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SECOND PART OF THE EPISTLE.

SECOND SECTION.

THE HIGH-PRIESTHOOD OF CHRIST GREATER THAN, AND

ANT1TYPICAL OF, THAT OF AARON.

Chap. vii. 26—IX. 12. Suck an high priest (after the order

of Melchizedek) it was meet that we should have ; One,

namely, who, having offered up Himself in sinless purity

once for all, is royally enthroned at God's right hand,

and who, being raised as Mediator of the new covenant

infinitely above the Aaronic priesthood and their ministries

in the earthly tabernacle, is working now for us in the

archetypal sanctuary, into which He has once entered with

His own blood, accomplishing thereby an eternal redemp

tion.

ITH one glance backwards [in toiovto*; <ydp] at the

Melchizedekean nature of our Lord's priesthood

expounded in the former section (vii. 1-25), and

more especially at what was there said (in ver. 25)

of Him as " ever-living," and so able perfectly to save and

perpetually to mediate for us, the sacred writer thus con

tinues :

Ver. 26. For sucfi an high priest was also meet for us, holy,

innocent, undefiled, separated from sinners, and made higher

than the heavens.

The particle yap marks here a connection not loose and
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2 EPISTLE TO THE HEBREWS.

accidental, as Tholuck assumes, but as close and intimate as

possible. The whole following paragraph (vers. 26-28) is

an expansion of the opening words : " for such an High Priest

was meet also for us." This is evident from the circum

stance that the series of five attributes in ver. 26 closes

with " made higher than the heavens" and that this is again

taken up at viii. 1, and made the starting-point of a fresh

development. Toiovto<} refers back to the Melchizedek cha

racter of our Lord's priesthood just set forth (vii. 1-25),

with which the sacred writer now combines its super-

Aaronical and high-priestly character, as already intimated

in a previous section (ch. v. 1-10), and (in a preparatory

way) still earlier (ii. 17, 18, and iii. 1). "Eirpen-ev, used

before (ii. 10) to designate that which was meet or fitting

for God to do on our behalf, is here repeated to designate

what was meet and fitting for us to have in Him who should

carry out the divine purpose,—a purpose which nothing less

could satisfy than our transcendent inward and heavenly

perfection. Kai (rightly inserted in the texts of Griesbach,

Lachmann, and Tischendorf, before eirpeirev1) is intensive,

and not to be rendered by a mere " even," as by Winer

(" for such an high priest was even the fitting one for us :"

Gr. § 53, p. 389 Germ., p. 458 Eng. tr.). Much more is

contained in it than that ; the thought being : " We have

such an high priest provided for us ; and further, just such

au one we stood in need of."

The five attributes which follow are not a mere expansion

of the tolovtos (Schlichting) ; nor, on the other hand, are

they indefinite additions to its meaning (Liinemann, Bleek,

De Wette, etc.) ; but are selected to characterize Him who is

both a priest " after the order of Melchizedek," and (beyond

the type of Melchizedek) a " high priest," the antitype of

Aaron.

And (1.) He is styled, in reference to His relation to God

the Father, 6Vto? (sanctus), godly-minded, saintly, so as on

the one hand to be well-pleasingt to God, and on the other

to inspire reverence in us. In the citation [twice made from

1 [The Codex Sinaiticus omits it.—Tr.]



CHAP. VII. 26. 3

the sixteenth Psalm at] Acts ii. 27 and xiii. 35, tov oowv

gov is regarded as an appellation of Christ. It is there the

rendering of the Hebrew "]TDn [thy pious, or favoured one].

The Septuagint renders emp uniformly by 07*0?, never by

<ktm>9, and TDn and the like adjectives always by oaios,

never by ayto?. The distinction between the two words is

made by Hofmann to consist in ayios denoting the antithesis

of that which is out of or does not pertain to God, o<xtos

of that which is ungodlike and contrary to the divine will ;

while Ebrard regards oVto? as antithetical to " sinful," ayios

to " profane." The two distinctions are easily reconciled,

and both are accurate. "Ayto*; and oVto? are related to each

other much as our adjectives " holy" and " religious."

"Ayiot, when applied to a person, denotes a sacred, divinely

dedicated, and guarded being ; ocrtos a godlike, divinely

guided, and enlightened disposition.1

(2.) The second attribute of our High Priest is aica/cos :

this He is in relation to men, being without guile, malice, or

unkindness of any sort, unreservedly good and gracious to

all. "AxaKo<; is here equivalent to the Hebrew Dfi ; whereas

at Rom. xvi. 18, twv okokiov {the simple ones) would have to

be rendered by D'SMiD.2

(3.) With reference to His perfect and perpetual fitness for

the discharge of His priestly office, our Lord is styled a/xiowo?

(immaculate), as being both undefiled in fact and incapable

of defilement. The first condition of lawful entrance into

the Levitical sanctuary, and of service there, was corporeal

purity (Lev. xv. 31). Priests, before performing divine

service, and especially the high priest on the day of atone

ment (Lev. xvi. 4), were obliged to wash or bathe. But of

Christ it is said, not only that He is actually free from every

kind of uncleanness, but also incapable of contracting such :

a/xlamos, from (iialveaOai, the Septuagint rendering of KOlsn

(to make unclean). He is like the element of fire, which

purifies other things, without itself contracting any impurity.

Nor can aught unclean approach Him even outwardly now,

1 See Note A at the end of this volume.

* See Note A.



4 EPISTLE TO THE HEBREWS.

to disturb the pure serenity of His heavenly mode of being.

Therefore,

(4.) With reference to His present dwelling-place, He is

spoken of as Ke^copiafiepo^ avb r&p afiapTcoKaiv, that is, so

separated from evil men (D'NBn or DW"i) as to be hence

forth unassailable by them (St. John vii. 32—36),—" taken

away" (as Isaiah1 expresses it) 11 from the vexation" or " op

pression" (of their presence), and from their ungodly " judg

ment" whereby He was once condemned to a malefactor's

death. The meaning of Ke^copiafievo^ airo rmv dfiapTtaXciiv

is not (as Ebrard assumes) that our Lord, in all His dealings

with sinners, remains free from any inward sympathy with

their sinfulness, nor (as Hofmann2 and others put it) that

He has nothing in common with sinners, whereby He could

ever become like-minded with them ; but simply, that in

virtue of His exaltation He is now for evermore withdrawn

from all perturbing contact with evil men. [The " contra

diction of sinners" vexes Him no more] (Bengel, Tholuck,

Bleek, De Wette, Lunemann). And even that is not all. He

is also,

(5.) In respect to His present mode of existence, u become

higher than the heavens" (jnlrnXorepos t<Sv ovpavcov <yev6fievosi) ;

i.e. He is now uplifted above all created heavens into the

eternal realm of true life, or (as might be scripturally said)

into the uncreated heaven itself of the divine nature,' so that

He is now become, strictly speaking, as to His mode of

being, supra-mundane. Hofmann observes, quite correctly

(Sclmftbeweis, ii. 1, 388) : " Wlienever it is only meant to say

1 Isa. liii. 8. [Comp. Apoc. xii. 5, vpTraaim to tix»oi> uvtti; rptf to»

0fo'». Isaac Watts expresses the same thought finely in a communion

hymn :

" With joy we tell the scoffing age,

He that was dead has left His tomb ;

He lives above their utmost rage,

And we are waiting till He come."

Book iii. Hymn 19.]

1 Schriflbeweis, ii. 1, 404. The correct interpretation of x.txup\<sp.i»bf

is, however, assumed at pp. 32 and 286 of the same volume,—that, namely,

which makes it express not so much a moral as a quasi-local separation.
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of the glorified Jesus that He has departed from the world

of humanity and is returned to the Father, the term els tov

oiipavov is quite sufficient. But it is not so when the purpose

is to deny His inclusion within any sensible limitations that

might avail to separate Him from the supra-mundane God

head. In such case we have the expression virepdva irav-

roiv twv ovpavwv ('far above all the heavens'), Eph. iv. 10,

and the like." [Comp. Heb. iv. 14.] Moreover, we certainly

do not misrepresent the sacred writer's thought when we say,

that while the first three of these attributes [o<no?, aicaicos,

d/ilamoif\ describe our Lord, in His high-priestly character,

as the antitype of Aaron, and in His venerable, gracious,

and immaculate humanity, the two last [ice^mp. dir. t. dfiapr.

and v^rn\or. t. oip. yevo/j,.~\ express the super-celestial exal

tation of His royal priesthood, in which He is the antitype of

Melchizedek, and has not only all enemies, but the heavenly

world itself, nay, " all the heavens," beneath His feet. In

tin's exaltation He is also raised above the typical high

priests of the Old Testament in yet another particular :

His great atoning sacrifice has been once offered in the past,

and once for all.1

Ver. 27. Wlw hath not daily need, like the high priests, to

offer up sacrifices, first for his own sins, and then for those of

the people, for this he did once for all, when he offered up

himself.

'Avarytceiv e)(eiv with following infinitive is a phrase familiar

to St. Luke (xiv. 18, xxiii. 17) ; but in the Gospel and the

Acts he uses irpoo-<f>epeiv, not ava<pepeiv, in this sense of offer

ing sacrifice. npocr<pepei,v, which is likewise of ordinary

occurrence in our epistle, is the usual Septuagint rendering

of y~\pn (ton) ; while dvacj>epeiv stands for ni>j;n, and in the

Pentateuch still more frequently for Ttapn in combination

with nmTon, the complete phrase being dva<f>epeiv eirl to

OvaiaoTijpiov (comp. Jas. ii. 21). 'Avatytpeiv, which is used

in the Septuagint in connection with the sin-offering (Lev.

iv. 10, 31) as well as with the burnt-offering (n^V), is pur-

1 See Note B at the end of this volume.
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posely chosen by the sacred writer here to express that lift

ing up of Christ upon the altar of the cross («ri to IjvXov)

which he seems to have mainly in view.1 The expression

ava<f>epetv 6v<rla<; wrep afiapTimv leads us to think specially

of the sin-offerings under the law (nwtsn) ; and the more so,

because the additional phrases, irporepov imep r&v IBlav

afiapriiov, eneira rwv rov Xaov, contain an evident reference

to the ritual of the day of atonement, as was the case with

the similar passage in ch. v. 3.2 That presentation, however,

first of a sin-offering for himself and his house, and then of

another sin-offering for the whole congregation, was per

formed by the Levitical high priest only once a year (/car

iviavrov, ix. 25) ; whereas here the sacred writer appears

to affirm this of the high priests, as being a part of their

daily service (/ea#' ripepav),—a difficulty which has from

the first severely exercised the ingenuity of interpreters.

Various solutions have been proposed : 1. Some take icaff

fjfiepav to signify, " on some one definite day in the course

of the twelvemonth," 3 or more generally, " on recurring

days," " again and again ; " 4 so Ebrard, with Bengel,

would render icad' r]fikpav by " one day after another."

He supposes the sacred writer looking back through the

centuries to fix his eye merely on the series of successive

days of atonement, on which the high priests of the law

had again and again presented the same sacrifices. But

this insertion of supposed yearly intervals would completely

invert the proper meaning of icaff rifiepav, which would

likewise be the worst possible equivalent for Bunravr6<{ that

1 Compare 1 Pet. ii. 24 with Heb. ix. 28 [and Heb. xiii. 10 with the

note there]. In the Hebrew sacrificial word nbvp (to make go up or

ascend), the notions of sending up the sacrifice to heaven by fire, and of

bringing it up to the altar (POTDrr^J? or rQTB2), appear to be combined,

nor is it easy to say which of the two should be regarded as the more

prominent.

2 zccDu; ntp\ toS "Kaov ovras kcci Trip! ittvroii irpoaQipiir vtp) i/xapriui/,

where the irtpl aft. refers to the sin-offerings still more evidently than

the un-ep Aft. here.

8 So Schlichting, and others after him.

1 Grotius, Bohme, De Wette.
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an author so rich and so accurate in his phraseology could

have chosen ; whereas the proper expression for u every year

on some fixed day " would be raicrfi ^fiepa,1 or Kaff fjfiepav

fura rbv iviavrov, or /car eviavrov iv tt) avrfj rjfiepa, or

something similar. We must therefore approve the attempt

made by most modern interpreters 2 to find other ways of

maintaining the accuracy of this assertion, that the high

priests had need daily to offer, first for their own sins, and

then for those of the people. To accomplish this, it is assumed

—2. That the sacred writer is here consciously combining or

confusing the special service of the high priest once a year

on the day of atonement, with the part which he took in

the daily sacrifices. We are consequently referred (a) to

the daily morning and evening sacrifice, the Thamid, con

sisting of one lamb (and on the Sabbath of two lambs) on

each occasion. But the high priest did not necessarily take

part in this offering : he officiated only when it pleased him

self to do so ; 3 or, as Josephus says,4 on Sabbaths, new

moons, and other solemn occasions. The avdyicrjv ep^ei,

therefore, of our passage, would not be a suitable expression.

Moreover, the irporepov and hreira, the " first for himself "

and the " then for the people," would have no proper sig

nificance in reference to the daily offering of the Thamid,

which was intended to be mainly symbolical of the perpetual

adoration due from Israel to his God, and was consequently

presented at the beginning and close of each succeeding day,

in the name not first of the high priest and then of the people,

but of the whole congregation as an indivisible unity, while

they in their turn were said to pray " before the Thamidim "

(pTDn Hi), i.e. in the presence of these their daily or perpetual

sacrifices. Reference has indeed been made to a passage in

1 Dr. Biesenthal ingeniously suggests that xxf tiftipew is here an

erroneous rendering of what he assumes to hare been the reading of the

Hebrew original text of the epistle—KOV XDV—*■*■ " every day of atone

ment" [The Jews call the day of atonement NDV, " the day," t.e. the

day K»r ifcoxqr.—Tr.]

* With exception of Ebrard, as above, and of De Wette.

8 So Thamid vii. 3, nxvuy pt3, " at such time as pleases him."

• Jos. Bell. v. 6, 7.
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Philo (i. 497, 26), according to which there were two kinds

of Thamidim,1—one a. daily offering made by the priests for

themselves, and the other that made by them on behalf of the

people. This is true ; but by the Thamid offered for the

people Philo understands, as he says himself expressly, the

offering of the two lambs ; and by the other or priestly Tha

mid—which he carefully distinguishes from this as (8ta) r»)v

a-efiiSaXecoi—he simply means the daily sacerdotal Minchah,

which had nothing to do with the Thamid proper, and must

be carefully distinguished likewise from the people's Minchah,

which formed a part or appendage of their Thamid, as of

every other burnt-offering. This sacerdotal Minchah, about

which most interpreters of our epistle seem much in the dark,2

may be supposed to have been in the author's mind when using

the expression icaO' rffiepav, and so lead us (b) to another and

more satisfactory interpretation of it. The facts of the case

are these. We read at Lev. vi. 13-1 6 3 of a Ten nnjD ("a

meat-offering perpetual") which the high priest, from the

day of his anointing onwards, had to offer daily, half in the

morning and half at even. This Minchah, like every meat

offering for the priest, was to be " wholly burnt." It was

therefore a daily vegetable holocaust (quite independent of

any other sacrifice) which the high priest had to offer for

himself, not for the people, as a daily renewed consecration

to his office. We have nothing here to do with the question

whether this precept bound the ordinary priests as well as

the high priest ; it is enough for our purpose to know that

the latter had to present this Minchah on the day of his

consecration, and was bound by the letter of the law to

repeat it daily ever afterwards. As a sacrifice of initiation

it was called nnjp (the Mincha of dedication), and in

its daily repetition P^an nrop (the Minchah of pan-baked

flour-cakes). There is a brief but express allusion to it in

Ecclus. xlv. 14 : His * (the high priest's) sacrifices shall be

1 Philo calls them eel tuie/ie^eif bmtu.

2 See Note C at the end of this volume.

! In the English version, vera. 20-23.

4 tvticu etuTtv. [So also the Vulgate, Sacrificia IPSIUS consumpta sunt
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wholly consumed, every day (icaff q/iipav) twice, perpetually

(ev8e\e%£<;). Josephus also describes it, Ant. iii. 10, 7.

After mentioning the loaves of shew-bread provided at the

public expense, and placed on the holy table every Sabbath-

day as an offering for the people, he proceeds : " The (high)

priest also, at his own expense, offers a sacrifice (6uei), and

that twice every day, consisting of flour mingled with oil,

and gently baked, in quantity a tenth deal of flour. Half

of this offering he brings to the fire in the morning, the

other half at even." This daily sacerdotal Minchah, though

offered under the second temple by a priest-vicar on behalf

of the high priest, and not by the pontiff himself, was still

provided, as Josephus correctly observes, at his expense :

the high priest therefore remained the proper ava<f>epa>v.

Origen refers to this offering when he says {Horn. iv. in

Levit.) : " In cceteris quidem praceptis pontifex in offerendis

sacrijiciis populo prcebet officium, in hoc vero mandato quae

propria sunt curat et quod ad se spectat exequitur." Philo

must also be alluding to the same sacrifice (dvala),1 when he

says (ii. 321, 38) of the high priest, that as the kinsman of

the whole nation he is " daily engaged in making for them

prayers and sacrifices,2 and imploring the hest blessings on

their behalf, as for those who are his brethren, his parents,

and his children, that so the whole people of all ages and

degrees may be joined together in one body, and the pursuit

of unity and peace." We have in this probably the substance

of the high priest's prayer pronounced over his daily Minchah

(pnurt nmo)—his ivBe\e^<t dvala, as Philo elsewhere calls

it*—whenever the office was borne by one rightly sensible of

its great and central significance. It would seem therefore

most natural to suppose, with the venerable Luudius (Judische

igne quotidie. Our English version reads, Theik sacrifices shall be wholly

consumed, as if our translators had read avrit, or thought that ought

to be the reading.

1 So called, as we have seen, by the son of Sirach (Ecclus. xlv. 14),

with which also the Sin of Josephus, cited above, corresponds.

1 six*S **' tvtlat Tthait xccff ininv hf*ipxii.

5 See Note D.
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Heiligthtimer, iii. 9, ss. 19) and (among moderns) with

Thalhofer (Unblutiges Opfer, p. 119), that the icaff rffiepav

of our text must be referred to the then Svell-known and

oft-mentioned pontifical Minchah of Lev. vi. But, neverthe

less, I cannot convince myself that this could have been our

author's real meaning. For (1) although, as we have seen,

the high priest's Minchah might not incorrectly be called a

sacrifice (dvaria), and although our author (as is plain from

v. 1) designates all sacrificial offering (even that of the

meat-offerings, ninjD or hwpa, properly so called) as having

the removal of sin for its ultimate object, and therefore made

virep afiapriwp, yet I cannot think it probable that he would

have spoken of the high priest's Minchah simply by itself as

a Qvaia inrep afiapriwv ; and the less so, inasmuch as the yet

more definite expression irepl apmprmv in ch. v. 3 leads us

to think of a sin-offering proper, a risen which the high

priest had to make (irepl eavrov) on his own behalf. And

again, (2) the natural inference from the text in accordance

with this interpretation—namely, that the high priests were

wont to make daily offerings first for their own sins, and

then for those of the people—would have nothing really cor

responding to it in the actual liturgy of the temple services.

For (a) even though the daily offering of the " flour-cakes "

(^Bari) was vicariously made on the high priest's behalf, and

might therefore be correctly designated even under the second

temple as his sacrifice, this could not in any way be main

tained in respect to the Thamid, consisting of the two lambs,

which were also offered by ordinary priests as representa

tives and on behalf of the people, and not in any respect

by them as representatives or on behalf of the high priest.

The high priest therefore could not be correctly said, in any

sense, to offer the daily Thamid. And, further, (/S) there

is no precept in the Thorah which would justify the appli

cation of the term irporepov to the presentation of the high

priest's Minchah, and then of eireira to that of the people's

Thamid. The order of presentation of these sacrifices in

our author's time appears to have been as follows : First

the people's Thamid was offered, i.e. the lamb ; then its
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appendage the daily Thamid-Minchah ; then the high priest's

Minchah (of which so much has been said, and which is also

called in Lev. vi. a Ton nrUD) ; and finally, the drink-offer

ing, which was an additional appendage to the Lamb-Thamid.1

On all these considerations, therefore, the interpretation offered

by Lundius and Thalhofer must be abandoned.

But if we reject this interpretation, what other is there

that we can propose in its stead ? Not, surely, that very in

genious and peculiar one offered by von Gerlach, who would

evade the difficulty by assuming that all the daily sacrifices

might be ascribed to the high priest, as being one whose

official dignity concentrated all the functions of the priest

hood in his own individual person. This solution would have

seemed more admissible if the reading in the text had been

o 'Aapmv, and not 6 ap%iepev<;. The real solution, however,

must have a less artificial character. Taking, then, for

granted that " the offering first for his own sins, and then

for those of the people," refers to the Mosaic ritual of the

day of atonement, and to transactions which occurred (as the

author himself remarks elsewhere) only once a year (/car

iviavrov), the meaning of this sentence must be, that Christ

has no need to do that daily which the high priest does

annually, and which, if needing to be repeated at all, must be

repeated continually every day, in order to effect a complete

atonement for continually emergent cases of sin. The cor

rectness of this solution is supported by the delicately chosen

position of the Ka(F r/fiepav before avdyKTjv, and by the plural

axrrrep oi dp^iepeK. Christ does not need (the writer would

say) to offer sacrifices every day first for His own sins, and

then for those of His church, in order to accomplish in His

own person, and in the virtue of His own exclusive and

eternal priesthood, that which all other high priests of all

former ages had been endeavouring to do. [His own intrinsic

perfection renders any repetition of His atoning acts unne

cessary. Once done, they have eternal validity.] This solu

tion agrees with that of Hofmann (Schriftbew. ii. 1, 287):

" The comparison here is not between what Christ might have

1 More on this point will be found in Lundius, v. 1, 2.
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had to do and what the high priests actually have to do daily,

but between what the high priests liave to do [at certain fixed

times] and what Christ might have had to do daily : [if it had

been necessary for Him to repeat His atoning acts at all,] it

would then have been necessary for Him to do that again and

again, and day by day, which He has now done once and for

ever." This is perfectly true, but with what follows I cannot

at all agree.

Hofmann proceeds to maintain that our Lord's atoning

action (tovto hroknaai) is here represented as analogous not

only to what the high priests did for the people, but also to

what they first did for themselves in offering up sacrifices on

their own behalf. This view—according to which our Lord's

supplication in Gethsemane to be delivered from death, had

in it, as an expression of human, albeit sinless infirmity, some

thing analogous to the Levitical high priest's sin-offering for

himself (irepl eavrov)—has been already combated by us (see

notes on ch. v. 7, 8). It may be said here to pass judgment

on itself. For if we refer the tovto eirolno-ev to both the

kinds of sacrifice mentioned in the clause preceding, we shall

make the sacred writer say, and that more than indirectly,

that Christ's self-offering once for all was inrep t<£v ISicov

aftapriwv as well as inrep t&v tov \aov. But such an inter

pretation would be (1) a blasphemy. (2.) It would make the

sacred writer contradict himself, and his own denial that

there was any afiapTta in Christ, iv. 15. (3.) It would also

contradict the fundamental idea of the sin-offering, according

to which the only possible atonement for the sinful is that

made by the Sinless : an avafyepeiv eavrov inrep t&v IBlmv

dfiapriuv is, according to all the scriptural notions of sacrifice,

a self-contradiction. The reader must not indeed infer from

all this, that Hofmann's view has anything in common with

that doctrine of Menken1 and Irving, according to which

there was in the Lord's flesh, though held in absolute re

straint by the power of the Spirit, a certain latent prava con-

cupiscentia. This view is rejected by Hofmann with the

utmost decision ; but we feel bound also to maintain against

1 See Note D at the end of this volume.
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liim, that the sacred writer's mode of expressing himself here

does not even admit of the question being raised, whether

in the once-made self-oblation of our Lord there is so much

as a distant analogy to the offering of the high priest irepl

eavrov. The very attributes ocrto?, a/cajcos, and dp.lavTO<; in

the preceding verse are enough to show that our Lord needed

not any offering in the slightest degree similar to that of the

high priest vrrep tS>v lhia>v afiapruiiv ; for those attributes,

though employed to characterize Him in the state of glory,

are inseparably inherent in Him both in nature and person.

Toxno, therefore, must be referred back (with Bleek, De

Wette, Liinemann, and many others) to the high priest 6vata<;

dvcHpepeiv irrrep toiv ap.aptim> rov \aov, and not merely (with

Bengel and Ebrard) to the Overtax avcupepeiv in general : for

it is the whole relation in which Christ stands to the Aaroni-

cal high priest which is here under discussion ; and we have

seen that it belonged to the prerogatives of the latter, after

qualifying himself by a sin-offering on his own behalf, to

present sacrifices not only for single acts of sin, but also for

all the sins of the whole congregation when gathered to

gether on the day of atonement. Such an atonement for the

whole congregation our High Prie.st has also accomplished

icpdira^,1 at one time, " once for all," and by the offering up

of Himself.2

'Eavrou dveveyKas. This is the first place in which the

thought that Christ is not only our High Priest, but also

the sacrifice for our sins, is quite clearly expressed (comp.

aveveyKa<! here with irpoaever/Ka.'; at v. 7) ; but the note once

struck is continually sounded again. It is at the same time

evident that the sacred writer regards the self-sacrifice of

Christ as a great high-priestly action, in which His high-

priesthood is manifested as the antitype and antithesis of that

1 'E0«ts-<»£ is stronger and fuller than £x«£. Comp. Rom. vi. 10.

3 Luther, before 1527, rendered the last clause of ver. 27 thus :

Gethan, da er einmal sick selbst opfert [this He did when He once

offered Himself] ; but in later revisions of his version he followed the

correct interpunctuation of the printed Greek texts which lay before

him.
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of Aaron. This great act of sacrifice performed here below

is the basis of His heavenly priesthood, or, as we are now

warranted in saying, His heavenly high-priesthood after the

order of Melchizedek. For (so he continues, ver. 28, setting

forth the contrast between the type and the antitype)—

Ver. 28. For the law setteth up as high priests men having

infirmity; but the word of the oath-taking, which is after the

law, [doth this with] the Son having been perfected for ever

more.

But (sucli is the question which here presents itself) has

not Christ then entered into fellowship with all human in

firmity, sin only excepted (iv. 5) ? Has not this apostolic

writer been already careful to show that the ical airrbs irepi-

KeiTai ao-deveiav, as being one of the main requisites for the

high-priesthood, is applicable to Christ as well as to Aaron,

and that without it He would have been wanting in perfect

sympathy with us (ch. v. 1-10) ? The answer is : So far

is this from being overlooked here, that it is even implied

and assumed in the reTekeuofievov (with which compare the

TeKetaiOek of v. 9) ; and the difficulty vanishes if we remark

that the contrast here drawn between our Lord and the high

priests of the law is not between Him and them as He was

in the days of His flesh, but as He is now in the state of

glory. To " the law " (116/1.0?) is here opposed " the word

of the oath-taking" (in Ps. ex.)—6 X0709 t?/s opKcofioerlw;—

" which is after the law " (tt)? fiera ibv vofiov), not only as

being subsequent to it in time, but as rendering it obsolete.

The sacred author lays stress on the oath-taking (it}? opKco-

/xocrias), not simply on the ivord (o \oyos), and therefore

writes, not o //.era rbv voftov, but rrjs fiera tov vofiov. The

divine oath in Ps. ex. outweighs the ttyv ngn of the law

(Thorah) concerning Aaron's priesthood. Now the subject

of that oath is the Melchizedekean priest of the future, who

cannot act as priest without at the same time being en

throned as king : it is therefore Christ Himself, and only

Christ in the state of exaltation, to whom that oath refers.

The doctrine of the whole passage is briefly this : Our Lord
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having made Himself like to the high priests of the law, by

partaking as they did of human infirmity, not indeed like

them to offer animal sacrifices (a bullock as sin-offering for

Himself, and a goat as sin-offering for the people), but in

order to be able to yield up His life in dying for us, is now

for evermore exalted above them all. That final offering up

of Himself at the end of His life of suffering here, formed

His transition to a life of glory and of heavenly perfectness.

The servant-form of human infirmity is now exchanged for

that of kingly exaltation.

Observe in this verse the strong antithesis between av0pa>-

7tov? as applied to the high priests of the law, and uto?

(without the article, as at i. 1) as designation of our Lord.

It is another argument against the validity of Hofmann's

position, that the name wto? designates our Lord only in His

human and historical manifestation, and not in His divine

and eternal (or, so to speak, metaphysical) relation to the

Father. As at ch. v. 8 it was said that icanrep tbv viot (i.e.

although standing as a Son in such an intimate relation to

God as might seem to exclude the possibility of learning

obedience and of suffering), Christ had nevertheless vouch

safed to enter the same school with us creatures ; so here He

is contrasted with mere men having infirmity as the all-per

fected v<o?, the one and only Son. Perfect in Himself, He

became for our sakes weak and mortal as we are, in order,

as a man sharing our infirmity, to reach the goal of ultimate*

perfection, as the reward of obedience and the result of suf

ferings undergone for the accomplishment of the purposes of

the Father's redeeming love.1

The subject started in ver. 26 (Such an high priest . . .

made higher than the heavens) is a theme far from being yet

exhausted. The following chapter therefore opens with the

highest and most important of the things which can be said

concerning this at once Melchizedekean and antitypical or

super-Aaronical priesthood of our Lord.

Ch. viii. 1, 2. Now the main point in regard to the things

1 See Note E.
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here spoken of (is this) : Such an high priest ice have, who is

set down on the right hand of the throne of Majesty in the

heavens, (being) a minister of the holies, and of the true taber

nacle, which the Lord pitched, and not a man.

Ke<f>d\aiov has two meanings : (1.) It signifies the chief or

main point or particular beside or among others ; e.g. Thucyd.

iv. 50, iv ah (eVtoroXats) iroXkuv a\\a>v yeypafipxvav icetpd-

Xaiov ty: in a similar sense Ke$>a\i] is used ; e.g. Ke<f>a\t] rov

Trpdy/MiToi. (2.) It denotes the sum or result of numbers

added together and set down at the head of the column, the

addition being made from below upwards ; comp. Arist.

ifetaph. vii. 1, e/c Be t£>v etpnfianov av\\oyiaaa6ac Set /cat

avvayayovras to K€(f>d\aiov reXo? iiriOelvai. In this sense

the word is taken here by Erasmus, Calvin, Luther [and

others, including the English version] : " Now this is the

sum, the net result, of what we are saying." But the

meaning thus assigned to K€<f>d\aiov is not quite suitable to

the present context. It might indeed be so, if we referred

KefyaXaiov oe exclusively to what follows in ver. 1 : " Such

an high priest we have at God's right hand." This propo

sition, if it stood by itself, might be regarded as the sum

mary or main result of both the preceding lines of teaching :

first concerning Christ our High Priest, as perfected through

suffering, the antitype of Aaron ; and then, as royally en

throned, the antitype of Melchizedek.1 But in ver. 2 an

important addition is made to what has been previously

taught,—namely, that Christ, thus exalted and enthroned, is

working as a priest for us in the archetypal sanctuary ; and

it seems most natural to refer icetpdkaiov 8e to the whole

paragraph, with this additional point included. Moreover,

if K€(p. were meant to be taken here in the sense of " result"

or " sum" we should expect the genitive r&v elprjfievav or

(at any rate) twv Xeyofieveov, and not, as we have it, eVi Tot?

\eyofievoi<;, which in any case must be closely connected

with Kej>d\aiov? We agree, therefore, with almost all

1 So Hofmann.

2 Hofmann proposes another mode of construing the sentence, which

can only be regarded as too venturesome an exegetical novelty for
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moderns (Bleek, De Wette, Liinemann, etc.) in rendering

ice<f>a\awv here by " Hauptsache," main or principal matter.

The whole thought which follows is virtually the subject, and

Ke<f>d\aiov the predicate, or /cetpakaiov may be regarded as

simply in apposition to that to which it is prefixed. (For

this view of the construction, consult, among others, Kiihner,

§ 500, Anm. 2 ; Madvig, § 197 ; and Kost, p. 482 of 7th ed.)

A third view is also possible,—that, namely, which regards

ne<pu\aiov as an adverbial accusative {Now as to the main

point—such an high priest we have) : comp. jEschines, de

falsa legatione, p. 278, 8, Tripos Be tov Trpwyfiaro1; ; and

contra Ctesiph. p. 515, 17, reXo? Be Tramo? tov X070U.1 In

all these views of the nature of the construction, the logical

relation of the thoughts remains much the same.2

Instead of t&v Xeyo/x-ewai/, our author says, with more

particularity, eiri tok Xeyo/ieVois, i.e. " beside," or " in addi

tion," or " in reference to what is being said,"3 where Xe7<>-

fj.evoK should be followed by a colon rather than by a comma.

The following towvtov leads us to expect a somewhat full

description of its subject, such as, in fact, we have at vii.

26 ; and consequently ver. 2 must be regarded as constitut

ing part of the description here. The " main point" (iceobd-

\aiov) is indeed, that Christ, being thus royally exalted to

the throne of God, has an equally exalted sphere for His

serious consideration. He would take xttUxXaiou ii by itself, and attach

M rai{ "hiyttfiinatt (with clpxtipivoiii understood) to what follows, ren

dering the whole thus : Now to sum up what has been said : We have,

in addition to those high priests (of the law), such an high priest (as this),

holy, harmless, etc.

1 Vid. Wannowski, Syntaxis anom. Griecortim, p. 200.

s Liinemann, however, is quite mistaken in supposing, that because

luQ&keuoi is without the definite article, it must be therefore understood

here of some one main point among others. In expressions of this

kind, Kt<f»>.*!(» ii (tun ilpi/thar), rtiftriptot ii, tifiuot ii, ftetpripton ii

(Madvig, § 196, Anm.), the substantive is always to be regarded as logi

cally defined, as when we say (in German), " Summa summarum" [or in

English, Sum-total of all this is so and so], or the like.

5 "Ex/ seems to be here used with that quasi-local or temporal signi

fication which properly belongs to this preposition with a dative, and

might be ben rendered by the German " on."

.VOL. II. B
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high-priestly operation. To give yet stronger emphasis to

this His transcendent royalty, the phrase of i. 3, iv Sefjia rfj<!

/jLeya.\o)<Tviir]<;,1 is expanded into ev Se^ia tov Opovov tt}? fieya-

\(oa-vvTj<!, reminding us of the term in Jewish theology, KD3

"roan (the throne of the divine glory). 'Ev rot? ovpavols

must, with all modern interpreters (except Hofmann2), be

referred (like hi tok vi^Xot? in i. 3) to eicddio-ev (Christ is

seated in heaven, on the right hand of the throne).

TSjv dyitov in ver. 2 refers, of course, to the eternal sanc

tuary in the heavens, as distinguished from the earthly holy

of holies. Some would understand t&v dXrjOiv&v after it,

as suggested by the following tt}? dXriOivfi; (aicr)vf)<;). So

Bohme, Bleek, Ebrard, and Liinemann. But the relative

position of the words is not favourable to this view. It would

be better, therefore, to render the clause thus : " Minister or

warder of the sanctuary there (i.e. in heaven), and of the

true tabernacle." AeiTovpy6<s is the standing designation of

the priest as minister of Jehovah ('n mt?D : comp. Isa. lxi.

6 ; Jer. xxxiii. 21 ; Neh. x. 40) ; \eiTovpyelv being the

regular Septuagint word for the discharge of priestly and

Levitical functions (n^iB') in the public service (miap3) of

God. AeiTovpyos ra>v dyitov is here combined, as frequently

in the Septuagint—XeiTOvpyia rfji aicqvr)<t, or oXkov tov Geov.

Td dyca is also here clearly distinguished from 17 aicrjvri ;

while it is evident from ix. 11, 12, that they stand in very

close connection with one another. We cannot therefore

render tcov dyuov \eiTovpyo<: (with Luther4 and others) " a

minister of holy things," or " of heavenly blessings." Both

terms designate different parts (the inner and the outer) of

the same place or building. Td dyia is the D^EHp EHp (" holy

of holies"), which in the earthly tabernacle was the adytum

1 See note there.

3 Comp. Schriftbeweis, ii. 1, 287, with Weissagung u. ErfiiU. ii. 190.

» See Note F.

4 [Luther's rendering is, ein Pfleger der heiligen Giiter.'] In Philo,

when he speaks of the priest as 0 Hipaxsur'tis xui htnovpyo; ray ayia»

(1. 114, 4), and says of the Levites, that for them sj ray iyitu circc-

xenai "Ktnuvpyi* (i. 560, 2), the word (ran ayiuii) certainly seems to

be used in a wider than the merely local sense.
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behind the second veil : it is once called by our author ayia

ayimv (ch. ix. 3), but elsewhere simply ra ayia (ix. 25, xiii.

11, etc.), " the sanctuary." 'H aicr\vr\ is the tnp, or D^x,

the outer tabernacle, or " holy place," which at ix. 2 is

called by our author aiajvr) r] irpclyrr), " the first tabernacle."

This, the obvious interpretation of ver. 2, is the only correct

one ; yet that, at the same time, we are not to transfer with

literal exactness to the heavenly world the local boundaries

and partitions of the earthly type, is both evident from the

nature of the heavenly in itself, and is expressly guarded by

the use of the epithet aXi]6ivrj<; here. Great realities, indeed,

are the subjects of discourse, but those of an ideal and

archetypal character. The use of the adjective aXtjOwot is

common to our epistle with Luke xvi. 11, and the Gospel,

Apocalypse, and Epistles of St. John. Elsewhere it does

not occur in the New Testament, except only 1 Thess. i. 9.

It is applied to that which answers to its name and notion in

the fullest, deepest, and most unlimited manner,—to that

which is not merely relatively, but absolutely, such as it is

called,—to that which is not merely outward and material,

but inward and spiritual—not temporal and typical merely,

but antitypical, archetypical, and eternal. The distinction

in meaning between a\rj0iv6<: and oXtj^j;? can hardly be more

accurately expressed than in the words of Kahnis (Abend-

mahlf p. 119) : " The measure of aXij^? is the reality, that

of akr)6ivos is the idea. The idea corresponds to the reality

with a\r)8>)<; ; the reality corresponds to the idea with d\r}-

divos" So it is here. The " true" tabernacle, in which

our High Priest now ministers, is the original, essential, and

archetypal one ; not a work of human hands ; not con

structed of perishable materials, but a supra-mundane work

of God Himself, the product of an immediate divine opera

tion. The earthly tabernacle had been " pitched" by Moses

(eirriljev, Ex. xxxiii. 7), the heavenly by the Lord, «r. d

Kvpioi Kal ovk av8pmiro<;. : so the textus receptus ; but the

/cat, which is wanting in B.D.* E.# 17 [and the Cod. Sin.],

has been rightly excluded from their texts by Lachmann

and Tischendorf.
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The question here arises, and demands an answer, what

the sacred writer himself understood by the heavenly u sanc

tuary" (ra &yia) and the " true tabernacle," of which he

thus speaks. The older commentators frequently interpret

the " true tabernacle" to be the Lord's body ; so, for in

stance, Jo. Philoponus, Jo. Brentius, jun. (1571), Jo. Jac.

Grynseus (1586).1 They appeal on behalf of this interpre

tation of <TK7)vr) to St. John i. 14 (cap!; iyevero ical eatcrf-

vcoo-ev iv fifuv), without inquiring into or developing the

consequences, and without making any distinction between

the aS)/ia 7% trap/cos and the aotfia ttJ? So'fj??. The follow

ing considerations may be urged in favour of their view :

Our Lord's incarnation is expressly described (St. John i.

14) as a <TKrjvw<n<! ; His human corporeity, therefore, may be

regarded as a aicnvi] (comp. 2 Pet. i. 14) ; He Himself

speaks of His body as a " temple" (St. John ii. 21), which

He contrasts with the wood and stone erection of Herod ;

Christ and His church together form one " holy temple"

(Eph. ii. 19-22) ; the crucified flesh (cap!;) of Christ is in

this very epistle (x. 20) compared to the veil of the temple,

which had been rent in twain ; and from this the inference

drawn, that our M new and living way" of approach to the

eternal sanctuary is His glorified humanity. All this being

taken into account, the supposition appears a natural one,

that by cicnvr) here we are to understand also the Lord's

humanity, and that in the same sense in which Jacob Bohme

says (iv. 173), " We are all in Christ one body ; for He is

our body in God, as Adam is our body in the world."2 No

one in later times has revived and developed this interpre

tation with so much intelligence and completeness, nor de

fended it with such soundness of argument and wealth of

illustration, as Hofmann (Weissagung, ii. 189-192, and

Schriftbeweis, ii. 1, 405, and elsewhere).

Hofmann, in developing his view, proceeds from the per-

1 See Note G.

* [St. Bernard (I think) says somewhere, speaking of the dead in

Christ, in their present disembodied condition, sub humanitale Christi

requiescunt.—Tr.]
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fectly correct assumptiop, that the sacred writer means here

to distinguish the sanctuary (ra ayia) of the immediate

Divine Presence, God's own " place," from His place of

meeting with mankind, the tabernacle (o-ktjvi]) wherein He

is pleased to dwell among them. On the basis of this

assumption, he maintains that the true aKrjvri is in the first

instance the glorified humanity of Christ, and then, in the

next place, the church, as being the extension of the incar

nation, and having such for its members as have " put on

Christ," i.e. to whom Christ is, as it were, the raiment they

are clothed with, or (according to 2 Cor. v. I)1 the owa'a

dxeipoTroir]To<! of their redeemed personality. As, then, the

Levitical high priest is styled rtov aylmv \eirovpyo<; (in so

far as he is admitted to the most holy place of the Divine

Presence), and t^? o-KT)vr}<; XetToupyo? (inasmuch as he mi

nisters to God in the chosen place of His manifestation

among men), appearing in the one on men's behalf before

God, and so working in the other, that God vouchsafes to

dwell among men ; so again, in both particulars, is this true

(in transcendent and antitypical reality) of Christ : First, He

is the true rmv dylcov Xetrovpyos, inasmuch as through the

sacrifice of His death He has passed away from the world

and entered into God ; and secondly, He is t?)? akr)6ivfj<t

<ncr)vfj<{ Xeirovpyo?, inasmuch as He is now in His glorified

humanity with God, and God with us through Him. In the

one respect He mediates for us in the holy of holies of the

divine nature ; in the other He embraces and overshadows

with His glorified humanity the whole company of Christian

souls, spreading over them all, as it were, the curtains of that

sacred tabernacle, and so putting Himself at their service

in their approaches and communion with the heavenly Father.

I have endeavoured faithfully to represent Hofmann's

view, though using only partially his own word3. It is ob

viously difficult to explain, in consistency with this interpreta

tion, the meaning of XeiTovpy6<; as an appellative of our Lord,

or to assign an intelligible meaning to the different parts of

1 Such, at any rate, is Hofmann's interpretation of this difficult

expression.
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the earthly tabernacle, if this must be regarded as its typical

meaning. But a closer examination exhibits the necessity of

abandoning this interpretation altogether. It is, for instance,

quite irreconcilable with ix. 11, where the most natural con

struction is, and remains, that which connects But tjJs peltp-

vot Kal TekeiOTepa<; a/crjvrj'i with elarjXdev eh Ta a/yia. To

interpret this as meaning that our Lord had passed through

His own glorified humanity into the sphere of the divine

nature, constitutes an impossible figure, or suggests an inad

missible thought. It is further inconsistent with ver. 5 of

the present chapter, according to which the earthly Mosaic

tabernacle was a copy of a heavenly archetype, exhibited to

Moses on Mount Sinai. Now surely it is infinitely more

probable that the image there presented to the eye of the

lawgiver was that of the companies of worshipping angels,

with the divine throne in the background, than any ideal

representation of the future humanity of the incarnate

Saviour. And, finally, it is a view not only current in the

later synagogue,1 that there was an intimate and mysterious

connection between the Jerusalem below and her sanctuary

(noa D^BTi'), and the Jerusalem above with hers (D^em1

nbyo hv) ; but the same idea is constantly suggested by the

language of both the Old and New Testaments. Scripture

speaks repeatedly of a holy or heavenly temple (vnp hyn, e.g.

Ps. xi. 4, xviii. 7 ; Mic. L 2 ; Hab. ii. 20), which (from what

is said of it) can be meant to adumbrate neither God Him

self, nor Christ incarnate, nor the church, but rather the

place of adoration of blessed spirits (Ps. xxix. 9), or of men

admitted to their fellowship (Isa. vi.). This temple (vao? tj;?

<TKT)inj$ tov naprvplov) is presented to the mental vision of

the seer of the Apocalypse (Rev. xv. 5), and by him de

scribed under earthly figures in its various details. Nor

should we be justified by Rev. xxi. 22 in spiritualizing away

these representations of heavenly realities ; for there the

new Jerusalem, descending on the transfigured earth, is

simply opposed, as a place altogether filled with the divine

presence, to the ancient type, in which temple and city were

1 See Note H.
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distinct localities. With these and the like arguments I have

already combated Hofmann's view,1 and must continue to do

so. The fact then is, that the sanctuary which here presents

itself to the thought of our author, is the place of the divine

presence and throne, and the tabernacle that of the angels

and the blessed. The divine sanctuary (ra dyia) is " the

place of God," which in itself is elevated above all space and

time, and filling all things, is not comprehended by any ; it

is, in brief, the uncreated heaven of the divine glory. But

God, the absolute eternal One, has assigned place and time

to all His creatures, as conditions of their existence. He

makes use of those conditions in manifesting Himself to

them ; and the very highest creaturely existences, though

having their roots of being in the eternal blessedness, are not

independent of these creaturely forms. In accordance with

this observation, it must be held, that there is always some

where a glorious creaturely heaven, not forming indeed a

definite part of the created universe, and yet having, from

the very nature of those who belong to it, a certain definite

localization ; that it is always and only there wherever God

vouchsafes to exhibit Himself to angels and to men, in

glorious manifestations of His divine love. This heaven of

glory is the aKnOivrj amnn) here spoken of, " the greater and

more perfect tabernacle" (of ix. 11) through which Christ

passed in order to enter that divine sanctuary of the imme

diate Presence, which as the holy of holies (sanctum scuic-

torum) forms the adytum or innermost recess of the heavenly

tabernacle, its infinite and eternal basis and background, and

which now, in virtue of the atonement once accomplished by

our Lord, is no longer (like its earthly type) hidden behind

a veil, withdrawn from sight and unapproachable, but thrown

open and made accessible to the blessed worshippers in the

aicnvrj, by Him who is enshrined within it as its High Priest.

He bears, therefore, the twofold title : first, He is rwv dyicov

Xeiroiy/yo?, a minister of the eternal sanctuary, having been

received as God-man into the innermost sphere of Godhead,

1 In my Biblische Psychologie, vi. 6, in reference to his interpretation

of 2 Cor. v. 1.
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and invested there with divine glory while mediating for us ;

and secondly, He is -HJ? <ncr}vr}<; XeiTovpyos, a minister of the

heavenly tabernacle, into which we ourselves, if we persevere

to the end, shall one day be gathered, and in which He acts

as Mediator now, on the one hand manifesting to the blessed

inhabitants the self-revelations of divine glory, and on the

other presenting to the Father their sacrifice of adoration

and praise.

It seems probable that the iv to« ovpavotf of viii. 1 refers

both to ra 071a and to the aicqvri of ver. 2, regarded as

distinct portions of one heavenly whole. Our author appears

to use the word ovpavot in the following significations: (1.)

In the lower sense, 6 ovpavot signifies the starry firmament

(xi. 12, xii. 26), and oi ovpavol the created heavens, through

which the ascending Redeemer passed (iv. 14), and above

which He is now exalted (vii. 26). (2.) In the higher sense,

6 ovpavos signifies God's own eternal heaven, or sphere of

divine glory, into which the ascended Lord has been assumed

(ix. 24 ; Acts iii. 21), and which is not essentially different

from God Himself (comp. Luke xv. 18, 21, where ovpavo?,

D'Oty, is = 0eo<?) ; while oi ovpavol combines in one term this

eternal heaven of God Himself, and the blessed spheres in

which His glory is manifested to the angels and the re

deemed (comp. Luke xv. 10, 7), — those " heavens" in

which the antitypes of earthly sanctities are enshrined (ix.

23), in which our names are written (xii. 23 ; St. Luke x.

20), and where our inheritance is to be (x. 34 ; St. Luke xii.

33). (3.) There are passages (not, however, it would seem,

in this epistle) where 6 oipav6<; and ol ovpavol are used yet

more comprehensively, still so as to include in one perspec

tive, as it were, the natural heaven, the angelical and the

divine (comp. especially St. Luke's twice related history of

the ascension, St. Luke xxiv. 51, Acts i. 11 and ii. 34) ;

but here (viii. 1), where the throne of divine majesty is

spoken of as eV to£? ovpavol1;, we need only think of the divine

and angelical heavens,—the one the antitype of the earthly

sanctuary, the other of its vestibule, the earthly tabernacle.

In this double sphere our High Priest is sacerdotally me
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diating for us. That it is so, and cannot be otherwise, the

sacred writer goes on to prove.

Vers. 3-6. For every high priest is appointed for the offer

ing of both gifts and sacrifices ; whence a necessity that this

one should also have something which he might offer. For if

he were on earth he would not even be a priest, inasmuch as

the priests are here already who offer the gifts according to the

law ; as being such who serve the type and shadow of the

heavenly things, even as Moses is admonished when about to

construct the tabernacle : for, " See," saith he, " thou make all

things according to the pattern shown thee in the mount." But

now so much the more excellent a priestly office hath he ob

tained, by how much he is mediator of a better covenant,

founded as it is upon better promises.

Michaelis observes in his Paraphrase, that ver. 3 might be

omitted here without our missing it. Bleek is inclined to

agree with him, though it does not escape him that ver. 3 is

but the commencement of an argument, to show that the high

priest after the order of Melchizedek requires for the discharge

of his functions a heavenly sanctuary. De Wette, rejecting

this better view, maintains that ver. 3 disturbs the order of

thought. Tholuck even regards it as a link of thought, which

is immediately dropped in favour of others ; while Liinemann

considers it to be an observation made, as it were en passant,

to justify the use of the term Xeirovpyos. Ebrard, on the

other hand, maintains that all is here clear, conclusive reason

ing, and seems to have thought the meaning of m-poo-evey/cn

to be so self-evident that he has left us in uncertainty what

meaning he himself attaches to it. The chain of the argument

appears to be as follows : Christ is Priest in the heavenly

archetypal sanctuary (vers. 1, 2) ; for there is no priest with

out some sacrificial function (ver. 3); and if here on earth, He

would not be a priest at all (ver. 4), where there are priests

already who serve in the typical and shadowy sanctuary

(ver. 5). The priestly functions of Christ, therefore, must

be discharged in a higher sphere; and so it is. His sacerdotal

ministration is as far exalted above that of the law as the
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new covenant, of which He is Mediator, is superior to the

old covenant, to which the earthly sanctuary belongs (ver. 6).

This connection of thought is clear and consistent, if we bear

in mind that vers. 3-6 are the proof of the thesis in vers. 1, 2,

and that XeiTovpyelv and vpoa-<f>epeii> (Scopd re Kai 6vaia<;)

express for our author identical, or at least nigh-related and

inseparable notions.1 Accordingly the XeiTovpyia? in ver. 6

answers to the Trpoa-eveyKy of ver. 3 (the one at any rate

including the other) ; and the whole paragraph (vers. 3-6)

consists of two syllogisms : (a) A priest's office is to offer

sacrifice ; Christ is a priest (XetToupyo?) ; therefore Christ

must have something to offer, (b) The sphere in which

Christ's priestly office is discharged must be either an earthly

one or not ; an earthly one it cannot be, inasmuch as on earth

(in the material tabernacle) there are other priests officiating

according to the law; therefore Christ's sphere of priestly

operation must be an unearthly, i.e. a heavenly one.

To this conception, however, of the sacred author's pro

cess of argument a serious objection has been made. The

argument thus understood would rest, as Bleek correctly

observes, on the assumption of a continuous heavenly irpoa-

(pepeiv on the part of our Lord. And does not this involve

a contradiction to what is elsewhere insisted on—the one

offering of Himself, made once for all, by which Christ is

distinguished from all the priests of the line of Aaron, " who

offer oftentimes the same sacrifices" (x. 11), and especially

from the high priest re-entering year by year the most holy

place with the offering perpetually renewed of atoning blood

(ix. 7, 25)1

This is the difficulty ignored by Ebrard. Let us examine

more closely the words involving it—oOev avayicalov e^eip Tt

Kai roxhov 6 TrpoaeveyKj}. Liinemann renders them (supply

ing »/j/), " Wherefore it was of necessity that this man also

should have something which He might offer ;" referring the

e%eiv to the Lord's condition while here in the flesh—it was

necessary that He should have a body which He might offer

1 This is not only evident from ver. 3, in its connection with ver. 2,

but derives also fresh confirmation from x. 11, compared with Phil. ii. 17.
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once for all. If this interpretation be correct, the sentence

contained in ver. 3 must certainly be regarded as a merely

casual observation, having no immediate connection with the

main argument. We must, however, understand e%eiv ti as

spoken of our Lord in His heavenly state of existence, even

as He Himself is here spoken of as the heavenly XetTovpyo?,

and therefore reject Liinemann's interpretation. Hofmann

renders the sentence thus : " Wherefore it is of necessity

(supplying earl') that this man also should have something

which He hath (once) offered,"—referring e%eiv rt to our

Lord in His present exaltation at God's right hand, and

irpoaeveyiq) to His self-offering once made here below, which

He possesses as a fact accomplished, now that He is en

throned in heaven. u He must have a sacrifice" (says Hof

mann) " with which He ministers, otherwise He would not be

high priest ; but His sacrifice is one offered already, not one

that has yet to be made,—His ministry (Xeirovpyla) being

as superior to that of the Old Testament, as the new cove

nant itself is to the old" (Schri/tbew. ii. 1, 288). This inter

pretation of the h irpoaeveyicr) is to me more than doubtful.

That the aorist imperatively demands such a rendering, no

one with an intimate knowledge of Greek syntax will main

tain. The sentence, necesse est eum habere aliquid quod

offerat, may be rendered in Greek equally well by o trpoa-

eveyKT) as by $ 7rpoa^>epij : the conception, indeed, is some

what different, when the aorist is used, from that attaching

to the present (Madvig, § 128) ; but the reference (forward*,

not backwards) may yet remain the same (compare, for

example, Matt. viii. 20 with Luke xxii. 2).1 At the same

time, it must be allowed that o irpoaeveyKri might have the

meaning of " quod offerret" or " quod obtulerit." The ques

tion is one which subject and context must decide. And

who, in the present instance, would maintain that the natural

conclusion from the premiss, that a high priest as such is

called to offer sacrifice, would be, that Christ as High Priest

must have something which He has already offered, and not

rather that He must have something to offer? Hofmanu

1 See Note I.
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himself, feeling the impropriety of such a conclusion, formu

lates it thus : " Christ is High Priest, and therefore must

have a sacrifice wherewith to minister." Exactly so ; and

it is this very ministering (Xeirovpyelv) with a sacrifice

(which in fact has been already offered once for all) that the

sacred writer calls here a trpoacpepeiv, using the word with

that peculiar latitude of application which meets us else

where in this epistle. So, for instance, at v. 7, the prayers

and supplications of our Lord in the days of His flesh are

spoken of as a irpoa-^opd ; and so His heavenly intercession

on our behalf now might be regarded in the same light.

As evrir/-)(avwv virep rjfiwv, He is still Trpoa-^ipav ri. But

that is not the meaning here. Christ's irpocrfyepew in the

heavenly sanctuary being opposed to the 7rpocr(p€pei,v Scopd

Te xal 6vaia<s of the Jewish high priest in the earthly one,

the Tt here must denote something more concrete than the

ministry of intercession. The mean or instrument of that

perpetual IXacrKeadac ra? afiaprtas tov ~kaov attributed to

the High Priest in heaven (at ii. 17), on the basis of His

atoning death, is something more than mere intercession.

Our author uses Trpoa<p'<peiv to denote not only the immola

tion (slaying) of the victim, and its sacrificial oblation on

the altar, but also a special transaction with the blood, which

in the typical rite formed the mid-act between two others.

The high priest on the day of atonement, after first slaying

the bullock and the goat for a sin-offering, carried the blood

of either sacrifice into the holy of holies, and sprinkled it

there before the mercy-seat : this act is designated at ix. 7

as a Trpoa<pepeiv ; and not till after this had been done was

the fat of the sin-offerings offered on the altar, and the

bodies of the victims burned without the camp, or holy city.

Now these three successive actions, the slaying of the victim

in the outer court, the oblation of the fat upon the altar, and

the cremation of the body e£a> tj/9 7ra/5e/x/3o\^? (Heb. xiii.

11), found their one and only antitype in the Lord's sacri

ficial death on Calvary ; while that other distinct action of

the Jewish high priest on the same occasion, the carrying the

sacrificial blood into the holy of holies, found equally its one
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and only antitype in the entrance of Jesus Christ once for

all, not iv atftan aXKorpitp (ix. 25), but Sia tov IBiov dljxa-

To?, into the eternal sanctuary. This blood of Jesus, then,

once shed for us and our sins upon the altar of the cross,

and thus brought once for all before God in heaven, is the

rt'1 of which our author here speaks, as indeed the whole

apostolic Scripture proceeds on the assumption of the eternal

presence before God, and the perpetual application of that

" precious blood." We are not, however, yet come to the

place where this question must be discussed in detail ;2 the

point with which our author is here immediately concerned

being simply this,3 that our high priest, in order to be high

priest at all, and as such Aaron's antitype, must have some

thing to offer, and that the place of such offering cannot be

an earthly, and therefore must be a heavenly one.

The following el fiev in ver. 4 corresponds to the vvvl 8'

of ver. 6. It is, however, a question whether we should read

el fiev yap, with the text. recn Tischendorf, and the majority

of MSS. ; or el fiev ovv, with Scholz and Lachmann, and the

weighty authorities, A.B.D.1 17, 73, 80, 137, together with

the Latin and other ancient versions, including probably the

Peshito. The latter reading, which is also that preferred by

Bleek and Liinemann, gives the completest and most logical

expression to the thought, making vers. 3-6 to constitute but

one syllogism. As High Priest, Christ must have a priestly

function (ver. 3) ; such a function could not be discharged

by Him on earth (vers. 4, 5) ; therefore it must have a

heavenly (supra-legal) character. But the very fact that

this reading is the easier one, throws suspicion on its genuine

ness ; whereas there is this further probability in favour of

el /lev yap, that the author elsewhere in this epistle accu

mulates the use of the particle yap (compare vii. 12-14).

Adopting then the reading el (ih> yap* we may conceive the

1 See Note K. s See commentary on ix. 12.

8 This remark is already made by Justinianus, Estius, and others of

the older commentators.

4 Hofmann's conception of the apostolic writer's meaning allows of

the retention of u pit y&f without any lacuna in the process of argu
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sacred writer's process of reasoning thus : (a) Our High

Priest is a XeiTovpyos (priest-minister) in the eternal sanc

tuary of heaven ; (/?) for if an high priest at all, He must

have some Xeirovpyla to discharge : and (7) that XeiTovpyla

(priestly function) must be a heavenly, supra-mundane one ;

for (S) if on earth, He could not be a priest at all. Or if

this insertion of the unexpressed thought (7) be regarded as

unwarrantable, we may take vers. 3 and 4, i.e. ($) and (S),

as separate proofs of the two parts of the previous proposi

tion (a) : u Our High Priest is a Xeirovpyo? of the heavenly

sanctuary :" thus (a) He is XeiTovpyos, because (ver. 3) every

high priest has some XeiTovpyi'a ; and (b) " of the heavenly

sanctuary," because (ver. 4) in His case that Xenovpyla

could not be discharged on earth.

El fiev yap is rendered, even by Bohme (incorrectly),

quodsi enim fuisset1 (" for even if He had been"). But this

rendering misses the sacred writer's thought, whose point of

view is strictly the heavenly one. Our High Priest is in

heaven, and it could not (he argues) be otherwise ; for beside

the existing Jewish, there cannot be a second earthly priest

hood. Were Christ still living on the earth, as in the days

of His flesh He once lived here, He would not be a priest

at all, neither lepev<; nor (a fortiori) apyiepevt^ And the

reason for this is given in the following clause : ovrmv t<ov

iepeav to>v irpoa^epovruiv Kara rov vofiov ra &a>pa. (This

is the reading of the textus receptus ; t&v iepecov is, however,

to be rejected as a gloss (with Lachmann and Teschendorf) ;

while Kara, rbv vofiov is (with Bleek) to be retained, against

Lachmann and Teschendorf, who (following A. B. and some

ment, and indeed makes it more suitable than tl fitu ovu (He must have

an already accomplished sacrifice, and not one still going on ; for if He

were on earth, etc.). But this is overstraining the force of the aorist

and against the context.

1 In another connection this translation would doubtless be admissible

(comp. Matt, xxiii. 30).

s It is to be observed, however, that obit here does not belong (as

Bleek, Bisping, and Hofmann seem to think) to iipivs, but to *i» «», ne

esset quidem. The construction is similar to that in ver. 7, in Luke vii.

39, xvii. 6, John ix. 41, Gal. i. 10, and elsewhere.
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cursives) read Kara- vofiov. The variations are for the sense

indifferent.) After ovtcov we are to supply in thought the

ctti yrjs of the previous clause, as in ver. 2 iv toIs ovpavolt

is to be understood after t&v cvyltov. Awpa here includes

all offerings whatsoever, being an abridgment of the phrase

Bcopd re xal 6vaiai. "Ovtcov precedes, for the sake of the

emphasis. There are already priests on earth who offer

sacrificial gifts according to the law, i.e. who are legitimate

priests. This their legitimacy is further proved by the rela

tive clause, commencing with arrive? (quippe qui), which at

the same time exhibits the possibility and necessity of a

higher priesthood.

OtTtfe? . . . \aTpevovcriv. The verb \arpeveiv, which is

of special frequency in the writings of St. Luke, and is else

where used of divine service in general, with the dative t&5

0eaS (e.g. ch. ix. 14, xii. 28 ; Luke ii. 37 ; Acts xxvi. 7, etc.),

is here used of priestly sacrificial service in particular, with

the dative inroBeiy/iaTi /ecu a/cia, expressing the official sphere

or terrain to which this service is confined (compare the ev

Tjj cricr]vfj \arpevovTe<; of ch. xiii. 10, and a similar construc

tion of \enovpyelv with oikco at Ezek. xlv. 5, and with

6vaiaaTt\pLtp in Clem. Rom. c. xxxii.).1 The whole phrase,

omits inroSety/iari teal axia Xarpevovcri r&v iirovpavicov, has

evidently an air of depreciation about it, which is still more

apparent at ch. xiii. 10 : not as though the sacred writer

would dispute the divinely established validity of the Levi-

tical priesthood, which, on the contrary, he expressly main

tains ; but forasmuch now that the true High Priest is

come, the dignity of the legal priesthood fades away, so the

tabernacle with its sacred furniture no longer partakes of

the dignity of its heavenly original, but sinks to the position

of a mere pattern and shadow. " The heavenly things" (ra

eirovpdvta) are the archetypes of all that was comprised in

the tabernacle and its furniture (ch. ix. 23). 'TiroZevypu

1 It cannot be maintained that y.ttrptiti», as compared with Xeiroup'/tin,

is, in the usage of the Greek Scriptures, the nobler word. Rather we

should say it is the more general term, 'Ktirovpyiin being the proper

word for special priestly service, like the Hebrew mK>.
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(from irjro&eitcvvvai, oculis subjicere) is a visible image or

pattern, whether as a foretype which is followed (iv. 11), or

an after-copy (as here and ix. 23) from an original.1 In the

latter sense it is sometimes used to denote a mere sketch or

outline. j£/cta corresponds to both umbra and adumbratio,

the natural shadow, as well as a product of art. In contrast

to acbfia (Col. ii. 17 : comp. Philo, i. 434, 6 ; Joseph. Bell.

ii. 2, 5), it signifies the shadow cast by a solid body ; and in

contrast to el/cdiv, the bodily form of a thing (as our author

himself uses elicwv at x. 1), it denotes the mere outline

(= aKiaypd<j>7iij.a). It is in this latter sense that it is here

attached to inroSeiy/ia.

The earthly tabernacle, in all its arrangements, is a mere ■

copy of or sketch drawn from a heavenly original ; and this

is proved from Ex. xxv. 40 (comp. xxv. 9 and xxvi. 30).

Moses is there bidden, when about to proceed at God's com

mand to the formation8 of the tabernacle, to follow accurately

the pattern exhibited to him on Mount Sinai. The Septus-

gint word for the deliverance of a divine oracle or injunction

is xpT)iJuiT%€t,v (tovs \070u?) tivl or 717509 Tiva ; in the New

Testament it is also used passively, as well -)(pj]fiarl^€Tai Tivl

ti (Luke ii. 26) as j(prffiaTl^ofiat ti (Acts x. 22, and twice

in St. Matthew). Accordingly /ra#&>? Ke-xprj/MaTiarai Mwuot}?

will mean : as then Moses has received (in our Scriptures)

the divine injunction (which we still read there). The cita

tion, as it stands in the Septuagint, is : Spa 7ron/o-6t? Kara

rbv tvttov rov Se&evyfj&vov aoi iv too opei. For ■jronjaeis, the

text. rec. in our passage has the grammatically possible but

not well supported reading 7^770-579, i.e. the aor. conj., in the

same sense as the fut. : " See that thou make" [Tischendorf,

Lachmann, etc., read here Trotjjo-et?, on overwhelming MS.

authority]. Hdvra is an insertion of our author's, required

or justified by the sense. So Philo, i. 108, 5 : tus (0?) (fyqai-

1 See Note L.

2 Compare Philo's use of WiTihuu in the like sense of the realizing

of an ideal, and in a similar connection : Moses beheld with his soul the

incorporeal ideas (or images) of corporeal things which were thereupon to

be constructed (run ptKhitTui) d>»Tohti<i6»i).
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Kara to TrapaBetr/fia to Se&eiy/tevov aot eV t<3 opei iravra

iroiqaeK. Finally, though it seems hardly worth observing,

BeSeiyfievov is here substituted for the Septuagint hei%9evTa}

On the other hand, it t'a important to observe that the yap

does not belong to the citation at all, but is part of the

formula of introduction :2 for, u See," saith He, i.e. 6 ©ed?,

or taking tyr\al impersonally (that is, without a definite

subject), " it is said" (i.e. in Scripture) (Bernhardy, Synt.

419).

St. Stephen refers to the same Old Testament scripture

at Acts vii. 44,3 where he says, 17 aKrjvr) rov fiaprvpiov rjv

Tot? iraTpaaw r\p.£v ev 777 iptjfup, KaOw Bierd^aro 6 \a\wv

to> Mavarj, iroirjcrat ai/TTjv Kara, rov rxmov ov eccpajcei. We

have here again the same two? (for the Hebrew rpjan)

which is found only at Ex. xxv. 40 (in the Septuagint),

whereas IV33n is elsewhere rendered by vrapdSeiy/Ma (as at

Ex. xxv. 9) or by ofiolcofia. The rendering of rmro by

"after the copy" or "adumbration," to which Bleek appears

inclined, would not be quite correct ; both words (rvjan and

ti5tto?) with 3 and Kara, have the signification of norma

ttormatis, a pattern or original (not a copy) ; but it still

remains a question whether the original thus exhibited to

Moses was the actual heavenly archetype, or only mediately

that archetype in a sensuous representation. The latter is

the view of Faber Stapulensis, Rivet, Schlichting, Limborch,

Storr, von Gerlach, and Ebrard, who says expressly that

Moses saw in vision an architectural plan which, apart from

the vision, had no real existence. The actual wording of

the text does not enable us to decide the question. For as

man, starting with the signification building or construction

1 See Note M.

* In what sense special emphasis is thereby laid on the Spa, is mani

fest from Philo's qusest. in Exod., preserved in an Armenian version

(Opp. vii. 369, ed. Tanchuitz) : " Inspice" dicit monens quomodo animse

speculationem sine somno servare oportet et vigilem esse ad videndas species

xncorporeas.

* Another parallel between the diction of this epistle and that of St.

Luke.
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(Isa. xxii. 28), comes to stand for any kind of figure or like

ness (Deut. iv. 17), plan or pattern1 (1 Chron. xxviii. 11-19),

so two?, starting from the meaning " stamp " or " impres

sion" (comp. John xx. 25, rbv tvttov tojv ipaov), takes those

of " figure" or " image" (Acts vii. 43), " sketch" or " draft"

(as of a letter, Acts xxiii. 25), "exemplar" (for imitation,

1 Thess. i. 7) or " ensample" (for warning, 1 Cor. x. 6, like

Beiyfia irvpbs alavLov, Jude 7), " pattern," " architectural

plan," or " model " (for a building or work of art). Now

Moses, it is said, received the injunction to construct the

tabernacle after a heavenly pattern exhibited to him. And

here we are told that the tabernacle was itself an vTroSeiypa

Kal crKia to>v eirovpavicov. The "pattern" after which it

was constructed must therefore be sought in the " heavenly

things " themselves : our author knows of nothing between

them and their earthly avrvnma (ix. 24) ; the tabernacle is

for him the shadow of a heavenly substance, but not the

shadow of another shadow. Had he so regarded it, he

would certainly not have omitted so important an element

in his argument. And yet we cannot suppose either that

Moses was left to translate his vision of the heavenly world

into the architectural and other visible forms of the earthly

sanctuary; nor that that vision, when accorded him, consisted

of an actual insight into the very essences of the things

themselves. Such insight has never yet been vouchsafed to

mortal man ; and in the case of Moses as mediator of the

legal dispensation, we are the more compelled to assume that

the super-sensual, if exhibited to him, must have taken sen

suous and visible forms of manifestation. The law itself in

all its parts is not an immediate revelation of God, but is

mediated throughout by angelic and human agencies (Heb.

ii. 2 ; Acts vii. 53 ; Gal. iii. 19), like the pure sunlight re

fracted through a prism. If, therefore, it must be assumed

on the one hand, that the vision vouchsafed to Moses was

not a mere plan of the earthly tabernacle, but a real mani-

1 Compare Ps. cxliv. 12, Our sons like plants that have shot up in

their youth, our daughters like corner-stones liewn after the pattern for a

palace ; and 2 Kings ivi. 10, "a likeness of the altar, and a plan of it."
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festation of the heavenly world, of which that tabernacle

was to be a type ; so, on the other hand, we must suppose

the manifestation to have been made, by a divine operation,

in such a form as to have fitted it to serve as a model for

the earthly building. And that building, thus constructed

in accordance with the vision, flashed upon the inward eye

of the great legislator, was ministered in by the Levitical

priesthood. Another such priesthood ministering in that

which is the shadow of heavenly things would be unimagin

able. The high-priesthood of Christ, therefore, must belong

to the heavenly world itself, and be of a supra-mundane and

heavenly nature.

Carrying out this process of argument, the author pro

ceeds : vvvl Be Bia<popcoTepa<; rerei^e \eirovpyias—But now

being thus disqualified for being a priest on earth, He hath

obtained a so much more excellent priesthood. NvpI Be has

logical (comp. ix. 26 and xi. 16), not temporal significance (as

vvv Be at ii. 8 and xii. 26). For the Ionic form 1 Terev%e of

the text. rec. Lachmann and Teschendorf read (with A.D.1 1.

K. al.) rervxev,—a form not mentioned by the grammarians,

but found also in Plutarch and Diodorus (vid. Lobeck,

Phryn. 395).2 The verb Tvy%dveiv takes here, as elsewhere,

when used in the sense of nancisci aliquid, a genitive of the

object (comp. xi. 35). To regard Bia<popt0Tepa<: XeiTovpyia*}

as an accusative plural is an offence against grammar. For

the comparative form, Bia<popa>Tepo<;, see note on i. 4.

The priesthood of Christ being no earthly one, is so much

the more excellent, and in such degree Zaa> Kal KpeiTTOv6<;

earw Bia6ijicr]<; fieaiTr]<;, ^Tt? eVt tcpeiTToaiv iTrarfye7uai<; vevo-

fioOenp-ai. The superior dignity of Christ's priesthood to

that of Aaron is here measured by the superiority of the new

covenant to the old, being the reverse of the argument at

vii. 22, where from the greatness of the priest after the

1 Found also in Attic writers. In the xoivi) liaXexro; it is the usual

form. It is without sufficient proof that Fischer and Sturz (p. 198)

regard it as a Macedonico-Alexandrine form.

3 The Attic form nrvxixi is found only in some cursive MSS. (Com-

plut. Plaut. Genev.).
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order of Melchizedek is inferred the superiority of the cove

nant of which He is Mediator. The term there used to

express His relation to the covenant was eyyvos, here we

have the more general term /j^aItt)<; ; both notions are

united in the Attic word ^eo-eyyt/o?, which, according to

Moris and Thomas Magister, must be employed instead of

the Hellenistic term fiealvq^. Both appellations eyyvo? and

lieairr)<i point to a sphere beyond that of the operations of

the Levitical priesthood. The " mediator " of the Old Tes

tament was not Aaron, but Moses. The Levitical priesthood

was itself a mere product of that covenant, not its basis,

serving to maintain the covenant relation, and helping to

remove disturbances thereof, but no more ; whereas Jesus

Christ is both founder and finisher as well as conservator of

the New Testament, as the eyyvo? and /ieo-tVi;? of which He

stands in an antitypical relation not to Aaron only, but also

and specially to Moses.

The superiority of the new covenant to the old is further

exhibited by the relative clause commencing with rj™? ; its

establishment is characterized by vevo/ioOeTnrai, as a law-

based constitution. Compare vii. 11, where the same term is

applied to persons whose duties and privileges are determined

by law. At vii. 11, vevofwO. is followed by hrl seq. gen.

(the people of Israel have a legal constitution made with

reference to, or resting upon, the Levitical priesthood), here

by hri seq. dat., expressing the conditions on which the

whole new covenant is established (compare Xen. Hell.

ii. 2, 20 (the Lacedaemonians concluded peace i(f> a>, on con

dition that . . .), and Thucyd. iii. 114, iirl rotcrSe). The use

of the word vo/io0eT€2a-8ai in reference to the new testa

ment presents no difficulty. Not only St. James speaks of

it as the perfect law of liberty (vo/mv reXeiov top t?}? eXevde-

plai, i. 25), but St. Paul likewise, contrasting it as the vofios

Tri<7Tea><; to that of works (tcup epywv), Rom. iii. 27 (comp.

viii. 2 and ix. 31). N6(xo<; in Scripture designates any and

every revelation of the divine will, by which the relations of

the church and its members to God are determined.1

1 See Note N.
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The sacred writer proceeds to another proof of the supe

riority of the new covenant—its being already looked forward

to under the old.

Ver. 7. For if that first were irreproachable, a place would

not be sought for a second.

We might also translate, If that first had been irreproach

able, a place would not have been sought, etc. ; but in Greek

neither protasis nor apodosis is so conceived (otherwise the

latter would have been a pluperfect) : comp. viii. 4. The

form of the argument is similar to that of vii. 11. 'Afie/nnoi

(as at Luke i. 6, and throughout the New Testament) is

used passively = that which admits not of blame, irreproach

able, (li) fiifiyjrip Be^o/ievoi}} Ebrard and Liinemann need

lessly imagine that two thoughts are confounded in the

apodosis—"there would be no place for a second, and no

second would be sought for," or vice versa. The phrase ^relv

to-kov is like tottov evpiaiceiv (xii. 17), tottov ~kafi(3dveiv (Acts

xxv. 16), tottov SiBovai (Rom. xii. 19). The Biadtficn hevrepa

exists already under the first (irparrn, not irporepa; see Winer,

p. 218), i.e. in the divine counsels. A place is sought for it

not in the hearts of men (Bleek), but in the historical mani

festation of the divine purposes. That is, it is " sought " by

the prophetic word, which gives expression to the divine pur

pose pressing on to its accomplishment. And so the writer

proceeds :—

Vers. 8-12. For, finding fault, he saith unto them, Behold,

days are coming, saith the Lord, when I will conclude towards

the house of Israel and toward* the house of Judah a new

covenant : not according to the covenant which I made for their

fathers, in the day of my taking hold of their hand to lead

them forth out of t/ie land of Egypt; for they themselves

abided not in my covenant, and I disregarded them, saith the

Lord. For this is Hie covenant which I will frame for the

house of Israel after those days, saith the Lord ; putting my

1 Attic writers also use ifttf^rrat in the sense of " one who has no

fault to find." See Thomas Magister.
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laws into their mind, I will also inscribe them on their hearts,

and will be unto them for a God, and they shall be unto me

for a people. And they shall not teach every one his fellow-

citizen, and every one his brother, saying, Know the Lord;

because all shall know me, from their least unto their greatest.

For Iwill be merciful to their unrighteousnesses, and their sins

[and breaches of law~\ will I remember no more.

After fie(uf>6fievos (ver. 8) we must either supply ainolj

(comp. Ex. ii. 7), and render it vituperans enim eos dicit

(Itala, Vulg., Peshito, Luther, Calvin, Beza, Bengel, and

Bohme), or read with Lachmann (following A.D.'K. a/.),

airrov<s, which grammatically is the better reading, and as to

sense more suitable than the avrrfv (i.e. ttjv irpwrnv Sta-

6r)icnv) of Bleek, De Wette, Liinemann, Ebrard, and others ;

seeing that the following prophetic passage contains no direct

fault-finding with the Old Testament. Ainoi<} evidently

refers to the people themselves, as at xi. 3 and " the sacred

writer uses the expression He findeth fault with them of set

purpose, to mark the fact that God does not blame His own

institution, but the unfaithfulness of men under it." So

Rieger, quite correctly. The covenant was in itself, and in

reference to the divine plan and purposes of mercy, free

from all blame ; yet inasmuch as not individuals only, but

the whole people, fell away under it, it could not escape the

charge of being unable to establish an abiding communion

between God and man.

The great prophetic passage here cited is from Jer. xxxi.

(Sept. xxxviii.) 31-34, to which Ezek. xxxvi. 25-27 forms

a counterpart. It occurs in the third section of the third

great trilogy of the Jeremianic collection of prophecies.8

This trilogy commences with ch. xxi. Its first book, that

" against the Shepherds," occupies ch. xxi.-xxv. ; its second

book, that " of Jeremiah's Conflict with the false Pro-

1 And so in the Gospels frequently ; e.g. Matt. iv. 23, xi. 1, xii. 9,

Luke ii. 22.

• I hope to show elsewhere, that the whole collection of Jeremiah's

prophecies consists of three great trilogies. Neumann (i. 89) is rightly

dissatisfied with all previous arrangements.
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phets," occupies ch. xxvi.-xxix. ; and the third, " the Book

of the Restoration," ch. xxx. and xxxi. The prophecies

contained in these two chapters were given to Jeremiah

when, after the conquest of Jerusalem, he had been carried

in fetters, among other captives, to the standing quarters of

Nebuzaradan at Rama. Committed at the same time to

writing by express command of God, these prophecies speak

of the ultimate restoration of the whole people of Israel, of

the second David, of Rachel's lamentation at Rama over her

children carried away into captivity, and their future return

and lastly, of the new covenant which Jehovah will one day

make with His people, based on a final and absolute remission

of sins. The passage here selected from this chain of pro

phetic utterances, whose Messianic meaning no evasion can

get rid of, begins with the stereotype phrase in Jeremiah,

IBov fifiipat efyxpirrai (the thrice inserted Xeyei Kvpu><; is in

the Vatican text of the Sept. throughout <f>r]crl Kvpio?2).

Jehovah holds out the prospect of a new covenant to be

made with the houses both of Israel and Judah, that is, with

the whole covenant people : the xal before avvreXecra) corre

sponds to the Vav of the apodosis in the Hebrew text, and

therefore must be rendered by " when," or a similar particle.

For Kal avvrekeaeo brl top, k.t.X., the text of the Sept. has

ical BtaO^crofiai tg3, k.t.X. Elsewhere the Sept. uses the

expression awreXelv Siad^Krjv twice, to represent rH3 ma,

viz. ch. xxxiv. (xli.) 8 and 15. Our author seems here to

have purposely selected the term vvvreXeaa) to express more

clearly the conclusive perfecting power of the new covenant

of the gospel. It is characterized, in the first place nega

tively, by its non-resemblance to the old covenant made at

Sinai, and renewed in the plains of Moab : oi kotcl ttjv

ZiadrjKTiv fjv eiroiqaa (LXX. ZteOefirjvf Tot? marpaaiv airrmv

1 See xxxi. 16, They shall come again from the land of the enemy ;

and 17, Thy children shall come again to their own border.

2 Codd. A. and FA. (Friderico-Augusteus) have the first time Xiyn

K., bnt both times afterwards 0wl.

* Tloiitr J/*0ij>njv may here also be a reminiscence of another Septua-

gint rendering at xxxiv. (xli.) 18.
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ip r/fiepa etr i\af3ofievov fiov tt}? xetP0^ ifjavyayeiv airou?

€K 7?;? AlyvTTTov. The construction eV f]fJ-epa itriXafiofievov

fiov for eV fi e-jreXafSofinv (Justin, dial. c. Tryph. c. xi.) is an

imitation of the Hebrew. It was God, the Deliverer from

the land of Egypt, who offered that first covenant of Sinai

to His people. That covenant was therefore also not alto

gether wanting in grace and glory ; nevertheless God here

declares that He will conclude a new one, which shall be

different from it, and adds the reason : otl avroi ovk eve-

fieivav iv Tr) hia8r)KT) fiov Kayot (so FA., while both Vat. and

Al. have ical iyw) fifieKnaa avrwv, \eyet (Codd. LXX.

(pTj<rl) Kvpios. The expression in the Hebrew is both times

positive, " because they brake my covenant, and I conceived

displeasure against them." Yet the rendering ovk ive/ietvav

is excellent ; they remained not in the covenant which was

intended to include and unite them with God, and so made

of it an empty formal framework.1 Such a covenant-breaking

people could no longer be the subject of covenant mercy on

God's part ; the Holy One must withdraw from them the

providential preference and protection which He had pur

posed to vouchsafe : Kayco rjfieknca avrwv. The objection

which might here present itself—Could, then, Israel's un

faithfulness to the covenant annul the faithfulness of God?

—is easily answered. God's faithfulness to that first cove

nant was indeed gloriously vindicated in the very fact that

1 " The law" (said Schelling) " appears to have been the mere ideal

of a religious constitution, such as never existed in reality. The Jews were

actually and practically almost mere polytheists. The substance of their

practical religious belief was paganism ; revealed religion was but as an

accident. They seem to have passed through all stages of corruption, from

the queen of heaven to the abominations of the Phoenicians, and even those

of Cybele" (Offenbarung's Philosophic, published by Paulus, p. 668). If

indeed we except the times of David, and the early part of Solomon's

reign, during which the salutary influence of Samuel continued to be

felt, there was no period in the history of Israel before the captivity,

wherein the worship of Jehovah was not more or less confronted with

that of idols. And even afterwards, among those who returned from

Babylon, wearied and disgusted as they seemed with their former

idolatries, a scarcely less pernicious and idolatrous formalism and wor

ship of the letter soon gained ascendency.
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when it had failed to accomplish His gracious purpose in its

institution, He forthwith devised a second covenant which

could not fail ; and so grace was outbidden by yet larger

grace.

The difference between the two covenants is next stated

positively : ori avrrj r/ SiadqicT) 1 f)v biaOtfaopai tg> oiK<p

'Io-parjX fiera Ta<s rffiepat eiceiva?, Xeyet* Kvpu><;. The days

here meant are the " days that are coming" of ver. 8.

When these days shall be fulfilled, and the sought-for place

be found in them, then .will the new covenant be concluded

with the once more united house of all Israel. The first

" more excellent promise" (jcpetrrav eirarfYeXla), on which

this new covenant will be established, is this : that in the

place of the external obligation and opposition exciting

bondage of the letter, will henceforth stand the inward

power of the divinely implanted knowledge of the will of

God, forming a new bond of communion between the Lord

and His people : SiSov? v6pov<; pov et? ttjp hiavoiav* airSiv,

kcu eVi Kaphias axnmi hruypd-ty-w avTov<;,i xal e<70/ww6 airrols

et? &ebv, Kal avrol eaovrai poi eh Xaov. The BiBov<i (which

seems to imply a jru in the original7) is remarkable : after it,

as it now stands, the Siadqaopai avrijv must be understood,

and so the parallelism of the first clause with the second (xal

errl xapS. avruv eTrvypatym ai/rovs) made complete. The eVi

Kaphia<; of our text answers to the Hebrew naWj/ ; and (as

1 Lachmann reads jj lix6r,xn \jiov~], following A.D.E. and the Vat.

of LXX. ; the Al., on the other hand, and FA., omit fiov.

1 LXX. flu/.

8 So the LXX. in Al. and FA. ; but the Vat. reads hilovi lata.

For to/tov;, FA.* reads, in accordance with the original Hebrew text,

* FA.* reads x«p3/a».

s The Vat. reads ypx^f/a, Al. and FA. xa.] Wi*/pa<tyo ctinav; ixl ta;

xapiixt (FA. tsri xxpilxi) airrut.

• Al. and FA. read, xa\ Sipofteti mxnw; xxi laotucti, x.t.X., reminding

one of John zvi. 22, iexht» ie Sipofixi i/txs : it answers to some such

Hebrew phrase as DTflpOV

' The complete phrase is iilouf iiiaa ( Vat.) = |r)8 pD3- Compare

Deut. xv. 10, LXX., and Thiersch, de Pent. Versione Alex. iii. 12.
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Prov. vii. 3, LXX., proves) /eapoYas is to be regarded as the

genitive singular. The second " more excellent promise" of

the new covenant is : that, as the result of manifold inward

divine revelations, a true knowledge of God will become

universal, a common possession of all His people : icai ov

fjLTj SiBd^waiv I/cocto? top iroXtrqv avrov,1 Kal eKaaro<; rbv

dBe\(p6v avrov,2 \eycov TvS>di rbv Kvptov on irdvres elBij-

aovcrifv) fie, airb (iiicpov avrmv «u?3 fieyakov avr&v. The

rendering of 5T> by iroiklrr]'! is much less usual in the Sept.

than by 6 v\r]alov; it is found only occasionally in Jeremiah

and the Proverbs. The first of the two avrS>vs (which is

omitted by Lachmann) is not wanted ; the second is abso

lutely necessary,—making, according to the Hebrew idiom,

the positives into superlatives : " from their least to their

greatest" (Ges. § 119, 2). All will know* the Lord, i.e. will

be inwardly SiSaicrol ©eov (John vi. 45), and need no out

ward teaching (1 John ii. 20, 27).5 The third " more

excellent promise," which constitutes the basis of the new

covenant, is : that all sins will be done away by the pre-

venient grace of a free pardon : on tXew? eaofuu rat? aSt-

/a'at? avrwv, Kal ra>v dvo/iiwv avr5>v ov fir} /ivrjcrda) en. This

promise is the foundation and, as it were, the corner-stone

of all others. The on with which it commences is not

co-ordinate with the on in the preceding clause, but the

proof of it. The words /cat ratv dvofiiwv avr&v are wanting

both in the original Hebrew and the Septuagint ; and I agree

with Bleek6 in thinking it more than probable that they are

an interpolation from ch. x. 17, where Kal r&v avo\iiv>v

avr&v stands in the place of Kal t&v dfiapnav avriav. At

the same time, the authority of B., 17, 23, Vulg., Syr., Copt.,

1 LXX. Al., tin uhtkQit. The reading, ri» ■s'hwiai/ avrov is not

well attested.

s LXX., Al., ir'h.naidn.

3 LXX., AL, fiiKoav la; ; and so Lachmann, here following

A.B.D.*K., al.

* uHptwit, Ionic fut., used also by Attic writers for uconai. Vid.

Lobeck, Phryn. p. 743.

5 Note 0, at the end of this volume.

« i. 362.
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is not sufficient to warrant their exclusion from the text.

They must be suffered to remain, though subject to some

suspicion ; -for it is still possible, as Joh. Gerhard suggests,

that the sacred writer may have introduced the words e^tjjrj-

0-eto? el ifupdcrecos, causa ut significaretur cujusvis generis pec-

catorum remissionem vere credentibus esse promissam. That

in Christ Jesus all our sins are once for all forgiven ; that

we have nothing to do but to receive this forgiveness in

humble faith ; and that when we fall into sin the covenant

foundation still remains, and needs not the repetition of legal

sacrifices to give it fresh validity ;—this indeed is the prin

cipal and fundamental prerogative of the new covenant : for

" where forgiveness of sins is, there is also life and salva

tion."1 How deeply sensible our author (and that in a- truly

Pauline way) was of this truth, is evident from the close of

this, the central portion of the epistle : at ch. x. 17 he returns

to it, and solemnly repeats the sentence, that where remission

of sins is, there is no more offering for sin.

We find ourselves here in the middle of the second sec

tion of this central treatise (vii. 26-ix. 12). As in v. 1-10

the sacred writer proved the resemblance between the type

Aaron and Christ the antitype, so here he exhibits their dis

similarity. Christ is greater than the Levitical high priest :

(a) through His high-priestly sacrifice, offered once for all ;

(/9) through His consequent exaltation to the right hand of

the Divine Majesty ; (7) through the divine supra-mundane

sphere of His high-priestly work ; and (8) finally, through

the absolute and unconditional forgiveness of sins vouchsafed

through the covenant of which He is Founder. The con

ditions and characteristics of this new covenant have been

described in the words of the prophet Jeremiah. The sacred

writer proceeds by an antithetical parallelism to show (ix.

1-12) how, on the one hand, the Old Testament had its

visible sanctuary with sacred mystic furniture, and in this

sanctuary a holy place accessible to the priests, and a holy

of holies entered by the high priest alone once every year

with the blood of a twofold sacrifice ; and how, on the other

. 1 Luther's Catechism.
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hand, these shadows have all been brought to an end through

the entrance of the High Priest of the New Testament into

the eternal sanctuary with the blood of His own once-offered

sacrifice, accomplishing an eternal redemption. This anti

thetical parallelism is introduced by the concluding verse of

this eighth chapter.

Ver. 13. In that he saith 11 A new" [covenant], he hath

made the first old. But that which decayeth and waxeth old is

ready to vanish away.

'Ep tc3 Xeyeiv here is like ev t&> iiroTaljai at ii. 8, and

iv ra> XeyeaOai at iii. 15. In saying, or by saying, " A new

(covenant)," he has antiquated the former one. The perfect

•KewaKalaiKe expresses the completion of the act of iraXaiovv,

as coinciding with the utterance of the divine prophetic word,

and effected by it. Every word of God is an expression of

His will ; and the divine will is at the same time a divine

act, even before its historical manifestation. The Treira-

Xalauce is therefore more than declarative. God cannot

declare a person or thing to be. so and so, without its being

or becoming essentially that which God declares it to be.

IlaXaiovv,1 moreover (except when used intransitively, as at

Isa. lxv. 22), always signifies to make old (Lam. iii. 4 ; Job

ix. 5, xxxii. 15), or set aside as obsolete (Dan. vii. 25). The

rendering of the Vulgate is : dicendo autem novum veteravit

prius : quod autem antiquatur (Itala, veteratur), et senescit

prope interitum est. Erasmus, Beza, and many others, also

render -n-eTraX. by antiquavit, in accordance, if not with the

old Roman,2 at any rate with the later juristic use of the

word. IIaXai6<! answers pretty closely to the Latin anti-

quus, as ap^alo? to priscus, and yepaios (777/30409) to vetus

(yetustus) : Kaivo';, as the antithesis of waXato? and its syno-

nymes, is equivalent to novus ; while, on the other hand, veo<;

(syn. trp6atyaTo<;) answers to recens : icaivov is that which has

1 In extra-biblical literature, the middle or passive «-«x*/ow#«< is

the only form used, in the sense of becoming or being made old.

* Antiquare being the technical term for the rejection of a proposed

law.
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not hitherto existed or lived ; veov that which has just come

into existence, and is full of fresh life. The meaning, there

fore, of our verse will be, that God, id promising a u new"

covenant, has marked that mediated by Moses with the

character of obsolescence : it is henceforth a Trdkaiovfievov,

that which is daily becoming more and more antiquated, and

yrjpda-icov, daily growing older and feebler, losing more and

more its former life and energy ; but that which is thus

becoming antiquated and 'lifeless is e'77119 atpaviafiov (comp.

Kardpa'i iyyvs, vi. 8), i.e. drawing ever nearer to that final

point where its very existence and right to exist will have

come to an end. That final point has, according to the

sacred writer, been reached already. It is no longer for him,

as Tholuck1 appears to imagine, in any way a thing of the

future ; for he is not speaking of Judaism and Christianity

as merely historical phenomena, but of the two Ziadfjicai in

their divine force and reality. Ever since the new covenant

was established in the blood of Jesus Christ, the old cove

nant has had only a seeming existence and validity in the

mind of Israel : it belongs henceforth to a dead and buried

past. Already in the times of psalmists and prophets, it was

becoming a iraXawvfievov Kal yrjpdcricov ;s and that is the

best explanation of their position in regard to it. Otherwise

it would be impossible to understand the opposition to sacri

ficial worship which meets us in all parts of later and pro

phetical Scripture : e.g. 1 Sam. xv. 22 sq. ; Ps. xl. 7 sq. ;

Ps. 1. ; Ps. li. 18 sq. ; Prov. xxi. 3 ; Hos. vi. 6 ; Jer. vii.

21-23. It is not there said that external sacrifices are good,

if only performed in a right spirit ; but all such sacrifices

1 Comment, in he.

3 This is the boast of modern Judaism against their own rabbinical

traditions as well as against Christianity. " The rabbinical position is

so far," says Holdheim, " the same as that of Christianity, that both

regard sacrifice and atonement as ideas of perpetual validity. Chris

tianity teaches that atonement has been once for all accomplished by

the one sacrifice of the cross ; rabbinical Judaism loots forward to a

restoration of the sacrificial system of the Thorah" (Cerenwniatgesetz

im Messiasreich, 1845). But modern Judaism rejects the idea of sacrifice

altogether.
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appear to be utterly discarded in favour of those which are

wholly spiritual. True, indeed, they merely appear to be so.

But nevertheless this aversion in the greatest minds of the

Old Testament from the outward and ceremonial, was in

their times a prophetic anticipation of that worship of God

in spirit and truth which is the main characteristic of the

New Testament. That a religion of outward works, without

that inward life of the heart which the law assumes and

requires, but is unable to give, is utterly worthless, was

proved, even in the fairest times of Israel's history, by the

prevalent immorality, notwithstanding the strictness of legal

observances. And as the whole people, so each individual

experienced the same in his own case. The more spiritually-

minded any one might be, the more indifferent must he

have become towards those legal observances which ofttimes

served as a mask to the profoundest ungodliness. This ex

plains our finding in the prophets, while they never impugn

the divine authority of the ceremonial law, and at times

sternly rebuke and punish high-handed violations of its ordi

nances, yet so many more exhortations to spiritual worship in

antithesis to that of the letter and outward observance. The

new covenant is already in their times striving with the old,

and threatening with ruin the aged structure. In that of

our author the unequal conflict had already come to an end;

The old covenant is virtually dead, and the new occupies its

place. The temple service, though to continue it may be a

few years longer in outward splendour, is only a bed of state,

on which a lifeless corpse is lying; the humble forms of

worship of the New Testament church enshrine a vigorous,

heaven-aspiring life.

All this notwithstanding, the first readers of the Epistle

to the Hebrews were sorely tempted to suffer themselves to

be dazzled by the pomp of the Levitical forms of worship,

and to take offence at the humilities of the religion of the

cross. To guard them from such temptation, the sacred

writer proceeds to show, in the ninth chapter, how the glory

of the Old Testament sanctuary, with its sacred furniture and

priestly ministries, pales before the infinitely more gracious
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and majestic glories of the High Priest of the New Testa

ment, and of the eternal sanctuary in which He vouchsafes

to mediate for us.

Ch. ix. 1. Now indeed accordingly the first [covenant]

Jiad also ordinances of divine service, and the worldly sanc

tuary.

The first covenant was indeed well appointed in reference

to divine service ; but— This " but" is further expanded in

ver. 6 and the following verses. Having laid down that, in

fulfilment of the prophetic word, a new covenant is to suc

ceed the old, the sacred writer proceeds with a fUv quidem,

and an ovv igitur, to concede the points of excellence of

which the latter could boast, and with the following Be vero

to indicate its deficiencies, and the superiority of that which

supersedes it. All are now agreed that the right reading is

efyev [iev ovv xal tj Trpwrq, not 77 irpwrt) o-ktjv^, which has all

the uncials against it, and got into the textus receptus (Rob.

Stephens, 1550) from the Complutensian of 1520. The text

of Erasmus, from which Luther rendered, had only fj irpairrj.

Calvin and Beza with good right declared a/cnvr) to be an

awkward gloss. Sebastian Schmidt endeavoured to vindicate

it without success : the sentence habeat prius tabernaculum

sanctuarium mundanum remains, after all explanations, an

illogical proposition,the tabernaculum being itself sanctuarium.1

The reading aicnvr) must therefore be rejected, and 17 irpunn

be interpreted, according to viii. 13, as referring to ZiaQr,Kt).

The antithesis is not between an earthly tabernacle and that

in heaven, but between the first covenant with its ministries

of mediation, and the new covenant with its divine Mediator.

The antithetical comparison commences with the imperfect

eiyev. The sacred writer looks back from the platform of

1 2*ii>« a irpum, in ver. 2 and in vers. G, 8, is the holy place of the

tabernacle in contradistinction from the holy of holies, not the Mosaic

tabernacle itself in contradistinction from any later structure. Tlpirr/i

has therefore a different meaning in vers. 2, 6, 8, from what would be

assigned it in ver. 1. In the tj vpiirn tsx.r,vii of Jos. c. Ap. ii. 3, ^porn

has that temporal meaning.
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the new covenant towards that which preceded it, and has

now become for him not merely a iraXaioviievov, but a

•jraXauodep.

The objects of the verb (el%ev) are two, not three—Sitcauo-

fjuna XaTpet'a? (gen. sing.), and ayiov koo-/jhkov. The render

ing adopted by Luther and others, " Now the first had also

its ordinances and services" (XaTpe/a?, acc. plur.), though

grammatically possible,1 is against the context : the sacred

writer is not thinking of the Mosaic ordinances generally,

but simply of those relating to public worship. Aarpeias

must therefore be a genitive dependent on BiKaicofiara. The

Vulgate rendering is justificationes cultural. But Sucaiai/ui

has always a passive signification, denoting the product either

of righteous legislation, righteous judgment, or righteous

action : e.g. Luke i. 6, it denotes a righteous ordinance or

precept ; Rom. v. 16, an exculpatory or justifying sentence ;

Rev. xv. 4, a just judgment ; Rom. v. 18, just action ; and

here, as at ver. 10, it is undoubtedly to be taken in the first

of these senses—being derived from Sixaiovv, to ordain,

constitute, or give legal validity (cf. Philo, i. 653, 5, 16).

Aueauopa is accordingly the LXX. rendering of the Hebrew

ODE^D or pn and their synonymes. The old covenant had also

its constitutions or ordinances in reference to the service of

God, which were themselves juris divini, being based on a

revelation of the divine will. Then follows the second object

of el^ev, connected with the first by the enclitic particle T6,

—to re ar/iov koo-/jlik6v. The meaning in any case must be,

that the old testament had also a sanctuary. To take ayiov

(as, for instance, Luther, " an outward sanctity ") in any

other than a local sense is a mistake. The various parts

and ornaments of the Levitical sanctuary are described, and

at ver. 11 the heavenly aicvvij is directly contrasted with it.

Instead, however, of simply saying ayiov T6, the sacred writer

expresses himself thus: to Te ayiov KoajxiKOv. The use of the

article, and its non-repetition before the adjective koct/jlikov,

is remarkable. As the adjective koo-/j.ikov cannot be under

stood in the sense of " beautiful," which would require Koa-

1 In ver. 6 our author uses hurpiltts as a pluraL
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fiiov, nor in that of " universal," " belonging to the whole

KocrfjLos" 1 which would assign to the Levitical sanctuary a

position of wider significance than that given it in the

Thorah, we must regard it here as denoting a difference

between the Levitical sanctuary and that of the new testa

ment. The proper meaning of the adjective Koa-fiuc6<; is

" worldly," " belonging to this world," having relation to it

(Tit. ii. 12). The heavenly tabernacle of the new testa

ment is said in contradistinction to be oi ^eipoirolnTo^ toOt'

eariv ov ravrnt; t»5? Krlaew; ; and so the earthly sanctuary

of the Old Testament is here called Koo-juicov, as being

by place, material, construction, and usage related to the

present transitory world. So Egid. Hunnius : Sanctum

mundanum quia mamifactum erat, constans ex materia pre-

tiosa quidern sed tamen dissolubili. This restriction, how

ever, of the cosmic character to the materia ex qua is so far

a mistaken one.

A question remains as to the construction of the sentence.

Three methods are possible :—

We may render it, (1) " The first (covenant) had also

ordinances for the conduct of divine service, and the worldly

sanctuary? So Bleek, Tholuck, Liinemann, Winer,2 jus

tifying the phrase to ayiov koo-/jukov either from the later

usage of the language, or as being like the 6 alwv irovt]p6<; of

Gal. i. 4, where alwv and Troirnpo1; form together one com

pound notion. This justification is not needed here. Instead

of ot€vt) 080?, we might say equally well 77 080? arevrj,

whereby a special stress would be laid on the adjective, which

is lost in the rendering " the narrow way ;" 8 as also the full

force of KoafUKov here is lost in the rendering " the worldly

1 Compare Jos. Bell. iv. 5, 2, rtj; xoafiiKys (pnoxdccs xut&pxoiitis,

speakiDg of the Jewish high priests. Chrysostom, Haymo, and others,

are also wrong in interpreting £yio» xooftixor of the atrium gentium in

the temple : Sanctum sxculare in quo sieculi homines, hoc est, gentiles ad

Judaismum transeuntes recipiebat. The author of this epistle speaks

throughout of the Mosaic tabernacle, not of the temple.

1 P. 121.

* See Kuhner, § 493, 1 ; Buttmann, § 125, Obs. 4.

VOL. II. D
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sanctuary." It is indeed completely wrong to imagine that

to ayiov k. could be equivalent to ayiov ti to ko<t/aikoi>,

whereas it must rather be resolved into to ayiov icoa/ii/cov n

or Koa/iiKov 5v. A better rendering, therefore, would be,

(2) " The sanctuary " (i.e. the well-known Mosaic tabernacle)

" being a thing of this world" where koo-/j.ik6v is regarded as

a sort of apposition more nearly defining the object, to ayiov.

But inasmuch as the usage of e^etv with determined object

and undetermined adjectival predicate is common (e.g. Isocrat.

Phil. § 134, to cr&fia dvrjTov airavres expfiev ; vid. Madvig,

§ 12), and familiar to our author {vid. v. 14, vii. 24), it

would be still better to render it, (3) " Tlie first covenant

had also liturgical ordinances, and the sanctuary as a thing of

this world" i.e. a sanctuary of a simply cosmical character.1

In this way only can the otherwise difficult article be ex

plained in accordance with Greek modes of thought. Logi

cally, the sense is the same in all three renderings. The

sacred writer proceeds to develope the cosmical character of

the sanctuary of the old testament.

Ver. 2. For a tabernacle was prepared, the first one

wherein were the lamp, and the table, and tlie setting forth

of the loaves, whicJi (part of the tabernacle) was called

" Holies."

The structure of thought is this : The old covenant had

a sanctuary of its own, and that of a cosmic nature; for a

tabernacle was constructed—first, the outer part, which was

called the holies or holy place, and then another part called

the holy of holies. It is scarcely necessary to observe that

the aor. KoreaKevaadn (used in the same connection by

Philo, ii. 149, 3) refers to the construction of the Mosaic

tabernacle, and not of any later building. (For aienvfi placed

at the beginning of the sentence without the article, and

followed by appositional epithets with the article, both here

and in the following verse, compare vi. 7, Acts x. 41, xix.

11, xxvi. 22 ; and Winer, § 20, 4.) The two divisions of the

1 Like, for example, S^fi to xpufi* ftiXuirrtpoy, i.e. has a complexion

of a specially dark hue.
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tabernacle are not here regarded as separate buildings, but

as the outer and inner parts of the same building. Valcke-

naer compares the eV irpanriai, Ovpgcri in Homer, and the

est mihi conclave retro in ultimis credibus of Terence.

Three ornaments are enumerated as belonging to the outer

tabernacle (the holy place) : (1) f] Heb. mUDfl, the

golden candelabrum, with its upright shaft and six branches

(three on each side) crowned with seven lamps, and adorned

with almond blossoms, pomegranates, and lilies ; 1 (2) fj rpa-

■n-efa, }ni>ti>n, the holy table, made of acacia (shittim) wood,

and overlaid with pure gold, on which account it was called

sometimes linen 'B>n, the pure table ; 8 (3) 17 •n-podeaa twv

aprav, Dr6n ronyo, the arrangement of the loaves called

" shew-bread " (2 Chron. xiii. 11), i.e. the double row made

of such loaves. Bleek, Winer, and Liinemann, insist on

understanding irp66eo-i<i here of the action of arranging the

twelve loaves, but the connection shows that the sacred writer

must have had the loaves themselves as arranged in view.

Tholuck's, therefore, is the correcter rendering, strues panum,

and irp60eai<; answers exactly to roiVO.8 The loaves of

shew-bread were placed on the holy table in two maiyo, six

in each row. Into the ritual use or symbolical meaning of

these sacred ornaments of the tabernacle the commentator is

not called to inquire, as he has only to do with what his

author says, not with what he omits, except occasionally when

such omission appears significant. So here it is noticeable

that he omits to mention as belonging to the holy place the

golden altar of incense, which also stood there. When Philo

(i. 504, 33) speaks of the rpuov ovrav ev -rot? 07/0*9 <ricevu>v,

he means, as he proceeds to enumerate, the candlestick, table,

1 The tabernacle of Moses had only one such candelabrum, the temple

of Solomon ten, that of Herod again only one.

s In the tabernacle and in Herod's temple there was only one such

table, in Solomon's temple ten, which were probably used in succession,

one at one time. See 2 Chron. iv. 8, and comp. 1 Chron. xxvi. 16 and

2 Chron. iv. 19.

•Neither an hypallage propositio panum=panes propositi, nor still

less, an hendiadys=mensa propositionis panum, is admissible here (Bauni-

garten, Valckenaer).
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and incense-altar.1 Our author keeps this threefold enume

ration in view ; but wishing to omit the incense-altar, separates

the table from its loaves of shew-bread, and attaches the

incense-altar to the inner sanctuary. His object in so doing

is obvious. Its investigation, however, must be deferred till

we come to the comment on ver. 4.

The outer division of the tabernacle thus furnished is

called the holy place, T7T4? Xeyerot wyia. The texts of Eras

mus, Stephens, and Mill, accentuate falsely 0701. Among

the ancients, Theodoret correctly remarked that aryut was to

be read •npoirapo^movm, proving it by reference to the fol

lowing wyia dylav. The KHp, or byn (the holy place), is

commonly designated in Hellenistic Greek as rk dyia {e.g.

1 Kings viii. 8, LXX.). The article is omitted here before

the predicate. The sacred writer proceeds to describe the

inner division of the tabernacle.

Ver. 3. But behind the second veil a tabernacle which is

called holy of holies.

The preposition fierd, which has often the sense of post

(" after," in order of succession or time), has here (as Her.

iv. 49 2) the rarer sense of pone. The Bevrepov Karairi-

rao-fta3 is the veil made of blue, purple, and scarlet wool,

and fine twined linen (byssus), adorned with figures of

cherubim, and hung on four gilded pillars of acacia wood

resting on silver sockets, which concealed the holy of holies,

and had to be drawn aside for a moment by the high priest

when he entered the inner sanctuary on the day of atone

ment. The genitive construction ar/ia ayicov marks the

special holiness of this adytum of the sanctuary, called also

T3T [the oracle]. The author proceeds to describe this most

sacred locality in detail.

Ver. 4. Having a golden incense-altar, and the ark of the

covenant, overlaid on all sides with gold, in which was a golden

1 f.v%in'x, Tpeexs^oe, dvfticnbpioii.

2 fiizd Kin/ttrai, beyond the Cynetse.

• Comp. Philo, ii. 246, 49 ; 253, 47.
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pot, containing the manna, and the rod of Aaron which had

budded, and the tables of the covenant.

Whether we render Ovfiunripiov (which in itself would

simply denote any incense-vessel) by <£ censer" (with Peshito,

Vulgate, Luther) or by " altar" (with the Itala, which in

Sabatier's text reads aureum habens altare), the statement

yjivaovv e^ovaa 8v/jnar^piov still remains a difficulty, which

is not to be so lightly disposed of as it is by Ebrard. As to

the rendering of ffvp.iarijpiov, many interpreters (e.g. Gro-

tius, Limborch, Bengel, Bohme, Menken, Stuart, Klee, von

Gerlach, Stier), and among them some great biblical archaeo

logists (Villalpandus, de Dieu, Reland, Lundius Deyling, Jo.

Ge. Michaelis), and several ancients (Theophylact, Anselm,

Thomas Aquinas, Lyranus), adhere to " censer," following

the Vulgate, which reads aureum thuribulum, and understand

by it the golden censer with which the high priest entered

the holy of holies on the day of atonement. In his right

hand he carried the golden coal-vessel filled with burning

coals from the altar of burnt-offering, in his left the golden

censer with a handful of incense. After entering the inner

sanctuary, he set down the vessel filled with the live coals

before the mercy-seat, and shook out the incense over them

from the golden censer. But even so the censer could not

be said to be in the sanctuary, as, according to the tradition,

it was immediately carried out and placed in the temple

aumbry (D^an mvk), but (at the utmost) only to belong to

it ; besides which—and this is a decisive argument against the

interpretation proposed—this "censer" is nowhere mentioned

in the Thorah, but only in the ritual of the second temple,

under the name of sp. The Thorah (Lev. xvi. 12) speaks

only of the vessel nnriD1 in which the high priest carried the

coals from the altar of burnt-offering. This nnriD is in the

LXX. called trvpelov, not dv/iiarripiov (though Photius does

explain one word by the other), and, what is again decisive,

it is not said to be of gold. Now nothing is more certain

than that the writer of this epistle confines himself strictly

to the literal expressions of the Thorah in his enumeration

1 Rendered " censer" in our auth. version.—Tr.



54 EPISTLE TO THE HEBREWS.

of the sacred furniture of the holy and most holy places ;

and the same is the case with Philo in his mystical interpre

tations. When, for instance, he enumerates (ii. 149, 40)

the <TKevi) Upd (such as #iy9a>To?, \v%yia, Tpdwe^a, 6v\j.mtt)-

ptov, fito/tos), he always means by 6vfiiaT^piov the altar of

incense, in contradistinction to the altar of bnrnt-offering,

which stood in the open air (6 virai6po<; /Soo/io?), and which

he also calls 6vaiaaTt)piov. Hellenistic usage differs here

from that of the LXX. The LXX. calls the altar of

incense 6v<naarr)piov 6vp.tdfiaro<;, or Qvaiaarr^pwv %pvcrovi>,

in contradistinction to the Ovaiaarrjpiov oKoKaxnunaro^ or

8v<t. xoXkovv, the brazen altar of burnt-offering. 0u/ua-

rrjpiov is used, on the other hand, by the LXX. only at

Ezek. viii. 11 and 2 Ohron. xxvi. 19 as translation of mBpD,

" censer," and is not employed by the other Greek trans

lators as designation of the incense-altar, simply because

their zeal for literality did not permit of their rendering the

term mopn nntD by a single Greek word. But in extra-

biblical Greek, where such considerations had no place, the

shorter name was preferred ; and while the altar of burnt-

offering was called simply to 6v<ria<TTripi,ov (from 6veiv, rut),

the altar of incense was called Bv/juarrfpiov (from dvfuav,

iDp). So we find it used by Philo, Josephus, Clemens

Alexandrinus, and Origen. The plural Ovfiiar^pia is some

times used for incense-vessels generally (e.g. Jos. Bell. i.

7, 6), but 6vp.icnr)piov invariably for the incense-altar.

Such being the Hellenistic usage, and in particular that of

Josephus and Philo, whose phraseology has so many points

of resemblance to that of our author, it seems impossible

to escape the conclusion that Ov/xiar^piov means here the

incense-altar, and nothing else. It would be, moreover, a

quite inexplicable omission in this connection, had he said

nothing about it.

But if Bvp.uvrr\piov here is the altar of incense, the sacred

writer appears to be involved in the gross error of supposing

that this golden altar, of which Philo says correctly that it

stood between the golden candlestick and the holy table (ii.

150, 34), eo-ft) rov irporepov KaTav€rdafiaTO<: (ii. 253, 46), had
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actually its place fiera. to Sevrepov KaTaireTaafia, !n the holy

of holies. Bleek, De Wette, and Liinemann assume that

this was really our author's meaning; and Bleek draws

thence the conclusion that he could not have been a Jew

of Palestine : but even supposing him to have been an Alex

andrine Jew, he must have been a monster of ignorance and

forgetfulness to be capable of such a mistake. We cannot

believe this, and must therefore endeavour to find another

interpretation of his words—yjpvaovv eyovaa Ovfiuvrripiov.

We ask, first ; May we discern a motive which might have

influenced the writer of this epistle, though well acquainted

with the local position of the incense-altar in the outer sanc

tuary, to assign it nevertheless to the holy of holies? Such a

motive may certainly be discovered, and is indeed recognised

by Bleek himself. " The sacred writer," so says Bleek, and

after him Tholuck, "regards the holy of holies without its veil

as a symbol of the heavenly sanctuary, and had therefore a

direct interest in regarding the altar whose incense-oblation sym

bolized the prayers of saints (Rev. viii. 3 sq.) as pertaining to

this inner sanctuary? This is the exact truth. The Scrip

tures of the Old Testament, as well as those of the New,

speak of a heavenly altar (Isa. vi. 6), the counterpart of the

earthly 3ntn nam. And inasmuch as this antitypical altar

actually did belong to the heavenly sanctuary, it was obvi

ously natural for our author to assign the typical altar like

wise to the earthly holy of holies. We inquire, in the second

place, whether the sacred writer was justified by such con

siderations in thus speaking of the altar of incense? The

answer should be : Certainly he was, and yet not on the prin

ciple laid down by Ebrard, that the incense and its fragrance

being destined to enter the holy of holies as the symbol of wor

ship and prayer, the altar from which it came might be said to

belong to Hie same inner sanctuary. This reason is as good as

none at all ; for, on the same principle, it might be said that

the loaves of shew-bread belonged to the holy of holies, inas

much as they were placed as a twelvefold thankoffering for

all Israel on the holy table, to attract the regards of Him

who sits between the cherubim in the most holy place. Nor
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can appeal be made to the circumstance that at Ex. xxvi. 35

there is no mention of the altar of incense among the fur

niture of the holy place " without the veil," for this simple

reason, that the construction of this altar had not at that

time been commanded ; nor, again, to the fact that at Ex.

xxx. 10 it is called DWp BHp, even the altar of burnt-offer

ing which stood outside, both parts of the sanctuary being at

Ex. xl. 10 honoured by the same name. On the other hand,

it is not without significance in reference to this question, (a)

that the altar of incense is said (at Ex. xxx. 6 and xl. 5) to

be placed before the ark of the covenant, or the Capporeth,

and so brought in direct connection with it ; (b) that, like

the Capporeth, it was on the day of atonement sprinkled with

the atoning blood ; and (c) that it is spoken of at 1 Kings

vi. 22 (precisely as here) as belonging to the inner sanctuary,

TTlb ~\m naron.1 Our author, like that of the book of

Kings, regards the altar of incense as belonging to the holy

of holies, although placed within the outer sanctuary in order

to be daily served by the ordinary priests. Had he said hi

fj xPv<T- 6vp., the statement would have been directly erro

neous, and it must be allowed that e^pvaa is an ambiguous

expression. I cannot, however, believe that the sacred

writer would have expressed himself so ambiguously, unless

he had felt quite sure that he would not be misunderstood.

The adjective ^pvaovv is not prefixed for the sake of

emphatically distinguishing this altar from that of burnt-

offering, which was of brass, but as an epithelon ornans,

which, as descriptive of the material and construction, is

without the article. The incense-altar being made of gold,

is characteristic of the external magnificence of the Levitical

cultus, to which the sacred writer has called attention. For

the same reason, he describes the ark of the covenant, the

second vessel belonging to the holy of holies, not without

reference to its costliness and magnificence, as Trjv Kifiwrov

rfi<{ Sia^/M/? irepiiceKdXvfifievqv irdvToOev ypvaicp; where,

however, -rrepuceK. is not a mere epitheton, like ^pvaow

1 Rendered in our version inexactly, " the altar that was by the

oracle."—Ta,
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above, but, like koo-/iik6v in ver. 1, a determinative predicate,

and therefore without the article.

The ark of the covenant1 was, he says, overlaid round

about (iravroBev), on all surfaces, eacoOev koL e%a>dev (Ex.

xxv. 11 ; Philo, •noKvrekws: evhoOev koI e%a)6ev), with gold

(xpvcrta) is a more suitable term than %pvcra> to designate

wrought gold) ; whereas the incense-altar, which was simply

externally covered with gold, is designated as ypvaovv. The

reference is, of course, to the sanctuary in the time of

Moses. The temple of Solomon also possessed the ark. Its

fate during the Chaldean catastrophe is involved in obscu

rity. See Grimm on 2 Mace. ii. 1-8. In the second temple

its place was occupied by the so-called lapis fundationis, a

stone slab three fingers high.2

With the ark were likewise wanting in the second temple

the other articles of sacred furniture enumerated here as its

contents or adjuncts:—(1) SVa/wo? ^i/tn} eyovaa to fidvva

(Ex. xvi. 32-34, in LXX., XajSe crTafivov, ypvaovv, where

crapy, is masc),—a golden, pot in which an omer of manna

was preserved in remembrance of the miraculous feeding of

the people in the wilderness. The Hebrew word is

probably from pv, to enclose, contain ; and if so, there is

nothing to object to in the rendering <rrd/Mvo<i. The epithet

y(pva., on the other hand, is an addition to the original text,

in which our author follows, with Philo,3 the Septuagint tradi

tion. That this pot of manna was laid up inside the ark, is a

natural conclusion from the words of the Thorah, »n Vtb and

myn ^c^, against which no argument can properly be drawn

from 1 Kings viii. 9 (2 Chron. v. 10), where it is said that

there was nothing in the ark (of Solomon's time) save the two

tables of stone which Moses put there at Horeb. The very terms

of this statement may almost seem to imply that other things

had been there formerly. The sacred writer here follows the

same tradition as that of the Gemara Talm. babli, Joma 52b,

a Since the ark became invisible, have likewise disappeared the

1 man P"1K, Josh. iii. 6, and frequently.

* Heb. rrnt? ps* ; Gesenius, Thes. s.v. nnt^, iii.

* i. 633, 41, i> tr&fttf xpv'V-
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pot of manna, and Hie cruse of anointing oil, and Aaroris rod

■with its almonds and blossoms, and the coffer lohich tlie Philis

tines sent as a present to the God of Israel? 1 Further, (2) rj

pa/3So? 'Aapcbv ( = tow 'Aap.) 17 fiXao-Trjo-aaa. This miracu

lous witness to Aaron's exclusive right to the priesthood was,

according to the traditional interpretation of Num. xvii. 10,

laid up like the pot of manna within the ark, along with the

tables of the law. (3) Al 7r\a«e5 rij^ Sta^/cij? : the tables

of the covenant are mentioned last, simply because the sacred

writer, having called attention to the cosmic character of the

ancient sanctuary, naturally mentions first those contents of

the ark which were most costly or most beautiful. He pro

ceeds with a further description of its adjuncts :—

Ver. 5. A nd over it cherubim of glory overshadowing the

mercy-seat, concerning which things one cannot now speak in

detail.

'Tirepdva> ainr^t is equivalent to "6 h?DO, Ezek. i. 26 ; avrij<;

referring, of course, to rrjv ki^chtov 7% SiadqicTjs. The ark

was covered above by a massive gold plate' of equal length

and breadth, at either end of which were two massive golden

cherubs, investing themselves with their outspread wings,*

and with downward-looking countenances. This golden plate

was called maa (Capporeth), " the cover." Ewald's conjec

ture,8 that the ark had its own cover distinct from this

Capporeth which rested on it, has been already refuted by

Lundius.4 It finds no support in Scripture, which never

speaks of more than one Capporeth (or cover) " over the

ark" (jriKn-^) or "over the testimony" (nnyrr^j?), i.e. the

tables of the law laid up within the ark. Nor would it be

correct to say that mea in the sense of " cover " must be

1 Levi Ben Gerson and Abarbanel, with other Jewish commentators

on 1 Kings viii. 9, maintain the tradition that the pot of manna and

Aaron's rod were laid up in the ark. Bleek supposes that Abarbanel

appeals for this to the Cabbala, but that is a mistake. r6sp in the pas

sage referred to simply means " tradition," as it is rightly rendered by

Tholuck.

2 D'aaD, LXX. avtrKi*£orris. * AlterthUmer, 140.

* Cap. ix. 21, 22.
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punctuated TViba (Chephoreth), since rnbs (Capporeth) is a

Piel form like naiiB (Parocheth)1 from nB3. We cannot there

fore agree with Biihr (Symb. i. 381 ; Salom. Tempel, 165),

Philippi (on Rom. iii. 25), and others, that the original mean

ing of the term Capporeth was Propitiatorium (tKaortfpwv),

an instrument of propitiation; and yet are ready to grant

that it is more than probable that in later biblical literature

(as at 1 Chron. xxviii. 11 *) it acquired the additional mean

ing of a covering or atonement for sin. Hofmann unites

both meanings in a facile manner, by conjecturing that the

mercy-seat was called Capporeth, as forming a cover to,

and so hiding, the fire of wrath in the divine mind against

the violation of the ten commandments laid up in the ark.

(For this interpretation, see Weissag. i. 141, and Baumgarten,

Pentat. ii. 53.) It is also the interpretation of Hengstenberg,

but is examined and rejected by Biihr (Salom. Tempel, pp.

173-177) on the following grounds : First, that it rests on a

very weak foundation, in the single phrase nnjjn-^y maan,

where the law is called " the testimony," as God's witness

to Himself, not as His witness against Israel ; secondly, that

it does not get beyond the meaning operculum, which it takes

at once symbolically and literally;8 and thirdly, that if the

idea of propitiation had been originally associated with that

of the Capporeth, it must have appeared in the language

of the ritual for the day of atonement. The Septuagint

renders Capporeth on the first time of its occurrence (Ex.

xxv. 17) by IXaarrfpiov iiriOfpa, and afterwards simply by

i\aar^piov, the key to which rendering may be found in

1 That nouns of this Piel formation retain (with that intensification

which is characteristic of the Piel) the meaning of the Kal, is evident

from such instances as rrns, ntS'SI, npjH, and ran1?. They do so occa

sionally, even when the Piel verb differs in meaning from the Kal; e.g.

m"X3 = interclusis imbrium is derived from the Kal fS2, arcere, cohibere,

and not from the Piel Ufa, in accessum reddere, munire.

* The holy of holies is there called mD3n TV2, the House (Eng. ver.

Place) of the Capporeth (mercy-seat). Comp. Winer, R.W. L 202.

3 " The mercy-cover that hides the handwriting of ordinances which

was against us."—Ebrard.
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Lev. xvi. 15, pavel to alfta avrov eVl to 'CKaaTrjpiov Kara

izpoaamov tov i\a<rrnpiov Kal ifyXeurerat, k.t.X.

From a comparison of the various places in which the

word is used in Scripture, we may gather that the first im

mediate meaning and purpose of the Capporeth was to be

the cover of the ark, in which was enshrined Jehovah's tes

timony to Himself in His relation to Israel (i.e. the tables of

the law), and that as such it made of the ark a throne or

footstool for God (1 Chron. xxviii. 2 : comp. Ps. cxxxii. 7,

xcix. 5 ; Lam. ii. 1; Isa. lxvi. 1). It was, so to speak, the

middle thing (medium) between the shrine of the covenant

Acts and the God of the covenant (Ps. cxxxii. 8). The

besprinkling (on the day of atonement) of the Capporeth

with the blood of atonement, cleansed this medium from the

impurities of the earthly locality in which it was placed, and

aimed at such atonement or reconciliation as might unite

Israel and Jehovah in the same way as the Capporeth united

Him with the Ark of the covenant. The Capporeth was

accordingly the same thing as the Raqia' (the outstretched

firmament) in Ezekiel's vision of the mercabah (Jehovah's

chariot-throne). The ark was, in fact, itself a mercabah

(1 Chron. xxviii. 18),—the difference between it and Ezekiel's

" chariot" being simply that the one moved, the other was

ordinarily still. Consequently in Ezekiel's vision the cheru

bim are wider the Raqia' prepared to carry it whithersoever

the Lord will, while in the case of the ark they are placed

above the Capporeth at either end, with the glory of the

Lord between them, and engaged in perpetual adoration.1

The Capporeth, then, with the ark, is the throne or foot

stool of God, as the sanctuary in which it is placed is called

TOB^ pao, "the place of my session" (Ex. xv. 17 ; 1 Kings

viii. 13) ; and " righteousness and judgment" as revealed in

the Thorah are said to be "the pillars" of Jehovah's "throne"

(Ps. lxxxix. 15, xcvii. 2), even as the CappSreth is spoken of

as being " over the testimony." The cherubim, elsewhere

regarded as the bearers of the throne, are here its attendant

1 That, and not motion, ia the meaning of their uplifted wings.

Comp. Isa. vi. 2.



CHAP. IX. 5. 61

guards. The Lord Himself promises to be present upon it,

and to speak with Moses 11 from above the Capporeth, from

between tlie two cherubim" (Ex. xxv. 22). The cherubim

have therefore the glory of Jehovah between them, and

hence are called %epovfilfi So^?.1 The name cherubim

(undoubtedly allied to ypinfr ypvTret) signifies, as I have

shown elsewhere, beings who grasp or hold fast, and so make

that which is held fast unapproachable. They are the living

chariot and barrier created for itself by the Divine Majesty,

and in a similar sense they are spoken of as the guards of

paradise. This observation will enable us to decide between

the two possible interpretations of the genitive Sof^s given

by Cyril and CEcumenius: tj to- evSoga 1} rH ovra tj}?

oofij? TovreffTt tov Qeov. The latter is to be preferred ;

for Bo^a is here, as elsewhere, the divine glory: the cherubim

are regarded as accompaniments of that glory.8 The

1 The reading %ipov$up. >s only a different mode of spelling the same

word, or of representing the same pronunciation, and an instance of the

frequent interchange of the u and ; which is found in the oldest classical

MSS., and proves how very ancient the corrupt pronunciation called

Itacism is (yid. Mullach, Gramm. der griech. Vulgiirsprache, p. 116 sqq.).

The reading xtpovpu'v (xipov/iiu) is, on the other hand, more noteworthy,

as representing the Aramaic form p3V13, belonging to a dialect which

at the date of our epistle still existed as a living tongue. Philo adheres

throughout to the old Hebrew xtfwfilfi, speaking of it as the form of

the word in the XtthZcttut -/^uttji, by which he means the ancient

language of his people. Josephus employs the Hellenized equivalent

Xipov&us (yid. Grossmann, Philonis Judxi Anecdoton Grxcum de Cheru-

frinis (1856), pp. 7, 11).

1 Compare Ecclus. xlix. 8, where it is said of Ezekiel : tXitu opatrm

io^n; . . . W\ cipftxTos %ipov/}lf*. It was a question learnedly discussed

in the last century, whether God manifested His presence in a cloud

upon the mercy-seat, or whether the pj? of Lev. xvi. 2 was only a cloud

of incense (yid. Thalemann, de nube super area foederis commento judaico,

1771). St. Jerome Bays: Super propitiatorium et cherubim nihil erat

pnsitum quod videbatur sed sola fide credebatur ibi sedere D'eus. Theo-

doret, on the other hand, that God manifested His presence it ntptky

tfarotiifi. Vitringa, with some inconsistency in parts of his dissertation,

endeavoured to maintain the correctness of St. Jerome's statement. In

fact, it would seem that Lev. xvi. 2 cannot well be understood of the

cloud of incense, but only of a divine manifestation (comp. Ex. xix. 9;
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neuter1 (yepovfflfi—KaraaKiA^ovra) is both suitable to the

mysterious nature of the beings designated, and to the appli

cation of the name here to images of them literally over

shadowing the Capporeth.

Having thus briefly sketched the ancient sanctuary and

its furniture, the writer of the epistle breaks off abruptly

with the remark : irepl mv ovk eariv vvv \eyeiv Karb, fiepos

(Kara pApoi opp. ev ice<pa\aup). If he had been able to enter

into particulars, how much he might have said of the sym

bolical meaning of each article, from the golden candlestick

to the golden Capporeth ! But this he cannot now do (ovk

eo-Tiv), as being beyond his present object. He therefore

proceeds at once from the wyiov to the BiKawp-ara \arpela<;

connected with it. The outer division of the sanctuary is

accessible only to the priests, the inner to the high priest

alone, and to him only once in the year :—

Vers. 6, 7. Now these things being thus arranged, into the

first tabernacle enter the priests continually, accomplishing

[there] the services [of their order] ; but into the second the

high priest alone once every year, not without blood, which he

offereth for himself, andfor the ignorances of the people.

