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Verse 1
Hebrews 1:1. In sonorous and dignified terms the writer abruptly makes his first great affirmation: “God having spoken … spoke”. ὁ θεὸς λαλήσας … ἐλάλησεν, for, however contrasted, previous revelations proceeded from the same source and are one in design and in general character with that which is final. In the N.T. λαλεῖν is not used in a disparaging sense, but, especially in this Epistle, is used of God making known His will. See Hebrews 2:2, Hebrews 3:5, Hebrews 5:5, etc. God spoke, desired to be understood, to come into communication with men and therefore uttered Himself in intelligible forms, and succeeded, all through the past, in making Himself and His will known to men. He had not kept silence, allowing men to feel after Him if haply they might find Him. He had met the outstretched hand and guided the seeker. And this “speaking” in the past was preparatory to the final speaking in Christ; “God having spoken … spoke”. The earlier revelations were the preparation for the later but were distinguished from it in four particulars—in the time, in the recipients, in the agents, in the manner.

πολυμερῶς καὶ πολυτρόπως “in many parts and in many ways”. The alliteration is characteristic of the author, cf. Hebrews 5:8, Hebrews 5:14, Hebrews 7:3, Hebrews 9:10, etc. For the use of the words in Greek authors see Wetstein. πολυμερῶς points to the fragmentary character of former revelations. They were given piece-meal, bit by bit, part by part, as the people needed and were able to receive them. The revelation of God was essentially progressive; all was not disclosed at once, because all could not at once be understood. One aspect of God’s nature, one element in His purposes, reflected from the conditions of their time, the prophets could know; but in the nature of things it was impossible they should know the whole. They were like men listening to a clock striking, always getting nearer the truth but obliged to wait till the whole was heard. Man can only know in part, ἐκ μέρους, 1 Corinthians 13. [A fine illustration will be found in Browning’s Cleon, in lines beginning: “those divine men of old time have reached, thou sayest well, each at one point the outside verge,” etc.] The “speaking” of God to the fathers was conditioned by the capacity of the prophets. His speaking was also πολυτρόπως [cf. Odyss. i. 1. ανδρα μοι ἔννεπε, ΄οῦσα, f1πολύτροπον] not in one stereotyped manner but in modes varying with the message, the messenger, and those to whom the word is sent. Sometimes, therefore, God spoke by an institution, sometimes by parable, sometimes in a psalm, sometimes in an act of righteous indignation. For, as Peake says, “the author is speaking not of the forms in which God spoke to the prophets, but of the modes in which He spoke through them to the fathers. The message took the form of law or prophecy, of history or psalm; now it was given in signs, now in types.” So Hofmann. These features of previous revelations, so prominently set and expressed so grandiloquently, cannot have been meant to disparage them, rather to bring into view their affluence and pliability and many-sided application to the growing receptivity and varying needs of men. He wins his readers by suggesting the grandeur of past revelations. But it is at the same time true, as Calvin remarks, “varietatem fuisse imperfectionis notam”. So Bengel, “Ipsa prophetarum multitudo indicat, eos ex parte prophetasse”. These characteristics, while they encouragingly disclosed God’s purpose to find His way to men, did yet discredit, as inadequate for perfect achievement, each method that was tried. The contrast in the new revelation is implied in the word ἐκάθισεν, indicating that the work was once for all accomplished.

