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ON THE USE OF THE OLD TESTAMENT IN THE EPISTLE. 

Every student of the Epistle to the Hebrews must feel that it deals in a peculiar degree with the thoughts and trials of our own time. The situation of Jewish converts on the eve of the destruction of Jerusalem was necessarily marked by the sorest distress. They had looked with unhesitating confidence for the redemption of Israel and for the restoration of the Kingdom to the people of God; and in proportion as their hope had been bright, their disappointment was overwhelming when these expectations, as they had fashioned them, were finally dispelled. 


They were deprived of the consolations of their ancestral ritual: they were excluded from the fellowship of their countrymen: the letter of Scripture had failed them: the Christ remained outwardly unvindicated from the judgment of high-priests and scribes; and a storm was gathering round the Holy City which to calm eyes boded utter desolation without any prospect of relief. The writer of the Epistle enters with the tenderest sympathy into every cause of the grief and dejection which troubled his countrymen, and transfigures each sorrow into an occasion for a larger hope through a new revelation of the glory of Christ. So it will be still, I cannot doubt, in this day of our own visitation if we look, as he directs us, to the Ascended Lord. The difficulties which come to us through physical facts and theories, through criticism, through wider views of human history, correspond with those which came to Jewish Christians at the close of the Apostolic age, and they will find their solution also in fuller views of the Person and Work of Christ. The promise of the Lord awaits fulfilment for us in this present day, as it found fulfilment for them: In your patience ye shall win your souls. 

This conviction has been constantly present to me in commenting on the Epistle. I have endeavoured to suggest in the notes lines of thought which I have found to open light upon problems which we are required to face. In doing this it has throughout been my desire to induce my readers to become my fellow-students, and I have aimed at encouraging sustained reflection rather than at entering on the field of controversy. No conclusion is of real value to us till we have made it our own by serious work; and controversy tends no less to narrow our vision than to give to forms of language or conception that rigidity of outline which is fatal to the presentation of life. 


Some perhaps will think that in the interpretation of the text undue stress is laid upon details of expression; that it is unreasonable to insist upon points of order, upon variations of tenses and words, upon subtleties of composition, upon indications of meaning conveyed by minute variations of language in a book written for popular use in a dialect largely affected by foreign elements. The work of forty years has brought to me the surest conviction that such criticism is wholly at fault. Every day's study of the Apostolic writings confirms me in the belief that we do not commonly attend with sufficient care to their exact meaning. The Greek of the New Testament is not indeed the Greek of the Classical writers, but it is not less precise or less powerful. I should not of course maintain that the fulness of meaning which can be recognised in the phrases of a book like the Epistle to the Hebrews was consciously apprehended by the author, though he seems to have used the resources of literary art with more distinct design than any other of the Apostles; but clearness of spiritual vision brings with it a corresponding precision and force of expression through which the patient interpreter can attain little by little to that which the prophet saw. No one would limit the teaching of a poet's words to that which was definitely present to his mind. Still less can we suppose that he who is inspired to give a message of GOD to all ages sees himself the completeness of the truth which all life serves to illuminate. 


I have not attempted to summarise in the notes the opinions of modern commentators. This has been done fairly and in detail by . Where I feel real doubt, I have given the various views which seem to me to claim consideration: in other cases I have, for the most part, simply stated the conclusions which I have gained. I have however freely quoted patristic comments, and that in the original texts. Every quotation which I have given has, I believe, some feature of interest; and the trouble of mastering the writer's own words will be more than compensated by a sense of their force and beauty. 


It did not appear to fall within my scope to discuss the authorship of the Commentary which I have quoted under the name of Primasius (Migne, P. L. lxviii). The Commentary is printed also under the name of Haymo (Migne, P. L. cxvii) with some variations, and in this text the lacuna in the notes on Heb. 4 is filled up. 


As far as I have observed the Commentary of Herveius Burgidolensis (‘of Bourg-Dieu or Bourg-Deols in Berry’ † 1149, Migne, P. L. clxxxi) has not been used before. The passages which I have given will shew that for vigour and independence and sobriety and depth he is second to no mediaeval expositor. I regret that I have not given notes from Atto of Vercelli († c. 960, Migne, P. L. cxxxiv). His commentary also will repay examination. 


It would be impossible for me to estimate or even to determine my debts to other writers. I cannot however but acknowledge gratefully how much I owe both to Delitzsch and to Riehm. The latter writer appears to me to have seized more truly than any one the general character and teaching of the Epistle. 


For illustrations from Philo I am largely indebted to the Exercitationes of J. B. Carpzov (1750), who has left few parallels unnoticed. But I have always seemed to learn most from Trommius and Bruder. If to these Concordances—till the former is superseded by the promised Oxford Concordance—the student adds Dr Moulton's edition of Winer's Grammar and Dr Thayer's edition of Grimm's Lexicon, he will find that he has at his command a fruitful field of investigation which yields to every effort fresh signs of the inexhaustible wealth of the Written Word. 


No work in which I have ever been allowed to spend many years of continuous labour has had for me the same intense human interest as the study of the Epistle to the Hebrews. If this feeling, which must shew itself in what I have written, moves others to work upon the book with frank and confident reverence, to listen to the voice which speaks to us ‘to-day’ from its pages, to bring to the doubts, the controversies, the apparent losses, which distress us, the spirit of absolute self-surrender to our King-priest, the living and glorified Christ, which it inspires, my end will be fully gained. Such students will join with me in offering a devout thanksgiving to GOD that He has made a little plainer to us, through lessons which have seemed to be a stern discipline, words which express the manifold experience of life and its final interpretation: 

Polumerw'" kai; polutrovpw" pavlai oJ qeo;" lalhvsa" toi'" patravsin ejn toi'" profhvtai" ejp j ejscavtou tw'n hJmerw'n touvtwn ejlavlhsen hJmi'n ejn uiJw'/ 
B. F. W. 


WESTMINSTER, 


August 26, 1889. 

NOTICE TO SECOND EDITION 
The present Edition is essentially a reprint of the former one. I have indeed endeavoured to make one or two notes clearer, and I have noticed one or two new facts. The kindness of friends, among whom I may again mention Dr C. J. Beard and the Rev. H. A. Brooksbank, has enabled me to correct many misprints in references. To the former I am also indebted for additions to the Index. 


The engrossing cares of new work have made it impossible for me to consider afresh conclusions which I formed when I was able to study all the materials which I thought likely to contribute to a right decision; but indeed in any case I should have been unwilling to do more than remove unquestionable errors in the revision of a Commentary which, however imperfect, was the best I was able to make when I was wholly occupied by the subject. 


The more I study the tendencies of the time in some of the busiest centres of English life, the more deeply I feel that the Spirit of GOD warns us of our most urgent civil and spiritual dangers through the prophecies of Jeremiah and the Epistle to the Hebrews. May our Nation and our Church be enabled to learn the lessons which they teach while there is still time to use them. 

B. F. D. 


ROBIN HOOD'S BAY, 


Sept. 12 th, 1892. 

INTRODUCTION 
I. TEXT 

THE original authorities for determining the text of the Epistle are, as in the case of the other books of the New Testament, numerous and varied. There are however, from the circumstances of the history of the Epistle, comparatively few patristic quotations from it, and these within a narrow range, during the first three centuries. 


The Epistle is contained in whole or in part in the following sources: 

1. GREEK MSS. 


(i) Primary uncials: 


a, Cod. Sin. saec. IV. Complete. 



A, Cod. Alex. saec. V. Complete. 



B, Cod. Vatic. saec. IV. The MS. is defective after Heb. 9:14 kaqaªriei'º. [‘Manus multo recentior supplevit.’ This text is sometimes quoted by Tischendorf as b, e.g., Heb. 9:18; 10:4, 23; 11:15; 12:24.] 



C, Cod. Ephr. saec. v. Contains 2:4 merismoi'"—7:26 a[kako". 9:15 ejstivn—10:24 ajgav[ph"]. 12:16 mhv ti"—13:25  jAmhvn. 



D2, Cod. Clarom. saec. VI. Complete. (E3 is a copy of D2 after it had been thrice corrected.) 



H2, Cod. Coislin. saec. VI. Contains 1:3 rJhvmati—8 eij" tovn. 2:11 dij h}n—16  jAbraa;m. 3:13 a[cri"—18 mh; eijse. 4:12 zw'n—15 hJmw'n. 10:1 tw'n [mellov]ntwn—7 qevlhmav sou. 10:32 [uJpe]meivnate—38 hJ yuchv mou. 12:10 oiJ mevn—15 polloiv (with some gaps). The scattered fragments have been edited by H. Omont, Paris 1859. Fa (saec. VII) contains only 10:26. 


(ii) Secondary uncials: 


K2, Cod. Mosqu. saec. IX. Complete. 



L2, Cod. Angel. saec. IX. Complete to 13:10 oujk e[cousin. 



M2, (Hamb. Lond.) saec. IX, X. Contains 1:1 polumerw'"—4:3 eij" thvn. 12:20 [liqo]bolisqhvsetai—13:25  jAmhvn. 



N2, (St Petersburg) saec. IX. Contains 5:8 [e[]paqen—6:10 ejpilaqevs[qai]. 



P2, Cod. Porphyr. saec. IX. Complete (12:9, 10 illegible). 


To these must be added MSS., as yet imperfectly known, which have been described by Dr C. R. Gregory. 


Y Cod. Athous Laurae saec. VIII, IX. Complete with the exception of one leaf containing 8:11 kai; ouj mhv—9:19 Mwusevw". 


 bCod. Rom. Vat. saec. v. Contains 11:32-13:4. 


The Epistle is not contained in the Greek-Latin MSS. F2 (Cod. Aug. saec. IX) and G3 (Cod. Boern. saec. IX). The last verses of Philemon (Phlm. 21-25) are wanting in the Greek text of both MSS. F2 gives the Latin (Vulgate) version of the Epistle. G3 has after Philemon 20 in Christo 




ejn. crw 


ad laudicenses incipit epistola 



Pro" laoudakhsa". arcetai ejpistolh (sic Matthaei). 


The archetype of the MSS. was evidently mutilated before either of the copies was written, so that there is no reason to suppose that this note was derived from it. 


The following unique readings of the chief MSS. offer instructive illustrations of their character. Readings which are supported by some late MS. evidence are enclosed in (). 


Unique readings: 



(a) Of a. 



Heb. 1:5 om. aujtw'/. 



:18 om. peirasqeiv". 



:8 pirasmw'/ (for parapikrasmw'/). 



:6 ajpistivan. 




oJr. tina. 




om. vers. add. A. 




om. ti" add. C. 



:21 om. eij" to;n aijw'na. 



:3 om. kaiv 20. 



:5 e[nestin (e[stin). 



:7 om. h{kw. 




ejk dexiva. 




ajfei" (a[fesi"), om. touvtwn. 




th'" ejpignwsivan th'". 




ta;" pr. aJmartiva". 




creivan (cri-) e[cete komivsasqai. 




ajpwliva". 



:31 hJ + ejpilegomevnhv p. 


:1 thlikou'ton (tosou'ton). 




om. tou' qeou'. 




oJ me;n gavr. om. eij" tov. 


None of these readings have the least plausibility. Most of them are obvious blunders, and many have been corrected by later hands. 



(b) Of A. 



Heb. 2:15 ajpokatallavxh/ (ajpallavxh/). 



:9 oiJ p. hJmw'n. 




tivsin de; + kaiv. 



:3 om. wJ"? om. eij. 




om. ejn t. hJ. t. eJbd. 



:1 ejn t. leg. 



:29 om. ejn w|/ hJgiavsqh. 



:1 boulomevnwn (blepomevnwn). 




prosdexavmenoi. 




dovgma? 




ta;" ejpaggeliva" (-eiva"). 



:8 novqroi. 




ouj gavr (ajllav) ejpouranivwn. 




om. i{na m. ta; mh; sal. 


:11 om. peri; aJmartiva". 




panti; + e[rgw/ kai; lovgw/  vajg. 

Of these again no one possesses any intrinsic probability, and several are transcriptional errors. 



(c) Of B. 



Heb. 1:3 fanerw'n. 




om. tw'n. 




(8 om. tou' aijw'no".) 




diakoniva". 



:4 sunmarturou'nto". 




om. aujtw'/ (1). 



(7 proeivrhken.) 




oujk a[ra. 




ajpoleitai (ajpoleivpetai). 




ejnarghv". 




om. eu{rwmen. 



:2 pantov". 




om. kai; novmou. 




om. thvn. 



:7 eJtevra" (deutevra"). 




(9 hJmevrai".) 



:2 + ta; a{gia. 


Even though no one of these readings may give the original text, few are mere blunders. 



(d) Of C. 



Heb. 4:8 metj aujtav (comp. v. 3). 




zw' (Zw for Zw). 



(9:20 dievqeto (ejnteivlato).) 



:7 ajnaqewrhvsante". 



(e) The peculiar readings of D2 are far too numerous, especially in chapters x.—xiii. to be given in detail. A few examples must suffice: 



Heb. 2:4 tou' qeou' (aujtou'). 




tw'n auj. + paqhmavtwn. qanavtou + qavnaton. 



:13 aJmartivai" (th'" aJm.). 



:11 eijs. + ajdelfoiv. ajlhqeiva" (ajpeiqeiva"). 



:18 metav (diav). 



:27 oJ ajrciereuv". 



:9 h{ti" + prwvth. 




hJ pr. + diaqhvkh. 




kaqarivzetai. 



:1 kaqarivsai (teleiw'sai). 




ai{mato" (swvmato"). 




perileivpetai qusivan peri; aJmartiva" prosenenki'n. 




ojnidizovmenoi (qeatrizovmenoi). 




ajpoluvhte (ajpobavlhte). 



:23 Add. pivsti mevga" genovmeno" Mwush'" ajni'len to;n Aijguvption katanow'n th;n tapivnwsin tw'n ajdelfw'n aujtou'. 



:23 teqemeliwmevnwn (teteleiwmevnwn). 




(28 eujcarivstw" (eujarevstw").) 




kuvrio" gavr (kai; gavr). 



:11 katanalivskontai (katakaivetai). 




ajpodwvsontai peri; uJmw'n (ajpodwvsonte"). 




tw'n aJgivwn (uJmw'n). 


These variations it will be seen are wholly different in character, and have more the character of glosses than true variants. 


Compare also 1:7, 9; 3:1; 4:1, 5, 12, 13, 16; 5:2, 7, 11, 12, 13; 6:2, 6, 10, 12, 19, 20; 7:6, 13, 18, 19, 20, 24; 8:9; 9:1, 5, 13, 14, 26, 28; 10:3, 7, 20, 25, 28, 32, 37; 11:1, 4, 9, 11, 12, 14, 15, 32, 33, 36; 12:2, 7, 10, 11, 17, 22, 25; 13:3, 6, 7, 8, 16, 21, 22. 


The dual combinations of the primary uncials are all of interest: 



 aB Heb. 1:8; 6:3; 7:23; 8:10, 12; 9:2, 3, 10. 



BC 7:21. 



BD2 4:3; 5:3; 6:2; 7:4, 5; 8:6; 9:11. 



 aA 1:9; 7:27; 9:24; 10:38 (10:34); 11:12, 38. 



AC 3:13; 4:3; 6:7; 7:13 (6:13); 10:11; 13:21. 



AD2 9:14; 10:34; 11:8. 



 aC 5:12; 7:26; 13:6. 



 aD2 1:12; 10:30; 12:3, 21; 13:21. 



CD2 4:12; 7:9. 


Compare also 



 avg Heb. 2:1; 4:6;  asyrr 6:9;  aaegg. 9:25; D2 vg 10:23. 



A vg 3:14. 



B vg 8:10; B d 6:2; B aegg. 3:2; B aeth 3:6; B verss 9:1, 4. 



C vg 2:5 (2:6). 


The selection of readings given below the text will indicate fairly, I believe, the extent of early variations, but it will not supersede the use of a full critical apparatus. 


(iii) Cursives: 


Nearly three hundred (Scrivener, Introd. 264 ff.) are known more or less completely, including 17 (Cod. Colb. saec. XI, = 33 Gosp.), 37 (Cod. Leicestr. saec. XIV), 47 (Cod. Bodl. saec. XI), which have been collated by Dr Tregelles for his edition of the Greek Testament. 


The MS. 11 (Acts 9 Stephens igv) of the Cambridge University Library MS. 11. (Kk. VI. 4) contains some remarkable and unique readings (compare Addit. Note on 1 John 2:20). 



Heb. 2:8 uJpo; tou;" povda" aujtou'. 




to;n ajrchgo;n th'" swthriva" aujtovn. 




ejn w|/ (add. ga;r 1a m.?) pevponqen aujto;" toi'" peirazomevnoi" duvnatai bohqh'sai. 



:13 ejx uJmw'n ti". 



:4 om. ejn. 



:12 lovgwn (given by Stephens). 


The MS. is at present defective from 7:20 gegonovte" to 11:10 tou;" qem. e[cousan, and again from 11:23 uJpo; tw'n to the end. This mutilation is later than the time of Stephens, who quotes from it on: 



:3 ta; a{gia tw'n aJgivwn. 




lavbwsin oiJ klhronovmoi. 



:6 ejzhvthsa". 




e[cein eJautoi'". 



:28 latreuvomen. 



:15 ajnafevromen. 


The surprising coincidences of the corrections in 67 (67**) with M2 give a peculiar value to its readings of 67** where M2 is defective. It agrees with M2 in two readings which are not found in any other Greek MS: 



Heb. 1:3 om. aujtou'. 



:9 cwriv". 


See also, 1:2 ejscavtou. 3 om. hJmw'n. 11 diamenei'". 3:1 om. Cristovn. 4 om. tav. 6 o{" (?). 10 tauvth/. 12:25 oujranou'. 26 seivsw. 13:18 peiqovmeqa. 


On the other hand it is quoted as giving 1:7 pneu'ma. 3:14 pivstew". 17 om. tess. e[th. It would be interesting to learn whether all these corrections are in the same hand. 


The following readings are remarkable: 



Heb. 5:12 om. tivna (unique). 



:4 om. ou|to" (D2*). 



:14 aJgivou (D2* Latt.). 




kaqarivzetai (D2* me). 



:4 om. ei\nai (unique). 




ejn mhl. kai; aijgeivoi". 



:18 om. kai; (kekaum.) D2*. 


See also Heb. 4:12; 6:10; 7:17; 8:4; 9:9; 10:12, 15; 11:5, 26; 12:15. 


The corrections appear to shew the eclectic judgment of one or more scholars; and suggest some interesting questions as to the texts of later MSS. 

2. VERSIONS. 

(i) Latin: 


The Epistle is preserved entire in two Latin Texts. 


(a) The Old Latin. 


d (Cod. Clarom.), the Latin Version of D2; of which e (Cod. Sangerm.) is a copy with a few corrections. 


The Greek text represented by d corresponds for the most part with D2 (e.g., Heb. 1:7; 2:14; 4:11, 16; 6:10, 20; 7:1 f., 20; 9:9, 10, 11, 18; 10:1, 3, 6, 7, 26, (33,) 38; 11:23; 12:22, 23, 26, 29; 13:17); but in many places it differs from it (e.g., 1:9; 2:4, 6, 8; 3:1, 13; 4:12, 13; 5:6, 7, 11; 6:1, 2, 18, 19; 7:11, 13, 27; 8:9; 9:23; 11:13, 32; 13:2, 20). In some of these cases the difference may be due to errors in the transcription of D2 (e.g., 1:9; 3:1, (13); 4:12, 13; 6:1, (18); 8:9, c but elsewhere the difference points to a variation in a Greek text anterior to the archetype of D2 (e.g., 2:4, 6, 8; 5:6, (7,) 11; 6:2; 7:11, 27; 9:23; 11:13) and even to a misreading of it (6:10; 13:2). 


The text of d has been given by Delarue [under Sabatier's name] in Bibl. Lat. Vers. Ant. 111. (but far less accurately than by Tischendorf in his edition of Cod. Clarom., 1852) with the variations of e, and a large collection of Patristic quotations; but the genealogy of the early Latin texts has still to be determined with the help of a fuller apparatus. 


Where it differs from the Vulgate d most frequently witnesses to an older Greek text (e.g., 1:12; 2:4, 8; 3:9, 13; 6:2, 7; 8:2, 11; 9:11; 10:9; 11:3), yet not always (e.g., 1:7; 3:17; 7:23; 8:12; 9:2; 11:4). See also 6:17; 7:20; 8:10; 9:10; 10:28, 38; 11:18, 32; 12:3, 26. 





The Latin versions of the Epistle offer a subject for most instructive study, which has not yet been adequately dealt with. The earliest specimen is found in the quotation of Heb. 6:4-8 given by Tertullian (de Pudic. 20). This is equally distinct from the Old Latin of d and e and from the Vulgate text (e.g., v. 4 participaverunt spiritum sanctum. v. 5 verbum Dei dulce, occidente jam aevo. v. 6 cum exciderint, refigentes cruci in semetipsos, dedecorantes. v. 7 humorem, peperit herbam. v. 8 exustionem). The next important specimen of the Old Latin is a quotation of 3:5-4:13 in Lucifer of Cagliari († 371 A.D.) which agrees substantially with the texts of d and e, the variations not being more than might be found in secondary copies of the same writing (de non convers. c. hoeret. 10). The quotations of Jerome, Augustine, Ambrose, Hilary & c. indicate the currency of a variety of texts in the 4th and 5th centuries, but these have not been classified. 





The text of d and e in this Epistle is singularly corrupt. The scribe of d was evidently ignorant of Latin forms and words (1:4 facto, 7 angelus; 2:10 dicebat, per quo; 4:15 habet; v. 9 operantibus; 6:5 uirtutis futuri saecula, 15 petitus, 17 inmobilem nobilatis suae; 7:25 accendentes, 26 caelestis; 10:2 purgari [mundati], 27 horribis quidam execratio indici, 30 vindicas; 11:5 inveniebamur, 28 ne que subastabat; 12:3 pectoribus; 13:10 herere [edere], 11 alium [animalium]. His deficiency becomes conspicuously manifest because he had to transcribe in this book a text which had already been corrected, and in many cases he has confused together two readings so as to produce an unintelligible result (e.g., 2:14 similiter et ipse participes factus est eorumdem passione ut per mortem mortem destrueret qui imperium... 4:2 sed non fuit prode illis verbum auditus illos non temperatos fidem auditorum; 12 scrutatur animi et cogitationis et cogitationis cordis; 5:11 et laboriosa quae interpraetatio est; 6:16 et omnique controversia eorum novissimum in observationem; 8:12 malitiae eorum et peccati illorum et injustis eorum; 9:1 prior eius justitia constitutionis cultura; 10:2 nam necessansent offerri. See also 2:3, 6; 4:16; 5:7; 6:1, 7, 10; 7:19, 20; 8:3; 9:9; 10:2, 27, 33, 39; 11:6, 31; 12:1, 25). 





The scribe of e seems to have known a little Latin (he was ignorant of Greek) and he has corrected rightly some obvious blunders (2:12 pro (per) quo; 3:18 introituros (-rus); 5:14 exercitatas (-tus); 6:16 et omni (om. que); 7:25 accedentes (accend-): 26 caelis (caelestis); 28 jurisjurandi (-ndo); 8:7 secundus inquireretur (-das, -rere); 10:33 taliter (et aliter) & c.). Sometimes however his corrections are inadequate (e.g., 9:24 apparuit per se for per soe) and sometimes they are wrong (e.g., 8:1 sedet for sedit); and he has left untouched the gravest corruptions (4:2, 13; 6:5, 17; 9:1, 8 f. & c.), and many simple mistakes (2:9; 3:10; 5:1; 10:2 & c.). It is evident that in this Epistle he had no other text to guide his work. 





In spite of the wretched form in which the version has come down to us, it shews traces of freedom and vigour, and in particular it has often preserved the absolute participial constructions which are characteristic of the Epistle (e.g., 1:2 etiam fecit, 3 purificatione peccatorum facta, 14 qui mittuntur propter possessuros... 2:8 subjiciendo autem... 2:18; 5:7 lacrimis oblatis; 6:11 relicto igitur initii Christi verbum (-0); 10:12 oblata hostia, 14 nos sanctificans; 11:31 exceptis exploratoribus; 12:28 regno immobili suscepto). 





The important Harleian MS. (B.M. Harl. 1772) contains many traces of another early version, especially in the later chapters, as Griesbach (Symb. Crit. 1.327) and Bentley before him noticed. Other MSS. also contain numerous old renderings. Among these one of the most interesting is Bentley's S (comp. Dict. of Bible, Vulgate, p. 1713), in the Library of Trinity College, Cambridge (B. 10. 5, saec. IX.). This gives in agreement with d and e 

Heb. 1:7 ignem urentem. 


:3 in nobis. 



om. et (bis). 


:16 omnes. 


:10 in sensibus eorum. 


:17 om. non. 


It has also many (apparently) unique renderings: 


:1 audimus. 



et ex uno. 


:16 majorem sibi. 


:17 immotabilitatem [‘i.e. immutabilitatem more Saxonico’ R. B.]. 


:25 ad dnm. 


:5 monstratum. 


:7 offerebat. 


:13 de caetero, fratres, exspectans [H3 has in the mg. of 4:14 ajdelfoiv, and so Col. 3:4. D2 adds ajdelfoiv in 4:11, and 37 in 12:14]. 


:12 quae in ora est. 



primogenita. 


:5 filii mei nolite. 



mouebat. 


:10 deservierunt. 



ut celerius (Harl. ut quo). 


It agrees with Harl. in 


:12 amictum inuoluens eos (Harl. inuolues). 


:14 emundauit...uestram (se Bentl.). 


:16 primitias suas. 


:18 habeamus. 


(b) The translation incorporated in the Vulgate appears to have been based upon a rendering originally distinct from that given by d, from which it differs markedly in its general style no less than in particular renderings. It was in all probability not made by the author of the translation of St Paul's Epistles; but this question requires a more complete examination than I have been able to give to it. The Greek text which it represents is much mixed. In very many cases it gives the oldest readings (e.g., Heb. 1:3; 3:1, 10; 4:7; 6:10; 7:21; 8:4, 12; 9:9; 10:30, 34, 38; 11:11; 12:18), but not unfrequently those which are later (e.g., 1:12; 5:4; 8:2, 11; 9:10, 11; 11:3; 12:28), and the best MSS. are often divided (e.g., 2:5, 14, 18). 


(ii) Syriac. 

(a) The version in the Syriac Vulgate (the Peshito) is held to be the work of a distinct translator (Wichelhaus, De vers. simpl. 86), but the question requires to be examined in detail. The position which the Epistle occupies in the version (see § 111.) is favourable to the belief that it was a separate work. The text of the Peshito in this Epistle is mixed. It contains many early readings (e.g., Heb. 1:2; 5:3, 9; 6:7, 10; 7:17, 23; 8:12; 9:11; 10:30, 34; 11:4, 32, 37; 12:3, 7, 18), and many late readings (e.g., 1:1, 3, 12; 2:14; 3:1, 9 f.; 7:14, 21; 8:2, 4; 10:34, 38; 11:3, 4 f.; 12:8; 13:4). 


Many of the renderings are of interest (e.g., 2:9; 3:8; 4:7; 5:7 f.; 6:2, 4; 7:19, 26; 10:29, 33; 11:17, 19, 20; 12:1; 13:16). 


Compare also the following passages: 2:13; 4:8, 16; 7:2, 11, 20; 8:9; 10:5, 11, 17; 11:11. 


(b) The Harclean (Philoxenian) Syriac Version has now been made complete, the missing portion, 11:28 to the end, being found in the Cambridge MS. Though the text represented by the Harclean version is generally of a later type than that represented by the Peshito where the two versions differ (e.g., 1:2, 3; 8:4, 12; 9:10, 13, 28; 10:8, 30; 12:3, 18), it preserves some earlier readings (e.g., 1:5, 8; 2:14; 5:4; 10:2, 9, 28, 30). In some doubtful cases the two versions represent different ancient readings (e.g., 3:13; 4:2; 7:4; 9:10, 14; 10:11; 13:15). 





The text of the missing portion has been printed by Prof. Bensly (The Harklean Version of the Epistle to the Hebrews, chap. 11:28-13:25, now edited for the first time with Introduction and Notes on the version of the Epistle....Cambridge, 1889). It contains the following variations from the text which I have printed: 



Heb. 11:29 (dievbhsan) + oiJ "iJoi;  jIsrahvl. 




hJ + ejpilegomevnhv povrnh. 




om. kai; 1o. 





ejpil. gavr me. 





B. te (or kai; B.) kai; S. kai;  jI. 




tw'n + a[llwnv pr. 



stovma. 



:3 eJautovn or auJtovn. 




novqoi ejste; kai; oujc uiJoiv. 




pa'sa dev. 




o[rei yhl. 



Mwush'" + gavr. 




para; to; tou'  {A. 



parait. to;n ejpi; gh'" crhm. 



e[comen...latreuvomen. 





aijdou'" kai; eujlabeiva". 



:4 povrn. dev. 




+ kai; ouj fob. 



peripathvsante" (probably). 




dij aujtou' + ou\n. 




pepoivqamen. 





e[comen ejn pa'sin (so connected). 




 jIhsou'n + Cristovn. 




om. ajgaqw'/. 





ejn uJmi'n. 





om. tw'n aijwvnwn. 




+  jAmhvn. 


(iii) Egyptian. 

(a) Memphitic (Coptic). The Epistle is contained entire in this early and important version. 


The Greek text which the version represents is of great excellence (e.g., Heb. 1:2, 3, 8; 2:14; 3:1, 2, 9; 4:12; 5:1; 7:4, 23; 8:4, 11; 9:2, 10, 11; 10:8, 15, 30, 34; 11:3, 5, 11; 12:18, 20; 13:4); but it has an admixture of later readings (e.g., 1:12; 5:10; 6:10, 16; 7:21; 8:2, 12; 10:16, 38); and some readings which, though early, are certainly wrong (e.g., 2:6; 9:14; 10:32; 13:20). 


(b) Thebaic (Sahidic). Of this version the following fragments have been published: 



:11 eij—21 aijw'na. 



:2 skhnhv—10 ejpikeivmena. 



:24 ouj gavr—28 swthrivan. 



:5 diov—10 ejfavpax. 


:11 pivstei—22 ejneteivlato. 



:1 toigarou'n—9 ejnetrepovmeqa. 




ouj gavr—27 saleuovmena. 


The value of the version may be seen by its renderings in the following passages: 9:10, 25, 26; 11:11; 12:7, 18. 


(c) Bashmuric. The fragments of this version (quoted as AEg.), which was derived from the Thebaic, are 



:4  jAarwvn—9 ejgevneto. 




lovgou—6:3 poihvsomen. 



:8-11, 15-7:5 ejntolhvn (more or less mutilated). 



:8 ajpoqnhvskonte"—13 tau'ta. 




ajkataluvtou—10:23 kaqarw'/. 


The dependence of this version upon the Thebaic and the close agreement of the present text with that version in the passages which are found in both (yet see 9:2, 4, 10) gives great value to its evidence where the Thebaic is defective (e.g., 7:4, 22, 23; 8:1, 4, 11, 12; 9:11, 13, 14; 10:4). Its agreement with B and AEth. in 9:2, 4 is specially worthy of notice. 


The text of the Egyptian versions offers a singularly interesting field of study. It would be instructive to tabulate in detail their coincidences even in this single epistle with B, A and C. 


The Epistle is found entire in the later versions, Armenian, AEthiopic, Slavonic. It does not, however, seem to have been included in the Gothic; for the Epistle to Philemon is followed immediately by the Kalendar in the Ambrosian MS. A of the Epistles (E. Bernhardt, Vulfila oder die Gothische Bibel, s. 24.1875). 


The text of the Epistle is on the whole well preserved, but there are some passages in which it is not unlikely that primitive errors have passed into all our existing copies; e.g., 4:2 (Addit. note); 11:4 (Addit. note), 37; 12:11; 13:21; see also 10:1 (Addit. note). Some primitive errors have been corrected in later MSS.: 7:1; 11:35. 


The following passages offer variations of considerable interest, and serve as instructive exercises on the principles of textual criticism: 1:2, 8; 2:9 (Addit. note); 4:2 (Addit. note); 6:2, 3; 9:11; 10:34; 11:13; 12:7. 


The general contrast between the early and later texts is well seen by an examination of the readings in: 1:2, 3, 12; 2:1, 14; 3:1, 9; 5:4; 6:10; 7:11, 16; 8:4, 11; 9:1, 9, 10; 11:3, 13; 12:15, 18, 20; 13:9. 

II. TITLE 

In the oldest MSS. ( aAB: C is defective but it has the subscription PROX EBRAIOUX) the title of the Epistle, like that of the other Epistles to Churches, is simply PROX EBRAIOUX, ‘to Hebrews.’ There is no title or colophon to the Epistle in D2, but it has a running heading PROX EBRAIOUX. 





The absence of title in D2 is contrary to the usage of the MS.; and it is also to be noticed that the colophon to the Epistle to Philemon (pro;" Filhvmona ejplhrwvqh) gives no notice that any other Epistle is to follow, as is done in other cases (e.g., pro;" Tivton ejplhrwvqh, a[rcetai pro;" Filhvmona). In fact the Epistle to Philemon is followed by the Stichometry (Hist. of Canon of N. T. p. 563), and the Epistle to the Hebrews has been added by the Scribe as an appendix to the archetype of the other Epistles. 


The Egyptian versions (Memph. Theb.) have the same simple title: to the Hebrews. 

This title, as in other cases, was gradually enlarged. The Peshito Syriac and the New College MS. of the Harclean give the Epistle to the Hebrews: the Cambridge MS. of the Harclean Syriac gives in its title the Epistle to the Hebrews of Paul the Apostle, but in the subscription the Epistle is called simply the Epistle to the Hebrews. 

Later Greek MSS. give Pauvlou ejpistolh; pro;"  JEbraivou", as in the Epistle to the Romans & c., (P2), and, at greater length, tou' aJgivou kai; paneufhvmou ajpostovlou Pauvlou ejpistolh; pro;"  JEbraivou" (L2). Sometimes historical statements are inwoven in the title: ejgravfh ajpo;  jItaliva" dia; Timoqevou hJ pro;"  JEbraivou" ejpistolh; ejkteqei'sa wJ" ejn pivnaki (M2); Pau'lo" ajpovstolo"  JEbraivoi" tavde suggenevsin (f Scr). 


The title forms no part of the original document; but it must have been given to the book at a very early date, when it first passed into public use as part of a collection of Apostolic letters. And it was rightly given in regard to the permanent relation which the book occupies to the whole message of the Gospel. For while the treatment of the subjects with which it deals and the subjects themselves are of universal interest, the discussion is directed by special circumstances. The arguments and reflections in their whole form and spirit, even more than in special details, are addressed to ‘Hebrews,’ men, that is, whose hearts were filled with the thoughts, the hopes, the consolations, of the Old Covenant, such perhaps as, under another aspect, are described as oiJ ejk peritomh'" (Acts 10:45; 11:2; Gal. 2:12; Col. 4:11; Tit. 1:10). 


Tertullian has preserved an interesting notice of another name, which was given to the Epistle in North Africa, and which apparently dates from a time earlier than the formation of the collection of Apostolic Epistles. He quotes it definitely as Barnabae titulus ad Hebraeos (de Pudic. 20); and there can be no reasonable doubt that the Epistle of Barnabas which is included in the African (Latin) Stichometry contained in the Cod. Clarom. (D2) refers to this book. There is not however the least evidence that it was ever called ‘the Epistle to the Laodicenes’ (not in Philastr. Haer. 89 or Cod. Boern. G3), or ‘the Epistle to the Alexandrines’ (Can. Murat. fertur etiam ad Laudicenses [epistola], alia ad Alexandrinos, Pauli nomine finctae ad haeresem Marcionis, et alia plura quae in Catholicam ecclesiam recipi non potest) although it might be described as ‘directed to meet (pro;" th;n ai{resin) the teaching of Marcion.’ (Comp. Hist. of N. T. Canon, p. 537.) 





The identification of the Epistle of Barnabas of the Claromontane Stichometry with the Epistle to the Hebrews was first suggested by Martianay (Jerome, Bibl. Div. Proleg. iv: Migne P. L. 28.124), and maintained by Credner. Two books only can come into consideration, the Apocryphal Letter of Barnabas and the Epistle to the Hebrews. These are so different in length that when the question is one of measurement it is practically impossible to confuse them. In Cod. Sin. a, which contains both, the Epistle to the Hebrews occupies 40 1/2 columns and the Epistle of Barnabas 53 1/2 columns; and, to take another equivalent of the Epistle to the Hebrews, the Epistle to the Galatians, the Ephesians, and Titus together occupy 41 columns. It may then be fairly concluded that in any scheme of reckoning the Epistle to the Hebrews will give a number of lines (stivcoi) approximately equal to the combined numbers of the lines in these three Epistles, and that the ‘lines’ in the Letter of Barnabas will be about a third more. Thus in the Greek numeration given by Martianay (l.c.), which is found in several MSS., the three Epistles give a total of 702 (293 + 312 + 97) and the number assigned to Hebrews is 703. The numeration in the Claromontane list is different, but it leads to the same result: the three Epistles have a total sum of 865 (350 + 375 + 140), and the number assigned to ‘the Epistle of Barnabas’ is 850. It would be difficult to add anything to the force of this correspondence. 





There is however another independent testimony to the relative length of the (apocryphal) Letter of Barnabas in the Stichometry of Nicephorus. In this the lines of the fourteen Epistles of St Paul are given only in a total sum: then the lines of Barnabas are reckoned as 1360, and the lines of the Apocalypse at 1400. In other words, according to this calculation, which represents a different numeration from that given in the Claromontane Stichometry, the length in lines of the Epistle of Barnabas is a little less than that of the Apocalypse. Now in the Claromontane list the lines of the Apocalypse are reckoned as 1200, and the lines of ‘the Epistle of Barnabas’ are 850. Taking then the proportion of the Hebrews to the apocryphal Barnabas in Cod. Sin., and assuming that the Claromontane Barnabas is the Epistle to the Hebrews, the lines of the apocryphal Barnabas on this scale would be 1150. Again the coincidence is practically complete. 





The position of the Book in the Stichometry, after the Catholic Epistles and before the Revelation, the Acts of the Apostles and the Shepherd, points to the same conclusion; nor would it be necessary in the case of the single letter of the supposed author to identify it further by the addition of the address. 





Little stress however can be laid on these details. The length of the apocryphal Barnabas absolutely excludes it; and the exact agreement of the length of the book named with the Epistle to the Hebrews leaves no room for doubt as to their identification. 


Wherever the nature of the book is defined by early writers it is called an ‘Epistle.’ The description is substantially correct, though the construction of the writing is irregular. It opens without any address or salutation (comp. 1 John 1:1), but it closes with salutations (Heb. 13:24 f.). There are indeed personal references throughout, and in the course of the book there is a gradual transition from the form of an ‘essay’ to that of a ‘letter’: 2:1; 3:1, 12; 4:1, 14; 5:11; 6:9; 10:19; 13:7, 22 ff. 


The writer himself characterises his composition as lovgo" paraklhvsew" (13:22 note); and the verb which he uses of his communication (dia; bracevwn ejpevsteila l.c.), while it does not necessarily describe a letter (in Acts 21:25 the true reading is ajpesteivlamen, and ejpistei'lai in Acts 15:20 is probably to enjoin), yet presupposes a direct personal address (ejpistevllein is used of the Epistle by Clem. Alex. ap. Euseb. H. E. 6.14; comp. Clem. R. 1 Cor. 7, 47, [62]), though personal relationships are kept in the background till the end. 





The conjecture that the salutation at the opening of the Epistle has been removed cannot be regarded as worthy of serious discussion. An ‘editor’ who had mutilated the beginning of the book (to say no more) would not have left ch. 13 as it stands. 





It is of interest to notice the delicate shades of feeling marked by the transition from ‘we’ to ‘ye’ as the writer speaks of the hopes and trials and duties of Christians, e.g., Heb. 3:12, 13, 14; 10:22 ff., 25 f.; 36, 39; 12:1, 2, 3; 8-12; 25, 28 f.; 13:5, 6; 9, 10; 15, 16. 





For the most part he identifies himself with those to whom he writes, unless there is some special point in the direct address: 1:2; 2:1, 3; 8 f.; 3:19; 4:1 ff.; 11, 13 ff.; 6:1; 18 ff.; 7:26; 8:1; 9:24; 10:10; 11:3, 40. 

III. POSITION 

The places occupied by the Epistle in different authorities indicate the variety of opinions which were entertained in early times as to its authorship. 


In the oldest Greek MSS. ( aABC) it comes immediately before the Pastoral Epistles following 2 Thess.; and this is the position which it generally occupies in MSS. of the Memphitic Version (Woide, App. Cod. Alex. N.T. p. 19; Lightfoot ap. Scrivener, Introd. 386 f., 390). This order is followed also by many later MSS. (H2P217 & c.), and by many Greek Fathers. 


In Cod. Vat. B there is important evidence that it occupied a different position in an early collection of Pauline Epistles. In this MS. there is a marginal numeration which shews that the whole collection of Pauline Epistles was divided, either in its archetype or in some earlier copy, into a series of sections numbered consecutively. In this collection the Epistle to the Hebrews came between the Epistles to the Galatians and to the Ephesians. 


The paragraphs in B, so far as they come under consideration here, begin: 


NH j Gal. 5:16. 


NQ j Heb. 1:1. 


X j Heb. 3:1. 


XA j Heb. 4:14. 


XB j Heb. 6:9. 


XG j Heb. 7:19. 


XD j Heb. 9:11. 


The remainder of the Epistle accounts for sections XE j—XQ j. Then follows 


O j Eph. 1:1. 


This arrangement preserved by B approximates to that of the Thebaic and Bashmuric versions, in which the Epistle comes between 2 Corinthians and Galatians (Zoega, Cat. Codd. in Mus. Borg. pp. 186, 140; comp. Lightfoot ap. Scrivener l.c. pp. 339, 404). Cassiodorus (Instit. 14) gives another arrangement of the same type, placing the epistle between Colossians and 1 Thessalonians. 





The order of the Books in a Latin MS. of St Paul's Epistles (glossed) in the Chapter Library at Westminster is worth quoting: Romans; 1, 2 Corinth.; 1, 2 Thess.; 1, 2 Tim.; Gal., Eph., Col., Phil., Heb., Philm., Titus. The order is marked in the colophons, e.g., Explicit epistola ad Philippenses. Praefatio epistolae ad Hebraeos; Explicit epistola ad Hebraeos. Incipit epistola ad Philemonem. 


In the Syriac versions the Epistle comes after the Pastoral Epistles and Philemon; and this order, which was followed in the mass of later Greek MSS. (K2 L2 & c.), probably under Syrian influence, has passed into the ‘Received text.’ Compare Epiph. Haer. xlii. p. 373. 


The same order is found in Latin MSS. For in the West the Epistle did not originally form part of the collection of the writings of St Paul; and other clear traces remain of the absence of the book from the Apostolic collection. Thus in Cod. Clarom. D2 the Epistle, as has been seen, appears as an appendix to the Pauline Epistles, being separated from the Epistle to Philemon by the Stichometry. The archetype of this MS. and the original text from which the Gothic version was made, evidently contained only thirteen Epistles of St Paul. 


Another testimony to the collection of thirteen Epistles of St Paul is given by the remarkable Stichometry printed by Mommsen from a MS. belonging to the Library of Sir T. Phillipps (Hermes, 1886, p. 146). 


Item indiculum novi testamenti 



evangelia IIII. Matheum vr II DCC 








Marcus ver 8 DCC 








Johannem vr 8 DCCC 








Luca vr III CCC 


fiunt omnes versus X 


eplae Pauli n XIII 


actus aplorum ver III DC 


apocalipsis ver 8 DCCC 


eplae Iohannis III. ur CCCCL 


una sola. 



eplae Petri II. ver. CCC 


una sola. 


Thus at the earliest date at which we find a collection of St Paul's Epistles in circulation in the Church, the Epistle to the Hebrews was by some definitely included in his writings, occupying a place either among or at the close of the Epistles to Churches: by others it was treated as an appendix to them, being set after the private letters: with others again it found no place at all among the Apostolic writings. 

IV. ORIGINAL LANGUAGE 

The earliest direct notice of the Epistle, quoted by Eusebius (H. E. 6.14) from Clement of Alexandria, states that it ‘was written (by Paul) to Hebrews in the Hebrew language (i.e. the Aramaic dialect current in Palestine at the time, Acts 22:2) and translated (into Greek) by Luke.’ (See § XI.) This statement was repeated from Eusebius (and Jerome who depended on him), as it appears, and not from Clement himself, by a series of later writers both in the East and West (Theodoret, Euthalius, John of Damascus, OEcumenius, Theophylact, Primasius, Rabanus Maurus, Thomas Aquinas: see Bleek, 8 f.; Credner, Einl. 533), but there is not the least trace of any independent evidence in favour of the tradition, nor is it said that any one had ever seen 

the original Hebrew document. The unsupported statement of Clement, which Origen discredits by his silence, is thus the whole historical foundation for the belief that the Epistle was written in Hebrew. The opinion however was incorporated in the Glossa Ordinaria, and became the traditional opinion of the mediaeval Western Church. When Widmanstadt first published the Syriac text of the New Testament, he even argued that the text of the Epistle to the Hebrews was the original of St Paul. The belief in a Hebrew original was maintained by one or two scholars in the last century (J. Hallet, J. D. Michaelis); and lately it has found a vigorous advocate in J. H. R. Biesenthal (Das Trostschreiben d. Ap. Paulus an d. , 1878; comp. Panek, Comm. in Ep. Prolegg. § 2; 1882), who thinks that the Epistle was written in ‘the dialect of the Mishna, the language of the schools’ in the apostolic age, into which he has again rendered the Greek. 





The words of Widmanstadt are: Ex quibus omnibus coniecturam non  capi posse arbitror, et   , et  ad Hebraeos Epistolam sermone Syro, Hebraici populi vulgari usu trito, ut a Iudeis passim omnibus intelligerentur, scripsisse, eaq; in Syrorum Ecclesiis iam usq; a temporibus Apostolorum  fuisse (Nov. Test. Syr. Praef. a xxxxxx. 3, 1555). There is a small commentary based on the Syriac, published not many years afterwards, in which it is argued that: in Syro Paulo multa sunt quae non tantum lucem adferunt obscurioribus sed etiam interpretum discussiones bellissime componunt, ex graecanicarum vocum ambiguitate prognatas (Enarratio Ep. ad Heb. B. Pauli Apost. a Syro sermone in Latinum conversae, ex M. Galeni Vestcappellii praelectionibus concinnata opera ac studio Fr. Andreae Crocquetii...Duaci, 1578). 





The words of the Glossa Ordinaria are instructive as shewing how a statement grows precise by lapse of time: Hanc...epistolam ad Hebraeos conscriptam Hebraica lingua fertur apostolus misisse; cujus sensum et ordinem retinens Lucas evangelista post excessum beati apostoli Pauli Graeco sermone composuit (Migne, P. L. cxiv. p. 643). 





Card. Caietan, writing in 1529, says that one of the two preliminary points which he must discuss is: ‘an haec epistola fuerit condita Hebraico sermone ut communiter supponitur.’ He decides without hesitation against the common opinion. 


Not to dwell on the insufficiency of the statement of Clement, in the absence of all collateral external testimony, to justify the belief that the Epistle was written in Hebrew, internal evidence appears to establish absolutely beyond question that the Greek text is original and not a translation from any form of Aramaic. The vocabulary, the style, the rhetorical characteristics of the work all lead to the same conclusion. It is (for example) impossible to imagine any Aramaic phrase which could have suggested to a translator the opening clause of the Epistle, polumerw'" kai; polutrovpw"; and similar difficulties offer themselves throughout the book in the free and masterly use of compound words which have no Aramaic equivalents (e.g., metriopaqei'n Heb. 5:2; eujperivstato" 12:1). The structure of the periods is bold and complicated, and the arrangement of the words is often singularly expressive (e.g., 2:9). Paronomasias (e.g., 1:1; 2:10; 5:8; 7:23 f.; 9:28; 10:34, 38 f.) are at least more likely to have been due to the writer than to have been introduced or imitated by a translator. But on the other hand stress must not be laid on a (falsely) assumed change in the meaning of diaqhvkh in 9:15 ff., or the obviously fortuitous hexameter in the common text of 12:13. 


A still more decisive proof that the Greek text is original lies in the fact that the quotations from the O. T. are all (except 10:30 || Deut. 32:35) taken from the LXX, even when the LXX differs from the Hebrew (e.g., Heb. 2:7 parj ajggevlou"; 10:38 kai; eja;n uJposteivlhtai; 12:5 f. mastigoi'). And arguments are based on peculiarities of the LXX, so that the quotations cannot have been first introduced in the translation from Aramaic to Greek (e.g., 10:5 ff. sw'ma kathrtivsw; 12:26 f. a{pax). 


It may also be added that the passages in which difficulties in the Greek text are supposed to be removed by the hypothesis of a false rendering of the original offer no solid support to the theory. Scholars who allege them shew little agreement as to the difficulties or as to the solutions of them. Thus in the two lists given by Michaelis and Biesenthal, of eighteen and nineteen passages respectively, only four are identical (1:2; 6:19; 9:17; 10:1), and in these four the solutions are different. 


The passages alleged by Michaelis (Bleek, i. p. 23 anm.) are 1:2; 2:1, 9; 3:3 f.; 5:13; 6:14, 19; 7:14; 9:2-4, 14-17; 10:1; 11:11, 35; 12:15, 18, 25; 13:9, 15. Those alleged by Biesenthal are: 1:2; 2:3; 3:13; 4:12, 13; 6:19; 7:4, 5, 15, 27; 8:2; 9:16 f.; 10:1, 11; 11:26, 27; 12:18. 

V. DESTINATION 

The letter is described in all existing copies as addressed ‘to Hebrews’; and Tertullian, who assigned the authorship to Barnabas, gave it the same destination (de Pudic. 20 Barnabae titulus ad Hebraeos). There is, as has been already seen (§ 111.), no evidence that it ever bore any other address. Though there is no reason to suppose that the title is original, it expresses at least the belief of those by whom the Epistle was placed among the apostolic Scriptures, and describes truly the character of those for whom it was written, so far as their character can be determined from its general scope, as men who by birth and life were devoted to the institutions of Israel. 





The argument of von Soden (Jahrb. f. Protest. Theol. 1884), who endeavours to shew that it was written to Gentiles, cannot be regarded as more than an ingenious paradox by any one who regards the general teaching of the Epistle in connexion with the forms of thought in the apostolic age. 





The term  JEbrai'o" (or rather  jEbrai'o") occurs in the N. T. in two senses 







(a) of language: 









Acts 6:1 tw'n  JEllhnistw'n pro;" tou;"  JEbraivou". 







(b) of descent: 









2 Cor. 11:22  JEbrai'oiv eijsin;... jIsrahlei'taiv eijsin;...spevrma  jAbraavm eijsin;... 









Phil. 3:5  JEbr. ejx  JEbraivwn. 





The title properly describes ‘the people from beyond the river Euphrates’; and is the national name of the race having regard to the divine call. In this widest sense Eusebius speaks of Philo as  JEbrai'o": H. E. 2.4 to; gevno" ajnevkaqen  JEbrai'o" h\n. Comp. H. E. 3.4. 





The two other names by which Jews are styled in the N. T.,  jIoudai'o" and  jIsrahleivth", have each their distinct meaning. 





 jIoudai'o" is the name of the people as forming a religious commonwealth; and is used of the people especially after the Return (1 Cor. 1:22 ff.; Apoc. 2:9). 





Hence in the Gospel of St John ‘the Jews’ (oiJ  jIoudai'oi) is the common title for those who stood apart from Christ and represented the nation from the side of unbelief. 





 jIsrahleivth" is the name of special privilege. 





John 1:48 (47); Acts 2:22; 3:12; 5:35; 13:16; 21:28; Rom. 9:4; 11:1; 2 Cor. 11:22. 





In connexion with  jIsrahleivth" the phrases oiJ uiJoi;  jIsrahvl (Heb. 11:22 note), oJ lao;"  jIsrahvl,  jIsrahvl (Rom. 9:6), oJ  jIsrahvl (John 1:31 note), oJ  jIsrah;l tou' qeou' (Gal. 6:16), must be studied. See also spevrma  jAbraavm 2:16 (note). 


In itself the title ‘Hebrew’ is not local but national. It describes a quality of race and not of dwelling. We have to inquire therefore whether the Epistle enables us to define this wide term more exactly. 


At once we find that the book contains numerous indications of the circumstances and character of those to whom it was written. 


There is no trace of any admixture of heathen converts among them; nor does the letter touch on any of the topics of heathen controversy (not Heb. 13:9, see note). It is therefore scarcely possible that it could have been written to a mixed Church generally, or to the Jewish section of a mixed Church. In either case allusions to the relations of Jew and Gentile could scarcely have been avoided. 


They were a small body (5:12), and they were addressed separately from ‘their leaders’ (13:24). At the same time they were in a position to be generous, and for this trait they were and had been distinguished (6:10). 


Their special trials came through disappointment of their first expectations. They had failed to grow under the discipline of experience, and so had degenerated: 5:11 f. (nwqroi; gegovnate); 6:1; 10:25. 


The widening breach between the Church and the Synagogue rendered it necessary at last to make choice between them, and ‘the Hebrews’ were in danger of apostasy: 2:1, 3; 3:6, 12 ff.; 4:1, 3, 11; 6:6; 10:25, 29, 39. They had need therefore of effort and patience: 4:14; 6:11 f.; 10:23, 36; 12:1, 3 ff., 12 ff. 


In earlier days they had borne reproach and hardships: 10:32 ff.; still they ‘had not yet resisted unto blood’: 12:3 ff.; though some at least ‘in bonds’ claimed their sympathy and help: 13:3; and perhaps their former ‘leaders’ had suffered even to martyrdom: 13:7. 


From these individual traits it is clear that the letter is addressed to a definite Society and not to ‘Hebrew’ Christians generally. This is proved yet more directly by the fact that the writer hoped to visit them (13:23) as he had been with them before (13:19). At the same time, though he spoke of them as ‘brethren’ (3:1 note) and ‘beloved’ (6:9, note), he does not speak of them as ‘children’ (tevkna). 


The living picture of the character and position of this definite and marked Society will repay careful study (5:11 ff.; 6:9 ff.; 10:32 ff.; 12:3 ff.); and whatever obscurity may hang over its local position, its spiritual features stand out with vivid clearness. We have in the Epistle to the Hebrews a picture of early Christian life such as is drawn in detail nowhere else (compare 3 John), and which still, as we must see, represents a necessary phase in the growth of the Church. The first enthusiasm and the first hope had, as we shall notice later, passed away. Believers began to reckon loss and gain. Some were inclined to overrate the loss; and we learn elsewhere that dark clouds hung over the close of the apostolic age. Compare 2 Tim. 1:15; Apoc. 2, 3; 2 Pet. 3:1 ff.; 1 John 2:18 ff. 


We might have expected it to be otherwise, and we do in fact unconsciously clothe the first centuries in light. But in this Letter the reality of imperfection meets us; and in the very sadness of the portraiture we feel with fresh force that Christianity is historical, entering into life and subject to the common influences of life. 


And more than this: we learn from this Epistle that the early difficulties of Churches were not dealt with tentatively, as if the truth were the result of the free conflict of thought. The false view was met at once by the corresponding lesson. Error called out the decisive teaching but it had no part in creating it. 


The phase of feeling traced in the Epistle has been spoken of as a necessary one in the development of Christian life. It is not difficult to see how this was so. Those who suffered in the trial were Jews; and the narrative of the Acts shews plainly with what loyal devotion the first believers from among the Jews observed the Law. Even at a later date St Paul before the Sanhedrin claimed to be a true Jew. For a time this fellowship of the Church and Synagogue was allowed on both sides. Little by little the growth of the Gentile element in the Church excited the active hostility of the Jews against the whole body of Christians, as it troubled the Jewish converts themselves. This hostility could not fail to be intensified in Palestine by the spread of aggressive nationalism there shortly before the outbreak of the Jewish war (comp. Jos. de B. J. 2.23, 29 ff.; 4:11ff.); and it is not unlikely that the solemn cursing of the heretics () in the Synagogues, which became an established custom after the fall of Jerusalem (Weber Altsynag. Theol. 147 f.), may have begun from that time (comp. Just. M. Dial. 16 and Otto's note; Epiph. Haer. 29.9, i. p. 124). 


Meanwhile the Jewish converts had had ample time for realising the true relations of Christianity and Judaism. Devotion to Levitical ritual was no longer innocent, if it obscured the characteristic teaching of the Gospel. The position which rightly belonged to young and immature Christians was unsuited to those who ought to have reached the fulness of truth (Heb. 5:11 ff.). Men who won praise for their faith and constancy at the beginning of a generation which was emphatically a period of transition, might well deserve blame and stand in peril of apostasy, if at the end of it they simply remained where they had been at first. When as yet the national unbelief of the Jews was undeclared, it was not possible to foresee that the coming of Christ would bring the overthrow of the old order. The approaching catastrophe was not realised in the earlier apostolic writings. In the Epistle to the Hebrews it is shewn to be imminent. In the Gospel and Epistles of St John it is, as it were, lost in the fulness of the life of the Church. 





The very remarkable account which Hegesippus has given of the death of James the Just (c. 63 A.D.), the brother of the Lord, preserved by Eusebius (H. E. 2.23), supplies, with all its strange and exaggerated details, a commentary both on the Jewish feeling towards Christians and on the Christian feeling towards Jews in Jerusalem about this time. 


We can see then generally what was the character of the body to whom the letter was addressed. Where can we look for such a body? Some have found it in the ‘Hebrew’ Christians of Asia Minor generally, or in some special congregation of Syria, Asia Minor, Greece, Italy or Africa, and more particularly at Antioch or Rome or Alexandria. Lately the opinion that the letter was addressed to the Roman Church has found considerable favour. But the dominant conception of the Old Testament Institutions as centering in sacrificial and priestly ordinances seems to be fatal to all these theories which are not supported by any direct evidence, for no conclusion can be fairly drawn as to the original destination of the Epistle from the fact that Clement of Rome was acquainted with it. Such a view, unlike that of the observance of special days or meats, must be generally dependent in a large measure upon local circumstances of a narrow range. It is possible indeed that special circumstances with which we are unacquainted may have influenced the feelings of a small society, and there was in fact a ‘Synagogue of Hebrews’ at Rome ( Gesch. d. . Volkes....2.517 sunagwgh; Aijbrevwn), but we naturally look, if there is nothing to determine our search otherwise, to some place where Judaism would present itself with practical force under this aspect. 


In this way our choice is limited to Egypt, with the Temple at Leontopolis, and to Palestine, with the Temple at Jerusalem. Nowhere else would the images of sacrifice and intercession be constantly before the eye of a Jew. 


There is very little evidence to shew that the Temple at Leontopolis exercised the same power over the Alexandrian Jews as that at Jerusalem exercised over the Palestinian Jews and the Jews generally. Even in Egypt the Temple at Jerusalem was recognised as the true centre of worship. Nor is there the least ground for thinking that any of the divergences in the Epistle from the details of the Temple ceremonial coincide with peculiarities in the service at Leontopolis. On the contrary, the furniture of the Temple at Jerusalem was more like that of the Tabernacle, which is described in the Epistle, than was that of the Egyptian Temple. But on the other hand it is certain that the kind of feeling which the Epistle is designed to meet must have been powerful at Jerusalem and in its neighbourhood. The close connexion of the early Church with the Temple, the splendour and venerable majesty of the ritual, could not fail to make the thought of severance from Judaism most grievous to those who had hitherto been able to share in its noblest services according to the custom of their youth. 


Nor is it a serious objection to this conclusion that the Temple is nowhere mentioned in the Epistle and that the ritual details are those of the Tabernacle and not those of the second Temple. The readers were influenced by the actual form in which the Mosaic ordinances were embodied. The writer, perhaps from his external circumstances or more probably in order to lay his reasoning on its deepest foundation, goes back to the first institution of the system. He shews how the original design of the priestly ritual of the Law, and therefore of necessity of all partial and specific embodiments of it, was satisfied by Christ. The Temple service, with all its peculiarities, finally drew its sanction from the Law. The ritual of the Tabernacle was the divine type of which the ritual of the Temple was the authoritative representation. And according to the popular tradition it was believed that ‘the tabernacle’ and its furniture, which had been removed by Jeremiah from the first Temple before its destruction, would in due time be restored (2 Macc. 2:4 ff. and Grimm's notes). 


And further it must be added that the Temple, like the Kingdom with which it was coordinate, was spiritually a sign of retrogression. It was an endeavour to give fixity to that which was essentially provisional. And thus the writer of the Epistle, by going back to the fundamental legislation, significantly indicates that the Mosaic Law first found accomplishment in Christ and not in that outward Levitical system in which it seemed superficially to receive its perfect embodiment. 


It is then most reasonable from general considerations to find the Society to whom the letter was addressed in Jerusalem, or in the neighbourhood of Jerusalem. 


In accordance with this view it may be added that Eusebius speaks on another authority (ejx ejggravfwn) of the Church of Jerusalem up to the time of the revolt under Hadrian as having ‘been wholly composed of Hebrews’ (sunestavnai th;n pa'san ejkklhsivan ejx  JEbraivwn pistw'n H.E. 4.5; comp. Heb. 6:14). Up to the same date all the bishops were ‘of the circumcision’ (l.c.). 


So also in the Clementine Homilies (11.35) ‘James that is called brother of the Lord’ is said to be ‘entrusted with the administration of the Church of the Hebrews in Jerusalem’ (pepisteumevno" ejn  jIerousalh;m th;n  JEbraivwn dievpein ejkklhsivan), and ‘the letter of Clement’ prefixed to the same work is addressed to ‘James the Lord and bishop of bishops, who administers the holy Church of Hebrews in Jerusalem’ (dievponti th;n ejn  jIerousalh;m aJgivan  JEbraivwn ejkklhsivan). 


It may therefore be fairly concluded that when the title pro;"  JEbraivou" was added to the Epistle, it was an expression of the belief that the letter was addressed to the Church of Jerusalem or some sister Church in Palestine dependent upon it. 





In this restricted sense the title might perhaps be original, though this supposition is, as has been seen, otherwise unlikely. Compare the title to; kaqj  JEbraivou" eujaggevlion. 


The conclusion which has been reached is not beyond doubt, but it satisfies the conditions of the problem most simply. It is indeed possible that exceptional circumstances, which it is impossible for us now to determine, may have given occasion to the letter. It is, for example, quite conceivable, as has been already admitted, that a society of ‘Hebrews’ at Rome may have been led to develop the sacrificial theory of Judaism and to insist upon it and so to call out ‘the word of exhortation.’ Such conjectures, however, need not detain us. It is well to recognise how little we can determine by the help of the data at present available. That which is beyond doubt, that which indeed alone concerns us, is the spiritual character of the readers of the Epistle. This we can definitely grasp wherever it may have been developed. And it is unquestionable that it would be likely—most likely—to be developed in Palestine. 


W. Grimm has discussed in considerable detail (Zeitschrift f. wissensch. Theol. 1870, 19 ff.) the claims of Rome, Jerusalem, and Alexandria to be considered as the place to which the Epistle was directed. He decides against all, and suggests Jamnia. It is better however to acquiesce in simply recognising the conditions which the place must satisfy. 

VI. DATE 

The date of the Epistle is fixed within narrow limits by its contents. A generation of Christians had already passed away (Heb. 13:7; 2:3). There had been space for great changes in religious feeling (10:32), and for religious growth (5:11 f.). 


On the other hand the Levitical service is spoken of as still continued (8:4 f.; 9:6, 9; 10:1 ff.; 13:10 ff.); and, even if the references to its present continuance could be explained away (comp. Just. Decl. 117; Orig. c. Cels. v.25), it is inconceivable that such a national calamity as the Jewish war should be unnoticed if it had already broken out, and still more, if it had been decided. Indeed the prospect of exclusion from the privileges of the old service is the very essence of the trial of ‘the Hebrews’; and the severity of the trial is in itself a decisive proof of the influence which the Temple ritual exercised at the time. 


The letter may then be placed in the critical interval between A.D. 64, the government of Gessius Florus, and 67, the commencement of the Jewish War, and most probably just before the breaking of the storm in the latter year, as the writer speaks of the visible signs of the approach of ‘the day’ (10:25; comp. 8:13 ejggu;" ajfanismou'); and indicates the likelihood of severer trials for the Church (12:4 ou[pw, 13:13 f.). 





In order to place the Epistle in its historical setting it may be added that Nero was in Greece at the time, endeavouring to enter into the old spirit of Greek art; Apollonius of Tyana was teaching at Rome. The fire at Rome, which first brought the Christians into popular notice, took place in A. D. 64, and St Paul was martyred in the next year. 


This general conclusion can hardly be questioned if the significance of the Fall of Jerusalem is realised. That catastrophe was not relieved, as the Babylonian overthrow had been, by any promise of restoration. To the Christians it was the fulfilment of the Lord's final judgment, the sign of His coming. No event in such a connexion could mark more distinctly the close of the old Dispensation; and no one who sympathised with the best hopes of Israel could have failed to leave some trace of the effect of the visitation in his argument, when the tragic event was not only fresh in his memory but also had a close connexion with his theme. 


The theories which assign the Epistle to a later date, after the persecution of Domitian, or in the time of Trajan, seem to be utterly irreconcilable with the conditions and scope of the writing. 

VII. THE PLACE OF WRITING 

Tradition is silent as to the place from which the Epistle was written. No independent authority can be given to the subscription which is found in A ejgravfh ajpo;  JPwvmh". This, as in the case of similar subscriptions to the other Epistles, appears to have been a deduction from words in the Epistle itself (13:23 f.). And so it is given in the words of the text and enlarged in later MSS.: e.g., P2, ejgravfh ajpo;  jItaliva". K2, ejgravfh ajpo;  jItaliva" dia; Timoqevou. H3, Pauvlou ajpostovlou ejpistolh; pro;"  JEbraivou" ejgravfh ajpo;  jItaliva" dia; Timoqevou. Nor again is there anything in the Epistle itself which leads to a definite conclusion. No argument can be drawn from the mention of the release of Timothy (13:23), for nothing is known of the event to which reference is made; and the phrase ajspavzontai uJma'" oiJ ajpo; th'"  jItaliva" (13:24), which seems at first sight to promise more, gives no certain result. For the words admit grammatically of two opposite renderings. They may describe Italian Christians in their own country, or Italian Christians in a foreign land. The first sense is given by the translation (which is certainly possible), ‘those in Italy send salutations from Italy,’ where the preposition is conformed to the idea of the verb (comp. Luke 11:13 oJ path;r oJ ejx oujranou' dwvsei. Math. 24:17 a\rai ta; ejk th'" oijkiva". Col. 4:16 th;n ejk Laodikeiva" [ejpistolhvn] with Bp Lightfoot's note); and more simply by the translation ‘those who belong to Italy,’ the Italian Christians (comp. Acts 10:23 tw'n ajpo; th'"  jIovpph". 12:1 tw'n ajpo; th'" ejkklhsiva". 17:13 oiJ ajpo; th'" Qessalonivkh"  jIoudai'oi); and in this sense a close parallel has been pointed out in Pseud.-Ign. ad Her. 8 ajspavzontaiv se oiJ ejpivskopoi...kai; pavnte" oiJ ajpo; Filivppwn ejn Cristw'/ o{qen kai; ejpevsteilav soi. But it is difficult to understand how any one could give the salutations of the Italian Christians generally (as distinguished from oiJ ajpo;  JRwvmh", or the like); so that it appears on the whole to be more natural to adopt the second rendering (‘the Christians from Italy’), and to suppose that the writer is speaking of a small group of friends from Italy, who were with him at the time. So far the words seem to favour a place of writing in Asia, Syria, or Egypt. In any case, however, it is impossible to lay stress upon a clause which evidently had a particular and special sense for those to whom the message was sent. 


The place of writing must then be left in complete uncertainty. Plausible conjectures unsupported by evidence cannot remove our ignorance even if they satisfy our curiosity. 

VIII. STYLE AND LANGUAGE 

The language of the Epistle is both in vocabulary and style purer and more vigorous than that of any other book of the N.T. 


i. The vocabulary is singularly copious. It includes a large number of words which are not found elsewhere in the apostolic writings, very many which occur in this book only among the Greek Scriptures, and some which are not quoted from any other independent source. Even when allowance is made for the requirements of the peculiar topics with which the writer deals, the number of peculiar words is still remarkable. In the Pastoral Epistles however the proportion is still greater. 





Dr Thayer reckons the same number of peculiar words (168) in the Pastoral Epistles and the Epistle to the Hebrews, but the latter is the longer in about the proportion of 21 to 15. 





The following words are not quoted from any source independent of the Epistle: ajgenealovghto" (Heb. 7:3); aiJmatekcusiva (9:22); e[ktromo" (12:21 marg.); eujperivstato" (12:1); qeatrivzein (10:33; ejkqeatrivzein in Polyb.); misqapodovth" (11:6) and misqapodosiva (2:2; 10:35; 11:26) for the Classical misqodovth" and misqodosiva; provscusi" (11:28); sugkakoucei'n (11:25); teleiwthv" (12:2). 





The list of classical words which are found in the Epistle and in no other part of the Greek Scriptures is large: ajklinhv" (10:23); ajkroqivnion (7:4); ajlusitelhv" (13:17); ajmhvtwr, ajpavtwr (7:3); ajnalogivzesqai (12:3); ajnastaurou'n (6:6); ajntagwnivzesqai (12:4); diovrqwsi" (9:10); ejkdochv (10:27); ejklanqavnein (12:5); ejnubrivzein (10:29); ejpeisagwghv (7:19); eujarevstw" (12:28); katavdhlo" (7:15); kataskiavzein (9:5); o[gko" (12:1); paraplhsivw" (2:14); sumpaqei'n (4:15; 10:34); sunepimarturei'n (2:4); tomwvtero" (4:12); uJpeivkein (13:17). 





Other words peculiar to the Epistle among Biblical writings belong to the later stage of Greek Literature: 





ajqevthsi" (7:18; 9:26); a[qlhsi" (10:32); ajkatavluto" (7:16); ajmetavqeto" (6:17 f.); ajparavbato" (7:24); ajfora'n (12:2); dusermhvneuto" (5:11); eujpoii?a (13:16); katagwnivzesqai (11:33); Leuitikov" (7:11); mesiteuvein (6:17); metriopaqei'n (Heb. 5:2); polumerw'", polutrovpw" (1:1); sabbatismov" (4:9); trachlivzein (4:13); tumpanivzein (11:35); uJpostolhv (10:39). 





A very large number of words used by good Greek authors and found also in the LXX. are found in this Epistle only in the New Testament: ai[geo" (-eio",) aijsqhthvrion, ai[tio", ajnakainivzein, ajnarivqmhto", ajntikatasth'nai, a[peiro", ajpoblevpein, aJrmov" (Apocr.), ajfanhv", ajfanismov", ajfomoiou'n (Apocr.), botavnh, genealogei'n, gewrgei'n (Apocr.), gnovfo", davmali", dekavth, devo" (Apocr.), devrma, dhmiourgov" (Apocr.), diavtagma (Apocr.), dihnekhv", dii>knei'sqai, dokimasiva, e[gguo" (Apocr.), ejkbaivnein, e[legco", e{xi" (Apocr.), ejpileivpein, ejpiskopei'n, e[po", eujarestei'n, eujlavbeia, eujlabei'sqai, qeravpwn, quvella, qumiathvrion, iJerwsuvnh, iJkethvrio", kakoucei'n, karterei'n, katanalivskein, katavskopo", kau'si", merismov", metavqesi", metevpeita (Apocr.), muelov", nevfo", "ovqo" (Apocr.), nomoqetei'n, nwqrov" (Apocr.), oJmoiovth", panhvguri", paradeigmativzein, parapivptein, pararrei'n, pei'ra, phgnuvnai, privzein (privein), problevpein, provdromo" (Apocr.), prosagoreuvein (Apocr.), provsfato", stavmno", sunapolluvnai, sundei'n, timwriva, travgo", trivmhno", fantavzein, foberov", carakthvr (Apocr.). 





The non-classical words found in the LXX. which are found only in this Epistle in the N.T. are comparatively few: 





ajgnovhma, ai[nesi", ajpauvgasma (Apocr.), dekatou'n, ejgkainivzein, ejmpaigmov", qevlhsi", leitourgikov", mhlwthv, ojleqreuvein, oJrkwmosiva, parapikraivnein, prwtotovkia. 


A study of the lists of words in these three different classes will illustrate the freedom and power with which the author of the Epistle dealt with the resources of the Greek language. His love for compound words is characteristic of the period at which he wrote, but their number is largely in excess of the average of their occurrence in the N. T. 





Seyffarth has calculated that there are in the Epistle to the Romans 478 ‘vocabula composita et decomposita’ and in the Epistle to the Hebrews 534 (De ep. ad Heb. indole, § 40, 1821. This Essay contains good materials, but they require careful sifting). 


The number of words found in the Epistle which have a peculiar Biblical sense is comparatively small. Some are derived from the Greek translation of the books of the Hebrew Canon (e.g., ajgavph, a[ggelo", ajdelfov", aijwvn, ajnafevrein, oJ diavbolo", iJlasthvrion, kaqarivzein, klhronomei'n & c., leitourgei'n & c., makroqumiva, oJmologei'n, paideiva, peiravzein, pivsti", prwtovtoko", savrkino", fwtivzein, cavri"), some from the Apocrypha (e.g., e[kbasi", koinov", kovsmo", ktivsi"), some owe their characteristic force to Christian influences (ajpovstolo", kosmikov"). 


The absence of some words (e.g., plhrou'n, eujaggevlion, oijkodomei'n, musthvrion, suvn) is remarkable. 


ii. The style is even more characteristic of a practised scholar than the vocabulary. It would be difficult to find anywhere passages more exact and pregnant in expression than 1:1-4; 2:14-18; 7:26-28; 12:18-24. The language, the order, the rhythm, the parenthetical involutions, all contribute to the total effect. The writing shews everywhere traces of effort and care. In many respects it is not unlike that of the Book of Wisdom, but it is nowhere marred by the restless striving after effect which not unfrequently injures the beauty of that masterpiece of Alexandrine Greek. The calculated force of the periods is sharply distinguished from the impetuous eloquence of St Paul. The author is never carried away by his thoughts. He has seen and measured all that he desires to convey to his readers before he begins to write. In writing he has, like an artist, simply to give life to the model which he has already completely fashioned. This is true even of the noblest rhetorical passages, such as ch. 11. Each element, which seems at first sight to offer itself spontaneously, will be found to have been carefully adjusted to its place, and to offer in subtle details results of deep thought, so expressed as to leave the simplicity and freshness of the whole perfectly unimpaired. For this reason there is perhaps no Book of Scripture in which the student may hope more confidently to enter into the mind of the author if he yields himself with absolute trust to his words. No Book represents with equal clearness the mature conclusions of human reflection. 





The contrast of the Style of the Epistle to that of St Paul may be noticed in the passages which are quoted as echoes of St Paul's language: 







Heb. 2:10. Comp. Rom. 11:36. 







Heb. 3:6. Comp. Rom. 5:2. 







Heb. 11:12. Comp. Rom. 4:19. 





The richer fulness of expression is seen in corresponding phrases: e.g., Col. 3:1, compared with Heb. 12:2 (note). 





The writer does not use St Paul's rhetorical forms tiv ou\n; tiv gavr; ajllj ejrei' ti"..., mh; gevnoito, a[ra ou\n, oujk oi[date (Credner Einl. S. 547). On the other hand we notice the peculiar phrases, wJ" e[po" eijpei'n, eij" to; dihnekev", e[laqon xenivsante", and the particle o{qen. 





Seyffarth has rightly called attention to the relative frequency of the use of participial constructions in the Epistle: Octogies atque quater in...epistola habes participia activa, centies et septies participia passiva et media, atque septies genitivos absolutos...In epistola...ad Romanos multum prolixiori nonagies reperi constructionem quam dicunt participialem activam, duodequadragesies tantum constructionem participialem passivam atque mediam, nec tamen ullibi genitivos absolutos. Decies tantum Paulus apostolus, quantum vidi, in omnibus epistolis suis utitur genitivis absolutis plerumque contra regulas a grammaticis scriptas...(de ep. ad Heb. indole § 36). 





Some correspondences with the Epistles of St Paul to the Romans (in addition to those given above) and Corinthians (1) which have been collected (Holtzmann Einl. 315 f.) deserve to be quoted, if only to shew the difference of style in the Epistle to the Hebrews: Heb. 6:12 f. (Rom. 4:13, 20); Heb. 10:38 (Rom. 1:17); Heb. 12:14 (Rom. 12:18; 14:19); Heb. 13:1 (Rom. 12:10); Heb. 13:2 (Rom. 12:13); Heb. 13:9 (Rom. 14:3 f.); Heb. 2:4 (1 Cor. 12:4, 7-11); Heb. 2:8 (1 Cor. 15:27); Heb. 2:10 (1 Cor. 8:6); Heb. 2:14 (1 Cor. 15:26); Heb. 3:7-19; 12:18-25 (1 Cor. 10:1-11); Heb. 5:12 (1 Cor. 3:2); Heb. 5:14 (1 Cor. 2:6); Heb. 6:3 (1 Cor. 16:7); Heb. 9:26 (1 Cor. 10:11); Heb. 10:33 (1 Cor. 4:9); Heb. 13:10 (1 Cor. 10:14-21); Heb. 13:20 (1 Cor. 7:15; 14:33). 





The close resemblance of the language of the Epistle to that of St Luke was noticed by Clement of Alexandria (ap. Euseb. H. E. 6.14...Louka'n [fhsivn]...meqermhneuvsanta ejkdou'nai toi'"  {Ellhsin: o{qen to;n aujto;n crw'ta euJrivskesqai kata; th;n eJrmhneivan tauvth" te th'" ejpistolh'" kai; tw'n pravxewn—the form of expression is remarkable), and his criticism was repeated by later writers. The significance of the coincidences may have been overrated, but no impartial student can fail to be struck by the frequent use of words characteristic of St Luke among the writers of the N.T. e.g., diamartuvresqai (Heb. 2:6), ajrchgov" (2:10), o{qen (2:17), iJlavskesqai (2:17), mevtoco" (3:1), perikei'sqai accus. (5:2), eu[qeto" (6:7), katafeuvgein (6:18), patriavrch" (7:4) eij" to; pantelev" (7:25), scedovn (9:22), ajnwvteron (10:8), paroxusmov" (10:24), u{parxi" (10:34), ajnastavsew" tugcavnein (11:35), e[ntromo" (12:21), ajsavleuto" (12:28), oiJ hJgouvmenoi (13:7), ajnaqewrei'n (13:7). 


The imagery of the Epistle is drawn from many sources. Some of the figures which are touched more or less in detail are singularly vivid and expressive: Heb. 4:12 (the word a sword); 6:7 f. (the land fruitful for good or evil); 6:19 (hope the anchor); 11:13 (the vision of the distant shore); 12:1 (the amphitheatre); 12:8 ff. (the discipline of life). A whole picture often lies in single words: 2:1 (pararuw'men); 4:2 (sunkekerasmevno" -ou"); 4:9 (sabbatismov"); 4:13 (tetrachlismevna); 5:2 (perivkeitai ajsqevneian, comp. 10:11 perielei'n); 6:1 ferwvmeqa); 6:6 (ajnastaurou'nte"); 8:5 (skiav, comp. 9:23 f.; 10:1, 11); 8:13 (ghravskon); 10:20 (oJdo;" zw'sa); 10:33 (qeatrizovmenoi); 12:23 (panhvguri"). Compare also 1:3; 2:9, 15; 3:2; 5:12 f.; 10:22, 27; 12:13. 

IX. THE PLAN 

The general progress of thought in the Epistle is clear; but, at the same time, in a writing so many-sided, where subjects are naturally foreshadowed and recalled, differences of opinion must arise as to the exact divisions of the argument. The following arrangement gives at least an intelligible view of the main relations of the different parts of the Book. 

OUTLINE 
 THE THEME OF THE EPISTLE; THE FINALITY OF CHRISTIANITY: Hebrews 1:1-4. 







I. THE SUPERIORITY OF THE SON, THE MEDIATOR OF THE NEW REVELATION, TO ANGELS: 1:5-2:18. 







II. MOSES, JOSHUA, JESUS, THE FOUNDERS OF THE OLD ECONOMY AND OF THE NEW: ch. 3; ch. 4. 







III. THE HIGH-PRIESTHOOD OF CHRIST, UNIVERSAL AND SOVEREIGN (MELCHIZEDEK): ch. 5-7. 







IV. THE FULFILMENT OF CHRIST'S PRIESTLY WORK: 8:1-10:18. 







V. THE APPROPRIATION AND VITAL APPLICATION OF THE TRUTHS LAID DOWN: 10:19-12. 









 A PERSONAL EPILOGUE: ch. 13. 







 These chief divisions can be followed a little more in detail: 







 THE THEME OF THE EPISTLE: THE FINALITY OF CHRISTIANITY: 1:1-4. 









i. The contrast of the Old Revelation and the New in method, time, persons (vv. 1, 2). 









ii. The nature and the work of the Son, in regard to His Divine Personality and to the Incarnation (v. 3). 









iii. Transition to the detailed development of the argument (v. 4). 







I. THE SUPERIORITY OF THE SON, THE MEDIATOR OF THE NEW REVELATION, TO ANGELS: 1:5-2:18. 









i. The testimony of Scripture (1:5-14). 









ii. The peril of neglecting the new revelation through the Son (2:1-4). 









iii. The fulfilment of the divine destiny of man in the Son of man (Jesus) through suffering (2:5-18). 







II. MOSES, JOSHUA, JESUS, THE FOUNDERS OF THE OLD ECONOMY AND OF THE NEW: ch. 3; ch. 4. 









i. Moses and Jesus: the servant and the Son (3:1-6). 











(1) A general view of the dignity of Jesus (3:1, 2). 











(2) Moses represents a house: Jesus the framer of it (3:3, 4). 











(3) Moses a servant: Jesus a son (3:5, 6). 









ii. The promise and the people under the Old and the New Dispensations (3:7-4:13). 











(1) Faith the condition of blessing (3:7-19). 











(2) The promise remaining (4:1-13). 









iii. Transition to the doctrine of the High-priesthood, resuming 2:17, 18 (4:14-16). 







III. THE HIGH-PRIESTHOOD OF CHRIST, UNIVERSAL AND SOVEREIGN (MELCHIZEDEK): ch. 5-ch. 7. 









i. The characteristics of a High-priest (sympathy and divine appointment) fulfilled in Christ (5:1-10). 









ii. Progress through patient effort the condition of the knowledge of Christian mysteries (5:11-6). 









iii. The characteristics of Christ, as absolute High-priest, shadowed forth by Melchizedek (King-priest) (ch. 7). 







IV. THE FULFILMENT OF CHRIST'S PRIESTLY WORK: 8:1-10:18. 









i. A general view of the scene and the conditions of Christ's High-priestly work (ch. 8). 











(1) The new Sanctuary (8:1-6). 











(2) The New Covenant (chs. 7-13). 









ii. The Old Service and the New: the Atonement of the Law and the Atonement of Christ (ch. 9). 











(1) The Sanctuary and Priests under the Old Covenant (9:1-10). 











(2) The High-priestly Atonement under the New Covenant (9:11-28). 









iii. The Old Sacrifices and the New: the abiding efficacy of Christ's one Sacrifice (Heb. 10:1-18). 











 A summary of reassurance. 







V. THE APPROPRIATION AND VITAL APPLICATION OF THE TRUTHS LAID DOWN: 10:19-12:29. 









i. The privileges, perils, encouragements of the Hebrews (10:19-39). 









ii. The past triumphs of Faith (ch. 11). 









iii. The general application of the lessons of the past to the present season of trial (ch. 12). 









 A PERSONAL EPILOGUE: ch. 13. 











 Detailed and specific instructions. Close. 


One feature in this plan will strike the student. The central portion of each of the first three divisions is mainly occupied with solemn warnings; while the last division is a most grave and earnest exposition of the duties which follow from the confession of Christ's Priestly work. The writer is unwilling, even in the development of the Truth, to allow the loftiest conception of the Gospel to appear to be a theory only. It is for him intensely practical; and the note of entire and reverential awe closes his description of the privileges of Christians (12:28 f.). 

X. CHARACTERISTICS 

The Epistle to the Hebrews is one of three Books in the N. T. specially addressed to those who were Jews by descent, the other two being the Gospel according to St Matthew and the Epistle of St James (James 1:1 tai'" dwvdeka fulai'"). To these however 1 Peter, probably addressed to those who had passed through Judaism to Christianity, may be added (1 Pet. 1:1 ejklektoi'" parepidhvmoi" diaspora'" Povntou...). 


Each of these books is marked by a characteristic view of the Faith. St Matthew, according to general consent, gives the lineaments of the Davidic King. In St James we have the power of ‘a perfect law’ (James 1:25; 2:8): in St Peter the accomplishment of prophecy (1 Peter 1:10-12): in the Epistle to the Hebrews the efficacy of an eternal priesthood (Heb. 7:23 ff.). 


This general connexion indicates the true position of the Epistle, which is that of a final development of the teaching of ‘the three,’ and not of a special application of the teaching of St Paul. It is, so to speak, most truly intelligible as the last voice of the apostles of the circumcision and not as a peculiar utterance of the apostle of the Gentiles (Gal. 2:9 f.). The apostles of the circumcision regarded Judaism naturally with sympathy and even with affection, for it was that through which they had been led little by little to see the meaning of the Gospel. The Apostle of the Gentiles, with all his love for his countrymen and all his reverence for the work wrought through the old Covenant, no less naturally regarded Judaism, as it was, as a system which had made him a persecutor of the Faith. For St Paul the Law is a code of moral ordinances: for the writer of the Epistle to the Hebrews it is a scheme of typical provisions for atonement. For the one it is a crushing burden: for the other it is a welcome if imperfect source of consolation. And it is in virtue of this general interpretation of the spirit of the Levitical system that the unknown apostle to whom we owe the Epistle to the Hebrews was fitted to fulfil for the Church the part which was providentially committed to him. 


We must indeed regard the Law under these two distinct aspects, in order that we may fully appreciate its character and its office. We must, that is, regard it on the one side as a body of commandments imposed upon man's obedience; and we must regard it on the other side as a system of ritual provided by God's mercy. The one view is, as has been remarked, characteristic of St Paul, and the other of the author of the Epistle. Each when carefully studied reveals the failure of the Law to satisfy man's needs, and so shews its necessary transitoriness. As a legal code it tended to bondage, and was incapable of fulfilment, and so brought a deep knowledge of sin (Rom. 3:20 ejpivgnwsi" aJmartiva"). As an institution for the removal of sin, it was designed only to deal with ceremonial defilement, and was therefore essentially insufficient (Heb. 10:3 f.). Thus the Epistle to the Hebrews completes the teaching of St Paul on the imperfection of the Law. St Paul from the subjective side shews that the individual can be brought near to God only by personal faith and not by any outward works: the author of the Epistle from the objective side shews that purification cannot be gained by any sacrifices ‘of bulls and goats’ but only through the offering of the Blood of Christ. 


The difference between St Paul and the writer of the Epistle in their view of the Law may be presented in another light. St Paul regards the Law mainly in relation to the requirements of man's discipline: his fellow-apostle in relation to the fulfilment of God's counsel. For St Paul the Law was an episode, intercalated, as it were, in the course of revelation (Rom. 5:20 pareish'lqen): for the writer of the Epistle it was a shadow of the realities to which the promise pointed. It is closely connected with this fundamental distinctness of the point of vision of the two teachers that St Paul dwells with dominant interest on the individual aspect of the Gospel, the writer of the Epistle on its social aspect: for the one the supreme contrast is between flesh and spirit, for the other between the image and the reality, the imperfect and the perfect: for the one Christ is the direct object of personal faith, for the other the fulfiller of the destiny of man. 


But this difference, however real and intelligible, does not issue in any opposition between the two writers. Both views are completely satisfied by the Incarnation; and each writer recognises the truth which the other develops. In the Epistle to the Ephesians St Paul gives the widest possible expression to the social lessons of the Faith; and the writer to the Hebrews emphasises with the most touching solemnity the significance of personal responsibility (e.g., Heb. 6). At the same time the writer to the Hebrews suggests the unity, the harmonious unfolding, of the divine plan, in a way which is foreign to the mode of thought of him who was suddenly changed from a persecutor to an apostle. His eyes rest on one heavenly archetype made known to men as they could bear the sight in various degrees. He presupposes a divine ideal of the phenomenal world and of outward worship. This, he argues, was shadowed forth in the Mosaic system; and found its perfect embodiment under the conditions of earth in the Christian Church. He looks therefore with deep sympathy upon the devotion with which the Hebrews had regarded the provisions made by the Law for dealing with the power and guilt of sin. He enters into their feelings, and points out how Christ satisfied them by His Person and His work. 


It is not difficult to see how the circumstances in which the ‘Hebrews’ were placed gave a peculiar importance to the thought of priestly atonement with which they had been familiar. The Hebrews were necessarily distressed by two main trials. They had met with a double disappointment. They were disappointed at the nature of Christianity. They were disappointed specially as to the attitude of Israel towards it. 


1. The early expectations of a triumphant Return of Christ had not been fulfilled. His sufferings were not (as some at least had hoped) a mere transient phase of His work, quickly forgotten in the glory which followed. The difficulties therefore which the apostles met at the first preaching recorded in the Acts had to be met in a new form. The apostles had shewn that the Death of Christ was no obstacle to His Messiahship in view of His Resurrection and implied Return (Acts 2, 3, 5). It had to be shewn now that suffering was essential to His work. A suffering Messiah had to be accepted in His earthly reproach (Heb. 13:13; comp. 1 Cor. 1:23), while the prospect of visible triumph was withdrawn from view. 


2. This was one trial. There was another also not less grievous. It became more and more clear that the Jews as a people would not receive Jesus as the Christ. Their national unbelief, apart from all direct persecution, brought with it a growing alienation of the Synagogue from the Church. It was more and more difficult to hold to both. The right of participation in the ministrations of the Temple was in process of time necessarily withdrawn from Christians if they held their faith, and they were forced to look elsewhere for that which might supply their place. 


These trials from the point of sight of a Jewish Christian were most real. He could not but ask, Was there to be no Kingdom for Israel? Had God cast away His people? Were Christians to be deprived of the manifold consolations of sacrificial worship and priestly atonement? And we must at least in some degree understand their bearing before we can enter into the spirit of the Epistle. 


To this end it is necessary to realise distinctly the sharp contrast between the early popular expectations of what Christianity should be, especially among Jewish converts, and what it proved to be. And it is necessary also to realise the incompleteness with which the significance of the Lord's sufferings was at first apprehended. When these points are placed in proper relief then the importance and the power of the argument in the Epistle to the Hebrews become evident. For the writer shews that the difficulty which arises from the sufferings of the Son of man (Jesus) includes the answer to the difficulty which was felt in exclusion from the Temple. The humiliation of Christ a little below the angels, over whom in essence He is supreme, gives efficacy to His continuous intercession based upon the atonement, and is for men a pledge of His unfailing sympathy. Faith in Him therefore made the outward consolations of the Temple wholly superfluous. At the same time this apprehension of Christ's redemptive and priestly work made it evident that those who clung to an external system, such as that of the Law, could not truly embrace the Gospel. The Judaism which was not in due time taken up and transfigured by the Gospel of necessity became antagonistic to it. He who remained a Jew outwardly could not but miss in the end the message of Christ, just as the Christian, who understands his position, is essentially independent of every support of the old Covenant. 


By emphasising these thoughts the writer of the Epistle shews the essential transitoriness of the Law. But he recognises no less clearly its positive teachings. This also belonged to his office. For Judaism 

proclaimed most impressively three fundamental facts with which it dealt provisionally; and a sympathetic intelligence of that to which it witnessed and of that which it offered leads to the true understanding of Christianity as the divine accomplishment of the education of the world. 


Judaism affirmed that the destiny of humanity is the attainment of likeness to God, an end to be reached under the actual conditions of life only through restrictions and painful effort. The holiness of God, to which man has to be conformed, is on the one side love and on the other side righteousness. 


Judaism again affirmed that man as he is cannot at his own pleasure or in his own right draw near to God. The ceremonial law in all its parts deepened the consciousness of sin. 


And yet again Judaism affirmed that it was the good pleasure of God to enter into Covenant with man, of which external institutions were the abiding sign and seal, a testimony at once and a promise. 


The writer of the Epistle shews from the position of the believing Jew how the revelation of the Son of God deals with these facts finally. ‘Jesus, the Son of God’ (Heb. 4:14; comp. Acts 9:20), fulfilled the destiny of man, Himself true man, by bringing humanity to the throne of heaven. He fulfilled this destiny through suffering and death, bearing Himself the last consequences of sin and overcoming death through death. And yet more, He communicates through all time the virtue of His life to those who come to God through and in Him. 


Under this aspect the significant emphasis which the writer lays upon the prae-Judaic form of Revelation becomes fully intelligible. The Gospel, as he presents it, is the fulfilment of the purpose of creation and not only of the Mosaic system. Melchizedek is a more prominent figure in his treatment of the O. T. than Abraham. Thus the work of Judaism is made to appear as a stage in the advance towards a wider work which could not be achieved without a preparatory discipline. So regarded the provisions of the Law can be seen in their full meaning, and by the help of their typical teaching a suffering Messiah can be acknowledged in His Majesty by the true Jew. 


The God of Abraham and the God of Moses is, in other words, ‘a living God.’ His revelation of Himself answers to the progress of life (Heb. 3:12). His worship is realised in a personal revelation (9:14). His action corresponds with an individual judgment (10:31). His reward lies in the manifestation of His Presence (12:22 ff.). 


We can now see more clearly than before how the general aim of the writer to present Christianity as the absolute revelation of God, the absolute satisfaction of man's needs, was furthered by his desire to deal with the peculiar trials of the Hebrews who felt keenly not only the shame and sufferings of the Messiah, but their own shame and sufferings from national hostility. These trials in fact served as an occasion for developing the new thoughts which the Book adds to the apostolic presentation of the Truth. They placed in a clear light the need which men have for a continuous assurance of present help in the actual difficulties of life. And so the opportunity was given in the order of Providence for developing the truth of Christ's High-priestly work, towards which the aboriginal religion, represented by Melchizedek, and the Mosaic system, had both pointed. For while the writer labours to establish the absolute Majesty of the new dispensation in comparison with the old, he does so especially by connecting its power with the self-sacrifice of Christ. That which seemed to be the weakness of the Gospel is revealed upon a closer vision to be its strength. In proportion as men can feel what Christ is (such is the writer's argument) they can feel also how His death and His advocacy more than supply the place of all sacrifices and priestly intercessions, how they lay open the victory of humanity in the Son of man over sin and death. In other words, under this light the Death of Christ becomes intelligible in itself without regard to the thought of a Return. The sense of His present priestly action gains a new force. The paradox of a suffering Messiah is disclosed in its own glory. 


Through such a view of Christ's work, illuminated in the fuller view of His Person, the Hebrew believer, in short, found his disappointments unexpectedly transformed. He recognised the majesty of Christ's spiritual triumph. He perceived the divine significance of Christ's sufferings, and through that he perceived also the interpretation of the sufferings of men. Thus the immediate purpose of the writer was fulfilled; and that which was an answer to the difficulties of the Hebrew Christian has been made the endowment of the whole Church. For in this Epistle we have what is found in no other Book of the N. T., that which may be called a philosophy of religion, of worship, of priesthood, centred in the Person of Christ. The form of the doctrine is determined by the O. T. foundations, but the doctrine itself is essentially new. In the light of the Gospel the whole teaching of the O. T. is seen to be a prophecy, unquestionable in the breadth and fulness of its scope. 


But while the thoughts of the absolute value of Christ's sufferings and of the application of their virtue to men are brought out with prevailing force, it is not argued that all difficulty is removed from the present prospect of Christianity. There are still, the writer implies, difficulties in the state of things which we see. We cannot escape from them. But enough can be discerned to enable men to wait patiently for the appointed end. There is a triumph to come; and, in looking forward to this, Christians occupy the position which the Saints have always occupied, the position of faith, of faith under trials. The heroic records of ch. 11 lead up to the practical charge of Heb. 12:1 ff. 


Meanwhile the writer calls upon his readers to make their choice boldly. Judaism was becoming, if it had not already become, anti-Christian. It must be given up (13:13). It was ‘near vanishing away’ (8:13). It was no longer debated whether a Gentile Church could stand beside the Jewish Church, as in the first period of conflict in the apostolic age; or whether a Jewish Church should stand beside the Gentile Church, as in the next period. The Christian Church must be one and independent. And thus the Epistle is a monument of the last crisis of conflict out of which the Catholic Church rose. 


This view is the more impressive from the prominence which is assigned in the Epistle to the Old Testament, both to the writings and to the institutions which it hallows. There is not the least tendency towards disparagement of the one or the other. 


From first to last it is maintained that God spoke to the fathers in the prophets. The message through the Son takes up and crowns all that had gone before. In each respect the New is the consummation of the Old. It offers a more perfect and absolute Revelation, carrying with it a more perfect and absolute Mediation, and establishing a more perfect and absolute Covenant, embodying finally the connexion of God and man. There is nothing in the Old which is not taken up and transfigured in the New. 


For it is assumed throughout the Epistle that all visible theocratic institutions answer to a divine antitype (archetype). They are (so to speak) a translation into a particular dialect of eternal truths: a representation under special conditions of an absolute ideal. 


In some sense, which we can feel rather than define, the eternal is declared to lie beneath the temporal (12:27). In virtue of this truth the work of Christ and the hope of the Christian are both described under Jewish imagery, without the least admixture of the millenarian extravagances which gained currency in the second century. There is for the believer a priestly consecration (10:22 note), an altar (13:10 note), a sabbath-rest (4:9). 


It follows therefore that in studying the Levitical ritual we must recognise that there is a true correspondence of the seen with the unseen, a correspondence which extends to the fulness of life, and not simply a correspondence of a world of ideas (kovsmo" nohtov"), as Philo supposed, to a world of phenomena. 


The same principle holds still under the Christian dispensation. We see the reality but only in figures (e.g., Apoc. 21:16). Judaism was the shadow, and Christianity is the substance; yet both are regarded under the conditions of earth. But the figures have an abiding significance. There is a heavenly city in the spiritual world, an organised body of rational beings; ‘a congregation’ (ejkklhsiva) which answers to the full enjoyment of the privileges of social life: Heb. 11:10 (hJ tou;" qem. e[c. povli"); 11:16; 12:22 f. (comp. 8:11; 13:14; and Addit. Note on 11:10). There is also a heavenly sanctuary there, which was the pattern of the earthly, to confirm the eternal duty and joy of worship: 8:2, 5. 


In this aspect the Epistle fulfils a universal work. It is addressed to Hebrews, and meets, as we have seen, their peculiar difficulties, but at the same time it deals with the largest views of the Faith. This it does not by digression or contrast. It discloses the catholicity of the Gospel by the simple interpretation of its scope. It does not insist on the fact as anything new or strange. It does not dwell on ‘the breaking down of the middle wall of partition’ (Eph. 2:14), or on ‘the mystery which in other ages was not made known...that the Gentiles are...fellow-partakers of the promise in Christ Jesus’ (Eph. 3:4 ff.; Rom. 16:25 f.). The equality of men as men in the sight of God is implied in the declaration which is made of the Person and the Work of Christ. Faith is the condition of a divine fellowship, and that is essentially universal. The truth that there is no difference between Jew and Gentile has passed beyond the stage of keen controversy. It is acknowledged in the conception which has been gained of the Incarnation. 


Viewed in this light, the Epistle to the Hebrews forms a complement to the Gospel of St John. Both Books assume the universality of Christianity as the one religion of humanity, without special argument (comp. John 1:12). Both regard ‘the Jews’—the men who clung to that which was transitory as if it were absolute and eternal—as enemies of Christ. Both recognise completely the provisional office of the Old Dispensation (John 4:22 ff.). But they do this from different sides. The Epistle to the Hebrews enables us to see how Christianity is the absolute fulfilment of the idea of the positive institutions of the Law through which it was the good pleasure of God to discipline men, while the Fourth Gospel shews us in the Word become flesh the absolute fulfilment of the idea of creation which underlies the whole of the Old Testament. 


It is also not without interest that the foundation of the characteristic teaching of the Epistle to the Hebrews on the High-priesthood of Christ is found in the Lord's words preserved by St John more distinctly than in the other Gospels, though the Evangelist himself does not develop the truth. Thus, in the discourse which defines the nature of the new Society in relation to its Head (John 10:1-21), the Lord reveals His victory through death: He shews Himself in a figure as Victim at once and Priest (vv. 17 f.). Elsewhere He proclaims that He will draw all men to Himself when He is lifted up from the earth (12:32 ejk th'" gh'"), that His removal from the limitations of our present bodily existence is the condition of His spiritual gift (16:7), that He hallows His people in Himself (ch. 17). Compare Matt. 20:28; Luke 22:37. 


In these revelations we have the thoughts which are wrought into a concrete whole in the Epistle to the Hebrews under the imagery of the Levitical system. But it will be noticed that the teaching which St John has preserved offers the final form of the Truth. St John's theory (if we may so speak) of the work of Christ is less developed in detail than that which is found in the Epistles of St Paul and in the Epistle to the Hebrews; but his revelation of Christ's Person is more complete. He concentrates our attention, as it were, upon Him, Son of God and Son of man, and leaves us in the contemplation of facts which we can only understand in part. 


One further observation must still be made. The style of the Book is characteristically Hellenistic, perhaps we may say, as far as our scanty evidence goes, Alexandrine; but the teaching itself is, like that of St John, characteristically Palestinian. This is shewn not only by the teaching on details, on the heavenly Jerusalem, and the heavenly Sanctuary, on Satan as the king of death, on angels, on the two ages (comp. Riehm, Lehrbegriff ss. 248, 652 ff.), but still more by its whole form. The writer holds firmly to the true historical sense of the ancient history and the ancient legislation. Jewish ordinances are not for him, as for Philo, symbols of transcendental ideas, but elements in a preparatory discipline for a divine manifestation upon earth. Christ is High-priest not as the eternal Word, but as the Incarnate Son who has lived and suffered and conquered as true man. At the same time the Apostle teaches us to recognise the divine method in the education of the world. He shews how God has used (and, as we are led to conclude, how He uses still) transitory institutions to awaken, to develop, to chasten, our thoughts of spiritual things. The Epistle is, to sum up all most briefly, the seal of the divine significance of all life. The interpretation, given in its salient points, of the record of the O. T., and of the training of Israel, is a prophetic light for the interpretation of the history of mankind. 

XI. HISTORY AND AUTHORSHIP OF THE EPISTLE 

In discussing the history of any one of the writings of the New Testament it is necessary to bear in mind the narrow range of the scanty remains of the earliest Christian literature, and the little scope which they offer for definite references to particular Books. It might perhaps have been expected that the arguments of the Epistle to the Hebrews would have given it prominence in the first controversies of the Church, but this does not appear to have been the case. Traces of its use occur indeed in the oldest Christian writing outside the Canon, the letter written by Clement of Rome to the Corinthians, but it is not referred to by name till the second half of the second century. There can be no doubt that Clement was familiar with its contents. He not only uses its language (ad Cor. 17, 36), but imitates its form in such a way (ad Cor. 9, 12, 45) as to shew that he had the text before him; but the adaptations of words and thoughts are made silently, without any mark of quotation or any indication of the author from whom they are borrowed (comp. Euseb. H. E. 3.38; Hier. de vir. ill. 15). The fact that the Book was known at Rome at this early date is of importance, because it was at Rome that the Pauline authorship was most consistently denied and for the longest period. In this connexion it is of interest that there are several coincidences of expression with the Epistle in the Shepherd of Hermas, which seem to be sufficient to shew that Hermas also was acquainted with it. 





A comparison of the parallel passages leaves no doubt that Clement imitated the earlier text of the Epistle. This seems to be clear if (e.g.,) Clement's references to Noah and Rahab are set by the side of Heb. 11:7, 31. 





ad Cor. 9 Nw'e pisto;" euJreqei;" dia; th'" leitourgiva" aujtou' paliggenesivan kovsmw/ ejkhvruxe, kai; dievswse dij aujtou' oJ despovth" ta; eijselqovnta ejn oJmonoiva/ zw'a eij" th;n kibwtovn. 





ad Cor. 12 dia; pivstin kai; filoxenivan ejswvqh  JRaa;b hJ povrnh...... 





The parallel with Heb. 1:3 f. makes it impossible to suppose that both writers are borrowing illustrations from some common source: 





ad Cor. 36 o}" w]n ajpauvgasma th'" megalwsuvnh" aujtou' tosouvtw/ meivzwn ejsti;n ajggevlwn o{sw/ diaforwvteron o[noma keklhronovmhken: gevgraptai ga;r ou{tw": oJ poiw'n tou;" ajggevlou" aujtou' pneuvmata... 





The most striking parallels with Hermas are Vis. 2.3, 2: Heb. 3:12; Sim. 1.1f.: Heb. 11:13 ff.; 13:14. 


The other evidence which can be alleged to shew that the Epistle was known by the earliest Christian writers is less clear. Polycarp gives the Lord the title of ‘High-priest’ (Heb. 12 pontifex), a title which is peculiar to the Epistle among the apostolic writings, but it is not possible to conclude certainly that he derived it directly from the Book. So again when Justin Martyr speaks of Christ as ‘apostle’ (Apol. 1.12, 63: Heb. 3:1) and applies Ps. 110 to Him (Dial. 96, 113), he may be using thoughts which had become current among Christians, though these correspondences with characteristic features of the Epistle are more worthy of consideration because Justin has also several coincidences with its language (Heb. 8:7 f., Dial. 34; 9:13 f., Dial. 13; 12:18 f., Dial. 67). 


On the other hand the Epistle was not included among the apostolic writings received by Marcion; nor does it find any place in the Muratorian Canon (comp. p. xxviii.), while by this catalogue it is distinctly excluded from the Epistles of St Paul (septem scribit ecclesiis). 





Hier. Praef. in Ep. ad Tit. Licet non sint digni fide qui fidem primam irritam fecerunt, Marcionem loquor et Basilidem et omnes haereticos qui Vetus laniant Testamentum: tamen eos aliqua ex parte ferremus si saltem in Novo continerent manus suas...Ut enim de ceteris epistolis taceam, de quibus quidquid contrarium suo dogmati viderant eraserunt, nonnullas integras repudiandas crediderunt, ad Timotheum videlicet utramque, ad Hebraeos, et ad Titum. The last clause evidently refers to Marcion personally. Tertullian charges Marcion with the arbitrary rejection of the Pastoral Epistles, but he is naturally silent on his rejection of the Epistle to the Hebrews on which he agreed with him (adv. Marc. v.21). 


Towards the close of the second century there is evidence of a knowledge of the Epistle in Alexandria, North Africa, Italy and the West of Europe. From the time of Pantaenus it was held at Alexandria to be, at least indirectly, the work of St Paul and of canonical authority; and this opinion, supported in different forms by Clement and Origen, came to be generally received among the Eastern Greek Churches in the third century. 





The Epistle is quoted as St Paul's by Dionysius of Alexandria (Euseb. H.E. 6.41), by Theognostus, head of the Catechetical School (Routh, Rell. Sacr. 3.409: Heb. 6:4; Athan. Ep. ad Serap. 4.9ff. [Migne, P.G. 26.650f.]), by Peter of Alexandria (Routh, Rell. Sacr. 4.35) and by the Synod of Antioch c. 264 A.D. (Routh, Rell. Sacr. 3.299). It seems to have been used by Pinytus, Bp of Gnossus in Crete (Euseb. H.E. 4.23: Heb. 5:12-14), and by Theophilus of Antioch (ad Autol. 2.25: Heb. 5:12; 12:9). Methodius also was certainly acquainted with the Epistle (Conv. 4.1, Heb. 1:1; id. Heb. 5:7, Heb. 11:10; de Resurr. 5, Heb. 12:5), though he does not quote it as St Paul's (the supposed reference to Heb. 11. in Conv. 5.7 kata; to;n ajpovstolon is doubtful). It is quoted as Scripture in the first of the Letters to Virgins which bear the name of Clement (Ep. ad Virg. 1.6: Migne, P.G. 1.391); and it is referred to in the Testaments of the xii. Patriarchs (Test. Levi § 18: Heb. 7:22 ff.). 


About the same time a Latin translation of the Epistle found a limited public recognition in North Africa, but not as a work of St Paul. So Tertullian speaks of it as being ‘more widely received among the Churches than the Shepherd’ (de Pudic. 20 utique receptior apud ecclesias illo apocrypho Pastore moechorum). Cyprian however never quotes it, and, by repeating the statement peculiar to Western writers that St Paul ‘wrote to seven churches’ (de exhort. mart. 11), he also implicitly denies its Pauline authorship. 


In Italy and Western Europe the Epistle was not held to be St Paul's and by consequence, as it seems, it was not held to be canonical. Hippolytus (Lagarde pp. 64, 89, 118, 149) and Irenaeus (Euseb. H. E. 5.26) were acquainted with it, but they held that it ‘was not Paul's’ (Steph. Gobar ap. Phot. Cod. 232); and if Irenaeus had held it to be authoritative Scripture, he could hardly have failed to use it freely in his Book ‘against heresies.’ Caius also reckoned only thirteen Epistles of St Paul (Euseb. H. E. 6.20; Hier. de vir. ill. 59); and Eusebius, where he mentions the fact, adds that the opinion was ‘still held by some Romans.’ 





Phot. Cod. 232 (Migne, P.G. 103.1103); Stephen Gobar (vi. cent.) states o{ti  JIppovluto" kai; Eijrhnai'o" th;n pro;"  JEbraivou" ejpistolh;n Pauvlou oujk ejkeivnou ei\naiv fasin...The statement as to Hippolytus is confirmed by a reference which Photius elsewhere makes to Hippolytus himself: Cod. 121 (P. G. 103.403) levgei de; a[lla tev tina th'" ajkribeiva" leipovmena kai; o{ti hJ pro;"  JEbraivou" ejpistolh; oujk e[sti tou' ajpostovlou Pauvlou. With regard to Irenaeus there is no direct confirmation. Eusebius (l.c.) simply says that he quoted ‘phrases from the Epistle to the Hebrews and the so-called Wisdom of Solomon’ in his Book of ‘Various Discussions.’ The connexion shews that, if he had quoted it as St Paul's, Eusebius would have noted the fact. Stephen Gobar may have interpreted the silence of Irenaeus in his quotations, or something in the form of it, as a practical denial of the Pauline authorship. So Jerome paraphrases the words of Eusebius as to Caius (l.c.) th;n pro;"  JEbraivou" mh; sunariqmhvsa" tai'" loipai'" by decimam quartam quae fertur ad Hebraeos dicit non eius esse. 




The coincidences with the language of the Epistle, which are quoted from Irenaeus, would at the most prove no more than that he was acquainted with the Book, which is established by other evidence (2.30, 9: Heb. 1:3). 





The Epistle is not quoted by Novatian, or Arnobius (yet see 2.65; Heb. 9:6), or Lactantius, who however seems to have been acquainted with it (Inst. 4.20: Heb. 8:7 ff.; 4:14; Heb. 3:3 ff.; 5:5 f.; 7:21; comp. Lardner, Credibility, lxv. § 6, 4, 14 ff.). They did not therefore, we may conclude, recognise its canonical authority. 





Victorinus of Pettau repeats the familiar Western clause that ‘Paul recognises seven churches’ (Routh, Rell. Sacr. 3.459). 


It is impossible to decide certainly whether the Epistle formed a part of the earliest Syriac Version. The position which it holds in the Peshito at present shews at least that it was not regarded strictly as one of St Paul's Epistles but as an appendix to the collection. In accordance with this view it is called simply the ‘Epistle to the Hebrews,’ and not, after the usage in the other Epistles, ‘the Epistle of Paul to the Hebrews.’ 





It is instructive to notice that in the Cambridge MS. of the (later) Harclean Version the title given is ‘The Epistle to the Hebrews, of Paul the Apostle.’ The Oxford (New Coll.) MS. of the same Version, which White published, has only ‘The Epistle to the Hebrews,’ comp. p. xxvii. 


This meagre account indicates all the independent external evidence which has been preserved by tradition as to the origin of the Epistle. Later writers simply combine and repeat in various ways the views which it represents. To speak summarily, when the book first appears in general circulation three distinct opinions about it had already obtained local currency. At Alexandria the Greek Epistle was held to be not directly but mediately St Paul's, as either a free translation of his words or a reproduction of his thoughts. In North Africa it was known to some extent as the work of Barnabas and acknowledged as a secondary authority. At Rome and in Western Europe it was not included in the collection of the Epistles of St Paul and had no apostolic weight. 


In order to decide between these conflicting judgments, and to account for their partial acceptance, it is necessary to examine the evidence more in detail. 


The testimony of Alexandria is the earliest and the most explicit. It has been preserved by Eusebius from lost writings of Clement and Origen. Clement, he writes (H. E. 6.14), says in his outlines ( JUpotupwvsei") ‘that the Epistle is Paul's, and that it was written to Hebrews in the Hebrew language, and that Luke translated it with zealous care and published it to the Greeks; whence it is that the same complexion of style is found in the translation of this Epistle and in the Acts. [Further] that the [ordinary] phrase ‘Paul an Apostle’ was not placed at the head of the Epistle for good reason; for, he says, in writing to Hebrews who had formed a prejudice against him and viewed him with suspicion, he was wise not to repel them at the beginning by setting his name there.’ The last clause only is quoted in Clement's own words, but there can be no doubt that Eusebius has given correctly the substance of what he said, as far as it goes, but much is left undetermined which it would be important to know. There is nothing to indicate the source of Clement's statement, or how far it was the common opinion of the Alexandrine Church at the time, or whether the hypothesis of a Hebrew original was framed to explain the peculiarities of the un-Pauline style. In part this deficiency may be supplied by another quotation from Clement in regard to the Epistle which Eusebius makes in the same place. ‘The blessed presbyter [Pantaenus?] used to say: since the Lord was sent to the Hebrews, as being the Apostle of the Almighty, Paul through modesty, as was natural since he had been sent to the Gentiles, does not style himself apostle of the Hebrews, both for the sake of the honour due to the Lord, and because it was a work of supererogation for him to write to the Hebrews, since he was herald and apostle of the Gentiles.’ It appears then that the exceptional character of the Epistle had attracted attention at Alexandria in the generation before Clement, and that an explanation was offered of one at least of its peculiarities. It is possible therefore, though not likely, that Clement derived from his master the idea of a Hebrew original. At any rate the idea was compatible with what he had learnt from Pantaenus as to the authorship of the Greek text. 





The whole passage of Eusebius (H. E. 6.14) deserves to be quoted at length: th;n pro;"  JEbraivou" de; ejpistolh;n Pauvlou me;n ei\naiv fhsin [ejn tai'"  JUpotupwvsesi] gegravfqai de;  JEbraivoi"  JEbrai>kh'/ fwnh'/: Louka'n de; filotivmw" aujth;n meqermhneuvsanta ejkdou'nai toi'"  {Ellhsin: o{qen to;n aujto;n crw'ta euJrivskesqai kata; th;n eJrmhneivan tauvth" te th'" ejpistolh'" kai; tw'n Pravxewn: mh; progegravfqai de; tov  JPau'lo" ajpovstolo"j eijkovtw": ‘ JEbraivoi" gavr,’ fhsin, ‘ejpistevllwn, provlhyin eijlhfovsi katj aujtou' kai; uJpopteuvousin aujtovn, sunetw'" pavnu oujk ejn ajrch'/ ajpevstrefen aujtou;" to; o[noma qeiv".’ Ei\ta uJpoba;" ejpilevgei ‘ [Hdh dev, wJ" oJ makavrio" e[lege presbuvtero", ejpei; oJ kuvrio" ajpovstolo" w]n tou' pantokravtoro" ajpestavlh pro;"  JEbraivou", dia; metriovthta oJ Pau'lo", wJ" a]n eij" ta; e[qnh ajpestalmevno", oujk ejggravfei eJauto;n  JEbraivwn ajpovstolon diav te th;n pro;" to;n kuvrion timhvn, diav te to; ejk periousiva" kai; toi'"  JEbraivoi" ejpistevllein ejqnw'n khvruka o[nta kai; ajpovstolon.’ 





There is no direct evidence to identify Pantaenus with ‘the blessed elder,’ for Clement appears to have derived his information from more than one of his generation (comp. Euseb. H. E. 5:11), but the identification appears to be natural from the position which Pantaenus occupied (comp. H. E. 5:11; 6:13). 





The use of h[dh in the second (verbal) quotation from Clement seems to imply that Clement is meeting a difficulty which was freshly urged in his own time. It had been, he seems to say, adequately met before. 





If Pantaenus had spoken of a Hebrew original it is most likely that Clement would have noticed the fact. The argument from style may naturally mark a second stage in the controversy as to the authorship of the Epistle. 


The judgment of Origen is quoted by Eusebius (H. E. 6.25) in his own words. After remarking that every one competent to judge of language must admit that the style of the Epistle to the Hebrews is not that of St Paul, and also that every one conversant with the apostle's teaching must agree that the thoughts are marvellous and in no way inferior to his acknowledged writings, Origen, he tells us, after a while continued, ‘If I were to express my own opinion I should say that the thoughts are the thoughts of the apostle, but the language and the composition that of one who recalled from memory and, as it were, made notes of what was said by his master. If therefore any Church holds this Epistle as Paul's, let it be approved for this also [as for holding unquestioned truths], for it was not without reason that the men of old time have handed it down as Paul's [that is, as substantially expressing his thoughts]. But who wrote the Epistle God only knows certainly. The account that has reached us is twofold: some say that Clement, who became bishop of the Romans, wrote the Epistle, others that Luke wrote it, who wrote the Gospel and the Acts. But on this I will say no more.’ 


This testimony is of the highest value as supplementary to and in part explaining that of Clement. Origen does not refer to any ‘Hebrew’ original. It is not possible then that this hypothesis formed part of the ancient tradition. It was a suggestion which Origen did not think it worth while to discuss. He was aware that some Churches did not receive the Epistle as St Paul's. In the strictest sense of authorship he agreed with them. At the same time he held that in a true sense it could be regarded as St Paul's, as embodying thoughts in every way worthy of him. 


Thus Clement and Origen, both familiar with the details of the tradition of ‘the men of old time’ to whom they refer, agree in regarding the Greek Epistle as St Paul's only in a secondary sense. Clement regards it as a free translation of a ‘Hebrew’ original, so made by St Luke as to shew the characteristics of his style: Origen regards it as a scholar's reproduction of his master's teaching. Each view must have been consistent with what was generally received; and this can only have been that the Epistle rightly had a place among the apostolic letters though its immediate authorship was uncertain. The practice of Clement and Origen is an application of this judgment. Both use the Epistle as St Paul's without any qualification because it was naturally connected with the collection of his letters; and Origen goes so far as to say that he was prepared to shew that ‘the Epistle was Paul's’ in reply to those ‘who rejected it as not written by Paul’ (Ep. ad Afric. 9); and in another passage, preserved indeed only in a Latin translation, he speaks of ‘fourteen Epistles of St Paul’ (Hom. in Jos. vii.). 





The judgment of Origen must be given in the original (Euseb. H. E. 6.25). 





o{ti oJ carakth;r th'" levxew" th'" pro;"  JEbraivou" ejpistolh'" oujk e{cei to; ejn lovgw/ ijdiwtiko;n tou' ajpostovlou, oJmologhvsanto" eJauto;n ijdiwvthn ei\nai tw'/ lovgw/, toutevsti th'/ fravsei, ajllj e[stin hJ ejpistolh; sunqevsei th'" levxew" eJllhnikwtevra, pa'" oJ ejpistavmeno" krivnein fravsewn (al. fravsew") diafora;" oJmologhvsai a[n. pavlin te au\ o{ti ta; nohvmata th'" ejpistolh'" qaumavsiav ejsti kai; ouj deuvtera tw'n ajpostolikw'n grammavtwn, kai; tou'to a]n sumfhvsai ei\nai ajlhqe;" pa'" oJ prosevcwn th'/ ajnagnwvsei th'/ ajpostolikh'/. 





touvtoi" meqj e{tera ejpifevrei levgwn 




ejgw; de; ajpofainovmeno" ei[poimj a]n o{ti ta; me;n nohvmata tou' ajpostovlou ejsti;n hJ de; fravsi" kai; hJ suvnqesi" ajpomnhmoneuvsantov" tino" [ta; ajpostolika; kai; wJsperei; scoliografhvsantov" tino"] ta; eijrhmevna uJpo; tou' didaskavlou. ei[ ti" ou\n ejkklhsiva e[cei tauvthn th;n ejpistolh;n wJ" Pauvlou, au{th eujdokimeivtw kai; ejpi; touvtw/. ouj ga;r eijkh'/ oiJ ajrcai'oi a[ndre" wJ" Pauvlou aujth;n paradedwvkasi. tiv" de; oJ gravya" th;n ejpistolhvn, to; me;n ajlhqe;" qeo;" oi\den, hJ de; eij" hJma'" fqavsasa iJstoriva uJpov tinwn me;n legovntwn o{ti Klhvmh" oJ genovmeno" ejpivskopo"  JRwmaivwn e[graye th;n ejpistolhvn, uJpov tinwn de; o{ti Louka'" oJ gravya" to; eujaggevlion kai; ta;" Pravxei". 





ajlla; tau'ta me;n w|de ejcevtw. 





The sense of the ambiguous phrase tiv" oJ gravya" th;n ejpistolhvn (Rom. 16:22) is fixed by the context beyond all reasonable doubt. The ‘writing’ included all that is described under ‘expression’ (fravsi") and ‘composition’ (suvnqesi"). In this sense, on the ground that the Epistle shewed correspondences of style with their acknowledged compositions, some held that Clement and some that St Luke ‘wrote’ it. 





The Homily from which this passage was taken was written after A.D. 245. The Epistle to Africanus was written A.D. 240. We may therefore rightly conclude that we have in the quotation Origen's mature and final judgment from a critical point of sight. Practically he might still use it as St Paul's in the sense which he explains. 


Looking back over the records of the first three centuries Eusebius expressed the judgment to which the facts pointed plainly with all their apparent discrepancies. In different places he ranks the Epistle among ‘the acknowledged’ (3.25), and the ‘controverted’ Books (6.13). He held himself that it was originally written in ‘Hebrew,’ and that Clement of Rome (rather than St Luke) had translated it, on the ground of its likeness to Clement's own Letter both in style and subject-matter (3.38). He used the Greek text as St Paul's habitually; and reckoned his Epistles as fourteen (H. E. 3.3), though he noticed that ‘some rejected the Epistle to the Hebrews on the ground that it was controverted (ajntilevgesqai) by the Roman Church as not being Paul's.’ At the same time he justified his own decision by the plea that it was reasonable ‘on the ground of its antiquity that it should be reckoned with the other writings of the Apostle’ (H. E. 3.38). Such a statement would be inconsistent with the idea that he held it to be St Paul's in the same sense as the other Epistles. He held it to be canonical Scripture and Pauline, so to speak, for ecclesiastical use. Eusebius in other words, like Origen, was chiefly concerned to maintain the canonicity of the Epistle, and he upheld its ultimate Pauline authorship as connected with its apostolic authority. 





The following are the passages in which Eusebius states the facts as to the Epistle in his own words. 





H. E. 3.3 tou' de; Pauvlou provdhloi kai; safei'" aiJ dekatevssare" ejpistolaiv. o{ti ge mhvn tine" hjqethvkasi th;n pro;"  JEbraivou", pro;" th'"  JRwmaivwn ejkklhsiva" wJ" mh; Pauvlou ou\san aujth;n ajntilevgesqai fhvsante", ouj divkaion ajgnoei'n. kai; ta; peri; tauvth" de; toi'" pro; hJmw'n eijmhmevna kata; kairo;n paraqhvsomai. 





H. E. 3.37 [Klhvmh"] safevstata parivsthsin o{ti mh; nevon uJpavrcei to; suvggramma. e[nqen eijkovtw" e[doxen aujto; toi'" loipoi'" ejgkatalecqh'nai gravmmasi tou' ajpostovlou:  JEbraivoi" ga;r dia; th'" patrivou glwvtth" ejggravfw" wJmilhkovto" tou' Pauvlou, oiJ me;n to;n eujaggelisth;n Louka'n oiJ de; to;n Klhvmenta tou'ton aujto;n eJrmhneu'sai levgousi th;n grafhvn. o} kai; ma'llon ei[h a]n ajlhqev", tw'/ to;n o{moion th'" fravsew" carakth'ra thvn te tou' Klhvmento" ejpistolh;n kai; th;n pro;"  JEbraivou" ajposwvzein, kai; tw'/ mh; povrrw ta; ejn eJkatevroi" toi'" suggravmmasi nohvmata kaqestavnai. 





Theodoret (Praef. in Ep. ad Heb.) exaggerates, when he says of Eusebius, ou|to" tou' qeiotavtou Pauvlou thvnde th;n ejpistolh;n wJmolovghsen ei\nai kai; tou;" palaiou;" a{panta" tauvthn peri; aujth'" e[fhsen ejschkevnai th;n dovxan. 


It will be evident from the facts which have been given how slender is the historical evidence for the Pauline authorship of the Epistle when it is traced to the source. The unqualified statements of later writers simply reproduce the testimony of Clement or Origen as interpreted by their practice. But it is not clear that any one among the earliest witnesses attributed the Greek text to St Paul. It is certain that neither Clement nor Origen did so, though they used the Epistle as his without reserve. What they were concerned to affirm for the book was Pauline, or, we may say more correctly, apostolic authority. 


Viewed in this light the testimony of Alexandria is not irreconcilable with the testimony of the West. The difference between the two springs from the different estimate which they made of the two elements of the problem, canonicity (apostolicity) and authorship. The Alexandrines emphasised the thought of canonicity and, assured of the canonicity of the Epistle, placed it in connexion with St Paul. The Western fathers emphasised the thought of authorship and, believing that the Epistle was not properly St Paul's, denied its canonical authority. The former were wrong in affirming Pauline authorship as the condition of canonicity. The latter were wrong in denying the canonicity of a book of which St Paul was not recognised as the author. Experience has shewn us how to unite the positive conclusions on both sides. We have been enabled to acknowledge that the canonical authority of the Epistle is independent of its Pauline authorship. The spiritual insight of the East can be joined with the historical witness of the West. And if we hold that the judgment of the Spirit makes itself felt through the consciousness of the Christian Society, no Book of the Bible is more completely recognised by universal consent as giving a divine view of the facts of the Gospel, full of lessons for all time, than the Epistle to the Hebrews. 





In deciding the question of the authorship of the Epistle the uniform testimony of the Roman Church, in which the Epistle was known from the earliest times, is of decisive importance. If St Paul had written it, it is difficult to understand how Clement could have been unacquainted with the fact, and how it should have been persistently denied or disregarded by all the later writers of the Church, so far as we know, for more than two centuries. On the other hand, if the Epistle was added as an appendix to St Paul's Epistles in an Eastern collection of apostolic writings made about the same time as Marcion's, it is easy to see, from the example of the Syriac Versions, how naturally St Paul's name would be extended to it, and then how various explanations would offer themselves to account for its peculiarities. For the distinct theories of Clement and Origen shew that these were no part of an original tradition. 


The practical judgment of Alexandria found formal expression in a Festal Epistle of Athanasius (A.D. 367). Among the books of the Old and New Testaments which he reckons as ‘held canonical and divine,’ he enumerates ‘fourteen Epistles of the Apostle Paul’ in the order of the oldest MSS. (‘... 2 Thess., Hebrews, 1 Timothy...’). And from his time this reckoning of the ‘fourteen Epistles’ became universal among Greek writers; but there is no reason to suppose that either he or the other fathers who followed him wished to go beyond the testimony of Clement and Origen and Eusebius. 





The Epistle is used without reserve as a writing of St Paul's by Alexander of Alexandria in writing to Arius (Theodor. H. E. 1.4; Socr. H. E. 1.6), and there is no reason for thinking that on this point Arius differed from the other teachers of Alexandria. At a later time some Arians denied the Pauline authorship of the Book while still they used it (Epiph. Haer. 69.14; comp. Theodoret, Praef. ad Epist.). The Epistle is also quoted as St Paul's (not to mention lesser names) by Didymus (de Trin. i. p. 23; Migne, P. G. 39.307), Isidore of Pelusium (Epp. Lib. 1.7; 94, Heb. 4:13), Cyril of Alexandria (de ador. in spir. et ver. ii. p. 58; Migne, P. G. 68.226) and other Alexandrine fathers; by Cyril of Jerusalem (Cat. 4.36 ta;" Pauvlou dekatevssara" ejpistolav", by Jacob of Nisibis and Ephrem Syrus (Bleek, Einl. § 39); by the Cappadocian fathers Basil (adv. Eunom. 1.14; 4:2) and the two Gregories, Gregory of Nyssa (In Christi Resurr. ii.; Migne, P. G. 46.639) and Gregory of Nazianzus (devka de; Pauvlou tevssarev" tj ejpistolaiv, Migne, P. G. 37.474); by Epiphanius (Haer. lxxvi. p. 941 ejn tessareskaivdeka ejpistolai'" tou' aJgivou ajpostovlou Pauvlou. Comp. Haer. xlii. p. 373), and by the representatives of the Church of Antioch, Theodore of Mopsuestia (Kihn Theodor v. Mopsuestia 61 ff.) and Chrysostom (Praef. in Com.). 


From the fourth century the canonical authority of the Epistle came to be recognised in the West, and in part, as a consequence, its Pauline authorship. Fathers, like Hilary, who were familiar with Greek writers naturally adopted little by little their mode of speaking of it. Still the influence of the old belief remained; and Jerome shews that the judgment which Eusebius notes in his time still survived unchanged: ‘The custom of the Latins’ he says ‘does not receive it among the canonical Scriptures as St Paul's’ (Ep. ad Dard. 129). And while he himself rightly maintained its canonical authority and used it freely, he was ever scrupulously careful to indicate in his quotations that he did not by so doing decide the question of its authorship. Augustine adopted the same general view as Jerome, and under his influence lists of Books for use in Church were authorised at three African Councils, at Hippo in 393, and at Carthage in 397 and 419. In all of these the Epistle to the Hebrews was included; and henceforward, while the doubts as to the authorship of the Epistle were noticed from time to time, the canonical authority of the Book was not again called in question in the West till the time of the Reformation. The Catalogue of the second Council of Carthage was transcribed in a letter of Innocent I to Exsuperius, and became part of the Law of the Roman Church. 





The language of the decrees of the African Councils preserves a significant trace of the transition from the earlier view in the West to that which finally prevailed. In the Council of Hippo and the first Council of Carthage the enumeration runs: Pauli Ap. Epistolae xiii.: eiusdem ad Hebraeos una. In the second Council of Carthage the two clauses are combined: Epist. Pauli Ap. numero xiv. 




The Epistle is used as St Paul's among others by Hilary (De Trin. 4.11), Lucifer (De non conv. c. haer., Migne, P. L. 13.782), Victorinus Afer (c. Ar. 2.3), Pacianus (Ep. 3.13), Faustinus (De Trin. 2.13), Ambrose (De Sp. S. 3.8, 51), Pelagius (Comm. in Rom. 1.17), Rufinus (Comm. in Symb. Apost. 36, Pauli apostoli epistolae quatuordecim). 





On the other hand it is not used by Phaebadius, Optatus, Zeno, Vincent of Lerins, Orosius. Philastrius notices that it was not read in Churches (Haer. 88), or, at least, only sometimes (Haer. 89, interdum). 





The language of Jerome is full of interest, and in several places it is easy to see the influence of the Greek or Latin work which he has before him. He repeats the familiar Western saying that ‘St Paul wrote to seven Churches,’ adding that ‘very many rejected the Epistle to the Hebrews,’ which would have given an eighth (Ep. ad Paul. 53 (103) § 8; de virr. ill. 5). He notices the Western custom and tradition which questioned its authority and denied its Pauline authorship (Ep. ad Evang. 73 (126) § 4; ad Dard. 129 § 3; Comm. in Matt. 26:8, 9; in Isa. 6:2; 8:16 f.). He discusses the common objections to the Pauline authorship (de virr. ill. c. 5; Comm. in Gal. 1:1), and notices one which he probably owed to Origen (Ep. ad Afri. 9), that the Epistle contained references to Apocryphal Books (Comm. in Isa. 6:9 ff.). In many places he uses the Epistle as St Paul's without any reserve (Comm. in Isa. 5:24; 7:14); and again he speaks of ‘the writer of the Epistle whoever he was,’ ‘the Apostle Paul or whoever wrote the Epistle’ (Comm. in Amos 8:7, 8; in Jer. 31:31 f.). 





The language of Augustine is equally uncertain. At one time he leaves the question of the canonicity of the Epistle uncertain (Inchoat. Expos. Ep. ad Rom. § 11). At another time he inclines to accept it on the authority of ‘the Eastern Churches’ (de pecc. mer. et remiss. 1.27, 50). And in common use he quotes it in the same way as the other Epistles of St Paul, though less frequently (Serm. 55.5 & c.). 


It is needless to follow in detail the statements of later writers. A few interesting traces of old doubts survive. The Epistle was wanting in the archetype of D2 and probably in the archetype of F2 and G3 (see pp. xvi., xxvii.). Some Commentators deal only with thirteen Epistles of St Paul (Hilary of Rome, Migne P. L. xvii. pp. 45 ff.; Pelagius, P. L. xxx. pp. 645 ff.; comp. Cassiod. de inst. div. litt. 4.8), though Hilary and Pelagius speak of the Epistle to the Hebrews elsewhere as a book of the Apostle. But the notices as to the authorship 


of the Book are for the most part simple repetitions of sentences of Jerome. Here and there a writer of exceptional power uses his materials with independence, but without real knowledge. Thomas Aquinas, for example, marshals the objections to the Pauline authorship and the answers to them in a true scholastic form, and decides in favour of the Pauline authorship on the ground of ancient authority and because ‘Jerome receives it among the Epistles of Paul.’ 





As the contrary has been lately stated, it may be well to say that Leo the Great quotes the Epistle as St Paul's (Serm. xliv. § 2; comp. Serm. iii. (ii.) 1; xxiv. (xxiii.) 6; lxviii. (lxvi.) 3; lxix. (lxvii.) 2; [Ep. lxv. § 11]). He quotes it indeed, as Bleek justly observed, comparatively rarely. 


At the revival of Greek learning in Europe, when ‘the Grammarians’ ventured to reopen questions of Biblical criticism, the authorship and, in part, the authority of the Epistle was called in question. On this, as on other similar subjects, Card. Caietan [Th. de Vio] spoke with unusual freedom. Erasmus, with fuller knowledge, expressed his doubts ‘not as to the authority but as to the author of the Epistle, doubts’ he adds characteristically ‘which would remain till he saw a distinct judgment of the Church upon the point.’ Luther denied the Pauline authorship of the Book without hesitation, and, referring to the earlier traditions, conjectured that it was more likely to have been written by Apollos (comp. Bleek, 249 n.). Calvin, while maintaining the full apostolical authority of the Epistle, professed that he ‘could not be brought to think that it was St Paul's.’ He thought that it might be a work of St Luke or of Clement. Beza also held that it was written by a disciple of St Paul. At first he inclined to adopt Luther's conjecture as to the authorship, but this opinion he afterwards withdrew silently. 





The judgment of Card. Caietan is worth noticing more in detail, for even Bleek had not seen his Commentary. He first quotes the statements of Jerome at some length, and concludes from these that St Paul cannot be confidently held to be the author of the Epistle. He then goes on to argue that doubt as to the authorship of the Book involves doubt as to its authority. This doubt as to the authority of the Epistle he justifies by reference to what he regards as false arguments in 1:5 b, 9:15 ff. He regards 2:3 as inconsistent with a belief in the Pauline authorship, but adds, that following common custom he, like Jerome, will call it St Paul's. 





He explains the stress which he lays on the evidence of Jerome by a significant sentence: quos [libros] ille canonicos tradidit, canonicos habemus; et quos ille a canonicis discreuit, extra canonem habemus. 





The Colophon of the Commentary is interesting. Caietae die 1 Junii M.D.XXIX. Commentariorum Thomae de Vio, Caietani Cardinalis sancti Xisti in omnes genuinas epistolas Pauli et eam quae ad Hebraeos inscribitur, Finis. 


The review of the historical evidence as to the authorship of the Epistle will have shewn sufficiently that there was no clear or uniform tradition on the subject in the early Church. Obvious circumstances are adequate to explain why the names of St Paul, and St Luke, of Barnabas, and Clement were connected with it; and in no case is the external testimony of such a character as to justify the belief that it was derived from a tradition contemporary in origin with the Book. It remains therefore to consider how far internal testimony helps towards the solution of the question. 


The direct evidence furnished by the Epistle is slight, though there is not the least indication that the author wished to conceal his personality. He was intimately acquainted with those to whom he writes: Heb. 6:9 f.; 10:34 (toi'" desmivoi" sunepaqhvsate); 13:7; 13:19 (i{na tavceion ajpokatastaqw' uJmi'n), but the last clause does not necessarily imply that he belonged to their society, or that he was in confinement. He speaks of Timothy as a common friend: 13:23 (ginwvskete to;n ajdelfo;n hJmw'n T. ajpolelumevnon...compare note on the passage), and there is no reason to question the identity of this Timothy with the companion of St Paul. He places himself in the second generation of believers, as one who had received the Gospel from those who heard the Lord (2:3). 


This last statement has been justly held to be a most grave (or indeed fatal) objection to the Pauline authorship. It is not possible to reconcile it without unnatural violence with St Paul's jealous assertion of his immediate discipleship to Christ (contrast Gal. 1:1; 11 f.). On the other hand these few notices might all apply equally well to St Luke or Barnabas or Clement. 


The language and the teaching of the Epistle offer materials for comparison with writings of the four authors suggested by tradition. With St Luke the comparison is practically confined to the language: with Barnabas, if we assume that his letter is authentic, Clement and St Paul, it embraces both language and teaching. 


It has been already seen that the earliest scholars who speak of the Epistle notice its likeness in style to the writings of St Luke; and when every allowance has been made for coincidences which consist in forms of expression which are found also in the LXX. or in other writers of the N. T., or in late Greek generally, the likeness is unquestionably remarkable. No one can work independently at the Epistle without observing it (comp. p. xlvii.). But it is not possible to establish any sure conclusion on such a resemblance. The author of the Epistle may have been familiar with the writings of St Luke themselves, or he may have been in close connexion with the Evangelist or with those whose language was moulded by his influence. In any case the likeness of vocabulary and expression is not greater than that which exists between 1 Peter and the Epistles of St Paul. If indeed it were credible that the Epistle was originally written in ‘Hebrew,’ then the external and internal evidence combined would justify the belief that the Greek text is due to St Luke. If that opinion is out of the question, the historical evidence for St Luke's connexion with the Epistle is either destroyed or greatly weakened, and the internal evidence gives no valid result. 


The superficial resemblances between the Epistle and the Letter of Clement, both in vocabulary and form, are very striking. It would be easy to draw up a list of parallelisms in words and manner sufficient to justify the judgment of Eusebius (comp. pp. lxii., lxx.). But these parallelisms are more than counterbalanced by differences in both respects. Clement has an unusually large number of peculiar words; and his heaping together of coordinate clauses (as 1, 3, 20, 35, 36, 45, 55), his frequent doxologies (20, 38, 43, 45, 50, 58, 59), and to a certain extent (comp. p. 476) his method of quotation, sharply distinguish his writing from the Epistle to the Hebrews. Moreover a closer examination of the parallelisms with the Epistle makes it clear that they are due to a use of it, like the use which is made of Epistles of St Paul (e.g., c. 49). And, what is of far greater moment, the wide difference between the two works in range of thought, in dogmatic depth, in prophetic insight, makes it impossible to suppose that the Epistle to the Corinthians could have been written after the Epistle to the Hebrews by the same writer. Clement is essentially receptive and imitative. He combines but he does not create. Even if the external evidence for connecting him with the Epistle were greater than it is, the internal evidence would be incompatible with any other connexion than that of a simple translator (comp. Lightfoot, Clement 1.101f.). 


Some differences in style between the Epistle and the writings of St Paul have been already noticed. A more detailed inquiry shews that these cannot be adequately explained by differences of subject or of circumstances. They characterise two men, and not only two moods or two discussions. The student will feel the subtle force of the contrast if he compares the Epistle to the Hebrews with the Epistle to the Ephesians, to which it has the closest affinity. But it is as difficult to represent the contrast by an enumeration of details as it is to analyse an effect. It must be felt for a right appreciation of its force. So it is also with the dogmatic differences between the writer and St Paul. 


There is unquestionably a sense in which Origen is right in saying that ‘the thoughts’ of the Epistle are the thoughts of St Paul. The writer shews the same broad conception of the universality of the Gospel as the Apostle of the Gentiles, the same grasp of the age-long purpose of God wrought out through Israel, the same trust in the atoning work of Christ, and in His present sovereignty. He speaks with the same conscious mastery of the Divine Counsel. But he approaches each topic from a different side. He looks at all as from within Israel, and not as from without. He speaks as one who step by step had read the fulfilment of the Old Covenant in the New without any rude crisis of awakening or any sharp struggle with traditional errors. His Judaism has been all along the Judaism of the prophets and not of the Pharisees, of the O. T. and not of the schools (comp. § x.). 


The differences between the Epistle and the Epistle which bears the name of Barnabas involve a contrast of principles and will be considered separately (see § xii.). 


We are left then with a negative conclusion. The Epistle cannot be the work of St Paul, and still less the work of Clement. It may have been written by St Luke. It may have been written by Barnabas, if the ‘Epistle of Barnabas’ is apocryphal. The scanty evidence which is accessible to us supports no more definite judgment. 


One conjecture, however, remains to be noticed, not indeed for its own intrinsic worth, but because it has found favour with many scholars. Luther, as we have seen, with characteristic originality conjectured that it was the work of Apollos. The sole ground for the conjecture is the brief description of Apollos which is found in the N. T. (Acts 18:24 ff.; 1 Cor. 1:12; 3:4 ff.). But the utmost which can be deduced from these notices is that Apollos, so far as we know, might have written the Epistle; just as what we know of Silas is consistent with the belief that he wrote it, and has even suggested it. But on the other hand it is to be remembered that there is not the least evidence that Apollos wrote anything, or that he was the only man or the only Alexandrian in the Apostolic age who was ‘learned...and mighty in the Scriptures,’ or that he possessed these qualifications more than others among his contemporaries, or that, in the connexion in which they are noticed, they suggest the presence of the peculiar power which is shewn in the Epistle. The wide acceptance of the conjecture as a fact is only explicable by our natural unwillingness to frankly confess our ignorance on a matter which excites our interest. 


And yet in this case the confession of ignorance is really the confirmation of an inspiriting faith. We acknowledge the divine authority of the Epistle, self-attested and ratified by the illuminated consciousness of the Christian Society: we measure what would have been our loss if it had not been included in our Bible; and we confess that the wealth of spiritual power was so great in the early Church that he who was empowered to commit to writing this view of the fulness of the Truth has not by that conspicuous service even left his name for the grateful reverence of later ages. It was enough that the faith and the love were there to minister to the Lord (Matt. 26:13). 


In the course of the last century the authorship of the Epistle has been debated with exhaustive thoroughness. Bleek's Introduction to his Commentary is a treasury of materials, arranged and used with scrupulous fairness. It would be difficult to make any important additions to his view of the external facts. All the recent Commentaries discuss the question more or less fully. It will be enough to refer to some representative writers who advocate the claims of particular men to the authorship. The case for St Paul is maintained, with various modifications, by Ebrard, Hofmann, Biesenthal, Kay: for St Luke, by Delitzsch: for Apollos by Alford, Kurtz, Farrar: for Barnabas by Grau, Renan, Zahn: for St Mark by E. S. Lowndes (comp. Holtzmann, Einl. 318 f.). 

XII. THE EPISTLE TO THE HEBREWS AND THE EPISTLE OF BARNABAS 

Two Epistles, as has been already noticed, were circulated in the third century under the name of Barnabas. Both were for some time on the verge of the Canon of the N. T., and at last, a century later, one was by common consent included in it and the other excluded. Both deal with a question which was of momentous importance at the close of the apostolic age, and the manner in which they respectively deal with it illuminates the idea of inspiration, and reveals a little of the divine action in the life of the Church. 


The question arose of necessity from the progress of the Faith. As the Gentile churches grew in importance, Christians could not but ask how they were to regard the Scriptures and the institutions of Judaism? 


The destruction of Jerusalem forced this inquiry upon believers with a fresh power. There was an apparent chasm opened in the line of divine revelation. All that had been held sacred for centuries was swept away, and yet the books of the Old Testament, which appeared to find an outward embodiment in the Jewish services, were still the authoritative Bible of Christians. 


Could the Old Testament be thus kept? And if so, how were Christians to explain the contradiction between the hallowing of the writings, and the apparent neglect of their contents? The ordinances of the Law had not been formally abrogated: what then were the limits of their obligation? In what sense could writings, in which the ordinances were laid down, still be regarded as inspired by the Spirit of God, if the ordinances themselves were set aside? 


A little reflection will shew that the difficulties, involved in these questions which the early Christians had to face, were very real and very urgent. The pregnant thoughts of the Epistle to the Hebrews—all that is contained in the words polumerw'" kai; polutrovpw" pavlai oJ qeo;" lalhvsa" toi'" patravsin ejn toi'" profhvtai"—have indeed passed so completely into our estimate of the method of the divine education of ‘the nations’ and of ‘the people,’ that some effort is required now in order that we may feel the elements of the problem with which they deal. But we can realise the situation by removing this book from the New Testament, and substituting in imagination the Epistle of Barnabas for it. 


Two opposite solutions of the difficulties obtained partial currency. It was said on the one side that the Old Testament must be surrendered: that Judaism and Christianity were essentially antagonistic: that Christ really came to abolish the work of an opposing power: that the separation of the Gospel from the Law and the Prophets must be final and complete. This view, represented in its most formidable shape by Marcion, was opposed to the whole spirit of the apostolic teaching and to the instinct of the Christian Society. It isolated Christianity from the fulness of human life, and it is needless to dwell upon it. 


On the other side it was said, as in the Epistle of Barnabas, that God had spoken only one message and made one Covenant, and that message, that Covenant, was the Gospel; but that the message had been misunderstood from the first by the Jews to whom it was addressed, and that the Covenant in consequence had not been carried into effect till Christ came (Barn. 4:6). 


This view is not in its essence less unhistorical than the other, or less fatal to a right apprehension of the conditions and course of the divine revelation. But it had a certain attractiveness from the symbolic interpretation of Scripture which it involved, and it seemed to guard in some sense the continuity of God's dealing with men. So it was that, if the Epistle to the Hebrews had not already provided help before the crisis of the trial came, and silently directed the current of Christian thought into the true channel, it would be hard to say how great the peril and loss would have been for later time. 


For the Epistle to the Hebrews and the Epistle of Barnabas present a complete and instructive contrast in their treatment of the Old Testament Scriptures and of the Mosaic institutions. Both agree in regarding these as ordained by God, and instinct with spiritual truth, but their agreement extends no farther either in principles or in method. 


(a) Barnabas sets forth what he holds to be the spiritual meaning of the Old Testament without principle or self-restraint. He is satisfied if he can give an edifying meaning to the letter in any way. He offers his explanations to all; and in the main deals with trivial details (e.g., ch. 9, the explanation of IHT). 


The writer of the Epistle to the Hebrews on the other hand exercises a careful reserve. He recognises a due relation between the scholar and his lesson; and the examples by which he illustrates his leading thoughts are all of representative force: the idea of rest (the Sabbath-rest, the rest of Canaan, the rest of Christ): the idea of priesthood (the priest of men, the priest of the chosen people): the idea of access to God (the High-priest in the Holy of holies, Christ seated on the right-hand of God). 


The one example which the two Epistles have in common, the rest of God after creation, offers a characteristic contrast. In the Epistle to the Hebrews it suggests the thought of the spiritual destiny of man: in Barnabas it supplies a chronological measure of the duration of the world (Heb. 4; Barn. xv.). 


(b) Barnabas again treats the Mosaic legislation as having only a symbolic meaning. It had no historical, no disciplinary value whatever. The outward embodiment of the enigmatic ordinances was a pernicious delusion. As a mere fleshly observance circumcision was the work of an evil power (Barn. 9.4) But the evil power apparently gave a wrong interpretation to the command on which it was based and did not originate the command (comp. Just. M. Dial. 16). 


In the Epistle to the Hebrews on the other hand the Mosaic system is treated as a salutary discipline, suited for the training of those to whom it was given, fashioned after a heavenly pattern (Heb. 7:5; 10:1), preparatory and not final, and yet possessing throughout an educational value. The Levitical sacrifices, for example, were fitted to keep alive in the Jews a sense of sin and to lead thought forward to some true deliverance from its power. The priesthood, again, and high-priesthood suggested thoughts which they did not satisfy, and exactly in proportion as they were felt to be divine institutions, they sustained the hope of some complete satisfaction. The purpose of God is indeed fulfilled from the first, though to us the fulfilment is shewn in fragments. Hence the writer of the Epistle to the Hebrews goes beyond the Law, and in the gentile Melchizedek finds the fullest type of the King-priest to come. 


(c) There is another point of resemblance and contrast between the Epistle of Barnabas and the Epistle to the Hebrews which specially deserves to be noticed. Barnabas (c. xvi.) dwells on the perils and the failures of the external Law fashioned under the later Temple into a shape which affected permanence. In this he marks a real declension in the development of Judaism. The Temple, like the Kingdom, was a falling away from the divine ideal. The writer of the Epistle to the Hebrews recognises the same fact, but he places the original divine order apart from the results of man's weakness. He goes back to the Tabernacle for all his illustrations, in which the transitoriness of the whole system was clearly signified. 


In a word, in the Epistle of Barnabas there is no sense of the continuity of the divine discipline of men, of an education of the world corresponding to the growth of humanity: no recognition of the importance of outward circumstances, of rules and observances, as factors in religious life: no acknowledgment of a relation of proportion between spiritual lessons and a people's capacity. It is an illustration of the same fundamental fault that we find in the Epistle not only a complete rejection of the letter of the Levitical system, but also an imperfect and inadequate view of Christian institutions. 


On the other hand we have in Heb. 1:1-4 a view of the unfolding and infolding of the divine counsel in creation of infinite fulness. The end is there seen to be the true consummation of the beginning. We discern that one message is conveyed by the different modes of God's communication to His people: that one Voice speaks through many envoys: that at last the spoken word is gathered up and fulfilled in the present Son. 


We have not yet mastered all the teaching of the pregnant words; yet even now we can perceive how the thoughts which they convey characterise the whole Epistle: how they arose naturally out of the circumstances of the early Church; and, by comparison with the Epistle of Barnabas, how far they transcended the common judgment of the time. Under this aspect the Epistle to the Hebrews, by its composition and its history, throws light upon the ideas of Inspiration and a Canon of Scripture. On the one side we see how the Spirit of God uses special powers, tendencies and conditions, things personal and things social, for the expression of a particular aspect of the Truth; and on the other side we see how the enlightened consciousness of the Church was in due time led to recognise that teaching as authoritative which was at first least in harmony with prevailing forms of thought. 

COMMENTARY 
Introduction 

INTRODUCTION (Hebrews 1:1-4). The first paragraph of the Epistle gives a summary view of its main subject, the finality of the absolute Revelation in Christ as contrasted with the preparatory revelation under the Old Covenant. 


The whole is bound together in one unbroken grammatical construction, but the subject is changed in its course. In the first two verses God is the subject: in the last two the Son; and the fourth verse introduces a special thought which is treated in detail in the remainder of the chapter. 


Thus for purposes of interpretation the paragraph may be divided into three parts. 


i. The contrast of the Old Revelation and the New: vv. 1, 2. 


ii. The nature and the work of the Son: v. 3. 


iii. Transition to the detailed development of the argument: v. 4. 


It will be noticed that the Lord is regarded even in this brief introductory statement in His threefold office as Prophet (God spake in His Son), Priest (having made purification of sins), and King (He sat down). 


i. The contrast of the Old Revelation and the New (1, 2) 


The contrast between the Old Revelation and the New is marked in three particulars. There is a contrast (a) in the method, and (b) in the time, and (c) in the agents of the two revelations. 


(a) The earlier teaching was conveyed in successive portions and in varying fashions according to the needs and capacities of those who received it: on the other hand the revelation in Him who was Son was necessarily complete in itself (comp. John 1:14, 18). 


(b) The former revelation was given of old time, in the infancy and growth of the world: the Christian revelation at the end of these days, on the very verge of the new order which of necessity it ushered in. 


(c) The messengers in whom God spoke before, were the long line of prophets raised up from age to age since the world began (Luke 1:70; Acts 3:21): the Messenger of the new dispensation was God's own Son. 


The first contrast is left formally incomplete (having...spoken in many parts and in many modes...spake). The two latter are expressed definitely (of old time to the fathers, at the end of these days to us—in the prophets, in Him Who is Son); and in the original, after the first clause, word answers to word with emphatic correspondence: polumerw'" kai; polutrovpw" (1) pavlai (2) oJ qeo;" lalhvsa" (3) toi'" patravsin (4) ejn toi'" profhvtai" (5): no corresponding clause (1') ejpj ejscavtou tw'n hJmerw'n touvtwn (2') ejlavlhsen (3') hJmi'n (4') ejn uiJw'/ (5'). 


The consideration of these contrasts places the relation of Christianity to all that had gone before in a clear light. That which is communicated in parts, sections, fragments, must of necessity be imperfect; and so also a representation which is made in many modes cannot be other than provisional. The supreme element of unity is wanting in each case. But the Revelation in Christ, the Son, is perfect both in substance and in form. The Incarnation and the Ascension include absolutely all that is wrought out slowly and appropriated little by little in the experience of later life. The characteristics which before marked the revelation itself now mark the human apprehension of the final revelation. 


The Incarnation, in other words, is the central point of all Life; and just as all previous discipline led up to it polumerw'" kai; polutrovpw", so all later experience is the appointed method by which its teaching is progressively mastered polumerw'" kai; polutrovpw". All that we can learn of the constitution of man, of the constitution of nature, of the ‘laws’ of history must, from the nature of the case, illustrate its meaning for us (comp. 1 Cor. 13:9 ff.). 


These thoughts find their complete justification in the two clauses which describe the relation to the order of the world of Him in Whom God spoke to us. God appointed Him heir of all things, and through Him He made the world. The Son as Heir and Creator speaks with perfect knowledge and absolute sympathy. 


But while the revelations of the Old and the New Covenants are thus sharply distinguished, God is the One Author of both. He spoke in old time, and He spoke in the last time. In the former case His speaking was upon earth and in the latter case from heaven (Heb. 12:25 note), but in both cases the words are alike His words. Not one word therefore can pass away, though such as were fragmentary, prospective, typical, required to be fulfilled by Christ's Presence (Matt. 5:18). In revelation and in the record of revelation all parts have a divine work but not the same work nor (as we speak) an equal work. 


1 God having of old time spoken to the fathers in the prophets in many parts and in many modes 2 spake to us at the end of these days in His Son, whom He appointed heir of all things, through whom He also made the world. 

Hebrews 1:1. The order of the first words in the original text, by which the two adverbs (polumerw'" kai; polutrovpw") come first, to which nothing afterwards directly answers (Having in many parts and in many modes of old time spoken...), serves at once to fix attention on the variety and therefore on the imperfection of the earlier revelations, and also to keep a perfect correspondence in the members which follow (pavlai, ejpj ejscavtou tw'n hJmerw'n touvtwn—lalhvsa", ejlavlhsen—toi'" patravsin, hJmi'n—ejn toi'" profhvtai", ejn uiJw'/). 


At the same time the two main divisions of the revelation are connected as forming one great whole: God having spoken...spake...(oJ qeo;" lalhvsa"...ejlavlhsen). It is not simply that the Author of the earlier revelation is affirmed to have been also the Author of the later (God who spake...spake...oJ toi'" patravsin lalhvsa" qeo;" ejlavlhsen or God spake...and spake...); but the earlier revelation is treated as the preparation for, the foundation of, the latter (God having spoken...spake...). 


polumerw'" kai; polutrovpw"] in many parts and in many manners, Vulg. multifariam multisque modis. Syr. Psh. in all parts and in all manners (Syr. Hcl. in many parts...). 


The variety of the former revelation extended both to its substance and to its form. The great drama of Israel's discipline was divided into separate acts; and in each act different modes were employed by God for bringing home to His people various aspects of truth. Thus the ‘many parts’ of the preparatory training for Christianity may be symbolised (though they are not absolutely coincident with them) by the periods of the patriarchs, of Moses, of the theocracy, of the kingdom, of the captivity, of the hierarchy, as Israel was enabled to assimilate the lessons provided providentially in the national life of Egypt, Canaan, Persia, Greece. And the many ‘modes’ of revelation are shadowed forth in the enactment of typical ordinances, in declarations of ‘the word of the Lord,’ in symbolic actions, in interpretations of the circumstances of national prosperity and distress. And further it must be noticed that the modes in which God spoke in the prophets to the people were largely influenced by the modes in which God spoke to the prophets themselves ‘face to face,’ by visions, by Urim and Thummim (comp. Num. 12:6, 8). These corresponded in the divine order with the characters of the messengers themselves which became part of their message. 


The general sense is well given by Theodoret: to; mevntoi polumerw'" ta;" pantodapa;" oijkonomiva" shmaivnei, to; de; polutrovpw" tw'n qeivwn ojptasiw'n to; diavforon, a[llw" ga;r w[fqh tw'/  jAbraa;m kai; a[llw" tw'/ Mwu>sh'/...to; mevntoi polumerw'" kai; e{teron aijnivttetai o{ti tw'n profhtw'n e{kasto" merikhvn tina oijkonomivan ejneceirivzeto, oJ de; touvtwn qeov", oJ despovth" levgw Cristov", ouj mivan tina; wj/konovmhse creivan, ajlla; to; pa'n ejnanqrwphvsa" katwvrqwse. 


The adverbs are not rare in late Greek: for polumerw'" see Plut. 2.537 D; Jos. Antt. 8.3, 9; and for polutrovpw" Philo, 2.512 M.; Max. Tyr. 7.2. Polumerhv" is used of Wisdom in Wisd. 7:22. The two corresponding adjectives occur together in Max. Tyr. 17.7: There are, he says, two instruments for understanding, tou' me;n aJplou' o}n kalou'men nou'n, tou' de; poikivlou kai; polumerou'" kai; polutrovpou a}" aijsqhvsei" kalou'men. For similar combinations see Philo de vit. Mos. i. § 20 (2:99 M.) (polutrovpw/ kai; poluscidei'); de decal. § 17 (2.194 M.) (poluvtropoi kai; polueidei'"); quis rer. div. haer. § 58 (1.514 M.) (pollou;" kai; polutrovpou"). 


Clement of Alexandria in a remarkable passage (Strom. 6.7, § 58, p. 769) uses the phrase of the action of the Word, Wisdom, the firstborn Son: ou|tov" ejstin oJ tw'n genhtw'n aJpavntwn didavskalo", oJ suvmboulo" tou' qeou' tou' ta; pavnta proegnwkovto": oJ de; a[nwqen ejk prwvth" katabolh'" kovsmou polutrovpw" kai; polumerw'" pepaivdeukevn te kai; teleioi'. Comp. Strom. 1.4, 27, p. 331 eijkovtw" toivnun oJ ajpovstolo" polupoivkilon ei[rhken th;n sofivan tou' qeou', polumerw'" kai; polutrovpw", dia; tevcnh", dia; ejpisthvmh", dia; pivstew", dia; profhteiva", th;n eJauth'" ejndeiknumevnhn duvnamin eij" th;n hJmetevran eujergesivan... 


pavlai] of old time (Vulg. olim) and not simply formerly (provteron Heb. 4:6; 10:32). The word is rare in N.T. and always describes something completed in the past. Here the thought is of the ancient teachings now long since sealed. 


oJ qeo;" lalhvsa"...ejlavlhsen...] There is but one final Source of all Truth. The unity of the Revealer is the pledge and ground of the unity of the Revelation, however it may be communicated; and His revelation of Himself is spontaneous. He ‘speaks’ in familiar intercourse. The word lalei'n is frequently used in the Epistle of divine communications: 2:2, 3; 3:5; 4:8; 5:5; 11:18; 12:25. Compare John 9:29; 16:13. This usage is not found in St Paul (yet see Rom. 3:19; 2 Cor. 13:3), but it is common in St Luke (Acts). 


The Vulgate rendering loquens (Old Lat. locutus)...locutus est exhibits a characteristic defect of the version in the rendering of participles (compare v. 3 purgationem faciens; v. 14 missi). 


toi'" patravsin] This absolute title the fathers occurs again John 7:22; Rom. 9:5; 15:8 (in Acts 3:22 it is a false reading). Compare Ecclus. 44 Patevrwn u{mno". 


More commonly we find ‘our (your) fathers’: Acts 3:13, 25; 5:30; 7:11 c 1 Cor. 10:1. The absolute term marks the relation of ‘the fathers’ to the whole Church. 


ejn toi'" pr.] in the prophets (Vulg. in prophetis), not simply through them using them as His instruments (Heb. 2:2, 3), but in them (Heb. 4:7) as the quickening power of their life. In whatever way God made Himself known to them, they were His messengers, inspired by His Spirit, not in their words only but as men; and however the divine will was communicated to them they interpreted it to the people: compare Matt. 10:20; 2 Cor. 13:3. (Ipse in cordibus eorum dixit quidquid illi foras vel dictis vel factis locuti sunt hominibus. Herv.) Conversely the prophet speaks ‘in Christ’ as united vitally with Him: 2 Cor. 2:17; 12:19. 


Cf. Philo de praem. et poen. 9 (2.417 M.) eJrmhneu;" gavr ejstin oJ profhvth" e[ndoqen uJphcou'nto" ta; lekteva tou' qeou'. 


The title ‘prophet’ is used in the widest sense as it is applied to Abraham (Gen. 20:7), to Moses (Deut. 34:10; comp. 18:18), to David (Acts 2:30), and generally to those inspired by God: Ps. 105:15. Compare Acts 3:21 tw'n aJgivwn ajpj aijw'no" aujtou' profhtw'n. Luke 1:70. The prophets, according to a familiar Rabbinic saying, prophesied only of the days of the Messiah (Sabb. 63 a; , Altsyn. Theol. s. 355). Comp. Philo quis rer. div. haer. § 52 (1.510f. M.). 


2. ejpj ejscavtou tw'n hJm. t.] at the end of these days: Vulg. novissime diebus istis, O.L. in novissimis diebus his. 

The phrase is moulded on a LXX rendering of the O. T. phrase  µymiY:h' tyrIj}a'B]‘in the latter days,’ ejpj ejscavtou tw'n hJmerw'n (Gen. 49:1; Num. 24:14; Jer. 23:20 v. l. ejscavtwn; 49:39 [25:18]; comp. Deut. 4:30; 31:29), which is used generally of the times of Messiah (Is. 2:2; Dan. 10:14 and notes). 


Starting from this general conception Jewish teachers distinguished ‘a present age,’ ‘this age’ (hzh µlw[, oJ aijw;n ou|to", oJ nu'n kairov") from ‘that age,’ ‘the age to come’ (abh µlw[, oJ mevllwn aijwvn, oJ aijw;n ejkei'no", oJ aijw;n oJ ejrcovmeno"). 


Between ‘the present age’ of imperfection and conflict and trial and ‘the age to come’ of the perfect reign of God they placed ‘the days of Messiah,’ which they sometimes reckoned in the former, sometimes in the latter, and sometimes as distinct from both. They were however commonly agreed that the passage from one age to the other would be through a period of intense sorrow and anguish, ‘the travail-pains’ of the new birth (jyvmh ylbj, wjdi'ne" Matt. 24:8). 


The apostolic writers, fully conscious of the spiritual crisis through which they were passing, speak of their own time as the ‘last days’ (Acts 2:17; James 5:3: comp. 2 Tim. 3:1); the ‘last hour’ (1 John 2:18); ‘the end of the times’ (1 Pet. 1:20 ejpj ejscavtou tw'n crovnwn: in 2 Pet. 3:3 the true reading is ejpj ejscavtwn tw'n hJm.); ‘the last time’ (Jude 18 ejpj ejscavtou crovnou). 


Thus the full phrase in this place emphasises two distinct thoughts, the thought of the coming close of the existing order (ejpj ejscavtou at the end), and also the thought of the contrast between the present and the future order (tw'n hJmerw'n touvtwn of these days as contrasted with ‘those days’). 


ejlavlhsen hJmi'n] spake to us—the members of the Christian Church: Heb. 10:26; 13:1 (so Theophylact: eJnopoiei' kai; ejxisoi' toi'" maqhtai'" kai; aujtou;" kai; eJautovn). The word was not directly addressed to the writer: 2:3. The mission of Christ is here regarded as complete. It is true in one sense that He told His disciples the full message which He had received (John 15:15), if in another sense He had, when He left them, yet many things to say (16:12). This contrast between the divine, absolute, aspect of Christ's work, and its progressive appropriation by men, occurs throughout Scripture. Compare Col. 3:1 ff., 5. 


ejn uiJw'/] The absence of the article fixes attention upon the nature and not upon the personality of the Mediator of the new revelation. God spake to us in one who has this character that He is Son. The sense might be given by the rendering in a Son, if the phrase could be limited to this meaning (‘One who is Son’); but ‘a Son’ is ambiguous. See 1:5; 3:6; 5:8; 7:28. Compare John 5:27 note; 10:12; Rom. 1:4. 


The absence of the article is made more conspicuous by its occurrence in the corresponding phrase. ‘The prophets’ are spoken of as a definite, known, body, fulfilling a particular office. The sense would lose as much by the omission of the article in this case (ejn profhvtai" ‘in men who were prophets’) as it would lose here by the insertion (ejn tw'/ uiJw'/ in the Son Heb. 6:6). 


It is instructive to notice how completely the exact force of the original was missed by the later Greek Fathers. Even Chrysostom says: to; ejn uiJw'/ dia; tou' uiJou' fhsiv, and OEcumenius repeats the words. 


The new revelation is a continuation of the old so far as God is the author of both. It is wholly new and separate in character so far as Christ is the Mediator of it. 


Herveius notices the difference between the Presence of God in the prophets and in His Son: In prophetis fuit Deus secundum inhabitationem gratiae et revelationem voluntatis sapientiae suae, in Filio autem omnino totus manebat...utpote cui sapientia Dei personaliter erat unita. 


o}n e[qhken...dij ou| kai; ejpoivhsen...] The office of the Son as the final revealer of the will of God is illustrated by His relation to God in regard to the world, in and through which the revelation comes to men. He is at once Creator and Heir of all things. The end answers to the beginning. Through Him God called into being the temporal order of things, and He is heir of their last issue. All things were created ‘in Him’ and ‘unto Him’ (Col. 1:15, 16, ejn aujtw'/ ejktivsqh, eij" aujto;n e[ktistai). The universal heirship of Christ is illustrated by, if not based upon, His creative activity. 


e[qhken klhronovmon p.] Vulg. quem constituit (O. L. posuit) heredem universorum. Even that which under one aspect appears as a necessary consequence is referred to the immediate will of God (e[qhken). For the use of tivqhmi see Rom. 4:17 (Gen. 17:5); 1 Tim. 2:7; 2 Tim. 1:11. There is nothing to determine the ‘time’ of this divine appointment. It belongs to the eternal order. Yet see Ps. 2:8; Matt. 28:18 (ejdovqh). We ‘who see but part’ may fix our attention on inceptive fulfilments. 


klhronovmon] The thought of sonship passes naturally into that of heirship: Gal. 4:7; compare Rom. 8:17. 


The word heir marks the original purpose of Creation. The dominion originally promised to Adam (Gen. 1:28; compare Ps. 8) was gained by Christ. And so, in regard to the divine economy, the promise made to Abraham (compare Rom. 4:13; Gal. 3:29) and renewed to the divine King (Ps. 2:8), which was symbolised by the ‘inheritance’ of Canaan (Ex. 23:30), became absolutely fulfilled in Christ. 


The image of ‘heirship’ which is based apparently on the second Psalm (Ps. 2:8) is recognised in the Gospels (Matt. 21:38 and parallels) where the contrast between ‘the servants’ (prophets) and ‘the Son’ is also marked. 


At the same time, it must be carefully noticed that the usage cannot be pressed in all directions. The term is used in relation to the possession, as marking the fulness of right, resting upon a personal connexion, and not, as implying a passing away and a succession, in relation to a present possessor (comp. Gal. 4:1 oJ klhronovmo"...kuvrio" pavntwn w[n). The heir as such vindicates his title to what he holds. Compare Additional Note on Heb. 6:12. 


The heirship of ‘the Son’ was realised by the Son Incarnate (v. 4) through His humanity: klhronovmo" ga;r pavntwn oJ despovth" Cristo;" oujc wJ" qeo;" ajllj wJ" a[nqrwpo" (Theod.); but the writer speaks of ‘the Son’ simply as Son as being heir. In such language we can see the indication of the truth which is expressed by the statement that the Incarnation is in essence independent of the Fall, though conditioned by it as to its circumstances. 


pavntwn] The purpose of God extended far beyond the hope of Israel; oujkevti ga;r meri;" kurivou oJ  jIakwvb (Deut. 32:9), ajlla; pavnte" (Theophlct.). Non jam portio Domini tantum Jacob et portio ejus Israel, sed omnes omnino nationes (Atto Verc.). 


dij ou| kai; ejpoivhsen t. aij.] This order, which is certainly correct, throws the emphasis on the fact of creation, which answers to the appointment of the Son as heir (kai; ejpoivhsen, compare 6:7; 7:25). The creation does indeed involve the consummation of things. The ‘Protevangelium’ is Gen. 1:26 f. 


tou;" aijw'na"] the world, Vulg. saecula. The phrase oiJ aijw'ne" has been interpreted to mean 


(1) ‘Periods of time,’ and especially ‘this age’ and ‘the age to come,’ as though the sense were that God created through the Son—Who is supratemporal—all time and times. 


(2) The successive emanations from the divine Being, as in the Gnostic theologies; or the orders of finite being. Comp. Const. Apost. 8.12 oJ dij aujtou' [tou' uiJou'] poihvsa" ta; ceroubi;m kai; ta; serafivm, aijw'nav" te kai; stratiav"... 


(3) The sum of the ‘periods of time’ including all that is manifested in and through them. This sense appears first in Eccles. 3:11, answering to the corresponding use of µl;/[, H6409 which is first found there. The plural  µymlw[is found with this meaning in later Jewish writers, e.g., µymlw[ arwb. Comp. Wisd. 13:9. 


There can be little doubt that this is the right sense here (comp. Heb. 11:3 note). The universe may be regarded either in its actual constitution as a whole (oJ kovsmo"), or as an order which exists through time developed in successive stages. There are obvious reasons why the latter mode of representation should be adopted here. 


The difference between oJ aijwvn—the age—one part of the whole development, and oiJ aijw'ne"—the ages—the sum of all the parts, is well illustrated by the divine title ‘the King of the ages’ 1 Tim. 1:17 (oJ basileu;" tw'n aijwvnwn; Tobit 13:6, 10; Henoch p. 86 Dillm. oJ b. pavntwn tw'n aij.; Ecclus. 36:22 (19) oJ qeo;" tw'n aijwvnwn; Henoch p. 83). In this aspect ‘the King of the ages’ is contrasted with ‘the rulers of this age’ (oiJ a[rconte" tou' aijw'no" touvtou 1 Cor. 2:6, 8). Compare pantokravtwr (Apoc. 1:8 & c.) with kosmokravtwr (Eph. 6:12). 


The Rabbinic use of µl;/[, H6409 is very wide. Thus they speak of the ‘Macrocosm,’ the universe, as lwdgh µlw[, and of the ‘Microcosm,’ man, as ˆwfqh µlw[. 


There is a very fine saying in Aboth iv. ‘R. Jacob said This world is like a vestibule before the world to come: prepare thyself in the vestibule that thou mayest enter into the festivalchamber’ (ˆylqrfl). 


ejp. tou;" aijw'na"] The order of finite being even when it is regarded under the form of gradual development is spoken of as ‘made’ by a supra-temporal act. ‘All creation is one act at once.’ 


pavntwn...tou;" aijw'na"] all things...the world...all single things regarded in their separate being: the cycles of universal life. 


For the fact of creation through the Son see John 1:3, 10; 1 Cor. 8:6 (diav); Col. 1:16 (ejn). 


Philo speaks of the Logos as ‘the instrument through which the world was made: euJrhvsei" ai[tion me;n aujtou' (sc. tou' kovsmou) to;n qeo;n uJfj ou| gevgonen: u{lhn de; ta; tevssara stoicei'a ejx w|n sunekravqh: o[rganon de; lovgon qeou' dij ou| kateskeuavsqh: th'" de; kataskeuh'" aijtivan th;n ajgaqovthta tou' dhmiourgou' (de Cher. 35; 1.162 M.). Comp. de monarch. ii. § 5 (2.225 M.); leg. alleg. iii. § 31 (1.106 M.). 


The first passage is singularly instructive as bringing out the difference between the Christian and Philonic conception of the divine action. Comp. Rom. 11:36 (ejk, diav, eij"); 1 Cor. 8:6 (ejx, eij", diav). The preposition uJpov is not, I believe, used in connexion with creation in the N.T. 


ii. The Nature and work of the Son (3) 


The Nature and work of the Son is presented in regard to (1) His divine Personality and (2) the Incarnation. 


(1) In Himself the Son is presented in His essential Nature, as the manifestation of the divine attributes (ajpauvgasma th'" dovxh"), and He embodies personally the divine essence (carakth;r th'" uJpostavsew"). In connexion with this view of His Nature, His work is to bear all things to their true end (fevrwn ta; pavnta). 


(2) This general view of His work leads to the view of His work as Incarnate in a world marred by sin. In regard to this He is the One absolute Redeemer (kaqar. tw'n aJm. poihsavmeno") and the Sovereign representative of glorified humanity (ejkavq. ejn dexia'/ th'" meg. ejn uJy.). 


3 Who, being the effulgence of His glory and the expression of His essence, and so bearing all things by the word of His power, after He had Himself made purification of sins, sat down on the right hand of the Majesty on high. 

3. The description of the Nature and Work of the Son of God in relation to the Father (spake in, appointed, made) given in the second verse is completed by a description of His Nature and Work in regard to Himself. 


The description begins with that which is eternal. The participles ‘being,’ ‘bearing’ describe the absolute and not simply the present essence and action of the Son. Compare John 1:18; (3:13); Col. 1:15, 17. The w[n in particular guards against the idea of mere ‘adoption’ in the Sonship, and affirms the permanence of the divine essence of the Son during His historic work. 


At the same time the divine being of the Son can be represented to men only under human figures. Since this is so, the infinite truth must be suggested by a combination of complementary images such as are given here in ajpauvgasma and carakthvr. The first image (ajpauvgasma) brings out the conception of the source (phghv) of the Son's Being, and of His unbroken connexion with the Father, as revealing to man the fulness of His attributes. 


The second image (carakthvr) emphasises the true Personality of the Son as offering in Himself the perfect representation of the divine essence of the Father (John 14:9). 


Taken together the images suggest the thoughts presented by the theological terms ‘coessential’ (oJmoouvsio") and ‘only-begotten’ (monogenhv"). 


The ‘glory’ of God finds expression in the Son as its ‘effulgence’: the ‘essence’ of God finds expression in Him as its ‘type.’ 


Neither figure can be pressed to conclusions. The luminous image may be said to have no substantive existence (to; ga;r ajpauvgasma, fasivn (the followers of Sabellius, Marcellus, Photinus), ejnupovstaton oujk e[stin ajllj ejn eJtevrw/ e[cei to; ei\nai Chrysost. Hom. 2.1). The express image may be offered in a different substance. So it is that the first figure leaves unnoticed the Personality of the Son, and the second figure the essential equality of the Son with the Father. But that which the one figure lacks the other supplies. We cannot conceive of the luminous body apart from the luminous image; and we cannot identify the archetype and its expression. 


Under another aspect we observe that the Divine Manifestation is placed side by side with the Divine Essence. It is in Christ that the Revelation is seen (ajpauvgasma). It is in Christ that the Essence is made intelligibly distinct for man (carakthvr). 


The two truths are implied by the words of the Lord recorded in St John's Gospel John 5:19, 30; 14:9. 


For the pre-existence of the Son compare Heb. 7:3; 10:5. 


It must farther be noticed that in the description of the Being of the Son language is used which points to a certain congruity in the Incarnation. This is the ‘propriety’ of His Nature to perfectly reveal God. Through Him God reveals Himself outwardly. 


Under this aspect the clause which describes the action of the Son—fevrwn ta; pavnta tw'/ rJhvmati th'" dunavmew" aujtou'—gives in its most general form the truth expressed in the divine acts o}n e[qhken klhronovmon pavntwn, dij ou| kai; ejpoivhsen tou;" aijw'na". 


ajpauvgasma th'" dovxh"] the effulgence of His glory, Vulg. splendor gloriae (and so Latt. uniformly). 


ajpauvgasma] The verb ajpaugavzw has two distinct meanings: 


1. To flash forth: radiate. 


2. To flash back: reflect. 


The noun ajpauvgasma, which is a characteristically Alexandrine word occurring in Wisdom (Wisd. 7:25), and in Philo, may therefore mean either 


1. The effulgence; or 


2. The reflection (refulgence). 


The use of the word by Philo is not decisive as to the sense to be chosen. In one passage the sense ‘effulgence’ appears to be most natural: De concupisc. § 11 (2.356 M.) to; dj ejmfuswvmenon (Gen. 2:7) dh'lon wJ" aijqevrion h\n pneu'ma kai; eij dhv ti aijqerivou pneuvmato" krei'tton, a{te th'" makariva" kai; trismakariva" fuvsew" ajpauvgasma. 


In two others the sense ‘reflection’ is more appropriate: De opif. mundi § 51 (1:35 M.) pa'" a[nqrwpo" kata; me;n th;n diavnoian oijkeivwtai qeivw/ lovgw/, th'" makariva" fuvsew" ejkmagei'on h] ajpovspasma h] ajpauvgasma gegonwv", kata; de; th;n tou' swvmato" kataskeuh;n a{panti tw'/ kovsmw/. 


De plantatione Noae § 12 (1.337 M.) to; de; aJgivasma (Ex. 15:17) oi|on aJgivwn ajpauvgasma, mivmhma ajrcetuvpou, ejpei; ta; aijsqhvsei kala; kai; nohvsei kalw'n eijkovne". 


The passage in Wisdom (Wisd. 7:25 f.) is capable of bearing either meaning. The threefold succession ajpauvgasma, e[soptron, eijkwvn,—effulgence, mirror, image, no less than v. 25, appears to favour the sense of ‘effulgence.’ Otherwise e[soptron interrupts the order of thought. 


In this passage the sense reflection is quite possible, but it appears to be less appropriate, as introducing a third undefined notion of ‘that which reflects.’ Moreover the truth suggested by ‘reflection’ is contained in carakthvr, to which ‘effulgence’ offers a more expressive complement; and the Greek Fathers with unanimity have adopted the sense effulgence according to the idea expressed in the Nicene Creed, Light of Light. Several of their comments are of interest as bringing out different sides of the image: Orig. in Joh. 32.18 o{lh" me;nou\n oi\mai th'" dovxh" tou' qeou' aujtou' ajpauvgasma ei\nai to;n uiJovn...fqavnein mevntoi ge ajpo; tou' ajpaugavsmato" touvtou th'" o{lh" dovxh" merika; ajpaugavsmata ejpi; th;n loiph;n logikh;n ktivsin. Comp. c. Cels. v. 18; de princ. 1, 2, 4 (and Redepenning's note); Hom. in Jer. 9:4 oujci; ejgevnnhsen oJ path;r to;n uiJo;n kai; ajpevlusen aujto;n ajpo; th'" genevsew" aujtou', ajllj ajei; genna'/ aujto;n o{son ejsti; to; fw'" poihtiko;n tou' ajpaugavsmato". 


Greg. Nyss. de perfecta Christ. forma, Migne Patr. Gr. xlvi. p. 265 dovxan kai; uJpovstasin wjnovmase to; uJperkeivmenon panto;" ajgaqou'...to; de; sunafev" te kai; ajdiavstaton tou' uiJou' pro;" to;n patevra diermhneuvwn...ajpauvgasma dovxh" kai; carakth'ra uJpostavsew" prosagoreuvei...ajlla; kai; oJ th;n ajpaugavzousan fuvsin nohvsa" kai; to; ajpauvgasma tauvth" pavntw" katenovhse, kai; oJ to; mevgeqo" th'" uJpostavsew" ejn nw'/ labw;n tw'/ ejpifainomevnw/ carakth'ri pavntw" ejmmetrei' th;n uJpovstasin. 


Chrysostom (Hom. 2.2) ajpauvgasma ei\pen...i{na deivxh/ o{ti kajkei' (John 8:12) ou{tw" ei[rhtai: dh'lon de; wJ" fw'" ejk fwtov". 


Theodoret ad loc. to; ajpauvgasma kai; ejk tou' purov" ejsti kai; su;n tw'/ puriv ejsti...ajei; de; hJ dovxa, ajei; toivnun kai; to; ajpauvgasma. 


OEcumenius ad loc. dia; tou' ‘ajpauvgasma’ th;n kata; fuvsin ejk tou' patro;" provodon tou' uiJou' dhloi': oujde;n ga;r o{lw" oujdamou' kata; cavrin kai; eijspoivhsin proveisin ajpauvgasmav tino", oujk ajpo; tou' hJlivou, oujk ajpo; tou' purov", oujk ajfj eJtevrou tinov", ajfj ou| pevfuken ajpauvgasma proievnai. 


It is indeed true that the sense of ‘effulgence’ passes into that of ‘reflection’ so far as both present the truth that it is through Christ that God becomes visible to man. But in the one case the nature of Christ is emphasised and in the other His office. The ‘effulgence’ is the necessary manifestation of the luminous body: the ‘reflection’ is the manifestation through some medium as it takes place in fact. 


It is however necessary to observe that ‘effulgence’ is not any isolated ray, but the whole bright image which brings before us the source of light. Comp. Greg. Nyss. c. Eunom. viii., Migne Patr. Gr. xlv. p. 773 wJ" ejk panto;" tou' hJliakou' kuvklou th'/ tou' fwto;" lamphvdoni ajpaugavzetai, ouj ga;r to; mevn ti lavmpei to; de; ajlampev" ejsti tou' kuvklou: ou{tw" o{lh hJ dovxa h{ti" ejsti;n oJ path;r tw'/ ejx eJauth'" ajpaugavsmati, toutevsti tw'/ ajlhqinw'/ fwti; pantacovqen periaugavzetai. And again, while the general figure guards the conception of the permanence of the relation between the source and the light, the ‘effulgence’ is regarded in its completeness (ajpauvgasma)—the light flashed forth, and not the light in the continuity of the stream. 


th'" dovxh" aujtou'] The ‘glory of God’ is the full manifestation of His attributes according to man's power of apprehending them, ‘all His goodness’ (Ex. 33:19 ff.). This ‘glory’ was the subject of His crowning revelation as contemplated by the prophets (Is. 40:5 the glory of the Lord shall be revealed; 46:13 in Zion salvation, unto Israel my glory; 60:1 f.) and made known in Christ (2 Cor. 4:4, 6: comp. Rom. 9:23; 1 Tim. 1:11; John 11:40; 1:14); compare Introduction to the Gospel of St John xlvii. ff. It is the final light (Apoc. 21:23) for which we look (Tit. 2:13; Rom. 5:2). 


Under the Old Dispensation the Shekinah was the symbol of it: Ex. 24:16; Ps. 85:9. Comp. Rom. 9:4; (2 Pet. 1:17). 


For illustrations see Rom. 6:4; 9:4; Col. 1:11; Eph. 3:16; compare 2 Thess. 1:9; 1 Cor. 11:7; Rom. 3:23. 


Clement (1 Cor. c. xxxvi.) writes o}" w]n ajpauvgasma th'" megalwsuvnh" aujtou', taking the word megalwsuvnh from the later clause and greatly obscuring the fulness of the thought. 


carakth;r th'" uJpostavsew"] the expression of His essence, Vulg. figura (O. L. imago, v. character) substantiae. Syr. image of His essence (htwtyd amlx). 


The word carakthvr is used from the time of Herodotus (1.116) of the distinguishing features, material or spiritual, borne by any object or person; of the traits by which we recognise it as being what it is. 


It is specially used for the mark upon a coin (Eurip. El. 558f.; Arist. Pol. 1.9) which determines the nature and value of the piece. Comp. Ign. ad Magn. 5 w{sper gavr ejstin nomivsmata duvo, o} me;n qeou' o} de; kovsmou, kai; e{kaston aujtw'n i[dion carakth'ra ejpikeivmenon e[cei, oiJ a[pistoi tou' kovsmou touvtou, oiJ de; pistoi; ejn ajgavph/ carakth'ra qeou' patro;" dia;  jIhsou' Cristou'. 


In this connexion carakthvr is applied to the impression of the engraving on a die or seal which is conveyed to other substances. Philo, de Mund. opif. § 4 (1:4 M.) w{sper ejn khrw'/ tini th'/ eJautou' yuch'/...tou;" carakth'ra" ejnsfragivzesqai. 


id. § 53 (1:36 M.) th'" eJkatevra" fuvsew" ajpemavtteto th'/ yuch'/ tou;" carakth'ra"; de mundo § 4 (2.606 M.). 


De plant. Noae § 5 (1.332 M.) oJ Mwu>sh'" [th;n logikh;n yuch;n] wjnovmasen...tou' qeivou kai; ajoravtou eijkovna, dovkimon ei\nai nomivsa" oujsiwqei'san kai; tupwqei'san sfragi'di qeou', h|" oJ carakthvr ejstin oJ aji?dio" lovgo". 


By a natural transition from this use, carakthvr is applied to that in which the distinguishing traits of the object to which it is referred are found. So Philo describes ‘the spirit,’ the essence of the rational part of man, as ‘a figure and impress of divine power’: hJ me;n ou\n koinh; pro;" ta; a[loga duvnami" oujsivan e[lacen ai|ma, hJ de; ejk th'" logikh'" ajporruei'sa phgh'", to; pneu'ma, oujk ajevra kinouvmenon ajlla; tuvpon tina; kai; carakth'ra qeiva" dunavmew", h}n ojnovmati kurivw/ Mwu>sh'" eijkovna kalei', dhlw'n o{ti ajrcevtupon me;n fuvsew" logikh'" oJ qeov" ejsti, mivmhma de; kai; ajpeikovnisma a[nqrwpo" (quod det. pot. insid. § 23; 1.207 M.). And Clement of Rome speaks of man as ‘an impress of the image of God’: ejpi; pa'sin to; ejxocwvtaton...a[nqrwpon...e[plasen [oJ dhmiourgo;" kai; despovth" tw'n aJpavntwn] th'" eJautou' eijkovno" carakth'ra (Gen. 1:26 f.) (ad Cor. 1.33). 


Generally carakthvr may be said to be that by which anything is directly recognised through corresponding signs under a particular aspect, though it may include only a few features of the object. It is so far a primary and not a secondary source of knowledge. Carakthvr conveys representative traits only, and therefore it is distinguished from eijkwvn (2 Cor. 4:4; Col. 1:15; 1 Cor. 11:7; Col. 3:10) which gives a complete representation under the condition of earth of that which it figures; and from morfhv (Phil. 2:6 f.) which marks the essential form. 


There is no word in English which exactly renders it. If there were a sense of ‘express’ (i.e. expressed image) answering to ‘impress,’ this would be the best equivalent. 


uJpovstasi"] The word properly means ‘that which stands beneath’ as a sediment (Arist. de hist. an. v. 19 and often), or foundation (Ezek. 43:11, LXX.), or ground of support (Ps. 68:2 (69:2); Jer. 23:22, LXX.). 


From this general sense come the special senses of firmness, confidence (compare Heb. 3:14 note; 2 Cor. 9:4; 11:17); reality ([Arist.] de mundo 4 ta; me;n katj e[mfasin, ta; de; kaqj uJpovstasin, katj e[mfasin me;n i[ride"...kaqj uJpovstasin dev...komh'tai...), that in virtue of which a thing is what it is, the essence of any being (Ps. 38:6 (39:6); Ps. 88:48 (89:48); Wisd. 16:21: compare Jer. 10:17; Ezek. 26:11). 


When this meaning of ‘essence’ was applied to the Divine Being two distinct usages arose in the course of debate. If men looked at the Holy Trinity under the aspect of the one Godhead there was only one uJpovstasi", one divine essence. If, on the other hand, they looked at each Person in the Holy Trinity, then that by which each Person is what He is, His uJpovstasi", was necessarily regarded as distinct, and there were three uJpostavsei". In the first case uJpovstasi" as applied to the One Godhead was treated as equivalent to oujsiva: in the other case it was treated as equivalent to provswpon. 


As a general rule the Eastern (Alexandrine) Fathers adopted the second mode of speech affirming the existence of three uJpostavsei" (real Persons) in the Godhead; while the Western Fathers affirmed the unity of one uJpovstasi" (essence) in the Holy Trinity (compare the letter of Dionysius of Alexandria to Dionysius of Rome, Routh, Rell. sacrae, 3.390ff. and notes). Hence many mediaeval and modern writers have taken uJpovstasi" in the sense of ‘person’ here. But this use of the word is much later than the apostolic age; and it is distinctly inappropriate in this connexion. The Son is not the image, the expression of the ‘Person’ of God. On the other hand, He is the expression of the ‘essence’ of God. He brings the Divine before us at once perfectly and definitely according to the measure of our powers. 


The exact form of the expression, ajpauvg. th'" d. kai; car. th'" uJpost. and not to; ajpauvg. t. d. kai; oJ car. th'" uJpost. or ajpauvg. d. kai; car. uJpost., will be noticed (comp. Heb. 1:2 ejn uiJw'/). 


fevrwn te] and so bearing...We now pass from the thought of the absolute Being of the Son to His action in the finite creation under the conditions of time and space. The particle te indicates the new relation of the statement which it introduces. It is obvious that the familiar distinction holds true here: ‘kaiv conjungit, te adjungit.’ The providential action of the Son is a special manifestation of His Nature and is not described in a coordinate statement: what He does flows from what He is. 


The particle te is rarely used as an independent conjunction in the N.T. It is so used again Heb. 6:5; 9:1; 12:2; and in St Paul only Rom. 2:19; 16:26; 1 Cor. 4:21; Eph. 3:19. 


fevrwn...] bearing or guiding, Vulg. portans, O. L. ferens v. gerens. This present and continuous support and carrying forward to their end of all created things was attributed by Jewish writers to God no less than their creation. ‘God, blessed be He, bears (lbws) the world’ (Shem. R. § 36 referring to Is. 46:4; compare Num. 11:14; Deut. 1:9). The action of God is here referred to the Son (comp. Col. 1:17). 


The word fevrein is not to be understood simply of the passive support of a burden (yet notice Heb. 13:13; 12:20); “for the Son is not an Atlas sustaining the dead weight of the world.” It rather expresses that ‘bearing’ which includes movement, progress, towards an end. The Son in the words of OEcumenius periavgei kai; sunevcei kai; phdalioucei'...ta; ajovrata kai; ta; oJrata; perifevrwn kai; kubernw'n. The same general sense is given by Chrysostom: fevrwn...toutevsti, kubernw'n, ta; diapivptonta sugkratw'n. tou' ga;r poih'sai to;n kovsmon oujc h|ttovn ejsti to; sugkrotei'n ajllj, eij dei' ti kai; qaumasto;n eijpei'n, kai; mei'zon (Hom. 2.3). And so Primasius: verbo jussionis suae omnia gubernat et regit, non enim minus est gubernare mundum quam creasse...in gubernando vero ea quae facta sunt ne ad nihilum redeant continentur. 


Gregory of Nyssa goes yet further, and understands fevrwn of the action by which the Son brings things into existence: ta; suvmpanta tw'/ rJhvmati th'" dunavmew" aujtou' fevrei oJ Lovgo" ejk tou' mh; o[nto" eij" gevnesin: pavnta ga;r o{sa th;n a[u>lon ei[lhce fuvsin mivan aijtivan e[cei th'" uJpostavsew" to; rJh'ma th'" ajfravstou dunavmew" (de perf. Christ. forma, Migne Patr. Gr. xlvi. p. 265). For this sense of fevrein compare Philo quis rer. div. haer. § 7 (1.477 M.); de mut. nom. § 44 (1:6, 7 M.). 


Philo expresses a similar idea to that of the text when he speaks of oJ phdaliou'co" kai; kubernhvth" tou' panto;" lovgo" qei'o" (De Cherub. § 11; 1.145 M.). And Hermas gives the passive side of it Sim. 9.14, 5 to; o[noma tou' uiJou' tou' qeou' mevga ejsti; kai; ajcwvrhton kai; to;n kovsmon o{lon bastavzei: eij ou\n pa'sa hJ ktivsi" dia; tou' uiJou' tou' qeou' bastavzetai... 


ta; pavnta] as contrasted with pavnta (John 1:2). All things in their unity: Heb. 2:8, 10 (not 3:4); Rom. 8:32; 11:36; 1 Cor. 8:6; 15:27 f.; 2 Cor. 4:15; 5:18; Eph. 1:10 f.; 3:9; 4:10, 15; Phil. 3:21; Col. 1:16 f.; 20; 1 Tim. 6:13. 


See also 1 Cor. 11:12; 12:6; Gal. 3:22; Phil. 3:8; Eph. 1:23; 5:13. The reading in 1 Cor. 9:22, and perhaps in 12:19, is wrong. 


tw'/ rJ. th'" dun.] by the word—the expression—of His (Christ's) power, the word in which His power finds its manifestation (compare Rev. 3:10 to;n lovgon th'" uJpomonh'" mou). As the world was called into being by an utterance (rJh'ma) of God (Heb. 11:3), so it is sustained by a like expression of the divine will. The choice of the term as distinguished from lovgo" marks, so to speak, the particular action of Providence. Gen. 1:3 ei\pen oJ qeov". 


dun. aujtou'] The pronoun naturally refers to the Son, not to the Father, in spite of the preceding clauses, from the character of the thought. 


kaq. poihsavmeno"] having made—when He had made—purification of sins. This clause introduces a new aspect of the Son. He has been regarded in His absolute Nature (w[n), and in His general relation to finite being (fevrwn): now He is seen as He entered into the conditions of life in a world disordered by sin. 


The completed atonement wrought by Christ (having made) is distinguished from His eternal being and His work through all time in the support of created things (being, bearing); and it is connected with His assumption of sovereign power in His double Nature at the right hand of God (having made...He sat...). Thus the phrase prepares for the main thought of the Epistle, the High-priestly work of Christ, which is first distinctly introduced in Heb. 2:17. 


poihsavmeno"] The Vulgate, from the defectiveness of Latin participles, fails to give the sense: purgationem peccatorum faciens (compare Heb. 1:1 loquens). In 5:14 (missi) there is the converse error. The Old Latin had avoided this error but left the thought indefinite, purificatione (purgatione) peccatorum facta. 

The use of the middle (poihsavmeno") suggests the thought which the late gloss dij eJautou' made more distinct. Christ Himself, in His own Person, made the purification: He did not make it as something distinct from Himself, simply provided by His power. Compare mneivan poiei'sqai Rom. 1:9; Eph. 1:16, c poiei'sqai dehvsei" 1 Tim. 2:1; Luke 5:33; John 14:23, & c. 


kaq. tw'n aJmartiw'n] 2 Pet. 1:9 (personally applied). Compare Exod. 30:10 (LXX.); Job 7:21 (LXX.). Elsewhere the word kaqarismov" is used only of legal purification (Luke 2:22; Mark 1:44 || Luke 5:14; John 2:6; 3:25). The verb kaqarivzein is also used but rarely of sin: Heb. 10:2 (9:14); 1 John 1:7, 9. Comp. Acts 15:9; Eph. 5:26; Tit. 2:14 (2 Cor. 7:1; James 4:8). 


There is perhaps a reference to the imperfection of the Aaronic purifications (compare Lev. 16:30) which is dwelt upon afterwards, Heb. 10:1 ff. 


The genitive (kaq. aJmartiw'n) may express either 


(1) the cleansing of sins, i.e. the removal of the sins. Compare Matt. 8:3; Job 7:21 (Ex. 30:10), 


or (2) the cleansing (of the person) from sins. Comp. Heb. 9:15. 


The former appears to be the right meaning. See Additional Note. 


tw'n aJmartiw'n] of sins generally. Comp. Col. 1:14; Eph. 1:7. Elsewhere hJmw'n (or aujtw'n) is added: Matt. 1:21; Gal. 1:4; 1 Cor. 15:3; 1 John 4:10; Apoc. 1:5. Contrast John 1:29 (th;n aJmartivan). For the contrast of the sing. and pl. see Heb. 9:26, 28; 10:18, 26. 


The result of this ‘purification’ is the foundation of a ‘Holy’ Church (comp. John 13:10 n.). The hindrance to the approach to God is removed. 


ejkavqisen] Heb. 8:1; 10:12; 12:2. Comp. Eph. 1:20 (kaqivsa"); Apoc. 3:21. Kaqivsai (intrans.) expresses the solemn taking of the seat of authority, and not merely the act of sitting. Comp. Matt. 5:1; 19:28; 25:31. 


The phrase marks the fulfilment of Ps. 110:1; Matt. 22:44 and parallels; Acts 2:34; and so it applies only to the risen Christ. Angels are always represented as ‘standing’ (Is. 6:2; 1 Kings 22:19) or falling on their faces: and so the priests ministered, comp. Heb. 10:11. Only princes of the house of David could sit in the court (hr:z:[}, H6478) of the Temple (Biesenthal). Hence ‘the man of sin’ so asserts himself: 2 Thess. 2:4. Bernard says in commenting on the title ‘thrones’ (Col. 1:16): nec vacat Sessio: tranquillitatis insigne est (de consid. v. 4, 10). 


ejn dexia'/] 5:13. The idea is of course of dignity and not of place (‘dextra Dei ubique est’). All local association must be excluded: oujc o{ti tovpw/ perikleivetai oJ qeo;" ajllj i{na to; oJmovtimon aujtou' deicqh'/ to; pro;" to;n patevra (Theophlct.). Non est putandum quod omnipotens Pater qui spiritus est incircumscriptus omnia replens dexteram aut sinistram habeat...Quid est ergo ‘sedit ad dexteram majestatis’ nisi ut dicatur, habitat in plenitudine paternae majestatis? (Primas.) Comp. Eph. 4:10. We, as we at present are, are forced to think in terms of space, but it does not follow that this limitation belongs to the perfection of humanity. 


Herveius (on 5:13) notices the double contrast between the Son and the Angels: Seraphin stant ut ministri, Filius sedet ut Dominus: Seraphin in circuitu, Filius ad dexteram. 


th'" megal.] Heb. 8:1; Jude 25. The word is not unfrequent in the LXX.: e.g., 1 Chron. 29:11; Wisd. 18:24. 


‘The Majesty’ expresses the idea of God in His greatness. Comp. Buxtorf Lex. s. v. hr:WbG“, H1476. 1 Clem. xvi. to; skh'ptron th'" megal., c. xxxvi. ajpauvgasma th'" megal. 

ejn uJyhloi'"] Ps. 93:4 (92:4) (LXX.). 


Here only in N.T. Comp. ejn uJyivstoi" Luke 2:14; Matt. 21:9 and parallels; and ejn toi'" ejpouranivoi" Eph. 1:3, 20; 2:6; 3:10; 6:12. 


The term marks the sphere of the higher life. Local imagery is necessarily used for that which is in itself unlimited by place (compare Heb. 4:14; 7:26). Tiv ejstin  jEn uJyhloi'"; Chrysostom asks, eij" tovpon perikleivei to;n qeovn; a[page (Hom. 2.3). In excelsis dicens non eum loco concludit, sed ostendit omnibus altiorem et evidentiorem, hoc est quia usque ad ipsum pervenit solium paternae claritatis (Atto Verc.). 


The clause belongs to ejkavqisen and not to th'" megalwsuvnh". The latter connexion would be grammatically irregular though not unparalleled, and th'" megalwsuvnh" is complete in itself. 


This Session of Christ at the right hand of God,—the figure is only used of the Incarnate Son—is connected with His manifold activity as King (Acts 2:33 ff.; Eph. 1:21 ff.; Col. 3:1; Heb. 10:12) and Priest (1 Pet. 3:22; Heb. 8:1; Heb. 12:2) and Intercessor (Rom. 8:34). Comp. Acts 7:55 f. (eJstw'ta ejk d.). 


iii. Transition to the detailed development of the argument (4). 


The fourth verse forms a transition to the special development of the argument of the Epistle. The general contrast between ‘the Son’ as the mediator of the new revelation and ‘the prophets’ as mediators of the old, is offered in the extreme case. According to Jewish belief the Law was ministered by angels (Heb. 2:2; Gal. 3:19; comp. Acts 7:53), but even the dignity of these, the highest representatives of the Dispensation, was as far below that of Christ as the title of minister is below that of the incommunicable title of divine Majesty. This thought is developed Heb. 1:5-2:18. 


The abrupt introduction of the reference to the angels becomes intelligible both from the function which was popularly assigned to angels in regard to the Law, and from the description of the exaltation of the Incarnate Son. Moses alone was admitted in some sense to direct intercourse with God (Num. 12:8; Deut. 34:10): otherwise ‘the Angel of the Lord’ was the highest messenger of revelation under the Old Covenant. And again the thought of the Session of the Son on the Father's throne calls up at once the image of the attendant Seraphim (Is. 6:1 ff.; John 12:41; 4:2 ff.). 


The superiority of Messiah to the angels is recognised in Rabbinic writings. 


Jalkut Sim. 2, fol 53, 3 on Is. 52:13, Behold my servant shall (deal wisely) prosper. This is King Messiah. He shall be exalted and extolled and be very high. He shall be exalted beyond Abraham, and extolled beyond Moses, and raised high above the ministering angels (trvh ykalm). 


Jalkut Chadash f. 144, 2. Messiah is greater than the fathers, and than Moses, and than the ministering angels (Schoettgen, i. p. 905). 


4 having become so much better than the angels as He hath inherited a more excellent name than they. 

Heb. 1:4. The thought of the exaltation of the Incarnate Son fixes attention on His Manhood. Under this aspect He was shewn to have become superior to angels in His historic work. And the glory of ‘the name’ which He has ‘inherited’ is the measure of His excellence. Comp. Eph. 1:20 f. 


tosouvtw/...o{sw/] Heb. 10:25; 7:20 ff. Comp. 8:6. The combination is found in Philo (de mund. opif. § 50 (1:33 M.); Leg. ad Cai. § 36) but not in St Paul. 


kreivttwn] The word is characteristic of the epistle (13 times). Elsewhere it is found only in the neuter (krei'tton 4 times; 1 Cor. 12:31 is a false reading). The idea is that of superiority in dignity or worth or advantage, the fundamental idea being power and not goodness (ajmeivnwn and a[risto" are not found in the N. T.). 


genovmeno"] The word stands in significant connexion with w[n (Heb. 1:3). The essential Nature of the Son is contrasted with the consequences of the Incarnation in regard to His divinehuman Person (comp. Heb. 5:9). His assumption of humanity, which for a time ‘made Him lower than angels,’ issued in His royal exaltation. Comp. Matt. 26:64; Luke 22:69 (oJ uiJo;" tou' ajnqrwvpou). 


The Greek fathers lay stress upon kreivttwn as marking a difference in kind and not in degree. Athan. c. Ar. i. § 59 to; a[ra ‘kreivttwn’ kai; nu'n kai; dij o{lwn tw'/ Kurivw/ ajnativqhsi, tw'/ kreivttoni kai; a[llw/ para; ta; genhta; tugcavnonti. Kreivttwn ga;r hJ dij aujtou' qusiva, kreivttwn hJ ejn aujtw'/ ejlpiv", kai; aiJ dij aujtou' ejpaggelivai, oujc wJ" pro;" mikra; megavlai sugkrinovmenai ajllj wJ" a[llai pro;" a[lla th;n fuvsin tugcavnousai: ejpei; kai; oJ pavnta oijkonomhvsa" kreivttwn tw'n genhtw'n ejstiv. 


They also rightly point out that genovmeno" is used of the Lord's Human Nature and not of His divine Personality: tou'to kata; to; ajnqrwvpeion ei[rhken, wJ" ga;r qeo;" poihth;" ajggevlwn kai; despovth" ajggevlwn, wJ" de; a[nqrwpo" meta; th;n ajnavstasin kai; th;n eij" oujranou;" ajnavbasin kreivttwn ajggevlwn ejgevneto. 


For kreivttwn, diaforwvtero", see Heb. 8:6 note. 


tw'n ajggevlwn] The class as a definite whole (Heb. 1:5, 7, 13), and not beings of such a nature (2:2, 5, 7, 9, 16). 


diaf. parj aujtouv" ... o[noma] The ‘name’ of angels is ‘excellent’ (diavforon, different, distinguished, for good from others; comp. Matt. 12:12 diafevrei), but that inherited by the Son is ‘more excellent’ (Vulg. differentius proe illis. O.L. procellentius (excellentius) his (ab his)). For the use of parav see Heb. 3:3, 9:23, 11:4, 12:24. 


By the ‘name’ we are to understand probably not the name of ‘Son’ simply, though this as applied to Christ in His humanity is part of it, but the Name which gathered up all that Christ was found to be by believers, Son, Sovereign and Creator, the Lord of the Old Covenant, as is shewn in the remainder of the chapter. Comp. Phil. 2:9 (Eph. 1:21). 


For the position of diaforwvteron compare Heb. 11:25 (3:14). 


keklhr.] The perfect lays stress upon the present possession of the ‘name’ which was ‘inherited’ by the ascended Christ. That which had been proposed in the eternal counsel (v. 2 e[qhken) was realised when the work of redemption was completed (John 19:30 tetevlestai). The possession of the ‘name’—His own eternally—was, in our human mode of speech, consequent on the Incarnation, and the permanent issue of it. 


In looking back over the view of the Lord's Person and Work given in Heb. 1:1-4 we notice 


1. The threefold aspect in which it is regarded. 


(a) The Eternal Being of the Son (w[n, fevrwn). 