The present elaiaaiv is not here the so-called historical

present. The sacred writer regards indeed the old covenant

as passed away and superseded, but its ritual worship has

still a dying life and present existence. But if elo-Caatv be

a genuine present, it would seem to follow that he regards the

details of arrangement in the sanctuary already enumerated

as likewise still existing. And so in fact he does, without

however justly exposing himself to the imputation of such

gross ignorance as that attributed to him by Bleek and

1 Kings viii. 12). At any rate, the divine glory was above the mercy-

seat, whether visible or not.

1 The Septuagint only occasionally uses the word as a masculine.

Josephus says sometimes ol, and even al xfP0Vfr'S i Philo only t«

Xtpwfilft. They are for the latter symbols of the highest powers of the

divine nature, the creative and the kingly. At ii. 218, 86, he says, in

an invocation, iofcuv ii ayi/ ijuai vofii^u t«? at iopvfopovca: ovvafiti;.

This agrees with our interpretation of the x>pov/iif* Ufa.
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Liinemann, of not being aware that the Mosaic ark of the

covenant had at that time long since disappeared. The

primary reference of tovtwv ovt(o<; Kareaicevacrfievav is un

doubtedly to the KoreaKevaaQrj of ver. 2, which carries us

back to the Mosaic era, and to the original construction of

the tabernacle with its twofold courts ; and the perfect par

ticiple certainly implies that this arrangement is contemplated

as still continuing, but not necessarily that it does so in every

particular. Otherwise one must attribute a quite impossible

ignorance to a man evidently so learned in the Scriptures as

our author—that of the Scripture record of the superseding

of the tabernacles of Moses and David by the erection of the

temple in the time of Solomon. He was undoubtedly fully

aware likewise, that certain things were wanting in the second

temple which were present in the first, and among them the

ark of the covenant, with its Capporeth. The legend of

the ark's disappearance after the destruction of the city by

the Chaldees, recorded in 2 Mace, iv., could not have been

unknown to our author, who indeed refers to other passages

in the same book (2 Mace. vi. 18 sq.)1 in the krupvitavLuQ-qaav

of ch. xi. 35. Nevertheless he expressly mentions the ark

here, because it is the original divinely-ordered arrangement,

not any subsequent alterations of the Levitical sanctuary,

which he has now in view, and because, in order to exhibit

the full pre-eminence of the new covenant over the old, he

must compare it with the latter in its highest completeness

and perfection. However gloriously, then, the holy of holies

of the old covenant may have been furnished, there was still

something wanting there.

Into the foremost part of the tabernacle (the ba'n) the

ordinary priests might at any rate enter Ziaitavro^ without

intermission, on any and every day in the year, for the

purpose of performing their daily ministrations [eVtTeXew/

Xarpeuis is like the eirireXeiv 0pr)<7icela<; of Herod, ii. 37, and

the iirtT. ev^a?, dvaia<;, XetTou/^ta? of Pliilo i. 653, 15, 27].

The ministrations (Xarpeiai) here meant are the dressing of

the lamps and the offering of incense, which took place every

1 Compare also 2 Mace. vii. 20-41 with Heb. xi. 35.
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morning and evening; and the removal and setting forth

(Tvp66e<n<;) of the twelve loaves of shew-bread, which was

done every Sabbath-day. But into the inner part of the

tabernacle [the DeMr or " Oracle," as it was called, in

Solomon's temple] only the high priest was suffered to enter,

and that only once a year {aira^ rov evcavrov, n3#3 nns*, Ex.

xxx. 10, Lev. xvi. 34, LXX.), that is, on one day only, the

day of atonement (D'HSan DV). Any one determined to

misunderstand this, might say that the sacred writer's mean

ing is that the high priest entered the holy of holies only

once on that one day. But this would be incorrect. The

Thorah itself expressly speaks of two such enterings (Lev.

xvi.) ; in reference to which, Herod Agrippa, in his letter

to the Emperor Caius (Caligula), says that the high priest

forfeits his life if he presumes in that one day to enter (t/h?

r) Ka\ rerpa,Ki<;) as many as three or four times (Philo, ii.

591, 15). This again, however, contradicts the Jewish tradi

tion, as preserved to us in the talmudic tract Joma; accord

ing to which the high priest did actually enter the holy of

holies four times on the day of atonement : first, with the

pan of live coals and the censer filled with incense ; secondly,

with the blood of the bullock ; thirdly, with that of the

goat ; ^and fourthly, after the evening sacrifice, to fetch away

the coal-pan and the censer. A little further consideration

would, however, show that these four enterings were for

purposes of atonement only two, and that the first was

separated from the second, and the fourth from the third,

only by necessity or convenience. Our author here has

evidently the two principal enterings (the second and third)

in view when he adds, ov %w/3i9 ai/iaTos, o rrpoo-fyepei inrep

eavrov koX rwv rov Xaov epyvorj/jAroiv,—the reference being

to the blood of the bullock which the high priest offered irepl

7-7)9 apupriat eavrov, and to that of the goat which he sub

sequently offered irepl ttJ? ap.apria<; rov XaoO.

The U7rej0 eavrov, said of the Levitical high priest, is

equivalent to vrrep rwv eavrov crfvorj/jidrwv; and ayvorf/xara

is a general term for all such offences as are not committed

1 The word is of rare occurrence in the LXX.
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with a high hand," in open defiance of the divine law, but

through human infirmity, or with a half consciousness only

of their moral turpitude, and for such as, when recognised as

sins, are truly repented of.1

The transaction with the blood of atonement consisted in

sprinkling (riKin, 'itn), anointing or smearing (IWB), and out

pouring (ro'BC). First, the blood of either sacrifice was

" sprinkled," once upwards, and seven times backwards,

before the Capporeth ; after this the horns of the altar of

incense were " anointed" with the mingled blood of both

sacrifices, and the same " sprinkled" seven times before it ;

lastly, the remainder of the blood was " poured out" at the

foot of the altar of burnt-offering. The first of these three

actions, that of " sprinkling" in the holy of holies, is here

called Trpoa<f>epetv, a term quite in accordance with the sacri

ficial language of the Thorah, DirrriK 3ipn, Trpoo-<f>ipeiv to

at/Mi, Lev. i. 5, vii. 33, Ezek. xliv. 7, 15. Luther renders

here : " not without blood which he offered." The one

sided inference of the Socinians, apparet Mnc oblationem

Mam pontificis non fuisse positam in ipsa mactatione pecudum,

proinde nec oblationem Christi Mi respondentem (Schlichting),

has been already refuted at ch. viii. 3. But not less one

sided in the opposite direction is the assertion of Seb.

Schmid : sanguis oblati sacrificii inferebatur in sanctum sanc

torum idemque spargebatur, non autem demum offerebatur,

nisi oferre significet ferre ante aliquem et Mi proponere de

sacrijicio ad placandum et exorandum. It is even contradic

tory to the letter of the text of Lev. xvi., which enjoins first

the slaying of the victim (nri'lH?), then the application of the

blood, and finally the consumption of the fat on the altar

(mopn) of burnt-offering. The application and offering of

the blood is therefore an integral part of the sacrificial

action, for which the slaying of the victim and the accom

panying rD'DD (laying on of hands) is preparatory ; while the

application of the blood, which is the atonement proper,

(msa) prepares the offerer (|Dpn bjo) for the presentation on

the altar of his gift. It would, however, be a mistake to

1 See note on ch. v. 2 above.

VOL. II. B
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suppose that the antitype must in every respect correspond

to this succession of actions in the typical sacrifice ; but of

this more hereafter. The sacred writer's present purpose is

to show how the highest act of the Levitical worship, the

entrance of the high priest into the holy of holies, itself

exhibited the imperfection of the covenant to which that

worship belonged.

Ver. 8. The Holy Ghost this signifying, that the way into

the holies hath not yet been made manifest so long as the first

tabernacle remains standing.

The writer's meaning is, that the Holy Spirit, as He

inspires the word of prophecy, so also interprets the other

wise voiceless types of the Old Testament worship and his

tory ; His work being, both by the word of prophecy (xii.

27 ; 1 Pet. i. 11) and by the disclosure of typical signi

ficances, to make irfKov, i.e. SrjKovv, to signify or illustrate

divine verities. The point which this divine Interpreter

would illustrate by that arrangement of the Mosaic sanctuary

to which reference is here being made was this (tovto), that

so long as the first tabernacle should remain standing, the

way of approach to the true sanctuary would not be dis

closed. It is hardly probable that the sacred writer should

use 97 Trpdyrr) aia\vr\ here in a different sense from that of

vers. 2 and 6. It does not therefore mean the old Levitical

sanctuary, in contradistinction from that of the New Testa

ment (like fj irpwrTj Siadqicn, viii. 7, 13, ix. 1), but the holy

place of priestly service, in contradistinction from the holy

of holies (jj Sevrepa atcrjinj). From which it is evident that

" the holies" (rwv ayicov) of our present verse must be the

inner sanctuary, the most holy place ; and we find, accord

ingly, ayia, to ayia, twv ajlwv, used in the same sense in

subsequent passages of the epistle (comp. ix. 12, 24, 25, x. 19,

xiii. 11). In the Old Testament, likewise, ^Hp?, to ayiov,

is not infrequently the abbreviated term for D'KHpn CHp

(Lev. xvi. 16, 17, 20, 23, 27), as being the holy place kot

*ij°X- 5 an<^ so m Ezekiel the inner sanctuary is distinguished

as BHp from the outer, which is called iovi (ch. xli. 21, 23). It
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is the place of the Divine Revealed Presence, or of the Divine

Glory ; and f) twv aylwv 680s is (like f] e?<7o8o? ra>v wylwv of

x. 19, and rj 080? tov %v\ov t^? (Jm>7? of Gen. iii. 24) the way

of approach to this glorious sanctuary. So long as the first

(the outer) sanctuary remained standing, the veil which hung

between it and " the holies" hid the way of approach, which

therefore was oimat fyavepa. Bleek and Liinemann regard

the Trpa>T7) aK-rivr) as symbolical of the Levitical priestly ser

vice, which had to be done away in order to open the ap

proach to the holy of holies ; Ebrard, as symbolical of the

relative sanctity and outward righteousness of the old law,

under which the inner sanctuary served to symbolize free

and absolute divine communion. These interpretations seem

to miss the exact meaning of our author here, with whom

the point is not the contrast between the two parts of the

sanctuary, but the division between them, and the hiding of

the one from those engaged in worship in the other. It is

indeed clear from vers. 11, 12, that he regarded the irpann

a/cnvy as having its antitype in the heavenly world no less

than to, ar/ta. That which had to be removed was, on the

one hand, the separation and concealment (which actually

existed in the spiritual world till the times of the gospel,

and was symbolized by the partition in the earthly sanc

tuary) ; and on the other, the cosmic terrene character of

the sanctuary itself. We must accordingly refer the ^rt?

which follows (ver. 9) to tt)? m-pann? aicnvr)<;, not as being

merely the outer sanctuary, but chiefly as being connected

with, and the way of approach, through a veil, to the holy

of holies.

Ver. 9. The which (tabernacle) is a parable for the time

now present; according to which are offered both gifts and

sacrifices, having no power to perfect in conscience him that

serveth.

De Wette's rendering, " which parable is for this present

time," cannot be accepted, as it is not in accordance with

the usage of the language to combine the pronoun Sans with

a substantive in this way. The usus loquendi, so far a3 I am



68 EPISTLE TO THE HEBREWS.

aware, is, that the following substantive, in concord with

Sorts, is uniformly the predicate : compare ariva and 777-49 in

the parallel passage, Gal. iv. 24, 26. Neither is the femi

nine rjrt? here to be explained on the principle of attraction,

as if for o,ti earl irapa/3o\r) (Vulg. adJmc priore tabernaculo

liabente statumquce parabola est; thus interpreted by Primasius,

"quae" subandi "res"). This explanation is, if otherwise

admissible, quite unnecessary here, as rjris may be referred

either to the tt/jwtt;? aicnvrs or the ardaiv of the preceding

clause. To refer it to ardaiv would, however, seem to lay

too much stress on that comparatively unimportant word,—

e%etv ardaiv being simply equivalent to nvn = " to

exist:" the reference to ■trpwri)<; aKr)vfj<; must therefore be

maintained as the only right one.

But to proceed. "O icaipbs 6 eveaTn/cco*; cannot mean

anything else but " this present time ;" even the rendering

of the Vulgate, parabola temporis instantis (" the time just

at hand"), being inexact : iviardvai is indeed properly ren

dered by instare, " to be imminent ;" but iveaTT)ic6<;, eVeoros

(Rom. viii. 38 ; 1 Cor. vii. 26), is always that which has

already supervened or come into existence, and therefore is

actually present. Chrysostom and others,1 giving the words

this interpretation, regard this " present" here spoken of as

attached to the existence of the ancient tabernacle, and

therefore as a present which was in fact past after the ap

pearance of our Lord. But this is inadmissible. The fol

lowing irpoa^epovrai is against it, as the inexact rendering

of the Peshito and Luther2—" in which were offered"—shows.

Most moderns therefore render thus, " which is a parable

in reference to the present time :" either reading icaO' ov

(instead of icaff fy) in the following clause, and regarding

that as a description of the " present time," which the writer

has in view ; or taking the phrase 6 Kaipbs 6 evearr)Ku><; (with

comparison of 6 almv ouros and 0 eVearcbs alcov of Gal. i. 4)

as a standing term for the Jewish times, or those of the Old

1 e.g. Theophylact and CEcumenius, Scblichting, Scb. Schmidt,

Baumgarten, Bengel, Stein.

2 Which is also that of our auth. version.—Tb.
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Testament, of the character of which the trpioTn atcnvrj was

a parabolic representation (so Bleek, Tholuck, and Liine-

mann). But neither of these views is free from objection.

As to the former, it seems impossible that a writer who has

just been speaking of the tabernacle and its services as

things of the past (ix. 1), should be content to regard the

separation and veiling of the holy of holies as symbolical of

the existing present (as if even since the preaching of the

gospel the worship of God in spirit and in truth had not yet

begun). And as to the latter view, it is a mere imagination

that the phrase nrn D^jin was used to designate the ante-

Messianic time as such. It simply means the present earthly

period of time, in contradistinction from the future eternity.

By tov naipbv tov eveaTrjKora, therefore, we must here

understand the present time of the new dispensation, in

which the types and shadows of the old are being fulfilled.

So St. John Damascene explains it, in his Eclogce from St.

Chrysostom (in this particular departing from his authority) ;

and so Primasius, commenting on the temporis instantis (" hoc

est prcesentis") of the Vulgate : quod enim agebatur in templo

tunc temporis, figura erat et similitudo istius veritatis quce jam

in ecclesia completur; and so likewise the Glossa interlinearis.1

The sacred writer purposely does not say Trapa^oKrj tov

Kaipov tov iveaTnKOTOs (as if the Levitical cultus and its

instruments were a symbolic representation of the existing

present, whereas the good things revealed in the gospel are

still invisible, and objects of faith) ;2 but Trapa/3o\r) et? tov

Kaipov tov ivear., i.e. a parable lasting till the present time,

in which the substance being revealed, the shadows pass

away. So Carpzov, Heumann, and others render it, usque

ad prasens tempus (compare the et? tcXo? of John xiii. 1) ;

and Castellio, in prcesens tempus, as expressing more defi

nitely the terminus ad quern (comp. Acts iv. 3 ; 2 Tim. i. 12),

1 This interpretation no doubt gave rise to the glossematical reading

found in several editions (Coniplut., Genev., Plautin., Montan.), t/;

to£to» to» xmtfir, or tli riv xmp&ii tovtoh.

1 So at ch. xi. 19, the object of the vapajioKri is the invisible and

still future resurrection, revealed and promised in the gospel.
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" a parable designed to last till the present time, and no

longer." That the verb to be understood should be Jjv, not

eort, no Greek scholar will consider a difficulty ; in fact,

nothing needs to be understood.

The next question is, Which of two readings is to be

preferred, the icaff ov of the textus receptus (D*** E.I.K.,

Itala, Peshito, and other versions), or the icaff rjv of Lach-

mann1 (A.B.D.* ; Vulg. juxta qiiam)! Bleek, Tholuck,

and Liinemann prefer icad' fy, though according to their

interpretation it would be the more difficult reading. We,

on the other hand, must regard icaQ' ov, on internal grounds,

as inadmissible. For though the present tense, irpocrcpe-

povrai, certainly implies the continuance of the Levitical

sacrifices in the writer's own time, it is certain that he

regarded them "as no longer having any validity. The

Levitical priesthood was now virtually abolished, and its

symbolical office was no more. The reading icaff ov would

therefore, according to our view, be unsuitable, whether

taken in the sense of " during" (like ica9' eopryv in Matt,

xxvii. 15), or in that of " according to" which time (jcaipov).

We adhere then to the reading naO' r\v, and refer it, with

Bleek and Bisping, to Trapaf3o\ri, rather than with Liine

mann to rrji vpdyr-ns a/cnvi)? (though in either case the

meaning would be much the same) : in accordance with (or

corresponding to) which parable (i.e. the holy place, with the

veiled sanctuary beyond it, declaring in a figure its own

imperfection), gifts and sacrifices (Supa re ical Bvcrlai, i.e.

unbloody and bloody offerings2) are offered, prj Swd/ievat,

Kara o-vvei&no-iv TeXetwcrat rbv \arpevoma.

The attributive participle Bvvdfievat (whicb might also

have been Svvd/ieva) agrees here (as is often the case) with

the latter substantive (6W«u) ; perhaps also because the

bloody sacrifice is regarded as the basis of all others, and

therefore takes the first place in the writer's mind. Instead,

moreover, of ov Bvvdfievat = invalida, he writes (giving a

subjective turn to the negative) /if) Bvvd/j.evai = quae non

1 Confirmed now further by the Cod. Sinait—Ta.

3 See note on ch. v. 1, and compare viii. 3, 4.
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valeant (comp. fitj Zwafievov, qui non valeat, of iv. 15).

"Him that serveth" (top XarpevovTa) is not to be understood

as referring merely to the ministering priest as such, but as

including every worshipping Israelite engaged in offering

sacrifice, whether by himself, or through the mediation of

others,—all the irpoaep^ofievoi, in fact, of x. 1. The Israelite

who offers a legal sacrifice maintains thereby his corporate

membership in the Old Testament covenant ; and if he offers

with a right disposition of mind, he experiences an answering

operation of grace, but still the holy of holies remains closed

for him : the sacrifices which he offers cannot perfect him

koto. crvpelSrjaiv, cannot give him an inward consciousness of

perfect reconciliation with God, perfectly satisfied desires

after salvation, or a perfected and inward peace. The

material offerings of the law are but parables intended to last

only till the time when the reality shall be made manifest.

Regarded in themselves, they are incapable of any operation

on the inward part of man.

Ver. 10. Consisting only in (or only connected with)

meats and drinks, and divers washings, ordinances of the flesh,

imposed on them till the time of reformation.

We have in this verse the following various readings

which deserve attention :—(1) That of D*** E.I.K., followed

by the textus receptus, and re-adopted by Tischendorf in

1849, Kal huccudtfUUTt (aiv) cap/co?. The Vulgate renders, in

accordance with this reading, et justitiis carnis ad tempus

correctionis impositis, as if it also read eTruceijievois, which

probably is not to be found in any Greek MS. authority.

(2) Griesbach reads Sucaiiofiao-i aapKOt without the Kal,

after Cyril of Alexandria,1 but with very slight MS. autho

rity. Possibly the Peshito version may have been made

from this reading ; but that such was the case cannot with

1 Cyr. Al. Opp. i. 347, iii. 829 ; comp. Nova Patrum Bibl. iii. 119.

K«» yup nsxpov rif jp^OTS, x&r "hfxptiv, xh» yovoppvti tyiniro, ificrxTi'^i-o

xai dvtu; liixti xetSttpifaSaf rotvrcc ti QtxcuaftUTM Sloan oxptcoc, nvrim*

irroXccl eupxivctt, o&pxixu( lixanvaai roi( x&toL axpxa Ooxouina; dxct-

tifTtVf.
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certainty be inferred.1 (3) The reading of A, adopted by

Scholz, Knapp, and Lachmann, is SiKauofiara cap/cos. This

reading is also witnessed to by B, which reads /cat Bucaubfiara

<rapKo<{ (the kcU being simply an error of the transcriber),

and by the StKalco/xa of D*, which is represented by the

Itala : justitia carnis usque ad tempus restitutionis imposita.

Most of the older commentators refer povav eVt . . .

either to TeXeteocrai as an antithesis to Kara o-vveiBnrrip, or to

tov Xarpevovra as expressing the nature and forms of his

worship. The latter view is against grammar ; the former

(which has recently been espoused by Ebrard) against the

facts of the case. The Levitical sacrifices were not offered

simply in atonement for ceremonial transgressions, in matters

of eating, drinking, washing, and the like, as is specially

evident in the quite general references to sin of all kinds on

the day of atonement. The preposition iwl cannot there

fore be taken here in the sense of " referring to," but either

in the cumulative sense of Luke iii. 20 (the sacrifices being

regarded as simple additions to other corporeal rites and

purifications), or in that of ix. 15, 17, etc., as denoting the

system during which the sacrifices had validity. These

two senses can hardly be discriminated or separated in

translation.

The next question is, whether we are to read km Siitauo-

fj-ara crap/cos, or SiKam/jLara aapicos omitting the /cat. These

are the only two readings which rest on adequate authority.8

To the former, with /cat, there are two objections :—(1)

Though /cat does occur in the sense of " and in general"

(Matt. xxvi. 59) as well as in that of " and in particular"

(vi. 10), we cannot here help feeling convinced that the

sacred writer in using /cat would have added aX\ot? St/cawo-

fiacriv crap/cos, and not changed the dative case for an

accusative. And (2) the neuter eiriKeifieva, referring to

S&pa re xal 6vaiai, after the feminine Bvvd/Mevat, is another

serious difficulty. If Erasmus Schmid said well, Sicut antea

Zwd/ievai referebatur ad propinquius ^ar/fiariKS)<t, ita hrucei-

1 The rendering of the Pcshito is, qux sunt QliVJVtn) statuta carnis.

8 The Cod. Sin. reads hxaiiifcxT* oap»6( without «*/.
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fieva ad utrumque Ba>pa re Kal dvcrlai avWrprTiKO)<; ; one

must also recognise the correctness of Sebastian Schmid's

criticism : Quod licet qualitercunque, ut Erasmus Schmid

facit, construct™ defendi possit, duritiem tamen videatur habere

non exiguam. We therefore elect to read, with Bengel,

Bleek, Tholuck, Ebrard, Liinemann, and against De Wette,

Bohme, and others, Sucateoftara crap/cos. As being such, the

sacred writer reckons the Levitical sacrifices in one category

with /3p<I>fiao-i ical iropxicn1 Kal Bcacj}6poi<; /3a7rTtcr/4ot?, con

temporary ordinances of the same Levitical cultus. He uses

the terms fipwftara, etc., as general titles for all the Levitical

ordinances concerning such matters, much in the same way

as various tracts in the Talmud are entitled : e.g. Beizah

(nya), collection of precepts and traditions concerning the

egg laid on a holy day, whether it may be eaten on the holy

day ; ppt?D, similar collection concerning fluids which render

eatables unclean ; pfpiy, concerning stalks of various fruits

which by touching eatables render them unclean, etc. etc.

It would be incorrect to infer (as some have done) from

Heb. xiii. 9, that the sacred writer is thinking here (under

fipcofiara) specially of meats partaken of at sacrificial meals

or the paschal supper (Bleek, De Wette). The parallel

passages in Col. ii. 16-23, Rom. xiv., and 1 Cor. viii., render

it far more probable that he is referring to the laws, written

and traditional, concerning clean and unclean meats, which

were so widely discussed and controverted in the apostolic

age, and were closely connected with the precepts concerning

sacrifices. In the reference to iropura he may have had

such precepts as Lev. xi. 34, Hagg. ii. 13, or such as the

traditional prohibition of wine sold by a Samaritan in view.

By Sidcpopoi fiaTTTio-fioi we are to understand not so much

the priestly washings before sacrifice, as the various baths

and purifications prescribed in the Thorah after ceremonial

defilement, and infinitely multiplied in the unwritten law,

the " washings of pots and pans" (Mark vii. 4), and of hands

before meals, etc.

1 On the forms voftu and va/ta, compare G. Hermann, Bion et

Moschus, p. 76.
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All these various prescriptions and prohibitions the sacred

writer classes together as BucauoftaTa trap/cos, not as though

outward purity and the sanctification of the natural life

was in itself a matter of indifference, but because offering

material sacrifices, eating and not eating, drinking and not

drinking, bathing and washing, are in themselves simply

bodily acts or abstinences, with no direct significance for the

inward man. They may indeed, if performed in a right

spirit, be accompanied by some inward blessing ; but they

could never really satisfy the demands of an awakened con

science, or restore to that communion with the Holy One

which sin destroys. The attributive genitive cap/cos (= crap-

icuca or crdpKiva, comp. vii. 16) is applied to such acts and

ordinances, not as in themselves evil or sinful, but simply as

inadequate. They were of a material, not a spiritual nature :

they could not satisfy the needs of the inward man for un

clouded divine communion, and therefore were merely (ie%pi

icaipov Siopdwaeto? eTriKeljj.eva. It is evident from a com

parison of Acts xv. 10 {i-KiOelvai fuyoV) and 28 (eiriTLdeadcu

/Sa/305), that eiriKeifieva here includes the notion of the

painful and burdensome. These ceremonial precepts were

imposed on men preparing for better things till the time

of reformation,—a time when the inadequate and imperfect

should be succeeded by a better and more satisfactory order

of things, and when the endeavours of men after true com

munion with God should be brought into the right track.1

Such is the character of the earthly sanctuary and its

SiKauoftara. The picture is now completely drawn, and we

are fully prepared for the contrast which is to be presented

in the following verses (11, 12) of the present New Testa

ment time, the Kaipbs 8iop9oocrea><;. The antithesis is in the

1 Compare Acts xxiv. 3, where the text wavers between liopiaftaTai

and x,ttrop6uf*aTaii. The close of the prophecies of Ezekiel and Zecha-

riah must be brought into agreement with the fcixpi here. All that can

be gathered from the Acts of the Apostles (see Baumgarten, ii. 2, 154)

is, that the swaddling-clothes of the law were not forthwith burnt at

the appearance of the gospel, but to resume them when once thrown

aside was perfectly out of the question.



CHAP. IX. 11, 12. lb

first instance to vers. 9, 10, but, properly speaking, must be

extended to the whole preceding paragraph : it involves the

St correlative to the p,ev of ver. 1.

Vers. 11, 12. But Christ having appeared an high priest

of the good things to come, through the greater and more per

fect tabernacle, not made with hands, that is to say, not of this

creation, and not through blood of goats and calves, but through

His own blood, hath entered once for all into the holies, obtain

ing an eternal redemption for us.

The appearance of Christ as the promised Mediator of

the new covenant constitutes the turning-point in the history

of divine revelation, and marks the boundary between its

two great periods of prophetic preparation and evangelical

fulfilment. Uaparjevofievos is therefore, for the sake of

emphasis, placed after X/atoro? at the head of the sentence.

riaparyeveo-6ai is the usual word for appearance or manifesta

tion on the stage of history (comp. Luke xii. 51 ; Matt. iii. 1 ;

1 Mace. iv. 46) ; and Bleek and De Wette err in referring

it here to our Lord's entrance into the heavenly world, as if

He then for the first time became high priest. Had such

been the sacred writer's meaning, he would have used the

word yevo/ievos, not vapayev6fievo<i. (Comp. i. 4, vi. 20,

vii. 26.) We have already shown this Socinianizing con

ception of our Lord's priesthood to be a false one : Christ

became, indeed, high priest after the order of Melchizedek by

His entrance into the heavenly places, but not simply high

priest, for that He was already. It is therefore unnecessary

to put a comma (with Bengel and Griesbach) after irapaye-

vofievo? : still less must we think of supplying an el<s to elvat

dp%iepea., as if our Lord's assumption of the priesthood were

subsequent to His manifestation in the created universe.

From the first moment of the incarnation He was high

priest by vocation and potentially : all that followed, till He

passed into the highest heavens, was but progressive develop

ments of that original calling.

It is next a question whether we should read, with the

textus receptus and the Vulgate, tu>v fieXKovTow dyadwv, or



76 EPISTLE TO THE HEBREWS.

with the Itala, Peshito, Philoxenian (and with Chrysostom1

and CEcumenius), t&v yevofUvav ar/a6mv? Tischendorf,

who once followed Lachmann in adopting the latter reading,

has rightly abandoned it, and so likewise Hofmann.8 It is

probably simply an error in transcription, occasioned by

Trapayev6p.evo<;. The interpretation attached by some to the

reading yevoftevav, that the writer of the epistle is contrasting

the symbols and figures of the Levitical worship with the

good things of the New Testament already realized, was

probably an afterthought. If, however, neXXoyrav be the

right reading, there are, as Schlichting observes, still two

interpretations possible : Per futura bona intelligi possunt

tutn ea bona qua; respectu legis erant futura, turn qua; respectu

hijus scecuU sunt futura. It is, however, highly improbable

that by " the good things to come" should be intended

merely good things which were indeed future blessings

under the law, but present now with us under the gospel.

Against such a view is the 17 oiKovp,im) fieWovcra of ii. 5, the

fieXkav altbv of vi. 5, the f) fie\\ov<ra 7rd\t? of xiii. 14, the

importance attached to hope throughout the epistle, and the

constant references to the world beyond the grave as the

proper sphere of the high-priestly action of our Lord. The

designation, moreover, of the Levitical sanctuary as ayiov

KocrfiiKov, and of its hucauofuna "kaTpeias as hucacwpMTa

(rap/cos, seems to indicate that this fieXKovTcov is not to be

understood of some actual historical future, but rather of

that heavenly and hidden sphere whose invisible presence in

this our earthly one is an object of faith. Bleek, De Wette,

Tholuck, Hofmann, and Lunemann, are therefore correct in

1 Chrysostom's words are : ovk the' irxpayivifimo: dp%ispfii( ran

tvoftinen, ctKT^ei run yinftifiw &y*ta», as ovk 'kjxvoi/to; rol "kiyav Tupct-

oTr,a*i to s-av, utpnte quod non posset universum explicare oratio. A con

temporary of Cassiodorus, Mutianus Scholaslicus, thus renders the text

of Chrysostom : Et non dixit : Adveniens Pontifex hosliarum, sed bonorum

quse facta sunt, veluti non valente sermone universum exprimere {Cod.

Erlang. 223 of the year 1310). The text presented by St John Damas

cene in his Eclogx has, on the other hand, r«» ^(AXo'ktu*.

! This is the reading of B.D* (but not of Cod. Sin.—Tr.).

8 Comp. Weissagung, ii. 191, with Schrijlbew. ii 1, 291.
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interpreting it of those future blessings of the heavenly workl

which we believe in and hope for now, and of which, as

believers, we have already a prospective possession and an

actual foretaste. I cannot, however, agree with Hofmann,

that the emphasis is here to be laid on dyaSwv rather than

on /LteWoiTGW, as if only the High Priest of the new cove

nant was an dp^iepevt dya6S>v. The sacred writer's meaning

would rather seem to be, that if the Levitical high priest

might be in his degree an dp%iepei><; dyaOcov, he was not an

dp%. rwv fj.e\\6vrav dy., that honour being reserved for the

High Priest of the New Testament. Not indeed that this is

the antithesis which he has here specially in view ; for twv

/xeXX. dya9. is here contrasted as a whole with the preced

ing BiKauofiara crap/cos, i.e. the tabernacle and sacrifices of

the Old Testament. The high priest of the earthly taber

nacle and of the still veiled inner sanctuary was unable

by those material and animal sacrifices, and by the animal

blood which he then offered, to procure, either for the

congregation as a whole or for individuals, any truly satis

fying hold of the good things of the future. But Christ

is now manifested as dpyiepeiis twv fieXKovruv dyaOwv, i.e.

as High Priest to obtain, and as High Priest to dispense

them.

The final step of the process by which He so obtained

these good things as to have them now in hand ready to be

bestowed on us, is expressed in the following sentence : Bid

t?}? (te(%ovo<; . . . otct/w)? . . . Bid Be rov IBiov ai/iarot

€larj\.6ev i<f>uTraf; eh to dyia. Hofmann still insists on con

necting the two Sta's (Bid ttj<s /*.et'£bi>o? <7kt}vt}$ and Bid tov

IBiov atp,.) with the subject (Xp. irapayev. dp%.), as expressing

the way in which Christ became high priest ; and this view

of the construction, at any rate, of the first Bid follows of

necessity from Hofmann's interpretation of the " greater

and more perfect tabernacle" as denoting the sinless hu

manity of our Lord. So also (in respect to the first Bid)

the ancient interpreters for a like reason ; e.g. Ambrosius, in

Ps. cxviii. : labernacalum teslimonii coi'pus hoc nostrum est,

in quo Christus advenit, per amplius et perfectius tabernaculum

i



78 EPISTLE TO THE HEBREWS.

ut per sanguinem suum intraret in sancta et conscientiam nos-

tram ab omni opere mortuorum et labe mundaret ; and Chry-

sostom : tt)v crdpKa eV ravda Xeyei, «a\w? Be ical fieityva Kai

7e\ei0Tepav elirev, eiye koX 0eo? X070? ical iracra f] tov irvev-

ficrtos evepyeia ivouiceZ ev avrfj. The only difference between

Hofmann and the ancients in this interpretation is, that

while by the greater and more perfect tabernacle they under

stood the humanity of Christ simply as such, and as taken

from the Virgin {e.g. Primasius : corpus intra uterum virginis

sine semine vi?i totius Trinitatis opere ejfigiatum), Hofmann

understands by it the Lord's glorified humanity as the true

o-K-nvri or habitation of God, in which the fulness of the

divine nature dwelleth bodily (Col. ii. 9),—rightly regarding

the designation ov to.vtt]<; tj}<s icrlaewi as not applicable to

the <7w/xa t^? aapic6<; which, in order therein to suffer, our

Lord vouchsafed to carry about Him here {Weiss, ii. 189 ;

Schriftb. ii. 1, 290). This interpretation of the aia\vr\ we

have already examined at ch. viii. 2, and found there to be

untenable. We will now consider Hofmann's reasons for

maintaining it in the present passage.

And first he argue3, that if we connect Sta t^? [ie%ovo<;

<ricqvr)<; and Bia tov IBiov at/wiTO? with elarf\6ev, we obscure

the relation between vers. 13, 14, and ver. 11 ; that the

emphasis is evidently meant to be laid on the entrance of

Christ " once for all " into the heavenly sanctuary, and that

this emphasis is weakened by the introduction of the two

antithetical clauses Bta rfjs /ie%ovo<; . . . and oi5Se St' cu/juitos

. . . before elo-rjXOev. To this we reply, that the emphasis

on etpdira^ is by no means impaired by the introduction of

the two clauses, which simply define two characteristic cir

cumstances of the Lord's entrance which contribute to

render it such as in the nature of things is incapable of

repetition. Hofmann's second argument is, that the con

nection of the two clauses with eiar[k6ev has this further

inconvenience, that it compels us to take the first Bid in a

local, the second in an instrumental sense ; and against this

latter sense he argues that the blood of atonement was not

the mean by or through which, but the thing witli which
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the high priest, both in type and antitype, entered the inner

sanctuary ; comparing ix. 25, where it is said of the high

priest, elaepyerai iv aifiari (not Bi aifiaToi), = Ps. Ixvi. 13,

'3 K13. To this again we answer, first, that the difficulty made

out of the two senses of Bid is only one for a German trans

lator, and hardly one even for him ; that Bid may be rendered

in both instances by " through," denoting in the first instance

the way or place through which, and in the next the means

or qualification through which, the high priest obtained an en

trance to the holy of holies. Secondly, when at Lev. xvi. 2

sq. it is said that Aaron is not to come at all times, according

to his own pleasure, into the sanctuary, but only iv (ioo-X<P

iic f3o5>v irepi d/iapr(a<;, /c.t.X., the inference is certainly an

obvious one, that the blood of the victims is regarded as an

enabling means of such approach ; and the same is likewise

true of the antitype (comp. the dvdyicn of ix. 23). Christ, as

high priest taken from among men to act on our behalf,

could not in that character enter the heavenly sanctuary and

make it approachable by us without atonement made for us ;

His own blood, therefore, was for Him the qualifying means

of His entrance there. Thirdly, Hofmann urges that, if " the

greater and more perfect tabernacle not made with hands "

be heaven itself, there can be no proper distinction established

between to. wyia and fj aKnvq. So, with the same notion,

Beza remarks, per absurde diceretur per caelum ingressus esse

in caelum. But this supposed tautology is based on a mis

understanding. This is evident from the fact that the

sacred writer speaks elsewhere of Christ as Bie\v\v6oTa tovs

ovpavovs (iv. 14, "having passed through the heavens"), and

again says of Him (ix. 24), ela~rj\8ev et? avrbv rbv ovpavov

(that " He has entered into the very heaven"). Putting these

two passages together, it cannot involve any absurdity to

interpret his meaning : per coelos in caelum ingressus est.

Only by "the heavens" here we are not simply to under

stand the star-worlds of astronomy, which, though they be

in contrast to any human constructions ov yeipoTroivra, are

not, in respect of God Himself, oi ra\rrn<i tj}? /cti<t£<u<?.

Against such an interpretation may also be urged the lan
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guage of viii. 2, where Christ is called the Xeirovpyo? of the

true ffKTqvT).

Ta arfia is therefore here (as we have proved at viii. 2)

the illocal place of the infinite, self-contained, self-centred

Godhead, and 17 aKrjvq the supra-local place of divine mani

festations to the angels and the blessed, the heaven of love

in which God manifestly dwells, and in which He vouch

safes the beatific vision to certain of His creatures, the vabs

tt)? aKtjvTjt tov /xapTvpiov of Rev. xv. 5, which the apoca

lyptic seer beheld filled with incense-smoke from the Soga

and Evvafw of the divine presence. The former (ra ayia)

is that eternal heaven of God Himself (ai/Tos 6 ovpavo<;),

which is His own self-manifested eternal glory (John xvii. 5),

and existed before all worlds ; the latter (17 aierjirq) is the

heaven of the blessed, in which He shines upon His creatures

in the light of love. This created heaven has for its back

ground the eternal dwelling-place of the Holy One, and on

account of its immeasurable vastness and " many mansions,"

is called also 'ovpavoi (heavens ; comp. viii. 1, ix. 23, x. 34,

and xii. 23, 25).1 Hofmann remarks, indeed ( Weiss, ii. 189),

that there is nothing said in our present passage of a differ

ence or contrast between the ■n-pam) and the Sevrepa aKTjvrj,

inasmuch as this distinction was destined (according to ver. 8)

to last only p-eypt Kaipov Siopdwaem. The remark in no way

disturbs our position, since in the heavenly world there is no

longer any veil (KaraireTacr/ia) between the place of God's

own immediate presence and that of His manifestation to

blessed spirits, and consequently no thought of separation,

much less of difference or contrast between them, as of a

■rrpcoTT) and Sevrepa a-Ktjmj. The sacred writer, however, in

1 Est altare in caslis (says Irenaeus, iv. 18, C) (illuc enim preces nostra;

et oblationes diriguntur), el iemplum, quemadmodum Joannes in Apocalypxi

ait cet. And again Origen, in Lev. Horn. ix. 5 : Neccssarium /nit, domi-

num et salvatorem meum non solum inter homines hominem nasci, sed

etiam ad inferna descendere ut sorlcm apopompeci (blKfV^) tanquam

homo paratus in eremum inferni deduceret alque inde regressus opere

consummato adseenderet ad palrem ibique plenius apud altare illud coeleste

purificaretur, ut carnis nostra: piynus, quod secum evescerat, perpetua

puritate donaret.
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saying Sta ttj? fiel%ovo<; icai re\eioTepa<; afcnvrjs, points up

wards, as it were, to the heavenly places whose blessed

inhabitants are rejoicing now in the unveiled light of the

divine glory—the Bia tj}? being almost equivalent to St'

eKelvnt t?)? ; and first he calls it fiel&v, in contradistinction

to the narrowness and littleness of its earthly type, and

then reXeiorepa, in contrast with the imperfect, undeveloped,

unsatisfactory character of the cosmic tabernacle, with the

veiled and unapproachable sanctuary behind it. The epithet

ov -)(eiponroi.rfrovx after t?5? . . . aicnvr)? (but without the article)

is added as a kind of apposition, and is immediately explained

by the writer himself as equivalent to ov towti;? t?}? /ru'crew?.

That heavenly tabernacle, which his upward glance is now

surveying, is no work of men's hands, but one " pitched"

by the Lord Himself (viii. 2), i.e. His own immediate work

and institution : it forms no part of the present material

cosmos in which we are now placed, but appertains to the

future age,2 and to the world of glory that is yet to come.

The next clause commences with ovhe (not koX ov), as

if the preceding one had run thus : Christ, in entering the

eternal sanctuary, passed not through a tabernacle made with

hands, but through that greater and more perfect heavenly

tabernacle ; (and so proceeds) nor yet (oiSe) through blood of

goats and calves, but through His own blood entered He in

once for all. The blood through (i.e. by means of) which

the Levitical high priest obtained his yearly admission to the

holy of holies, was the blood of the two great sin-offerings

(the bullock and the goat) of the day of atonement ; " bullock"

("») being in the Septuagint rendered by /too^os, " goat "

("Vyi?) by rparfo<i. The plurals rpdycov koX fioa^iov are here

used generically, the goat-sacrifice being first named, as the

one most characteristic of the day of atonement. Christ, on

the other hand, as High Priest of the new testament, ob

tained an entrance to the eternal sanctuary by giving up

His own life iu sacrifice, and so by a blood as far excelling

1 The term is used by St. Luke in two places, and in a similar con

nection : Acts vii. 48 and xvii. 24.

8 Comp. the title of Messiah (Isa. ix. 6, Vulg.), Pater futuri sseculi.

TOL. II. F
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in preciousness that of the animal sacrifices in the hands of

the Levitical high priest, as the true " place" of the divine

presence excels in sanctity the earthly holy of holies ; for

that blood was His own, to iSiov at/Ma, xiii. 12, Acts xx. 28.

With this, or rather by means of this blood, as the true key

to heaven, He has made His entrance u once for all," not at

repeated times, or year by year, into the sanctuary above.

The emphasis of the whole sentence commencing with

Xpio-Tos Se lies on ij>awa^ and the following alavlav \vrpa>-

aiv evpdfievos, the one only entrance, because made u once

for all," and (what is intimately connected with it) the

eternal validity of the redemption thus obtained. So also

Hofmann, rightly observing that here the aorist participle

and the aorist verb {evpdfievot and eiarfkOev) denote contem

porary actions (see on ii. 10). Liinemann's rendering, u after

He had obtained" is, though not ungrammatical, yet not in

accordance with the sense ; Ebrard's, on the other hand, in

equal accordance both with sense and grammar : " accom

plishing thereby an eternal redemption" Eternal redemption

had not indeed been fully obtained before our Lord's en

trance to the Father, that entrance being itself the con

clusion of the great redeeming act. Nor is any injury

hereby done to the supreme and fundamental significance of

the Lord's sacrificial death upon the cross, without which this

entrance iv a'tp/vn into the eternal sanctuary would have

been impossible. As the resurrection from the dead was the

divine obsignation of the work of atonement, so the entrance

of the Risen One into the Father's presence imparted to that

work its eternal validity for us.

The Hebrew version, made under the auspices of the

London Society for Missions to the Jews, rightly renders

evpdfievo'; here by a fut. consec, D^iV Wis Nyo*]. Like nsd,

evplcnceiv signifies both to find and to obtain, and in the

middle voice to find or obtain for oneself, and then to accom

plish or bring about what one has been labouring for or

striving after (comp. the nroi7}o-dp,evo<; of i. 3) ; evpdfirjv being

the Alexandrine, or at any rate non-Attic form of the aorist,

instead of eupo/iwv. Avrpiaais is a Luke word (Luke i. 68,
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ii. 38 : comp. aTroXvrpaais, xxi. 28 ; Xvrpovo-0ai, xxiv. 21 ;

Xvrp(orrj<s, Acts vii. 35), St. Paul using exclusively the

word airoXvrpwo~v;. The Septuagint renders by Xvrpeoais

both f^>83 (redemption), its exact equivalent, and rma (re

lease) ; Theodotion employs it once as the rendering of *isb

(atonement). In the ordinary Scripture usage of Xvrpcoai<;

(cnroXvrptoaii), the notion of a Xvrpov (redemption-price) is

almost lost sight of, as when the word is used of the redemp

tion of Israel, or that of the elect in the last day ; but this is

by no means the case (as is evident from the two loci classici,

Matt. xx. 28 = Mark x. 45, and 1 Tim. ii. 5 sq.) when it is

applied to the redemption of mankind by Christ. The Xvrpov

paid by Him for us is His death (ix. 15 ; Tit. ii. 14 ; 1 Tim.

ii. 5 sq.), as the offering up of Himself ; or His blood (Eph.

i. 7 ; Col. i. 14), as the giving up of His ■^■vyr] (Matt. xx.

28),—His "precious blood," as that of a lamb without

blemish and without spot (1 Pet. i. 19). In our present

passage, likewise, it is the Lord's blood which is regarded as

the Xvrpov. And since it is by means of this, His own blood,

that Christ enters into the holy of holies (even as the Levi-

tical high priest made his entrance by means of the blood of

goats and calves), so it is clear (contrary to the interpretation

given by many among the ancients) that to God Himself,

and not Satan, the Xvrpov is paid. This is involved in the

very fact of the close relationship between the notions of ">B3

and D^.s? : the blood which Christ as IB^J paid for us is

Dnasn b^i,—the D^BS? &l in virtue of which He, as anti

type of the high priest, on the day of atonement entered

(after His passion) the eternal sanctuary, and appeared in the

presence of God for us. Now the blood of atonement was

offered to God, and to Him only : to Him, therefore, this

Xvrptoai<; was also made, to Him our redemption-price paid

down. And this Xvrpa>ai<i, is an eternal one (alwvia for

alwvto<; here only and at 2 Thess. ii. 16 in the N. T., but

sometimes in the LXX.) ; that is, it is of absolute, never-

failing validity. The same truth had been already expressed

in the word etpdiral;. As Hofmann truly says, redemption

is the object which the high priest has in view in appearing
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before God : when that appearance has once been made,

the object lias been gained, and gained for ever.1

It remains to inquire how the sacred writer thought, or

how he would have interpreted in his own mind this entrance

of Christ into heaven, Sta tov ISiov ai(taTo<;. In pursu

ing which inquiry we will start from the following delicate

observations of Schlichting, which have been more or less

entirely made their own by Bleek, Liinemann, De Wette,

and even Tholuck, and well deserve a careful examination :—

Notandum est, autorem, ut elegantice comparationis consuleret,

usum esse in priore membro voce " per" licet pontifex legalis

non tanlum per sanguinem hircorum et vitulorum, h.e. fuso

prius sanguine istorum animalium seu interveniente sanguinis

eorum fusione, sed etiam cum ipsorum sanguine (ov xwpk

aZftaros h. e. iv ai/tari) in sancta fuerit ingressus. Verum

quia in Christi sacrificio similitudo eo usque extendi non

potuit, cum Christus non alienum sed suum sanguinem fuderit,

nec sanguinem suum post mortem, sed se ipsum et quidern jam

immortalem, depositis carnis et sanguinis exuviis, quippe qua

regnum Dei possidere nequeant in coslesti illo tabernaculo ob-

tulerit, proindeque non cum sanguine sed tantum fuso prius

sanguine, seu interveniente sanguinis sui fusione in sancta

fuerit ingressus : idcirco divinus autor minus de legali pontifice

dixit, quam res erat, vel potius arnbiguitate particulce " per "

qua etiam idem quod " cum" in sacris Uteris significare solet,

comparationis concinnitati consulere voluit. In saying all this,

Schlichting avoids coming into conflict with his own pre

viously drawn conclusion at viii. 3 : ex his autoris verbis

apertissimum est, Christum nunc in calis offerre, nempe ut

infra (ix. 14) docet autor, se ipsum Deo. Hofmann, who, as

we have seen, will not admit this conclusion (rendering viii. 3,

" whence a necessity that this One also should have something

which He has offered"), agrees otherwise with Schlichting in

the views here expressed. In the Schriftbeweis he plainly

denies the possibility of the existence of glorified blood in

the heavenly world :s e.g. ii. 2, 197, " His life is still a life

1 See Note P.

1 In the Weiss, u. Erfull., on the other hand, he once wrote : " Cltrist

•
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in (lie body, and indeed in the same body as before His

passion ; but in so far as that former life on earth was a life

in blood, it belongs now to the past. That outpoured blood is

no longer contained in the Lord's glorified body, or in any other

part of heaven ; it works atonement, as the once shed on the

altar of the cross." And again, at ii. 2, 209, he says further :

" Tliat communion icith the humanity of our blessed Lord,

which is vouchsafed in the holy supper, consists mainly in the

communion of His glorified body, in virtue of which He pos

sesses a nature that is one with ours ; but His blood, the

communion of which is attached to the sacramental cup, is the

blood once shed for us upon the cross, and is only so far present

now as His bodily life, which was once given up in that great

blood-shedding, is now restored, but without being again a life

in or sustained by blood."

That in this way the reality of the presence of the blood

of Christ in the holy sacrament is seriously threatened, is

plain enough. The old Socinians (such as Schlichting) natu

rally cared nothing about maintaining such real presence,

being content with a fusi pro nobis sanguinis repraisentatio et

adumbratio. But neither does Hofmann's doctrine properly

admit of it. The Lord's bodily life is now for Him a blood

less one : " The gift of Christ's glorified body, through the

consecrated bread, is followed in the sacrament by the admini

stration of the chalice, simply in order to realize in us the

derivation of His present heavenly life from the former earthly

one, Uirough death and blood-shedding." But how is it thus

realized? Not by any real communication of the Lord's

blood ; for that, according to Hofmann, is no longer in

existence. The Lord's words, therefore, " This is my blood,"

mean something different from what they say. His body is

present in the holy communion, but not His blood. We

receive the one really, the other at the most only dynamically.

Origen, whose teaching is very similar to this, distinguishes

between sanguis carnis and sanguis Verbi,—a distinction which

enables him to maintain the reality of the presence and

entered through the veil into the holy of holies, not without blood, but that

glorified."
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communication of the Lord's blood in the sacrament, so far,

at any rate, as the words are concerned : and perhaps, indeed,

he means actually to do this ; for while he sometimes uses

vitalis virtus as equivalent to sanguis, he also says that what

is meant by caro et sanguis Verbi is known to those who are

initiated into the holy mysteries.1

Bengel likewise (in the Excursus to Heb. xii. 24) main

tains the bloodlessness of the Lord's gloriBed body, but

escapes the evil consequence of such a position in a peculiar

way. Vita gloriosa, he argues, non desiderat circulationem

sanguinis ; tola ex Deo est. But neither (he maintains, ap

pealing to 1 Pet. i. 18 sq.) can the precious blood of the

unspotted Lamb have passed away like perishable things.

Christ, our High Priest, has carried His own blood for us

in separation from His body into heaven, even as the high

priest of the law carried the blood of others into the earthly

sanctuary. And much, we must allow, may be said for this

position, which is also that of Oetinger, Steinhofer, and

Stier. That the Lord entered heaven, not without blood,

is required by the type. That the sacred writer, instead of

saying Sto toO IBiov aTfiaTOS, might equally well have said

eV IBtco aT/MTi, is evident from ch. viii. 3. That the Bid of

mediation does not exclude (as Schlichting thought), but

rather includes,2 the ev of accompaniment, we have already

proved. It remains, therefore, a very natural inference, that

the Lord took the blood of atonement into the presence of

1 Vid. Hofling, Lchre der Aeltesten Kirche vom Offer, p. 170.

* That this is the natural impression made by the words, is evident

from the following citations, in addition to those made by Bengel in the

5th section of his Excursus :—(«) Primasius : non cum sanguine legalium

animalium, a quo per/ecte justificalio non poierat dari, sed cum sanguine

passionis sum introivit in patriam caXestem. (/3) Henr. Bullinger (1532) :

ille inferebat sanguinem beluinum, hie vera proprium, humanum et sanctum.

(y) Jo. Gerhard : Christus sanguinem suum in ara concis in sacrificium

effusum in coeleste sanctuarium intulit. (3) Seb. Schmid : Christus ante

Patrem suum in ccclis non sanguinem tantum suum ad/ert, sed vulnera et

passiones corporis sui simul reprsesentat pro nobis intercedens. These are

but echoes of the scriptural word itself. How the act was done, is left

unexplained.
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the Father, in outward separation from His glorified body.

And this inference is the more natural, as the blood of

Christ in the sacrament is administered in outward separation

from the body. So, again, from ch. xii. 24 (comp. x. 22)

and 1 Pet. i. 2, it would seem (as the blood of sprinkling) to

have a continuous presence ; as such, moreover, it is con

trasted with the blood of Abel, and is repeatedly spoken of

as something different and apart from the person of the glo

rified Jesus. Compare ch. x. 19-21, 29, and ch. xiii. 11 sq.,

where acbfia and a"fia are significantly distinguished.

But all this notwithstanding, I cannot acquiesce in this

conclusion. The "blood of Jesus Christ shed for us" means

His life given up on our behalf. That material substance,

which was the medium or instrument of His bodily life,

when separated from His body, to whose life it ministered,

ceased to live, and is now therefore no more. But the body

which is given us in the holy sacrament is the body of the

living Jesus; and so likewise the blood which we there receive

is the blood of One who, having died, now lives for evermore.

As the flesh and blood of which He speaks in the sixth of St.

John, and on which faith continually feeds, are instinct with

life, both in themselves and in their operation, so are they

likewise full of living energy as sacramental gifts. We

should be compelled, therefore, to suppose rather a revivi

fication of the Lord's blood in separation from His risen

and glorified body (which were indeed a strange and inad

missible conjecture), or such a reassumptio as that imagined

by our earlier dogmatists. So Quenstedt (col. 1223) : No

thing in the Lord Jesus Christ could see corruption., and there

fore not His sacred blood: St. Peter speaks of it as unlike

corruptible gold and silver, and therefore incapable of dissolu

tion ; even in its effusion it remained in union with the divine

hypostasis, and was still the blood of God (Acts xx. 28), and

consequently was reassumed by Him at the resurrection. The

blood of Christ, the price of our redemption, was in no wise

inferior to His sacred flesh. We are therefore piously con

vinced, that not one precious drop shed for us on the cross

remained behind, but that it was all gathered again into His
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sacred veins on the morning of the resurrection. So Tliomas

{Aquinas), following St. Augustine, holds that every drop of

the Lord's blood, as belonging to the truth of His human

nature, was raised and glorified. Nor may we make dis

tinctions, with Prierias and Cajetan, between natural blood and

that shed with saving power for our redemption. The blood

of Christ is all one and the same substance, and the whole of

it was reassumed.

Thus argues Quenstedt. In reply to Hofmann, and

those who agree with him, we may first remark, that there

seems no good reason for supposing the glorified body of the

Lord to be therefore bloodless. If possessed of flesh and

bones (Luke xxiv. 39), without thereby becoming psychical,

why should it not also contain blood without losing its

spiritual (pneumatic.) character 1 Moreover, if the glorified

One gives us His flesh to eat and His blood to drink, we

cannot, without exegetical evasions, deny both flesh and blood

to His glorified humanity. Again, the supposition that our

Lord presented in heaven His sacred blood apart from His

own personality, is certainly against the tenor of this epistle.

The <7rpoa<f>epeiv ri of ch. viii. 3 becomes the Trpoafyepeiv to

iSiov aifia of ch. ix. 12, and this again is explained and

defined by the irpoo-jiepeiv eavrov of ch. ix. 25. And lastly,

there seems no occasion to have recourse to the hypothesis of

a reassumption of the blood shed upon the cross, any more

than of the bloody sweat of Gethsemane, or the holy tears

at the grave of Lazarus. The notion, too, that our blessed

Lord shed all the blood of His sacred body on the cross, is

without any warrant in holy Scripture—a mere fancy.

Without going into medical details on so sacred a subject,

we may say it is inconceivable. The hypothesis, then, of a

redintegratio, is far more acceptable than that of a reas-

sumptio. The sacred blood thus redintegrated, remains and

is the same as that which was shed. " Tlie Lord's glorified

body retains the virtue of that sacrificial death in xohich it was

once offered, and so His blood the virtue of that atonement

which it teas once shed to procure." So may we say with

Kahnis, without lowering the substance of the sacramental
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gift to a mere vigor mortis. And with Thalhofer we may

add, without drawing his conclusions in favour of the sacri

ficial theory of the mass : " The sacrificial action of the God-

man teas not limited to the moment in which flesh and blood

were outwardly separated on the cross. The glorified Redeemer

still continues it in will, and there/ore in substance. The same

self-sacrificing love which accomplished the work of Calvary,

still agitates His heart in heaven, and pulsates therein upon our

altars." The sacrifice of Christ (so far as it was antitypical

of the slaying of the victim, and its presentation on the

altar) was accomplished on the cross. But the antitypical

correlative of the presentation of the blood before the mercy-

seat was our Lord's appearance before God the Father,

bearing in His glorified body (identical with that which

suffered) His own precious blood, now also glorified (yet still

identical with that which had been shed). That high-priestly

self-presentation of the Kedeemer is the eternal conclusion

and ratifying seal of the work of redemption.

We recall to the recollection of our readers that this

second or middle portion of our epistle (forming an almost

independent treatise on the priesthood of Christ) is divided

into three sections : the first of which (ch. vii. 1-25) com

pares Melchizedek with Christ, as " priest after the order

of Melchizedek;" the second (ch. vii. 26-ix. 12) compares

Christ as "high priest" with the high priests of the Old

Testament ; and the third (ch. ix. 13-x. 18) exhibits the whole

redeeming work of Christ as the one " eternal high priest

after the order of Melchizedek." Having reached the end

of the second section, we now enter upon the third.



THIED SECTION.

THE ETERNAL AND ABSOLUTE HIGH - PRIESTHOOD OF

CHRIST AND ITS FINAL OPERATION SUPERSEDING

ALL THE TYPES AND SHADOWS OF THE LAW.

Chap. ix. 13-x. 18. The self-sacrifice of Christ cleanses the

hearts to which its blood is applied, and so prepares

them for the living service of the living God ; His death

is the consecration of a new covenant, and of the things in

heaven; His entrance into the eternal sanctuary is the

seal of the absolute remission of sin, beyond which

nothing more remains in prospect but His ultimate return

to manifest our salvation (ix. 13-28). In contrast with

the oft-repeated sacrifices of the law, Christ by His one

self-offering has fully accomplished the will of God, and

obtained a perfect sanctification for us ; henceforth He

sits enthroned expecting final victory : the new covenant

is now established, and needs no other sacrifice than His,

being based on the absolute forgiveness of sins procured

thereby (x. 1-18).

Mr» pr\||HIS third section is a development and expansion

<me?A IteSli 0f the last clause of the preceding one, which we

have just been considering : alwviav Xvrpao-iv

evpafievos. Its first half (ix. 13-28) attaches itself

chiefly to vers. 11, 12, and consists of three paragraphs, of

which the first (vers. 13, 14) refers to the Bia tov ISlov

aifiaTOS of ver. 12 ; the second (vers. 15-23) to the apxie~

pev? ran /leXkovrcov ayad&v of ver. 11 ; and the third (vers.

24—28) to the elo-ijXdev i<pdiral; et? ra ar/ut of ver. 12. In

the second half of this section (ch. x. 1-18) all the threads

of the discourse beginning at vii. 1 are again taken up and

90
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interwoven with a fresh quotation from a prophetic psalm

(Ps. xl.). The exaltation of Jesus Christ above Aaron,

through His own high - priestly sacrifice of Himself, His

royal session after the manner of Melchizedek at God's right

hand, and the present realization of the new covenant pre

dicted by Jeremiah,—all find in this concluding paragraph

a final and fullest-toned expression.

In thus subdividing this part of the epistle, it is not our

meaning that the sacred writer himself made a conscious

break at vii. 25, or at ix. 12 here. His well-connected

thoughts, and the well-fitting words in which they find ex

pression, flow on in one continuous stream ; but looking back

from the termination, we see these turnings in it. It need

not therefore disturb us to find the commencement of this

third section at ver. 13 so closely connected with the preced

ing clause of ver. 12, and thus proceeding :—

Vers. 13, 14. For if the blood of bulls and goals, and

ashes of an heifer sprinkling the defiled, sanctifieth to the purity

of the flesh ; how much more shall the blood of Christ, who

through the eternal Spirit offered himself without fault to God,

purify 1 your conscience from dead works, to serve Hie living

'God!

The particle el (as Baumgarten observes) is not to be

taken dubitative and conditionaliter, but antecedenter and crvX-

\oyioTiicci)<}. The sacrifices and purifications of the Old

Testament did indeed accomplish something, but the blood

of Christ has accomplished infinitely more. He mentions

(1) the blood of bulls and of goats (comp. ch. x. 4, and

Isa. i. 11, LXX.)—to al/j,a ravpcov ical rpwywv ; or, as we

ought to read it, with Lachmann and Tischendorf (following

A.B.D.E.),2 rpdycov itai ravpav, " of goats and bulls." The

yearly sacrifices of the day-of atonement are those referred

to : the ravpcov being equivalent to the p,6a^cov of ver. 12 ;

1 The original part of the Codex Vat. breaks off at KAGA in x»6cc-

pm : what follows is by a later hand, and is referred to by Tischendorf

as b instead of B.

* So also the Codex Siuaiticus.—Tr.
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and the to al/ia (not simply al/ia) expressing the fact that

the whole blood, not simply a part of it, was expended in the

work of atonement. He mentions (2) the ashes of an heifer—

ottoBos Safiakew; pavrltyvaa tou? Keicoiva>nevov<;. We shall

better understand what the writer here affirms of the opera

tion of these rites of the Old Testament, if we examine in

detail this particular rite of sprinkling (nsrn) with water of

purification (riKBn !Ti3 'd), in respect both to its ritualism and

its symbolical significance.

We read, then (Num. six.), that first of all a perfectly

spotless, and as yet unyoked red heifer, was to be taken :

spotless and unyol-ed, because destined to subserve the compo

sition of a sacred water of purification ; and red, as the colour

of life, because that purifying composition was to cleanse

those who had suffered defilement through contact with the

dead. A female animal was to be taken, because the female

sex is nin, froyovos ; and a cow, because as rnD, symbol of

fruitfulness, it would be the directest antithesis to the un-

fruitfulness of death. The animal was to be brought to

Eleazar the priest, and to be slain by him without the camp,

not to Aaron the high priest, because all, even the remotest

contact with death, was for him unbecoming j1 and without

the camp for a similar reason, because the camp of Israel,

with the sanctuary in the midst of it, was holy, and not to be

defiled by any conscious or designed connection with death.

After slaying the red heifer, Eleazar was to dip his finger in

the blood, and sprinkle it seven times in the direction of the

tabernacle. The blood of a sin-offering made for the whole

congregation, which was slain in the court of the tabernacle,

was also sprinkled seven times within the holy place, before

the Parocheth : here, on the other hand, the sprinkling was

made in the air, lest the defilement of death, which is the

prominent thought in the whole ceremony, should seem to be

brought into any connection with the sanctuary of God ; but

at the same time it was made towards the tabernacle, in order

to impart to the sin-offering there presented somewhat of its

1 The high priest was not even permitted to approach the dead

bodies of his parents.
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cleansing, death-destroying power. After this the heifer was

to be entirely burnt, flesh, skin, blood, and all ; and into the

burning the priest was to cast cedar wood, hyssop, and a

crimson band or ribbon. In the case of the sin-offering for

the congregation, the rest of the blood was poured out at the

foot of the altar, the fat pieces consumed on the altar, and

the remains of the sacrifice burned without the camp. What

is unexampled here is, that the blood of the heifer is also

burned ; but the meaning of this is not hard to discover ;—

the purpose of the whole ceremony being to produce a heap

of ashes possessed of the highest purifying energy, the

blood, which, in consequence of the sprinkling towards the

holy place, had become impregnated with purifying and

atoning power, would naturally form a principal ingredient.

The three articles superadded to the burning seem to be

rather medicamenta than symbols properly so called. The

fragrance of the cedar wood would act against the odour of

death ; the hyssop was regarded by all antiquity as an instru

ment of purification ; and the crimson band, coloured with

the cochineal dye, may indeed (as Bahr and Kurtz maintain)

have symbolized life ; but the cochineal was itself regarded

in antiquity as a cordial.1 The priest, the man who burned

the body, and the man who collected the ashes, were all three

" unclean until the evening :" " unclean," because engaged

in a rite connected with the uncleanness of death ; but only

" till the evening," because the removal of such uncleanness

was the very end of the ceremony. The red heifer herself

was, on the other hand, not regarded as unclean. On the

contrary, the whole was a risen (sin-offering), and conse

quently " most holy" (D'BHp tnp) : it was only the intention

or thought of uncleanness inseparable from the preparation

of an antidote, which rendered those unclean for a time who

were concerned in such preparation.

The rite being thus completed, the ashes were to be laid

up in a clean place outside the camp, to serve (when rinsed

with the naturally purifying element of water) as a means

1 These ingredients were, however, used in such graall quantities, as

not to have more than a symbolical significance. See Note Q.
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of cleansing for those who had been defiled by contact with

a dead body : for that purpose, such persons were to be

sprinkled with the water on the third and on the seventh

day, and so purified ; the same rule applying also to the

house of the dead, and to the furniture and clothes contained

in it. A man, who himself was in a state of ceremonial

purity, had to perform the act of sprinkling (with a bunch of

hyssop), but became thereby unclean until the evening, and

had to wash his clothes. The proper name of this " water

of sprinkling," or " of separation," was in Hebrew rnj ,p

(LXX. vBtop pavriafiov), and also fiNtan id, " water of puri

fication" (Num. viii. 7, LXX. vBtop dyvio-fiov).

This Greek (Septuagint) term vBcop pavriafiov was in

the sacred writer's mind when using the bold abbreviation,

ottoSos BafiaX. pavri^ovaa toii? iceicoivwfievovs (instead of

pavrCCpphn) hii tovs Kexoiv.). The " unclean " (LXX. and

Philo, aKaOaproi and fie/iiao-fievoi) are here called k€koipco-

fievoi, the antithesis of ^in (icotvov) and ehp (ayiov) being con

founded with that of NDD (aKilOapTov) and lino (tcadapov)}

(Comp. Acts x. 14 sq., 28, xi. 8 sq., and xxi. 28.) It is further

evident from all the ritual thus detailed how truly and pro

perly the u ashes of the heifer " might be said to " sanctify "

(aytd^ec is a more significant term than wyvl&i) " unto the

purity of the flesh," i.e. so as to produce a ceremonial and

external state of purity (woo? indicating here the result, not

the purpose, as it would have done had the phrase been irpbs

tt)v T7}<; cap/cbs KaOapaiv instead of Ka0ap6rr)Ta). Philo also

says of the legal \ovrpci xat irepippavrijpui, that they are

directed towards a Ka8apo-i<; tov croofiaTo1; (11. 251, 8) ; but

the writer of this epistle extends the statement to all sacri

fices (which latter, according to Philo, were intended to pro

duce a Ka6ap<TL<; t>)s tyv-xfj';), and even to the sprinkling of

the blood on the day of atonement. From which it is evident

1 At Lev. x. 10 there are properly two quite distinct antitheses : on

the one hand, that of clean (nriD) and unclean (ndB) ; on the other, that

of "holy" (CHp) and "common" (^n), i.e. the loose, unbound (from

^>n, to loose), unguarded, unreserved, left free for the use of all (comp.

1 Sam. xxi 5).
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that he is contemplating the Levitical sacrifices (apart from

any spiritual blessings that may have accompanied them)

simply in their naked objectivity as outward acts, and regards

that membership in the commonwealth of Israel which the

Levitical sacrifices maintained or restored as confined to the

sphere of the <rap%, i.e. of the natural and earthly life conse

crated by the benediction of the Levitical covenant. His

thought may be thus expressed : The sacrifices and purifica

tions of the old covenant were unable to form a spiritual

church on the ground of a spiritual regeneration, and yet in

their outwardness were able to effect an outward sanctifica-

tion : how much the rather may we now expect an inward

spiritual blessing from the operation of the blood of Christ !

The logical relation of the two clauses is not so much that

of Rom. v. 10 as that of Matt. vii. 11. On the one hand,

we have the blood and ashes of animal sacrifice ; on the other,

the blood of Christ—to cu/mi tov Xpiarov os Bia irvevfiaTOf

alcovwv kawov Trpoaijveyicev a/xcofiov t&> Gea>.

To enter into the proper meaning of these words, we

must surrender, in the first place, the reading supported by

not a few, but those confessedly inferior authorities,1 Bia

Trvevfia.TO<} ayiov. This reading must be rejected on purely

critical grounds, but has also the context against it. Bleek's

remark, " The divine element in Christ is, in fact, the Holy

Spirit" is contrary to Scripture ; and De Wette's, " The

Holy Ghost is meant, which on Christ was bestowed without

measure," is inapplicable, inasmuch as the expression in its

present context denotes evidently something belonging to the

essence of the Lord's personality. We give up, in the second

place, any reference of irpoo-iiveyicev here to Christ's heavenly

irpoafyopa, such as that assumed by Bleek and the Socinian and

Arminian commentators. Whenever the sacrifice of Christ2 is

1 Viz. D*, many cursives ; the Coptic, Itala, and Vulgate versions ;

ChryBostom, Damascenus, the Glossa interlinearis, and other Greeks and

Latins,—among the latter, Ambros. ; finally, Luther.

1 The sacrifice of the cross is, as we have often remarked before, the

antitype both of the nt3,riB', the slaying of the victim, and of the mtipn,

its consumption on the altar.
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typically and antithetically compared with the sacrifices of

the Old Testament, it is His self-oblation on the altar of the

cross which is the point of comparison. That such is the

case here is evident from the epithet dfuo/xov = D^on, involv

ing a reference to the requirements made of victims offered

under the law;1 in accordance with which observation we

must interpret the 8td irvevpM,To<; aleavlov of the present text.

Nor have I myself ever been able to understand this irveOfia

alwviov otherwise than as expressing that element in the sacri

fice of Christ which answers to the animal soul (t?EU) in the

expiatory sacrifices of the Old Testament : s so that Sia m>.

alasv. would mean, " through the medium of Hi3 own eternal

Spirit," i.e. the whole divine and human, but more particularly

the divine inward being of the God-man, the divine eternal

personality which at the resurrection interpenetrated, trans

figured, and as it were absorbed the crdpl;, so that He is now

altogether irvevfia (1 Cor. xv. 45 ; 2 Cor. iii. 17 sq.). And

so irveviut is used in antithesis to trap!- at Rom. i. 4 (comp.

1 Tim. iii. 16 and 1 Pet. iii. 18).8 This the inward being of

Christ is called here eternal Spirit, because absolute, divine,

and purely self-determined. The act of self-sacrifice through

1 The old Socinian commentators understood uftafton here to apply

to the glorified humanity of the exalted Saviour, Schmalz making it

almost identical in meaning with " bloodless."

2 For an examination of Hofmann's interpretation, see Note R.

8 It is quite against St. Paul's phraseology and sentiments when

Zeller and Lipsius say of our Lord, that " the divine irnvfia obtained in

Him personal existence : " it would have been more correct to say that

the thv/i« of the Godhead, so far as it is mvft» of the Son, obtained a

human personal existence in Him. Used in this sense, m>tZft» desig

nates the inward spiritual being of the incarnate One, as when Ignatius

speaks of an haoii cxpxi; *«< irniftxTo; in Christ, and Barnabas calls

the body of Christ cxsv*( imsvftxTO(, and Lactantius calls His pro-existent

being Sanctus Spiritus (Dorner, Dogma von der Person Christi, i. 209-213,

and Schmid, Neutest. Theologie, ii. 297). Among the older commenta

tors who have taken this view of the meaning of tmv/w xiunon, Beza

is worthy of special note ; his words are : Opponit pecudum sanguini

sanguinem ejus, qui non homo duntaxat, quales ceteri, sed Dens etiam

fuerit, nam Spiritus xterni appellatione Deitatis in humanitate assumpla

efficacitatem iiifinitam intelligo, quse totum hoc sacrificium consecravit.
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this eternal Spirit is an ethical one of absolute validity and

worth;1 "through" (Sia) being here = " in virtue of," and

used in the same sense as at Acts i. 2, xi. 28, and xxi. 4.

For the animal soul or C'B3, a sacrificial death is a matter of

constraint, unconsciously, or at any rate unwillingly endured;

but that of Christ made in the energy of eternal Spirit is a

fully conscious and absolutely free act of obedience and love

(per ardentissimam caritatem a Spiritu ejus ceterno profectam,

CEcolampadius), and therefore productive not of a shadowy,

but of a real atonement before God : it is the self-surrender

of a pure and sinless, and at the same time infinite and ever-

during life, and a work of infinite intensity and saving power

commensurate to the needs not of individuals only, but of all

mankind. This its universal application is indicated here by

the comparison not with ordinary sin-offerings made by indi

viduals, but with that of the day of atonement made for all

Israel, and with the universal means of purification provided

for the whole people in the ashes of the red heifer. And

hence also the vjubv of the text, recept. to which on internal,

if not on external grounds, the preference is to be given over

the rifiSsv of Lachmann and Tischendorf.

With the word v/jlcov the sacred writer now consciously

addresses himself to the church of the New Testament, and

reminds her how far more effectual and universal a means of

cleansing she is possessed of in the blood of Christ once

offered, and henceforth glorified, than had that of the Old

Testament, in all its ashes of purification and sacrifices of

atonement. Cleansing of the conscience from dead works

for the service of the liviug God, is the blessed effect of the

due application of this sacred blood of God Himself (Acts

xx. 28), and the gracious motive through which it was out

poured. Its operation is not a surface one, but central. It

1 Jam vera (says Seb. Schmid) cum hie Spiritus xternus adeoque

infinitus tit, utique pondus merili et satis/actionis, quod ab eodem spiritu

est, xternum et infinitum est. Quodsi xternum et infinitum est, ne quidem

ivfinita Deijustitia in eo aliquid desiderate poluit. This rational conclu

sion in the spirit of the church doctrine of the atonement is scriptural

and unassailable.

VOL II. a
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cleanses the avvelBr]o-i<: (i.e. a man's own inward conscious

ness of his relation to God) airb veicpwv epyav ; i.e. it relieves

the mind from that shameful burden of a sense of impurity

and alienation, which, making of the inward man a living

corpse, produces only works (and among them even those

of apparent legal righteousness1) iu which no pulses of the

higher life are found. There is no leaping here, as De

Wette supposes, from the idea of atonement to that of

regeneration or renewal. Both ideas, justification and sanc-

tification, lie involved together in the one icaOapl^eiv ; comp.

1 John i. 7.

The purpose of this justifying and sanctifying operation

of the blood of Christ, is to produce a living witness of its

reality in a life of holy service—et? to Xarpeveiv &ea> Jeoirt.2

The man ceremonially cleansed and externally atoned for

under the Old Testament, had at once a right to join in the

outward worship of God and the outward common life of the

congregation of Israel, although no inward change may have

passed over him ; but he who has been reconciled and cleansed

by the inward operation of the blood of Christ, stands hence

forth in living communion with God his Saviour, and is

empowered to serve the living God with living works and

inward service. And it is just this disburdening purification

of the conscience by the blood of Christ, independently of

all outward performances, which proves that the entrance of

Christ hih tow iZtov aifuno<; into the presence of the Father

was indeed the accomplishment of an eternal redemption, and

has put an end to the expiations and lustrations of the law.

We now come to the second paragraph of this third

section. It occupies vers. 15-23, and is an expansion of the

dp%iepev<s r&v px\Xomo)v dyad&v of ver. 11.

Ver. 15. And for this cause he is the Mediator of a new

testament, in order that, a death having taken place for the

propitiation of the transgressions under the first testament, they

1 See commentary on ch. vi. 1.

2 Laclimann, following A. and other authorities, reads **i «A>j&»f,

which seems to be a gloss from 1 Thesa. i. 9.
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wliich have been called may receive the promise of the eternal

inheritance.

The hia tovto here must be referred backwards to the

preceding context.1 On this very account, viz. that the blood

of Christ has an inwardly purifying power, and such as was

wholly wanting in the sacrifices and purifications of the law,

even then for this very reason He is a Sia6rjicn<; amuvjJ? a€aLrn<i.

The emphasis lies on icaivrjs, and the sentence might accord

ingly be thus inverted : the SiaOqien of which Christ is

fieo-lTn<s must therefore be a new one (see Note on ix. 1).

Hofmann says (Schrift. ii. 1, 298) : u We have already learned

that tJie proper meaning of ZuiOrjKv is 1 ordinance1 or ' settle

ment,' like that of the Hebrew JV"Q, as rendered in Chaldee by

O'i? ; and when Bleek maintains that the designation of Christ

as iiecriTqs SiadqKvs here proves that StaOqicr) must be taken in

the sense of a covenant between two parties, he makes a mistake,

which a reference to Gal. iii. 19 would be sufficient to dispel.

The mediatorship of Christ is wrongly conceived as an action

towards both sides, by means of which a mutual agreement or

covenant is carried out. For, as we have seen, the Kaivrj

hiadtjKT) of the prophecy cited at viii. 10 is simply an 1 ordi

nance1 on God'8 part for us, and the /iecr/T^s or mediator is

he by whom this ordinance is executed." Against this position

of Hofmann's we would remind the reader that we have

already (at vii. 22) proved, that in n^3 the notion of two

concurrent parties is as clearly impressed on the word as

possible, and that the rendering " settlement" or " ordinance"

is founded on an unproved meaning assigned to m3; the

only apparent justification for Hofmann's view being, that

in no case could a TVQ between God and man be an agree

ment between two equal parties, but must necessarily be an

arrangement, commencing with a condescending offer on

1 Schlichting, Bohme, Bleek, would give toSto aforward reference ;

against which Hofmann remarks, that in that case the author must

have written, not lid tovto—oiraj, but lid tovto . . . ?»« (2 Cor. xiii. 10 ;

1 Tim. i. 16 ; Philem. 15). This I would hardly venture to maintain.

Comp. Xen. Cyrop. ii. 1, 21 : ol ou/tfixxoi oili li h AXKo Tpltpoinai «

o;r«f jinypirtau ivtp run Tfityomn.
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God's part, to whom alone it appertains to determine the

conditions of mutual relationship. And here the very use

of the word fieairr)<! shows that the writer of this epistle has

the ordinary meaning of tV\2 in view. Whenever BiaOtjKT]

and fi€alrr]<{ are used together, the (ieairT)<s must be (as St.

Paul may be said to have ruled at Gal. iii. 20) not of one

only {evot), but a middle person between two others, acting

in the way of giving and taking towards both sides, and

therefore necessarily partaking of the character of each, i.e.

in this case must be both human and divine, not merely

acting as God's representative towards men, but standing

between both parties, and so uniting them. We ought there

fore properly to have translated here, for this cause He is

mediator of a new covenant ; but prefer to keep the old ren

dering, " testament" because the notion of hiuBrjicn = rvn,

covenant, though here retained, passes over in the follow

ing sentence into that of a testamentary disposition = the

talmudic terms nwv, 'pTPI. This ambiguity or double

meaning of the word Hofmann endeavours to escape, by

attaching both to SiaOqicn and IVO an original signification,

embracing both meanings ; and is so far more successful in

one respect than Ebrard, who would retain the meaning of

" covenant" throughout the present paragraph.

But the assumed interchange of meanings attached to

StaOrjKT) is in Hofmann's view not merely a harmless want

of dialectic accuracy (De Wette), or an allowable logical

inconsistency (Tholuck), but an unpardonable confusion of

thought. Such, however, in our judgment, is not the case.

The sacred writer thinks not in German, but in Greek, and

expresses himself accordingly. The Greek word SiaOqicn is

more expressive and comprehensive than the Hebrew ma.

It includes and combines the notions of covenant arrange-

ment between two parties, and of testamentary disposition or

settlement. Now if only one of these two notions had been

applicable to the subject in hand, and the sacred writer had

made, nevertheless, a thoughtless and irrational use of both,

he would justly incur blame for such confusion of thought.

But if both meanings of ZiadrjKi) are applicable, we cannot
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blame him for availing himself of the doubly significant

word. And they are thus applicable. The old commentator

Schlichting has observed already : de tali re sermo est quce

utrique vocis signijicationi, et " testamento" et u fosderi," aliqua

ratione sit communis . utrobique enim, ut sive testamentum sive

fcedus plane ratum sit, mortem accedere oportet. This expla

nation is, however, not perfectly satisfactory. The res com

munis in the two notions of " covenant" and " testament"

which are combined in SiaO^nr} may be better conceived as

follows : In the Buidijicr) of the gospel, regarded in its first

signification of a " covenant" between God and man, there

are certain conditions and expectations which have for their

object a future divine blessing ; that blessing is throughout

the Old Testament frequently designated by the term " in

heritance" (rpru, KXnpovofila) ; and this idea of an inheritance

is one which has exercised a very powerful and pervading

influence on the minds of all the writers of the New Testa

ment. The sacred writer here makes a step still further in

advance, and (with this notion of an inheritance in his mind)

employs the term SiaOrjien in its second signification of a

testamentary disposition, and so connects the notion expressed

by Kkijpovoftla with that of testamentum, being the latter one

of those represented by ZuiOrjia}. Hofmann himself cannot

deny that such is the case. And inasmuch as the notion of

a testament, i.e. of a disposition of property made by a man

in his lifetime to have effect only after his death, is one

foreign to Israelite antiquity, and yet (as Hofmann is com

pelled to grant) plainly connected with BiaO^/cn here, the

conclusion is unavoidable, that an Hellenic conception is

attached to the word which confessedly represents the Hebrew

ma ; and so (under Hofmann's own guidance) we come back

to the very " confusion" of ideas which he has so severely

condemned.

Both these significations, " covenant" and " testament"

(as represented by SiaO^icn), must be referred to the common

notion of " disposition" or " settlement." On this point we

are all agreed ; and inasmuch as we, for our part, are per

fectly prepared to acknowledge that, in the case of a covenant
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between God and man, the human factor must be all but

absorbed in the divine, it seems to me that there can be no

essential difference whether we say that the notion of a divine

" covenant," or that the notion of a divine " settlement,"

passes over here into that of " a testamentary disposition."

Not, however, that the one notion is to be regarded as here

substituted for the other. The sacred writer keeps them both

(the notion of a covenant and that of a testament) in view

in speaking of our Lord as Biadi]Kr)<; Kaivijs /ieo-for)? ; so that

all that follows is but a development of what is here in

thought combined. The very use of the term ic\Tjpovop.{a<; at

the end of this first sentence, shows that he regards Stadqict)

as a covenant, involving the promise of an inheritance : so

that the /teo-n-ij? here is, on the one hand, as towards men,

recipient of the inheritance on their behalf ; and on the other,

as towards God, fulfiller of the covenant conditions on which

this inheritance depends.

The clause onrass Oavarov yevo/ievov, k.t.X., declares two

things : first, what the Mediator has done for the accomplish

ment of the divine purpose ; and then what that purpose is—

His own pontifical self-sacrifice of blood, and the thereby

rendered possible entrance into the promised inheritance of

those who are the called. We must not render oi ksk\. t.

alum, icknp. (with Tholuck and others1), " those who are called

to the eternal inheritance" (which would be for our author too

harsh a construction, and one, moreover, easily misunder

stood), but connect t»)? alav. ic\i)p., per hyperbaton? with

TTjv itrarf^eKiav as its dependent genitive ; the altovun KKrjpo-

vofiia being the governing thought of the clause, and there

fore placed emphatically at the end. We have here again a

phraseology that reminds us of St. Luke, in eirayyeXui,3

used not for the word of the promise, but for its object.

Compare Acts ii. 23.

The object of the divine promise under the covenant of

1 e.g. Ebrard, and formerly the Peshito and Luther (till 1530).

1 Comp. ver. 16 and ch. xii. 11.

s Comp. Khriporofiur zri» ss\, ch. vi. 12, 17 ; irm/jgut i% ir., vi. 15 ;

and KOftinetaScci tij» <x., x. 36 and xi. 39.
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which Moses was Mediator, was an " inheritance " (r6m) or

" everlasting possession " (D^iy ntns) ; but it soon became

manifest that the land of Canaan, though bearing this title,

could not be the abiding rest of God's people, nor His true and

final dwelling-place among men,—that the ala>vto<; KK^povo^la

of which the covenant spoke must be a future and unearthly

one, the right to which was to be ultimately extended from

Israel to all mankind, and to be realized only in the world to

come. This " eternal inheritance," then, is the sum total of

the fieWovra aya0d of ch. ix. 11 : it is the /ieXkovaa oIkov-

fievT) of ch. ii. 5, the glorified and transfigured world of the

future; and the iceickrifievoi are not merely those to whom

the promise of this inheritance was first addressed, but all

members of the human family to whom, in accordance with

the divine purpose, its possession should be ultimately vouch

safed. And Christ is the Mediator of a new covenant,

through which all the called among mankind are to be put in

possession of this inheritance ; and that by means of a work

on His part which is also included in the divine plan—hence

the 8ia rovro at the commencement of the sentence—namely,

a redeeming and atoning death — Qavarov, jevofiivov ets

aTTokvrpoxTiv twv «rl Tjj irpwrrrj Siadij/cr) irapa^daecov.

Christ, then, is Mediator of a new covenant, which offers

the promised inheritance not merely as a future expectation,

but as a present good ; and in this consists its differentia

from the old covenant. But before this new covenant can

be established and come into operation, a death must have

taken place atoning for all the transgressions that have gone

on accumulating during the continuance of the first covenant,

and so capacitating the /ceic\T)p,evoi to enter at once upon the

inheritance thus assured and made over to them.1 AiaO^m]

is evidently here taken in the sense of testamentum. In

common life, an heir can only enter on his inheritance by the

death of the person whose will has been made in his favour.

But in thi3 case it is an atoning death2 which must intervene,

1 For this use of M = upon, alongside of, compare Winer, § 48.

* A scholion in Matthaa to Semar. ytnoft. remarks : tin y»f hfi&t

xai Tiftapi'an Zovrai iip' oJ( i^tif*/*t^V3*f*i»-
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a death els diroXvTptocrw rwv iiri rfj nrp. b~ta0. irapa^daeav.

Hofmann's interpretation is : " Not men themselves, but their

transgressions, are here said to be redeemed : the genitive irapa-

fiaaecov cannot signify that from which, but only and simply

that which is itself redeemed. We are not therefore to compare

(with Bleek and Kuiiial) a<pa{pecri<; d/jLapnwv, nor (with De

Wette) Kadapia/ibs d/iapriciv, but rather the phrase iXdaKeaOai

ras apapTUK, It h the transgressions (irapafidaeis) themselves

which are regarded as having fallen under the wrath of God,

and so liable to punishment, and as delivered from this fall

and liability by the work of the Redeemer." This is hardly

the right interpretation of the genitive Trapafidaecov. Just as

we say iXevdepla, twos, freedom from sometliing, KaQapals

twos, purification from something, and eKevdepovv, Xvew,

diroXvew Tivd twos, instead of airo twos; and just as our

author himself speaks of a KaOapio-fibs tg>v dpapTioov (ch. i. 3)

instead of dirb twv dfiapTi&v; even so here, t5>i> Trapafi. is

equivalent to dirb t. irapa/S. (Tit. ii. 14) or etc t. irapafi.

(1 Pet. i. 18).1

In thus speaking of the transgressions accumulated on

the first covenant, the sacred writer has Israel mainly in view

(who, as the people of that covenant, were destined to form

the first congregation under the gospel), but not Israel exclu

sively, any more than at Rom. iii. 25 (irdpeais t&v irpoye-

yovoTcov dfiaprn/JidTcov). " lie has in his mind's eye not merely

the transgressions of the present generation, but those of the

whole series of generations since the establishment of the cove

nant of the law on Sinai, and regards the history of God's

relations to mankind as one great whole, of which the religious

history of Israel forms a typical part, exhibiting in one crucial

instance the incapacity of the whole human race to satisfy the

requirements of the divine will. From this point of view atone

ment of transgressions under the law will mean the same thing

as atonement of the sins of men in general, regarded as violations

of the revealed will of God ; and the death of Christ will be an

1 It is possible that even the trt* dfzaKvtpoaiv toS oufittro; of Rom.

viii. 23 is to be explained in the same way as = redemption from the

body of death (Rom. vii. 24).
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atonement not merely for sin in the abstract, but especially for

sin in its most aggravated form, as conscious transgression of

that revealed will. The special reference here made to trans

gressions under the covenant of Sinai has its ground not only

in this, that that covenant had a real significance for mankind

in general, but also that the point, xohich the sacred writer has

here mainly in view is the transition from it and its failures

to the saving dispensation of the gospel. That transition could

not take place without a death which should annihilate the trans

gressions of the former covenant." So Hofmann (ii. 1, 300) ;

and the meaning of the sacred writer could hardly be ex

pressed in more appropriate terms. But still the question

remains, Was it then the view of the writer of this epistle,

that there was absolutely no forgiveness of sins whatsoever

under the Old Testament? Such could not possibly have

been his view. Both the sacrificial ritual and the book of

Psalms afford proof of the contrary. The ordinary sin-

offerings were, indeed, mainly directed to the atonement of

sins of ignorance (ayvorffiara) ; but there were other sin-

offerings (such as the goat offered at the new moon, passover,

pentecost, the feast of trumpets, and on the seventh and con

cluding day of the feast of tabernacles) which had no special

reference to any particular class of sins, and on the head of

the scape-goat of the day of atonement the high priest laid

irdaa<{ rh<; dvofilai r&v vIcjp 'IaparfK, Kal 7raa,a<; ras' aSi/cia?

avT&v Kal 7racras t«5 dfiapria<; avrwv (Lev. xvi. 21). 1 But

all such atonements and remissions as these bore no com

parison for depth, reality, or endurance with that which is

here called airo\vTpa>aL<i twv irapafidcrewv. They were re-

1 It should be observed that ■sa.pa^ousti as = j;b»s is not a Septua-

gint word. It occurs once, Ps. ci. 3, as rendering for D'ttD. Nor is

the word rapa/ixttta* used by our author here in order to exclude certain

graver kinds of sin for which (as alleged by Schlichting, Limborch,

and others) no atonement was provided by the law (comp. Hofmann,

Weiss, ii. 165). In the remarkable parallel passage, Acts xiii. 88, 39,

the meaning is, not that we are justified by Christ from all kinds of sin

which could not be forgiven under the law, but that the whole burden

which rested on the conscience, and which ceremonial justifications were

j>o\verless to remove, is in Him token away.
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stricted to the performance of ceremonial acts, which being

unable to give the conscience any enduring satisfaction, had

to be repeated year after year; and these ceremonies them

selves rested on legal ordinances which restricted the promise

of grace and acceptance to those who belonged to the common

wealth of Israel. A general act of grace, assuring the divine

forgiveness to all mankind, was utterly unknown under the

Old Testament. Before a new htaOrjicn could be established,

there must be such a general and absolute forgiveness of sins

as that foretold by Jeremiah (see above, viii. 12); and in order

to such forgiveness, and to the reinstatement of mankind in

their promised inheritance, an atoning death was required.

Ver. 16. For where there is a testament, there must also of

necessity he understood the death of the testator.

As the former verse has an excellent parallel in Acts xiii.

38, 39, so is this verse not less like St. Luke both in thought

and expression. The phrase hunidecrQai BiaOrjKrjv, which

occurs viii. 10 and Acts iii. 25, in the sense of " making a

covenant," is here used in that of " making a testament" or

" will." Properly speaking, God (the heavenly Father) is

6 Siadejievos, the will-maker or testator ; but (inasmuch as

He has placed the whole inheritance destined for mankind

in the hands of Christ as Mediator) the Sut6e/ievo<! is here

our Lord, who before His passion said of Himself (St. Luke

xxii. 29 sqq.), icouyo) huvridefiui vpXv, Ka6ai<; Siedero fioi 6

Uarqp fiov, (iao-Ckelav—/ assign to you, as the Father hath

assigned to me, a kingdom ; iva ead^re, k.t.\., iv t§ fiaaikelq

fiov. The " kingdom" thus assigned to Christ, and by Him

assigned to us, is the eternal inheritance : consequently He

is the transmitter of the inheritance ; and His death being

necessary to that transmission, our author, in order to exhibit

that necessity, says here, ottov yap ZiaOrjicq, k.t.X.

Jerome, following the Itala, renders thus: Ubi enim testa-

mentum, mors necesse est intercedat testatoris, taking <pepeo-0ai

in the sense of <yeveo-8ai. So also Luther : there must of

necessity take place (geschehen) the death of him that maketh

the testament. But this rendering is incorrect, ^epeadat
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may indeed be used of the advance or progress of a thing

or person, but not of the occurrence of a single event. A

better rendering would be, " The death of the testator must be

a fact of common notoriety," and as such, need no further

proof (on the principle, notorium non eget probatione). We

have also the choice of another rendering, that of Ltine-

mann, Ebrard, Bleek, De Wette, Tholuck, Bohme, Valcke-

naer : " The death of the testator must be alleged" (afferri or

proferri), i.e. in a legal or forensic sense. This rendering of

<j)€pea6aL (which is already found in Hammond, Eisner, and

Baumgarten) has much in its favour. So we find Acts xxv. 7

(text. rec.)i «w"t«/tOTO <pepew, John xviii. 29, Karnyopiav

Kara twos <pepeiv ; and in Demosthenes, pdprvpa (pepeiv,

afrlas <pepeiv (to bring up a witness, to adduce proofs), etc. ;

and in Roman law, ferre sententiam, testimonium, suffragium,

exempla. But inasmuch as <pepe<rdai is not met with in the

exact sense here proposed, of alleging a matter of fact, and

moreover would require us to take ddvarov in a metonymic

sense (= the fact of the testator's death as legal condition),

I prefer myself the former rendering : " Where a testament is,

there must also (in order to its validity) be current as a matter

of notoriety the fact of tlie testator's death." Before that is

known and established, the testament has no legal force.

Ver. 17. For a testament is of legal validity in the case of

there being some that are dead, since surely it is of no force at

all while he that made it is still living.

The expression hrl veitpoZs is peculiar. A testament is

of force " upon the dead" i.e. on condition that some persons

(or things) should have died (see Winer on hri, § 48, c). The

reason for employing such a mode of expression is, however,

plain : the sacred writer would prepare the way for what

follows (ver. 18 seq.) concerning the old BiaOrj/cv, which

likewise was eirl ve/cpon fiaftata, the death of the sacrificial

victims having been an essential condition of its establish

ment. The following clause, beginning with hret, appeals

to the sense of the readers of the epistle as to the matter of

fact in the case of an ordinary testament, and may be re
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garded as a question (Bengel, Lachmann, Hofmann, and

others) addressed to them. So etrei elsewhere is used to

introduce an interrogative clause (see ch. x. 2 ; Rom. iii. 6 ;

1 Cor. xiv. 16 and xv. 29), and firjiroTe occurs both in direct

(John vii. 26) and indirect (Luke iii. 15 ; 2 Tim. ii. 25) ques

tions, and sometimes so that irore loses its temporal signifi

cation altogether, and merely emphasizes the interrogative.

It is, however, unnecessary to assume such to be the case

here, and still less necessary to prefer, with Isidorus of Pelu-

sium (Ep. iv. 113), the reading /mt) totc, which at present has

only one MS. authority in its favour, the Codex Claromon-

tanus (D*). The order of thought is by no means tauto

logical : " Where a testament is, i.e. in any case where a

testament becomes a subject of interest and discussion, it is

also a point assumed and notorious that the testator is him

self deceased (ver. 16) : for a testament has no legal validity

except in the case of some one's death (ver. 17a), but may

be altered or destroyed at any moment during the testator's

lifetime ; for indeed (as the readers must be well aware)

there has been no instance of a testament coming into opera

tion under other circumstances" (ver. 176). But how does

all this apply to Christ ? To this question Hofmann replies

(Weiss, ii. 165) : " The very notion of a SiaOrficn, when taken

in this absolute sense, of a disposition made in respect to the

whole of a mans possessions, requires as a previous condition

the death of him who thus disposes of his entire property ; for

so long as the man himself lives, the possibility of his acquiring

yet more will remain, and any previous disposal of his pro

perty may cease to be a Siadrjicn in this absolute sense. And so

it was with Christ. So long as He continued to live in the

flesh, His TeXet'oxri? was still a thing of the future. Only by

death could He be made perfectly free from all the bands of

fleshly life, and capable of making us partakers of His own

glorified humanity." This explanation of the avar/icn Odvarov

<f>epeo-6at is unsatisfactory. Why may not a man dispose

or nominate an heir of his whole property by anticipation

twenty years before his death as well as a few hours ? The

thought, therefore, that the perfection of our Lord's human



CHAP. IX. 18. 109

nature, and by it the perfecting of the KKnpovo^ia, was only

attainable by death, though in itself most true, is out of

place here. The death of Christ is here contemplated, in

the first place, simply as the previous condition, without

which the transference of property disposed of by will can

not take effect—the hiaJdrjicr) being regarded as a testamen

tary disposition. (Not, of course, that in dying Christ may

be thought of as losing any part of that glory of which we

become partakers. In first dying and then returning to the

Father, He is at once, and in one person, the testator who

leaves us the inheritance, and the executor who carries out the

testator's will.) But, in the second place, if the SuiBijkt] be

also regarded as a disposition of property made by covenant,

the death of Christ becomes a factor in such Biad^/en in a

much fuller and deeper sense. It is His death alone which,

in accordance with the terms of the covenant, releases the

inheritance for us : for, first, it is the means whereby God is

made willing to hand over the inheritance to us sinners, or

whereby He creates for Himself the possibility of doing so ;

secondly, it is the atonement or purification which renders

us sinners capable of receiving the inheritance ; and thirdly,

it is through the effectual discharge of all obligations and

transgressions attached to the old covenant, the abolition of

that covenant and the constitution of the new.

Thus understood, the whole paragraph (vers. 15-17) is

an expansion of the Bict tovto of ver. 1 5. Christ, in virtue of

His own blood-shedding, is Mediator of a new testamentary

covenant, " death " and " testament " being two correlative

notions : in accordance with which, the sacred writer pro

ceeds to point out that even the old testamentary covenant

was not made effectual without a death, without a blood-

shedding.

Ver. 18. Whence neither is the first [testament] conse

crated witltout blood.

The old covenant was also (in accordance with the double

sense of Stadr/ien) a testamentary disposition, in so far as God

bound Himself by promise to bestow, on Israel continuing
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faithful, an "eternal inheritance" (D^y nbnj). (The ex

pression is found in numerous places, e.g. Ex. xxiii. 30, xxxii.

13, Deut. xv. 4.) And being thus a testament, it is also not

without such a death as a testament requires, albeit an inade

quate foreshadowing of the death of the true $ca8e/j,evos :

ovBt1 f\ irpclnv (piadrjur)2) %wp£s aifiaTOS iyKeKalviarat. The

Alexandrine word iyiccuvt£eiv answers in part to the Hebrew

B^n (to renew), and in part to =]3n (= eh^ to consecrate) ;

whence '"^C., ey/caivta/io';, iy/caivia, consecration, dedication

(John x. 22). 'Eyicaivl^eiv, in this latter sense, is to solemnly

inaugurate or present something new as such, to put it in

use or actual operation. In the present passage, it is not

so much the ceremonial solemnity of inauguration, as the

inauguration itself, which the sacred writer has in view ; of

a covenant relation between God and Israel, connected with

the promise of an eternal inheritance. The reference is to

the great covenant sacrifice of Ex. xxiv., which followed

immediately on the promulgation of the Sinaitic code of

laws (ch. xix.-xxiii.), then first committed to writing in the

" book of the covenant."

Vers. 19-21. For when every precept had been spoken in

accordance with the law by Moses to the whole people, he took

the blood of calves and of goats, with water, and scarlet wool,

and hyssop, and sprinkled both the book itself and all the

people, saying, This is the blood of the testament which God

hath ordained in reference to you. Moreover, the tabernacle,

and all the vessels of the [divine] ministry, he likewise sprinkled

with tlie blood.

1 So Lachm. and Tisch., instead of the oiV of text, rec, following

A. C. D. E. I. b'. (b. being the continuation of the Codex Vaticanus (B.)

by a later hand ; B. concludes abruptly with the KA0A of xxfapiei of

ix. 14). All these testimonies notwithstanding, it remains uncertain

whether our author really wrote ovli n or ovV ij. [The Cod. Sin. has

oil' h—Tk.] There are a hundred instances in which even a Demos

thenes omitted the elision for either logical or rhythmical reasons ; but

*i appears to me here a more odious hiatus even than the oiii in of

the second philippic (§ 1) apostrophized by Vomel.

a 2<«4*x« is actually supplied by D*, E*, and It.
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Our thoughts are carried back by these words into the

midst of the great sacrificial action by which the covenant

of Sinai was inaugurated (Ex. xxiv. 1-8). Moses, after

coming down from the mount, had " told the people all the

words ofJehovah, and all (he judgments," i.e. the " ten words"

or " commandments" (Ex. xx. 2-17), and the other funda

mental laws which follow (ch. xx. 22-xxiii.) ; and " the whole

people" (DJ?rrba) had voluntarily committed themselves to the

obligations thus imposed, answering " with one voice, All the

words which the Lord hath said will we do (ch. xxiv. 3), and

he obedient" (ver. 7). In XaXw6eCar)<t . . . 77-00-77? ivrokrfc Kara

vofiov, the Karh vofiov (Lachm. Karh rbv vofwv) is not to be

taken with it. ivr. (as in the Vulg. omni mandato legis1),

but with \a\Tj6eio-r)<{, " every commandment being spoken

by Moses in agreement with the law," which is itself a body

of imaiXai (Eph. ii. 15) : each of these ivroXai having now

been recited by the lawgiver in the hearing of the people,

and that in the exact terms in which he had himself received

it from the mouth of Jehovah ; because the institution of a

covenant was in question, requiring the most careful con

sideration of all the conditions proposed. That the Mosaic

dispensation is really to be regarded as being strictly such a

covenant between two parties,, is evident from the repre

sentation of it as a marriage contract (fadus matrimonii in

the language of Roman law), which repeatedly meets us in

the Old Testament (Jer. ii. 2 ; Ezek. xvi. 20 ; comp. Mai.

ii. 14). The people's unanimous nfe>jH (!< we will do") on

that occasion concluded the covenant of which Moses was

mediator; and the covenant sacrifices which immediately

followed served to inaugurate and consecrate it with the

divine blessing, and by a further self-dedication on the part

of Israel.

The writer of the epistle omits the statement found in Ex.

xxiv. 5, that Moses deputed young men of Israelite families

to " offer up burnt-offerings" (niSy), and to " sacrifice sacri

fices" (D*ri3t) ; these latter being more closely defined as

1 And so also Bengel, Bleek, De Wette, and many others, " every

commandment belonging to or in accordance with the law."
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'xb D*D?B>, " peace-offerings to the Lord,"1 and as consisting

of " oxen" (d^b).2 " Sin-" and " trespass-offerings" are

not mentioned, being unknown to the pre-Mosaic time

(according both to the Pentateuch and the book of Job),

and, in fact, being later developments from the burnt-offer

ings and peace-offerings of the patriarchal age. In like

manner, we find Moses' father-in-law Jethro, at Ex. xviii.

12, taking " a burnt-offering and sacrifices" (D'mr, peace-

offerings), and afterwards inviting Aaron and the elders of

Israel to the sacrificial banquet, but no mention made of DC'X

or nxtjn. In both cases a thankful recognition of divine

mercies, and willing submission to the divine will, were the

feelings which primarily sought expression ; and the sin- or

trespass-offering, as such, would have been out of place.

Moreover, so far as in the sacrifices of Ex. xviii. or Ex.

xxiv. the need or fact of an atonement for sin required

recognition, such recognition might be found in the blood-

shedding and blood-sprinkling which were connected with

them. The main purpose in the great covenant sacrifice of

Israel was, on the one hand, to set a seal on their new rela

tion with Jehovah ; on the other, to have that relation sealed

by Him :3 and the young men, who were perhaps first-born

1 Our English version of Ex. xxiv. 5 is not quite literal : " which

offered burnt-offerings and sacrificed peace-offerings of oxen unto the

Lord." It should be : " which offered up burnt-offerings" (i.e. holocausts,

sacrifices wholly consumed on the altar), " and sacrificed sacrifices" (or

slew victims'), "peace-offerings to the Lord, oxen." The Vulgate ren

dering is more exact than ours : " immolaveruntque victimas pacificas

Domino, vitulos."—Tr.

2 This is not the place to explain the meaning of the sacrificial term

Wlib'd. But the reader may be reminded of two ancient sayings :

First, that of the Midrash Tanchuma ; " The Shelamim" (peace-offerings)

" are great, because they make peace between Israel and their Father in

heaven." Secondly, that of Guilleaume of Paris : " Manifeslum est

hujusmodi sacrificia participantibus imprimere familiaritatem et proximi-

tatem ad Deum, dum eos Dei commensales quodammodo efficiebant." Dli'C'

is properly " fulness," " completeness," " well-being ;" and thus de

notes, according to the context, either a pleasant friendly feeling of one

towards another, or of several among themselves.

s Compare Philo (Qu. in Ex. xxiv. 5) : " Duplex igitur genus sacri
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sons,1 represented, as sacrificing priests commissioned by

Moses, the totality of Israel, which was likewise indicated by

the twelve pillars of the altar. Moses himself is the mediator

between God and His people, chosen for that purpose by

God Himself. But here it is not so much the sacramental

(so to speak) as the sacrificial side of his mediatorship which

the sacred writer has in view.

Concerning Moses' part in the sacrificial action, the Pen

tateuch relates that he first sprinkled half the blood upon

the altar, and then put the other half in basons, from which,

after reading the statutes contained in the book of the cove

nant which had been already orally delivered to the people,

and after receiving the renewal of their vow of obedience,

he proceeded to sprinkle the whole congregation, saying

(according to the LXX.) : IBoii to atpa tjJs StaBy/cr)?, ijv

Biedero Kvpio<; irpb<; vpu<; irepl iravrwv rwv \6yeov tovtwv.

The writer of the epistle substitutes here tovto for ISoii (to

alfxa), with conscious or unconscious reference to the sacra

mental words of the holy eucharist ; while jj? BUOero Kvpio*}

he changes into ^5 ivereiXaTo . . . 6 0eo?, retaining, however,

the 7T/30? vpa<; of the LXX., where we might have expected

vp.lv. On evereiXaro Bohme well remarks, Testamenti no-

tionem innuit ; for evreWecrdat Bia6>']icr}v is the ordinary Sep-

tuagint rendering for ma njy, and the post-biblical term for

a testament or will is nxvs. The substitution of 0 ©eo? is to

mark the sentence as belonging to the Old Testament, and

to avoid any confusion of thought arising from the evan

gelical sense of Kvpios. But the variations in matters of

ficiorum hie melius perficiatur : faolocaustum videlicet in honorem patris

dona vix accipientis, quod nemini alii prae3tatur, sed ei qui honoratur ;

et salutare quod jam fit propter nos, qui beneficia probavimus probam-

usque et expectamus ; reddimus enim sacrificia sanitatis et salutis,

universorumque bonorum Deo, qui ilia dat mortali genti." Hofmann is

led by the one-sidedness of his view of the meaning of JVO to deny

this : " Israel" (he says) " did not on that occasion offer sacrifices by

way of expressing their relation to God," etc.

1 The law commanding the redemption of the first-born had not yet

been given, nor that for the substitution of the Levites.

VOL. II. H
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fact from the Mosaic narrative are still more remarkable.

We must consider them in detail.

(1.) The first variation is in the clause to alfia tcov

fioayav teal rpdryap, " calves and goats,"—the Pentateuch

speaking only of " calves" (jtooyaw, /jtoa^dpia) ; a circum

stance noticed by Philo (Qu. in Ex. xxiv. 5) : non autem agni

neque hcedi afferuntur. The mention of " goats" here by the

writer of the epistle is the more striking, that while, accord

ing to the Mosaic law, any male of the herd or flock was

admissible for the burnt-offering, the goat is never men

tioned as so employed, but always as a riKDn, or sin-offering,

and as especially subservient to the work of propitiation

(Num. xxviii. 30). Hence it has been concluded that this

trait is borrowed by the sacred writer here from the ritual

of the great day of atonement (DVn muy). So Bleek, De

Wette, Bisping, and others. For my part, I should prefer

to assume that /wa^oi (ravpoi) ical rpdyot is used by our

author as a general term for all bloody sacrifices, just as he

uses elsewhere Stopd re ical Ova'tai for sacrifices of all kinds.

(2.) The second addition to the Mosaic narrative is the

p.€Ta vBcitos Kal epwv kokkIvov /cat iicrawrov. The bunch

of hyssop fastened to a stick of cedar-wood, and wrapped

round with scarlet wool1 to absorb the blood, is mentioned

as an instrument for the besprinkling of the leper at Lev.

xiv. 6, 7, and of one defiled by contact with a corpse at

Num. xix. 19 ; but our author here may have specially had

in view the sprinkling with hyssop of the blood of the

paschal lamb, enjoined at Ex. xii. 22. In the ordinary

sacrificial ritual, the hyssop was not so employed, but only

the blood poured out around the altar. The employment of

water, moreover, is mentioned only in the two cases above

referred to—in Lev. xiv. and Num. xix. In the case of the

1 The hyssop, according to Jewish tradition, was the plant called

origanum {optiyavov), i.e. wild marjoram (in German, Wohlgemuth, or

Dost). See Winer sub voce, and the various opinions on this subject

put together in Scheiner-Hausle's Zeitschr. fur die gesammte Kath.

Theologie, viii. 1, 1856. In medieval Latin, hyssopus is simply the instru

ment of sprinkling (Du Cange ».».).
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leper, we read (Lev. xiv. 1-7) that two clean birds were to

be taken, and one of them at the priest's command to be

killed " in an earthen vessel over running water ;" and the

other living bird to be dipped in the blood, along with

hyssop, cedar wood, and scarlet wool,—the hyssop being

fastened, as we have said, to the cedar-stick by means of

the scarlet band, so as to form an instrument for sprinkling :

that thereupon the leper was to be sprinkled seven times,

and the living bird set free. The water (which was to be

fresh, or " living" water), besides its symbolical meaning,

would prevent the blood from coagulating,1 and increase the

quantity of liquid. The same purpose would have been

served by the use of water in the great covenant sacrifice

of Ex. xxiv., and would indeed have rendered it necessary,

inasmuch as a large quantity of liquid must have been

required for the sprinkling of the blood on the whole body

of the people. This addition, therefore, to the Mosaic nar

rative, whether derived from tradition or conjecture, was a

natural and obvious one. (3.) Avto re to /3t/3\iw . . .

eppdvriaev1 is another addition made by the sacred writer here.

The narrative in Exodus says nothing of the book itself

being sprinkled with the blood. Some have endeavoured

to get rid of the discrepancy by making euro re to /3ifi\i'ov

governed like to alpa rtuv fioa^wv ... by the participle

Xaficov, so that the only object of eppdvriae would be nravra

tov "Kaov. But this, beside the awkwardness of the construc

tion, would only make the matter worse. For that Moses

actually did sprinkle the book of the covenant with the

sacrificial blood, might be inferred by analogy ; while it

would involve the grossest anachronism to suppose that he

1 The coagulation of the blood was, in the ordinary sacrificial ritual,

prevented by stirring. Lightfoot, on St. John xix. 34, says : " Aut

labitur memoria mea, aut legi alicubi apud Scriptores Hebrssos, sed infe-

liciter excidit locus, quod cum mora aliqua interponenda erat inter macta-

tionem viclimx et sparsionem sanguinis super altare (qualis erat mora cum

Moses legeret articidos foederis) commuteuerunt aquam cum sanguine ne

congelesceret aut coagularetur." We can certify that the great Hebraist

is here mistaken as to what he supposes himself to remember.

* All the uncials agree in reading ipirtmu.
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so treated (4) kcu ttjv am\vr]v Be xal -Kama to. aicew) tjJ?

\eirovpyla<:, which had not yet come into existence at the

time of the covenant sacrifice. But if we give up the un

necessary assumption that the ical . . . ical . . . are cor

relatives, there is nothing against our assuming that ver. 21

relates a subsequent but kindred transaction to that of vers.

19, 20 ; Kai . . . Be being equivalent to " and on the other

hand," or " and moreover." (See Buttm. § 149, 10.) Even

so, a variation from the exact letter of the Thorah will still

remain to be accounted for. The Thorah speaks, indeed, of

an " anointing " of " the tabernacle, and all that is therein "

{tTKTjv)} Kai irdvra to atcevr) aiirrj<:, Ex. xl. 9),1 with oil, but

not with blood. The application of blood to the cricevr) t?)?

Xeirovpyla<{ is mentioned only in the following cases (a.) In

the sin-offering, the peace-offering, and the burnt-offering,

the blood was sprinkled, or rather scattered, from the bason

(not with the finger) " upon the altar round about." This

action was called npnt. (b.) In the case of every sin-offer

ing the horns of the great altar were smeared with the blood,

which was applied by a finger dipped in the bason, and the

rest of the blood was poured out at the foot of the altar.

These actions were called respectively nyr\) or njnD, and

rD'St? or np'y, "application" and "outpouring." (c.) In the

case of the high priest's sin-offering, for himself or for the

congregation, the blood was " sprinkled " (n}™.) seven times

before the veil, then " applied " (10?!) both to the horns of

the brazen altar and to those of the altar of incense, and

finally the remainder poured out at the foot of the brazen

altar, (d.) A still fuller ritual of the same kind was ob

served on the day of atonement. On that day the blood of

the bullock (the high priest's sin-offering) was first sprinkled

seven times upon the merey-seat (Capporeth), and the same

1 This refers, probably, to the same anointing of the tabernacle and

its furniture as that mentioned in Lev. viii. 10 as accompanying the

consecration of Aaron and his sons. Aaron's consecration is enjoined at

Ex. xxix., and accomplished at Lev. viii. The anointing of the sanctuary

is enjoined at Ex. xl., and the most suitable time for the fulfilment of

such injunction would be -when we think we find it at Lev. viii. 10.
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done with the blood of the goat (the people's sin-offering) ;

after that, the mixed blood of both sacrifices was applied to

the horns of the altar of incense, and the altar itself sprinkled

therewith seven times. These are the only instances men

tioned in the Thorah of the sprinkling with blood of the

vessels of the sanctuary. It might, accordingly, seem a

probable conjecture that the sacred writer is here consciously

combining other atoning rites,—first (vers. 19, 20) with the

covenant sacrifice (of Ex. xxiv.), and then (ver. 21) with

the consecration of the tabernacle (as described Ex. xl.) ;

or we might say, with Menken, that he combines the ritual

of the great covenant sacrifice with that of the day of atone

ment in one grand twofold representation. But the fact is

really otherwise. Josephus also, in describing the consecra

tion of the priests (Ant. iii. 8. 6), says that Moses during

the seven days sprinkled not only their garments,1 and the

priests themselves, but also tijv re iricrjvrjv koL to, irepl avrrjv

<r/cevrj, with fragrant oil, and the blood of the slain bullocks

and rams. If, then, the anointing of the sanctuary enjoined

at Ex. xl. be the same as that which accompanied the conse

cration of the priests described at Lev. viii. (which is highly

probable : see note above), we have here, in fact, a literal

agreement between Josephus and the writer of this epistle

in reference to the same transaction ; and we are justified in

concluding that, where our author goes beyond the letter of

the Thorah, both in describing the covenant sacrifice and

the consecration of the tabernacle and its furniture, he

follows a then existing tradition, of which other traces are

now lost. The main point with him is evidently this : that

in both cases the dedication did not take place without the

employment of sacrificial blood.

With regard (1) to the meaning of the covenant sacrifice,

1 When Kurtz says (Mos. Opfer, p. 239) that at the consecration of

the priests the sacred vessels were sprinkled with the blood of atone

ment, he is relying simply on the authority of Josephus, for the Thorah

only says that the priest's garments were so sprinkled with blood and

oil,—with blood for purification from profane defilements, with oil for

sanctification to holy uses.
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I fully agree with Ebrard against Hofmann, that the dividing

of the blood into two portions has a reference to the twofold

character of the TV"U ; and also that the blood here, as in

every sacrifice, has a reference to atonement. Atonement

(msa) is indeed the fundamental thought in all sacrifices

expressed by the effusion of blood ; and on such a basis is

here established, by means of the double transaction with the

sacrificial blood, the covenant between Jehovah and His people

Israel. One half is sprinkled on the place of sacrifice, to ex

press the gracious relation in which God vouchsafes to enter

with His reconciled people ; the other on the people them

selves, to meet their longings for such covenant grace with the

assurance of its bestowal. Hofmann's assertion (Schrifb. ii.

1. 76; comp. Weiss, i. 137) against Kurtz, that this sprinkling

on the people had for its object " not atonement, but con

secration," makes contradictories of notions which are easily

combined, and which in the Thorah are synonymous

Ehi?, 1S3) : Israel is consecrated to the service of God by the

assurance of their reconciliation or atonement with Him ;

being sprinkled with the blood that has been sprinkled on

the altar, they are united to the God with whom they have

been reconciled. What else can be the meaning of the ovSk

Xapls at/Maro? of ver. 18, than this, that the first covenant

was itself consecrated by the sprinkling of atoning blood

upon the covenant people ? It was, in fact, a twofold type

of what in the new covenant is antitypically fulfilled, when

the blood of Christ first earns our pardon and redeems the

inheritance, and then by a personal application cleanses the

conscience, and admits to the inheritance each one who is

thus cleansed.

These considerations will enable us to understand (2) the

sprinkling of the blood on the book of the covenant, and sub

sequently on the tabernacle and the vessels of the ministry.

At the consecration of Aaron and his sons, at Lev. viii. 15,

we read that the blood of the bullock of the sin-offering was

" applied" by Moses " with his finger" to the horns of the

altar " round about" (a'QD), as elsewhere only on the day of

atonement, and that for the purpose of " purifying it from
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sin" (Nl?n) ; the rest of the blood being afterwards poured

out at the bottom of the altar for its sanctification (^i?), and

for " making atonement upon it" (yhy lB3i>). It cannot

be that both these acts are designated here by the single

word epdvrurev, which must certainly apply to a procedure

with the blood similar to and connected with the sevenfold

sprinkling of the altar with the anointing oil (Lev. viii. 11).

The purpose of the sprinkling with oil was to " hallow" or

" sanctify" (Enpb) ; that of the application of the blood, as

we learn from the ritual of the day of atonement, and from

Lev. viii. 15, could only have been to " atone," or " purify

from sin" psab, Kt?r6), and therefore also to " sanctify"

(Enpb) ; the blood being the negative (as removing impurities),

the oil the positive instrument of sanctification (as symboli

cally imparting grace). That the vessels of the sanctuary,

and the sanctuary itself, needed such purification, was the

result partly of their origin, as made by human hands, and

partly of their use, as visited or handled by the unclean.

The tabernacle or temple was from one point of view the

chosen dwelling of Jehovah among His people ; from another,

the dwelling-place which His people had provided for Him.

The sanctuary itself, and every portion of it, especially the

altar, had this twofold character, sacramental and sacrificial :

sacramental, as ministering to God's manifestations to man ;

sacrificial, as subservient to man's approaches to God. The

indispensable condition for their efficiency in this twofold

work, was purity or sanctification : when the medium itself

was unclean, the whole operation was vitiated ; the very

means of approach became a wall of separation. Hence the

necessity of a consecration of all the holy things along with

that of the Aaronic priesthood, and that an atonement or

" reconciliation" of the sanctuary, and especially of the

horns of the altar of incense, should be annually repeated

on the great day of atonement (Lev. xvi. 20). That the

same process was not repeated at the same time with the

altar of burnt-offering, may be accounted for by the obser

vation that that altar was daily cleansed by the sacrificial

blood perpetually shed and offered upon it, and that the
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incense-altar which was within the sanctuary represented

more fully, with its incense-offering, the normal relations of

the covenant people to Jehovah, who, as the God of the

covenant, had in the great sacrificial inauguration of that

covenant on Mount Sinai first drawn and consecrated His

people to Himself. The horns of the incense-altar symbo

lized the divine favour and mercy ; and the annual ap

plication to them of the blood of atoning sacrifices had a

quasi-sacramental purpose. It renewed the expression of

that favour to Israel, when forfeited or suspended by Israel's

sin. From these considerations will readily appear why the

book of the covenant was also consecrated with sacrificial

blood, when the covenant itself was first established at Sinai.

That book, though containing divine words, was formed and

written by human hands, and as such would be affected by

human impurity, and need an atonement, in order to become

the immaculate monument of an abiding hutOrjicrj. The avro

to @if3\iov, moreover, has further reference to the following

verse, in which both the sprinkling of the holy things,

including the book, and that of the people, are shown to be

exemplifications of a general law.

Ver. 22. And almost everything is cleansed in blood, ac

cording to the law ; and without blood-shedding remission taketh

not place.

The word ayehov occurs only twice elsewhere in the

N. T., and on both occasions is used by St. Luke (Acts

xiii. 44 and xix. 26) in immediate connection with the

adjective ?ra?. Here it takes the first place in the sentence,

and is separated by h> ai/iari from the -jravra, to which it

belongs. Bleek, Tholuck, and Liinemann explain this posi

tion of o-^eSw by its supposed reference to both the following

clauses ; but Stier remarks with perfect accuracy, that while

the former clause is only almost, the second is quite univer

sally true. %xeS6v therefore belongs only to the former

clause, but to every word of it, and therefore takes preced

ence of them all : " almost might one say, that everything

is purified by the application of blood." This is the rule :
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the Kara top vofiov indicates the authority on which the rule

is based. The Thorah (o vop,oi) speaks indeed, in certain

cases, of water and fire as means of purification ; but wher

ever there is a special need of cleansing, blood is invariably

prescribed. Hence the significant position of iv erf/tan

before travra here.

In the second clause it is asserted that the ethical cleans

ing of individual personalities, the acpeais (i.e. dp,apTuSv)—a

term of frequent occurrence in St. Luke—never takes place

without blood-shedding : j(a>pl<; alp.aTeK^v<r£a<:. The rule is

based on Lev. xvii. 11, and is thus expressed in later Jewish

phraseology: ma si's rnM ps, there is no atonement except in

blood (lulm. babli, Joma 5a). The vegetable sacrifices, or

unbloody oblations, called Minchah (pi. Menachoth), had no

atoning power; but simply expressed a thankful recognition

of the divine goodness, in the offering to God of His own

gifts. It is only blood which is able to atone; and being

Jehovah's appointed medium of atonement, it effects its pur

pose on the soul (trsj *>]}) of the offerer by means of the soul

(K'Baa) contained in itself (Lev. xvii. 11). [The soul of the

flesh is in the blood, and I have given it unto you upon the

altar to make atonement for your souls; for it is the blood which

maketh atonement by means of the soul.'] No gift or sacrifice

is well pleasing to God unless the offerer be himself in a

state of atonement or reconciliation, and therefore the blood

is first poured out upon the altar before the sacrifice itself is

offered. The word aifiaTeiexyo-ta is probably a composition

of our author's. The question may be asked, to what action

it here specially refers—whether to the previous slaughter

of the animal, or to the presentation of its blood at the place

of sacrifice. For the latter view may be urged the following

reasons : (1) The nt3,riE> in the Old Testament ritual lies

outside the sacrificial action, which properly begins with the

priest's reception of the blood in the sacrificial bason (rtap

Din) ; and (2) the usual Septuagint expression for the out

pouring (ru'St? or npv) of the blood of the sin-offering at

the foot of the altar is eK^ietv to alfia (irapd or iirl ttjv

fidatv tov 6vo-iaaTr]pi'ov). Nevertheless I regard it as more



122 EPISTLE TO THE HEBREWS.

probable tbat the sacred writer has here in view the ncriB',

or actual slaying of the victim. Not that therefore he re

gards the slaying itself as the act which makes atonement

(n33D). He does not say of the aiiiaTtKyyoia that it actu

ally procures remission of sin, but only that without it no

remission is procurable, inasmuch as nothing else but the

slaughter of the victim could supply the offerer with that

soul-containing blood wherewith alone atonement can be

made. The consideration which mainly induces me to

suppose that the sacred writer is here referring (by ai/m-

TeK^vTLa) to the no'Cit? of the victim, and not to the sacri

ficial ro'St? of the blood, is the remarkable parallel in the

words of institution (to virep ifiwv iKyyvofievov) of the Lord's

Supper (Luke xxii. 20), and the similar phrase applied to

the martyrdoms of the prophets at Luke xi. 50. The

notions of alfia and Odvarot are, from ver. 13 onwards,

closely connected throughout the whole paragraph ; and in

deed the blood-shedding in the antitype must, from the

nature of things, have had a far deeper significance than it

could possess in the typical sacrifice. In the case of the

latter, the slaying of the victim was, as we have seen, but a

means to an end—that of providing first blood for atonement,

and the flesh for sacrificial food for Jehovah on His altar.

It was on the victim's part an involuntary suffering without

moral significance, except so far as the shadow of such sig

nificance was imparted to it by the M'DD, the ceremonial

imposition of the offerer's hand. The death of Christ, on

the other hand, was a conscious act of loving free-will, the

central act of His own self-sacrifice, the solution of the

enigma of the vnru of Lev. xvii. 11, in which the saints

of the Old Testament had to rest with implicit faith. Of

the three assertions contained in vers. 18-22—" Blood is an

instrument of consecration," " Blood is an instrument of

purification," " Blood is an instrument of propitiation," or

"atonement"—the second is the most important, involving

both the others : all consecration and all remission of sin

may be regarded as purification or cleansing, and as such is

regarded by the sacred writer here. The conclusion, how
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ever, which he draws from thence, that blood is, in so wide

an application, so universal a means of cleansing, is very

remarkable.1

Ver. 23. It was therefore necessary that the figures of

the things in the heavens should be purified with these;

but the heavenly things themselves with better sacrifices than

these.

After avdyKT} ovv we may understand either fjv or early.

(Compare viii. 3 and ix. 9.) The former (fjv) is preferable

here, as the sacred writer is concluding, from the annual

cleansing of the sanctuary and its furniture on the day of

atonement, the necessity of a cleansing of the heavenly,

things once for all, and not the repetition of such a cleans

ing. From the premises laid down in the preceding verse,

a twofold consequence is drawn in this,—the main stress

being laid on its second part. " If the one is or was neces

sary, then must the other be or have been necessary too." At

ch. viii. 5 the Mosaic tabernacle was spoken of as vTroBelyfia

teal aKid of the heavenly sanctuary : the viroBely/iara here

include, with the tabernacle itself, its sacred furniture, which

all are types and shadows pointing onwards and upwards to

the realities of the heavenly world—rh eirovpavia, to. ev -rot?

oipavoK, ipsa ccelestia. Those earthly types are cleansed

" with these "—tovtoi?. The plural is variously understood :

u with the blood and the ashes of the red heifer " (Liine-

mann) ; " with blood and the like " (De Wette) ; talibus

nempe rebus leviticis (Bohme). Liinemann's interpretation

is inadmissible, as involving an inaccuracy ; the ashes of the

heifer having never been employed in the ceremonial cleans

ing of the tabernacle. De Wette's might be allowed, if the

" anointing oil " (Lev. viii. 10) had been previously alluded

to ; but of such allusion there is here no trace. Bohme's is

too vague. The tovtok must therefore refer simply to the

blood of various kinds, i.e. of various animals,—the atfia

(i6o-%(0v koX rpayav, as used especially on the day of atone

ment. From the cleansing of the earthly types with such

1 See Note S, at the end of this volume.
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blood, he infers the cleansing of their antitypes' with better

sacrifices—Kpeirroav Ovalews.