The next note of previous revelations is found in πάλαι “of old,” not merely “in time past” as A.V.; marking the time referred to in λαλήσας as contrasted with the writer’s present, and gently suggesting that other methods of speaking might now be appropriate. Already in 2 Corinthians 3:14 the Mosaic covenant is spoken of as ἡ παλαιὰ διαθήκη cf. Hebrews 8:13. Here πάλαι is contrasted with ἐπʼ ἐσχάτου τῶν ἡμερῶν τούτων, “at the last of these days,” [“Aufs Ende dieser Tage,” Weizsâcker], i.e., in the Messianic time at the close of the period known to the Jews as “this present time or age”. The expression is used in the LXX indifferently with ἐπʼ ἐσχάτων τ. ἡμερῶν or ἐν ταῖς ἐσχάταις ἡμέραις to translate בְאַחֲרִית הַיָּמִים (see Isaiah 2:2 Genesis 49:1; Numbers 24:14), which was used to denote either the future indefinitely or the Messianic period, “the latter days” in which all prophecy was to find its fulfilment. Bleek quotes Kimchi as saying: “Ubicunque leguntur ‘Beaharith Hayamim’ ibi sermo est de diebus Messiae”. And Wetstein quotes R. Nachman: “Extremum dierum consensu omnium doctorum sunt Dies Messiae”. It was this Jewish usage which the N.T. writers followed in speaking of their own times as “the last days;” ἐπʼ ἐσχάτου τ. χρόνου (Judges 1:18); ἐπʼ ἐσχάτων τ. ἡμερῶν (2 Peter 3:3); ἐπʼ ἐσχάτου τ. χρόνων (1 Peter 1:20); and in this Epistle, Hebrews 9:26, Christ is said to have appeared ἐπὶ συντελείᾳ τῶν αἰώνων. The first Advent as terminating the old world and introducing the Messianic reign was considered the consummation. The introduction of the word τούτων is suggested by the Jewish division of the world’s course into two periods: “This Age” (Ha-Olam Hazzeh) and The Coming Age (Ha-Olam Habbah). The end of “this age” or “these days” was signalised by the coming of the Messiah, the new revelation in Christ. More effectually than the Jews themselves expected has the Advent of the Messiah antiquated the old world and opened a new period.

The temporal contrast is further marked by the words τοῖς πατράσιν (Hebrews 1:1) and ἡμῖν (Hebrews 1:2). Former revelations had been made to “the fathers,” i.e., of the Jewish people, as in John 7:22; Romans 9:5; Romans 15:8; 2 Peter 3:4. More frequently “our” “your” “their” is added, as in Acts 3:13; Acts 3:25; Luke 6:23. But it is idle to urge, with von Soden, the absence of the pronoun as weighing against the restriction of the term in this place to the Jewish fathers. ἡμῖν “to us” of these last days, of the Christian dispensation.

The determining contrast between the two revelations is found in this, that in the one God spoke ἐν τοῖς προφήταις, while in the other He spoke ἐν υἱῷ. “The prophets” stand here, not for the prophetic writings as in John 6:45; Acts 13:40, etc.; but for all those who had spoken for God, and especially for that great series of men from Abraham and Moses onwards who had been the organs of revelation and were identified with it (cf. the Parable of the Wicked Husbandmen). The prep. ἐν is not used in its instrumental sense (cf. Habakkuk 2:1), nor is it = διὰ, it brings God closer to the hearers of the prophetic word, and implies that what the prophets spoke, God spoke. So Hofmann and Weiss. [“Ipse in cordibus eorum dixit quicquid illi foras vel dictis vel factis locuti sunt hominibus,” Herveius.] The full significance of ἐν is seen in ἐν υἱῷ. ἐν υἱῷ without the article must be translated “in a son” or “in one who is a son,” indicating the nature of the person through whom this final revelation was made. The revelation now consisted not merely in what was said [ προφήταις] but in what He was [ υἱός]. This revelation was final because made by one who in all He is and does, reveals the Father. By uttering Himself He expresses God. A Son who can be characteristically designated a son, carries in Himself the Father’s nature and does not need to be instructed in purposes which are also and already His own, nor to be officially commissioned and empowered to do what He cannot help doing. “No man knoweth the Son but the Father; neither knoweth any man the Father save the Son, and he to whomsoever the Son will reveal Him” (cf. John 1:18). The whole section on “The Son of God” in Dalman’s Die Worte Jesu should be read in this connection. “Son” is here used in its Messianic reference, as the quotations cited in Hebrews 1:5-6 prove. The attributes ascribed to the Son are at the same time Divine attributes. [So Baur and Pfleiderer. Ménégoz denies this]. The writer apparently experiences no difficulty in attaching to one and the same personality the creating of the world and the dying to cleanse sin.