(b) The temporal work of the Incarnate Son (kaqarismo;n poihsavmeno", kreivttwn genovmeno"). 



(g) The work of the Exalted Christ in its historical foundation and in its abiding issues (ejkavqisen, keklhronovmhken). 


2. The unity of Christ's Person. 

The continuity of the Person of the Son throughout is distinctly affirmed. He is One before the work of creation and after the work of redemption. Traits which we regard as characteristic severally of His divine and of His human nature are referred to the same Person. This unity is clearly marked: 

God spake in His Son, 

Whom He appointed heir of all things, 

through Whom He made the world, 

Who being...and bearing... 
having made purification... 
sat down, 

having become... 


Even during His dwelling on earth, under the limitations of manhood, the activity of His divine Being (fevrwn ta; pavnta) was not interrupted; and His redemptive work must be referred to the fulness of His One Person. 


3. The unity of Christ's work. 

The Creation, Redemption, Consummation of all things are indissolubly connected. The heirship of Christ is placed side by side with His creative work. The exaltation of humanity in Him is in no way dependent on the Fall. The Fall made Redemption necessary, and altered the mode in which the divine counsel of love, the consummation of creation, was fulfilled, but it did not alter the counsel itself. 


A mysterious question has been raised whether the terms ‘Son’ and ‘Father’ are used of the absolute relations of the divine Persons apart from all reference to the Incarnation. In regard to this it may 

be observed that Scripture tells us very little of God apart from His relation to man and the world. At the same time the description of God as essentially ‘love’ helps us to see that the terms ‘Father’ and ‘Son’ are peculiarly fitted to describe, though under a figure, an essential relation between the Persons of the Godhead. This essential relation found expression for us in the Incarnation; and we are led to see that the ‘economic’ Trinity is a true image, under the conditions of earth, of the ‘essential’ Trinity. 


Comp. Heb. 1:2 ejn uiJw'/; 7:3. John 3:16, 17. 


It is remarkable that the title ‘Father’ is not applied to God in this Epistle except in the quotation 1:5; yet see 12:9. 


See Additional Note on the Divine Names in the Epistle. 

I. The superiority of the Son, the Mediator of the New Revelation, to Angels (Heb. 1:5-2:18) 


This first main thought of the Epistle, which has been announced in 1:4, is unfolded in three parts. It is established first (i) in regard to the Nature and Work of the Son, as the Mediator of the New Covenant, by detailed references to the testimony of Scripture (1:5-14). It is then (ii) enforced practically by a consideration of the consequences of neglect (2:1-4). And lastly it is shewn (iii) that the glorious destiny of humanity, loftier than that of angels, in spite of the fall, has been fulfilled by the Son of Man (2:5-18). 


i. The testimony of Scripture to the preeminence of the Son over angels (1:5-14) 


The series of seven quotations which follows the general statement of the subject of the Epistle shews that the truths which have been affirmed are a fulfilment of the teaching of the Old Testament. The quotations illustrate in succession the superiority of the Son, the Mediator of the new Revelation and Covenant, over the angels, and therefore far more over the prophets, (1) as Son, (vv. 5, 6) and then in two main aspects, (2) as ‘heir of all things’ (vv. 7-9), and (3) as ‘creator of the world’ (vv. 10-12). 


The last quotation (vv. 13, 14) presents (4) the contrast between the Son and the angels in regard to the present dispensation. The issue of the Son's Incarnation is the welcome to sit at God's right hand (kreivttwn genovmeno") in certain expectation of absolute victory, while the angels are busy with their ministries. 


(1) 1:5, 6. The essential dignity of the Son. 

The dignity of the Son as Son is asserted in three connexions, in its foundation (shvmeron gegevnnhkav se); in its continuance (e[somai aujtw'/ eij" patevra); and in its final manifestation (o{tan pavlin eijsagavgh/). 


5 For to which of the angels said He at any time, 



My Son art Thou: 


I have today begotten Thee? and again, 



I will be to Him a Father, 



And He shall be to Me a Son? 

6 And when He again bringeth (or when on the other hand He bringeth) in the Firstborn into the world He saith, 



And let all the Angels of God worship Him. 

The first two quotations are taken from Ps. 2:7 and 2 Sam. 7:14 (|| 1 Chron. 17:13). Both quotations verbally agree with the LXX. which agrees with the Heb. 


The words of the Psalm are quoted again Heb. 5:5 and by St Paul, Acts 13:33. And they occur in some authorities (D a b c & c.) in Luke 3:22. See also the reading of the Ebionitic Gospel on Matt. 3:17. 


The same Psalm is quoted Acts 4:25 ff. Comp. Apoc. 2:27; 12:5; 14:1; 19:15. 


The passage from 2 Sam. 7:14 is quoted again in 2 Cor. 6:18 with important variations (e[somai uJmi'n... uJmei'" e[sesqev moi eij" uiJou;" kai; qugatevra"), and Apoc. 21:7. 


Both passages bring out the relation of ‘the Son of David’ to the fulfilment of the divine purpose. The promise in 2 Sam. 7:14 is the historical starting point. It was spoken by Nathan to David in answer to the king's expressed purpose to build a Temple for the Lord. This work the prophet said should be not for him but for his seed. The whole passage, with its reference to ‘iniquity’ and chastening, can only refer to an earthly king; and still experience shewed that no earthly king could satisfy its terms. The kingdom passed away from the line of David. The Temple was destroyed. It was necessary therefore to look for another ‘seed’ (Is. 11:1; Jer. 23:5; Zech. 6:12): another founder of the everlasting Kingdom and of the true Temple (compare Luke 1:32 f.; John 2:19). 


The passage from the Second Psalm represents the divine King under another aspect. He is not the builder of the Temple of the Lord but the representative of the Lord's triumph over banded enemies. The conquest of the nations was not achieved by the successors of David. It remained therefore for Another. The partial external fulfilment of the divine prophecy directed hope to the future. So it was that the idea of the theocratic kingdom was itself apprehended as essentially Messianic; and the application of these two representative passages to Christ depends upon the prophetic significance of the critical facts of Jewish history. 


The third quotation is beset by difficulty. Doubt has been felt as to the source from which it is derived. Words closely resembling the quotation are found in Ps. 97:7 (96:7) proskunhvsate aujtw'/ pavnte" oiJ a[ggeloi aujtou' (LXX.). But the exact phrase is found in the Vatican text of an addition made to the Hebrew in Deut. 32:43 by the LXX. version which reads 

eujfravnqhte oujranoi; a{ma aujtw'/, kai; proskunhsavtwsan aujtw'/ pavnte" uiJoi; qeou': 

eujfravnqhte e[qnh meta; tou' laou' aujtou', kai; ejniscusavtwsan aujtw'/ pavnte" a[ggeloi qeou'. 


This gloss is quoted also by Justin M. Dial. c. 130. It was probably derived from the Psalm (comp. Isa. 44:23), and may easily have gained currency from the liturgical use of the original hymn. If (as seems certain) the gloss was found in the current text of the LXX. in the apostolic age, it is most natural to suppose that the writer of the Epistle took the words directly from the version of Deuteronomy. 


The quotation of words not found in the Hebrew text is to be explained by the general character of Deut. 32 which gives a prophetic history of the Course of Israel, issuing in the final and decisive revelation of Jehovah in judgment. When this revelation is made all powers shall recognise His dominion, exercised, as the writer of the Epistle explains, through Christ. The coming of Christ is thus identified with the coming of Jehovah. Comp. Luke 1:76; Acts 2:20, 21. 


In the Targum on Deut. 32:44 which bears the name of Jonathan ben Uzziel there is the remarkable clause: ‘He by His Word (hyrmymb) shall atone for His people and for His land.’ 


It may be added that the thought both in Deuteronomy and in the Psalm is essentially the same. The Hymn and the Psalm both look forward to the time when the subordinate spiritual powers, idolised by the nations, shall recognise the absolute sovereignty of Jehovah. 


Part of the same verse (Deut. 32:43) is quoted by St Paul in Rom. 15:10. 


Heb. 1:5. tivni ga;r ei\pevn pote] For to which...said He at any time? The use of the rhetorical question is characteristic of the style of the Epistle. Compare 1:14; 2:2 ff.; 3:16 ff.; 7:11; 12:7. 


The subject of the verb is taken from the context. God is the Speaker in all revelation (5:1). It has been objected that the title ‘Son’ is not limited to the Messiah in the Old Testament, but the objection rests upon a misunderstanding. The title which is characteristic of Messiah is never used of Angels or men in the Old Scriptures. Angels as a body are sometimes called ‘sons of God’ (Ps. 29:1, 89:6) but to no one (tivni) is the title ‘Son of God’ given individually in all the long line of revelation. The tivni and the potev are both significant. 


In like manner the title ‘Son’ was given to Israel as the chosen nation: Hos. 11:1; Ex. 4:22; but to no single Jew, except in the passage quoted, which in the original refers to Solomon as the type of Him who should come after. 


Nor is it without the deepest significance that in these fundamental passages, Ps. 2:7, 2 Sam. 7:14, the speaker is ‘the LORD’ and not ‘GOD.’ The unique title of Christ is thus connected with God as He is the God of the Covenant (Jehovah, the LORD), the God of Revelation, and not as He is the God of Nature (Elohim, GOD). 


uiJov" mou] The order is full of meaning. By the emphasis which is laid upon uiJov" the relation is marked as peculiar and not shared by others. My son art thou, and no less than this; and not Thou too, as well as others, art my son. Compare Ps. 88:27 (89:27) pathvr mou ei\ suv. At the same time the suv is brought into significant connexion with ejgwv in the next clause, where the emphasis is laid on ejgwv (‘I in my sovereign majesty’) and not on shvmeron. 


shvmeron] The word both in its primary and in its secondary meaning naturally marks some definite crisis, as the inauguration of the theocratic king, and that which would correspond with such an event in the historic manifestation of the divine King. So the passage was applied to the Resurrection by St Paul (Acts 13:33; comp. Rom. 1:4); and by a very early and widespread tradition it was connected with the Baptism (Luke 3:22 Cod. D; Just. M. Dial. c. 88, and Otto's note). 


Many however have supposed that ‘today’ in this connexion is the expression for that which is eternal, timeless. 


This view is very well expressed by Primasius: Notandum quia non dixit: Ante omnia secula genui te, vel in praeterito tempore; sed, hodie, inquit, genui te, quod adverbium est praesentis temporis. In Deo enim nec praeterita transeunt nec futura succedunt; sed omnia tempora simul ei conjuncta sunt, quia omnia praesentia habet. Et est sensus: Sicut ego semper aeternus sum neque initium neque finem habeo, ita te semper habeo coaeternum mihi. 


Philo recognises the same idea: shvmeron dev ejstin oJ ajpevranto" kai; ajdiexivthto" aijwvn. mhnw'n ga;r kai; ejniautw'n kai; sunovlw" crovnwn perivodoi dovgmata ajnqrwvpwn eijsi;n ajriqmo;n ejktetimhkovtwn: to; de; ajyeude;" o[noma aijw'no" hJ shvmeron (de Prof. § 11; 1.554 M.); and the idea was widely current. Comp. , ad loc. and Heb. 3:13 note. 


Such an interpretation, however, though it includes an important truth, summed up by Origen in the doctrine of the eternal generation of the Son, appears to be foreign to the context. 


gegevnnhka] The term marks the communication of a new and abiding life, represented in the case of the earthly king by the royal dignity, and in the case of Christ by the divine sovereignty established by the Resurrection of the Incarnate Son in which His Ascension was included (Acts 13:33; Rom. 1:4; 6:4; Col. 1:8; Apoc. 1:5). 


For the use of genna'n compare 1 Cor. 4:15; and especially St John's use: 1 John 3:1 Add. Note. 


ejgw; e[somai...eij"] The relation once established is to be realised in a continuous fulfilment. The future points to the coming Messiah from the position of the O. T. prophet. 


The title pathvr is applied to GOD here only in the Epistle. 


ei\nai eij"] Comp. Heb. 8:10; 2 Cor. 6:18. And in a somewhat different sense, Matt. 19:5; Acts 13:47; 1 Cor. 6:16; 14:22; Eph. 1:12; Luke 3:5 & c. 


Heb. 1:6. o{tan dev] This third quotation is not a mere continuation (kai; pavlin) but a contrast (dev). It marks the relation of angels to the Son and not of the Son to God; and again it points forward to an end not yet reached. 


o{tan de; p. eij".] The pavlin has been taken (1) as a particle of connexion and also (2) as qualifying eijsagavgh/. 


In the first case it has received two interpretations. 


(a) again, as simply giving a new quotation as in the former clause, 2:13; 4:5; 10:30 & c. But it is fatal to this view, which is given by Old Lat. (deinde iterum cum inducit) and Syr., that such a transposition of pavlin is without parallel (yet see Wisdom 14:1). The ease with which we can introduce the word ‘again’ parenthetically hides this difficulty. 


(b) on the other hand, in contrast. In this way pavlin would serve to emphasise the contrast suggested by dev. Comp. Luke 6:43; Matt. 4:7; 1 John 2:8. 


Such a use is not without parallels, Philo, Leg. Alleg. iii. § 9 (1:93 M.) oJ de; pavlin ajpodidravskwn qeovn...hJ de; pavlin qeo;n ajpodokimavzousa..., and the sense is perfectly consistent with the scope of the passage. It would leave the interpretation of ‘the bringing in of the Son’ undefined. 


(2) But it appears to be more natural to connect pavlin with eijsagavgh/ (Vulg. et cum iterum introducit) and so to refer the words definitely to the second coming of the Lord. This interpretation is well given by Gregory of Nyssa: hJ tou' ‘pavlin’ prosqhvkh to; mh; prwvtw" givnesqai tou'to dia; th'" kata; th;n levxin tauvthn shmasiva" ejndeivknutai. ejpi; ga;r th'" ejpanalhvyew" tw'n a{pax gegonovtwn th'/ levxei tauvth/ kecrhvmeqa. oujkou'n th;n ejpi; tw'/ tevlei tw'n aijwvnwn fobera;n aujtou' ejpifavneian shmaivnei tw'/ lovgw/ o{teoujkevti ejnth'/ tou' douvlou kaqora'tai morfh'/, ajllj ejpi; tou' qrovnou th'" basileiva" megaloprepw'" prokaqhvmeno" kai; uJpo; tw'n ajggevlwn pavntwn peri; aujto;n proskunouvmeno". (c. Eunom. iv., Migne, Patr. Gr. xlv. p. 634; comp. c. Eunom. ii., id. p. 504.) 


The advantage of taking pavlin as ‘on the other hand’ is that the words then bring into one category the many preparatory introductions of the ‘firstborn’ into the world together with the final one. But one main object of the Epistle is to meet a feeling of present disappointment. The first introduction of the Son into the world, described in Heb. 1:2, had not issued in an open triumph and satisfied men's desires, so that there was good reason why the writer should point forward specially to the Return in which Messiah's work was to be consummated. On the whole therefore the connexion of pavlin with eijsagavgh/ seems to be the more likely construction. In any case the o{tan eijsagavgh/ must refer to this. 


o{tan...eijsagavgh/] The Latin rendering cum introducit (inducit), which has deeply coloured the Western interpretation of the phrase, is wholly untenable. In other places the construction is rightly rendered by the fut. exact., e.g. Matt. 5:11 cum male dixerint; 19:28 cum sederit & c., and so in 1 Cor. 15:26 many authorities read cum dixerit. 

The construction of o{tan with aor. subj. admits of two senses. It may describe a series of events reaching into an indefinite future, each occurrence being seen in its completeness (Matt. 5:11; 10:19; Mark 4:15; Luke 6:22; James 1:2); or it may describe the indefiniteness of a single event in the future seen also in its completeness (John 16:4; Acts 24:22; 1 Cor. 15:28). (The difference between the pres. subj. and the aor. subj. with o{tan is well seen in John 7:27, 31; 16:21.) 


In other words o{tan...eijsagavgh/ must look forward to an event (or events) in the future regarded as fulfilled at a time (or times) as yet undetermined. It cannot describe an event or a series of events, already completed in the past. We may, that is, when we render the phrase exactly ‘whenever he shall have introduced,’ contemplate each partial and successive introduction of the Son into the world leading up to and crowned by the one final revelation of His glory, or this final manifestation alone (comp. Col. 3:4; 2 Thess. 1:10). 


If, as seems most likely, the pavlin is joined with eijsagavgh/, then the second interpretation must be taken. 


It follows that all interpretations which refer this second introduction of the Son into the world to the Incarnation are untenable, as, for example, that of Primasius: Ipsam assumptionem carnis appellat alterum introitum; dum enim qui invisibilis erat humanis aspectibus (John 1:10) assumpta carne visibilem se probavit quasi iterum introductus est. 


Nor indeed was the Incarnation in this connexion the first introduction of Christ into the world. We must look for that rather in the Resurrection when for a brief space He was revealed in the fulness of His Manhood triumphant over death and free from the limitations of earth, having victoriously fulfilled the destiny of humanity. For the present He has been withdrawn from hJ oijkoumevnh, the limited scene of man's present labours; but at the Return He will enter it once more with sovereign triumph (Acts 1:11). 


to;n prwtovtokon] Vulg. primogenitum. The word is used absolutely of Christ here only (comp. Ps. 89:28 (88:28), LXX.). Its usage in other passages, 


Rom. 8:29 pr. ejn polloi'" ajdelfoi'", 


comp. Col. 1:15 pr. pavsh" ktivsew", 


Apoc. 1:5 oJ pr. tw'n nekrw'n, 


Col. 1:18 pr. ejk tw'n nekrw'n, 

brings out the special force of the term here, as distinguished from uiJov". It represents the Son in His relation to the whole family, the whole order, which is united with Him. His triumph, His new birth (gegevnnhka), is theirs also (comp. 1 Pet. 1:3). The thought lies deep in the foundations of social life. The privileges and responsibilities of the firstborn son were distinctly recognised in the Old Testament (Deut. 21:15 ff. [inheritance]; 2 Chron. 21:3 [kingdom]); as they form a most important element in the primitive conception of the family, the true unit of society (Maine, Ancient Law, 233 ff.). The eldest son, according to early ideas, was the representative of his generation, by whom the property and offices of the father, after his death, were administered for the good of the family. 


The title ‘firstborn’ (rkoB], H1147) was applied by Rabbinic writers even to God ( ad loc.) and to Messiah on the authority of Ps. 89:27 (Shemoth R. § 19, pp. 150 f. ). 


In Philo the Logos is spoken of as protovgono" or presbuvtato" uiJov", De confus. ling. § 14 (1.414 M.) tou'ton presbuvtaton uiJo;n oJ tw'n o[ntwn ajnevteile (Zech. 6:12) pathvr, o}n eJtevrwqi prwtovgonon wjnovmase..., id. § 28 (1.427 M.) kai; a]n mhdevpw mevntoi tugcavnh/ ti" ajxiovcrew" w]n uiJo;" qeou' prosagoreuvesqai, spoudazevtw kosmei'sqai kata; to;n prwtovgonon aujtou' lovgon, to;n a[ggelon presbuvtaton wJ" ajrcavggelon poluwvnumon uJpavrconta. Comp. de agricult. § 12 (1.308 M.). 


The wider sense of the term is suggested by its application to Israel: Ex. 4:22; comp. Jer. 31:9. 


The patristic commentators rightly dwell on the difference between monogenhv", which describes the absolutely unique relation of the Son to the Father in His divine Nature, and prwtovtoko", which describes the relation of the Risen Christ in His glorified humanity to man: e.g., Theodoret: ou{tw kai; monogenhv" ejstin wJ" qeo;" kai; prwtovtoko" wJ" a[nqrwpo" ejn polloi'" ajdelfoi'". Compare Bp Lightfoot on Col. 1:15. 


eij" th;n oijkoum.] Vulg. in orbem terroe. Comp. Heb. 2:5 note; Acts 17:31. 


levgei] he saith, not he will say. The words already written find their accomplishment at that supreme crisis. The different tenses used of the divine voice in this chapter are singularly instructive. The aor. in v. 5 (ei\pen) marks a word spoken at a definite moment. The perf. in 5:13 (ei[rhken) marks a word which having been spoken of old is now finding fulfilment. Here the pres. regards the future as already realised. 


The contrast of levgw and ei[rhka is seen clearly in John 15:15 (comp. 12:50). 


kai; proskun.] And let...The conjunction suggests others who join in this adoration, or in some corresponding service of honour. 


pavnte" a[gg.] Biesenthal quotes a passage from the Jerus. Talmud (Avod. Zar. § 7) in which it is said that when Messiah comes the demons who had been worshipped among the Gentiles shall do him homage, and idolatry shall cease. 


(2) Heb. 1:7-9. The superior dignity of the Son as anointed King (‘heir of all things’). 


In the quotations already given the author of the Epistle has shewn that the language of the Old Testament pointed to a divine Son, a King of an everlasting Kingdom, a Conqueror, a Builder of an abiding Temple, such as was only figured by the earthly kings of the chosen people. One truly man was spoken of in terms applied to no angel. In Jesus, the Messiah, the Son of God, such language was fulfilled. 


He now shews the abiding royal glory of the Son in contrast with the ministerial and transitory offices of angels. Angels fulfil their work through physical forces and ‘natural’ laws (v. 7): the Son exercises a moral and eternal sovereignty (v. 8); and in virtue of His own Character He receives the fulness of blessing (v. 9). So He becomes ‘heir of all things’. 


The lesson is given in two quotations from the Psalms. The first quotation from Ps. 104:4 (103:4) agrees verbally with the Alexandrine text of the LXX. and with the Hebrew, save that kaiv is inserted, an insertion which is not uncommon. The second quotation from Ps. 45:7, 8 (44:7, 8) differs from the LXX. by the insertion of kaiv, by the transposition of the article (hJ rJ. t. eujq. rJ. for rJ. euj. hJ rJ.), and probably by the substitution of aujtou' for sou after basileiva", which is also against the Hebrew. For ajnomivan some LXX. texts give ajdikivan. 


The use of these two Psalms is of marked significance. Ps. 104 is a Psalm of Creation: Ps. 45 is a Psalm of the Theocratic Kingdom, the Marriage Song of the King. 


Neither Psalm is quoted again in the N. T. The second passage is quoted by Justin M. Dial. 56, 63, 86. 


Both quotations are introduced in the same manner by a preposition marking a general reference (pro;" mevn...pro;" dev...: contrast tivni ei\pen v. 5). 


7 And of the angels He saith, 



Who maketh His angels winds, 



And His ministers a flame of fire; 

8 but of the Son He saith, 



God is Thy throne for ever and ever, 



And the sceptre of uprightness is the sceptre of His kingdom. 
[or Thy throne, O God, is for ever and ever, 



And the sceptre of uprightness is the sceptre of Thy kingdom.] 



9 Thou lovedst righteousness and hatedst iniquity; 


Therefore God, Thy God, anointed Thee with the oil of gladness above Thy fellows. 

Heb. 1:7. pro;" me;n...] of...in reference to... Rom. 10:21; Luke 12:41; 20:19 (Heb. 11:18). The contrast between ‘the angels’ and ‘the Son’ is accentuated (mevn—dev 3:5 f.). The rendering of the original text of Ps. 104:4 has been disputed, but the construction adopted by the LXX. the Targum (comp. Shemoth R. § 25, p. 189 ) and A. V. seems to be certainly correct. The words admit equally to be taken ‘making winds his messengers (angels)’ (‘making his messengers out of winds’), and ‘making his messengers (angels) winds’; but the order of the words and, on a closer view, the tenor of the Psalm are in favour of the second translation. The thought is that where men at first see only material objects and forms of nature there God is present, fulfilling His will through His servants under the forms of elemental action. So Philo views the world as full of invisible life; de gig. § 2 (1.263 M.). In any case the LXX. rendering is adopted by the writer of the Epistle, and this is quite unambiguous. The Greek words describe the mutability, the materiality, and transitoriness of angelic service (comp. Weber, Altsynag. Theologie, § 34), which is placed in contrast with the personal and eternal sovereignty of the Son communicated to Him by the Father. 


oJ poiw'n] The Greek Fathers lay stress on the word as marking the angels as created beings in contrast with the Son: ijdou; hJ megivsth diaforav, o{ti oiJ me;n ktistoi; oJ de; a[ktisto" (Chrys.). 


pneuvmata] winds, not spirits. The context imperatively requires this rendering. And the word pneu'ma is appropriate here; for as distinguished from the commoner term a[nemo" it expresses a special exertion of the elemental force: Gen. 8:1; Ex. 15:10; 1 Kings 18:45; 19:11; 2 Kings 3:17; Job 1:19; Ps. 11:6 (10:6), & c. 


leitourgouv"] The word seems always to retain something of its original force as expressing a public, social service. Comp. Rom. 13:6; 15:16; Heb. 8:2; and even Phil. 2:25 (v. 30). See also 2 Cor. 9:12. 


The reference to the ‘winds’ and the ‘flame of fire’ could not fail to suggest to the Hebrew reader the accompaniments of the giving of the Law (Heb. 12:18 ff.). That awful scene was a revelation of the ministry of angels. 


The variableness of the angelic nature was dwelt upon by Jewish theologians. Angels were supposed to live only as they ministered. In a remarkable passage of Shemoth R. (§ 15, p. 107 ) the angels are represented as ‘new every morning.’ ‘The angels are renewed every morning and after they have praised God they return to the stream of fire out of which they came (Lam. 3:23).’ The same idea is repeated in many places, as, for example, at length in Bereshith R. § 78, pp. 378 f. (). 


Heb. 1:8. pro;" dev...] in reference to... The words in the Psalm are not addressed directly to the Son, though they point to Him. 


oJ qrovno" sou oJ qeov"...dia; tou'to...oJ qeov", oJ qeov" sou...] It is not necessary to discuss here in detail the construction of the original words of the Psalm. The LXX. admits of two renderings: oJ qeov" can be taken as a vocative in both cases (Thy throne, O God,... therefore, O God, Thy God...) or it can be taken as the subject (or the predicate) in the first case (God is Thy throne, or Thy throne is God...), and in apposition to oJ qeov" sou in the second case (Therefore God, even Thy God...). The only important variation noted in the other Greek versions is that of Aquila, who gave the vocative qeev in the first clause (Hieron. Ep. lxv. ad Princ. § 13) and, as it appears, also in the second (Field, Hexapla ad loc.). It is scarcely possible that µyhiløa‘, H466 in the original can be addressed to the king. The presumption therefore is against the belief that oJ qeov" is a vocative in the LXX. Thus on the whole it seems best to adopt in the first clause the rendering: God is Thy throne (or, Thy throne is God), that is ‘Thy kingdom is founded upon God, the immovable Rock’; and to take oJ qeov" as in apposition in the second clause. 


The phrase ‘God is Thy throne’ is not indeed found elsewhere, but it is in no way more strange than Ps. 71:3 [Lord] be Thou to me a rock of habitation...Thou art my rock and my fortress. Is. 26:4 (R. V.) In the LORD JEHOVAH is an everlasting rock. Ps. 90:1 Lord, Thou hast been our dwelling-place. Ps. 91:1 He that dwelleth in the secret place of the Most High... v. 2 I will say of the Lord, He is my refuge and my fortress, v. 9; Deut. 33:27 The eternal God is thy dwelling-place. Comp. Is. 22:23. 


For the general thought compare Zech. 12:8. This interpretation is required if we adopt the reading aujtou' for sou. 


It is commonly supposed that the force of the quotation lies in the divine title (oJ qeov") which, as it is held, is applied to the Son. It seems however from the whole form of the argument to lie rather in the description which is given of the Son's office and endowment. The angels are subject to constant change, He has a dominion for ever and ever; they work through material powers, He—the Incarnate Son—fulfils a moral sovereignty and is crowned with unique joy. Nor could the reader forget the later teaching of the Psalm on the Royal Bride and the Royal Race. In whatever way then oJ qeov" be taken, the quotation establishes the conclusion which the writer wishes to draw as to the essential difference of the Son and the angels. Indeed it might appear to many that the direct application of the divine Name to the Son would obscure the thought. 


eij" to;n aij. tou' aij.] The phrase oJ aijw;n tou' aijw'no" is unique in the N. T. It is not unfrequent in the LXX. version of the Psalms together with eij" aijw'na aijw'no" and eij" to;n aijw'na kai; eij" to;n aijw'na tou' aijw'no" for d[,w: µl;/[l],  d[,w: µl;/[ d['l;too many commas!. 


The phrase oJ aijw;n tw'n aijwvnwn occurs in Eph. 3:21, aijw'ne" aijwvnwn in Apoc. 14:11, and oiJ aijw'ne" tw'n aijwvnwn (eij" tou;" aij. tw'n aij.) not unfrequently (Heb. 13:21). 


kai; hJ rJavbdo" eujquvthto"] The kaiv, which is not found in the LXX. or the Heb., is probably added by the apostle to mark the two thoughts of the divine eternity of Messiah's kingdom and of the essential uprightness with which it is administered. 


The word eujquvth" is found here only in the N.T. It occurs not very unfrequently in the LXX. for derivatives of rvy, and so Wisd. 9:3 & c. It is not quoted from Classical writers in a moral sense. 


For rJavbdo" compare Apoc. 2:27, 12:5, 19:15. It is used in the LXX. as a rendering of hF,m, fb,ve, fyBir“v'. In classical Greek it is used rarely and only poetically (Pind. Ol. 9.51) for the rod of authority. Virga ‘justos regit, impios percutit’; sed haec virga fortitudo est invicta, aequitas rectissima, inflexibilis disciplina (Atto Verc.). 


Heb. 1:9. hjgavphsa"...] Thou lovedst... The aorist of the LXX. gives a distinct application to the present of the Heb. The Son in His Work on earth fulfilled the ideal of righteousness; and the writer of the Epistle looks back upon that completed work now seen in its glorious issue. 


dia; tou'to...] For this cause... Therefore... The words express the ground (‘because thou lovedst’) and not the end (‘that thou mightest love’). Comp. Heb. 2:1; 9:15 (not elsewhere in ep.). For the thought see Heb. 2:9; Phil. 2:9 (diov); John 10:17. 


e[crisen] Comp. Luke 4:18 (Is. 61:1); Acts 4:27; 10:38. This unction has been referred (1) to the communication of royal dignity: 1 Sam. 10:1; 16:12 f.; and (2) to the crowning of the sovereign with joy, as at the royal banquet: Is. 61:3; comp. Acts 2:36. The second interpretation is to be preferred. The thought is of the consummation of the royal glory of the Ascended Son of man rather than of the beginning of it. Primasius gives a striking turn to the words: Oleo autem exsultationis seu laetitiae dicit illum unctum quia Christus nunquam peccavit, nunquam tristitiam habuit ex recordatione peccati. Quid est enim oleo laetitiae ungi nisi maculam non habere peccati? 


oJ qeov", oJ qeov" sou] There can be no reason for taking the first oJ qeov" as a vocative, contrary to the certain meaning of the original, except that it may correspond with an interpretation of the first clause which has been set aside. The repetition of the divine Name has singular force: ‘God, who has made Himself known as thy God by the fulness of blessings which He has given.’ 


para; tou;" metovcou"] above thy fellows, Vulg. proe participibus tuis, above all who share the privilege of ministering to the fulfilment of God's will by His appointment. There is no limitation to any sphere of being or class of ministers; but of men it is specially declared that Christ has made believers ‘a kingdomand priests’ (Apoc. 1:6; comp. Matt. 25:34). They too have received ‘an unction’ (1 John 2:20). Comp. 2 Cor. 1:21; Rom. 8:17; 2 Tim. 2:12. 


e[l. ajgall.] Comp. 12:2 carav. The same original phrase (ˆŸ/cc; ˆm,v¶,) occurs again in Is. 61:3 (a[leimma eujfrosuvnh") in opposition to ‘mourning’ (lb,a+e). It refers not to the solemn anointing to royal dignity but to the festive anointing on occasions of rejoicing. 


(3) Heb. 1:10-12. The superior dignity of the Son as Creator in contrast with creation (‘through whom He made the world’). 


A new quotation adds a fresh thought. The exalted king, who is truly man, is also above all finite beings. 


The words are taken from Ps. 102:26, 27 (101:26, 27), according to the LXX. text with some variations. The suv is brought forward for emphasis, and wJ" iJmavtion is repeated by the best authorities; the Kuvrie is added to the original text by the LXX. from the earlier part of the Psalm; and the present text of the LXX. followed by the Epistle has eJlivxei" aujtouv" when ajllavxei" aujtouv", a variant found in some copies, would have been the natural rendering in correspondence with ajllaghvsontai which follows. The introduction of Kuvrie is of importance for the application made of the words. It is of the greater significance because in v. 24 lae, H445 is introduced (though the LXX. renders differently), while in every other case the sacred Name in the Psalm is (hy), H3378 hwhy. The insertion of Kuvrie therefore emphasises the thought that the majestic picture of divine unchangeableness belongs to God as He has entered into Covenant with man. 


The Psalm itself is the appeal of an exile to the LORD, in which out of the depth of distress he confidently looks for the personal intervention of Jehovah for the restoration of Zion. The application to the Incarnate Son of words addressed to Jehovah (see Heb. 1:6) rests on the essential conception of the relation of Jehovah to His people. The Covenant leads up to the Incarnation. And historically it was through the identification of the coming of Christ with the coming of ‘the LORD’ that the Apostles were led to the perception of His true Divinity. Compare Acts 2:16 ff., 21, 36; 4:10, 12; 9:20; Heb. 3:7, Addit. Note. 


It is not however to be supposed that Jehovah was personally identified with Christ. Rather the conception of the God of Israel was enlarged; and the revelation of God as Jehovah, the God of the Covenant, the God Who enters into fellowship with man, was found to receive its consummation in the mission of the Son. 


10 And [again of the Son He saith] 


Thou, Lord, in the beginning didst lay the foundation of the earth, 


And the heavens are works of Thy hands. 

11 They shall perish, but Thou continuest; 

And they all shall wax old as doth a garment; 

12 And as a mantle shalt Thou roll them up, 


As a garment, and they shall be changed: 

But Thou art the same, and Thy years shall not fail. 

Heb. 1:10. kaiv...] The connexion of this passage with the former is very close although it introduces a new idea. Comp. Acts 1:20. The conjunction carries with it the levgei pro;" to;n uiJovn of vv. 8, 9. God through His Spirit so speaks in the Psalmist that words not directly addressed to Christ find their fulfilment in Him. 


Su;...Kuvrie...] It has been already noticed that the Suv is brought forward by the writer of the Epistle, and the Kuvrie added to the original text in the LXX. The addition corresponds with the omission of the divine Name ( lae, H445) in v. 24 owing to a false rendering, but it is significant as definitely connecting the thought of divine immutability with the thought of the divine revelation consummated in the Incarnation. 


katj ajrcav"] Vulg. in principio, O. L. initiis. The phrase is a wrong rendering of  µynIp'l](e[mprosqen Judg. 1:10, 11, 23, & c.). It occurs again Ps. 119:152 (118:152) as the rendering of µd<q&,, H7710; and is found in Philo and classical writers. 


11. aujtoiv] The heavens are taken as representing the whole visible universe. 


ajpolou'ntai] The idea, as it is afterwards developed (Heb. 12:26 ff.), is of change, transfiguration, and not of annihilation: Is. 51:6, 16; 65:17; 66:22; 2 Pet. 3:13; Apoc. 20:11. Thus Theophylact: mei'zovn ti th'" dhmiourgiva" hj/nivxato, th;n metaschmavtisin tou' kovsmou, ajllaghvsontai ga;r pavnta ajpo; th'" fqora'" eij" ajfqarsivan. 


diamevnei"] Latt. permanebis (diamenei'"). The present is more expressive. The compound marks continuance throughout some period or crisis suggested by the context: Luke 1:22; 22:28; 2 Pet. 3:4; Gal. 2:5. 


pavnte"] The thought appears to be of sphere succeeding sphere in increasing purity and therefore in increasing permanence: but all alike are subject to time and to decay. 


palaiwqhvsontai] Heb. 8:13; Luke 12:33; Is. 50:9; 51:6; Ecclus. 14:17. 


Heb. 1:12. peribovlaion] a mantle. The word suggests a costly robe: Judg. 8:26 (A) tw'n peribolaivwn tw'n porfurw'n tw'n ejpi; toi'" basileu'si Madiavm. Ezek. 27:7. Comp. 1 Cor. 11:15. 


eJlivxei"] The substitution of this word for the natural rendering ajllavxei" may have been due to a reference to Is. 34:4 eJlighvsetai oJ oujrano;" wJ" biblivon. In the original the verb is repeated (5Uløj}y"w“ µpeylij}T). 


oJ aujtov"] The original is simply ‘Thou art He.’ Comp. Is. 41:4; 43:10; 46:4; 48:12; Deut. 32:39 (ejgwv eijmi). 


See Heb. 13:8 note. 


(4) Heb. 1:13, 14. The superior dignity of the Son as seated in Royal Majesty assured of triumph (‘having made purification...He sat down...’). 


The comparison of the Son with angels is completed by the development of the idea contained in the fact of the Session of the Son at the right hand of the Father. This idea is conveyed by the opening words of Ps. 110 and is spread throughout the New Testament: Matt. 22:23 ff. and parallels; Acts 2:34 f. See also Heb. 10:13; 1 Cor. 15:25; 1 Pet. 3:22. The Psalm (Ps. 110) is quoted again Heb. 5:6; 7:17, 21. 


13 But of which of the angels hath He said at any time 


Sit on My right hand, 



Until I make Thine enemies the footstool of Thy feet? 

14 Are they not all ministering spirits sent forth unto service for the sake of them that shall inherit salvation? 

Heb. 1:13. pro;" tivna dev...] But of which... The writer appears to turn aside from the contemplation of the unchangeableness of God seen in the Person of Christ to the thought of the conflict between good and evil wrought out in time. Here also the supreme eminence of the Son is conspicuous. The language used of Him has been used of no angel. He serenely waits for a sure and absolute victory while they are busied with ministerial offices. For prov" see Heb. 1:7 note. The contrast between tivni ei\pevn pote (v. 5) and pro;" tivna ei[rhkevn pote is full of meaning. 


ei[rhken] See Heb. 4:3; 10:9 notes. 


kavqou...] The verb marks the continuance of the Session as distinguished from the assumption of the place (v. 3 ejkavqisen). Comp. Luke 22:69. For the image see Zech. 6:13;  on Matt. 22:44. 


ejk dexiw'n] This phrase, which is with one exception (Mark 16:5 ejn toi'" dex.) the uniform phrase in the Synoptists, is used twice only in this Epistle. Elsewhere 1:3; 8:1 (note); 10:12; 12:2 ejn dexia'/ is written by the author himself. 


e{w" a]n qw'] Compare 1 Cor. 15:28. Our powers are inadequate to realise that end. 


uJpopovdion tw'n p.] Compare Josh. 10:24 f. 


Heb. 1:14. oujciv] Heb. 3:17. For the interrogative form see 1:5 note. 


pavnte"] Whatever differences of rank and dignity there may be among them, all are alike in this. 


leitourgika; pn.] Vulg. administratorii spiritus,  trEV;h' ykea’l]m'(Ber. R. 8). The word occurs here only in N.T. Comp. Philo, de carit. § 3 (2.387 M.) a[ggeloi leitourgoiv. de gig. § 3 (1.264 M.). 


eij" diak. ajpost.] sent forth for ministry as each occasion arises (Old Lat. qui mittuntur. Vulg. missi). Contrast 1 Pet. 1:12 (ajpostalevnti). The difference between the general office of the angels as spirits charged with a social ministry (Heb. 1:7 leitourgouv"), and the particular services (Heb. 6:10 diakonou'nte") in which it is fulfilled, is clearly marked. 


Herveius (and so Primasius) shews how the angels, even on their missions, remain in the presence of God: 


Mittuntur igitur et assistunt, quia etsi circumscriptus sit angelicus spiritus, summus tamen spiritus ipse qui Deus est circumscriptus non est. Angeli itaque et missi ante ipsum sunt quia quolibet missi veniant intra ipsum currunt. 


dia; tou;" m. kl. s.] The service is rendered to God for the sake of believers. The use of diav (accus.) instead of uJpevr indicates a wider relation. Compare Heb. 6:7 and contrast 6:20. The difference of idea is seen in Col. 4:3 compared with Eph. 6:20. 


klhron. swthr.] Compare Heb. 6:12 (Additional Note); 12:17; (1 Pet. 3:9). See also Matt. 19:29 (eternal life); Luke 10:25; 18:18; Matt. 25:34; 1 Cor. 6:9 f.; Gal. 5:21 (the kingdom); 1 Cor. 15:50 (incorruption). 


‘Salvation,’ like ‘eternal life,’ is at once present and future: Heb. 5:9; 9:28. 


swthrivan] Salvation is contemplated in its essential character, and not in the concrete form of the expected and promised Salvation (hJ swthriva Acts 4:12; John 4:22). 


Primasius refers the words to the belief (‘as the doctors say’) that to each of the faithful a guardian angel is assigned ‘from his birth or rather from his baptism.’ 

Additional Note on Hebrews 1:3. The teaching upon Sin in the Epistle. 

There is no direct statement in the Epistle as to the origin of sin or the universal sinfulness of men. It is however implied that all men are sinners. This thought lies in the description of the characteristics of the High-priest who is fitted to satisfy our needs (hJmi'n e[prepen). He is ‘separated from sinners’ (7:26 kecwrismevno" tw'n aJmartwlw'n), where the definite phrase oiJ aJmartwloiv appears to describe a body commensurate with humanity. The same idea is expressed still more forcibly in 4:15, if the interpretation given in the note upon the passage is correct. For while the fact of sin is for us a fruitful source of temptation it is laid down that, when Christ was in all other points tempted as we are, this one feature must 

necessarily be excepted (pepeirasmevnon kata; pavnta kaqj oJmoiovthta cwri;" aJmartiva"). The common interpretation also suggests, though less distinctly, the uniqueness of Christ's sinlessness. 


Sin then is treated as universal, and men are held justly responsible for its consequences. They are conscious of sins (10:2 suneivdhsin e[cein aJmartiw'n), as hindering them from attaining their true destiny. In themselves they are, so to speak, ‘clothed in weakness’ (5:2 perivkeitai ajsqevneian: comp. 7:28 e[conta" ajsqevneian) which is shewn in many forms (4:15 tai'" ajsqeneivai"). They ‘go astray and are ignorant’ (5:2). Their works as they stand alone are ‘dead works’ (6:1; 9:14 nekra; e[rga). 


Meanwhile ‘through fear of death’—which is assumed to be the end of sin—‘they are all their lifetime subject to bondage’ (2:15). And probably the reference to ‘the devil,’ ‘who hath the power of death’ (2:14 to;n to; kravto" e[conta tou' qanavtou), points to the primal temptation and fall of man. 


The writer of the Epistle, as the other apostolic writers, distinguishes clearly between ‘sin,’ the principle, and ‘sins,’ the specific acts in which the principle is embodied and manifested. The passages which deal with these two conceptions must be noticed separately (comp. 9:26 note). 


1. Sin (hJ aJmartiva, aJmartiva). 


The ritual of the O.T. recognised ‘sin’ no less than ‘sins.’ There were sacrifices ‘for (in the matter of) sin’ (10:6, 8; 13:11 peri; aJmartiva"). The burden of ‘sins and iniquities’ made such a general sacrifice necessary. But ‘where remission of these is, there is no more offering for sin’ (10:18 oujkevti prosfora; peri; aJmartiva"). The power of sin lies in its transitory pleasures. Sin offers enjoyment though it is but ‘for a season’ (11:25 provskairon e[cein aJmartiva" ajpovlausin). Even Christians are exposed to the peril of fatal insensibility from its insidious assaults (3:13 i{na mh; sklhrunqh'/ ti" ejx uJmw'n ajpavth/ th'" aJmartiva"). As in old time, unbelief still leads to disobedience to God, and disobedience is sin (3:15-19). So it is that under different figures sin is an encumbrance which tends to check the freedom of our movements, and an adversary whom we find in our path. We must ‘lay it aside’ that we may run our race (12:1 ajpoqevmenoi...th;n eujperivstaton aJmartivan); and we must ‘strive against it’ even unto blood (12:4 pro;" th;n aJmartivan ajntagwnizovmenoi). Such an effort, such a conflict, is possible, for Christ ‘hath been manifested to disannul sin through the sacrifice of Himself’ (9:26 eij" ajqevthsin aJmartiva"). He has shewn it to us prostrate and powerless through His work, and we can use the fruits of His victory. 


2. Sins (aiJ aJmartivai, aJmartivai). 


‘Sin’ issues in a variety of ‘sins.’ The High-priesthood was instituted to deal with these, ‘to offer gifts and sacrifices for (in behalf of) sins’ (5:1 uJpe;r aJmartiw'n: comp. 7:27), or, as it is expressed more generally, ‘to offer for (in the matter of) sins’ (5:3 peri; aJmartiw'n). But the conscience of man witnessed (10:2) that such sacrifices as the Levitical Law prescribed were powerless to ‘take away’ sins, when the sinner from time to time acknowledged his guilt (10:4 ajfairei'n aJmartiva"), or once for all to strip from him the bands which they had formed (10:11 perielei'n aJmartiva"). They served indeed only to call to mind that which they could not remove (10:3 ajnavmnhsi" aJmartiw'n). But a divine promise held out the hope of a new Covenant when sins should be no more remembered (8:12; 10:17 tw'n aJmartiw'n ouj mh; mnhsqw' e[ti); and this hope was fulfilled through the work of Christ. He ‘offered one sacrifice for (in behalf of) sins for ever’ (10:12 mivan uJpe;r aJmartiw'n prosenevgka" qusivan eij" to; dihnekev"). By this He ‘Himself made purification of sins’ (1:3 kaqarismo;n tw'n aJmartiw'n poihsavmeno"), and in virtue of this He is able, having entered into the heavenly sanctuary, ‘to make propitiation for the sins of the people’ (2:17 iJlavskesqai ta;" aJmartiva" tou' laou'). But for those who ‘sin wilfully after that they have received the knowledge (th;n ejpivgnwsin) of the truth’ ‘there is no longer left a sacrifice for (in the matter of) sins’ (10:26 oujkevti peri; aJmartiw'n ajpoleivpetai qusiva); and there are cases when it is impossible for the Christian teacher ‘to renew to repentance’ (6:6) such as have fallen away. 


Thus Christ's work is now available for believers to overcome sin and do away sins; but one crowning scene still remains to be realised. ‘Christ having been once offered (prosenecqeiv")’—the passive form seems to express His willing submission to a divine law—‘to bear (ajnenegkei'n) the sins of many’—to carry them up to the altar of the Cross (1 Pet. 2:24)—‘shall appear a second time without sin (cwri;" aJmartiva")’—untouched and untroubled by the sin which He has overcome—‘to them that wait for Him unto salvation’ (Heb. 9:28). 


It will be observed that in all the passages quoted the prepositions periv and uJpevr retain their distinctive force: periv marks the object of the action, ‘in the matter of,’ while uJpevr adds the thought of the beneficial effect designed in the action, ‘in behalf of.’ Compare for the use of periv Rom. 8:3 (peri; aJmartiva"); 1 Pet. 3:18 (p. aJmartiw'n); 1 John 2:2; 4:10 (peri; tw'n aJm. hJmw'n); and in a different connexion John 8:46; 16:8 f.; 15:22; and for the use of uJpevr 1 Cor. 15:3 (uJpe;r tw'n aJm. hJmw'n); Gal. 1:4 (all. periv). 


The vocabulary connected with sin is not large. Paravptwma and aJmavrthma are not found (yet see parapesei'n Heb. 6:6).  jAnomiva (1:9; 10:17) and ajdikiva (8:12) occur only in quotations from the LXX. Paravbasi" occurs 2:2; 9:15; and parakohv 2:2. The word ajgnovhma (9:7; comp. v. 2) is unique in the N.T. 

Additional Note on Hebrews 1:4. The Divine Names in the Epistle. 

The Names by which the Lord is spoken of in the Epistle throw light upon its characteristic teaching. Speaking generally we may say that Jesus directs our thoughts to His human Nature, Christ to His Work as the Fulfiller of the old Dispensation, Son to His divine Nature, Lord itself to His sovereignty over the Church. 


1. Of these Names that which is distinctive of the Epistle is the human Name, Jesus. This occurs nine times, and in every case it furnishes the key to the argument of the passage where it is found: 


2:9 to;n bracuv ti parj ajggevlou" hjlattwmevnon blevpomen  jIhsou'n...Although humanity has not yet attained its end we see that the Son of Man—true man—has fulfilled through suffering the destiny of the race. 


3:1 katanohvsate to;n ajpovstolon kai; ajrciereva th'" oJmologiva" hJmw'n  jIhsou'n (text. rec. Cristo;n  jIhsou'n). In His manhood, our Lawgiver and Priest is seen to rise immeasurably above Moses and Aaron, who occupied severally the same offices under the Old Covenant. 


6:20 o{pou provdromo" uJpe;r hJmw'n eijsh'lqen  jIhsou'"...Our High-priest, even when He enters into the immediate presence of God, to take His seat at God's right hand, preserves no less a true humanity than the Jewish High-priest who entered into the typical sanctuary. 


7:22 kreivttono" diaqhvkh" gevgonen e[gguo"  jIhsou'". The eternal priesthood, answering to the better Covenant, is still the priesthood of One who is true man. 


10:19 e[conte" parrhsivan eij" th;n ei[sodon tw'n aJgivwn ejn tw'/ ai{mati  jIhsou'. The virtue of the offered life of Him Who shares our nature is that wherein we can draw near to God. Contrast 9:14. 


12:2 ajforw'nte" eij" to;n th'" pivstew" ajrchgo;n kai; teleiwth;n  jIhsou'n. Our strength in Christian effort is to fix our eyes upon Him Who in His Manhood won for us the perfect victory of faith. 


12:24 (proselhluvqate) diaqhvkh" neva" mesivth/  jIhsou'. Comp. 7:22. 


13:12  jIhsou'"...e[xw th'" puvlh" e[paqen. 


13:20 oJ ajnagagw;n ejk nekrw'n...ejn ai{mati diaqhvkh" aijwnivou to;n kuvrion hJmw'n  jIhsou'n. This single reference in the Epistle to the Resurrection, combined with the declaration of the twofold office of Christ as Shepherd and Lord, is pointed by the use of His human Name. 


It will be noticed that in every case but 13:12, which is a simple historic statement, the name ‘Jesus’ occupies an emphatic position at the end of the clause. 


2. The Name of Christ (the Christ) occurs just as many times as Jesus. It is desirable to notice separately the two forms in which it is used. The definite form ‘the Christ’ (oJ cristov") appears always to retain more or less distinctly the idea of the office as the crown of the old Covenant: the anarthrous form ‘Christ’ (Cristov") is rather a proper name. 


3:14 mevtocoi tou' cristou' gegovnamen...we have become partakers in Him Who has fulfilled the hope of the fathers. 


5:5 oJ cristo;" oujc eJauto;n ejdovxasen genhqh'nai ajrciereva though the High-priesthood might have seemed to be necessarily included in the office to which He was sent. 


6:1 to;n th'" ajrch'" tou' cristou' lovgon, the elementary exposition of the Gospel as the true accomplishment of all that was promised to Israel. 


9:14 to; ai|ma tou' cristou', the blood of Him to Whom every sacrificial ordinance of the Levitical ritual pointed. Contrast 10:19. 


9:28 oJ cristo;" a{pax prosenecqeiv"...ojfqhvsetai. That which seemed to be disappointment in the Death of Him to Whom the people had looked shall hereafter be turned to glory. 


11:26 to;n ojneidismo;n tou' cristou'. Each hero of faith realised a little of that which is the part of the Messenger of God. 


The anarthrous form is less frequent: 


3:6 (Mwush'" mevn)...Cristo;" de; wJ" uiJov"... 


9:11 Cristo;" de; paragenovmeno" ajrciereuv"... 


9:24 ouj ga;r eij" ceiropoivhta eijsh'lqen a{gia Cristov" (text. rec. oJ cristov"). 


The force of this Name will be felt if the student substitutes for it the human Name. Throughout ch. 9 the thought is of the typical teaching of the Law. 


3. The title Son is with one exception (1:8) always anarthrous. The writer, that is, fixes the attention of his readers upon the nature implied by it: 


1:2 ejlavlhsen ejn uiJw'/ as contrasted with ejn toi'" profhvtai". 


1:5 uiJov" mou ei\ suv (LXX.). 5:5. 


3:6 Cristo;" de; wJ" uiJov" as contrasted with Mwush'"...wJ" qeravpwn. 


5:8 kaivper w]n uiJov", and therefore having personally right of access to the Father. 


7:28 uiJovn, eij" to;n aijw'na teteleiwmevnon as contrasted with ajnqrwvpou"...e[conta" ajsqevneian. 


4. The title Lord is comparatively rare. 


2:3 (swthriva) ajrch;n labou'sa lalei'sqai dia; tou' kurivou. 


7:14 ejx  jIouvda ajnatevtalken oJ kuvrio" hJmw'n. The title here is perhaps suggested by the royal tribe. 


Compare also 1:10; 12:14; 13:20. 


5. Of compound Names that which is elsewhere most common (more than thirty times in the Epistle to the Romans, eleven times in 1 Peter), Jesus Christ, is comparatively very rare: 


10:10 dia; th'" prosfora'" tou' swvmato"  jIhsou' Cristou'. 


13:8  jIhsou'" Cristo;" ejcqe;" kai; shvmeron oJ aujtov"... 


13:21 dia;  jIhsou' Cristou', w|/ hJ dovxa eij" tou;" aijw'na" tw'n aijwvnwn. 


The force of the full Name, which is an implicit Creed, will be obvious in each place. 


The characteristic Pauline Name Christ Jesus does not occur in the Epistle (not 3:1). 


6. The title the Son of God speaks for itself in the places where it is used: 


6:6 ajnastaurou'nta" eJautoi'" to;n uiJo;n tou' qeou'. 


7:3 ajfwmoiwmevno" tw'/ uiJw'/ tou' qeou', not uiJw'/ qeou'. The Incarnate Son was the archetype of Melchizedek. 


10:29 povsw/ ceivrono" ajxiwqhvsetai timwriva" oJ to;n uiJo;n tou' qeou' katapathvsa". 


7. The complete affirmation of the divine and human natures of our High-priest is found in the phrase which occurs once, Jesus, the Son of God: 

4:14 e[conte" ajrciereva... jIhsou'n to;n uiJo;n tou' qeou'. 


Compare also the descriptive titles: 2:10; 3:1; 12:2; 13:20. 


It may be noticed that the title swthvr does not occur in the Epistle, though swthriva is not uncommon. The idea which it expresses finds a special embodiment in Christ's priestly office. 


Sometimes the Lord, though unnamed, is assumed as the subject of the teaching of the prophets: 2:14; 10:5 ff.; 37. 


ii. The peril of neglecting the new revelation through the Son (Hebrews 2:1-4) 


After establishing the superior dignity of the Son in comparison with that of angels, the writer of the Epistle pauses for a moment to enforce the practical consequences which follow from the truth before he sets forth the work of the Son for humanity. It is obvious that a revelation given through such a Mediator carries with it more solemn obligations on those who receive it and heavier penalties for neglect than a revelation made through angelic ministry. 


Similar hortatory passages are introduced in the argument 3:7-19; 5:11 ff. 


Contrast Gal. 1:6-9. 


The line of thought is direct and simple. There is always in men a tendency to forgetfulness of a past message under the influence of new forces. The authority of the message is a measure of the danger of such neglect (Heb. 2:1, 2); and the Gospel comes to us with the highest possible attestation in regard to its Author and its messengers (3), and the manifold witness of God by which it was confirmed (4). 


1 Therefore we must give the more earnest heed to the things that were heard lest haply we drift away from them. 2 For if the word spoken through angels proved stedfast, and every transgression and disobedience received a just requital; 3 how shall we escape if we neglect so great salvation? which, having at the first been spoken through the Lord, was confirmed unto us by them that heard; 4 God bearing witness to it with them by signs and wonders, and by manifold powers, and by various gifts of the Holy Spirit according to His will. 

Heb. 2:1. dia; tou'to] For this cause...Therefore..., because of the superiority of the Son over the angels, through whom the Law was given. 


dei'] The word marks a logical necessity and not a moral obligation: we must rather than we ought. Compare 11:6, 9:26, and contrast ojfeivlein v. 17, v. 3, 12. See 1 John 2:6 note. 


peris". pro".] Vulg. abundantius observare. The adverb expresses, so to speak, an absolute excess (Heb. 13:19, Heb. 6:17, 7:15), and not simply a relative excess (ma'llon 9:14, 10:25, 12:9, 25). The connexion of perissotevrw" with dei' is unnatural. The force of the comparative is ‘more exceedingly than if there had been no such marked preeminence of the Son.’ The form in -w" is not found in the LXX. or Philo. 


prosevcein] The full phrase pro". t. nou'n does not occur in the N.T. (but see Job 7:17 LXX.). The word is used of things Acts 8:6; 16:14; 1 Tim. 1:4; Tit. 1:14; 2 Pet. 1:19; and of persons Acts 8:10 f.; 1 Tim. 4:1. The absolute use occurs as early as Demosthenes. Compare Heb. 7:13 n. 


hJma'"] we Christians. The obligation is a special one. 


toi'" ajkousq.] to the things that were heard, to the message received by the apostles (oiJ ajkouvsante") when ‘God spake in His Son’; or, more simply, to the things we heard (as kathcouvmenoi) when first the Gospel was preached to us (oJ lovgo" th'" ajkoh'" Heb. 4:2; 1 Thess. 2:13. Comp. Rom. 10:17). 


It is to be noticed that the writer of the Epistle does not use eujaggevlion (the verb occurs Heb. 4:2, 6). In the writings of St John it is found only in Apoc. 14:6. 


mhv pote] lest haply, Vulg. ne forte (O. L. ne casu) and not lest ever. Compare 4:1. 


pararuw'men] The word pararrei'n is of considerable interest. It is constantly used of things which slip away, as a ring from the finger (Plut. Amat. p. 754 A), or take a wrong course, as a crumb of food passing into the windpipe (Arist. de part. an. 3.3), or an inopportune subject intruding upon a company (AElian, V. H. 3.30). 


It occurs twice in the Greek translations of the Book of Proverbs. It is found in the sense of ‘slipping away’ in Symmachus' rendering of Prov. 4:21 mh; pararruhsavtwsan ejx ojfqalmw'n sou' for the Heb. Úyn–<y[eme WzyLàiy"Ala': Vulg. ne recedant ab oculis tuis: E. V. Let them not depart from thine eyes. And again it occurs of the person in Prov. 3:21 (LXX.) uiJe; mh; pararuh'/", thvrhson de; ejmh;n boulh;n kai; e[nnoian, for the similar Hebrew Úyn–<y[eme Wzl¢uy:Ala' ynIB]£: Vulg. Fili mi, ne effluant haec ab oculis tuis: E. V. Let them not depart from thine eyes. 

This latter usage is identical with the usage in the present passage: ‘Do not be carried away from my teaching.’ 


The idea is not that of simple forgetfulness, but of being swept along past the sure anchorage which is within reach. (Compare Hesychius: pararuh'/", metewrisqh'/", parapevsh/".) The image is singularly expressive. We are all continuously exposed to the action of currents of opinion, habit, action, which tend to carry us away insensibly from the position which we ought to maintain. 


The versions are very vague. The Syriac gives fall  lp,n<as in Heb. 4:11 (mhv ti" pevsh/). There are many Latin renderings: Vulg. pereffluamus, O. L. labamur (lebemur) or labemus; and in patristic quotations: supereffluamus (Hier.), defluamus (Aug.), effluamus (Sedul.). Primasius was evidently perplexed by the phrase: ne forte pereffluamus; id est, ne forte pereamus et a salute excidamus; vel ne forte evanescamus, transeuntes in perditionem more fluminis currentis in mare... 


The Greek Christian writers use the word in the same sense as it has here, and perhaps they derived the usage from the Epistle: e.g., Clem. Alex. Paed. iii. § 58 p. 288 P. dio; kai; sustevllein crh; ta;" gunai'ka" kosmivw" kai; perisfivggein aijdoi' swvfroni, mh; pararruw'si th'" ajlhqeiva" dia; caunovthta. 


Orig. c. Cels. 8.23 ‘The great mass of simple believers, who cannot keep every day as a divine festival, need sensible patterns in fixed holy days that they may not wholly drift away (i{na mh; tevleon pararruh'/) under popular influences from the observance of regular religious duties.’ 


Heb. 2:2, 3a. eij gavr...] The necessity of heedful care is grounded on the certainty of retribution. This certainty is proportional to the authority of the revelation. Comp. 1 Clem. 41:4 o{sw/ pleivono" kathxiwvqhmen gnwvsew" tosouvtw/ ma'llon uJpokeivmeqa kinduvnw/. 


oJ dij ajgg. lal. lovgo"] the word—the revelation—spoken through angels, as the organs of the Divine communication, that is the Law. Vulg. qui per angelos dictus est sermo. The title lovgo" (not novmo") is given to the Law in order to characterise it as the central part of the Old Revelation round which all later words were gathered. So throughout the Epistle the Law is regarded as a gracious manifestation of the divine will, and not as a code of stern discipline. The connexion of the angels with the giving of the Law is recognised elsewhere in the N. T., Gal. 3:19 diatagei;" dij ajggevlwn; Acts 7:53 (comp. v. 38) eij" diataga;" ajggevlwn. So also Josephus represents Herod as saying that the Jews ‘learnt ta; oJsiwvtata tw'n ejn toi'" novmoi" dij ajggevlwn para; tou' qeou\ (Antt. 15.5, 3). By a natural process of interpretation the attendance of the angels at the revelation on Sinai (Deut. 33:2; Ps. 68:17) was taken to indicate their ministration. The presence of angels is not noticed in Ex. 19, and Philo seems purposely to avoid referring the phenomena at the Lawgiving to their action (de Decal. § 9 (2.185 M.) keleuvsa"...dhmiourghqh'nai...yuch;n logikhvn...). 


ejgevn. bevbaio"] proved sure, not only was assured, confirmed (ejbebaiwvqh v. 3) by some external authority; but, as it were, vindicated its own claims. There is in the divine Law a self-executing power. It confirms itself. Compare the significant variation in the construction in Rom. 2:6 ff. ajpodwvsei...toi'" kaqj uJpomonh;n e[rgou ajgaqou' dovxan...toi'" de; ejx ejriqiva"...ojrgh; kai; qumov"...together with Origen's note in Rom. Lib. ii. § 6. 


The verb always retains its force in these periphrastic forms Heb. 3:14; 5:5, 12; 6:4; 7:12, 18, 20, 23; 10:33; 11:6 f.; 12:8; 1 Cor. 3:13; 11:19. 


paravb. kai; parak.] Vulg. praevaricatio et inobedientia. Paravbasi" describes the actual transgression, a positive offence (the overt act); parakohv describes properly the disobedience which fails to fulfil an injunction, and so includes negative offences(the spirit). Comp. 2 Cor. 10:6; Rom. 5:19 (Matt. 18:17 parakouvein). The word parakohv is not found in the LXX. (parakouvein Esth. 3:3, 8 [4:13]; Is. 65:12). Praevaricatio est vetita facere, inobedientia vero jussa non facere (Herv.). 


In Rom. 5 the sin of Adam is described successively as paravbasi" 5:14 (the simple fact); paravptwma 5:17, 18 (contrasted with the dikaiwvma of Christ: the fact in its relation to the divine order); parakohv 5:19 (contrasted with the uJpakohv of Christ: the manifestation of the spiritual character). 


paravb....e[laben] The punishment meets the transgression, not the transgressor. There is an absolute correspondence. Compare Col. 3:25 (Eph. 6:8). 


e[ndikon] The word occurs again in Rom. 3:8: it is not found in the LXX. As distinguished from divkaio" it describes that which conforms to, and not that which embodies, a rule. The word divkaio" is used almost exclusively of persons as possessing the positive quality of righteousness. It is used also of judgment as being not only right, but righteous: John 5:30; 7:24; Apoc. 16:7; 19:2; 2 Thess. 2:1. Comp. Luke 12:57; and of the ‘commandment’ (Rom. 7:12) and the ‘ways’ of God (Apoc. 15:3). 


misqapodosivan] Vulg. mercedis retributionem, O. L. remunerationem, and so Vulg. elsewhere. The word is found again in the Greek Scriptures only in Heb. 10:35, 11:26, and the corresponding personal noun misqapodovth" in Heb. 11:6 for the classical misqodosiva, misqodovth". As compared with the corresponding words ajntapovdosi" (Col. 3:24), ajntapovdoma (Lk. 14:12; Rom. 11:9), the word appears to emphasise the idea of an exact requital of good or evil by a sovereign Judge. The discipline and punishment of the wilderness (Heb. 3:16 ff.; 1 Cor. 10:6 ff.) furnished the typical illustration of this teaching which extends to the whole Jewish life: Heb. 12:25, 10:28 f. 


3. pw'"...;] The interrogative form is characteristic of the style of the Epistle (Heb. 1:5 note). Compare 1 Tim. 3:5; 1 John 3:17. How shall we escape after neglecting...? The neglect is assumed. 


ejkfeuxovmeqa] The word is again used absolutely Acts 16:27; 1 Thess. 5:3. 


thlik.] so great as has been seen from the nature of the Mediator. Comp. 2 Cor. 1:10.  jAmel. Matt. 22:5. 


swthriva"] The character of the new dispensation is placed in contrast with the Law: ‘salvation’ (1:14 note) with ‘the word.’ Comp. Jude 3; Acts 13:26. So Theodoret: oJ me;n novmo" lovgo" h\n to; praktevon uJpodeiknuv", hJ de; tou' kurivou didaskaliva th'" aijwnivou provxeno" swthriva". And Primasius: Lex promittebat terram...Evangelium regnum caelorum...Illa praestabat vindictam de terrenis hostibus: istud praestat de spiritualibus...Illa promittebat longaevam vitam temporalem; Evangelium concedit vitam sine fine mansuram. 


Heb. 2:3 b, 4. The superior authority of the Gospel is shewn in three points, in its original announcement, in its convincing proclamation, and in the manifold divine attestation to its truth. 


h{ti"] The pronoun preserves its full force: Seeing that it...was confirmed... {Osti" as distinguished from o{" is rightly described as ‘qualitative and generic,’ a man (a thing) such as..., a class who..., hence very commonly whoever (whatever)...Compare Heb. 8:56; 9:2, 9; 10:35, 8, 11; 12:5; 13:7, and Moulton on Winer, p. 209 n. 


ajrch;n labou'sa lal.] Vulg. cum initium accepisset enarrari. This singular mode of expression suggests somewhat more than the simple fact having first been spoken, and implies that the teaching of the Lord was the true origin of the Gospel. The phrase is not found elsewhere in the N. T. or in the LXX. but is frequent in late Greek writers (th;n ajrch;n l.): e.g., Philo, de vita Mos. i. § 14; (2:93 M.) [shmei'on] th;n ajrch;n tou' genevsqai labo;n ejn Aijguvptw/. 


lalei'sqai] 1:1 f.; 3:5; 12:25. 


The addition of the verb calls attention to the present preaching, and to the fact that this is based on the original preaching of Christ. 


dia; tou' k.] through the Lord as the Messenger of the Father (Heb. 1:2). Vulg. per dominum. Comp. 5:2 oJ dij ajgg. lal. l. Contrast lalei'sqai uJpov Luke 2:18; Acts 13:45; 16:14; 17:19; and lalei'sqai parav Luke 1:45. 


tou' kurivou] not tou' kurivou hJmw'n. Compare Heb. 12:14. The idea is of the Sovereign Majesty of Christ in Himself. Contrast 7:14, 13:20, 8:2. 


uJpo; tw'n ajk.] by the immediate hearers: Luke 1:2. Contrast 1 John 1:1. 


Though St Paul was not a hearer of Christ in the flesh, yet it is scarcely conceivable that he should have placed himself thus in contrast with those who were: Gal. 1:12; and if the writer was a disciple of St Paul he must refer to other teachers also. 


eij" hJm. ejbeb.] was brought unto us—into our midst—and confirmed to us. Vulg. in nos confirmata est. The use of the preposition suggests an interval between the first preaching and the writer's reception of the message. It is to be noticed that the ‘salvation’ and not merely the message of it (Acts 13:26) was ‘confirmed’: the ‘salvation’ was shewn to be real in the experience of those who received it. 


eij" hJma'"] Gal. 3:14; John 8:26; Rom. 8:18; Acts 2:22; 1 Pet. 1:4, 25. Compare Moulton's Winer, p. 776. 


ejbebaiwvqh] Compare (Mk.) 16:20; Rom. 15:8. 


Heb. 2:4. The divine witness to the ‘salvation’ of the Gospel is both continuous and manifold. The writer appeals to a succession of forms in which it was manifested in his experience and in that of those whom he addressed. 

. Miracles (shmei'a, tevrata). 

. Powers, outwardly shewn in action (poikivlai dunavmei"). 

. Endowments, which might be purely personal and unobserved (pn. aJg. merismoi'"). 


There is a progress from that which is most striking outwardly to that which is most decisive inwardly. The outward phenomenon and the inward experience are both in different ways capable of various interpretations; but they are complementary. The one supplies that element of conviction which the other wants. 


The passage is of deep interest as shewing the unquestioned reality of miraculous gifts in the early Church: and the way in which they were regarded as coordinate with other exhibitions of divine power. 


Compare 2 Cor. 12:12; Gal. 3:5; Rom. 15:19; Heb. 6:4 f. 


sunepimarturou'nto"] God also bearing witness with them to the truth of the word. This witness is present and not past. Vulg. contestante [O. L. adseverante] Deo. The word is found here only in the Greek Scriptures. ejpimarturei'n occurs 1 Pet. 5:12; summarturei'n Rom. 2:15; 8:16; 9:1. The word is not uncommon in late writers: Clem. R. 1 Cor. 23, 43. 


shm. te kai; tevr....] The te, which is not used in the common phrase shm. kai; tevr., shews that all the forms of witness are probably regarded singly, Acts 13:1; 1 Cor. 1:30; Heb. 9:2; 11:32. Comp. Acts 2:22; 2 Thess. 2:9. 


shmei'a kai; tevrata] The combination is found in the Synoptic Gospels (Matt. 24:24; Mark 13:22), St John (4:48), in St Paul's Epistles (Rom. 15:9; 2 Cor. 12:12; 2 Thess. 2:9), and most frequently in the Acts (8 times chs. 1-15). It is not found in the Catholic Epistles or the Apocalypse. In the Synoptic passages and 2 Thess. 2:9 the phrase is used of the manifestation of evil powers. 


Tevra" is nowhere used by itself in the N. T., though it is so used in the LXX. (comp. Acts 2:19; Joel 3:3). Shmei'on and shmei'a are common alone, and especially in St John in reference to Christ's works. 


poik. dun.] by manifold powers (Lat. variis virtutibus) shewing themselves in their characteristic results. Duvnami" expresses here the power itself and not the manifestation of the power. See Mark 6:14; 1 Cor. 12:10; Matt. 11:20 ff.; Heb. 6:4 ff. 


pn. aJg. merismoi'"] Vulg. sp. s. distributionibus (O. L. divisionibus). Comp. 1 Cor. 12:4, 11 (Acts 2:3 diamerizovmenai). The Holy Spirit is in one sense the gift and in another the Giver. Here there can be no doubt that the thought is of the divine gift (pn. a{g. not to; pn. to; a{g.) as imparted in several measures by God. Compare John 3:34; 2 Cor. 10:13. 


kata; th;n aujt. q.] according to His, God's, not the Spirit's, will [willing]. Vulg. secundum suam [O. L. ipsius] voluntatem. The clause refers to all that has gone before. Comp. Eph. 4:7. 


qevlhsi"] The word, which occurs several times in the LXX. is found here only in the N.T. As distinguished from qevlhma (Heb. 10:7, 9, 36; 13:21), the definite expression of will, it describes the active exercise of will. 


The use of these active verbal nouns is characteristic of the style of the Epistle. Among many others which occur the following are found in the N. T. only in this Book: metavqesi" (Heb. 7:12; 11:5; 12:27); ajqevthsi" (7:18; 9:26); a[qlhsi" (10:32); provscusi" (11:28); ai[nesi" (13:15). 


iii. The fulfilment of the divine desting of man in the Son of man through suffering (Hebrews 2:5-18) 


Two main thoughts are brought out in this section. 


(1) The promise of sovereignty to man was fulfilled in Jesus (‘the Son of man’): 2:5-9. 


(2) The fulfilment of man's destiny, owing to the intrusion of sin, could only be brought about through suffering, made possible for Christ and effective for man through the Incarnation (2:10-18). 


Throughout the section there is a tacit reference to the objections which were raised against the Lord's claims to Messiahship on the ground of the actual facts of His life and sufferings. 


(1) The promise of man's sovereignty andits potential fulfilment (Hebrews 2:5-9) 


The writer of the Epistle has already assumed the establishment of a new order corresponding with the fulfilment of the purpose of creation. The sovereignty of this order was not prepared for angels (2:5). It was promised to man (2:6-8 a); and the promise was fulfilled in ‘Jesus’ (2:8 b—9). 


5 For not unto angels did He subject the world to come, whereof we speak. 

6 But one testified as we know (somewhere) saying 

What is man, that Thou art mindful of him? 

Or the son of man, that Thou visitest him? 

7 Thou madest him a little lower than angels; 

With glory and honour Thou crownedst him; 

And didst set him over the works of Thy hands: 

8 Thou didst put all things in subjection under his feet. 

2:5. ouj gavr...] For not unto angels did He subject...The manifestations of the Divine Presence which have been shewn to attend the proclamation of the Gospel (2:4) are intelligible both from the Nature of the Son and from the scope of His work. For the greatness of the Son as the Revealer of the New Dispensation and of its preachers, His envoys, is revealed by the fact that (a) the future dispensation, which is, as has been already implied, the fulfilment of the Creator's will, was committed to man; and that (b) man's sovereignty has been gained for him, even after his failure, through the Incarnation of Jesus ‘the Son of Man.’ 


gavr] For...The particle refers directly to the signs of divine power among believers which were a prelude to the complete sovereignty. The subject (God) is not expressed but naturally supplied from the former sentence. 


oujk...ajggevloi"...] not to angels, to beings of this class, but (as is shewn in the next verses) to man...(comp. Heb. 1:4 tw'n ajggevlwn note). It is not said that ‘the present world’ was subject to angels; but at the same time the writer of the Epistle may well have recalled the belief which found expression in the LXX. Version of Deut. 32:8 that God assigned the nations to the care of angels while Israel was His own portion. 


Compare Ecclus. 17:17 (14); Daniel 12:1; 10:13, 20. So too in later Jewish literature, e.g., in the Book of Henoch, angels are represented as having charge over different elements. 


uJpevtaxen] did He subject in the eternal counsel (comp. 1:2 e[qhken) made known through the Psalmist. The word is borrowed by anticipation from the Psalm. 


th;n oijk. th;n mevll.] Vulg. orbem terrae futurum, O. L. saeculum futurum, Syr. dyti[d a/ml/[. 


The phrase is not to be understood simply of ‘the future life’ or, more generally, of ‘heaven.’ It describes, in relation to that which we may call its constitution, the state of things which, in relation to its development in time, is called ‘the age to come’ (oJ mevllwn aijwvn), and, in relation to its supreme Ruler and characteristics, ‘the Kingdom of God,’ or ‘the Kingdom of heaven,’ even the order which corresponds with the completed work of Christ. Compare Heb. 6:5 (mevllwn aijwvn), 13:14 (hJ mevllousa [povli"]) notes. Is. 9:6. 


hJ oijkoumevnh] The word is used for the world so far as it is ‘a seat of settled government,’ ‘the civilised world.’ Thus in Greek writers it is used characteristically for the countries occupied by Greeks, as distinguished from those occupied by ‘barbarians’ (Herod. 4.110; Dem. de Cor. p. 242; [de Halonn.] p. 85 f.), and at a later time for the Roman empire (Philo, Leg. ad Cai. § 45; 2.598 M.). 


Hence it came to be used even of a limited district defined, as we should say, by a specific civilisation (Jos. Antt. 8.13, 4 peripevmya" kata; pa'san th;n oijkoumevnhn tou;" zhthvsonta" to;n profhvthn  jHleivan). Comp. Luke 2:1; Ex. 16:35 e{w" h\lqon eij" th;n oijkoumevnhn [Alex. gh'n oijk.] ‘to the borders of the land of Canaan’: compare Euseb. H. E. 7.31, 2 ejk th'" Persw'n ejpi; th;n kaqj hJma'" oijkoumevnhn...And on the other hand it was used to describe the whole world as occupied by man (Luke 4:5 [D tou' kovsmou]; Matt. 24:14; Apoc. 16:14); and men as occupants of the world (Acts 17:31; 19:27; Apoc. 3:10; 12:9). Comp. Wisd. 1:7 pneu'ma kurivou peplhvrwke th;n oijkoumevnhn. It was therefore perfectly fitted to describe the Christian order under the aspect of a moral, organised system: comp. Heb. 1:6. 


The word is found in St Paul only Rom. 10:18 (Ps. 19:5). 


peri; h|" lal.] which is the subject of the whole writing. The thought has been already announced in Heb. 1:2 klhronovmon pavntwn. 


Heb. 2:6-8 a. The promise. The promise of universal sovereignty was confirmed to man in a passage of Scripture (Ps. 8:5-7) which fully recognises his infirmity. His weakness is first confessed (Heb. 2:6); and then his triple divine endowment of nature, honour, dominion (2:7, 8 a). 


Psalm 8 is referred to by the Lord Matt. 21:16 (comp. Matt. 11:25; 1 Cor. 1:27), and by St Paul 1 Cor. 15:27. Comp. Eph. 1:22. 


It is not, and has never been accounted by the Jews to be, directly Messianic; but as expressing the true destiny of man it finds its accomplishment in the Son of Man and only through Him in man. It offers the ideal (Gen. 1:27-30) which was lost by Adam and then regained and realised by Christ. 


Clement speaks of the application of the words of the Psalm to man by some: ouj ga;r ejpi; tou' kurivou ejkdevcontai th;n grafh;n kaivtoi kajkei'no" savrka e[feren: ejpi; de; tou' teleivou kai; gnwstikou', tw'/ crovnw/ kai; tw'/ ejnduvmati ejlattoumevnou para; tou;" ajggevlou" (Strom. 4.3 § 8, p. 566). 


And so Chrysostom: tau'ta eij kai; eij" th;n koinh;n ajnqrwpovthta ei[rhtai, ajllj o{mw" kuriwvteron aJrmovseien a]n tw'/ Cristw'/ kata; savrka (Hom. iv. § 2). 


And Theodoret: to; de; ‘tiv ejstin a[nqrwpo";’ ei[rhtai me;n peri; th'" koinh'" fuvsew", aJrmovttei de; th'/ ejx hJmw'n ajparch'/, wJ" oijkeioumevnh" ta; pavsh" th'" fuvsew": ta; de; hJmevtera oijkeiouvmeno" stovma th'" fuvsew" gevgonen. aujto;" ga;r ta;" aJmartiva" hJmw'n e[labe kai; ta;" novsou" ejbavstase (ad loc.). 


One peculiar difficulty meets us in the use made of the Psalm by the writer of the Epistle. The thought expressed in the original by the words rendered in the LXX. hjlavttwsa" aujto;n bracuv ti parj ajggevlou" is that of the nobility of man's nature which falls but little short of the divine. The words on the contrary as applied to Christ describe a humiliation. This application is facilitated by the LXX. rendering, but does not depend upon it. The essential idea is that the true destiny of man described by the Psalmist, which experience teaches us that man himself has missed, was fulfilled otherwise than had been expected. Words which were used of man in himself became first true of One Who being more than man took man's nature upon Him. In such a case the description of dignity was of necessity converted initially into a description of condescension. 


Heb. 2:6. The thought of man's frailty comes first. According to a remarkable Jewish tradition the words were addressed by the ministering angels to God when ‘Moses went up to receive the Law.’ ‘O Lord of the world,’ they said, ‘wilt Thou give to flesh and blood that precious thing which Thou hast kept for 974 generations? (Ps. 8:5). Give Thy glory rather to heaven’ (Sabb. 88, 1). 


2:5, 6. ouj ga;r ajgg....diemart. dev...] The form of the construction is expressive. The sovereignty was not indeed designed for angels; but provision was made for it. When there is a direct and sharp opposition, ajllav follows a negative not...but. When the negative marks a sentence which is complete in itself, and another statement is added as a fresh thought, this, though it does in fact oppose the former, is introduced by dev. Comp. Heb. 2:8, 9 ou[pw—dev; 4:13; 6:12; Acts 12:9, 14. 


diem. d. pouv ti"] In this quotation only in this epistle (4:7 is not a case in point) is there a reference to the human author of the words; and here God is addressed directly. At the same time the reference is as general as possible. The form of reference is found in Philo, de temul. § 14 (1.365 M.) ei\pe gavr pouv ti" (Gen. 20:12). For pouv see Heb. 4:4 note. 


Diamartuvromai is used absolutely Luke 16:28; Acts 2:40 (8:25); 1 Thess. 4:6. 


tiv ejstin] i.e. how little outwardly, and at first sight, compared with the stately magnificence of Nature. 


Comp. Ps. 144:3; Job 7:17. The interpretation ‘how great is man,’ i.e. in consequence of God's love shewn to him, is quite foreign to the course of thought. Nor again is there any reference to the fact of the Fall. 


a[nqrwpo"] v/na‘, H632, man, with the secondary idea of weakness. 


uiJo;" ajnqrwvpou]  µd:a;AˆB,not oJ uiJo;" tou' ajnqrwvpou (µd:a;h;AˆB,). 


mimnhvskh/...ejpiskevpth/] The twofold regard of thought and action.  jEpiskevptesqai is used almost exclusively in the LXX. as in the N. T., of a visitation for good. Luke 1:68, 78; 7:16; Acts 15:14. The word was especially used of the ‘visits’ of a physician. Comp. Matt. 25:36; James 1:27. 


Heb. 2:7, 8 a. In spite of his frailty man recognises his divine affinity. He is more glorious than the world which seems to crush him, in nature, endowment, destiny. 


2:7. hjlavtt. br. ti...] Thou madest him a little lower...Vulg. Minuisti (Old Lat. minorasti) eum paulo minus ab angelis. Bracuv ti is used here of degree (compare 2 Sam. 16:1), and not of time (Is. 57:17 LXX. ‘for a little while’). The Hebrew is unambiguous; and there is no reason to depart from the meaning of the original either in this place or in Heb. 2:9. 


parj ajggevlou"] The original µyhiløa‘me, rendered literally by Jerome a deo, is thus interpreted by the Targum and Syr. and by the Jewish Commentators (Rashi, Kimchi, Aben-Ezra), as well as by the LXX. 

The original meaning is probably less definite than either ‘a little less than angels’ or ‘a little less than God.’ It would more nearly correspond to ‘a little less than one who has a divine nature.’ ‘Thou hast made him to fall little short of being a God’ (comp. 1 Sam. 28:13). To our ears ‘than God’ would be equivalent to ‘than the Eternal,’ which would have been wholly out of place in the Psalm. And on the other hand ‘than angels’ obscures the notion of the ‘divine nature’ which lies in the phrase. 


For the wider sense of µyhiløa‘, H466, see Ps. 82:1, 6 (John 10:34 f.); Ps. 29:1 (not Ex. 21:6). 


dovxh/ kai; timh'/] with the essential dignity and with the outward splendour which signalises it: Rom. 2:7, 10; 1 Pet. 1:7; Apoc. 4:9. The words occur in opposite order, 1 Tim. 1:17; 2 Pet. 1:17; Apo c. 5.14f. The combination is common in LXX. e.g., Ex. 28:2 (t. kai; d. tr<a;p]til]W d/bk;l]). 


ejstefavnwsa"] crownedst as a conqueror; 2 Tim. 2:5. 


Heb. 2:8. pavnta...aujtou'] Man's sovereignty is exercised over a worthy domain. This clause completes 


the view of man's eminence in nature, glory, dominion. See Additional Note. 


2:8 b, 9. The divine fulfilment of the promise in the Son of man. The promise to man has not however yet been realised. It assured to him a dominion absolute and universal; and as yet he has no such dominion (2:8 b). But the words of the Psalm have received a new fulfilment. The Son of God has assumed the nature in which man was created. In that nature—bearing its last sorrows—He has been crowned with glory. The fruit of His work is universal. In ‘the Son of man’ (Jesus) then there is the assurance that man's sovereignty shall be gained (v. 9). Thus the fact of man's obvious failure is contrasted with the accomplishment of Christ's work which is the potential fulfilment of man's destiny (Humiliation, Exaltation, Redemption). 


8b For in that He subjected all things unto him, He left nothing that is not subject to him. But now we see not yet all things subjected to him. 9 But we behold Him who hath been made a little lower than angels, even Jesus, because of the suffering of death crowned with glory and honour, that by the grace of God He should taste of death for every man. 

2:8. ejn tw'/ ga;r uJp.] The ‘for,’ which is directly connected with the preceding clause, points back to v. 5, so that the connexion is: God did not subject the future world to angels, for He promised man an absolute sovereignty which has still to be assured in that coming order. The ta; pavnta takes up the pavnta of the Psalm. 


nu'n dev...] but at present, as the world is.... 


aujtw'/] i.e. to man. 


2:9. to;n dev...] But in spite of the obvious fact of man's failure the promise has not failed: we behold Him that hath been made a little lower than angels, even Jesus,...crowned with glory and honour....The words of the Psalm have an unexpected accomplishment. The man thus spoken of as little less than angels (so great is he) is represented by Jesus, the Son of GOD become flesh, and so made little less than angels (so full of condescension was He), and in that humanity which He has taken to Himself crowned with glory. 


Jesus is not the ‘man’ of the Psalmist, but He through whom the promise to man has been fulfilled and is in fulfilment; while the revelation of the complete fulfilment belongs to ‘the world to come.’ 


The definite article (to;n de; br. ti hjl.) does not refer to the Psalm as fixing the original meaning of it, but to the known personality of Christ in whom the promise of the Psalm was fulfilled. 


bracuv ti...] Vulg. qui modico quam angeli minoratus est....O. L. paulo quam angelos minoratum...See 5:7. 


hjlattwmevnon] not ejlattwqevnta. The human nature which Christ assumed He still retains. Comp. 2:18 pevponqen. 


blevpomen] The change of the verb from oJrw'men in 2:8 cannot be without meaning. Blevpein apparently expresses the particular exercise of the faculty of sight (comp. John 1:29; 5:19; 9:7 ff.), while oJra'n describes a continuous exercise of it (Heb. 11:27). The difference is not marked by the Latt. (videmus...videmus...). 


 jIhsou'n] The name comes in emphatically as marking Him who, being truly man, fulfilled the conception of the Psalmist of ‘one made a little lower than angels.’ 


The personal name Jesus, which always fixes attention on the Lord's humanity, occurs frequently in the Epistle: Heb. 3:1; 6:20; 7:22; 10:19; 12:2, 24; 13:12 (4:14; 13:20). See Additional Note on Heb. 1:4. 


For the separation of the Name (Him that hath been made...even Jesus) compare Heb. 3:1; 12:2, 24; 13:20 (our Lord even Jesus; comp. 6:20; 7:22); 1 Thess. 2:15; 3:13. 


dia; to; pavq. tou' q.] Vulg. (Latt.) propter passionem mortis. The suffering of death—the endurance of the uttermost penalty of sin—was the ground of the Lord's exaltation in His humanity. Comp. Phil. 2:9 (Rom. 8:17). 


The words are not to be joined with hjlattwmevnon either in the sense (1) that in this lay His humiliation, or (2) that this was the aim of His humiliation, that death might be possible, ‘owing to the fact that death has to be borne by men.’ The main thought of the passage is that man's promised supremacy, owing to the fall, could only be gained by sacrifice. 


Stress is laid not upon the single historic fact that the Lord suffered death (dia; to; paqei'n q.), but on the nature of the suffering itself (dia; to; pavqhma). 


ejstefanwmevnon] As in the case of the Lord's humiliation so also in this of His exaltation the writer brings out the permanent effect (not stefanwqevnta as ejstefavnwsa" in Heb. 2:7). 


o{pw"...] The particle is not strictly connected with ejstefanwmevnon alone, but refers to all that precedes—to the Passion crowned by the Ascension. The glory which followed the death marked its universal efficacy. Thus Christ was made lower than angels that He might accomplish this complete redemption. The particle, which is much less frequent in the Epistles than i{na, occurs again Heb. 9:15. 


Under this aspect the words are illustrated by St John's view of the Passion as including potentially the glorification of Christ (John 13:31), a double ‘lifting up’ (12:32). So OEcumenius here says boldly dovxan kai; timh;n to;n stauro;n kalei'. 


cavriti qeou'] Comp. 1 John 4:10; John 3:17; Rom. 5:8. Chrysostom: dia; th;n cavrin tou' qeou' th;n eij" hJma'" tau'ta pevponqen. For the anarthrous form (as contrasted with hJ cavri" tou' qeou' 12:15), ‘by grace, and that grace of Him Whose Nature is the pledge of its efficacy,’ see Heb. 3:4 note. Comp. Lk. 2:40; 1 Cor. 15:10; 2 Cor. 1:12. 


The reading cwri;" qeou' is capable of being explained in several ways. 


(1) Christ died ‘apart from His divinity.’ His divine Nature had no share in His death. 


(2) Christ died ‘apart from God,’ being left by God, and feeling the completeness of the separation as the penalty of sin. Comp. Matt. 27:46. 


(3) Christ died for all, God only excepted. Compare 1 Cor. 15:27. 


(4) Christ died to gain all, to bring all under His power, God only excepted. 


But all these thoughts seem to be foreign to the context, while it is natural to bring out the greatness of God's grace in fulfilling His original counsel of love in spite of man's sin. The reference to ‘the grace of God’ seems to be the necessary starting point of the argument in the next section: For it became... 


uJpe;r pantov"] Vulg. pro omnibus. Syr. for every man. Comp. Mark 9:49; Luke 16:16. The singular points to the effect of Christ's work on the last element of personality. Christ tasted death not only for all but for each. The thought throughout the passage (v. 16) is directed to personal objects; and in such a connexion the phrase could hardly mean ‘for everything’ (neut.). This thought however is included in the masculine. Creation is redeemed in man (Rom. 8:19 ff.). Comp. 5:11 ejx eJnov". 


The notes of the Greek commentators are of considerable interest. 


ORIGEN: mevga" ejsti;n ajrciereu;" oujc uJpe;r ajnqrwvpwn movnon ajlla; kai; panto;" logikou'...kai; ga;r a[topon uJpe;r ajnqrwpivnwn me;n aujto;n favskein aJmarthmavtwn gegeu'sqai qanavtou, oujkevti de; kai; uJpe;r a[llou tino;" para; to;n a[nqrwpon ejn aJmarthvmasi gegennhmevnou, oi|on uJpe;r a[strwn (Job 25:5) (In Joh. Tom. i. § 40). 


THEODORET: to; mevntoi pavqo" uJpe;r aJpavntwn uJpevmeine. pavnta ga;r o{sa ktivsthn e[cei th;n fuvsin tauvth" ejdei'to th'" qerapeiva"...He then refers to Rom. 8:19 ff., and supposes that the angels will be gladdened by man's salvation: uJpe;r aJpavntwn toivnun to; swthvrion uJpevmeine pavqo": movnh ga;r hJ qeiva fuvsi" th'" ejnteu'qen ginomevnh" qerapeiva" ajnendehv" (ad loc.). 


CHRYSOSTOM: oujci; [uJpe;r] tw'n pistw'n movnon, ajlla; kai; th'" oijkoumevnh" aJpavsh": aujto;" me;n ga;r uJpe;r pavntwn ajpevqanen. Hom. 4.2. 


OECUMENIUS: ouj movnon uJpe;r ajnqrwvpwn ajlla; kai; uJpe;r tw'n a[nw dunavmewn ajpevqanen, i{na luvsh/ to; mesovtucon [mesovtoicon] tou' fragmou' kai; eJnwvsh/ ta; kavtw toi'" a[nw (Eph. 2:14). 


Comp. 1 John 2:2. 


uJpevr] not in place of, but in behalf of. Comp. Heb. 5:1; 6:20; 7:25; 9:24. 


geuvshtai qanavtou] Comp. Matt. 16:28; John 8:52 note. Arist. Apol. p. 110, 50:19. 


The phrase, which is not found in the Old Testament, expresses not only the fact of death, but the conscious experience, the tasting the bitterness, of death. Man, as he is, cannot feel the full significance of death, the consequence of sin, though he is subject to the fear of it (Heb. 2:15); but Christ, in His sinlessness, perfectly realised its awfulness. In this fact lies the immeasurable difference between the death of Christ, simply as death, and that of the holiest martyr, Chrysostom (Theodoret, Primasius) less rightly understands the phrase of the brief duration of Christ's experience of death: Non dixit Apostolus ‘Subjacuit morti,’ sed proprie gustavit mortem, per quod velocitatem resurrectionis voluit ostendere (Primasius). 


Chrysostom (Hom. 4.2) likens Christ to the physician who, to encourage his patients, tastes that which is prepared for them. 


(2) Man's destiny, owing to the intrusion of sin, could only be fulfilled through suffering, made possible for Christ and effective for man through the Incarnation (Hebrews 2:10-18) 


The thought of death, and the fact of Christ's death, lead the apostle to develope more in detail the conditions under which man's destiny and God's promise were fulfilled in spite of sin. The reality of the connexion between the Son and the sons is first traced back to their common source and shewn to be recognised in the records of the Old Testament (2:10-13). This connexion was completed by the Incarnation with a twofold object, to overcome the prince of death, and to establish man's freedom (2:14, 15). And such a completion was necessary from the sphere, the scope, the application of Christ's work (2:16-18). 


The course of thought will appear most plainly if it is set in a tabular form: 


Sovereignty for man fallen was won through suffering (2:10-18). 

(1) The Son and the sons (2:10-13). 


The connexion lies in a common source (2:11 a). 



This is shewn in the Old Testament: 




The suffering King (2:12), 




The representative Prophet(2:13). 

(2) The connexion of the Son and the sons completed by the Incarnation (2:14, 15), 



with a twofold object: 



To overcome the prince of death (2:14 b), 



To establish man's freedom (215). 

(3) The Incarnation necessary (2:16-18), from 




The sphere of Christ's work (2:16), 




The scope of Christ's work (2:17), 




The application of Christ's work (2:18). 


2:10-13. The Son and the sons. The difficulties which at first sight beset the conception of a suffering Messiah vanish upon closer thought. For when we consider what is the relation between the Son of man and men—the Son and the sons—what man's condition is, and how he can be redeemed only through divine fellowship, we ourselves can discern the ‘fitness’ of the divine method of redemption. So far therefore from the Death of Christ being an objection to His claims, it really falls in with what deeper reflection suggests. 


The connexion of the Son and the sons is first referred to their common source (2:11 ejx eJnov") and then shewn to be recognised in the divine dealings with representative men under the Old Covenant, the suffering king, the typical prophet (2:12, 13). 


There is throughout the section a reference to the Jewish expectation that Messiah should ‘abide for ever’ (John 12:34). 


10 For it became Him, for Whom are all things and through Whom are all things, in bringing many sons unto glory, to make the author (captain) of their salvation perfect through sufferings. 11 For both He that sanctifieth and they that are sanctified are all of One; for which cause He is not ashamed to call them brethren, 12 saying 


I will declare Thy Name to my brethren. 


In the midst of the congregation will I sing Thy praise. 

13 And again: I will put my trust in Him. And again: Behold, I and the children which God gave me. 

Heb. 2:10. e[prepen gavr...] For it became...‘Yes,’ the apostle seems to say, ‘“taste of death by the grace of God,” for we, with our poor powers, can say that in this there is supreme fitness.’ The suffering of Christ in the fulfilment of His work corresponds with the truest conception which man can form of the Divine Nature. 


e[prepen] Latt. decebat. Comp. Heb. 7:26; Matt. 3:15. The word as applied to God appears perhaps startling but it is not unfrequent in Philo, e.g., Leg. Alleg. 1.15 (1.53 M.). The standard lies in what man (made in the image of God) can recognise as conformable to the divine attributes. For man still has a power of moral judgment which can help him to the interpretation of the action of God, and also of his own need (Heb. 7:26). 


The ‘fitness’ in this case lies in the condition of man. His life is attended by inevitable sorrows; or, to regard the fact in another light, suffering is a necessary part of his discipline as well as a necessary consequence of his state. It was ‘fitting’ then, in our language, that God should perfect Christ the ‘One’ Son by that suffering through which the ‘many sons’ are trained (Heb. 12:5 ff.) because He, in His infinite love, took humanity to Himself. In Christ we can see the divine end of suffering: suffering consummated in glory. Chrysostom: oJra'/" to; paqei'n kakw'" oujk e[stin ejgkataleleimmevnwn. 


This argument from ‘fitness’ is distinct from that of logical necessity (dei' 2:1), and of obligation from a position which has been assumed (w[feile 2:17). 


dij o}n...dij ou|...] This description of God, as being the final Cause and the efficient Cause of all things, takes the place of the simple title because the fitness of Christ's perfection through suffering appears from the consideration of the divine end and method of life. 


dij ou|] Compare Rom. 11:36; 1 Cor. 1:9 (Gal. 4:7 dia; qeou'; Rom. 6:4 dia; th'" dovxh" tou' patrov"). 


The phrase is commonly used of the work of the Son: Heb. 1:2; 1 Cor. 8:6; Col. 1:16; (1 John 4:9); John 1:3, 10; but it cannot be referred to Him here, though Athanasius so uses the whole clause (Ep. ad Episc. AEg. et Lyb. § 15); and Chrysostom rightly calls attention to this application of dij ou| to the Father as shewing that the characteristic use is no derogation from the divine nature of the Son: oujk a]n tou'to ejpoivhsen ei[ ge ejlattwvsew" h\n kai; tw'/ uiJw'/ movnon prosh'kon (ad loc.). 


pollou;" uiJouv"] Christ has been spoken of as ‘the Son.’ Men now are made to share His title (comp. Heb. 12:5). Chrysostom: kai; aujto;" uiJo;" kai; hJmei'" uiJoiv: ajllj oJ me;n swvzei hJmei'" de; swzovmeqa. 


The use of pollouv" brings no limitation to the scope of Christ's work (comp. 9:28) which has just been described in its universal aspect (uJpe;r pantov"). It simply emphasises the truth that the pattern of Christ's Life was in this aspect of wide application. Comp. Matt. 20:28. 


eij" dovxan ajgagovnta...teleiw'sai] O. L. multis filiis in gloriam adductis, Vulg. qui multos filios in gloriam adduxerat. These Latin renderings suggest a wrong sense. Though the objects of ajgagovnta and teleiw'sai are different the two acts which they describe are regarded as synchronous, or rather as absolute without reference to the succession of time. The perfecting of Christ included the triumph of those who are sons in Him. At the same time the work of God and the work of Christ are set side by side. God ‘brings’ (ajgagei'n) the many sons and Christ is their ‘leader’ (ajrchgov"). 


The order, no less than the stress which is laid on the completed work of Christ, is fatal to the proposed connexion of ajgagovnta with Christ, who had ‘brought many sons to glory’ during His ministry, even if Christians, who are called His ‘brethren’ (Heb. 2:11), could in this place be spoken of as His ‘sons’ (in 5:13 the case is different). And so again the use of dovxa is decisive against the idea that God is spoken of as ‘having brought many sons to glory’ in earlier times. 


For a similar combination of aorists see Matt. 26:44; 28:19 (baptivsante"); Acts 23:35 (keleuvsa"); Rom. 4:20; (Eph. 5:26); Col. 2:13; 1 Tim. 1:12; Heb. 9:12. 


to;n ajrchgo;n th'" swt.] The author (or captain) of their salvation, O. L. ducem v. principem (Vulg. auctorem salutis). Neither word gives the fulness of sense. The ajrchgov" himself first takes part in that which he establishes. Comp. 12:2; Acts 3:15; 5:31; Mic. 1:13 (LXX.); 1 Macc. 9:61. Comp. Iren. 2.22.4 prior omnium et praecedens omnes. 


The word, which is common in the LXX. occurs in Clem. R. 1 Cor. c. xiv. ajrc. zhvlou", c. li. ajrc. th'" stavsew", and often elsewhere; e.g., 2 Clem. 20:5 oJ s. kai; ajrchgo;" th'" ajfqarsiva"; Jos. B. J. 4.5. 2 oJ ajrchgo;" kai; hJgemw;n th'" ijdiva" swthriva"; Ep. Vienn. 17 (Euseb. H. E. v. 1). See also classical examples in Wetstein on Heb. 12:2. Compare ai[tio" Heb. 5:9. 


dia; paq. teleiw'sai] Latt. per passionem consummare. For consummare some Fathers read and explain consummari (Ruff. Sedul. Vigil.). 


The conception of teleiw'sai is that of bringing Christ to the full moral perfection of His humanity (cf. Luke 13:32), which carries with it the completeness of power and dignity. Comp. Heb. 10:1, 14; 11:40; 12:23; Phil. 3:12 (v. 6). 


This ‘perfection’ was not reached till after Death: Heb. 5:9; 7:28. It lay, indeed, in part in the triumph over death by the Resurrection. Comp. Cyril Alex. ap. Cram. Cat. pp. 396, 399. 


The sense of ‘bringing to His highest honour,’ or ‘to the close of His earthly destiny,’ is far too narrow. See Additional Note. 


dia; paqhmavtwn] See Heb. 13:12 note. 


Theodoret supposes that ‘the Word’ perfected the human nature, the source of our salvation: to;n qeo;n lovgon e[deixen h}n ajnevlaben teleiwvsanta fuvsin. ajrchgo;" th'" hJmetevra" swthriva" hJ lhfqei'sa fuvsi". 


2:11-13. The title of ‘sons’ can be rightly applied to Christians as well as to Christ,for, though in different senses, they depend on one Father (2:11); and this fact is recognised in the Scriptures of the old Covenant (2:12, 13). 


2:11. o{ te ga;r aJgiavzwn] The discipline through which Christ reached perfection is that through which He brings His people. That which is appointed for them He also accepts (John 17:19), for both He and they are of One Father. 


The present participles (aJgiavzwn, aJgiazovmenoi) mark the continuous, personal application of Christ's work. Comp. John 17:17 ff. For aJgiavzein see Heb. 9:13 note. 


oiJ aJgiazovmenoi] Vulg. qui sanctificantur. The thought is of the continual process at once in the individual soul and in the whole body of the Church (Heb. 10:14). 


Comp. 10:10 (hJgiasmevnoi), 14; 13:12 (i{na aJgiavsh/). Christians are ‘holy’ (‘saints’): Heb. 6:10; 13:24; (3:1); and the end of their discipline is that they may ‘partake in the holiness of God’ (Heb. 12:10). That which is true ideally has to be realised actually. 


ejx eJnov"] of One, i.e. God. Comp. Ex. 31:13; 1 Cor. 1:30 (8:6 quoted by Chrys.); Lk. 3:38 tou'  jAdavm, tou' qeou'. 


The reference to Adam or to Abraham is partly inadequate and partly inappropriate. 


pavnte"] The writer regards the whole company of Christ and His people as forming one body, and does not distinguish specially the two constituent parts (ajmfovteroi). 


Some think that the statement in respect of Christ is to be confined to His Humanity. Others extend it to His whole Person. In the latter case, Theodoret (and other Greek Fathers) adds that we must remember that oJ mevn ejsti fuvsei uiJo;" hJmei'" de; cavriti (OEcum. oJ me;n gnhvsio" hJmei'" de; qetoiv). 


It will appear that much is lost by any precise limitation of the words. The Lord both as Son of God and as Son of Man can be spoken of as ejk Patrov", and so men also both in their creation and in their re-creation. At the same time the language used (oJ aJgiavzwn kai; oiJ aJgiazovmenoi) naturally fixes attention on Christ and Christians in relation to the work of redemption and sanctification wrought out on earth. 


dij h}n aijtivan] for which cause, that is, because they spring from the same source, though in different ways. Both in their being and in the consummation of their being the Son and the sons are ‘of One.’ For the phrase see 2 Tim. 1:6, 12; Tit. 1:13; (Luke 8:47; Acts 23:28). 


With this specific form of the ‘subjective’ reason (comp. Heb. 5:3) compare the general form (diov 3:7, 10 & c.), and the general form of the ‘objective’ ground (o{qen v. 17 note). 


oujk ejpaisc....kalei'n] He is not ashamed to call (Vulg. non confunditur...vocare...) in spite of the Fall, and of the essential difference of the sonship of men from His own Sonship. Comp. Heb. 11:16. 


ajdelfouv"] Comp. Rom. 8:29. 


Christians are ‘brethren’ of Christ (John 20:17; Matt. 28:10) and yet children (Heb. 2:13; John 13:33 tekniva). 


Heb. 2:12, 13. The quotations in these verses develope the main idea of the section, that of Christ fulfilling the destiny of men through suffering, by recalling typical utterances of representative men: (1) of the suffering, innocent king; (2) of the representative prophet. 


The ground of the application in the first case lies in the fact that the language used goes beyond the actual experience of David, or of any righteous sufferer. 


In the second case the prophet occupies a typical position at a critical period of national history. 


Ruler and prophet both identify themselves with their people. The one applies to them the express term ‘brethren’: the other takes his place among them as symbolising their true hope. 


12. The quotation is taken from Ps. 22:22 and agrees with the LXX. except by the substitution of ajpaggelw' for dihghvsomai. 


The Psalm itself, which probably dates from the time of David's persecution by Saul, describes the course by which ‘the Anointed of the Lord’ made his way to the throne, or more generally the establishment of the righteous kingdom of God through suffering. In vv. 21 ff. sorrow is turned into joy, and the words of the Psalmist become a kind of Gospel. Hence the phrase quoted here has a peculiar force. The typical king and the true King attain their sovereignty under the same conditions, and both alike in their triumph recognise their kinship with the people whom they raise (toi'" ajdelfoi'"). 


The Psalm is quoted not unfrequently: Matt. 27:46; Mark 15:34 (Heb. 2:1); Matt. 27:39, 43 (Heb. 2:7, 8); Matt. 27:35; John 19:24 (Heb. 2:18); comp. Heb. 5:7 (2:24). 


to; o[nomav sou] I will declare Thy Name, for Thou hast proved to be what I have called Thee, ‘my hope and my fortress, my castle and deliverer, my defender...who subdueth my people under me.’ These many titles are summed up in the revelation of the Name of the Father: nomen tuum quod est Pater, ut cognoscant Te Patrem, qui eos paterno affectu ad haereditatem supernae beatitudinis ut filios vocas (Herv.). 


ejn mevsw/ ejkklhsiva"] in the midst of the congregation when the people are assembled to exercise their privilege as citizens of the divine commonwealth. 


2:13. The thought of ‘brotherhood’ is extended in the two following quotations and placed in its essential connexion with the thoughts of ‘fatherhood’ and ‘sonship.’ Brothers are supported by the trust in which they repose on one above them and by the love which meets the trust. 


kai; pavlin  jEgw; e[somai...] Words nearly identical (pepoiqw;" e[somai ejpj aujtw'/) occur in the LXX. in Is. 8:17; 12:2; 2 Sam. 22:3. The reference is certainly, as it appears, to Is. 8:17, where the words immediately precede the following quotation. The two sentences of Isaiah are separated because they represent two aspects of the typical prophet in his relation to Christ. In the first the prophet declares his personal faith on God in the midst of judgments. In the second he stands forth with his children as representing ‘the remnant,’ the seed of the Church, in Israel. The representative of God rests in his heavenly Father, and he is not alone: his children are already with him to continue the divine relation. 


kai; pavlin  jIdou; ejgwv...] Isaiah with his children were ‘signs’ to the unbelieving people. In them was seen the pledge of the fulfilment of God's purposes. Thus, the prophet was a sign of Christ. What he indicated Christ completely fulfilled; for under this aspect Christ is the ‘father’ no less than the ‘brother’ of His people. The words are not referred directly to Christ by a misunderstanding of the LXX. 

The emphatic ejgwv in both cases is to be noticed. Comp. Heb. 1:5; 5:5; 10:30; 12:26. 


kai; pavlin] Contiguous quotations from Deut. 32:35 f. are separated by kai; pavlin in Heb. 10:30. 


a{ moi e[dwken] which God gave me in the crisis of national suffering as a pledge of hope. The prophet looks back on the moment when light broke through the darkness. 


2:14, 15. The object of the Incarnation (the completed fellowship of the Son with the sons). The full connexion of ‘the Son’ and ‘the sons’ was realised in the Incarnation with a twofold object: 



(1) To overcome the prince of death (2:14), and 



(2) To establish man's freedom, destroyed by the fear of death (2:15). 


That which has been shewn before to be ‘fitting’ (2:10-13) is now revealed in its inner relation to man's redemption. Christ assumed mortality that He might by dying conquer the prince of death and set man free from his tyranny. 


Compare Athanas. de decr. Syn. Nic. § 14; c. Apollin. 2.8; Greg. Nyss. c. Eunom. viii. p. 797 Migne. 


In this paragraph man is regarded in his nature, while in the next (2:16-18) he is regarded in his life. 


14 Since therefore the children are sharers in blood and flesh, He also Himself in like manner partook of the same, that through death He might (may) bring to nought him that had (hath) the power of death, that is the devil, 15 and might (may) deliver all them, who through fear of death were all their lifetime subject to bondage. 

2:14. ejpei; ou\n...] Since therefore...Christ connects Himself with ‘the children whom God had given Him.’ These children were men. To complete His fellowship with them therefore it was necessary that He should assume their nature under its present conditions (ai|ma kai; savrx). 


For ejpeiv see Heb. 5:11 note. 


ta; paidiva] The phrase is taken up from the quotation just made. Isaiah and his children foreshadowed Christ and His children. 


kekoinwvnhken......metevscen......] are sharers in...He partook of... Vulg. communicaverunt (pueri)...participavit... O. L. participes sunt...particeps factus. The Syr. makes no difference between the words which describe the participation in humanity on the part of men and of the Son of man. Yet they present different ideas. Kekoinwvnhke marks the common nature ever shared among men as long as the race lasts: metevscen expresses the unique fact of the Incarnation as a voluntary acceptance of humanity. And under the aspect of humiliation and transitoriness (ai|ma kai; savrx) this was past (metevscen). 


For a similar contrast of tenses see 1 Cor. 15:4; 1 John 1:1; Col. 1:16; John 20:23, 29; and for the difference between koinwnei'n and metevcein see 1 Cor. 10:17-21; 2 Cor. 6:14; Prov. 1:11, 18. Comp. Heb. 3:1. 


ai{m. kai; s.] The same order occurs in Eph. 6:12. Stress is laid on that element which is the symbol of life as subject to corruption (contrast Luke 24:39). The common order (sa;rx kai; ai|ma) is undisturbed in Matt. 16:17; 1 Cor. 15:50; Gal. 1:16. 


paraplhsivw"] Vulg. similiter (which is also used for oJmoivw" Heb. 9:21). The word occurs here only in the N. T. (cf. Phil. 2:27); and it is not found in the LXX.  JOmoivw" seems to express conformity to a common type: paraplhsivw" the direct comparison between the two objects. In oJmoivw" the resemblance is qualitative (similiter): in paraplhsivw" both qualitative and quantitative (pariter). The two words are not unfrequently joined together: e.g., Dem. Ol. 3.27 (p. 36 A). The Fathers insist on the word as marking the reality of the Lord's manhood: sfovdra de; ajnagkaivw" kai; to; paraplhsivw" tevqeiken i{na th;n th'" fantasiva" dielevgxh/ sukofantivan (Theod.); ouj fantasiva/ oujde; eijkovni ajllj ajlhqeiva/ (Chrys.). Comp. Phil. 2:7 ejn oJmoiwvmati ajnqrwvpwn genovmeno". Rom. 8:3 ejn oJmoiwvmati sarko;" aJmartiva". 


metevscen] Contrast Heb. 7:13 fulh'" eJtevra" metevschken. The connexion with humanity remains: the connexion with humanity under the condition of transitoriness (ai|ma) was historical. 


dia; tou' qanavtou] by death, not by His death, though this application is necessarily included. Death that is truly death (1 John 3:14), which was the utmost effect of Satan's power, became the instrument of his defeat: non quaesivit alia arma quibus pugnaret contra mortis auctorem, nisi ipsam mortem (Herv.). Christ by the offering of Himself (Heb. 9:15, 28) made a perfect atonement for sin and so brought to nought the power of the devil. Comp. John 12:31; Col. 2:15. 


It is not said here that he ‘brought to nought death’ (yet see 2 Tim. 1:10). That end in the full sense is still to come (1 Cor. 15:26); and it is reached by the power of the life of Christ (1 Cor. 15:54 ff.). 


katarghvsh/] The word is found in the N. T. elsewhere only in St Paul (twenty-five times and in each group of his epistles) and in Luke 13:7. Comp. 2 Tim. 1:10; 1 Cor. 15:26; Barn. 5.6). 


Chrysost. ejntau'qa to; qaumasto;n deivknusin, o{ti dij ou| ejkravthsen oJ diavbolo" dia; touvtou hJtthvqh. 


to;n to; kr. e[c. t. q.] Latt. qui habebat mortis imperium. The phrase may mean that had or that hath. In one sense the power is past: in another it continues. Comp. Wisd. 2:24. 


The devil, as the author of sin, has the power over death its consequence (Rom. 5:12), not as though he could inflict it at his pleasure; but death is his realm: he makes it subservient to his end. Comp. John 8:44; 1 John 3:12; John 16:11; 14:30 (prince of the world). Death as death is no part of the divine order. 


OEcum. pw'" a[rcei qanavtou; o{ti th'" aJmartiva" a[rcwn ejx h|" oJ qavnato", kai; tou' qanavtou a[rcei, h[goun kravto" qanavtou hJ aJmartiva. 


to;n diavbolon] The title is found in St Paul only in Eph. and Past. Epp. The title oJ Satana'" is not found in this Epistle. 


Heb. 2:15. The overthrow of the devil involved the deliverance of men from his power. 


ajpallavxh/] Latt liberaret. The word is used absolutely (‘set free’), and is not to be connected with douleiva". 


touvtou" o{soi...] all men who had, as we see, come to a perception of their position as men. The unusual phrase vividly presents the picture of human misery as realised by the readers of the Epistle. 


dia; panto;" tou' zh'/n] O. L. semper vivendo. Vulg. per totam vitam. The verbal phrase expresses the activity of life and not only the abstract idea of life. 


e[nocoi douleiva"] Vulg. obnoxii servituti. Comp. Mark 14:64. This bondage was to the fear of death. To death itself men are still subject, but Christ has removed its terrors. Comp. Rom. 8:15, 21. This is the only place in the Epistle in which the familiar image of bondage (dou'lo", doulovw, douleuvw, douleiva) is used. 


In considering the Scriptural view of death it is important to keep the idea of a transition to a new form of being distinct from that of the circumstances under which the transition actually takes place. The passage from one form of life to another, which is involved in the essential transitoriness of man's constitution, might have been joyful. As it is death brings to our apprehension the sense of an unnatural break in personal being, and of separation from God. This pain comes from sin. The Transfiguration is a revelation of the passage of sinless humanity to the spiritual order. 


Heb. 2:16-18. The necessity of the Incarnation. The Incarnation is further shewn to be necessary from the consideration of 



(1) The sphere of Christ's work, man (v. 16); 



(2) The scope of Christ's work, the redemption of fallen man (v. 17); and (3) The application of Christ's work to individual men in the conflict of life (v. 18). 


16 For He doth not, as we know, take hold of angels, but He taketh hold of Abraham's seed. 17 Wherefore he was bound in all things to be made like unto His brethren that He might (may) be a merciful and faithful high-priest in the things that pertain to God, to make propitiation for the sins of the people. 18 For wherein He Himself hath suffered being tempted, He is able to succour them that are tempted. 

2:16. The necessity of the Incarnation follows from a consideration of the sphere of Christ's work. His purpose is, as is confessedly admitted, to assist men and not primarily other beings, as angels, though in fact they are helped through men. He lays hold of ‘a faithful seed’ to support and guide them to the end which He has Himself reached. 


ouj ga;r dhv pou...] O. L. Nec enim statim... Vulg. nusquam enim... The gavr gives the explanation of the end of the Incarnation which has been stated in v. 14 b. The combination dhv pou (not in LXX.) is found here only in the N. T. It implies that the statement made is a familiar truth: ‘For He doth not, as we well know...’ The Versions fail to give the sense; and Primasius explains the nusquam of the Vulgate: id est nullo loco, neque in caelo neque in terra, angelicam naturam assumpsit. 


ejpilambavnetai] The verb ejpilambavnesqai in the middle form has the general sense of laying hold of with the gen. of that which is taken hold of: Matt. 14:31; Luke 9:47; Acts 21:30, & c. 


In a particular case this may be with the additional notion of ‘helping’ suggested by the context: Jer. 38:32 (31:32 Heb.) (quoted Heb. 8:9). 


Hence the verb is used absolutely in the sense of ‘helping’: Ecclus. 4:11 hJ sofiva uiJou;" eJauth'/ ajnuvywse kai; ejpilambavnetai tw'n zhtouvntwn aujthvn. Is. 41:8, 9 (R. V.). Comp. Const. Apost. 7.38, 1 ejn tai'" hJmevrai" hJmw'n ajntelavbou hJmw'n dia; tou' megavlou sou ajrcierevw"  jIhsou' Cristou'. 


The versions generally give the sense of ‘take hold of’ in the sense of appropriating: Syr. he took not from angels (ˆm bsn)... i.e. he did not appropriate their nature; O. L. adsumpsit, or suscepit. Vulg. apprehendit. 

This sense is given, I believe, uniformly by the Fathers both Greek and Latin who understand the phrase of the fact and not of the purpose of the Incarnation: 


tiv ejstin o{ fhsin; oujk ajggevlou fuvsin ajnedevxato ajllj ajnqrwvpou (Chrys.). 


ejpeidh; ajnqrwvpeion h\n o} ajnevlabe dia; me;n tou' pavqou" to; tw'n ajnqrwvpwn ajpevdwke crevo", dia; de; th'" tou' peponqovto" swvmato" ajnastavsew" th;n oijkeivan ajpevdeixe duvnamin (Theodoret). 


oujk ajggevlwn fuvsew" ejdravxato oujde; ajnevlaben ajllj ajnqrwpivnh" (OEcum.). 


But at the same time they recognise a secondary thought of ‘laying hold of that which endeavours to escape’: 


ajpo; metafora'" tw'n diwkovntwn tou;" ajpostrefomevnou" aujtou;" kai; pavnta poiouvntwn w{ste katalabei'n feuvgonta" kai; ejpilabevsqai ajpophdwvntwn (Chrysost.). 


to; ejpilambavnetai dhloi' o{ti hJmei'" me;n aujto;n ejfeuvgomen oiJ a[nqrwpoi, oJ de; Cristo;" ejdivwke kai; diwvkwn e[fqase kai; fqavsa" ejpelavbeto (OEcum.). 


Quare dixit apprehendit, quod pertinet ad fugientem? Quia nos quasi recedentes a se et longe fugientes insecutus apprehendit (Primasius). 


This sense however is inconsistent with the gavr, and the plural ajggevlwn, and would be a mere repetition of Heb. 2:14 a; while the sense ‘taketh hold of to help,’ is both more in accordance with the usage of the word and falls in perfectly with the argument. This being so, it is remarkable that this interpretation was not given by any one, as far as I know, before Chatillon in his Latin Version; and it then called out the severe condemnation of Beza: “...exsecranda...est Castellionis audacia qui ejpilambavnetai convertit opitulatur” (ad loc.). But, in spite of these hard words, this sense soon came to be adopted universally. 


The present tense brings out the continuous efficacy of the help (v. 18, v. 11 oJ aJgiavzwn). 


spevrmato"  jAbraavm] Christ took hold of a seed of Abraham, that is a true seed, those who are children of faith, and not of ‘the seed of Abraham,’ the race descended from the patriarch. Comp. Lk. 1:55; John 8:33, 37; Gal. 3:16, 29; Rom. 9:7 ff.; 11:1; 2 Cor. 11:22 (compare tevkna  jA. Matt. 3:9 || Lk. 3:8; John 8:39; "iJoi;  jA. Gal. 3:7; Acts 13:26). The absence of the article shews that a character and not a concrete people (‘the Jews’) is described. At the same time the phrase marks both the breadth and the particularity of the divine promise which was fulfilled by Christ. Those of whom Christ takes hold have a spiritual character (faith), and they find their spiritual ancestor in one who answered a personal call (Abraham). Sive igitur de Judaeis, sive de gentibus fideles, semen Abrahae sunt quod Christus apprehendit (Herv.). 


Nothing is said of the effect of the Incarnation on angels, or other beings than man. Man's fall necessarily affected all creation, and so also did man's restoration. But here the writer is simply explaining the fitness of the Incarnation. 


Many however have endeavoured to determine why fallen man should have been redeemed and not fallen angels. Primasius, for example, suggests the following reasons: 


1. Man was tempted by the devil: the devil had no tempter. 


2. Man yielded to an appetite for eating which naturally required satisfaction. The devil as spirit was inexcusable. 


3. Man had not yet reached the presence of God, but was waiting to be transferred thither. The devil was already in heaven. 


It is evident that we have no powers to discuss such a subject. 


In this connexion too it may be noticed that the writer says nothing distinctly of the calling of the Gentiles. He regards the whole divine work of Christ under the aspect of typical foreshadowing. Comp. Heb. 5:11 note. 


2:17. The necessity of the Incarnation is shewn further from a consideration of the scope of Christ's work. His purpose to help man involved the redemption of fallen man; and He who helps must have sympathy with those whom He helps. Wherefore He was bound to be made like to His brethren in all things, that He might be a merciful and faithful High-priest... For men are not only beset by temptations in the fierce conflicts of duty: they are also burdened with sins; and Christ had to deal with both evils. 


Thus we are introduced to the idea which underlies the institution of Priesthood, the provision for a fellowship between God and man, for bringing God to man and man to God. See Additional Note. 


o{qen] Whence, wherefore...since it was His pleasure to help fallen man. The word o{qen is not found in St Paul's Epistles. It is comparatively frequent in this Epistle, 3:1; 7:25; 8:3; 9:18. It occurs also (nine times in all) in St Matt., St Luke, Acts, 1 John. It marks a result which flows naturally (so to speak) from what has gone before. 


w[feilen] he was bound...Latt. debuit...The requirement lay in the personal character of the relation itself. Comp. Heb. 2:3, 12; 1 John 2:6 note. 


Dei' (e[dei) describes a necessity in the general order of things (oportet): Heb. 2:1; 9:26; 11:6. 


kata; pavnta] Vulg. per omnia similari. The ‘likeness’ which has been shewn in nature before (14) is now shewn to extend to the circumstances of life: ejtevcqh, fhsivn, ejtravfh, hujxhvqh, e[paqe pavnta a{per ejcrh'n, tevlo" ajpevqanen (Chrysost.). Id est educatus crevit, esuriit, passus est ac mortuus (Primas.). 


oJmoiwqh'nai] Comp. Heb. 4:15 pepeirasmevno" kata; pavnta kaqj oJmoiovthta (7:15 kata; th;n oJmoiovthta Melcisedevk). Phil. 2:7 ejn oJmoiwvmati ajnqrwvpwn genovmeno". Rom. 8:3; (Matt. 6:8; Acts 14:11). The use of toi'" ajdelfoi'" calls up the argument of the former verses (Heb. 2:11). 


i{na...eij" tov...º  {Ina expresses the immediate definite end: eij" tov (which is characteristic of St Paul) the object reached after or reached. Eij" tov...occurs 7:25; 8:3; 9:14; 11:3; 12:10; 13:21. 


i{na...gevnhtai] that He might (may) become, shew Himself... Latt. ut fieret... The discharge of this function is made dependent on the fulfilment of the conditions of human life. Comp. Heb. 5:1 ff. The verb givgnesqai suggests the notion of a result reached through the action of that which we regard as a law. Comp. 1:4; 2:2; 3:14; 5:9; 6:4, 12; 7:18, 26 & c. 


ejlehvmwn...kai; pistov"] It seems to be far more natural to take both these words as qualifying ajrciereuv" than to take ejl. separately: ‘that He might become merciful, and a faithful high-priest.’ Our High-priest is ‘merciful’ in considering the needs of each sinful man, and ‘faithful’ (‘one in whom the believer can trust’) in applying the means which He administers. It has been supposed that the one epithet expresses mainly the relation towards men and the other the relation towards God (Heb. 3:2, 5); but here the relation towards men is alone in question, so that the faithfulness of Christ expresses that wherein men can trust with absolute confidence. 


The word pistov" admits two senses according as the character to which it is applied is regarded from within or from without. A person is said to be ‘faithful’ in the discharge of his duties where the trait is looked at from within outwards; and at the same time he is ‘trustworthy’ in virtue of that faithfulness in the judgment of those who are able to rely upon him. The one sense passes into the other. See Heb. 3:2, 5; 10:23; 11:11. 


pistov"]  [Idion tou' o[ntw" kai; ajlhqw'" ajrcierevw" tou;" w|n ejsti;n ajrciereu;" ajpallavxai tw'n aJmartiw'n (OEcumen., Chrysost.). Ministerium sacerdotis...est fidelem esse ut possit eos quorum sacerdos est liberare a peccatis (Primas.). Man gains confidence by the sight of Christ's love. 


ajrciereuv"] The writer introduces quite abruptly this title which is the key-word of his teaching, and which is applied to the Lord in this Epistle only among the writings of the N. T. So also the title iJereuv" is used of Christ only in this Epistle: 10:21 (iJereva mevgan). Comp. 5:6, & c. (Ps. 110:4). Yet see also Apoc. 1:13. The title is adopted by Clement: ad Cor. i.c. 36 eu{romen... jIhsou'n Cristo;n to;n ajrciereva tw'n prosforw'n hJmw'n, c. 58 dia; tou' ajrcierevw" kai; prostavtou hJmw'n  jIhsou' Cristou'. (See Lightfoot ad loc.) Comp. Ign. ad Philad. 9. 


The rendering of the sing. in the Vulg. is uniformly pontifex (Heb. 3:1; 4:14 f.; 5:5, 10; 6:20; 8:1; 9:11); the plur. in 7:27, 28 is rendered sacerdotes (as O. L.). In the Old Latin pontifex does not appear except in Vigil. Taps. (4:15) though there is considerable variety of rendering: sacerdos, summus sacerdos, princeps sacerdos, princeps sacerdotum, princeps (3:1). On coins and in inscriptions pontifex generally corresponds with ajrciereuv", while pontifex maximus is represented by ajrciereu;" mevga" or mevgisto". Comp. Boeckh Inscrr. Gr. 3834, 3878, 3949, 4283 c 2741 (ajrciereuv") note; 5899 (ajrc.  jAlexandreiva" kai; pavsh" Aijguvptou). 


ta; pro;" to;n qeovn] in the things (in all things) that pertain to God. Latt. ad Deum. The phrase expresses more than pro;" to;n qeovn and points to ‘all man's relations towards God,’ all the elements of the divine life (in his quae sunt ad Deum in some old Lat. texts). Comp. Heb. 5:1; Ex. 4:16; 18:19; Rom. 15:17. (Lk. 14:32; 19:42; Acts 28:10.) Jos. Antt. 9.11. 2 eujsebh;"...ta; pro;" to;n qeovn. The phrase is not uncommon in classical writers: e.g., Arist. Pol. 3.14 ta; pro;" tou;" qeou;" ajpodevdotai toi'" basileu'sin [ejn th'/ Lakwnikh'/ politeiva/]; Plut. Consol. ad Apoll. init. 


eij" to; iJlavsk. ta;" aJm.] O. L. ut expiaret peccata, and ad deprecandum (propitiandum) pro delictis. Vulg. ut repropitiaret delicta. For the construction of iJlavskesqai (ejxilavskesqai) in biblical and classical Greek see Additional Note on 1 John 2:2. The use of the accus. of the things cleansed occurs Lev. 16:16, 20, 33; Ezek. 43:20, 22, 26; 45:18, 20 (to; a{gion, to; qusiasthvrion, to;n oi\kon), and Dan. 9:24 (ajdikiva"); Ps. 64:4 (65:4) (ajsebeiva"): Ecclus. 3:30 (aJmartiva"). 


The essential conception is that of altering that in the character of an object which necessarily excludes the action of the grace of God, so that God, being what He is, cannot (as we speak) look on it with favour. The ‘propitiation’ acts on that which alienates God and not on God whose love is unchanged throughout. 


So Chrysostom expresses the thought here: i{na prosenevgkh/ qusivan dunamevnhn hJma'" kaqarivsai, dia; tou'to gevgonen a[nqrwpo"; and OEcumenius: dia; tou'to gevgonen (a[nqrwpo") eij" to; ejxilewvsasqai hJma'" kai; kaqarivsai tw'n aJmartiw'n hJmw'n. And Primasius: misertus est [generis humani] sicut fidelis pontifex, reconcilians nos Deo Patri, et reconciliando purgans. 


The present infin. iJlavskesqai must be noticed. The one (eternal) act of Christ (Heb. 10:12-14) is here regarded in its continuous present application to men (comp. Heb. 5:1, 2). 


ta;" aJm. tou' laou'] the sins of the people, of all who under the new dispensation occupy the position of Israel. The ‘seed of Abraham’ now receives its fuller title. Comp. Matt. 1:21; Luke 2:10; and Heb. 4:9; 13:12; (8:10; 10:30; 11:25). For the original use of the word for the old ‘people’ see 5:3; 7:5, 11, 27; 9:7, 19. 


The use of the phrase suggests the thought of the privileges of the Jew, and at the same time indicates that that which was before limited has now become universal, the privilege of faith and not of descent. 


18. Christ's High-priestly work, which has been considered in the last clause of v. 17 in relation to God, is now considered in relation to man. In this respect the efficacy of His High-priesthood, of His mercy and faithfulness, is shewn in the power of its application to suffering men. Propitiation must not only be made for them but also applied to them. He who propitiates must enter into the experience of the sinner to support him in temptation. And this Christ can do; for wherein He Himself hath suffered...He is able to succour...He removes the barrier of sin which checks the outflow of God's love to the sinner, and at once brings help to the tempted (contrast iJlavskesqai, bohqh'sai) by restoring in them the full sense of filial dependence. The whole work of our High-priest depends for its efficacy (gavr) on the perfect sympathy of Christ with humanity and his perfect human experience. 


ejn w|/ gavr] O. L. in quo enim ipse expertus passus est. The ejn w|/ may be resolved either into ejn touvtw/ o{ti whereas (Rom. 8:3?), or into ejn touvtw/ o{ wherein (Rom. 14:22; comp. Heb. 2:8; Gal. 1:8; 2 Cor. 5:10; 1 Pet. 2:12). The latter construction is the simpler and more natural (Vulg. in eo enim in quo passus est ipse et tentatus). 


Taking this construction therefore we have two main interpretations: 

. ‘For Himself having been tempted in that which He hath suffered...’ 


(So Vigilius: in eo enim quo passus est ille tentatus est.) 

. ‘For in that in which He hath suffered being tempted...’ 


According to the first view the thought is that the sympathy of Christ is grounded on the fact that He felt temptation when exposed to suffering. 


According to the second view the thought is that the range of Christ's sympathy is as wide as His experience. 


The second view seems to fall in best with the context. The region of Christ's suffering through temptation includes the whole area of human life, and His sympathy is no less absolute. The aujtov" is not to be taken exclusively either with pevponqen or with peirasqeiv". Though Son Christ Himself knew both suffering and temptation. 


Primasius (Atto) interprets very strangely: in eo, id est homine. 


ejn w|/ pevponqen] wherein he hath suffered. The tense fixes attention upon the permanent effect and not on the historic fact. Comp. 2:9 hjlattwmevnon, ejstefanwmevnon, and 4:15; 12:3 notes. For pavscein see 13:12. 


The suffering which was coincident with the temptation remained as the ground of compassion. For the general thought compare Ex. 23:9; Deut. 10:19. 


peirasqeiv"......peirazomevnoi"] The temptation of Christ is regarded in its past completeness (cf. metevscen Heb. 2:14). The temptation of men is not future only but present and continuous. 


bohqh'sai] Vulg. auxiliari: Mark 9:22, 24. Heb. 4:16. The aor. expresses the single, momentary, act of coming to help. Compare the use of the pres. inf. 5:7; 7:25; and contrast 4:15 mh; dunavmenon sumpaqh'sai with 5:2 metriopaqei'n dunavmeno". 


duvnatai...bohqh'sai] The phrase expresses more than the simple fact (bohqei'). Only one who 


has learnt by suffering can rightly feel with another in his sufferings. The perfect humanity of Christ is the ground of His sympathy. Comp. Heb. 4:15; John 5:27 (uiJo;" ajnqrwvpou). 


Chrysostom rightly dwells on this point: peri; tou' sarkwqevnto", ejntau'qa fhsivn,...ouj ga;r wJ" qeo;" oi\den movnon, ajlla; kai; wJ" a[nqrwpo" e[gnw dia; th'" peivra" h|" ejpeiravqh: e[paqe pollav, oi\de sumpavscein: and again: oJ paqw;n oi\de tiv pavscei hJ ajnqrwpivnh fuvsi". 


So also Theodoret: tau'ta kata; to; ajnqrwvpeion ei[rhtai. ou[te ga;r ajrciereu;" hJmw'n wJ" qeo;" ajllj wJ" a[nqrwpo", ou[te wJ" qeo;" pevponqen ajllj wJ" a[nqrwpo", ou[te wJ" qeo;" dia; th'" peivra" memavqhken, ajllj wJ" qeo;" kai; dhmiourgo;" ginwvskei ta; pavnta safw'". 


The power of sympathy lies not in the mere capacity for feeling, but in the lessons of experience. And again, sympathy with the sinner in his trial does not depend on the experience of sin but on the experience of the strength of the temptation to sin which only the sinless can know in its full intensity. He who falls yields before the last strain. Comp. Heb. 5:8; 7:26 notes. Sin indeed dulls sympathy by obscuring the idea of evil. 


Under this aspect we can understand how Christ's experience of the power of sin in others (as in the instruments of the Passion) intensified, if we may so speak, His sympathy. 


In looking back over the whole section it is important to notice the stress which the writer lays upon the historic work of Christ. Christ is not simply a Teacher but a Redeemer, a Saviour. The Redemption of man and the fulfilment of his destiny is not wrought by a moral or spiritual union with God laid open by Christ, or established in Christ, but by a union of humanity with God extending to the whole of man's nature and maintained through death. While the writer insists with the greatest force upon the transcendental action of Christ, he rests the foundation of this union upon Christ's earthly experience. Christ ‘shared in blood and flesh’ (2:14), and ‘was in all things made like to His brethren’ (v. 17). He took to Himself all that belongs to the perfection of man's being. He lived according to the conditions of man's life and died under the circumstances of man's mortality. So His work extends to the totality of human powers and existence, and brings all into fellowship with the divine. Compare Clem. R. ad Cor. 1.49; Iren. 5.1.1; 2.22.4; 3.16.6. The passages of Irenaeus will repay careful study. 

Additional Note on Hebrews 2:8. Man's destiny and position. 

The view which is given in the quotation from Ps. 8 of the splendour of man's destiny according to the divine idea is necessary for the argument of the Epistle. It suggests the thought of ‘the Gospel of Creation,’ and indicates an essential relation between the Son of God and men. At the same time it prepares the way for the full acceptance of the great mystery of a redemption through suffering. The promise of dominion given in the first chapter of Genesis is renewed and raised to a higher form. Even as man was destined to rule ‘the present world,’ so is it the pleasure of God that he should rule ‘the world to come.’ His dominion may be delayed, misinterpreted, obscured, but the divine counsel goes forward to accomplishment through the sorrows which seem to mar it. 


For man, as we have seen (Addit. Note on Heb. 1:3), has missed his true end. He is involved in sin and in an inheritance of the fruit of sins. Born for God he has no right of access to God (Heb. 9:8). For him, till the Incarnation, God was represented by the darkness of a veiled sanctuary. The highest acts of worship served only to remind him of his position and not to ameliorate it (10:4, 11). He was held by fear (2:15). Yet the primal promise was not recalled. He stood therefore in the face of a destiny unattained and unrevoked: a destiny which experience had shewn that he could not himself reach, and which yet he could not abandon as beyond hope. 


For man, as he is, still retains the lineaments of the divine image in which he was made. He is still able to pronounce an authoritative moral judgment: he is still able to recognise that which corresponds with the Nature of God (2:10 e[prepen aujtw'/), and with the needs of humanity (7:26 e[prepen hJmi'n). And in the face of every sorrow and every disappointment he sees a continuity in the divine action, and guards a sure confidence in the divine righteousness (6:10). 


It follows therefore that there is still in humanity a capacity for receiving that for which it was first created. The Son could become true man without change in His Divine Person, and without any violation of the completeness of the Nature which he assumed. The prospect is opened of ‘consummation through suffering.’ 

Additional Note on the reading of Hebrews 2:9. 

The reading of the text cavriti qeou' (by the grace of God) is given with two exceptions by all Greek MSS. including  aABCD2, by all Latin MSS. by Syr hl and me. For these words M2 and 67** (which has remarkable coincidences with M2, e.g., 1:3; 3:6) give cwri;" qeou' (apart from God) with later MSS. of Syr vg. 


The MSS. of the Syriac Vulgate (Peshito) present a remarkable variety of readings. The text of Widmanstadt, followed by Schaaf, gives: for God Himself (literally for He God) in His goodness tasted death for every man. (So B. M. Rich 7160 A.D. 1203; Rich 7162 saec. xiv.) The important MS. of Buchanan in the University Library, Cambridge, reads: for He in His goodness, God, tasted death for every man; and this was evidently the original reading of B. M. Rich 7157 (finished A.D. 768). The MSS. in the Brit. Mus. Rich 7158 (saec. xi) and Rich 7159 (saec. xii) both give: for He, apart from God, for every man tasted death; and this is the reading of the very late corrector of Rich 7157. 


Tremellius gives from a Heidelberg MS. for He, apart from God, in His goodness tasted death for every man, which combines both readings. 


It appears therefore that, as far as known, no text of Syr vg exactly corresponds with either Greek reading. The connecting particle presupposes gavr for o{pw", which has no other authority; and on the whole it is likely that the rendering of cwriv" was introduced after that of cavriti, and that the earliest reading, which represents cavriti qeov", is due to a primitive corruption of the Greek or Syrian text which was corrected in two directions. 


Both readings were known to Origen; and the treatment of the variants by the writers who were acquainted with them offers remarkable illustrations of the indifference of the early Fathers to important points of textual criticism, and of their unhistorical method of dealing with them. 


Origen refers to the two readings several times, but he makes no attempt to decide between them. The MS. which he used when he was writing the first part of his commentary on St John appears to have read cwri;" qeou'. He notices cavriti qeou' as read in some copies: cwri;" ga;r qeou' uJpe;r panto;" ejgeuvsato qanavtou, o{per (H. and R. by conj. h] o{per wrongly) e[n tisi kei'tai th'" pro;"  JEbraivou" ajntigravfoi" ‘cavriti qeou'’ (In Joh. Tom. i. § 40); and in a passage written at a later time he uses the phrase cwri;" qeou' in a connexion which seems to indicate that he took it from the text of this passage: movnou  jIhsou' to; pavntwn th'" aJmartiva" fortivon ejn tw'/ uJpe;r tw'n o{lwn cwri;" qeou' staurw'/ ajnalabei'n eij" eJauto;n kai; bastavsai th'/ megavlh/ aujtou' ijscuvi> dedunhmevnou (In Joh. Tom. xxviii. § 41; he has said just before: sugcrhvsetai tw'/ ‘o{pw" cavriti’ h] &lsquo…cwri;" qeou'’ ...kai; ejpisthvsei tw'/ ‘uJpe;r panto;"’ kai; tw'/ ‘cwri;" qeou' uJpe;r pantov"’). Both readings seemed to him to give good sense, and he was unwilling to sacrifice either. 


Eusebius, Athanasius and Cyril of Alexandria read cavriti qeou', and do not notice the variation cwri;" qeou'. 


Ambrose twice quotes sine Deo without any notice of another reading: de Fide ii. § 63; id. v. § 106; and explains the phrase in the latter place: id est, quod creatura omnis, sine passione aliqua divinitatis, dominici sanguinis redimenda sit pretio (Rom. 8:21). 


The same reading is given by Fulgentius ad Tras. 3.20 with the comment: sine Deo igitur homo ille gustavit mortem quantum ad conditionem attinet carnis, non autem sine Deo quantum ad susceptionem pertinet deitatis, quia impassibilis atque immortalis illa divinitas...; and by Vigilius Taps. c. Eut. ii. § 5 (p. 17). 


Jerome mentions both readings (In Ep. ad Gal. Heb. 3:10) Christus gratia Dei, sive, ut in quibusdam exemplaribus legitur, absque Deo pro omnibus mortuus est. Perhaps the use of absque for sine indicates that his reference is to Greek and not to Latin copies, and it may have been derived from Origen. 


Theodore of Mopsuestia (ad loc.) condemns severely cavriti qeou' as foreign to the argument: geloiovtaton dhv ti pavscousin ejntau'qa to; &lsquo…cwri;" qeou'&rsquo… ejnallavttonte" kai; poiou'nte" ‘ cavriti qeou'’ ouj prosevconte" th'/ ajkolouqiva/ th'" grafh'": while he maintains that it was necessary to insist on the impassibility of the Godhead (cwri;" qeou'). 


Chrysostom explains cavriti qeou' without any notice of the variety of reading: o{pw", fhsiv, cavriti qeou', kajkei'no" me;n ga;r dia; th;n cavrin tou' qeou' th;n eij" hJma'" tau'ta pevponqen (Rom. 8:32). 


Theodoret, on the other hand, explains cwri;" qeou' and takes no notice of any variation: movnh, fhsivn, hJ qeiva fuvsi" ajnendehv", ta[lla de; pavnta tou' th'" ejnanqrwphvsew" ejdei'to farmavkou. 


Theophylact (ad loc.) ascribes the reading cwri;" qeou' to the Nestorians: (oiJ de; Nestorianoi; parapoiou'nte" th;n grafhvn fasi &lsquo…cwri;" qeou' uJpe;r panto;" geuvshtai,&rsquo… i{na susthvswsin o{ti ejstaurwmevnw/ tw'/ Cristw'/ ouj sunh'n hJ qeovth", a{te mh; kaqj uJpovstasin aujtw'/ hJnwmevnh ajlla; kata; scevsin), but quotes an orthodox writer as answering their arguments for it by giving the interpretation ‘for all beings except God, even for the angels themselves.’ 


OEcumenius (ad loc.) writes to the same effect (ijstevon o{ti oiJ Nestorianoi; parapoiou'si th;n grafhvn...). 


From a review of the evidence it may be fairly concluded that the original reading was cavriti, but that cwriv" found a place in some Greek copies early in the third century, if not before, which had however only a limited circulation, and mainly in Syria. The influence of Theodore and the Nestorian controversy gave a greater importance to the variant, and the common Syriac text was modified in two directions, in accordance with Eutychian and Nestorian views. The appearance of cwriv" in a group of Latin quotations is a noteworthy phenomenon. 


The variant may be due to simple error of transcription, but it seems to be more reasonably explained by the supposition that cwri;" qeou' was added as a gloss to uJpe;r pantov" or oujde;n ajfh'ken aujtw'/ ajnupovtakton from 1 Cor. 15:27 ejkto;" tou' uJpotavxanto" aujtw'/ ta; pavnta, and then substituted for cavriti qeou'. Cwri;" Cristou' is found Eph. 2:12. It is scarcely possible that cavriti qeou' can have been substituted for cwri;" qeou', though it is really required to lead on to the fuller development of the thought in Heb. 2:10. 

Additional Note on Hebrews 2:10. The idea of teleivwsi". 

The idea of teleivwsi"—consummation, bringing to perfection—is characteristic of the Epistle. The whole family of words connected with tevleio" is found in it: tevleio" (5:14; 9:11), teleiovth" 6:1 (elsewhere only Col. 3:14), teleiou'n both of Christ (Heb. 2:10; 5:9; 7:28) and of men (10:14; 11:40; 12:23; elsewhere in the N. T. of the Lord only in Luke 13:32 (th'/ trivth/ teleiou'mai) in His own declaration of the course of His work), teleiwthv" (Heb. 12:2 unique), teleivwsi" (7:11, elsewhere only Lk. 1:45). 


1. The words were already in use in the LXX. The adj. tevleio" is there applied to that which is perfect and complete, possessing all that belongs to the ‘idea’ of the object, as victims (Ex. 12:5), men (Gen. 6:2); the heart (1 Kings 8:61 & c.). Compare Jer. 13:19 ajpoikivan teleivan (a complete removal); Ps. 139:22 (138:22) tevleion mi'so". Hence the word is used of mature Israelites, teachers: 1 Chron. 25:8 teleivwn ( ˆyb`ime) kai; manqanovntwn (v. 7  ˆyb+iMehŸ'AlK;pa'" suniwvn). 


The noun teleiovth" has corresponding senses. Judg. 9:16, 19; Prov. 11:3 (A); Wisd. 6:15; 12:17. 


The verb teleiou'n is employed to render several Hebrew words: Ezek. 27:11 (to; kavllo" ll'K;, H4005); 2 Chron. 8:16 (to;n oi\kon µlev;, H8966); 1 Kings 7:22 (to; e[rgon µm'T;, H9462); Neh. 6:16 ( hc;[;, H6913). Comp. Ecclus. 50:19 (th;n leitourgivan). And in the later books the word is used for men who have reached their full development: Wisd. 4:13 teleiwqei;" ejn ojlivgw/ ejplhvrwse crovnou" makrouv". Ecclus. 24:10 (31:10) tiv" ejdokimavsqh kai; ejteleiwvqh; 


One peculiar use requires special attention. It is employed several times in the rendering of dy: aLemi, teleiou'n ta;" cei'ra", ‘filling the hands,’ which describes the installation of the priests in the actual exercise of their office (the making their hands perfect by the material of their work), and not simply their consecration to it: Ex. 29:9 (10) teleiwvsei"  jAarw;n ta;" cei'ra" aujtou'; id. v. 29 teleiw'sai ( jA. plhrw'sai, S. teleiwqh'nai), 33; 35. Lev. 8:33 teleiwvsew"; 16:32 o}n a]n teleiwvswsi ta;" cei'ra" aujtou' iJerateuvein (a[llo": ou| ejplhrwvqh oJ tovpo" iJerateuvein); Num. 3:3: and it is found absolutely in this connexion in Lev. 21:10 (some add ta;" cei'ra" aujtou'). The Hebrew phrase is elsewhere rendered by ejmplh'sai (plhrou'n) ta;" cei'ra" (th;n cei'ra): Ex. 28:37 (41); Judg. 17:5 (S. ejteleivwsan t. c.). The installation (teleivwsi") of the priest was a type of that which Christ attained to absolutely. The priest required to be furnished in symbol with all that was required for the fulfilment of his office. Christ perfectly gained all in Himself. 


The usage of the verbal teleivwsi" corresponds with that of the verb: Judith 10:9; Ecclus. xxxi (xxxiv.) 8. It is applied to ‘Thummim’ (Neh. 7:65 some copies; comp. Aqu. and Theodot. on Lev. 8:8 and Field ad loc.); espousals (Jer. 2:2); the inauguration of the temple (2 Macc. 2:9; comp. Athanas. Ep. ad Const. § 14); and specially to ‘the ram of installation’ ( µyaiLuMih' laekrio;" teleiwvsew"): Ex. 29:22, 26, 27, 31, 34; Lev. 7:37 (27); 8:21, 27, 28, 31, 33. 


Comp. Philo, Vit. Mos. iii. § 17 (2.157 M.), o}n (krio;n) ejtuvmw" teleiwvsew" ejkavlesen ejpeidh; ta;" aJrmottouvsa" qerapeutai'" kai; leitourgoi'" qeou' teleta;" e[mellon iJerofantei'sqai. 


The noun teleiwthv" is not found in the LXX. 

2. In the Books of the N. T. (if we omit for the present the Epistle to the Hebrews) the adj. tevleio" is used to describe that which has reached the highest perfection in the sphere which is contemplated, as contrasted with that which is partial (1 Cor. 13:10), or imperfect (James 1:4), or provisional (James 1:25), or incomplete (Rom. 12:2; James 1:17; 1 John 4:18), and specially of Christians who have reached full growth in contrast with those who are immature or undeveloped (Eph. 4:13; Col. 1:28; 4:12), either generally (Matt. 5:48; 19:21; 1 Cor. 2:6; Phil. 3:15; James 3:2), or in some particular aspect (1 Cor. 14:20). 


The noun teleiovth" is found in Col. 3:14, where love is said to be suvndesmo" th'" teleiovthto", a bond by which the many elements contributing to Christian perfectness are held together in harmonious unity. 


The verb teleiou'n is not unfrequent in the Gospel and first Epistle of St John. It is used in the discourses of the Lord of the work (works) which had been given to Him to do (Heb. 4:34; 5:36; 17:4), and of the consummation of believers in one fellowship (17:23 teteleiwmevnoi eij" e{n). 


The Evangelist himself uses it of the last ‘accomplishment’ of Scripture (19:28); and in his Epistle of love in (with) the believer (2:5; 4:12, 17 meqj hJmw'n), and of the believer in love (4:18). Elsewhere it is used of an appointed space of time (Luke 2:43), of the course of life (Acts 20:24), of faith crowned by works (James 2:22), of the consummation of the Christian (Phil. 3:12). Once it is used by the Lord of Himself: Luke 13:32 Behold I cast out devils and perform (ajpotelw') cures to-day and tomorrow, and the third day I am perfected (teleiou'mai). 


The verbal teleivwsi" is once used (Luke 1:45) of the accomplishment of the message brought to the Mother of the Lord. 


3. In ecclesiastical writers the baptized believer, admitted to the full privileges of the Christian life, was spoken of as tevleio" (comp. Clem. Al. Strom. vi. § 60). Hence teleiou'n (and perficere) was used of the administration of Baptism (Athan. c. Ar. 1.34 ou{tw ga;r teleiouvmenoi kai; hJmei'"...) and teleivwsi" of the Baptism itself (Athan. c. Ar. 2.42 eij ga;r eij" to; o[noma patro;" kai; uiJou' divdotai hJ teleivwsi", c. 41 ejn th'/ teleiwvsei tou' baptivsmato". Comp. Caesar. Dial. 1.12 ejn th'/ sfragi'di th'" mustikh'" teleiovthto"). So too the person who administered the Sacrament was called teleiwthv" (Greg. Naz. Orat. xl. In bapt. § 44 ajnastw'men ejpi; to; bavptisma: sfuvzei to; pneu'ma, provqumo" oJ teleiwthv": to; dw'ron e{toimon, comp. § 18). This usage is very well illustrated by a passage in writing falsely attributed to Athanasius: eij mhv eijsi tevleioi cristianoi; oiJ kathcouvmenoi pri;n h] baptisqw'si, baptisqevnte" de; teleiou'ntai, to; bavptisma a[ra mei'zovn ejsti th'" proskunhvsew" o} th;n teleiovthta parevcei (Ps.-Ath. Dial. i. c. Maced. 6). Comp. Clem. Al. Paed. 1.6. 


In a more general sense teleiou'sqai and teleivwsi" were used of the death of the Christian, and specially of the death by martyrdom, in which the effort of life was completed (Euseb. H. E. 3.35; 7:15 ajpacqei;" th;n ejpi; qanavtw/ teleiou'tai, and Heinichen's note). 


The word tevleio" came naturally to be used of themselves by those who claimed to possess the highest knowledge of the truth, as initiated into its mysteries (Iren. 1.6 teleivou" eJautou;" ajnagoreuvousi, comp. c. 3 oiJ teleiovtatoi. Valent. ap. Epiph. Haer. xxxi., § 5); and at the same time the associations of telei'sqai (‘to be initiated’) were transferred to tevleio" and teleiou'sqai (comp. Dion. Ar. de cael. hier. vi. § 3; Method. de Sim. et Anna 5 [oJ qeo;"] oJ tw'n teloumevnwn teleiwthv"; and 2 Cor. 12:9 v. l.). 


Throughout these various applications of the word one general thought is preserved. He who is tevleio" has reached the end which is in each case set before him, maturity of growth, complete development of powers, full enjoyment of privileges, perfect possession of knowledge. 


The sense of the word in the Epistle to the Hebrews exactly conforms to this usage. The tevleio"—the matured Christian—is contrasted with the nhvpio" the undeveloped babe (Heb. 5:14): the provisional and transitory tabernacle with that which was ‘more perfect’ (9:11). The ripe perfectness (teleiovth") of Christian knowledge is set against the first elementary teaching of the Gospel (6:1). Christ, as He leads faith, so to speak, to the conflict, carries it to its absolute triumph (12:2 teleiwthv"). The aim of a religious system is teleivwsi" (7:11), to bring men to their true end, when all the fulness of humanity in power and development is brought into fellowship with God. And in this sense God was pleased to ‘make’ the Incarnate Son ‘perfect through suffering’ (2:10; 5:9; 7:28), and the Son, by His one offering, to ‘make perfect them that are sanctified’ (10:14; 11:40; 12:23). 

Additional Note on Hebrews 2:10. The teleivwsi" of Christ. 

In connexion with the Person and Work of Christ the idea of teleivwsi" finds three distinct applications. 


(a) He is Himself ‘made perfect’: 2:10 ff.; 5:7 ff.; 7:28. 


(b) He ‘perfects’ others through fellowship with Himself: 10:14; 11:39 f.; 12:23. 


(c) His ‘perfection through suffering’ is the ground of absolute sympathy with men in their weakness, and failure, and efforts: 2:17 f.; 4:15; 12:2. 


A general view of the distinctive thoughts in these passages will illustrate the breadth and fulness of the teaching of the Epistle. The notes on the several passages will suggest in detail thoughts for further study. 


(a) The personal consummation of Christ in His humanity: 2:10 ff.; 5:7 ff.; 7:28. 


These three passages present the fact under three different aspects. 


(a) The first passage (2:10 ff.) declares the general method by which the consummation was reached in regard to the divine counsel: God perfected His Incarnate Son through sufferings; and Man is able to recognise the fitness (e[prepen) of this method from the consideration of his own position and needs (pollou;" uiJou;" eij" dovxan ajgagovnta). 


(b) In the second passage (5:7 ff.) we are allowed to see the action of the divine discipline upon the Son of man during His earthly life, in its course and in its end (e[maqen ajfj w|n e[paqen th;n uJpakohvn). He realised to the uttermost the absolute dependence of humanity upon God in the fulness of personal communion with Him, even through the last issues of sin in death. 


(g) In the third passage (7:28) there is a revelation of the abiding work of the Son for men as their eternal High Priest (uiJo;n eij" to;n aijw'na teteleiwmevnon). 


In studying this teleivwsi" of Christ, account must be taken both (1) of His life as man (John 8:40; 1 Tim. 2:5 (a[nqrwpo"); Acts 2:22; 17:31 ajnhvr), so far as He fulfilled in a true human life the destiny of man personally; and (2) of His life as the Son of man, so far as He fulfilled in His life, as Head of the race, the destiny of humanity by redemption and consummation. The two lives indeed are only separable in thought, but the effort to give clearness to them reveals a little more of the meaning of the Gospel. 


And yet again: these three passages are of great importance as emphasising the reality of the Lord's human life from step to step. It is at each moment perfect with the ideal of human perfection according to the circumstances. 


It is unscriptural, though the practice is supported by strong patristic authority, to regard the Lord during His historic life as acting now by His human and now by His Divine Nature only. The two Natures were inseparably combined in the unity of His Person. In all things He acts Personally; and, as far as it is revealed to us, His greatest works during His earthly life are wrought by the help of the Father through the energy of a humanity enabled to do all things in fellowship with God (comp. John 11:41 f.). 


(b) From the revelation of the teleivwsi" of the Lord we pass to the second group of passages (10:14; 11:39 f.; 12:23) in which men are shewn to receive from Him the virtue of that perfection which He has reached. Those who are ‘in Christ,’ according to the phrase of St Paul (which is not found in this Epistle; yet see 10:10, 19), share the privileges of their Head. These three passages also present the truth which they express in different lights. 


(a) The first passage (10:14) gives the one sufficient and abiding ground of man's attainment to perfection in the fact of Christ's work. Man has simply to take to himself what Christ has already done for him (teteleivwken eij" to; dihnekev"). 


(b) The second passage (11:39 f.) enables us to understand the unexpected slowness of the fulfilment of our hopes. There is a great counsel of Providence which we can trust (krei'ttovn ti probleyamevnou). 


(g) And in the third passage a glimpse is opened of the righteous who have obtained the abiding possession of that which Christ has won (teteleiwmevnwn). 


(c) In the third group of passages which deal with Christ's ‘perfection’ in His humanity (2:17 f.; 4:15; 12:2) we are led to observe how His ‘perfection through sufferings’ becomes the ground and pledge of His unfailing sympathy with men. The experience of His earthly life (as we speak) remains in His glory. 


Thus we see in succession (a) that Christ's assumption of true and perfect humanity (kata; pavnta toi'" ajdelfoi'" oJmoiwqh'nai) becomes the spring of His High-priestly work in making propitiation for sins and rendering help to men answering to the universality (ejn w|/ pevponqen) of His own suffering and temptation (2:17 f.). 


And next (b) that the assurance of sympathy based on the fellowship of Nature and experience (pepeirasmevnon kata; pavnta kaqj oJmoiovthta) brings confidence to men in their approach to God for pardon and strength (4:14-16). 


And yet again (g) that Christ Himself in the fulfilment of His work proved from first to last (ajrchgo;n kai; teleiwthvn) the power of that faith by which we also walk (12:1 f.). 


No one can regard even summarily these nine passages without feeling their far-reaching significance. And it is of especial importance to dwell on the view which is given to us in the Epistle of the teleivwsi" of Christ from its direct practical importance. 


1. It gives a vivid and natural distinctness to our historic conception of the Lord's life on earth. 


2. It enables us to apprehend, according to our power, the complete harmony of the Divine and Human Natures in One Person, each finding fulfilment, as we speak, according to its proper law in the fulness of One Life. 


3. It reveals the completeness of the work of the Incarnation which brings to each human power and each part of human life its true perfection. 


4. It brings the universal truth home to each man individually in his little life, a fragment of human life, and presents to us at each moment the necessity of effort, and assures us of corresponding help. 


5. It teaches us to see the perfect correspondence between the completeness of the divine work (cavritiv ejste seswsmevnoi), and the progressive realisation of it by man (dij ou| kai; swvzesqe). 

Additional Note on Hebrews 2:13. Quotations from the Old Testament in ch. 1, 2 

The passages of the O.T. which are quoted in the first two chapters of the Epistle offer a representative study of the interpretation of Scripture. The main principles which they suggest will appear from the simple recital of the points which they are used to illustrate. 


1. The Divine Son. 


(a) His work for man. Ps. 2:7 (1:5; comp. Heb. 5:5). 




My Son art Thou; 



I have to-day begotten Thee. 

The words are quoted also Acts 13:33 (of the Resurrection). Compare also the various readings of D in Luke 3:22; and the reading of the Ebionite Gospel in Matt. 3:17. 


For the unique force of the address see note on the passage. 


The thought implied is that the universal dominion of the Divine King is founded on His Divine Nature. The outward conquests of Israel can therefore only be earnests and types of something immeasurably higher. 


If account be taken of the second reference to the passage (Heb. 5:5), it will appear that the foundation and assurance of Christ's work for men, His sovereignty and His priesthood, are laid in His divine character declared by the Father. 



(b) His work for God. 2 Sam. 7:14 (Heb. 1:5). 




I will be to Him a Father; 



And He shall be to Me a Son. 

Comp. 2 Cor. 6:18; Apoc. 21:7. 


The words are taken from the answer of Nathan to David's desire to build a Temple for the Lord. The whole passage (‘iniquity’) can only refer to an earthly king; yet no earthly king could satisfy the hope which the promise created. The kingdom was destroyed, and the vision of a new stock of Jesse was opened (Is. 11:1; Jer. 23:5; Zech. 6:11 f.; Luke 1:32 f.). The Temple was destroyed and the vision of a new Temple was opened, a Temple raised by the Resurrection (John 2:19). 


In both these passages it will be observed that the Lord is the speaker, the God of the Covenant, the God of Revelation (Ps. 2:7 The Lord hath said...; 2 Sam. 7:4 the word of the Lord came to Nathan...; v. 8 thus saith the Lord...). 



(g) His final conquest. 


Deut. 32:43 (LXX.) (Heb. 1:6). 


Comp. Ps. 97:7 (96:7); Rom. 15:10. 


The sovereignty of the Son is at last recognised by all created beings. 


2. The Davidic King. 

Ps. 45:6 f. (Heb. 1:8 f.). 


The Psalm is the Marriage Song of the Sovereign of the theocratic kingdom. The King, the royal Bride, the children, offer a living picture of the permanence of the Divine Son with His Church, in contrast with the transitory ministry of Angels. 


3. The Creator; the manifestation of God (the Lord). 


Ps. 102:25 ff. (Heb. 1:10 ff.). 


The Psalm is an appeal of an exile. The idea of the God of Israel is enlarged. He who enters into fellowship with man, takes man to Himself. The Covenant leads up to the Incarnation. The Creator is the Saviour. See Additional Note Heb. 3:7. 


4. The King-Priest. 

Ps. 110:1 (1:13; comp. Heb. 10:12 f.). 



Sit Thou at My right hand, 



Till I make Thine enemies the footstool of Thy feet. 

The Psalm, which probably describes the bringing of the Ark to Jerusalem by David, the new Melchizedek, king at once and fulfiller of priestly offices, describes the Divine King under three aspects as King (Ps. 110:1-3), Priest (4), Conqueror (5-7). The opening words of the Psalm necessarily called up the whole portraiture; and one part of it (Ps. 110:4) is afterwards dwelt upon at length (Heb. 5:6, 10; 6:20; 7:11 ff.). 


5. The Son of man, as true man fulfilling the destiny of man, and the destiny of fallen man through suffering (‘the servant of the Lord’). 


(a) Man's destiny. 



Ps. 8:5 ff. (Heb. 2:6 ff.). 


Comp. Matt. 21:16; 1 Cor. 15:27. 


The Psalm, which was never reckoned as Messianic, presents the ideal of man (Gen. 1:27-30), a destiny unfulfilled and unrepealed. 


(b) The suffering King. 



Ps. 22:22 (Heb. 2:11 f.). 


The Psalm, which is frequently quoted in the Gospels to illustrate the desertion, the mockery, the spoiling of Christ, gives the description of the progress of the innocent, suffering King, who identifies himself with his people, to the throne. After uttermost trials sorrow is turned into joy, and the deliverance of the sufferer is the ground of national joy. Comp. Prof. Cheyne On the Christian element in Isaiah, § 2. 


(g) The representative prophet. 



Is. 8:17 f. (Heb. 2:13). 


The prophecy belongs to a crisis in the national history. In a period of the deepest distress the prophet teaches in his own person two lessons. He declares unshaken faith in God in the midst of judgments. He shews in himself and his children the remnant which shall preserve the chosen people. 


To these passages one other must be added, Ps. 40:6 ff. (Heb. 10:5 ff.), in order to complete the portraiture of the Christ. By perfect obedience the Son of man fulfils for men the will of God. 


Several reflections at once offer themselves to the student who considers these quotations as a whole. (1) It is assumed that a divine counsel was wrought out in the course of the life of Israel. We are allowed to see in ‘the people of God’ signs of the purpose of God for humanity. The whole history is prophetic. It is not enough to recognise that the O. T. contains prophecies: the O. T. is one vast prophecy. 


(2) The application of prophetic words in each case has regard to the ideal indicated by them, and is not limited by the historical fact with which they are connected. But the history is not set aside. The history forces the reader to look beyond. 


(3) The passages are not merely isolated phrases. They represent ruling ideas. They answer to broad conceptions of the methods of the divine discipline for the nation, the King, the prophet, man. 


(4) The words had a perfect meaning when they were first used. This meaning is at once the germ and the vehicle of the later and fuller meaning. As we determine the relations, intellectual, social, spiritual, between the time of the prophecy and our own time, we have the key to its present interpretation. In Christ we have the ideal fulfilment. 


So it is that when we look at the succession of passages, just as they stand, we can see how they connect the Gospel with the central teaching of the O. T. The theocratic Sovereign addressed as ‘Son’ failed to subdue the nations and rear an eternal Temple, but none the less he gave definite form to a faith which still in one sense wants its satisfaction. The Marriage Song of the Jewish monarch laid open thoughts which could only be realised in the relation of the Divine King to His Church. The confidence with which the exile looked for the deliverance of Zion by the personal intervention of Jehovah, who had entered into covenant with man, led believers to see the Saviour in the Creator. The promise of the Session of Him who is King and Priest and Conqueror at the right hand of God, is still sufficient to bring strength to all who are charged to gather the fruits of the victory of the Son. 


In this way the Majesty of the Christ, the Son of God, can be read in the O. T.; and no less the Christian can perceive there the sufferings of ‘Jesus,’ the Son of man, who won His promised dominion for man through death. The path of sorrow which He hallowed had been marked in old time by David, who proclaimed to his ‘brethren’ the ‘Name’ of his Deliverer, when he saw in the retrospect of the vicissitudes of his own life that which transcended them; and by Isaiah, who at the crisis of trial identified his ‘children’—types of a spiritual remnant—with himself in absolute trust on God. 


On the one side we see how the majestic description of the Mediator of the New Covenant given in the opening verses of the Epistle, is justified by a series of passages in which He is pointed to in the records of the Old Covenant as Son and Lord and Creator and Sharer of the throne of God; and on the other side even we can discern, as we look back, how it was ‘becoming’ that He should fulfil the destiny of fallen men by taking to Himself, like King and Prophet, the sorrows of those whom He relieved. The greatest words of God come, as we speak, naturally and intelligibly through the occasions of life. In the history of Israel, of the Christ, and of the Church, disappointment is made the door of hope, and suffering is the condition of glory. 

Additional Note to Hebrews 2:17. Passages on the High-priesthood of Christ. 

The student will find it a most instructive inquiry to trace the development of the thought of Christ's High-priesthood, which is the ruling thought of the Epistle, through the successive passages in which the writer specially deals with it. 


The thought is indicated in the opening verses. The crowning trait of the Son is that, when He had made purification of sins, He sat down on the right hand of the Majesty on high (1:3). So the priestly and royal works of Christ are placed together in the closest connexion. 


The remaining passages prepare for, expound, and apply the doctrine. 


(1) Preparatory 

2:17, 18. The Incarnation the foundation of Christ's High-priesthood. 


3:1, 2. The subject such as to require careful consideration. 


4:14-16. Recapitulation of points already marked as a transition to the detailed treatment of the truth. Christ is a High-priest who has fulfilled the conditions of His office, who can feel with men, and who is alike able and ready to succour them. 


(2) The characteristics of Christ's High-priesthood 

5:1-10. The characteristics of the Levitical High-priesthood realised by Christ. 


6:20; 7:14-19. The priesthood of Christ after the order of Melchizedek. 


7:26-28. The characteristics of Christ as absolute and eternal High-priest. 


(3) The work of Christ as High-priest 

8:1-6. The scene of Christ's work a heavenly and not an earthly sanctuary. 


9:11-28. Christ's atoning work contrasted with that of the Levitical High-priest on the Day of Atonement. 


10:1-18. The abiding efficacy of Christ's One Sacrifice. 


(4) Application of the fruits of Christ's High-priesthood to believers 

10:19-25. Personal use. 


13:10-16. Privileges and duties of the Christian Society. 


These passages should be studied in their broad features, especially in regard to the new traits which they successively introduce. The following out of the inquiry is more than an exercise in Biblical Theology. Nothing conveys a more vivid impression of the power of the Apostolic writings than to watch the unfolding of a special idea in the course of an Epistle without any trace of conscious design on the part of the writer, as of a single part in some great harmony. 

II. Moses, Joshua, Jesus, the founders of the Old Economy and of the New (Hebrews 3, 4) 

The writer of the Epistle after stating the main thought of Christ's High-priesthood, which contained the answer to the chief difficulties of the Hebrews, pauses for a while before developing it in detail (chs. 5-7), in order to establish the superiority of the New Dispensation over the Old from another point of view. He has already shewn that Christ (the Son) is superior to the angels, the spiritual agents in the giving of the Law; he now goes on to shew that He is superior to the Human Lawgiver. 


In doing this he goes back to the phrase which he had used in 2:5. The conception of hJ o ijkoumevnh hJ mevllousa leads naturally to a comparison of those who were appointed to found on earth the Jewish Theocracy and the new Kingdom of God. 


This comparison is an essential part of the argument; for though the superiority of Christ to Moses might have seemed to be necessarily implied in the superiority of Christ to angels, yet the position of Moses in regard to the actual Jewish system made it necessary, in view of the difficulties of Hebrew Christians, to develop the truth independently. 


And further the exact comparison is not between Moses and Christ, but between Moses and Jesus. Moses occupied a position which no other man occupied (Num. 12:6 ff.). He was charged to found a Theocracy, a Kingdom of God. In this respect it became necessary to regard him side by side with Christ in His humanity, with the Son, who was Son of man no less than the Son of God. In the Apocalypse the victorious believers ‘sing the song of Moses and the Lamb’ (Apoc. 15:3). (Compare generally John 5:45 ff.) 


And yet again the work of Joshua, the actual issue of the Law, cast an important light upon the work of Moses of which the Christian was bound to take account. 


Thus the section falls into three parts. 

i. Moses and Jesus: the servant and the Son (Heb. 3:1-6). 

ii. The promise and the people under the Old and the New Dispensations (3:7-4:13). 

iii. Transition to the doctrine of the High-priesthood, resuming 2.17f. (4:14-16). 


i. Moses and Jesus: the servant and the Son (3:1-6) 


The paragraph begins with an assumption of the dignity of the Christian calling, and of ‘Jesus’ through whom it comes (3:1, 2); and then the writer establishes the superiority of Christ by two considerations: 


(1) Moses represents a ‘house,’ an economy: Christ represents ‘the framer of the house,’ God Himself (vv. 3, 4). 


(2) Moses held the position of a servant, witnessing to the future: Christ holds the position of a Son, and the blessings which He brings are realised now (vv. 5, 6). 


Perhaps we may see, as has been suggested, in the form in which the truth is presented—the Father, the faithful servant, the Son—some remembrance of Abraham, and Eliezer, and Isaac. 


1 Wherefore, holy brethren, partakers of a heavenly calling, consider the Apostle and High-priest of our confession, even Jesus, 2 faithful to Him that appointed Him, as also was Moses in all His (God's) house. 3 For He hath been counted worthy of more glory than Moses, by so much as He hath more glory than the house who established it. 4 For every house is established by some one; but He that established all things is God. 5 And while Moses was faithful in all His (God's) house as a servant, for a testimony of the things which should be spoken, 6 Christ is faithful as Son over His (God's) house; whose house are we, if we hold fast our boldness and the boast of our hope firm unto the end. 

(1) A general view of the dignity of Jesus (1, 2) 


Heb. 3:1, 2. The thought of the majesty and sympathy of Christ, the Son, and the glorified Son of man, glorified through sufferings, which bring Him near to fallen man as Redeemer and High-priest, imposes upon Christians the duty of considering His Person heedfully, in His humanity as well as in His divinity. 


3:1. o{qen] Wherefore, because Christ has taken our nature to Himself, and knows our needs and is able to satisfy them. 


ajdelfoi; a{gioi] holy brethren. The phrase occurs only here, and perhaps in 1 Thess. 5:27. It follows naturally from the view of Christ's office which has just been given. This reveals the destiny of believers. 


The epithet a{gioi is social and not personal, marking the ideal character not necessarily realised individually. (Compare John 13:10.) 


In this sense St Paul speaks of Christians generally as a{gioi (e.g., Eph. 2:19). Compare 1 Pet. 2:5 iJeravteuma a{gion, id. 2:9 e[qno" a{gion. 


Here the epithet characterises the nature of the fellowship of Christians which is further defined in the following clause. 


The title ajdelfoiv occurs again in the Epistle 3:12; 10:19; 13:22. The sense of brotherhood springs from the common relation to Christ, and the use of the title here first may have been suggested by 2:11 ff., to which however there is no direct reference. Contrast 4:1. Filii unius caelestis Patris et unius Ecclesiae matris (Herv.). 


Primasius says: Fratres eos vocat tam carne quam spiritu, qui ex eodem genere erant, eandemque fidem habebant. This is true in itself, but perhaps does not lie in the writer's thoughts. 


klhvsew" ejpouranivou] Comp. Phil. 3:14 th'" a[nw klhvsew". 


The Christian's ‘calling’ is heavenly not simply in the sense that it is addressed to man from God in heaven, though this is true (comp. Heb. 12:25), but as being a calling to a life fulfilled in heaven, in the spiritual realm. The voice from heaven to Moses was an earthly calling, a calling to the fulfilment of an earthly life. 


Theophylact's words are too narrow when he says, treating heaven as a place not a state: ejkei' ejklhvqhmen, mhde;n ejntau'qa zhtw'men. ejkei' oJ misqov", ejkei' hJ ajntapovdosi". 


The word klh'si" is found elsewhere in the N. T. only in St Paul and 2 Pet. 1:10. Comp. Clem. 1 Cor. vii; xlvi. 


ejpouranivou] Heb. 6:4; 8:5; 9:23; 11:16; 12:22. Comp. Eph. 1:3; Phil. 2:10; John 3:12 note; and, for the LXX. Ps. 67:15; (Dan. 4:23); 2 Macc. 3:39. 


mevtocoi] Vulg. participes. The word occurs again Heb. 3:14 (tou' Cristou'); 6:4 (pneuvmato" aJgivou); 12:8 (paideiva") (elsewhere in N. T. Luke 5:7); Clem. 1 Cor. xxxiv. Comp. Heb. 2:14 metevscen (note). 


As distinguished from koinwnov", which suggests the idea of personal fellowship (comp. Heb. 10:33 note), mevtoco" describes participation in some common blessing or privilege, or the like. The bond of union lies in that which is shared and not in the persons themselves. 


katanohvsate...pisto;n o[nta] O. L. intuimini...fidelem esse (fidelem existentem). Vulg. considerate......qui fidelis est. 

The sense is not simply: ‘Regard Jesus...who was...’; but ‘Regard Jesus...as being....’ Attention is fixed upon the perfect fidelity with which He fulfilled His work, and that essentially, both now and always (o[nta not genovmenon). Comp. Heb. 1:3 w[n. 


For the verb katanoei'n, which expresses attention and continuous observation and regard, see Heb. 10:24; James 1:23 f.; Luke 12:24, 27. Philo, Leg. Alleg. iii. § 32 dia; tw'n e[rgwn to;n tecnivthn katanoou'nte". 1 Clem. 37:2. 


The use of the second person (katanohvsate) is rare in the Epistle in such a connexion (comp. Heb. 7:4 qewrei'te). The writer generally identifies himself with those to whom he gives counsel (4:1, 11, 14, 16; 6:1; 10:22 ff.; 12:28; 13:13, 15). 


to;n ajpovstolon kai; ajrciereva] ‘Him who occupies the double position of legislator—envoy from God—and Priest.’ In Christ the functions of Moses an Aaron are combined, each in an infinitely loftier form. The compound description (oJ ajpovst. kai; ajrc.) gathers up what has been already established as to Christ as the last revealer of God's will and the fulfiller of man's destiny. Comp. Heb. 8:6 note. 


Here the double office of Christ underlies the description of Christians which has been given already.  jApovstolo" gives the authority of the klh'si" ejpouravnio" and ajrciereuv" the source of the title a{gioi. 


Bengel says admirably of Christ: qui Dei causam apud nos agit, causam nostram apud Deum agit. 


ajpovstolon] Comp. John 17:3 & c. Theodoret, referring to Gal. 4:4, calls attention to the fact that the Father is said to have sent forth the Son genovmenon ejk gunaikov" and not genevsqai ejk gunaikov". He is ajpovstolo" in respect of His perfect manhood. For the idea of ajpovstolo" compare Just. M. Dial. 75. Lightfoot Galatians pp. 89 ff. 


ajrc. th'" oJmologiva" hJmw'n] Old Lat. principem constitutionis nostrae. The apostle and high-priest who belongs to, who is characteristic of our confession. In Christ our ‘confession,’ the faith which we hold and openly acknowledge, finds its authoritative promulgation and its priestly application. 


The sense ‘whom we confess’ or ‘who is the subject and sum of our confession’ falls short of the meaning. 


oJmol.] Heb. 4:14; 10:23; 1 Tim. 6:12 f. Comp. 2 Cor. 9:13 (Rom. 10:9). Comp. Philo de Somn. i. § 38 (1.654 M.) oJ mevga" ajrciereu;" [th'" oJmologiva"]. Clem. 1 Cor. xxxvi.  jIhsou'n Cristovn, to;n ajrciereva tw'n prosforw'n hJmw'n...id. lxi. dia; tou' ajrcierevw" kai; prostavtou tw'n yucw'n hJmw'n  jIhsou' Cristou'...id. lxiv. dia; tou' ajrcierevw" kai; prostavtou  jIhsou' Cristou'. 


The word is objective here like pivsti". Theod. oJmol. de; hJmw'n th;n pivstin ejkavlesen (so Theophlct., Prim., OEcum.). 


 jIhsou'n] The human name of the Lord is chosen as presenting in brief the thoughts developed at the end of ch. 2. The name Christ appears first in Heb. 3:6. 


The use of the name is characteristic of the Epistle; see 2:9 note, and Addit. Note on 1:4. It is of interest to notice that the usage in the Epistle of Barnabas is similar (Rendall on Barn. Ep. 2.6). The difficulty of the Hebrews and their consolation turned on the Lord's humanity. 


Heb. 3:2. pisto;n o[nta tw'/ poihvs. auj.] faithful in His perfect humanity to Him who appointed Him to His authoritative and mediatorial office. Comp. 1 Cor. 4:2. 


tw'/ poihvsanti] Old Lat. creatori suo (qui creavit eum). Vulg. ei qui fecit illum. The phrase is capable of two distinct interpretations. It may be understood (1) of the Lord's humanity, or (2) of the Lord's office. 


The language of Heb. 1:3 absolutely excludes the idea that the writer speaks of Christ Himself 


personally as poivhma, or ktivsma. 


In favour of the first view it is urged that the phrase is commonly used of the Creator in reference to men: e.g., Is. 17:7 (tw'/ p. aujtovn); Ps. 94:6 (95:6); Ps. 149:2. 


And the fathers constantly speak of the Lord's humanity in these terms, as, for example, Athanasius de sent. Dion. (i. p. 496 Migne), though he appears to interpret this passage of the Lord's office as well as of His humanity: c. Ar. 2.7. 


In itself this interpretation is admissible, but such a reference to the Lord's human nature apart from His office seems to be out of place. 


It is better therefore to adopt the second interpretation and refer the ‘making’ to the Lord's office: ‘who invested Him with His office, who appointed Him, who made Him Apostle and High Priest’ comp. Acts 2:36). This sense is perfectly natural (comp. 1 Sam. 12:6; Mark 3:14). 


So Theodoret: tw'/ poihvsanti aujtovn, toutevstin ajpovstolon kai; ajrciereva:...poivhsin de; ouj th;n dhmiourgivan ajlla; th;n ceirotonivan kevklhken. And Chrysostom: oujde;n ejntau'qa peri; oujsiva" fhsivn, oujde; peri; th'" qeovthto", ajlla; tevw" peri; ajxiwmavtwn ajnqrwpivnwn. 


Primasius refers the word to the Lord's humanity, being led astray by the Latin rendering of Rom. 1:3: qui fecit illum, juxta quod alibi dicitur qui factus est ei ex semine David secundum carnem. 

wJ" kai; Mwush'"] The former discussion has prepared the way for this comparison of ‘Jesus’ with the founder of the Old Theocracy. 


ejn o{lw/ tw'/ oi[kw/] The point of comparison lies in the fact that Moses and Christ were both engaged, not as other divine messengers with a part, but with the whole of the divine economy. The prophets dealt severally with this or that aspect of Truth, the Kings with another region of life, the Priests with another. But Moses and Christ dealt with ‘the whole house of God.’ 


The words, taken from Num. 12:7, may go either with ‘Moses’ or with ‘Jesus.’ In either case the sense is the same. Perhaps the reference of aujtou' to God, and the emphasis which is naturally laid on the fact that the office of Christ was as wide as that of Moses, favours the connexion of the words with ‘Jesus.’ 


In their original reference to Moses the words were much discussed by Rabbinical writers, who found various deeper meanings in  ˆmà;a‘n<(faithful), as one who could speak with authority, to whom the secrets of the Lord were entrusted. Comp. Philo, Leg. Alleg. iii. § 72 (1.128 M.); § 81 (1.132 M.). 


For the perfect faithfulness of Moses in his work see Ex. 40:16. The nobility of his service is recognised when that of Christ is set above it. Comp. 1 Clem. 17:5. 


tw'/ oi[kw/ aujtou'] His house, i.e. the house of God, not of Christ or of Moses. This is decided in the original context: The Lord...said...My servant Moses...is faithful in all Mine house, where the Targums give the sense rightly ‘in all My people.’ The familiarity of the words left no room for misunderstanding to a Jew. 


The ‘house of God’ is the organised society in which He dwells. Israel was the type of redeemed mankind. 


Compare 1 Tim. 3:15; 1 Pet. 4:17; Eph. 2:21 f.; Hos. 8:1. 


This ‘house’ in relation to God is essentially one, but in relation to the two agents, Moses and ‘Jesus,’ through whom it is administered, it is twofold in form. 


Compare Philo de Somn. i. § 32 (1.648 M.) oJ aijsqhto;" ouJtosi; kovsmo" oujde;n a[ra a[llo ejsti;n h] oi\ko" qeou', mia'" tw'n tou' o[ntw" qeou' dunavmewn kaqj h}n ajgaqo;" h\n (the reference is to Gen. 28:17). 


(2) Moses represents a house: Jesus the framer of it (Heb. 3:3, 4) 


Heb. 3:3, 4. The general affirmation of the dignity of Christ which has been included in the two preceding verses is enforced by a view of His superiority over Moses. Moses was, so to speak, lost in the economy which was given through him: Christ was the author of that which He instituted.  {Osh, fhsiv, poihvmato" pro;" poihth;n diafora; tosauvth Mwu>sevw" pro;" to;n Cristovn (Theodt.). 


pleivono" gavr...] The duty of careful regard is pressed by the consideration of Christ's preeminence: Regard...Jesus...for He hath been counted worthy of more glory than Moses...The fidelity of Christ in dealing with the whole house of God was as complete as that of the Lawgiver who was raised above all other men, and His authority was greater. 


For the use of pleivwn compare Heb. 11:4 (not in St Paul in this usage). 


pleivono"...kaqj o{son...] He hath been counted worthy of more...by so much as... Old Lat. ampliorem gloriam...consecutus est, quanto majorem honorem habet  qui praeparavit ipsam... Vulg. amplioris gloriae...dignus est habitus, quanto ampliorem h. h. d. qui fabricavit illam. 

ou|to"] He, who is the one present object of our thoughts. Compare Heb. 10:12 (7:1, 4). The usage is very common in St John (e.g., 1:2; 1 John 5:6). 


hjxivwtai] The thought is of the abiding glory of Christ, and not of the historic fact of His exaltation (hjxiwvqh). Comp. Heb. 2:9 note. It is implied that that which was merited was also given. For ajxiou'sqai see Heb. 10:29; 1 Tim. 5:17. 


dovxh"...timhvn] glory...honour. The term is changed in the second case to cover more naturally the application to ‘the house.’ ‘Glory’ is internal, as light flashed forth from an object: ‘honour’ is external, as light shed upon it. Comp. Heb. 2:7, 9; and for dovxa, 2 Cor. 3:7 ff. 


kaqj o{son...] The remark is quite general. Here the force of the argument lies in the fact that Moses is identified with the system which was entrusted to him. He was himself a part of it. He did not originate it. He received it and administered it with absolute loyalty. But its author was God. And Christ is the Son of God. Hence the relation of Moses to Christ is that of a system to its author. The argument is indicated but not worked out in the next verse. Kai; aujtov", fhsiv, th'" oijkiva" h\n. kai; oujk ei\pen ou|to" me;n ga;r dou'lo" ejkei'no" de; despovth", ajlla; tou'to lanqanovntw" ejnevfhnen (Chrys.). 


Some have referred oJ kataskeuavsa" to Christ, as the real Founder of that Kingdom of God of which the Jewish economy was a shadow. This thought is completely in harmony with the argument of the Epistle, but it is not directly expressed elsewhere. And on this interpretation Heb. 3:4 must be taken as a parenthetical remark designed to guard the sovereign authorship of God in all things and His part in the ordering of the Law, a view which appears to be unsatisfactory. The compressed suggestiveness of the argument is not unlike John 8:31-36. 


oJ kataskeuavsa"] he that established, Vulg. qui fabricavit. The word (kataskeuavzein) expresses more than the mere construction of the house. It includes the supply of all necessary furniture and equipment. Comp. Heb. 9:2, 6; 11:7; Num. 21:27. 


Heb. 3:4. pa'" gavr...] The general principle, that the framer is superior to the thing framed, admits of application in the case of the Law. Even here we must not rest on the system; for every system, and this highest of all, has its framer; and finally every system is carried up to God as its Author, and ‘Jesus’ our ‘Apostle and High-priest’ is the Son of God. 


Nothing is said here expressly of the unique relation in which Christ, as the Son, stands to God. That is assumed, as having been already laid down in the opening of the Epistle. 


pavnta] all things taken severally, and not the sum of all things (ta; pavnta). Comp. 2:10. 


qeov"] For the difference of qeov" and oJ qeov" see Additional Note on 1 John 4:12. The anarthrous form (qeov") wherever it is used in the Epistle suggests the thought of the character of God as God: Heb. 1:6; 2:9 (note); 3:12 (qeo;" zw'n note); 6:1, 5, 18; 8:10; 11:3, 16; 12:23. The force of it will be felt by comparing 6:1, 5 with 6:3; 6:17 with 6:18; 11:3 with 11:4. 


(3) Moses a servant: Jesus a son (Heb. 3:5, 6) 


3:5, 6. The superiority of Christ over Moses is shewn also by another argument. Moses and Christ are not only distinguished as standing to one another in the relation of an economy to its author; but also in regard to the respective economies which they administered. The position of Moses was, by a necessary consequence, that of a servant acting in a certain sphere, the position of Christ that of a Son over a certain sphere. And yet again, the Mosaic order pointed forward as preparatory to that which should come after: the Christian order includes the blessings which it proclaims. 


3:5. ejn o{lw/ tw'/ oi[kw/ aujtou'] in all God's house, as before. The phrase which marks the inferiority of Moses to Christ marks at the same time his superiority to all the other prophets. 


wJ" qeravpwn] Vulg. tanquam famulus (O. L. servus). Here only in N. T. Num. 12:7 LXX. ( db'[;, H6268); Josh. 1:2; 8:31, 33; Wisd. 10:16. Comp. Clem. 1 Cor. c. 43 (see also cc. 17, 51) oJ makavrio" pisto;" qeravpwn ejn o{lw/ tw'/ oi[kw/ Mwush'". Qeravpwn suggests a personal service freely rendered. Dou'lo" expresses a permanent social condition. The same person may be described by both words under different aspects. Comp. Ps. 105:26 (104:26); Apoc. 15:3 (dou'lo" of Moses). 


eij" mart. tw'n lalhqhsomevnwn] for a testimony of the things which should be spoken by God through the prophets and finally through Christ (Heb. 1:1). Old Lat. in testimonio loquendorum. Vulg. in testimonium eorum quae dicenda erant. The position of Moses and of the Mosaic Dispensation was provisional. Moses not only witnessed to the truths which his legislation plainly declared, but also to the truths which were to be made plain afterwards. The O. T. in all its parts pointed forward to a spiritual antitype. Comp. Deut. 18:15 ff. 


The rendering, ‘to be spoken by him’ (Pesh.) or ‘by the prophets of the O. T.’ wholly obscures the contrast of the Old and New. 


On the rarity of the future participle in the N. T. see Winer-Moulton, p. 428. 


Heb. 3:6. Cristo;" dev] The name is changed. The human title (3:1  jIhsou'n) is replaced by the ‘prophetic’ title after the full description of the relation of the Incarnate Son to Moses. Cristov" occurs again as a proper name without the article 9:11, 24. 


wJ" uiJov"...] Moses and Christ were alike ‘faithful’ (3:2), but their perfect fidelity was exercised in different respects. Moses was faithful as a servant in the administration of God's house: Christ was faithful as a Son as sovereign over God's house (1:2). Comp. Heb. 10:21; Matt. 21:37 ff. 


The form of the sentence requires the extension of pisto;" to Christ no less than in v. 2; and probably of the whole phrase pisto;" ejn o{lw/ tw'/ oi[kw/, so that wJ" uiJo;" ejpi; to;n oi\kon corresponds with wJ" qeravpwn eij" mart. tw'n lalhqhsomevnwn. 


ejpi; to;n oi\kon aujtou'] over His, that is God's, house. The phrase necessarily retains one meaning throughout. The Vulg, not unnaturally gives in domo sua (Old Lat. ejus), making a contrast apparently between ‘in domo ejus’ and ‘in domo sua.’ 


For ejpiv (the force of which is missed by the Latin version) compare Heb. 10:21. 


ou| oi\ko"...] The writer might have said, taking up the words of the quotation, ou| oJ oi\ko"..., but he wishes to insist on the character (oi\ko") and not upon the concrete uniqueness (oJ oi\ko") of the Christian society. Comp. 1:2 ejn uiJw'/. 


Christians are ‘the house of God,’ and no longer the Jews. They have the fulness of blessing in their grasp even if it is not yet manifested. On the reference of the relative to a remote antecedent (qeov" 3:4), see Heb. 3:7 note. 


ejavn...] The spiritual privileges of Christians depend upon their firm hold upon that glorious hope which the Hebrews were on the point of losing. 


th;n parrhsivan] O. L. libertatem, Vulg. fiduciam, Heb. 10:35, 19; 4:16; Eph. 3:12. 


Parrhsiva always conveys the idea of boldness which finds expression in word or act. 


to; kauvchma th'" ejlp.] Old Lat. exsultationem spei, Vulg. gloriam spei. 

The Christian hope is one of courageous exultation. Comp. Heb. 6:18 ff. This exultation is here regarded in its definite concrete form (kauvchma boast) and not as finding personal expression (kauvchsi" boasting). Contrast 2 Cor. 1:14 with 1 Cor. 1:12; Rom. 3:27 with Rom. 4:2. 


mevcri tevl. beb.] If this clause is genuine, and not an interpolation from v. 14, then th'" ejlpivdo" must be taken with parr. as well as kauvchma, the gender of bebaivan being determined by the former noun. This connexion is unlikely, and so far the internal evidence is against the authenticity of the clause. 


mevcri tevlou"] till hope passes into sight. Comp. Heb. 6:11; Apoc. 2:26; Matt. 10:22; 1 Cor. 1:8. 


The conception of ‘hope’ occupies an important place in the Epistle (Heb. 6:11, 18; 7:19; 10:23, note). ‘Hope’ is related to ‘Faith’ as the energetic activity of life is related to life. Through hope the power of faith is seen in regard to the future. Hope gives distinctness to the objects of faith. 


ii. The promise and the people under the Old and the New Dispensations (Hebrews 3:7-4:13) 


The comparison of Christ with Moses leads naturally to a comparison of those who respectively received their teaching. The faithlessness of the Jews in the desert becomes an eloquent warning to Christians who are in danger of unbelief. Even the date (about ‘forty years’ from the Passion) seemed to give additional force to the parallel. At the same time the history of the past was fitted to prepare ‘the remnant’ of Jewish believers for the general faithlessness of their countrymen. The Old Testament is in fact a record of successive judgments of Israel out of which a few only were saved. 


The argument turns upon the Psalmist's interpretation of the discipline of the wilderness (Ps. 95). (1) Faith is first laid down as the condition of the enjoyment of the divine blessing (Heb. 3:7-19); and then (2) it is shewn that the promise still remains to be realised by Christians (4:1-13). 


(1) Faith is the condition of the enjoyment of the divine blessing (Hebrews 3:7-19) 


The condition of Faith is established by (a) the experience of the wilderness (3:7-11), which (b) is applied generally (3:12-15), and then (c) interpreted in detail (3:16-19). 


The construction of the paragraph is by no means clear. It is uncertain whether vv. 12, 15 are to be connected with the verses which precede or with those which follow. On the whole it seems to be simplest to take blevpete (v. 12) as the sequel of diov (v. 7), treating vv. 7 b-11 as structurally parenthetical; and to join v. 15 with v. 13, treating v. 14 also as parenthetical. In any case the whole scope of the passage remains the same. 


(a) The example of the wilderness (3:7-11). 


The xcvth Psalm serves perfectly to point the lesson which the Apostle desires to draw. It contains an invitation to the people of God to worship, and a divine warning against disobedience. 


The Psalm has been used from the earliest times in the Synagogue service for the Sabbath, and as “the Invitatory Psalm” at Matins in the Western Church. 


It is assigned in the LXX. (not in the Hebrew) to David (comp. Heb. 4:7), but this popular attribution cannot be right. 


The words which immediately precede the quotation (3:8-11) justify the application to Christians: 


We are the people of His pasture, and the sheep of His hand (Lk. 12:32 poivmnion). 


The particular interpretation of this claim gives also the particular interpretation of ‘today.’ The voice of God comes still to those who claim to be His. 


The quotation agrees with the LXX. text except by the insertion of diov and by the substitution of tauvth/ for ejkeivnh/ and of aujtoi; dev for kai; aujtoiv in Heb. 3:10; [peirasmou' is the true reading of LXX.] and of ejn dokimasiva/ for ejdokivmasan (v. 9). 


7 Wherefore—even as the Holy Ghost saith, 


Today, if ye shall hear His voice, 


8 Harden not your hearts, as in the Provocation, 


At the day of the Temptation in the wilderness, 


9 Where your fathers tempted by proving, 


And saw my works forty years. 

10 Wherefore I was displeased with this generation, 


And said They do always err in their heart; 

But they did not know my ways, 


11 As I sware in my wrath, 


They shall not enter into my rest— 


(1) Faith the condition of blessing (Hebrews 3:7-19) 


3:7. diov] Wherefore, because it is only by holding fast our hope that we can secure the privilege of the divine society. 


The point of transition lies in 3:6. The condition of resolute fidelity suggests the consideration of the consequences of failure. 


The construction of the clauses which follow is uncertain. It may be complete or incomplete. In the former case two modes of construction are possible. The quotation from Ps. 95 may be appropriated by the writer of the Epistle and made part of his own appeal, so that the words mh; sklhruvnhte ... become the immediate sequel (diov...mh; sklhr.). Or the whole quotation may be parenthetical, and diov be connected immediately with blevpete in Heb. 3:12. 


It is a serious objection to the former view that the words mh; sklhruvnhte... in the Psalm are spoken by God, and it is unlikely that the writer should so appropriate them, while long parentheses are not alien from his style; and further it may be urged that blevpete by itself is abrupt as a beginning. 


If then the construction is complete we must connect Heb. 3:7 directly with v. 12; but it is possible that the sentence begun in v. 7 is left formally unfinished, so that v. 12 takes up again the main thought. Such a broken construction may be compared with 10:16. 


k. levgei to; pn. to; a{g.] Comp. 9:8; 10:15; Acts 28:25. See also Mark 13:11; Acts 13:2; 20:23; 21:11; 1 Clem. 13:1; 16:2. The same words are afterwards referred to ‘God’: Heb. 4:4 f. 


It is characteristic of the Epistle that the words of Holy Scripture are referred to the Divine Author and not to the human instrument. The phrase to; pneu'ma to; a{gion occurs again Heb. 9:8; 10:15: in clear contrast with pneu'ma a{gion 2:4; 6:4. Comp. Heb. 10:29 to; pneu'ma th'" cavrito". The forms to; pneu'ma and to; a{gion pneu'ma, which are both used by St Paul, are not found in this Epistle. It is however to be noticed that the form to; a{gion pneu'ma is comparatively very rare. It occurs Matt. 28:19; Lk. 12:10, 12; Acts 1:8; 2:38; 9:31; 13:4; 16:6 (not 2:33; 10:45; 15:28); 1 Cor. (6:19;) 13:13. 


shvmeron] Today. Comp. 2 Cor. 6:2. The word emphasises the immediate necessity of vigilance and effort. In old times the people fell away when the divine voice was still sounding in their ears. 


eja;n th'" f.] The original may be rendered as a wish ‘O that today ye would...’; but the structure of the Psalm favours the rendering of the LXX. followed here, though, indeed, ejavn is used to represent a wish (Ps. 139:19). 


th'" fwnh'" aujtou'] His voice, that is, the voice of God spoken through Christ as the Apostle applies the words. The application to Christ of that which is said of the Lord in the Old Testament was of the highest moment for the apprehension of the doctrine of His Person. Comp. Acts 2:21. See Additional Note. 


Heb. 3:8. mh; sklhruvnhte...] Harden not...Unbelief, like faith, finds one element in man's self-determination. The issue of unbelief is his act. On the other hand he is subject to adverse influences. It is alike true that he ‘hardens his heart’ and also that ‘he is hardened’ (v. 13). Scripture recognises man's responsibility and no less the inexorable law of moral consequence by the working of which God hardens the heart of the disobedient and self-willed. In this respect the variations in the narrative of the Exodus are most instructive. Pharaoh ‘hardened his heart’ (Ex. 8:15, 32; 9:34). ‘The Lord hardened’ Pharaoh's heart (Heb. 4:21; 9:12; 10:1, 20, 27; 11:10; 14:4, 8). Pharaoh's heart ‘was hardened’ (7:14, 22; 9:7, 35). 


The word sklhruvnein, except in this context (3:13, 15; 4:7), is found in the N. T. only in Acts 19:9; Rom. 9:18. It is used in the LXX. of ‘the heart,’ ‘the spirit’ (Deut. 2:30), ‘the back,’ ‘the neck.’ 


parapikrasmw'/......peirasmou'] The original text gives the two proper names: As at Meribah, as in the day of Massah in the wilderness; and perhaps the LXX. which elsewhere gives equivalents for proper names, may have intended Parapikrasmov" and Peirasmov" to be so taken. 


The two acts of faithlessness referred to cover the whole period of the forty years (Num. 20:1 ff.; Ex. 17:1 ff.; comp. Deut. 33:8). 


The rendering kata; t. hJ. (µwyk) obscures the distinctness of the second (first) event, but does not destroy it. 


The preposition katav is probably to be understood in a temporal sense (at the day...3:13) and not of comparison, like as on...secundum diem tentationis (Vulg.), id est, sequentes et imitantes diem et tempus in quo patres vestri me tentaverunt (Herv.). 


peirasmou'] when the people ‘tempted’ God: comp. Ps. 78:17 ff. 


Heb. 3:9. ou|] where, Vulg. ubi, and not ‘in which’ by attraction for w|/. 

ejpeivr. ejn dokimasiva/] The absence of a direct object in this clause according to the true reading points to the connexion of ejpeivr. as well as ei\don with ta; e[rga mou (Vulg. probaverunt et viderunt opera mea). This rendering departs considerably from the Hebrew and from the LXX. but places in a more vivid light the character of unbelief. The faithless people tried and tested not the invisible God but His visible works. They found reason to question where they should have rested in faith. 


ta; e[rga mou] The Hebrew is singular. The many works of God in the wilderness were all one work, one in essence and aim, whether they were works of deliverance or works of chastisement. Under this aspect acts of righteous judgment and of mercy were parts of the same counsel of loving discipline. 


tesser. e[th] In the original these words go with the following clause (and so in Heb. 3:17). Here they are transposed to draw attention to the duration of God's discipline. The period had a significant coincidence with the interval which had elapsed since the Passion at the time when the Epistle was written. 


Jewish writers connected the ‘forty years’ in the wilderness with the time of Messiah. For example: R. Eliezer said: The days of the Messiah are forty years, as it is said: Ps. 95:10 (Sanh. 99. 1, quoted by Bleek). 


Heb. 3:10. diov...] Wherefore... The particle is inserted by the writer, who separates the period of discipline from the sentence of rejection. 


proswvcqisa] I was wroth, vehemently displeased. The original term ( fWq, H7752) expresses loathing. 


th'/ kardiva/] in their heart, the seat of man's personal character, of his moral life. See Additional Note on Heb. 4:12. 


aujtoi; dev...] But they...The particle seems to involve a silent reference to the constant warnings and teachings of God: ‘I ever shewed them my purpose, but they on their part recognised not my ways.’ Comp. 8:9. 


Heb. 3:11. wJ" w[mosa] according as I sware, Vulg. sicut juravi, in that time of disobedience. Loqui Dei magnum est: jurare vero nimis metuendum (Primas.). 


The rendering so that is not required by the original Hebrew, and is (apparently) unexampled in Greek. Comp. Winer p. 578 (Moulton's note). 


eij eijseleuvsontai] They shall not enter... Compare Mark 8:12 (eij doqhvsetai); Gen. 14:23; Num. 14:30; 1 Sam. 3:17. See Winer-Moulton p. 627. 


eij" th;n katavpausin] The rest was primarily Canaan (Deut. 12:9 f.), and then that divine kingdom and order of which the earthly Canaan was an imperfect type. At the first the occupation of the promised Land was treated as being ideally the fulfilment of the highest destiny of Israel in perfect fellowship with God (Lev. 26:11 f.). But the partial outward accomplishment of the national hope necessarily fixed attention upon the spiritual realities with which the imperfect earthly blessings corresponded. The unsatisfying character of the temporal inheritance quickened the aspiration after a truer inheritance which the prophets cherished and deepened. 


The writer of the Epistle afterwards identifies the true rest with the rest of God after Creation (Heb. 4:4). The rest which God had proposed for His people was no other than that into which He Himself had entered. 


Primasius (translating Chrysostom) distinguishes these three rests: Notandum tres requies ab apostolo in hac epistola commemorari, unam sabbati, quo requievit Deus ab operibus suis; secundam Palaestinae, in quam ingressi Israelitae requieturi erant a miseria et laboribus multis; tertiam quoque, quae vera est requies, regnum videlicet caelorum, ad quam quos pervenire contigerit planissime requiescent a laboribus et aerumnis hujus saeculi. 


katavpausi"] In classical Greek the word means ‘a stopping,’ ‘a causing to cease,’ literally or figuratively: in the LXX. ‘a rest’ or ‘rest.’ Comp. Deut. 12:9; Is. 66:1 (Acts 7:49); 2 Macc. 15:1. It is found in the N. T. only in this context besides the quotation in the Acts. 


(b) The general application of the lesson of the wilderness (Heb. 3:12-15). 


The words of the Psalm which have been quoted at length are now applied generally to Christians. The reality of the blessings which they have received depends upon the faith with which they receive the present voice of God while it is still addressed to them. 


[Wherefore, I repeat,] 12 take heed, brethren, lest haply there shall be in any one of you an evil heart of unbelief, in falling away from Him who is a living God; 13 but exhort your own selves day by day so long as it is called Today, that no one of you be hardened by the deceitfulness of sin—14 for we are become partakers of Christ, if at least we hold the beginning of our confidence firm unto the end—15 while it is said 

Today, if ye shall hear His voice, 


Harden not your hearts, as in the Provocation. 

Heb. 3:12. blevpete, ajdelfoiv, mhv...] The words take up the diov of v. 7, enforced and illustrated by the teachings of the Psalm. This use of blevpein mhv (for oJra'n mhv) is unclassical. It is not unfrequent in the N. T.: Heb. 12:25; Matt. 24:4; Acts 13:40, & c. For ajdelfoiv see v. 1. The argument which the title includes is written out in 3:14. 


mhv pote e[stai] The construction, as distinguished from mh; gevnhtai, marks the reality and the urgency of the danger. Comp. Mark 14:2; Col. 2:8; Gal. 4:11 (mhv pw" kekopivaka). 


e[n tini uJm.] in any one of you. A single unbelieving soul might corrupt the whole body. 


kard. p. ajpistiva"] The phrase is remarkable. Kardiva ponhrav go closely together, and ajpistiva" characterises the ‘evil-heart’; as sw'ma th'" aJmartiva" Rom. 6:6; sw'ma th'" sarkov" Col. 1:22. Comp. Clem. 1 Cor. 3.4. 


This thought of ‘unbelief,’ ‘unfaithfulness,’ stands in contrast with the ‘faithfulness’ which was the glory of Moses and of Christ (Heb. 3:2 pisto;" ejn o{lw/ tw'/ oi[kw/). 


‘Unbelief’ (ajpistiva) finds its practical issue in ‘disobedience’ (ajpeivqeia). Comp. 3:19 (dij ajpistivan); Heb. 4:6 (dij ajpeivqeian). See 3:19 note. 


ejn tw'/ ajposth'nai] in falling away from...shewn in this apostasy (Acts 3:26 ejn tw'/ ajpostrevfein). Unbelief might prevail at last even after a temporary victory of faith. The Vulgate rendering is expressive, cor....discedendi. 

For ajposth'nai compare Lk. 8:13. It is construed commonly with ajpov (Acts 15:38), but also with the simple genitive (1 Tim. 4:1). 


ajpo; qeou' zw'nto"] from Him Who is a living God. The anarthrous title (qeo;" zw'n), which is far more common than oJ q. oJ zw'n (comp. Heb. 9:14; 10:31; 12:22), always fixes attention upon the character as distinguished from the ‘Person’ of God (oJ qeo;" oJ zw'n Matt. 16:16; 26:63; Apoc. 15:7). In every case it suggests a ground for corresponding thought or action (e.g., Acts 14:15 ejpi; qeo;n zw'nta not to;n q. to;n z.; 1 Thess. 1:9; Rom. 9:26 LXX.). The title is generally used of God, as the Creator and Preserver and Governor of the world (Deut. 5:26; Josh. 3:10; 1 Sam. 17:26 (A); 2 Kings 19:4, 16; (Jer. 23:36); Dan. 6:20, 26; (Ps. 84:2), in contrast with the idols (‘vanities,’ ‘nothings,’ qeoi; nekroiv Didache 6.3) of heathendom. Here it suggests, among other thoughts, the certainty of retribution on unfaithfulness. The title is not found in the Gospel or Epistles of St John (but notice John 6:57 oJ zw'n pathvr). 