But how are we to understand this sacrificial cleansing

of the iirovpavia ? (1.) Schulz, like Luther, escapes raising

the question by the rendering, " But the heavenly things

require better sacrifices,"—a mode, however, of filling up the

ellipsis which, even on the supposition of a zeugma, is quite

inadmissible. (2.) De Wette, with others (e.g. Ebrard and

Liinemann), would substitute in the second clause the more

general notion of dedication or consecration (eyicaivi^eaOai)

for that of cleansing (icaOapi&aOai) in the former. But this,

again, is merely to evade the difficulty: a dedication by means

of sacrificial blood would still involve the notion of cleansing

or atonement. (3.) Others (e.g. Bengel, Menken, Tholuck)

follow the interpretation of St. Thomas Aquinas : Mundantur

calestia quatenus homines mundantur a peccatis. But this,

after the distinction indicated above between the atonement

made for persons and that made for the sanctuary, would be

here an inadmissible quid pro quo. (4.) Akersloot adheres

more closely to the letter of the text, when he refers this

" cleansing" of the eirovpavia to the expulsion of Satan from

heaven (Luke x. 18 ; John xii. 31),—an interpretation which

Bleek is also disposed to follow, with a further reference to

Rev. xii. 7-9 ; to which we might add, " the destroying by

death him that had the power of death, that is, the devil," of

ch. ii. 14 of our epistle. But this explanation is likewise

inadequate. The cleansing here meant is one of atonement,

and must therefore refer immediately to the renewal of right

relations between God and man, and not to the mere expul

sion of an evil element. (5.) Hofmann, who makes the

heavenly sanctuary to be the glorified humanity of Christ,

and its extension in the church of the New Testament, ex

plains this " cleansing " as an immediate consequence of the

death of Christ and His return to the Father, whereby, being

perfected Himself in divine communion, He by that com

munion perpetually renews the purification of His redeemed.

( Weiss, ii. 189 ; Schriftb. ii. 1. 307.) All which, though

quite true in itself, is not satisfactory to us as an interpre
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tation of the present passage, inasmuch as it depends on

Hofmann's peculiar view of the meaning of the heavenly-

sanctuary, which we have shown to be inadmissible here.

(6.) Stier's interpretation comes very near the truth, when

he says : " In consequence of the presence of sin in us, the

holy of holies in the heavenly world could not be re-opened

for our approach until it had been first itself anointed with

the blood of atonement? He is wrong, however, in restrict

ing the eirovpavia here to a celestial holy of holies : the

" heavenly things" here spoken of include, as we have seen,

celestial antitypes of the earthly tabernacle as well as of its

inner sanctuary ; and so the question still remains : In what

sense could these heavenly things be said to be cleansed, not

in figure only, but in truth, by the atoning death and blood

of Jesus? Unless I be mistaken in my view of it, the

sacred writer's meaning is fundamentally this : The supra-

mundane holy of holies, called in ver. 24 avro<s 6 ovpavos,

ipsum ccelum, i.e. the eternal uncreated heaven of God Him

self, though in itself untroubled blessedness and light, yet

needed cleansing (icadapl£ea6ai), in so far as its light of love

had been lost or transmuted for mankind, through the pre

sence of sin, or rather had been overclouded and bedarkened

by a fire of wrath ; and in like manner, the heavenly taber

nacle, the place of God's loving self-manifestations to angels

and to men, needed also a cleansing, in so far as mankind

through sin had rendered unapproachable to themselves this

their spirit's natural and eternal home, until by a gracious

renewal of God's forfeited mercy it should have been once

more transformed into a place for the manifestation of His

love and favour. In reference, therefore, to the entire ra,

eirovpavia, i.e. both the ra. ar/ca, or eternal sanctuary, and

the aici)vr), or heavenly tabernacle, there was required a re

moval of the consequences of human sin as affecting them,

and a removal of the counter-workings against sin, i.e. of

divine wrath, or rather (which comes to the same thing) a

change of that wrath into renewed love. This last interpre

tation assigns its full meaning to Kadapl^eaOai,, which at Ex.

xxix. 36 is the Septuagint rendering of and at Ex.
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xxx. 10 that of The plural Kpelrrooi dvalait is the so-

called pluralis generis (Winer, xxvii. 2), or, as De Wette

calls it, the plural of the category.

And now, according to this interpretation, ver. 24 follows

quite naturally. The heavenly sanctuary needs for its puri

fication a better kind of sacrifice than the animal sacrifices

offered under the law; and this is evident from the great

ness and transcendent reality of that one oblation presented

to the Father in the courts above. The antitypical reality

is alleged in confirmation of the truth of the previous inter

pretation given to the type.

Ver. 24. For not into a sanctuary made with hands is

Christ entered, a mere counterfeit of the true, but into the

heaven itself, now to manifest himself in the presence of God

on our behalf.

We must here remind our readers that the whole para

graph, vers. 13-28, is a development of the theme proposed

in vers. 11, 12. The first sub-section of this paragraph (vers.

13, 14) we have found to be an expansion of one term of the

theme, the Sia rov IBiov aXyji-rot of ver. 12a; the second sub

section (vers. 15-23) to be a development of another term,

the apxiepei><; twp fteWovrav arfaOwv of ver. 11. We have

now (in vers. 24-28) a similar expansion of the third term,

the elaifKBev tydiral; eh ra. ayia of ver. 12. The heavenly

sanctuary stood in need of sublimer sacrifices than its earthly

type, seeing that Christ our sacrifice accomplished its purifi

cation by entering not into a sanctuary made with hands like

that of Moses, but into the eternal, archetypal, supra-mun

dane place of God Himself.

The earthly ayia are jfeipotrovtjTa ;l and for that very

reason not God's true dwelling-place, but only avriTv-rra of the

true sanctuary. We have found tvtto<s, at ch. viii. 5, used in

the sense of an original figure—a model from which a copy

is made : such copy from an original (or archetype) is that

designated as avrirxjira here. Tuttos, again (as at Rom. v. 14),

1 Compare Acta vii. 48 and

KOCTOtXtt.
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is used in the sense of a prophetic foretype, of which the

accomplishment is reserved for the future (two? to>v fie\-

\6mwv) ; and that accomplishment is again called amiTVjrov

(antitype) : e.g. baptism, at 1 Pet. iii. 21, is in this sense an

dvriTvn-ov of the deluge. The earthly reflection of the

heavenly archetype, and the actual fulfilment of the pro

phetic TW7TO?, are each called ayr'nxmov. The heavenly

sanctuary is archetypal and eternal, the earthly is but a

passing shadow. Christ (o Xpio-roi, the pre-ordained and

long expected one) is entered into the former—eh airbv tw

ovpavov. The antithesis of this with (ayta) j(eipoTroiT]Ta

shows that by the ayia here is meant not the whole sanc

tuary, including both tabernacle and holy of holies (which

the sacred writer distinguishes from one another at ver. 11

and at ch. viii. 2), but simply the latter, the inner sanctuary

or sanctuary proper. " Heaven itself " is the highest or

innermost heaven, the divine place of God's own self-mani

festation in glory. Caelum in quod Christus ingressus est,

says Sebastian Schmidt, non est ipsum ccelum creatum quod-

cunque fuerit sed est coslum in quo Deus est eliam quando

ccelum creatum nullum est, ipsa gloiia divina. Into this

divine heaven Christ is entered, vvv ifMpaviadrjvai to> vpo-

o~anr(p tov Qeov iirep fjfiu>v.

Hofmann objects to the rendering of De Wette and

many others, u in order now to appear continually," on the

ground that the aor. efi<pavio-6rjvai could not be used of

a continuous action. But this epexegetical " infinitive of

intention " (Winer, § xliv. 1) is not seldom met with in the

aorist, in cases where the action expressed is from the nature

of the case continuous (e.g. Matt. xx. 28 ; Luke i. 17). The

aorist tfxfaviad^vai does not indeed in itself express the con-

tinuousness of the self-presentation here; but that lies in and

is inferred from the vvv, which undoubtedly refers to the

continuous present of the new dispensation (commencing

with Christ's entrance into the heavenly places), in contrast

with the typical and shadowy past. This vvv, therefore, is

no isolated ppint of time, but the commencement of a long-

linked series : Christ's activity on our behalf before the
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Father, consisting in a perpetual presentation of Himself as

of Him who died for our sins and is risen again for our justi

fication.1

'Efufxwl&iv is a verb of frequent occurrence in this

epistle and in the writings of St. Luke ; the latter using it

both in the sense of making known (Acts xxiii. 22), and in

that of presenting oneself, or appearing (Acts xxiv. 1),—tp.<pai-

veaOai being = i/i<paiv££eiv rail eavrov. The clause might

be rendered in Hebrew thus : ' vrbxn »JB (TIM) mtr\rb iwp

The Septuagint, however, it must be observed, do

not render the nsoj of the Pentateuch (in reference to the

triennial appearance of the tribes of Israel in the holy place)

by ifi^aviaOrjvai T(p trpoaomtp rov &eov, but by 6<p6r)vai

tvdrmov ; nor is the word njcu ever applied to the entrance

of the legal high priest into the holy of holies. The very

unusualness of the term here employed indicates the infinite

superiority of the Antitype. The high priest of the law

could only enter with the blood of his sacrifices, under the

clouds of incense-smoke from the incense of the golden altar

previously carried within the veil ; and when, moreover, the

Lord Himself appeared above the Capporeth, it was still !JJ>a

(Lev. xvi. 2). Contrast with this obscurity of revelation the

e(j.(j>avicr6!}vai (= ifMpavrj yeveadai) t«3 irpoaum<p rov &eou

here I To the high priest of the Old Testament God could

not reveal Himself, without at the same time hiding Him

self so as to make the vision supportable to mortal eyes ; but

between Christ and God neither cloud of incense nor cloud

of glory is suffered to intervene. Christ is for God simply

efi<f>avq'{, and the divine irpoaayKov has for Christ no veil :

He contemplates it immediately, and not eV KaToirTp<p?

And this self-presentation of Christ before the face or

1 See Hofmann, Weiss, ii. 192.

2 Compare Philo's interpretation of Moses' prayer (Ex. xxxii. 13),

ifitpctHow ftoi aavrou : Reveal Thyself to me not by means of heaven or

earth, or air or water, or anything else that is merely creaturely : let

me not see Thy essence (or essential form, tii» oyn ihitxn) in some other

substance, as in a mirror, but in Thyself, 0 God ; seeing that all images

impressed upon the creature are but transitory, and only those proceed

ing from the Uncreated remain for ever (i. 107. 3G).
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presence of God is for us, on our behalf (virep rj/t&p placed

for the sake of emphasis at the end of the sentence). The

final object of His entrance as high priest and sacrifice into

the eternal heaven is there to appear before God for us,

presenting on our behalf no exhausted sacrifice, nor one of

transient efficacy or needing repetition, but Himself in His

own person, as an ever-present, ever-living victim and atone

ment. And this object is attained at once, and attained for

ever.

Ver. 25. Nor yet (is he entered in) that he should offer

himself often, as the high priest entereth into the holy of holies

year by year with alien blood.

The comparison is between the offering of the Jewish

high priest within the veil, and that of Christ in the eternal

sanctuary : the irpoa-ipepetv eavrov here spoken of cannot

therefore be (as Tholuck, De Wette, Ebrard, and Liine-

mann suppose) the self-sacrifice of Christ upon earth, but

a self-presentation subsequent to that. The Jewish high

priest goes year by year into the typical sanctuary, eV (= in

accompaniment of or with : comp. 1 Cor. iv. 21 ; 1 John v. 6 ;

Lev. xvi. 3, Sept.) atfiari aXXorpltp, i.e. to offer there the

blood of a sacrifice which is not himself. Not so with

Christ. He is gone into the heavenly sanctuary once for

all, not to offer Himself first now, and then again some

time hence, and again afterwards, and so on in perpetual

succession ; but that vvv ep-^aivicrdrivai once made, is an

act of perpetual validity and duration. Tunc sapius (says

Schlichting) se ipsum offerre diceretur Christus, si coeptam

semel coram Deo appavitionem et oblationem abrumpens et

e sacrario egressus denuo in illud repetendoe oblationis causa

intraret, nam oblationis semel cocptos duratio seu continuatio

nequaquam mulliplicat. So Schlichting quite correctly.

Hofmann, moreover, puts the argument rightly thus : Christ

having once entered into the presence of God, has no longer

something fresh to do in the discharge of His priestly ser

vice : His offering being, not the blood of any other victim,

but Himself, He could not repeat that offering when once

VOL. II. I
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made, without a repetition of His sacrificial death,—a thing

clearly impossible.

Ver. 26a. For otherwise it were necessary that he should

oftentimes suffer (death) since the foundation of the world.

The sacred writer might have said, eirel (el TroWd/ci*

irpoa-<f>epoi eavrov) eSei av avrbv, k.t.\. ; but to express the

absolute certainty of the consequence, he uses eSei (oportebat)

without the av : for otherwise (so this eirei, after which a

hypothetical sentence is to be supplied, might be rendered)

He would be under a necessity of ofttimes suffering (Winer,

p. 254). An oft-repeated self-oblation (ttoWokki rrpoa-

<pepeiv eavrov) would have been impossible without an oft-

repeated suffering of death (7roX\a/ct? iradeiv). Compare

xiii. 12, where iradelv is also used of the suffering of death.

The writer's meaning is not, as commonly understood, that

Christ, in order to offer Himself repeatedly to God, would

have again and again to return to this world and there suffer.

He does not say, as this conception of his meaning would

require him to say : e8et avrbv rroXkdias iradeiv koX elaeXdeiv

eli ra ayuz. Every ronpn in the sanctuary had, no doubt,

a certain nt3,nB> for its present antecedent. But the Jewish

high priest at his third entrance, on the day of atonement,

carried both the blood of the bullock and that of the goat

into the holy of holies, so that that third entrance had for its

antecedent a twofold noTit?. This is the proceeding which

the sacred writer has here in view. Christ, he says, has

entered the sanctuary not with the blood of other victims,

but to offer up Himself. And if that self-oblation were

repeated, it would imply a previous repetition of the death

which is its necessary antecedent, i.e. a repeated dying on

the Lord's part airb Kara^oyJ}<; Koa/iov (comp. Luke xi. 50).

Every oblatio (such is the thought here) implies a previous

mactatio, every irpoa(f>epeiv a previous iraOelv. A iroXKaKK

irpoa<f>epeiv eavrov in eternity, would therefore imply a

previous 7ro\Xa/«5 iradelv in time, or, as the sacred writer

expresses it, " since the foundation of the world." The

train of thought is simple and logical, and it is to be hoped
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that no one will think again of putting the clause hrel . . .

xoafiov between brackets, as in the editions of Griesbach and

Kuinoel, and formerly by De Wette himself.

Such a repetition, then, of the Lord's passion is not to be

thought of as possible. It could not be that Christ should

have ofttimes suffered since the foundation of the world,

and in accordance with this self-evident impossibility are the

actual facts of the case.

Ver. 266. But now once at the end of the ages is he made

manifest for the putting away of sins through the sacrifice of

himself.

All the latest interpreters agree that 7re<pavepa>Tai is here

to be understood of our Lord's first " manifestation in the

flesh" (1 Tim. iii. 16, comp. 1 Pet. i. 20), in antithesis to

the eK Bevrepov . . . 6<pdtjo-ecr8ai of ver. 28, and not to

His self-presentation before God (the e/ufravio-Brjvai of ver.

24), as some formerly explained it. "A-irai; is here the anti

thesis of ttoXXo/h; above, eVi awreKela twv auovwv of airo

KarafioXrfi koct/xov ; and ire<f>avepwTai e« aOernaw dfiapTias

Bui ttj? Bwrtas avrov sets the Lord's own great historical

self-oblation for the putting away of the world's sin in con

trast with the frequently repeated iraOelv of the sacrificial

victims for atonement. These antitheses, thus complete and

thorough, are introduced by vvv Be, which we prefer to the

vuvl Be of Lachmann and Tischendorf. (See note on viii. 6.)

It is to be taken not in a temporal, but an argumentative

sense, and the eVt crwrekela t. amv. resembles in meaning

the €7r' iaya-rov t. ■qp.epwv of i. 1 (comp. ix. 15). The latter

designation (Jhvarov twv rj/j.epa>v) is biblical (D'DVT JViriK),

while awrek. rav awv. is post-biblical, corresponding to the

DTfrn }*5 of the synagogue, which recurs frequently in the

awreXeia tov al&vo? of St. Matthew. The plural iw

almvcov here implies that the course of history is regarded as

a succession of various periods, of which the Lord's manifes

tation forms the conclusion.

u Hath now appeared at the conclusion of the ages."

We, with the facts of history behind us, would rather say,
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that Christ has appeared in the midst of the ages, and should

do so with equal propriety. But the primitive church took

naturally a different view. For her, the period between the

first and second coming of our Lord, which divine long-suf

fering has already extended to near 2000 years, was almost

as a vanishing point. The foreshortening perspective of the

end, whose " times and seasons" the Father had kept in His

own power, and the energy of hope, which looked onwards to

it as the one desired goal of all expectations, made the pro

spective interval of waiting seem so brief. The primitive mode

of expression is also fully justifiable. Christ is in very deed

the end of the world's history, the terminus towards which

all the aeons of the past have been tending : the beginning

of this end is the incarnation ; its consummation is the second

advent ;—and of these two, the former does actually divide

the course of history into two periods, albeit of unequal

duration. The question why Christ should have been mani

fested so late, is not answered here. Nor does the obvious

thought here find expression, that His sacrifice has not been

repeated often " since the foundation of the world," because,

taking place at " the termination of the ages," its energetic

operation reaches backwards through them all. And the

motive for such reticence in this place, on the part of the

writer of the epistle, is not far to seek. His purpose being

to warn the Hebrew Christians against an undue and un

christian attachment to the typical worship of their fore

fathers, he is naturally led to lay special stress on the negative

and impotent character of all the types and ceremonies of

the Old Testament, and of the whole ancient covenant itself.

At the same time it is evident, from his language at ver. 15,

concerning the relation in which the death of Christ stands

to " the transgressions under the first covenant," that such

backward-working operation of its atoning power was fully

recognised by Him. The same may also be inferred from

the absolute way in which the purpose of Christ's entrance

on the stage of history is here expressed as being e« aOerTjatv

afiapria^—an entire doing away of sin, as such, in all its

forms and manifestations. (Compare ch. vii. 18, where the
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annulling of the law is spoken of as the result of the sacer

dotal power and operation of Christ.)

The words Bia tj}? dvaia<; avrov are connected by many

interpreters {e.g. Schulz, Bohme, Tholuck) with 7re<pavepa>rai

—Christ is manifested by means of His sacrifice : an inter

pretation neither justified by the use of Bid at vers. 12 and

14, nor by such alleged parallels as Rom. ii. 27 and 1 John

v. 6. Qvaia here denotes neither an abiding condition nor

an accompaniment or means of Christ's self-manifestation,

but simply a gracious action, by which, after His mani

festation, the Redeemer has accomplished His purpose of

destroying sin.

That the sacrifice of Christ is a single act, and has been

made once for all, is regarded as a self-evident proposition.

Nor is it less so that it consists in the offering up of Him

self, without its being necessary (with Tholuck) to aspirate

the avrov here. Had the sacred writer meant this, he would

rather have written Qvaia eavrov, if indeed either 0. avrov

or eavrov could be regarded as a suitable mode of expressing

immolatio sui ipsius, for which we should rather expect (in

accordance with vii. 27) rrpoo-^opa eavrov.

Christ, then (such is the sacred writer's thought), has once

for all stepped forth from the mysterious background of

the divine counsels ou the stage of this world's history, in

order to perform one sacrifice, by which, without any repeti

tion or addition to it, He has once and for ever put away

the condemning power of repented and forgiven sin. This

has been already accomplished on His first advent ; and (jcal)

nothing more remains to be done at His second coming but a

glorious manifestation of Himself for judgment.

Vers. 27, 28. And inasmuch as there remaineth for men

once to die, and thereafter judgment ; so also Christ, having

once been offered to bear the sins of many, shall be manifested

a second time without sin to those that wait for him unto sal

vation.

A comparison is employed to illustrate the impossibility

of such a 7ro\\a.KC<! rrpoofyepeiv eavrov in the heavenly world
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as must have been preceded by a iroWuKis iradeiv in this.

The comparison is of the nature of an argument from

analogy ; hence in the first member, ica6' oaov instead of

icaddv; : the truth concerning Christ resembles and may be

measured by the divine ordinance concerning mankind in

general ; and there is indeed an inward relation between the

two members of the parallelism. If man, as such, can die

but once, so must it be with Jesus Christ likewise, when He

takes human nature upon Him, and is made in all things

like unto His brethren. But this . point, on which most

interpreters lay undue, because a one-sided emphasis, does

not by any means exhaust the parallel. It is the judgment

to come, which awaits all men beyond the grave, which is

here put in comparison with the second advent of the Lord

in glory. It follows as a result, that there can be no repeated

self-offering of Christ, even in heaven, between the first and

second Advent. As human life, with all its works, comes to

an end in death, and only judgment follows, so the mini

sterial work of atonement accomplished by our Lord in His

earthly passion is now complete, and nothing remains for

Him to do but to return as Judge in glory (Hofmann).

Let us consider in detail, first, what is here said of man

as such. (1.) He has once to die. This is what as man awaits

him. The verb airoiceiadai, in the sense of to lie on one

side, to be reserved for the future, is used in the New Testa

ment both by St. Luke (xix. 20) and by St. Paul (Col. i. 5 ;

2 Tim. iv. 8). The emphatic word in the clause is aira^ :

the having once to die, and only once, on the part of man,

has for its reverse or analogon the impossibility of a TroXXa/M?

iraOetv on the part of Jesus Christ. That once appointed

necessity of dying is not to be followed by a second, but by a

Kpiait (icp. without the article, because equivalent to icpidrjvai,

a being judged), not in the sense of condemnation or punish

ment (as at ch. x. 27), but simply of judgment passed on the

deeds done in the body, whether for good or evil. This

*/n<xt?, moreover, is not a judgment passed upon the soul at

death, as is evident from the last clause of i. 28, and toI<s

avOpdmovs here, but the final judgment of the last day.
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Now follows, in the second place, introduced by ovrcot

Kal,1 the analogous assertion concerning our Lord, (2) that

He could but once ofFer Himself in the way of suffering,

and that His passion will be followed hereafter by a second

coming for final deliverance, (a) He has once been offered—

airal; irpoaeve^deU eh to ttoW&v aveveyiceiv afiaprla?. The

participial construction (irpoo-eve^deh • • . otpdrjo-erai) is not

intended to subordinate the former to the later event, but

simply to mark the closeness of the connection between the

future reappearance of the now hidden Saviour and His

former self-offering here on earth. But why does the sacred

writer use the passive 7rpoo-eve^6ek, and not (as we might

have expected) kaxnov 7rpoo-6vey/cas ? To mark the Lord's

atoning death as being, in the first instance, not so much an

action as a irddrj/ui. The passive form has here a passive,

not a middle sense ; nor can we supply, with St. Chrysostom,

a i<j> eavrov after it, as if the meaning were, " offered by

Himself." Neither can we properly supply a vrrb tov Qeov,

though the transaction on Mount Moriah and Rom. viii. 32

might be cited in favour of such an interpretation. Properly

speaking, it is humanity itself which makes the offering, as

Abraham was bidden to offer up Isaac. The victim to be

offered is u given" (8o#ei'<?), or " given up" (irapaSodek),

" by God" (vtto tov ©eoO), but not in the proper sense of

the term " offered" (irpoo-evexOek) by Him. At the same

time, it would not be more correct to supply the ellipsis by

inrb t&v avBpayrrav. Those by whom the Lord was slain

had no thought of an atonement ; His own gracious intention

and will made of His death an atoning sacrifice. While,

therefore, the passive irpoo-eve^dek refers to the dsemoniac

violence of the act of betrayal and crucifixion, the eh to

7toWu>v aveveyKtlv a/xapTia<; which follows marks the divine

1 This Mil is omitted in the textus receptus by an oversight of R.

Stephens, ed. 1550. For the thought of death aa possible for man but

once, compare Sophocl. Fragm. ap. Nauck {Tragicorum Grxcor. Fragm.),

p. 114 :

To £w> y°^P * icarri; JJwron yip*f
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purpose to which that violence was made subservient. *Ave-

peyiceiv is wrongly taken here also in a sacrificial sense by the

Peshito and others—per semet ipsum immolavit (mi) peccata

multorum; Chrysostom, CEcumenius, and Theophylact vainly

attempting to justify the interpretation, by the view that our

Lord is represented as offering (or presenting) our sins to

the compassion of the heavenly Father, in order to their

forgiveness and removal. Hofmann and Lunemann, fol

lowing Luther and other older interpreters, would render

dveveyxeiv u to remove" or " take away," as = acpaipelv in

x. 4. But this is likewise wrong. The taking away of sin

is indeed a consequence of the aveveryiceiv, but is not expressed

in the term itself, which never has that meaning. The

reference in the sacred writer's mind is to Isa. liii. 12, koI

avrb<s aftaprlcK nroW&v avyveyne, where the word in the

original is which (like alpelv) combines the meanings

" bear" and " take away" (comp. Isa. liii. 4, where the cor

responding word in the parallel is 5>3D = <f>epeiv). The

former meaning, " bear," or rather " take upon oneself"

(ava-<pepeiv), is the only one properly represented by avevey-

Keiv here. (Compare for this sense, " take on oneself," the

classical phrases kivSvvovs avcupepetv, to incur dangers, and

avtupepeiv /eXi'Scowx, to bring on oneself a sea of troubles.)

We therefore render, " in order to take upon Himself (i.e. to

make atonement for or bear the penalty of) the sins of many."

''Aveveyxelv afiapTUK corresponds exactly to the Hebrew NEO,

with following accusative of the sin whose guilt (Lev. v. 1,

17) or penalty (Lev. xvii. 16, xx. 19 sq., xxiv. 15) is incurred.

This NBO, both in the Pentateuch and Ezekiel, is commonly

rendered in the Septuagint by \a(3elv dfiapTiav, once by

airo(f>epeip, and so also by ava<j>epeiv (Num. xiv. 33 sq.).

That this Xafteiv and ava<pepetv are to be understood of an

atoning " bearing" of sin, and not of a mere " putting

away," is superabundantly evident from Ezek. iv. 4-8, where

the prophet's piy J"ikb> is symbolically represented. It is this

vicarious endurance of punishment for the sins of others which

is spoken of by our author here as an avevey/celv afiaprias

iroXK&v, and the sense is well rendered by the ad multorum
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exJiaurienda peccata of the Itala and Vulgate. IIoX\a>v is

here not simply u the many," by whom the redemption thus

provided is appropriated, but mankind in general, for whose

sake it is obtained. It is opposed to aira!-, and stands for

irdvrcov, in the same way as in the sacramental words of

institution, to Treei ttoXX&v €K)(yv6fievov. " All men" are in

fact " many ;" but the offering made on their behalf is made

but u once."

And this offering " once" made, and once only (and

therefore of eternal validity), is to be followed hereafter

(b) by only one more manifestation of the Redeemer, and

that of a different kind : ix Sevrepov %wpls dfiaprias 6cp0>'j-

aerai, k.t.X. This ^tooi? d/jLapTia<; proves the correctness

of our interpretation of dveveyiceiv. Had dvev. simply meant

" to put away," i.e. " destroy" sin, the ^ooot? d/j.apTia<; pre

dicated of the Redeemer in His second manifestation would

have been unintelligible and disturbing. But when avevey-

Kelv is taken in the sense of a vicarious assumption of the

guilt or penalty of sin, the unmistakeable meaning of j^wpi?

dfmpTia<: will be, " without any further sin being laid upon

Him," or " unburdened further by any sin ;" and that

without any necessity for regarding dp-apTM? (with Klee,

Tboluck, and others) as a metonym for the " guilt" or

" penalty" incurred by " sin." And this interpretation is

true in fact as well as in grammar. In his dvever/tceiv (iro\-

\£>v) dfiapriai the sacred writer is thinking not merely of

the natural consequences to the Lord of glory of a union

with and incorporation into our sinful and suffering hu

manity, not merely of sufferings endured out of sympathy

with us, or imposed on Him simply by the malice of Satan

and ungodly men, but of a real vicarious endurance of the

penalty of sin, imposed by the will and counsel of a heavenly

Father, angered indeed, but willing to show mercy. When

He shall appear or be manifested, we. " become visible," or

" become visibly present,"1 to the world of humanity a second

time" (e'/c Sevrepov, as at Acts x. 15, xi. 9, and elsewhere),

1 6<f6>ititTxi, in accordance with which our Lord's second coming,

T*pouaU, is called an a*(.xi*.\npis (2 Thees. i. 7 and 1 Pet. ir. 13).
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then His manifestation will be, not as the Sin-bearer, but as

the Judge.

It is quite incredible that the sacred writer could have

been thinking (as Bleek imagines), not of Christ Himself,

but of God the Father as the future Judge. That would

be a sentiment directly opposed both to our Lord's own utter

ances concerning Himself, and to the whole witness of New

Testament Scripture, which expressly teaches that it is by

Christ that God will hereafter judge the world. And scarcely

less strange is his further imagination, that the meaning of

%a>pl? afiapTta<: should be, that when Christ re-enters the

world all opposition to the divine will will have so entirely

disappeared from the created universe, that nothing will re

main obnoxious to judgment, and so the second coming be a

coming " without sin." Both imaginations are refuted bv

the passage before us. Throughout both the Old and the

New Testament the final manifestation of Jehovah and of

Christ is a judicial one with a twofold aspect, bright and

fiery, loving and wrathful, for reward and for vengeance ;

and now the one aspect, now the other, is made the more pro

minent. To the suffering church which longs and praye for

His coming, that coming brings rtyic"; to the company of her

oppressors, Dpi ; to both, a due reward for the deeds done in

the body. He, then, who is to appear hereafter Tot? avrov

direKSexofievoi<: for salvation, is Christ the Judge, as at Isa.

xxv. 9, lii. 10, Jehovah.1 The very term eh acorr]ptav im

plies the continued existence of evil or sin, from which ao>rr\p(a

is the final setting free. The atreK%er)(pp.evoi are the faithful,

who cease not to desire the return of their Lord and Saviour,

now hidden in God,—the term being a favourite one with St.

Paul ; comp. 1 Cor. i. 7 and Phil. iii. 20. For their sakes,

to deliver them from an evil world and gather them to Him

self, He will break through the invisibility in which He is

now shrouded (comp. Isa. lxiii. 19).

Some {e.g. Primasius) would connect direKhe^ofievoi^ with

1 Chrysostom : vZ>( i<p6rptT*i ; xoTict^av <pnot>. 'AAA' oix, ilurt toDto,

•iAAoe to tpttihpie (id quod est latum et jucundum). Stier's interpretation,

" No longer as Priest, ministering for the removal of sin, but as King,
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eh GMTqpiav—" for salvation to them that wait for Him ; "

and to this construction is probably due the glossematical

reading (adopted by Lachmann in 1831, and given up again

in 1850), eh crwTTjpiav Sta Trtarems or Sta 7rtaTe<»? eh awrr]-

plav} But the dative roh avrov aTreKSe^o/ievoi^ is more

naturally referred to the main verb, and the parallelism like

wise requires it. (Comp. the phrase so frequently found in

the Old Testament, eyevero fioi eh crarrriplav, Ex. xv. 2, Isa.

lxiii. 8, and frequently.) The purpose of our Lord's first

manifestation is the working out of our redemption by vica

rious atonement ; the purpose of His second coming will be

the complete realization of the redemption thus obtained.

We now enter on the second half of the third section,

which completes the treatise that forms the central portion

of the epistle ; and recall to the recollection of our readers

that each of these three sections may be distinguished by

one word, giving the fundamental tone of the whole division.

The first of these sections might thus be entitled MEAXI-

2EAEK (ch. vii. 1-25) ; the second, APXIEPETS (ch.

vii. 26-ix. 12); the third, EIX TON AIS2NA (ch. ix. 13-

x. 18). This third section is throughout a development of

the idea contained in the concluding words (ix. 12) of its

predecessor—alavlav \vrpao-ip evpap.evo<i. The development

is also threefold, carrying out and perfecting the thoughts

contained in the two last verses of the preceding section

(ix. 11, 12).

The eternity of the redemption obtained by Christ is

demonstrated, first (ix. 13, 14), with reference to the S«x row

IZlov a"fiaTo<: of ver. 12, from the infinite power of cleansing

in His atoning blood, as the vehicle of a life supported by

casting it beneath His feet," is perfectly correct as sentiment, but the

latter thought is not here expressed.

1 The most important authority for the reading hi rhruts is the

Alexandrine MS. ; but the learned copyist or his original indulged not

unfrequently in peculiar thoughts, e.g. Jas. ii. 3, iri to viroirolto* (ran

■xobut) with reference to Ps. ex.,—a reading which Lachmann has like

wise adopted in his stereotype edition.
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Hvevfia alwviov, an eternal Spirit; secondly (ix. 15-23), with

reference to the apxiepeii<; t5>v /leXKovrav dyad&v of ver. 11,

from the testamentary consignation by His death of an

altovios K\r]povofiia, an eternal inheritance ; and thirdly (ix.

24-28), with reference to the elarjXOev iipaira^ el<s to, ayia

of ver. 12, from the absolute and conclusive validity of His

one atoning self-oblation, once presented by His ascension to

the eternal Father, after which nothing remains to be accom

plished but a re-manifestation in glory to judge the universe,

and confer the final and eternal fruits of that oblation on the

whole company of His redeemed. Such are the contents of

the first half of the third section of this part of the epistle.

The description of the eternal redemption obtained by

Christ is now, therefore, complete ; and the sacred writer

might, as Hofmann remarks (ii. 1, 312), have at once pro

ceeded to the practical exhortation, which commences at x.

19 ; but before doing this, he expressly demonstrates, for the

sake of those of his readers whose minds might still be dis

quieted by their exclusion from the services and communion

of the Mosaic sanctuary, how all need for such services is

for ever passed away, now that we have Christ Himself as

our High Priest exalted to the right hand of God. This

practical purpose and meaning in the passage (x. 1-18) is

not to be overlooked or denied ; but there is more in it than

that. Forming, as it does, the second half of the concluding

section of the main and central portion of the epistle, it

recapitulates the principal thoughts of the whole treatise,

and gives them at the same time a higher and more perfect

expression. These thoughts are, as Hofmann himself has

elsewhere observed (Entstehung} p. 344), the three follow

ing: (1.) Christ's own sacrifice of Himself, once offered, is

in antithesis to the annually repeated legal sacrifices (bulls

and goats) of the day of atonement, the complete and only

adequate fulfilment of the will of God (x. 1-10). (2.)

Christ's priestly service, in antithesis to the daily renewed

and ever imperfect ministries of the legal priesthood, was

discharged and perfected once for all in that great pontifical

action ; and He is henceforth a Priest upon His throne,
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with God waiting as a King for the final subjugation of all

His enemies (x. 11-14). (3.) Christ's atoning death is the

inauguration of that new and everlasting covenant, which

was foretold in the prophetic word as a future inward reali

zation of the divine law, and assurance of the perfect forgive

ness of sins, and as such exclusive of every other possible

offering for siu (x. 15-18). In these three thoughts we have

an echo of the watchwords of the whole treatise : (1.) Christ,

by His atoning sacrifice accomplished here below, is our

''Apyiepev'i ; (2.) by His royal priesthood in the courts above,

He is Kara tt/v rdfyv MeX^iaeSeK ; and (3.) by His posi

tion as Mediator and Surety of an everlasting covenant,

founded on a perfect remission of sins, He is a Priest «'? tov

ai&va.

This second half is attached to the former by the particle

yap, the reference being to the whole paragraph (ix. 24-28).

The principle being assumed, that the typical shadow repre

sents and interprets the antitype, it is shown from the

inadequacy and repetitions of the sacrifices of the law, what

Christ has really and fully accomplished by His atoning

death at the altar of the cross, and His entrance thereupon

into the antitypical sanctuary.

Ch. x. 1. For the law having a sliadow of the good things

that are to come, not the very image of the things, can never

more year by year, with those same sacrifices which they offer

continually, make them that draw nigh perfect.

We follow in our translation the textus receptus, which

is accepted by all our now living critics, except only that

Bleek and Tischendorf would substitute for a? the attrac-

tional ah (so D.N. and D.E. lat. quibus offerrent). Lach-

mann, on the other hand, insisted on putting a full stop after

•npayixdjutv (in the ed. of 1831), leaving out a? (with A, and

seemingly with the Peshito, Philoxenian, and Armenian

versions), and reading BvvavTai (with A, C, and D [in the

latter a correction], the Peshito, and the Philoxenian ; which

last read with A**, at . . . Zxivavrai. Theophylact also,

notwithstanding the soloccistic construction, felt bound, from
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the weight of MS. authority, to accept this reading). The

three sentences thus produced (reduced to two by Lachmann

himself since 1850, by the insertion of the relative at before

irpoatykpovGiv) would be, as Bleek and Liinemann have

fully shown, nothing but miserably disjecta membra. If

Svvavrat were the right reading, we should in any case have

to regard the "ZkLov yap e-^cov 6 vo/xot as a nominative abso

lute, for which one might possibly compare viii. 1 and Luke

xxi. 6 (Winer, § 63, d; cf. Nagelsbach, Anm. p. 244). The'

construction would be anacolouthic, like Xenoph. Cyrop. v. 4,

34, rfjt yap fieylaTns 7roXe&>? Baj3vXa>vo<; eyyv<; oZaa (the

province of my father being near the great city of Babylon),

o<ra ij.Iv dxpeXelaOai iartv astro fwyakrjt iro\ea><;, ravra dire-

Xauofiev. But apart from the harshness of construction, so

unlike our author's style, the plural Svvavrat is in itself

improbable, inasmuch as it would here be attributing to the

priests what is elsewhere said of the law itself, or of the

legal sacrifices (comp. vii. 19, ix. 9, and x. 11),—a conside

ration which led Bleek, with reason, to be disposed to regard

it, even had it appeared in the sacred writer's own autograph,

as an involuntary slip of the pen. We adhere, therefore, to

Bvvarai (with D, and as a correction EIK), and in general to

the reading of the textus receptus, thus rendered by St. Jerome,

in a language more capable of representing the construc

tion and ordo verborum of the original than our Teutonic :

Umbram enim habens lex futurorum bonorum, non ipsam ima-

ginem rerum, per singulos annos eisdem hostiis, quas offerunt

indesinenter, nunquam potest accedentes perfectos facere : for

which the old Itala has, per singulos annos iisdem hostiis quas

(or after D and E, quibus) offerunt infrequentiam nunquam

potest accedentes emundare (after the reading naQaploai of

D, E). The main clause of the sentence, on which the rest

depend, is 6 vo/jlos ovheirore hvvarai, the participial clause

aKLav e%a)v 6 vonot giving the ground of this impotency.

The law has but a shadow (o-icid) of the good things of the

future world (umbra, adumbratio ; cf. viii. 5 and note there).

These good things (bona) are still future, not only from the

standing-point of the law, but also for us: we still "look for"
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them ; but, for us, since Christ has become our high priest

(cf. note on ix. 11), they are already dynamically present

(vi. 5). Instead of ovk ain-rjv ttjv elxova for the antithesis,

we might have expected ovk avro to crw/wt, as in the sense-

related passage, Col. i. 15; and the Peshito accordingly ren

ders elxwv here by substantia, Luther by " Wesen." But

such is not the true meaning of the word. Bleek, De Wette,

v. Gerlach, Liinemann, and the older commentator Schlich-

ting, suppose eliccov here to be the representative image by

which the original is symbolized or expressed. This mean

ing is quite a possible one (compare the eUow rod Qeov of

Col. i. 15) ; but using eltcwv in this sense, the sacred writer

would be attributing the characteristic of being an image or

representation to the New Testament as well as to the Old,

and the ovk avTqv would be denying something of the Old

Testament which it affirmed of the New. His meaning con

sequently would be : The law hath but a mere shadow or

sketch, and not even a lifelike or proper representation, a

mere outline (as Menken expresses it), of the pattern shown

to Moses on the mount. (See note on viii. 5.) It is, how

ever, far more natural to assume that by elicmv here the

sacred writer would designate something which characterizes

the New Testatment in antithesis to the law. Bengel accord

ingly interprets it, Imaginem arclietypam et primam, solidam-

que ; Bohme, Ipsas res (irpdyfiaTa) certa sua forma et effigie

prwditas ; Stier, The lively and express form of the heavenly

things ; Ebrard, The true bodily shape which properly belongs

to the things themselves, and not merely a shadowy image of

them ; and, best of all, Tholuck, The archetype itself, which

is the essential form of the things themselves in relation to the

merely typical and shadowy representation of them. We have

indeed to understand eucwv here in accordance with Col.

iii. 10, top avaKaivovjievov kot elKova rov KTiaavTc; aiirov,

and with Rom viii. 9, avunapfyovs tjJs ei'/coro? tov viov. The

meaning in both these passages is, not that the new man is

only like the image of his Creator, and not like the Creator

Himself, but rather that the Creator Himself, the Son of

God Himself, is that image or original to which the new man
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of the resurrection is to be conformed. And so the irpay-

(iara here are themselves the ei/cwv, the genitive (r<ov rrpay-

fiaTcov) being a genitive of apposition, or, as Ebrard not

inaptly calls it, a genitivus substantia. The Old Testament

is but a shadowy and unsubstantial sketch or outline of the

good things of the future world, not the substantial image and

form, which is that of the realities themselves. To express

this more clearly, the sacred writer uses not simply avrwv,

but irparffidTiov, Trparyua being the actual substance, the thing

itself, in contradistinction to a sketch or copy of it. These

irpdy/iara, moreover, are not, as Hofmann and Baumgarten

(Zech. ii. 215) maintain, the fundamental facts of the New

Testament, but the heavenly realities which through those

facts are made accessible to us, present to our faith and

assured to our hope.

The law being thus an unsubstantial shadow of divine

realities, its impotence is made every year more manifest :

/car' ivuivrbv Tat? avrait 6vcriai<;, a? rvpoafykpovaiv ei? to

SitjveKei, ovBeirore Bvvarai tou? Trpoo~epxofj,evov$ reXeiwaai.

The rrpoatpepovres (DU'ipo) are the priests, or rather the

high priests, of the law ; the -irpoaep^ofievoi are the members

of the congregation of Israel who bring the sacrifices (»5>JO

D'mpn) ; and the sacred writer says icar iviavrov, not icaff

ijaepav, because it is the yearly day of atonement which he

has in view. Many interpreters connect this kclt iviavrov

with Tat? aCraK 6vo~Lai<; = rait avrah icar1 ev. Ovalait, or

Tat? avTat? 0w«it?, a? icar ev. Ta? avra<; Trpocr<pepou<riv. [So

the authorized English version : can never with those sacrifices

which they offered year by year continually.'] That such a con

struction is unallowable, I would not maintain : icar iviavrov

might, as not unfrequently det, ert, and wo\\a/ct?, especi

ally in the poets, be thus transposed ; but the construction

with ovBerrore Svvarat (Ebrard, Hofmann) is more natural

here, and also more in accordance with the author's meaning,

which is not, that the law is nevermore capable of bringing

to perfection by means of sacrifices which are annually re

peated ; but that this its incapacity is annually manifested,

viz. on the great day of atonement, when a fresh cycle of
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legal sacrifices commences anew. Nor Is it necessary (as

Ilofmann would do) to connect eis to St^ve/ce? with TeKeiStaai.

Surely vpoo-<pepeiv el<s to Strjv€Ke<;, " to offer continually"

or " continuously," may be said of an unbroken series of

annually repeated sacrifices ; and being allowable, it is, from

the order of the words, the more natural and obvious con

struction. Bleek and Liinemann are also quite right in

observing that the relative sentence a? Trpotrcpepovaiv would,

without the addition ek to SirjveKe<;, be bald and unmeaning ;

an objection which Hofmann fails to meet successfully by

making trpoaep^piievot the subject of Trpocr^epovcriv, against

the usus loquendi of the epistle, which, without exception,

uses irpoa<f>epeiv of sacerdotal ministrations, and at vii. 25

distinguishes the priest from the -rrpoaep^ofievot. Hofmann's

conception of the meaning of the passage is accordingly :

The law is unable year by year, i.e. on the annual return of

the day of atonement, to make perfect for a continuance

them that draw nigh, by those very same sacrifices (i.e.

animal sacrifices) which they (the irpoaep^op-evoi) are wont

at other times to offer. But had such been the sacred

writer's meaning, he must surely have written, Tat? outok

QvaLavi Tats tcaff fj/iepav V7r' ainSiv Trpoo-tyepone.va.it;, or the

like ; perhaps Tai? avTcu<; Bvaiais a? oi Trpoaep'^ofievoi Bia-

iravrbs irpoatyepovaiv. But in the words actually made use

of by him there is nothing to indicate the thought which

Hofmann would find there. The incapacity of the sacrifices

of the day of atonement to perfect the worshippers is not

proved by their resemblance to the daily sacrifices offered by

inferior priests, but simply by the fact of their perpetual

repetition ; and Tholuck observes with striking truth, that

this threefold tear' iviavrlv, Tat? avral<; 6vatai<s, et's to Birj-

veices, represents almost pictorially the ever self-repeating

cycle of those annual acts of atonement. And from this it

is evident that the following question must refer to those

annual sacrifices of the Levitical high priest, and not to the

daily offerings of ordinary worshippers (Hofmann), or of the

inferior priests, though what is truly said of the one must be

a fortiori true of the other.

VOL. II. K
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Ver. 2. For would they not then have ceased to be offered,

on account of the worshippers liaving no more a consciousness

of sins after being thus once cleansed ?

The reading eVet av eiravaavro, for then they would surely

have ceased to be offered, is that of the textus receplus accord

ing to the Elzevir editt. (but not that of Rob. Stephens), of

Beza since 1582, the Complutensian, and other old editions.

It gives a well-connected sense, but has all the uncials against

it, and very few authorities in its favour (even the Vulgate,

alioquin cessassent offerri, being somewhat doubtful). Its

substitution for the other reading is probably explained by

the fact that the latter was liable to be misunderstood (by

not being taken as an interrogative), and supposed to imply

what was evidently (even from the following verse) not the

case when the epistle was written, viz. that the ceremonial of

the day of atonement had already ceased in Israel (GGcumen.,

Theophyl., Mill, etc.). On the other hand, av tVaucr. instead

of eiravcr. av is no real difficulty—conjunctions like €7rei

readily attracting av, e.g. kirdv or eirijv (cf. Rost, § 120,

Anm. 5)—and eirei is often followed by an interrogative in

St. Paul as well as in this epistle (ix. 17). (Comp. Klotz

on Dev. ii. 542.) The construction of iraveaOai with the

participle is, moreover, the regular one, and like Acts v. 42,

ovk hravovro BiBdaKovres. The combination of av with the

historical tense (Winer, 42. 1) implies that it may be taken

for granted that, had those yearly repeated sacrifices been

able to make perfect, they would before this have ceased to

be offered, Bia to (iTjhefilav e^eiv ert awelBrjcnv afiaprmv

tow \arpevovra<i aira% Keica6app.evov<;, or (as, with Lachmann

against Tischendorf, we should prefer to read) iceica9apc<r-

ftevovi (so A, C, D, E, K). The reXetwo-t? of the worshippers

is the complete restoration of their peace with God ; and this

can only be attained by the complete removal of the barrier

formed by sin, by making them in the fullest sense KwaQa-

picrfiivow;. Had this ever really been once effected for the

congregation of Israel by the annual sacrifices of the day of

atonement, no need would have been felt for a repetition of

them. But it was not so.
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Ver. 3. Nay, but in them is involved a fresh remembrance

of sin every year.

It comes to the same thing whether we regard akXd here

as referring to the negative proposition of ver. 1, and having

simply the meaning " but," or as referring to the concluding

words of ver. 2, Bia to fitjBefiiav, and having that of " Nay

but," immo : whether we render, The law can nevermore

make perfect them that draw nigh, . . . but there is involved

(in its repeated sacrifices) a renewal of the thought of sin every

year ; or, Would there not have been a cessation of the Levi-

tical sacrifices on account of the cleansing of the conscience once

for all by one acceptable sacrifice ? Nay, but (so far is this

from being the case, that) there is a fresh remembrance made

before God of sins every year. The latter seems to be the

more natural construction, and there is no valid objection

to it.

The word dvdfiv7]cn<: may be understood of the publica s.

solemnis commemoratio of sins made by the high priest in the

three formal confessions of the day of atonement, especially

in the third, which began thus : " 0 Lord! Thy people, the

house of Israel, have erred, and transgressed, and sinned against

Thee" but the other interpretation of uvdfj.irno-i<;, in memo-

riam revocatio, as having a wider bearing, is certainly to be

preferred, and may equally involve an allusion to those three

liturgical acts of confession. It is confirmed, moreover, by

a parallel usage in Philo : e.g. ii. 244, 7, evnOe? yap ra?

6vala<; fit) Xrjdriv d/iapTfifidrcov, a\\' vrrofivnaiv avraiv icare-

cricevdQiv ; i. 345, 27, God hath, indeed, delight in fireless

altars round which the choirs of virtues move, but not in those

(material) ones, though burning with much fire, kindled for the

unconsecrated sacrifices of ungodly men,—sacrifices which only

bring to mind (inrofiifivrjo-icovcrai) the errors and sins of each.

Kal <ydp elire irov (he proceeds) Mwvarj<i Bva'iav dva/ii/iv?']-

aicovoav dfiapTLav (referring to Num. v. 15, where the " offer

ing of jealousy " is called Bvala fivnfioavvov dva(itfurqo~Kovo~a

dfiapTtav) ; ii. 151, 21, where it is said of the prayers of the

unjust and unthankful, ov \vaiv dp.apTr\p.dT(av dXK' vtto-

livncriv epyd^ovTai. In a like sense, then, we are to under
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stand the iv avrai? avaiivr\o-i% a/MipTicbv here. The ylverat

added by D and other authorities is not wanted, the meaning

being simply that in these annually repeated sacrifices is in

volved (iis inest) an annually renewed remembrance of sin.

The sacred writer has in view what our older theologians

were wont to call the usus legalis sacrificiorum, without ex

cluding from view altogether the usus evangelicus. That the

worshippers under the law derived some spiritual benefit

from a faithful, loving use of the legal sacrifices, would not

surely have been disputed by him ; but that those sacrifices

had in themselves any inward or inherent purifying power,

he could never more allow.

Ver. 4. For it is not possible that the blood of bulls and

of goats should take away sins.

Neither the blood of the bullock nor that of the goat (the

sin-offerings of the day of atonement) could, on the one

hand, weigh in the balance against the guilt of a human

soul, nor, on the other, exercise any spiritual or cleansing

power on the inward man. It could not take away (a<f>aipelv)

sin, and therefore could not really make atonement. (Cf.

Isa. xxvii. 9, LXX., where oupaipedrjo-erai is the rendering of

It could only sanctify irpos tt/v tj}? crapKos KaQaporryra

(ix. 13), by restoring the worshippers to membership and

communion with the congregation of Israel, i.e. the church

as constituted under the Old Testament, which, confined as

it was to the limits and determined by the circumstances of

a single nationality, could have for its main characteristic

only sanctified nature, and not spiritual regeneration.1 The

blood of animal sacrifices offered on the altar was indeed,

under the Old Testament, a divinely appointed means of

1 The excursus, Quid sit sacrificium et qua: sint sacrijicii species, which

forms part of Melanchthon's Apology for the Augsburg Confession, puts

it thus : Levilica ilia sacrificia propitiatoria tantum sic appellabantur ad

significandum futurum piaculum; proplerea similitudine quadam erant

satisfactorise redimentes justitiam legis ne ex politia excluderentur isti qui

peccaverant. The older scholastic theology had affirmed with not less

truth, that these so-called sacraments of the Old Testament had no ope

ration of grace propria virtute, but simply per accident, by means of the
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making atonement for human souls (Lev. xvii. 11, " I have

given it "), but a means manifestly inadequate to accomplish

its end, and therefore one ordained merely by way of accom

modation, and for a temporary purpose. The animal sacri

fice was but a shadow, and yet, as ordained by God, a true

indicator and prophecy, of another sacrifice in which the

divine will would be fully accomplished.

Vers. 5-7. Wherefore, entering into the world, he saith,

Sacrifice and oblation thou willedst not, but a body preparedst

thou for me.: in whole burnt-offerings and sin-offerings thou

toohest no pleasure : then I said, Lo, I am come, in the roll of

the book it is written concerning me : for the sake of doing thy

will, 0 God.

The self-oblation of Christ is that perfect end to which

all the imperfect sacrifices of the law point onwards ; and a

prophetic anticipation of this the sacred writer finds in the

citation which he makes from Ps. xl. 7-9 (E.V. 6-8). His

object is not so much to prove that already in the Old Tes

tament itself we find the need expressed of a better sacrifice,

but rather to describe in Old Testament language the self-

determination of Christ to present Himself in sacrifice to

God over against the sacrifices of the law, and so to become

the oblation of the New Testament, accomplishing what

they were unable to accomplish. In this one and (in this re

spect) unique passage of Scripture, the unsatisfactory nature

of the legal sacrifices, and their impotence to effect any real

reconciliation between God and man, is set in the clearest

contrast with the personal self-oblation of Christ, in its

infinite power to accomplish the divine will by effecting

that reconciliation. The author, regarding it in the light

faith which they excited or maintained in the future sacrifice of the

cross. This conditional operation by means of the offerer's faith was

called an operatio per opus operans, and as such contrasted with the in

dwelling grace of the sacraments of the New Testament, to which was

attributed an operatio ex opere operato. Against the confusions induced

by this unfortunate terminology, Melanchthon directs his argument in

that part of his Apology.
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reflected upon it by the New Testament, finds in these words

of the typical David an utterance of his divine Antitype,

and of Him as elcrepxofievo<; eh top tc6a/j,ov, i.e. as the in

carnate Messiah of the New Testament, in the year of His

self-determination to choose the infinite and enduring good

(Isa. vii. 16). Other interpretations of the elo-ep%6fj,evo<;

seem inadmissible : e.g. the " about to enter," venturus, of

Erasmus (there being no need to assign to the present this

future sense here) ; or the " entering on the public stage of

the world" of Bleek and De Wette (whereas the words are

addressed to the Eternal Father, and not to any human

auditory) ; or, finally, the nascendo of Bohme, the " about to

take upon Him human nature" of Hofmann, since in that

case the awfia KaTrjpTiaco ftoi would be hardly appropriate.

The words, moreover (elaep^eaffai et? rbv Koo-fiov), may be

understood as not referring to any single point of time. The

language expresses the thought and will of the incarnate

Saviour, in the whole of His conscious work for God.

Regarding this fortieth Psalm from the point of view of

historical criticism, its language may be assigned to David

at a definite period of his life. It belongs, if we assume

the credibility of the inscription, to the times of the per

secution of Saul. Among the last Psalms of this period

of nearly ten years, may be placed Ps. lxi. (a cry " from

the ends of the earth," i.e. from Philistia, during David's

second residence there), Ps. xxxi. (where David, finding

himself already in the secure refuge of " a strong city,"

can praise God for His acts of marvellous loving-kind

ness), and this fortieth Psalm, where, though many mercies

are behind him in a gracious past, he is still looking and

longing for the final deliverance. In these Psalms David

cries shame upon himself for his weakness of faith (Ps.

xxxi. 23), is sensible of his nearness to the promised king

dom (lxi. 7), and exclaims, in consciousness of his high vo

cation, Lo, I come ! (xl. 8) : praise and thanksgiving for

mercies already received outweigh complaints and suppli

cation for those still needed. The fortieth Psalm has one

peculiar feature : beginning with praise, it ends with com
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plaint. The psalmist has experienced the divine deliverance ;

he is still compassed with danger and infirmity. His faith

and trust in God has not disappointed him; God has put

into his mouth a new, triumphant song of praise for the

encouragement of others (vers. 1-3) ; he celebrates the hap

piness of the man who, like himself, has put all his trust in

that God who has wrought so many wonders for the deliver

ance of Israel. But how shall he, the psalmist, now thank

his Saviour? Since neither animal nor vegetable sacrifices

have any value in the eyes of Jehovah, he determines,

instead of a victim, to offer himself ; and instead of vegetable

offering or Minchah (oblatio), to utter words of praise. The

words taken by our author from this context read in the

original as follows (vers. 7-9 or 6-8) :—

Victim and Minchah Thou desirest not,

But ears hast Thou pierced for me I

Burnt-offering and sin-offering Thou requirest not.

Then said I : Behold, I come

With the roll of the book which is written concerning me :

To do Thy will, 0 God, is my desire,

Yea, and Thy law within my heart.

David's utterance here, with the promised throne of Israel

full in view, is the echo of that judgment which had con

demned Saul : Hath, the Lord delight in burnt-offerings and

sacrifices, as in obeying the voice of the Lord? Behold, to

obey is better than sacrifice, and to hearken than tlte fat of

rams! (1 Sam. xv. 22.) It is in accordance with these

words of the prophet Samuel, of which in a certain way the

whole poetry of the Psalter is an echo, that we must under

stand the *? JTna D'3TK of the present passage, which, pro

perly rendered, is, Aures fodisti, i.e. concaras reddidisti mihi—

Ears hast Thou bored, or hollowed out, for me, i.e. given me

the sense and faculty of obedience to Thy recognised will.

Then follows with fN David's consequent resolution, on dis

cerning, by this spiritual sense of hearing, that obedience

and not sacrifice is demanded by God. The " roll of the

book" with which he comes is the divine Thorah, especially
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(it would seem) the book of Deuteronomy, which by the

lex regia of ch. xvii. 14-20 is ordained to become the

inseparable vade mecwn of the future King of Israel : the

3 is that of accompaniment (like Ps. lxvi. 13)—" with the

book-roll which is written ;" and the hy introduces the sub

ject of the writing (as 2 Kings xxii. 13, and frequently after

ia"n)—" concerning me." It is with the Thorah, as the written

embodiment of the divine will, that David (resolved to do

that will) now presents himself, and so doing can say (ver. 9)

that willing obedience is his desire, and that the Thorah is

not merely an outward companion, but inscribed in his heart.

But now comes the question, With what right does the sacred

writer regard these words as an utterance of Messiah on His

entrance into the world ? Not, surely (we confidently reply,

against many interpreters, including Baumgarten and Masch),

because he regards Messiah simply as the subject of the whole

Psalm. A mere glance at its second half, where David

speaks of " iniquities more than the hairs of my head" as

overwhelming him, is sufficient to disprove this. The theory

of a typical interpretation is manifestly the only applicable

one, and that with the fullest right here : (1) Because David,

the anointed one, now on his way to the throne—a way

marked by trial and suffering—is the ancestor and type of

Jesus Christ ; (2) because the Psalm, in rejecting material

sacrifice, substitutes for it the spiritual offering of the New

Testament, whose object, truth, and end is Jesus Christ ;

and (3) because the passage (Ps. xl. 7-9), however inter

preted, remains without a parallel in the rest of the Psalter,

nay, in the whole of the Old Testament,—a mysterious utter

ance of the first David, which to the instructed ear is also

one of the Second, his antitype : comp. St. John viii. 29

and xvii. 6. In the version of the Septuagint, which is also

a monument of Old Testament Scripture, and as such

regarded with reverence by the writers of the New Testa

ment,—a work not without traces of the influence of the

Divine Spirit,—this prophetic and typical character of the

passage is yet more evident. For,

(1.) The ^ D^tN is there rendered by o5>iia Be tcaTrjp
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•n'ffw fwi, u A body hast Thou prepared me ;" so that the

notion of an inborn capacity of recognising and obeying the

divine will is expanded into that of a body given and pre

pared for self-surrender to that will. That SflMA is an

error of some ancient copyist for OeXrjaaC S1TIA (as Bleek

and Liinemann conjecture), is highly improbable : very few

mss. have the reading iojLa. or ura, and that derived from

the version of Theodotion, or from the fifth and sixth ver

sions in Origen's Hexapla; whence Eusebius and Jerome,

aures autem perfecisti mihi; while Augustine, in the ante-

Hieronymian version which lay before him, found only corpus

autem per/ecisti. Still more impossible is it that the writer

of our epistle should have himself accommodated the trans

lation of the original to the facts of the New Testament

history ; such alterations and accommodations of the received

text, or its Septuagint translation, being unknown to writers

of the New Testament. We must therefore infer that the

Septuagint translator himself substituted, for the strange-

sounding and easily misunderstood wria mpv^w (Stapvgas)

not, the <7w/Lta and KarvqpnUrw poi of the text ; Karrjpriaco

being by itself an easier and more general rendering of the

Hebrew n^3. Again,

(2.) The rendering iv xetfiaXiBi /3i/3kiov yeypcnrrai irepl

ifwv favours the assumption that He who is here speaking is

the One of whose coming Moses and all the prophets bad

spoken. Nor can the rendering of the LXX. here be on

grammatical grounds objected to. The Ke<pa\i<i is the roll

of parchment, so called from the projecting end of the

cylinder (Lat. umbilicus) on which it was rolled. Thu

Hebrew may be easily understood as sententia nominalis—

in volumine libri scriptum est de me ; and if we take in as

here = cum, yet the "hi certainly means " concerning me,"

whether as the subject of a precept or that of a prophecy.

The latter view connects itself more naturally with the Greek

rendering yeypairTcu Trepi tp.ov, and even so might be not

improperly understood to apply to David as a commencing

fulfilment of the prophecies made to the patriarchs—the king

of the tribe of Judah. The sacred writer, moreover, here
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would seem to be quoting the LXX. from memory. The

LXX. has, aKo/cawcofjuiTa (B 6\oKavTO>fia) kcu irepl a/iapTias

ovk iarjTriaas (A2, B, ^/t^ow?) ; for which our author substi

tutes, without any change of sense, evSoicna-a'}, or (according

to A, B, C, D*, E, N) rjvSoicnaas. Further, in the clause rod

•jrocrjaai to OeKijfid crov, 6 0ed? fiov, rj^ov\rj8T)v, he leaves out

the two last words, and so brings toO iroifjcrai into immediate

grammatical dependence upon tj*o>. Taking the original

Hebrew text, it would indeed be possible to render (with Hof-

mann, Weiss, i. 158, ii. 167), " to do Thy will, O my God,

wherein I have great pleasure;" but unnecessary, and some

what against the usus loquendi, which employs 3 to designate

a person in whom one takes delight, but ^, or a simple infini

tive, to denote the action. The abbreviation, however, in our

epistle (whether intentional or otherwise) serves undoubtedly

to heighten the christological character of the passage, and is

in full accord with the spirit of the original; for the divine

will of which the Psalmist speaks is that inscribed in the

Thorah, and to fulfil that will is the purport of his mission.

David presenting himself to God, and declaring his readiness

to accomplish God's will concerning him as king of Israel,

speaks ev irvevnari, and therefore in typically-ordered words,

which issue, as it were, from the very soul of the antitype,

the Anointed of the future, who will not only be King of

Israel, but also Captain of their salvation, as of that of the

whole world, and speaks in words which express the spiritual

sacrifice of heart and will in such clear antithesis to the legal

sacrifices as was only fully realized in the self-offering of

Christ, the end and antitype of all other offerings. It is not

as if Christ, and not David, were the speaker: David speaks;

but Christ, whose Spirit already dwells and works in David,

and who will hereafter receive from David His human nature,

now already speaks in him.

Now follows the sacred writer's interpretation of this

mysterious and significant utterance.

Vers. 8, 9. Above, when he saith, Sacrifices, and oblations,

and whole burnt-offerings, and sin-offerings, thou wouldest not,
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neither hadst pleasure therein ; such as are offered by the lata :

he then saith, Lo} I arn come to do thy will. (So) he taketh

away the first, that he may establish the second.

That the sacred writer prefers, instead of the simpler and

more regular avdnepov eliroiv . . . vcnepov Xe'yet, to write

avarr. \eycov . . . Tore eiprjxev, is to be explained thus : he is

more concerned to emphasize the internal connection of the

two utterances than their temporal sequence. He places

both by means of Xeyeov . . . eipvicev in one line, and marks

by Tore (= the JN of the original) that the one is the con-

sequens of the other. For the very reason that God's will

and desire is not set on material sacrifices, the coming Christ

declares His readiness to make an offering of Himself in

order to accomplish that will. The textus receptus has in the

first half of the repeated citation dvalav ical Trpocr<popdv, and

6 ®eo<? in the second, both due to the conforming hand of

some copyist. The reading adopted (from A, 0, D *, It., and

Vulg.) by Lachmann and Tischendorf, dvaias kcu irpocr<popd<;,

is more suitable to a free recapitulation : God has no pleasure

in any kind of material sacrifices and oblations, neither in

Ovcriai = DTDt or D^E>, nor in irpoa(popal elsewhere called

S&pa = mruo, nor in oKoKavTw/mra — mb\]}, nor in irepl

afiapria'i = niNBn. The relative sentence an-ti/e? Kara rov

vo/iov (Lachm. and Tisch. Kara. vop.ov) wpoa(f>ipomai, refers

to all the above-named species of sacrifice, which indeed may

all be comprehended under the term Bvaiai (the meat-offering

itself, irpoo-(f>opd, being also called Ovaia). The relative oor«

is used instead of o?, to denote that the persons or things re

ferred to are considered with reference to their qualities or

kind (Baumlein, § 317). It is those very sacrifices which

are still offered in accordance with the law that are here

designated as not properly in accordance with the divine will

by Him, who therefore adds : Lo,I am come to do Thy will!

Neither aXrivts . . . irpoa^epovrai nor the following avaipel

to irponov . . . are to be regarded as parentheses (Liinem.) :

aXrivei belongs to the premiss, avaipel forms the conclusion.

Neither may we supply OeKnpa after to irponov and to Seu-

repov. It is not two divine wills (a first and a second) which
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are here spoken of (Hofm. Weiss, ii. 167) ; but simply that

which God willeth not is opposed as " a first," which is taken

away to that which He willeth as " a second," which is estab

lished and abides. What God doth not will, is the offering

of material sacrifices ; what He wills, is the free self-oblation

of a rational personality. The self-oblation of Christ is

therefore in entire accordance with the will of God, and as

such is opposed to, and takes the place of, all other sacrifices,

animal and material. " In Christum" says Origen, " omnis

hostia recapitulatur." The antithesis of avaipeiv and Urrdvat

is similar to that of Karapydv and iarav {itrrdpeiv) at Rom.

iii. 31. For the conclusion drawn by avaipel without ovv,

comp. ySXeVere in this epistle, ch. iii. 12 and xii. 25.

A new sentence now begins, but is not introduced abruptly,

inasmuch as the to SevTepov of this last clause is the dikripa

referred to in ver. 10.

Ver. 10. In which will we have been sanctified through the

oblation of the body of Jesus Christ once for all.

The sacred writer advances from the threshold of the

action prophesied of in the Psalm, to its consequences to our

selves. The accomplishment of the divine will of which the

Psalm speaks has the salvation of all men for its end. That

will therefore is not, in our author's conception, a legal or

primitive will, but a gracious and redeeming will. It refers

to another sacrifice than those of the law,—a sacrifice which

they could but faintly foreshadow. In this will we are or

have been once for all sanctified; i.e., in the accomplishment

of this will is based all our sanctification, effected by the self-

offering of Christ, or, as it is here called, with reference to

the awfia Be KarrjpTia-ai pot, an offering of the body of Christ,

—Trpoa(popa too ad)fiaTo<; 'Itjoov Xpicrrou (omit the rod of

the textus receptus).

Instead of o-wfrnro^, D* and E* read al/iaro?, an altera

tion which betrays and condemns itself. The unusual ex

pression vpocrtyopa too ady/Miro? may be justified by an appeal

to Rom. vii. 4, Col. i. 22, and elsewhere. The sacrificial

death of Christ is here contemplated not (as it would be
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with the reading aiaaroi) from the point of view of the

typical now, but from that of the mfipn. The cross is the

altar on which He offered Himself for us as a irpoar<f>opav ical

Ova-lav tg3 6ew, el<s 6a/j,rjv evcoSlai (Eph. v. 2). His blood-

shedding was our propitiation, the offering of His body our

sanctification, even as in the typical sacrifices the shedding

of the blood of the victim was for the reconciliation of the

offerers with the Godhead, while the offering of the flesh of

the victim by the so reconciled offerers renewed and re-knit

their communion with God. The adverb tyairal; belongs

here neither to &ui t?)? irpoo-$opa<; ... by itself (as, for

example, Bloomfield), nor to it along with fjyiao-p4voi (as

Winer), but to the latter exclusively (so Bleek, Liinemann,

Hofmann, and most others) ; and this not so much because

it ought otherwise to have been written t>}? e^HMraf (cf.

Winer, § 20, 2), as because in the present context it is the

most natural construction. That inward holiness, which the

sacrifices of the law with all their annual repetitions were

unable to produce, has been effected once for all through

the offering of the body of Jesus Christ. The same would

be the case also with the other reading adopted by Tischen-

dorf, TjyiatT/Mevoi ifffiev oi 8ia Trjs Trpoafyopas . . . e</>a7ra£ :

here likewise we should have to supply in thought ayiaa-

BevTes, oires, or yevopevoi after oi. But this harsh elliptical

oi (found in the textus receptus as presented by Stephens, but

omitted by Beza and the Elzevirs) spoils the rhythm of the

sentence, and introduces a needless tautology. It is probably

due (as already observed by Bleek) to a thoughtless blunder

of some copyist writing rf/iao-p.eyoi icrfiev oi.

The writer of the epistle having thus shown (vers. 1-10)

that the self-oblation of Jesus Christ, in contrast with the

sacrifices of the law, was the only true realization of the

divine will for our sanctification, proceeds (vers. 11-14) to

exhibit Christ's priestly service in contrast with the daily

repeated, because ever inefficient, service of the priests of

the law, as for ever perfected by one high-priestly act, which

has issued in His kingly exaltation and waiting for the final

subjugation of His foes. The concluding thought (1-10)
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was, that our sanctification as the fruit of Christ's self-obla

tion had been provided for i<paTra^ ; and now the thought to

be expressed (11-14) is, that Christ's self-oblation is ft(a,

and accomplished eipdirai; ; that He is henceforth seated at

the right hand of God, instead of ministering as a priest be

fore Him, as having accomplished by His one offering all that

the priests of the law were unable to effect ; that He is now

with God, ruling, not ministering, and waiting on His throne

for the ultimate reward of His priestly ministry (Hofmann,

Schriftb. ii. 1. 316). With the itaL of ver. 11 is introduced

a new contrast between the priesthood of the New Testa

ment and that of the Old—the Melchizedekian or royal

character of the former. The priests of the law are for

ever engaged in unremitting but fruitless labours ; the High

Priest of the gospel has entered into a royal and heavenly

rest.

Vers. 11, 12. For while every priest standelh day by day

miyiistering, and offering oftentimes the same sacrifices, the

which nevermore can take away sins; this man, on the con

trary, having offered one sacrifice on behalf of sins, sat down

for perpetuity on the right hand of God.

Authorities waver between the (e/jeus of the textus receptus

and the ap^tepei'; of Lachmann. Tischendorf in 1841 pre

ferred ap%iepev<;, in 1849 /epew, and in 1855 (in the Triglot

edition) he returned to ap%iepevs. One may see from this

wavering, that the external evidence is about equal on both

sides. De Wette asserts that internal probability may with

equal propriety be claimed for both. Bleek and Liinemann,

on the other hand, decide for ap%iepevs, because (as they

say) the whole parallelism between the high priest of the

Old Testament and the Hi<di Priest of the New would be

weakened if the final conclusion were drawn from a com

parison with the ordinary priests ; against which De Wette

remarks, that the writer of the epistle advances here from

the special comparison with the high priest's sacrifices on the

day of atonement, to a general one with those of the ordi

nary priests at all times. Tholuck, in the same strain, says
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better: " The same wearisome circle of ineffectual efforts

which has been shown to characterize the performances of the

high priest on the day of atonement, is now exhibited as

characteristic of the priestly institute in general." And still

better Bohme : " Stantibus Judceorum sacrificulis poniifex

caelestes sedens e regione ponitur" Hofmann also excellently:

" Hitherto the argument has been, that Christ's high-priestly

action was the only adequate fulfilment of the divine will for

our sanctification, and that this has been accomplished once for

all; now, on the other hand, it turns on His session at the

right hand of God, as a proof that no further priestly mini

stration on His part is necessary. The contrast, therefore, is

now drawn between Him and the priests of the law in general,

and not merely the high priest in particular."

But apart from all such arguments, the reading ipx^pevt

is to be rejected as an unfortunate correction made from

vii. 27, v. 1, viii. 3, and ix. 25. To say that the high priest

of the law stands daily ministering would be a monstrous

error; and we have already shown at vii. 27, that our author

could not have been so strangely ignorant of the law and the

Levitical customs as such an error would imply. Bleek's

conjecture (accepted also by Liinemann), that even those

sacrifices which the high priest did not offer himself might

be attributed to him (on the principle, facit per alios, facit

per se), is one unsupported by Scripture or Jewish opinion.

On the other hand, Bleek and Liinemann's objection, that

had the sacred writer meant to use Upev<;, he must have

written oi iepeis, and not Trav iepevs, because it is not true

that every priest ministered daily, is easily answered. The

writer is not concerned to affirm a daily ministration on the

part of each individual priest : it is enough for him that the

ministry itself is a daily one, in which each priest takes his

turn by lot or order, as the case may be. That he clearly

has the service of the temple in view, is evident from his use

of the word earrjicev, "to stand before the Lord" ("fl "lib

being the standing term for Levitical service (Deut. x. 8

and xviii. 7). No priest, indeed, nor any other person but the

king of the house of David, was permitted to sit down in
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the inner court, and the priests only to sit outside it when

engaged in the duties of the watch.

To Xeirovpyeh is added, as its principal feature, irpoafye-

peiv with Kai (— and especially). His office is to minister as

a priest, i.e. especially to offer sacrifices. Of this sacrificing

Levitical priest the sacred writer affirms three things: (1.)

He offers sacrifices oftentimes, again and again (7ro\\a/a?).

(2.) He offers always the same sacrifices (ras avrdi). (3.)

They are of such a kind ■(aiTiven) that they cannot really take

away sins. TlepteXetv is to take clean away (compare Acts

xxvii. 20, irepirjpelro iraaa eXm'?), i.e. to put off like the gar

ment which clings to the person, or the ring on the finger ;

as, for instance, the besetting sin of xii. 1, exnrepioTaTov

apMpTiav, or the besetting infirmity (irepiiceiTai aaOeveiav) of

ver. 2. The sacred writer does not mean to say that sins

were not forgiven to sacrificial worsliippers under the law,

but that the legal sacrifices had no inward spiritual power to

give peace to the conscience, or any assured sense of pardon,

purity to the heart, or any really new beginning of spiritual

life (ch. ix. 9). With these in their subject-matter and

their inadequacy, ever similar and oft-repeated sacrifices,

lie contrasts (ver. 12) the fila inrep a/uipTi&v dvaia of Jesus

Christ, which (as every reader knows) is no other than Him

self. The force of the antithesis does not, however, lie in

the participial clauses, but in those of the main sentence :

7ras p,ev lepevs effT97/ce Kaff rjfiepav . . . o5ro? Be . . . eh to

SiT]veKe<s i/cddicrev ep Be^ia rod Qeov. A glance at this anti

thetical parallelism is sufficient to show that et? to SnjveKes

is not to be referred to the participial sentence, as by

Theophylact, Castellio, Valcken., Bohme, Kuincel, and Lach-

mann (in which case Luther's translation would be correct : .

now that He has offered one sacrifice for sin, which is of

eternal validity [and so, according to our pointing, the English

version : after He had offered one sacrifice for sins for ever\ ;

or, as it might be rendered better still : having offered one

sacrifice for sins of eternal validity), but to the final clause

of the main sentence. And, moreover, the process of the

argument is against such a construction : in vers. 1-10 the
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main thought is indeed the sacrifice made once for all

(eQairatf), but now in vers. 11-14 it is the enthronement for

eternity. As at i. 13 the Kadl&iv of the Son is opposed to

the airoaTeKKeoOat, of the ministering angels, so here the

ministerial iarvicevac of the priests on earth to the royal

icaOi^eiv of Christ in heaven, who, according to the reading

oCto? (which on MS. authority is to be preferred to the airo?

of the text, rec), is also a Priest ; no longer indeed a mini

stering, but a ruling Priest—a royal Priest—a Priest, in fact,

after the order of Melchizedek. Menken says well and

truly : The priest of the Old Testament stands timid and

uneasy in the holy place, anxiously performing his awful

service there, and hastening to depart when the service is

done, as from a place where he has no free access, and can

never feel at home ; whereas Christ sits down in everlasting

rest and blessedness at the right hand of Majesty in the

holy of holies, His work accomplished, and He awaiting its

reward.

Ver. 13. From henceforth expecting until his enemies be

made the footstool of his feet.

The citation (made already, i. 13) is from the 110th

Psalm. It is re-introduced here to remind the readers of all

that has been said before of the Priest after the order of

Melchizedek. The words are cited in a similar way by

Ignatius in the Epistle to the Trallians, ch. ix. (but using

•trepnievwv instead of e'/toV^o/wi/o?). By the " enemies " are

to be understood all opposing powers (1 Cor. xv. 23-26).

For their subjection He will wait (to Xoittov) all the remain

ing time till the end of the present world, in whose history

the great turn was made by His great self-sacrifice (ch. ix.

26). That end will consist in His second advent (ix. 28),

when the victory accomplished by His death and resurrec

tion will be fully realized by the separation, binding, and

elimination of everything in the universe opposed to God,

in the order described by St. Paul (1 Cor. xv.), between

whom and the author of our epistle here there is no contra

diction, as Liinemann imagined.

vol. v. L
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But here two questions arise, demanding an answer :—

(1.) How can the sacred writer mean to say that Christ no

longer performs any priestly service, when, according to

viii. 1 et sq., He is the XeiTovpyos of a sanctuary, and hath

something wherewith to offer t Answer : Those statements

are not contradicted here, but explained to mean that the

heavenly priesthood of Christ, consisting solely in the pre

sentation of Himself as the high-priestly sacrifice, involves

no changes of ministerial activity, and imposes no further

burden of atonement-making work ; He is now and hence

forth the High Priest upon His throne,—none other, in fact,

than the Eternal King, seated in unapproachable and ever

lasting rest. But again, (2.) Is not our author's statement

here inconsistent with that of St. Paul (1 Cor. xv. 23-26),

who makes the xardpyeiv of death to be the work of Christ ?

A reference to ii. 14 and ix. 28 is sufficient to show that our

author himself could have meant no otherwise. The anti

thesis on which he is here dwelling is simply between the

labour and passion of His earthly life, and the unchanging

blessedness of its perfection above. Christ no more descends

to fight ; His strivings are over : He takes part as to His

whole being in the omnipotent dominion of the heavenly

Father, and awaits the final manifestation of His power.

Ver. 14. For by one oblation hath he perfected for per

petuity them that are being sanctified.

This et? to hi-nvmet corresponds to that of ver. 12. Christ

is evermore enthroned, because He has perfected for ever.

The work of sanctification being once for all accomplished

by His one sacrifice, He needs not to leave any more His

everlasting rest in order to offer any further sacrifice. We

might accentuate thus, jita yap irpocrfyopa (=for one oblation

hath perfected, etc.) ; but it is much more probable that in

the sacred writer's mind Christ is still the subject, his pur

pose being to show on what grounds, and by what right, He

can thus enjoy so triumphant a rest. It is because His work

is accomplished, and needs nothing more to complete it, nor

any repetition. TereXelwicev, it is perfect, requiring no addi
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tion ; but, at the same time, it is not as to its effect a past

work, but one perpetually realized in those who accept it, and

as thereby being sanctified (rovt ayta^ofievovi, pres. part.).

It needs therefore no repetition. The force of Hofmann's

argument, against Bleek, De Wette, and others, that tow?

ayia^ofi. is to be understood here, not of a personal appre

hension of the Lord's redeeming work, but of reception into

the Christian community, I cannot see. The meaning surely

is similar to that of the ayia£6/j,evoi of ii. -J^where we showed

that KadapltfiLv and dyid^eiv are synonymous. The ayia.%6-

(tevoi are those who by acts of faith (comp. Acts xx. 32 and

xxvi. 18, dyiaafiev. irurret) make the accomplished work of

Christ individually their own. For this reason the sacred

writer says not tow rekeuofievows, but tow ayia£o(ievou<i.

The being sanctified (in which is here included both imputed

and imparted holiness, and cleansing from sin, justification

and sanctification) is the subjective process by which the

perfected objective work of Christ is realized in believers.

Those who submit themselves to the gracious rule of the

high-priestly King, find in Him all that they need for their

perfecting. He has provided all that they can require by

His one self-sacrifice : they can add nothing to His perfect

work.

That so it is, is testified by the prophetic word which, in

foretelling the future establishment of a new covenant,

makes one of its characteristic notes to be an absolute for

giveness of sins.

Vers. 15-17. And a icitness to us hereof is also the Holy

Spirit : for after having said before, lids is the covenant

ichich ] will covenant with them after those days, the Lord

saith, Putting my laics vpon their hearts, and on their minds

will I write them ; and their sins and their iniquities will I

remember no more.

The Holy Ghost is the Spirit of prophecy, and from

Him comes the whole God-inspired (OeoTrvevaTos) written

Word. He also in that word is the witness, that with Christ's

return to the Father all is accomplished, and nothing remains
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to be done to procure for us inward perfecting, and a com

plete restoration to communion with God. In fffup the

author assumes identity of faith and conviction in his readers

and himself. lie gives an extract from the words already

cited (at viii. 8-12) from the prophecies of Jeremiah. Tlie

words avTt) rj BiaO^Krj . . . hrvypatyw avrovs are from Jer.

xxxi. 33a, and the following ical ra>v a/juzpriwv . . . ert are

from Jer. xxxi. 34d (its final clause). Instead of the tg3

ot/cw 'Iapaqk, retained at viii. 10, we find Trpb<; axnov<; here,

the prophecy being thus raised above its national limitations,

and, as it were, universalized. Instead of Stow? vofiovs

fiov 6i? rrjv hidvoiav avr&v ical iirl KapBia<; axnoiv eTrtrypd-^rco

avrovi, we have here, without any special motive for the

change, the apparently accidental inversion : SiSovs . . .

ivl KapBiai clvtwv ical eirl tcov Scavoiwv avreov hruypd-^a}

avroix;. (Lachmann and Bleek, following A, C, D*, and

other authorities, read eVt rfjv Stdvoiav.) Instead of the on

I'Xeeo? ecro/iai Tat? aSiAa'at? axnmv ical tcov d/juiprubv avroiv

(to which the textus receptus adds, /cat ra>v avo/u&v avrutv)

oi /xt) fivr\o~6w en, we have here the contracted sentence, ical

twv afiapriwv amwv Ka\ rdov dvofiicov avrwv oil fir) fivrjcr-

Bijaofiai en. The sacred writer regards the words which he

is citing as an utterance of the Holy Spirit, and }'et deals so

freely with them ; but this very freedom with regard to the

mere letter of Scripture is also a work of the Holy Spirit.

The prophecy thus cited consists of two parts. The first is

introduced by the formula fiera to irpoeiprjicevai, " after

having said—before" (irpo [omitted by Lachmann and Bleek,

after A, C, D, E, Peshito, Philoxenian, etc.] is to be taken

not in the sense of Rom. ix. 29, but in that of dvcorepov at

ver. 8) ; the second is indicated by no such corresponding

formula (which induced some copyists and translators to in

troduce before ver. 17 a varepov \eyei, Tore etprjicev, or the

like). It is generally allowed, since Beza and Camerarius,

that the sacred writer uses the \eyet 6 Kvpio'; of the original

to introduce the second half of his citation (after having

said before, " This is the covenant," etc., the Lord goes on

to say, u Putting my laws," etc.). We should therefore after
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\eyei Kvpio<; set a colon, and with Lachmann and Teschen

dorf begin the following clause, AtSoiis, k.t.X., with a capital

letter, but not treat the nal at the beginning of ver. 17 in

the same way as, for instance, Bohme and Kiihnol. Kai

is indeed used by our author to introduce a fresh quotation

(as at i. 10, according to Bleek and Hofmann, and probably

also at i. 8 ; see note there), but here it would be disturbing

to the sense to divide the promise of forgiveness of past trans

gressions of the divine law from its necessary condition—the

writing of that law upon the heart. God the lawgiver can

not deny Himself. The i>o/m>? of the Old Testament is not

destroyed, but deepened and spiritualized. The law once

written on the heart, passes from the condition of a mere

ypdfifia to that of irvev/ia: man's relation to God becomes

inward and spiritual, and his desire for salvation ceases to

demand an outward work, but concentrates its view upon the

grace already procured, and seeks to enter into and apprehend

it. This once for all justifying grace is the basis on which,

according to Jeremiah, the new covenant is founded. It

follows, therefore, plainly from this prophecy, that the new

covenant, of which the Mediator has appeared in the person

of Jesus Christ, must be the end of all the sacrifices of the

Old Testament.

Ver. 18. For where there is forgiveness of these, there is no

more sacrifice for sin.

Where there is an a<j>ecn<; tovtow (i.e. r&v afutpTuov teal

t5>v avofii&v), i.e. where there is an absolute forgiveness of

sins, no room or necessity remains for any sin-offering, any

further atonement, and consequently for the legal sacrifices

which were instituted to meet man's need and craving for

such atonement, but were unable in themselves to satisfy it.

We have now reached the conclusion of the great tripar

tite treatise, which forms the central main division of our

epistle (vii. 1-25, vii. 26-ix. 12, and ix. 13-x. 18) ; " Christ,

after the order of Melchizedek, High Priest for eternity,"

being the great theme which is here worked out. The three
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main thoughts developed are, as we have seen: (1) That

Christ's priesthood, being of Melchizedek nature, is as highly

exalted above the Levitical as heaven is above earth (vii.

1-25) ; (2) that Christ has accomplished, by His one high-

priestly self-oblation, that which the Levitical priesthood with

all its sacrifices was unable to accomplish (vii. 2(5—ix. 12); and

(3) that our present and future salvation is assured in Him

who, as the eternal Priest upon His royal throne, awaits the

appointed time when He shall come again, no longer as a sin-

bearer, but in heavenly majesty for final judgment (ix. 13-

x. 18). In vii. 1-25 is shown what is meant by saying that

Christ is a priest after the order of Melchizedek, and not

after that of Aaron ; in vii. 26-ix. 12, that He is neverthe

less, in virtue of His one oblation, presented in the heavenly

sanctuary the antitype of Aaron, whose priestly functions

were types and shadows of His. He is not only Priest, but

High Priest. And in ix. 13-x. 18 is shown, in contrast to

the wearisome cycle of legal sacrifices, the eternal validity

of the one high-priestly self-sacrifice of Christ. The latter

half of this third section (x. 1-18) recapitulates, as we have

shown, the main thoughts of the whole treatise. The high-

priesthood of Christ based on His one sacrifice of Himself,

its royal Melchizedek character, and the eternal validity of

its accomplished work, are all recapitulated and reinforced

by fresh appeals to Old Testament Scripture—to Ps. xl., to

Ps. ex., and to Jer. xxxi. It should also be observed that

already, as far back as ch. v. 1-10, the sacred writer began

preparing his readers for the developments of this treatise.

After showing there the essential resemblances between the

priesthood of Aaron and that of our Lord, he is proceeding

to speak of the higher dignity and Melchizedekian character

of the latter, when he suddenly pauses and interrupts him

self. So impressed, indeed, is he with the low condition of

spiritual discernment in his readers, and their consequent

peril from temptations to apostasy, that, breaking off at the

point already reached (v. 10)—"called by God an high

priest after the order of Melchizedek"—he continues with

a parenthetical episode of rebuke, warning, and exhortation
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(extending from v. 11 to vi. 20), and so at length, at the end

of the sixth chapter, returns to the theme already laid down,

that Christ, after the order of Melchizedek, has become an

high priest, and that for eternity. [Compare the Kara ttjv

rdgiv MeX^icreBeK ap^i€pev<: yevofievoi ei? tov alwva of vi. 20

with the previous u-pocrar/opev9ei<; vtto tov ©eov apxtepevs

KO.T& tt)v Tafjiv MeX^to-eSe/c of v. 10.] From this it will be

seen that there is the closest connection between the section

ch. v. 1-10 and the following treatise (ch. vii. 1-x. 18),

and that the whole section ch. v. 11-vi. 20 is in fact an

episode. Moreover, if, omitting this episode, we regard v.

1-10 and vii. 1-x. 18 as forming one whole, then v. 1-10

will be the preface or introduction, and x. 1-18 the epi

logue or conclusion. And if we look back further still, to

the commencement of the epistle, and review the whole

argument from the first verse to the point we have now

reached (ch. x. 18), we shall see that the superiority of the

new covenant to the old is throughout, and from all sides,

illustrated by the superior dignity of its Mediator. The

super-angelic character of the Divine Son and Prophet, in

comparison with whom Moses and Joshua were but servants ;

the high-priestly character of Him who, for our sakes, has

been made like unto His brethren ; and the royal dignity

associated with it, of Him who is returned to God, and is

now reigning with God,—all this now stands clear before

our minds : the glory of the new covenant is as that of the

sun when he goeth forth in his strength, and the moonlight

of the old has paled away before it.



THIRD PART OF THE EPISTLE.

Chap. x. 19-xiii.

THE DISPOSITION OF MIND AND MANNER OF LIFE RE

QUIRED OF US IN THIS TIME OF WAITING BETWEEN

THE COMMENCEMENT AND THE PERFECTING OF THE

WORK OF OUR SALVATION.

Chap. X. 19-39.—Exhortation to approach the newly opened

heavenly sanctuary with full assurance of faith ; to hold

fast the confession of our well-assured hope; to exercise

mutual vigilance over one another, in expectation of the

inevitable day of judgment which will overtake with its

penalties all those who wilfully apostatise from the once

received truth; and to abide in the stedfastness of former

days of trial, so as not finally to lose the recompense of

reward which that day will bring to those who live by

faith.

HE treatise (vii. 1-x. 18) which forms the central

main division of the epistle has suffered no inter

ruption from any of those episodes of exhortation

by which the whole of its former portion was

characterized. Down to ch. vii. 1, exhortation followed ex

position in rapid interchange. Even (ch. v. 1-10) where

the sacred writer approaches the exposition of his grand

theme, he quickly breaks off again to pour out his heart once

more towards his readers in earnest admonition (ch. v. 11-

vi. 20). But with all this manifestation of feeling, he re

mains throughout master of himself and of his subject. The

168
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art and skill of the arrangement of the whole (whether we

insist on the consciousness of his scheme in the author's own

mind or not) are evident from this, that the exhortation with

which he closed (at iv. 14-16), before entering (at v. 1-10)

on the main argument, is here (x. 19-23) resumed, so that

this third part of the epistle reaches out, as it were, a hand

to the first, over the central or main division. The exhorta

tions KpaTUfiev t^? 6/ju>\oyias and "Kpoaep^wfieOa fierh irap-

pr)<rLa<; TO) 8pova> t?J? j(aptTo<;, are here repeated in irpoaep-

ywfieQa (ier a\r)9ivrjs KapBia'; ev Tfkrjpotfiopla 7ri'oTe&>? and

Kare^mpxv Ttjv 6/ui\oyiav ; and so also the motive-giving

e%ovTe<; of iv. 14 in the e^oi/re? ovv of x. 19. But the renewed

exhortations, though in meaning and expression so like the

former, are given in deeper and fuller tones. They are

based on two motives, which we must first consider.

Vers. 19-21. Having therefore, brethren, a joyous con

fidence for entrance into the holies in the blood of Jesus,

which he inaugurated for us a new and living way, through

the veil, that is, his flesh ; and having a great priest over the

house of God.

The purpose of the whole preceding exposition, to which the

ovv (of e^ovrei ovv) refers, may be summed up in the two fol

lowing results : (1) Christ is through death, by which as our

high priest He effected our atonement, gone back to God ;

and (2) He is now partaker of co-equal majesty with the

heavenly Father : and on the basis of that once accomplished

reconciliation, He rules and acts as our high-priestly inter

cessor. On these two great results of the whole previous

exposition (vii. 1-x. 18), as on two mighty columns, the

sacred writer now bases the exhortations which follow, this

e-xpvret being placed significantly in the foreground. We

Christians have and possess, in consequence of those two

great facts, Christ's return to the Father, and His majestic

session at God's right hand, a twofold position of privilege :

(1.) We have vapprjcrcav el<s ttjv eXtroBov to>v dr/iav iv to)

aS/um 'I-naov, i.e. our first privilege is a right of entrance

into the divine sanctuary ; and then, (2.) as a consequence
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of having this right, a joyous confidence to avail ourselves

of it. It is this feeling of confidence which is expressed in

irapfyqaia (comp. iii. 6 and iv. 16, and notes there). (Com

pare also Isocrates, Bus. 16, irapprjala ei? tovs 6eov<s.) Our

being entitled to enter the heavenly sanctuary, the place of

God's essential presence, is a source of joyful confidence to

our minds : we may approach now with perfect confidence,

as being assured of admission. The enpn TY1 is now open

to us (comp. Gen. iii. 24). And this confidence we have iv

Te3 aifiari 'Irjaov. Bleek and Stier erroneously refer this iv

(in the sense of cum) to etaoSov (comparing ix. 25) : u for

entrance into the holies with the blood of Jesus, i.e. exhibit

ing that blood as the ground of our reconciliation." But

thus to enter the holy of holies with sacrificial blood is an ex

clusively high-priestly function. Christ has done that for us

once for all ; and we follow Him into the sanctuary, in order

to be with Him there in the presence of God. 'Ev must there

fore be connected with irapprjariav, as at Eph. iii. 12, iv m

e^op-ev rrjv irapprjalav zeal rfjv irpoffayeoytjv. It is the blood

of Christ shed for our reconciliation which is the basis and

the source of our confidence. Christ, in high-priestly wise,

has preceded us (comp. the irpoBpop.o'; of vi. 20) ; we follow

Him along the way which He has opened and formed for us,

knowing ourselves to be now reconciled and sanctified by

the one oblation (irpocr<popa) of His blood outpoured on earth

and presented in heaven. The opening and formation of this

way of approach is expressed in the relative clause attached to

etffoBov : fjv iveicaivtaev fjfuv 6Bbv irpoatfiaTov Kal ^aiaav—He

has consecrated, or inaugurated, the entrance-way (et<roSo<?).

'Eyicaiv%eu> in Hellenistic Greek is the term for dedicating

or setting apart for future use (so Deut. xx. 5, of the dedi

cation of a newly built house). Upoa<f>aTO<} would signify

undoubtedly, in accordance with its etymology (like veoTo/ios),

newly slain, just killed (so in Homer, II. xxiv. 757); but we can

hardly admit an allusion here to the Lord's death (Gerhard),

as the etymological meaning is quite lost sight of in later

classical and Hellenistic usage (e.g. Deut. xxxii. 17, the word

is used for " new gods Ecclus. ix. 10, for " a new friend ;"



CHAP. X. 19 -2L 171

Joseph. Antiq. i. 18. 3, for recent disagreement in contrast

with former concord). IIpoo-faros has here, therefore,

simply the meaning of newly made or recent : oBov irpoa-

qbaTov, a hitherto untrodden, newly opened way (Hofmann) ;

et><? tot6 irpSnov tyavelaav (Theodoret). The heavenly way

opened for us by the entrance of Jesus Christ is com

pared with that into the earthly sanctuary (ch. ix. 7 sq.)—

one never trodden before. No saint of the Old Testament,

in whatever degree he might stand of preparatory or pre-

venient grace, could (as Stier rightly interprets) draw nigh

to God so confidently, so joyously, so familiarly as we can

now. This new way, whose formation constitutes a broad

division between the Old and New Testaments, is also ^waa.

This fwcra is variously explained : away "leading to life"

(De Wette); a "life-giving" way (Olshausen); an " abiding,

imperishable" way (Bleek), " consisting in an act of living

power" (Ebrard). This last is also Stier's interpretation:

" To go this way is no dead work of the dead, but truth, and

power, and life before God." My own interpretation was

formerly very like this : " The Old Testament way into the

sanctuary was an outward and symbolical one, earthly and

carnal, belonging to the present cosmical order of things ;

the way of the New Testament is a spiritual way, that must

be walked in the Spirit, and have for its ground and basis a

regenerate life from God." But all this does not strike the

real key-note. Weiss rightly explains the iKiri<s £w<ra of St.

Peter (which Bleek refers to here) as a hope which is an

effect and sign of regeneration,—"a living energy, not a life

less conviction or sentiment, but one affecting and transform

ing the whole inward man, and influencing every part of the

outward conduct." So £S<xa is here the antithesis of that

which is lifeless and powerless. The way into the sanctuary

of the Old Testament was simply a lifeless pavement trodden

by the high priest, and by him alone ; the way opened by

Jesus Christ is one that really leads and carries all who enter

it into the heavenly rest, being in fact the reconciliation

of mankind with God, once and for ever effected by Him

through His ascension to the Father,—a " living way," because
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one with the living person and abiding work of Jesus Christ

(Hofm. Schriftb. ii. 1. 320).

This entrance to the heavenly sanctuary, this new and

living way, Christ has opened to us—" through the veil "—

Bu\ Tov KaTcnreTdo-fiaTos tovt eortv riji aapicb<; avrov. This

may be explained either by a reference to St. John ii. 21,

where the Lord speaks of the temple of His body, or to St.

Matt, xxvii. 51, where the rending of the veil of the Jewish

temple at the time of the Lord's death exposed to view the

inner sanctuary. The latter is the right reference. The

rending of the earthly temple-veil at the crucifixion was

really an emblem of that of which the sacred writer here

speaks. In the former passage (John ii. 21) the Lord re

gards His own body as a temple indwelt by the Godhead,

whereas here the point of view is different. It is not as God-

man, but as High Priest ministering before God, that the

writer of our epistle is here regarding Him. While He was

with us here below, the weak, limit-bound, and mortal trap!;

(ch. v. 7) which He had assumed for our sakes hung like a

curtain between Him and the divine sanctuary into which

He would enter ; and in order to such entrance, this curtain

had to be withdrawn by death, even as the high priest had

to draw aside the temple-veil in order to make his entry to

the holy of holies. The Lord in death laid aside the Adamite

conditions of His human nature, to resume it again trans

figured and glorified ; and in this way He reconciled {airoKa-

TT]\Xa^ev) us in the body of His flesh through death (Col.

i. 22), so that as now between Him and God, so also between

God and us, the flesh should be no more a separating barrier.

The sacred writer's meaning cannot be, that the new and

living way thus opened for us has still a icaTcnreTao-fia through

which it passes ; and it is therefore unallowable to connect

Bta tov KaTa7rerdafiaTo<; with oBov, or to supply an oxicrav or

ayovo-av (with Bleek, De Wette, v. Gerlach, and Liinemann).

It is indeed through faith in Christ crucified that we enter

now in heart and mind the heavenly sanctuary ; but the veil

which was rent by the Lord's death in order to our entrance

was that pierced body of humiliation, which under its then
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conditions is a thing of the past, and needs no further with

drawal now. To understand ovaav or ayovcrav after SBov

would, at any rate, be liable to suggest the interpretation

here disclaimed, and therefore be misleading, even though

those who proposed the one may not all have fallen into the

other. We must therefore (with Schlichting, Bohme, and

Ilofmann) connect Bia tov Karcnr. with iveKaiviaev, in the

sense that Christ has inaugurated or opened for us the way

of approach to God, by passing Himself through the veil, i.e.

His flesh. 'Eyicaivl£etv is here used in the sense of opening

a way, or making approachable. The other construction of

the sentence, viz., " which [entrance] lie inaugurated for us

a new and living way, leading or made through His flesh," is

harsher, and every way less suitable.

The sacred writer proceeds to a second fact on which

to base his exhortation ; viz. the eternal priesthood of the

ascended Jesus, as now exercised in the immediate presence

of the Father : koX [e^ojre?] iepea fieyav iirl tov oIkov tov

Qeov. Both in the Septuagint and Philo, 6 lepeixs 6 /leya?

stands occasionally for i>n3n jnan ; but our author always uses

the composite ap%iepev$, and in one place speaks of our Lord

as ap%iepea fieyav (ch. iv. 14). By iepea p,eyav, therefore,

here we are to understand not simply a high priest, but one

who is at the same time Priest and King {sacerdos regius et

rex sacerdotalis, Seb. Schmidt), one who is enthroned as

Priest above all created heavens. The next question is,

What are we to understand by the ot/co? tov Qeov here ?

Comparing iv. 14, viii. 2, ix. 11, xii. 24, and the elaoBov twv

ayia>v of ver. 19, together with John xiv 2 (eV tt) olitla tov

FLarpos p.ov), it would seem that the heaven of glory, the

place of angels and blessed spirits, is what is here called

the house of God. A reference, on the other hand, to iii.

3—6 might seem to decide in favour of the church on earth,

as being that " house of God " in which (eV to3 ot/cp) Moses

ministered as servant, but over which (iirl tov oIkov) Christ

is placed as Son.1 But do these interpretations thus really

1 For the former interpretation, compare Theophylact, Bohme, Bleek,

De Wette, Luncmann : for the latter, Theodoret, CEcumenius, Tholuck,
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exclude one another ? The term " house " designates both

the dwelling-place of the family, and the family itself. So

that even if the first intention of the word be here to desig

nate the heavenly tabernacle (a/cnvi]), where God reveals

Himself in glory to the church triumphant, it may be held

to include at the same time the members of that church, the

company of the blessed for whom faith has been changed to

vision, and that without excluding even the members of the

church here, who are already citizens of that heavenly city.

(See note on xii. 22 sq.) But to have so great a Priest over

us in our pilgrimage towards the eternal home, and to be

enabled even now in prayer to reach the inmost recesses of

the divine sanctuary, the very heart of God, how great are

these privileges, how full of comfort, but also how full of

warning I So—

Ver. 22. Let us draw near with a true heart, in full assur

ance of faith, having our hearts sprinkled from an evil con

science, and our hody washed with pure water.

We assume as certain, that both participial clauses de

pend on Trpoo-epxcofieda. This Bleek has elaborately proved,

and De Wette assents ; and so the sentence is rendered in

the Peshito, Itala, Vulgate (as understood by Primasius),

and by Luther. FLpoo-epxeo-dai, is a technical liturgical

word, and sprinkling and washing are liturgical acts of pre

paration. This being clearly understood, it is a matter of

comparative indifference whether we put a full stop or a

comma at the end of ver. 22. For my own part, I should

prefer, with Tholuck, to place a comma only after KO&apm.

Many interpreters, however, insist on attaching the second

participial clause Kai \e\ov/j,evoi, k.t.X., to KaTe^tofiev, in

preference to irpoaepy(wp.€9a. So Erasmus, Beza, Bengel,

Griesbach, Kuincol, Laclimann, Tischendorf, Bohme, Schulz,

Ebrard, and Liinemann ; and it has even been maintained

that the period commencing with e^oi/Te? concludes with

Hofmann ; and also Lactantius, Inst. iv. 14,—a passage which, speaking

of the sempilernum sacerdotium Christi in the great and everlasting

temple of His church, seems to be an echo of our epistle.



CHAP. X. 22. 175

7rto-Tea>9, and that both the participial clauses are to be con

nected with the following KaTe^cofiev. (SoHofraann, Weiss.

ii. 234; Schriftb. ii. 2. 160; and Entsteh. 345.) Both con

structions seem to us unnatural in the highest degree. The

former separates two closely connected liturgical acts, those

of sprinkling and washing : the latter separates them from

the liturgical irpoaep^wfie&a. To say that the clause expvre<s

introduces the exhortation irpoaep^wfieBa, and the clauses

ippavTurfiivoi, and XeXov/j,evoi the exhortation KaTe^w/iev, is

to misstate the relations of thought in the whole paragraph.

Rather say : As the double clause commencing with e^oire?

and ending with eirl tov oIkov tov Oeov states the objective

privileges of the Christian covenant, by which our approach

to the throne of grace, or God Himself, is rendered possible ;

so the double clause eppavrio-fiivoi and \eXov/ievoi, ending with

icaOapto, expresses the subjective conditions of a personal

apprehension of those privileges by us. The entrance to the

divine eternal sanctuary is henceforth opened to us, its great

High Priest being there as our reconciler. But how could

we avail ourselves of that privilege, if we approached the

sanctuary as still unsanctified 1 In reply to this question,

the later participial clauses tell us of a twofold sanctificatkm

provided for us, which once for all has rendered it possible

for us to enter as hallowed persons the holy of holies. And

between the objective and subjective conditions of this

approach comes the fiera aX^ii/i}? icapBlas iv ifkripofapiq

ir/oreois, stating the disposition of mind in which each act

of approach should be made. First, we must come " with a

true heart," i.e. a heart entirely that which it ought to be—a

heart without hypocrisy, without double-mindedness ; comp.

the vbv J?2 of Isa. xxxviii. 3 (" with a perfect heart"), ren

dered thus by the Septuagint, ev icaphia d\r]6i,vr]. And

secondly, we must come "with full assurance of faith"

(comp. vi. 11), i.e. without any disbelief or diffidence as to

our right of approach and certainty of acceptance, through

the entrance and presence of our great High Priest. Our

right, indeed, and fitness to draw nigh to the place of God's

presence, is a far higher one than that of Israel of old when
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sprinkled with the blood of the covenant at the foot of

Sinai (ch. ix. 19), or than that of the Levitical priesthood

when prepared for the services of the sanctuary on the day

of their consecration, by being first " washed with water "

(Lev. viii. 6), and then anointed on ear and hand and foot

with the blood of the ram of consecration (Lev. viii. 23) ;

who also, before every sacrificial service, had to wash hands

and feet in the great laver before the tabernacle (Ex.

xxx. 39) ; and whose chief, the high priest, on the day of

atonement, had (according to the ritual of the second temple)

to bathe five times, and wash hands and feet ten times. [So

the Talmudic tract Joma, iii. 3 (in Robert Sheringham's

edition, p. 46). The Thorah (Lev. xvi.) prescribes only a

twofold bath—Xoveiv to a5>/ia.~]

To these merely typical and external sprinklings and

washings under the law, is now opposed a twofold antitypical

operation of divine grace, which once and for ever cleanses

us in body and spirit, and so provides the necessary nenp

before our entrance into the heavenly BH^.

We are (1) ippamia/jLei/oi (for which Lachmann and

Tischendorf, after A, C, D*, pepavritrfievoi) to? /capSta?

airo oweiZrjaeaK irovqpa<;, i.e. sprinkled as to our hearts,

these being the objects of the action ; and with this conse

quence, that they are thereby delivered from an evil con

science : pavTi^eiv airo being used sensti prcegnante for to

sprinkle, and thereby cleanse or purify ; and avvetBrjai^

■novqpa for the inward consciousness of guilt or sin ; for

" when a man's life and action are evil, his very conscience,

so far as it. is conscious of such evil, is itself irovqpa"

{Psychol, p. 103). It is then an inwardly justifying and

sanctifying pavria-fios which has been vouchsafed to us,

namely, " the sprinkling (pamiafios) of the blood of Jesus

Christ" (1 Pet. i. 2), which, having been shed for this pur

pose, is called (xii. 24) " the blood of sprinkling " (atjia pav-

TLcrfiov, comp. ch. ix. 14).

Again, we are (2) XeAoi'/iei'ot to a&fia vSari Ka6apq>. To

understand this expression with Ebrard (following Calvin

And Limborch, etc.) as a merely symbolical or figurative
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one for an inward and purely spiritual operation of divine

grace, is impossible with the antithesis so marked here of t6

aSift-a and tci? Kaphiai. Even Beza recognises a reference

to baptism, and contents himself with interpreting fiSari

KaOapm by Spiritus Sancti gratia. Menken, too, under

stands the words as referring to baptism, without so explain

ing away the water as to overlook the unto sacramentalis.

The appeal to Ezek. xxxvi. 25, " I will sprinkle upon you

pure water" (icadapov vhasp), in favour of the figurative

interpretation here is inadmissible. The prophet is indeed

himself speaking figuratively, and the sprinkling with him is

as purely figurative as the water ; but it must be borne in

mind, that in prophecy it is not only the substantial meaning

but also the very form itself which is prophetic ; and so here

in Ezekiel, then, is a real prophecy of the grace of baptism

as clothed in a visible sacramental form. Baptism is in the

New Testament a laver or bath of regeneration (ef vSaroi

ical Trvev/MiTo<:) ; and the water thus specified is not only a

figure, but also a vehicle of the Spirit. There was likewise a

vSa>p Kadapov under the Old Testament (DTPVip D^o), or

" water of holiness," by the operation of which the adulterous

woman was punished for her sin (Num. v. 17). From its judi

cial, punitive, sin-condemning, and so sin-destroying energy, it

was called u water of sanctification," or " pure water." But

its action after all was confined to the region of the adp^.

Not so with the water of which the apostolic writer is speak

ing here. It is called u pure water " because its operation is

a purifying one in reference to man's relations with God. It

is a purification of a spiritual nature with an outward, bodily,

sacramental form. The writer uses the word acb/ia, and

not ffdpl;, with intention. The awpxi has a twofold charac

ter. It has one side which is merely outward, tangible, and

visible, and another beyond the range of the dissecting knife

and microscope which is inward and psychical, the seat and

organ of the animating soul. It is this internal side of the

aSspAi to which the sacred writer is here referring. As the

word of God is said (ch. iv. 12) to penetrate axP1 ^p^f^ov

ifrvxfi<; Ka^ TTvevjjLaTO'i. apfi&v re ical /j.ve\S>v} so the water of

VOL. II. M
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baptism is a pure water as effecting not merely an outward

and ceremonial purification, but as being the sacramental

vehicle of an inward divine operation, by which the spiritual

side of this earthly acbfia is consecrated for the future resur

rection and for the present indwelling of the Holy Spirit.

In this way both our personal and our natural life receives

a special consecration for divine service and communion,

by which we are enabled to approach with confidence the

throne and presence of the Holy One.

A question remains to be answered : whether the divine

operation here spoken of on the aweiSijaK is to be regarded

as extra-sacramental, and that on the <rS>fui as a sacramental

one ; or whether, as Hofmann lays down, both operations

are different effects of one and the same sacrament of holy

baptism, as consecrating both our personal and natural life

for that fellowship with Jesus Christ which has for its basis

and condition the indwelling of the Holy Spirit vouchsafed

by Him to His Church. I decide for the former alternative.

For though the believer obtains in baptism the washing away

of sins (Acts xxii. 16 ; 1 Cor. vi. 11), and although baptism as

the sacrament of regeneration exerts both a justifying and

sanctifying energy, and as such hallows both the personal or

moral and the natural or bodily life, yet the expression no

where occurs in Scripture, that we are therein or thereby

" sprinkled" with the blood of Christ. To refer the pavTia-

fiou aifj.aTO<; of 1 Pet. i. 2 to baptism is precarious : the

allusion in the first instance being to Ex. xxiv. 7 sq., and

so rather to the sacrament of the Lord's Supper than to

baptism (see Weiss, Petrinischer Lelirhegriff, pp. 269-273).

It is therefore but a few interpreters who, like Horneius,

have thus referred to baptism the eppavTicr/ievoi of our text,

the far greater number—ancients (Greek and Latin), Re

formers, and post-Reformers (as Gerhard, Sebastian Schmidt,

etc.)—interpreting it of a purely inward and spiritual opera

tion of divine grace. Had, indeed, the sacred writer meant

to be understood otherwise, he would surely rather have

given precedence to the clause which unmistakeably refers to

baptism, and substituted for the (in this connection) less
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appropriate term ippavTia/xevoi (" sprinkled "), one more

suitable to the action implied by the terms /3a7mcr/xo?, Xov-

rpov, ntac, such as KetcaOapia/jtevoi. As in reference to the

other sacrament we are compelled by our Lord's teaching

in the 6th of St. John to recognise an extra-sacramental

reception of the body and blood of Christ, of which the sole

instrument is faith, so beside and after baptism may we like

wise recognise a purely spiritual sprinkling or washing with

the blood of Christ, by means of faith, of which the Christian

daily stands in need for the cleansing of his garments (Rev.

vii. 14) and for his progress in sanctification (1 John i. 7).

We, as Christians, are all priests, having received a sacer

dotal sprinkling, and being cleansed in a sacerdotal laver,—

a sprinkling with the blood of Christ which imparts a joyous

sense of justification before God, and so daily relieves the

conscience from the pollution and burden of unpardoned

sin ; and a laver of baptism whose cleansing waters have

penetrated not only into the depths of our moral conscious

ness, but also into the very ground of our bodily nature

with a spiritually quickening and healing power : we there

fore are sanctified, not carnally, or in mere outward show,

but inwardly and spiritually, and yet so that the whole of

our being, body, soul, and spirit, partakes of the new im

pulse. Sprinkled with that blood which speaketh evermore

in the heavenly sanctuary, and washed with baptismal water

sacramentally impregnated with the same, we are at all times

privileged to approach by a new and living way the heavenly

temple, entering by faith its inner sanctuary, and there pre

senting ourselves in the presence of God. The unspeakable

blessings which this entry procures to us form the ground

(comp. iv. 14-16) of the following exhortation :

Ver. 23. Let us hold fast the confession of hope as inde

fectible ; for faithful is he that hath given the promise.

Heaven is now accessible to us, but as yet only in the

spirit and by faith. Christ is our High Priest there, but as

yet unseen ; we are still among those members of His family

whose pilgrimage is not yet over. To see Him as He is, in
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royal state, triumphant over every foe, and to enter on the

riches of our own inheritance in Him, is still for us an

object of hope, which as an anchor of our souls is fixed

already in the sanctuary above. . But this hope in us (1 Pet.

iii. 15), like the faith from which it springs, being full of

joyous assurance (ch. vi. 11), cannot remain dumb ; it must

speak, and give a reason both to friends and enemies of its

own existence. It utters itself in a frank confession which

we are to hold fast (Kare^eiv ; compare iii. 6, and lepareiv at

iv. 14) : aicXivr),—so fast and stedfast (J3ef3aiav, iii. 14) as

neither to be allured nor frightened from it, nor tempted by

the unpromising aspect of the present to depreciate its

grandeur or to doubt its reality. And of this hope we need

under no circumstances of discouragement be ever ashamed :

7Ttoro9 yap 6 eTrayyet\dfj.evo<;, the God who has made the

promise on which it leans is the absolutely faithful and true

(tosu) ; perjury or breach of promise are in the widest anti

thesis to His nature (vi. 18) ; He must be as good as His

word. We are reminded here of the oft-recurring Pauline

formula, maro? o ©eo? (Kv/ho?) : 1 Thess. v. 24 ; 2 Thess.

ii. 3 ; 1 Cor. i. 9 and x. 13, and frequently elsewhere ; pas

sages which alone are sufficient to prove that hope occupies

as high a place in St. Paul's theology as in that of our

epistle, and even as in that of St. Peter, who might be called

par excellence the Apostle of Hope. And how beautifully is

the exhortation here disposed in conformity with the Pauline

triad of Christian graces (1 Cor. xiii. 13 ; 1 Thess. i. 3, v. 8 ;

Col. i. 4) ! First, the injunction to approach in the full

assurance of faith ; then that to hold fast the confession of

our hope ; and now a third, to godly rivalry in the manifes

tations of Christian charity :

Ver. 24. And let us have regard to one another in respect

to a provocation unto love and good works.

This third exhortation is also subordinated to the eyovref

oZv ... of vers. 19-21. The sacred writer is addressing all

his readers as brethren (ahekfol, ver. 19), having in common

equal rights of approach to the eternal sanctuary, and to a
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share in all the blessings of the household of Christ. As

such, they must act in a brotherly way one towards another.

This first and obvious meaning of the sentence is obscured by

the interpretation which makes the purpose of this mutual

observation to be a self-provoking on each man's part

to imitate the love and the good deeds of his neighbour

(Chrysostom, Theodoret, Theophylact, Primasius, Peirce,

Michaelis, Bleek). The exhortation KaTavoajfiep dXX. is

rather in opposition to that selfish indifference to the condi

tion and interests of one's neighbour which characterizes the

man of this world ; and the irapo^va/iSf which is its result

is the only " provocation" worthy of the Christian, a stirring

up the brethren to a rivalry in good works. Some commen

tators (Limborch, Liinemann, and even De Wette) would

combine both interpretations ; but that is hardly admissible :

in the one case the individual irapofjva/Mos, as a result of

the Karavoeiv dWrfKovs, would be the chief point in view ;

in the other, the mutual Kcnavoelv with a view to a mutual

irapo^vafi6<i. The verb Karavoeiv, as already observed (at iii.

1), is one specially familiar to St. Luke. IIapo^vafi6<i recurs

only once in the New Testament, and again in the writings

of St. Luke (Acts xv. 39), but there in a bad sense, the

" irritation" of the dispute between St. Paul and St. Bar

nabas. Here, of course, it is used in a good sense, as the

verb (yrapol-vveiv) is by Xenophon, Mem. iii. 3, 13. The

Latin rendering is " in provocationem amoris et bonorum

operum" on which Bengel makes the delicate comment, cui

contraria provocatio odii. The substantive is indeed more

naturally used in a bad sense, to which an allusion is trace

able here. The genitive irapo^. arjatrtyi k. tcaXSsv epywv is

like avacrraais and fid-ima-fxa /ieravola<;, and the like ;

it is equivalent to 7rpo?, iirl, or et? dyaTrnv ... It is evi

dent from what follows that Karavowfiev dXXrjkovs is to be

taken in the same sense as iTriaKOTrovvres at xii. 15, and

that irapo^va/ioi is to be understood of a friendly irapd-

Kkr\<ji<i :

Ver. 25. Not forsaking our church assembly, as is the
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custom with some, but using exhortation, and that so much the

more as ye see the day drawing nigh.

It is thus shown them what they must avoid and what

they must practise, in order to secure this wholesome Chris

tian influence of one man upon another. They must beware

of laxity in attendance on religious assemblies, and en

courage the practice of Christian exhortation. 'Enricrwa-

70)77? has been here interpreted of the church, e.g. by Bohme

in the sense : you are not to forsake the poor persecuted

flock, the u societas Christiana" but to render it faithful

assistance ; and by Bleek : you are not to intermit your

charitable exertions on its behalf. But this interpretation of

itriffwayarpj is inadmissible. The church is always styled

€KK\.rjaia, and the term hnawayarfi) is never applied to the

religious community, whether Jewish or Christian. It occurs

once only in pre-Christian literature {eiriawaja>yr]v tov \aov,

2 Mace. ii. 7), and is there used of the regathering of the

Diaspora, and only once more in that of the New Testament

(2 Thess. ii. 1), and there applied to the gathering together

of the saints around the Lord at His second coming (rjfuop

iTriawaryayyr}<; eV avrov). In accordance with both these

passages, the meaning of iirtavvayayyij in our text will be an

assembling together for church purposes, for common worship,

i.e. a church-assembly, but not (as Bengel and even Prima-

sius, with his congregationem fidelium, take it) church-fellow

ship or communion. (So Tholuck, De Wette, Ebrard, Liine-

mann, Hofmann.) The difference between eTriavvaywyq and

trwayarpj is probably similar to that of "flay (ccetus) and npj3

(ecclesia) : iyKaraXehreiv tt)v briavvay. does not mean to for

sake the public assembly of the church by going out, but by

failure of attendance (comp. ch. xiii. 5 ; 2 Cor. iv. 9 ; 2 Tim.

iv. 10, 16). Our author probably uses hruruvarpvft) here

simply to avoid the Judaic-sounding term ovvarymyrj, which is

applied once only to a Christian assembly in the New Tes

tament, and that in the Epistle of St. James (ii. 2). (Contrast

with this the avvar/toyrj tov Xarava of Rev. iii. 9.) It is evi

dent from the Kada><; e8o<; tutLv that it is not absolute apos

tasy which the sacred writer has here in view, but simply such
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negligence and lukewarmness as came perilously near it.

Every one, he teaches, is bound in duty to the whole congre

gation to minister to its edification both by word and example.

If he neglect this, he incurs a great responsibility. And the

duty is enforced by a further consideration—roaovrm pa\-

Xou 5(tu> /3\iirere iyyi&vaav rfjv ■q/j.epav, which we need not

to refer back with De Wette to ver. 23, nor with Bengel to

ver. 22. It is naturally suggested by the terms of this third

exhortation, with which, indeed, it is syntactically connected.

Let us (says the author) be the more zealous in promoting

an advancement of holiness amongst ourselves, the more evi

dently the day of the Lord is seen to be approaching. We are

not to combine oam with iyyl^ovaav, as if the meaning were

guanto propinquiorem, but with fiXerrere, as equivalent to

quanto magis (5<ra> = oaa fiaXkov) videlis. Among the

various designations of the second advent of Christ for judg

ment, this f] rjfiepa (here, and 1 Cor. iii. 13) is the briefest.

It is the day of days, the final, the decisive day of time, the

commencing day of eternity, breaking through and breaking

up for the church of the redeemed the night of the present.

In ftXeirere the avaKoiva)<Ti<; is exchanged for direct address.

The author of the epistle appeals to his readers' own sense

and conviction of the approach of this great day. The day of

Christ, indeed, is ever nigh, continually approaching nearer :

we must at all times be prepared for it. But at the time

when this epistle was written the approaching judgment on

Jerusalem, of which so many signs filled the sky, brought

home the thought in a peculiarly vivid manner to men's

minds. That judgment, indeed, though not the day itself,

was truly its fiery and blood-red dawn.

The approaching day is the day of Christ, who comes not

now for atonement, but for final judgment. Hence the

necessity of perseverance in fellowship with His church in

giving and receiving, and in mutual exhortation to love and

good works, is deduced from the hopeless and terrible future

which awaits apostasy.

Ver. 26. For if ice sin wilfully after we have received the
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knowledge of die truth, there remaineth no more a sacrifice for

sins.

'Afiapravelv is here the same as Trepnreo-ecv at ch. vi. 6,

and airooTrjvai airo Oeov at ch. iii. 12 (comp. 2 Pet. ii. 4, and

afiaprla at iii. 13 of our epistle).' The sin meant is that of

apostasy ; unfaithfulness to God, and to His manifestation

in Christ, being the ground and foundation of all other sin.

This sin, called also VCD in the Old Testament {e.g. Isa. lxvi.

24), is committed by the man who, having from a Jew be

come a Christian, willingly and knowingly forsakes the ser

vices and communion of Christ's people to make common

cause with the antichristian synagogue. Its special nature

and characteristics are unmistakeably indicated by the present

participle a/x,apTai>6i>Twv, and the added clause /xcto to Xafieiv

tt)v brlrfvwnv ri}? d\r]6eia<!. The present dfutpravovTav indi

cates perseverance and continuance in apostasy; the sin here

spoken of is not a momentary or short-lived aberration from

which the infirm but sincere believer is speedily recalled by

the convictions of the Spirit, but one wilfully persisted in :

the fierd to Xafteiv, k.t.X., expresses also the condition with

out which such irrecoverable failure is not to be assumed as

possible, viz. a previous experience and knowledge of the

grace and truth of the new covenant. Neither eirlyvcoo-is

nor a\r)deta occur again in this epistle; but eirtryv. [tjj?] akrjd.

recurs at 1 Tim. ii. 4 and elsewhere in the Pastoral Epistles.

It is sometimes said that yva>at<: is the weaker, £7rt7. the

stronger term; yvwo-is the more general, eircyv. the particular;

or that, while the former expresses an habitual state or con

dition of mind, the latter denotes an active operation. The

truth of all which is, that iirvyva>o-i<; designates an active

application of the mental powers to some one definite object,

and consequently a complete and intelligent apprehension of

its nature : whence it follows that we may speak of a false

<yv£>o-i<;, but not of a false or unreal hrlrpHpats. The sacred

writer, therefore, clearly intimates by the very choice of the

word that it is not a mere outward and historical knowledge

of which he is here speaking, but an inward, quickening,

believing apprehension of revealed truth. That after such



CHAP. X. 27. 185

apprehension of truth apostasy is possible, that even those

once truly converted may fall away from grace, has been

already shown at ch. vi. 4-8 ; and we have already come to

the conviction that the impossibility of renewal there pre

dicated of such apostates is not to be understood as a merely

relative, but as an absolute impossibility. The same assertion

is made here. To those who after full enlightenment thus

fall away, all prospect of future grace and repentance is

foreclosed. There is but one sacrifice that can take away

sin. That sacrifice is the self-oblation of Jesus Christ. He

who knowingly and wilfully rejects that sacrifice, suppress

ing by an act of self-will his own better knowledge and con

victions, in order to return to the dead works and lifeless

service of Judaism, for him no other sacrifice for sin is kept

in reserve. (For aTrd\etireTai here, compare ch. iv. 6-9.)

The meaning is not merely that the Jewish sacrifices to

which- the apostate is returned have in themselves no sin-

destroying power, nor even that there is no second sacrifice

additional to that of Christ, but further, that for a sinner of

this kind the very sacriBce of Christ itself has no more

atoning or reconciling power. He can hope for no more

forgiveness. His desperate condition is both the natural

consequence of his wilful error, and also a condign punish

ment inflicted by a divine hand. He not only shuts out

himself from grace, but the door of repentance is shut

behind him ; and he has before him only the prospect of a

damnation from which there is no escape.

Ver. 27. But a certain fearful expectation of a judgment

and jealousy of fire that one day will devour the adversaries.

Of this Be after a negation, corresponding to the Latin

into, we have already spoken at ch. ii. 5. It is a term of ex

pression familiar with our author (comp. iv. 13, 15, vi. 12,

vii. 3, ix. 12, x. 5). " No sin-offering remains for such ;

nay, but rather a fearful expectation of judgment to come."

This last is not to be interpreted per hypallagen as= (pofiepas

e/cSo^jj Kpio-ew;: the e'/eSo^r; itself is terrible; a dread and

shuddering anticipation of future punishment afflicts already
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the inmost soul of the apostate. Its awful character 13

further intimated by the added Tt? : see Kiihner, § 633 ;

Winer, § 25, 2; Nagelsbach, Lat. Stylislik, § 82, 3,

where this ti'?, 8ij rt?, quidam, is explained as making an

impression of grandeur and fulness by a vagueness which

leaves to the imagination of the auditor or reader to fill up

what is not expressed. So here, the awe and terror of this

anticipation can only be faintly imagined by the mind which

has not felt it, and is in itself inexpressible. This is all that

remains for the apostate Christian ; xal irvpb<; f^\o? tcrdteiv

fie\Xovro<; tou? vTrevavriovs. We must not render this Trvpb<:

£7X0? (with Luther) by Feuerei/er, " fiery zeal." The Hebrew

phrase is ns<:p t?s* (fire of wrath or jealousy), but not riKJp

(jealousy of fire). (See Zeph. i. 18; Ezek. xxxvi. 5; Ps. lxxix.

5.) Most recent interpreters, therefore (Bohme, Bleek, De

Wette, Liinemann), assume that the fire is here personified,

or regarded as an animated subject. So also Theophylact :

tyvycoae to irvp. This is not wrong, only behind this per

sonification stands a fuller truth than behind an ordinary

figure of speech. We have something similar here to the

personification of the \0709 at ch. iv. 12. As the divine

Word, so this divine fire has a divine personality behind it.

God Himself is in Scripture both light (<£(£?) and fire {irvp).

As a/yairt) He is light, and both as ayaTri) and bpyjj He is

fire. Fire, according to the view maintained throughout

Scripture, occupies a mid position between light and dark

ness, and ntop (literally "burning heat," from tap, incan-

descere) is the fiery glow both of the jealousy of love and of

that of indignation. The jealousy here spoken of is that

of the indignant Judge; the "fire" is the wrath which

jealousy kindles, or rather God Himself as the Hvp Karava-

\iaieov of ch. xii. 29 (rfas m). "Jealousy of fire," there

fore, is equivalent to jealousy of wrath, or rather jealousy

of God, the Wrathful One. The omission of the article

before Kplvem and •irvpb<: peKKxtmo<;, k.t.X., makes the image

more concentrated and pictorial, and the whole impression

more vivid. MekXovro? refers to the day of ver. 25, on

which day the long-pent-up wrath of Him who now waits to
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be gracious, and will have then waited so long, will at length

break forth with irresistible consuming power and destroy

all that opposes itself to God. MeXkeiv is used of that

which is in the process of becoming, and whose presence,

therefore, is divined or felt before its actual manifestation.

The sacred writer has probably Isa. xxvi. 11 in view, where,

in the midst of a hymn-like prophecy of the restoration of

Israel and the destruction of their oppressors, the singer

bursts forth with the exclamation, " Jehovah ! uplifted is

Thine hand, and yet they see not. See shall they, and be

ashamed, for jealousy (£7X0?) on behalf of a people (Israel),

yea, a fire shall devour Thine adversaries " (jrvp toii? virevav-

Tt'ou? eSerat).

The greatness of the inexorable judgment which will

befall those who, having been among Christ's favoured ones,

make Him their enemy, is now further illustrated by the

inexorable penalty which awaited those who wilfully and

obstinately violated the injunctions of the Mosaic law :

Vers. 28, 29. Hath any one despised the law of Moses,

without mercy he dieth under one or two witnesses : of how

much sorer punishment, suppose ye, shall he be thought worthy,

who Iiath trampled under foot the Son of God, and accounted

common the blood of the covenant in which he was sanctified,

and insulted the Spirit of grace ?