The Son is described in six particulars which illustrate His supremacy and His fitness to reveal the Father: (1) His destination to universal lordship ( ὃν ἔθηκεν κληρονόμον πάντων); (2) His agency in creation ( διʼ οὗ ἐποίησεν τ. αἰῶνας); (3) His likeness to God ( ὢν ἀπαύγασμα κ. τ. λ.); (4) His relation to the world) φέρων τὰ πάντα); (5) His redemptive work ( καθαρισμὸν … ποιησάμενος); (6) His exaltation ( ἐκάθισεν ἐν δεξιᾷ κ. τ. f1λ.). Cf. Vaughan. δν ἔθηκεν κληρονόμον πάντων “whom He appointed heir of all”. Davidson, Weiss and others understand this of the actual elevation of Christ, on His ascension, to the Lordship of all. [“Dass der Verfasser bei diesen Worten an den erhöhten Christus gedacht habe, halten wir für unzweifelhaft,” Riehm, p. 295]. But the position of the clause in the verse and the subsequent mention of the exaltation in Hebrews 1:3 rather indicate that ἔθηκεν has here its ordinary meaning (see Elsner and Bleek) of “appointed,” and that the reference is to Psalms 2:8 δώσω σοι ἔθνη τὴν κληρονομίαν σου κ. τ. λ., so Hofmann. Through this Son God is to accomplish His purpose. The Son is to reign over all. The writer lifts the thought of the despondent to Christ’s triumph and Lordship. In the Parable of the Wicked Husbandmen Christ speaks of Himself as Heir. It is involved in the Sonship; Galatians 4:7. It is not simply possessor but possessor because of a relation to the Supreme. The Father could not be called κληρονόμος. Dalman shows that the 2nd Psalm “deduces from the filial relation of the King of Zion to God, that universal dominion, originally proper to God, is bequeathed to the Son as an inheritance,” Worte Jesu, p. 220, E. Tr. 268. Cf. also Matthew 11:27, πάντα μοι παρεδόθη ὑπὸ τοῦ πατρός μου. [Chrysostom says the use of the term brings out two points τὸ τῆς υἱότητος γνήσιον, καὶ τὸ τῆς κυριότητος ἀναπόσπαστον.] The inheritance is not fully entered upon, until it can be said that “the kingdom of the world is become the Kingdom of our Lord and of His Christ,” Revelation 11:15. Cf. Hebrews 2:8. But by His incarnation He came into touch with men and poured His life into human history, at once claiming and securing His great inheritance.

διʼ οὗ καὶ ἐποίησεν τοὺς αἰῶνας “through whom also He made the world,” “per quem fecit et secula” (Vulg.), “durch Welchen er auch die Weltzeiten gemacht hat” (Weizsâcker). “Secula et omnia in iis decurrentia” (Bengel). Weiss thinks it quite improbable that so pure a Greek writer should use αἰῶνας in the rabbinical sense as = “world,” and he believes that the Greek interpreters are right in retaining the meaning “world-periods”. But in Hebrews 11:3 it becomes obvious that this writer could use the word as virtually = κόσμος. “The thought of duration is never wholly lost in the Scripture use of αἰών, though in this place, and in Hebrews 11:3 it is all but effaced” (Vaughan). Cf. Schoettgen and McCaul. The writer perhaps has it in his mind that the significant element in creation is not the mass or magnificence of the material spheres but the evolution of God’s purposes through the ages. The mind staggers in endeavouring to grasp the vastness of the physical universe but much more overwhelming is the thought of those times and ages and aeons through which the purpose of God is gradually unfolding, unhasting and unresting, in the boundless life He has called into being. He who is the end and aim, the heir, of all things is also their creator. The καὶ brings out the propriety of committing all things to the hand that brought them into being. The revealer is the creator, John 1:1-5. He only can guide the universe to its fit end who at first, presumably with wisdom equal to His power, brought it into being. [“Cette idée d’un être celeste chargé de réaliser la pensée créatrice de Dieu est une idée philonienne; elle a pénétré dans le Judaisme sous l’influence de la philosophie grecque” (Ménégoz). It is true that this is a Philonic idea (see numerous passages in Carpzov, Bleek, McCaul and Drummond) but we may also say with Weiss “Die philonischen Aussagen … gehören gar nicht hierher”. Certainly Philo never claimed for a definite historical person the attributes here enumerated.] For the Son’s agency in Creation see John 1:2; Colossians 1:15. Grotius’ rendering “propter Messiam conditum esse mundum” is interesting as illustrating his standpoint, but would require διʼ ὅν.

Verses 1-3
Hebrews 1:1-3. The aim of the writer is to prove that the old Covenant through which God had dealt with the Hebrews is superseded by the New; and this aim he accomplishes in the first place by exhibiting the superiority of the mediator of the new Covenant to all previous mediators. The Epistle holds in literature the place which the Transfiguration holds in the life of Christ. Former mediators give place and Christ is left alone under the voice “Hear ye Him”. With this writer, Jesus is before all else the Mediator of a better Covenant, Hebrews 8:6. But ‘Mediator’ involves the arranging and accomplishing of everything required for the efficacy of the Covenant; the perfect knowledge of the person and purposes of Him who makes the Covenant with men and the communication of this knowledge to them; together with the removal of all obstacles to man’s entrance into the fellowship with God implied by the Covenant. This twofold function is in these first three verses shown to be discharged by Christ. He as Son speaks to men for God and thus supersedes all previous revelations; while, instead of appointing a priest who can only picture a cleansing, and accomplish a ceremonial purity, He becomes Priest and actually cleanses men from sin, and so effects their actual fellowship with God.