In old times the glory of Israel was the knowledge of ‘the living God’; but now to fall back from Christianity to Judaism was really to revolt from Him (comp. Heb. 6:5 ff.), for as God is living so the revelation which He gives of Himself is progressive. On the one side He spake in His Son (1:2 ejlavlhsen), and on the other side He is speaking still (12:25 to;n lalou'nta). 


The phrase reappears in Herm. Vis. 2.3, 2 swvzei se to; mh; ajposth'naiv se ajpo; qeou' zw'nto"...Comp. 1 Clem. 3:4 ejn tw'/ ajpolipei'n e{kaston to;n fovbon tou' qeou'. 


Heb. 3:13. ajlla; parakalei'te eJautouv"...] But in place of undue confidence, of blindly reposing in the past, help, encourage, exhort your own selves. The virtual negative of the former clause (‘do not neglect the fresh voices of God...’) is naturally followed by ajllav. The use of eJautouv" for the more simple ajllhvlou" (quisque se ipsum et alterum Bengel) suggests the close unity of the Christian body. The similar usage of the pronoun in other places will repay study: 1 Pet. 4:8, 10; Eph. 4:32 eji" ajllhvlou", eJautoi'"; Col. 3:13 ajllhvlwn, eJautoi'"; id. 3:16; 1 Thess. 5:13. 


For parakalei'n see Heb. 10:25; Acts 14:22; Jude 3; Rom. 12:1. Chrysostom says o{ra to; h{meron kai; proshnev". oujk ei\pen ejpitima'te, ajlla; parakalei'te. ou{tw" hJma'" crh; toi'" ajpo; qlivyew" stenocwroumevnoi" prosfevresqai. 


kaqj eJkavsthn hJmevran] day by day. There is continuous, daily need. 


a[cri" ou| tov Shvmeron kalei'tai] Vulg. donec hodie cognominatur. So long as the term ‘Today’ (to; Shvmeron, not hJ shvmeron) is still used: so long as, in the language of the Psalm, the voice of God is still addressed to you in its appointed time. 


In various connexions the term ‘Today’ will have various interpretations. For the Church it is the whole time till Christ's coming. For the believer the period of his own life. Thus Theodoret says: shvmeron to;n parovnta kevklhken bivon, and Chrysostom: e{w" a]n sunesthvkh/ oJ kovsmo". Primasius gives various interpretations in detail: 


Hodie, id est in die Novi Testamenti; vel omni tempore, quamdiu dicitur hodie, nolite obdurare corda vestra: hodie namque pro sempiterno ponitur, donec mundus et vita praesens manet. Comp. Clem. Alex. Prot. 9 § 84 mevcri de; sunteleiva" kai; hJ shvmeron kai; hJ mavqhsi" diamevnei, kai; tovte hJ o[ntw" shvmeron, hJ ajnelliph;" tou' qeou' hJmevra, toi'" aijw'si sunekteivnetai. See also Heb. 1:5 note. 


i{na mh; sklhrunqh'/ ti"...that no one...be hardened. The effect is here attributed to sin while man is passive. In the Psalm the activity of man's opposition is marked: mh; sklhruvnhte, v. 8 note. The order of the words ti" ejx uJmw'n, ejx uJmw'n ti", is doubtful, and involves a difference of emphasis not without interest. 


ajpavth/ th'" aJmartiva"] Sin is represented as an active, aggressive, power: Heb. 12:4. Comp. Rom. 7:8, 11; (v. 21; 6:12; 7:17, 20): 2 Thess. 2:10 ajp. ajdikiva"; James 1:15. 


The readers of the Epistle were in danger of entertaining false views of the nature of the promised salvation. It was in this form that sin assailed them, cloking itself under the dress of faithfulness to the past. 


Theophylact gives a more general sense: ajpavth" de; aJmartiva" kalei' h] th;n ajpavthn tou' diabovlou, toutevsti to; mh; ejlpivzein o{ti e[stai ajntapovdosi", h] th;n ajnalghsivan, to; ga;r levgein o{ti loipo;n a{pax h{marton (leg. a{p. h{m. loipo;n) oujk e[cw ejlpivda", ajpavth o[ntw" ejsti;n aJmartiva". 


For the singular hJ aJmartiva see Heb. 12:4 note. Additional Note on 1:3. 


3:14. mevtocoi gavr...] Such an exhortation has a solid ground to rest upon, for we are become partakers in Christ, or, more strictly, in the Christ, the hope of our fathers. We have been united with Him and so we have been made now to partake in the fulness of His life (Vulg. participes Christi effecti sumus). The old promises have found for us a complete fulfilment, though unbelief destroys it or hides it from us. The phrase can also be rendered partakers with Christ, i.e. Christ's fellows (Heb. 1:9; Luke 5:7); but this sense is far less natural here, and, as far as it is applicable, it is included in the more comprehensive idea. 


In either case the thought is of a blessing conferred (gegovnamen), and not simply of a blessing enjoyed (ejsmevn). For the form met. gegovnamen as contrasted with meteschvkamen (Heb. 7:13), see Heb. 2:2 note. 


The form oJ cristov" occurs again 5:5; 6:1; 9:14, 28; 11:26. See Additional Note on 1:4. 


For mevtocoi see v. 1 note. Chrysostom thus paraphrases the words: metevcomen aujtou', fhsivn, e}n ejgenovmeqa hJmei'" kai; aujtov", ei[per, aujto;" me;n kefalh; sw'ma de; hJmei'", sugklhronovmoi kai; suvsswmoi. And Primasius more fully: Christo participamur et jungimur, utpote unum et in illo existentes; siquidem hoc participamur illi quia ipse caput nostrum et nos membra illius, cohaeredes et concorporales illi secundum spiritalem hominem, qui creatus est in ipso. In eo etiam participamur, quia corpus et sanguinem ejus sumimus ad redemptionem nostram. 


ejavnper...] if at least... The particle is not found in the LXX. and occurs again in N. T. in Heb. 6:3 (not v. 6) only. That which has been stated as a fact (gegovnamen) is now made conditional in its permanence on the maintenance of faith. This is the ever-present antithesis of religion. That which God has done is absolute; but man's appropriation of the gift must be by continuous effort. Comp. Col. 3:3, 5 (ajpeqavnete..., nekrwvsate ou\n). 


ejavnper th;n ajrchvn...] if we hold fast the beginning of our confidence firm unto the end. Vulg. si initium substantiae ejus usque ad finem firmum retineamus. The beginning of our confidence is more than our first confidence. It describes that which is capable (so to speak) of a natural growth; a principle which is active at first, and continues to be progressively energetic. Comp. Heb. 10:32 ff. 


There can be no doubt that uJpovstasi" is here used to express that resolute confidence, which opposes a strong resistance to all assaults. It is used in late Greek writers for firmness of endurance under torture (Diod. Sic. 2.557 hJ ejn tai'" basavnoi" uJpovstasi" th'" yuch'"); and generally for courageous firmness of character (Polyb. 6.55, 2): and so for resolution (Diod. Sic. 2.57 kata; th;n ijdivan uJpovstasin). The word occurs in a similar sense in 2 Cor. 9:4; 11:17. Compare Heb. 1:3; 11:1 and notes. 


The Fathers give an objective sense to uJpovstasi", as expressing that in virtue of which we are what we are, believers united with Christ, and this is expressed by the Vulgate (substantiae ejus). Thus Chrysostom: tiv ejsti;n ajrch; th'" uJpostavsew"; th;n pivstin levgei, dij h|" uJpevsthmen kai; gegenhvmeqa kai; sunousiwvqhmen, wJ" a[n ti" ei[poi. And Theodoret: th;n ajrch;n th'" uJpostavsew" [th;n pivstin] kevklhken: dij ejkeivnh" ga;r ejneourghvqhmen kai; sunhvfqhmen tw'/ despovth/ cristw'/ kai; th'" tou' panagivou pneuvmato" meteilhvfamen cavrito". And Theophylact: toutevstin th;n pivstin, dij aujth'" ga;r uJpevsthmen kai; oujsiwvqhmen th;n qeivan kai; pneumatikh;n oujsivwsin kai; ajnagevnnhsin. 


And so Primasius more in detail: Initium substantiae dicit fidem Christi, per quam subsistimus et renati sumus, quia ipse est fundamentum omnium virtutum. Et bene substantiam eam vocat, quia sicut corpus anima subsistit et vivificatur, ita anima fide subsistit in Deo et vivit hac fide. Substantia autem Christi appellatur fides vel quia ab illo datur, vel certe quia ipse per eam habitat in cordibus fidelium. 


According to this interpretation hJ ajrch; th'" uJpostavsew" has the same general sense as has been already given to uJpovstasi" alone. 


mevcri tevlou"] until the end. The ‘end’ is not exactly defined. The writer leaves it undetermined whether the close of trial is the close of the individual life or of ‘the age’ itself. Comp. Heb. 6:11. 


3:15. ejn tw'/ levgesqai] The connexion of the quotation is uncertain. It has been taken closely with v. 16. But the question tivne" gavr, which marks a beginning, is fatal to this view. 


Again it has been taken with v. 14, or, more particularly, with the conditional clause of it ejavnper....This connexion gives a good sense, and brings the necessity of effort into close relation with obedience to every voice of God. 


Chrysostom, followed by the later Greek commentators, supposed that the whole passage vv. 15-19 is an irregular parenthesis, and that the sequel of v. 14 is in Heb. 4:1. But the abrupt ejn tw'/ levgesqai without any particle, followed by tivne" gavr...;, is strongly against this view, and also against the view that a new paragraph is begun in 3:15, which is not formally completed. 


It is on the whole most natural to connect the quotation with v. 13. According to this view v. 14 is parenthetical, and brings out the real nature of the Christian privilege—a participation in the Messiah—and the condition on which it is kept. 


If this connexion be adopted the sense is: ‘exhort one another so long as it is called today...while the voice of God is still addressed to you, and still claims loyal obedience.’ 


(c) Detailed interpretation of the lesson of the Psalm (3:16-19). 


The general application of the warning of the Psalm to Christians is confirmed by a closer interpretation of the circumstances. Those who incurred the displeasure of God and who were excluded from the promised rest, were the people who had been delivered from Egypt. Unbelief and disobedience finally cut off from their goal men who had entered on the way. So it may be with those who have been joined to Christ. 


16 For who when they heard did provoke? Nay, did not all they that came out of Egypt by Moses? 17 And with whom was He displeased forty years? Was it not with them that sinned, whose carcases fell in the wilderness? 18 And to whom did He swear that they should not enter into His rest, but to them that were disobedient? 19 And we see that they could not enter in because of unbelief. 

3:16-19. The succession of thought is significant. The very people whom God had rescued provoked Him (v. 16). They sinned and met with the fatal consequences of sin (v. 17). They disobeyed and received the sentence of rejection (v. 18). Unbelief (comp. v. 12) made them incapable of that rest towards which they had started by faith (v. 19). 


3:16. tivne" gavr...] The warning is necessary. Christians have need of anxious care. For who were they who so provoked God in old times? Even those whom He had already brought from bondage. 


tivne"...ajllj ouj pavnte"...] For who...? Nay, did not...? Vulg. Quidam cum (tine;" ga;r)...sed non universi...For some when they had heard did provoke (A. V.). This rendering is quite alien from the context. The vast mass who came out of Egypt could not be described as ‘some.’ On the other hand the interrogative completely corresponds with the two interrogatives which follow (tivne"...tivsin...tivsin...); and the three questions point to the three stages of the divine displeasure. Nor does the faith of Joshua and Caleb invalidate the general statement. 


parepivkranan] The verb occurs here only in N.T., but it is not unfrequent in LXX. and Philo. It is used generally with acc. of object: Ps. 77:17 (78:17) parepivkranan to;n u{yiston, but also absolutely: Ps. 77:8, genea; skolia; kai; parapikraivnousa; Ezek. 2:5, 7, 8 & c. 


ajllj ouj...] Nay, such a question cannot be asked as if the answer were doubtful: was it not...? 

For the use of ajllav compare Lk. 17:8 (ajllj oujciv...); Mark 14:36; John 12:27. 


oiJ ejxelqovnte"] The word marks the act of the people, the manifestation of faith on their part, as well as the act of Moses. They ‘came out’ and not only ‘were led out’ (Acts 7:36 ejxhvgagen; Heb. 8:9). 


dia; Mwusevw"] The fact that Moses had been the instrument of their deliverance should have kept them from ‘chiding with him’ (Ex. 17:2). 


Heb. 3:17. The unbelief of the people shewed itself in open sin from first to last (v. 8). 


tivsin de; pro".] And with whom...? In this place the writer gives the connexion of tess. e[th which is found in the Hebrew. From the beginning of the wanderings to the end (Ex. 17:7; Num. 20:13), the people sinned in like ways. In this verse and in the next (ajpeiqhvsasin) the reference is not to the general character of the people, but to the critical acts which revealed it. 


aJmarthvsasin] This is the only form of the aor. partic. in N. T. In the moods the form of h{marton is always used except Matt. 18:15 || Lk. 17:4 (aJmarthvsh/); Rom. 6:15. 


ta; kw'la] The word is borrowed from the LXX. (Num. 14:29). 


It seems best to take the clause w|n...ejrhvmw/, as a subsidiary element in the description and not as an independent statement. 


Heb. 3:18. tivsin de; w[mosen mh; eijsel.] The change of subject is unusual (‘He sware that they...’ and not ‘He sware that He...’). 


toi'" ajpeiqhvsasin] to them that disobeyed, that were disobedient. Vulg. qui increduli (O. L. contumaces) fuerunt. Unbelief passed into action. Comp. Heb. 11:31; 4:6, 11; Rom. 11:30, 32, contrast Heb. 3:20, 23. 


3:19. kai; blevpomen...] And we see...The conjunction introduces the general conclusion: ‘And so on a review of the record (or of the argument) we see...’ Blevpomen may mean ‘We see in the familiar record of the Pentateuch,’ or, ‘We see in the details just set forth.’ The two interpretations really pass one into the other. 


oujk hjdunhvqhsan] Their exclusion from Canaan was not only a fact (oujk eijsh'lqon), but a moral necessity. 


dij ajpistivan] The failure of the first generation of redeemed Jews, who corresponded in position with the first generation of Christians, is traced back to its source. The faith which they had at the beginning failed them. They fell into unbelief; and unbelief issued in its practical consequences, disobedience, open sin. For the general relation of ‘unbelief’ and ‘disobedience’ see Rom. 2:8 (toi'" ajpeiqou'sin); 3:3 (hJ ajpistiva); Acts 14:2 (oiJ ajpeiqhvsante"  jIoudai'oi); 19:9 (hjpeivqoun); 28:24 (hjpivstoun). Compare John 3:36 (oJ pisteuvwn, oJ ajpeiqw'n). 

Additional Note on Hebrews 3:7. The application to Christ of words spoken in the O. T. of the Lord. 

We have already seen that words originally applied to ‘the Lord’ in the O. T. are used of Christ by the writer of the Epistle (1:6, 10 f. note). The principle involved in this application of scriptural language was of great importance in the historical development of the doctrine of the Person of Christ. 


Three main types of national expectation appear to have prevailed among the Jews at the time of the Advent, the expectation of ‘a Davidic King,’ of ‘a day of the Lord,’ of ‘a Divine King and Judge.’ Each expectation was connected with the thought of a passage from ‘this age’ of trial and suffering to ‘the future age’ of triumph and joy, through a crisis of travail-pains (see Heb. 1:2 note). The ground of the different hopes lay in the Scriptures, and it does not seem that they were united in any one consistent view. We read the O. T. in the light of the N. T., and it becomes difficult for us to appreciate the manifoldness of the aspects of the Divine Redemption which were offered separately in the prophets. But this manifoldness, this apparent vagueness or inconsistency, as we might think, must be realised before we can form a right estimate of the revelation of Christ. 


1. The first and most familiar portraiture of the expected Deliverer is as a King of the line of David (Is. 11:1; 55:3 f.; Jer. 23:5; 30:9; Ezek. 34:23 f.; 37:24). At first the prophetic imagery suggests a line of kings who shall fulfil the counsels of God. ‘The tabernacle of David’ is to be restored (Amos 9:11 f.; comp. Acts 15:16 f.); and ‘shepherds’ are to be set over the regathered flock (Jer. 23:4; comp. 33:17, 20 f., 26; 14-26 is not in LXX.). But in this royal line one King stands out in glory, in whom all the promises are concentrated, a King who shall ‘execute judgment and justice on the earth’ (Jer. 23:5 ff.; comp. 33:15 ff.), and realise in peace and safety the will of the Lord (id.), through the gift of His Spirit (Is. 11:2 ff.). He is to come from the city of David (Mic. 5:2), and to bring peace to the divided kingdom (Zech. 9:10) and to the heathen (id.); and His throne is to be everlasting (Is. 9:6 f.). 


After the Captivity the thought of the Davidic King falls again into the background. Zechariah alone touches upon it (Heb. 3:8; 6:12 f. with reference to Jer. 23:5 f.). The people and not the royal line is the centre of hope. And it must be added that in the second part of Isaiah the name of David is only once mentioned, and that in a passage (55:3) which appears to indicate that the royal prerogatives of the ideal monarch are extended to the ideal people. 


2. Meanwhile another view of the divine interposition in favour of Israel had been powerfully drawn. The prophets had said much of ‘a day of the Lord.’ The phrase extends through their writings from first to last, from Joel (Joel 1:15; 2:1, 11; 3:14) to Malachi (Mal. 4:5 [3:23]). On this ‘great and terrible’ day it is said that Jehovah Himself will execute judgment, bringing victory to His own people and ruin on His enemies and theirs (Joel 3:14 ff.; comp. Is. 2:12 ff.). The crisis is painted as full of gloom and anguish (Amos 5:18, 20), and fierce conflict (Ezek. 13:5). The people confident in their privileges desire the coming of the day: the prophet, who knows that the Presence of the Lord is a moral judgment, turns them to the thought of its terrors. The revelation of deliverance is a revelation of righteousness (Amos l. c.). In this conception therefore the idea of retribution for evil, of vengeance on the wicked, who are typically identified with the oppressors of Israel, prevails over every other (Is. 13:6, 9; Obad. 15; Zeph. 1:7 ff., 14 ff.). The Lord Himself carries out His will. The thought of deliverance is connected directly with His action. No human agent is singled out for the accomplishment of His counsel. 


3. These two conceptions of the Davidic king and of the judgment of Jehovah were united in the apocalyptic writings. In these the Saviour King is clothed with a supernatural character. Whatever may be the date of the Book of Daniel, there can be no doubt that it marks an epoch in the growth of the Messianic hopes of Israel. Henceforward the looked-for King appears under a new aspect, as the heavenly Fulfiller of the purpose of God. The image is mysterious and obscure in Daniel (Dan. 7:13, 18); but it gains clearness in the later works which follow out the same line of thought, the Sibylline fragments, the book of Henoch, and the Psalms of Solomon. In these the figure of the Divine King is presented with ever-increasing glory; and it was probably in the latest period of the development of Jewish hope, to which they belong, that the title of ‘the Christ,’ ‘the Anointed King,’ which is used characteristically in the O. T. of the theocratic monarch, came to be appropriated to the expected Saviour. 


We are able to see now how these various hopes were harmonised and fulfilled by Him whom we acknowledge as the Son of David, the Son of man, and the Son of God. And in the first age they contributed to guide the apostles naturally, if the word may be used, to the apprehension of the depths of His Being. In this respect it will be evident that the expectation of the coming of the Lord was of critical significance. The work of the Baptist was recognised as preparatory to this Divine Advent (Mark 1:2; Lk. 1:76; Matt. 11:10 [Mal. 3:1]; Matt. 11:14; 17:11; Mark 9:12; Lk. 1:16 f. [Mal. 4:5 f.]; and the remarkable change of pronoun in the first quotation from Malachi (before thee for before me) seems designed to point to the coming of the 

Lord in One Who is His true Representative. The herald of the Lord was indeed the herald of Christ. This, St John tells us, was the Baptist's own view of his mission. He was sent to ‘make straight the way of the Lord’ (Is. 40:3; John 1:23; comp. Matt. 3:3; Mark 1:2 f.; Lk. 3:4 ff.). And after the Resurrection and the descent of the Spirit, the apostles proclaimed that in Christ the promise of the Lord's coming was indeed fulfilled (Acts 2:16 ff., 21, 36, 38; 4:12; Joel 2:28 ff.), and looked forward to His revelation in glory (Zech. 14:5; Matt. 16:27; 25:31; Mark 8:38; 1 Thess. 3:13; 2 Thess. 1:10), when He should exercise the divine office of judgment (Acts 17:31; Ps. 9:8; 2 Thess. 1:7 f.; Is. 66:15). 


So it was that the apostolic writers applied to Christ the prerogatives of the Lord (Jer. 17:10, Apoc. 2:23; comp. Num. 14:21, Apoc. 1:18; Ps. 10:16, Apoc. 11:15), and His Sovereign Name (Deut. 10:17, Apoc. 19:16; comp. Ps. 24:10, 1 Cor. 2:8), and the accomplishment of His promises (Is. 57:19, Eph. 2:13 ff.; comp. Is. 60:3 ff., 19, Apoc. 21:24 ff.). St Peter distinctly applies to Christ what was said of ‘the Lord of hosts’ (1 Pet. 3:14, Is. 8:12, 13). And St John in especial, looking back from the bosom of a Christian Church, found deeper meanings in His Master's words (John 13:19, Is. 43:10), and discerned that the divine vision of Isaiah was a vision of Christ (John 12:39 ff.; Is. 6:1 ff.). The very phrase in which he expresses the Gospel includes implicitly the declaration of the fulfilment of the promise of the Lord's dwelling with His people (John 1:14; Lev. 26:11 f.; Ezek. 37:27). 


From the study of such passages it is not difficult to see how, as has been briefly said, the fact of the Covenant leads to the fact of the Incarnation. The personal intercourse of God with man is a prophecy of the fulfilment of man's destiny: ejn ajrch'/ h\n oJ lovgo", kai; oJ lovgo" h\n pro;" to;n qeovn, kai; qei;" h\n oJ lovgo"...kai; oJ lovgo" sa;rx ejgevneto kai; ejskhvnwsen ejn hJmi'n. 

(2) The promise remaining (Hebrews 4:1-13) 


(2) 4:1-13. The promise remaining. 

It follows from the consideration of the history of Israel that the promise of God to His people was not fulfilled by the entrance into Canaan. 


There is, therefore, (a) a rest, a divine rest, a rest from earthly labour, promised still and not enjoyed (4:1-10). And (b) towards this rest Christians must strive, filled with the feeling of their responsibility (4:11-13). 


(a) The rest of God is prepared for believers in Christ (4:1-10). 


The development of this main thought is somewhat perplexed and formally incomplete. The promise of the entrance into the divine rest is first assumed to apply to Christians (4:1, 2); the present reality of the rest is then established by the record of creation (4:3-5); and by the repetition of the promise to those who had entered into Canaan (4:6, 7); for that first rest could not satisfy the divine purpose (4:8-10). The writer takes for granted throughout that whatever God in His love has ever designed for man is brought within man's reach by Christ, ‘the heir of all things,’ the fulfiller of human destiny. 


4:1, 2. The fate of those who were rescued from Egypt had a direct meaning for those to whom the Epistle was addressed. The people that were delivered did not ‘enter into the rest of God,’ but perished in the wilderness. And the next generation who occupied Canaan still found the promise unaccomplished, and so it remained till the time when Christ again proclaimed it for the vital appropriation of believers by faith. Thus, in other words, under one aspect the Israelites in the wilderness and the first Christians were in the same position. Both had a message of glad tidings to make their own; and the end of the message in both cases was the same. But in the order of the Divine Providence Christians were placed in a more advantageous position (8:6 ff.) than Israel. Belief and obedience were more easily within their reach when the former discipline had done its work. 


1 Let us fear, therefore, lest haply a promise being left of entering into His rest, any one of you should seem to have come short of it. 2 For indeed we have had good tidings preached to us, even as also they; but the word of the message did not profit them, because it was not incorporated by faith in them that heard. 

4:1. fobhqw'men ou\n...] Let us fear therefore, since Israel, redeemed from bondage, never entered into the rest which was prepared for them, for we have had good tidings preached to us even as they. Our position, like theirs, is one of trial. The position of privilege is the discipline of faith. To have been brought to Christ is a beginning and not an end. In such a case ‘fear’ is a motive for strenuous exertion. 


The writer uses the first person (contrast ejx uJmw'n) in sympathy with the whole Christian society. 


kataleipomevnh"...] as there is still now left (4:6) a promise (Vulg. pollicitatione) to enter (that one should enter)... The promise was left because no purpose of God can fall to the ground; and this was unfulfilled in the case of those to whom it was first given. Outwardly the promise was fulfilled afterwards, for the next generation did enter Canaan; but that fulfilment did not exhaust the meaning of the promise (v. 8); and so in fact the promise was repeated. 


The tense of the participle (kataleipomevnh") marks the present fact. There is a slight difference between kataleivpesqai and ajpoleivpesqai (vv. 6, 9).  jApoleivpesqai is used from the point of sight of those who have gone away; kataleivpesqai of that which retains its original position. 


mhv...dokh'/ ti"...] lest any one should seem... Vulg. ne existimetur aliquis... The phrase is less stern in expression than the simple uJsterh'/ (OEcum. ajnepacqh' to;n lovgon poiw'n oujk ei\pen uJsterhvsei (-h/) ajlla; dokh'/ uJsterivzein), and yet it is more comprehensive in warning. It suggests that the mere appearance or suspicion of failure, even though it may not be fully justified, for man's judgment is necessarily fallible, is a thing to be earnestly dreaded. Other renderings, ‘lest any should be shewn to...’ or ‘be judged to...,’ or ‘think that he has...,’ are less natural and less forcible. 


uJsterhkevnai] to have come short, Vulg. deesse, to have failed to attain the promised rest in spiritual possession. The tense marks not only a present (Rom. 3:23 uJsterou'ntai) or past defeat (2 Cor. 12:11 uJstevrhsa) but an abiding failure. 


3:2. kai; gavr...] For indeed... Comp. 5:12; 10:34; 12:29; 13:22. The omission of the pronoun (hJmei'") throws the emphasis upon ejsme;n eujhg. (comp. 13:10). ‘For indeed we have received a message of good tidings—a promise of rest—even as also they (5:6). For ejsm. eujhgg. see 7:20; 10:20 notes. 


For the construction see Matt. 11:5 || Lk. 7:22; 2 Sam. 18:31; Joel 2:32; and compare Heb. 8:5 kecrhmavtistai Mwush'": the perfect (ejsm. eujhgg.) marks the present continuance of the message, which was not simply one past announcement (4:6 oiJ pr. eujaggelisqevnte"). 


The Vulg. renders the phrase very inadequately: etenim et nobis nuntiatum est. It may be added that the noun eujaggevlion, which is found in all St Paul's Epistles except that to Titus, does not occur in the Epistle. 


kaqavper] Elsewhere in the N.T. (not 5:4) only in St Paul's Epistles (about 15 times). 


ajllav...toi'" ajkouvsasin] It is possible that there is here some primitive corruption of the text (see Additional Note). At the same time the general drift of the passage is clear, and both the readings which have found acceptance on adequate authority, (1) sunkekerasmevnou" [-kekramevnou"], and (2) sunkekerasmevno" [-kekramevno"], can be brought into agreement with it. 


(1) If the former (sunkekerasmevnou") be adopted, the sense must be: ‘But the mere hearing did not profit them because they were not united by faith with them that truly heard,’ ‘with the body of the faithful,’ or, perhaps, ‘with them that first heard,’ ‘with those to whom the message was given’ (comp. Heb. 2:3), that is, Moses and Joshua and Caleb. The verb sugkeravnnusqai is used of the intimate association of familiar friendship in classical and late Greek; but this pregnant sense of oiJ ajkouvsante" after oJ lovgo" th'" ajkoh'" and eja;n ajkouvshte of the Psalm appears to be unnatural. 


(2) If on the other hand we read sunkekerasmevno" there is a choice of two constructions. We may either (a) take th'/ pivstei as the dative of the instrument joining toi'" ajkouvsasin closely with sunkekerasmevno": ‘the word did not profit them because it was not incorporated by faith in them that heard,’ ‘because they were not vitally inspired with the divine message though they outwardly received it.’ Or again (b) we may connect th'/ pivstei with sunkekerasmevno", and regard toi'" ajkouvsasin as a dative of reference: ‘the word did not profit them because it was not united with faith for them that heard, ‘because the word itself was not quickened by the power of faith so as to effect its vital work.’ Of these two interpretations the former seems to be the simpler and more expressive; but both are open to the serious objection that it is strange that ejkeivnou" and toi'" ajkouvsasin should be applied to the same persons. 


On the whole however, if it be supposed that the true reading has been preserved by our existing authorities, the former of these two renderings of the reading sunkekerasmevno" appears to offer the least difficulty; and it may be urged that the addition of toi'" ajkouvsasin is required to bring out the reference to the Psalm, while ejkeivnou" points the contrast with Christians. 


oujk wjfevlhsen] The familiar facts carry the thought of the reader beyond this negative result. The word heard and not welcomed involved those to whom it was addressed in a tragic fate. 


oJ lovgo" th'" ajkoh'"] Vulg. sermo . Syr. the word which they heard. The phrase admits of two renderings. It may mean (1) ‘the word of the message heard,’ the simple proclamation of the divine tidings; or (2) ‘the word of hearing,’ that is, the word as heard only, according as ajkohv is taken passively or actively. The second sense which falls in perfectly with the context is justified by Ecclus. 41:23 (42:17) lovgo" ajkoh'" ‘a simple rumour’; but the former sense is more in accordance with the general (passive) usage of ajkohv itself for a message spoken and heard: Is. 53:1 (Rom. 10:16; John 12:38); Jer. 10:22 fwnh; ajkoh'" (and in 1 Thess. 2:13 logov" ajkoh'") seems to mean ‘a message of hearing,’ that is, a message not commended by any more authoritative form of delivery. 


The argument remains the same in both cases whether the apostle speaks of ‘the simple delivery of the message’ or of ‘the message which was simply heard.’ 


mh; sunkek.] The subjective negative is naturally used with the participle which gives the suggested reason (‘since they were not...’); comp. Heb. 4:15 note. 


sunkekerasmevno"] The compounds of keravnnusqai are constantly used from early times of the moral (and spiritual) union of persons. So (sugkekr.) Xen. Cyr. 1.4, 1 toi'" hJlikiwvtai" sunekevkrato w{ste oijkeivw" diakei'sqai, (ejgkekr.) Ign. Eph. 5 tou;" ejgkekramevnou" aujtw'/ (tw'/ ejpiskovpw/), (ajnakekr.) Plut. Rom. p. 36 D kainai'" ajnakraqevntwn ejpigamivai" tw'n genw'n. They are used also of the union of things or qualities: 1 Cor. 12:24 oJ qeo;" sunekevrasen to; sw'ma. Plat. Legg. xii. c. 10, p. 961 E ta;" aijsqhvsei" tw'/ kubernhtikw'/ nw'/ sugkerasavmenoi... Menander, ap. Stob. Anthol. 45, 8, speaks of lovgou duvnami" h[qei crhstw'/ sugkekramevnh. Plut. Non posse suav. vivi sec. Epic. ii. p. 1101, B bevltion ejnupavrcein ti kai; sugkekra'sqai th'/ peri; qew'n dovxh/ koino;n aijdou'" kai; fovbou pavqo"... Comp. Ign. ad Smyrn. 3 kraqevnte" th'/ sarki; aujtou' kai; tw'/ ai{mati (al. pneuvmati), and Lightfoot ad loc. 

Heb. 4:3-7. The present experience of Christians confirms the privilege of faith (3); The fact that the rest itself is already realised is witnessed by the record of creation (4); The fact that the promise of the rest still remains is implied by the exclusion of the unfaithful from it (5); And a fresh word of God points to the end not yet reached (6, 7). 


3 For we that believe enter into the rest of God; even as He hath said, 


As I sware in my wrath, 


They shall not enter into my rest; although the works were finished from the foundation of the world. 4 For He hath said as we know (somewhere) of the seventh day on this wise: 

And God rested on the seventh day from all His works; 

5 And in this place again: 

6 They shall not enter into my rest. 

Seeing therefore it remaineth that some should enter into it, and they to whom the good tidings were before preached entered not in because of disobedience, 7 He again defineth a certain day, Today, saying in David, after so long a time as hath been said before, 


Today, if ye shall hear His voice, Harden not your hearts. 

3. eijsercovmeqa gavr...] The apostle assumes that actual experience establishes the reality of the promise and the condition of its fulfilment. ‘I speak without hesitation’ he seems to say ‘of a promise left to us, for we enter, we are entering now, into the rest of God, we that believed...’ The verb eijsercovmeqa is not to be taken as a future (Vulg. ingrediemur), but as the expression of a present fact: John 14:3, 18; Matt. 17:11; 1 Cor. 3:13; Col. 3:6. Moreover the efficacy of faith is regarded in its critical action (pisteuvsante") and not, as might have been expected, in its continuous exercise (pisteuvonte"). Comp. Acts 4:32; 2 Thess. 1:10; 1 Cor. 15:2. At the same time he does not say simply ‘we enter in having believed’ (pisteuvsante"); but he regards ‘believers’ as a definite class who embraced the divine revelation when it was offered (oiJ pisteuvsante"). Comp. Heb. 6:18 oiJ katafugovnte". 


eij" th;n katavpausin] not simply ‘into rest’ but into the rest of which the Psalmist spoke, ‘into the rest of God.’ 


kaqw;" ei[rhken,  JW" w[mosa...] The words of the Psalm, as used here, prove that there is a rest and that it has not been attained. It follows therefore, this the writer assumes, that Christ has brought the rest within the reach of His people, as indeed Christians know. This interpretation of the quotation seems to be more natural than to suppose that the reference is designed to contrast the faith of Christians with the want of faith which caused the rejection of the Jews of the Exodus. 


ei[rhken] Comp. 4:4; 1:13; 10:9 note; 13:5; Acts 13:34. The subject is simply, ‘God,’ or ‘the Spirit,’ and not ‘the Scripture.’ 


kaivtoi tw'n e[rgwn...] although the works (of God) were finished (done) from the foundation of the world. Vulg. et quidem operibus ab institutione mundi perfectis; Syr. although the works of God... There was therefore no failure on the part of God. The divine rest was prepared. God Himself had entered into it, though it still remained that His people should share it according to His purpose. Thus the rest was at once in the past and in the future. 


kaivtoi] In the N.T. Acts 14:17 only; kaivtoige John 4:2. The word is used with a participle in all periods of Greek literature: Simon. ap. Plat. Protag. 26 p. 339 C kaivtoi eijrhmevnon. Epict. Diss. 1.8, 5. 


ajpo; katabolh'" k.] Heb. 9:26. See Matt. 13:35 [Ps. 77:2 (73:2) ajpj ajrch'" LXX.]; 25:34; Lk. 11:50; Apoc. 13:8; 17:8. The phrase is not found in the LXX. Compare pro; katabolh'" k. John 17:24; Eph. 1:4. 


The writer of the Epistle by this reference completes the conception of the promised rest. ‘The rest of God,’ the rest which He had provided for His people, is no other in its last form than the rest which He Himself enjoyed. Of this the earthly inheritance was only a symbol. 


4, 5. The quotations in these verses establish in detail the two conclusions found in the words quoted in 4:3, that there is a rest already prepared (v. 4); and that Israel did not enter into it (v. 5). 


Heb. 4:4. ei[rhken] Comp. 5:3 note. 


pou] Comp. 2:6 note. This indefinite form of quotation is found nowhere else in the N.T. It occurs in other writers: Philo, Quod Deus immut. § 16, i. p. 284 M.; De prof. § 36, 1.575; De congr. er. gr. § 31, 1.544; Clem. R. ad Cor. 1.15. The sense of the particle is probably not local (somewhere) but general (‘as we know,’ ‘to quote familiar words’). 


peri; th'" eJbd.] It has been remarked that ‘the six days’ are defined in the record of creation by ‘the evening and the morning,’ but to the seventh no such limits are given. See 4:9 note. 


katevpausen] The verb is used in an intransitive sense (though rarely) in classical Greek; and in the LXX. Ecclus. 5:6; 1 Macc. 9:73 & c. It is used in the commoner transitive sense below Heb. 4:8. 


4:5. ejn touvtw/ pavlin] sc. ei[rhken oJ qeov". The touvtw/ is neuter: in this place, or phrase. 


pavlin] again, on the other side. The failure of those to whom the promise was originally made to attain it, is a second element in the argument. There is a rest; and yet further it has not been realised by men. 


4:6. But when we recognise failure it is not that we acquiesce in it. The promise once made will have a fulfilment. Some must enter into the rest: those who were formerly called did not enter through disobedience; therefore another time was afterwards fixed when believers might gain by ready self-surrender that which God still offered. The conditional terms are thus two and not one; for the second clause (kai; oiJ provt. eujaggel.) cannot be considered to be only explanatory of the first. 


ejpei; ou\n] See Heb. 4:11 note. 


ajpoleivpetai] v. 9; 10:26. This certainty is left as a consequence of the unrepealed (though unfulfilled) promise. 


oiJprovteron eujagg.] they to whom the good tidings were before preached... Vulg. quibus prioribus annunciatum est. Only two generations are contemplated, that of Moses and that of Christ. The second generation of Israel who entered into Canaan are not considered to have received or enjoyed the fulness of the original promise. 


dij ajpeivqeian] O. L. propter contumaciam. The Vulgate rendering propter incredulitatem (and so v. 11; Rom. 11:30, 32; Col. 3:6 [O. L. dissidentia]; Eph. 2:2; 5:6: in Heb. 3:12, 19 ajpistiva is so rendered) obscures the important difference between the state of mind and the active expression of it. Unbelief is manifested in disobedience (contrast 3:19). The two are placed in close connexion Rom. 11:20 ff., 30 ff.; comp. John 3:36. 


Heb. 4:7. oJrivzei] O. L. proefinivit... Vulg. terminat... The Holy Spirit through the writer of the Psalm (Heb. 3:7) defineth a certain day, ‘Today,’ saying... It seems more natural to take ‘Today’ as the explanation of ‘a certain day,’ than to connect it with ‘saying’ as part of the quotation. 


ejn D. levgwn] saying in the person of David, who was regarded as the author of the whole Psalter; and not ‘in the book of David’ (the phrases ejn  jHliva/ Rom. 11:2, ejn tw'/  JWshev Rom. 9:25, are not exactly parallel). The expression, which follows the common mode of speaking, is not to be regarded by itself as decisive of the authorship of the Psalm. 


proeivrhtai] Heb. 3:7, 15. 


4:8-10. The words of the Psalmist convey also another lesson. In one sense it might be said that in the second generation those who were rescued from Egypt did enter into the rest which was refused to their fathers. But Canaan was not the rest of God. The rest of God is a Sabbath rest which man also is destined to share, a rest after finished labour. Therefore the Psalmist, in the troubled rest of Canaan, still points his hearers to an end unattained. 


8 For if Joshua had given them rest, He would not have spoken after this of another day. 9 There remaineth then a sabbath rest for the people of God. 10 For he that is entered into His rest hath himself also rested from his works as God did from His own. 

4:8. eij ga;r... jIhsou'"] For if Joshua... The Peshito defines the ambiguous name (Jesus): Jesus the son of Nun... (but not in Acts 7:45). 


aujtouv"] The antecedent is mentally supplied: ‘those in whom Christians find their counterpart.’ Comp. Heb. 8:8, 11:28. See Winer p. 183. 


katevpausen] transitive (otherwise vv. 4 note, 10) as in Ex. 33:14; Deut. 3:20 & c. 


oujk a]n peri; a[llh" ejlavlei...] He would not have continued to speak after this, after so long a time (v. 7), of another day. O. L. non de alio (?) (Lcf. de aliis) dixisset postera die. Vulg. nunquam de alia loqueretur posthac die. For the unusual and expressive combination eij katevpausen oujk a]n...ejlavlei, see Additional Note. 


It is assumed that if Joshua did not gain an entrance into the rest of God, no later leader did up to the time of Christ. No earthly rest indeed can be the rest of God (Heb. 11:9 f.). 


4:9. a[ra ajpol....] Heb. 12:8. This unclassical use of a[ra in the first place of a sentence as defining a conclusion from the previous words is found in the Synoptists (Matt. 12:28; Luke 11:48) and in St Paul (Rom. 10:17; 1 Cor. 15:18 & c.), especially in the form a[ra ou\n (Rom. 5:18 & c.), but it is not found in St John or in the Catholic Epistles. 


sabbatismov"] a sabbath rest (O. L. requies, Vulg. sabbatismus, Syr. to keep a Sabbath-rest)—a rest which closes the manifold forms of earthly preparation and work (the Hexaemeron of human toil): not an isolated sabbath but a sabbath-life. The change of term from katavpausi" is significant. 


The word is not quoted as used by any earlier writer. Sabbativzw occurs not unfrequently in the LXX. and sabbatismov" itself is used in an enumeration of superstitious observances by Plutarch: De superst. 3; ii. p. 166 A. 

The Sabbath rest answers to the Creation as its proper consummation. Such is the thought of Augustine at the end of his Confessions (13:35 f.): Domine Deus, pacem da nobis, omnia enim praestitisti, pacem quietis, pacem sabbati, sabbati sine vespera. Omnis quippe iste ordo pulcherrimus rerum valde bonarum modis suis peractis transitorius est; et mane quippe in eis factum est et vespera. Dies autem septimus sine vespera est nec habet occasum, quia sanctificasti eum ad permansionem sempiternam; ut id quod tu post opera tua bona valde, quamvis ea quiete feceris, requievisti septimo die, hoc praeloquatur nobis vox libri tui, quod et nos post opera nostra, ideo bona valde quia tu nobis ea donasti, sabbato vitae aeternae requiescamus in te. 


And again after giving a brief parallel of the six days of Creation with the ages of the world, he closes his De civitate (22.30, 5) with the striking conception of the ‘seventh day,’ the ‘Sabbath,’ passing into an eternal ‘Lord's day’: De istis porro aetatibus singulis nunc diligenter longum est disputare. Haec tamen septima erit sabbatum nostrum, cujus finis non erit vespera sed dominicus dies, velut octavus aeternus, qui Christi resurrectione sacratus est, aeternam non solum spiritus verum etiam corporis requiem praefigurans. Ibi vacabimus et videbimus; videbimus et amabimus; amabimus et laudabimus. Ecce quod erit in fine sine fine. Nam quis alius noster est finis nisi pervenire ad regnum cujus nullus est finis? 


The remarks of the Greek fathers are less suggestive: sabbatismo;n wjnovmase th;n tw'n swmatikw'n e[rgwn ajpallaghvn (Theodoret). And Chrysostom: w{sper ga;r ejn tw'/ sabbavtw/ pavntwn me;n tw'n ponhrw'n ajpevcesqai keleuvei, ejkei'na de; movna givnesqai ta; pro;" latreivan tou' qeou', a{per oiJ iJerei'" ejpetevloun, kai; o{sa yuch;n wjfelei' kai; mhde;n e{teron, ou{tw kai; tovte. 


The Jewish teachers dwelt much upon the symbolical meaning of the Sabbath as prefiguring ‘the world to come.’ One passage quoted by Schoettgen and others may be given: ‘The people of Israel said: Lord of the whole world, shew us the world to come. God, blessed be He, answered: Such a pattern is the Sabbath’ (Jalk. Rub. p. 95, 4). In this connexion the double ground which is given for the observance of the Sabbath, the rest of God (Ex. 20:11) and the deliverance from Egypt (Deut. 5:15), finds its spiritual confirmation. The final rest of man answers to the idea of Creation realised after the Fall by Redemption. Comp. Schoettgen ad loc. and on Heb. 4:3. 


tw'/ law'/ tou' qeou'] Heb. 11:25. Comp. 1 Pet. 2:10 (lao;" qeou'). The phrase often occurs by implication (Rom. 9:25 f.; 11:1 f. & c.). Comp. Gal. 6:16 (ejpi; to;n  jIsrah;l tou' qeou'); and contrast Heb. 2:17 (tou' laou'); 13:12 (note); Apoc. 18:4. Israel was the type of the divine commonwealth. Sabbatismus non paucis reservatur sed populo, id est magnae multitudini; nec tamen cuilibet populo, sed populo Dei (Herv.). 


10. oJ ga;r eij".] for he that is entered (enters), whoever has once entered, into His rest, the rest of God (Heb. 3:18; 4:1)... The general statement gives the reason for the remarkable title which has been now given to the rest (sabbatismov") by reference to v. 4. 


The words may also be understood (though this seems to be less likely) as unfolding the nature of the promised rest. 


The form of construction (eijselqwvn, katevpausen) marks the perfectness of the issue. The entrance and the rest are coincident and complete. Comp. Matt. 25:21, 23. 


kat. ajpo; tw'n e[rgwn] Comp. Apoc. 14:13. 


w{sper ajpo; tw'n ijdivwn oJ q.] as God did from His own works, from the works which, as far as man can conceive, correspond with His Nature, and which are spoken of as works, though wrought without toil. Comp. 1 Cor. 3:8 kata; to;n i[dion kovpon. 


(b) The responsibility of such as have received the promise of the rest of God (Heb. 4:11-13). 


4:11-13. Since the promise remains for Christians they must also heed the warning (v. 11). The Gospel must be received with a devotion which answers to the character of the Power by which it is offered (vv. 12, 13). 


11 Let us therefore give diligence to enter into that rest, that no one fall after the same example of disobedience. 12 For the word of God is living, and active, and sharper than any two-edged sword, and piercing even to the dividing of soul and spirit, and of joints and marrow, and quick to judge the feelings and thoughts of the heart. 13 And there is no creature that is not manifest in His sight, but all things are naked and laid open to the eyes of Him to whom we have to give account. 

11. spoudavswmen ou\n...] Let us give diligence (Latt. Festinemus), strive earnestly...because ‘the prize is noble and the peril is great.’ There is need of active exertion that we may secure what God has promised. So Chrysostom: mevga me;n hJ pivsti" kai; swthvrion kai; tauvth" a[neu oujk e[ni swqh'naiv tina. ajllj oujk ajrkei' kaqj eJauth;n tou'to ejrgavsasqai ajlla; dei' kai; politeiva" ojrqh'". And Primasius, following him: Festinemus inquit quoniam non sufficit sola fides sed debet addi et vita fidei condigna... Herveius marks the situation of the Hebrews more exactly: Festinemus ingredi nec in his terrenis quae nos impediunt immoremur. Festinemus fide et bonis operibus, quod illi non faciunt qui carnaliter adhuc legem observant et erga fidem et spiritualem conversationem negligentes existunt. 


For spoudavzein see Eph. 4:3; 2 Tim. 2:15; 2 Pet. 1:10; 3:14. 


eij" ejkeivnhn th;n kat.] into that rest, that rest of God which is characterised by such absolute blessedness (comp. Matt. 7:22 ejn ejkeivnh/ th'/ hJmevra/; John 11:49 note). 


i{na mh; ejn tw'/ aujtw'/...pevsh/...] O. L. ne aliquis eodem exemplo cadat a veritate. Lcf. ne aliqui in idem ex. contumacioe cadant. Vulg. ne in id ipsum quis incidat incredulitatis exemplum. Syr. that we may not fall in the manner of those who did not believe. These two forms of rendering (Lcf., Vulg.; O. L., Syr.;) represent two possible interpretations of the words represented roughly by ‘falling into’ and ‘falling after’ the same example. According to the first interpretation pivptein ejn uJpod. is a compressed expression for ‘falling into the same type of disobedience and thus exhibiting it.’ But pivptein eij" uJpovdeigma, which is involved in this explanation, is, under any circumstances, an extremely strange expression. 


Hence it is better to follow the second view, in which pivptein is taken absolutely in the sense of ‘falling’ ‘perishing’ as opposed to ‘standing’ (comp. 1 Cor. 10:12; Rom. 11:11), and ejn uJpod. describes the lesson presented by the fall. 


Those who so fall become, in their punishment, an example like that offered by the Jews in the Wilderness, an example, that is, of the fatal consequences of disobedience fitted to alarm others. Unbelief (Heb. 3:12) is here seen in its practical issue (4:6 note). The word uJpovdeigma occurs 2 Pet. 2:6 with gen. pers. (‘an example to deter them’). See also John 13:15; and for a different use of the word Heb. 8:5 note. 


The words th'" ajpeiqeiva" are placed at the end and isolated, so that attention is fixed and rests upon them (comp. 9:15; 12:11). 


The parallel suggested by the words was the more impressive when the Apostle wrote, because the generation of the Exodus had borne much, like the Hebrew Christians, before they fell at last. And the spiritual trial of Jews and Christians was essentially the same: illi non crediderunt Deum sufficere ad dandam requiem terrae promissionis, et isti similiter Christum ad dandam requiem perpetuam sufficere non credebant sine carnalibus observantiis (Herv.). 


4:12. The necessity of earnest effort lies in the character of the divine revelation. It is not ‘a vain thing for us: it is our life.’ 


The main thought in the description of ‘the word of God’ is not that of punishment, as it is taken by Chrysostom, but of its essential nature as it enters into, permeates, transforms, every element in man. There is no question of an external rest apart from the harmony of the believer with God or, in the figure of v. 2, apart from the vital union of the hearer with the word. The rest is the consummation of that divine fellowship of which the life in Canaan was a type. 


Thus Philo also saw in the ‘perfect light’ of the seventh day a symbol of ‘the light of virtue’ in which the soul finds true rest: ejn tauvth/ th'/ fuvsei pauvetai hJ tw'n qnhtw'n suvstasi": kai; ga;r ou{tw" e[cei: o{tan ajnateivlh/ fevggo" th'" ajreth'", to; lampro;n kai; qei'on o[ntw", ejpevcetai (is checked) th'" ejnantiva" fuvsew" hJ gevnesi" (Leg. Alleg. i. § 8; 1:46). 


The five successive epithets (zw'n...ejnerghv"...tomwvtero"...diiknouvmeno"...kritikov"...) applied to ‘the word’ mark with increasing clearness its power to deal with the individual soul. There is a passage step by step from that which is most general to that which is most personal. Life is characterised by activity: the activity takes the special form of an internal examination, which reaches to the very foundations of our organization; and this is not physical only but inspired by a moral force, all-pervading, all-discerning, for it is indeed the force of God. 


By ‘the word of God’ (oJ lovgo" tou' qeou') we must understand the word which He speaks through His messengers or immediately in the heart of each man. Here the thought is in the first instance necessarily of the word spoken by the Son Who has again offered to man the rest of God. Comp. John 12:48 (Deut. 18:18 f.). This sense is required by the whole course of the argument (Heb. 3:7 levgei, v. 15 ejn tw'/ levgesqai, 4:2 ejsme;n eujhggelismevnoi...oJ lovgo" th'" ajkoh'", v. 4 ei[rhken, v. 7 ejn Dauei;d levgwn, v. 8 ejlavlei). 


The language is not directly applicable to the Personal Word Himself. He cannot properly be likened to the sword. The sword ‘issues from his mouth’ (Apoc. 1:16); and it may be concluded yet further that the author of the Epistle did not directly identify the divine Lovgo" with the Son (Heb. 1:2). At the same time the truth that Christ is the Gospel which He brings is present to the writer's mind and influences his form of expression. Thus the passage shews how naturally the transition was made from the revelation of God to Him Who was at once the Revelation and the Revealer. Comp. 1 John 1:1 f. note. 


It is not however surprising that the passage was commonly understood of the Personal Word by the Fathers: e.g., Eusebius Theoph. Cram. Cat. p. 460; Athanasius c. Ar. ii. §§ 35, 72; Isidore, Cat. p. 459; OEcumenius; Theophylact; Primasius; Herveius. The transition to this sense is given in Apoc. 19:13. 


The passage offers an instructive parallel with Philo. Philo speaks at length (Quis rerum div. haer. §§ 26 ff.; 1.491ff. M.) of the Logos as ‘the divider’ (tomeuv") of things, basing his teaching on an interpretation of Gen. 15:10. So the Logos divides material things into their indivisible atoms, the soul into rational and irrational, speech into true and false, formless matter into the elements, and so on. Two things only are left undivided: ‘the nature of reason (tou' logismou') in man and that of the Divine Logos above us, and these being indivisible (a[tmhtoi) divide other things innumerable. For the Divine Logos divides and distributes all things in nature, and our intellect (nou'") divides into infinitely infinite parts whatsoever matters and bodies it receives intellectually, and never ceases cutting them...’ (i. p. 506 M.). 


So elsewhere the virtuous man is said to remove the sores of vice by lovgo" tomeuv", the knife of reason (Quod det. pot. insid. § 29, 1.212 M.). Compare De Cher. § 9 (i. p. 144 M.), where the flaming sword of the Cherubim is explained of the Logos used by the individual. 


Thus as far as the ‘cutting,’ ‘dividing’ power of the Divine Logos is concerned, it is, according to Philo, exercised simply in the realm of being. It has no moral qualities. The moral divider is the human reason. Under other aspects however the Philonic Logos has a moral power (Quod Deus sit immut. § 28; i. p. 292 M.). 


There is a yet more fundamental difference between the writer of the Epistle and Philo in the conception of the Divine Logos. With Philo it is characteristically the divine thought (the lovgo" ejndiavqeto"): with the writer of the Epistle the divine word (the lovgo" proforikov"), as it is with St John. 


The action of the word is regarded in relation to (1) man (Heb. 4:12), and (2) to all created things. It deals with man in respect (a) to his constitution, both immaterial and material, and (b) to his activity, in feeling and reason. 


4:12. zw'n...kai; ejnergh;" kai; tomwvtero"...] The Word—the revelation—of God is living (zw'n), not simply as ‘enduring for ever,’ but as having in itself energies of action. It partakes in some measure of the character of God Himself (3:12 qeo;" zw'n note; 10:31). Comp. Acts 7:38 lovgia zw'nta. John 6:63 ta; rJhvmata a} ejgw; lelavlhka uJmi'n pneu'mav ejstin kai; zwhv ejstin taken up by St Peter 5:68 rJhvmata zwh'" aijwnivou e[cei". 


With this ‘living word’ believers are incorporated. 


Compare Orig. de Princ. 1.2, 3 Unde et recte mihi dictus videtur sermo ille qui in Actibus Pauli scriptus est quia Hic (?) est verbum animal vivens (cf. Lipsius, Apokr. Apostelgesch. 2.1, 70 f.). 


Comp. Philo, Leg. Alleg. iii. §§ 59, 61 (1.120, 122 M.) oJra'/" th'" yuch'" trofh;n oi{a ejstiv. lovgo" qeou' (Ex. 16:15)...to; de; rJh'ma mevro" aujtou': trevfetai de; tw'n me;n teleiotevrwn hJ yuch; o{lw/ tw'/ lovgw/, ajgaphvsaimen dj a]n hJmei'" eij kai; mevrei trafeivhmen aujtou'. 


The life of the Word is not only present, but it is also vigorously manifested. The Word is active (ejnerghv", O.L. validum, Vulg. efficax). For ejnerghv" see 1 Cor. 16:9 quvra...ejnerghv". Philem. 6 o{pw" hJ koinwniva...ejnergh;" gevnhtai. The variant ejnarghv" (B, Hier. in Isai. lxvi. evidens) represents a very common confusion of forms. 


The activity of the Word is not intellectual only but moral: it deals with conduct as well as with knowledge. It is shewn in the power of the Word to lay open the innermost depths of human nature. The Word has unrivalled keenness: it pierces in fact to the most secret parts of man; and that not as an instrument merely but as a judge of moral issues. It is sharper than the most formidable weapon of earthly warfare: it finds its way through every element of our earthly frame: it scrutinises the affections and thoughts of which our bodily members are the present organs. 


The image of the sharp cutting power (tomwvtero", Vulg. penetrabilior) of the Word finds a striking parallel in a line of Phocylides (Heb. 5.118), o{plon toi lovgo" ajndri; tomwvterovn ejsti sidhvrou. 


In this respect the word is compared with the sharpest of material arms, ‘the two-edged sword.’ Comp. Apoc. 1:16 ejk tou' stovmato" aujtou' rJomfaiva divstomo" ojxei'a ejkporeuomevnh, 2:12. Is. 49:2; (11:4; 51:16; Hos. 6:5). Schoettgen quotes a Jewish saying to the effect that ‘he who utters the Shema is as if he held a two-edged sword.’ 


The phrase is common in classical writers, e.g., Eurip. Hel. 989. 


Other examples are given by Wetstein. 


For mavcaira see Eph. 6:17 devxasqe...th;n mavcairan tou' pneuvmato" o{ ejstin rJh'ma qeou' (xivfo" is not found in N.T.); and for tomwvtero" uJpevr Luke 16:8; Judg. 11:25; Heb. 3:3; 9:23 (parav). 


kai; diiknouvmeno" a[cri merismou'...] The ‘dividing’ operation of ‘the Word of God’ has been understood as reaching to the separation of soul from spirit, and of joints from marrow, or to the separation, in themselves, of soul and spirit, and of joints and marrow. The latter interpretation seems to be unquestionably right. The Word of God analyses, lays bare, reveals in their true nature, reduces to their final elements, all the powers of man. Chrysostom mentions both views: tiv ejsti tou'to; foberovn ti hj/nivxato. h] ga;r o{ti to; pneu'ma diairei' ajpo; th'" yuch'", levgei: h] o{ti kai; aujtw'n (leg. dij aujtw'n) tw'n ajswmavtwn diiknei'tai, ouj kaqw;" hJ mavcaira movnon tw'n swmavtwn. deivknusin...o{ti...o{lon dij o{lou diiknei'tai to;n a[nqrwpon (leg. tou' ajnqrwvpou) (ad l.). 


The omission of the te in the first of the two double clauses (y. kai; pn. aJr. te kai; m.) causes some difficulty as to the construction. It has been supposed that the first clause (y. kai; pn.) depends on the second ‘unto the division both of the joints and marrow of soul and spirit’; and again that the second clause, understood metaphorically, explains the extent of the penetrative power of the Word ‘unto the division of soul and spirit, yea, of both spiritual joints and marrow in that internal frame.’ 


The first of these interpretations presupposes a most unnatural construction; and the second is harsh and forced, though Euripides (Hipp. 255) speaks of the a[kro" muelo;" yuch'". 


It is more simple, and free from objection, to regard the two compound clauses as coupled by the te, so that the first two terms taken together represent the immaterial elements in man; while the two which follow represent the material elements. Thus the four in combination offer a general view of the sum of man's powers in his present organization. The divine revelation penetrates through all. No part of human nature is untouched by it. 


For this use of te compare Acts 26:30; Luke 24:20. 


yuch'" kai; pneuvmato"] Vulg. animae ac spiritus. Compare 1 Cor. 15:45; 1 Thess. 5:23. The broad distinction between the two is given forcibly by Primasius: Anima vivimus, spiritu rationabiliter intelligimus: vita nobis carnalis cum bestiis communis est, ratio spiritalis cum angelis... Comp. Additional Note. 


aJrmw'n te kai; muelw'n] Vulg. compagum quoque ac medullarum. Syr. of joints and of marrow and bones, the most critical parts of the physical framework of man, and the inmost media of his physical force. The words are not found elsewhere in the N.T. OEcumenius notices their relation to what goes before: eijpw;n ta; ajswvmata ei\pe kai; ta; swmatikav. The plural muelw'n expresses the idea of the separate members in which the ‘marrow’ is found. The rendering of the Peshito is a remarkable example of an interpretative gloss. 


kritiko;" ejnqumhvsewn kai; ejnnoiw'n k.] Vulg. discretor (O. L. scrutator) cogitationum et intentionum cordis. The enumeration of the constituent elements of man is followed by a notice of his rational activity as a moral being. Over this, over the feelings and thoughts of his heart, the Word of God is fitted to exercise judgment. The first word (ejnqumhvsewn) refers to the action of the affections, the second (ejnnoiw'n) to the action of the reason. Clement has a remarkable parallel: ejreunhth;" gavr ejstin (oJ qeo;") ejnnoiw'n kai; ejnqumhvsewn (1 Cor. 21.9). 


For ejnquvmhsi" see Matt. 9:4; 12:25; Acts 17:29; and for e[nnoia, 1 Pet. 4:1. 


Both ‘feelings’ and ‘thoughts’ are referred to ‘the heart,’ which represents the seat of personal, moral life. It is of interest to trace the use of the word through the Epistle: Heb. 3:8 (3:15, 4:7); 3:10, 12; 8:10 (10:16); 10:22; 13:9. 


4:13. The thought of the pervading energy of the revelation of God in regard to man is now extended to that of the universal Providence of God with regard to all created beings. Tiv levgw peri; ajnqrwvpwn, fhsivn, ka]n ga;r ajggevlou" ka]n ajrcaggevlou" ka]n ta; Ceroubi;m kai; ta; Serafi;m ka]n oiJandhvpote ktivsin, pavnta ejkkekavluptai tw'/ ojfqalmw'/ ejkeivnw/; (Chrys.). Comp. Philo Leg. Alleg. 3.60 (1.121 M.). Timeamus ejus praesentiam cujus scientiam nullatenus effugere valeamus (Primas. Atto). 


There is some difficulty as to the antecedent of the two pronouns (ejnwvpion aujtou', toi'" ojfqalmoi'" aujtou'). They must evidently refer to the same subject; and since the subject in the second case is unequivocally personal (‘Him to Whom we must render account’), there can be little doubt that we must understand ‘God’ in both places, suggested by the compound subject of the former sentence, ‘the Word of God.’ Nor is there anything unnatural in the transition from the manifestation of God through His Word to His Person. 


For ktivsi" (creature) see Rom. 1:25; 8:39; 2 Cor. 5:17.  jAfanhv" does not occur again 

in N. T. 


The negative statement that nothing is hidden from the sight of God is supplemented by a positive statement that all things are stripped of every disguise which might conceal their true nature (gumnav) and brought by an overmastering power into full view before His eyes (tetrachlismevna). 


The general sense of tetrachlismevna (Latt. aperta, Syrr. revealed, made manifest) is clear, as it is given in the old versions (Hesych. tetrachlismevna: pefanerwmevna), but it is by no means certain from what image the meaning is derived. The word trachlivzein is not found in the LXX. It is frequently used by Philo in the sense of prostrating, overthrowing; e.g., Quis rer. div. haer. § 55 (i. p. 512 M.) ajnh;r o[ntw" trachlivzwn h] (lege h|/) trachlivzesqai duvnatai: de vit. Mos. § 54 (ii. p. 127 M.) trachlizovmenoi tai'" ejpiqumivai" pavnqj uJpomenou'si dra'n te kai; pavscein (‘obtorto collo pertracti’); and, with a more general application, de exsecr. § 7 (2.433 M.) a[rxetaiv pote diapnei'n kai; ajnakuvptein hJ polla; gumnasqei'sa kai; trachlisqei'sa gh'. So Jos. B. Jud. 4.6, 2. Comp. Plut. de Curios. ii. p. 521 B oJra'te to;n ajqlhth;n uJpo; paidiskarivou trachlizovmenon (where the idea is of the head turned round to gaze, parepistrefovmenon, and so, in the next sentence, trachlizomevnou" kai; periagomevnou"). 


The Greek Fathers were evidently perplexed by the word. Chrysostom appears to understand it of victims hung up (by the neck) and flayed: to; tetrachlismevna ei[rhtai ajpo; metafora'" tw'n dermavtwn tw'n ajpo; tw'n iJereivwn ejxelkomevnwn. w{sper ga;r ejkei'na, ejpeidavn ti" sfavxa" ajpo; th'" sarko;" parelkuvsh/ to; devrma, pavnta ta; e[ndon ajpokaluvptetai kai; dh'la givnetai toi'" hJmetevroi" ojfqalmoi'", ou{tw kai; tw'/ qew'/ dh'la provkeitai pavnta. 


Theodoret interprets the word of victims prostrate and lifeless: to; de; tetrachlismevna toi'" ojfqalmoi'" aujtou' ejk metafora'" tevqeike tw'n quomevnwn zwvwn, a} pantelw'" a[fwna kei'tai, th'" sfagh'" th;n fwnh;n ajfelomevnh". 


OEcumenius gives Chrysostom's meaning and another without deciding between them: tetrachlismevna dev fhsi ta; gumna; ajpo; metafora'" tw'n probavtwn tw'n ejk trachvlou hjrthmevnwn kai; gegumnwmevnwn th'" dora'". h] to; tetrachlismevna ajnti; tou' kavtw kuvptonta, kai; to;n travchlon ejpiklivnonta dia; to; mh; ijscuvein ajtenivsai th'/ dovxh/ ejkeivnh/ tou' Cristou' kai; qeou' uJmw'n (leg. hJmw'n)  jIhsou'. Theophylact prefers the interpretation of Chrysostom. 


The word has been popularly explained as used of a wrestler who seizes the neck and thrusts back the head of his adversary (resupinare) so as to expose it fully to sight; but there is no direct evidence of the use of trachlivzw in this sense; and the words of OEcumenius point to the sense of pressing down the head, which agrees with the general idea of prostration. 


pro;" o}n hJmi'n oJ lovgo"] to whom we have to give account. (So Syr.) O. L. ante quem nobis oratio est. Vulg. ad quem (Hier. de quo) nobis sermo. Comp. Ign. ad Magn. 3. Compare Chrysostom Orat. ad illumin. 1 (2.274 ed. Gaume) ouj ga;r pro;" tou;" sundouvlou" hJmi'n ajlla; pro;" to;n Despovthn oJ lovgo" ejstiv, kai; touvtw/ ta;" eujquvna" dwvsomen tw'n bebiwmevnwn aJpavntwn. So he rightly gives the sense here: w|/ mevllomen dou'nai eujquvna" tw'n pepragmevnwn. Primasius lays open the ground of the truth in impressive words: nec mirum si totus ubique totam suam agnoscat creaturam. 


iii. Transition to the doctrine of the High-priesthood of Christ, resuming Hebrews 2:17 f. (4:14-16) 


Having dealt with the relation of the Son of Man (3:1 Jesus) to Moses and Joshua; and with the relation of the promise which declares man's destiny to the people of God under the Old and New Dispensations, the writer now returns to the central thought of the High-priesthood, from which he has turned aside, and prepares for the full discussion of it in the following chapters (5:1-10:18). Briefly, he shews, we have a High-priest who has Himself entered the rest of God (4:14); who can perfectly sympathise with us (v. 15); so that we can ourselves draw near to God, with whom He is (v. 16). 


14 Having therefore a great Highpriest, Who hath passed through the heavens, Jesus the Son of God, let us cling to our confession; 15 for we have not a High-priest that cannot be touched with the feeling of our infirmities, but one that hath been tempted in all points like as we are, apart from sin. 16 Let us therefore come with boldness unto the throne of grace, that we may receive mercy and find grace to help us in time of need. 

4:14. e[conte" ou\n ajrc....] Comp. 10:19; 12:1. The words point back to 2:17; 3:1. The fear of final failure, the consciousness of weakness and partial failure, turn the thoughts again to the Mediator. 


Our High-priest, our Apostle, has done more than Aaron or Moses prefigured. He has entered into the rest which He foreshewed, so that He can also bring His people into it. He is seated at the right hand of God. But meanwhile man has his part to do; and as we strive to secure the promised rest we must cling firmly to the confession in which lies the assurance of success. 


The simple fact that we have a High-priest is stated first (Having therefore a High-priest), and then His character and position are described: Having therefore a High-priest, great in His essential Nature (1:1 ff.), and One Who hath passed through the heavens, and so come before the very Presence of God. The epithet mevga" does not go to complete the notion of High-priest, but characterises his dignity. Comp. 10:21; (13:20). Philo de somn. i. § 38 (i. p. 654 M.) oJ mevga" ajrciereu;" [th'" oJmologiva"]; de Abr. § 40 (2:34 M.) oJ mevga" ajrciereu;" tou' megivstou qeou'. 


diel. t. oujr.] who hath passed through the heavens. O. L. egressum coelos. Vulg. qui penetravit coelos. Comp. Eph. 4:10 (Heb. 7:26 note). Christ not merely ascended up to heaven in the language of space, but transcended the limitations of space. Thus we say that He ‘entered into heaven’ and yet is ‘above the heavens.’ 


The phrase points out the superiority of Christ over the Jewish highpriest and over the Jewish mediator. He has passed not through the veil only but through the heavens up to the very throne of God (comp. 9:24; 1:3), and entered into the royal rest of God. 


Theophylact well compares Christ and Moses: ouj toiou'to" oi|o" Mwush'", ejkei'no" me;n ga;r ou[te aujto;" eijsh'lqen eij" th;n katavpausin ou[te to;n lao;n eijshvgagen: ou|to" de; dielhluqw;" tou;" oujranou;" sunedriavzei tw'/ Patri; kai; duvnatai hJmi'n th;n eij" oujranou;" ei[sodon dou'nai kai; th'" ejn ejpaggelivai" katapauvsew" klhronovmou" poih'sai. And Primasius brings out aspects of mevga": Magnum pontificem eum appellat qui habet aeternum sacerdotium, semper vivens, ad interpellandum pro nobis (Heb. 7:25). Sic enim dixit de illo angelus ad Mariam: Hic erit magnus et Filius altissimi vocabitur (Lk. 1:32). 


 jIhsou'n to;n uiJo;n tou' qeou'] The two titles are placed side by side in order to suggest the two natures of the Lord which include the assurance of sympathy and power. For the use of Jesus see Heb. 2:9 note; and for the Son of God see 6:6; 7:3; 10:29; and Additional Note on 1:4. And for the combination of the two see Acts 9:20; 1 Thess. 1:10; 1 John 1:7; 4:15; 5:5. 


kratw'men th'" oJmol.] Let us cling to our faith in Him, Whom we openly confess, as truly human, truly divine (Latt. teneamus confessionem). Ouj to; pa'n tw'/ iJerei' divdwsin, ajlla; kai; ta; parj hJmw'n zhtei', levge dh; th;n oJmologivan (Theophlct.). 


The phrase kratei'n th'" oJmologiva", as contrasted with katevcwmen th;n oJmologivan (Heb. 10:23), seems to mark the act of grasping and clinging to that to which we attach ourselves, as distinguished from the act of holding firmly that which is already completely in our possession. Comp. 6:18. Thus the words imply danger and incite to effort. 


For oJmologiva compare Heb. 3:1; 10:23 note; 1 Tim. 6:12 f. 


The writer everywhere insists on the duty of the public confession of the faith. The crisis claimed not simply private conviction but a clear declaration of belief openly in the face of men. Comp. 1 John 4:2 note. 


Heb. 4:15. ouj gavr] The apostle calls for effort, and he encourages it. By the negative form of the sentence he recognises the presence of an objection which he meets by anticipation. The divine glory of Christ might have seemed to interpose a barrier between Him and His people. But on the contrary, the perfectness of His sympathy is the ground for clinging to the faith which answers to our needs. He is as near to us as the human high-priests (nay, nearer than they) whose humanity inspired the Jewish worshippers with confidence. For we have not a High-priest such as cannot be touched...but one that hath been tempted... 


mh; dunavmenon...pepeirasmevnon dev] The power of Christ's sympathy is expressed negatively and positively. He is not such as to be unable to sympathise: nay rather He has been tried in all respects after our likeness, and therefore He must sympathise from His own experience. 


mh; dunavmenon] such that he cannot...For mhv with participles in this Epistle see 4:2; 7:3, 6; 9:9; 11:8, 13, 27; 12:27; (6:1; 10:25; 13:17 are different); for ouj 11:1 (contrast 2 Cor. 4:18), 35. For other examples of participles with ouj see 2 Cor. 4:8 f.; Gal. 4:8, 27; Col. 2:19; 1 Pet. 1:8; 2:10 (not Eph. 5:4; Phil. 3:3); Winer, pp. 606 ff. 


sunpaqh'sai] to be touched with the feeling of. Vulg. compati... Heb. 10:34 (sumpaqhv" 1 Pet. 3:8. Vulg. compatiens). The verb occurs in Symmachus Job 2:11, and in classical writers from Isocrates downwards. It expresses not simply the compassion of one who regards suffering from without, but the feeling of one who enters into the suffering and makes it his own. So Christ is touched with the feeling of our weaknesses, which are for us the occasions of sins, as knowing them, though not with the feeling of the sins themselves. Such weaknesses can be characterised by the circumstances of the Lord's life, natural weariness, disappointment, the feeling of desertion, shrinking from pain (contrast the sing. ajsqevneia Heb. 7:28 note). From temptations through such weaknesses the Hebrew Christians were suffering. Comp. 5:2; 7:28; 11:34. Clement also combines the thought of Christ's High-priesthood with that of His help to man's weakness: ad Cor. i.c. 36 au{th hJ oJdov", ajgaphtoiv, ejn h|/ eu{romen to; swthvrion hJmw'n,  jIhsou'n Cristovn, to;n ajrciereva tw'n prosforw'n hJmw'n, to;n prostavthn kai; bohqo;n th'" ajsqeneiva" hJmw'n. Compare Orig. in Matt. 13.2  jIhsou'" gou'n fhsivn Dia; tou;" ajsqenou'nta" hjsqevnoun kai; dia; tou;" peinw'nta" ejpeivnwn kai; dia; tou;" diyw'nta" ejdivywn, and Resch Agrapha p. 244. 


pepeirasmevnon dev...c. aJmartiva"] O. L. expertum in omnibus (omnia) secundum similitudinem sine peccato. Vulg. tentatum autem per omnia pro similitudine absque peccato. Syr. Pesh. tempted in everything as we (are), sin excepted. 

The words are capable of two distinct interpretations. They may (1) simply describe the issue of the Lord's temptation, so far as He endured all without the least stain of sin (Heb. 7:26). Or they may (2) describe a limitation of His temptation. Man's temptations come in many cases from previous sin. Such temptations had necessarily no place in Christ. He was tempted as we are, sharing our nature, yet with this exception, that there was no sin in Him to become the spring of trial. The first of these thoughts is not excluded from the expression, which is most comprehensive in form, but the latter appears to be the dominant idea. In this sense there is a reference to the phrase in the Chalcedonic definition:  jIhsou'n Cristovn...ejkdidavskomen...kata; pavnta o{moion hJmi'n cwri;" aJmartiva". Comp. Heb. 9:28. 


We may represent the truth to ourselves best by saying that Christ assumed humanity under the conditions of life belonging to man fallen, though not with sinful promptings from within. Comp. Heb. 2:18 note. 


Comp. Greg. Nyss. c. Eunom. ii. p. 545 Migne: oujde;n ajfh'ke th'" fuvsew" hJmw'n o} oujk ajnevlaben oJ kata; pavnta pepeiramevno" kaqj oJmoiovthta cwri;" aJmartiva". hJ de; yuch; aJmartiva oujk ejsti;n ajlla; dektikh; aJmartiva" ejx ajbouliva" ejgevneto... c. Apoll. xi. id. p. 1144 w{sper ga;r ta; tou' coi>kou' ijdiwvmata toi'" ejx ejkeivnou ejnqewrei'tai, ou{tw" ejpavnagke", kata; th;n tou' ajpostovlou ajpovfasin, to;n kata; pavnta pepeiramevnon tou' hJmetevrou bivou kaqj oJmoiovthta cwri;" aJmartiva". oJ de; nou'" aJmartiva oujk ejstiv, pro;" pa'san hJmw'n oijkeivw" e[cein th;n fuvsin. c. Eunom. vi. id. p. 721. 


Atto, pursuing the thought of Primasius, says well: Venit per viam humanae conditionis per omnia sine peccato, nihil secum afferens unde morti debitor esset, sicut ipse in Evangelio testatur (St John 14:30). 


The Greek Fathers generally interpret the words cwri;" aJmartiva" in relation to the facts of Christ's life: ejntau'qa kai; a[llo ti aijnivttetai, o{ti dunato;n cwri;" aJmartiva" kai; ejn qlivyesin o[nta dienegkei'n. w{ste kai; o{tan levgh/ ejn oJmoiwvmati sarko;" ouj tou'tov fhsin o{ti oJmoivwma sarko;" ajllj o{ti savrka ajnevlabe. dia; tiv ou\n ei\pen ejn oJmoiwvmati; peri; aJmartwlou' sarko;" e[legen: oJmoiva ga;r h\n th'/ sarki; th'/ hJmetevra/: th'/ me;n ga;r fuvsei hJ aujth; h\n hJmi'n, th'/ de; aJmartiva/ oujkevti hJ aujthv (Chrys.). 


wJ" a[nqrwpo" pei'ran tw'n hJmetevrwn e[labe paqhmavtwn movnh" th'" aJmartiva" diameivna" ajmuvhto" (Theod.). 


ou[te ga;r aJplw'" aJmartivan eijrgavsato, ou[te o{te tau'ta e[pascen aJmarthtikovn ti h] ei\pen h] e[drasen. w{ste duvnasqe kai; uJmei'" ejn tai'" qlivyesin cwri;" aJmartiva" diagenevsqai (Theophlct.). 


pepeirasmevnon] For the perfect, see Heb. 2:18; 12:3 notes. 


kata; pavnta] in all things, as in nature so in life. Comp. 2:17. 


kaqj oJmoi.] Heb. 7:15. Comp. Gen. 1:11 f. The words may mean ‘according to the likeness of our temptations,’ i.e. like as we are tempted (secundum similitudinem O. L.); or ‘in virtue of His likeness to us,’ i.e. oJmoiwqei;" hJmi'n (Heb. 2:17; pro similitudine Vulg.). 


Primasius (compare Chrysostom quoted above) interprets the words as if they were kaqj oJmoiovthta sarko;" [aJmartiva"] (Rom. 8:3): Pro similitudine carnis peccati absque peccato... In hoc enim quia homo factus est, veram carnem habuit: in hoc vero quia carnem peccati non habuit sed absque peccato, similitudinem nostrae carnis habuit, quae est caro peccati, nam peccatum non habuit... Illius caro non fuit peccati sed munditiae et castitatis atque innocentiae; quapropter non est tentatus in carne peccati ut peccatum faceret sed in similitudine carnis peccati ut absque peccato maneret; and again on Heb. 4:2; tentari potuit per omnia similitudine carnis peccati absque peccato. 

16. prosercwvmeqa ou\n...] The vision of the High-priest Who is not Priest only but King, Who is not only Son of God but Son of man, suggests the conclusion that believers, clinging to their confession, can and must use the infinite privileges which their Lord has gained for them. The minds of writer and readers are full of the imagery of the Levitical system, and of the ceremonial of the High-priestly atonement; and the form of the exhortation suggests the grandeur of the position in which the Christian is placed as compared with that of the Jew: ‘Let us therefore, trusting the divine power and the human sympathy of ‘Jesus the Son of God,’ draw near, as priests ourselves in fellowship with our High-priest,—and not remain standing afar off as the congregation of Israel,—to the throne of grace, no symbolic mercy-seat, but the very centre of divine sovereignty and love...’ 


prosercwvmeqa] The word occurs here for the first time in the Epistle (comp. Heb. 7:25 note; 10:1, 22; 11:6). It is used in the LXX. for the priestly approach to God in service: e.g., Lev. 21:17, 21; 22:3, though it has also a wider application. That right of priestly approach is now extended to all Christians. Comp. Apoc. 1:6; 5:10; (20:6); 1 Pet. 2:5, 9. See also ejggivzomen, Heb. 7:19, note. 


The power of sympathy in our High Priest is made effective by the power of help: per hoc enim quod similia passus est potest compati; et per hoc quod Deus est in utraque substantia potest misereri (Primas. ad c. v.). 


meta; parrhsiva"] Latt. cum fiducia. (The Syr. Pesh. gives, as elsewhere, ‘with eye (face) open.’) So Acts 2:29; 4:29, 31; 28:31. St Paul uses ejn parrhsiva/ Eph. 6:19; Phil. 1:20; Col. 2:15; St John parrhsiva/ 7:13 c h] mhde;n pro;" th;n pivstin distavzonte", h] o{ti nenivkhke to;n kovsmon (John 16:33), dh'lon ou\n o{ti nikhvsei kai; tou;" nu'n hJma'" qlivbonta" (OEcum.). The phrase is perhaps used here in the primary sense, ‘giving utterance to every thought and feeling and wish,’ though the word parrhsiva is used more generally elsewhere in the epistle: Heb. 3:6; 10:19, 35. 


tw'/ qrovnw/ th'" cavrito"] The phrase is to be compared with qrovno" dovxh" (Matt. 19:28; 25:31; 1 Sam. 2:8; Jer. 14:21; 17:12; Ecclus. 47:11); oJ qrovno" th'" megalwsuvnh" (Heb. 8:1), qrovno" ajnomiva" (Ps. 93:20 (94:20)), qrovno" aijsqhvsew" (Prov. 12:23). The gen. in each case seems to express that which is shewn in a position of sovereign power. Thus the ‘throne of grace’ is that revelation of God's Presence in which His grace is shewn in royal majesty. Of this revelation the glory over the mercy-seat was a faint symbol. 


Philo speaks also of oJ ejlevou bwmov" de exsecr. § 7 (2.434 M.); and Clement describes Christians as having come uJpo; to;n zugo;n th'" cavrito" [tou' kurivou] (1 Cor. 16). 


Qrovno" cavritov" ejstin (Ps. 110:1) ouj qrovno" krivsew" nu'n...qrovno" cavritov" ejstin e{w" kavqhtai carizovmeno" oJ basileuv", o{tan de; hJ suntevleia gevnhtai, tovte ejgeivretai eij" krivsin (Chrys.). 


On this ‘throne of grace’ Christ Himself is seated: i{na mh; ajkouvsa" aujto;n ajrciereva nomivsh/" eJstavnai eujqevw" aujto;n ejpi; to;n qrovnon a[gei, oJ de; iJereu;" ouj kavqhtai ajllj e{sthken (Chrys.). 


i{na lavbwmen e[. kai; c. eu{rwmen] that we may receive mercy and find grace. The twofold aim corresponds with the twofold necessity of life. Man needs mercy for past failure, and grace for present and future work. There is also a difference as to the mode of attainment in each case. Mercy is to be ‘taken’ as it is extended to man in his weakness; grace is to be ‘sought’ by man according to his necessity. Ut misericordiam consequamur, id est, remissionem peccatorum, et gratiam donorum Spiritus Sancti (Primas.). 


For cavri" compare Heb. 2:9; 10:29; 12:15, 28; 13:9, 25. 


For labei'n compare John 1:16; 20:22; Rom. 8:15; 1 Pet. 4:10; and for euJrei'n Luke 1:30; Acts 7:46; 2 Tim. 1:18. 


eij" eu[kairon bohvqeian] Vulg. gratiam inveniamus in auxilio opportuno. The help comes when it is needed and not till then (Heb. 2:18 toi'" peirazomevnoi" bohqh'sai). Comp. Philo de migr. Abr. § 10 (i. p. 445 M.) oujkou'n o{ti kai; pro;" bohvqeian duvnami" ajrwgo;" eujtreph;" ejfedreuvei para; qew'/ kai; aujto;" oJ hJgemw;n ejggutevrw provseisin ejpj wjfeleiva/ tw'n ajxivwn wjfelei'sqai dedhvlwtai. The clause goes with all that precedes: ‘mercy’ and ‘grace’ are always ready at the present moment. An nu'n prosevlqh/", fhsiv, lhvyh/ kai; cavrin kai; e[leon: eujkaivrw" ga;r prosevrch/: a]n de; tovte prosevlqh/", oujkevti: a[kairo" ga;r tovte hJ provsodo" (Chrys. followed by the later commentators). 


Comp. Gen. 35:3. One of the names of Ahura Mazda is ‘the One of whom questions are asked’ (Zendavesta S.B.E. ii. p. 24 and note). Philo's description of ‘the Divine Word’ as High-priest in the soul of man is worthy of study: de prof. §§ 20, 21 (i. pp. 562 f. M.). 

Additional Note on the reading of Hebrews 4:2. 

There is evidence of a twofold difference in the earliest authorities as to the reading of this verse. The difference in the forms sunkekerasm-, sunkekram- may be neglected. The substantial differences which affect the interpretation of the passage lie in (1) -mevno", -mevnou", and (2) toi'" ajkouvsasin, tw'n ajkousavntwn, (toi'" ajkousqei'si). 


(1) (a) The nom. sing. (sunkekerasmevno") is read by  a(vg non admistus) d (non temperatus) syr vg (because it was not mixed) Cyr. Alex., Lcfr. (non temperatus), (Primas.). 


(b) The accus. plur. (sunkekerasmevnou") is read by ABCD2*M2, the great mass of later MSS. some Lat. MSS. (am. non admixtis), syr hl (text for they were not mixed), me (quia non confusi sunt, Wilkins), Theod. Mops., Aug., Chrys., Theodt., Theophct. 


(2) (a) toi'" ajkouvsasin is the reading of all the Greek MSS. with the exception of D2* and 71. 


(b) tw'n ajkousavntwn is read by D2* (and this may be the original of auditorum in d e Lcfr.), and by syr hl mg. 


(c) toi'" ajkousqei'si which appears to have been a conjecture of Theodore of Mopsuestia is read by 71, but the sense is given by the vg ex his quae audierunt. 

Thus four combinations which have early authority require to be considered. 


(a) mh; sunkekerasmevno" th'/ pivstei toi'" ajkouvsasin. 


(b) mh; sunkekerasmevno" th'/ pivstei tw'n ajkousavntwn. 


(g) mh; sunkekerasmevnou" th'/ pivstei toi'" ajkouvsasin. 


(d) mh; sunkekerasmevnou" th'/ pivstei toi'" [ajkousqei'sin v. ajkouvsmasin]. 


Of these (b) may be set aside without hesitation. The variant tw'n ajkousavntwn is not unlike one of the mechanical changes of D2 (see Heb. 4:1, 12, 16), and it gives no tolerable sense. 


The other readings ((a), (g), (d)) give severally a good sense, though there are difficulties in each case (see Notes). 


The external authority for (d) is relatively so slight that this reading can hardly be accepted unless the better attested readings are inadmissible. Moreover it simply gives in another form the thought which is conveyed by sunkekerasmevno" th'/ pivstei toi'" ajkouvsasin. 


Our choice then lies between (a) and (g). The authorities for (a) though few in number cover a very wide field, and reach in each case to the earliest accessible date. And further, while the change from -mevno" to -mevnou" is natural both as a mechanical alteration and as the intentional correction of a scribe, the change from -mevnou" to -mevno" is more difficult to account for. It would scarcely be made mechanically; and it is not obvious as a correction. 


On the whole therefore it seems best to accept the reading sunkekerasmevno" th'/ pivstei toi'" ajkouvsasin as attested by varied ancient authority, adequately explaining the other readings, and giving a satisfactory sense. 


Some of the patristic explanations are worth quoting: 


THEODORUS MOPS. (Cram. Cat. p. 177): ouj ga;r h\san kata; th;n pivstin toi'" ejpaggelqei'si sunhmmevnoi, o{qen ou{tw" ajnagnwstevon, ‘mh; sugkekerasmevnou" th'/ pivstei toi'" ajkousqei'sin,’ i{na ei[ph/ tai'" pro;" aujtou;" gegenhmevnai" ejpaggelivai" tou' qeou' dia; Mwusevw". 


THEODORET: tiv ga;r w[nhsen hJ tou' qeou' ejpaggeliva tou;" tauvthn dexamevnou", mhv pistw'" dexamevnou" kai; th'/ tou' qeou' dunavmei teqarrhkovta" kai; oi|on toi'" qeou' lovgoi" ajnakraqevnta"; 


CHRYSOSTOM: ei\ta ejpavgei ‘ajllj oujk wjfevlhsen oJ lovgo" th'" ajkoh'" ejkeivnou" mh; sugkekramevnou" (so MSS. edd. -mevnh") th'/ pivstei toi'" ajkouvsasin,’ deiknu;" pw'" oJ lovgo" oujk wjfevlhsen, ejk ga;r tou' mh; sugkraqh'nai oujk wjfelhvqhsan. Then afterwards he goes on to say, oiJ ou\n peri; Cavleb kai;  jIhsou'n, ejpeidh; mh; sunekravqhsan toi'" ajpisthvsasi, toutevstin ouj sunefwvnhsan, dievfugon th;n katj ejkeivnwn ejxenecqei'san timwrivan. kai; o{ra gev ti qaumastovn. oujk ei\pen, ouj sunefwvnhsan ajllj ouj sunekravqhsan, toutevstin, ajstasiavstw" dievsthsan, ejkeivnwn pavntwn mivan kai; th;n aujth;n gnwvmhn ejschkovtwn. 


This latter is the opinion which THEOPHYLACT quotes and criticises as Chrysostom's. 


AUGUSTINE, in commenting upon Ps. 77:8 (78:8) non est creditus cum Deo spiritus ejus, writes: ut autem cor cum illo sit et per hoc rectum esse possit, acceditur ad eum non pede sed fide. Ideo dicitur etiam in epistola ad Hebraeos de illa ipsa generatione prava et amaricante, Non profuit sermo auditus illis non contemperatis (so MSS.) fidei eorum qui obaudierunt (In Ps. lxxvii. § 10); and again: erant illic etiam electi quorum fidei non contemperabatur generatio prava et amaricans (id. § 18). 


The note of PRIMASIUS is: non profuit illis, quia non fuit admistus et conjunctus fidei, et contemperatus fidei ex his promissionibus quas audierunt. Tunc enim prodesset iis sermo auditus si credidissent quoniam tunc esset contemperatus fide (? fidei). Quoniam vero non crediderunt, non fuit conjunctus fidei, ideoque nihil eis profuit quod audierunt... 

Additional Note on Hebrews 4:8. On some hypothetical sentences. 

It is worth while for the sake of some young students to illustrate a little in detail from the writings of the N.T. the various forms of the sentence which expresses the hypothetical consequence of an unfulfilled condition. 


Two main cases arise. In one (I) the protasis expressed by eij with the indicative is followed by the imperfect indicative with a[n. The thought here is of a present or continuous result which would have been seen now if the unfulfilled supposition had been realised. In the other (II), the protasis expressed by eij with the indicative is followed by the aorist indicative with a[n. The thought here is of a past and completed result which would have ensued if the unfulfilled condition had been realised. 


No uniform rendering in English is able to give the exact force of these two different forms of expression. It has become common to translate (I) by if (he) had...(he) would...; and (II) by if (he) had...(he) would have...But if this rendering is adopted, the definite negation of the fact in the apodosis of (I) is commonly lost or obscured, and the statement appears to be simply hypothetical and to suggest a possible fulfilment in the future. On the other hand if (I) and (II) are translated in the same manner, the suggestion of the present or continuous fact in (I) is obliterated. 


Each case therefore must be considered by itself in order that the translator may convey the truest impression of the original with regard to the context. 


If we look at the two main cases more closely we shall see that each has two divisions according as eij is joined with the imperfect or with the aorist in the protasis. Thus four types of expression must be distinguished. 


I. (1) Eij imp. indic.......imp. with a[n. 



(2) Eij aor. indic.......imp. with a[n. 


II. (1) Eij imp. indic.......aor. with a[n. 



(2) Eij aor. indic.......aor. with a[n. 


I. (1) Eij with imp. ind. in protasis followed by imp. in apodosis. 


In this case the hypothetic unfulfilled condition and the consequence of its non-fulfilment are both regarded (a) generally as present, or (b), if not as present, as continuous and not definitely complete in a specific incident. 


(a) Heb. 8:4 eij h\n...oujdj a]n h\n... (if he had been now invested with such an office...he would not be as he now is...). 


Heb. 8:7 eij h\n...oujk a]n ejzhtei'to... 


John 5:46 eij ejpisteuvete...ejpisteuvete a[n. 


John 8:42 eij...h\n...hjgapa'te a[n... 


John 9:41 eij h\te...oujk a]n ei[cete. 


John 14:7 eij ejgnwvkeite...a]n h[deite. 


John 15:19 eij h\te...a]n ejfivlei. 


John 18:36 eij h\n...hjgwnivzonto a[n... 


Luke 7:39 eij h\n...ejgivnwsken a[n... 


Cor. 11:31 eij diekrivnomen...oujk a]n ejkrinovmeqa. 


Gal. 1:10 eij h[reskon...oujk a]n h[mhn. 


With these examples must be ranged also John 8:19 eij h[/deite...an h[/deite... 


(b) Heb. 11:15 eij ejmnhmovneuon...ei\con a[n... (if they had continued to remember...they would all that time have had...). 


Matt. 23:30 eij h[meqa...oujk a]n h[meqa... 


In this connexion may be noticed 


1 John 2:19 eij h\san...memenhvkeisan a[n... where the pluperfect suggests a continuous state limited at a point in the past. 


Sometimes an interrogation takes the place of the apodosis. 


Heb. 7:11 eij ...teleivwsi"...h\n...tiv" e[ti creiva...; 


Cor. 12:19 eij de; h\n...pou' to; sw'ma; 


Sometimes the a[n of the apodosis is omitted (as indic. in Latin: Hor. Od. 2.17, 27. 


John 9:33 eij mh; h\n...oujk hjduvnato... 


John 19:11 oujk ei\ce"...eij mh; h\n... 


The unconditioned apodosis seems to emphasise what is implied in the protasis. 


(2) Eij with the aor. indic. in protasis followed by imp. in apodosis. 


The hypothetic unfulfilled condition is placed as a definite incident in the past, while the result of the non-fulfilment is regarded as continuous in the present. 


Heb. 4:8 eij katevpausen...oujk a]n ejlavlei... (if rest had been given at the entrance into Canaan, God would not have continued to speak as He does now...). 


Gal. 3:21 eij ejdovqh...ejn novmw/ a]n h\n... 


So LXX. Jer. 23:22 eij e[sthsan...kai; eij h[kousan...a]n ajpevstrefon. 


In this case also the a]n of the apodosis is omitted: 


John 15:22 eij mh; h\lqon...oujk ei[cosan... 


Matt. 26:24 kalo;n h\n...eij oujk ejgennhvqh... 


II. (1) Eij with the imp. indic. in protasis followed by aor. in apodosis. 


The hypothetic unfulfilled condition is regarded as continuous and not definitely complete in the past, while the consequence of its non-fulfilment is specific and past: 


John 14:28 eij hjgapa'te...ejcavrhte a[n (if ye had now been loving me...ye would at the moment of my saying...). 


John 4:10 eij h[/dei"...su; a]n h[/thsa". 


John 11:21, 32 eij h\"...oujk a]n ajpevqanen. 


John 18:30 eij mh; h\n...oujk a]n paredwvkamen. 


Acts 18:14 eij h\n...a]n ajnescovmhn. 


And here also we must place: 


Matt. 12:7 eij ejgnwvkeite (real imp.)...oujk a]n katedikavsate. 


Matt. 24:43 || Lk. 12:39 eij h[/dei (real imp.)...ejgrhgovrhsen a[n... 


Sometimes the a[n of the apodosis is omitted: Gal. 4:15 eij dunatovn...ejdwvkate... 


(2) Eij with the aor. indic. in protasis followed by aor. in apodosis. 


The hypothetic unfulfilled condition and the result of its non-fulfilment are regarded as definite incidents wholly in the past. 


1 Cor. 2:8 eij e[gnwsan...oujk a]n ejstauvrwsan (if at the crisis of their trial they had known...they would not have crucified). 


Matt. 11:21 eij ejgevnonto...pavlai a]n metenovhsan || Lk. 10:13. 


Matt. 24:22 || Mark 13:20 eij mh; ejkolovbwsen...oujk a]n ejswvqh... 


So in LXX. Is. 1:9 eij mh;...ejgkatevlipen...a]n ejgenhvqhmen. Rom. 9:29. 


Compare also: 


Matt. 25:27 || Lk. 19:23 dia; tiv oujk e[dwka"...kajgw; ejlqw;n...a[n... e[praxa... 


John 14:2 eij de; mhv, ei\pon a]n uJmi'n... 


Heb. 10:2 ejpei; oujk a]n ejpauvsanto... 


In some passages there appears to be a combination of two forms of expression: 


Luke 17:6 eij e[cete...ejlevgete a[n..., as if the sentence would naturally have continued levgete, but then the e[cete was mentally corrected to ei[cete to meet the actual case. Comp. Winer p. 383 with Dr Moulton's note. 


John 8:39 eij...e[ste...ejpoiei'te (if this reading be adopted). 


It may be added that the construction is relatively more frequent in St John's Gospel than in any other Book of the N. T. 


Additional Note on Hebrews 4:12. The origin and constitution of man. 

The great mystery of the origin of man is touched in two passages of the Epistle which severally suggest the two complementary theories which have been fashioned in a one-sided manner as Traducianism and Creationism: Heb. 7:10; 12:9. 


In Heb. 7:10 (comp. 4:5) the force of the argument lies in the assumption that the descendants are included in the ancestor, in such a sense that his acts have force for them. So far as we keep within the region of physical existence the connexion is indisputable. Up to this limit ‘the dead’ do indeed ‘rule the living.’ And their sovereignty witnesses to an essential truth which lies at the foundation of society. The individual man is not a complete self-centred being. He is literally a member in a body. The connexions of the family, the nation, the race, belong to the idea of man, and to the very existence of man. 


But at the same time it is obvious that if this view gives the whole account of man's being, he is a mere result. He is made as it were a mere layer—tradux—of a parent stock, and owes to that his entire vital force. He is bound in a system of material sequences, and so he is necessarily deprived of all responsibility. Thus another aspect of his being is given in Heb. 12:9. Here a distinction is drawn between ‘the fathers of our flesh,’ of our whole physical organisation, with its ‘life,’ and ‘the Father of spirits,’ among which man's spirit is of necessity included. There is then an element in man which is not directly derived by descent, though it may follow upon birth. And in the recognition of this reality of individuality, of a personally divine kinsmanship, lies the truth of Creationism. We are not indeed to suppose that separate and successive creative acts call into existence the ‘spirits’ of single men. It is enough to hold that man was so made that in his children this higher element should naturally find a place on their entrance into the world. That such an issue should ensue when the child begins his separate life is neither more nor less marvellous than that the power of vision should attend the adequate preparation of an organ of vision. So also, to continue the same illustration, the power of vision and the power of self-determination are modified by the organisms through which they act, but they are not created by them. The physical life and the spiritual life spring alike from the one act of the living God when He made man in His own image; through whatever steps, in the unfolding of time, the decisive point was reached when the organism, duly prepared, was fitted to receive the divine breath. 


But without attempting to develop a theory of Generationism, as it may be called, as distinguished from Traducianism and Creationism, it is enough for us to notice that the writer of the Epistle affirms the two antithetic facts which represent the social unity of the race and the personal responsibility of the individual, the influence of common thoughts and the power of great men, the foundation of hope and the condition of judgment. 


The analysis of man's constitution given by implication in the Epistle corresponds with the fundamental division of St Paul (1 Thess. 5:23 body, soul, spirit). 


The body is noticed both in its completeness (Heb. 10:5) and in respect of the conditions of its present manifestation (flesh, 5:7, 10:20, 12:9; blood and flesh, 2:14). It is unnecessary to repeat what has been said in the notes on these passages. A comparison of Heb. 5:7 with Heb. 10:5 will place in a clear light the difference between ‘the body,’ which represents the whole organisation through which the growth and fulness of human life is represented according to the conditions under which it is realised (notice 1 Cor. 15:44 sw'ma yucikovn, sw'ma pneumatikovn), and the ‘flesh,’ which represents what is characteristic of our earthly existence under the aspect of its weakness and transitoriness and affinity with the material world. The moral sense of ‘flesh,’ which is prominent in St Paul, does not occur in the Epistle. 


The soul, the life (yuchv), is an element in man which from the complexity of his nature may be very differently conceived of. His ‘life’ extends to two orders, the seen and the unseen, the temporal and the eternal, the material and the spiritual. And according as one or the other is predominant in the thought of the speaker yuchv may represent the energy of life as it is manifested under the present conditions of sense, or the energy of life which is potentially eternal. This manifoldness of the yuchv is recognised in Heb. 4:12. ‘The Word of God’ analyses its constituent parts and brings them before our consciousness. So it is that we have ‘to gain our life,’ ‘our soul’ in the education of experience inspired by faith (10:39 hJmei'"...pivstew" eij" peripoivhsin yuch'": comp. Matt. 10:39; 11:29; 16:25 f. || Mark 8:35 f. || Lk. 9:24, 17:33; 21:19 kthvsesqe). In the sadnesses and disappointments and failures of effort (Heb. 12:3 tai'" yucai'" ejkluovmenoi) we have ‘hope as anchor of the soul, entering into that which is within the veil’ (6:19). And it is for the preservation of this harmonious sum of man's vital powers that Christian teachers watch unweariedly (Heb. 13:17 ajgrupnou'sin uJpe;r tw'n yucw'n). 


Little is said in the Epistle on the ‘spirit’ (pneu'ma) by which man holds converse with the unseen. Just as he has affinity by ‘the flesh’ with the animal world, so he has by ‘the spirit’ affinity with God. God is indeed ‘the Father of spirits’ (Heb. 12:9), and in His presence we draw near to ‘spirits of just men made perfect’ (12:23). 


These three elements have in themselves no moral character. They are of the nature of powers to be used, disciplined, coordinated, harmonised. The expression of the moral character lies in ‘the heart.’ Men in a mere enumeration can be spoken of as ‘souls,’ but ‘the heart’ is the typical centre of personal life. It is the ‘heart’ which receives its strong assurance by grace (Heb. 13:9). ‘Unbelief’ has its seat in ‘the heart’ (Heb. 3:12 kardiva ponhra; ajpistiva"). In Christ we can approach God ‘with a true heart’ (Heb. 10:22 meta; ajlhqinh'" kardiva"), offering Him the fulness of our individual being which we have realised for His service, having severally ‘had our hearts sprinkled from an evil conscience’ (id. rjerantismevnoi ta;" kardiva" ajpo; suneidhvsew" ponhra'"). See also Heb. 3:8, 10, 15; 4:7 (Ps. 95:8, 10); Heb. 4:12 (note); 8:10 (note); 10:16 (Jer. 31:33). 


For man has a sovereign power throned within him through which the divine law finds a voice. He has a ‘conscience’ (suneivdhsi") whose judgments he can recognise as having final authority. He has ‘conscience of sins’ (Heb. 10:2). He knows that certain acts are evil and that he is responsible for them. In such a state he has an ‘evil conscience’ (Heb. 10:22; contrast Heb. 13:18 kalh; suneivdhsi"). The conscience feels the defilement of ‘dead works,’ which counterfeit the fruits of its righteous claims on man's activity (Heb. 9:14); and it furnishes the standard of that perfection towards which man aspires (Heb. 9:9 kata; suneivdhsin teleiw'sai. Additional Note). 


Of the words which describe man's intellectual faculties diavnoia (‘understanding’) is found in a quotation in 8:10; 10:16 (Jer. 31:33); but nou'", which occurs in each group of St Paul's Epistles, is not found in this Book. 


III. THE HIGH-PRIESTHOOD OF CHRIST UNIVERSAL AND SOVEREIGN (Hebrews 5-7) 


In the last two chapters the writer of the Epistle has shewn the general superiority of ‘Jesus,’ the Founder of the New Covenant, over Moses and Joshua; and, further, that the divine promise partially fulfilled by the occupation of Canaan still awaits its complete and absolute fulfilment. He is thus brought back to the thought of Christ's High-priesthood, in virtue of which humanity finds access to the Presence of God, ‘His rest,’ pursuing in detail the line of argument suggested in 2:17, 18 and resumed in 4:14-16. 


In this section the Apostle deals with the general conception of Christ's High-priesthood. He treats of the accomplishment of Christ's High-priestly work in the next section. 


The section consists of three parts. The writer first briefly characterises the work and the qualifications of a High-priest; and shews that the qualifications are possessed by Christ in ideal perfection, and that He completes the (theocratic) type of the Aaronic High-priest by adding to it the features of the (natural) type of the High-priesthood of Melchizedek (Heb. 5:1-10). Then follows a hortatory passage in which the duty of continuous and patient effort is enforced as the condition of right knowledge of the Christian revelation (5:11-6). Having thus prepared the way for a fuller exposition of the truth with which he is engaged, the writer unfolds through the image of Melchizedek a view of the absolute High-priesthood of Christ (Heb. 7). 


Thus we have shortly: 


i. The characteristics of a High-priest fulfilled in Christ (5:1-10). 


ii. Progress through patient effort the condition of the knowledge of Christian mysteries (5:11-6:20). 


iii. The characteristics of Christ as absolute High-priest shadowed forth by Melchizedek (7:1-28). 


i. The characteristics of a High-priest are fulfilled in Christ (5:1-10) 


This paragraph falls naturally into two parts. (1) The characteristics of a High-priest are first laid down (Heb. 5:1-4); and then (2) it is shewn that these were perfectly satisfied by Christ (5:5-10). 


(1) The characteristics of a High-priest are drawn from a consideration of his office (5:1); and from the qualifications which its fulfilment requires in regard to men and to God (5:2-4). 


1 For every High-priest, being taken from among men, is appointed for men in the things that pertain to God, that he may offer both gifts and sacrifices for sins; 2 being able to bear gently with the ignorant and erring, since he also himself is compassed with infirmity, 3 and by reason thereof is bound, as for the people so also for himself, to offer for sins. 4 And no one taketh the honour to himself, but being called of God, even as was Aaron. 

1. The general purpose of the institution of the High-priesthood. 


pa'" gavr...] This section follows naturally from that which precedes. The perfect sympathy of our High-priest (4:15) satisfies one of the conditions which are necessarily attached to the office universally. On the ground of this fundamental correspondence between Christ's Nature and the High-priesthood, the writer proceeds to develop the idea of the High-priesthood before he applies it to Christ. The gavr is explanatory and not directly argumentative; and the Mosaic system is treated as embodying the general conception (pa'"); but even so the type of Melchizedek's priesthood is not to be forgotten. The words recur Heb. 8:3. 


ejx ajnq. lamb. uJpe;r ajnqr. kaq....] being taken from among men...The human origin of the High-priest is marked as a ground of the fitness of his appointment. A High-priest being himself man can act for men: comp. Ex. 28:1 (from among the children of Israel). He is ‘of men’ and ‘on behalf of men’ (for their service), and in the original these two phrases correspond emphatically. Ka]n tw'/ novmw/ oujk a[ggelo" uJpe;r ajnqrwvpwn iJerateuvein ejtavcqh ajllj a[nqrwpo" uJpe;r ajnqrwvpwn (Theod.). Chrysostom (followed by later Fathers) remarks: tou'to koino;n tw'/ Cristw'/. The present participle (lambanovmeno", Vulg. assumptus, inadequately) suggests the continuity of the relation (Heb. 5:4 kalouvmeno", Vulg. [oJ kal.] qui vocatur). 


It is unnatural and injurious to the argument to take ejx ajnqr. lambanovmeno" as part of the subject (Syr. every high-priest that is from men). 


kaqivstatai] is appointed, Vulg. constituitur. Kaqivstasqai is the ordinary word for authoritative appointment to an office: Heb. 7:28; 8:3; (Tit. 1:5); Luke 12:14; Philo, de vit. Mos. 2.11 (2.151 M.). 


ta; pro;" to;n qeovn] Heb. 2:17 note; Deut. 31:27 (LXX.). 


i{na prosf.] Comp. Heb. 8:3 eij" to; prosfevrein. In a considerable number of passages i{na and eij" tov occur in close connexion: Heb. 2:17 note; 1 Thess. 2:16; 2 Thess. 2:11 f.; 3:9; 1 Cor. 9:18; 2 Cor. 8:6; Rom. 1:11; 4:16; 7:4; 11:11; 15:16; Phil. 1:10; Eph. 1:17 f.  {Ina appears to mark in each case the direct and immediate end, while eij" tov indicates the more remote result aimed at or reached. 


prosfevrh/] The word prosfevrein is commonly used in the LXX. for the ‘offering’ of sacrifices and gifts, and it is so used very frequently in this Epistle (19 times). It never occurs in the Epistles of St Paul, and rarely in the other books of N. T. Matt. 5:23 f. (comp. Heb. 2:11); 8:4 and parallels; John 16:2; Acts 7:42; 21:26. Compare ajnafevrein Heb. 7:27 note. 


This usage of prosfevrein appears to be Hellenistic and not Classical. 


dw'rav te kai; qusiva"] O. L. munera et hostias, Vulg. dona et sacrificia. Dw'ron can be used comprehensively to describe offerings of all kinds, bloody and unbloody: 8:4 (comp. 11:4). The same offering indeed could be called, under different aspects, a ‘gift’ and a ‘sacrifice.’ But when ‘gifts’ and ‘sacrifices’ are distinguished the former mark the ‘meal-offering’ ( hj;n“mi, H4966) and the latter the bloody offerings. Comp. 8:3; 9:9. 


In this narrower sense the ‘sacrifice’ naturally precedes the ‘offering’ (comp. Ps. 40:6, Heb. 10:5). It is possible that the transposition is made in order to emphasise the thought that man needs an appointed Mediator even to bring his gifts to God. The particular reference is to the offerings of the High-priest on the Day of Atonement, ‘the Day’ (Joma) as it is called in the Talmud, which concentrated all the ideas of sacrifice and worship, as the High-priest concentrated all the ideas of personal service (Lev. 16; Num. 29). 


The clause uJpe;r aJmartiw'n is to be joined with qusiva" (sacrifices for sins) and not with prosfevrh/ as referring to both nouns. The two ideas of eucharistic and expiatory offerings are distinctly marked. 


For uJpevr see Heb. 7:27; 10:12; (9:7); 1 Cor. 15:3 (Gal. 1:4). More commonly periv is used: v. 3; Heb. 10:6, 8, 18; 13:11; 1 Pet. 3:18; 1 John 2:2; 4:10; Rom. 8:3. 


Heb. 5:2-4. From the office of the High-priest the writer passes on to his qualifications in regard to man and God. He must have sympathy with man (Heb. 5:2, 3) and receive his appointment from God (5:4). 


2. The capacity for calm and gentle judgment fits him for the fulfilment of his office in behalf of his fellow men. He offers sacrifices as one ‘able to bear gently’ with the ignorant and erring. 


metriopaqei'n] to feel gently towards, to bear gently with. Vulg. condolere. Ambr. affici pro... Syr. to make himself humble and suffer with. The proper idea of metriopaqei'n (metriopaqhv", metriopavqeia) is that of a temperate feeling (of sorrow and pain and anger) as contrasted with the impassibility (ajpavqeia) of the Stoics (Diog. Laert. § 31 Aristoteles: e[fh de; to;n sofo;n mh; ei\nai me;n ajpaqh' metriopaqh' dev). The word is frequently used by Philo: de Abrah. § 44 (2:37 M.) mhvte pleivw tou' metrivou sfadavzein...mhvte ajpaqeiva/...crh'sqai, to; de; mevson pro; tw'n a[krwn eJlovmenon metriopaqei'n peira'sqai. de Jos. § 5 (ii. p. 45 M.) muriva aujto;" e[paqon tw'n ajnhkevstwn ejfj oi|", paideuqei;" metriopaqei'n, oujk ejgnavmfqhn. de spec. legg. § 17 (2.315 M., joined with ejpieikhv"). id. de nobil. § 2 (ii. p. 439 M., opposed to hJ ajmetriva tw'n paqw'n). 


Comp. Jos. Antt. 12.3, 2, Plut. de frat. am. p. 489 C hJ fuvsi" e[dwken hJmi'n praovthta kai; metriopaqeiva" e[kgonon ajnexikakivan. Clem. Alex. Strom. 2.8, § 39 (p. 450 P.); 4:17, § 100 (p. 611 P.). 


In the Law no special moral qualifications are prescribed for the priests. Here the essential qualification which lies in their humanity is brought out. Their work was not and could not be purely external and mechanical even if it seemed to be so superficially. Within certain limits they had to decide upon the character of the facts in regard to which offerings were made. 


toi'" ajgnoou'si kai; planwmevnoi"] Vulg. iis qui ignorant et errant. The compound description may either indicate the source (ignorance) and the issue (going astray) of sin; or it may describe sinners, so far as they come into consideration here, under two main aspects. Wilful, deliberate sin does not fall within the writer's scope, nor indeed within the scope of the Levitical Law. Such sin required in the first instance the manifestation of a sterner judgment. Comp. Num. 15:22-31 (sins of ignorance and sins of presumption). 


For the use of ajgnoei'n in LXX. ( hg:v;, H8704, gg"v;, H8706) see 1 Sam. 26:21; Ezek. 45:20 (Alex.); Lev. 4:13; 5:18; Lev. 4:2 (hg:g:v]bi af;j;, LXX. aJmavrth/ ajkousivw", Aqu., Symm. ajgnoiva/). Ecclus. 5:15. Compare a[gnoia, Gen. 26:10; Ecclus. 28:7; 30:11; 23:3; ajgnovhma Heb. 9:7 note. True knowledge implies corresponding action. Comp. 1 John 2:3 note. 


For plana'sqai, which is comparatively rare in the general sense of ‘going astray’ (sinning), see Heb. 3:10; Tit. 3:3; (James 5:19; 2 Tim. 3:13; Apoc. 18:23). The full image is given Matt. 18:12; 1 Pet. 2:25 (Is. 53:6). 


In Heb. 4:15 our High-priest is described as one dunavmeno" sumpaqh'sai tai'" ajsqeneivai", while here he generally is required metriopaqei'n toi'" ajgnoou'sin kai; planwmevnoi". The one phrase describes his relation to the source of transgression, the other his relation to the transgressor. It is necessary that the true High-priest should be able to sympathise with the manifold forms of weakness from which sins spring, as himself conscious of the nature of sin, but it is not necessary that he should actually share the feelings of sinners, as having himself sinned. Towards sinners he must have that calm, just feeling which neither exaggerates nor extenuates the offence. It may further be noticed that Christ, as High-priest, has no weakness, though He sympathises with weaknesses (7:28; 4:15). 


ejpeiv] The particle is unusually frequent (9 times) in this Epistle (10 times in St Paul), while o{ti causal only occurs in quotations (Heb. 8:9 ff.). See 5:11 note. 


perivkeitai ajsq.] V. L. gestat infirmitatem. Vulg. circumdatus est infirmitate. Syr. clothed with infirmity. For the use of perivkeimai, compare (Heb. 12:1); Acts 28:20 th;n a{lusin tauvthn perivkeimai. Clem. 2 Cor. 1 ajmauvrwsin perikeivmenoi. Ign. ad Trall. 12; and for the general thought see Heb. 7:28 e[conta" ajsqevneian. The image is common in Greek literature from the time of Homer: Il. 18.157 ejpieimevnoi ajlkhvn. Comp. Lk. 24:49; Col. 3:12. Eijdw;" to; mevtron th'" ajnqrwpivnh" ajsqeneiva" ejfj eJautw'/ ejpimetrei' kai; th;n suggnwvmhn (Theoph.). 


The exact opposite to perikei'sqai is perielei'n (Heb. 10:11). With the sing. (ajsqevneia) contrast the plural Heb. 4:15. 


5:3. kai; dij aujthvn] and by reason thereof, i.e. of the weakness. This clause may be an independent statement, or depend upon ejpeiv. On the whole the form (kai; dij aujthvn instead of dij h{n) is in favour of the former view; which is further supported by the fact that weakness does not absolutely involve sin, so that the weakness and the sin even in the case of man, as he is, are two separate elements. 


In the case of the human High-priest weakness actually issued in sin. In this respect the parallel with Christ fails. But it has been seen (4:15) that a sense of the power of the temptation and not the being overpowered by it is the true ground of sympathy. Comp. 7:27. 


ojfeivlei] he is bound in the very nature of things, in virtue of his constitution and of his office. He must obtain purity for himself before he can intercede for others. Comp. Heb. 2:17 note. 


peri; eJautou'] The ceremonies of the Day of Atonement are still foremost in the writer's thoughts (Lev. 16). Philo (Quis rer. div. haer. § 36, 1.497 M.) regards the daily meal-offering as the offering for the priest (Lev. 6:20), as the lamb was the offering for the people. 


prosf. peri; aJmartiw'n] The constant use of the singular in the sense of ‘sin-offering’ (Heb. 10:6, 8; 13:11 peri; aJmartiva" and LXX.) seems to shew that here peri; aJm. is to be taken generally ‘for sins,’ while prosf. is absolute as in Luke 5:14, though not elsewhere in this Epistle. See also Num. 7:18. 


Heb. 5:4. A second qualification for the High-priesthood lies in the divine call. He must be man, and he must be called by God. The fact of human sinfulness naturally leads to this complementary thought. Of himself a man could not presume to take upon him such an office. He could not draw near to God being himself sinful: still less could he draw near to God to intercede for others. At the most he could only indicate in action the desire for fellowship with God. 


eJautw'/ lambavnei] The idea of bold presumption does not lie in the phrase itself (Luke 19:12), but in the context. The unusual form oujc eJautw'/ ti" corresponds with oujc eJautovn which follows. 


th;n timhvn] Latt. honorem, the office. So hJ timhv is used of the High-priesthood by Josephus: e.g., Antt. 3.8, 1. 


ajlla; kalouvm.] but being called (as called) he taketh it (lambavnei is to be supplied from the preceding lambavnei eJautw'/). 


The word kalei'sqai (comp. Heb. 11:8) is specially used for the ‘call’ to the Christian Faith: Heb. 9:15 (especially by St Paul and St Peter). 


kaqwvsper kai;  jAarwvn] Ex. 28:1; Num. 16-18. Even Aaron himself, though specially marked out before (Ex. 16:33), did not assume the office without a definite call. 


Aaron is the divine type of the High-priest, as the Tabernacle is of ritual service. He is mentioned in the N. T. besides only Heb. 7:11; 9:4; (Lk. 1:5; Acts 7:40). 


From the time of Herod the succession to the High-priesthood became irregular and arbitrary and not confined to the line of Aaron (Jos. Antt. 15.2, 4; 20:9). Therefore the writer goes back to the divine ideal. The notoriousness of the High-priestly corruption at the time could not fail to give point to the language of the Epistle. 


Schoettgen quotes from Bammidbar R. c. xviii.: Moses said [to Korah and his companions]: If Aaron my brother had taken the priesthood to himself ye would have done well to rise against him; but in truth God gave it to him, whose is the greatness and the power and the glory. Whosoever therefore rises against Aaron, does he not rise against God? (, p. 441). 


(2) Having characterised the office and qualifications of a High-priest generally, the writer now goes on to shew that Christ satisfied the qualifications (Heb. 5:5-8), and fulfils the office (5:9, 10). 


The proof is given in an inverted form. The divine appointment of Christ is established first (5:5, 6); and then His power of sympathy (7, 8); and lastly His office is described (9, 10). 


This inversion, in an elaborate parallelism, is perfectly natural, and removes the appearance of formality. 


5 So Christ also glorified not Himself to become High-priest, but He that spake unto Him, 


Thou art My Son, 


I have today begotten Thee:— 


6 Even as He saith also in another place 

Thou art a priest for ever, 


After the order of Melchizedek:— 


7 Who, in His days of flesh (or in the days of His flesh) having offered up, with strong crying and tears, prayers and supplications unto Him that was able to save Him out of death, and having been heard for His godly fear, 8 though He was Son yet learned obedience by the things which He suffered; 9 and having been made perfect He became to all that obey Him the cause of eternal salvation, 10 being addressed by God as High-priest after the order of Melchizedek. 

5:5-8. The qualifications of Christ for the High-priesthood are established by His divine appointment (5, 6), and by His human discipline which became the ground of perfect sympathy (7, 8). 


5:5, 6. The divine appointment of Christ is exhibited in two passages of the Psalms in which the Lord who declares Him to be His Son declares Him also to be ‘High-priest after the order of Melchizedek.’ 


These two quotations from Ps. 2:7; Ps. 110:4 establish the source of the Lord's sovereign dignity as ‘Son,’ and mark the particular form in which this dignity has been realised. They correspond in fact to the two ideas ejdovxasen and genhqh'nai ajrciereva. The first passage which has been already quoted (Heb. 1:5) refers the glory of the Risen Christ, the exalted Son of man, to the Father. This glory is not exactly defined, but the position of sonship includes every special honour, kingly or priestly. He to whom this had been given could not be said to ‘glorify himself.’ The second quotation (Ps. 110:4) defines the particular application of the first. The kingly priesthood of Melchizedek was promised to Christ. Such a priesthood naturally belongs to the exalted Son. 


Heb. 5:5. ou{tw" kai; oJ cristov"] So Christ (the Christ) also... The title of the office emphasises the idea of the perfect obedience of the Lord even in the fulness of His appointed work. It is not said that ‘Jesus’ glorified not Himself, but ‘the Christ,’ the appointed Redeemer, glorified not Himself. 


Comp. 3:14; 6:1; 9:14, 28; 11:26 (oJ cristov"); and 3:6; 9:11, 24 (cristov"). 


oujc eJau. ejdovx. gen.] Vulg. non semetipsum clarificavit ut pontifex fieret. This fuller phrase, in place of the simple repetition of the words used before, ‘took not to Himself the honour,’ gives a distinct prominence to the general character of Christ's work. ‘He glorified not Himself so as (in the assertion of this dignity) to become High-priest.’ Christ, as sinless man, could approach God for Himself; but He waited for His Father's appointment that He might approach God as Son of man for sinful humanity. Comp. John 8:54, 42; Acts 3:13. 


The High-priesthood, the right of mediation for humanity, was a ‘glory’ to ‘the Son of man.’ Comp. John 17:5. 


ajllj oJ lal. pro;" aujtovn] but His Father glorified Him, that He should be made High-priest, even He that spake unto Him...(Ps. 2:7 Kuvrio" ei\pen prov" me). 


shvmeron gegevnnhkav se] Comp. Heb. 1:5 note. Hoc est dicere Ego semper et aeternaliter manens semper te habeo filium coaeternum mihi. Hodie namque adverbium est praesentis temporis quod proprie Deo competit (Prim., Herv.). 


In connexion with the quotation from Ps. 2:7 it must be observed that the LXX. translation of Ps. 109:3 (110:3) gives a thought closely akin to it: ejk gastro;" pro; eJwsfovrou ejgevnnhsav se, which was constantly cited by the Greek fathers as a true parallel. 


Heb. 5:6. kaqw;" kaiv...] The absolute declaration of the Sonship of Christ found a special application in these words of another Psalm. The definite office of Priesthood is a partial interpretation of the glory of the Son. ‘The Father glorified the Son to become High-priest, even as in fact (kaiv) He expressly declares.’ This glorifying was not a matter of general deduction only but definitely foreshewn. 


kaqw" kaiv] 1 Thess. 5:11; Eph. 4:4. 


ejn eJtevrw/] probably neuter, in another place (Ps. 110:4). Comp. Heb. 4:5; 1 Clem. 8:4 ejn eJtevrw/ tovpw/ levgei. 


Psalm 110 describes the Divine Saviour under three aspects as 


King (Heb. 5:1-3); Priest (4); Conqueror (5-7). 


It is quoted in the N. T. to illustrate three distinct points in the Lord's Person. 


(1) His Lordship and victory: Matt. 22:43 ff. and parallels (ei\pen kuvrio" tw'/ kurivw/ mou...Eij ou\n Dauei;d kalei' aujto;n kuvrion...); 1 Cor. 15:25; Heb. 10:12 f. 


(2) His Exaltation at the right hand of God (kavqou ejk dexiw'n mou...): Acts 2:34 f.; Heb. 1:13. 


And this phrase underlies the many references to Christ's ‘sitting’ (Matt. 26:64) and taking His seat (Mark 16:19 ejkavqisen) at the right hand of God. 


(3) His Priesthood (Su; iJereu;" eij" to;n aijw'na): Heb. 5:10 and in chs. 6, 7. 


kata; th;n tavxin M.] Vulg. secundum ordinem. Syr. after the likeness (cf. 7:15 kata; th;n oJmoiovthta)—after the order, to occupy the same position, as priest at once and king (Heb. ytir:b]DIAl['). For tavxi" see 2 Macc. 9:18; the word is used very widely in classical Greek for the ‘position,’ ‘station’ of a slave, an enemy & c. Comp. Philo, de vit. Mos. iii. § 21 (ii. p. 161 M.) ouj miva tavxi" tw'n iJerwmevnwn. 


It is worth while to summarise the characteristic note in which Primasius enumerates three main points in which the High-priesthood of Christ was, like that of Melchizedek, contrasted with the High-priesthood of Aaron: 


(1) It was not for the fulfilment of legal sacrifices, sacrifices of bulls and goats; but for the offering of bread and wine, answering to Christ's Body and Blood. Animal offerings have ceased: these 

remain. 


(2) Melchizedek combined the kingly with the priestly dignity: he was anointed not with oil but with the Holy Spirit. 


(3) Melchizedek appeared once: so Christ offered Himself once. 


OEcumenius, in almost the same form, marks the following points of resemblance in Melchizedek to Christ: o{ti ouj dij ejlaivou eij" iJerwsuvnhn ejcrivsqh oJ Melcisede;k wJ"  jAarwvn, kai; o{ti ouj ta;" dij ai{mato" proshvgage qusiva", kai; o{ti tw'n ejqnw'n h\n ajrciereuv", kai; o{ti dij a[rtou kai; oi[nou hujlovghsen to;n  jAbraavm. 


Two features in Melchizedek's priesthood appear to be specially present to the mind of the writer, (1) that it was connected with the kingly office, and (2) that it was not made dependent on any fleshly descent, or limited by conditions of time. Melchizedek had no recorded ancestry and no privileged line of descendants. He represented a non-Jewish, a universal priesthood. In relation to the Priesthood he occupies the position which Abraham occupies in relation to the Covenant. Comp. Zech. 6:13. 


No early Jewish writer applies this promise of the priesthood to Messiah. Justin (Dial. cc. 33, 83) and Tertullian (adv. Marc. 5.9) mention that the Psalm was referred by the Jews to Hezekiah. Compare Schoettgen, 2.645. The Aboth R. Nathan from which he quotes an application of the words to Messiah is in its present form probably of post-Talmudical date (Zunz Gottesd. Vort. 108 f.; Steinschneider Jewish Literature, 40). 


The Chaldee paraphrase of the verse (referring it to David) is remarkable: ‘The Lord has determined that thou shalt be set Prince (aB;r"l]) over the world to come, for thy desert, because thou art an innocent king.’ 


eij" to;n aijw'na] Christ is a Priest for ever, because He has no successor, nor any need of a successor. His High-priestly Sacrifice, His High-priestly Entrance ‘with His own blood’ into heaven, to the presence of God, are ‘eternal’ acts, raised beyond all limits of time. Comp. Heb. 9:12, 14; 13:20. 


Here therefore there is no possibility of repetition, as in the Levitical sacrifices. All is ‘one act at once,’ while for men the virtue of Christ's sacrifice is applied in time. 


OEcumenius understands the phrase of the perpetual memory of Christ's offering: ouj ga;r th;n pro;" a{pax genomevnhn uJpo; qeou' qusivan kai; prosfora;n ei\pen a]n eij" to;n aijw'na, ajllj ajforw'n eij" tou;" nu'n iJerourgou;" dij w|n mevswn Cristo;" iJerourgei' kai; iJerourgei'tai, oJ kai; paradou;" aujtoi'" ejn tw'/ mustikw'/ deivpnw/ to;n trovpon th'" toiauvth" iJerourgiva". 


Theophylact in much more careful language says: pw'" ei\pe to; eij" to;n aijw'na; o{ti kai; nu'n meta; tou' swvmato" o} uJpe;r hJmw'n e[qusen ejntugcavnei uJpe;r hJmw'n tw'/ qew'/ kai; patriv...h] o{ti hJ kaqj eJkavsthn ginomevnh kai; genhsomevnh eij" to;n aijw'na prosfora; dia; tw'n tou' qeou' leitourgw'n aujto;n e[cei ajrciereva kai; iJereva to;n kuvrion, kai; iJerei'on eJauto;n uJpe;r hJmw'n aJgiavzonta kai; klwvmenon kai; didovmenon. oJsavki" ga;r tau'ta givnetai oJ qavnato" tou' kurivou kataggevlletai. 


Heb. 5:7-10. The complicated sentence is divided into two main propositions by the two finite verbs (1) o{"...prosenevgka" kai; eijsakousqeiv"...e[maqen... (2) kai; teleiwqei;" ejgevneto. The first sentence describes the divine discipline through which Christ was perfected in His human nature: the second, the efficacy of the work which He was fitted to accomplish in His perfected humanity. 


The great statement of the first sentence (o}" ejn tai'" hJmevrai" th'" sarko;" aujtou'...e[maqen ajfj w|n e[paqen th;n uJpakohvn) is enlarged by two subordinate statements which illustrate the character of the divine discipline (dehvsei" te kai; iJket....eujlabeiva"), and Christ's unique nature (kaivper w]n uiJov"). Of these the first is again elaborated in detail. The character (dehv. kai; iJket.), the object (pro;" to;n d. s. auj. ejk q.), and the manner (m. kr. ij. k. d.) of Christ's prayers are vividly given; and the answer to them is referred to its moral cause (ajpo; th'" eujl.). 


If the words are arranged in a tabular form their symmetrical structure is at once evident: 

Who, 



7 in His days of flesh, 





having offered up, 






with strong crying and tears, 







prayers and supplications 






unto Him that was able to save 








Him out of death, 





and having been heard 






for His godly fear, 



8 though He was Son, yet 
(1) learned obedience 

by the things which He suffered; 9 and, 



having been made perfect, 

(2) He became to all them that obey Him, the cause of eternal salvation, 


10 being addressed by God, as High-priest after the order of Melchizedek. 

Heb. 5:7, 8. Christ—the Son, the priest after the order of Melchizedek—has been shewn to have fulfilled one condition of true High-priesthood by His divine appointment: He is now shewn to have fulfilled the other, as having learnt through actual experience the uttermost needs of human weakness. 


5:7. o{"] The relative goes back to the main subject of v. 5, Christ, who has been more fully described in the two intervening verses. Here there is no difficulty. Comp. 2 Thess. 2:9; 1 Pet. 4:11. In Heb. 3:6 the ambiguity is greater, but there ou| is to be referred to God and not to Cristov". Comp. 5:11 note. 


ejn tai'" hJm. t. s. a.] Vulg. in diebus carnis suae, Syr. When He was clothed with flesh. The pronoun may be taken either with th'" sarkov" or with the compound phrase, in the days of His flesh, or in His days of flesh. The general meaning of the phrase is well given by Theodoret as describing ‘the time when He had a mortal body’ (hJmevra" de; sarko;" to;n th'" qnhtovthto" e[fh kairovn, toutevstin hJnivka qnhto;n ei\ce to; sw'ma. Quamdiu habitavit in corpore mortali. Primas.). 


‘Flesh’ here describes not that which is essential to true humanity (Luke 24:39), but the general conditions of humanity in the present life: Gal. 2:20; Phil. 1:22, 24: 1 Pet. 4:2. Comp. 1 Cor. 15:50; and (perhaps) Heb. 10:20. 


oujk ei\pen hJmevra" sarkov"......wJ" nu'n ajpoqemevnou aujtou' th;n savrka. a[page: e[cei ga;r aujth;n eij kai; a[fqarton: ajllj hJmevra" fhsi; sarko;" oi|on ta;" ejn th'/ sarkikh'/ zwh'/ aujtou' hJmevra" (OEcum.). Comp. 2 Clem. 5:5 hJ ejpidhmiva hJ ejn tw'/ kovsmw/ touvtw/ th'" sarko;" tauvth" mikrav ejstin kai; ojligocrovnio". 


We can indeed form no clear conception of ‘immortal,’ ‘incorruptible’ flesh; but the phrase represents to us the continuance under new conditions of all that belongs to the perfection of our nature. 


The words ejn t. hJm. t. s. stand in contrast with teleiwqeiv". It is not said or implied that the conflict of Christ continued in the same form throughout His earthly life. A contrast is drawn between the period of His preparation for the fulness of His Priestly work, and the period of His accomplishment of it after His ‘consummation.’ 


tai'" hJmevrai"] The use of the term ‘days’ for ‘time’ or ‘season’ seems to suggest the thought of the changing circumstances of life (comp. Matt. 28:20). 


Compare also Heb. 10:32; 1:2. 


For the plural see Heb. 1:2; 10:32; Eph. 5:16; 2 Tim. 3:1 (e[scatai hJm.); James 5:3 (e[sc. hJm.); 1 Pet. 3:20; 2 Pet. 3:3; Apoc. 2:13 & c. 


pros. kai; eijsakousqeiv"] These participles have been interpreted as preparatory to e[maqen (‘after He had offered...He learnt’), or as explanatory and confirmatory of it (‘in that He offered...He learnt’). Usage and the gradual development of the thought favour the first view. The ‘obedience’ of Christ was slowly fashioned through prayer, which was answered for His reverent devotion. 


dehvsei" te kai; iJket.] Vulg. preces supplicationesque. The first word devhsi" is the general term for a definite request (e.g., James 5:16). The second iJkethriva (here only in N. T. in which no other word of its group is used) describes the supplication of one in need of protection or help in some overwhelming calamity. The one (devhsi") is expressed completely in words: the other (iJkethriva, properly an olive branch entwined with wool borne by suppliants) suggests the posture and external form and emblems of entreaty (comp. Mark 14:35). 


The two words are combined Job 40:22 (LXX.) (41:3); comp. Philo de Cher. § 13 (i. p. 147 M.). The difference between them is shewn strikingly in a letter of Agrippa given by Philo, Leg. ad Caium § 36 (ii. p. 586 M.) grafh; de; mhnuvsei mou th;n devhsin h}n ajnqj iJkethriva" proteivnw. Comp. 2 Macc. 9:18. 


pro;" to;n dun.] The clause has been taken with dehvsei" kai; iJkethriva", but the general structure of the sentence, which appears to mark each element in the supplication separately, points to the connexion with the participle (prosenevgka"); and the unusual construction of prosf. prov" (for dat.) may be compared with gnwrizevsqw prov" (Phil. 4:6 with Lightfoot's note). The prayers of the Son were directed Godward, each thought was laid open in the sight of Him who was able to save out of death. 

swvzein ejk qan.] to save out of death, Vulg. salvum facere a morte. Syr. to quicken him from death. The phrase covers two distinct ideas, ‘to save from physical death so that it should be escaped,’ ‘to bring safe out of death into a new life.’ In the first sense the prayer recorded in John 12:27 was not granted, that it might be granted in the second. 


Swvzein ejk does not necessarily imply that that is actually realised out of which deliverance is granted (comp. 2 Cor. 1:10), though it does so commonly (John 12:27; and exx. in Bleek). 


In swvzein ejk (James 5:20; Jude 5) the dominant thought is of the peril in which the sufferer is immersed (contrast swvzein eij" 2 Tim. 4:18); in swvzein ajpov (Matt. 1:21; Acts 2:40; Rom. 5:9), of the peril from which he is rescued. Compare lutrou'sqai ejk 1 Pet. 1:18; lutr. ajpov Tit. 2:14; and rJuvsasqai ejk Luke 1:74; Rom. 7:24; 2 Cor. 1:10; Col. 1:13; 1 Thess. 1:10; 2 Tim. 3:11; 2 Pet. 2:9; rJuvsasqai ajpov Matt. 6:13; Rom. 15:31; 2 Thess. 3:2; both constructions are found together 2 Tim. 4:17, 18. 


The force of the present swvzein will be seen in contrast with sw'sai Luke 19:10. 


meta; kraugh'" ijsc.] Vulg. cum clamore valido. The passage finds a striking illustration in a Jewish saying: ‘There are three kinds of prayers each loftier than the preceding: prayer, crying, and tears. Prayer is made in silence: crying with raised voice; but tears overcome all things [‘there is no door through which tears do not pass’]’ Synopsis Sohar ap. Schoettgen ad loc. 

There can be little doubt that the writer refers to the scene at Gethsemane; but the mention of these details of ‘the loud cry’ ‘and tears’ (John 11:35 ejdavkrusen; Luke 19:41 e[klausen), no less than the general scope of the passage, suggests the application of the words to other prayers and times of peculiar trial in the Lord's life. Compare John 11:33 ff.; 12:27 f.; (Matt. 27:46, 50). 


There is a tradition that originally the High-priest on the Day of Atonement, when he offered the prayer for forgiveness in the Holy of Holies, uttered the name of God with a loud voice so that it could be heard far off. Comp. Maimon. ap. Delitzsch, Heb. ii. p. 471 (E. Tr.). 


kraughv] The loud cry of deeplystirred feeling of joyful surprise: Luke 1:42; Matt. 25:6; of partisan applause: Acts 23:9; of grief: Apoc. 21:4 (not Apoc. 14:18); of anger: Eph. 4:31. Compare Ps. 22:24 (LXX.); and see also kravzw in Gal. 4:6; Rom. 8:15. 


meta;...dakruvwn] Heb. 12:17; Acts 20:31 (not Mark 9:24). Compare Hos. 12:4. 


Epiphanius (Ancor. 31) seems to use e[klause as a general periphrasis of the passage in St Luke (22:43): ouj movnon ga;r ta; hJmw'n bavrh ajnedevxato uJpe;r hJmw'n ejlqw;n oJ a{gio" Lovgo" ajlla; kai; uJpo; aJfh;n ejgevneto kai; savrka e[labe...ajlla; kai; e[klause: kei'tai ejn tw'/ kata; Lou'kan eujaggelivw/ ejn toi'" ajdiorqwvtoi" ajntigravfoi"...kai; genovmeno" ejn ajgwniva/...kai; w[fqh a[ggelo" ejniscuvwn aujtovn. 


The question has been asked for what did Christ pray? (peri; tivnwn ejdehvqh; peri; tw'n pisteusavntwn eij" aujtovn Chrys.). Perhaps it is best to answer generally, for the victory over death the fruit of sin. This was the end of His work, and to this end every part of it contributed. Under this aspect the conditional prayers for His own deliverance (Matt. 26:39 and parallels; John 12:27) become intelligible. And the due connexion is established between the prayer at the Agony, and the High-priestly prayer which preceded it. The general truth is admirably expressed by the Latin commentators: Omnia autem quae ipse egit in carne preces supplicationesque fuerunt pro peccatis humani generis. Sacra vero sanguinis ejus effusio clamor fuit validus in quo exauditus est a deo patre pro sua reverentia, hoc est, voluntaria obedientia et perfectissima caritate (Prim., Herv.). 


prosenevgka"] Comp Heb. 5:1, note. Perhaps the use of the ritual word (prosenevgka") of the Lord's prayers on earth points to the true sacrificial character of spiritual service: Heb. 13:15. The combination prosfevrein devhsin occurs in late Greek writers. See Lexx. 


eijsakousqei;" ajpo; th'" eujlabeiva"] having been heard for His godly fear, O. L. exauditus a metu (all. ab illo metu v. propter timorem), Vulg. exauditus est pro sua reverentia. The Syr. transfers the words ajpo; th'" eujl. from this clause to the next, learnt obedience from fear and the sufferings which He bore. True prayer—the prayer which must be answered—is the personal recognition and acceptance of the divine will (John 14:7: comp. Mark 6:24 ejlavbete). It follows that the hearing of prayer, which teaches obedience, is not so much the granting of a specific petition, which is assumed by the petitioner to be the way to the end desired, but the assurance that what is granted does most effectively lead to the end. Thus we are taught that Christ learnt that every detail of His Life and Passion contributed to the accomplishment of the work which He came to fulfil, and so He was most perfectly ‘heard.’ In this sense He was ‘heard for His godly fear’ (eujlavbeia). 


The word eujlavbeia occurs again in Heb. 12:28 (only in N.T.) and the verb in Heb. 11:7. It is very rare in the LXX. Josh. 22:24 (hg:a;d“); Prov. 28:14; Wisd. 17:8. The adj. eujlabhv" is found Lev. 15:31; Mic. 7:2, v. l. The verb eujlabei'sqai is more frequent and represents no less than a dozen Hebrew words. Eujlavbeia marks that careful and watchful reverence which pays regard to every circumstance in that with which it has to deal. It may therefore degenerate into a timid and unworthy anxiety (Jos. Antt. 6.2, 179); but more commonly it expresses reverent and thoughtful shrinking from over-boldness, which is compatible with true courage: Philo, Quis rer. div. haer. § 6 (1.476 M.) skovpei pavlin o{ti eujlabeiva/ to; qarrei'n ajnakevkratai. id. p. 477 mhvte a[neu eujlabeiva" parrhsiavzesqai mhvte ajparrhsiavstw" eujlabei'sqai. Here the word in its noblest sense is singularly appropriate. Prayer is heard as it is ‘according to God's will’ (1 John 5:14 f.), and Christ by His eujlavbeia perfectly realised that submission which is obedience on one side and fellowship on the other. 


Primasius has an interesting note: pro sua reverentia: hoc est propter voluntariam obedientiam et perfectissimam caritatem...Notandum autem quia reverentia, secundum sententiam Cassiodori, accipitur aliquando pro amore, aliquando pro timore: hic vero pro summa ponitur caritate qua Filius Dei nos dilexit et pro summa obedientia qua fuit obediens Patri usque ad mortem. 


The Greek Fathers take a less wide view. E.g. plh;n mh; to; ejmo;n qevlhma ajlla; to; sovn...h\n wJ" ajlhqw'" pollh'" eujlabeiva"...eijshkouvsqh toivnun oJ Cristo;" oujk ajpo; th'" paraithvsew" ajllj ajpo; th'" eujlabeiva" (OEcum.). 


The sense ‘heard and set free from His fear’ or ‘from the object of His fear’ is wholly untenable. For the use of ajpov see Luke 19:3; 24:41; Acts 12:14; 22:11; John 21:6. 


Heb. 5:8. kaivper w]n uiJov"...] though He was Son...The clause has been taken with the words which precede (‘being heard not as Son but for His godly fear’), and with those which follow (‘though Son went through the discipline of suffering to obedience’). The latter connexion is most in accordance with the whole scope of the passage. Though Son and therefore endowed with right of access for Himself to the Father, being of one essence with the Father, for man's sake as man He won the right of access for humanity. In one sense it is true that the idea of Sonship suggests that of obedience; but the nature of Christ's Sonship at first sight seems to exclude the thought that He should learn obedience through suffering. 


For kaivper see Heb. 7:5; 12:17; Phil. 3:4; 2 Pet. 1:12. 


In Heb. 5:5 the title ‘Son’ has been used of the Sonship of the exalted Christ in His twofold nature. Here it is used of the eternal, divine relation of the Son to the Father. There is a similar transition from one aspect to the other of the unchanged Personality of the Lord in Heb. 1:1-4. The Incarnation itself corresponds with and implies (if we may so speak) an immanent Sonship in the Divine Nature. Thus, though it may be true that the title Son is used of the Lord predominantly (at least) in connexion with the Incarnation, that of necessity carries our thoughts further. Comp. John 5:19 ff. 


Chrysostom gives a personal application to the lesson: eij ejkei'no" uiJo;" w]n ejkevrdanen ajpo; tw'n paqhmavtwn th;n uJpakoh;n pollw'/ ma'llon hJmei'". 


e[maqen...th;n uJpak.] learned obedience... The spirit of obedience is realised through trials, seen at least to minister to good. Sufferings in this sense may be said to teach obedience as they confirm it and call it out actively. The Lord ‘learned obedience through the things which He suffered,’ not as if the lesson were forced upon Him by the necessity of suffering, for the learning of obedience does not imply the conquest of disobedience as actual, but as making His own perfectly, through insight into the Father's will, that self-surrender which was required, even to death upon the cross (comp. Phil. 2:8). 


The Lord's manhood was (negatively) sinless and (positively) perfect, that is perfect relatively at every stage; and therefore He truly advanced by ‘learning’ (Luke 2:52, 40 plhrouvmenon), while the powers of His human Nature grew step by step in a perfect union with the divine in His one Person. 


th;n uJpakohvn] obedience in all its completeness, the obedience which answers to the idea. It is not said that the Lord ‘learned to obey.’ For the difference between e[maqen th;n uJpak. and e[m. uJpak. see 1 John 3:10 note; and contrast 2 Cor. 10:5 eij" th;n uJpak. t. cr. with Rom. 1:5 eij" uJpak. Pist. The word ‘obedience’ contains a reference to the occasion of sin. Man's fall was due to disobedience: his restoration comes through obedience. Comp. Rom. 5:19. 


The alliteration in the phrase e[maqen ajfj w|n e[paqen is common in Greek literature from the time of Herodotus downwards: Hdt. 1.207 ta; dev moi paqhvmata ejovnta ajcavrista maqhvmata gevgonen. AEsch. Agam. v.177 pavqei mavqo" (comp. 250); Philo, de Somn. ii. § 15 (1.673 M.) ajnafqevgxetai o} (so read, not oJ) paqw;n ajkribw'" e[maqen. de spec. leg. 6 (2.340 M.) i{na ejk tou' paqei'n mavqh/. Wetstein has collected many examples. 


Heb. 5:9, 10. Christ, it has been seen, satisfies the conditions of High-priesthood. He has received divine appointment: He is inspired with the completest sympathy. But His High-priesthood goes immeasurably beyond that of the Levitical system in its efficacy. As He is in His humanity superior to Moses (Heb. 3:1 ff. note), so He is superior to Aaron. The one fact has been affirmed directly (3:5 f.): the other fact is shewn in a type (Melchizedek). And this superiority is further shewn in the action of Christ as High-priest. The Levitical High-priest entered into the Holy of Holies through the blood of goats and calves, but Christ through His own blood to the presence of God Himself (comp. Heb. 9:11 ff.). Yet further, the reference to Ps. 110 necessarily includes the thought of the Royal priesthood which is developed afterwards. 


5:9. kai; teleiwqeiv"...] and having been made perfect... Vulg. et consummatus... Syr. and thus was perfected and... Comp. 2:10 note. 


This perfection was seen on the one side in the complete fulfilment of man's destiny by Christ through absolute self-sacrifice, and on the other in His exaltation to the right hand of God, which was in the divine order its due consequence. Comp. Heb. 2:9 dia; to; pavqhma. Phil. 2:9. Thus the word, which carries with it the conception of Christ's complete preparation for the execution of His priestly office, suggests the contrast between His priestly action and that of Aaron. 


ejgevneto] became in the fulfilment of what we conceive of as a natural law. It is said ‘became’ and not ‘becomes’ or ‘is,’ because on the divine side and in the eternal order the issue of Christ's work is complete. For genevsqai see Heb. 5:5; 1:4; 2:17; 6:20; 7:22, 26. 


Comp. Rom. 8:29 f.; Col. 3:1 ff. 


pa'sin toi'" uJpakouvousin] to all that obey Him, Gentiles as well as Jews. Comp. John 1:7. In this connexion continuous active obedience is the sign of real faith (contrast 4:3 oiJ pisteuvsante"). The obedience of the believer to Christ answers to the obedience of the Son to the Father. By obedience fellowship is made complete. Si obedientia Filii causa est salutis humanae, quanta nobis necessitas est obedire Deo, ut digni inveniamur ejus salutis quam nobis per Filium proprium donavit (Atto). 


ai[tio" swt. aijwn.] the cause of eternal salvation, Latt. causa salutis aeternae. In 2:10 the word corresponding to ai[tio" is ajrchgov". There the thought was of Christ going before the ‘many sons’ with whom He unites Himself. Here the thought is of that which He alone does for them. In the former passage He is the great Leader who identifies Himself with His people: in this He is the High-priest who offers Himself as an effectual sacrifice on their behalf. 


The word ai[tio" does not occur elsewhere in N.T. Comp. 1 Sam. 22:22; 2 Macc. 13:4; Bel 42. 


The phrase ai[tio" swthriva" is used by Philo of the brazen serpent (De agric. § 22, 1.315), and of Noah in relation to his sons (De nobil. § 3, 2.440). Comp. De vit. cont. § 11 (2.485 M.). It is found not unfrequently in classical writers: e.g., Demosth. De Rhod. libert. § 4 (p. 191) movnoi tw'n pavntwn th'" swthriva" aujtoi'" ai[tioi. 


swt. aijwn.] This spiritual, eternal, divine deliverance answers to the external and temporal deliverance which Moses wrought. The phrase is not found elsewhere in N. T. 


Comp. Is. 45:17  jIsrah;l swvzetai uJpo; kurivou swthrivan aijwvnion (µymil;/[ t['WvT]). 


The phrase corresponds with zwh; aijwvnio" (comp. 1 John 5:20, Addit. Note). Compare also Heb. 6:2 krivma aijwvnion. 9:12 aijwniva luvtrwsi". 15 hJ aijwvnio" klhronomiva. 13:20 diaqhvkh aijwvnio". 


The words with which aijwvnio" is used in other books of the N. T. throw light upon its meaning: pu'r Matt. 18:8; 25:41 (to; p. to; aij.); Jude 7 (p. aij.); kovlasi" Matt. 25:46; skhnhv Luke 16:9 (aiJ aij. sk.); basileiva 2 Pet. 1:11 (hJ aij. b.); o[leqro" 2 Thess. 1:9; paravklhsi" 2 Thess. 2:16; crovnoi Rom. 16:25; 2 Tim. 1:9; Tit. 1:2; qeov" Rom. 16:20 (oJ aij. q.); kravto" 1 Tim. 6:16; dovxa 2 Tim. 2:10; 1 Pet. 5:10 (hJ aij. d.); eujaggevlion Apoc. 14:6. 


The double correspondence of swvzein, uJpakohvn (Heb. 5:7, 8) with uJpakouvousin, swthriva" is to be noticed. Three brief notes of Greek commentators deserve to be quoted: 


teleivwsin th;n ajnavstasin kai; th;n ajqanasivan ejkavlese: tou'to ga;r th'" oijkonomiva" to; pevra" (Theod.). 


a[ra ou\n teleivwsi" dia; tw'n paqhmavt wn givnetai: pw'" ou\n uJmei'" dusceraivnete ejpi; tai'" teleiopoioi'" qlivyesin; (Theoph.). 


oJra'/" o{sa peri; uJpakoh'" dialevgetai w{ste peivqesqai aujtouv"; dokou'si gavr moi sunecw'" ajfhniavzein kai; toi'" legomevnoi" mh; parakolouqei'n (Chrys.). 


Heb. 5:10. prosagoreuqei;"...ajrc.] being addressed by God as High-priest.... O. L. vocatus (pronunciatus) sacerdos (princeps sacerdotum). Vulg. vocatus pontifex. The title (High-priest) is involved in the words of Ps. 110:4 and v. 1 taken together; comp. Heb. 6:20. A royal priesthood is there combined with admission to the immediate Presence of God (sit...at my right hand), which was the peculiar privilege of the High-priest. At the same time the peculiar character of this priesthood (after the order of Melchizedek) includes the pledge of its eternal efficacy (eternal salvation). Comp. Heb. 7:16 f. The word prosagoreuvein (here only in N.T.) expresses the formal and solemn ascription of the title to Him to whom it belongs (‘addressed as,’ ‘styled’). Comp. 1 Macc. 14:40; 2 Macc. 4:7; 10:9; 14:37; 1 Clem. 10, 17. Philo, de migr. Abr. § 24 (2:19 M.) path;r me;n tw'n o{lwn oJ mevso", o}" ejn tai'" iJerai'" grafai'" kurivw/ ojnovmati kalei'tai oJ  [Wn, aiJ de; parj eJkavtera presbuvtatai kai; ejgguvtatai tou' o[nto" dunavmei", w|n hJ me;n poihtikh; hJ dj au\ basilikh; prosagoreuvetai: kai; hJ me;n poihtikh; qeov"...hJ de; basilikh; kuvrio"... 


ii. Progress in patient effort (Hebrews 5:11-6:20) 


The general view which has been given of the Divine High-priest, of His office and of His qualifications, of His power of sympathy and of His direct appointment by God, leads naturally to a consideration of the obligations which this revelation imposes upon those to whom it is made. The highest truth is not to be mastered at once, nor without serious and continuous effort. It can only be grasped in virtue of a corresponding growth in those to whom it is addressed. There is always, in the case of those who have learnt somewhat, the danger of resting in their attainment, which is a fatal relapse. Yet we are encouraged by past experience to hold our hope firmly; and the promise of God remains sure beyond the possibility of failure. 


These general thoughts are unfolded in four sections. (1) The mention of Melchizedek calls up the difficulties connected with his priesthood which the Hebrews were not prepared to meet. They had become stationary and therefore had lost the power of receiving higher teaching (Heb. 5:11-14). (2) Such a condition illustrates the paramount duty of Christian progress, and the perils of relapse (6:1-8). (3) At the same time the frank recognition of danger does not exclude the consolation of hope (Heb. 6:9-12). And (4) though God requires patience from men, His promise can never fail (5:13-20). 


It is of deep interest to observe that here for the second time the writer pauses when the subject of Christ's priestly work rises before him. He announced this subject in 2:17, and directly turned aside from it to enforce the lessons of Israel's failure. He returned to the subject in 4:14, and, after a fuller exposition of its outlines, he now again interrupts his argument to insist on the strenuous labour which believers must undertake that they may rightly enter into it. 


Chrysostom says justly: o{ra gou'n aujto;n sunecw'" wjdivnonta to;n peri; tou' ajrcierevw" eijsagagei'n lovgon kai; ajei; ajnaballovmenon...ejpei; ou\n tosautavki" ejxekrouvsqh/, wJsanei; ajpologouvmenov" fhsin hJ aijtiva parj uJma'". 


(1) Stationariness in religious life and its consequences (Hebrews 5:11-14) 


The life of faith is like the natural life. It has appropriate support in its different stages. Healthy growth enables us to appropriate that which we could not have received at an earlier stage. But this general law carries with it grave consequences. (a) The period of first discipleship may be misused, as by the Hebrews, so that we remain still mere ‘babes’ when it is past (5:11, 12). And so (b) when the time comes for maturer instruction we may be unprepared to apprehend it (5:13, 14). 


11 Of whom (which) we have many things to say and hard of interpretation since ye are become dull in your hearing. 12 For when ye ought to be teachers by reason of the time, ye again have need that some one teach you the elements of the first principles of the oracles of God; and ye are become in need of milk, (and) not of solid food. 13 For every one that partaketh of milk is without experience in the word of righteousness, for he is a babe. 14 But solid food is for full-grown men, even those who in virtue of their state have their senses exercised to discern good and evil. 

(a) The Hebrews have failed to grow with years (5:11, 12). 


5:11 f. The difficulty of unfolding the truth of Christ's High-priestly office typified in Melchizedek is due to the spiritual state of the Hebrews. They are still babes when they ought to have advanced to ripe intelligence. 


The character of the complaint seems to indicate clearly that the Epistle could not have been addressed to a large body as a whole, but to some section of it (comp. 13:17) consisting, as it appears, of men in the same general circumstances of age, position and opinion. 


11. peri; ou| polu;" hJmi'n oJ lovgo"...] Of whom (which). Vulg. De quo grandis nobis sermo... The relative is ambiguous. It may mean concerning which, i.e. the High-priestly dignity of Christ, or concerning whom. In the latter case the antecedent may be Christ (peri; ou| cristou' OEcum.) or Melchizedek (Pesh. about this Melchizedek) or (as a complex subject) Christ a High-priest after the order of Melchizedek (6:20; comp. o{" 5:7). 


The reference to Melchizedek simply appears to be too limited. Although Melchizedek is afterwards spoken of in detail (7:1 ff.), the mysteries to which the apostle refers do not lie properly in his person, but in Him whom he foreshadowed; and, again, the reference to Christ generally is too vague. Hence it seems best to interpret the ou| of Christ as typified by Melchizedek, or of Melchizedek as a type of Christ. Christ's Priesthood and Sacrifice is the main and most difficult subject of the Epistle; and this is foreshadowed in Melchizedek, whose significance was overlooked by the Jewish interpreters (e.g., Bereshith R.). In regard to the general sense it makes no difference whether the ou| be neuter or masculine (with this reference), but the neuter is less in the style of the Epistle. 


It will be observed that, while the writer of the Epistle recognises the difficulty of his theme, he declares no less plainly that he must deal with it. He speaks of the discourse, the teaching (oJ lovgo"), which (he implies) it is his duty and his purpose to deliver. There is no indication that the fulfilment of his design is contingent on those whom he addresses. His part must be done, however hard it may be to do it. In this respect he identifies himself with the society which he represents (hJmi'n). 


dusermhvneuto"] hard of interpretation: Vulg. ininterpretabilis ad dicendum: hard for a writer to express, so that it will be fully understood. The difficulty of the interpreter lies in the small capacity of his audience. The addition of levgein, which corresponds with the image in tai'" ajkoai'", shews decisively, as is otherwise most natural, that the difficulty is considered with regard to him who has to make the exposition and not to those who have to receive it. 


The sense is rightly given by the early commentators: o{tan ti" pro;" ajnqrwvpou" e[ch/ (l. levgh/) mh; parakolouqou'nta" mhde; ta; legovmena noou'nta" eJrmhneu'sai kalw'" aujtoi'" ouj duvnatai (Chrys.). 


Difficultas interpretandi...non fuit in ejus ignorantia cui revelata sunt mysteria a seculis abscondita sed potius in illorum tarditate qui imbecilles, i.e. infirmi in fide...(Primas., Herv.). 


Philo speaks of seeing the unchanging beauty of the ideal world, ajlevktw/ tini; kai; dusermhneuvtw/ qeva/ (De Somn. i. § 32; 1.649 M.). 


ejpei; nwqroi; gegovnate...] since ye are become dull of hearing, Vulg. quoniam imbecilles facti estis ad audiendum... The difficulty of which the apostle has spoken came from the fault of the Hebrews. They had become with years less quick in understanding and not more quick according to a natural and healthy development. Compare Chrysostom: to; eijpei'n ejpei; nwqroi; gegovnate tai'" ajkoai'" dhlou'nto" h\n o{ti pavlai uJgivainon kai; h\san ijscuroiv, th'/ proqumiva/ zevonte" (Heb. 10:32), kai; u{steron aujtou;" tou'to paqei'n marturei'. 


As yet however this dulness had not extended to action though such an issue was not far off (Heb. 6:12; comp. 2 Pet. 2:20).  {Ora dev, writes Chrysostom, pw'" mevcri" ajkoh'" th;n nwqrovthta e[sthse. 


For nwqroiv see Heb. 6:12. The word is found in LXX. Prov. 22:29; Ecclus. 4:29; 11:12. The plural aiJ ajkoaiv expresses the powers of hearing. Comp. Mark 7:35. 


ejpeiv] since, seeing. The conjunction is of frequent use in the Epistle, in which the strengthened form ejpeidhv is not found. See Heb. 2:14; 4:6; 5:2; 6:13; 9:17, 26; 10:2; 11:11. It expresses a fact which influences a result, yet not so that the result is the direct and necessary consequence of it (o{ti). 


Heb. 5:12. The fault of the Hebrews is clearly defined. When by reason of the time—because they had been Christians so long,—they ought to have been teachers, they were themselves in need of elementary teaching. For kai; gavr see 4:2 note; for ojfeivlonte", 2:17; 5:3 notes; and for dia; to;n crovnon compare v. 14 dia; th;n e{xin. 


On didavskalo" Bengel says ‘vocabulum non muneris sed facultatis.’ 


p. creivan e[cete tou' did. uJma'" tina; ta; st.] ye have need again that some one teach you the elements... The tina is ambiguous. It may be treated as an interrogative (tivna): ‘that one teach you what are the rudiments...’ (so Vulg. Syr. Orig. Cyr.), or as the indefinite pronoun (tinav). In spite of the ancient authority for the first rendering, the second seems to be preferable (comp. 1 Thess. 4:9). It gives a sharper antithesis to didavskaloi ei\nai. And it could hardly be said the Hebrews required to learn what the elements of the Faith were. They knew what they were though they did not know them. 


The constructions of creivan e[cein are singularly varied. The phrase is used absolutely (Mark 2:25; Acts 2:45; 1 Cor. 12:24; Eph. 4:28; 1 John 3:17); with an object in the genitive (gavlakto", Heb. 10:36 c with the simple infinitive (1 Thess. 1:8; 5:1; Matt. 3:14 c with i{na (John 2:25; 16:30; 1 John 2:27); and here only with the infinitive and article. 


The phrase ta; stoicei'a th'" ajrch'" tw'n logivwn tou' qeou' (Vulg. elementa exordii sermonum Dei) is very remarkable. Even ‘the beginning,’ the simplest fruitful presentation of the Gospel, is complex. The divine message includes from the first distinct elements which require to grow together. It is one, not as monotonous, but in virtue of a vital unity. 


‘The beginning of the oracles of God’ corresponds with ‘the beginning of Christ’ (Heb. 6:1). Th'" ajrch'" is not in either place to be separated from the genitive which follows as if it could have one adjectival sense, ‘the first elements,’ ‘the first teaching.’ 


ta; stoicei'a] the rudiments, the first, simplest, elements of which anything consists: ‘the alphabet’ of a subject. 


The word occurs elsewhere in the N.T. of the material elements of the universe: 2 Pet. 3:10, 12; and metaphorically: Gal. 4:3, 9; Col. 2:8, 20. 


tw'n logivwntou' qeou'] Rom.iii.2. Comp. 1 Pet. 4:11; Acts 7:38. The phrase might refer to the new revelation given by Christ to His apostles (comp. Heb. 1:2); but it seems more natural to refer it to the collected writings of the O. T. which the Hebrew Christians failed to understand and so, through mistaken loyalty to the past, were in danger of apostasy. 


For the patristic use of lovgion, which is common in LXX. see Euseb. H. E. 3.39; 1 Clem. 19, 53; Polyc. ad Phil. 8. 


gegovnate creivan e[conte"] Vulg. facti estis quibus lacte opus sit. The change of expression from creivan e[cete is most significant. Creivan e[cete describes the simple fact: this phrase points out a fact which is the result of degeneracy. The Hebrews had through their own neglect become young children again. So Chrysostom: oujk ei\pe creivan e[cete ajlla; gegovnate creivan e[conte"..., toutevstin, uJmei'" hjqelhvsate, uJmei'" eJautou;" eij" tou'to katesthvsate, eij" tauvthn th;n creivan. 


gavla...sterea; trofhv] milk...solid food...There has been much discussion as to what should be understood by these terms respectively. The early commentators generally supposed that ‘milk,’ the food of young converts, was the teaching on ‘the Lord's humanity,’ and His Resurrection and Ascension, while ‘the solid food’ was the more mysterious teaching on His Godhead. Thus, for example, Primasius: Lac simplicis doctrinae est incarnatio filii Dei, passio, resurrectio illius, ascensio ad caelum: solidus vero cibus perfecti sermonis est mysterium trinitatis, quomodo tres sunt in personis et unum in substantia deitatis. 


The true explanation lies in Heb. 6:1 ff. 


The respective topics of the two stages of teaching are not spoken of as more or less essential or important. 


That which corresponds with the ‘milk’ is in fact ‘the foundation.’ The ‘milk’ and ‘solid food’ are appropriate to different periods of growth. The older Christian ought to be able to assimilate fresh and harder truths. 


gavlakto"...] In Rabbinic language young students were called ‘sucklings’ (twqwnyt). See Schoettgen on 1 Pet. 2:2. Comp. 1 Cor. 3:2, Is. 28:9. 


The image occurs in Philo: De agric. § 2 (1.301 M.) nhpivoi" mevn ejsti gavla trofhv, teleivoi" de; ta; ejk purw'n pevmmata. De leg. Spec. § 36 (2.332 M.). Compare also a remarkable parallel in Arrian: ouj qevlei" h[dh wJ" ta; paidiva ajpogalaktisqh'nai kai; a{ptesqai sterea'" trofh'" (Dissert. 2.16, 39). 


(b) Each age has its appropriate support (Heb. 5:13, 14). 


Heb. 5:13 f. The consequences of the fault of the Hebrews are indicated by the statement of a general law. Each age has its proper food. But spiritual maturity comes through discipline and not through years only. 


5:13. pa'" ga;r oJ met. gavl.] The argument would have been clearer if the terms of the sentence had been inverted: ‘For every one that is inexperienced...—as you shew yourselves to be—is fed with milk...’ But the writer prefers to suggest the fact that his readers are actually living in the most rudimentary stage of faith, ‘partaking of milk,’ and so condemning themselves of unfitness for deeper instruction. For every one that partaketh of milk, and the Hebrews had brought themselves to this diet, is according to the figure a mere infant, and necessarily ignorant of the teachings and the problems of life. Such a one therefore could not but be without experience of the word of righteousness (Vulg. expers sermonis justitiae), unprepared by past training to enter upon the discussion of the larger problems of Christian thought. 


The absence of the definite articles (lovgo" dikaiosuvnh" not oJ l. th'" dik.) shews that the main conception of the phrase lies in the character and not in the concrete realisation of the ‘word.’ It is not ‘the word of righteousness,’ the full exposition of the Christian Faith (2 Cor. 3:9), but teaching such as belongs to it, ‘teaching of righteousness,’ teaching which deals at once with the one source of righteousness in Christ, and the means by which man is enabled to be made partaker of it. The doctrine of Christ's priestly work is based upon these conceptions, which belong to the ‘solid food’ of the mature believer. 


Chrysostom offers two interpretations of the phrase: oJ a[peiro" lovgou dikaiosuvnh", toutevsti, th'" a[nw filosofiva" a[peiro", ouj duvnatai paradevxasqai bivon a[kron kai; hjkribwmevnon: h] dikaiosuvnhn ejntau'qa to;n Cristovn fhsi kai; to;n uJyhlo;n peri; aujtou' lovgon. 


The word a[peiro" does not occur again in the N. T. 


Heb. 5:14. Milk is the food of babes; and he who is fed on milk—whether it be in the due order of nature or by lack of reasonable growth—is a babe. But solid food is for full-grown men. 

The contrast between babes and full-grown men occurs again Eph. 4:13 f. mevcri katanthvswmen...eij" a[ndra tevleion, eij" mevtron hJlikiva" tou' plhrwvmato" tou' Cristou': i{na mhkevti w\men nhvpioi...1 Cor. 14:20 th'/ kakiva/ nhpiavzete, tai'" de; fresi;n tevleioi givnesqe. 1 Cor. 2:6, 3:1. Comp. Philo, Leg. Alleg. i. § 30 (1:62 M.) tw'/ teleivw/ katj eijkovna prostavttein h] ajpagoreuvein h] parainei'n oujci; dei'...tw'/ de; nhpivw/ parainevsew" kai; didaskaliva" [creiva]. 


A man is said to be tevleio" who has reached the full maturity of his powers, the full possession of his rights, his tevlo", his ‘end.’ This maturity, completeness, perfection, may be regarded generally or in some particular aspect. As compared with the child, the full-grown man is tevleio" physically, intellectually, socially (comp. 1 Cor. 13:10 f.; Gal. 4:3); as compared with the fresh uninstructed convert, the disciplined and experienced Christian is tevleio" (1 Cor. 14:20; 2:6; Eph. 4:13; Phil. 3:15; Col. 1:28; 4:12; James 1:4). There is also an ideal completeness answering to man's constitution in his power of self-control (James 3:2), in his love for his fellows (Matt. 5:48; comp. Heb. 19:21). 


He is absolutely tevleio" in whom each human faculty and gift has found a harmonious development and use, who has fulfilled the destiny of man by attaining the likeness of God (Gen. 1:26). 


In the same manner any object is tevleio" which completely satisfies its ideal, so that all the constituent elements are found in it in perfect efficiency (1 John 4:18 hJ teleiva ajgavph. James 1:4, 17; comp. Rom. 12:2). Law is framed for the guidance of man in the attainment of his proper end: the perfect law therefore is ‘the law of freedom,’ which completely corresponds with the unhindered fulfilment of his duty (James 1:25). The Levitical Tabernacle was designed to represent under the conditions of earth the dwelling of God among men, offering a revelation of God and a way of approach to God: the heavenly Tabernacle through which Christ's work is accomplished is ‘the greater and more perfect Tabernacle’ (Heb. 9:11), the divine archetype of the transitory copy. 


Compare Heb. 2:10 teleiw'sai note. 


The spiritual maturity of which the apostle speaks is the result of careful exercise. It belongs to those who have their senses — their different organs of spiritual perception—trained, in virtue of their moral state gained by long experience. 


dia; th;n e{xin] by reason of, on account of, habit. Old Lat. per (propter) habitum. Vulg. pro consuetudine. The state in which they are is the ground and pledge of the discipline of their powers (dia; th;n e{xin not dia; th'" e{xew"). 


 {Exi" (here only in N.T.) expresses not the process but the result, the condition which has been produced by past exercise and not the separate acts following one on another (firma quaedam facilitas quae apud Graecos e{xi" vocatur Quint. 10:1, 1). Comp. Ecclus. Prol. iJkanh;n e{xin peripoihsavmeno" (having acquired sufficient experience), id. 30.14, Judg. 14:9 (Alex.): 1 Sam. 16:7. 


ta; aijsqhthvria] Vulg. sensus. Here only in N.T. Comp. Jer. 4:19 (LXX.) ta; aijsq. th'" kardiva" mou. 


gegumnasmevna] Comp. Heb. 12:11; 1 Tim. 5:7; 2 Pet. 2:14. 


For gegumn. e[conte" compare Heb. 12:1, e[conte" perikeivmenon. 


pro;" diavkrisin k. te kai; k.] The phrase recalls the language of the O. T. e.g., Gen. 3:5; Deut. 1:39; Is. 7:16. 


The discernment of ‘good and evil’ is here regarded in relation to the proper food of the soul, the discrimination of that which contributes to its due strengthening. The mature Christian has already gained the power which he can at once apply, as the occasion arises. This power comes through the discipline of use which shapes a stable character. 


Philo De migr. Abr. § 9 (1.443 M.) e{tero" nhpivwn kai; e{tero" teleivwn cw'rov" ejstin, oJ me;n ojnomazovmeno" a[skhsi", oJ de; kalouvmeno" sofiva. 

Additional Note on Hebrews 5:1. The prae-Christian Priesthood 
I. The Idea of Priesthood 

Man is born religious: born to recognise the action of unseen powers about him and to seek for a harmonious relation with them, conceived of personally. 


This thought is conveyed in the Mosaic record of Creation, by the statement that it was the purpose of God to ‘make man in His image after His likeness’ (Gen. 1:27); that is to endow man with faculties by which he might attain to a divine fellowship, and finally share in the divine rest (Heb. 4:9). 


Even if man had not sinned he would have needed the discipline of life, supported by divine help, to reach this destiny. 


As it is, the consciousness of sin, variously realised, hinders the present approach to God (the unseen power). However the unseen is realised, there is in men a shrinking from it. 


Some means of approach to the unseen power therefore must be provided that a harmony may be established; and man naturally looks for some one through whom this access shall be gained. The provision of this access is the work of the priest. 


It is then briefly the part of the priest to establish a connexion of man with God, and secondarily of man with man. 


The priest brings man to God (the unseen power); and he brings God to man. 


So it is that the conception which we form of priesthood shapes our whole view of religion (Heb. 7:12). 


These thoughts are of universal application, and find manifold embodiments in the experience of mankind. 


Of these manifold embodiments we must take account in our endeavour to grasp the full meaning of the Christian Dispensation. 


The special training of the Jewish people is one part, the most intelligible part indeed, but yet only one part, of the universal training of humanity for the accomplishment of the divine purpose of creation. 


In considering the conception of the prae-Christian priesthood we must therefore notice the priesthood of the Nations (the natural priesthood), and the priesthood of the People (the theocratic priesthood). 

II. The Priesthood of the Nations. (The natural priesthood.) 

The conception of priesthood in its most general form is recognised universally: it belongs to the constitution of man. The facts of ethnic religions enable us to see the elements which were taken up and purified in Judaism. 


i. Types of natural priesthood. 

In many cases the idea of priesthood is most rude, imperfect and unworthy—perhaps by degradation—but it exists. 


It may be that the agent seeks to coerce or to propitiate hostile powers; or to honour friendly powers. 


But the essential idea is the same: he seeks to establish a harmony between those whom he represents and the unseen. 


The mediating person is marked out variously according to circumstances, either (1) by superior station, or (2) by superior knowledge. 


(1) The chief types of priest in the former case are 



(a) the head of the family: the father; 



(b) the head of the race: the king. 


(2) The second class is represented by the ‘medicine-man’: the sorcerer: the guardian of an oracular shrine. 


(1) (a) The family priesthood was very widely spread. Examples occur in all early history. 



(b) The kingly priesthood was recognised in the great early civilised states: Egypt; Assyria; Greece; Rome. 


The form of this royal priesthood was retained even when the royal government was overthrown (a[rcwn basileuv", rex sacrificulus). 


(2) The ‘oracular’ type of priesthood was dominant among the Arabian tribes, who had no central government. Notice Balaam (Num. 22). 


Gradually the office was delegated to a caste or a class, which exercised more or less power. In classical Greece the power of the priesthood was exceptionally small. 


ii. Examples of natural priesthood in the O. T. 

There are many traces of this ‘natural’ priesthood in the O. T., both (1) before and (2) after ‘the Law.’ 


(1) Natural priesthood in the O. T. before the Law. 


(a) The Patriarchs. 




Gen. 8:20 ff. (Noah). 




Gen. 13:4 (Abraham). 




Gen. 26:25 (Isaac). 




Gen. 35:1 (Jacob). 




Comp. Job 1:5. 



(b) Melchizedek. 




Gen. 14:18 ff. 



(c) Jethro. 




Ex. 18:1, 12. 




Comp. Ex. 19:22. 


(2) Natural priesthood in the O. T. after the Law. 


(a) The Judges. 




Judg. 6:19 ff. (Gideon). 




Judg. 13:19 (Manoah). 




Judg. 17:5 (Micah). 




[1 Sam. 7:9 f. (Samuel); comp. 7:1 (Eleazar). 




Sam. 9:13 (Samuel).] 



(b) The Kings. 




Saul: 1 Sam. 13:9 f. 




Sam. 14:34, 35. 




David: 2 Sam. 6:13 f. 




Sam. 24:25 (1 Chron. 21:26). 




Comp. 23:16. 




Solomon: 1 Kings 9:25 (2 Chron. 8:12 f.). 




Ahaz: 2 Kings 16:12 f. (comp. 2 Chron. 26:16 ff.). 




Comp. Jer. 30:21. 

III. The Priesthood of the People. (The theocratic priesthood.) 

i. Jewish Monotheism. 

All monotheistic religions derive their origin from Abraham. 


The Jews alone in the Old World made the belief in one God the foundation of life. 


In the Scriptures of the O.T. no stress is laid upon abstract opinion as to the being 


of God in Himself. The character of God and the relation of man to God is made known through action. 


The essential element of belief in one God is brought out in the history of Abraham. It lies in personal trust in Him, and not in thought about Him. 


So again Moses enforces the belief in one God not as a new truth, but as the inspiration and support of personal and social duty. 


Conduct, character, is the one end of the Mosaic system. 


The heathen—the Canaanite nations specially—are punished not for false belief but for vile actions: Deut. 12:31; Lev. 18:24 ff. 


The fact of monotheistic belief is recognised in others (cf. Gen. 20:2 f.); and if God took Israel for His peculiar people, it was not as ‘a national God’ (of limited sovereignty), but as the God of the whole earth: Ex. 19:4 ff.; Deut. 10:14 f. 


The legislation of Israel has then this moral purpose. God moves among His people to guide them to their end. So it came to pass that the religious development of the Jews was against their nature; while the religious development of the Gentiles was an expression of their nature. 


In the fulfilment of this discipline God manifested Himself to the people in different ways, by prophets, kings, priests. 


The prophet spoke in the name of God: the king became the representative of the divine action: the priest expressed the idea of the fellowship of God and man. 


The work of the priesthood was specially directed to the thoughts of sin: consecration: holiness. 


ii. Organization of the Jewish priesthood. 

We notice stages in the organization of the priesthood. 


(1) The whole people: Ex. 19:6. See also Num. 16:3 (Korah: sons of Reuben): Ex. 30:11-16 (atonement for each). Compare Apoc. 1:6; 5:10; 20:6; 1 Pet. 2:5, 9. 


(2) Then Levi. 



(a) Representatives: Num. 3:9, 12 (instead of all the firstborn): ambiguity of the term. Comp. Deut. 10:8. 



(b) Their consecration: Num. 8:5 ff. 


Notice (a) sprinkling (contrast Lev. 8:6 of priests); cleansing (comp. Lev. 14:8 of the leper; Deut. 21:12 of woman captive). 




(b) sacrifices: bullock for burnt—offering (comp. Lev. 1:3); for sin-offering (comp. Lev. 4:3, 14). 




(g) their dedication to God: ‘children of Israel’ lay their hands upon them (comp. Lev. 1:4). 




(d) their resignation by God to the priest's service, as ‘waved’ before the Lord (of a gift resigned by God to priests): comp. Num. 18:6 f. 




(e) offering of victims: the Levites laying hands upon them. 


(3) The separation of Aaron and his sons. 


Their consecration: Lev. 8; Exod. 29. 



(a) Washing. Comp. Ex. 40:12; Lev. 16:4; and contrast Ex. 30:19 f.; 40:31 f. 



(b) Robing. Comp. Ex. 28:40. 



(g) Anointing of Aaron. Comp. 5:30; Ex. 28:41; 30:30; 40:15; Lev. 10:7. 



(d) A threefold sacrifice: a bullock and two rams. 



(e) Personal application of the blood to Aaron and his sons: ear, hand, foot. Comp. Lev. 14:14. 



(z) Investment of Aaron and his sons with the elements of sacrifice. 



(h) Sprinkling of the anointing oil and blood on Aaron and his sons and upon their garments. Ex. 29:21. 


In each case people, tribe, family, as representatives, were taken by the free choice of God, and not in virtue of any natural privilege of position; Num. 16:7; 18:7; Ex. 28:1; 1 Sam. 2:28. 


(4) The High-priest: Ex. 29:5-7; Num. 20:26-28. 


iii. The priestly duties. 

General description: Deut. 33:8 ff.; 1 Sam. 2:28. 


(1) Teaching and administering the Law: Deut. 17:8 f. (a ‘judge’ also recognised); Lev. 10:10 f.; Ezek. 44:23 f.; Mal. 2:7. Comp. Hos. 4:6 ff.; Amos 2:6-8. 


Notice the use of the ‘lot’: Lev. 16:8; comp. Num. 26:55; Josh. 7:14 ff.; 1 Sam. 10:17; 14:41; Prov. 16:33. 


(2) Ministering the ceremonial. 



(a) To prepare the shew-bread: Lev. 24:5 ff. 



(b) To burn incense: Ex. 30:7 f.; 2 Chron. 26:16 ff.; Num. 16:40. 



(c) To offer sacrifice: specially to sprinkle the blood; Lev. 1:5; 5:16. 


(3) Blessing: Num. 6:22 ff. Comp. Lev. 9:22. 


No necessity for laborious study, but for scrupulous care. 


iv. Political position of priests. 

The priests occupied a subordinate political position till the time of the Maccabees, with rare exceptions (2 Kings 11:1 ff.). Eli was the only Judge from among them; and there were few priest-prophets. They were the ordinary ministers of the divine blessing with ‘a self-denying ordinance.’ 


The Levites are commonly classed with ‘the poor’: a body without inheritance in an agricultural state: Deut. 10:8 f.; 12:12, 18 f.; 14:29; 16:11, 14; 26:11. Compare Gen. 49:5 ff. 


Jerusalem not one of the forty-eight Levitical cities (Josh. 21:41); so that priests were strangers in the place of their service. 


Contrast the position of the Brahmins; Magians (Hdt. 1.101, 132); Chaldaeans (Diod. 2.29); Egyptian priests (Hdt. 2.35ff.). 


v. The idea of the Theocracy embodied in the High-priest. 

The High-priest was the representative of the whole people: he took their names upon his shoulders and upon his heart: Ex. 28:12, 29. 


The same offering was made for his sins of ignorance as for the sins of the congregation: Lev. 4:3, 13. 


He bore upon his head the words which marked the consecration of the nation, and that in relation to their failures: Ex. 28:36 ff.; comp. Num. 18:1. 


In his person once in the year the people entered into the Presence of God. 


(2) The duty of Christian progress: the perils of relapse (Hebrews 6:1-8) 


The apostle bases a general exhortation on the view which he has given of the spiritual degeneracy of the Hebrews. He first (a) enforces the duty of progress, both positively and negatively, and accepts the obligation for himself (6:1-3); and then (b) portrays the perils of relapse, pointing out the impossibility (from the human side) of repeating the past, and appealing to the stern teaching of nature (6:4-8). 


(a) The duty of progress (6:1-3). 


The succession of thoughts is simple and natural. The general principle is first stated, with a clear enunciation of what must (6:1 a), and what must not be done (vs. 1 b, 2); and then the writer accepts the consequence as decisive for his own teaching (vs. 3). 


6:1-3. A question has been raised whether these verses contain an exhortation to the Hebrews or a declaration of the writer's own purpose. The two ideas seem to be inseparable. If the readers are to strain forward to a higher knowledge the writer must lead them. If the writer is to aim at the exposition of deeper truth it must be with the conviction that his readers will endeavour to follow him. Thus he first identifies himself with those whom he addresses (ferwvmeqa) and afterwards he indicates his own purpose definitely (poihvsomen). The words ajfevnte" and teleiovth" take their appropriate meanings in each case. 


1 Wherefore leaving the word of the beginning of Christ (or the Christ, the Messiah), let us be borne on to perfection, not laying again a foundation of repentance from dead works and of faith upon God, 2 of teaching (or a teaching) of baptisms and laying on of hands, of resurrection of the dead and of eternal judgment. 3 And this will we do if God permit. 

dio; ajfevnte" to;n t. ajrch'" tou' c. l....] Vulg. Quapropter intermittentes inchoationis Christi sermonem... It is characteristic of the tone of the Epistle that the exhortation to progress is based directly on the stern criticism which precedes (diov). At first sight an adversative particle would have seemed more natural. But it is assumed that the position of inferiority occupied by the readers of the Epistle is not to be acquiesced in. The fact that they do for the moment hold it is an overwhelming reason for effort. Quia exercitatos sensus decet nos habere in lege domini...ad profunda et alta mysteria...ducamur (Primasius). 


The necessary condition of progress is a ‘giving up.’ We hold what we have as a preparation for something more. At the same time all that is surrendered is incorporated in that which is afterwards gained. In relation to the Hebrews the word ajfevnte" has the sense of ‘leaving’ as applied to those who advance to a deeper knowledge: in relation to the writer, as applied to those who pass to a new subject. Both senses are perfectly natural, and there is no confusion in the double application of the word. For the thought compare Phil. 3:14. 


In the remarkable phrase oJ th'" ajrch'" tou' Cristou' lovgo", the word, the exposition, of the beginning, the elementary view of the Christ, there can be little doubt that hJ ajrch; tou' Cristou' go together, and that oJ th'" ajrch'" lovgo" does not form a compound noun. On this point the order seems to be decisive. ‘The beginning of Christ’ (or ‘the Christ’) is ‘the fundamental explanation of the fulfilment of the Messianic promises in Jesus of Nazareth.’  JH ajrch; tou' Cristou' corresponds with hJ ajrch; tw'n logivwn tou' qeou' (Heb. 5:12): the former phrase concentrates attention upon the personal Messiah, the latter on the records in which He was foreshewn. Sermonem inchoationis Christi vocat initium fidei, instructionem videlicet de nativitate Christi humana, de passione, de resurrectione, atque ascensione ejus et gratia baptismatis (Primas.). 


ejpi; th;n teleiovthta ferwvmeqa] let us be borne on to perfection. Vulg. ad perfectionem feramur. The form of this positive charge is remarkable. The thought is not primarily of personal effort, ‘let us go on,’ ‘let us press’ (Old Lat. tendamus; Aug. respiciamus), but of personal surrender to an active influence. The power is working (comp. Heb. 1:3 fevrwn ta; pavnta): we have only to yield ourselves to it (comp. Acts 27:15, 17). At the same time the influence and the surrender are continuous (ferwvmeqa), and not (under this aspect) concentrated in one momentary crisis. The goal of this forward movement is ‘perfection,’ that is for the readers the full maturity of spiritual growth, opposed to nhpiovth" (Heb. 5:13); and for the writer the teaching which corresponds with maturity. Philo (De agric. § 37; 1.324) distinguishes three classes ajrcovmenoi, prokovptonte", teteleiwmevnoi. Compare John 3:12 f. Additional Note on Heb. 2:10. 


The patristic interpreters understand teleiovth" of practical life. So Chrysostom: pro;" aujth;n cwrw'men loipovn, fhsiv, th;n ojrofhvn, toutevsti, bivon a[riston e[cwmen. 


mh; pavlin qemevlion kataballovmenoi] The emphasis lies upon the noun. The tense of the participle marks the effort. Jos. Antt. 8.5, 1 oijkodomivan katebavleto. 


The writer does not (of course) mean to say that his readers must build higher without having secured their foundation. He assumes that the recognition of the paramount duty of progress will constrain them to do this at once in order that they may duly advance. 


The sense given by the Old Latin fundamentum diruentes (d) (not Augustine) is contrary to the usage of the middle. 


For pavlin see Heb. 6:6; and for qemevlion Heb. 11:10 note. 


qemevlion...metanoiva"...] The different elements in the ‘foundation’ appear to be distinguished in three groups, Repentance and Faith, Baptism and Laying on of hands, Resurrection and Judgment. Of these the first two are the fundamental characteristics of the Christian's temper, while the two pairs which follow give typical representatives of outward ordinances, and specific beliefs. Under another aspect the three groups deal with our personal character, our social relations, our connexion with the unseen world. The three pairs are not however strictly coordinate: met....kai;p...., bapt....ejpiq. te c., ajnast. n. kai; kr. aij. The centre pair are regarded as forming one great subject of teaching in two parts. For the use of te compare 9:1 note. 


The history of the Acts shews how intimately each of these six articles was involved in the first teaching of the Apostles: 2:38; 4:2, 33; 8:16 f. 


For qemevl. katab. compare Philo, de Gig. § 7 (1.266 M.) qemevlio"...uJpobevblhtai... 


qem. metanoiva"...kai; pivstew"...] The genitive in each case describes an element of the foundation: a foundation consisting in repentance...and faith... Comp. Heb. 12:11; Rom. 4:11 (?); 1 Cor. 5:8; Eph. 6:14, 16 f. Comp. Winer, 3:59, 8 (a). 


metanoiva"...kai; pivstew"...] Repentance and Faith are not treated as abstract subjects of debate, but as personal attributes. Each has its supreme object in human life (repentance from dead works, faith towards God). So it is that they are combined together in the first proclamation of the Gospel by Christ, Mark 1:15, and practically in the first proclamation of the Gospel by the Apostles, Acts 2:38. 


Comp. Acts 20:21. 


‘Repentance from dead works’ gives the negative, ‘faith towards God’ gives the positive side of the Christian mind. The old must be abandoned, the new must be grasped. 


metanoiva" ajpo; nekrw'n e[rgwn] The force of this unique expression depends upon the sense of ‘dead works’ (nekra; e[rga, Vulg. opera mortua), a phrase which occurs in the N. T. only here and Heb. 9:14 kaqariei' th;n suneivdhsin ajpo; nekrw'n e[rgwn, nor is there any parallel phrase. Faith is spoken of as ‘dead’ when it is unfruitful in deed (James 2:17, 26). Sin again is said to be ‘dead’ when it is not called into activity (Rom. 7:8). And the body is already ‘dead’ as carrying in it the doom of death: it has lost the power of abiding continuance (Rom. 8:10 dij aJmartivan). Once more, men are said to be ‘dead’ in relation to sin in three ways, (1) ‘dead unto sin’ (th'/ aJmartiva/ Rom. 6:11) when their connexion with the principle of sin is broken de facto (v. 2 ajpeqavnete) and they use de jure the power of the new life (zw'nta" dev....), (2) ‘dead by transgressions and sins’ as deprived of true life through the manifold instrumentality of sin (toi'" paraptwvmasin kai; tai'" aJmartivai" Eph. 2:1, 5), and (3) ‘dead in transgressions’ as abiding in them and devoid of the capacity for real action (ejn paraptwvmasin Col. 2:13, but the ejn is doubtful). 


Compare also Matt. 8:22; Luke 9:60; 15:24, 32; John 5:25; Eph. 5:14. 


From the analogy of these usages it is possible to give a precise sense to the phrase ‘dead works.’ Dead works are not vaguely sins which lead to death, but works devoid of that element which makes them truly works. They have the form but not the vital power of works. There is but one spring of life, and all which does not flow from it is ‘dead.’ All acts of a man in himself, separated from God, are ‘dead works’ (comp. John 15:4 ff.). The first step in faith is to give up the selfish life which they represent. 


Here the phrase has necessarily a special application. The writer of the Epistle is thinking, as it seems, of all the works corresponding with the Levitical system not in their original institution but in their actual relation to the Gospel as established in the Christian society. By the work of Christ, who fulfilled, and by fulfilling annulled, the Law, the element of life was withdrawn from these which had (so to speak) a provisional, and only a provisional, vitality. They became ‘dead works.’ Comp. Herm. Sim. 9.21, 2 ta; rJhvmata aujtw'n movna zw'si, ta; de; e[rga aujtw'n nekrav ejsti. 


The contrast between pivsti" and nekra; e[rga corresponds with and yet is distinct from that between pivsti" and e[rga "ovmou in St Paul. ‘Dead works’ present the essential character of the works in themselves: ‘works of law’ present them in relation to an ideal, unattainable, standard. 


It follows therefore that ‘Repentance from dead works’ expresses that complete change of mind—of spiritual attitude—which leads the believer to abandon these works and seek some other support for life. 


For the construction metavnoia ajpov compare Acts 8:22 metanovhson ajpo; th'" kakiva", and the characteristic phrase of the Apocalypse metanoei'n ejk: Apoc. 2:21 f.; 9:20 f.; 16:11. 


The patristic interpretations of the phrase are vague: e.g., Primasius: Poenitentiam ab operibus mortuis agere est ipsa opera mala per poenitentiam delere, qua animam mortificabant. Opera namque mortis sunt peccata. 


pivstew" ejpi; qeovn] of faith toward God, Vulg. fidei ad Deum. This phrase also is unique. 


pivsti" is used (1) with gen. in each group of the writings of the N. T.: Mark 11:22; Acts 3:16; Rom. 3:22; Apoc. 14:12; James 2:1, & c. 


(2) with eij", Acts 20:21; 24:24; 26:18; Col. 2:5; comp. 1 Pet. 1:21; Philem. 5. 


(3) with ejn, Eph. 1:15; 1 Tim. 3:13; 2 Tim. 3:15. 


(4) with prov", 1 Thess. 1:8. 


Pisteuvein ejpiv tina occurs not unfrequently: Matt. 27:42; Acts 9:42; 11:17; 16:31; 22:19; Rom. 4:5, 24. 


As distinguished from pisteuvein eij" perhaps pisteuvein ejpiv (acc.) suggests the idea of being directed towards, and pist. ejpiv (dat.) resting upon some solid foundation (the Rock). The relation in ejpiv is external, in eij", internal. 


Heb. 6:2. baptismw'n didach'" (didachvn)] Vulg. baptismatum doctrinae, impositionis quoque manuum. The construction of didach'", if this reading be adopted, has been variously explained. It has been taken either (1) absolutely: baptisms, teachings, and laying on of hands; or, (2) in connexion with baptismw'n, either as (a) depending on it and qualifying it; baptisms of teaching, baptisms involving teaching and not mere ceremonial lustrations; or as (b) governing baptismw'n: teaching of baptisms. 

The construction and sense of the whole passage are decidedly in favour of the last view. The order is decisive against taking the word didach'" absolutely. There is no special propriety in speaking of Christian baptism as ‘a baptism of teaching’; and on the other hand ‘baptisms,’ ‘laying on of hands,’ ‘resurrection,’ ‘judgment,’ form characteristic subjects of teaching. This construction is also supported by the variant didachvn; and it makes but little difference whether we read didach'" as parallel with qemevlion, or didachvn as explanatory of it; yet, on the whole, it seems simpler to take the genitive. 


The unusual order is probably to be explained by the emphasis gained for the characteristic contents of the teaching by placing baptismw'n first. If didach'" were placed first, this would appear to be coordinate with metanoiva" and pivstew" rather than the elements which it includes. 


The progress in the subjects of teaching is significant. It reaches from the first scene of the Christian life to the last, as it is made known to us. The two types of divine ordinances (baptism, laying on of hands) correspond broadly to the two characteristics of the Christian's temper already noticed. The first marks the passage from an old state to a new (the gift of life by the action of the Holy Spirit); the second, the arming for the fulfilment of the new service (the endowment for the work of life by the gift of the Holy Spirit). It appears to be of great importance to keep in close connexion the ‘ordination’ of the Christian layman and the ‘ordination’ of the Christian priest, as corresponding provisions for the impartment of strength required for the fulfilment of the two essential forms of service. 


The simple gen. in place of periv with gen. is remarkable. Elsewhere in the N. T. the gen. is used only of the author: Acts 2:42, th'/ didach'/ tw'n ajpostovlwn; 2 John 9; Apoc. 2:14 f. It seems to express more completely the contents, the substance, of the teaching than the preposition which would give merely the subject. 


baptismw'n] Vulg. baptismatum. For the form see Heb. 9:10; Mark 7:4; Col. 2:12 v. l. 

The plural and the peculiar form seem to be used to include Christian Baptism with other lustral rites. The ‘teaching’ would naturally be directed to shew their essential difference. Comp. Acts 19:3, 4; John 3:25 peri; kaqarismou'. Primasius explains the plural strangely: Quod dixit plurali numero...pro varietate accipientium posuit. 


ejpiqevsewv" te ceirw'n] ‘The laying on of hands’ is the expressive symbol of a solemn blessing (Matt. 19:13), of the restoration or communication of strength for a definite work. The significance of the act is clearly marked in healings in the Gospels: Mark 6:5 (comp. 16:18); 8:23; Luke 4:40; 13:13. It was regarded as natural by those who sought for help: Matt. 9:18 (comp. Mark 5:23); Mark 7:32. Compare also Acts 28:8. In the record of the Acts ‘laying on of hands’ appears as (1) the complement of Baptism, the outward rite through which the gift of the Holy Spirit was normally made (Acts 8:17 f.; 19:6, ‘Confirmation’); (2) the form of the appointment of ‘the Seven’ (Acts 6:6, ‘Ordination’); (3) the mode of separation for a special work (Acts 13:3). In the first two cases it is the act of Apostles. In the Epistles to Timothy it is used of ‘ordination’ and attributed to ‘the presbytery’ (1 Tim. 4:14; comp. 2 Tim. 1:6); to Timothy himself (1 Tim. 5:22); to St Paul (2 Tim. 1:6; comp. 1 Tim. 4:14). 


Primasius (Atto), not unnaturally, limits the phrase to Confirmation: Impositionem manuum appellat per quam plenissime creditur accipi Spiritus sanctus, donum quod post baptismum ad confirmationem unitatis in ecclesia a pontificibus fieri solet (kindred texts vary); and the close connexion of ejpiq. ceirw'n with bapt. (bapt. ejpiq. te c.) may be urged in favour of this view. 


ajnastavsew" nekrw'n kai; krivmato" aijwnivou] This last pair of truths taken together represents the permanence of our present actions, the significance of earthly life in the eternal order. Comp. Apoc. 14:13 (kovpoi, e[rga). 


The genitives appear to depend on didach'" (or didachvn) and not directly upon qemevlion. The teaching on these subjects made part of the foundation. 


In connexion with the Resurrection three phrases must be studied: 


(1) ajnavstasi" nekrw'n Acts 17:32; 23:6; 24:21 (comp. Heb. 6:15); 1 Cor. 15:12 ff. 


(2) hJ ajnavstasi" hJ ejk nekrw'n Luke 20:35; Acts 4:2. Comp. Acts 10:41; 1 Pet. 1:3; Col. 1:18, & c. 


(3) hJ ejxanavstasi" hJ ejk nekrw'n Phil. 3:11. 


The phrase ‘eternal judgment’ may be compared with ‘eternal sin’ (Mark 3:29 aijwvnion aJmavrthma). 


Krivma describes the sentence and not the process. Compare John 9:39 note; Matt. 7:2; Acts 24:25; and contrast Heb. 9:27; 10:27 (krivsi"). 


For aijwvnio" see Heb. 6:9 note. 


Heb. 6:3. kai; tou'to poihvsomen] The fulfilment of the Apostle's purpose is not made in any way to depend on the condition of those whom he addresses. His message has to be delivered. Compare Ezek. 2:5; and contrast ferwvmeqa v. 1. 


Hoc faciemus, hoc est, ad majora vos ducemus et de his omnibus quae enumeravimus plenissime docebimus vos, ut non sit iterum necesse ex toto et a capite ponere fundamentum (Primas.). 


ejavnper ejpitrevph/ oJ qeov"] Compare 1 Cor. 16:7. ei[wqe oJ ajpovstolo" pavnta ejxarta'n th'" qeiva" promhqeiva" (Theod.). James 4:15. 


(b) The perils of apostasy (Heb. 6:4-8). 


The Apostle has given expression to a general charge in which he has joined his readers with himself (ferwvmeqa), but he makes one limitation to the efficacy of the work which he proposes. He cannot do again what has been done once for all. He cannot offer a fresh Gospel able to change the whole aspect of life and thought, if the one Gospel has been received and afterwards rejected (6:4-6). Nature itself teaches that the divine gifts must be used fruitfully: they carry with them an inevitable responsibility (6:7, 8). 


4 For in the case of those who were once for all enlightened, having both tasted of the heavenly gift and been made partakers of the Holy Spirit, 5 and who tasted the good word of God and the powers of a world to come, 6 and fell away, it is impossible again to renew them to repentance, seeing they crucify to themselves the Son of God afresh, and put Him to an open shame. 

6:4-6. The necessity of progress lies in the very nature of things. There can be no repetition of the beginning. The preacher cannot again renew to ‘repentance’ (metavnoia), a complete change of the intellectual, moral, spiritual state. He must go on to the completion of his work. Those who fall away from the Faith, of which they have felt the power, are as men who crucify ‘the Son of God.’ 


This description of apostates is closely parallel with that given in the Apostolical Constitutions (6.18, 2) of ‘godless, impenitent leaders of heresy’: ou|toiv eijsin oiJ blasfhmhvsante" to; pneu'ma th'" cavrito" (Heb. 10:29) kai; ajpoptuvsante" th;n parj aujtou' dwrea;n meta; th;n cavrin, oi|" oujk ajfeqhvsetai ou[te ejn tw'/ aijw'ni touvtw/ ou[te ejn tw'/ mevllonti. 


The correlation of the four participles (fwtisqevnta", geusamevnou", genhqevnta", geusamevnou") is by no means clear, nor are the conjunctions decisive (geusamevnou" te...kai; metovcou" gen....kai; kalo;n geusamevnou"...). The te may (1) introduce a new and distinct clause closely connected with fwtisqevnta" and in a sense subordinate to it (who were once enlightened and so tasted..., and were made...); or (2) it may be taken in connexion with the kaiv...kaiv... which follow, so that the three clauses geusamevnou" te..., kai; metovcou" genhqevnta"...kai; kalo;n geusamevnou"..., are coordinate with fwtisqevnta" and explanatory of it (who were once illuminated, having both tasted...and been made partakers...and tasted...); or (3) it may be taken with the kai; which immediately follows, so that geusamevnou" te...kai; metovcou"...genhqevnta" form the twofold explanation of fwtisqevnta" while kai; kalo;n geusamevnou" is an independent clause (who were once illuminated—having both tasted...and been made partakers...—and who tasted...). Both uses of te are fully justified. It occurs as a retrospective and additive conjunction both simply (Heb. 1:3 note), and followed by kaiv (Acts 2:40; 21:30; 22:7; 24:23; 26:30); and most commonly as a prospective and combinative conjunction both with a single clause following (Heb. 9:19; Luke 21:11; Acts 2:10), and with two or more clauses following (Acts 1:8; 13:1; 1 Cor. 1:30). 


The choice between the three constructions will be decided by individual feeling as to the symmetry of expression and thought. On the whole the third arrangement seems to bring out most distinctly two fundamental aspects of the reception of the Christian Faith, illumination in respect to the divine action, and experience in respect to the human appropriation. The Christian is illuminated by the conscious sense of the gift of life, and by participation in the Spirit; and he gains an individual sense of the beauty (the intellectual grandeur) of revelation, and of the powers of the new Order. 


The course of thought will be seen clearly if it is marked in a tabular form. The Christian has been 


(1) Illuminated (in regard of the divine action) in two respects, 



(a) By the consciousness of the reception of the gift of life (geu". th'" d. th'" ejp.), 



(b) By participation in the power of a wider life (met. gen. pn. aJg.). 


(2) And he has tasted (in regard of the individual experience) 



(a) The beauty (intellectual grandeur) of revelation (kal. q. rJ.), 



(b) The spiritual powers of the new order (dun. mevll. aij.). 


4. ajduvnaton ga;r tou;" a{pax f....ajnakainivzein...] For as touching those who were once enlightened...it is impossible to renew them... It is indeed necessary, the Apostle seems to say, that I should add this reserve ‘if God will,’ for there is only one fatal obstacle to the fulfilment of my work. It is impossible for man to renew to metavnoia those who have fallen from the Faith. The ajduvnaton at the head of the sentence is singularly impressive. So Chrysostom: oujk ei\pen ouj prevpei oujde; sumfevrei oujde; e[xestin ajllj ajduvnaton, w{ste eij" ajpovgnwsin ejmbavllein. 


tou;" a{pax fwtisqevnta"] Vulg. eos qui semel illuminati sunt. The object is placed before the verb in order to fix attention upon the variety and greatness of the gifts which have been received and cast away. The enumeration of these abandoned blessings prepares for the statement of the impossibility of restoring them. 


The word fwtivzesqai occurs again Heb. 10:32. The illumination both here and there (fwtisqevnte") is referred to the decisive moment when the light was apprehended in its glory (contrast Eph. 1:18 pefwtismevnou"). For the image compare John 1:9; 2 Tim. 1:10; Eph. 3:9; (Apoc. 21:23); 2 Cor. 4:4, 6 (fwtismov"). See also Ecclus. 45:17; 2 Kings 12:2 (2). Inwardly this crisis of illumination was marked by a reception of the knowledge of the truth (Heb. 10:26); and outwardly by the admission to Christian fellowship. Hence fwtivzein and fwtismov" were commonly applied to Baptism from the time of Justin (Apol. 1.61, 65; comp. Dial. c. 122) downwards. And the Syriac versions give this sense here: Pesh. who have once descended to baptism. Hcl. who have once been baptized. The addition of a{pax (once for all) marks the completeness and sufficiency of the single act. The word is characteristic of the Epistle; 9:7, 26 ff.; 10:2; (12:26 f.). Compare 1 Pet. 3:18; Jude 3, 5; and ejfavpax Heb. 7:27 note; 9:12; 10:10; 1 Cor. 15:6; Rom. 6:10. 


The force of the tense is carried on through geusamevnou", genhqevnta", kalo;n geusamevnou", in contrast with pavlin v. 6. 


geusamevnou" te...kai; metovcou" gen....] This twofold blessing—the substance of illumination—describes first the conscious possession of the principle of life and then the sense of fellowship in a vaster life. The first element is that which the believer has personally in himself: the second that which he has by partaking in something which has a far wider action. 


geu". th'" dwrea'" th'" ejpouranivou] who tasted of the gift, the heavenly gift, the gift of the divine life brought by Christ and in Him: John 4:10 note. Compare Rom. 5:15, 17; 8:32; 2 Cor. 9:15. Any special interpretation, such as the Eucharist or more generally forgiveness, peace and the like, falls short of the general idea which is required here. 


The gift is described as ‘heavenly’ (ejpouravnio") not in the sense that it comes from heaven, or has the character of heaven, but that it is realised in heaven. It belongs to a higher sphere of existence than earth. 


For dwreav see John 4:10 note. The word is used in the N. T. only of spiritual gifts (? Rom. 5:17), and especially of the gift of the Holy Spirit. For ejpouravnio" see Heb. 3:1 note. 


Geuvsasqai expresses a real and conscious enjoyment of the blessing apprehended in its true character (comp. John 6:56 ff. trwvgein). Philo de Abr. § 19 (2:14 M.) to; de; mevgeqo" aujtw'n ouj panti; dh'lon ajlla; movnon toi'" geusamevnoi" ajreth'". But at the same time the enjoyment as here described (geu". dwrea'") is only partial and inchoative. To feast, to live upon the fulness of the divine blessing belongs to another order. 


Compare g. qanavtou Matt. 16:28; John 8:52; Heb. 2:9; g. o{ti crhsto;" oJ kuvrio" 1 Pet. 2:3. See also Ps. 33:9 (34:9). 


The use of the gen. (geu". dwrea'") here stands in sharp contrast with the use of the acc. in the following clause (kalo;n geus. q. rJh'ma). It is difficult to suppose that this repetition of the verb with a changed construction is without design and force. The difference which is inherent in the two cases (‘a part of,’ ‘something of,’ and ‘the thing as a simple object’) falls in perfectly with the scope of the passage. The divine life is apprehended little by little to the end: the divine word is apprehended in its character as a whole, and so each separate manifestation of spiritual power (dunavmei" not tw'n dunavmewn). 


metovcou" genhq. pn. aJg.] The compound expression (metovc. gen.), as distinguished from metascovnta" (Heb. 2:14), marks more than the simple fact of participation (Heb. 7:13; 1 Cor. 10:17). It brings out the fact of a personal character gained; and that gained in a vital development. Compare Heb. 12:8; 3:14; 10:33; 11:6, 7. 


For mevtoco" see Heb. 3:1 note; and for pneu'ma a{gion see 2:4 note. The gift, the operation (pn. a{g.), is distinguished from the Person (3:7; 9:8; 10:15, 29). 


Comp. Orig. ap. Athan. Ep. ad Serap. iv. § 10. 


5. The fact of illumination including the two elements of the communication of the divine (personal) life and of the participation in the divine (social) life, is followed by the fact of individual apprehension of the beauty of the message of God and of the manifestations of the higher life. The Christian life has been realised not only in its essential beginnings but in the fulness of its power. Both the blessings which are now put forward have become the objects of direct experience in their essential completeness (geusamevnou"...rJh'ma...dunavmei"). 


kai; kalo;n geu". qeou' rJh'ma] Vulg. gustaverunt nihilominus bonum Dei verbum. The order of the original gives the sense ‘tasted the goodness—beauty—of the Word of GOD.’ For kalovn (Tert. dulce) compare Heb. 10:24 kala; e[rga note; 1 Pet. 2:12. That of which experience was made was not the whole message of the Gospel (oJ lovgo" tou' qeou'), but some special utterance (qeou' rJh'ma), such as that which marks the confession of faith, apprehended in its true character as an utterance of God: Rom. 10:8; Eph. 5:26; comp. Heb. 1:3 n.; John 6:68. Philo, de Prof. § 25 (1.566 M.) zhthvsante" kai; tiv to; trevfon ejsti; th;n yuch;n (Ex. 16:15) eu|ron maqovnte" rJh'ma qeou' kai; lovgon qeou', ajfj ou| pa'sai paidei'ai kai; sofivai rJevousin ajevnnaoi. Comp. Leg. Alleg. iii. §§ 59, 61 quoted on Heb. 4:12. 


dunavmei" mevllonto" aijw'no"] powers of a future age, powers, so to speak, of another world. The indefinite expression suggests the idea of the manifoldness of the energies of the spiritual order of which each believer feels some one or other (Heb. 2:4). The anarthrous aijw;n mevllwn, which is not found elsewhere, serves also to fix attention on the character of the ‘age’ as one hitherto unrealised, as distinguished from the conception of any particular future order (comp. Eph. 2:7: Heb. 2:5 hJ oijkoumevnh hJ mevllousa). A strangely similar phrase is quoted from Philo, Leg. Alleg. i. § 12 (1:50 M.), oJ qeo;" ejpevneusen aujtw'/ (Adam) duvnamin ajlhqinh'" zwh'". 