Some eleven or twelve kinds of sin are denounced in the

Mosaic law as incurring the extreme penalty of death, e.g.

wilful murder, obstinate disobedience to parents, kidnapping,

adultery, etc. Here the cases had in view seem to be chiefly

the sins of blasphemy (Lev. xxiv. 11-16), idolatry and seduc

tion thereto (Deut. xvii. 2-7), and false prophesyings (Deut.

xviii. 20) ; but especially those denounced at Deut. xvii. 2-7,

where the exact phrase eVl Svcrl p.apTvcriv fi eVt Tpiai aup-

rvaiv occurs as the condition required before passing sen

tence of death, and the prescribed mode of carrying out

that sentence is characterized by more than usual harshness,

and is suggestive of the expression here made use of—%&>pi?

olicripp&v. But the main point is, that there is the strictest
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analogy between the two cases. Apostasy from Jehovah for

the service of other gods is denounced in this passage of

Deuteronomy as the extremest breach possible of the Mosaic

law, and as such visited with the extremest penalties. And

the like character is assigned in our epistle to the sin of

apostasy from Christ for the fellowship and services of anti-

christian Judaism, whose God even is no longer the true

God, inasmuch as He is not recognised as the God and

Father of our Lord Jesus Christ. If the apostate under tire

Old Testament wa3 punished with such inexorable severity,

how severer must be the penalty incurred by the sinner

under the New Testament against fuller light and holier

privileges 1 This thought is pressed home to the consciences

of his readers by means of the parenthetical BoKelre. It

consists of a gradatio a minore ad majus, for which compare

ii. 2 and xii. 25. In a^uoOrperai we are to understand God

Himself as the a%ia>v by whom all actions are weighed and

their worth determined (afto? from Srjeiv), and the measure

of penalty needed to vindicate the majesty of the law laid

down. (Ti/icopia, punishment in the sense of vindication

or saving of honour, occurs only here in the New Testa

ment; but compare Acts xxii. 5 and xxvi. 11.) The aorist

participles and their clauses describe in its essential features

the special sin of the apostate Christian. 1st, It is a sin

against the sacred person of the Mediator of the new cove

nant : 6 rbv vlbv tov OeoO KaraTraT^aat. He is styled

" Son of God " because it is just His eternal Sonship which

constitutes His superiority to the mediator of the old cove

nant, its prophets, and its angels. To trample Him under

foot—the gracious and almighty Heir of all things, who is

now seated at God's right hand—what a challenge to the

Most High to inflict the severest and most crushing penalty !

KaTairarecv is not merely to reject or cast away as some

thing unfit for use which men carelessly tread upon (Matt,

v. 13 ; Luke viii. 5), but to trample down with ruthless con

tempt as an object of scorn or hatred (Matt. vii. 6). 2dly,

It is a sin against the sacrifice and seal of the new covenant :

Kai to al/ta t^s Bia6r,Ki)<; koivov rffrjvdfievot. Commen
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tators vary in their interpretation of koivov. Some (with

Bleek and De Wette) render it " profane," " common ;"

others (with Bohme, Ebrard, Liinemann), " impure," " un

holy ;" many (with Bengel and Tholuck ; see also St. Chry-

sostom) waver between both interpretations. The Itala and

Peshito render it " communem ;" the Vulgate and Luther,

" pollutum." Both are grammatically admissible. We have

already seen at ch. ix. 13 that koivov (koivovv = «v?n) some

times extends its meaning beyond its first intention—common,

non-sacred (Sh as opposed to BTJp)—to the notion of the

absolutely impure and unholy. The first meaning may here

be adhered to, the antithesis being marked by iv w ^yiatrOrj.

Is the sacrificial blood of animals under the law a sacred

thing (Lev. vi. 20) 1 has it as al/ia pavTio-pov (nsTH D*l) a

sanctifying power, and consequently a character especially

sacred ?—how much more must this be the case with that

blood which was poured out in the power of an eternal Spirit

for our reconciliation, and which as the covenant blood of

sprinkling of the New Testament (ch. ix. 20 ; Luke xxii. 20)

has opened for us an approach into the holy of holies 1 To

treat this blood, by a return to Judaism, as the blood of an

ordinary man, nay (as too likely), as that of a misguided or

guilty criminal!—what a profanation of the most sacred thing,

what a provocation to the severest vengeance on the part of

Him who has thus been treated with the blackest ingratitude !

The words iv a> fflidadr) are wanting in A and in St. Chry-

sostom, but not on that account to be rejected. Lachmann

readmitted them to his text in 1850. Nor have they any

appearance of being a gloss. Neither are they to be under

stood (with Stier and a reference to ver. 10) of a consecration

in the divine purpose and will, but of an inward experience,

a former sanctification of heart and life in the person of

the now apostate. Such an irrecoverable fall would indeed,

without some such gracious experience, have been impossible.

What was expressed by aira% <pa>Tio~9tvra<; ica\bv yevcra-

fitvov; 6eov prj/J-a, etc., at ch. vi. 4 sq., is expressed here by

the simply indispensable Iv w fffiaadr}. And idly, There

is also here a sin against the Holy Ghost : koX to irvevfia
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t>5? yapiTO<i evv/3plaa<;,—that is, the sin of all sins, which, as

here implied, is impossible without an inward experience of

grace. Most moderns understand by "Spirit of grace" here,

"the Spirit which is the gift of grace" (Bleek, De Wette,

Liinemann) ; but the phrase is to be interpreted (in con

nection with the jn rm of Zech. xii. 10, LXX. irvevfia

Xapiro? Kai olicripfiwv) as designating the Spirit as the source

of grace ; and this interpretation is favoured by the strong

personal term evv^piaa<;. It is as a loving, living, gracious

Person that such despite is done to the Holy Spirit. All

gifts of grace under the New Testament are here summed up

in and referred to the Trvevfia tt)? ^dpiro<t. A wider anti

thesis could not be imagined than this of v[3pi$ and ^apt?.

To contemn or do despite to (evv/3p%eiv with following accu

sative as in Sophocles, Plrihet. 342) this Holy Spirit is to

blaspheme the whole work of grace of which one has once

been the subject, and to exhibit it as a deception and a lie.

It is profanely to contradict the very truth of God, and draw

down upon oneself a vengeance which cannot fail :

Vers. 30, 31. For we know him that said, " Vengeance is

mine. It is I that will recompense, saith the Lord" And

again, " The Lord shall judge his people." A fearful thing it

is to fall into the hands oj the living God.

We know—such is the main thought here—the judicial

earnestness and severity of God : that earnestness, that seve

rity, is testified to in God's own word, in Holy Scripture.

The first testimony is taken from the cbu\ Dp: of Deut.

xxxii. 35, thus rendered by the Septuagint (both B and

A) : ev ■np.tpa iicc)iicyo-eo)<; (so also Philo) amairoZuiaa). Our

author, adhering to the Septuagint as closely as he may,

renders the original with more literal fidelity : ifwl ixBucriait,

ey<u dvTaTrob'dxTw. So also St. Paul, Rom. xii. 19. The

citation in this form may have been stereotyped by apostolic

example in the language of the primitive church. The addi

tion \eyei Kvpio<;, which has all authorities in its favour at

Rom. xii. 19, is omitted here by D* and the oldest versions ;

but as the previous tov elirovra obviously renders it super
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fluous, it seems probable that the omission may have been

an early one, due to a sense of convenience and propriety.

We decide, therefore, for its retention, with Lachmann,

Bleek, and others. For a like reason I would read for the

second citation : on icpivel Kvptos top \aov avzov (with

D, E, K, It., Vulg.), assuming that the inconvenient on

was omitted (A, Peshito, Philox.), and Kvpio*; Kpwel inverted,

as in our present textus receptus. The original form in the

Septuagint, both at Deut. xxxii. 36 and Ps. cxxxv. 14, is

on xpivei Kvpios, k.t.X. The reference in our author's mind

was doubtless to the passage in Deuteronomy, as being the

original utterance in the Thorah. In both passages the

meaning of p in the Hebrew text is " execute judgment

for," or " on behalf of," i.e. that God will avenge His people

on their enemies ; and so the Greek translation must have

understood it, seeing that the parallel clause in both places

is Kai iirl rot? Bov\oi<; avrov 7rapaK\r]d^aeTai. The Sep

tuagint not seldom uses /cpiveiv in this sense, e.g. Ps. liv. 3,

icplvov /it = Kplvov rijv Kpioiv fiov ; as also in the sense of

just impartial government, as in Ps. lxxii. 2, icpiveiv tov Xaov

crov eV Sucaiocrvvr). But there is no need to assume (with

Bleek, De Wette, Liinemann) that the writer of this epistle

uses the citation in a sense foreign to the original. His

meaning may well be, that the Lord will execute judgment

on behalf of His people against those who desert the sacred

cause, against traitors and blasphemers. So understanding

it, the first quotation declares that God is a just Judge,—the

second, on whose behalf, and only indirectly against whom,

His judgment will be executed.

The words <po/3epbv to ifiireaelv eli %etpai Geov £&Wo?

form a kind of epiphonema to this terrible warning. The

meaning is quite different from that of 2 Sam. xxiv. 14 (1

Chron. xxi. 13), Ecclus. ii. 18, where David says he would

rather fall into the hands of God than into those of man.

Bonum est, says Bengel, incidere cum fide, temere terribile.

The hands of God are His almighty operation, whether in

love or wrath. He is 0eo? £dV. The energy of His action

is measured by the absoluteness of His energy of life. How
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fearful to fall into His punitive hands, who is at once

Almighty and the Ever-living One I

The argument now takes a similar turn to that at ch.

vi. 9. After depicting the miserable present and terrible

future of wilful apostasy, the sacred writer reminds his

readers of their own gracious past and of a former sted-

fastness, which leaves him full of hope for the future. He

holds before their eyes a picture of their first love.

Vers. 32, 33. But call up to remembrance the former days,

in which, when first enlightened, ye endured a great fight of

afflictions ; partly in that ye were made a gazing-stock both by

reproaches and tribulations, and partly in that ye became par-

lakers of them that lived in like manner.

The imperative dvafii/j.ifi]o-Keo-de (call up to remembrance)

separates more widely the present from the past than the

(itfiirfaiceade of ch. xiii. 3 : the former is more commonly

followed by the accusative, the latter by the genitive, of the

thing to be remembered. The days which they are to call

to remembrance are those of their conversion,—days which,

in comparison with the present gloom, were days of enlighten

ment (comp. ch. vi. 4 with x. 26). In those former days

they had endured, without losing heart or hope (that is the

force of viropeveiv), a conflict made up of, or consisting in,

sufferings (iraQrifidTotv, gen. attrib.). This conflict had been

trc-Wrf, manifold, both inwardly and outwardly—" great and

manifold." Compare the iro\v<; irovo<; of Sophocles, 0. C.

1673. The participles in ver. 33 add some details as to the

nature of this conflict. It had been partly immediate in their

own persons, partly mediate in the person of others. The

idiom tovto fiev . . . tovto Be, partly . . . partly, is not met

with elsewhere in the New Testament, but is frequent in

Herodotus and elsewhere (vid. Winer, § 21, Anm. 2). The

verb Bearpi^eaGai (= Qearpov ryvyveodai, 1 Cor. iv. 11) is

not found elsewhere, though Polybius frequently employs

eK8eaTp%ecr8ai~ Its proper signification is to be exposed in

the theatre for shameful punishment, or to be made a spec

tacle of shame to the world, having to endure both scornful
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taunts (oveiSiffftoi) and active persecution (&Ktyei<;). These

they suffered partly in their own persons, partly in the way

of sympathy with others, making themselves fellow-sufferers

with twv ovTw? avaarpe<f>op.eva>v. These last words cannot

mean, " those who showed the like endurance " (Bohme,

Bretschneider, etc.), xmefieivaTe being too remote for ovreo<;

to refer to it. Rather we must refer oinm (with Tholuck,

Bleek, De Wette, Ebrard, Lunemann) to ev 6veiSiap,oi<i xal

0\tyeai. But the rendering of rwv ovrwt avao-Tpefofievav by

" them who were so used " is not adequate. 'Avao-Tptyeadai,

has throughout the New Testament and in this epistle (ch.

xiii. 18) an ethical significance. Nor is it ever a mere passive ;

e.g. avaarpefaaBai in Xen. Ages. ix. 4 is to lead a life of

pleasurable enjoyment, not simply to have a pleasurable

existence. The meaning of the phrase, therefore, is here :

those who, leading a Christian life, suffered the like things.

The taliter conversantium of the Itala and Vulgate has pro

bably the same meaning, and is at any rate to be preferred to

the taliter patientium of Mutianus. Among the persecutions

and trials thus alluded to, we may reckon not only the great

u affliction " (ij flXfyrt?) which followed the martyrdom of

Stephen (Acts viii. 1, xi. 19), and the various proceedings

against the church by which Herod Agrippa sought to flatter

the religious pride and fanaticism of his subjects (Acts xii.),

including the martyrdom of St. James the elder, but per

haps also the brief persecuting activity of the Sanhedrim

appointed by the Sadducean high priest Anan, between the

death of the Roman governor Festus and the arrival of his

successor Albinus, which culminated (Jos. Ant. xx. 9. 1) in

the martyrdom of St. James the Just; and beside these,

imprisonments of apostles (Acts iv. 3, v. 18), prohibitions to

preach in the name of Jesus (Acts iv. 18), the fanatical rage

of Saul (viii. 3), and his own persecutions and imprison

ment as the Apostle St. Paul, ending in a final loss of per

sonal liberty (Acts xxi. 27) : all this had been witnessed by

these Hebrew Christians, and they had had therefore abun

dant opportunities both of stedfastly enduring themselves,

and of sympathizing with others under the like circumstances.

VOL. '.I. N
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They had done both, as the writer goes on to show, begin

ning with the second point.

Ver. 34. For ye both showed a fellow-feeling for them that

were in bonds, and accepted joyfully the spoiling of your goods,

knowing that ye have of your own a better and an enduring

possession [in heaven].

The textus receptus has Secr/ttow /mv (my bonds) ; so D ***,

E, I, K, and many other MSS. This reading is also found in

Clemens Alexandrinus (Strom, iv. 16. 103), and is appealed

to by Euthalius (oh. 462) in proof of the Pauline authorship of

the epistle. It was preferred by Laurentius Valla (ob. 1467)

to the reading of the Vulgate, nam et vinctis compassi estis, and

by most post-Reformation Protestant interpreters. Among

the latter Seb. Schmidt rejects the Vulgate rendering with

the acrid remark : Vulgato errare solemne est. But the read

ing Seoyu'ot?, on which the rendering of the Vulgate is based,

has weighty authorities in its favour : e.g. A and D* (all the

more important, as B and C, here fail us), about 12 cursives,

and of versions, the Vulgate, Coptic, Armenian, Peshito, Phi-

loxenian, Arabs Erpen., and also St. Chrysostom, (Ecumen.,

and various other Greek and Latin fathers. Another read

ing is simply Seoyiot?, without fiov : this is found in Origen

(Exh. ad martyr. § 44) ; and the rendering of the Itala, vin-

culis eorum, is evidently founded on it. The remark of Estius

is here perfectly correct, that Seoyiot? is a faulty reading de

rived from Seayu'ot?, and Seoyiot? fwv an expansion of Secr/xo??,

the fLov being a gloss added per epexegesin. The assumption

that St. Paul as prisoner in Rome was the writer of this

epistle, would, in connection with Col. iv. 18 and other pas

sages in the Epistles to the Philippians and to Philemon, natu

rally suggest the fiov here. It would, on the other hand, be

difficult to see how the reading Seo-ynt'ot? could have been de

rived from oeayww /mv. This consideration seems to establish

Beo-fiioK as the original reading. Critics, therefore, both earlier

and later, decide in favour of oeoyitot?, e.g. Grotius, Bengel,

Wetstein, Griesbach, Scholz, Kuin61,Lachmann,Tischendorf.

Matthias and Rink, on the other hand, are in favour of Se<r
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/iot? fiov ; Mill and Nosselt, of 8eap,oi<;. The sacred writer

praises both their courageous active sympathy with prisoners

(rot?, generic article, those in bonds), and also the joyous resig

nation with which they had taken the spoiling of their own

earthly possessions. Ta vtrap^ovra rivo<; (as Luke xi. 21),

or Tivi (as Luke viii. 3), is any one's property, that of which

he has the disposal or the use : Trpoahi^eadai,, generally, to

receive as an object of expectation in the future ; here, as in

the present, to accept: and this they had done willingly (comp.

Luke xv. 2), with joy, fieTa. xapa? (Col. i. 11), counting it an

honour and a grace to have thus to suffer in the cause of

Christ. The participial clause which follows assigns a special

reason for this joyous taking of the loss of earthly posses

sions—the consciousness of a hold on nobler realities. The

textus receptus reads : ryivajo-Kovres iyeiv iv eavToi<; Kpeirrova

Zirapfyv iv ovpavois /cat p.kvovaav. The two expressions iv

iavrois and iv ovpavols are not easily combined : the one affirm

ing of the treasure that it is in themselves, in their own hearts,

as a present spiritual possession; the other that it is laid up in

heaven for future inheritance. But iv eauTot? has but little

authority in its favour. Our choice must really lie between

eavrovs (Lachmann and Bleek, following ArN, the Itala, the

Vulg., and other ancient versions, though some of these,

including the Peshito, pa^ ran, are doubtful) and eavrols

(Tischendorf, following D*, E, I, K, Chrysost., Theodoret,

etc.). The majority of cursive MSS. is in favour of eairot?.

Internally the reading eavrov? is decidedly the inferior one,

as being tautological or superfluous. But with the reading

eavrols (without the prep, iv), the other, iv ovpavoK, would

be quite compatible. This reading is found in D**#, E, I, K,

Peshito, Philox. (Origen, Chrysostom, etc.), but is omitted

by A, D*, Itala, Vulgate, Kopt., JEthiop. (and by various

fathers) : it is not easy to account for this omission by such

ancient authorities if the reading were really genuine. It is

most probably a gloss, and as such its position varies. Chry

sostom with the Peshito has it after imap^iv, Theodoret after

fikvovaav. It is, in fact, easily dispensed with. Every reader

of the epistle cannot fail to see that the substance or posses
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sion spoken of is the heavenly inheritance, the world to come,

whose powers are already stirring within us. "IVapfw is a

word used by St. Luke (Acts ii. 45) ; KpeiTTcov (xpeUrattv)

is a favourite word with the writer of this epistle, especially

when speaking of heavenly things ; /levovaa is equivalent to

the aaakevro<; of ch. xii. 12 and the a<pdapTo<: of 1 Pet. i. 4.

Instead of e%eiv (i/ui?), he says emphatically e%eiv eavroU.

When they have deprived you of every earthly good, you

know that you have for your own a better and inalienable

possession. In this way the sacred writer raises the hearts

and minds whom his previous language might have depressed.

He has led them to the brink of a terrible precipice of

negligence or apostasy, down which they seemed in peril of

falling, and now he leads them back from it to the contem

plation of their own stedfast and favoured past.

Ver. 35. Cast not away, therefore, your confidence, for it

hath great recompense of reward.

As aTTofidXkeiv often occurs simply in the meaning of

involuntary loss, the rendering of the Itala and Vulgate

here (to which add Peshito and other versions), Nolite amit-

tere, cannot be regarded as absolutely wrong : it is, however,

better to adhere to the original sense of the verb, and render

Nolite abjicere—Cast not away, like cowardly or desponding

soldiers, the weapons of your spiritual warfare. That joy

ous confidence of faith and hope, and that boldness in con

fessing Christ, which is here and elsewhere designated by

irappnala, is indeed the Christian's noblest weapon, both

offensive and defensive, against all assaults and dangers,

from both outward and inward temptations. Another merit

of this nrapp-qaia is expressed in the relative clause 771-4? ej^et

fitadaTroSoaiav fieydXrjv (Lachm. reads fteyaX. p.i<r6atr. with

A, D, E, N, etc.) ; it deserves to be thus held fast, because

so sure of a final reward : e^eiv being here used in a sensus

pr&gnans, as in ver. 34, and fiio-BawoSoo-la in the same sense

as at ch. ii. 2, xi. 26 (comp. ver. 6). (The classical form of

the word is fnio-BoBocrla,.) This exhortation to the Hebrews

thus to hold fast their •nappyaia, is now enforced by the
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consideration that stedfastness is an essential condition of

obtaining the fulfilment of the divine promise.

Ver. 36. For ye have need of stedfastness, that, doing the

will of God, ye may receive the promise.

The imo\iovr) here commended consists in the /mtj a-rrofiaX-

\eiv Tt)v irappnaiav : it is only that unshaken, unyielding,

patient endurance under the pressure of trial and perse

cution, that stedfastness of faith, apprehending present

blessings, and of hope, with heaven-directed eye anticipating

the glorious future, which obtains what it waits for. In the

phrase ypeiav e^etf the verb is generally placed second, but

here the substantive, to throw on it the emphasis, as well as

on vTTo/iovf}<;—inr. e^ere xpeiav. 'EirayyeXia is here not the

word of promise, but its object, the thing promised (comp.

ix. 15 and xi. 13, 39), i.e. the promised reward of stedfast

ness and victory in the Christian warfare (comp. the viro-

fiovr)<; ftpafietov of Clem. Rom. c. 5, and the Ko/il^eerOai top

t?}? Sogns aikfyavov of 1 Pet. v. 4). The exhibition of this

stedfastness is further described as a doing the will of God.

The aorist participle iroirjaavre^ is better rendered by a pre

sent than by a past participle here (comp. note on ii. 10). The

doing the divine will and the receiving the promise are not

thought of as events separated in time, but as the one the

direct cause of the other, which accompanies and crowns it ;

and the will of God is not the primary original divine counsel

fulfilled by Christ in the work of our redemption (ch. x.

7-10), but a secondary will and purpose concerning us, the

redeemed, viz. our stedfast perseverance in faith and hope—

to a^pi TeXou? iy/capTepTjaai. The reward to be obtained is

the eternal inheritance (ix. 15), which indeed is ours already,

and of which we begin even here to taste some fruit, but the

possession of which is still hidden, and its enjoyment variously

interrupted and obscured. Its revelation will be coincident

with the second coming of Christ (Col. iii. 3), which will

complete and crown His redeeming work (ch. ix. 28). Be

tween His first advent in humility and His second advent in

glory lies an unknown interval, during which the church, as
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once her now exalted Head, must be content to go the way

of the cross. The stedfastness of faith which she requires

to perform this duty, the sacred writer goes on to prove by

prophetic words from Old Testament Scripture.

Vers. 37, 38. For yet a very little while, and he that is

coming shall come, and shall not tarry. But the just man

shall live by faith ; yet if he draw bach, my soul liath no

pleasure in him.

The words fiiicpbv Strov oaov are probably a reminiscence

of, and it may be an allusion to, Isa. xxvi. 20 : " Go, my

people, within, into thy chambers, and shut the door behind

thee : hide thyself for a little moment (LXX. piicpbv oaov

oaov), till the indignation be overpast." The church must

enclose herself, as it were, in her life of prayer while the

tempest of divine wrath is raging in the outer world ; for

they only can escape from it who thus by prayer hide them

selves in God. But this wrathful judgment lasts but a little

■while (jOVDJtoa, Isa. x. 24 sq., liv. 7 sq. ; comp. Ps. xxx. 6),

a time shortened for the sake of the elect : when it comes

to an end, their glorification will immediately follow. This

/iiKpov oaov oaov, taken from the thoroughly apocalyptic

section of Isaiah, ch. xxiv.-ch. xxvii., is prefixed by the

sacred writer to a longer quotation from Hab. ii. 3, 4, in

which the prophet warns earnestly to prepare for the Lord's

coming. It is either to be regarded as an accusative of dura

tion (paulum quantillum quantillum ; Winer, § 36, 3 Obs.),

or more probably as a nominative absolute (like eri piicpov,

St. John xiv. 9 ; comp. Isa. xxix. 7 in the Hebrew), restat

paululum temporis. The first clause in the citation from

Habakkuk has for its subject in the original text the vision

(ptn) of the fall of the Chaldean monarchy, with the glory

of the divine irapovaia seen in prophetic perspective imme

diately behind it : " if it linger, wait for it ; for it cometh,

cometh : it shall not remain behind." The Septuagint render

ing is, 6<iv vareprjay {mofieivov avrbv, oti ep^o^ievoi 7/£et ko.1

oil fir) ypovlay, making the subject a person ; not the vision,

but the Lord Himself, Jehovah or Messiah. Our author
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makes the reference to a divine person more definite by

adding the article, 6 ip^o/ievo?. The day of Jehovah (the

Lord) becomes in the New Testament the day of Christ the

Judge. He is here called 6 epxpfievos, not 6 ikevaofievos,

because since His ascension He has been always coming,

His return a matter of constant expectation. Whenever He

comes it will be suddenly—ov xpoviel : there will be no delay

beyond the final term fixed by the divine wisdom, long-suf

fering, and mercy.

The following words in the original text of Habakkuk

are : " Puffed up with pride, his soul is not right in him

(spoken of the Chaldean conqueror) ; but the just man shall

live by his faith." The Septuagint version, on the contrary,

is : "If he (the subject indicated by the pronoun is uncertain)

draw back (yrroareiKnraC), my soul (VBJ instead of lti'B:) hath

no pleasure in him ; but the just man shall live by (lit. out of,

ix) his faith in me" (£k mo-Teai? fiov). So B; whereas A

reads, " but my just one (6 Se BUai6<; fiov) shall live by faith."

The fiov, corresponding to the Hebrew suffix, is in any case

genuine, and ought doubtless to follow Trio-Tea? ('lUlDtO).

MSS., versions, and fathers have this fiov, some after 7rt'oTew?

(D*, Syr., Copt., Itala, Eus., Theodoret, Cyprian, etc.), some

after oYncato? (A, N*, Vulg., Armen., Clemens Alex., Beda) :

the texts, too, of Eusebius and Theodoret place it elsewhere,

after St/cato?; and so Lachmann, Tischendorf, Bleek. It seems,

however, most likely that our author, whom in another place

we have found agreeing with St. Paul in the form of a cita

tion from the Old Testament (against the Septuagint), would

also cite the present passage, in accordance with St. Paul's

citation at Bom. i. 17 and Gal. iii. 11 ; and therefore we would

abide by the textus receptus (o Se BUaio? iic Trio-Tew? ^o-erat),

which omits the uov, with D***, E, I, K, Chrys. Damasc. (in

ferior authorities, it must be allowed); fiov is also struck out by

a second hand in N. Our author inverts the two clauses, thus

diverging from the verse as it stands both in the original and

the versions, leaving the subject of vTroo-TeiXnrai, no longer

doubtful, and making more impressive the warning against

apostasy. It is also evident that, such being his purpose, in
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•jrlerrecc; (as in the original and the LXX.) must be con

nected with fyjaerai, not with d o7/cato?, as probably we must

also connect it in the two Pauline citations. It is faith which

brings life to the just man (justified by his faith), in the

midst of a judgment which brings destruction to unbelievers.

The prophet's meaning is the same a3 St. Paul's, and as that

of the apostolic writer of our epistle, only that the utterance

of the Old Testament is here illumined by New Testament

light. riJlDS (faith) is the property or condition of the fDK

or pw (the faithful one, or believer), viz. an unshaken

trust in and cleaving to God's word and grace, a stedfast

onward and upward glance,—a trust, fidelity, and confidence,

that rests upon and hides in God. If the divine word is

regarded as its object, this fWDX is a resting on or cleaving

to that word : in any case, its best rendering is ,£ faith," the

nature of which it expresses better than the Greek Trt'o-Tt?,

as being an e/j^fieveiv (JD"N).

The divine word of promise which the prophet had in

view was the overthrow of the powers of this world (con

centrated in the Chaldean monarchy), and the manifestation

or irapovarla of Jehovah ; that which the apostolic writer has

here before his eyes is the final triumph of the church of the

redeemed, and the manifestation or second advent (jrapovata)

of Christ. The faith, and the object of faith, is for both

essentially the same—an abiding, living, and life-giving trust

in God the Saviour, and the promised salvation which He

is pledged to bring. Our author adheres as closely as may

be, though not slavishly, to the rendering in the Septuagint.

If on the one hand he omits the fiov (in accordance with

the original Hebrew), he on the other retains the Be (not

withstanding his inversion of the clauses) in its original

place (viz. in the second clause, which he makes the first),

and so is compelled to connect the two clauses by a /cat

where Be would otherwise have seemed more natural (km

iav vTToo-TelXyTai, k.t.X.). It is evident that the Septuagint

translator must have read nsb]} (instead of r6ay) ; for the

ordinary Septuagint renderings of are (in the Pual)

airopelaOai, and eKkveadai, and (in Hithpael) e«\et7retv, and
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oKiyo^rv^eiv, i.e. synonymes of vrrocrTtWeo-Oai, the proper

meaning of which is, to withdraw oneself, or shrink back

in timidity or cowardice. (Comp. {nroareWeiv eavrov, Gal.

ii. 12.) To insert an imaginary ti? (with Grotius), or an

av6pa>Tro<: (with Winer and De Wette), before virocrreiX-qTM

(" but if any man draw back "), would thoroughly pervert the

writer's meaning. The subject in both clauses is the same—

the just man, the man who is justified by his faith ; and the

sense in which inroareWeadai is here used is that of not

keeping faith, wavering in faith, forsaking the path of faith

and the community of the faithful. (The just man, the man

accepted before God, lives by faith ; but if he loses his faith,

and faithlessly draws back from the right path, his accept

ance is forfeited.) That such apostasy is possible even for

those who have been truly justified, i.e. for Christians who

have had more than a superficial experience of divine grace,

is one of the main points of instruction in this epistle. To

teach this lesson, the two clauses are inverted of the prophetic

utterance. The second, as it stands here, is a warning to the

readers of their own danger, a warning as from the mouth

of God Himself, a warning in a high prophetic tone. But

the writer, as twice before, resumes the language of comfort

and encouragement after words of the saddest foreboding.

He proceeds, therefore, with pastoral gentleness and wisdom

to encourage the fainthearted and establish the wavering, by

rousing their Christian confidence, and associating himself

with them as exposed to the same dangers, and courageously

defying them.

Ver. 39. But tve are not of backsliding to perdition, but

offaith to tJie gaining of the soul.

The idiom elvai twos with personal subject, and a geni

tive of quality, signifies to be of such or such a character, to

bear such or such an impress, to be in such or such a condition.

Compare Luke ix. 55 (text, rec), Acts ix. 2. The Itala and

Vulgate supply the supposed ellipsis here by filii, mislead

ing the old Latin commentators, e.g. Primasius, Remigius,
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Haymo. Mutianus' version is much better : nos autem non

sumus subtractionis ad perditionem, sed Jidei ad acquisitionem

anima. The persons meant are not Christians in general,

but the writer of the epistle and his readers. Our way,

he says, is not that cowardly shrinking back from Christian

faith and confession which the God of prophecy has de

nounced as so infinitely hateful to Himself, and which leads

to destruction (airtoXeia, antithesis of %a>r) and awrvpia), but

a stedfast, abiding faith and reliance (nilDK), which bases

itself on the t^aerat of the prophetic promise—has for its

end the salvation of the soul. The backslider and apostate

loses his soul in a miserable condition of being, which, instead

of the liberty of self-control, has only the unfreedom of self-

abandonment ; and instead of life eternal, is a never-ending

state of death, a being brought to naught without annihila

tion. The man of faith, on the other hand, the man who

keeps his faith unto the end, he saves his soul, wins her

back as from the pit of destruction which threatened to

devour her, and so may be said to gain and possess her for

the first time as now truly his. We must beware of inter

preting eh irepLir. if-vy/}? as if simply equivalent to eh irepnr.

%tor)<> or aa>Ti)pia<! (1 Thess. v. 9). It is the soul itself which

is the subject of life and salvation. Faith saves the soul,

because it unites her to God the Living One and the Saviour.

The faithless man is said to lose his soul, because, having lost

communion with God, he is no longer master of himself, and

knows that his whole personal being is henceforth exposed

to the divine wrath, and the evil powers which that wrath

unbinds.

Chap. xi.—Faith, a firm, unhesitating assurance of the future

and the unseen, was, as the sacred history shows, from

the beginning the essential characteristic of evert/ God-

accepted life, the condition of every divine blessing and

success, the strength of every spiritually heroic action or

suffering ; faith, namely, in the divine promises, whose
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fulfilment the fathers hailed only afar off, that having

been reserved for us, so that they without us could not

be made perfect.

Our way, our characteristic, it has just been said, is not

backsliding or apostasy, but faith. With this utterance of

Christian confidence, the sacred writer endeavoured to arouse

the moral courage of his readers, and lift them up with him

self to higher things. He now exhibits for their instruction

and further encouragement the nature of that faith which

can thus assure to the soul her threatened life, and whose

possession by them and himself he, in reliance on divine

grace, so confidently assumes.

Ver. 1. Now faith is a confidence of things hoped for, an

assurance as to things that are not seen.

The textus receptus, till the time of Griesbach and Kuincel,

placed a comma after irUm<; (as if the meaning of tan, he

7rt'(7Tts were : Now faith is ; there is such a thing, such a

reality, as faith) ; an interpunctuation which would reduce

what follows to a mere apposition, instead of its being (as we

take it) the predicate of the sentence (for to use the comma in

this way, for the purpose merely of showing that the follow

ing genitive, eKiri^ofievav, depends on inroaraat,^ and not on

TTio-rt?, would be a misleading employment of that lectional

sign). Bohme is probably the last interpreter who thus ex

plains the words eari Be •k[gti<;, est vero fides hoc est, non solum

merumve nomen sed res utique verissima. The reason which

he gives, that otherwise our author must have written 17 Se

mart? iarlv or 7ri'<7Tts Se iariv, is groundless. The verbum

substantivum thus placed at the beginning of the sentence has

by no means always this purpose (like the etymologically re

lated Hebrew particle of affirming the reality of an exist

ence (comp. ch. iv. 13 ; Acts xiii'. 15 ; 1 Cor. viii. 5, xv. 44 ;

Tit. i. 10; John viii. 50; 1 John v. 16), or the certainty of

an occurrence (Luke xxi. 25), but is often simply the logical

copula, so placed for the sake of emphasis, of which, as Butt-

mann observes (Ausf. Gramm. i. 552), it is quite capable, and
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to be accentuated accordingly. In the present instance, the

emphasis on the tori denotes certainty of connection between

subject and predicate, the assured truth of the affirmation

made. (Comp. Luke viii. 11; Acts x. 34, xix. 26; 1 Tim.

vi. 6; Matt. xiii. 57; Mark xii. 27; Jas. iii. 15; John v.

45, xiii. 16.) The sacred writer's meaning is not, " There is

such a faith, which is so and so;" but simply, " The faith of

which I speak (ch. x. 39), as shared by us, has such and such

a character."

The predicate following eariv (thus prefixed) may be,

but is not necessarily, a strict definition of the subject. So

some interpreters take this verse as a definition proper of

faith in the abstract {e.g. Liinemann, after Theodoret, opiad-

fievo'} avrrjv, Thomas Aquinas, Melanchthon in the Loci, etc.

etc.) ; while others deny that it is a definition at all {e.g.

Erasmus, who calls it an " encomium fidei "), or, at any rate,

a definition of justifying faith (so Gerhard and Sebastian

Schmidt). Tholuck regards it not as a general or theoretical,

but simply a practical definition, suited to the immediate

purpose ; and others as a description of what faith is—not as

the principle of justification in antithesis to the works of the

law, but simply as the spirit of trustful stedfastness, in con

trast to the impatience of diffidence and despondency when

the promised vision is delayed (so Calvin, Hofmann, Bleek,

Ebrard). But surely it is not mere accidents, but consti

tuents and essential characteristics, of faith which are here

laid down. If we would define in the most abstract way

possible the proper objects of faith, should we not say that

faith always has for its object something transcendent, either

beyond sense or beyond time—the glorious future, or the in

finite unseen ? And could the sacred writer better describe

faith in its relations to these objects, than by the terms which

he has selected here ? It seems to us that a more complete

and accurate definition of faith, and one more generally appli

cable, could not be devised than that which is here given.

It is a generic, not a specific definition, and was necessarily

conceived in these general terms : 1st, Because the writer's

purpose is to direct the minds of these Hebrew Christians to
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the glorious future of the new dispensation, in such striking

contrast to its poor and suffering present (ch. x. 36-39) ;

and 2dly, To prove by historical examples, in the section of

his epistle which is now beginning, that it is just faith,

maintained against appearances, in the future and invisible

which in all ages has characterized God's true servants, and

upheld them in acceptance and communion with Him, and

in a life of active obedience. At the commencement of such

an historical summary, a comprehensive and general defini

tion of what faith is in itself, apart even from the distinctive

revelations of the Gospel, the entrance of which into the

world is described as an ekdeiv rrjv ttlctjiv (Gal. iii. 28), was

the only definition suitable or possible.

It has been said that this generic definition of faith is

peculiar to the writer of this epistle (see Kostlin, Joh.

Lehrbegriff, p. 448), or that he more nearly identifies it with

hope (iXird) than is the case with St. Paul (Bleek, De

Wette), or even that he altogether confounds the two graces

(Weiss, Petr. Lehrbegr. p. 67). Before we can decide how

much there be of truth or untruth in all this, we must exa

mine more closely the twofold definition of irians here given.

The very ordo verbomm shows that the apostolic writer lays

the main stress on the objects of faith (to eXiri^ofieva and

Trparffiara ov fiXeiro/xeva), not on its inward or subjective

relations to them (the inroaraaii and the eXeyxps). This

emphasis is weakened, and the arrangement of the words

misunderstood, by those who would connect iX-m&fievtov

"irparjfixatov as adjective with substantive. (So, among the

ancients, Chrysostom and CEcumenius ; among moderns,

Bohme.) We have already seen (at ch. vi. 11, comp. x. 1)

that -irpdjiia sometimes denotes an historical fact, sometimes a

supersensuous reality: it is in the latter sense that irpar/fiaTav

is used here, and so evidently belongs more properly to the

ov fiXerro/ievcov, in order to distinguish the unseen realities

which are objects of faith from the shadowy dreams which

are the creations of human fancy. The objects of faith

are partly ekiritpfieva and partly Trpdyfiara ov fSkerrojxeva.

The latter is a wider, more conpreliensive term than the
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former. It would not be true to say, with Kostlin, that the

two terms are equivalent, inasmuch as every unseen and

transcendent reality, whether past, present, or future, may

be regarded as an e\iri^6fievov—a matter of which the full

knowledge and fruition is still an object of hope and desire.

If so violent a confounding of ideas as this were admissible,

it would be no wonder if the notion of 7n'crTts were identified

with that of ^\7Ti9. It is indeed true that all the objects of

Christian hope belong to the sphere of the invisible, but it is

not true that all that is unseen and apprehended by faith

belongs to the sphere of hope. For example, the creation

of the world by divine power is an event of the past, and

as such an object of faith, though not of hope ; and so also

the omnipresence of God, the heavenly session and reign of

Christ, and His present divine supra-mundane existence, are

supernatural facts of the invisible world, which only faith,

breaking through the veil of the material universe, can reach

and apprehend : yet they are not, properly speaking, objects

of hope. Moreover, whatever interpretation we may give to

virocrraais in the first member of the definition, the slightest

inspection of e\ey%o<; in the second is sufficient to teach us

that the 7rpdyfiaTa ov ^Keirofieva are here regarded as objects

not of hope, but of knowledge. We now turn to the twofold

designation of that relation to two classes of objects in which

7ri'aT4s is said to consist.

First, then, faith is defined to be iX-vt^ofievcov imoa-vaavi.

The term imbo-rao-is has various meanings : (1.) That of

" putting under," . as action, or of u standing under " (under

standing), as condition. (2.) It denotes that which is placed

or stands under something else, in various applications : e.g.

fundamentum = substantia in the twofold signification, first

of the true essence or being of a thing, which stands under

the appearance or phenomenon, and secondly of the truth or

reality as opposed to mere fancies or conceptions, the body

as opposed to its shadow (the Latin substantia has both these

meanings). (3.) 'Ttroaraai^ is sometimes used in the sense

of putting oneself under, or standing fast under something

else, and so comes to signify boldness, stedfastness, confi
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dence. But which of these meanings has the word here ?

First of all, we must beware of endeavouring to unite incom

patible senses, so as to get as much meaning out of or into

the word as possible. Take Stier, for example : " vTroaTaaii

is such 1 a confidence ' as is at the same time 1 a foundation-

stone ' within us, on which we may build further ; it is in

deed the promised future good things themselves, on which we

establish ourselves by faith as on a .firm foundation." Here is

not only a palpable confusion of " under " ({mo) with " on "

or " over," but also a method of interpretation which admits

of the insertion or extraction of every possible variety of

meaning. Nor is Beck's view much less inadmissible, that

vTrocTTaais has here both an objective and subjective sense :

objective, as signifying substantial, spiritual reality; and sub

jective, as signifying the inward reception which faith accords

to the divine reality. It is scarcely conceivable how the

word could be used in both these senses at the same time.

Setting, then, Beck's and Stier's and the like methods of

interpretation aside, only three senses remain to be assigned

to vtrlxrrao-1% here : either it is used, as at ch. i. 3, for " sub

stance," whether in the sense of "essence" or in that of

" reality ; " or for " confidence," as at ch. iii. 14 ; or for

" foundation," as, for instance, in the A eta Pauli et Thecla,

% 37, ovtov (o u«o? rov 0eoO) foMj? adavdrov viroaracn<;.

But as vvootook; is not elsewhere used by our author in this

last sense of "fundamentum," we should only be prepared

to admit it here in case both the other interpretations were

shown to be impossible. It is maintained, however, among

others, by Faber Stapulensis, Calvin, Hunnius, Schulz, Stein,

Steugel, and Von Gerlach. The Vulgate rendering is a

happy correction of the confused translation in the Itala,

est autem fides sperandarum substantia rerum, argumentum

non apparentium ; and the profoundest, most spiritual inter

pretation of the definition thus translated is to be found in

Dante's Paradiso, xxiv. 52—81. There the poet-guest in

Paradise is, at the instance of Beatrice, examined by the

Apostle St. Peter as to his faith. The first question put to

him is, What is faith ? whereupon he turns to Beatrice, and
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receiving from her signs of encouragement to speak his in

ward mind, thus proceeds : 1

" May grace that suffers me to make confession,"

Began I, " to the great Centurion,

Give my conceptions all a due expression."

And thus continued : " As the truthful pen,

Father ! of thy dear brother wrote of it,

Who put with thee Rome into the good way,

Faith is the substance of things hoped for,

And argument of those which are not seen ;

And this appears to me its quiddity." a

Then heard I : " Right and truly dost thou deem,

If well thou understandest why he placed it

'Mong substances, and then 'mong arguments."

Whereafter I : " The things mysterious

That here vouchsafe to me their apparition,

Unto all eyes below are so concealed,

That all their being lies in faith alone,

Whereon high Hope proceeds to base herself,

And so Faith takes the place and rank of substance.

And it behoveth us from our belief

To draw conclusions without other sight ;

And hence Faith takes the place of argument."

Then heard I : "If whatever is acquired

Below by learning thus were understood,

No sophist's subtlety would there find place."

1 I follow the translation in Gbschel's profound and interesting

treatise, " Dante Alighieri's Osierfeier im Zwillingsgestirn des himmlischen

Paradieses" 1849, and would further direct the reader's attention to

Gbschel's own observations and interpretations, as well as to those

of Philalethes (King John of Saxony) derived from Thomas Aquinas.

[The English rendering is chiefly taken from Longfellow.—Tit.]

s It is evident from this that Dante regarded Heb. xi. 1 as a strict

definition, and that he combined the words sperandarum substantia

rerttm. So likewise St. Jerome, in Ep. ad Gal., " est aulemfides speran

darum substantia rerum, argumenlum necdum apparentium ;" and so the

verse is interpreted by Primasius. St. Ambrose and St. Augustine

connect "rerum" with " non apparentium." Dante follows his master.

St. Thomas.
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If with this we compare the interpretation of St. Thomas

Aquinas, as finally reduced to a scholastic form (repeated

subsequently by Lyra and others), Fides est habitus mentis,

quo inchoatur vita aterna in nobis, faciens intellectum assentire

no:i apparentibus,1 we must needs acknowledge that the great

theological poet has here the advantage of the angelical doctor.

Aquinas takes substantia in the sense of principium primum,

a fundamental principle containing potentially all future de

velopments; so that the assensus jidei is the prima inclwaiio

rerum sperandarum, all which hoped-for things faith already

carries (virtute) in herself. Dante, on the other hand, takes

substantia in its first obvious meaning, without making it

simply equivalent to fundamentum. But the truth is, that if

vTroa-TOffi'i be here equivalent to substantia, it must be used

per metonymiam, and faith be called " the substance of hoped-

for things," because it is that condition of mind which appre

hends them in their substantial reality (substantia = reoepta-

culum substantia?). So, among moderns, Beck, and somewhat

similarly (though yet differently) St. Chrysostom : " Things

existing only in hope are avinroaTara, and seem to be mere

shadows ; but faith gives them the reality they are in need of,

or rather does not give them reality, but is itself their essence

(piffia). For example, the resurrection has not yet taken place,

and is therefore not yet a reality; butfaith substantiates it in our

soul (yfyurrnaiv ev rjfj.erepa tyvxrj)." Mutianus' rendering of

the last words is, sedfides facil earn subsistere in anima nostra;

which is correct, unless we assume that Chrysostom takes

vTro<TTa<ri<i first in the sense of substance or substantiation,

and then in that of mental apprehension or realisation—the

subjectio of Castellio, the " darstellung " of Menken. But

1 Compare Secunda Secundx, qu. 4, art. 1 : " Respondeo dicendum

(quod baec sit competens fidei definitio, Fides est substantia, etc.) quod

licet quidam dicant prsedicta apostoli verba non esse fidei definitionem,

quia definitio indicatrei quidditatem et essentiam, ut habetur 6 Metaph.

text. 19, tamen si quis recte consideret, omnia ex quibus fides potest

definiri in prsedicta descriptione tanguntur, licet verba non ordinentur

sub forma definitionis (chiefly inasmuch as 'substantia et aryumentum sunt

diversa genera non subalternatim posita ') ; sicut etiam apud Philosophos,

prsetermissa syllogistica forma, syllogismorum principia tanguntur."

vol. n. o
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iitoajaat.% in this last meaning (which would yield but a

meagre sense, as the same might be said of the power of

imagination or mere fancy) is found only as the name of a

rhetorical figure (yid. Passow, s.v.) ; and it is and remains

highly improbable that the writer of this epistle should have

used the word in a different sense from those found in other

parts of his work, or in Hellenistic writers generally. In

the LXX. the word has various meanings, all connected

with the notion of standing or standing under : e.g. Wisd.

xvi. 21, the manna (as the staff of Israel's wilderness-life)

is called iir6crra<n<; Qeov, God's " sustenance " (i.e. the food

supplied by Him) ; elsewhere it is used as = virapgi? and

ovala for " substance," in the sense of wealth or property ;

and finally, as the translation of rbmn and mpn for perseve-

rantia, endurance, patient expectation, stedfast hope. Now,

when we consider that {mocrraan is found used in this last

sense at ch. iii. 14 of this epistle, and as a synonym of 7tiot»9

and ikirts; that it is also employed by St. Paul (2 Cor. ix. 4,

xi. 17) as = Jiducia, and that this meaning is the ordinary

one in which it is used by writers in the koivt) Biu\eKro<;

(comp. Diodor. Sic. xx. 78, where viroarariKo^ is the anti

thesis of airekirlaa'i),—it seems scarcely doubtful that such

must be its meaning here, connected as it is with e\Tri£opeva>p,

and contrasted with viroaTdky, viz. a stedfast confidence

with regard to the objects of hope, in contrast to the waver

ing and despondency which would faithlessly abandon them.

Against this being here the meaning of imoaTaai^ I used to

remark formerly, that in all the instances alleged by Bleek

(ii. p. 463 sq.) (from other than New Testament writers) of

viroaTaa-fi used in the sense of Jiducia, the genitive dependent

on it always denoted the person by whom the Jiducia was

exhibited ; e.g. iirocrTaais avrov, of the bravery of Horatius

Codes, in Polybius. But as in one instance, at any rate,

the object of viroaracrts is expressed in the dative after viro

(viz. Jos. Ant. xviii. 1. 6, tj}? vtto toiovtois VTrocrTtlaeco's, of

the adherents of Judas the Galilean, who remained sted

fast under the most cruel tortures), so at least in one other

we find it with the genitive (Ruth i. 12, where Naomi
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exclaims : If I thought ort eari fiot iiroGTCwis rov yevnOrjvai,

fj,e avSpi . . . could ye wait ?) We would render therefore

here (with Luther, Melanchthon, Grotius, Bohme, Tholuck,

Bleek, De Wette, Bloomfield, M'Lean, Ebrard) unhesitat

ingly: "Faith is a confident assurance of such things as are

hoped for." It is self-evident that woo-rac™? cannot here be

equivalent to " hope "—" an assured hope of things hoped

for," what a tautology !—but to " stedfast assurance of the

reality of things which, being future, are objects of hope."

Stedfastness, patience, confidence, courage, in opposition to

all that is threatening or depressing in the present, are the

notions here combined.

We now come to the second member of the definition

here given of faith : irpayp,<xra>v SXey^o? ov pKeTroiiewcv.

The term eXe^o? has also various meanings. (1) It may

signify simply a proof, e.g. to Trpar/ixa rov ekey^ov Scoaei

(Dem.)— the matter will give its own proof; or (2) the

process of proving, convincing, or convicting. So in the

LXX. it is employed as the rendering of Drain for the

" discovery " or " conviction " of guilt. (3) "E\ey!ji<; and

eXey^o? being not very usual words, eXe-y^o? is frequently

used for conviction in the passive sense of being convicted or

convinced. This is the sense intended by the argumentum of

the Vulgate, the convictio of Mutianus (probably also the va'hi

of the Peshito), the demonstratio or evidentia of Calvin, the

firma persuasio of Hammond, the " nicht zweifelt " (doubteth

not) of Luther. This meaning conviction, or firm persuasion,

seems a natural one to assign to eAe^o? here, after that of

"confident assurance" assigned to vTroaraaK ; and in the

phrase et? eKey^pv irltrreiv (ik6elv) it comes very near to it.

But Tholuck is right (though without assigning any reason)

in disputing its having this meaning here. Standing thus

independently, eXe^o? can hardly have any other meaning

than "proof," "evidence," or "certification." We decide,

therefore, for this last, with Bengel, Bohme, M'Lean, Stier,

Ebrard, Hofmann, and others, because in this sense it best

fits in with iiroaraaii in the previous clause. Faith is its

own certification, its own proof or evidence of divine realities,
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being itself a confident assurance (iiirocrraaii) of them. It is

not a mere passive conviction (as Ebrard correctly observes),

but an active argument or evidence for their existence : it

proves the reality of its own objects. For faith recognises

itself as an operation from above ; and as standing in living

communion with the unseen God and the invisible world,

it tastes the powers of the world to come (the future aeon)

projecting themselves into the present ; it discerns by an

actus re/lexus the divine seal impressed on its operations ; it

exhibits itself both in doing and suffering as. a supernatural

sustaining and motive power. Faith, then, is its own proof

of the existence and active energy of unseen facts and rea

lities, and able by its own immediate intuitions to dispense

with the evidence of the senses and laborious proofs of

reason. It carries the imperious conviction of the truth it

holds within itself.

If now we examine the two halves of this definition in

their relation to one another, we shall find that it may be

said that the former describes the nature of faith in accord

ance with the etymon of n:iDN, and the latter in accordance

with that of 7rtWt?. The essential characteristic of faith

as ruiBK is stedfast, patient resting in the divine word and

promise (Isa. vii. 9) ; the essential characteristic of faith

as 7rtoTt? is an unhesitating conviction, or a profound sub

mission to overwhelming evidence of goodness, truth, and

power in its object (ireiOerai, faith as ■jtutti<: yields and

obeys; comp. Jer. xx. 7, " Jehovah, Thou hast persuaded

me, and I was persuaded ; Thou art stronger than I, and hast

prevailed"). Faith thus conceived is an eXeyp^o?, a proof or

evidence of the Unseen, inasmuchas it is a real communion

of the soul with that one only true Being that lies behind

all the phenomena of the creaturely universe. So Clemens

Alexandrinus truly defines faith (though his interpretation

is based on a false etymology) as rj irepl to ov orafft? tj)?

Vrw3C7? The designations of faith in the Old Testa

ment correspond naturally more closely to the first half of

this definition, denoting faith by such terms as nt33, riDn, i>ns,

nip, and other synonyms of hope and trust,—terms in which
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the Old Testament, with its onward glance to an unrevealed

but promised glorious future, is so rich. At the same time, one

cannot see how any one can assert that the apostolic writer

almost loses the idea of faith in that of hope here, without

himself altogether losing sight of the second half of the defi

nition. St. Paul likewise regards faith and hope as nigh-

related notions. When, for instance, he opposes (2 Cor. v.

7) 7Tiort? to etSo?, he makes it refer to oi ^Xeirojieva, which

at the same time are ekiri^ofieva ; and while in one place

(Eph. ii. 8) he speaks of salvation as a fruit of grace through

faith (rrj -)(apiri iare creacoo-fiepoi Bia tt;s ivicrTeai), he speaks

in another (Rom. viii. 24) in the same way of hope (777

iXTriSi eawBrjuev). But though related, the notions are

not identical. In our present passage it is not said of faith

that it is /xeWoiT<ui> eX.7Tt<?, but iXwi^ofievav VTr6o-racri<;.

Hope is the blood-relation, because it is the offspring of

faith. The proper object of hope is the future ; the proper

object of faith is the present but unseen. Hope is faith's

comforter, and faith is hope's stay. The relation between

them is similar to that between faith and love. Faith and

love are not identical, but the one is offspring of the other.

Faith is the root of love, love is the fruit and evidence of

faith ; faith is love's stay and motive power. When, there

fore, the apostolic writer calls faith ikm£ofih>av vir6aTaat<i,

he is by no means identifying it with hope, but indicating

the true relation between those Christian graces. It is faith

which upholds and quickens hope amid all the depressing

influences of the present time, securing its permanence, and

maintaining the freshness of its bloom. In brief, it is eX/n-t-

fo/ie'waf v7rd<7T<wt9, a stedfast confidence as to things hoped

for. These i\Tri%6fj.eva embrace the second coming of the

Lord in glory, and the glorification of His saints with Him

in His kingdom, which are objects of faith so far as faith

is the marrow and support of hope. To the Trpdyfiara ov

jSXe-Trofieva belong the all-sufficient sacrifice of Christ and

its abiding efficiency, His royal session at the right hand

of the Eternal Majesty, and His heavenly high-priesthood ;

and these are all objects of faith as such. This twofold
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nature and character of faith, its onward look to a glorious

future, its conviction of the realities of an unseen present, is

now proved hy a reference to the sacred history as recorded

in the Scriptures of the Old Testament.

Ver. 2. For it was this wherein good witness was borne to

the elders.

This use of fiaprvpeiaOat in the sense of being well

spoken of, having a good name and reputation, is charac

teristic of St. Luke (comp. Acts vi. 3, x. 22, xvi. 2, xxii. 12) :

it occurs once in St. Paul, and once in the writings of St.

John. "One bears a favourable testimony to another," is

expressed by fiaprvpel tk rwl (Acts xv. 8) ; " one is favour

ably reported of, or witnessed to, by another," is fiaprvpelrat

rwl l-tro twos (3 John 12). The matter of the witness

is expressed in extra-biblical Greek by the nominative or

accusative (e.g. fiaprvpeirai rwl n in Dionys., fia.prvpovfj.at

ri in Plutarch and Lucian), or by the dative following

hri (e.g. fiaprvpovfiai irri rwi in Athenaeus and Lucian).

Instead of this hrl tivi, our author uses Sid two? in vers.

4 and 39 of this chapter, and ev rwi here (comp. 1 Tim.

v. 10). It is quite unnecessary to interpret this ev ravrn,

with Bleek, Bloomfield, and Liinemann, after , Winer, by

hac in fide constituti, liac fide instructi, and so separate it

from IfiapTvprjdrjaat.. Elsewhere in the New Testament we

have a similar construction, e.g. (1 Cor. xi. 22) imuveiaOeu

ev rwi for liratv. hrl twos. It is the iv regionis, like the

in in Cicero's phrase vituperari in amicitia, " to be blamed

in the matter of friendship." The oi rrpeafivrepoi is not to

be restricted to the ancient patriarchs and prophets of the

primeval and legal periods, but extends to all the heroes

and martyrs of faith under the Old Testament down to the

Maccabean time, who, by their fidelity and stedfastness

under inferior means of grace, became noble examples to the

younger generation (ver. 40). All these received honourable

testimony, viz. from God, and from the sacred Scriptures

recording their exploits and their sufferings ev ravrn. The

sacred writer says purposely iv rainy, not ev avrrj, to mark
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that it was in the manifestation of just such and no other

faith as he ha3 been describing that they had obtained this

gracious testimony. After this general statement, express

ing the result of a wide review of the whole Old Testament

history, he now proceeds to details.

Ver. 3. By faith we understand that the universe was

framed by the word of God, so that it was not out of things

that appear (to the senses) that the visible came into existence.

After the announcement in ver. 2 concerning the irpeo--

ftvrepoi of the Old Testament, we should have expected an

immediate enumeration of particular examples of heroic faith,

such as actually follows in ver. 4, and onwards to the end of

the chapter. But what is the meaning of this preceding

utterance concerning the creation of the world as a noii-

menon of faith in general ? Some (e.g. Brentius, J. D.

Michaelis, etc.) assume that the sacred writer has actually

here in view Adam and his immediate descendants, whose

faith was tried and exercised by the recognition of the divine

creative energy to which the visible universe around them

owed its origin. " Instead of mentioning Adam by name,"

says Stier, " the writer of the epistle speaks of the first

beginning of faith in mankind— faith in the Almighty

power of God, not as Redeemer, but as Creator." (So

also Seb. Schmidt.) Bleek inclines to the same view, and

so likewise Hofmann, who is naturally led to take it, by his

own interpretation of the records of creation in the book

of Genesis, as describing the first impressions made under

divine guidance on the faith of primitive humanity by the

spectacle of the visible universe. This view of Hofmann's

I have shown elsewhere to be insufficient. The history of

the work of creation in Genesis contains far more than faith,

however enlightenedj could by itself discern. And however

natural the reference to Adam and his immediate descend

ants may seem, it would be more likely that the sacred

writer, if such were his real meaning, would have said,

Turret ivorjcrav oi irpccroTfKaaToi, or the like, than what he

has written—irlarei voov/xev. Liinemann, taking these words
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in their wide and obvious sense, regards them as a some

what disturbing addition or interpolation in the course of

the argument. But this judgment is an unreasonable one.

The appeal to the witness of Scripture to the significance

of faith does actually begin at ver. 2. Faith to recognise

the divine origin of the created universe is not expressly

attributed to the oldest fathers of mankind here, simply

because Scripture does not expressly attribute it to them ;

but the meaning is much the same as if it did. Scripture

starts with a fact which only faith can recognise : the divine

origin of the universe is a noumenon of faith—of such faith

as patriarchs and prophets and other saints continued to

exhibit throughout the times of the Old Testament. St.

Paul employs the verb voeiv at Rom. i. 20 in a similar sense

to that in which it is employed here. He there speaks of

the invisible things (to. aopara) of God as voov/ieva, which

since the creation are through creaturely phenomena me

diately visible to man (icaOopaTai), while immediately dis

cernible only through the agency of the vov<t, i.e. the rational

and spiritual faculty, whose office and prerogative it is to

penetrate to and discover the divine oneness which is the

invisible root and origin of the manifold phenomena of the

visible universe. Noetv is that rational or spiritual action

of thought which seeks for the ultimate roots and principles

of outward things ; vooifieva are those roots and principles

thus spiritually discerned. For such action of thought, in

reference to the works of God, faith is a necessary condi

tion ; and therefore we read here, iricrret, voovfiev. Faith

alone penetrates behind the veil ; faith alone discerns the

origin of the universe in the word of God. That universe

is here (as at ch. i. 2) designated oi atcofe?; and its pre

paration, building, or framing during the great creative

week (making it to correspond to the divine purpose of its

Founder) is described as a KarrjpTiadai (LXX. for fDJ,

Ps. lxxxix. 38 ; fan, Ps. lxxiv. 16). The phrase notn (God

said) recurs ten times in the first chapter of Genesis. u The

world came into existence by means of ten divine utterances"

(miDXD, Pirke Aboth v. 1). It was framed, as it is pre
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served, popart Geov. The notion of pr\p.a Qeov is narrower

than that of X070? ©eov (vid. Ps. xxxiii. 6, tu> Xoym Kvpiov

ot ovpavol &<nepeu>6r)o-av) : A.0709 combines the notion of that

which is inwardly willed with that of the will expressed

outwardly ; prjfia has only the latter notion. (See Dahne

(i. 221) on the passage in Philo : Sih , pj/icn-o? rov alriov 6

<rvpsrra<i Kocrp.o$ eBtj/xiovp^elro.) God first willed that the

world should be, and then gave expression to His inward

thought. This thought or idea of the world is in its reali

sation something different from and lower than God Him

self. The discerning and apprehending this is a work of

faith. It is not meant, of course, that faith unaided by

divine revelation could have discerned the fact that the

world was made in just six days (neither more nor less),

and by means of ten creative words (so many and no more) ;

but that (as we see in the old Persian and some other cos

mogonies) faith could and did discern in creation the work

ing out of a divine purpose and uttered will, in a fixed order,

and according to a certain predetermined plan. On this

impression or perception of inquiring faith, Scripture sets

its divine seal.

It i3 then in such a way, only discernible by the under

standing of faith (intellectus ex fide), that the world came

into existence : els to fit) e/c <j>atvo/j,evccv to /3\eTr6p.evov

yeyovevai.

Instead of the ra ^Xeirofieva of the textus receptus, we

read, with Lachmann (A, D*, E*, 17, It., Kopt., and several

Fathers), to pKeiropLevov, which, as designating the visible

universe as one great totality (and not a plurality of indi

viduals or phenomena), is at once peculiar, and more ex

pressive than the plural tcc /9\e7T., and as such doubtless the

original reading. The variation makes no difference as to

the sense. The sentence is a difficult one, and interpretations

diverge most widely. The first question is, whether the

clause e/9 to pvq expresses a consequence or a purpose. Most

commentators (with Kostlin, p. 448) take the former view ;

Hofmann and Liinemann, perhaps more correctly, the latter:

for though etv, with following infinitive used as a substantive,
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may have merely eventual (Luke v. 17), it has much more

frequently final significance (comp. in this epistle, ch. ii. 17,

vii. 25, viii. 3, ix. 14, 28, xii. 10, xiii. 21 ; Luke iv. 29 (rec.) ;

and Acts iii. 9, vii. 19). Both senses are here combined.

The world came into existence by the word of God, in order

that it might not have a material middle cause. God's will

was to be, not a mere S^/itot/pyd?, but also a icTum;?. The

next question is : With what must we connect the /iij 1 The

majority of versions (e.g. the Vulgate, Peshito, Itala, and

those of Erasmus, Luther, and Castellio) render as if the

reading were e« fifj (paivo/ievrnv. Bleek and De Wette declare

such a trajectiou to be inadmissible ; Liinemann maintains

that it is grammatically impossible ; but surely St. Chry-

sostom, Theodoret, GScumenius, and Theophylact, who all

so construed this /m;, must be allowed to have understood

Greek. Valckenaer likewise—no bad philologer—accepts

(with Camerarius) this construction, and calls it consuetam

Gracis transpositionem voculw negantis ; and (to cite but one

modern grammarian) Rost l;iys down (§ 135, 1), that u when

a notion is to be emphatically denied which is expressed by

a noun (substantive or adjective) to which an article and a

preposition are attached, in such case the particle of negation

is placed before the article and before the preposition." It

is true that in many cases the negation belongs properly to

the verb, even when preceded by it (e.g. Thuc. i. 5, f/yovfievcov

avBp&v ov Tiii aSwaraTaTav) ; but in many others such a

combination would be quite foreign to the writer's meaning

(e.g. Arrian, Exp. Alex. vii. 23, 12, ovk hrl /xeyaXots fieydXat

SieaTrovSa^ero, which does not mean, u he applied not great

diligence to great things," but, " he applied great diligence

to things which were not great") ; and in some it would be

mere pedantry to insist upon it (e.g. Thuc. iii. 57, el Se irepl

■qfiwv yvd)crea-6e fit) rci el/cora, i.e. " things unseemly ; " see

other examples in Poppo's Prolegg. vol. i. p. 303). It is

therefore quite possible that the reading of A at 2 Mace,

vii. 28, ovk e'J ovtwv (instead of eg ovk ovtwv, the reading

of B) eTTOLTjaev aiira 6 0eo?, is the right one, corresponding
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to the regular Hebrew idiom, imo vb = " out of no-thing." 1

Neither is there in the clause before us any grammatical

necessity for connecting fin with the verb yeyovevai, as is

done by Beza, Huet, Seb. Schmidt, Bengel, etc., and most

moderns, except only Steugel, Bretschneider, and Ebrard.8

The sense indeed remains, whichever way we take the fir),

essentially the same, and the same difficulty of interpretation

will have to be encountered. Whether we render the clause,

" tliat so the visible (universe) might not (seem to) have come

into existence from visible things" or " . . . might (be seen to)

have come into being out of things invisible," the question still

remains, in the case of the former rendering, " If not from

visible things, from what things then did it come into being?"

in the case of the latter, " What are those things invisible

out of which it came ? "—in both cases essentially the same

question. The obvious answer would be, "Not out of visible

tilings, but from the word of God ; " or, " Out of things

invisible, i.e. the divine word." But this answer is unsatis

factory, although most moderns would appear to be satisfied

with it. For if we choose the construction sk fir) fyawofikvwv,

it does not seem that such a term as fir) (pacvo/ieva, or, not to

insist on the plural, firj fyaivofievov, would be a suitable one

to designate the divinely but inaudibly spoken word ; or if

we take the other construction, fit) <ye>yov€vai, one does not

see why, the author's intention being to deny the origination

of the visible universe from other visible things, he should

change the term, and write etc <f>aivofitv<ov instead of etc

fiXerrofievcov, or even e£ oparwv. Neither do we say the

world came into being " from" or "out of," but "through"

1 Saadia says, in bis Emunoth ice-Dl-oth i. 4, in reference probably

to the Cabbali8ts: "I have met with people who do not indeed go so

far as to deDy that there was a Framer of the visible universe, but who,

thinking it impossible that anything could have come out of nothing

"13*T)» and seeing that the Creator was the only being in

existence at the time of the creation, maintain that He created all things

out of His own substance."

s To whom may also be added Tholuck, of whom Krabbe writes (de

temporali ex nihilo Creatione, p. 20) : Frustra hanc interpretationem (the

trajectional t* fty (pctmoftiuoit) revocare et defendere sluduit Tholuceius.
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or " by means of," the word of God. Shall we then assume,

with St. Chrysostom, Theodoret, Luther, Valckenaer, Chr. Fr.

Schmid, and others, that iic fit) <f>aivofiepcov is equivalent to

" out of nothing" or " not out of anything?" If that were

really the sense here, the expression chosen could hardly be

more unsuitable or less ambiguous ; for that which does not

appear, or is not obvious to the senses (the antithesis shows

that such must be the meaning here of fj,rj (paivofievav), is

not therefore unsubstantial, or absolutely non-existent. The

very opposite to this is the fundamental assumption on which

the doctrine of this epistle rests, viz. that the super-sensual

(rd fit) <f>aiv6(j.eva) alone has true being or reality, in accord

ance with the Pauline axiom (2 Cor. iv. 18), ra fiXeirofieva

Trpoa/caipa, to Be fir) pkenrbfieva almviu (which alone might

have sufficed to convince Lunemann of the unsoundness of his

position, that the negative particle, if meant to be attached

to tpaivopevwv, must have been ov here, and not firj). The

sacred writer's meaning must then be, that the world came

into existence, by means of the word of God, out of the non-

phenomenal, or, by means of the word of God, not out of

the phenomenal. The question then would be : What is

this "non-phenomenal?" or, What is the antithesis unex

pressed to that which is here called " the phenomenal ? "

Various answers have been given.

Some interpreters have proposed the chaos which pre

ceded creation—the " Thohu wa-Bohu" of Gen. i. 2— as

being meant by the rd fir) tjxuvofieva, or as the antithesis to

the ra ^awo/xeva, of which the writer of our epistle is here

speaking. (So Cajetan, Estius, Schlichting, Hammond,

Limborch, Calmet, Baumgarten, M'Lean, etc.) The LXX.

rendering of lfUl inn is, at Gen. i. 2, aoparos teal aKmaa-Kev-

octto?, with which compare Wisd. xi. 18, and also Jer. iv. 23,

where the Sept. rendering of imi inn is simply ovOev, nothing

ness. The ancient Jewish interpretation of " Thohu" was

the absolutely formless material, or matter without any defi

nite existence—matter in its non-apparent, non-phenomenal

condition. The Tliohu of Genesis might certainly be so

understood without attributing to it the eternity of Plato's
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fir/ 8v, or the Hyle of Gentile philosophy ; and Philo is careful

on this point to avoid the imminent danger of infringing on

the scriptural idea of creation. But the conscientious inter

preter of Scripture must refuse here to read, as it were

between the lines, a sense for this pif e/c <paivo/j.eva)v which

has no support in any other passage of the New Testament,

and which requires careful cleansing from philosophic dross

in order not to be directly anti-scriptural. No objection of

this kind, or any derived from the analogia fidei, can be laid

against Ebrard's interpretation, who explains the firj e'« <f>aiv.

with reference to the divine powers exercised in the work of

creation, and forming, as it were, the contents of the divine

prj/Ma, nor against Tholuck's former reference of /m) etc <f>aiv.

to " the invisible causality of the divine omnipotence."

Ebrard's words are : " The plural firj <f>aiv. cannot be taken

to mean mere nothingness, nor to stand for the confused and

extra-phenomenal realm of chaos : these /irj tyuvoptva must

rather be invisible powers, to the recognition (v6rjai<i) of

which the eye of faith is raised by the contemplation of the

visible (to fiXe-tro/jievov)." This view is attractive ; but I

hardly think we could properly say of the divine Svvdp.ei<;

(which play so great a part in the system of Philo (e.g. i.

556. 20), and which in other systems of Jewish theology

are supposed to be referred to in the plural cnta) that the

world was made (not oV civtcov, but) e'f avrmv. I should

therefore much prefer a different though similar mode of

interpretation, which may also be illustrated by the language

of Philo (ii. 261. 47), and which is found in Primasius and

the schoolmen (e.g. Aquinas) ; namely, that these pr) <paiv6-

fieva are the divine ideas from which the visible universe

sprang into being, andwhich were drawn from their divine

seclusion in the mind of the Creator, by means of the creative

word, into the region of mundane phenomenal reality. Com

pare Philo i. 4. 37 (e'f wv Koa-fiov voryrov avaTr\aap.e.vo%

aTrerekei rbv aladryrov irapaSeLjfiaTi ypaifievo<; iieeiv<p) and 42

(where he says that 6 e/c toiv IBe&v «:oV/io? has its place in the

Logos), together with i. 7. 47 (o aacofiaros kc<t/jlo<; ijSt] irepa<;

tifcev i$pv8el<; Iv r&> 0el<p \07aj, 0 Se ala6ijTO<; irpb<; irapd
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Beiry/xa tovtov ereXeiovpyeiTo), — thoughts which have an

inward and necessary connection with the great fact revealed

in the N. T., that God made the world by means of His

Logos (i. 2, comp. with John i. 3), which has now been

revealed to us in these last days in the person of Jesus

Christ. Hofmann himself, with all his antipathy to acknow

ledging any relation between Alexandrinism and the New

Testament, comes very near to this view.

If, then, that view be correct which I have elsewhere

endeavoured to establish (Bibl. Psych, pp. 23, 24, etc.), that

it is indeed a scriptural notion, that all events in creation

and developments in history have had from eternity their

spiritual images or archetypes in the mind of God; that the

divine plan or idea of the universe that is to be, preceded the

realisation of the universe as it is ; and that there is therefore

a world of ideas as well as a world of actualities having the

divine Logos for its centre and point of union ;—if this

notion be at once scriptural, and (with certain modifications)

Platonic, and Alexandrine, and if one fundamental doctrine

of our epistle be, that there is an archetypal heavenly world

containing the types and ideas of this (comp. ch. viii. 5 with

Philo ii. 146. 35, t5>v /leWovrav airoTekeladai awfjuzTcov

acrafiaTows t'Sea?), there does seem much to recommend the

view that the fit) (pawo/ieva of our text (or the antithesis

understood of these <j)aiv6/j.eva) are the divine ideas in their

unrealized condition. (So Alb. Magnus, Kibera, Molina.)

Even Standenmaier, while making it the business of his life

to expose the unscriptural nature of the philosophical doc

trine of ideas, and to oppose the identification of the idea

of the world with the divine Logos, is inclined to this view.

Bisping also decides for it, and it appears to me the right

one.

If, then, we take fit) en tfxuvofievwv together, the divine

ideas are the invisible ground and origin from which God,

by means of His creative word, drew forth into existence

the visible universe ; but if we prefer to connect fnj with

yeyovevai (as I myself finally incline to do), we must then

assume an ellipsis of d\\' Ik vorjjwv, and these vorjTa will be
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the same ideas as the invisible archetypes of the visible frame

of things derived from them.

The ordinary interpretation gives no adequate explanation

of the substitution in the latter clause of (paiveadai for the

fSkeireaOai of the former ; nor with it is there any proper

antithesis in the prjfmTi rod &eov, which is regarded as a

medium of creative energies, not the ground or substratum

of creation itself.

At the same time, we would make no rash assertion as to

the inner thought of the sacred writer here. Parallels from

Philo may easily mislead an incautious interpreter. What

Philo meant cosmologically is in our author's use changed

and transubstantiated into theological and soteriological

meanings and applications. Whether he thought of, or

would admit, the cosmological meaning, is subject to doubt ;

but Scripture elsewhere seems to me to teach plainly enough

that there is an upper heavenly world containing the arche

types and patterns of this (Matt. xxvi. 29). The present

world is anagogical, ever pointing up to higher things—ami-

Tvira TWf d\T)6ivu>v. It is faith, and faith only, resting on

the revealed creative word, which penetrates through the veil

of phenomena to the divine super-sensual ground behind it.

Creation itself is a postulate of faith. The very formation

of the stage of human history, on which God's dealings with

man have been displayed, is a fact disclosed only to faith.

Having laid down this position, the writer proceeds, with

the clue of Scripture statements in his hand, to review the

enterprises and accomplishments of faith throughout the

course of sacred history.

Ver. 4. By faith Abel offered unto God a sacrifice of more

worth than Cain, through which he obtained witness that he was

righteous, God bearing witness unto his gifts : and thereby he,

being dead, yet speaketh.

JIi'oTet belongs grammatically to Trpoo-qveyicev, but logi

cally it governs the whole sentence, both character and con

sequence of Abel's conduct being referred to faith as their

ground and motive. It was both an act and a reward of
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faith, that Abel offered to God irKelova Bvalav irapc Kaiv. "a

greater " (inwardly so, potiorem), " better" u more excellent,"

" more effectual sacrifice " (comp. iii. 3, Matt. vi. 25, where,

as frequently elsewhere, ifkewav is used of that which excels

in inward worth) " than Cain "—" before " or " beyond Cain "

(prce Caino)—whose sacrifice (the Mincha or vegetable offer

ing is called BvaLa at vii. 27) had not so great, or rather no

value at all before God (yrapcL Kdiv, like iii. 3, irapa Mcovo-fjv,

does not, however, require to be interpreted by assuming an

ellipsis for irapa rr/v Qvaiav tov K.). The relative St' 77? is

to be referred to irurrei, not (as by Cramer and Hofmann)

to Ovcrlav. IIwTi? is throughout the main thought (comp.

iv. 7, 39). Abel offered by faith, and through faith (Sia

t^? iriareai) he obtained the witness that he was a righteous

man. So he is called by the Lord's own mouth (Matt, xxiii.

35 ; comp. 1 John iii. 12). But that this later witness is

not that which (as Primasius thought) is here referred to, is

evident from the following present participle p,apTvpovvro<;

(instead of napTvprjaavrosi), which along with the em rot?

S&5/301? airrov shows that the reference is to the actual history

as recorded in the Old Testament : ical eireiZev 6 ©eo? £7ri

"AfteX, Kal iirl Tot? Soyjots avrov (Gen. iv. 4). This "look

ing" Dy God upon Abel and his sacrificial gift involved a

recognition that he was righteous ; that is, so conformed in

disposition and conduct to the divine will, that God could

vouchsafe him a favourable regard.

The sacred writer but briefly recapitulates the Old Tes

tament narrative, yet so as to throw considerable light upon

its inward significance. The terms of the narrative seem

to imply that the reason for the different acceptance of the

two offerings might be found in their external character.

Not, however, such a difference as suggested by the Em

peror Julian, when he says, Ti/iorepa tow a^v^tav iarl

ep^fvjfa tg5 ^rnvri Kal £ow}s alritp 0ea> (Cyr. Alex, contra

Julian.) ; for each brother offered of that which he pos

sessed, and in accordance with his special work and calling.

The difference to which the narrative itself points was of

another kind. Abel's sacrifice was of the .firstlings (nvnaa)
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of his flock, but Cain's was not an offering of first-fruits

(Dni33 nruo). Abel offered his first and best (of the firstlings

of his flock, and of the fat thereof) ; Cain offered only

that which came first to hand. The outward difference be

tokened also an inward one. Omne quod datur Deo (says

St. Gregory the Great) ex dantis mente pensatur, unde

scriptum est : respexit Deus ad A bel et ad munera ejus, ad

Cain autem et ad munera ejus non respexit. Neque enim

sacrum eloquium dicit: respexit ad munera Abel et ad Cain

munera non respexit, sed prius ait quia respexit ad Abel, ac

deinde subjunxit: et ad munera ejus. Idcirco non Abel ex

muneribus sed ex Abel munera oblata placuerunt. Abel's

sacrifice was an expression of heartfelt thankfulness, or, as

our author says, tracing the disposition of his mind to its

root, an expression of his faith. But inasmuch as the rela

tion between God and man had been • disturbed by sin,

Abel's faith exhibited itself in recognising and laying hold

of the divine mercy in the midst of wrath and judgment,—

an aspect of his personal standing with regard to sacrifice,

which had its correlative in his offering being of a life and

of blood. Even Hofmann recognises, in Abel's sacrifice the

expression of a need of atonement felt by him. But the point

in the sacrifice on which he would lay stress is a different

one from ours. Abel, he supposes, chose for himself the call

ing of a shepherd, and offered an animal sacrifice, because

the skins of animals were by divine appointment employed

to cover human nakedness. The sacrifice was at once a

reminiscence of, and provided a relief for, sinful shame.

Cain, on the other hand, in his sacrifice only thought of the

support of natural life by the fruits of the earth. But Hof

mann will not allow the existence of any idea of substitution

in Abel's mind (Schriftb. ii. 1..141). "It was not to atone

for his sin, nor to avert the consequences of sin, death, that

Abel brought his offering, but rather to express his thank

fulness for pardon already vouchsafed, and for the tokens

of that pardon thus graciously provided." But it would

surely be a strange thing, if in the first bloody sacrifice

recorded in Scripture the intention should be quite different

VOL. II. p
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from that of all that follow. No trace is subsequently found

in Scripture of the meaning here attached to animal sacri

fices. Nor can we well imagine that the first bloody sacri

fice was offered only to express thankfulness for the pardon

of sin already vouchsafed, while in all later ones the offering

of a life and the shedding of blood was regarded as the

means of obtaining such pardon. Granted, too, that Abel's

sacrifice, like Cain's, was in one aspect a thank-offering, we

need not refuse to see that element of atonement in it which

formed a constituent of all sacrifices of the like kind that

followed. Nor can we allow the correctness of the assump

tion that Abel, in choosing the employment of a shepherd,

thought only of providing garments of skin or wool, and

not also of making use of the milk of his flock,—a use by no

means forbidden before the flood. Nor, finally, if in slaying

his victim Abel might remember with thankfulness the

grace which had provided its skin as a covering for the

nakedness of the body and its sinful shame, can we see

why he might not also have thought, in shedding its life-

blood, of the soul's life forfeited by sin. The doctrine that

the " soul * (CDJ) is in the blood, and that the blood of animal

sacrifices was u given " by God to make atonement for the

"soul" (Lev. xvii. 11), is taught in the Thorah; and in the

case of most animal sacrifices, the subsequent offering of the

fat on the altar is there expressly ordained or sanctioned.

If Abel had learned to perform the one rite, why might he

not in like manner have learned to understand the meaning

of the other? Sacrifice, in its complete form, proceeds on a

twofold assumption, or is the fruit of a twofold conviction

in the human mind : first, that we are not our own, but

God's, and owe to Him the voluntary surrender of all that

we have and are, and that gratitude for His mercies should

lead us constantly to do and express this ; and secondly, that

man in his present sinful condition is an object of divine

wrath, and cannot offer any sacrifice that shall be pleasing

to God until his sinfulness is destroyed or taken away, i.e.

has been atoned for. Both thoughts find their full expres

sion only in the bloody sacrifice. The acceptance of Abel's
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offering by Jehovah was connected with this. It is not said

tliat Abel kindled his own sacrifice: we may therefore infer

that the " respect " (regard or look) which Jehovah had to it

was a look of fire by which it was consumed (comp. Ex. xiv.

24). Theodotion renders, in accordance with this view, the

Hebrew "rf ytS"1 by teal iveirvpiaev 6 @eo?.

And by it he, being dead, yet speaketh. Having already

referred 6V ^? in the previous clause to iriffrei (as the ruling

notion both in this sentence and in the whole chapter), it fol

lows as a matter of course that we mast also refer St' avri]?

here to Trlarei, and not to 6valav. The text. rec. reads, koI

hi avrrj'; airo6ava>v en XaXeirat, with D, E, J, K, the majo

rity of mss., and (among versions) the Itala, and possibly

some others which may have taken XaXemu in a middle sense.

All later critics since Griesbach (except only Matthsei) read

XaXei with A, some twenty cursives, and probably all the

ancient versions except the Itala, and most commentators

among the fathers (e.g. Chrysostom and Theophylact). The

reading XaXelrat, gives no good sense : the middle, which

would make it equivalent to Xaket, is inadmissible ; and the

passive, = " he is honourably spoken of," hardly less so

(XaXovfiai — XaXelrai 7repl e/j.ov being nowhere met with) ;

and at best, this sense would be poor and unmeaning, with

no special force as applied to Abel. The reading XaXetrat

is due in all likelihood to the prevailing interpretation among

the fathers, as thus echoed by Primasius : adhuc loquitur, i.e.

interemit quidem eum corpore, sed ejus gloriam non potuit in-

terimere cum eo ; dum enim gloria illius in toto mundo prcedi-

catur, dum laus ejus in omnium ore versatur, dum eum omnes

admirantur, quotidie adhuc defunctus loquitur. So e.g. St.

Chrysostom : ttSk in XaXet ; tovto (namely, to XaXelv) ical

tov Ifiv <rr)fiel6v ecrriv km tov Trapa ttuvtwv aBeadat, davfid-

&o-6ai koX /xaKapt^eadai. This interpretation he connects

with another that corresponds better with the active XoXet ;

namely, that Abel still speaks to us by his glorious example,

exhorting us to follow him. (So also M'Lean.) But how

poor and unmeaning is all this I The true interpretation is

at once suggested by a reference to the original text, Gen.
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iv. 10, " Hark, thy brothers blood crieth unto me from the

ground ;" and to ch. xii. 24 of our epistle, where the blood of

Jesus that cries for mercy is contrasted with that of Abel

which cries for vengeance (comp. Rev. vi. 9-11), and for a

divine testimony on his behalf. Is it not clear as day that

XaXet must here express that cry of innocent blood, audible to

God if not to man, which proves that the righteous man even

after death is still an object of divine regard, is neither lost

nor forgotten, but lives to God still ? Calvin remarks excel

lently (referring to Ps. cxvi. 13, Heb. 15) : indepatet repu-

tari inter Dei sanctos quorum mors Mi pretiosa est. The

pres. \a\el may be, as Ebrard thinks, an historical present,

referring merely to Gen. iv. 10. But the sacred writer has

probably in mind the continued utterance of that cry in the

record of Scripture. (So Bohme.) Abel continually speaks

in Scripture, because God there refers to his speaking as a

cry which has reached His ears. It is then manifest, even

after death, what value his person has before God, what

living power resides in it still—and all that through faith !

Abel's example is now followed by Enoch's. Abel through

faith lived on before God even after death ; Enoch through

faith was delivered from the present world, without passing

through death at all.

Ver. 5. By faith Enoch was translated that he should not

see death ; and was not found, because God had translated

him : for before translation he receiveth Vie testimony that he

had pleased God.

The sacred writer adheres closely to the words of the

LXX., and in the form in which they are preserved to us in

the text of A2: eunpearrjae Be 'Evay^ tw 0ec3 . . . ical eirnpecr-

T7]o-ev 'Evwx rev 0e&) ical ofy rjupecr/ceTO Biotc (j,€Te0T)/cev avrcv

6 0eos (Gen. v. 22, 24). (HvpiaiceTo for the evpicrKero of text,

rec. is the reading of A, D, E in our text, and is adopted by

Bleek, Lachmann, and Tischendorf ; the reading of B, on

the other hand, in the LXX. is evpicrKero, and or* instead

of Sum.) The literal rendering of the original Hebrew is :

And Enoch walked with God; and he was not, because God
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took him. As Kal ov% rjvpla-Kero is an explanatory rendering

of the Hebrew wan (comp. Gen. xlii. 13, 36 ; Job vii. 8 ; and

Gesenius, Thesaur. p. 82), so fieredqicev avrov is of lnx npb :

God took Enoch (comp. Ps. lxxiii. 24, xlix. 16) into heaven

(2 Kings ii. 3, 5). The infinitive with toO (toO fir] tSetv

davarov) is a not unclassical mode of expression, and accord

ing to Winer (p. 290) is in the New Testament specially

employed by St. Luke : it expresses either a purpose (that

lie might not : comp. x. 7 ; St. Luke ii. 27, v. 7, etc.) or

a consequence (so that he did not : comp. Acts iii. 12, vii.

19). The former is the more usual force of the expression,

and not unsuitable here. It was God's purpose, in taking

Enoch away, to deliver him from the power of death, as a

reward of his faith in Himself the living God. This trans

lation is not to be regarded as a mors qucedam extraordinaria

(Calvin), but as a miraculous deliverance from death itself.

God's purpose thereby to reward Enoch's faith is begun to

be proved in the following clause : irpo yap ttJ? /j,era6ecrea><}

(avrov is to be rejected, with Lachm. and Tisch., after A, D,

It., Vulg., Copt., and several cursives) fie/uiprvprjrai evapea-

rrjKevai rw Sea> (textus receptus has the temporal augment

einjpecrr., which is usually omitted after ev and and

generally in the koivt) Bld\ficro<i). The fiefiaprvpnTat refers

evidently to the testimony of Scripture ; but a question may

be raised, whether irpo has here temporal or local significance

—whether the meaning is, that before his translation Enoch

received the divine witness that he pleased God (Schlichting,

Bengel, Hofmann), or that the scriptural witness is borne

to him that he pleased God before the record is given of his

translation (so, for example, Bleek and De Wette). The

ordo verborum seems to favour the latter view, which indeed

virtually includes the former.

The Hebrew phrase "xrrnK l^nnn (to walk with God),

expressive of the closest intimacy and uninterrupted com

munion, occurs here only (Gen. v. 22, 24), and at Gen. vi. 9

(where it is said of Noah). The Septuagint rendering in

both places is evapearelv ra> Qem, which means not only u to

be well-pleasing to God," but also " to strive to please God,"
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to lead a life well-pleasing to Him. Bengel compares St.

Paul's use of apiaxeiv, 1 Cor. x. 33, Gal. i. 10. The ex

pression had become a stereotyped one in reference to Enoch,

as one sees from Ecclus. xliv. 16, Wisd. iv. .10. Scripture

does not speak expressly of Enoch's " faith : " our author

therefore goes on to remark that faith was the basis of his

God-accepted manner of life.

Ver. 6. But xeitliout faith (it is) impossible to please : for

he that cometh to God must believe that he is, and that he be-

comeih a reioarder of them that diligently seek him.

The aSvvarov clause is purposely made quite universal :

there is no ellipsis therefore of avrov (comp. viii. 3 and ix. 23).

It is the general proposition on which the conclusion in refer

ence to Enoch is based. (Faith essential to all well-pleas

ing ; Enoch pleased God ; Enoch therefore had faith.) This

general proposition is proved by the following sentence with

Bel, which here expresses not so much a moral obligation as

a logical necessity. He that draweth nigh to God, i.e. in

order to serve or hold communion with Him (irpoa-ep-^eo-dai

ra> Qew = eyyl^eiv, vii. 19 ; Xarpeveiv, xii. 28, ix. 14 ; yip,

Ps. lxxiii. 28, Zeph. iii. 2, comp. ch. vii. 25), must have faith,

or firm belief, (1) that God is, not indeed as an object of

sense, but as a living unseen reality with whom we may hold

communion, and stand in mutual relations of love and duty ;

and (2) he must believe that he does not draw nigh to this

God in vain, that His promises to them that seek Him dili

gently (eVf>7TeM'= Heb. Bhl, Acts xv. 17, as ^vTelv = t?i53) are

no deceptions. To such he must believe that God becomes

(•ylverai), not will or shall become (yevijaerai), by a law of Ilis

being a fiiaOa-rrohoTq^, a dispenser of rewards (comp. p.io6a-

Trohoo-ia, x. 35, xi. 26). The being of God is a irpay/xa ov

fiXeirofievov ; the reward of fidelity to Him is an ekirityfievov.

The one requires faith of assured conviction, the other faith

of confident expectation. Enoch's deliverance from death

was a manifest reward of such faith. From Abel the martyr,

and Enoch the immortalized, the sacred writer now proceeds

to a third antediluvian pattern of faith—Noah the righteous.
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Ver. 7. By faith Noah, having received a divine admoni

tion of things not yet seen, taking forethought, builded an ark

for the saving of his house ; through which (faith) he passed

judgment on the world, and became heir of the righteousness

which is according to faith.

The whole sentence again is dominated by the main

notion of irio-ru, which belongs exclusively neither to ev\a-

pTjOefc nor to KareaKevao-e, but to both in turn or together, as

the practical expression of his faith. The arrangement of

words in the sentence is skilful and significant ; ■^p-qixanaOeL';

. . . coming first, as preceding in time the evXa^t)dei<i and the

KarecrKeuacre, and immediately following iriarei as its occa

sion and object. The divine admonition received by Noah

foretold the coming deluge, and the means by which he

might save his family. All this was for a time a fir]BeTra)

pXeirofievov, a thing of the future (irepl belongs here pro

perly to ■xfrnfiarurdek: it is found indeed in Plato after

ev\a/3i)8et<;, with rt but not with two?). Noah, then, after

receiving a divine warning concerning what for the present

was not an object of sight, built the ark evXafiijdek. This

might be rendered (with Luther) " fearing God" (eii\a/3. top

Oeop), or u reverencing the oracle " (ev\. top xpr/fiaTio-fiop :

so Carpzov, Bohme, De Wette, Hofmann). But the more

usual sense of evXafivOek seems here the most suitable —

" taking forethought," " in anxious care," as against the

threatened danger to himself and the world (so Bengel,

Bieger, Menken, Bleek, Ebrard, etc.). See notes on ch. v. 7,

8. One might indeed render it, with Liinemann, " in pious

forethought," " with religious anxiety" (viz. in reference to

the xpTj/j.aTicrfi6<;) ; but even that cannot be said necessarily

to lie in the word evXafiyOek (compare ev\. at Acts xxiii. 10

with the patristic gloss (of St. Chrysostom, etc.) fofi-nOek,

and the rendering in the versions (Peshito, Itala, Vulgate),

metuens). While his contemporaries, whom he did not leave

unwarned, went on in their heedless and carnal security,

Noah took all due precautions for his own safety and that

of his household : he built the ark. Compare for the like

expression 1 Pet. iii. 20 ; /a/3a>Tos used in both places almost
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as a proper name, and therefore without the article (see my

Genesis, i. 241).

The question remains, To what are we to refer SY ^?

in the final clause, " by which he passed judgment" etc. 1

Cramer, Michaelis, Bisping, Hofmann, and most ancient

commentators, refer it to /«/8<oto?. And this is not inadmis

sible, as a reference to crtorrjpla'; would be. The building of

the ark was indeed an act of faith, by which Noah prac

tically passed judgment on an unbelieving, mocking world.

But after referring St' i$? at ver. 4 to iriarei, (not to Bvaiav),

we cannot hesitate to do the same here (with Bengel, Menken,

Valckenaer, Bohme, Bleek, De Wette, M'Lean, Ebrard,

Liinemann). Ht'crret may, indeed, seem somewhat remote ;

but it gives the keynote to the sentence, which may be so

read as to bring it sufficiently near. It is also more fitly said,

that Noah condemned the world by his faith, than by his

building the ark. It was the faith which inspired that action

by which he passed judgment on the faithless generation

among whom he lived (comp. Matt. xii. 41 seq., and Rom.

ii. 27). And so, the sacred writer proceeds, thus believing,

and giving this practical proof of his belief, he became r!j<i

Kara ir'urriv hiKaiocrvvr)<; icXnpovofios. The righteousness

Kara tticttiv is not different from that which is elsewhere

called righteousness ex ir'iGTea><;. The one («e irioTeun)

designates faith as the source or ground of righteousness

(justification), the other (koto, ttiotcv) as its necessary con

dition or correlative. The "righteousness of faith" is the

same here as in the acknowledged writings of St. Paul, only

that here the doctrine and its expression are assumed as well

known ; which need not surprise us, as this epistle is at any

rate later than those to the Romans and Galatians. The

thought, too, involved in iyevero K\r)pov6p.o$ is Pauline. So,

in Rom. i. 17, St. Paul speaks of the righteousness revealed

in the gospel as a SiicaioavvT) Geov. Man is heir of the

righteousness of faith. It is not of his own earning or

deserving, but a gift, a possession, which passes over to him

from a heavenly Father. Noah is the first man of whom

the Scriptures speak as BUatos, and indeed as TeXeto? Succuoi
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(comp. Ecclus. xliv. 17 ; Ezek. xiv. 14, 20). The Thorah so

designates him at the commencement of the history of the

deluge (Gen. vi. 9). God's determination to save Noah and

his family had its ground in the general conformity of his

mind and life to the divine will. But Noah's righteousness

found its special manifestation in consequence of the faith

which received both the divine warning of approaching

danger and the divine promise of ultimate safety, and in

spired a corresponding course of action. So (Gen. xv. 6)

Abram's righteousness is indicated as the consequence of a

faith which unhesitatingly received the divine promise of a ■

natural heir, and of a posterity that should exceed in multi

tude the stars of heaven. " Righteous by," or " according to

faith," is not a single consequence of a single act of faith,

but the continuing consequence of a continuous action. But

the more decisive any particular trial of faith may be, the

more decidedly will that inward righteousness which avails

before God come forth into outward manifestation. In this

sense, then, it is said of Noah, that, believing the divine

warning and promise, and fulfilling the divine command,

strange and unexampled as it might appear, amid the ridicule

and mockery of a careless world, he became heir of the

righteousness which is determined by and conditioned through

faith.

Now follow (vers. 8-22) the examples of faith among

the postdiluvian patriarchs, the ancestors of Israel. Our

author began, as we have seen (ver. 3), with the invisible

Trpdjfia of the creation as the first object of religious faith,

and then proceeded (vers. 4-7) to set before his readers the

three great antediluvian exemplars of faith—Abel, Enoch,

Noah. In virtue of his faith, the first of these offered to

God an acceptable sacrifice ; the second led a God-pleasing

life ; the third received and fulfilled a divine prophetic word

of warning and promise. In the case of all three likewise,

faith found its reward. The first died, but even in death

was not lost to God, nor forgotten of Him ; the second died

not at all, but God took him, by miraculous translation, to

Himself ; the third was wonderfully preserved in life when
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all the world perished. Thus all three were examples of the

work of faith, and of faith's reward. From these wpecrfivTepot

of the ap-^alo^ /coer/io?, the sacred writer now proceeds to the

irpeaftvrepoi of the postdiluvian patriarchal time. All that

now follows has a special reference to a people of God which

is hereafter to be born, redeemed, and sanctified. The promise

is defined with increasing clearness in its relation to Israel.

It concerns a land in which the patriarchs are still strangers,

a Son that is not yet born, a people that hereafter is to come

into existence.

The history of the patriarchs, as introductory to that of

Israel, begins with the divine command to Abram to leave

his country, kindred, and family, and journey towards a land

which the Lord will show him.

Ver. 8. By faith Abraham, when called, obeyed, in that

he went out to the place which he should hereafter receive for

an inheritance, and went forth, not knowing whither he goeth.

The life of the forefathers of the chosen people was

throughout a life eV eKirLhi, Trap e\ir(Ba—the present in the

rudest contrast to the promised future. The history of the

patriarchs, therefore, is rich before all others in examples of

faith. Abraham's history is a continuous progress £k 7rwrreci)?

ei? ttictiv. It begins with the divine call, the purpose of

which was the formation of a God-fearing family separate

from the heathen world, and the nucleus of a future God-

chosen people. The use of the term KaXovfievo<s here would

naturally be in reference to this fact (comp. Isa. xli. 9), and

the present participle (as again at ver. 17) has the force of

a synchronistic imperfect : fide quum vocaretur A. obedivit.

Lachmann's reading (after A and D), o Kdkoifievos 'Afip.,

has therefore little in its favour. It could only mean,

according to Greek idiom, the so-called Abraham (not as

Liineinann would render it, "Abraham zoho was called");

and so it is rendered in the Itala and Vulgate, and explained

by Theodoret and Valckenaer, and generally by those who

adopt or represent this reading. (Comp. Plato, Phced. p.

86 D, hi ra> Ka\ovp.ev<p Bavarcp ; and Isocr. ad Nicocl. p. 45,
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ras Ka\ov/jLeva<; <yv(ofj.a$ ; Kiihner, § 476, 2 Anm.) But how-

unsuitable would be an allusion to the patriarch's change of

name here, seeing that did not take place till some five-and-

twenty years after the departure from Haran ! Therefore,

notwithstanding its critical recommendation, we feel com

pelled to reject Lachmann's reading, and adhere to the

/caXovfievo? of the textus receptus, which is also that of the

Peshito and of St. Chrysostom.1 A divine call was vouch

safed to Abraham. He followed that call. Wherein his

obedience to it consisted, is expressed by the following

epexegetical infinitive sentence, ei;e\6e2v eh top (the article,

which is superfluous, is omitted by Lachmann, after A and

D) roirov bv tffieXKe (Lachmann and Tisch. read, with A,

D, K, e/ieWev) Xa/iftdveiv eh Kkripovofiiav. He obediently

followed the divine call to go forth, (in that he went forth)

to the place which he was afterwards to receive as an inherit

ance. But this divine ordinance on his behalf was only

made known to him after his entrance into the land of

Canaan (Gen. xii. 7) ; he knew not in going there that that

was the final goal of his long pilgrimage : ical If-ijkSev wr;

tirurrd/i€vo<i ttov ep^erat—he went forth in obedience to the

divine admonition, not knowing whither he goeth. (For the

construction irov c. indie, comp. Acts. xx. 18, eirio~Taade . . .

ir5)<; fieff iifiwv eyevo/irjv, x. 18, xv. 36 ; see Winer, § 41, 4.)

His faith was shown in his preference of the future and

invisible for the seen and the present, and in the blindness

of his confidence, or rather in that spiritual insight which

was contented to see ,and walk only by the light of God.

This faith found fresh exercise and trial in the land of

promise.

Ver. 9. By faith he sojourned as a stranger in the land of

promise, as if it were a foreign country, dwelling in tents with

Isaac and Jacob, the co-heirs with him of the same promise.

In classical usage, rrapoiicelv signifies to dwell alongside

of or by another; in the Septuagint it represents the Hebrew

1U (which probably has the same root with the Latin peregri-

1 [Cod. Sin. has also x.aMvftwct.']
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nan), and is used specially of the pilgrim-life of the patriarchs,

and in senses derived therefrom by Philo and the Fathers.

In Philo, irapoiKelv, to dwell in a foreign land, is opposed to

KaToiKelv, to dwell in one's own land. (Comp. i. 511, 36;

310, 22 ; 416, 24 ; 417, 16, etc.) IlapoiKelv is here followed

by els, combining the notion of entrance into with that of con

tinuance iu the foreign country. Uapwicqaev is = irapoiiceiv

r[k6ev (Philo, i. 310, 22), eo abiit, ut illic tanquam peregrinus

habitaret (Valck.), several examples of which might be cited

from the diction of St. Luke. The most similar instance

would perhaps be Luke xxiv. 18, irapoiKet1; et? 'IepovaaXrjp, ;

if better attested. Comp. also Acts vii. 4, els rfv vfieh miv

KaroiKelre ; xii. 19, ei's rrjv Kaicrdpeiav Sierptfiev ; Luke xi. 7 ;

Acts viii. 40, xviii. 21, and xix. 22, rec. Instead of «? ttjv

yrjv, we must read, with Lachmann and Teschendorf, follow

ing A, I, K, and other authorities, ets yrjv tjJ? eirwyyekia^.

(The article is wanting, as in Acts vii. 4, e/e 777? XaXSafop.

It is indeed often omitted when a preposition comes before

two nouns, the second of which is a genitive, or when the

two form one notion : Winer, § 19, 2 ; Bernhardy, p. 321.)

As a strange country. So the land of promise seemed to the

outward eye. Abram entered it as a foreign country, subject

to other lords and masters, without losing heart or faith. He

entered and dwelt therein without having a foot-breadth

(comp. Acts vii. 5) which he could call his own ; and even

after his purchase of a sepulchre at Hebron (confounded

with Jacob's subsequent purchase of a similar piece of ground

at Sichem by St. Stephen under the. pressure of his rapid

recapitulation, Acts vii. 16), he still dwelt as a stranger and

wanderer in the land promised to him for an eternal inherit

ance : iv crK-nvac<; KaTOLK^ffai, fiera, ,I<raa.K koX 'Iaiccbft t&v

avyK\vpov6/J.(i3V tjJ? eirarfie\la<; rfjs avri]1;. Isaac and Jacob

are mentioned for the present, only as it were in parentheses,

Abraham remaining the chief person. They are called

air/ic\7]p. tj)? eV. tj}? aurrj'i (instead of ttJs ainr^ ctt., comp.

Luke ii. 8), not so much as being recipients of the same

promise as Abraham, as because its fulfilment was equally to

them an object of expectation. Abraham himself (and Isaac
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and Jacob after his example) made no self-willed efforts to

bring about the accomplishment of the divine promises : they

gave up all claims for the present possession of the land, and

were content to wait God's time and God's disposal. They

built themselves, therefore, no houses, had no fixed dwelling-

place, but moved about in tents (D^ns) and fragile taber

nacles (ni3D). Our author sees the motive for this voluntary

life of pilgrimage on Abraham's part in his faith and expec

tation of no earthly or temporal inheritance, but of a higher

and celestial home.

Ver. 10. For he looked for the city that hath the true

foundations, whose builder and maker is God.

The promise made to the patriarchs related, so far as the

outward word went, simply to future possession of the land

of Canaan. But their inward longing in the midst of their

earthly pilgrimage for a fixed dwelling-place rose beyond

this. Unconsciously to themselves, or at any rate not with

full consciousness, their desires reached on and upwards to

the eternal city which the New Testament reveals as the

home and expectation of all saints. Throughout the Old

Testament the desire of believers is for a rest and a posses

sion which is more and more clearly seen to lie beyond the

realm of nature and the present world. The meaning of this

desire is clearly revealed in the New Testament; and while

it already receives a partial satisfaction now in present

evangelical and spiritual blessings, its full contentment is

assured to every individual believer in a no longer distant

future. But even under the Old Testament this unveiling

began. The translation of Enoch, and afterwards of Elijah,

were glorious hints of a yet hidden glory. The ancient

belief and confession of the synagogue, which apprehended

the reception of all faithful Israelites into the heavenly

communion of the divine shechinah, and distinguished be

tween Jerusalem below and Jerusalem above (ntJB'i'E' ffW

and r6lfD~^B> D^CIt), was the outcome of revelations made

under the Old Testament in word and miracle. The idea

of a twofold Jerusalem is demonstrably older than the apos
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tolic preaching ; St. Paul, in exhibiting it, appealed to the

existing faith of Palestine, and the religious-philosophical

speculations of Alexandria. The one was strengthened and

completed, the other refined and purified, and both inter

penetrated by gospel light. There can therefore be no doubt

that " the city " which the sacred writer has here in view is

no other than the heavenly Jerusalem, which he calls else

where fieWovcra 7roXt? (xiii. 14) and ir6\i<; 0eov ^wjto? (xii.

22). It is a city which hath " the foundations." In Ps.

lxxxvii. it is said of the earthly Jerusalem, oi de/iekioi avrov

ev toZ? opeai rot? 07/04? ; and of the heavenly at Rev. xxi. 14,

to ret^o? tj"? 7ro\e&>? e^ov ^e/xeXt'ow? owSe/ca. But here the

heavenly Jerusalem is not contrasted with the earthly city,

but with the frail and moveable dwellings of the patriarchs

in their nomad life. Qe/xeXioi is a later and less used form

of the plural than 0e(te\ia : both are found in the Septuagint.

The article rovs is introduced for the sake of emphasis.

This heavenly city alone has the true foundations which can

never be moved. And further, it is a city ^9 tc^wV^s koX

Sr]fiiovpyb<! 6 0eo?. As the heavenly sanctuary is one not

made with hands, but pitched by God Himself (viii. 2) to be

the archetype of the sanctuary on earth, so the heavenly city

here is a formation and building of God, and an archetype

of that earthly city which God had once so favoured with

His presence, and to which the hearts of the readers of this

epistle still so dangerously cling. God is its Te^Ktn??, as

having laid down its plan, and Snfitovpyos, as having framed

it accordingly. To this true and heavenly home Abraham's

faith and desires took their flight. " He earnestly expected

it;" eKZeyeaBat differing from Be^eoSai, as itctyiTeiv does from

tyjrelv. Philo says, in his manner,1 the same of the patriarchs

1 The land promised by God to Abraham (Gen. xii. 1) is, according

to Philo, Ttiihti dyuQii xatt ToKT^'/j k&I atp6opot ti/hectftw' t« yotp "hupct rov

&iov fttymKct x.a.1 zlftiu (i. 103, 44). It is that city of God to which, as

the one great Citizen (s-oX/rx;), God invites him who feels himself a

stranger here (i. 161) ; for to the soul of the wise man heaven is a

fatherland, and earth a strange country. In heaven it feels at home, and

exercises its franchise (s-oXmwT*/) ; on earth it is a stranger (vapomu)
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as the apostolic writer here. The promise made to them con

cerned, he says, a happy spiritual city, for whose franchise

they longed in the mortal bodies of their earthly pilgrimage.

But Philo's expressions, though remarkably similar, are yet

not identical with those of our author. The latter has

carefully wiped off from the mirror of the future the ob

scuring breath of philosophic speculation and allegoresis, and

is content to exhibit the naked spiritual truth freed from

all false glitter and ornamentation. And further—which is

the main matter—he avoids, or rather cuts through, Philo's

confused mixture of physical and metaphysical, earthly and

spiritual, carefully distinguishing in every utterance between

the two economies of creation and redemption, and the two

worlds of nature and grace. But that nevertheless there

is a profound connection between the two writers and their

schools of thought, remains a fact of the greatest signifi

cance. The gradual process of spiritual apprehension by

which thinkers in Israel obtained clearer views of the divine

purpose of redemption for themselves and mankind, was

one by no means broken off with the appearance of the last

canonical book of the Old Testament. To deny this were

a grave sin against historic truth, which could not remain

without its appropriate and self-inflicted punishment.

To Abraham's example of faith is now added that of his

(i. 416, 38). In this sense-bound mortal body the wise man is but

a lodger (vxTpoixti), but in the heavenly home he is an inhabitant

(x«T<wxf(). To reach that varpis (vnrpox yij) is his constant endeavour

(i. 417, 16 ; 511, 36 ; 627, 20). Into that fitiTpimlis of the super-

sensual world he will, when delivered from the bands of earth, be

safely conducted by the heavenly Fathei (i. 648, 14). The doctrine

of pre-existence is one of the unscriptural philosophemes which is mixed

up by Philo with a view that is otherwise profound and true. The

doctrine of ideas is also introduced. Philo's heavenly city is a xo'X/j

noun;, and perhaps he would therefore hardly speak of God as lnf*iovpy6{

and T*x»'T»if in reference to it. Both terms are, however, Philonic :

the first is also familiar to the Stoics and Plato. For the latter, comp.

Wisd. xiii. 1 ; and Philo, i. 47, 2, nv tt%»htit fti>o» &Khti xctt vetzrip up

tup yiytofihm ; 583, 3, i yt»»w*t x«i •nyjtntvvas vcniip ; and 583, 15,

he Bpeaks of roan as a ovfuovpyvfix tov tup x.u'Kup xai dyuSup fiouov

Ti£,»iT0«.
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consort Sarah, because it was from the faith of each com

bined that Israel was destined to spring.

Ver. 11. By faith Sarah likewise received strength to con

ceive seed even when she was past age, because she judged him

faithful that had promised.

All kinds of meanings have been found in the Kal ai'rjj

applied to Sarah here : e.g. (a) " even Sarah, the unfruitful"

(Schlichting), answering to the interpolated reading Zappa

arelpa (also crrelpa ovcra and 77 a-retpa) of D*, Itala, Vulgate,

and Syr. ; (b) " even Sarah, though a woman" (St. Chrysost.,

CEcumen., Theophyl., Bohme) ; (c) u even she who had so

long doubted" (Bleek, De Wette, Winer, Lunemann). But

all these are needless glosses on the simple text ; koI ai/Tos

having often merely the office of extending the predicate of

a former sentence to a second subject : here it associates

with the great forefather the honoured foremother of the

chosen people. No New Testament writer uses oh/to? in

the nominative so frequently as St. Luke ; and it is worth

observing that he uses Kal outo? in a similar position to ml

av-rr) (before "Zappa) here, before proper names : e.g. Luke

xx. 42, Kal oiJto? AaviS ; xxiv. 15, ical avrbs 'Irjaov^; comp.

Acts viii. 13, Xip-cov ical avTos. Even at ii. 14 and iv. 15

ical avro'i is simply equivalent to et ipse—he likewise. As

Abraham did great things by faith, so Sarah likewise, within

her womanly sphere, Buvap.iv eh Kara^oX^v o-irepp,aTo<; eXa-

/3ev. For the construction $vvap.t$ eh, compare Luke v. 17,

BvvafiK Kvplov fjv eh to laaOai afoot?, which shows that

et? introduces the action which the Bvvapv; subserves. But

KarafioXi) oireppaTos expresses in Greek the act of the hus

band, not of the wife. Bohme therefore, Stier, De Wette,

Bleek, and Lunemann propose another rendering both of

/cara/3. and airepp..—" for the founding of a family" (comp.

iv. 3 and ix. 26). Reference is also made to Plato's ■npunt)

KarafioXi) twv avBpanrav and yev&v ap^ai Kal KarafioXaL

But is it likely that the sacred writer would use koto/SoX?)

cnreppuTo<s in a different sense from that which the words

would naturally convey to every hearer and reader, from
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that in which they were taken by all the ancient commen

tators, and in which they are rendered in all the ancient

versions'? We would interpret therefore, with CEcumenius,

e&vva/Mo0T) et? to virohe^aaOai. iraihoiroibv airepfia, or with

Baumgarten, el<s to cte^eadai aireppu ica.Taf3e/3\i)fj,tvov. That

this wonderful conception of Sarah's was the result of her

faith, is further suggested by the addition, ml irapa xaipov

■f)\iKia<i—and that in contradiction to the time of life in which

she then stood (comp. Rom. i. 26, xi. 24, irapa §vo-iv).

Bleek and Liinemann take it differently : and that in con

tradiction to the {youthful) time of life which she had already

overpassed. But ^XtKia, without any addition to define its

meaning more closely, could only signify here the time of

life which Sarah had actually reached. In that sense Philo

speaks of Abraham and Sarah as vireprjKiKe<s advanced in

life. 'H\iKia itself is sometimes used for old age : e.g. 11.

xxii. 419, where it is the parallel word to yrjpa?; and Plato

says, almost as if to elucidate this passage, ol 6V fiXtidav

droKot; compare also Plut. an seni respublica gerenda sit,

c. 8, tS)v Trap' fjkiiciav to ^rjfxa koX to OTpajrfliov ftaSityvrav.

The reading et9 to reKvcbaai, with omission of ical before irapa

/caipbv 17X., and the ereicev of the textus receplus after icaL re

tained, are attempts to get rid of or to justify the apparently

inconvenient but really quite suitable conjunction. Gries-

bach began omitting ereicev, and all later critics except

Matthaei have followed his example. The xai may be re

garded as epexegetical—" and indeed when past the time of

life ;" or as intensive—" even though she had passed the time

of life ; " or as at the same time both epexegetical and inten

sive—"and even when she had passed," etc. (Hartung, i.

145). Her long barrenness would itself have required faith

in a promise of its removal r how much more, when her time

of life seemed to render it impossible ! But by faith she

drew strength out of the divine fulness, inasmuch as she

accounted the God of the promise (comp. Rom. iv. 21) faith

ful to the promise (comp. ch. x. 23). This faith of Sarah's,

answering and supporting the faith of Abraham, was now glo

riously rewarded : the promise was fulfilled in over-measure.

VOL. II. Q
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Ver. 12. TJierefore were there born even of one, and him

as good as dead, as it were the stars of the heaven in multitude,

and as the sand by the shore of the sea the innumerable.

Therefore even of one. It is a consequence of Abraham's

faith, and Sarah's, that their long fruitless marriage was

crowned with such a reward. Faith brought them the thing

hoped for. This S16 icai, thus closely combining cause and

effect, means and object, ground and consequence, is charac

teristic both of St. Luke (Luke i. 35 ; Acts x. 29, xiii. 35)

and of St. Paul. It occurs again in our epistle at ch. xiii. 12.

The promise had spoken of a posterity that should be number

less as the dust of the earth (Gen. xiii. 16) and as the stars

of heaven (Gen. xv. 5) ; or like the stars of heaven, and like

the sand on the lip, i.e. the shore, of the sea (Gen. xxii. 17).

And such indeed were born to them. It is hard to decide be

tween the readings e^ewrjO-naav (textus receptus and Tischen-

dorf, with D***, E, J, Syr., Kopt, and various Fathers)

and eyevj]0r)<Tav (Lachmann, with A, D*, K, Itala, and

Vulgate). The preposition otto (a<f> «/o?) appears to me to

favour the latter ; with iyevvrfdnaav one would rather have

expected e£ evo?. It is also uncertain whether the subject

of 676V. is rkma understood, or whether we are to regard

Ka0o)<: ra acrrpa and c!>£7el (or <u? rj) afip.o<t as virtually the

subject. The latter seems to be the simpler construction,

making icaOms, " like as" = similes, " those like." We read

(a? 7], with all the uncials, following Gen. xxii. 17 in the

LXX. From so seemingly insignificant, nay, lifeless

source (a</>' kvot Kal ravra veveKpa>p,kvov), has sprung in after

centuries a race so innumerable—the people called in their

own post-biblical poetry by the emblematical name niD^D

(where is their like ? Num. xxiii. 10). Abraham the One,

notwithstanding his aa>fM ySn veve/cpcopevov (Rom. iv. 19),

is the father of them all. Instead of Kal raira, St. Paul

always writes ital tovto. (The textus receptus has also Kal

raira at 1 Cor. vi. 8.) This Kal ravra is frequently found

in classical writers with the participle in the limiting sense

of Kaiirep. Liinemann, against the usage of the language, as

well as against logic, finds a double allusion in it to both
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Abraham and Sarah (comp. Plato, resp. ill. p. 404 B.

Homer entertains his heroes at their banquets without fish,

Kal ravTa eirl BdKarrrg iv 'EWvo-ttovto) 6vra<; ; Kiihner,

§ 667, c). So here—from one, although as good as dead.

Isaiah (li. 1, 2) refers to this great example to cheer the

hopes of the remnant of Israel in their exile : Hearken to me,

ye that follow after righteousness, ye that seek Jehovah : look

forth unto the rock whence ye were hewn, and to the shaft of

the pit whence ye were digged. Look unto Abraham your

father, and unto Sarah that bare you : how he was but one when

I called him, and blessed him, and increased him. Abraham

is here compared to a quarry from which the stones have

been hewn for a stately mansion, and Sarah to a mine

whence precious metals have been extracted. Abraham, as

the one father of such great multitudes, is repeatedly called

in Scripture " the one," almost after the manner of a proper

name ("WNn, Mai. ii. 15 ; comp. Ezek. xxxiii. 24).

Up to this point the sacred writer has exhibited the faith

of the patriarchs (of Abraham, along with Isaac and Jacob)

in its more passive aspects, as producing humble confidence

in the divine promises, patient waiting for their fulfilment,

and resigned obedience to the divine will. Before he now

goes on to speak of the work of faith, in its more active cha

racter, as the source of deeds of transcendent heroism, he

glances first at the lives' end of the patriarchs. They saw

not the fulfilment of the great promise made to them, yet lost

not their confidence in Him who gave it, and died in the

faith in which they had lived, looking onward still to a

glorious future.

Ver. 13. According to faith died all these, as not having

received the promises, but (as) having seen them from afar off,

and saluted them, and confessed that tliey are strangers and

pilgrims upon earth.

According to faith : Karh irlanv, not irtarei, by faith.

The dying of the patriarchs was not, like their patience and

obedience, a consequence of their faith, but part of the

sphere in which it was exercised. They died, as they had
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lived, in faith. The meaning of this sentence, however, is

not that they died without having received the promised

blessings, which in death they saw afar off, and saluted, etc. ;

for that would require us to take fir) Xafiovres as a pluperfect,

and the following participles as equivalent to presents, which

is not likely to have been the writer's intention. His meaning

must rather be taken to be : These all died in the attitude of

faith, as men who had not received, but only seen afar off,

etc. According to this interpretation, Kara it[<ttiv cnriOavov

is an independent sentence; and firj Xafiovres, «.t.X., gives

the ground or occasion of it,—fir) being used, not ov, because

these participles are causal in significance, and capable of being

resolved into subordinate sentences (Rost, § 135, 5). The

emphasis must be laid on iroppadev aira? Ihovres, k.t.X., not

on the previous fir) ~Kaf36vTe<;. As merely not having received

the promises, they might have died in faith, or without faith ;

but as being men who had seen and greeted afar off the

promised good, and led in consequence a pilgrim-life, they

died in the exercise of the same confident expectation—/caret

nritniv aireOavov.

The eircvyyeXlai here referred to begin with Abraham.

We cannot therefore make oinoi Trames refer back (with

(Ecumenius, Theophylact, Primasius, and others) to Abel

and all the fore-mentioned saints, except Enoch, but only to

the three patriarchs, Abraham, Isaac, and Jacob. The

plural "promises" might be understood of the one promise

made to all three of future possession of the land of Canaan ;

but inasmuch as it was a promise that contained in itself a

power of development into infinite blessings, the plural is

rightly used here, as subsequently at ver. 17. [Reception of

the promise is here, as at ix. 15, not reception of the word of

promise, but of the things foretold (comp. Luke xxiv. 49 ;

Acts i. 4). Lachmann's reading (after A), irpooSeljdfievoi, is

a poor gloss ; the other reading, KOfiiadfievot (comp. ver. 39),

is better. The addition ical Treto-devres in the textus receptm

is another gloss connecting Ihovres with cunraadfievoi: see the

commentaries of Chrysostom and (Ecumenius.] The adverb

iroppwOep belongs both to tooire? and dairaaafievoi : they saw
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and saluted from the far distance the blessings of the future.

Such an aaircuryJit we have in the mouth of the dying

Jacob (Gen. xlix. 18) : For Thy salvation have I waited,

Jehovah. It is evident from the following 6/M)\oyi]crai>Te<;

that all the participles are to be taken as pluperfects : the

reference being, in the case of Abraham, to his calling him

self irapoiKO<t koX TrapeTri&rjfios before the sons of Heth (Gen.

xxiii. 4); and in that of Jacob, to his language before Pharaoh

(Gen. xlvii. 9), when he speaks of his own and his father's

homeless wandering life on earth as a pilgrimage (comp.

Ps. lxix. 19, 54, xxxix. 13, and 1 Chron. xxix. 15), in con

trast with the rest in God, which is the true home. It is

untrue to say that the patriarchs had no thoughts of another

world, and a life there. They were said to be gathered to

their fathers before their burial, and that was a reunion, not

of corpses, but of persons. That man did not cease to exist

when the present life was ended, was a belief universal in

the ancient world ; and the patriarchs connected theirs with

the assurance of divine favour, and the hopes cherished by

the divine promises. But it lost almost all its consolation for

them by the chilling interposition of the notion of Hades,

and its lifeless gloom, over which their faith had to stretch

its hand. And so they died Kara trianv, believing in an

eternal, faithful God, the truth of His promises, and their

own abiding relations with Him. The object of their hopes,

then, was the same glorious world of the future which the

New Testament reveals, though for them its true character,

and their present hold upon it, might still be covered by an

impenetrable veil. The sacred writer here derives all this

as an inference from the terms which they used in speaking

of the present life—their calling themselves strangers and

pilgrims here.

Vers. 14-1 6a. For they that say such things declare plainly

that they are seeking after a native country. A nd if, indeed,

they were thinking of that from whence they came out, they

might have had opportunity to have returned. But now their

desire is after a better, even a heavenly (country).
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Those who, like Jacob, speak of their earthly life as

(DmjD) a wandering about in a foreign country, make it

evident, or show plainly (comp. for e/Mpavl&vai, Acts xxiii.

22, and the note at ch. ix. 24), that the object of their

search and desires is a distant fatherland, where alone they

could feci at home. And if that fatherland of which they

thus make mention, or show that they are thinking (fivrjfw-

veveiv, not here meminisse, as at ch. xiii. 7, Luke xvii. 32,

Acts xx. 31, 35, but commemorare, as at ver. 22 ; though we

might say that the two meanings are here coincident), were

that from which they originally came (ijzfjX&ov, or, as Lach-

manh, Teschendorf, Bleek, and others read, with A, D, E,

e^e^rjaav)—namely, Therah's country in the north-east of

Mesopotamia, which formed part of the primeval empire of

Nimrod—they might have had, at the time when they used

such language, an opportunity to have returned to it (el%ov

dv: Winer, § 42, 2). But now (yvv Si, not vvvl Se, the

reading of textus receptus against the mss.) the case is other

wise (vvv is here used in its logical, not its temporal sense).

Their glance is forwards, not backwards. The country they

are longing to reach is a higher and a heavenly one. It

must be confessed that we nowhere read of the patriarchs,

that they expressed a conscious desire for a home in heaven.

The nearest approach to anything of the kind is in Jacob's

vision of the angel-ladder, and his wondering exclamation

(Gen. xxviii. 17), D'DBTt nyt? nt ; but even there no desire is

expressed for an entrance into the heavenly land, but the

promise renewed of future possession of the earthly Canaan :

" Tfie land whereon thou steepest will I give to tliee." Must

we not say, then, that here again the apostolic writer of our

epistle imports New Testament ideas into the histories of the

Old ? In a certain way this is true. He does explain and

illustrate the promises and wishes of the patriarchs by New

Testament light, and gives to both an evangelical expression.

But in doing so, he discloses their true inward meaning. The

promise given to the patriarchs was a divine assurance of a

future rest: that rest was connected, in the first instance,

with the future possession of an earthly home; but their
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desire for that home was, at the same time, a longing and a

seeking after Him who had given the promise of it, whose

presence and blessing alone made it for them an object of

desire, and whose presence and blessing, wherever vouchsafed,

makes the place of its manifestation to be indeed a heaven. '

The shell of their longing might thus be of earth, its kernel

was heavenly and divine ; and as such, God Himself vouch

safed to honour and reward it.

Ver. 16b. Wherefore God is not ashamed of them to be

called their God; for he did prepare for them a city.

The verb eiraia-)(yveo-6at has here a twofold construction

—first with the accusative of the person (avrov<;), and then

with the infinitive regarded as an accusative of the action

(eTTiKa\eicr6ai). The verb eirucaXeiaOai may be taken in its

first obvious sense, cognominari. " The God of Abraham,

Isaac, and Jacob" is a name which God gives Himself at

Gen. xxviii. 13, and especially at Ex. iii. 6; and which again

is given to Him by the patriarchs, Gen. xxxi. 5, xxxii. 10.

It expresses a more than outward and transient relation.

Those whose names are so associated with that of the Eternal

One, are united to Him in a covenant of life for eternity

(as our Lord Himself argues, Matt. xxii. 31 aeq., because He

is the God only of the living). The same is virtually the

argument here—ryroipuae yap avTols ttoKiv. The aorist is

here used for the somewhat heavy and awkward pluperfect

(riToi/idicei), which is frequently the case in subordinate sen

tences (Winer, § 40, 5 ; comp. Baumlein, § 529), as a little

lower down at ver. 18 (eXaX^drj). The meaning is, that God

gave Himself, and suffered the patriarchs to give Him, that

name, because He had prepared a city for them in which He

was minded some day to receive them to Himself (Schlichting,

Grotius, Bohme, De Wette, Hofmann). Comp. eroipA^eiv

at John xiv. 2, 3. The city is opposed, as there the fiovai,

to the temporary shelter of earthly tabernacles. Philo some

what paradoxically uses 9roXtT77? of God in this sense. He

is the only abiding One, the true Citizen, with whom to have

fellowship is to have eternal life and rest. God, then, was
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not ashamed to be called the God of the patriarchs, because

He had prepared for them that eternal rest with Himself in

His own city.

And so the patriarchs died, as they had lived, in faith.

Wearied of this earthly life, death was to them a going

home. Having thus exhibited the reflex of the promise in

their disposition and character, the sacred writer goes on to

speak of the heroic deeds to which the same faith moved

them. He makes a beginning again with Abraham.

Vers. 17, 18. By faith Abraliam, being tempted, hath

offered up Isaac ; and he that had accepted the promises

offered up his only begotten son, he to whom it had been said,

" In Isaac shall be named for iliee a seed."

Abraham, in the obedience of faith, had entered the pro

mised land ; in the patience of faith, had spent many a long

decade of his earthly pilgrimage therein; in the joy of faith,

he had witnessed the fulfilment of the promise by which his

long fruitless marriage had at last been crowned ; and now

the same faith must undergo its severest trial, in order that

the victory of faith may be his also. The father of the faith

ful endured this trial, and came triumphant out of it. The

perfect tense Trpoaep^vo^ev expresses the reality of the offer

ing of Isaac on his part as an accomplished fact. Abraham

did indeed bring his son to the altar, and had stretched forth

his hand to consummate the sacrifice, when the Lord Himself

by His angel prevented the deed of blood, in order once for all

to consecrate and sanction the typical animal sacrifice in lieu

of that of human kind. But so far as Abraham was con

cerned, the offering was made (also once for all) ; and the

participle 7reipa%6p.evo<; may be taken as a synchronistic im

perfect (comp. KaXov/j.evo';, ver. 8), expressing that the whole

action from beginning to end was on God's part a trial of

His servant's faith. The following /cat is at once epexegetical,

and marks the climax—Yea, offered up his only son, or was

engaged in offering : the imperfect irpocri^epev transports us

into the midst of this wondrous act of faith, in obedience to

a divine command which was against nature, inasmuch as it
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concerned his own natural offspring, and that an only child

(the sacred writer here, as elsewhere, proves his independence

of the Septuagint, rendering, as he does, the •pw of Gen.

xxii. 2, as also Aquila, by povoyevfi, and not by aryairrjTov

o~ov, wherewith the Sept. translated their reading of the

original T*VT). The command to offer Isaac was not only

against nature ; it was also in itself paradoxical : he is bidden

to do this, who with open eyes had received and accepted

(ava8el;dfievo<;) the divine promises,—he that had heard how

all were to be accomplished in this his only begotten son !

The Trpos of of ver. 18 is to be rendered ad quern (not de quo,

as by Bengel, who refers it to Isaac, and compares Luke xix.

9) : he to whom it had been said, on iv 'Ieacuc KkrjdrjoeTai

aoi o-irepfjui. As the words in the original begin with '3, it

is a question whether on, here represents this '3, or is the

so-called on recitativum [comp. Horn. iv. 17 (Gen. xvii. 5) ;

Rom. viii. 36 (Ps. xliv. 23) ; 1 Cor. xiv. 21 (Isa. xxviii. 11),

where the same question might be asked]. That the author

of our epistle does occasionally employ this on recitativum,

is evident from ch. vii. 17 and x. 8 ; and so likewise docs St.