Verse 3
Hebrews 1:3. ὃς ὢ ἀπαύγασμα.… “Who being effulgence of His glory and express image of His nature.” The relative ὃς finds its antecedent in υἱῳ, its verb in ἐκάθισεν; and the interposed participles prepare for the statement of the main verb by disclosing the fitness of Christ to be the revealer of God, and to make atonement. The two clauses, ὢν … φέρων τε, are closely bound together and seem intended to convey the impression that during Christ’s redemptive activity on earth there was no kenosis, but that these Divine attributes lent efficacy to His whole work. [On the difficulty of this conception see Gore’s Bampton Lec., p. 266, and Carpenter’s Essex Hall Lec., p. 87.] ἀπαύγασμα τῆς δόξης … ἀπαύγασμα may mean either what is flashed forth, or what is flashed back: either “ray” or “reflection”. Calvin, Beza, Thayer, Ménégoz prefer the latter meaning. Thus Grotius has, “repercussus divinae majestatis, qualis est solis in nube”. The Greek fathers, on the other hand, uniformly adopt the meaning “effulgence”. Thus Theodoret τὸ γὰρ ἀπαύγασμα καὶ ἐκ τοῦ πυρός ἐστι, καὶ σὺν τῷ πυρί ἐστι· καὶ αἴτιον μὲν ἔχει τὸ πῦρ, ἀχώριστον δέ ἐστι τοῦ πυρός … καὶ τῷ πυρὶ δὲ ὁμοφυὲς τὸ ἀπαύγασμα: οὐκοῦν καὶ ὁ, υἱὸς τῷ πατρί. So in the Nicene Creed φῶς ἐκ φωτός. “The word ‘efflulgence’ seems to mean not rays of light streaming from a body in their connection with that body or as part of it, still less the reflection of these rays caused by their falling upon another body, but rather rays of light coming out from the original body and forming a similar light-body themselves” (Davidson). So Weiss, who says that the “Strahlenglanz ein zweites Wesen erzeugt”. Philo’s use of the word lends colour to this meaning when he says of the human soul breathed into man by God that it was are ἅτε τῆς μακαρίας καὶ τρισμακαρίας φύσεως ἀπαύγασμα. So in India, Chaitanya taught that the human soul was like a ray from the Divine Being; God like a blazing fire and the souls like sparks that spring out of it. In the Arian controversy this designation of the Son was appealed to as proving that He is eternally generated and exists not by an act of the Father’s will but essentially. See Suicer, s.v. As the sun cannot exist or a lamp burn without radiating light, so God is essentially Father and Son. τῆς δόξης αὐτοῦ. God’s glory is all that belongs to him as God, and the Son is the effulgence of God’s glory, not only a single ray but as Origen says: ὅλης τῆς δόξης. Therefore the Son cannot but reveal the Father. Calvin says: “Dum igitur audis filium esse splendorem Paternae gloriae, sic apud te cogita, gloriam Patris esse invisibilem, donec in Christo refulgeat”. As completing the thought of these words and bringing out still more emphatically the fitness of the Son to reveal, it is added καὶ χαρακτὴρ τῆς ὑποστάσεως αὐτοῦ. χαρακτήρ, as its form indicates, originally meant the cutting agent [ χαράσσειν], the tool or person who engraved. In common use, however, it usurped the place of χάραγμα and denoted the impress or mark made by the graving tool, especially the mark upon a coin which determined its value; hence, any distinguishing mark, identifying a thing or person, character. “Express image” translates it well. The mark left on wax or metal is the “express image” of the seal or stamp. It is a reproduction of each characteristic feature of the original. ὑποστάσεως rendered “person” in A.V.; “substance,” the strict etymological equivalent, in R.V. To the English ear, perhaps, “nature” or “essence” better conveys the meaning. It has not the strict meaning it afterwards acquired in Christian theology, but denotes all that from which the glory springs and with which indeed it is identical. [We must not confound the δόξα with the ἀπαύγασμα as Hofmann and others do. The ὑπόστασις is the nature, the δόξα its quality, the ἀπαύγασμα its manifestation.] There is in the Father nothing which is not reproduced in the Son, save the relation of Father to Son. Menegoz objects that though a mirror perfectly reflects the object before it and the wax bears the very image of the seal, the mirror and the wax have not the same nature as that which they represent. And Philo more than once speaks of man’s rational nature as τύπος τις καὶ χαρακτὴρ θείας δυνάμεως, and the ἀπαύγασμα of that blessed nature, see Quod deter, insid., c. xxiii.; De Opif. Mundi, c. li. All that he means by this is, that man is made in God’s image. But while no doubt the primary significance of the terms used by the writer to the Hebrews is to affirm the fitness of Christ to reveal God, the accompanying expressions, in which Divine attributes are ascribed to Him, prove that this fitness to reveal was based upon community of nature. The two clauses, ὂς to αὐτοῦ, have frequently been accepted as exhibiting the Trinitarian versus the Arian and Sabellian positions; the Sabellians accepting the ἀπαύγασμα as representing their view of the modal manifestation of Godhead, the Arians finding it possible to accept the second clause, but neither party willing to accept both clauses—separate or individual existence of the Son being found in the figure of the seal, while identity of nature seemed to be affirmed in ἀπαύγασμα. [ ὑπόστασις was derived from the Stoics who used it as the equivalent of οὐσία, that which formed the essential substratum, τὸ ὑποκείμενον, of all qualities. The Greek fathers, however, understood by it what they termed πρόσωπον ὁμοούσιον and affirmed that there were in the Godhead three ὑποστάσεις. The Latin fathers translating ὑπόστασις by substantia could not make this affirmation. Hence arose confusion until Gregory Nazianzen pointed out that the difference was one of words not of ideas, and that it was due to the poverty of the Latin language. See Suicer, s.v.; Bleek in loc.; Bigg’s Christian Platonists, p. 164–5; Dean Strong’s Articles in J.T.S. for 1901 on the History of the Theological term Substance; Calvin Inst., i., 13, 2; Loofs’ Leitfaden, p. 109 note and p. 134.]