It is significant that in the enumeration of the divine gifts received by those who are conceived as afterwards falling away there is no one which passes out of the individual. All are gifts of power, of personal endowment. There is no gift of love. Under this aspect light falls upon the passage from Matt. 7:22 f.; 1 Cor. 13:1 f. 


In this connexion it will be noticed that it was the presence of love among the Hebrews which inspired the Apostle with confidence (Heb. 6:10). Haec est margarita pretiosa caritas, sine qua nihil tibi prodest quodcunque habueris; quam si solam habeas sufficit tibi (Aug. in 1 Joh. Tract. v. § 7). 


6. kai; parapesovnta"] Vulg. et prolapsi sunt (Tert. cum exciderint). The catalogue of privileges is closed by the statement of apostasy: those who were once for all enlightened... and fell away... Each part of the picture is presented in its past completeness. Compare 1 John 2:19. 


The verb parapivptein does not occur elsewhere in the N. T. though the noun paravptwma is common. The verb and the noun occur together Ezek. 14:13; 15:8 ( l['m;, H5085). 


The idea is that of falling aside from the right path, as the idea of aJmartavnein is that of missing the right mark. 


pavlin ajnakainivzein eij" metavnoian] again to renew them to repentance, Vulg. renovari rursum ad paenitentiam (so also Tert., Ambr., Hier.; d e alone iterum renovare). The use of the active voice limits the strict application of the words to human agency. This is all that comes within the range of the writer's argument. And further the present (ajnakainivzein) suggests continual effort. Some divine work then may be equivalent to this renewing though not identical with it (Matt. 19:26). The change in such a case would not be a new birth, but a raising from the dead. 


 jAnakainivzein is found here only in the N. T. It occurs five times in the later books of the LXX. and in Herm. Sim. 8.6, 3; 9:14, 3. Compare ajnakainou'n 2 Cor. 4:16; Col. 3:10; ajnakaivnwsi" Rom. 12:2; Tit. 3:5, where the idea is simply that of ‘making new,’ not of ‘making again new.’ 


to; kainou;" poih'sai, Chrysostom says from one point of sight, tou' loutrou' movnon ejstiv. Comp. Herm. Sim. 8.6; 9:14. 


The end of this renewal is metavnoia, a complete change of mind consequent upon the apprehension of the true moral nature of things. It follows necessarily that in this large sense there can be no second metavnoia (comp. Heb. 6:1). There may be, through the gift of GOD, a corresponding change, a regaining of the lost view with the consequent restoration of the fulness of life, but this is different from the freshness of the vision through which the life is first realised. The popular idea of repentance, by which it is limited to sorrow for the past, has tended to obscure the thought here. 


ajnastaurou'nta"...kai; paradeigmativzonta"] Vulg. rursum crucifigentes (de recruciantes, Tert. refigentes cruci) et ostentui habentes. The present participles (contrast parapesovnta" of the definite past act of apostasy) bring out the moral cause of the impossibility which has been affirmed. There is an active, continuous hostility to Christ in the souls of such men as have been imagined. 


The two words express the main idea under different aspects. The first (ajnastaurou'nta") marks specially the wrong done to Christ: the second (paradeigmativzonta") the effect which is produced upon others in deterring them from the Faith. 


ajnastaurou'nta"] seeing they crucify again. Tiv de; ejsti;n ajnastaurou'nta"; a[nwqen pavlin staurou'nta" (Chrys.), and so the other ancient interpreters with the versions (comp. Hier. ad Gal. 5.24 ajnastaurou'nte"...quod nos interpretari possumus recrucifigentes). In classical Greek however the word has the sense of ‘raising on the cross,’ crucifying with the additional notion of exposure: e.g., Herod. 7.194, 238 (ejkevleuse ajpotamovnta" th;n kefalh;n ajnastaurw'sai). There is the same double meaning in other similar compounds: e.g., ajnablevpw. The word is illustrated by the phrase attributed to the Lord which is quoted by Origen (In Joh. 20.12) from ‘the Acts of Paul’: a[nwqen mevllw staurwqh'nai. Compare Resch, Agrapha, p. 430. 


It was through faithlessness, by clinging to selfish prepossessions instead of yielding to divine guidance, that the Jews first crucified Christ. Those who fall away practically repeat the act as often as their unbelief is shewn, and by the notoriety of their apostasy put Him to open shame. 


Perhaps there is the further thought in the image of crucifixion that Christ dwells in the believer. To fall away from the faith is therefore to slay Him. Contrast Gal. 6:14. 


This new crucifixion of Christ is said to be eJautoi'", that is to their own loss and condemnation (Tert. in semetipsis, Vulg. sibimetipsis). Compare Rom. 13:2; Matt. 23:31; Gal. 6:14. The Fathers present the impossibility as the impossibility of repeating Baptism. So, for example, Chrysostom: oJ toivnun deuvteron eJauto;n baptivzwn pavlin aujto;n stauroi'. And Primasius: Qui iterum baptizari volunt quantum in se est Christum quoque iterum crucifigere volunt et derisui habere...quoniam sicut Christus semel mortuus est in carne in cruce, ita et nos semel mori possumus in baptismate peccato. 


to;n uiJo;n tou' qeou'] The use of the title indicates the greatness of the offence. Compare Heb. 10:29; 4:14 note. 


paradeigmativzonta"] The verb occurs as a variant in Matt. 1:19 (deigmativsai). Comp. Num. 25:4 (LXX.). 


Heb. 6:7, 8. The law of human life, the condemnation which follows from the neglect of blessings, is illustrated by an example from nature. The Parables of the Lord and the usage of the prophets suggest this method of enforcing truth. We spontaneously attribute will, responsibility (piou'sa, tivktousa, eujlogiva" metalambavnei), even to the earth. We look for certain results from certain general conditions; and not only so but we regard certain results as naturally appropriate to certain objects. Comp. Mark 4:28 (aujtomavth): Rom. 8:19 ff. The comparison between processes of agriculture and moral training is common in all literature. Comp. Philo de Agric. §§ 1 ff. (1.300ff. M.). 


The illustration here apparently is not taken from the familiar image of the field and the seed and the sower. The case is rather that of the natural produce of the land. No mention is made of human activity as contributing to the production of the ‘herb’; though the land is such as is cultivated. From the land and from man it is reasonable to look for fruitful use of divine gifts. The human ministry of tiller and teacher falls into the background. 


The primal record of Genesis furnishes the example of fruitful fertility (Gen. 1:11 botavnh) and the example of noxious growth (Gen. 3:18 a[kanqai kai; trivboloi), followed in the one case by blessing (1:13), and connected in the other with a curse (3:17). 


7 For land that drinketh the rain that cometh oft upon it and then bringeth forth herb meet for them for whose sake it is also tilled, receiveth blessing from God; 8 but if it beareth thorns and thistles it is rejected and nigh unto a curse; whose end is for burning. 

7. gh' ga;r hJ piou'sa] For land—to borrow an image from another form of GOD'S works—land that in the season drank the rain of His gift... For the tense compare Heb. 9:2; Rom. 9:30; Phil. 3:12 and Lightfoot ad loc. 

piou'sa...tivktousa] The complete appropriation of the gift at the time when it comes precedes the production of the fruit. Here the Latin (as commonly with such participles) fails to express the full thought: bibens...et generans...(Tert. quae bibit...et peperit...). 


For piou'sa compare Deut. 11:11. (‘Sat prata biberunt.’) The gift had not been rejected. So the parallel is established with those who had believed the Gospel. 


to;n ejpj aujth'" ejrcovmenon poll. uJ.] The harvest is prepared not by one gift of heaven but by many. The gen. in ejpj aujth'" gives not only the idea of ‘reaching to’ but adds also that of extending over. Comp. James 5:17; Mark 4:26; Apoc. 3:10. Chrysostom sees in uJetovn a pointed reference to the human parallel, th;n didaskalivan fhsivn. Compare Is. 5:6; Amos 8:11. 


kai; tivktousa] and then bringeth forth, as the natural and proper fruit. The personal word gives force and vividness to the application of the image. Comp. James 1:15. 


The more complete form of expression would have been tivktousa mevn...ejkfevrousa dev..., but the first case is taken by itself as giving the true normal issue. 


botavnhn] the simplest natural produce: Gen. 1:11 ff. Hence the word is used in a bad sense for wild plants, weeds. Comp. Lightfoot on Ign. Eph. 10. 


eu[qeton] Vulg. opportunam (Old Lat. utilem, aptam); Luke 9:62; 14:35. The word probably is not to be taken absolutely but joined with ejkeivnoi". 


dij ou}" kai; gewrgei'tai] for whose sake it is also tilled. For the use of kaiv compare Heb. 7:26; 2 Cor. 3:6; Col. 3:15. 


The laborious culture of the soil seems to be contrasted with its spontaneous fruitfulness. In its truest state, as fulfilling the divine purpose, it meets (so to speak) man's efforts for the service of man. Those ‘for whom’ it is cultivated are not the tillers themselves only (Vulg. a quibus, Old Lat. propter quos), nor yet the owners, but men at large. 


It is easy to see an allusion to the human field tilled for God's glory: 1 Cor. 3:9. 


metalambavnei eujlogiva"] shares in blessing which is of wider range. This blessing may best be supposed to lie in increased fruitfulness: John 15:2. 


For metalambavnei see Heb. 12:10; 2 Tim. 2:6. 


Heb. 6:8. ejkfevrousa dev] but if it bear, breaking the law of fruitfulness. The word ejkfevrousa stands in contrast with tivktousa, though in Gen. 1:12 ejxhvnegken is used of the productiveness of the earth in answer to the divine command. Usage hardly justifies the remark of the Greek Fathers: oujkevti ei\pe tivktousa ajllj ejkfevrousa, to; para; fuvsin th'" ejkbolh'" aijnittovmeno" (OEcum.). 


ajdovkimo"...kau'sin] The judgment on the land, fruitful only for ill, is given in three stages. It is rejected: such land cannot any longer be reckoned as land for fruitful service. It is nigh unto a curse: it presents the outward features of the curse (Gen. 3:17 f.), whence the near presence of the curse is inferred. Its end is burning.  jAdovkimo" (Lat. reproba) is found elsewhere in the N. T. only in St Paul: e.g., 1 Cor. 9:27; 2 Cor. 13:5 ff. 


For katavra" ejgguv" compare Heb. 8:13 ejggu;" ajfanismou'. Primasius remarks upon the phrase; Notandum quia non dixit maledicta est sed maledictioni proxima (fobw'n a{ma kai; paramuqouvmeno" Euth. Zig.); and OEcumenius (following Chrysostom) oJ de; ejggu;" katavra" genovmeno" kai; makra;n genevsqai duvnatai dia; metanoiva". 


h|" to; tevlo" eij" kau'sin] whose end (i.e. the end of the land) is for burning, Vulg. cujus consummatio in combustionem. The rhythm of the whole sentence shews that the relative looks back to the main and not to the last (katavra) antecedent. 


So OEcumenius (after Chrysostom): eja;n mevcri tevlou" ejpimeivnh/, fhsiv, kai; mevcri teleuth'" ajkavnqa" ejkfevrwn tovte kauqhvsetai. For eij" compare Rom. 10:10; 1 Cor. 11:17; and for kau'si" 2 Pet. 3:10, 12; Heb. 10:27. 


The image here appears to represent utter desolation as of a land destroyed by volcanic forces (hJ katakekaumevnh). Compare Deut. 29:23. The thought of purification by fire, true in itself, is foreign to the context; nor does the image of the burning of the noxious growth of the land (Virg. Georg. 1.84ff.) seem to be sufficiently expressive. Compare Heb. 10:26 f.; John 15:6. 


The warning found a typical fulfilment in the overthrow of Jerusalem and the old Theocracy. 


(3) Words of hope and encouragement (Hebrews 6:9-12) 


The spiritual dulness and sluggishness of the Hebrews had not yet checked their active exercise of Christian love. In this the Apostle found the assurance of better things (6:9, 10). And he grounded upon it his desire for a corresponding development of hope through long-suffering faith (6:11, 12). Thus in this brief section we have a view of (a) the Apostle's confidence; and (b) the Apostle's wish. 


9 But we are persuaded of you, beloved, better things and things that accompany salvation, though we thus speak; 10 for God is not unrighteous to forget your work and your love, which ye shewed toward His name in that ye ministered to he saints and still do minister. 11 And we desire that each one of you may shew the same zeal that ye may attain unto the fulness of hope even to the end; 12 in order that ye may not become sluggish, but imitators of them that through faith and long-suffering inherit the promises. 

(a) The Apostle's confidence (6:9, 10). 


6:9, 10. The Apostle guards himself against the supposition that he classes the Hebrews among those who had ‘fallen away. The presence of active love among them was a sure sign that God had not left them. 


6:9. pepeivsmeqa dev...swthriva"] But we are persuaded of you, beloved.... The order of the words is most significant. First comes pepeivsmeqa, which suggests a past conflict of feeling issuing in a settled judgment. Then follows the pronoun (peri; uJmw'n), which at once separates the Hebrews from the apostates who had been just described. Then a unique title of deep affection. 


pepeivsmeqa] Compare Rom. 15:14; and contrast Heb. 13:18 (peiqovmeqa); Gal. 5:10 (pevpoiqa). The form implies that the writer had felt misgivings and had overcome them. Chrysostom notices both the word and the plural: oujk ei\pe nomivzomen, oujde; stocazovmeqa, oujde; prosdokw'men, oujde; ejlpivzomen: ajlla; tiv; pepeivsmeqa, kai; ouj peri; eJautou' tou'to movnon fhsi;n ajlla; peri; pavntwn, ouj ga;r ei\pe pevpeismai ajlla; pepeivsmeqa. 


ajgaphtoiv] Vulg. dilectissimi (d carissimi). The word occurs nowhere else in the Epistle. The use of it in this connexion emphasises the affection which the stern language of the former paragraphs might seem to have obscured or negatived. The title generally suggests an argument: 1 Cor. 10:14; 15:58; 2 Cor. 7:1; 12:19. Compare 1 John 2:7 note. 


ta; kreivssona kai; ejc. swt.] There are but two issues: a better and a worse. The comparative is not used for the positive, but plainly suggests the contrast (cf. Heb. 7:7; 11:40). For the word (kreivssona), which is characteristic of the Epistle, see 1:4 note. 


The exact meaning of ejcovmena swthriva" (Vulg. viciniora [d proximiora. Aug. adv. Cres. 3.74 haerentia] saluti) is somewhat uncertain. The phrase is parallel with and yet distinct from (katavra") ejgguv" (Heb. 6:8). The construction e[cesqaiv tino" is used of local contiguity (Mark 1:38), and also of temporal connexion (Lk. 13:33; Acts 20:15; 21:26). Hence ejc. swthriva" may here mean either ‘which issue in salvation as immediately following,’ or ‘which issue from salvation as immediately preceding.’ Probably there is no exact definition of the relation: which accompany salvation, which are closely connected with it, and so, in some sense, bring it with them. Comp. Luc. Hermog. 69 ejlpivdo" ouj mikra'" ejcovmena. 


eij kaiv] though, Vulg. tametsi (d e name et sic, corruption of tametsi?); Luke 11:8; 18:4; 2 Cor. 12:11; 7:8; 1 Pet. 3:14. 


The circumstance thus introduced may be either distinctly acknowledged or simply admitted for the sake of argument. In each case the kaiv emphasises the word which it precedes by suggesting some limit which is over-passed. Comp. Winer, p. 544. 


Heb. 6:10. ouj ga;r a[diko"...ajgavph"] The active exercise of love, which is itself a sign of the divine presence, carries with it the assurance of a divine reward. The deed and the result are regarded from the human side as cause and effect, service and reward, while essentially the one includes the other. The thought is of character shewn in life, and not of any special works which have a merit of their own. The ‘reward’ is the power of more perfect service (v. 7). 


The claim (so to speak) on God's righteousness (comp. Rom. 3:5) is not an assertion of merit. Its ground lies in a perfect trust in His Nature and Will as revealed to men within and without. He is alike righteous 


when He rewards and when He punishes. Compare Chrys. on Col. 1 Hom. ii. § 4 eij krivsi" oujk e[stin, oujk e[sti divkaio" oJ qeov": kata; a[nqrwpon levgw. eij divkaio" ou[k ejstin oJ qeov", oujde; qeo;" ejstivn. eij qeo;" oujk e[stin, aJplw'/" a{panta fevretai, oujde;n ajrethv, oujde;n kakiva. 


The reward of God is the inherent issue of action (1 John 1:9; Mark 9:41); and without Himself it is valueless (Matt. 20:14 u{page). Compare 1 John 1:9 note. 


For other forms of trust based upon the essential character of God, see 1 Cor. 10:13; 1 Thess. 5:24; 2 Tim. 1:12. 


The sense of God's righteousness is indeed a necessary condition of faith: Heb. 11:6. 


ejpilaqevsqai] Compare Lk. 12:6. The thought is perfectly general, and must not be limited either to the past or to the future. We necessarily present the relation of God to men in terms of man's experience. 


tou' e[rgou uJmw'n kai; t. ajg.] the energy of life in its unity (contrast Heb. 10:24), of which love was the inspiration. 


For the use of the singular see Rom. 2:7; Gal. 6:4; 1 Thess. 1:3; and also John 4:34; 6:29 (e[rga v. 28); 17:4 and notes. 


The nature of ‘the work’ of the Hebrews is described in Heb. 10:32 ff. 


Bengel notices the prominence given to love, hope and faith successively in 6:10-12. 


h|" ejned. eij" to; o[noma aujtou'] The love was directed to God's name, to God as He was made known in Christ, and so found its objects in those who were His children (oujc aJplw'" eij" tou;" aJgivou" ajllj eij" to;n qeovn, Chrys.). The tense seems to point to some well-known occasion. 


For the construction with eij" see 2 Cor. 8:24. 


The tense of ejnedeivxasqe is accommodated to the first participle (diakonhvsante"). A present ejndeivknusqe is spontaneously supplied with diakonou'nte". The ‘name’ (compare Heb. 13:15) is specially mentioned (rather than ‘towards Him’) because the sonship of believers is included in it; and the Hebrews had satisfied the claim on Christian love which lay in that common tie. 


The false translation of eij" to; o[noma of the Latin (in nomine), which obscures, if it does not wholly alter, the sense, is the uniform Latin translation of eij" to; o[noma. In some places it leads (as here) to very serious misunderstanding; and it commonly influenced the A. V., as in the rendering of the most important phrases: 


(1) baptivzein eij" to; o[noma, Matt. 28:19; Acts 8:16; 19:5; 1 Cor. 1:13, 15. 


(2) sunavgesqai eij" to; o[noma, Matt. 18:20 (so R. V.). 


(3) pisteuvein eij" to; o[n., John 1:12; 2:23; 3:18; 1 John 5:13. Compare Matt. 10:41 f. 


diakonhvsante" toi'" aJgivoi"] See Heb. 10:32 ff. Compare Rom. 15:25. The thought is of service to Christians as Christians, Heb. 13:24 (3:1); and not to Christians as men. Love of the brethren (Heb. 13:1) is crowned at last by love (2 Pet. 1:7). 


There is nothing in such passages as Rom. 15:26; 1 Cor. 16:1; 2 Cor. 8:4; 9:1 to show that the Christians at Jerusalem had the title oiJ a{gioi specially. Comp. Rom. 12:13. 


The title is used again of Christians in the Epistle: Heb. 13:24, who are elsewhere addressed as ajdelfoiv (3:12; 10:19; 13:22), ajgaphtoiv (v. 9, ajdelfoi; a{gioi (3:1). 


(b) The Apostle's wish. 


6:11, 12. The activity of practical love among the Hebrews fills the Apostle with the desire that the spirit from which this springs may find a wider work among them in the strengthening of hope and faith, through which alone the divine promises can be realised. 


6:11. ejpiqumou'men dev...] Action alone is not sufficient, nor can it be sustained without the inspiration of hope. 


The word of strong personal—even passionate—desire, coveting (ejpiqumou'men), is expressive of the intense longing of the writer. There is no exact parallel. Compare 1 Pet. 1:12; (1 Tim. 3:1). Chrysostom dwells on the expression: ejpiqumou'men fhsivn: oujk a[ra mevcri rJhmavtwn tou'to boulovmeqa movnon; and again oujk ei\pe qevlw o{per h\n didaskalikh'" aujqentiva", ajllj o} patrikh'" h\n filostorgiva" kai; plevon tou' qevlein; and so later Fathers. 


e{kaston uJmw'n] The desire is individual, while the expression of confidence is general (Heb. 6:9). In this way the force of ejpiqumou'men is strengthened. The writer's wish goes beyond the general character of the body, or the perfection of some of the members of it. Kai; megavlwn kai; mikrw'n oJmoivw" khvdetai (Chrys.). 


th;n aujth;n ejnd. sp....tevlou"] The desire of the writer is that the Hebrews should shew the same zeal in other directions as they shewed in works of love. Their hope was chilled. It was essential that this should be rekindled ‘in regard to,’ ‘with a view to securing’ the fulness of hope even to the end (Vulg. ad expletionem [d e confirmationem] spei). 


For the phrase hJ plhroforiva th'" ejlpivdo" compare Heb. 10:22 plhroforiva pivstew". Col. 2:2 hJ plhroforiva th'" sunevsew". It describes the fulness, the full measure, of hope. The word plhroforiva (not found in classical writers) is always taken passively in N. T. (‘fulness’ not ‘fulfilling’); and it seems better to understand it here of the full development of hope than of the full assurance of hope (1 Thess. 1:5). 


Such zeal issuing in such growing hope must be exercised until the end of the present period of trial and discipline: compare Heb. 3:6 note mevcri tevlou". The interpretation ‘till it is consummated’ is contrary to the usage of the phrase. On the Christian function of hope see 3:6; 10:23 notes. 


6:12. i{na mh; nwqroi; gevn., mim. dev...] that ye become not sluggish, but imitators..., Vulg. ut non segnes efficiamini (d ne sitis aegri) verum imitatores... The object of the Apostle's desire was that the Hebrews might avoid an imminent peril, and strive after a great ideal. If hope failed to have her perfect work the dulness which had already come over their powers of spiritual intelligence would extend to the whole of life (v. 11 nwqroi; tai'" ajkoai'"). In this one definite respect they had ‘become’ dull (v. 11, gegovnate): the danger was lest they should ‘become’ dull absolutely (i{na mh; gevnhsqe n.). On the other hand if hope were kindled they would be enabled to imitate the heroes of faith. 


The word mimhthv" (which should be rendered closely imitator and not follower) is found here only in the Epistle. Elsewhere in the N. T. it is peculiar to St Paul (five times). The word occurs as a false reading in 1 Pet. 3:13. 


tw'n dia; p. kai; makr....ejpagg.] The model of Christian effort is offered by those who through the exercise of the characteristic graces of faith and long-suffering are even now realising in a true sense the promises of God. ‘Faith’ is the essential principle through which the blessing is gained, and ‘long-suffering’ marks the circumstance under which faith has to be maintained. The two graces of patience (uJpomonhv) and faith are combined in Apoc. 13:10 (14:12); James 1:3; 2 Thess. 1:4. 


The word makroqumiva and its cognates are very rarely found except in Biblical Greek (Plutarch). Some form of the class occurs in each group of the writings of the N. T. except the writings of St John. It is important to distinguish makroqumiva from uJpomonhv, with which it is often confounded by the Latin Versions.  JUpomonhv (Heb. 10:36; 12:1) suggests the pressure of distinct trials which have to be borne. Makroqumiva expresses the trial of unsatisfied desire. So God bears with men who fail to fulfil His will (Rom. 2:4; 9:22; 1 Tim. 1:16; 1 Pet. 3:20; 2 Pet. 3:15 tou' kurivou); and in their place men seek to imitate His long-suffering: 1 Thess. 5:14; Gal. 5:22; Eph. 4:2; Col. 3:12; 2 Tim. 4:2; James 5:7 f. 


Makroqumiva and uJpomonhv occur together 2 Cor. 6:4, 6 ejn uJpomonh'/ pollh'/, ejn qlivyesin...ejn gnwvsei, ejn makroqumiva/, ejn crhstovthti...Col. 1:11 eij" pa'san uJpomonh;n kai; makroqumivan. 2 Tim. 3:10 th'/ pivstei, th'/ makroqumiva/, th'/ ajgavph/, th'/ uJpomonh'/. James 5:10 f. 


The contrast lies in 1 Cor. 13:4, 7 hJ ajgavph makroqumei'...pavnta uJpomevnei. 


klhronomouvntwn] who......inherit, Vulg. hereditabunt, d e potiuntur. 

The participle is a strict present. Believers even now enter on their inheritance (Heb. 4:3), and with them the saints of old time enjoy the fulfilment of that for which they looked (Heb. 12:22 ff.). 


Compare 1 Cor. 15:50 klhronomei'; and contrast the perfect, Heb. 1:4; and the aorist, Heb. 12:17. 


For the image comp. 1:4, 14; 9:15 and Additional Note. 


There is an evident distinction between oiJ klhronomou'nte" (ta;" ejpaggeliva") and oiJ klhronovmoi (th'" ejpaggeliva" 6:17). The first phrase marks the direct realisation of the blessings of heirship, and the second simply the position. 


The plural (aiJ ejpaggelivai) represents the various promises made in old time in many parts (1:1). Compare 7:6; 11:13; Rom. 9:4; 15:8; Gal. 3:16. Clem. 1 Cor. 10  jAbraavm... ejxh'lqen...o{pw"...klhronomhvsh/ ta;" ejpaggeliva" tou' qeou'. Ps. Sol. 12:8 o{sioi Kurivou klhronomhvsaien ejpaggeliva" Kurivou, and Ryle and James ad loc. 

These many promises are gathered up in the one promise of that salvation which Christ wrought and which awaits its complete accomplishment: Heb. 6:17; 9:15; 10:36; 11:39. 


(4) The certainty of the divine promises (Hebrews 6:13-20) 


The reference to the divine promises in 6:12 suggests the consideration that long-suffering (patience is necessary and reasonable. Though their fulfilment may be delayed it is certain. This certainty of fulfilment after long waiting is illustrated by (a) the fundamental promise to Abraham, which by its very form—pointing to a distant future—implied the exercise of patience (6:13-15). And (b) this promise partially, typically, yet not exhaustively fulfilled, has been handed down to us, doubly confirmed, so that we cannot doubt as to its uttermost accomplishment (6:16-18); (c) an accomplishment which is presented to us in the exaltation of the Son, Whom hope can follow now within the veil (6:19, 20). 


13 For when God had made promise to Abraham, since He could swear by no one greater, He sware by Himself, saying, 14 Surely blessing I will bless thee, and multiplying I will multiply thee. 15 And thus, having patiently endured, he obtained the promise. 

16 For men swear by the greater, and the oath is an end of all gainsaying in their case for confirmation. 17 Wherein God being minded to shew more abundantly to the heirs of salvation the immutability of His counsel interposed by an oath, 18 that by two immutable things, in which it is impossible for God to lie, we may have strong encouragement, who fled for refuge to lay hold of the hope set before us. 

19 Which we have as an anchor of the soul, a hope both sure and steadfast and entering within the veil; 20 whither, as forerunner, Jesus entered on our behalf, having become, after the order of Melchizedek, a High-priest for ever. 

(a) The promise to Abraham (6:13-15). 


6:13-15. The example of Abraham establishes two things, the certainty of the hope which rests on a promise of God, and the need of patience in order to receive its fulfilment. God promised with an oath: Abraham endured to wait and that not in vain. He is thus a perfect representative of all ‘who through faith and long-suffering inherit the promises.’ 


By fixing the attention of his readers on the promise to Abraham the writer carries their thoughts beyond the Law. The Law appears as a stage only in the fulfilment of the promise. Comp. Gal. 4:21 ff. 


6:13. tw'/ ga;r  jA. ejpaggeilavmeno"...kaqj eJautou'] For God having made promise to Abraham...sware...Vulg. promittens (Old Lat. cum repromisisset)...juravit.... The promise was given, and then the promise was confirmed by an oath (Gen. 12:3, 7; 13:14; 15:5 ff.; 17:5 ff.; compared with Gen. 22:16 ff.). The student will do well to consider very carefully the exact differences of form under which the promise was given to Abraham at different times and afterwards to Isaac (Gen. 26:2 ff.) and to Jacob (Gen. 28:13 ff.). 


This interpretation, which is directly suggested by the history, seems to be better than that which regards ejpaggeilavmeno" and w[mosen as contemporaneous, a construction which is in itself perfectly admissible. (Comp. Heb. 2:10.) 


It may be further added that the interposition of an oath implied delay in the fulfilment of the promise. No oath would have been required if the blessing had been about to follow immediately. But in the nature of the case the promise to Abraham pointed to a remote future. Thus his example was fitted to encourage the Hebrews to trust in the unseen. At the same time the promise was absolute and not conditional (as 1 Kings 2:4). 


ejpei; katj oujdeno;" ei\cen m. oj.] since He could swear by no greater one (according to usage). Vulg. quoniam neminem habuit per quem juraret majorem. Comp. Philo, Leg. Alleg. iii. § 72 (1.127 M.) oJra'/" o{ti ouj kaqj eJtevrou ojmnuvei qeov", oujde;n ga;r aujtou' krei'tton, ajlla; kaqj eJautou' o{" ejsti pavntwn a[risto" (in reference to Gen. 22:16). 


w[mosen kaqj eJautou'] The oath to Abraham was the foundation of the hope of Israel (Ps. 105:6 ff.; Luke 1:73) and the support of all positive religious faith. In this respect it is important to notice that it is the first explicit mention of the divine oath, which however was implied in the promise to Noah (Is. 54:9; Gen. 8:21 f.; 9:11 ff.). Compare also Gen. 15:8 ff. Jewish scholars dwelt on the thought of God's oath ‘by Himself’: Shemoth R. 44 (on Ex. 32:13), What means By Thyself? R. Eliezer replied: Moses spake thus to the Lord (Blessed be He). If Thou hadst sworn by heaven and earth, I should say, since heaven and earth shall perish, so too Thine oath. Now Thou hast sworn to them by Thy great name: as Thy great name lives and lasts for ever and ever, Thy oath also shall last for ever and ever. 


The phrase ojmn. katav tino" does not occur again in the N. T. (comp. Matt. 26:63). It is found in the LXX. Jer. 29:14 (49:13); 28:14 (51:14); Amos 6:8; and in later Greek. The classical construction (with the simple acc.) is found in James 5:12. 


6:14. eij mh;n eujlogw'n...] Gen. 22:17. The writer of the Epistle substitutes sev for to; spevrma sou in the last clause. He concentrates his attention on Abraham alone. Comp. Gen. 12:3 with Gen. 22:18. 


The promise which is quoted is simply that of outward prosperity, of which in part Abraham lived to see the fulfilment. But the Messianic promise, with which the readers were familiar, was given under the same circumstances. 


eujlogw'n eujloghvsw] Old Lat. benedicendo benedixero. Vulg. benedicens benedicam. This construction in imitation of Heb. inf. abs. with the finite verb is found in the N. T. only in quotations from the LXX. in which it is extremely frequent. Comp. John 3:29 cara'/ caivrei note. 


The form eij mhvn both here and in the text of the LXX. is attested by overwhelming authority against the common form h\ mhvn. The form eij is recognised in Etymol. Magn. as an alternative form for h\ as ejpivrrhma oJrkikovn with a reference to this passage. It may be a dialectic peculiarity. 


6:15. kai; ou{tw"...] and thus, confident in a promise solemnly ratified, having patiently endured...The ou{tw" is to be taken separately and not in close connexion with makr. (‘having thus patiently endured’). Comp. Acts 7:8; 28:14; 1 Cor. 14:25. 


According to the history twenty-five years elapsed from the call of Abraham to the birth of Isaac (Gen. 12:4; 21:5). 


For makroqumhvsa" see Heb. 6:12 note. 


ejpevtucen th'" ejpagg.] obtained the promise, Vulg. adeptus est repromissionem. The phrase following after ejpaggeilavmeno" and separated from it by makroqumhvsa" cannot mean simply ‘obtained from God the assurance of a future blessing.’ It affirms that in some sense Abraham gained that for which he looked. And in fact Abraham obtained the fulfilment of the promise in its beginning in Isaac, born past hope and given to him, as it were a second time, and also afterwards in Isaac's sons. In part however the promise necessarily remained to be fulfilled in after time (plhquvnwn plhqunw'...kai; ejn soi;...), so that through Christ Christians inherit it. Compare Heb. 11:33; Rom. 11:7; James 4:2; and Heb. 10:36; 11:15, 39 (komivsasqai). 


In Heb. 11:39 it is said of the faithful fathers oujk ejkomivsanto th;n ejpaggelivan (comp. 11:15). Chrysostom calls attention to the apparent contradiction and solves it: ouj peri; tw'n aujtw'n ejntau'qav fhsi kajkei', ajlla; kai; diplh'n poiei'tai th;n paravklhsin. ejphggeivlato tw'/  jAbraavm, kai; ta; me;n ejntau'qa meta; makro;n crovnon e[dwke, ta; de; ejkei' oujdevpw. 


(b) The fulfilment of the promise is doubly assured to us (6:16-18). 


6:16-18. The promise which Abraham received still awaits its complete accomplishment, and it is our inheritance, doubly confirmed to us as to him, being a promise, and a promise confirmed by an oath. 


In this respect the character and purpose of a human oath illustrate the divine oath. An oath is a decisive appeal to the highest power to close all controversy. Therefore in condescension God interposed an oath to give to His promise this additional pledge of immutability for our encouragement. 


The argument assumes the religious propriety of oaths. 


6:16. a[nqrwpoi gavr...] For men, being men, as men, not oiJ a[nqr. (Heb. 9:27)—swear by the greater...Here the main thought is the fact of the oath. The character of the oath (kata; t. m.) follows from the nature of man. There can be no doubt from the context that tou' meivzono" is masculine (Vulg. per majorem sui), and not, as it might be (Matt. 12:6 mei'zon) neuter. 


For the use of a[nqrwpoi, marking the nature and not the class, see John 5:41 compared with 2 Tim. 3:2; Tit. 3:8. 


Compare Philo, de sacr. Ab. et Cain § 28 (1.181 M.) tou' pisteuqh'nai cavrin ajpistouvmenoi katafeuvgousin ejfj o{rkon a[nqrwpoi. Cic. de Offic. 3.31, 111. 


pavsh"...ajntil. pevra" eij" beb.] Vulg. omnis controversioe eorum finis ad confirmationem. The oath has two results, negative and positive: it finally stops all contradiction; and it establishes that which it attests. It is on the one side an end to all gainsaying in the relation of man to man (aujtoi'"). By an appeal to a higher authority it stays the human denial of the statement which it affirms: ejk touvtou luvetai pavsh" ajntilogiva" ajmfisbhvthsi" (Chrys.). And on the other side it issues in confirmation. The oath which silences contradiction confirms that in favour of which it is taken (bebaivwsi", Phil. 1:7; Wisd. 6:19). For the sense of ajntil. see Heb. 7:7 (12:3; Jude 11). The sense of ‘controversy’ (Ex. 18:16; LXX.) is too vague. The issue raised is simple and direct. (Comp. Prov. 18:18.) 


Compare Philo, de Somn. i. § 2, ta; ejndoiazovmena tw'n pragmavtwn o{rkw/ diakrivnetai kai; ta; ajbevbaia bebaiou'tai kai; ta; a[pista pivstin lambavnei. 


Heb. 6:17. ejn w|/...] wherein, i.e. in this method of appeal to remove all doubt and gainsaying, God being minded to shew more abundantly to man's apprehension than by a simple promise....Perissovteron is to be taken with ejpidei'xai (Acts 18:28). The oath was given to bring home to men the certainty of the divine promise. Compare Philo, de Abr. 46 (2:39 M.) fhsiv, katj ejmautou' w[mosa, parj w|/ oJ lovgo" o{rko" ejstiv, e{neka tou' th;n diavnoian ajklinw'" kai; pagivw" e[ti ma'llon h] provteron ejrhrei'sqai. 


boulovmeno"] As distinguished from qevlein, bouvlesqai regards a purpose with respect to something else, while qevlein regards the feeling in respect of the person himself. Bouvlesqai is used of the divine purpose: Matt. 11:27 (Luke 10:22); 1 Cor. 12:11; James 1:18; 2 Pet. 3:9. For qevlein see Mark 14:36; Acts 18:21; Rom. 9:22; 1 Cor. 4:19; 15:38; Col. 1:27; 1 Tim. 2:4; James 4:15; 1 Pet. 3:17; Matt. 12:7 (LXX.); Heb. 10:5, 8 (LXX.). 


toi'" klhr. th'" ejpagg.] The oath to Abraham was not for himself alone even as the promise was not for himself alone. It was for him and his seed: for the father of the faithful and all faithful sons (Heb. 2:16). Thus the phrase (the heirs of the promise) includes all who under different circumstances and different degrees succeeded to the promise, the Patriarchs (11:9), the prae-Christian Jews, Christians. The immediate application is (e[cwmen) to the generation of believers represented by the Hebrews who had need of the assurance. 


to; ajmet. th'" boulh'"] Vulg. immobilitatem consilii (Old Lat. voluntatis) sui. 

The counsel was that of bringing universal blessing through the seed of Abraham (comp. Acts 3:25). This part of the promise has not been directly quoted, but the reference to it is perfectly intelligible from Heb. 6:14. 


For the use of the adj. (to; ajmet.) see Rom. 2:4; 8:3; 1 Cor. 1:25; 2 Cor. 4:17; Phil. 3:8. 


The word boulhv is used of God Luke 7:30; Acts 2:23; 4:28; 13:36; 20:27; Eph. 1:11 kata; th;n b. tou' qelhvmato" aujtou'. 


ejmesivteusen o{rkw/] Latt. interposuit jusjurandum, interposed, as it were, between Himself and Abraham with an oath: took the position of one invoking a higher power. 


The oath directly referred to is that to Abraham; but the mention of the oath carries the mind of the reader to the oath by which Christ's Priesthood was confirmed (Heb. 7:20 f.). The promise to Abraham confirmed by an oath is parallel to the promise to Christ—and through Him to Christians—confirmed by an oath. The latter oath shews how the first oath was to attain fulfilment. 


Delitzsch observes that a similar thought lies in the prayer of Hezekiah Is. 38:14 (Lord) be Thou surety for me (ynIber“[;). 


The word mesiteuvein occurs here only in N.T. It occurs both in Philo and Josephus for that which interposes between conflicting powers or persons: Philo de plant. Nooe § 2 (1.331) tou' qeivou novmou...ta;" tw'n ejnantivwn (elements) ajpeilav"...mesiteuvonto" kai; diaitw'nto". Jos. Antt. 7.8, 5; 16:4, 3. For mesivth", see Heb. 8:6 n. 


Heb. 6:18. i{na...ijsc. paravk. e[c. oiJ kataf....] that...we may have strong encouragement who fled...Latt. ut fortissimum solacium habeamus qui confugimus...The whole context shews that paravklhsin is to be understood as encouragement to maintain with boldness a position beset by difficulties, and not simply passive consolation. The word occurs again in the Epistle Heb. 12:5; 13:22. 


The epithet (ijscuravn) is unusual (comp. Heb. 5:7 kraugh; ijsc. [11:34]). It describes that which possesses absolute might, and not simply strength sufficient for a particular task. Compare 2 Cor. 10:10; Apoc. 18:2, 10; 19:6; Lk. 15:14 (not Matt. 14:30). 


For the order see Heb. 9:12; and distinguish the predicative use in 7:24. 


On e[cwmen Chrysostom says with true feeling: oJra'/" o{ti ouj th;n ajxivan th;n eJautou' skopei' ajllj o{pw" tou;" ajnqrwvpou" peivsh/. Comp. 1 John 2:1 note. 


dia; duvo pragm. ajm.] by two immutable things, the promise and the oath (Heb. 6:13, 17). Pra'gma may mean either object (Heb. 10:1; 11:1) or fact, action (Acts 5:4; Luke 1:1). 


ejn oi|" ajduvn. yeuv".] That the promise of God should fail is as inconceivable as that His oath should fail. He must (as we speak) fulfil His promise: He must fulfil His oath. Comp. Philo, de Sacr. Ab. et Cain § 28 (1.181 M.) ouj dij o{rkon pisto;" oJ qeo;" ajlla; dij aujto;n kai; oJ o{rko" bevbaio". For ajduvnaton comp. Heb. 6:4; 10:4; 11:6; and for ajduvn. yeuv". see Tit. 1:2; Clem. R. i. c. 27 oujde;n ajduvnaton para; tw'/ qew'/ eij mh; to; yeuvsasqai. For illustrations of the ‘divine impossibility’ see John 5:19 note. Aug. de civ. 5.10 Recte quippe [Deus] omnipotens dicitur qui tamen mori et falli non potest. Dicitur enim omnipotens faciendo quod vult, non patiendo quod non vult; quod ei si accideret nequaquam esset omnipotens. Unde propterea quaedam non potest quia omnipotens est. 


The use of oJ qeov" (Heb. 6:17) and qeovn is instructive. In the second case the idea is rather that of the nature of God than of His Personality: ‘impossible for Him who is God....’ 


oiJ katafugovnte" krath'sai...] we who at the decisive moment fled for refuge to lay hold of.... Comp 4:3 oiJ pisteuvsante". Every other support was abandoned. The word occurs again Acts 14:6. Delitzsch refers to two striking passages of Philo: Leg. All. iii. § 12 (1:95) oJ de; ejnantivo" touvtw/ (who is destitute of feeling for the noble) feuvgei me;n ajfj eJautou' katafeuvgei dj ejpi; to;n tw'n o[ntwn qeovn. de prof. § 18 (1.560) mhvpotj ou\n hJ presbutavth...mhtrovpoli" (among the cities of refuge) oJ qei'ov" ejsti lovgo" ejfj o}n prw'ton katafeuvgein wjfelimwvtaton. So Clement speaks of Christians as tou;" prospefeugovta" toi'" oijktirmoi'" aujtou' [tou' megavlou dhmiourgou' kai; despovtou tw'n aJpavntwn] dia; tou' kurivou hJmw'n  jIhsou' Cristou' (1 Cor. 20). 


The words krath'sai t. prok. ejlp. appear to be connected in different ways both with katafugovnte" and with paravklhsin. The position of the words makes it difficult to separate krath'sai from katafugovnte"; and under any circumstances oiJ katafugovnte" would be most harsh if taken absolutely. At the same time the exact sense of krath'sai carries back the thought of krat. th'" prok. ejlp. to paravklhsin: ‘that we who fled for refuge to seize the hope may have encouragement to keep hold on it.’ 


The idea of krath'sai is ‘to lay hold on and cling to that which has been so taken.’ See Heb. 4:14 note. By the choice of this word in place of labei'n or the like, the writer emphasises the special duty of the Hebrews to keep their own by a fresh effort that which they had originally felt to be the one spring of safety, even the hope based on the efficacy of Christ's work, and specially of His Priestly intercession, whereby the promise of universal blessing through Abraham's seed is fulfilled. 


This ‘hope’ is described as ‘lying before us’ (comp. Heb. 12:1, 2), the prize of victory (Philo, de mut. nom. § 14; 1.591 M.), open and obvious, as soon as we embrace the Faith. It is treated as being at once God's gift and man's own feeling. It is both an ‘objective’ hope and a ‘subjective’ hope. For the power of hope see Rom. 8:24. Philo makes hope the characteristic of a true man Quod det. pot. ins. § 38 (1.218 M.) ejggravfetai ga;r th'/ qeou' bivblw/ o{ti movno" eu[elpi" (leg. oJ eu[elpi") a[nqrwpo": w{ste kata; ta; ejnantiva oJ duvselpi" oujk a[nqrwpo". o{ro" ou\n...tou'...kata; Mwush'n ajnqrwvpou diavqesi" yuch'" ejpi; to;n o[ntw" o[nta qeo;n ejlpivzousa. 


(c) The promise fulfilled in the exaltation of the Son of man (Heb. 6:19, 20). 


Heb. 6:19, 20. The promise has been fulfilled for humanity in the Son of man. Hope therefore can now enter into the very Presence of God where ‘Jesus’ is, a High-priest for ever. 


19. h}n wJ" a[gk. e[c.] The hope created and sustained by the promise keeps the soul secure in all storms (1 Tim. 1:19). The Anchor, which is not mentioned in the O. T., is the familiar symbol of hope. Clement of Alexandria mentions it as a device on Christian rings (Paed. iii. § 59). It occurs commonly with the ijcquv" on epitaphs. And names of hope (Elpis, [Helpis,] Elpidius) are very frequent. 


ajsf. te kai; beb. kai; eijserc.] These words may refer, as far as the structure of the sentence is concerned, either to ‘hope,’ the main subject, or to the ‘anchor,’ with which it is compared. Patristic interpreters, following Chrysostom, connect them with the anchor, and endeavour to lessen the harshness of the last predicate (eijsercomevnhn eij" to; ej". t. katap.) by drawing an ingenious contrast between the earthly anchor which sinks to the depths of the sea, and the spiritual anchor which rises to the heights of heaven (deivknusin o{ti kainhv ti" au{th th'" ajgkuvra" hJ fuvsi", ouj kavtw pievzousa ajllj a[nw koufivzousa th;n diavnoian Chrys. ap. Cram. Cat. 7.522). But no explanation of the kind can remove the strangeness of the image or adapt the tense of eijsercomevnhn directly to the action of the anchor. It seems certain then that this clause at least must refer to ‘hope.’ But there are still two possible combinations. The three predicates may be taken together referring to ‘hope’ or the two first may be closely joined (te...kaiv... comp. Heb. 6:4) and referred to ‘the anchor,’ while the third may give a second characteristic of hope (wJ" a[gkuran...kai; eijsercomevnhn). In favour of this view, which appears to be taken by OEcumenius and Theophylact, it may be urged that it gives distinctness to two aspects of hope, its immovable stability, and its penetrative vigour. Perhaps however such a division is artificial, so that it is best to connect the whole description with the principal subject (hope). 


The stability of hope is twofold. It is undisturbed by outward influences (ajsfalhv"), and it is firm in its inherent character (bebaiva). Comp. Heb. 2:2 note. Spes in nobis similitudinem exercet anchorae, quae navem ne ad scopulos frangatur retinet, et tutam facit ut non timeat submergi, atque firmam ne vel titubare possit (Herv.). 


The participle eijsercomevnhn presents hope as ever entering afresh into the Divine Presence encouraged by past experience. 


eij" to; ejswvt tou' katap.] Hope enters to the innermost Sanctuary, the true Holy of Holies, that Presence of God, where Christ is (comp. Heb. 7:19). The katapevtasma was the inner veil separating the Holy from the Most Holy place ( tk,r&oP;, H7267 Matt. 27:51; Heb. 10:20) as distinguished from the outer veil ( Ës;m;, H5009 kavlumma). The distinction of the two is not strictly preserved in the LXX. see also Heb. 9:3 meta; to; deuvteron katapevtasma. Comp. Ex. 40:5, 19. 


Compare Philo de vit. M. iii. § 5 (2.148 M.) ejk tw'n aujtw'n tov te katapevtasma kai; to; legovmenon kavlumma kateskeuavzeto. to; me;n ei[sw kata; tou;" tevssara" kivona" i{nj ejpikruvpthtai to; a[duton, to; de; e[xw kata; tou;" pevnte...: and so § 9. See also de gig. § 12 (1.270 M.) for a spiritual interpretation. 


Hope, like the anchor, is fixed on the unseen: Nautis arenae quibus anchora figitur et haeret sunt tectae nec videri possunt, et tamen nautae sunt in securitate, licet illa videre non possint quibus anchorae brachia firmiter adhaesere. Sic et nos in hujus saeculi fluctibus positi caelestia non videmus, et tamen illis ita per spem conjuncti sumus ut nullo timoris incursu moveri possimus (Herv.). Compare Primasius: Spes interiora velaminis penetrat dum per mentis contemplationem futura bona conspicit, dum caelestia praemia absque ulla dubitatione credit sibi provenire, sperat, amat, operibusque ostendit quid credat et quid speret. 


Heb. 6:20. Hope enters where ‘Jesus’—the Son of man—has entered as the forerunner of redeemed humanity, on our behalf (uJpe;r hJmw'n), to make atonement and intercession for us, and, yet more, to prepare an entrance and a place for us also. Comp. John 14:2. 


Thus to the fulfilment of the type of the High-priest's work another work is added. The High-priest entered the Holy of Holies on behalf of the people, but they never followed him. Christ enters heaven as forerunner of believers. Comp. Heb. 10:19 ff. Proevdramen i{na tou;" eJpomevnou" eijsagavgh/ (Euth. Zig.). 


The word provdromo" was used especially of the men or troops which were sent to explore before the advance of an army. Comp. Wisd. 12:8 (Ex. 23:28). In Num. 13:21 (22) it is used, in a different connexion, of the earliest fruits. 


The use of the word eijsh'lqen fixes attention on the fact of Christ's entrance into the Holiest—the transition from the seen to the unseen—and not on His continuance as our High-priest within the Veil (Heb. 9:28). 


For uJpe;r hJmw'n compare 9:24; 2:9 (uJpe;r pantov"). 


 jIhsou'"...ajrc. genovmeno"] The human name of the Lord, placed emphatically at the end of the sentence (see Heb. 2:9 note), is here used (contrast oJ cristov" Heb. 5:5) in regard to His High-priesthood, in order to connect it definitely with the fulfilment of His work on earth, whereupon He became a High-priest for ever. 


The order of words in the last clause, kata; th;n tavx. M. ajrc. gen., is emphatic. Stress is laid upon the fact that Christ is High-priest after a new and higher order. He does therefore all that the High-priest did and more. Comp. 7:11, 15; and contrast v. 10 (v. 6; 7:17). 


From this passage it is clear that the eternal High-priesthood of the Lord ‘after the order of Melchizedek,’ King and Priest, followed on His exaltation to the throne of God in His glorified humanity (comp. Heb. 5:9 f.; 7:28). At the same time this view does not exclude the recognition of the Lord's Death as a priestly act whereby He once for all offered Himself (7:27). 


eij" to;n aijw'na] Etiam in futuro [saeculo] pontificis agit opus, non tunc pro peccatis nostris offerens, quae nulla erunt, sed ut bonum quod in nobis operatus est indeficiens et stabile permaneat (Herv.). 

Additional Note on Heb. 6:1-8. 

In considering this passage several points must be kept in mind. 


1. The apostasy described is marked not only by a decisive act (parapesovnta"), but also by a continuous present attitude, a hostile relation to Christ himself and to belief in Christ (ajnastaurou'nta", paradeigmativzonta"). 


2. Thus there is no question of the abstract efficacy of the means of grace provided through the ordinances of the Church. The state of the men themselves is such as to exclude their application. 


3. The case is hypothetical. There is nothing to shew that the conditions of fatal apostasy had been fulfilled, still less that they had been fulfilled in the case of any of those addressed. Indeed the contrary is assumed: 6:9 ff. 


4. But though the case is only supposed it is one which must be taken into account. It is possible for us to see how it can arise. The state of a man may become such as to make the application to him of the appointed help towards the divine life not only difficult but impossible. 


5. Such a condition is noticed elsewhere Heb. 10:26 f.; comp. Heb. 3:12; 1 John 5:16 (note). 


And the frame of mind is recognised not only in relation to apostasy, but in relation to the first reception of the Gospel: Matt. 12:31 (hJ tou' pneuvmato" blasfhmiva), when the spirit, through which man has the power of approach to the Divine, becomes itself rebellious and defiant. 


6. Compare also Gal. 5:4 (kathrghvqhte ajpo; Cristou'); Rom. 11:21 (tw'n kata; fuvsin klavdwn oujk ejfeivsato); 1 Tim. 4:1 (ajposthvsontaiv tine" th'" pivstew"); 1 Tim. 6:10 (ajpeplanhvqhsan ajpo; th'" pivstew"); 2 Pet. 2:20; John 15:1 ff., 6 (ejblhvqh e[xw, ejxhravnqh, kaivetai). In these passages various aspects of the sin and its consequences are indicated, which answer to the responsible action of man and the fulfilment of the divine law of retribution. 


7. The analogy of human life furnishes an illustration of the general idea. A second birth is inconceivable: but a restoration to life is not so. This however does not come within the ordinary view. So it is in the spiritual life. A re-birth is impossible, yet even here a restoration to life may be accomplished. 


The passage was variously interpreted in early times. TERTULLIAN, representing the sterner (Montanist) view, held that it declared that all who had fallen away from the faith, either by temporary apostasy or by gross sin, were cut off from it for their whole life, without possibility of readmission on repentance: de Pudic. xx. Hoc qui ab apostolis didicit et cum apostolis docuit, nunquam moecho et fornicatori secundam poenitentiam promissam ab apostolis norat. 


In the earliest stage of the Novatianist controversy the words do not seem to have been quoted. Novatian himself does not refer to the epistle. 


In the fourth century and onwards however it was pressed by those who held his views (comp. Theodoret ad loc.; Athanas. Ep. ad Serap. iv. § 13; Hieron. adv. Jovin. 2.3; Ambros. de Poen. 2.2 §§ 6 ff.). 


But this opinion and this use of these words found no favour in the Catholic Church. On the contrary the Catholic writers limited the meaning of the passage to the denial of a second baptism. So among the Greek Fathers. 


ATHANASIUS (l. c.) mivan ei\nai th;n ajnakaivnisin dia; tou' baptivsmato" kai; mh; deutevran ajpofaivnetai. 


EPIPHANIUS (Haer. 59.2, p. 494) tw'/ me;n o[nti tou;" a{pax ajnakainisqevnta" kai; parapesovnta" ajnakainivzein ajduvnaton. ou[te ga;r e[ti gennhqhvsetai Cristo;" i{na staurwqh'/ uJpe;r hJmw'n: ou[te ajnastaurou'n duvnataiv ti" to;n uiJo;n tou' qeou' to;n mhkevti staurouvmenon: ou[te duvnataiv ti" loutro;n deuvteron lambavnein: e}n gavr ejsti to; bavptisma kai; ei|" oJ ejgkainismov". 


CHRYSOSTOM (ad loc.) tiv ou\n; ejkbevblhtai hJ metavnoia; oujc hJ metavnoia: mh; gevnoito: ajllj oJ dia; loutrou' pavlin ajnakainismov". ouj ga;r ei\pen ajduvnaton ajnakainisqh'nai eij" metavnoian kai; ejsivghsen, ajllj eijpw;n ‘ajduvnaton’ ejphvgagen ‘ajnastaurou'nta"’...o} de; levgei tou'tov ejsti: to; bavptisma staurov" ejsti: sunestaurwvqh ga;r oJ palaio;" hJmw'n a[nqrwpo".... 


THEODORET: tw'n a[gan ajdunavtwn, fhsivn, tou;" tw'/ panagivw/ proselhluqovta" baptivsmati...au\qi" proselqei'n kai; tucei'n eJtevrou baptivsmato": tou'to ga;r oujdevn ejstin e{teron h] pavlin to;n uiJo;n tou' qeou' tw'/ staurw'/ proshlw'sai. 


OECUMENIUS: tiv ou\n… ejxevbale th;n metavnoian… mh; gevnoito...ajlla; th;n dia; baptiv" mato" metavnoian...o{qen kai; ei\pen ‘ ajnakainivzein’ o{per i[dion baptivsmato". 


EUTHYMIUS ZIG. tiv ou\n; ejkbevblhtai hJ metavnoia; mh; gevnoito: eijpw;n ga;r ‘eij" metavnoian’ oujk e[sth mevcri touvtou ajllj ejphvgagen ‘ajnastaurou'nta" eJautoi'" to;n uiJo;n tou' qeou',&rsquo… dia; metanoiva", fhsivn, ajnastaurouvsh" to;n Cristovn...to; [ga;r] bavptisma staurov" ejstin...w{sper ou\n a{pax ajllj ouj deuvteron ejstaurwvqh oJ Cristo;" ou{tw" a{pax ajllj ouj deuvteron crh; baptivzesqai. 


And among the Latin fathers: 


AMBROSE (de Poenit. 2.3): De baptismate autem dictum verba ipsa declarant quibus significavit impossibile esse lapsos renovari in poenitentiam, per lavacrum enim renovamur...eo spectat ut de baptismo dictum credamus in quo crucifigimus filium Dei in nobis.... 


Possum quidem etiam illud dicere ei qui hoc de poenitentia dictum putat, quia quae impossibilia sunt apud homines possibilia sunt apud Deum.... 


Sed tamen de baptismo dictum, ne quis iteret, vera ratio persuadet. 


PRIMASIUS: Quid ergo? exclusa est poenitentia post baptismum et venia delictorum? Absit. Duo siquidem genera sunt poenitentiae, unum quidem ante baptismum, quod et praeparatio baptismi potest appellari... alterum autem genus poenitentiae quo post baptismum delentur peccata quam beatus Apostolus minime excludit. 


This specific and outward interpretation of the words is foreign to the scope of the passage, and indeed to the thought of the apostolic age; but none the less it presents in a concrete shape the thought of the Apostle. It brings out plainly that there can be no repetition of the beginning. The forces which in the order of divine providence are fitted to call out faith in the first instance, and to communicate life, are not fitted to recreate it when it has been lost. There can be no second spiritual birth. The powers which are entrusted to the Christian society are inadequate to deal with this last result of sin; but the power of God is not limited. Compare Additional Note on 1 John 5:16. 


HERVEIUS (reading renovari) emphasises the moral impossibility from the human side with singular power and freshness: Non...Montani vel Novati haeresim hic approbamus qui contendunt non posse renovari per poenitentiam eos qui crucifixere sibimet filium Dei. Sed ideo impossibile esse dicimus ut tales renoventur quia nolunt renovari. Nam si vellent, esset utique possibile. Quod ergo renovari nequeunt non est excusatio infirmitatis eorum sed culpa voluntatis ipsorum qui malunt veteres perdurare quam renovari...sicque fit ut ad poenitentiam redire non valeant....Quales et in monasteriis hodie sunt nonnulli, habentes quidem speciem pietatis virtutem autem ejus abnegantes, et ideo poenitentiam agere non possunt, quia de solo exteriori habitu gloriantur et sanctos se esse putant quia sanctitatis indumentum portant. 

Additional Note on Hebrews 6:12: The Biblical idea of ‘inheritance’ (klhronomiva). 

The group of words klhronovmo" (1:2; 6:17; 11:7), klhronomei'n (1:4, 14; 6:12; 12:17), and klhronomiva (11:8) is characteristic of the Epistle. The idea of ‘inheritance’ which they convey is in some important respects different from that which we associate with the word. This idea finds a clear expression in the LXX. from which it was naturally transferred to the N. T. 


The word klhronovmo" is rare in the LXX. It occurs only in Judg. 18:7; 2 Sam. 14:7; Jer. 8:10; Mic. 1:15 (Jer. 49:1 Symm.) as the rendering of vrE/y, and in Ecclus. 23:22. 


Klhronomei'n and klhronomiva are very frequent. The former word occurs about 140 times and 100 times as the rendering of vr"y:, H3769, and 18 times as the rendering of lj'n:, H5706. 


The latter word occurs more than 180 times and about 145 times as the representative of hl;j}n", H5709 and about 17 times as the rendering of derivatives of vr"y:, H3769. 


The fundamental passage which determines the idea is the promise to Abraham Gen. 15:7, 8 dou'naiv soi th;n gh'n tauvthn klhronomh'sai (following on vv. 3, 4 klhronomhvsei me); 22:17 klhronomhvsei to; spevrma sou ta;" povlei" tw'n uJpenantivwn. Comp. 24:60; 28:4. 


Hence the phrase klhronomei'n th;n gh'n is used constantly of the occupation of Canaan by the Israelites: Lev. 20:24 uJmei'" klhronomhvsete th;n gh'n aujtw'n kai; ejgw; dwvsw uJmi'n aujth;n ejn kthvsei: Deut. 4:1, 5, 14 c 30:5; Josh. 1:15; Judg. 18:9; Neh. 9:15, 22 ff.; Obad. 20; and that also with a distinct reference to the destruction of the nations in possession of it: Num. 21:35; Deut. 2:24, 31; 9:1; 31:3. The land belonged to the Lord and He gave it to Israel (Ps. 104:44 (105:44)). In the Psalms this ‘inheritance of the land’ assumes a spiritual colouring as the privilege of the righteous: Ps. 24:13 (25:13); 36:9, 11 (37:9, 11) (Matt. 5:5), c and in the second part of Isaiah the idea finds its complete fulfilment in the Messianic age: Is. 54:3; 57:13; 60:21; 61:7 (ejk deutevra" kl. t. g.); 63:18; 65:9. 


The word klhronomei'n is used even where the absolute claim urged by violence is unjust: 1 Kings 20:15 ff. (21:15 ff.) (comp. 2 Kings 17:24; Ps. 82:13 (83:13); Is. 14:21; Ezek. [7:24; 33:25]); and also where it expresses a rightful mastery used for a necessary destruction (Hos. 9:6; Ezek. 36:12; Zech. 9:4). 


In all these cases klhronomei'n answers to vr"y:, H3769. As the rendering of lj'n:, H5706 it is used of the possession of Canaan (Ex. 23:30), of inheritance generally (Judg. 11:2), and metaphorically (Ps. 118:11 (119:11); Prov. 3:35; 13:22 ajgaqo;" ajnh;r klhronomhvsei uiJou;" uiJw'n). 


Comp. Ecclus. 4:13; 6:1; 10:11; 19:3; 20:25; 37:26; 2 Macc. 2:4. 


The senses of klhronomiva correspond with those of klhronomei'n. It is used for an allotted portion, a possession, an inheritance (Num. 24:18; 27:7; 36:2 ff.; Deut. 3:20; Ps. 2:8; 126:3 (127:3) hJ klhronomiva Kurivou uiJoiv). The land itself is ‘a possession’ of the Lord: Jer. 2:7 (comp. 3:19). Two particular uses of the word require to be noticed: God is the klhronomiva of His people, and His people are His klhronomiva. The former usage is rare. In a peculiar sense God is spoken of as the ‘inheritance’—‘portion’—of the Levites: Num. 18:20; Josh. 13:14; Ezek. 44:28; but the same privilege is extended also to Israel: Jer. 10:16; 28:19 (51:19). On the other hand the thought of Israel as the ‘inheritance’—‘portion’—of God extends throughout the Old Testament: Deut. 32:9; 1 Sam. 10:2; 26:19; 2 Sam. 14:16; 20:19; 21:3; 1 Kings 8:51, 53; Ps. 27:9 (28:9) 32:12 (33:12); 73:2 (74:2), c Is. 19:25; 47:6; 63:17; Jer. 12:7 ff.; Joel 2:17; Mic. 7:14. 


In all these cases klhronomiva represents hl;j}n", H5709 which is much less frequently rendered by klh'ro" and mevri". In Deuteronomy however God is spoken of as the klh'ro" of Levi (Deut. 10:9); and Israel as the klh'ro" (Heb. 9:29; 18:2) and mevri" (Heb. 9:26) of God. Comp. Ecclus. 24:12; 45:22 (?). 


From these examples it will appear that the dominant Biblical sense of ‘inheritance’ is the enjoyment by a rightful title of that which is not the fruit of personal exertion. The heir being what he is in relation to others enters upon a possession which corresponds with his position; but there is no necessary thought of succession to one who has passed away (yet see Matt. 21:38 and parallels; Lk. 12:13). An inheritance, in other words, answers to a position of privilege and describes a blessing conferred with absolute validity; and an heir (klhronovmo") is one who has authority to deal with, to administer, a portion, a possession (klh'ro"). 


The principle that ‘inheritance is by birth and not by gift’ (Arist. Pol. 5.8) has a spiritual fulfilment. When God ‘gives’ an inheritance (Acts 7:5; 20:32) it is because those to whom it is given stand by His grace in that filial relation which in this sense carries the gift. 


In the N. T. the words are commonly used in connexion with the blessing (1 Pet. 3:9) which belongs to divine sonship, the spiritual correlative to the promise to Abraham (Rom. 4:13 f.; 8:17; Gal. 3:18, 29; 4:1, 7; comp. Heb. 6:12, 17; 11:8). The son of God as son enjoys that which answers to his new birth (comp. Matt. 5:5; Eph. 1:14, 18; Col. 3:24). This is described as ‘eternal life’ (Matt. 19:29; Tit. 3:7; comp. Mark 10:17; Lk. 10:25; 18:18), or ‘the kingdom of God’ (1 Cor. 6:9 f.; 15:50; Gal. 5:21; comp. Matt. 25:34; Eph. 5:5; James 2:5), or ‘salvation’ (Heb. 1:14), ‘an inheritance incorruptible’ (1 Pet. 1:4; comp. 1 Cor. 15:50), ‘the eternal inheritance’ (Heb. 9:15). Under one aspect it is realised through conflict (Apoc. 21:7). 


This ruling sense illustrates the use of the word in the other connexions in which it is found. Esau vainly sought to ‘inherit the blessing’ (Heb. 12:17): he had lost the character to which it belonged. Noah in virtue of his faith ‘became heir of the righteousness which is according to faith’ (Heb. 11:7): faith produced in him its proper fruit. The Son as Creator was naturally appointed ‘heir of all things’ (Heb. 1:2); and in virtue of His work ‘He hath inherited’ in His glorified humanity ‘a name more excellent than angels’ (Heb. 1:4). 


III. THE CHARACTERISTICS OF CHRIST AS ABSOLUTE HIGH-PRIEST SHADOWED FORTH BY MELCHIZEDEK (Hebrews 7) 


The last words of the sixth chapter offered a twofold thought, which the writer of the Epistle now works out in detail, going back, after the solemn digression of ch. 6, to the subject announced in Heb. 6:10. The priestly office of Christ is after the order of Melchizedek (1); and after this order He is High-priest for ever (2). 


The main object of the section is to shew that there were in the O. T. from the first indications of a higher order of Divine Service than that which was established by the Mosaic Law; and that these found a perfect realisation in Christ, a Son, perfected for evermore. 

(1) The office of Christ after the order of Melchizedek (Hebrews 7:1-25) 


In these verses no mention is made of the High-priesthood. The writer deals with the general conception of priesthood as exhibited in Scripture. He marks (a) the characteristics of Melchizedek (7:1-3); and then (b) determines the relation of Melchizedek to the Levitical priesthood (7:4-10); and lastly (c) compares the Levitical priesthood with that of Christ (7:11-25). 


(a) Characteristics of Melchizedek (7:1-3). 


The Apostle (a) notices the positive facts related of Melchizedek; the description of his person; of his meeting with Abraham; of Abraham's offering (7:1, 2 a); and then (b) indicates the significance of his character from the interpretation of his titles, King of Righteousness, King of Peace, and from the features in his portraiture which can be deduced from the silence of Scripture (2 b, 3). 


1 For this Melchizedek, king of Salem, priest of God Most High, who met Abraham as he was returning from the slaughter of the kings and blessed him, 2 to whom also Abraham divided a tithe of all—being first by interpretation king of Righteousness and then also king of Salem, which is king of Peace, 3 without father, without mother, without genealogy, having neither beginning of days nor end of life, but made like to the Son of God,—abideth a priest perpetually. 

7:1, 2a. The historical facts as to Melchizedek. 


7:1. ou|to" gavr] The particle is explanatory and not strictly argumentative. The writer purposes to lay open how much is included in the phrase kata; tavxin Melcisedevk, to which he has again returned. 


The connexion is obvious if the sentence is at once completed: ou|to" (Heb. 6:20) ga;r M......mevnei iJereu;" eij" to; dihnekev". Christ is spoken of as High-priest for ever after the order of Melchizedek, for Melchizedek offers a figure of such an abiding office, inasmuch as he abides a priest without successor. The antitype however goes beyond the type (ajrciereuv", eij" to;n aijw'na, as compared with iJereuv", eij" to; dihnekev"). See Additional Note. 

basileu;" Salhvm] µlev;, H8966, like µ/lv;, H8934, is properly an adj. sound, at peace, but is used (as µ/lv;, H8934) here as a subst., peace. (So Philo Leg. Alleg. 3.25; i. p. 102 M.) 


The locality of the place does not in any way enter into the writer's argument. The Jewish tradition of the Apostolic age appears to have identified it with Jerusalem (Jos. Antt. 1.10, 2; B. J. 6.10; and so Targ. Onk.; comp. Ps. 76:2). 


In the time of Jerome Salem was identified with Salem, near Scythopolis, where the remains of Melchizedek's palace were shewn. 


(iJereu;") tou' qeou' tou' uJyivstou] Gen. 14:18 (ˆwyl[ la), identified with Jehovah Heb. 7:22. The epithet does not mark a relation to inferior deities, but the absolute elevation of the Lord. It occurs again Num. 24:16 (Balaam); Deut. 32:8 (Song of Moses); and in the Psalms. It is found also in Phoenician inscriptions, and (with the corresponding fem.) in the Poenulus of Plautus (v. 1. 1 Alonim valunoth). The title occurs elsewhere in the N. T. Mark 5:7 (|| Lk. 8:28); Acts 16:17. Comp. Lk. 1:32, 35; Acts 7:48. 


It is to be remarked that there are elsewhere traces of a primitive (monotheistic) worship of El in Phoenicia side by side with that of Baal, the centre of Phoenician polytheism. Comp. OEhler, Theol. of O. T. 1.90f. (Eng. Tr.). 


oJ sunanthvsa"...uJpostrevfonti]...who met...as he was returning, Latt. qui obviavit...regresso (Gen. 14:17, LXX. meta; to; uJpostrevyai as in Heb.). The time was that of the fulness of Abraham's disinterested victory. Probably the pres. part. is chosen to mark this thought, which is less clear in the original phrase. Compare Philo, qeasavmeno" ejpaniovnta kai; tropaioforou'nta (de Abr. § 40). 


In Gen. 14:17 f. it is said ‘The king of Sodom went out to meet him ...and Melchizedek, king of Salem, brought forth bread and wine....’ Since the latter detail is omitted here, the former, which is included in it, is rightly applied to Melchizedek. For sunanta'/n see Lk. 9:37; 22:10; Acts 10:25. 


ajpo; th'" koph'"] Gen. 14:17; Deut. 28:25; Josh. 10:20. Kophv (not elsewhere in N. T.) and the original phrase (t/Kh'me) may mean only ‘the smiting,’ ‘the defeat.’ 


eujloghvsa"] By the act of blessing, Melchizedek at once assumed the position of a superior. And Abraham on his part freely acknowledged Melchizedek's implied claim to superiority, and divided to him a tithe from all the spoil which he had taken (Heb. 7:4). 


Heb. 7:2 b, 3. The historical details as to Melchizedek having been given, the writer of the Epistle goes on to interpret the Scriptural narrative so far as it affects the view of Melchizedek's character and person absolutely. He points out its bearing on his position in relation to Abraham and the Levitical priests in the next section. 


Melchizedek's typical character is shewn to be indicated positively by what is said of him, and negatively by what is not said. 


Thus three distinct features are noted in which Melchizedek points to Christ. (1) His name and title: King of Righteousness and King of Peace. (2) His isolation from all priestly descent, as holding his priesthood himself alone. (3) The absence of all record of his birth and death. 


In other words the record of Melchizedek points to Christ in character, in office, in person (nature). 


The clauses are not simply in apposition with the subject but are predicative: ‘Melchizedek...as being, first by interpretation...as being presented to us...remaineth.’ 


7:2 b. prw'ton mevn...e[peita dev] being first by the interpretation of his name King of Righteousness, and then also (by his dominion) King of Salem, which is, King of Peace. His personal name and the name of his city are taken to correspond with the actual traits of his character. 


eJrmhneuovmeno"] The simple form (commonly meqermhn.) occurs elsewhere in N. T. John 1:44 (43) (o} eJrmhn.); 9:7. 


basileu;" dikaiosuvnh"] Jos. B. J. 6.10 Melc. oJ th'/ patriva/ glwvssh/ klhqei;" basileu;" divkaio". 


dikaiosuvnh"...eijrhvnh"] The order in which the words occur is significant. Righteousness must come first. Compare Rom. 5:1; 14:17; Ps. 72:3 (Heb.); 85:10; Is. 32:17; James 3:18; Heb. 12:11. Both are characteristic of the Messianic times (Is. 9:1-7). The one aspect is given in Ps. 45:4 ff.; Jer. 23:6; 33:15 f.; Dan. 9:24; Mal. 4:2; and the other in 1 Chron. 22:8 ff.; Mic. 5:5. Theodoret (and others) notice how both graces perfectly meet in Christ for the blessing of humanity: aujto;" ga;r [oJ cristov"] ejsti kata; to;n ajpovstolon hJ eijrhvnh hJmw'n (Eph. 2:14), aujto;" kevklhtai kata; to;n profhvthn dikaiosuvnh hJmw'n (Jer. 23:6). 


Compare Bernard, Serm. de div. 19.4, Tu, homo, noli prius rapere quod tuum est, et justitiam quam Deo et pacem quam proximo debes contemnere (the reference is to Rom. 14:17). 


The genitive in each case (bas. dik., ba". eijr.) expresses the characteristic of the sovereign: he is a ‘righteousness-king,’ a ‘peace-king,’ one in whom and through whom righteousness and peace are realised. Compare Jer. 33:15; Is. 9:6. 


e[peita dev...] The personal character of the priest-king leads to the notice (e[peita de; kaiv) of the 


kingdom which he administered: being righteous in himself he kept peace under his sway. 


o{ ejstin] Mark 7:34; and with meqermhneuovmenon Mark 5:41; 15:22, 34. Comp. Lk. 12:1; Gal. 4:24 f. 


There is no exact parallel in Scripture to this kind of use of names, which is common in Philo (comp. Siegfried, ss. 190 ff.). The nearest approach to it is perhaps in John 9:7 Silwavm (o} eJrmhneuvetai  jApestalmevno"). But the importance attached to names in the O. T. sufficiently explains it. Comp. Is. 8:1, 18; 9:6. OEhler, O. T. Theology, § 88. 


Heb. 7:3. The delineation of Melchizedek is expressive also negatively. The silence of Scripture, the characteristic form, that is, in which the narrative is presented, is treated as having a prophetic force. Melchizedek stands unique and isolated both in his person and in his history. He is not connected with any known line: his life has no recorded beginning or close. 


Philo not unfrequently draws arguments from omissions in the Biblical narrative. Examples are given by Siegfried, Philo von Alexandrien, 179: e.g., Quod det. pot. insid. § 48 (1.224 M.). 


ajp. ajm. ajgen.] Vulg. sine patre, sine matre, sine genealogia. The Pesh. renders these words by a paraphrase: ‘whose father and mother are not written in genealogies.’ 


The words (ajpavtwr, ajmhvtwr) were used constantly in Greek mythology (e.g., of Athene and Hephaestus); and so passed into the loftier conceptions of the Deity, as in that of Trismegistus quoted by Lactantius (4.13): ipse enim pater Deus et origo et principium rerum quoniam parentibus caret ajpavtwr atque ajmhvtwr a Trismegisto verissime nominatur, quod ex nullo sit procreatus. This familiar usage was suited to suggest to the readers of the Epistle the nature of the divine priest shadowed out in the type. The word ajmhvtwr is used by Philo of Sarah, De ebriet. § 14 (1.365 M.); and in Euripides Ion speaks of himself as ajmhvtwr ajpavtwr te gegwv" (Ion 109). 


Philo in a striking passage (De Prof. § 20; 1.562 M.) describes the Levites as being in some sense ‘exiles who to do God's pleasure had left parents and children and brethren and all their mortal kindred’: oJ gou'n ajrchgevth" tou' qiavsou touvtou, he continues, levgwn eijsavgetai tw'/ patri; kai; th'/ mhtriv Oujc eJwvraka uJma'" kai; tou;" ajdelfou;" ouj ginwvskw kai; toi'" uiJoi'" ajpoginwvskw uJpe;r tou' divca meqolkh'" qerapeuvein to; o[n. The words throw light on Lk. 14:26. 


In the case of the Jewish priests a Levitical (Aaronic, Num. 16, 17) descent was required on the father's side, an Israelitish, on the mother's. (Comp. Ezra 2:61 f.) 


ajgenealovghto"] without genealogy, without any recorded line of ancestors. He did not trace back his claims to the priesthood to any forefather (comp. Heb. 7:6). Perhaps the word (which is not found elsewhere) suggests, though it does not express, the thought that he had no known descendants, and was not the author of a priestly line. 


Compare: Subito introducitur sicut et Elias (Primas.). 


mhvte ajrc. hJm. mhvte z. t. e[cwn] Scripture records nothing of his birth or of his death, of the beginning of a life of manifold activity (ajr. hJmerw'n, comp. Heb. 7:7), nor of the close of his earthly existence. Nothing in the phrase indicates a miraculous translation or the like. The silence may perhaps seem to be more significant, since the death of Aaron is described in detail: Num. 20:22 ff. 


ajfwmoiwmevno" t. uiJ. t. q.] Non dicitur Filius Dei assimilatus Melchisedeko, sed contra, nam Filius Dei est antiquior et archetypus (Bengel). So Theodoret: ejkei'no" touvtou tuvpo", ou|to" de; tou' tuvpou hJ ajlhvqeia. The truth is of general application. The physical, the historical, is the limited representation of the spiritual, the eternal. 


The choice of the participle in place of o{moio" shews that the resemblance lies in the Biblical representation and not primarily in Melchizedek himself. The comparison is not between Christ and Melchizedek, but between Christ and the isolated portraiture of Melchizedek; and that in regard to the divine Nature of the Incarnate Son (tw'/ uiJw'/ tou' qeou'), and not to His human Nature in which He both was born and died, nor even to His official dignity (tw'/ cristw'/). It is not however implied that the record in Genesis was purposely designed to convey the meaning which is found in it, but that the history sketched by prophetic power has the meaning. 


Perhaps the remarkable variation in the language, which cannot be mere rhetorical ornament (mhvte ajrc. hJm. mhvte zwh'" tevlo", not mhvte ajrch;n mhvte tevlo" zwh'"), may point to the fact that the Son of God was (in His Divine Nature) beyond time, while the human life which He assumed was to be without end. Compare Theophlct: oJ cristo;"...a{te qeo;"...a[narco" kata; th;n tou' crovnou ajrch;n eij kai; to;n patevra e[cei ajrch;n kai; ai[tion. 


ajfwm.] Latt. assimilatus (similatus) made like to. The word, which is found in the best authors, does not occur elsewhere in N. T. Ep. Jerem. 4, 62, 70. 


On the likeness Primasius remarks (following Chrysostom): In hoc est similitudo quod nec illius (Melch.) nec istius (Christi) initium legitur vel finis: illius quia non est scriptum; istius autem quia omnino non est. 


tw'/ uiJw'/ tou' qeou'] The choice of this name here emphasises that aspect of the Lord's person which was typified by the absence of all notice of the birth or death of Melchizedek. See Heb. 4:14; 6:6; 10:29. 


mevnei iJereu;" eij" to; dihnekev"] remaineth a priest perpetually, Latt. manet sacerdos in perpetuum. The use of the phrase eij" to; dihn. for eij" to;n aijw'na marks his priesthood as continued to the end in his person without break. He had no successors (so Theodoret rightly explains the words: ejpeidhvper th;n iJerwsuvnhn ouj parevpemyen eij" pai'da"), and no provision for a successor to him is recorded in Scripture. He therefore abides a priest ‘perpetually,’ ‘for ever,’ not literally but in the Scriptural portraiture. This is one of the points in which ‘he was made like to the Son of God.’ 


The idea that the perpetuity of his priesthood lay in the fact that it was continued in Christ (manet...non in se sed in Christo. Primas.) destroys the parallel; and the structure of the whole paragraph absolutely forbids the application of this clause to any other than the Melchizedek of the record in Genesis. 


eij" to; dihn.] See Heb. 10:1 note. The phrase does not describe absolute perpetuity, duration without end, but duration continued under the conditions implied or expressed in the particular case. Thus it is said App. B. C. i. § 4, diktavtwr eij" to; dihneke;" hJ/revqh. Cf. Pun. viii. § 136. Heliodor. AEth. i. § 14 fugh'/ eij" to; dihneke;" ejzhmivwsan. Here no limit is marked negatively or positively, and the phrase simply excludes interruption in Melchizedek's tenure of his office. No one takes it from him (comp. Heb. 7:8). Such a condition is equally satisfied by his actual continuance for ever, a supposition excluded by the circumstances; or by the typical interpretation of the silence of the record. 


(b) The relation of Melchizedek to the Levitical priesthood (Heb. 7:4-10). 


Having discussed the historical notice of Melchizedek in itself, the writer goes on to consider his priesthood in relation to that of the Law. In doing this he first notices 


(a) the general position of Melchizedek (74); and then gives in detail his points of superiority 


(b) in respect of Abraham, whom he both tithed (7:5, 6 a), and blessed (6 b, 7); and 


(g) in respect of the Levitical priests, who exercised their functions as dying men (8), and in Levi their head implicitly paid tithes to Melchizedek (9, 10). 


4 Now consider how great this man was to whom Abraham gave a tithe taken out of the chief spoils, Abraham the patriarch. 5 And while those (the priests) sprung from the sons of Levi, on receiving the priest's office, have commandment to take tithes from the people according to the Law, that is from their brethren, though they have come out of the loins of Abraham, 6 he whose genealogy is not counted from them tithed Abraham, and blessed him that hath the promises. 7 But without any gainsaying the less is blessed by the greater. 8 And while here dying men receive tithes, there one of whom it is witnessed that he liveth. 9 And, so to say, through Abraham, Levi also who receiveth tithes is tithed; 10 for he was yet in the loins of his father when Melchizedek met him. 

Heb. 7:4. The general superiority of Melchizedek over Abraham, the great father of Israel, is stated summarily. The artificial order of the words emphasises the idea which they convey, the last phrases taking up in a more striking form what has been said before (dekavthn  jAbraavm...ejk tw'n ajkroqinivwn, oJ patriavrch"). 


It is assumed throughout that the receiver of tithe is greater than the giver of tithe: in the case of the less familiar blessing this superiority is affirmed (Heb. 7:7). 


qewrei'te dev] Now consider...Vulg. intuemini (O.L. videtis, videte) autem. The structure of the whole passage shews that the verb is an imperative and not an indicative. The word itself, which expresses the regard of attentive contemplation, is frequent in the historical books of the N.T. but is not found elsewhere in the Epistles except 1 John 3:17. The particle dev marks a fresh beginning. The general picture claims detailed study. Comp. Heb. 8:1; 11:1. 


dekavthn...e[dwken] The offering appears as the spontaneous recognition of the dignity of Melchizedek. 


ejk tw'n ajkroq.] Vulg. de praecipuis. O. L. de primitivis (primitiis)..., Syr. the tithes and firstfruits. The tithe was of the whole (ajpo; pavntwn Heb. 7:2), and it was taken from the choicest of the spoil. The ajkroqivnia were specially the part of the spoil which was offered as a thank-offering to the gods: Herod. 8.121f. 


phlivko"] Latt. quantus (Aug. qualis). The word is used properly of magnitude in dimension: Gal. 6:11; Zech. 2:2 (6) (LXX.). Comp. 4 Macc. 15:21 phlivkai" kai; povsai" basavnoi". 


‘Consider how great was this priestking, to whom...’ The ou|to" looks back to Heb. 7:1-4; and the greatness of Melchizedek is not first inferred from Abraham's gift. 


oJ patriavrch"] Abraham...Abraham the patriarch. The title of honour stands emphatically at the end of the sentence. It is used again Acts 2:29 (of David) and Acts 7:8 f. (of the sons of Jacob) and several times in the Books of Chronicles of ‘the chiefs of the fathers’ (1 Chron. 9:9 Compl.; 24:31, & c.) and ‘captains’ (2 Chron. 23:20), but not elsewhere in LXX. The first thought is of Abraham as the father of Israel; but beyond this he is the father of the whole family of faith: Rom. 4:11 f. 


Quasi diceret, Quem vos excellentiorem omnibus hominibus aestimatis, hic decimas obtulit Melchisedech qui in figura Christi praecessit (Primas.). 


Heb. 7:5, 6 a. This is the first of the special marks of superiority by which the priesthood of Melchizedek was distinguished. The Levitical priests tithed their brethren: Melchizedek, a priest of another race, tithed Abraham their common father. His priesthood was absolute and not a priority in the same family. 


7:5. kai; oiJ me;n ejk t. uiJ. L....lamb.] ‘And to come to particulars (7:8, 9), while the descendants of Levi on receiving (or, as receiving) the priesthood...’ The phrase is capable of several interpretations. The whole may form a compound subject, ‘they ejk tw'n uiJ. L. that receive the priest's office’; or the second part may be predicative, ‘they ejk tw'n uiJ. L., as (on) receiving the priest's office.’ And again, the preposition ejk may be derivative (‘those who traced their descent from’), or partitive (‘those from among’). The parallel clause oJ mh; ejx aujtw'n gen. appears to be decisive in favour of the ‘derivative’ sense of ejk, and to favour the predicative interpretations of iJerat. Lamb. 

At the same time the description of the priests as descended ‘from the sons of Levi’ and not ‘from Levi’ or ‘from Aaron’ is remarkable. By the use of this phrase the writer probably wishes to carry back the thought of the Mosaic priesthood to its fundamental idea. Levi and his descendants represented the dedication of Israel to God with all the consequent duties and privileges which were afterwards concentrated in priests and High-priest. Thus the phrase will mean ‘those who tracing their descent from a dedicated tribe witnessed to the original destiny of Israel.’ 


The same thought appears to underlie the titles characteristic of Deuteronomy ‘the priests, the Levites’ (Deut. 17:9, 18; 18:1; 24:8; 27:9), ‘the priests, the sons of Levi’ (21:5; 31:9). Comp. Josh. 3:3; 8:33. 


th;n iJer. lamb.] Vulg. sacerdotium accipientes. This phrase (as distinct from iJerateuvonte") brings out the thought that the office was specifically committed to them. It was of appointment and not by nature. Comp. Ecclus. 45:7. 


 JIerativa (-eiva) occurs in N.T. only here and in Luke 1:9. In relation to iJerwsuvnh (Heb. 7:11 n., 12, 24) it expresses the actual service of the priest and not the office of priesthood. The tithes were given to the ‘children of Levi’ ‘for their service,’ Num. 18:21. Comp. Ecclus. 45:7, 20: iJerateuvein, Luke 1:8 (‘to perform the priest's office’), iJeravteuma, 1 Pet. 2:5, 9 (‘a body of ministering priests’). 


ejnt. e[cousin] In this case the claim to the tithe rested on a specific ordinance (kata; to;n novmon). Abraham spontaneously recognised Melchizedek's claim. 


ajpodekatoi'n to;n l.] The Levites tithed the people (Num. 18:21 ff.) and paid a tithe of this tithe to the priests (id. vv. 26 ff.). The priests can thus be said to tithe the people as claiming the tithe of the whole offering (comp. Tob. 1:7 ff.). They represented the right in its highest form, just as they represented in its highest form the conception of a body consecrated to the divine service. 


The word ajpodekatovw (dekatovw), which seems to be confined to Biblical and ecclesiastical writers, is used both of 


(1) The person claiming the tithe from another (ajpodek. tina). 1 Sam. 8:15, 17; Neh. 10:37; and of 


(2) The person paying the tithe (ajpod. ti). Gen. 28:22; Deut. 14:21; 26:12; Matt. 23:23; Luke 11:42. 


 jApodekateuvw is found Lk. 18:12. Dekateuvw is a classical word. 


The peculiar form ajpodekatoi'n, which is given by BD2*, is supported by kataskhnoi'n Matt. 13:32; Mark 4:32; fimoi'n 1 Pet. 2:15; and similar forms which occur in inscriptions e.g., stefanoi'n, zhloi'n. 


This form, it may be observed, goes to confirm the writing i subscr. in the contracted infinitives ajgapa'/n & c. zh'/n. 


kata; to;n novmon] The right which the Levitical priests exercised was in virtue of a special injunction. They had no claim beyond that which the Law gave them. 


tou;" ajdelfou;"...kaivper ejxelhluqovta"...] The priesthood gave a real preeminence, but still it did not alter the essential relationship of all Abraham's descendants. Nor did its claims extend beyond them. We might have expected naturally that the right of tithing (like the privilege of blessing) would have been exercised only by one superior by birth. Here however the office itself established a difference among brethren. Thus the two clauses taken together indicate the dignity of the Levitical priesthood, and at the same time the narrow limits within which the exercise of its power was confined. This priesthood rested upon a definite and limited institution. 


For ejk th'" ojsfuvo" see Gen. 35:11 (LXX.). 


Heb. 7:6. oJ de; mh; geneal. ejx auj.] he whose genealogy is not counted from them, i.e. the sons of Levi (5:5). Vulg. cujus autem generatio non adnumeratur in eis; O.L. qui autem non enumeratur de his. The claim of Melchizedek to the priesthood rested on no descent but on his inherent personal title. 


 JHrmhvneuse de; kai; to; ajgenealovghto". ejx aujtw'n ga;r ei\pe to;n Melcisede;k mh; genealogei'sqai. dh'lon toivnun wJ" ejkei'no" oujk ajlhqw'" ajgenealovghto" ajlla; kata; tuvpon (Thdt.). 


dedekavtwken...eujlovghken] 7:9 dedekavtwtai. The fact is regarded as permanent in its abiding consequences. It stands written in Scripture as having a present force. 


The use of the perfect in the Epistle is worthy of careful study. In every case its full force can be felt. 


1:4 keklhronovmhken. 


1:13 ei[rhken, 4:4. 


2:14 kekoinwvnhken...metevscen. 


3:3 hjxivwtai. 


3:14 gegovnamen. 


4:2 ejsmen eujhggelismevnoi. 


4:14, 15 dielhluqovta...pepeirasmevnon. 


7:3 ajfwmoiwmevno". 


7:13 metevschken. 


7:14 ajnatevtalken. 


8:5 kecrhmavtistai. 


8:6 tevtucen. 



nenomoqevthtai. 


9:18 ejnkekaivnistai. 


9:26 pefanevrwtai. 


10:14 teteleivwken. 


11:5 memartuvrhtai. 


11:17 prosenhvnocen, note. 

11:28 pepoivhken. 


12:2 kekavqiken. 


12:3 uJpomemenhkovta, note. 

kai;...eujlovghken...] Melchizedek received tithes: he gave a blessing. This exercise of the privilege of a superior is a second mark of preeminence; and he exercised it towards one who as having the promises might have seemed to be raised above the acceptance of any human blessing. 


7:7. cwri;" de; p. ajnt....] But without any gainsaying... Vulg. Sine ulla autem contradictione (O. L. controversia). 


to; e[l....tou' kr....] The abstract form offers the principle in its widest application. Comp. 12:13. 


7:8-10. Melchizedek was superior to Abraham: he was superior also to the Levitical priests generally. This is shewn both by the nature of the priests themselves (7:8), and by the position which the common ancestor occupied towards Abraham (7:9, 10). 


7:8. kai; w|de mevn...ejkei' dev...] And, further, while here, in this system which we see,...there, in that remote and solitary example... 


The w|de refers to that Levitical priesthood which was nearer to the writer's experience than Melchizedek, though the latter is the immediately preceding subject. So ou|to" is used: e.g., Acts 4:11. 


Under the Mosaic Law dying men (ajpoqnhvskonte" a[nqrwpoi), men who were not only liable to death, mortal, but men who were actually seen to die from generation to generation enjoyed the rights of priests. For such an order there is not only the contingency but the fact of succession. While Melchizedek was one to whom witness is borne that he liveth. (Euth. Zig. marturouvmeno" de; dia; tou' sesigh'sqai th;n teleuth;n aujtou'.) The writer recurring to the exact form of the record in Genesis, on which he has dwelt before (Heb. 7:3), emphasises the fact that Melchizedek appears there simply in the power of life. So far he does not die; the witness of Scripture is to his living. What he does is in virtue of what he is. 


With marturouvmeno" o{ti (Latt. ibi autem contestatur quia...Aug. qui testificatur se vivere) compare Heb. 11:4 (ejmart. ei\nai divk.); id. vs. 5 (memart. eujaresthkevnai). Philo, Leg. Alleg. iii. § 81 (1.132 M.), Mwush'" a[rcei marturouvmeno" o{ti ejsti; pisto;" o{lw/ tw'/ oi[kw/. 


dekavta"] The plural is used here and 7:9, as distinguished from the singular in vv. 2, 4, to express the repeated and manifold tithings under the Mosaic system; or perhaps the many objects which were tithed. The former interpretation is the more likely because in vv. 2, 4, the reference is to one special act. 


7:9, 10. It might be said by a Jewish opponent: But Abraham was not a priest: the priesthood, with its peculiar prerogatives, was not instituted in his time. Tiv pro;" tou;" iJereva" hJmw'n eij  jAbraa;m dekavthn e[dwken; (Chrys.). The answer is that Abraham included in himself, as the depositary of the divine promise and the divine blessing, all the forms, as yet undifferentiated, in which they were to be embodied. 


7:9. kai;...dij  jAbraavm...dedekavtwtai] And through Abraham, as the representative of the whole Jewish people, Levi also...is tithed. Vulg. Et...per (August. propter) Abraham et Levi...decimatus est. The descendants of Abraham were included in him, not only as he was their forefather physically, but also because he was the recipient of the divine promises in which the fulness of the race in its manifold developments was included. And Levi includes his descendants in his own person just as he was himself included in Abraham. 


It must be observed that Levi is not represented as sharing in the act (dekavthn e[dwken), but in the consequences of the act passively (dedekavtwtai, Latt. decimatus est). The act of his father determined his relation to Melchizedek, just as if Abraham had made himself Melchizedek's vassal. 


wJ" e[po" eijpei'n] Vulg. ut ita dictum sit. V. L. quemadmodum dicam (Aug. sicut oportet dicere). 


This classical phrase does not occur elsewhere in the N.T. or in LXX. but is found in Philo (e.g., De plant. Noae 1.353 M.). It serves to introduce a statement which may startle a reader, and which requires to be guarded from misinterpretation. 


7:10. e[ti ga;r ejn th'/ ojsfuvi>...] Comp. 7:5 ejxel. ejk th'" ojsf. The repetition of the phrase, which occurs again in the N.T. only in Acts 2:30, emphasises the idea of the real unity of Abraham's race in the conditions of their earthly existence. By this teaching a mystery is indicated to us into which we can see but a little way, a final antithesis in our being; we feel at every turn that we are dependent on the past, and that the future will depend in a large degree upon ourselves. This is one aspect of life, and it is not overlooked in Scripture. At the same time it does not give a complete view of our position. On the one side our outward life is conditioned by our ancestry: on the other side we stand in virtue of our ‘spirit’ in immediate, personal connexion with God (Heb. 12:9). Each man is at once an individual of a race and a new power in the evolution of the race. He is born (Traducianism), and also he is created (Creationism). Comp. Martensen Dogm. § 74. Additional Note on 4:12. 


tou' patrov"] The context in the absence of further definition, requires the sense ‘his father’ (not ‘our father’). Abraham, who was the father of all Israel (Luke 1:73; John 8:53, 56; Acts 7:2; James 2:21; Rom. 4:1, 12, oJ path;r hJmw'n), can be spoken of also as the father of Levi in particular, through Isaac and Jacob. 


(c) The Levitical priesthood and the priesthood of Christ (Heb. 7:11-25). 


Having interpreted the type of an absolute priesthood, independent of descent and uninterrupted by death (7:3) offered in the record of Melchizedek, and having pointed out the thoughts to which that history might guide a student of the O.T., in respect of the later priesthood of the Law, the writer goes on to consider in detail the characteristics of the Levitical priesthood and of the Law which it essentially represented in relation to the Priesthood of Christ. The Levitical priesthood (generally) was incapable of effecting that at which a priesthood aims, the ‘perfecting’ of the worshipper; an end which the Priesthood of Christ is fitted to secure. This is established by the fact that the Levitical priesthood was, 


(a) Transitory: a new Priesthood was promised (7:11-14); and 


(b) Temporal, as contrasted with that which is eternal, universal (7:15-19). 


While on the other hand the new Priesthood is 


(a) Immutable: confirmed by an oath (7:20-22); and 


(b) Uninterrupted: embodied for ever in the One Priest (7:23-25). 


Briefly, if we regard the argument in its bearing on the Gospel, the notes of Christ's Priesthood after the order of Melchizedek are that it is: (1) New, (2) effective, (3) sure, (4) one. 


The argument turns mainly upon the nature of the Levitical priesthood, but the Law is involved in the Priesthood. The abrogation of the one carries with it the abrogation of the other. If the Hebrews came to feel that Christ had superseded the priests of the Old Covenant, they would soon learn that the whole Law had passed away. 


Throughout it is implied that if Melchizedek was greater than Levi, then a fortiori Christ was, of Whom Melchizedek was a partial type. 


11 Now if there had been a bringing to perfection through the Levitical priesthood, for under it the people hath received the Law, what further need would there have been that another priest should arise after the order of Melchizedek and be styled not after the order of Aaron? 12 For when the priesthood is changed, there is made also of necessity a change of law. 13 For He of whom these things are said belongeth to another tribe, from which no man hath given attendance at the altar. 14 For it is evident that our Lord hath risen out of Judah, as to which tribe Moses spake nothing of priests. 15 And what we say is yet more abundantly evident if after the likeness of Melchizedek there ariseth another priest, 16 who hath been made not after the law of a carnal commandment but after the power of an indissoluble life; 17 for it is witnessed of Him, 



Thou art a priest for ever, 



After the order of Melchizedek. 

18 For there is a disannulling of a foregoing commandment, because of its weakness and unprofitableness—19 for the Law made nothing perfect—and a bringing in thereupon of a better hope, through which we draw night to God. 20 And inasmuch as He hath not received His office without the taking of an oath—21 for while they (the Levitical priests) have been made priests without any taking of an oath, He was made with taking of an oath, through Him that saith to Him, 



The Lord sware and will not repent Himself, 



Thou art a priest for ever— 

22 by so much also hath Jesus become surety of a better covenant. 23 And while they have been made priests many in number, because they are hindered by death from abiding with men, 24 He, because He abideth for ever, hath His priesthood inviolable. 25 Whence also He is able to save to the uttermost them that come unto God through Him, seeing He ever liveth to make intercession for them. 

Heb. 7:11-14. The Levitical priesthood and the Law, which it represented, were alike transitional and transitory. 


It is assumed that the object of the Law was to bring or to prepare for bringing the people to ‘perfection’: divine legislation can have no other end. The priesthood, on which the Law rested, embodied its ruling idea. And conversely in the Law as a complete system we can see the aim of the priesthood. The priesthood therefore was designed to assist in bringing about this ‘perfection.’ 


If then there had been a bringing to perfection through the Levitical priesthood—if in other words there had been a bringing to perfection through the Law—there would have been no need of another priesthood. If on the other hand the whole Law failed to accomplish that to which it pointed, then so far also the priesthood failed. Such a failure, not a failure but the fulfilment of the divine purpose, was indicated by the promise of another priesthood in a new line. 


7:11. eij me;n ou\n...h\n...tiv" e[ti creiva...levgesqai;] Now if there had been a bringing to perfection...what further need would there have been...? Vulg. Si ergo consummatio...erat...quid adhuc necessarium...? The argument starts from the line of thought just laid down. Before the Levitical priesthood was organised another type of priesthood had been foreshewn. But if the utmost object of a priesthood—of a divine provision for man's progress to his true goal—had been capable of attainment under the Mosaic order, what need would there have been that another priest should arise and that this new priest should be styled after a different order? Experience however proved its necessity. The Levitical priesthood was, and was proved to be, only provisional. It could not effect that to which it pointed. This conviction was expressed by the Psalmist when he recalled the earlier type. 


The conditional form (eij...h\n...tiv" e[ti creiva...;) may be rendered either ‘if there had been (which was not the case) what further need would there have been (as in fact there was)?’ or ‘if there were (as is not the case) what further need would there be (as there is)?’ The former suits the context best. Comp. Heb. 4:8 Additional Note. 


For the use of me;n ou\n without any dev afterwards, see Heb. 8:4; Acts 1:6; 2:41; 13:4; 1 Cor. 6:4, 7; Phil. 3:8. 


dia; th'" Leueitikh'" iJer.] The word Leueitikov" appears to have been formed by the writer. It is not found in the LXX. nor is it quoted from Josephus, Philo or the Apostolic fathers. The use of this title (as distinguished from ‘Aaronic’: kata; th;n tavxin  jAarwvn) illustrates the desire of the writer to regard the priesthood as the concentration (so to speak) of the hallowing of the tribe (Heb. 7:5 note). 


The word iJerwsuvnh occurs in the N.T. only in this chapter (vv. 12, 24 [14 iJerevwn]). It is rare in the LXX. and found there only in the later books. As distinguished from iJerativa (-eiva) (7:5 note) it expresses the abstract notion of the priestly office, as distinguished from the priestly service. The words are not distinguished in the Versions. 


oJ lao;" gavr...nenomoq.] Vulg. populus enim sub ipso...legem accepit. The efficacy of the Law may justly be represented by the efficacy of the priesthood, for the people, called to be the people of God (7:5), hath received the Law, resting on it (the priesthood) as its foundation. For this use of ejpiv with gen. see Luke 4:29. The general sense is expressed more naturally in English by ‘under it’ as the forming, shaping power. The temporal sense (Matt. 1:11) has no force here. 


For oJ laov" comp. Heb. 2:17 note. 


This use of the passive (nenomoqevthtai comp. 8:6) corresponds directly with the active form nomoqetei'n tina (Ps. 24:8 (25:8); 118:33 (119:33)); as it is found also in Plato, answering to nom. tini. The Law is regarded as still in force (Heb. 10:1; 9:6). 


tiv" e[ti creiva...levgesqai;] The explicit words of the Psalmist at once separate the new priest from the former line. He was styled ‘not after the order of Aaron.’ The e[ti marks that the want was felt after the Levitical priesthood had been established. The change was found by experience to be required, and it was described long before it came to pass by one who lived under the Law and enjoyed its privileges. 


The negative (ouj) belongs to the descriptive clause and not to levgesqai. 


For ajnivstasqai see Acts 3:22; 7:37. By the use of e{teron (not a[llon) the two priesthoods are directly compared to the exclusion of all others. Contrast Heb. 4:8 (peri; a[llh" hJm.). 


7:12. metatiq. gavr...givnetai] For when the priesthood is changed...The gavr may refer to the main thought of v. 11 or to the parenthesis (oJ lao;" gavr...). The former connexion appears to be the more natural. The change of priesthood involves the change of Law. Such a change must have been called for by an overwhelming necessity. 


The change of the priesthood is presented as the transference, the removal, of the priesthood from one order, one line, to another: translatum est sacerdotium de tribu in tribum, de sacerdotali videlicet ad regalem (Primasius). The ‘removal’ of the Law is more complete: Heb. 12:27. This change is considered in the abstract (novmou metavqesi"); and the use of the pres. partic. (metatiqemevnh") makes the two processes absolutely coincident (this thought is lost in the Vulg. translato enim). 


7:13. ejfj o}n ga;r l. t.] Latt. in quo enim...This clause goes back to v. 11, the intervening verse 12 being treated as parenthetical. The necessity there spoken of has been recognised and met. The promise in the Psalm, with all its consequences, has been fulfilled; for He to whom these divine words are directed...For ejfj o{n comp. Mark 9:12 f.: eij" h{n Heb. 7:14 note. 


metevschken] Latt. (de alia tribu) est. The choice of this word points to the voluntary assumption of humanity by the Lord. It is not said simply that He was born of another tribe: He was of His own will so born. Compare 2:14 (metevscen); and for the perfect 7:6 note. 


The use of eJtevra" appears to place the royal and priestly tribes in significant connexion and contrast. 


The Glossa Ordin. (following Chrysostom) draws a parallel between the tribe of Judah and the Lord. Intuere mysterium: primum fuit regalis [tribus Iudae], postea facta est sacerdotalis. Sic Christus rex erat semper; sacerdos autem factus est quando carnem suscepit, quando sacrificium obtulit. 


It was not unnatural that some endeavoured to claim for the Lord a double descent from Levi as well as from Judah. Comp. Lightfoot on Clem. 1 Cor. 32. 


prosevschken tw'/ qusiast.] hath given attendance at...Latt. (alt.) praesto fuit. For prosevcein compare Heb. 2:1 note. From the sense of ‘giving attention to,’ that of practical ‘devotion’ to an object follows naturally: 1 Tim. 4:13; 3:8 (tw'/ oi[nw/). The statement applies only to the regular legitimate service of the altar and does not take account of any exceptional acts, as of the royal sacrifices of David and Solomon. 


Heb. 7:14. provdhlon gavr...] For it is openly, obviously, evident to all...Comp. 1 Tim. 5:24 f. The word provdhlo" occurs several times in Clem. 1 Cor. cc. 11, 12, 40, 51. 


ejx  jIouvda] out of the tribe of Judah. Compare Apo c. 5.5 oJ levwn oJ ejk th'" fulh'"  jIouvda. 


These are the only two passages in the N.T. in which the Lord is definitely connected with Judah except in the record of the Nativity (Matt. 2:6 || Micah 5:2). The privilege of the tribe is elsewhere concentrated in its representative, David (2 Sam. 7:12; Jer. 23:5; Ps. 132:11; Luke 1:32; Rom. 1:3). Comp. Gen. 49:8 ff. 


Here the contrast with Levi makes the mention of the tribe necessary. The Lord traced His descent from the royal and not from the priestly tribe. There is no direct mention in this Epistle of the relation of the Lord to David. 


It is important to observe that the writer affirms here most plainly the true manhood of the Lord (comp. Heb. 7:7 ff.). Like St John he combines the most striking testimonies to His divine and Human natures. 


There is nothing to shew in what exact form he held that the Lord's descent from Judah through David was reckoned: whether as the legal representative of Joseph, or as the Son of Mary, who was herself known to be of Davidic descent. The genealogies are in favour of the former view. Compare Clem. R. xxxii. and Lightf. 


ajnatevtalken] hath risen, sprung. Latt. ortus est. The image may be taken from the rising of the sun or of a star, or from the rising of a plant from its hidden germ. For the former image comp. Luke 1:78; 2 Pet. 1:19; Num. 24:17; Mal. 4:2. For the latter, Is. 61:11; Jer. 23:5; Zech. 3:8; 6:12. The usage of the N.T. is in favour of the former interpretation; and Theophylact, referring to Num. 24 and Mal. 4, says well: dij w|n dhlou'tai to; eij" fwtismo;n tou' kovsmou th;n parousivan tou' kurivou genevsqai. 


oJ kuvrio" hJmw'n] Compare Heb. 13:20 oJ kuvrio" hJ.  jIhsou'". 


The title without any addition is very rare and occurs (only) 1 Tim. 1:14; 2 Tim. 1:8; 2 Pet. 3:15. 


Comp. oJ kuvrio" Heb. 2:3 note. 


In Apoc. 11:15 the title is applied to the Father; oJ kuvrio" hJmw'n kai; oJ cristo;" aujtou'. 


eij" h}n f.] Latt. in qua tribu. 

Comp. ejf o{n Heb. 7:13; Luke 22:65; Eph. 5:32; Acts 2:25; and also 1 Pet. 1:11. 


Heb. 7:15-19. The Levitical priesthood was transitory, and during its continuance it was stamped with the conditions of limitation. 


The incapacity of the Levitical priesthood to bring to perfection was shewn, as has been seen, by the fact that the promise of another priesthood was made while it was still in full activity (7:11-14). The conclusion is established still more obviously from the consideration that this promised priesthood was after a wholly different type, not legal but spiritual, not sacerdotal only, but royal, not transitory but eternal. 


7:15. kai; perissovteron e[ti katavd....] And what we say is yet more abundantly evident... Vulg. Et amplius adhuc manifestum est...Doubt has been felt as to the exact reference of this statement. Is it the abrogation of the Law which is more abundantly proved by the language of the Psalm? or the inefficacy of the Levitical priesthood? Both conclusions follow from the special description of the new priesthood. But the thought of the abrogation of the Law is really secondary. This is involved in the inefficacy of the priesthood which is the dominant thought in connexion with Christ's work. Hence the new proof is directed to the former main argument. 


This is the view given in the main by patristic commentators: tiv ejstin katavdhlon; to; mevson th'" iJerwsuvnh" eJkatevra", to; diavforon, o{son kreivttwn o}" ouj kata; novmon ejntolh'" sarkikh'" gevgone (Chrys.). 


h] o{ti to; ejnallaghvsesqai kai; th;n iJerwsuvnhn kai; th;n diaqhvkhn (Theophlct.). 


amplius manifestum est...subaudi destructum esse sacerdotium legis (Primas.). 


katavdhlon] The word occurs here only in the N. T. and it is not found in LXX. (Hdt. Xen. Jos.). Compare for the force of kata;, kateivdwlo" (Acts 17:16), katafilei'n. 


eij kata; th;n oJmoiov. M.] if, as may be most certainly laid down on the authority of Scripture, it is after the likeness of Melchizedek another priest ariseth, if this is to be the pattern of the new priesthood. Rom. 8:31 & ch. John 7:23 & c. 


The idea of ‘order’ is specialised into that of likeness. Melchizedek furnishes, so to speak, the personal as well as the official type of the new High-priest. This ‘likeness’ brings out more clearly than before the difference between the new and the old priesthood. 


For the use of eij, where the truth of the supposition is assumed, see Rom. 8:31; John 7:23 & c. 


 JOmoiovth" occurs again in Heb. 4:15. The word is classical and is found in Gen. 1:11 f.; Wisd. 14:19. 


ajnivstatai] Heb. 7:11. The present describes the certain fulfilment of the divine purpose, which has indeed become a fact (v. 16, gevgonen). Comp. Matt. 2:4; 26:2. 


iJereu;" e{tero"] Heb. 7:11, i.e. Christ fulfilling the promise of the Psalm. Theodoret remarks (on v. 3) that while Melchizedek was only a type of Christ's Person and Nature, the Priesthood of Christ was after the fashion of Melchizedek. For the office of priest is the office of a man. 


7:16. o{"...gevgonen...ajkataluvtou] who hath become priest not after a law expressed in a commandment of flesh, but after the power of an indissoluble life. There is a double contrast between ‘law’ and ‘power,’ and between the ‘commandment of flesh’ and the ‘indissoluble life.’ The ‘law’ is an outward restraint: the ‘power’ is an inward force. The ‘commandment of flesh’ carries with it of necessity the issue of change and succession: the ‘indissoluble life’ is above all change except a change of form. 


A priesthood fashioned after the former type was essentially subject to the influence of death: a priesthood fashioned after the latter type must be eternal. 


Each part also in the expression of the second contrast is contrasted, ‘commandment’ with ‘life,’ that which is of external injunction with that which is of spontaneous energy: and ‘flesh’ with ‘indissoluble,’ that which carries with it the necessity of corruption with that which knows no change. 


ouj kata; novm. ejnt. Sark.] Vulg. non secundum legem mandati carnalis. In the phrase kata; novmon the writer necessarily thinks of the Jewish Law, but this is not directly referred to in its concrete form as ‘the Law,’ but indicated in its character as ‘a law,’ so that the words express a perfectly general idea: ‘not according to a law of carnal commandment.’ The gen. expresses that in which the law finds expression. Comp. John 5:29. See also Heb. 7:2 note. 


In characterising the commandment (ejnt. Sark.) the strong form which expresses the substance (savrkino") and not simply the character of flesh (sarkikov") is used to mark the element with which the commandment dealt, in which it found its embodiment. It was not only fashioned after the nature of flesh: it had its expression in flesh (comp. 9:10 dikaiwvmata sarkov"). All the requirements, for example, to be satisfied by a Levitical priest were literally ‘of flesh,’ outward descent, outward perfectness, outward purity. No moral qualification was imposed. 


The distinction between savrkino" (carneus, of flesh, fleshy) and sarkikov" (carnalis, flesh-like, fleshly) is obvious. The former describes that of which the object is made (comp. livqino" John 2:6; 2 Cor. 3:3; xuvlino" 2 Tim. 2:20). The latter, which is a very rare and late word in non-Biblical Greek, and found only once as a false v. l. for savrkino" in LXX. 2 Chron. 32:8, is moulded on the type of pneumatikov", and expresses that of which the object bears the character. 


There is considerable confusion in authorities as to the form used in some passages of the N. T. The following appears to be the true distribution of the words: 


1. savrkino". Rom. 7:14 ejgw; de; savrkinov" eijmi opposed to oJ novmo" pneumatikov". Cor. 3:1 wJ" sarkivnoi" opposed to wJ" pneumatikoi'". Cor. 3:3 plavke" savrkinai opposed to plavke" livqinai. 


2. sarkikov". Rom. 15:27 ta; sarkikav opposed to ta; pneumatikav. Cor. 3:3 (bis) sarkikoiv ejste (in 3:4 read a[nqrwpoi). Cor. 9:11 ta; sarkikav opposed to ta; pneumatikav. Cor. 1:12 ejn sofiva/ sarkikh'/. 



10:4 ta; o{pla...ouj sarkika; ajlla; dunata; tw'/ qew'/. 

1 Pet. 2:11 aiJ sarkikai; ejpiqumivai. 


The crucial passage for the use of the words is 1 Cor. 3:1 ff. Here there can be no doubt as to the readings. In 7:1 we must read sarkivnoi", in v. 3 (bis) sarkikoiv and in v. 4 a[nqrwpoi. The juxtaposition of the forms (though the difference is lost in the Latt.) seems to be conclusive as to the fact that there is a difference in their meaning. 


The true reading in v. 4 throws light upon the other two. In v. 1 St Paul says that he was forced to address his readers as though they were merely ‘men of flesh,’ without the pneu'ma. In v. 3, seeking to soften his judgment, he speaks of them as shewing traits which belong to the savrx. In v. 4 it seems to him enough to suggest, what was beyond all question, that they were swayed by simply human feelings. 


In the present verse Chrysostom, following the later reading sarkikh'", gives part of the sense well: pavnta o{sa diwrivzeto sarkika; h\n. to; ga;r levgein perivteme th;n savrka, cri'son th;n savrka, lou'son th;n savrka, perivkeiron th;n savrka...tau'ta, eijpev moi, oujci; sarkikav; eij de; qevlei" maqei'n kai; tivna a} ejphggevlleto ajgaqav, a[koue: Pollh; zwhv, fhsiv, th'/ sarkiv, gavla kai; mevli th'/ sarkiv, eijrhvnh th'/ sarkiv, trufh; th'/ sarkiv. 


ajlla; kata; duvnamin z. ajkat.] Latt. sed secundum virtutem vitae insolubilis (infatigabilis). 


The life of Christ was not endless or eternal only. It was essentially ‘indissoluble’ (ajkatavluto"). Although the form of its manifestation was changed and in the earthly sense He died, yet His life endured unchanged even through earthly dissolution. He died and yet He offered Himself as living in death by the eternal Spirit (Heb. 9:14). Comp. John 11:26; 19:34 note. 


This life found its complete expression after the Ascension, but it does not date from that consummation of glory (comp. Heb. 7:3). 


It must be further noticed that the possession of this indissoluble life is not only the characteristic of Christ's exercise of His priestly office: it is the ground on which He entered upon it. Other priests were made priests in virtue of a special ordinance: He was made priest in virtue of His inherent nature. He could be, as none other, victim at once and priest. 


Yet again, the permanence of the personal life of the new Priest distinguishes Him essentially from the legal priests. To Phinehas ‘the son of Eleazar the son of Aaron, and to his seed’ was given ‘the covenant of an everlasting priesthood’ (Num. 25:13; Ex. 40:15); but this was subject to the conditions of succession, and therefore to the possibility of change. A priesthood founded upon a covenant involves conditions on two sides: a priesthood founded on an oath to a person for himself is absolute. Comp. Gal. 3:19 ff. 


Heb. 7:17. marturei'tai ga;r o{ti Suv...] for it is witnessed of him, Thou art...Vulg. contestatur enim quoniam Tu......Comp. 7:8. The quotation establishes both the eternity and the character of the new priesthood (eij" to;n aijw'na, kata; th;n t. M.). 


The o{ti here is recitative (10:8; 11:18); and marturei'tai is used absolutely (11:39). 


The direct personal reference in the Psalm (Su; iJereuv"...) has not been given since the first quotation: Heb. 5:6. It occurs again in 7:21. 


7:18, 19. ajqevthsi" me;n gavr...ejpeisagwgh; dev...] For there is a disannulling...and a bringing in thereupon... Vulg. Reprobatio quidem fit...introductio vero...The gavr goes back to v. 15. The conclusion there pointed to is confirmed by the decisive fact that the promised priesthood is not only distinct from the Levitical but also irreconcileable with it, exclusive of it; so far, that is, that the Levitical priesthood has no longer any ground for continuance when this has been established. 


The whole sentence is divided by mevn and dev into two corresponding parts. Givnetai goes with both; and oujde;n...novmo" is parenthetical. This construction appears to be established decisively by the correspondence of ajqevthsi"...ejpeisagwghv, and of the general scope of the two clauses. The ‘commandment’ stands over against the ‘hope,’ the ‘weakness and unprofitableness’ of the one over against the power of the other, whereby ‘we draw nigh to God.’ Pauvetai, fhsivn, oJ novmo" ejpeisavgetai de; hJ tw'n kreittovnwn ejlpiv" (Thdt.). 


7:18. ajqevthsi"...proag. ejnt....] The word ajqevthsi" occurs again Heb. 9:26; the verb ajqetei'n is found Heb. 10:28; Gal. 2:21; 3:15; 1 Tim. 5:12; and is common in the LXX. but it is generally used there of unfaithful, rebellious action: Ex. 21:8; Jer. 3:20 (ajqesiva, ajqevthma). 


This open, direct disannulling of the previous system, which is, as it were, set at nought, ‘cometh to pass’ (givnetai) in the fulfilment of the divine order, as indicated by the mention of an eternal priesthood on a new type. 


The indefinite form of the phrase proagouvsh" ejntolh'" serves to express the general thought of the character of the foundation on which the Levitical priesthood rested as a ‘preceding,’ a ‘foregoing,’ and so a preparatory commandment. 


The word proavgousa (1 Tim. 1:18; 5:24) expresses not only priority (an earlier commandment) but connexion (a foregoing commandment). The divine commandment (ejntolhv), pointing to an earthly institution, stands in contrast with the hope, rising above earth. 


The use of ejntolhv fixes the reference to the ordinance of the priesthood particularly (Heb. 7:16) in which, as has been seen, the Law (oujde;n ejtel. oJ novmo") was summed up, so far as it is compared with the Gospel. 


dia; to; aujt. ajsq. kai; ajnwf.] because of its weakness and unprofitableness... Vulg. propter infirmitatem ejus et inutilitatem. A command, a law, is essentially powerless to help. It cannot inspire with strength: it cannot bring aid to the wounded conscience. And the ritual priesthood was affected by both these faults. It was external, and it was formal. It did not deal with the soul or with things eternal. 


Infirmitatem habebat lex, quia operantes se non valebat juvare: inutilitatem vero, quia nemini regnum caelorum valebat aperire (Primas.). 


oujde;n ou\n wjfevlhsen oJ novmo"; wjfevlhse me;n kai; sfovdra wjfevlhsen ajlla; to; poih'sai teleivou" oujk wjfevlhsen (Chrys.). 


The use of the abstract forms to; ajsq., to; ajnwf., marks the principle and not only the fact. Comp. Heb. 6:17. For to; ajsqenev" comp. 1 Cor. 1:27; Gal. 4:9; Rom. 8:3 (hjsqevnei). 


ejntau'qa hJmi'n ejpifuvontai oiJ aiJretikoiv. ajllj a[koue ajkribw'". oujk ei\pe dia; to; ponhrovn, oujde; dia; to; mocqhrovn, ajlla; dia; to; aujth'" ajsqene;" kai; ajnwfelev" (Chrys.) 


Heb. 7:19. oujde;n gavr...] The Law, of which the institution of the Levitical priesthood (the special commandment just noticed) was a part or indeed the foundation (v. 11), brought nothing to perfection. In every application (oujdevn) it was provisional and preparatory (comp. 9:21 ff.; Lev. 16:16). This decisive parenthesis is explanatory of ‘the weakness and unprofitableness’ of the commandment (for the Law...). Man must strive towards the perfection, the accomplishment, of his destiny on earth. The Law failed him in the effort. He outgrew it. The very scope of the Law indeed was to define the requirements of life, and to shew that man himself could not satisfy them. Comp. Gal. 2:15 f.; 3:19; Rom. 3:19 f.; 7:7 ff. 


ejteleivwsen] Heb. 7:11 note. The tense indicates the final view of the Law. Contrast 10:14 teteleivwken. 


ejpeisagwgh; de; kr. ejlp.] There was on the one side the disannulling of a preparatory commandment, and there was on the other side the introduction of a new (ejpiv) and better hope to occupy the place which was held by the commandment before. 


This hope is described as better than the commandment, and not simply as better than the hope conveyed by the commandment. The comparison is between the commandment characteristic of the Law and the hope characteristic of the Gospel; and not between the temporal hope of the Law and the spiritual hope of the Gospel. Though the Law had (cf. 8:6) a hope, the thought of it seems to be out of place here. 


For ejpeisagwghv compare ejpeisevrcomai Luke 21:35; and for ejlpiv" Heb. 3:6; 6:19 notes. 


dij h|" ejgg. tw'/ qew'/] through which hope we draw nigh to God...Vulg. per quam proximamus ad Deum. The commandment was directed to the fulfilment of ordinances on earth: hope enters within the veil and carries believers with it (Heb. 6:19). 


The phrase ejggivzein tw'/ qew'/ is used, though rarely, in LXX. of the priests: Ex. 19:22 ( vg"n:, H5602); Lev. 10:3 ( br"q;, H7928); Ezek. 42:13; 43:19. 


But also more widely; Is. 29:13: comp. Ex. 24:2; Hos. 12:6 (ejgg. pro;" t. q.). 


It occurs again in the N.T., James 4:8. 


All believers are, in virtue of their Christian faith, priests: 1 Pet. 2:5, 9; Apoc. 1:6; 5:10; 20:6. That which was before (in a figure) the privilege of a class has become (in reality) the privilege of all; and thus man is enabled to gain through fellowship with God the attainment of his destiny (teleivwsi"). Comp. Heb. 10:19. 


7:20-25. The Apostle goes on to shew the superiority of Christ's Priesthood over the Levitical priesthood from its essential characteristics. Christ's Priesthood is immutable in its foundation (7:20-22); and it is uninterrupted in its personal tenure (7:23-25). 


7:20-22. The And corresponds to the And in vv. 15, 23, and introduces a new moment in the argument. 


The additional solemnity of the oath gives an additional dignity to the covenant which is introduced by it (compare 6:13 ff.). And yet further, by this oath the purpose of God is declared absolutely. Man's weakness no longer enters as an element into the prospect of its fulfilment. The permanence of a covenant which rests upon an oath is assured. 


The introduction of the idea of a ‘covenant’ is sudden and unprepared. It was probably suggested by the words recorded in Matt. 26:28. The thought of Christ's Priesthood is necessarily connected with the history of His Passion. 


Heb. 7:20 (22). kaqj o{son...kata; tosou'to kai;...] And inasmuch...by so much also...Latt. Quantum...in tantum... 


The sovereign validity of the divine oath is the measure of the exceeding authority of the dispensation which rests upon it. 


For the form of comparison see Heb. 1:4 kreivttwn...o{sw/ diaforwvteron. 3:3 pleivono"...kaqj o{son. 9:27 kaqj o{son...ou{tw"...; and for the introduction of the parenthesis (oiJ me;n gavr...eij" to;n aijw'na) compare Heb. 12:18-24. 


7:20. ouj cwri;" oJrk.] not without the taking of an oath hath He received His office. This addition is suggested by v. 22, and by meta; oJrk. which follows. The words however may be taken generally: ‘the whole transaction doth not take place without the taking of an oath’... 


The word oJrkwmosiva, which occurs again in v. 28; Ezek. 17:18 f.; 1 Esdr. 8:90, expresses the whole action, and not simply the oath. 


oiJ me;n gavr...oJ dev...eij" to;n aijw'na] for while they...He... Vulg. alii quidem...hic autem...This elaborate parenthesis is inserted to explain fully the contrast implied in cwri;" oJrkwmosiva". 


‘For while the one class of priests (the Levitical priests) have become priests without any taking of an oath, He was made priest with it’ (metav comp. Matt. 14:7). The stress laid upon the oath suggests the contrast between ‘the promise’ and ‘the Law’ on which St Paul dwells (e.g., Gal. 3:15 ff.). The Law is an expression of the sovereign power of God Who requires specific obedience: the oath implies a purpose of love not to be disturbed by man's unworthiness. 


eijsi;n iJerei'" gegon.] The periphrasis marks the possession as well as the impartment of the office: they have been made priests and they act as priests. 


Comp. Heb. 7:27; 4:2; 10:10 (2:13). The construction is not uncommon throughout the N.T., and is never without force. Compare Moulton-Winer, p. 438. 


7:21. dia; tou' levgonto"] through Him that saith (Latt. per eum qui dixit), i.e. God through the mouth of the Psalmist. The divine voice is not regarded as an isolated utterance (dia; tou eijpovnto", Heb. 10:30; 2 Cor. 4:6; James 2:11), but as one which is still present and effective. Comp. Heb. 12:25 (oJ lalw'n); 1:6 note. 


Though the words (w[mosen...ouj metamel.) are not directly spoken by the Lord, they are His 


by implication. The oath is His. 


pro;" aujtovn] The words have a double meaning in relation to the two parts of the verse quoted. The first part has Christ for its object (‘in regard to Him’: comp. 1:7): in the second part He is directly addressed. 


For w[mosen compare Luke 1:73; Acts 2:30; and for ouj metamelhqhvsetai, Rom. 11:29; Num. 23:19; 1 Sam. 15:29. The necessities of human thought require that sometimes, through man's failure or change, God, who is unchangeable, should be said to repent. The temporary interruption of the accomplishment of His counsel of love must appear in this light under the conditions of time to those ‘who see but part’: Gen. 6:6; 1 Sam. 15:10; 2 Sam. 24:16; Jer. 18:8. 


Heb. 7:22. kreivttono"... jIhsou'"] Jesus hath become surety of a better covenant (Vulg. melioris testamenti sponsor factus est Jesus) in that He has shewn in His own Person the fact of the establishment of a New Covenant between God and man. This He has done by His Incarnation, issuing in His Life, His Death, His Resurrection, His eternal Priesthood. But inasmuch as the immediate subject here is Christ's Priesthood, the reference is especially to this, the consummation of the Incarnation. Jesus—the Son of man—having entered into the Presence of God for men is the sure pledge of the validity of the New Covenant. 


In later passages of the Epistle (8:6 note) Christ is spoken of as the Mediator of the New Covenant. He Himself brought about the Covenant; and He is the adequate surety of its endurance. 


 jIhsou'"] The human name of the Lord stands emphatically at the end. (Comp. 6:20; 2:9 note.) Jesus, the Son of man, has been exalted to the right hand of God, where He is seated as King and Priest. In His divine humanity He assures us that God has potentially accomplished the purpose of Creation, and will accomplish it. 


The word e[gguo" does not occur elsewhere in N.T. See Ecclus. 29:15 f.; 2 Macc. 10:28 e[gguon eujhmeriva" kai; nivkh". 


A surety for the most part pledges himself that something will be: but here the Ascended Christ witnesses that something is: the assurance is not simply of the future but of that which is present though unseen. 


It must be noticed that Christ is not said here to be a surety for man to God, but a surety of a covenant of God with man. 


Theodoret interprets the phrase too narrowly: dia; th'" oijkeiva" ajnastavsew" ejbebaivwse th'" hJmetevra" ajnastavsew" th;n ejlpivda. 


For diaqhvkh see Additional Note on Heb. 9:16. 


7:23-25. A second fact establishes the pre-eminence of Christ's Priesthood. It is held uninterruptedly by One Ever-living Priest. 


7:23. kai; oiJ me;n pl. eij. geg....oJ dev...] And while they—the one class, the Levitical priests—have been made priests many in number...He...hath His priesthood inviolable. Vulg. Et alii quidem plures facti sunt sacerdotes...hic autem.... The Levitical priests held the priesthood in succession, one after another. They were made priests many in number, not simultaneously but successively. The thought is of the line which represents the office. The covenant of an everlasting priesthood was not with Aaron personally, but with Aaron and his sons ‘throughout their generations’ (Ex. 40:15; comp. Num. 25:13). At the same time it is a true thought that the perfect continuity of the office could only be secured by the existence of many priests at once (comp. Exod. 29); but that is not the point here. 


The order in the words gegonovte" iJerei'" as compared with Heb. 7:20 iJerei'" gegonovte" is worthy of notice. In the former passage iJerei'" was accentuated: here the thought is of the number who are ‘made’ priests. 


dia; to; q. kwl. paramevnein] The multitude of the Levitical priests is a necessity, because they are hindered by death from abiding as priests among men. The statement is made generally and not of the past only. The use of the rare word paramevnein (Phil. 1:25, not 1 Cor. 16:6) implies the idea of fellowship, service on the part of the priests during their abiding (i.e. paramevnein toi'" ajnqrwvpoi", not th'/ iJerateiva/. Hdt. 1.30 tevkna...parameivnanta). It would be pointless to say that ‘death hindered them from living’: it hindered them from discharging the function which was necessary for man's well-being. 


Heb. 7:24. oJ de; dia; to; mevnein...th;n iJerw".] He, because He abideth for ever, hath His priesthood inviolable. Vulg. Hic autem eo quod maneat in aeternum sempiternum habet sacerdotium. In both respects Christ offers a contrast with the Levitical priests. He ‘abides for ever,’ though in this sense it is not said that He abides with us (paramevnein), while they were hindered by death from so abiding. In this respect Christ's eternal abiding as Son (John 8:35; 12:34; comp. Heb. 7:28) is contrasted with the transitory continuance of mortal men on earth. And again the fact that He ‘abides for ever’ in virtue of His Nature involves the further fact that He will fulfil His priestly office for ever. 


Jesus quia immortalis est sempiternum habet sacerdotium; nec ullum habere poterit subsequentem, eo quod ipse maneat in aeternum (Primas.). 


ajparavbaton e[cei th;n iJer.] Literally hath His priesthood inviolable, unimpaired, and so unchangeable. The word ajparavbato" has caused difficulty from early times (Ambr. impraevaricabile, Aug. intransgressible: Theophlct. toutevstin ajdiavkopon, ajdiavdocon). There appears to be no independent authority for the sense ‘untransmitted,’ ‘that does not pass to another.’ According to the analogy of a[bato", ejpivbato", the form paravbato" expresses that which is or may be transgressed, invaded.  jAparavbato" is therefore that which cannot be (or in fact is not) overstepped, transgressed, violated, that which is ‘absolute.’ Thus Galen speaks of ‘observing an absolute law’ (novmon ajparavbaton fulavttein). Compare Epict. Ench. 50, 2 (novmo" ajparavbato"); Pseudo-Just. Quaest. ad Orthod. § 27; Jos. c. Ap. 2.41 (tiv eujsebeiva" ajparabavtou (inviolate) kavllion; but in Antt. 18.9 (10), 2 he uses it of men ajparavbatoi memenhkovte" in connexion with the phrase oujdj a]n aujtoi; parabaivhmen). So the word is used in connexion with qewriva, tavxi", eiJmarmevnh (comp. Wetst. ad loc.). Christ's Priesthood is His alone, open to no rival claim, liable to no invasion of its functions. 


Heb. 7:25. o{qen kaiv] whence (Heb. 2:17 note) also, because His priesthood is absolute and final, He is able to fulfil completely the ideal office of the priest. 


If Christ's priesthood had failed in any respect then provision would have been made for some other. But, as it is, the salvation wrought by Christ reaches to the last element of man's nature and man's life. In relation to man fallen and sinful swvzein expresses the same idea as teleiou'n applied to man as he was made by God (comp. 2:10), and it finds its fulfilment in the whole course of his existence. The thought here is not of ‘the world’ (John 3:17) but of believers: not of salvation in its broadest sense, but of the working out of salvation to the uttermost in those who have received the Gospel. 


Thus the present (swvzein) as distinguished from the aorist (sw'sai) has its full force. The support comes at each moment of trial. 


The present occurs again 1 Cor. 15:2; Jude 23; Heb. 7:7 (Acts 27:20, contrasted with 31). For the aorist, see Rom. 8:24; Tit. 3:5; 1 Tim. 1:15. 


eij" to; pantelev"] completely, wholly, to the uttermost. Comp. Lk. 13:11 (with neg.). The phrase does not occur elsewhere in the N.T. The old commentators strangely explain it as if it were eij" to; dihnekev" (so Latt. in perpetuum). 


tou;" proserc. dij aujtou' tw'/ q.] Compare John 14:6; 10:9; 6:37. Something is required of men answering to the gift of Christ. They use the way of God, which He has opened and which He is. 


The word prosevrcesqai (comp. ejggivzein Heb. 7:19 note), is not used in this sense by St Paul nor elsewhere in N.T. except 1 Pet. 2:4 (proserc. prov"). Comp. Heb. 4:16 note; 10:1, 22; 11:6; 12:18, 22. Theophylact expresses the thought very neatly: aujthv ejsti hJ pro;" to;n patevra oJdov", kai; oJ tauvth" draxavmeno" ejkei' kataluvei. 


A remarkable reading, accedens (for accedentes), which is not quoted from any existing MS., is noticed by Primasius (so also Sedul.): Quod vero quidam codices habent Accedens per semetipsum ad Deum, quidam vero plurali numero Accedentes, utrumque recipi potest. 


pavntote zw'n eij" to; ejnt.] seeing He ever liveth to make intercession, Vulg. semper vivens ad interpellandum (O. L. exorandum). The final clause eij" tov... in connexion with zw'n can only express the purpose (aimed at or attained). Comp. Heb. 2:17 note. The very end of Christ's Life in heaven, as it is here presented, is that He may fulfil the object of the Incarnation, the perfecting of humanity. 


The word pavntote belongs to later Greek and is said by the grammarians to represent the eJkavstote of the classical writers. In the N.T. it has almost supplanted ajeiv (which occurs very rarely), yet so that the thought of each separate occasion on which the continual power is manifested is generally present (e.g., John 6:34; Phil. 1:4). As often (speaking humanly) as Christ's help is needed He is ready to give it. 


ejntugcavnein] The word is of rare occurrence in the N.T. and is not found in the LXX. translation of the books of the Hebrew Canon; though it is not unfrequent in late Greek in the sense of ‘meeting with’ (‘lighting upon’) a person or thing. It is found in this sense 2 Macc. 6:12 (th'/ bivblw/). Comp. 2 Macc. 2:25; 15:39. 


From this sense comes the secondary sense of ‘meeting with a person with a special object.’ This purpose is sometimes definitely expressed: Wisd. 8:21 ejnevtucon tw'/ kurivw/ kai; ejdehvqhn aujtou'. 3 Macc. 6:37 ejnevtucon tw'/ basilei'...aijtouvmeno". Sometimes it is only implied: Wisd. 16:28; 2 Macc. 4:36 (uJpe;r tou' ajpektavnqai). 


The purpose may be the invocation of action against another: 1 Macc. 8:32 (ejnt. katav tino"); 10:61 ff.; 11:25. 


This sense is implied in Acts 25:24 (ejntugc. tini; periv tino"); and the exact phrase recurs, Rom. 11:2 (ejntugc. tini; katav tino"). 


Or again the invocation may be on behalf of another: Rom. 8:27, 34 (ejntugc. uJpevr), 26 (uJperent. uJpevr). 


Compare e[nteuxi", 1 Tim. 2:1; 4:5. 


The object of supplication in this latter case may be either help or forgiveness. In the present passage (as in Rom. 8:26 ff.) the idea is left in the most general form. Neither the Person who is approached nor the purpose of approaching Him is defined. Whatever man may need, as man or as sinful man, in each circumstance of effort and conflict, his want finds interpretation (if we may so speak) by the Spirit and effective advocacy by Christ our (High) Priest. In the glorified humanity of the Son of man every true human wish finds perfect and prevailing expression. He pleads our cause with the Father (1 John 2:1 paravklhto"), and makes the prayers heard which we know not how to shape. In John 17 we can find the substance of our own highest wants and of Christ's intercession. 


uJpe;r aujtw'n] The advocacy of Christ is both social and personal: for the Church and for each believer, for one because for the other. Comp. Rom. 8:34; 1 John 2:1, and Philo de vit. Mos. iii. § 24 (2.155 M.) ajnagkai'on h\n to;n iJerwvmenon tw'/ kovsmou patri; paraklhvtw/ crh'sqai teleiotavtw/ th;n ajreth;n uiJw'/, prov" te ajmnhsteivan aJmarthmavtwn kai; corhgivan ajfqonestavtwn ajgaqw'n. 


The Fathers call attention to the contrasts which the verse includes between Christ's human and divine natures; and how His very presence before God in His humanity is in itself a prevailing intercession. 


Interpellat autem pro nobis per hoc quod humanam naturam assumpsit pro nobis quam assidue ostendit vultui Dei pro nobis, et miseretur secundum utramque substantiam (Primas.). 


Kai; aujto; de; tou'to to; savrka forou'nta to;n uiJo;n sugkaqh'sqai tw'/ patri; e[nteuxiv" ejstin uJpe;r hJmw'n: wJsanei; th'" sarko;" uJpe;r hJmw'n duswpouvsh" to;n patevra, wJ" dij aujto; tou'to proslhfqeivsh" pavntw", dia; th;n hJmetevran swthrivan (Theophlct.). Aujth; hJ ejnanqrwvphsi" aujtou' parakalei' to;n patevra uJpe;r hJmw'n (Euth. Zig.). 


In the Levitical ritual the truth was foreshadowed in the direction that ‘Aaron shall bear the names of the children of Israel in the breastplate of judgment upon his heart when he goeth in unto the holy place...’ (Ex. 28:29). 


(2) Christ is High-priest for ever after the order of Melchizedek, that is the absolute High-priest (Heb. 7:26-28) 


Up to this point the writer has developed the ideas lying in the phrase ‘after the order of Melchizedek’: he now shortly characterises Christ as High-priest after this order (6:20), before drawing out in detail the contrast between Christ and the Aaronic High-priest. Nothing is said in Scripture of the High-priesthood of Melchizedek, or of any sacrifices which he offered. In these respects the Aaronic High-priest (not Melchizedek) was the type of Christ. 


The subject is laid open in a simple and natural order. First the personal traits of Christ are characterised (v. 26); and then His High-priestly work (v. 27); and lastly the contrast which He offers to the Levitical High-priests in regard to His appointment, nature and position (v. 28). 


26 For such a High-priest [in truth] became us, holy, guileless, undefiled, separated from sinners, and become higher than the heavens; 27 Who hath no need daily, as the high priests, to offer up sacrifices first for their own sins, then for the sins of the people, for this He did once for all in that He offered up Himself. 28 For the Law appointeth men high priests, having infirmity; but the word of the oath-taking appointeth a Son perfected for ever. 

Heb. 7:26. The preceding verse furnishes a transition to the doctrine of Christ's High-priesthood. It is seen that something more is required for men than Melchizedek as priest could directly typify. He shewed the form of priesthood which Christ realised in its ideal perfection as High-priest. 


toiou'to" ga;r hJmi'n] From the characteristics of Christ's priesthood foreshadowed in Melchizedek the writer deduces the general nature of His High-priesthood. The separation of toiou'to" from ajrciereuv" helps to lay stress upon the character which it summarises (comp. 8:1). This the Vulgate translation talis enim decebat ut nobis esset pontifex endeavours to express, almost as if the translation were: ‘Such an one became us as High-priest.’ 


toiou'to"] Such a High-priest, that is, one who is absolute in power (eij" to; pantelev") and eternal in being (pavntote zw'n). The word (toiou'to") looks backwards, yet not exclusively. From the parallel (8:1; comp. 1 Cor. 5:1; Phlm. 9) it is seen that it looks forward also to o}" oujk e[cei (Heb. 7:27), which gives the most decisive feature of Christ's High-priesthood. 


hJmi'n ªkai;º e[prepen] Even our human sense of fitness is able to recognise the complete correspondence between the characteristics of Christ as High-priest and the believer's wants. Comp. Heb. 2:10 note. And we shall observe that sympathy with temptation does not require the experience of sin. On the contrary his sympathy will be fullest who has known the extremest power of temptation because he has conquered. He who yields to temptation has not known its uttermost force. Comp. Hinton, Life and Letters p. 179. 


The kaiv before e[prepein emphasises this thought. ‘Such a High-priest has been given us and also in very deed answers to our condition.’ Comp. Heb. 6:7 note; and for e[prepen see Heb. 2:10 note. 


Primasius adds a thought beautiful in itself which may perhaps lie in the word (e[prepen): Judaei velut servi timore legis Deo servientes legales pontifices habuerunt, sibi conservos mortalesque ac peccatores...nos autem, quibus dictum est Jam non dico vos servos sed amicos meos, quia filii Dei sumus serviendo illi amore filiationis, decet ut habeamus pontificem immortalem, segregatum a peccatoribus. 


hJmi'n] ‘us Christians,’ not generally ‘us men.’ The pronoun is apparently always used with this limitation in the Epistle. 


The dominant thought is of the struggles of the Christian life, which are ever calling for divine succour. Christians have gained a view of the possibilities of life, of its divine meaning and issues, which gives an infinite solemnity to all its trials. 


o{sio"...] This detailed description characterises the fitness of the High Priest for the fulfilment of His work for man. Even in the highest exaltation He retains the perfection of His human nature. He is truly man and yet infinitely more than man. The three epithets (o{sio", a[kako", ajmivanto") describe absolute personal characteristics: the two descriptive clauses which follow express the issues of actual life. Christ is personally in Himself holy, in relation to men guileless, in spite of contact with a sinful world undefiled. By the issue of His life He has been separated from sinners in regard to the visible order, and, in regard to the invisible world, He has risen above the heavens. 

o{sio"] V. L. justus, Vulg. sanctus. The word is of rare occurrence in the N. T. It is used of Christ (as quoted from Ps. 16) Acts 2:27; 13:35: and again of ‘the Lord’ Apoc. 15:4; 16:5; comp. Ps. 145:17 (144:17); (Jer. 3:12 Heb.). It is used also of the ‘bishop’ Tit. 1:8; and of hands in prayer 1 Tim. 2:8. 


The word is found not very unfrequently in the LXX. and occurs especially in the Psalms (more than twenty times) as the regular equivalent of dysij;, H2883. Thus the people of God are characteristically described as oiJ o{sioi [tou' kurivou] (oiJ o{sioi Ps. 149:1, 5). The phrase oiJ a{gioi (µyvi/dq]) is much rarer: Ps. 16:2 (15:2); 34:10 (33:10); 89:5, 7 (88:5, 7). 


To speak broadly, o{sio" refers to character and a{gio" to destination. The former is used in Biblical Greek predominantly of persons (yet see Is. 55:3 || Acts 13:34; Deut. 29:19; Wisd. 6:10; 1 Tim. 2:8), the latter equally of persons and things. 


As applied to God a{gio" expresses that which He is absolutely: o{sio" that which He shews Himself to be in a special relation to men. 


Taken with regard to men in their relation to God a{gio" describes their dedication to His service: o{sio" their participation in His character, especially as shewn in His love towards them ( ds,j&,, H2876). Comp. Hupfeld, Ps. 4:4 note. 


As applied to men in themselves a{gio" marks consecration, devotion: o{sio" marks a particular moral position. 


Perhaps it is possible to see in this difference the cause of the remarkable difference of usage by which the people of God in the O. T. are oiJ o{sioi, and in the N. T. oiJ a{gioi. The outward relation of the people to God under the O. T., which was embodied in an outward system, included, or might be taken to include, the corresponding character. Under the N. T. the relation of the believer to Christ emphasises an obligation. 


The general opposite to a{gio" is ‘profane’ (bevbhlo"): the general opposite to o{sio" is ‘impious’: the standard being the divine nature manifested under human conditions in the dealings of God with men. In this connexion o{sio" is the complement of divkaio" (Plat. Gorg. 507 B; comp. 1 Thess. 2:10; Tit. 1:8; Luke 1:75; Eph. 4:24) on the one side, and of iJerov" on the other (Thuc. 2.52). 


a[kako"] Latt. innocens (sine malitia), guileless. Comp. Rom. 16:18; 1 Pet. 2:22. 


 [Akako" tiv ejstivn; ajpovnhro", oujc u{poulo": kai; o{ti toiou'to" a[koue tou' profhvtou. Is. 53:9. (Chrys.) 


 [Akako" and ajkakiva occur several times in the LXX. the former most often for ytiP&,, H7343, the latter for µTo, H9448. 


He who is a[kako" embodies Christian love (1 Cor. 13:6 f.). 


ajmivanto"] V. L. immaculatus (incontaminatus), Vulg. impollutus, undefiled. 1 Pet. 1:4; James 1:27; (Heb. 13:4); Wisd. 8:20. 


No impurity ever hindered the fulfilment of His priestly office (Lev. 16:4). 


Primasius tersely marks the application of the three words: Sanctus in interiore homine. Innocens manibus. Impolluto corpore. 


Philo speaks of divine reason (oJ iJerwvtato" lovgo") in man as oJ ajmivanto" ajrciereuv" (de prof. § 21; 1.563 M.), ajmevtoco" ga;r kai; ajparavdekto" panto;" ei\nai pevfuken aJmarthvmato". Comp. de vict. § 10 (2.246 M.). 


kecwrismevno"...genovmeno"...] Latt. Segregatus a peccatoribus...excelsior factus. 

The change of tense in the two participles (comp. Heb. 1:4) marks the permanent issue of Christ's Life in His exaltation, and the single fact (to human apprehension) by which it was realised. Contrast 4:14 dielhluqovta. 


kecwr. ajpo; tw'n aJm.] The complete separation of the Lord from sinners (tw'n aJm.) which was realised through His Life (John 14:30) was openly established by His victory over death at the resurrection (Acts 2:24); and that victory is the foundation of His present work. (Syr vg from sins.) 


This internal, moral, separation corresponded to the idea symbolised by the legal purity of the Levitical priests; and especially to the symbolic separation of the High Priest who, according to the later ritual, seven days before the great Day of Atonement removed from his own house to a chamber in the sanctuary (Oehler, O. T. Theol. § 140). 


uJyhl. tw'n oujr. gen.] having become (v. 9 note)...Both in His Person and in the place of His ministry Christ fulfilled in fact what the Jewish priests presented in type. 


Under different aspects Christ may be said (1) to have been taken, or to have entered, ‘into heaven,’ Mark 16:19; Luke 24:51; Acts 1:10 f.; 3:21; 1 Pet. 3:22; Heb. 9:24; and to be ‘in heaven,’ Eph. 6:9; and also (2) ‘to have passed beyond the heavens’ (Eph. 4:10; Heb. 4:14 note). 


The former phrase expresses His reception to the immediate presence of God; the latter His elevation above the limitations of sense. 


Heb. 7:27. o}" oujk e[cei kaqj hJmevran...] The comparison which is instituted here is beset at first sight with a serious difficulty. It seems to be stated that the High-priests are under the daily necessity of offering sacrifice for their own sins and for the sins of the people. This double sacrifice is elsewhere in the Epistle (Heb. 9:7) connected with the great Day of Atonement and the ‘yearly’ work of the High-priest (9:25); nor is it obvious how the language can be properly used of any daily function of the High-priest. 


There can be no question that kaqj hJmevran (Latt. quotidie) means only ‘day by day,’ ‘daily’ (Heb. 10:11). And further ‘to have necessity of sacrificing’ cannot without violence be limited to the meaning of ‘feeling daily the necessity of sacrificing’ from consciousness of sin, though the sacrifice is made only once a year. 


Some interpretations therefore which have found favour may be at once set aside. 


1. ‘Who hath not necessity, as the High Priests have on each Day of Atonement (or ‘on recurring days,’ ‘one day after another’), to offer sacrifices...’ 


This interpretation is ingeniously represented by Biesenthal's conjecture that the (assumed) Aramaic original had amwy amwy, which the Greek translator misunderstood. 


2. ‘Who hath not necessity, as the High Priests daily feel the necessity, to offer...’ 


At the same time the order of the words must be observed. The writer says o}" oujk e[cei kaqj hJm. ajnavgkhn...qusiva" ajnafevrein, and not o}" oujk e[cei ajnavgkhn kaqj hJm. q. ajnaf. That is, the necessity is connected with something which is assumed to be done daily. 


This peculiarity seems to suggest the true solution of the difficulty. The characteristic High-priestly office of the Lord is fulfilled ‘daily,’ ‘for ever,’ and not only, as that of the Levitical High-priest, on one day in the year. The continuity of His office marks its superiority. But in this daily intercession He requires no daily sacrifice, as those High-priests require a sacrifice on each occasion of their appearance before God in the Holy of Holies. 


Thus the kaqj hJmevran belongs only to the description of the Lord's work, and nothing more than ajnavgkhn e[cousin is to be supplied with oiJ ajrcierei'", the sense being: ‘He hath not daily necessity [in the daily fulfilment of His intercessory work], as the High-priests [have necessity on each occasion when they fulfil them], to offer sacrifices...’ 


This interpretation however does not completely explain the use of kaqj hJmevran. It might have seemed more natural to say pollavki" (Heb. 10:11). But here a new thought comes in. The daily work of the Priests was summed up and interpreted by the special High-priestly work of the Day of Atonement. The two parts of the daily sacrifice, the priestly (High-priestly) Minchah (meal-offering) and the lamb (the burnt-offering), were referred to the needs of the priests and of the people respectively. See Philo, Quis rer. div. haer. § 36 (i. p. 497 M.): ta;" ejndelecei'" qusiva" oJra'" eij" i[sa dih/rhmevna", h{n te uJpe;r auJtw'n ajnavgousin oiJ iJerei'" dia; th'" semidavlew" kai; th;n uJpe;r tou' e[qnou" tw'n duoi'n ajmnw'n ou}" ajnafevrein dieivrhtai. 


And as the High-priests took part in the daily sacrifices on special occasions, Jos. B. J. 5.5, 7, or at their pleasure (Mishna, Tamid 7.3), they were said both by Philo (de spec. legg. § 23, 2.321 M.) and by the Jewish Rabbis to offer daily: Delitzsch, Ztschr. f. d. luther. Theol. 1860 ff. 593 f. The passage of Philo is of considerable interest. He is dwelling upon the representative character of the High-priest. In this respect, he says: tou' suvmpanto" e[qnou" suggenh;" kai; ajgcisteu;" koino;" oJ ajrciereuv" ejsti...eujcav"...kai; qusiva" telw'n kaqj eJkavsthn hJmevran kai; ajgaqa; aijtouvmeno" wJ" uJpe;r ajdelfw'n kai; gonevwn kai; tevknwn... 


Comp. Eccles. 45:14 qusivai aujtou' ( jAarwvn) oJlokarpwqhvsontai kaqj hJmevran ejndelecw'" div". v. 16. Ex. 30:7; Lev. 6:20 ff.; Jos. Ant. 3.10, 7. 


Under this aspect the daily sacrifices were a significant memorial of the conditions of the High-priestly intercession on the one Day of Atonement. It may be added that in this connexion the variant ajrciereuv" in 10:11 is of considerable interest. 


o}" oujk e[cei...] This, which is the chief characteristic of the new High-priest, is not given in a participial clause, but as a substantive statement (toiou'to"...o}" oujk e[cei). 


e[c. ajn....ajnafevrein] Lk. 14:18; (23:17). The phrase is not in the LXX. 

oiJ ajrc.] the High-priests who belong to the system under discussion. 


(provteron)......e[peita tw'n tou' laou'] Latt. deinde pro populi. This was the order on the great Day of Atonement: Lev. 16:6 ff. 


ajnafevrein] The Hellenistic use of this verb for the offering of sacrifices occurs in N. T. in Heb. 13:15; James 2:21; 1 Pet. 2:5. Comp. Heb. 9:28; 1 Pet. 2:24. 


The full construction of the word is ajnafevrein ejpi; to; qusiasthvrion (James 2:21). 


In the LXX. ajnafevrein is the habitual rendering of  hl;[‘h,in connexion with the hl;[o, H6592 (oJlokauvtwma); and of  ryfiq]hiin connexion with  hj'Bez“Mh'in the Pentateuch. 


It occurs very rarely in this sense for  aybihe(2 Chron. 29:31 f.). 


On the other hand prosfevrein is the habitual rendering of  aybiheand of byrIq]hi. 


It is not used in the Pentateuch as a rendering of hl;[‘h,, though it does so occur in the later books: Jer. 14:12; and for  ryfiq]hi2 Kings 16:15. 


The full construction is prosfevrein tw'/ qew'/ (kurivw/). 


From these usages it appears that in ajnafevrein (to offer up) we have mainly the notion of an offering made to God and placed upon His altar, in prosfevrein (to offer) that of an offering brought to God. In the former the thought of the destination of the offering prevails: in the latter that of the offerer in his relation to God. 


 jAnafevrein therefore properly describes the ministerial action of the priest, and prosfevrein the action of the offerer (Lev. 2:14, 16; 6:33, 35); but the distinction is not observed universally; thus ajnafevrein is used of the people (Lev. 17:5), and prosfevrein of the priests (Lev. 21:21). 


tou'to gavr...] It is generally supposed that the reference is to be limited to the latter clause, that is, to the making an offering for the sins of the people. It is of course true that for Himself Christ had no need to offer a sacrifice in any sense. But perhaps it is better to supply the ideal sense of the High-priest's offerings, and so to leave the statement in a general form. Whatever the Aaronic High-priest did in symbol, as a sinful man, that Christ did perfectly as sinless in His humanity for men. 


ejfavpax] Heb. 9:12; 10:10. Comp. a{pax 6:4 note. 


Contrary to the general usage of the Epistle ejfavpax follows the word with which it is connected instead of preceding it. 


eJauto;n ajnenevgka"] in that He offered up Himself, Latt. se (seipsum) offerendo. Here first Christ is presented as at once the Priest and the victim. Comp. 9:12, 14 (dia; pn. aijwn.), 25 f., 10:10, 12; Eph. 5:2 (parevdwken). Ou|to" de; to; eJautou' prosenhvnoce sw'ma, aujto;" iJereu;" kai; iJerei'on genovmeno", kai; wJ" qeo;" meta; tou' patro;" kai; tou' pneuvmato" to; dw'ron decovmeno" (Thdt.). 


Herveius calls attention to the uniqueness of Christ's sacrifice: ut quoniam quatuor considerantur in omni sacrificio, quid offeratur, cui offeratur, a quo offeratur, pro quibus offeratur, idem ipse unus verusque mediator per sacrificium pacis reconcilians nos Deo unum cum illo maneret cui offerebat, unum in se faceret pro quibus offerebat, unus ipse esset qui offerebat et quod offerebat. 


The offering of Christ upon the Cross was a High-priestly act, though Christ did not become ‘High-priest after the order of Melchizedek,’ that is, royal High-priest, till the Ascension. Comp. 6:20 note. 


On the completeness of Christ's priestly work Chrysostom has a striking sentence: mh; toivnun aujto;n iJereva ajkouvsa" ajei; iJera'sqai novmize: a{pax ga;r iJeravsato kai; loipo;n ejkavqisen. Comp. Euth. Zig. oJ Cristo;" a{pax iJeravteusen. 


Heb. 7:28. oJ novmo"...oJ lovgo" th'" oJrkwm....] The freedom of Christ from the necessity by which the Aaronic High-priests are bound follows from His nature, for the Law... The truth which has been laid open in the two preceding verses is here expressed summarily by recapitulation in its final form: the Levitical High-priests are weak men, the High-priest after the order of Melchizedek a Son eternally perfected. 


ajnqrwvpou"] in contrast with uiJovn: many men (v. 23) are contrasted with the One Son. The plural also suggests the notion of death in contrast with eij" to;n aijw'na. 


e[conta" ajsq.] cf. Heb. 7:2. For the force of e[cwn ajsqevneian as distinguished from ajsqenhv" see 1 John 1:8 note. Compare Heb. 5:12; 7:27; 9:8; 10:36; 11:25. This ‘weakness’ includes both the actual limitations of humanity as it is, and the personal imperfections and sins of the particular priest. The use of the sing. (ajsqevneia) and the plur. (ajsqevneiai) is always instructive. 


For sing. in the Epistles see Rom. 6:19; 8:26; 1 Cor. 2:3; 15:43; 2 Cor. 11:30. 


For plur. Heb. 4:15; 2 Cor. 12:5, 10. 


The sing. and plur. occur together, 2 Cor. 12:9. Compare Matt. 8:17. 


oJ l. th'" oJrkwm. th'" m. t. n.] the word of the oath, spoken in Psalm 110:4, which was taken after the Law... The ‘oath-taking’ and not the ‘word’ is the emphatic element (oJrk. th'" meta; t. n. not oJ meta; t. n.). The oath came after the Law, and must therefore have had respect to it, and so prospectively annulled it. In this respect the ‘oath’ takes up the ‘promise.’ Comp. Gal. 3:17. 


uiJovn, eij" t. aij. tetel.] The idea of Son (Heb. 1:1 ff.; 3:6; 4:14 to;n uiJo;n tou' qeou') is now combined with that of High-priest. Our High-priest is not only a Son, but a Son who having become man has been raised above all the limitations of humanity. The complete idea of the Person of the High-priest of the new Dispensation is thus gained before His work is unfolded in detail. 


Compare THEODORET: ouj mh;n a[llon uiJo;n nohtevon para; to;n fuvsei uiJo;n ajlla; to;n aujto;n kai; fuvsei o[nta uiJo;n wJ" qeo;n kai; pavlin decovmenon th;n aujth;n proshgorivan wJ" a[nqrwpon. 


And PRIMASIUS: Ponit hic Apostolus Filii nomen ad distinctionem servorum qui fuerunt in lege; quia servi infirmi fuerunt sive quia peccatores sive quia mortales erant: Filium vero perfectum ostendit, quia semper vivit et sine peccato est. 


teteleiwmevnon] For the idea of teleivwsi" see 2:10 note. Hitherto the idea of Christ's consummation has been regarded in its historic realisation (2:10 teleiw'sai, Heb. 5:9 teleiwqeiv"). Now it is regarded in its abiding issues. Comp. 2:18 pevponqen note. 


The participle, as contrasted with the adjective tevleio", forms a complete antithesis to e[cwn ajsqevneian. The perfection is gained through the experience of a true human life (Heb. 7:7-9). 


The realisation of the Priesthood of Christ necessarily carries with it the abrogation of the typical priesthood of the Law. The presence of ‘weakness’ in the Levitical priests was realised in the consequences of imperfection and death. Such a priesthood could not bring teleivwsi", and it was of necessity interrupted. On the other hand Christ took upon Himself human nature (4:15) subject to temptation and death, that so He might taste death for all, but as High-priest in His glory He is raised wholly above all infirmity and death, though still able to sympathise with those who are subject to them (cf. Heb. 5:1 f.). Compare Additional Note. 

Additional Note on Hebrews 7:1. The significance of Melchizedek. 

The appearance of Melchizedek in the narrative of the Pentateuch is of deep interest, both (1) from the position which he occupies in the course of Revelation; and (2) from the manner in which the record of his appearance is treated in the Epistle. 


1. Melchizedek appears at a crisis in the religious history of the world as the representative of primitive revelation, or of the primitive relation of God and man still preserved pure in some isolated tribe. If, as on the whole seems to be most likely, he was an Amorite, the fact that he had preserved a true faith becomes more impressive. On this point however Scripture is wholly silent. The lessons of his appearance lie in the appearance itself. Abraham marks a new departure, the beginning of a new discipline, in the divine history of mankind starting from a personal call. The normal development of the divine life has been interrupted. But before the fresh order is established we have a vision of the old in its superior majesty; and this, on the eve of disappearance, gives its blessing to the new. So the past and the future meet: the one bearing witness to an original communion of God and men which had been practically lost, the other pointing forward to a future fellowship to be established permanently. At the same time the names of the God of the former revelation and of the God of the later revelation are set side by side and identified (Gen. 14:22; comp. Deut. 32:8 f.). 


2. The writer of the Epistle interprets the Scriptural picture of Melchizedek, and does not attempt to realise the historical person of Melchizedek. He starts from the phrase in the Psalm after the order of Melchizedek (kata; tavxin Melcisedevk), and determines the ideas which such a description was fitted to convey from a study, not of the life of the king-priest, which was unknown, but of the single record of him which had been preserved. By the choice of the phrase the Psalmist had already broadly distinguished the priesthood of the divine king from the Levitical priesthood. It remained to work out the distinction. Therefore the writer of the Epistle insists upon the silence of Scripture. He draws lessons from the fact that in the narrative of the O. T. no mention is made of the parentage or genealogy of Melchizedek or of the commencement or close of his priestly office. He seeks to set vividly before his readers the impression conveyed by the remarkable phenomena of his unique appearance in patriarchal life, and the thoughts which they might suggest. 


At the same time this mode of treatment leaves the actual human personality and history of Melchizedek quite untouched. The writer does not imply that that was true of him literally as a living man which is suggested in the ideal interpretation of his single appearance in the Bible. He does not answer the question Who and what was Melchizedek? but What is the characteristic conception which can be gained from Scripture of the Priesthood of Melchizedek? 


The treatment of the history of Melchizedek is typical and not allegorical. The Epistle in fact contains no allegorical interpretation. The difference between the two modes is clear and decisive. Between the type and the antitype there is a historical, a real, correspondence in the main idea of each event or institution. Between the allegory and the application the correspondence lies in special points arbitrarily taken to represent facts or thoughts of a different kind. A history, for example, is taken to illustrate the relation of abstract ideas (comp. Gal. 4). The understanding of the type lies in the application of a rule of proportion. The law by which it is regulated lies in the record, which is taken to represent the life. The understanding of the allegory depends on the fancy of the composer. He determines which of many possible applications shall be given to the subject with which he deals. 


A type presupposes a purpose in history wrought out from age to age. An allegory rests finally in the imagination, though the thoughts which it expresses may be justified by the harmonies which connect the many elements of life. 


This consideration tends further to explain why the writer of the Epistle takes the Biblical record of Melchizedek, that is Melchizedek so far as he enters into the divine history, and not Melchizedek himself, as a type of Christ. The history of the Bible is the record of the divine life of humanity, of humanity as it was disciplined for the Christ. The importance of this limitation of the treatment of the subject is recognised by patristic writers; e.g.,levgei ta; katj ejkei'non ouj th;n fuvsin ejxhgouvmeno" ajlla; th;n katj aujto;n dihvghsin ajpo; th'" qeiva" tiqei;" grafh'" kai; ajpj ejkeivnh" ejmfaivnwn to; o{moion (Theodore ap. Cram. Cat. vii. p. 203). 


One omission in the Epistle cannot but strike the student. The writer takes no notice of the gifts of Melchizedek, who ‘brought forth bread and wine’ (Gen. 14:18) when he came to meet Abraham. This is the more remarkable as the incident is dwelt upon in the Midrash. The ‘bread and wine’ are regarded there as symbols of the shewbread and the drink-offering, or of the Torah itself (Beresh. R. 43.18 [Prov. 9:5];  p. 199). And stress was naturally laid upon this detail in later times. The Fathers from Clement of Alexandria (see below) and Cyprian (Ep. ad Caecil. 63, 4) downwards not unfrequently regard the bread and wine as the materials of a sacrifice offered by Melchizedek; and Jerome distinctly states that they were offered for Abraham (ad Matt. 22.41ff.; comp. ad Matt. 26.26ff.). 


All this makes the silence of the Apostle the more significant. He presents, and we cannot but believe that he purposely presents, Melchizedek as priest, not in sacrificing but in blessing, that is, in communicating the fruits of an efficacious sacrifice already made. He only can bless who is in fellowship with God and speaks as His representative. And it is under this aspect that the writer of the Epistle brings before us characteristically the present work of Christ. 


A similar lesson lies in the positive fact which stands out most significantly in the words of the Epistle. Melchizedek is priest at once and king. The combination of offices which meets us in the simplest forms of society is seen to be realised also when humanity has attained its end. Philo in an interesting passage points out the difficulty of combining the priesthood with kingly power (de carit. § 1; ii. p. 384 M.), and yet such a combination must exist in the ideal state. He who unites with the Unseen must direct action. He who commands the use of every endowment and faculty must be able to consecrate them. He who represents man to God with the efficacy of perfect sympathy must also represent God to man with the authority of absolute power. 


It is remarkable that Melchizedek is not dwelt upon in early Jewish commentators. It does not appear that he was ever regarded as a type of Messiah (Schoettgen ad loc.). The only example of this interpretation is quoted by Heinsius from Moses Hadarshan, whose person and writings are involved in great obscurity, but who seems to have lived in the 11th century (Heinsius, Exercit. Sacrae, p. 517; and from him Deyling, Exercit. Sacrae, 2.73). 


The writer of the Epistle, as we have seen, regards Melchizedek as a living type of a living and eternal King-priest. The old history, true in its literal reality, was, according to him, perfectly, ideally fulfilled in the facts of Christian history. Philo also deals with Melchizedek, but with characteristic differences. For Philo the history is a philosophic allegory and not a typical foreshadowing of a true human life. Melchizedek represents the power of rational persuasion which offers to the soul food of gladness and joy, and so in some sense answers to the priestly Logos: Leg. Alleg. iii. §§ 25 f. (i. p. 103 M.): kaleivsqw ou\n oJ me;n tuvranno" a[rcwn polevmou oJ de; basileu;" hJgemw;n eijrhvnh", Salhvm. kai; prosferevtw th'/ yuch'/ trofa;" eujfrosuvnh" kai; cara'" plhvrei": a[rtou" ga;r kai; oi\non prosfevrei... Thus he recognises his position as a ‘natural’ priest, but his priesthood is a symbol of the action of ‘right reason,’ which brings to man righteousness and joy through thoughts of absolute truth. Compare de congr. erud. grat. § 18 (i. p. 533 M.) oJ th;n aujtomaqh' kai; aujtodivdakton lacw;n iJerwsuvnhn; de Abrahamo § 40 (2:34 M.) oJ mevga" ajrciereu;" tou' megivstou qeou'. 


Clement of Alexandria dwells on the combination of righteousness and peace in Melchizedek and Christ, and sees in the offerings of bread and wine a figure of the Eucharist (eij" tuvpon eujcaristiva" Strom. 4.25 § 163, p. 637 P.; comp. Strom. 2.5 § 21, p. 439 P.). 


Jerome gives in one of his letters (Ep. lxxiii. ad Evangelum; comp. Vallarsius ad loc.) a summary of early opinions as to the person of Melchizedek in answer to a correspondent who had sent him an essay written with a view to shew that Melchizedek was a manifestation of the Holy Spirit. 


Origen and Didymus, he says, regarded him as an Angel (compare Nagel Stud. u. Krit. 1849, ss. 332 ff.). Hippolytus, Irenaeus, Eusebius of Caesarea, Eusebius of Emesa, Apollinaris, and Eustathius of Antioch, as a man, a Canaanite prince, who exercised priestly functions, like ‘Abel, Enoch, Noah, Job.’ 


The Jews, he adds (and so Primasius: ‘tradunt Hebraei’), identified him with Shem, an opinion which finds expression in the Targums of Jonathan and Jerusalem: Melchizedek king of Jerusalem, he is Shem the son of Noah [Jerus. the High-priest (abr ˆhk) of the Most High]. 


This last opinion has found much favour; but it is supported by no direct evidence (comp. Heidegger Hist. Patriarch. ii. Diss. 2). Epiphanius attributes it to the Samaritans (Haer. 55.6; p. 471). 


Two other strange opinions may be noticed. Some orthodox Christians supposed that Melchizedek was an Incarnation of the Son of God or perhaps simply a Christophany. How then, Epiphanius asks, could he be said to be made like to himself? (Haer. 55.7; p. 474). Hierax (c. 280) in order to avoid this difficulty held, according to the view noticed by Jerome, that he was an Incarnation, or more probably an appearance, of the Holy Spirit (Epiph. Haer. 67.7; p. 715). This opinion finds a very bold expression in the anonymous Quaest. ex V. et N. Testamento appended to the works of Augustine (Vol. iii. Ed. Bened.): Similis Dei filio non potest esse nisi sit ejusdem naturae. Et quid incredibile si Melchisedech ut homo apparuit cum intelligatur tertia esse persona? Si enim Christus qui secunda persona est frequenter visus est in habitu hominis, quid ambigitur de iis quae dicta sunt? Summus sacerdos Christus est, Melchisedech secundus...Christus vicarius Patris est et antistes, ac per hoc dicitur et sacerdos. Similiter et Spiritus sanctus, quasi antistes, sacerdos appellatus est excelsi Dei, non summus, sicut nostri in oblatione praesumunt... (Aug. iii. App. § cix. Migne P. L. 35, p. 2329; comp. Hier. Ep. lxxiii. ad Evang. § 1). 


The sect of the ‘Melchizedechians’ described by Epiphanius (Haer. lv.) offers some points of interest. As an offshoot of the ‘Theodotians’ (Epiph. l. c. i.; p. 468) they started from humanitarian views of Christ, and naturally looked for some higher Mediator. Melchizedek, they argued, was higher than Christ, because Christ was appointed after his order. Christ was ordained by God to turn men from idols and shew them the way to the true knowledge of this eternal High-priest. They therefore ‘made their offerings to the name of Melchizedek’ (§ 8 eij" o[noma touvtou tou' Melcisede;k hJ...ai{resi" kai; ta;" prosfora;" ajnafevrei), in order that ‘through him offerings might be made (prosenecqh'/) for them and they might find life through him.’ He was in their judgment the priest ‘who brought men to God’ (eijsagwgeu;" pro;" to;n qeovn). 


The tradition, or fiction, as to Melchizedek in ‘the Book of Adam’ is singularly picturesque. To him and Shem, it is said, the charge was given to bear the body of Adam to Calvary, and place it there where in after time the Incarnate Word should suffer, so that the blood of the Saviour might fall on the skull of the Protoplast. In the fulfilment of this mission Melchizedek built an altar of twelve stones, typical of the twelve apostles, by the spot where Adam was laid, and offered upon it, by the direction of an angel, bread and wine ‘as a symbol of the sacrifice which Christ should make’ in due time. When the mission was accomplished Shem returned to his old home, but Melchizedek, divinely appointed to this priesthood, continued to serve God with prayer and fasting at the holy place, arrayed in a robe of fire. So afterwards when Abraham came to the neighbourhood he communicated to him also ‘the holy mysteries,’ the symbolical Eucharist. (Dillmann, Das Christl. Adambuch d. Morgenl. ss. 111 ff., 1853.) 

Additional Note on Hebrews 7:1. The Biblical Idea of Blessing. 

The idea of ‘blessing’ in its simplest form, the solemn expression, that is, of goodwill towards another by one who occupies in this respect a position of superiority towards him, is a natural recognition of the spiritual influence of man upon man. The idea often becomes degraded, materialised, perverted: it gives rise to the opposite conception of ‘cursing’; but in Scripture it assumes a characteristic form which throws light upon the Biblical teaching as to man's relation to God. 


The two words which are used in the Old and New Testaments for blessing  ËrEBe( Ër"B;, H1385) and eujlogei'n appear to convey two fundamental thoughts which are included in the act. The first (ËrEBe), from a root which describes ‘kneeling,’ ‘prostration,’ seems to express the feeling of reverent adoration which arises from the recognition of a spiritual presence by him who blesses; and the second (eujlogei'n) marks the utterance of the good which is supposed to be prophetically seen or ideally anticipated and realised. Thus the two words when taken together describe the conception of blessing in its loftiest sense as involving a true perception of what God is and what His will is, both generally and towards the person over whom it is pronounced, according as the blessing is addressed to God Himself or to man. 


The patriarchal blessings bring out this idea of blessing distinctly. This appears in the first exercise of the father's prophetic power (Gen. 9:25 ff.). The curse and the blessing of Noah pronounced upon his sons is the unveiling of their future. The blessing of Shem lies in the recognition of the majesty of the Lord (Gen. 9:26 Blessed be (is) the LORD, the God of Shem). The truth becomes plainer afterwards. The patriarch becomes the interpreter of the divine counsel to him through whom it is to be fulfilled. His own natural purpose is subordinated to the expression of the spiritual message which he delivers. The will of God found so clear a revelation in His direct dealings with Abraham and Isaac that no human voice was needed to enforce it. A new departure began with Jacob. Here a choice was made by God contrary to the wish of Isaac, but when once Isaac perceived what had been done he acknowledged that the will of God was his will also (Gen. 27:33). Jacob himself, in his turn, consciously set aside the privilege of birth (Gen. 48:14 ff.) and gave precedence to Ephraim the younger son in his blessing of Joseph (Gen. 48:19). And so completely is the thought of the declaration of the divine counsel identified with the blessing of him to whom it is announced that in the prophetic outline of the fortunes of the twelve tribes (Gen. 49) even the outward disasters which were announced to Reuben, Simeon, and Levi are reckoned among blessings (Gen. 49:28) by him who saw beyond the human aspect of things (comp. Deut. 33). 


Such an idea of blessing as the simple announcement of the counsel of God, which must in its essence be welcomed as a counsel of righteousness and love, is a fruit of revelation. It corresponds with the view of creation as destined to fulfil the purpose of the Creator in spite of the self-assertion of the creature. It embodies an absolute faith in human progress. 


In sharp contrast with this divine idea of blessing is that which is expressed by Balak. For him blessings and curses are dispensed by the arbitrary will of one who is possessed of an exceptional power (Num. 22:6; comp. 24:1). But the utter frustration of his hopes leaves in the record of Scripture the fullest possible affirmation of the fact that the prophet cannot do more than give utterance to that which is the mind of God (Num. 22:38; 23:26; 24:13. Comp. Josh. 6:26; 2 Kings 2:24). 


The prophetic blessing is necessarily exceptional, but the solemn declaration of God's purpose belongs to all time. Thus in the organisation of worship and life blessing is the voice of the authoritative minister of God, the priest or the head of the household, who acknowledges the love and power of God and prays that they may be effective for those on whose behalf they are invoked (comp. 2 Sam. 6:18; 1 Kings 8:5 f., 55; 1 Chron. 16:2; 1 Sam. 2:20; 2 Chron. 30:27). Blessings formed an important part of the public and of the private service of the Jews. When Aaron was solemnly invested with the priesthood ‘he lifted up his hands towards the people and blessed them’ (Lev. 9:22), and at this point of transition in the religious history of Israel Moses joined with him in repeating the action, ‘and the glory of the LORD appeared to all the people’ (Lev. 9:23). The first treatise in the Mishnah is on ‘Blessings’ (Berachoth); and the series of ‘the Eighteen’ Blessings is the most striking feature in the daily service of the Synagogue. 


The form of sacerdotal blessing prescribed to ‘Aaron and his sons’ (Num. 6:22 ff.) brings into a clear light the character and the foundation of the divine blessing: 


The LORD bless thee and keep thee: 

The LORD make His face to shine upon thee, and be gracious unto thee: 

The LORD lift up His countenance upon thee, and give thee peace (comp. Ps. 4:6; 67:1). 


So, it is added, shall they put my Name upon the children of Israel, and I will bless them. The blessing, that is, consists in the true fellowship of the people with God as He had made Himself known to them. Hence the act of blessing itself is said to be ‘in the Name of the Lord’ (1 Chron. 23:13; Ecclus. 45:15). He who fulfils it does so in virtue of his own connexion with God (comp. John 14:13 note). 


It appears from what has been already said that the idea of a true blessing lies in the vision and realisation of the divine will. This thought is applied in many different ways. Man ‘blesses’ God: God ‘blesses’ man: man ‘blesses’ man: and, much more rarely, both God and man ‘bless’ objects which are not personal. When man ‘blesses’ God he devoutly acknowledges some special feature in His nature or purpose or action which he regards as a ground of grateful praise: Deut. 8:10; Judg. 5:2, 9; 1 Kings 10:9; Neh. 9:5. 


If God ‘blesses’ man, He makes known to him something as to His counsel which the man is able to appropriate for his spiritual good: Gen. 1:28; 9:1; 12:2 f. c 17:16; 25:11; (Num. 6:24). 


If man ‘blesses’ man, he speaks as the representative of the Divine Voice declaring its message in the form of prayer or of interpretation: Gen. 27:4 ff.; 47:7; 49:28; Lev. 9:23; Num. 6:23; Deut. 10:8; 21:5. 


When God blesses an impersonal object, He reveals His purpose to make known through it something of Himself: Gen. 1:22; 2:3; Ex. 23:25; Job 1:10; Ps. 65:10; 132:15; Prov. 3:33. 


When man ‘blesses’ an impersonal object he recognises in it the working of God: 1 Sam. 9:13 (a unique example in the O. T.). 


The last form of expression is specially liable to misunderstanding. In such a blessing there is nothing of the idea of a charm or of any magical working. The full phrase is ‘to bless God for the thing’; and the early forms of blessing pronounced over various articles of food express the thought without any ambiguity. Mishna, Berachoth, 6.1 ‘How do we bless for fruit? For fruit of a tree say “[Blessed art Thou, O Lord our God], who createst the fruit of the wood”... For fruits of the earth say “Who createst the fruit of the ground,” excepting the bread. For the bread say “Who bringest forth bread from the earth”...’ Compare De Sola's Form of Prayers, & c., Philadelphia, 5638 [1878], i. pp. 270* ff. 


The Jewish idea of ‘blessing’ which passes from the thought of adoration to the thoughts of petition and thanksgiving, all lying in the central thought of God's revealed nature, finds a characteristic and most noble expression in the ‘Eighteen’ Benedictions which have formed a part of the Synagogue Service from the earliest times. The text has no doubt been revised; additions have been made to it: differences exist between 

the forms adopted in the congregations of the Spanish and German Jews: but substantially these ‘Benedictions’ seem to have been in use in the Apostolic age. The first three and the last three are probably some centuries older. The whole collection forms the most precious liturgical writing of the prae-Christian period, and it has exercised considerable influence upon Christian services. As the embodiment of Jewish devotion which the Apostles and the Lord Himself may have used it claims careful study. The Benedictions are given in the following form in the Spanish (Sephardic) recension: 


1. Blessed art Thou, O LORD our God, and the God of our fathers, the God of Abraham, the God of Isaac, and the God of Jacob (Ex. 3:15), the great God, the mighty, and the terrible (Deut. 10:17), God most High (Gen. 14:18), that bestowest gracious benefits (µybi/f µydIs;j}), that possessest the universe, and rememberest the good deeds of the fathers (t/ba; ydEs]j'), even He that bringeth a Redeemer unto their sons' sons for His Name's sake in love. 


O King, Helper, and Saviour, and Shield, blessed art Thou, O LORD, the Shield of Abraham. 


2. Thou art mighty for ever, O LORD. Thou causest the dead to live, plenteous to save, sustaining the living in Thy goodness, quickening the dead in Thy plenteous compassion, supporting the fallen, and healing the sick, and loosing them that are in bonds, and fulfilling Thy truth to them that sleep in the dust. Who is like unto Thee, O Lord of mighty deeds; and who can be compared unto Thee, O King, that bringest to death, and bringest to life, and causest salvation to spring forth? Yea, Thou art faithful to bring the dead to life. 


Blessed art Thou, O LORD, that bringest the dead to life. 


3. Thou art holy and Thy Name is holy. And the holy ones praise Thee every day. Selah. 


Blessed art Thou, O LORD, the holy God. 


4. Thou graciously givest to man (µd:a;l]) knowledge, and teachest mortal man (v/na‘l,) understanding. So graciously give unto us knowledge and understanding and wisdom. 


Blessed art Thou, O LORD, that graciously givest knowledge. 


5. Turn us again, our Father, to Thy law; and make us draw near, our King, to Thy service; and bring us back with a perfect repentance to Thy presence. 


Blessed art Thou, O LORD, that hast pleasure in repentance. 


6. Pardon us, our Father, for we have sinned. Forgive us, our King, for we have transgressed. For Thou, God, art good and ready to forgive. 


Blessed art Thou, O LORD, most gracious, that dost abundantly pardon (Is. 55:7). 


7. Look, we beseech Thee, on our affliction; and plead our cause; and hasten to redeem us with a perfect redemption for Thy Name's sake. For Thou, God, art a strong Redeemer (Jer. 50:34). 


Blessed art Thou, O LORD, the Redeemer of Israel. 


8. Heal us, O LORD, and we shall be healed. Save us and we shall be saved (Jer. 17:14). For Thou art our praise. Yea, cure and heal all our diseases and all our pains and all our wounds. For Thou, God, art a compassionate and faithful Healer. 


Blessed art Thou, O LORD; even He that healeth the diseases of His people Israel. 


9. Bless us, our Father, in all the works of our hands; and bless our year with the dews of (Thy) favour, blessing and beneficence; and may its close be life and plenty and peace, as the good years that were for a blessing. For Thou, God, art good, and doest good, and blessest the years. 


Blessed art Thou, O LORD, that blessest the years. 


10. Sound the great trumpet for our freedom; and lift up a banner to gather our captives; and gather us together speedily from the four corners of the earth (land) to our own land (Deut. 30:4; Is. 27:13). 


Blessed art Thou, O LORD; even He that gathereth the outcasts of His people Israel. 


11. Restore us our judges as at the first; and our counsellors as at the beginning (Is. 1:26); and turn from us sorrow and sighing; and reign over us speedily, Thou, O LORD, alone, in compassion, in righteousness and in judgment. 


Blessed art Thou, O LORD, a king that lovest righteousness and judgment (Ps. 33:5). 


12. To slanderers (traitors) let there be no hope; and let all heretics (µynIyMih'AlK;) and all proud men perish in a moment. And let all thy enemies and all that hate Thee be speedily cut off. And let every one that doeth wickedness be speedily rooted up and broken in pieces and consumed. And bow them down speedily in our days. 


Blessed art Thou, O LORD, that breakest the enemies in pieces, and bowest down the proud. 


13. Upon the righteous, and upon the pious (µydIysij}h'), and upon the remnant of Thy people, the house of Israel, and upon the residue of the house of their scribes, and upon the proselytes of righteousness, and upon us let Thy compassions, we pray Thee, be moved, O LORD, our God, and give a good reward to all that trust in Thy Name in truth, and set our portion with them. And let us not be put to shame for ever, for in Thee do we trust, and upon Thy great mercy are we stayed in truth. 


Blessed art Thou, O LORD, that art a stay and confidence to the righteous. 


14a. Dwell in the midst of Jerusalem, Thy city, as Thou hast said; and establish in the midst of her speedily the throne of David; and build her an eternal building speedily in our days. 


Blessed art Thou, O LORD, that buildest Jerusalem. 


14b. Cause the Shoot ( jm'x&,, H7542) of David Thy servant speedily to spring forth; and let his house be exalted in Thy Salvation; for we wait for Thy salvation day by day. 


Blessed art Thou, O LORD, that causest the horn of salvation to spring forth. 


15. Hear our voice, O LORD, our God, merciful Father. Have mercy and compassion upon us; and receive in compassion and favour our prayer. For Thou, God, hearest prayers and supplications. And send us not away, our King, empty from Thy presence. Be gracious unto us, and answer us, and hear our prayer; for Thou hearest the prayer of every mouth. 


Blessed art Thou, O LORD, that hearest prayer. 


16. Look, O LORD our God, with favour on Thy people Israel; and have regard to their prayer: and restore the service to the oracle (rybid“li) of Thy house. And mayest Thou receive with favour speedily the burnt offerings of Israel and their prayer in love. And may the service of Israel be pleasing to Thee perpetually. And do Thou in Thy plenteous compassion look kindly upon us and be favourable to us; and may our eyes behold when Thou returnest with compassion to Zion. 


Blessed art thou, O LORD, even He that restoreth His Shekinah to Zion. 


17. We confess unto Thee that Thou art He, the LORD our God, and the God of our Fathers, for ever and ever: our Rock, the Rock of our life, and the Shield of our salvation. Thou art He. From generation to generation we give thanks to Thee and declare Thy praise.... 


Blessed art Thou, O LORD; goodness is Thy Name, and to Thee it is meet to give thanks. 


18. Grant peace, goodness, and blessing, life, grace and mercy, righteousness and compassion unto us and unto all Israel Thy people; and bless us, our Father, all of us together, in the light of Thy countenance (Num. 6:26). For in the light of Thy countenance Thou hast given to us, O LORD our God, the Law and life, love and mercy, righteousness and compassion, blessing and peace. And may it be good in Thine eyes to bless Thy people Israel with abundant strength and peace. 


Blessed art Thou, O LORD; even He that blesseth His people with peace. 


Each section rests upon the Confession of some feature in the revealed character of God. Prayer is only the application of that which He has made known of Himself to the circumstances of the worshipper. Even in judgment there is a manifestation of His righteousness which the believer welcomes with grateful reverence (compare Hamburger and Ginsburg in the articles quoted above). 


When we pass from the Old Testament to the New we find that the use of eujlogei'n (eujlogiva, eujloghtov", eujloghmevno") in the N. T. closely corresponds with the use in the LXX. Eujlogei'n is used 


1. Absolutely without any expressed object, but with the clear thought of Him to whom praise is due for every good: Mark 6:41 || Matt. 14:19; Mark 14:22 || Matt. 26:26 (all. eujcaristhvsa"); Lk. 24:30. In these cases indeed it is possible to take tou;" a[rtou", to;n a[rton, as the object from the context (see § 3), but the Jewish custom points very plainly in the other direction; and this construction is decisively supported by the parallel use of eujcaristei'n Mark 14:23 || Matt. 26:27; Mark 8:6; Lk. 22:17, 19; John 6:11. Both words describe the devout acknowledgment of God's power and love; but while eujlogei'n regards these in relation to God as attributes of His glorious Majesty, eujcaristei'n regards them in relation to man as the occasion of grateful thanksgiving. 


In other connexions eujlogei'n is used absolutely in 1 Pet. 3:9; 1 Cor. 4:12; 14:16; (Rom. 12:14). 


In Mark 10:16 aujtav is probably to be supplied to kateulovgei. 


2. With a personal object; either 


(a) God: Lk. 1:64; 2:28; 24:53; James 3:9; or 


(b) Man: Lk. 2:34; 6:28; 24:50 f.; Acts 3:26; Rom. 12:14; Eph. 1:3; Heb. 6:14 (LXX.); 7:1, 6, 7; 11:20 f. (in these examples both man and God are the subjects). 


3. With a material object: Mark 8:7; Lk. 9:16; 1 Cor. 10:16. 


In these cases ‘blessing the bread’ must be understood as ‘blessing God the giver of the bread.’ The formulas in use [at the Paschal meal] are given by Lightfoot on Matt. 26:26. Compare p. 205. 


The usage of eujlogiva answers to that of eujlogei'n. Eujlogiva is attributed (a) to Divine Beings (‘the Lamb,’ ‘He that sitteth on the throne,’ God) in Apo c. 5.12f.; 7:12; (b) to men, whether it be given (a) by God (Christ): Gal. 3:14; Rom. 15:29; Eph. 1:3 (comp. 1 Cor. 10:16; 1 Peter 3:9); or (b) by man: Heb. 12:17; and (c) to an impersonal object: Heb. 6:7. And ‘the blessing’ includes both the implied promise and that which is the substance of the promise, since from the divine side promise and fulfilment are one. 


The word occurs also in a wider sense of that generosity which realises the divine purpose of wealth: 2 Cor. 9:5 f.; Rom. 16:18 (comp. LXX. Gen. 33:11; Josh. 15:19; Judg. 1:15; 1 Sam. 25:27); and again quite generally, James 3:10. 


Eujloghtov" is used (seven times) of God only, and oJ eujloghtov" in Mark 14:61 as the title of God (comp. Ign. Eph. 1; Mart. Pol. 14). By this limitation it is distinguished from eujloghmevno" which is used of ‘Him that cometh’ (Ps. 118:26 [117:26]; Matt. 21:9; 23:39 and parallels [in John 12:13 D reads eujloghtov"]), of the Mother of the Lord and her Son (Luke 1:42); of ‘the nations on the King's right hand’ (Matt. 25:34); and of ‘the kingdom of David’ (Mark 11:10). 


In classical writers eujlogei'n, which is rare in early prose, is simply ‘to speak well of,’ ‘to praise,’ without any of the deeper thoughts which spring from the Jewish conception of the divine order and essence of things. Even in Philo and Josephus the full religious sense is comparatively rare; and Loesner remarks (on Eph. 1:3) that when the LXX. uses eujlogiva, Philo often introduces eujchv or e[paino". 


In the Christian Church the use of ‘Benedictions’ obtained a very wide extension, but these lie outside our present scope (see the article Benedictions in D. C. A. by Rev. R. Sinker). One detail in liturgical practice may be named. In the Eastern services the response to the call for a blessing is not unfrequently and characteristically an ascription of blessing to God, where in the Western it is a direct invocation of blessing on men (Sinker l.c. p. 197). 

Additional Note on Hebrews 7:28. The superiority of the High-priesthood of Christ to the Levitical High-priesthood. 

It is worth while to enumerate distinctly the points in which the writer of the Epistle marks the superiority of the High-priesthood of Christ over that of Aaron. He has already shewn that Christ possesses the qualifications of High-priesthood in ideal perfection, sympathy (2:17 f.; 4:15; 5:8; 7:26), and divine appointment (5:5). And more than this he places His preeminence in a clear light by a detailed comparison as to 



(a) the form of His appointment (7:21), by an oath (promise) and not as dependent on the fulfilment of a covenant; 



(b) the rule of His priesthood (7:16), ‘the power of an indissoluble life’ and not ‘a law of carnal commandment’; 



(c) its duration (7:23 f.), unchangeable without succession; 



(d) its nature (7:28) as of a son made perfect, and not of a weak man; 



(e) the scene of His service (8:2; 9:11), heaven not earth; and 



(f) the character (9:12) and 



(g) completeness (7:27; 10:5 ff.) of His offering, consummated alike in life and death. 


IV. THE FULFILMENT OF CHRIST'S PRIESTLY WORK (Hebrews 8:1-10:18) 


The description of the great features of Christ's Priesthood which has been given in the last division of the Epistle is naturally followed by a view of the fulfilment of His office. This includes the final answer to the disappointments and doubts of the Hebrews. It has been shewn that Christ possesses completely the characteristics of a High-priest for men (Heb. 5:1-10): that the full apprehension of the dignity of His Person and Work requires effort and patience (Heb. 5:11-6): that under the Levitical system there existed an impressive type of a higher order of Priesthood which He has satisfied (ch. 7). The writer therefore goes on to indicate how He discharges the duties of this supreme and absolute Priesthood, and how it involves of necessity the abrogation of the Mosaic ritual. 


To this end he first marks the scene and the conditions of Christ's Priestly work, the New Sanctuary and the New Covenant, a Sanctuary of heaven and not of earth, a Covenant of grace and not of works (ch. 8). 


He then compares the High-priestly service under the Old and New Covenants in its most august forms, the service of the Day of Atonement under the Levitical system, and the Passion and Ascension of Christ; while he significantly suggests that we are still waiting for the Return of Christ from the Presence of God to announce the completion of His Work (ch. 9). 


In conclusion he brings forward the consideration which is at once the foundation and the crown of his argument. The Levitical sacrifices could not have any value in themselves. The sacrifice of loyal service is that which God requires of men. This has been rendered perfectly by the Incarnate Son of God; whose sacrifice of Himself in Life and Death avails for ever for that humanity which He has taken to Himself. Through His Work the Covenant of grace finds accomplishment (Heb. 10:1-18). 


These three sections: 


i. A general view of the scene and the conditions of Christ's High-priestly work (ch. 8), 


ii. The Old Service and the New: the Atonement of the Law and the Atonement of Christ (ch. 9), 


iii. The Old Sacrifices and the New: the abiding efficacy of Christ's one Sacrifice (Heb. 10:1-18), complete the argument of the Epistle; and shew that the Mosaic system, with its great memories and consoling institutions, has no value for the Christian. 


i. A general view of the scene and the conditions of Christ's High-priestly work (8:1-13) 


Before discussing in detail the High-priestly work of Christ, the writer gives a general view of its character in relation to (1) the new Sanctuary (8:1-6), and (2) the new Covenant (8:7-13). 


(1) The new Sanctuary (8:1-6) 


The eternal High-priest has a work to do corresponding with the spiritual dignity of His office in the heavenly sanctuary (8:1, 2). This work could not be fulfilled on earth, for there is already an earthly system of service (8:3, 4); but the earthly system is only a shadow of the divine archetype which is realised by Christ (8:5, 6). 


The argument, it will be seen, meets indirectly difficulties which were felt as to the death of Christ (ejzhvtoun tinev", tivno" e{neken ajpevqanen iJereu;" w[n; Chrys.); and as to the absence of Christ. The present work of Christ is the application of the virtue of His one Sacrifice of Himself. He is our High-priest who has entered into the Divine Presence, and we wait patiently for His Return (9:28). It was necessary therefore that He should have ‘somewhat to offer,’ and that could be nothing less than Himself. It was necessary that He should be withdrawn from us that He might make atonement, and enter on His Royal Priesthood. His Death and His absence are consequently an essential part of the fulfilment of our hope. 


1 Now in the things which we are saying the chief point is this: We have such a High-priest as sat down on the right hand of the throne of the Majesty in the heavens, 2 a minister of the sanctuary, and of the true tabernacle, which the Lord pitched, not man. 3 For every high-priest is appointed to offer both gifts and sacrifices; whence it was necessary that this high-priest also should have something to offer. 4 Now if he were still upon earth, he would not be a priest at all, seeing there are those who offer the gifts according to law, 5 such as serve a copy and shadow of the heavenly order, even as Moses is warned of God, when about to make the tabernacle, for See, saith he, thou shalt make all things according to the pattern that was shewed thee in the mount. 6 But, as it is, he hath obtained a ministry so much the more excellent, as also he is mediator of a better covenant, which hath been enacted upon better promises. 

Heb. 8:1, 2. A general statement of Christ's High-priestly work, as He is King at once and Minister. 


8:1. kefavlaion de; ejpi; toi'" leg.] Now in the things which we are saying the chief point is... Latt. capitulum autem super ea quae dicuntur (dicimus). The word kefavlaion admits of two different interpretations, which have both been adopted by some ancient and modern interpreters: 


(1) Summary, sum.  {Otan ti" ejn ojlivgw/ ta; kuriwvtera paralabei'n mevllh/ ejn kefalaivw/ fhsi;n poiei'sqai to;n lovgon, Theophlct. Comp. Ecclus. 25:8 32:8) kefalaivwson lovgon, ejn ojlivgoi" pollav. 


(2) Chief point, main matter. Kefavlaion ajei; to; mevgiston levgetai, Chrys. Comp. Thucyd. 4.50 pollw'n a[llwn gegrammevnwn kefavlaion h\n, 6:6. Plat. Legg. i. p. 643 C kefavlaion de; paideiva" levgomen th;n ojrqh;n trofhvn. 


It occurs again in Acts 22:28 for ‘a sum of money’; and in the LXX. (caput, varo, H8031) in a similar sense ‘the capital sum’: Lev. 5:5, 24; (6:5); Num. 5:7 (comp. Num. 4:2; 31:26, 49). 


The second sense falls in best with the context. What follows is not so much a summary of the Apostle's teaching, as an indication of the central thought by which it is inspired. If this sense be taken the question still remains whether kefavlaion refers to any new subject, as that of the spiritual sanctuary in which Christ fulfils His office, or to the whole sentence toiou'ton...a[nqrwpo", in which the idea of the sanctuary is only one element in many. 


The general construction of the sentence favours the latter view. The thought of a High-priest who has taken His seat on the right hand of God, who is King as well as Priest, is clearly the prominent thought in the sentence. It has not found distinct expression before; and it is the main point in the whole discussion on Christ's High-priestly work, from which the conviction of the efficacy of His one sacrifice follows. His Session on the divine throne shews that He is sovereign of the Kingdom which He has established by His Death; and at the same time this fact explains what seems to men His delay in the Sanctuary (Heb. 10:13). 


The use of kefavlaion without the article in such a construction is strictly correct. It stands in apposition with the statement which follows. Comp. Rom. 8:3. 


ejpi; toi'" legomevnoi"] in the case of, in the consideration of, the things which are now being said, in the argument which we are now conducting. The reference is to the whole subject of Christ's High-priesthood which is still under discussion, and not to what has been advanced before (toi'" eijrhmevnoi"). For ejpiv compare Lk. 5:5; (Heb. 11:4). 


toiou'ton...o}" ejkavqisen...] The pronoun (toiou'to") may be taken either as retrospective (‘we have such a High-priest as has been already described, and He sat down...’), or as prospective (‘we have such a High-priest...as sat down...’). The parallel in Heb. 7:26 f. is not decisive either way (see note). The context however seems to require that Christ's kingly dignity in the exercise of His priestly office should be specially emphasised, so that the second sense is to be preferred: ‘We have a High-priest who fulfils His office in royal dignity, not as priests on earth; and the scene of His ministry is heaven.’ 


o}" ejkavqisen...] Compare Heb. 10:12; 12:2 (kekavqiken). The image is taken from Ps. 110 The writer of the Epistle is at length able to repeat, after gaining a full view of the significance of the statement, what he had said at the beginning Heb. 1:3 ejkavqisen ejn dexia'/ th'" megalwsuvnh" ejn uJyhloi'" (note). 


Tou'to (the sitting down) oujci; tou' iJerevw" ajlla; touvtou w|/ iJera'sqai ejkei'non crhv (Chrys.). qeo;n e[comen ajrciereva: to; ga;r kaqh'sqai oujdeno;" a[llou h] qeou' (Theophlct). 


The idea of ‘taking the seat’ (ejkavqisen) is distinct from that of ‘sitting’ (kavqhtai). Compare Heb. 1:13 note. 


In this connexion the full meaning of passages like Apoc. 3:21 becomes clear. Christ makes His people also kings and priests. A striking illustration is quoted from Shemoth R. § 8 (, p. 74). ‘A king of flesh and blood does not set his crown on another, but God (Blessed be He) will set His crown on King Messiah: Cant. 5:11; Ps. 21:3.’ 


ejn dex. tou' qr. th'" megal.] Latt. in dextera sedis magnitudinis. Comp. Heb. 1:3 ejn dexia'/ th'" megalwsuvnh" and note. ‘The power’ (hr:WbG“h') was a common Rabbinic name for God in His Majesty: ‘we heard it from the mouth of the Power.’ Comp. Buxtorf, Lex. s. v.; and Mark 14:62 ejk dexiw'n th'" Dunavmew". 


The phrase ‘the throne of the Divine Majesty’ is chosen with reference to the Glory which rested on the Mercy Seat in the Holy of Holies: Lev. 16:2; comp. Ex. 25:22. 


The patristic interpretation of ‘the Majesty’ is uncertain (h] o{ti kai; oJ path;r lecqeivh a]n aujtw'/ (aujto;") megalwsuvnh h] o{ti aJplw'" ou{tw qrovno" megalwsuvnh" oJ mevgisto" qrovno", Theophlct), but the Fathers carefully avoid all ‘puerile’ anthropomorphism in their treatment of ‘the right hand of God,’ as for example: plenitudinem majestatis summamque gloriam beatitudinis et prosperitatis debemus per dexteram intelligere in qua filius sedet (Primas.). This Session declares under a natural figure that the Son of man has entered on the full and permanent participation of the divine glory and power. Compare a remarkable passage of Philo (de Abr. § 24, ii. p. 19 M.) path;r me;n tw'n o{lwn oJ mevso" (the reference is to Gen. 18:1 ff.), o{"...kalei'tai oJ w[n, aiJ de; parj eJkavtera presbuvtatai kai; ejgguvtatai tou' o[nto" dunavmei": w|n hJ me;n poihtikh; hJ de; au\ basilikh; prosagoreuvetai: kai; hJ me;n poihtikh; qeov"...hJ de; basilikh; kuvrio"....And a little later (id. § 25) Philo speaks of ‘the manifestation’ (fantasiva) hJ ejpi; dexia; hJ eujergevti", h|/ qeo;" o[noma... Pearson (On the Creed, pp. 277 f.) has given a good collection of illustrative quotations. Contrast Acts 7:55 (eJstw'ta ejk dexiw'n tou' qeou'). 


ejn toi'" oujranoi'"] Compare Heb. 9:24 note. 


Heb. 8:2. tw'n aJgivwn leit.] a minister of the sanctuary, Latt. sanctorum minister. The phrase tw'n aJgivwn is unquestionably neuter: Heb. 9:8, 12, & c. It describes ‘the Sanctuary,’ and specially what is elsewhere (Heb. 9:3) called ‘the Holy of Holies’ (a{gia aJgivwn). 


The exact phrase occurs in Philo, Leg. Alleg. 3.46 (1.114 M.), toiou'to" oJ qerapeuth;" kai; leitourgo;" tw'n aJgivwn (said of Aaron). 


Some of the Fathers, both Greek and Latin, treat tw'n aJgivwn as masc. ‘of the Saints.’ Thus Primasius: sanctorum minister: quod duobus modis potest accipi. Veniens quippe dominus in mundum per incarnationis exhibitionem ministravit sanctis aliisque fidelibus...et aliter: sanctorum minister erit in futurum quando semetipsum ministrabit illis ut cognoscant eum cum patre et spiritu sancto sicuti est....Potest et altiori sensu intelligi ut tabernaculum verum accipiantur animae justorum quibus ipse filius Dei gaudia patriae caelestis administrat et in quibus ipse habitare dignatur. Compare OEcumenius: ajrciereuv", fhsivn, tw'n hJgiasmevnwn parj aujtou' ajnqrwvpwn, and so ‘tinev"’ quoted by Theophylact. 


There is a significant contrast between the Session of Christ and His ‘serving’: pw'" de; oi|ovn te aujto;n oJmou' kai; sunedreuvein kai; leitourgei'n; eij mhv ti" a[ra leitourgivan ei[poi tw'n ajnqrwvpwn th;n swthrivan h}n despotikw'" pragmateuvetai (Theodt). The two words in fact present the two complementary aspects of Christ's Person and Work, His divine Majesty and His infinite love. Christ serves though He reigns and reigns in serving. All that the High-priest did in figure He does absolutely. He makes atonement for men with God: He makes God known to men; and thus in both ways He fulfils their destiny. For leitourgov" and cognate words see Additional Note. 


th'" sk. t. ajl....oujk a[nqr.] Comp. Heb. 9:11 note. The action of Christ's Priesthood extends to all parts of the divine Dwelling. Thus the more general word skhnhv is added to ta; a{gia, but no local distinction can be pressed in regard to the heavenly antitype (archetype). Comp. Apoc. 15:5; (13:6). The general thought is that of the immediate Presence of God (ta; a{gia), and the scene of His manifestation to His worshippers (hJ skhnhv). Christ in the High-priesthood of His glorified humanity represents man to God, and in His divine Nature represents God to man. 


This ‘Tabernacle,’ which Christ serves and through which God is made known to men, is the ideal ‘Tabernacle’ (hJ sk. hJ ajlhqinhv) of which the earthly Tabernacle was a symbol. For ajlhqinov" compare Heb. 9:24; 10:22 note (not 9:14). The word is common in St John's writings (John 1:9; 4:23 note). Elsewhere in the N. T. it occurs only in Luke 16:11; 1 Thess. 1:9. For the idea of the Tabernacle see Additional Note on Heb. 8:5. Compare Wisd. 9:8. 


h}n e[phxen] The verb is habitually used by classical writers in this connexion (phgnuvnai skhnhvn). So it is used of the heavens: Is. 42:5; (Ps. 104:3). Comp. Num. 24:6 (LXX.). 


oJ kuvrio"] Comp. Heb. 8:11 (Jer. 31:34 LXX.). Elsewhere in the Epistle ‘the Lord’ (Jehovah) is always represented by Kuvrio" (eleven times) while oJ kuvrio" is used of Christ: Heb. 2:3 note. But see Luke 1:6, 9, 28, 46; James 4:15; 5:15 & c. 


oujk a[nqrwpo"] Compare Heb. 9:11, 24 (ouj ceiropoivhta). 


Heb. 8:3, 4. The fact and the scene of Christ's High-priestly work. 


8:3. pa'" ga;r ajrc.] Compare Heb. 5:1. The fact that the Lord is High-priest—a minister of the sanctuary—involves of necessity and rests upon His performance of High-priestly functions; for every High-priest is appointed to offer both gifts and sacrifices. He must therefore have both an offering and a place of approach to God: an offering that in the virtue of the blood He might find entrance to the Presence of God, as the Aaronic High-priest on the Day of Atonement; a place of approach fulfilling the type of the Holy of Holies, not on earth (8:4) and consequently in heaven. 


eij" to; prosf. d. kai; q.] Comp. Heb. 5:1 (i{na prosfevrh/) note. 


o{qen...o} prosenevgkh/] whence it was necessary that this High-priest also should have something to offer, Vulg. unde necesse est et hunc habere aliquid quod offerat. This offering is described as made once for all (prosenevgkh/ contrasted with prosfevrh/ 9:25; comp. Heb. 7:27). The one sufficient offering was made by Christ as the condition of entrance into the sanctuary through His own blood (Heb. 9:12). On this His intercession is based. That intercession knows no end or interruption; and therefore no second offering is required, as in the case of the Levitical High-priest, who made a fresh offering every year in order that he might again enter and repeat the intercession which had been made before. 


The necessary condition of the entrance of our High-priest into the Presence of God throws light upon the difficulty which the Hebrews felt as to His death. Through no less an offering than that of Himself could He come before God for His people. 