Paul, not only when introducing the oratio directa, as at

Rom. iii. 8, Gal. i. 23, 2 Thess. iii. 10 (comp. Luke i. 25,

61, iv. 21, etc.), but also in making citations from Scripture,

e.g. Rom. ix. 17 (Ex. ix. 16), 2 Cor. vi. 16 (Lev. xxvi. 11

seq.), Gal. iii. 8 (Gen. xii. 3),—a fact wrongly disputed by

Bleek. In the present case, it would probably be most

correct to say that our author adopts the '3 of the original,

but uses its equivalent on in the recitative sense. Three

interpretations might be given of these words to Abraham :

(1) After Isaac shall thy seed call themselves (Hofmann) ;

or, (2) Through Isaac shall a seed be called into existence for

thee (Drechsler) ; or, (3) In Isaac shall a seed be named

for thee, i.e. In or through Isaac shall it come to pass that

men shall speak of Abraham as having a seed (Bleek).

Against (1) may be urged, that we should have expected

DK'a to be expressed if that were the meaning (comp. Isa.

xliii. 7, xlviii. 1) ; and again, that God's ancient people,

though frequently called after Israel, Jacob, and Joseph, are
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only once called after Isaac (Amos vii. 9) : against (2), that

top is never so absolutely used for "call into existence" as

here (but comp. Isa. xli. 4 and Rom. iv. 17). I therefore

give the preference to (3) : In Isaac shall that race which is

properly called the " seed of Abraham " have its origin. In

Isaac as a fresh starting-point shall all the blessings of the

covenant be concentrated. Yet this his only son, the child

of promise, Abraham is to sacrifice I " God appeared in all

this," says St. Chrysostom, " to contradict God, faith to be

opposed to faith, and commandment to commandment." But

fearful as the paradox might seem, Abraham was obedient.

Ver. 19. Accounting that God is able to raise up even

from the dead ; from whence he also received him back in a

figure.

Abraham's faith appealed to the omnipotence of God, in

order not to surrender its reliance on His truth. He con

sidered that God could not be unfaithful to His own pro

mise, and must have ways and means to bring about its

accomplishment. There is no ellipsis of avrov after eyei'peiv

Swoto? : 1 the sentence is first quite general, and only after

wards applied to this particular instance. Abraham bethought

himself that God is Lord over life and death, able to kill

and to make alive. And so from the dead he did indeed

receive back his child, though only in a figure. The thought

is so clear, and so clearly expressed, that it seems lost labour

to go in search of any other interpretation. Yet, since

Camer. and Raphelius, various unusual interpretations of

vapafioXri have been attempted, attributing to it here mean

ings found in other derivatives from irapafiaKKecrQai. So

Tholuck, Whence also he carried him back in a bold adven

ture; and Liinemann, WJierefore he also received him back,

on account of his having surrendered him (to the death of

sacrifice). But although "irapdfio\o<; and irapa^oXwi have

the meanings, bold, adventurous, perilous, and the like, there

1 Lachmann reads, following A, iytipett Ji/»«t«u, which is inelegant,

unsupported by other authority, and probably derived from reminis

cences of Matt. iii. 9 and Luke iii. 8.
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is no proof whatever that TrapafioXr) was ever used in a

similar sense ; 1 nor does it seem to have once occurred to

any of the ancient commentators, who themselves spoke

Greek, and heard Greek spoken, that irapa^oKr) could here

have the meaning of "venture" or "surrender." We must

hold, then, that such renderings are themselves too adven

turous and violent to be resorted to, unless under pressure

of the greatest difficulty. But is there any such difficulty

here ? Is not the meaning which irapa^oXr) bears at ch.

ix. 9, and elsewhere throughout the New Testament, quite

admissible and intelligible in the present instance ? Wlience,

i.e. from the dead, he also received him in a figure. Some

(as Schulz, and before him Menken) would refer this to

Isaac's birth of aged parents, because KOfiL%ecr6ai has the

meaning to derive from, carry off, but not that of receiving

back. Yet Josephus (Ant. i. 13. 4) uses the same word in

the same sense as our author here. Speaking of Abraham

and Isaac after the transaction on Mount Moriah, he says,

irap' eXTTt'Sa? eatrroi/? KeKOfiicr/xevoi,, prater spem sibi redditi ;

and in like manner Philo speaks of Joseph's recovery by his

aged father as a rov aircr/vwaOevra KofMiaaaOai, deploratum

recipere. More striking proofs that Ko^ifyaQai might be used

here of the recovery, or taking back from the dead, of one

who had nearly perished in the act of sacrifice, could surely

not be found. We would translate, therefore : wide eum

etiam in parabola recepit? It may also be a question whether

we are to understand 50ev logically in the sense of " where

fore," as in the five other places of our epistle, or locally in

the sense of " whence," as we have rendered it in our trans

lation. Without iv TrapaftoXjj, the rendering, Wherefore he

received him back again (as a reward of his faith), would

1 Except perhaps in some glossators (comp. Hesychius' gloss on e«

ir«^«/3o7iflf- ix. 7rapxKivivntifi»To;, and on Thucyd. i. 131), and in one

passage in Plutarch (Arat: c. 22) adduced by Tholuck, V fatyfiaii ko.1

irttpitfi<iho», where, however, the mathematical curves are meant.

8 The rendering of Itala and Vulgate is : unde eum et in parabolam

accepit. So, in Sabatier ; but the text of the Itala, as it lies before me

in Primasiug and Haymo, is in parabola. Luther read, in parabolam :

" Wherefore he also received him back as for a figure."
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give an admissible though somewhat meagre sense. And

even with eV irapa/3. most of the ancients do so interpret

it, regarding Isaac as given back to Abraham, and received

by him as a type of the Lord's passion (Chrysostom, CEcu-

menius, Primasius, etc., and also Carpzov) or resurrection

(Theodoret and others). So quite recently Ebrard : "Where

fore he received him, given back as a type of the resurrec

tion." And who could deny the typical significance of that

transaction on Mount Moriah 1 Isaac there is a standing

type of that Son of Abraham and Son of God who carried

the wood of His own cross, and was really offered upon it,

as in reality He also rose again. Abraham is a type of

that heavenly Father who for our sakes spared not His only

Son (Eom. viii. 32), who in His turn is the antitype both of

the willing self-sacrifice of Isaac, and of the thorn-crowned

ram that became his substitute (1 Pet. ii. 24). So, again,

Isaac recovered from the dead, and espoused to a virgin of

his father's house, who, veiling herself, steps down from her

camel to meet her appointed husband, is a type of that cruci

fied One who, rising from the grave, receives at His Father's

hand the church of the redeemed, who then, in faith and

repentance, throwing herself at the feet of the ever-living

One, awaits His coming to fetch her home. These typical '

significances are not to be denied ; but we can hardly think

it probable that our author would expect such readers as

those whom he was addressing to discern all this unaided for

themselves. And this improbability is removed if we take

S0ev as simply equivalent to e* vexp&v, and interpret iv

•rrapafiokfi simply from the context : he received him from the

dead eV irapafiokfi, i.e. not in literal truth, but in a figure, as

one whom his father's heart had already resigned, and from

whom he had felt all the bitterness of separation (Bleek,

De Wette, Stier, Hofmann). So Theodore of Mopsuestia :

" After having for a short time and in a certain way tasted

death, he rose again, without having really suffered death ;

iv irapafioXy being therefore = iv evfifiokip." So Calvin :

Neque hcec spes frustrata est Abraliamum, quia hsec qusedam

resurrectionis fuit species, quod subito liberates fuit ex media
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morte. So Castellio, who renders h> irapaft. by quodammodo;

and so Beza, who renders it by similitudine : both render

ings, however, too weak to express the full meaning. Were

iv irapafioXr) merely equivalent to quasi, another term, such

as <a? eiro<i ehreiv, would have expressed the meaning better.

What the sacred writer would say is, that Abraham received

back his son from the dead, not literally, ef avaardaem

(comp. ver. 35), but iv TrapaftoXf} ai/aorao-eto?. Isaac was like

one who had really risen again. The preposition iv is used

as at 1 Cor. xiii. 10, iv alviyfia-Ti, or perhaps like iv vTroSeiy-

fiart at iv. 11, so as to be equivalent to TrapafioXrjv ovra.

The former appears to me the better explanation, though

it comes to the same thing whether we say that Abraham

received back his son figuratively, or received him back as a

figure. The xal (comp. vii. 4, and note there) belongs to the

whole clause, eV Trap. i/co/xlaaTO, marking it as reward for

Abraham's faith, that such joy was vouchsafed him after

such a sorrow.

The sacred writer proceeds, without further interruption,

with the patriarchal history.

Ver. 20. By faith Isaac blessed Jacob and Esau even con

cerning things to come.

As itio-rei in all these sentences belongs to the verb ex

pressing the main action, so here it must be taken in imme

diate connection with eiikoynaev (rjiXoynaev, Lachm., Tisch.),

and not with irepl fieXkovTwv, which is the object of the

blessing, not of Isaac's faith (jrltTTi<i irepi, conviction about

any matter, is a classical, but not a New Testament, mode of

expression). IHcrei ical irepl /j,e\\6vTa>v evkwyqaev is there

fore not = By faith even concerning things to come Isaac

blessed (Liinemann); but =By faith Isaac blessed even with

regard to the future. The Kal is not epexegetical, but inten

sive, and marks Isaac's blessing as not only an act of faith,

but a prophetic act of faith ; the tcl /leWovra, which were

the object of that blessing, being not merely pia desideria on

Isaac's part, but the divinely ordained future revealed to

him by God. The blessing and the prayer of faith exercise
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a binding power on divine omnipotence, because the whole

energy of a mind instructed by the divine mind, and of a

will united with the divine will, is therein concentrated. So

was it in the case before us. The blessing of Isaac had in it

the wondrous power of shaping and controlling the future of

his posterity, because in virtue of his faith his mind and will

had become one with the mind and will of God Himself.

(Comp. Gen. xxvii. 37 with Jer. i. 10 and other passages.)

The blessing which Jacob and Esau received from their

father was a prophetic history of the future fortunes of two

great peoples. The age-long relations of Edom and Israel

could not be more tellingly described than as a perpetual

alternation of subjection, rebellion, and re-subjngation. 'Thou,

shalt serve thy brother : and it sliall come to pass, that when

thou shalt have the dominion, thou shalt break his yoke from off

thy neck (Gen. xxvii. 40). On Jacob's blessings, however,

one dark cloud still rests : it was under an Idumean dynasty

that his own dominion and political independence came to a

close, and as yet has known no resurrection.

The sacred writer now proceeds to another prophetic bene

diction—that which Jacob imparted to the sons of Joseph.

Ver. 21. By faith Jacob a-dying blessed each of the sons

of Joseph ; and bowed himself in worship on the top of his

staff.

The reference is, in the first place, to the blessing of

Ephraim and Manasseh, recorded Gen. xlviii., and here fitly

connected with that bestowed on Jacob and Esau, inasmuch

as in both instances the second son is, against nature and

custom, preferred to his elder brother, and in this latter

instance with the full consciousness and will of the human

instrument of benediction. The blessing is therefore, on

Jacob's part, a special act of faith. It is so in all particulars:

first in the assumption of his grandchildren into the number

of the twelve patriarchal tribes, and the giving to Joseph the

double portion of the first-born son which Reuben had for

feited ; and then, in yet greater measure, in the crossing of

his hands over the heads of Joseph's sons, in order to lay the
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right on Ephraim's head, and the left on Manasseh,—a pro

ceeding for which there was no obvious occasion. That the

sacred writer lias here the narrative of Gen. xlviii. specially

in view, is evident from the use of the word arroQvr\aKU)v in

allusion to Jacob's own words (ver. 21), IBoii eya> aTrodvij<rica>

{aTTo9vr\Gicuv = to be in the act of dying, Luke viii. 42).

The word e/caaro? is used, because each child received his

special blessing ; Ephraim being the more favoured of the

two, because the dying patriarch foresaw, in the spirit of

prophecy, the future superiority of his tribe. The prediction

was not, indeed, immediately fulfilled. Manasseh, when the

census was made in the wilderness, still exceeded Ephraim

in numbers by 20,000 ; but Ephraim afterwards became, and

from the times of the judges continued to be, the greatest

of the northern tribes in political power and extent of terri

tory, and gave its name to the later kingdom of Israel.

The other act of faith recorded of Jacob in Genesis, and

mentioned here, is the irpocrKvvija-K of Gen. xlvii. 31. This

took place not in connection with the blessing of Ephraim

and Manasseh, but at the close of a previous conference

between the aged patriarch and his son Joseph, in which he

made him swear to bury him, not in Egypt, but in the grave

of his forefathers in the land of promise. The two acts are

mentioned in the reverse of their historical order (compare

ver. 22 of this chapter and ch. vii. 6), probably in order to

connect the two acts of blessing, that of the aged Isaac and

that of the aged Jacob. But the Trpoff/cvvrjcris of the latter

was also, in combination with the calm, unhesitating manner

in which Jacob arranged for his own burial in the distant

land of Canaan, an eminent act of faith. His earnest en

treaty, that Joseph would solemnly promise this, showed how

firm his reliance was on the divine promise, that the land of

Canaan should be the future home and possession of his pos

terity ; and when Joseph had given the promise, he further

showed the energy of his faith by the energy and attitude of

his thankful prayer. Notwithstanding the infirmities of old

age, and the exhaustion of approaching death, he summoned

all his bodily powers, and placed his aged limbs as well as he
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could in the position of profoundest adoration. The words

of the original Hebrew text, which clearly express this, have

been frequently misunderstood. Baumgarten, for instance,

explains them thus : " Jacob raising himself up, and so sit

ting at the upper end of his bed, bowed his head in token of

worship." But the Hebrew word is mnne'''1, se prostravit, not

Ipl, se incurvavit (from Tip). So again Liinemann : " Israel

leaned backwards over the head of his bed." But again, se

prostruere is the very opposite notion to se reclinare. Hof-

mann's explanation (Schriftbeic. ii. 2. 323) is the right one :

" Jacob turned round on his bed, with his face towards the

head of it ;" i.e., as we should say, turning his face to his

pillow, he stretched himself out in the attitude of prostrate

devotion. St. Jerome's rendering at Gen. xlvii. 31 is, ado-

ravit Deum conversus ad lectuli caput ; but here he retains

that of the Itala, et adoravit fastigium virgat ejus. Our

author follows the Septuagint, which read the ntJDn of the

original differently from the Masoretes (nstsn instead of

ntflen).1 Many ancient commentators (though not without

opposition from some) find here an allusion to Joseph's

staff, and suppose that his father, making on this occasion

a reverence to it, fulfilled the son's prophetic dream. But,

as already observed by Faber Stapulensis, the Latin render

ing ought to have been, not virgce ejus, but virgce suae : it is

his own staff on which Jacob is here said to have bowed

himself ; probably that of which he speaks, Gen. xxxii. 10,

eV TJ7 pdftScj) fiov BUffr/v tov 'lophdvrfv tovtov. On this staff

he had leaned in his pilgrimage through life ; and now

that he is come to the term of his pilgrimage, he bows over

it in worship, commending himself to that God who will

remain his God beyond the tomb (Hofmann). The devia

tion here from the Hebrew text need not disturb us. C. E.

Stuart (an American divine), in the Christian Annotator for

Jan. 1857, remarks well, in answer to those who think that

the Masoretic text should in such a case be made to yield to

1 Honcala (Comm. in Genesin), Faber Stapulensis, and Biesenthal in

his Rabbinical Commentary, suppose the divergence to be due to the

translator of a Hebrew original of our epistle.
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the divine authority of the New Testament : " Jacob's faith

remained the same, whether he worshipped on his bed or leaned

vpon his staff ; the apostle therefore did not think it necessary

to correct the Septuayint."

The omission of Jacob's benedictory farewell to his twelve

sons, in Gen. xlix., may here seem somewhat strange ; and

the conjecture naturally suggests itself, that 'I&><7//<£ may

have been a later interpolation, or even that the sacred

writer may have written exao-TOv rmv avrov vl&v /cat rwv

vitov 'Ldo-jj'0. So Bohme. But this would be far too violent

dealing with MS. authority, especially iu an epistle which is

certainly not a translation from a Hebrew original. Nor is

the conjecture needed any way. The sacred writer (see

ver. 32) is quite conscious of the fragmentary character of

his recapitulation. Jacob's first act of faith in blessing his

grandchildren (Gen. xlviii.), he seizes and makes use of for

his immediate purpose ; the second, the blessing of the

twelve patriarchs (Gen. xlix.), he passes over. Gathering,

as it were, a few flowers by the way, he leaves the rest for

the research of his readers. And now, taking up the last

thought, the allusion in irpoaenwnaev (an additional proof

that such is the allusion) to Jacob's injunctions concerning

his burial, he goes on to speak of a similar act of faith on

the part of Joseph.

Ver. 22. By faith Joseph, drawing to his end, made men

tion of the exodus of tlie children of Israel, and gave command

ment concerning Aw bones.

Neither did Joseph's heart cleave to Egypt, though in

God's providence he had come, from a slave, to be rich and

powerful there. His longings followed the direction of the

divine promises, of whose fulfilment faith assured him. If

he could not see that fulfilment in his lifetime, he willed

that his bones might ultimately rest in the land of promise,

when the time of that fulfilment should come. It was faith

that moved him to make the children of Israel swear to carry

his bones along with them in their then far-distant exodus

to the promised inheritance. In the choice of the word

vol. II. a
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reXevrav the author is guided, not by the thought of Joseph's

eventful life (Stier), but by a reminiscence of Gen. 1. 24-26,

" God will surely visit you, and bring you out of this land,

unto the land which He sware to Abraham" (ver. 24) ; in this

way he made mention of their future exodus (e£oSo?, ant).

(For /ivwfiov€veiv irepi two?, instead of rt, or two?, see

Kiihner, § 529, Anm. 1.) Joseph's last will was not for

gotten. Centuries after his departure, Moses carried up his

bones out of Egypt (Ex. xiii. 19) ; and their deposition at

Sichem is recorded at the close of the book of Joshua (xxiv.

32). There they rested in the land of his fathers, as in the

lap of the God of the promises.

The author having now passed through the book of

Genesis, which concludes with the embalming of the body

of Joseph, and its placing in a coffin, proceeds to the deeds

of faith recorded in Exodus, and connected therefore with

the person and history of Moses, whose parents, by their

faith, saved in their new-born child the saviour of their

people.

Ver. 23. By faith Moses, when born, was hid three months

by his parents, because they saw that the child was comely ;

and they feared not the ordinance of the king.

The royal ordinance {pidrar/na ; Lachmann's reading,

Boyuu, after 34 and A, is not supported by sufficient

authority) was, that every male child of Israelitish parents

should be slain. This commandment Moses' parents broke,

faith in God overmastering in their minds the fear of man.

The Greek word for parents is here iraripe^, which it is

mere perversion to render " fathers," and then make it refer

to Kohath Moses' grandfather on his mother's side, and

Amram his own father (so Bengel, Schmid, Menken, Stier,

etc.), to the exclusion of his mother Jochebed. How could

this be, when, according to Ex. ii. 2, the saving of the child's

life was chiefly due to an act of faith on his mother's part ?

The Septuagint, indeed, renders ISovre? instead of »'SoOo-a

(at Ex. ii. 3), which probably suggested the irarepe<; here ;

and yet Ezekiel, the Jewish Alexandrine tragic poet, though
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for the most closely adhering to the Alexandrine version,

makes Moses say, in his drama of the Exodus :

"EiretTa icqpvaaei /Jiev 'Efipalwv yever

T' apaevtKa plirretv nroraiibv ets fiaffvppoov.

'EvravOa prjTtjp r) re/covs' eupvirrk p.e

TpeU p,T)va<; cos efacricev ov Xadovaa Be.1

Nor could the writer of our epistle, though following the

ZScWes of the LXX., have meant to exclude Jochebed, nor

indeed does he do so : Trarepe? elsewhere is not unfrequently

equivalent to the more usual oi */ovel<s = parents, male and

female. Comp. not only Bleek's citation from Parthenius,

Erot. 10 ; but also Plato, Legg. p. 772 B, aya6u>v iraTeptev

<f>vvTL ; Dion. Hal. Ant. ii. 26, Xva o-eficoo-i (oi TraESes) rows

•jra-repa? ; and Rhet. iii. 3, iroiaw tivSiv irpoyopav Kal irwrepaiv.

The Trarepes here, then, are Amram and Jochebed. These

hid Moses three months—TpLp.t\vov. As both 6 rpipvi\vo<t

(Xen. hist, grcec. ii. 3. 9) and fj Tpi/u.i)vo<: (Her. ii. 124, and

frequently) are used, as also to rptnyvav (see Passow), it

must remain uncertain, in the absence of the article, whether

Tpi'fnjvov here is to be regarded as feminine or neuter. In

assigning a\ special motive for this act of faith (Bioti elBop

ao-reiov to iraiBiop), the sacred writer adheres closely to the

wording of the Old Testament narrative, as is done also by

Philo : yewtjOels a vai<; ev6vs otytv eve<f>rjvep aareiorepav ^

/cot' iBuHynjp, cos KaX tup tov rvpdvvov K-qpvyfiaTaiv, e<j> oaov

olov re r)v, tovs yoveit; aXoyrjo-ai (ii. 82. 6). The infantine

beauty of their child appeared to them a mark of the divine

favour, and to prognosticate a great and illustrious future,—

a token that God had great things in store to accomplish by

him, even as He had chosen the beautiful youth Joseph to

be the saviour in Egypt of the house of Israel (comp. the

dcrTeiov ret &ea> of Acts vii. 20). And tliey feared not the

king's ordinance: in this particular especially they mani

fested their faith. Against all appearances of possibility of

1 See my Geschiclite der mdischen Poesie, p. 212 (out of print—Tr.) ;

and compare Frankel, Ueber den Einjiuss der palastinens. Exegese auf die

alex. Hermeneulik, p. 116.
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success, they courageously disobeyed the royal injunction,

and performed their parental duty, looking for divine suc

cour, and the fulfilment of the divine promises. And this

they did iriarei,. Their faith was rewarded by the wonderful

deliverance of their child, and by a yet more wonderful

deliverance of the whole people through him. For the faith

which had animated his parents, and had been the salvation

of his infant life, lived on in the heart of that gracious child.

Vers. 24, 25.1 By faith Moses, when grown up, refused to

be called son of a daughter of Pharaoh ; choosing rather to be

afflicted along with the people of God, than to have a tempo

rary enjoyment derived fom sin.

The expression p,eya<; yevo/iepo<:, taken from the Sept. of

Ex. ii. 11, is simply equivalent to the irapekOwv eis r/XiKiav

of Josephus, Ant. ii. 10. 1. Moses, having reached years

of discretion and self-responsibility, refused the honourable

name and position of an Egyptian prince, or member of the

royal family. The omission of the article before dvyarpbi

$apa&>3 is intentional, to heighten the note of dignity by

universalizing it, as a king's daughter is a grander sounding

term than llie daughter of the king. All this he refused,

fiaWov eXofievos air/KaKov^elaOat, rw XaeS tow 6eov, r\ irpoa-

naipov iyeiv ap.apTta<; airoXavaiv. The construction (jiaKKov)

aipeurBai rj is a classical one : comp. Lysias, Or. ii. § 62,

Bdvarov per e\ev6ep[a<; alpovfievoi ij ^iov pxra. hovKelat.

The composite verb airyKaKov^eicrOai occurs accidentally no

where else in the range of Greek literature : KaKov-^eiv (to

ill-treat), on the other hand, and its passive (to suffer ill-

treatment), are frequently met with : the substantive KaKovyia

is found in .lEschylus and Plato. u The people of God " is

1 The additional clause between vers. 23 and 24, found in D, E

(rum fteyac ymofitnos fiuvans tou euyvimoii autrMMW tuk t«x/-

tuutv run aosA^uv avrov), is an interpolation by a later hand (comp.

Acts vii. 23-28). It is found in the Itala, and in some liss. of the

Vulgate.

2 Compare Philo, ii. 85. 48, Suyarpiooic (e filia nepos) toS tojsw-ou

/}*ai\ia(. Bohme conjectures that viir 6vycnp6( may be used here in the

sense of " daughter's son " = tvyarpiloirr*.
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the antithesis of the idolatrous Egyptian people and its

royal house, with all their unspeakable moral corruption.

The dvoXavaKs afiapTiw; is not the enjoyment of sin (gen.

obj.) ; but, as the antithesis shows, the pleasure which sin

provides,—namely, the sin of apostasy. For here is contrasted

(1) the fellowship of the people of God with this afiapria,

apostasy from God and from His people ; and (2) the afflic

tion of God's people with the worldly ease and enjoyment

which such apostasy would ensure. One of Moses' reasons

for refusing the enjoyments and the splendours of a courtly

life in Egypt is hinted in the word irpoaicaipov. He knew

them to be but temporary, and to have an eternally bitter

end in prospect. And in that conviction consisted his faith,

which looked through the deceptive appearances of worldly

good things, to their inward and essential nothingness, and

to their fearful end.1 Therefore he suffered not himself to

be dazzled by all the honours and luxury which his position

offered him.

Ver. 26. Accounting the reproach of Christ greater riches

than the treasures of Egypt : for he looked for the recompense

of reward.

This second participial sentence is subordinated to the

former, and assigns the reason which chiefly influenced

Moses in the choice he made. He estimated loss and gain

not by outward and transient appearances, but according to

inward truth and reality, which, though for the present

hidden, would one day be manifested. His judgment and

his deliberate choice, therefore, were fruits of faith. On the

one side stood the treasures of Egypt4 with their alluring

1 Comp. Philo, ii. 86 : ti)» »i/yy»wxij» xul xpoyoiiK^n f£)j>ia« Tttihilat,

rd (till tu» tiiiToinoccfiisov dyaSx, xeci ti kx/ATfilntpa Kctipoi;, tit* tTuxt

vvo^etfiuVy tcc Si Tav (pvatt yovisov, ii xxi irpof oX/yoy iKpuvianpu^ oitceiu

yoiv xoti ymjff/ee. How much more simple, and at the same time how

much more profound, is the language of our epistle !

* The correct reading, which has prevailed in critical editions since

Griesbach, is t<5» Aiyi/xrow dwavpan. The textus receptus reads run in

AiyuitTu Sma. on very uncertain authority. Lachmann's reading (after

A), run i» Aiyurnv 6w., is rightly regarded by Fritzsche and Bleek as a
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invitations; on the other, 6 oveiSitrfibt rod Xpierrov in the

fellowship of the people of God. The notion of " the re

proach of Christ" is not fully represented by the explanatory

term " reproach on Christ's behalf ; " an interpretation which

Ebrard endeavours to justify by the observation that the

promise made to the patriarchs, though Moses may not have

had any revelation on the subject, was indeed ultimately

fulfilled in Christ. But the writer of our epistle is no

modern divine, and the ultra-historical exegesis which would

fain make him so becomes itself thereby very unhistorical.

Bohme rightly refers to Acts iii. 21-23 and vii. 37, whence

it appears that from the New Testament point of view Moses

was believed not only to have hoped in the Messiah, but also

to have directly prophesied concerning Him. But even this

does not explain the genitive, " reproach of Christ," and still

less Lunemann's interpretation, "reproach such as Christ

Himself endured." Rather the ovetStcr/tto? Xpierrov is, " that

reproach which Christ endured in flis own person, and had,

or has still, to endure in His members " (Bleek). But the

question remains, How can Moses be said to have borne the

reproach of Christ in this more than comparative sense ?

Modern exegesis was the first to put this question seriously

to itself, and has found for it different answers. And, 1st,

the term may be justified by the typical connection between

Christ and His ancient people. So Hofmann, Weiss, ii. 11

seq. The reproach of Christ is no other than the reproach

thoughtless confusion of the two. Mutianns' rendering, majores divitias

existimans thesauro Egyptiorum improperium Chriati ; that of the Itala,

thesauris AZgyptum; and that of the Vulgate, thesauro ^Egyptiorum, are

all probably derived from the reading it Aiyimt?, which is also that of

St. Clirysostoin. The reading JEgyptum may be an African peculiarity,

but is probably only a clerical blunder for jEgyptiorum. The Latin text

of D (E) abounds in errors evincing the ignorance of the copyist, and

especially in this epistle, on which, from the disfavour with which it was

regarded in the Latin Church, the less care would be likely to be bestowed.

That codex, indeed, places the epistle merely as an appendix after those

of St. Paul, from which it is separated by the insertion of the sticho-

metrical catalogue of the books of the Old and New Testament, wherein

its name docs not even occur.
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of Israel in Egypt, that is, of Israel according to its covenant

vocation, not Israel according to the flesh. The reproach of

Israel is the same as the reproach of Christ, so far as He

providentially wrought in the fellowship and history of that

people a type of Himself. And therefore the sacred writer

says here, reproach of 11 Christ" not of "Jesus"—Christ

(Messiah) being the title by which the Son of God is set

forth under the Old Testament, both in its historical foresha-

dowings and in its prophetic word. u Reproach of Christ "

would accordingly be equivalent to " reproach of God's

ancient covenant people," they themselves being a type of

Christ. But, further, the explanation may be found, 2dly,

in the mystical unity of Christ and His people. So Stier :

" The whole people of God, in all ages, forms one commu

nity, of which Christ is the centre ; and even the saints of

the Old Testament were members of that one living body of

which He is evermore the head." This combination of head

and members, of Christ and Israel, is in itself a thought

thoroughly scriptural ; and by it must be interpreted the

"n "DJ? of Isa. xl.-lxvi., and its infinitely varied modifica

tions.1 Nor need we, in order to justify this interpretation,

understand by rod Xpio-rov here merely the so-called mystical

Christ of 1 Cor. xii. 12, made up of the Head, together

with its members. Eather we would say : The reproach of

Christ which Moses was willing to endure, was the reproach

of Him who was then still to come,—the reproach which He

was already enduring, in virtue of His vital mystical con

nection with the then members of His body. This mystical

interpretation includes the typical, and we therefore give it

decidedly the preference ; but in order not to fall back into

the merely typical conception, it seems that we must make

1 See my Schlussbemerkungen zu Dreclisler's Comm. zu Jesaia, iii. 866.

When Meinertzhagen says ( Vorlesvngen Uber Werth und liedeutung der

biblischen Geschichte, 18-19), " The Servant of Jehovah (in Isaiab) is not

(as it might seem) sometimes Christ, sometimes Israel, but Christ alone,

i.e. the whole Christ, Christ Himself as one with His members," he says

what is quite true of the idea in itself, but not so of its development in

that great section of prophecy.
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yet a step forward, and find a yet deeper ground for this

assumption of the presence of Christ in the Israel of the Old

Testament. And this may be done by finding the explana

tion of oveiS. t. Xp., Zdly, in the pre-existence of the Logos,

and His covenant presence in the church of ancient Israel.

So De Wette, and after him Tholuck. The " reproach of

Christ " embraced by Moses would be the same, then, as

" the sufferings of Christ" fulfilled by St. Paul, in virtue of

His eternal presence and indwelling as the Word under both

Testaments. This idea of the immanence and working of

the Divine Logos in the history of ancient Israel appears to

me a necessary addition to the typical connection asserted by

Hofmann, and the mystical unity as maintained by Stier.

And even to this may be added one more thought. We

might find a further explanation of the "reproach of Christ"

here, ithly, in that continuous preparation for the incarna

tion which constitutes the nucleus of the history of Israel,

and in accordance with which St. Augustine treats (in the

De Civ. Dei, lib. xvii. c. 11), de substantia populi Dei qtue

per susceptionem carnis in Christo est, and of which he says

there, ipse Jesus substantia populi ejus ex quo natura est carnis

ejus. But of all four modes of interpretation this last would

seem to be least likely to have been in the mind of the

Pauline writer of our epistle, on whose real meaning per

haps 1 Cor. x. 4 (comp. 1 Pet. i. 10 sq.) may throw most

light. The " reproach of Christ " would be for him the

reproach of the Divine Word indwelling in and united with

His ancient people, amongst whom He was then announcing

in types and prophecies His future advent in the flesh.1

This reproach Moses accounted greater riches, and a surer

source of happiness and pleasure, than all the dignities and

wealth of Egypt ; for aire[3\en-e et? rrjv fturdairoBoatav : he

looked away from the reproach as such, to the divine reward

beyond it. The sacred writer still lingers over this history

of Moses as the most eminent instrument of God under the

1 Philo likewise recognises the immanence of the Divine Logos in the

history of Israel, e.g. the pillar of cloud and fire ; but the equation,

Logos = Christ, ia not apprehended by him.
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Old Testament—the mediator of the law, and, through his

faith, the saviour of Israel.

Ver. 27. By faith he left Egypt, not fearing the wrath of

Hie king ; for he endured as seeing him who is invisible.

Taking Tri'trm tcarlXttrev Atywnov by itself, and bearing

in mind that Moses' first recorded act, after coming to man's

estate (fieya<; yevofievos), was to revenge his fellow-country

man on the tyrannical Egyptian, one is naturally led to

refer these words to Moses' flight into Midian ; but of that

occasion it is expressly said that he feared (i<po^9n, Ex. ii.

14) that his deed had come to light, and fled in consequence,

to escape from the wrath of Pharaoh (dve-^copnaev airo irpo-

aunrov $apau), Ex. ii. 15 ; comp. the e<pir/ev of Acts vii. 29,

the <f>6d<ra<; Be ttjv vtto/3ov\t]V Karap-aOelv ~ka.6a>v iire^eia-e

of Josephus (Antiq. ii. 11. 1), and the opyfjv a/ietkiKTOV

fiacriXecos a.Tro&ib'pdaKcov of Philo, ii. 88. 35). Attempts,

therefore, have frequently been made since Lyra and Cal

vin, to make the words refer to the departure from Egypt

at the exodus. So Calvin : omnibus expensis ad secundum

exitum refeire malo, tunc enim intrepide regis ferociam des-

pexit, tanta Spiritus Dei virtute armatus, ut furiosam illam

bestiam ultro subinde lacesseret. The expression KaTeKiirev

AtyinrTov does not exclude such a reference : see Josephus

(Ant. ii. 15. 2), Karekarov Se rrjv A. fivvl p,av6iKw. But it

is surely against it, that Moses' final departure from Egypt

at the exodus took place, not against, but in accordance

with, the wish of Pharaoh himself, although his demand

(Ex. xii. 31 sq.) was rather wrung from him by terror and

necessity than voluntarily given. The expression, moreover,

is too individual, if applied to the exodus ; in reference to

which Moses and Israel are always associated together

(comp. Isa. lxiii. 11-14) as prince and people, shepherd and

flock. The chronological sequence would also be violated

by such an interpretation, without any assignable ground.

For in ver. 28 follows the celebration of the first passover

which preceded the exodus, and ver. 29 the passage of Israel

through the Eed Sea, which formed its most characteristic
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circumstance. We must therefore renounce this means of

evading the difficulty. Those among later commentators

who have had recourse to it, are Klee, Biilime, Bleek, Men

ken (against Bengel), Bloomfield, Ebrard, Bisping, and some

others. Bengel, on the other hand, Rieger, Tholuck, von

Gerlach, and most decidedly Liinemann, adhere to the older

interpretation, which refers KareKmev to the flight into

Midian. One great point in its favour is, that none of the

ancients, Greek and Latin, ever seem to have thought of

any other. The first natural impression, therefore, must

have been from the first very strongly for it. But how, with

such a reference of tcareXnrev, are we to explain the firj <f>o-

firjOek f Lunemann's explanation is : The fear attributed

to Moses in the narrative of the Pentateuch, is quite different

from that from which the Epistle to the Hebrews pro

nounces him free. The former fear had a merely objective

character : it was simply a dread lest the consequences of a

particular act might be fatal to himself, when he found that

that act, contrary to his previous expectation, had become

known. But this kind of objective fear was quite com

patible with the subjective fearlessness of which the epistle

speaks, in virtue of which Moses retained his conviction that

God had chosen him to be the deliverer of His people, and

feared not to renounce, amid all temptations to the contrary,

his allegiance to an earthly king. This interpretation of

the firj <f>oj37]6ek, though not altogether untrue, seems, with

its distinction of objective fear and subjective fearlessness,

somewhat too artificial. But we may put the matter so :

Would the writer of our epistle have thus expressed him

self : TTiWet e<pir/ev et? <yrjv MaSiafi fit] <f>of3r)6ei<; tov Bvfiov

tov ftaaikecos ? The answer must be, Certainly not ; the

truth being, that Moses " fled" because he " feared." But

it is quite another thing to say that Moses, the son of a king's

daughter, u left" or " forsook" (icaTeXnrev) the country, in

which he held so great a position, without being deterred

(fir) (pofirjBek) from doing this by the wrath which such a

desertion of his post would entail. If such a distinction

between <f>vyeiv, from fear, and KaTaXiirelv, without fear, still
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appear to some too subtle, the following clause nevertheless

will prove that something of the kind was really in the

mind of the sacred writer : rbv yap aoparov tos 6p5>v e/cap-

reprjcrev ; i.e. for he endured, was stedfast in his purpose

(among all the hardships of a long voluntary exile1) to

remain at a distance from Egypt and its king (whose wrath

would doubtless require his return and submission, and

whose grace he might have conciliated thereby), and that

because his inward eye was fixed upon the divine invisible

King (fiao-tXea : so I would complete the ellipsis, with

Bohme). What needed he to care for the awakened wrath

of an earthly sovereign, when assured of the grace and pro

tection of the King of heaven ! The Pharaoh whom Moses

thus deserted died without having an opportunity of expend

ing his wrath upon him ; but under another Pharaoh he

returned, strengthened by divine revelations and communion

in the wilderness of Midian and Sinai, to become the saviour

of his people.

Ver. 28. By faith he has celebrated the passover and the

effusion of blood, that the destroyer of the first-born might

not touch them.

The assumption of Bohme, Bleek, and Liinemann, that in

ireirotTjicev tc trarr^a, here the notions of celebrating and insti

tuting the passover are combined, is not only of doubtful

correctness (De Wette), but decidedly wrong. The Hebrew

phrase ("r6 rtDD nby) of which it is the rendering occurs

frequently (e.g. Ex. xii. 48 ; Num. ix. 2 ; Josh. v. 10 ; Matt,

xxvi. 18), but only in the sense of " keeping" the passover.

The nearly equivalent phrase is <par/eiv to vdo-^a. The notion

may, however, be involved in the perfect ireirolnKev, that

Moses' first celebration in Egypt (the Pesach Mitzraim), as

a finished and accomplished fact, was the foundation and

inauguration of that which has continued to be observed in

after times 2 (the Pfaach Ha-D6roth). The passover proper

1 Comp. Jos. Ant. a. 11. 1 : inopi( n an rpoQiji rfxuXXaTTSTo tj5

xapTtpicc Kxr»<fpouan.

* Compare the x^offtinjixi^io of ver. 17. [The reader must bear in
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was kept on the night between the 14th and 15th of Nisan :

to this was afterwards added the feast of Mazzoth (unleavened

bread), which began on the 15th, and lasted seven days.

This feast preserved the memory of the unleavened bread

which the Israelites ate in their haste as they forsook the

land of their captivity. Here to traaya is the passover

proper, the night of preservation itself (d'HDS? b'b), with its

various ordinances. That original Mosaic celebration was

characterized by two actions in which his faith (irt'ori?) was

manifested : (1) the affusion or sprinkling of the blood of

the lamb on the two side posts and upper door-post of every

Israelite dwelling (by means of a bunch of hyssop), that

Jehovah, seeing it, might " pass over" (riDD) their houses,

and not suffer the destroying angel to enter them (Ex. xii.

7, 13, 22, 23) ; (2) the eating of the passover in haste, with

loins girt, shoes on feet, and staff in hand (Ex. xii. 11), in

expectation of departure (efoSos) at break of day. Both

these actions Moses enjoined and carried out in virtue of his

faith (iriarei), first in the divine grace which had tied itself

for that occasion to the apparently worthless and incongruent

medium of the irpoa^va-i'i rov aifia-Tos,1 and secondly in the

mind that, at the time when this epistle was written, the passover still

continued to be observed in its complete form at Jerusalem, the temple

then standing. In every other place except Jerusalem it was then, and in

every place including Jerusalem it is now (i.e. ever since the destruction

of the temple), observed in a modified form (xaa^a ftuvfionvriiui),—

namely, as a sacred family Bupper, accompanied by ancient paschal

prayers and hymns (among which the Haggadah, the Annunciation, or

showing of Ex. xiii. 8, 14, holds a chief place), the blessing and drink

ing of the four paschal cups of wine, and the blessing and eating of the

Mazzoth (cakes of unleavened bread), eaten partly as a continuance of

the ancient rite, and partly in memory of and substitution for the omitted

paschal lamb.—Tr.]

1 That divine grace, when thus sacramentally manifesting itself, de

mands faith, may be seen, for example, in the profane exclamation of a

German professor : " One must be out of one's mind to believe that it

could really have been necessary for Jehovah to see the lamb's blood on

the doorpost!" (Redslob, Stiftungund Grund der Passah/eier, p. 45.) In

things divine, whatever is proposed as an object of faith, has always

something absurd in it for the ordinary understanding.
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approaching fact of a free exodus from the land of captivity,

so long promised by God, and obstinately denied by man.

The term here employed, 7rpocr^uo-t<? tov atparos, might

seem less suitable to the original action (which the use of the

hyssop shows to have been a sprinkling : comp. Lev. xiv. 7 ;

Num. xix. 19, njrn), as to its imitation in the later rite, ac

cording to which, under the second temple, the paschal blood

was poured out at the foot of the altar.1 It must, however,

be observed that this rite, as performed before the exile, is

described (2 Chron. xxx. 16, xxxv. 11) not as a ro»BE>, out

pouring, but as a npnt, sprinkling or shedding, and that the

regular Septuagint rendering for the phrase mrrnx pit is

irpocr^eeiv to cufia.3 The following clause, "va p.rj, k.t.X.,

belongs only to ical ttjv irpocr^yacv tov at^aro? ; the atoning

power of the passover lying only in the sprinkling of the

blood, and not in the eating of it. By 6 okoOpevmv an angel

doubtless is intended, who served as the executioner of the

divine justice. In the same sense we must understand

Wisd. xviii. 25 and 1 Cor. x. 10, following 1 Chron. xxi. 12

(ayje\o<; Kvptov igoXoOpevmv) ; and so the rrnCDn of Ex. xii.

23 appears to have been already understood by Asaph when

he wrote Ps. lxxviii. 49.8 Instead of oXoOpevccv, Lachmann

and Tischendorf write, with A, D, E, oXeOpevcov, which or

thography is also preferred by Bleek. The Codex Alex, of

the Septuagint constantly substitutes e in this word for the o

of the Codex Vaticanus.4 It seems hardly worth observing

that aiircov does not belong to to. vpcoTOTOKa (firstlings of

men and cattle), but that to. irpmr. is governed by d\o9peuwv,

avTtbv by diyj) (comp. xii. 20). Luther's rendering is quite

1 See my paper, iiber den Passaritus zur Zeit des zweiten Tempels [on

the Paschal Ceremonial under the Second Temple], Luther. Zeitschrifl,

1855, 2.

s Once only it is the rendering of "]B!?, at Deut. xii. 27.

* Compare, however, Ex. xii. 13, " The plague shall not be upon

you for a destruction."

4 The verb SKaiptitoixi is found in a scholion to Odyss. ii. 59 (ed.

Dindorf, p. 82), and in those to 11. xxiv. 39, Od. xL 128 (ed. Dindorf,

p. 486). It is an Alexandrine word, but in this form only found

with o.
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correct : " that he that destroyed the first-born might not

touch them"

The great paschal night1 of the Old Testament, in the

celebrations of which the faith of Moses roused and guided

that of his people, is now followed by the great paschal

deliverance, in which the faith of all Israel was manifested

by their triumphant passage through the Red Sea.

Ver. 29. By faith they passed through the Red Sea as

through dry land ; of which making essay, the Egyptians were

swallowed up.

"Awake, awaJce, 0 arm of Jehovah" cries the prophet

(Isa. li. 9, 10) ; " awake, as in the ancient days, in the gene

rations of old. Art thou not it that hath riven Rahab, and

transfixed the dragon ? Art thou not it that hath dried up

the sea, the waters of the great deep ; that hath turned the

depths of the sea into a way for the redeemed to pass through?"

And again (xliii. 16, 17).: " Thus saith Jehovah, that maketh

a way through the sea, a path through mighty waters ; that

bringeth forth chariot and horse, army, and mighty ones ; they

sink together, they shall rise no more ; they are extinguished as

the tow is quenched" It was, on the one hand, the omni

potence of Jehovah which, by means of an east and north

east wind, swept a furrow through the waves of the Red

Sea; and, on the other hand, it was the faith of Israel

which, trusting in that omnipotence, passed through the two

fold wall of waters, which at any moment might collapse

upon them, as if through dry land : a>? Sta ^npa<; (yrj<i).

So we must probably read (adding 717?), with Lachmann,

Bleek, and Tischendorf, following A, D, E, the Itala, and

1 [Delitzsch writes, das alttest. Weihnachten, which, if rendered

literally—the Old Testament Christmas—would to an English reader be

unintelligible or misleading. The "passover of Egypt" might indeed

in one sense be called the Christmas of the Old Testament, as being the

birth-night of the typical " Son of God" (Hos. xi. 1) ; but I rather think

Delitzsch uses Weihnachten here, not so much in its ecclesiastical as in

its etymological sense, so that the proper rendering of the words would

be, the Holy Night of the Old Testament; but so rendered, the allu

sion to Christmas would be lost.—Tk.]
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the Vulgate {per aridam terrain), although the Septuagint

reads, Ex. xiv. 29, Bid %ripu<; (only). The sacred writer is

contrasting the billowy sea and the dry land, and the addi

tional yi)<; enhances this contrast. The relative ^? may be

referred either to Bid fypas yi}? (with Bohme, Kiihnoel, Klee)

or to ttjv ipvBpdv ddXao-crav. If it were quite certain that

Bid %rjpa<; jrjt 1 was in the original text, the former would

seem to me even the more probable. The phrase ireipdv

tivo<; Xa/ifidveiv may signify, (a) passively, 11 to have experi

ence of" as at ver. 36 ; or (/8) actively, " to essay or attempt"

as here. The meaning, then, is : The redeemed of Jehovah

passed through the sea as through dry land, being assured

from the first of their safety. The Egyptians made the

attempt, not knowing what the result would be : they tried

what would come of this dry land, the bottom of the sea so

woudrously dried up, and perished in the returning waters

—KaTeTtodrjoav. So the word W3B is rendered in the Sep

tuagint (Cod. Vat.) at Ex. xv. 4, while Cod. Alexandr. has

KaTerroinio-e. Bleek, in our present passage, would fain

read KaTeTrovrlad-qo-av, though on very slight MS. authority,

out of deference to the Cod. Alexandr. of the LXX., which

represents a recension of the Greek text of the Old Testa

ment very closely related (it has been supposed) to that of

our epistle. This relationship, however, is very doubtful.

The sacred writer now leaves the Thorah, rich as it is

in examples of faith, to refer to others recorded in the book

of Joshua, which rounds off the history of the exodus by

that of the conquest of the land, the second half of the

promised redemption.

Ver. 30. By faith the walls of Jericho fell down, after

they had been encompassed for seven days.

IIiaTu is here again, as in the preceding verse, to be

understood of the faith of the whole people, sustained and

stimulated by that of Joshua. With the ark of the covenant

in their midst, while seven priests preceded bearing trumpets

of rams' horns, they made procession in solemn silence round

1 [Cod. Sin. has yijf.]



272 EPISTLE TO THE HEBREWS.

the devoted city eVi kina fjfiepas—for the space of seven days

(for eirc, denoting a tract of time, see Luke iv. 25 ; Acts xiii.

31, and xix. 10 ; Winer, p. 363). When, on the seventh day,

they had completed tiieir circuit for the seventh time, the

priests blew their ranis' horns, and the people raised their

war-cry, and the walls of Jericho fell down (unsmitten by

" battering-rams or engines of war," 2 Mace. xii. 15), leaving

the wealthy city an easy prey. Instead of the singular, which

occurs twice in the book of Joshua (vi. 5, iretreiTai (avro/iara)

ra reiyr] ; and ver. 20, e-rreaev arrav to ret^o?), our author uses

the amplifying plural (Winer, § 58, 3), tcI Tefy-q eireaav (for

so we must read, with Lachmann, Tischendorf, and Bleek,1

against the hreaev of the textus receptus). For 'Iepi^m in

stead of tj)? 'Iep., see note to eh. vii. 9. Faith is here said to

be the power before which the walls of Jericho fell down,

because it was not the arm of flesh, and still less the trumpet-

blasts and war-cries of Israel, but divine omnipotence, and its

correlative in man—confident trust in that almighty power

by which the deed of wonder was accomplished. At the Red

Sea, Israel by faith escaped destruction from the powers of

nature, whereby their enemies perished ; at Jericho, Israel

by the same faith in the divine promises obtained a glorious

victory. The conquest of Jericho reminds naturally of the

deliverance of Eahab. The sacred writer subjoins, therefore,

to these two acts of faith (vers. 29, 30) on the part of Israel,

a third (ver. 31) performed by a Gentile woman who was

received through her faith into Israel's fellowship.

Ver. 31. By faith Raliab the harlot perished not with them

that were disobedient, because she had received the spies with

peace.

Kahab, before " faith came," had been no better than

Mary Magdalene, and is still surnamed rj Tropin), to the glory

of that grace by which she was redeemed, so as even to be

come an ancestress of the Lord and Saviour. (JlopvT) cannot,

as even Valcken. endeavoured to persuade himself, mean

cauponaria.) The other inhabitants of Jericho are called

1 Following A, D, etc. [Cod. Sin. also reads txw*».]
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airei0riaavTe<;, because, having heard of the miraculous deal

ings of God on behalf of Israel (Josh. ii. 10), they persisted

in their defiance, and made no submission. They fell, there

fore, under the curse of utter destruction (Josh. vi. 21),

which Rahab escaped in virtue of her faith manifested in her

receiving the spies with peace, fi€T dprjvrj<:J with unreserved

and open-hearted kindness. Her doing so was not the effect

of a weak amiability, which would have made her a despicable

traitress to her friends and country, but of an assumed belief

that Jehovah was the God of heaven and earth, and that He

had given the land to His people (Josh. ii. 9). Her faith had

been awakened by what she in common with the rest of her

countrymen had heard of the wonderful acts of the God of

Israel : it displayed itself in her receiving and protecting the

Israelitish emissaries, and found its reward in becoming her

shield and preservation in the destruction of the city. So

in her case the promise was fulfilled, o oY/eato? ex iricTeat

Zqaerai (ch. x. 38).1

The sacred writer, feeling how measureless would be the

length of his exposition of the nature and operations of faitli

if he proceeded in detail to allege other examples from the

rest of the Old Testament, now therefore suddenly interrupts

himself.

1 St. James likewise, in the well-known passage of his epistle (ii. 25),

cites Rahab as an instance of justification, but i% ipyun, not Ik iri'ono;.

That there is absolutely no discrepancy between his i £ tpyuv ioix.ccio.6n

and the vteru ov «i/»*x6iActo of our epistle, and that St. James in his

antitheses had no reference whatever to the formulas of the Pauline

school, could only be maintained in the interests of a somewhat narrow-

minded Harmonistique. In St. Paul's system t!sti; and iir.alaaic precede

tpyct, while for St. James uri'mt; and tpyct precede fiix.alu<n;. St. Paul

knows of no works pleasing to God before justification; St. James makes

justification depend on antecedent good works. With St. Paul, justifica

tion is the simple consequence of apprehending faith ; with St. James, it

presupposes other human performances as well. St. James regards works

as the ground of justification ; St. Paul neither as the whole ground nor

any part of it. Faith, according to St. Paul, approves itself as a new

divine life in the soul, fruitful in good works ; but these works are fruits

and consequences, not co-efficients of justification, which is simply the

divine correlative of a living faith. But this is a subject whicli we must

VOL. II. S
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Ver. 32. And what shall I more say f For the time will

fail me if I tell of Gideon, Barak, and Samson, of Jephthah,

David, and Samuel, and of the prophets.

Whether Xeyw, in the question koX ri eri \eya>, is indica

tive or subjunctive, cannot be positively decided. Compare,

for instance, IL xi. 837, tI r/r/gofiev, with iEschyl. Eum. 754,

785, tI pegoo (where it is a subjunctive: I sigh—what else can

I do?); or Plato, Menex, p. 244 D, fxnKvi/ev rl Bel, with Eur.

Ion, 758, eiircofiev fj aiycbfiev rj tL Bpdaofiev ; Soph. (Ed. Col.

tL Xe'£a>, vol (ppevwp eX6w ; and Plat. Legg. p. 655 B, ri irov

&v ovv \eya>fiev to ireTrXavr]Kbi fi/juv; elvai (comp. Rost, § 119,

Anm. 2). Plato has interchangeably irm Xeyco/iev—What

should we say? and 7rws Xeyo/iev—What do we say ? As in

cases like the present, the conjunctivus deliberative s. dubita-

tivus is the most natural mood, I would take it so here : And

what shall I more say ? {jcai in sense equivalent to icaiToi)

Et quid adhuc (better, amplius) dicam ? Vulg. This self-

interruption on the writer's part is rhetorical. The answer,

" I will rather break off at this point," lies in the very form

of the question ; and he can therefore at once proceed with

his reason for so doing; eirCKetyei iydp fie Sinyovfievov 6 %povo<;

treat of elsewhere. St. James does not for all this stand on the same

ground with the Judaizing opponents of the apostle of the Gentiles : he

belongs rather to that noblest section of Jewish Christianity which

admired the zeal and rejoiced in the success of the great apostle, which

gladly welcomed and appropriated all it could of his teaching, but which

could not rise at once to his level, and had not the spiritual energy and

courage to give to faith in its Pauline sense, and in accordance with

St. Paul's teaching, its true and exclusive validity. In comparing the

doctrines of each with the other, we must not forget that St. James

the Lord's brother was yet not an apostle, and acknowledge that his

most precious epistle is on this doctrine of justification one-sided ; and

that if—nay, because—it is an integral portion of the canon, it must be

interpreted in subordination to the statements of St. Paul, i.e. ex analogia

fidei. Only do not let us maintain that such interpretation is a purely

historical one. Even Clemens Romanus, though a disciple of St. Paul,

remains far behind his master in his apprehension of this truth. His

3«i viariv x.»l <P(Xoj£»/*» icuSti 'Paa/3 ij s-dpjoj is a combination of St. Paul

and St. James, affording a melancholy omen of subsequent dogmatic

developments in the Roman church.
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•jrepl, k.t.X.,—a turn of expression borrowed from the Greek

orators, as the examples collected by Wetstein and Bleek

sufficiently prove. Compare especially Julian, Orat. i. p. 341

B, eiriketyei fie raicelvov Bir/yovfievov 6 j(p6vo$} He might

also have written eirCkiiroi av fie;* but the ind. fut. is more

definite = longum est dicere. " Time" is here not time in

general, but that particular portion now at the writer's dis

posal ; though in phrases of this kind, which border on the

hyperbolical, such distinctions can hardly be said to have

been consciously present to the mind of the writer. The

author's rhetorical power is also exhibited in the bold inver

sion of 6 p^povo?, to avoid the hiatus fie 6, and improve the

rhythm.8 The examples of heroic faith, which for want of

time he can only enumerate (not speak of in detail), now

follow at the end of the sentence, in order to be close to the

relative descriptive sentences which succeed.

Lachmann's reading, rrepl TeBewv, Bapatc, Hafiifrwv,

'Ie<f)9de, AaveiB, re ical Ha/iovrjX, icai t&v irpo<p.} arranges

the names in two groups—first rulers (the judges and King

David), and then prophets (with Samuel at their head).

But the reading of the text. rec. is much better attested :

irepl TeSemv, Bapdic re icai Xafi-^roiv, Kai 'Ie<j>9de, AafSlB re

icai XafiovrjX, teal t&v irpoijyrjTwv. This reading makes three

groups : (1.) Gideon, Barak, Sampson ; (2.) Jephthah,

David, Samuel ; (3.) The prophets. And by this, notwith-

1 So also Philo, i. 867, 19, iniktfyu fie i ii/tipx . . . Iis^iohtx ; ii.

593, 21, Kxrxhfyafixi . . . txO\ifyu /a q ifiiptt ; ii. 267, 24 ixi-

hffyit fit ij fifitptt "hiytma. . . . ,—exactly the same turn of expression

as is found in Demosthenes and Libanius. (For xal ri "htya, above

= km'toi . . . might be compared Aristoph. Eccl. 298, xxnoi ri Xiya,

though Xtya there is an indicative (Yet what am I saying ?). The

question, indeed, is of a different kind from that in our text, and more

like that of the sanhedrim at John xi. 47, ri Totou/ien, ■which does not

mean, What shall we do ? but, What are we about ?—implying a resolve

to act at once energetically. See Winer, p. 254.)

2 So, again, Philo, ii. 115, 3, ix/TuVa an 6 fiio; tov fiovXofiiyov iinyelallcci

rec mAmri. In Dion. Halic. is found, in the same sense, ix/XuVoi ee»

(Winer, p. 250) ; and in Isocrates, ixA/Vo/ an.

3 The inversion is still more elegant in Lachmann's reading (taken

from A, D), 'rmtkttyu fit yip. [Cod. Sin. has also sx/X. fit yip."]
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standing Liinemann's objections, we may be content to

abide. The names do not follow in chronological order.

Gideon stands in the first group before Barak, as the greater

name of the two. [These three names of judges of Israel,

Gideon, Barak, Sampson, form a sort of rhetorical amphi-

macer (— v—).] In the second group (Jephthah, David,

Samuel), Jephthah comes first as the name of a judge ;

and Samuel follows David, as the name of the founder

of the prophetic institute, in order to be near that of his

spiritual children (comp. Acts iii. 24). Time failing the

sacred writer to speak of all these in detail, he contents

himself with a brief summary indication of some of the

great achievements of their faith, as of that of others like

them.

Ver. 33. Who through faith subdued kingdoms, wrought

righteousness, obtained promises, stopped the mouths of lions.

Ala 7ritrreo)S belongs to the whole sentence, dependent

on the relative ot, to the end of the following verse. What

particular deeds of faith the author would himself attach to

particular names of heroes, is difficult to divine ; the names

being given only as samples. But doubtless, in writing

KOT-q^wvtaavTO /3ao-ikeia<;, he would be thinking first of the

judges : e.g. of Gideon, the hero of " the day of Midian"

(Isa. ix. 3) ; of Barak (a name inseparably associated with

those of Deborah and Jael), the victor in the conflict with

the king of Hazor ; of Sampson, the invincible avenger (so

long as he remained faithful to his Nazarite's vow) of Israel

on the Philistines, and the first leader in the war of libera

tion from- the Philistine yoke (comp. Judg. xiii. 5 with

1 Sam. vii. 12 seq.) ; and finally, of Jephthah, the brave

and eloquent maintainer of Israel's cause against the king

of Ammon.1 The verb Karaymvi^eadai, belongs to the later

1 2ctft\f/up, for the Hebrew fie'DS" (Shimshon), is the same Doric-

Macedonic-Alexandrine peculiarity as in xi/x\}/sr»i cina'htiftipSijvai and

other like forms ; the t in ' It <f das is the Pulliach furtivum of the Maso-

retes, which is sometimes expressed in the LXX. by a, sometimes by t,

often omitted altogether.
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Greek, and has two meanings—to fight against, and to fight

down (subdue). Here it has the latter meaning (comp.

Lilian, v. h. iv. 8, avv 0X170*9 irafmoKKjoxK fivpidSas icarn-

r/aviaaio). The clause Karrj'y. fiacr., which applies to David

and Samuel (as well as to the judges),—to David, who by

his victories over heathen nations prepared a time of peace

and glory under Solomon ; and to Samuel, who completed

the work of liberation commenced by Samson,—is followed

by the clause elpydaavro BiKaioavvnv, which is specially ap

plicable to both David and Samuel. The phrase ipyd^eaOai

Sue. (here and Acts x. 35 ; comp. Jas. i. 20) is the Helle

nistic rendering of the Hebrew npix nby and (poet.) pIX ^ya,

Ps. xv. 2. It has in itself the widest ethical sense, but

takes a special colouring or nuance of meaning from the life

and circumstances of those to whom it is applied. David is

that king of Israel who, to the end of his life, received the

testimony that he had exercised npixi DBB>D (judgment and

justice) (2 Sam. viii. 15; 1 Chron. xviii. 14, etc.); as such,

he was a type of pnx riDX (the righteous Branch, Jer.

xxiii. 5). Samuel in his old age receives from the assembled

people this witness : Thou hast not defrauded us, nor op

pressed us, neither hast thou taken ought 0/ any mans hand

(1 Sam. xii. 4, a passage which the sacred writer seems to

have specially in view). David was a sample of one who,

in the power of faith, was a just sovereign ; Samuel, in the

same power, of a just judge. Samuel's name, however,

follows David's, not because a judge was inferior to a king,

but simply to connect the mention of his name with that of

the prophets of the monarchy, who traced back the spring

of inspiration which they enjoyed to the spiritual pentecost

of the time of Samuel. The third clause, eirerv)(ov eTrary-

<ye\i&v, applies especially, though of course not exclusively,

to them. Here, as at vi. 15, it must not be understood of

receiving divine words of promise, but of obtaining (drawing

on) their fulfilment (by the magnetic power of a personal

faith). The plural (iirayyeki&v) is purposely used, because

it was not the one great final fulfilment of the promise

which they were permitted to see (ver. 40), but only indi
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vidual or inchoate fulfilments. So Joel lived to see the

removal of the drought and of the plague of locusts ; Isaiah

the wonderful deliverance of Jerusalem from Sennacherib ;

Jeremiah the fulfilment of the promises made to him at his

prophetic vocation, and the preservation of Baruch and

Ebedmelech ; Daniel the end of the Babylonish captivity.

These, and other prophets of the God of Israel, did not

prophesy, like Balaam, against their own will, but with

faithful submission to, and in communion with, the divine.

They therefore, even in this life, had the reward of their

faith, in seeing at least partial fulfilments of what they had

foretold. That in these descriptive clauses the sacred writer

mentally follows the course of sacred history, is evident from

the next, the fourth clause, etypagav o-rofiaTa, Xeovrmv (D has

o-TOfia, but is unsupported by any other authority). It is

indeed related, both of Sampson and of David, that they

had fought with lions (Judg. xiv. 6 ; 1 Sam. xvii. 34-36) ;

but the wording of the clause evidently points to the mira

culous deliverance of Daniel, of which it is said in the

LXX. version of the original narrative, that an angel

" shut the mouths of the lions" (vi. 18 of LXX.r), « be

cause" (is added in ver. 23) " he believed {tiriarevcrai) in

his God." This angel was but the minister of God's mercy

and of Daniel's faith. It was the prophet's faith in God

which made him unapproachable by the beasts of prey.

That Daniel's history is here especially in our author's

mind, is evident from what immediately follows.

Ver. 34. Quenched the power offire, escaped the edge of

the sword, became strong after weakness, waxed valiant in

battle, turned to flight armies of aliens.

Quenched the power of fire. In this, the fifth of these

1 Theodotion has here initial*, but at ver. 22 hitDpxgt » ariftarci

tZ> Ato'vnw, where the Sept. has x*i «taux.i fit 6 &to; diro run ~hii\nat.

Comp. 1 Mace. ii. 60, Aecvifa tv Tri ocTr'hoTnTi ccvtou ippvoQyi Ik aroftctTOi

'Ktii/Tu: [Is not Delitzsch in error here in referring to the Sept., as if

the reading were tKhuatt i Ayyiho;, x.t.A., at Dan. vi. 18, instead of

i ©ti( ?]
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relative clauses (eafieaav hwap.iv Trupo<;'), the sacred writer

unquestionably alludes to the deliverance of the three con

fessors (Daniel's friends and companions) in the fiery fur

nace. Here again he passes by the angelic mediation, and

refers the miracle to that faith of theirs, -which in the utmost

need had so mightily laid hold of divine omnipotence. He

therefore says intentionally, as Theophylact observes, not ,

(f>\6ya, but b~vvap.iv irvpo<i. It was not only the flame, but

the very nature of the fire, which in the power of faith they

quenched and overcame, when they walked in " the midst

of the furnace" as in gentle soothing light and " a moist

whistling wind." 1 In the four following clauses various

allusions may be traced or imagined : e.g. in e(f>vyov tnofiara

fia'xa(pa<:.i There may be allusion to David when pursued

by Saul ; to Elijah and Elisha when persecuted by the rulers

of Israel, or beset by the armies of Syria; to Jeremiah,

Baruch, Ebedmelech, Gedaliah, in their various deliverances

in the terrible Chaldean time. In eZvvapu>8rjaav airo aade-

velas we may find a reference to such cases as that of Samp

son rising in his end out of utter weakness into new strength,

and slaying more in his death than he had slain in his life

time (Judg. xvi. 30) ; or of David closing so many a Psalm

of lamentation with words of hope and joy ; or of Heze-

kiah's recovery and prolonged life. In tyevrjOijo-av icrvypol

iv iro\ep.a> we might find reminiscences of narratives in the

book of Judges; or of David's exultant exclamation (Ps.

xviii. 30), " With Thee I break through armed hosts, and with

my God leap over walls;" or of heroic men and deeds of the

times of the monarchy. And, finally, Trapep.j3o\a$ exXivav

1 Dan. iii. 50, LXX. It is related of one of the two Protestant

martyrs at Brussels (Heinrich Voes and Johann Esche), that when

the flames of the pile rose over his head, he cried out that " he felt as

if they were strewing him with rosea."—Rudelbach, Christliche Bio

graphic, p. 269.

* Lachmann reads puxxipni; [so Cod. Sin.]. The expression is taken

from the Old Testament, and is found in St. Luke xxi. 24. The form

ftxxxi'pus instead of ftxxut'pits, like tviipn; (Acts x. 1, etc.), avmihvim

(Acts v. 2, Lachm. and Tisch.), is an Ionicism retained in the Macedo

nian-Alexandrine dialect of which St. Luke is evidently fond.
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dWorpluv might take us back once more to the glorious fore

time of Israel's history—the deeds of Gideon in the camps of

the Midianites, or of Jonathan in the Philistine stronghold.

But it seems to me more probable, that in these four last

clauses (from e<f>vyov onwards), the sacred writer, without

excluding these older deeds of faith, had more especially the

Maccabean times in view : and may be particularly alluding

to the happy escape of Mattathias and his sons into the

mountains ; the growing strength of their little troop, which

at first seemed in its weakness so insignificant ; the valiant

deeds of Judas Maccabeus in conflict with Appollonius,

Seron, and others ; and finally, the victorious wars waged by

the Asmonean heroes with the Syrian monarchy and the

neighbouring nationalities. That he should regard these

acts as triumphs of faith, need not surprise us. It has indeed

been recently maintained, that the glowing enthusiasm of

the Maccabean age was more human than divine in its cha

racter and origin, more patriotic and national than theocratic

and religious ; but the book of Daniel, in its prophetic

pictures of that very time, portrays a holy people of the

Most High at war with godless antichristian powers, and

assigns to its conflicts the highest significance in the pre

paratory developments of the kingdom of God. I therefore

hold that these last four relative clauses carry on the review

of the ancestral achievements of Israel's faith beyond the

times of the prophets and the book of Daniel, into those of

the first book of Maccabees, which in the Septuagint Bible

follows it ; and this indeed is generally conceded with re

gard to the two last clauses, being rendered the more certain

by the fact that •n-apefj.fidXtf (rono),1 in the double sense of

camp and army, is a favourite word with the writer of the

first of Maccabees, and that aXKorpioi (with a\\6<f>v\ot)

repeatedly occurs there as the rendering of D,"it or D^3J

(i. 38, ii. 7, comp. xv. 33).

After thus showing what great things faith in God has

in the heroic past been able to accomplish, the sacred writer

goes on to show what great things it has also suffered.

1 See Grimm on 1 Mace. iii. 3.
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Ver. 35. Women received their dead raised to life again ;

but others were tortured, not accepting deliverance, that they

might obtain a better resurrection.

It is possible that the future resurrection is here called

" better" in comparison with the temporal u deliverance,"

which was rejected for its sake (Heinrichs, Lunemann, etc.);

but the connection of the woman of Sarepta and the Shunam-

mite with the Maccabean martyrs makes it far more natural

to refer /cpel-novo? avao-Tao-em in the latter half of the

sentence to e'f dvaardo-eca<; in the former. Those believing

women received back their children in the way of resurrec

tion (e£ dva<TTcure<o<i) to an earthly life ; these blood-witnesses

for God gave up their own lives to obtain a better resurrec

tion to life eternal (so Chrysostom, Bengel, Schulz, Bohme,

Bleek, and most moderns). This interpretation gives also a

satisfactory explanation of the oXXot Se : the faith of those

ancient women under the kingdom of the ten tribes, with its

temporal reward, serves to enhance the far sublimer faith of

the Maccabean martyrs. As yin/aiKes is the subject of the

first clause, it is the faith of the Shunammite herself, and of

the woman of Sarepta, not that of the wonder-working pro

phets, to which in the first instance the restoration of their

children is referred. Both women showed their faith in the

appeal which they made to God's servants to help them, as in

their previous kindness to them as messengers of God. The

verb Xafielv (alluding to the \d0e tov vlov aov of 2 Kings

iv. 36; comp. 1 Kings xvii. 23) acquires here (like Kojxl-

£eo-0at, ver. 19), through the context, the meaning of recipere,

lake back again. And I see not why ef avao-Taaeco? should

be rendered per resurrectionem (as Bohme, Bleek, Schulz,

De Wette, Lunemann, will have it) = through or by resurrec

tion, and not rather (after the analogy of that Ko/j,l£eo-0ai i/c

veicpav) be understood as describing the region, so to speak,

from which the restored ones came : they received them back

from resurrection, i.e. as those who had been raised to life

again. But great as was the faith of these mothers, and

glorious its reward even in this life, there have been other

mothers nobler than they who have rather seen their chil
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dren die before their eyes than renounce their faith in God,

and His promises for the life to come. To such an instance

we now turn.

And others were tortured, not accepting deliverance. It

is universally acknowledged that the sacred writer refers,

with this aXXot Be, not only to the martyrdom of the aged

Eleazar (2 Mace. vi. 18-31), but also to that of the heroic

mother and her seven sons, related in the following chapter

(2 Mace. vii.). The antithesis of yvvalices and aWoi Be, as

well as the description, proves this reference. Both martyr

doms are related with yet fuller details in the so-called fourth

book of Maccabees, falsely ascribed to Josephus. In that

book, the instrument of torture on which Eleazar and the

seven brethren suffer1 is called rpo^ot ; and from this the

inference is correctly drawn, that rvftiravov was the name

of an instrument of torture, on which the sufferers were

stretched like the skin of a drum (distenti sunt, Vulgate),

and then beaten or otherwise ill-treated, and so with various

refinements of cruelty brought to submission or done to

death. According to this, the meaning of rvfnravL^eo-dai

here would be, first, to be stretched on the torture-wheel

{KaTaTelveaBat, irepX rov rpo%ov, or evl rov rpo^ov ), and then

{Tvp.iravov, from tvttto), including the meanings "drum"

and " drum-stick") to be thereon beaten or tortured to

death ; which latter meaning is more fully expressed by

aTroTvp.iravt%eo-dai.3 So died Eleazar, and so in like manner

the Maccabean mother and her seven sons, ov (not fiij) irpoar-

Be^dfievoi, Trjv diroXxnpao-iv, contemning and rejecting the

deliverance which the heathen offered them if they would

but deny their faith ; and that iva Kpe't,TTovo<; dvaoTdo-ea)<;

Tv^toaiv—in order to obtain a better resurrection than that

1 In 2 Mace it is only Eleazar who dies on the ri/tratat : the seven

brothers are variously tortured, mutilated, flayed, roasted ; and the

mother, according to 4 Mace, perishes in the fire.

s Elsewhere also Wl tov rp. orptphavoOai, xttri rpoxZi/ Tiv/i'^mScci.

8 See Bleek, iii. 827 ; Grimm on 2 Mace. vi. 19 seq. ; Passow, s.v.

rvpntoLia*. Photius' interpretation is inexact : to rov liuilov (the execu

tioner's) fcvhay, $ roi/f irapxliiofiiiiovs iitxfipl^fTO, xcti to ccxoTVft,Tciri£tif

itTtviv. So Pollux, viii. 71 ; and the Schol. to Aristoph. Plut. 476.
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of a mere return into the present life. " The King of the

world," cried the second of those sons, " shall raise us up,

who have died for His laws, unto life everlasting" (ets almviov

avafilwcriv &fj<>). The third, putting out his tongue, as

required by his tormentors, and stretching forth his hands,

exclaimed, " These I had from heaven ; and for His laws I

despise them ; and from Him I hope to receive them again "

(jama irdkiv eKirtfjco KOfilaraaQai). So, again, the mother

to her youngest son : " Fear not this tormentor ; but, being

worthy of thy brethren, take thy death, that I may receive thee

again in mercy with thy brethren"

Thus, with mutual encouragements, and cheered by faith-

inspired prospects of the life to come, they suffered for their

faith. That the sacred writer here confounds the martyr

dom of Eleazar with that of the mother and her seven sons,

connot be justly said ; but only that he takes from both

accounts a general characteristic of the spiritual wonder

working power of faith. But further, when we observe that

in the narrative of Eleazar's martyrdom the word fiaxmr/ov-

fievos occurs, and in that of the seven brethren the terms

/jtao-Titji aiKt^ofiepoi, e/Mrafy/zo?, and efiirai^eaOai, and com

pare these with the terms employed in the following verse,

we have additional evidence that he had here both ch. vi.

and ch. vii. of 2 Mace, in mind.

Ver. 36. Others, again, had experience of sportive

cruelties and scourgings ; yea, moreover, of bonds and im

prisonment.

As the change from a\Xot fiev to erepoi Be is quite com

mon in Greek, there is no need to raise here the question as

to a different meaning in the two words. The sacred writer

makes a fresh start with erepoi Be—not, however, without

being still influenced by the martyr-narratives of second

Maccabees—and continues to describe the sufferings victo

riously endured by faith,—his language becoming more and

more condensed in expression, and passing over into the

so-called Xifts elpofievT) (membratim s. incise dicere). The.

classical ireipav Xap-fiaveiv is not here used actively (as ver.
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29), "to try," " make trial of," but passively, "to be tried

by," " have experience of." 'Efiirair/fiol (= Hebr. D^l^sn)

are not mere " mockings," but cruel, sportive forms of ill-treat

ment of all kinds. The allusion is still to the narratives of

the Maccabees, for no instance of iftiratry/wl koX futon/ye?

can be alleged from the canonical Scriptures of the Old

Testament. Compared, however, with such momentary

sufferings, "bonds and imprisonment" would seem a yet

harder fate ; en Be, therefore, denotes here a climax, like

verum etiam (comp. Luke xiv. 26 ; Acts ii. 26). One may

think of Hanani's imprisonment by Asa (2 Chron. xvi. 10),

of Micaiah's by Ahab (2 Kings xxi.), and especially of the

long and cruel captivities of Jeremiah. From these he

returns to other cruel modes of death.

Ver. 37. They were stoned, sawn asunder, tortured, died

by sword-slaughter; wandered about in sheepskins, in goat

skins, being destitute, afflicted, in misery.

The aorist eKiQaaQnaav (describing a mode of punish

ment, or of judicial and extrajudicial murder, which was

Jewish, not heathen) transports us back to the times of the

Old Testament, and probably to the martyrdom of Zechariah

son of Jehoiada, which, as being the last event of the kind

mentioned in canonical Scripture (2 Chron. xxiv. 20-22),

our Lord connects (Matt, xxiii. 35 ; Luke xi. 51 ') with the

proto-martyrdom of Abel. Our author very probably also

refers to the fate of Jeremiah, who, according to a credible

tradition, was stoned2 to death at Daphne (Tahpanhes) in

Egypt, by his fellow-countrymen, when he rebuked them

there for their persistent idolatry in exchanging the worship

of Astarte for that of Lis. Our Lord likewise speaks in

1 The text of St. Matthew has erroneously " son of Barachias," which

St. Luke omits. It is perhaps worth observing, that the fate of the

priestly martyr was actually repeated in the case of another Zechariah

(son of Baruch), who before the destruction of Jerusalem was cut down

by two zealots in the temple, and stoned to death.—Jos. Bell. iv. 6. 4.

a See my Diatribe de Pseudodorothei tt Pseudepiphanii vitis prophe-

tamm (second half of Comm. de Habacuci proph. vita alque xtate, 1842),

p. 60 s.
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the Gospel of the stoning of prophets (Matt. xxi. 35 and

xxiii. 37 ; comp. Luke xiii. 34). And yet more probable is the

reference to Isaiah in hrpla6r)<rav, whose murder by Manasseh

is attested, according to Talm. Babli, Jebamoth 196, in the

Megittath Jochasin (an old Jerusalem chronicle and book

of genealogies), and, according to Sanhedrin 1036, in the

Palestinian Tareum to 2 Kings xxi. 16.1 That he was sawn

asunder (Pseudepiph. irpurOeh et? Bvo ; Gemara, nnDj) is a

not improbable tradition, though it may have received legen

dary amplifications. Sawing asunder was a species of cruelty

not unknown to the Jews (2 Sam. xii. 31, mjoa Die*; 1 Chron.

xx. 3, mjD3 HE', Aram. "IDJ), and worthy of a tyrant like

Manasseh, who filled up the measure of Judah's sins. The

tradition is certainly older than the 'Avafiariicbv 'Hcratov,

through which it became known to the fathers since the

times of Justin Martyr and Tertullian.'

Very puzzling, certainly, is the next term hrupaa6t]aav,

standing between hrplaS^crav and iv <pov(p fia)(alpa<; aire-

ffavov. Its use here would indeed be quite intelligible, could

it with certainty be made out that ireipav was ever used in

the sense of putting to the question, i.e. inflicting torture ;

but if employed merely in its ordinary sense of tentati sunt

(Ambr., Vulg.), " were put on trial," or " tempted to apos

tasy," brecpdcrB'naav is a very feeble and unmeaning term

in such a context. A twofold possibility must therefore be

acknowledged : 1st, Another word may have stood in the

1 This Targum has not been printed, but the passage referred to is

given in Assemani's Catal. Bibl. Vat. mss. torn. i. p. 452. It runs thus :

" When Manasseh heard the words of his prophecy, he was filled with

fury against him. His officers ran after the prophet, who fled from

them. Whereupon a palm-tree cleft open, and concealed him ; but

carpenters came and sawed through the tree, and the blood of Isaiah

streamed forth on the ground."

* Origenes in Matt. (iii. 465, ed. De la Rue) : tl it ri( ov icpoattrai

-nj* laropiotv itcL to iv tw dvOKptitpp lloxtcc etirryii (ptpfadut^ Visrsvaccra rots

it rf, 'Efipuiois ovra yiypx/ifittois' i>.iiuc6r,axt, i7rpt'<r6m»»t i^iipau6r,<t»ii.

The Ascensio Isaias, with Laurence's Obss., are reprinted in Gfrbrer's

Prophelx Veteres Psetidepigrnphi, 1840 ; and a German translation was

published in 1854, with illustrations from Jewish sources, by Jolowicz.
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sacred author's autograph, which was early misread by

copyists. Above a dozen attempts have been made to divine

what such a word might be. Most of these, in form or

meaning, are mere monstra} Only two conjectures, so far

as meaning is concerned, are (as Griesbach observed in the

larger edition of 1803-6, and the smaller one of 1805)

worth any consideration. These two conjectures are : (a)

" They were burned" £irvpa<j8r\aav (Fr. Junius, Piscator),

envpmQ-qaav (Beza, edd. 3-5), i-rrprjaOrja-av (Gataker, Colo

nies.), to which may be added kitvplaQt]aav (Sykes, Ebrard)

and iverrprjod-qo-av or iveTrvpicrBrjcrav (Bleek) ; (6) " They were

mutilated," iirnpu>Q'naav (Tanaquil Faber, J. M. Gesner).

The best of these conjectures appears to me to be iirprjcr-

Brjcrav, which might have been suggested by the martyrdom

in the rrjyavov of 2 Mace, vii., and in form is much to be

preferred to those derived from irvpd&iv, irvpifyiv, ifivv-

pi&iv, which in this connection would be somewhat pedantic.

As the Itacismus in pronunciation certainly prevailed even

before the commencement of our era, eirprjaO-naav might

easily have been mistaken for a repetition of iirpluO-ncrav,

and consequently corrected (not very felicitously) into «ret-

pdadrjaav. Ejther, therefore, we must read iirpt<j-6r)aav

eirprjaOrjaav^ or suppose that, 2dly, eireipaa8ri<rav may be

1 " Monsters " in form are : (a) tieitpaQnaav, " they were transfixed"

(Wakefield), better Wapiwav (Beza and others), according to which

Luther since 1530 rendered zerstochen (the aor. pass, of xti'piiv, how

ever, is ixapnn, not Wapirri) ; (b) WipQwav, " they were destroyed"

from nipQuv (of which only the inf. aor. pass. nipQai is found, and in

Homer, but not tTripSnv) ; (c) WrtptianQman (Reiske), " they were slan

derously accused" etc., from an imaginary verb iirnptii^tw (for ts-ii-

pai^eit : this conjecture ought therefore to have been ivnpexefaeeni).

••Monsters" in signification are: («) i^pa-dm** (Le Moyne), " tiiey

were sold;" (/3) i<jKtipot6r,aa.> (Alberti), "were rolled up" or "together;"

(y) ia<fctmliil)r,iia.i), "were bowled to death;" (3) tTupixiit>itcu> (Matthasi),

" were maile mummies of:" this last being a bad jest.

3 How confusing the influence of this Itacismus was on the spelling of

such Greek words by the copyists, may be seen in the readings Wipaa-

Qrfla,v iKipio9wa.il (D ; see Tischend., Cod. Clarom. pp. 523, 527) and

Wpr,a!Srpa.i> l-zprflSnoatu (Codd. 110, 111). We find also in Cyril of

Jerusalem, irpittrtcem for i^piai.



CHAP. XI. 37. 287

an interpolation, introduced perhaps by an erroneous repeti

tion of eTTptaOrjaav in some very ancient MS., which, as an

obvious blunder, subsequent copyists may have thought to

correct by substituting hrupa(j6r\aav for the second enpLa-

0r)<rav (Cod. 17 inverts the order : iireipdaO. eTrpicrO.). It

might also be that eireipdo-dnaav came into the text as a

gloss on the somewhat difficult word iirpiaOrjaav. So Eras

mus, who was followed by Calvin, and virtually also by

Beza ; so likewise Grotius, Calmet, Valckenaer (scepe evenit

in talibus ut simul uno in loco legantur et vox emendata et

vox eadem mendose scripta) ; and so, among recent critics,

Bohme. This conjecture is not slightly favoured by the fact

that in the Peshito (and also in Arabs Erpen.) k-nupaadriaav

is omitted ; in the ^Ethiopic version of the Polyglott, both

eirplad. and eireipaad. ; and in that edited for the Bible

Society, iireipdo-0. only. St. Chrysostom leaves both words

unexplained.1 I should therefore be disposed to conclude

that iireipaaOnaav is but an erroneous repetition of or gloss

upon iirpiaOncrav. This would reduce the forms of death

here mentioned to three : stoning, sawing asunder, and

death by the sword—ev <f>6v(p ixa-^alpat airiOavov.

The expression is taken from the Septuagint, where iv

(f>6pa> pa^aipa<; (A, at Deut. xiii. 15, p,a^alpT)<;) is at Ex.

xvii. 13, Deut. xiii. 15, xx. 13, and <pova> fia^atpat at Num.

xxi. 24,2 the rendering of 2"in the Hebrew phrase

being taken in the sense of vorante = necante ense. In the

kingdom of Judah only one such martyrdom by the sword

is mentioned — that of the prophet Urijah, whom " they

fetched forth out of Egypt, and brought unto Jehoiakim,

who slew him with the sicord " (Jer. xxvi. 23) ; but in the

kingdom of Israel, during the persecutions by the house

of Omri, it was quite usual (1 Kings xix. 10) : " They have

1 Wiipiai. is also wanting in some (but those insignificant) mss., in

Eusebius (Prxp. xii. 10), and in Theophylact. Clem. Alex. (^/rom. iv.

16, 104) omits irpici. The Liturgy of St. Chrysostom (Cod. ErL 96)

has both.

* Elsewhere in t<? criftceri pxxxlpx; (Gen. xxxiv. 26), or in ori/t.

fi*%. (Jer. xxi. 7 ; Ecclus. xxriii. 18) (Cod. Ephr. fopQxtctf).
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thrown down Thine altars, and slain Thy prophets with the

sword."

That it is these prophets of the kingdom of Israel whom

the sacred writer has here specially in view, is evident from

the following sentence beginning with trepirikOov. From

the sharp brief conflicts of various kinds of death fought out

courageously in the spirit of faith, he returns to the long

and toilsome conflicts sustained in the same spirit through a

wandering life of self-abnegation : irepirjXOov ev firfKorrals,

k.t.X. The reference seems, in the first place, to be to

Elijah, the history of whose life so vividly represents the

trials and sufferings of the genuine prophetic spirit, as that

of Elisha his successor its consolations and its triumphs.

Both prophets succeeded, by their prayers and strivings, in

averting its immediate doom from the kingdom of Israel,

and in procuring for it a long respite-time of grace and

prosperity. But Elijah, in obtaining this, expended a whole

life in uttering thunders of denunciation, and in sanguinary

conflicts. His life was one of perpetual voluntary penance,

restless wanderings, and lonely prayers, out of which from

time to time he would suddenly emerge with renewed

strength for some mighty act of faith. He was a man who

would fain love, but was compelled to hate ; would fain

bless, but could only threaten or destroy ; would fain have

been but a happy unit in the mighty congregation of

Jehovah's witnesses and worshippers, but found himself in

his worship and his witness alone. He was an incarnation,

as it were, of the curse of the divine law ; and as such was

hated, persecuted, and a burden to himself. His outward

appearance was in accordance with this vocation. He is

called, 2 Kings i. 8, "W ^>Jf3 C'K (a man of hair), because

his outer garment consisted of a rough skin, with the hair

turned outwards, like that of his antitype St. John the

Baptist, whose raiment was a covering of camel's hair fas

tened round his loins with a leathern girdle (Matt. iii. 4),—

a mode of clothing which, we learn from Zecii. xiii. 4, was

adopted by the prophets as that best suited for their hermit

life of penitence, and separation from a godless world (comp.
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1 Kings xix. 13). Such a garment of hair was called fir)\o)Tij

when made from the skin of the fifjXov = JSV,1—a name

applied to all small cattle, whether sheep or goat.a To iv

fit)\anai<i here is added ev otyewt? Bepfiacriv, not merely per

epexegesin, but as a kind of climax, the (generally) dark

goatskin having a yet more mournful and ascetic aspect

than the generally lighter-coloured /^Xcotj? (sheepskin).

Thus in word, deed, and appearance bearing witness against

the world, these saints of the Most High went on their

rounds of duty : vo-Tepovp,evoi (used here as absolutely as at

Luke xv. 14, Phil. iv. 12, and elsewhere), &ki@6fievoi (as at

2 Cor. vii. 5), icaicovxpvjievoi (in our epistle only). Their

life was one of perpetual want, oppression, misery, discom

fort, and unease of every kind ; but though despised and

hated by the world, they were highly esteemed of God.

Ver. 38. Of whom the world icas not worthy : in desert

places wandering, and mountains, and dens, and in the caves

of the land.

The relative &v refers to those described in the clause

beginning with irepirjXOov. The world despised them, and

thought them not worthy of its regards or society ; but the

reverse was the truth : the world was not worthy of them,

and therefore God withdrew them from it. The world, in

persecuting and driving them into the desert, witnessed

against and punished itself. The participle ■n-Xavwp^voi is

in apposition with the subject of TrepirjfKdov. The read

ing adopted by Lachmann, iirl epTjplais,3 is, according to

Fritzsche's correct judgment, bad Greek, eirt being probably

a gloss on opeai. The purpose of the article in rat's oVaZs

t?5? can hardly be to distinguish the caves with which

1 The miN of Elijah is throughout in the Septuagint called fin^urri.

The word has hitherto been found only once in extra-biblical Greek,

viz. in a fragment of Philemon, ap. Poll. x. 176. For the form, see

Lobeck (on xnp&nii), Pathol, p. 393.

3 Clem. Rom., c. 17, seems to take /oiXurec/ for sheepskins exclu

sively : in lipficuriv ouyiiaii xal fiifaurcii;. Comp. Hippocrates, Qpp. ed.

Littre', torn. vi. p. 356.

3 [The Cod. Siu. has also txl ipti/t/cci;.'}

VOL. II. T
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the hill-country of the land of Israel abounded from all

other caves in other parts of the world, though, as it is

prophets of Israel who are here spoken of, ttJ? yrjs must be

understood of the Holy Land, and not of the world in

general. Both articles, therefore, simply serve to univer

salize the statement : wherever in the land of Israel a cave

was to be found, there these prophets of Israel sought a

shelter. [XirrfXaiov is a cleft or opening in a rock which

ends in a chamber ; hnrr\, a cleft or opening of any kind.]

The reference, again, might be to confessors of the Macca-

bean time, when every mountain, cave, and hollow of Judea

was a refuge for the fugitive D^TDn } but I think it more

probable that the author has still the ancient prophets (sub

ject of ireptrjXdov) mainly in view, such as Elijah in the

rock of Horeb, Elisha in the solitude of Carmel, and the

hundred prophets concealed and nourished in two caves by

Obadiah.

The author breaks off here his rapid summary of Old

Testament history, which might be styled pre-eminently a

history of faith, to take one last review of the whole.

Vers. 39, 40. And these all, having obtained through faith

a good witness, received not the promise ; God having provided

something better for us, that they without us should not be

perfected.

Ovroi iravTes refers to all the above (named and not

named) back to Abel. MaprvpnOivres is used in the same

sensus prcegnans as ifiaprvp^Otjaav at ver. 2 (see note

there). With Bia rrj<; Trtarem, faith is designated as the

mediate cause by which the good witness had been procured.

The ordo verborum, fiaprvprj9. 8. r. Trior, (not 8. r. Trier.

fiaprvpriO.), is intentional, and indicates that the participial

clause is not to be resolved by " because," but by u although."

The meaning is, not that they received not the promise as

a present blessing, because they had to earn their good

report through faith in the future and invisible; but that

although they had already obtained so good a name through

faith, they had nevertheless still to wait for something
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better. The singular ttjv iirayyeklav (not tos eirayyeXla^ ')

is also significant. Some promises believers under the Old

Testament did receive (ver. 33), but not the promise tear' e£.,

not the promise of final salvation, or (as our author himself

calls it) of the eternal inheritance (ix. 15). Here, in accord

ance with the context, we might say that rj eirarfye\la is

equivalent to the promised TeXeiWi?. But did we not read

of Abraham at vi. 15, that he has obtained this?—eireTv^ev

tVc^yeXta?. True, he has obtained it, but in that world of

light where he is now living : he did not obtain it here on

earth (see note on vi. 15). The final, universal blessing

made known by the gospel has become the joy of all the

patriarchs in the heavenly world, where they are now among

the number of the blessed, to whom ch, xii. 23 refers as

irvevfiara hitcalwv rereXeiaifieveov. And yet another question.

If it be said of believers under the Old Testament that they

had died without having received the promise, is it not also

implied at ch. x. 36 that for us likewise this Kop^eo-dat, ttjp

eTrayyeklav is still future ? Undoubtedly it is so ; but with

an important difference. For Uiem final salvation was simply

a future good ; for us it is at once present and future : pre

sent, in that the whole blessing has been procured for us by

the self-sacrifice of Christ once for all ; future, in that the

full development and apprehension of this blessing is not yet

realized (comp. ch. ix. 28 with x. 14). After this solution

of the two difficulties connected with ver. 39, we shall not

miss the sense of ver. 40, tov Qeov irepl rjficbv,2 k.t.X. Here,

again, two questions may be asked. One is, What is the

significance of Kpetrrov rt? the other, What is the force of

Xva% Is it final, or is it explicative^ Sebastian Schmidt

and Schlichting take it as explicative : quia Deus melius quid

circa nos providit, nimirum hoc, tie sine nobis Mi consum-

marentur. But if the sentence with Xva had been so meant,

would it not rather have been expressed thus : Xva rjfieti a/j.a

1 So Lachmann, following A. [Cod. Sin. has t*iv ixoyytXitw.]

* Clemens Alex., and also my manuscript of the liturgy of St.

Chrysostom, connect ni* ixayy. with tov ©»S, making the following

rpoptexpufiiiiov appositionaL and so disposing of the genitive absolute.
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gvv ainofc Tekeiwdwpevt Moreover, as irpoPXeirec&cu de

notes a providential prearrangeinent, we naturally expect a

further statement of the purpose which such arrangement

has in view ; and nrpo^Ke^-apevov having already its special

object in Kpetrrov rc, Xva the more naturally retains its full

signification of eo comilio tit (comp. Winer, § 44, 8). But

what notion did the author himself connect with Kpelrrov ti f

Various replies are possible. 1st, We may interpret his

meaning in accordance with ch. vi. 9, where KpeLrrova signi

fies, " Better things than that you should so fall away." So

here it may mean, " God having provided for us something

better than that they should have carried off, or already

enjoyed, the final blessing." This interpretation is the pre

valent one among the fathers, who commonly expound

iirarfytkia here as perfectio in resurrectione corporum, or (as

they love to express it) the investment with the stola cor

poris 1 (Primasius), or (in more general terms) the final

gathering, consummation, and coronation of the redeemed

church.2 As this will be the end of human history, after

which, as the Lord said (Matt. xxi. 20), there will be neither

marrying nor giving in marriage, we might understand the

KpeirTov n to consist in this, that the history of the race

should not be so suddenly cut short as would have been the

case had the fathers already obtained this final blessing.

But so narrowly eschatological a conception of the i-n-ar/yeXia

has not only against it the eTreiv^ev of vi. 15, but also the

whole drift of this epistle, which regards the final salvation

foretold by Jeremiah (comp. above, ch. viii. 6 seq., and

x. 15-18, and notes there) as already accomplished in the

atoning work of Christ, ending in His entrance into the

1 On the difference between the slola alba (Rev. vii.) as stola

prima, and the resurrection body as stola secunda, see my Psychologie,

p. 374.

2 Inlellige (says St. Chrysostom) quale et quantum est, Abraham sedere

et Aposlolum Paulum exspectantes, quando perficiaris, ut possint tunc

mercedem (viz. the eternal crown) recipere. Theophylact also, following

Chrysostom, calls the riXuW/f " the time of the crowns." Schlichting,

adopting the doctrine of the soul's sleep in the intermediate state, inter

prets T£TfXe(a/4i>u> of xii. 23 by quos consummatio manet.
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sanctuary of heaven, and rb eo-^arov row fjfiepStv as already

inaugurated by His first coming into the world (ch. i. 1).

This commencing fulfilment of the promise, fundamental

and all-inclusive as it is, could not possibly be ignored by

the sacred writer when speaking of a Kpeirrov rt as dis

tinctively belonging to believers under the New Testament.

We would therefore, idly, understand by Kpeirrov re here,

" something better than they (the old fathers) received," and

interpret this " better thing " to be our receiving while here

on earth the fulfilment of the promise, which they could not

receive till after their departure hence, and not even then in

the world of spirits till after (so we are justified in complet

ing the author's thought) the descent of Christ into Hades

and His ascension into heaven. This Kpeirrov^ then, is that

blessedness of which our Lord speaks, Matt. xiii. 17,—that

final revelation of God through the Son, which puts an end

to all His revelations of Himself through the prophets, and

divides into two parts the whole history of the universe

(ch. i. 1),—that divine evangelical atorijpla, which the Lord

and His apostles began to make known (ch. ii. 3 seq.) amid

effulgurations of the glories of the coming ./Eon. God's pur

pose in providentially reserving this revelation for us (irepl

rjfubv, on our behalf, or in relation to us; comp. Sicb vp&<;,

1 Pet. i. 20), was, Xva p,r) j£G>jol? t)pxbv reXetadaxnp—that the

saints of the Old Testament might not anticipate us in the

enjoyment of the blessing, but then only receive it when we

received it too. As the sacred writer here denies that be

lievers under the Old Testament were made perfect in this

life, and yet speaks of them a little further on (ch. xii. 23)

as " spirits perfected," he must have assumed that the mani

festation and completed work of Christ had already wrought

a change in their condition even beyond the tomb. Their

spirits (jrvevpura) had, in the world of spirits (through

Christ's descent into Hades, and His ascension above the

heavens), already entered on the enjoyment of celestial

blessedness ; and they are now waiting (with all who follow

the great High Priest through the opening made by the

riven veil) for the redemption of the body and the regenera
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tion of the universe. On this point C. H. Riger and Ebrard

seem to take the right view : 1 " Not without us could they

be made perfect, and with us they have already been per

fected. Christ went to them to open for them the gates of

Death's kingdom, and thence to lead them forth with Him

self. And now henceforward the souls of all who die in

Christ go at once to Him, and enter heaven, there to await

re-union with the body at His second coming." The saints,

then, of the Old Testament march henceforth at equal pace

with ourselves in the perfect way of salvation, now finally

made known, of which reXeicoOcoat, here denotes both begin

ning and end, both root and crown. And now, with the

final end and its inauguration, the second coming of Christ

once more fully in view, the sacred writer recommences the

strain of exhortation which was broken off at the beginning

of this chapter, and moulds it in accordance with what he

has been saying of the powers and achievements of the

heroes of faith.

Chap. XII. 1—11. Exhortation and encouragement, in view of

such a cloud of witnesses, and of the leadership and

example of the Lord Jesus Himself, who in the way of

suffering has attained to glory, not to grow faint in the

conflict with sin, and not to be unmindful of that fatherly

1 See my Biblische Psychologies p. 353 seq. (Das Jenseits und die

ErlS.iung.) Even Bleek and De Wette recognise the assumption here,

that Christ's victory over death and Hades had been the turning-point

in the (for the present only pneumatic) T&iiaai; of Old Testament saints.

Tholuck's error seems to be in maintaining the continued existence of

Hades as an intermediate place of abode for all souls, even since Christ's

descent there and ascension into heaven. M'Lean takes a more correct

view, though his " an alteration then took place in heaven " is not an ade

quate statement of the truth. Ascendit Christus (says Thomas Aquinas

on the passage before us) pandens viam ante eos quam non habuerunt

Sancti Vet. Testamenti. He wavers, however, between referring their

perfectio to the beatitudo per Cliristttm and the stola corporis. Our older

Protestant interpreters were hindered from taking a free view of this

subject by their dread of the Roman " limbus patrun\."
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love from which the discipline of suffering comes, nor of

those peaceable fruits of righteousness which they will

gather who submit themselves to it.

An exhortation to stedfastness of faith (inrofiovrf) as the

one condition of salvation, in view of the near approach of

the Lord's return, began at ch. x. ; the nature and main

characteristics of such faith were next exhibited both by

definition and example in ch. xi. ; and now the exhortation

is resumed, with appeal to motives urged already, and super-

addition of others.

Ch. xii. 1, 2. WJierefore let us likewise, Jiaving gathered

round us such a cloud of witnesses, laying aside every en

cumbering weight, and the sin which easily besetteth our way,

run with endurance the race that is set before us, looking up

to the captain and completer of our faith, even Jesus ; who,

for the joy that was set before him, endured a cross, despising

shame, and is seated on the right hand of the throne of God.

In other cases, where expositions have been followed by

exhortations based upon them, these have been introduced

by Bih tovto, oOev, 8u>, and ovv : here we have the grander-

sounding Touyapovv, which occurs but once more in the New

Testament (1 Thess. iv. 8), and (like the more poetical rolr/ap]

always stands at the head of the sentence. It is, in fact, a

little group of particles forming together an energetic ergo,1

in which toi is affirmative of the matter in hand, while yap

introduces and ovv proceeds to draw the conclusion. The

1 Grammarians are divided on the etymology of this enclitic toi.

Some regard it as a dativus elhicus for coi (Nagelsbach, Baumlein, Rost

on Passow's Lexicon) ; others as the ablative of the demonstrative to

(Buttmann, Thiersch) ; others as a dativus localis according to the form

o,*oi (Kiihner) ; others as a similar formation to the Gothic thauh,

German dock [English though] (Hartung) ; others as partly = tu hac

ratione, hac de causa, partly = t$.' or tiv'i aliquo modo (Klotz). It is,

however, generally allowed (even by Hartung, ii. 354), that toi in roiyctp,

Toi'/apovr, and (the first toi in) myaproi, is equivalent to rf, and sig

nifies " there/ore," "on that account." See especially Klotz on Derarius,

ii. 738.
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exhortation takes its form here from a favourite Pauline

figure derived from the Greek and Roman games ;* one out

of many instances of Christianity (as the world-religion) not

fearing or disdaining to make use (for her own purposes, and

in presenting herself to the world) of Hellenic materials, as

well as of those derived from Hebrew Scripture or from the

traditions and developments of the synagogue. " So then

let us run the race that is set before us with stedfast liardihood"

The phrase is classical ; Tpk-yetv (Oelv) aymva, certamen eurrere

(Statius, Theb. iii. 116), being a common metaphor both in

prose writers and poets for encountering danger. (See Bleek

and Passow on rpeyew?) Our author does not, however, use

it as equivalent to rpe^eiv kwSvvov, but in its proper sense of

running an actual race, though a spiritual one. Uponeirai

aydav (propositurn est certamen) is the regular phrase in re

ference to a contest at the public games, of which the nature,

rules, and prizes have been formally announced, and in which

those competent are prepared to engage ; e.g. Herod, ix. 60,

ayuvos fieyiorov irpoKetp.evov; Eur. Orest. 847, and elsewhere.2

The meaning of Si vTrofiovrji is not (any more than at Rom.

viii. 25) " by means of endurance," but " through endurance,"

i.e. " with endurance all through," with endurance stedfastly

maintained to the end. Compare 2 Cor. v. 7, hik Tr/oreox;

itepvrra-ToviLzv ; Eur. Orest. 747, Bict tyofiov ep^eaOai, " to be

always in fear ; " and Thuc. v. 59, Bia <j>60ov etvat. Here

oV inro/iovrjs refers us back to the close of ch. x.

In now turning our attention to the participial clauses

which intervene between the beginning and end of the main

sentence, we shall find ourselves justified in the expectation

that the figure of a race or athletic contest will not be lost

sight of. The first of these clauses sums up the contents of

1 Comp. 1 Cor. ix. 24 seq. ; and for rpixw, Gal. v. 7, ii. 2, Rom. ix.

16, Phil. ii. 16 ; for yvp»i£u», 2 Tim. iv..7.

2 A scholion in the N. T. of Joannes Gregorius (Oxonii 1703) adds

well : iso row ©sou tow esyanodsTOu. Comp. Philo, i. 817. 89, to'» . . .

TrpoTiM»T* dyanee, where he also says, The Olympian contest which alone

is entitled to the epithet holy is not that of Elis, but i xipi xTfiata; rut ttUu

koX 'OAv^t-iW u( d'hrtQu; ipnun.
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ch. xi., which it makes the motive for the present exhorta

tion : Tocrovrov t^01^69 irepticeifievov tj/uv veto's fiapTvpcov.

As in the semicircle of the theatre spectators sit on crowded

benches tier above tier, to watch the conflict, so have we

gathered round about us a vefos fmprvptov,—a close-pressed,

cloud-like multitude of spectators is seated and watching us

on either side. Herodian speaks in a similar way of -n-epucei-

fievov irKrjdos, an encompassing multitude (Hist. vii. 9. 3),

for ve<po<; is only a poetic or pictorial term for 7r\7)<?o? : comp.

11. iv. 274, a/ia Bk ve<f>o<; ehrero ire^mv, and Virgil's rendering

(jEn. vii. 793), in sequitur nimbuspeditum ; comp. also Philo's

dnpiScov ve<f>o<; (ii. 429. 11), and f) tSsv 'IovBaicov TfkrjBvs

uxrirep vecpo<; eirurraaa. One might be tempted to regard

p.dprvpe<i here as simply equivalent to Oearat (e.g. Philo, i.

317. 40), but that would be to overlook the significant use

of the word (/xapTvprjOevre^ Bid, tt}? iriarea)^) in the former

chapter (ch. xi. 2, 4, 5, 39). At the same time I cannot

agree with Liinemann in dropping the notion of " spectators "

altogether, which is so strongly suggested by the word irepuceb-

fievov, transporting us into the midst of the theatre or the

circus with its ring of eager lookers-on. These, then, are

spectators, but also something more ; not mere Bearai, but

also fidprvpes, as those who themselves have borne witness

for God when here below, and received His witness, and now

act as judges and umpires for us. Once witnesses for God,

they are now witnesses of us their brethren : the two notion?

are closely intertwined; and the sacred author (as Bohme

elegantly observes) writes simply fiaprvpcov (not /iapr. rrji

7r/o-T6ws) in order not to disturb the significant ambiguity.

Averse as we are in general to depart from the simple sense

of the text of Scripture for the sake of making out a multi

tude of meanings, so that "the wood" at last "is hardly to

be seen for trees," we feel that in the present case the double

meaning unmistakeably obtrudes itself : those who were

witnesses of faith in the former chapter, are turned by the

word irepiKelfievov into witnesses of us in this, or rather, the

two applications of the word fidpTvpa are, in the writer's

thought and expression, inextricably combined. The eccle
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siastical use of the word martyr (blood-witness for God) pre

vented the fathers from discerning the application given to it

by irpoKeifievov ve<po<; here. The clause must, however, be

carefully interpreted with reference to the closing words of

ch. xi. The heroes of faith whose conflicts are over, and who

are living now in that heavenly world into which the blood

of Jesus has admitted them, are not indifferent spectators

of what goes on here ; between the church above and the

church below there is a real and living intercommunion (ch.

xii. 22 sq.). With this connection of thought the word l/e^o?,1

as here applied, gains greatly in significance. Multitudinous

saints of departed generations, the spirits of the just made

perfect, visibly overhang the now militant church, like a thick

impenetrable cloud which we cannot reach to, but which en

compasses us still.* How solemn is the warning, yet how

gracious the encouragement, contained for us in the thought

of the awful session of that august society, the perpetual

contemplation of those invisible beholders ! Our life here a

contest, its theatre the universe, the seats of the spectators

ranged through heaven !

The second participial clause, ojkov a-rrodejievoi, irdvra

Kal Tt]v einrepiaTarov ufiapriav, does not add a second mo

tive to perseverance in Christian duty, but is part of the

exhortation itself, expressing the necessary condition of our

running well. Every encumbrance and impediment, every

thing likely to occasion a fall, must be carefully got rid of.

The word 07/co?8 is here an awal; \eycp.evov so far as biblical

1 This metaphor likewise is more Hellenic than scriptural ; for the

point of comparison in Isa. Ix. 8, xix. 1, xli. 2, is the rapidity of approach,

like that of clouds driven by the wind.

* The fathers think also of the grateful shade and the refreshing drops

which such a cloud might distil. But this is too much of a good thing.

[Perhaps the same might be said of Delitzsch's own words in the follow

ing sentence :—" How solemn is the admonition, and yet also how full of

comfort the encouragement, which is contained in the looks that we exchange

with this invisible company of spectators I " I have ventured Blightly to

alter them in the text.—Tk.]

a Buttmann, with great probability, connects it with ENKfl, the

root of jjniyxo*. Gricobach notes as a conjecture o*»o» : not bad, but.
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Greek is concerned ; in classical, it signifies any superfluous

weight or burden, e.g. of the body from stoutness or in

pregnancy, and is then figuratively used of bombast in dic

tion or overladen rhetorical ornament, of excess in apparel,

etc., and in an ethical sense, of swelling pride or vanity. In

this last ethical application the word is here interpreted by

Bengel : " laying aside all boastfulness or pride ;" but a warn

ing of this kind, against spiritual high-mindedness, would

come in too abruptly in the present context, and the first

literal meaning of the word is far more natural. Hippo

crates, Diodorus, ^Elian, all three use 6jKo<i in the sense of

stoutness or obesity, with special reference to gymnastic

exercises, as an approved method of counteracting it. Here,

then, it is the slowness and dulness of his readers' minds

(the veo6poTT}<; of ch. v. 11, vi. 12), the encumbering weight

of Judaic notions, rites, and observances, and all that is

hindering their apprehension of the joyous liberty of the

gospel, that he bid3 them lay aside. This narrow-hearted,

double-minded, Judaizing tendency, this clinging or return

ing to a foreign yoke, is that which is denounced through

out our epistle as the chief peril of those to whom it is

addressed, as the afiapria which they have most to dread.

In accordance with which we may interpret ewrepia-Tarov

ajxapriav here as more precisely defining the vaguer oyicov

irdma. The adjective ewreptVTOTo? being a real airal;

\ey6fievov (occurring nowhere else except in a few passages

of St. Chrysostom, in which there is a reference to our

epistle), we are compelled to have recourse solely to etymo

logy and context in endeavouring to ascertain its meaning.

All the cognate adjectives have either a passive or a middle

sense e.g. irepiaTaTOi, surrounding or surrounded ; airepl-

unnecessary and less significant. D writes o»xo», an Alexandrine form.

See Tischend. Cod. Claromont. p. xviii.

1 To derive fiTt/uWa-roj from the active urtpiiarnfn would not fur

nish a suitable meaning here ; for (1) " misleading," " destructive," is a

sense which cannot anyhow be obtained from ■xtptitrrrtfii ; (2) " change

able," " inconstant" (mobile, /eve, inconstant, fi/«6T*xi'»»To», Matthai),

is one which does not suit the present context; (3) "putting" or
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<rraTo?, unsurrounded, i.e. lonely, deserted ; comp. evKard-

oraTo?, well-appointed, ev/j.erdaTaTO<;, easily changed. Fol

lowing these analogies, and assigning to evirepiaTaroi a

middle sense, we may render it with the Vulgate, circum-

stans nos peccalum, or with the Peshito, peccatum quod omni

tempore paratum est nobis (matjebo, from tajjeb, parare).

This meaning of einT€p[araro<s is here so suitable, that the

only difficulty is, which of its several nuances to prefer, or

which of the various applications of the metaphor (rrjv etnr.

diMapriav) to regard as most appropriate. According to

Bleek, De Wette, Liinemann, and some older commen

tators, sin is here regarded as a burdensome load or encum

bering clinging garment which would impede the runner in

his course. In view of irepiKiLadai at ch. v. 2, wepiekelp at

x. 11, and atrodenevoi here, this interpretation seems natural

enough, but we must beware of forcibly making that of

e{nrepi<naro<s to square with it ; and irepiXaidvat, is certainly

neither a suitable nor a usual term for the close fitting of a

garment. Castellio's version is elegant, but the figure is one

quite beyond the present circle : nos ambiens sicut arbores

hedera. Valckenaer's quod ad cingendum (et irretiendum)

promptum est has much to recommend it, as "irepuardvai in

the sense of cingere is a common soldier's and hunter's

word ; and this interpretation has among moderns been

adopted by Von Gerlach. But here we must have special

regard to the main figure, that of running on the race

course ; and with this in view, St. Anselm, or the nameless

author of the excellent Commentary on the Pauline Epistles,

gives the right interpretation of the Vulgate rendering,

circumstans : quod nos xnique impetit et circumvallat. Hor-

neius' exposition is better still : Peccata circumcingunt curren-

" placing round," in a transitive sense, would suggest the inconvenient

query : What, then, is it with which sin surrounds ub ? A derivation

from the passive would also give a very unsuitable sense here : " sin

that is easily avoided or escaped from." The fragile of the Itala (which

seems to represent this derivation) is as bad a rendering as possible.

Ernesti's is better : " sin that is much desired or sought after ;" but still

unsuitable here.
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tern et implicant ac supplantant, ut prorsus a cursu impediatur

vel in medio subsistat aut corruat. (In like manner Calvin,

Grotius, Limborch, and others.) It is then a easily-beset

ting sin," i.e. sin which besets us on all sides, puts itself

constantly in our way, and seeks to bring us to a dangerous

fall.1 It is true, indeed, that the other interpretation, quod

eircumcingit et complectitur nos instar vestis, may seem to fit

better in with the meaning of airoOepevoi, but the advantage

is only apparent ; and with our interpretation the whole

utterance becomes yet more significant. We may compare

Gen. iv. 7, where sin appears, on the one hand, as an inward

power over which Cain is to get the mastery ; on the other,

as a beast of prey crouching at his door, and ready to spring

upon him if tbat mastery is not gained. Here sin as inward

inclination, which the free-will of man can strive against

and subdue, is distinguished from sin as inward act or

habit, the consequence of evil inclination yielded to, which

1 It comes to much the same thing if we derive tvirtpioranoi (as a

denominativum) from vtplcruais = facillime difficultates ohjiciens et in

pericula conjiciens (Bengel ; and so also many other commentators after

Kypke, but not the more recent). The adjective «5repiVT*T0f in Polyb.

vi. 44. 27 (ed. Bekker), appears to be really a denominativum, not a

verbal adjective {iiripiaratoi paczutai being opposed to fieyioToti xctl

litnoTXTXi mptnmtui). But this going back to so technical a term aa

■xtp'mnttt (= avfiQopx in Stoic phraseology : the word also seems to

have been a favourite with Polybius) is quite unnecessary and useless.

We abide, therefore, by the derivation from the verb vipih-rayai.—The

interpretation given to tiftpt<rmcT0( by Salmasius, quod nos variis moles-

tiis occupat et turbos ciet, is fundamentally the same with those based

on its derivation from niplcreuti;. Bbhme's is a failure : quod lonis

utitur rebus circumstantibus ;—it ought to have been : 911a; habet suisque

affert bonam fortunam atque voluptates. Chemnitz, Sebast. Schmidt,

and others derive the word from itiptoTaai; : pessima irtpifrcKif seu

corruptio natures humanx, understanding by iptapri'u, so designated,

original sin. (So Calvin, Pareus, etc.) Balduin has written on Heb.

xii. 1, following this interpretation. Many have followed Luther's, sin

which cleaves to us (tenaciter adhxret), without troubling themselves

about the exact derivation. Bugenhagea, however, gave a better and

freer interpretation : semper oppugnans nos peccatum. (Ecolampad. :

pecc. quod nos proxime circumstat sive tenaciter nobis inhssret. Gryuseus :

peccatum ad nos circumcingendos proclive.
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Him that made Him" (iriarov, «.t.X.). And why should not

•n-to-Tt? be predicated of the incarnate Jesus? seeing that in

virtue of His self-exinanition (eavrbv i/cevoaaev, Phil. ii. 7;

semet ipsum exinanivit, Vulg.), during His earthly course,

the barrier of the present life was for a time interposed

between His human consciousness and His divine eternal

being, a barrier so condensed and darkened by the presence

and workings in humanity at large of God's wrath and of

our sin, that till it had been actually removed by death and

resurrection it was only non-existent, even in Him, to the

power of that faith which out of the lowest deep of derelic

tion called on the God that had seemed to have forsaken

Him as "My God." When once the profound reality of

that /ce'wuo-t? is recognised, and of the agony of sorrow and

death which it entailed upon the Holy One, it will excite no

surprise that our author should here speak of faith as having

been, while that Kevcoai<; lasted, the bond of connection

between Jesus and the Father.

In what sense and with what right he could thus speak,

is exhibited in the relative sentence that follows : who for

the joy that lay before Him endured a cross, despising shame,

and is seated on the right hand of the throne of God. The

first half of this sentence places Jesus before our eyes as tj)?

7ri«7Te(»5 apyrffov, the second as TeTuevryv of the same faith.

And, first, as to the ami 1775 irpoKei-iievns avTw ■^apa<;, it

is now generally acknowledged that it cannot mean, " in

stead of the joy which He already possessed as His own"

(Peshito),—i.e. the joy of His heavenly and divine life ; for

■KpoKeifievn<i looks forward to the future, not backward to

the past, whether a temporal past or that before all time.

Compare top Trpo>ce(p.evov r)p.Zv aytova of the previous verse,

and tj}? irpoKei/jLevrj^ e\7ri8o? of ch. vi. 18. Calvin's inter

pretation—signifcat, quam integrum esset Christo se eximere

omni molestia vitamque felicem et bonis omnibus affluentem

degere, ipsum tamen vitro subiisse mortem acerbam et plenam

ignominia—is unexceptionable from a grammatical point of

view : comp., for example, Herod, ix. 82, iiarXayeU ra. irpo-

iceifieva ayada. Nor is it inadmissible historically. Our
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Lord had really to withstand the temptation of Satan that

He should choose the kingdoms of this world instead of the

cross ; and the sacred writer might here be drawing a

parallel between Him and Moses in this respect (comp. ch.

xi. 24 seq.)> and presenting Him as Moses' antitype. St.

Chrysostom puts it somewhat differently : " He was free not

to suffer unless He willed to suffer; for being free from all sin,

the prince of this world had no claim upon Him." But this

is not so good as Calvin's interpretation. Our Lord, though

sinless, had voluntarily subjected Himself by His incarna

tion to the consequences and penalty of human sin. And

there is a third interpretation better than either. Through

out our epistle the Lord's exaltation to the right hand of

God is represented as the reward for His obedience to the

suffering of His atoning death. (Comp. especially i. 3 sq.,

ii. 9, v. 4-10.) The interpretation, therefore, naturally

suggests itself which makes the second half of the relative

sentence explain the 7rpoK.eip.evr) xaP"- of the first, especially as

Xapa- 's used repeatedly elsewhere to express the joy of the

heavenly reward (Matt. xxv. 21 ; 1 Pet. i. 8). So Hunnius

clearly and well : Hie pro gaudio proposito pertulit crucem,

id est sub certa spe subsecuturi latissimi eventus, victoria et

gaitdii) in quod per mortem suam ingressurus esset, magno

excelsoqne animo tulit crucis supplicium, coram mundo quidem

ignominiosissimum sed quod incorruptibili brabeo compensatum

est ChristOf ignominia in immensam et aiternam gloriam versa

et absorpta. This irpoKeipevr) xaP°1' 's same thing as that

of which the apostle speaks at Phil. ii. 6 (l<ra elvai rw 0e&>),

as the being in a like condition to God.1 As it is there said

that He who possessed in Himself the essential form of

deity yet thought not the glory of deified existence, which

1 For the right interpretation of this passage see Hofmann (Schrifi-

lew. i. 130-133; 2d ed. pp. 148-151), and Thomasius (Dogmatik ii.

135-141). Strictly speaking, the Itala and Vulgate rendering (of oi%

Apirayfioy byjaxTo), non rapinam arhitratus est, is better than the non

rapiendum sibi duxit of Thomasius ; for, though ifnay^os is properly the

act of seizing (das Rauben), it is used per metonximiam for the thing

seized, as iuf*i( is for the instrument of binding.

VOL. II. U
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I stood before Him as the goal of His incarnate history, a

thing to be seized or clutched at as a prey, but an honour

to be earned in the way of obedience and suffering ; so

here He willingly endures a cross and shame in order to

obtain the dignity of divine co-session as the promised

reward. The choice of the term irpoKeip,€VT)<; is determined

by the previous figure of a race, and avri is the preposition

regularly used in speaking of a price, or of the thing for

which a price is paid—here, the price or prize of victory.

(Comp. the avrl fipwaeco? of ch.^SL 16: Esau sold his birth

right for—the price at which he valued it was—a mess of

pottage.) So most Roman Catholic interpreters; so also,

with Hunnius, Sebast. Schmidt and other Protestants (who

endeavour, however, to get rid of the notion of " merit"

which unquestionably lies in the words) ; and so Tholuck,

? c( W- |>-i-ct-'-Hf j)e \yett6j Winer, and all recent interpreters. The article

is purposely omitted before atavpw and before alayyvr\<i

to generalize the notion attached to each word : imtfieive

aravpov, He vouchsafed to undergo the most painful and

ignominious of deaths, such a death as that of the cross,—

ala-guvi}? Kara(ppovijcra<;, despising, disdaining to shrink from

any kind of shame, even that of being treated as a slave,

a rebel, a blasphemer !

Having thus described Jesus as the apxyyos of faith, the

sacred writer goes on to describe Him as faith's TeXevrij?,

uniting both descriptions by the particle re (eV 8e£i£ re),

which is as great a favourite with St. Luke among writers

of the New Testament, as it is with Thucydides among

classical authors. Jesus is the perfecter (or finisher) of

faith, inasmuch as, being Himself made perfect through

faith, He henceforth reigns and rules in order to bring

others to the same goal—ev Begia re tov Opovov rov Qeov

KCKadiKev. (The Rec. has eicdQicrev on poor MS. authority.)

The meaning is not (any more than at ch. viii. 1) that our

Lord's throne is placed at the right hand of the throne of

God, but that He sits on the right hand (of God and with

God) on the same throne. (Comp. Rev. iii. 21.) Having

fought the good fight and gained the victory (as faith's
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apxyycK;), He is now set down in endless rest and infinite

glory, able (as faith's reXem^) to save eh to 7rai/reXe?

all who follow Him in the same way of faith. Thither

wards, then, to "fulness of joy and pleasures for evermore,"

uat God's right hand" (Ps. xvi. 11), our course is to be

directed after Him. Participation in His %apa is dependent

as a necessary condition on previous participation in His

irad^ftara (1 Pet. iv. 13). In order not to faint under the

one, and so lose the other, we must look stedfastly to Jesus

(a<f>op&vre<i et? . . . 'Irjo-ovv).

Ebrard correctly explains the airb in a<j>opav (comp.

aTroflXeirovres, ch. xi. 26). The verb signifies a voluntary

looking off from objects which involuntarily press them

selves upon our view towards something else which we

choose to make an object of contemplation. To say that it

means here to turn our eyes away from the troubles and

discomforts of the conflict, is putting too much into the

word ; but it certainly implies the concentration of looks in

one direction. In the midst of our conflict we are to look

up to Jesus, and the thought of His Trad^funa and of His

victory over them will give us patience and endurance

under ours :

Ver. 3. For take into consideration him that hath endured

such contradiction from the sinners against himself', lest ye be

wearied, fainting in your souls.

The reason for the exhortation is given in the form of

renewed parcenesis. We should have expected avaXoyio-a-

fievoi yap . . . ov icafiovfieBa, or the like {for if we consider

Him, we shall not faint) ; but the sacred writer continues

in the imperative,1 avaXoyLaao-Oe, " consider," " take into

account," " weigh well." After such a verb, again, we might

1 Liinemann would render yip here by an emphasizing "yea;" but

the imperative is not so abruptly introduced that we really need such a

quidproquo. Hermann's canon must be adhered to (see note on iii. 15,

16) : -/if semper reddit rationem antecedent^ sententix vel expresses vel

intellect*.
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have expected an impersonal object—" weigh well the suf

ferings which your Lord endured ;" but as the importance

of the sufferings is here so greatly enhanced by the dignity

of the Sufferer, he says, " Consider Him "—apciXoyio-aade

yap top Toiavrqv inrofjie/MevvkoTa vtro raiv dpapToikmv et?

ainov (Lachmann, following A, reads eavrov) amiXoyiav.

Liinemann maintains that dvrCkoyla can only mean strictly,

verbal contradiction, the strife of words and arguments, and

not opposition of any other kind ; but the Greek interpreters

(Clirysostom, CEcumenius, Theophylact), who spoke the lan

guage, felt differently. And when, indeed, will expositors

learn to distinguish as they ought to do between sensus and

significatus,—between that which a word means properly

taken by itself, and the nuances of meaning it acquires in

usage or from context? No one disputes that avrCkoyia

means properly no more than literal contradiction ; but for

asmuch as the contrary word commonly precedes and results

in the contrary action, it comes to mean opposition of any

kind or degree, even up to treason and rebellion : He that

maketh himself a king amikeyei toj Kaicrapi (John xix. 12).

So it is here. The Lord incarnate was destined to be from

His earliest years among men a anfieiov dvri\ey6p.€vov (Luke

ii. 34), and that " contradiction of sinners " (dpapTtciXol, as,

for example, at Matt. xxvi. 45 ; compare the parallel at Luke

xxiv. 7) brought Him at last to a shameful and bitter death

on the accursed tree :l let this example, says the apostolic

writer here, be the object of your contemplation, and weigh

it well, iva firj /cdfivre rat? i|ri%ats vp.S>v i/cXvofievoi.

This ablative-like dative t<m? i/ru^aZ? may belong to

either /cdfinre or iic\v6[ievot. For the construction with

Ka/j.i)T6 comp. Job x. 1, Kafivav rrj "^v^rj p,ov : for that with

eic\v6fievoi comp. Deut. xx. 3, Judith xiv. 6, Pol. xx. 4, extr.,

ov p.'ovov Tot? aajfiaaiv i^eKvdncrav, aX\a nai rats ^i^ai?.

1 The old Spruchbuch (Book of Sentences) of Vridrank (Freidank)

says quaintly :

" Twos through slanders of the tongue

Jesus on the cross they hung."
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The latter construction is here demanded by the rhythm ;

it also makes the metaphor in exXvofievoi more clear, which

still follows that of the race-course. As the knees are apt

to grow faint with the runner in the stadium, so the soul in

the case of the Christian athlete.1 These Hebrew Chris

tians must look up to the divine example of all patience in

order not to faint or waver in their course, for 3 the hardest

trials have not yet befallen them :

Ver. 4. Not yet have ye resisted unto 8 blood in your con

flict with sin.

Bengel's remark, a cursu venit ad pugilatum, is called

pedantic by De Wette : it is, however, correct. The meta

phor is changed here precisely in the same way as at 1 Cor.

ix. 24-27, where St. Paul makes the transition from rpe^eiv

to irvicrevetv. In the words wpo? rrjv a/iapriav avrayavi^o-

/xevoi (which are to be taken together as in the similar con

struction in the preceding verse, t<u5 <pvx- iic\.), sin is

regarded as an opponent in pugilism : they are to resist till

blood flows, and not give over then. The expression is not

merely figurative that they have not yet resisted sin (with-

1 The Cod. Claromont. (D) presents curious variations of reading in

this ver. 3 : ANAAOri2A20AI (without ran) roiuvrnn vvofitftfutiKirrtc

AnO run etftot/nuTiuii ti; EATT0T2 antktiytoiy t»» f*n K*ftrrri reus

ipux<*<i vPa* EKAEATMENOI. One would naturally reckon thia

tccvTov; among the many peculiarities of this manuscript ; but traces of

the same error are found high up in the second century, viz. in Peshito

and Itala, as well as later in Theodoret and in the Cod. Amiatinus of

the Vulgate. Some of the strangest readings in D are found to have

prevailed in very early authorities. See Lagarde, De N. T. ad ver-

sionum orientalium fiilem edendo, Berlin 1857, 4to.

* The reading o&vo yap, though not vouched by sufficient authority,

accords well with the context.

3 Instead of &m*.tttt<nnTi, Tischend. reads with reduplicated syllabic

augment arTtKaTfarmi- Instead of pixP'S, D has piffli, which is also

found before a vowel at Luke xvi. 16. M«^<f, indeed, is rare in the

New Testament (only here and at Mark xiii. 30) ; &%?ti is frequently

met with, and in our epistle at iii. 13. Plato, according to Stallbaum,

uses f*i%pi always, even before a voweL
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out and within) to the utmost of their power: pexpw

aifuno<: is to be taken literally (as all agree) in reference to

the death of martyrdom. Their Christian profession has not

yet cost them their lives. 'Ajiapn'a is not here, as Liine-

mann supposes, inward temptations in men's own minds to

apostasy, but personal wickedness in others, i.e. in the open

enemies of Christianity, seeking by various kinds of violence

or persuasion to turn away Christians from their faith.

This afiapria these Hebrew Christians are to withstand

fiixpi<> Oavarov, even as the Lord withstood the contradic

tion of afmpTccKoL against Himself ^"Xpt Oavdrov, davarov

Be <rravpov (Phil. ii. 8). The words of comfort in the fol

lowing verse show also that it is of some sharp outward trial

that the sacred writer is here thinking. His assertion that

those to whom he writes have not yet endured any bloody

persecution is no argument, if rightly understood, against

this epistle being addressed to Hebrew Christians in Jeru

salem and Palestine. It is indeed implied (ch. xiii. 7) that

departed members of their church had suffered martyrdom

in days gone by ; but those still living who are here appealed

to, though not without experience of persecution in their

own case, in the time of their first love, have now secured

themselves against its utmost violence by a sinful conformity

to the faithless world around them, and are living in a con

dition dangerously near to that of apostasy. They are re

fusing or fleeing from the cross, and seem quite to have

forgotten that the afflictions which God sends to His people

are a discipline of love.

Vers. 5, 6. And Jiave (ye) clean forgotten the exhortation

which entereth into discourse with you as with sons : My son,

despise not the Lord's chastening, neither faint when rebuked

by him : for whom the Lord loveth he chasteneih, yea, and

scourgeth every son whom he receiveth f

Among more recent commentators, Tholuck, De Wette,

Ebrard take ical eKXeXno-de as an affirmative proposition ;

Bleek, Bisping, and Liinemann (with Calvin), as an inter
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rogative. The rebuke implied in the strong term iK\i\rjo-$e

would be here so unexpectedly harsh, that we are inclined to

prefer the latter alternative only we would not put the note

of interrogation, with Liinemann, after SutkeyeTai, but at

the end of the quotation (after trapaZe^erai,). Perhaps it

would be most correct to say that we have here an inter-

jectional sentence in which affirmative and interrogative are

combined. Two words, Trapan\r}o-i<; and BiaXeyerai, remind

us of St. Luke's use of them in the Acts. At Acts xiii. 15

and xv. 31, irapaK\t)<ri<i is used of the heart-touching words

of apostolic exhortation (comp. 1 Tim. iv. 13), and StaXe-

yeaOai is the standing term for St. Paul's "reasoning" or

entering into a course of argument with, or of appeals to, his

Jewish fellow-countrymen (Acts xvii. 2, 17, xviii. 4, etc.).