φέρων τε τὰ πάντα … “and upholding all things by the word of His power”. The meaning of φέρως is seen in such expressions as that of Moses in Numbers 11:14 οὐ δυνήσομαι ἐγὼ μόνος φέρειν πάντα τὸν λαὸν τοῦτον, where the idea of being responsible for their government and guidance is involved. So in Plutarch’s Lucullus, 6, φέρειν τὴν πόλιν of governing the city. In Latin Cicero (pro Flac., 37) reminds his judges “sustinetis rempublicam humeris vestris”. See Bleek. In Rabbinic literature, as Schoettgen shows, God is commonly spoken of as “portans mundum,” the Hebrew word being סָבַל. In Philo, the Logos is the helmsman and pilot of all things (De Cherub.) τῷ ῥήμαι, by the expression of His power, by making His will felt in all created nature. The present, φέρων, seems necessarily to involve that during the whole of His earthly career, this function of upholding nature was being discharged. Probably the clause is inserted not merely to illustrate the dignity of the Son, but to suggest that the whole course of nature and history, when rightly interpreted, reveals the Son and therefore the Father. The responsibility of bringing the world to a praiseworthy issue depends upon Christ, and as contributing to this work His earthly ministry was undertaken. For the notable thing He accomplished as God’s Son, the use He made of his dignity and power, is expressed in the words, καθαρισμὸν τ. ἁμαρτιῶν ποιησάμενος “having accomplished purification of the sins”. This was as essential to the formation of the covenant as the ability rightly to represent God’s mind and will. This itself was the supreme revelation of God, and it was only after accomplishing this He could sit down at God’s right hand as one who had finished the work of mediating the eternal covenant. ποιησάμενος, the mid. voice, supersedes the necessity of διʼ ἑαυτοῦ. The aorist part. implies that the cleansing referred to was a single definite act performed before He sat down, and in some way preparatory to that Exaltation. The word receives explanation in subsequent passages of the Ep. vii. 27, ix. 12–14. καθαρισμός as used in LXX suggests that the cleansing referred to means the removal of guilt and its consciousness. The worshippers were fitted by cleansing to appear before God.