It has been debated whether h\n or ejstivn should be supplied with ajnagkai'on. If the reference is to the offering on the Cross, as seems to be required by the type and the context, then h\n must be supplied. 


e[cein ti] that is ‘Himself’ (7:27 ajnafevrein; 9:14, 25 prosfevrein) or His ‘Body’ (10:10 prosforav). It seems necessary to supply that object which is elsewhere used with prosfevrein in the same connexion. Many have interpreted the ti of ‘the Blood.’ But the Blood was not properly ‘offered’ in the Holy of Holies on the Day of Atonement (yet see Heb. 9:7). It was used as the means of entrance and purification. Even so Christ entered into the Divine Presence ‘through (diav) His own Blood’ (Heb. 9:12), and by that purifies ‘the heavenly things’ (9:23) and the people (Heb. 13:12); but we do not read that He ‘offered’ it. The indefinite pronoun, as contrasted with dw'ra kai; qusiva", indicates the mysteriousness of the offering. 


o} prosenevgkh/] For the construction, which is rare in classical prose, see Acts 21:16. 


Heb. 8:4. eij me;n ou\n...iJereuv"...] Now if He were still upon earth, He would not be a priest at all, and therefore still less High-priest....The argument is directed to shew that, since Christ as High-priest must do characteristic service, the scene of His service must be heaven and not earth. The wish therefore which many entertained for some priestly work of Christ on earth was really fatal to their noblest faith. It is assumed that there cannot be two divinely appointed orders of earthly priests. The actual existence and service of one order therefore excludes the possibility of the coexistence of another. The apodosis is in Heb. 8:6 nu'n dev. For eij h\n...oujdj a]n h\n... see Heb. 4:8 Additional Note. 


Theodoret (on 8:5) has an interesting note on the service of Christian priests: tiv dhvpote th'" kainh'" diaqhvkh" oiJ iJerei'" th;n mustikh;n leitourgivan ejpitelou'sin; ajlla; dh'lon toi'" ta; qei'a pepaideumevnoi" wJ" oujk a[llhn tina; qusivan prosfevromen ajlla; th'" mia'" ejkeivnh" kai; swthrivou th;n mnhvmhn ejpitelou'men. tou'to ga;r hJmi'n aujto;" oJ despovth" prosevtaxe ‘tou'to poiei'te eij" th;n ejmh;n ajnavmnhsin:’ i{na th'/ qewriva/ to;n tuvpon tw'n uJpe;r hJmw'n gegenhmevnwn ajnamimnhskwvmeqa paqhmavtwn kai; th;n peri; to;n eujergevthn ajgavphn purseuvwmen kai; tw'n mellovntwn ajgaqw'n prosmevnwmen th;n ajpovlausin. 


o[ntwn t. prosf.] seeing there are... Vulg. cum essent qui offerrent, V. L. aliis offerentibus. The tense of the principal verb (latreuvousi) fixes the translation of the participle to the present. This offering is made kata; novmon, ‘according to law,’ not ‘according to the Law.’ The idea is that of the authoritative character of the institution generally, and not of the specific form of the institution. Comp. Heb. 10:8 (kata; novmon) note. 


ta; dw'ra] not ‘gifts’ in the abstract, but ‘the gifts’ which God requires. The simple term is here used to include offerings of all kinds (Heb. 11:4; Matt. 5:23 f.; 23:18 f.). 


Heb. 8:5, 6. The earthly Levitical service points to that which corresponds with a better covenant. 


8:5. oi{tine"...] The qualitative relative (comp. Heb. 2:3 note; v. 6 h{ti") emphasises the character of the Levitical priesthood: priests such as serve that which is a copy and shadow ... Latt. qui exemplari et umbrae (serviunt) deserviunt. The Mosaic system was not complete in itself, original and independent: it was a copy of an archetype. It had no spiritual substance: it was only a shadow. Comp. John 1:17. 


Like our word ‘copy’ the word uJpovdeigma expresses not only the image which is made by imitation (as here and Heb. 9:23) but also the model which is offered for imitation. (John 13:15; James 5:10; 2 Pet. 2:6; comp. 2 Macc. 6:28, 31; Ecclus. 44:16. Comp. Heb. 4:11 note.) 


For skia'/ compare Heb. 10:1 note; Col. 2:17 (contrasted with sw'ma). The word latreuvousi is not to be taken absolutely (‘serve God in, after, a copy...’). The priest can rightly be said to serve the system. Comp. Heb. 13:10 oiJ th'/ skhnh'/ latreuvonte". Ezek. 45:5 (oi[kw/). Clem. R. 1.32. For latreuvein see Additional Note on Heb. 8:2. 


tw'n ejpouranivwn] of the heavenly order. The Tabernacle presented in figures the ideas of the Divine Presence and the realities of heaven. 


The phrase is to be taken generally and not to be defined by the addition of aJgivwn or the like. 


The range of the occurrence of ta; ejpouravnia in the N. T. is limited. It is found in St John: John 3:12; in the Ep. to Ephesians: Eph. 1:3, 20; 2:6; 3:10; 6:12; and in this Epistle, here and in Heb. 9:23. 


The general idea of the phrase is that of ‘the heavenly order,’ the scene of the spiritual life with the realities which belong to it. The abstract term is used here and in 9:23 to guard (as it seems) against the danger of transferring to another world the local conditions which belong to the earthly tabernacle. 


The phrase is not found in the LXX. For ejpouravnio" generally see Heb. 3:1 note. In one sense, as Theophylact, following Chrysostom, points out, ta; ejpouravnia are realised on earth by faith: ta; hJmevtera ejpouravnia: o{tan ga;r mhde;n ejpivgeion ajlla; pavnta pneumatika; ejn toi'" musthrivoi" telouvmena, e[nqa u{mnoi ajggelikoi; e[nqa klei'de" th'" basileiva" tw'n oujranw'n kai; a[fesi" aJmartiw'n kai; au\ pavlin desmav, o{tan hJmw'n to; polivteuma ejn oujranoi'" uJpavrcei, pw'" oujk ejpouravnia ta; kaqj hJma'"; So Primasius (on Heb. 9:23): caelestia, i.e. spiritualia quae in veritate modo in ecclesia celebrantur. 


kaqw;" kecrhmavtistai M.] even as Moses is warned of God...Latt. sicut responsum est Moysi... The verb crhmativzein is used in the active of giving a formal answer to an inquirer (as by an oracle), and then of giving an authoritative (divine) direction generally: Jer. 36:2 (33:2); Heb. 12:25; so crhmatismov" Rom. 11:4. Hence the passive is used of the person who receives such a direction: Matt. 2:12, 22; Luke 2:26 (D) kecrhmatismevno" h\n; Acts 10:22; Heb. 11:7. This use of the pass. is very rare elsewhere: Jos. Antt. 3.8, 8 (a different usage is found Acts 11:26). 


The direction is regarded as still present in Scripture (comp. Gal. 4:23 gegevnnhtai). Comp. Heb. 7:6 note. 


mevllwn ejpitelei'n] when he is about (as destined by the divine counsel: Heb. 11:8) to put into execution, to make (rather than to complete)... Vulg. cum consummaret (O. L. consummat). For ejpitelei'n see Heb. 9:6; 2 Cor. 7:1; 1 Pet. 5:9. 


o{ra gavr, fhsivn, poihvsei"...] for See, saith he (i.e. God), thou shalt make... Vulg. Vide, inquit, omnia facito... Ex. 25:40 (comp. 25:9; 27:8). The quotation differs from the LXX. by the addition of pavnta (which is not found in the original) and the substitution of deicqevnta for dedeigmevnon. The former word really sums up the specific directions given in regard to the different objects in Exod. 25. All had a prescribed character and (it is implied) a divine meaning. 


The construction of poihvsei" is uncertain. It may either go closely with  {Ora: ‘See that thou make...’; or it may be a distinct command: ‘See, regard attentively, the pattern which is shewn; thou shalt make’...as appears to be the sense of the original. The gavr belongs to the argument and not to the quotation. 


kata; to;n tuvpon] Latt. secundum exemplar. Compare Acts 7:44. It is not to be supposed that 

even Moses saw ‘the heavenly things’ as they are. He saw them as he had power to see them, i.e. according to human apprehension. So St Paul heard the divine voice in ‘Hebrew.’ The heavenly things on which Moses was allowed to look took for him a shape, under the divine guidance, which could be reproduced on earth. 


The command is applied to Solomon in Wisd. 9:8. 


Philo dwells upon the subordinate position of Bezaleel in regard to Moses and finds in the interpretation of his name ejn skia'/ qeou' (lae lxeB]) an indication of the position which his work occupied: Leg. Alleg. iii. § 31 (i. p. 106 M.); De Somn. i. § 35 (1.652 M.) to;n touvtou tou' plevgmato" dhmiourgo;n oJ iJero;" lovgo" Beseleh;l ejkavlesen, o}" eJrmhneuqeiv" ejstin, ejn skia'/ qeou': ta; ga;r mimhvmata ou|to", ta; de; paradeivgmata ajrcitektonei' Mwu>sh'" o[noma. De Plant. Noae § 6 (1.333 M.). See Additional Note. 


Heb. 8:6. nu'n de; diaf....] But now, as it is, as the case really stands, he hath obtained (iJerourgw'n th;n uJpe;r hJmw'n pro;" to;n patevra mesiteivan, Euth. Zig.)....For nu'n dev see Heb. 11:16: so nuni; dev Heb. 9:26. The form tevtucen occurs, though rarely, in late writers. 


diaforwtevra" ... kreivttono"...] Latt. melius...melioris... The two words are used again together in close juxtaposition in Heb. 1:4. Perhaps kreivttwn has regard to intrinsic superiority and diaforwvtero" to a superiority which is manifested directly. Moreover diaf. recognises an exceptional excellence in that which is surpassed. The ‘name’ of angels and the ministry of the Levitical priests were both ‘excellent.’ 


The word leitourgiva" goes back to 8:2 leitourgov". 


diaf. o{sw/ kai; kr....] Compare Heb. 7:20 ff. for the converse argument. 


diaq. mesivth"] Latt. testamenti mediator. For diaq. mesivth" see Heb. 9:15; 12:24. 


Elsewhere in N. T. mesivth" is used with the genitive of the person: Gal. 3:19 f. oJ mesivth" eJno;" oujk e[stin, 1 Tim. 2:5 mesivth" qeou' kai; ajnqrwvpwn. Comp. mesiteuvw Heb. 6:17. The word, which belongs to late Greek, answering to the Attic mesevgguo", is found once in the LXX. Job 9:33; and it is found in Philo and Josephus. 


A covenant generally, and obviously a covenant between God and man, requires a mediator, one who standing between the contracting parties shall bring them duly into fellowship. Mesivth" describes the action of Christ at the establishment of the New Covenant, as e[gguo" (Heb. 7:22) describes the position which He holds towards men by assuring them of its validity. 


The use of the term suggests a point of superiority in Christ over the Aaronic High-priests. Moses was the ‘mediator’ of the Law (Gal. 3:19; Philo de vit. Mos. iii. § 19; 2.160 M.), but Christ who is the High-priest is also the Mediator of the new ‘Law.’ He combines the offices of Moses and Aaron. Comp. Heb. 3:1. 


The limited office of ‘the Mediator of a Covenant’ suggests the thought of the wider work of a Mediator, which occupied the minds of early speculators on the relation of God to Creation. Philo, for example, gives a noble picture of the Word standing between the creature and the Father of all, the messenger of divine order and the inspirer of human hope: Quis rer. div. haer. § 42 (1.502 M.) oJ de; aujto;" iJkevth" mevn ejsti tou' qnhtou' khraivnonto" ajei; pro;" to; a[fqarton: presbeuth;" de; tou' hJgemovno" pro;" to; uJphvkoon: ajgavlletai de; ejpi; th'/ dwrea'/ kai; semnunovmeno" aujth;n ejkdihgei'tai favskwn ‘kai; ejgw; eiJsthvkein ajna; mevson kurivou kai; uJmw'n’ (comp. Num. 16:48).... Perhaps there is no finer view of the relation of the world to its Maker possible apart from the Incarnation. 


h{ti"...nenomoqevthtai] The superiority of the New Covenant is shewn by the superiority of the promises on which its conditions are founded (h{ti", ‘such that it is,’ ‘seeing that it is,’ Heb. 8:5 note). A Covenant necessarily imposes conditions. And a Covenant (diaqhvkh) made by God is ‘enacted.’ Thus the Gospel itself, though in one sense opposed to the Law, was not only the fulfilment of the Law; but in itself the ‘perfect Law’ (James 1:25). Freedom is the absolute consummation of Law. 


ejpi; kreivtt. ejpagg.] upon better promises, such as are contained in the divine description which follows of the spirituality and efficacy of the new relation of man to God, based upon complete forgiveness. For the use of ejpiv with dat. to express the conditions (accompaniments) see 2 Cor. 9:6; 1 Thess. 4:7; Phil. 3:9; (Luke 24:47). 


(2) The new Covenant (Hebrews 8:7-13) 


The Levitical system corresponded with a Covenant which was recognised by the prophets as imperfect and transitory, for they spoke of the divine purpose to establish ‘a new Covenant.’ The section consists of a brief introduction (8:7, 8a), the prophetic word (8:8 b-12), a general conclusion (8:13). 


7 For if that first covenant had been faultless, a place would not have been sought for a second. 8 For finding fault with them he saith 

Behold the days come, saith the Lord, 


That I will make a new covenant with the house of Israel and with the house of Judah; 

9 Not according to the covenant that I made with their fathers, 


In the day that I took them by the hand to lead them forth out of the land of Egypt; 

10 Because they continued not in my covenant, 


And I regarded them not, saith the Lord. 

Because this is the covenant that I will covenant with the house of Israel 

After those days, saith the Lord, 


Even putting my laws into their mind, 


And upon their heart will I write them: 

And I will be to them a God, 


And they shall be to me a people; 

11 And they shall not teach every man his fellow-citizen, 


And every man his brother, saying, Know the Lord: 

Because all shall know me, 


From the least to the greatest of them. 

12 Because I will be merciful to their iniquities, 


And their sins will I remember no more. 

13 In that he saith A new covenant, he hath made the first old. But that which becometh old and waxeth aged is nigh unto vanishing away. 

Heb. 8:7. The teaching of the prophets bears witness to the superiority of the New order over the Old which has been affirmed in the last verse, for if the first Covenant had completely fulfilled the purpose to which a Covenant between God and man is directed, then there would have been no room for another. The argument is parallel to that in Heb. 7:11 ff. 


eij ga;r...h\n a[mempto"] For if that first covenant had been faultless, Latt. nam si...culpa vacasset, fulfilling perfectly the purpose to which it pointed. Comp. 7:18. 


The Law itself is not blamed: the fault lay with those who received it (8:8). None the less the Covenant did fail, so far as it brought no consummation of man's true destiny. 


The Covenant is called first in contrast with deutevra by common Greek usage. Comp. Heb. 9:6 f.; 10:9; Acts 1:1. The addition of the pronoun (ejkeivnh) presents the Old Covenant as occupying the mind of the readers. Comp. 2 Cor. 7:8; Matt. 18:32. 


oujk a]n deut. ejzht. tovpo"] a place would not have been sought for a second, Vulg. non utique secundi locus inquireretur. God made known His purpose to establish a second Covenant; but for this, in the order of His Providence, fitting conditions were required. Hence it was not the Covenant itself for which men sought, but the place for it, the circumstances under which it could be realised. The feeling of dissatisfaction, want, prompted to a diligent inquiry; and to this the words addressed to Jeremiah—the prophet of the national overthrow and exile—bear witness. 


For the phrase zhtei'n tovpon compare tovpon euJrei'n Heb. 12:17; t. didovnai Rom. 12:19; t. labei'n Acts 25:16. 


The two imperfects eij h\n...oujk a]n ejzhtei'to mark a continuous state. While the first Covenant remained in force, there was yet searching for something more. This thought is expressed by: ‘If the first had been...a place would not have been sought’: and not by ‘If the first were...would not be sought.’ Comp. Heb. 11:15; and Additional Note on 4:8. 


Heb. 8:8 a. memfovmeno" ga;r aujtouv"] The existence offailure—fault—is established by the language of the Lord to Jeremiah: for finding fault with them, he saith...(Latt. vituperans enim: si prius culpa vacasset above). The people were not yet prepared to receive the revelation which God designed to give. The Law had not had its perfect work with them. They had not lived up to that which they had received. 


The reference in them (i.e. the Israelites) is supplied from a knowledge of the circumstances. Comp. 4:8; 11:28. So Theophylact: toutevsti toi'"  jIoudaivoi" (reading aujtoi'") toi'" mh; dunamevnoi" teleiwqh'nai dia; tw'n nomikw'n prostagmavtwn. If aujtoi'" is read the translation finding fault with it he saith to them is possible, but it appears to be very unlikely. 


levgei] Jer. 31:31-34 (38:31-34). The speaker is the Lord Himself, not the prophet. The quotation (Heb. 8:8 b-12) is taken, with some variations, from the LXX. which, in the main, agrees with the Hebrew. See Additional Note. Carpzov has pointed out that Philo in a remarkable passage places Jeremiah in connexion with Moses, gnou;" o{ti ouj movnon muvsth" ejsti;n ajlla; kai; iJerofavnth" iJkanov" (De Cher. § 14; 1.148 M.). 


The context of the quotation gives it a special force. Jeremiah at the crisis of national calamity pictures the final result of the discipline of the exile into which Judah was now going. The united people ‘Israel and Judah’ are to return to their land (Jer. 30:3). Ephraim is again recognised as first-born (31:9). The sorrows of Rachel are consoled (31:15 ff.). The counsel of divine love finds certain accomplishment (31:37). This issue is summed up in the establishment of a New Covenant, by which the fulfilment of the whole of God's purpose is assured, when trial has done its work. Under this Covenant, grace not law is the foundation of fellowship. God comes to man as giving and not as requiring. 


The whole situation is Messianic no less than the special words. The time of national humiliation is the time of ardent hope. The fall of the Kingdom, which was of man's will, is the occasion of a greater promise. And nowhere else in the O. T. is the contrast between the Law and the Gospel so definitely traced back to its essential principle. 


The promises of the New Covenant are developed in due order. 


1. The wide range of the Covenant: 



It includes all the Old Covenant people: 




Israel and Judah (Heb. 8:8). 


2. Its character: 



(a) Negatively: 




Not after the type of that on which the people was first established (9). 



(b) Positively: 




Internal (10). 




Uniformly efficacious (11). 




Resting on complete forgiveness (12). 


8:8 b. ijdou; hJm. e[rc.] Behold days come...The phrase (µyaiB; µymiy: hNEhi) is singularly frequent in Jeremiah. Jer. 7:32; 9:25; 16:14; 19:6; 23:5, 7; 30:3; 31:27; 48:12 (31:12); 49:2 (30:2); 51:47. 


Comp. Amos 8:11; 9:13; Is. 39:6. 


So Philo, as has been already noticed, dwells with special emphasis on the prophetic gifts of Jeremiah. 


These ‘last days’ mark a period of trial and judgment. At the close of them the Divine Covenant is established in its glory. 


For the construction hJm. e[rc....kai; suntelevsw see Luke 19:43. 


suntelevsw] Vulg. consummabo, O. L. disponam (confirmabo). So LXX. Jer. 34:8, 15 (yTir"K;...tyrIB). 


Perhaps, as Augustine suggests (de spir. et lit. 19 Quid est Consummabo nisi Implebo?), this rendering is chosen to emphasise the efficacy of the Covenant. 


ejpi; t. oi\.  jIsr. kai; ejpi; t. o.  jIouv.] Once again the divided and exiled people shall be brought together (comp. Heb. 8:10). The schism which had brought ruin on the kingdom is to have no existence under the new order. 


To this issue the other great prophets point: Is. 43 ff.; Ezek. 16:60 ff. 


diaq. k.] Latt. testamentum novum. The epithet (kainhvn) is quoted specially in Heb. 8:13. 


The phrase diaqhvkh kainhv occurs 1 Cor. 11:25; 2 Cor. 3:6; Heb. 9:15. 


The reading in Lk. 22:20 is very doubtful; and the phrase is not found in the true text of Matt. 26:28 and Mark 14:24 (to; ai|mav mou, to; th'" diaqhvkh"). 


In Heb. 12:24 we read diaqhvkh neva. The distinction between kainov" and nevo" is clearly marked in the N. T. usage. Kainov" expresses that which is new in regard to what has preceded, as novel in character, or unused: nevo" that which is new in regard to its own being, as having been in existence but a short time. 


The words occur in close connexion in Matt. 9:17 bavllousin oi\non nevon (which has been lately made) eij" ajskou;" kainouv" (which have not been used before). Contrast Matt. 26:29 o{tan aujto; pivnw meqj uJmw'n kainovn (such as has not been before). 


See also Col. 3:10 (to;n nevon to;n ajnakainouvmenon) compared with Eph. 4:24 (2:15) (to;n kaino;n a[nqrwpon to;n kata; qeo;n ktisqevnta). 


Hence kainov" is used of the renovation of Creation: Apoc. 21:5; 2 Cor. 5:17 ta; ajrcai'a parh'lqen, ijdou; gevgonen kainav. 


The direct antithesis to kainov" is ajrcai'o" (that which has been from the beginning: 2 Cor. 5:17); but palaiov" (that which has been for a long time) forms a true opposite both to nevo" and to kainov" (Matt. 9:17; 1 John 2:7; Matt. 13:52; Mark 2:21; Lk. 5:39). 


Heb. 8:9. ouj kata; th;n diaq.] The Lord having fixed the breadth of His New Covenant, as embracing the whole people, goes on to describe its character, and first negatively (Heb. 8:9). It is not according to, after, the pattern of that which was made at the Exodus. The Covenant was to be not only a second one, but one of a different type. For the use of katav compare 1 Pet. 1:15; Eph. 4:24. 


h}n ejpoivhsa toi'" patr.] The original phrase is the same as that rendered just above suntelevsw ejpiv...(comp. Heb. 8:10 diaqhvsomai tw'/ oi[.). These different renderings bring out clearly the conception that the Covenant is a manifestation of the divine purpose of love. He of His Goodness fixes the terms. The Covenant is a diaqhvkh and not a sunqhvkh. 


ejn hJm. ejpilabomevnou mou...] This is an unusual rendering of the form µd:y:b] yqiyzIj‘h, µ/yB]. Comp. Barn. 2.28 ejn hJmevra/ ejnteilamevnou sou aujtw'/ gravyai to;n novmon. 


The ‘day’ expresses vividly the period which marked the fitting season for the action of God. Comp. 2 Cor. 6:2 (LXX.); Judg. 18:30. 


For ejpilabomevnou compare Heb. 2:16 note. 


More mulierum loquitur sermo divinus, quae apprehendere solent parvulorum manus et plerumque ad se conducere, plerumque etiam huc illucque sustentando ne labantur, utpote firmos gressus non habentes adhuc (Primas.). 


ejxag. ejk gh'" Aijg.] The Old Covenant is connected with the first formation of the nation and with that sovereign display of God's power by which he separated externally a people from the world. This outward deliverance and establishment of the chosen nation stands in natural connexion with the idea of the institution of a universal Church. Compare Is. 11:16; Hos. 12:9; 13:4. 


The Covenant with Abraham still remained (Heb. 2:16 note). The Law was a first step towards its fulfilment. 


o{ti aujtoiv...] because they...and I...Both pronouns are emphatic. oJra'/" prw'ton parj hJmw'n ajrcovmena ta; kakav;...ta; mevntoi ajgaqa; kai; aiJ eujergesivai parj aujtou' a[rcontai (Theophlct). 


It is remarkable that o{ti causal is not found in the Epistle except in the quotations in this Chapter. It occurs in all the other writers of the N. T. 


oujk ejnevmeinan ejn] Heb. Wrpehe. The same original word is used of the Lord annulling His Covenant: Jer. 14:21. The LXX. rendering expresses forcibly the idea of the constraining, disciplining, power of the Law: Deut. 27:26 (Gal. 3:10). 


kajgw; hjmevlhsa aujtw'n] Heb. µb; ytil]['B; ykinOa;w“. See Ges. Thes. s. v. l['B;, H1249, and Additional Note. 


Heb. 8:10-12. The positive characteristics of the New Covenant, ‘the better promises’ on which it rests, are to be found in (1) its spirituality (v. 10), (2) its universal efficacy (v. 11), (3) its assurance of free forgiveness (v. 12). 


8:10. o{ti au{th...ejpigravyw aujtouv"] Because this is the covenant that I will covenant with the house of Israel...even putting my laws...and upon their heart will I write them. Under the Mosaic system the law was fixed and external: the new laws enter into the understanding as active principles to be realised and embodied by progressive thought. The old law was written on tables of stone: the new laws are written on the heart and become, so to speak, part of the personality of the believer. The image is universal. Comp. 2 Cor. 3:3. 


Philo speaks of the revelation of God Himself as being the highest form of Divine Covenant: deivxa" eJauto;n wJ" ejnh'n deicqh'nai to;n a[deikton dia; tou' favnai &lsquo…kai; ejgwv’ (Gen. 17:4), ejpilevgei ‘ijdou; hJ diaqhvkh mou,’ hJ pasw'n carivtwn ajrchv te kai; phgh; aujtov" eijmi ejgwv (De mut. nom. § 8; 1.587 M.). 


The use of the simple dative (diaq. tw'/ oi[kw/  jIsr.) here as in Heb. 8:9 (ejpoivhsa toi'" p.) presents God as the disposer, framer, of the Covenant. 


The people of God is now again called by its one name ‘the house of Israel.’ The division of Israel and Judah (8:8) has ceased to be. Compare Acts 2:36; Rom. 11:26; Gal. 6:16; Heb. 4:9; 13:12 note. 


meta; ta;" hJm. ejk.] ‘Those days’ from the point of view of the prophet correspond with what the writer of the Epistle has spoken of as ‘the end of these days’ (1:2). The phrase is used peculiarly to mark the period of conflict which immediately precedes the final triumph of Messiah. Comp. Matt. 24:19. 


didouv"...aujtw'n] The participle didouv" may go with diaqhvsomai: ‘I will make a covenant even by putting (Latt. dando)...and I will...’; or it may be taken with kai; ejpigravyw: ‘I will make a covenant even thus, putting my laws...I will also write them....’ On the whole the former construction is the more natural. For the transition from the participle to the finite verb compare Moulton-Winer p. 717. 


The rendering of  ytir:/TAta,by the plural novmou" is remarkable. It may have been chosen to dissociate the general idea of the divine ‘instruction’ from the special Mosaic code with which it had been identified. 


The plural occurs again in the same quotation Heb. 10:16, but not elsewhere in the N. T.; nor does the plural appear to be found in any other place of the LXX. as a translation of hr:/T. It is found for the (Heb.) plural in Dan. 9:10. Conversely oJ novmo" is used to express the plural; Ex. 18:20; Lev. 26:46 (t/r/Th'). 


The construction didouv"...eij"...is found in classical writers, e.g., Xen. Cyr. 8.2, 20. Comp. Apoc. 17:17 (the usage in Acts 19:31 is strange). 


The result of didovnai eij" is marked in the phrase didovnai ejn...2 Cor. 1:22; 8:16. Compare John 3:35 with John 13:3. 


th;n diavnoian...kardiva"] Diavnoia expresses the discursive faculty of thought, while kardiva is the seat of man's personal life, the moral character. Comp. Addit. Note on Heb. 4:12. 


Comp. Lk. 1:51 dianoiva/ kardiva". 1 Chron. 29:18. See also Eph. 1:18 (v. l.); 1 Pet. 1:13; Eph. 4:18 (diavnoia, nou'"); 1 John 5:20. 


Kardiva" may be gen. sing. or acc. pl. (Vulg. in corde. O. L. in cordibus). Both constructions are good. The corresponding word in the original is singular, and so probably is kardiva" here: Prov. 7:3. 


kai; e[somai...laovn] The end of the new Covenant is the same as that of the old. In both cases the purpose of God was to form a people truly His own: Ex. 6:7. 


This end was accomplished externally and typically by the separation and training of the Jewish people; but more than this was required. The type had to find its fulfilment. To this fulfilment the prophets looked; and the apostles proclaimed it: Apoc. 21:3 (laoiv v. laov"); 2 Cor. 6:16. 


Nothing is said directly in the prophets or in the Epistle of the admission of the Gentiles into ‘the Commonwealth of Israel.’ This fact is included in the recognition of the essential spirituality of the new Covenant. Compare Hos. 1:9; 2:1; Is. 61:9; Zech. 13:9; Heb. 2:17 (tou' laou'); 13:12 notes. 


For the construction ei\nai eij" see Heb. 1:5 note. 


8:11. A second characteristic of the new Covenant follows directly from the first. The people are brought into true fellowship with God, and this involves an immediate knowledge of Him. No privileged class is interposed between the mass of men and God. All are true scribes (John 6:45) in virtue of the teaching within them (1 John 2:20, 27). All have immediate access to the divine Presence. 


The description marks the absolute relation, but does not define how the universal privilege will be in fact realised. 


ouj mh; didavxwsin] Heb. 8:12; 13:5; 10:17 (fut.). See Moulton-Winer, p. 636. 


to;n pol....to;n ajd.] The more general and the more special relations have their respective obligations. Polivth" occurs a few times in the LXX. as a rendering of  ['rEe.g., Prov. 24:43 (28); Jer. 36:23 (39:23). Comp. Heb. 11:10 Additional Note. 


gnw'qi...eijdhvsousin...] Latt. cognosce...scient.... The Lord will not be a stranger to be first recognised: all will have an absolute, inborn, acquaintance with Him from the least to the greatest (Latt. a minore usque ad majorem eorum). There will be no distinction of age or station or endowments in respect of this fundamental knowledge. 


This end was gained by the Incarnation (John 1:18; 17:6): tou' qeou' ejpi; th'" gh'" ejn sarki; diatrivyanto" kai; th;n fuvsinhJmw'nth'/ proslhvyei qewvsanto", e[lamyen ejn tai'" pavntwn yucai'" to; th'" ajlhqou'" qeognwsiva" fw'", kai; oi|ovn ti" ejpithdeiovth" ejnetevqh th'/ ajnqrwpivnh/ fuvsei uJpo; th'" cavrito" pro;" to; to;n o[ntw" eijdevnai qeovn (Theophlct). 


Heb. 8:12. The third characteristic of the New Covenant is that which contains the pledge of its efficacy. It rests upon forgiveness on the part of God, not on performance on the part of man. Its foundation is grace and not works (John 1:17). In this lies the assurance against such failure as the Old Covenant brought to light. Comp. Is. 59:2. 


o{ti i{lew" e[somai] Vulg. quia propitius ero. The New Covenant will be efficacious, for God Himself says I will be merciful. The phrase i{lew" e[somai (genhvsomai) is found else-where in the LXX. as a rendering of jl's;, H6142 in reference to God's forgiveness of sin: 1 Kings 8:34 ff.; and of men: Num. 14:20; Jer. 5:1, 7. 


In the N.T. i{lew" occurs again only in the phrase i{lewv" soi Kuvrie (Matt. 16:22 absit a te domine), a form which is found in the LXX. (for l] hl;ylij;): 2 Sam. 20:20; 23:17; 1 Chron. 11:19 i{lewv" moi oJ qeov". 


For the sense and usage of the cognate words see note on 1 John 2:2; Heb. 2:17 note. 


tai'" ajdikivai"] The plural is found here only in N.T., though it occurs often in the LXX. and in combination with ejxilavsasqai Dan. 9:24; comp. Ps. 64:4; Ecclus. 3:30; Heb. 2:17. 


In connexion with this promise of forgiveness the prophetic disparagement of sacrifices and ritual as spiritually inefficacious must be noticed. The development of this inward religion begins with 1 Sam. 15:22 f.; compare Psalm 50:8 ff.; 51:15 ff.; Hos. 6:4 ff.; Amos 5:21 ff.; Micah 6:6 ff.; Is. 1:11 ff. 


In the writings of Jeremiah, on the eve of the long exile, when the sacrificial ritual became impossible, it was natural in the order of divine Providence that the realities symbolised by sacrifices should be brought into prominence. Comp. Jer. 7:21 ff. 


Sacrifice, however, had its place in restored Israel: Jer. 33:11. Compare Is. 56:7; 66:20 ff.; Mal. 1:10 f.; Heb. 13:15 note. See Oehler, Theol. of O. T., § 201. 


Heb. 8:13. The conclusion goes beyond that which the prophetic passage was quoted to establish. The New Covenant is not only better, and founded upon better promises than the Old; but, yet more, it supersedes the Old. The characteristics of the New Covenant, and the very name which it bears, point to the abrogation of that which has now become ‘the old.’ 


ejn tw'/ levgein] In that he saith (Latt. dicendo). Comp. Heb. 2:8; 3:15. 


pepalaivwken] Latt. veteravit. By the use of the term ‘new’ in reference to another Covenant God has necessarily placed the other Covenant in the position of ‘old’ relatively. Even in the days of Jeremiah this sentence stands already written (perf.). Comp. 8:5 kecrhmavtistai. 


The active use of palaiovw, which is generally found in the middle form (1:11 note) in the sense of ‘growing old,’ is rare. It occurs in the LXX. Lam. 3:4 ejpalaivwse savrka. Is. 65:22 ta; e[rga palaiwvsousi ( WLb'y“i.e. continue long, use to the full); comp. Job 21:13; Job 9:5 oJ palaiw'n o[rh; 32:15 ejpalaivwsan lovgou" (they spoke no more). 


to; palaiouvmenon kai; ghr.] Vulg. quod autem antiquatur (O.L. veteratur) et senescit. The use of the present as distinguished from pepalaiwmevnon and palaiwqevn is significant. The divine words spoken to the prophet were accomplished slowly on the scene of life. The addition of ghravskon adds a new thought. When that which is temporal has existed a long time it draws to its natural end. So Theophylact: oujk ajkaivrw" katevpausen hJ neva th;n palaia;n ajlla; dia; to; gh'ra"... 


ejgg. ajfanismou'] nigh unto vanishing away, Latt. prope interitum. The word ajfanismov" is singularly frequent in the LXX. of Jeremiah as the representative of hM;v', H9014 and hm;m;v], H9039. It is used, for example, of Babylon Jer. 51:2 ff. (28:26 ff.). The verb ajfanivzein occurs in several interesting connexions: Matt. 6:16, 19 f.; James 4:14; Acts 13:41 (LXX). For ejgguv" see Heb. 6:8. 


For a time the continuance of the Temple services gave to the Old Order an outward semblance of enduring reality even after it was essentially abrogated by fulfilment. 

Additional Note on Hebrews 8:1. Christ the High-priest and the Highpriest-King. 

The student will find it of deep interest to trace through the Epistle the gradual unfolding of the thought of Christ's two offices, concentrated in one Person, and to consider the view which is given of the twofold relation in which He is shewn to stand to His people as High-priest and as King. Compare Additional Note on 2:17. The double thought is indicated plainly in the Introduction: 1:3 kaqarismo;n tw'n aJmartiw'n poihsavmeno" ejkavqisen ejn dexia'/ th'" megalwsuvnh" ejn uJyhloi'": the completed Atonement is followed by the assumption of the Royal throne. The idea of priesthood and high-priesthood is then developed; and in 7:1 ff. the type of Melchizedek is brought forward to make it clear that God had designed for man something beyond that which was realised in Abraham, and still more beyond that which was realised in the Levitical order. 


This type of Melchizedek is declared to be fulfilled in the ascended Christ, 8:1 toiou'ton e[comen ajrciereva, o}" ejkavqisen ejn dexia'/ th'" megalwsuvnh" ejn toi'" oujranoi'" (comp. 7:16 f.; 27). 


And Christ as King, having offered one sacrifice for sins for ever, waits upon His throne for the complete establishment of the sovereignty which He has finally won (comp. John 16:33 nenivkhka): 10:11-14. 


In these passages the two offices are placed in the closest connexion; and the Session of Christ on the right hand of God is, with one exception (1:13), always connected with the fulfilment of priestly work (1:3; 8:1; 10:12; 12:2). 


Thus it is plainly shewn that as High-priest Christ fulfilled two types; and we must therefore distinguish two aspects of His High-priestly work: (1) as the fulfilment of the Levitical High-priesthood; and (2) as the fulfilment of the royal High-priesthood of Melchizedek, the first before His Session (as High-priest), and the second after His Session (as High-priest-King). 


As High-priest before His Session, fulfilling the type of Aaron, Christ (1) ‘offered Himself’ (7:27 eJauto;n ajnenevgka"; 8:3; 9:14 eJauto;n proshvnegken; 9:26 dia; th'" qusiva" aujtou'; 10:10-12 dia; th'" prosfora'" tou' swvmato"  jI. C....mivan prosenevgka" qusivan); and (2) He entered into the Presence of God [4:14 dielhluqovta tou;" oujranouv"; 6:20 o{pou (eij" to; ejswvteron tou' katapetavsmato")...eijsh'lqen...; 8:12, 16; 9:12, 24 eijsh'lqen eij" ta; a{gia...]; 9:23 f. 


The whole discipline of earthly life was the preparation for the final High-priestly service. When the word Tetevlestai (John 19:30) had declared the fulfilment of every condition, the Lord made the offering of Himself, and so entered into the Presence of God through His own Blood. Thus He fulfilled the type of the Aaronic High-priesthood (comp. Addit. Note on Heb. 9:7, s. f.). 


The passages which deal with Christ's offering of Himself bring before us successively the fact of His sacrifice (7:27); its necessity (8:3); its possibility (9:14); its absolute efficacy (9:25, 26, 28); its fulness (10:10); and its continuous personal validity (10:12-14). 


So again the passages which deal with Christ's entrance into the Presence of God declare the fact (4:14); the purpose for man (6:20); the corresponding work (8:1, 2, 6); the single entrance made once for all (9:12); and the purification of the Sanctuary of redeemed humanity (9:23 f.). 


The ‘offering’ and the ‘entrance’ together present the accomplishment of the work typified in the Aaronic priesthood. This was gathered up into the service of the great Day of Atonement, which was marked by two chief acts, the double sacrifice, and the restoration of the covenant fellowship between the people and God by the application of the blood (the life) of the sacrifice to the chosen place of God's Presence. So Christ offered Himself upon the Cross and humanity in Himself, and entering before God, through His own blood, realised the abiding fellowship of man and God in His glorified humanity, openly seen before the face of God (9:24). By this appearance the ascended Lord perfectly fulfilled that which was typified by the bringing of the blood of the victim as a hallowing power to the Mercy-seat, the crowning service of the Aaronic priest. In Him, Priest at once and people, the Life which was offered was present in a nobler and eternal form. 


Thereupon the Lord entered on the fulness of His work as Highpriest-King; and the ideas connected with His Session gain their full interpretation in its connexion with His one Divine-human Person (1:3): His twofold office (8:1 f.); the gathering the fruits of His victory (10:12; 1:13); the efficacy of His present help (12:2). 


After His Session—if we may use words of time of that which is beyond time—He still fulfils his work as ‘High-priest after the order of Melchizedek,’ which we regard under two aspects, as the work of our King and the work of our High-priest: see 13:15 and Additional Notes on vv. 1, 2; 11:10. 


The aspect under which the writer of the Epistle thus regards the work of the Risen Christ explains his silence as to the fact of the Resurrection. The fact itself underlies all his argument. He assumes the permanence of Christ's perfect humanity through death of which the Resurrection is the pledge; and dwells on the continued activity of Christ in His glorified humanity; but he refers to the Resurrection directly only once: 13:20. He thinks, so to speak, as St John in his Epistles, not so much of Christ's victory as of His triumph. 


Yet more, this treatment was necessarily suggested by the comparison of Christ's priestly work with the typical service of the High-priest. Christ occupied the place both of the victim and of the priest, in regard both to the people and to God; and in that symbolic service the death of the victim was subordinated to the unbroken ministry of the priest; and there was nothing in the type which answered to the Resurrection. 

Additional Note on Hebrews 8:1, 2. The present work of Christ as High-priest. 

The present work of the Glorified and Ascended Son of man for men is indicated to us in the Epistle, in accordance with what has been already said, under two aspects, as the work of a High-priest and as the work of a King. As High-priest He represents man to God: as King He represents God to man. In the latter relation He is even now the Sovereign of the new Commonwealth, hereafter to be realised in its completeness (compare Additional Note on 11:10). But in the present passage the thought is mainly of His High-priestly work. To understand this we must recall the type. The sacrifices on the Day of Atonement provided the means of entrance to the Divine Presence. The application of the blood removed every impurity which hindered the approach to God of him in whom the people were summed up. So cleansed the representative of Israel was able to sustain that awful fellowship for which man was made. And simply standing before the Lord he fulfilled his work. No words were spoken: no uttered intercession was made. It was enough that man was there according to divine appointment, to witness in the most emphatic manner to the continued preservation of the established relation of man to God. Comp. Philo, de Monarch. 2.6 (2.227 M.); de vit. Mos. iii. § 14. 


Thus we read in a figure the High-priestly Work of Christ. By His offering of Himself He has made purification of sins (1:3); He has applied the virtue of His Blood, to speak in earthly language, to the scene of the worship of redeemed humanity (9:23); He has taken His seat upon the throne, entering in His humanity upon the full enjoyment of every privilege won by His perfect fulfilment of the will of God. Henceforth He applies for the benefit of men the fruits of the Atonement which He has completed. 


This work is shewn to us in the Epistle in three distinct forms, and we have no authority to go beyond its teaching. 


i. Christ intercedes for men as their present representative before God: 7:25, 27; 9:24. 


ii. Christ brings the prayers and praises of His people to God, embodying their true spiritual desires, so that at each moment they become articulate through His Spirit and are brought through Him to the Throne: 13:15. 


iii. Christ secures access for His people in their present state to ‘the holy place,’ where He Himself is, in His Blood—the virtue of His earthly life lived and offered: 4:16; 10:19-22. 


These three forms of Christ's work shew under the conditions of human experience what He does for humanity eternally. Our fellowship with God will grow closer, more perfect, more conscious, but still our approach to God, our worship, our spiritual harmony, must always be ‘in Him’ in Whom we have been incorporated. 


The modern conception of Christ pleading in heaven His Passion, ‘offering His blood,’ on behalf of men, has no foundation in the Epistle. His glorified humanity is the eternal pledge of the absolute efficacy of His accomplished work. He pleads, as older writers truly expressed the thought, by His Presence on the Father's Throne. 


Meanwhile men on earth in union with Him enjoy continually through His Blood what was before the privilege of one man on one day in the year. 


So far the thought of the priestly work of the Ascended Christ is expressed under the images of the Levitical covenant, as He works for ‘the people’ (hJ ejkklhsiva); but He has yet another work, as ‘priest after the order of Melchizedek,’ for humanity. He does not lay aside this wider relation in completely fulfilling the narrower. Rather it is through the fulfilment of His work for the Church—the firstfruits—that He moves towards the fulfilment of His work for the world. We have no powers to pursue the development of the truth, but it is necessary to remember it. 


In illustration of this conception of an universal priesthood it is interesting to compare Philo's conception of the priesthood of the righteous man: Leg. Alleg. 3.87 (1.135 M.); de post. Cain. 54 (1.261 M.); de Monarch. 1.8 (2.220 M.). 

Additional Note on Hebrews 8:2. On the words leitourgei'n, latreuvein & c. 

The groups of words connected with leitourgei'n and latreuvein are naturally of frequent occurrence in this Epistle. Thus we find leitourgov" 1:7; leitourgei'n 10:11; leitourgiva 8:6; 9:21; leitourgikov" 1:14; and latreiva 9:1, 6; latreuvein 8:5; 9:9, 14; 10:2; 12:28; 13:10. The former group of words is found elsewhere in the N. T. only in the writings of St Luke and St Paul: the latter group is found also in St Matthew (LXX.) and St John (Gosp. Apoc.). The ideas which they express require to be distinguished. 


1. The group leitourgov", leitourgei'n, leitourgiva, is of common occurrence in the LXX. Leitourgov" in every place represents trEv;m], which is less often rendered by diavkono" and qeravpwn. Leitourgei'n is the general translation of tr"v;, H9250 (more than sixty times), and in a very limited range it is used also for db'[;, H6268. Leitourgiva is nearly always a rendering of hd:bo[}, H6275. The words are used habitually of the service of priests (Ex. 28:31, 39) and Levites (1 Chron. 16:4, 6). But they have also a wider application, of the service of Samuel to God (1 Sam. 2:18; 3:1); of service to the people (Ezek. 44:11 f.); of service to men (Num. 3:6; 18:2; 1 Kings 1:4, 15; Ecclus. 10:25). 


There is however one common feature in the different applications of the words. The leitourgiva is the fulfilment of an office: it has a definite representative character, and corresponds with a function to be discharged. This appears to be true even when the office is most personal. The classical usage of the term accentuated this thought of public service which lies in the word by its derivation (laov", lhvi:to", lei'to"). The Athenian ‘Liturgies’ (Dict. of Ant. s. v.) expressed vividly the idea of a necessary service rendered to the state by a citizen who had the means of rendering it. And the usage of the word in the N.T. reflects something of the colour thus given to it. 


The words leitourgov", -ei'n, -iva, are used in the apostolic writings of services rendered to God and to man, and that in the widest relations of social life. 


(a) Thus the officers of civil government are spoken of as leitourgoi; qeou' (Rom. 13:6). St Paul describes himself as leitourgo;" Cristou'  jIhsou' eij" ta; e[qnh (Rom. 15:16) in the discharge of his debt to mankind in virtue of his commission to proclaim the Gospel (Rom. 1:5, 14). The priestly, office of Zachariah was a leitourgiva (Lk. 1:23). ‘Prophets and teachers’ performed a public service for the Church to the Lord (leitourgouvntwn aujtw'n tw'/ kurivw/ Acts 13:2). In the widest sense the whole life of a Christian society becomes a sacrifice and ministry of faith (eij kai; spevndomai ejpi; th'/ qusiva/ kai; leitourgiva/ th'" pivstew" uJmw'n Phil. 2:17), to which the lifeblood of their teacher is as the accompanying libation. And in a narrower sense the vessels of the Tabernacle were ‘vessels of the ministry’ (ta; skeuvh th'" leitourgiva" Heb. 9:21). The Levitical priests serve (leitourgei'n absol. Heb. 10:11). And Christ Himself ‘has obtained a more excellent ministry’ (diaforwtevra" tevtuce leitourgiva" Heb. 8:6), being ‘a minister of the sanctuary and of the true tabernacle’ (tw'n aJgivwn leitourgo;" kai; th'" skhnh'" th'" ajlhqinh'" Heb. 8:2). 


The ministry to God is in a most true sense a ministry to men and for men. This leitourgiva is the accomplishment of an office necessary for human well-being. 


(b) The leitourgiva directly rendered to men has an equally broad character. It is a service which answers to deep relations of social life. The wealthy have a ministry to fulfil towards the poor which belongs to the health of the body (ojfeivlousin kai; ejn toi'" sarkikoi'" leitourgh'sai aujtoi'" Rom. 15:27); the due accomplishment of which brings wider blessings to the society (hJ diakoniva th'" leitourgiva" tauvth"...ejstiv...perisseuvousa dia; pollw'n eujcaristiw'n tw'/ qew'/ 2 Cor. 9:12). In the closer relations of the Christian life a corresponding ministry has its place which cannot be disregarded without loss (leitourgo;n th'" creiva" mou Phil. 2:25; i{na ajnaplhrwvsh/ to; uJmw'n uJstevrhma th'" prov" me leitourgiva" id. v. 30). 


In Ecclesiastical usage the word leitourgiva was used specially of the stated services of public worship, of ‘the evening service’ (hJ eJsperinh; leitourgiva), of ‘the service of Baptism’ (hJ tou' qeivou baptivsmato" leit.), and specially of the service of Holy Communion (hJ tw'n qeivwn musthrivwn leit. and simply hJ leitourgiva). See exx. in Sophocles Lex. s. v. 


The words are common in Clement: 1 Cor. 8, 9, 20, 32, 34, 40, 41, 43 f. They are found also in Hermas: Mand. 5.1, 2, 3: Sim. 5.3, 3, 8; 7.6; 9.27, 3: but they are not noted from Ignatius, Polycarp or Barnabas. Comp. Test. Lev. 2, 3, 4. 


2. The usage of latreuvein and latreiva is more limited. The verb latreuvein is common in the LXX. and is almost always a rendering of db'[;, H6268 (Pent. Josh. Jud.: twice of tr"v;, H9250). The noun latreiva is rare and in each case represents hd:bo[}, H6275. The words always describe a divine service, a service to God or to gods. This idea appears to spring from the conception of complete devotion of powers to a master which lies in the root of the word (lavtri", latro, a hired servant). In classical writers the word latreiva is used of an absolute service, personal (AEsch. P. V. 966), or moral (Plut. Consol. ad Apoll. 107 C and Wyttenbach's note), or religious (Plat. Apol. § 9 p. 23 B). 


The usage of the N.T. agrees with that of the LXX. Latreuvein and latreiva uniformly express a divine service. This sense Augustine gives very well: ad societatem [civitatis caelestis] pietas vera perducit, quae non exhibet servitutem relligionis, quam latreivan Graeci vocant, nisi vero Deo. The noun latreiva is rare. It describes the whole religious ritual of the Law: hJ latreiva (Vulg. obsequium) kai; aiJ ejpaggelivai (Rom. 9:4); dikaiwvmata latreiva" (Heb. 9:1); and also the spiritual antitype in the Christian order: th;n logikh;n latreivan (Rom. 12:1). The plural, aiJ latrei'ai (Heb. 9:6), marks the different elements of service. In John 16:2 the spiritual blindness of the persecutors of the Faith is shewn in its most extreme form where it is said that he who kills Christians will think latreivan prosfevrein tw'/ qew'/, that in that sacrifice he offers the service of complete devotion to God. The verb latreuvein is much more frequent. It is commonly used with an object (e.g., tw'/ qew'/); but it is used also absolutely (Lk. 2:37; Acts 26:7; Phil. 3:3 oiJ pneuvmati qeou' latr.; Heb. 9:9; 10:2). 


The words (latreuvein, latreiva) occur in the same sense in Clement (1 Cor. 45), Ignatius (Smyrn. 9 tw'/ diabovlw/ latreuvei); Mart. Ign. 2 eij mh; th;n tw'n daimovnwn e{loito latreivan. Doctr. Apost. 6 ajpo; tou' eijdwloquvtou livan provsece: latreiva gavr ejsti qew'n nekrw'n. The word latreiva is also applied to the Service of Holy Communion (Const. Apost. 8.15 hJ mustikh; latreiva, and Cotelier's note). 


As far as the actual position is concerned latreuvein is closely akin to douleuvein, but the position is accepted voluntarily by the lavtri" (latreuvei: ejleuvqero" w]n douleuvei Hesych.), while it belongs to the state of the dou'lo". Leitourgei'n and latreuvein occur together Ecclus. 4:14. 


3. Both groups of words are clearly distinguished from diakonei'n, diakoniva, which describe definite acts of service rendered to another, and that specially in obedience to express direction. So the Christian becomes a diavkono" of God and Christ (John 12:26; Rom. 13:4; Col. 1:7; 1 Tim. 4:6 & c.), waiting for the least expression of the divine will that he may obey it in deed. The word diakonei'n is not found in the LXX. and diavkono" occurs only in Esther (three times; diakoniva in 1 Macc. 11:58). See Heb. 1:14; 6:10. Comp. 2 Cor. 9:12. 


Speaking generally then leitourgiva marks the fulfilment of function in regard to the claims of a larger life: latreiva, the service of perfect subjection to a sovereign power: diakoniva, the ministry of appointed action. Or, to express the thought in another form, he who fulfils a leitourgiva acts for the body, of which he is a part: he who renders a latreiva recognises a supreme claim in rendering it: he who offers a diakoniva looks to the discharge of a personal service. 

Additional Note on Hebrews 8:5. The general significance of the Tabernacle. 

It is characteristic of the Epistle that all the arguments from the divine worship of Judaism which it contains are drawn from the institutions of the Tabernacle. These, which are treated as the direct embodiment of the heavenly archetype, are supposed to be still preserved in the later forms and to give force to them. They were never superseded even when they were practically modified. The Temple indeed no less than the Kingdom, with which it corresponded, was the sign of a spiritual declension. Both were endeavours to give a fixed and permanent shape, according to the conditions of earthly life, to ideas which in their essential nature led the thoughts of men forward to the future and the unseen. God was pleased to use, in this as in other cases, the changes which were brought about by the exigences of national life for the fulfilment of His own counsel, but the divine interpreter of the Old Testament necessarily looked, beyond the splendours of the sacred buildings (Matt. 24:1 ff.), and the triumphs of the monarchy of David, to the sacred tent of the pilgrim people and the heavenly sovereignty. 


The usage of the Epistle in this respect (Heb. 8:2, 5: 9:11) is felt to be more significant when we take account of the usage of the other Books of the New Testament. The only other references to the Tabernacle (earthly or heavenly) are in Acts 7:44 (hJ skhnh; tou' marturivou), and in the Apocalypse (Rev. 13:6 blasfhmh'sai to; o[noma aujtou' kai; th;n skhnh;n aujtou', tou;" ejn tw'/ oujranw'/ skhnou'nta", 15:5 oJ nao;" th'" skhnh'" tou' marturivou, 21:3 hJ skhnh; tou' qeou' meta; tw'n ajnqrwvpwn). In the passage of the Acts St Stephen appears to draw a contrast between the ‘tent’ and the ‘house’ (Acts 7:47 ff.); and the language of the Apocalypse illustrates in several points the wider views of the Tabernacle which are opened in the Epistle. The term to; iJerovn (the Temple with its courts and subordinate buildings) is found outside the Gospels and Acts only in 1 Cor. 9:13, where the reference to the Jewish Temple is fixed by qusiasthvrion (Heb. 10:18). Naov" (the Sanctuary) is used in a spiritual sense in John 2:21; 1 Cor. 3:16 f.; 6:19; 2 Cor. 6:16; Eph. 2:21 (comp. Apoc. 21:22), and again literally in 2 Thess. 2:4. The word oi\ko" is used of the material building in the Gospels and Acts, and of the human antitype in 1 Pet. 4:17; 1 Tim. 3:15, as in Heb. 3:2 ff.; 10:21 (from Num. 12:7 LXX.). Thus the actual reference to the Mosaic Tabernacle as a lesson in the divine revelation is peculiar to the Epistle. What then was its general teaching? 


The names of the Tabernacle offer an instructive answer to the question. 


(a) The commonest single name is that which expresses generally ‘a habitation,’ ˆK;v]mi, H5438. The root ˆk'v;, H8905 is used of ‘settling,’ ‘resting,’ ‘dwelling,’ and that both of man and beasts (so of the glory of God—the Shekinah in later language—Ex. 24:16 & c.). The word ˆK;v]mi, H5438 suggests then nothing more than ‘dwelling-place’ (of men, Num. 16:24, 27; Ps. 87:2, c of the Temple in the pl., Ps. 43:3; 46:5, & c.), and, as it is expressed definitely, ‘the dwelling-place of Jehovah’ (y ˆK'vmi"y): Lev. 17:4; Num. 16:9; 17:13 (28); 19:13; 31:30, 47 [Josh. 22:19; 1 Chron. 21:29] (LXX. hJ skhnh; Kurivou, Vulg. tabernaculum Domini). Comp. Ex. 29:45 f. It is generally rendered in the LXX. by skhnhv (106 times [Trommius]) and less frequently by skhvnwma (17 times); and in the Vulg. by tabernaculum. A second name ‘tent,’ lh,a&o, H185, is more definite, and describes the characteristic dwelling of the wilderness, though it was used also in later times (Ps. 15:1; 27:4). This name is used sometimes alone (Ex. 26:9, 11 ff., 36; 33:7 ff.; 36:18 f., 37; 39:33, 38; Num. 9:17; 18:3; Deut. 31:15), but more frequently in combination with other words (‘the tent of meeting,’ ‘the tent of the witness’ [testimony]). The ‘habitation’ (‘dwelling’) and the ‘tent’ are clearly distinguished (Ex. 26:7; 35:11; 36:14; Num. 9:15). The ‘tent’ was over the ‘dwelling,’ as its ‘covering’ (Num. 3:25), so that we find the phrase ‘the tabernacle (dwelling) of the tent of meeting’ (Ex. 39:32; 40:2, 6, 29 d[e/m lh,ao ˆK'v]mi: comp. Apoc. 15:5 oJ nao;" th'" skhnh'" tou' marturivou). Unhappily the LXX. rendered lh,a&o, H185 in the same way as  ˆK;vmi(skhnhv nearly 140 times, and by skhvnwma 44 times); and in this it was followed by the Vulgate which gives for the most part tabernaculum for both. The word tentorium, which is elsewhere used for ‘tent,’ and not unfrequently for the tents of the people in the narrative of the Exodus (Num. 1:53; 2:3, 27, & c.), is used in the Vulgate in connexion with the Tabernacle for the ‘curtains’ (Ex. 26:2), for the ‘screen’ at the entrance of the Tent (Ex. 26:36 f.; 35:15; 36:37; 39:38, & c.), for the ‘hangings’ and the ‘screen’ of the court (Ex. 27:9 ff., 16; 35:17; 38:9 ff.; 39:39 f., & c.). Once only it is used for the sacred lh,a&o, H185 (Ex. 33:8), and once for the sacred ˆK;v]mi, H5438 (Num. 9:15). The name ‘palace’ ( lk;yhe, H2121) belongs to a later time (1 Sam. 1:9; 3:3); but ‘house’ ( tyIB&', H1074) is used of the Tabernacle (Ex. 23:19), as it is used of the tents of the patriarchs (Gen. 27:15; 33:17;  µyhiløa‘h; tyBe1 Chron. 6:33). 


More commonly, however, the Tabernacle is described by a compound title. The simple terms ‘habitation’ and ‘tent’ are defined by the addition of some other word as ‘witness’ (testimony) or ‘meeting’; and these two designations express two distinct aspects of the Tabernacle. 


(b) The title ‘the tent of witness’, tdU[eh; lh,ao, is rare. It occurs Num. 9:15 (LXX. to;n oi\kon tou' marturivou); 17:7 f. (22 f.) (hJ skhnh; tou' mart.); 18:2 (hJ sk. t. m.). We find also ‘the habitation (tabernacle) of witness,’ tdU[eh; ˆK'v]mi, Ex. 38:21; Num. 1:50, 53; 10:11 (hJ sk. t. m.). The Vulgate rendering of both phrases, except in the last place (which has tabernaculum foederis), is tabern. testimonii. The sense of the titles is fixed by the use of tWd[e, H6343 in other connexions; ‘the ark of the witness’ (tWd[eh; ˆ/ra}) Ex. 25:22; 26:33 f.; 30:6, 26 (LXX. hJ kibwto;" tou' marturivou, Vulg. arca testimonii [testamenti 30.26]); the ‘tables of the witness’ (tWd[eh; t/jlu) Ex. 31:18; 34:29 (LXX. aiJ plavke" [tou' marturivou], Vulg. tabulae testimonii); and ‘the veil of the witness’ (tdU[eh; tk,roP;) Lev. 24:3 (Vulg. velum testimonii). The ‘witness’ was the revelation which God had made of His will expressed in ‘the ten words’ (Ex. 25:16, 21). Comp. Ex. 16:34; 27:21; 40:20; Lev. 16:13; Num. 17:4-10. This ‘witness’ was the solemn declaration of the claims and nature of God, who took up His dwelling in the midst of Israel (Lev. 19:2). The Tent under which He dwelt had this enshrined in it to determine its character. So it was that this Tabernacle was specially called a ‘holy place,’ a ‘sanctuary’ ( vD:q]mi, H5219 LXX. aJgivasma, to; aJgiasthvrion, to; hJgiasmevnon, ta; a{gia, Vulg. sanctuarium. Ex. 25:8; Lev. 12:4; 21:12; Num. 10:21; 18:1). 


(c) But the usual name of the Tabernacle is ‘the tent of meeting,’ d[e/m lh,ao. This title occurs constantly in Exodus, Leviticus and Numbers (from Ex. 27:21 onwards), but once only in Deuteronomy (31:14). It is translated in the LXX. by the same phrase as ‘the tent of witness,’ hJ skhnh; tou' marturivou, and in the 


Vulg. (following the Old Latin) by tabernaculum testimonii (Ex. 27:21; 35:31 c Num. 2:17; 3:7; 17:7, 10), and, habitually in Numbers, by tabern. foederis (Ex. 31:7; 33:7; Lev. 24:3; Num. 1:1 & c.). Two interpretations have been given of it: ‘the tent of the congregation,’ the place where the congregation of Israel was gathered together (A. V. the tabernacle of the congregation), and ‘the tent of meeting,’ the place where God revealed Himself to His people (so R. V.). Both senses are defensible on linguistic grounds; but the second is clearly required by the narrative itself. The Tabernacle was the place where God made Himself known (Ex. 25:8, 22), speaking to the representatives of the nation (Ex. 29:42 f.; Num. 17:4 [19]); and it could not truly be said that the people were assembled in ‘the tent’ (yet see Matt. 23:38). The ‘tent of meeting’ was so completely identified with the revealed Presence of the Lord that it is said to ‘dwell with the people in the midst of their uncleannesses’ (Lev. 16:16). 


Taking then these three general titles of the Tabernacle we see that the structure was held to represent provisionally in a sensible form three truths, (a) the Presence of God with men, (b) His righteousness, (c) His ‘conversableness.’ It is scarcely necessary to add that the idea of a ‘dwelling’ of the Lord in no way tended to confine His Presence to one spot: it simply gave a distinct reality to the fact of His Presence. So again the conditions of the ‘witness’ and the ‘meeting’ were not absolute. They emphasised the truths that God Himself determines the terms and mode under which He offers Himself to men conformably to His own Nature. 


If now we consider the account of the building and arrangement of the Tabernacle we shall recognise that it was fitted to convey most impressively the three lessons which it embodied. It was held to be wholly of divine design. No part was originated by human invention. It was reared after the pattern in which God prescribed the details of the way in which He should be approached (Ex. 25:9, 40; Heb. 8:5). So the people confessed that if God is to be known, He must reveal Himself. 


Again: it was framed substantially out of free-will offerings (Ex. 25:2). There was indeed ransom-money, equal in amount for every one, which was used in the structure (Ex. 38:25 ff.), but this was employed for definite purposes; and the narrative emphasises the willingness with which the people contributed to ‘the work of the tent, and all the service thereof’ (Ex. 35:20 ff.; 36:5 ff.). A revelation comes from God only, but it is for man to embrace it from the heart and give form to it. 


The general plan of the Tabernacle suggested, even to the simplest worshipper, the Majesty of God, Who hides Himself even when He comes among men. The three divisions of the whole fabric, the sacred inclosure (rxej;h,, LXX. hJ aujlhv, Vulg. atrium, Ex. 27:12 ff.; 35:17 f. & c.) and the twofold Tabernacle, ‘the Holy Place,’ and ‘the Holy of Holies’ (vd<Qoh', LXX. to; a{gion, Vulg. sanctuarium; and µyvid:q’h' vd<qo, to; a{gion [ta; a{gia] tw'n aJgivwn, sanctuarium sanctuarii [sanctum, -ta, sanctorum], Ex. 26:33 f.; Num. 4:4, 19; but the simple term  vd<Qoh'is also used of the innermost sanctuary, Lev. 16:3, and perhaps  µyvid:q’h' vd<qoof the whole sanctuary, Num. 18:10), marked stages in human approach to Him; and the increasing richness of the material in the successive parts suggested thoughts of His immeasurable dignity. The chamber—the perfect cube (comp. Apoc. 21:16)—which expressed His most immediate manifestation, was in itself wholly dark. For man perfect darkness and perfect light (1 Tim. 6:16) are in effect the same. We, in our weakness, can see objects only when the two are mixed. Comp. Ps. 18:11; 97:2; 1 Kings 8:12. So also the limitations in the right of entrance to each part shewed that as yet God could not be fully known by men even with the knowledge to which they could attain. The way to His presence was not yet open (Heb. 9:8). None but the members of the chosen race could enter the Court: none but the members of the representative tribe could enter the Holy Place: none but the one representative of the priestly body could enter, and that only on one day in the year, to the innermost sanctuary where God shewed His glory. 


The furniture of the different parts still further illustrated by intelligible symbols the conditions and the limits of the approach to God. The Court contained two objects which could not fail to speak to the hearts of the worshippers, the Laver, and the Altar of burnt-offering. The first requirements for drawing near to God were seen to be purity and sacrifice. In the Holy Place there was fuller teaching. The Table of the Shewbread and the Seven-branched Candlestick exhibited human service in a higher form, as the light of men, and the food of God. The Altar of Incense, placed against the inner veil, so as to be in face of the Ark and in closest connexion with the Holy of Holies, expressed yet another thought, the thought of human aspiration, prayer and not action. 


So far the vessels of the Tabernacle represented the relations of man to God. The vessels of the most Holy Place represented the relations of God to man, His holiness, His grace, His sovereignty. The Law—the ‘witness’—was set as the foundation of all. Over that was spread the Mercy seat; out of which rose the two Cherubim—the representatives of creation—bending over it, as if eager to look into the mysteries of redeeming love, while between and above them was the sign of the Divine Presence on which man could look only through the atmosphere of adoring aspiration (Lev. 16:13). 


But when all was thus ordered according to the heavenly pattern, by men in whom God put His Spirit, and out of materials which were gifts of devotion, the structure was not yet complete. It was as a fair body not quickened by life. So when everything was ready, the Tabernacle itself with all its furniture was solemnly anointed, like the High-priest, or the King, or the Prophet; and then at last it was fit for the fulfilment of its office (Ex. 40:9 ff.; Num. 7:1 ff.). 


So far, it appears, there can be no reasonable doubt as to the symbolism of the Tabernacle. It conveyed of necessity deep religious thoughts to those who reverently worshipped in it. It was however a natural, and indeed a justifiable belief, that the spiritual teaching of the fabric was not confined to its ruling features but extended also to every detail. There are correspondences between all the works of God which deeper knowledge and reflection make clear. The significance attached to the numbers which continually recur in the relations of the several parts cannot be questioned. Many therefore in all times have endeavoured to read the meaning of the parts, either as symbols of a divine order in creation, or as types of the divine counsel fulfilled by the coming of Christ. Into these ingenious speculations we cannot enter at length; but the Jewish opinion current in the apostolic age must be noticed, if only to place the originality of the Epistle in a true light. 


Both Josephus and Philo, representing at no great interval of time the complementary teaching of Jerusalem and Alexandria, agree in regarding the Tabernacle as being in some sense a symbol of the universe. There is a characteristic difference in their treatment of the subject. Josephus is definite and literal in his interpretation: Philo plays, as it were, with many thoughts, and is not always consistent in the meanings which he indicates. But both alike follow a naturalistic symbolism. The Tabernacle is not for either of them the sign of another order. 


The interpretation of Josephus is contained in a single chapter which may be quoted entire as illustrating a dominant type of thought at the time when the Epistle was written. After describing the Tabernacle and its furniture, he continues: ‘One might marvel at the hatred which men persistently shew towards us as though we made light of the Divinity (to; qei'on) which they are minded to worship. For if any one will consider the structure of the Tabernacle, and regard the dress of the priest and the vessels which we use in the divine service, he will find that the lawgiver was a godlike (qei'on) man and that we are visited with evil reproaches by the world without any good ground. For he will find that the several parts have been framed to imitate and represent the universe (ta; o{la), if he takes the trouble to observe them with impartiality and intelligence. The Tabernacle for example, which was thirty cubits long, the Lawgiver divided into three parts: two of these he left open to all the priests, as an ordinary and common place, and so indicated the earth and the sea, for these are accessible to all: the third portion he confined to God alone, because the heaven is also inaccessible to men. Again by setting the twelve loaves upon the Table he indicated the year, divided into so many months. By making the Candlestick a combination of seventy members he expressed darkly the influences of the planets exercised over definite portions of the zodiac, each of ten degrees,, and by setting seven lamps upon it, he shews the course of the planets, for they are so many in number. The veils being woven of four fabrics signify the nature of the elements: that is to say, the fine linen seems to indicate the earth because flax springs from the earth; and the purple the sea, from the fact that it is dyed with the blood of fish; the blue is designed to signify the air, and the scarlet is a natural emblem of fire. Further the High-priest's robe being of linen indicates the earth, and the blue, the sky, having a resemblance to lightning given by the pomegranates and to thunder by the sound of the bells. The Ephod [he wished to represent] the nature of the world which it was the pleasure of God should be formed of four elements, inwoven with gold, I fancy, to suggest the splendour which attaches to all things. And he set the Breastplate in the middle of the Ephod to serve as the earth, for the earth occupies the midmost place. Yet more by investing the High-priest with a Girdle, he indicates the ocean, for this embraces the world. Furthermore the two sardonyx-stones by which he fastened the dress of the High-priest signify severally the sun and the moon; and whether we please to understand by the twelve jewels the twelve months or the twelve groups of stars which Greeks call the Zodiac, we shall not go far from the meaning which they convey. The mitre again seems to me to be emblematic of heaven, since it is made of blue, for otherwise the name of God would not have been placed upon it, set conspicuously upon the fillet, and that a fillet of gold, for the sake of its splendour in which the Divinity especially delights.’ 


Philo's earlier exposition is much more elaborate. He supposes that the Court represented the objects of sense (ta; aijsqhtav), the Sanctuary, the objects of thought (ta; nohtav). On this view the five pillars of the porch indicate the senses, which have relations both outwards and inwards. The fourfold fabric of the veil he interprets exactly as Josephus of the four elements, and so also the seven lamps of the Candlestick, of the planets, with the Sun in the midst. He sees in the High-priest's robes a clear image of the world, but he differs in many parts from Josephus in his explanation of the parts. The words with which he closes his account of the dress exhibit favourably his general method: ‘Thus is the High-priest arrayed when he undertakes his sacred service, in order that when he enters the Sanctuary, to make the prayers and sacrifices of our fathers, all the world may enter with him, through the symbols which he wears; for the long robe is a symbol of the air, the pomegranate, of water, the flower-border, of earth, the scarlet, of fire, the Ephod, of heaven; and, more particularly, the round emeralds on his shoulders, on which severally are six carvings representing six signs of the Zodiac, are symbols of the two hemispheres; and the twelve stones upon his breast in four rows of three, the ‘Rational’ (Logeion), as it is called (to; lovgeion), is the symbol of the Logos who holds together and administers the whole. For it was necessary that he who performs priestly service to the Father of the world should use as Advocate (paravklhton) a Son most perfect in virtue, both to secure oblivion of sins and a supply of most bounteous blessings.’ 


If now we turn from these material and intellectual analogies to the teaching of the Epistle, it will be evident that we have passed into another region. The Tabernacle is indeed regarded by the writer as formed after a heavenly pattern (Heb. 8:5; comp. Wisd. 9:8): it has its divine correlative (Heb. 8:2, 5; 9:11): it served as a figure (Heb. 9:9) up to the time when Christ's apostles were able to declare the fulfilment of its signs; and its furniture was charged with a meaning which he could not discuss from due regard to proportion (9:2-5). But it was not simply an epitome of that which is presented on a larger scale in the world of finite being: the archetype to which it answered belonged to another order: the lessons which it conveyed were given in the fulness of time (Heb. 1:1) in a form which is final for man. 


The Tabernacle, as we have seen, presented three main ideas, the ideas of the dwelling of God among men, of His holiness, of His ‘conversableness.’ It was that through which He was pleased to make His Presence and His Nature known under the conditions of earth to His people Israel. The antitype of the Tabernacle, whether on earth or in heaven, must fulfil the same office, and fulfil it perfectly. Such an antitype we find in the humanity of Christ, realised in different modes and degrees during His life on earth, in His Body, the Church, and in the consummation in ‘heaven.’ In each stage, if we may so speak, of the ‘fulfilment’ (Eph. 1:23), Christ satisfies in actual life more and more completely, according to our apprehension, that which the Tabernacle suggested by figures. His earthly Body was a Sanctuary (John 2:19 ff.). In Him it was the Father's pleasure that ‘all the fulness should dwell’ (Col. 1:19 katoikh'sai), and so ‘in Him dwelleth all the fulness of the Godhead bodily’ (Col. 2:9). Even now ‘His Body’ is that in which God is, and through which He reveals Himself (John 14:16 ff.; 1 John 2:20; Apoc. 21:3). And so it shall be in the end. The saints ‘who dwell in heaven’ are His ‘tabernacle’ (Apoc. 13:6 om. kaiv); and when they are revealed in glory, in fellowship with Christ (1 John 3:2), the goal of creation will be reached (Rom. 8:19). Comp. Heb. 9:11 note. 

Additional Note on Hebrews 8:8 ff. 

The quotation (Jer. 38:31 ff. (31:31 ff.)) offers an instructive example of variations in N. T. quotations from the LXX. from the Hebrew, and from a repetition of part of the quotation in the same book. 


The following are variations from the LXX. 

Heb. 8:8. levgei] LXX. fhsivn with v. l. levgei. 


:8. suntelevsw ejpi; to;n oi\....kai; ejpi; to;n oi\.] diaqhvsomai tw'/ oi[k....kai; tw'/ oi[k. Suntelei'n diaq. occurs in LXX. c. Jer. 41:8, 15 (Jer. 34:8, 15). 


:9 ejpoivhsa] dieqevmhn. 


:9 levgei] fhsivn. 


:10 diaq.] some add mou. 


:10 levgei] fhsivn. 


:10 didou;"] some add dwvsw. 


:10 ejpigravyw] some read gravyw. A ejpigravyw aujtou;" ejpi; ta;" k. auj. 

:10 aujtouv"]  aA insert kai; o[yomai aujtouv" before kai; e[somai. Comp. Jer. 23:24 LXX. 

:11 polivthn...ajdelfovn...] ajdelfovn...plhsivon... 


:11 mikrou'] add aujtw'n. 


The LXX. follows the Hebrew closely except 


:9 oujk ejnevmeinan ejn th'/ d. B]Ata, Wrpehe. 


:10 didouv"...eij" th;n d. auj. µB;r“qiB]...ytir:/TAta, yTit'n:. 


:11 om. d/[. 


:11 gnw'qi W[D“. 


:11 om. hw:hy“ µaun“. 


To these certain differences must be added the rendering kajgw; hjmevlhsa aujtw'n for bb; yTil]['B; ykinOa;w“, which is generally rendered although I was a lord (a husband) to them. In this sense l['B;, H1249 is used with a simple acc. (Is. 62:5). In Jer. 3:14 and 31:32 it is construed with B], and Gesenius (so appy. Delitzsch), following the LXX. and Syriac versions and Arabic usage, is inclined to adopt in these places the sense ‘I rejected, I was displeased with, grew weary of them.’ This interpretation appears to fall in best with the context, though the common rendering can be explained. 


The differences between the quotation here and in Heb. 10:16 f. are remarkable: 

10 tw'/ oi[kw/  jIsr.
eij" th;n diavn. aujt.

ejpi; kardiva". 16 pro;" aujtouv".

ejpi; kardiva" aujt.

ejpi; th;n diavnoian. 12 kai; tw'n aJm. aujt 
mnhsqw'. 17 kai; tw'n aJm. aujt. kai; tw'n ajnomiw'n aujtw'n.

mnhsqhvsomai. 


The quotation in Heb. 10:16 f. seems to be made from memory. 


ii. The Old Service and the New: the Atonement of the Law and the Atonement of Christ (Hebrews 9) 


Having pointed out generally the new scene and the new conditions of Christ's High-priestly work, the writer goes on to consider it in detail in comparison with that of the Levitical system. He (1) describes with affectionate reverence the ordered arrangements of the Old Sanctuary and its furniture, and the limited privileges of the Old Priesthood (Heb. 9:1-10); and then (2) he places in contrast with these the High-priestly Atonement of Christ resting upon a New Covenant, of which the issue will yet be revealed in glory (9:11-28). 


(1) 9:1-10. The Sanctuary and Priests under the Old Covenant 


This section falls into three subdivisions. 



(a) The Tabernacle; its parts and furniture: (9:1-5). 



(b) The priestly Service of the Tabernacle: (9:6, 7). 



(c) The lesson of the restrictions of the service: (9:8-10). 


1 Now even the first covenant had ordinances of divine service and its sanctuary, a sanctuary of this world. 2 For a tabernacle was prepared, the first, wherein were the candlestick and the table and the shew-bread, that which is called the Holy place. 3 And after the second veil a tabernacle which is called the Holy of Holies, 4 having a golden altar of incense, and the ark of the covenant overlaid all round about with gold, wherein was a golden pot holding the manna, and the rod of Aaron that budded, and the tables of the covenant; 5 and above it Cherubim of glory overshadowing the mercy-seat; whereof we cannot now speak severally. 6 But when these things have been thus prepared, the priests enter into the first tabernacle continually, accomplishing the divine services; 7 but into the second, once in the year, the High-priest alone, not without blood, which he offereth for himself and for the ignorances of the people, 8 the Holy Ghost thus signifying that the way into the Holy place hath not yet been made manifest, while the first tabernacle hath still an appointed place; 9 which is a parable for the season now present, and according to this (parable) gifts and sacrifices are offered, such as cannot make the worshipper perfect in conscience, 10 being only ordinances of flesh, resting upon (accompanied by) meats and drinks and divers washings, imposed until a season of reformation. 

(a) 9:1-5. The writer begins his account of the High-priestly service of Christ with a retrospective view of the Levitical Service; and in doing this he first describes the Tabernacle—the divinely appointed scene of its performance—and not the Temple, with its parts and its characteristic furniture. As he had spoken at the close of the last chapter of the imminent disappearance of the old system, he now pauses for a moment to dwell upon the glories of that Old Covenant before he contrasts them with the supreme glory of the Christian order. He seems indeed to linger over the sacred treasures of the past; and there is a singular pathos in the passage, which is unique in the N. T. There was, he says, something majestic and attractive in the Mosaic ordinances of worship. Christians do not question the fact; nay rather when they acknowledge the beauty and meaning of the Law they can understand the Gospel better. 


So OEcumenius gives the connexion rightly: ejpei; katevbalen aujth;n [th;n palaia;n diaqhvkhn] th'/ pro;" th;n nevan paraqevsei i{na mhv ti" ei[ph/ o{ti oujkou'n ajei; ajpovblhto" h\n, prolabw;n fhsi;n o{ti ei\ce kajkeivnh dikaiwvmata latreiva", novmou", fhsivn, kai; tavxin kai; ajkolouqivan ejmprevpousan latreiva/ qeou'. 


Philo discusses the meaning of the arrangements of the Tabernacle: de vit. Mos. iii. §§ 3 ff. (2.146ff. M.). 


Heb. 9:1. ei\ce me;n ou\n ªkai;º hJ prwvth...] Now even the first covenant had... Vulg. Habuit quidem et prius (O.L. Habebat autem)...The past tense (ei\ce) can be explained in different ways. The writer may regard the original institution of the Mosaic ritual (Heb. 9:2 kateskeuavsqh); or he may regard the system as essentially abrogated by the fulfilment of Christ's work. 


The latter is the view commonly taken from early times: deivknusin h[dh touvtw/ aujth;n ejkkecwrhkui'an: tovte ga;r ei\ce, fhsivn: w{ste nu'n, eij kai; e{sthken, oujk e[sti (leg. e[cei) (Chrys.). to; ei\ce dhloi' o{ti nu'n oujk e[cei: w{ste eij kai; mh; pantelw'" ejpauvsato dia; to; tina;" aujth'/ e[ti stoicei'n, ta; mevntoi dikaiwvmata oujk e[cei (OEcum.). 


But it seems more likely that the writer is considering the Mosaic system in its divine constitution. 


The particles me;n ou\n correspond with the dev in 9:6. There were divine and significant elements in the service which corresponded with the first Covenant, but they were subject to particular limitations in use. The Christian Order (9:11 Cristo" dev) offers a contrast to both parts of this description: its institutions are spiritual, and its blessings are for all. The combination does not occur again in the Epistle; and it is found in St Paul only in 1 Cor. 9:25 ejkei'noi me;n ou\n...hJmei'" dev...; Phil. 2:23 tou'ton me;n ou\n...pevpoiqa dev...o{ti kai; aujtov"...It is frequent in the Acts (Acts 8:4, 25; & c.). 


There can be no doubt that diaqhvkh (not skhnhv) is to be supplied with hJ prwvth. This interpretation, which is supported by the ancient Versions (except Memph.) and Fathers, is required by the context: Heb. 8:13.  JH prwvth tiv"; Chrysostom asks, and answers  JH diaqhvkh. 


If the kai; is retained (kai; hJ prwvth) it emphasises the parallel of the Covenants. Though the first was destined to pass away, it had, no less than the second, ordinances of divine institution. 


dikaiwvmata latr.] ordinances of divine service... Vulg. justificationes (O. L. constitutiones) culturae. The word dikaivwma occurs again in a similar sense in Heb. 9:10. Dikaivwma expresses the result, as dikaivwsi" expresses the process (Rom. 4:25; 5:18), corresponding to dikaiou'n, to make right (righteous) in the widest sense. Two main meanings at once arise as the object of the verb is a word or a deed. The dikaivwma may be ‘that which is declared right,’ an ordinance or a sentence pronounced by an authoritative power; or ‘that which is rightly done,’ righteousness realised in act. There is the same twofold meaning in the word ‘judgment’ ( fP;v]mi, H5477) in the O. T. which is constantly rendered by dikaivwma in the LXX. It may be further noticed that an obligatory ‘ordinance’ viewed from another point of sight often becomes a ‘claim.’ For the use of the word dikaivwma in the N. T. see (1) to; dikaivwma the ordinance, regarded as requirement: Rom. 1:32; 8:4. (2) ta; dikaiwvmata of special ordinances: Luke 1:6; Rom. 2:26; Heb. 9:1, 10. (3) dikaivwma a sentence or act fulfilling the claims of righteousness: Rom. 5:16, 18. (4) ta; dikaiwvmata of special acts of righteousness: Apoc. 15:4; 19:8. 


The gen. which is connected with dikaivwma may either express the authority from which it springs (Lk. 1:6 dik. tou' Kurivou: Rom. 8:4); or the object to which it is directed, as here: comp. Ex. 21:9 to; d. tw'n qugatevrwn; 1 Sam. 2:12 to; d. tou' iJerevw"; 8:9; 10:25 to; d. tou' basilevw". 


For latreiva compare Additional Note on Heb. 8:2. 


tov te a{g. kosm.] and its sanctuary, a sanctuary of this world... Vulg. et sanctum saeculare. Euthymius reads and interprets tovte a{gion kosmikovn (so arm.): ’tovte‘ de; ajnti; tou' pavlai, o{te ejkravtei, nu'n ga;r oujk e[cei. The peculiar form of expression is chosen in order to recognise the familiar and characteristic place of the Mosaic worship—the Holy place—and at the same time to distinguish it from its antitype (comp. 7:24; 1 Pet. 4:8). The conjunction te is rarely used by itself in the Epistles: Heb. 1:3 note; 6:5; 12:2; Rom. 2:19; 16:26; 1 Cor. 4:21; Eph. 3:19. It marks something which is not regarded as distinct from and coordinate with that with which it is connected, but which serves to complete the fulness of one main idea. 


The singular to; a{gion in the sense of the sanctuary is not found elsewhere in the N. T. It occurs not unfrequently in the LXX. for vD:q]mi, H5219 (Num. 3:38; Ezek. 45:4, 18; 48:8) and for vd<q&o, H7731 (Ex. 26:33 & c.) without any obvious law. Here it appears to give naturally the general notion of the sanctuary without regard to its different parts. 


It is not unlikely that the predicative force of kosmikovn reaches back to dik. latr.—‘had ordinances of divine service and its sanctuary, both of this world.’ 


The word kosmikov" occurs elsewhere in the N. T. only in Tit. 2:12 (comp.  11.11). 


The thought which it conveys here is otherwise expressed under a different aspect by ceiropoivhto" (Heb. 9:11, 24; comp. 8:2). The opposite is given in v. 11 ouj tauvth" th'" ktivsew". 


The Mosaic sanctuary was not only ‘on earth’ (ejpivgeio"), as opposed to ‘in heaven’ (ejpouravnio" 9:23; 8:5; 11:16), but it partook of the nature of the world, and was therefore essentially transitory. 


There does not appear to be any reference to the familiar thought that the Tabernacle was a symbol of the world, though this interpretation has patristic support: th;n skhnh;n ou{tw" ejkavlese tuvpon ejpevcousan tou' kovsmou pantov" (Theodt.). 


But in connexion with this thought it is to be remarked that both Josephus and Philo speak of the Jewish service as having a universal, a ‘cosmical,’ destination: Philo De Monarch. 2.6 (ii. p. 227 M.) bouvletai to;n ajrciereva prw'ton me;n eijkovna tou' panto;" e[cein ejmfanh' peri; eJauto;n i{na ejk th'" sunecou'" qeva" a[xion parevch/ to;n i[dion bivon th'" tw'n o{lwn fuvsew", e[peita o{pw" ejn tai'" iJerourgivai" sulleitourgh'/ pa'" oJ kovsmo" aujtw'/. Joseph. B. J. 4.5, 2 th'" kosmikh'" qrhskeiva" katavrconte". And this thought was adopted by Chrysostom and many later fathers in various forms: ejpei; kai;  {Ellhsi bato;n h\n kosmiko;n aujto; kalei', ouj ga;r dh; oiJ  jIoudai'oi oJ kovsmo" h\san (Chrys.). Sanctum saeculare i.e. quo saeculi homines, hoc est, gentiles, ad Judaismum transeuntes recipiebat; patebat enim non solum Judaeis sed etiam talibus gentilibus (Primas.). 


Such an interpretation however belongs to the later development of Judaism and not prominently to its first institution, though indeed it had from the first a universal element. 


Heb. 9:2. skhnh; gavr...hJ prwvth] For a tabernacle (tent) was prepared, the first...the outermost as approached by the worshipper. The writer explains and justifies the general statement in 9:1. For this construction, by which a noun first regarded indefinitely (‘a tabernacle’) is afterwards defined (‘the first’), see Heb. 6:7; 2 John 7; Acts 10:41; Phil. 3:6, & c. and especially with a partic. 1 Pet. 1:7; Moulton-Winer, pp. 174 f. 


The two parts of the Tabernacle are regarded as two Tabernacles. 


kateskeuavsqh] was prepared...factum est V. Comp. Heb. 3:3 note. The tense points to the first construction of the Tabernacle. Contrast 5:6 kateskeuasmevnwn. 


ejn h|/...] The substantive verb appears to be omitted purposely. The whole description (v. 4) will not apply to the existing Temple; and yet the writer will not exclude the Temple (levgetai, v. 6 eijsivasin). He says therefore neither ‘was’ nor ‘is,’ but uses, as in v. 4 e[cousa, a neutral form of expression. 


hJ lucniva]—candelabra V. (-brum O.L.); literally the lampstand ( hr:/nm], H4963) on which the lamp (  rnErnE, H5944) was placed (Ex. 25:37; Zech. 4:2; Matt. 5:15 and parallels; comp. Apoc. 1:12; 2:5; 11:4). See Ex. 25:31-40; 35:16; 37:17-24 (38:13-17); Zech. 4:2 f.; 11 ff.; Jos. B. J. 5.5.5; 7.5.5. 


In the account of Solomon's Temple ten candlesticks are mentioned: 1 Kings 7:49 (35); 2 Chron. 4:7; comp. 1 Chron. 28:15; Jer. 52:19. 


So also in 2 Chron. 4:8 Solomon is said to have made ten tables; but in 1 Kings 7:48 (34) only one table is mentioned. Comp. Jos. Antt. 8.3, 7. Primasius, following the plural of the Vulgate, supposes that the allusion is to the Temple: non de illo tabernaculo disputaturus est hic apostolus quod Moyses fecit in eremo ubi tantummodo unum candelabrum fuit, sed de templo quod postea Salomon aedificavit in Hierusalem ubi fuerunt plura candelabra. 


hJ travpeza] the table...mensa V. Ex. 25:23-30 (ˆj;l]Vuh',µynIP;h' ˆj'l]vu,tk,r<[}M'h''v,ahrhoF;h'; 37:10-16. 


hJ provqesi" tw'n a[rtwn] Vulg. propositio panum, the shewbread, literally ‘the setting out of the bread (loaves)’ that is ‘the bread set forth in two rows.’ The later Hebrew term for the ‘shewbread’ ( µyn™IP; µj,là,Ex. 25:30; comp. Lev. 24:5 ff.) is  tk,r<[}M'h' µj,l,‘bread of the row’ (e.g., 1 Chron. 9:32 oiJ a[rtoi th'" proqevsew" LXX.) or simply ‘the row’ (2 Chron. 2:4 provqesi"; 13:11 provqesi" a[rtwn; 29:18 th;n travpezan th'" proqevsew") in which the N. T. phrases (Matt. 12:4 oiJ a[rtoi th'" proq. and hJ provq. t. a[.) find their origin. 


h{ti" levg.  {Agia] which is called the Holyplace...Vulg. quae dicitur Sancta. The qualitative relative (h{ti") directs attention to the features of the place which determines its name as ‘Holy.’ The anarthrous form  {Agia (literally Holies) in this sense appears to be unique, as also  {Agia aJgivwn below, if indeed the reading is correct. Perhaps it is chosen to fix attention on the character of the sanctuary, as in other cases. The plural suggests the idea of the sanctuary with all its parts: comp. Moulton-Winer, p. 220. 


Philo (Quis rer. div. haer. § 46; i. p. 504) interprets the three things in the Holy Place (ejn toi'" aJgivoi"), the Candlestick, the Table and the Golden Altar of Incense (to; qumiathvrion), as symbolic of thanksgiving from all parts of creation heavenly, human, elemental. Comp. de vita Mos. iii. §§ 9 f. (ii. pp. 150 f. M.). 


For a general interpretation of their meaning see Oehler, Old Test. Theology, § 117. 


Heb. 9:3. meta; de; to; d. k.] and after the second veil...Vulg. post velamentum autem secundum. This is the only place in which metav is used in this local sense in the N. T. For katapevtasma see Heb. 6:19 note. Ex. 26:31 f. 


skhnh; hJ leg.  {Agia  JAgivwn] a tabernacle (tent) was prepared (kateskeuavsqh, Heb. 9:2) which is called the Holies of Holies. The form sk. hJ legomevnh corresponds with sk. hJ prwvth of v. 2. In the LXX. two translations of  .µyvâid:Q’h' vd<qèothe Holy of Holies, the most holy place, are found, to; a{gion tw'n aJg. (e.g., Ex. 26:33), and ta; a{gia tw'n aJg. (e.g., 1 Kings 8:6). This innermost sanctuary is also called simply to; a{gion in Lev. 16:2. On the name rybiD“, H1808 which was applied to it in later times (1 Kings 8:8) see Hupfeld on Ps. 28:2. The Holy of Holies was a cube, like the New Jerusalem in the imagery of the Apocalypse: Apoc. 21:16. 


For the general idea of the Tabernacle, as figuring the residence of God with His covenant people, see Oehler, l.c. § 116; and Additional Note on Heb. 8:5. Chrysostom says of the two parts: ta; me;n ou\n a{gia tou' protevrou kairou' suvmbolav ejstin: ejkei' ga;r dia; qusiw'n pavnta givnetai: ta; de; a{gia tw'n aJgivwn touvtou tou' nu'n ejnestw'to". And so Theodoret: ejmimei'to ta; me;n a{gia th;n ejn th'/ gh'/ polivteian, ta; de; a{gia tw'n aJgivwn to; tw'n oujranw'n ejndiaivthma: aujto; de; to; katapevtasma tou' sterewvmato" ejplhvrou th;n creivan. OEcumenius follows out the parallel at length. 


Heb. 9:4. cr. e[c. qum.] having a golden altar of incense...Vulg. aureum habens turibulum (altare O. L.). The word qumiathvrion has two distinct meanings, (1) Altar of incense, (2) Censer, and from very early times each has been adopted here. 


Philo (Quis rer. div. haer. § 46, i. p. 504; de vit. Moysis, iii. § 9, ii. p. 150); and Josephus (Antt. 3.6, 8 metaxu; de; aujth'" kai; th'" trapevzh" e[ndon, wJ" proei'pon, qumiathvrion...B. J. v. (vi.) 5, 5 to; qumiathvrion de; dia; tw'n triskaivdeka qumiamavtwn oi|" ejk qalavssh" ajnepivmplato th'" tj ajoikhvtou kai; oijkoumevnh" ejshvmainen o{ti tou' qeou' pavnta kai; tw'/ qew'/) use qumiathvrion for the altar of incense in their accounts of the furniture of the Temple. And so also Clement of Alexandria (Strom. 5.6, § 33, p. 665 P. ajna; mevson de; tou' kaluvmmato" (the outer veil) kai; tou' parapetavsmato" (the inner veil)...qumiathvrion e[keito...); and Origen, probably on the authority of this passage, places the Altar of incense in the Holy of Holies: Hom. in Ex. 9.3 ibi collocatur...propitiatorium sed et altare aureum incensi. 


But it is urged on the other hand that in the LXX. the altar of incense is never called by this name, but (to;) qusiasthvrion (tou') qumiavmato" (Ex. 30:1, 27; Lev. 4:7; 1 Chron. 6:49; comp. Luke 1:11) and to; qus. tw'n qumiamavtwn (1 Chron. 28:18; 2 Chron. 26:16, 19), while qumiathvrion is twice used in the LXX. for a censer ( tr<f&,q]mi, H5233): 2 Chron. 26:19; Ezek. 8:11; and in Jer. 52:19 by Aquila and Symmachus for  hT;j]m'(fire-pan). 


It must however be remarked that the translation of the LXX. was practically inevitable. The use of  j'Bez“miin the original required to be represented by qusiasthvrion. The only other rendering bwmov" was inapplicable. And further in Ex. 30:1 where the full phrase  tr<foq] rf'qmi j'Bez“miis found, Symmachus and Theodotion read qusiasthvrion qumiathvrion qumiavmato", a reading which Origen introduced with an asterisk into his Greek text. Nor does the use of qumiathvrion for ‘censer’ fix this single meaning to the word, for Josephus, who calls the altar of incense qumiathvrion, uses the same word for ‘censer’ in his narrative of the rebellion of Korah (Antt. 4.2, 6) where the LXX. has purei'on ( hT;j]m', H4746). 


It cannot therefore be urged that the usage of the LXX. offers a valid argument against adopting here the sense which is unquestionably justified by the contemporary evidence of Philo and Josephus. External evidence then, it may be fairly said, is in favour of the rendering Altar of incense. 

If now we turn to internal evidence it appears to be most unlikely that the ‘golden altar’ (Ex. 30:1 ff.; 37:25 ff.; 40:5, 26), one of the most conspicuous and significant of the contents of the Tabernacle, on which other writers dwell with particular emphasis, should be omitted from the enumeration here; and no less unlikely that a golden censer should be mentioned in its place, while no such vessel is mentioned in the O. T. as part of the furniture of the Holy of Holies, or even in special connexion with the service of the Day of Atonement. The mention in the Mishna (Joma, 4.4) of the use of a golden censer on the Day of Atonement, instead of the silver censer used on other days, does not furnish sufficient explanation for the place which it would hold here in the Holy of Holies of the Tabernacle. Nor indeed is there any evidence that the censer so used was in any sense part of the furniture of the Holy of Holies: on the contrary it was removed after the service (Joma, 7.4). 


At first sight however it is difficult to understand how the Altar of incense could be described as part of the furniture of the Holy of Holies; or, to speak more exactly, as properly belonging to it (e[cousa qumiathvrion). But this phrase probably suggests the true explanation. The Altar of incense bore the same relation to the Holy of Holies as the Altar of burnt offering to the Holy place. It furnished in some sense the means of approach to it. Indeed the substitution of e[cousa for ejn h|/ (Heb. 9:2) itself points clearly to something different from mere position. The Ark and the Altar of incense typified the two innermost conceptions of the heavenly Sanctuary, the Manifestation of God and the spiritual worship of man. And thus they are placed in significant connexion in the Pentateuch: Ex. 30:6; 40:5; comp. Lev. 4:7; 16:12, 18 (before the Lord). 


In one passage indeed (1 Kings 6:22) the Altar of incense is described in language closely resembling that which is used here as ‘belonging to the shrine’ (rybiD“l'Arv,a}). 


It is further to be observed that the word qumiathvrion is left indefinite. While the writer says hJ lucniva, hJ travpeza (hJ provqesi" tw'n a[rtwn), hJ kibwto;" th'" diaqhvkh", to; iJlasthvrion, he says simply crusou'n qumiathvrion, ‘a golden incense (altar).’ The word is descriptive and not the technical name of a special object. 


On the whole therefore it appears that both the evidence of language and the evidence of the symbolism of the passage are in favour of the sense ‘Altar of incense.’ This sense is given by the O.L. The Syriac is ambiguous  amsib tybincense-vessel (lit. house of perfumes). 


In Apoc. 8:3, 5 the word for ‘censer’ is libanwtov" which is not found in LXX. (elsewhere libanwtiv"). 


It may be added that in the service of the Day of Atonement the Golden Altar was treated in the same manner as the Holy of Holies by the sprinkling of blood: Ex. 30:10. 


In prophetic imagery also there is an altar in heaven (Is. 6:6; Apoc. 8:3). The type of heaven therefore could not be without its proper altar; though it was not placed locally within it. 


Perhaps it is worthy of notice that in the legend mentioned in 2 Macc. 2:5 Jeremiah hides the Ark and the Altar of incense in the cave. 


th;n kibwto;n th'" diaq.] the ark of the covenant...Vulg. arcam testamenti. Ex. 25:10 ff.; 37:1 ff. (Deut. 10:3). The writer of the Epistle, as has been noticed before, fixes attention on the Mosaic type, the Tabernacle. The Ark, which had belonged to the Tabernacle, was placed in Solomon's Temple (1 Kings 8:1 ff.); but in the later Temple the Holy of Holies was entirely empty (Jos. B. J. 5.6, 5 e[keito de; oujde;n o{lw" ejn aujtw'/; Tac. Hist. 5.9). The site which the Ark should have occupied was marked by ‘the stone of foundation’ (hy:YTiv' ˆb,a,), a raised platform on which, according to a late tradition, the sacred Tetragrammaton was inscribed. Comp. Buxtorf, Lex. s. v. hyytv. 


On the traditional later history of the Ark see Grimm on 2 Macc. 2:1-5; and Wetstein on Apoc. 2:17. 


perikek. p. crusivw/] This clause is added predicatively: ‘the Ark of the covenant, an Ark overlaid all round about with gold.’ Crusivon as distinguished from crusov" has the secondary idea of gold wrought for a particular use, as jewels 1 Pet. 3:3, or coin, Acts 3:6. For pavntoqen compare Ex. 25:10 e[swqen kai; e[xwqen. 


stavmno"] Vulg. urna. Ex. 16:32 ff. The epithet, ‘a golden pot,’ is an addition to the Hebrew text which is found in the LXX. (Ex. 16:33). In the Pentateuch the pot of manna and Aaron's rod are said to be laid up ‘before the Testimony’ (Ex. 16:34; Num. 17:10; comp. Ex. 25:16, 21) and not definitely in the Ark. 


The significance of the Manna is indicated in Apoc. 2:17 to; m. to; kekrummevnon. 


crusou'n...crusivw/...crush'...] The solemn repetition of the word emphasises the splendour of this typical sanctuary (comp. AEn. 4.138f.). Gold was the characteristic metal of the Holy of Holies. Comp. 1 Kings 7:48 ff. It is remarkable that Ezekiel in describing the Temple of his vision makes no mention of the materials of which it was constructed. 


hJ rJavbdo"] Num. 17:10 ff. 


The pot of manna and Aaron's rod are not mentioned in Scripture except in the places of the Pentateuch referred to, and here. 


When the Ark was removed to the Temple it contained only the Tables of the Law (1 Kings 8:9; comp. Jos. Ant. 3.6, 5). 


aiJ plavke" th'" diaq.] Vulg. tabulae testamenti. These are called in the LXX. aiJ plavke" tou' marturivou (tdU[eh; tjolu) Ex. 31:18; 32:15, and (aiJ) plavke" (th'") diaqhvkh" (tyrIB]h' tjoWl) Deut. 9:9, 11, 15. In 1 Kings 8:9 plavke" th'" diaqhvkh" is added as a gloss to plavke" livqinai. 


Chrysostom remarks that these memorials in the Ark were monuments of the rebellious spirit of Israel: pavnta tau'ta semna; h\n kai; lampra; th'"  jIoudai>kh'" ajgnwmosuvnh" uJpomnhvmata. kai; aiJ plavke" th'" diaqhvkh": katevaxe ga;r aujtav": kai; to; mavnna: ejgovggusan gavr...kai; hJ rJavbdo"  jAarw;n hJ blasthvsasa: ejpanevsthsan gavr. 


Heb. 9:5. uJperavnw de; aujth'"...] and above it, i.e. the Ark (superque eam V.), Cherubim of glory (Ex. 25:18 ff.), not simply ‘glorious Cherubim,’ as if the epithet characterised their nature, but ‘Cherubim of glory’ ministering to the divine revelation. The divine glory, the revelation of God's majesty, was in a peculiar sense connected with them. God revealed Himself ‘from between them’: Ex. 25:22; Num. 7:89; 1 Sam. 4:4; 2 Sam. 6:2; 2 Kings 19:15 || Is. 37:16; Ps. 80:1; 99:1. Comp. Lev. 16:2; Ecclus. 49:8. 


kataskiavzonta] The Cherubim are treated as zw'/a (Apoc. 4:6). Compare Ex. 25:20 suskiavzonte". 


to; iJlasthvrion] Vulg. propitiatorium, O.L expiationem. Lev.xvi.14f.( tr<P&oK', H4114). The literal meaning of tr<P&oK', H4114 is simply covering, but the ‘covering’ is distinct from the Ark which is complete without it (comp. Dillm. Ex. 25:17). It is possible that at a later time the idea of the ‘covering,’ atonement, for sin may have been added to the material sense (1 Chron. 28:11 tr<PoK'h' tbe). In itself the ‘covering’ of the Ark had a natural symbolic meaning. It was interposed between the Ark containing the Tables of the Law and the Divine glory. 


On its first occurrence tr<P&oK', H4114 is translated in the LXX. iJlasthvrion ejpivqema (Ex. 25:15); but generally it is rendered by iJlasthvrion only. The rendering qusiasthvrion in Lev. 16:14 seems to be an error, though there is a trace of this rendering in one of the Greek Versions in Ex. 37:6 (a[llo": qusiasthvrion). The word iJlasthvrion is used as technical by Philo: de vit. Mos. iii. § 8, ii. p. 150 M.; de prof. § 19, 1.561 M. 


This rendering was taken from the use made of the ‘covering’ on the Day of Atonement when it was sprinkled with the atoning blood: Lev. 16:15. 


In Ezekiel iJlasthvrion is used as the rendering of hr:z:[}, H6478 (Eze. 43:14: Aqu. krhpivdwma; Sym. peridromhv; 17, 20), the ‘settle’ or ‘ledge’ of the altar. 


peri; w|n ... kata; mevro"] Vulg. de quibus modo non est dicendum per singula. There is, it is implied, a typical significance in the details, but the writer notices only the lesson of the two great divisions of the Sanctuary, determined by the ordinances of service. For oujk e[stin comp. 1 Cor. 11:20. 


Heb. 9:6-10. After speaking of the material arrangements of the Sanctuary, the writer goes on to shew the significant limitations which determined the use of it. The priests entered day by day into the Holy place: the High-priest once in the year, with special ceremonies, into the Holy of Holies (vv. 6, 7). As yet, under the Mosaic order, it was clearly taught that there was no free access to God (9:8-10). The people could only approach him through their representatives; and these had only a partial right of drawing near to Him. 


Though there was an august array of typical instruments and means of service, the access to the Divine Presence was not yet open. Part of the Sanctuary was open to the priests: part to the High-priest only on a single day in each year. 


It must be kept in mind throughout that the Holy place was the scene of man's worship, and the way by which he approached God; while the Holy of Holies symbolised the Divine Presence itself. 


Thus the Tabernacle witnessed constantly to the aim of man and to the fact that he could not as yet attain it. He could not penetrate to that innermost sanctuary to which he necessarily looked, and from which blessing flowed. The same institutions which brought forcibly to the soul of the Israelite the thought of Divine Communion made him feel that he could not yet enjoy it as it might be enjoyed. 


Compare Chrysostom: toutevstin, h\n me;n tau'ta, oujk ajpevlauon de; touvtwn aujtw'n oiJ  jIoudai'oi, ouj ga;r eJwvrwn aujtav: w{ste oujk ejkeivnoi" ma'llon h\n h] oi|" proetupou'to. 


(b) Heb. 9:6, 7. The priestly service of the Sanctuary. 


9:6. touvtwn dev...] But when these things have been thus prepared....Vulg. His vero (O. L. autem) ita compositis (O. L. aptatis). The perf. (katesk.) expresses that the historical foundation (v. 2 kateskeuavsqh) issued in an abiding system (comp. Heb. 9:8 pefanerw'sqai, v. 18 ejnkekaivnistai). 


eij" me;n th;n pr. sk....eijsivasin...ejpitelou'nte"] into the first (v. 2) tabernacle, the Holy place, the scene of spiritual, symbolic worship, the priests enter continually accomplishing the services....Vulg. in priori quidem tabernaculo semper introibant sacerdotes, sacrificiorum officia consummantes. 

The present (eijsivasin) expresses the ideal fulfilment of the original Mosaic institution. The writer here deals only with the original conception realised in the Tabernacle, though elsewhere (Heb. 8:4) he recognises the perpetuation of the Levitical ritual; and the existing Temple system was naturally present to his mind as the representation of it. The Latin rendering is an accommodation to ei\ce in v. 1. 


dia; pantov"] The word is used peculiarly in the N. T. of Divine Service which knows essentially no formal limits: Heb. 13:15; Lk. 24:53; Acts 10:2. Comp. Matt. 18:10; Acts 24:16. 


As distinguished from pavntote (Heb. 7:25 note) it seems to express the continuous, unbroken permanence of a characteristic habit, while pavntote marks that which is realised on each several occasion. 


ta;" latreiva" ejpitel.] accomplishing the divine services, such as the placing and removal of the shewbread on the Sabbath (Lev. 24:5 ff.), the offering of incense every morning and evening, and the dressing of the lamps (Ex. 30:7 ff.). The Vulgate rendering (O.L. ministeria consummare) leads the thought away from the purely symbolic service of the Holy place to the animal sacrifices of the Temple Court. 


The word ejpitelei'n is used frequently of sacred observances in Herodotus (2.37; 4.186) and in other classical writers. Comp. Heb. 8:5 ejpitelei'n th;n skhnhvn. Philo, de somn. i. § 37 (1.653 M.) ta;" novmw/ prostetagmevna" ejpitelei'n leitourgiva". 


Heb. 9:7. eij" de; th;n d....ajrciereuv"] but into the second tabernacle, the tabernacle beyond ‘the second veil’ (v. 3), the symbol of the immediate Divine Presence, the High-priest alone, once in the year, that is, on one day in the year, though on that day he entered twice (Lev. 16:12 ff.), or, according to the later tradition, four times (Mishnah Joma 5.1, 7, 4). But see Philo, Leg. ad Cai. § 39 (2.591 M.) kai; a]n aujto;" oJ ajrciereu;" dusi;n hJmevrai" tou' e[tou" h] kai; th'/ aujth'/ tri;" h kai; tetravki" ejpifoithvoh/ qavnaton ajparaivthton uJpomevnei. 


The words, a{pax movno" oJ ajrciereuv", emphasise the restrictions with which the approach was beset. There was only one occasion of entrance, and the entrance was allowed to one representative of the people only. And even he entered only in the power of another life (comp. Heb. 10:19 ejn tw'/ ai{mati). 


Philo insists on the peculiar privilege in the same words: Leg. ad Cai. l. c. (eij" ta; a[duta) a{pax tou' ejniautou' oJ mevga" iJereu;" eijsevrcetai. See also de monarch. ii. § 2 (1.223 M.) touvtw/ dij e[tou" ejpitetrammevnon a{pax eijsievnai. de ebriet. § 34 (1.378 M.) dij e[tou" a{pax eijsiovnta. And he applies the limitation even to the Logos: oJra'/" o{ti oujde; oJ ajrciereu;" lovgo", ejndiatrivbein ajei; kai; scolavzein ejn toi'" aJgivoi" dwvmasi dunavmeno", a[deian e[schke kata; pavnta kairo;n pro;" aujta; foita'n ajllj a{pax dij ejniautou' movli"; (de gig. § 11; 1.269 M.). 


ouj cwri;" ai{mato"...ajgnohmavtwn] The High-priest first took the blood of the bullock, which was a sin-offering for himself, within the veil, and sprinkled it seven times before the Mercy seat (Lev. 16:11 ff.). 


After this he offered the goat which was a sin-offering for the people, and brought the blood of this within the veil, and did with it as with the blood of the bullock (Lev. 16:15). 


This sprinkling of the blood is regarded in a wider sense as an ‘offering’ (Lev. 1:5) which he makes for himself and for the ignorances of the people. The most general phrase is used in regard to the High-priest (uJpe;r eJautou', O.L. pro se et populi delictis). The absence of the article before eJautou' excludes the repetition of ajgnohmavtwn (as Vulg. pro sua et populi ignorantia). Compare Lev. 16:11, with Lev. 16:16. 


For ouj cwriv" see Heb. 7:20. 


The word ajgnovhma (sin of ignorance) occurs here only in the N.T., but the thought is included in toi'" ajgnoou'sin Heb. 5:2. Comp. 1 Macc. 13:39; Ecclus. 23:2; Num. 15:22 ff., 30 f. Theophylact notices that some thought that there is a reference here to the superior efficacy of the Christian covenant: aiJ me;n ga;r nomikai; [qusivai] ta; ejn ajgnoiva/ sunecwvroun plhmmelhvmata, hJ de; tou' Cristou' kai; ta; ejn eijdhvsei aJmarthvmata ajfivhsi. 


In connexion with the idea of ajgnovhma Chrysostom expresses a striking thought: o{ra, oujk ei\pen aJmarthmavtwn ajllj ajgnohmavtwn i{na mh; mevga fronhvswsin: eij ga;r kai; mh; eJkw;n h{marte", fhsivn, ajllj a[kwn hjgnovhsa", kai; touvtou oujdeiv" ejsti kaqarov". 


(c) Heb. 9:8-10. The restrictions which limited the approach of priests and High-priest to God contained an obvious lesson. There was no way to God opened by the Law. The Law had a symbolical, disciplinary, value and looked forward to a more perfect system. 


9:8. tou'to dhl. tou' pn. t. aJg.] Vulg. hoc significante spiritu sancto. There is a divine meaning both in the words of Scripture and in the ordinances of worship. The Spirit which inspired the teaching and fixed the ritual Himself discloses it, and this He does continuously (dhlou'nto" not dhlwvsanto") as long as the veil 

rests over any part of the record. For dhlou'n see Heb. 12:27; 1 Pet. 1:11; 2 Pet. 1:14. 


Compare the words of Theophylact: ...ejdhlou'to sumbolikw'" o{ti e{w" ou| i{statai hJ skhnh; au{th, toutevstin e{w" ou| kratei' oJ novmo" kai; aiJ katj aujto;n latrei'ai telou'ntai, oujk ejsti; bavsimo" hJ tw'n aJgivwn oJdov", toutevstin, hJ eij" to;n oujrano;n ei[sodo". 


mhvpw pefan....] that the way into the Holy place hath not yet been made manifest while the first tabernacle hath still an appointed place; Vulg. nondum propalatam esse sanctorum viam adhuc priore tabernaculo habente statum (O.L. virtutem). It is evident that this phrase ‘the Holy place’ must include ‘the Holy of holies,’ the symbolic Presence of God (Heb. 9:12; 24 f.; 10:19), even if it does not mean this exclusively. Perhaps however a general phrase is chosen by the Apostle to include both the scene of worship and the scene of the Divine revelation. The people had no way into the Holy place which was open to the priests only: the priests had no way into the Holy of holies which was open to the High-priest alone. 


For the construction hJ tw'n aJgivwn oJdov" compare Heb. 10:19; Matt. 10:5; Gen. 3:24. 


The comprehensive sense which has been given to ta; a{gia, as including both the Holy and the Most Holy place, explains the use of hJ prwvth skhnhv. This phrase has been used just before (Heb. 9:6; comp. v. 2) of the Holy place as the vestibule, so to speak, of the Divine presence-chamber; and it is very difficult to suppose that it should be suddenly used in another sense for ‘the first (the Mosaic) tabernacle’ as opposed to ‘the heavenly archetypal tabernacle’ (Heb. 9:11). ‘The first, the outer, tabernacle,’ the sanctuary of habitual worship, did in a most impressive way shew the limits which were placed upon the worshipper. While this held a recognised place among divine institutions the people were separated from the object of their devotion. All had not as yet the privilege of priests: all priests had not the right of approach to the Divine throne. Thus the outer sanctuary was the representative symbol of the whole Tabernacle as the place of service. 


The phrase ejcouvsh" stavsin must, it is reasonable to suppose, express something more than simply standing (eJsthkuiva", eJstwvsh") as the Latin Versions indicate. The periphrasis with e[cw (comp. 1 John 1:8 note) marks the general position and not only the isolated fact: ‘while the first tabernacle still has an appointed place answering to a Divine order’ (Heb. 10:9). The phrase is used of the prevalence of periodic winds: Polyb. 5.5, 3 tw'n ejthsiw'n h[dh stavsin ejcovntwn. 


Heb. 9:9. h{ti" parab....ejnesthkovta] Vulg. quae parabola est temporis instantis, which is (seeing it is) a parable, a figure, and nothing more, for the season now present, ‘the present age,’ that period of preparation which will be followed by ‘the age to come’ for which we look. This sense of oJ kairo;" oJ ejnestwv" is established beyond all doubt. In technical language all time was divided into ‘the past, the present (ejnestwv"), and the future’ (Sext. Emp. Pyrrh. Hypot. 3.17, 144 oJ crovno" levgetai trimerh;" ei\nai: kai; to; me;n parw/chkwv", to; de; ejnestwv", to; de; mevllwn); and the use of the word ejnevsthka in the N. T. is decisive in favour of the sense the season that is present (not the season that is at hand): see 2 Thess. 2:2; Gal. 1:4; 1 Cor. 7:26. Things ‘present’ (ejnestw'ta) are contrasted with things ‘future’ (mevllonta): 1 Cor. 3:22; Rom. 8:38. 


It may therefore be reasonably laid down that oJ kairo;" oJ ejnestwv" must be taken in connexion with that which the writer of the Epistle speaks of as ‘future,’ ‘the future world’ (Heb. 2:5), ‘the future age’ (6:5), ‘the future blessings’ (10:1). If then, as is beyond doubt, ‘the future,’ in the vision of the writer, is that which is characteristic of the Christian order, ‘the present’ must be that which is characteristic of the preparatory order, not yet outwardly abolished (comp. Gal. 1:4), that which is commonly called in other writings, ‘this age,’ or ‘the present age’; and in the present context oJ kairo;" oJ ejnestwv" stands in opposition to kairo;" diorqwvsew" (Heb. 9:10), and parallel with ‘these days’ in Heb. 1:1 (note). 


It will be noticed also that kairov" is chosen (in place of aijwvn) as suggesting the idea of a present crisis: comp. Rom. 3:26; 11:5 (2 Cor. 8:13). 


Thus ‘the present season’ must be carefully distinguished from the fulness of the Christian time, though in one sense the blessings of Christianity were already realised essentially. So far Primasius, while he gives a wrong sense to ‘present,’ says truly: Quod enim agebatur in templo tunc temporis figura erat et similitudo istius veritatis quae jam in ecclesia completur. 


The Levitical system then, represented by ‘the first Tabernacle,’ is described here as a parable ‘to serve for’ or, perhaps ‘to last as long as’ the present season. It conveyed its lessons while the preparatory age continued up to the time of change. It did indeed foreshadow that which is offered in the Gospel, but that is not the aspect of it which is here brought forward. As a parable (Heb. 11:19) it is regarded not so much in relation to a definite future which is directly prefigured (‘type’) as in regard to its own power of teaching. The parable suggests thoughts: the type points to a direct fulfilment. 


Heb. 9:9, 10. kaqj h}n dw'ra...movnon ejpi; br....baptismoi'", dikaiwvmata ... ejpikeivmena] in accordance with which (and after this parable, or teaching by figure) gifts and sacrifices are offered such as cannot make the worshipper perfect as touching the conscience (in conscience), being only ordinances of flesh, resting upon meats and drinks and divers washings, imposed until a season of reformation. If the kaiv is retained (kai; dikaiwvmata) then two things are stated of the Levitical sacrifices, ‘that they cannot bring perfection, as resting only on meats’...and ‘that they are ordinances of flesh...’. 


This sense is given in a rude form by the Old Latin version: quae [munera et bestiae] non possunt conscientia consummare servientes, solum in cibis et potu et variis baptismis, justitia carnis usque ad tempus restitutionis imposita. 

The Vulgate renders kai; dikaiwvmasin...ejpikeimevnoi" quae non possunt...in cibis...et variis baptismatibus et justitiis carnis usque ad tempus correctionis impositis. 

Three points in this complicated sentence require consideration, the weakness of the Levitical offerings (mh; dun. kata; sun. tel. to;n latr.), the ground of their weakness (movnon ejpi; brwvmasin...dikaiwvmata sarkov"), the purpose of their enactment (mevcri kairou' diorq. ejpik.). 


mh; dun....tel. to;n latr.] For the idea of teleivwsi" ‘a bringing to perfection’ according to some assumed standard, see Heb. 7:11 note. Here that standard is said to be ‘according to’ ‘as touching the conscience.’ The Levitical offerings were able to secure an outward perfecting, the admission of each worshipper to a full participation in the privileges of the ancient commonwealth of God, which depended on the satisfaction of ceremonial conditions. But they could not bring a spiritual perfecting. They could not, to notice one aspect, ‘cleanse the conscience from dead works to serve a living God’ (9:14). 


For suneivdhsi" see Additional Note. 


to;n latreuvonta expresses each worshipper who approached God through the appointed minister. Compare Heb. 10:2 tou;" latreuvonta" (of the whole body); 13:10. For the absolute use of latreuvw see 10:2 note. 


9:10. movnon ejpi; brwvm....dik. s.] These offerings were unable to satisfy man's destiny being only ordinances of flesh combined with, resting upon, meats and drinks and divers washings. 

The movnon and the ejpi; brwvm. both serve to limit and explain the character of the Mosaic institutions. These institutions were only ordinances of flesh, ordinances which dealt with that which is external (comp. Heb. 7:16 kata; novmon ejntolh'" sarkivnh"); and the accompaniments of the sacrifices, the personal requirements with which they were connected, indicated their purely outward significance. 


For the use of the preposition ejpiv to express the accompanying circumstances or conditions see 1 Thess. 4:7; 1 Cor. 9:10; 2 Cor. 9:6; Gal. 5:13; Eph. 2:10; 2 Tim. 2:14. Compare also Heb. 9:15, 17; Heb. 8:6; 10:28. 


The reference in brwvm. kai; povm. kai; diaf. Bapt. is general, and must be taken to include the various Levitical regulations positive and negative as to meats and drinks, developed by tradition. The mention of ‘drinks’ has caused difficulty, for the Law gave no universal directions in this respect: so Theophylact asks: pw'" de; ei\pe povmasi; kaivtoi peri; pomavtwn diafora'" ouj dielavmbanen oJ novmo"; He suggests that the reference may be to the conditions of the Nazarite vow (Num. 6:3), or to the injunctions laid upon the ministering priests (Lev. 10:9). Comp. Col. 2:16. 


For the ‘different washings’ see Mark 7:4. Comp. Ex. 29:4; Lev. 11:25, 28 ff.; 16:4, 24 ff.; Num. 8:7; 19:17, & c. 


mevcri k. diorq. ejpikeivmena] The provisional character of the Levitical institutions illustrates their enactment. They were imposed until a season of reformation. The word diovrqwsi" is not found elsewhere in biblical Greek. It is used in late Greek writers for the reformation of laws, institutions, states. Comp. Acts 24:3 diovrqwma. The verb diorqou'n is used in the LXX. of ‘amending ways’: Jer. 7:3, 5 (wyk;r:D“ bfiyhe); comp. Wisd. 9:18; and also of ‘setting up,’ ‘establishing’: Is. 16:5; 62:7 (ˆnE/K). The thought of ‘making straight, erect’ passes naturally into that of ‘making stable.’ 


Under different aspects this ‘reformation’ is spoken of as a ‘restitution’ (Acts 3:21 ajpokatavstasi"), and a ‘regeneration’ (Matt. 19:28 paliggenesiva). 


The anarthrous form of the phrase (kairo;" diorqwvsew") marks the character of the coming change. The very nature of the Law shewed that it was transitory, if it did not shew the definite issue to which it led. 


The Greek commentators call attention to the force of the word ejpikeivmena. Thus Theodoret: kalw'" to; ejpevkeito, bavro" ga;r h\n movnon ta; ejn tw'/ novmw/ (Acts 15:10, 28). 


(2) Heb. 9:11-28. The High-priestly Atonement under the New Covenant. 


The work of the Jewish High-priest has been indicated as the climax of the old system (v. 7); and the Highpriestly work of Christ is now considered in contrast with it. The comparison is instituted in respect of that which was the unique and supreme privilege of the Levitical High-priest, the access to God on the Day of Atonement. Thus two main points come into consideration: the entrance of the High-priest into the Divine Presence, and the fact that the entrance was through blood. 


Under this aspect the work of Christ is first (a) described generally in vv. 11, 12; and then the truths suggested (b) by the shedding of His Blood (vv. 13-22), and (c) by His entrance into the Presence of God whence He has not yet returned (9:23-28), are followed out in detail. 


(a) A summary description of Christ's High-priestly work (9:11, 12). 


The work of Christ as High-priest of the new order now established stands in sovereign superiority over that of the Levitical type in regard to scene, and offering, and efficacy. The tabernacle through which He ministered was not of this creation but heavenly (v. 11 b). The blood through which He entered before God was not that of sacrificed animals but His own (vs. 12 a). The redemption which He obtained was not for a brief season but for ever (vs. 12 b). 


11 But Christ, having come a High-priest of the good things realised, through the greater and more perfect tabernacle, not made by hands, that is, not of this creation, 12 nor yet through blood of goats and calves, but through His own blood, entered in once for all into the Holy place, having obtained eternal redemption. 
(2) The High-priestly Atonement under the New Covenant (11-28) 


9:11, 12. In contrast (Cristo;" dev) with the repeated entrance of the Jewish High-priest into the Holy of Holies through the blood of appointed victims Christ once for all entered into the true Sanctuary, the actual Presence of God, through His own blood, and obtained not a temporary but an eternal deliverance. Thus the contrast extends to the system (ta; genovmena ajgaqav), the place and mode of the Atonement (dia; th'" m. kai; tel. sk., dia; tou' ijd. ai{.), the issue (aijwvn luvtr.). In all these points the ‘parable’ finds fulfilment. 


9:11. Cristo;" dev...] But Christ having come a High-priest of good things realised...O. L. Christus autem, sacerdos quando advenit bonorum factorum. Vulg. Christus autem adsistens pontifex futurorum bonorum. For the simple Cristov" (contrast oJ cristov" 3:14 note) see 9:24; 3:6. 


paragenovmeno"] Christ has not only become (genovmeno") High-priest as one of an appointed line, He has made His presence as High-priest felt among His people as sent from another realm to fulfil the office in part on earth. 


So Chrysostom says: oujk ei\pe genovmeno" ajlla; paragenovmeno", toutevstin, eij" aujto; tou'to ejlqwvn, oujc e{teron diadexavmeno": ouj provteron paregevneto kai; tovte ejgevneto ajllj a{ma h\lqe. 


The idea of paragenevsqai is that of coming to, reaching, being present at, some marked place or company. Compare Matt. 3:1 paragivnetai  jIwavnh". Luke 12:51 dokei'te o{ti eijrhvnhn paregenovmhn dou'nai ejn th'/ gh'/; Acts 5:21 (and often in that book). 


ajrc. tw'n genomevnwn ajg.] The title of Christ at once marks His absolute supremacy. He is a High-priest whose work deals with blessings which have been gained and which do not exist only in hope and prophecy. He is High-priest of the good things which are already realised by the fulfilment of the divine conditions, and which are not promised only and future. The same blessings can be spoken of as ‘realised’ in respect of Christ's work, and as ‘future’ in respect of the preparatory discipline of the law (Heb. 10:1), or the actual position of Christians (comp. Heb. 13:14). In this place it seems natural that ‘the good things’ should be spoken of as realised from the divine side. Even if men have not entered upon their inheritance, it is already gained. In Heb. 10:1 the case is different and there the reading (tw'n mell. ajg.) is undisturbed. 


For the gen. tw'n gen. ajg. compare Heb. 3:1 ajrc. th'" oJmologiva" (dealing with and belonging to). 


9:11 b, 12. The Majesty of Christ's title (‘High-priest of the good things realised’) is justified by a description of His Work. In the circumstances and the effects of His High-priestly service He offers the heavenly counterpart of that which was exhibited under an earthly figure in the Mosaic system. This is shewn first in respect of the Tabernacle ‘through which’ Christ fulfils His work. 


dia; th'" m....oujde; dij ai{m....dia; dev...] through the greater...nor yet through blood...but through his own...Vulg. per...tabernaculum...neque per sanguinem...sed per...sanguinem.... It seems to be best to take the preposition in each case in the same general sense and to join both dia; th'" m. kai; t. sk. and dia; tou' ijd. ai{. with eijsh'lqe. Christ employed in the fulfilment of His office ‘the greater Tabernacle’ and ‘His own Blood’ (compare the corresponding though not parallel use of diav in 1 John 5:6). The local sense which has been given to diav in the first clause (‘passing through the greater...tabernacle into the Presence of God’) does not give a very clear thought. It is true indeed that the High-priest passed through ‘the first tabernacle’ to the Holy of Holies, but no such stress is laid on this ‘passage through’ as to make it the one thing noticeable in the Sanctuary. The outer Sanctuary was not merely a portal to the Holy of Holies but the appointed place of priestly service. And on the other hand the idea conveyed by this limited (local) sense of ‘through’ is included in the wider (instrumental) sense of ‘through’ which describes that which Christ used in His work. 


In this work it must be observed that Christ is said to make use not of ‘a greater tabernacle’ but of ‘the greater tabernacle,’ ‘the true, ideal, tabernacle’ (Heb. 8:2). The thought of the reader is thus carried back to the heavenly pattern which Moses followed (Heb. 8:5 note; Ex. 25:9). The earthly Tabernacle witnessed not only to some nobler revelation of God's Presence, but definitely to the archetype after which it was fashioned. 


What then is this heavenly Tabernacle? Some preparation will be made for the answer if we call to mind the two main purposes of the transitory Tabernacle. It was designed on the one hand to symbolise the Presence of God among His people; and on the other to afford under certain restrictions a means of approach to Him. The heavenly Tabernacle must then satisfy these two ends in the highest possible degree. It must represent the Presence of God, and offer a way of approach to God, being in both respects eternal, spiritual, ideal (ajlhqinhv Heb. 8:2). 


In seeking for some conception which shall satisfy these conditions it is obvious that all images of local circumscription must be laid aside, or, at least, used only by way of accommodation. The spiritual Tabernacle must not be defined by the limitations which belong to ‘this creation.’ We may then at once set aside all such interpretations as those which suppose that the lower heavens, through which Christ passed, or the supra-mundane realm, or the like, are ‘the greater tabernacle.’ We must look for some spiritual antitype to the local sanctuary. 


And here we are brought to the patristic interpretation which it requires some effort to grasp. The Fathers both Greek and Latin commonly understood the greater Tabernacle to be the Lord's ‘flesh,’ or ‘humanity.’ Thus Chrysostom: th;n savrka ejntau'qa levgei. kalw'" de; kai; meivzona kai; teleiotevran ei\pen, ei[ ge oJ qeo;" lovgo" kai; pa'sa hJ tou' pneuvmato" ejnevrgeia ejnoikei' ejn aujth'/. 


And Theodoret, followed by OEcumenius: skhnh;n ajceiropoivhton th;n ajnqrwpeivan fuvsin ejkavlesen h}n ajnevlaben oJ despovth" Cristo;"...ouj kata; novmon fuvsew" th'" ejn th'/ ktivsei politeuomevnh". Compare also Euthymius: dia; tou' ijdivou fhmi; swvmato" ejn w|/ w[/khsen hJ touvtou qeovth", o} mei'zon wJ" hJnwmevnon th'/ qeovthti touvtou pavntote. 


And Primasius: Tabernaculum per quod assistit deo patri humanitas illius est. 


In this connexion Chrysostom and Theophylact notice how the Lord's ‘Body’ and ‘heaven’ are each spoken of as ‘a veil’ and as ‘a tabernacle.’ The text of Chrysostom is confused, but Theophylact has preserved his meaning: kalei' to; sw'ma tou' Kurivou kai; skhnhvn, wJ" ejntau'qa, dia; to; to;n Monogenh' skhnw'sai ejn aujth'/: kai; katapevtasma, wJ" ajpokruvptousan th;n qeovthta. kalei' kai; to;n oujrano;n toi'" aujtoi'" touvtoi" ojnovmasi, skhnhvn, wJ" ejkei' o[nto" tou' ajrcierevw": katapevtasma, wJ" ajpoteicizomevnwn tw'n aJgivwn dij aujtou'. 


This interpretation was met by one interesting objection in early times: How could the Lord's Body be said to be ‘not of this creation’? Was not this assertion, it was asked, a denial of His true humanity? ejntau'qa, Theophylact says, ejpiphdw'sin oiJ aiJretikoi; levgonte" oujravnion ei\nai to; sw'ma kai; aijqevrion. He replies that ‘heaven’ and ‘sky’ are themselves ‘of this creation.’ But OEcumenius meets the difficulty more satisfactorily by saying that under different aspects the Lord's Body was and was not ‘of this creation’: to; sw'ma Cristou' kai; tauvth" h\n th'" ktivsew" kai; ouj tauvth", tauvth" mevn, kata; to; i[son ei\nai kai; dia; pavntwn o{moion tw'/ hJmetevrw/ swvmati, ouj tauvth" dev, kata; to; e[cein ajsugcuvtw" kai; ajdiairevtw" th;n qeovthta. 


As far as the Lord's historical work on earth is concerned this interpretation is adequate. He was the perfect revelation of the Father and the way to Him. But in considering the ideal antitype, or rather archetype, of the Tabernacle we must take account of the Lord's ministry in heaven. In this (Heb. 8:1 f.) the heavenly High-priest and the heavenly Tabernacle are in some sense distinguished; and the Lord acts as High-priest in His human Nature (Heb. 4:14 ff.). Bearing this in mind we may perhaps extend the patristic conception so as to meet the difficulty, though, with our present powers of conceiving of divine things we must speak with the most reverent reserve. In this relation then it may be said that ‘the greater and more perfect Tabernacle’ of which Christ is minister, and (as we must add) in which the Saints worship, gathers up the various means under which God reveals Himself in the spiritual order, and through which men approach to Him. Under one aspect these are represented by the union of the redeemed and perfected hosts made one in Christ as His Body. Through this glorified Church answering to the complete humanity which Christ assumed, God is made known, and in and through this each believer comes nigh to God. In this Body, as a spiritual Temple, Christ ministers. As members in this Body believers severally enjoy the Divine Presence. Thought fails us under the bondage of local limitations, and still we can dimly apprehend how we have opened to us in this vision the prospect of a spiritual reality corresponding to that which was material and earthly in the old ordinances of worship. It enables us to connect redeemed humanity with the glorified human Nature of the Lord, and to consider how it is that humanity, the summing-up of Creation, may become in Him the highest manifestation of God to finite being, and in its fulness that through which each part is brought near to God. 


This heavenly Tabernacle is spoken of as greater and more perfect (Vulg. amplius et perfectius), greater in comparison with the narrow limits of the earthly Tabernacle, more perfect as answering to the complete development of the Divine plan. And in its essential character it is not made by hands, that is, not of this creation (Vulg. non manu factum, id est, non hujus creationis). Human skill had nothing to do with its structure, for man's work finds its expression in the visible order of earth, to which this does not belong. 


For ouj ceiropoivhton see Heb. 9:24; Mark 14:58 (ajceiropoivhto"); 2 Cor. 5:1 (oijkivan ajceiropoivhton aijwvnion ejn toi'" oujranoi'"). Compare Acts 7:48; 17:24. For ouj tauvth" th'" ktivsew" compare 2 Cor. 4:18 ta; ga;r blepovmena provskaira, ta; de; mh; blepovmena aijwvnia; Heb. 8:2 hJ skhnh; hJ ajlhqinh; h}n e[phxen oJ Kuvrio"; and for ktivsi", Rom. 8:19 ff. 


Philo, in a striking passage, speaks of the world as ‘the house and city’ of the first man mhdemia'" ceiropoihvtou kataskeuh'" dedhmiourghmevnh" ejk livqwn kai; xuvlwn u{lh". 


Heb. 12 a. A second point which marks the heavenly character of Christ's work is seen in the nature of His offering. He made not a twofold offering but one only. He entered into the Holy place through His own Blood, and that once for all. 


oujde; dij ai{m. travg. kai; movsc.] nor yet through blood of goats and bulls....The oujdev seems to be due to the preceding ouj ceir. as if the sentence had run ouj dia; ceirop....oujde; dij ai{mato".... The goat was the offering for the people (Lev. 16:15): the bullock for the High-priest himself (Lev. 16:11). The plural generalises the thought. The words used in the LXX. version of Leviticus are movsco" and civmaro". Symmachus and Aquila seem to have used travgo" for civmaro". The phrase travgoi kai; tau'roi (Heb. 9:13) gives the form in which the reference to animal victims would be popularly expressed. Compare Ps. 49:13; Is. 1:11 (elsewhere movsco" seems to be always used in the LXX.). 


dia; de; tou' ijd. ai{m....ta; a{gia] but through His own blood (He) entered once for all into the Holy place, the immediate Presence of God in heaven (see Heb. 9:8 note). 


The use of diav as marking the means but not defining the mode (metav) is significant when taken in connexion with v. 7 (ouj cwriv"). The earthly High-priest took with him the material blood: Christ ‘through His own blood’ entered into the Presence of God, but we are not justified in introducing any material interpretations of the manner in which He made it efficacious. Comp. Heb. 13:12 dia; tou' ijdivou ai{mato": Acts 20:28 h}n periepoihvsato dia; tou' ai{mato" tou' ijdivou. 


ejfavpax] See Heb. 7:27 note. Christ did not need (like the Jewish High-priest) a double entrance, even as He did not need to repeat His entrance. One entrance left the way open for ever. The ‘veil was rent’ (Matt. 27:51). There was no longer any obstacle interposed between the worshipper—for all are now priests (Apoc. 1:6)—and the Object of his worship. 


Heb. 9:12 b. A third element in the absolute supremacy of Christ's High-priest-hood lies in the abiding efficacy of His One priestly act. He obtained an eternal Redemption in contrast with the limited, recurrent, redemption of the yearly Atonement. 


aijwn. luvtr. euJr.] having obtained eternal redemption, Vulg. aeterna inventa redemptione, O. L. aeterna expiatione reperta. In combination with eijsh'lqen, euJravmeno" may express a coincident (comp. Heb. 2:10 note), or a precedent fact: ‘Christ entered...therein obtaining’ or ‘Christ entered...having already obtained.’ The choice between these senses will be decided by the meaning given to ‘redemption.’ If ‘redemption’ is the initial work, the conquest of death (Heb. 2:14 f.), then this was completed in the Passion and Resurrection; but it seems more natural to find the fulness of the word satisfied in the Triumph of the Ascension. Compare Additional Note on luvtrwsi". 


The form euJravmeno" is found here only in the N. T. The force of the middle voice (compare Heb. 1:3 poihsavmeno") is that of ‘having obtained as the issue of personal labour’ directed to this end. 


Chrysostom sees an emphatic sense in the word: sfovdra tw'n ajpovrwn h\n kai; tw'n para; prosdokivan pw'" dia; mia'" eijsovdou aijwnivan luvtrwsin eu{rato. 


And so Theophylact: o{ra de; kai; to; euJrovmeno", wJ" para; prosdokivan genomevnou tou' pravgmato" ou{tw tauvth/ th'/ levxei ejcrhvsato. a[poron ga;r h\n to; th'" ejleuqeriva" hJmi'n, ajllj aujto;" eu|re tou'to. 


OEcumenius also touches upon the voice: euJravmeno"...oujc eJautw'/, pw'" ga;r oJ ajnamavrthto"; ajlla; tw'/ law'/ aujtou': h ejpeidh; kefalh; th'" ajnqrwpovthto" hjxivwsen ei\nai, ta; hJmi'n katorqwqevnta aujtw'/ katwrqw'sqai levgei oJ ajpovstolo". 


(b) The truths taught by the shedding of Christ's Blood (Heb. 9:13-22). 


The thoughts springing out of the fulfilment of Christ's High-priestly work which have found a summary expression in vv. 11, 12 are developed in the remainder of the chapter. The efficacy of Christ's Blood is (a) first contrasted with that of the Jewish victims as a purifying power (9:13, 14); and then a new thought is introduced, which arises from the extension of the virtue of Christ's Blood to His people. The Blood is (b) the ratification of a new Covenant, as comprehensive in its application as the blood ‘of the calves and the goats’ by which the Old Covenant was ratified (9:15-22). 


13 For if the blood of goats and bulls and the ashes of a heifer, sprinkling them that have been defiled, sanctifieth unto the cleanness of the flesh, 14 how much more shall the blood of Christ, who through His eternal spirit offered Himself without blemish to God, cleanse our conscience from dead works, to the end that we may serve a living God? 15 And for this reason He is mediator of a new covenant, in order that a death having taken place for redemption from the transgressions that were under the first covenant, they that have been called may receive the promise of the eternal inheritance. 16 For where there is a covenant, the death of him that made it must needs be presented. 17 For a covenant is sure where there hath been death; since it doth not ever have force when he that made it liveth. 18 Whence not even hath the first covenant been inaugurated without blood. 19 For when every commandment had been spoken according to the Law by Moses to all the people, taking the blood of the calves and the goats, with water and scarlet wool and hyssop, he sprinkled both the book itself and all the people, 20 saying This is the blood of the covenant which God commanded to youward. 21 And the tabernacle also and all the vessels of the ministry he sprinkled in like manner with the blood. 22 And I may almost say, it is in blood all things are cleansed according to the Law, and apart from outpouring of blood there cometh no remission. 

(a) Heb. 9:13, 14. A sense of difficulty might arise at the prospect of the vast claim which has been made for Christ's work. How, it might be asked, can it avail for ever? The Mosaic institutions furnish the answer. 


The ritual purification of the Jewish system had a limited validity. It was directed to that which was outward. In this respect it removed outward defilement, and gave outward cleanness. If then it availed within its proper sphere, much more (we may confidently conclude) the blood of Christ will avail within its proper sphere, which is spiritual. The consequence which follows in the one case is (so to speak) due to an arbitrary enactment: the consequence in the other case lies in the very nature of things. The conclusion rests upon the comparison of a twofold relation, the relation of the blood of Christ to the blood of animals, and the relation of the inward sphere of religion to the outward. 


9:13. Two typical examples of the purificatory Levitical sacrifices are taken in illustration: the yearly sacrifices ‘of goats and bulls’ on the day of Atonement (Lev. 16), and the occasional sacrifice of the red heifer (Num. 19). The first regarded the impurity contracted from daily action, the second the impurity contracted from contact with death. 


travgwn kai; tauvrwn] Comp. Heb. 9:12 note. 


spodo;" damavlew"] In this case the blood of the sacrifice was also burnt: Num. 19:5. 


rJantivzousa tou;" kekoin. aJg....] sprinkling them that have been defiled, who by a definite act have contracted some stain, sanctifieth unto the cleanness of the flesh... Vulg. adspersus (O.L. sparsus) inquinatos sanctificat ad emundationem carnis (O.L. ad emundandam carnem). For the use of the word kekoinwmevnou", which is not found in the LXX. see Matt. 15:11 ff.; Acts 21:28. The accus. depends on rJantivzousa: Ps. 50:9 (51:9) rJantiei'" me uJsswvpw/. The verb rJantivzein occurs in the N.T. only in this Epistle: Heb. 9:19, 21; 10:22 note. In the LXX. the form rJaivnein is more common. The ‘water of separation (impurity)’ is called in the LXX. u{dwr rJantismou', Num. 19:9, 13, 20 f. 


Theophylact calls attention to the distinction between aJgiavzei, ‘sanctifieth,’ ‘halloweth,’ in regard to destination, and kaqarivzei (Heb. 9:14 kaqariei'), ‘cleanseth’ in regard to character: o{ra de; suvnesin, oujk ei\pen o{ti ejkaqavrise to; ai|ma tw'n travgwn, ajllj hJgivazen...ejkei' me;n ei\pe to; aJgiavzei...ejntau'qa de; kaqariei' eijpw;n e[deixen eujqu;" th;n uJperochvn. 


The idea is that of the ceremonial purity which enabled the Jew to enjoy the full privileges of his covenant worship and fellowship with the external Church of God. The force of the words kaqarov", a{gio"—moral, external: ideal, personal—is determined by the context. 


Heb. 9:14. povsw/ ma'llon] The superior efficacy of Christ's Blood is based generally on the considerations that His Sacrifice was 


1. Voluntary, not by constraint as in the case of the animal sacrifices of the Law. 


2. Rational, and not animal. 


3. Spontaneous, not in obedience to a direct commandment. 


4. Moral, an offering of Himself by the action of the highest power in Himself, whereby He stood in connexion with God, and not a mere mechanical performance of a prescribed rite. 


Comp. John 10:17 f. 


to; ai|ma tou' cristou'] The blood of Christ stands parallel both to the blood of goats and bulls and to the ashes of the heifer, as the means (1) of atonement for sins, and (2) of purification from contact with death: of access to God and of life in His Church. 


It will be observed that it is not the death of the victim as suffering, but the use of the Blood (that is, the Life) which is presented here as the source of purification. 


The efficacy of Blood—the life, Lev. 17:11-is regarded in different aspects in this passage. Now one aspect predominates and now another. It is a means of atonement, and it is a means of purification: it has a power retrospectively and prospectively. Death again, which makes the blood available, is the seal of the validity of a covenant. But no one view exhausts the meaning of that which is the fulness of a life made available for others. Compare Additional Note on 1 John 1:7. 


o}"...eJaut. pro". a[mwmon t. q.] who through His eternal spirit offered Himself without blemish to God, Vulg. qui per spiritum sanctum semetipsum obtulit immaculatum Deo. The sacrifice upon the altar of the Cross preceded the presentation of the blood. The phrase eJauto;n proshvnegken clearly fixes the reference to this initial act of Christ's High-priestly sacrifice. This act He accomplished dia; pneuvmato" aijwnivou. In virtue of His inseparable and unchangeable Divine Nature Christ was Priest while He was victim also. He offered Himself, living through death and in death. Epiphanius puts together the different aspects of Christ's work in His sacrifice of Himself in a striking passage: aujto;" iJerei'on, aujto;" qu'ma, aujto;" iJereuv", aujto;" qusiasthvrion, aujto;" qeov", aujto;" a[nqrwpo", aujto;" basileuv", aujto;" ajrciereuv", aujto;" provbaton, aujto;" ajrnivon, ta; pavnta ejn pa'sin uJpe;r hJmw'n genovmeno", i{na hJmi'n zwh; kata; pavnta trovpon gevnhtai...(Haer. lv. § 4, 471 f.). 


The absence of the article from pneu'ma aijwvnion marks the spirit here as a power possessed by Christ, His ‘Spirit.’ It could not be said of any man absolutely that his spirit is eternal; but Christ's Spirit is in virtue of His Divine Personality eternal. By this, while truly man, He remained in unbroken connexion with God. Through this He had ‘the power of an indissoluble life’ (Heb. 7:16). 


The truth will become clearer if we go yet a step further. In men the ‘spirit’ is, as has been said, that by which they are capable of connexion with God. But in Christ, who did not cease to be the Son of God by becoming man, the ‘spirit’ is to be regarded as the seat of His Divine Personality in His human Nature. So far the pneu'ma aijwvnion included the limited pneu'ma of the Lord's humanity. This pneu'ma, having its own proper existence, was in perfect harmony with the pneu'ma aijwvnion. (Comp. ep. Barn. 7.3 uJpe;r tw'n hJmetevrwn aJmartiw'n e[mellen to; skeu'o" tou' pneuvmato" prosfevrein qusivan.) 


This ‘eternal spirit’ obtained complete sovereignty at the Resurrection (1 Cor. 15:45); and it is probably by reference to this fact that the difficult passage 2 Cor. 3:17 ff. is to be explained. See also 1 Pet. 3:18. 


Another more obvious thought lies in the phrase. 


Other sacrifices were wrought by the hand, being outward acts of flesh, but this was wrought by that which is highest in man's nature whereby he holds fellowship with God, being a truly spiritual act. Chrysostom indicates this thought under another aspect: to; dia; pneuvmato" aJgivou (so he reads) dhloi' o{ti ouj dia; puro;" proshvnektai oujde; dij a[llwn tinw'n, though this is but a small part of the meaning. Comp. Euthymius: diav tino" puro;" wJlokauvtwsen eJauto;n tw'/ qew'/ kai; patri; a[mwmon kallievrhma. 


For eJaut. pro". tw'/ qew'/, compare Heb. 7:27 note, vv. 25, 28 (prosenecqeiv"). See also Heb. 11:4; John 16:2. 


The epithet a[mwmon describes Christ as a perfect victim. That which was required outwardly in the Levitical victims was satisfied absolutely by Christ. 


The word a[mwmo" is used technically in this sense in the LXX. (e.g., Ex. 29:1 µymiT;, H9459). Comp. Philo de agric. § 29 (1.320 M.); de merc. mer. § 1 (2.265 M.) Dei' dh; to;n mevllonta quvein skevptesqai mh; eij to; iJerei'on a[mwmon, ajllj eij hJ diavnoia oJlovklhro" aujtw'/ kai; pantelh;" kaqevsthke. The connexion in which it stands shews that it refers here to the conditions and issue of the Lord's earthly life. 


kaqariei'...qew'/ zw'nti] (shall) cleanse our (your) conscience from dead works to the end that we (ye) may serve a living God. Vulg. emundabit conscientiam vestram ab operibus mortuis ad serviendum Deo viventi. The action of the blood of Christ is not to work any outward change but to communicate a vital force. It removes the defilement and the defiling power of ‘dead works,’ works which are done apart from Him who is ‘the life’ (comp. Heb. 6:1 note). These stain the conscience and communicate that pollution of death which outwardly ‘the water of separation’ was designed to remove. The Levitical ritual contemplated a death external to the man himself: here the effects of a death within him are taken away. 


For kaqarivzein compare Acts 15:9; Eph. 5:26; Tit. 2:14; 1 John 1:7, 9; Heb. 10:2; Heb. 1:3 (kaqarismo;n poihsavmeno"). 


Kaqarov" as distinguished from a{gio" marks what the object is itself (‘clean’ ceremonially or morally), while a{gio" marks its destination. 


th;n suneivdhsin] Comp. Heb. 5:9 note. 


Chrysostom says on ‘dead works’: kalw'" ei\pen ajpo; nekrw'n e[rgwn, ei[ ti" ga;r h{yato tovte nekrou' ejmiaivneto: kai; ejntau'qa ei[ ti" a{yaito nekrou' e[rgou moluvnetai dia; th'" suneidhvsew", and again ta; parj hJmi'n kai; zw'nta kai; ajlhqinav, ejkei'na de; ta; para;  jIoudaivoi" kai; nekra; kai; yeudh'. 


eij" to; latr. q. z.] Purity is not the end but the means of the new life. The end of the restored fellowship is energetic service to Him Who alone lives and gives life. The thought of performing certain actions is replaced by that of fulfilling a personal relation. 


This service is specifically the service of a sacred ministry of complete surrender (latreuvein). Compare Apoc. 22:3 oiJ dou'loi aujtou' latreuvsousin aujtw'/, and contrast 1 Thess. 1:9 douleuvein q. z. kai; ajlhqinw'/. Acts 20:19 douleuvwn tw'/ Kurivw/. Rom. 14:18 douleuvwn tw'/ cristw'/. 16:18 tw'/ Kurivw/ hJmw'n Cristw'/ ouj douleuvousin. Col. 3:24 tw'/ Kurivw/ Cristw'/ douleuvete. 


For qeo;" zw'n see Heb. 3:12 note. 


(b) 9:15-22. From the thought of the efficacy of Christ's Blood as the means through which He entered into the Divine Presence and cleanses the individual conscience the writer of the Epistle goes on to shew that through the shedding of His Blood came the inauguration of a new Covenant. The idea of death gives validity to the compact which it seals (9:15-17); and the communication of the blood of the victim to those with whom God forms a covenant unites them to Him with a power of life, a principle which was recognised in the ritual ordinances of the Mosaic system (9:18-22). 


9:15. kai; dia; t....mes. ej.] And for this reason, even that the Blood of Christ purifies the soul with a view to a divine service, He is mediator of a new covenant... Vulg. Et ideo novi testamenti mediator (O. L. arbiter) est. The transition from the thought of the one all-efficacious atonement to that of the corresponding covenant is natural. The new internal and spiritual relation of man to God established by Christ involved of necessity a New Covenant. The Blood —the Life— of Christ, which was the source and support of the life, was the seal of the Covenant. 


The words diaqhvkh" mesivth" go back to the prophetic promise Heb. 8:8, which found its fulfilment in Christ. The emphasis lies on the phrase new covenant and specially upon the word covenant. It is of interest to notice the variation of emphasis in 2 Cor. 3:6 diakovnou" kainh'" diaqhvkh" and here diaqhvkh" kainh'" mesivth". For diaqhvkh compare Heb. 7:22; 7:6 note, and 12:24; and for mesivth" Heb. 8:6 note; 12:24; Gal. 3:19 f.; 1 Tim. 2:5. 


o{pw" qan. gen....th;n ejpagg. lavb....] that a death having taken place for redemption from the transgressions that were under the first covenant they that have been called may receive... Vulg. ut morte intercedente in redemptionem earum praevaricationum quae erant... The Old Covenant had been proved incapable of bringing men to perfection. God therefore provided them with fresh and more powerful help. At the same time He opened to them a nobler view of their end. In place of a material inheritance He shewed them an eternal inheritance. And the aim of the New Covenant was the attainment of the spiritual realities shadowed forth in the temporal blessings of Israel. 


But the establishment of a New Covenant, a new and permanent relation between God and man, required as its preliminary condition the discharge of man's existing obligations. The sins which the Law had set in a clear light could not be ignored. The atonements provided for sin under the Law could not but be felt to be inadequate. They were limited in their application and so to speak arbitrary. Christ at last offered the sacrifice, perfect in efficacy and moral value, to which they pointed. This sacrifice was the characteristic basis of the New Covenant (Heb. 8:12). 


Thus the death of Christ appears under a twofold aspect. His Blood is the means of atonement and the ratification of the Covenant which followed upon it. 


For genevsqai eij" compare Mark 14:4 eij" tiv...gevgonen; and with different shades of meaning Lk. 13:19; Matt. 21:42 (LXX.); Rom. 11:9 (LXX.); 1 Cor. 15:45 (LXX.); Apoc. 8:11; 16:19; Acts 5:36; 1 Thess. 3:5; 1:5; 2 Cor. 8:14; Gal. 3:14; Eph. 4:32. Gen. prov" occurs 1 Pet. 4:12. 


The phrase eij" ajpol. tw'n...parabavsewn is remarkable: for redemption from the transgressions...from their consequences and their power. The genitive expresses in a wide sense the object on which the redemption is exercised (‘redemption in the matter of the transgressions,’ ‘transgression-redemption’). So it is that elsewhere the genitive is used for that which is delivered: Rom. 8:23 th;n ajpoluvtrwsin tou' swvmato". Eph. 1:14 eij" ajpol. th'" peripoihvsew". 


The transgressions are spoken of as ‘the transgressions that were under the first covenant.’ The phrase is general in its application. It includes all transgressions committed on the basis of Law, all transgressions against the revealed will of God made known as Law.  jEpiv expresses the conditions, the accompanying circumstances, under which anything takes place, see Heb. 9:10. 


In this connexion the covenant with Abraham (Acts 3:25) does not come into consideration. It was of the nature of a universal promise. The ‘first covenant’ was that between God and the Jewish people represented by Moses: the ‘new covenant’ that between God and men represented by Christ. 


When the necessary condition has been satisfied (qanavtou genomevnou eij" ajp. tw'n...parabavsewn) scope is given for the positive fulfilment of the Covenant, that they that have been called may receive in fact what had been promised before. Compare Heb. 6:12 klhronomouvntwn ta;" ejpagg. 6:15; 10:36; 11:13, 39; Gal. 3:14. 


The blessing is no longer limited to a particular people. It is for all to whom the invitation has been sent (Acts 2:39; comp. 3:1). 


The phrase oiJ keklhmevnoi, which occurs nowhere else in the epistles, is an echo of the Parables: Matt. 22:3, 4, 8; Luke 14:17, 24; comp. Apoc. 19:9. The word klhtoiv, though not very common, has a wide range (Rom., 1 Cor., Jude, Apoc.). 


th;n ejpagg....th'" aij. Klhr.] The position of the gen. dependent on th;n ejp. is due to the fact that it is added as a further definition of the promise (comp. Heb. 12:11 note). The sentence stands essentially complete without it: that they that have been called may receive the promise (comp. Heb. 6:15). But the explanation is naturally suggested by the thought of the contrast of the Old and the New. Moses secured to the people an ‘inheritance,’ which was however only a figure of that which was prepared (comp. Ex. 32:13). 


Heb. 9:16, 17. The mention of a ‘new covenant’ and of ‘death’ in close connexion suggests a fresh thought. The Death of Christ fulfilled two distinct purposes. It provided an atonement for past sins; and, besides this, it provided an absolute ratification of the Covenant with which it was connected. 


The Death set man free: the Covenant gave him the support which he required. The Death removed the burden of the past: the Covenant provided for the service of the future. 


In any case a covenant is ratified by the death of a representative victim. But here Christ died in His own Person; and by thus dying He gave absolute validity to the covenant which He mediated: the preceding thought of the atonement shews how such a covenant was possible. 


The Death of Christ was a chief difficulty of the Hebrews, and therefore the writer presents it under different aspects in order to shew its full significance in the Christian dispensation. 


For a justification of the interpretation of the following verses see the Additional Note. 


9:16. o{pou gavr ... diaqemevnou] For where there is a covenant the death of him that made it must needs be presented. Vulg. Ubi enim testamentum mors necesse est intercedat testatoris. The circumstances under which the New Covenant was made, however unlooked for in man's anticipation of the Christ (tou'to to; taravsson aujtou;" to; tou' qanavtou tou' Cristou' OEcum.), are to deeper thought most intelligible, for an unchangeable covenant implies death. It is not said that he who makes the covenant ‘must die,’ but that his death must be ‘brought forward,’ ‘presented,’ ‘introduced upon the scene,’ ‘set in evidence,’ so to speak. This sense of fevresqai appears to be perfectly natural, and to be more simple than the sense commonly attributed to the word, either ‘to be alleged’ as a fact, or to be pleaded in the course of an argument, or to be ‘current’ as a matter of common notoriety. 


He who makes the covenant (oJ diaqevmeno") is, for the purposes of the covenant, identified with the victim by whose representative death the covenant is ordinarily ratified. In the death of the victim his death is presented symbolically. 


In the case of the New Covenant Christ in His Divine-human Person represented God who reveals through and in Him the unfailing greatness of the divine love, and at the same time He represented the complete self-surrender of humanity. A covenant so made could not fail. The weakness and instability of men had no longer any place. The thought expressed by the representative victim had become an eternal fact. 


9:17. diaqhvkh gavr...diaqevmeno"] For a covenant is sure where there hath been death, since it doth not ever have force when he that made it liveth. Vulg. Testamentum enim in mortuis confirmatum est; alioquin nondum valet dum vivit qui testatus est. The statement which has been made is supported by an explanation which is borrowed from ancient usage and language. A solemn covenant was made upon the basis of a sacrifice. The death of the victim was supposed to give validity to it. The idea which is involved in the symbolic act is intelligible and important. The unchangeableness of a covenant is seen in the fact that he who has made it has deprived himself of all further power of movement in this respect: while the ratification by death is still incomplete, while the victim, the representative of him who makes it, still lives, that is, while he who makes it still possesses the full power of action and freedom to change, the covenant is not of force. 


The sense here given to the death of the victim appears more natural than to suppose that it indicates the penalty for the violation of the covenant. 


For the sense of ejpiv (ejpi; nekroi'"), as giving the accompanying conditions, see Heb. 9:10 note, and compare also Lev. 21:5 (LXX.); Eurip. Ion, 228 f. 


The subjective negative may be explained on the principle that the reason alleged is regarded as a thought (John 3:18) and not as a fact. The clause may be taken interrogatively (for is it ever of force...? John 7:26); so OEcumenius: katj ejrwvthsin ajnavgnwqi. Perhaps this best suits the rhetorical form of the passage. 


If the reading mh; tovte is adopted, and it has high claims on consideration, the rendering will necessarily be: since hath it then force when...? 

Heb. 9:18-22. The great, inaugurating, sacrifice of the Old Covenant embodied the same thought that death marks the immutability of the terms laid down (Exod. 24); and yet more: this death also was employed to convey the thought of atonement, of life surrendered that it may be given back. The blood was sprinkled on the altar and on the people. Thus the law which was enacted for the yearly access of the High-priest to the Divine Presence (Heb. 9:7 ouj cwri;" ai{mato") was observed when the people entered into the Divine Covenant. 


In relation to the use which is made of this thought, it is important to observe, that it is not said of the first covenant that it was inaugurated ‘not without death’ but ‘not without blood.’ By the use of the words ‘not without blood’ the writer of the Epistle suggests the two ideas of atonement and quickening by the impartment of a new life which have been already connected with Christ's work (vv. 14, 15). 


9:18. o{qen...ejnkekaivnistai] (Vulg. dedicatum est) whence, since every absolute, inviolable, covenant is based upon a death, and, further, since every covenant of God with man requires complete self-surrender on the part of man, not even hath the first covenant, though it failed in its issue, been inaugurated without blood. 

The word ejgkainivzw occurs again in the N. T. in Heb. 10:20, note. It is used several times in the LXX. to render vd"j;, H2542 (to renew, e.g. 1 Sam. 11:14) and Ën"j;, H2852 (to dedicate, e.g. 1 Kings 8:63). Compare 1 Macc. 4:36, 54, 57; and ta; ejnkaivnia John 10:22. 


Heb. 9:19. lalhqeivsh" gavr...] Vulg. lecto enim omni mandato legis.... The ceremonies connected with the establishment of the Law-Covenant emphasise the ideas already seen to be involved in ‘blood’; for when every commandment had been spoken according to the Law by Moses...taking the blood....The terms of the divine covenant were declared fully to the people (Ex. 24:3) and they expressed their acceptance of them (id.). Then an altar was built ‘and twelve pillars.’ Burnt-offerings were offered and peace-offerings were sacrificed (Heb. 9:4, 5). Half the blood was sprinkled upon the altar: half was sprinkled over the people (vv. 6, 8). 


These sacrifices were offered by young men of the children of Israel, representatives of the fulness of the people's life (Ex. 24:5). The ordinances of the Levitical priesthood were not yet given (Exod. 28); though some form of priesthood still remained (Ex. 19:22). Compare Ex. 19:6. 


In this connexion Philo speaks of Moses as ajrciereuv": Quis r. d. haer. § 38 (1.498 M.) qaumasth; mevntoi kai; hJ tw'n qusiw'n ai{mato" i[sh dianomhv, h}n oJ ajrciereu;" Mwu>sh'" fuvsei didaskavlw/ crhsavmeno" dievneime. 


It is of interest to notice that ‘sprinkling of persons with blood’ is noticed in the O. T. only on one other occasion: Ex. 29:21 (the consecration of Aaron). 


The words according to the law go with spoken. Every commandment was spoken by Moses 


The word lalei'n is used frequently in the Epistle of divine communications: Heb. 1:1 f.; 2:2 f.; 3:5; 4:8; 5:5; 7:14; 11:18; 12:25. 


l. to; ai|ma tw'n m. kai; tw'n t....] taking the blood of the calves and the goats... Goats 


are not directly spoken of in the Mosaic narrative (Ex. 24:5) and Philo notices the fact: Non autem agni neque haedi (offeruntur); quia hae bestiae vitulo debiliores sunt; sacrificium vero ex fortioribus videtur (velle) facere (Quaest. in Ex. l. c.). 


The addition is the more remarkable because the offering of a goat (i.e. travgo", see Dillmann on Lev. 1:10) is never prescribed in the Law except as a sin-offering; while the sacrifices in Ex. 24 are described as ‘burnt-offerings’ and ‘peace-offerings.’ Yet see Num. 7:17, 23, 29, 35, & c. 


At the same time the use of the definite article (tw'n m. kai; tw'n tr.) points distinctly to the sacrifices offered at the inauguration of the Law. 


The explanation of the difficulty is probably to be found in the fact that these sacrifices were not made according to the Mosaic ritual. They were initiatory sacrifices offered not by priests but by the ‘young men,’ representing the people, and so partook of the patriarchal type. Under this aspect it is noticeable that in the record of the original covenant-sacrifice of Abraham ‘a heifer of three years old and a she goat of three years old’ are specially mentioned (Gen. 15:9). 


to; ai|ma] He used half the blood for the sprinkling: Ex. 24:6. 


meta; u{d....kai; uJs".] These details are not given in Exodus. Water is mentioned in connexion with blood Lev. 14:5 f. (comp. Num. 19:9) in the purification of the leper, when also a sprinkler of ‘cedar wood and scarlet and hyssop’ was used (Lev. 14:4: comp. Num. 19:18). 


Compare Philo de vict. offer. § 3, 2.252f. Barn. Ep. c. 8. 


For kovkkino" compare Clem. 1 Cor. c. 12 (in reference to Josh. 2:18 to; spartivon to; kovkkinon), provdhlon poiou'ntes o{ti dia; tou' ai{mato" tou' kurivou luvtrwsi" e[stai....See also Barn. Ep. c. 7. The significance of blood and water is marked 1 John 5:6; John 19:34. 


aujtov te to; bibl.] i.e. the Book of the Covenant (Ex. 24:7). This detail also is an addition to the Mosaic narrative. Though ‘the Book’ was the record of the words of God it was outwardly the work of man, and so required the application of the purifying, vivifying, blood. Thus in a figure the ‘letter’ received a power of life. 


pavnta to;n laovn] all the people: not of course literally (‘every individual of the people’) but representatively. All were present, and the act of sprinkling was directed to all. 


For ejravntisen see Heb. 9:13 note. 


9:20. tou'to to; ai|ma t. d.] The words in Ex. 24:8 are  jIdou; (so Heb.) to; ai|ma th'" diaqhvkh" h|" dievqeto Kuvrio" pro;" uJma'" peri; pavntwn tw'n lovgwn touvtwn. It is possible that the corresponding phrase at the institution of the New Covenant (Matt. 26:28) may have influenced the quotation. 


The force of the words is: ‘This Blood shed, offered, sprinkled upon you, shews the validity and the power of the purpose of God.’ So Primasius: ac si diceret: Haec est confirmatio hujus testamenti quod mandavit ad vos Deus. 


ejnet. pro;" uJma'"] commanded to youward,... Vulg. mandavit ad vos, to be brought to you; you were the people to whom the Lord looked in the commandments which He gave me. The full construction appears in Ecclus. 45:3 ejneteivlato aujtw'/ [Mwusei'] pro;" lao;n aujtou'. Yet comp. Acts 3:25 diaq. h|" oJ qeo;" dievqeto pro;" tou;" patevra".... 


The sprinkling of the Tabernacle and its vessels took place at a later time. They were not yet made when the Sacrifice of the Covenant was offered. Moreover it is not recorded in the Pentateuch that the Tabernacle was sprinkled with blood, though it ‘and all that was therein’ was anointed with oil (Ex. 40:9; comp. Philo, Vit. Mos. iii. § 18; 2.158 M.). But Josephus, like the writer of the Epistle, regards the Tabernacle as having been consecrated with blood: thvn te skhnhvn, kai; ta; peri; aujth;n skeuvh ejlaivw/ te proqumiwmevnw/ kaqw;" ei\pon kai; tw'/ ai{mati tw'n tauvrwn kai; kriw'n sfagevntwn kaqj eJkavsthn hJmevran eJno;" kata; gevno" [ejqeravpeue] (Antt. 3.8, 6). 


Heb. 9:21. kaiv...dev...] And the tabernacle also.... Vulg. Etiam (tabernaculum). The combination is found here only in the Epistle. It occurs in the Epistles of St Paul, Rom. 11:23 kajkei'noi dev; 1 Tim. 3:10 kai; ou|toi dev; 2 Tim. 3:12 kai; pavnte" dev. Comp. 1 John 1:3 note. 


tw'/ ai{mati] with the blood. The definite form (contrast Heb. 9:22 ejn ai{mati, 12:24 ai{mati rJantismou') is used to bring out the thought that this was not the ordinary blood of purification, but the blood of the covenant, the blood of inauguration. 


9:22. kai; sc. ejn ai{m. p.] The position of scedovn, separated from pavnta by ejn ai{mati, shews that it qualifies the whole of the following clause: And, I may almost say, it is in blood all things... The position of ejn ai{m. is significant. Blood was the characteristic mean for cleansing, though fire and water were also used. It is the power of a pure life which purifies. Under this aspect the Blood becomes, as it were, the enveloping medium in which (ejn), and not simply the means or instrument through or by which, the complete purification is effected. 


The main reference is naturally to the service of the Day of Atonement. 


The word scedovn occurs again in the N.T. in Acts 13:44; 19:26. It is found in the LXX. only in 2 Mace. 5:2. 


pavnta] all things, things and men alike. The reference is probably to the dress of the priests, the attendants of the Temple, the offerers of sacrifice. 


kata; to;n novmon] according to the law which was itself thus inaugurated by blood. 


kai; cwri;" aiJmat. ouj g. a[f.] and apart from outpouring of blood there cometh no remission. The former statement was general (scedovn): this is universal (yet there is an exception Lev. 5:5, 11). 


The principle which is here affirmed belongs to the Law; and finds expression in the Pentateuch (Lev. 17:11). It occurs in identical terms in a later legal maxim (µdb ala hrpk ˆya). 


The ‘outpouring’ of blood may be understood in two ways; either of the actual slaughter of the victim, or of the pouring out of the blood upon the altar. Neither idea is in itself complete. The provision of the blood and the application of the blood are both necessary. Maimonides, in speaking of the Passover, lays down that ‘the sprinkling of the blood is the main point (rqy[) in sacrifice’ (de Sacr. 1.2, § 6). 


The word aiJmatekcusiva, Vulg. sanguinis effusio (fusio), is found elsewhere only in patristic writings. 


a[fesi"] The absolute use of a[fesi" is remarkable. Elsewhere in the N. T., except Luke 4:18 (from LXX.), the word is always used with a gen. (usually aJmartiw'n). The absence of further definition here (contrast Heb. 10:18) leaves it with the broad sense of ‘release,’ ‘deliverance,’ not so much from special sins as from the bondage of which wrong-doing is a result. In this sense ‘cleansing’ is to a certain degree opposed to ‘release.’ The one marks the removal of the stain, the other the enabling for action. 


At the same time the choice of givnetai, in place of ejstivn, presents the release as the issue of the operation of a divine law. Comp. 7:12, 18; 11:6. 


Chrysostom in comparing the use of Blood under the Old and New Covenants writes of Christ and His disciples: pou' toivnun to; biblivon ejkavqhre; ta;" dianoiva" aujtw'n: aujtoi; ga;r h\san bibliva th'" kainh'" diaqhvkh". pou' de; ta; skeuvh th'" leitourgiva"; aujtoiv eijsi: pou' de; hJ skhnhv; aujtoiv eijsi pavlin: ejnoikhvsw ga;r ejn aujtoi'" kai; ejmperipathvsw, fhsiv. 


9:23-28. The writer of the Epistle goes back now to the consideration of the fulfilment of the work of Christ. The exposition of the full meaning of ‘blood’ as the means of atonement and ratification came in as a necessary parenthesis. The last illustration—the use of the blood in cleansing all human means of approach to God under the Old Covenant—supplies the transition to the thought of Christ's cleansing the heavenly sanctuary ‘through His own Blood’ (v. 23); so He entered once for all into heaven itself to fulfil His atoning work (9:24-26). And that single entrance suggests the thought of a corresponding return (9:27 f.). 


The paragraph offers an additional feature in the preeminence of the new order over the old. The sacrifice on which it rests is better (9:12 f.): the covenant in which it is embodied is better (9:15-22): the service also—one sovereign and all-sufficing act—is better (9:23-28). 


(c) vv. 23-28. The truths taught by Christ's Entrance into the Presence of God. 


The Blood of Christ by which the New Covenant was inaugurated was available also for the cleansing of the heavenly archetype of the earthly sanctuary (9:23). For Christ has entered once for all into the Presence of God for us, having overcome sin for ever (9:24-26); and men now await the Return of the great High-priest to announce the accomplishment of His work (9:27, 28). 


23 It was necessary therefore that the copies of the things in the heavens should be cleansed with these, but the heavenly things themselves with better sacrifices than these. 24 For Christ entered not into a Holy place made with hands, like to the pattern of the true, but into the heaven itself, now to appear openly before the face of God on our behalf; 25 nor yet did He enter in order that He may often offer Himself, as the High-priest entereth into the Holy place year by year with blood not his own; 26 since in that case He must often have suffered since the foundation of the world; but now once for all, at the close of the ages, hath He been manifested to disannul sin by the sacrifice of Himself. 27 And inasmuch as it is appointed for men once to die, and after this cometh judgment; 28 even so Christ also, having been once offered to carry the sins of many, shall appear a second time, apart from sin, to them that wait for Him, unto salvation. 

9:23. This verse serves for the return from the line of thought in vv. 13-22 to that indicated generally in vv. 11, 12. The consideration of the use of blood for cleansing and for remission under the Law throws light upon the significance of Christ's Blood in connexion with His heavenly ministry. That which was done in symbol on earth required to be done truly in the spiritual order. In regard to the individual conscience, the Blood of Christ has absolute eternal validity (v. 14): in regard to the scene—if we may so speak—of the future service of the Church, the Living Christ fulfils that which was represented by the blood of victims. 


ajnavgkh ou\n...] It was necessary therefore, since blood is the means of purification for all that is connected with man's service of God, that the typical sanctuary, the copies of the things in the heavens, should be cleansed with these, but the heavenly things themselves with better sacrifices than these. The fact that such a mode of purifying by blood was enjoined for the material instruments of worship carried with it the inevitable consequence that some analogous and therefore some nobler purification should be provided for the divine archetypes. 


In an external system the purification might be external, but in the spiritual order it was requisite that the purification should be of corresponding efficacy, spiritual and not material only. 


The whole structure of the sentence requires that ‘cleansed’ should be supplied in the second clause from the first, and not any more general term as ‘inaugurated.’ In what sense then can it be said that ‘the heavenly things’ needed cleansing? 


The necessity for the purification of the earthly sanctuary and its vessels came from the fact that they were to be used by man and shared in his impurity (comp. Lev. 16:16). 


Agreeably with this view it may be said that even ‘heavenly things,’ so far as they embody the conditions of man's future life, contracted by the Fall something which required cleansing (comp. 1 Tim. 4:4 f. kalovn, aJgiavzetai). Man is, according to the revelation in Scripture, so bound up with the whole finite order that the consequences of his actions extend through creation in some way which we are unable to define (compare Gen. 3:17 ff.; Is. 24:5, 6; Jer. 23:10; Rom. 8:18 ff.). And conversely the effect of Christ's work extends throughout creation with reconciling, harmonising power: Eph. 1:10; Col. 1:20. 


ajnavgkh] It was necessary. The reference is definite, to the purification of the earthly sanctuary on the one hand by the High-priest, and of the heavenly sanctuary by Christ. For ajnavgkh see Heb. 9:16; Matt. 18:7; and for uJpodeivgmata (Vulg. exemplaria) Heb. 8:5 note. 


touvtoi" kaq.] with these ceremonial observances, that is, the blood of bulls and goats, applied according to the directions of the Law. The Mosaic system was external: the means of purification were external also. 


aujta; ta; ejpouravnia] This phrase, as distinguished from ta; ejn toi'" oujranoi'", expresses those things, answering to the sanctuary with all its furniture, which have their proper sphere in the heavenly order (comp. Heb. 3:1; 8:5 notes; John 3:12), and not simply those things which are there. 


kreivttosi qusivai"] The plural is used for the expression of the general idea (kr. q. para; tauvta"). And in point of fact the single sacrifice of Christ fulfilled perfectly the ideas presented by the different forms of the Levitical sacrifices, the sacrifices of service (burnt-offering and peace-offering), and the sacrifices for atonement (sin-offering and trespass-offering). 


Heb. 9:24-26. The writer shews that Christ has satisfied the requirement which he has described in v. 23. He has entered heaven itself to make ready a place for us (v. 24); and that not by providing for the accomplishment of a recurrent atonement (vv. 25, 26a); but by vanquishing sin for ever (vs. 26b). 


9:24. ouj ga;r eij" ceir.] The clause justifies the reference to the purification of the heavenly things. If we consider what was needed for the due preparation of that spiritual Tabernacle for man's service and God's revelation of Himself we shall feel the greatness of the requirements. For it was no Holy place made by hands Christ entered, and entered once for all, but heaven itself. He has fulfilled therefore, necessarily fulfilled, all those requirements to which the symbols pointed. 


The epithet ceiropoivhta stands emphatically first: ‘for it was not into a hand-made sanctuary Christ entered.’ 


The title Cristov" has become a proper name: v. 11; Heb. 3:6. It stands emphatically at the end of the sentence as ceiropoivhta at the beginning. 


ajntivtupa tw'n ajl.] like to the pattern (tuvpo" Heb. 8:5) of the true.... Vulg. exemplaria verorum, O.L. exemplarium veritatis (allegoria verorum). 


In the two passages in which the word ajntivtupon is used in the N.T. the sense corresponds with the two fundamentally different ideas of tuvpo". The tuvpo" may be the archetype (comp. Acts 7:44) of which the ajntivtupon is the provisional copy, as here; or the tuvpo" may be the provisional adumbration (comp. Acts 7:43) of that which the ajntivtupon more completely expresses. So the water of baptism answered as ajntivtupon to the water of the flood which bore in safety the tenants of the ark (1 Pet. 3:21). Comp. Const. Apost. 5.14, 4 paradou;" ta; ajntivtupa musthvria tou' timivou swvmato" kai; ai{mato"...6:30, 1 th;n ajntivtupon tou' basileivou swvmato" Cristou' dekth;n eujcaristivan prosfevrete....2 Clem. c. xiv. and Bp Lightfoot's Note. 


eij" aujto;n to;n oujr.] The sing. (oujranov") occurs again Heb. 11:12; 12:26. The plural marks the whole heavenly order: the singular that which we conceive of as locally definite. ‘The heaven itself,’ ‘the very heaven,’ is regarded as the absolute truth which the Holy of Holies symbolised, ‘quo nihil ulterius.’ 


nu'n ejmfanisq. tw'/ pros. t. q.] now to appear openly before the face of God. Vulg. ut appareat nunc vultui Dei. (The Old Latin rendering modo apparuit personae Dei implies a reading ejnefanivsqh.) The open evident appearance of Christ before the face of God is contrasted with the appearance of the High-priest in the dark sanctuary veiled by the cloud of incense (Lev. 16:12 f.). 


So too the ‘face of God’ suggests the idea of a vision direct and absolute, not like that of ‘the glory of the Lord’ (Ex. 40:34 ff.), or even that granted to Moses (Ex. 33:18 ff.). 


The word ejmfanivzesqai (Matt. 27:53; comp. Rom. 10:20), as distinguished in such a connexion from fanerou'sqai (2 Cor. 5:11 f.), conveys the thought of that being made a clear object of sight, which under ordinary circumstances is not so (comp. Wisd. 1:2; 16:21; 17:4 favsmata ejnefanivzeto; John 14:21 f.).  jEmfanhv" is the general opposite to ‘invisible,’ as fanerov" is to ‘indistinct.’ In Christ humanity becomes the object of the regard of God. In the glorified Son the words used at critical revelations during His earthly work find absolute fulfilment: ejn soi; eujdovkhsa (Lk. 3:22; Matt. 17:5: [12:18]). 


The phrase ‘the face of God (of the Father)’ occurs in the N. T. only Matt. 18:10; Apoc. 22:4; and in quotations from the LXX. Acts 2:28; 1 Pet. 3:12; in addition to the occurrence of the phrase pro; proswvpou kurivou (Matt. 11:10 & c.). In the O. T. the thought of ‘the face’ (µynIP;) of God occupies an important place, as expressing the revelation of His Presence (Ex. 33:14; Deut. 4:37, R. V.); and that either in judgment (Ps. 21:10 Heb.); or, as the defence (Ps. 31:20) and crowning joy of the faithful (Ps. 4:7; 17:15). The significance of the phrase is seen specially in the priestly blessing: Num. 6:25; comp. Ps. 4:6. 


In this connexion it appears strange at first that Christ should be said to have entered the heavenly sanctuary ‘to appear openly’ before the face of God and not to look on the face of God: that he should be described as the object of the vision of God and not that God should be spoken of as seen perfectly by Him. The explanation of the form of thought seems to lie in this, that everything finally must be referred to God: that which bears His regard is accepted by Him. Comp. Gal. 4:9 gnovnte" qeo;n ma'llon de; gnwsqevnte" uJpo; qeou': 1 Cor. 13:12 tovte ejpignwvsomai kaqw;" kai; ejpegnwvsqhn: 1 Cor. 8:2, 3 ei[ ti" ajgapa'/ to;n qeo;n, ou|to" e[gnwstai uJpj aujtou'. 


Nor must we limit the conception of the appearance of Christ before the face of God to one part of His work. It is commonly regarded only as the effective manifestation of His redeeming Passion (e.g.,apparet vultui, id est praesentiae et benevolentiae Dei Patris, intercedens apud eum pro nobis ostendendo cicatrices vulnerum quae pro nostra redemptione pertulit. Herv.); but it is necessary to include in it also the thought of the revelation of humanity consummated by the fulfilment of the will of God (Heb. 10:9 ff.). The ‘appearance’ of Christ alone is, to our conception, the adequate presentment of the whole work of the Son to the Father (comp. Heb. 7:25 note). 


There is another peculiarity in the form of expression which requires to be noticed, the combination of nu'n with the aor. ejmfanisqh'nai. This combination appears to affirm two complementary truths and to exclude two opposite errors. The manifestation of Christ, in whom humanity is shewn in its perfect ideal before the face of God, is ‘one act at once’ (ejmfanisqh'nai); and still for us who work in time it is in the case of each believer a present act (nu'n). There is, to look at the subject from the opposite side, no succession in the fulfilment of His work; and, on the other hand, it cannot in any sense grow old. 


Such epexegetical infinitives as ejmfanisqh'nai are generally in the aorist as expressing the abstract thought (Heb. 9:9; Matt. 11:7; 20:28; Luke 1:17); but the present is also used when the idea of continuance or repetition predominates: John 4:15; Luke 8:8; Mark 3:14; 7:4; 1 Cor. 1:17. Both tenses are combined 1 Cor. 10:7. 


The manifestation of Christ before God is ‘on our behalf’ (uJte;r hJmw'n). In Him humanity obtains its true harmony with God, and in Him it can bear the full light of God. He can be therefore, in virtue of His perfect manhood, our Advocate (1 John 2:2  jIhsou'n Cristo;n divkaion). Nu'n ga;r prw'ton, as Theodoret says, eij" to;n oujrano;n fuvsi" ajnelhvluqen ajnqrwpeiva; and each Christian in Christ, as well as through Him, has access to God: Eph. 3:12 (ejn w|/ e[comen th;n... prosagwghvn). Comp. Heb. 7:25. 


9:25. The writer of the Epistle goes on to meet another difficulty of his Jewish readers while he unfolds the absolute uniqueness of Christ's Death. They found it hard to understand how Christ should die, and how one death could have never-ending virtue. It is shewn from the very nature of the case that He could only die once, and that by this Death He satisfied completely the wants of humanity. 


oujdj i{na...] Nor yet did He enter (eijsh'lqen) in order that He may again often offer Himself, and so enter afresh as the High-priest from time to time. The main idea of the writer seems to be: ‘Christ did not enter in order to secure an access to God which might be available on repeated occasions.’ Then for such a phrase as ‘in order to repeat His entrance’ he substitutes ‘in order to offer Himself,’ and thus by bringing into preeminence the preliminary condition of entrance he shews the impossibility of repetition. 


pollavki"] The parallel is between Christ's offering and entrance and the High-priest's offering and entrance as a whole repeated year by year. The idea that the parallel is between Christ's work and the repeated entrances of the High-priest into the Holy of Holies on each day of Atonement, which involved the two sacrifices of the bullock and goat, is against the whole form of the argument in the Epistle. The ceremony of the Day of Atonement is treated as one great act. The thought of the Highpriest's offering for himself is necessarily excluded in the case of Christ (7:27); but this consideration does not come into account here. 


prosfevrh/ eJautovn] Two different interpretations of this offering have been proposed. It has been supposed to correspond with the bringing of the blood into the Holy of Holies, and again with the offering of the victim upon the altar. The general usage of the writer, apart from other considerations, is decisive in favour of the second view. It is unreasonable to give a different sense to the words from that which they bear in v. 14 eJauto;n proshvnegken a[mwmon tw'/ qew'/ (comp. Heb. 9:28), where the reference is to the Passion of Christ. See also 11:17; 7:27 v. l.; 8:3 note. 


It was only by the offering upon the Cross that the Blood ‘through which’ the divine High-priest entered into the heavenly sanctuary was made available. 


This sense of the phrase is confirmed by the words which follow, where prosenecqeiv" stands parallel to ajpoqanei'n. Compare also Heb. 10:10 dia; th'" prosfora'" tou' swvmato"  jIhsou' Cristou', which can only refer to the offering on the Cross. 


The contrast of tenses in prosfevrh/ here and prosenevgkh/ Heb. 8:3 is clearly marked. 


w{sper...] An annually repeated sacrifice was the necessary means for obtaining the atoning blood in virtue of which the Levitical High-priest entered the Sanctuary year by year. 


ejn ai{mati ajllotrivw/] The use of different prepositions in this connexion will repay study: v. 7 ouj cwri;" ai{mato", v. 12 dij ai{mato". For the use of ejn compare v. 22 ejn ai{mati kaq.: 10:19 ejn tw'/ ai{m.  jIhsou': 13:20 ejn ai{m. diaqhvkh" aijwnivou: and in other Books: Rom. 3:25 o}n proevq. iJlast...ejn tw'/ ai{m.: v. 9 dikaiwqevnte" ejn tw'/ ai{m.: Eph. 2:13 ejgenhvqhte ejggu;" ejn tw'/ ai{m. tou' cr. (1:7 ejn w|/ ...dia; tou' ai{mato"): Apoc. 1:5 luvsanti...ejn tw'/ ai{m.: v. 9 hjgovrasa"...ejn tw'/ ai{m.: 7:14 ejleuvkanan...ejn tw'/ ai{m. 

The High-priest was, as it were, surrounded, enveloped, in the life sacrificed and symbolically communicated. Christ Himself living through death came before God. 


Heb. 9:26. If the one offering of Christ is (as has been shewn from its nature) sufficient to atone for the sins of the whole world, then it is evident that its efficacy reaches through all time past and future. If it had not been sufficient, then it must have been repeated. It is assumed that it is God's will that complete atonement should be made for sin; and if He had willed that this should be made in detail and by successive acts, occasion must have arisen in earlier ages for Christ's sufferings, a thought in itself inconceivable. The virtue of Christ's work for the past in the eternal counsel of God is taken for granted. 


ejpeiv] Vulg. alioquin, since in that case, else. See Heb. 9:17, Heb. 10:2; Rom. 3:6; 1 Cor. 5:10, & c. 


e[dei] For the force of dei' see Heb. 2:1; and for the absence of a[n 1 Cor. 5:10 ejpei; wjfeivlete. Winer, pp. 353 f. 


paqei'n] See Heb. 13:12 note; 2:9. The word is not used in the Epistles of St Paul for the Death (‘the Passion’) of Christ. Comp. Acts 1:3; (3:18); 17:3. 


ajpo; katabolh'" kovsmou] Vulg. ab origine mundi. Compare Heb. 4:3 note. A prospect is opened beyond the beginning of the Mosaic system. The divine counsel had a universal scope. 


nuni; dev] but now, as things actually are, once for all, at the close of the ages, hath He been manifested to disannul (set at naught) sin by the sacrifice of Himself, Vulg. nunc autem semel in consummatione saeculorum ad destitutionem peccati per hostiam suam apparuit. Each element in this sentence brings out some contrast between the work of Christ and that of the Levitical High-priests. Their sacrifices were repeated year by year during a long period of preparation: His sacrifice was offered once for all at the close of the succession of ages. They by their action called sins to mind (Heb. 10:3): He annulled sin. They provided typical atonement through the blood of victims: He provided an absolute atonement by the sacrifice of Himself. With them the most impressive fact was the entrance into the darkness in which the Divine Presence was shrouded: with Him the manifestation on earth, still realised as an abiding reality, brought the Divine Presence near to men. 


Generally it is made plain that Christ accomplished all that the Levitical Service pointed to. 


a{pax] The absolute oneness of Christ's offering has been touched upon before, Heb. 9:12; 7:27. In proportion as this truth was felt, the weakness of the Levitical offerings, shewn by their repetition, became evident. 


It is assumed that the repetition of Christ's suffering in the future is inconceivable. 


ejpi; sunteleiva/ tw'n aij.] at the close of the ages, of a long and complex course of finite development. The exact phrase is not found elsewhere in the N.T. 


Compare Matt. 13:39 suntevleia aijw'no": vv. 40, 49 ejn th'/ sunt. tou' aijw'no": 24:3 hJ sh; parousiva kai; sunt. tou' aij.: 28:20 e{w" th'" sunt. tou' aij. For ejpi; (as distinguished from ejn) see Heb. 9:10, 15 notes; Phil. 1:3. 


Similar phrases occur in the Greek translations of Daniel: Dan. 9:7 sunt. kairw'n; 12:13 sunt. hJmerw'n. 


 jEpi;sunteleiva/ tw'n aijwvnwn has a somewhat different meaning from ejpj ejscavtou tw'n hJm. touvtwn (Heb. 1:2). This latter phrase describes the last period of ‘the present age’ (see note); while ejpi; sunteleiva/ tw'n aij. marks a point of termination of a series (so to speak) of preparatory ages. The Death of the Lord, including His Resurrection and Ascension, is essentially the beginning of a new development in the life of man and in the life of the world. It was needful, as we speak, that the ‘natural’ development of man should have had fullest scope before Christ came. 


Dia; tiv ejpi; sunteleiva/ tw'n aijwvnwn; Chrysostom asks, and answers meta; ta; polla; aJmarthvmata: eij me;n ou\n para; th;n ajrch;n ejgevnonto (leg. ejgevneto) ei\ta oujdei;" ejpivsteusen, h\n a]n to; th'" oijkonomiva" ajnovnhton. 


The word suntevleia occurs in the N.T. only in the passages which have been quoted. It occurs frequently in the LXX. A characteristic use is found in Ex. 23:16 eJorth; sunteleiva" (‘of ingathering’). As distinguished from tevlo", the end as one definite fact, suntevleia expresses a consummation, an end involving many parts. Compare suntelei'n Luke 4:2; Acts 21:27; Heb. 8:8; Luke 4:13. 


The plural aijw'ne" occurs again in the Epistle; 13:8, 21; and, in a different connexion, 1:2 (note); 11:3. 


In each case it preserves its full meaning. The whole discipline and growth of creation in time is made up of manifold periods of discipline, each having its proper unity and completeness. Per saecula debemus intellegere omnia quae facta sunt in tempore (Primas. ad c. 1.2). 


eij" ajqevthsin th'" aJmart.] This thought goes beyond ‘the redemption from transgressions’ (Heb. 9:15). It is literally ‘for the disannulling of sin’ (7:18 ajqevthsi" proag. ejnt.). Sin is vanquished, shewn in its weakness, ‘set at naught’ (Mark 7:9; Gal. 3:15). 


The comment of Theodoret deserves notice: pantelw'" th'" aJmartiva" katevluse th;n ijscu;n ajqanasivan hJmi'n uJposcovmeno": ejnoclei'n ga;r au{th toi'" ajqanavtoi" ouj duvnatai swvmasi. 


The use of the singular th'" aJmartiva" brings out this general, abstract conception (comp. Heb. 10:18 prosfora; peri; aJmartiva"). Elsewhere in the Epistle the work of Christ is regarded in its action on the many actual sins in which sin shews itself. Comp. p. 32. 


In this connexion different phrases are used which present different aspects of its efficacy. 


[The Son] sat down on the right hand of the Majesty kaqarismo;n tw'n aJmartiw'n poihsavmeno" (1:3). He is a merciful and faithful High-priest eij" to; iJlavskesqai ta;" aJmartiva" tou' laou' (2:17). (Compare 9:15 ajpoluvtrwsin tw'n ejpi; th'/ prwvth/ diaqhvkh/ parabavsewn.) 


It is further said that the ‘blood of bulls and goats is unable ajfairei'n aJmartiva" (10:4),’ and that the Levitical sacrifices cannot perielei'n aJmartiva" (10:11); where it is implied that the Blood and Sacrifice of Christ have this efficacy. 


So sins are presented as a defilement which clings to man, a force which separates him from God, a burden which he bears, a robe of custom in which he is arrayed. 


dia; th'" qusiva" aujtou'] The phrase, referring as it does to ejn ai{mati ajllotrivw/ Heb. 9:25, cannot mean anything less than ‘the sacrifice of Himself.’ The word qusiva is used again of Christ Heb. 10:12; and in connexion with prosforav in Eph. 5:2. 


pefanevrwtai] He, who is our High-priest, hath been manifested, hath entered the visible life of men as man. On the scene of earth, before the eyes of men, He has overcome death (comp. 1 Cor. 15:54-57). And more than this: the fact of the Incarnation is regarded in its abiding consequences. The manifestation of Christ continues in its effects. 


In this relation the ‘manifestation’ of Christ offers a contrast to the veiling of the High-priest in darkness when he was engaged in fulfilling his atoning service. Christ is withdrawn and yet present: hidden and yet seen. 


Contrast 1 John 3:5, 8; 1:2 (ejfanerwvqh); 1 Pet. 1:20 (fanerwqevnto"). 


The perfect occurs again Heb. 9:8; 2 Cor. 5:11; Rom. 3:21. 


Heb. 9:27, 28. The fulfilment of the work of the Levitical High-priest suggests another thought. When the atonement was completed the High-priest came again among the people (Lev. 16:24). So too Christ shall return. He shall in this respect also satisfy the conditions of humanity. His Death shall be followed by the manifestation of His righteousness in the judgment of God. 


Heb. 9:27. The conditions of human life are regarded as furnishing a measure by analogy of the conditions of Christ's work as man. He fulfilled the part of man perfectly in fact and not in figure (as by the Mosaic sacrifices). For Him therefore Death, necessarily one, must be followed by a Divine Judgment. 


kaqj o{son...ou{tw" kaiv...] inasmuch as...even so also...Vulg. quemadmodum...sic et...Kaqj o{son is found in the N.T. only in this Epistle (Heb. 3:3; 7:20); ejfj o{son occurs Matt. 9:15; 25:40, 45; Rom. 11:13; 2 Pet. 1:13. 


Kaqj o{son...ou{tw" kaiv expresses a conclusion drawn from an identity between two objects in some particular respects (comp. kaqwv"...ou{tw Heb. 9:3), while w{sper...ou{tw"...(not found in this Epistle) describes a complete correspondence so far as the objects are compared (Rom. 5:12, 19, 21). 


ajpovkeitai] Vulg. statutum est. Death lies stored in the future, ‘laid up’ for each man: 2 Tim. 4:8; Col. 1:5. 


meta; de; tou'to...] and after this cometh judgment, not in immediate sequence of time, but in the development of personal being. The writer appears to connect the Judgment with the Return of Christ on ‘the Day’: Heb. 10:25, 37 f. 


For the distinction of krivsi", the act, the process, of judgment, from krivma, the issue of judgment, the sentence, compare Heb. 6:2 with 10:27; see also John 9:39; 1 John 4:17 note. 


Heb. 9:28. ou{tw" kaiv...] Death finally closes man's earthly work, and is followed by the judgment which reveals its issue. So too Christ as man died once only; and that which answers to judgment in His case is the revelation of His glory, the revelation of Himself as He is. 


Sicut enim unusquisque nostrum post mortem recipit juxta opera sua, ita Christus devicta morte et adepto regno secundo apparebit expectantibus se in salutem ut juste vindicet suos qui injuste passus est ab alienis (Primas.). 


For the force of oJ cristov", ‘the Christ,’ see Addit. Note 1:4. 


a{pax prosenecqeiv"] Vulg. semel oblatus. The passive form (contrast Heb. 9:25 i{na prosfevrh/ eJautovn) completes the conception of the Lord's offering. It is on the one side voluntary and on the other side it is the result of outward force. How this outward force was exerted and by whom is not made known. It cannot be said directly that Christ was ‘offered up’ by God, nor yet that He was ‘offered up’ by men; nor would such a form be used to express the offering of Christ by Himself (uJpo; tivno" prosenecqeiv"; uJfj eJautou' dhlonovti: ejntau'qa oujde; iJereva deivknusin aujto;n movnon ajlla; kai; qu'ma kai; iJerei'on. Chrys.). There is a divine law which men unconsciously and even involuntarily fulfil. This embodies the divine will of love and right. The Jews were instruments in carrying it out. 


eij" to; poll. ajnen. aJm.] to carry the sins of many, Vulg. ad multorum exhaurienda peccata. This most remarkable phrase appears to be taken from Is. 53:12 (6) LXX. where the sense is ‘to take upon himself and bear the burden of sin.’ But fevrein as distinguished from bastavzein (comp. Heb. 1:3 note) involves the notion of carrying to some end; and so in 1 Pet. 2:24 (the nearest parallel in the N. T.) we read ta;" aJmartiva" ajnhvnegken ejpi; to; xuvlon (‘carried up to’). Hence comes the sense of ‘offering,’ ‘carrying up to the altar’ (Heb. 7:27; 13:15; James 2:21); and it is difficult to suppose that this idea is not present in the phrase here. Christ ‘carried to the cross’ and there did away with sin and sins. Compare Chrysostom: tiv dev ejstin ajnenegkei'n aJmartiva"; w{sper ejpi; th'" prosfora'" h|" ajnafevromen, profevromen kai; ta; aJmarthvmata levgonte" Ei[te eJkovnte" ei[te a[konte" hJmavrtomen sugcwvrhson: toutevsti memnhvmeqa aujtw'n prw'ton kai; tovte th;n sugcwvrhsin aijtou'men, ou{tw dh; kai; ejntau'qa gevgone. pou' tou'to pepoivhken oJ Cristov"; a[kouson aujtou' levgonto": Kai; uJpe;r aujtw'n aJgiavzw ejmautovn. ijdou; ajnhvnegke ta; aJmarthvmata, h\ren aujta; ajpo; tw'n ajnqrwvpwn kai; ajnhvnegke tw'/ patri; oujc i{na ti oJrivsh/ katj aujtw'n ajllj i{na aujta; a[rh/. 


In any case it is essential to the understanding of the passage to keep strictly to the literal statement. The burden which Christ took upon Him and bore to the cross was ‘the sins of many,’ not, primarily or separately from the sins, the punishment of sins. ‘Punishment’ may be a blessing to the child conscious of his sonship. 


In the LXX. ajnafevrein is used with aJmartiva in Is. 53:12 ( ac;n:, H5951); comp. Num. 14:33; and Is. 53:11 ( lb's;, H6022). Commonly ac;n:, H5951 in connexion with Sin is rendered in LXX. (Pent. Ezek.) by lambavnein: Lev. 5:5, 17; 7:8 (18) & ch. Num. 9:13; 18:22 ff. & ch. Ezek. 4:5; 23:49; comp. Ezek. 18:19 f. 


The word ‘many’ does not (of course) imply ‘many out of the whole number of men’; but ‘many’ is simply contrasted with Christ's single person, and His single entrance. Compare Heb. 2:10 note; Matt. 20:28; 26:28. 


Chrysostom's note is strangely wide of the meaning: dia; tiv de; pollw'n ei\pe kai; mh; pavntwn; ejpeidh; mh; pavnte" ejpivsteusan. uJpe;r aJpavntwn me;n ga;r ajpevqanen eij" to; sw'sai pavnta", to; aujtou' mevro", ajntivrropo" ga;r h\n oJ qavnato" ejkei'no" th'" pavntwn ajpwleiva", ouj pavntwn de; ta;" aJmartiva" ajnhvnegke dia; to; mh; qelh'sai pavnta". 


ejk deutevrou...swthrivan] The ‘appearance’ of Christ corresponds in the parallel to the judgment of men. In this case the complete acceptance of Christ's work by the Father, testified by the Return in glory, is the correlative to the sentence given on human life. He rises above judgment, and yet His absolute righteousness receives this testimony. For Him what is judgment in the case of men is seen in the Return to bear the final message of salvation. 


The fulness of this thought finds more complete expression by the description of Christ's Return as a return ‘for salvation’ and not (under another aspect) as a return ‘for judgment,’ which might have seemed superficially more natural. ‘Salvation’ emphasises the actual efficacy of His work, while ‘judgment’ declares its present partial failure. 


Nothing indeed is said of the effect of Christ's Return upon the unbelieving. This aspect of its working does not fall within the scope of the writer; and it is characteristic of the Epistle that judgment is not directly referred to Christ, whom the writer regards peculiarly as the Royal High-priest. Compare Heb. 10:27 note. 


ejk deutevrou] in comparison with His first manifestation on earth: Acts 1:11. 


cwri;" aJmartiva"] Heb. 4:15. Here the words stands in contrast with eij" to; pollw'n ajnenegkei'n aJmartiva". At His first manifestation Christ took on Him the sins of humanity, and, though Himself sinless, endured the consequences of sin. At His second coming this burden will exist no longer. Sin then will have no place. (cwvran oujkevti ejcouvsh" kata; tw'n ajnqrwvpwn th'" aJmartiva". Theodt.) 


ojfqhvsetai] Apoc. 1:7; 1 John 3:2. The vision is regarded from the side of man who sees, and not (Heb. 9:26 pefanevrwtai) from that of God who reveals. 


By the use of the word ojfqhvsetai the Return of Christ is presented as a historical fact (comp. Acts 1:10 f.). But it is to be noticed that the writer does not use the word parousiva, which is found in St Matthew, 2 Peter, St James, St Paul, St John. Nor does he use the word ejpifavneia which has a more limited range: 2 Thess. (2 Thes. 2:8 hJ ejpif. th'" parousiva" aujtou'), 1, 2 Tim., Tit. 


This revelation will be the completion of the transitory revelations after the Resurrection (1 Cor. 15:5 ff. w[fqh). But, like those, it will be for such as wait for Him, even as the people of Israel waited for the return of the High-priest from the Holy of Holies after the atonement had been made. 


The word ajpekdevcesqai appears to be always used in the N. T. with reference to a future manifestation of the glory of Christ (1 Cor. 1:7; Phil. 3:20), or of His people (Rom. 8:19, 23, 25). Comp. 2 Tim. 4:8. 


eij" swthrivan] to accomplish, consummate salvation, which includes not only the removal of sin but also the attainment of the ideal of humanity. 

Additional Note on Hebrews 9:7. The service of the Day of Atonement. 

The ritual of the Day of Atonement, ‘the Day’ (Joma), is present to the mind of the writer throughout this section of the Epistle, and it will be convenient to set out the Levitical ordinances in a clear form, that the relation of their typical teaching to the work of Christ may be distinctly seen (Lev. 16; 23:26-32; comp. Lev. 25:9; Num. 29:11; Ezek. 45:18 ff.). 


The Mishnaic treatise Joma, of which there is a convenient edition by Sheringham, gives some additional details as to later usage; and Delitzsch has given a translation of the full account of the service by Maimonides. To the edition of Sheringham's Joma of 1696 is added a very elaborate comparison of the work of the High-priest with that of Christ by J. Rhenferd. 


The Service of the Day summed up and interpreted the whole conception of Sacrifices, which were designed by divine appointment to gain for man access to God. 


In the same way the High-priest summed up the idea of consecration and religious service, represented in different stages by the people, the Levites, the priests. 


The occasion of the institution of the Service illustrates its central thought. It followed on the death of the eldest sons of Aaron, Nadab and Abihu, for ‘offering strange fire’ (Lev. 10:6 f.; 16:1; comp. Num. 3:4; 26:61). The way of access to God was not yet freely open: even the most privileged servants could only draw near as God provided a way. 


The day was the one Fast of the Law: Acts 27:9 (hJ nhsteiva). 


All the ordinary priestly duties of the day were done by the High-priest in his ‘golden robes,’ and according to custom he prepared for his work by a retirement of seven days. 


On the day itself, after bathing, the High-priest put on his [white] linen robes (Lev. 16:4; comp. Lk. 9:29) as representing the people before God, while ‘the golden robes’ were appropriate to the messenger of God to the people. 


Then the victims for the congregation and for the High-priest were prepared and presented (for sin offerings, a bullock for the High-priest, and two goats for the people; for burnt-offerings, a ram for each: Lev. 16:3, 5, 6), and one of the two goats was assigned by lot ‘to the Lord’ and the other ‘to Azazel’ (v. 8 ff.). 


All being thus made ready, the High-priest killed the bullock, and made atonement ‘for himself and for his house’ (the priesthood), entering within the veil, under cover of a cloud of incense that ‘he might not die’ (vv. 11 ff.; comp. v. 2). 


After this (and according to the later ritual he returned meanwhile from the Holy of Holies and re-entered it with the blood) he took of the blood and sprinkled it with his finger ‘upon the mercy seat eastward,’ and ‘before the mercy seat seven times’ (v. 14). 


So the High-priest and the scene of the manifestation of God were duly atoned, and the High-priest was able to act for the people. He then killed the goat, the sin-offering for the people, and dealt with its blood as with the blood of the bullock (v. 15). As in the ordinary sacrifices the blood was applied in some cases to the altar of burnt-offering and in other cases to the altar of incense, so now it was brought to the mercy seat. Afterwards the High-priest ‘made atonement’ for the Holy place, being there alone (Ex. 30:10), and for the altar of burnt-offering (vv. 16 ff.). 


Atonement having been thus made for priests and people and the whole place of service (the sanctuary in its three parts), the High-priest ‘laid both his hands upon the head of the live goat, and confessed over it all the iniquities of the children of Israel [with which the Law dealt]...putting them upon the head of the goat, and sent it away...into the wilderness’ (vv. 20 ff.). 


Thus the special service was ended. The High-priest put off his linen garments in the Holy place, washed himself, put on his robes and offered the burnt-offerings for himself and the people, ‘and made an atonement for himself and the people’ (vv. 23 ff.). 


Last of all the bodies of the sin-offerings were carried without the camp and wholly consumed (v. 27). 


Thus in a figure year by year the people had access to the Presence of God in the person of the High-priest. The fellowship between God and the people, established by the Covenant but marred by sins against its conditions, was restored. By the virtue of an offered life communion became possible. 


To this end there was a double sacrifice for the High-priest and for the people, and a double representation of the people by the High-priest and by the sin-offering; and till the atonement was made for the High-priest he could only enter the Holy of Holies under the cloud of incense. It is needless to point out the general fulfilment of the type by Christ. One point only, which appears to have been left unnoticed, may be suggested for consideration. The High-priest entered ‘the unseen’ twice, once for himself, once for the people. May we not see in this a foreshadowing of the two entrances of Christ into ‘the unseen’? Once He entered, and came back victorious over death, ready in His glorified humanity to fulfil His work for His people. Again He entered the unseen ‘to appear (ejmfanisqh'nai) before the face of God for us,’ and hereafter returning thence ‘He shall appear (ojfqhvsetai) a second time to them that wait for Him.’ 

Additional Note on Hebrews 9:9. The prae-Christian idea of Sacrifice. 

There is no reason to think that Sacrifice was instituted in obedience Sacrifice to a direct revelation. 


It is mentioned in Scripture at first as natural and known. 


It was practically universal in prae-Christian times [Kalisch's reference to Strabo 11.11, 8 is in error (oujde;n qh'lu quvousi)]. Compare Hes. Op. 134 ff.; Porph. de abst. 2.8 [Theophrastus]. 


In due time the popular practice of Sacrifice was regulated by revelation as disciplinary, and also used as a vehicle for typical teaching. 


Sacrifice, in fact, in the most general form, belongs to the life of man, and, in the truest sense, expresses the life of man. It is essentially the response of love to love, of the son to the Father, the rendering to GOD in grateful use of that which has been received from Him. Language cannot offer a more impressive example of moral degeneration in words, than the popular connexion of thoughts of loss and suffering with that which is a divine service. 


In considering the Biblical teaching on Sacrifice we must take account of 



I. NATURAL CONCEPTIONS. 


II. BIBLICAL TEACHING. 

I. NATURAL CONCEPTIONS. 

1. The general idea. 

The natural idea of sacrifices in each case is shaped by the view which is entertained by men of their relation to the unseen. 


(1) They recognise, to speak generally, a relation of dependence on unseen powers, conceived after their own likeness. Hence they bring 


A royal tribute, as to some earthly king, either 



(a) Regular offerings, from a common sense of obligation; or 



(b) Special offerings, in respect of particular occasions. 


(2) More particularly they necessarily connect joy and suffering with the unseen. Hence follow 



(a) Eucharistic offerings in acknowledgment of benefits. 



(b) Deprecatory offerings to obtain relief. 



(g) Impetratory offerings to obtain blessings. These are connected with prayer as a gift with a request. Comp. Tylor, 2.340. 


Such offerings are of two kinds: 



(a) To gratify: the offering of that which is valued, as presents in homage; self-abnegation in fasting. 



(b) To benefit: the offering of that which is thought useful as food, of which the spiritual element is supposed to be consumed. Comp. Monier Williams, Indian Wisdom, p. 428. 


And they embody two kinds of feeling (love or fear) according as the power is conceived to be 



(a) Good and righteous; or 



(b) Malevolent or capricious. 


The difference is shewn in the most extreme case. Thus there are two aspects of human sacrifices. 



(a) To prove the complete devotion of the worshipper. 



(b) To propitiate the cruelty of the power to which the sacrifice is made. 