'EK\iXi]a6e is a stronger term than the more usual eVtXeX^o-^e

(have ye, or ye have quite forgotten, allowed to let slip quite

out of your minds !). It was, perhaps, suggested here by the

preceding e/cXvo/ievoi, as it is sometimes displaced in its turn

by the erroneous reading eic\e\va6e. The touching encou

raging appeal of holy Scripture to the heart of man is here

personified : it speaks to, enters into discourse with us, as with

maternal tenderness and anxiety for our welfare. The quo

tation is from the book of Proverbs (iii. 11, 12), and the

personification is no doubt connected with the way in which

Wisdom is there, throughout the early chapters (Prov. i.—

ix.), spoken of as a spiritual parent. The ancients were wont,

in consequence, to call the whole book of Proverbs Hocpta

(Melito ap. Ens. H.E. iv. 26), IIavdpeTo<; Scxfiia (Hege-

sippus, and Irenseus ap. Eus. H.E. iv. 22), Uaiharyayyucr)

2ocf)ia (St. Gregory Nazianzen) ; and our author, who has

already spoken of the divine Word as a person (ch. iv. 12),

here personifies not Wisdom herself, but the exhortation

(fj TrapaKkrjois*) which she gives. Comp. also Luke xi. 49,

7) aofpia tov 0eov ehrev. The tender motherly appeal which

1 The forward position of the verb in the sentence and the omission

of (in is also in favour of this view.

* If St. Barnabas were the author of this epiBtle, he might be sup

posed to be thinking of the interpretation of his own name, viis ■aa.p*
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is thus introduced has an evident reference to the book of

Job, for which these words might serve as a motto,—Prov.

iii. 11 stating the problem or enigma, of which Prov. iii. 12

furnishes the solution ; the main purpose of the book of Job

being to illustrate the truth that there is in the sharpest trials

a divine providential discipline of love which does not exclude

sonship. Such experience of suffering imposed by the wisdom

of divine love is here called noio (Trai&ela), a fatherly dis

cipline or process of education, and nrow (eXey^eo-flat), re

proof, such as makes us conscious of our faults and errors,

and so promotes our moral improvement. Instead of the

vie of the LXX. our author writes {according to the best

MS. testimony) vie /iov, which is not only more tender and

mother-like, but also corresponds more closely to the '33 of

the original. Instead of fxrjBe iickvov (neither faint, or give

up in despair), the original text has j'prri'M (murmur not,

show no resentment at the divine rebuke) : resentment and

despondency have both, in times of suffering, the same mode

of expression—murmuring. The clause bp yap ayaira Kvpios

iraiSevet follows the LXX. as represented by A ; B reads

ekeyxei; the Apocalypse, iii. 19, unites both: iya> oaov; av

<pi\u> eXeyx<o ical iraiBevco. For the clause which follows,

fUMTTiyoi Be, k.t.X., the reading of the LXX. is perhaps to

be preferred even to that of the Masoretic text, which reads

nyr JSTiS 3831, i.e. and as a father with a son he taketh delight

(viz. in correcting him, or, in him, after correction). Instead

of 3X3} the Sept. must have read 3K31 (Bleek), or (the per

fect being inappropriate here) 3N3,J or, like Job v. 18 (cited

by Clemens Eomanus, c. 56), The translation of nsT

could not be better: bp irapahe^erai,, every son, whom He

accepts and receives, He makes to feel His chastening rod.1

The main purpose which the sacred writer has here in view

x.hr,<jia;, which, however, is given (Acts iv. 36) not by himself, but by

St. Luke.

1 Philo also quotes this passage from the Book of Proverbs (i. 544),

adding : " What a glorious thing, then, is chastisement and reproof! since

thereby our relationship of communion with God is elevated into kinnhips ;

for what can be nearer than a father is to a son, and a son to afather t"
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is to reconcile t'ne minds of his readers to the sufferings

entailed by their Christian profession, that is, the cross in

the proper sense of the word. But all sufferings 1 imposed

by God upon His children, whether for discipline, trial of

faith, or witness for the truth, have this one feature in

common, that they are all proofs of divine love, not signs

of anger. Thought passes easily, therefore, from one kind

to another. The Christian in every trial sees a proof of the

Father's loving care for his good. He must not murmur or

withdraw himself from it.1

Ver. 7. It is for chastisement ye are enduring : God

dealeth with you as with children ; for who is a son whom the

father chasteneth not?

The textus receptus reads ei ircuZeiav inro/ievere. This

reading was retained by Griesbach in the edition of 1803-6,

without even noticing that there was any other found in

mss. Tischendorf has also returned to it since his edition

of 1849. But it is a reading as ill supported as possible.

It is found, according to Tischendorf, in minuscc. sat mullis,

—but he adds (somewhat significantly) ut videtur,—and in

" Chrysostom, Theodoret, Theophylact." Estius, however,

had long ago rightly observed that the assertion that ei

traiZeiav is found in St. Chrysostom was a mistake, and

Sebast. Schmidt's remark in answer was a very poor attempt

at sarcasm : bonus vir non inveniebat aliud Vulgato suo emplas-

trum. It is also doubtful (see Bleek) whether Tischendorf

is right in appealing to Theodoret. Theophylact remains,

then, the only undoubted witness for ei traiZeiav ; and he is

not, from the lateness of his age, of much authority. All

the uncials, on the other hand [including now the Cod. Sin.],

all ancient versions, all citations and comments in the fathers

(Chrysostom, Procopius, Damascenus, QScumenius), read ek

iraiheiav inrofieveTe. This reading, which is borne witness to

1 On these different kinds of suffering, see my article on Job (Mob)

in Herzog's Rcal-Encyclopxdie, vol. vi. p. 113 seq.

2 This is Elihu's position in the book of Job, though his arguments

fail to solve the problem.
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high up into the second century by Peshito and Itala, has

been rightly adopted by Matthsei, Lachmann, Theile, and

Buttmann, and ought not to be given up, unless it could be

shown that Bleek, Tholuck, De Wette, Liinemann, and

others are right in maintaining that it is quite inadmissible

from being meaningless. And it must be allowed that the

ancient versions appear not to have known what to make of

it. The Peshito, leaving out the ei?, translates sustinete

igitur castigationem. The old Latin versions, giving an im

possible sense to ei?, render in disciplina perseverate, for

which we sometimes read the more literal but unmeaning

in disciplinam or in doctrinam. D reads ov irapahe-^erai et?

IIAIAIAN, taking the puzzling ei'? iraiS. into the quotation,

and so spoiling its sense. One thing is evident, ei? traiheiav

cannot be an ancient correction ; had it been so, the ancients

would have better known what to make of it ; at the utmost

it may have been a lapsus calami (Bengel, Kuinoel), like et?

eavrovs, in some mss., at ver. 3 of this chapter. But is it,

then, really so unintelligible as it has been made to appear 1

Matthaei's observation was quite correct, that ei? iraiZeiav is

equivalent to evetcev 7rat8et'a? or et? to iraiheveaOai. To

which we may add, that ei? is often used in a similar way to

indicate purpose by our author: e.g. i. 14, et? hiatcoviav ; vi.

16, et? /3efiaia>(riv ; iii. 5, et? paprvpiov ; iv. 16, et? evxaipov

fioqdeiav, ix. 15, et? airoXirrpuaiv: comp. also x. 19, irap-

p-qaia et?, and xi. 11, hvvapi<; et'?. Ebrard accordingly

renders it, Be patient also for the sale of discipline ; let it

have the effect upon you which is designed. But the sentence

reads and fits into the context much better if we take

inrofiivere as an indicative : for chastisement (or discipline)

you are enduring ; i.e. your heavenly Father's purpose in

sending or permitting sufferings to befall you is to give you

that discipline of love (idid) of which Scripture speaks. St.

Chrysostom explains : et'? irat.&ei'av inrofievere, <j>T)cri, ovk et?

KoXaaiv, ovSe et? nptopiav, ovhe et'? to /ta/c&>? tradelv. I

do not see what improvement could be suggested to this

interpretation either in thought or expression. The other

reading, et iraiZelav vrropUvere, is certainly favoured by the
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antithesis in ver. 8, el Be e>ffTe ircuSelat ; but it has

this also against it, that it requires us to take virofiet'ere in a

much feebler sense than it is elsewhere employed by our

author—viz., "if ye have to suffer, i.e. passively undergo

discipline,"—whereas iratBeiav inrofiiveiv can hardly mean

less than " to endure discipline, bear up manfully under it."

With the reading els, on the other hand, not only does

xmofievere retain its full meaning of active endurance, but

Traiheta also that of fatherly discipline, in which it was

used at ver. 5 ; and eh iraiBelav stands as significantly at

the head of this clause as d>? vIok at the head of the follow

ing : " Like children under the discipline of a gracious father

comport yourselves, for like children this Father is dealing

with you : " et? irtuoeiav vTrofievere, &>? wi'ot? ifitv Trpoatye-

perai 6 060?. The Vulgate tanquam filiis vobis offert se Deus

(followed by Luther) misses the sense of irpoa^eperai here,

which, with following dative of the person, always has the

meaning of dealing with, behaving towards, in extra-biblical

Greek.

In the question which follows, tis yap eariv vlb<; bv ov

u-aiSevei iraTr/p; ti? is not an adjective (what son is there ?)

but a substantive pronoun (who is a son and exempt from

such discipline?). Both vlo<s and ira-rqp are without the

article to generalize the thought. The meaning is therefore,

Educational discipline is the end of all suffering which God

lays upon you ; His doing so is proof of His fatherly love.

The sentence is not put in a conditional form, but the sense

is much the same as if it were, and so the writer continues

with the contraposition in that form.

Ver. 8. But if ye remain without chastisement, whereof

all1 have been made partakers, then are ye bastards, and not

sons.

The particle apa introduces a natural inference or con

sequence, but doe3 not in classical Greek stand at the head

1 This varrif is the last word in the Cod. Sangermanensis (E),

which here ends abruptly. Sabatier from this point gives only the

D (Cod. Claromontanus) form of the Itala.
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of tlie sentence as here.1 (Comp. Matt. xii. 28 ; Luke xi.

48 ; Gal. iii. 29.) He who lives without experience of this

fatherly discipline is no genuine child, but a v60o<; of doubtful

parentage, of neglected education, left to himself. Phavo-

rinus : v66o<; 6 (irj rprqaio? vlbt dXK' e« ira\\a,ici$o<;? The

original ordo verborum is probably that adopted by Lachmann

(from A, D, Itala, and Vulgate) : apa voOoi ical ov% viol core.

The inference drawn from the necessary reciprocity between

sonship and discipline is further strengthened by a reference

to the past history of all God's children ; for 7raiTe? here does

not mean all children in the natural sense, but all who have

ever stood in that spiritual relation to God : fieroxpi yeyovaatv

vdvre<!, " all such have had their share of discipline." The

special allusion is to the examples in ch. xi., and it is assumed

that already under the Old Testament, before the grace of an

all-embracing, all-renewing regeneration had been revealed

in the second Adam, God vouchsafed to stand towards the

faithful as His children in a relation of fatherly discipline

and love. (See this stated with regard to Israel, Deut. xiv.

1 ; with regard to individual saints under the old covenant,

Ps. Jxxiii. 15, Prov. xiv. 26.) All these have felt, each in

his own measure, the Lord's fatherly chastening, have been

received into His school of affliction, and in the severest con

flicts maintained their assurance of His fatherly love. To

this consideration, that all afflictions which befall God's chil

dren have their origin in His fatherly love, a second and a

third are now added (in vers. 9, 10) as additional motives to

1 The example in Lucian's Jup. tragoedus, § 51, is well known : it iM

fiuftol, ilai xaX Seal' ctXXd /*))» tig) fiaftol, tiala Apa. x*i hoi'. On the other

hand, Cogilo ergo sum would be expressed in later and in modern Greek,

<rro%*£o,uui Apa. etftt (ufteci). Klotz's notion, that Apa. is not a proper

syllogistic therefore, but expresses only leviorem et liberiorem quondam

ratiocinationem, is certainly not justified by New Testament usage, nor

indeed by classical, e.g. Plato, Phsed. c. 26, oi/x ipmrif dtilti Apa..

2 We must not, of course, press the ix. iraXKa.xih'of, which would lead to

thoughts unmeet for the subject : the sacred writer himself probably con

nected with lofai a notion similar to that of Philo, when he says (i. 426.

29) of those who make the pleasures of this world their soul's chief good,

that they in nothing differ from tu» s* t v'".' d'OKvuiahran.
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stedfast cheerful endurance of the severest trials. The

second is, that the loving correction of our heavenly Father

is so much the more acceptable and beneficial, as He Himself

is exalted above all earthly parents.

Ver. 9. Furthermore : the fathers of our flesh we once had

as chasteners, and we gave them reverence—shall we not much

rather submit ourselves to the Father of spirits and live f

Valckenaer and others would take the elra here as in

troducing a question—Have we then had the fathers of our

flesh, etc. 1—a use of eha (especially in queries of admira

tion or ridicule) which is not uncommon in ordinary Greek.

(Comp. Plato, Apol. p. 28, elr', ovk aioyyvei, 5> 2a>icpaTe<s ;

Furthermore, art thou not ashamed ... or, Surely then thou

art ashamed? Kiihner, § 835, 6.) But the assumption is

unnecessary, and such a construction here would be somewhat

affected. Besides, as Kypke and Bleek have rightly observed,

the following clause must, in that case, have commenced

differently (ical ov iro\v fiaWov, instead of ov iro\ii [rec.

7roXXtt>] fiaWov, as now). We construe elra, then, as simply

introducing a further consideration, the main proposition of

a second argument which is a conclusio a minori ad majus.

(Comp. ch. x. 28 seq., ii. 2 seq., ix. 13 seq., xii. 25.) We

have already had chastisers in our natural parents, and

showed them in that character due childlike reverence. The

emphasis lies on everpeirop^da, which in the sense of " caring

for," " showing respect to," is followed by nva (as in Sept.,

Polybius, Dionysius, Diodorus, Plutarch) instead of twos.

The imperfects et^opev and everpeiropeda. (we once had—

and were then accustomed so to act) refer back to the

lengthened period of childhood and youth which both the

writer and his readers had once passed through.

It is an important question, in what sense our earthly

parents are here called t^s cap/to? fjfi&v Trarepes, and con

trasted with God as t<o ira-TpX t&v vvevpAruiv. Quite wrong

is it to give the antithesis of cap!; and irvev/jLa here a merely

ethical significance. So, for instance, and most decidedly,

Ebrard : " adp^ designates here, as always, the purely natural
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life which is the product ofpurely natural powers, in contrast

with the spiritual life which is the product of divine grace work

ing in regeneration." Now, though it is true that the author

of this epistle was no stranger to the Pauline antithesis of

o-dpl; and Trvevfia, yet he nowhere gives it (not even at ix.

13 seq., where the antithesis of adp% is avvelBno-it) a full

Pauline expression ; and, further, against such an ethical con

ception of the antithesis here, is, 1st, the very form of the

expression, which, to convey Ebrard's meaning, ought to have

been tou? fiev r/fiwv Kara cdpica rrarepas . . . rat irarpl fjpuliv

Kara irvevpM (or even ra> Trvevp.aTiicq>) ; and 2dly, the sense

of the original Hebrew text referred to : "ibo bib ninm t6k

—the God of the spirits of all flesh (Num. xvi. 22, xxvii. 16).

The force of this second consideration Ebrard acknowledges

indirectly himself by arbitrarily denying that there is any

such reference. The Septuagint rendering, Oeb<s tw irvev-

fidrwv koX Trd<rr)<; aapKos (they read ^31 instead of bib), would

certainly not have been suitable for our author's purpose ; but

then, as we have seen, he is by no means wholly dependent

on the LXX., nor is it his meaning here that even the o-dpl;

itself (as all else that a man is or has) is not ultimately to be

referred to God as the final cause. But while all corporeal

existence comes into being through a natural process, the

animation of the corporeity so produced is in each case

an absolutely incomprehensible act of divine power, and is

only to be accounted for by the hypothesis of divine concur

rence with the processes of nature. In virtue of this, as the

Author and Lord of all life, the Creator is entitled, uthe God

of the spirits of all flesh" 1 It is in this (in the first place

physical rather than ethical) sense that we are to understand

"naipi T03V m/evfiaTwv here : nor is it to be denied, with

Bleek, De Wette, Liinemann, and others, including even the

lioman Catholic commentator Bisping, that the present

passage strongly favours the so-called theory of Creatianism.

1 He is not called " the God of the souls (nit?33) of all flesh " (though

Buch a designation would not be wrong ; see Ezek. xviii. 4 and Jer

xxxviii. 16), because it is the spirit rather than the soul which has its

immediate origin in God.
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Kola diligenter, says Hugo de Sancto Victore in Lis Quastiones,

hanc authoritatem, per quam manifesteprobatur, quod animcB non

sunt ex traduce sicut caro. Nor is the acknowledgment of this

to be evaded by such a conception of the antithesis as that

our earthly parents are the authors of our natural individual

existence, while God is the final cause and Creator of all

life ; 1 for it is not corporeal life as such which is here con

trasted with life in general, but the <rdp^, in itself only lifeless

matter, with the irvevfj-ara as being sparks of life emitted from

the divine and central fire. It cannot therefore be denied

that, according to the statement here, we derive our adpl;

mediately from our parents, and our irvev[ia immediately

from God Himself. " Both views, however, Creatianism and

Traducianism," as a profound inquirer on these subjects has

observed,2 "err in this, that they each insist on standing

alone ; whereas the philosophic inquirer must not either

efface the difference between the Creator and the creature

with Traducianism on the one hand, nor conceive of it in

too abstract a form with Creatianism on the other. If we

would not do this, we must begin with the assumption that

the spiritual animation of every human creature requires a

more immediate interposition of divine power than the pro

duction of the bodily part. So, as the poet sings,8 the burning

sun has more and closer influence in maturing the grape-

juice into sweet and fiery wine than it had before the juice

was formed. And this is the truth involved in the creatianist

doctrine of holy Scripture." I cannot doubt, for my own

part, that the sacred writer meant what he here says of God

as " the Father of spirits" in a creatianist sense. The whole

of Scripture, indeed, is full of the thought, that the human

spirit is a breath from the Almighty (Job xxxiii. 4), and

that we are all, in regard to our spiritual part, of divine

1 See my Biblische Psychologie, p. 83.

* Goschel in his essay, " Der Mensch nach Leib, Seek mtd Geist,"

published with my Psychologie, Leipsic 1856, p. 13 seq.

* DaDte, Purgatorio xxv. 77 seq. Goschel rightly finds here, in the

profoundest of all poets, the first reconciliation between the theories

of Creatianism and Traducianism.
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parentage (Acts xvii. 28). And inasmuch as the spirit in us,

in virtue of its divine kindred, has then only true life when

conformed to its divine original, the Scriptures of the New

Testament constantly speak of the ungodly man as one who

has no irvevfia, and of the regenerate man as Trvev/iaTiKo^i the

physical notion is, therefore, at the same time an ethical one;

and even in the present passage the notion of the derivation

of the human spirit from the divine is combined with that of

its true life being dependent on a connection maintained

with God its Father : Shall not we submit ourselves to the

Father .... and live? If we observe that God is here

called ■trarrjp t&v mtv/iaray, not fi/j.u>v, nor t. ttv. t»/s <rapic6<;,

the conclusion thus drawn a minori ad majus will be twofold :

1st, God as Father is as much exalted above all earthly

fathers as the spirit is above the flesh, and a man's personal

being above his natural existence ; and 2dly, God is more to

be honoured than any earthly parent, because the earthly

father is such only to this or that individual child, whereas

God is the Father of the whole universe of spirits : all living

existence, all independent life, all personal life, whether that

life have a bodily form of flesh and blood like men, or a

bodiless one like the angels, draws its origin from Him, and

in order to exist, or exist aright, must submit itself to His

fatherly discipline. For the human spirit is not an absolute

principle of life in man, but one dependent on God its

source. It lives only from and with and in Him. To submit

ourselves to the Father of spirits is an essential condition of

our life—xmorrayno-op^Qa icai ^cro/iev : £r}v here, as at x. 38,

expresses true, abiding, not merely transient or apparent life,

life in accordance with the true idea of humanity, i.e. likeness

to God and communion with Him.

Now follows the third consideration which furnishes yet

another motive for patient endurance of whatever trials God

may send us.

Ver. 10. For titer/ indeed for a few days exercised dis

cipline after their own liking, but he for men's benefit, in ordei

(hat they may partake of his holiness.
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It is hard to find in the second of these sentences the

proper antithesis to the 7rpo? oXiya? fjpApat of the first.

Most of the ancients, and, among moderns, Tholuck, Ebrard,

Bisping, conceive it thus : " The discipline of earthly parents

has respect only to the few days of our earthly life ; God's

discipline has all eternity in view, for to partake of His

holiness is to live for ever." " The antithesis," says Bisp

ing, " is very fine ;" but, at any rate, it is not exegetically

true, for there stands nothing about u eternity" or " eternal"

in the text, nor is it suggested by t?}? ar/i6Tt)To<:, as it might

have been by such a term as ttJ? Sotjij?. Nor is it quite

true that the discipline of earthly parents has respect in all

instances only to the present life (as Calvin puts it—hie de

ceconomia apostolus loquitur, quemadmodum de politia solemus

vulgo loqut). The discipline of the family has a religious as

well as a political object, the father is at the same time

priest ; and to say that in the training of his children he has

only the " few days" of earthly life in view, would be a very

one-sided statement. Bleek and Liinemann therefore take

another course, making w/jo? o\tya? rjfxepa<; belong (in sense)

to both sentences: The discipline of earthly parents lasts

for a time, and is after their own liking ; God's discipline,

likewise, lasts only for a time, but is for the highest benefit

of those who experience it (1 Pet. i. 6). But not to mention

other objections, the imperfect iiraiBevov is against this view ;

for, like ei-)(pp.ev (ver. 9), it evidently refers to the period of

youthful training and education already past : the " few

days" of parental discipline were the days of our childhood,

and the discipline ceased when we reached years of discre

tion. De Wette accordingly would put the antithesis thus :

" They disciplined us for the few days of childhood, God's

discipline is lifelong." But there is nothing said about

" lifelong discipline" here, any more than about " eternity."

The author's true meaning appears to me to be as follows :

His statement may be regarded as two pairs of antitheses

arranged chiastically.1 1. We begin with the second pair,

1 [i.e. "cross-wise" like the Greek letter X. The term is borrowed

from the Greek grammarians.]

VOL. II. X
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which consists of the two phrases (that occupy the interior

of the twofold sentence regarded as a whole) /caret to Sokovv

avrols and eirl to ovp<j>epov. Earthly parents exercise dis

cipline after their human, narrow-minded, often arbitrary

liking, and are liable even in the best cases to errors and

mistakes ; but God the Father has no other end in view in

His exercise of discipline than His children's benefit, and

the means He employs are unfailingly the right ones to

accomplish it. It is evident, of course, that the sacred writer

is not here speaking of the theory of human education, but

of its ordinary practical character; he is not contrasting

good and bad modes of training, but that which is human,

and at the best affected by human infirmity, with that which

is divine, and therefore perfect. Compared with God's, the

best human iraihela is not so good as to have no shadow of

that fallible Sokovv falling on it. 2. The other pair of

antitheses (enclosing that we have just been considering)

is irpb<s oX^ya? tipApas and et? to (leraXafteiv 7779 dyior-rp-oi

avrov. As in 777309 the two notions are combined of pur

pose and duration of time, so in ei? the notions of purpose

and result : Trp6<s is used here as at ver. 11, irpbs to irap'ov, as

at Luke viii. 13 and 1 Cor. vii. 7, 77730? icaipov, and as at

2 Cor. vii. 8, 717309 icaipbv &pa$ ; et?, on the other hand, has

a mixture of final and eventual meanings, such as we find at

ch. ii. 17, ix. 14, xiii. 21 (see note on ch. xi. 3) : we may

say that tt/jo? has here mainly reference to the time occupied,

619 to the thing accomplished. Parental iraiZeia lasts but

for the years of youth, and then, whether successful or not,

comes to an end ; God's vaiZeia, having for its object an

infallibly recognised avfifyepov, has for its result nothing

less than the making its subjects partakers of His holiness,

and as such raised above the necessity of its further appli

cation. 'Ayi6rr]<! (found also at 2 Mace. xv. 2) is a more

abstract term than cvyuuawTj, and fieraXa^elv is a term

common to our epistle and the Acts for " partaking of " or

" possessing." The result of parental training is uncertain,

that of divine iraib'eia is infallibly glorious. In reference to

which latter the writer proceeds :
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Ver. 11. Now all chastisement for the present seemeth to

be not a matter ofjoy, but of grief; yet afterwards it beareth

peaceable fruit of righteousness unto such as are exercised

by it.

Almost all interpreters as with one month make iraaa

iraiZela here to be every kind of discipline, human or divine.

Only Kuincel, Klee, and Stein interpret differently ; and

here for once I am agreed with them, for the sacred writer

would surely be involving himself in self-contradiction if

he meant to attribute thus promiscuously a happy result to

both human and divine iraiSeia. But as at vers. 7, 8,

iraiSela is used simply for divine chastisement, so here iraaa

iraiBeia is every kind of chastening that comes from God ;

and all such providential chastening, it is said, appears at

first to be a sad experience. Ilpbs to irapov is a classical

phrase (Plato, Thucyd., Isocr.), whereas the combination of

ehai with the genitivus qualitatis (ov . . . %apa<s elvai dWd

\vm)<s), especially in this naked form without even the addi

tion of an adjective, belongs to a later phase of the language :

comp. ch. x. 39 ; Acts ix. 2, tjJ? oSov ovras ; and Thuc. iii.

70, /3ov\fj<; civ, "being of the council," i.e. a member of

council ;—similar, but not precisely similar, examples. The

phrase is short and expressive. The false appearance of

misfortune and unhappiness is removed by a look to the end

of this providential discipline, and from that end a conclu

sion may be drawn as to the motive of love in which it

originates. The figure of fruit as yielded (icap7rbv diro-

BiSovai, as at Rev. xxii. 2) by this iraiBeia may be connected

in thought with the previous fieraXa^eiv (comp. 2 Tim. ii. 6,

T&v Kaprraiv fieTaXajjifidveiv). The fruit of what seemed so

sad a tree is called icapTrbs elp-qviKbt 8i/caiocrvvT)<;. The last

interpreters who have taken this Bucaioo-vw]<i for a geni

tivus subjech (fruit borne by righteousness) were Heinriclis,

Kuincel, and Klee. They were wrong of course (as is now

universally recognised) ; for the tree which bears this peace

able fruit is iraiSeta, and therefore not Sacaioavvn. The geni

tive, then, is a genitivus appositionis: this fruit of righteousness

is a fruit consisting in righteousness,—i.e. righteousness of life
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springing out of righteousness by faith, a righteousness from

which the grace working in the divine iraiZeia has removed

all the harshness and bitterness of sin. Such fruit this

•jraiSeia yields to?? Bt avrr}$ yeyvjiva(Tfievoi<;. The image

suggested by yvfivd%ecr0ai is not so completely lost sight of

here as it was at ch. v. 14. This is evident from the

epithet elprpsiicos, which implies a previous ayeov, conflict.

The athlete strives with naked body in the school or theatre,

and is thereby trained for the sternest conflicts ; for this

training or exercise yvfiva&adai is the technical term. The

Christian, too, is exercised in the school of affliction for

victory over evil. When the warfare is over, he reaps

peaceable fruit. Castellio's rendering of elprjviKo'; by salu-

taris is inadmissible ; for though Dlfe in Hebrew combines

the notions of pax and salus, these are divided again in

biblical Greek into eiptfvn and aajTjpia. Primasius effaces

the meaning yet more when he interprets the pacaiissimum

of the Vulgate by gratissimum atque acceptissimum. It is

only a few interpreters who have discerned the antithesis

between elprn>iKo<; and 'yeyvjivacr/ievoK, suggesting that iraiSeia

is a ifufwaaia, an ar/mv. So Gerlach, Ebrard, Bisping, and

especially Tholuck: "Fruit of righteousness enjoyed after

conflict in perfect peace." To which we would add : Fruit

which consists in righteousness and whose taste is peace,—i.e.

perfect satisfaction and rest after strife and labour. Ai/caio-

avirq denotes the fruit as to its substance, eiprjvticov describes

the sweetness of its taste.1

Chap. xii. 12-17.—Further exhortation to rouse themselves

to courageous perseverance in their Christian course, and,

1 Jas. iii. 18, lutpris H oixuioavtn; iy flpiut) czilpneii roil votouait

uprinnn, is a similar passage to ours, but in oue main point different.

The genitive is appositional as before, and x»pir. iixaioa. Las the same

meaning as in our passage ; but h dpquri is not a closer definition of

8(**/o<ji/»s. It must be explained by a reference to Ps. cxxvi. 6, oi

oTztipopTi; h 'iixpvcm : The fruit which is righteousness, perfect well-

being, and acceptance with God, is sown in peace for the good of those

who exercise peace ; Le. only peace-lovers and peace-makers will reap it
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folloxcing peace and holiness, not to suffer any impurity

to spring up among them, lest any, like Esau, might dis

cover, too late, how miserably they had forfeited the pro

mised blessing.

After exhibiting (ver. 11) the happy consequences of

trials patiently endured, the sacred writer renews his exhor

tation :

Ver. 12. Therefore lift up the slackened hands and tlie

loosened knees.

The figures of a race and a conflict—the one requiring

strong hands, the other strong knees—would seem to be still

in the writer's mind. And if it be uncertain whether there

be any conscious reference in ver. 11 to Isa. xxxii. 17 (/eat

carat to, epya t?}s Siicaioavpns elpqvn), there can be no doubt

that we have here an echo of the prophetic admonition (Isa.

xxxv. 3), " Strengthen the feeble hands, and make firm the

wavering knees" which occurs in that section of the first part

of Isaiah's prophecies (ch. xxxiv., xxxv.) which has most

accord with that grand second part (ch. xl.-lxvi.), so nearly

related in its inner spirit to our epistle. Our author repro

duces here, in his own language, the original words of the

prophet, as in such cases (where he does not merely cite, but

makes the words of Scripture his own : comp. ver. 9 of this

chapter and x. 37 seq.) he is wont to do, without slavishly

binding himself to the Septuagint. Ilapeifievov (iveifievov)

is that which hangs down slack and loosely ; irapa\e\vfiivov,

that which has lost its central hold and vital strength, so as

to be lame and motionless. Out of this condition of collapse

and infirmity they are to rouse, lift up, stretch out again (?)

the hands and knees of their inward man (1 Pet. i. 15) :

dvopOovv may signify either " lift up" or " lift up again,"

avd frequently in such verbs uniting the meanings of sursum

and rursum.1 The duty to which the writer urges his readers

1 See on this point Winer, de verborum cum prxpositionibus composi-

torum in N. T. usu, part iii. p. 4 : cum supera ac summa etiam prima

sint, consueverunt Graxi ea, qux primum vel prius facta etsent, superis

assimilare, etc.
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is courageous self-recovery in God's strength. The tone

and language are elevated accordingly ; and ver. 12 is like a

trumpet blast. It need not surprise us, then, if our author

here turns poet, and proceeds in heroic measures :

Ver. 13. Yea, make straightforward paths for your feet ;

so that the lame be not turned from the way, but rather be

healed.

The first clause, koX rpo^iai opdas 7ron']craTe toi? ttooXv

v/awv (-^--- | || -'^w-i-^ is a good hexameter.

The words are from Prov. iv. 26 : 6p6a<s T/so^m? iroiei cots

irocrlv. The Tot? irocrlv u/i&v is not to be rendered " with

your feet," as by Luther, Schulz, Tholuck, Bleek, De

Wette, Liinemann, and others,—a rendering opposed both

to the original text and that of the LXX. (trot? iroal, not

irocrl aov), and against the iva of the following clause. The

Peshito had already given the right rendering ps^ri5>, u to "

or " for your feet ;" and so now Bohme and Ebrard, the

latter imitating the hexameter of the Greek text: llund fur

euere Fusse bereitet euch ebene BahnenP The Hebrew words

biVO vbs are rendered by Bertheau : " Weigh well that

thou get not into a perverted path." But as denomina-

tivum (from D^s) = to weigh, occurs only once, Ps. Iviii. 3 ;

in other cases (Prov. v. 6, 21 ; Ps. lxxviii. 50; Isa. xxvi. 7),

and here (Prov. iv. 26), this Fiel signifies to roll or level,

or, as at Prov. v. 6, to open a way. The proper rendering

would therefore be : Make level or straight (i.e. without ups

and downs) the path of thy foot, or for thy foot, as the Sept.

has it. Tpo%id corresponds exactly to the Hebrew blilQ

(t6:vo), signifying first the rut or groove in which the wheel

runs, and then a road or path generally, but not = foot-

track or footstep. (Comp. Prov. iv. 27 in the Sept. : ai/To?

Be 6p9a<; iroirfcret ra? Tpo%id<s aov, He, i.e. God, shall make

thy footpaths even.) Accordingly tow irocrlv vp.wv is to be

rendered here as a dative (" for thy feet "), and that is the

only rendering suitable for the following Xva.

It is universally recognised that to xcoXov is to be under

stood here (not like the to ajie- adeTov of vi. 17 = " the
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uuchangeableness," but) like the to eXaaaov (" the less " =

that which is inferior) of vii. 7 (comp. Kev. iii. 2) : the

meaning therefore is, whatever is lame in the Christian com

munity, i.e. the lame or halting members. The figure sug

gested in the first clause is evidently carried out further here.

Many interpreters, following Grotius (and among the latest,

Schulz, Heinrichs, Bleek, De Wette, Von Gerlach, Ebrard),

have been misled by the antithetical iadfj to give etcrpe-

ireaOat the sense of " put out of joint,"—a sense attributed

to it as a medical term in the last edition of Passow's Lexicon,

without any examples being alleged in proof.1 But as i/crpe-

ireadai is used in the pastoral epistles, which have, in respect

of diction, so much in common with this to the Hebrews, in

the sense of " turning out of the right way " (1 Tim. i. 6,

etc.), we need not go in search of any other, especially as

that which is lame already does not need to be further " put

out of joint" in order to stumble or make no progress.

Feeling this, the interpreters referred to generally propose,

by way of giving a sense to what would be otherwise un

meaning, to insert a "fully" or "completely" before the

medical signification which they assign to eicTpkireaOai. But

surely our rendering is intelligible enough : " So that the

lame be not turned from the way, but rather (Be = imo as at

ii. 6, and here joined with fwXKov as at Luke x. 20, text,

rec. = imo potius) be healed." 4

Had, indeed, the Tot? ttovXv v/mov of the main sentence

been an ablativus inslrumenti (" make straight paths with

your feet"), it would have been difficult to understand the

Xva of the following clause, for the straightforward walking

of one portion of the community could hardly be a cause of

healing to the lameness of the other. But when smooth

straight paths are made for the feet of all walkers (rots

iroaiv taken as a dative), the lame are materially helped

thereby, being saved the danger of stumbling through the

1 [Written in 1857.]

* Philo also says (ii. 458. 40) that a man is to keep the straight

path, God's way, drpuiror, and (ii. 456. 43) ftq *a/>' i*»repx iurpeciro
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roughness of the road, and of getting off the right way alto

gether ; nay, it may even be hoped that, lured by the smooth

ness of the path opened for them, they may be induced to

walk stedfastly along it, and so at length be quite cured of

their lameness. The thought in the writer's mind in using

the figure is first "the halting between two opinions,"

Judaism and Christianity (comp. yrikcuvew, 1 Kings xviii.

21), in which so many of these Hebrew Christians were

involved, and then the turning out of the Christian path

altogether in sheer apostasy. Such apostasy on the part of

the infirm and wavering members of the Hebrew church

could be prevented, and their eventual healing rendered

possible, only by the whole community determining to make

their common course of Christian action a straight and level

one, avoiding in future those sideward turnings and alternate

ups and downs in favour of the synagogue to which they

had been accustomed. Such a straightforward course on

the part of the great body of the church would have a

wholesome orthopaedic effect on the weaker members who

were marching with them.1 These u lame ones " of the

church of Palestine are related in character to the Judaiz-

ing ao-flevet? of the Roman community. As St. Paul in

his epistle to the latter, which is throughout irenic in its

character, repeatedly urges mutual forbearance between

" strong " and " weak," and endeavours after peace, so the

apostolic writer here :

Ver. 14. Peace pursue with all and sanctijication, without

which no one shall see the Lord.

Bohme and Liinemann, etc., are quite wrong in extend

ing fiera, irdirrmv to all men in general, as at Rom. xii.

18, fiera, irdvrav avBpdrrrav elpr)vevovre<;. CEcumenius and

Theophylact, among patristic interpreters, make the same

mistake. The real parallel (and a very good one it is) is

Rom. xiv. 19, to tj}? elpr)vn<; SiwKu/iev ical ra t^? ot/coSo/tj}?

1 The ancients were wont to allege this passage against the Nova-

tians ; but without much force of argument, inasmuch as claudi are not

yet lapsi.
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t/)? ets oXXjJXou?. Individual believers are exhorted to

cherish peaceful relations with all members of the com

munity, even with the lame, sickly, and weak. The im

provement of such is to be aimed at, not by carnal conten

tion, harsh acts of judgment, or uncharitable avoidance of

their society, nor yet by merely setting them a good example

in the purity and decision of our own conduct, while coldly

waiting for the first advance on their side towards mutual

explanation or agreement, but by a Suiuceiv elpqvrjv on our

own part, i.e. by earnest, active endeavours after a good

understanding, a pursuing or hunting after peace as a noble

prey or object of search. The ical rbv ayiaa/xov is added to

the anarthrous elpqvrjv, like the ical rai<s oVat? of ch. xi. 38,

and the ical rr/v evireplararov aftapriav of ch. xii. 1. Our

author uses the article in this way when he adds the general

to the particular. Elpyvrj is a divine characteristic, a part

of the divine arfi6rrj<s. We are to follow after peace because

God is the God of peace, enjoying the infinite manifoldness

of His divine plenitude in a sabbath-like elpyvrj, of which

the rainbow (tot? from etpeiv) with its "oneness in the

manifold " is the expressive symbol.1 The church must

endeavour all she can to reproduce in herself the image of

that divine calm in particular, and of the divine holiness

in general, which is itself the absolute unclouded light, and

the absolute all-embracing, all-reconciling love. 'Ayiao-fios

(sanctification) is the appropriation by us of the divine

dyicr-qs (ver. 10). The sentence concludes with a relative

clause which in its rhythmical elevation almost becomes a

trimeter : ov ^topi? oiSeU o-^erai rbv Kvpiov.2 Only holy

beings can rise to the sight of the Holy One. Some (e.g.

Bleek)8 take rbv Kvptov here to be Christ; others (e.g.

1 See on this Rocholl, Beilrage, p. 57. Scarce anything has been

said more beautifully on the subject of the divine life in modern times

than there.

2 xupls follows ov for the sake of the rhythm. Comp. jEsch. Pert.

321, tctun itKx; V r,ii ru»it xppU >**piT0{- This position of yyttit is much

more common in poets, especially the tragedians, than in prose writers.

* De Wette even maintains that this passage has nothing to do with

the divine (beatific) vision.
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Tholuck, Liinemann) think that it cannot be decided

whether Christ or God. The author uses 6 Kvpios both of

God (ch. viii. 2) and of Christ (ch. ii. 3). But it is to us

more than probable that tov Kvpiov is here meant of God

(Vulg. Deum). The o^rerat of ch. ix. 28 is not to the

point, for the seeing of the Son of man at His second com

ing in the clouds of heaven will be common to all, good and

bad : every eye shall see Him. Rev. i. 7. " The Lord "

(6 Kvptot, mn») in Scripture is the God of the covenant of

redemption, who reveals Himself here in grace, and will be

manifested " as He is " hereafter. Whenever Scripture

speaks of "a seeing" as the future reward of righteousness

or sanctity, it is a seeing God that is meant or expressed

(Matt. v. 8 ; 1 John iii. 2 ; comp. Ps. xvii. 15, xlii. 3) ; yet

inasmuch as the throne of God and of the Lamb is one, the

seeing God is at the same time a seeing of the Lamb

(comp. ch. viii. 1, xii. 2 with Rev. xxii. 3 seq.).

The following participial sentence goes on to say how

this so indispensable peace and holiness is to be striven after

and secured.

Ver. 15. Watching diligently lest any one falling short of

the grace of God, lest any root of bitterness springing up give

trouble, and thereby many be defiled.

Mutual brotherly watchfulness and discipline are here

enjoined, and there is no official or ministerial reference in

eirio-Koirovvre*;. The parallel to the exhortation here is the

KaTavoui/xev aW^Xw? of ch. x. 24 (comp. iii. 12 and iv. 1).

The question remains, whether the clause p,ij rts varepwv

ano rrj<; ^aptro? tov Qeov is (with the ancients, followed

by Bohme, Tholuck, etc.) to be completed by so as to

form a sentence by itself, or (with Heinrichs, Bleek, Liine-

mann, etc.) to be regarded as the subject of eVo^Xj}, in whose

place then the quasi-appositional pifaa irucplat is interposed.

The construction p.r\ Tit vo-repSsv $ is by no means inadmis

sible, and is favoured strongly by the following ver. 16 ; but

considering that the sacred writer was induced to proceed as

he does, with resumption of the fiq Ti<t, by the passage in
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Deut. xxix. 18 (/tij Tt? iartv iv vp.lv plfc ava <f>vov<ra iv x°^V

xai iriKpia), it seems more natural to assume that for that

very reason he breaks off the sentence begun with ar) rt?

varepmv (without adding iv vp.lv y), in order to complete it

with those words from the Thorah. The congregation of

Israel are there warned of the danger of evil-disposed persons

arising among them, whose sinful lusts would incline their

hearts to apostasy from Jehovah ("adding drunkenness to

thirst") after the idolatries of Canaan : " lest there be among

you a root bearing poison-fruit or wormwood." So we read

in the original text, Deut. xxix. 18. The Septuagint,

according to the Vatican text, renders it, p.ij tk icniv iv

ip.iv pl£a ava <f>vovaa iv xo\jj ical iriKpla. Even with this

recension of the Septuagint before him, our author might

have been led by the iv %oXj} to choose the like-sounding

verb ivoj(kfi for his twofold subject, iarepuv (tis) and

pt'fa. Such alteration of passages thus made use of is no

uncommon phenomenon in both Old and New Testament; e.g.

the alterations made by Jeremiah in phrases borrowed from

the Thorah, and the variations in the parallel passages in

the second Epistle of St. Peter and in that of St. Jude.1

But it is also quite possible that our author had before him

the Alexandrine text of the Septuagint, in which case he

would have read thus : p,q tj? iarlv iv vp.lv pXp. iwcpias

avto (fivovcra eVo^Xp ical iriicpia, and thus have found the

eVo^X^ ready to his hand. This is Bleek's view, who has

shown (i. 3G9-375) that St. Paul, in his citations from the

Old Testament, agrees for the most part with the Vatican

MS. of the Septuagint, but the author of our epistle with

the Alexandrine. The correctness of this view is to me, at

least in the present instance, exceedingly doubtful. The

awkward disconnected kcCi iriicpla at the end of the sentence

in the Alexandrine text, can only be explained by supposing

it based on the text represented by the Vatican MS. ; and the

1 e.g. Jer. xlviii. 45, where the IfJlp' of Num. xxiv. 17 is changed

into 1p"Ip'; and 2 Pet. ii. 13, where it raif ifiut answers

to the i» roii; A'/i-xaif iftur of Jude 12. Comp. Delitzsch, Comm. on

Habak. pp. 13, 79, 120.
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conjecture is obvious, that (pl^a) TriKpiai and ew^Xp are

corrections foisted into the Alexandrine recension from the

text of our epistle. Whence, indeed, could we suppose

them else to have come, especially when we consider that

the combination pt£a iruepia? and the verb ivo^Xetv bear the

stamp of a diction closely related, to say the least, to that of

the Epistle to the Hebrews ? (Comp. ^0X9 TriKpla<;, Acts

viii. 23 ; ivo^Xeiv, Luke vi. 18, in A, B, L, al. ; o^Xetf, Acts

v. 16 ; and irapevoyXelv, Acts xv. 19.) We are, moreover,

accustomed to similar free variations from the Septuagint in

this epistle, not only in passages like ch. x. 30, nearly related

to others in the writings of St. Paul, but elsewhere too

(comp. ch. xii. 12, 13, x. 37).

The danger which the apostolic writer has here in view

is that from a Judaizing tendency, a looking and harking

back to the forms and modes of thought of the now Christ-

hating synagogue, which he exhorts the Hebrew church, by

earnest mutual watchfulness, not to suffer to spring up and

take root among them. The motto or signature of the new era

which had now commenced in Christ, was r) ^dpis tov 6eou

—grace without the works of the law,—grace, the mortal

enemy of all self-righteousness, of all dead works. The

construction vorepeiv cmo expresses, at any rate, more de

cidedly than iffTepelv cum gen. a loss incurred with conscious

responsibility, by one's own fault (Bohme, Liinemann).

'Tarep&p tt}<: yapvro? tov Oeov might be one who falls short

or loses divine grace from causes external to himself, or

without special note of condemnation ; varep&v airb ... is

one who wilfully throws away the blessing, or puts himself

at a distance from it. Comp. Ecclus. vii. 34, fir) vorepei airb

Kkaiovrmv—remove not thyself from those that weep. Now

follows (or, properly speaking, is substituted for the peri

phrasis iarep&v, k.t.X.) a second subject, the quasi-apposi-

tional pltp, triKpLcLt, " root " or plant " of bitterness," i.e. one

bitterly opposing himself to the true Christian faith, and who

is a leader astray of others from the sincerity and simplicity

of their Christian profession. Thus Antiochus Epiphanes is

called, 1 Mace. i. 10, piCp, a/jLapra)\6<:7 a sinful root, i.e. a
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perverter of the people of God to the sin of apostasy. Such

poison-plant avco <f>vovaa, shooting up, and not eradicated in

time, would disturb and trouble the Christian community—

would " cumber " the sacred ground (eVo^Xetv = o%\ov irape-

Xeiv> e-9- Dan. vi. 2, LXX., o^Xos being taken in the sense

of turba, molestia). The whole community is warned to be

on their guard, that no such plant of evil shoot up among

them to their serious injury, ical Sia ravrq<; (Lachm., Tisch.,

St turn}?) fiiavOdicriv ttoXXoi (Lachm., Tisch., oi irohXoi)—

and thereby (or, by such means, Bolime ; per talem turbulen-

tum hominem) many (or, the many, the larger number of the

church) be involved in the like pollution : they must be on

their guard, lest one like Esau, that alien offshoot of the

patriarchal family, should be found in the midst of the

household of faith.

Ver. 16. Lest [there be] any fornicator or profane per

son like Esau, who for one [little] meal gave up his birth

right.

There is no need to take iropvo<; in any other than its

literal sense. The figurative, that of one who idolatrously

breaks covenant with God (founded on Ex. xxxiv. 15 seq.

and Deut. xxxi. 16, the two oldest passages in Hebrew scrip

ture), is not met with in the New Testament, except in the

Apocalypse.1 And even taking iropvos in its literal sense,

we need not (with Bleek, De Wette, Bisping, Lunemann)

deny its application along with j8e/8ijXo? to Esau. Had the

sacred writer not so meant it, he must have written fiij Tts

iropvo? 7) rj /Se^ijXos. And, indeed, the tradition of the syna

gogue actually represented Esau as an unchaste person,2—

1 Even " the wicked and adulterous generation " of Matt. xii. 39 is

to be taken literally. Adultery was so common among the Jews in the

primitive Christian era, that Johanan ben Zaccai abolished the ordeal

of the " water of jealousy :" Talm. Babli. Sola 47a. Magdala was

notorious for the prevalence of licentiousness : Talm. Jerus. Taaniih

69a, Echa rabbathi 69da.

3 See Bereshith rabba, c. 63, f. 70d, c. 65, f. 72a ; Shemoth rabba,

c 1, f. 116a ; and Bashi on Gen. xxvi. 34. The boar was the emblem

of Esau as the vine was of Jacob (Fs. lxxi.). In Philo, Esau is the type
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a view which would naturally result from his marriages with

Canaanitish women ; for such alliances even in the patri

archal time would be regarded as a sort of nropvela (comp.

Gen. xxiv. 37 with xxxiv.).1 Bengel's remark, too, is good :

libido et intemperantia cibi affines ;—this alone is a strong

argument for the literal acceptation of Tropvos. The Lord's

church must be on her guard, lest any bitter shoot springing

up in the spiritual garden disturb her sacred peace, and lest

any faithless member, by indulging lusts of the flesh, have

forfeited his own salvation, and so become like Esau, who

was so profane (/Se^Xov), so low-minded, so utterly lost to

a sense of higher things, that for one poor dish he gave up

or sold (aTreSoTo, for which Lachm. and Tisch., after A, C,

aneSero 2) ra irpcoroTOKia avTOv (Lachm. and Tischend. eav-

rov)—the rights of the first-born to a double portion of the

inheritance of his father (Deut. xxi. 17), and what to the

mind of faith was the most precious privilege of all, the

continuation of that patriarchal line in which were enshrined

the promises. For the inheritance and pastoral wealth of

his father he cared not, being wildly devoted to the chase,

and still less for the promise made to Abraham and Isaac,

having no eye or heart but for the immediate present. But

even in the case of Esau this contempt for the future and

unseen good ended in despair :

Ver. 17. For ye know that also afterwards, when desiring

to inherit the blessing, he teas rejected ; for no place of repent

ance did he find, although with tears he sought it earnestly.

of the worldly mind in general, and of sensuality in particular. See

in Gen. xxvii. 11, " pitosus" intemperatus libidinosu.ique.

1 Hnpi>a'* at Acts xv. 29 is probably to be understood as including

incestuous unions, the Hebr. WW ^bi (Lev. xviii.), which again is used

as equivalent to room'* in the widest sense.

s The form as-iSe™, which was still regarded by Fritzsche, Bleck,

and Liinemann as a misspelling, has now received a wider recognition

in the texts of Tischendorf and Alford, even than in that of Lachmann,

as belonging to the diction of the New Testament. It is an early

example of the transmutation of verbs in fit into barytones. See Alex.

Buttm. Gramm. des Neutest. Sprachgtbrauchs, p. 41, Mullach, p. 261.
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"lore is indicative, not imperative,—the appeal being to

Hebrew readers perfectly familiar with the sacred history.

In the dependent on clause icai /ieTeVetro aTrehoKifidaOtj is to

be taken together : " ye know how he was also subsequently

rejected,"—the rejection from the blessing corresponding to

and requiting his own previous rejection of the birthright,

and /rat thus connecting cause and effect. It was not till

after he had seen his brother receive the blessing that he

discerned the value of what he had so contemptuously for

feited : it became to him then an object of serious desire j1

he willed then to receive as his birthright the paternal bene

diction, which, as part of his birthright, he had formerly

thrown away. But how are we to interpret aTreBoKip.da8r} ?

By whom was Esau rejected f Bohme and Tholuck answer,

" by his father ;" De Wette, " by God ;" Bleek and Liine-

mann, " by both—his father and God." This last answer

is the right one. Isaac's words at Gen. xxvii. 33 show this :

n\T 1VO~d:, he (Jacob) shall also remain blessed. The aged

patriarch sees a divine purpose fulfilled in the blessing of

which he had been the blinded instrument, whereby the

right of the first-born is taken from Esau, and he adds his

own consent thereto : o iraTrjp Kara, Qeov direBoKip.aaev

avrov (Theophylact). It is further a question, whether

fieravola^ tottov oxr^ evpev means that he found no place for

change of mind on his father's part or for repentance on his

own. The former is the view taken by Beza, Schlichting,

Gerhard, Seb. Schmidt, Bohme, Tholuck, Von Gerlach,

and Lunemann : the latter by the fathers, Luther, Calvin,

Grotius, Bengel, De Wette, Bleek, Hofmann ; and for this

we decide. The very fact that the other view never seems

to have occurred to the fathers, though it would have served

their purpose better in the Novatian controversy,2 is a strong

argument against it. Had the writer himself meant this,

he must have written iieravoia<s tov irarpot to prevent being

mistaken by his readers, who would naturally suppose that,

1 See Note D at the end of vol. i. on the meaning of ithut and

1 See, for instance, Theodore of Mopsuestia, ap. Fritzsche, p. 171.
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the sin of Esau being the only one mentioned before, the

repentance must be that of Esau too. The very form of

the phrase (fieravoia<; tottov ov% evpev) suggests the same

thing, if we compare the similar expression in St. Luke

(Acts xxv. 16), tottov aTrdXoyla1; XafijUdveiv ; for the genitive

fieravola'; is most naturally referred to the subject of the

whole sentence, viz. Esau. To which we may add, that

even if the term fierdvoia might be applied to a change of

mind or regret on Isaac's part, that is not its regular mean

ing in such a connection, to express which fterapiXeia would

have been more suitable. Meravout in such phrases as

SiSovat, tottov fieravoia<s (Wisd. xii. 10, and Clem. Horn. c. 7)

and exew tottov p,eTavoia<; (Tatian, Or. c. Grcecos, 15) is

personal repentance, thorough conversion and change of life

(mieri) ; and in this profoundly ethical meaning, in contra

distinction to the weaker fierafieXeia, it is used throughout

the New Testament.1 But if fieravota? is to be here inter

preted of a repentance no longer possible on Esau's part, it

follows of necessity that airtjv in " although seeking it ear

nestly with tears" {tcalirep /tera Sa/cpvcov e/c^TJja-a? avrrjv),

is to be referred to ttjv evXoyiav, and not to fieTav. ; for it is

against the historical narrative to say that Esau sought re

pentance with tears, and to take pcenitentia in the sense of

tenia per posnitentiam would be arbitrary. That there is

some inconvenience in having to go so far back for the re

ference of uvTrjv is true ; but that is mitigated by regarding

fier. yap tottov ov% evpe as a parenthesis, such construction

being not alien from the style of our author (comp. vers. 20

seq. of this chapter and ch. vii. 11): "Although Esau wished

to inherit the blessing, he was rejected (for repentance, i.e.

real effectual repentance, such as would have reinstated him

in his former position, was not vouchsafed him), although he

1 Comp. Lir. xliv. 10, pcenitentim relinqvere locum, and the poeni-

tentise hxredi locus non est of the Digests (Pandect. Justinian.), ir. 7. 8.

Philo says of Cain that he was incapable of repentance—oi VixwSxi

fifriaoiau ; and, in a passage already cited by Grotius (i. 129. 45), that

many souls wishing to avail themselves of repentance (/ttr«ra/y xfipfa*)

have not been suffered to do so by God.
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prayed for it (the now forfeited blessing) with tears." Those

tears expressed, indeed, sorrow for his forfeiture, but not for

the sinful levity by which it had been incurred. They were

ineffectual, because Esau was incapable of true repentance.

The sacred writer contemplates Esau as a type of the hope

lessly apostate, the unpardonable nature of whose sin he has

already twice depicted. It is not meant that Esau had him

self committed that sin, but his rights as first-born are com

pared to those of the Christian vlaOeaia ; and it is intimated

that he who, Esau-like, throws these away for the sake of

worldly ease, or even sensual indulgence, will find with

sorrow and remorse in the end, that he has lost the blessing

he once had a claim to, however earnestly he may now desire

it, and that the door of repentance is closed upon him.1

Chap. XII. 18-29. Renewed warning against apostasy : By

how much more glorious the revelation of the New Tes

tament (which places us in living communion with the

world to come) is than the revelation made to Israel on

Mount Sinai, and by how much the kingdom which can

not be moved bestowed on us excels in glory the terrors of

the shaken earth at the giving of the law, by so much

greater will be our punishment if found unfaithful and

disobedient ; seeing that the God of the New Testament,

as of the Old, is a consuming fire.

The exhortation to stedfastness in faith, to peace and

holiness, of the preceding paragraph (vers. 12-17), is now yet

1 This passage, as is well known, was a great difficulty with Luther,

and has been abused {e.g. in the so-called Terministic controversy) so

as to limit grievously the grace of God. (See Greiff, Disp. qua sistitur

Paidus Heb. xii. 15-17 termino salutis humanst peremtorio minime favens,

Jena 1734.) But before this, Sebastian Schmidt had already given the

right solution of such a difficulty : Est hie sermo de Esavo non quenwis

hominem lapsum typice repreesentante, sed peccantem in Sp. S. a quo ad

quemvis mortaliter lapsum negatur Novatianis consequentia. And, we

may add, the difference is heaven-wide between the assumption of the

possibility in certain cases of a judicial hardening, and that of a terminus

saluiis peremtorius fixed by God for all men in the present life.

VOL. II. T
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more tenderly enforced in another very skilfully constructed

period (vers. 18-24), in which the Sinaitic revelation of the

Old Testament is contrasted with the Sionitic revelation of

the New: the one earthly, repelling, unapproachable; the

other heavenly and gracious, full of attractive charm, and

yet so high and glorious, that, as the sacred writer goes on to

urge (vers. 25-29), its vindications will be the more terrible

in the end to those by whom its invitations are neglected or

despised.

Vers. 18, 19. For ye have not drawn near to a mountain

that may be touched, and to a kindled fire, and to cloud-gloom,

and darkness, and storm, and trumpet-sound, and a voice of

{spoken) words, which they that heard entreated that no more

speech might be addressed to them.

The word opei was omitted by Lachmann (and formerly

by Tischendorf), following the authority of mss. of the first

rank (A, C [and now Cod Sin.], 17, and 47), of the most

ancient versions (Peshito, Itala in Cod. D, Coptic, Sahidic,

^Ethiopic, and the Vulgate in Cod. Ainiat.), and of the

texts of great patristic commentators (St. Chrysostom, Pri-

masius, and Theophylact). Without it, the opening of the

sentence runs thus, oil yap irpoaeXrjkvOare ■tyrjkafyasnevcp teal

neicavpeva irvpi, which would have to be rendered (y]n)\a<pa>-

fievov not being an appropriate epithet for the element of

fire), " For ye have not approached a tangible (material) and

fire-kindled object" But as this could only mean Mount

Sinai, one does not see why the author should have here

omitted opei, which stands conspicuously in the Xmv opei of

the antithesis. We must therefore regard the omission of

opei here as due to the mistake of a scribe so far back as the

second century. One omission of this kind being admitted,

the conjecture seems not unnatural, that another may have

also been made in very early times, and that the sacred

writer really wrote p.tj -^rvXa^conevq) opei—u a mountain that

could not be touched "—with allusion to the prohibition in

the Thorah cited below. This conjecture, if true, would

also explain why he wrote t^rjka^oofievp instead of ijrn'Xa^vT^
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Spei. But it must nevertheless be rejected. For, 1st, had

the sacred writer intended a direct allusion to Ex. xix. 12

seq., he would not have made use of a different word from the

6iye?v and aifraaOai employed there by the Sept. ; and 2dly,

as he goes on to speak, ver. 20, of the unapproachableness

of the mountain, there was no necessity to mention it here

likewise. He begins more naturally with the tangible and

earthly character of Sinai as contrasted with the spiritual

.Sion, and uses yfrri\a<p(o/ievq> instead of yjrrj\a(pr]Tw, with

allusion to that prohibition to touch the mount which super

abundantly proved its tangible and unspiritual character.

In like manner, he writes (ver. 26) to aaXevofieva and ra /jltj

aaXevofteva instead of aaXevrd and ao-aXemd, with allusion

to the future catastrophe that awaits the visible universe.1

The description adheres closely even in diction to that of

the Pentateuch. Most later commentators regard iceicavp,ev(p

irvpl as an attributive of opei (Deut. v. 23, ix. 15, iv. 11),

" to a mount that might be touclied, and that burned with Jire"

(Luther) ; but opet is so placed as if carefully to guard

against such a construction : the Thorah also mentions (Deut.

iv. 36, and elsewhere) " the great fire" as a thing by itself.

We therefore take xex. irvpl by itself here—" to a kindled

fire," or " to a fire that might be kindled :" so the Vulg. et

accessibilem ignem; and so Bengel, Kuinoel, andBisping (the

latter following the Vulgate). The author uses the perfect

Kenavfi. rather than the present Kaio/j,evq>, u a kindled " in

stead of " a burning " fire, to note it as a thing belonging,

like Mount Sinai, to the material world, or as being a merely

transient phenomenon. The sacred writer proceeds, with

allusion to Deut. iv. 11 (v. 22 in Sept., expansion of v. 19 in

the Heb.), ical yv6(f>rp, ical <tk6t(o {rec), teal 0veWy. Tv6<$o<;

= py, cognate with i>e'<£o?, is cloud-gloom, or a wrack of clouds.

1 It might be difficult to cite examples of the present participle used

in this way for the verbal adjective in toj. There is, however, some

resemblance to the way in which ^/^»<p. is used here in the use of

thifittat as equivalent to oXoo'f, in the Latin traclandus = tractabilis, and

in cedens, used in the sense of nachgiebig (yielding). See Nagelsb. pp.

193-195.
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Sk6to<s = "]&n is elsewhere in the New Testament to o-kotos,

but here masculine, aicortp, for okotsi. Lachm. and Tisch.

read, for er/eoVw, following A, C, D#, and other authori

ties [including now the Cod. Sin.], the nearly synonymous

but choicer word tpfytp. The top of the mountain, as gazed

on by Israel at the giving of the Thorah, burned with fire ;

lower down it was girt with dark, impenetrable cloud, out of

which came (according to the Sept. rendering of at Deut.

iv. 11 and v. 22) mutterings and bursts of storm (6veXka),

like pre-announcements of divine wrath.

The description continues (ver. 19): koX <7akirirffo<;

Kai <f>a>vfi pn/xaTtov. The aaXir. rp(<p refers to Ex. xix. 16, <pa>vj}

rrj<; o-a\7Tt770? fyei p,eya ; the <pwv. pnpAT. to Deut. iv. 12,

(fxovTjv prjfidrwv vfieis fjKo^aare (ye heard a voice of words,

but ye saw no shape, i.e. ye only heard the voice). This

articulate voice (with its accompaniments), by which the ten

commandments were delivered to Israel, was so awful, that

in mortal terror the whole people entreated Moses to inter

vene (Ex. xx. 18 seq.). The relative sentence, ^? oi aicov-

aavres irapyTrjo-avTo fir) TrpocrTedrjvcu avroU \6yov, resembles

in expression Deut. v. 25 (22) and xviii. 16 (Sept.), Why

should we die? for this great fire will consume us: eap trpoa-

8d)/jLe8a •quel'; aicovcrai rrjv <pcovrjv Kvplov tov 0eov r/fiiov en.

It is clear from this that avroK in our text is not to be re

ferred to prjfiaTwv, but back to ol aKovo-avre<s. The active and

too Hebraizing irpoo-Oelvai (irpoo-deo-dai) dKovaai is turned

into a passive, pJq TrpoaTeBfjvai (avTofc \6yov, accus. c. infin.

after fiq, a genuine Greek construction; comp. Luke xx. 27),

governed by irapvrqo-avTo, in the sense of imploring to be

excused (comp. ver. 25 and Acts xxv. 11). A double par

enthesis follows, setting forth, by means of two quotations

from Scripture, the awful character of what Israel then

heard and saw.

Vers. 20, 21. (For they could not bear that ordaining

(word), " And if so much as a beast touch the mountain, it

shall be stoned." And so terrible was the sight, Moses said, I

exceedingly fear and quake.)
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As BiaareWeaBai in the N. T. has always a middle

sense (e.g. Acts xv. 24), and is very rarely used as a passive

(= to be ordained or commanded) elsewhere (e.g. 2 Mace,

xiv. 28, to. BiearaXfieva dOerqaei), we would apply it here

(with Storr, Schulz, Heinrichs) to the divine word itself,

personified as an adjective : they could not bear the ordaining

word, Let not a beast, etc. This construction suits the con

text (e<pepov) better. It was not so much the thing com

manded, as the manner in which it uttered itself, that Israel

shrank from. The ordinance that even a beast approaching

the mount was to be stoned, as guilty of an act of sacrilege,

made the whole prohibition, which was principally aimed at

human presumption (Ex. xix. 12 seq.), the more terrible, and

therefore is the only point mentioned here. After \i0o/3o\r)-

dtja-erai, Erasmus added in his text, tj fidXi&i KaTaro!;evdr)-

aerat, ; but this superfluous and disturbing addition being

destitute of sufficient MS. authority, was properly removed by

Griesbach and Scholz.

Now follows within the parenthesis another paren

thetical citation : ical (ovrco <po/3epbv fjv to <pavra%ppevov)

M(ov<77]<} elirev "EK<bo/3o<; elfii KaX empofioi.

All translators and commentators, down to Luther and

Calvin, take Kal ovrm<s together as beginning a new sen

tence. Beza was the first to translate and interpunctuate

correctly : et Moses, adeo terribile erat visum quod apparebat,

dixit. It also spoils the construction to take the 'ical (with

Schulz and Kuinoel) as marking the climax—" yea further,

so terrible : " there is indeed a climax in the thought, but

not one outwardly expressed. Israel could not bear what

they heard ; and Moses too, the friend of God (so terrible

was the manifestation), was likewise filled with fear (to

<pavra%6fievop, that which makes itself <pavrov, visible; not

simply to <paivo/ievov, that which is manifest or appears).

The words evc<£o/96? (M ev<bo/36?) elfii Kal ePTpop.os are not a

literal citation from the Thorah, but it is not necessary to

imagine (with Erasmus, Beza, Gh. F. Schmid, Heinrichs,

and others) that the sacred writer is here quoting from an

extra-canonical book. He is simply expanding Moses' word
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l/f^>o/3o5 elfii (Deut. ix. 19), spoken with reference indeed to

a different occasion, the provocation of divine wrath by the

sin of the calf, but here applied to the previous terrors of

the law-giving. u He found" (says Stier) " in those later

words of Moses a hint of what had been his feelings at an

earlier period : if he so trembled at witnessing the first

violation of the covenant, how must he have been filled with

awe and trembling when he contemplated the terror-striking

majesty of its first promulgation ! " I am further convinced

that it was our author himself who added the kcu empofws

here to the eic<j)o/36<; elfit of the Pentateuch, by the circum

stance that em-po/io? occurs elsewhere in the New Testa

ment only at Acts vii. 32 and xvi. 29. At Ex. iii. 6 the

Septuagint says of Moses at the burning bush, evXafielro

KaTafiXtyai ivminov tov 6eov; which St. Stephen in the

Acts expresses thus : em-po/io? yevofiepoi owe iroX/ia fcara-

vofjaai,—a similar use of evTpop.o<s to that which we find

here. The manifestations of God, both at the burning bush

and at Mount Sinai, were manifestations by fire, of the fiery

or wrathful side of His essential doxa, and the one was a

prelude of the other. The fear which Moses speaks of at

Deut. ix. 19 is a fear of the offended majesty of Jehovah—

of that majesty which had been revealed on Sinai.

We have now been hearing what it was to which the

forefathers of Israel drew nigh when they entered at Sinai

into covenant with God. Their drawing nigh was at the

same time a shrinking back, a remaining at a distance. The

mount of divine revelation was to them unapproachable, the

divine voice was full of nameless terror ; and yet it was only

the visible and tangible forms of nature through which God

then manifested, and behind which He hid Himself. The

true and inward communion with God had not yet been

revealed : it was necessary that the law should first bring

men to a painful consciousness of the hindrances opposed to

such communion by sin, and their longing excited and in

tensified that such hindrances might be taken away. Under

the new covenant we have no longer a tangible mountain as

the place of divine revelation, and that made only from a
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distance ; but heaven itself, a divine and supersensual world,

is now thrown open, and we are permitted ourselves to

approach there the very throne of God : it is thrown open

for us by the Mediator of the new covenant, and made

approachable by us through His atoning blood.

Vers. 22-24. But ye are come nigh unto mount Sion, and

unto the city of the living God, Jerusalem the heavenly,1 and

to myriads, the festive assembly of angels and the church of

the First-born enrolled in the heavens, and to God the Judge

of all} and to spirits ofjust ones made perfect, and to the new

covenant's Mediator, Jesus, and to a blood of sprinkling speak

ing more mightily than Abel.

The antithesis is, not that of a drawing near under one

covenant, and a remaining afar off under the other (comp.

against this the icaX irpoo-q\6ere of Deut. iv. 11) ; but that

of the heaven-wide difference between the objects to which

approach is made. Those objects were, on the one hand,

things dark and terrible, to which those who drew nigh

feared to come nearer; on the other, they are things glorious

and lovely, with a gracious and attractive charm. There is,

moreover, a clearly-marked correspondence between the pro

cesses by which either covenant is established and perfected :

between the law-giving on Mount Sinai, and the constitution

of Israel thereby to be the peculiar people of God, on the

one hand ; and, on the other, the entrance of Christ into the

eternal sanctuary, and the consequent admission of the whole

church of the redeemed into communion with the Iieavenlies

(Eph. ii. 6). Bengel was the first to observe that these

" heavenlies " (iirovpdvia), as here enumerated, form a seven

fold antithesis to the seven " earthlies" (hrlrfeia) to which

ancient Israel drew nigh at Sinai. Those seven briyeia

were : 1. A mountain that could be touched ; 2. An en

kindled fire ; 3. A wrack of clouds ; 4. Intense darkness ;

5. A tempest or thunderstorm ; 6. The sound of a trumpet ;

and, 7. A terrifying voice of words. We did not lay our-

1 ' Iipovox'Ar,f* tnovp»»tif is, by an oversight, left untranslated in the

original.—Te.
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selves out, in commenting on the previous verses (vers.

16-21), to establish this sevenfold enumeration; but we

found other and sufficient grounds for recognising the ical

KEKav^eva wpi as a separate clause, which, if so recognised,

makes the iviyeia as here enumerated to be precisely seven

in number. Turning now to the eirovpdvia of vers. 22-24,

we find that in any case they are not more than eight ; and

if we may so far anticipate as to state here our conviction

that arfyeXeov travqyupet and iicKkrjcria irpanoroicaiv will be

found to be subordinate notions under the general fivpidaiv,

there are, in fact, only seven eirovpdvia. These are : 1.

Mount Sion ; 2. The heavenly Jerusalem ; 3. Myriads of

angels and of the first-born ; 4. God the Judge ; 5. Spirits

of just ones perfected ; 6. Jesus the Mediator ; and, 7. The

blood of sprinkling, with its better voice than that of Abel.

We are convinced that this sevenfold division is a real and

sound one, the product of correct feeling and tact on the

part of the sacred writer, though, it may be, with more or

less unconsciousness in his own mind. Isaiah's enumeration

of the seven spirits (ch. xi. 1) is evidently done with a pur

pose ; his subsequent enumeration of the seven kinds of

trees (ch. xli. 19) may not be made with such evident de

sign : but in neither case is the septenary division a mere

accident. Spiritual products follow inward and spiritual,

but not always consciously-operating laws. And so it is

here. If we compare these two groups of sevens, it is evi

dent at first sight that the first and last members in the one

correspond antithetically to the first and last in the other,—

the spiritual Mount Sion to the material Mount Sinai, and

the blood of sprinkling that speaketh better than that of

Abel to the voice of words which men trembled to hear.

The latter antithesis may indeed be denied, but only with

the loss of the simplest answer to the question, Why this

blood of sprinkling forms in the second group the last cate

gory ? Bengel pursues the investigation of these corre

spondences yet further, but not without over-subtlety and

fancifulness. We may be content with affirming the clearly

antithetical relationship of the first and last members of each
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group. Whether, however, the arrangement of the rest

deserves no better commendation than that of Knapp—ordo

scepe promiscuus est et arbitrarius, quanquam non prorsus

fortuitw; or whether, as Bleek and De Wette think, the

arrangement would be logically better if ical irvevfiaai were

attached to koX eKKXtjata, so as to give the whole clause ical

/Avpidaiv three members instead of two, will be better seen

hereafter.

In no other passage of our epistle do interpreters and

commentators leave us so much in the dark as here. The

more we consult them in the spirit of disciples anxious for

enlightenment and instruction, the less we find to carry

away. Take Knapp, for instance, who makes the first of

these seven iirovpdvia, Mount Sion, to be ceconomia nova in

orbe terrarum a Christo instructa ! What does that mean ?

Or take Bengel, at whose feet with Menken we are glad to

sit, on the same point : he makes Mount Sion to be sedes

ceconomice Christi, and the heavenly Jerusalem to be sedes

ceconomice Dei. What a strange distinction ! As if Sion

and Jerusalem could thus be separated, or as if the great

King, of whom Jerusalem is the city, were a different One

from Him whose throne is in Sion. Or turn from these to

Steinhofer, what help do we find in him I He explains it

thus in discourses otherwise so rich in exegetical pearls :

" We are called by the gentle voice of the gospel and the

grace of God to another mountain. That mountain is the

hill of Sion, the great and high mountain, on which is

reared the heavenly Jerusalem, the holy city of God and of

the Lamb." But is that any real explanation! It is true

that prophecy, both under the Old and New Testament,

speaks of a future Jerusalem which is to rise high above

all its surroundings, whereas the present Jerusalem is sur

rounded by hills higher than its own (comp. Zech. xiv. 10 :

All the land shall be turned into a plain on the south of Jeru

salem) ; but that Jerusalem, though of heavenly origin, will

still have an earthly site, and occupy the place of its fallen

predecessor; the high mountain on which it will be built

(Ezek. xl. 2 ; Rev. xxi. 10) is nowhere called Sion, nor is it
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anyhow a scriptural mode of expression that Jerusalem

stands on Mount Sion, for the simple reason that that

would be true of a part only, the upper city. At Mic.

iv. 8, " the stronghold of the daughter of Sion," i.e. the city

of David, is said to rise above Jerusalem like a shepherd's

tower, and at Ps. lxviii. 30 the temple likewise is said to be

" over Jerusalem " (D^tnT 5>y). Even C. H. Eieger, with

his plain sense and deep insight, gives us but little help

when he suggests that " Mount Sion " is to be here inter

preted in accordance with Eev. xiv. 1, where it is said to be

the place in which the redeemed are gathered about the

Lamb. Still the question recurs : What are we, with this

interpretation of 2ia>v opei, to make of the following 'Iepovaa-

\rjfj, iirovpavitpl Hofmann, indeed, maintains that the 2iwi>

opo<i of Eev. xiv. 1 is the church on earth, and that the

meaning of the vision is, that notwithstanding the rage of

the dragon and the two Ojpia, there is still a holy place

and a sacred company in the midst of which the Lamb

vouchsafes to dwell ;—an interpretation which destroys all

connection between Eev. xiv. 1 and the present passage ;

in which Mount Sion is, as Hofmann himself recognises

(Schriftb. ii. 2. 128), a heavenly not an earthly locality.

The question, therefore, seems hitherto to have remained

unanswered—whether "Mount Sion" and "the heavenly

Jerusalem" are mere emblematical names with no special

difference of meaning, or are themselves expressive of two

distinct heavenly realities ? and if the latter, in what way

we are to distinguish them ? To this question we1 reply,

that " Mount Sion " as the antithesis of the earthly Sinai, and

" the heavenly Jerusalem" as antithesis and antitype of the

earthly city lying below the royal palace and the temple on

Moriah, are to be distinguished one from the other as t& ayia

and fj aicy\vr) at viii. 1, 2, and ix. 11, 12 (see notes there), so

that the heavenly Mount Sion with its celestial sanctuary,

and the heavenly Jerusalem, the holy city, between which

and the sanctuary there is no longer any wall of partition,

are (though distinguishable in thought and expression, yet)

practically and essentially one and the same. Sion is
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throughout the Old Testament Bnpn "in, the holy mountain,

with which the rarely mentioned temple-mountain Moriah is

regarded as identical, or included with it under the same

designation ; and in the heavenly antitype all difference

and distinction between palace and temple have finally dis

appeared : Jehovah, who once vouchsafed to make His

throne here below the mercy-seat of the earthly sanctuary,

has now His throne of heavenly majesty in the eternal, super-

celestial temple, and there the High Priest after the order

of Melchizedek is seated in glory at His right hand. The

place of the throne of the King of glory is at once temple

and palace (comp. the trip 'pyn of Ps. xi. 4) ; and, in brief,

Mount Sion here is u the place of God " (Dlp», Mic. i. 3,

Isa. xxvi. 21), or, more strictly speaking, " the place of the

divine doxa" (Ezek. iii. 12), of the <pm airpoaiTov in which

u the blessed and only Potentate " (1 Tim. vi. 1 5) dwells in

sacred seclusion from the world of His creatures. This

" place" has no fixed sensible locality, but is the self-mani

festation of the essential glory of the Godhead, and is here

called Suov because it is the antitype of the royal city of

David under the old covenant, " the place " into which the

Son of David, the Christ of God, the divine and human

Object of all the promises, has entered for us, fulfilling by

His session and co-session there the prophesied eternity of

David's throne (cornp. e.g. Isa. ix. 6 with Luke i. 32 seq.).

It is likewise called opoi, not only to indicate its elevation

above the created universe, but also above the heavenly

Jerusalem, the sacred community of all the redeemed, as

the bright and glorious hill rising in the midst of the holy

city on which the blissful gaze of the inhabitants is fixed

for ever. The city itself is called Jerusalem ^IepovaaXrj/j.,

the form of the name in St. Luke, St. Paul, and the Apo

calypse1) as the city of accomplished and assured peace,

the object of desire to all saints under the Old Testament ;

and 7roXt9 Oeov £oji>to9, as being the city whose builder and

1 The other evangelists, Matthew, Mark, and John, have every

where (except Matt, xxiii. 87) the form ' Upooo^vft*. See Alex. Butt-

mann, Gramm. des Neutest. Sprachgebrauchs, p. 16.
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maker is God, the city which has in her midst the Mount

of Sion, and the glorious loving presence of the thrice-holy

King, of God and of the Lamb, and of the seven Spirits

which are before the throne. It is called eirovpdvios as

being supersensuous and altogether heavenly, nay, exalted

above all lower heavens, and therefore supra-celestial. The

sacred writer is here thinking of the city, in the first place,

apart from its inhabitants, which he goes on to enumerate.

The following verse (for ver. 23 ought to begin with the

words Kal ftvpidariv arfyiKcov) admits of various modes of in-

terpunctuation :

I. Kal fivpiaaiv ayyeXeov Travnyvpei, Kal . . .

(a) Kal fivpiaaiv, dyyeXeov iravnyvpei, Kal . . .

(ft) Kal fivpiaaiv ayyekwv, Travnyvpei, Kal . . .

II. Kal fivpiaaiv dyye\a>v, Travrjyvpei Kal . . .

III. Kal fivpiaaiv, ayye\av iravnyvpei Kal . . .

The first interpunctuation (I. zeal p,vpuiaiv dyye\cop -rravT)-

yvpei, Kal . . . ) is that of Erasmus and of Tischendorf in the

edition of 1849. It is inexact, and leaves the internal rela

tions of the words to one another undetermined. It would

require such a reading as that of D*, /cat /ivpicov, or Kal

/ivpiuBwv. The ambiguity is removed by the two following,

(a) and (/9) ; the former of which makes dyyiXwv Trawyyvpei

in apposition with fivpiaaiv : and to countless thousands, a

festive gathering of angels. (This interpunctuation is that of

Griesbach and Kuinoel). The other mode (#), Kal ftvp.

dyyeXcov, •wavrjyvpei, makes ivavrfy. in apposition with p.vp.

dyy. : and to myriads of angels, a festive gathering. (This

is in accordance with the interpretation of CEcumenius and

Theophylact.) Very little objection can be made to (a),

except that it makes Kal fivpidcnv too isolated ; but (y3),

which isolates iravnyvpei, is a very tasteless division. The

second form of interpunctuation (II. Kal fivpidow dyyeKcop,

travtfpjpu Kal . . . = and to myriads of angels, to the festive

gathering and church of the first-born, etc.) is that of the

Elzevirs, Beza, Joannes Gregorius, and Matthsei ; making

a new member of the sentence begin with Travifavpi?. This
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[which is also the punctuation followed by the English

Authorized version] is likewise adopted by two modern com

mentators, Liinemann and Hofmann : the former remarking

that Trainfyvpis here denotes the totality of the redeemed as

a festive gathering, while eicicXrjcrla designates them as a

united society. Hofmann observes (Schriftb. ii. 2. 129) that

Trav^yvpi<; is the equivalent of the Hebrew mxy or rnvj;

(" solemn assembly"), e.g. Joel i. 14, and e/cfcXnaia of |>np,—

the one denoting an assembly for worship, the other a poli

tically ordered community. But the combination bnpl mxy

is nowhere met with in the Old Testament, and mxy is only

once rendered by irav^yupi^ in the LXX. ; and there is this

further against thus connecting iravrfyvpi<s with iiacXno-la, that

it disturbs the symmetry of the sentence, of which every other

member begins with ical. It only remains, therefore, to take

the third interpretation, which is that of Bengel, Lachmann,

and Theile, viz. /col /ivpiacriv, ar/yeXwv Travnyupet KaX erne.,

k.t.X. : " And to myriads, the festive assembly of the angels,

and the church of the first-born? Bleek also decides in its

favour with the pertinent remark, that this punctuation is

the only one which assigns its proper significance to (ivpidaiv

placed thus in the foreground. The sacred writer first says,

Ye are come unto myriads, and then defines of what those

myriads consist, namely, of angels in the first place (comp.

Deut. xxxiii. 2), and of the true Israel in the second (comp.

Num. x. 36). Havrrfvpist is a solemn assembly of a whole

people, especially on some festive occasion ; and Ambrose

renders accordingly, et decern millibus latantium angelorum

(Augustine, exultantium). The angelic life in the divine

presence is a never-ceasing festival ; the angel choirs are re

presented in Scripture as perpetually engaged in antiphonal

songs of praise, or in movements of a sacred dance to heavenly

music ; 1 for, though incorporeal and without bodily organs,

they are yet not formless nor incapable of expressing them

selves in manifold ways towards God and one another.

With these myriads of angels the sacred writer associates

other myriads, those of the church of the first-born—iiacXno-la

1 Cant. vii. 1 [A. V. vi. 18].
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vpwTOToicoov a.7royeypa/j,fievu)v iv ovpavots. The ordo verborum

(ayyeXcov iravryyvpei icai itcKKifala irptoTOTOicav) is chiastic.

But who are these vponoTOKoi^. and why are they thus

associated with the angels 1 And further, why is u God the

Judge of all" named between "the church of the first-bom"

and u the spirits of just men made perfect f " These three

closely connected questions form together one of the most

difficult enigmas of our epistle. De Wette, regarding the

TrptoTOTOKoi (like many other interpreters) as the first-fruits

of Christianity (Rev. xiv. 4 ; 2 Thess. ii. 13), or of the whole

creation (Jas. i. 18, comp. the context of Rom. viii. 23),

defines them to be " the dead in Christ, especially those per

haps who have been glorified with the martyr's crown, and

who are now associated as the first-born of the church with

the other sons of God in blissful communion with God and

His Christ (ch. xiii. 7, comp. x. 32)." This interpretation,

so far as it identifies the -irpuiTOToicoi (followed by Kpny Qew

navrwv) with the martyrs, might be thought to find some

support in Rev. vi. 9 seq., where the souls of them that have

been slain Bia tt]v fiaprvpiav fjv eayov appeal to the just

judgment of God ; but De Wette rightly abstains from such

reference, as there is no such connection of ideas in the

present passage. The interpretation is further rendered

inadmissible by the diroyeypafip.eva>v iv ovpavol<:. It is those

who are still living here on earth to whom our Lord says

(Luke x. 20), jftupere oti ra bvop,aia vp-oov iypaty) (Tisch.

iyyeypairTai) iv rot? ovpavols. The first-born are here

designated by a term familiar to St. Luke (comp. Luke ii. 1,

iii. 5) as enrolled in the heavenly registers ; but he whose

name is entered in the book of life is not yet, according to

the uniform usage of Scripture, in full possession, but still in

the condition of one ordained ek %<tttjp alcoviov, Acts xiii. 48

(comp. Isa. iv. 3) : eternal blessedness is sealed to and en

tailed upon him. For this reason we cannot consider the

irpmTOTOKoi here as identical with the 144,000 gathered about

the Lamb on the heavenly Sion in Rev. xiv. ; the sacred

name which they bear upon their foreheads belonging to

their insignia of glory, and not merely constituting their
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title to it. For the same reason it is equally, nay, still

more inadmissible, to identify them with the patriarchs and

saints of the Old Testament, as Lunemann does, making the

u spirits of just men perfected " to designate the departed

saints of the Christian dispensation. We conclude, there

fore, that by eVc/c\??<rta TrpcoroTOKcov the present living church

is meant. And this interpretation is further supported by

the following considerations : (1) It accounts for the use of

the term eKKknala, which is always applied in Scripture to

the religious community here on earth. (In Ps. lxxxix. 6,

Sept., the eKicK-rjaia wyiav are not angels, but men.) (2) It

accounts for the use of the epithet aTro^eypap.fievasv ev

ovpavoh, designating that which is here the chief point, the

invisible, heavenly character of the true church of the New

Testament. (3) It accounts, further, for the use of the term

■jrpwTOTOKutv to designate Christians, a term suggested by

the previous warning not to be like Esau who despised his

irpwTOToicia, or, as Kuinoel expresses it, ut Christiani contra

a-Kurriav muniantur et bona sua (ra irpwroroKia avra>v) nosse

discant. The sacred writer is not here making a distinction

between Christians of an earlier and a later generation, but

he calls all Christians as such, and as heirs of the heavenly

inheritance, "rrpcoTOTOKoi, not without a possible allusion to the

ancient rights of the first-born to priesthood and royalty, so

that the term itself may be a hint of what St. John expresses,

Rev. i. 6, iirovqaev rjim'i fiaaiKelav, Upet<; ra> 0ea> /cot Trarpi

ainov. The spiritual right of primogeniture in Christians is

here set in contrast to the right of the first-born in Israel, and

the church of the New Testament is contrasted with that of

the Old : all members of the one have those irpm-roroKut as a

personal and individual right which belong only to certain

individuals in the other, and the first-born who compose the

church are not enrolled, like those of Israel (Num. iii. 42),

in an earthly register, but in heaven itself. (4) This inter

pretation will also account for the myriads of angels and the

myriads of the first-born being thus classed together, the one

being, according to ch. i. 14, \eiTovpyiica Trveviiara who

minister to the other. The heavenly iravrfyvpis and the
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earthly etackTjala are thus intimately combined. (5) Finally,

this interpretation will account for the subsequent clause,

Kal Kpnj] Gea> ttuvtuv, the key to which is found in the

Kvpw<: Kpivel rbv Xabp avrov of ch. x. 30. The mention of

the ecclesia militans suggests the thought of her enemies

and persecutors, who by allurements and threatenings would

make her untrue to her faith, and of the just Judge, who is

God of all things and all creatures (ttcIvtiov is here to be

taken as a neuter), to whom she may confidently commit her

cause, because standing in so intimate and filial a relation to

Him. He who is thus in communion with the Judge and

God of all may expect from Him a righteous vindication

against all wrong-doers and oppressors. The very word

7rpoae\rj\v6are implies indeed an entrance into intimate

communion with the things and persons named. And how

naturally follows the clause, Kal irvexifiaai SiKalmv TereXao;-

fiivwv I It is the spirits of the perfected righteous who are

the chief witnesses to and partakers of the comfort derived

from communion with the righteous Judge. The persons

meant are neither exclusively the righteous of the new dis

pensation (Bengel, Kieger, Liinemann, etc.) nor (nay, still

less) exclusively those of the old (Bleek, De Wette), but

both together (Bohme, Kuinoel, Tlioluck, Bisping), all the

righteous, accounted such before God, from Abel (ch. xi. 4)

onwards, but persecuted and treated as criminals by the

world. They are now irvevjiaTa, spiritual beings freed from

the assaults and defilements of the flesh, and rereXeuoftevoi,

" perfected ones," who have attained the end and purpose of

their calling and of their endeavours, the way of suffering

along which they marched to reach it now lying for ever

more behind them. The meaning of Sucalav TeTeKei>a>pAva>v

is not that their righteousness is now perfected (Luther),

but that the divine purpose concerning them is now fully

attained. And this their " perfection" is the work of Christ,

obained by Him in the way of suffering and obedience for

all who follow Him. He is the apxryyos of aoorrjpia and

So£a to them all (ch. ii. 10, v. 7-9, vii. 28). And this was

the case even with the saints of the Old Testament. u With
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out us," as we read ch. xi. 4, " they could not be perfected."

Their perfection was brought to them by the descending and

ascending Jesus (Eph. iv. 10). This connection of thought

is implied in the following clause : icai SiadrjicTjs i/e'a? /jLeatTTj

'Ivaov. As the thought of the militant and suffering chuich

on earth led to that of the Judge, the God of all, by whom

their wrongs would be one day avenged, so that of the spirits

of the just made perfect in heaven to the thought of Him

to whose redeeming saving work they owed their perfecting.

And to ilie Mediator of a new covenant, Jesus. Instead of

the Kaivr}<{ of ch. ix. 15 we read here veas, which is elsewhere

used occasionally as the antithesis of 7raXato? (comp. Luke

v. 39 ; 1 Cor. v. 7 ; and especially Col. iii. 9 seq.). We

have already remarked on ch. viii. 13 that xaivoi corresponds

to the Latin novus, vioi to recens. The covenant is called

via as of recent formation, and also as of ever fresh and

vigorous youth in contrast to the old, which was now anti

quated and about to disappear. The Mediator of this cove

nant is called " Jesus." The sacred writer loves that name,

and by it designates the Lord both as the Perfected One (ch.

ii. 9, 10) and the Perfecter (ch. xii. 2), and again (ch. vii.

22) as the fidejussor or Surety of the better covenant. The

name Jesus is in itself more significant than that of Christ,

containing as it does the divine name Jehovah, and desig

nating the divine work accomplished by the incarnate Son as

the work of salvation. The sacred writer, therefore, expressly

calls the Mediator of the new covenant to which we belong

by this His saving name, and lays especial emphasis upon it,

as the highest pledge of the grace and glory of the covenant

at the head of which He stands.

The mention of the covenant is naturally followed by

that of the blood which sealed it.—And to the blood of

sprinkling speaking more mightily than Abel. We read above

(ch. ix. 18, 22) that no hiadrjKn is inaugurated without blood,

and no forgiveness of sin vouchsafed without bloodshedding.

As Moses, the mediator of the Old Testament, finds an

infinitely exalted antitype in Jesus, the Mediator of the New

Testament, so the blood of sprinkling under the one, by

VOL. II. z
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which the covenant was sealed at the foot of Sinai, finds its

antitype in another sprinkling of blood sealing a new cove

nant under the other (ch. ix. 19). It is common to the

blood-sprinkling under both Testaments that it is the medium

whereby the apprehension of the promises proper to either

covenant is realized. Both sprinklings (as is implied in the

very word pavria/j,6<;) subserve a gracious purpose on the

part of the Maker of the covenant. The otherwise ill-

supported reading of the text. rec. tcpebnova ("better things")

is therefore unnecessary ; and the meaning of Kpelrrov Xa-

Xowti is simply that the gracious-speaking blood of Jesus is

more powerful, more penetrating, more prevailing, than the

voice of martyred Abel's blood calling for vengeance on his

slayer {irapa rbv "AfteX, or, according to another reading,

irapa to "AfieX = to toO "AfieX : comp. ch. ix. 4, xi. 30, etc.).

The blood of Jesus is not merely the blood of a righteous

man whom God does not forget even when dead, hut the

blood of One who has passed through death into the imme

diate presence of God, and is now seated on a mediatorial

and high-priestly throne. The antithetic parallelisms in this

passage began with the spiritual Mount Sion opposed to the

tangible Mount Sinai ; they now conclude with the blood of

sprinkling speaking more mightily than Abel's, opposed to

the fywvrj pijpdruv, ol cucovaavTes vapnrijaavTO p.i] irpoa-

re6rivai avrols Xoyov. That the sacred writer is fully

conscious of this antithesis is evident from the following

verse :

Ver. 25. See that ye refuse not him that speakeih. For if

they escaped not who refused him that spake on earth, much

more shall not we escape, if we turn away from him that

speaketh from heaven.

The word fiXeirere is spoken, as it were, with the warn

ing of an upraised finger, and is not only more energetic,

but seems to be brought more closely home to the reader,

than if ovv, igitur, or some other inferential particle had been

added (as to this, see notes on ch. iii. 12) ; for if it ran

/SXeVere ovv, it might be imagined that the warning was
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connected with oil yap •jrpoo-eXtjX.vdare . . . aWa TrpoaeKj)-

\v6are,—that which is general in the antithesis thus taking

precedence of mere details. But as ^Xeirere stands alone,

it is evident tiiat the author looks upon " him that speaketh,"

whom he warns his readers not to refuse, as standing in

the closest connection with the blood that speaketh, the

blood of the Mediator of the new covenant, mentioned in

the verse preceding. But that which follows, giving the-

grounds for this warning, appears to oppose any such con

nection. For (1) although some might imagine that it was

Moses who, as 6 iiri ySfi xpTj/iaTiljcov, is contrasted with Jesus-

(e.g. Chrys. : Ti'va \iyet ; ifiol b~oicel Muum/n), this view must

at once appear to be untenable ; for the hypothetical antece

dent, el yap iicelvoi ovk e<pvyov (Recept.,. Griesb., Kn., Theile;.

on the contrary, Lachm., Tischend., according to A, C, . . .

ei;e<pvyov) tov M, (t^?, Recept., expunged by Griesb.) 7%

irapaiTtja-d/ievoi ^yqpuTiCpvTa; or, as with Lachm., Tischend.,

according to A, C, D, M, the words are to be placed, eirl 7/;?

irapavTt]crd(ievoi jov ^prj/uvri^ovra (a favourite hyperbaton<

with our author ; see note on ch-ix. 15) ;—this hypothetical

antecedent, I say, refers most unquestionably to ver. 19 (b),

in which God and not Moses is the object of the -irapaiTel-

adai; for the people, on the contrary, entreated to have Moses

as %prifi,aTt£a>v, declining to hear directly the divine and too

terrible tpuvi) pripArmv. The sense of the ecj>vyov or i£e<bv-

yov is, that in spite of their refusal they were not able to

escape, but had to meet, as best they could, the divine

voice. But even if we allow that i>c<pevyeiv (jievyeiv) means

the same as in ch. ii. 3 (if they did not escape punish

ment), inasmuch as the author, looking at the fact that they

desired to have nothing to do with the divine voice, finds

prefigured therein their subsequent refractoriness against

the revealed will of God (Bl.),—still this freer interpretation

of the reference to ver. 19 makes God Himself, and none

other, u Him that spake upon earth." On the other hand,

(2) it appears to be no less untenable to understand Jesus

as the \aXwi>. For the Xa\wi> is unquestionably the same

person who is afterwards called 6 air ovpavwv, sc. xp>)
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(tarlfym. But how can Jesus be the speaker from heaven,

to whom the shaking of the earth at the giving of the law

is ascribed in ver. 26? There is, indeed, a pre-existence of

Jesus in Old Testament history, but latent as regards any

manifested presence. But placing the giving of the law and

the terrible phenomena of nature which accompanied it iu

connection with the pre-existence of Jesus would be a most

confused idea, and the context in which the author expressed

it would render the confusion still worse. Also, if Jesus is

to be looked upon as XaXtov, how unseemly the climax would

be : iroWw (Lachm., Tisch., iroXv) fiaXXov 17/ietf, sc. ovk

i/cfevtjofieOa, how much more shall we not escape ! equivalent

to : how much less shall we escape ! (Winer, p. 557.) That

the speaking of Jesus should be less to be refused than the

speaking of God, or that the opposition to Jesus' speaking

should be followed by more unavoidable punishment than

the opposition to God's speaking, would be a fundamentally

mistaken proposition, based on an entirely unscriptural view

of the mutual relations between Jesus and God. How then

are we to understand it ? If o ini 7^? "xprmajl&v cannot

be Moses, and also 6 XaXcbv and consequently o car ovpavSiv

XpijfuiTi&v cannot be Jesus ; and if, on the other hand, top

XaXovvra must stand in connection with aifiari pavr. Kp.

XaXovvri irapa rbv 'A.—what are the antitheses intended by

the author ? Grotius affords us the correct hint as to where

we are to look for them : " iVbn distinguit mm cut parendum

sit, sed modum quo is se revelavit." " He that spake on

earth" is God on Sinai, and He that speaketh from heaven

is God in Christ. This is the view of most modern exposi

tors ; but the question why God in Christ is styled o air

ovpav&v is answered in various ways. By no means is it,

because Christ came down from heaven, i.e. did not enter

humanity in the natural human mode (Thol.) ; or, because

the interpreter whom God sent us was the Son of God, and

not a mere man like Moses on Sinai (Liinem.) ; for, since

the Son of God appeared hr\ 717?, but God spake on Sinai,1

1 Henoe the words D'DK'n p mwn, proverbial in the language of

the synagogue, that the Thorah is of heavenly origin.
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ef ovpavov (Ex. xx. 22 ; Deut. iv. 36 ; Neb. ix. 13), without

coming down into the midst of Israel, the conception ef

the contrast would be a wrong one. De Wette also is of

opinion that the construction of the contrast is not quite

suitable on account of Christ having actually appeared upon

earth.1 The contrast is, however, in fact, as suitable as pos

sible, if only it be rightly understood. " The author intends

to say "—this is Bleek's final conclusion—" that God mani

fested Himself to the people of Israel on earth by causing

His law to be announced to them by angels on Sinai, but

now speaks to us continually from heaven through the

Saviour exalted to His right hand." This is at least an

intimation of the true view. We are not now considering

the earthly ministry of Christ in the days of His flesh, the

dpxh of the history of salvation, which is spoken of in ch. i.

2, ii. 1—4. The Sinaitic manifestation of God belonging to

past times, and the revelation of God continually made to

Christ's church, are here contrasted with one another. In

the former case, it was He who had come to earth who

spake to Israel : but, He through whom God speaks to us, is

He that has ascended up to heaven, who, after His ministry

on earth had ceased, was exalted to heaven above all (Hofm.

Entst. p. 347). In the former case, having come down

1 Also in John iii. 81, De Wette considers the antithesis inaccurate,

but in this case, as in the one we are considering, from not understand

ing it. All that John says in this passage about himself as being dif

ferent from Jesus the Son of God, applies in the strictest sense to John

as a prophet. A prophet does not come down from heaven, but is

raised from the earth to the position which he fills without being re

moved from the earth. He brings with him no knowledge of heavenly-

things, but this knowledge comes down to him from above ; and, inas

much as he does not receive these heavenly things without a certain re

fraction of the earthly atmosphere, and his apprehension of the Infinite

is only its reflection in the finite, his prophesying still remains a x*Afi»

ix, Tijf yijf. But, contrary to this, the testimony of Jesus is that of

a heavenly person, who has not merely had the heavenly things made

visible and audible to Him, but has Himself seen and heard them ere

He came down to earth. If, in the passage we are considering, Moses

and Jesus were contrasted with each other, the antithesis would be of

a similar kind.
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upon the summit of the material mount, God employed the

darkness, the fire, and the storm, both to manifest and also

to veil Himself, and made Himself audible in the fearful

roar of the <pavrj prjfiaToov which could not be escaped from.

But in the latter case, heaven itself, which has been disclosed

and made attainable to us by Jesus, the Mediator of the new

covenant, and consequently the kingdom of light, love, and

peace now opened to us, is the place from which God speaks

to us in the alfia pavriaiiox which speaks powerfully, but with

the power of love,—in the blood which has opened for our

High Priest, and for us through Him, a way into the heavenly

holiest of holies (ch. ix. 12, x. 19),—in the blood which He shed

for us here below as if in the temple-porch, still, however,

again assuming it with the aim of offering the sacrifice of

Himself in the sanctuary (ch. viii. 3, ix. 25),—in the blood

which is sprinkled from heaven on our hearts (ch. x. 22 ;

1 Pet. i. 2), and purifies our consciences (ch. ix. 14). Now

if the Israelites, although they refused Him that was audible

on earth, were nevertheless, after Moses' intervention as

mediator, compelled to remain on Sinai and to meet the

fearful phenomena which accompanied the divine speaking :

how much less shall we escape, if we turn away from Him

that makes Himself audible from heaven ! {airoaTpefcaOai

Tiva, as if avorpeireadai,, aversari aliguem ; v. Kiihner,

§ 551, note 3.1) The question now arises, what the terrible

things will be, which we also shall not escape, but shall be

compelled against our will to endure, if we refuse to hear

the voice of God the Saviour in the same way as the Israel

ites refused the voice of God the Lawgiver. This question is

answered in vers. 26-29. Just as the Old Testament mani

festation of God was accompanied by a shaking of the earth,

so also is the New Testament revelation ; but it will be of a

different and more comprehensive character, and by it the

heavenly kingdom will be brought into realization, and all

those to whom God's heavenly voice in the gospel is repug

nant will be buried under the ruins of the old world.

1 Theile'a interpretation incorrectly places a note of interrogation

after dxcoTptifsoftiiioi, as if it had been tCcq and not nokhy.
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Ver. 26. Whose voice then shook the earth : but now he

hath promised, saying, Yet once more 1 shake not the earth

only, but also the heaven.

On the occasion of the lawgiving from Sinai, which was

only an earthly, temporal self-attestation, and a preparatory

representation of the salvation of the future in the new birth

of Israel as a national community, God spake iirl yfj<} and

shook tt)v yrjv. The sentence takes the form of a penta

meter : ov fj (jxovrj ttjv yijv icraXevae rore. In the Sept.

account of the giving of the law this shaking of the earth

is not mentioned ; for at Ex. xix. 18 (" the whole mount

quaked greatly") the LXX. rendering has Xao? instead of

o/w. But the sacred writer's knowledge of Holy Scripture

was not (as we have seen) derived exclusively from the

LXX. ; and, moreover, the fact that in the giving of the

law on Sinai the earth shook at the presence of Jehovah is

elsewhere attested. The word chosen to describe the shaking

(iaaXevae) points us to Deborah's song (Judg. v. 4, 5 : yfj

eaeladv . . . oprj iaaXevdyo-av ; vtt = from The

tots is contrasted with the vvv. Instead, however, of going

on with vvv en aira% aelaei, k.t.X., the author prefers to

continue with the prophetic words (Hagg. ii. 6) which give

assurance of this event of the last times, introducing them

with vvv, as he is able to do, because they not only promise

something which applied to New Testament times and was

then valid, but also were issued in the times of the second

temple, and therefore on the threshold, as it were, of both

the Old and New Testament aeons. 'ETr^yyeXrai — that

is, God, who once made Himself heard on earth, but now

from heaven—is per/, pass., in a medial signification, as in

Rom. iv. 21 ; Xeywi' = ltoN^, as Luke i. 63, and frequently

in the New Testament, especially in Luke. The divine

promise thus introduced was given through Haggai in sor

rowful times. A new temple had arisen out of the ruins of

the old, but those who had beheld the temple of Solomon

were compelled to mourn ; the house of David had again

come out of their prison, but had only attained to a dominion

in subordination to the Persian empire. At a time like this,
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which seemed to frustrate the highly-raised hopes of the

returned captives, Haggai predicted, in regard to this poor

temple, that it was destined to be the place of Jehovah's

final manifestation ; and, in regard to the fallen house of

David, that, whilst the thrones of the Gentiles should be

overthrown, this house should, as Jehovah's signet, outlast

them all. In the development of the plan of salvation, it

was Haggai's special vocation to predict that the great con

summation was to be attached to the second temple, and the

world-wide rule of the house of David to be realized in the

line of Zerubbabel. But when the prophets prophesy of the

last times, they all agree in representing the final manifes

tation of God's power as the transcendent antitype of that

which once took place during the period of the Mosaical

deliverance (Mic. vii. 15). As, according to Hab. iii., when

Jehovah shakes the kingdoms of the world, the earth is

shaken as it was when He advanced towards His people

coming out of Egypt and met them on Sinai ; so also

Haggai (ch. ii. 6 f.) predicts a shaking of the whole crea

tion and of the world of nations, by which the house of God

shall become an assembling-place for the nations and their

noblest possession, and the house of David shall be God's

signet, which is henceforth inseparably borne by Him, and

with which He henceforth seals inviolably all that He or

dains in the world.1 " Yet once, it is a little while, and I will

shake {aelo-io, for which in our passage, rightly, aetm) the

heavens, and the earth, and the sea, and the dry land; and I will

shake all nations." The time mentioned, \ ton t3J?p fins liy,

is amplified from ) BJJD "tfy (Hos. i. 4), and declares, as Hit-

zig and Hofmann {Weiss, i. 330) rightly understand it, two

different points : (1) That the period between the now and

the predicted great change of the world will be only one

period—that is, one uniform epoch—which will not be again

divided into several others ; and (2) that this epoch will be

a short one. Our author omits " the sea " and " the dry

land," and lays an emphasis on the word " heaven" by add-

1 Similarly, but somewhat differently, in Hofmann (Schriflb. ii. 2.

650 f.).
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ing ov /movov . . . aWh, in order to place the great final

event in a position of superiority in the contrast with the

former event on Sinai. In his rendering of the words

SOfl ByD nns* liy, he follows the LXX., the eri aira% of

which (nrtN as e.g. Ex. xxx. 10) has against it the ion cyo,

which is perhaps on this account left untranslated : he does

not, however, refuse to make use of it ; for the event which

the prophet predicts is, in fact, that in which the commence

ment on Sinai—the theocratical national relation which then

began (expressed for the first time, Ex. xv. 17, 18, cf. xix. 5)

—was finally consummated. Added to this, the catastrophe

which Haggai predicts is predicted by other prophets not

only as the destruction of the former heavens and the former

earth and the creation of new (Isa. lxv. 17, cf. xix. 5), but

also as the repetition on a grander scale of the event on

Sinai ; for, e.g., according to Zech. xiv., it will come to pass,

that Jehovah will be King of all the earth (ver. 9), when

He appears, and all the saints with Him (ver. 5), as He had

appeared on Sinai with ten thousands of saints (Deut.

xxxiii. 2). We need not (with Hengst.1) assume to the

credit of our author that he docs not notice further the eri,

airaf; of the prophecy, but only reverts to it in ver. 27 by

quoting its accidental commencement ; but, on the other

hand, we willingly allow that his allegation of proofs does

not entirely stand or fall with the eri atra% of the LXX.

For Haggai, at all events, says that the kingdom of God,

in its New Testament, world-embracing glory, will proceed

from an universal shaking of the world. And if the pro

phet's words, psn-nsi DWrrriN t^jno are compared with

the flB^n p.? of Deborah's song, it is evident that this shak

ing of the earth at the time of Moses was only a limited

prefigurative commencement, in comparison with the much

mightier one which will take place at the end of time. The,

as it were, polar relation of the final consummation of the

kingdom to the foundation of the kingdom on Sinai is a

matter of fact. The author now hails the eri aira^ as an

1 Christology (edit. 1), iii. 851, after an unprejudiced explanation of

Haggai's words in their own connection.



3G2 EPISTLE TO THE HEBREWS.

appropriate expression to describe the mutual relation of the

two homogeneous events. In this sense he continues :

Ver. 27. And this word, Yet once more, signifieth the re

moving of those things that are shaken, as of things that are

made, that those things which cannot be shaken may remain.

(Or) And the word, " Yet once more," signifieth the change of

those things which may be shaken, as made in order that those

things which cannot further be shaken may remain.

When God yet once more shakes not the earth only, but

also heaven,—yet once more, and consequently not again, so

that this shaking, as a conclusive event, makes a separation

between the things which can, and the things which cannot,

be shaken,—this will be the final change of the world, pointed

to in the It* awa}-, the unavoidable, certain, and now im

pending change of the variable into the invariable, which

was aimed at in the creation (Ilofmann, Entst. 347). The

article ttjv in twv aaX. ttjv fieraOeaiv (instead of which,

Lach., according to A, C, ttjv ra>v aaX. /lerdO.), which is

wanting in D#, is indispensable. And it can be convincingly

proved that the motive clause beginning with "va does not

belong to fierudeo-iv (Bl., De W., Liinem., and among the

ancients, Theodor., Oekum., and many others), but to irejToin-

ftetmv. For (1) by joining the iva with fierdOea-iv, a>s TreiroiT)-

fiivav would stand by itself as nothing but an explanatory

addition to t&v <ra\evofj,evcov, stating why that which is sub

ject to the shaking can thus be shaken and will be changed.

But even the new heavens and new earth are creature

like, created (K")U 'Mil, Isa. lxv. 17) and made (* "lPtc,

Isa. lxvi. 22), new creations moulded on the base of the old

(2 Pet. iii. 7) ; veTroirjfiivoDv, therefore, does not include in

itself the characteristics of that which is perishable, and

consequently does not afford by itself any sufficient state

ment of cause. (2) If, therefore, it is explained " as made in.

order that those things which cannot further be shaken may

remain" (Gr., Bg., Thol., etc.), we by no means obtain, as

Liinem. asserts, an obscure idea. For the end of the six

days' work of creation is, as the author himself teaches in
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ch. iv., the beginning of a (now introduced) historical pro

gress of that which is created : this progress has, as the

aim and end of its course, a final sabbath, and henceforth

immutable eternal rest. Moreover, as the whole of the

apostolic preaching teaches, all things both on heaven and

earth were created iv Xpiarco and eh Xpiarov, that is, with

the aim that in Him all things should be gathered together

into one blessed and glorious kingdom of God (Col. i. 16 ;

Eph. i. 10). There can therefore, we think, be no clearer

and truer idea than this, that God from the very first created

that which is changeable with the purpose of establishing

the continuance of that which is immutable by setting it

free from the changeable elements: this is equally clear and

true as that the law from Sinai (to which many expositors

erroneously refer the /iera&w), the old covenant, and the

Israelitish national form of salvation, are divine transitional

constitutions which aimed from the very first at spiritual

freedom, an antitypical consummation, an abolition of human

limitations ; in short, that the provisional should be replaced

by the complete, the temporal by the eternal. It is not the case,

as Bl. is of opinion, that this view places o>? ■Keirot^yAvmv . . .

pi) aaXevofieva outside the scriptural argument of the author ;

the statement that eri dirai; points to rwv aaX. tt]v fierddecriv,

needed, in order to describe this fieraOea-i? as the final one,

the supplementary addition which is afforded in «J>9 iren-oir]-

fievav, k.t.\. : this points to the change of the adKevofieva

which was intended in the creation, and therefore follows

from their very nature. The neuter plural of the subj.,

rh /mj) <ra\ev6fi.eva, is joined with the singular of the pred.,

fieivr), as in Acts i. 18, xvi. 24 (v. Winer, § 58. 3) ; also the

perf. follows the cotij. aor., as e.g. in Acts ix. 17 (v. Winer,

§ 41. b. 1). It cannot be denied that there is something

stiff and inapposite in the motive clause, because the aaXevo-

ueva and not the /jlt) adXevofi. are not placed in any internal

causal relation to each other. On this account there is much

in favour of understanding fieveiv as manure aliquem (aliquid),

a signification which does not indeed occur in our epistle, but

is found in Acts xx. 5, 23, and frequently in the LXX. : " In
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order that they (the mutable things) may await the immutable

things" (Paul Baulclry, 1699, Bohme, Kiihnoel, Klee, etc.).

That the present incessant alternation of arising and passing

away, coming and going, meeting and parting, should create

and intensify a longing after that which is immutable and

everlasting, is an idea that is perfectly true; and all that

Paul teaches (Rom. viii. 18—25) as to even the unconscious

creation being subjected to vanity eV ekwlSi, would here be

brought to a brief and general proposition which extends

back beyond the fall of man to the creation itself. But in

a connection where the mutable and immutable are con

trasted with one another, it is, nevertheless, far more probable

that fieveiv, as in Acts xxvii. 41, ejieivev aad\evro<s, should

express the idea of remaining instead of that of awaiting.

And in Isa. lxvi. 22 it is said of the new heaven and the

new earth, B'HO'y, fievei, they remain. Because the mode of

the creation was determined through the counsel of re

demption with a foresight of the fall, the mutable things

were first brought into existence in order that, at the end of

time, the immutable things may remain. These immutable

things are the basis and essence of the mutable, and are

thus purified and cleared of their husk and dross. This

final revolution is pointed to in the en airal*. Heaven and

earth shall be shaken so that they tremble, o-aXevdrjaovrat

(Luke xxi. 26), the thrones of the kingdoms of the world

fall, and the power of the world is destroyed. And on these

ruins, from their hitherto hidden interior, there arises a

fiaaiKet'a aaaXevro<i—a both fearful as well as beneficial end

of the present course of the world—which is closely impend

ing enough to be ready, as promised, for those who even now

have their home in the yet invisible immutable kingdom,

and, in the obedience of faith, mark the words of Him that

speaketh from heaven.

Ver. 28. Wherefore, we receiving a kingdom which cannot

be moved, let us have grace (thankfulness) whereby we may

serve God acceptably with reverence and godly fear.

The ideas, that the immutable things which remain con
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stitute a fido-iKeta, namely, the heavenly kingdom now made

manifest in its pure nature, and as having attained to a

victorious and sole rule, and that the church of Christ now

living and moving amid heavenly things will be the heir of

this /3a<ri\eia,—these secondary ideas are connected by the

author with Xva peivy, so that, without particularly expressing

them, his exhortation to a thankful and reverent conduct is

grounded partly thereon with Bio, and partly therefrom with

ftaaiXeiav dadXevrov trapaXafi^dvovre^. Luther correctly

translates, "Darum, dieweil wir empfahen ein unbeweglich

Reich," just as in the English version ; but Calvin and

others, on the contrary, incorrectly understand it in the

sense of fide apprehendentes, so that the participial sentence

does not give the motive for the exhortation, but belongs to

it. This interpretation is incorrect, because •n-apaXap.fidveiv

f3a<Ti\euiv (apxyv) is the usual RA for regnum capessere ;

and, added to this, the explanation must here be guided by

the passage in Dan. vii. 18, where it is said that, after the

removal of the four kingdoms of this world, the saints of

the Most High shall possess the kingdom : ical TrapaX^ifrovrai

dyioi infy-io-jov} The term

jSao-iXeia, like regnum, signifies both the commonwealth

united under the unity of a kingly sway, and also the

kingly sway itself with the commonwealth under it ; here it

has the latter signification, and the fiaaikeia is understood

as not merely the kingdom of which we are destined to

becpme citizens, but as the regal glory in which we are to

share. Because, therefore, this kingly exaltation of the

church of Christ will result from the universal and final

shaking of the world which is impending, we should, exhorts

the author, entertain and show thankfulness whereby we

may serve. We must read e^afiev and XaTpevcofiev, as also

in ch. iii. 7, vi. 1, xii. 12, where Bio is followed by an exhor

tation : the LA expnev (thus, It., Vulg., Luther, Calvin,

and others) and \a.Tpevo/x€v (Complut., Plant., Bg., Matth.

with M.) are objectionable on account of the inferiority of

their outward declaration. Chrys., and following him Oek.,

1 The translation of the LXX. and of Theodotion is here identical.
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Theophyl., rightly give it : " Habeamus gratiam, hoc est,

gratias agamus Deo ; sic quippe placenter Deo servitur, cum

ei per omnia gratia? deferuntur." 1 For it must not be

translated : let us hold fast the grace (as e.g. Peschito and

Beza)—a rendering which would at least require ttjv

although not perhaps Kare^cofiev (cf. 2 Tim. i. 13) ; but

*X€lv Xe*Plv signifies, as in Luke xvii. 9, 1 Tim. i. 12, 2 Tim.

ii. 3, to entertain and show thankfulness. The words e^a/iev

%apiv, which taken by themselves are inadequate, attain

their proper fulness and completeness by the likewise horta

tory sentence, oY ^? Xarpeioifiev euapecTO)? ra> Qea>. Thank

fulness is the alpha and omega of all true service of God.

" Whoso offereth thanks," we read in Ps. 1. 23, " glorifieth

me, and follows a path in which I will show him the salvation

of Elohim." In this sense evapeaTw; refers back. It is incor

rect to say that jxera at'Sot)? icai ev\a/3eia<; are an explanation

of evapearm (Liinem.). They belong, of course, to the rela

tive sentence, but as more accurate definitions of the nature

of the service of God, which first and foremost consists in

thankfulness for the glory which we have in view. Accord

ingly, with the thankfulness must be combined tu'Sw?, shame,

like that felt by the seraphim when they veil their coun

tenances and their feet with their wings, and also evXdfteuL,

personal circumspection and attention which avoids carefully

anything unseemly or offensive (». vol. i. pp. 246-7).' Instead

of fiera alZovs icai evKa^elaf (D***, I, K, Pesch.), there are

also RA /tera evXafietas kcu at'Sow? (M. It.; cum metu et vere-

cundia, cf. ch. v. 7, exauditus a metu), pxTa Se'ou? icai ei/Xa-

/Seui? (from which, perhaps, Vulg.: cum metu et reverenlia, cf.

ch. v. 7, exauditus est pro sua reveretdia), and, by far the best

attested, fiera. eu\a/3e/a? /cal Seovs (A, C, D*, 17, 71, 73, 80,

1 The text of Chrys. in Mutian has habemus and servimus; but the

comment shows that Chrys., as M, read tjcufctn and TiaTjOti/o^tn.

* Hengstenberg most also be reckoned among the expositors who

understand tvkifcia. in Heb. v. 7 as fear of death. " If the punish

ment lay upon Him, so that we might have peace, the whole fear of

death must have been concentrated in Him, and therefore, in Heb. v. 7,

fear is described as that which burdened Christ with an oppressive

weight" (Vorwort der E. Kz. 1857, No. 7).
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137). The rec. has in its favour the usage of the union of

at'Sws Kal evXafieia (in Philo, ii. 597. 33 ; Dionys. Hal. vi. 72,

and elsewhere). That 8eo? is a word which does not occur

elsewhere either in the New Testament or the LXX. (except

2 Mace), is, as it appears to me, rather in its favour than

against it. But if fura Seovs had been miswritten for fier

alSovs, it would be likely that the more forcible word would

be placed after ev\a/3eta<; for the sake of the climax. I am

therefore inclined, in opposition to Lach., Tischd., with

Griesb., Kn., Theile, to give the preference to the reading

of the rec, which is besides full of meaning. If we compare

Hab. ii. 20, ev\af3el<j6a> avb irpoawirov avrov vaaa 17 yfj,

and other passages, /texa alhovt Kal ev\a/3eia<; will not be

found too weak for the cause given in the following verse.

Ver. 29. For our God is a consuming fire-.

As the words Kal yap, as we decided in commentary on

ch. iv. 2 (vol. i. p. 187), and on ch. v. 12 (ib. p. 259), combine

the two meanings of etenim and nam etiam, the question now

arises, which signification they are to bear in this passage ?

It is impossible that the author intends to say that our God,

the God of the New Testament as well as the Old, is also a

consuming fire (Bl., De W., Thol., Bisp.) ; but this must be

the meaning of Kal yap 17/xwK 6 &eo<s, if generally any such

anti-Marcionite idea could have occurred to the mind of the

author. And that the God who has given the promise of

such a blessed and glorious consummation should be also a

consuming fire (Liinem.), cannot be the intention of the

words, because they would then be arranged Kal yap irvp

KaravaXiaKov . . . (cf. Luke vi. 32-34, vii. 8, xi. 4, xxii. 59 ;

Acts xix. 40). Therefore we take the words koI yap in the

signification etenim, as in Luke i. 66, xxii. 37, to be looked

upon as only a more closely applied " for," or, more empha

tically, as "for indeed." The Thorah says (Deut. iv. 24,

ix. 3), just as our author, not only that God is also t?N

n^3N, but that He is this absolutely. The Scriptures,

which elsewhere state that God is ayairn, but not that He

is opyrj, would scarcely express themselves in this way, if it
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were not that fire is so far a two-sided idea that it may be

said to be the separation between darkness and light ; so that,

as e.g. the twofold idea of '""^i?, £»?Xo? (v. x. 27), shows, fire

includes both holy wrath and also holy love ; He that is

both light and love becomes, by directing the potency of His

holy wrath against all that is unholy, a consuming fire (Isa.

x. 17, cf. xxxiii. 14). God is in Himself the blessed and

eternal triumph of light. And this triumph of light is also

the end of the history of the creature, inasmuch as all who

love darkness rather than light will be consumed by the fire

of His wrath, and all who aspire to the heavenly love which

has been made manifest in Jesus Christ will be glorified by

the light.

The author having thus, looking at the fearful and also

hopeful termination of the present course of the world now

coming to an end, exhorted the Hebrew Christians to a right

behaviour in general, now continues with more special in

junctions.

Chap. xm. 1-17. Divers admonitions to Christian virtues,

especially to an imitation of the faith of their departed

leaders ; and also, in contrast to the Levitical legal pre

scriptions and the Levitical divine service, both now done

away with, exhortations to a faithful holding fast to

Jesus Christ eternally the same ; who offered Himself

up witlwut the gate of Jerusalem in order to direct our

views away from the earildy Jerusalem to the heavenly

and abiding city.

The first admonition is, as might be expected, to charity :

Ver. 1. Ziet brotherly love continue.

<J>t\a8eX$ta in the New Testament is not the mutual love

of natural brothers and sisters, but o.f those who, as regards

their spiritual life, spring ef ivo<; (ch. ii. 11), and acknow

ledge themselves to be as children of one Father, and as

brethren of Christ and in Christ, the incarnate Son of God :
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it forms, indeed, a narrower sphere within the wider sphere

of ayd-m) (2 Pet. ii. 7). This love had been formerly shown

by the Hebrews by their sympathy with suffering brethren

(ch. x. 32 f.) ; and even at the then present time it was not

completely extinct (ch. vi. 10), so that the author is enabled

to say fieveTai. This admonition had already been prepared

for in many ways in the preceding portion of the epistle (ch.

iii. 12 f., x. 24 f., xii. 12 ff.), and now takes the lead, because

brotherly love is the first of all the fruits of faith, and the

first requisite for the continuance and confirmation of the

Christian social life. The general exhortation to <pi\a8e\<]>ut

is divided (in vers. 2 and 3) into two different sides, those

brethren who do not belong to the same home as the persons

exhorted being first considered.

Ver. 2. Be not forgetful of hospitality to strangers ; for

thereby some have entertained angels unawares.

The connection and unity of feeling between churches

in all places were maintained by mutual visiting, or by

involuntary peregrinations induced by various causes ; and

therefore $tXa&e\<f>ia must show itself in faXofjevla—that is,

love to those who come as strangers or guests. This hos

pitality is not to be forgotten by them,—that is, they are to

be mindful of it among the virtues which they must exercise,

—for by it they have obtained many a wondrous mercy and

great blessing. The genuinely Greek construction e\a6ov

^evlacaire^ which does not occur anywhere else in the New

Testament, appears to have been prompted by the words fifj

eirikavdapeaOe. There can be no question as to any inten

tional play upon words, for it would be entirely without point

(cf. vol. i. p. 239). The intention, doubtless, is to remind

the readers of Abraham and Lot (Gen. xviii., xix.). Lot,

who addressed the two men as Y?"W, had no presentiment that

they were angels; but Abraham meets the three strangers with

the address "'j'W, springing from the deeply-penetrating glance

1 Vu]g. incorrectly (as is acknowledged even by Beelen in his Lat.

revision of Winer's Gramm. fur Katholiken, Lovanii 1857, p. 184) :

" latuerunt quidam angelis receptis."

VOL. II. 2 A
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of his faith, without, however, being able completely to de

cipher the appearance of his sublime guests, whom he looked

upon as wanderers in want of human refreshment.1 The

hospitality of both availed for those who were in need of it,

and was rewarded—in the one case by the blessing on his

before unfruitful marriage, and in the other by rescue from

destruction. The author was perhaps aware of other in

stances -derived from unrecorded history ; and, in fact, any

man whom we entertain without knowing any details as to

him, may be even for us a very angel of God. The exhor

tation to (f>i\a8ekcf)la presents also another side—the kindness

shown to those in captivity and suffering.

Ver. 3. Remember them that are in bonds, as bound with

them ; (and) them which suffer adversity, as being yourselves

also in the body.

In both places a>? implies the motive ; but this does not

require that o-vvSeSefievoi should be understood as referring

to the a-vvSecr/jio^ of love (Col. iii. 14), or aw/jutn to the body

of the community (e.g. Calvin). The motives given for

helpful remembrance of those in captivity and of those in

1 Fhilo, ii. 17. 1 : 6tttaa.ft.imi tp"{ ®S &*ipx; Hbnivvpovrra;, a! oi 6uo-

rtpa; irrfs dvatut: i*tX*i6ri<raa ; ibid. 17. 23, to the effect that the fore

boding as to the higher nature of the guests first came to Sarah in the

words recorded Gen. xviii. 13 f., qu. in Gen. xviii. 4: "Hoc rursum

juxta alteram apparitionem dicitur, quatcnus peregrinos eos putat, non

liabita certa notitia, sed iterum illuc violenter attractus de optima

divinaque facie." Jos. Ant. i. 11. 2 : nofiiax; thai Zfoov;, bpnioxTQ

re ci'jxaTti; xxi icxp xinu »XTXx,6i»rxs Tcapmxhit %it'wv fis-a'hx&el».

August. Civ. xvi. 29 : " Sic eos susceperunt (Abr. et Loth), ut tamquam

mortalibus et humana refectione indigentibus ministrarent, sed erat pro-

fecto aliquid, quo ita excellebant, licet tanquam homines, ut in eis esse

Dominum, sicut esse assolet in prophetis, hi qui hospitalitatem iis exhi-

bebant dubitare non possent." Augustine contends, from the passage

we are considering (which he correctly translates : " Per illam etiaui

quidam nescientes hospitio receparunt Angelos "), that one of tbe three

was the future Christ ; cf. also my Genesis, i. 333. I should now prefer

to express myself less precisely : for Hengstenberg is right in the idea,

that among the xyythmi the Angel of the Lord might be included as an

appearance of the Lord Himself ; for "]x5>D, xy/Mo;, is not the descrip

tion of the nature of the being, but of the work.
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affliction are derived from the feeling of community in suffer

ing : in the former case spiritual, and in the latter case bodily.

We are to be mindful of those in bonds, inasmuch as by

means of the <TVfnrd6eia of the members (ch. x. 34 ; 1 Cor.

xii. 26) we should look upon ourselves as bound with them ;

and of those in affliction, because we ourselves also are in a

body susceptible of suffering, and subject to similar trials :

a&fia as Rom. vii. 24, and etvat eV aatfiarv as evSrjfieiv ev to>

amfiari (2 Cor. v. 6). After his exhortation to the brotherly

fellowship of Christians, the author1 goes on to speak of

two important relations of earthly life—marriage and pecu

niary dealings ; just as elsewhere in Paul's epistles the

warnings against unchastity and covetousness are placed

side by side (Eph. v. 5 ; Col. iii. 5). The sententious and,

as it were, sketch-like form of the admonitions is essentially

Pauline in it3 character.

Ver. 4. Marriage is honourable in all (things), and the

bed undefiled ; but whoremongers and adulterers God will

judge.

The passage Rom. xii. 4-13 is at once called to mind,

in which Paul, in equally brief and pregnant nominal and

participial sentences, throws off a model of the proper state

of a Christian community. The composition of the propo

sitions is throughout simply declaratory ; but the apostle

points as if with the finger to the model, and a " So shall it

be " runs through the whole. In this passage, also, it is not

inadmissible to supply an eorw (cf. Luke xii. 35) to Tt/tio?