ἐκάθισεν ἐνδεξιᾷ … “sat down at the right hand of the Majesty on high”. ἐκάθισεν seems to denote that the work undertaken by the Son was satisfactorily accomplished; while the sitting down ἐν δεξιᾷ κ. τ. λ. denotes entrance upon a reign. The source of the expression is in Psalms 110:1 (cited Hebrews 5:13) where the Lord says to Messiah κάθου ἐκ δεξιῶν μου, and this not only as introducing Him to the place of security and favour, but also of dignity and power. “The King’s right hand was the place of power and dignity, belonging to the minister of his authority and his justice, and the channel of his mercy, the Mediator in short between him and his people” (Rendall). Cf. Psalms 80:17. In contrast to the ever-growing and never complete revelation to the fathers, which kept the race always waiting for something more sufficing, there came at last that revelation which contained all and achieved all. But the expression not only looks backward in approval of the work done by the Son, but forward to the result of this work in His supremacy over all human affairs. μεγαλωσύνη is ascribed to God in Judges 1:25 and in Deuteronomy 32:3 δότε μεγαλωσύνην τῷ θεῷ ἡμῶν. Cf. also Clem., Ep., xvi. Here it is used to denote the sovereign majesty inherent in God (cf. Hebrews 12:2; Mark 14:62). The words ἐν ὑψήλοις are connected by Westcott and Vaughan with ἐκάθισεν. It is better, with Beza and Bleek, to connect them with μεγαλωσύνης, for while in Hebrews 10:12 and Hebrews 12:2, where it is said He sat down on the throne of God, no further designation is needed; in Hebrews 8:1, as here, where it is said that He sat down on the right hand of the Majesty, it is felt that some further designation is needed and ἐν τοῖς οὐρανοῖς is added. No local region is intended, but supreme spiritual influence, mediation between God, the ultimate love, wisdom and sovereignty, and this world. This writer and his contemporary fellow-Christians, had reached the conviction here expressed, partly from Christ’s words and partly from their own experience of His power.

Verses 4-18
Hebrews 1:4 to Hebrews 2:18. The Son and the Angels. Hebrews 1:4, although forming part of the sentence 1–3, introduces a subject which continues to be more or less in view throughout chaps 1 and 2. The exaltation of the Mediator to the right hand of Sovereignty is in keeping with His designation as Son, a designation which marked Him out as superior to the angels. Proof is adduced from the O.T. To this proof, in accordance with the writer’s manner, a resulting admonition is attached, Hebrews 2:1-4. And the remainder of chap. 2 is occupied with an explanation of the reasonableness of the incarnation and the suffering it involved; or, in other words, it is explained why if Christ is really greater than the angels, He had to be made a little lower than they.

τοσούτῳ κρείττων γενόμενος … “having become as much superior to the angels as He has obtained a more excellent name than they”. The form of comparison here used, τοσ.… ὅσῳ is found also, Hebrews 7:20-22, Hebrews 8:6, Hebrews 10:25; also in Philo. κρείττων is one of the words most necessary in an Epistle in which comparison is never out of sight. The Son became ( γενόμενος) greater than the angels in virtue of taking His seat at God’s right hand. This exaltation was the result of His earthly work. It is as Mediator of the new revelation, who has cleansed the sinful by His death, that He assumes supremacy. And this is in keeping with and in fulfilment of His obtaining the name of Son. This name κεκληρονόμηκεν, He has obtained, not “von Anfang an” as Bleek and others say, but as Riehm points out, in the O.T. The Messiah, then future, was spoken of as Son; and therefore to the O.T. reference is at once made in proof. The Messianic Sonship no doubt rests upon the Eternal Sonship, but it is not the latter but the former that is here in view.

In support of this statement the writer adduces an abundance of evidence, no fewer than seven passages being cited from the O.T. Before considering these, two preliminary objections may first be removed. (1) To us nothing may seem less in need of proof than that Christ who has indelibly impressed Himself on mankind is superior to the angels who are little more than a picturesque adornment of earthly life. But when this writer lived the angels may be said to have been in possession, whereas Christ had yet to win His inheritance. Moreover, as Schoettgen shows (p. 905) it was usual and needful to make good the proposition, “Messias major est Patriarchis, Mose, et Angelis ministerialibus”. Prof. Odgers, too, has shown (Proceedings of Soc. of Hist. Theol., 1895–6) that quite possibly the writer had in view some Jewish Gnostics who believed that Christ Himself belonged to the angelic creation and had, with the angels, a fluid personality and no proper human nature. In any case it was worth the writer’s while to carry home to the conviction of his contemporaries that a mediation accomplished by one who was tempted and suffered and wrought righteousness, a mediation of an ethical and spiritual kind, must supersede a mediation accomplished by physical marvels and angelic ministries. (2) The passages cited from the Old Testament in proof of Christ’s superiority although their immediate historical application is disregarded, are confidently adduced in accordance with the universal use of Scripture in the writer’s time. But it must not be supposed that these passages are culled at random. With all his contemporaries this writer believed that where statements were made of an Israelitish king or other official in an ideal form not presently realised in those directly addressed or spoken of, these were considered to be Messianic, that is to say, destined to find their fulfilment and realisation in the Messiah. These interpretations of Scripture were the inevitable result of faith in God. The people were sure that God would somehow and at some time fulfil the utmost of His promise.