So far, with the partial exception of the Eucharistic offerings, the sacrifices have a personal end (thank-offerings: fear-offerings: prayer-offerings). 


In accordance with this general view Theophrastus (quoted and adopted by Porphyry, de abst. 2.24; comp. 44) classes Sacrifices as h] dia; timh;n h] dia; cavrin h] dia; creivan tw'n ajgaqw'n. Moreover they are concerned with material things. The feeling by which they are prompted may be that of the slave, the subject, the friend, the son. 


But one signal omission will be observed. There are so far no expiatory offerings. 


The idea of expiatory offerings, answering to the consciousness of sin, does not belong to the early religion of Greece. Expiation was the work of special ministers. 


Comp. Plat. Resp. ii. p. 364 B. J. Bernays' Theophrastos . , pp. 106 f. 


It is not possible to determine absolutely in what order the different kinds of sacrifice came into use. The order probably depended in a great degree upon physical conditions, as the ordinary phenomena 

of life suggested terror or gratitude. This is the teaching of present experience. 


2. Materials of sacrifice. 


(1) Simple produce of the earth. 


Comp. Ovid, Fast. 1. 337 ff.; Porphyr. [Theophr.] de Abst. 2.5ff.; 4:22. 



(2) Prepared produce of the earth: first-fruits of food: juice of soma. 

Comp. Porphyr. [Theophr.] 2.6. 



(3) Animals. 


Comp. Porphyr. 2.9. These were generally limited to those used for food: Porphyr. l.c. 2.24, 25; offered to ‘demons’: id. 2.36, 38. 



(4) Human beings. 


Comp. Porphyr. 2.27ff.; 54 ff.; Just. M. Ap. 2.12; Tertull. Ap. 9; C. Quest. 7; Aug. de Civ. 7.19. 


The custom of offering human sacrifices was not unfrequently signified by representative offerings: Herod. 2.47; Ovid, Fasti, v. 621ff.; Tylor, 2.366f. 


See E. v. Lasaulx, D.  der Gr. u. . 

Here again it is impossible to determine what materials were first used in sacrifice. General tradition points to the offering of the fruits of the earth as the earliest form of worship. Comp. Plato, Legg. vi. p. 782 C; Plut. Quaest. Conv. 8.8. 3. 


3. Modes of Sacrifice. 

The primitive manner of sacrifice was determined by the thought that the Divine Power received the gifts, and shared the feast. Hence the use of 



(1) The altar. 


The gifts were symbolically brought near to God. 



(2) Fire. 


The etherealised essence of the gift was borne aloft (Hom. Il. 1.317). 


For descriptions of sacrifices compare Hom. Il. 1.458ff.; Od. 3.439ff.; 14.414ff.; Eur. Electr. 792 ff.; Ar. Pax, 940 ff.: Apoll. Rhod. 1.425ff. 


The adorning, & c. of the victims preserved the fiction that they met death willingly. 


4. Effect of sacrifice. 

The effect of sacrifices was conceived of either as 



(1) Relative, 


When the offering was welcomed as an expression of a real harmony of spirit and fellowship between the worshipper and the object of his worship; or 



(2) Absolute, 


When the sacrifice had in itself a positive virtue. This view finds the most complete expression in Hindu theology. Comp. Monier Williams, Indian Wisdom, p. 31 note. In its popular form it became a subject for Classical Satirists: e.g., Luc. de sacr. 2. 


In addition to the sacrifices which formed part of common worship, account must be taken of those which were made by vows (e.g.,Spolia opima), and by voluntary devotion (legends of Macaria, Curtius, the Decii). 


Meanwhile the true idea of sacrifice found not infrequent expression: e.g., Porphyr. 2.34, 46. 


Nowhere, as far as I know, is the ethnic conception of sacrifice, as the means of a fellowship of men with spirits, and of the one representative of the nation—the Emperor—with GOD, given more fully or impressively than in the Sacred Books of China. See Li Ki (Sacred Books of the East, xxvii, xxviii.) Books xx, xxi. Comp. Book vii. § 4. 


II. BIBLICAL TEACHING. 

1. Prae-Mosaic Sacrifices. 

Prae-Mosaic sacrifice is presented to us in two forms: 



(1) Primitive. 




(a) Gen. 4:4 (Cain and Abel) (i). 





Both offerings are called hj;n“mi, H4966 (gift: comp. Gen. 32:14; 43:11; Num. 16:15; 1 Sam. 2:17; 26:19). 





No altar is mentioned. 





The narrative implies that 



(a) The material is indifferent. 



(b) The spirit of the offerer is that to which God looks (‘Abel and his offering,’ ‘Cain and his...’). 


Comp. Heb. 11:4. 




(b) Gen. 8:20 (Noah) (ii). 





An Altar is now first mentioned. 


The offerings are ‘of every clean beast and every clean fowl.’ Thus we have the widest offering: a universal consecration in worship of all that is for man's support. 



(2) Patriarchal Sacrifice. 




(a) Abraham. 





Gen. 12:6, 7, 8 (iii); 13:4 (iv). 


An altar at Shechem: Josh. 24:1, 26. 





Gen. 13:18 (v). 


An altar at Hebron: 2 Sam. 15:7. 





Gen. 15:9 ff. (vi). 


The Covenant offerings. Animals allowed by the Levitical Law. For the birds see Lev. 1:14-17. 





Gen. 22:1 ff. (vii). 


At Moriah. The practice of sacrifice familiar (Heb. 9:7). 


The offering of Isaac is a critical point in the history of the Biblical teaching on Sacrifice. It is shewn that the most absolute faith and devotion exists without the material exhibition of it. The human sacrifices of Canaan were most effectively condemned by the clear proof that the element of good to which they witnessed was wholly independent of their horrors. 


It was plainly declared what God would and what He would not have. 


Isaac, the child of promise, was a second time given to faith. Faith received him at his birth, as a divine gift, and again from death. He became the sign of the power of God and of human self-surrender: Heb. 11:19. 


Under the Law the first-born were given representatively: Ex. 22:29. 


Comp. Euseb. Praep. Ev. 1.10, p. 37. 




(b) Isaac. 





Gen. 26:25 (viii). 


An altar at Beer-sheba (the altar first, then the tent). Comp. 21:33. 




(g) Jacob. 





Gen. 28:18 ff. (ix). 


A ‘pillar’ at Beth-el. Comp. 31:45; 35:14; Ex. 24:4; Is. 19:19: ‘pillars’ forbidden, Deut. 16:22. Comp. Gen. 35:7 (an altar: El-beth-el). 





Gen. 31:54 (x). 


A sacrifice and feast at Mizpah: a ‘pillar’ and ‘heap’ set up. Comp. Heb. 26:30; Ex. 24:11; 2 Sam. 3:20. 





Gen. 33:20 (xi). 


An altar at Shalem: El-elohe-Israel (comp. 35:7; Ex. 17:15). 





Gen. 35:1 ff. (xii), 7 (xiii). 


An altar at Beth-el (El-beth-el). Comp. 28:18 ff. 





Gen. 35:14 (xiv). 


A pillar at Beth-el (comp. 28:18). A drink-offering first mentioned. 





Gen. 46:1 (xv). 


Sacrifices at Beer-sheba (26:25). 


The student will notice the wide range of details in these incidents. 



(a) There is mention of 




Minchah (i);  (ii) (vii); Zebach (x) (xv); Nesek (xiv). 



Anointing with oil (ix). 



(b) The altar is said to be 




‘built’ (ii) (iii) (v) (vii) (xiii); ‘made’ (iv) (xii); ‘set up’ (xiv). 



(c) A pillar is 




‘placed’ (ix); ‘set up’ (xiv). 



(d) In other cases no altar or pillar mentioned: (i) (vi) (x). 


Compare also Gen. 21:33. Abraham planted ‘a tamarisk-tree’ in Beer-sheba (R. V., lv,a&e, H869) and called there on the name of the Lord... (Amos 5:5; 8:14). 


To these references may be added: Job 1:5; 42:8; Ex. 10:25. 


On the other hand there is no trace of the idea of 



(a) a vicarious substitution of the victim for the offer (not Gen. 22:13; comp. Mic. 6:7 f.); or of 



(b) propitiation. 


The thoughts of (a) gratitude and (b) tribute are dominant. 


There is no application of the blood before the Law. 


The perfect ‘naturalness’ of the record is most impressive. 


God is invited to share in the common feast: fellowship with God is realised by the worshipper. 


In Ex. 18:12 (Jethro) we have the transition to the new order. Here the primitive conception of sacrifice is fully recognised when it was about to be replaced by a more definite typical teaching. The sacrifice of Jethro bears the same relation to the Levitical Law of sacrifice as the appearance of Melchisedek to the Levitical Law of Priesthood. 


In Ex. 24:4-11 (the Covenant sacrifice) specific mention is made of ‘burnt-offerings,’ ‘peace-offerings,’ and of the sprinkling of the blood. 


NOTE. On human sacrifices in Palestine. The following references will be useful in investigating how far human sacrifices were offered in Palestine: 


(1) Among the non-Jewish peoples: 



Lev. 18:21; 20:2 ff. 



Deut. 12:30 ff.; 18:10. 



2 Kings 3:26 f. (the King of Moab). 



2 Kings 17:31 (the Sepharvites). 


The passages in the Pentateuch shew how great the temptation would be to the Jew to try whether his own faith could rival the devotion of the neighbouring nations. 


(2) Among the Jews: 


Judg. 11:30 ff. (v. 31 distinctly suggests a human offering; so LXX. oJ ejkporeuovmeno", Vulg. quicunque primus fuerit egressus. Comp. 5:2). 


[The incident in 2 Sam. 21:1-14 is in no sense a sacrifice. See also 2 Sam. 12:31.] 



2 Kings 16:3 (Ahaz): 2 Chron. 28:3. 



2 Kings 17:17 (the children of Israel). 



2 Kings 21:6 (Manasseh): 2 Chron. 33:6. 



2 Kings 23:10. 



Is. 57:5 (the people). 



Jer. 7:31 (the children of Judah). 



Jer. 19:5 ( — ). 



Jer. 32:35 ( — ). 



Ezek. 16:20 f. (Jerusalem). 



Ezek. 20:25 f., 31 (the house of Israel). 



Ps. 106:37 f. 



Comp. Mic. 6:7. 


2. The Levitical Sacrifices.. 


The Levitical Sacrifices were based upon existing customs (Lev. 17:1-7). They were in some sense a concession to the spiritual immaturity of the people (Jer. 7:22 f.); but at the same time the legislation by which they were regulated guarded them from superstitious excesses, and preserved the different true ideas to which natural sacrifice bore witness, and completed this instructive expression of devotion by fresh lessons corresponding with deeper knowledge of God and man. 


(1) The general idea. 


The Levitical offerings express the main thoughts which are expressed by the Gentile offerings though they express much more. They are in a true sense a tribute brought by a people to its Sovereign (Ex. 23:15; 34:20; Deut. 16:16 f.); and they represent what man, in human fashion, conceives of as ‘the bread—the food—of God’ (Lev. 3:11, 16; 21:6, 8, 17, 21; 22:25; Num. 28:2, 24; Ezek. 44:7). 


This conception was embodied specially in ‘the Shew-bread’; and in those sacrifices which are described as ‘of a sweet savour’ (Lev. 1:9, 13, 17; 2:2, 9, 12; 3:5; 4:31; 6:15; 8:21; 26:31; Num. 15:7, 10, 13 f.; 28:6, 13; 29:2, 6. Comp. Gen. 8:21; Ex. 29:18; 1 Sam. 26:19; Phil. 4:18; Eph. 5:2). 


The idea is naturally connected with idolatrous services (Deut. 32:38; Is. 65:11; Jer. 7:18; Ezek. 16:19; 23:41; Bel and Dr.); but it admits of a true spiritual interpretation. In this sense it has been most justly remarked that God says to us, ‘Give Me my daily bread’ (Hengstenberg); and under one aspect the Jewish sacrifices were a type of this ‘reasonable service’ (comp. Jos. B. J. 6.2, 1 hJ kaqj hJmevran trofh; [tou' qeou']). 


At the same time while God is represented as accepting these gifts from men, it is carefully laid down that He does not need them (Is. 40:16 f.; Ps. 50:8 ff.). 


Another thought contained in the Gentile sacrifices was recognised in the Law. He to whom the sacrifice was offered admitted His worshippers (with certain limitations) to His table. They ‘had communion with the altar’ (1 Cor. 10:18 oiJ ejsqivonte" ta;" qusiva" koinwnoi; tou' qusiasthrivou eijsiv). They shared with the Lord in a common feast. 


But all these thoughts of homage, service, fellowship, were shewn to rest, as men are, upon the thought of a foregoing atonement, cleansing, consecration. This thought was brought out into fullest relief in the Levitical ritual by the characteristic use which was made of the blood—the virtue of the offered life. 


The foundation of the Levitical law of sacrifice is laid in the Covenant Sacrifice (Exod. 24). ‘Young men of the children of Israel’—the representatives of the people in the fulness of their vigour—‘offered burnt-offerings and sacrificed peace-offerings of oxen unto the Lord’ (v. 5). Such was the spontaneous expression of human worship. But it was not enough. ‘Moses took half of the blood and put it in basons, and half of the blood he sprinkled on the altar’ (v. 6). Then followed the pledge of obedience; ‘and Moses took the blood and sprinkled it on the people and said, Behold the blood of the covenant, which the Lord hath made with you...’ (v. 8). ‘Then went up Moses and Aaron, Nadab and Abihu, and seventy of the elders of Israel; and they saw the God of Israel...they saw God and did eat and drink’ (vv. 9 ff.). So the human desire was justified and fulfilled. The blood of the Covenant, the power of a new life made available for the people of God, enabled men to hold communion with God (v. 11 upon the nobles of the children of Israel He laid not His hand: contrast 19:21). The lessons of sacrifice were completed: service, cleansing, consecration, fellowship. 


The teaching thus broadly given in the consecration of the people to God found a more detailed exposition in the consecration of the priests, the representatives of the people in the divine service (Exod. 29; Lev. 8). Here, as was natural, the acknowledgment of personal sin was more prominent. The bathing, robing, anointing, were followed by the sacrifice of a sin-offering (Ex. 29:10 ff.). Then one of two rams was offered as a whole burnt-offering, ‘a sweet savour,’ and of the other, after the blood had been duly applied to the altar and the candidates for the priesthood, part, together with a portion of the prepared bread, was burnt for a ‘sweet savour before the Lord,’ and part with the remainder of the bread was eaten by Aaron and his sons by the door of the tent of meeting (v. 32): they ate those things wherewith the atonement was made, to consecrate, to sanctify them (v. 33). 


It follows from the general idea of the Jewish sacrifices that they were ruled by the conception of the Covenant. In part they embodied the devout action of those for whom the full privileges of the Covenant were in force; and in part they made provision for the restoration of the privileges which had been temporarily forfeited. 


Thus the customary sacrifices fall into two groups: 


(a) Sacrifices made while the covenant relation is valid. 



(a) The burnt-offering ( hl;[o, H6592). 




Lev. 1:3 ff. 



(b) The peace-offerings (µymil;v], of three kinds: (1) hd:/T, H9343 thanks-giving: (2) rd<n‡E, H5624 vow: (3) hb;d:n“, H5607 free-will offering: Lev. 7:12, 16). 




Lev. 3:1 ff. 


With these must be combined 



(g) The meal-offering ( hj;n“mi, H4966). 




Lev. 2:1 ff. 



(d) The Shew-bread ( µynIP; µj,l,and later  tk,r<[}M'h'"l). 



(e) First-fruits. 


(b) Sacrifices made in regard to violations of the Covenant. 



(a) The sin-offering ( taF;j', H2633). 




Lev. 4:1 ff. 



(b) The guilt- (trespass-) offering ( µv;a;, H871). 




Lev. 5:5, 15 ff. 


To these must be added the various sacrifices for Purification: Lev. 14 (lepers); 15 (uncleanness); Num. 19 (contact with dead). 


The Peace-offering, through which man entered in a peculiar sense into fellowship with God, was offered after the Sin-offering and the Burnt-offering: Lev. 9:18; Num. 6:16 f. 


It is necessary to observe that the range of the Levitical atonements was very narrow. They were confined to 



(a) Bodily impurity. 



(b) Ceremonial offences. 



(g) Sins of ignorance. 



(d) Certain specified offences: Lev. 6:1, 7; 19:20. 


They did not deal with moral offences as such: they had no relief for ‘high-handed sins.’ Here the voice of Psalmist and Prophet met the heart-broken penitent with promises which the Law could not give. 


To the other Sacrifices the Passover must be added, which stood by itself and renewed the foundation of the Covenant. 


(2) Materials of Sacrifice. 


The distinction of Sacrifices as ‘bleeding’ and ‘unbloody’ is not expressly noticed in the O. T.; but there were occasions when they were made separately according to the Levitical ritual. Thus we have to notice offerings of 


(a) The produce of the earth. 


Wine: oil: meal. 


Simple fruits (grapes, olives, & c.) or flowers were not accepted. 


It was required that man's life and labour should have entered into that which he offered to God (Gen. 3:17-19). 


These kinds were mixed in the Meal- (and Drink-) offering (Minchah, Nesek) and offered separately in the Holy Place: Bread: Oil (the lamps): with Incense, but not with Wine. 


Incense was not offered by itself. 


No details are given as to the Wine: it is once spoken of as rk;ve, H8911 (Num. 28:7). 


The Meal was of ‘corn’: not less than one-tenth of an ephah (a day's food: Ex. 16:16). Barley, which was half the value (2 Kings 7:1), was admitted only in the offering of jealousy: Num. 5:15 ff. 


The sheaf of first-fruits was of barley, because that is ripe earliest: Lev. 23:10 (comp. Ruth 2:23; 2 Sam. 21:9). 


Oil is a natural symbol of refreshment, light, life, spirit. So it was used for consecration. Comp. Gen. 28:18; 35:14. 


The Incense was given wholly to God: of this the priest had no part. It was a symbol of prayer offered to God only (comp. Apoc. 8:3 f.; v. 8). 


It was not used with the sin-offering (Lev. 5:5, 11); or with the jealousy-offering (Num. 5:15). 


Leaven was not admitted except Lev. 7:13; 23:17; nor honey (except as an oblation of first-fruits) which was especially used in offerings to the dead: Porphyr. de antr. Nymph. 18. 


The use of water as ‘poured out before the Lord’ (1 Sam. 7:6; 2 Sam. 23:16) is obviously exceptional. 


For the Meal-offering, see Lev. 2:1 ff.: for the Drink-offering, Lev. 23:13, 18, 37; Ex. 29:40 f.; 30:9; Num. 15:1 ff.; for Incense, Ex. 30:22 ff. 


(b) Animals. 


Clean domestic (not wild) animals: oxen; sheep; goats; pigeons: representing different types of service (comp. Jukes, The Law of the Offerings, pp. 77 ff.). 


These served as the support of man's own life, and were nearest to him in labour, and as food. 


They were required to be perfect ( µymiT;, H9459, a[mwmoi): Deut. 17:1; and, in detail: Lev. 22:18 ff.; comp. Mal. 1:8. There was relaxation only in the case of the ‘free-will offering’: Lev. 22:23. The victims were always male in a public offering for the people; and generally a year old: in no case less than seven days: Lev. 22:27. 


As compared with the requirements of other rituals, the Levitical rules are singularly simple and significant. They contain no restrictions as to colour, & c. 


Salt was used with all sacrifices: Lev. 2:13; Ex. 30:35 R.V.; comp. Ezek. 43:24; Mark 9:49 v. l.; and see also LXX. Lev. 24:7 (add. kai; a{la). 


Salt keeps off corruption; removes impurity; acts internally like fire; sustains peace (by withdrawing elements of disorder): Mark 9:50; and so it came to be regarded as a symbol of an indissoluble covenant: Num. 18:19. 


Compare Philo de vict. § 3 (2.240 M.) oiJ a{le" ªsuvmbolonº diamonh'" th'" tw'n sumpavntwn, oi|" ga;r a]n peripasqw'si diathrou'si, kai; iJkanou' prosoyhvmato". 


The ‘meal-offering’ made alone was represented by the ‘Shew-bread.’ The offering in Lev. 5:5, 11 was not a true Minchah; and the offerings of first-fruits were of a different order. 


Animal sacrifices alone were made in the sin and guilt offerings (yet notice Lev. 5:5, 11). 


The burnt and peace offerings included meal and drink offerings. 


(3) Characteristics of ritual. 


The sacrifices were to be made at an appointed place: Lev. 17:3-5. The access to God was not yet freely open (comp. John 4:21). 


The structure of the Altar was prescribed: Ex. 20:24 f.; 27:1 ff. 


In the Sacrifice itself notice must be taken of (a) the imposition of hands, (b) the killing, (c) the exception of the blood, (d) the application of the blood, (e) the disposition of the victim, (f) the sacrificial meal. 


(a) The Semicah. The imposition of hands (Rabb.  hk;ymis]ceiroqesiva). The offerer laid his hands on all offerings except the Paschal offering (and birds). Lev. 1:4; 3:2; 4:4, 15. 


Compare Num. 8:10 (Num. 27:20; Deut. 34:9) (hands laid on the Levites); Lev. 16:21 (the High-priest laid both hands on the scapegoat); Lev. 24:14 (the hands of the witnesses laid on the blasphemer before he was stoned). 


The action expressed an intimate connexion between the offerer and the victim: in some sense a connexion of life: a dedication to a representative office. 


The interpretation in each case depended upon the particular office or act to be fulfilled by the offering. 


(b) The killing ( hf;yjiv], H2285, jb'z‡<, H8824 and fj'v;, H8821 to be distinguished). As a general rule the killing of the victim (unless it was a bird) was not the work of the priest but of the offerer in the case of private sacrifices: Lev. 1:5; 3:2; 4:24, 29, 33; though the priests might kill them. Compare Oehler, § 126. 


In sacrifices for the whole nation the victims were killed by the priests who here represented the offerers; and so on the Great Day of Atonement they were killed by the High-priest: Lev. 16:15. 


In the cleansing of the leper the victims were necessarily killed by the priest: the leper was outside the Congregation: Lev. 14:13, 25. 


The victim was killed with the least possible pain: no stress was laid on death as suffering. 


(c) The exception of the blood. 


The blood of the victim was the appointed means of atonement: Lev. 17:11. 


It was received by the priests (2 Chron. 29:22; comp. 2 Chron. 30:16). 


In certain cases it was mixed with water: Lev. 14:5 f.; but nothing is said in the O. T. of the mixture noticed in Heb. 9:19. 


(d) The application of the blood. 


This was the most significant part of the sacrifice. The rules in their solemn variety of detail are characteristic of the Levitical ritual. Elsewhere we read generally of the blood being poured upon the altars. In some cases (e.g., in Arabia) idols were smeared with blood. But there is apparently no parallel to the minute distinctions as to the use of the blood observed in Judaism. 


The blood was applied by the priests only, and in four different ways. 


i. It was ‘sprinkled’ ( qr"z:, H2450 to asperse), i.e. probably it was all thrown about from the bowl directly or by the hand from the bowl ‘on the altar [of burnt-offering] round about’: Lev. 1:5; 3:2; 7:2, & c. This was done in the case of burnt-, peace- and guilt-offerings. 


ii. It was ‘applied’ ( ˆt'n:, H5989 to give) to the horns of the altar of burnt-offering, and the remainder poured out at the base of the altar: Lev. 4:30. This was done in the case of a sin-offering for ‘one of the common people.’ 


iii. It was carried into the Holy place, and some of it was applied to the horns of the altar of incense and sprinkled (hZ!:hi) with the finger upon the veil seven times: the remainder was poured out at the base of the altar of burnt-offering: Lev. 4:6, 17 f. This was done in the case of a sin-offering for a priest or for the congregation. 


iv. It was carried into the Holy of holies and sprinkled with the finger ‘upon the mercy-seat, and before the mercy-seat seven times’: afterwards it was applied to the horns of the altar of burnt-offering, and sprinkled upon it with the finger seven times: Lev. 16:14, 15, 18, 19. [Nothing is said of the disposition of the remainder of the blood.] This was done on the Day of Atonement. 


(e) The disposition of the victim. 


The gift to God by fire followed on the completion of the atonement by the use of the blood. 


In this connection the word for ‘burning’ was not 5r"c;, H8596 (used of consuming the remains of offerings outside the camp), but  ryfiq]hi‘to cause to [ascend as] smoke.’ 


The fire was kept perpetually burning: Lev. 6:13. 


The burnt-offerings, and the offerings whose blood was carried into the Holy or most Holy place (sin offerings for the priest or the congregation) were wholly consumed: Lev. 4:11, 21; 16:27; Heb. 13:11. So also were the unbloody offerings for priests. 


Other offerings, under special limitations, were consumed by the priests or made the materials of a feast by the offerer. 


Two rites, apparently peculiar to the Jews, have to be noticed in this connexion, the ‘waving’ ( hp;WnT], H9485) and the ‘heaving’ ( hm;WrT], H9556) of parts of the offering which were so presented to God and then in some cases resigned by Him to the priests: Ex. 29:23 ff.; Lev. 7:34; 8:27 ff.; 23:11, 20; Num. 5:25; 15:19 ff.; 18:26 ff.; comp. Num. 8:9 ff.; 18:6 f. 


The absence of all inspection of the entrails of the victims, which was usual in Phoenicia, Egypt, & c., is specially to be noticed. 


(f) The Sacrificial meal. 


The parts of the offerings which were not consumed by fire were disposed of in different ways. 


i. The unbloody offerings of the people except the part burnt as a ‘memorial’ ( hr:K;z“a', H260) were eaten by the priests alone in the court of the sanctuary: Lev. 7:9 f.; 10:12 ff. 


ii. The flesh of the guilt-offerings and of the sin-offerings for one of the people were eaten by the priests in the Holy place: Lev. 6:25 ff.; 7:6 ff.; 10:16 ff. 


iii. In the case of the peace- (thank-) offerings (µymil;v]), after the disposal of the assigned parts, the offerer made a feast of the remainder within a fixed time and at a fixed place, to which he invited his household, his friends and the poor: Lev. 7:15 ff.; 19:5 ff.; 22:29 f.; Deut. 12:6 ff. 


In this last case we have the completest view of the sacrifice offered in virtue of a covenant relation with God. The offering is made to God, and He returns part to His worshipper through whom it is made a common blessing. Thus, as Philo pointed out, God received the faithful offerer to His own table: de vict. § 8 (2.245 M.). 


The student will not fail to notice the representative completeness of the references to the Levitical Sacrifices in the Epistle. Thus we have the general description gifts and sacrifices (v. 1; 8:3 f.); and, more particularly sacrifices and offerings and whole burnt-offerings and sacrifices for sin (10:8). Mention is made of the daily (10:11) and of the yearly sacrifices (9:6 ff.; 10:1); of the Covenant Sacrifice (9:18 ff.); and of the sacrifices which were provided for removing the legal impurities which impaired the validity of the Covenant, through contact with death (9:13), or in the common conduct of life, on the Day of Atonement (v. 3; 7:27 ff.; 9:7 f.). 

Additional Note on Hebrews 9:9. The idea of suneivdhsi". 

The conception of ‘the conscience’ (hJ suneivdhsi"), which is not developed in the O. T. (comp. Ecclus. 10:20; Wisd. 17:11), comes into clear prominence in the N. T. It presents man as his own judge. Man does not stand alone. He has direct knowledge of a law—a law of God—which claims his obedience, and he has direct knowledge also of his own conduct. He cannot then but compare them and give sentence His ‘conscience,’ as the power directing this process, is regarded apart from himself (Rom. 9:1; 2:15). The conscience may be imperfectly disciplined and informed (1 Cor. 10:25 ff.; 8:7 ff.; contrast Acts 23:1; 1 Tim. 3:9; 2 Tim. 1:3; 1 Pet. 3:16, 21). It may again be modified (1 Cor. 8:10, 12), and defiled (Tit. 1:15); and finally it may be seared and become insensible (1 Tim. 4:2). The man is responsible for the character which it assumes. 


The distribution of the word in the Books of the N. T. is interesting. It is not found in the Gospels (notice the occurrence in some copies in [John] John 8:9). It occurs in Acts, the central group of St Paul's Epistles (1, 2 Cor., Rom.), the Pastoral Epistles (1, 2 Tim., Tit.), the Epistle to the Hebrews and 1 Peter. 


The simplest use is that for direct, personal, knowledge with the gen. of the object (1 Cor. 8:7 eijdwvlou, 1 Pet. 2:19 qeou', Heb. 10:2 aJmartiw'n), corresponding to suneidevnai ti (1 Cor. 4:4). 


The absolute use of the word presents various functions which the conscience fulfils. It is a witness (2 Cor. 1:12; Rom. 2:15); a judge (2 Cor. 4:2; 5:11); a motive (1 Pet. 2:19 dia; s.; 1 Cor. 10:25 ff. dia; th;n s.; Rom. 13:5). It is turned to God (Acts 23:1 tw'/ qew'/; 24:16 pro;" to;n qeovn); and it becomes an object of consideration to men (1 Cor. 10:28 f.). 


In one passage it is placed in a most significant relation with ‘the heart’ and ‘faith’ (1 Tim. 1:5). The end of the Apostolic charge is love ‘out of a pure heart, and a good conscience, and faith unfeigned.’ Purity of personal character, rectitude of moral judgment, sincerity of trust in the unseen, form the triple foundation of active Christian work. 


For the manifold description of the conscience see Heb. 10:22 note; and for references to general discussions see Thayer-Grimm, s.v. Nowhere have the claims of conscience been more nobly set out than in the writings of Mencius: Legge's Chinese Classics ii, Prolegg. 61 ff. 

Additional Note on Hebrews 9:12. On the use of the term ‘Blood’ in the Epistle. 

I have endeavoured to shew elsewhere (Addit. Note on 1 John 1:7) that the Scriptural idea of Blood is essentially an idea of life and not of death. This idea is widely spread among primitive races, and finds a striking illustration in the familiar passage of the Odyssey, where the ghosts of the dead are represented as receiving strength for a time from the blood which they eagerly drink: Od. 11.36ff.; 95 ff.; 152; 231. 


The Blood, in other words, represents the energy of the physical, earthly, life as it is. The use of the term in the Epistle to the Hebrews becomes first fully intelligible by taking account of this truth. The Blood poured out is the energy of present human life made available for others. 


1. The first mention of Blood prepares for all that follows from the conception: Since the children are sharers in blood and flesh, He also Himself in like manner partook of the same...(Heb. 2:14). Christ became true man under such conditions that He could die even as men die, and in dying make the virtue of His life accessible to the race. For it must be remembered that in Scripture death under its present form is not regarded as a natural necessity, but as a consequence of sin. By this perfect assumption of humanity, the sacrifice of absolute obedience became possible. In life and in death Christ was able ‘to do the will of God,’ both as Son of man and under the circumstances of the Fall (10:4 ff.). 


2. The next mention of Christ's Blood brings before us the accomplishment of this work: Through His own Blood [Christ] entered once for all into the Holy place, having obtained eternal redemption (9:12). As, in the type, the Jewish High-priest came before God through and in (v. 25) the power of the life of victims offered up, Christ came before Him ‘through His own Blood.’ Through a life lived and a death willingly borne according to the mind of God, He could rightly approach God in His glorified humanity; and at the same time He provided for men also the means of approach ‘in His Blood.’ 


3. This thought comes next. The Life of Christ offered in its purity and fulness to God cleanses men, and enables them also to serve Him Who is a living God (9:14). Just as the blood of the appointed victims was efficacious by Divine promise for the representative of the people, the Blood of Christ in its essential nature is efficacious for those to whom it is applied. In the Blood of Jesus—not simply ‘through’ it—we have boldness to enter into the Holy place (10:19). In this respect the Blood has a twofold action, personal and social. It is the ‘blood of sprinkling’ (12:24), touching with its quickening power each believer; and it is also a force of consecration through which ‘Jesus sanctified the people’ (13:12). 


4. This last passage brings into prominence yet another thought. The Blood of Christ is not only available for individual men. It has established for the race a new relation to God. The offered Life in which Christ found the glorified Life of the Resurrection (13:20 oJ ajnagagw;n ejk nekrw'n...ejn ai{mati...), is, in virtue of His Nature, the blood of an eternal covenant (l. c.). In this the Christian is sanctified (10:29) when he is admitted into the Christian Society. And, however little we may be able to give distinctness to the truth, its hallowing, cleansing, power reaches to all finite things with which man has contact. 


The mere indication of the passages, as they follow one after the other and reveal the harmonious completeness of the apostolic teaching, will be enough to encourage the student to examine them in detail in their mutual relations. 

Additional Note on Hebrews 9:12. The idea of lutrou'sqai, luvtrwsi", & c. 

The use in the N. T. of the group of words connected with luvtron is based upon their use in the LXX. All the simple forms (luvtron, lutrovw, luvtrwsi", lutrwthv") are found there together with the compound ajpolutrou'n (Ex. 21:8 for hd:P;, H7009; Zeph. 3:1 for la'G:, H1457). 


The word luvtron, in relation to men, represents rp,K&o, H4111, as a ransom for a life: Ex. 21:30; 30:12; Num. 35:31 f.; Prov. 13:8 (ejxivlasma Aq. Sym. Th.) comp. Prov. 6:35; ryjim], H4697, as the price of a captive: Is. 45:13;  h~DEp]h;( hd:P;)H7009 and hL;auG“, H1460 as the price of redemption of a slave: Lev. 19:20, and 25:51 f. (comp. Num. 3:46 ff.; 18:15); and more widely hL;auG“, H1460, as the price of redemption of land: Lev. 25:24. 


The verb lutrou'sqai is very frequent as the translation of la'G:, H1457 and hd:P;, H7009 (of each more than forty times). It is used literally of the ‘redemption’ of that which has been alienated: Lev. 25:25 ff. (lutrwvsetai th;n pra'sin tou' ajdelfou'); 27:13 ff.; and in a more general sense of deliverance from the power of outward enemies: Ps. 106:2 [107:2], c from the power of sin: Ps. 129:8 [130:8]; Dan. 4:24; and from the power of death: Hos. 13:14. It was specially used of the ‘redemption’ of Israel from Egypt: Ex. 6:6 (lutrwvsomai uJma'" ejn bracivoni uJyhlw'/ kai; krivsei mevgalh/); 15:13; Deut. 7:8; 9:26; 13:5; 2 Sam. 7:23; Ps. 76:16 [77:16]; Mic. 6:4; and of that future ‘redemption’ of which this was a type: Is. 35:9; 41:14; 43:1, 14). 


Luvtrwsi" occurs with the full breadth of the meaning of the verb: of the redemption of a slave (Lev. 25:48), of the firstborn (Num. 18:16), of the people (Ps. 110:8 [111:8]), of the penitent (Ps. 129:7 [130:7]). Comp. Judg. 1:15 (a false reading of the Heb.). 


Lutrwthv", which is not quoted from classical authors, is found in Ps. 18:15 [19:15]; 76:35 [78:35] (for laeGO). [The form lutrwtaiv in Lev. 25:31, 32 is wrongly referred to the noun; it is evidently from the verbal lutrwtov".] 


In the N. T. luvtron occurs only in Matt. 20:28 || Mark 10:45 dou'nai th;n yuch;n aujtou' luvtron ajnti; pollw'n. The compound ajntivlutron is found in 1 Tim. 2:6 X.  jI. oJ dou;" eJauto;n ajntivlutron uJpe;r pavntwn. 


The verb lutrou'sqai is comparatively rare. It occurs only three times, Lk. 24:21 o{ti aujtov" ejstin oJ mevllwn lutrou'sqai to;n  jIsrahvl. Tit. 2:14 i{na lutrwvshtai hJma'" ajpo; pavsh" ajnomiva". 1 Pet. 1:18 ouj fqartoi'"...ejlutrwvqhte ejk th'" mataiva" uJmw'n ajnastrofh'"...ajlla; timivw/ ai{mati.... The variety of construction in these three passages is strikingly representative, (1) absolutely, (2) with ajpov, (3) with ejk and the addition of dat. instr.  jApolutrou'sqai is not found in N.T. 


Luvtrwsi" occurs Lk. 1:68 ejpoivhsen luvtrwsin tw'/ law'/ aujtou'. 2:38 toi'" prosdecomevnoi" luvtrwsin  jIerousalhvm. Heb. 9:12 aijwnivan luvtrwsin euJravmeno". 


 jApoluvtrwsi" is much more common: Lk. 21:28 ejggivzei hJ ajpoluvtrwsi" uJmw'n. Rom. 3:24 dia; th'" ajp. th'" ejn C.  jI. 8:23 th;n ajp. tou' swvmato". 1 Cor. 1:30 o}" ( jIhsou'") ejgenhvqh...hJmi'n...ajp. Eph. 1:7 || Col. 1:14 ejn w|/ e[comen th;n ajpoluvtrwsin. id. 1:14 eij" ajp. th'" peripoihvsew". 4:30 eij" hJmevran ajp. Heb. 9:15 eij" ajp. tw'n ejpi; th'/ prwvth/ diaqhvkh/ parabavsewn. 11:35 ouj prosdexavmenoi th;n ajp. 

Lutrwthv" is found only in Acts 7:35 tou'ton (Mwush'n) oJ qeo;" kai; a[rconta kai; lutrwth;n ajpevstalken. 


The whole group of words, it will be seen, with the exception of the single occurrence of luvtron in the Synoptic narrative, is confined to the Epistles of St Paul and writings (including 1 Peter) which are strongly coloured by his language. They are entirely absent from the writings of St John. 


The conception of ‘redemption’ lies in the history of Israel. The deliverance from Egypt furnished the imagery of hope. To this the work of Christ offered the perfect spiritual antitype. This parallel is of importance, for it will be obvious from the usage of the LXX. that the idea of a ransom received by the power from which the captive is delivered is practically lost in lutrou'sqai, & c. It cannot be said that God paid to the Egyptian oppressor any price for the redemption of His people. On the other hand the idea of the exertion of a mighty force, the idea that the ‘redemption’ costs much, is everywhere present. The force may be represented by Divine might, or love, or self-sacrifice, which become finally identical. But there is no thought of any power which can claim from God what is not according to the original ordinance of His righteous compassion. 


It follows that the discussions which have been raised on the question ‘To whom was the ransom for man's redemption paid’ are apt to be misleading. The deliverance of man from the debt, the captivity, the bondage of sin—however we express the image—could only be through the satisfaction of the claims of a violated law. These claims regarded under the light of punishment present a twofold aspect. To him who rebels against the divine law, they are simply pain: to him who humbly submits himself to it, they are a salutary discipline. The first aspect includes the truth which was expressed by the patristic conception that Christ paid the ransom of man to the devil: the second includes the truth expressed by the later view that the ransom was paid to God. Each view however is essentially incomplete, and it is perilous to attempt to draw conclusions from limited interpretations of Scripture. 


The idea of ‘redemption,’ ‘deliverance,’ in the spiritual order requires to be supplemented by the idea of ‘purchase.’ Man has no power of standing by himself. His freedom lies in his complete acceptance of the will of God. When therefore he is ‘redeemed’ from the power of evil he is also ‘purchased,’ so as to become wholly in the hands of God. The idea of ‘purchase,’ though of less frequent occurrence in the N. T. than the idea of ‘redemption,’ is more widely spread. It occurs in St Paul, 2 Peter, and the Apocalypse (ajgoravzein, ejxagoravzein). 


1 Cor. 6:20 oujk ejste; eJautw'n, hjgoravsqhte ga;r timh'". 


Cor. 7:22 f. oJ ejleuvqero" klhqei;" dou'lov" ejsti Cristou'. timh'" hjgoravsqhte mh; givnesqe dou'loi ajnqrwvpwn. 


2 Pet. 2:1 to;n ajgoravsanta aujtou;" despovthn ajrnouvmenoi. 


Apo c. 5.9 ejsfavgh" kai; hjgovrasa" tw'/ qew'/ ejn tw'/ ai{mativ sou ejk pavsh" fulh'" kai; glwvssh" kai; laou' kai; e[qnou".... 


Apoc. 14:3 f. (a[/dousin wJ" wj/dh;n kainh;n) oiJ hjgorasmevnoi ajpo; th'" gh'"...ou|toi hjgoravsqhsan ajpo; tw'n ajnqrwvpwn, ajparch; tw'/ qew'/ kai; tw'/ ajrnivw/. 


The compound ejxagoravzein combines the thought of redemption with that of purchase: 


Gal. 3:13 Cristo;" hJma'" ejxhgovrasen ejk th'" katavra" tou' novmou genovmeno" uJpe;r hJmw'n katavra. 


Gal. 4:4 f. ejxapevsteilen oJ qeo;" to;n uiJo;n aujtou'...i{na tou;" uJpo; novmon ejxagoravsh/, i{na th;n uiJoqesivan ajpolavbwmen. 


The Christian, it appears, is bought at the price of Christ's Blood for God. He is Christ's bond-servant, and at the same time God's son by adoption. They that have been purchased have a work for others: they are first-fruits to God and the Lamb. 

Additional Note on Hebrews 9:14. Aspects of Christ's Sacrifice. 

The Levitical Sacrifices expressed, as we have seen, several great ideas, the ideas of atonement and fellowship resting upon the idea of a covenant. They brought before the people in vivid types thoughts of cleansing and divine communion through which God realised the gracious purpose which He made known when He took them to Himself. Under outward forms and limitations they shewed how man might yet reach the destiny for which he was created. 


The self-sacrifice of Christ upon the Cross fulfilled absolutely all that was thus shadowed forth. That Sacrifice is presented to us in the Epistle under three distinct aspects: 


(1) As a Sacrifice of Atonement (9:14, 15); 


(2) As a Covenant Sacrifice (9:15-17); and 


(3) As a Sacrifice which is the groundwork of a Feast (13:10, 11). 


In each respect it had a spiritual, an eternal, a universal validity, where the type had been necessarily external and confined. 


These several aspects are considered in detail in the notes on the passages which deal with them, but there is one common feature which may be more conveniently noticed here. In the animal sacrifices of the Law two points are carefully distinguished which our own habits of thought lead us more or less to confuse, the killing of the victim and the application of the blood. The killing was properly the act of the person on whose behalf the victim was presented, or, in the case of a public sacrifice, of the representative of the people. The application of the blood was the office of the priests only. Christ was Offerer at once and Offering. In Him the victim and the people and the priest were one. He therefore performed both acts, He offered Himself through the eternal Spirit (9:14), and so by the surrender of life He fulfilled the work of the people, of the humanity which He had assumed. Through His Blood He entered into the Divine Presence and cleansed the heavenly archetypes of the earthly sanctuary (9:12, 23), and so by the impartment of a new life He fulfils the work of the priest, having realised in His divine-human nature the end of man's existence. 


The direct references to Christ's Death are naturally less frequent than the references to His Blood. Death, with its unnatural agony, was the condition, under the actual circumstances of fallen man, whereby alone the Life of the Son of man could be made available for the race (2:9, 14; comp. 1 Cor. 11:26; Rom. 5:10; 6:3 f.; Phil. 2:8; 3:10; Col. 1:22). The Blood was the energy of Christ's true human life, under the circum-stances of earth, whereby alone man's life receives the pledge and the power of a divine glory (see Addit. Note on Heb. 9:12). 


Thus the two—the Blood and the Death—correspond generally with the two sides of Christ's work, the fulfilment of the destiny of man as created and the fulfilment of this destiny though man has fallen. The first would have been necessary even though sin had not interrupted the due course of man's progress and relation to God. It becomes necessary therefore, in order to gain a complete view of the Sacrifice of Christ, to combine with the crowning act upon the Cross His fulfilment of the will of God from first to last (10:5 ff.), the Sacrifice of Life with the Sacrifice of Death. And when we look back over the facts of Christ's Sacrifice brought forward in the Epistle we notice two series of blessings gained for men by Him, the one series answering to the restoration of man's right relation to God which has been violated by sin, and the other answering to the fulfilment of the purpose of creation, the attainment by man of the Divine likeness: on the one side we recognise a re-opened entrance into the Holiest closed against fallen man and fresh access to God, on the other side sovereignty over ‘the house’ and free intercourse with God. 

Additional Note on Hebrews 9:16. The meaning of diaqhvkh in 9:15 ff. 

1. The meaning of diaqhvkh in the N. T. must be determined in the first instance by the use of the word in the LXX. In the LXX. diaqhvkh and diativqemai are the regular representatives of tyrIB], H1382 and  B tr"K;(with two exceptions: Deut. 9:15 aiJ duvo plavke" tw'n marturivwn. 1 Kings 11:11 ta;" ejntolav"). In one place (Zech. 11:14) diaqhvkh represents the more specific idea of ‘brotherhood’ ( hw:j}a', H288) (comp. Ed. 5, Ps. 2:7). Elsewhere it has uniformly the meaning of Covenant in the translation of the books of the Hebrew Canon (so in the three other places where it represents other words than tyrIB], H1382: Ex. 31:7 [ tWd[e, H6343]; Deut. 9:5 [ rb;D:, H1821]; Jer. 41:18 (34:18) [tyrIB]h' yrEb]DI]; compare also Lev. 26:11; Ezek. 16:29); and, as representing tyrIB], H1382, it is applied to a covenant between peoples (Josh. 9:6; Judg. 2:2) and between persons (1 Sam. 23:18; 2 Sam. 3:12 f. c Mal. 2:14). The same sense is preserved in the Apocrypha except in Ecclus. 38:33 diaqhvkhn krivmato" ouj dianohqhvsontai, and 45:17 ejn diaqhvkai" krimavtwn, where it appears to have the original and wider sense of ‘disposition,’ ‘arrangement.’ There is not the least trace of the meaning ‘testament’ in the Greek Old Scriptures, and the idea of a ‘testament’ was indeed foreign to the Jews till the time of the Herods: comp. Jos. Ant. 13.1, 16, 1; 17:3, 2; B. J. 2.2, 3. 


Sunqhvkh, the ordinary word for covenant, is very rare in the LXX. though it is used several times by the later translators (Aqu. Symm. Theod.) as the rendering of tyrIB], H1382. The choice of diaqhvkh to express the notion of a divine covenant is easily intelligible. In a divine ‘covenant’ the parties do not stand in the remotest degree as equal contractors (dunqhvkh). God in His good pleasure makes the arrangement which man receives, though he is not passive (2 Kings 11:17). Such a covenant is a ‘disposition,’ an ‘ordainment,’ an expression of the divine will which they to whom it is made reverently welcome. 


2. In classical writers, on the other hand, from the time of Plato, diaqhvkh generally means ‘a testament,’ ‘a will,’ a ‘disposition’ (of property, & c.) to take effect after death; though the more general sense of ‘arrangement,’ ‘agreement,’ is also found (Arist. Av. 440). 


3. PHILO (de nom. mut. §§ 6ff.; 1.586f. M.) refers to a treatise of his on ‘Covenants’ (diaqh'kai), which has unfortunately been lost. But in the same context he states the general idea which he attached to a Divine diaqhvkh. ‘Covenants’ he says ‘are written for the benefit of those who are worthy of bounty. So a Covenant is a symbol of grace, which God sets between Himself Who extends the boon and man who receives it’ (l. c.). And directly after he presents God Himself as ‘the highest kind of Covenant, the beginning and source of all graces.’ In another phrase of the passage he shews how easy it was to pass from the sense of ‘covenant’ to ‘will’: ‘[God] acknowledges that He will leave to the sinless and blameless an inheritance by terms of a covenant (kata; diaqhvka"), which it is fitting for God to give and for a wise man to receive. For He says: I will place My Covenant between Me and thee’ (Gen. 17:2). Comp. de sacr. Ab. § 14 (1.172f. M.). 


JOSEPHUS uses the word several times for ‘will’ (Ant. 17.3, 2; 9, 7; B. J. 2.2, 3), and he appears to avoid the phrases of the LXX. hJ kibwto;" th'" diaqhvkh" and the like, using kibwtov" only. 


4. In the N. T. the sense of ‘covenant’ is unquestionable, except in two passages: Gal. 3:15; and the passage under consideration (Heb. 9:15 f.). For the former passage see Bp. Lightfoot's note, who defends the sense ‘covenant.’ Compare Matt. 26:28 and parallels; Acts 3:25; 7:8; and notice the plural: Rom. 9:4; Gal. 4:24; Eph. 2:12 (Wisd. 18:22; Ecclus. 44:11; 2 Macc. 8:15). 


5. The Latin renderings of diaqhvkh are instructive. In the N. T. the rendering is uniformly testamentum, even where the sense of covenant is unquestionable (Lk. 1:72; Acts 3:25 (d. dispositionis); 7:8 (d. dispositionem); Rom. 11:27) and in quotations from the O. T. where foedus stands in the Vulgate rendering of the O. T. itself: Jer. 31:31 (Heb. 8:8). The rendering is undoubtedly due to the Old Latin translation which Jerome in his cursory revision left untouched. The first translators naturally gave the ordinary equivalent of diaqhvkh. It is, however, not unlikely that in the common language testamentum was not restricted to the classical sense of will but had the wider meaning of charta testium subscriptionibus firmata, which is not uncommon in later ecclesiastical documents. See Du Cange s. v. 

Even in the O. T. the Old Latin rendering had such authority that the phrase arca testamenti occurs four times (Ex. 30:26; Num. 14:44; 2 Kgs. 6:15; Jer. 3:16) for the common rendering arca foederis; and so in Mal. 3:1 we have angelus testamenti; comp. Zech. 9:11 and Dan. 3:34 (Vulg.); 11:28, 30, 32; Is. 14:13. 


Elsewhere (except in the version of the Psalms taken from O. L. where Jerome has pactum), the rendering of tyrIB], H1382 by foedus appears to be universal. 


The Syriac Versions transliterate the Greek word. 


6. The Biblical evidence then, so far as it is clear, is wholly in favour of the sense of ‘covenant,’ with the necessary limitation of the sense of the word in connexion with a Divine covenant. When we pass to the consideration of the sense of diaqhvkh in Heb. 9:15 ff. one preliminary remark offers itself. The connexion of vv. 15-18 is most close: v. 16 o{pou gavr...: v. 18 o{qen oujdev.... 


This connexion makes it most difficult to suppose that the key-word (diaqhvkh) is used in different senses in the course of the verses, and especially that the characteristic of a particular kind of diaqhvkh, essentially different from the prwvth diaqhvkh of vv. 15, 18, should be brought forward in v. 16. For it is impossible to maintain that the sacrifices with which the Old Covenant was inaugurated could be explained on the supposition that it was a ‘Testament.’ Nor does it appear that it could be called a ‘Testament’ in any sense. 


It is then most reasonable to conclude that diaqhvkh has the same sense throughout, and that the sense is the otherwise universal one of ‘covenant,’ unless there are overwhelming arguments against such a view. 


7. But it is said that there are such arguments: that the mention of an ‘inheritance’ suggests the thought of ‘a will,’ and that the phrases qavnaton fevresqai tou' diaqemevnou, ejpi; nekroi'", o{te zh'/ oJ diaqevmeno" require it; and further it is asked how can it be said that a covenant requires ‘death’ to give it validity? 


8. In answer to these contentions it must be replied that the mention of the ‘inheritance’ in v. 15 does not appear to furnish any adequate explanation of a transition from the idea of ‘Covenant’ to that of ‘Testament.’ It is true that Christ has obtained an inheritance (1:4); and it is also true that He entered on the possession of it through death; but it cannot be said that He ‘bequeathed’ it to His people. He ‘made a disposition’ in favour of His people (Luke 22:29). By union with Him they enjoy together with Him what is His. But He does not give them anything apart from Himself. It is also of importance in this respect to notice that the thought of the bequeathal of an inheritance by Christ to His people is not supported by any other passage of Scripture (not by Luke 22:29). 


Again there can be no question that in Heb. 9:15 Christ is spoken of as ‘the mediator of a new covenant’ (comp. 7:22 e[gguo"). Now the conceptions of Christ as the ‘Mediator of a Covenant’ and as a ‘Testator,’ the ‘framer of a will,’ are essentially distinct. A Covenant is a disposition of things determined by God for man and brought about through Christ: a Testament would be the expression of Christ's own will as to what should be after His death. The thoughts are wholly different; and the idea of death is unable in itself to combine them. The Covenant might include the necessity of the Mediator's Death, but the admission of that necessity does not convert the Covenant into a Testament, or place the Mediator in a position of a Testator. He who fulfils the Covenant may indeed by the Covenant secure rights which He can communicate to others after death, but such a communication is not a testamentary disposition. 


Yet further: if the writer had had in his mind the simple fact of the death of a testator it is unintelligible that he should have used language so strange as ejpi; nekroi'" and fevresqai. Nor is the use of ejpi; nekroi'" explained by the supposed choice of the words to meet the case of the Old Covenant, to which the idea 

of a Testament does not apply (yet comp. Lact. Inst. 4.20). 


9. It does not therefore appear that the sense of ‘testament’ clears away the difficulties of the passage in itself, or in relation to the context. Is it possible then, on the other hand, to give an intelligible meaning to the passage if the sense ‘covenant’ is retained throughout? To meet this question fairly it is necessary to recal what has been already said by the Apostle. 


The course of thought appears to be this. In Heb. 5:15 the two notions of a ‘covenant’ and a ‘death’ have been introduced. The death, as it is first presented, is presented as a means for redemption from past obligations. But when it has once been brought forward the question arises: Had it no further meaning in this connexion? The answer is found in a reference to the rites by which covenants were solemnly ratified. A sacrifice was a constituent part of the ratification; and it must be remembered that the sacrifices of the Old Covenant included not only death but also the sprinkling of blood, already touched on in the reference to the Sacrifice of the New Covenant. The early phrases used for making a covenant shew that the idea of death actually entered into the conception of a covenant: tyrIB] tr"K;, o{rkia tevmnein, icere foedus. 

In some way or other the victim which was slain and, in some cases at least, divided (Gen. 15:10, comp. Heb. 9:18; Jer. 34:18 f.), represented the parties to the covenant. 


Probably the fundamental idea was that so far as this special arrangement was concerned they had no longer will or life. The arrangement was final and unchangeable. 


In ordinary covenants the death of the persons who made the covenant was represented of necessity in symbol only, and both parties were alike liable to change. In the Covenant of the Gospel, Christ, being Himself truly man, represented humanity, as the victims represented the Jewish people at the founding of the Mosaic Covenant; and by His death He fulfilled the Covenant for men eternally, and satisfied the conditions on which forgiveness rests. He shewed that the promise of God was inviolable, and He shewed also how man could avail himself of its provisions. The redemption which was accomplished was the pledge of the fulfilment of the promise in the Covenant still to be realised. 


For here fresh considerations offer themselves which underlie the argument of the passage. The Covenant to which the writer looks is, as has been seen, not one between man and man, who meet as equal parties, but between man and God. The death of the covenant-victim therefore assumes a new character. It figures not only the unchangeableness of death but also the self-surrender of death. 


10. If then the view be adopted that the sense of diaqhvkh remains unchanged throughout as ‘Covenant,’ the general force of the argument will be this: 


The system, the dispensation, established by Christ corresponds in the truest sense to a New Covenant, and rests upon a Covenant. A Covenant indeed requires for absolute validity the ratification by death, as is conspicuously illustrated by the fundamental covenant-sacrifice in Gen. 15 and by the Covenant with Israel. 


And this condition was satisfied by Christ. He was Himself the Covenant-Victim. In this aspect He attested the inviolable force of the Covenant which He established. Not in a figure only, but in reality, He shewed how the Covenant was valid and must be valid. He made the new relation of man to God possible and sure. His Death was an atonement for sin, and it was a perfect ratification of the Covenant which He made ‘in His blood,’ in His life offered and communicated. In Him humanity fulfilled its part. For here we are considering not a Covenant between man and man, but between man and God. And that man may enter into such a relation he must yield up life, that he may receive it again. This Christ has done once for all for men, and in Him, in virtue of His Life, all men can draw nigh to God. 


Hence the ceremonies connected with the inauguration of the Old Covenant become fully intelligible. In that case also the life offered was imparted to the people in a symbol. The blood of the victims whose death marked the ratification of the Covenant was sprinkled on the people and on the sanctuary. 


It can cause no surprise that the patristic interpretations rest on the sense of ‘will.’ 


It was natural that the Greek Commentators (from Chrysostom downwards) should take the familiar sense of diaqhvkh, and Latin Commentators found it given (apparently) by the text which they used. Yet there are traces of the other idea being still remembered, as in an interesting note of Isidore of Pelusium: th;n sunqhvkhn, toutevsti th;n ejpaggelivan, diaqhvkhn hJ qeiva kalei' grafhv, dia; to; bevbaion kai; ajparavbaton: sunqh'kai me;n ga;r pollavki" ajnatrevpontai, diaqh'kai de; novmimoi oujdamw'" (Epp. 2.196). 


iii. The Old Sacrifices and the New: the abiding efficacy of Christ's One Sacrifice (Hebrews 10:1-18) 


In the preceding section the writer of the Epistle has pointed out the completeness of the one single High-priestly work of Christ in comparison with the crowning service of the Old Covenant on the Day of Atonement. He once for all was offered (Heb. 9:28); and in due time, coming forth from the Divine Presence, He will proclaim the consummation of His work. Thus He stands in sharp contrast to the Levitical High-priests. Their work was repeated because it was essentially imperfect. In other words, that which seemed to give it special attractiveness and power, as appealing sensibly to the worshipper year by year by a visible and impressive service, was a sign of its inefficacy and transitoriness to those who looked deeper. Because the Law witnessed to something which it did not include or convey, its message was given again and again. This thought is now extended from the general representative sacrifice to the Levitical sacrifices generally. The Apostle points out (1) the inherent weakness and the provisional office of these sacrifices (10:1-4); and, in contrast with these, (2) the true nature of the Sacrifice of Christ (10:5-10). He then shews (3) the perpetual efficacy of Christ's Sacrifice from His present position of Kingly Majesty (10:11-14); and (4) the consequent fulfilment in Him of the prophetic description of the New Covenant (10:15-18). 


(1) 10:1-4. The essential inadequacy of the Legal sacrifices to remove sin. 


The sacrifices of the Mosaic system could not bring teleivwsi", for just what they did once they did afresh when the time came round (10:1); and such repetition could not have been required if they had been spiritually efficacious (10:2). Viewed in their real character they were designed to declare a need which they did not satisfy (10:3); and which essentially they could not satisfy (10:4). 


1 For as having a shadow only of the good things to come, not the very image of the objects, the Law can never, by the same sacrifices which they offer year by year, make perfect for ever those who come to worship. 2 Since in that case would they not have ceased to be offered because the worshippers would have had no more conscience of sins, when they had been cleansed once for all? 3 But in them sins are called to remembrance year by year; 4 for it is impossible that blood of bulls and goats should take away sins. 

10:1. skiavn ... teleiw'sai] The sentence is complicated, and the natural order of the words is modified by the desire of the writer to emphasise the main ideas of his statement. If we adopt the reading duvnatai the rendering appears to be fairly clear: For as having a shadow only of the good things to come, not the very image of the objects, the Law can never, by the same sacrifices which they—the appointed ministers of the system—offer year by year, in a continually recurring cycle, make perfect for ever those who come to God on the way which it opens. 


In this rendering it is assumed that the two phrases katj ejniautovn and eij" to; dihnekev" are placed (irregularly) at the head of the clauses to which they belong in order to bring out the conceptions of ‘yearly repetition’ and ‘perpetuity’ of effect, which respectively characterise the Old and New Covenants. 


The same purpose of emphasis explains the fact that eij" to; dihnekev" precedes the verb to which it belongs, while elsewhere it follows it: 10:12, 14; 7:3. 


The connexion of eij" to; dihnekev" with teleiw'sai is further supported by the parallel in 10:11 where the words kaqj hJmevran, ta;" aujta;" prosf. q., exactly correspond with katj ejniautovn, tai'" aujtai'" q. a}" prosf., and perielei'n aJmartiva" with eij" to; dihn. tel. It also agrees better with the sense of eij" to; dihnekev". 


If eij" to; dihnekev" is joined with prosfevrein in the sense of the Vulgate indesinenter, ‘without cessation,’ ‘as long as the Law lasts,’ it loses the peculiar force which it has elsewhere of marking an act which issues in a permanent result, permanent in continuous duration and not only in successive repetition; and it is specially difficult to suppose that the same combination of words should be used differently in the same chapter. 


skia;n ga;r e[cwn...oujk aujth;n th;n eijk.] For as having a shadow of the good things to come the Law...Vulg. Umbram enim habens...non ipsam imaginem rerum... The emphatic position of the participle (as opposed to oJ ga;r novmo" skia;n e[cwn) contrasts forcibly the nature of the Law with the nature of Christ's work which has been just set forth. The iteration, the inefficacy, the transitoriness of the services of the Law which culminated in that on the Day of Atonement, followed from the fact that it ‘had a shadow only of the good things to come.’ It could provide nothing more than symbolic, and therefore recurrent, offerings, which in different ways witnessed to an idea that they were inadequate to fulfil. 


The words contain one of the very few illustrations which are taken from art in the N.T. The ‘shadow’ is the dark outlined figure cast by the object—as in the legend of the origin of the bas-relief—contrasted with the complete representation (eijkwvn) produced by the help of colour and solid mass. The eijkwvn brings before us under the conditions of space, as we can understand it, that which is spiritual: Rom. 8:29; Col. 1:19 (with Lightfoot's note); Heb. 3:10. 


Compare Cic. De Offic. 3.17. 69 Nos veri juris germanaeque justitiae solidam et expressam effigiem nullam tenemus, umbra et imaginibus utimur. Pro Claelio, c. v. 12. 


The figure is common in Philo. See de migr. Abr. § 2 (1.438 M.); de conf. ling. § 37 (1.434 M.). 


See Heb. 8:5 note. 


Chrysostom explains the language (inadequately) of the outline in contrast with the finished picture. e{w" me;n ga;r a]n wJ" ejn grafh'/ periavgh/ ti" ta; crwvmata skiav ti" ejstivn, o{tan de; to; a[nqo" ejpaleivyh/ ti" kai; ejpicrivsh/ ta; crwvmata, tovte eijkw;n givnetai (so Alcuin). 


Comp. Euthym. Zig. th'" skia'" teleivwsi" oJ dia; tw'n crwmavtwn ajpartismov", hjgou'n hJ eijkwvn. 


The difference between the ‘shadow’ and the ‘image’ is well illustrated by the difference between a ‘type’ and a ‘sacrament,’ in which the characteristic differences of the Old and New Covenants are gathered up. The one witnesses to grace and truth beyond and outside itself: the other is the pledge and the means through which grace and truth are brought home to us. 


Hence many saw in ‘the good things to come’ the sacraments of the Christian Church; and Theophylact, accepting this interpretation, carries our thoughts still further. As the image is better than the shadow, so, he argues, will the archetype be better than the image, the realities of the unseen world than ‘the mysteries’ which now represent them. 


One other point is to be noticed. Things visible and sensible are the shadows: things unseen and spiritual are the substance. The whole world is made for us a shadow of some unimaginable glory. 


tw'n mell. ajg.] of the good things to come, the blessings which belonged to the ‘coming age’ (Heb. 6:5), ‘the coming order’ (Heb. 2:5). These are here spoken of as future from the standpoint of the Law. And, though they were essentially realised by the accomplishment of Christ's work (Heb. 9:11 tw'n genomevnwn ajg.), they still remain in part yet future in regard to man's full enjoyment of them (Heb. 13:14). 


tw'n pragmavtwn] ‘the real objects.’ The word is unusual in this sense. It expresses ta; mevllonta ajgaqav so far as they were embodied. Comp. Heb. 6:18; 11:1. 


katj ejniautovn] The words go with the whole clause. The reference is not exclusively to the services of the Day of Atonement, but to the whole sacrificial system of the Law, completed in a yearly cycle, which started (so to speak) from the ‘continual’ burnt-offering and was crowned on the Day of Atonement ‘once in the year’ (Heb. 9:7). Year by year, when all had been done only to be repeated, the powerlessness of the legal atonements was vividly set forth. And on the other hand (this thought lies behind) all the Levitical sacrifices, the daily sacrifices habitually offered by the priests (10:11), and the single yearly sacrifice of the High-priest, found their fulfilment in Christ. 


tai'" aujtai'"...] The identical repetition was a sign of the powerlessness of the system. It could provide nothing fresh. And yet further, what it had once done it did again. Evidently therefore the effect was as inadequate as it was unalterable. 


a}" prosfevrousin] which they, the appointed ministers of the system, offer. For this impersonal use of the plural, compare John 15:6; 20:2; Apoc. 12:6; Matt. 7:16; Mark 10:13; Lk. 17:23. It is far less natural to take the subject from tou;" prosercomevnou". 


eij" to; dihn....tou;" proserc. teleiw'sai] make perfect for ever—so that the effect once obtained lasts onwards without break—those worshippers who come to God through the High-priest or priests. The whole congregation is included in the title, which cannot be limited either to the priests or to special offerers. The daily sacrifices and the sacrifices on the Day of Atonement were for all. 


teleiw'sai] See Additional Note on Heb. 2:10. 


eij" to; dihnekev"] Vulg. indesinenter, O. L. in frequentiam. The phrase is found in the N. T. only in this Epistle: 10:12, 14 (Vulg. in sempiternum); 7:3 (Vulg. in perpetuum) note. As distinguished from eij" to;n aijw'na it expresses the thought of a continuously abiding result. The former phrase looks to the implied absence of limit while eij" ti; dihnekev" affirms uninterrupted duration in regard to some ruling thought. 


oujdevpote] 10:11. The use of this temporal negative in place of the simple negative emphasises the thought of the many occasions, of the long experience, by which the inefficacy of the sacrifices was shewn. 


The word oujdevpote is rare in N.T. (in Epp. only here and 1 Cor. 13:8 oujdevpote pivptei). The use in Matt. 21:16, 42 (oujdevpote ajnevgnwte) is instructive. 


tou;" prosercomevnou"] See Heb. 7:25 note. 


10:2. The inefficacy of the sacrifices is proved by their repetition. If it be said that the repeated sacrifice dealt only with the later sins; the answer is that we have to deal with sin and not with sins only: to be assured that our true relation with God has been re-established. A sacrifice which effects this for humanity, and we need no less, cannot be repeated. 


ejpei; oujk a[n...] Vulg. alioquin cessassent...O.L. nam nec cessassent... The words are a question which is followed up by ajllav 10:3. ‘Since in that case (Else), would they not...? but in fact...’ 


For ejpeiv see Heb. 9:26 note. 


ejpauvs. prosferovmenai] So frequently with an active participle: Acts 5:42; 6:13 & c. 


suneivdhsin aJm.] Vulg. conscientiam peccati. Compare 1 Pet. 2:19 (suneivdhsi" qeou'), (in 1 Cor. 8:7 sunhqeiva/ tou' eijdwvlou not suneidhvsei tou' eijd.). 


For suneivdhsi" see Heb. 9:9 Additional Note. 


tou;" latreuvonta"] Vulg. cultores. The worship would still continue though the necessity for atoning sacrifices had ceased to exist. Comp. Apoc. 22:3 f.; Heb. 9:9. 


Latreuvein is used absolutely for divine worship Heb. 9:9; Lk. 2:37; Acts 26:7; Phil. 3:3 (oiJ pn. qeou' latr.). 


a{pax kekaqari" mevnou"] when they had once for all been cleansed. The effect of the cleansing is regarded in its continuance, and not in its actual accomplishment (Eph. 5:26 kaqarivsa"). Compare Heb. 5:10 hJgiasmevnoi. Such permanent cleansing would have involved teleivwsi" (v. 1). The application of the virtue of the one effectual sacrifice would have met the wants of every true worshipper. The case of a single body of worshippers is taken, but the principle holds true of all. 


For kaqarivzein see Heb. 9:14, 23; Tit. 2:14; and for a{pax Heb. 6:4 note, ejfavpax 7:27. 


10:3, 4. The Levitical sacrifices had however an important function to fulfil in the discipline of men. The repetition, which shewed their inefficacy, kept alive the sense of sin. They were, in the words of Primasius: Accusatio infirmitatis, non virtutis ostensio. In eo enim quod offerebatur, redargutio peccatorum; in eo quod semper offerebatur, redargutio infirmitatis ejusdem sacrificii. 


Comp. Euth. Zig. to; me;n quvein e[legco" aJmarthmavtwn, to; de; ajei; ajpovdeixi" ajsqeneiva". 


10:3. ajllj ejn aujt.] But in them sins are called to remembrance... That is: ‘so far from the sacrifices being discontinued because they have fulfilled their work, they serve in fact to keep alive the recollection of sin as a present burden.’ This seems to be on the whole the simplest and most natural explanation of ajllav. It is however possible to take ejpeiv...kekaqarismevnou" as parenthetical, and to take ajllav as introducing a direct continuation of 10:1, oujdevpote duvnatai...ajllav... 


ajnavmnhsi" aJm.] not simply ‘a remembrance’ or ‘a record made’ of sins (Vulg. commemoratio peccatorum), but a calling to mind of sins, whereby men are put in remembrance of them by a divine institution. This is more than a public acknowledgment and confession of sins, such as at present (and by immemorial usage) forms an important part of the synagogue service for the Day of Atonement. 


So Philo speaks of sacrifices as a uJpovmnhsi" of sins (De plant. Noe, § 25; De vit. Mos. iii. § 10), but when they are rightly offered he assigns to them real efficacy (de vict. § 7). Compare Num. 5:15 (LXX.) qusiva mnhmosuvnou ajnamimnhvskousa aJmartivan, of which the opposite is expressed in Heb. 10:17 (tw'n aJmartiw'n...ouj mh; mnhsqhvsomai e[ti). Under the new Covenant God Himself does not remember the sins of His people, still less does He bring them solemnly to their remembrance. 


The use of the word ajnavmnhsi" suggests a contrast between the Jewish sacrifices and the Christian Eucharist. In them there was ajnavmnhsi" aJmartiw'n. They were instituted to keep fresh the thought of responsibility: that was instituted, in Christ's words, eij" th;n ejmh;n ajnavmnhsin (Luke 22:19; 1 Cor. 11:24 f.), to bring to men's minds the recollection of the redemption which He has accomplished. The word is not found elsewhere in the N. T.  jAnamimnhvskein (act.) occurs 1 Cor. 4:17; 2 Tim. 1:6. 


In the LXX. ajnavmnhsi" is found Lev. 24:7 (comp. 2:2); Num. 10:10; Wisd. 16:6. Comp. [Sym.] Ps. 6:6; 134:13. 


katj ejniautovn] The words are repeated from Heb. 10:1. The thought of sin is brought home in various aspects by the whole system of sacrifice year by year. 

10:4. ajduvnaton...ajfairei'n] Vulg. impossibile est...sanguine...auferri V.; O.L. difficile...est... 


The spiritual inefficacy of the Levitical sacrifices, which was indicated by their repetition, is patent also from their very nature. The physical suffering and death of an irrational creature—unwilling and unconscious—can make no atonement for man's sin. Man can have no true fellowship with such beings. Such a sacrifice cannot be more than a symbol, a sign. 


tauvrwn kai; travgwn] Heb. 9:12 f.; 19. The sacrifices of the Day of Atonement still suggest the general language. Comp. Ps. 50:13. 


ajfairei'n aJm.] Is. 1:16 ajfevlete ta;" ponhriva" ajpo; tw'n yucw'n (Wrysöih;). Ex. 34:7, 9 ajfelei'" su; ta;" aJmartiva" hJmw'n ( jl's;, H6142). Lev. 10:17 i{na ajfevlhte th;n aJmartivan. Num. 14:18 ajfairw'n ajnomiva" kai; ajdikiva" kai; aJmartiva". Ecclus. 47:11 kuvr. ajfei'le ta;" aJm. aujtou'. 


The phrase does not occur elsewhere in the N. T. except in a quotation: Rom. 11:27 o{tan ajfevlwmai aJmartiva" (Is. 27:9 LXX.). It is not unfrequent in the LXX. The image appears to be that of the removal of a load bound upon the sinner. Compare Jer. 11:15; Zech. 3:4. 


Contrast Heb. 10:11 perielei'n, both in form and tense. 


The limited yet real power of the Levitical sacrifices has been recognised in Heb. 9:13. 


(2) Heb. 5-10. The one valid sacrifice of the perfect fulfilment of the Will of God offered by Christ. 


In the last paragraph the inefficacy of the Levitical sacrifices has been brought out. In this paragraph Christ's efficacious sacrifice of Himself is placed in contrast with them. 


The argument is expressed in the language of a Davidic Psalm. 


The Christ coming into the world gives utterance to the conviction of man that the only sacrifice which he can offer to God is perfect obedience (vv. 5-7). In doing this He contrasts the fulfilment of the will of God with the Levitical sacrifices so as to abolish the latter by the former (vv. 8, 9). He obeys perfectly; and of the fruits of His obedience men are made partakers (v. 10). 


Psalm 40 is regarded with probability as an expression of David's feeling towards the close of his persecution by Saul, when the promised kingdom was now in near view. The present text of the Psalm consists of two parts which differ widely in general tone. The second part (vv. 13-18) cannot be applied to the Messiah (v. 13); and most of it (vv. 14-18) occurs again in the Psalter, with slight variations, as Ps. 70. 


The first part (vv. 1-12) stands out from the writings of the Old Testament as giving not only a view of the essential inadequacy of external sacrifices but also a clear indication of that which they represent and of that which fulfils the idea to which they bear witness. In the contemplation of God's mercies, and in the declaration of God's righteousness, the Psalmist feels that no offering of that which is without the worshipper can rightly convey the return of gratitude or make atonement (sin-offering). Nothing but perfect self-devotion answers to the claims of God and man's desire. 


Such a confession, which embodies the aspiration of man, and rises above his power of fulfilment, describes what Christ has done as the Son of man, through whom man's ideal has been realised (Heb. 2:6 ff.; Ps. 8). Thus the words are rightly applied to Him. His power to do the will of God corresponded with His purpose to do it. That will being once accomplished for humanity by its perfect representative, the use of sacrifices was done away. 


The words in their original context gain fresh force from a comparison with 1 Sam. 15:22. David, the true divine type of a king, spontaneously embodied the principle which Saul, the human type of a king, violated to his own overthrow. 


The writer of the Epistle follows the rendering of the LXX. with some slight differences, oJlokautwvmata (LXX. Heb. oJlokauvtwma): eujdovkhsa" (LXX. Heb. h[/thsa"), compressing also the last verse (tou' poih'sai, oJ qeov", to; qevlhmav sou: LXX. tou' poih'sai to; qevlhmav sou, oJ qeov" mou, hjboulhvqhn...). The LXX. as is well known, differs from the Hebrew in one remarkable clause: for  yL-i t;yr§IK; µyIn"z“a;£ears hast thou opened (dug) for me, it gives sw'ma de; kathrtivsw moi. There can be no question that this is the true reading of the Greek. The conjecture that XWMA is an early blunder for WTIA (the reading of the other Greek versions) cannot be maintained in the face of the evidence. The rendering must therefore be considered to be a free interpretation of the original text. In this respect it extends and emphasises the fundamental idea. The ‘body’ is the instrument for fulfilling the divine command, just as the ‘ear’ is the instrument for receiving it. God originally fashioned for man in his frame the organ for hearing His voice, and by this He plainly shewed that he was made to obey it. 


5 Wherefore when He entereth into the world, He saith 

Sacrifice and offering Thou wouldest not, 


But a body didst Thou prepare for me; 

6 In whole burnt-offerings and sacrifices for sin Thou hadst no pleasure: 

7 Then said I, Lo, I am come 


(in the roll of the book it is written of me) 



to do, O God, Thy will. 

8 Saying above, Sacrifices and offerings and whole burnt-offerings and offerings for sin Thou wouldest not (the which are offered according to the Law), 9 then hath He said, Lo, I am come to do Thy will. He removeth the first that He may establish the second. 10 In which will we have been sanctified through the offering of the body of Jesus Christ once for all. 

Heb. 10:5. dio; eijserc. eij" to;n kovsmon] Wherefore.... Because the Levitical sacrifices were essentially ineffective the Christ speaking through the Psalmist or, to express the same idea otherwise, the Psalmist giving utterance to the highest thought of man which Christ alone can realise, recognised the fact, and offered the reality of rational self-surrender which they represented. 


The words when He entereth into the world (Vulg. ingrediens mundum; O. L. incedens in orbem) are not to be confined to the moment of the Incarnation though they found their complete fulfilment then. They apply to each manifestation of Christ in the realm of human life (John 1:9; comp. Heb. 6:14; 11:27). The entrance of the divinely chosen King upon His earthly Kingdom corresponds with the entrance of the Son of man upon the inheritance of the world. 


The words, it will be observed, assume the preexistence of the Christ. It is worthy of notice that Philo especially affirms of the Logos that ‘he came not in visible form’: de prof. § 19 (1.561 M.); comp. Quis rer. div. haer. § 9 (1.479 M.). 


On the thought of Christ ‘entering into the world’ Primasius says: Quando, qui ubique praesens erat sed tamen invisibilis, factus postea homo visibilis mundo apparuit, quodammodo ubi erat illuc ingressus. 


levgei] The words of the Psalmist are ideally the words of the Christ; and they are not past only but present. Compare Heb. 1:6 f.; 3:7; 5:6; 8:8. No person is named. The thought of the true speaker is present to the mind of every reader. 


qus. kai; prosf....oJlok. kai; peri; aJm.] The two pairs of words give a complete view of the Jewish sacrifices. The first pair describe them according to their material, the animal-offering ( jb'z‡<, H2285) and the meal-offering ( hj;n“mi, H4966). The second pair give in the burnt-offering ( hl;[o, H6592) and the sin-offering ( ha;f;j}, H2631), representative types of the two great classes of offerings, eucharistic offerings, which belonged to the life of the Covenant, and expiatory offerings, which were provided for the restoration of the life of the Covenant. 


In themselves, this is laid down generally, the sacrifices gave no pleasure to God. Their value was in what they represented. Under this aspect that which corresponds to the first pair is distinctly stated (sw'ma kathrtivsw moi). The aspirations and wants expressed by the second pair find their complete satisfaction in the fulfilment of the will of God by the Son of man through suffering and death (Heb. 10:7). 


Several passages in the O. T. recognise the powerlessness of sacrifices in themselves: 1 Sam. 15:22; Ps. 50:8 ff.; 51:16 ff.; Hos. 6:6; Is. 1:10 ff.; Jer. 7:21 f. But these words of Ps. 40 go further: they point to a perfect service, and perhaps to the sacrifice (death) of one who has served perfectly. 


sw'ma kathrtivsw moi] a body didst thou prepare for me, Vulg. corpus aptasti mihi. The King, the representative of men, recognises in the manifold organs of His personal power— His body—the one fitting means for rendering service to God. Through this, in its fulness, He can do God's will. Not by anything outside Himself, not by animals in sacrifices, not by the fruits of the earth in offerings, but by the use of His own endowments, as He is enabled to use them, He will accomplish that which God designed for Him to do. 


It will be seen that the idea in this clause is that of a perfect life irrespective of any thought of sin. Man as created had for his end this perfect exercise and perfect development of every human faculty that so he might bring all to God, fulfilling in this way the conception of sacrifice. And sin has not altered the obligation: Rom. 12:1 f. 


Some ancient thinkers regarded the humanity of Christ as the final cause of all created things (comp. Epp. of St John, pp. 291 f.). The thought throws light upon the gradual progress of the world throughout the ages, the humanity of Christ holding out the promise of the unity of men and of Creation in man. 


The tense of kathrtivsw does not mark any point in time. The divine act is supratemporal (comp. Heb. 1:2 e[qhken). The words are the confession of the Christ at each moment of His entrance on a fresh stage of His historic work. 


The verb katartivzein suggests the thought of the ‘many members’ fitly framed together for varied and harmonious service. The body of man, like ‘the world’ itself (Heb. 11:3 kathrtivsqai tou;" aijw'na"), consists of parts which fulfil different functions and contribute in their measure to the effect of the whole. These require to be brought into due relation in the individual by discipline and help (1 Thess. 3:10; Gal. 6:1; Heb. 13:21; 1 Pet. 5:10); even as the individuals have to be duly brought together in the Christian society (1 Cor. 1:10; 2 Cor. 13:9, 11), through the work of the appointed ministry (Eph. 4:12). 


Heb. 10:6. oJlokautwvmata...oujk eujdovk.] For the construction with acc. compare Matt. 12:18 o}n (not eij" o{n) eujd. (from LXX.); and so not unfrequently in LXX. 

In N. T. eujdokei'n is commonly found with ejn: Heb. 10:38 (LXX.); Lk. 3:22; 2 Cor. 12:10: and it is also found with inf.: Lk. 12:32. 


 JOlokauvtwma, which occurs again in Mark 12:33, is the habitual rendering in LXX. of hl;[o, H6592, ‘that which ascends,’ i.e. in the flame to heaven, rather than to the altar. 


The phrase peri; aJmartiva" is used as a compound indeclinable noun: e.g., Lev. 7:27 ou|to" oJ novmo" tw'n oJlok....kai; peri; aJmartiva".... 


Heb. 10:7. tovte ei\pon...] then said I...at the time when the Divine Will was made clear: when it was seen that no eucharistic offerings could satisfy the divine claim to grateful service; and no expiatory offerings do away with sin. 


h{kw] I am come, not ‘I will come’ or ‘I come.’ Obedience is immediate and complete. This sense of the will of God was, as it were, the Master's call in the heart, and the servant's answer was in the new connexion: ‘Here am I’ (Is. 6:8). 


For h{kw compare John 8:42; 1 John 5:20; Heb. 10:37. 


ejn kef. b. g.] Vulg. in capite (O. L. volumine) libri. The interpretation of the original ( yl;[; bWtK; rp,seAtL'gIm]Bejn eijlhvmati b. Aqu.) is uncertain. Perhaps the simplest rendering is: in the book-roll (the roll of the Law) a law is written for me, which lays down perfectly my duty. The King acknowledges a definite standard of the will of God, before He undertakes to aim at fulfilling it. The peri; ejmou' of the LXX. is not inconsistent with this sense. The Law which foreshadowed the duties of a King of Israel (peri; ejmou') was the rule of the King's life. Here the reference appears to be quite general: John 5:39. 


The word kefaliv" is of difficult interpretation. It is generally supposed that the word, which was used for the capital of a shaft, was applied to the little knobs (cornua) at the ends of the stick round which the roll was wound, and then to the roll itself. But it does not appear that any example of this sense of the word is found. Others think that the sense of ‘roll’ was derived from the Rabbinic usage of  lp'q]‘to roll,’ ‘to fold’ Buxtorf, Lex. Rabb. p. 2090); but no instance of the application of the word to a manuscript roll is quoted. The general meaning of ‘roll,’ however derived, is found elsewhere in LXX. Ezek. 2:9; 3:1 f.; 1 Esdr. 6:2; and in Aquila Is. 8:1 where the LXX. has tovmo". Comp. Euth. Zig.: oiJ  JEbrai'oi bibliva me;n kalou'si ta; suggravmmata, kefalivda" de; ta; eijlhtavria (volumina)...eijlhtarivoi" ga;r ejnevgrafon kai; ouj teuvcesi tetragwvnoi" wJ" hJmei'". 


The Latin fathers, taking the translation in capite, were inclined to explain it of some special passage of Scripture, as Gen. 1:1; or Ps. 1; or of Lev. 1:3, as interpreted of Christ. Quidam intelligunt hic initium Genesis, ubi scriptum est In principio, id est in Filio, fecit Deus caelum et terram. Quidam primum Psalmum...Sed quia in his nihil de morte Christi praefiguratur...melius videtur intelligi de initio libri Levitici dictum...(Primas.). 


tou' poih'sai...] The shortening of the verse brings the purpose of the speaker into closer connexion with His coming. At the same time the Greek of the LXX. places that which God willed (to; qevlhma) in sharp contrast with that which did not represent His will (oujk hjqevlhsa"). The words in the original are different (Ún“/xr“,T;x]p'j;Aalø). 


to; qevlhmav sou] The will of God answers to the fulfilment of man's true destiny; and this, as things actually are, in spite of the Fall. Christ, as Son of man, made this will His own and accomplished it. The utterance of the King of Israel expressed man's true aim, which was beyond human reach, and so rightly belongs to the Messiah who attained it. Compare John 4:34; 8:29. 


It is of interest to notice how constantly ‘the will of God’ is connected with the redemption and consummation of man: John 4:34; 5:30; 6:38 ff.; Eph. 1:5, 9, 11; 1 Tim. 2:4; and in one special aspect: 1 Thess. 4:3. Compare Apoc. 4:11. 


On the construction tou' poih'sai see Additional Note. 


Heb. 10:8, 9. ajnwvteron levgwn...tovte ei[rhken] saying above...then hath he said...; Vulg. superius dicens...tunc dixit....The continuous expression of the divine will is contrasted with the one abiding declaration of its fulfilment by Christ. 


10:8. qusiva" kai; prosforav"] The plurals seem to be accommodated to oJlokautwvmata, which itself generalises the singular ( hl;[o, H6592) of the original. 


ai{tine"...] such as are offered..., compare 10:11; 2:3 note. 


kata; novmon] The absence of the article directs attention to the general character of the sacrifices as legal, and not to their specific character as Mosaic. Compare 8:4; and contrast 7:5; 9:19, 22. 


10:9. ei[rhken] Compare Heb. 1:13; 4:3 f., 7; 13:5; (Luke 4:12); John 15:15; Acts 13:34; 2 Cor. 12:9; Apoc. 7:14; 19:3. 


ajnairei'] He (i.e. the Christ) removeth, doeth away with (Vulg. aufert). This is the only occurrence of the word in the Epistles except the doubtful reading in 2 Thess. 2:8. In the sense of ‘kill’ it is frequent in the Acts. It is not found elsewhere in the N. T. or in the LXX. in the sense of ‘removing.’ In Classical Greek it is used of laws (to abrogate: AEsch. in Ctes. §§ 16, 39), of wills (to revoke: Is. de Cleon. haer. § 14), of propositions (to deny: Sext. Pyrrh. Hyp. 1.20 § 192; 3:16 § 119 oiJ me;n e[qesan, oiJ de; ajnei'lon, oiJ de; ejpevscon peri; aujtou'), of appetites (to extinguish: Epict. Enchir. 2.2; comp. Diss. 1.8, 15; 2:20, 6). 


to; prw'ton...to; deuvteron (Vulg. sequens)] the first—the offering outward sacrifices: the second—the fulfilment of the divine will by rational self-devotion. 


sthvsh/] Vulg. statuat. Compare Rom. 3:31 (novmon iJstavnomen); 10:3; 14:4; Gen. 6:18, & c. 


Heb. 10:10. ejn w|/ qel. hJgiasm. ejsmevn] In which will, Vulg. in qua voluntate...perfectly accomplished by Christ for all time, according to His abiding declaration (ei[rhken), we have been sanctified, as included in its scope. The will of God fulfilled by Christ is regarded not as that through (diav) which, nor as that according to which (katav) men are sanctified. They are included in it, even in that purpose of love which Christ has realised (Eph. 1:7). Compare Heb. 10:19; 29; 13:20. 


The thought of Christians as included in the Father's will, which Christ fulfilled, corresponds with St Paul's thought of Christians being ‘in Christ,’ an expression which is not found in the Epistle. 


For the resolved form hJgiasm. ejsmevn see Heb. 7:20 note; and for the use of the perfect John 17:19; Acts 20:32; 26:18; 1 Cor. 1:2; 7:14; (Rom. 15:16). 


For the connexion of the redemption of men with the will of God see Heb. 10:7 note. 


dia; th'" prosf. tou' swvmato"] through the offering of the body divinely prepared, which offering, slowly matured through life, was consummated on the cross. The clause contains an answer to the question which naturally arises ‘How are we sanctified in the will of God?’ That will was realised in the perfect life of the Son of man, in which each man as a member of humanity finds the realisation of his own destiny. 


The use of prosforav (used of Christ's offering only in this chapter and Eph. 5:2) connects the self-sacrifice of Christ with the typical sacrifices (comp. Heb. 5:1 note). And the compound name Jesus Christ (Heb. 13:8, 21 only) characterises the completeness of the sacrifice under the divine and human aspects of the Lord's Person. At the same time the specific reference to ‘the body,’ the appointed organ for doing God's will under particular conditions, emphasises the reference to the totality of Christ's earthly work. Elsewhere in the Epistle He is said to ‘offer Himself’ (7:27; 9:14, 25 f.). The Western reading ai{mato", sanguinis, expresses only one side of the whole thought. 


Compare Additional Note. 


ejfavpax] The word (Heb. 7:27; 9:12) goes with the whole sentence. The sanctification of all believers is completed on the divine side. Comp. 10:14. 


(3) Heb. 10:11-14. The efficacy of Christ's sacrifice shewn by His present Majesty. 


A view of the efficacy of Christ's present work follows on the general description of His historic sacrifice in Life and Death. This is given by presenting the contrast between the continuous service of the Levitical priests and Christ's position of Royal assurance (10:11-13); and then shewing the ground of Christ's preeminence in the abiding sufficiency of His one offering for the needs of every member of His Church (10:14). 


11 And while every priest (highpriest) standeth day by day ministering and offering oftentimes the same sacrifices which can never take away sins, 12 He, when He had offered one sacrifice for sins for ever, sat down on the right hand of God, 13 henceforward waiting till His enemies be made the footstool of His feet. 14 For by one offering He hath perfected for ever them that are sanctified. 

Heb. 10:11-13. The eleventh verse takes up the three thoughts of v. 1. The Levitical service consists of repeated acts (kaqj hJmevran, katj ejniautovn), and these the same (aiJ aujtai; qusivai), and essentially ineffective (oujdevpote d. periel. aJm., oujdevpote d. t. proserc. tel.). On the other hand Christ having offered one sacrifice efficacious for ever took His place on the divine throne in certain expectation of final victory (12, 13). 


10:11. kai; pa'" me;n iJereuv"] And further, there is another characteristic of Christ's priestly work which marks its infinite superiority, while every Levitical priest standeth...He...sat down.... Christ's sacrifice is not only pleasing to God, but it has an absolute power: it issues in perfect sovereignty for the Son of man, the representative of men (2:9). 


For the opposition of the clauses (pa'" mevn—ou|to" dev) compare 1:7; 3:5; 7:8; 9:23; 12:10. 


The general term ‘priest’ (iJereuv", Latt. sacerdos) suits the argument better than the specific term ‘highpriest.’ The work of Christ is considered in relation to the whole hierarchical and sacrificial system of Judaism. The Jewish priests ‘stand’ in their service (Deut. 10:8; 18:7). 


e{sthken] standeth, Latt. praesto est. The idea of ‘standing’ is that of a work still to be done, of service still to be rendered, of homage still to be paid. So the angels stand before God: Is. 6:2; Luke 1:19; Apoc. 7:11. Comp. Heb. 1:3 note. 


The attitude of the Lord in Acts 7:56 is explained in the Apostolical Constitutions on the supposition that He appears wJ" ajrciereu;" pavntwn tw'n logikw'n tagmavtwn (Heb. 6:30, 5). 


See also John 3:29. 


‘They also serve who only stand and wait.’ 


kaqj hJmevran ... qusiva"] The divine service and the sacrifices of the Tabernacle and Temple are repeated day by day. This could be said even of the duties of the High-priest: see Heb. 7:27 note. The verb leitourgei'n is found in the N. T. elsewhere only Acts 13:2; Rom. 15:27. For the meaning see Heb. 8:2 Addit. Note. The order of the original, by which the thoughts of the identity and frequency of the Levitical sacrifices are brought together (ta;" aujta;" pol. prosf. qu".), is expressive. 


ai{tine"] ‘which are such that...’. Comp. Heb. 2:3 note. 


perielei'n aJmartiva"] Latt. auferre peccata. Contrast perivkeitai, Heb. 10:2. Man is, so to speak, wrapped in sins. He weaves, as it were, in action (aJmartivai not aJmartiva) a terrible robe for himself (comp. Ps. 35:26; 109:18 notes). This enveloping shroud, no part of his true self, has to be stripped off (2 Cor. 3:16; Judith 10:3). 


For perielei'n compare Zeph. 3:11 perielw' ta; faulivsmata, 15 periei'le kuvrio" ta; ajdikhvm. (rysihe). The image is found also in Classical writers. 


Heb. 10:12. ou|to" de; mivan...eij" to; dihnekev", ejkavqisen...] He, when He had offered one sacrifice 

for sins for ever, sat down...; O.L. unaoblata hostia in sempiterno sedit; Vulg. hic autem unam offerens hostiam in sempiternum.... The sacrifice was efficacious for ever, through all time, being appropriated by each believer (Heb. 10:14). The connexion of eij" to; dihnekev" with the following ejkavqisen (for ever sat down) is contrary to the usage of the Epistle; it obscures the idea of the perpetual efficacy of Christ's one sacrifice; it weakens the contrast with e{sthken; and it imports a foreign idea into the image of the assumption (ejkavqisen) of royal dignity by Christ. 


For ou|to" see 3:3; 7:4; and for ejkavqisen, Heb. 1:3 note. The word ejkavqisen is in sharp opposition to e{sthken leitourgw'n (10:11). Throughout the Epistle (except 1:13 kaqou' from the LXX.) the reference is uniformly to the act of taking the royal seat (kaqivzein as contrasted with kaqh'sqai: 1:3; 8:1; 12:2). Compare Eph. 1:20; Apoc. 3:21; and contrast the phrase of the Apocalypse oJ kaqhvmeno" ejpi; t. qrovnou (Rev. 4:9 ff.). On the general thought Chrysostom says tersely: to; eJstavnai tou' leitourgei'n ejsti; shmei'on, oujkou'n to; kaqh'sqai tou' leitourgei'sqai. 


Heb. 10:13. to; loipo;n ejkdec.] henceforward waiting. Christ Himself in His royal majesty ‘waits’ as the husbandman for the processes of nature (James 5:7) and the patriarchs for the divine promise (Heb. 11:10). There is an aspect in which the time of the triumphant Return of Christ is known only to the Father (Matt. 24:36; Mark 13:32; Acts 1:7), and is in some sense contingent on the action of men (Acts 3:19 o{pw" a[n...ajposteivlh/...; 2 Pet. 3:12). 


Elsewhere in the N. T. the word (ejkdevcesqai) is used only of one man waiting for another (Acts 17:16; 1 Cor. 11:33; 16:11: not John 5:3; 1 Pet. 3:20). 


to; loipo;n] Vulg. de cetero, O. L. postea. 2 Thess. 3:1; Phil. 3:1; 4:8; 1 Cor. 7:29. (Mark 14:41.) Eph. 6:10 (tou' loipou'). 


e{w" teqw'sin] The Return of Christ appears to be placed after the conquest of His enemies. Compare 1 Cor. 15:22 ff. 


The reference to Ps. 110 carries back the thoughts of the reader to the portraiture of the majesty of the Son in Heb. 1:13. His victory is won (John 16:33 nenivkhka): only the fruits of it remain to be gathered. 


Heb. 10:14. mia'/ ga;r prosfora'/] For by one offering..., so that no fresh duty can interrupt the continuance of His royal Majesty. 


The word prosforav goes back to v. 10 (note). It extends more widely than qusiva (v. 12; 9:16). St Paul combines both words in Eph. 5:2 which, as was noticed, is the only passage besides this chapter (Heb. 10:5, 8, 10, 18) in which the word is used in connexion with Christ's work; nor indeed does it occur elsewhere in the Epistles at all except Rom. 15:16. 


The ‘offering’ of Christ, His perfect life crowned by a willing death, in which He fulfilled the destiny of man and bore the punishment of human sin, is that by and in which every human life finds its consummation. 


It is significant that Christ Himself is said to perfect ‘by the offering’: it is not said that ‘the offering’ perfects. His action is personal in the application of His own work. The importance of this form of expression appears from the language used of the Law: Heb. 7:19 oujde;n ejteleivwsen oJ novmo". Comp. 9:9; 10:1. In the case of the Levitical institutions the action of the appointed ministers fell into the background. 


tetel. eij" to; dihn.] He hath perfected for ever...Latt. consummavit in sempiternum. For the perfect see 11:17 note; 7:6 note, 28; 9:6, 8, 18; and contrast ejteleivwsen Heb. 7:19. 


For eij" to; dihn. see Heb. 7:3; 10:1 notes. The virtue of Christ's work remains ever available as long as the need of man exists. 


tou;" aJgiazomevnou"] Vulg. sanctificatos; O. L. nos sanctificans: all who from time to time realise progressively in fact that which has been potentially obtained for them. Compare Heb. 2:11; and contrast v. 10 hJgiasmevnoi. 


The endeavour of the Old Latin to express the continuous form of the present is interesting (see for the converse 1:3). 


There is a similar contrast between oiJ swzovmenoi (comp. 1 Cor. 15:2); Luke 13:23; Acts 2:47; 1 Cor. 1:18; 2 Cor. 2:15; and seswsmevnoi Eph. 2:5, 8. Compare e[swsen 2 Tim. 1:9; Tit. 3:5. 


(4) Heb. 10:15-18. The fulfilment in Christ of the prophetic description of the New Covenant. 


The Apostle goes back in conclusion to the testimony of the prophet from which he commenced his exposition of the high-priestly and sacrificial service of the new Covenant. A characteristic of that Covenant, which has been established by Christ, was the forgiveness of sins. Under it, therefore, offerings for sin were necessarily done away; and the Temple services could no longer have any value for the Christian. 


15 And the Holy Spirit also beareth witness to us; for after that He hath said, 


16 This is the covenant that I will covenant with them 

After those days, saith the Lord, 


Even putting my laws upon their heart, 


And upon their mind will I write them; 
then saith He 


17 And their sins and their iniquities will I remember no more. 
18 Now where there is remission of these, there is no more offering for sin. 

Heb. 10:15. marturei' de; hJmi'n kai; to; p. to; a{.] Vulg. contestatur nos (O.L. nobis). And the Holy Spirit also beareth witness to us Christians and confirms our common faith.  JHmi'n can also be taken as a dat. comm. ‘for us,’ ‘in our favour,’ in which case marturei' is used absolutely. The general sense is the same in both cases. The witness of the Holy Spirit in the promise of the New Covenant is added to the witness of Christ contained in the Psalm. The emphatic position of marturei' seems to mark the anxiety of the writer to convince his readers of the perfect validity of Christ's claim. The words of the Christ in the Psalm are supported by an independent divine testimony. 


10:15-17. meta; to; eijrhkevnai...kai; tw'n...] It is difficult to determine the construction of the whole passage. Some have supposed that the writer uses levgei Kuvrio" as part of his own statement: ‘For after that he hath said...’ the Lord saith ‘I will give...and their sins ... will I remember no more.’ But the point of the apodosis lies in the declaration of the forgiveness of sins, and the force of this declaration is weakened by the addition of the two preceding lines, which describe the human conditions of the covenant that have been fulfilled by Christ. It is better therefore to suppose that the construction is broken, and that the apodosis begins with 10:17. ‘For after that He hath said...write them; then saith He, Their sins...’ So Primasius: In sequentibus verbis defectus est sententiae satis necessarius, quapropter dicatur ita: Postquam enim dixit Omnipotens Deus per prophetam...statim subintulit: Et peccatum eorum non memorabor amplius.... 


10:16. Comp. Heb. 8:8 ff. note. (Jer. 31:31 ff. (38:31 ff.)) 


For the special phrase tw'/ oi[kw/  jIsrahvl here the writer substitutes pro;" aujtouv"; and kardiva and diavnoia are transposed, and the clause kai; tw'n ajnomiw'n aujtw'n is added. 


Heb. 10:17. ouj mh; mnhsqhvsomai] Contrast 5:3 ajnavmnhsi" aJmartiw'n. 


10:18. o{pou de; a[fesi" touvtwn] Now where there is remission of these sins. For a[fesi" see Heb. 9:22 note. The consequences of sin are threefold: debt which requires forgiveness, bondage which requires redemption, alienation which requires reconciliation. See note on 1 John 1:9. The words a[fesi", ajfievnai express the first idea: comp. Matt. 18:27, 32, 35. 


These words are rare in the Epistles, more frequent in the Synoptic Gospels and (a[fesi" aJm.) Acts. The ‘remission’ of sins is essentially a creative act: compare Matt. 9:2 ff. and parallels. 


Comp. Heb. 9:22. 


The only other places where a[fesi" occurs in the Epistles are Eph. 1:7 ejn w|/ e[comen th;n ajpoluvtrwsin dia; tou' ai{mato" aujtou', th;n a[fesin tw'n paraptwmavtwn. Col. 1:14 ejn w|/ e[comen th;n ajpoluvtrwsin, th;n a[fesin tw'n aJmartiw'n. 


Contrast pavresi" Rom. 3:25. 


The prophetic words shew that under the New Covenant no place is left for the Levitical sacrifices. The Christian can therefore dispense with them without any loss. To be forced to give up their shadowy consolation is to be led to realise more practically the work of Christ. 


This is the last—the decisive—word of the argument. 


V. THE APPROPRIATION AND VITAL APPLICATION OF THE TRUTHS LAID DOWN (Heb. 10:19-13:25) 


Having established his theoretical view of the relation of Christianity to Judaism, as its complete fulfilment, the substance answering to the shadow, the writer of the Epistle at once goes on to enforce the practical consequences of his conclusions. The privileges must be used: the duties must be discharged. The faith is not for speculation but for life. All the consolations of the Levitical system can be surrendered without loss; and they must be surrendered at once if they come in any way into competition with Christian obligation. 


This main line of thought is developed under four sections. The writer first makes a direct application of his teaching to his readers, defining sharply their privileges and perils and encouragements (10:19-39). Having thus insisted on the necessity of faith as an element in that patient endurance which God requires in the discipline of His Providence, he next shews that it was by faith the spiritual heroes of earlier times wrought their victories (ch. 11). Such examples had an immediate application to the circumstances of the crisis in which the Hebrews were placed; and they were sufficient to enable them to realise the grandeur of the responsibilities and hopes which were given to them (ch. 12). The last chapter (ch. 13) is a kind of appendix to the Epistle in which detailed instructions and personal notices find a place. 


Thus we have: 


i. The privileges, perils, encouragements of the Hebrews (10:19-39). 


ii. The past triumphs of Faith (11:1-40). 


iii. The general application of the lessons of the past to the present season of trial (12:1-29). 


iv. Last words (13:1-25). 


i. The privileges, perils, encouragements of the Hebrews (Hebrews 10:19-39) 


The application of the lessons to be drawn from the view which the Apostle has given of the absolute supremacy of the Christian Faith over the preparatory system of Judaism begins with a vivid picture of the position of the Hebrews, (1) of their privileges and duties (10:19-25), (2) of their perils (10:26-31), and (3) of their encouragements (10:32-39). Each section has traits taken directly from scenes of persecution, from the isolation of proud or timid believers (v. 25), the abjuration of apostates (v. 29), the triumph of confessors (v. 34). 


(1) vv. 19-25. The privileges and duties of Christians. 


The section deals first with the personal privileges (10:19-22), and then with the social duties of believers (10:23-25). 


The privilege of direct access to God is confirmed by general and personal considerations. We have a way of approach and an effective Mediator (10:19-21). And on our part certain conditions have to be fulfilled personally. These are both subjective (with a true heart, in fulness of faith), and objective (sprinkled in our hearts, washed in our body) (10:22). 


19 Having therefore, brethren, boldness to use the entrance into the Holy place in the blood of Jesus, the entrance which He inaugurated for us, 20even a fresh and living way through the veil, that is to say a way of His flesh, 21 and a great priest over the house of God, 22 let us come to God with a true heart in fulness of faith, having our hearts sprinkled from an evil conscience, and our body bathed with pure water. 23 Let us hold fast the confession of our hope that it waver not, for He is faithful that promised. 24 And let us consider one another to provoke unto love and good works, 25 not forsaking the gathering of ourselves together, as the custom of some is, but exhorting one another; and so much the more as ye see the day drawing nigh. 

Heb. 10:19-21. The writer sums up briefly the blessings which he has shewn to belong to Christians. They have an entrance to the Divine Presence in virtue of Christ's Blood, a way made by the Incarnation, and an availing personal Advocate, a Priest over the house of God. 


10:19. e[conte" ou\n, ajdelfoiv...] Having therefore, brethren...That which was under the Law a privilege of one only, once a year, is now the privilege of all Christians at all times. The form of the sentence is closely parallel to Heb. 4:13 ff. 


The title ajdelfoiv (compare Heb. 3:1 note) is an impressive recognition of the new fellowship established in Christ. By using it the writer appeals to his readers to consider what they have received as Christians. 


parrhsivan] boldness in spite of the frankest recognition of our sins. Comp. 3:6 note; 4:16. 


Parrhsivan povqen; ajpo; th'" ajfevsew"...ouj movnon de; tou'to, ajlla; kai; to; sugklhronovmou" genevsqai kai; tosauvth" ajpolau'sai ajgavph" (Chrys.). 


eij" th;n ei[s. t. aJ.] to use the entrance into the Holy place, Vulg. in introitu (-um) sanctorum. Each Christian in virtue of his fellowship with Christ is now a high-priest, and is able to come to the very presence of God. The ‘entrance’ expresses primarily the way itself, and then also the use of the way. Elsewhere in the N. T. ei[sodo" is used generally of ‘the act of entering’: 1 Thess. 1:9; 2:1; Acts 13:24; but in 2 Pet. 1:11 it has rather the sense of ‘the means of entering,’ and the parallel with oJdov" (Heb. 10:20) seems to fix this as the dominant sense here. 


The use of the phrase ‘boldness for (to use) the entrance’ instead of the simpler ‘boldness to enter’ (parrhsivan tou' eijsievnai) calls up distinctly both the characteristic act of the Highpriest, and the provision made by Christ. For the gen. tw'n aJgivwn see Heb. 9:8. 


For eij", describing the end, compare 10:24; Acts 2:38; Rom. 8:15; 2 Cor. 7:9; 2 Pet. 2:12; and for parrhsiva eij" Heb. 11:11; Rom. 1:16 (duvnami" eij"); 2 Cor. 7:10; Phil. 1:23. 


ejn tw'/ ai{mati] Vulg. in sanguine. The entrance of Christians into the divine presence is ‘in the blood of Jesus’—even as the Levitical Highpriest entered into the Holy of holies ‘in blood,’ though it was the blood of ‘bulls and goats’: Heb. 9:25 ejn ai{mati ajllotrivw/—in the power, that is, of the human life of the Lord offered up and made available for them: His life is their way (‘vita Tua via nostra’). The human name of the Lord in every place where it occurs in the Epistle emphasises His true humanity and rests the point of the argument upon that. Compare 2:9 note. For ejn ai{mati compare Heb. 9:25 note. 


h}n ejnekaivnisen] the entrance which He inaugurated for us, even a fresh and living way... Vulg. quam (O. L. in qua) initiavit (Vigil. dedicavit) viam...Christ has made available for others the road by which He Himself travelled. He not only made the way, but He also used it (ejnekaivnisen...h}n kateskeuvase, fhsiv, kai; dij h|" aujto;" ejbavdisen, Chrys.). Compare Heb. 6:20 (provdromo"); 9:12 (dia; tou' ijdivou ai{mato" eijsh'lqen). The word ejgkainivzein (Heb. 9:18 note) is used in the LXX. of the inauguration (dedication) of the altar, the temple, the kingdom (1 Sam. 11:14), a house (Deut. 20:5). 


The h{n is the direct object of ejnekaivnisen. Comp. Rom. 9:24. It has been taken (less naturally) predicatively: ‘for to be this—as which—He inaugurated a fresh and living way...’ 


Thus oJdo;n pr. kai; zw'san are in apposition with ei[sodon and descriptive of it. The way, however the words which follow may be interpreted, must finally be Christ Himself (John 14:6; 10:7); and it is therefore ‘fresh’ not only in the sense that it is a way which was before unknown, but also as one that retains its freshness and cannot grow old (Heb. 8:13); and it is ‘living’ as a way which consists in fellowship with a Person (oujk ei\pe zwh'", ajlla; zw'san aujth;n ejkavlese, th;n mevnousan ou{tw dhlw'n Chrys.). 


The word provsfato" is found here only in the N. T. (prosfavtw" Acts 18:2). It occurs in the LXX. (e.g., Ps. 80:10 (81:10) Eccles. 1:9) and in Classical writers from Homer downwards. The current derivations from sfavw (sfavzw), favw (fevnw), favw (fhmiv), are all unsatisfactory. 


The language of the Apostle finds a remarkable parallel in the words with which Florus (1.9, 14) describes the self-devotion of Decius Mus, who ‘quasi monitu deorum capite velato primam ante aciem Dis Manibus se [devovit], utin confertissima se hostium tela jaculatus novum ad victoriam iter sanguinis sui limite aperiret.’ 


dia; tou' katapetavsmato"]...There can be no doubt that the ‘veil’ is here regarded as excluding from the Divine Presence and not (as some Fathers took it) as the door by which the Divine Presence was approached. Comp. Heb. 6:8; 9:8. 


The way into the holiest place can now be traversed. The veil is not indeed removed so long as we live on earth, but we can pass through it in Christ. Comp. Matt. 27:51 and parallels. 


How then are we to understand the words which follow, th'" sarko;" aujtou'? 


These words are by common consent taken either as dependent on tou' katapetavsmato", ‘the veil, that is the veil of His flesh’ (i.e. consisting in His flesh), or as in apposition with it, ‘the veil, that is, His flesh.’ In both cases ‘the flesh’ of Christ is presented as that through which He passed, a veil which for a time shut off access to God. 


Such a thought is strange and difficult; but it becomes in some degree intelligible if ‘the flesh’ of Christ is used in a strictly limited sense to describe His humanity under the limitations of earthly existence, of temptation and suffering, as in St Paul's phrase ginwvskein kata; savrka Cristovn (2 Cor. 5:16). In favour of such a sense the words in Heb. 5:7 may be quoted ejn tai'" hJmevrai" th'" sarko;" aujtou' and (with less point) 2:14 kekoinwvnhke ai{mato" kai; sarkov". The word (‘flesh’) being thus understood, it can be said that Christ passed through ‘the flesh’ which He assumed, which did actually to common eyes hide God from men, into the presence of God; but the greatest care must be taken to guard against the error of supposing that in ‘passing through,’ and thus leaving behind, His ‘flesh,’ Christ parted with anything which belongs to the full perfection of His humanity. 


It must also be observed that, if this interpretation be adopted, it seems to be necessary to connect dia; tou' katap...t. sarko;" aujtou' closely with ejnekaivnisen, and to confine the expression to the action of Christ. For it is most unlikely that the Apostle would describe Christ's ‘flesh’ as a veil hiding God from men, through which they too must pass, though it is true that His humanity did, during His historic Presence, veil His Godhead, and that, in one sense, ‘the flesh profiteth nothing.’ 


Still even with these restrictions this interpretation is hardly satisfactory. It remains surprising that ‘the flesh’ of Christ should be treated in any way as a veil, an obstacle, to the vision of God in a place where stress is laid on His humanity (ejn tw'/ ai{mati  jIhsou'). And we should certainly expect to find a complete parallelism between the description of the approach of Christ to God and the approach of the believer to God. 


These difficulties point to a different view of the construction by which the clause tou'tj e[stin th'" sarko;" aujtou' is connected with oJdovn (and not with tou' katapetavsmato"), ‘a way through the veil, that is, a way consisting in His flesh, His true human nature.’ The whole clause oJdo;n...katapetavsmato" will thus become a compound noun, ‘a fresh and living way through the veil.’ 


This construction appears to be followed by our Early English translations: ‘by the new and living way which He hath prepared for us through the veil, that is to say (Gen. om. to say) by His flesh’ (Tynd., Cov., G.B., Gen.). The ‘by’ is omitted in the Bishops' Bible. Perhaps Vigilius Tapsensis (c. Varim. i. c. 27; Migne P. L. 62.371) gives the same construction: qui dedicavit nobis viam recentem et viam per velamen, id est, carnem suam, offerens seipsum pro nobis. 


The Greek certainly admits this construction: toutevstin does not necessarily refer to the words which immediately precede: Heb. 7:5. And the sense agrees perfectly with the argument. 


At first sight indeed the connexion of th'" sarko;" with oJdovn seems to be less natural than the connexion with tou' katapetavsmato" only; but the thought which is thus expressed of ‘a way consisting in Christ's flesh’ falls in perfectly with the scope of the passage. It was by the ‘way of His flesh,’ by a way which lay in His humanity, that Christ entered through the veil after the offering of Himself as a High-priest able to sympathise with men. And it is by the ‘way of His flesh,’ as sharing in the virtue of His humanity, and sprinkled with His blood, that Christians come before God. Comp. John 6:53 ff.; 14:19; Col. 1:22 ajpokathvllaxen (v. ajpokathllavghte) ejn tw'/ swvmati th'" sarko;" aujtou' dia; tou' qanavtou. 


Chrysostom says with singular want of clearness: hJ sa;rx au{th e[teme prwvth th;n oJdo;n aujtw'/ ejkeivnhn, h}n kai; ejgkainivsai levgei, tw'/ kai; aujto;" ajxiw'sai dia; tauvth" badivsai. katapevtasma de; eijkovtw" ejkavlese th;n savrka, o{te ga;r h[rqh eij" u{yo" tovte ejfavnh ta; ejn toi'" oujranoi'". 


Theophylact repeats the last idea: tou'to ga;r i[dion tou' katapetavsmato" to; o{tan a[rqh/ ajnakaluvptein ta; e[ndon. 


Theodoret regards the veil as the appointed means of approach, and not as the obstacle which hindered access: katapevtasma th;n despotikh;n wjnovmase savrka: dia; tauvth" ga;r ajpolauvomen th'" eij" ta; a{gia tw'n aJgivwn eijsovdou. w{sper ga;r oJ kata; novmon ajrciereu;" dia; tou' katapetavsmato" eij" ta; a{gia tw'n aJgivwn eijshv/ei, eJtevrw" de; aujto;n eijselqei'n ajduvnaton h\n, ou{tw" oiJ eij" to;n Kuvrion pepisteukovte" dia; th'" tou' panagivou swvmato" metalhvyew" th'" ejn oujranoi'" ajpolauvsousi politeiva". But this view, though it has found wider acceptance (e.g., Primasius: Sicut per velamen perveniebatur ad interiora, ita per humanitatem pervenitur ad divinitatis cognitionem), is wholly at variance with the imagery of the Epistle, and with the symbolism of the Old Testament. On the other hand it witnesses to the truth that Christ's ‘flesh’ is ‘the way.’ 


Heb. 10:21. kai; iJereva mevgan] Christians have open access to the Divine Presence; and in the court of the Divine Majesty they have an effectual Intercessor. 


The epithet great describes the sovereign power of our Priest (a great High-priest Heb. 4:14), and does not simply serve in combination with iJereuv" as an equivalent for ajrciereuv" (Lev. 21:10 oJ iJereu;" oJ mevga"). 


ejpi; to;n oi\kon t. q.] Vulg. super domum (O. L. in domo) Dei. The House of God includes the whole Christian economy both in its earthly and in its heavenly elements; in its organisation and in its members. The Church on earth, so far as it has a true existence, lives by its embodiment of the heavenly idea. Under other aspects this ‘house’ is spoken of as ‘the order to come’ (hJ oijkoumevnh hJ mevllousa Heb. 2:5) and ‘the city to come’ ([hJ povli"] hJ mevllousa Heb. 13:14). 


See Heb. 3:4, 6 (ejpiv); and compare Heb. 12:22; Phil. 3:20; Zech. 6:11 ff. 


Philo speaks of the righteous soul, and again, by a remarkable image, of the Word itself, as ‘the house of God’: tiv" ga;r oi\ko" para; genevsei (in things created) duvnaitj a]n ajxioprepevstero" euJreqh'nai qew'/ plh;n yuch'" teleiva" kekaqarmevnh"...; (de sobr. § 13; 1.402 M.); spouvdason ou\n, w\ yuchv, qeou' oi\ko" genevsqai, iJero;n a{gion...(de somn. i. § 23; 1.643 M.);...to;n tw'n o{lwn nou'n, to;n qeovn, oi\kon e[cein fhsi; to;n eJautou' lovgon (de migr. Abr. § i.; 1.437 M.). 


Heb. 10:22. These privileges of Christians are to be used. They must personally exercise their right of access to God. And this they must do in sincerity and faith, even as they have received the fulness of divine blessing in preparation for the fulfilment of their priestly work. 


The connexion of the clauses in vv. 22-24 is uncertain. It is possible to begin each main sentence with the verb: prosercwvmeqa...katevcwmen...kai; katanow'men; or to regard the kaiv as giving the new beginning: prosercwvmeqa...kai;lelousmevnoi...katevcwmen...kai; katanow'men...; or to make the break after pivstew". The last arrangement may be dismissed at once. In favour of the second, it may be urged that it gives a natural succession of conditions; internal and external, both personal and social: and further that the separation of Baptism (lel. to; sw'ma) from the confession naturally included in it is harsh; while the accumulation of fresh thoughts by kaiv is in the style of the writer (let us come to God...; and having our body bathed...let us hold fast...; and let us consider...). 


But on the other hand it seems most likely that the writer would complete the description of the conditions of personal approach, corresponding with the priestly preparations in the Levitical code, and then pass on to the social obligations of Christians. So that on the whole it seems best to make the break at the end of v. 22 (let us come to God...bathed with pure water. Let us hold fast... And let us consider...). 


The fourfold characterisation of worshippers in v. 22 ((1) meta; ajlhqinh'" kardiva", (2) ejn plhroforiva/ pivstew", (3) rjerantismevnoi, (4) lelousmevnoi) deals with what they are and with what they have received, with their disposition and with their divine endowment. In themselves there is required sincerity and faith; in regard to the gift of God, the participation in the spiritual reality and in the outward sacramental sign of cleansing. 


prosercwvmeqa] The word in this sense of the approach of the worshipper to God is found in the N. T. only in this Epistle and in 1 Pet. 2:4. The usage is not unfrequent in the LXX. Comp. Heb. 4:16 note. 


This approach is characterised by two personal qualities, real devotion and ripe faith. 


meta; ajlhqinh'" kardiva"] with a true heart—Vulg. cum vero (O. L. certo v. puro) corde—a heart which fulfils the ideal office of the heart, the seat of the individual character, towards God—a heart which expresses completely the devotion of the whole person to God. There is no divided allegiance: no reserve of feeling. 


The phrase ajlhqinh; kardiva is found in Is. 38:3 (LXX.) ejporeuvqhn ejnwvpiovn sou meta; ajlhqeiva" ejn ajlhqinh'/ kardiva/ ( µl+ev; bl¢´B], a whole heart). Test. xii Patr. Dan § 5 ajgapa'te...ajllhvlou" ejn ajlhqinh'/ kardiva/. 


For ajlhqinov" see Heb. 8:2; 9:24. (Deut. 25:15; Is. 65:2 A.). Comp. Heb. 8:2 note. For kardiva see Additional Note on ch. 4. 


ejn plhrof. pivst.] in fulness of faith, Vulg. in plenitudine (O. L. confirmatione al. satisfactione) fidei, in faith which has reached its mature vigour. Compare Heb. 6:11 pro;" th;n plhroforivan th'" ejlpivdo". The sense of perfect selfsurrender must be completed by sure reliance on One Who is ready to help. 


The three members of the Christian triad of earthly discipline are forcibly recognised in the familiar order of St Paul (1 Cor. 13:13) ejn plhroforiva/ pivstew", katevcwmen th;n oJmologivan ejlpivdo" (Heb. 10:23), eij" paroxusmo;n ajgavph" (v. 24). 


For the possible origin of the Christian triad in a saying of the Lord ( jEpimelei'sqe pivstew" kai; ejlpivdo" dij w|n genna'tai hJ filovqeo" kai; filavnqrwpo" ajgavph, hJ th;n aijwvnion zwh;n parevcousa Macar. Alex. Hom. xxxvii.; Migne, P. G. xxxiv. p. 749), compare Resch, l.c. 179 ff. 


rjerantismevnoi...lelousmevnoi] There are also Divine blessings corresponding to human character. The heart is touched with the cleansing power of the Divine life: faith rests on the pledge of a historic fact. In each case there is a reference to Levitical ceremonies. So it is said that we have our hearts—the seat of personal character—and not our outward persons and garments (Ex. 29:21; Lev. 8:30. Chrys. ejkei'noi to; sw'ma ejrrantivzonto, hJmei'" de; th;n suneivdhsin)—sprinkled, that is with Christ's Blood and not with any water of purification, and so cleansed from an evil conscience; and our body is bathed with pure water. In the latter clause there is a reference both to the consecration of priests (Ex. 29:4), and to the bathing of the High-priest on the day of Atonement (Lev. 16:4). With these symbolic bathings the sacramental ‘bathing’ of Christians is contrasted. 


For rJantivzein see Heb. 9:13 note; Lev. 14:5 ff.; Num. 19:9 ff. Twice only is the sprinkling of men with blood noticed in the Levitical ritual, and in each case the symbolism is most expressive: Ex. 24:8 (Heb. 9:19); 29:21. For the construction rJantivzein ajpov compare 2 Cor. 11:3; Rom. 9:3; Luke 18:3. 


suneid. ponhr.] The conscience takes its character from the actions of the man: Heb. 13:18 (kalh;n sun.); Acts 23:1 (sun. ajgaqhv, and often); 1 Tim. 3:9; 2 Tim. 1:3 (kaqara; sun.). See also Acts 24:16 (ajprovskopo" sun.): and Heb. 9:9 Additional Note p. 293. 


For the phrase and thought compare Barn. Ep. 19.12 ouj proshvxei" ejpi; proseuch;n ejn suneidhvsei ponhra'/. Did. § xiv. 


lelousm. to; sw'ma u{. k.] having our body bathed with pure water (Vulg. abluti corpus...). For louvesqai see Eph. 5:26; Tit. 3:5; and especially John 13:10. For u{dwr kaqarovn see Num. 5:17 (µyv`idoq] µyImà'); Ezek. 36:25. 


The two phrases appear to contain allusions to the Christian sacraments. That to the Eucharist is veiled: that to Baptism is unquestionable. In the one case the reference is primarily to the spiritual efficacy of the divine working, of which the Holy Eucharist is the appointed but not the sole means: in the other to the outward act, the decisive, sensible, rite in which the believer recognised the foundation of his assurance outside himself. The change in number from ta;" kardiva" to to; sw'ma is not to be overlooked. 


Heb. 10:23-25. The exhortation to the use of the personal privilege of approach to God is followed by the charge to fulfil the social duties of believers. Christians are required to maintain the open confession of their hope (v. 23); to regard one another with a view to bringing the influence of example to bear upon the development of life (v. 24); and to use occasions of meeting together in the prospect of a near crisis (v. 25). 


The reference to Baptism in the last clause furnishes a direct transition. The confession then publicly and gladly made must be firmly held: 


10:23. katevcwmen th;n oJmol.] Let us hold fast the confession of our hope that it waver not. Compare Heb. 4:14 kratw'men th'" oJmologiva". 


For katevcein see Heb. 3:6, 14. 


For oJmologiva see Heb. 3:1; 4:14. The word was used specially of the confession at Baptism: e[qo" gevgonen ejk touvtou [the Lord's questions to St Peter] trei'" oJmologiva" ajpaitei'sqai tou;" mevllonta" baptisqh'nai (Ammon. Cat. in Joh. xxi.). wJmologhvsamen o{te ta;" sunqhvka" th'" pivstew" ejpoiouvmeqa eij" ajnavstasin nekrw'n pisteuvein kai; eij" zwh;n aijwvnion (Theophlct.). The illustrations given by Suicer (Thes. s. v. ajpotavssomai) are worthy of study. 


The phrase ‘confession of hope’ is remarkable. The Apostle substitutes for the more general word ‘faith,’ that word which gives distinctness to special objects of faith to be realised in the future. Hope gives a definite shape to the absolute confidence of Faith. Faith reposes completely in the love of God: Hope vividly anticipates that God will fulfil His promises in a particular way. 


The conception of Hope naturally occupies a prominent place in an Epistle directed to meet despondency. 


Heb. 3:6 ou| oi\kov" ejsmen hJmei'" eja;n th;n parrhsivan kai; to; kauvchma th'" ejlpivdo" mevcri tevlou" bebaivan katavscwmen. 


6:11 ejpiqumou'men......ejndeivknusqai spoudh;n pro;" th;n plhroforivan th'" ejlpivdo" a[cri tevlou". 


6:18, 19 oiJ katafugovnte" krath'sai th'" prokeimevnh" ejlpivdo" h}n...e[comen...ajsfalh' te kai; bebaivan, kai; eijsercomevnhn eij" to; ejswvteron tou' katapetavsmato". 


7:19 kreivttono" ejlpivdo", dij h|" ejggivzomen tw'/ qew'/. 


The hope in each case appears to be fixed upon the realisation of a complete divine fellowship under new conditions, as it was laid down by the schoolmen: proprium ac principale spei objectum est ipsa aeterna beatitudo (Th. Aq. Sum. Th. 2.2 qu. 17, art. 2). To this the Christian looks forward with a vivid anticipation. In it he sees the assurance of the transfiguration of the conditions of earthly being (1 John 3:2, 3). The resurrection of Christ is the pledge of its fulfilment (1 Pet. 1:3, 21). Hence ‘Christ Jesus’ Himself is ‘our hope’ (1 Tim. 1:1; Col. 1:27). 


In the presence of such a hope the visible glories of the Temple fade away. Those who can realise it will feel no loss when they are withdrawn. 


Comp. Acts 2:26 (LXX.); 23:6; 24:15; 2 Cor. 3:12; Rom. 5:2; 8:20 ff.; Col. 1:5. 


 jElpiv" is not found in the Gospels. 


The translation ‘faith’ in A. V. is an innovation: ‘hope’ is found in the earlier versions (Tynd. Cov. GB. Gen. Bps. Rh.). 


ajklinh'] Vulg. indeclinabilem, O.L. inpraevaricabilem, so that it waver not: or, according to the image, so that it remain erect and firm. The word is not found elsewhere in N. T. Comp. Luc. Dem. Enc. § 32 (p. 514) Dhmosqevnhn uJperhgavmhn...ajklinh' th;n yuch;n ejpj ojrqh'" ejn aJpavsai" fulavttonta trikumivai" th'" tuvch" kai; pro;" mhde;n tw'n deinw'n ejndidovnta. 


For the form of the sentence see Heb. 5:14; 7:24. 


pisto;" ga;r oJ ejpagg.] The fidelity of God is not only the sure ground of our confidence but (as men speak) it challenges our fidelity. Compare 1 Cor. 1:9; 10:13; 1 Thess. 5:24. 


Sicut enim fidelis et verus remunerator est Christus in promissionibus suis, ita fideles nos esse vult in promissis nostris quae vovimus tempore baptismatis, diabolo videlicet contradicere Christoque servire (Primas.). 


Heb. 10:24. kai; katanow'men ajllhvlou"] And let us consider one another, Vulg. et consideremus (O. L. aspiciamus) invicem. It is our duty to declare what we are and what we look for: it is our duty also to consider what others are. The well-being of each believer is bound up with the wellbeing of the whole body. He is therefore constrained to give careful heed to others in the hope that he may rouse them to nobler action; and again that he may himself draw encouragement and inspiration from noble examples. Comp. Heb. 12:15. Consideremus nos invicem, scilicet perfecti minores eos hortando, et minores perfectos imitando eos (Ambr. ap. Pet. Lomb.). 


For katanoei'n see Heb. 3:1 note. 


parox. ajgavph"] Vulg. in provocationem caritatis (O. L. amoris). The combination has a startling sound. Christians are to be roused, provoked, but to love. Compare 1 Thess. 4:11 filotimei'sqai hJsucavzein. Xen. Mem. 3.3, 13 h{per [filotimiva] mavlista paroxuvnei pro;" ta; kala; kai; e[ntima. 


[Isocr.] ad Demon. § 46 (p. 12 B) mavlista dj a]n paroxunqeivh" ojrevgesqai tw'n kalw'n e[rgwn. 


Euthym. Zig. livqo" me;n pro;" livqon tribovmeno" pu'r ajfivhsin, a[nqrwpo" de; pro;" a[nqrwpon aJmillwvmeno" qermovtero" givgnetai. 


The noun occurs in a different sense Acts 15:39; and the verb Acts 17:16; 1 Cor. 13:5. 


kalw'n e[rgwn] good deeds, or rather, noble works, works which by their generous and attractive character win the natural admiration of men. For kalov" see Heb. 5:14; 6:5. 


It is a misfortune that we cannot distinguish kala; e[rga and ajgaqa; e[rga in translation: we are constrained to render both phrases by ‘good works.’ Yet the ideas suggested by the two phrases are distinct. In ajgaqa; e[rga we mark only the intrinsic character of the works: they are essentially good. In kala; e[rga we emphasise the notion of their effect upon others, of their nobility which attracts. The same work may be regarded both as ajgaqovn and as kalovn, but so far as it is kalovn it is looked at under the aspect of moral beauty. 


Compare Matt. 5:16 o{pw" i[dwsin uJmw'n ta; kala; e[rga; 26:10 e[rgon kalo;n hjrgavsato (you fail to see its beauty); || Mark 14:6; John 10:32 tolla; e[rga e[deixa uJmi'n kalav; 1 Tim. 3:1 kalou' e[rgou ejpiqumei'; v. 10 ejn e[rgoi" k. marturoumevnh; v. 25; 6:18; Tit. 2:7 tuvpon kalw'n e[rgwn; 14; 3:8, 14; 1 Pet. 2:12 ejk tw'n kalw'n e[rgwn. See also Rom. 12:17; 2 Cor. 8:21. 


On the other hand, for e[rga ajgaqav, ajgaqo;n e[rgon see Rom. 2:7; 13:3; 2 Cor. 9:8; Eph. 2:10; Col. 1:10; 2 Thess. 2:17; 1 Tim. 2:10; 5:10; 2 Tim. 2:21; 3:17; Tit. 1:16; 3:1; Heb. 13:21. 


Heb. 10:25. mh; ejgkatal. th;n ejpis. eJ.] not forsaking the gathering of our own selves together for fellowship in divine worship. Vulg. non deserentes collectionem nostram. The fulfilment of this social duty is presented under a twofold aspect, negatively and positively: Christians are not to abandon the opportunities of meeting; and they are to use the power of mutual influence. 


The word ejgkataleivponte" conveys the notion not simply of leaving, as no longer taking part in the assembly, but of abandoning, leaving the assembly exposed to peril in the conflict. Compare Heb. 13:5 note; 2 Tim. 4:10, 16 (D. me ejgkatevlipen); 2 Cor. 4:9 (diwkovmenoi ajllj oujk ejgkataleipovmenoi); Matt. 27:46 i{na tiv me ejgkatevlipe"; 


 jEpisunagwghv, which expresses the assembly formed and not only the act of assembling (compare suvnaxi" Suicer, Thes. s. v.), occurs again in a different connexion in 2 Thess. 2:1, where the force of the ejpiv is seen, as marking a definite centre to which the gathering is directed, that is, Christ. Comp. Matt. 18:20 sunhgmevnoi eij" to; ejmo;n o[noma. The verb is found in significant passages: Matt. 23:37; 24:31; Luke 17:37; compare 2 Macc. 2:7. 


The use of eJautw'n (i.e. hJmw'n aujtw'n) for the simple hJmw'n fixes attention on the meeting as characteristically Christian. For the use of eJautw'n see Heb. 3:13 note. 


Wetstein quotes from Augustine (Conf. 8.2, 4) the striking account of the conversion of the rhetorician Victorinus: dicebat Simpliciano [his Christian friend] non palam sed secretius et familiarius: Noveris me jam esse Christianum. Et respondebat ille: Non credam, nec deputabo te inter Christianos, nisi in ecclesia Christi te videro. Ille autem irridebat dicens: Ergo parietes faciunt Christianos? Et hoc saepe dicebat jam se esse Christianum; et Simplicianus illud saepe respondebat, et saepe ab illo parietum irrisio repetebatur. 


The account of his public profession (§ 5) illustrates the oJmologiva. 


Chrysostom notices the twofold blessing of the Christian gatherings: oi\den ajpo; th'" sunousiva" kai; th'" ejpisunagwgh'" pollh;n ou\san th;n ijscuvn (Matt. 18:20)...ouj dia; tou'to de; movnon, ajllj ejpeidh; kai; ta; th'" ajgavph" aujxavnetai dia; th'" ejpisunagwgh'". 


kaqw;" e[qo" tisivn] Vulg. sicut est consuetudinis (—ni V. L.) quibusdam. Such conduct on the side of Christians would arise partly from fear lest they should provoke the active hostility of the Jewish authorities; partly from self-confidence, as though they no longer needed the assistance of ordinary common worship where the general average of spiritual life might be counted too low to aid more mature believers. And yet more than this, the Christian assemblies must have appeared insignificant when compared with those to which the Hebrews were accustomed. Other traces of the practice are found: Jude 19 oiJ ajpodiorivzonte" (perhaps, though eJautou;" must be omitted). Barn. Ep. 4.10 mh; kaqj eJautou;" ejnduvnonte" monavzete wJ" h[dh dedikaiwmevnoi. Herm. Sim. 9.26 monavzonte" ajpolluvasi ta;" eJautw'n yucav". Comp. Ign. ad Ephes. 5, 13; Did. 16. 


And Primasius gives the same explanation of the evil habit: deserebant collectionem habitantes soli, ut deo liberius viderentur vacare. 


ajlla; parakalou'nte"] But on the contrary cheer (Vulg. consolantes) the timid, and stimulate the backward, by your example. Comp. Heb. 3:13; 12:5; 13:22 tou' lovgou th'" paraklhvsew". 


Such ‘exhortation’ would have regard both to dangers from without and to dangers from within. Christians had need of courage and they had need of progress. [Hortatur] consolari simpliciores et suo exemplo confortare (Primas.). Sublevatio laboris est visio collaborantis ut in itinere fit (Ambr. ap. Pet. Lomb.). 


kai; tos. ma'llon o{sw/...th;n hJmevran] The actual position of the things, the nearness of the great crisis of the Lord's coming, made the obligation of mutual support among Christians urgently pressing. The danger was great and the time was short. Those who deserted the Christian Faith would be swept away in the ruin soon to follow, without the opportunity of return. 


The change to the direct address (blevpete in contrast with katanow'men) adds force to the appeal. The beginning of the Jewish war was already visible to the Hebrews. 


This absolute use of ‘the day’ (th;n hJmevran) is peculiar. The nearest parallels are 1 Thess. 5:4; Rom. 13:12; in both of which passages the contrast with ‘night’ is brought out. Compare 1 John 2:8. 


‘The day’ is elsewhere spoken of, according to the phrase of the O. T., as ‘the day of the Lord’ (hJmevra Kurivou, hJ hJmevra tou' Kurivou) Acts 2:20 (LXX.); 1 Thess. 5:2; 2 Thess. 2:2; 2 Pet. 3:10; or, more generally, as ‘that day’ (ejkeivnh hJ hJmevra) Matt. 7:22; 24:36 || Mark 13:32; Lk. 10:12 (17:31); 21:34; 2 Thess. 1:10; 2 Tim. 1:12, 18; 4:8. 


Elsewhere it is called ‘the day of God’ (2 Pet. 3:12); ‘the day (days) of the Son of man’; Lk. 17:26 (30); comp. John 8:56; ‘the day of Christ,’ ‘of Jesus Christ,’ ‘of our Lord Jesus’ [Christ] Eph. 1:6, 10; 2:16; 1 Cor. 1:8 (v. 5); 2 Cor. 1:14; Phil. 1:6, 10; 2:16. 


It is also called ‘the great day’: Jude 6; Apoc. 6:17; 16:14; ‘a day of judgment’: Matt. 10:15; 11:22, 24; 12:36; (Rom. 2:16); 2 Pet. 2:9; 3:7; 1 John 4:17; and, in regard to its contrasted issues, ‘a day of redemption’: Eph. 4:30; ‘a day of wrath’: Rom. 2:5. Comp. ‘the last day’ in St John (6:39 note). 


In working out these various thoughts it will be seen that each day of Christ's coming is at once a fulfilment and a prophecy: a judgment and a promise. Such was the final overthrow of the Jewish system at the fall of Jerusalem. 


The expectation of the Lord's speedy coming, which then had accomplishment, is found expressed in each group of writings of the N.T., and under the same term parousiva. 


‘The day’ is spoken of as ‘drawing nigh’ (ejggivzousan), as in other apostolic writings: Rom. 13:12 (hJ hJm. h[ggiken); Phil. 4:5 (oJ Kuvrio" ejgguv"); James 5:8 (hJ parousiva tou' Kurivou h[ggiken); 1 Pet. 4:7 (pavntwn to; tevlo" h[ggiken). Compare Heb. 8:13 (ejggu;" ajfanismou'); and John 21:21 ff. 


(2) Heb. 10:26-31. The perils of apostasy. 


The charge which has been given in the last section to fulfil the personal and social claims of the Faith is enforced by a consideration of the perils of apostasy. There is, the writer shews, no sacrifice available for apostates from Christ (10:26, 27). 


Death was the punishment of the corresponding offence under the Old Covenant (10:28); and the same principle must find application to Christians (10:29); who serve the same God (10:30, 31). 


It must be observed that the argument assumes that the sacrifice of Christ is finally rejected, and sin persisted in (aJmartanovntwn). The writer does not set limits to the efficacy of Christ's work for 


the penitent. 


The whole section must be compared with Heb. 6:4-8. 


The Fathers commonly interpret the passage as laying down that there can be no repetition of Baptism: so, for example, Chrysostom: [ouj] th;n metavnoian ajnairei' h] to;n dia; metanoiva" ejxilasmovn, oujde; wjqei' kai; katabavllei dia; th'" ajpognwvsew" to;n ejptaikovta... ajlla; tiv; to; deuvteron ajnairei' bavptisma: ouj ga;r ei\pen, Oujkevti ejsti; metavnoia, oujdev, Oujkevti ejsti;n a[fesi", ajlla; Qusiva oujkevti ejstiv, toutevsti stau'ro" deuvtero" oujkevti ejstiv: and, following him, Primasius: [non dicit] non est ultra poenitentia, neque peccatorum remissio, sed hostia, inquit, ultra non est, hoc est crux ultra non est secunda, ut iterum Christus crucifigatur, iterumque nos baptizemur. 


26 For if we wilfully sin after that we have received the knowledge of the truth, there is no longer left a sacrifice for sins, 27 but a certain fearful expectation of judgment, and a jealousy of fire ready to devour the adversaries. 28 One that setteth at naught Moses' law dieth without compassion on the word of two or three witnesses; 29 of how much sorer punishment, think ye, shall he be judged worthy who trampleth under foot the Son of God, and counteth the blood of the covenant a common thing, the blood wherein he was sanctified, and doth outrage to the Spirit of grace? 30 For we know Him that said Vengeance is mine, I will recompense; and again The Lord will judge His people. 31 It is a fearful thing to fall into the hands of a living God. 

10:26, 27. The mention of ‘the day’ in v. 25 calls out the sad severity of the warning which follows. We must use the help which God has provided and in His way; for if we set this at naught nothing remains for our relief. 


10:26. eJkousivw" aJmartanovntwn hJmw'n] Vulg. voluntarie (O. L. ultro) peccantibus nobis. The phrase includes two distinct elements, the voluntariness, that is the realised consciousness, of the sin, and the habitual indulgence in the sin. Such sin involves apostasy from Christ (v. 29 katapathvsa"). 


The adverb eJkousivw" stands first with emphasis: 9:25. For eJkousivw" compare 1 Pet. 5:2 mh; ajnagkastw'" ajlla; eJkousivw", and Philem. 14 mh; kata; ajnavgkhn...ajlla; kata; eJkouvsion. Philo de post. Cain. § 3 (1.228 M.) to; eJkouvsion, a{te boulh'/ kai; promhqeiva/ genovmenon, ajniavtou" eij" ajei; kh'ra" ejndevxetai. Contrast Philo, quod Deus immut. § 28 (1.292 M.). 


For the opposite ajkousivw" aJmartavnein (h~g:g:v]bi) see Lev. 4:2; 5:15; Num. 15:25 ff. Comp. Philo de vit. Mos. i. § 49 (2.123) Balaam sought forgiveness of the angel suggnw'nai deovmeno" uJpj ajgnoiva" ajllj ouj kaqj eJkouvsion gnwvmhn aJmartovnti. de Prof. § 14. 


On aJmartanovntwn Theophylact says justly: o{ra de; pw'" oujk ei\pen aJmartovntwn ajllj aJmartanovntwn, toutevstin ejmmenovntwn th'/ aJmartiva/ ajmetanohvtw". 


Compare 1 John 3:6, 9; 5:18; and contrast Heb. 3:17 (toi'" aJmarthvsasin). 


By the addition of hJmw'n the writer softens the severity of his words with a touch of deep sympathy. No one of us, he implies, can set aside the warning as needless. If he dwells on the danger of others he does not forget his own. Comp. 1 John 2:1 note. 


meta; to; labei'n th;n ejpivgn. th'" ajl.] Vulg.post acceptam notitiam veritatis. Compare 1 Tim. 4:3 ejpegnwkovsin th;n ajlhvqeian. The use of the compound phrase (labei'n th;n ejpivgn.) for the simple verb (Col. 1:6; 1 Pet. 2:21) brings out the double aspect of the knowledge as God's gift and man's acquisition (labei'n). In gaining it man is active and yet it is not from him. For similar uses of labei'n see Heb. 2:3; 11:29; 2 Pet. 1:9 (lhvqhn lab.); 2 Tim. 1:5 (uJpovmnhsin lab.). 


The knowledge thus received is treated as complete (th;n ejpivg. th'" ajl.: contrast Tit. 1:1; 1 Tim. 2:4 ejpivg. ajl.); and the use of the emphatic ejpivgnwsi" in place of the simple gnw'si" marks the greatness of the fall which is contemplated. Those whose case is taken into account have vigorously applied themselves to pursue the study of Christian truth.  jEpivgnwsi" is a characteristic word of St Paul's later Epistles (from Romans onwards). It occurs here only in this Epistle. Comp. 2 Pet. 2:21; Rom. 1:28; 10:2; and Lightfoot on Phil. 1:9; Col. 1:9. 


th'" ajlhqeiva"] ‘The Truth’ absolutely is coincident with the revelation of Christ. This use of the term is characteristic of St John (John 1:17; 3:21; 16:13, c 1 John 2:21, c but is found also in each group of the Epistles: James 3:14; 5:19; 1 Peter 1:22; 2 Thess. 2:12; Gal. 5:7; Eph. 1:13; 2 Tim. 2:15. 


oujkevti...ajpoleivpetai] The sacrifice of Christ has been rejected; and there is no other sacrifice which can be effectual. The order of the words is remarkable. The words peri; aJmartiw'n and qusiva are separated so that the fact of sin stands out prominently: ‘for sins there is left no sacrifice.’ So too the writer appeals to individual experience when he says ‘for sins’ and not generally ‘for sin.’ Contrast 10:18 prosfora; peri; aJmartiva". 9:26 eij" ajqevthsin aJmartiva". 12:4 pro;" th;n aJmartivan ajntagwnizovmenoi. 13:11. 


Non reservatur nobis ultra hostia pro peccato quae pro nobis offeratur, sicut in veteri lege donatum est hostias saepe offerre pro peccatis (Primas.). 


10:27. fobera; dev ti"...] but there is ...there abideth... (comp. John 3:36). This issue is represented on its two sides, as man's expectation (ejkdoch; kr.), and God's provision (puro;" zh'lo"). 


The rhetorical use of the indefinite ti" gives a solemn awe to the statement. The fact that the expectation cannot be exactly defined necessarily makes it more impressive. Comp. Acts 8:9; 5:36. 


ejkdoch; krivsew"] The noun ejkdochv occurs here only in the N.T. Compare 10:13 ejkdecovmeno", Heb. 11:10. 


Such a judgment (Heb. 9:27) would be, for those whom the Apostle describes, condemnation. Comp. John 5:24, 29. 


puro;" zh'lo"] Latt. ignis aemulatio, a jealousy (fierceness) of fire. The words are adapted from Is. 26:11 (LXX.) zh'lo" lhvyetai lao;n ajpaivdeuton kai; nu'n pu'r tou;" uJpenantivou" katevdetai. The word zh'lo" suggests the thought of love which has been wronged, just as pu'r describes one aspect of the Divine Nature: Heb. 12:29 oJ qeo;" hJmw'n pu'r katanalivskon. 


 {Ora says Theophylact pw'" oi|on ejyuvcwse to; pu'r. It is the fire which consumes. 


The word uJpenantivo", which is not unfrequent in the LXX. occurs again Col. 2:14. 


For the thought of 10:26-27 compare a striking passage of Philo, quod Deus immut. § 37 (1.299 M.). 


10:28, 29. The anticipation of fatal punishment for apostasy is confirmed by the consideration of the enactment for a similar offence under the Old Covenant. The same form of argument from the less to the greater occurs Heb. 2:2 f.; 9:13 f.; 12:25. 


The thought finds a striking illustration in Philo de Prof. § 16, i. p. 558 M.: eij oiJ tou;" qnhtou;" kakhgorhvsante" gonei'" ajpavgontai th;n ejpi; qanavtw/ (Ex. 21:15) tivno" ajxivou" crh; nomivzein timwriva" tou;" [to;n] tw'n o{lwn patevra kai; poihth;n blasfhmei'n uJpomevnonta"; 


28. ajqethvsa" ti" n. M.] One that setteth at naught Moses' law... Vulg. Irritam quis faciens legem... O.L. Cum enim quidam relinqueret legem... The offence like the correlatives (katapathvsa", hJghsavmeno", ejnubrivsa") is regarded in its isolated completeness; the culprit ‘set the law at naught.’ His act was final and decisive; and it is not presented in its present fulfilment (ajqetw'n ti") or in its abiding permanence (hjqethkwv" ti"). 


The verb ajqetei'n occurs here only in the Epistle (comp. ajqevthsi" Heb. 7:18; 9:26 note). It describes not only the violation of an ordinance or authority in details, but the denial of the validity of the ordinance or the authority altogether. Comp. Gal. 3:15; 1 Tim. 5:12; Jude 8; John 12:18. 


The unique absence of the article here in novmon Mwusevw" (elsewhere oJ novm. M. Luke 2:22; 24:44; John 7:23; Acts 13:39; 15:5; 28:23 (1 Cor. 9:9)) gives the sense of ‘that which was a prescription of Moses.’ The reference, as marked by the clause ejpi; dusi;n h] trisi;n m. ajpoq. (Deut. 17:6), appears to be to the specific warning against idolatry (Deut. 17:2 ff.). Not every offence against the Law was visited with death, but specially, among others, this offence to which the apostasy from Christ corresponded. In the case of the Old Covenant the sanction lay in the declaration of the Lawgiver: in the case of the New Covenant the believer had direct experience of the power of the Divine Presence. 


cwri;" oijktirmw'n] All the people shared in the infliction of the punishment (Deut. 13:9; 17:7; Acts 7:58). 


The word oijktirmov" (compassion) appears to be very rare in classical Gk. (Pind. Pyth. 1.85 [164]) and the plural (LXX. µymij}r", H8171) is peculiar to ecclesiastical writers. The word expresses the feeling which witnesses to fellowship and natural sympathy, while e[leo" (pity) describes the feeling which is called out by the sight of misery. Comp. Rom. 12:1; 2 Cor. 1:3; Phil. 2:1; Col. 3:12; Luke 6:36; James 5:11. 


ajpoqnhvskei] The Law is valid and effective. For ejpiv see Heb. 9:10. 


29. povsw/ dokei'te...] Vulg. quanto magis putatis deteriora mereri supplicia (O. L. deteriora deprecabitur vindictae). The parenthetical dokei'te makes the appeal to the readers more direct and pointed: th;n krivsin aujtoi'" ejpitrevpei: o{per eijwvqamen poiei'n ejpi; tw'n sfovdra oJmologoumevnwn, tou;" ajkroata;" dikasta;" poiou'nte" (Theophl ct 


The verb ajxiwqhvsetai, which is commonly used in connexion with words of reward (Heb. 3:3; 1 Tim. 5:17), is used also of meet punishment, like a[xio" Acts 23:29. 


timwriva"] The noun occurs nowhere else in the N. T. (the verb timwrei'n is found Acts 22:5; 26:11). It expresses simply the notion of retributive punishment in regard of the offence. It will be seen that in the case of the perfect fulfilment of a perfect law the ends of retribution and correction absolutely coincide. 


oJ...katapathvsa"...hJghsavmeno"...ejnubrivsa"] There is a triple indictment. The manifestation of the apostasy of the offender is described under three distinct aspects, as an act (katapathvsa"), as an opinion (hJghsavmeno"), as a personal and wilful assault (ejnubrivsa"). His conduct shews that he has already abandoned his faith, and that too after he had made trial of its blessings. His decision, expressed in deed, is regarded as complete and final. 


The language used suggests the open repudiation of the baptismal confession and covenant: 1 Cor. 12:3. Pliny reports to Trajan that those who were brought away from the Faith imaginem tuam deorumque simulacra venerati sunt et Christo male dixerunt (Epp. 10.96). 


The strangeness of the metaphor in katapatei'n as applied to a person is enhanced by the use of the title ‘the Son of God’ (comp. Heb. 6:6 note). The word katapatei'n occurs Matt. 5:13; 7:6 in connexions which illustrate the image. That which claims to be precious is not only regarded as having no value: it is also treated with utter contempt. 


Katapatei'n is not unfrequent in the LXX. in a similar connexion for different Hebrew words: Ps. 56:2, 3 (55:2, 3); 57:4 (56:4) ( 5a'v;, H8634); Is. 63:6, 18 ( sWB, H1008). 


The act of contemptuous rejection of Christ is joined with or rests upon a deliberate judgment. The apostate held the blood of the covenant to be a common thing. The word hJgei'sqai occurs again in this sense: Heb. 11:11, 26. 


to; ai|ma th'" diaqhvkh"] The phrase suggests the contrast on which the writer has already dwelt between the inaugurations of the Old and New Covenants: Ex. 24:8 (Heb. 9:20). Comp. Heb. 13:20; Matt. 26:28; Mark 14:24 (to; ai|mav mou th'" diaqhvkh"); Luke 22:20 (tou'to to; pothvrion hJ k. diaq. ejn tw'/ ai{m. mou). 


koino;n hJghsavmeno"] Vulg. pollutum duxerit. O. L. communem aestimaverit. Syr. vg. as that of any man. The two senses given by the Latin have each found support in later times. Some have taken koinov" as ‘common’ in the sense of ‘undistinguished from the blood of any other man’; others as (positively) ‘impure,’ ‘unholy,’ as if Christ had suffered justly as an evildoer. This sense is supposed to be suggested by the clause ejn w|/ hJgiavsqh which follows. In either case the clause, added after the structure of the sentence was complete, brings in a new thought which places the greatness of the offence in a clearer light: ‘holding that common wherein he was made holy.’ 


The usage of the N.T. uniformly places koinov" in contrast with a{gio" or kaqarov". Comp. Heb. 9:13 note. 


For the sense ‘like that of other men,’ ‘ordinary,’ see Just. M. Apol. 1.66 koino;" a[rto". Perhaps it is simplest here to take the word as negatively opposed to a{gio" in the sense of ‘having no divine virtue.’ 


ejn w|/...] wherein he was sanctified (hallowed). Vulg. in quo sanctificatus est. Compare Rom. 5:9 (dikaiwqevnte" ejn tw'/ ai{m. aujtou'); Eph. 2:13 (ejgenhvqhte ejggu;" ejn tw'/ ai{m. Cristou'); Apoc. 1:5 (luvsanti...ejn tw'/ ai{m.); and Heb. 9:25; 10:19 notes. 


The blood of Christ is as ‘the fountain’ in which the sinner is ‘plunged’ for cleansing (baptivzein ejn Matt. 3:11). 


In connexion with aJgiavzein the preposition (ejn) expresses in various forms the idea of the complete introduction (immersion) of that which is hallowed into that element which by embracing hallows. Compare John 17:17 (aJg. ejn th'/ ajlhqeiva/); Rom. 15:16 (hJgiasm. ejn pn. aJg.); 1 Cor. 1:2 (hJgiasm. ejn C.  jI.); 7:14 (hJg. oJ ajnh;r  Jh gunh] ejn...); Jude 1 (toi'" ejn q. patri; hJgiasmevnoi"). 


The ‘hallowing’ of the Christian is spoken of as one definite act (hJgiavsqh). By incorporation into Christ he was once for all devoted to God. Comp. 1 Cor. 6:11. 


to; pn. th'" cavr. ejnubr.] Vulg. et (qui) spiritui gratiae contumeliam fecerit, and (who) doth outrage to the Spirit of grace. There is still a third element in the apostasy. The apostate offers insult and outrage to that Power through Whom the highest divine influences flow to man. This act of open rebellion against the present power of God, active through the Body of the Church, crowns the personal hostility to Christ and the violation of the allegiance which had been pledged. 


The word ejnubrivzein is not found elsewhere in the N. T. or LXX.  {Ubri" is that insolent self-assertion which disregards what is due to others. It combines arrogance with wanton injury. Comp. Rom. 1:30; 1 Tim. 1:13. 


This outrage is directed against One Who is spoken of by the unique title ‘the Spirit of grace.’ Comp. Const. Apost. 6.18 oiJ blasfhmhvsante" to; pneu'ma th'" cavrito" kai; ajpoptuvsante" th;n parj aujtou' dwrea;n meta; th;n cavrin. 


Other corresponding phrases are: to; pneu'ma th'" ajlhqeiva" (John 15:26; 16:13; 1 John 4:6); to; aujto; pn. th'" pivstew" (2 Cor. 4:13); to; pn. th'" ejpaggeliva" to; a{g. (Eph. 1:13). 


In these cases the gen. expresses that which finds expression through the spirit, as in the commoner forms pneu'ma douleiva" (Rom. 8:15), pneu'ma sofiva" (Eph. 1:17, & c.). Here then ‘the Spirit of grace’ is the Spirit through whom the grace of God is manifested. The apostate wilfully wrongs the Power whose action he has felt. 


It will be observed that the action of the Holy Spirit falls into the background in the Epistle from the characteristic view which is given of the priestly work of Christ. Comp. Heb. 6:4 note. 


Heb. 10:30. The certainty of the retribution to which the writer has pointed lies in the knowledge of the divine character. 


oi[damen gavr...] For we know Him that said. We know not only who He is that said, but we know His character who said.... We know that He is a ‘living God,’ and that His words will find fulfilment to the uttermost. Comp. John 4:22; 7:28 f.; 1 Thess. 4:5; 2 Thess. 1:8; Tit. 1:16; Heb. 8:11 note. 


The two quotations establish two facts with regard to the divine judgment. It will carry with it strict requital; and it will extend to all those who stand to God as His people. 


The first quotation is an adaptation of Deut. 32:35, which differs from the Hebrew (To me belongeth vengeance and recompense) and the LXX. (ejn hJmevra/ ejkdikhvsew" ajntapodwvsw). It occurs in the same form in Rom. 12:19, and had probably taken this shape in popular use. The clause is rendered very nearly in the same way in the Targum of Onkelos (Vengeance is before me, and I will repay). Philo quotes the words differently: Leg. Alleg. iii. § 34 (1.108 M.). 


The second quotation is also taken from the same passage of Deuteronomy (32:36; comp. Ps. 135:14). In the original context the idea of judgment is that of just vindication. But the character of God requires that the same act which upholds the righteous should punish the wicked. The point of this quotation is that God's people will be judged, that they from their peculiar position will be specially objects of His care. What the judgment will be for them lies in themselves (v. 27). 


10:31. foberovn] The word takes up the foberav of v. 27. The adjective is found in the N. T. only in these passages and in Heb. 12:21. 


ejmp. eij" c.] The phrase occurs in the LXX. in a different connexion, 2 Sam. 24:14; 1 Chron. 21:13; Ecclus. 2:18. 


qeou' zw'nto"] See Heb. 3:12 note. 


(3) Heb. 10:32-39. Encouragements from past experience. 


Words of encouragement follow upon the words of warning, just as the warnings in Heb. 6:4-8, were followed by the expression of joyful confidence. The Hebrews are reminded of their former courageous faith (10:32-34); and they are exhorted not to peril its fruit at the last moment (10:35-39). They had fought their battle: all that was required was that they should endure to wait for their crown: a[ra eJno;" uJmi'n dei' movnou, i{na ajnameivnhte th;n mevllhsin oujc i{na ajqlhvshte pavlin...pro;" to; stefanwqh'nai eJsthvkate loipovn: tou'to movnon fevrete, th;n mevllhsin tou' stefavnou (Chrys.). 


32 But call to mind the days of former time wherein after ye were enlightened ye endured a great struggle of sufferings, 33 partly being made a gazing-stock both by reproaches and afflictions, and partly claiming fellowship with those who so lived. 34 For ye both had compassion on them that were in bonds and accepted with joy the spoiling of your possessions, knowing that ye had your own selves for a better possession and an abiding one. 35 Cast not away therefore your boldness seeing it hath great recompense of reward. 36 For ye have need of patience, that having done the will of God ye may receive His promise. 

37 For, yet a very little while, 


He that cometh shall come, and shall not tarry. 

38 But my righteous one shall live by faith; 

And if he shrink back, my soul hath no pleasure in him. 

39 But we are not of shrinking back unto destruction, but of faith unto gaining of the soul. 

Heb. 10:32-34. The retrospect of their own history was sufficient to inspire the Hebrews with patience. They had borne sufferings themselves and shared the sufferings of others. They had experienced in all this the assurance of a better possession than any that they could lose by persecution. And, as Chrysostom says: pollh; hJ dia; tw'n e[rgwn paravklhsi". to;n ga;r ajrcovmenon pravgmato" proi>ovnta ejpididovnai crhv. 


10:32. ajnamimnhvskesqe dev...] Call again to remembrance...Call to mind ...Latt. Rememoramini autem (igitur). 2 Cor. 7:15; 2 Tim. 1:6 (ajnamimnhvskw de ajnazwpurei'n). The word is used of recalling specific subjects to the mind. Contrast Heb. 13:2 mimnhvskesqe tw'n desmivwn. 


The phrase ta;" provteron hJmevra" does not so much express ‘the former days’ (ta;" protevra" hJm.) as a definite period, as ‘the days at a former time,’ at an earlier stage of your faith (Thuc. 6.9 ejn tw'/ provteron crovnw/). Compare 1 Pet. 1:14 tai'" provteron ejn th'/ ajgnoiva/ uJmw'n ejpiqumivai". 2 Pet. 1:9 (tw'n pavlai aujtou' aJmarthmavtwn); 3:6 (oJ tovte kovsmo"); 3:7 (oiJ nu'n oujranoiv); Rom. 3:26 (ejn tw'/ nu'n kairw'/); Heb. 8:18; 11:5; 1 Cor. 4:11 (a[cri th'" a[rti w{ra"); 2 Cor. 8:14; Gal. 4:25 (th'/ nu'n  jIerousalhvm); 1 Tim. 4:8 (zwh'" th'" nu'n kai; th'" mellouvsh"); 6:14 (ejn tw'/ nu'n aijw'ni); 2 Tim. 4:10; Tit. 2:12. 


ejn ai|"...pol. a[qlhsin uJpem. paqhmavtwn] wherein...ye endured a great struggle of sufferings, that is, consisting in sufferings, Lat. in quibus illuminati ... certamen sustinuistis passionum. The use of the word a[qlhsi" (here only in N. T., and not in LXX. comp. 2 Tim. 2:5) adds to the picture the image of the resolute combatant. The Hebrews not only suffered, but bore themselves as those who were contending for a crown. 


Poluv" is frequently used (like ‘much,’ multus) of that which is great in degree and not only frequent in repetition: Acts 24:3 p. eijrhvnh; 27:10 p. zhmiva; id. 27 p. ajsitiva & c. Here the notions of intensity and repetition are both applicable to the struggle of the Hebrews. 


Chrysostom notices the force of a[qlhsi": oujk ei\pe peirasmou;" ajlla; a[qlhsin, o{per ejsti;n ejgkwmivou o[noma kai; ejpaivnwn megivstwn. 


For fwtisqevnte" (Syrr. having received baptism) see Heb. 6:4 note: for uJpomevnein comp. Heb. 12:2, 3, 7; 10:36. 


Heb. 10:33. tou'to mevn...tou'to dev...] Vulg. et in altero quidem...in altero autem. The courage of the Hebrews was shewn both in what they bore personally, and (which is often more difficult) in their readiness to shew sympathy to those who were in affliction. The contrast in the tenses of the participles, qeatrizovmenoi, genhqevnte", which is necessarily lost in translation (as in the Latin), suggests that upon some special occasion the persons addressed had in a signal manner identified themselves with fellow-Christians in an outbreak of persecution (sunepaqhvsate, prosedevxasqe); while they were habitually exposed to public reproach. 


The combination tou'to mevn...tou'to dev..., which is frequent in Greek writers from Demosthenes downwards, is found here only in N.T. 


ojneidismoi'" te kai; qlivyesin] The personal sufferings of the Hebrews were twofold. They had endured reproaches, which contrast a man's conduct with what might have been expected from him (Matt. 11:20; Mark 16:14; James 1:5): and afflictions, in which force is the expression of ill-will. Reproaches affect the character: afflictions affect material prosperity. (Syr. vg. connects these words with the preceding verse.) 


For ojneidismov" see Heb. 11:26; 13:13. Comp. 1 Pet. 4:14. The word is common in the LXX. in the prophetic and later books. 


qeatrizovmenoi] Vulg. spectaculum facti, made a gazing stock. Comp. 1 Cor. 4:9. The simple verb qeatrivzein appears to be found here only and in derived passages. The compound ejkqeatrivzein is not uncommon in late Greek in the same sense: to expose as a spectacle for derision. See Schweigh. Polyb. Ind. s. v. 

koin. tw'n ou{tw" ajnastref. Gen.] avowing your fellowship with those who were so facing reproaches and afflictions in their daily life. The Hebrews, so far from abandoning their fellow-Christians, courageously claimed connexion with them, sharing their perils by the active avowal of sympathy. The ou{tw" applies more naturally to the description which immediately precedes than to the more remote poll. a[. uJpem. Paq.; and this latter reference is excluded by the form of the sentence (uJpem....tou'to mevn...tou'to dev...). 


For koinwnoi; genhqevnte" (in place of koinwnhvsante") see Heb. 3:14; and for ajnastrevfesqai Heb. 13:18 (ajnastrofhv Heb. 13:7). 


For the difference between koinwnov" and mevtoco" see Heb. 3:1. Koinwnov", even when it is used in connexion with material things, includes the idea of a personal fellowship: 1 Cor. 10:18; 2 Cor. 1:7; 1 Pet. 5:1 (2 Pet. 1:4). 


Heb. 10:34. The statements of the former verse are defined in inverse order by reference to specific facts. The Hebrews had shewn sympathy when it could not but be perilous to do so: and they had welcomed material loss. 


kai; gavr...] Constant usage suggests that the kaiv emphasises the general statement and does not simply correspond with the kaiv which follows: For in fact ye... Comp. Heb. 4:2; 5:12; 12:29; 13:22; and so constantly in the epistles of St Paul: 1 Thess. 4:10; Rom. 11:1 & c. 


toi'" desmivoi" sunepaqhvsate] ye had compassion on them that were in bonds, Vulg. vinctis compassi estis (O. L. consensistis). The definite article points to some familiar fact. Comp. Heb. 13:3. Elsewhere the word devsmio" is used in the epistles of the N. T. only by St Paul of himself: Eph. 3:1 & c. 


For sunepaqhvsate see Heb. 4:15, note (Job 2:11 Symm.). 


kai; th;n aJrp....prosedevxasqe] and accepted (welcomed) with joy the spoiling of your possessions... You gladly accepted loss as if it were gain. For prosdevcomai see Heb. 11:35 ouj prosdexavmenoi th;n ajpoluvtrwsin. Phil. 2:29 prosdevcesqe aujto;n ejn Kurivw/ meta; pavsh" cara'"; for aJrpaghv, Matt. 23:25; Luke 11:39; and for ta; uJpavrconta 1 Cor. 13:3; Matt. 24:17 & c. 


ginwvskonte" e[cein eJautou;"...mevnousan] knowing that ye had your own selves for a better possession and an abiding one. Stripped of their goods the Christians learned better than before that their true self remained unchangeable. That was not marred but purified: they had ‘won their souls in patience’ (Luke 21:19). This possession they had so that they could never lose it. By the use of the word ginwvskonte", as distinguished from eijdovte" (Eph. 6:8 f.; Rom. 5:3; 6:9 & c.), the writer implies that the knowledge was realised through the trial: through that the confessors came to know the value of their faith. Comp. James 1:3. 


The order in the words kreivssona u{parxin kai; mevnousan gives distinctness to the two thoughts: ‘a better possession and that too an abiding one.’ Comp. 1 Pet. 1:23. The word u{parxi" (Latt. substantia) occurs again Acts 2:45, and several times in the later books of the LXX. 

Heb. 10:35-39. The sacrifices which the Hebrews once made proved their confidence — confidence in an unseen future—which they boldly proclaimed; and at the same time they confirmed it. The lesson of the past therefore encouraged them to still further endurance. And such endurance God claims from His people. 


10:35. mh; ajpobavlhte ou\n] Vulg. Nolite itaque amittere.... The Latin rendering can be justified, but the context evidently requires the stronger sense Do not therefore cast (fling) away (Mark 10:50), as though it were of no value, the boldness which you once made you own. The opposite is expressed Heb. 3:6 th;n parrhsivan katascei'n. The exact phrase occurs in Dion Chrys. xxxiv. p. 425; and a fragment of Nicostratus gives the image with singular force: tauvthn [th;n parrhsivan] ejavn ti" ajpolevsh/, th;n ajspivdj ajpobevblhken ou|to" tou' bivou (Fragm. Inc. 5). 


Chrysostom remarks on the encouraging form of the address: oujk ei\pen...ajnakthvsasqe...ajlla;...mh; ajpobavlhte, o} ma'llon aujtou;" ejyucagwvgei kai; ejpoivei rJwsqh'nai. 


th;n parrhsivan] The Apostle first chooses the term which describes endurance under its most commanding aspect, as ready to proclaim the hope on which it rests and as secure of victory; and then afterwards (Heb. 10:36) he presents the idea of simple endurance. Comp. Heb. 3:6 note. 


h{ti" e[cei] seeing that it hath great recompense. The recompense is included even now in the spirit of the believer who has learnt to rate outward afflictions at their true value (Rom. 8:37). 


For misqapodosiva compare Heb. 2:2 note; and for one aspect of the thought Heb. 6:10. 


10:36. uJpom. ga;r e[. c.] for of patience ye have need.... The force of the reason lies in the moral efficacy of endurance. ‘Do not cast away your confidence, for you have need of it. The trials to which you are subjected belong to the perfect discipline of the faith which you hold. You have need of patience therefore that you may obtain what you expect.’ 


The word uJpomonhv occurs again 12:1; contrast makroqumiva Heb. 6:12 note. 


e[cete creivan] See Heb. 5:12 note. 


Primasius works out the thought of the athlete who has completed his struggles asking impatiently for his prize: Sustine parumper usque dum veniat arbiter aut etiam rex, qui tibi bravium referat pro victoria tua. 


 jEkavmete, fhsivn, hjqlhvsate, kajgw; tou'tov fhmi: ajlla; ajnameivnate: tou'to gavr ejsti pivsti": mh; ejntau'qa zhtei'te to; pa'n (Chrys. on Heb. 11:1). 


i{na to; q. t. q. poi....th;n ejp.] that, having done the will of God, ye may receive the promise... This general term ‘the will of God,’ which occurs throughout the N.T., takes its colour from the context. Not unfrequently the mention of ‘the will of God’ suggests a contrast to man's will through the discipline of suffering (Matt. 26:42; Eph. 6:6; 1 Pet. 2:15; 3:17; 4:19), as is the case here. 


The phrase also necessarily recals what was said of Christ's work (Heb. 10:5 ff.) as a fulfilment of the will of God. Man in his little field must follow the example of his Lord (1 Pet. 2:21), which is always set before us as an example of suffering. 


The aor. part. (poihvsante", Vulg. facientes inadequately: O. L. voluntate Dei consummata) marks that which precedes the fulness of reward (‘after doing’), and not (as it does in some places) that which is coincident with it (Heb. 2:10 note). From the point of sight here the work is seen to be completed before the prize is received. 


By receiving the promise, we must understand ‘receiving all that was expressed in the promise.’ The exact phrase occurs again Heb. 11:39 (comp. 6:15 ejpevtucen th'" ejpagg.); and with the plural noun Heb. 11:13 (mh; komi". ta;" ejpagg.). There is a difference between ejpitucei'n ejpagg. and komivsasqai ejpagg. which is at once felt.  jEpitucei'n describes the simple fact of obtaining: komivsasqai adds the thought of personal appropriation and enjoyment, of taking as one's own for use: Matt. 25:27. So the word komivsasqai is used specially with regard to future retribution: 2 Cor. 5:10; Eph. 6:8; Col. 3:25; 1 Pet. 1:9; 5:4; [2 Pet. 2:13 v.l.]. 


‘The promise’ in this connexion is defined by St John as ‘eternal life’ (1 John 2:25), which is the complete expression of ‘the promise made to the fathers’ (Acts 13:32; 26:6). Of this the gift of the Spirit (Luke 24:49; Acts 1:4; 2:33 ff.; Gal. 3:14; Eph. 1:13) and ‘the presence of the Lord’ (2 Pet. 3:4, 9) were pledges. Compare Heb. 6:12 note. 


10:37 f. The writer of the Epistle uses freely the language of ancient prophecy to express the general truth which he wishes to enforce, that the purpose of God will be fulfilled in its due time even if it seems to linger. So it was when Isaiah charged the people to withdraw for a space and wait till the divine wrath was spent. So it was when the Chaldaeans threatened Israel with utter destruction. In old times the faithful had to wait for the manifestation of the salvation of God. It must be so always; and past experience furnishes a sufficient support for hope. 


10:37. e[ti ga;r...o{son] For, yet a very little while... (modicum [ali] quantulum, V.). These words with which the quotation from Habakkuk is prefaced by the writer of the Epistle occur in Is. 26:20 (LXX.) where the prophet charges the people to hide themselves ‘for a little moment until the indignation should be overpast.’ The thought of the purposes of God wrought through the discipline of Israel thus serves as a preparation for the understanding of His counsel for the Church. 


For e[ti mikrovn compare John 14:19; 16:16 ff. (mikrovn). 


 {Oson o{son, which appears to be a colloquial form, occurs in Arist. Vesp. 213 and Leon. Tarent. LXX. 4 (Anthol. 1.238). 


Heb. 10:37 b, 38. oJ ejrcovmeno"...ejn aujtw'/] These words are taken with modifications and transpositions from the LXX. version of Hab. 2:3 f. (see Additional Note). In the original context that which is expected is the fulfilment of the prophetic vision of the destruction of the Chaldaeans, the enemies of God's people, to be followed by the revelation of His glory. The judgment was executed and the promise was accomplished in due time, but not as men had hoped. The lesson had a significant application to the condition of the early Church. 


h{xei] Heb. 10:7 note; 2 Pet. 3:10; Apoc. 3:3, 9; 15:4; 18:8. He will make His coming felt as a present fact. 


Heb. 10:38. The original text gives the sense: ‘His soul is puffed up with pride: it is not right within him; but the righteous shall live by his faithfulness,’ where the reference is to the vain confidence of the Chaldaean invader as contrasted with the trust of the people upon God. The LXX. represents a different text in the first clause; and the author of the Epistle has transposed the two clauses of the LXX. in order to bring out more clearly the idea which he wishes to enforce, the necessity of endurance in the righteous. 


38. oJde; divk....zhvsetai] but my righteous one shall live by faith... Vulg. justus autem meus ex fide vivit (sic). The argument requires that the words ejk pivstew" zhvsetai should be taken together. The just—the true believer—requires faith, trust in the unseen, for life. Such faith is the support of 


endurance (uJpomonhv) and the seal of confidence (parrhsiva). 


It is said that the phrase was held in Rabbinic teaching to declare the essence of the Law: Delitzsch,  s. 75. Compare Gal. 3:11; Rom. 1:17. 


kai; eja;n uJpost.] and if he, who has been spoken of as ‘the just,’ draw (shrink) back, Vulg. quod si subtraxerit se. The insertion of ‘any man,’ so as to avoid the thought of the falling away of ‘the just one,’ is wholly unwarranted, and it is precisely this contingency which gives the point to the words (comp. Heb. 10:32 fwtisqevnte"). Thus Theophylact says expressly eja;n uJposteivlhtai oJ divkaio". 


The word uJpostevllesqai implies a shrinking away from fear of or regard for another. Compare Wisd. 6:8 ouj ga;r uJpostelei'tai provswpon oJ pavntwn despovth". Job 13:8 (µynIP; ac;y:); Deut. 1:17; Ex. 23:21; Gal. 2:12 (uJpevstellen kai; ajfwvrizen eJautovn); Acts 20:27, (20). 


oujk eujd. hJ y. m. ejn auj.] my soul hath no pleasure in him, Vulg. non placebit animae meae. The construction eujd. ejn is a reproduction of the Hebrew B] 6p'j;. Compare Matt. 3:17 and parallel; 17:5; 1 Cor. 10:5; 2 Cor. 12:10. Eujdokei'n eij" is also found: [Matt. 12:18]; 2 Pet. 1:17. 


For hJ yuchv mou compare Is. 1:14. 


Heb. 10:39. hJmei'" de;...uJpost.] But we are not of shrinking back (of them that shrink back)... Vulg. nos autem non sumus subtractionis [all. add. filii). The thought of shrinking back is at once put aside. 


The writer here identifies his readers with himself, as before he has identified himself with them (6:1; 10:26 f.). 


The genitives uJpostolh'", pivstew", express that which marks the two classes. Our character is not expressed by ‘shrinking back’ but by ‘faith.’ Compare Heb. 12:11 (ouj dokei' cara'" ei\nai); 1 Thess. 5:5 (oujk ejsme;n nuktov", v. 8 hJmevra" o[nte"); 1 Cor. 14:33 (oujk e[stin ajkatastasiva" oJ qeov"); Luke 9:55 (oi{ou pneuvmatov" ejste); Acts 9:2 (th'" oJdou' o[nta"). 


Primasius dwells on the ‘filii’ of his Latin text: non sumus ego et vos filii eorum paganorum et gentilium qui se subtrahunt a vita fidei...sed sumus filii patriarcharum... 


 jApwvleia, which occurs here only in the Epistle, is the opposite of swthriva, which is represented vividly under one aspect as peripoivhsi" yuch'" (Vulg. acquisitio (O. L. renascentia) animae). This phrase exactly expresses the Lord's promise Luke 21:19 ejn th'/ uJpomonh'/ uJmw'n kthvsesqe ta;" yuca;" uJmw'n. Compare also Luke 17:33 (zwogonhvsei); Matt. 10:39. 


For peripoivhsi" see 1 Thess. 5:9; 2 Thess. 2:14. 

Additional Note on the reading of Hebrews 10:1. 

The clause katj ejniauto;n tai'" aujtai'"...duvnatai is given with unusual variations of form by the most ancient authorities. 

(1) tai'" aujtai'" qusivai" a}" prosfevrousin... oujdevpote duvnantai...C. (2) tai'" aujtai'" qusivai" aujtw'n a}" prosfevrousin... oujdevpote duvnantai...a, P1. (3) tai'" aujtai'" qusivai" prosfevrousin...[ai}] oujdevpote duvnantai ... Asyr.hl.arm (4) tai'" aujtai'" qusivai" ai|" prosfevrousin... oujdevpote duvnatai...D2H3me vg. 


The later manuscripts are divided between duvnatai and duvnantai, a few read ai|" for a{", and a few omit the relative, one adding ai{ before oujdevpote. The Latin and Egyptian versions read duvnatai. The Syriac Versions represent duvnantai, and translate the first clause as a finite sentence (‘For there was in the Law...,’ ‘For since the Law had...’), but there is no reason to suppose that this fact points to any further variation of the text not now preserved in the Greek copies. The translators treated skia;n ga;r e[cwn oJ novmo"... as an ‘absolute clause’ (so Theophylact expressly); and, if duvnantai is read, this appears to be the only way of dealing with the passage. It must be supposed that the construction of the sentence is suddenly broken after pragmavtwn, and the subject changed from the Law to the priests. In this case two explanations of the second clause are possible, represented by (3) and by (1), (2). 


If (3) is adopted the sense will be that given by the Harklean Syriac: ‘For since the Law has a shadow...they [the priests, the appointed ministers,] make offering year by year with the same sacrifices continually, which can never make perfect...’ This is the general view of Theodoret, but such a sense of qusivai" prosfevrein is most strange, and the whole construction is singularly harsh, for there is nothing to lead to a sudden break. 


If the general form of (1) and (2) be taken, for the addition of aujtw'n appears to be simply an emphasising of the action of the Levitical ministers, we must translate: ‘For since the Law has a shadow...they [the priests] can never with the same sacrifices year by year, which they offer continually, make perfect...’ So Theophylact: but the harshness of the construction is still essentially the same as before, though it is hidden in the rendering; and, according to the teaching of the Epistle, the Law, and not the priest, is the instrument of the divine action. ‘The Law made nothing perfect.’ 


Hence it is best to adopt (as in the notes) the reading duvnatai, and to regard the construction as continuous throughout. The change from duvnatai to duvnantai (DUNATAI) is of a type which occurs constantly and it was suggested by prosfevrousin. It seems right also to adopt the ai|" of the same authorities (comp. Heb. 6:10), though it may be thought that such an attraction would be more likely to be introduced than changed. The preceding -ai" cannot be urged confidently on either side, yet it explains naturally the omission of the relative in the form ai|". 

Additional Note on Hebrews 10:5. The Body of Christ. 

The idea of ‘the Body of Christ’ has a very wide and important bearing upon the apprehension of the truth of the Incarnation. The ‘body’ is the one complete organism through which the life is realised under special conditions. The body, if we may so speak, is the expression of the life in terms of the environment. Thus the one life of the Son of man is equally manifested under different circumstances by ‘the body of humiliation’ and by ‘the body of glory.’ 


The conception of ‘the body’ is fundamentally different from that of ‘flesh and blood,’ the symbolic (representative) elements, which go to form our present bodies. Of these ‘the blood’ is taken to symbolise the principle of the earthly life. That in us which is represented by ‘the blood’ has no place in the body of the Resurrection (Luke 24:39 savrka kai; ojsteva. Compare the early addition to Eph. 5:30). 


We have then to consider the relation of the Lord's ‘body of humiliation,’ and of His ‘body of glory,’ to humanity and to men. 


The writer of the Epistle in treating finally of the Lord's redemptive and consummative work finds the lesson which he desires to convey in the words of the Psalmist spoken in the person of the Christ: Lo I am come to do Thy will, O Lord: a body didst Thou prepare for me. 

This earthly body became the organ of a perfect, a universal, human life. By the offering of His body (10:10) in the absolute service of life, in the voluntary endurance of death, the Lord fulfilled the destiny of man as created, and bore the penalty which fallen man had brought upon himself. In the offering of Himself He offered to God the humanity which He had taken. The effect of this offering is both individual and social. Each believer finds himself in Christ, and in Him realises the fulfilment of his own destiny. He was potentially included in Him, so that the death of Christ was his death, and the life of Christ through death is his own life. At the same time the separated fragments of creation are brought together, and the barriers by which men are kept apart are removed. 


These thoughts find clear expression in the Apostolic writings: 


He Himself bore (ajnhvnegken carried up and laid as upon an altar) our sins IN HIS BODY upon the tree, that we having died unto sin might live unto righteousness (1 Pet. 2:24). 


Ye were made dead to the law through THE BODY OF CHRIST (Rom. 7:4; comp. Heb. 6:3 ff.). 


By the offering of THE BODY OF JESUS CHRIST we have been sanctified (Heb. 10:10). 


So far the personal effects accomplished through ‘the Body of Christ’—‘the Body of His humiliation’—are affirmed. The wider effects are described no less distinctly. 


It was the good pleasure [of the Father]...through Him to reconcile all things unto Himself, having made peace through the blood of His cross ...and you did he reconcile (ajpokathvllaxen) in THE BODY OF HIS FLESH through death...(Col. 1:19-22). 


He is our peace, who made both one (ta; ajmfovtera e{n)...that He might create in Himself of the twain one new man (tou;" duvo...eij" e{na kaino;n a[nqrwpon); and might reconcile them both in ONE BODY unto God through the cross...(Eph. 2:14-16). 


What is thus begun has to be fulfilled. This fellowship with the ascended Christ finds a realisation on earth. There is still an organism of the life of the Son of man, a Body through which He works, and to which men may minister. 


I...fill up on my part (ajntanaplhrw') that which is lacking of the afflictions of Christ in my flesh for HIS BODY'S sake, which is the Church (Col. 1:24). 


Of this Body He is even now the Head: 


The Father...gave Him to be head over all things to the Church, which is HIS BODY...(Eph. 1:23; comp. 4:15; 5:23). 


He is the head of THE BODY, the Church...(Col. 1:18). 


This Body is necessarily one, even as Christ is one: 


In one Spirit were we all baptized into ONE BODY, whether Jews or Greeks, whether bond or free (1 Cor. 12:13). 


There is ONE BODY and one Spirit...one Lord, one faith, one baptism, one God and Father of all...(Eph. 4:4, 5). 


Let the peace of Christ rule in your hearts, to the which also ye were called in ONE BODY (Col. 3:15). 


At the same time, like the natural body, it ‘grows’ by the action of its own vital law through the ministry of its constituent parts, and it is ‘built up’ by the introduction of new members; but ‘growth’ and ‘building up’ are alike manifestations of the informing power of Christ, the Head: 


...the Head, from Whom all THE BODY, being supplied and knit together through the joints and bands, increaseth with the increase of God (au[xei th;n au[xhsin tou' qeou') (Col. 2:19). 


He gave some to be apostles, and some prophets,...for (prov") the perfecting of the saints, unto (eij") the work of ministering, unto the building up (oijkodomhv) of THE BODY OF CHRIST (Eph. 4:11, 12). 


From Whom ALL THE BODY...maketh the increase of THE BODY unto the building up of itself in love (Eph. 4:16). 


Into this Body Christians are incorporated by Baptism: 


We are members of HIS BODY (Eph. 5:30; comp. Heb. 10:26); 1 Cor. 12:13. 


And they are sustained in their vital union with Christ by the fellowship of His body and blood (1 Cor. 10:16 f.). 


So it is that Christians themselves are one body in Christ (Rom. 12:5); and severally members one of another (Eph. 4:25; Rom. 12:5), sharing in a common life but charged with different offices (Rom. 12:4, 6 ff.; 1 Cor. 12:27 uJmei'" ejste sw'ma Cristou' kai; mevlh ejk mevrou"); and under this aspect our bodies are members of Christ (1 Cor. 6:15). 


It is obvious that the view which is thus opened to us of the Body of Christ as the one organism, if the word may be allowed, through which His life is fulfilled, throws light upon the ‘words of Institution’ at the Last Supper. Christ does not say ‘This is my flesh’: He does say ‘This is my blood.’ He offers us part in the one organisation of the One Life which transcends earth (This is MY BODY, 1 Cor. 11:24; Matt. 26:26; Mark 14:22; Lk. 22:19): He offers us the virtue of His life on earth through which we may now fulfil our work. Compare Additional Note on St John 6. 


The discernment and appropriation of this spiritual reality is at once the great trial and the highest blessing of the Christian life (...if he discern not THE BODY. 1 Cor. 11:27-29). 

Additional Note on 10:7. The expression of an end or purpose. 

The purpose or end of an action is expressed in the Greek of the N. T. by many different forms of construction which are found also in classical language, though the relative frequency of their occurrence varies in different periods: each form presents the thought under a distinct aspect; and it will be interesting to the student to consider in connexion the examples which are offered in the Epistle. The purpose or end—if we use the words in a very wide sense—is expressed in the Epistle by (1) the infinitive, (2) the preposition eij", (3) the final particles o{pw", i{na, (4) the conjunction w{ste. 


(1) The infinitive. 

The infin. is used to mark the end in two forms: 



(a) The simple infin.: 




Heb. 5:5 oJ cristo;" oujc eJauto;n ejdovxasen genhqh'nai ajrciereva... 




:10 ouj ga;r a[diko" oJ qeo;" ejpilaqevsqai tou' e[rgou uJmw'n... 




:18 oiJ katafugovnte" krath'sai... 




:24 (eijsh'lqen) nu'n ejmfanisqh'nai...oujdj i{na pollavki" prosfevrh/ eJautovn... 




:8  jAbraa;m uJphvkousen ejxelqei'n... 


In these cases the infin. is the complement of the direct verbal statement, defining how that was fulfilled. 


Compare also 7:5, 11, 27. 



(b) The infin. with gen. tou': 




:7, 9 ijdouv, h{kw tou' poih'sai to; qevlhmav sou (LXX.). 




:5  JEnw;c metetevqh tou' mh; ijdei'n qavnaton. 


Here the gen. seems to express that which is closely connected with the action as its motive (or cause). 


The gen. in 10:12 is probably to be explained differently. 


This construction is characteristic of St Luke. It is not found in St John (? Apoc. 12:7) or St Mark (not Mark 4:3). For the use in the LXX. see Moulton-Winer, pp. 410 f. 


In St Luke 2:22, 24 the two uses of the infin. occur together. 


(2) The preposition eij". 



(a) Eij" with nouns: 




Heb. 1:14 eij" diakonivan ajpostellovmena. 




:5 eij" martuvrion tw'n lalhqhsomevnwn. 




:15 qanavtou genomevnou eij" ajpoluvtrwsin tw'n...parabavsewn... 




:26 eij" ajqevthsin th'" aJmartiva"...pefanevrwtai. 




:19 e[conte"...parrhsivan eij" th;n ei[sodon... 


The preposition corresponds with the English ‘for,’ ‘unto,’ and in combination with the noun describes the direct purpose of the action. 


Compare the use of prov", 5:14; 6:11; 9:13. 



(b) Eij" with infin. and art.: 




Heb. 2:17 w[feilen...oJmoiwqh'nai...i{na ejl. gevnhtai...eij" to; iJlavskesqai... 




:25 zw'n eij" to; ejntugcavnein. 




:3 pa'" ajrciereu;" eij" to; prosfevrein...kaqivstatai... 




:14 kaqariei'...eij" to; latreuvein... 




:28 ...prosenecqei;" eij" to; pollw'n ajnenegkei'n aJmartiva"... 




:3 noou'men kathrtivsqai...eij" to; mhv...gegonevnai. 




:10 oJ de; (ejpaivdeuen)...eij" to; metalabei'n... 




:21 ...katartivsai uJma'"...eij" to; poih'sai... 


Here the end appears, in the light of a result which is (at least potentially) secured by the foregoing action rather than as a purpose aimed at. The difference will be realised by substituting in 7:25 i{na ejntugcavnh/ for eij" to; ejntugcavnein. See also 2:17; 5:1 (notes). 


This construction is very rare in St Luke: Luke 5:17; Acts 7:19. 


(3) The final particles o{pw", i{na. 



(a)  {Opw" is rare in the Epistles generally. It occurs: 




Heb. 2:9 ...blevpomen...ejstefanwmevnon, o{pw" cavriti qeou'...geuvshtai... 




:15 mesivth" ejstivn, o{pw"...th;n ejpaggelivan lavbwsin oiJ keklhmevnoi... 



(b)  {Ina and i{na mhv are frequent. 




(a)  {Ina. 





Heb. 2:14 ...metevscen...i{na katarghvsh/... 





:17 ...w[feilen...oJmoiwqh'nai i{na ejlehvmwn gevnhtai... 





:16 prosercwvmeqa...i{na lavbwmen... 





:1 ...kaqivstatai...i{na prosfevrh/... 





:18 ...ejmesivteusen...i{na...paravklhsin e[cwmen... 





:25 oujdj (eijsh'lqen) i{na pollavki" prosfevrh/ eJautovn. 





:9 ajnairei'...i{na...sthvsh/. 





:36 ...e[cete creivan...i{na...komivshsqe... 





:35 ...ouj prosdexavmenoi...i{na...tuvcwsin... 





:27 ...dhloi'...metavqesin...i{na meivnh/... 





:12 ...i{na aJgiavsh/...e[paqen. 





:17 peivqesqe...i{na...poiw'sin... 





:19 parakalw'...i{na...ajpokatastaqw' uJmi'n. 




(b)  {Ina mhv. 





Heb. 3:13 parakalei'te...i{na mh; sklhrunqh'/ ti"... 





:11 spoudavswmen...i{na mhv...ti"...pevsh/... 





:12 ejpiqumou'men...ejndeivknusqai spoudhvn...i{na mhv...gevnhsqe... 





:28 pepoivhken to; pavsca...i{na mhv...qivgh/. 





:40 ...tou' qeou'...probleyamevnou, i{na mhv...teleiwqw'sin. 





:3 ajnalogivsasqe...i{na mh; kavmhte... 





:13 trocia;" ojrqa;" poiei'te...i{na mhv...ejktraph'/. 


In all these cases there is the thought of a definite end aimed at in the foregoing action. 


(4)  {Wste. 



Heb. 13:6 ei{rhken...w{ste...levgein... 


The particle gives the natural sequence of that which has been stated. 

Additional Note on Hebrews 10:10. The effects of Christ's Sacrifice. 

The effect of Christ's Sacrifice of Himself is presented in different places of the Epistle under various aspects in relation to man's position and needs. In consequence of sinfulness and sin man is spiritually in bondage, in debt, alienated from God. He requires redemption, forgiveness, atonement, reconciliation. All these blessings Christ has brought to humanity by His Incarnation, His Life, His Passion, His Ascension. By His perfect fulfilment of the destiny of man under the conditions of the Fall, He has brought again within man's reach the end of his creation (Ps. 8; Heb. 2:5 ff.). 


The general teaching of the Epistle upon the subject can be summarised most conveniently into two heads: 


i. The effect of Christ's Sacrifice on the general relation of man to spiritual powers. 


ii. The effect of Christ's Sacrifice on man's personal state. 


i. The relation of man to spiritual powers. 


(1) The might of the devil is brought to naught. Christ was Incarnate i{na dia; tou' qanavtou katarghvsh/ to;n to; kravto" e[conta tou' qanavtou tou'tj e[sti to;n diavbolon (Heb. 2:14). Comp. Apoc. 1:18. 



(2) As a consequence of this men are delivered from 




(a) a present tyranny: kai; ajpallavxh/ touvtou" o{soi fovbw/ qanavtou dia; panto;" tou' zh'n e[nocoi h\san douleiva" (Heb. 2:15); and 




(b) an obligation contracted in the past: qanavtou genomevnou eij" ajpoluvtrwsin tw'n ejpi; th'/ prwvth/ diaqhvkh/ parabavsewn (9:15). Comp. 9:22, 10:18 (a[fesi"); 9:12 aijwniva luvtrwsi". 



(3) At the same time a propitiation is offered for the sins of the people, so that they can come before God: 2:17, 18. 


These blessings are made permanent because the dominion of sin is set at naught, shewn in its essential impotence: eij" ajqevthsin th'" aJmartiva" dia; th'" qusiva" aujtou' pefanevrwtai (9:26). 


ii. Man's personal state. 

Man was created to gain the divine likeness: he needs therefore perfect hallowing. 


He is sin-stained: he needs cleansing. 


He has powers capable of exercise, cultivation, development: he needs perfecting. 


These three, hallowing, cleansing, perfecting, are connected in the Epistle with Christ's Sacrifice in Life and Death. 



(1) Hallowing: 




(a) The purpose of Christ:  jIhsou'" i{na aJgiavsh/ dia; tou' ijdivou ai{mato" to;n laovn, e[xw th'" puvlh" e[paqen (13:12). 




(b) The fact: to; ai|ma th'" diaqhvkh" ejn w|/ hJgiavsqh (10:29). 




(c) The realisation: ejn w|/ qelhvmati hJgiasmevnoi ejsme;n dia; th'" prosfora'" tou' swvmato"  jIhsou' Cristou' ejfavpax (10:10). mia'/ prosfora'/ teteleivwken eij" to; dihneke;" tou;" aJgiazomevnou" (10:14). The work is complete on the divine side (hJgiasmevnoi, teteleivwken) and gradually appropriated on man's side (aJgiazomevnou"). 




(d) The ground: o{ te aJgiavzwn kai; oiJ aJgiazovmenoi ejx eJno;" pavnte" (2:11). The Redemption completes and crowns the purpose of Creation, which included the possibility of it. 




(e) An object of human effort: diwvkete...to;n aJgiasmovn, ou| cwri;" oujdei;" o[yetai to;n kuvrion (12:14). 



(2) Cleansing: 


Consecration requires as the beginning of its actual fulfilment cleansing. This is presented 




(a) Generally: kaqarismo;n tw'n aJmartiw'n poihsavmeno" (1:3). 




(b) Individually: to; ai|ma tou' cristou'...kaqariei' th;n suneivdhsin hJmw'n ajpo; nekrw'n e[rgwn eij" to; latreuvein qew'/ zw'nti (9:14). 




(c) As complete on the divine part: dia; to; mhdemivan e[cein e[ti suneivdhsin aJmartiw'n tou;" a{pax kekaqarismevnou" (10:2). 




(d) As extending to the scene of man's heavenly service: aujta; ta; ejpouravnia kreivttosi qusivai" para; tauvta" (kaqarivzetai) (9:23). 



(3) Perfecting. 


The perfecting of men is wholly dependent on Christ's own perfecting (comp. Addit. Note on 2:10). Of this perfecting we see 




(a) The ground, in Christ's work: teteleivwken eij" to; dihneke;" tou;" aJgiazomevnou" (10:14). 




(b) The accomplishment, according to a purpose of God slowly fulfilled to our eyes: tou' qeou' peri; hJmw'n krei'ttovn ti probleyamevnou, i{na mh; cwri;" hJmw'n teleiwqw'sin (11:40). 




(c) The partial fulfilment in a vision of the heavenly city: proselhluvqate...pneuvmasi dikaivwn teteleiwmevnwn (12:23). 


In this connexion it is desirable to study together the four verbs which present typical views of Christ's work, kaqarivzein, teleiou'n, iJlavskesqai, aJgiavzein. The two former deal with man in himself in his present and final state: the two latter with man in his relation to God as devoted to and in fellowship with Him. Of these teleiou'n and iJlavskesqai have been discussed elsewhere (Additional Notes on Heb. 2:10; 1 John 2:2): aJgiavzein and kaqarivzein still require notice. 


The sense of ‘holy’ (a{gio") is derived from the highest application of the word to God Himself. God is spoken of as ‘holy’ under the aspect of His inviolable purity, majesty, awe-inspiring glory. Those who are devoted to Him that they may reflect His character are ‘holy’ (a{gioi). That is hallowed which is made to minister to the manifestation of His glory: Matt. 6:9 (aJgiasqhvtw to; o[nomav sou); comp. 1 Pet. 3:15. 


Hence generally aJgiavzein, vDEqi, vyDIq]hi(unclassical, partly represented by aJgivzein), has two man's senses. 



(1) To set apart for God: to separate from ‘the world.’ 



(2) To make conformable in character to such a dedication. Compare Lev. 20:26. 


As applied to Christians there are therefore two distinct aspects of the words ‘holy,’ ‘hallowed’: the initial consecration which marks the destiny for which as Christians they are set apart—the ‘indelible character,’ in theological language, which is given by Baptism—and the progressive hallowing by which the divine likeness is slowly formed (comp. John 10:36; 17:19). The different tenses in which the verb is used place the different aspects of ‘hallowing’ in a clear light. 


Thus the aorist marks the historic fact: Heb. 10:29 (ejn w|/ hJgiavsqh) (13:12); John 10:36. 


The present shews the continuous process by which the divine gift is slowly realised from stage to stage in the individual life or in successive generations: Heb. 10:14 (tou;" aJgiazomevnou"); 2:11. 


The perfect expresses a state abiding in its divine stability: Acts 20:32 (LXX.); 26:18; 1 Cor. 1:2; 7:14; Rom. 15:16; 2 Tim. 2:21. 


The use of the pres. and perf. together in John 17:19 is instructive. 


ii. The idea of ‘purity’ (kaqarovth", kaqarov") expresses primarily the satisfaction of external conditions. In the first instance it marks ceremonial cleanness. The leper as unclean was excluded from the outward commonwealth of Israel. He was restored by cleansing (Matt. 8:2 f.). 


Hence kaqarivzein ( rhef;, H3197 very rarely af;j;, H2627, the corresponding classical form is kaqaivrein) is 



(1) To remove outward defilement; and so to make ceremonially fit to draw near to God. 



(2) To remove spiritual defilement; and so to make morally fit to come before God. Comp. Acts 15:9; Eph. 5:26; Tit. 2:14; 1 John 1:7. 


The difference between aJgiavzein, kaqarivzein, and iJlavskesqai may be presented in another light by the consideration of the parallel forms aJgiasmov", kaqarismov", iJlasmov". Of these aJgiasmov" is prospective, and points forward to a future state not yet attained (Heb. 12:14); kaqarismov" is retrospective and points to a past which has been done away (1:3; 2 Pet. 1:9); iJlasmov" marks the present restoration of fellowship with God, by the removal of that which stays the outflow of His love (1 John 2:2). 


The use of the words in the LXX. is of considerable interest (see Lev. 8:15; 16:19 f.); and each of them is used to represent rp'K;, H4105: aJgiavzein, Ex. 29:33; kaqarivzein, Ex. 29:36 f.; 30:10; iJlavskesqai, Ps. 64:4 (65:4); 77:38 (78:38); 78:9 (79:9). Comp. Eph. 5:26. 


It may be added that both aJgiavzein and kaqarivzein are used in certain connexions of divine and of human action. 



i. Of divine action: aJgiavzein, John 17:17; 1 Thess. 5:23: kaqarivzein, Acts 15:9; Tit. 2:14; 1 John 1:7. 



ii. Of human action: aJgiavzein, 1 Pet. 3:15: kaqarivzein, James 4:8; 2 Cor. 7:1. 


The verb dikaiou'n is not found in the Epistle. 

Additional Note on Hebrews 10:37 f. On the quotation from Hab. 2:3 f. 

The quotation in Heb. 10:37 f. consists of an introductory clause ªe[ti ga;rº mikro;n o{son o{son from Is. 26:20, and an adaptation of the LXX. version of Hab. 2:3, 4. 


The text of the LXX. is 



[diovti e[ti o{rasi" eij" kairovn...... 



eja;n uJsterhvsh/, uJpovmeinon aujtovn,] 



o{ti ejrcovmeno" h{xei kai; ouj mh; cronivsh/: 



eja;n uJposteivlhtai, oujk eujdokei' hJ yuchv mou ejn aujtw'/: 



oJ de; divkaio" ejk pivstewv" mou (A mou ejk p.) zhvsetai. 


The Hebrew is rendered (R. V.) 



[For the vision is yet for the appointed time... 



Though it tarry, wait for it;] 



Because it will surely come, it will not delay. 


Behold, his soul is puffed up, it is not upright in him: 


But the just shall live by his faith. 

In contrast with both the writer of the Epistle gives: 



oJ ejrcovmeno" h{xei kai; ouj cronivsei: 



oJ de; divkaiov" [mou] ejk pivstew" zhvsetai, 



kai; eja;n uJposteivlhtai oujk eujdokei' hJ yuchv mou ejn aujtw'/: 



He that cometh shall come, and shall not tarry. 


But my righteous (just) one shall live by faith; 


And if he shrink back, my soul hath no pleasure in him. 

A comparison of these words with those of the LXX. taken in connexion with the introductory clause, shews that the writer is freely using familiar language to convey his own thought. The LXX. had given a personal interpretation to the Vision which embodied the divine promise: wait for Him (i.e. the Lord, or His representative); and the writer of the Epistle, in the light of his Christian faith, defines the Person ‘He that cometh,’ even the Ascended Christ, adding the article and so separating ejrcovmeno" from h{xei. It was natural therefore that he should at once connect with this assurance of the coming of the Saviour the reward of faith, and transpose to the end the clause which reveals the peril of slackened zeal. By this adaptation prophetic words conveyed the lesson which he desired to enforce, and the associations which they carried with them gave a solemn colouring to the thought of necessary endurance. The deliverance from Chaldaea, however real, was not such as Israel looked for. 


The text of the Epistle has influenced some MSS. of the LXX. (which give some oJ ejrcovmeno" and others ouj cronivsei -iei') and patristic quotations: Euseb. Dem. Ev. 6.14 (p. 276); Cyr. Alex. In Is. Heb. 8:3 (2.134); Theophlct. ad loc. 

It is interesting to notice that the words of the same passage are combined with words of Malachi (Mal. 3:1) in Clem. 1 ad Cor. 23...summarturouvsh" kai; th'" grafh'" o{ti 


tacu; h{xei kai; ouj croniei', 



kai; ejxaivfnh" h{xei oJ kuvrio" eij" to;n nao;n aujtou', 



kai; oJ a{gio" o}n uJmei'" prosdoka'te (LXX. oJ a[ggelo" th'" diaqhvkh" o}n uJmei'" qelete). 


ii. The past triumphs of Faith (Hebrews 11:1-40) 


The reference to Faith, as the characteristic of the true people of God, leads the writer of the Epistle to develop at length the lesson of Faith given in the records of the Old Covenant. From the first the divine revelation has called out Faith. The elementary presuppositions of religion, the existence and moral attributes of God and the creation of the world, rest on Faith. Hence it is to be expected that Faith should still find its appropriate trial. Thus the appeal to the past experience of the readers, and to the general law of God's dealings, is confirmed in detail by the manifold experience of the saints. 


The development of the work of Faith appears to follow an intelligible and natural plan. The writer first marks the characteristics of Faith generally (11:1) and its application to the elementary conceptions of religion (11:3; comp. 11:6). He then shews that the spiritual history of the world is a history of the victories of Faith. This is indicated by the fragmentary records of the old world (11:4-7), and more particularly by the records of the growth of the Divine Society (hJ ejkklhsiva). This was founded in the Faith of obedience and patience of the patriarchs (11:8-16); and built up in the Faith of sacrifice, sustained against natural judgment (11:17-22); and carried to victory by the Faith of conquest (11:23-31). The later action of Faith in the work of the people of God is indicated up to the last national conflict under the Maccabees (11:32-38); and it is then declared that all these preliminary victories of Faith await their consummation from the Faith of Christians (11:39, 40). 


The contents of the chapter may therefore be thus arranged: 


(1) vv. 1-2. Preliminary view of the characteristics and work of Faith. 


(2) vv. 3-7. Faith as seen in the prophetic records of the old world. 


(3) vv. 8-22. The Faith of the Patriarchs: 



(a) The Faith of Obedience and Patience. 



(b) The Faith of Sacrifice. 


(4) vv. 23-31. The Faith of Conflict and Conquest. 


(5) vv. 32-38. Faith active in national life. 


(6) vv. 39, 40. Conclusion. 


(1) 11:1-2. General view of the characteristics and work of Faith. 


The reality, the sphere, and the power of Faith are affirmed (11:1); and the religious history of mankind is appealed to generally in support of its claims (11:2). 


1 Now faith is the substance of things hoped for, the test of things (objects) not seen; 2 for herein the elders had witness borne to them. 

11:1. e[. de; p. ejlp....ouj blep.] Now faith is the substance of things hoped for, the test of objects not seen. Vulg. est autem fides sperandorum substantia, rerum argumentum non parentum (Later texts give sperandarum and apparentium): Aug. sperantium substantia, convictio rerum quae non videntur. 

The order (e[stin de; pivsti") shews that the object of the writer is not to give a formal definition of Faith but to bring out characteristics of Faith which bear upon his argument. It seems to suggest the affirmation of the reality of faith as well as the nature of faith, as if it were ‘Now faith is, and it is this....’ This fulness of meaning explains the gavr which follows. 


The copula stands similarly at the beginning of the sentence: Lk. 8:11; 2 Cor. 11:10; 1 Tim. 6:6; 1 John 1:5. (Dan. 3:17; Wisd. 15:9.) 


The noun (pivsti") has no article as indicating faith in its abstract conception, and not specially the Christian faith. Comp. Rom. 1:5; 3:28 (Moulton-Winer, p. 149). 


In the characterisation of Faith which is given we have to consider (a) its object and (b) its office. Its object is ejlpizovmena and pravgmata ouj blepovmena: its office is to be the uJpovstasi" of the former, the e[legco" of the latter. 


(a) The object of Faith is distinctly intelligible. Faith essentially deals with the future and with the unseen, the regions not entered by direct physical experience. The statement is perfectly general (‘things hoped for,’ ‘objects not seen’), and not specific in regard to the contents of the revelation given by God. Faith deals with everything which comes under these two categories. By Faith we attach the idea of permanence to the law which represents the results of past observation. By Faith we discern the love which is offered to our notice by outward signs. 


In considering things ‘future’ and ‘unseen’ it will be felt that hope has a wider range than sight. Hope includes that which is internal as well as that which is external. Hence ejlpizovmena is left indefinite as extending to the whole field of mental and spiritual activity, while pravgmata ouj blepovmena suggest a definite order of objects and events outside the believer, which are conceived of as realities which may fall under man's senses. Under another aspect ‘things hoped for’ are more limited than ‘objects not seen,’ for the latter embrace all that belongs to the requital and purification of the guilty, and the present government of God. 


(b) In regard to the office of Faith it may be laid down that the interpretations of the two words uJpovstasi"...e[legco"...must be coordinate: that they must describe Faith under the same general aspect. Now, as far as the description of Faith here is concerned, it may be presented to us in regard to what it is, as a particular frame of mind, or in regard to what it does, as producing particular results. Senses have been given to uJpovstasi" and e[legco" which correspond with both views. Thus uJpovstasi" has been translated ‘assurance,’ a meaning which it has in Heb. 3:14. And again ‘essence’ (substance), that is, that which gives real existence to a thing, a sense closely akin to the sense in 1:3. So too e[legco" has been translated ‘conviction,’ that is, the feeling of certainty, and ‘proof,’ that is, the means by which certainty is gained. 


The two senses of uJpovstasi" are well established; but it is difficult to suppose that e[legco" can express a state. 


If then e[legco" must be understood of the ‘proof,’ the ‘test,’ by which the reality of the unseen is established; it seems to follow necessarily that the parallel meaning must be given to uJpovstasi", ‘that which gives true existence’ to an object. 