6 70/10? . . . ; but this ellipse of an eorco or eirj, in a simple

and independent sentence consisting of a subject, prsed.,

and resulting copula, is unusual ; and the two propositions

1 Lucian (de morte peregrini, § 13) : " Their (the Christians') most

distinguished lawgiver (Paul? vid. voh i. p. 282, note) has imparted to

them the opinion, that they all became brethren one of another so soon

as they changed ; that is, denied the Greek gods, and acknowledged by

adoration the crucified sophist." All that Lucian (§ 12) says of the

sympathy of Christians, with their liapioi, and also (§ 16) of their $>i\o-

£»/«, tends to show, in spite of the scorn manifested, what a notorious

new phenomenon this mutual love of Christians was.
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Tt'/ito? . . . afilavTo<t are more correctly looked upon as decla

ratory sentences, intended to be expressed in the tone of an

hortatory exclamation.1 Marriage (70/1109, elsewhere in the

New Testament " wedding" or nuptials, here as in aya/io*}1)

is to be highly esteemed and held in honour ev traaw. This

does not mean, among all individuals, or among all classes

(= irapa irdaiv) ; but is, as in ver. 18, and in some of the

Pauline epistles written in captivity, which can most justly

be compared with the Epistle to the Hebrews, as Col. i. 18,

Tit. ii. 9, 1 Tim. iii. 11, 2 Tim. iv. 5 (but not Eph. i. 23 ;

cf. Col. iii. 11, where it speaks of the indwelling; and also

not 1 Pet. iv. 11, where ho%a%e<r6ai ev is connected), equi

valent to ev iravrl (Eph. v. 24 ; Phil. iv. 6 ; 1 Thess. v. 18 :

cf. Phil. iv. 12, ev -iravri koI ev irdaiv, in every respect and

in all respects). Marriage has from God its Founder a

TijJLri, and this rifiy is to be maintained. The divinely-

ordained relation of natural association is not to be in any

way, either in teaching or action, degraded in favour of any

unmarried position. On this point, we must call to mind

the false gnosis which was spreading at the date of our

epistle (1 Tim. iv. 3). And where Christians have entered

into the state of marriage, the bed must be nndefiled (rrjv

KoiT-qv, or a-pcofivrjv /laiveiv, Gen. xlix. 4) ; that is, should not

be defiled either by adulterous intercourse, or by lascivious

sensuality on the part of the married themselves. But (Si)

those who do not hold marriage in honour, showing it by

indulging in the lusts of the flesh outside the proper matri-

1 The instances brought forward in favour of the addition of an 'unu

by Bernhardy, Kuhner, Kruger, Rost, and others (also by Philippi on

Rom. xii. 9)—aiiaf, ' Pipyum, ii. 13. 95 ; faetoj, Z lalftay, Soph. (Ed. C,

1480 ; ro/f 6eo7: x*P'S, Xen. Anab. iii. 3. 14—are all not elliptical, but

exclamatory. And in such analogous sentences as 'n ?p"i3 (tvKoyrezis i

0joV), fort, according to the Semitic mode of thought, is to be supplied

rather than ina (1 Pet iv. 11) ; but, in truth, nothing should be

added.

a Also in the Latin, and even in legal language, the word nuplitt

signifies marriage ; and therefore, whilst It. and Vulg. translate connu-

bium, Philastrius (de hser. c. 120) correctly renders it, konorandm nuptix;

Mutianus, honorabiles nuplix.
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monial restrictions (iropvovs), and those who defile the mar

riage-bed (fioi^ovt), will be judged by God, the holy and

also omniscient, the righteous and also omnipotent One. 'O

©ed? is emphatically placed as the last word in the sentence.

And there is at least no internal evidence for exchanging

the reading Be (Tischd., according to C, D*##, I, K, the

Syrians, Greeks, and Ambr.) for ydp (Lachm., according to

A, D*, M, It., Vulg., Copt.). Tap has the appearance of

an alteration intended to make the sentence plainer. After

chastity comes contentedness, which is so often in other

apostolic exhortations placed side by side with the former.

Vers. 5, 6. (Let your) conversation (be) without covetous-

ness ; (and be) content with such things as ye have : for he

hath said, I will never leave thee, nor forsake thee. So that we

may boldly say, The Lord is my helper, and I will not (or, /

have not to) fear what man shall (or can) do unto me.

The author goes on to tell us what the essential nature

of true Christians is, and how they are to behave ; a mode

of thought and action which is free from the love of money

and worldly possessions generally (a<bikdpyvpo<;, as 1 Tim.

iii. 3), and contenting themselves (ap/covfiai rivi1 = apxei

fioi ti) with the things which are present, that is, being

satisfied for the present time : thus must their conduct be,

and thus must they be. In a similar anacoluthon in Rom.

xii. 9, atroa-ur/ovvrK to irovripov is connected with 17 ar/dirn

avwroKpnos. The author sketches out an idea ; and if it

avails for his readers, everything else is left as a matter of

course. But how becoming this contentedness is to the

Christian — a contentedness which, without anxiously and

greedily looking forward to the future, is satisfied with the

things which are present—is an idea which is founded on

words spoken by God ; for avros (ton), He, is God, as the

subject which to the consciousness of the believer is absolute

1 Thus in M. Antonin. ran tl( iavrit, x. 1 : When, 0 soul, doKtaS^st)

rft Tctpot/ffij Kovrxtrrxait xcti ^u6rtuyi ro/f vrixpouiri icxi ovpcxiiotts asetvrTjv qti

5r«»T* qui ■safusxt. 'AfKucSai K&pwiai is also one of the first rules of

Phoeylides.
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and ever present.1 But whence are these words of God—ov

fir) ae av5), ovB' oil fir) ae eyKardKhra) (A, C, D***, I, K, M,

iyKaTakelTrw, vid. Winer, p. 450)—derived ? Passages such

as Josh. i. 5, ovk iyieaTaXetya) ae ovo" inrepotfrofiat ae ; Gen.

xxviii. 15, ov fir} ae "iyKaraXtTra) ; Isa. xli. 17, ovk ey/cara-

Xefyto avTovs, only give us one-half of the quotation ; but,

on the contrary, in Deut. xxxi. 6, cf. 8, 1 Chron. xxviii. 20,

ovTe fir} ae avjj, ovre fir] ae eyKaraXurrr) (A, al.} ov fir) tre avr)

oiS' oil firj ae iyKaToKeiirrj), both the divisions of the sentence

occur, only they are not words spoken by God Himself.

That our author was not the first who has taken this promise

as God's own words, is evident from Philo, i. 430. 26, where

this promise is quoted literally as it runs in our passage, as

u a benevolent expression of a merciful God, which pre

figures pleasant hopes to those who love what is right."

This is a coincidence which cannot be accidental, although

it is not probable that our author took the quotation in this

form from Philo (Bl., De W., Liinem.); we may rather

conclude that, in the liturgical or homiletical usage of the

Hellenistic synagogues, the passage Deut. xxxi. 6 assumed

this shape, owing to recollections of other similar passages

of the Old Testament being mixed up with it.' On the

ground of promises so loving, emphatic, and so full of com

fort — rendered more emphatic by the threefold negative

ou6" ov fir) (vid. Winer, § 55. 9)—we are able to take courage,

and say with the Psalmist (Ps. cxviii. 6), " The Lord is

my helper (Hebr. only v 'n), and I will not fear (Hebr.

without ' and ') ; what can man do unto me ? " It is an ex

pression of faith from the beautiful Confitemini (Hodu),'

concluding the Hallel of the feasts of passover and taber-

1 In the poet-biblical Hebrew, jfln and 'js occur as mystical names

of God.

s In a survey of all the passages in which this expression is repeated

with more or less of the same tenor, Bengel says : " Est igitur instar

adagii divini."

3 This beautiful Confitemini was the name given by Luther to this

his favourite psalm, the exposition of which was his comfort in his

Patmos (Coburg).



CHAP. XIII. 7. 375

nacles, taken from that of the Hosanna festal-cry. The

tenor of Ps. lvi. 10, 12, 5, is similar. It is not difficult

to understand the train of thought which now leads the

author to point to the type of the former leaders of the

community. I was formerly of opinion, but incorrectly,

that the quotation of the words of Scripture led him on to

speak of the preachers of God's word. In opposition to the

view which Theophyl. puts before us, that nvniioveveje is

meant for a calling to remembrance of the thankfulness

which is joyful to distribute, and consequently suitably

follows on to the warning against covetousness, Bl. has re

marked that the leaders were no longer among those living

in this world. It may better be imagined that the author,

speaking of contentedness, calls to remembrance the un

selfishness and contempt for worldly things wherein the now

perfected leaders so exemplarily excelled his readers. But

in ch. x. 34 it was vouched for that these very readers had

accepted joyfully the spoiling of their goods. In the words

of the psalm he had just quoted, the author had therefore

in view this persecution of the synagogues, which, however,

had not touched the lives of the younger members of the

church (ch. xii. 4), and calls to remembrance the leaders

(as is also assumed by Hofmann, Entst. 347) to whom the

Hebrew Christians are indebted for the preaching of salva

tion, and by whom what they preached was sealed by their

conduct, stedfast even unto death.

Ver. 7. Remember them which have the rule over you, who

have spoken unto you the word of God : whose faith follow,

considering the end of their conversation.

The way in which this exhortation is framed is again

essentially in Luke's style. For fiyovfievoi is the appellation

used by Luke for the leaders of the church (Acts xv. 22 ;

cf. Luke xxii. 26) : it does not occur elsewhere, except in

Heb. v. 17, 24. In a similar case Paul says irpoiardnevoi

(1 Thess. v. 12). Again, \a\elp tw \6yov rov Qeov is

Luke's usual expression for the preaching of the gospel

(Acts iv. 31, viii. 25, xiii. 46, etc.). The verb avadeapelv
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is used for abiding, penetrating contemplation (not found

in the LXX.), and occurs elsewhere only in Acts xvii. 23. 1

And for eKftaaw (1 Cor. x. 13) as the end of life, or, as

it here purposely says, of conduct, Luke uses at least the

synonymous expressions ejo8os (Luke ix. 31) and a<pifjc<t

(Acts xx. 29). From the words pnrqpovevere and ekakyaav,

we may conclude that ttjv e/cftaaiv Tr)? avao-rpoffi? ,is to be

understood neither as a heavenly reward (something like to

re\o? TJ79 7ri'oTe«o?, 1 Pet. i. 9), nor as the result of Christian

conduct following in another world, but as the end of life.

The author does not say tt\v rod /Si'ou, or even Try;

fajijs (toO %fjv), because it was repugnant to the Christian

consciousness to represent death as nothing more than the

end of life ; moreover, the expression ttjs avao~Tpo<pfi<i is

pregnant with meaning. They were to contemplate atten

tively what an end their conduct (avaarpo^nj, often used by

James, .Paul, and Peter; cf. avao-Tpe<pe<r9ai, ch. x. 33) had

attained to, and what a (spiritually considered) blessed and

glorious end it had brought with it for them (ec/3ao-t?, as

Wisd. ii. 17). But a Christian course of conduct, which up

to the last breath of even a natural death is a confirmation

and reflection of a life of faith, attains an end well worthy

of imitation, and therefore the words of the author do not

plainly point to a martyr's death ; in fact, at the date of the

composition of our epistle, the mother-church of Palestine,

although Paul (1 Thess. ii. 14-16) in the year 52 or 53

holds it out to the Gentile Christians as a model of a confess

ing church, did not as yet number many martyrs properly

so called. It is a matter of course that the author chiefly

alluded to martyrs,—namely, the proto-martyr Stephen the

deacon (d. cir. 37 cer. Dion.) ; James the apostle, the son of

Zebedee, who, according to Acts xii., was slain by the sword

(at the end of the year 43 or the beginning of the year 44)

by Herod Agiippa (d. after the passover of the year 44) ;

1 Winer (De verborum cumprsepp. compos, in N. T. usu), p. iii., ex

plains duttStapiiv as thoroughly to examine along anything, h. e. aliquam

rerum seriem ita oralis perlustrare, ut ab imo ad siuninum, ab extremo

ad principium pergas. Similarly the una in iiia^rrrtii.
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perhaps also James the brother of the Lord, the bishop of

the church at Jerusalem. But as to this, looking at the con

tradictory accounts of the time of his martyrdom, nothing

can be conclusively asserted.1 It is possible that Peter is

also to be included, to whom was specially confided to evay-

1 According to Josephus (Ant. xx. 9. 1), Ananus the younger, high

priest for only three months (to be distinguished from the older Ananias,

son of Nebedseus, high priest in the procuratorship of Cumanus, and

according to history, of Felix also), during the interval when Festus

had left Judea, and Albinus the new procurator had not yet arrived,

summoned a synedrium with reassuined capital jurisdiction : xxi irpuva-

yxyuv tit tiro (to avvtlpiou) to'h dithtpit 'Iqrov row Xfytytwov Xe/orow,

'lxxa/lof Suoftx etirru, r.xi riiixf irtpcvt, at vxpxnofinaxiiTaii xxruiyopi*!)

voina&f&wot vxp'ihuxt 'htvpSntiopihovt (lapidandos). "Oaoi it eiixovv txi-

ttxiarxTOi run xxrei t%v xo'Xjj tTrxi xxi re) rtpl rovf tiftovs xxpijitit, fixpiut

Oinyxat ivi tovtu. This passage of Josephus—which is not to be con

fused with another passage which, although it is quoted both by Eusebius

{H. E. ii. 23) and also previously by Origen (in Malth., and c. Cels. i. 47,

ii. 13), is no longer to be found in Josephus, and is doubtless suppositi

tious : it described the destruction of the Jewish state as txlixnait 'Iccr.ufivv

tov oixxiov—runs as credibly as possible (cf. Gratz, Gesch. der Juden.

iii. 360; Jost, Gesch. del Judenth. u. seiner Sekten, i. 432), and places

the date of James' martyrdom in the year 62. On the other hand,

Hegesippus, in an extract of his Hypomnema, in Euseb. ii. 23, relates as

follows :—" James the brother of the Lord (whom he evidently looks

upon as not an apostle, and consequently as a different person from

James the son of Alphseus, which is really the practical question) was

universally called iixxiot, and on account of his love for his nation, and

his prayers for them, was named 'n/W«f, i.e. trtoioxfl of the people

(perhaps corrupted from noin or oy ^n). He was holy from his

mother's womb (that is, he was dedicated as a Nazarite by his mother

during her pregnancy). Wine and strong drink he drank not, neither did

he eat of anything that had lived (animal food) ; no razor ever touched

his head, and he neither anointed himself with oil nor made use of the

bath. He alone was permitted to enter the holy place of the temple, tit

tos etytx tkituxi (although he was not a Cohen, or even a Levite). Also

he wore no woollen garments, but linen only (just as the priests). And

going alone into the temple, he was found there prostrate on his knees,

and imploring forgiveness for the people. The rulers were afraid of his

influence, for there was danger that the whole nation should be made

Christians, 'Iuo-oS» to'» Xpurir rpoaiaxxt. In order to intimidate him,

they placed him on one of the pinnacles of the temple, and called out

to him : ' 0 righteous man ! whom we all ought to obey, as the people
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ye\iov rrj<} vepiTOfifjv ; for his martyrdom, if it occurred in

the 3rear 67, may have been previous to the composition

of our epistle. The idea of rf/ovfievoi does not go so far as

that of the d/covaavrei, who had handed down to the existing

church the message of salvation which they had received

directly from the Lord (ch. ii. 3) ; but still it goes far

enough to embrace the apostle who had founded the earliest

church at Jerusalem. But other presbyters and deacons

unknown to us are also intended, who, as witnesses for the

faith, if not as martyrs, had done with this present life.

After the author had thus held up the past as a mirror to

the present, and had called to remembrance the gaps which

death had made in the church of the Hebrews, what could

be more appropriate than to raise his thoughts to the immu

table Lord, exalted high above all change ?—that Lord in

whom the church above and the church below find their

indissoluble bond of unity ; and in whom the church below,

have all gone astray after Jesus the crucified, now tell us, what is

the door to Jesus (that is, by what door can we attain to Him ? or if,

as is more probable to me, the question ran, na pPIDB TO Iti"^, how

does Jesus vindicate Himself) ? ' Then answered James with a loud

voice : ' Why do you ask me about Jesus the Son of man ? He is in

heaven, sitting on the right hand of Omnipotence, and will come again

in the clouds of heaven.' In consequence of this joyful confession,

which produced an effect in many, James was cast down from the

pinnacle of the temple ; and as he was not killed by the fall, but turn

ing round and kneeling down prayed for his murderers, a fuller (D33)

took his fulling-stick and struck him on the head, so that he died out

right: oSra; ifiotprvfnitti . . . xal tviv; Ovmnraaietvoi Whiopxti etvToi;.n

Thus writes Hegesippus. His account of James' martyrdom, even apart

from the circumstances attending it, is irreconcilably inconsistent with

that of Josephus in a chronological point of view. For although the

tutit may not be entirely accurate, still its meaning cannot be'extended

so far as to agree with Josephus ; and as the whole of the pseudo-

Clementine literature presupposes that James was still alive at the time

when Peter had suffered martyrdom, the testimony of Josephus, that

James died shortly before the year 70, receives an important confirma

tion : for, according to the unexceptionable evidence of Dionys. Cor.

in Euseb. ii. 25, Peter died x*t<£ to» avrat xuipov with Paul, therefore

in the year 67 (vid. Niedner, KGi>. 107). We see, therefore, that, on

the one band, the testimony of Hegesippus it commended to our belief
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amid all the vicissitudes of persons and things, has the un

changeable ground of its being, and a sure holdfast against

every fluctuation.

Ver. 8. Jesus Christ, the same yesterday, and to-day, and

for ever.

This watchword of salvation forms the basis for the ex

hortation just given to imitate the faith of the departed

leaders, and also a preparation for the warning which follows

in ver. 9, that the readers should not be carried about with

divers and strange doctrines. The three definitions of time

belong together ; and they all apply to 6 auros, which is the

predicate to 'It)(tov<; XpiaTos. Jesus Christ is one and the

same, yesterday for which Lachm., Tischd., according

to A, C*, D*, e'x^e?; the ordinary and also Attic form ; the

former being epic, Ionic, and Attic : vid. Buttmann, Ausf.

Sprachl. § 117, A, g), to-day, and for ever. It must be re-

by the details which, although accurately described, are somewhat tradi

tional in their character, and is also supported by the Clementine litera

ture ; and that, on the other band, the testimony of Josephus bears the

stamp of historical truth ; and even if, as Credner is of opinion (Einl.

pp. 571-582), it should have been interpolated by some Christian hand,

cannot have been altogether without some traditional support. It must

therefore remain undecided, whether at the date of our epistle James

the brother of our Lord formed one of the departed iiyoiftuei (ch.

xiii. 7), or of the iyoipuroi (ch. xiii. 17) who were still indefatigably

watching for the salvation of the souls of the Hebrew Christians. From

this passage Lunem. comes to the conclusion that James was no longer

alive at the date when the passage was written, and that the epistle

could not therefore have been written before the year 63. But this is

a very uncritical conclusion : for (1) the death of James is not a neces

sary inference from our passage ; and (2) it is not certain, but rather

very questionable, whether the year 63 was the date of James' death.

Nothing, however, is proved by the assertion that it would be gene

rally scarcely imaginable that, as long as James was alive, his ministry

would be interfered with by the author of the Epistle to the Hebrews,

by means of a letter conveying such a tone and purport : for the whole

of the apostolic epistles are addressed to the various churches, without

giving any particular prominence to their bishops and deacons, although

both are included ; and also because the exhortation to obey the iyou-

fcstoi (ch. xiii. 17) applies especially to James, if he were still alive.
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marked that Jesus Christ is the subject, consequently the

incarnate God. Xdes, therefore, must be dated back not to

eternity, nor even to Old Testament times ; it is, indeed,

incorrect if we take the incarnation as the extreme point to

which we may look back as the ^fle'?. If such an extreme

point is to be fixed, it is the ascension, and not the concep

tion, of Jesus Christ ; for not until He sat down on the right

hand of God, and this world's history had passed into eternal

rest, could He be 6 amos, not only in the principle, but in

the totality of His person. These expressions, always and

everywhere applicable, are, however, here more closely de

fined by the context. For arjfiepov is the time in which the

writer and readers lived ; xOes is the time in which the ■fyyov-

fievoi preached God's word to the latter, and ended their

faithful course of conduct here below in a way so blessed

and glorious, and so calculated to excite emulation. As

then, so to-day, and also in all the inconceivable remoteness

of the future, Jesus Christ is unchangeably the same- The

question, to what this identity is here intended to refer, can

not be a doubtful one. Ver. 7 points to Jesus Christ in two

relations : He was the central substance of the word of God,

which the now departed leaders thus preached in order that

it might be faithfully accepted ; He was also the Author and

Finisher of the faith which they confirmed to the end. In

both respects He is the same to-day,—both in the objectivity

in which the word presents Him to faith, and also in the self-

manifestation of His divine life dedicated to the care of His

people. He is the same as the object of faith, and as the

subject of the grace from which this faith springs, and ripens,

and finally brings the fruit of beholding. Just as Moses, in

Ps. xc. 2-4, says of Jehovah that He, the Lord, was God ere

the world was, and that His divine being extends from an

illimitable past to an illimitable future ; that His omnipotence

rules over all the coming into being and passing away in this

world below ; and that to His eternity the changeful course

of a thousand years are but as a passing moment : so now

our author says of Jesus Christ, that amidst all the coming

and going of generations in the church on earth, He ever re-
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mains the same ; and neither as regards His people's relation

to Him, nor His relation to His people, is subject to any

change. What a grave warning is thus conveyed, that the

one pure word we have received—God's word as to Christ

—should not be confounded with " divers and strange doc

trines ;" and that the grace of Christ, which can alone estab

lish the heart, should not be mixed up with legal precepts as

to meats, which are profitless as means of salvation !

Ver. 9. Be not carried away with divers and strange doc

trines. For it is a good thing that the heart be established

with grace ; not with meats, in which they who walked were

not profited.

The first question here is, to what the sacred writer is

referring by the use of the term fipc&fuuriv. The answer to

this question will determine our view of various particulars

in the whole passage. A reference to the following para

graph (vers. 10-16) would suggest that he has here especially

in view the sacrificial feasts of the law, and perhaps more

particularly that of the passover ; and we might be tempted,

consequently, to find the same reference in the fipcofuiaiv of

ch. ix. 10. But we adhere to the view taken in our comment

on that text, that such is not the case ; or, at any rate, that

such is not the first reference in the mind of the apostolic

writer. And mature reflection leads to the same conclusion

here, for the reasons following : 1st, fipwftara is a term un

known to the sacrificial Thorah, while it is the ordinary term

in the precepts referring to clean and unclean meats, e.g. Lev.

xi. 34, 1 Mace. i. 16 (in later Hebrew, nibaSD). 2dly, /3p5>fia

is the term used in other similar passages of the New Testa

ment in reference to what was allowed or disallowed in the

matter of food ("imoi HDN). See 1 Cor. vi. 13, viii. 8, 13 ;

Rom. xiv. 15, 20. And 3dly, the first clause of the present

verse, StSa^a« irouciKai'; Kal %evai$ fit] 7rapa<pep€(rde, is

against such an interpretation of (2pa>(iaaiv. (a) The epithet

nroutXai, implying a complex of precepts and doctrines lead

ing away from the plain and simple truth, refers evidently to

the subtle casuistry of the Jewish doctors, which, as we know,
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found a congenial sphere in discussions concerning lawful

and unlawful meats, but less so in respect to the simple pre

cepts of the Thorah concerning sacrificial food ; and (I) the

term &iSa%ai iroiKlXai tcai fevai would hardly be applied by

the sacred writer to laws or commandments which he recog

nised as of divine origin. It is therefore misleading and

self-willed speculations and interpretations of divine precepts

to which he is here referring. Now we know that Jewish

asceticism in the apostolic age dealt largely in precepts and

injunctions concerning the use of, or abstinence from, various

kinds of food, but not in those concerning sacrificial feasts.

The stricter Judaizing Christians in the Roman church were,

we know, scrupulous in distinguishing between clean and

unclean in the matter of food (Rom. xiv. 14), and even ab

stained from the use of wine and flesh-meat (xiv. 2, 21) ; and

such scrupulosity the apostle regarded at the time as a pardon

able weakness, which those stronger in the faith were to bear

with. In the Epistle to the Colossians (ch. ii. 16—23) this

self-willed asceticism has taken a more speculative charac

ter, and has developed into schismatical separation from the

body of Christ ; while in the pastoral epistles the air^eadat

fiprnfiuTcov is denounced among the gravest and most deadly

errors, as 8i8aa/ca\lai Saifiovuov (1 Tim. iv. 3). Now the

Epistle to the Hebrews, whatever we may think of its author

ship, stands unquestionably in close relationship to the later

epistles of St. Paul, those especially written in the later

years of his captivity. And if at that period the pernicious

Judaizing gnosis, fruits of which are found in the pseudo-

Clementines, was already in the course of development, it

seems very unlikely that the Hebrew communities of Pales

tine should have remained unaffected by it. When St. Paul,

writing to the Roman church, urges that the kingdom of

heaven is not fipa>ai<; kcu Troan, but righteousness, peace, and

joy in the Holy Ghost, he is saying essentially the same thing

as the apostolic writer here : koXov <yap yapm fiefiai.ova8w

tt)v Kaphlav, ov {Jpat/Juuriv— It is well that the heart be estab

lished by grace, not by meats : yapm being here opposed

as a divine operation on the soul to the outward and life
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less 40e\o6pT)aicela and Soy/juiTa of the Judaizing teachers

(Col. ii. 20-23), and fie/3aiov<r6ai, as the being rooted and

grounded in Christ (Col. ii. 7), to the irapa<f>epea6ai, the

being borne or carried away by such erroneous teachings

from the true path and goal. [The textus receptus has here

■n-epicpepeaSe, be not carried about, or moved hither and thither

as a reed shaken by the wind ; an interpolation probably from

Eph. iv. 14, for which Griesbach and all subsequent editors

have rightly substituted fit] irapatpepeade.] That fipcofiaTa

is here used by synecdoche for the whole ritual law cannot

be asserted by the commentator, who has to do with what the

writer says, not with what he might say or think otherwise.

That this choice or rejection of particular kinds of food

does not strengthen the heart, is further proved by the relative

clause, ev 0I9 ovk w$e\r]6r]aav oi TrepnraTyaavre<; (Lachmann,

following A, D, reads TrepnraTovvres = qui ambulabant, which

comes to the same thing) : ev oh is to be connected with oi

■jrepLirar., irepiiraTelv ev rivi being a Pauline phrase (Eph.

ii. 2, 10 ; Col. iii. 7 : comp. Sovkevetv ev tivi, Rom. xiv. IS,

and rot? edeaiv -rrepnraretv, Acts xxi. 21), and not with ovk

uxpiKrjdrjo-av. Those who exercised themselves in (busied

themselves about) different kinds of food, regarding some as

lawful, others as unlawful, derived no profit from their use

less speculations, the whole ceremonial law being avaxpeXe?

(ch. vii. 18). The whole of the Old Testament affords

proof that true strengthening of the heart, true inward

blessing, is not to be found in meats and regulations con

cerning them. But how are we to understand the connec

tion of that which follows ver. 10? Understanding oi

fipco/xaaiv in the sense given above, is there not a want of

connection in the argument? By no means. The laws

concerning clean and unclean meats stand in close connection

with those concerning sacrifice ; and so they follow naturally,

at Lev. xi., the precepts concerning the consecration of the

sanctuary and of the priests. Their ground is given in the

sentence that Israel is to be a " holy people," even as Jehovah

Himself is holy (CTip). The observance of them is one

condition on which Israel retains her fights to the communion
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of the sanctuary. But for all this they are but SiKatcofiara

aapKos. If, even when in full force under the Old Testa

ment, they had no salutary spiritual influence on heart and

mind, no real profit, how much less must this now be the

case, when doctrines and speculations based upon them are

leading away from Christ ! They therefore stand in direct

contrast here with the grace of Christ. Judaizing doctrines

and precepts about meats and the grace of the new covenant

mutually exclude one another.

Ver. 10. We have an altar of sacrifice, of which tltey hate

no right to eat who serve the tabernacle.

The one altar of sacrifice (Bvaiao-r^piov), around which

the church of the New Testament is gathered, and where

she knows all her grace and acceptance to have been pro

cured, is unquestionably the place where Christ offered Him

self in sacrifice (Bia 8va(a<;, ch. ix. 26)—avqveyice, ch. vii. 27

(comp. Jas. ii. 21 ; 1 Pet. ii. 24) ; or Trpoajjveyiee, ch. ix. 14;

or (as might also be said) where He was offered—irpoari-

vfyOt), ch. ix. 28. The place of this altar, therefore, is not

a heavenly one (Bretschneider), the golden altar of incense

alone having an heavenly antitype (Rev. viii. 3) ; neither

can it be the Lord's table (Bohme, Bahr, Ebrard, Bisping),

though, as we see from 1 Cor. x. 18, this interpretation is

not without its truth ; but it can only be the cross on. Gol

gotha (to %vXov), the sacred writer himself going on imme

diately to speak of the place of the passion "without the

camp." This is the interpretation of Thomas Aquinas,

Bengel, Ernesti, Bleek, De Wette, Steugel, Liinemann, and

indeed of the majority of commentators. The assumption

(generally resorted to from fear of Roman Catholic conse

quences) that the altar is the Lord Himself (Bugenhagen

and others, and more recently Biesenthal) is a quid pro quo ;

and the refusal of some interpreters to find any definite idea

connected with the term (Michaelis, Stier, Tholuck, Hof-

mann) is a whim. Why, then, should not the words e^o/tev

Bvcnaarripiov express the truth that we are possessed, as

Christians, of a place of atonement, seeing that the cross
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of Golgotha was from all eternity the predestined place of

offering for the greatest of all sacrifices, and that as now for

the faith of the church of all times it has possessed, so for

all eternity it will retain, this high, unique, mysterious dig

nity? The altar of the church of the redeemed is, then,

her Redeemer's cross. It is a point, however, on which the

sacred writer is not here insisting with any emphasis. He

neither says QvcnaaTripwv i^o/iev, an altar is ours, nor xal

aj/iet? iftOfiev 8va., we also have an altar. The point em

phasized is this, that those who minister to the tabernacle

(oi tt) a/cnvy Xarpevovre*}) cannot partake of this our altar.

Some have maintained that by this designation Christians are

meant as the priests of the New Testament. So Schlichting :

Hcec verba nihil aliud sibi volunt quam Christianos non aliud

habere sacrificium, quam ex quo vescendi facultatem nullam

habent. Comparing with this the connection in which St.

Paul speaks of the partaking by Christians of the body and

blood of Christ at 1 Cor. x. 14-22, we cannot but wonder at

so audacious an interpolation of a thought so alien to the

whole spirit of New Testament Scripture. Hofmann like

wise (Schriftb. ii. 1. 322) regards Qvaiaa-r-qputv as a figu

rative term for the atonement, and oi ry o-k. "harp, as a

designation of Christians, finding in the whole sentence this

meaning : that, having obtained through the one sacrifice

forgiveness of sins, we need no further atonement. The

connection of thought in the following vers. 11-13 might be

brought under this as a general proposition ; but surely this

other is more simple, natural, and significant : Place not

your hopes of salvation in legal observances in respect to

food ; we Christians have an altar, of which those who serve

the legal tabernacle have no right to eat at all : our Re

deemer suffered for our redemption outside the legal camp

of Judaism ; let us, deserting it, go and join Him there,

bearing His reproach. The construction oi rrj a-icnvj} Xarpev-

ovret is somewhat peculiar. The Septuagint occasionally

combines XetTovpyeiv in this way with the dative of the

sanctuary and altar, but only when the Hebrew status con

structs 7yiE>0 has to be expressed, and the Greek translator

VOL. II. 2 B
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felt himself at a loss how otherwise to do so. Otherwise,

while \arpevetv tg3 Ge<p or 6eol<: erepoi<} is frequently met

with, "karpevav rfi <tktjv^ does not occur. Est aculeus, says

Bengel, with delicate criticism, quod dicit rrj a-Krjvr} non ev tj

GKTjvfi. Nor can it well be doubted that 7utTpevovre<} is pur

posely used instead of Xenovpyovvres. The whole expression

seems purposely to have an idolatrous air about it, and some

what of the contemptuous or depreciating tone which we

found at ch. viii. 5. A comparison with that passage shows

that here the priests devoted to the service of the sanctuary,

not the Jewish people generally, are the persons meant.

We (believers under the N. T.) have an altar of whose

sacrifice the church of the Old Testament—nay, even its

most privileged class, its ministering priesthood—has no right

to eat. The positive truth indirectly implied in this negative

sentence is, that the sacrifice once offered on the altar of

the cross is one of which, as Christians, we are permitted to

partake, and that it far excels in virtue all other Ppwfuna-

The thought, indeed, would be an obvious one to every

reader. " Seeing that" says Ruckert, " there is a something

in the Lord's Supper of which only Christians may partake,

and that something the body of Christ, or, in the language of

our epistle, the body of our atoning sacrifice, the readers could

hardly fail in these words to find a reference to that holy

sacrament." If the apostolic writer had really meant to say,

what Hofmann supposes, that we, the priests of the new

covenant, have no right to eat of our sacrifice, he would have

been saying what is directly untrue ; for Christ is our pass-

over or paschal lamb (1 Cor. v. 7), and it is a fundamental

thought of the Gospel of St. Johu, that this passover slain

for us, and offered on the cross of Calvary, now gives us

thence, in truth and reality, His flesh and blood as our

" meat and drink (/S/xwo-ts Kal 7ro<w) indeed" Of the legal

sacrifices, the Levitical priests obtained as their portion and

food—(1) of the sin-offering of the prince or of a private

individual, the whole flesh except the fat pieces which were

consumed on the altar (Lev. iv. 26, 31, 35, compared with

vi. 19, 22) ; (2) of the sin-offering of a poor man (a pigeon
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or turtle-dove), the blood of which alone was given to the

altar, the priest received the whole flesh (Lev. v. 9) ; (3) of

the trespass-offering he likewise received the whole flesh, ex

cept the fat pieces as before (Lev. vii. 7) ; (4) of the burnt-

offerings, which were wholly consumed on the altar, the priests

received the skin only ; (5) of the peace-offerings of indivi

duals, the priests received breast and thighs, while the fat

pieces were placed on the altar, and the rest of the flesh was

given back to the worshipper (Lev. vii. 34), the consecrated

loaves being divided between the offerer and the priest ; (6)

of the peace-offerings of the congregation at pentecost, the

priests received the whole flesh, with all the loaves (Lev.

xxiii. 20). The share of the priest in other vegetable offer

ings we leave here unnoticed. It is, however, with our

author a point of importance that there were sin-offerings of

which the Levitical priests received no part whatsoever, not

even, as in the case of the burnt-offering, the skin of the

victim. On this he founds typologically their total exclu

sion from participation of the sin-offering of the New Tes

tament :

Vers. 11, 12. For the bodies of those beasts, whose blood

is brought into the sanctuary by the high priest for sin, are

burned outside Hie camp. Wherefore Jesus also, that he

might sanctify the people through his own blood, suffered out

side the gate.

The connection of thought is clear as day. The priests

of the law, representing the people of the law, have no right

to partake of our altar; for as the bodies of those legal

victims, whose blood the high priest brought into the sanc

tuary for atonement, were, without the priests enjoying any

portion of them, burned without the camp, even so was

Christ, their antitype, corporeally destroyed outside the gate

of Jerusalem, the priesthood and people of the Jews having

no participation in His sacrifice, inasmuch as they had wil

fully rejected Him. [The words irepl afiapTia<! are rejected

by Tischendorf after A, but are found in D, K, M, and

Chrysostom, and also in C*, after ayia (Lachmann).j Of
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the following sin-offerings the blood was brought within the

tabernacle : (1) The sin-offering of the high priest for

himself. In this case the blood of the bullock was partly

sprinkled on that side of the veil which fronted the holy

place, partly applied to the altar of incense, and the rest of

it poured out at the foot of the altar of burnt-offering (Lev.

iv. 5-7). (2) The sin-offering of the congregation in cer

tain cases of aggravated transgression. In these the blood

of the victims was treated precisely as in the former in

stance (see Lev. iv. 16-18, and comp. Num. xv. 24). (3)

The two combined sin-offerings for high priest and congre

gation on the great day of atonement. In this case the

blood was not only carried into the holy place, but beyond

it into the holy of holies, and sprinkled on the mercy-seat

(Lev. xvi.). In all these three sin-offerings the fat pieces

were consumed on the altar, and the rest of the flesh burnt

outside the camp. The sacred writer has here doubtless the

sin-offerings on the day of atonement specially in view,

which were offered on behalf of the whole congregation, the

high priest and his family, and the whole priesthood; ra

ayia being here, as at ix. 8, the sanctuary par excellence—

the holy of holies. In accordance with the ordinance that

the bodies of such sacrifices should be burnt outside the

camp of Israel—an ordinance, as intimated by the Bio in the

following sentence, of typico-prophetic meaning—the Lord

Jesus, as the antitypical sin-offering, suffered without the

gate of Jerusalem, i.e. beyond the precincts of the holy city.

The question may be asked, Why and with what right the

sacred writer here singles out a less significant part of the

sacrificial action for comparison with the passion of Christ ?

To answer this question, we must bear in mind that the

Lord's self-offering, Trpoafopd, is in our author's view a two

fold action, having both an earthly and a heavenly side, and

that the typical sacrifice separates and transposes acts which

in the antitypical fulfilment are closely combined, or follow

one another in a different order. For instance, the sprink

ling of the blood before the mercy-seat is typical of our

Lord's heavenly irpocr^opd ; while the slaying of the victim
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in the outer court, the offering of the fat upon the altar, and

the burning of the flesh without the camp, are all typical of

the one transaction on Mount Calvary. It is quite unneces

sary, with Bahr and Liinemann, to restrict the parallelism

to efa> Tr}$ irape(ifio\f}S = e£tu rrj<; itv\t]^, and thrust, on the

other hand, that between tovtcov to, o-wpara KataKaLevai and

'I-naov^ eiradev into the background. Yet we allow that it

is only in one particular that the Lord's passion corresponds

antitypically to this /cara/cafeo-dai,—namely, as Hofmann

truly observes, that in both cases the atoning victim is anni

hilated in accordance with the will of God. The resem

blance goes no further than this. The destruction by fire

of the type is prescribed by the Levitical law, the slaying of

the divine antitype is an act of human enmity. To which

we may add (against Hofmann), that as the priests of the

law were debarred from partaking of the sin-offering of the

day of atonement, the holiest of all the sacrifices (all sin-

offerings being, as such, D'EHp 'BHp), so also they have no

right to partake of the antitypical sin-offering of our altar,

viz. the cross ; that we as Christians have that privilege, but

that we debar ourselves from it when we go back to seek

salvation in the observances of the law, and put ourselves

once more among those who rejected the Redeemer and cast

Him out as evil, so unconsciously making Him the antitype

in that particular of the holiest of all their legal sacrifices.

Ver. 13. Therefore let us go forth unto him outside the

camp, bearing his reproach.

The particle toww commonly occupies the second place

in the sentence (Luke xx. 25 ; 1 Cor. ix. 26), or even one

yet further advanced. Here, a3 in later authors, and as

occasionally in the Septuagint (Isa. iii. 10, v. 13, xxvii. 4,

xxxiii. 23), it stands first. The meaning is : Therefore let

us no longer continue in their society who have rejected the

Lord Jesus, but go forth to Him outside the camp, efw tj;?

itaptp.fio\r\<;,—i.e., as Theodoret well interprets it, e£w tj}s xara

vopov iroktreia/t (comp. Tertullian—extra civitatem crucijixus

—adv. Jud. c. 14),—inasmuch as to belong to their society is
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to reject Christ, and to return to it is to deny Him, a sin

for which there is no forgiveness. On the other hand, to

forsake their company and communion for His sake is to in

volve ourselves not merely in future but in present shame or

reproach (this is the force of the present participle fyepovrei) ;

but this reproach is the reproach of Christ, a shame which

we share with Him, and in bearing which we are made like

Him. Thiersch's view, that the purpose of our epistle was

to comfort the Hebrew Christians under a sentence of ex

communication from the synagogue, is unsupported by any

historical evidence, or by the tone of the epistle itself. The

sacred writer does not say, Let us joyfully bear a rejection

like that of our Master, but, Let lis willingly join Him of our

own accord. And such a resolution cannot, he thinks, cost

them much. Why should the earthly Jerusalem have for

us any attraction I Our franchise and our home is above.

Ver. 14. For here we liave no continuing city, hut we seek

that to come.

Here (wSe1), that is, in this world generally, and con

sequently even in Jerusalem, we have no continuing city,

none which is able to afford us an established residence aud

citizenship ; but our aspirations are directed (hri&ireiv as

xi. 14) to the city which is to come. We are only pilgrims,

like the faithful believers of every age (ch. xi.), who look

for the city which has sure foundations (xi. 10). We are,

on the one hand, already come to the heavenly Jerusalem,

inasmuch as it is present to the eye of faith (xii. 22) ; but,

on the other hand, as we still look forward to its manifesta

tion, and to our translation into it, it is the aim of our long

ing hope. The home present to our faith and hope is, there

fore, a different place from the camp of the Jews. Whether

the author, by saying efta rr}<! 7ra/>e/^8o\i}s instead of tfta

t% TroXew?, intends to point to the possibility of the breaking

1 Bbbme remarks on alt in a signification of locality: " Vix Grsca

est particula;" but, in spite of Aristarchus, it ia Homeric, and was always

good Greek, at least in the vulgar tougue: v. Buttmann, Aw/iihri

SpracU. ii. 362.
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up of the latter, I must leave undecided ; at all events, his

utterance, ovk t^pfiev wSe fievovaav nrokiv, attained a fearful

confirmation in the destruction of Jerusalem, which followed

soon after the composition of the epistle ; and his summons,

roLvvv i^ep-^w/ifda, was placed, as regarded his readers, in a

hitherto unforeboded connection with the prophecies and

warnings of the Lord, recorded in Luke xvii. 28-32, xxi.

21-24. The destruction of Jerusalem did not, indeed, forth

with render the sacrificial service absolutely impossible,1 but

yet such an alteration took place that the Jewish nation re

nounced the idea of the restoration of it, especially since the

possibility became more and more doubtful, and external

difficulties arose which could not well be obviated. After

the Servant of God had suffered "without" on Golgotha,

and had been consumed in the fire of which Isaiah speaks

(ch. 1. 11), God withdrew His will and His favour from the

legal sacrificial cultus : there are still, indeed, sacrifices which

are well-pleasing to God, but only the sacrifices of a thank

ful confession and of a love active in good works, offered up

1 It was not forthwith absolutely impossible, inasmuch as, according

to the universal Jewish maxim, the locality of the temple retained its

sanctity even after the destruction of the latter : inc'npa JIPIB' '3 h"S

"\OV\ 80 that, as a matter of principle, only pure priests of genuine

descent were needed in order to restore the sacrificial service, which,

according to the evidence of the Talmud, was offered for a long time

after the destruction of the temple, at least with a view to the feast of

the passover. Holdheim therefore says, in his Ceremonialyesetz im

Messiasreich, p. 79 : "If it be true that the idea of atonement is, even

now, absolutely bound up with a sacrifice, and that only in cases where

the latter is impossible God is temporarily content with the reading of

the sacrificial chapters, it must be confessed that the Jews are guilty as

regards the want of atonement, as it is simply owing to their want of

energy that they are unable to erect an altar and sacrifice in the holy

places of the temple." This learned representative of reformed Judaism

looks upon the sacrificial service as condemned for ever; sin is hence

forth atoned for by repentance and faith in God's mercy. As if the

sacrifice was merely a disused symbol and not also a fulfilled prophecy I

During the Babylonian captivity, God prepared His people for the ful

filment of this prophecy in His Servant (Isa. liii.), and their present

exile will continue until Israel renounces self-atonement, and prefers

the blood of God's Servant to the litany of the sacrificial chapters.
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on the foundation of the one all-sufficient atonement which

we owe to Him, the Father of Jesus Christ.

Ver. 15. By him, there/ore, let us offer a sacrifice of

praise to God continually, that is, the fruit of lips, confessing

thankfully to his name.

©vaia aiveaem is, in the Old Testament sacrificial ritual,

the name given to the voluntary peace-offering rvrtrr^jf (Lev.

vii. 12-25), which is offered in consequence of any event

imposing the duty of special thanks and praise, and is dis

tinguished from other peace-offerings by an addition of cakes,

in conformity with its joyful occasion and aim, and also by

a shorter interval of time being allowed for the eating of it,

in conformity with its greater sanctity. In the Psalms this

Thoda-offering was a symbol of the thanks of the heart and

lips (Ps. cxvi. 17, L 14, 23) ; and a well-known utterance of

the ancient synagogue (Levit. Rabba, c. 27 f. 197rf, Tanchuma

55b) says : " In the future all sacrifices will cease, but the

thank-offering (rrnnn jnp) ceases not." The author of the

epistle explains what dvaia alviaeas'i is by xapvov xetKecov

ofioXoyovmaiv tS> ovofiari airov, and evidently refers to Hos.

xiv. 2, where the LXX. renders xal avTatroSayaofiev xapirbv

Xetkeav r/fiwv (wrist? na), while in the Masoretic text the

humbly supplicating and adoring lips are called " calves" or

" bullocks" (2,1?). " Fruit of the lips" is a biblical image :

according to a favourite Old Testament idea, thoughts are

the branches and twigs, and words the flowers and fruit

which, rooted in the mind and heart, and springing up thence,

shoot forth and ripen from mouth and lips.1 The lips, the

fruit of which we are to bring to God's altar, are those which

laud and praise God's name, that is Him, so far as He has

allowed Himself to be named, to be discerned, and to be

known. 'OpoXoyeiv with God or His name in the dative

means more than to confess ; it is equivalent to egofioXoyelaOai

ra> . . . by which the LXX. renders (n avb) 'n^ rnin ; Philo

interprets this (not correctly lexicographically speaking), tt)v

e'«To? eavrov 6(io\oyiav, i.e. the confession of the human

1 Oa this point, vuL my Bill. Psychohgie, p. 142.
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spirit going out of itself and offering itself up to God (i. 60.

13). The pronoun avrov refers back to God, ra> Qew ; Si

avrov, on the contrary, points to Jesus our sin-offering, and

at the same time our high priest, just as oV avrov, vii. 25.

Clement of Rome comments on this oV avrov, connecting it

with Ps. 1. 23 (LXX.), and goes on to say (c. xxxvi.), " This

is the way, beloved, in which we found our salvation, Jesus

Christ, the High Priest of our offerings, the Mediator for, and

helper of, our weakness : through Him, we turn our glance

to the highest heaven ; through Him, we see as in a mirror

His (God's) most pure and most sublime countenance ;

through Him, the eyes of our hearts have been opened, and

our undiscerning and darkened intelligence grows up into

His wonderful light ; through Him, according to the Lord's

will, we shall get to taste of immortal knowledge."1 In

addition to the sacrifice of a thankful confession which we

are to offer to God on the foundation of our one sin-offering

and through the mediation of our High Priest, there are also

other sacrifices pleasing to God, which we must be diligent

in offering.

Ver. 16. But to do good and to communicate forget not ;

for with such sacrifices God is well pleased.

Both psalms and prophets teach that f^R, Ps. 1. 14, and

IDPl (in the post-biblical language O^on m^M), Hos. vi. 8, are

the offerings most acceptable to God. The noun evrroita is a

late formation from ev rroiew, Mark xiv. 7, which also occurs

in Lucian (imag. 21)rMarc. Aurel.,8 and elsewhere ; noivuvia

is used to denote fellowship and practical fellowship in pos

sessions, as in the Pauline epistles (2 Cor. ix. 13 ; Rom. xv.

26) it means plainly the assistance rendered by charitable

contributions. The confirmatory words, roiavrai? yap, refer

1 By its analytical, oratorical, second-rate, and developed method, as

compared with the simplicity, original force, and pithiness of the Epistle

to the Hebrews, this one passage proves that Clement of Borne could

have had no share in its composition.

2 viii. 23 : Tlpcuau ri ; W duSpo^ov tinotictii xvxfipuy' avfifiett'vu ri

fcoi ; lixoftai, ivl iovi Sttvs a.»tt<pipoi>.
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to such sacrifices of beneficent, communicating love By

these God is rendered well pleased, evapeareiTai,—a use of

the passive which the author shares with Diod., Diog. Laert.,

and Polyb.1

In his inculcation of the special duties of life, the author

in ver. 7 proceeded to speak of the rulers of the church, those,

indeed, who had departed this life — for the dissimilarity

between the present and former condition of the church had

gone to his heart ;—and, on the ground of the eternal same

ness of Jesus Christ, he exhorted his readers not to allow

themselves to be led away, by a Judaizing conformity to the

law, from our one most holy sin-offering and the fellowship

with His altar. He now again turns to the leaders of the

church, and to the obligations due to them while still living.

Ver. 17. Obey those who preside among you, and submit

yourselves ; for they watch for your souls as they that must

yive account, that they may do it with joy and not witfi grief;

for that is unprofitable for you.

From this exhortation, we see that the rulers of the church

were firmly established, and had perhaps complained to the

author of the epistle of the apostasy which was springing up

in the community ; for it must have been the case, that those

who were sound in faith among the Hebrew Christians felt

themselves increasingly drawn towards St. Paul and his

fellow-labourers, the more clearly they perceived the perilous

character of the mode of life and thought produced by that

middle course between Judaism and Christianity pursued by

the majority. Although the author makes trusting obedience

(ireideo-dai) and yielding compliance (yire'ucew, only occurring

here in biblical Greek= obsecundare or obtemperare) towards

their rulers an obligation on his readers, we are not compelled

to assume that their standpoint was in all points that of St.

Paul ; sufficient that they were as sincerely, decidedly, com

pletely, and fully in earnest about Christianity, as we know

was the case with, for instance, St. James. By his exhorta

tion to the members of the church in the first place, the authcr

1 M inconsistently gives : T0<«Er*< yap tvm'ui ivtpyntheti i 0ti(.
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warns also the rulers of the same, although only indirectly

and in the most delicate manner, of the heavy responsibility

resting on them ; for avrol <yap aypmrvovcnv ... is not merely

a statement of fact, but is also an enunciation of the obliga

tion involved in their office. They, avrol, whose office brings

this with it as a right and a duty, watch over the salvation of

your souls without allowing any intermission through the

sleep of indolence and false security, &>? \6yov airoSaycrovTet;,

that is, when the Chief Shepherd shall appear (1 Pet. v. 4).1

Therefore obey them and comply with their directions, so

that they may carry out this dypxrirvetv with joy, and not with

grief at the fruitlessness of their labour ; for this is unpro

fitable for you, that is—if the milder negative expression is

changed into a positive one—will bring harm to you, viz. the

loss of salvation. The adjective a\v<riTe\i<: does not occur

elsewhere in the New Testament; perhaps, however, Xvo-ireXet,

in Luke xvii. 2. The exhortation is Pauline in its spirit

(1 Thess. v. 12, 13) ; its wording is, however, more in St.

Luke's style ; but expressions peculiar to both Paul and

Luke are intermixed in it.

After alluding to the rulers of the Hebrew-Christian

church, the author goes on to speak of himself in the first

place, but also including his colleagues.

Ver. 18. Pray for us, for we are convinced that tee have a

good conscience, in all things striving to live honestly.

Bl., Liinem., and others maintain, indeed, that in irep\

r)p,wv the author refers to himself exclusively ; but passages

such as 1 Thess. v. 25, 2 Thess. iii. 1, Col. iv. 3, are not,

looking at the preamble of these three epistles, favourable to

this view, and it seems to me that it would be hardly becom

ing in the author to begin to speak of himself in the plural,

just after he had mentioned the rj<yovp,evoi. He intends to

refer to himself and his fellow-labourers, who with him are

preaching the gospel in the Gentile world, far distant from

the Hebrew Christians. A distinctive iyia was not required

1 ' O <p£.'/3o,' T«i/T»r Tic dirties, says Chrys. (de sacerd. 1. vi. in it.

§ 497, cd. Bengel), avn%Zs naranlu (ttv Tr,v \^vjttit.
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in ver. 19, for in nepi fj/iwu the author included and especially

pointed to himself. His asking for their prayers is grounded

on the joyfulness of conscience which pervaded himself and

those of a like spirit with him. Instead of (rec.) ireiroiffaiw)

yap, we trust, we are confident, according to A, C*, D*, M, It,

and other testimony, it should be read irei66(ie6a yap, we are

persuaded, are convinced ; the former expression is more in

Paul's (Phil. ii. 24), the latter more in Luke's style (Acts

xxvi. 26). A good conscience (koX?;, in other places ayadri,

Acts xxiii. 1, and elsewhere1) is one which testifies to the

agreement of our moral conduct with God's law written in

our hearts, and with His revealed will,—a conscience which, so

far from accusing us, bids us take comfort, as regards God,

on the ground of His mercy, and as regards human judg

ment, on the ground of our just conduct (1 Cor. iv. 3 f.);

but the idea that we are in possession of a good conscience of

this kind may be a delusion and untruth caused by blinding

and deafening ourselves, aud the author therefore says that

this was his conviction, that is, his conviction founded on

God's word, and confirmed by, and resting on, the Lord.

The participial sentence might belong to Trei96fie0a, as a

statement of the actual condition from which this conviction

results ; but it is better to connect it with e-^opxv as showing

what the consciences of him and his colleagues testified to

them, being for this very reason good consciences. It testifies

to them that, eV iraaiv, in all points (as ver. 4), they strive to

behave in that way which is right and seemly. QeKovrtf

involves more than their merely wishing this : it is the fervent

striving which is evident to themselves. From this self-

vindication we may gather that the teaching or life of the

author, or both together, had been a subject of mistrust and

suspicion among the Hebrews. It is the old and still un-

destroyed opposition, and the old evil repute with which the

Pauline kerygma and those who held it had even now to

contend. The enfeebling or disquiet of their intercessory

1 On this point, vid. my Biblische Psychologie, p. 103, in which the

biblical predicates referring to the so-called following and preccdiug

conscience are collected.
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prayer for him and his colleagues, which might possibly arise

from these causes, is thus anticipated by the writer ; he him

self in particular needed these prayers, the hearing of which

would prove beneficial not only to him, but also to those who

prayed.

Ver. 19. But I beseech you the more earnestly to do this,

that I may he restored to you the sooner.

The intensive 7repio-o-0Tepa>s (yid. on ii. 1) belongs, in the

author's intention, as much, perhaps, to rotho iroifjacu (that

is, irpocrev^ecrdai wept rjfiwv) as to TrapaicakG). He entreats

them all the more urgently to pray for him, so that his wish

to be of service to them still longer, and indeed by his per

sonal presence, may be the sooner fulfilled. We are re

minded of the passage, Philem. 22, ekiritya yap oti Bid twv

•7rpoo-euj(5)v vp.5)v ^apiad^ao/iat vp.lv ; but the expression here

is in other ways worthy of remark. The verb diroica6i-

ardvai signifies to restore (Luke vi. 10, as Mark iii. 5 ; Acts

i. 6) ; but also, to present again, to again give one something

for his own, as Polyb. iii. 98, iav igayaymv tous ofirfpovs

airoKaraaTTja-ri toZ? yovevari KaX rait irokeo-iv ; or, to remove

back somewhere, as Polyb. iii. 5, et? rt)v olicelav (yrjv). The

comparative form rd^iov is the only one usual in the New

Testament ; the older Attic form daaaov is not met with

even as a various reading. From the tva rdyiov airoKara-

araOS) v/iiv, we may conclude, (1) that the author had stood

in some personal relation to his readers which had been bene

ficial to them, just as St. Paul, as we know, was moved to

the heart for the mother-church at Jerusalem, and sought to

excite everywhere an active, loving sympathy for it, and in

the year 58 visited it personally for the fifth time ; (2) that

this union had now suffered some interruption, he being at

that time kept at a distance from them by certain circum

stances. More than this we are unable to conclude. It

does not necessarily follow that, at the then present time,

the author was in captivity ; and the intention expressed in

ver. 23 to come to them shortly with Timothy stands in the

way of the idea, although indeed it does not unanswerably
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show (Liinem., as also Beza) that, at the place from which

he writes, he had the free disposal of his person ; for the

promise might have bean made on the grounds of a confident

expectation of a speedy release. It must honestly be con

fessed that we know little or nothing about the matter.

For, on the other hand, the supposition, that nothing less

than bonds and danger of death could have detained the

author at that time, is supported by the mode in which the

concluding benedictory prayer is framed.

The author, before adding a few postscripts and his final

salutation, sums up all that he implores for his readers in a

comprehensive benedictory prayer, which may be compared

with those in 1 Thess. v. 23 and 1 Pet. v. 10 f.

Vers. 20, 21. Now the God of peace, that brought again

from the dead the great Shepherd of the sheep, in virtue of the

blood of an everlasting covenant, our Lord Jesus, make you

perfect in every good work to do his will, working in you tliat

which is well-pleasing in his sight, through Jesus Christ, to

whom be glory for ever and ever. Amen.

The choice of the designations given to God and to the

Lord Jesus may be explained by reference to the matter

which precedes : (1.) The church is threatened by the

danger of dissension, by the propagation in it of a Judaizing

tendency, from which the worst results were to be feared,

by alienating the members from their rulers, and especially

from the author of this epistle ; God is therefore called here

the " God of peace,"—the God who loves peace,—and, hav

ing given to us the King of peace, is the Author and Dis

penser of peace (vii. 2). (2.) Obedience to the elders of

the church, and intercession for those holding the apostolical

office, had just before been the subject in question ; and in

respect to both points, Jesus is called, in a connection similar

to that in 1 Pet. v. 2-4, " the great Shepherd of the sheep."

(3.) The author, by some kind of restraint which he would

fain be free from, is detained far away from his readers;

and this, as it appears, induced him to designate God as

u He who had brought again from the dead the Lord Jesus,
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and had consequently loosed the firmest fetters—those of

the kingdom of the dead (Acts ii. 24). This is the only

passage in which the author mentions the resurrection. In

other places his glance, passing over all the intervening

stages, turns forthwith from the depth of our Lord's humi

liation to the highest pinnacle of His exaltation. He is here

induced to make mention of the event intermediate between

Golgotha and God's throne, between the altar of the cross

and the holiest of holies—the resurrection of Him who died

as a sin-offering for us. He mentions it, however, in a way

which is in harmony with the anagogical tendency of his

epistle, that is, combining with it the heavenly exaltation.

For although avaryar/wv does not precisely include the ascen

sion (Bl., Bisp.), still it is a word which points upward (ava,

sursum, and secondly rursum). The passage Isa. lxiii. 11

(" Where is He that brought them up out of the sea with

the shepherd of His flock?" i.e. with him at the head) must

have had some share in suggesting the mode of expression.

In this passage the LXX. translates, trov 6 avafiiftuaa? e*

rfj<; 6aXda<rr)<s rov woifieva tuv irpofiaTwv. The author of

the epistle has in ch. ii. compared Moses and Christ : Moses

is a shepherd of the sheep (that is, of God's flock), and Christ

is 6 irotfiriv tuv irpa/Sdrasv 6 /teya?, just as in relation to

Aaron He is lepev? /i^yos (x. 21) ; the former, the Old Tes

tament mediator, is raised up by God e/e tt?? OaXdaa^i, and

the latter, the New Testament Mediator, e'/e vexp&v,—both

for the fulfilment of their respective vocations.1 It is less

certain whether the author had in view the passage Zech. ix.

11, where it says : "Thou also ... by the blood of thy cove

nant, iv atfiart Sta^jj/c^s aov (that is, in virtue of the covenant

previously concluded and consecrated by blood), I have sent

1 Instead of U rijt txhistnt, A, X, E, F, Chryst., Rufin. read U

(t«) yijf,—A, in addition, omits a-oS,—evidently with a view of making

the reference to the resurrection of Christ more suitable. That this

was done with reference to Heb. xiii. 20, is confirmed by Chrysostom,

Didym., Cyril of Jer., who in this passage read in (t${) 7%. Mutian

translates : " qui eduxit de terra pastorem magnum pecorum." Anions

the New Testament codd., 46* has it thus.
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forth thy prisoners out of the pit wherein is no water." Of

course, the SiaBijicr], which Christ has brought about and con

secrated by His own blood, is called amviot in contrast to

the temporary and insufficient biadijicn of which Moses was

the mediator, consecrating it with the blood of calves and

goats (ix. 18 ff.). Of course, also, the above Old Testament

passage shows what is the most appropriate meaning of iv.

If it was the ascent to God and not the resurrection which

is the matter in question here, the ev might be understood,

as in ix. 25, cf. 12, in the sense of being accompanied by

(Calv., von Gerl., Bisp., following Bl.).1 As, however, it is

the resurrection which is spoken of, the signification of agency,

and indeed of an acting cause (by means of, in the virtue of,

by the power of), is incomparably more suitable. But the

question arises, whether the words ev at/tan BiaO. alow, are

to be, in this sense, conuected with dvayaycov (Oek.,

Theophyl., Anselm, Aq., Lth., Seb. Schmidt, Beng., Mich.,

M'Lean, Hofm., and others), or with rbv iroifieva t&h> irp. tot

fieyav (Hunn., Gerh., Grot., Calov., Braun., Ernesti, Dindorf,

Schultz, Bohme, Liinemann, and others), or merely witli

tov fieyav (Baumg., Ebr., and a few others) ; De Wette and

Tholuck are in doubt on the point. In point of fact, the

connection with dvaryarydov, and that with the whole of the

idea, tov iroc/ieva . . . fieyav, in which fieyav has the

principal emphasis, are equally permissible. For the resur

rection of Jesus, which, in the first place, set Him forth as

the person vindicated, took place through the blood which

atoned for the sins of man (ix. 28), which burdened Him in

His death ; and this blood also extinguished God's wrath, set

free God's love, and founded an altered relation between God

and man—a relation of eternal fellowship of love. And, on

the other hand, in virtue of this blood, He is the great

Shepherd of the sheep ; this He is, because this blood is the

blood of an everlasting covenant by which He has sealed

1 Thus also Kahnis, Abendm. p. 70 : " The blood is understood as

that which the Son took with Him into the life of the resurrection, con

sequently the power of His sacrifice, eternally present, eternally saviagi

eternally uniting God and man.
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His claim to the sheep, has proved His faithfulness and

acquired for them God's eternal love. We, however, must

decide for the connection with dvcuyarydov, because the ideas

which the other connections express are included therein.

" Virtute ac merito sanguinis ipsius in morte effusi" (Aq.).

God has brought up out of the province or kingdom of the

dead, Him who, as the eternal One, is the great Shepherd of

the sheep. " ' Shepherd,' " says Rieger on this passage, " was

always a beautiful name for the office of the Lord Jesus ;

but at first a heavy charge attached to this name : now, how

ever, this is surmounted; now, by faithfulness to Him who

gave the command and by love to the sheep, all has been

done and suffered ; now is He called the great Shepherd of

the sheep who can give effect to His words, ' I give my sheep

eternal life, they shall never perish, and no one shall pluck them

out of my hand.' All His greatness and glory are now applied

by Him for the pasture and eternal exaltation of His flock."

For this very reason, the author calls Him in addition top

Kvpiov rjfieov, and also gives Him the beloved and highly-

esteemed name of 'Iyo-ovs, which is, as it were, an emblem

and anagram of the whole. For this very reason, in the

prayer which follows this grand preamble, T^croD? Xpiar6<;,

the risen and consequently living One, is pointed out as He

through whom God works in us to evapearov ivtoTTiov axnov (cf.

Ps. cxiv. 9, LXX.), inasmuch as we attain to all the effects

of mercy, all God's gifts of grace, only through Him, the

exalted Mediator. It is possible, but in my view not probable,

that the words Zik 'Ir/aov Xpiarou (the complete name) are

placed at the end, in order to connect therewith the doxology,

which is not intended to apply directly to God, but to Him

who, in consequence of His surrender of Himself, is crowned

with honour and glory. Schmid, the follower of C. A.

Crusius,1 remarks more correctly, " soil. Deus ; summa enim

est patris gloria e praestila per Jesum redemptione." God, in

deed, is the chief subject of the sentence, He is the dvcvyaytov,

1 A celebrated theologian of the 18th century, professor at Leipsic

1744-75, opponent of the Wolfian philosophy and of ErnestL See

Herzog's lieal-Encyclopadie, art Crusius, vol. iii. pp. 192, 193.

VOL. II. 2 0
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He is ttoiwv in us, His good pleasure is the ultimate aim, and

to Him, according to all that precedes, is the honour due. It

is quite unmistakeable that, in this passage, there is much that

is entirely Pauline in its character. 'O 0eo? rrj<: eipqinp

is one of Paul's favourite designations for God, which is

made use of, 2 Cor. xiii. 11, Rom. xvi. 20 (cf. Phil. iv. 9,

2 Thess. iii. 16), in reference to a position of the church

similar to the present case. And avaycvyeiv e/c veicpwv occurs

Bom. x. 7, at least with reference to the fact of the resurrec

tion. The shaping of the prayer reminds us of Phil. i. 6

and other passages ; the doxology with its confirmatory

"Amen" calls to remembrance Gal. i. 5, Rom. xvi. 27,1 and

other passages. The phrase eh tows oiwi/a? rwv alwveov, which

is to be retained here in opposition to Tischendorf, according

to A, C*, K, M, and also ets tov? atwra?, are frequently used by

the apostle. On the other hand, the phrase ivumiov rod 9eov

is far more a favourite expression with Luke than with Paul,

and there is no more suitable parallel to the preamble of the

prayer than Acts xx. 28, in which, as here, the church of the

Lord is described as a flock which He hath purchased with

His own blood.

Although this work is distinguished from all the New

Testament epistles, not excluding even the first Epistle of

John, by its commencement being devoid of any epistolary

form, still it might now be concluded, after the line taken

since xiii. 1, without our needing any further confirmation,

that we have before us an epistle in all due form. But the

addition now made by the author completely removes all

doubt on the point.

1 Even in this passage £ (instead of which ctinu might have been ex

pected, Eph. iii. 21) is not to be referred (as by Philippi) to ha 'IxjoS Xp.,

but to God, as carrying out all that takes place, by means of a wise plan,

to a glorious termination. In this doxology the apostle intends to con

centrate the whole purport of his epistle, but the great and irrepressible

thoughts which burst from his heart interrupt the scheme of the clause ;

on reaching the end of it, he appears to have forgotten the grammatical

form of its commencement. Where, in the Epistle to the Hebrews, do

we find anything which can be compared to these breaks in connection

so peculiar to the Pauline style ?
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Ver. 22. And I beseech you, brethren, suffer the word of

exhortation; for I have written a letter unto you in few

words.

This is the first time in the epistle in which the author

speaks of himself in the singular. A supplementary -jrapa-

Ka\a> of this kind occurs in Eom. xvi. 17, 1 Cor. xvi. 15,

and a similar remark on the part of the writer as to his work

in Eom. xv. 15. All the rest of the verse is, however, in

Luke's style of phraseology : avkytaQai., to give a patient,

willing audience (Acts xviii. 14, cf. 1 Cor. xi. 4) ; \6yos

irapaKKriaea)'; (Acts xiii. 15) ; iirurrtKKeiv (as mittere), to

write a letter, to send information in an epistolary form, only

in Acts xv. 20, xxi. 25. The reading ave^eaOai (Lachm.)

must, on account of its slight attestation, give way to the

more urgent ove^ec-fle (A, C, D***, K, M). The author

most appropriately describes his epistle as a X0709 Trapa/cXy-

o-eta? ; for the whole purport of it tends to exhort the readers

to constancy in the faith, and to guard them from apostasy

and departure from the cross. Perhaps, also, it was not with

out influence on his choice of the term, that only towards

the end he turns from the form of a treatise and discourse

into that of an epistle. The supplicatory word ave-^eade is

explained by the fact that the author does not stand in any

very close official relation to his readers, and generally does

not assert the authority of his office with respect to them,

and yet that he had not spared them some severe censures,

and, in ch. vi. and x., had set before them the danger of

apostasy in a way that was certainly calculated to excite

dislike. But all that he had to say to them is abridged as

briefly as possible, so as to lighten the burden to them, if

his epistle is found burdensome, and at all events to trouble

them for as short a time as possible. In this sense the

ave-)(ec6e is grounded on the words koX yap Bia /3pa%ea)v (as

oV oXlyov, 1 Pet. v. 12) iirearuXa Ljj.lv} Probably the

meaning of koI yap in this passage is etenim, and not num

1 D gives a remarkable variation here : xmI <yxp led rpuxiuv itiarUK*

ifitt. Unfortunately the conclusion of the Latin translation (D. Lat.,

quoted by us as " It"), from iiti ' lipov Xp. (ver. 21), is wanting.
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I

etiam; it is, however, possible that the meaning of " also" is

attached to kuI, that is, an "also" referring to the whole

sentence, so that the brevity of the epistle is put forward as

a reason for their dve^eadai, which is to be added to the

other reasons (chiefly the salvation of their souls). With

regard to the question, how far the author was justified in

calling his somewhat lengthy epistle a brief one, that is,

as compared with other apostolic epistles, Theophylact has

forcibly remarked, that he styles it brief oaov irp6$ a are-

Bvixu Xijeiv. His alleging the brevity of his admonitory

addresses to them as a reason why they should bear with

them, is, however, a delicately refined turn of expression.

He deals gently with them in order to win their love, or

rather their souls for the Lord.

The promise of an early visit now follows :

Ver. 23. Know ye that our brother Timotliy is set at

liberty; with whom, if he come shortly, I shall see you.

" There are no definite grounds for deciding," says

Tholuck, " whether yivwa/cere is to be understood as an

imperative or indicative." Certainly yivwo-xere occurs both

in the sense of scitis—e.g. Phil. ii. 22 (of Timothy) ; 2 Cor.

viii. 9,—and also for scitote, e.g. Gal. hi. 7 ; 2 Tim. iii. 1.

But must not the feeling have been a correct one which led

all translators, from the Peshito down to Luther, Beza, and

Bengel (except only Erasm., vers., but not paraphr.), to take

it as an imperative? The reason which induced Bl., contrary

to his former opinion, to decide in favour of the indicative, is

a futile one, viz. that, in the announcement of something that

was unknown to the readers, more definite information might

be expected ; for the imperative presupposes that the readers

were aware of Timothy's fate, but not of its issue. Liine-

mann, on the contrary, justly remarks, that this notice, if

understood as an indicative, would be superfluous ; more

over, in this case, as it appears to me, we should have ex

pected to find oiSaTe or rj/covaare. We must, consequently,

understand it as scitote, on which Bengel, with his usual deli

cacy of perception, remarks, " cum gaudio." The construe
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tion is purely Greek, as e.g. in Xen. Anab. v. 5. 7 : fjKovae

rijv yu>pav &t)ov/ievT)v ; Thuc. iv. 50 : mvOopevoi fiacriXea

Te0vt]KOTa; ibid. vii. 77 : yvSyre avar/iccuov bv vp.lv dvhpdaiv

ar/aOoh ytyveadai,—the verb is joined with an accusative of

the object and also of the predicate. Instead of rbv d&eXcpbv

Tip,., rbv dBeXcpbv r/puv Tip,, (with Lachm., according to

A, C, D*, all translations and other testimony) is to be read,

as in 1 Thess. iii. 2, Tip., rbv dSeXcpbv rjp,5)v ; but on this we

may remark, that everywhere else Paul places the apposition

after the proper name. It is still more worthy of remark

that the word drroXveiv, not occurring in Paul's writings, is

a usual one in Luke's style, in the sense both of release from

prison or captivity (besides Luke xxii. 68, xxiii. 16 ff., e.g.

Acts iii. 13, iv. 21) and also of official deputation (Acts xiii.

3, xv. 30), for which Paul uses irepmuv (e.g. 2 Thess. iii. 2),

solemn dismissal (Acts xv. 33), and of dismissal generally

(Acts xix. 41, xxiii. 22). Consequently diroXeX. (Pesh.

nnc'sT; Vulg. dimissitm) may equally well express that

Timothy was engaged on some official mission as that he

was again set at liberty, although—and this we concede to

Bleek—in the latter sense, any further precise definition of

the circumstances might be better dispensed with than if it

were taken in the former meaning.1 It is, however, true

that this twenty-third verse exactly harmonizes with the idea

that Paul was the author of the epistle ; for no one stood in

closer relation to Timothy than Paul, and this relation be

came more and more intimate towards the end of the

apostle's life (Phil. ii. 19-24). But that this verse neces

sarily leads us to infer the apostle's authorship is not true.

For it cannot be read in the text that Timothy appears here

as subordinate to the author of the epistle, or as freely

subordinating himself. The journey together to the Hebrew

church might well have been planned in concert. All the

1 Theodoret interprets it, "as sent away in order to convey the letter."

Hence the hi Ti/iotliov in several minusc. and ancient translations—a

notice without either support or value. Euthalius better interprets :

aTi'xiwfn u; iiHxovluf. In Chrys., Oek., Theophyl., we find both inter

pretations ; the latter and ix itv/tamfi'tv.
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author says is, that as soon as Timothy comes, he will set out

to visit them : we translate, as soon as, for iav -rayutv is pro

bably used in the same sense as iav (fiv) darrov, frequently

occurring in Xenoph. and Plato, which signifies simid atqut.

If, however, the force of the comparative is insisted on, the

sense would be, " if he come sooner than the date at which I

purposed to set out ;" but this appears to me less probable,

both circumstantially and grammatically speaking.

The author now goes on to give his final salutation:

Ver. 24. Salute all them that have the rule over you, and

all the saints. They of Italy salute you.

The rulers of the church receive a special salutation.

llamas rovs wyi'ow includes also those Christians with whom

the readers might come in contact, although they might not

be members of the same church. Along with the author, ol

airb tt)s 'iTaXlai also send a salutation. From this expres

sion, some have come to the conclusion, that at the time of

the composition of the epistle the author could not have been

in Italy, but in some other locality where he was surrounded

with probably fugitive Italian Christians (Semler, Nosselt,

Schulz, Bohme, Bl., De Wette, Liinemann) ; but this idea is

incorrect. It is not even necessary, although it is possible,

by means of a frequent mode of slurring over of the idea of

locality,1 and according to Luke xi. 13, xvi. 26, to interpret

ol airb Tij? 'It. as ol iv tt) 'IraXla airb Tt;? 'It. (formerly

Winer) ; for ol airb Ttj<s 'IraX. is, as a matter of coarse,

equivalent to " Italians," and it is, moreover, according to

Luke's linguistic usage in Acts x. 23, r&v airb ^lonnrtfi ;

38, 'Irjffovv rbv airb Na^aper ; xii. 1, t&v airb tt/9 e/e/cXijffifl?;

xvii. 13, oi airb tt)? &e<ro-a\ovticr)<; ; xxi. 27, ol airb Trfi

'Aaia? 'IovBalot ; and especially in xvii. 13, where ol airb vf

Qeo-ar., without reference to the absence of those referred to

from the place named, means the Jews who had been born in

Thessalonica and were present there. Certainly the latter

point is not intimated by the expression we are considering,

but at the same time it is not excluded : ol iv rij 'It. are

1 On this point, vid. Anger, Laodkenerbrief, pp. 23-25.
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those who are in Italy, and ol airb rrjs 'It. are those who are

natives of Italy.1 It is by no means implied by the words

that the latter were at the time in their native country ; on

the contrary, if the author was then in Italy, and at the same

time was not a native of Italy, he could not have selected any

more appropriate designation for the Italian Christians pro

perly so called. Likewise, we are not at liberty to conclude

from the words used that the epistle could not have been

written in Rome (Ebr., and also Tholuck). For if, as it

appears, there is no question of any personal relations of in

dividual Christians of Rome and Italy generally, the author

could not do better, when writing to the Asiatic Hebrews,

than comprehend both Romans and Italians3 in a designation

of this kind common to all [cf. Acts xviii. 2 : airb tt}<: 'ItoX.,

and then more precisely, e* tjjs 'Pw/417?]. We should, how

ever, be just as unwilling to conclude, with Theodoret, from

this a<nrd£ovTcu v/ia<s ol anrb t>?? 'It., that the epistle must

have been written in Italy, and still more, with Primasius,

that it must have been written in Rome. The words in the

postscript implying that the epistle was written from Rome

(A, airo po)fit)<;) or Italy (K, airo 717? iraXias) do not depend

upon traditions, but upon uncertain conclusions derived from

the words aaira^ovrai . . , Winer now justly says [p. 554],

u no critical argument as to the locality where the epistle was

written ought to be deduced from these words."

The opinion which, in the course of our commentary, has

more and more approved itself to our mind, is simply this,

that the epistle is not written by the hand of Paul, and bears

the stamp of Luke's more than of Paul's style. It breathes

Paul's spirit, but it does not speak Paul's words. From ver.

18 to the conclusion he quite inclines towards Paul's method.

And be it directly or indirectly, it is Paul's own peculiar

apostolic parting blessing and salutation {e.g. Titus iii. 15),

with which, in ver. 25, his doctrinal parentage in Paul is

finally sealed. This "grace" is that which justifies, frees,

1 Vid. Wieseler, Apost. Synops. p. 516.

• Not, as Tholuck says, " provincials," for Italia and provincta are

certainly contrasted ideas. A native of Italy could not be a provincial.
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establishes us, and makes us joyful ; which sanctifies, saves,

and glorifies us ; which begins, brings about, and completes

our salvation ; in which our spiritual life is rooted, and out of

which it grows ;—u grace," that is the absolutely undeserved

and free result of the divine love, which, through our Lord

Jesus Christ, has been purchased for us sinners, and has

come down upon us in all the fulness of its riches. Therefore

to all the readers of this epistle is addressed the benediction

which says so much in a few words :

Gkace be with you all ! Amen.



FIRST DISSERTATION.

 

AS TO THE AUTHOR OF THE EPISTLE TO THE HEBREWS.

|0 any one who thoroughly studies the preceding

Commentary, and is not content with a mere

hasty perusal, it must appear more than probable

that Luke had some kind of share in the com

position of the Epistle to the Hebrews. In his Gospel, and

also in the Acts, he adheres to the style of historical writing

peculiar to the Old Testament, and especially to the Penta

teuch,—a style which, as I believe I have elsewhere shown,

Matthew, the originator of the type of the Synoptical Gospels,

first gave to their historical matter. In the Epistle to the

Hebrews, on the contrary, he proceeds as independently as

in the preamble to his Gospel, and in the second part of

the Acts (from ch. xvi. 10), where he appears speaking in

person as the companion of Paul, more at least than in the

first part. If due allowance be made for the fundamental

difference in his mode of statement, which difference is the

necessary result of the diversity of theme presented to him,

and also for his dependence on older types and models, the

surprising points of similarity between our epistle and Luke's

writings, not only in wording and construction, but also in

characteristic points of doctrine, will be rendered all the

more conspicuous ; also, the hypothesis on which we have

proceeded—that the Gospel and the Acts form parts, as

7T/3WTO? and Bevrepo<; X0709, of one work by one author—

will be the more completely vindicated. The testimony of

Clement of Alex., the oldest and most important of all, is

409
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altogether confirmed in our view. Among the ancients,

also, it met with the exclusive assent of many. " Dignum

enim sic erat," says Luculentius, " ut ea, quam (quae) in

propria lingua scribebat, plus luculento sermone componeret

et veteri novoque testamento fulciret. Cujus sensum et

ordinem tenens Evangelista Lucas post excessum Apostoli

Pauli Graeco sermone composuit." In the same way

Primasius (sixth century) : " Post discessum vero Apostoli

Lucas Evangelista Graeco sermone earn compreliendit."

And Haymo (d. 853), in his Breviarium Hist. Ecc. iii. 3,

writes : " Sciendum, quod a Paulo scripta est in Hebrso

sermone tanquam Hebraeis, a Luca vero, ejus discipulo, in-

terpretata in Graecum." Likewise also Ehabanus Maurus. \

St. Paul is in no case the writer of our epistle. We

miss, as Origen expresses it, to iv \o7&> IZiutucov tov

airoaroXov. The delicately fine colouring, the ingenious

and elaborate construction, and the musical rhythm of this

epistle, form a sharp contrast to the energetic, forcible con

troversial strivings of St. Paul, which occasion so many

anacolutha, so many parentheses and lengthened periods.

But if St. Paul did not write the epistle, it is equally

certain that it is not, properly speaking, a translation. It

might, indeed, be imagined that an Epistle to the Hebrews,

i.e. the Jewish Christians, those even of Palestine, should

have been written in Hebrew. The mother-church of

Jerusalem consisted, however, of Hebrews in the more pre

cise sense, and Hellenists (Acts vi. 1). Now the Hellenists

did not understand Hebrew ; whilst, on the other hand, a

knowledge of Greek may be assumed at least among the

better educated of the Hebrews. It may therefore be

easily explained why the author did not write his Epistle

to the Hebrews in Hebrew, but, in order that it might

be intelligible to the church as a body, preferred to em

ploy the Greek language. If this point is satisfactorily

explained, the internal evidence against the idea of an

Hebrew original seems to press all the heavier. We can

not fail to see that the quotations of Scripture in the epistle

are taken neither from the Hebrew text nor from that of
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the Targums: all the proofs derived from Scripture are

based on the way in which the words run in the Greek of

the Septuagint, which at that time was still acknowledged

by the Jews (cf. especially ch. x. 5-10). Also the train of

thought which is made to depend on the twofold sense of

the word Sca9t]Krj (ch. ix. 15-18), may be better understood

as thought out and written in Greek, although 'pWl (diathiki)

in the Talmud signifies " testament," and in the Peschito

"covenant" (=m2). The inferences as to the tenor of

the Hebrew original which Biesenthal has recently drawn

from the Greek text, do not, moreover, approve themselves

to our view. In addition to this, if the epistle were a

regular translation of a Pauline original, the main points of

the Pauline type of doctrine would be brought more pro

minently forward. It is true, indeed, that in many points

the further development of Christian doctrine is carried

out in the epistle in a Pauline spirit, and from Pauline

hypotheses.1 Let us take, for example, the words as to

Christ's exaltation above the heavens (Eph. iv. 10), and

what is said as to His intercession in heaven for believers

(Rom. viii. 34). In these passages we have the germ which

might develope into the doctrine laid down in the Epistle

to the Hebrews,- as to the high-priesthood of Christ in

the holiest of holies in heaven. The Pauline view of the

ceremonial law of the Old Testament as the " weak and

beggarly " <rroi^ela rov tcoo-fiov (Gal. iv.), includes every

thing which is stated in the Epistle to the Hebrews as to

the insufficiency of the law to make perfect, and as to Christ

as the truly perfecting sacrifice and high priest. Also, the

way in which the Epistle to the Hebrews deals with the

Old Testament Sciiptures is identical with Paul's typico-

1 Ritschl is, however, of opinion (Entst. der allhath. Kirche, edit. 2,

1857, p. 160 ff.) that the Epistle to the Hebrews did not originate from

the Pauline school, but that it represents an advanced standpoint of

primitively apostolic Jewish Christianity, and only here and there

shows some traces of Pauline influence. So also K. Kostlin (Theolog.

Jahrb. 1854, 452 ff.), against whom, however, Ritschl justly maintains

the idea that the readers of the epistle belonged to Palestine
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allegorical interpretation of them, althouc h the latter treats of

them from a wider view (Gal. iv. 21-31; Rom. v. 14; 1 Cor.

x. 1-6). But it always seems strange that we do not any

where meet with those particular ideas which form, so to

speak, the arteries of Paul's doctrinal system. The apostle

of the Gentiles, who through the law was dead to the law,

lives in the contrast of the righteousness which is by faith

and that which is by works ; he whom the Lord had called

to be an apostle during the time of His heavenly life of

glory, and not in the days of His flesh, lives and moves in

the resurrection of Jesus Christ ; he who by his call was

directed to the Gentile world, and was destined to bring

about the severance between synagogue aud church, lives

and moves in the call of the Gentiles to a fellowship in

Christ's salvation. Of these three fundamental points of

doctrine, one only—the resurrection—is casually alluded to

(ch. xiii. 20). This may, of course, be accounted for to

some extent by the prompting cause and aim of the epistle.

Justification by faith alone is not the subject in question,

because the Hebrews at that time required to be warned

against utter apostasy more than against a righteousness of

works. Neither is the resurrection dealt with, because,

omitting all the intervening events, the highest stage of

Christ's exaltation is placed directly in contrast with His

self-humiliation, so as to fix the eye on His heavenly

ministry. The calling of the Gentiles is not mentioned,

because the community for whom the epistle was destined

was of an exclusively Jewish-Christian character, and did

not possess the composite nature of the foreign churches.

It cannot, however, well be imagined, especially looking

at St. Paul's other epistles written in captivity, that an

epistle from his hand to the Jewish Christians of Palestine

would have received exactly this shape and stamp. If the

Eastern tradition of St. Paul's authorship is still to be ad

hered to, we must assume, either that the epistle as we have

it is a free remodelling in Greek of the apostle's Hebrew

(Aram.) original, which is perhaps what Clement of Alex,

intends ; or—and Origen's opinion may be thus modified—
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lliat it was from the very first written in St. Paul's name

by some other person, who, adopting the thoughts communi

cated to him by the apostle, remodelled them independently,

yet in that way that St. Paul, although under his hand the

ideas might have assumed another shape, was nevertheless

able to acknowledge the work as a whole, and appropriate it

to himself. The unfettered course of procedure resulting

from the individuality of the secondary author is more intel

ligible in the latter case than in the former, and the second

opinion is therefore to be preferred. In the case of a

highly-gifted disciple, a few hints from his master are suffi

cient to produce a fruitful result. His work is original,

but original in that way that the master can recognise

therein his own influence. A thing which occurs even in

the present day, must not be set down as impossible. A

talented mind generally derives its suggestions from with

out ; but the suggestions thus supplied set in motion almost

mechanically the peculiar gifts and intuitive power of the

mind in question. Thus Luke wrote at the suggestion and

in the name of Paul, and the mental product which was the

result is identical with the spirit of his master, although

bearing the writer's own peculiar stamp. The words in

ch. ii. 3 do not stand in the way of this view of the origin

of the epistle ; for although St. Paul would not have written

thus,1 he might nevertheless have left the passage wo tuv

aKovadvrmv eh VP*? ifiefiauoOi) unaltered, especially in an

epistle which differed even in the preamble from his usual

method, because the wisdom and love were given him which

induced him to let the Hebrews feel the authority of his

apostleship as little as possible, and to place himself willingly

in the background as regarded the original apostles.8

1 A point which should never be denied. " Paulum non scripsisse

hanc ep., vel ex secundo cap. palam est, ubi dicit se didicisse ex pree-

dicatione aliorum, id quod fortiter de se negat Gal. i." Thus does

Bugeuhagen begin his exposition of the epistle, and this is an unpre

judiced, temperate opinion.

3 Vitl. Zeitschr.fur Protest, u. Kirche, 1856, p. 349 : " The Epistle to

the Hebrews fulfils in all points its task of confirming the Jewish Chris-
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If the Epistle to the Hebrews be indirectly the work of

Paul, it doubtless foims one among the last of his epistles

written in captivity, for he glances back over a somewhat

long period of the history of the church which he addresses.

But, on the other hand, there are not a few indications

which will compel us, in fixing the date of the authorship,

not to go beyond the year 66, in which the war between the

Jews and Romans broke out. It is unnecessary here to go

into the question whether two captivities at Rome are

to be assumed, or only one. It is sufficient for our pur

pose that the second Epistle to Timothy represents the

apostle in a position which would be perfectly compatible

with the composition of the Epistle to the Hebrews by

means of St. Luke's agency. Timothy, to whom the apostle

is writing, is asked (ch. iv. 9), airovhaaov ikOelv irpos fie

Ta^«o9. At this time Luke, St. Paul's faithful companion,

was with him, and indeed alone with him (ch. iv. 11, AovKat

earl yuwos fxer i/iov). Luke, who had assisted the apostle to

earry the gospel from Asia over into Europe (Act3 xvi. 10),

was also with the latter when he visited Jerusalem for the

last time. Tevofievav rjixwv et? 'IepoaoXvfia, he relates in

Acts xxi. 17, acr/ieVto? iSe^avro J^ia? oi aSekcpoL All the

more readily might St. Paul charge him with the composi

tion of a letter thither. It is one of the most beautiful

features in the character of the apostle of the Gentiles, that

his longing for Jerusalem, which the prospect of bonds could

not restrain, still remained unweakened in the captivity

which originated in that city. Jerusalem, the scene both

tians against the doubts which -were presented to them by the apparent

contradiction shown by the then present aspect of Christianity to the

Old Testament promises, and the scruples which were caused by their

bitterly felt alienation from the people of the Old Testament law.

And if the apostle to the Gentiles composed it, he has fulfilled his task

in a way which was necessitated by his position in respect to Jewish

Christianity, by employing therein only the holy Scriptures, and a con

ception founded on them of the history of Jesus and of Christian sal

vation, and by avoiding everything wt ich might have the appearance

of exhorting, warning, and chiding in virtue of the apostolic calling

which was peculiar to him alone.
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of the beginning and also of the completion of salvation, is

ever the Alpha and Omega in his thoughts. Thither also

is addressed the Epistle to the Hebrews, perhaps the last of

his letters to the churches. If Luke, as tradition tells us

(Eus. iii. 4, § 3), was of Antioch, he was not, as a half

countryman, very far removed from the Christians of Pales

tine : Palestine and Syria had nearly the same dialect, the

'DUD. Moreover, the inference which is wont to be drawn

from Col. iv. 14, cf. 11, that Luke was a Gentile Christian,

is by no means a certain one. On the other hand, the fact

that in his worldly calling he was a physician, harmonizes

surprisingly with the form of the epistle. For the latter

contains, so to speak, an anatomical (ch. iv. 12 f.), a dieteti-

cal (ch. v. 12-14), and a therapeutic passage (ch. xii. 12 f.).

There are also many phrases in the epistle which per se

might not lead to the presumption that the author was a

physician ; but yet, if Luke's share in the authorship

appears evident both from external and internal evidence,

these expressions, as very appropriate to the pen of a

physician, would help to favour the idea.1 It is also per

missible at least to ask, Is it accidental, that the most

ancient position of the Epistle to the Hebrews makes it

follow the Epistle to Philemon, among the closing words

of which we find the name of Luke ? Also is it accidental,

that the account of Timothy's association with Paul just

precedes the passage (ch. xvi. 10) where the author of the

Acts of the Apostles begins to narrate personally with the

word "we?" Finally, is it accidental that the Epistle to

the Hebrews begins in a way so signally alliterative to the

name IIATAOS 1

Grotius was the first who endeavoured to prove, from a

certain colouring of the language peculiar to St. Luke, that

the latter was the author, and indeed the independent author,

of the Epistle to the Hebrews ; but he only did it in a very

1 e.g. the use of the word wipes (ch. v. 11, vi. 12), ppuficna. x.*i

riftUTtt (as in Hippocrates, ed. Littre, i. 622, iv. 380) ; perhaps also

we may be permitted to remark that innxupu', so used as in Luke L 1,

is a favourite word of Hippocrates.
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insufficient way.1 Stein, in his Comm. on Luke, 1830, went

more closely into this affinity of linguistic style, and in his

Comm. on the Epistle to the Hebrews stated that, in respect

of style, the latter epistle was more allied to the two works

written by Luke than to any other of the New Testament

books ; nevertheless he finally decides for the direct author

ship of Paul. J-oh. Fried. Kohler (Versuch uber d. Ab/as-

sungszeit der epist. Schriften, 1830) and Hug (Einl. edit. 3,

1826) have also expressed themselves in favour of the as

sumption of Luke's agency. Ebrard, in his Comm. 1850,

has endeavoured to prove it at great length, without, how

ever, having been acquainted with my treatise of the year

1849. He maintains that Luke wrote ch. i. 1-xiii. 21, in the

name of Paul, and in ch. xiii. 22-25 added something in

his own name ; but the latter passage has not the nature of

a postscript. We must leave to its own merits his endeavour

to fit the Epistle to the Hebrews—as a work of Paul through

Luke's agency—into the historical framework of the cir

cumstances of the apostle's life, which are to be gathered

from the epistles written in captivity, especially that to the

Philippians.

That St. Paul was not the direct author ef the Epistle

to the Hebrews, we hold to be incontestably certain. Taking

into account the observations made in the course of the

exposition from the beginning to the end, we consider it in

the highest degree probable that Luke composed the epistle

from statements made to him by the apostle, being commis

sioned by the latter thereto. We esteem it possible that

Luke was the independent author of it ; but that any other

1 Also Sam. Crell, in his work Initiam Evangelii S. Johannis Apostoli

ex antiquitate ecclesiastica restitulum indidemque nova ralione illuslratum

(Londini), 1726, p. 98 : " Atque ita et Paulus Ap. hoc loco (Phil,

ii. 5), et Lucas (ut cum Elia Boherello sentio) ejus discipulus in Ep.

ad Hebr. Christum effulgentiam aut splendorem a gloria Dei proce-

dentem vocans," etc. Sam. Crell lived at that time in London under the

name of Chr. Crell. I saw in Frankfort-on-the-Maine the author's own

copy, with the Corrigenda and Addenda written in ; among them, eg-

in Heb. xii. 23, the words xpnri 8?£ iciinav are interpreted, with refer

ence to Acts x. 35, adjudicem qui est Deus omnium.
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than Luke was the indirect, or even the independent author,

appears to us to be a possibility which cannot indeed be

absolutely denied. It is, however, at the same time, an idea

which floats in vague uncertainty, and is entirely removed

from the sphere of scientific cognition. The result of our

investigation is based upon the solid ground of the most

ancient church testimony, and the confirmation of it which

presents itself to us in the form of language and purport of

the epistle. Nevertheless, we only claim for our opinion a

high degree of probability. Here and there in our Com

mentary we have purposely called the author an apostle, be

cause he might share this name with Paul, at all events with

as much right as Barnabas (Acts xiv. 14).1 The apostles

themselves were not sparing of the title of apostle (Rom.

xvi. 7 ; cf. Gal. i. 19). Any one, however, who, like the

author of the Epistle to the Hebrews, is able to enter so

fully into the spirit of an apostle, and to continue so fruit

fully the course of apostolic teaching,—this man must pos

sess the apostolic spirit, although the official authority of an

apostle may be wanting in his case.

1 Likewise Beza, on ch. xiii. 24, after pronouncing that, in all proba

bility, a disciple of Paul was the author after the apostle's death, says :

" Non dubitavimus tamen passim eum Apostolum vocare, quod spiritu

vere apostolico prseditus fuerit." On the other hand, Flacius says

(Clavis, ed. 1674, t. ii. col. 518), in bringing forward the evidence in

favour of the direct Pauline authorship of the epistle : " Tertio omnes

fatentur, earn esse in hac ep. rerum sublimitatem, tarn etiam pra?claram

illarum explicationem aut tractationem, ut nonnisi summum aliquem

Apostolum deceant. Hue accedat, quod omnia ea scripta, qua? mox post

Apostolos scripta dicuntur, sive sint Ignatii epp., sive fragmenta Ep.

Clementis, aut Egesippi, nihil plane eximium contineant, ut non sit,

verisimile, aliquem ex discipulis Apostolorum tam divinum scriptum

componere potuisse." This is plausible and beguiling, but only so long

as we omit to recollect that Luke is the author of the Gospel and of the

Acts of the Apostles, forming together one work, and Btands conse

quently in a position far above Clement

VOL. II.



SECOND DISSERTATION.1

ON THE SURE SCRIPTURAL BASIS OF THE ECCLESIASTICAL

DOCTRINE OF VICARIOUS SATISFACTION.

E have, says v. Hofmann (Schriftb. ii. 1. 320), after

commenting on the principal passages of the

Epistle to the Hebrews, which treat of the suffer

ings and death of Jesus, fully examined that por

tion of the New Testament Scriptures which pre-eminently

represent the death of Christ as a high-priestly action, and

the suffering as of a sacrificial victim ; but we have been un

able to find therein that which is peculiar to the usual view

entertained since Anselm, as distinguished from our historical

discussion of the question. According to the Epistle to the

Hebrews, the death of Jesus is not the punishment for,

although the result of, the sin of man ; satisfaction was

thereby made not to the wrath, but to the gracious will of

God, though in such a way to the latter as must needs be,

after sin and death were in the world ; Christ suffered, not in

the place of man, but for their good, that which befell Him

being the action of the agent of salvation ; and the essence

of our reconciliation with God is not constituted either by

the fact that sin is now correspondingly punished, or that it

is atoned for by Jesus' ethical action in His sufferings, but by

1 In adding to my Commentary a dissertation of this kind, I have in

my favour the example of Gottlob Christian Storr (1789), with whom,

in the essence of the matter, I fully agree, and also, generally speaking,

with the Wurtemburg school (Bengel, Oetinger, and Roos, down to

Beck and Ch. F. Schmid in his Bill. Theol. of the N. T.), which, look

ing at the direct character of its investigation of the Scriptures, cannot

be reproached with any dogmatical bias.

 

418
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that fellowship between God and Jesus Christ which had

for its end the salvation of man, being approved under endur

ance of the whole extreme consequences of sin.

We will first put together the points which are affirmed

by these resultant inferences : 1. Jesus' death was the con

sequence of the sin of man ; 2. Satisfaction is thus made to

the gracious will of God, in such way as must needs be the

case when sin and death are in the world ; 3. He suffered

for the good of man, that which befell Him being the action

of the agent of salvation ; 4. He has reconciled us with God

by approving, under the extreme consequences of sin, His

fellowship with God, both as God and man, that fellowship

having for its aim our salvation. All these points are

nothing but truth, and are clearly taught in the epistle we

are considering.

We will, in the second place, put together the points

which are negatived by these resultant inferences : 1. The

death of Jesus was not the punishment of the sin of- man ;

2. Satisfaction is not made thereby to the wrath of God ;

3. Christ did not suffer in the place of man; 4. Our recon

ciliation with God does not consist in the fact, either that

our sin was correspondingly punished in Jesus' death, or

that it was atoned for by Jesus' ethical action in His suffer

ings. I am convinced that all these negations would be

condemned by the author of the Epistle to the Hebrews, as

inferences very incorrectly drawn from his writings.1

1 Tfe extend this opinion to both the divisions of the fourth negation.

The second division is directed against an older treatise of Thomasius

(1850), in which he draws a parallel between the propitiatory sufferings

of the Lord as the cause of our obtaining forgiveness of our sins, and

the penance of the sinner as the conditio sine qua non of the reception

of the forgiveness of sins. This parallel, however, views the pro

pitiatory Bufferings of the Lord as a self-judgment and a self-submission

to God's sentence, and, if consistently carried out, prevents the objec

tivity of the execution of the judgment and the penal sufferings from

having their full weight. But Hofmann, in the above-mentioned pro

position, denies both the objective execution of judgment, and also the

inward experience of it, with which is bound up the ready acknowledg

ment of one's own burden of guilt, and of the divine right to punish,
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For, 1. If death is confessedly the penal recompense of

sin, and if the Son of God assumed flesh and blood in order

to be able to experience the death which prevailed among

mankind ; and if, according to Heb. ii. 9, He tasted it for

every man, then His death, notwithstanding all that logic

may urge, is a penal recompense of sin, assuredly not a

punishment incurred by His own guilt, but taken upon

Himself for the salvation of all of us. Therefore in a

certain sense that must be true which v. Hofmann absolutely

denies, that His death was a punishment of the sin of man.

2. If death, taken in its ultimate causality, is a decree of

God's wrath, and if Christ surrendered Himself up to death

in order to overcome the prince of death, and to deliver us

from death and the fear of death (Heb. ii. 14, 15), then

must we be able to say, in a certain sense, what v. Hofmann

absolutely denies, that Christ made Himself the object of the

divine wrath, and that He, by His death becoming the death

of death, satisfied the divine wrath. But instead of the

words, " that He satisfied the divine wrath," I would venture

to modify the expression by saying, that He satisfied the

divine penal righteousness ; for as love is the root of mercy,

so is wrath the root of punitive justice. And if, as is said

in ch. ii. 10, the work of redemption could not be perfected

without the sufferings of the Redeemer, if this work was to

be carried out in a way befitting the God who was merciful

in holiness, then is the suffering of the Redeemer an arrange-

which, too, at all events in this point, may be compared to penitence.

We, on the contrary, believe that we ought to affirm both these points

as factors in the action of atonement. Moreover, even after the second

apologetic work of my dear colleague and friend, I cannot pronounce

otherwise than that the Confession of the church is not only opposed to

the negative propositions in his doctrine of the atonement in their

inward sense, but that it also contradicts the tenor of their words.

For the articles in the Confession run : " Christus subiit pcenam peccati ;

Christus sua morte pro peccatis nostris satisfecit ; Christus nostram

culpam, qua nobis luenda fuerat, persolvit ; Christi obediential (vita et

morte) aaternsB et immutabili justitise divines, quae in lege revelata est,

satis est factum ; "—and all this is entirely different from the above-

mentioned four negative propositions.



SCRIPTURAL BASIS OF DOCTRINE OF SATISFACTION. 421

ment on the part of God, who satisfies the penal justice of

His wrath on the One, so that He may be able to pour out

the gracious fulness of His love to mankind, who had be

come subject to this wrath. Again, the suffering of the

Redeemer is a satisfaction of the penal justice of the divine

wrath, in that He has submitted Himself to the penal powers

of the latter, set in action both by man and Satan, extending

indeed even to the feeling of abandonment by God ; and all

this is done in order to procure for us all the merciful ful

ness of divine love, or, as is stated ch. ix. 15, to release for

us the inheritance destined for us by God, which, however,

without the death of the Mediator, could not have been

made over to us. 3. However certain it may be that Christ

died for our salvation, no less certain is it that He died in

our stead. For we were subject to death, and to the fear of

death. He, however, has submitted Himself to death, and

to the horrors of death, in order to deliver us from both.

Consequently He has suffered death in our stead, as being

the satanically procured punishment of sin, and as having

the guilt of sin for its sting (ch. ii. 9, 14 f., v. 7). Further,

according to ch. ix. 23, cf. 1 Pet. ii. 24, He has taken upon

Himself, and atoned for, the sins of many (both which points,

as we showed in the notes on ch. ix. 27, 28, are included

in the word avevey/cew) ; on which account these sins can no

longer rest as penal guilt on the many. We may there

fore venture to say, what v. Hofmann absolutely negatives,

namely, that He suffered that which we should have been

compelled to suffer if He had not suffered it ; and His

sufferings may therefore be pronounced to be of a vicarious

character,—an idea which is so probable, that the vwep (ch.

ii. 9) in the Oriental translations is rendered by the particle

of substitution. 4. According to "all this, the essence of

the atonement consists not merely in the agent of salvation

approving himself on all sides under all the consequences of

sin, by which, as I look upon it, no real atonement results,

but in the vicarious abrogation of the divine wrath, the

vicarious expiation of our guilt, and in the vicarious quittance

of our bond, by means of a vicarious redemption of the
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penalty brought upon us by our sin. And thus it can and

may, indeed must, be stated ; even if we allow—which, how

ever, as it will be shown, must not be allowed—that the

death of Jesus was only permitted, and not decreed by God,

and that it is to be looked upon as a punishment in fact only,

and not in the divine intention,—only indirectly, and not

directly.1

A materially better understanding seems to me to hare

been now arrived at, as to one of the .two contested main

points—the satisfaction made to the divine wrath or penal

justice. For, in the first edit, of the Schriftbeweis, and in the

Abweisung (Zeitsclir. fur ,Prot. u. Kirche, 1856, p. 175 ff.),

directed against Philippi, the sufferings of Jesus are repre

sented almost everywhere as nothing but the result of the

requisite condition of His nature imposed on Him by the sin

of man, and as events befalling Him owing to the human

and Satanic will, both hostile to God ; but now we see that

Hofmann, in characterizing the sufferings of Jesus, brings

prominently forward the wrath of God as the ultimate cause,

and as going far beyond the merely secondary means—the

natural state of things, the assaults of Satan, and the hatred

of the unrighteous.2 Even in the reply to Philippi (p. 8)

1 1 mean by this, that Hofmann's negations—namely, the above-men

tioned bo little limited denials—go further than the consequences of to

own hypotheses. Let the reader note the following remarkable passage

in Schmid's work, p. 34 : " Hofmann says expressly that God, in virtue

of His holiness, cannot leave sin unpunished, unless it be previous!;'

atoned for. This is involved in the words, ' He has reconciled the

world with Himself, so as not to be compelled to punish it.' If, notr,

Christ has been compelled to suffer in order that we should be released

from the punishment of sin, and if Christ in His suffering has submitted

to the consequences of sin, then it was its punishment which He bore;

for what are the consequences of sin except its punishment? Thus

Hofmann must be compelled also to say that God's penal justice

manifested by His forgiving only under the condition of a certain suf

fering, in which Christ took upon Himself the consequences of bid. I

wish that Hofmann had brought these propositions more prominently

forward in his Schriftbeweis." Yes, assuredly ; but instead of this «

find nothing in the Schriftbeweis but absolute denials of them.

1 We purposely express ourselves thus, for we already find passages
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we read : " The eternal Son, by virtue of the divine will of

love to sinful man, has exchanged His divine freedom for

the position of obedience to the Father, and His divine

blessedness for a submission to the wrath of God against

man, and to the power of Satan over the latter." In con

formity with this, in the revised treatise (Schriflb. i. p. 48

of edit. 2) the passage in question has experienced an altera

tion which may be considered as an essential step in advance,

as compared with the insufficient and external earlier view.

But, comparatively speaking, the mode of expression is still

more satisfactory which is assumed in his present view with

regard to the sufferings and death of Jesus, as exhibited

in tiie reply to Thomasiu3 and Harnack. For there we read

(p. 95), that the Lord, from His conception down to His

death, experienced the wrath of God against man, in propor

tion, indeed, to the progress of His history. " If all the evil

in the world is the effect of the wrath of God against sinful

man, all experience of the former must be also an experi

ence of the latter. And if it is God's wrath against sinful

man which causes Satan to tempt and attack us, Christ

must have experienced this wrath in all the temptations and

hostility of Satan. God's wrath against sin placed Israel

under the law of commandments and prohibitions ; Christ,

being made under this law, is also subject to the wrath with

out which the law would not have existed. God's wrath

against Israel's transgression of the law brought this nation

into misery ; thus Jesus also experienced this wrath, for He

of the following kind—that Christ, " by His priestly self-sacrifice, made

satisfaction to God's will of salvation, which, however, could not exist

without wrath against sin." Indeed, in the Abweisung, he goes so far

as to say : " At all times three sides of the work of atonement have

been set forth : that it atones for sin, and makes satisfaction to the anger

of God against sinful man ; that it renders sinful man an object well-

pleasing to God ; that it deprives Satan of the right which he possessed

over sinful man ;—all these points are combined in my view of the ques

tion." But for my part, I cannot understand how the first side can be

contained in the Schriftbeweis ; for in the latter it is over and over again

asserted, that the work of atonement does not consist in satisfaction

being made to the wrath or penal justice of God.



424 EPISTLE TO THE HEBREWS.

shared in the misery of Israel and of the house of David.

Finally, it is God's wrath against sin which gives up the

righteous as a prey to the wicked, in order that the latter

may complete the measure of his sins, and may become liable

to judgment ; the same wrath likewise gives up Christ to

His enemies and as a prey to Satan, in order that the enmity

against God and that which is of God may complete its

judgment. For the wrath of God manifests itself against

sin in two points : first, that it does not forgive it without

Christ, and such a redeeming work as that of Christ ; and

secondly, that through the same Christ, in whom sin is

atoned for to the advantage of the penitent, it is increased

in the impenitent up to that point where, as perfected

enmity against Him, it becomes subjected to the final judg

ment." Where should we be able to find a passage like this

in the Schriftbeweis, in which almost everywhere the only

thing spoken of is the operation of a will at enmity with

God, which was resisted by Jesus? The assertion being

made (p. 102), that the wrath of God the Father against

sinful bumanity embraced the everlasting Son who had

entered into that humanity, it might amaze a youthful

reader of Hofmann's dialectics, when, on the other side of

the page (p. 103), he finds it denied that the Son is in any

way the object of God's wrath. And it may appear utterly

incomprehensible, that in the end of the life into which the

eternal Son entered at His conception—that in His blood,

He not dying generally, but dying this particular death, the

wrath of God against sinful men, He being subject to it as

their Saviour, was finally satisfied and exhausted (p. 104);

and yet, as we find expressed above as the conclusion de

rived from the Epistle to the Hebrews, the sufferings and

death of Jesus are said to make satisfaction, not to the wrath,

but to the gracious will of God. In fact, according to all

this, Hofmann must have been able to say in a certain sense

that Jesus became the object, indeed the target, of the divine

wrath, and that He suffered it to the end, absorbing and

satisfying it until it was exhausted and changed into love.

May he not, however, so speak, and why not ? Because,
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1. he views the wrath which Jesus experienced only as a

cosmical after-operation exterior to God, and not as the

energy of the divine holiness, which (energy) operated con

tinuously on account of the nature of the case ; so that

although the extremity of the wrath came upon Jesus, He

did not become the object of that wrath. 2. Because he

makes Jesus to have been affected by this wrath only as

regards the natural side of His person, and not in respect to

His inward personality ; so that He experienced it without

feeling it to be such.1 3. Because he looks upon the wrath

which affected Jesus only as the result of His incorporation

into sinful humanity, and not as the consequence of His

taking upon Himself all the sins of man ; so that the only

aim of the pressure of the wrath upon Jesus was, that He

might approve Himself as the Holy One, and not that He

should endure it as the Guiltless One who appeared for the

guilty. In all three points Hofmann denies those conclu

sions, into which the apostolic consciousness willingly entered,

and to which the apostolic utterances urge us. For, I. St.

Paul expressly states (Gal. iii. 13) that Christ was made a

curse for us. The patriarchal promise implies a blessing

(evXoyia) ; but the law which intervened impends with its

curse {Karapa) over those whom it binds. The dam of

this curse must be broken through in order that the stream

of the blessing may flow forth. This "breaking through"

—which, except God had not intervened with His own law,

could not have taken place without the full execution of the

curse—is brought about by Christ, who has ransomed Israel,

the nation called to convey the blessing, from the curse of

the Sinaitic law.2 What the ransom consisted of is fully

expressed in the participial sentence : He submits to come

1 Or, as Hofmann might also say : He feels indeed the wrath of God,

but it is the wrath of God against man ; He feels it as a wrath directed

against mankind, and not against Him. He feels it only as sharing in

the sin of the humanity into which He had entered, in order that, by

submitting Himself to the wrath of God against mankind, and yet, even

under this experience of wrath, remaining the object of God's love,

mankind might also be made the object of the divine love.

4 Hofmann, on the contrary (ii. 1. 221), says : " His enemies, and
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under the curse ; indeed, He so takes it upon Him, that He

in person represents the executed curse, by hanging on the

cross as an ignominious criminal, whose body, that it might

not pollute the land, had to be buried the selfsame day.

" Quis auderet," remarks Bengel here, " sine hlasphemice metu

sic loqui, nisi apostolus prceiret ? " The apostle, however,

intends it in good earnest. In the legally stigmatized mode

of Jesus' death he sees only the self-manifestation to the

outward senses of something taking place inwardly. It was

necessary for the curse of the law to be abolished ere the

blessing of Abraham could reach the Gentiles ; and it is

abolished by Christ taking it upon Himself, ay, taking it

into Himself, and thus opening out a free course for the

blessing. II. If the Lord has become like us in all things

except in sin—a point often insisted on by the author of the

Epistle to the Hebrews— it must be assumed beforehand

that He will also have experienced God's wrath which

weighed upon humanity, into which He had entered. And

He must have felt it, because He, although sinless, had

made Himself the bearer of, and atoner for, the sins of man:

that He did feel it, is shown by mental conflicts in Gethse-

inane and on the cross. In Gethsemane He recoiled from

the cup of death only because it was to Him a cup of wrath

(vid. on v. 7), and on the cross He felt that He was forsaken

by His God ; but the feeling of being forsaken by God,

that is, by God's love, is the full savour of wrath, indeed of

hell.1 Or is it that, as Hofmann says (Schutzbr. ii. 74),

God only so far forsook Him, by leaving Him to carry on

alone His conflict with Satan, without affording Him comfort

not God, have realized on Him the curse which applies to those who

are disobedient to the law."

1 In the Abweisung (p. 186) Hofmann thus expresses himself :

" But that Christ suffered that which we should have suffered, appears

quite undemonstrable. The beneficial impression made upon me by

this ' appears,' although done away with by later works, still dwells in

my memory. To what purpose is the controversy carried on since the

first apology with so much predilection, and directed against the idea

that the Lord suffered the punishment of hell? It is not the ques

tion whether He suffered in our stead that damnation which will ensue
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and help t Was, then, the sting of the serpent all that the

crucified One had to suffer t Did He not bear the burden

of all our sins? Was not the matter in hand, to struggle

through God's wrath so as to obtain God's love for us, the

enemies of God, all of whose guilt He had taken upon His

guiltless soul 1 III. The sin of man which Christ took

upon Him is held in the apostolic consciousness to be so

much His own sin, that is, appropriated by Him, that the

author of the Epistle to the Hebrews says of Him, on the

one hand, that He was %6>/oi? afiaprtai (ch. iv. 15), and,

on the other hand, that He will one day appear xa>ph afiap-

Tia<s (ch. ix. 28) ; as much as to say that at His first appear

ance He was, in a certain sense, not without sin. The sins

of many—that is, of mankind—lay upon Him, and were the

cause of the sufferings and death which were ordained for

Him. In the same, sense, Paul says (2 Cor. v. 21), that

although He knew no sin as His own personal action, God

made Him sin (dfiaprlav) for us. On this Hofmann remarks :

" Since sin is not in this passage brought, as a matter of

experience, against Him who is placed in relation with it,

it cannot be said that the punishment of sin—that is, punish

ment properly speaking—was laid upon Him." The logic of

the Scriptures is something different. They do not hesitate

to say : vJ>V vtibtf "idid, the punishment which was for our

salvation was to be upon Him (Isa. liii. 5). Certainly, in

Hofmann's view, no more is said here than this, that He

experienced " an actual chastisement" which convicted those

(who there acknowledge their former misconception of the

sufferer) of their sin, and of the severity of the divine holi

ness, and thus availed for their salvation. But why all this

at the last day, but whether He was subject to bodily death in all the

depth of its penal consequences,—in one word, the death of being aban

doned by God. The being abandoned by God, or being forsaken by

God's love, is as assuredly wrath as the loss of life is death ; and wrath

is the essence of hell, just as love is the essence of heaven. This

essence of hell was tested by the crucified One : God hid t)SE'3 His

countenance from Him, in order to have pity on His, and in Him our

d?\y lDn'3 (Isa. liv. 8).
T V V ;



428 EPISTLE TO THE HEBREWS.

circumlocution ? Merely that it may not be said that He

was chastised in our stead. But "iWD is the usual word

both for the chastisement of love (Prov. iii. 11) and also for

penal chastisement (Jer. xxx. 14), and the sufferings of Job

are thus called (Job v. 17). And he on whom "iDlo lies, is

to a simple understanding not one on whom that lies which

chastises another, but one who himself has to bear and suffer

the chastisement. The idea of posna vicaria cannot be

more exactly expressed in Hebrew than is the case in the

above-named word. It cannot even be said that ipio is

used in order to describe the sufferings of the servant of God

as a chastisement proceeding from love, although of course

love was the alpha and omega. For, besides ipio and nrota,

the Hebrew language has no word of its own for koXcutk or

rificopla. Also, when David implores God that He will not

chasten him in His wrath and fury (Ps. vi. 2), he has no

other expressions to use but these. But also in Rom. viii. 3

Paul says expressly, that Christ in His sufferings became an

object of the execution of the divine judgment for the sake

of our salvation ; for we read there : " What the law could

not do, in that it was weak through the flesh" (that is,

through the flesh working against it, could not come to full

realization), God has done in another way, and by u sending

His own Son in the likeness of sinful flesh, and as a sacrifice

for sin, condemned sin in the flesh ; that the righteousness

of the law might be fulfilled in us, who walk not after the

flesh, but after the Spirit." There is something almost too

audacious in Hofmann maintaining (Sckriftb. ii. 1. 239)

that this passage has in no way to do with the death, but

only with the sending, of the Son of God ; as if one point

excluded the other. The whole course of the history of Him

that was sent, from the beginning down to its final climax,

is taken into consideration. But we are assured by the

words irep\ afiaprtai that the apostle had, in fact, the death

in view. These words are applied in Hellenistic Greek

(Heb. x. 6) to the sin-offering. Even supposing that they

were translated differently from the way in which we have

rendered them—if wept a/taprlas is to be so taken, that
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the aim of His sending only concerned sin, and that sin is

the matter in question ; still it is scarcely possible that the

sacrificial idea should not have floated before the apostle's

mind. But this we will not insist upon. At all events,

/cdre/cpive points us to Golgotha. Then how finely drawn,

how much too finely drawn, is Hofmann's interpretation:

"In the flesh, in human nature, from Adam downwards

destined to sin, where sin had hitherto exercised a right of

domination, there God has abrogated this right, by sending

for the sake of sin Him who was like to sinful humanity,

who also proceeded not from mankind propagated by Adam,

but coming from God has entered into humanity!" This train

of thought is as unintelligible to me as to Keil, and perhaps

every one else. Moreover, I do not understand how sin

before Christ can be adjudged to have had a "right" of

domination : death had a right of domination, but not sin,

to which no such privilege is anywhere or ever given. And

does KaTcucpCveiv merely mean to abrogate a right ? Who

ever is judged is condemned : a punishment is adjudged to

him, and not merely a right taken away from him. The

idea expressed by the apostle is as simple as it is clear: What

the law, in consequence of the guilt of human flesh, could

not accomplish—that is, the carrying out of its promise of

righteousness and life—this God has performed, by executing

in the person of His Son a judgment upon sin ; in conse

quence of which, the promise which the law affords to the

fulfillers of it is realized, or (if SiKaiwfia is taken not for the

favourable sentence, but for the sum-total of the prerogative

of the law, and in conformity with this, ifKrjpovv also) we

are restored to a right position, in which the law is fulfilled.

For the sake of the antithesis, I prefer the former idea. On

sin God has passed a penal sentence, by which the tcard-

Kpijia of the law is removed for us, and now its Sucaitofia is

fulfilled. But whoever is condemned is henceforth debarred

from the activity by which he incurred guilt. If, therefore,

sin has once for all met with its penal sentence, its ruling and

death-producing action towards men has also come to an end.

Now, where has God executed this act of judgment ? 'Ev
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rfi vapid. This is not, however, to be considered equi

valent, as a matter of course, to eV tj} crapici avrov. The

sense in the first place only is, that the penal sentence on

sin has been executed on that very flesh which frustrated

the fulfilment of the law, or of God's will revealed on Sinai.

But in whose flesh, except in that of the Son of God, whose

personality is so absolute a one, that it might be executed in

His flesh once for all—in Him the one for the sake of all ?

And where should it be executed, except upon the cross ?

The flesh of Jesus destroyed upon the cross is here held by

the apostle as the removed partition wall of sin and the

guilt of sin ; so also in Col. ii. 14 (because vicariously for

our corpus delicti) as the bond (chirographum, in the legal

phraseology of Rome) testifying to our indebtedness, now

nailed to the cross, and thus pierced through and oblite

rated ; and also in Heb. x. 20, in another connection of

thought, as the rent and consequently removed veil of the

holiest of holies. This idea is also fundamentally the same

as that expressed in Gal. iii. 13 f. The Son of God, by taking

upon Him our flesh, with all the consequences of sin, and in

this flesh suffering death, has become for us both a/taprta

and Karapa.

It may therefore be well said, that in what Jesus suffered,

or rather by suffering accomplished, in devoting Himself,

through His own eternal Spirit (Heb. ix. 14), freely and

willingly thereto, satisfaction was made to the wrath of

God, or, as Hofmann in his Abweisung does not hesitate to

write, to God in wrath against sinful man. But yet more

correct would it be to say—what Hofmann absolutely denies

—that Jesus satisfied God's penal justice, in which His

wrath was manifested, and to which it was made propor

tionate.1 Here also the form of expression adopted by the

church has apostolic language in its favour. In Rom. iii.

21, after the apostle has shown that the Jewish and Gentile

1 The question why the Scriptures do not express themselves to the

effect that Christ had reconciled God, does not come into the controversy,

as even Hofmann has no scruple in speaking of a reconciliation of God.

We have endeavoured to answer the question in our commentary on
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world were in an equally lost condition, and that a righteous

position of any avail in God's sight cannot be brought about

either by the natural or by the positive laws, he reverts to

the great theme of the gospel expressed in ch. i. 17, by

setting forth, that in Jesus Christ's work of redemption, in

which God shows Himself to be the Righteous One, and

Him who mercifully justifies, a righteousness of God is

manifested, which had been previously testified to by the

law ; and that this righteousness will become ours by means

of faith, to the exclusion of all self-glorification, and will

embrace without distinction both Jew and Gentile. God

has now opened another way for us to become partakers of

the divine righteousness, inasmuch as sinners, whose sins

were only made manifest by the law, are justified as a free

gift by His grace, by virtue of the redemption in Jesus

Christ, tv irpoeOeTO 6 0eo? tKaar^piov Bid, tj)? Trio-reco? iv Tt3

avrov ai/mrc. As above, with regard to irepl dfiapriat, I,

with Philippi, Keil, and now also Tholuck, think it in the

highest degree improbable that the apostle should have

understood the word tKaarrjpiov in any other than the usual

Hellenistic sense. On the Capporeth Jehovah was enthroned

in the cloud : the sprinkling of the blood of the sin-offering

on the Capporeth was the culminating point of all the acts

of expiation ; from thence, too, the high priest brought

back the forgiveness of sins, not merely for individuals, but,

as the Epistle to the Hebrews often says, for the Xady, that

is, the whole community. In an antitypically similar way

has God openly set forth Jesus as an IXaarypiov, a mercy-

seat : He becomes this for us " through faith ; " He is this

in Himself, " in His own blood." The apostle now goes on

to state the aim of this provision on the part of God : et?

SvSeif-iv t?}? SiKctioo-vvr]? avrov Sid rrjv irdpeaiv t&v irpoje-

fovortov dfiapTrjfiarcov iv rrj dvoyr) rov Qeov. Where there

is a shedding of blood, and consequently of life, there is

violent death ; and where such a death is decreed, it is a

ch. ii. 17. It should be well considered, that the mode of expression,

" that the death of Christ satisfied the divine justice," would be allowed

even by Hofmann, but not that it satisfied the divine penal justice.
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manifestation of penal justice ; and such was needed, because

the sins of the pre-Christian world had been passed over—

passed over without judicial interference through the divine

forbearance. How this forbearance is to be explained is

stated by the words irpo<; ev&eigiv rrjs 8ikcuo<t6i>t)<; avrov iv

T6o vvv Kcupw, closely (with Hofmann) to be connected with

iv rfj dvo^rj tov Qeov. If God allowed the «ffronts to His

majesty to go so long unpunished, it was because His view

was directed to the one signal demonstration of His own

righteousness reserved for the present time. He exercised

forbearance as regards these affronts, because His aim was,

in this demonstration of righteousness, to manifest at the

same time both justice and mercy : eh to elvcu avrbv hUaiov

Kal SiKatovvra tov etc TrtuTea)? 'Ifjaov. A twofold aim is

here involved : (1) God willed to be righteous, inasmuch as

He required an atonement of blood, namely iXdaxeadai iv

to3 aifiari 'Irja. Xp. ; (2) to be also a Justifier, inasmuch as

He set forth this fulfiller of the atonement of blood as

ikaarripiov for mankind. The outbreak of His punitive

justice was to be at the same time the introduction of His

redeeming mercy, and the manifestation of His mercy was

to be also a manifestation of His righteousness, which con

demns sin and spares mankind. And thus it has come to

pass. Satisfaction is made to God's righteousness by an

atonement of blood having been made ; also His justifying

mercy has free course, for the sinner is not pronounced

righteous without its being shown how deep an abhorrence

He has of sin, and how severely He condemns it : he that

is in himself unrighteous is pronounced righteous, in that he

no longer derives his righteousness from individual actions

in conformity with the law, but from faith in Jesus Christ

the Atoner. Up to the time of Christ, God suspended His

penal justice, in order that, when He manifested Himself as

the Righteous One, He might also manifest Himself as the

Justifier, without any detriment to His righteousness. The

New Testament Ikaap.o'i is the solution of the counsel of the

pre-Christian history of the world, and of the divine dis

position evident in it. "The righteousness of God," says
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Ilofmann (Schriftb. ii. 1. 229), "is not exhausted in the nar

row idea of penal justice. It is the same righteousness of

God which was demonstrated both in condemning the world

on account of its sin, and also now in helping it to obtain

righteousness. But it is not that He now, in the person of

Christ, punished sin. It was not by punishing it, but by

atoning for it, that He helped us to attain our righteousness.

And it is not of the mode in which He atoned for it that it

is said He thereby showed forth His righteousness ; but the

very fact that He atones for sin, and thus helps us to

righteousness, is the demonstration of His righteousness.

That He might not be compelled to punish the world, He

has reconciled it with Himself." He speaks as if atonement

(iTJB3) and punishment were contrasted with each other !

This can only be the case in Hofmann's view, who makes

out that atonement is constituted by God allowing the

Mediator of salvation, and the Mediator Himself submitting

Himself, to suffer the utmost extremity of all that the enemy

could do against the work of salvation. How atonement

could proceed from this I would willingly anderstand, but it

does not lie in my power. It is a fundamental idea in the

Scriptures, that sin is atoned for by punishment. For instance,

murder is atoned for (IS3'.) by the death of the murderer

(Num. xxxv. 33) ; and the guilt of Israel's sin is only atoned

for by means of judgment, that is, by Israel being penally

sifted, and being led by God's judgment into the self-judg

ment of an honest repentance, manifesting itself in action

(Isa. xxvii. 7-9). If, in addition, we consider the ritual of

expiation (Deut. xxi. 1-9), of which we shall subsequently

speak further, it will be evident that neither atonement and

punishment, nor atonement and the vicarious suffering of

punishment, are so separated from each other as Hofmann

(Schutzschr. ii. 96) asserts. It is true that by SiKatoavprj

we must understand neither God's penal justice exclusively,

nor yet a righteousness of God which excludes the execution

of the punishment threatened to sinners ; for SiKatoa-vvrj is

the harmony of God's actions with His law, and consequently

includes the realization both of the KaioKpi\xa on those who

VOL. II. 3 £
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transgress the law, and also of the Si/catco/ia on those who

fulfil it. And in both aspects is the work of atonement a

manifestation of the divine righteousness : for on one side it

is shown forth as judging the unrighteousness of man by

requiring an atonement—indeed, an atonement of blood ; and

on the other as helping on to righteousness, by opening out,

by means of this atonement of blood, to all who have faith

in it, the way to a righteousness by which the previous un

righteousness becomes imputative, and is then effectively

abolished. " Evidently," says one of the latest expositors

(Matthias), in his admirable translation and commentary on

the Epistle to the Romans (ch. iii.), u God acts in the most

perfect harmony with His laws, in requiring for sin a cor

responding atonement ; and the atonement required is this,

that Christ should give an all-sufficient Xvrpov in His blood,

which Xvrpov God looks upon as given by us, if we by

faith are in fellowship of life with Christ, so that Christ

lives in us, and we in Christ." In our view it amounts only

to this, that the sufferings of Christ as a divine decree in the

last resort, and the whole guilt of mankind which Christ

took upon Himself with the aim of atonement, should be

placed in causative connection, and that they should not be

degraded to a means of approving the Mediator of salvation,

necessitated merely by the enmity of the world and its prince.

The whole of the New Testament Scriptures strive and

contend against this view, and throughout {e.g. Heb. ix. 15)

make the death of Christ, on the side of God as well as

men, a conditio sine qua non of the redemption. God could

not look upon our guilt as blotted out until Christ had pre

viously expiated it by His sufferings, and atoned for it by

His blood. This is what was required by His righteousness

—His righteousness, indeed, influenced by love ; for it was

love which dealt with the claims of His righteousness on all

of us, by concentrating them on what was done by the One

for the sake of all. It was His nwp (cf. Deut. iv. 24, ix. 3),

from which Isaiah derives the sending of Christ—the zeal of

His wrath, which was pervaded, mitigated, £tnd deadened by

the zeal of His love : for what is the wrath of God, but His
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fiery zeal on account of the refusal of His love ? and what is

the zeal of His love, but the power of love, which, by over

coming all hindrances, wins back that which was refused ?

And Jehovah, we read in Isa. liii. 10, was pleased to bruise

Him, and He hath afflicted (Him) with great woe. It pleased

Him to do it ; for that which, considered in itself, constituted

not only the shape, but also the essence of His wrath, was His

merciful will, as a motive and as an aim. He thus for a

time designedly afflicts the One, His own (in Himself) guilt

less Servant, in order to render it possible to be able to bring

everlasting mercy instead of penal justice on the whole of a

guilt-burdened people. Those who despised the Servant of

Jehovah on account of His affliction, and held the suffer

ings which He endured to be the punishment of His own

especially heinous sin, will one clay be compelled to confess

that His sufferings stood in an entirely different position,

and that "Jehovah laid upon Him the iniquities of us all."

Stier here interprets : He caused the iniquities of us all to

strike or break on Him. Hofmann very justly does not

agree with this misinterpretation of Stier, induced by the

latter's aversion to the poena vicaria. " As the blood of the

victim falls upon the head of the murderer," he remarks

(Schriflb. ii. 1. 133) with perfect justice, "since the deed of

blood which is committed reverts upon him as vengeance-

bringing guilt, so comes the sin upon the sinner—reaches

him and affects him. Just as it proceeded from him as an

act of self-determination, so it returns upon him as an act

of condemnation. In this case, however, God does not allow

those who have sinned to be affected by that to which their

sin condemns them, but causes it to strike His Servant, the

Righteous One." Were we now to ask what it is that strikes

Him, Hofmann would be compelled to answer (p. 137) that

Jehovah's Servant has to expiate the sins of His people,

although in another place (p. 321) he asserts that sin was

not atoned for by Jesus' ethical action in His sufferings.