The first two quotations (Hebrews 1:5) illustrate the giving of the more excellent name; the remaining quotations exhibit the superiority of the Son to angels, or more definitely the supreme rule and imperishable nature of the Son, in contrast to the perishable nature and servile function of the angels.

Verse 5
Hebrews 1:5. τίνι γὰρ εἶπέν ποτε τῶν ἀγγέλων … “For to which of the angels did he ever say My Son art Thou, I this day have begotten Thee?” τίνι to what individual; ποτε in the whole course of history. The angels as a class are called “Sons of Elohim” in the O.T. (Genesis 6:2; Psalms 29:1; Psalms 89:7; Job 1:6). But this was not used in its strict sense but merely as expressive of indefinite greatness, nor was it addressed to any individual. εἶπεν, the subject unexpressed, as is common in citing Scripture (2 Corinthians 6:2; Galatians 3:16; Ephesians 4:8, etc.). Winer and Blass supply ὁ θεός, others ἡ γραφή. Warfield, who gives the fullest treatment of the subjectless use of λέγει, φησί, and sucb words (Presb. and Ref. Rev., July, 1899) holds that either subject may be supplied, because “under the force of their conception of Scripture as an oracular book it was all one to the N.T. writers whether they said ‘God says’ or ‘Scripture says’.” Here, however, the connection involves that the subject is ὁ θεός. The words cited are from Psalms 2:7 and are in verbal agreement with the LXX, which again accurately represents the Hebrew. The psalm was written to celebrate the accession of a King, Solomon or some other; but the writer, seeing in his mind’s eye the ideal King, clothes the new monarch in his robes. The King was called God’s Son on the basis of the promise made to David (2 Samuel 7:14) and quoted in the following clauses: The words ἐγὼ σήμερον γεγέννηκά σε do not seem to add much to the foregoing words, except by emphasising them, according to the ordinary method of Hebrew poetry. σήμερον is evidently intended to mark a special occasion or crisis and cannot allude to the eternal generation of the Son. In its original reference it meant “I have begotten Thee to the kingly dignity”. It is not the beginning of life, but the entrance on office that is indicated by γεγέννηκα, and it is as King the person addressed is God’s Son. Thus Paul, in his address to the Pisidians (Acts 13:33), applies it to the Resurrection of Christ; cf. Romans 1:4. The words, then, find their fulfilment in Christ’s Resurrection and Ascension and sitting down at God’s right hand as Messiah. He was thus proclaimed King, begotten to the royal dignity, and in this sense certainly no angel was ever called God’s Son.

This is more fully illustrated by another passage introduced by the usual καὶ πάλιν (see Hebrews 10:30, and Longinus, De Subl., chap, iv, etc.). ἐγὼ ἔσομαι αὐτῷ εἰς πατέρα …, words spoken in God’s name by Nathan in reference to David’s seed, and conveying to him the assurance that the kings of his dynasty should ever enjoy the favour and protection and inspiration enabling them to rule as God’s representatives. This promise is prior in history to the previous quotation, and is its source; see 2 Samuel 7:14. ἔσομαι εἰς is Hellenistic after a Hebrew model. See Blass, Gram., p. 85.