This meaning is that which is uniformly followed by the Greek Fathers in commenting on the passage: ejpeidh; ta; ejn ejlpivdi ajnupovstata ei\nai dokei', hJ pivsti" uJpovstasin aujtoi'" carivzetai: ma'llon de; ouj carivzetai ajllj aujtov ejstin oujsiva aujtw'n: oi|on hJ ajnavstasi" ouj paragevgonen oujdev ejstin ejn uJpostavsei, ajllj hJ ejlpi;" uJfivsthsin aujth;n ejn th'/ hJmetevra/ yuch'/ (Chrys.). So theophylact: oujsivwsiv" ejsti tw'n mhvpw o[ntwn kai; uJpovstasi" tw'n mh; uJfestwvtwn; and Theodoret: pro;" th;n tw'n ejlpizomevnwn qewrivan ojfqalmo;" hJmi'n givnetai, kai; deivknusin wJ" uJfestw'ta ta; mhdevpw gegenhmevna. 


The Latin renderings also follow this interpretation without variation (substantia), though they present many differences in other parts of the sentence; and the Latin Fathers reproduce the ideas already quoted from the Greek Fathers. 


Nor is it a valid objection that uJpovstasi" is not in this case strictly ‘essence’ as applied to the several objects of hope, but (generally) that which gives reality to them. For it is in virtue of Faith that things hoped for are now, so that Faith is their essence in regard to the actual experience of the believer. 


Thus the general scope of the statement is to shew that the future and the unseen can be made real for men by Faith. 


Things which in the succession of time are still ‘hoped for’ as future have a true existence in the eternal order; and this existence Faith brings home to the believer as a real fact. So also things unseen are not mere arbitrary fancies: Faith tries them, tests them, brings conviction as to their being. 


For uJpovstasi" compare Heb. 1:3 note; 3:14 note (2 Cor. 9:4; 11:17); and Philo de migr. Abr. § 9 (1.442 M.); and for ta; ejlpizovmena compare 1 Pet. 1:13; 1 Cor. 15:19; Rom. 8:24 f.; 1 Tim. 4:10. 


The word e[legco" is found here only in N. T. (in 2 Tim. 3:16 l. ejlegmovn). The verb ejlevgcein is not unfrequent (Heb. 12:5). Compare especially John 16:8 note. 


The sense of ‘proof’ is found in classical writers from Euripides downwards. In the LXX. e[legco" is frequent in the sense of ‘reproof.’ (Job 23:4, 7 do not seem to form exceptions.) 


For pragmavtwn compare Heb. 6:18 note; 10:1; and for ouj blepomevnwn Rom. 8:24. 


Primasius gives a good illustration of the thought: Quae apparent jam fidem non habent...sed agnitionem. Dum ergo vidit Thomas dum palpavit, cur ei dicitur Quia vidisti me credidisti?—Sed aliud vidit, aliud credidit. A mortali enim homine divinitas videri non potest. Videndo ergo credidit, qui considerando hominem verum Deum, quem videre non poterat, exclamavit. 


Heb. 11:2. ejn tauvth/ gavr...] for herein, as living and acting in this atmosphere of Faith, of Faith by which the future is realised and the unseen apprehended, the elders had witness borne to them. The religious history of man is taken as the proof of the power which Faith possesses to test and realise the unseen. 


With ejn tauvth/ ejmart. compare 11:4 dij h|" ejmart., 39 marturhqevnte" dia; th'" p.; and for the thought Ign. ad Philad. 11; ad Ephes. 12; Just. M. Dial. 29 s. f. oiJ tosou'toi divkaioi...memartuvrhntai uJpo; tou' qeou' aujtou'. Marturei'sqai is used absolutely in the passages of Ignatius just quoted and in Clem. 1 ad Cor. 17, 18 f. & c. 


Faith is indeed the characteristic of all the Jewish heroes, though Faith, as such, is very little noticed in the O. T. The witness is borne to the life which was inspired by Faith. 


oiJ presbuvteroi] Comp. Heb. 1:1 oiJ patevre". 


(2) Heb. 11:3-7. Faith as seen in the prophetic records of the old world. 


The first view of Faith is taken from the brief records of the old world given in Gen. 1-9. It is first laid down that our fundamental view of the origin (and so of the course) of the world rests on Faith (Heb. 11:3); and then in Abel, Enoch, Noah, the writer considers three types of Faith under different circumstances, as answering to man's constitution, to the development of life, to special revelation. Abel recognised the natural obligations of man to God generally, and fulfilled them unto death, through which he still lives (11:4). Enoch realised fellowship with God in action till it was crowned in an eternal fellowship (11:5 f.). Noah obeyed a specific direction of God and was saved through suffering (11:7). Theophylact comparing the examples of Abel and Enoch says well: o{ra de; pw'" dia; me;n tou'  [Abel e[deixen oJ qeo;" th;n ajpovfasin th;n peri; tou' qanavtou ajlhqh', dia; de; tou'  jEnw;c pavlin e[deixen o{ti provskairo" hJ ajpovfasi" kai; ajnaireqhvsetai. And it may be added that, as in Abel and Enoch there were revelations of death and life, so in Noah there was a revelation of judgment. 


3 By faith we perceive that the world hath been framed by God's word, to the end that that which is seen be known to have arisen not from things which appear. 

4 By faith Abel offered to God a more abundant sacrifice than Cain, through which he had witness borne to him that he was righteous, God bearing witness on occasion of his gifts; and through it he being dead yet speaketh. 

5 By faith Enoch was translated so as not to see death; and he was not found, because God translated him; for before his translation the witness is recorded that he had been well-pleasing to God; 6 and without faith it is impossible to be well-pleasing to Him; for he that cometh to God must have faith (believe) that He is, and that He shews Himself a rewarder to them that diligently seek Him. 

7 By faith Noah being warned by God concerning the things not yet seen, moved with pious care, prepared an ark for the saving of his house, through which he condemned the world and became heir of the righteousness which is according to faith. 

Heb. 11:3. The belief in creation—the belief in a divine will manifested in the existence of the world—is the necessary foundation for the life of faith in all its manifestations. Hence this primary action of faith is declared first. By faith we attain to the assurance that the world—history—is not the result of blind fate but answers to an expression of the will of God; and so we can attain to fresh victories corresponding to our position, even as in the past the heroes of faith triumphed. 


The verse presents two distinct thoughts. It declares the fundamental act of faith by which we apprehend the fact of creation, and then points out the consequence which ought to follow from it in our view of the world, as it lies before us. The conception of creation by God's word rightly leads to a present belief in the power of God as Preserver and Governor of that which He created. 


pivstei...rJhvm. qeou'] By faith we perceive that the world hath been framed by God's word... Vulg. Fide intellegimus aptata esse saecula verbo Dei... The conclusion, which we are so constituted as to form, is an interpretation of the external phenomena which are presented to us made by the highest rational faculty in man (nou'"), to which Faith gives validity. 


For noou'men compare Rom. 1:20; Wisd. 13:4. It expresses a mental as distinguished from a sensuous perception (Mark 8:17). The term nou'", which is not found in this Epistle, is characteristic of St Paul: 1 Cor. 2:16; Rom. 12:2; Col. 2:18; 1 Tim. 5:5. 


Kathrtivsqai expresses the manifoldness and the unity of all creation; and by the tense marks that the original lesson of creation remains for abiding use and application. Comp. Herm. Mand. 1.1. For katartivzein compare Heb. 10:5; 13:21; 1 Thess. 3:10; Gal. 6:1; Ps. 67:10 (68:10); 73:16 (74:16); 88:38 (89:38); 28:9 (29:9) & c. 


For tou;" aijw'na" see Heb. 1:2 note; 9:26; 1 Cor. 2:7; 1 Tim. 1:17; Eph. 3:21. This conception of creation as unfolded in time, the many ‘ages’ going to form one ‘world,’ is taken up into Christian literature. Thus Clem. R. i. c. 35 (oJ dhmiourgo;" kai; path;r tw'n aij.); 55 (qeo;" tw'n aij.); 61 (basileu;" tw'n aij.). 


pivstei] By the direct exercise of faith, by an act of faith.... The (instrumental) dative is used by St Paul: 2 Cor. 1:24; Rom. 11:20 (th'/ p. eJsthkevnai); 3:28 (dikaiou'sqai pivstei); [4:20]; Col. 1:23; [Tit. 2:2]. The simple dative is used throughout the chapter, except Heb. 11:33 dia; pivstew" (comp. 6:12) and v. 13 kata; pivstin (dia; th'" pivstew" v. 39 is different). With pivstei contrast th'/ pivstei Heb. 4:2. 


rJhvmati qeou'] Comp. Gen. 1; Ps. 33:6, 9 (LXX. tw'/ lovgw/). Philo de sacrif. Abel. § 18 (1.175 M.): oJ ga;r qeo;" levgwn a{ma ejpoivei. The term rJh'ma retains its full meaning: a single expression of the divine will. Comp. Heb. 6:5. For creation see 1:2 note. 


The ‘world’ was conceived to exist archetypally in the ‘mind’ of God before it was brought under the limitations of time and space. Invisibiliter mundus antequam formaretur in dei sapientia erat, qui tamen per expletionem operis factus est visibilis...(Primas.). Comp. Apoc. 4:11 (h\san, ejktivsqhsan); John 1:3 f. note. 


eij" to; mh;...to; blep. gegonevnai] to the end that that which is seen be known to have arisen not from things which appear. Vulg. ut ex invisibilibus visibilia fierent. The purpose and end of the knowledge gained by faith as to the creation of the world is the conviction that the visible order as we observe it, as a whole (to; blep.), has not come into being by simple material causation. We learn to recognise that there is a divine power behind. Such a conclusion is the fundamental triumph of Faith. Creation can best be conceived of by us as the limitation of that which is, and not as the addition of anything to the sum of being. 


The phrase eij" tov... can, according to usage, have no other sense than that of expressing the end. Comp. Heb. 10:7 note. It occurs eight times in the Epistle, and uniformly in this meaning. 


By a not unnatural brevity of expression ‘the becoming of the world’ is used for ‘our conception of the becoming of the world.’ 


The negative in the phrase mh; ejk fain. was transposed in interpretation (as if it were ejk mh; fainomevnwn) from early times (from things which do not appear). Thus Chrysostom, having quoted the Greek as it stands in the text, goes on at once to say: dh'lon, fhsivn, ejsti;n o{ti ejx oujk o[ntwn ta; o[nta ejpoivhsen oJ qeov", ejk tw'n mh; fainomevnwn ta; fainovmena, ejk tw'n oujc uJfestwvtwn ta; uJfestw'ta. So Theodoret: ejx o[ntwn dhmiourgou'sin oiJ a[nqrwpoi: oJ de; tw'n o{lwn qeo;" ejk mh; o[ntwn ta; o[nta parhvgage. 


Such a transposition is wholly unsupported. The passage quoted from Arist. de Phys. ausc. 5.1 has, in the true text hJ ga;r oujk ejx uJpokeimevnou. 


On the dogma of creation ejx oujk o[ntwn see Herm. Vis. 1.1. 6 and Harnack's note; Hatch, Hibbert Lectures p. 197 note. The apostolic phrase expresses whatever truth is conveyed by it. No purely physical explanation of the origin of the world is possible. Things that appear cannot give an explanation of the origin of the universe which we see. So Philo speaks of oJ ajswvmato" kai; nohto;"...kovsmo", to; tou' fainomevnou tou'de ajrcevtupon, ijdevai" ajoravtoi" sustaqei;" w{sper ou|to" swvmasin oJratoi'" (De conf. ling. § 34; 1.431 M.). 


fainomevnwn to; blepovmenon] The visible order, as one whole, is contrasted with the many elements which fall under the senses. 


For gegonevnai see John 1:3 note. 


Heb. 11:4. pivstei pl. q....tw'/ qew'/] Gen. 4:2 ff. By faith Abel offered to God a more abundant sacrifice than Cain... Vulg. Fide plurimam hostiam Abel quam Cain.... 


The use of pleivwn in Heb. 3:3; Matt. 6:25 (hJ yuch; plei'ovn ejsti th'" trofh'", 12:41 plei'on  jIwna', id. vs. 42) has been supposed to justify the general sense of ‘more excellent,’ ‘better’ qualitatively only. But the narrative in Genesis suggests that the deeper gratitude of Abel found an outward expression in a more abundant offering. He brought of the ‘firstlings’ and did not offer like Cain at ‘the end of time,’ while he also brought ‘of the fat’ of his flock. Comp. Philo, de conf. ling. § 25 (1.423). 


It is impossible to determine certainly in what Abel's Faith consisted. The fact that he offered ‘a more abundant’ sacrifice shews a fuller sense of the claims of God. It has been reasonably suggested that the sacrifice of animals, which were not yet given for food, indicates a general sense that life was due to the Living One alone. 


For pleivona parav K. see Heb. 3:3; 1:4 note. 


dij h|" ejmart.] i.e. qusiva", through which sacrifice. The sacrifice was the sign of the righteousness—the true relation to God by faith—which he had inwardly. Through this the witness came, as God bore witness on occasion of his gifts. Comp. 5:7. The express title of ‘righteous’ is not given to Abel in the O. T. narrative, but to Noah first (v. 7). The character however is given to him, and the title in later times: Matt. 23:35; 1 John 3:12. For ejpiv see Heb. 9:10 note. 


There is nothing in Scripture to shew in what way the divine witness was given to Abel (LXX. ejpei'den Gen. 4:4). A widespread legend current still among Mohammedans (, v. § 30 notes), related that fire came down and consumed his sacrifice: 


Levgetai pu'r katelqo;n ajnalabei'n ta;" qusiva", ajnti; ga;r tou' ejpi;  [Abel ejpevbleye kai; ejpi; ta;" qusiva" aujtou' oJ Kuvrio" [oJ Suvro"] kai; ejnepuvrisen ei\pen (Chrys. ad loc.: comp. Field Hex. ad Gen. 4.7). So Theophylact: ejpevblepen ejpi; ta;" qusiva"  {Abel oJ Kuvrio" kai; ejnevprhse. 


In the Gelasian and Gregorian Canon the three sacrifices of Abel, Abraham and Melchizedek are placed in significant connexion: ...digneris...accepta habere sicuti accepta habere dignatus es munera pueri tui justi Abel et sacrificium patriarchae nostri Abrahae et quod tibi obtulit summus sacerdos Melchisedech sanctum sacrificium, immaculatam hostiam. 


According to an Eastern tradition the ram which Abraham offered was the ram of Abel's offering which was sent down from Paradise (Sale on  37.107). A similar thought finds expression in the Jewish legend (Pirke R. Eliez. 31 ap. Biesenthal p. 297 n.) that the altar of Abraham's sacrifice was that on which Adam, Abel and Noah had sacrificed (Gen. 22:9  j'B+ez“Mih'Ata,not j'Bez“mi, H4640). 


On the fitness of the reference to Abel to the position of the Hebrews Primasius says (after Chrysostom): Ponit primum eum qui mala passus est et hoc a fratre, proprium illorum ponens exemplum: etenim eadem passi fuerant illi a contribulibus suis et fratribus. 


dij aujth'"...e[ti lalei'] through it, i.e. faith. Abel's faith was the ground of his living activity after death. Qui enim alios suo exemplo admonet ut justi sint, quomodo non loquitur? (Primas.) 


 jAnei'len aujto;n ajlla; ouj sunanei'len aujtw'/ th;n dovxan kai; th;n timhvn: ouj tevqnhken ejkei'no", oujkou'n, oujde; uJmei'" teqnhvxesqe...w{sper ou\n oJ oujrano;" fainovmeno" movnon lalei', ou{tw kai; ejkei'no" mnhmoneuovmeno" (Chrys.). 


Philo argues that Cain truly died and Abel lived: w{sqj ou{tw" ajnagnwstevon  jAnevsth Kavi>n kai; ajpevkteinen eJauto;n ajllj oujc e{teron...w{sqj oJ  [Abel, to; paradoxovtaton, ajnhv/rhtaiv te kai; zh'/...pw'" ga;r oJ mhkevtj w]n dialevgesqai dunatov"; (quod det. pot. insid. § 14; 1.200 M.). 


 [Eti may refer historically to ajpoqanwvn, ‘after death he still (in the record of Scripture Gen. 4:10, comp. Heb. 12:24) speaketh as indeed not dead.’ Or it may be fully temporal and describe the present voice of the first righteous martyr. It seems most in accordance with the language of Scripture on the unseen world not to exclude the second view: Apoc. 6:9. 


dij h|"...dij aujth'"...] through which (sacrifice or faith?)...through it (faith or sacrifice?).... The reference of the pronouns is ambiguous. Each may refer either to ‘faith’ or to ‘the sacrifice’; and every combination has found advocates. On the whole it appears to be most natural to see in the sacrifice the means through which the testimony was borne, and in the faith which prompted the sacrifice that whereby Abel still speaks. The decision must be made by consideration of the general thought of the passage. The words themselves admit equally all interpretations. Yet comp. Heb. 11:7 dij h|". 


11:5.  JEnwvc] Gen. 5:21-24. Compare Ecclus. 44:16; 49:14; Wisd. 4:10. In Enoch the view of the true destiny of man was again revealed, fellowship with God. Side by side with advancing material civilisation the revelation of the spiritual life was also given. 


metetevqh tou' mh; ijd. qavn.] (Enoch) was translated so as not to see death. Vulg. translatus est ne videret mortem. For the construction see Heb. 10:7, 9 (LXX. tou' poih'sai) note. 


The legendary interpretation in Primasius is worth noticing: translatus est in paradisum terrenum unde quondam Adam ejectus est. 


oujc huJr....diovti metevq. oJ q.] The writer follows the interpretative rendering of the LXX. while the Hebrew has simply: he was not, for God took him, a phrase which leaves the mode of Enoch's departure from life quite open. Comp. Wisd. 4:10 f. 


pro; ga;r th'" met.] Faith was the ground of the translation because his pleasing God is specially mentioned before this took place; and such pleasing implies faith. The circumstances under which Enoch lived gave prominence to his Faith. In a corrupt age he is said to have maintained that fellowship with God which is identical with pleasing Him. 


memartuvrhtai] The witness stands recorded. For the use of the perfect see Heb. 7:6 note. 


eujaresthkevnai] The LXX. use the word eujhrevsthse to render  µyhiløa‘h;Ata, ËLeh't]hi(walked with God Gen. 5:22; Aqu. periepavtei (Sym. ajnestrevfeto)...su;n tw'/ qew'/). 


11:6. The simple notice that Enoch ‘pleased God’ (or ‘walked with God’) is a sufficient proof 

of his Faith. For Faith is an essential condition of ‘pleasing’ (or of ‘fellowship’). The aorists eujaresth'sai, pisteu'sai express the absolute idea. 


pisteu'sai dei'...] The Faith which is thus declared to be necessary for everyone who approaches God as a worshipper (to;n prosercovmenon Heb. 7:25 note), includes two elements, the belief (a) that God is, and (b) that He is morally active; in other words it is a Faith in the existence and in the moral government of God. 


o{ti e[stin kai;...givnetai] that He is—that there is One Who answers to the intuition—and that He shews Himself a rewarder.... Vulg. quia est et...fit. For misqapodovth" see Heb. 2:2 note. In connexion with this statement Chrysostom asks povqen; ou[pw ga;r oujde; tw'/  [Abel ajpevdwken. w{ste oJ logismo;" e{tera uJpevballen hJ de; pivsti" ta; ejnantiva tw'n oJrwmevnwn. 


The word ejkzhtei'n, which is common in the LXX. wherever it occurs in the N. T. in the sense of ‘searching’ suggests the notion of strenuous endeavour: Heb. 12:17; Acts 15:17 (LXX.); Rom. 3:11 (LXX.); 1 Pet. 1:10. 


Heb. 11:7. Nw'e] Gen. 6. 


The Faith of Noah was directed to a special revelation which was made known to others also. In this respect it differed from the Faith of Abel and Enoch. Thus Chrysostom to; me;n uJpovdeigma tou'  jEnw;c pivstew" h\n uJpovdeigma movnon, to; de; tou' Nw'e kai; ajpistiva". 


For crhmatisqeiv" (Vulg. responso accepto) see Heb. 8:5 note. ‘The things not yet seen’ (not indefinitely ‘things’), the judgment which was to come upon the world with all its attendant circumstances, were the subject of the divine communication. Contrast peri; mell. 11:20. 


eujlabhqei;" katesk.] moved with pious care (he) prepared... Vulg. metuens aptavit... Compare Heb. 5:7 (ajpo; th'" eujlabeiva"); 12:28 (meta; aijdou'" kai; eujlabeiva"); Acts 23:10. 


This characteristic was at once called out by the divine warning. Crhmatisqeiv" and eujlabhqeiv" appear to be coincident in time. 


The word kateskeuvasen (1 Pet. 3:20) includes both the construction and the fitting up of the ark: comp. Heb. 3:3 note. 


dij h|"] through which ark (comp. Heb. 11:4). His Faith was visibly presented to the eyes of his contemporaries by the construction of the ark. Through this then he condemned the unbelieving world, as witnessing to the divine destruction which was to come upon them in just recompense for their deeds. 


Both here and in 11:4 dij h|" may be referred to Faith, but in both cases the form of the argument seems to require a reference to the outward expression of the Faith. The sacrifice of Abel and the ark of Noah were, so to speak, the Faith of each made visible. And so it can rightly be said that Noah through the ark—the embodiment of his Faith in deed—became heir of the righteousness according to Faith. 

katevkrinen...ejgevneto] The first verb though the form is ambiguous, is probably an imperfect and describes the constant significance of his action, comparatione scilicet melioris fidei et facti (Primas.). 


to;n kovsmon] Compare 11:38. 


th'" kata; pivst. dikaios. klhr.] Noah is the first man who receives the title of ‘righteous’ in the O. T. (Gen. 6:9 qyDIx', H7404), as was remarked by Philo, de congr. erud. gr. § 17 (i. p. 532 M.). Comp. Ezek. 14:14, 20; Ecclus. 44:17; Wisd. 10:4, 6; 2 Pet. 2:5. 


‘Faith’ and ‘righteousness’ are placed in different connexions one with the other, which will repay study. 



(a) hJ dik. th'" pivstew" (dik. pivst.) Rom. 4:11, 13. 



(b) dik. hJ ejk p. (hJ ejk p. dik.) Rom. 9:30; 10:6. 



(g) hJ ejk qeou' dik. ejpi; th'/ p. Phil. 3:9. 



(d) hJ kata; p. dik. 

‘The righteousness according to faith,’ the righteousness which ‘answers to,’ ‘corresponds with’ faith, is that righteousness which God alone can give, which answers to, corresponds with, that spiritual order which faith alone enters. 


For kata; pivstin see Heb. 11:13 note. 


klhronovmo"] The righteousness was something which came to him as having its source without, and yet according to a certain law. It was his by an unquestionable right: it corresponded with the position of a son; and this position Noah shewed by his conduct to be his. Compare Heb. 1:14 (klhronomei'n swthrivan); 12:17 (klhr. th;n eujlogivan). The righteousness was not a hope for the future but a real possession by the gift of God. Compare Addit. Note on 6:12. 


(3) Heb. 11:8-22. The Faith of the Patriarchs. 


With the call of Abraham the records of Faith enter on a new phase. Faith is treated henceforth in relation to a society, a people of God, through whom the divine blessings were to be extended to mankind. Under this wider aspect Faith is regarded in two forms as shewn by the representative founders of the ancient people in (a) the Faith of patient Obedience which is the foundation of the Kingdom of God, and in (b) the Faith of Sacrifice which is the principle of its development. 


(a) The patriarchal Faith of Obedience and Patience (11:8-16). 


The Faith of patient Obedience is traced mainly in the life of Abraham who impressed his own character upon his descendants (11:8-12) (a). In him and in them it was openly shewn that the societies of earth have a spiritual archetype which is the true object of human endeavour (11:13-16) (b). 


(a) The Faith of patient Obedience seen in the Faith of Abraham (11:8-12). 


The Faith of the patriarchs, represented by the Faith of Abraham, is presented under three different aspects: 



(i) As Abraham trusted God wholly, going forth he knew not whither (11:8). (The Faith of self-surrender.) 



(ii) As he waited on the scene of his hope looking for God's work (11:9 f.). (The Faith of patience.) 



(iii) As he communicated his faith to Sarah, so that through them (‘one flesh’) the innumerable offspring of faith were born (11:11 f.). (The Faith of influence.) 


In each case Abraham cast himself upon the unseen and realised the future. 


The promise was thus carried to its first typical fulfilment (6:15). 


The Faith of Abraham is no less conspicuous in later Jewish teaching than in Christian teaching. He is said (Mechilta on Ex. 14:31, ap. Delitzsch l.c.) to have gained this world and the world to come by Faith. In this respect he is spoken of as a father of the Gentiles (Delitzsch, Brief an d.  p. 80). His experience was reflected in the experience of Israel (Beresh. R. § 40, on Gen. 12:16). Israel also fulfilled a work for the nations. 


On the trials of Abraham see Dr Taylor on Aboth, v. 4. 


In this place the Faith of Abraham is not connected directly with personal righteousness, as in St Paul's Epistles, but is presented as the power through which the patriarch was enabled to work towards the fulfilment of God's counsel for the nations by his trust in the unseen. 


8 By faith Abraham, when called, obeyed, to go forth into a place which he was to receive as an inheritance; and he went forth, while he knew not whither he was coming (going). 


9 By faith he entered as a sojourner into the land of promise, as into a land not his own, dwelling in tents with Isaac and Jacob, the heirs with him of the same promise; 10 for he looked for the city that hath the foundations, whose designer and maker is God. 

11 By faith even Sarah herself received power to conceive seed, and that when she was past age, since she counted Him faithful who had promised. 12 Wherefore also children were born from one, and him as good as dead, as many as the stars in heaven for multitude, and as the sand that is by the seashore that cannot be counted. 

Heb. 11:8. (i) The Faith of self-surrender. 


The beginning of the Messianic nation was a call, a separation. The founder had a promise of an inheritance. This promise he could trust though he knew not how it would be fulfilled. 


pivstei kalouvm....klhronomivan] By faith Abraham when called obeyed, to go forth into a place which he was to receive as an inheritance. Vulg. Fide qui vocatur Abraham (oJ kal.  jAbr.) obedivit exire in locum... 


The present participle (kalouvmeno" not klhqeiv") serves to emphasise the immediate act of obedience (uJphvkousen). He obeyed the call while (so to say) it was still sounding in his ears. 


If the reading oJ kalouvmeno" is adopted the sense will be: ‘he that in a unique sense received the new name Abraham’: to; oJ kalouvmeno"  jAbraa;m dia; th;n tou' ojnovmato" ejnallagh;n ei[rhken (Theod.). Fide qui vocatur nunc Abraham tunc vocabatur Abram (Primas.). 


ejxelqei'n] The point in this ‘going forth’ was that Abraham gave up all in faith upon the invisible God (Gen. 12:1; Acts 7:3: comp. Heb. 13:13); and in doing this he knew not what he was to receive. The future was safe in God's counsel. In this supreme act, by which he became ‘the father of the faithful,’ Abraham had no example to follow. Tivna ga;r ei\den i{na zhlwvsh/; oJ path;r aujtw'/ eijdwlolavtrh" h\n, profhtw'n oujk h[kousen: w{ste pivstew" h\n to; uJpakou'sai wJ" ajlhqeuvonti tw'/ qew'/ peri; w|n uJpiscnei'to kai; ajfei'nai ta; ejn cersivn (Theophlct. after Chrys.). He went forth to ‘a place’ (not ‘the place’) of which all that he knew was that in the end it should be his. 


kai; ejxh'lqen...e[rcetai] and he went forth while he knew not whither he was coming (going). It was not revealed to Abraham till he had left Haran what was to be his abode: Gen. 12:7; comp. Acts 7:2 f. Hence Philo says truly: to;n mevllonta th'/ uJposcevsei crovnon prodiwvristai, eijpw;n oujc h}n deivknumi ajllj h{n soi deivxw, eij" marturivan pivstew" h}n ejpivsteusen hJ yuch; qew'/ (de migr. Abr. § 9; 1.442 M.). 


The use of e[rcetai presents the patriarch as already on his journey; and the writer seems to regard his end as the promised land in which he himself is ideally (e[rcetai not poreuvetai). 


Heb. 11:9, 10. (ii) The Faith of patience. 


The Faith of self-surrender was submitted to a longer proof. When Abraham reached the land which was to be his, he occupied it only as a sojourner. He had to learn that the promise of God would not be fulfilled by any material possession. 


Heb. 11:9. pivstei parwv/khsen eij"...] By faith he entered as a sojourner (peregrinatus est Hier.) into the land of promise...For parwv/k. eij" compare Acts 12:19; and for parwv/khsen see Luke 24:18; compare Acts 7:6, 29 (pavroiko"); 13:17 (paroikiva); Eph. 2:19 (pavroiko"); 1 Pet. 2:11 (pavroiko"); 1:17 (paroikiva). The word is common in the LXX. e.g., Gen. 21:23; 23:4. 


The phrase gh' th'" ejpaggeliva" (Vulg. terra repromissionum) occurs here only in the N. T. There is no corresponding Hebrew phrase in the O. T., nor is there any exact parallel. It describes the land which was attached to the promises; to which they pointed; which was assured to Abraham by God. Comp. Gen. 12:7; 13:15 & c. For the use of ejpaggeliva" compare Eph. 1:13. And for ajllotrivan see Acts 7:6; Gen. 15:13 (LXX. oujk ijdiva/); comp. Matt. 17:25 f. 


ejn sk. katoikhvsa"...th'" aujth'"] Abraham dwelt throughout the time of his sojourn (katoikhvsa") in tents, so declaring that that which was to be permanent was not yet attained. And Isaac and Jacob, who shared his hope, shewed the same patience of faith. The premature settlement of Lot and its disastrous issue point the lesson of Abraham's discipline. 


The paradox in ejn skhnai'" katoikhvsa" is to be noticed. On the contrast of katoikei'n and paroikei'n see Philo de agric. § 14 (i. p. 310 M.); de conf. ling. § 17 (i. p. 416 M.); quis rer. div. haer. § 54 (i. p. 511 M.). 


Isaac and Jacob are specially mentioned because these three, Abraham, Isaac, and Jacob, cover the whole period of disciplinary sojourning in Canaan; and to these three the foundation promise was repeated (Gen. 12:2 f.; 26:3 ff.; 28:13 f.; comp. Ex. 6:3, 8). For sunklhr. th'" ejpagg., compare Heb. 6:12, 17. 


Biesenthal quotes a striking passage from Sanh. f. iii. a in which the patient faith of the patriarchs is illustrated by the fact that while they were heirs of the land they bore without complaint the trial of gaining with difficulty what they needed there for the simplest wants (Gen. 23:4 ff.; 26:17 ff.; 33:19). 


Heb. 11:10. The ground of this patient waiting was the growing sense of the greatness of the divine purpose. Abraham felt, under the teaching of his pilgrim life, that no earthly resting-place could satisfy the wants and the powers of which he was conscious. He looked beyond the first fulfilment of the promise which was only a step in the accomplishment of the purpose of God. 


ejxedevceto ga;r...oJ qeov"] for he looked for the city that hath the foundations... For ejxedevceto compare Heb. 10:13; James 5:7; and ajpekdevcomai Heb. 9:28 note. The object of his desire was social and not personal only. ‘He looked for the city that hath the foundations’—the divine ideal of which every earthly institution is but a transitory image. The visible Jerusalem, the visible Temple, were farther from this spiritual archetype than the tents of the patriarch and the Tabernacle of the wilderness. They were in large measure of human design and wholly of human construction. But God Himself frames and constructs the heavenly city (Heb. 11:16) no less than the heavenly sanctuary: Heb. 8:2. Comp. Heb. 12:22 f.; 13:14; Apoc. 21:2; Gal. 4:26 (and Lightfoot's note); (Is. 33:20; Ps. 84). See Additional Note. 


The idea of tou;" qem. e[c. is that of the one ‘city’ which has ‘the eternal foundations.’ To this outwardly the tents of the patriarchs offered the most striking contrast. Comp. Apoc. 21:14. 


h|" tecn. kai; dhm. oJ qeov"] whose designer and maker is God. Vulg. cujus artifex et conditor Deus. The word tecnivth" in this connexion refers to the plan and dhmiourgov" to the execution of it. Tecnivth" occurs in the more general sense of ‘craftsman’ Acts 19:24, 38; Apoc. 18:22: dhmiourgov" is not found again in N. T. 


For tecnivth" compare Wisd. 13:1; Philo Leg. Alleg. 1.7 (1:47 M.) ouj tecnivth" movnon ajlla; kai; path;r w]n tw'n gignomevnwn: De mut. nom. § 4 (1.583 M.) oJ gennhvsa" kai; tecniteuvsa" pathvr: and for dhmiourgov" Clem. R. 1:20, 26, 33, 35; Philo de incorr. mundi § 4 (2.490 M.). 


Heb. 11:11, 12. (iii) The Faith of influence. 


Abraham had to sustain yet a third trial before the promise received an initial fulfilment. The son through whom the blessing was to come was not born while his birth was naturally to be expected and according to man's reckoning possible. But Sarah, who was at first unbelieving, was at last inspired with her husband's Faith by his example and influence; and the promise found amplest accomplishment. 


11:11. pivstei kai; aujth; Savrra...] By faith even Sarah herself...though she more than doubted. Sarah is evidently regarded in the closest union with Abraham (11:12 ajfj eJnov"). She was ‘one with him.’ Her faith was a condition for the fruitfulness of his faith.  jEgevlase to; prw'ton oujk eijdui'a tou' uJpiscnoumevnou th;n fuvsin kai; th'" ajnqrwpeiva" fuvsew" tou;" o{rou" ejpistamevnh...u{steron mevntoi maqou'sa to;n uJposcovmenon kai; ejpivsteuse kai; ejgevnnhsen wJ" ejpivsteuse (Theodt.). 


eij" katab. sp.] Vulg. in conceptionem seminis. The translation ‘for the founding of a race’ is altogether unnatural. The thought here extends no farther than to the direct personal issue of Sarah's Faith. She was enabled to become the mother of Abraham's son. She co-operated on her part with Abraham towards the fulfilment of the promise. The promise was to Abraham, and the work of faith was primarily his (hence eij" katabolh;n sp. [e.g., Chrys. Ad illum. ii. § 1 ejn hJmevra/ mia'/ dunato;n oJmou' kai; spevrmata katabalei'n kai; ajmhto;n poihvsasqai] and not eij" suvllhyin sp. or the like), but it was needful that Sarah should join by faith with him.  jEnedunamwvqh eij" to; uJpodevxasqai kai; krath'sai to; katablhqe;n eij" aujth;n spevrma tou'  jAbraavm (Theophlct.). 


kai; para; k. hJl.] Even against the natural expectation of the age which she had reached, w{ste diplh'n ei\ce phvrwsin, thvn te ajpo; fuvsew" o{ti stei'ra h\n kai; th;n ajpo; tou' ghvrw" (Theophlct.). Comp. Plat. Theaet. 149 c tai'"...dij hJlikivan ajtovkoi". 


For pisto;n hJg. to;n ejpagg., compare Heb. 10:23. 


12. dio; kai; ajfj eJnov"] Wherefore also children were born through her from one, and that from one as good as dead... Though Sarah is lost, so to speak, in Abraham with whom she was united (ajfj eJnov"), yet her act of Faith completing his Faith is made the reason of the fulfilment of the promise (diov). 


For dio; kaiv see Lk. 1:35; Acts 10:29; (13:35;) 24:26; Rom. 4:22?; 15:22; 2 Cor. 1:20; 4:13; 5:9; Phil. 2:9. 


 jAfj eJno;" tou'  jAbraavm. eij de; kai; ajmfotevrou" e{na nohvsaimen oujc aJmarthsovmeqa: e[sontai gavr, fhsivn, oiJ duvo eij" savrka mivan (Theodt.). 


The classical phrase kai; tau'ta is found here only in N. T.; kai; tou'to occurs Rom. 13:11; 1 Cor. 6:6, 8; 3 John 5. For nenekrwmevnou compare Rom. 4:19. 


kaqw;" ta; a[stra...] Gen. 22:17; 32:12. At first the promise is of an heir, and then of a countless progeny. Comp. Heb. 6:13 note. 


The references in the O. T. to Abraham as ‘the one’ are significant: Mal. 2:15; Is. 51:1 f.; Ezek. 33:24. 


(b) Characteristics of the patriarchal life of faith (Heb. 11:13-16). 


The life of the patriarchs was a life of faith to the last, supported by trust in the invisible which they had realised, resting on complete surrender, directed beyond earth (11:13). They shewed that the true satisfaction of human powers, the ‘city’ which answers to man's social instincts, must be ‘heavenly’ (11:14-16). 


13 These all died in faith, not having received the promises, but having seen them and greeted them afar, and having confessed that they are strangers and sojourners on the earth. 14 For they that say such things make it plain that they are seeking after a fatherland (a country of their own). 15 And if indeed they had thought of that from which they went out, they would have had opportunity to return. 16 But now they desire a better, that is a heavenly fatherland; wherefore God is not ashamed of them, not ashamed to be called their God; for He (hath) prepared for them a city. 

11:13. Having described the victories of faith gained by the patriarchs the writer marks the great lessons of their death and of their life. ‘These all’—the three to whom the promises were given, Abraham, Isaac and Jacob, with Sarah, the representative of faithful womanhood—‘died in faith’; and in life they had realised the promises which they had not outwardly received in a threefold order of growing power. They had seen them: they had welcomed them: they had acknowledged that earth could not fulfil them. 


kata; p. ajpevqanon] they died in faith, literally ‘according to faith’ (Vulg. juxta fidem), that is, under the influence and according to the spirit of Faith, inspired, sustained, guided by Faith. Faith was the rule of their lives, the measure of their growth, even to the end. They faced death as men who retained their hold on the invisible, which was offered to them in the promises of God, though earth ‘gave them no pledge.’ So their departure was transformed into ‘a going home.’ For kata; pivstin compare Matt. 9:29 kata; th;n p. genhqhvtw soi: Tit. 1:1, 4; 5:7. 


By ou|toi pavnte" we must understand the first representatives of the patriarchs and not (as Primasius and others) the whole array of their descendants (Heb. 11:12). 


mh; kom....ajllav] The clause does not simply state a fact (ouj komis....ajlla;), but gives this fact as the explanation of the assertion that the patriarchs ‘died in faith’: ‘They died in faith inasmuch as they had not received the outward fulness of the promises—the possession of Canaan, the growth of the nation, universal blessing through their race—but had realised them while they were still unseen and future.’ 


For komisavmenoi see Heb. 10:36 note; 11:39. 


povrrwqen auj. ijdovnte"...ajspasavmenoi...oJmologhvsante"...] The three thoughts rise in a natural succession. They saw the promises in their actual fulfilment: they welcomed the vision with joy though it was far off: they confessed what must be the true end of God's counsel. For ijdovnte" compare John 8:56. Povrrwqen occurs again in N. T. Luke 17:12. 


On ajspasavmenoi Chrysostom says well: ajpo; metafora'" ei\pe tw'n pleovntwn kai; povrrwqen oJrwvntwn ta;" povlei" ta;" poqoumevna", a}" pri;n h] eijselqei'n eij" aujta;" th'/ prosrhvsei labovnte" aujta;" oijkeiou'ntai. Compare AEn. 3.522. 


Italiam primus conclamat Achates, 


Italiam laeto socii clamore salutant. 


kai; oJmologhvsante"] The language of Abraham (Gen. 23:4 LXX. comp. Gen. 47:9; 24:37; 28:4) is used as expressing the view which the patriarchs took of their life. Compare Ps. 39:12 (38:12); 119:19, 54 (118:19, 54). 


Philo places a similar interpretation on the ‘sojourning’ of the fathers: de conf. ling. § 17, i. p. 416 M. Not only was the ‘land’ of Palestine ‘strange’ to them (Heb. 11:9), but the ‘earth’ itself. 


xevnoi kai; parepivdhmoi] Vulg. peregrini et hospites. Things seen were not their true home, and they remained among them only for a short space. For xevnoi compare Eph. 2:12, 19; and for parepivdhmoi, 1 Pet. 1:1; 2:11 (Gen. 23:4); Ps. 39:12 (38:12) (LXX.); Lev. 25:23. Comp. Addit. Note on Heb. 11:10. 


For the thought compare a striking passage of the Letter to Diognetus, c. 5. 


Heb. 11:14-16. These verses develop the last clause of 11:13, and define the grounds of the statement which has been made that the patriarchs ‘died in Faith.’ Their language shewed that they continued to the last to look for that which they had not attained. As ‘strangers’ they acknowledged that they were in a foreign land: as ‘sojourners’ that they had no permanent possession, no rights of citizenship. At the same time they kept their trust in God. Their natural fatherland had lost its hold upon them. They waited for a ‘city’ of God's preparing. 


11:14. oiJ ga;r toiau'ta...] The language of the patriarchs makes clear that they sought for a country, which should be naturally and essentially their own, not simply the fruit of gift or conquest, but a true ‘fatherland.’ They had no fatherland on earth. The word patriv", which is rare in the LXX. (Jer. 46:16 td<l,/m 6r<a,), is found here only in the Epistles (John 4:41 and parallels). 


For ejmfanivzousin (Vulg. significant) comp. Heb. 9:24 note; and for ejpizhtou'sin, Heb. 13:14. Compare Is. 62:12 su; (Zion) klhqhvsh/ ejpizhtoumevnh povli". 


Heb. 11:15. kai; eij mevn...] They spoke of a home not yet reached; and in so speaking they could not have referred to that home which they had left in Mesopotamia, the seat of primitive civilisation; for return thither was easy. Nor again could Palestine, even when occupied at last, have satisfied their hopes; this remained the Lord's land: Lev. 25:23. 


ejmnhmovneuon] Vulg. meminissent. The verb mnhmoneuvw has commonly in the N. T., as in this Epistle Heb. 13:7, the sense of ‘remember’; but in v. 22, and perhaps in 1 Thess. 1:3, it has the second sense of ‘make mention.’ It seems on the whole more natural to take that sense here and to suppose that the reference is to the language just quoted rather than to a general feeling: ‘and if their words, when they so spoke, had been directed to the country from which they went...’ ‘if they had meant that....’ The imperfect is used rather than the aorist (oJmologhvsante") since the words were the expression of a continuous state of mind. 


ajfj h|" ejxevbhsan] The word ejkbaivnein occurs here only in N. T. (baivnein does not occur at all). It gives a more personal colour to the act than the general word ejxh'lqon used before. Compare Heb. 11:29 dievbhsan. 


ei\con a]n kairovn...] Vulg. habebant utique tempus revertendi. Comp. Acts 24:25 kairo;n metalabwvn. Gal. 6:10 wJ" kairo;n e[comen. For ajnakavmyai see Matt. 2:12; Lk. 10:6; Acts 18:21. 


Heb. 11:16. nu'n dev...] But now, as the case is,...see 1 Cor. 7:14; 12:20; Heb. 8:6 note. 


Though their expectation received no definite fulfilment, the desire remained still fresh; and all partial fulfilments led them to look forward, and to look beyond the transitory. 


For ojrevgontai (Vulg. adpetunt), which is not in the LXX. see 1 Tim. 3:1; 6:10; and for ejpouranivou, see Heb. 3:1 note. 


diov...] wherefore..., because their thoughts were directed to spiritual realities, God, Who is spirit, acknowledged them as His own, revealing Himself as ‘the God of Abraham, the God of Isaac and the God of Jacob’ (Ex. 3:6, 15 f.; Matt. 22:32). Compare Chrysostom: oJ th'" oijkoumevnh" qeo;" oujk ejpaiscuvnetai triw'n kalei'sqai qeov": eijkovtw": ouj ga;r th'" oijkoumevnh" ajlla; murivwn toiouvtwn eijsi;n ajntivrropoi oiJ a{gioi. 


oujk ejpaisc. aujtouv"...qeo;" ejpik....] God is not ashamed of them, not ashamed to be called their God. Vulg. non confunditur deus vocari deus eorum. 

The second clause is added in explanation: ‘is not ashamed of them, is not ashamed, that is, to be called’—named by a peculiar title (Acts 4:36; 10:5, 18, 32 &c.)—‘their God.’ 


The title ‘the God of Abraham and the God of Isaac and the God of Jacob’ is the characteristic name of God at the Exodus: Ex. 3:6. For ejpaisc. aujtouv" see Mark 8:28; Rom. 1:16; 2 Tim. 1:8, 16; and for (ejpaisc.) ejpikalei'sqai Heb. 2:11. 


hJtoivm. ga;r auj. p.] The proof of God's acceptance of the patriarchs lies in what He did for them. Their faith truly corresponded with His purpose. They entered into His design and He acknowledged their devotion and trust. He was pleased to establish a personal relation with them, and to fulfil His spiritual promise; for ‘He prepared for them a city.’ He made provision for their abiding continuance with Him in the fulness of human life. The statement is made in the most absolute form without any definition of time (‘He had prepared,’ or ‘thereupon He prepared’). 


The fulfilment of the promise in its highest form is set before us as social and not simply as personal. God prepared for His chosen not a home but a ‘city,’ a Divine Commonwealth (Vulg. paravit illis civitatem). Ps. 107:36. 


For the idea of povli" see Additional Note on Heb. 11:10; and for eJtoimavzein compare John 14:2; Apoc. 21:2. 


(b) The patriarchal Faith of sacrifice (against natural judgment) (Heb. 11:18-22). 


From the general description of the life of faith in the patriarchs, to whom the promise was first committed, the writer goes on to give special illustrations of the power of faith, as the promise was seen to advance towards fulfilment through trial. Thus he notices 


(a) The primary trial (11:17-19). That through which God works is first wholly surrendered to Him. 


(b) The patriarchal blessings. The natural order reversed: Isaac, Jacob (vv. 20, 21). 


(g) The world abandoned (Heb. 11:22). 


In the former paragraph the personal triumph of faith over death has been described: here faith is seen to look through death to the later issue for others. 


17 By faith Abraham, being tried, offered up (hath offered up) Isaac; yea, he that had gladly received the promises prepared to offer up his only son; 18 he to whom it was said In Isaac shall thy seed be called; 19 accounting that God is able to raise up even from the dead, whence he also in a figure received him. 

20 By faith Isaac blessed Jacob and Esau and that concerning things to come. 

21 By faith Jacob, when he was dying, blessed each of the sons of Joseph; and he worshipped, leaning upon the top of his staff. 

22 By faith Joseph, when his end was nigh, made mention of the departure of the children of Israel; and gave commandment concerning his bones. 

(a) The trial of Abraham (11:17-19). 


The references to Abraham in the O. T. are fewer than might have been expected. There appears to be no mention of his sacrifice unless it is implied in Is. 41:8 (Abraham that loved me). It is referred to in Ecclus. 44:20 ejn peirasmw'/ euJrevqh pistov"; and the same words are found in 1 Macc. 2:52. Compare Wisd. 10:5; James 2:21. 


The trial of Abraham was not so much in the conflict of his natural affection with his obedience to God, as in the apparent inconsistency of the revelations of the will of God which were made to him. 


Thus the greatness of Abraham's Faith was shewn by the fact that he was ready to sacrifice his only son, though it had been before declared that the fulfilment of the promise which he had received was to come through him. His obedience therefore included the conviction of some signal and incomprehensible work of God whose promise could not fail. At the same time the nature of the trial left an opportunity for the right exercise of Faith. The specific command could be fulfilled only in one way: the promise might be fulfilled in more ways than one. So Faith triumphed. 


Chrysostom calls attention to this feature in Abraham's trial as involving an apparent conflict in the divine will towards him: ta; ga;r tou' qeou' ejdovkei toi'" tou' qeou' mavcesqai, kai; pivsti" ejmavceto pivstei, kai; provstagma ejpaggeliva/...ejnantiva tai'" uJposcevsesi prosetevtakto poiei'n kai; oujde; ou{tw" ejqorubhvqh oujde; ijliggivasen oujde; hjpath'sqai ejnovmisen. And so Theophylact more tersely: ejntau'qa ouj movnon fuvsi" ejmavceto ajlla; kai; lovgo" qeou' qeivw/ prostavgmati. 


Heb. 11:17. pivstei...peirazovmeno"] By faith Abraham, being tried, offered up (literally hath offered up) Isaac. The contrast between prosenhvnocen and prosevferen which follows (Vulg. obtulit, offerebat, Syr. vg. offered, lifted on the altar) is easily felt, but it is difficult to represent it in translation. The first verb expresses the permanent result of the offering completed by Abraham in will: the second his actual readiness in preparing the sacrifice which was not literally carried into effect. As far as the trial went (peirazovmeno") the work was at once completed. Comp. James 2:21 ejdikaiwvqh ajnenevgka". 


For the perfect prosenhvnocen compare Heb. 11:28 pepoivhken, and Heb. 7:6 note. 


The use of the word peirazovmeno" (Gen. 22:1 ff.) marks the decisive severity of the trial. The tense (as distinguished from peirasqeiv" (comp. Heb. 2:18) marks the immediate coincidence of the act of obedience with the call for it. Comp. 5:8 kalouvmeno". 


On the trial Theophylact observes [oJ qeo;"] aujto;" peiravzei i{na dokimwtevrou" deivxh/. Comp. James 1:12. 


kai; to;n monog....ajnadexavmeno"] yea, he that had gladly received the promises prepared to offer up his only son. Vulg. et unigenitum offerebat qui susceperat repromissiones. The ‘only son’ is placed in significant parallelism with the ‘promise.’ In regard to the promise Isaac was ‘the only son’ of Abraham (Gen. 17:19). So Theophylact (and others): pw'" de; monogenh;" h\n  jIsaa;k o{pouge kai; to;n  jIsmah;l ei\ce; ajllj o{son kata; to;n ejpaggeliva" lovgon monogenhv". Comp. Gen. 15:2 f.; 16:15; 17:16 ff. The LXX. in Gen. 22:2 gives to;n uiJovn sou to;n ajgaphto;n o}n hjgavphsa", but Aquila has to;n monogenh' (or monacovn) and Symmachus to;n movnon sou. 


Monogenhv" occurs in St Luke 7:12; 8:42; 9:38. Compare John 1:14, 18, and oJ uiJo;" oJ monogenhv" of Christ in John 3:16, 18; 1 John 4:9. 


The word ajnadevcesqai is unusual. It occurs again in N. T. only in Acts 28:7. The idea which it suggests here seems to be that of welcoming and cherishing a divine charge which involved a noble responsibility. The word is used frequently of undertaking that which calls out effort and endurance (e.g.,povlemon, poliorkivan Polyb., Plut. Indd.). Clement says of Adam tevleio" kata; th;n kataskeuh;n oujk ejgevneto pro;" de; to; ajnadevxasqai th;n ajreth;n ejpithvdeio" (Strom. 6.12). 


Heb. 11:18. pro;" o}n ejlal.] he to whom it was said (i.e. Abraham). Vulg. ad quem dictum est,...not ‘him in reference to whom’ (Isaac)...; Luke 2:18, 20. The latter rendering is against the structure of the sentence; though it is in itself possible: comp. Heb. 1:7, 8. 


ejn  jIsaavk...] Gen. 21:12. The words ejn  jIsaavk, stand emphatically first: In Isaac, and in no other, a seed shall bear thy name, shall be called thine. Comp. Rom. 9:7. 


Sedulius sums up well the elements in Abraham's act of faith: Triplex bonum fecit, quod filium, et quod unigenitum, et repromissionem in quo accepit, offerebat. 


Heb. 11:19. The obedience of Abraham rested on his faith in the creative power of God. His conclusion was made at once and finally (logisavmeno" not logizovmeno") that God could raise from the dead. That this was his judgment follows of necessity from the fact that he was ready to surrender Isaac without giving up his faith in the fulfilment of the divine promise. 


For logivzomai o{ti compare John 11:50; 2 Cor. 10:11; Rom. 2:3; 8:18. 


kai; ejk nekrw'n ejg....] The belief is expressed quite generally that God ‘is able even from the dead to raise’ (Vulg. quia et a mortuis suscitare potens est Deus). The order of the sentence is telling in every word, as also is its absolute form (not ejg. aujtovn); and the choice of dunatov" in place of duvnatai extends the idea of the power of God beyond this particular act which would reveal it. Comp. 2 Tim. 1:12. Dunatov" is practically equivalent to dunatei' (Rom. 14:4; 2 Cor. 9:8: opposed to ajsqenei') as contrasted with duvnatai. 


o{qen...ejkomivsato] whence (i.e. from the dead) he also in a figure received him. Elsewhere in the Epistle (see Heb. 2:17 n.) the word has the sense of ‘wherefore’; but such a connexion of the clauses here (pro hoc etiam Aug.), whether the words which follow are supposed to express the reward or the circumstances of his Faith, is altogether unnatural, and the local sense is common (Luke 11:24, & c.). 


But it is doubted whether the reference is to the birth of Isaac or to his deliverance from the altar. The latter explanation, which is adopted by the great majority of commentators from early times, and is perfectly justified by the original words, adds nothing to the thought of the passage. It seems to be pointless to complete the description of Abraham's faith by saying that something really came to pass far less than he was able to look forward to. On the other hand there is great meaning in the clause if it reveals the grounds of the patriarch's expectation. The circumstances of Isaac's birth (Heb. 11:12 nenekrwmevnou) were such as to lead him to look beyond the mere fact. It evidently contained a divine lesson and had a spiritual meaning. That giving of a son beyond nature included a larger hope. Comp. Aug. Serm. ii. § 1 Cogitavit Abraham Deum qui dedit ut ille de senibus nasceretur qui non erat posse etiam de morte reparare. 


If this sense be adopted then the interpretation of ejn parabolh'/ follows from it. Abraham received the gift of his son not literally from the dead but figuratively, in such a way that the gift suggested a further lesson. This appears to be the force of the order of the phrase (kai; ejn par. ejkomivsato) in which the kai; goes with the compound verb ‘ejn par. ejkomivsato.’ Thus the exact sense is not ‘whence in figure he also received him’ (ejn par. kai; ejkom.), but ‘whence he also received him in figure.’ The manner in which the birth took place was, so to speak, part of the divine gift. It constrained the father to see in it a type of other quickening. 


If, however, ejkomivsato be referred to the deliverance of Isaac, then ejn parabolh'/ will mark the significance of the sacrifice and restoration of Isaac as typical of the death and resurrection of Christ. His restoration was not only such that it might be called figuratively a resurrection, but it pointed forward. 


In either case we seem to have here the explanation of St John 8:56. 


The patristic interpretations of ejn parabolh'/ are various and wavering. Chrysostom is singularly obscure, if the text is correct: ejn parabolh'/ toutevstin wJ" ejn aijnivgmati: w{sper ga;r parabolh; h\n oJ krio;" tou'  jIsaavk: h] wJ" ejn tw'/ tuvpw/: ejpeidh; ga;r ajphvrtisto hJ qusiva kai; e[sfakto oJ  jIsaavk th'/ proairevsei, dia; tou'to aujto;n carivzetai tw'/ patriavrch/. 


Theodoret is at least more definite: ejn parabolh'/ toutevstin wJ" ejn sumbovlw/ kai; tuvpw/ th'" ajnastavsew"...ejn aujtw'/ de; proegravfh kai; tou' swthrivou pavqou" oJ tuvpo" (John 8:56). 


Theophylact, like Chrysostom, gives alternative explanations: ajnti; tou' ejn tuvpw/, eij" e[ndeixin musthrivou tou' kata; Cristovn...h] ajnti; tou' ejn tw'/ kriw'/ ejkomivsato aujto;n oJ  jAbraavm, toutevstin ejn th'/ ajntidovsei tou' kriou'. 


OEcumenius offers confusedly several interpretations, but prefers that which represents the whole action of Abraham and Isaac as typical of the gift of the Son by the Father. 


Primasius gives the sense which became current in the West, that the ram represented the manhood of Christ in which He was not only offered but slain: Occisus est Isaac quantum ad voluntatem patris pertinet. Deinde redonavit illum Deus patriarchae in parabola, id est, in figura et similitudine passionis Christi...Aries significabat carnem Christi. Isaac oblatus est et non est interfectus sed aries tantum: quia Christus in passione oblatus est sed divinitas illius impassibilis mansit. 


The word parabolhv occurs again Heb. 9:9. Besides, it occurs only in the Synoptic Gospels. 


(b) The patriarchal blessings: the reversal of natural expectations (11:20, 21). 


The Faith of the patriarchs in looking towards the fulfilment of the promise was able to set aside the expectations which were based on the rules of human succession, whether, as in the case of Isaac, they accepted the divine will when it was contrary to their own purpose (11:20), or, as in the case of Jacob, they interpreted it (11:21). 


An element beyond human calculation entered into the gradual accomplishment of the promise as into its initial foundation. 


11:20. The blessing of Isaac forms a crisis in the fulfilment of the divine counsel. A choice is made between those through whom the promise might equally have been fulfilled. The choice was not, as in the case of Ishmael and Isaac, between the son of the bondwoman and the son of the free, but between twin brothers. And the will of God inverted the purely human order. Both sons were blessed, but the younger had the precedence and became heir of the promise (to;n  jIakw;b kai; to;n  jHsau'). Compare Mal. 1:2, 3 (Rom. 9:13); Heb. 12:16. 


Isaac acknowledged the overruling of his own purpose (Gen. 27:33). 


kai; peri; mell. eujlovg.] Isaac blessed Jacob and Esau and that concerning things to come (Gen. xxvii), concerning things to come as well as (kaiv) in regard to their immediate position. (Syr. vg. by faith in that which was to come.) 


The blessing of Isaac reached beyond the immediate future which could be realised by his sons in their own life-time. His words pointed onward to a distant order (mellovntwn not tw'n mell.). The faith of Isaac was shewn by his acceptance of the destination of his highest blessing, ‘the blessing,’ to the younger son which was against his own will; and by his later blessing of Esau. In itself the supreme value attached to ‘the blessing’ (Heb. 12:17) with its unseen consequences was a sign of faith. 


Throughout the later history of the O. T. the fortunes of the children of Israel and of the children of Esau are in constant connexion and conflict. 


With the indefinite mevllonta contrast ta; ejrcovmena John 16:13. 


Heb. 11:21. The blessing of Jacob, like that of Isaac, marked a fresh stage in the fulfilment of the promise. The providential office was then entrusted not to one but to a whole family the members of which had separate parts to perform. But the writer of the Epistle does not refer to the general foreshadowing of the future of the several patriarchs. He confines himself to the peculiar blessing given to Joseph through his sons, in whom the service of Egypt was, so to speak, received for divine use. Here again one point seems to be the freedom of God's choice. In this case also, as in the case of Jacob, the younger is preferred to the elder. But at the same time the practical exaltation of Joseph to the privilege of the firstborn in place of Reuben indicates the fulfilment of a righteous judgment in the providence of God. 


The blessing itself is remarkable: Gen. 48:16 The angel which redeemed me from all evil bless the lads... Compare the prophetic words to Joseph: Gen. 49:25. 


p.  jI. ajpoqn. e{. t. uiJ.  jI. eujl.] By faith Jacob when he was dying blessed each of the sons of Joseph, Gen. 48. At the close of life (Gen. 48:21 ijdou; ejgw; ajpoqnhvskw) Jacob's faith was still fresh; and he blessed each of the two sons born to Joseph before he himself came to Egypt (Gen. 48:5). 


Such a blessing was exceptional. Joseph received in his two sons a double share of the divine inheritance, the privilege of the firstborn. And, as it was given, the younger was again preferred to the elder. But while Isaac would have followed, had he been able, the natural order of birth in assigning privilege, Jacob deliberately inverted the order. It was not however till a late date that the superiority of Ephraim was established (Num. 26:34, 37). 


A further point must also be noticed. In blessing the sons of Joseph, who were also the sons of Asenath, Jacob recognised that the gifts of Egypt, a fresh element, were consecrated to God. So Joseph became, as it were, head of a new line. Comp. Ps. 77:15; (78:67). It would be interesting to inquire how far the failure of Ephraim answered to the misuse of powers corresponding to Egyptian parentage. 


kai; prosek....t. rJ. auj.] and he worshipped leaning upon the top of his staff. Vulg. et adoravit fastigium virgae ejus. These words are not taken from the narrative of the blessing of Joseph's sons, but from an earlier passage (Gen. 47:31) in which Jacob pledged Joseph to provide for the removal of his bones to the burial-place of his fathers (comp. Heb. 11:22). The quotation is probably designed to direct thought to this act of Faith, while at the same time it stamps the closing scenes of Jacob's life with a religious character. The blessing was given in the presence of God which the patriarch distinctly recognised. The infirmity of age had not dulled his devotion. 


The quotation follows the text of the LXX. which renders a different pointing of the original from 

that adopted by the Masoretes and by the other Greek translations ( hF,M'h' varoAl['upon the head of his staff for .hFâ;Mih' varàoAl['upon the head of his bed: ejpi; kefalh;n th'" klivnh" Aqu., ejpi; to; a[kron th'" klivnh" Symm.). 


But at the same time the Masoretic text describes an act of adoration, and not simply a sinking back in exhaustion. A close parallel occurs in 1 Kings 1:47 prosekuvnhsen oJ basileu;" ejpi; th;n koivthn. Proskunei'n is to be taken absolutely, ‘bowed himself in worship, i.e. to God’: compare Apo c. 5.14; John 4:20; 12:20; Acts 8:27; 24:11. 


The connexion of proskunei'n with ejpi; to; a[kron th'" rJavbdou aujtou' as the object of the adoration (Vulg. virgae ejus, i.e. the staff of Joseph) is against usage. When proskunei'n is used with ejpiv it appears to be always in a local connexion (ejpi; th;n gh'n, ejpi; provswpon, ejpi; ta; dwvmata, Zeph. 1:5). 


Not less unnatural is the notion that Joseph was the object of this ‘worship,’ being so marked out as the head of the family; though this view is very commonly held by patristic writers. So Chrysostom: ejpeidh; e[mellen ajpo; tou'  jEfrai÷m ajnivstasqai basileu;" e{tero" dia; tou'tov fhsi: kai; prosekuvnhsen ejpi; to; a[kron th'" rJavbdou aujtou': toutevsti kai; gevrwn w]n h[dh prosekuvnei tw'/  jIwshvf, th;n panto;" tou' laou' proskuvnhsin dhlw'n th;n ejsomevnhn aujtw'/ (so also Theodoret, OEcumenius, Theophylact). Primasius follows out the thought more in detail, giving at the same time an alternative interpretation: Spiritu siquidem prophetico afflatus Jacob cognovit designari per illam virgam Joseph regnum Christi, per fastigium vero, id est, summitatem virgae, potentiam et honorem Christi regni, de qua Psalmista dicit: Virga recta est virga regni tui.... Quantum vero ad litteram pertinet, fortassis...adoravit virgam Joseph, quem videbat dominum esse totius regni terrae AEgypti; ea scilicet ratione Esther legitur adorasse virgam Assueri. 


Such an application of the image of ‘the staff’ to the Messiah is found also in Rabbinic writers: Beresh. R. Gen. 38:18 with references to Is. 11:1; Ps. 110:2. 


It may be added that Jerome distinctly condemns this use which was made of the Latin rendering: in hoc loco (Gen. 47:31) quidam frustra simulant adorasse Jacob summitatem sceptri Joseph, quod videlicet honorans filium potestatem ejus adoraverit, cum in Hebraeo multo aliter legatur: et adoravit, inquit, Israel ad caput lectuli; quod scilicet postquam ei juraverat filius securus de petitione quam rogaverat, adoraverit Deum contra caput lectuli sui, Quaest. Heb. in Gen. ad loc. (Vulg. adoravit Israel Deum conversus ad lectuli caput). 


The ‘staff,’ ‘rod,’ played an important part in Jewish tradition. It was one of the ten things created ‘between the Suns,’ before the first Sabbath (Aboth, v. 9 with Dr Taylor's note). It was given to Adam, and transmitted through Enoch, Noah, Shem, Abraham,...Joseph to Moses, and is still reserved for Messiah. Comp. Wetstein ad loc. 

(g) The world abandoned (Heb. 11:23). 


The death of Joseph marked a third stage in the history of the promise. He made clear in the fulness of his prosperity that those whom he had invited to Egypt were not to find there an abiding home. Neither rest nor misery was to bring forgetfulness of their destiny. 


11:22. p.  jI. tel. peri; th'" ejx....kai; peri; t. oj....] Gen. 50. The Faith of Joseph was national at once and personal. He looked forward to the independence of his kindred; and he claimed for himself a share in their future. His prosperity in Egypt had not led him to forget the promise to Abraham. The personal charge was fulfilled: Ex. 13:19; Josh. 24:32. 


The word teleutw'n (when his end was nigh) is taken from the LXX. Gen. 50:26. For ejmnhmovneusen (made mention of...Gen. 50:24) see Heb. 11:15 note. 


 [Exodo" occurs again Lk. 9:31 (of Christ); 2 Pet. 1:15 (of St Peter). 


The phrase oiJ "iJoi;  jIsrahvl is not of frequent occurrence in the N. T. In addition to the places where it occurs in references to the LXX. (Matt. 27:9; Acts 7:23; Rom. 9:27) it is found in Lk. 1:16; Acts 5:21; 7:37; 9:15; 10:36; 2 Cor. 3:7, 13; Apoc. 2:14; 7:4; 21:12. 


(4) Heb. 11:23-31. The Faith of Conflict and Conquest. 


The Faith which has been hitherto regarded under the discipline of patience and sacrifice is now considered in action. Under this aspect it is traced both (a) in the great leader, Moses (11:23-28), and (b) in the people whom he led (11:29-31). 


(a) The Faith of Moses the leader of Israel (11:23-28). 


Moses ‘the first Redeemer,’ like Abraham ‘the father of the faithful,’ is treated at some length. His Faith is shewn (a) in its personal (11:23-26) and (b) in its public working (11:27, 28). 


23 By faith Moses, when he was born, was hidden for three months by his parents, because they saw the child was goodly to look on; and they feared not the king's order. 

24 By faith Moses, when he was grown up, refused to be called son of Pharaoh's daughter, 25 choosing rather to be evil entreated with the people of God than to have enjoyment of sin for a season, 26 since he counted the reproach of the Christ greater riches than the treasures of Egypt; for he looked unto the recompense of reward. 

27 By faith he left Egypt, not fearing the wrath of the king; for he endured as seeing Him who is invisible. 

28 By faith he kept (he hath kept) the Passover and the sprinkling of the blood, that he who destroyed the firstborn should not touch them. 

(a) 11:23-26. The Faith of Moses was prepared, as it were, by the Faith which he called out in his parents (11:23). When the time came his choice shewed his own Faith (11:24-26). 


11:23. p. M....uJpo; tw'n patevrwn aujtou'] In Ex. 2:2 (Heb.) the mother of Moses only is mentioned as concealing the child; but the LXX. renders the text ijdovnte" aujto; ajstei'on ejskevpasan. There is no ground for supposing that the reference is to Kohath and Amram to the exclusion of Jochebed. The general term (Vulg. a parentibus suis) marks, so to speak, the social character of the faith; and oiJ patevre" (like patres) is used in the same sense as oiJ gonei'" (Lk. 2:27, 41 ff.; John 9:2 ff.). 


diovti...tou' basilevw"] Faith under two forms moved the parents of Moses to preserve him. Something in his appearance kindled hope as to his destiny; and then looking to God for the fulfilment of His promise they had no fear of the king's orders. 


The word ajstei'o" (Vulg. elegans) occurs in this connexion Ex. 2:2 (LXX.); Acts 7:20; (Judg. 3:17; Judith 11:23). Compare Philo, de vit. Mos. i. § 3 (2:82) gennhqei;" ou\n oJ pai'" eujqu;" o[yin ejnevfhnen ajsteiotevran h] katj ijdiwvthn wJ" kai; tw'n tou' turavnnou khrugmavtwn ejfj o{son oi|ovn tj h\n tou;" gonei'" ajlogh'sai. De conf. ling. § 22 (i. p. 420 M.). 


The word diavtagma occurs here only in the N. T. 


Heb. 11:24. mevga" genovmeno"] when he was grown up (Ex. 2:11), in contrast with gennhqeiv" (Vulg. grandis factus). As an infant he had quickened faith: as a man he shewed it. 


hjrnhvsato...] The tenses hjrnhvsato...eJlovmeno"...hJghsavmeno"... point to a crisis when the choice was made, as distinct from Moses' habitual spirit (ajpevblepen). 


On hjrnhvsato OEcumenius says, to; meta; spoudh'" ajllotriw'sai eJauto;n dhloi'. The use of levgesqai (as distinguished from kalei'sqai, klhqh'nai) marks the habitual language of familiar intercourse. 


uiJo;" qug. Far.] The anarthrous form is significant (not th'" qug.): son of a royal princess, of one who was Pharaoh's daughter. Comp. Euseb. Praep. Ev. 9.27. 


Heb. 11:25. ma'llon eJlovmeno"...ajpovlausin] choosing rather to be evil entreated...than to have enjoyment of sin for a season. Vulg. magis eligens adfligi...quam temporalis peccati habere jucunditatem. Moses was called to devote himself to his people. He knew the source of the call: to have disobeyed it therefore by seeking to retain his place in the Egyptian court would have been ‘sin,’ though such disloyalty would have given him the opportunity for a transitory enjoyment of the resources of princely state. 


The word sunkakoucei'sqai, which is classical, is found here only in the N. T. Compare kakoucei'sqai Heb. 11:37; 13:3. 


tw'/ law'/ tou' qeou'] Compare 4:9 note. Moses was able to recognise in a host of bondsmen a divine nation. By faith he saw what they were called to be. 


aJmart. ajpovlausin] enjoyment of sin, that is of that life which was sin. The gen. aJmartiva" is the direct object of ajpovlausi", though ajpovlausi" may be used absolutely, and aJmartiva" characterise it (‘sinful enjoyment’).  jApovlausi", which is not found in LXX. occurs again in 1 Tim. 6:17. Comp. 2 Clem. x. proh/rhmevnoi ma'llon th;n ejnqavde ajpovlausin h] th;n mevllousan ejpaggelivan. 


For the order provsk. e[cein aJmart. ajp. compare Heb. 6:5 kalo;n geus. q. rJ.; and for provskairo" see Matt. 13:21; 2 Cor. 4:18. 


 {Ora de; pw'" aJmartivan ojnomavzei to; mh; sugkakoucei'sqai toi'" ajdelfoi'"...eij de; oiJ mh; sugkakoucouvmenoi eJkovnte" toi'" kakopaqou'sin aJmartavnousi, tiv logistevon peri; tw'n kakoucouvntwn kai; kakopoiouvntwn; (Theophlct). 


Heb. 11:26. m. p. hJgh"....tou' cristou'] since he counted the reproach of the Christ..., Vulg. majores divitias aestimans...inproperium Christi. This clause is commonly taken as parallel with that which precedes: ma'llon eJlovmeno"...meivz. pl. hJgh". (choosing...accounting...), but it seems rather to give the ground of the choice: ‘choosing rather...since he accounted...’ 


The reproach of the Christ is the reproach which belongs to Him who is the appointed envoy of God to a rebellious world. This reproach which was endured in the highest degree by Christ Jesus (Rom. 15:3) was endured also by those who in any degree prefigured or represented Him, those, that is, in whom He partially manifested and manifests Himself, those who live in Him and in whom He lives. Comp. Bern. Ep. xcviii. § 4. 


In this wider sense the people of Israel was ‘an anointed one,’ ‘a Christ,’ even as Christians are ‘Christs’ (comp. Ps. 105:15; 1 John 2:20). ‘The Christ’ is the support and the spring of all revelation to men (1 Cor. 10:4). 


For the general thought compare Ps. 89:50 f.; 69:9; 2 Cor. 1:5; Col. 1:24; Heb. 13:13. 


Chrysostom takes the tou' cristou' as defining the nature of the sufferings: tou'tov ejstin [oJ] ojneidismo;" tou' cristou', to; mevcri tevlou" kai; ejscavth" ajnapnoh'" pavscein kakw'"...o{tan ti" para; oijkeivwn, o{tan ti" parj w|n eujergetei' ojneidivzhtai... 


ajpevblepen gavr...] Vulg. aspiciebat enim in remunerationem, for he continued to look away from the things of earth unto the (divine) recompense for suffering (sunkakoucei'sqai) and reproach (ojneidismov"). 


The nature of this recompense, though it is definite, is left undefined (Heb. 11:6). It must not be limited to the future occupation of Canaan by the people. The fulfilment of God's counsel includes blessings which man cannot anticipate: 1 Cor. 2:9 (Is. 64:4). 


For misqapodosiva see Heb. 2:2 note. 


 jApoblevpein occurs here only in N. T. Compare ajfora'n Heb. 12:2. The word occurs in the same sense of ‘looking away from one object to another’ in classical writers (Plato, Xen., Dem.). Philo, de mund. opif. § 4 (i. p. 4 M.) ajpoblevpwn eij" to; paravdeigma (of the builder). 


For the choice of Moses compare Philo de vit. Mos. i. § 7 (2:85 f. M.). 


(b) Heb. 11:27, 28. The work of Moses. 


11:27. p. katevlipen Ai[gupton...] It is doubtful to what event reference is made. From the order in which the fact is mentioned, and from the manner in which it is described (katevlipen as contrasted with dievbhsan) it has been concluded that the reference is to the flight of Moses to Midian, which could be rightly spoken of as a ‘leaving’ since it involved the temporary abandonment of the work to which Moses had felt himself called. Nor is it a fatal objection to this view that in the narrative of Exodus it is said that ‘Moses was afraid’ (Ex. 2:14), though the superficial contradiction has occasioned some difficulty. 


If this interpretation be adopted the exact thought will be that Moses was not afraid of the anger of the king in itself. For the sake of his people he could have braved death; but, though he was so far fearless, yet the lack of faith in those whom he would have delivered (Acts 7:23 ff.) forced him to retire: ‘He left Egypt though he feared not the wrath of the king.’ This he did ‘by faith,’ for even at the moment when he gave up his work he felt the divine presence with him. ‘He endured (ejkartevrhsen not ejkartevrei) as seeing Him who is invisible.’ 


Philo gives this general interpretation of the flight to Midian: ouj feuvgei Mwush'" ajpo; tou' Faraw', ajnepistrepti; ga;r a]n ajpedivdrasken, ajlla; ajnacwrei', toutevstin ajnakwch;n poiei'tai tou' polevmou ajqlhtou' trovpon diapnevonto" kai; sullegomevnou to; pneu'ma (Leg. Alleg. iii. § 4; i. p. 90 M.). 


Theodoret gives a different explanation of mh; fobhqeiv": th;n me;n Ai[gupton fobhqei;" katevlipe, qarsalevw" de; to;n Aijguvption kathkovntise. th;n fugh;n toivnun ajnti; th'" aijtiva" tevqeike th'" fugh'". 


It is however more likely that the words refer to the Exodus. Moses, the leader of the people, left the safe though servile shelter and support of Egypt, casting himself on the protection of the unseen God against the certain vengeance of the king in the fulfilment of his arduous and self-sacrificing work. Comp. Philo, de vit. M. i. § 27 (ii. p. 104 M.). th;n Aijguvptou katevlipen hJgemonivan, qugatridou'" tou' tovte basileuvonto" w[n... Jos. Antt. 2.15, 2. The change of tenses, katevlipen, pepoivhken, helps to explain the historical transposition. 


to;n ga;r ajovr....ejkartevrhsen] The most characteristic trait in the life of Moses is that he spoke with God face to face, Exod. 33; Num. 12:7, 8. The ‘vision of God’ is that which distinguishes him from the other prophets. Compare Philo de mut. nom. § 2 (i. p. 579 M.) Mwush'" ou\n oJ th'" ajeidou'" fuvsew" qeath;" kai; qeovpth", eij" ga;r to;n gnovfon (Ex. 20:21) fasi;n aujto;n oiJ crhsmoi; eijselqei'n, th;n ajovraton oujsivan aijnittovmenoi...; de vit. M. i. § 28 (ii. p. 106 M.). 


The words wJ" oJrw'n are in themselves ambiguous. They may mean either ‘as though he saw,’ or ‘inasmuch as he saw.’ The peculiar gift of Moses determines that the latter is the sense here. The irregular position of the wJ" is due to the emphasis laid on to;n ajovraton. 


For oJ ajovrato" compare Col. 1:15 (oJ qeo;" oJ ajovrato"); 1 Tim. 1:17 (ajovrato" movno" qeov"); 1 John 4:20; John 1:18; 1 Tim. 6:16. 


The word karterei'n occurs here only in N. T. Comp. Jos. Antt. 2.11, 1; Ecclus. 2:2; 12:15. 


The idea of karterei'n is complementary to the ideas of uJpomevnein (Heb. 10:32) and makroqumei'n (Heb. 6:15). The Christian has not only to bear his burden in the conflict of life, and to wait for the fulfilment of the promise which seems to be strangely delayed: he must also bear himself valiantly and do his work with might through the Spirit (1 Cor. 16:13; Eph. 3:16). 


Augustine in striking words extends to the people the gift of the leader: Errabant quidem adhuc et patriam quaerebant; sed duce Christo errare non poterant. Via illis fuit visio Dei (ad 1 Joh. Tract. 7). 


Heb. 11:28. p. pepoiv. to; p....ai{m.] By faith he kept (he hath kept) the Passover and the sprinkling of the blood.... The first celebration of the Passover was not only a single act. The Passover then instituted and kept remained as a perpetual witness of the great deliverance. For the perf. see Heb. 7:6 note. The sacrifice of the lamb and the open sprinkling of the blood was a signal act of faith challenging the superstition of the Egyptians (Ex. 8:22). Compare Midr. Shemoth R. l. c. (, p. 132). 


The phrase poiei'n to; pavsca (Matt. 26:18) is not unfrequent in the LXX. for the observance of the Passover (Ex. 12:48; Num. 9:2 ff.; 2 Kings 23:21 & c.). It does not appear to be used of the institution. 


The special ceremony of ‘the sprinkling of the blood’ (Ex. 12:7, 22 f.) is mentioned as foreshadowing the deeper mystery involved in the deliverance from Egypt (Heb. 9:22). 


The word provscusi" is not found in the LXX. and occurs here only in N. T. (pr. ai{m. ejkavlese th;n kata; tw'n fliw'n tw'n qurw'n crivsin OEcum.). But the verb proscevw is commonly used in the LXX. of the sprinkling of blood upon the altar ( qr"z:, H2450). 


i{na mh; oJ ojl....aujtw'n] The phrase oJ ojloqreuvwn (Vulg. qui vastabat [primitiva]) is used in Ex. 12:23 by the LXX. for  tyj+iv]M'h'according to the strict participial sense. The translators realised the action of God through a destroying angel: 1 Cor. 10:10 (oJ ojloqreuthv"); and this seems to be the most natural sense of the original text. Compare 1 Chron. 21:12, 15; 2 Chron. 32:21; Ecclus. 48:21; Ps. 78:49. 


qivgh/ aujtw'n] The object is naturally supplied by the reader. 


Primasius sees a foreshadowing of Christian practice in the detail: Sanguine agni illinuntur Israelitarum postes ne vastator angelus audeat inferre mortem: signantur dominicae mortis signo fideles populi in frontibus ad tutelam salutis ut ab interitu liberentur. 


(b) The Faith of the people (Heb. 11:29-31). 


The great leader, like Abraham, communicated to others the Faith by which he was inspired. Just as the Faith of Abraham was united with that of his wife and of his children, so the Faith of Moses was bound up with that of Israel. By Faith they overcame difficulties of nature (11:29), and the force of enemies (11:30); and called out responsive Faith even in aliens, so that a remnant of them was saved (11:31). 


29 By faith they passed over the Red Sea as by dry land, which the Egyptians essaying to do were swallowed up. 

30 By faith the walls of Jericho fell, after they had been compassed for seven days. 

31 By faith Rahab the harlot perished not with them that were disobedient, having received the spies with peace. 

11:29. dievbhsan] The subject has already been suggested by aujtw'n (11:28). The Faith of the people met the Faith of the leader. Theophylact rightly marks the importance of the transition: i{na mh; levgwsi Tiv fevrei" eij" mevson ajmimhvtou" a[ndra"; h[gage kai; lao;n eij" uJpovdeigma. 


Compare Ps. 106:9 ff.; 114:5; Is. 43:16; 51:10. 


The word diabaivnein is found in N. T. also in Lk. 16:26; Acts 16:9.  JH ejr. qavl., the LXX. rendering of  5Ws+Aµy"‘the sea of weed,’ occurs again Acts 7:36. 


h|" p. labovnte"] Vulg. quod experti, which essaying to do, literally ‘of which (i.e. sea) making trial.’ Katepovqhsan Ex. 15:12 (LXX.): Num. 16:30. Katapivnw is found not unfrequently in N. T. in a metaphorical sense: e.g., 1 Cor. 15:54; 1 Pet. 5:8. 


Heb. 11:30. pivstei...e[pesan] Josh. 6. The walls fell overthrown by faith which was shewn through a long trial by leader, priests and people. 


The fall of the walls of Jericho is the symbol of the victory of the Church: Matt. 16:18. 


Heb. 11:31. pivstei  JRaavb...] The record of the separation of the people of God from Egypt is closed by the incorporation of a stranger. 


Rahab at once looked forward with confidence to the triumph of Israel: Josh. 2:9. Comp. James 2:25; Clem. R. 1:12 (dia; pivstin kai; filoxenivan ejswvqh). Midr. Bemidbar R. 8 (on Num. 5:9; , p. 136), (the ancestress of priests and prophets). 


The addition of the title hJ povrnh places in a fuller light the triumph of Faith. 


The list of the champions of Faith whose victories are specially noticed is closed by a woman and a gentile and an outcast. In this there is a significant foreshadowing of its essential universality. So Theodoret: qaumavsai de; a[xion th;n ajpostolikh;n sofivan, ma'llon de; uJmnh'sai proshvkei tou' qeivou pneuvmato" th;n ejnevrgeian, o{ti tw'/ Mwu>sei'...kai; toi'" a[lloi" aJgivoi" ajllovfulon gunai'ka kai; povrnhn sunevtaxen, i{na kai; th'" pivstew" ejpideivxh/ th;n duvnamin kai; katasteivlh/ th;n  jIoudaivwn ojfruvn. 


ouj sunap. t. ajpeiq.] perished not with them that were disobedient, Vulg. non periit cum incredulis. The form of expression places in relief the punishment of the disobedient; and the ground of their destruction. They too had heard of the wonders which God had wrought for His people and were not moved by them to submission. 


For ajpeiqei'n (of which the force is lost by the Latin Vulgate) see John 3:36; Rom. 2:8; Heb. 3:18 note. 


(5) 11:32-38. Faith in national life. 


The entrance to Canaan and the representative victory at Jericho forms a close to a complete cycle of divine discipline. The history of Israel from the Call of Abraham to the occupation of the Promised Land offers a type of the religious history of man. So far then the writer of the Epistle has given examples of faith in detail. From this point he simply recites in a summary form the names and exploits of later heroes of Faith. In part (a) they wrought great things (11:32-35 a): in part (b) they suffered great things (11:35 b-38). 


The enumeration extends to the time of the Maccabees, the last decisive national struggle of the Jews before the coming of Christ. 


(a) The victorious successes of Faith: the great things which it has wrought (11:32-35a). 


32 And what can I (why do I) say more? For the time will fail me as I tell of Gideon, Barak, Samson, Jephthah; of David and Samuel and of the prophets: 33 who through faith subdued kingdoms, wrought righteousness, obtained promises, stopped the mouths of lions, 34 quenched the power of fire, escaped the edge of the sword, from weakness were made strong, proved mighty in war, turned to flight armies of aliens. 35 Women received their dead by a resurrection. 

The summary recital of these outward successes of Faith consists first (a) of two groups of names, which represent the theocracy and the kingdom (11:32); and then (b) of a description of the chief types of victory (11:33-35 a). 


(a) Representative heroes of the theocracy and the kingdom (11:32). 


11:32. kai; tiv...] Vulg. et quid adhuc dicam (dico d)? The verb may be conj. And what shall I more say? or indic. And why (or what) say I more? The sense seems to be ‘Why do I go on farther?’ ‘What can I say more?’ as if the writer saw already stretching before him the long record on which he is entering. The pres. indic. occurs Matt. 26:65, and in John 11:47 with tiv as the object; and the pres. conj. occurs John 6:28: the aor. conj. is common: Acts 2:37; 6:16 & c. 


ejpil. dihg. oJ cr....] time will (I see) fail me as I tell of... Vulg. deficiet me tempus enarrantem.... Poi'o"; h] oJ pa'": ei[rhtai de; tou'to wJ" suvnhqe" hJmi'n uJperbolikw'": h] oJ th'/ ejpistolh'/ suvmmetro" (Theophlct). 


The phrase is common in classical literature: ejpileivpoi dj a[n me pa'" crovno" eij ejktivqesqai boulhqeivhn ta;" semna;" tw'n filosovfwn mevmyei" (Athenae. v. § 63, p. 220 F): tempus hercule te citius quam oratio deficeret (Cic. pro Sext. Rosc. 32 § 89). Philo de somn. § 9 (2.667) ejpileivyei me hJ hJmevra ta;" diafora;" tou' ajnqrwpeivou bivou diexiovnta. kaivtoi tiv dei' makrhgorei'n; tiv" ga;r aujtw'n ajnhvkoov" ejsti; 


The persons are named first, and then types of achievement. The persons fall into two groups, the representatives of the theocracy and the representatives of the monarchy. 


Ged. Bar. Samy.  jIefq.] These representative heroes of the theocracy are not given in the order of the Book of Judges, but apparently according to their popular fame. Records of their exploits are preserved: Judg. 6-8 (Gideon); 4; 5 (Barak); 13-16 (Samson); 11; 12 (Jephthah). 


It may be noticed that they overcame different enemies, Midianites, Canaanites, Philistines, Ammonites; and in referring to them the writer passes no judgment on character: ouj bivwn ejxevtasin poiei'tai ajlla; pivstew" e[ndeixin (Theophlct). 


Dau. te k. Sam. k. t. pr.] The great king and the great statesman-prophet sum up all that was noblest in the second stage of the divine history of Israel. With them are joined the spiritual leaders of the people through whom the growing counsel of God was interpreted through apparent failure and loss. David and Samuel appear to be closely connected (te, kaiv) and the prophets are added as a second element. 


(b) Characteristic achievements of Faith (Heb. 11:33-35 a). 


The Judges, the Kings, and the Prophets represent adequately the chief types of believers under the theocracy and the kingdom. Having signalised these, the writer goes on to mark the characteristic manifestations of the power of Faith. These are described with remarkable symmetry: 

(i) kathgwnivsanto basileiva", 



hjrgavsanto dikaiosuvnhn, 



ejpevtucon ejpaggeliw'n. 

(ii) e[fraxan stovmata leovntwn, 



e[sbesan duvnamin purov", 



e[fugon stovmata macaivrh". 

(iii) ejdunamwvqhsan ajpo; ajsqeneiva", 



ejgenhvqhsan ijscuroi; ejn polevmw/, 



parembola;" e[klinan ajllotrivwn. 


In each group there is a progress, and there is a progress in the succession of groups in the direction of that which is more personal. 


11:33. The first triplet describes the broad results which believers obtained: 


Material victory. 


Moral success in government. 


Spiritual reward. 


The second triplet notices forms of personal deliverance from: 


Wild beasts. 


Physical forces. 


Human tyranny. 


The third triplet marks the attainment of personal gifts: 


Strength. 


The exercise of strength. 


The triumph of strength (the believer against the alien). 


oi} dia; pivstew"...] The form pivstei which has been used before is now changed. The writer speaks of the general inspiring power of faith: Heb. 6:12. Compare 11:39 dia; th'" pivstew". 


kathgwnivsanto basileiva"] For example Gideon (Midianites), Judg. 7; Barak (Canaanites), Judg. 4; Samson (Philistines), Judg. 14 f.; Jephthah (Ammonites), Judg. 11; Jonathan (Philistines), 1 Sam. 14:6 ff.; David (Philistines), 2 Sam. 5:17; (Moabites & c.) 2 Sam. 8:2; (Ammonites) 2 Sam. 10:12; in each case with weaker forces than their enemies. 


hjrgavsanto dikaio".] The phrase is to be understood not only of purely individual virtues, but of the 

virtues of leaders: 1 Sam. 12:4; 2 Sam. 8:15; Ps. 14:2 [15:2]; Zeph. 2:3. Conquerors used their success for the furtherance of right. Righteousness was shewn to be the solid foundation of enduring power: Is. 9:7; 54:14; 1 Kings 10:9. 


For the phrase ejrgavz. dikaiosuvnhn compare Acts 10:35; (James 1:20); Matt. 7:23 (ajnomivan); James 2:9 (aJmartivan). 


ejpevtucon ejpaggeliw'n] Victory was gained and rightly used in just government, and so it was followed by a deeper apprehension of the will of God. The phrase ejpitucei'n ejpaggeliw'n has been noticed before, Heb. 6:15 note. 


It appears to be used here in the most general sense, which includes both the attainment of that which had been already promised, and the quickened expectation of something yet to come. Each partial fulfilment of a divine word is itself a prophecy. A promise gained is also a promise interpreted in a larger meaning. Here the truth is set out in its fulness. The many ‘promises’ successively realised in many parts and many fashions led up to the one ‘promise’ (11:39) which is still held before the eye of faith. 


11:33 b, 34 a. The notice of public, general, successes is followed by the notice of personal deliverances. 


e[fraxan st. l.] Dan. 6:22 ejnevfraxe ta; stovmata tw'n leovntwn Theod. (Daniel); 1 Macc. 2:60. There may also be a reference to Judg. 14:6 (Samson); 1 Sam. 17:34 (David). 


e[sbesan duvn. p.] Dan. 3; 1 Macc. 2:59. The natural force of the elements was overpowered (comp. Wisd. 19:6). oujk ei\pen e[sbesan pu'r, ajlla; Duvnamin purov", o} kai; mei'zon (Theophlct). 


e[fugon st. mac.] Ex. 18:4 (Moses). 1 Sam. 18:11; 19:10 ff.; 21:10; Ps. 144:10 (David); 1 Kings 19:1 ff. (Elijah); 2 Kings 6. (Elisha). 


The phrase ejn stovmati macaivra" (rJomfaiva", xivfou") (br<j-…Aypil]) is not uncommon in the LXX. (Gen. 34:26). The plural (stovmata), which does not appear to occur elsewhere, expresses the many assaults of human violence answering in part to stovmata leovntwn. 


Heb. 11:34 b. Examples of deliverance from external perils are followed by examples of personal strengthening. 


ejdunam. ajpo; ajsq.] This general phrase may be interpreted of various forms of physical weakness as in the case of Samson (Judg. 16:28 ff.); Hezekiah (Isa. 38); and of moral distress (Ps. 6:3, 8; Ps. 22:21 f.). For ajpo; ajsqeneiva" compare Luke 5:15; 8:2; and contrast 2 Cor. 13:4 ejx ajsqeneiva". 


ejgen. ijsc. ejn p.] waxed mighty in war, not only in the moment of battle, but in the whole conduct of the conflict. Ps. 18:34 ff.; 144:1 f. For ijscuroiv compare Luke 11:21 f. 


paremb. e[kl. ajll.] The addition of ajllotrivwn distinguishes this clause from kathgwnivsanto basileiva" and fixes the thought here on the religious contrast between the children of the kingdom and strangers (Matt. 17:25 f.). This sense of klivnein (inclinare aciem), which is found in classical Greek from Homer downwards, does not occur elsewhere in the N. T. or LXX. 

The word parembolhv (like hn<j}m', H4722, which it represents in the LXX.) is used for an armed force as well as for a camp, the position which it occupies: Judg. 4:16; 8:10; Ezek. 1:24 (A); 1 Macc. 5:28. 


Heb. 11:35 a. The triple triplet of victorious faith is followed by a single, abrupt clause which presents the highest conquest of faith, ‘women received from resurrection their dead.’ In this case faith appears under a twofold aspect. There is a silent, waiting, passive faith of love, which works with the active faith. Women, in whom the instinct of natural affection is strongest, cooperated with the prophets through whom the restoration was effected. They received their dead. The word labei'n occurs in the narrative of the Shunamite: 2 Kings 4:36. 


It cannot be without significance that the recorded raisings from the dead are predominantly for women: 1 Kings 17:17 ff.; 2 Kings 4:17 ff.; Luke 7:11 ff.; John 11; Acts 9:36 ff. 


In the phrase ejx ajnastavsew" the Resurrection, which is the transition from death to life, is that out of which the departed were received. 


(b) The victorious sufferings of Faith: the great things which it has borne (Heb. 11:35 b-38). 


The record of the open triumphs of Faith is followed by the record of its inward victories in unconquered and outwardly unrewarded endurance. Theophylact remarks on the contrast: o{ra pw'" oiJ me;n ajpo; pivstew" stovmata macaivra" e[fugon oiJ de; ejn fovnw/ macaivra" ajpevqanon: toiou'ton ga;r hJ pivsti" kai; ajnuvei megavla kai; pavscei megavla kai; oujde;n oi[etai pavscein. 


And others were tortured to death, not accepting their deliverance, that they might obtain a better resurrection; 36 and others had trial of mockings and scourgings, yea moreover of bonds and imprisonment: 37 they were stoned, they were sawn asunder, they were tempted, they were slain with the sword: they went about in sheepskins, in goatskins; being destitute, afflicted, evil-entreated, 38 men of whom the world was not worthy, wandering in deserts and mountains and caves and the holes of the earth. 

The order of arrangement is not obvious. The enumeration appears to consist of two great groups (11:35 b, 36, and 37, 38) each consisting of two members, the first of suffering to death, the second of sufferings short of death. It is difficult to define the relation in which the two main groups stand to each other. 


Perhaps the first group describes constancy in the face of release offered in the moment of trial, on the supposition that ouj prosdexavmenoi th;n ajpol. extends in idea to e{teroi, while the second group gives generally forms of suffering. 


11:35 b. a[lloi dev...] But others in a new class triumphed ‘in that they seemed to fail.’ The restoration from death, the highest victory of active faith, is surpassed by a nobler triumph, the victory over death. 


ejtumpanivsqhsan] Vulg. distenti sunt. The reference is to the martyrdom of the seven brethren related in 2 Macc. 6:18 ff.; vii. 


The word tumpanivzein is used very vaguely of the infliction of heavy blows; and the Greek commentators were at a loss as to its exact meaning. Chrysostom says: ajpotumpanismo;" levgetai oJ ajpokefalismov", referring to John the Baptist and St James. So also Theophylact: toutevstin ajpetmhvqhsan...tine;" de; to; tumpanisqh'nai rJopavloi" tufqh'nai ei\pon. OEcumenius adds: a[lloi de; to; tumpanivzesqai to; ejkdevresqai fasivn. Hesychius gives ejtump. ejsfairivsqhsan, i.e. beaten with leaded scourges. It appears to describe a punishment like breaking on the wheel. The extremities of the sufferer were fastened to a frame, and his limbs then broken by heavy clubs. The original reading of D2 (ajpetumpanivsqhsan) expresses more distinctly ‘beaten to death.’ 


Philo speaks of the spectacles of the early part of festival days as consisting in  jIoudai'oi mastigouvmenoi, kremavmenoi, trocizovmenoi, katadikazovmenoi, dia; mevsh" th'" ojrchvstra" ajpagovmenoi th;n ejpi; qanavtw/ (in Flacc. § 10, ii. p. 529). 


The whole description which he gives of the sufferings of the Jews should be compared with this passage (l. c., cc. 10, 20). 


ouj prosdex. th;n ajpol.] when they did not in fact accept the deliverance which was placed within their reach: 2 Macc. 6:21; 7:27. For prosdevxasqai see Heb. 10:34 note. 


i{na kreivtt. ajnast. tuvc.] a resurrection better than the mere restoration to the remnant of an earthly life gained by the acceptance of the offered deliverance. Comp. 7:19. For ajn. tuvc. see Lk. 20:35. 


The comparison between the resurrection to eternal life and the resurrection to an earthly life, though it is not made directly, lies implicitly in kreivttono", as interpreted by the Maccabean history: 2 Macc. 7:9, 14. The patristic commentators generally dwell on this: kreivttono", ouj toiauvth" oi{a" ta; paidiva tw'n gunaikw'n, h] kreivttono" para; th;n tw'n loipw'n ajnqrwvpwn (ejxanavstasi" Phil. 3:11)...kai; a[llw" o{ti eij" zwh;n aijwvnion (Theophlct). 


Heb. 11:36. e{teroi dev] The apostle goes on to notice a second class among those (a[lloi) who shewed their faith not in conquering but in bearing. Some endured death, some endured afflictions less in immediate extent, yet no less terrible as trials of endurance. 


For a[lloi, e{teroi see 1 Cor. 12:8 ff.; Gal. 1:6 f. with Lightfoot's note. 


pei'ran e[labon] Heb. 11:29. They experienced sufferings which were sharp and direct (ejmp. kai; mavst....2 Macc. 7:7, 1), strokes on soul and body; and sufferings also which were dull and long (desm. kai; ful.): 1 Kings 22:27; Jere. 37; 29:26; 1 Macc. 13:12; 2 Macc. 7:7, 10. The e[ti dev marks a climax (Acts 2:26 [Luke 14:26, e[ti te]). The sharp, short trial is easier to bear. 


The phrase pei'r. e[laben occurs in LXX. Deut. 28:56 (Aqu. ejpeivrasen). 


Heb. 11:37, 38. A fresh summary is given of sufferings to death (if ejpeiravsqhsan be corrupt) (v. 37); and of sufferings short of death (v. 38). 


ejliqavsqhsan] Stoning was a characteristic Jewish punishment: 2 Chron. 24:20 f. (Zechariah son of Jehoiada); (Lk. 11:51); Matt. 21:35; 23:37. 


Ut Naboth; Jeremias in AEgypto a reliquiis transmigratorum (comp. Tertull. Scorp. 1.8); Ezechiel in Babylone; aliique quamplures in Novo Testamento (Primas.). 


ejpeiravsqhsan] This word seems to be foreign to the context. The reference to Job (Primas., OEcum.) is not satisfactory. Of the many conjectures which have been suggested the most plausible are, ejprhvsqhsan or ejneprhvsqhsan (Philo ad Flacc. § 20; ii. p. 542 M., zw'nte" oiJ me;n ejneprhvsqhsan oiJ de; dia; mevsh" katesuvrhsan ajgora'" e{w" o{la ta; swvmata aujtw'n ejdapanhvqh). 


ejprivsqhsan] So Isaiah suffered according to tradition: Just. M. Dial. 120; Orig. Ep. ad Afric. § 9, and Wetstein's note. 


For the punishment itself see 2 Sam. 12:31; 1 Chron. 20:3; Amos 1:3 (LXX.). 


ejn fovn. m. ajpevq.] Comp. 1 Kings 19:10 tou;" profhvta" sou ajpevkteinan ejn rJomfaiva/. Jer. 36:23 (33:23) (Urijah). 


The exact phrase ejn fovnw/ macaivra" occurs in the LXX. as a rendering of .br<jâ;Aypil], Ex. 17:13 & c. 


The enumeration of sufferings of death is followed by references to sufferings in life. 


perih'lqon ejn mhl....] They went about from place to place with no sure abode. Compare Clem. R. 1:17. (Clem. Alex. Strom. 4.17 § 107 oJ ajpovstolo" Klhvmh".) Mhlwthv is used in the LXX. for tr<D&<a', H168, the characteristic prophet's dress: 1 Kings 19:13, 19; 2 Kings 2:8, 13, 14. This was of sheep (or goat) skin (compare  r[`;ce tr<Dà<a'Zech. 13:4; Gen. 25:25); and was afterwards adopted as a monastic dress. See Suicer s. v. 

uJst. qlib. Kakouc.] in want of the ordinary means of life (Ecclus. 11:11; Luke 15:14; Phil. 4:12; 2 Cor. 11:9), afflicted by pressure (Vulg. angustiati) from without (2 Thess. 1:6 f.), in evil plight generally (Heb. 13:3; 11:25). 


11:38. w|n oujk h\n a[x. oJ k.] They were men worth more than the whole world, and they lacked all. This appears to be the meaning, and not that ‘the world in all its beauty was not fit to be their home.’ Comp. Prov. 8:11 kreivsswn ga;r sofiva livqwn polutelw'n, pa'n de; tivmion oujk a[xion aujth'" ejstiv. 


Eij pa'" oJ kovsmo", Theophylact asks, oujk e[stin a[xio" eJno;" aJgivou, tiv mevro" zhtei'"; 


From this thought the last clause follows naturally. The best thing men can give is the sympathy of fellowship: the last thing which they withdraw is simple intercourse. But the prophets had no place among their fellow-men; and ‘even the deserts offered them no safe resting-place’ (Theophlct). 


ejpi; ejrhmivai" planwvm....] Compare 1 Kings 18:4, 13 (ejn sphlaivw/); 19:9 (eij" to; sphvlaion); 1 Macc. 2:31; 2 Macc. 5:27; 6:11; 10:6. 


The clause tai'" ojpai'" th'" gh'"—the holes of the land—seems to be a quotation from some familiar description. The word ojphv occurs again James 3:11 with a reference to another feature of the limestone rocks of Palestine. 


(6) Heb. 11:39, 40. General conclusion. 


The whole record of past divine history shews us that the trial of faith depended on the will of God, who looked forward to the end. Here then lies our patience. 


39 And these all, having had witness borne to them through their faith, received not the promise, 40 God having foreseen some better thing in our case, that they, apart from us, should not be made perfect. 

11:39. ou|toi pavnte"] These all from the beginning of human discipline to the fulfilment of man's destiny in Christ. 


marturhqevnte" dia; th'" p....] Latt. testimonio fidei probati... These old heroes, though they received the witness of divine approval given in what they were enabled to do and to suffer through their faith, died before the end was reached to which they looked from first to last. 


dia; th'" pivstew"] through their faith. The faith by which they welcomed the divine promises became the power through which the fellowship of God with them was made evident. For diav compare 11:33 dia; pivstew". 


With oujk ejkomivs. th;n ejpagg. compare v. 13 mh; komis. ta;" ejpagg. Heb. 10:36; 1 Pet. 1:9; 5:4; and for the relation of hJ ejpagg. and aiJ ejpagg. see v. 33. 


Heb. 11:40. The reason of this failure of the fathers to ‘receive the promise,’ which men might think strange, lay in the far-reaching Providence—Foresight—of God. It was His purpose that the final consummation should be for all together, as indeed it is of all, in Christ; so that no one part of the Body can, if we realise the meaning of the figure, gain its fulfilment independently. The consummation of all the Saints therefore followed upon the completion of Christ's work, the accomplishment by Him of the destiny of man, though fallen. So far then God foresaw in the order of His great counsel in our case (peri; hJmw'n) something better than the fathers experienced: for we have actually seen in part that towards which they strained: Matt. 13:17; 1 Pet. 1:12. The fathers with a true faith looked for a fulfilment of the promises which was not granted to them. To us the fulfilment has been granted, without the trial of deferred hope, if only we regard the essence of things. Christ has already opened the way to the Divine Presence on which we can enter, and He offers to us now a kingdom which cannot be shaken (Heb. 12:28). At the same time there is the thought that God has looked further, even beyond our age of trial, to the end. 


krei'ttovn ti] Hoc melius est, promissae salutis revelatio clarior, confirmatio testatior, expectatio propior, per Christum exhibitum, et tandem ipsa salus et gloria (Bengel). Chrysostom has some striking words on this prospect of the consummation: ejnnohvsate kai; uJmei'" tiv ejsti kai; o{son ejsti; to;n  jAbraa;m kaqh'sqai kai; to;n ajpovstolon Pau'lon perimevnonta" povte su; teleiwqh'/" i{na dunhqw'si tovte labei'n to;n misqovn....eij sw'ma e}n oiJ pavnte" ejsmevn, meivzwn givnetai tw'/ swvmati touvtw/ hJ hJdonh; o{tan koinh'/ stefanw'tai kai; mh; kata; mevro". kai; ga;r oiJ divkaioi kai; ejn touvtw/ eijsi; qaumastoi; o{ti caivrousin wJ" ejpi; oijkeivoi" ajgaqoi'" toi'" tw'n ajdelfw'n. 


The perfection (teleivwsi") of the individual Christian must in its fullest sense involve the perfection of the Christian society. The ‘perfection’ which Christ has gained for humanity in His Person (Heb. 2:10; 5:9; 7:28; 10:1, 14) must be appropriated by every member of Christ. In part this end has been reached by the old saints in some degree, in virtue of Christ's exaltation (Heb. 12:23), but in part it waits for the final triumph of the Saviour, when all that we sum up in confessing the truth of ‘the resurrection of the body’ is fulfilled. 


Primasius interprets the gift of the ‘white robe’ in Apoc. 6:11 (ad loc.) of that endowment of love whereby the waiting souls gladly accept the postponement of their own consummation: acceperunt singuli stolas albas, id est, ut per caritatis perfectionem, quae per Spiritum Sanctum infunditur in corda credentium, hac consolatione contenti ipsi mallent pro ceterorum numero fratrum supplendo differri...And Herveius notes in remarkable words the unity of the resurrection-life: Propter hoc etiam mysterium illud in ultimum diem dilati judicii custoditur, quia unum corpus est quod justificari expectatur, unum corpus est quod resurgere in judicium dicitur. 


i{na mh; c. hJ.] that they apart from us should not be perfected....The words seem to depend directly on oujk ejkom. th;n ejpagg., though the parenthesis which comes between makes the connexion more intelligible. 


For cwriv" see John 15:5 note. 

Additional Note on the reading of Hebrews 11:4. 

The division of authorities and the strange reading of the most ancient Greek MSS. suggest the existence of a primitive corruption in the clause marturou'nto" ejpi; toi'" dwvroi" aujtou' tou' qeou' (tw'/ qew'/). In such a case the loss of B is keenly felt. The best attested reading (mart. ejpi; t. d. aujtou' tw'/ qew'/) gives a sense which, though it is at first sight foreign to the argument, becomes intelligible if we suppose that a parallel is suggested between the witness of God to Abel and the witness of Abel to God: he had witness borne to him that he was righteous, while he on his part, on occasion of his gifts, by the faith which inspired them, bore witness to God. But such a parallel seems to be artificial, and it is more natural to suppose that the character of the divine witness to the righteousness of Abel should be more distinctly defined. Thus the sense given by the later Greek MSS. is satisfactory; but that reading leaves tw'/ qew'/ unexplained. Clement of Alexandria (Strom. 2.4, p. 434) quotes the clause, in a continuous citation, in the form mart. ejpi; toi'" dwvroi" aujtw'/ tou' qeou'. If this was the original text a mechanical change would account for both the current readings. It may be added that Clement also omits tw'/ qew'/ after proshvnegke. 

Additional Note on Hebrews 11:10. On the social imagery in the Epistle. 

No words are more liable to be misunderstood than those which describe forms of social organisation. They survive the state of things to which they were originally applied, and are transferred to a new order, more or less analogous to the past yet widely distinguished from it. For this reason the language which is used in the N. T. to describe the Christian Society is exposed to many difficulties of interpretation. Believers are represented in the apostolic writings as united in a ‘congregation’ (ejkklhsiva), a ‘state,’ or ‘city’ (povli"), a ‘kingdom,’ and it is important to endeavour to realise the thoughts associated with these terms in the first age, if we wish to realise the primitive conception of Christianity as a social power. In this connexion the teaching of the Epistle to the Hebrews is of the greatest moment. It offers a view of the organisation of the Gospel in most respects singularly comprehensive; and it is not unlikely that the imminent overthrow of the Jewish state gave occasion for dwelling upon this aspect of the Gospel. There is however one striking omission. The Epistle is almost silent as to ecclesiastical organisation. No one of the words which have come to represent the main ideas of Church government is used in it with its limited technical sense. The title ‘Apostle’ is used only of Christ Himself (3:1 to;n ajpovstolon kai; ajrciereva th'" oJmologiva" hJmw'n  jIhsou'n). The verb ejpiskopei'n, in the one place where it occurs, suggests no thought of official oversight (12:15). ‘The elders’ are simply the heroes of the Old Dispensation (11:2). The word diavkono" is not found in the book; nor is the term ejkklhsiva used in the sense of ‘a particular church’ or of ‘the universal church’ (2:12 ejn mevsw/ ejkklhsiva" LXX. 12:23 ejkklhsiva/ prwtotovkwn). The single term which indicates the existence of ordered discipline in the body is the most general, ‘those that have rule,’ ‘that lead’ (oiJ hJgouvmenoi, 13:7, 17, 24). 


With this exception the view given in the Epistle of the social embodiment of the Gospel is most varied. Eight passages present it under five distinct aspects: 


1. 2:5 hJ oijkoumevnh hJ mevllousa. The Divine Order in its fullest extent and realisation. 


2. 3:2 f.; 10:21 oJ oi\ko" tou' qeou'. The relation of the Order to God, as its Head and Indweller. 


3. 11:10, 16; 13:14 hJ tou;" qemelivou" e[cousa povli", hJ mevllousa (povli"). Comp. 8:11. The social constitution of the Order. 


4. 12:22 ff. The vision of the fulness of the Order. 


5. 12:28 basileiva ajsavleuto". Comp. Col. 1:13. A present kingdom. 


Each of these aspects of the Christian Society must be considered separately. 


1. The Christian Society as the Society of the ‘age to come’ (Heb. 2:5). 


The far-reaching phrase hJ oijkoumevnh hJ mevllousa, which is inadequately rendered by ‘the world to come,’ suggests the thought of the Order towards which the earlier discipline of the world had been directed. It has been all along foreseen. It is the true fulfilment of the destiny of humanity: the initial stage of the consummation which answers to creation. It is essentially comprehensive. It includes men as men, and places them in their due connexion with Nature. This inherent universality of the Order, as contemplated under this aspect, explains the silence of the Epistle on the call of the Gentiles. Old divisions, which had their place in the times of preparation, could not continue when man was seen to have reached the divine end in Christ. Henceforth ‘the people’ and ‘the nations’ were united in a larger fellowship. The spiritual Order was revealed in Him, of which Greek civilisation and Roman government were partial types. 


2. The Christian Society as the House of God (3:2 ff.; 10:21). 


Under the image of ‘the House of God’ the Christian Society is regarded in a different light. It is the organised system in which God dwells, and of which He is the Master. The sense of the dwelling-place, which is dominant, passes into that of the family, and then the dwelling-place consists of human hearts. The image is derived directly from Num. 12:7. The earliest and simplest expression of the thought of ‘the House of God’ is in Gen. 28:17. The phrase is rarely applied to the Tabernacle: Ex. 23:19; 34:26; Josh. 6:24; Judg. 18:31. It is used of the Temple in 2 Sam. 7:5; 1 Kings 8:17 and later writings. 


The passage from the thought of a material to that of a spiritual ‘House’ is natural: Jer. 7:4; John 2:16, 19 (comp. Matt. 23:38). In its widest meaning the ‘House’ includes Nature no less than Humanity; but it is through man that all other things reach their end. Hence while Christ is ‘a great Priest over the House of God’ (Heb. 10:21), Christians are in a peculiar sense ‘His House’ (3:6). As St Paul writes to the Ephesians: Each several building—each chamber in the whole fabric of the universe—fitly framed together, groweth into a holy sanctuary in the Lord; in Whom ye also are builded together for a habitation of God in the Spirit (Eph. 2:21 f.). Compare 1 Tim. 3:15; 1 Pet. 2:5; 4:17. 


3. The Christian Society as the abiding City (Heb. 11:10, 16; 13:14). 


It is however under the idea of the ‘city,’ the ‘state’ (povli"), that the Christian Society enters most fully upon the inheritance of earlier life. Three distinct elements contribute to the fulness of the conception of the Christian povli", (a) the Jewish, (b) the Greek, and (c) the Stoic. 


(a) The Jewish idea of the povli" is centred in the thought of a divine sovereignty, of privileges answering to complete devotion to a Heavenly King. From the first the blessings which were assured to a chosen family were held to be capable of extension to those who accepted the obligations of the Covenant. The natural principle of birth was recognised, but it was subordinated to the principle of a common faith. Stated gatherings of the whole race were enjoined, but they were designed to keep fresh the vigour of institutions which were fixed once for all. 


‘The city of the Great King’ (Ps. 48:2; comp. Matt. 5:35) was ideally the home of every member of the commonwealth of Israel, and by the necessity of the case it tended to create a sense of spiritual fellowship offering the hope of an indefinite enlargement (Ps. 87). If slavery found a modified acceptance, it was treated as a transitory condition, and not allowed to destroy the spiritual rights of the slave. 


The prophets looked forward to a time when Zion should be the seat of a holy kingdom, of which the Davidic kingdom was a symbol; when the restoration of ‘the people’ should be the prelude to the gathering of ‘the nations’ to the mountain of the LORD; when the Redeemer of Israel should be ‘the God of the whole earth’: when Jerusalem should become a universal centre of worship (Joel 3; Amos 9:11 ff.; Is. 54; 66:20 [LXX.]; Ezek. 40 ff.; Zech. 12, 14). In this larger view of the divine povli" nothing was lost of the original conception of a community of worshippers, ideally citizen-priests; but it was recognised that the privileges which belonged to Israel corresponded with the destiny of humanity and must therefore be at last presented in a form which was able to bring them within the reach of all men (comp. Tob. 13:9 ff.). 


(b) The povli" of Judaism was in its conception the most comprehensive in the old world. So far from the Jews deserving the reproach of illiberal narrowness, as long as they remained true to their Scriptures, they offered a unique example of a nation most definite in its organisation, which admitted freely the incorporation of new members and looked forward to a world-wide religious communion in one faith. The Greek conception of the povli" was sharply contrasted with the Jewish. The Jewish was essentially universal because it was the embodiment of the One Divine will: the Greek was limited, because it was the affirmation of personal rights. It was designed to realise as fully as possible the powers of man in the best and not in all. It rested on a community of blood, religion, law. It assumed the inherent superiority of the Greek race, and was founded upon slavery (Arist. Pol. 3.5). It tended to develop in the privileged few the immediate sense of privilege, of responsibility, of individual freedom, in the highest degree; but it excluded the possibility of wide extension. Each citizen exercised his power directly. The power therefore could not be extended to more than might be supposed to be able to meet for counsel. Thus while it has been maintained that the povli" was anterior to the citizen, it was also maintained that the povli" could be no greater than sufficed for the fullest development of the citizen. In the face of facts Plato admitted that the end of civic life was not reached in existing states, but he added in remarkable words: ejn oujranw'/ i[sw" paravdeigma ajnavkeitai tw'/ boulomevnw/ oJra'n, kai; oJrw'nti eJauto;n katoikivzein (Resp. ix. s. f. p. 592). 


(c) The Greek conception of the povli" emphasised as strongly as possible the rights and the duties of the citizen, the privileged man; but his position of advantage was purchased at a high price. It required for its attainment the subjection of all others. Those who looked at the capacities of men as men could not rest in such a state of things. The great Stoic leaders, who came at many points into contact with Jewish teaching, proclaimed a universal povli", a city co-extensive with the world. ‘What is man?’ Epictetus asks. ‘A member of a state’ (mevro" povlew", comp. Sen. Ep. 95.52) he replies, ‘of that primarily which consists of Gods and men (comp. Cic. de fin. 3.19, 64; Sen. de otio 4.1), and next of that which bears the name and is most near to us, a state which is a small copy of the universal state’ (Dissert. 2.5, 26; comp. 3:22, 4; 85; 24, 10). ‘Man,’ Marcus Aurelius says, ‘is a citizen of that sublimest state of which all other states are (as it were) houses’ (Medit. 3.11). ‘The end of a rational being is to follow the principle and law of the state and constitution which is anterior to all beside’ (id. 2.16; comp. 4:4; 23; 6:44). 


This conception was adopted by Philo. ‘The supreme state (hJ megalovpoli"),’ he writes, ‘is this world, and it obeys one constitution and one law’ (de Jos. § 6; 2:46 M.). ‘The soul of the wise accounts in very truth heaven as its fatherland, and earth as a strange country’ (de agric. § 14; 1.310 M.). Such souls after a time ‘go back again thither whence they first started, holding that the heavenly region, in which they live their true life (ejn w|/ politeuvontai), is their fatherland, and the earthly, in which they sojourn, a strange place’ (de conf. ling. § 17; 1.416 M.). 


These three distinct conceptions of the povli", which were widely influential in the Apostolic age, are combined in the conception of the Christian commonwealth. It is the seat of a Divine Presence which carries with it the promise of the fulfilment of a divine counsel in the fellowship of man with God. It is a community in which each citizen is endowed with the completest privileges and charged with the fullest responsibility for the general welfare. It is a world-wide organisation embracing in a communion of the largest hope ‘all thinking things, all objects of all thought.’ In the Apocalypse the Jewish conception finds its most striking application. In the Epistles of St Paul the Greek conception is dominant. But in each case the idea of universality raises the particular conception to its loftiest form. 


The real significance of the imagery of the Apocalypse is liable to be mistaken. This is largely derived from Ezekiel. ‘The holy city, new Jerusalem’ (Eze. 21:2), is in fact not a city, made up of human dwellings, but one building, a Temple, a House of God (comp. Ezek. 40:2), which has hitherto been in heaven (chs. 4, 5; 11:19; 14:15, 17; 8:3; 16:7; comp. Heb. 8:5). It is a perfect cube (Eze. 21:16), ‘four-square to all the elements,’ of absolute symmetry and strength. Angel-watches guard its gates (21:12). A single ‘street,’ as in the earthly Temple, gives an approach to that manifestation of God which takes the place of the Sanctuary (21:21 ff.). The people live in a Paradise around it, and have free access to the divine throne (22:1 ff.; 14, 19); and at the same time, under another aspect, some at least among them are themselves part of the spiritual Sanctuary (3:12). ‘The name of god, and the name of the city of God, and the new name of Christ’ is the signature of believers (id.). The revelation of this new Society, no less than the revelation of God Himself, in other words, gives to the Christian his abiding character. As a citizen of this new city, a priest doing service (22:3) to a present Lord, a servant and yet a king (22:5), he reaches the goal of his creation. Meanwhile a wider work is accomplished. The leaves of ‘the tree’ by ‘the river of the water of life’ are ‘for the healing of the nations’ (22:2). So it is that ‘the nations shall walk amidst the light’ of the city—which is ‘the glory of God’—and ‘the kings of the earth do bring their glory into it’ (21:24). 


In such a vision, given as the consummation of the work of the Incarnate Lord, the most far-reaching words of the prophets find their accomplishment. The new povli" is seen to be a Temple. The centre, the light, the law, of its constitution is the revelation of God through the Lamb (21:23, oJ luvcno"); and those who first enter upon its privileges are allowed to see the extension of their own privileges to ‘the nations,’ and to fulfil a work for these later fellow-citizens. 


St Paul recognised this spiritual city, ‘the Jerusalem which is above,’ which is ‘free and our mother’ (Gal. 4:26); but he dwelt more upon the individual privileges which belong to its citizens (comp. 2 Cor. 5:1 f.) than upon their social fellowship. As one who knew and used the rights of Roman citizenship, he felt keenly how those who enjoyed a divine citizenship were raised above all who were not spiritually enfranchised. The Christian ‘citizenship’ or ‘commonwealth’ (Phil. 3:20, polivteuma) was for him a great and present reality, the full power of which would be shewn in due time (Phil. 3:21). Those who before were ‘alienated from the commonwealth (politeiva") of Israel and strangers to the covenants of the promise’ were ‘made near in the blood of Christ’ (Eph. 2:12 f.). The boundary wall ( lyje, H2658) which had hindered their approach to the Sanctuary was broken down (Eph. 2:14). They were therefore ‘no longer strangers (xevnoi without any civic rights) or sojourners (pavroikoi, licensed dwellers, enjoying a defined status), but fellow-citizens with the Saints and of the household of God’ (Eph. 2:19). Their life was necessarily an endeavour to realise under the conditions of earth the privileges of the new State of which the Gospel of Christ was the charter (Phil. 1:27 ajxivw" tou' eujaggelivou tou' Cristou' politeuvesqe), even as the true Jew had enjoyed the rights and duties of the commonwealth of Israel (Acts 23:1). 


In the Epistle to the Hebrews the idea of the Christian povli" is connected with the whole course of Revelation. The Call of Abraham pointed to this abiding issue of the counsel of God. The patriarch recognised that he was but a ‘sojourner’ in the land of promise: for ‘he waited for the city that hath the foundations’ (Heb. 11:10), the one definite organisation of the people of God, already existing in the divine idea. For if men, for the fulfilment of preparatory discipline, ‘waited,’ God had already provided that towards which they reached forth: ‘He had prepared them a city’ (Heb. 11:16). On His side all has been eternally ready, but even now Christians, conscious of the transitoriness of the things amidst which they move, ‘seek after the city which is to come’ (Heb. 13:14 th;n mevllousan [povlin] ejpizhtou'men). This city has not still to be founded: it is, and the believer as he is able uses the high prerogatives which belong to its members. 


The thought of the Christian povli", politeiva, which must be regarded on the one side as opposed to all earthly states and institutions, and on the other as absorbing and transforming them, finds frequent expression in early writers: Clem. ad Cor. 1.2, 54; Poly c. 5; Herm. Sim. 1.1; Ep. ad Diogn. 5; Clem. Al. Strom. 4.174. 


4. The vision of the fulness of the Christian Society (Heb. 12:22 f.). 


The full realisation of the Christian povli" lies still in the future, but meanwhile the believer is allowed to contemplate its glories in contrast with the terrors of the legislation from Sinai. See notes on the passage. 


5. The Christian Society as a present kingdom (Heb. 12:28). 


One further image is used of the Christian Society, which is not derived from Greek or Roman thought, but from the monarchies of the East. Believers receive from the hands of God ‘a kingdom which cannot be shaken’ (12:28). The figure appears to include a twofold idea. They are under a sovereignty of infinite wisdom, and they are also themselves kings (comp. Rev. 1:6; 5:10 basileivan). The Society which is established has an office towards the nations. The kingdom of Christ is a kingdom of kings, who in turn ruling in His name, bring all people under His sway. 


The thought lies in the first proclamation of the Gospel (Matt. 3:2; 4:17). It was the topic of the teaching of the Risen Lord (Acts 1:3); and it forms the substance of the latest apostolic teaching recorded in the Acts (Acts 28:31). Its present symbol is the Cross (John 12:32), which points to the way of true dominion, when the single ruler gives himself for his people and does not use his people for selfish ends. ‘He who bears the reproach of his country shall be called the lord of the land, and he who bears the calamities of his country shall be called the king of the world.’ The unconscious prophecy of the Chinese teacher has found its fulfilment; and the truth is committed to Christians that it may be embodied. 


iii. The general application of the lessons of the past to the present season of trial (Hebrews 12) 


The consideration of the past victories of Faith suggests three main lines of thought which are pursued in this chapter. 


(1) 12:1-13. The virtue of discipline. 


(2) 12:14-17. The necessity of peace and purity. 


(3) 12:18-29. The character and obligations of the New Covenant. 


(1) 12:1-13. The virtue of discipline. 


The teaching on the virtue of discipline falls into two parts, (a) The motive to endurance in suffering (12:1, 2); and (b) The measure and end of suffering (12:3-13). 


(a) The motive to endurance in suffering (12:1, 2). 


Christians in one sense had entered on the inheritance of the promises for which the fathers had waited (11:39); but the full enjoyment of possession was still delayed. In such a case the example of the earlier heroes of faith was of prevailing power. With less encouragement than the Hebrew Christians enjoyed they had conquered. They had looked to a Christ imaged in prophecy: the Hebrews could look to a Christ Who had ‘come in the flesh’ (Jesus). Thus the writer marks (a) the position, (b) the preparation, (g) the effort, (d) the aim, of Christians looking to One Who had Himself conquered through suffering. 


(a) The position of Christians. 

The writer regards himself and his fellow Christians as placed in an arena and contending for a great prize. The image of the amphitheatre with the rising rows of spectators seems to suggest the thought of an encircling cloud. The witnesses of whom the cloud is composed are unquestionably the countless heroes of faith whose deeds have been summarised in ch. 11. The testimony which they bear can only be the testimony which they bear to God, either by victorious achievements or by courageous sufferings, answering to that which He has wrought for and in them. In both respects, as conquerors and as sufferers, they witness to His power and faithfulness; and those who regard them cannot but be strengthened by their testimony. 


There is apparently no evidence that mavrtu" is ever used simply in the sense of a ‘spectator.’ Even in such a passage as Wisd. 1:6 tw'n nefrw'n aujtou' mavrtu" oJ qeo;" kai; th'" kardiva" aujtou' ejpivskopo" ajlhqh;" kai; th'" glwvssh" ajkousthv" there is the thought of the open testimony to be given: comp. 1 Tim. 6:12; 2 Tim. 2:2; Acts 10:41. 


At the same time it is impossible to exclude the thought of the spectators in the amphitheatre. The passage would not lose in vividness though it would lose in power if qeatw'n were substituted for martuvrwn. These champions of old time occupy the place of spectators, but they are more than spectators. They are spectators who interpret to us the meaning of our struggle, and who bear testimony to the certainty of our success if we strive lawfully (2 Tim. 2:5). 


There is no confusion in this fulness of sense. The word perikeivmenon gives the thought of the great company to whom the Christian athlete is made a spectacle (1 Cor. 4:9 qevatron ejgenhvqhmen: Heb. 10:33 qeatrizovmenoi); and martuvrwn explains what the true nature of this host is, widely different from the pitiless throng visible to the bodily eye at the heathen games. 


Tertullian describes the scene which actually met the eye (ad Martyras, c. 1): nec tantus ego sum ut vos alloquar, verumtamen et gladiatores perfectissimos non tantum magistri et praepositi sui sed etiam idiotae et supervacue (-cui?) quique adhortantur de longinquo, ut saepe de ipso populo dictata suggesta profuerint. 


In a cognate passage of Longinus (de sublim. § xiv.), quoted by Wetstein, the ‘witnesses’ are regarded as those who will bear testimony of what they see in the trial: tw'/ ga;r o[nti mevga to; ajgwvnisma...ejn thlikouvtoi" h{rwsi kritai'" te kai; mavrtusi uJpevcein tw'n grafomevnwn eujquvna". 


The true idea of the ‘witnesses’ is given by the Fathers, as by Chrysostom: Mavrtura" de; oujci; tou;" ejn th'/ kainh'/ levgei movnon ajlla; kai; tou;" ejn th'/ palaia'/: kai; ga;r kai; aujtoi; ejmartuvrhsan th'/ tou' qeou' megaleiovthti: and Primasius: Nubem testium appellat multitudinem patriarcharum ac prophetarum reliquorumque fidelium qui testes fuerunt perfectae fidei. 


Epictetus uses the image of the games to support a spirit of effort and endurance: Dissert. 3.25; Enchir. 51.2. 


1 Therefore let us also, seeing we have so great a cloud of witnesses encompassing us, lay aside every encumbrance and the sin which doth so easily beset us, and with patience run the race that is set before us, 2 looking unto Him Who is the leader and finisher of Faith, even Jesus, Who, for the joy that was set before Him, endured the cross, despising shame, and hath sat down on the right hand of the throne of God. 

Heb. 12:1. toigarou'n kai; hJmei'"...] Vulg. Ideoque et nos...Therefore assuredly let us also, who are under the New Covenant in the time of our trial... The writer identifies himself with those whose courage he desires to animate: Heb. 10:39. 


Toigarou'n occurs again 1 Thess. 4:8 (toivnun, Heb. 13:13); elsewhere the writer introduces his conclusion with dia; tou'to or o{qen. 


e[c. perikeivmenon hJmi'n] Vulg. habentes impositam, literally ‘having spread about us.’ The competitors feel the crowd towering about and above them. Hence the Apostle does not say simply perikeivmenoi nevfo" (comp. Heb. 5:2) or perikeimevnou nevfou", but e[conte" perikeivmenon. Believers are conscious of the surrounding host. For e[conte" perik. comp. Heb. 5:14 note. 


The words occur in a very different connexion in 2 Clem. 1:6 ajpoqevmenoi ejkei'no o} perikeivmeqa nevfo". 


nevfo" martuvrwn] Vulg. nubem (d imbrem) testium. A ‘cloud’ is used in all languages for a dense mass of living beings from the time of Homer downwards: Il. 4.274 a{ma de; nevfo" ei{peto pezw'n. AEn. 7.793 Insequitur nimbus peditum. Priscill. iii. p. 63 testimoniorum nube. 


Chrysostom (followed by others) finds in the ‘cloud’ the idea of shelter from the scorching heat: hJ mnhvmh tw'n aJgivwn ejkeivnwn w{sper nevfo" to;n flegovmenon uJpo; ajkti'no" qermotevra" skiavzei...ajnivsthsi kai; ajnakta'tai yuchvn. 


(b) The preparation of Christians. 

The solemnity of the position of the Christian naturally leads to the consideration of the preparation which he is bound to make for the fulfilment of his arduous duty. This is twofold. He must lay aside natural encumbrances (o[gkon pavnta), and also the positive sin by which he is hindered. 


o[gkon ajpoqevmenoi p.] (let us)...lay aside every encumbrance... Vulg. deponentes omne pondus. The word o[gko", which does not occur elsewhere in N. T. or LXX. is used for bulk of body (Galen, in Hippocr. Aphor. 1 (xvii. (2) p. 363, ) th'" tw'n ajqlhtw'n eujexiva" ouj mikro;n tou'tov ejstin e[gklhma to; peribavllesqai peira'sqai mevgeqo" o[gkou kata; to; sw'ma...), for an arrogant bearing, and for a burdensome load. These several senses have been applied to the interpretation of the word here. The competitor in a race seeks by training to reduce all superfluity of flesh, and in the contest lays aside all undue confidence and every encumbrance of dress. There can be little doubt that the image is taken from the immediate preparation for the decisive effort, so that the first sense is inapplicable, and it is hardly possible that ajpoqevsqai o[gkon could be used of the effects of training. The last interpretation is in every way the most appropriate. The writer seems to have in his mind the manifold encumbrances of society and business which would be likely to hinder a Christian convert. The duty of the convert would be to free himself from associations and engagements which, however innocent in themselves, hindered the freedom of his action. 


It may however be noticed that Philo says that the soul which would seek God must not remain ejn toi'" swmatikoi'" o[gkoi" (Leg. Alleg. iii. § 15; 1:96 M.). 


Compare Chrysostom: pavnta tivna; toutevsti to;n u{pnon, th;n ojligwrivan, tou;" logismou;" tou;" eujtelei'", pavnta ta; ajnqrwvpina. 


Theodoret: to;n tw'n perittw'n frontivdwn ajporrivywmen o[gkon. 


Theophylact: toutevsti to; bavro" tw'n ghi?nwn pragmavtwn kai; tw'n ejpj aujtoi'" frontivdwn. 


For the image in ajpoqevmenoi, ‘putting off from one's self’ as a robe, see Acts 7:58; comp. Heb. 10:11 (perielei'n); Rom. 13:12; Col. 3:8, & c. 


th;n eujperivstaton aJmartivan] The Christian must put off not only encumbrances but, that which is the source of all failure, sin (aJmartiva not aJmartivai). This sin is described as eujperivstato". The word eujperivstato" is not found except in places where it has been derived from this passage. The sense is doubtful. Three meanings have support either from analogy or from early Greek interpreters. 


(1) ‘easy to be put off,’ ‘avoided,’ ‘removed,’ from the sense of periivstasqai in 2 Tim. 2:16; Tit. 3:9. This sense is adopted by Chrysostom in treating of the passage: eujperivstaton h[toi th;n eujkovlw" periistamevnhn hJma'" h] th;n eujkovlw" perivstasin dunamevnhn paqei'n levgei: ma'llon de; tou'to: rJav/dion ga;r eja;n qevlwmen perigenevsqai th'" aJmartiva": and d gives fragile. But the form is decisive against the derivation on which it rests. The compound could not lose the -i-: it must be formed from statov". 


(2) ‘well-befriended,’ ‘popularly supported,’ ‘admired of many.’ This interpretation is derived from the corresponding sense of perivstato" (from Isocrates downward), and ajperivstato" ‘unsupported,’ ‘desolate’ (Phocyl., Arrian). The form of the word is favourable to this sense. 


(3) ‘readily besetting’ (Vulg. circumstans). There is no exact parallel for such an active sense in compounds of i{stasqai, but this interpretation has been most generally adopted; and it is given by Chrysostom as an alternative on the passage, and by other Greek writers. 


Theodoret gives a different explanation, ‘easily contracted’: eujperivstaton th;n aJmartivan ejkavlesen wJ" eujkovlw" sunistamevnhn te kai; ginomevnhn: and Theophylact adds to the two explanations given 

by Chrysostom yet another: h] dij h}n eujkovlw" ti" eij" peristavsei" ejmpivptei: oujde;n ga;r ou{tw kindunw'de" wJ" aJmartiva. 


Of these interpretations (1) and (2) do not seem to fall in well with the scope of the passage, or with the imagery. It does not seem likely that the writer would choose an epithet for sin which should describe it from the side of its impotence. Nor again is the common estimate or regard of sin that with which the Christian is concerned. It is rather the personal relation of sin to the believer in his work that we expect to find noticed. In this connexion the sense of ‘readily encircling, besetting, entangling’ is singularly appropriate. Nor is there anything contrary to analogy in such a sense. The simple verbal statov", from which the compound is formed, is used of anything ‘standing’ (a house, a stone, water): perivstato" would then naturally bear the sense of ‘placed, standing round,’ as enclosing, confining; and eu\ would express the fatal facility with which this fence of evil custom hems us in. The sin by which we are practically encircled answers to the cloud of witnesses with which God surrounds us for our encouragement. 


Perivstato" is found in a sense not unlike this in a fragment of Theopompus (Pamph. fr. 2) perivstaton bow'sa th;n kwvmhn poiei' (‘causes the village to stand round her’). 


(g) The effort of Christians. 

Having marked our position and preparation as Christians, the writer bids us begin and continue the effort to which we are called with patient endurance. 


dij uJmomonh'"...ajgw'na] For uJpomonhv see Heb. 10:36 note. The thought of this ‘patient endurance’ is prominent in the context (12:2 uJpevmeinen, v. 3 uJpomemenhkovta, v. 7 eij" paideivan uJpomevnete). 


For diav see 2 Cor. 5:7; Rom. 8:25. The dij uJpomonh'" stands first as colouring trevcwmen. 


The construction of trevcein ajgw'na (Lat. strangely, curramus ad propositum nobis certamen) is formed on trevcein drovmon: miserabile currunt certamen, Stat. Theb. 3.116. 


to;n prok. hJmi'n ajgw'na] The image of the race is common in St Paul: 1 Cor. 9:24 ff.; Gal. 2:2; Phil. 2:16; 3:12; 2 Tim. 4:7. Compare Acts 13:25; 20:24; Rom. 9:16. 


It is found in classical writers: e.g., Eur. Orest. 847 yuch'" ajgw'na to;n prokeivmenon pevri dwvswn; and in Philo, de agric. §§ 25 ff. (1.317ff. M.). 


The ‘race’ is spoken of by the more general title of ‘a contest’ in regard to the strain and peril which it involves. Comp. Herod. 8.102 pollou;" pollavki" ajgw'na" dramevontai peri; sfevwn aujtevwn oiJ  {Ellhne". Eur. Or. 877 oJra'/"...ajgw'na qanavsimon dramouvmenon. And still, as Chrysostom remarks, the Apostle chooses the image of athletic effort, which is least repellent: oujk ei\pe Pukteuvwmen, oujde; Palaivwmen, oujde; Polemw'men, ajllj o} pavntwn koufovteron h\n, to; tou' drovmou, tou'to eij" mevson tevqeiken. 


Prokei'sqai (proponi) is the usual word in this connexion. God Himself has set our work and our prize before us as ajgwnoqevth". Comp. Heb. 6:18. 


(d) The aim of Christians. 

12:2. The encouragement to be drawn from earthly witnesses passes into the supreme encouragement which springs from the contemplation of Christ. Above the ‘cloud of witnesses,’ who encompass us, is our King, no Roman Emperor dispensing by his arbitrary will life or death to the stricken combatant, but One Who has Himself sustained the struggle which we bear. He Who is ‘the captain (author) of our salvation,’ ‘the righteous Judge’ (2 Tim. 4:8), is also the example and the inspiration of our faith. He in His humanity endured suffering and shame beyond all others and received compensating joy and glory. We therefore may hope by sharing His sufferings to share His glory (Rom. 8:17 ei[per sunpavscomen i{na kai; sundoxasqw'men). Compare Thomas a Kempis De imit. 3.18, 3 Vita tua vita nostra: et per sanctam patientiam ambulamus ad te qui es corona nostra. Nisi tu nos praecessisses et docuisses, quis sequi curaret? 


ajforw'nte" eij"] Vulg. aspicientes in, looking away from all that distracts on earth into...not only at the first moment, but constantly during the whole struggle. Contrast 5:1 ajpoqevmenoi. Christ is always near and in sight. The word does not occur elsewhere in the N. T. or in the LXX. (4 Macc. 17:10); but see ajpevblepen Heb. 11:26; and compare Arrian, Epict. 2.19, 29 eij" to;n qeo;n ajforw'nte" ejn panti; mikrw'/ kai; megavlw/; and id. 3.24, 16. Clement uses ajtenivzein eij" frequently: 1 Cor. 7, 9; 19 & c. 


Theophylact expresses the thought tersely: eja;n qevlwmen maqei'n to; trevcein dij uJpomonh'", pro;" to;n Cristo;n ajforw'men, w{sper oiJ tevcna" manqavnonte" pro;" tou;" didaskavlou". 


In one form or other the hope of the vision of God has been the support of the saints in all ages: Job 19:26 f.; Ps. 17:15. 


to;n th'" pivstew"... jIhsou'n] Christ in His humanity—Jesus—is ‘the leader and consummator of faith.’ To Him our eyes are to be turned while we look away from every rival attraction. From Him we learn Faith. The ‘faith’ of which the Apostle speaks is faith in its absolute type, of which he has traced the action under the Old Covenant. The particular interpretations, by which it is referred to the faith of each individual Christian, as finding its beginning and final development in Christ; or to the substance of the Christian Creed; are foreign to the whole scope of the passage, which is to shew that in Jesus Christ Himself we have the perfect example—perfect in realisation and in effect—of that faith which we are to imitate, trusting in Him. He too looked through the present and the visible to the future and the unseen. In His human Nature He exhibited Faith in its highest form, from first to last, and placing Himself as it were at the head of the great army of heroes of Faith, He carried faith, the source of their strength, to its most complete perfection and to its loftiest triumph. 


This ascription of ‘faith’ to the Lord is of the highest importance for the realisation of His perfect humanity. Comp. Heb. 5:8; 2:13; 3:2; John 5:19; 11:41. 


Chrysostom (with the Greek Fathers generally) limits the word to our faith: aujto;" ejn hJmi'n th;n pivstin ejnevqhken, aujto;" th;n ajrch;n devdwken. The Latin Vulgate translation necessarily led the Western Fathers to the same interpretation. 


ajrc. kai; teleiwthvn] Vulg. auctorem et consummatorem (O. L. principem et perfectorem). As ‘leader’ of Faith, Christ supported unparalleled sufferings in every stage of human life, and as ‘finisher,’ ‘consummator,’ He brought Faith to its sovereign power. The phrase has been compared with the Rabbinic rmwgw lyjtm. For ajrchgov" see Heb. 2:10 note. Christ is ‘leader’ and not ‘beginner’ only. 


The word teleiwthv" is not found elsewhere in the N. T. or in the LXX. or classical writers. It occurs in Greg. Naz. Orat. xl. in bapt. § 44 of the minister who baptizes; and in Methodius de Sim. et Anna 5, of God Who admits those who are initiated into the Christian mysteries. 


For the emphatic position of  jIhsou'n at the end of the clause compare Heb. 2:9 note. 


o}" ajnti; t. pr....katafr.] The nature of Christ's example is indicated. The joy that was set before Him was accepted as an equivalent (and more than an equivalent) for the sufferings which He endured. The joy was that of the work of redemption accomplished through self-sacrifice. The suffering was that of the cross, a death at once most painful and most humiliating. 


For the correspondence between the sufferings and the glory of Christ compare Heb. 2:9; Phil. 2:9 (diov); Is. 53:11; and for ajntiv Heb. 12:16; Matt. 17:27; 20:28. Prokeimevnh" points to prokeivmenon ajgw'na (Heb. 12:1). For carav (not a Pauline idea) see John 15:11 note. 


Staurov", which occurs here only in the Epistle, is used without the article, as in Phil. 2:8, in order to fix attention on the nature of the Death. Elsewhere oJ staurov" (Col. 1:20; 2:14 & c.) expresses the actual fact as well as the specific character of the Passion. 


Staurovn, Theophylact says, toutevstin oujc aJplw'" qavnaton ajlla; to;n ejponeivdiston, a punishment which Cicero spoke of as ‘crudelissimum teterrimumque’ (adv. Verr. 5.64). Comp. 1 Cor. 1:18, 23. But what men count shame was seen by Christ in another light. From His position, raised infinitely above them, He could disregard their judgment. 


ejn dexia'/ te...kekavqiken] The contrast of tenses is significant. He endured...and hath sat down...The fact of suffering is wholly past but the issue of it abides for evermore. Contrast ejkavqisen Heb. 8:1 note. For the perfect see 12:3 note. 


Chrysostom says: oJra'/" to; e[paqlon; o{per kai; oJ Pau'lo" gravfwn fhsiv (Phil. 2:9 f.). 


OEcumenius sees in the words Christ's power to requite His servants: iJkano;" ou\n kai; ajmeivyasqai uJma'" uJpe;r tw'n dij aujto;n qlivyewn. 


It is impossible not to feel the progress of thought in the phrases ejn dexia'/ th'" megalwsuvnh" (Heb. 1:3), ejn d. tou' qrovnou th'" megal. (8:1), ejn d. tou' qeou' (10:12), and here ejn d. t. qr. tou' qeou'. 


(b) The measure and the end of suffering (12:3-13). 


The example of the triumph of Christ through suffering leads to a further consideration of the work of suffering for the Christian. Suffering is essentially a divine discipline. Under this aspect the author shews that the contemplation of Christ's victory through suffering brings sovereign support in affliction. 


(a) The sufferings of the Hebrews were not more than simple chastisements (12:3-6); and 


(b) Chastisement is the discipline of sons (12:7, 8). 


(g) He then characterises earthly and heavenly discipline (12:8, 9, 10), in the beginning and the end (12:11), and 


(d) draws a practical conclusion for the Hebrews in their trial (12:12, 13). 


(a) Sufferings as chastisements (12:3-6). 


Two thoughts are suggested by the consideration of Christ's sufferings (12:3). The sufferings of the Hebrews were relatively slight (12:4); and all sufferings which come from God are the wise discipline of a Father (12:5, 6). So it was (the thought is implied though not expressed here) in some sense which we hardly grasp even in the case of Christ, the Son (12:7 f.). 


At this point the image is changed. The thought is no longer of effort but of endurance; of the assault of a powerful adversary which must be met, and not of a struggle voluntarily sought. 


Chrysostom notices the use of different forms of consolation: e[stin ei[dh paraklhvsew" duvo, ejnantiva ajllhvloi" ei\nai dokou'nta...to; me;n ga;r o{tan polla; levgwmen peponqevnai tinav"...to; de; o{tan levgwmen o{ti ouj mevga ti pevponqa"...kai; to; me;n tetrucwmevnhn th;n yuch;n dianapauvei...to; de; rJa/qumou'san aujth;n kai; uJptivan genomevnhn ejpistrevfei.... 


3 For consider Him that hath endured such gainsaying by sinners against their own selves, that ye fail not through weariness, fainting in your souls: 4 ye have not yet resisted unto blood, contending against sin; 5 and have ye forgotten the exhortation that discourseth with you as sons, 


My son, regard not lightly the Lord's chastening, 


Nor faint when thou art reproved by Him; 

6 For whom the Lord loveth He chasteneth, 


And scourgeth every son whom He receiveth? 

12:3. ajnalogivsasqe gavr...] Vulg. Recogitate enim...For consider Him that hath endured...Be patient, the writer says, look to Christ; for I charge you to consider His sufferings. If the eyes are steadfastly turned to Him (ajforw'nte") the believer cannot fail to ponder the vision and to estimate the power of His work in relation to Life. That is sufficient in order that Christians may support their afflictions. If the leader bears the brunt of the battle the soldier can follow. 


The use of gavr with imp. implies the result of the comparison. 


The word ajnalogivzomai does not occur elsewhere in the LXX. or N. T. It is common in classical Greek, and expresses in particular the careful estimate of one object with regard to another. Plat. Theaet. p. 186 A (ajnal. ta; gegonovta...pro;" ta; mevllonta); Resp. 10.618 C. The use here in respect of a person and not of a thing is remarkable. The writer seems to say ‘Consider Christ, reckoning up His sufferings point by point, going over them again and again, not the sufferings on the Cross only, but all that led up to it.’ This is to be done once for all (ajnalogivsasqe not ajnalogivzesqe). 


to;n toiauvt. uJpomem....ajntilogivan] Him that hath endured such gainsaying, such opposition as shewed itself in the infliction of the most cruel shame and death, in comparison with which your sufferings are insignificant. 


For the use of the perfect (uJpomemenhkovta) in connexion with the abiding results of Christ's work the following passages should be carefully studied: 


Heb. 12:2 (kekavqiken): 1:4 (keklhronovmhken); 2:9 (hjlattwmevnon...ejstefanwmevnon); 2:18 (pevponqen); 4:14 (dielhluqovta); 4:15 (pepeirasmevnon); 7:26 (kecwrismevno"); 7:28 (teteleiwmevnon); 9:26 (pefanevrwtai). 


Compare Heb. 7:6 (note) for the use of the perfect generally. 


The remarkable reading uJpo; tw'n aJm. eij" eJaut. gives the idea expressed in Num. 16:38, ‘sinners against their own selves.’ The definite form (uJpo; tw'n aJmart. not uJf. aJmart.) describes the representative class in the great crisis of the nation's history.  JAmartavnein eij" is the common construction (Luke 15:28 & c.). 


Theodoret strangely joins eij" aujtouv" with ajnalogivsasqe: to; eij" aujtou;" ajnti; tou' eij" eJautouv". logivsasqe, fhsiv, parj uJmi'n aujtoi'"... 


For the word ajntilogiva, which corresponds to byrI, H8190 in Pss. 17:44 (18:44); 30:21 (31:21), compare Jude 11; John 19:12; Luke 2:34; Acts 28:19; Tit. 1:9; 2:9. 


The opposition in words is the beginning of every form and act of opposition. 


i{na mh; kavmhte ... ejkluovmenoi] The final failure comes from continuous weakening. The moral strength is enfeebled little by little (ejkluovmenoi as contrasted with ejkluqevnte"). So it may be that those who, like the Hebrews, had begun well are unable to sustain the long stress of the conflict. 


For the use of ejkluvesqai see Heb. 12:5; Gal. 6:9; Matt. 15:32. 


The rhythm of the sentence seems to be decisive for the connexion of tai'" y. uJ. with ejkluovmenoi. Comp. Polyb. 20.4 ajnevpeson tai'" y. Kavmnein is used absolutely James 5:15. 


Theophylact gives the general sense very happily: to; ajnalogivsasqai to;n Cristo;n tonwvsei hJmw'n ta;" yuca;" kai; neurwvsei kai; oujk ejavsei ejkleluvsqai kai; ajpagoreu'sai pro;" ta;" qlivyei". 


Heb. 12:4. ou[pw...ajntikatevsthte...] The sufferings of the Hebrews are contrasted with those of Christ. Their struggle had not yet been to death. At the same time it is implied (ou[pw) that they must be prepared for a deadly encounter. 


The statement is in no way opposed to the view that the Epistle was addressed to a Palestinian Church out of which St Stephen and St James had suffered martyrdom. The recollection of what these early witnesses had borne would in fact add point to this exhortation to the second generation of the Church. 


pro;" th;n aJm. ajntagwn.] The conflict of the Hebrews is spoken of as a conflict with sin rather than sinners (12:3), in order to emphasise its essential character (even believers are ‘sinners’) and to include its various forms. Christians had to contend primarily with open enemies whose assaults seem to be contemplated here in mevcri" ai{mato". At the same time there is an inward struggle which cannot be wholly overlooked, though this did not involve literally ‘a resistance to blood.’ 


There is no authority for giving a metaphorical sense to mevcri" ai{mato" (‘to the uttermost’), and such a sense would be pointless here. Comp. 2 Macc. 13:14. The words of Phil. 2:1 mevcri qanavtou seem to be present to the thoughts of the writer. 


Both the words ajntikatasth'nai and ajntagwnivzesqai are classical, but the latter does not occur elsewhere in the Greek Scriptures. The balance of the sentence requires pro;" th;n aJm. to be taken with ajntagwnizovmenoi. The imagery of the arena still floats before the writer's mind. For the simple ajgwnivzesqai see 1 Tim. 6:12; 2 Tim. 4:7 (1 Cor. 9:25); ejpagwnivzesqai Jude 5. 


The personification of sin (ajntagwniz. pro;" aJm.) is natural and common: James 1:15; Rom. 6:12 ff.  jAntikatevsthte oi|on eij" paravtaxin, eij" povlemon, wJ" kai; th'" aJmartiva" ajnqestwvsh" (OEcum.). Sin is one whether it shew itself within, in the Christian himself (v. 1), or without, as here, in his adversaries. 


For the difference between hJ aJmartiva and aJmartiva see Heb. 3:13; 12:1 (hJ aJm.) and 4:15; 9:26 note, 28; 10:6, 8, 18; 11:25; 13:11 (aJm.). See also Additional Note on 1:3. 


Heb. 12:5. kai; ejklevlhsqe th'" parakl....] and have ye forgotten the exhortation (Vulg. consolationis)..? It is doubtful whether the sentence is to be taken interrogatively or affirmatively (and ye have forgotten). The former interpretation gives the most forcible sense. The question pleads against the forgetfulness which it implies; and still it is in form less severe than a statement. 


The idea of paravklhsi" (as of paravklhto") goes beyond any single rendering. The divine word, to which appeal is made, is at once an encouragement and a consolation. Sufferings are tempered by the providence of God, and they are a sign of sonship. 


 jEklanqavnesqai occurs here only in the Greek Scriptures. It is in classical writers from Homer downwards. 


h{ti"...dialevgetai] that discourseth with you as sons. The utterance of Scripture is treated as the voice of God conversing with men. Through the written word the Wisdom of God addresses us. 


This peculiar use of dialevgesqai does not occur elsewhere in N. T., but the personification in Gal. 3:8 (proi>dou'sa hJ grafhv) is even bolder. 


For h{ti" see Heb. 2:3 note. 


uiJev mou...] Prov. 3:11 f. Comp. Job 5:17. Philo quotes the words de congr. erud. grat. § 31 (1.544 M.) ou{tw toivnun hJ poia; kavkwsi" (Deut. 8:2) wjfevlimovn ejstin...e[nqen dj ejmoi; dokei' ti" tw'n foithtw'n Mwu>sevw", o[noma Eijrhnikov", o}" patrivw/ glwvssh/ Salomw;n kalei'tai, favnai, Paideiva" qeou', uiJev, mh; ojligwvrei...ou{tw" a[ra hJ ejpivplhxi" kai; nouqesiva kalo;n nenovmistai, w{ste dij aujth'" hJ pro;" qeo;n oJmologiva suggevneia givgnetai. tiv ga;r oijkeiovteron uiJw'/ patro;" h] uiJou' patriv; 


In a remarkable passage Epictetus claims for man a divine sonship: diativ mh; ei[ph/ ti" auJto;n Kovsmion (a citizen of the Universe); diativ mh; uiJo;n tou' qeou'; diativ de; fobhqhvsetaiv ti tw'n ginomevnwn ejn ajnqrwvpoi";...to; de; to;n qeo;n poihth;n e[cein kai; patevra kai; khdemovna oujkevti hJma'" ejxairhvsetai lupw'n kai; fovbwn; (Dissert. 1.9, 6 f.). 


mh; ojligwvrei] Vulg. Heb.  sa-…m]TiAla'regard not lightly. Do not make it of little account; do not neglect to consider its real scope and end. 


The verb ojligwrei'n does not occur again in the Greek Scriptures. For ejkluvou see Heb. 12:3. 


12:6. mastigoi'] The LXX. read bak, which the Masoretic text points  ba;K](as a father), as if it were some form from  baeK;‘he was pained.’ 


For paideuvein compare 1 Tim. 1:20. 


(b) Chastisement is the discipline of sons (Heb. 12:7, 8). 


7 It is for chastening ye endure; it is as with sons God dealeth with you. For what son is there whom his father chasteneth not? 8 But if ye are without chastening, whereof all have become partakers, then are ye bastards and not sons. 

12:7. eij" p. uJpom.] Vulg. in disciplina perseverate. The clause may be either imperative or indicative. The absence of a connecting particle in the next clause favours the latter view. It is for chastening ye endure: it is as with sons God dealeth with you. The divine purpose is unquestionable, but at the same time the efficacy of the discipline depends on the spirit with which it is received. Patient endurance alone converts suffering into a beneficent lesson.  jEpeidh; tosau'ta ejpavqete kakav, nomivzete o{ti ajfh'ken uJma'" oJ qeo;" kai; misei'; eij mh; ejpavqete, tovte e[dei tou'to uJpopteuvein (Chrys.). Compare Priscill. x. p. 133 ecce Deus dum corripit diligit, et erudit potius peccati agnitione quam plectit. Comp. 2 Macc. 6:12. 


The difference between paideuvein and didavskein is always clearly marked. Paideuvein, the habitual rendering of rs'y:, H3579 in the LXX. (about 40 times), suggests moral training, disciplining of the powers of man, while didavskein expresses the communication of a particular lesson. This force of paideuvein is to be taken account of in Acts 7:22; 22:3. The training given by a great master is something far more than his teaching. 


The word paideiva is used differently in this verse and the next. Discipline is here regarded as the end, and in the following verse as the means. The corresponding word rs;Wm, H4592 is used with like variation of meaning: e.g.,Prov. 23:12, 13. For eij" of the end see Heb. 4:16; 6:16.  JUpomevnein is used absolutely 2 Tim. 2:12; 1 Pet. 2:20; James 5:11; Rom. 12:12. 


wJ" uiJ. uJ. prosf.] The very fact that you suffer is, if you rightly regard it, an assurance of your sonship. You can recognise in it the dealing of a Father. The clause is independent. The title of privilege (uiJov") is naturally used: comp. Heb. 2:10. The title tevknon (-na) does not occur in the Epistle. 


The use of prosfevresqai in uJmi'n prosf. (Vulg. vobis offert se) is not found again in the Greek Scriptures; but it is common in classical writers and in Philo. 


It is worth observing again in this connexion that the absolute title of pathvr is not given to God in the Epistle, except in the quotation 1:5. It is found in all the other groups of Books in the N. T. 


tiv" ga;r uiJ. o}n ouj paid.] The words can be rendered either For who is a son whom his father...; or For what son is there whom... The latter construction is more simple and expresses more distinctly the thought of suffering on the part of sons. Apoc. 3:19 o{sou" eja;n filw' ejlevgcw kai; paideuvw. 


Comp. Philo de Joseph. § 14 (ii. p. 52 M. tevkna gnhvsia); de vit. Mos. i. § 60 (ii. p. 132 M. uiJoi; gnhvsioi). 


Heb. 12:8. eij de; cwriv" ejste paideiva"...pavnte"] The order of the words throws the emphasis on cwriv". All true sons, all who have ever realised this relation, have been made partakers in chastening. The reference is apparently to divine sonship and not to human. 


The use of the compound perfect form mevtocoi gegovnasin (comp. Heb. 3:14 note) shews that the chastisement was personally accepted and permanent in its effects, and not simply a transitory pain (metevscon, mevt. ejgevnonto). Compare 12:11 (gegumnasmevnoi"); 4:15 pepeirasmevnon: Matt. 5:10 dediwgmevnoi. 


pavnte"] Notandum autem quia non omnis qui flagellatur filius est, sed omnis qui filius est flagellatur (Primas. after Chrys.). 


a[ra novqoi ejstev] Vulg. ergo adulteri...then are ye bastards who stand in no recognised position towards their father as heirs to his name and fortune: for their character he has no anxiety as for that of sons: they are without the range of his discipline.  {Wsper ejn tai'" oijkivai" tw'n novqwn katafronou'sin oiJ patevre" ka]n mhde;n manqavnwsi, ka]n mh; e[ndoxoi givnwntai, tw'n de; gnhsivwn e{neken uiJw'n dedoivkasi mhvpote rJa/qumhvswsi, tou'to kai; ejpi; tou' parovnto" (Chrys.). For a[ra see Heb. 4:9 note. 


(g) Characteristics of earthly and heavenly discipline (12:9-11). 


The thought of filial discipline on earth, which has been already introduced (v. 8), is followed out in some detail in order to illustrate the obligations and issues of the discipline of God. The discipline of God answers to greater claims (v. 9), and is directed by higher wisdom to a nobler end (v. 10), than belong to natural parents. And while all discipline alike is painful to bear we are taught by experience to look to its issue (v. 11). 


9 Furthermore we had the fathers of our flesh to chasten us, and we gave them regard: shall we not much rather be in subjection to the Father of spirits and live? 10 For while they chastened us as it pleased them for a few days, He chastens us for our profit that we may receive of His holiness. 11 All chastening for the present seemeth to be not joyous but grievous; but afterward it yieldeth peaceable fruit to them that have been exercised thereby, even the fruit of righteousness. 

12:9. ei\ta ... ejnetrepovmeqa] Furthermore we had the fathers of our flesh to chasten us, and we gave them regard...This particle ei\ta has been taken as an interrogative: ‘Is it so then that we had...,’ according to common classical use, but in this case the following sentence would naturally begin with kaiv (kai; ouj polu; ma'llon). It is better therefore to regard it as introducing a second argument: further, yet again. In 5:8 the Apostle has shewn the universality of filial discipline: he now shews in what spirit it should be borne, drawing his conclusion from natural experience. There is no exact parallel in the N. T. to this use of ei\ta, which is used in enumerations (e.g., 1 Cor. 12:28; 15:5, 7) as well as in sequences (e.g., Mark 4:28). 


The word paideuthv" (Vulg. eruditores) is found again in Rom. 2:20; Hos. 5:2; Ecclus. 37:19. It expresses not only the fact of the discipline, but the parental office to exercise it. 


 jEntrevpomai (Vulg. reverebamur) is found in Luke 18:2, 4; 20:13 (and parallels). 


tou;" t. s. hJ. pat....tw'/ pat. t. pn.] The fathers of our earthly, corporeal, being are contrasted with the Father of spirits, the Author not only of our spiritual being but of all spiritual beings (tw'n pneum. not tou' pn. hJmw'n). Their limited relation to us (th'" s. hJmw'n) is contrasted with His universal power. By our spirit (Heb. 12:23) we have connexion with Him and with a higher order. We owe to Him therefore a more absolute subjection than to those from whom we derive the transitory limitations of our nature. 


The language is perhaps based upon Num. 16:22, 27:16 (LXX.) (oJ) qeo;" tw'n pneumavtwn kai; pavsh" sarkov" (tw'n ajnqrwvpwn). Comp. Clem. R. 1:58 oJ panepovpth" qeo;" kai; despovth" tw'n pneumavtwn kai; Kuvrio" pavsh" sarkov". id. 59 to;n panto;" pneuvmato" ktivsthn kai; ejpivskopon (and Lightfoot's note); and Apoc. 22:6 oJ Kuvrio", oJ qeo;" tw'n pneumavtwn tw'n profhtw'n. 


ouj polu; m....kai; zhvsomen;] The form of this clause is different from that of the clause to which it corresponds. Instead of saying tw'/ de; p. t. pn. oujc uJpotag.; the writer brings forward the overwhelming superiority of the obligation (ouj polu; ma'llon). So also the careful regard (ejnetrepovmeqa) due to an earthly parent is contrasted with the complete submission due to God (uJpotaghsovmeqa). 


For the use of mevn without dev following compare Luke 22:22; Col. 2:23. 


Such absolute subjection is crowned by the highest blessing (kai; zhvsomen). True life comes from complete self-surrender. As the One Son fulfilled His Father's will and lives through Him, so the many sons live through His life in obedience to Him: John 6:57 (diav), 14:15, 19. This life is given on the part of God, but it has to be realised by the individual: 1 John 5:16. 


Compare the striking words of Theophylact: kai; zhvsomen prosevqhken i{na deivxh/ o{ti oJ ajnupovtakto" oujde; zh'/. e[xw gavr ejsti tou' qeou' o{" ejsti zwhv: and OEcumenius: tou'to ga;r zwh; to; uJpotetavcqai qew'/. 


The phrase oJ path;r tw'n pneumavtwn is quite general, the Father of spirits embodied, disembodied, unembodied. The context, which regards disobedience as possible, seems to exclude the idea that ta; pneuvmata means only the spirits in conscious, willing, fellowship with God. 


The pneu'ma corresponds with the savrx, in the narrower sense, as an integral element in man's nature. By the latter he is bound to the line of ancestors who determine the conditions of his earthly life (Heb. 7:5, 10 note): by the former he stands in immediate connexion with God. 


The Greek Fathers are vague in their interpretation of the phrase, as Chrysostom: tw'/ patri; tw'n pneumavtwn. h[toi tw'n carismavtwn levgei h[toi tw'n eujcw'n (leg. yucw'n) h[toi tw'n ajswmavtwn dunavmewn. Theophylact adds to carismavtwn and ajswmavtwn dunavmewn, h], o{per kai; oijkeiovteron, tw'n yucw'n. Theodoret: patevra pneumavtwn to;n pneumatiko;n patevra kevklhken wJ" tw'n pneumatikw'n carismavtwn phghvn. 


The later Latin Fathers speak more decidedly: Pater spirituum, id est creator animarum, Deus omnipotens est, qui bona creavit, primum ex nihilo, deinde vero ex elementis, corpora hominum aliorumque animalium. Animam vero hominis ex nihilo creavit et creat adhuc; non est enim probandum quod anima pars deitatis sit; quoniam deitas increata est, anima autem creatura est. Idcirco autem omnipotentem Deum creatorem animarum appellat, non corporum, cum omnium creator sit quia...anima...semper a Deo ex nihilo creatur (Primas.). 


12:10. The method of human discipline is as inferior to the method of the divine discipline as the claims of the one are inferior to the claims of the other. 


The clauses in the verse are related inversely: 


pro;" ojlivga" hJmevra" 


kata; to; dokou'n 


ejpi; to; sumfevron 

eij" to; metalabei'n th'" aJgiovthto" aujtou'. 


The discipline of the human father is regulated ‘according to his pleasure.’ Even when his purpose is best, he may fail as to the method, and his purpose may be selfish. But with God, for His part, purpose and accomplishment are identical; and His aim is the advantage of His children. The spiritual son then may be sure both as to the will and as to the wisdom of his Father. 


Again the discipline of the earthly father is directed characteristically to the circumstances of a transitory life: (pro;" ojl. hJm. ‘with a view to a few days,’ ‘for a few days,’ in the final sense of ‘for’): that of the heavenly Father has in view the participation of His son in His own eternal nature (comp. 2 Pet. 1:4), ‘after His likeness.’ 


The interpretation of pro;" ojl. hJm. (Vulg. in tempore paucorum dierum) simply of the short period of life during which the paternal discipline both of man and God lasts (‘for a few days’ in the temporal sense of ‘for’) seems to introduce a thought foreign to the context. To insist on the brevity of human discipline would be to weaken the argument, which rests on general relations. The discipline of the earthly parent is for a short time, and that which the discipline directly regards is short also. 


For the use of prov" compare Heb. 12:11 (pro;" to; parovn); 1 Tim. 4:8 (pro;" ojlivgon). Notantur dies non solum ii quos durat ipsa disciplina sed ad quos disciplinae fructus pertinet (Bengel). 


With ejpi; to; sumfevron compare 1 Cor. 12:7 pro;" to; sumfevron. The word aJgiovth" occurs again 2 Cor. 1:12; metalabei'n, Heb. 6:7. With the general idea compare Philo, Leg. Alleg. i. § 13 (1:50) filovdwro" w]n oJ qeo;" carivzetai ta; ajgaqa; pa'si kai; toi'" mh; teleivoi", prokalouvmeno" aujtou;" eij" metousivan kai; zh'lon ajreth'". 


So Chrysostom says of our relation to God: filouvmeqa oujc i{na lavbh/ ajllj i{na dw'/. And God gives that which He is: 1 Pet. 1:15 f. (Lev. 11:44); Matt. 5:48. 


Heb. 12:11. pa'sa me;n paid....luvph"] Yet the fruit of discipline is not gained at once. All chastening, the divine no less than the human, seemeth, even though it is not so in its essence, for the present, looking at that only, to be not joyous but grievous. It might have been supposed that divine discipline would be free from sorrow. But this also is first brought under the general law and then considered in itself. 


For cara'" (luvph") ei\nai, see 10:39, note. 


u{steron de;...dikai.] yet, afterward it yieldeth, as its proper return (ajpodivdwsin, comp. Apoc. 22:2), peaceable fruit to them that have been exercised thereby, even the fruit of righteousness. 

The conflict of discipline issues in that perfect peace which answers to the fulfilment of law. Castigator demonstrat se fideliter fecisse: castigatus id agnoscit et gratiam habet: inde pax (Bengel). 


In the LXX. ajpodidovnai most commonly represents  byvihe(over 50 times), less frequently  µLevi(over 20 times), and ˆt'n:, H5989 (21 times). It suggests that there is a claim in response to which something is given. Comp. Acts 4:33. 


For the singular karpovn see Matt. 3:8, 10; eijrhnikov" (Vulg. pacatissimum), which is common in the LXX. occurs again James 3:17. For the perfect gegumnasmevnoi" see Heb. 12:8 note; and for the image Chrysostom's note: oJra'/" pw'" kai; eujfhvmw/ ojnovmati kevcrhtai; a[ra gumnasiva ejsti;n hJ paideiva, to;n ajqlhth;n ijscuro;n ejrgazomevnh kai; ajkatagwvniston ejn toi'" ajgw'si kai; a[macon ejn toi'" polevmoi". 


The word dikaiosuvnh" stands impressively at the end (James 2:1, th'" dovxh"), explaining and summing up what has been said generally: peaceful fruit—even the fruit of righteousness, that is, consisting in righteousness. Comp. James 3:18; 2 Tim. 4:8; Heb. 9:15; 10:20. Peace and righteousness both in different ways correspond to the issue of perfect discipline, through which all action becomes the expression of obedience to the divine will. Compare Is. 32:17. 


There is a striking parallel to the thought in a saying of Aristotle preserved by Diogenes Laert.: th'" paideiva" ta;" me;n pJivza" ei\nai pikra;", glukei'" de; tou;" karpouv" (Diog. Laert. 5.18). 


(d) Practical conclusion for the Hebrews in their trial (Heb. 12:12, 13). 


12 Wherefore set right the hands that hang down and the palsied knees; 13 and make straight paths for your feet, that the limb which is lame be not put out of joint, but rather be healed. 

12:12. diov...] Wherefore since discipline is necessary, painful, and salutary, provide, as you can, that it may be effectual. Strengthen where it is possible those who are called to endure it; and remove from their way stumbling-blocks which can be removed. 


The Apostle urges those who were themselves in danger to help others in like peril. Such efforts are the surest support of the tempted. 


The figurative language which he borrows from various parts of the O. T. suggests the manifold strengthening of powers for conflict (‘hands’) and for progress (‘knees’); and also the removal of external difficulties. AiJ me;n cei're" ejnergeiva", oiJ de; povde" kinhvsew" suvmbolon (Theophylact). 


The images are found Is. 35:3; Ecclus. 25:23. For pareimevna" and paralelumevna compare Deut. 32:36; 2 Sam. 4:1 (LXX.); for ajnorqwvsate (Vulg. erigite) Ps. 20:9 (19:9); Lk. 13:13; Acts 15:16 (Amos 9:11). 


Heb. 12:13. kai; troc....] Vulg. et gressus rectos facite pedibus vestris. The phrase is taken from Prov. 4:26 ojrqa;" trocia;" poivei soi'" posi; kai; ta;" oJdouv" sou kateuvqune ( Úl-,g“r" lG§"[]m' sLeP'£i.e. make plain (straight) the path of thy foot). The words may be rendered ‘make straight paths for your feet,’ i.e. for the feet of the whole society to tread in; or ‘with your feet,’ as giving a good example to others. Chrysostom says apparently in the latter sense: ojrqav, fhsiv, badivzete w{ste mh; ejpitaqh'nai th;n cwleivan; and this is the meaning given by the Latin Vulgate. But the context favours the first rendering. The thought seems to be that of a road prepared to walk in without windings or stumbling-blocks: Matt. 3:3. 


For the image generally compare Philo, de migrat. Abr. § 26 (i. p. 458 M.). 


The word trociav (orbita, wheel-track) is found in LXX. only in the book of Proverbs as the translation of lG:[]m', H5047 (Prov. 2:15; 4:11; 5:6, 21). 


The common reading (poihvsate) gives an accidental hexameter. 


i{na mh; to; c.] that the limb which is lame be not put out of joint. The more exact form would be i{na to; c. mh; ejktr., but the negative is attracted (as it were) to the final particle. Comp. 1 Tim. 6:1. By to; cwlovn (Vulg. claudicans) the Apostle describes the lame member in the Church, who is unable to stand or walk firmly on his way. Compare 1 Kings 18:21. The ‘halting’ of the Hebrews ‘between two opinions’ is the characteristic type of their weakness. 


The word ejktrevpesqai is elsewhere found in the Greek Scriptures in the sense of ‘being turned out of the way’; and it is commonly so interpreted here (Vulg. erret); but there is no obvious fitness in adding to ‘lameness’ the idea of ‘straying,’ and the sense ‘put out of joint’ has adequate support, and the addition of ijaqh'/, which has no connexion with ‘straying,’ seems to require it. Hippocr. de offic. med. vi. p. 745 H. (in discussing the treatment of injured limbs) qevsi" de; malqakhv, oJmalhv, ajnavrropo" toi'sin ejxevcousi tou' swvmato", oi|on ptevrnh/ kai; ijscivw/, wJ" mhvte ajnakla'tai mhvte ejktrevpetai (?-htai). 


(2) Heb. 12:14-17. The necessity of peace and purity. 


The special exhortations which arose directly from circumstances of trial and discipline lead on to directions of a general character. The duty of mutual help (v. 13) naturally suggests the consideration of the power of mutual influence (vv. 14-18); and this, in the actual state of society, gives occasion to a solemn warning as to the irremediable consequences of faithlessness (v. 17). 


14 Follow after peace with all men, and the sanctification without which no man shall see the Lord; 15 looking carefully lest there be any man that falleth back from the grace of God; lest any root of bitterness springing up trouble you, and through this the many be defiled; 16 lest there be any fornicator, or profane person as Esau, who for one mess of meat sold his own birthright. 17 For ye know that even afterward, when he wished to inherit the blessing, he was rejected—for he found no place for repentance—though he sought it diligently with tears. 

12:14. eijr. diwvk....kai; to;n aJg....] Ps. 34:14; 1 Pet. 3:11; Rom. 12:18. The writer extends his view to the wider relations of life; and the two commands which he gives express the aim and the necessary limitation of the Christian's intercourse with ‘the world.’ The Christian seeks peace with all alike, but he seeks holiness also, and this cannot be sacrificed for that. 


The parallel with Rom. 12:18 suggests that pavntwn must not be limited in any way. On the other hand the next verse takes account only of members of the Christian society. But the thought of aJgiasmov" supplies a natural transition from a wider to a narrower view. The graces of purity and peacemaking are the subjects of two successive beatitudes: Matt. 5:8, 9. 


The use of diwvkete marks the eagerness and constancy of the pursuit. Compare 1 Pet. 3:11 (Ps. 34:15) zhthsavtw eijrhvnhn kai; diwxavtw aujthvn (.Whpâ´d“r:w“). Elsewhere the metaphorical use of the word in the N. T. is confined to St Paul. Diwvkete, toutevsti kai; povrrw ou\san th;n eijrhvnhn spoudavzete katalabei'n (Theophlct.). 


For to;n aJgiasmovn (Vulg. sanctimoniam) compare Heb. 12:10; Rom. 6:16, 22. The definite article (again only 1 Thess. 4:3) marks the familiar Christian embodiment of the virtue. (Contrast the anarthrous eijrhvnhn.) 


The word aJgiasmov" is peculiar to Biblical and Ecclesiastical Greek. It occurs rarely in the LXX. (not in Lev. 23:27 according to the true reading). On the idea see Heb. 9:13, note. Perhaps it may be most simply described as the preparation for the presence of God. Without it no man shall see the Lord, that is, Christ, for whose return in glory believers wait: Heb. 9:28. For o[yetai see Matt. 5:8; 1 John 3:2; 1 Cor. 13:12; Ex. 33:19 ff. (Judg. 13:22); and for to;n kuvrion, Heb. 8:2 note. 


12:15, 16. The conditions of social intercourse impose upon Christians the obligation of constant watchfulness lest the unchristian element should communicate its evil to the Church. 


The three clauses mhv ti" uJst. ajpov..., mhv ti" rJivza..., mhv ti" povrno"... are in some sense bound together by the use of a finite verb in the second only. At the same time the element of evil is presented in successive stages of development. At first it is want of progress: this defect spreads as a source of positive infidelity: at last there is open contempt of duties and privileges. 


The first and third clauses may be treated as parallel with the second, so that ejnoclh'/ is taken with all three; or (which seems a simpler construction) h\/ may be supplied in them, so that they become independent clauses: ‘lest there be any among you falling short...lest there be among you any fornicator...’ In Deut. 29:18 the verb expressed is ejstivn: ‘whether there be...’; but ejnoclh'/ more naturally suggests h\/ here. 


Heb. 12:15. ejskopou'nte" mhv ti" uJst....] (1 Pet. 5:2; not in LXX. Vulg. contemplantes.) 


The word ejpiskopou'nte" expresses the careful regard of those who occupy a position of responsibility (as a physician, or a superintendent). Each Christian shares this in due degree. Mh; toivnun pavnta ejpi; tou;" didaskavlou" ejpirrivptete: mh; pavnta ejpi; tou;" hJgoumevnou": duvnasqe kai; uJmei'", fhsivn, ajllhvlou" oijkodomei'n (Chrys.). Mh; movnon de; eJautw'n ajlla; kai; ajllhvlwn ejpimelei'sqe, kai; to;n klonouvmenon uJpereivdete kai; to;n ceiragwgiva" deovmenon ijatreuvsate (Theodt.). 


In uJsterei'n ajpo; th'" c. t. q. the idea seems to be that of falling behind, not keeping pace with the movement of divine grace which meets and stirs the progress of the Christian (Heb. 12:11). The present participle describes a continuous state and not a single defection. 


The construction uJsterei'n ajpov tino" marks a ‘falling back’ from that with which some connexion exists, implying a moral separation, while uJsterei'n tino" expresses actual defect only, a falling short of. 


Compare Eccles. 6:2 (LXX.) oujk e[sti uJsterw'n th'/ yuch'/ aujtou' ajpo; panto;" ou| ejpiqumei'. Compare Ecclus. 7:34 mh; uJstevrei ajpo; klaiovntwn. 


Theophylact applies the words to Christians as fellow-travellers on a long journey: kaqavper oJdovn tina makra;n oJdeuovntwn aujtw'n ejn sunodiva/ pollh'/, fhsiv, Blevpete mhv (whether) ti" ajpevmeinen. 


mhv ti" rJ. p....ejnoclh'/] The image is taken from Deut. 29:17 f. The original connexion points to the perils of allurements to serve strange gods. 


The ‘root’ is personal (1 Macc. 1:10 rJivza aJmartwlo;"  jAnt.  jEpif.) and not doctrinal: a pernicious man and not a pernicious opinion. Compare Acts 8:23. 


The phrase ‘root of bitterness’ (as distinguished from ‘bitter root’) expresses the product and not simply the quality of the root itself. Oujk ei\pe pikra; ajlla; pikriva", th;n me;n ga;r pikra;n rJivzan e[sti karpou;" ejnegkei'n glukei'", th;n de; pikriva" rJivzan...oujk e[sti ph gluku;n ejnegkei'n karpovn (Chrys.). 


The clause a[nw fuvousa adds a vivid touch to the picture. The seed, the root, lies hidden and 


reveals its power slowly (fuvein Lk. 8:6, 8). 


For the image compare Ign. Eph. 10 i{na mh; tou' diabovlou botavnh ti" euJreqh'/ ejn uJmi'n. id. Trall. 6; Philad. 1. 


The word ejnoclei'n occurs again in N. T. in Luke 6:18. The pres. conj. ejnoclh'/ leaves it uncertain whether the fear of such a present evil is actually realised. [The strange coincidence of letters between ENOCLH and ENCOLH of Deut. 29:18 cannot escape notice.] 


mianq. oiJ polloiv] the many be defiled. The poisonous influence spreads corruption through the society. 


For miaivnein see Tit. 1:15 (2 Pet. 2:10, 20); and for oiJ polloiv—the many, the mass of men, the body considered in its members—Matt. 24:12; Rom. 5:15, 19; 12:5; 1 Cor. 10:17, 33; 2 Cor. 2:17. 


Heb. 12:16. mhv ti" povrno" h] bevb. wJ"  jHsau'...] A question has been raised whether both povrno" and bevbhlo" are connected with  jHsau', or the latter only. The second view seems unquestionably to be right. Esau is presented in Scripture as the type of a ‘profane’ man, but he does not appear as povrno" either literally or metaphorically. The later Jewish traditions can hardly have a place here. And, yet again, the words of explanation which follow justify the epithet bevbhlo", but they do not extend further. They imply therefore that povrno" does not refer to him. 


Another question arises whether povrno" is to be taken literally or metaphorically, of moral or religious impurity. The word occurs again Heb. 13:4 in the literal sense, and it is found only in this sense elsewhere in the N. T., though it naturally occurs in close connexion with idolatry: 1 Cor. 6:9; Apoc. 21:8; 22:15. The literal sense therefore is to be kept here as following out the thought of aJgiasmov" (Heb. 12:14). The obstacles to holiness are gathered up under two heads, those which centre in the man himself, and those which concern his view of the divine gifts. A man may fail by personal impurity: he may fail also by disregard of the blessings of God. Esau is a characteristic example of the latter form of sin, as one who by birth occupied a position of prerogative which he recklessly sacrificed for an immediate and sensuous pleasure. The Hebrews, on their part, might also barter their blessings as firstborn in the Church for the present outward consolations of the material Temple service. Peace with Judaism might be bought at the price of Christian holiness. 


The use of bevbhlo" in the N. T. is limited: 1 Tim. 1:9; 4:7; 6:20; 2 Tim. 2:16; comp. Matt. 12:5; Acts 24:6. The word describes a character which recognises nothing as higher than earth: for whom there is nothing sacred: no divine reverence for the unseen. 


Esau appears in Scripture as the embodiment of this character. For one mess of meat (Vulg. propter unam escam), not only for a transitory and material price, but that the smallest, he sold his own birthright (ta; prwtotovkia eJautou'). 


The language of the original narrative (Gen. 25:33 f.) is singularly expressive of the thoughtlessness of Esau, gw Ël-'YEw" µq;Y™:w" T]v]Y±Ew" lk'aY§Ow", kai; e[fage kai; e[pie kai; ajnasta;" w[/ceto kai; ejfauvlisen  jHsau' ta; prwtotovkia. 


For the double portion of the first-born see Deut. 21:17 (1 Chron. 5:1). 


Heb. 12:17. The neglect of privileges and responsibilities brings irreparable consequences. 


i[ste ga;r...ajpedokimavsqh] For ye know that even afterward, when he wished to inherit the blessing, he was rejected, Vulg. Scitote enim quoniam et postea...reprobatus est. The form i[ste, which is very rare in the N. T. (Eph. 5:5; James 1:9) is ambiguous. It may be (as Vulg.) imperative; but the indicative makes an impressive appeal to the history with which the Hebrews were familiar. 


The consequences of Esau's act reached farther than he had cared to look (even afterward). In spite of his impulsive disregard of divine things he retained still some sense of God's promise, and sought to secure what had naturally belonged to him Thus his profane irreverence was seen in a new form. He paid no heed to his own act, but wished to occupy the position which he had voluntarily abandoned. He had sold the right of the first-born and yet, as if that were a trivial thing, he claimed to inherit the blessing which belonged to it. The use of klhronomh'sai emphasises his sin. He asserted the prerogative of birth, a gift of God, when he had himself recklessly surrendered it. 


ajpedokimavsqh] he was rejected by his father who confirmed the blessing which he had unknowingly given to Jacob. Isaac spoke what was indeed the judgment of God (Gen. 27:33, 37): dh'lon ga;r o{ti kai; oJ path;r kata; qeo;n ajpedokivmasen aujtovn (Theophlct.). 


For ajpodokimavzein see 1 Pet. 2:4; Luke 19:22. 


met. ga;r t. oujc eu|ren] for he found no place of repentance. The son who had sacrificed his right could not undo the past, and it is this only which is in question. No energy of sorrow or self-condemnation, however sincere, could restore to him the prerogative of the first-born. The consideration of the forgiveness of his sin against God, as distinct from the reversal of the temporal consequences of his sin, lies wholly without the argument. 


The clause is to be taken parenthetically: Esau was rejected—his claim to the blessing was disallowed—for he found no place of repentance—though he sought the blessing earnestly with tears. Equally abrupt parentheses are found Heb. 12:21; 13:17. 


‘A place of repentance’ is an opportunity for changing a former decision so that the consequences which would have followed from it if persisted in follow no longer. The repentance in such a case corresponds with the particular effects under consideration. It would be equally true to say that in respect of the privileges of the first-born which Esau had sold, he found no place for repentance, and that in respect of his spiritual relation to God, if his sorrow was sincere, he did find a place for repentance. 


The phrase locus poenitentiae is so used by the Roman jurists. A passage quoted by Wetstein (Ulpian ap. Corp. J. C. Dig. XL. Tit. 7:3 § 13) is instructive, and offers a close parallel. A slave is to have his freedom if he pays ten aurei to his master's heir on three several days. He offers them the first day and they are refused; and again on the second and third days with the same result. The heir has no power of refusing to receive the payment, and therefore the slave, having done his part, is free. But a case is proposed where the slave has only ten aurei in all. They have been refused on the first and second days: will they avail for the third payment? The answer is in the affirmative: puto sufficere haec eadem et poenitentiae heredi locum non esse: quod et Pomponius probat. 


The last words of Pliny's letter to Trajan on the Christians are: ex quo facile est opinari quae turba hominum emendari possit, si sit locus poenitentiae (Epp. 10.97). Comp. Liv. 44.10. 


Metanoiva" tovpo" is found Wisd. 12:10 krivnwn kata; bracu; ejdivdou" tovpon metanoiva". Clem. ad Cor. 1.7 metanoiva" tovpon e[dwken oJ despovth" toi'" boulomevnoi" ejpistrafh'nai ejpj aujtovn. Tat. c. Graec. 15 hJ tw'n daimovnwn uJpovstasi" oujk e[cei metanoiva" tovpon: th'" ga;r u{lh" kai; th'" ponhriva" eijsi;n ajpaugavsmata Constit. Apost. 2.38; v. 19. Comp. Acts 25:1 tovpo" ajpologiva". 


The rendering ‘he (Esau) found in Isaac no place for change of mind, though he sought it (the change of mind) earnestly—that is, he found his father firmly resolved to maintain what he had said,—is equally against the language and the argument. 


The aujthvn in the last clause can only be referred to eujlogivan. The phrase ejkzhtei'n metavnoian would be very strange, and if the writer had wished to express this form of thought, he would have said aujtovn with reference to metanoiva" tovpon, so that the object of ejkzhtei'n and euJrivskein might be the same. The reference to eujlogivan on the other hand seems to be pointed by meta; dakruvwn ejkz. Gen. 27:38 ajnebovhsen fwnh'/  jHsau' kai; e[klausen. 


(3) Heb. 12:18-29. The character and obligations of the New Covenant. 


This section forms a solemn close to the main argument of the Epistle. It offers a striking picture of the characteristics of the two Covenants summed up in the words ‘terror’ and ‘grace’; and at the same time, in harmony with the whole current of thought, it emphasises the truth that greater privileges bring greater responsibility. The section falls into two parts: 


(a) The contrast of the position of Christians with that of the Israelites at the giving of the Law (12:18-24); and 


(b) The duties of Christians which flow from their position (12:25-29). 


(a) The contrast of the position of Christians with that of the Israelites at the giving of the Law (12:18-24). 


The writer first describes (a) the scene at Sinai; and then he describes (b) the position of Christians (12:22-24). 


18 For ye are not come to a material and kindled fire, and to blackness, and darkness, and tempest, 19 and the sound of a trumpet, and the voice of words; which voice they that heard intreated that no word more should be spoken to them: 20 for they could not bear that which was enjoined, If even a beast touch the mountain it shall be stoned; 21 and, so fearful was the appearance, Moses said, I exceedingly fear and quake. 

22 But ye are come to mount Zion, and to the city of the Living God, a heavenly Jerusalem, and to innumerable hosts of angels 23 in festal assembly, and to the church of the firstborn, enrolled in heaven, and to the God of all as Judge, and to spirits of just men made perfect, 24 and to the Mediator of a new Covenant even Jesus, and to the blood of sprinkling that speaketh better than Abel. 

(a) The scene at Sinai (12:18-21). 


The description is designed to bring out the awfulness of the whole revelation which attended the making of the Old Covenant. Step by step the writer advances from the physical terrors by which it was accompanied (12:18-20) to the confession of the Law-giver himself (12:21), who alone of all prophets was allowed to speak to God face to face. 


12:18 ff. The peril of disregarding the Christian privileges, which have been indicated in the last section, is proportioned to their greatness. Therefore the Apostle says, ‘Endure, advance, aim at the highest purity, cherish the loftiest view of divine things, for ye are not come to a vision of outward awfulness, but ye are come to mount Zion. You stand in view of heavenly glories immeasurably nobler than the terrors of Sinai. If then the people who were admitted to that revelation were charged to make every external preparation (Ex. 19:14 f.), much more must you prepare yourselves spiritually. 


12:18. ouj ga;r prosel. yhl. kai; kek. p.] For ye are not come to a material (palpable) and kindled fire... Vulg. Non enim accessistis ad tractabilem et accensibilem (d ardentem et tractabilem) ignem. The position once taken (proshvlqete Deut. 4:11) is presented as still retained. In this respect Christians were differently circumstanced from those who heard the Law at Sinai. The Jews were forbidden to draw near: Christians shrank back when they were invited to approach. For the word proselqei'n see Heb. 4:16 note. 


The scene of the old legislation is described simply as ‘a palpable and kindled fire and blackness...’ The earthly, local, associations of the divine epiphany fall wholly into the background. That which the writer describes is the form of the revelation, fire and darkness and thunder, material signs of the nature of God (12:29). Thus every element is one which outwardly moves fear; and in this connexion the mention of Sinai itself may well be omitted. The mountain is lost in the fire and smoke. It was, so to speak, no longer a mountain. It becomes a manifestation of terrible majesty, a symbol of the Divine Presence. 


The fire is outward, material, derivative. It is palpable, to be ‘felt,’ like the darkness of Egypt (Ex. 10:21 genhqhvtw skovto"...yhlafhto;n skovto"), and has been kindled from some other source. So Philo speaks of puro;" oujranivou fora'/ kapnw'/ baqei' ta; ejn kuvklw/ suskiavzonto" (de decal. § 11, 2.187). The use of the partic. yhlafwvmeno" brings out that which was felt in actual experience as distinguished from the abstract nature of the object. 


Chrysostom says tiv to; yhlafwvmenon pu'r pro;" to;n ajyhlavfhton qeovn; oJ qeo;" ga;r hJmw'n, fhsivn, pu'r katanalivskon (Heb. 12:29). 


Primasius expands this thought well: Non enim accessistis ad tractabilem et accessibilem (l. accensibilem) ignem, id est, non accessistis ad visibile et palpabile lumen ignis, quod visu corporeo tractari possit, sicut de veteri Judaico populo legimus; sed ad invisibilem et incomprehensibilem Deum. 


kai; gnovfw/...] The several features of the awful manifestation are taken from Deut. 4:11; 5:22; Ex. 19:16 ff. The ‘blackness’ ‘thick darkness’ (oJ gnovfo", lp+,r:[}hâ;) was that into which Moses entered ‘where God was’ (Ex. 20:21). Comp. Philo, de mut. nom. § 2, 1.579; de vit. Moys. i. § 28, 2.106. 


Heb. 12:19. kai; savlp. h[cw/...] The ‘sound of a trumpet’ is mentioned in Ex. 19:16; 20:18; aiJ de; savlpigge" wJ" basilevw" parovnto": tou'to ga;r kai; ejn th'/ deutevra/ parousiva/ e[stai (OEcum.). Comp. Matt. 24:31; 1 Thess. 4:16.  \Hco" occurs again Lk. 4:37; Acts 2:2. The ‘voice of words’ is mentioned in Deut. 4:12. 


h|" (sc. fwnh'") oiJ ajkouvsante"] Even that which was most intelligible, most human, the articulate voice, inspired the hearers with overwhelming dread: which voice they that heard intreated that no word more should be spoken to them, that is by God Himself, but only through Moses (Ex. 20:19). 


For parh/thvsanto see Heb. 12:25; Acts 25:11; 1 Tim. 4:7; 2 Tim. 2:23. The word admits the construction with and without a negative particle (paraitei'sqai prosteqh'nai and parait. mh; prosteqh'nai). For the former compare Lk. 23:2; Rom. 15:22; and for the latter 1 John 2:22; Gal. 5:7. By aujtoi'" must be understood toi'" ajkouvsasin not toi'" ajkousqei'sin, the hearers not the words. 


Heb. 12:20. oujk e[feron...] for they could not bear that which was enjoined.... Vulg. non enim portabant quod dicebatur. Ex. 19:12 f. The most impressive part of the whole command is taken to convey its effect: If even a beast... 


The form in which the command is conveyed (to; diastellovmenon) presents it as ringing constantly in their ears (quod dicebatur). The word diastevllesqai does not occur again in the Epistles; elsewhere in the N. T. it is only used in the midd. sense: Mark 7:36; 8:15 & c. 


Heb. 12:21. The fear which was felt by the people was felt also by the Lawgiver himself. 


And—so fearful was the appearance—Moses said...The parenthesis (see 12:17) is in the style of the writer. The variety and living fulness of the vision presented to Moses is expressed by the form to; fantazovmenon. The word fantavzesqai occurs nowhere else in the N. T. Comp. Wisd. 6:17 (Matt. 14:26 favntasma). 


e[kfobov" eijmi...] Similar words were used by Moses in connexion with the worshipping of the golden calf Deut. 9:19; but it is hardly possible that the writer of the Epistle transferred these directly to the scene at the giving of the Law, when the fear was due to circumstances essentially different. It is more likely that he refers to some familiar tradition in which the feelings of Moses were described in these terms. 


(b) The position of Christians (Heb. 12:22-24). 


The view which the Apostle gives of the position is marvellously full. The arrangement of the details is beset with great difficulties; but, on the whole, that which is most symmetrical appears to be the best. Thus the clauses are grouped in pairs 

proselhluvqate 
Siw;n o[rei, kai; 

povlei qeou' zw'nto",  jIerousalh;m ejpouranivw/: kai; muriavsin ajggevlwn panhguvrei, kai; ejkklhsiva/ prwtotovkwn, ajpogegrammevnwn ejn oujranoi'": kai; krith'/, qew'/ pavntwn, kai; pneuvmasi dikaivwn teteleiwmevnwn, kai; diaqhvkh" neva" mesivth/,  jIhsou', kai; ai{mati rJantismou', krei'tton lalou'nti para; to;n  {Abel. 


According to this arrangement the development of thought may be presented in the following form: 


I. The Christian Revelation seen in its fulfilment: from the divine side (Heb. 12:22, 23 a). 



(a) The scene. 




(a) The Foundation. 




(b) The Structure. 



(b) The persons. 




(a) Angels. 




(b) Men. 


II. The Christian Revelation seen in its efficacy: from the human side (12:23 b, 24). 



(a) The judgment: earthly life over. 




(a) The Judge. 




(b) Those who have been perfected. 



(b) The gift of grace: earthly life still lasting. 




(a) The Covenant. 




(b) The Atonement. 


There is, it will be noticed, a complete absence of articles. The thoughts are presented in their most abstract form. 


Theodoret sums up admirably the contrasts between the Old and the New; ejkei', fhsiv, devo", ejntau'qa de; eJorth; kai; panhvguri": kai; ejkei'na me;n ejn th'/ gh'/, tau'ta de; ejn toi'" oujranoi'": ejkei' ciliavde" ajnqrwvpwn, ejntau'qa de; muriavde" ajggevlwn: ejkei' a[pistoi kai; paravnomoi, ejntau'qa ejkklhsiva prwtotovkwn ajpogegrammevnwn ejn toi'" oujranoi'" kai; pneuvmata dikaivwn teteleiwmevnwn: ejkei' diaqhvkh palaiav, ejntau'qa kainhv: ejkei' dou'lo" mesivth", ejntau'qa uiJov": ejkei' ai|ma ajlovgwn, ejntau'qa ai|ma ajmnou' logikou'. 


12:22 ff. ajlla; prosel....] Ye are not brought face to face with any repetition of the terrors of Sinai; but ye are even now still standing in a heavenly presence, not material but spiritual, not manifested in elemental powers but in living hosts, not finding expression in threatening commands but in means of reconciliation, inspiring not fear but hope. Yet, it is implied, that the awfulness of the position is not less but greater than that of the Israelites. 


For proselhluvqate see 12:18. 


 jEkei'noi ouj prosh'lqon ajlla; povrrwqen eiJsthvkeisan: uJmei'" de; proselhluvqate. oJra'/" th;n uJperochvn; (Theophlct.). In one sense the heavenly Jerusalem is already reached: in another sense it is still sought for: 13:14. 


(a) The scene to which Christians are come (12:22 a). 


12:22 a. Siw;n o[rei...ejpour.] Over against ‘the material and kindled fire’ of Sinai is set the mountain and city of God, His palace and the home of His people, shewn by images in the earthly Zion and Jerusalem. In this heavenly, archetypal, spiritual mountain and city, God is seen to dwell with His own. He is not revealed in one passing vision of terrible Majesty as at the giving of the Law, but in His proper ‘dwelling-place.’ Zion is distinctively the ‘acropolis,’ the seat of God's throne, and Jerusalem the city. Sometimes Zion alone is spoken of as the place where God exercises sovereignty and from which He sends deliverance. Ps. 2:6; 48:2; 50:2; 78:68; 110:2; (3:4; 15:1); Is. 18:7; sometimes Zion and Jerusalem are joined together: Mic. 4:1 ff.; Joel 2:32; Amos 1:2. 


In the spiritual reality Mount Zion represents the strong divine foundation of the new Order, while the City of the Living God represents the social structure in which the Order is embodied. God—Who is a Living God (Heb. 3:12 note)—does not dwell alone, but surrounded by His people. His Majesty and His Love are equally represented in the New Jerusalem. 


For the idea of the Heavenly Jerusalem, compare Apoc. 21:2, 10 (hJ aJgiva  jIerousalhvm. Is. 52:1); Heb. 3:12 (hJ kainh;  jIer.); Gal. 4:26 (hJ a[nw  jIer.). This is ‘the city which hath the foundations’ (Heb. 11:10), for which Abraham looked; and for which we still seek (Heb. 13:14). It is like ‘the good things’ of the Gospel, in different aspects future and present. For ejpouravnio" see Heb. 3:1 note. 


Compare Philo de somn. ii. § 38 (2.691) hJ de; tou' qeou' povli" uJpo;  JEbraivwn  jIerousalh;m kalei'tai, h|" metalhfqe;n to; o[noma o{rasiv" ejstin eijrhvnh" (Clem. Al. Strom. 1.5, 29; Orig. Hom. in Jos. 21.2). 


Chrysostom suggestively contrasts the city with thevdesert of Sinai (ejkei' e[rhmo" h\n, ejntau'qa povli"). So Theophylact, a little more fully: ajnti; tou' Sina' e[comen Siw;n o[ro" nohtovn, kai; povlin nohth;n  jIerousalhvm: toutevstin aujto;n to;n oujranovn, oujk e[rhmon wJ" ejkei'noi. See also Additional Note on Heb. 11:10. 


(b) The persons to whom Christians are come (12:22 b, 23 a). 


12:22 b. kai; mur....kai; ejkklhsiva/] The description of the scene of the Divine Kingdom to which Christians are come is followed by a description of the representative persons who are included in it, with whom believers are brought into fellowship. These are angels and men, no longer separated, as at Sinai, by signs of great terror, but united in one vast assembly. 


The exact construction of the words which describe the two bodies who constitute the population of the heavenly city is disputed and uncertain. 


They have been arranged: 

(1) muriavsin ajggevlwn panhguvrei, kai; ejkklhsiva/... 

(2) muriavsin ajggevlwn, panhguvrei kai; ejkklhsiva/... 

(3) muriavsin, ajggevlwn panhguvrei kai; ejkklhsiva/... 


The main difference lies in the connexion of panhvguri". Is this to be taken with that which precedes, or with that which follows? Ancient authority is uniformly in favour of the first view. The Greek MSS. which indicate the connexion of words (including AC), uniformly (as far as they are recorded) separate panhguvrei from kai; ejkkl. Prwtot. So also the Syriac and Latin Versions; and by implication Origen, Eusebius, Basil (d multitudinem angelorum frequentem, Vulg. multorum millium angelorum frequentiam). 


This construction is favoured also by the general symmetry of the arrangement, which seems to be decidedly unfavourable to the combination of panhguvrei kai; ejkklhsiva. 


But if this general division be adopted, a further question arises. Is ajggevlwn to be taken with muriavsin or with panhguvrei? The decision is not without difficulty. The rhythm of the sentence appears to require that muriavsin ajggevlwn should go together, though panhguvrei sounds harsh by itself. Still, in spite of this harshness, this construction seems to be the best upon the whole. Thus panhguvrei colours the whole clause: ‘and countless hosts of angels in festal assembly.’ The Syriac and Latin translations and the variant of D are probably endeavours to express the thought simply. If indeed there were more authority for muriavdwn, which would most naturally be changed, this reading would deserve great consideration. 


If muriavsin be taken absolutely, it may be explained either by ajggevlwn panhguvrei (‘innumerable hosts, even a festal assembly of angels’) or by ajggevlwn panhguvrei......ejn oujranoi'" (‘innumerable hosts, even a festal assembly of angels and church of firstborn...’). But it seems that the special thought of panhvguri" accords better with the angelic company alone. 


The phrase muriavsin ajggevlwn is probably used with direct reference to the ministration of the angels at the giving of the Law (Deut. 33:2), and in the manifestations of the Lord for judgment (Dan. 7:10; Jude 14). Such associations give force to the addition panhguvrei. These countless hosts are not now messengers of awe, as then, but of rejoicing. At the consummation of Creation, as at the Creation itself (Job 38:7), ‘they shout for joy.’ 


The word panhvguri", which was used specially of the great national assemblies and sacred games of the Greeks (Thuc. 1.25; 5.50) occurs here only in N.T. It is used rarely in the LXX. version of the prophets for d[e/m, H4595 (commonly eJorthv) (Ezek. 46:11; Hos. 2:13 (11); 9:5); and for hr:x;[}, H6809 (Amos 5:21). It is also used by Symmachus for gj', H2504. The suggestion is that of the common joy of a great race. 


Philo uses the word in connexion with the thought of the reward of victorious self-control: kavlliston ajgw'na tou'ton diavqlhson kai; spouvdason stefanwqh'nai kata; th'" tou;" a[llou" a{panta" nikwvsh" hJdonh'" kalo;n kai; eujklea' stevfanon, o}n oujdemiva panhvguri" ajnqrwvpwn ejcwvrhse (Leg. Alleg. ii. § 26; 1:86 M.). 


The notes of the Greek Commentators are worth quoting (comp. Theodt. supr.): 


kai; muriavsin ajggevlwn panhguvrei: ejntau'qa th;n cara;n deivknusi kai; th;n eujfrosuvnhn ajnti; tou' gnovfou kai; tou' skovtou" kai; th'" quevllh" (Chrys.). 


kai; muriavsin ajggevlwn: ajnti; tou'  jIoudai>kou' laou' a[ggeloi pavreisi. kai; panhguvrei, fhsivn, ejn muriavsin ajggevlwn uJparcouvsh/ (OEcumen.). 


kai; muriavsin ajggevlwn panhguvrei. ajnti; tou' laou' e[comen hJmei'" ajggevlwn muriavda": ajnti; tou' fovbou caravn, tou'to ga;r dhlou'tai dia; tou' panhguvrei: e[nqa ga;r panhvguri" ejkei' carav. hJ panhvguri" ou\n au{th ejn muriavsin ajggevlwn sunivstatai (Theophlct.). 


ejkklhsiva/...ejn oujranoi'"] The second constituent body in the divine commonwealth is the ‘church of the firstborn.’ This represents the earthly element (men) as the former the heavenly element (angels). Men are described as a ‘church,’ a ‘congregation,’ gathered for the enjoyment of special rights, even as the angels are assembled for a great festival; and they are spoken of as ‘firstborn,’ enjoying the privileges not only of sons but of firstborn sons. 


The word ejkklhsiva occurs again in the Epistle in Heb. 2:12 (LXX.). The thought in each case is that of the people of God assembled to exercise their privileges and to enjoy their rights. 


It is worthy of notice that while the word occurs only in two places in the Gospels (Matt. 16:18; 18:17), it is used in the former place in the sense of the universal church and in the latter of a special church. Both senses are found in the Acts (e.g., Acts 9:31; 8:1) and in the Epistles of St Paul (e.g., Eph. 1:22; Col. 4:16). In the Apocalypse, St James (James 5:14) and 3 John the word is used only in the special sense. 


prwtotovkwn] Vulg. primitivorum. In the divine order not one son only but many enjoy the rights of primogeniture, the kingdom and the priesthood (Apoc. 1:6). Perhaps there is still some faint reminiscence of the reckless sacrifice of his birthright (Heb. 12:16 prwtotovkia) by Esau. 


The term ‘firstborn’ here appears to describe a common privilege and is not used in relation to the circumstances of earth, as of the dead compared with the living. Christian believers in Christ, alike living and dead, are united in the Body of Christ. In that Body we have fellowship with a society of ‘eldest sons’ of God, who share the highest glory of the divine order. Thus the idea of the Communion of Saints gains distinctness. The word suggests still another thought. The ‘firstborn’ in Israel were the representatives of the consecrated nation. We may then be justified in regarding these, the firstborn in the Christian Church, the firstborn of humanity, as preparing the way, in Him Who is ‘the Firstborn’ (Heb. 1:6), for many brethren. Through them Creation enters on the beginning of its consummation (comp. Apoc. 1:5; Col. 1:15; Rom. 8:29). 


The Greek Commentators are vague in their interpretation of the word. 


Tivna" de; prwtotovkou" kalei' levgwn kai; ejkklhsiva/ prwtotovkwn; pavnta" tou;" corou;" tw'n pistw'n. tou;" aujtou;" de; kai; pneuvmata dikaivwn teteleiwmevnwn kalei' (Chrys.). 


ejpeidh; koinov" ejsti path;r pavntwn oJ qeov", pavnte" me;n a[nqrwpoi uiJoiv eijsin aujtou' koinw'", prwtovtokoi de; touvtwn oiJ pisteuvsante" kai; a[xioi th'" kata; provqesin (al. proaivresin) uiJoqesiva". h] kai; pavnte" me;n aJplw'" oiJ pisteuvsante" uiJoiv, prwtovtokoi de; oiJ eujavrestoi kai; tw'n presbeivwn ejn lovgw/ kai; politeiva/ hjxiwmevnoi para; qew'/ (Theophlct.). 


These ‘firstborn’ are described as enrolled in heaven (Vulg. qui conscripti (d professi) sunt in caelis). The same image of the enrolment of citizens on the register of the city, as possessed of the full privileges of the position, is found in the O. T.: Ex. 32:32 f.; Ps. 69:28; Is. 4:3; Dan. 12:1. Compare Luke 10:20 (ejngevgraptai); Apoc. 13:8; 17:8 (gevgraptai); 3:5; Phil. 3:20 (to; polivteuma ejn oujr. uJpavrcei); Ps. 87:4 ff. Herm. Vis. 1.3 (with Gebhardt and Harnack's note); Sim. 2.9. For the word ajpogravfesqai see Luke 2:1 ff. 


Herveius has a striking remark: cum pluribus major erit beatitudo, ubi unusquisque de alio gaudebit sicut de seipso. 


The word prwtovtokoi appears to be wholly inapplicable to angels, nor could they be described as ‘enrolled in heaven.’ 


Heb. 12:23 b, 24. From the contemplation of the divine order in its ideal glory the Apostle goes on to describe it in relation to men and the conflicts of life, (a) when the struggle is over, and (b) while it is yet being maintained. Thus the point of sight now becomes human, and the two great ideas of judgment and redemption come into prominence. The Judge is the universal sovereign, and spirits of just men made perfect witness to His mercy. The Mediator is one truly man, Jesus, and His blood calls not for vengeance but for pardon. 


(a) The judgment when life is over. 


12:23 b. krith'/ qew'/ pavntwn] to the God of all as Judge. The order appears to be decisive against the common rendering ‘God the Judge of all’ though the Greek Commentators take the words so; and on the other hand the simple phrase qeo;" pavntwn is unusual in place of oJ w]n ejpi; pavntwn, or pantokravtwr. But there is a certain parallelism between krithv", diaqhvkh" neva" mesivth", and qeo;" pavntwn,  jIhsou'". He to Whom we draw near as Judge is God of all. His judgment is universal, not of one race only or of one order of being. It seems best to take pavntwn as neuter. 


The word krithv" retains something of its widest meaning (Acts 13:20). The action of the Judge is not to be limited to punishment only. The Divine Judgment is the manifestation of right, the vindication of truth, an object of desire for believers, though the light in which it is revealed (John 3:19) is fire also (comp. Heb. 12:29). Dikasthv" strictly has reference to a legal and technical process: Acts 7:27, 35 (not Lk. 12:14); 1 Sam. 8:1; Wisd. 9:7. Christians ‘in Christ’ can draw near to the Judge. 


kai; pneuvmasi dik. tetel.] The judgment—the revelation of that which is—has been in part triumphantly accomplished. We realise the presence of the Judge, and also of those for whom His work has been fulfilled in righteousness. These are spoken of as ‘spirits,’ for in this passage the thought is no longer, as in the former clauses, of the complete glory of the divine commonwealth, but of spiritual relations only; not of the assembly in its august array, but of the several members of it in their essential being. 