The sufferings of Jesus are therefore regarded by him as

an expiation, and yet not so regarded. His suffering is

neither a penal suffering nor an expiation which may be
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compared to the contritio of the penitent sinner, but it is an

atonement, as if making good our guilt. But how does He

make it good, except by paying the punishment due to our

guilt which He took upon Himself I The name of sin in

the Hebrew undeniably signifies both the guilt thereby in

curred and the punishment resulting therefrom (yid. e.g. Lam.

iv. 6 ; Zech. xiv. 19) : the text, indeed, says expressly, "The

chastisement for our salvation was upou Him." The cardinal

question with which we have to do, viz. whether God acts in

respect to the sufferings of Jesus as with the evil which He

allows to take place without Himself doing it, or whether

He acts as when punishing the wicked by intervention of the

wicked, thus Himself executing the punishment, cannot be

answered in the latter sense more clearly than by the prophet

Isaiah. Even if we allow that 1WO does not signify punish

ment—which, however, it does signify—how can Jehovah

cause the guilt of many to fall upon the One, except by

visiting the guilt of the many on the One, and making the

One suffer, thus executing on Him the judgment incurred?

These are unavoidable inferences, which Hofmann, not with

out now and then being caught by them,1 finally evades;

only, however, by looking upon the Servant of Jehovah as

a mere prophet, and by degrading to mere points of His

prophetic vocation the antitypical feature of the self-sacrifice

(i.e. of sacrifice and priest combined), which is here first

adopted into the prophetic figure (at least fundamentally) of

the future Mediator of salvation. Certainly a prophet cannot

endure the suffering due to the guilt of his people as a judg

ment falling on him instead of his people. By this oblitera

tion of the grand course of the announcement of salvation,

which is presented to us in Isa. xl.-lxvi., both satisfaclio

vicaria and poena vicaria are set aside.

It would be absurd to suppose that God punished His

Servant because He took upon Himself the sins of men ; for

this was the eternal counsel of mercy of the Father, indeed

of the Triune God, now actually realized. Neither may it

1 Vid. Kcil (Luth. Zeitschrift, 1857, 3, p. 443 ff.). Compare notes on

ch. ix. 27, 28.
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he assnmed that God punished His Son as He punishes

sinners ; for the Son was no sinner, although the bearer of

sins. Being in Himself absolutely sinless, He willingly sub

mitted Himself, with the guilt of man's sin which He had

taken upon Him, to the judgment of God ; and this free act

of love on the part of the sinless One was exactly that which

was willed by the love of the Father Himself. But the love

of the Father to sinful men would not have been holy, if

He had allowed the burden of guilt, which the sinless One

had taken upon Him, to be considered as obliterated, without

causing Him to pay the penalty incurred by mankind. He

must satisfy His righteousness ere He can satisfy His love,

unless He were to renounce the holiness of His love. He

must, we say, for it is a necessity grounded in His nature.

Over this necessity, however, impends in the work of atone

ment the absolute power of His freedom, which realizes the

necessity, but not otherwise than according to the plan laid

down, and His freely stipulating will. That which takes place

is necessary, but it takes place according to the will of His

love. By submitting His Son even to a sense of divine

abandonment in a violent death for the sake of that guilt of

sin which He had willed to blot out, He obtains for Himself

a valid satisfaction ; and the Son, by willingly meeting the

divine justice, and in the midst of God's wrath retaining

His love, makes a sufficient satisfaction. It is sufficient ; for

the sufferings of Christ are actually the equivalent of the

punishment incurred by us. But an equivalent it assuredly

is not in the outward sense, by which a thousand dollars in

gold are equivalent to the same sum in paper money : it is

not so exact an equivalent as the opponents of the salisfactio

vicaria desire in order to be disarmed. It was not so plainly

exact an equivalent ; and yet we cannot but believe that, in ac

cordance with the words of our church Confession, we are com

pelled to assert, " Dominum nostrum J. Chr. in sese susceptsse

maledietionem legisferendam et omniapeccata nostra plenissima

satisfactione expiasse," that is, through a perfectly sufficient

expiation. Indeed, what we, if unredeemed, must have suf

fered far ever, was suffered by Christ temporally ; and all
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that we in various degrees and ways deserved to suffer, was

suffered by Christ in His course from the manger to the

cross, and although suffered in manifold ways, yet always in

a mode conformable to human life and history. But by

means of the irvev/ia alcoviov, through whom the incarnate

One offered Himself up for man, this His suffering obtains

an absolute value ; also through the pure, tender, and in

wardly divine innocence, on which these torments of His

love and of His soul were inflicted, and thus brought about

a tension of His relation to His Father which verged on dis

ruption, His suffering attains an infinite intensity ; and this

divine and eternal, this spotless and untroubled background,

renders His free surrender of Himself, even up to His last

breath, a preponderating equivalent, in the judgment of the

righteous and merciful God, for the whole of the sins of man.

Moreover, in respect to the result of that which came to

pass between God and the Son of God, which St. Paul

specifies by saying that God is both $i'icaio<; and Sucat&v, why

should it not be called a reconciliation of the divine love with

the divine righteousness? "If it is said," argues Hofmann

(Schutzschr. ii. 97), " that sin, as an infinite offence to God,

could not have remained unpunished, and that He had

punished it, only not in our persons, but in that of Christ ;

also that He had forgiven it on the ground of this reconcilia

tion of His love and holiness,—I must in the first place reply

that God's love is not an attribute which has to be reconciled

with His holiness as another attribute, but a disposition of

mind whose character is determined by the nature of Him

who loves." This distinction is not to the point ; for love

and righteousness are here taken into consideration as modes

of conduct to the creature, both equally essential to God.

On the one hand, God cannot forbear from still loving the

creature as such, even in the state of self-incurred ruin ; and,

on the other hand, He cannot forbear from executing on him

the punishment due to his sins. The sin of the creature

frustrates the divine love, in the rejection of which, indeed,

sin consists, by laying upon God the necessity of confirming

and asserting His holiness by penal justice. If now it comes
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to pass that this demonstration of His righteousness by God

Himself is made the means of again turning His love to the

creature, we should call this a reconciliation of love with

righteousness. We should justly thus designate the airoKCrtc-

GTaait of the damned, if the Scriptures taught any such idea,

since the age-long damnation would only be the means by

which the manifestation of love to them would be possible.

The Scriptures, however, place before us another pattern of

this reconciliation of the divine love as the justice which pro

ceeds from its holiness. If we take a glance at the history

of Israel which is sketched out in Moses' prophetic song

(Deut. xxxii.), what is it, taken as a whole, but a conclusive

reconciliation of God's love with His righteousness? The

immutable ground of God's relation to Israel is asserted in

the fact that God always inflicted on Israel that which His

righteousness required, but always with the view that this

manifestation of His righteousness might again confirm His

love. This reconciliation of the love and righteousness of

God, in virtue of which He judged Israel by sifting but not

destroying it, delivering those that were sifted out, and again

favouring them, is celebrated in the last words of the above-

named great song as the atonement for the land and

God's people. The fundamental idea is the same as in Isa.

i. 27, where we read, " Zion shall be redeemed with judgment,

and they that return of her with righteousness." Judgment

and righteousness (ni?™ BSl&p) are here (cf. ch. iv. 4, v. 16,

xxviii. 17) intended in their (in the first place) judicial fulfil

ment. A judgment of God the righteous will be the means

whereby Zion will be redeemed ; a judgment on sinners and

sin, whereby the power will be broken which held in bondage

those of Zion who were well-affected towards God, so far as

any were yet existing. In consequence of this, those who

turned to Jehovah are made members of His true church.

By no other means, therefore, than by manifesting His penal

justice, does God acquire a righteousness which is conferred

as a gift of mercy on those who escape the former. The

result of the manifestation of judgment proceeding from

God's merciful will as the ultimate motive, is that which
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Hosea (ch. ii. 19, 20) comprises in the profound words,

" And I will betroth thee unto me for ever ; yea, I will

betroth thee unto me in righteousness, and in judgment, and

in loving-kindness, and in mercies : I will even betroth thee

unto me in faithfulness; and thou shalt know the Lord."

The wrath is now past and over : love has become reconciled

with the obligation to punish incumbent on His holiness ;

and the fruits of this reconciliation are, that Jehovah for

ever and without hesitation gives Himself to His people to

be their own, justifying and sanctifying them by His grace.

In this behaviour of Jehovah towards Israel, we may observe

a representation of His conduct to man, and to His incar

nate Son. God loved man, even fallen man ; but His love

would not have been in harmony with His holiness, if He

had made His righteousness, which required his punishment,

subordinate to His love. His aim was, assuredly, not so

much the satisfaction of the punishment as the making good

of the guilt; but as the merciful and at the same time the

righteous God, He could not do the one thing if He re

nounced the other. The object, therefore, was to satisfy

His righteousness in such a way as would be also a satisfac

tion to His love. And this marvellous plan constitutes the

eternal counsel of redemption, and its historical development ;

in which the Triune God took upon Himself the atonement

for sin, but only by the Son submitting Himself not only to

evil, but also to the judgment of righteousness and the curse

of the law against its transgressors, and by the Father de

voting Him thereto : so that God's wrath against sinful man,

manifesting itself in judgment, was executed within the divine

inbeing itself ; inasmuch as love, in order that this wrath may

not pass upon mankind, caused it to pass instead upon the

One who was both God and man, and thus withdrew it into

itself.

" In the second place," Hofmann goes on to say (ut supr.),

" it is not correct to say of sin in general, that it is an infinite

wrong to the holy God. For history, attested by holy Scrip

ture, teaches us to distinguish between human and Satanic

sin ; and this distinction will require to be taken into account
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when the atonement of human sin comes in question." We

do not deny this distinction : it is, indeed, that which renders

reconciliation possible ; for the case of Satan and the sin of

men who reject redeeming love exclude any such reconcilia

tion. But where the Scriptures speak of our redemption,

they do not insist upon it ; nor do they anywhere indicate the

measure of human guilt to be atoned for as being less than

that of Satan, but rather, on the very ground of the greatness

of our depravity and enmity against God, do they extol the

freedom of divine mercy and the plenteousness of divine

love. Our sin was of that kind that it allowed of a mani

festation of God's righteousness overruled by love. But

although men had not all become like devils, and there was

a distinction between even the unnatural sins in men (Rom.

i. 26 f.) and the similar sins in demons (Jude 3), still the

Gentiles are said to be children of wrath (Eph. ii. 3), and

Israel is under the curse of the law (Gal. iii. 13). All were

subject to the divine justice, vttoZikol (Rom. iii. 13), and

were liable to death in all the terrible intensity in which it

forms the background of spiritual death (Eph. ii. 1)—the

death which is both bodily and eternal ; but Christ, for all

of us, submitted Himself to penal justice, and for all of us

He drained the cup of death to the last dregs, and was

baptized with the baptism of suffering (Mark x. 38), of

which He says, " How grievous is it to me until it be ac

complished !" (Luke xii. 50.) The church has at all times

looked upon the bitter sufferings and the death of the Son of

God as the true mirror of our sins. It is a mirror of the

superabundant merciful love of God which did not spare His

own Son ; but it is also a mirror of the greatness, and the

depth, and the multitude of our sins, for the sake of which

He was given up to death.1

If we keep rightly in view the damnable nature of human

guilt, and do not fritter away by over-subtle interpretations

the three great verities in relation to God's plan of salvation

1 " Qua magi* severa et horrenda significatio atque concio irx divinm

adversus peccata est, quam ilia ipsa passio etmors Jesu Christi, Jilii Dei?"

—Formula Concordix Sol. Decl. v.
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testified to in Scripture,—(1) that God made Him who knew

no sin to be sin for us, i.e. imputed our sin to Jesus Christ ;

(2) that Christ, the sinless One, taking the burden of our

guilt, became a curse for us, i.e. endured the lightning of

God's wrath which should have fallen upon us ; or, as the

Scripture also says, that God executed the judgment upon

sin in the person of His Son, who took upon Himself our

flesh and blood, and offered Himself up for us as a sin-offer

ing or atonement for our sins ; (3) that, in order that we

may be able to stand before God, His righteousness is by

faith so imputed to us, even as He allowed our sins to be im

puted to Him in order to His making atonement for them,—

it is evident, so long as these three antecedent propositions

are maintained, that Christ must be allowed to have suffered

and died as our representative and in our stead, in order that

we might not have to suffer that to which we were liable,

and that instead of our dying we should have life in the life

to which He attained through His vicarious death. Even

Hofmann himself, in spite of his dissent from the first and

second of our propositions, must consistently speak of a

vicarious action on the part of our Lord,1 unless he proceeds

upon an idea of vicarious representation which, as he limits

it, is foreign both to the language of everyday life and also

to legal terminology. But this idea must be maintained in

that strict sense which it assumes in the ecclesiastical doctrine

of the atonement; nor can Hofmann's objections deter us

from so doing. He professes to refrain from using the

traditional term " vicarious representation ," on account of a

twofold unfitness.2 "In the first place, it suggests," he

1 Vid. Schmid, p. 22 : "It must be looked upon as vicarious represen

tation, whenever any one accomplishes an action which I am thereby

spared from accomplishing, or when any one bears patiently some evil

which I should otherwise have had to bear. I may therefore be con

fident of showing that Hofmann in this sense teaches a vicarious re

presentation, although he does not go so far as employ the very expres

sion itself." Because, indeed, he rejects it absolutely and without any

restriction, the actual points of the matter in question have been so

lamentably complicated.

* The expression is customary, since it has been usual to add the ad
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says, " the idea that Christ did not merely appear for us iu

order to bring about the forgiveness of our sins which we

could not ourselves effect, but now have without our own

assistance, but that all that Pie did was done, and all that

He suffered was suffered, in the sense of doing and suffering

instead of mankind : and that He did that which we ought

to have done, and suffered that which we ought to have suf

fered. . . . For atonement, as I say with Stahl, is in its

nature the making good of sin, and not the penal reparation ;

and Christ made satisfaction for our sin, and not for our

punishment." But from the very same treatise of Stahl to

which Hofmann refers—namely, the section on the atone

ment, in his Foundations of a Christian Philosophy—we can

derive the materials for a refutation. For there not only is

the fact of the vicarious satisfaction most decidedly acknow

ledged, but also the characteristic of the penal compensation

as being necessarily included in the much broader, deeper,

and nobler idea of atonement. "The vicarious satisfaction

of Christ," writes Stahl, " which the church justly main

tains to be the centre-point of the Christian faith, is a satis

faction made not by punishment, but by atonement taken

in its specific idea. The very aim of it is to avert punish

ment, and in it the nature of the atonement is shown

forth absolutely and clearly. This is punishment submitted

to by Him who was pure from all sin. It is submitted to

not merely as the necessary result of moral fulfilment, but

directly, in order that through it atonement may be made.

It is absolute suffering undergone, not merely death in

general, but all suffering which can be morally assented to,

that is, the infinite variety of temporal sufferings,—anguish,

affliction, disgrace, death, and even in the highest stage,

jective vicaria to satis/aclio. In my opinion, Thomasius has proved (and

Hofmann has not confuted him) that all that this adjective expresses

exists in Luther and Melanchthon, our creeds and our oldest theologians,

just as the Roman law recognised free representation in many legal

matters without having any special term to express it. The word

vicarius does not occur in any legal connection.
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abandonment by God, all fully felt without any hardening

against them. There is no imaginable suffering beyond this,

except the eternal abandoning by God. But to the latter

man is not permitted to assent, nor can it form the subject

of the atoning sufferings ; for the very idea of the latter is to

avert eternal suffering by that which is temporal. Finally,

the atonement was accomplished by Him who not only bore

some kind of relation to, but was absolutely one with, the

human race, of whom it is said that we are made in Him,

and through Him, and after His image." As Stahl acknow

ledges here the fact of the vicarious representation, it cannot

be his intention to deny, in Hofmann's sense, that Christ's

atonement has the character of penal suffering. " If by the

atonement," says Stahl further on, "justice is fulfilled in the

same way as by punishment, it by no means follows therefrom

that the former is the same or of the same nature as the

punishment, and nothing but the punishment which—the

subject being altered—is executed on the guiltless instead

of on the guilty, that is, a ' vicarious' punishment. Bat

the atonement is entirely specific in its nature, and as such

is rather contrasted with punishment than identical with

it. Certainly the suffering which the Atoner underwent is

doubtless a suffering for guilt and for the guilty—a penal

suffering (Isa. liii. ; 2 Cor. v. 21). But not only did the

atonement embrace features which were essential to and in

separable from it,—which, however, are foreign, and indeed

opposed to, punishment,—as, for instance, the activity of the

sufferer and the self-submission to the suffering ; but—and

this is the decisive point—the power of the atonement which

makes satisfaction to justice does not depend, as in the caseot

punishment, on the mere sufferings, but on the action itself,

and on the obedience and sacrifice involved it it." Although

we cannot agree with Stahl in saying that Christ in His

sufferings was not the object of God's execution of punish

ment,—for, as we have shown, the Scriptures do not scruple

to express this,—still he not only allows the fact of penal

suffering, but acknowledges that it is necessarily contained in

the idea of atonement itself. The point in dispute, indeed,
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appears to me1 to be merely this, that the sufferings of Christ

were like the penal execution of a malefactor, from which

they are essentially distinguished, inasmuch as Christ, as re

gards that point, was not only the suffering object, but also

the acting subject ; that that which makes satisfaction to the

divine penal justice consists not merely in the being decreed,

but first of all in the willing acknowledgment and accept

ance of the claim of justice ; and that this appearance of the

guiltless for the guilty has God's good pleasure in its favour,

although the guiltless cannot be excused from suffering the

punishment for that which He had undertaken to atone for.

Moreover, we find in Stahl's view of the atonement the correct

answer to the doubts which Hofmann over and over again

opposes to the proposition, that Christ did that which we

ought to have done, and suffered that which we ought to have

suffered. Christ's action and suffering, in which our old

[Lutheran] divines, e.g. Flacius,* see two elements which

from His birth to His last breath were inseparably interwoven

and mutually pervading one another, are to be measured

dynamically, and not merely externally with what we had

to do and to suffer; and if a "debit and credit" account

is thus arranged, there is no fear that the conscience will not

1 I have good reasons for assuming that I am not 'wrong in this.

Ebrard is essentially of this opinion, when he calls the decreed sufferings

of Christ a judgment and a curse, but not a punishment. Limborch,

however, says : " Potest tamen certo sensu pro nobis dici punitas."

1 Vid. Thomasius, Versbhnungslehre, p. 166 :—" Scriptura justifica-

tionem nostri turn obedienlix, turn passioni tribuit. Possunt vero hsec duo,

passio et obedientia Chrisli, per totam ejus vilam extendi inde a primo illo

exinanitionis momenlo, cum se patri submittals novum quondam, ut ita

dicam, inchoavit vivendi rationem, longe infra divinam majestatem. Nam

et ilia primaria exinanitio genuspassionis est etperpessionum omnium initium,

et tola ejus deinde vita usque ad resurrectionem perpetua passio fuit, cujus

tamen passionis, quia prxcipua et atrocissima pars in cruceperacta est, hsec

ideo synecdochice pro omnibus ejus passionibus ponitur. Eodem modo et

obedienlix nomine tola vita Chrisli notari potest. Nam Paulus inquit eum

se kumiliasse factum obedienlem usque ad mortem, et at Hebr. v. eum

didicisse obedientiam ex iis qux passus est. Tota ergo vita filii Dei turn

obedienlix turn passionis nomine comprehendi potest. Nam et obedientia

fuit perpetua quxdam passio, et passio perpetua obedientia,"
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be satisfied. The Saviour approves Himself by perfect

obedience, which inseparably includes both the general dnty

of man and the special vocation of the agent of salvation, to

be the Holy One under the conditions which God has laid

down, and submits Himself to the decreed sufferings framed

according to these conditions, even to the death upon the

cross ; and this His suffering becomes an equivalent, a suffi

cient payment of that for which we were liable, by adding His

holy innocence, his willingness manifested even up to His

last breath, and His love to men stedfast to the extremest

point,—a love which coincided with the love of the Father,

and firmly retaining it, opens a way to it, through the wrath,

for men. But both His suffering in action and His action

in suffering are vicarious. The Son of man represents man

kind before the Father, and by His life, absolutely sinless

amid all the temptations and assaults of Satan and sin, satis

fies vicariously the demand on man which remained unsatis

fied, and by His suffering vicariously gives an acquittance

for the guilt of sin ; so that within mankind and for mankind

a righteousness of God is constituted, in which there is

absolutely nothing sinful nor liable to condemnation. It

must, however, be acknowledged, that the significance of

Christ for mankind is not exhausted in the idea of vicarious

representation, but that it has a far- wider bearing, as we

shall see in what follows.

" I do not," Hofmann goes on to say, "call Christ's action

a vicarious satisfaction, because, in the second place, the

expression ' vicarious representation ' does not seem to me a

fitting description of Christ's relation .to man. It is not one

alien from man who has accomplished that which man ought

to have accomplished, but could not : we must not regard

Him in an aspect so apart from man, but as One in whom

man was created, who also in this world has united Him

self to humanity. As the eternal Son, He is not 'Another'

as regards mankind, any more than it would be right so to

speak of Him as regards the Father; neither as the man

Jesus is He ' Another' in respect to mankind, but that Son

of man in whom humanity finds its second Adam. The
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1

action by which He has reconciled us to God is not therefore

of a merely vicarious nature, and we are reconciled not only

through Him, but in Him."

But the Lord Himself says (Matt. xx. 28) that He had

come to give His life as a ransom avrl iroW&v. He thus

describes His giving Himself up to death as an act of a

vicarious character. It is true that the mere ransoming of

one that is liable to death does not per se come under the

idea of a vicarious representation. But as the Xvrpov

(amiXurpov, 1 Tim. ii. 6) which the Eedeemer offered was

His own life and His own person, His death was unquestion

ably a vicarious action in the most precise and strict sense of

the words.1 And in describing this self-surrender of Him

self as vicarious in its nature, He so expresses Himself, that

as regards the many among mankind He appears as Another;

just in the same way as He does not hesitate to call Himself

Another in respect to His disciples (John iv. 37 f.), and

even in respect to the Father and the Holy Spirit (John v.

32, xiv. 16). If holy Scripture desires to avoid represent

ing the Lord as separate from humanity, they could not

have called Him fteaiT7]<; and eyyvoi; for He, as a repre

sentative of men, had them as it were behind Him, proceed

ing from and acting for them. And in the same way He

stands forth as a Mediator between them and God, and in

His exalted state guarantees the continuance and carrying

out of the covenant thus accomplished between God and

■ man. But the fact tffilt He is not Another, and alien from

1 Hofmann says, on the contrary, ii. 1. 197 : " Jesus did not give up

His life in the place of many who must have surrendered their lives for

the sake of remission, either by dying in their stead, or by dying in

, order that they should not die ; but He gives His life as a recompense

for the release of many, and His death is to be the action by which they

are freed from their liability." It is certainly correct that the Lord did

not give up His life in the stead of many who must have given up their

lives for the sake of remission ; for never since the fall of man has im

possibility been required of Aim, that by his own operation he should

atone for his sins. But the*ldenial is in other ways incorrect. The

obligation of sin is, indeed, the obligation of death. His death is

UL"S3 IDS, i.e. He died for us in our stead.
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mankind, but, on the contrary, He in whom mankind was

created, who also took upon Himself the nature of a man,

is, as Stahl justly observes, exactly that which enables Him

to make a vicarious atonement ; or, as we should say, the

fact from which the representative relation between Him

and man proceeds, and on which the validity and effect of

His vicarious action are based. It is, on the other hand,

assuredly true, that in Christ a new humanity is established

instead of the former one, which was disturbed by sin ; but

this truth is put to an improper use if it is asserted in such

a way that the idea of the atonement is made void, and the

idea of vicarious representation is suppressed. The idea of

the atonement is made void when it is reduced to this, that

the new commencement of humanity constituted in Christ

cannot fully develope itself without being compelled to

struggle through all the extreme pangs which would be the

result of the old commencement being subject to the divine

wrath. For by Christ approving Himself to be the Holy

One amid all these ordained sufferings even unto death, we

obtain indeed a second Adam, but not an Atoner. But

Christ is in fact both. And the real state of the case is,

that He is not our Atoner because He is the second Adam,

but that He has become the second Adam by the completion

of the atonement, having not only offered Himself up for

our transgressions, but also having risen again for our justi

fication (1 Cor. xv. 47 ; and comp. Bom. v. 18, 19, with

Kom. iv. 25, John xii. 24, etc.). By the above-mentioned

transposition of the matter, the vicarious representation must

consistently fall to the ground. For the new commence

ment constituted in Christ is certainly in itself not of »

vicarious character, but has been planted by God among

mankind, and has grown within it, and out of it. But the

vicarious satisfaction was the cause on which its possibility

was made conditional. The Son of man could not found a

new humanity without at the same time bringing the history

of the former humanity to a conclusion ; and this He could

not do without atoning for the guilt of sin. He could not,

however, atone for the guilt of the sin of former humanity
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without coming forward in a vicarious character; but this

was impossible if He did not enter into humanity, and be

come like to it, and at the same time, as sinless and divine,

become and remain a different One as regards man. The

unity with man into which Christ entered, so far from ex

cluding the vicarious representation, is, on the contrary, the

fundamental hypothesis for it ; and the new commencement

of humanity in Christ, so far from excluding the vicarious

satisfaction made to God's righteousness, is, on the contrary,

its fundamental condition. The new creative life and rule

of Christ after the resurrection, rest upon His vicarious

action and suffering even unto death. The life which pro

ceeds from the second Adam is the negation of the death

which proceeded from the first Adam, without the idea of

vicarious representation being- applicable ; but the middle

term between man dead in his sins and man resuscitated in

and with Christ, and arisen in His power, is the vicarious

atonement of the Son of God and man, who was to be, and

intended to be, the second Adam.1

We have hitherto purposely abstained from speaking of

1 Banmgarten has also come forward as an opponent, in a certain

sense, of vicarious substitution (NacJitgesichte Sacharias, ii. 809) : " The

power of consummated sin is of course broken once for all by the

love and obedience of Jesus Christ, manifested even unto death ; but

this is not to be looked upon in the convenient and carnal sense which

makes the result a weakening of the wicked power itself, or an altered

position of its force as regards the world. This is the false, carnal idea

of vicarious representation, according to which Christ appeared outwardly

in our stead ; so that we had, as it were, only to remain quiescent and

gaze from afar, as if it was a question of something to be done which

was quite independent of us. Away with this pillow for moral cowardice

and sloth to rest on 1 The prince of darkness, after the death of Christ,

is the same in malice and power as he was previously ; and the tempting

power of sin, after the atonement made by the blood of Christ, is as

great as it was previously. But by means of the Spirit of Jesus Christ,

room is made on earth for us to attain, by a faithful union with Jesus'

death and resurrection, to the power of overcoming the evil one, just as

Jesus overcame him, and of opposing sin, ju3t as Jesus did even unto

blood." This passage depreciates the work of atonement, by not giving

due prominence, as regards the continuous power of sin and Satan, to

VOL. II. 3 F
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Sacrifice. The atonement of the New Testament is the key

to the sacrifices of the Old Testament, not the reverse. We

must first seek to understand by themselves New Testament

facts, and New Testament statements as to these facts, or we

shall incur the danger which Hofmann has not been for

tunate enough to avoid, of introducing into the New Testa

ment the interpretation which the sacrificial Thorah gives us

of itself, in accordance with the then existing stage of sote-

riological development, and which would prove for us an

insufficient and therefore misleading guide. If it is a mis

use of the progressive historical method to employ the pre-

pentecostal facts of the gospel history, and the statements

connected with them, in order to curtail the full purport of

the post - pentecostal apostolical developments, how much

greater is the misuse in the present case, looking at the in

comparably greater difference in the subjects, the right rela

tion of which we have now to determine 1 For the Old

Testament sacrifices were among the " weak and beggarly

elements" mentioned in Gal. iv. 9; and, as the Epistle to the

Hebrews shows, the need for salvation found in them no real

satisfaction. And up to the great prophecy of the self-

the blotting out of guilt accomplished by the atonement, and the judg

ment executed by it on the prince of this world, i.e. the snatching away

from him of the claim he had on man; and it might appear therefrom

that Baumgarten was generally opposed to the idea of vicarious repre

sentation. Nevertheless, although my ways and those of the above-

named divine have for so long a period been widely divided, I have not

been disappointed in the hope which I added to the passage of his

sermon given in my Commentary. In the second part of his Pro-

testantischen Wanting und Lehre, p. 32, he has decidedly pronounced

that " our Saviour Jesus took upon Himself, expiated, and atoned for

the sins of the world, by submitting to the punishment due to them

without abatement or mitigation ; for His death was the death of being

forsaken by God, the death without God (jcppk &iov, Heb. ii. 9, accord

ing to an ancient reading), the very death indeed which God had

threatened from the beginning." He also says that, in the passion of

Jesus, man " sees his sin, which is evident to him from the thousand

fold testimony of his conscience and of the divine law, given up to the

divine wrath and judgment, to the inexorable curse of, and to the

abandonment by God, without any restriction or abatement."
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sacrifice of Jehovah's Servant (Isa. liii.), to which perhaps

may be added Ps. xL, it remained but a dumb type. The

enigmatical obscurity of the shadow was not fully solved

until the historical fulfilment took place. We should therefore

apply the historical fulfilment to the obscurity of the shadow,

and not the shadowy type to the now revealed mystery.1

The giving of the law did not commence with the insti

tution of sacrificial worship; and therefore Jehovah says

through Jeremiah (ch. vii. 22), I did not give commandment

to your fathers, at the exodus from Egypt, ran r6w *Tarr7Jf,

but enjoined on them obedience. Sacrificial worship was not,

therefore, the first and main point. It was in existence, as

prescribed by custom, before the giving of the law ; and

when the latter purified and regulated it, while at the same

time limiting and rendering it more onerous, this procedure

was only a concession made to the need for sacrificial wor

ship as felt by man. The sacrificial rites were no real satis

faction of this need; and the Lawgiver well knew what

enlightened eyes were required to understand their typical

import, and how likely they were to degenerate into a mere

heartless opus operatum. The great danger of the sacrificial

cultus was this, that the delusion might be established, that

the gift per se compensated for sin,—a delusion which was

opposed in prophecy by such incisive utterances as that re

corded Mic. vi. 7 f. The sacrificial Thorah itself opposes

this notion', by making a strict separation between the atone

ment and the offering. Whatever is placed upon the altar

is not atoning in itself, but is acceptable to God only under

the supposition that it is the gift of a man who is atoned

for. In the vegetable sacrifices this atonement is not repre

sented—it is the presupposition of a well-pleased acceptance ;

but in animal sacrifices it is represented, and is indeed

1 "Let it be supposed," says Ebrard very justly in his Unters., " that

it might be strictly proved that the point of vicarious penal suffering

was entirely foreign to the sacrificial cultus, and that the sacrifices were

only compensatory ; even in this case the idea would not be shut out,

that the sacrifice of Christ might have had the quality of a vicarious

suffering of punishment."
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strictly separated from, and precedes, the offering up on the

altar. By means of the laying on of hands, he that is offer

ing appropriates the victim to the special end to which he

intends to apply it, and at the same time transfers to it the

substance of all that is within him. If it is an expiatory

offering, i.e. a sin or guilt-offering, he thus lays his sins upon

the victim, so that the latter bears them, and takes them

away from the offerer.1 This is accomplished (a) by the

blood, which makes atonement for the offerer, being placed

upon the altar, or in some way brought before God ; (£) by

the gift which is placed upon the altar being accepted by

God as well-pleasing to Him, on account of the atonement

which is made by the blood. Therefore the bringing in of

the blood which is caught, or the sprinkling of it on the

place of sacrifice, always precedes the sacrifice itself. For

the atonement is the basis of the sacrificial action, and the

latter is always the offering of a gift. According as the aim

at atonement, or at an overt expression of reverence for God,

prevailed in the sacrifice, the preponderance is given in it

either to the significance of the blood, or to the significance

of the gift on the altar, and the fire which consumed the

gift-

The chief error in the sacrificial theories both of Bahr

and Kurtz is, that they make the atonement the main idea

presiding over the whole act of sacrifice, and accordingly

look upon all animal offerings as being of the nature of

sin-offerings, and vegetable offerings as a dependent addi

tion to the former. This inclusion of all sacrifices in the

idea of atonement is foreign to the ancients, and is justly

rejected as erroneous and misleading by Thalhofer in his

1 In opposition to this, Hofmann, ii. 1. 156 : " The sense of the

laying on of hands is, that man intends to make use of his absolute

power for disposing of the life of the beast, and consequently devotes

the beast to the death with which he desires to make payment to God."

Whilst Hofmann derives from Lev. xvi. 16 the comprehensive conclu

sion that all placing of the blood upon the altar had as its aim the

atonement for the altar, in another passage of the same ritual (Lev.

xvi. 21) he allows no result at all of the laying on of hands.
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prize essay On the Unbloody Sacrifices of the Mosaical Cultus

(1848); also by Hengstenberg in his Vortrdge uber das Opfer

(Ev. KZ. 1852), by Hofmann in his Schriftbeweis, and by

Keil in his Abh. Uber die Opfer des A. B. (Luther. Zeitschr.

1856-57). On the other hand, however, all striving after

holiness which finds in sacrifice its overt expression, rests upon

the forgiveness of sins, which cannot take place without the

shedding of blood, and the blood is so far the central point

of the whole sacrificial ritual ; and the whole comprehension

of the sacrifice is comprised in the question, Why and in

what sense did blood, and consequently the violent shedding

forth of the life, constitute the Old Testament means of

atonement ?

In answering this question, the views of modern inquirers

diverge respectively as follows:—1. Bdhr.—According to his

fundamental principle, the sacrifice of a beast is the surrender

of the life of the beast with its blood to God, as a type of

the surrender of the sinful soul of man himself to God, with

the aim of attaining life from and in God : it typifies, there

fore, the circumstance of man's self-sacrifice, which begins

in repentance, and by means of justification is perfected in

sanctification. 2. Kurtz.—The animal and its sinless life

stand instead of man : instead of him it suffers the punish

ment of death, and makes atonement for him with its blood

poured out in death, thus making void the guilt imputed to

it. This is the so-called juridical view, because it looks

upon the slaying of the beast as an act of punishment, and

upon that which the beast effects by suffering for man as a

satisfactio vicaria. 3. V. Hofmann.—The sacrifice of the

beast is a payment to or reckoning with God, which makes

compensation for sin, for the accomplishment of which God

has empowered man to employ the life of the beast. And

He has given him this power, inasmuch as He Himself has

slain beasts in order to cover the sinful nakedness of man.

This view has the peculiarity about it of doing away with

any substitutive connection between sacrificer and sacrifice,

and of looking upon the sacrifice as a means of atonement

suggested to man, by which it is intended he should recog
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nise that God will not forgive sin as a matter of coarse,

without anything being done as a compensation for it.

4. Keil.—The slaying of the beast is not satisfactory per

se, although the sinner may of course recognise what lie

would have merited if God had dealt with him according

to His divine justice. The atonement does not consist in the

slaying of the beast laden with the sins of the sacrificer, bat

in the presentation of the blood upon the altar, which pre

sentation typifies the acceptance of the sacrificer into a par

ticipation of God's mercy. This surrender to Jehovah, the

Holy One, is a death which in this way becomes life. The

burning on the altar typifies the effect of the mercy, which

consumes that which is sinful, and transforms the sinner.

In glancing over these four opinions, of which we have

given but a mere sketch, it cannot be denied that the so-

called juridical view put forward by Kurtz is not only the

most siinple~and intelligible, but also the idea which harmo

nizes best with the New Testament antitype. Bahr's sym-

bolical view has fallen into the background, because it makes

the animal sacrificed nothing but the shadow accompanying

man's personal action : man attains—this is what the sacrifice

typifies—to mercy and life from God by mortifying himself.

Moreover,, the expressions, " to die to one's self," or " to

give one's self up to God by death," convey an idea which

is foreign to the Old Testament ; and it remains unexplained

why the slaying of the victim, which in this interpretation

of the sacrificial ritual is so deeply significant, as 13a.hr him

self allows, and brings forward against the juridical view,

seems to be of such subordinate importance ; also why the

beast is slaughtered away from the altar, and not on it; and

why the victim was not necessarily killed by its owner (at

least according to the traditionally recorded practice), but

by any one else who pleased to do so.1 And even Keil's

symbolically vicarious view is inferior to that of Kurtz,

1 Bahr's sacrificial theory is nevertheless, in its main idea, identical

with the Jewish view which has prevailed since the middle ages—its

practical conclusion that fasting (self-mortification) was the true pw

piatory altar, b>dd mS3 rUTD mjffVl.
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because it is generally a irpSnov ■ty-evh'o*; of these sacrificial

theories that the life and flesh of the victim are a symbol of

man ; the blood is a means of atonement as a third term

between God and man ; and the sacrifice as a gift is no more

the symbol of man, than the gold, frankincense, and myrrh

which were offered to the Saviour were a symbol of the

Magi, or than a hymn of praise which is dedicated to God

is a symbol of him who dedicates it. Even the prayer is,

indeed, no symbol of the man himself ; but, as if severed

from the person of the man, it appears—as nisan, according

to its right origin, proves—as something mediatorial and

intercessory between him and God. The sacrifice, when

offered up with the right feeling, has the self-surrender of

man as its background, and his prayer as its accompaniment

(Job xlii. 8; 1 Sam. vii. 9; 1 Chron. xxi. 26; 2 Chron. xxix.

26-30) ; but neither self-surrender nor prayer is thereby

symbolized. The sacrificial gift is something different from

him that offers it ; it is what it is, and does not signify what

it is not.

But all three opinions which oppose that of Kurtz have

this against them, that they mistake the nature of the atone

ment expressed in the sacrifice. The verb "1S3, according

to its proper origin, signifies to cover. The atonement is a

covering, as is shown by the name given to the covering of

the ark, 1*133, with which in early times the idea of (Wf

ptov was combined. To atone is to cover, but not in the

sense adopted and consistently carried out by Hofmann, in

which we speak of the " covering," that is, " the payment,"

of a debt. This metaphor is entirely foreign to the Hebrew

language. It is true that IBS signifies the Xvrpov; but whilst

in our linguistic usage it is the requisite sum which is covered,

in the Hebrew idiom it is he who pays, or he for whom the

amount is paid, who is covered by the payment. Thus the

ideas of "133, Xvrpov, and D,*,33, (Xcur/to?, are connected ; and

on this point we must remark that the Thorah, from the

first sacrifice to the last, discovers nothing whatever of any

intention with regard to the animal's skin, and also that 123

is nowhere placed in relation to the sacrifice : so that mak
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ing the idea of payment the centre-point of the sacrifice, as

being of an atoning nature, is a fundamental idea which is

foreign to the law.1 The verb is? signifies to cover, and

the closest construction is that with i>j?, of the sin and im

purity, or of him laden therewith. But that which covers

the sin or impurity, or him that is laden with them, cannot

be (a point which may be urged against Bahr and Keil)

a symbol of man : it must supply his place actually (as a

representative in a juristic sense), and not in a merely sym

bolical way (as a substitute). And from whom is it that

sin and that which is sinful, impurity and that which is

impure, are covered? The answer is, From God the Holy

One, to whom sin and impurity are an intolerable spectacle;

or, which amounts to the same thing, from God's wrath,

which is kindled against all that is sinful and impure, and

consumes it. The atonement, i^t\aa/io<;, is the removal of

the 0/37?; (Jes. Sir. xvi. 11). When the people, after the

punishment of the 250 rebels, murmured against Moses and

Aaron, and Jehovah intended to destroy those who took the

part of the rebels, then spake Moses to Aaron (Num. svL

46) : " Take a censer, and put fire therein from off the altar,

and put on incense, and go quickly to the congregation, and

make an atonement for them : for there is wrath gone

out from the Lord ; the plague is begun." The >TiS3 here

evidently intervenes between the wrath and the sin. And

although it may be said that murder could only be atoned

for by the death of the murderer (Num. xxxv. 33), or that

Phinehas by his relentless zeal atoned for> that is, covered

Israel (Num. xxv. 13), yet in both cases it is God's wrath

excited by sin which is propitiated, that is, appeased. Thus

in the sacrifice sinful man is atoned for, that is, covered,

by the blood which intervenes as a third element between

man and God, and is brought to the place of God's presence.

It appears for man ; and since it appears for man, whose sin,

although perhaps according to God's ordinance of mercy it a

1 Hofmann goes entirely against the linguistic usage in saying (ii- 1-

197) that 1JQ Tea and h1a/*i "hvrpot drri are synoDymous phrases. The

TAX does not anywhere translate the former by the latter.
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a peccatum veniale, is nevertheless as sin liable to death,

the fact cannot be evaded that it appears vicariously for

man.1

It is thus taught in the Thorah (Lev. xvii. 11) ; for we

there read that the blood of the beast atones for the soul of

the offerer (t/'si'^V), by virtue of the life contained in it

(C!S33).2 Evidently, therefore, the life of the beast stands in

the place of the soul of the man, by the life which is shed

out in the blood (D"nn Dl) covering from an angry God the

soul of man, which was worthy of death. The vicarious re

presentation is certainly an incongruous one, for man and

beast are infinitely different; and therefore Jehovah says,

vnro, I have given you the blood of the beast as a means

of atonement. Given? Yes, given surely with a view to

1 This is also the prevailing opinion of the ancient Synagogue, as

Einhorn acknowledges (Princip. des Mosaismus, p. 195), although his

rationalistic work aims at its refutation. There is a fact which goes to

prove that the ancient Synagogue looked upon the offering of blood in

the light of a transfer of guilt, and of a vicarious satisfaction : this is,

that among the European Jews the sacrifice of a cock is still customary

(mS3^ ^U3"in). See, on this point, Briick (llabbinische Ceremonial-Ge-

brauche, 1837, p. 25 ff.). And that the idea of vicarious representation

is blended in the linguistic conception with m33, is shown by the very

usual phrase imS3 WI1 (e.g. Ncgaim Pen. ii. ; Jebamolh 70a, etc.), " I

will be his atonement," i.e. Let all the evil which would have come upon

him, come upon me in his stead. Even now a son, when speaking of a

recently deceased father, is wont to say, USC'D mB3 'J'nn, " I will be

the atonement of his departure," i.e. May that come upon me which, in

the other world, is awarded to him as the sufferings of purification (vid.

Kidduschin 31ft ; Tur Joreh Deah, § 240). Aruch (under ~o) explains

exactly : Wil, I will supply his place, and suffer in his stead.

This combination of the two ideas — of atonement and of vicarious

representation — is also evident from the fact that, according to the

Mishna (Maccoth 116), the unintentional man-s!ayer, whose Bentence

was pronounced, need not fly to a city of refuge if the high priest died

immediately afterwards, and that, according to the Gemara, the reason

was, that the death of the high priest, and not the exile of the fugitive,

constituted the atonement (mS2DT KID JH3 TWO).

2 Hofmann, ii. 1. 151, is of opinion that the translation " through

the life " is incorrect ; but the rendering which he substitutes, " as the

life in its nature," is impossible as regards syntax : the word united with

the so-called Beth essentia cannot have the article.
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that life-blood of love, not of beasts, but of man, ay, of God

made man, which in the fulness of time was to cover nien,

and to make them the beloved ones of God, but to God was

eternally present. The Thorah is, however, dumb as to this

mystery of the sacrifice, although it seems to have a fore

boding of it. After the people, by their calf-worship, bad

brought upon themselves the judgment of destruction, Moses

says (Ex. xxxii. 30) : " And now I will go up unto Jehovah ;

peraclventure I shall make an atonement for your sin." In

this case it is not a beast, and neither Aaron nor an Aaronite

priest, but it is Moses who undertakes the 'TJS?. And how

does he attempt it? He offers to the angry Jehovah to hare

his name blotted out of the book of life. The salisfactio

vicaria, or, as it may also be called, the poena vicaria, is not

therefore something foreign to the Thorah ; but yet the slay

ing of the beast had, as Kurtz assumes, the character of a

penal execution. The sacrifice of the beast does not repre

sent in a type the event on Golgotha, because the sacrificial

institution is an institution of mercy, in which it is mercy

which pardons, and not justice which punishes. Just as the

altar sacrament of the New Testament presupposes the event

on Golgotha, but does not repeat it, so the latter is the mys

terious background from which the divine permission for

animal sacrifice proceeded, although the sacrifice does not

in the intention of the ritual portray the event on Golgotha.

The slaying of the victim is therefore called EnB>, and never

rvon, just as (a point which may be urged against Keil) the

consuming in the fire on the altar is always called "I'tpi??, and

never TIB'. The slaying is only the means for obtaining the

blood of atonement, and for making the beast an offering

on the altar ; and the consuming the gift in the fire is only

the means for its surrender to God, and for its acceptance by

God. The gift does not atone : it is the blood, and indeed

not merely the blood which is shed, but that which is placed

upon the altar (Lev. xvii. 11, natBn*i>J>), which is the tempo

rary typical representative of the blood of Jesus' self-sacri

fice, and brings about the m&3, i-e. covers the offerer so far

as he is the object of the divine wrath, so that his gift, as
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the gift of one atoned for, can be accepted by God as well-

pleasing to Him.1

In the course of our commentary on the Epistle to the

Hebrews we often had occasion to show how the various

acts of the sacrificial ritual vary from the facts of the anti

type, both as regards locality and consecutive order. Thus,

for instance, the presentation of the blood in the holiest of

holies, which in the ritual of the day of atonement, and in

harmony with the general ritual, took place between the

slaying and offering on the altar ; but in the heavenly and

final act these points differ from the earthly. For the slay

ing and the offering on the altar are coincident—because, by

the Lord giving Himself up to death, He also offered Him

self—and the locality of the two coincident acts is one, the

cross-altar of Golgotha; whilst in the sacrificial ritual the

place of slaying and the altar were far apart. We have,

besides, shown, as opportunity offered, that in the death of

the Lord all the different acts of the sacrificial ritual found

their antitype : the burning of the body of the sin-offering

without the camp, and also the shedding of its blood in the

slaying, the sprinkling of its blood, and the presentation of

its fat upon the altar. It has been also remarked that the

sacrifice of Christ is the fulfilment of all sacrifices of blood ;

1 There is, however, a sacrificial ritual (Deut. xxi. 1-9) in which the

slaying is more noticed than the blood. The blood of a murdered man

cannot be expiated except XttMt D13 (Num. xxxv. 83). This is, how

ever, impossible if the person of the murderer is unknown ; and there

fore that which the murderer should have suffered is done to the beast.

But it is not the murderer who is thus atoned for; for the latter, if

detected, would still be destroyed : it is the community which is atoned

for by slaying a beast as their representative, and calling upon Jehovah

to allow this to be effectual as the expiation for the undiscovered blood-

guiltiness which lay upon all. The young, and as yet unused heifer,

which is slain by cutting off the neck, represents the blood-stained

community, and not the murderer. The idea of vicarious representation

is therefore evident here. In the sacrifice the vicarious representation

depended on the blood, and the slaying had nothing to do with it ; but

here it is made to depend on the slaying itself, which is here called rt3,lj;,

and not either nuTtE* °r nrP3I ; and it must be specially noticed that no

mention is made of the flowing blood of the beast.
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and it is therefore a one-sided view if we look at it in the

light of a sacrifice of one kind only, to the exclusion of

all others. The fundamental idea of the sin-offering is

expiatio, or atonement ; of the trespass-offering, mulcta, or

indemnification ; of the burnt-offering, oblatio, or adoration ;

of the peace-offering, conciliatio, or bringing into fellowship ;

—all these fundamental ideas, and not merely that of the

making good of our sins in so far as they are a profanation

and defrauding of the Holy One (Isa. liii. 10, " si obtulisset

anima ejus mulctam"), are combined in the one all-embrac

ing antitype. And the sacrifice of Christ is also an antitype

of the covenant offering (Ex. xxiv.), by which Israel, being

once for all sprinkled with the atoning blood, was dedicated

to be God's covenant people, and to a performance of divine

worship well-pleasing to Him. It was also the antitype of

the installation sacrifice (Lev. viii.) ; for His blood which

washed us from our sins has also dedicated us as priests to

God His Father (Rev. i. 5 f.). Pre-eminently, too, is it the

antitype of the passover, for His blood is our protection from

perdition, and our redemption from bondage. We also have

a Paschal Lamb, which is given to us to partake of, xdi yap

TO izaxr-ya rifiwv virep rj/j.aiv eTvdr) Xpiaroi (1 Cor. V. 7).

The antitypical sacrifice is therefore not to be measured

by the prefigurative sacrifices : it goes far beyond them, and

is indeed their eternal cause, and the actually fulfilled aim of

all of them. The death of the victim is, in the intention of

the ritual, not of an atoning character : the victim, in being

put to death, is not, in the intention of the ritual, of a pre

figurative character ; for the owner of the victim, or some one

else, would thus kill Christ in the figure, which is inconsistent.

The slaying is only the means for obtaining the blood, and

for performing the sacrifice ; and it is therefore called slaying,

and not putting to death. The blood only of the victim is of

an atoning and prefigurative character : it is atoning in virtue

of its antitype, and not of the death inflicted on the victim,

and points forwards to the blood of Christ which was one day

to be shed, just as the sacramental cup points backwards to

the blood of Christ which has been shed. The slaying of
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the victim has therefore not at all the character of a penal

death ; but it is equally wrong, either from the event on

Golgotha to press upon the slaying in the sacrificial cultus

the character of penal death, or from the slaying in the

sacrificial cultus to deny to the event on Golgotha the cha

racter of penal suffering, and of the execution of a sentence,

or, as Paul does not hesitate to say, of the tcardpa. The

whole of the sacrificial cultus, so far as it was adopted into

the divine service of the people through whom salvation was

to be brought about, depends, indeed, upon the eternal

hypothesis of Christ's sacrifice of Himself, and is not in the

most exact parallel a type of this New Testament fact ; but,

as the chief element of the divine service of Israel dedicated

on Mount Sinai by the blood of a sacrificed beast, it may be

compared to the divine service of Christianity founded on

Golgotha by the blood of Christ. But as the divine service

of the latter is imbued with after-ideas founded on the event

on Golgotha and its heavenly results, so the divine service of

Israel was pervaded by types founded on this future model ;

and the New Testament Scriptures are fully justified in

looking upon the sacrificial law as the hieroglyphical re

presentation of the New Testament, and when deciphering

it, in going beyond the intention of the ritual, which had its

ultimate cause far removed from itself. We must make a

proper distinction between the then existing intention of the .

sacrificial law, and the sense which was a type of the future.

The bond of union between the two is the blood, which both

in the type and antitype is vicarious in its character. In the

shadow the blood exclusively constituted the atonement, but

in the antitype it was not exclusively Christ's blood : it was

also Christ's sacrifice of Himself as 7rpo<r<popa tov o-aytaro?

(Heb. x. 10 ; Eph. v. 2), and consequently in the totality of

all its points, indeed the whole life, sufferings, and death of

Christ ; and this our atonement is at the same time our

sanctification, and the two together our perfecting.

In the preceding remarks, I believe that I have shown, as

far as I could in the space at my disposal, that the oblitera

tion of the ideas of penal suffering and vicarious representa
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tion leads to a view of the work of atonement which runs

counter to the New Testament Scriptures ; also that this

view is opposed by the Old Testament sacrifice, if rightly

understood ; for so far as the latter is atoning, it also asserts

itself to be vicarious. Also, that the penal suffering is in the

latter not represented ritually, the atonement being made

conditional on the blood alone, not on the violent death ; bnt

that the atonement of blood, understood typically, as it is

intended to be understood, and is in fact so deciphered by

Isaiah in his prophecy, ch. liii., also points to a vicarious

satisfaction to be made to the penal justice of God. With

regard to this point, we have not omitted to show that the

idea of atonement has the narrower idea of penal compensa

tion as its inalienable characteristic, but that it is by no

means exhausted in the latter ; also that that which was

done and suffered actively and passively by Christ does not

stand, in respect to that which we had to do and must have

suffered, in the relation of an external well-balanced payment,

although it does stand in the relation of a well-to-be-un

derstood essential equivalent. And that, finally, the love of

the Father to fallen man is the Alpha and Omega of the

work of atonement, by which also penal suffering, judgment,

and curse are overruled among them. That, however, on

which we insist remains this, that the severity even unto

death of the divine justice, which severity is evident amid

the work of atonement, is not to be frittered away in the

idea of the divine love which in this work of atonement

mediates with the divine justice, and only in this way obtains

the mastery. Although I do not fail to recognise how many

beneficial results may and will flow from Hofmann's new

work on the Scripture doctrine of sacrifice and atonement,

yet I cannot say any more than all those have said who have

taken upon themselves to speak1 on this matter, which touches

the innermost sanctuary of the faith, viz. that they cannot

recognise that any true progress has been made in the re

conciliation of God's love with God's justice by setting aside

1 Seibert also included, in his work Schleiermacher's Lehre von dff

Versohnung (1855), written without reference to v. Hofuann.
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the vicarious substitution or the penal and judicial suffer

ings. The ecclesiastical, and especially the Lutheran per

ception of faith, will never cease to protest against this

abrogation ; and my good friend and colleague, especially if

he takes into consideration the exceeding difficulty in under

standing and ease in misunderstanding his doctrine of the

atonement, cannot but acknowledge still more readily than

before the justice of this protest, and the simple view of

Scripture truth and childlike faith on which it depends.



FIRST APPENDIX.

THE RITUAL OF THE DAY OF ATONEMENT.

[From Haimuni's Hajad hachazaka.']

First Section.

Halacha (precept of the law) 1. On the day of the fast1

the morning and evening sacrifice is offered just as on any

other day, and also the oblation * of the day,—a bull, a ram,

and seven lambs, all of them burnt-offerings, and a he-goat

as a sin-offering, the blood of which was sprinkled in the

outer place (of the sanctuary), the flesh being eaten in the

evening.

But in addition to these (regular) sacrifices, there were

also offered a young bull as a sin-offering, which was con

sumed, and a ram as a burnt-offering, both of which the

high priest had to provide out of his own means. But the

ram, which was provided out of the public means, and is

described in the Parasha Acliare moth, is that which is

reckoned in Numbers9 among the sacrifices of the feast, and

is called the ram of the people. Lastly, two he-goats were

1 Briefly for D*lB3n Dfa Di'.

2 " Oblation " or " feast-offering " is throughout the translation of

f)D1D: the sacrifices are intended which were added to the obligatory

daily sacrifices, and expressed the special character of the holy day. It

is sometimes trauslated " supplementary sacrifices," which perhaps cor

responds better with the word, but suggests the incorrect idea that these

sacrifices were only an addition to the special sacrifices of the holy day.

3 Fid. the Comment. Lechem Mishneh on this passage.
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provided by the public means ; one of which was offered as

a sin-offering, and consumed by fire, and the other was to be

driven away as the scapegoat.

The whole number of the sacrificial victims for this day

was therefore fifteen : two daily sacrifices, one bull, two

rams, and seven lambs, all burnt-offerings: in addition to

these, two goats as sin-offerings, one of which was eaten in

the evening, the blood being sprinkled without ; the other,

the blood of which was sprinkled within, was burnt : lastly,

the high priest's bull as a sin-offering, which was burnt.

Halacha 2. The service as regards all the fifteen victims

on this day was performed by the high priest alone, either

by him who was anointed with the anointing oil,1 or by him

who was {merely) distinguished for the occasion by wearing

the official garments* And if it was a Sabbath, no one but

the high priest offered the Sabbath oblation. Likewise, in

respect of the other ministries of this day—such as the daily

fumigation and cleaning of the lamps—all was done by the

high priest, who was a married man, as it is written (Lev.

xvi. 6), " And he shall make an atonement for himself and

for his house," that is, for his wife.

Halacha 3. Seven days before the day of atonement, the

high priest is removed from his own house to his chamber in

the sanctuary : this is handed down from Moses our teacher.

He must also for these seven days keep away from his wife ;

for it might happen unto her according to the custom of

women, and he might then become unclean and unfit for the

divine service for seven days. A deputy high priest is also

to be previously appointed ; so that, in case any legal hin

drance set the high priest aside from the ministry, the other

might act in his stead. Should any hindrance prevent the

high priest from ministering before the daily morning sacri

fice, or even after he had offered his own sacrifice, he that

officiates in his place needs no special consecration ; but his

ministerial action supplies the consecration, and he begins

with that act of the service at which the other left off.

1 At the time of the first temple.

* At the time of the second temple.

VOL. II. 2 O
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When the day of atonement is over, the first returns to his

ministry, and the second leaves it.1 All the precepts of the

law regarding the high priest apply to him, but he does not

perform the ministry of the high priest for him, although in

case of necessity it is valid ; and if the first high priest is

removed by death, the second is instituted in his place.

Halacha 4. During these seven days he is sprinkled with

the ashes of a heifer,—on the third day after his separation,

and on the seventh, that is, on the day of preparation for

the feast of atonement ; for he might unwittingly have made

himself unclean. If either of these days falls upon a Sab

bath, the sprinkling is omitted.

Halacha 5. During these seven days he is to exercise

himself in all the performances of the service : he sprinkles

the blood, takes care of the fumigation, cleanses the lamps,

and brings the pieces of the daily sacrifice to the altar-fire,

so that he may be accustomed to the service on the day of

atonement. He has associated with him elders of the high

court, who read to him, and instruct him in the ritual and

ordinances of worship of the day, and address him : " My

lord ! high priest ! Read thou with thy mouth ; perhaps thou

hast forgotten or never learnt this point." And on the day

of preparation for the day of atonement, early in the morn

ing, he is made to take his stand in the eastern gates ; and

bulls, rams, and lambs were led by in front of him, so that

he might become experienced and versed in the service.

Halacha 6. During the whole of the seven days meat

and drink were not withheld from him ; but after nightfall,

on the day of preparation for the day of atonement, he was

not permitted to eat much, because food tends to make one

drowsy ; and he was not allowed to sleep, lest any impurity

might affect him. Of course he was not allowed to eat things

which might cause pollution, such as eggs, warm milk, etc.

Ilalaclia 7. In the days of the second temple a free-

thinking spirit flourished in Israel ; and the Sadducees arose

—may they soon disappear !—who do not believe oral teach

ing. They said that, on the day of atonement, the incense

1 "\2\S- Some editions read which affords no suitable sense.
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was to be lighted in the temple outside the veil, and that

when the smoke ascended therefrom it was to be carried

inside into the holiest of holies. The reason for this is, that

they explain the words of Scripture (Lev. xvi. 2, " For

I will appear in the cloud on the mercy-seat") as referring

to the clouds proceeding from the incense.1 But sages have

learnt by tradition that the frankincense was first lighted

in the holy of holies facing the ark, as it is written (Lev.

xvi. 13), " And he shall put the incense upon the fire before

Jehovah." Now, because in the second temple they enter

tained the apprehension that the then existing high priest

might incline to the free-thinking party, they therefore, on

the preparation day for the day of atonement, conjured him,

saying : " My lord ! high priest ! We are delegates of the

high court, but thou art delegate both for us and the high

court ; we conjure thee by Him who causes His name to rest

upon this house, we conjure thee to make no change in any

thing that we have said to thee." Thereupon he goes away

and weeps because they had suspected him of free-thinking,

and they go away and weep because they had entertained a

suspicion against a person whose conduct was unknown to them;

for perhaps he had nothing of the kind in his thoughts.

Halacha 8. The whole night before the day of atonement

the priest sits and gives didactic expositions, that is, if he be

a sage; if he be only a disciple, doctrinal expositions are

addressed to him. If he be practised in reading, he reads

out ; if not, some one reads out to him, lest he should fall

asleep. And what is it that is read from ? From the holy

Scriptures. If he is disposed to fall into a slumber, the

Levitical youths suddenly touch him with the middle finger,3

and say to him, " My lord ! high priest ! Stand up, and

refresh thyself a little by walking on the floor, lest thou

sleepest." And thus employment was found for him until

the hour for slaying the victims drew near; but they did

not slay them until they were certainly convinced that morn

ing twilight had broken, lest they should slay them by night.

1 Vid. Griitz, Gesch. der Juden. iii. 515 ; and vid. above, on ch. ir. 5.

1 Vitbt which is the reading in the Talmud ; another reading is WIN'
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Second Section.

Halaclia 1. All sacrificial actions, as regards both the

daily offerings and also the oblations, are performed by the

high priest on the same clay, clothed in the golden robes.

The ritual peculiar to the day is, however, performed in the

white robes. The service peculiar to the day consists in the

dealings with the bull of the high priest and the two goats,

one of which was to be the scapegoat, and in the fumigation

with frankincense in the holy of holies ; and all these matters

were performed in the white clothing.

Halaclia 2. As often as he changes his clothes, taking

some off and putting others on, he must bathe himself; for

it is written (Lev. xvi. 23, 24), " He shall put off the linen

garments . . . and he shall wash his flesh with water in the

holy place, and put on his garments."

The priest is to undergo five baths and ten washings of

consecration on the same day. And how does this take place?

Firstly, he takes off his ordinary clothes which he had on,

and then, having bathed himself, stands up and dries him

self ; he then puts on the golden robes, and having con

secrated his hands and feet, slays the daily sacrifice, performs

the daily morning fumigation, cleanses the lamps, brings the

pieces of the daily sacrifice to the fire on the altar, together

with the ineat-offering and the drink-offering, and offers the

bull and the seven lambs for the feast-offering of the day.

After this he consecrates his hands and his feet, puts off the

golden robes, and having bathed, stands up and dries him

self ; he then puts on the white robes, consecrates his hands

and feet, and performs the service of the day—the collective

confession of sins, the drawing lots, the sprinkling of the

blood of the sacrifice in the inner places, and the fumigating

with frankincense in the holy of holies. He then gives up

the goat to him who is to lead it away to Azazel,1 and sever

ing the sacrificial portions from the bull and goat which

were to be burnt, delivers up the rest of them to be con-

1 It is acknowledged that tradition takes bl**TJ7 to be the name of the

place to which the goat was driven away.
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sumed. After this he consecrates his hands and his feet,

and takes off the white rohes ; and after bathing, he stands

up and dries himself, and puts on the golden robes. He

next consecrates his hands and feet, and offers the atone

ment-goat, which formed a part of the oblation of the day,

his own ram and the ram of the people, which are burnt-

offerings ; and placing on the altar-fire the sacrificial portions

of the bull and goat which were to be burnt, he offers the

daily evening sacrifice. After that he consecrates his hands

and feet, and takes off the golden robes ; and after bathing,

he stands up and dries himself, and puts on the white robes.

He consecrates his hands and feet, and entering the holiest

of holies, takes therefrom the spoon and the censer. Next

he consecrates his hands and feet, and takes off the white

robes; and after bathing, he stands up and dries himself,

and puts on the golden robes : he consecrates his hands and

feet, and performs the daily evening fumigation ; and after

seeing to the care of the evening lights, consecrates his hands

and feet ; then, taking off the golden robes, he puts on his

ordinary clothes, and goes out.

Halacha 3. These baths and consecrating washings were

all performed in the sanctuary; for it is written, "And he

shall wash his flesh with water in the holy place." The first

bathing was an exception to this rule, and might be per

formed in any ordinary place, inasmuch as its aim was only

to increase his attention ; so that if he recollected any former

impurity which still clung to him, he might in his thoughts

give to this bathing the special purpose of cleansing himself

from it.1 If a priest omitted the bathing on the occasion of

the change of clothing, or the consecrating washing between

the various clothings and acts of service, his ministry is

nevertheless legally valid.

Halacha 4. If the high priest was old or sickly, some red-

hot iron plates were prepared on the day of preparation,

which on the morrow were thrown into the water to take

away the cold (as in the sanctuary none of the rabbinical

1 Fundamentally different from Raschi's view of the passage in the

Talmud on the point (Joma 30a).
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prohibitions from work held good), or some hot water was

mingled with the water of the bath of purification until the

cold was taken from it.

Halacha 5. On any other day the high priest performed

the consecrating washing of his hands and feet in the same

basin as the other priests; but on this day, in conformity

with his dignity, he washes them in a golden cup.1 On any

other day the priests ascend on the eastern edge, and descend

on the western edge, of the altar-stage ; but on this day they

go along in the middle, before the priest, both in ascending

and descending, for his glorification. On any other day, he

to whom the censer was entrusted shovelled up the glowing

embers with a silver pan, and then poured them into a

golden pan ; but on this day the high priest shovelled them

up with a golden pan (snri'B' nnriD), and went with them into

the temple : this was done so as not to fatigue him with an

accumulation of acts of service. In the same way, the pan

used every day held four kab, but that employed on this day

held only three kab ; and on every other day it was heavy,

bat to-day it was light ; on every other day the handle of it

was short, but to-day long, in order to make it lighter for the

high priest, lest he might be wearied. On every other day

there were three layers of fire placed on the altar, but to-day

there were four, in order to adorn and crown the altar.

Halacha 6. In the Thorah it says (Lev. xvi. 17), "And

he makes atonement for himself, and for his household, and

for all the congregation of Israel." By this—thus have

they learnt from tradition—oral confession of sins is to be

understood; thou learnest accordingly from this, that on

this day he makes three confessions of sins. First one for

his own person, a second for his own person in connection

with the rest of the priests ; both are made over the bull of

the atonement which is for him. And the third confession of

sin for the whole of Israel is made over the goat which is to

be driven away. He utters the name (of God) three times

in each of these confessions.

What, then, is the tenor of his words ? " O Jehovah !

1 piVpi the Greek x.iufos (not xtiSiot).
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I have sinned, have failed in my duty, and committed wicked

ness before Thee. O Jehovah ! Be propitiated for the sins,

failings, and wickedness whereby I and my house have sinned,

failed in duties, and committed wickedness before Thee ; as

it is written (Lev. xvi. 30), ' For on that day he shall make

an atonement for you to cleanse you, that ye may be clean

from all your sins before Jehovah.' " Consequently he uttered

three times the name of God, and the same in the other two

confessions ; and when he casts the lot for the atoning goat,

he says, " A sin-offering to Jehovah." Thus on this day he

utters the name of God ten times, and utters it every time

as it is written, that is, the full name of God. In earlier

times he raised his voice at the name of God ; but an abuse

of this practice crept in, and he spake it in a subdued voice,

and allowed it to die away into a kind of singing, so that

it was not audible even to his fellow-priests.

Halacha 7. All, both priests and people, who stood in

the fore-court, so soon as they heard the full name of God

proceed from the high priest in holiness and purity, knelt

down, and, casting themselves prostrate on their faces, called

out, " Praised be the name of the glory of His kingdom for

all eternity!" for it is written (Deut. xxxii. 3), "Because I

utter the name of the Lord, ascribe ye honour to our God."

In all three confessions he endeavoured to finish speaking

the name of God simultaneously with the words of praise,

and then he spake to them, " Be ye purified." The whole

day is valid according to the law for the confession of sins

for the day of atonement, and also for the confession of sins

over the bulls which were to be burnt.1

Third Section.

Halacha 1. On one of the two lots was written, u For

Jehovah ; " and on the other, u For Azazel." It was per

missible to use any material for them, either wood, stone, or

metal. It was not, however, allowed for one to be large and

the other small, one of silver and another of gold ; but they

1 Vid. Megilla 20t.
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must be both alike : they used to be of wood, and in the

second temple they were made of gold. The two lots were

to be thrown into one and the same vessel, in which there

was room for both hands ; yet so that the two hands were

pressed together, so that he could not choose one of the two

lots. This vessel possessed no sacred attribute ; it was made

of wood, and was called 'a^p.1

Ilalacha 2. Where is the lot cast f On the eastern side

of the fore-court, on the north of the altar, the urn was put

down, and the two goats were placed by it, with their faces

turned to the west, and their backs to the east. The high

priest now approaches, having the consecrating priest on his

right, and the chief of the ministering priestly family on his

left ; and the two goats stand before his face, the one on his

right, the other on his left.

Ilalacha 3. He now dips his hands hastily into the urn,

and draws out the lots, one in each hand, in the name of the

two goats, and then opens his hands. If that for Jehovah

has been brought out in the right hand, the consecrating

priest says: "My lord I high priest! Elevate thy right

hand ! " If, however, it is brought out in the left hand, the

chief of the ministering priestly family says to him : " My

lord! high priest! Elevate thy left hand!" He now

places the two lots on the goats, that in his right hand on

the goat on his right, and that in his left hand on the goat

on his left; nevertheless, if he does not lay the lots upon

them, the whole matter is not prejudiced, only he has not so

fully completed the prescribed action. For the laying on

is a command which is not a necessary condition ; but the

drawing of the lots is, on the contrary, a necessary condi

tion, although it is not an act of divine service. Therefore

this laying on is valid, if done by one not a priest ; but the

drawing the lots out of the urn would be invalid if thus

performed.

Halacha 4. And he ties a scarlet stripe, two selas in

weight, on the head of the goat which is to be driven away,

and places it opposite to the door at which it is to go out;

1 Representing the Greek word *«Xs-<f or *«/ixii (pitcher, urn, box).
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but on the goat which is to be slain (he binds a stripe) round

its neck, and then slays the " bull of atonement which is for

him," and (after that) the goat on which the lot has fallen

" for Jehovah."

Halacha 5. And he brings their blood into the temple,

and from the blood of the two he makes forty-three sprink

lings ; the blood of the bull he sprinkles eight times in the

holiest of holies, between the poles of the ark, within a

hand's-breadth of the mercy-seat. For it is written, " He

shall sprinkle it before the mercy-seat," etc. : he sprinkles

it, therefore, once above, and seven times beneath. They

have learned by tradition that in the Scripture term " seven

times" the first sprinkling was not to be included; and

therefore he reckons, "once and one, once and two, once

and three, once and four, once and five, once and six, once

and seven."

And why does he reckon thus ? Lest by error the first

sprinkling should be reckoned among the seven. Then he

sprinkles the blood of the goat between the poles of the ark,

once above, and seven times below, and reckons in the same

way as with the blood of the bull. Next he sprinkles the

blood of the bull eight times in the temple on the veil, once

above, and seven times below : for it is written with regard s

to the blood of the bull,1 " On the mercy-seat, and before

the mercy-seat;" and he reckons in the same way as he did

inside. Then he sprinkles again the blood of the goat eight

times on the veil, once above, and seven times below : for it

is said with regard to the blood of the goat, " He shall do

with its blood as he did with the blood of the bull ; " and

he reckons in the same way as he did within. In all these

sprinklings he endeavours not to sprinkle above or below,

but does it like one who is in the act of scourging. Next

he mixes the two bloods, the blood of the bull and the blood

of the goat, and sprinkles it four times on the four horns of

the golden altar in the temple, and seven times on the middle

of this altar.

1 Here there is some confusion. Vid. Lechem Mischneh on this passage,

and Thosaphoth Jom-tob on Joma, § 5, Misohn. 4.
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Halacha 6. In all these forty-three sprinklings he dips

his finger in the blood for each sprinkling separately : one

dipping is not sufficient for two sprinklings. The remainder

of the blood he pours out on the ground to the west of the

outer altar.

Halacha 7. He then delivers over the living goat into

the hands of a man who stands by ready to lead it into the

wilderness. In a legal point of view, any one is fitted for

leading it away ; but the high priests have made a rule, not

to allow any Israelite 1 to lead it away. And tents were set

up from Jerusalem to the edge of the wilderness, in which

one or several men abode over the day, so as to be able to

accompany the man conducting the goat from one tent to

another. At each tent it was said to him, " Here is food,

and here is water ! " And if he was exhausted, and it was

necessary for him to eat, he might do so ; yet this was never

the case. The people at the last tent remained standing at

the end of the Sabbath-limit, and surveyed his action from

afar. And what did he do? He divided into two the

scarlet stripes on the horns of the goat : one-half of the

band was placed on the rock, and the other half between

the two horns of the goat, which he then pushed backwards,

so that tumbling over it rolled down, and all its limbs were

smashed to pieces ere it reached a point half-way down the

hill. He that led the goat now goes and sits down in the

last tent until it is night. Watch-towers were set up, and

signals displayed, in order that it should be known when the

goat had reached the wilderness.

After he (the high priest) has delivered over the goat

into the hands of him who was to lead him away, he turns

to the bull and the goat whose blood he had sprinkled within ;

and cutting them up, and taking therefrom the sacrificial

portions, which he places in a vessel in order to take them to

the fire on the altar, he cuts up the rest of the flesh 2 into great

pieces, all connected with one another, without severing theni)

and delivers them up into the hands of others to take them

1 That is, no one who was not of the tribe of Levi.

* Rashi quite otherwise.
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away to the place of burning, where they were cut in pieces

still in the skin.1 . . .

Halacha 8. As soon as the goat had reached the wilder

ness, the priest went out into the woman's division of the

fore-court in order to read from the Thorah ; and whilst he

was reading, the bull and the goat were burnt in the place of

ashes. Whoever, then, saw the high priest whilst he was

reading, could not witness the burning of the bull and the

goat. The latter operation could be performed by any com

mon man.

Halaclm 9. This reading is not a performance of divine

worship; so he can read either in his own ordinary white

garments or in the high-priestly white robes, just as he pleases :

for he is allowed to make use of the priestly robes at other

times than those of service.

Halacha 10. And what were the circumstances- attending

the reading ? He sits in the woman's division of the fore

court, and all the people stand in front of him. The minister

of the synagogue takes the book of the Thorah, and gives it

to the ruler of the synagogue, who gives it to the consecrating

priest : the consecrating priest gives it to the high priest, who

receives it standing up ; and standing up he reads Achare

moth (Lev. xvi.) and ach beasor (Lev. xxiii. 27) in the

Parashah of the feast up to the end of the division referring

to it. He then rolls up the Thorah, and, placing it in his

lap, says, "More is here written than that which I have

read to you," and recites to them from memory the section

nbe'asor in Numbers up to the end of the division. And why

is this done t Because the book of the Thorah is not to be

unrolled in a public assembly. And why does he not read

the latter portion out of another roll? Because the same

man must not read out of two rolls (one after the other),

lest he should cast suspicion on the first.

Halacha 11. Before and after the reading he pronounces

the benediction in the way in which it is done in the syna

gogue, but adding the following seven benedictions : " Be

« There are here some references made by Maimuni to other sections

of liis work, which we omit to translate.
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well pleased, Jehovah, our God," etc.; "We confess to

Thee," etc. ; " Forgive us, our Father, for we have sinned,"

etc. With these he pronounces the concluding formula:

" Thon art praised, Jehovah, Thou that pardonest with

mercy the sins of Thy people Israel."

These three benedictions are the normal ones. He then

pronounces a benediction for the sanctuary separately, with

the purport that the sanctuary might continue, and that God

would abide therein, with the concluding formula : " Praised

art Thou, Jehovah, Thou that art enthroned on Zion." Also

a separate benediction for Israel, with the purport that the

Lord would help Israel, and that the royalty might not

depart from it, with the concluding formula : " Praised art

Thou, Jehovah, that Thou choosest Israel." Then for the

priests a separate benediction, with the purport that God

would accept their actions and ministry graciously, and would

bless them, with the concluding formula : " Praised art Thou,

Jehovah, Thou that sanctifiest the priests." Finally, he offers

prayer, devotion, singing, and supplications, according as he

is practised therein, and concludes : " Help, O Jehovah,

Thy people Israel, for Thy people needs Thy help. Praised

art Thou, Jehovah, Thou that hearest prayer."

Fourth Section.

Ilalacha 1. The successive order of all the actions of this

day was as follows :—About midniglit they cast lots for the

carrying away of the ashes, duly prepared the altar-fire, and

took the ashes from the altar, following entirely the usual

mode of procedure in the order we have already described,

until they came to slaying the daily sacrifice. When they

were about to slay the daily sacrifice, a cloth of linen was

spread between the high priest and the people. And why of

linen 1 In order that he may perceive that the service of the

day is to be performed in linen robes. He now takes off his

ordinary clothes, bathes himself, and puts on the golden robes.

After consecrating his hands and feet, he cuts through the

greatest part of the two neck-pipes of the daily offering ; and
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leaving to another the completion of the act of slaying, catches

the blood, and sprinkles it upon the altar according to pre

cept. After this, he goes into the temple and looks to the early

fumigation with frankincense, cleanses the lamps, and places

on the altar-fire the pieces of the daily offering, and also the

meat-offering and drink-offering, in the same order as in the

daily sacrifice of any other day, as already described. After

the daily sacrifice he offers the bull and the seven lambs as

the feast-offerings of the day, and consecrating his hands and

feet, takes off the golden robes ; then having bathed himself,

he puts on the white robes, and, consecrating his hands and his

feet, approaches his own bull. The latter is placed between

the porch and the altar, the head towards the south and the

face towards the west ; the priest stands on the east of it

with his face turned towards the west, and laying both hands

on the head of the bull, pronounces the confession of sins.

And thus he speaks : u O Jehovah, I have sinned, committed

transgressions and wickedness before Thee, I and my house.

O Jehovah, let atonement be made for the sins, transgres

sions, and wickedness in which I have sinned, transgressed,

and done wickedly before Thee, I and my house ; as it is

thus written in the law of Moses Thy servant : 1 He shall

make atonement for you to cleanse you, that ye may be

cleansed from all your sins before Jehovah.' "

Then he casts lots over the two goats, fastens a scarlet

stripe on the head of the goat which was to be sent away,

and places it before the door at which it was to go out. On

the head of the goat which was to be slain (he fastened a

band) in the region of the neck ; and approaching his own

bull a second time, lays his hands upon his head, and pro

nounces a second confession of sins. And thus he spake :

" O Jehovah, I have sinned, transgressed, and committed

wickedness before Thee, I and my house, and the sons of

Aaron, the people of Thy sacred things. O Jehovah, let

atonement be made for the sins, transgressions, and wicked

ness whereby I have sinned, transgressed, and done wickedly

before Thee, I and my house, and the sons of Aaron, the

people of Thy holy things ; as it is written in the law of



478 FIRST APPENDIX.

Moses Thy servant : 1 For on this day,' " etc. Hereupon

he slays the bull, and catching the blood, gives it to some

one, who shakes it, lest it should coagulate ; then, placing it

on the fourth row of pavement outwards from the temple,

he takes the incense-pan (nnnQn) and shovels into it the

fiery embers from the altar, those indeed which lie to the

western side ; as it is written, " from the altar of Jehovah."

He then descends and places them on the pavement in the

fore-court ; and there is brought to him out of the utensil-

chamber the ladle (^l1), and a vessel full of the very finest

frankincense : of this he takes two handfuls, neither levelled

nor heaped up, but just handfuls, whether he be large or

small in his bodily proportions, and places them in the

ladle.

We have already explained elsewhere, that, as regarded

the blood of the sanctuary and the rest of the ministerial

actions, the use of the left hand caused a legal invalidity ;

therefore, in conformity with this, he would have carried

the incense-pan in his left hand, and the ladle with the

frankincense in his right hand. But nevertheless, on account

of the heavy burden of the incense-pan, and because, more

over, it was hot, he could not carry it in his left hand as far

as the ark : he therefore took the incense-pan in his right

hand, and the ladle with the frankincense in his left, and

passed through the temple till he reached the holy of holies.

If he found the veil fastened up, he entered the holy of

holies, until he came to the ark. When he reached the

ark he placed the incense-pan between the two poles—in the

second temple, where there was no ark, he placed it on the

u foundation stone "—and, taking the ladle by its edge either

in the tips of his fingers or his teeth, he empties the frankin

cense with his thumb into his hands until they are as full of

it as they were before;1 and this is one of the severest niiw-

sterial duties in the sanctuary : he then with his hand pours

the frankincense in heaps upon the charcoal on the inner

1 Maimuni appears to have had before him here a reading whici

differs from our statements in the Talmud (Joma 49&). Vid. Leckm

Mishneh on the passage.
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side of the pan,1 so that the fumigation may be closest to the

ark, and removed away from his face, lest he might be burnt.

He now waits there until the temple is full of the incense,

and then goes out, walking backwards step by step, his face

turned to the sanctuary, and his back to the temple, until he

came outside the veil. After coming out he prays there but

a brief prayer, lest he might make the people anxious whether

he had not met with his death in the temple. And thus he

prayed : " Jehovah, our God, let it be Thy will, if this

year should be a hot year, that it may be blessed with rain ;

may the sceptre not depart from the house of Jildah ; may

Thy people, the house of Israel, never be wanting in support,

and let not the prayer of those journeying come before

thee."2

Halacha 2. During the time of the incense-burning in the

holiest of holies, the whole of the people kept away from the

temple only : they had not to avoid the interval between the

porch and the altar. For the latter is done only in the daily

fumigation in the temple, and during the blood-sprinkling

there. Then he takes the blood of the bull from him who

is shaking it, and going with it into the holiest of holies,

sprinkles it there eight times between the poles of the ark ;

he then goes out and places it in the temple, on the golden

pedestal which stands there. In the next place, going out

of the temple, he slays the goat, and, catching its blood,

carries it into the holiest of holies ; there he sprinkles it

eight times between the poles of the ark, and going out,

places it on the second golden pedestal standing in the

temple. Then he takes the blood of the bull down from the

pedestal, and sprinkles it eight times on the veil opposite the

ark ; and putting down the blood of the bull, he takes down

the blood of the goat, and sprinkles it eight times on the veil

opposite the ark. After that he pours the blood of the bull

amongst that of the goat, and empties it all into the basin in

which the blood of the bull had been, so that they arc well

1 That is, on the side farthest from him.

8 Who pray for dry weather whilst the land is in need of rain. Vid.

my Geschichle der Jiid. Poesie, p. 188.
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mixed ; and standing within the golden altar, between the

altar and the candlesticks, he begins to sprinkle the mixed

blood on the horns of the golden altar, going round the same

outside the horns, commencing with the north-eastern horn,

then going to the north-western, then to the south-western,

and then to the south-eastern. All the sprinklings are

made in an upward direction, the last excepted, which is

made freely, and in a downward direction, so that his robes

may not be soiled ; then he shovels aside the charcoal and

ashes on the golden altar, until the gold of it is visible, and

sprinkles the mixed blood on the altar now laid bare seven

times on the southern side, on the spot where the horns of

the altar end ; he now goes out and pours the rest of the

blood on the ground to the west of the outer altar.

Then he approaches the goat which is to be given away,

and, placing both hands on its head, pronounces a confession

of sins. And he speaks thus : " O Jehovah, Thy people

the house of Israel hath sinned, transgressed, and com

mitted wickedness before Thee. O Jehovah, let atonement

be made for the sins, transgressions, and the wickedness

whereby Thy people the house of Israel hath sinned, trans

gressed, and committed wickedness before Thee ; as it is

written in the law of Moses Thy servant : ' For on this day

He will make atonement,' " etc.

After this he sends the goat away into the wilderness;

and taking out the sacrificial portions of the bull and the

goat, the blood of which he had sprinkled inside, and placing

them in a vessel, he sends the remainder of them to the place

of ashes to be burnt, and goes out into the woman's division

of the fore-court, and there reads, after the goat had reached

the wilderness. Then he performs a consecrating washing,

and having taken off the golden robes, bathes himself, put8

on the white robes, and consecrates his hands and his feet;

next he sacrifices the goat, the blood of which is sprinkled

without, and forms a part of the regular feast-offering of the

day, and offers his own ram and the ram of the people, as it

is written : " And he shall go out and offer his burnt-offenng

and the burnt-offering of the people." And having brought
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to the altar-fire the sacrificial portions of the bull and goat

which are to be burnt, he offers the daily evening sacrifice.

Then he consecrates his hands and feet, takes off the golden

robes, bathes himself, puts on the white robes, performs the

consecrating washing, and, entering the holiest of holies,

brings out the spoon and the pan. After this he performs

the consecrating washing, takes off the white robes, bathes

himself, puts on the golden robes, performs the consecrating

washing, fumigates with the evening incense, and gives his

attention to the evening lights, just as on other days. Then

he consecrates his hands and his feet, takes off the golden

robes, and, putting on his ordinary clothes, withdraws to his

own house. All the people accompany him to his house,

and he holds a festival to celebrate his having come success

fully out of the sanctuary.

• • • • •

This is the liturgy of the day of atonement (muy no

3 FC), according to Maimuni's sketch of it. There is also

another classical sketch by Rabinu Asher, which concludes

with the words : " Afterwards he consecrates his hands and

his feet, and having put on his ordinary clothes, is accom

panied to his own house by the chiefs of the people and the

distinguished men. And he gives a day of festival to all his

friends to celebrate his having come safe out of the matter."

I remember that I have given elsewhere this sketch, which

is adopted into the Lectionaries of the day of atonement.

The 'Aboda of the day of atonement is the best commen

tary on that which is said in the Epistle to the Hebrews as

to the insufficiency of this Old Testament institution, which

fell so very far short of the inward need of man. If we

consider, in addition, how deeply degraded the high-priest

hood had become at the time of the composition of the epistle,

the language which the apostolic author uses will seem even

to be mild.
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SECOND APPENDIX.

ON THE SACRIFICIAL CHARACTER OF THE

LORD'S SUPPER.

FOURTEEN THESES TO HEB. xin. 10.

1. The reality of the sacramental gifts in the Lorus

Supper follows of necessity (apart from other grounds) from

the antitypical relation of that sacrament to its Old Testa

ment types, especially to the passover (Ex. xii., xiii.) and

the covenant blood-sprinkling (Ex. xxiv.).

2. From this antitypical relation follows at once that the

Lord's Supper is a sacrificial feast, the Old Testament pass-

over (especially the post-Egyptian) having been such [i.<. a

feast on sacred food which had been offered to God in sacri

fice] ; and, moreover, the covenant blood-sprinkling, recorded

in Ex. xxiv., was not a mere consecration [or dedication of

the people of Israel to their God], but specifically a conse

cration consisting in the application of an atonement just

accomplished [by the blood-sprinkling on the altar] (Ex-

xxiv. 6).

3. The Lord's Supper is a sacrificial feast, not merely

from the fact that the congregation therein offers earthly

gifts [of brsad and wine] in order to receiving them back

replenished with gifts from heaven ; and not merely in so

far as the church therein, announcing or showing fortli the

Lord's death, offers with her lips the sacrifice of praise.

Neither of these facts or statements, nor both together, can

be rightly said to express, and much less to exhaust, the true

sacrificial character of the sacrament of the Lord's Supper-
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4. Neither, then, is the sacrament of the Holy Com

munion a sacrificial feast in such sense as that the church

can properly be said to offer there anything in sacrifice [in

order to partake of it. Bather, she partakes of that which

has once been offered for her]. She offers nothing herself,

but only obtains a share in the sacrifice of Christ ; though,

inasmuch as He, when made man, did in His high-priestly

character offer up Himself vicariously for all mankind, the

sacrifice may be said in some sense to be the church's sacri

fice as well as His. In this sense the sacrifice of Christ once

offered, and the oft-repeated sacramental feast upon that

sacrifice of which His church partakes, may be regarded as

one great sacrificial action, consisting on the one hand in an

objective atonement, and on the other in the application and

appropriation of its fruits.

5. And so neither is the Lord's Supper a sacrificial feast

in the sense of the Roman Mass. The church [properly

speaking] offers nothing of herself, least of all does she offer

Christ. Neither does Christ in the sacrament offer Himself,

by means of His representative the priest (which is properly

the view of the Greek and Roman Churches). The self-

oblation of Christ, in its earthly form, was made once for

all on the altar of the cross ; and in its heavenly form (cor

responding to the entrance of the Jewish high priest into

the holy of holies) it has also been made once for all, and

now continues as an ever-present fact, admitting of no inter

ruption, and therefore of no repetition either here on earth

or above in heaven.

6. That which was foreshadowed in the three constituent

acts of the typical sacrifice, the slaying of the victim, the

presentation of the blood in the holy place, and the oblation

of the flesh upon the altar, has been accomplished once for

all by the divine antitype in acts of eternal validity. Of

these acts the first and third were performed on the cross,

the second when the God-man entered for our sakes in His

risen humanity into the inner life and presence of God.

Two other sacrificial actions—the eating of the flesh by priests

and offerers (which took place more or less in almost all the
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typical sacrifices but that of the burnt-offering), and the

sprinkling of the sacrificial blood on the congregation of

Israel (which took place only once at the inauguration of

the covenant)—are both antitypically fulfilled in the Lord's

Sapper, where we partake not only of the flesh of the divine

victim, by whose Trpocrtpopd we have been sanctified, but

also of the atoning blood, by whose e/cxyai? we were re

deemed.

7. What we receive in the Lord's Supper is the body,

which hung for us upon the cross, and the blood which

was shed for us upon the cross. That on which Scripture

lays stress is not that it is the Lord's glorified body and

blood which we receive, but the identity of what we receive

with His body and blood in the act of being offered, In

this identity consists the essence and the efficacy of the

heavenly oblatio. The appearance of Christ before God

with His blood once shed for us, His high-priestly introduc

tion of that blood into the heavenly sanctuary, is the eternal

conclusive act of His atonement and of our reconciliation.

8. That which is given in the Lord's Supper is one and

the same, since the day of Pentecost, as that which was

given at the first institution. The divine words and will

then constituted the sacrament to be what it is, and gave it

its fundamental norm and character for all time.

9. The only difference is, that then the Lord's body and

blood were AIAOMENON and EKXTNOMENON, and

that now they are A09EN and EKXT8EN. This differ

ence is as good as none at all.

10. Another distinction, that the Lord's body is now

glorified, and was not so at the first institution, is, so far as

the substance of the sacrament is concerned, as defined by

the Lord's own words, a merely accidental distinction or

difference.

11. What the Lord gives us in the sacrament is that

unchangeable essence or form of His humanity which con

stitutes the substratum under both states or conditions of

glorification and non-glorification.

12. This form or essence of the Lord's humanity has the
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power of self-impartation and divine spiritual efficacy, not

only from the fact that it is the humanity of the God-man,

but also from the fact that it was miraculously conceived by

the Holy Ghost, and born of the blessed Virgin Mary, and

that so our blessed Lord, while partaking in full reality of

our Adamite nature, is yet at the same time, in virtue of the

supernatural and divine origination of His sinless humanity,

the Son of man who is come down from heaven.

13. Christ gives us His body and blood apart from one

another in the sacrament, because it is His death which we

there show forth, and which in living power is present with

us ; a death which, in order to be the true antitype of the

death of the typical sacrificial victim, consisted in the violent

separation of His blood from His body.

14. The distinct operations of the two sacramental gifts

may be divined from the different purposes held in view by

the presentation on the altar of the flesh of the typical

victim, and the affusion or sprinkling of the typical blood.

[The words within brackets are added by the Translator.—T. L. K.]



NOTES.

Note A, p. 3.—On the adjectives Sfio;, ayio;, and axaxo;.

" Ottos is used in classical writers in reference to persons, aym very

rarely, if ever. The Etymol. Magn. derives oo/o; from afyellai, the

Homeric synonym for eifitallai. See Hahn, Theologie des N. T.

§ 36. Of axaxo; Ammonius says correctly : xaxbf -xontifoij itapffi,

wavip 6 axaxo; roD ayaSou. Kaxl; //.'tv yap o •samZpyoi^ «"o*»jfo; it <

ipatrixh; xaxov,—the one being an evil-disposed person, the other

an evil-doer.

Note B, p. 5.

A ms. copy of the Liturgy of St. Chrysostom now lying before

me has the following noteworthy various readings of Heb. va

26-28:—Ver. 26, xal %upie/t'ivo; for xiyupit/ti to; ; ver. 27, M*t

and vpoeinyxa; ; ver. 28, nXao/isvov,—this last evidently a blunder

from ignorance. The Hebrew verb !"6yn combines the notions of

causing to ascend by means of fire, and of bringing up upon the

altar, without one being able to say which is most prominent.

Note C, p. 8.

Balir takes no notice of this sacerdotal Minchah ; but on the

other hand the reader may consult with advantage Thalhofer,

Die unblutigen ' Opfer des Mosaischen Cultus, pp. 139-156, and

Einhorn, Princip des Mosaismus, i. 144-146.

Note D, p. 9.

Comp. Philo i. 534. 6. This iniiKt-^t of tne Pr'ests.is

more closely described at the end of his book de Victimis, ii. 250.

486
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Throughout he calls this Minchah Ousla, and in fact dutiv is etymo-

logically by no means equivalent to ffpam/n.

Note E, p. 15.

The fathers failed to apprehend this truth : e.g. Cyril opposes

to the jjff0£i<»jfff /iiv aupr./xw; aravphv vvo/ielvai the abrupt exception,

bsti yt us ©so; rou aahviTv ix'ixiim. He loses sight of the i

u-tj/uis/; in the contemplation of the 6 ©so'f.

Note F, p. 18.

The word \uroupyiii, according to Ulpian (on Demosih. Leptin.

p. 162 C), is equivalent to t/'; rb ori/iceicn ipyaZfo&ai. Instead of

ijj^6«ov (the commonweal), the ancients used the term Xfjiron

(Xajrov) or Xi/rov. Fhilo calls the priest SipaviuTri: xal >.tiroupyb{

ruv aylat (i. 114. 4).

Note G, p. 20.

Steinhofer alone among the older commentators developes this

notion in a manner truly original and profound. " The taber

nacle," according to him, "is the body of the Lord Jesus, His

sacred humanity, which was in truth infinitely more precious

than all the vessels of the first tabernacle, than all the gold and

silver, and jewelry wherewith the temple was adorned, even

though it bore the likeness of our sinful flesh and partook of its

infirmity. It was through this outer tabernacle that the Mediator

went into the holy of holies. But He thus entered in not for

His own sake, but for ours : otherwise it would have been an

easy thing for Him to have changed at once that most sacred

tabernacle into a holy of holies without any rending of the veil.

But it was His blessed will to make His entrance by means of the

taking down and destruction of the first tabernacle, that through

the rending of the veil toe might be enabled to see into the inner

sanctuary. By His justification through the Spirit the dissolved

and ruined tabernacle became the glorious and eternal sanctuary "

{T&glklie Nahrung des Glaubens, etc., ii. p. 164). These are pro

found thoughts indeed, but the view thus indicated is not that of

the writer of our epistle.
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Note H, p. 22.

Not Philo and Josephus (who regard the tabernacle as a symbol

of the Cosmos, the sanctuary as that of heaven) are the genuine

representatives of this view ; but the Zohar, Midrash, and even

Talmud and Pijut (religious poetry of the Synagogue), are full of

it. See their interpretations of Ps. cxxii., cxi., Isa. xlix. 16, etc,

in Schottgen's Diss, de Hierosolyma Ccelesli, among the appendices

to his Horm, where, however, what is truly ancient and what is

comparatively modern are confounded in a very uncritical manner.

Note I, p. 27.

For this use of the aorist compare Xen. CEcon. vii. 20, SsTm;

//,sX}.o\i<siv avUpwirois il^iiv o ri tleftpusit ti( rh enyvit tyti* "0;

ipyafyfitvovi tu{ it rift imaillpif) spyaeias, and, on the other hand,

such sentences as the following: oii&h tyouait oiJre a-zoxphathi

ours ep'usiai, in Plato,—tya xaXa ippdeou in Pindar, and indeed

everywhere ; e.g., in Irensus, Prafat. (%pvrt; evidil^ai, habentes

quod ostendant. Vid. Frotscher's Glossary to Xen. under tyi'h m^

comp. Philo's habitual use of avayxri (" it is necessary"), some

times with present infinitive, sometimes with aorist, sometimes

with both together (e.g. ii. 638).

Note K, p. 29.

Among moderns, the writer whose view on this point most

nearly resembles mine is undoubtedly v. Gerlach on Heb. v. 7;

among older writers, Steinhofer. " Christ's blood was not merely

shed for us here on earth, but belongs also to the heavenly

sanctuary, where it is sprinkled on the throne of God, and whence

it is sprinkled likewise on our hearts." Among the ancients,

Cyril of Alexandria interprets the extivy, as we do, to be n »«

xaXX/VoX/f tout' iarit i ovpuvo; ; but the sacrifice there offered by

the glorified Jesus is for him the company of the redeemed. The

same appears to have been the view taken by Theodore and by

St. Chrysostom. Comp. Cramer's Catena in loc. Another but

related view is that of Clemens Romanus, c. xxxvi., where be

speaks of Christ as rot ap^itpea rut vrptdfoput r,/j,wv. St. Gregorys

conception expressed in his comment on Job i. 5 ("«ne interms-

sione pro nobis holocaustum Sedemptor immolet, qui sine cessation*
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I

Patri suam pro nobis incarnationem demonstrai'r) is not that of our

epistle, which regards the heavenly trpoapopa of Christ as the anti

type of the high priest's action on the day of atonement.

Note L, p. 32.

In the usus loquendi it is possible that with vKoBityfietTu the

sense of apvdpa dily/iaroc (indistinct sketches) may have been

combined. The assumption made by interpreters, that bTQ&uypa,

has properly the meaning of a sketch or outline, is incorrect.

Note M, p. 83.

The reading buyQivrav in D (without correction) is the accusa

tive form which is now common in modern Greek. This form is

frequently found in the Cod. Alex. (e.g. Ex. x. 4, Num. xv. 27,

Ezek. xxviii. 13), in inscriptions, and is adopted by Lachmann in

one or two places of the Apocalypse. Comp. Franz, Epigraphices

Gra>cw Elementa, p. 248, and Mullach, Gramm. der griechischen

Vulgdrsprache, p. 162.

Note N, p. 86.

[It seems worth observing that this wide signification of the

Greek word vo/tos in the New Testament, on which Professor

Delitzsch is here remarking, is derived from its relation to the

Hebrew word Thorah, of which it is the rendering in the Sep-

tuagint. Thorah (min), whether designating the Old Testament

in general or the Pentateuch in particular, or the revelation or

constitution contained in them, signifies more than a collection of

commands and precepts, or a code of positive laws. "Thorah" is

properly and primarily "instruction," and in the scriptural use

of the term, as denoting divine instruction, it is in the first place

equivalent to " revelation," or a complex of records concerning

revelations made by God to His people ; and only in the second

place, as denoting ethical instruction (i.e. a revelation of the divine

will concerning life and conduct), is Thorah equivalent to "law,"

i.e. a complex of precepts and commandments, with promises and

penalties attached to them. The very decalogue itself (the " ten

words," b'txa \6yoi, of Deut. x. 4) is a brief summary of the whole

Thorah (divine teaching) of the Old Testament under both these
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aspects. It contains both the creed and the law of Israel. St.

Paul finds both "law" and "gospel" within the Thorah itself.

Comp. Rom. x. 5-10, Gal. iiL 8, 9, 12. No,uof is accordingly used

sometimes (as Delitzsch observes) in the same comprehensive

sense.—Tr.']

Note 0, p. 42.

It is in reference to such passages as Isa. liv. 13, Jer. xxxi. 33

sq., Joel iiL 1, etc., that our Lord speaks of all believers as

"taught of God" (John vi. 45). The "knowing all things" of

1 John ii. 20, 27, is a potential knowledge, not a divine absolute,

but a human and relative intelligence.

Note P, p. 84.

The view taken by many of the fathers, that in the work of

atonement the "Kirpov was paid by the Redeemer not to God but

to the Evil One, is thus expressed by Origen: tSuxet rr]> -\/\i~/J,?

ourou Xirpov avrl iroXKw, oi r£i 0sj5, rj5 nwf\f j5 ovv. Ouroj yip

ixpdrti fi/iSiv loii iotiy to vxip ri//.uv aurw \vrpov jj tou *I?jtfoD -^u^ii

uirarnSivri ii( dvva/i'evtj] aurijj xvpuuaai. In Matt. t. xvi. p. 726.

And again by Basil : o &d/3oXo{ iwt^sff/'ouj )j/xa; Xa/3i» oi Kporipot

rrj; iuvToZ rupamiot apltjSiy irph civ rm Xvrptfi a^ioXoyia Tuflii;

duraXXa^afftfa/ y/t&i iX»jra/" htT oiiv rb \urpo> /ii) o/toytvsj thai toi;

Ka.Ttyjiit.imi dXXa •xoXXiji hiatpipttv fitrptp. Horn, in Ps. xlviiL

One sees at how low a point stood the insight of these fathers

into the scheme of redemption. Origen by his arrartidinri is

lumn,ivif> exhibits the self-contradiction of his own theory ; and

St. Basil, making our redemption depend on the arbitrary will of

the Evil One, introduces a perfectly monstrous thought, as Greg.

Naz. himself felt, Or. 45, § 22, substituting however one false con

ception for another : tl rb Xurpov oux aXXou rivbf n rou xars^otTo;

yliiTcti, ZflrZi, tivi roSro t/ffijvs^flj) ; ti fih Tip irovripfi tptZ rr){ vfiptu;,

ti rbv @ibv axirh Xirpov o Xjjorjjf Xa/t/3dvs/. E/ di r$> varpl, itjXn,

Sri Xa/j.^a\iei fi,iv i narrip oix a/Yijffaj o-jd's dstifaig, dXXd 8id to xfr,\tui

uyiaeHrivai ru avdfwakoi to\i 0£o5 rbi av6pu<rov. Neither does the

author of the Epistle to Diognetus give the true conception when

he says that God in the fulness of time appointed by His own

mercy aurjf rbv liiot uibv u-ziboTo Xurpov \i<stp yftuv (c. ix.). The

Scriptures nowhere so express it. The Father indeed wills our

redemption, but it is the Son who gives Himself a Kvrpot for us.
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It seems strange that the fathers should have never laid hold of

the reconciling thought that a satisfaction was due from us to the

divine justice. But now that this has been made clear to the

consciousness of the later church, and she has embraced the truth

of which the Xurpov d»r; <roXX2i/ of Matt. xx. 28 has become the

anagram, it is the more incumbent on us to hold it fast, in adora

tion of a mystery into which the angels desire to look.

The close relationship between the two notions, "133 (ransom,

Xirpov) and D^aa (atonement), is strikingly shown in Ex. xxx.

12-16, where the census-money is called at ver. 12 " the ransom "

(133) "of his soul," and at ver. 16 "the money of atonement"

(D'HSS). The money paid at the census is called "133 because it

covers or protects the man from the danger supposed to be incurred

by the census-taking (comp. 2 Sam. xxiv.), and D,-lia3 for a similar

reason, because it covers or hides from the divine wrath (such

covering or hiding being the Hebrew mode of conceiving the idea

of atonement). Yet so different were the notions connected with

the two words in ordinary usage, that while "133 is regularly

rendered in the LXX. by \vTpov or XiiTpaeig, D'"n33 never is so,

but by iXae/ib;, xaSupi<s,u.bc, s^iKaei;, or E^/Xaff/ioj. Both terms

are applied in the New Testament to the work of redemption, and

in either case it is the divine pxmitive justice to which the Xirpov

is applied as " satisfaction," or the /Xaa/io's as " expiation." The

work of redemption is, in fact, a self-wrought reconciliation between

the divine justice and the divine mercy. Love is the Alpha and

Omega of the whole, between which the death of the cross stands

in the midst. In short, the atonement of the cross is the solution

of the enigma how God can be at once the dlxuios and the dixaiuv

of the sinner, how without impeachment of His holiness and justice

He can love and save the guilty. " Vicarious satisfaction " is the

grand Eureka of holy love.

Note Q, p. 93.

" A Gentile once came to Rabbi Johanan Ben Saccai, and said

to him : Is not this a sort of magic ? You take a red cow, burn

it, collect the ashes in a vessel of water, and sprinkle therewith a

man defiled by contact with a dead body, and then say to him,

Thou art clean ! He answered him thus : Hast thou never seen a

man into whom the spirit of a foul disease has entered, and ob

served the manner in which they went about his cure? The

Gentile said he had done so. And canst thou, continued Rabbi
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Johanan, comprehend how any kind of medicine effects the cure

of human disease ? Both the one and the other are equally

incomprehensible, and yet each in its own way effectual. The

Gentile was silent, and went his way. Whereupon the Rabbi's

own disciples said to him : My lord, it was easy for thee to subdue

that Gentile with a straw and reduce him to silence, but what

hast thou, O master, satisfactory to say to us on this point ? To

whom he replied : A dead body defileth not, and water cleanseth

not, but such is the ordinance of the Holy One, blessed be He !

I have settled an ordinance, I have made a decree, it is not lawful

for thee to overstep them ! "—Be-midbar Rdbba, c. xix. The Jewish

doctor then discerned no natural or rational connection between

means and end, the only reason for the proceeding being the divine

ordinance.
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cxxx. Psalm. |

VII. Nature and Causes of Apostasy from the Gospel ; the Grace and Duty

of being Spiritually Minded; of the Dominion of Sin aud Grace.

VIII. aud IX. Sermons.

X. A Display of Arminianism ; the Death of Death in the Death of

Christ ; of the Death of Christ ; Dissertation on Divine Justice.

XT. Doctrine of the Saints' Perseverance explained.

XII. Mystery of the Gospel vindicated and Socinianism examined.

X III. Duty of Pnstors and People distinguished ; Eshcol ; of Schism, etc

XIV. On a Treatise, 1 Fiat Lux ;' the Church of Rome no Safe Guide, etc.

XV. Discourse concerning Liturgies and their Imposition ; concerning

Evangelical Love, Church Peace and Unity; Inquiry into the

Original, Nature, Institution, Power, Order, and Communion of

Evangelii-al Churches, etc.

XVI. The True Nature of a Gospel Church, etc. ; Three Treatises concern

ing the Scriptures.

XVII. Theologumena, sivo de natura, ortu, progressu, et studio vers

Theologio).

XVIII. to XXIV. Exposition of the Epistle to the Hebrews.

Separate Volumes may be had, price 8». Gd. each.
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This day is published, price 14s.,

BIBLICO-THEOLOGICAL LEXICON OF

NEW TESTAMENT GREEK.

BY

HERMANN CREMER,

PROFESSOR OF THEOLOGY IN THE UNIVERSITY OF OREIFSWALD.

Eranslatfb from % <6trraan bg

D. W. SIMON, Ph.D.,

AND

WILLIAM URWICK, M. A.

This work comprises such words as have their ordinary classical meaning changed or

modified in Scripture, tracing their history in their transference from the Classics into

the Septuagint and thence into the New Testament, and tho gradual deepening and

elevation of their meaning till they reach the fulness of New Testament thought.

Just published, in one vol. 8vo, price 15s.,

A TREATISE ON THE GRAMMAR OF NEW TESTAMENT GREEK,

REGARDED AS THE BASIS OF NEW TESTAMENT EXEGESIS.

By Dr. G. B. Winer.

Translated from the German, with large additions and full Indices, by Rev. W.

F. Moulton, M A., Classical Tutor, Wesleyan Theological College, Rich

mond, and Prizeman in Hebrew and New Testament Greek in the University

of London.

The additions by the Editor are very large, and will tend to make this

great work far more useful and available for English students than it has

hitherto been. The Indices have been greatly enlarged, but with dis

crimination, so as to be easily used. Students will admit, this is of vast

importance. Altogether, the Publishers do not doubt that this will be

the Standard Grammar of New Testament Greek.

' This is the standard classical work on the Grammar of the Now Testament, and it

is of course indispensable to every one who would prosecute intelligently the critical

study of the most important p <rtion of the inspired record. It is a great service to

render such a work accessible to tho English reader.'—British and Foreign Evangelical

Review.

' Wo gladly welcome the appearance of Winer's (treat work in an English translation,

and most strongly recommend it to all who wish to attain to a sound and accurate know

ledge of the language of tho New Testament. "We need not say it is the Grammar of the

New Testament. It is not only superior to all others, but so superior as to be by common

consent the ono work of reference on the subject. No othor could be mentioned with it.'

—Literary Churchman.
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T. andT. Clark's Publications.

(TEMPORARY) CHEAP RE-ISSUE

or

STIER'S WORDS OF THE

LORD JESUS.

To meet a very general desire that the now well-known Work

of Dr. Stier,

THE WORDS OF THE LORD JESUS,

should be brought more within the reach of all classes, both

Clergy and Laity, Messrs. Clark have resolved to issue the Eight

Volumes, handsomely bound in Four, for

TWO GUINEAS.

This can be only offered for a limited period ; and as the al

lowance to the trade must necessarily be small, orders sent either

direct, or through booksellers, must in every case be accompanied

with a Post Office Order for the above amount.

' We know no work that contains, within anything like the same compass,

so many pregnant instances of what true genius under chastened submission to

the control of a sound philology, and gratefully accepting the seasouable and

suitable helps of a wholesome erudition, is capable of doing in the spiritual

exegesis of the sacred volume. Every page is fretted and studded with lines

and forms of the most alluring beauty. At every step the reader is constrained

to pause and ponder, lest he should overlook one or other of the many precious

blossoms that, in the most dazzling profusion, are scattered around his path.

We venture to predict that his Words of Jesus are destined to produce a

great and happy revolution in the interpretation of the New Testament in this

country.'—British and Foreign Evangelical Review.
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Just published, In Crown 8vo. price 6s.,

Apologetic Lectures on the Moral Truths of Christianity.

The Nature of Christian Morality ; Man ; The Christian and the Christian

Virtues ; The Devotional Life of the Christian, and his Attitude towards

the Church ; Christian Marriage ; The Christian Home ; The State and

Christianity ; The Life of the Christian in the State ; Culture and Christi

anity ; Humanity and Christianity. By C. E. Luthardt, D;D:, Leipsic.

' The ground covered by this work is. of course, of considerable extent, and there is

scarcely any topic of specifically moral interest now under debate in- which the reader

will not find some suggestive saying. The volume contains, like its predecessors, a truly

wealthy apparatus of notes and illustrations.'—English Churchman.

' The volume is remarkable for striking thoughts, and for scientific completeness. It is

rich in what sets the reader thinking, as well as in what helps him to solve social questions.'

—Freeman.

Apologetic Lectures on the Saving Truths of Christianity.

The Nature of Christianity ; Sin ; Grace ; The God-Man ; The Work of

Jesus Christ ; The Trinity ; The Church ; Holy Scripture ; The Means of

Grace ; The Last Things.

'Dr. Luthardt is a profound scholar, but a very simple teacher, and expresses himself

on the gravest matters with the utmost simph'city, clearness, and force.'—Literary World.

' We are glad to have such a work translated, for it contains just such a discussion of

the leading doctrines of the Gospel as is needed by a large class of the thoughtful and

'There is, along with a remarkable clearness of apprehension, and accuracy of judg

ment, a freshness and originality of thought, and a singular beauty of language, under the

spell of which we read these lectures with unflagging interest.'—British and Foreign

Evangelical Magazine.

The Fundamental Truths of Christianity. The Antagonistic

Views of the World in their Historical Development ; The Anomalies of

Existence; The Personal God; The Creation of the World; Man; Reli

gion; Revelation; History of Revelation— Heathenism and Judaism;

Christianity in History ; The Person of Jesus Christ

' Luthardt is the very man to help those entangled in the thickets of modern rationalism ;

we do not know just such another book as this ; it is devout, scholarly, clear, forcible,

penetrating, comprehensive, satisfactory, admirable.'—Evangelical Magazine

'From Dr. Luthardt's exposition even the most learned theologians may derive invalu

able criticism, and the most acute disputants supply themselves with more trenchant and

polished weapons than they have as yet been possessed of.'—Bell's Weekly Messenger.

' We do not know any volumes so suitable in these times for young men entering on

life, or, let us say, even for the library of a pastor called to deal with such, than the three

volumes of this series. We commend the whole of them with the most cordial satisfaction.

They are altogether quite a specialty in our literature.'— Weekly Review.

The Church : Its Origin, its History, its Present Position. By

Drs. Luthardt, Kahsis, and Bruckner. Translated from the German by

Sophia Taylor.

'This work contains a succinct, comprehensive, and able review of the history and

work of the Church, and may serve as a useful guide for the thought and reading of those

who are interested in its important theme.'—Nonconformist.

By the same Author, Second Edition, in Crown 8vo, 6s.,

 

Iiy the same Author, in Crown 8vo, Third Edition, price 6s.,

In Crown 8vo, price o».,
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T. and T. Clark's Publications.

WORKS OF PATRICK FAIRBAIRN, D.D.,

PRINCIPAL AND PROFESSOR OF THEOLOGY IX THF. FREE CHURCH COLLJSOK, GLASGOW.

In Two Volumes, Demy 8vo, price 21s., Fifth Edition,

THE TYPOLOGY OF SCRIPTURE, Viewed in connection

with the whole Series of the Divine Dispensations.

1 As the product of the labours of mi original thinker and of a sound theologian, who

has at the same time scarcely left unexamined one previous writer on the subject, ancient

or modern, this work will be a most valuable accession to the library of the theological

student As a whole, we believe it may, with the strictest truth, be pronounced the best

work on the subject that has yet been published.'—Record.

' A work fresh and comprehensive, learned and sensible, and full of practical religions

feeling/—British and Foreign Evangelical Review.

In Demy 8vo, price 10s. 6d., Third Edition,

EZEKIEL, AND THE BOOK OP HIS PROPHECY: An

Exposition ; With a New Translation.

' A work which was greatly wanted, and whioh will give the author no mean place

among the Biblical expositors of his country and language, for in it he has cast con

siderable light on one of the obscurest portions of God's Word.'—Journal of Sacred

Literature.

InBemy 8vo, price 10s. 6d, Second Edition,

PROPHECY, Viewed in its Distinctive Nature, its Special

Functions, and Proper Interpretation.

' We would express our conviction that if ever this state of things is to end, and the

Church is blest with the dawn of a purer and brighter day, it will be through the sober

and well-considered efforts of such a man as Dr. Fairbairn, and through the general

acceptance of some such principles as are laid down for our guidance in this book.'—

Christian Advocate.

In Demy 8vo, price 10s. 6d.,

HERMENEUTICAL MANUAL; or. Introduction to the

Exegetical Study of the Scriptures of the New Testament.

' Dr. Fairbairn has precisely the training which would enable him to give a fresh and

suggestive book on Hermeneutics. Without going into any tedious detail, it presents the

points that are important to a student There is a breadth of view, a clearness and

manliness of thought, and a ripeness of learning, which make the work one of peculiar

freshness and interest I consider it a very valuable addition to every student's library.

—Bev. Dr. Moore, Author ofthe able Commentary on ' The Prophets ofthe Restoration.'

In Demy 8vo, price 10s. 6d.,

THE REVELATION,OF LAW IN SCRIPTURE, considered

with respect both to its own Nature and to its relative Place in Succes

sive Dispensations. (The Third Series of the ' Cunningham Lectures.')

' Dr. Fairbairn Is well known as a learned and painstaking writer, and these lectures

will bear out his reputation. . . . They are the writing of a man who is a laborious

student of the Bible, and patient readers will find that they can learn something from

him.'—Guardian.

' The tone and spirit of this volume are admirable. The lectures are carefully elabo

rated, the arguments and scriptural illustrations seem to have passed each one under the

anthor's scrutiny ; so that, besides unity of purpose in the lectures as a whole, we mark

the conscientiousness that has sought to verify each separate statement . . . It is an

i>::oollent book.'—Nonconformist.



T. and T. Clark's Publications.

WORKS BY THE LATE WILLIAM CUNNINGHAM, D.D.,

PRINCIPAL AND PROFESSOR OF CHURCH HIOTOBY, NEW COLLEGE, EDINBURGH.

Complete in Foub Volumes 8vo, Price £2, 2s.

In Two Volumes, demy 8vo, price 21s-, Second Edition,

HISTORICAL THEOLOGY:

A REVIEW OF THE PRINCIPAL DOCTRINAL DISCUSSIONS IN THE

CHRISTIAN CHURCH SINCE THE APOSTOLIC AGE

Chapter L The Church ; 2. The Council of Jerusalem ; 8. The Apostles' Creed ; 4. The

Apostolical Fathers ; 6. Heresies of the Apostolical Age ; 6. The Fathers of the

Second and Third Centuries ; 7. The Church of the Second and Third Centuries ;

8. The Constitution of the Church ; 9. The Doctrine of the Trinity ; 10. The Person

of Christ ; 11. The Pelagian Controversy ; 12. Worship of Saints and Images ;

18. The Civil and Ecclesiastical Authorities ; 14. The Scholastic Theology ; 16. The

Canon Law; 16. Witnesses for the Truth during Middle Ages; 17. The Church

at the Reformation ; 18. The Council of Trent ; 19. The Doctrine of the Fall ;

20. Doctrine of the Will ; 21. Justification ; 22. The Sacramental Principle ; 28. The

Socinian Controversy; 24. Doctrine of the Atonement; 26. The Arminian Con

troversy ; 26. Church Government ; 27. The Erastian Controversy.

In demy 8vo (624 pages), price 10s. 6d., Second Edition,

THE REFORMERS AND THE THEOLOGY

OF THE REFORMATION.

Chapter L Leaders of the Reformation ; 2. Luther ; 8. The Reformers and the Doctrine

of Assurance ; 4. Melancthon and the Theology of the Church of England ; 6. Zwingle

and the Doctrine of the Sacraments ; 6. John Calvin ; 7. Calvin and Beat ; 8. Calvin

ism and Arminianism ; 9. Calvinism and the Doctrine of Philosophical Necessity ;

10. Calvinism and its Practical Application; 11. The Reformers and the Lessons

from their History.

4 This Volume is a most magnificent vindication of the Reformation, in both its men

and its doctrines, suited to the present time and to the present state of the controversy.'

— Witntm.

In One Volume, demy 8vo, price 10s. 6d.,

DISCUSSIONS ON CHURCH PRINCIPLES:

POPISH, ERASTIAN, AND PRE8BYTERIAN.

Chapter 1. The Errors of Romanism ; 2. Romanist Theory of Development ; 8. The

Temporal Sovereignty of the Pope ; 4. The Temporal Supremacy of the Pope ; 6. The

Liberties of the Galilean Church ; 6. Royal Supremacy in Churoh of England ;

7. Relation between Church and State ; 8. The Westminster Confession on Relation

between Churoh and State ; 9. Church Power; 10. Principles of the Free Churoh ;

11. The Rights of the Christian People ; 12. The Principle of Non-Intrusion ;

13. Patronage and Popular Election.

In Demy 8vo, price 9s.,

SERMONS, FROM 1828 TO 186 0.

BY THE LATE WILLIAM CUNNINGHAM, D.D.,

PRINCIPAL AND PROFESSOR OF CHURCH HISTORY, NEW COLLEGE, EDINBURGH.

With Photograph.

Edited, with a Preface, by Rev. J. J. Bonar, Greenock.

' We can.honestly recommend these sermons of the late gifted Professor as well worthy

of thoughtful perusal by students and preachers. They will be found highly suggestive ;

and if not remarkable for elaborate polish, yet they will furnish many examples of vigor

ous aud forceful expression of the truth.'— Wutchm.m.
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Just published, in One Thick Volume, price Us.,

Biblico-Theological Lexicon of New Testament Greek. By

Hermann Cremer, Professor of Theology in the University of Greifswald.

Translated from the German by D. W. Simon, Ph.D., and William

Urwick, M.A.

This work comprises such words as have their ordinary classical meaning

changed or modified in Scripture, tracing their history in their transference

from the Classics into the Septuagint, and thence into the'New Testament, and

the gradual deepening and elevation of their meaning till they reach the fulness

of New Testament thought.

'A close inspection of many of the terms which are representative of the leading

doctrines of the New Testament enables us to offer the assurance that Professor

Cremer's Lexicon may both safely, and with high advantage, be employed by student*

of theology for the formation of their doctrinal views, as well as for the other and more

common uses of a New Testament Dictionary. . . . The article rav^M, occupying eight

pages, furnishes an example of the critical ability and exhaustive research by which thus

Biblical Lexicon is distinguished.'—Record.

In One Volume, 8vo, price 15s.,

A Treatise on the Grammar of New Testament Greek, re

garded as the Basis of New Testament Exegesis. Translated from the

German, with large Additions and full Indices, by Rev. W. F. Moulton,

M.A., Classical Tutor, Wesleyan Theological College, Richmond, and one of

the New Testament Translation Revisers. ,

' This is the standard classical work on the Grammar of the New Testament, and it is

of course indispensable to every one who would prosecute intelligently the critical study

of the most important portion of the inspired reoord.'—British and Foreign Evaagdical

Review.

' We gladly welcome the appearance of Winer's great work in an English translation,

and most stroDgly recommend it to all who wish to attain to a sound and accurate know

ledge of the language of the New Testament. We need not say it is fie Grammar of the

New Testament It is not only superior to all others, but to superior as to be by common

consent the one work of reference on the subject. No other could be mentioned with it,'

—Literary Churchman.

In Crown 8vo, price 6s.,

The Metaphysic of Ethics. By Immanuel Kant. Translated

by J. W. Semple, Advocate. Third Edition. Edited by H. Calderwood,

D.D., Professor of Moral Philosophy, University of Edinburgh.

'A translation of Kant into intelligible English may be supposed to be as difficult as a

translation of Carlyle into Ciceronian Latin. But Sir. Semple's translation has been

accepted by scholars as a real success. Some real knowledge of Kant is indispensable in

order to comprehension of the learned thought of our time, and because the study of

Kant is, on the whole, the best preliminary discipline for independent study of philo

sophy proper, as distinguished from mere science.'—Contemporary Review.

In Two Volumes 8vo, price 21s.,

A History of Christian Doctrine. By W. G. Shedd, Professor

of Theology, Union College, New York.

' The high reputation of Dr. Shedd will be increased by this remarkable work. The

style is lucid and penetrating. No one can master these volumes without being quickem-d

and strengthened. —American Theological Review.

' We do not hesitate to pronounce the work a great improvement on anything we have

had before. To the young student it will be valuable as a guide to his critical reading,

and to the literary man it will be indispensable as a book of reference.'—Bibliotheca

Sacra,

In Two Volumes, 8vo, price 21s.,

The Christian Doctrine of Sin By Julius Muller, D.D. Trans

lated from the Fifth German Edition by Rev. W. Urwick, M.A.

1 This work, majestic in its conception and thorough in its execution, has long bees

very influential in German theology, and we welcome this new and admirable trans

lation. Thoso who take the pains to master it will find it a noble attempt to reconcile

the highest effort of speculation in the pursuit of theological truth with the most reverent

acceptance of the infallible determination nf Scripture. In Germany it has been for

many years a notable obstructive to the tpread of vital error, and a refuge for distracted

minds.**—Is>nd<m Qu-trfrrty Revitw.
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In One Volume, Demy 8vo, price 10s. 6&,

The Doctrine of the Atonement, as Taught by the Apostles ;

or. The Sayings of the Apostles Exegetically Expounded. With Historical

Appendix. By Rev Professor Smeaton.

BT THE SAME AUTHOR

In One Volume, Demy 8vo, Second Edition, price 10s. 6d.,

The Doctrine of the Atonement, as Taught by Christ Himself;

or, The Sayings of Jesus on the Atonement Exegetically Expounded and

Classified.

1 The plan of the work is admirable. A monograph and exegesis of our Lord's own

sayings on this greatest of subjects regarding Himself must needs be valuable to all

theologians. And the execution is thorough and painstaking—exhaustive, as far as the

completeness of range over tbebe subjects is concerned.'—Contemporary Review.

In One Volume, Crown 8vo, price 4s. 6d., Sixth Edition,

The Suffering Saviour; or, Meditations on the Last Days of

the Sufferings of Christ. By Dr. F. W. Krum.macher.

'We give It preference to everything hitherto produced by the gifted and devoted

author. It is divinity of the most thoroughly evangelical description. Truth and tender

ness have seldom been so successfully combined.'—Christian Wttneu.

In One Volume, Crown 8vo. price 7s. 6d., Sixth Edition,

Christ's Second Coming: Will it be Pre-Millennial ? By

David Brown, D.D.

' This is, in our judgment, one of the most able, comprehensive, and conclusive of the i

numerous works which the millenarian controversy has called forth.'— Watchman.

In One Volume, Crown 8vo, price 6s., Third Edition,

Light from the Cross : Sermons on the Passion of our Lord

Translated from the German of A. Tholuck, D.D., Professor of Theology

in the University of Halle.

1 With no ordinary confidence and pleasure, we commend these most noble, solemnizing,

and touching discourses.'—British and Foreign Evangelical Review.

In One Volume, Crown 8vo, prioe 4s. 6d.,

The Problem of EyiL By Ernest Naville, late Professor of

Philosophy, University of Geneva.

' This most difficult subject is handled with a power and mastery as rare as delightful,

and with a substantial orthodoxy not always to be looked for under philosophical forms

and methods. The book is of remarkable weight arfd power. . . . We give it our warmest

recommendation.'—Literary Churchman.

In Demy 8vo, price 10s. 6d.,

The Training of the Twelve ; or, Exposition of Passages in

the Gospels exhibiting the Twelve Disciples of Jesus under Discipline for

the Apostleship. By Kev. A. B. Bruce.

' This volume is exceedingly good. It is not a series of essays on the methods by

which the Divine Redeemer combated His disciples' errors, trained them to faith in

Himself, and prepared them to become His Apostles to the ends of the earth. It is

rather a collection of discourses on the words of our Lord, as illustrating the events of

His life, and unfolding the purposes of His death. No province of theological literature

is already richer than this. But Mr. Brace's volume is a welcome addition, bringing not

much that is new, but a good deal that is freshly said, and said by an unmistakeably true

man.'—London Quarterly Review.

In One Volume, Third Edition, Crown 8vo, price 6s.,

The Tripartite Nature of Man, Spirit, Soul, and Body, applied

to Illustrate and Explain the Doctrines of Original Sin, the New Birth,

theDisembodied State, and the Spiritual Body. By Rev. J. B. Heard, M.A.

With an Appendix on the Fatherhood of God.

1 The author has got a striking and consistent theory. Whether agreeing or disagree

ing with that theory, it is a book which any student of the Bible may read with pleasure.'
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In One Volume, Crown 8vo, price 4s. 6d.,

The Words of the New Testament. As altered by Trans

mission, and ascertained by Modern Criticism. For Popular Use. By W.

Milligan, D.D., Professor of Divinity and Biblical Criticism, Aberdeen,

and Alexander Roberts, D.D., Professor of Humanity, St. Andrews.

' This is eminently a book for the times. We read continually that a revision of our

English New Testament is in progress ; but very few persons have an idea of what is

really doing in the matter, or why. The volume before us will tell them all they need

to know till the Revision is complete and the work speaks for itself. . . . We trust

this very seasonable and sensible little work may have a wide circulation/— Watchman.

'It was a happy thought of Bra. Milligan and Roberts to summarize, for popular infor

mation, the results of the dealing of modern criticism with the text of the New Testament.

It was a design that only scholars could execute satisfactorily, and the way in which the

authors have executed it is a pleasing testimony to their complete acquaintance with the

subject'—Church Review.

'The book displays sound, accurate scholarship, and great familiarity with the subject

of the Greek New Testament. It is also characterized by a calm and reverential spirit,

loyal to the truth, and loving the Bible as being the Scriptures of Truth.'—Church Brit*.

' A popular treatment of Biblical textual criticism was a desideratum, and Professors

Milligan and Roberts have done this work so well, that henceforth it will be disgraceful

for any man professing to believe in the inspiration of the New Testament, and remaining

ignorant of the processes by which scholars attempt to determine what were the exact

words used by New Testament writers.'—Scotsman.

' By this volume many an ordinary reader will feel that a noble and inviting subject

has been discovered to him, and will be led to take an intelligent interest in sacred

criticism, and in the labours of those who devote themselves to its development'—

Weekly Review.

In Two Volumes, Crown 8vo, price 12s. 6d.,

Christian Ethics. Translated from the German of Dr. Adolph

Wuttke. late Professor of Theology in Halle. Vol. I. History of Ethics ;

Vol. II. Pure Ethics.

' Wuttke's Ethics should have a place in every pastor's library.'—Dr. Hengstenberg.

'We have ourselves read this treatise on Christian Ethics with deep interest and

admiration, and cannot too strongly express our gratitude to the translator and publishers

for placing it within the reach of all students of theology. We trust it may be widely

read and studied.'—Wesleyan Methodist Magazine.

' We heartily and strongly commend the work, as supplying, in an extremely interest

ing and scientific form, such a treatment of the subject of Christian Ethics as we do not

possess in the whole range of English Theological Literature.'—Presbyterian.

In One Volume, Crown 8vo, price 3s. 6d.,

The Subject of Missions considered under three New Aspects :

The Church and Missions ; the Representation of the Soience of Missions

at the Universities; Commerce and the Church. Translated from the

German of Carl H. C. Plath, by L. Kjrkpatrick. With a Prefatory

Note by the Rev. Dr. Duff.

1 Written in a fine spirit, and full of thought and many valuable hints.'—Nonconformist.

' These topics are discussed with acuteness, freshness, and power.'— Watchman.

'Such a work is entitled to a welcome in this country, and all the more that it is well

worth readiog.'—Free Church Record.

In One Volume, Demy 8vo, price 9s„

The Old Catholic Church ; or, The History, Doctrine, Worship,

and Polity of the Christians, traced from the Apostolic Age to the Estab

lishment of the Pope as a Temporal Sovereign, a.d. 755. By W. D.

Killen, D.D., Belfast.

'An extraordinary amount of information has been condensed into 400 pages by the

author, yet he has succeeded in keeping his book lively and interesting. . . . The

author snows that he has read thoroughly and widely, and he gives the results of bis

investigation in a form in which they aro readily accessible.'—Record.
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