The departed saints are therefore spoken of now as ‘spirits,’ not yet ‘clothed upon’ (2 Cor. 5:4). Comp. 1 Pet. 3:19 toi'" ejn fulakh'/ pneuvmasin. The word yuchv—the principle of human life—is used in a similar manner: Wisd. 3:1 (dikaivwn yucai; ejn ceiri; qeou'); Apoc. 6:9 ff. We have no warrant to draw any deductions from these glimpses of disembodied humanity, nor indeed can we apprehend them distinctly. We can feel however that something is yet wanting to the blessedness of the blessed. 


But while the work of Christ is as yet uncompleted in humanity, though ‘the righteous’ are spoken of as spirits only, yet they are essentially ‘made perfect.’ They have realised the end for which they were created in virtue of the completed work of Christ. When the Son bore humanity to the throne of God—the Father—those who were in fellowship with Him were (in this sense) perfected, but not till then: Heb. 11:40. In this connexion reference may be made to the impressive picture of ‘the harrowing of hell’ by Christ in the Gospel of Nicodemus: cc. xxi. ff. 


For the general idea of teleiou'sqai see 2:10; 7:11; 10:14 (notes). 


With this conception of the righteous man gaining his perfection in Christ contrast the Rabbinic conception of ‘the perfect righteous man’ who fulfils all the Law: Weber Altsynag. Theol. 278 f. 


For divkaio" see 10:38 (LXX.); 11:4. 


The verb dikaiou'n is not found in the Epistle. 


Primasius reading ad spiritum (pneuvmati) explains it of the Holy Spirit: per quem justi creantur omnes in baptismate, accipientes ab illo remissionem omnium peccatorum. 


(b) The support while the struggle lasts. 


Heb. 12:24. kai; diaq. n. mes.  jI. kai;...  {Abel] For some the struggle of life is over: by some it has still to be borne. In these last two clauses the spiritual covenant is shewn in relation to those whose work has yet to be completed. 


Their assurance lies in the facts that He through Whom the covenant is established has perfect sympathy with them as true man; and that the blood through which it was ratified is an energetic power of purifying life. 


The work of Jesus, the author and perfecter of faith (Heb. 12:2), is placed in these respects in significant connexion with that of Moses, the mediator of the first covenant, the deliverer from Egyptian bondage, and that of Abel the first martyr of faith (11:4). 


diaq. neva" mesivth/  jI.] This is the only place in which diaqhvkh neva occurs in N. T.; compare diaqhvkh kainhv Heb. 8:8, 13 (LXX.); 9:15. 


For the contrast of nevo" and kainov" see Col. 3:10 (and Lightfoot's note). 


The Covenant is spoken of as neva in regard of its recent establishment, and not as kainhv in regard of its character. 


The Covenant was in relation to the Hebrews ‘new’ in time and not only ‘new’ in substance. Christians had just entered on the possession of privileges which the elder Church had not enjoyed. 


For mesivth" compare Heb. 8:6 note; and for the force of the human name  jIhsou'" see Heb. 3:1 note; and for the order Heb. 2:9 note; 12:2. 


kai; ai{m. rJant....lalou'nti] Vulg. et sanguinis sparsionem loquentem. There is a voice to be heard here also as at Sinai (12:19), but not terrible like that. 


The blood—‘the life’—is regarded as still living. This thought finds expression in the first record of death (Gen. 4:10), but the voice ‘of the blood of Jesus’ is doubly contrasted with the voice of the blood of Abel. That, appealing to God, called for vengeance, and making itself heard in the heart of Cain, brought despair; but the blood of Christ pleads with God for forgiveness and speaks peace to man. 


For rJantismov" compare Heb. 9:19 f.; 10:22 (rjerantismevnoi ta;" kardiva"); 1 Pet. 1:2 rJantismo;n ai{mato"  jIhsou'. Barn. 5.1 i{na th'/ ajfevsei tw'n aJmartiw'n aJgnisqw'men o{ ejstin ejn tw'/ ai{mati tou' rJantivsmato" aujtou'. For the idea of Blood in Scripture see Addit. Note on 1 John 1:7. 


para; to;n  {A.] better than Abel. Comp. Heb. 11:4 ajpoqanw;n e[ti lalei'. It seems more natural to take the words thus quite simply than to render them ‘better than that (the blood) of Abel’ (para; to;  {A. L and some mss.). 


Krei'tton is an adverb as in 1 Cor. 7:38 (Winer, p. 580). For kr. parav see Heb. 9:23; 1:4 note. 


(b) The duties of Christians which flow from their position (Heb. 12:25-29). 


The picture of the position of Christians has been drawn. Its dangers and glories have been set forth. The last application now follows. 


The section consists of two parts. In the first (a) the writer emphasises the responsibility of Christians in respect of their position towards a final revelation (21:25-27); and then (b) he makes a practical appeal (12:28, 29). 


25 See that ye refuse not him that speaketh. For if they escaped not, when on earth they refused him that dealt with them, much less shall we escape who turn away from him that dealeth with us from heaven. 26 Whose voice shook the earth then, but now he hath promised saying Yet once more will I make to tremble not only the earth but also the heaven. 27 And the word, Yet once more, signifieth the removal of the things which are shaken, as of things that have been made, that the things may abide which are not shaken. 

28 Wherefore let us, as receiving a kingdom that cannot be shaken, feel thankfulness (or have grace), whereby we may offer service to God, as is well-pleasing, with reverence and awe; 29 for our God is a consuming fire. 

(a) Heb. 12:25-27. The punishment of the Israelites may remind Christians of their responsibility. They rejected an earthly dispensation. He who speaks to us is ‘from heaven’ (12:25). The shaking of the earth then was but a symbol of the shaking of earth and heaven now (12:26), which is final, as introducing an order which cannot be shaken (12:27). 


12:25. blevpete mh; parait. to;n lal.] See that ye refuse not him that even now is speaking. The warning springs directly from the contemplation of the picture which the Apostle has drawn. The absence of a connecting particle gives greater force to the appeal: ‘you know what lies before us: see that you do not disregard it.’ 


For blevpete compare Heb. 3:12; and for paraithvshsqe 12:19 note. 


The words which follow (eij ga;r... ajpostrefovmenoi) are really a parenthesis; so that to;n lalou'nta goes closely with ou| hJ fwnhv (Heb. 12:26). However the intervening words may be interpreted, the speaker, through whatever agency, is God. He Who ‘spake in a Son’ (Heb. 1:2) still speaks in Him. 


eij ga;r...ejpi; gh'"...to;n crhm....ajpostr.] For if they—the people of the Exodus whose history has just been recalled to us—escaped not the consequences of their want of faith when on earth they refused him that dealt with them, much less shall we escape who are turning away from him that dealeth with us from heaven. The long sufferings in the wilderness witnessed to the punishment of that unbelief which made the people rescued from Egypt unfit and unwilling to hold converse with God. Their sin was not in the request that Moses only should speak to them (Deut. 5:28), but in the temper which made the request necessary (Deut. 5:29). 


The position of ejpi; gh'", when tovn is transferred according to the true reading, makes it impossible to take the words exclusively with to;n crhmativzonta (as in to;n ejpi; gh'" crhmativzonta). They qualify the whole clause which follows: If they escaped not when on earth (having their position on earth) they refused (begged no longer to hear) him that dealt with them.... The scene and the conditions of the revelation, the trial and the failure, were earthly, on earth. 


The corresponding phrase ajpj oujranw'n expresses only the position of the revealer and not that of those to whom the revelation is given. Hence it is limited by its place to Him (to;n ajpj oujr.). 


For ejkei'noi see Heb. 4:2. 


The word paraithsavmenoi (when they refused...) takes up parh/thvsanto in 12:19. The object then was not the voice of Moses but the voice of God. It seems to follow necessarily therefore that the object here (to;n crhmativzonta) must be God and not the minister of God. Thus the contrast is not between the two mediators Moses and Christ, but between the character of these two revelations which God made, ‘on earth’ and ‘from heaven.’ 


For crhmativzonta compare Heb. 8:5 (kecr. Mwush'"); 11:7. The word appears to be specially chosen to describe the manifold circumstances connected with the giving of the Law. 


p. m. hJmei'" (sc. oujk ejkfeuxouvmeqa) oiJ to;n ajpj oujr. ajpostr.] The form in which this supposition is expressed is remarkable. The writer does not say ‘if we turn away from him’ (to;n ajpj oujr. ajpostr.), nor yet ‘after turning away from’ (ajpostrafevnte" 2 Tim. 1:15). He looks upon the action as already going on, and does not shrink from including himself among those who share in it: ‘we who are turning away,’ if indeed we persevere in the spirit of unfaithfulness. 


The phrase to;n ajpj oujranw'n (him that dealt and dealeth with us from heaven) is left in an undefined and general form as including the work of the Son on earth and after He was glorified, through Whom the Father speaks. His revelation was ‘from heaven’ in both cases. 


In one sense God ‘spake from heaven’ when He gave the Law (Ex. 20:22; Deut. 4:36), but His voice even then was ‘of earth.’ 


For ajpostrefovmenoi compare Tit. 1:14; Matt. 5:42; 2 Tim. 1:15. 


The tense stands in marked contrast with that used in the former clause (paraithsavmenoi, ajpostrefovmenoi). The action if commenced was not yet completed. 


Heb. 12:26. ou| hJ fwnhv...] The words go back to v. 25 to;n lalou'nta Ex. 19:18 f. (Heb.).  JOra'/" o{ti tovte oJ lalw'n aujto;" h\n oJ nu'n ajpj oujranou' crhmativzwn hJmi'n (Theophlct.). 


For ejsavleusen compare Ex. 19:18 (Heb.); Judges 5:4 f. gh' ejseivsqh... o[rh ejsaleuvqhsan. Ps. 114:7 (LXX.) ajpo; proswvpou kurivou ejsaleuvqh hJ gh'. The word is used of violent elemental convulsions (e.g., Matt. 24:29). 


nu'n de; ejphvgg.] Hag. 2:6. But now, in relation to the Christian order as distinguished from that of Sinai (tovte), He hath promised, whose voice then shook the earth.... 


The former outward ‘shaking’ was the symbol of a second ‘shaking’ far more extensive and effective. Heaven and earth will at last be moved that men may contribute to the fulfilment of the divine purpose. And the announcement of this final catastrophe of the world, however awful in itself, is a ‘promise,’ because it is for the triumph of the cause of God that believers look. 


The prophecy of Haggai (Haggai 2:6 ff., 21 ff.) deals with two main subjects, the superior glory of the second temple in spite of its apparent poverty: the permanent sovereignty of the house of David in spite of its apparent weakness. The prophet looks forward from the feeble beginnings of the new spiritual and national life to that final manifestation of the majesty and kingdom of God in which the discipline begun on Sinai is to have an end. He naturally recals in thought the phenomena which accompanied the giving of the Law; and foreshadows a correspondence between the circumstances of the first and the last scenes in the divine revelation. That which was local and preparatory at Sinai is seen in the consummation to be universal. 


The quotation is adapted from the LXX. e[ti a{pax ejgw; seivsw to;n oujrano;n kai; th;n gh'n kai; th;n qavlassan kai; th;n xhravn. The interpretation of the words  w" ayhi f['m] th'a' dw[rendered by e[ti a{pax is doubtful; but in any case the LXX. gives the main thought. The character of this ‘shaking’ compared with that which foreshadowed it marks it as final. 


For ejphvggeltai compare Rom. 4:21; Gal. 3:19 (to whom He hath given the promise). 


Heb. 12:27. to; dev  [Eti a{pax] And the word Yet once more.... Vulg. Quod autem...dicit. The use of this phrase shews that the second ‘shaking’ will be final. No other is to follow. All then that admits of being shaken must be for ever removed. 


For a{pax see Heb. 6:4 n.; 9:26 ff.; and for dhloi', Heb. 9:8 note. 


th;n tw'n saleuomevnwn...pep.] the removal of the things which are being shaken as of things that have been made. The convulsion is represented as in accomplishment. It is not simply possible. This vivid feature is lost in the Latin mobilium (Vulg.). 


wJ" pepoihmevnwn] The visible earth and heaven are treated as transitory forms, which only represent in time the heavenly and eternal. As the material types of spiritual realities they are spoken of characteristically as ‘made’ and so as being liable to perish. The ‘invisible’ archetypes are also, as all things, ‘made’ by God: Is. 66:22. They are not imperishable in themselves, but they abide in virtue of the divine will, which they are fitted peculiarly to express as being spiritual. 


For metavqesi" compare Heb. 7:12 (11:5). The word only occurs in this Epistle in the N. T. In the LXX. it is found only in 2 Macc. 11:24. The verb occurs Acts 7:16; Gal. 1:6; Jude 4; Heb. 7:12; 11:5. 


A similar idea is expressed by St John and St Paul 1 John 2:8, 17 (paravgesqai); 1 Cor. 7:31 (paravgei). 


i{na meivnh/] The abiding of the eternal is naturally presented as the object of the removal of the temporal. By this the eternal is shewn as it is. The veils in which it was shrouded are withdrawn. 


ta; mh; sal.] Vulg. quae sunt immobilia (ajsavleuton Heb. 12:28, immobile), all that stands undisturbed in the present trial. The ‘shaking’ is looked upon as already taking place. 


For meivnh/ see Heb. 10:34; 13:14. 


The crisis to which the writer of the Epistle looks forward is, speaking generally, the establishment of the ‘heavenly,’ Christian, order when the ‘earthly’ order of the Law was removed. He makes no distinction between the beginning and the consummation of the age then to be inaugurated, between the catastrophe of the fall of Jerusalem and the final return of Christ: the whole course of the history of the Christian Church is included in the fact of its first establishment. It is impossible to say how far he anticipated great physical changes to coincide with this event. That which is essential to his view is the inauguration of a new order, answering to the ‘new heavens and the new earth’ (Is. 65:17; Apoc. 21:1). 


Signs in nature however did accompany the Birth and Death of Christ. 


The representation of great spiritual changes under physical imagery occurs elsewhere both in the Old and New Testaments: Is. 65; Matt. 14; 2 Peter 3; Apoc. 20; 21. 


Many recent writers have connected pepoihmevnwn with i{na: ‘so made that...,’ ‘made to the end that....’ According to this view the transitory is treated as the preparation for the continuance of that which abides. The thought itself is important; but it does not seem to lie in the context, which does not deal directly with the purpose of that which passes away. 


(b) Heb. 12:28, 29. The consideration of the position in which the Hebrews were placed issues in a practical appeal. 


12:28. dio; ba"....] Wherefore, seeing that this great catastrophe, this revelation of the eternal, is 


imminent, let us as receiving a kingdom that cannot be shaken...The thought of the ‘kingdom’ lies in the second part of Haggai's prophecy, which the quotation naturally suggested to the readers. The ‘shaking’ of which the prophet spoke, and which was now being fulfilled, was designed to issue in an eternal sovereignty of the house of faith. 


The mention of the Divine Kingdom is comparatively rare in the Epistles. In the Gospels and Acts the phrase is always definite, ‘the kingdom,’ ‘the kingdom of heaven,’ ‘the kingdom of God,’ ‘the Father's kingdom’ (hJ basileiva, hJ b. tw'n oujranw'n, hJ b. tou' qeou', hJ b. tou' patrov"), and by implication ‘the kingdom of the Son of man’ (comp. Lk. 22:29 dievqetov moi basileivan). The phrase ‘the kingdom of God’ (hJ b. tou' q.) occurs: 2 Thess. 1:5; 1 Cor. 4:20; Rom. 14:17; Col. 4:11: comp. 1 Thess. 2:12. Elsewhere we have ‘the kingdom of Christ and God’ (Eph. 5:5 ejn th'/ b. tou' Cristou' kai; qeou'); and ‘the eternal kingdom of our Lord and Saviour Jesus Christ’ (2 Pet. 1:11 hJ aijwvnio" b. tou' kurivou hJmw'n kai; swth'ro"  jI. Cr.; comp. 1 Cor. 15:24; Col. 1:13; 2 Tim. 4:1, 18); and ‘the kingdom which was promised’ (James 2:5). In other places the anarthrous form basileiva qeou' is used in the phrase, klhronomei'n b. q.: 1 Cor. 6:9 f.; 15:50; Gal. 5:21, where it is natural that emphasis should be laid on the character of that which men looked to receive. 


paralambavnonte"] receiving from the hands of God as His gift. Believers are already entering upon the kingdom (Heb. 4:3); and this kingdom is described as ‘immovable’ (ajsavleuton) and not simply as ‘not moved’ in the crisis which the Apostle pictures. 


Comp. Dan. 7:18 paralhvyontai th;n basileivan a{gioi uJyivstou, after the four kingdoms of force had been removed; Col. 4:17 p. diakonivan. 


e[cwmen cavrin] Vulg. habemus (e[comen) gratiam. The use of the phrase cavrin e[cein elsewhere in the N. T. is strongly in favour of the sense ‘let us feel and shew thankfulness to God’: Luke 17:9; 1 Tim. 1:12; 2 Tim. 1:3. This sense is supported by Chrysostom (ouj movnon oujk ojfeivlomen ajpoduspetei'n ejpi; toi'" parou'sin ajlla; kai; cavrin aujtw'/ megivsthn eijdevnai ejpi; toi'" mevllousi), OEcumenius and Theophylact. And, though at first sight there is something strange in the idea that thankfulness is the means whereby we may serve God, we are perhaps inclined to forget the weight which is attached in Scripture to gratitude and praise. It is the perception and acknowledgement of the divine glory which is the strength of man. The sense of love is the motive for proclaiming love. Ps. 51:14 f. 


At the same time in 3 John 4, e[cein cavrin is used in the sense of ‘having a gracious favour.’ Thus there is nothing absolute in usage against giving to the words here the sense ‘let us have (i.e. realise) grace.’ The gift of God is certain, but we must make it our own. Comp. Heb. 4:16 i{na...c. eu{rwmen, 13:9 kalo;n ga;r cavriti bebaiou'sqai. This sense is given by the Peshito and by the Latin Fathers. Gratiam dicit fidem rectam, spem certam, caritatem perfectam, cum operatione sancta, per quae debemus Deo servire cum metu, timentes illum ut Deum et judicem omnium, et cum reverentia diligentes eum ut patrem (Primas.). 


For the sense of e[cwmen in this case see Rom. 5:1. 


dij h|" latreuvwmen] The verb latreuvwmen is attracted to e[cwmen, ‘let us thank God, and by that gratitude let us serve Him’ (latr. tw'/ qew'/); eja;n ga;r w\men eujcavristoi tovte kai; latreuvomen eujarevstw" kai; wJ" eijdovte" poi'on despovthn e[comen (Theophlct.). The saints, though kings, shall serve: Apoc. 7:15; 22:3. 


eujarevstw"] Heb. 13:21 (to; eujavreston). Elsewhere eujavresto" occurs in the N. T. only in St Paul (eight times), and except in Tit. 2:9 (douvlou" despovtai" eujarevstou") always of divine relations. 


meta; eujlab. kai; devou"] Vulg. cum metu et reverentia (O. L. verecundia). The mention of devo" here, a word which does not occur again in the N. T., arises out of the context. Comp. Phil. 2:12; 1 Pet. 1:17. 


The common reading meta; aijd. kai; eujl. occurs in Philo, Leg. ad Cai. § 44 (2.597 M.). For eujlavbeia, see Heb. 5:7 note. 


12:29. kai; ga;r...] for indeed.... See 4:2 note. 


oJ qeo;" hJmw'n] The significant addition of hJmw'n extends the description of the God of the revelation from Sinai to the God of the new revelation. In other respects there may be a wide chasm between the Law and the Gospel; but the One God of both is in His very nature in relation to man as He is, and not in one manifestation only, ‘a consuming fire.’ He purifies by burning up all that is base in those who serve Him, and all that is unfit to abide in His Presence: Mal. 3:2 f. (Is. 4:4); Mal. 4:1. Comp. Matt. 3:12. 


With oJ qeo;" hJmw'n contrast oJ qeov" (Additional Note on 1 John 4:8). 


The image occurs several times in the O. T.; Deut. 4:24; Is. 33:14. Comp. Deut. 9:3; Ex. 24:17. 


The Latin Fathers develop the thought: 


Deus omnipotens ignis appellatur non ut materiam quam fecit consumat, sed quam exterius homo attrahit, rubiginem scilicet peccatorum; non enim illud consumit quod ipse fecit sed quod malitia hominum intulit (Primas.). 


Ignis quatuor sunt officia, id est quoniam purgat et urit et illuminat et calefacit, sicque Spiritus sanctus purgat sordes vitiorum, et urit renes et cor ab humore libidinum, illuminat mentem notitia veritatis, et calefacit incendio caritatis (Herv.). 

Additional Note on Hebrews 12:2. The Christology of the Epistle. 

The view of the Person and Work of Christ which is given in the Epistle to the Hebrews is in many respects more comprehensive and far-reaching than that which is given in any other Book of the New Testament. The writer does not indeed, like St John, trace back the conception of the Personality of the Lord to immanent relations in the Being of a Living God. He does not, like St Paul, distinctly represent each believer as finding his life ‘in Him’ and so disclose the divine foundation of the solidarity of the human race. But both thoughts are implicitly included in his characteristic teaching on the High-priestly office of Christ through which humanity reaches the end of creation. 


In the following note I wish to offer for connected study the passages of the Epistle in which the author deals with The Divine Being of the Son (i), and with The work of the Incarnate Christ (ii); but before doing this it is necessary to observe that he recognises one unchanged Personality throughout in Him through Whom finite things were called into existence and under Whom they find their final peace. 


This fundamental truth finds complete expression in the opening paragraph (comp. pp. 17, 18). From first to last, through time to that eternity beyond time which we have no powers to realise, One Person fulfils the will of God: 









oJ qeo;" ejlavlhsen hJmi'n ejn uiJw'/ 








o}n e[qhken klhronovmon pavntwn 








dij ou| kai; ejpoivhsen tou;" aijw'na". 


And when we contemplate Him in His Nature and His Work there is the same unbroken continuity through changes which to our eyes interrupt or limit His activity: 



o}" w]n 






ajpauvgasma th'" dovxh" kai; 






carakth;r th'" uJpostavsew" aujtou' 




fevrwn te ta; pavnta tw'/ rJhvmati th'" dunavmew" aujtou' 






kaqarismo;n tw'n aJmartiw'n poihsavmeno" 


ejkavqisen ejn dexia'/ th'" megalwsuvnh". 


One Person is the agent in creation, the medium of revelation, the heir of the world. One Person makes God known to us in terms of human life, and bears all things unceasingly to their proper goal, and ‘having made purification of sins’ waits for that issue which man's self-assertion has delayed. 


The same thought is traced in the O. T. where the Son is spoken of as King and Creator (1:8-12). And it appears in its simplest form in the combination of the two contrasted Names ‘Jesus’ and ‘the Son of God’ (4:14 note; compare 13:20 to;n kuvrion hJmw'n  jIhsou'n with 1 Cor. 12:3; Rom. 10:9); and again in the abrupt and unique phrase, Heb. 13:8,  jIhsou'" Cristo;" ejcqe;" kai; shvmeron oJ aujto;" kai; eij" tou;" aijw'na". 


i. The Divine Being (Nature and Personality) of the Son. 

(1) In relation to God. 


The Divine Being of the Son in relation to God is presented (a) by the use of the general titles ‘Son,’ ‘the Son,’ ‘the Firstborn’ and (b) by the definite description of His nature and work. 


(a) The use of the anarthrous title ‘Son,’ which emphasises the essential nature of the relation which it expresses, is characteristic of the Epistle (Heb. 1:2 note, 5 [comp. Heb. 12:5]; 3:6; 5:8; 7:28 note; comp. p. 34). The form occurs elsewhere in the Epistles only in Rom. 1:4 oJrisqevnto" uiJou' qeou' (comp. John 19:7 uiJo;n qeou'). 


This title is defined by the personal titles ‘the Son’ (Heb. 1:8), ‘the Son of God’ (6:6; 7:3; 10:29), ‘the Firstborn’ (1:6 note); and ‘the Son of God’ is identified with ‘Jesus’ (4:14 note). 


The title ‘Son’ is used in the Epistle only in reference to the Incarnate Lord. This follows from the scope of the teaching. But the title expresses not merely a moral relation, but a relation of being; and defines in human language that which ‘was’ beyond time immanent in the Godhead (10:5; 7:3 notes). There was (so to speak) a congruity in the Incarnation of the Second Person of the Holy Trinity (comp. p. 18). 


In this connexion it must be noticed that the writer represents the Father as the Source (miva phgh; qeovthto") from which the Son derived all that He has (1:2 e[qhken; 5:5 oujk eJauto;n ejdovxasen). Comp. St John 5:26. 


It is remarkable that God is spoken of as ‘Father’ only in Heb. 1:5 (from the LXX. comp. 12:9, 7). The title is used by St Paul in all his Epistles. 


(b) The definite description of the Divine Personality given in 1:3 has been examined in detail in the notes upon the passage. The use of the absolute, timeless, term ‘being’ (w[n) guards against the thought that the Lord's ‘Sonship’ was by adoption and not by nature. In Him the ‘glory’ of God finds manifestation, as its ‘effulgence’ (ajpauvgasma), and the ‘essence’ (uJpovstasi") of God finds expression, as its embodiment, type (carakthvr). The two ideas are complementary and neither is to be pressed to consequences. In ajpauvgasma the thought of ‘personality’ finds no place (ejnupovstaton oujk ejstivn); and in carakthvr the thought of ‘coessentiality’ finds no place. The two words are related exactly as oJmoouvsio" and monogenhv", and like those must be combined to give the fulness of the Truth. The Truth expressed thus antithetically holds good absolutely; and it is offered to us under the conditions of human life in the Incarnation. In Christ the essence of God is made distinct: in Christ the revelation of God's character is seen (comp. John 5:19, 30; 14:9). 


(2) In relation to the World. 


In relation to the World the Son is presented to us as (a) the Creator, (b) the Preserver, and (c) the Heir of all things. From the divine side indeed these three offices are one. 


(a) The Creative work of the Son is affirmed both in the writer's own words (Heb. 1:2 dij ou| kai; ejpoivhsen tou;" aijw'na"), and by an application of the language of the Psalms (Ps. 1:10). At the same time the creation is finally referred to God (11:3 pivstei noou'men kathrtivsqai tou;" aijw'na" rJhvmati qeou'). Thus the teaching of the Epistle exactly corresponds with the Nicene phrases: pisteuvomen eij" e{na qeovn, patevra...pavntwn...poihthvn: kai; eij" e{na kuvrion  jIhsou'n Cristovn...dij ou| ta; pavnta ejgevneto.... 


(b) The thought of creation passes into that of the preservation, government, consummation of created things. The Son by ‘the word of His power’ (Heb. 1:3 fevrwn note; comp. 11:3) bears all things to their true end. He is over the whole house of God in virtue of what He is (3:6 uiJov") and of what He has done (10:21 iJereuv"). This work was in no way interrupted by the Incarnation. St Paul also combines the creative and sustaining power of Christ: Col. 1:16, 17 (ejktivsqh, e[ktistai, sunevsthken). 


(c) The idea of the ‘heirship’ of Christ, though in a limited sense, finds a place in the Synoptic Gospels (Matt. 21:38 and parr.). It is connected by St Paul with the work of creation: Col. 1:16 ta; pavnta dij aujtou' kai; eij" aujto;n e[ktistai. This conception is emphasised by the true order of the words in Heb. 1:2 dij ou| kai; ejpoivhsen t. aij. The fact that He created suggests the fitness that He should inherit. Comp. Addit. Note on 6:12. 


The Sovereignty of Christ over ‘the order to come’ (2:5) presents His ‘heirship’ under one special aspect; and in part this Sovereignty is exercised even now (3:6; 10:21). In part however it awaits accomplishment (1:13; 10:13). 


ii. The Work of the Incarnate Christ. 

The Work of the Incarnate Christ is presented under the aspect, (1) of His earthly life, and (2) of His Work in His glorified humanity in heaven. 


(1) The Incarnation. 


The Incarnation requires to be considered (a) in relation to the assumption of human nature (sarkwqh'nai), and (b) in relation to human life (ejnanqrwph'sai). Both views are required for a full view of the Truth. 


(a) The Lord's humanity is declared to be real (2:14; comp. Heb. 12:10; 7:14), perfect (2:17 kata; pavnta), and representative (2:9 uJpe;r pantov"). At the same time, as has been seen, the Divine Personality was unchanged by the assumption of manhood. We must not however suppose that the body with its powers was simply an instrument which was directed by a divine ‘principle.’ The body prepared for Him by God (10:5) is not, any more than ‘flesh’ in John 1:14, to be interpreted in a partial sense. The use of the human name ( jIhsou'", see p. 33) guards the fulness of His humanity (comp. Heb. 2:6 LXX.). At the same time His perfect humanity was in absolute harmony with His Divine Nature, and so He could work through it using all men's powers; but it did not limit His Divine Nature in any way in itself: it limited only its manifestation. 


(b) Thus the perfect human nature of Christ found expression in a perfect human life. By the discipline of suffering the Lord was ‘made perfect,’ bearing without the least failure every temptation to which we are exposed (4:15; 5:7 ff.; 7:26). Comp. Addit. Note on 2:10. His growth was not only negatively sinless, but a victorious development of every human power. Nor can it be without deep interest to notice how the writer recognises in Christ separate human virtues: trust in God (2:13 e[somai pepoiqwv"...); faithfulness (2:17; 3:2); mercy and sympathy (2:17; 4:15); dependence on God (5:7 f.); faith (12:2). For the connexion of the discipline of Christ with the discipline of men, compare 2:10 f. with 12:7. 


Christ did not however cease at any time to be the Son of God. He lived through death, offering Himself through His eternal spirit (9:14 note); and He exercises His priesthood in virtue of ‘the power of an indissoluble life’ (7:16). 


In this union of two Natures in the one Person of Christ, Whose Personality is Divine, to use the technical language of Theology, we recognise the foundation-fact of a true fellowship of God and man. There would be no true fellowship, no sure hope for men, if the Person of Christ were simply a manifestation of Deity, or a divine principle working through human nature as its material. 


As it is we can see how in virtue of His humanity and human life the Lord was able to fulfil His twofold office for men, as ‘Apostle and High-priest’ (3:1), declaring the will of God and preparing men to appear before Him. 


(2) The Exaltation. 


The exaltation of Christ is placed in this Epistle, as by St Paul (Phil. 2:9 ff. diov), in close connexion with His sufferings (Heb. 2:9; 12:2). But the writer differs from St Paul in his mode of presenting it. While St Paul dwells on the Resurrection in each group of his Epistles, the writer of the Epistle to the Hebrews refers to it once only (13:20; comp. v. 7), fixing his attention on the Ascension (4:14; 6:20; 7:26; 9:11 f.; 24), and the Session on the right hand of God (1:3; 8:1; 10:12; 12:2). This difference follows from the unique teaching of the Epistle on the work of Christ as King-priest. Comp. Addit. Notes on 8:1 and 8:1, 2. 


From what has been said it will be seen that there is a very close connexion between the Christology of the writer to the Hebrews and the Christology of St Paul. Both Apostles fix the minds of their readers upon what Christ is and what He did and does, and not upon what He taught: with both His prophetic work falls into the background. Both again rise to the thought of the glorified Christ through the work of Christ on earth. But in this respect the writer to the Hebrews forms a link between St Paul and St John. He dwells upon the eternal nature and unchangeable work of the Son before he treats of His historic work; while for St John even the sufferings of Christ are a form of His glory. 


But though there is a remarkable agreement in idea between the teaching of the Epistle on the Person of Christ and that of St Paul's (later) Epistles (Phil. 2:5-11; Eph. 1:3-14; Col. 1:15-20), even where the thoughts approach most nearly to coincidence, there still remain significant differences of phraseology: e.g., 

Heb 1:3 ajpauvgasma 




carakthvr. Col 1:15 (2 Cor. 4:4) eijkwvn. id. fevrwn ta; pavnta tw'/ rJhvm. th'" dun. aujtou'. Col 1:17 ta; p. ejn aujtw'/ sunevsthken. Heb 1:2 klhronovmon pavntwn. Col 1:16 ta; pavnta eij" aujto;n e[ktistai. Heb 1:6 oJ prwtovtoko". Col 1:15 prwtovtoko" pavsh" ktivsew". Col 1:18 prwtovtoko" ejk tw'n nekrw'n. Heb 2:17 w[feilen kata; pavnta toi'" ajdelfoi'" oJmoiwqh'nai. Phil 2:7 ejn oJmoiwvmati ajnqrwvpwn 

Compare also the use of Ps. 8 in 2:6 ff. with the use of it in 1 Cor. 15:27; Phil. 3:21 (Eph. 1:22). 


It is also of importance to observe that the writer of the Epistle does not use St Paul's images of Christ as ‘the Second Adam’ (1 Cor. 15:22, 45), and ‘the Head’ of the Church (Eph. 1:22; 4:15 f.; Col. 1:18), though he does dwell on the fellowship between the One Son and the ‘many sons’ (Heb. 2:10 ff.; comp. 10:5 ff.); nor does he offer the thought of the Christian as dead and risen with Christ. On the other hand St Paul does not speak of Christ's work as High-priest, nor does he set forth the discipline of His human life as bringing to men the assurance of prevailing sympathy. 


It follows also from the prominence which the writer gives to the priestly work of Christ that he represents the Lord as more active in His Passion than St Paul does. Even on the Cross he shews Christ as working rather than as suffering. Christ in St Paul is regarded predominantly as the Victim, in the Epistle to the Hebrews as the Priest even more than the Victim. In this point again the Epistle comes near to the gospel of St John, in which Christ on the Cross is seen in sovereign majesty. 


There is, it may be added, no trace in the Epistle of the Dualistic views which find a place in the Pastoral Epistles (1 Tim. 4:3 ff.; Tit. 1:15); nor of the Docetism which is met by St John (1 John 4:2 f.; 2 John 7). 


Compare Additional Note on Heb. 1:4, On the Divine Names in the Epistle. 

A PERSONAL EPILOGUE: 13 


The thirteenth chapter is a kind of appendix to the Epistle, like Rom. 15, 16. The first twelve chapters form a complete treatise; and now for the first time distinct personal traits appear. A difference of style corresponds with the difference of subject; but the central portion brings back with fresh power some of the main thoughts on which the writer has before insisted. 


The chapter falls into three divisions: 


(1) Social duties (Heb. 13:1-6). 


(2) Religious duties (13:7-17). 


(3) Personal instructions of the writer (13:18-25). 


(1) Social duties (13:1-6) 


The character of the precepts suggests that the society to which they were addressed consisted of wealthy and influential members. The two special illustrations of the practical exhibition of ‘love to the brethren’ point to services which such persons especially could render; and the warnings which follow regard the temptations of a similar class to luxury and love of money. 


The succession of thought is perfectly natural. Particular duties spring out of the recognition of the new relation to God and men established in Christ. Sympathy (13:1, 2), self-respect and self-control (13:4, 5), confidence in spiritual support (13:6), express the application of the one truth to different spheres. 


1 Let love of the brethren continue. 2 Forget not to entertain strangers, for thereby some entertained angels unawares. 3 Remember them that are in bonds, as bound with them: them that are evil entreated, as being yourselves also in the body. 4 Let marriage be had in honour in all things; and let the bed be undefiled; for fornicators and adulterers God will judge. 5 Let your character be free from the love of money. Be content with the things ye have; for Himself hath said, I will in no wise fail thee, nor will I in any wise forsake thee. 6 So that with good courage we say, The Lord is my helper: I will not fear. What shall man do to me? 

13:1. hJ filadelfiva] love of the brethren, Vulg. caritas fraternitatis. The relation of Christians one to another in virtue of their common Lord (2:11 f.) led necessarily to the extension of the term for the affection of natural kinsmanship to all the members of the one ‘brotherhood’ (ajdelfovth" 1 Pet. 2:17; 5:9). Comp. 2 Pet. 1:7 (1 Pet. 3:8); Rom. 12:10; 1 Thess. 4:9; 1 Pet. 1:22. 


The love of the Jew for his fellow Jew, his ‘brother’ (Deut. 23:19; comp. Philo, de carit. § 6, 2.388 M.), was national: the Christian's love for his fellow-Christian is catholic. The tie of the common faith is universal, and in proportion as the ill-will of those without increased, it became necessary to deepen the feeling of affection within. 


The use of menevtw suggests that the bond had been in danger of being severed. Compare Heb. 6:10; 10:33. 


Jugiter maneat in vobis caritas fraternitatis, id est semper diligatis fraternitatem, hoc est, fratres qui sunt aqua et spiritu renati sicut et vos (Herv.). 


 {Ora pw'" ta; parovnta prostavttei fulavttein aujtou;" kai; oujci; prostivqhsin e{tera: ouj ga;r ei\pe, Givnesqe filavdelfoi ajllav, Menevtw hJ filadelfiva (Chrys.). 


13:2. th'" filox. mh; ejpil.] The circumstances of the time made private hospitality almost a necessity for travellers. In writing to the Corinthians Clement mentions among their former glories to; megaloprepe;" th'" filoxeniva" uJmw'n h\qo" (ad Cor. 1.17), and dwells on the ‘hospitality’ of Abraham, Lot, Rahab (cc. 10-12). Comp. 1 Tim. 5:10; 3 John 5 ff.; 1 Pet. 4:9; 1 Tim. 3:2; Tit. 1:8 (filovxeno"). Filoxeniva occurs again Rom. 12:13. See also Herm. Mand. viii. a[koue...tw'n ajgaqw'n ta; e[rga a{ ge dei' ejrgavzesqai...chvrai" uJphretei'n, ojrfanou;" kai; uJsteroumevnou" ejpiskevptesqai, ejx ajnagkw'n lutrou'sqai tou;" douvlou" tou' qeou', filovxenon ei\nai, ejn ga;r th'/ filoxeniva/ euJrivsketai ajgaqopoivhsi"... Lucian mocks at the liberality of Christians to strangers: ejxhv/ei (Peregrinus) to; deuvteron planhsovmeno", iJkana; ejfovdia tou;" cristianou;" e[cwn, uJfj w|n doruforouvmeno" ejn a{pasin ajfqovnoi" h\n (de morte Peregr. § 16; comp. §§ 12 f.). 


The use of the phrase mh; ejpilanqavnesqe, compared with mimnhvskesqe, implies that the virtue was now being neglected: tou'to ga;r eijko;" ajpo; tw'n qlivyewn givnesqai (Chrys.). 


There is a marked correspondence between filadelfiva and filoxeniva. Compare Rom. 12:10, 13. 


dia; tauvth" ga;r...] Comp. Gen. 18, 19; Philo, de Abr. § 22, i. pp. 16 f. M. The form of the illustration seems to be that we only observe the outside surface of those whom we receive. More lies beneath than we can see. Christ indeed comes in the least of those who are welcomed in His name (Matt. 25:40, 45; John 13:20). 


The idiomatic form of expression, e[laqon xenivsante" (Vulg. latuerunt quidam angelis hospitio receptis) does not occur again in the N.T. or in the LXX. Compare the use of lanq. in the corresponding passage of Philo: oiJ de; (sc. oJdoiporou'nte" a[ndre") qeiotevra" o[nte" fuvsew" ejlelhvqeisan (l. c. § 22). 


Primasius and Gregory (Hom. xxiii. in Ev. § 2) (with some Latin copies) read placuerunt quidam [sc. Deo]. 


Heb. 13:3. Hospitality is the answer to a direct appeal. We must also seek for those who need our help, and whose circumstances withdraw their claims from our sight. Such sufferers may owe their distress either to direct persecution (tw'n desmivwn), or to the ‘changes and chances of this mortal life’ (tw'n kakoucoumevnwn). In both cases Christians must acknowledge the obligation of fellowship. 


mimnhvskesqe] Remember ‘in precibus, in beneficiis’ (Bengel). Compare Heb. 10:32 ajnamimnhvskesqe. Elsewhere mnhmoneuvein, 13:7; Gal. 2:10. 


For tw'n desmivwn compare Heb. 10:34. 


wJ" sundedemevnoi] as bound with them, rather than as if you were bound with them. The participle appears to give the reason in this as in the following clause (wJ"...o[nte"...). The members of the Christian body are so closely united that the suffering of one is really, though it may be unconsciously, shared by all. This is the ideal which each believer must strive to realise. 


Compare 2 Cor. 11:29 tiv" ajsqenei' kai; oujk ajsqenw'; tiv" skandalivzetai kai; oujk ejgw; purou'mai; 


Non sint vobis oblivioni quamvis teneantur in abditis reclusi (Herv.). 


Public intercession for ‘prisoners’ has formed part of the Church service from the earliest times down to our own Litany. 


The petition is found in the prayer which closes the Epistle of Clement: luvtrwsai tou;" desmivou" hJmw'n: ejxanavsthson tou;" ajsqenou'nta": parakavleson tou;" ojligoyucou'nta" (c. lix). 


So in the Apostolical Constitutions (8.10) the direction is given uJpe;r tw'n ejn metavlloi" kai; ejxorivai" kai; fulakai'" kai; desmoi'" o[ntwn dia; to; o[noma tou' kurivou dehqw'men. uJpe;r tw'n ejn pikra'/ douleiva/ kataponoumevnwn dehqw'men. And petitions to this effect are found in early liturgies: 


Liturgy of Alexandria, p. 32 (Swainson); Liturgy of St Basil, p. 84; St James (Cod. Rossan.), p. 250; Coptic, p. 371. 


A similar petition is found in the daily Synagogue Morning Service, p. 19 (Artom). 


Ignatius in describing false Christians says peri; ajgavph" ouj mevlei aujtoi'", ouj peri; chvra", ouj peri; ojrfanou', ouj peri; qlibomevnou, ouj peri; dedemevnou h] lelumevnou, ouj peri; peinw'nto" h] diyw'nto" (ad Smyrn. 6). 


tw'n kakoucoumevnwn] them that are evil entreated, Vulg. laborantium, Heb. 11:37 (only in N. T.), comp. 11:25. The word is used in late Greek authors (twice in LXX.), but kakouciva is found in AEschylus. The meaning appears to be quite general. 


wJ" kai; aujtoi; o[. ejn s.] as being yourselves also in the body and so exposed to the same sufferings, Vulg. tanquam et ipsi in corpore morantes. The former injunction had been enforced by the consideration of the true nature of the Christian body; this one is enforced by the actual outward circumstances of life: Cuivis potest accidere quod cuiquam potest. 


Per hoc enim quia in corpore mortali manetis, sicut et illi, experimento probatis quia militia est vita hominis super terram, et homo ad laborem nascitur et (ut?) avis ad volatum (Primas.). 


For the phrase o[nte" ejn swvm. compare 2 Cor. 5:6 (1). It occurs in Porphyr. de abstin. 1.38 eij ga;r mh; ejnepovdize ta; aijsqhvmata th'/ th'" yuch'" ejnergeiva/, tiv deino;n h\n ejn swvmati ei\nai. The thought is that of the body as being the home (or the prison) of the soul. 


The interpretation ‘as being yourselves also members in the one body of Christ’—beautiful as the thought is—is inadmissible. This would require a more definite phrase than ejn swvmati (at least ejn tw'/ swvmati). 


Heb. 13:4. From the widest duties of the social life of Christians the epistle passes to the closest. Warnings on the sacredness of marriage were the more necessary from the license of divorce among the Jews which had been sanctioned by the teaching of the school of Hillel. Comp. Matt. 19:3 ff. (kata; pa'san aijtivan). 


It is questioned whether the sentence contains a precept (Let marriage be...) or a declaration (Marriage is...), whether, that is, e[stw or ejstiv is to be supplied. 


The Syriac version gives the indicative: Marriage is honourable... So also Chrysostom (pw'" tivmio" oJ gavmo"; o{ti ejn swfrosuvnh/, fhsiv, diathrei' to;n pistovn) reading dev, and by implication Theodoret and OEcumenius (but not Theophylact: see below). 


The Latin leaves the construction ambiguous: Honorabile connubium in omnibus et torus immaculatus, while in the corresponding phrase below it inserts the substantive verb, sint mores sine avaritia. The Latin Fathers generally take the words as declaratory. Primasius adds: sit vobis sive placet Deo; but goes on to explain the words as declaratory. Connubium est honorabile, id est legales nuptiae sunt honorabiles in omnibus, nihil est in eis quod honore careat, et torus talium conjugum est immaculatus, id est sine macula criminis (Herv.). 


In spite of the concurrence of ancient opinion towards the other view, the general structure of the passage and the unquestionable sense of ajfil. oJ trovpo" are sufficient to decide in favour of regarding the clauses as hortatory and not indicative. This interpretation is confirmed if not required by the gavr which follows in the true text (Let marriage be had in honour...for...). It may be added that oJ gavmo" is used here only in the N. T. in the sense of ‘marriage.’ 


ejn pa'sin] in all respects, and in all circumstances, so as to be guarded not only from graver violations but from everything which lowers its dignity. Pa'sin is neuter as in Heb. 13:18; 1 Tim. 3:11; 2 Tim. 4:5; Tit. 2:9. 


Mh; ejn qlivyei me;n [ejn] ajnevsei de; ou[: mh; ejn touvtw/ me;n tw'/ mevrei tivmio" ejn a[llw/ de; ou[: ajllj o{lo" dij o{lou tivmio" e[stw (Theophlct.). 


For tivmio" compare Acts 5:34. 


The masc. interpretation (among all) gives a better sense with the indic. than with the imper. construction. 


povrnou" gavr...] Compare 1 Thess. 4:6. The words oJ qeov" stand emphatically at the end. Whatever the opinion of man be from ignorance or indifference, God will judge. 


Heb. 13:5. ajfilavrguro" oJ tr.] Let your character be free from the love of money, Vulg. Sint mores sine avaritia. Sins of impurity and of covetousness go together. Both are typical examples of pleonexiva (self-seeking, selfishness). Eph. 5:3 ff. 


 JO trovpo" describes the general character. It is not found elsewhere in N. T. in this sense. Compare Didache 11.9. For ajfilavrguro" see 1 Tim. 3:3; Didache 15.1 (comp. Heb. 3:5); 2 Clem. 4:3. 


ajrk. toi'" par.] The form of words had passed into a moral commonplace. Comp. [Phocyl.] 6 ajrkei'sqai parevousi kai; [al. parj eJoi'" tw'n dj] ajllotrivwn ajpevcesqai. Teles. ap. Stob. Floril. 97 (95) § 31 tiv ou\n moiv ejsti filosofhvsanti; ... biwvsh/ ajrkouvmeno" toi'" parou'si, tw'n ajpovntwn oujk ejpiqumw'n... Comp. Clem. 1 Cor. 2 toi'" ejfodivoi" tou' qeou' ajrkouvmenoi. 


For the construction see Rom. 12:9. 


Oujk ei\pen Mhde;n kevkthsqe ajlla; Ka]n e[chte mh; h\te dedoulwmevnoi ajllj ejleuqevrw" tau'ta e[cete... (Theophlct.). 


The patristic commentators suggest that the losses of the Hebrews (Heb. 10:32 ff.) had checked their liberality and given occasion to the desire of accumulating fresh wealth. 


aujto;" ga;r ei[r.] for He Himself, God our Father, hath said...—the phrase sounds like an echo of the Pythagorean aujto;" e[fa, Ipse dixit, ‘the Master said’—I will in no wise fail thee, nor will I in any wise forsake thee. 

The exact source of the quotation is not certain. Similar words occur in several places: Gen. 28:15; Josh. 1:5; Deut. 31:6 ff.; and a quotation in exactly the same form occurs in Philo, de conf. ling. § 32 (i. p. 430 M.). There seems however to be no sufficient reason for supposing that the quotation was taken from him. The words had probably been moulded to this shape by common use. 


ajnw'...ejgkatalivpw] Vulg. deseram... derelinquam. The idea of ajnivhmi is that of loosing hold so as to withdraw the support rendered by the sustaining grasp: that of ejgkataleivpw of deserting or leaving alone in the field of contest, or in a position of suffering. 


 jAnivhmi does not occur elsewhere in the N. T. in this sense; for ejgkataleivpw see 2 Cor. 4:9; 2 Tim. 4:10, 16; Matt. 27:46 (LXX.); Acts 2:27 (LXX.); comp. Heb. 10:25. The use of the word in Matt. 27:46 is a clue to the true meaning of the passage. It was the Father's good pleasure to leave the Son exposed to the assaults of His enemies ‘in their hour’ (Luke 22:53). 


Biesenthal most truly points out the fitness of an allusion to the encouragement given to Joshua at such a crisis as the Hebrews were passing through. The position of Jewish Christians corresponded spiritually with that of their fathers on the verge of Canaan. 


For ei[rhken see Heb. 10:8 note. 


Heb. 13:6. w{ste qarr. hJ. l.] Ps. 118:6 (comp. Ps. 106:12). The LXX. by inserting kaiv has led to an alteration in the original division of the words. There can be no doubt that the last clause should be taken as an independent question. 


We Christians—such is the writer's meaning—can use with confidence the most joyful expression of thanksgiving used in the Church of old times. Ps. 118 formed an important part of the Jewish Festival services, and is quoted several times in the N. T. The key-word given here would call up at once to the mind of the readers the thought of ‘the chief corner-stone’ (Matt. 21:42) and of Him ‘that came in the name of the Lord’ (Matt. 21:9). In the triumph of the Lord through suffering they would see the image of the triumph of His people. 


The word qarrei'n occurs elsewhere in the N. T. only 2 Cor. (2 Cor. 5:6, 8; & c.). The imperative qavrsei (-ei'te) is found only as a divine voice (Gospp., Acts). 


(2) Personal religious duties (Heb. 13:7-17) 


The mode in which religious duties are presented indicates the presence of a separatist spirit among those who are addressed. They are charged to remember (a) the example of their first rulers (13:7); and, following on this, they are (b) bidden to render complete devotion to Christ, and to men in and through Him (13:8-16); and practically (c) to obey their present rulers (13:17). 


7 Remember them that had the rule over you, which spake unto you the word of God; and considering the issue of their life, imitate their faith. 

8 Jesus Christ is the same yesterday and to-day, yea and for ever. 9 Be not carried away by manifold and strange teachings; for it is good that the heart be stablished by grace, not by meats; for they that occupied themselves therein were not profited. 10 We have an altar whereof they have no right to eat who serve the tabernacle. 11 For the bodies of those animals whose blood is brought into the Holy place by the High-priest as an offering for sin, are burned without the camp. 12 Wherefore Jesus also, that He might sanctify the people through His own blood, suffered without the gate. 13 Let us therefore go forth unto Him without the camp, carrying His reproach. 14 For we have not here an abiding city, but we seek after that which is to come. 15 Through Him let us offer up a sacrifice of praise to God continually, that is, the fruit of lips which make confession to His Name. 16 But to do good and to communicate forget not; for with such sacrifices God is well pleased. 

17 Obey them that have the rule over you, and submit to them, for they watch in behalf of your souls, as men that shall give account, that they may do this with joy and not with grief; for this were unprofitable for you. 

(a) The writer has spoken of the help of God generally. He now appeals to examples in which it had been conspicuously shewn before he passes on to enforce religious duties. 


Heb. 13:7. mnhmoneuvete tw'n hJg.] Remember, though they have now passed away, them that had the rule over you. Scripture everywhere recognises the living power of a great example. Comp. Heb. 6:12. The word mnhmoneuvein is used of our relation to Christ 2 Tim. 2:8 (mnhm.  jI. C. ejghgermevnon). 


The term oiJ hJgouvmenoi (Vulg. praepositi) occurs again Heb. 13:17, 24; Clem. 1 ad Cor. 1 (in c. 7 of civil rulers); 21 tou;" prohgoumevnou" hJmw'n. Compare Acts 15:22 (a[ndra" hJgoumevnou" ejn toi'" ajdelfoi'"). The word occurs frequently in the LXX. of various forms of authority; and in later Greek of bishops and abbots. Compare pp. 384 f. 


oi{tine" ejlavl....] men that spake to you.... Comp. Heb. 2:3 note. The phrase oJ lovgo" tou' qeou' is used from Luke 5:1 throughout the N. T. both of the revelation in the O. T. and of the revelation through Christ. 


For the thought compare 1 Thess. 5:12 f.; Didache 4.1 tevknon mou, tou' lalou'ntov" soi to;n lovgon tou' qeou' mnhsqhvsh/ nukto;" kai; hJmevra", timhvsei" de; aujto;n wJ" kuvrion.... 


Barn. Ep. 19.9 ajgaphvsei" wJ" kovrhn ojfqalmou' sou pavnta to;n lalou'ntav soi to;n lovgon kurivou. 


w|n ajnaq. th;n e[kb. th'" ajnastr.] and considering with attentive survey again and again the issue of their life... Vulg. quorum intuentes exitum conversationis. This last scene revealed the character of their ‘conversation’ before. Perhaps the writer had in his mind the words of the persecutors of the righteous man: Wisd. 2:17, i[dwmen eij oiJ lovgoi aujtou' ajlhqei'", kai; peiravswmen ta; ejn ejkbavsei aujtou'. The word e[kbasi" occurs in a different connexion 1 Cor. 10:13: compare e[xodo" Lk. 9:31; 2 Pet. 1:15.  jAnastrofhv describes life under its moral aspect (comp. Heb. 13:18; 10:33) wrought out in intercourse with men. The image occurs in St Paul, St James, St Peter; compare peripatei'n in St John: 1 John 1:7 note. 


For ajnaqewrei'n see Acts 17:23 (not in LXX.); Heb. 7:4 (qewrei'te). 


The reference here seems to be to some scene of martyrdom in which the triumph of faith was plainly shewn. Theodoret refers to St Stephen, St James the son of Zebedee, and St James the Just. 


mimei'sqe t. p.] imitate their faith. The spirit and not the form of their lives is proposed for imitation: the faith by which they were supported and not the special actions which the faith inspired in their circumstances. 


Deivknusin o{ti pisteuvsante" bebaivw" toi'" mevllousi th;n ajrivsthn politeivan katwvrqwsan: ouj ga;r a]n ejpedeivxanto bivon kaqaro;n ei[ ge hjmfisbhvtoun peri; tw'n mellovntwn, ei[ ge ajmfevballon (Chrys.). 


(b) The rule and strength of Christian devotion (13:8-16). 


Having glanced at the former leaders of the Hebrew Church the Apostle goes on to shew that 



(a) Christ Himself is the sum of our religion: which is eternal, spiritual (13:8, 9); and that 



(b) He who is our sin-offering is also our continuous support (13:10-12); and that 



(g) He claims our devotion and our service (13:13-16). 


(a) 13:8, 9. The thought of the triumph of faith leads to the thought of Him in whom faith triumphs. He is unchangeable, and therefore the victory of the believer is at all times assured. 


The absence of a connecting particle places the thought as a reflection following the last sentence after a pause. 


Ad superiora pertinent ista, ubi testatus est dixisse Dominum Non te deseram neque derelinquam: poterant illi respondere Hoc non pertinet ad nostrum auxilium, quia non nobis est promissum, sed potius Josue promisit hoc Deus. Ad hoc Apostolus Nolite deficere...Nolite putare quasi qui tunc fuit non sit modo: idem enim qui fuit heri, idem erit et in saeculum (Primas.). 


13:8.  jI. C....aijw'na"] Jesus Christ is the same yesterday and to-day, yea and for ever, Vulg. J. Ch. heri et hodie ipse est, et in saecula. 

The statement is true universally, but the immediate thought appears to be that as Christ had but just now brought victory to His disciples so He would do in the present trials. 


Ac si dicatur: Idem Christus qui cum illis fuit vobiscum est, et erit cum eis qui futuri sunt usque ad consummationem saeculi. Heri fuit cum patribus, hodie est vobiscum, ipse erit et cum posteris vestris usque in saecula (Herv.). 


Ceterum divinitas ejus interminabilis plenitudinem totam pariter comprehendit ac possidet, cui neque futuri quidquam absit nec praeteriti fluxerit, quoniam esse ejus totum est et semper est nescitque mutabilitatem (id.). 


The full title  jIhsou'" Cristov" occurs again in the Epistle in v. 21; Heb. 10:10. The words ejcqe;" kai; shvmeron express generally ‘in the past and in the present’ (comp. Ecclus. 38:22 ejmoi; cqe;" kai; soi; shvmeron); and the clause kai; eij" tou;" aijw'na" is added to the sentence which is already complete to express the absolute confidence of the Apostle: ‘Jesus Christ is the same yesterday and to-day: yea, such a confession falls wholly below the truth: He is the same for ever.’ 


The phrase eij" tou;" aijw'na" occurs here only in the Epistle (Rom. 1:25; 9:5; 11:36; 16:27; 2 Cor. 11:31). 


Compare Heb. 5:21 (eij" tou;" aij. tw'n aijwvnwn); 6:20; 7:17 ff. (eij" to;n aijw'na); 1:8, LXX. (eij" to;n aijw'na tou' aijw'no"). 


For oJ aujtov" compare 1:12. The usage is common in classical writers, e.g., Thucyd. 2.61 ejgw; me;n (Pericles in the face of Athenian discontent) oJ aujtov" eijmi kai; oujk ejxivstamai. 


Heb. 13:9. The unchangeableness of Christ calls up in contrast the variety of human doctrines. The faith of the Christian is in a Person and not in doctrines about Him. 


did. p. kai; x. mh; par.] Be not carried away by manifold and strange teachings, Vulg. Doctr. variis et peregrinis (novis d) abduci nolite. These ‘manifold and strange teachings’ seem to have been various adaptations of Jewish thoughts and practices to Christianity. There was a danger lest the Hebrews should be carried by these away from the straight course of the Christian life. The phrase shews that the activity of religious speculation had by this time produced large results. For the plural didacaiv compare didaskalivai Col. 2:22; 1 Tim. 4:1. 


OEcumenius takes the image of parafevresqai (Jude 12; comp. 1 Sam. 21:13) to be derived from the movements of those beside themselves, tw'n th'/de kajkei'se paraferomevnwn. Wetstein gives examples of the word being used of objects swept out of their right course by the violence of a current. Comp. Heb. 2:1 (pararruw'men). 


The tense (mh; parafevresqe) marks the danger as actually present. Compare 13:2, 16, mh; ejpilanqavnesqe, and contrast Heb. 10:35 mh; ajpobavlhte. 


These doctrines are characterised as ‘manifold’ (Heb. 2:4) in contrast with the unity of Christian teaching (Eph. 4:5), and ‘strange’ (1 Pet. 4:12) in contrast with its permanence (comp. Col. 2:8 and Bp Lightfoot's note). 


There is indeed a sense in which the wisdom of God is ‘most manifold’ (polupoivkilo" Eph. 3:10). 


For didacai; xevnai compare Herm. Sim. 8.5. 


kalo;n ga;r...brwvmasin] for it is good that by grace the heart (Heb. 3:8 note) be stablished (bebaiou'sqai 1 Cor. 1:8; 2 Cor. 1:21; Col. 2:7). Vulg. optimum enim.... The attractiveness of the novel views which endangered the faith of the Hebrews lay in their promise of security and progress; but such promises in the case before the Apostle were obviously vain. For no true stability can be gained by outward observances to which Judaizing and Jewish teachings lead. This must come from a spiritual, divine influence. The position of cavriti throws a strong emphasis upon the idea of ‘grace.’ Our strength must come from without. And ‘grace’ is the free outflow of divine love for the quickening and support of man (Heb. 2:9), though, in one sense, man ‘finds’ it (Heb. 4:16). 


The opposition cavriti...ouj brwvmasin..., shews that here the brwvmata represent something to be enjoyed; and therefore that the reference is not, at least in the first instance, to any ascetical abstention from ‘meats.’ And again the next verse suggests the contrast of some sacrificial meal, so that the term ‘meats’ does not simply point to such as were pure according to the provisions of the Levitical Law. It appears to point primarily to ‘meats’ consecrated by sacrifice, and then used for food; though other senses of the word are not necessarily excluded. No doubt the Passover was present to the writer's mind, but with it would be included all the sacrificial feasts, which were the chief element in the social life of the Jews. 


The context seems to justify and to require this sense of brwvmata, which is used in the Gospels for ‘food’ generally (Matt. 14:15; Luke 3:11). Elsewhere in the Epistles the word is used with reference to ritual or ascetic distinctions of ‘meats’ (Rom. 14:15 ff.; 1 Cor. 6:13; 8:8; 1 Tim. 4:3). But this usage does not supersede the wider one, and it is natural that the Apostle should describe the privileges which were over-valued by a term which set them in a truer light as simply outward things. Comp. Ign. ad Trall. 2 ouj ga;r brwmavtwn kai; potw'n eijsin diakonoi ajllj ejkklhsiva" qeou' uJphrevtai. 


It is said of bread literally that kardivan ajnqrwvpou sthrivzei (Ps. 103:15 [104:15]). So Judg. 19:5. 


There is a somewhat similar contrast of the material and spiritual in Eph. 5:18. 


Compare also ‘the notes of the kingdom of heaven’ Rom. 14:17. 


The remarks of Herveius, which are interesting in themselves, leave out of account the circumstances of the Hebrews: Datur intelligi quosdam inter eos fuisse qui dogmatizarent non esse peccatum escis vacare. Nam quia per gratiam licitum est omnibus cibis uti, praedicabant non esse culpam cibis affluere sed bonum esse. So also Chrysostom appears to miss the point: mononouci; to; tou' Cristou' levgei ejn oi|" e[legen ouj to; eijsercovmenon koinoi' to;n a[nqrwpon ajlla; to; ejxercovmenon, kai; deivknusin o{ti to; pa'n pivsti" ejstivn. a]n au{th bebaiwvsh/ hJ kardiva ejn ajsfaleiva/ e{sthken. 


For the use of kalovn compare Rom. 14:21; 1 Cor. 7:1, 8, 26; Gal. 4:18; Matt. 17:4 & c. In each case the idea of the observable effect of that which is described appears to be dominant. Comp. Heb. 10:24, note. 


ejn oi|"...oiJ perip.] Vulg. (non profuerunt) inambulantibus in eis, for they that occupied themselves (walked) therein were not profited, that is, they did not gain the end of human effort, fellowship with God. There is no thought here of the disciplinary value of the Law. 


For the image of peripatei'n [ejn brwvmasin] compare Eph. 2:10 (ejn [e[rgoi" ajgaqoi'"] perip.); Col. 3:7; and the more general phrases Rom. 6:4 (ejn kainovthti zwh'" p.); 2 Cor. 10:3 (ejn sarki; p.); Col. 4:5 (ejn sofiva/ p.). The ejn expresses the defined sphere of action and thought. 


For oujk wjfelhvqhsan see Herm. Vis. 2.2 prodovnte" oujk wjfelhvqhsan. 


(b) Heb. 13:10-12. The strength of the Christian comes from God's gift, but He uses the natural influences of life for the fulfilment of His purpose. Provision is made in the Christian society for the enjoyment of the benefits of Christ's Life and Death in social fellowship. In this respect Christians have that which more than compensates for any apparent loss which they may incur in their exclusion from the Jewish services. 


13:10. e[comen qusiasthvrion] Vulg. habemus altare (hostiam d). The position of e[comen and the absence of the personal pronoun indicate that the statement presents a contrast to some supposed deficiency. Christians, as such, so it appears to have been urged, are in a position of disadvantage: they have not something which others have. The reply is ‘We have an altar....’ ‘We have that which furnishes us also with a feast upon a sacrifice.’ 


There is not a sharp opposition between Christians and Jews at first: that difference comes out later. The main contention is that the exclusion from the sacrificial services of the Temple is compensated by something which answers to them and is of a nobler kind. At the same time the writer, as he develops the thought, goes further. Hitherto he has shewn that the Christian can dispense with the consolations of the Jewish ritual: he now prepares to draw the conclusion that if he is a Christian he ought to give them up (13:13 Let us go forth...). 


From the connexion which has been pointed out it seems clear that the ‘altar’ (qusiasthvrion) must correspond with the Temple altar as including both the idea of sacrifice and the idea of food from the sacrifice (1 Cor. 9:13). Primarily there is but one sacrifice for the Christian and one means of support, the sacrifice of Christ upon the Cross and the participating in Him (John 6:53 ff.). In this first and highest sense, into which each secondary sense must be resolved, the only earthly ‘altar’ is the Cross on which Christ offered Himself: Christ is the offering: He is Himself the feast of the believer. The altar is not regarded at any time apart from the victim. It is the source of the support which the Christian partakes. When the idea of the one act of sacrifice predominates, the image of the Cross rises before us: when the idea of our continuous support, then the image of Christ living through death prevails. 


So it is that as our thoughts pass from the historic scene of the Passion to its abiding fruit, Christ Himself, Christ crucified, is necessarily regarded as ‘the altar’ from which we draw our sustenance, and on (in) which (to go on to a later idea) we offer ourselves. 


There is no confusion therefore when Thomas Aquinas says: Istud altare vel est crux Christi in qua Christus pro nobis immolatus est, vel ipse Christus in quo et per quem preces nostras offerimus; et hoc est altare aureum de quo dicitur Apoc. 8. 


The latter thought is recognised also in the Glossa Ordinaria which is enlarged by Lanfranc: quod [corpus Christi] et in aliis divinarum locis Scripturarum altare vocatur, pro eo videlicet quod in ipso, id est, in fide ipsius, quasi in quodam altari oblatae preces et operationes nostrae acceptabiles fiunt Deo (Migne, P. L. cl. p. 405). 


Compare Rupert of Deutz in Amos iv. c. ix. (Migne, P. L. clxviii. 366): Vidi, inquit, Dominum stantem super altare...Quaerentibus autem in toto Christi Evangelio ... nihil tam magnum, nihil tam evidens secundum hujus visionis proprietatem nobis occurrit quam schema vel habitus Domini nostri Jesu Christi crucifixi. Crucifixus namque et sacrificium pro nobis factus super altare crucis stetit, statione difficili, statione laboriosa sibi.... Taliter stans ipse hostia, crux vero altare erat. 


The universality of this altar is finely expressed by Leo the Great with a reference to this passage: extra castra crucifixus est ut, veterum victimarum cessante mysterio, nova hostia novo imponeretur altari, et crux Christi non templi esset ara sed mundi (Serm. lx. (lvii.) § 5). 


For the history of the word qusiasthvrion see Additional Note. 


The sacrifice is one, the altar is one. But, just as in the discourse at Capernaum, the absolute idea points towards or even passes into the outward form in which it was embodied. The fact of that Death was visibly set forth, and the reality of that participation pledged, in the Eucharist. The ‘Table’ of the Lord (1 Cor. 10:21), the Bread and the Wine, enabled the believer ‘to shew forth Christ's Death,’ to realise the sacrifice upon the Cross and to appropriate Christ's ‘flesh and blood.’ In this sacrament then, where Christ gives Himself as the support of His faithful and rejoicing people, the Christian has that which more than fulfils the types of the Jewish 


ritual. 


ejx ou| fagei'n] whereof, as denoting the class of sacrifice and not the particular sacrifice, they have no right to eat.... Vulg. de quo edere.... The phrase occurs again in the common text of 1 Cor. 9:13, but the true reading is ta; ejk tou' iJerou' ejsqivousin and not ejk tou' iJ. ejsq. 

oiJ th'/ sk. latr.] Vulg. qui tabernaculo deserviunt, the priests whose office it is to fulfil the duties of the legal ritual (Heb. 8:5; comp. Clem. 1 ad Cor. 32 oiJ leitourgou'nte" tw'/ qusiasthrivw/ tou' qeou'), rather than the whole assembly of Israel (Heb. 10:2). These, the most highly privileged of the people of Israel, who were allowed to eat of sacrifices of which none other could partake (Lev. 6:26; 7:6; 10:17), were not allowed to partake of that sacrifice which represented the sacrifice of Christ under the aspect of an atonement for sin. 


The superiority which the Christian enjoyed over the Jew became most conspicuous when the highest point in each order was reached. The great sacrifice for sin on the Day of Atonement was wholly consumed. Though they ‘who served the tabernacle’ ‘were partakers with the altar,’ even those who were most privileged had no right to eat of this offering. But Christ who is our sacrifice for sin, the perfect antitype of that symbol, is our food also. He is our atonement; and He is our support. He died as the sin-offering ‘outside the gate,’ and He lives to be our life by the communication of Himself. By His blood He entered into the archetypal Sanctuary and made a way for us, and He waits to guide us thither. Meanwhile ‘we have become partakers of the Christ’ (Heb. 3:14), and live with the power of His life which in His own appointed way He brings to us. 


Thus the point of the passage is not simply that those who continue Jews, and cling to the worship of the Temple, are excluded from the highest advantages of the Gospel; but that in itself absolutely the Gospel as compared with the Law offers not less but more to believers under that aspect of social worship in which the believer felt his loss most keenly. The Christian enjoys in substance that which the Jew did not enjoy even in shadow. If the Christian was now called upon to sacrifice all the consolations of the old ritual, he had what was far beyond them. It does not however appear that the writer of the Epistle implies that Jews by birth who still observed the Law could not enjoy the privileges of Christianity. 


Briefly the argument is this: We Christians have an altar, from which we draw the material for our feast. In respect of this, our privilege is greater than that of priest or high-priest under the Levitical system. Our great sin-offering, consumed in one sense outside the gate, is given to us as our food. The Christian therefore who can partake of Christ, offered for his sins, is admitted to a privilege unknown under the old Covenant. 


The phrase th'/ skhnh'/ latreuvein is remarkable: comp. Heb. 8:5 uJpodeivgmati kai; skia'/ latreuvousin. The Tabernacle itself—the outward form—is represented as the object of service. Christians also serve the Antitype of the Tabernacle, but that is Christ Himself. The use of latreuvein (the divine service) as contrasted with leitourgei'n (the official service) is to be noticed. Contrast Clem. 1 ad Cor. 32 (quoted above). 


Heb. 13:11. w|n ga;r eijsfevr.] The proof of the reality of this surpassing privilege of Christians lies in the familiar ordinances in regard to the sacrifice on the Day of Atonement: Lev. 16:27. Of these victims only was the blood brought into the Holy of Holies. In two other cases the blood was brought into the Holy place; and here also the bodies were consumed outside: Lev. 4:11 f. (the sin-offering for a priest); id. vs. 21 (the sin-offering for the congregation). 


zwv/wn] Vulg. animalium. The use of this word is apparently unique. Elsewhere the victims are spoken of by their special names—‘bulls and goats,’—and I am not aware of any place in the Greek Scriptures in which a victim is spoken of by the general term zw'/on. In the N. T. the word is used of ‘irrational animals’ (a[loga zw'/a: 2 Pet. 2:12; Jude 10), and of the four ‘living creatures’ of the apocalyptic vision (Apoc. 4:6 ff.; comp. Ezek. 1:5 ff. LXX.). Perhaps the word is chosen here to mark the contrast between the sacrifices which were of nature only and the sacrifice of ‘Jesus,’ who was truly man and yet more than man. 


peri; aJmartiva"] See Additional Note on Heb. 1:3. 


eij" ta; a{gia] The phrase may describe ‘the Holy of Holies’ (Heb. 9:8 note), so that the reference is to the ceremonial of the Day of Atonement only; or it may include ‘the Holy place,’ and take account of the victims whose blood was brought there. 


The use of the preposition diav ‘through’ (per pontificem Vulg., sacerdotem d), where we might have expected uJpov ‘by,’ is of interest. The High-priest is the agent through whom the act of the people is accomplished. Compare 13:15 dij aujtou' ajnafevrwmen. 


w|n...touvtwn] The emphatic insertion of the demonstrative is not uncommon: Phil. 4:9; 2 Tim. 2:2; Gal. 2:18. Compare Rom. 9:8 ouj ta; tevkna...tau'ta...; James 1:25, 23 ei[ ti"...ou|to".... 


e[xw th'" parembolh'"] Vulg. extra castra, compare Ex. 29:14 (at the consecration of the priests); Lev. 4:11 (sin-offering for the priest); id. vs. 21 (sin-offering for the congregation); 16:27 (sin-offering on the Day of Atonement). See also Lev. 7:17; 9:11. 


The life is taken to the presence of God: that which has been the transitory organ of life is taken beyond the limits of the ordered Society to be wholly removed. 


Heb. 13:12. dio; kai;  jIhsou'"] Wherefore Jesus also—the Lord truly man—the sin-offering for humanity—in order that He might so fulfil the symbolism of the Law and sanctify the people by His Blood, suffered without the gate. Even as the Levitical High-priest entered into the Sanctuary through the blood of the atoning victims while their bodies were burnt without, Jesus as our High-priest entered through His own Blood into heaven; and His mortal Body, laid in the grave, was glorified, consumed, so to speak, by the divine fire which transfigured it. In both respects He satisfied completely the thoughts suggested by the type. 


i{na aJg....to;n laovn] that He might sanctify the people, those who are truly Israel (Heb. 2:17 note), through His own blood as contrasted with the blood of victims: Heb. 9:12. By His death on the Cross Christ not only ‘made purification of sins’ (1:3), but He also ‘sanctified’ His people. In the offering of Himself, He offered them also, as wholly devoted to God. His blood became the blood of a New Covenant (10:29) by which the privilege of sonship was restored to men in the Son through His offered life (10:10); and the Covenant sacrifice became the groundwork of a feast (comp. Ex. 24:8, 11). 


For the idea of aJgiavzein, see Heb. 9:13. 


With dia; tou' ai{mato" compare Heb. 9:12; Acts 20:28; Eph. 1:7; Col. 1:20; and contrast ejn tw'/ ai{mati Heb. 10:19, 29; (9:22, 25; 13:20); Rom. 3:25; 5:9; (1 Cor. 11:25); Eph. 2:13; Apoc. 1:5; 5:9; 7:14; and dia; to; ai|ma Apoc. 12:11. 


(g) Heb. 13:13-16. The relation in which the Christian stands to Christ—the perfect sin-offering and the continuous support of the believer—carries with it two consequences. Believers must claim fellowship with Him both in His external humiliation and in His divine glory, both as the Victim consumed (13:11) and as the Priest who has entered within the veil. Hence follows the fulfilment of two duties, to go out to Christ (13:13, 14), and to offer through Him the sacrifice of praise and well-doing (13:15, 16). 


e[paqen] The Fathers commonly think of the Passion as a ‘consuming of Christ by the fire of love,’ so that the effect of the Passion is made to answer directly to katakaivetai. But the Passion is never to be separated from the Resurrection. Here indeed the writer of the Epistle, though he goes on at once to speak of Christ as living, naturally dwells on the painful condition by which the triumph was prepared, because he wishes to encourage his readers to endurance in suffering. But the thought of victory lies behind. And there are traces in early writers of the truer view which sees in the transfiguration of the Risen Lord the correlative to the burning of the victim. 


Extra castra sunt carnes ejus crematae, id est extra Jerusalem igne passionis consumptae. Vel concrematio ad signum pertinet resurrectionis, quia natura ignis est ut in superna moveatur...(Herv.). 


The use of the verb pavscein of Christ is characteristic of this Epistle, of 1 Peter, and of the Acts. It is found again Heb. 2:18; 5:8; 9:26; in 1 Peter 2:21, 23; (3:18;) 4:1; and in Acts 1:3; 3:18; 17:3. It does not occur in this connexion in the epistles of St Paul, though he speaks of the paqhvmata of Christ: 2 Cor. 1:5, 7; Phil. 3:10. 


It is found in the Synoptic Gospels, Matt. 16:21; 17:12 and parallels: Luke 22:15; 24:26, 46. 


See Heb. 2:10 note. 


e[xw th'" puvlh"] Vulg. extra portam. The change from e[xw th'" parembolh'", which occurs immediately before and after, is remarkable. Puvlh suggests the idea of ‘the city,’ rather than that of the camp, and so points to the fatal error of later Judaism, which by seeking to give permanence to that which was designed to be transitory marred the conception of the Law. In this aspect the variant povlew" (comp. Tert. adv. Jud. 14) is of interest. 


The fact that the Lord suffered ‘without the gate’ (Lev. 24:14; Num. 15:35) is implied in John 19:17, but it is not expressly stated. 


The work of Christ, so far as it was wrought on earth, found its consummation outside the limits of the symbolical dwelling-place of the chosen people. It had a meaning confined within no such boundaries. The whole earth was the scene of its efficacy. So also in the new Jerusalem there is no sanctuary (Apoc. 21:22). The whole city is a Temple and God Himself is present there. 


Heb. 13:13, 14. Christ—not a dead victim merely but the living leader—is represented as ‘outside the camp,’ outside the old limits of Israel, waiting to receive His people, consumed and yet unconsumed. Therefore, the Apostle concludes, even now let us be on our way to Him, carrying His reproach, and abandoning not only the ‘city,’ which men made as the permanent home for God, but also moving to something better than ‘the camp,’ in which Israel was organised. No Jew could partake of that typical sacrifice which Christ fulfilled: and Christians therefore must abandon Judaism to realise the full power of His work. In this sense ‘it is expedient’ that they also ‘should go away,’ in order to realise the fulness of their spiritual heritage. 


It is worthy of notice that the first tabernacle which Moses set up was ‘outside the camp’ (Ex. 33:7): ‘and it came to pass that every one which sought the Lord went out unto the tabernacle of the congregation which was without the camp.’ The history is obscure, but as it stands it is significant in connexion with the language of the Epistle. 


Heb. 13:13. toivnun] The word occurs in the same position in Luke 20:25 (v. l.) and in the LXX. Is. 3:10 & c., like toigarou'n Heb. 12:1; 1 Thess. 4:8. 


ejxercwvmeqa] The present expresses vividly the immediate effort. Comp. Heb. 4:16; Matt. 25:6; John 1:47; 6:37. 


The words necessarily recal the voice said to have been heard from the Sanctuary before the destruction of the Temple, Metabaivnwmen ejnteu'qen (Jos. B. J. 6.5, 3). 


Compare also the Lord's prophecy: Matt. 24:15 ff. 


The Fathers commonly understand the phrase of ‘leaving the world’ and the like. This may be a legitimate application of the command, but it is wholly foreign to the original meaning. 


One example may be quoted: Qui enim vult corpus et sanguinem ejus accipere debet ad locum passionis ejus accedere, ut honores et opes tabernaculi relinquens improperia et paupertatem pro nomine ejus ferre non respuat...(Herv.). 


to;n ojneid. auj. fevr.] carrying His reproach, Vulg. improperium ejus portantes. Comp. Heb. 11:26 (to;n ojneidismo;n tou' Cristou'); Luke 23:26 (ejpevqhkan aujtw'/ to;n staurovn, fevrein...). The thought is not only of a burden to be supported (bastavzein Gal. 6:2, 5); but of a burden to be carried to a fresh scene. Comp. Heb. 1:3 note. 


e[xw th'" par.] ‘outside the camp,’ and not only ‘outside the gate.’  [Exw th'" parembolh'" ajnti; tou' e[xw th'" kata; novmon genwvmeqa politeiva" (Theodt.). Christians are now called upon to withdraw from Judaism even in its first and purest shape. It had been designed by God as a provisional system, and its work was done. 


The exhortation is one signal application of the Lord's own command, Lk. 9:23. 


Heb. 13:14. ouj ga;r e[comen w|de] The necessity for the abandonment of the old, however dear, lies in the general fact that we have no abiding system, no unchanging organisation, in the present transitory order (w|de here on earth). That which ‘abides’ belongs to the spiritual and eternal order. And such an ‘abiding city’ lies before us. For we are seeking, not with a vague search for ‘one to come,’ but ‘that which is to come,’ ‘that which hath the foundations,’ of which the organisation and the stability are already clearly realised. 


For mevnousan compare Heb. 10:34; 12:27; 1 Pet. 1:23. 


The inadequate and misleading translation ‘one (a city) to come’ is due to the Latin futuram inquirimus. But the object of Christian hope and effort is definite (th;n mevll. ejpiz.). All earthly institutions are imperfect adumbrations of the spiritual archetype. Compare Heb. 11:10 (th;n tou;" qemelivou" e[cousan povlin); 16 (hJtoivmasen aujtoi'" povlin); 12:22 (povlei qeou' zw'nto"). Herm. Sim. 1.1 hJ povli" uJmw'n makravn ejstin ajpo; th'" povlew" tauvth". 


For ejpizhtou'men compare Heb. 11:14 note; and contrast 13:10 e[comen. 


13:15, 16. There is another side to our duty to Christ. Our sacrifice, our participation in Him, involves more than suffering for His sake: it is also an expression of thanksgiving, of praise to God (13:15), and of service to man (13:16), for Christ has made possible for us this side also of sacrificial service. 


13:15. dij aujtou'...] Through Him— and through no other—let us offer up a sacrifice of praise. The emphatic position of dij aujtou' brings out the peculiar privilege of the believer. He has One through Whom he can fulfil the twofold duty of grateful worship: through Whom (Heb. 7:25) as High-priest every sacrifice for God and for man must be brought and placed upon the altar of God. Compare 1 Pet. 2:5 (ajnenevgkai...dia;  jI. C.); 4:11 (i{na...doxavzhtai oJ qeo;" dia;  jI. C.); Rom. 1:8 (eujcaristw'...dia;  jI. C.); 16:27 (qew'/ dia;  jI. C....hJ dovxa); Col. 3:17; Clem. 1 ad Cor. 36, 44 and Bp Lightfoot's note. Thus we gain the significance of petitions made ‘through Jesus Christ.’ The passage is illustrated by the adaptation made of it to Melchizedek by the sect which regarded him as the divine ‘priest for ever’: eij" o[noma touvtou tou' Melcisede;k hJ proeirhmevnh ai{resi" kai; ta;" prosfora;" ajnafevrei kai; aujto;n ei\nai eijsagwgeva pro;" to;n qeovn, kai; dij aujtou', fhsiv, dei' tw'/ qew'/ prosfevrein, o{ti a[rcwn ejsti; dikaiosuvnh"...kai; dei' hJma'" aujtw'/ prosfevrein, fasivn, i{na dij aujtou' prosenecqh'/ uJpe;r hJmw'n kai; eu{rwmen dij aujtou' zwhvn (Epiph. Haer. lv. § 8, p. 474). Compare also Iren. Haer. 4.17, 5. 


For the full meaning of ajnafevrein comp. Heb. 7:27 note. Men in the fulfilment of their priestly work still act through their great High-priest. 


qusivan aijnev".] Vulg. hostiam laudis. The phrase occurs in Lev. 7:12 (hd:wT jb'z<: comp. 22:29; Ps. 107:22; 116:17; [50:14, 23]), of the highest form of peace-offering. The thank-offering was made not in fulfilment of a vow ( rd<n‡E, H5624), nor in general acknowledgment of God's goodness ( hb;d:n“, H5607), but for a favour graciously bestowed. Comp. Oehler O. T. Theology 2.2f. 


In this connexion dia; pantov" continually has a peculiar force. That which was an exceptional service under the Old Dispensation is the normal service under the New. 


The Jewish teachers gave expression to the thought: R. Pinchas, R. Levi, and R. Jochanan said in the name of R. Menachem of Galilee: One day all offerings will cease, only the Thank-offering will not cease: all prayers will cease, only the Thanksgiving-prayer will not cease (Jer. 33:11; Ps. 56:13). Vajikra R. ix. (Lev. 7:12); and 27 (Lev. 22:29) (, pp. 58, 193). Comp. Philo, de vit. offer. § 3 (2.253 M.), on the offering of the true worshipper. 


The word qusiva in Mal. 1:11 (qusiva kaqarav) appears to have been understood in the early Church of the prayers and thanksgivings connected with the Eucharist. Thus Doctr. Apost. 14.2 i{na mh; koinwqh'/ hJ qusiva uJmw'n is represented in the Latin by ‘ne inquinetur et impediatur oratio vestra.’ Comp. Apo c. 5.8. 


At the same time the ‘first-fruits of God's creation’ were offered (Iren. 4:17, 5f.), and this outward expression of gratitude was also called qusiva. Comp. Just. M. Dial. 117. Immediately below acts of benevolence are included under the term ‘sacrifices.’ 


karpo;n ceilevwn] The phrase is borrowed from the LXX. (paraphrase?) of Hos. 14:3 (Wnytep;c] µyrIp;, ‘as bullocks, our lips’). Another example of the image occurs in Is. 57:19 ( µyIt-…p;c] byn§I). Comp. 2 Macc. 10:7 u{mnou" ajnevferon. 


oJmol. tw'/ ojn. auj.] The revelation of God in Christ (His Name) is the source of all thanksgiving (1 Pet. 1:13). This illuminates, and is illuminated by, every object of joy. 


The phrase oJmologei'n tw'/ ojnovmati does not occur again in the N. T. nor in the LXX. (not Jer. 44:26 (51:26)). 


ejxomologei'sqai (tw'/ qew'/) (l] hd:/h) ‘to make confession to, in honour,’ ‘to celebrate, praise,’ is common in the LXX. Comp. Matt. 11:25; Rom. 14:11. 


Heb. 13:16. At the same time spiritual sacrifice must find an outward expression. Praise to God is service to men. 


th'" eujp. kai; koin.] Vulg. beneficentiae et communionis, Syr. vg. compassion and communication to the poor. The general word for kindly service (eujpoii?a) is followed by that which expresses specially the help of alms. The two nouns form a compound idea (not th'" eujp. kai; th'" koin.). The word eujpoii?a is not found elsewhere in N. T. nor in LXX. For koinwniva compare 2 Cor. 9:13 (aJplovthti th'" koinwniva" eij" aujtouv"); Rom. 15:26 (koinwnivan tina; poihvsasqai eij" tou;" ptwcouv"); Did. 4.8 sugkoinwnhvsei" pavnta tw'/ ajdelfw'/ sou. 


mh; ejpil.] See Heb. 13:2 note. 


toiauvtai" ga;r q.] The direct reference appears to be to eujpoii?a kai; koinwniva, but ‘praise’ has been already spoken of as a ‘sacrifice,’ and is naturally included in the thought. 


The construction eujarestei'tai oJ qeov", Vulg. promeretur (placetur) Deus (placetur Deo Aug.), is found in late Greek, but not again in N. T. or LXX. 

(c) The obligation to loyal obedience. 


The section began with a reference to leaders of the Church, and so it closes. The Hebrews have been charged to remember and imitate those who have passed away (13:7); now they are charged to obey and yield themselves to those who are still over them. This duty rests upon the most solemn nature of the relation in which they stand to them. 


13:17. peivqesqe...kai; uJpeivkete] Vulg. obedite...et subjacete. Obedience to express injunctions is crowned by submission to a wish. The word uJpeivkein is not found elsewhere in N. T. or LXX. For toi'" hJg. see 13:7 note. 


aujtoi; gavr...] Vulg. ipsi enim pervigilant...The emphatic pronoun serves to bring out the personal obligation of the rulers with which the loyal obedience of the ruled corresponded; for they, and no other...Comp. James 2:6 f.; 1 Thess. 1:9; Matt. 5:3 ff. The image in ajgrupnou'sin uJ. t. y. is that of the ‘watchmen’ in the O. T.: Is. 62:6; Ezek. 3:17. 


For the word ajgrupnei'n compare Eph. 6:18; Ps. 127:1 (126:1) eja;n mh; oJ kuvrio" fulavxh/ povlin, eij" mavthn hjgruvpnhsen oJ fulavsswn. Wisd. 6:15. 


uJpe;r tw'n yucw'n] The writer chooses this fuller phrase in place of the simple uJpe;r uJmw'n to suggest the manifold sum of vital powers which the Christian has to make his own: Lk. 21:19. Comp. 1 Pet. 1:9; 2:25; Heb. 10:39. 


The Vulg. joins the clause with lovg. ajpod. quasi rationem pro animabus vestris reddituri. 

i{na meta; cara'"...] that they may do this (i.e. watch) with joy....The clause depends on p. kai; uJp., the intervening words being parenthetical: Heb. 12:17 note. 


Tunc vigilant praepositi cum gaudio quando vident subjectos suos proficere in Dei verbo, quia et agricola tunc cum gaudio laborat quando attendit arborem et fructum videt, quando attendit segetem et fructificare prospicit ubertatem (Herv.). Compare Herm. Vis. 3.9, 10. 


For stenavzonte" see James 5:9; (Rom. 8:23; 2 Cor. 5:2, 4).  jAlusitelhv" does not occur again in N. T. or in LXX. Lusitelei' is found Lk. 17:2. 


The Greek Fathers gave a stern meaning to the words: 


 JOra'/" o{sh hJ filosofiva. stenavzein dei' to;n katafronouvmenon, to;n katapatouvmenon, to;n diaptuovmenon, mh; qarrhvsh/" o{ti se oujk ajmuvnetai: oJ ga;r stenagmo;" pavsh" ajmuvnh" ceivrwn: o{tan ga;r aujto;" mhde;n ojnhvsh/ stenavzwn kalei' to;n despovthn (Chrys.). 


 {Wste mh; ejpeidh; stenagmov" ejsti katafronhvsh/" oJ tw'/ hJgoumevnw/ ajpeiqw'n, ajlla; plevon fobhvqhti, o{ti tw'/ qew'/ se paradivdwsi (Theophlct.). 


Herveius says with a wider view: expedit illis ipsa tristitia et prodest illis, sed non expedit vobis. 


(3) Personal instructions of the writer (Heb. 13:18-25) 


The Epistle closes with wide-reaching words of personal solicitude and tenderness. The writer asks for the prayers of his readers (13:18, 19) and offers a prayer for them (13:20, 21). He then adds one or two details which shew the closeness of the connexion by which they were bound to him, (13:22, 23) and completes his salutations (13:24) with a final blessing (13:25). 


18 Pray for us; for we are persuaded that we have an honest conscience, desiring to live honestly in all things. 19 And the more exceedingly do I exhort you to do this, that I may be restored to you the sooner. 

20 Now the God of peace, who brought up from the dead the Shepherd of His sheep, the great Shepherd, in the blood of an eternal covenant, even our Lord Jesus, 21 make you perfect in every good thing, to the end that you do His will, doing in us that which is well-pleasing in His sight, through Jesus Christ; to whom be the glory for ever and ever. Amen. 

22 But I exhort you, brethren, bear with the word of exhortation; for I have written unto you in few words. 23 Know ye that our brother Timothy hath been discharged, with whom, if he come shortly, I will see you. 

24 Salute all them that have the rule over you, and all the saints. They of Italy salute you. 

25 Grace be with you all. Amen. 

Detailed and specific instructions. Close 


Heb. 13:18, 19. The thought of the duty which the Hebrews owed to their own leaders leads the writer naturally to think of their wider duties, of what they owed to him and his fellow-workers. The same spirit which led to wilful self-assertion at home was likely to cherish distrust towards teachers at a distance who sought to restrain its evil tendencies. The Apostle therefore asks for the prayers of those to whom he writes. He awakens their deepest sympathy by thus assuring them that he himself desires what they would beg for him. 


Hic superbiam elationemque mentis quorundam pontificum destruit qui typo (typho) superbiae inflati dedignantur deprecari suos subjectos quatenus pro eis orationes fundant (Primas.). 


13:18. proseuvc. p. hJmw'n...parakalw'...] Pray for us...I exhort you.... The passage from the plural to the singular is like Col. 4:3 proseucovmenoi...peri; hJmw'n...dij o} kai; devdemai... Gal. 1:8 f. eja;n hJmei'"...wJ" proeirhvkamen kai; a[rti pavlin levgw...Rom. 1:1 Pau'lo" dou'lo"...dij ou| ejlavbomen cavrin... In all these cases the plural appears to denote the Apostle and those who were immediately connected with him. The force of a true plural is evident in 1 Thess. 3:1; 5:25; 2 Thess. 3:1. The separate expression of personal feeling in connexion with the general statement is easily intelligible. 


peiqovmeqa gavr...] for we are persuaded... Vulg. confidimus (suademur d) enim. The ground of the Apostle's request lies in the consciousness of the perfect uprightness of those with whom he identifies himself. However they might be represented so as to be in danger of losing the affection of some, he could say upon a candid review that their endeavours were pure. Such a conviction must underlie the request for efficacious intercession. The prayers of others will not avail for our neglect of duty. They help, when we have done our utmost, to supply what we have failed to do, and to correct what we have done amiss. 


peiqovmeqa] Acts 26:26 lanqavnein aujto;n touvtwn ouj peivqomai oujqevn. The perfect is more common: pevpeismai Heb. 6:9; Rom. 8:38; 15:14, & c. The present seems to express a conclusion drawn from the immediate survey of the facts. 


kal. sun. e[c.] Comp. ajgaqh;n sun. e[cein 1 Tim. 1:19; 1 Pet. 3:16; ajprovskopon sun. e[c. Acts 24:16. The phrase kalh; sun. occurs here only: sun. ajgaqhv is found (in addition to the places quoted) in Acts 23:1; 1 Tim. 1:5; 1 Pet. 3:21. See also kaqara; suneivdhsi" 1 Tim. 3:9; 2 Tim. 1:3. Comp. Heb. 10:22, sun. ponhrav. 


For suneivdhsi" see 9:9 Additional Note; and p. 116. 


The adj. kalov" seems to retain its characteristic sense of that which commands the respect and admiration of others. So far the word appeals to the judgment of the readers. 


ejn pa'sin k. q. ajnastr.] This clause may go either with peiqovmeqa or with e[comen, expressing the ground of the conviction: ‘since we wish to live honestly’; or describing the character of that to which the conscience testified: ‘as wishing to live honestly.’ The latter connexion appears to be the more natural and simpler. 


ejnpa'sin] in all respects, in all things, in the points which cause misgivings, as in others. The word is neuter and not masculine. Comp. Heb. 13:4 note. 


Hoc est, non ex parte sed ex toto studemus bene vivere (Herv.). The Greek Fathers take it as masculine: a[ra oujk ejn ejqnikoi'" movnon ajlla; kai; ejn uJmi'n (Chrys., OEcum., Theophlct.). 


kalh;n...kalw'"...] an honest conscience...to live honestly..., in the old sense of the word. Comp. 13:22 (parakalw'...paraklhvsew"); Matt. 21:41. 


qevlonte"] desiring and not merely being willing: Heb. 12:17. Whatever the issue might be this was the Apostle's earnest wish. Compare 1 Thess. 2:18; 2 Tim. 3:12. 


ajnastrevfesqai] Vulg. conversari, to enter into the vicissitudes and activities of social life. See Heb. 13:7 note. 


13:19. periss. de;...] Amplius autem deprecor vos hoc facere (hoc peto faciatis d). The writer enforces the common request by a personal consideration, And the more exceedingly do I exhort you to do this... The transition from the plural to the singular, no less than the order, points to the connexion of peris". with parakalw' and not with poih'sai. 


i{na tavc. ajpokat. uJ.] that I may be restored to you the sooner, Vulg. quo (ut quo am.) celerius restituar vobis. The expression does not necessarily imply a state of imprisonment, which is in fact excluded by the language of Heb. 13:23, since the purpose thus declared presupposes, so far, freedom of action. All that the word requires is that the writer should have been kept from the Hebrews (in one sense) against his will. It may have been by illness. 


For the word see Matt. 12:13; 17:11; Acts 1:6. Comp. Acts 3:21. It is not unfrequent in Polybius: 3:5, 4; 98, 9; 8:29, 6 & c. 


By the use of it the writer suggests the idea of service which he had rendered and could render to his readers. He was in some sense required for their completeness; and by his presence he could remove the causes of present anxiety. Deivknusin o{ti qarrei' tw'/ suneidovti kai; dia; tou'to prostrevcei aujtoi'" (Theophlct.). 


Quo celerius restituar vobis, hoc est, amplius pro vestra quam pro mea salute deprecor vos ut oretis pro me...ut...restituar non mihi sed vobis (Herv.). 


Heb. 13:20, 21. The Apostle has first asked for the prayers of his readers, and then he anticipates their answer by the outpouring of his own petitions in their behalf. 


Notandum quod primo postulat ab eis orationis suffragium ac deinde non simpliciter sed tota intentione et omni prorsus studio suam orationem pro eis ad Dominum fundit (Primas.). 


Comp. 1 Thess. 5:23; 1 Pet. 5:10 f. 


Heb. 13:20. The aspects under which God is described as ‘the God of peace’ and the author of the exaltation of Christ, correspond with the trials of the Hebrews. They were in a crisis of conflict within and without. They were tempted to separate themselves from those who were their true leaders under the presence of unexpected afflictions (comp. 12:11); and they were tempted also to question the power of Christ and the efficacy of the Covenant made through Him. 


The title ‘the God of peace’ is not uncommon in St Paul's Epistles: Rom. 15:33; 16:20; 2 Cor. 13:11 (oJ qeo;" th'" ajgavph" kai; eijr.); 1 Thess. 5:23. Comp. 1 Cor. 14:33. 


It is through God, as the author and giver of peace, that man is able to find the harmony which he seeks in the conflicting elements of his own nature, in his relations with the world, in his relations to God Himself. Tou'to ei\pe dia; to; stasiavzein aujtouv" (Chrys.). 


 jEpeidh; qeo;" eijrhvnh" ejsti; ouj dei' uJma'" diastasiavzein pro;" ejme; kai; tau'ta ajpo; ajkoh'" yilh'" (Theophlct.). 


The thoughts which spring from the contemplation of the general character of God are deepened by the contemplation of His work for ‘our Lord Jesus.’ In the Resurrection of Christ we have the decisive revelation of victory over all evil, in the victory over death. Christ's Resurrection is the perfect assurance of the support of those who in any degree fulfil in part that pastoral office which He fulfilled perfectly. 


This is the only direct reference to the Resurrection in the Epistle, just as Heb. 12:2 is the only direct reference to the Cross. The writer regards the work of Christ in its eternal aspects. Compare Additional Note. 


oJ ajnag. ejk n.] Vulg. qui eduxit de mortuis (suscitat ex mortuis d). The phrase occurs again in Rom. 10:7. Compare Wisd. 16:13 katavgei" eij" puvla" a{/dou kai; ajnavgei". The usage of the verb ajnavgein generally in the N. T., as well as the contrast in which it stands in these two passages to katavgein, shews that ajnagagwvn must be taken in the sense of ‘brought up’ and not of ‘brought again.’ The thought of restoration is made more emphatic by the addition of the thought of the depth of apparent defeat out of which Christ was raised. 


to;n poimevna...] the Shepherd of the sheep, the great Shepherd. Pastor est quia totum gregem conservat et pascit. Pascit autem non solum verbo doctrinae sed corpore et sanguine suo (Herv.). 


The image is common from Homer downwards. Philo in commenting on the application of the title of Shepherd to God in Ps. 23 says that as Shepherd and King He leads in justice and law the harmonious courses of the heavenly bodies ‘having placed His right Word, His first-born Son, as their leader, to succeed to the care of this sacred flock, as a viceroy of a great king’ (de Agric. § 12; 1.308 M.); and elsewhere he speaks of ‘the divine Word’ as a ‘Shepherd-king’ (de mut. nom. § 20; i. p. 596 M.). Comp. John 10:11 note; and for the addition to;n mevgan Heb. 4:14; 10:21. Polloi; profh'tai didavskaloi ajllj ei|" kaqhghth;" oJ Cristov" (Theophlct.). 


The old commentators saw rightly in the words here a reference to Is. 63:11 (LXX.) pou' oJ ajnabibavsa" ejk th'" qalavssh" to;n poimevna tw'n probavtwn; The work of Moses was a shadow of that of Christ: the leading up of him with his people out of the sea was a shadow of Christ's ascent from the grave: the covenant with Israel a shadow of the eternal covenant. 


ejn ai{m. diaq. aij.] This clause, based on Zech. 9:11, goes with all that precedes, oJ ajnag....ejn ai{. d. aij. The raising of Christ was indissolubly united with the establishment of the Covenant made by His blood and effective in virtue of it. His ‘blood’ is the vital energy by which He fulfils His work. So, when He was brought up from the dead, the power of His life offered for the world was, as it were, the atmosphere which surrounded Him as He entered on His triumphant work. Comp. Heb. 10:19 note. Eij mh; ejghvgerto, oujk a]n h\n hJmi'n to; ai|ma aujtou' eij" diaqhvkhn (Theophlct.). For ai{m. diaq. compare Test. xii. Patr. Benj. 3 uJpe;r ajsebw'n ajpoqanei'tai [oJ ajmno;" tou' qeou'] ejn ai{mati diaqhvkh". 


The covenant is described in its character (ejn ai{. d. aij.). The new covenant is ‘an eternal covenant’: Jere. 32; Isa. 55, 61. Comp. Heb. 8:8 ff. Aijwnivan th;n kainh;n kevklhke diaqhvkhn wJ" eJtevra" meta; tauvthn oujk ejsomevnh" (Theodt.). 


to;n kuvr. hJ.  jI.] The phrase expresses the sum of the earliest Creed: Rom. 10:9; 1 Cor. 12:3. 


The title ‘the Lord Jesus’ is common in the book of the Acts (Acts 1:21; 4:33; [7:59;] 8:16; 11:20; 15:11; 19:13, 17; 20:24, 35; 21:13). In other books it is much more rare (1 Cor. 5:5 (?); 11:23; 16:23; 2 Cor. 4:14 (?); 13:13 (?); Eph. 1:15; 2 Thess. 1:7; Phm. 5) and the fuller title ‘the Lord Jesus Christ’ is generally used. ‘Our Lord Jesus’ occurs 2 Cor. 1:14; 8:9 (?); ‘Jesus our Lord’ Rom. 4:24; 2 Pet. 1:2. 


Here it is natural that the writer of the Epistle should desire to emphasise the simple thoughts of the Lord's sovereignty and humanity as ‘the Great Shepherd.’ For the contrast of Moses and ‘Jesus’ see Heb. 3:1 note. 


13:21. katartivsai uJ. ejn p. ajg.] make you perfect in every good thing. Vulg. aptet vos in omni bono. 

Comp. 1 Pet. 5:10. The word katartivzein, to make perfect, includes the thoughts of the harmonious combination of different powers (comp. Eph. 4:12 katartismov", 2 Cor. 13:9 katavrtisi"), of the supply of that which is defective (1 Thess. 3:10), and of the amendment of that which is faulty (Gal. 6:1; comp. Mark 1:19). Comp. Ign. Eph. 2; Phil. 8; Smyrn. 1; Mart. Ign. 4. 


Chrysostom remarks wisely on the choice of the word, pavlin marturei' aujtoi'" megavla: to; ga;r katartizovmenovn ejsti to; ajrch;n e[con ei\ta plhrouvmenon. 


The general phrase ejn panti; ajgaqw'/ conveys the thoughts expressed by the explanatory glosses e[rgw/ and e[rgw/ kai; lovgw/. 


eij" to; poih'sai...] to the end that you do.... Action is the true object of the harmonious perfection of our powers. And each deed is at once the deed of man and the deed of God (poih'sai, poiw'n). The work of God makes man's work possible. He Himself does (aujto;" poiw'n), as the one source of all good, that which in another sense man does as freely accepting His grace. And all is wrought in man ‘through Jesus Christ.’ Comp. Acts 3:16. 


to; eujavr. ejnwvp. aujtou'] Compare 1 John 3:22 ta; ajresta; ejnwvpion aujtou'; and for ejnwvpion aujtou' Acts 4:19; 1 Pet. 3:4; 1 Tim. 2:3; 5:4. 


dia;  jIhsou' Cristou'] Eij mesivth" genevsqai qeou' kai; hJmw'n hjqevlhsen eijkovtw" dij aujtou' oJ path;r to; eujavreston aujtw'/ eij" hJma'" ejpitelevsei (OEcum.). 


w|/ hJ dovxa...] The doxology may be addressed to Christ as in 2 Tim. 4:18; 2 Pet. 3:18; Apoc. 1:6. The Greek, however, admits the reference of the relative to the main subject of the sentence, oJ qeov" (cf. Heb. 5:7; 2 Thess. 2:9), and this is the most likely interpretation. Primasius combines both persons: Cui est gloria, id est, Deo Patri et Jesu Christo. Compare Additional Note. 


eij" tou;" aij. tw'n aij.] Comp. 13:8 note. The phrase occurs here only in the Epistle. It is common in the Apocalypse (twelve times, with the varied phrase eij" aijw'na" aijwvnwn in 14:11), and is found also in Phil. 4:20; 1 Tim. 1:17; 2 Tim. 4:18; 1 Pet. 4:11 (all doxologies). 


The language of the Apostle's prayer has given occasion to an instructive expression of the characteristic differences of Greek and Latin theology in regard to man's share in good works. The Greek Commentators find in the word katartivzein the recognition of the free activity of man: the Latin Commentators see in the prayer itself a testimony to man's complete dependence upon God. 


Thus Chrysostom writes: oJra'/" pw'" deivknusi th;n ajreth;n ou[te ejk tou' qeou' to; o{lon ou[te ejx hJmw'n movnon katorqoumevnhn: tw'/ ga;r eijpei'n katartivsai....wJsei; e[legen  [Ecete me;n ajreth;n dei'sqe de; plhrwvsew". Theophylact goes farther: o{ra o{ti dei' hJma'" provteron a[rcesqai kai; tovte aijtei'sqai to; tevlo" para; tou' qeou'. And so OEcumenius hJma'" dei' ejnavrxasqai to;n de; plhrou'nta iJketeuvein. 


On the other hand Primasius writes: A vobis nihil boni habere potestis nisi illo praeveniente et subsequente.... Per illum facti et redempti sumus, et per illum quidquid boni habemus nobis subministratur. And this thought is forcibly expressed by Herveius in a note on Heb. 13:25: Haec est gratia quae mentem praevenit et adjuvat ut homo suae voluntatis et operationis obsequium subjungat; et dictum ex hoc ne de liberi arbitrii sui viribus praesumerent et quasi ex seipsis haec posse bene agere putarent (Herv.). 


It is obvious that the two views are capable of being reconciled in that larger view of man's constitution and destiny which acknowledges that the Fall has not destroyed the image of God in which he was created. Every act of man, so far as it is good, is wrought in fellowship with God. 


22. parakalw' dev...] But I exhort you, brethren, bear with the word of exhortation.... The words come as a postscript after the close of the letter, when the writer has reviewed what he has said. As he looks back he feels that the very brevity of his argument on such themes as he has touched upon pleads for consideration. 


parakalw'...paraklhvsew"] Comp. Heb. 13:19; 3:13; 10:25; 6:18 note; 12:5. 


ajnevcesqe] bear with that which makes demands on your self-control and your endurance. 2 Tim. 4:3 uJgiainouvsh" didaskaliva" oujk ajnevxontai. 


The word is frequently used in regard to persons: Matt. 17:17; 2 Cor. 11:1; & c. 


t. lovg. t. parakl.] the word of exhortation (Vulg. verbum solacii) with which the writer had encouraged them to face their trials. Acts 13:15 eij e[stin lovgo" ejn uJmi'n paraklhvsew", levgete. 


Ouj levgei parakalw' uJma'" ajnevcesqe tou' lovgou th'" parainevsew", ajlla; tou' lovgou th'" paraklhvsew": toutevsti, th'" paramuqiva", th'" protpoph'" (Chrys.). 


kai; gavr...] Heb. 4:2 note. ‘I ask for patient attention, for in fact (Vulg. etenim...) I have written little when I might have extended my arguments to far greater length if I had not feared to weary you.’ This appears to be the natural sense of the words. It is less likely that the writer wishes to apologise for any obscurity or harshness in what he has written on the ground of his brevity. 


ejpevsteila] I have written, Vulg. scripsi. The word ejpistevllein is used in a similar connexion in Clem. 1 ad Cor. 62 peri; tw'n ajnhkovntwn th'/ qrhskeiva/ hJmw'n ... iJkanw'" ejpesteivlamen uJmi'n, a[ndre" ajdelfoiv. Compare also cc. 7; 47; Ign. Mart. c. 4. Iren. 3.3, 3 ejpevsteilen hJ ejn  JPwvmh/ ejkklhsiva iJkanwtavthn grafh;n toi'" Korinqivoi". 


The verb occurs again Acts 15:20 (and v. l. in 21:25) where the sense is somewhat uncertain (write or enjoin). For the aor. comp. 1 John 2:12 ff. (gravfw, e[graya) note. 


dia; bracevwn] in few words (Vulg. perpaucis), that is, relatively to the vastness of the subject. Compare 1 Pet. 5:12 dij ojlivgwn e[graya. 


Heb. 13:23. ginwvskete] The order, no less than the general scope of the verse, seems to shew that the verb is imperative: Know ye, that our brother Timothy has been discharged (ajpolelumevnon, Vulg. dimissum), that is discharged from confinement (Acts 16:35 f.), or more generally set free from the charge laid against him (Acts 3:13; 26:32). It can cause no surprise that the details of this fact are wholly unknown. 


to;n ajd. hJm. Tim.] The order which St Paul adopts invariably is [Tim.] oJ ajdelfov". Rom. 16:23; (1 Cor. 1:1); 1 Cor. 16:12; (2 Cor. 1:1); 2:13; Phil. 2:25; (Col. 1:1); 4:7; 1 Thess. 3:2; (Philem. 1). 


eja;n tavceion...] Vulg. si celerius.... The comparative suggests the occurrence of hindrances which the Apostle could not distinctly foresee. Compare Heb. 13:19. 


o[yomai uJma'"] Rom. 1:11; 1 Thess. 2:17; 3:6, 10; 2 Tim. 1:4; 3 John 14. 


Heb. 13:24. ajspavsasqe...] A general salutation of this kind is found in most of the Epistles of the N. T. (Rom., 1, 2 Cor., Phil., Col., 1 Thess., Tit., 1 Pet., 3 Joh.); but the form of this is unique; and there appears to be an emphasis in the repetition pavnta"...pavnta"...all...all... which probably points to the peculiar circumstances of the Church. Comp. Phil. 4:21 ajsp. pavnta a{gion ejn Cristw'/. The special salutation of ‘all that have the rule’ implies that the letter was not addressed officially to the Church, but to some section of it. The patristic commentators notice the significance of the clause: 


Aijnivttetai oJ lovgo" wJ" oiJ prostateuvonte" aujtw'n toiauvth" didaskaliva" oujk e[crh/zon: ou| dh; cavrin oujk ejkeivnoi" ejpevsteilen ajlla; toi'" maqhtai'" (Theodt.). 


 {Ora pw'" aujtou;" tima'/ ei[ge dij aujtw'n tou;" hJgoumevnou" prosagoreuvei (Theophlct.). 


ajsp. uJ. oiJ ajpo; th'"  jIt.] They of Italy salute you, Vulg. Salutant vos de Italia. The phrase may mean either (1) ‘those who are in Italy send greeting from Italy,’ or (2) ‘those of Italy,’ that is Italian Christians who were with the writer at the time, ‘send greeting.’ The former rendering is adequately illustrated by Matt. 24:17; Luke 11:13; Col. 4:16; and it is adopted by the Fathers: oiJ ajpo; th'"  jItaliva": e[deixe povqen gevgrafe th;n ejpistolhvn (Theodt.); apertissime his verbis nobis innuit quod Romae hanc epistolam scripserit quae in regione Italiae sita est (Primas.). 


The choice between the two renderings will be determined by the view which is taken of the place from which the Letter was written. The words themselves contribute nothing to the solution of the question. 


Heb. 13:25. The same greeting is found Tit. 3:15. Every Epistle of St Paul includes in its final greeting the wish for ‘grace’ to those who receive it. 


 JH cavri" is used absolutely in Eph. 6:24 hJ cavri" meta; pavntwn tw'n ajgapwvntwn.... Col. 4:18; 1 Tim. 6:21; 2 Tim. 4:22 hJ cavri" meqj uJmw'n. 


Generally ‘the grace’ is defined as ‘the grace of our Lord [Jesus Christ]’ (Rom., 1, 2 Cor., Gal., Phil., 1, 2 Thess., Phm.). 


In 1 Cor. 16:23 and 2 Cor. 13:13 significant additions are made to the prayer for grace (‘my love, ‘the love of God, and the fellowship of the Holy Spirit’). In 1 Pet., 3 John the prayer is for ‘love,’ not for ‘grace.’ There is no corresponding greeting in James, 2 Pet., 1, 2 John, Jude. 


The simplicity of the final greeting when compared with the ordinary forms of salutation in the Epistles is remarkable. 


meta; p. uJm.] 2 Thess. 3:18; 1 Cor. 16:24; 2 Cor. 13:13; Rom. 15:33. 


On the sense of cavri" Theophylact writes: tiv" dev ejstin hJ cavri"; hJ a[fesi" tw'n aJmartiw'n, hJ kavqarsi", hJ tou' pneuvmato" metavlhyi". And Primasius, more in detail: Gratiae nomine debemus hic accipere fidem perfectam cum exsecutione bonorum operum, remissionem quoque peccatorum quam percipiunt fideles tempore baptismatis, donum etiam Spiritus Sancti quod datur in baptismate per impositionem manus episcoporum, quae omnia gratis a Deo dantur. The changes in the revised texts of Haymo and Atto are worth notice. 

Additional Note on Hebrews 13:10. On the history of the word qusiasthvrion. 

The word qusiasthvrion is found first in the LXX. From the LXX. it passed into the vocabulary of Philo, of the N.T., and of Christian writers. It is not quoted from classical authors, who have (though rarely) the corresponding form quthvrion: Arat. Phaen. 402 & c. [ara Cic.]; Hyginus, xxxix.; comp. Eurip. Iph. Taur. 243; Hesych. Suid. quthrivoi": qumiathrivoi". 


The word is an adjectival form derived from qusiavzw (LXX. Ex. 22:20, & c.), like qumiathvrion, perirranthvrion, iJlasthvrion, caristhvrion & c., and, expressing generally ‘that which is connected with the act of sacrifice,’ it is used specially in a local sense to describe ‘the place of sacrifice’ (compare deipnhthvrion, oJrmhthvrion, fulakthvrion, & c.). 


The usage of the word in the LXX. is of considerable interest. It is the habitual rendering of j'Bez“mi, H4640, as applied to the altar of the true God, from Gen. 8:20 onwards, in all the groups of books 

(more than 300 times). It occurs once as a variant for iJlasthvrion ( tr<P&oK', H4114) in Lev. 16:14; once again as a rendering of hm;B;, H1195 in 2 Chron. 14:5; and once in a clause which varies widely from the Hebrew text (Ex. 27:3; comp. 38:3). 


On the other hand j'Bez“mi, H4640 is rendered also by bwmov" (more than twenty times), and once by sthvlh, 2 Chron. 33:3 (qusiasthvrion Compl.). There is however a general difference of usage between qusiasthvrion and bwmov". Qusiasthvrion is characteristically the altar of God, and bwmov" the altar of idolatrous or false worship. Thus bwmov" is used of idol altars, Ex. 34:13 (ara); Deut. 7:5 (ara); Is. 17:8 (altare), & c., and in the Apocrypha, 1 Macc. 1:54, 59; 2:23; 2 Macc. 10:2. It is used also of the altar of Balaam, Num. 23:1 ff., and of the altar of the Reubenites, Josh. 22:10 ff. (contrast Heb. 13:28 f. qusiasthvrion, and in v. 19 bwmov" and qusiasthvrion are opposed). In accordance with this usage it is found seven times as a rendering of hm;B;, H1195 (high place). It is never used, I believe, of the altar of God in the translation of the Books of the Hebrew Canon. In some of the later Books it is so used: Ecclus. 50:12, 14; 2 Macc. 2:19; 13:8 (not 10:2); but 1 Macc. follows the earlier precedent (1 Macc. 1:47, 59; 2:23 ff. 45; v. 68). 


It must, however, be added that qusiasthvrion is not unfrequently used of idol altars: Judg. 2:2; 6:25, 28, 31 f.; 1 Kings 16:32; 18:26; 2 Kings 11:18; 21:5; 23:12; Ezek. 6:4 ff.; Hos. 10:1, & c. 


As a general rule, but by no means uniformly, bwmov" was represented in the Old Latin by ara and qusiasthvrion by altare, and traces of the distinction remain in the Vulgate. 


The exact relation of bwmov" to qusiasthvrion in 1 Macc. 1:59 (comp. Jos. Antt. 12.5, 4), Ecclus. 50:11 f. is not easy to determine. Perhaps qusiasthvrion is (see below) the altar-court. 


In the Gospels and Epistles of the N. T. qusiasthvrion is used of 


(1) The brazen altar of burnt-offering, 



Matt. 5:23 f. (altare). 



Matt. 23:35 & c. (altare). 


(2) The golden altar of incense, 



Luke 1:11, to; qusiasthvrion tou' qumiavmato". 


(3) And generally of the altar 



(a) for the worship of Jehovah: James 2:21 (O. L. and Vulg. altare); Rom. 11:3 (LXX.) (altare). 



(b) for the Levitical service: 1 Cor. 9:13 (O. L. altarium, Vulg. altare); 10:18 (altare). 


In the Apocalypse it is used, according to the general interpretation, of 


(1) The altar of sacrifice: 6:9 (O. L. ara, Vulg. altare); 8:3a (O. L. altarium, Vulg. altare), which proclaims the justice of God's judgments: 16:7 (Vulg. altare). 


(2) The golden altar which is before the throne, 8:3b (O. L. ara, Vulg. altare), 5; before God, 9:13 (O. L. ara, Vulg. altare). 


(3) The place of the altar (the altar-court): 11:1 (O. L. ara, Vulg. altare). Compare 14:17 f.; and see also Clem. xli. with Bp Lightfoot's note. 


Philo appears to use bwmov" commonly of the altar of God (de vict. off. § 4; 2.253 M.: prostavxa" duvo kataskeuasqh'nai bwmouv"), but he recognises qusiasthvrion as the characteristic name of the altar of sacrifice: de vit. Mos. iii. § 10 (2.151 M.) to;n ejn uJpaivqrw/ bwmo;n ei[wqe kalei'n qusiasthvrion: and elsewhere he speaks of this as ‘a peculiar and special name’: de vict. off. § 6 (2.255 M.) kevklhke qusiasthvrion, i[dion kai; ejxaivreton o[noma qevmeno" aujtw'/ para; to; diathrei'n wJ" e[oike ta;" qusiva". It is consonant with his manner of thought that he should regard ‘the thankful soul’ as the qusiasthvrion of God (de vict. offer. § 5; 2.255 M.) tou' qeou' qusiasthvriovn ejstin hJ tou' sofou' yuchv, pagei'sa ejk teleivwn ajriqmw'n ajtmhvtwn kai; ajdiairevtwn. 


Josephus does not seem to make any distinction between the two words. He speaks of the altar of burnt-offering (Antt. 3.6, 8), and of the golden altar (12.5, 4), no less than of the altar of Balaam (4.6, 4) by the name bwmov". And again he calls the altar of burnt-offering qusiasthvrion (Antt. 8.3, 7). 


The early Christian writers follow the custom of the LXX. Clement (1 ad Cor. 32 oiJ leitourgou'nte" tw'/ qusiasthrivw/ tou' qeou') uses qusiasthvrion as the general term for the divine altar, and perhaps, though this seems to be uncertain, for ‘the court of the altar’ (c. 41 ouj pantacou' prosfevrontai qusivai...ajllj e[mprosqen tou' naou' pro;" to; qusiasthvrion...Lightfoot ad loc.). On the other hand he calls the altar of the Sun bwmov" (c. 25). 


Barnabas uses qusiasthvrion for the altar of Abraham's sacrifice on Moriah (7.3), and for the Levitical altar (7.9). The Latin rendering ad aram illius (1.7), which suggests tw'/ bwmw'/ aujtou', for ‘the altar of God,’ cannot be maintained against the reading of both the Greek MSS. tw'/ fovbw/ aujtou'. 


The usage of qusiasthvrion in the Epistles of Ignatius is very remarkable. In one place it occurs by a natural image for the arena in which Ignatius expected to die (ad Rom. 2 plevon moi mh; paravschsqe tou' spondisqh'nai qew'/, wJ" e[ti qusiasthvrion e{toimovn ejstin). In three other passages the word expresses that which represents the unity of the Christian Society. 


Eph. 5. Mhdei;" planavsqw: eja;n mhv ti" h\/ ejnto;" tou' qusiasthrivou uJsterei'tai tou' ajrtou' [tou' qeou']. eij ga;r eJno;" kai; deutevrou proseuch; tosauvthn ijscu;n e[cei, povsw/ ma'llon h{ te tou' ejpiskovpou kai; pavsh" th'" ejkklhsiva". 


Here the qusiasthvrion—the place of sacrifice—is evidently the place of assembly of the spiritual Israel, where the faithful meet God in worship, like the altar-court of the old Temple, the court of the congregation. He who has no place within this sacred precinct is necessarily excluded from the privileges which belong to the Divine Society. He is not a member of the Body of Christ, and therefore cannot share in the sacrifices which are offered there, the common prayer of the Church, or in ‘the bread of God’ which is given to believers (comp. Bp Lightfoot ad loc.). 


The same general thought is expressed in a second passage: 


Trall. 7. oJ ejnto;" qusiasthrivou w]n kaqarov" ejstin: oJ de; ejkto;" qusiasthrivou w]n ouj kaqarov" ejstin: toutevstin, oJ cwri;" ejpiskovpou kai; presbuterivou kai; diakovnwn pravsswn ti, ou|to" ouj kaqarov" ejstin th'/ suneidhvsei. 


The idea of the Christian qusiasthvrion is here more exactly defined. To be included in the holy precinct, is to be in fellowship with the lawfully organised society. 


In a third passage the thought is different and yet closely connected: 


Magn. 7. pavnte" ou\n wJ" eij" e{na nao;n suntrevcete qeou' (Ltft. conj. qeovn), wJ" ejpi; e}n qusiasthvrion ejpi; e{na  jIhsou'n Cristovn, to;n ajfj eJno;" patro;" proelqovnta kai; eij" e{na o[nta kai; cwrhvsanta. 


Here the Father is Himself the Sanctuary, and Christ the means through Whom and in Whom we have access to the Father. He is Himself the living source of unity, just as the altar-court was the symbol of unity for the people of God. To be ‘in Him’ is to be within the qusiasthvrion. 


These passages serve to determine the meaning of the word in the last place in which it occurs: 


Philad. 4. spoudavsate ou\n mia'/ eujcaristiva/ crh'sqai: miva ga;r sa;rx tou' Kurivou hJmw'n  jIhsou' Cristou', kai; e}n pothvrion eij" e{nwsin tou' ai{mato" aujtou': e}n qusiasthvrion, wJ" ei|" ejpivskopo", a{ma tw'/ presbuterivw/ kai; diakovnoi" toi'" sundouvloi" mou: i{na o} eja;n pravsshte, kata; qeo;n pravsshte. 


There is one organised congregation, which is the Body of Christ, in which the blessings of communion with God are realised. 


In the Epistle of Polycarp the image of the ‘altar’ finds still another application in the narrower sense. Just as Christ Himself can be spoken of as the qusiasthvrion, and the whole Christian body which is ‘in Him,’ so also a part of the Body may receive the name. 


Philipp. 4. didavxwmen...ta;" chvra"...ginwskouvsa" o{ti eijsi; qusiasthvrion qeou', kai; o{ti pavnta mwmoskopei'tai, kai; levlhqen aujto;n oujdevn.... 


The widows are an altar in a double sense, both because on them the alms of the faithful are offered to God, and also because they themselves offer to God sacrifices of service and prayer (comp. Const. Apost. 2.26; 3:6; 14; 4:3). The last passage is instructive: oJ de; hJlikivan...h] tevknwn polutrofivan lambavnwn, oJ toiou'to" ouj movnon ouj memfqhvsetai ujlla; kai; ejpaineqhvsetai: qusiasthvrion ga;r tw'/ qew'/ lelogismevno" uJpo; tou' qeou' timhqhvsetai....oujk ajrgw'" lambavnwn ajlla; th'" dovsew" aujtou', o{sh duvnami", to;n misqo;n didou;" dia; th'" proseuch'". 


Hermas uses qusiasthvrion twice in a purely spiritual sense. For him the altar is, after the imagery of the Apocalypse, that whereon the offerings of men are placed that they may be brought before God. 


Mand. 10.3, 2 f. luphrou' ajndro;" hJ e[nteuxi" oujk e[cei duvnamin tou' ajnabh'nai ejpi; to; qusiasthvrion tou' qeou'. 


Whatever sacrifice man makes must be made with joy. 


Sim. 8.2, 5. eja;n dev tiv" se parevlqh/, ejgw; aujtou;" ejpi; to; qusiasthvrion dokimavsw. 


So the angel speaks to the Shepherd. If a penitent passes human scrutiny unworthily, a severer trial awaits him. The angel himself will test him (comp. mwmoskopei'sqai Clem. 1.41; Poly c. 4 quoted above) before he is laid on the altar of God. 


In this first stage of Christian literature there is not only no example of the application of the word qusiasthvrion to any concrete, material, object, as the Holy Table, but there is no room for such an application. As applied to the New Order the word expresses the spiritual correlatives of the altar and altar-court of the Old Order. Two of these in which it was referred to Christians and to Christ Himself continued current in later times. 


Thus Clement of Alexandria speaks of ‘our altar here, our altar on earth’ as being the assembly of those devoted to prayer: e[sti gou'n to; parj hJmi'n qusiasthvrion ejntau'qa to; ejpivgeion to; a[qroisma tw'n tai'" eujcai'" ajnakeimevnwn mivan w{sper e[con fwnh;n th;n koinh;n kai; mivan gnwvmhn (Strom. vii. § 31, p. 848). And in the following section he extends the image to the single soul, using, however, the word bwmov"....bwmo;n ajlhqw'" a{gion th;n dikaivan yuch;n kai; to; ajpj aujth'" qumivama th;n oJsivan eujch;n levgousin hJmi'n ajpisthvsousin (id. § 32; comp. Philo de vict. offer. § 5 quoted above). 


So Origen, in reply to the charge that Christians bwmou;" kai; ajgavlmata kai; new;" iJdruvsqai feuvgein, answers that ‘the sovereign principle of the righteous is an altar’: bwmoi; mevn eijsin hJmi'n to; eJkavstou tw'n dikaivwn hJgemonikovn, ajfj ou| ajnapevmpetai ajlhqw'" kai; nohtw'" eujwvdh qumiavmata, aiJ proseucai; ajpo; suneidhvsew" kaqara'" (c. Cels. 8.17); and Methodius speaks of the social interpretation of the word as traditional: qusiasthvrion ajnaivmakton ei\nai paredovqh to; a[qroisma tw'n aJgnw'n (Symp. 5.6). 


Chrysostom uses the image somewhat differently, and speaks of the Christian poor as ‘the living altar’ on which the alms of the faithful are offered. Such offerings are not consumed like the burnt sacrifices but pass into ‘praise and thanksgiving’: ejkei'no me;n ga;r a[yucon to; qusiasthvrion tou'to de; e[myucon: kajkei' me;n to; ejpikeivmenon a{pan tou' puro;" givnetai dapavnh kai; teleuta'/ eij" kovnin...ejntau'qa de; oujde;n toiou'ton ajllj eJtevrou" fevrei tou;" karpouv"...oJra'/" eij" eujcaristivan ajnaluomevnhn aujth;n (th;n leitourgivan 2 Cor. 9:12 ff.) kai; ai\non tou' qeou'...: quvwmen toivnun, ajgaphtoiv, quvwmen eij" tau'ta ta; qusiasthvria kaqj eJkavsthn hJmevran (Hom. xiii. in Joh. § 4: Migne, P. G. 59.90). 


Cyril of Alexandria again speaks of Christians as ‘living stones,’ who are framed together into an altar as well as into a temple: oujde;n h|ttovn ejsmen kai; oiJoneiv ti qusiasthvrion, sunaghgermevnoi me;n kaqj e{nwsin th;n pneumatikh;n kai; th;n ejn Cristw'/ pivstin eujwdiavzonte", proskomivzonte" dij aujtou' tw'/ qew'/ kai; patri; kaqavper ejn tavxei tw'n eujosmotavtwn qumiamavtwn ta; ejx ajretw'n aujchvmata (Glaph. in Deut. p. 427; P. G. lxix. p. 668). So the altar which Moses erected at the making of the Covenant (Ex. 24:4 f.) was a type of the Church of Christ: to; me;n ou\n qusiasthvrion tuvpo" a]n ei[h kai; mavla safw'" th'" ejkklhsiva" tou' Cristou', th'" oiJoneiv pw" ejpi; to; o[ro" keimevnh" (Glaph. in Ex. iii. p. 330: P. G. id. 517). 


Not Christians only, however, but Christ Himself is spoken of as an altar by later Fathers. Cyril of Alexandria uses the phrase several times. Thus, in commenting on the command to make an altar of earth (Ex. 20:24 f.), he says: ghvi>non ojnomavzei qusiasthvrion to;n  jEmmanouhvl, gevgone ga;r sa;rx oJ lovgo": gh' de; ejk gh'" hJ sarkov" ejsti fuvsi". ejn Cristw'/ dh; ou\n hJ pa'sa karpoforiva kai; pa'sa prosagwghv, fhsi; ga;r aujto;" Cwri;" ejmou' ouj duvnasqe poiei'n oujdevn...ejpaggevlletai de; toi'" to; ejk gh'" iJsta'si qusiasthvrion a[fixivn te kai; eujlogivan,  {Hxw gavr, fhsiv, prov" se kai; eujloghvsw se (de ador. in sp. et ver. ix. p. 290: P. G. 68.592). In another place of the same treatise he speaks of Christ as being the altar of incense and the incense itself: memnhsovmeqa de; kai; to; qusiasthvrion to; crusou'n kai; aujto; de; to; suvnqeton kai; lepto;n qumivama Cristo;n eijrhkovte" kai; aujto;n hJmi'n to;n  jEmmanouh;l dij ajmfoi'n shmaivnesqai (id. ix. p. 324: P. G. 68.648; comp. x. p. 335: P. G. id. p. 664). 


Epiphanius, in a striking passage, points to Christ as fulfilling in Himself all the elements of a perfect sacrifice: mevnei...th;n ejntelestevran zw'san [qusivan] uJpe;r panto;" kovsmou iJerourghvsa", aujto;" iJerei'on, aujto;" quvma, aujto;" iJereuv", aujto;" qusiasthvrion, aujto;" qeov", aujto;" a[nqrwpo", aujto;" basileuv", aujto;" ajrciereuv", aujto;" provbaton, aujto;" ajrnivon ta; pavnta ejn pa'sin uJpe;r hJmw'n genovmeno"....(Haer. 55.4). 


In Irenaeus there appears to be a transition from the spiritual sense of qusiasthvrion to that of an earthly Christian altar. Such a use of the word followed naturally from the habitual thought of material offerings. Thus, in a passage preserved only in the Latin translation, after dwelling on the material offerings in the Eucharist, he adds, ideo nos quoque offerre vult [Verbum Dei] munus ad altare frequenter sine intermissione. Est ergo altare in caelis (illuc enim preces nostrae et oblationes diriguntur) et templum, quemadmodum Ioannes in Apocalypsi, 11:19; 21:3 (adv. haer. 4.18, 6). The words are obscure, but the heavenly altar seems to be made to correspond with an earthly altar. In the first clause munus is material and it appears that altare must correspond with it. The heavenly counterpart answers to the spiritual element in prayers and oblations. 


Tertullian repeats the figure of Polycarp (see p. 456), and, arguing against the second marriage of widows, says: aram enim Dei mundam proponi oportet (ad ux. 1.7). But in another place he uses the word ara in connexion with the Eucharist: Ergo devotum Deo obsequium Eucharistia resolvit an magis Deo obligat? Nonne solemnior erit statio tua si et ad aram Dei steteris? (de orat. 14 [19]). 


The writings of Cyprian mark a new stage in the development of ecclesiastical thought and language. In them the phraseology of the Levitical law is transferred to Christian institutions. The correspondence between the Old system and the New is no longer generally that of the external and material to the inward and spiritual, but of one outward order to another. Thus he writes: oportet enim sacerdotes et ministros qui altari et sacrificiis deserviunt integros atque immaculatos esse, cum Dominus Deus in Levitico loquatur et dicat: homo in quo fuerit macula et vitium non accedit offerre dona Deo (Lev. 21:21); item in Exodo haec eadem praecipiat et dicat: et sacerdotes qui accedunt ad Dominum Deum sanctificentur ne forte derelinquat illos Dominus (Ex. 19:22); et iterum: et cum accedunt ministrare ad altare sancti, non adducent in se delictum ne moriantur (Ex. 28:43) (Ep. 72.2). As a necessary consequence the Christian minister is said to serve at a material ‘altar,’ which becomes the habitual name for the Holy Table, Ep. 69 (76) 1 falsa altaria, et illicita sacerdotia, et sacrificia sacrilega; comp. Ep. 43 (40) 5; 45 (42) 2; de eccles. unit. 17. 


From this time there can be no doubt that the names qusiasthvrion and altare were applied habitually though not exclusively to the Holy Table. The custom had grown up from intelligible causes. No conclusion to the contrary can be drawn from the common statements of the Apologists, that Christians had no shrines or altars (Orig. c. Cels. viii.; Minuc. Fel. Oct. xxxii.; Arnob. adv. gentes, 6.1). Their language in its context shews that they had before them all the associations of the heathen ritual. In a similar sense Julian accused the Christians of neglecting to sacrifice in spite of the injunctions of the Law, at a time when beyond all question sacrificial language was everywhere current among them (Cyril Alex. adv. Jul. ix.; P. G. 76.970ff.). 


We read of altars as soon as we read in detail of churches. Eusebius, in his description of the great Church at Tyre, mentions especially to; tw'n aJgivwn a{gion qusiasthvrion as placed in the middle of the sanctuary (H. E. 10.4, 43). Elsewhere, speaking of the abolition of heathen worship, he says ejpi; th'" kaqj o{lh" ajnqrwvpwn oijkoumevnh" qusiasthvria sunevsth ejkklhsiw'n te ajfierwvmata, noerw'n te kai; logikw'n qusiw'n iJeroprepei'" leitourgivai (de laud. Const. xvi.). See also Can. Apost. 3 ei[ ti" ejpivskopo"...prosenevgkh/ e{terav tina ejpi; to; qusiasthvrion h] mevli h] gavla...(comp. Conc. Carthag. 3 can. 24). Cyr. Hier. Cat. 23 (Myst. 5) § 2 eJwravkate toivnun to;n diavkonon to;n nivyasqai didovnta tw'/ iJerei' kai; toi'" kuklou'si to; qusiasthvrion tou' qeou' presbutevroi". Chrys. c. Jud. et Gent. § 12: P. G. 48.830 aiJ bretannikai; nh'soi...th'" dunavmew" tou' rJhvmato" h[/sqonto: kai; ga;r kajkei' ejkklhsivai kai; qusiasthvria pephvgasi. And Chrysostom points to the old distinction between qusiasthvrion and bwmov" in a passage in which the spiritual and material are strangely mixed: eij ai{mato" ejpiqumei'", fhsiv (in 1 Cor. 10:16), mh; to;n tw'n eijdwvlwn bwmo;n tw'/ tw'n ajlovgwn fovnw/ ajlla; to; qusiasthvrion to; ejmo;n tw'/ ejmw'/ foivnisse ai{mati (Hom. xxiv. in 1 Cor. § 1: P. G. 61.200). Synesius, as is not unnatural, uses the two words convertibly: kuklwvsomai to; qusiasthvrion...ouj mh;n o{ ge qeo;" periovyetai to;n bwmo;n to;n ajnaivmakton iJerevw" ai{mati miainovmenon (Catast. p. 303: P. G. 66.1572f.). 


Gregory of Nyssa places qusiasthvrion in an interesting connexion with travpeza: to; qusiasthvrion tou'to to; a{gion w|/ parasthvkamen livqo" ejsti; kata; th;n fuvsin koinov"...ejpeidh; de; kaqierwvqh th'/ tou' qeou' qerapeiva/...e[sti travpeza aJgiva, qusiasthvrion a[cranton, oujkevti para; pavntwn yhlafwvmenon...(in Bapt. Christi, P. G. xlvi. p. 581). 


It was seen that in regard to the Jewish Temple qusiasthvrion was used not only for the altar itself, but also for the altar-court. A corresponding application of the word in the larger sense was made in Christian Churches. The Sanctuary itself (Bh'ma,  JAgivasma, Euseb. H. E. 7.15) was called qusiasthvrion as well as the Holy Table. Thus Procopius speaking of the Church of Sancta Sophia writes: oJ tou' iJerou' ta; mavlista cw'ro" ajbevbhlo" kai; movnoi" iJereu'si batov", o{nper kalou'si qusiasthvrion, litrw'n ajrguvrou muriavda" ejpifevretai tevttara" (de Sancta Soph., Migne, P. G. 87.3, p. 2336 c). The sense occurs in earlier writings: Conc. Laod., Can. xix. movnoi" ejxo;n ei\nai toi'" iJeratikoi'" eijsievnai eij" to; qusiasthvrion kai; koinwnei'n. xliv. o{ti ouj dei' gunai'ka" ejn tw'/ qusiasthrivw/ eijsevrcesqai. Socr. H. E. 1.37 (comp. Soz. 2.39) [ jAlevxandro"] ejn th'/ ejkklhsiva/ h|/ ejpwvnumon Eijrhvnh movnon eJauto;n katavkleiston poihvsa" kai; eij" to; qusiasthvrion eijselqw;n uJpo; th;n iJera;n travpezan eJauto;n ejpi; stovma ejkteivna" eu[cetai dakruvwn. And the word is so used still in the Greek Church (Leo Allatius, de rec. Gr. templ. p. 153). In rare cases altarium is also found in the sense of the altar-place, the Sanctuary: Hieron. Ep. 59 (ad Ocean.) § 9, Heri catechumenus, hodie pontifex: heri in amphitheatro, hodie in ecclesia: vespere in circo, mane in altario. Greg. Turon. Hist. Franc. 2.14 Habet (the original church of St Martin at Tours) fenestras in altario triginta duas, in capso [the nave] viginti, columnas quadraginta unam. 


In the Greek Liturgies, as might have been expected, the word qusiasthvrion is used in different meanings. It will be enough to take illustrations from the Liturgy of St James (Swainson, pp. 213-332). Commonly the word is used for the Holy Table (pp. 216, 222-6, 246, 254-6, 260-2, 282-8). In one place it occurs in a rubric as a various reading for travpeza (p. 238, Rot. Mess. ejn tw'/ qusiasthrivw/, Cod. Rossan. ejn th'/ aJgiva/ trapevzh/: comp. pp. 318, 319). In two rubrics it is used for the Sanctuary (p. 222 ajpo; tw'n qurw'n th'" ejkklhsiva" e{w" tou' qusiasthrivou, p. 223 meta; to; eijselqei'n eij" to; qusiasthvrion, Cod. Par. 2509). Elsewhere it is used for the heavenly, spiritual, altar (p. 229 ajnalhfqhvtw...eij" to; a{gion kai; uJperouravniovn sou qusiasthvrion, eij" ojsmh;n eujwdiva"...p. 260 eij" to; a{gion kai; uJperouravnion kai; noerovn sou qusiasthvrion, eij" ojsmh;n eujwdiva"...p. 304 eij" to; a{gion kai; uJperouravnion, noero;n kai; pneumatiko;n aujtou' qusiasthvrion, eij" ojsmh;n eujwdiva"). Once, it may be added, hJ travpeza is used for the heavenly food upon it: p. 322...kataxiwvsa" hJma'" metascei'n th'" ejpouranivou trapevzh". 


The Liturgies bring out plainly the parallel use of qusiasthvrion and travpeza. The earlier word travpeza still held its place, and with it the central thought of a divine feast to which it bore witness. Early writers found the foreshadowing of the heavenly table in Prov. 9:1 ff. (Cypr. Testim. 2.2; Ep. 63.5; comp. the spurious Disp. c. Ar. § 17, printed in the works of Athanasius). Sometimes this Holy Table was made at an early date of wood (Athan. Hist. Ar. ad Mon. § 56 aJrpavsante" ta; sumyevllia [subsellia] kai; to;n qrovnon kai; th;n travpezan, xulivnh ga;r h\n, kai; ta; bh'la [vela] th'" ejkklhsiva"...e[kausan), but afterwards it was of stone (Greg. Nyss. in Bapt. Chr., P. G. xlvi. p. 581 to; qusiasthvrion tou'to...livqo" ejsti; kata; th;n fuvsin koinov"...ejpeidh; de; kaqierwvqh th'/ tou' qeou' qerapeiva/...e[sti travpeza aJgiva, qusiasthvrion a[cranton...The words are translated by Nicholas 1., Ep. ii.; comp. Sozom. H. E. 9.2 to; ejpivqema th'" qhvkh" w{sper eij" iJera;n ejxhskei'to travpezan). Basil appears to use the two words qusiasthvrion and travpeza as interchangeable (Ep. ccxxvi. 2; P. G. 32.485 eij ojrqovdoxo" nu'n Basileivdh" oJ koinwniko;"  jEkdikivou, dia; tiv...ta; qusiasthvria ejkeivnou...katevstrefon kai; eJautw'n travpeza" ejtivqesan;) for it is difficult to see any contrast between them as they are used. Comp. Cyr. Hier. Cat. 22 (Myst. 4) § 7. The corresponding word mensa is common in Latin writers (see e.g., Index to Augustine); and it came to be used as a technical term for the altar-slab (tabula). 


The history of the word offers an instructive illustration of the way in which spiritual thoughts connected with material imagery clothe themselves in material forms, till at last the material form dominates the thought. The three notes of the three chief Greek Commentators who expound the passage shew the action of this natural influence. 


CHRYSOSTOM. oujc oi|a ta;  jIoudai>kav, fhsiv, toiau'ta ta; parj hJmi'n, wJ" mhde; ajrcierei' qevmi" ei\nai metevcein aujtw'n: w{ste ejpeidh; ei\pe Mh; parathrei'sqe, ejdovkei de; tou'to katabavllonto" ei\nai ta; i[dia, pavlin aujto; peristrevfei. Mh; gar kai; hJmei'" ouj parathrou'men; fhsiv, kai; parathrou'men kai; sfodrovteron, oujde; aujtoi'" toi'" iJereu'si metadivdonte" aujtw'n. 


OECUMENIUS. ejpeidh; ei\pen o{ti ouj crh; parathrei'sqai brwvmata...fhsiv, Mh; ga;r kai; hJmei'" oujk e[comen parathrhvsei"; ajllj ouj brwmavtwn, ajlla; tou' qusiasthrivou hJmw'n: tw'n ga;r ejkei' keimevnwn oujde; aujtoi'" toi'" ajrciereu'sin e[xesti metascei'n. Then he adds shortly afterwards: tou'to dh; ou\n to; ai|ma [to; tou' Cristou'] dia; tou' parj hJmi'n ajrcierevw" eijsfevretai eij" to; parj hJmi'n qusiasthvrion, where the qusiasthvrion in the Christian order is made parallel with ta; a{gia in the Jewish order. 


THEOPHYLACT. kai; hJmei'" e[comen parathvrhsin, ajllj oujk ejpi; brwvmasi toiouvtoi" ajllj ejpi; tw'/ qusiasthrivw/ h[toi th'/ ajnaimavktw/ qusiva/ tou' zwopoiou' swvmato", tauvth" ga;r oujde; toi'" nomikoi'" ajrciereu'si metalabei'n e[xestin e{w" a]n latreuvwsi th'/ skhnh'/, toutevsti toi'" nomikoi'" tuvpoi"...oJ Cristov", uJpe;r tw'n aJmartiw'n tou' kovsmou paqwvn, to; me;n ai|ma aujtou' eij" ta; a{gia eijsekovmise tw'/ patri; wJ" ajrciereuv"...ajnavmnhsin ou\n th'" qusiva" ejkeivnh" telou'nte" oiJ parj hJmi'n ajrcierei'" to; ai|ma tou' Kurivou eij" ta; parj hJmi'n a{gia kai; eij" to; qusiasthvrion eijskomivzousin wJ" eij" oujranovn. 

Additional Note on Hebrews 13:10. 

The main thoughts of the verse can be presented clearly in the following propositions. 


1. A sacrifice (according to the Levitical usage) may be regarded generally under two distinct aspects: as something offered to God and as something, by divine appointment, partaken of, enjoyed by man. Christ, as the perfect sacrifice for the whole world, offered Himself once for all to God, and, as He offered Himself, so He gives Himself to us, His flesh and blood, and this gift, in respect of its source, comes to us from the Cross on which the offering was made. Comp. Aug. in Psalm. xxxiii. Enarr. i. § 6...ut jam de cruce commendaretur nobis caro et sanguis Domini, novum sacrificium (commenting on Ps. 78:25 and Phlm. 6 ff.). 


2. The context shews that in this passage the main conception is of a sacrifice to be enjoyed (‘eaten’) and not of a sacrifice to be offered. There is for Christians a feast following upon a sacrifice accomplished, whereby the sacrifice is made the support of the believer. 


3. The ideas of the Passover and of the sacrifices on the Day of Atonement were both fulfilled in the sacrifice of Christ. Christ—‘our Passover’ (1 Cor. 5:7)—is both our covenant sacrifice and our sin-offering. The Passover indeed itself recalled the thoughts of redemption and covenant; but the service of the Day of Atonement emphasised the conception of sin, and so made a separation between the sin-offering and the material of the common feast. In Christ that which was presented in distinct parts in the types has been brought together: He was and is the sacrifice of the New Covenant: the sacrifice of Atonement: the substance of the Feast. 


4. This sacrifice of the New Covenant and of effectual Atonement is, in respect of Christ, in each case one eternal act. He once offered Himself (Heb. 7:27; 9:25 f.; 10:10), and once entered into the Presence of God in His own Blood (9:12). There is no repetition in any way of these acts. But the Feast which was thus provided continues for man's sustenance while the world lasts. Christ communicates to His people, in His appointed way, the virtue of His life and death. 


5. The earthly altar is the Cross, from which, as including the Crucified Christ, we draw our life and the support of life. The heavenly altar is Christ Himself, on and in Whom we offer all that we are and have, and through Whom we bring all to God. 


Regarded in the light of this passage the Holy Eucharist is seen under two aspects as a metochv (a participation) and a koinwniva (a fellowship). The thought of the participation has been adequately guarded, the thought of fellowship is not unfrequently lost sight of. In early writers the fellowship is justly presented as a fellowship of man with man, and as a fellowship of man with God, both realised in and through the Son of man. The first fellowship is represented by ‘the one loaf’ (a[rto"), by sharing which we ‘the many are one body’ (1 Cor. 10:17). For those thus united in Christ the second fellowship becomes possible, and Christians can offer themselves to God and hold converse with Him. The symbolism of ‘the loaf’ finds a striking illustration in the earliest liturgical prayer which has been preserved to us: Eujcaristou'mevn soi Pavter hJmw'n uJpe;r th'" zwh'" kai; gnwvsew" h|" ejgnwvrisa" hJmi'n dia;  jIhsou' tou' paidov" sou (Isa. 53) soi; hJ dovxa eij" tou;" aijw'na".  {Wsper h\n tou'to to; klavsma dieskorpismevnon ejpavnw tw'n ojrevwn kai; sunacqe;n ejgevneto e{n, ou{tw sunacqhvtw sou hJ ejkklhsiva ajpo; tw'n peravtwn th'" gh'" eij" th;n sh;n basileivan: o{ti sou' ejstin hJ dovxa kai; hJ duvnami" dia;  jIhsou' Cristou' eij" tou;" aijw'na". The thought of the bringing of man to God in the Holy Communion is expressed by the characteristic Dionysian conception of Suvnaxi", which in the Dionysian writings is not the gathering of Christians together, but the gathering of Christians to God: suvnaxin nohtevon ouj th;n tou' laou', kaqw;" th;n levxin tine;" shvmeron ejklambavnontai, ajlla; th;n pro;" qeo;n sunagwgh;n kai; koinwnivan (Pachym. Paraph. Hier. Eccles. c. 3). The Father Himself is the Sunagwgov" (Hier. cael. c. 1). 


In this connexion the words of the Lord gain a fresh force, 



K jAG ;W  jE ;AN  JUYWQ 'W  jEK T 'HX G 'HX P vANTAX  JELK vUXW PR ;OX  jEMAUT vON. 

Additional Note on Hebrews 13:20. On the references in the Epistle to the Gospel History. 

The direct references in the Epistle to the facts of the Gospel History are not very numerous, but it can be seen that the record, such as it has been handed down to us in the (Synoptic) Gospels, was constantly present to the mind of the writer. 


The Incarnation, as it is described in the Synoptic Gospels and summarily presented by St John, is implied in 2:14 (metevscen tw'n aujtw'n) compared with 1:2, 5 (see p. 426); and it is definitely said that the Lord sprang ‘out of the tribe Judah’ (7:14 note). Nothing is said in detail of the Lord's life of silent preparation. On the other hand the general account of the completeness of His experience, as corresponding to that of man ‘in all things, sin apart’ (4:15), necessarily involves the recognition of His perfect growth from stage to stage, and this truth of a complete human development is made clear by the conception of His teleivwsi" (see Addit. Note on 2:10). The Epistle contains no certain reference to the Baptism, but the form in which the quotation from Ps. 2:7 is given in Heb. 5:5 suggests the thought that the writer may have had in mind the divine voice at that time (comp. 1:5 note; 5:5). The emphatic assertion of the fact that the Lord was tempted and suffered (2:18; 4:15) probably presupposes a knowledge of the critical Temptation before His public ministry. The proclamation of the Gospel ‘through the Lord in whom God spake’ (1:2) is specially noticed (2:3), but nothing is said of His works. There can be no doubt that the description of the ‘prayers and supplications with strong crying and tears’ (5:7) includes a reference to the Agony, though it may point also to other moments of peculiar trial. The reality (2:14) and the voluntariness (9:14; comp. 13:26) of the Lord's death are marked. He endured a cross (12:2; comp. 6:6). He suffered ‘without the gate’ (13:12; comp. John 19:17); and perhaps from among the details of the Passion, there is an allusion to the rending of the veil of the Temple in Heb. 10:20. Afterwards God ‘brought Him back from the dead’ (13:20); and He has ascended (6:20; comp. 9:12, 24), and passed through the heavens (4:14; comp. 6:20), and taken His seat on the Right hand of God (1:3; 4:14; 8:1; 10:12); and now believers look for His Return (9:28; comp. 1:6). The mention of ‘the Spirit of grace’ after the ‘Blood of the Covenant’ in 10:29 may point to the gift at Pentecost. From first to last through every vicissitude of life the Lord remained absolutely faithful to God in the administration of the Divine Economy (3:2 ff.), and sinless (7:26). 

Additional Note on Hebrews 13:21. On the Apostolic Doxologies. 

The Doxologies in the N. T. form an interesting study. They are found in each group of the Epistles and in the Apocalypse, and corresponding forms occur in the Synoptic Gospels. 


The following table shews the general symmetry of their form: 

(1). Gal 1:5 w|/ [tw'/ qew'/ kai; patri; hJmw'n]

hJ dovxa 
eij" tou;" aijw'na" tw'n aijwvnwn: ajmhvn. (2). Rom 11:36 aujtw'/ [tiv" e[gnw nou'n kurivou......o{ti ejx aujtou' kai; dij 


aujtou' kai; eij" aujto;n ta; pavnta]

hJ dovxa 
eij" tou;" aijw'na": ajmhvn. (3). Rom 16:27 movnw/ sofw'/ qew'/ 
dia;  jIhsou' Cristou' [w|/]

hJ dovxa 
eij" tou;" aijw'na": ajmhvn. (4). Phil 4:20 tw'/ qew'/ kai; patri; hJmw'n 
hJ dovxa 
eij" tou;" aijw'na" tw'n aijwvnwn: ajmhvn. (5). Eph 3:21 aujtw'/ [tw'/ dunamevnw/ uJpe;r pavnta poih'sai...]

hJ dovxa 


ejn th'/ ejkklhsiva/ kai; ejn Cristw'/  jIhsou' 
eij" pavsa" ta;" genea;" tou' aijw'no" tw'n aijwvnwn: ajmhvn. (6). 1 Tim 1:17 tw'/ basilei' tw'n aijwvnwn...movnw/ qew'/ 
timh; kai; dovxa 
eij" tou;" aijw'na" tw'n aijwvnwn: ajmhvn. (7). 1 Tim 6:16 w|/ [tw'/ makarivw/ kai; movnw/ dunavsth/...]

timh; kai; kravto" 
aijwvnion: ajmhvn. (8). 2 Tim 4:18 w|/ [tw'/ kurivw/]

hJ dovxa 
eij" tou;" aijw'na" tw'n aijwvnwn: ajmhvn (9). Heb 13:21 w|/ [tw'/ qew'/ th'" eijrhvnh" or possibly  jIhsou' Cristw'/]

hJ dovxa 
eij" tou;" aijw'na" tw'n aijwvnwn: ajmhvn. (10). 1 Pet 4:11 w|/ [tw'/ qew'/, or possibly  jIhsou' Cristw'/]

ejsti;n 
hJ dovxa kai; to; kravto" 
eij" tou;" aijw'na" tw'n aijwvnwn: ajmhvn. (11). 1 Pet 5:11 aujtw'/ [tw'/ qew'/]

to; kravto" 
eij" tou;" aijw'na": ajmhvn. (12). 2 Pet 3:18 aujtw'/ [tw'/ kurivw/ hJmw'n kai; swth'ri  jIhsou' Cristw'/]

hJ dovxa 
kai; nu'n kai; eij" hJmevran aijw'no". (13). Jude 25 movnw/ qew'/ swth'ri hJmw'n 


dia;  jIhsou' Cristou' tou' kurivou hJmw'n 
dovxa megalwsuvnh kravto" kai; ejxousiva 
pro; panto;" tou' aijw'no" kai; nu'n kai; eij" pavnta" tou;" 


aijw'na": ajmhvn. (14). Rev 1:6 aujtw'/ [tw'/ ajgapw'nti hJma'" kai; luvsanti hJma'"...]

hJ dovxa kai; to; kravto" 
eij" tou;" aijw'na": ajmhvn. (15). Rev 5:13 tw'/ kaqhmevnw/ ejpi; tou' qrovnou kai; tw'/ ajrnivw/ 
hJ eujlogiva kai; hJ timh; kai; hJ dovxa kai; to; kravto" 
eij" tou;" aijw'na" tw'n aijwvnwn.

kai; ta; tevssara zw'/a e[legon:  jAmhvn.

Compare 4:11; 5:12; 12:10 ff. (16). Rev 7:12  jAmhvn:

hJ eujlogiva kai; hJ dovxa kai; hJ sofiva kai; hJ eujcaristiva kai; 


hJ timh; kai; hJ duvnami" kai; hJ ijscu;" 
tw'/ qew'/ hJmw'n 
eij" tou;" aijw'na" tw'n aijwvnwn [:ajmhvn].

Compare 5:10. 


Compare Lk. 2:14; 19:38; [Matt. 6:13]. Rom. 1:25; 9:5. 


Several points at once offer themselves for notice. 


(1) All the Doxologies except (12) and perhaps (16) are closed by  jAmhvn. Notice (15), (16). 


(2) They exhibit singular variety in detail. Two only are substantially identical in form; (1), (4). Compare also (2), (8). 


(3) Three are directly addressed to Christ; (8), (12), (14), and possibly also (9), (10). 


(4) In one case the verb is expressed in the indicative (10). In some cases the phrase appears to be affirmative; (7), (11), (12): in others it appears to be precatory; (3), (5), (13). In most cases it is difficult to determine which interpretation is most natural. 


(5) In two cases the ascription of glory to God is made through Christ; (3), (13). 


The (first) Epistle of Clement offers a remarkable series of Doxologies, which reproduce the three chief types: (1) w|/ [i.e. tw'/ qew'/] hJ dovxa eij" tou;" aijw'na" tw'n aijwvnwn: ajmhvn (38, 43, 50; comp. 45); (2) w|/ [tw'/ despovth/ tw'n aJpavntwn or possibly  jIhsou' Cristw'/] hJ dovxa kai; hJ megalwsuvnh... (20; comp. 58, 61); (3) dij ou| [ jIhsou' Cristou'] ejsti;n aujtw'/ hJ dovxa...(58). 


 {OXA PROEGR vAFH, P vANTA E jIX T ;HN  JHMET vERAN DIDAXKAL vIAN  jEGR vAFH,  {INA DI ;A T 'HX  JYPOMON 'HX KA ;I DI ;A T 'HX PARAKL vHXEWX T 'WN GRAF 'WN T ;HN  jELP vIDA  [ECWMEN. 






ROM. 15:4. 

ON THE USE OF THE OLD TESTAMENT IN THE EPISTLE. 

A study of the quotations from the O. T. in the Epistle brings light upon the whole relation of the Old Testament to the New, and upon the manner of the divine education of the world. Taken in connexion with their contexts they suggest a general outline of prophetic interpretation, and indicate the steps by which the chosen people were led onwards to prepare the birthplace of the Christ and the first home of the Gospel. At the same time they offer a clue to the understanding of the present and eternal revelation of God through the Spirit sent to us in Christ's name (John 14:26). 


In order to realise more thoroughly these general lessons of the quotations, it is desirable to notice some external features of interest which they offer in regard to (i) their range, (ii) the mode of citation, and (iii) their text, before considering the principles of interpretation (iv) which they involve. 

i. Range of the Quotations 

The quotations in the order of the Books of the Old Testament are the following: 


. Gen. 2:2: Heb. 4:4 ff. ei[rhken gavr pou. 


. Gen. 21:12: Heb. 11:18, pro;" o}n ejlalhvqh. Comp. Rom. 9:7. 


. Gen. 22:16 f.: Heb. 6:13 f. oJ qeov"...w[mosen...levgwn. 


. Ex. 19:12 f.: Heb. 12:20 to; diastellovmenon. 


. Ex. 25:40: Heb. 8:5, fhsivn. Comp. Acts 7:44. 


. Deut. 31:6, 8: Heb. 13:5 aujto;" ga;r ei[rhken. 


. Deut. 32:35: Heb. 10:30 oi[damen to;n eijpovnta. Comp. Rom. 12:19. 


. Deut. 32:36: Heb. 10:30. 


. Deut. 32:43 (LXX.); comp. Ps. 97:7: Heb. 1:6 levgei. 


. 2 Sam. 7:14: Heb. 1:5 kai; pavlin [ei\pen]. Comp. 2 Cor. 6:18; Apoc. 21:7. 


. Is. 8:17 f.: Heb. 2:13 kai; pavlin [levgwn]. 


. Jer. 31:31 f.: Heb. 8:8 ff. memfovmeno" levgei [oJ kuvrio"]. Heb. 10:15 marturei' to; pneu'ma to; a{gion. 


. Hag. 2:6: Heb. 12:26 ff. ejphvggeltai levgwn. 


. Ps. 2:7: Heb. 1:5 tivni ei\pen...; v. 5 oJ lalhvsa" pro;" aujtovn (comp. 7:28). Comp. Acts 4:25 ff.; Apoc. 2:27; 12:5; 14:1; 19:15. 


. Ps. 8:5 ff.: Heb. 2:6 ff. diemartuvrato dev pouv ti". Comp. Eph. 1:22. 


. Ps. 22:22: Heb. 2:11 f. oujk ejpaiscuvnetai [oJ aJgiavzwn] ajdelfou;" aujtou;" kalei'n. 


. Ps. 40:6 ff.: Heb. 10:5 ff. eijsercovmeno" eij" to;n kovsmon levgei. 


. Ps. 45:6 f.: Heb. 1:8 f. pro;" de; to;n uiJo;n [levgei]. 


. Ps. 95:7 ff.: Heb. 3:7 ff. levgei to; pneu'ma to; a{gion. Heb. 4:1 ff. kaqw;" ei[rhken [oJ qeov"]. 


. Ps. 102:25 ff.: Heb. 1:10 ff. kai; [pro;" to;n uiJo;n levgei]. 


. Ps. 104:4: Heb. 1:7 levgei. 


. Ps. 110:1: Heb. 1:13 pro;" tivna...ei[rhken; (comp. 1:3; 8:1; 10:12 f.; 12:2). Comp. Matt. 22:44 and parr.; Acts 2:34. 


. Ps. 110:4: v. 6, 10 levgei [oJ qeov"]; (6:20); Heb. 7:11 ff., 21 dia; tou' levgonto". 


. Prov. 3:11 f.: Heb. 12:5 f. h{ti" (hJ paravklhsi") dialevgetai. Comp. Apoc. 3:19. 


To these must be added the following passages which are used verbally though not formally quoted: 


. Gen. 14:17 ff.: Heb. 7:1 ff. 


. Ex. 24:8: Heb. 9:20. 


. Num. 12:7: Heb. 3:1 ff. 


. Hab. 2:3 f.: Heb. 10:37. Comp. Gal. 3:11; Rom. 1:17. 


. Ps. 118:6: Heb. 13:6. 


Besides these quotations there are many passages with clear Allusions. reminiscences of the language of the LXX. and references to the contents of the Old Testament. 


Gen. 1:11 f.: 


Gen. 3:17 f.: 


[Gen. 4:4: 


Gen. 4:10: 


Gen. 5:24: 


Gen. 6: 


Gen. 12:1; 23:4: 


Gen. 14:17 ff.: 


Gen. 18., 19.: 


Gen. 22:1 f.: 


Gen. 22:17: 


Gen. 23:4: 


Gen. 25:33: 


Gen. 27: 


Gen. 47:31 (differs from Heb.): 


Gen. 48:16, 20: 


Gen. 50:24 f.: 

Heb. 6:7 

Heb. 6:8 

Heb. 11:4] 

Heb. 12:24 

Heb. 11:5 f. 

Heb. 11:7 

Heb. 11:8, 9 

Heb. 7:1 ff. 

Heb. 13:2 

Heb. 11:17 

Heb. 11:12 

Heb. 11:13 

Heb. 12:16 

Heb. 11:20 

Heb. 11:21 

Heb. 11:21 

Heb. 11:22 


[Ex. 2:2, 11: 


Ex. 12:21 ff.: 


Ex. 16:33: 


[Ex. 19:10: 


Ex. 19:16; Deut. 5:23, 25 f.: 


Ex. 26:33: 


[Ex. 30:10: 

Heb. 11:23] 

Heb. 11:28 

Heb. 9:4 

Heb. 9:13] 

Heb. 12:19 

Heb. 9:2 f. 

Heb. 9:7] 


Lev. 7:12; Ps. 115:17 (116:17): 


Lev. 16:2, 12: 


Lev. 16:18: 


Lev. 16:27: 

Heb. 13:15 

Heb. 6:19 

Heb. 9:12 f. 

Heb. 13:11, 1 


Num. 12:7: 


Num. 14:32: 


Num. 16:38: 


[Num. 17:8; 19:9: 


Num. 24:6 (differs from Heb.): 

Heb. 3:1 ff. 

Heb. 3:17 

Heb. 12:3 

Heb. 9:4, 13] 

Heb. 8:2 


Deut. 4:11 f.: 


Deut. 4:24: 


Deut. 9:19: 


Deut. 17:6: 


Deut. 29:18: 

Heb. 12:18 f. 

Heb. 12:29 

Heb. 12:21 

Heb. 10:28 

Heb. 12:15 


Is. 26:11: 


Is. 26:20: 


Is. 35:3 (comp. Prov. 4:26): 


Is. 41:8 f.: 


Is. 45:17: 


Is. 53:12: 


Is. 63:11; 55:3: 

Heb. 10:27 

Heb. 10:37 

Heb. 12:12 

Heb. 2:16 

Heb. 5:9 

Heb. 9:28 

Heb. 13:20 


Dan. 6:22: 

Heb. 11:33 


Hos. 14:2 (comp. Is. 57:19 Heb.): 

Heb. 13:15 


Zech. 6:11 ff.: 


Zech. 9:11: 

Heb. 10:21 

Heb. 13:20 


Ps. 69:9 (89:50): 


Ps. 34:14: 

Heb. 11:26 

Heb. 12:14 


Prov. 4:26 

Heb. 12:13 


Reckoning direct quotations and 


allusions there are 

Quotations Allusions Pentateuch 12 39 Historical Books 1 — Prophets 



Isaiah 1 7 



Jeremiah 1 — 



Daniel — 1 



Hosea — 1 



Habakkuk 1 — 



Zechariah — 2 



Haggai 1 — 





In all 4 11 Psalms 11 2 Proverbs 1 1 —

29 —

53 


Several reflections at once arise from this enumeration. 


1. Of the twenty-nine passages quoted twenty-three are taken from the Pentateuch and the Psalms; the fundamental Law, and the Book of common devotion. 


The absence of detailed illustrations from the history of the kingdom, and the fewness of the references to the teaching of the prophets, are both striking facts. 


2. On the other hand no difference is stated or implied as to the authority of the Books which are quoted. All are placed upon the same level. All are, so to speak, ‘Law.’ Compare 1 Cor. 14:21 ejn tw'/ novmw/ (Isaiah); John 10:34; 15:25 ejn tw'/ novmw/ (Psalms); John 12:34; Rom. 3:19. 


3. It is yet more remarkable that, with two exceptions (2 Sam. 7:14; Is. 8:17 f.), all the primary passages which are quoted to illustrate the true nature of the Person and Work of Christ are taken from the Psalms. No direct prophetic word is quoted. Nor again is anything quoted from the Prophets on the inefficiency of ritual sacrifices. The use made of the symbolism of the Mosaic worship is essentially distinct. 


4. The large proportion of passages taken verbally from the Greek Psalter points to the familiar use of the Book both by the writer and by the readers. Under this aspect the absence of verbal coincidences with the Psalms apart from quotations from them is remarkable. 


5. Of the twenty-nine passages which are reckoned as direct quotations twenty-one are peculiar to the writer of the Epistle. Of the remaining eight one is quoted also in the Synoptic Gospels and in St Paul (Ps. 110:1): one by St Stephen (Ex. 25:40): two by St Paul (Acts, Eph.), and in the Apocalypse (2 Sam. 7:14; Ps. 2:7): four by St Paul in the Acts and in his Epistles (Gen. 21:12; Deut. 32:35; Ps. 8:5 ff.; Hab. 2:3 f.). 


There are no quotations from the Apocryphal Books of the Greek Bible, though the incidents described in 2 Macc. 6, 7 are referred to (Heb. 11:35). 


It would be of great interest to determine, if there were adequate evidence, how far the quotations are connected with the Lessons or Psalms of particular days. None of the quotations from the Psalms are taken from the Psalms known to have been appointed for use on the successive days of the week in the Temple (Pss. 24, 48, 82, 94, 81, 92), nor from the Lesser (Pss. 113-118) or Greater (cxx.—cxxxvi.) or Daily Hallel (cxlvi.—cl.). Comp. , Monatschrift f. Gesch. u. Wissenschaft d. Judenthums 1878, 217 ff.; 1879, 193 ff. 

ii. The Mode of Citation 

The quotations are without exception made anonymously. There is no mention anywhere of the name of the writer (Heb. 4:7 is no exception to the rule). 


God is presented as the speaker through the person of the prophet, except in the one place where He is directly addressed (2:6 ff. diemartuvrato dev pouv ti"); e.g., 


Heb. 1:5 tivni ga;r ei\pen (sc. oJ qeov") (Ps. 2:7); 1:7 levgei (Ps. 104:4); 13 ei[rhken (Ps. 110:1); v. 5 oJ lalhvsa" pro;" aujtovn (Ps. 2:7). 


In two places the words are attributed to Christ. 


Heb. 2:11, 13 oujk ejpaiscuvnetai ajdelfou;" aujtou;" kalei'n levgwn (Ps. 22:22); 10:5 ff. eijsercovmeno" eij" to;n kovsmon levgei...tovte ei[rhken (Ps. 40:6 ff.). 


In two other places the Holy Spirit specially is named as the speaker: 


Heb. 3:7 ff. kaqw;" levgei to; pneu'ma to; a{gion (Ps. 95:7 ff.); 10:15 marturei' hJmi'n kai; to; pneu'ma to; a{gion (Jer. 31:31 ff.). Comp. 9:8 tou'to dhlou'nto" tou' pneuvmato" tou' aJgivou. 


But it is worthy of notice that in each of these two cases the words are also quoted as the words of God (Heb. 4:7; 8:8). 


This assignment of the written word to God, as the Inspirer of the message, is most remarkable when the words spoken by the prophet in his own person are treated as divine words, as words spoken by Moses: 


Heb. 1:6 (Deut. 32:43); Heb. 4:4; comp. Heb. 13:5, 7, 8 (Gen. 2:2); Heb. 10:30 (Deut. 32:36); and by Isaiah: 


Heb. 2:13 (Is. 8:17 f.). 


Compare also Heb. 13:5 (Deut. 31:6). 


Generally it must be observed that no difference is made between the word spoken and the word written. For us and for all ages the record is the voice of God. 


The record is the voice of God; and as a necessary consequence the record is itself living. It is not a book merely. It has a vital connexion with our circumstances and must be considered in connexion with them. The constant use of the present tense in quotations emphasises this truth: 


Heb. 2:11 oujk ejpaiscuvnetai...kalei'n, levgwn. 


Heb. 3:7 kaqw;" levgei to; pneu'ma to; a{gion. 


Heb. 12:5 h{ti" uJmi'n...dialevgetai. 


Comp. Heb. 12:26 ejphvggeltai levgwn. 


There is nothing really parallel to this general mode of quotation in the other books of the N.T. Where the word levgei occurs elsewhere, it is for the most part combined either with the name of the prophet or with ‘Scripture’: e.g., 


Rom. 10:16  jHsaiva" levgei. 


Rom. 10:19 Mwush'" levgei. 


Rom. 11:9 Dauei;d levgei. 


Rom. 4:3 hJ grafh; levgei. 


Rom. 9:17 levgei hJ grafhv & c. 


When God is the subject, as is rarely the case, the reference is to words directly spoken by God: 


Cor. 6:2 levgei ga;r (oJ qeov"). 


Rom. 9:15 tw'/ Mwusei' levgei. 


Rom. 9:25 ejn tw'/  jWshe; levgei. 


Compare Rom. 15:9-12 (gevgraptai...levgei... jHsaiva" levgei). The two passages in the Epistle to the Ephesians (Eph. 4:8; 5:14 dio; levgei) appear to be different in kind. 


This ‘personal’ character of citation is the more significant when it is remembered how frequent elsewhere (in St Paul for example) are the forms (kaqw;") gevgraptai (16 times in the Epistle to the Romans), hJ grafh; levgei, and the like, which never occur in the Epistle to the Hebrews; and whereas St Paul not unfrequently quotes the words of God as ‘Scripture’ simply (e.g., Rom. 9:17), it has been seen that in this Epistle prophetic words recorded in Scripture are treated as ‘words of God.’ 


Nor can it be maintained that the difference of usage is to be explained by the difference of readers, as being Jews, for in the Gospels gevgraptai is the common formula (nine times in St Matthew). 


In connexion with this belief in the present, personal, voice of God in the O.T. it may be noticed that there is no indication of any anticipation of a written N.T. The record of Christ's Coming is spoken of as traditional: Heb. 2:3 f., though the authority of the Apostles is implied (ejbebaiwvqh), as that which had been justified by the experience of life. 


The method of citation on which we have dwelt is peculiar to the Epistle among the writings of the New Testament; but it is interesting to notice that there is in the Epistle of Clement a partial correspondence with it. Clement generally quotes the LXX. anonymously. He attributes the prophetic words to God (15, 21, 46); to Christ (16, 22); to the Holy Word (13, 56); to the Holy Spirit (13, 16). But he also, though rarely, refers to the writers (26 Job; 52 David), and to Books (57 Proverbs, ‘the all-virtuous Wisdom’); and not unfrequently uses the familiar form gevgraptai (14, 39 & c.). The quotations in the Epistle of Barnabas are also commonly anonymous, but Barnabas mentions several names of the sacred writers, and gives passages from the Law, the Prophets and the Psalms with the formula ‘the Prophet saith’ (6:8; 2; 4, 6). 

iii. The Text of the Quotations 

The text of the quotations agrees in the main with some form of the present text of the LXX. This will be seen from a brief review of those quotations which seem to be more than passing allusions to phrases and details of the Old Testament. In two cases however it is possible that adaptations of Scriptural language used by the writer (9, 10) were taken from a written source. Compare Dr Hatch, Essays on Biblical Greek, Essay v., pp. 203 ff. 


. Gen. 2:2; Heb. 4:4 (ei[rhken gavr pou). The subject (oJ qeov") is added and ejn (before th'/ hJmevra/) as in many MSS. of LXX. Otherwise the words agree with LXX. text.  [Ergwn answers to a sing. noun in the original. 


. Gen. 14:17 f.; Heb. 7:1 ff. Not expressly quoted. The text agrees with LXX. which agrees with Heb. 


. Gen. 21:12; Heb. 11:18 (ejlalhvqh). Agrees verbally with LXX. which agrees with Heb. 


. Gen. 22:16 f.; Heb. 6:13 f. (oJ qeo;"...w[mose...levgwn). LXX. and Heb. (plhqunw') to; spevrma sou for se. 


. Ex. 19:13; Heb. 12:20 (to; diastellovmenon). A free quotation. 


. Ex. 24:8; Heb. 9:20 (levgwn). The text gives ejneteivlato for dievqeto, qeov" for kuvrio", tou'to for ijdouv against LXX. and Heb. 


. Ex. 25:40; Heb. 8:5 (fhsivn). The text gives deicqevnta, as in some MSS. of LXX. for dedeigmevnon. The LXX. agrees with the Heb. 


. Num. 12:7; Heb. 3:2, 5, 6. Not expressly quoted. The text agrees with the LXX. which agrees with Heb. 


. Deut. 31:6, 8: Heb. 13:5 (ei[rhken).  jAnw' an unusual word in the text and in the LXX. Comp. Gen. 28:15; Josh. 1:5. 


. Deut. 32:35; Heb. 10:30 (to;n eijpovnta). The quotation, which occurs again verbally in Rom. 12:19, differs from LXX. and is nearer to Heb. 


. Deut. 32:36; Heb. 10:30 (to;n eijpovnta). Agrees with LXX. and Heb. 


. Deut. 32:43; Heb. 1:6 (levgei). Not in Heb. Comp. Ps. 96:7 (97:7). 


. 2 Sam. 7:14; Heb. 1:5 (ei\pen). Agrees with LXX. and Heb. 


. Ps. 2:7; Heb. 1:5 (ei\pen); v. 5 (oJ lalhvsa"). Agrees with LXX. and Heb. 


. Ps. 8:5 ff.; Heb. 2:5 ff. (diemartuvrato dev pouv ti" levgwn). Text agrees with LXX. omitting first clause of v. 7, and this agrees with Heb. 


. Ps. 22:22. (21:22): Heb. 2:12 (levgwn). Text gives ajpaggelw' for dihghvsomai of LXX. The LXX. agrees with Heb. 


. Ps. 40:6-8 (39:6-8): Heb. 10:5-10 (levgei). Differs considerably from Heb., agreeing with LXX. verbally except in reading oujk eujdovkhsa" for oujk h[/thsa". 


. Ps. 45:6 f. (44:6 f.): Heb. 1:8 f. (levgei). Agrees with LXX. and Heb. 


. Ps. 95:7-11 (94:7-11): Heb. 3:7 ff. (levgei to; pneu'ma to; a{gion). The connexion in v. 10 is altered. Otherwise the text agrees substantially with Alex. text of LXX. and differs in v. 10 from Heb. 


19*. Ps. 97:7 (96:7). See Deut. 32:43. 


. Ps. 102:25 ff. (101:25 ff.: Heb. 1:10 ff. (levgei). Agrees with LXX. differing in several slight points from Heb. (katj ajrcav", kai; (wJseiv), eJlivxei", ejkleivyousin). 


. Ps. 104:4 (103:4): Heb. 1:7 (levgei). Cod. A reads with text puro;" flovga. Agrees with LXX. and Heb. 


. Ps. 110:1 (109:1): Heb. 1:13 (ei[rhke). Agrees with LXX. and Heb. 


. Ps. 110:4 (109:4): Heb. 5:6 (levgei); 7:7, 21 (marturei', oJ levgwn). Agrees with LXX. and Heb. 


. Ps. 118:6 (117:6). Heb. 13:6. Not expressly quoted. Agrees with LXX. and Heb. 


. Prov. 3:11 f.; Heb. 12:5 f. (h{ti" dialevgetai). Text gives paideuvei for ejlevgcei and so A. Differs from Heb. 


. Is. 8:17 f.; Heb. 2:13 (levgwn). Agrees with LXX. and Heb. 


. Jer. 31:31 ff. (38:31 ff.): Heb. 8:8 ff. (levgei). Comp. Heb. 10:15 ff. The text agrees very closely with LXX. and differs greatly from Heb. in v. 32. See Note. 


. Hab. 2:3, 4: Heb. 10:37 f. Not expressly quoted. The text agrees with LXX. differing from Heb. 


. Hag. 2:6; Heb. 12:26 ff. (levgwn). The quotation is somewhat free, differing from Heb. 


Summarising the results of this enumeration we find that of the quotations 


1. Fifteen quotations agree with the LXX. where the LXX. agrees with the Hebrew: 2, 3, 7, 8, 11, 13, 14, 15, 16, 18, 21, 22, 23, 24, 26. 


2. Eight quotations agree with the LXX. where it differs from the Hebrew: (1), 17, 19, (20), 25, 27, 28, (29). 


3. Three quotations differ from the LXX. and from the Hebrew: 4, 6, 10. 


4. Three passages are free renderings of the sense of the words referred to: 5, (9), (12). 


Nothing need be said on the quotations in the first group. The quotations in the second group offer several points of interest, for use is made of peculiarities of the LXX. rendering in (17) Ps. 40:6-8 (39:6-8) sw'ma de; kathrtivsw moi, (28) Hab. 2:3 f. eja;n uJposteivlhtai, (29), Hag. 2:6 e[ti a{pax and (25) Prov. 3:11 f. mastigoi'. 


In the third group one quotation, (10) Deut. 32:35, is found in exactly the same form in Rom. 12:19; and so also (9) Deut. 31:6, 8 occurs in the same form in Philo, de confus. ling. § 32 (i. p. 430 M.). 


Two conclusions appear to follow from the facts: 


1. The writer regarded the Greek Version as authoritative; and, it may be added, he nowhere shews any immediate knowledge of the Hebrew text. 


2. Certain adaptations and combinations of Scriptural language passed into currency, and came to be treated as phrases of Scripture. The two phrases used in the Epistle may have already found a place in some popular manual. 


Compare Matt. 15:8 (true text) with Clem. R. 1:15 (Is. 29:13); Barn. ii. with Just. M. Dial. 114 (a combination of Jer. 2:13 and Is. 16:1). The quotation in 1 Cor. 2:9 (Is. 64:4) is to be thus explained. 


For (12) Deut. 32:43 (LXX.) see note on Heb. 1:6. 

iv. Interpretation 

It has been already observed in the course of the notes that the writer of the Epistle everywhere assumes that there is a spiritual meaning in the whole record of the Old Testament. This deeper sense is recognised in the history both personal (Heb. 7:1 ff.) and national (4:1 ff.): in the Mosaic ritual (9:8): in the experience of typical characters (2:13 note); and in the general teaching (2:6 ff.). Every detail in the record is treated as significant; and even the silence of the narrative suggests important thoughts (7:3). 


Generally it may be said that Christ and the Christian dispensation are regarded as the one end to which the Old Testament points and in which it finds its complete accomplishment, not as though the Gospel were the answer to the riddle of the Law (as is taught in the Letter of Barnabas: see Introd. § XIII.), but as being the consummation in life of that which was prepared in life. Those therefore who acknowledged Jesus as the Christ, when they realised His Nature, could not fail to see that He had abrogated the outward system of Judaism by fulfilling it. 


It follows that the historical truth of the Scriptural records is everywhere guarded, but the recorded facts are treated as ‘signs,’ and the believer is led to see in them a fuller meaning as the course of life is unfolded. The records are not changed, but men are changed by gaining deeper insight into nature and history. 


The use which the author makes of Holy Scripture is, in other words, not dialectic or rhetorical, but interpretative. The quotations are not brought forward in order to prove anything, but to indicate the correspondences which exist between the several stages in the fulfilment of the divine purpose from age to age. The Christian faith is assumed, and on this assumption the Hebrews are taught to recognise in the Old Testament the foreshadowings of that growing purpose which the Gospel completes and crowns. This being so, the object of the writer is not to shew that Jesus fulfils the idea of the Christ, and that the Christian Church fulfils the idea of Israel, but, taking this for granted, to mark the relation in which the Gospel stands to the Mosaic system, as part of one divine whole. Looking back therefore over the course of the divine discipline of humanity, outlined in the Old Testament, he indicates how Christ, Lawgiver and Priest, fulfilled perfectly the offices which Moses (Heb. 3), Aaron (ch. 5) and Melchizedek (ch. 7) held in typical and transitory forms; and yet more than this, how as Man He fulfilled the destiny of fallen man through suffering (ch. 2). In regard to God, the whole history of the Bible is, according to the teaching of the Apostle, a revelation of the progress of the unchanging method of salvation through which creation is carried to its issue. In regard to man, it is a revelation of the necessity and the power of faith, by which he attains to a realisation of the eternal and the unseen, through suffering and failure, in fellowship with the Christ (Heb. 11:26). 


These general remarks require to be justified in somewhat fuller detail. The affirmation of the correspondence of the many stages of life according to that which we speak of as the divine plan contains, as has been already said, the principle which regulates the whole interpretation of Scripture in the Epistle. This principle is plainly laid down in the opening words which announce that there is a divine education of the world. Little by little men are brought to the end for which they were designed, now in one way and now in another. The final revelation in Him Who is Son was preceded by other revelations in many parts and in many modes. From the first, in our language of time, there was an end answering to the beginning: a consummation answering to creation: a destiny of humanity answering to its nature. God appointed His Son heir of all things, through Whom He also made the world. In Scripture then we are taught to see how the Son—Son of God and Son of man—reached His heritage in spite of the self-assertion of man whose nature He took to Himself. 


1. The significant connexion in which the writer of the Epistle places the fulfilment of man's destiny with the record of creation suggests a most pregnant figure of the purpose of God for the being whom He made in His own image (Gen. 1:27). God promised to man ‘to enter into His (own) rest’ (Ps. 95:11). The rest of God is symbolised by that ‘Sabbath’ which followed the Hexaemeron (Gen. 2:1-3). Nothing therefore less than such a rest of communion with God can satisfy the capacity of man. Each partial and limited rest points forward to that which is more complete and more farreaching. Each promise fulfilled brings the sense of a larger promise. The promises connected with the possession of Canaan (for example) quickened a hope of far greater blessings than the actual possession gave (Gen. 17:8; Lev. 26:4-12; comp. 1 Cor. 10:1 ff.). And we are constrained still to say, whatever may have been attained: there remaineth a Sabbath-rest for the people of God (Heb. 4:9) But this ‘Sabbath-rest,’ the ‘rest of God,’ can only be enjoyed by those who, as the issue of their discipline, have gained the divine ‘likeness’ (Gen. 1:26). In this condition therefore is involved the necessity for the long education of the world, of which the Old Testament is the comprehensive summary. 


Meanwhile, during the time of growth, of education, of training, of discipline, there remain for the support and for the guidance of men the two thoughts of ‘the inheritance,’ and of ‘the promise.’ The idea of ‘inheritance’ is that of possession marked by the fulness of right which rests upon the personal position of the heir. Because the heir is what he is, he vindicates his right to that which he claims or holds (compare Additional Note on Heb. 6:12). 


The heirship of man to the divine blessing answering to his nature is founded on God's purpose in creation, on the gift of His image with the power of attaining to His likeness. But we are conscious of disorder and corruption. We shrink from that holy Presence in which alone is perfect rest. We lack the qualification of heirs. The normal growth of man into the divine likeness has been interrupted. Hence, lest it should seem that the divine destiny of man had been made void by man's self-will, it has been confirmed by the promise in which God has repeated His counsel of love (4:1; 6:13 ff.; 7:6; 8:6; 9:15; 10:23, 36; 11:9, 11, 17; 12:26). 


This promise confirming the heirship carries with it the certainty of final victory (1:13; 10:13, 36 f.). 


2. The fulfilment of the divine purpose for man necessarily required a long preparation. Even if he had not fallen he would have needed the discipline of life to reach the divine likeness through a free moral growth. The sinless Son of man ‘learnt obedience’ (5:8). As it is, the necessity of discipline is twofold. Divine gifts have to be exercised: and human failures have to be repaired. The capacities and needs of man have to be revealed and satisfied. Thus the purpose of God for man indicated in creation is wrought out in two ways, by that which we may speak of as a natural growth through the unfolding of the life of the nations, and by a special discipline. Both elements are recognised in the Epistle. Melchizedek is set forth as the representative of the natural growth of man in fellowship with the Divine Spirit. The revelation to Israel (the ‘Law’) is interpreted as the special preparation and foreshadowing of a fellowship of man with God, in spite of sin and death. 


(a) The appearance of Melchizedek is of deep interest from the point which he occupies in the religious history of the world. ‘The King of Salem,’ ‘the Priest of the Most High God’ comes forward suddenly at a time of decisive change (Gen. 14:17 ff.), and then he passes away from the record of Scripture. His name does not occur again in the O. T. except in the phrase of the Psalm which is quoted by the writer of the Epistle (Ps. 110:4); and he is mentioned in the New Testament only in this Epistle. But the significance of his single appearance is unmistakeable. He stands out as the representative of the original revelation, of the primitive and normal relation of God and man, still preserved pure in some isolated tribe. He is a high-priest, so to speak, of men, of humanity, and not of a chosen race. He does not derive his office, so far as the record shews, from any special appointment. He is, as he appears in the history of revelation, ‘without father, without mother, without genealogy’ (Heb. 7:3). In him also civil and religious life appear in their true unity, as they must be finally united (comp. Zech. 6:13). Abraham marks a new departure, the beginning of a new discipline resting on a personal call (Gen. 12:1). Experience had shewn (Gen. 11) that the natural development of the divine life had been fatally interrupted. ‘But before the fresh order is established we have a vision of the old in its superior majesty; and this on the eve of disappearance gives its blessing to the new. So the past and the future meet, the one bearing witness to an original communion of God and man which had been practically lost, the other pointing forward to a future fellowship to be established permanently without the possibility of loss. At the same time the name of the God of the former revelation and of the God of the later revelation are set side by side, and identified (Gen. 14:22; comp. Deut. 32:8 f.).’ (p. 199; Additional Note on Heb. 7:1.) 


(b) But it is on the special revelation of God through Israel and the Christ that the writer of the Epistle chiefly dwells. This falls into two great divisions, corresponding essentially with the two ‘ages’ which sum up for us the divine history of the world, ‘this age’ (‘these days’) and ‘the age to come’ (6:5). God spake ‘in the prophets’ and then ‘at the end of these days,’ at the close of the first age, He spake in Him who is Son (1:1, 2a). 


(a) The special preparatory revelation of God is described in words which cannot be quoted too often: polumerw'" kai; polutrovpw" pavlai oJ qeo;" lalhvsa" toi'" patravsin ejn toi'" profhvtai"...(ejlavlhsen hJmi'n...); and it is of interest to notice that in his main argument the writer dwells by name on the three men who mark the three great epochs in the divine history, Abraham (6:13; 7:1 ff.), Moses (3:2 ff.; 7:14; 8:5; 9:19; 10:28; 12:21), and David (4:7); while in his outline of the victories of faith he continues the record through the primitive fathers of mankind, the Patriarchs, the Lawgiver and the Conqueror, the Judges, the Prophets, to the heroes of a later age in the last great struggle against heathen tyranny (11:35). 


Thus the Epistle brings out clearly step by step that the advance towards the realisation of the inheritance of the promises is made through long-suffering and faith (6:12). Or, to put the truth in another light, the teaching of the O. T. as a whole is a perpetual looking forward. Under the symbols of earth spiritual thoughts are indicated. Canaan becomes as it were, a sacrament of the Divine Presence and Indwelling (Heb. 4:8 f.; Lev. 26:4-12): the Kingdom, a Sacrament of a Divine Sovereignty. Compare Heb. 11:13, 26, 39 f.; Matt. 5:5; 25:34; James 2:5; 1 Pet. 3:9. 


(b) The final revelation ejn uiJw'/—in Him who is not prophet only but Son—is recognised at once in its essential completeness and in its progressive unfolding to men according to their power of apprehension. God ‘spake’ (ejlavlhsen) with one absolute message on the verge of the New Order (Heb. 1:2), and He speaks still from heaven (12:25), not to give any new gospel but to guide men to the fuller understanding of that which they have received. In this sense the old words ‘to-day if ye will hear His voice’ have a direct application to Christians in every age (3:15), especially if it be a period of outward change. There is danger still lest a natural reverence for the Old should deprive believers of sympathetic sensibility for fresh visions of the one Truth. 


In this comprehensive view of the whole course of revelation the writer necessarily dwells almost exclusively upon the past. He does not attempt to trace the future action of the powers of the world to come which he has realised: it is enough to point out how the divine end, the coming of the new age, was reached. This history offers a figure of that which, as we may expect, still awaits us. Looking back we can see, written for our instruction, how God was pleased to use for the fulfilment of His will both the society and the individual, and how He endowed both in due measure with the gifts of the Spirit. We recognise in the revelation which is recorded in the Old Testament the work of the Messianic nation, ‘the people of God, the Church’ (Ex. 19:5 f.), and the work of the personal Messiah, typified on the one side by the Davidic king and on the other side by the afflicted and faithful servant of the Lord (comp. Jer. 32:16; 23:6). Both factors in the accomplishment of the counsel of God must be taken into account. Both are marked in their main outlines in the Epistle. 


(a) In dealing with the work of the Messianic nation the writer of the Epistle emphasises the three great stages in the determination of their privileges and their office: i. The original promise; ii. The discipline of the Law; iii. The new promise. These three crises mark three special forms of the Divine Covenant (Dispensation), by which God has been pleased to enter into a living fellowship with His people, the Covenant of grace, the Covenant of works, and the final Covenant of divine fellowship based on perfect knowledge and sympathy (for diaqhvkh see Heb. 7:22 note). 


i. The promise to Abraham is given in its final form, when it was repeated ‘with an oath’ after the surrender of Isaac (Heb. 6:13). Only the first clause is quoted, but the whole is necessarily carried with it. In 11:8 ff. the salient points in Abraham's life of faith are noticed, and the great end for which he looked: the city that hath the foundations. It was for this the nation was to be disciplined. 


ii. But it is natural that the writer should speak chiefly of the Law, as moulding day by day the religious life of the Israelite; and specially, in view of the failures of men, he seeks to interpret the Levitical ritual as a provisional system for atonement. The Tabernacle with its characteristic institutions, divisions, limited approaches to God, was a parable he says for the time now present (9:9). It had lessons to teach. It witnessed to the needs of men; and yet the whole ritual which it embodied could not reach beyond the outward and visible (9:10, 13). Thus we see in the Epistle that the Levitical system discharged a two-fold office. It had an educational value, as enforcing the great thoughts of Judaism; and it had also an immediate value, as dealing under the conditions of the Mosaic Covenant with the sins and weaknesses of the people of God. 


The latter function of the Law has been already touched upon in considering the provision which was made by the Levitical sacrifices for maintaining and restoring the outward divine fellowship with which it corresponded (p. 288). 


The educational value of the Levitical system is affirmed in the Epistle both in respect of its general character (8:5; 9:24), and even in details (9:21, 23). As a ‘copy’ (uJpovdeigma) it could not but carry the thoughts of the devout worshipper to the archetype: as ‘a shadow’ it suggested the reality to which it bore witness. The ordinances testified with eloquent insistence to the two central facts of man's inner life, that he is constrained to draw near to God, and that he has no free access to Him. In other words they kept before the faithful Israelite the essential conceptions of man's destiny and man's sin. 


These thoughts were brought out especially by the institutions of the priesthood and the offerings. In both there was a recognition at once of a fundamental need of human life, and of the inadequacy of the manner in which it was met. The priests themselves had no inherent right to the privilege which they were allowed to exercise. They had no personal fitness for approach to the Divine Presence (7:27); and they had no continuance in the exercise of their office (7:23). The living offerings again were both irrational and involuntary (10:4), and alien in nature from those whom they represented. At the same time priests and offerings were fitted to keep alive the sense of an ideal Son of man who should ‘walk with God’ according to the purpose of creation, and of a perfect sacrifice rendered in the glad obedience of life and death under the actual circumstances of humanity (7:16; 10:5 ff.). 


The ‘Law’ is thus presented, according to St Paul's image, as the ‘tutor’ (paidagwgov") appointed to lead men to Christ (Gal. 3:24; comp. 1 Cor. 4:15) unto the freedom of mature life; to deepen the feeling of God's righteousness and man's sin, and at the same time to suggest the thought of forgiveness, through which that which was ‘naturally’ impossible was to be reached in due time, when a new Melchizedek once more in the dignity of a true manhood united for ever the elements of the fulness of life in one Person, as Priest and King. 


iii. This consummation was brought emphatically before Israel in a second promise when their first hopes had failed most signally. Looking out on national disruption, overthrow, captivity, the prophet declared that the purpose of God had not failed; that a new Covenant would be established on grace and not on law, spiritual and not external, uniformly efficacious, bringing a complete forgiveness (Heb. 8:7 ff.). So at last Israel was to fulfil its priestly work for the nations to which it was called (Lev. 19:2), and which for a time it could not face (Ex. 20:19; Deut. 5:28). 


The comprehensiveness of the references to the record of the revelation in the Old Testament will appear in a tabular arrangement. 


i. The original promise. The Covenant of grace. Abraham: the Patriarchs. 



(a) Abraham. Gen. 22:16 f. (comp. Heb. 12:3; 13:15 ff.; 17:4 ff.): Heb. 6:13 ff.; 11:8 ff.; Gen. 21:12; Heb. 11:18. Comp. Gen. 23:4; Heb. 11:13. Abraham offers an example of faith in self-surrender (11:8), patience (9 f.), influence (11 ff.), looking beyond the outward (9 ff.) and through death (17 ff.). 



(b) The patriarchs, to whom the promise was repeated, shewed Abraham's faith (11:9, 20 ff.). 




More was implied in the promise than Abraham obtained (6:17, 15). 




Hence the full force of ‘a seed of Abraham’ (2:16 note). 


ii. The Law. The Covenant of works. Moses: Joshua. 



(a) The circumstances of the history. 




(1) The lessons of the Exodus. Ps. 95:7 ff.; Heb. 3:7 ff.; 4:1 ff. 





A continuous revelation bringing with it a continuous trial (‘to-day’). 




(2) The giving of the Law. Ex. 19:12 f.; Deut. 4:11 f.; Heb. 12:18 ff. 





The awfulness of revelation. Physical terrors symbols of the spiritual. Comp. Deut. 32:35 f.; Heb. 10:30. 




(3) The Covenant. Ex. 24:8; Heb. 9:19 f.; 10:29. Comp. Matt. 26:28. 





A Covenant ratified by death. 




(4) The Conquest. Heb. 11:30 f.; 4:8. 





A sign of a truer rest. Gen. 2:2. 



(b) The characteristics of the institutions. 




(1) The Tabernacle. Ex. 16:33; 25:40; 26:33; 30:10; Heb. 8:5 f.; 9:1 ff. 





A copy and a shadow. 




(2) The Service. The Day of Atonement. ‘The Day.’ Lev. 16; Heb. 6:19; 9:12 f.; 28; 10:4; 13:11, 13. 





Essentially provisional, representative, transitory. 


iii. The later promise. The Covenant of Divine Fellowship. 



(a) The promise. Jer. 31:31 ff.; Heb. 8:8 ff.; 10:15. 





Forgiveness. Personal knowledge of God. 



(b) The conditions. Hag. 2:6; Heb. 12:26 ff. 





The eternal revealed through the removal of the temporal. 


All the quotations are peculiar to the Epistle except those referring to the promise to Abraham. 


Throughout it will be noticed that the words quoted are hints sufficient to recal to the reader the main thoughts of the passages referred to. 


(b) The fulfilment of the great prophetic promise of a dispensation of divine fellowship leads to the thought of the work of the personal Messiah. The nation is gathered up in its perfect representative: the ‘seed’ (many pl.) in the one ‘seed’ (sing.) (Gal. 3:16 and Bp Lightfoot's note; 28 f. ei|"; Matt. 2:15; for the history of the word ‘Christ’ see Addit. Note on 1 John 5:1). 


The personal Messiah is presented in the Epistle with singular completeness of portraiture. In no other Book of the New Testament is He shewn with equal fulness of delineation; and each trait is connected with some preparatory sign in the Old Testament. In Him, as has been already indicated in part (Additional Note on Heb. 2:13), i. The Divine Son, ii. The Divine King, iii. The manifestation of God, iv. The Priest-King, v. The true Man, are perfectly united. He is all, satisfying every hope and every claim, without change or loss. 


i. The Divine Sonship of Christ is proclaimed at the beginning of the Epistle. By this He is distinguished from all earlier messengers of the will of God, and that in respect of His work for man and of His work for God (2:2), of His priesthood and of His sovereignty. 


ii. As Son in this unique sense Christ satisfies all the expectations which were stirred by the glory of the Davidic kingdom (1:8 f.). 


iii. And yet more than this. He ‘through whom the world was made’ (13:2) is identified with the ‘LORD’ of the O. T. The Covenant with Israel finds its issue in the Incarnation (1:10 ff.). 


iv. But the office of Christ goes beyond Israel. He fulfils as Priest-King the ethnic type of Melchizedek, in whom the highest authority in civil and religious life is seen united (1:13; 5:6, 10; 6:20; 7:11 ff.; 10:12 f.). 


v. And thus Christ, without the least derogation from His dignity, is recognised as a true man, who reaches through suffering the destiny of fallen humanity (2:6 ff.). In the accomplishment of this work, He fulfilled three marked types of different service, (a) the type of the king rising through sorest tribulation to his throne (2:11 f.), (b) the type of the prophet who kept his faith unshaken in the midst of judgments (2:13), and (c) the type of the servant who is able to do with perfect obedience the will of God which he knows with perfect understanding (10:5 f.). 


By distinguishing and combining these different aspects of the work of Christ we can see how the manifold teachings of the past in life and in institutions were concentrated on the final revelation of the Gospel. They had their fulfilment at the Coming of the Christ; and no less the spiritual experiences of those to whom they were first given have an application to Christians still. Whatever of encouragement was written for Israel on the entrance into Canaan (Heb. 13:5), on the approach to the sanctuary (Heb. 13:6), in the prophetic delineation of the Messianic age (Heb. 12:12 f.), and in the words of the wise (Heb. 12:5 f.), was of force for the Hebrews in their crisis of trial and is of force for the Church in all time. Counsels of patience (Heb. 10:37 f.) and warnings of judgment (Heb. 10:27) from the Prophets and the Law are still addressed to those who are under a divine discipline. In one sense the revelation given through the Son is final and unchanging (Heb. 10:26), but its meaning is brought home to believers by a living voice, and we also must listen heedfully if haply the voice may sound in our ears ‘To-day’ with a fresh message for us (Heb. 3:7 & c.). 


It is unnecessary to add any comments on this general summary of the lessons which are based upon the quotations in the Epistle. It amply justifies the conclusions which were drawn from a fuller examination of the quotations in the first two chapters (pp. 69 f.). It enables us to feel, as was said there, that the O. T. does not simply contain prophecies, but that it is one vast prophecy, in the record of national fortunes, in the ordinances of a national Law, in the expression of a national hope. Israel in its history, in its ritual, in its ideal, is a unique enigma among the peoples of the world, of which the Christ is the complete solution. 


The different aspects of the Christ which have been distinguished above are traced in a wide range of quotations. 


i. The Divine Sonship of the Christ. Ps. 2:7; Heb. 1:5; 5:5; 2 Sam. 7:14; Heb. 1:5; Deut. 32:43 (LXX): comp. Ps. 97:7; Heb. 1:6. 



His work for man and for God, and His final victory. Comp. Hab. 2:3 f.; Heb. 10:37. 


ii. The Christ the Sovereign of the Divine Kingdom. Ps. 45:6 f.; Heb. 1:8 f. 



The King with His people. Comp. Heb. 12:28. 


iii. The Christ, the revelation of ‘the Father’ (the Lord). Ps. 102:25 ff.; Heb. 1:10 ff. 



The Son the Creator. Comp. Heb. 1:2 (11:3). 


iv. The Christ the Priest-King of humanity. Ps. 110:1; Heb. 1:13; 10:12 f.; Ps. 110:4; Heb. 5:6, 10; 6:20; 7:11 ff. 



The work of the Christ for the world. Comp. Heb. 1:2 klhronovmo" pavntwn. 


v. The Christ the Son of man: true, perfect, representative man. Ps. 8:5 ff.; Heb. 2:6 ff.; Ps. 22:22; Heb. 2:11 f.; Ps. 8:17 f.; Heb. 2:13; Num. 12:7; Heb. 3:1 ff.; Ps. 2:7; Heb. 5:5; Ps. 40:6 ff.; Heb. 10:5 ff. 



The Christ fulfils the destiny of man though fallen, and realises the types of king, prophet, lawgiver, high-priest, servant. 


The absence of references to Isa. 53 is remarkable. 


The broad principles of the interpretation of Scripture, and the view of the gradual unfolding of the counsel of God through the education of the nations and of the people, which are contained in the Epistle to the Hebrews, are of present importance to ourselves. The lessons of the Old Testament to the Church—the lessons of the Law and the Prophets and the Psalms,—have not as yet been completely learnt. Each age must find in the divine record new teaching. Our fathers were not in a position to learn the social lessons which the Old Testament contains for us. They could not distinguish the many sources from which precious fragments were brought together to contribute to its representative fulness. They could not compare the Sacred Books of Israel, either as to their contents or as to their history, with the Sacred Books of other nations. Fresh materials, fresh methods of inquiry, bring fresh problems and fresh trials. Difficulties of criticism press upon us now. It is well then to be reminded that there have been times of trial at least as sharp as our own. When the Epistle to the Hebrews was written, it might have seemed that there was nothing for the Christian to do but either to cling to the letter of the Jewish Bible or to reject it altogether. But the Church was more truly instructed by the voice of the Spirit; and the answer to the anxious questionings of the first age which the Epistle contains has become part of our inheritance. We know now, with an assurance which cannot be shaken, that the Old Testament is an essential part of our Christian Bible. We know that the Law is neither a vehicle and a veil 

for spiritual mysteries, as Philo thought, nor a delusive riddle, as is taught in the Epistle of Barnabas (comp. Introd. § XII.). We know this through the trials of other men. 


For that new ‘voice’ on which the Apostle dwells in the Letter was not heard without distressing doubts and fears and sad expectations of loss. Such indeed is the method of the discipline of God at all times. Many must feel the truth by their own experience in the present day, when, as it seems, He is leading His people towards a fuller apprehension of the character of the written word than has hitherto been gained. New voices of God are heard ‘to-day’ as in old time, and there is still the same danger of neglecting to hear them. The Hebrews had determined in their own minds the meaning which the divine message should bear: they had given a literal and outward permanence to the institutions of the Old Covenant; and when the voice came to them to leave that which they had identified with their noblest hopes, they were in danger of apostasy. 


It may still be so with us, and that too in respect to our view of the Old Testament. It is likely that study will be concentrated on the Old Testament in the coming generation. The subject is one of great obscurity and difficulty where the sources of information are scanty. Perhaps the result of the most careful inquiry will be to bring the conviction that many problems of the highest interest as to the origin and relation of the constituent Books are insoluble. But the student, in any case, must not approach the inquiry with the assumption—sanctioned though it may have been by traditional use—that God must have taught His people, and us through His people, in one particular way. He must not presumptuously stake the inspiration and the divine authority of the Old Testament on any foregone conclusion as to the method and shape in which the records have come down to us. We have made many grievous mistakes in the past as to the character and the teaching of the Bible. The experience may stand us in good stead now. The Bible is the record, the inspired, authoritative record, of the divine education of the world. The Old Testament, as we receive it, is the record of the way in which God trained a people for the Christ in many parts and in many modes, the record which the Christ Himself and His Apostles received and sanctioned. How the record was brought together, out of what materials, at what times, under what conditions, are questions of secondary importance. We shall spare no effort in the endeavour to answer them. Every result which can be surely established will teach us something of the manner of God's working, and of the manner in which He provides for our knowledge of it. At the same time we must remember that, here as elsewhere, His ways in the fulfilment of His counsel are, for the most part, not as our ways, but infinitely wider, larger, and more varied. And when we strive to realise them on the field of life, we must bear ourselves with infinite patience and reverence as scholars in Christ's School, scholars of a Holy Spirit, Who is speaking to us as He spoke in old time. 


Whatever else may be obscure, the main outlines of the history of Israel appear to be unquestionable; and it is of the greatest moment for us as Christians to strive, as we may, to enter into the spirit of Judaism; to study it not as a stereotyped system but as an advancing manifestation of the Living God; to see in it examples and types of the various modes in which God deals with His people; to recognise from the manifold fortunes of His kingdom in old time that He applies, enforces, interprets, in new and unexpected ways, what He has once given; to learn somewhat better, from an apprehension of the prophetic work, that He chooses His own instruments freely, that He speaks through the conflicts of social and political life, that the organisation which He has established for the due fulfilment of His service does not limit the manner of His operation, that He provides for progress as well as for order, or (may we not say?) that He provides for progress because He provides for order. 


If we regard Judaism in this way, the history of Christianity itself will be quickened for us with a new life. We shall have before our eyes what is really by anticipation a divine commentary upon its most perplexing passages. Acts of faithlessness and apostasy in the history of the Church, self-willed divisions, premature settlements of practice or doctrine, will appear at once more significant and, for those who inherit the burden which they impose, more endurable. The record of the history of Israel is a concrete philosophy of history. If we read its meaning we shall be better enabled, and then only truly enabled, to look with hope upon the chequered annals of Christendom without extenuating the sins and issues of sin by which they are defaced. 


In this respect the Epistle to the Hebrews brings before us a forgotten aspect of the divine working. It marks, as we have seen, the office of the Messianic nation no less than the office of a personal Messiah. By doing so its teaching falls in with the tendency of modern thought. Once again the social, the corporate view of life is gaining power if not predominance. By the help of this Book we can see how the view was recognised in the apostolic outline of the Faith, and gain encouragement for studying it with confidence and hope. 


In the pursuit of this inquiry the Epistle reminds us that there is a correspondence between the Word of God in the heart, and the written Word: that both deal with the fulness of hope in man and in nature (Heb. 4:11, 13). Trusting to this living Word therefore we must gladly allow ourselves to be ‘borne forward’ to further knowledge, leaving that which we have already gained, or rather regarding it as our starting-point (6:1). Our highest joy is to recognise the divine law that each fulfilment opens a vision of something yet beyond. The Wilderness, Jordan, Canaan, necessarily take a new meaning as the experience of man extends. The outward ritual, the earthly kingdom, suggested hopes which they could not satisfy. So perhaps it is still. At least the words of the Psalmist as they fall on our ears every morning have an application which is never exhausted: To-day if ye will hear His voice (3:14, 15). As yet we do not see the end.