Verse 6
Hebrews 1:6. ὅταν δὲ πάλιν εἰσαγάγῃ … “And when He shall again have brought the first-begotten into the world [of men], He says, “And let all God’s angels worship Him”. Having shown that “Son” is a designation reserved for the Messiah and not given to any of the angels, the writer now advances a step and adduces a Scripture which shows that the relation of angels to the Messiah is one of worship. It is not easy to determine whether πάλιν merely indicates a fresh quotation (so Bleek, Bruce, etc.) as in Hebrews 1:5; or should be construed with εἰσαγάγῃ. On the whole, the latter is preferable. Both the position of πάλιν and the tense of εἰσαγ. seem to make for this construction. The “bringing in” is still future. Apparently it is to the second Advent reference is made; cf. Hebrews 9:28. To refer εἰσαγ. to the incarnation, with Chrysostom, Calvin, Bengel, Bruce (see esp. Schoettgen); or to the resurrection with Grotius; or to an imagined introduction of the Son to created beings at some past period, with Bleek, is, as Weiss says, “sprachwidrig”. Rendall remarks: “The words bring in have here a legal significance; they denote the introduction of an heir into his inheritance, and are used by the LXX with reference to putting Israel in possession of his own land both in the time of Joshua and at the Restoration (Exodus 6:8; Exodus 15:17; Deuteronomy 30:5).” This throws light not only on εἰσαγ. but also on πρωτότοκον and οἰκουμένην, and confirms the interpretation of the clause as referring to the induction of the first-born into His inheritance, the world of men. πρωτότ. is used of Christ (1) in relation to the other children of Mary (Luke 2:7; Matthew 1:25); (2) in relation to other men (Romans 8:29; Colossians 1:18); (3) in relation to creation (Colossians 1:15). Nowhere else in N.T. is it used absolutely; but cf. Psalms 89:27. “I will make him first-born,” i.e., superior in dignity and closer in intimacy. λέγει, the present is used because the words recorded in Scripture and still unfulfilled are meant. These words, καὶ προσκυνησάτωσαν … occur verbatim in Moses’ song (Deuteronomy 32:43). In the Alexandrian text, from which this writer usually quotes, we find υἱοὶ θεοῦ (v. Swete’s LXX), but in a copy of the song subjoined to the Psalter this MS. itself has ἄγγελοι. The words are not represented in the Hebrew, and are supposed by Delitzsch to have been added in the liturgical use of Moses’ song. The part of the song to which they are attached represents the coming of God to judgment, a fact which further favours the view that it is the second Advent our author has in view.

Verse 7
Hebrews 1:7. καὶ πρὸς μὲν τοὺς ἀγγέλους λέγει.… The πρὸς μὲν of this verse is balanced by πρὸς δὲ in Hebrews 1:8; and in both πρός is to be rendered “with reference to,” or “of” as in Luke 20:19; Romans 10:21; Xen., Mem., iv. 2–15. Cf. Winer, p. 505: and our own expression “speak to such and such a point”. ὁ ποιῶν κ. τ. λ. cited from Psalms 104:4, Lünemann and others hold that the Hebrew is wrongly rendered and means “who maketh winds his messengers” not “who maketh His angels winds”. Calvin, too, finds no reference to angels in the words. He believes that in this Hymn of Creation the Psalmist, to illustrate how God is in all nature, says “who maketh the winds his messengers,” i.e., uses for his purposes the apparently wildest of natural forces, and “flaming fire his ministers,” the most rapid, resistless and devouring of agents controlled by the Divine hand. Cf. Shakespeare, “thought-executing fires”. The writer accepts the LXX translation and it serves his purpose of exhibiting that the characteristic function of angels is service, and that their form and appearance depend upon the will of God. This was the current Jewish view. Many of the sayings quoted by Schoettgen and Weber suggest that with some of the Rabbis the belief in angels was little more than a way of expressing their faith in a spiritual, personal power behind the forces of nature. “When they are sent on a mission to earth, they are wind: when they stand before God they are fire.” The angel said to Manoah, “I know not after what image I am made, for God changes us every hour; why, then, dost thou ask after my name? Sometimes He makes us fire, at others wind; sometimes men, at other times angels.” Sometimes they appear to have no individual existence at all, but are merely the light-radiance or halo of God’s glory. “No choir of angels sings God’s praises twice, for each day God creates new hosts which sing His praises and then vanish into the stream of fire from under the throne of His glory whence they came.” Cf. also the Book of Jubilees, ii. 2. “On the first day He created the heavens which are above and the earth and the waters and all the spirits which serve before Him—the angels of the presence, and the angels of sanctification, and the angels of the spirit of the winds, and the angels of the spirit of the clouds, and of darkness, and of snow and of hail, and of hoar frost, and the angels of the voices of the thunder and of the lightning, and the angels of the spirits of cold and of heat, and of winter and of spring, and of autumn and of summer, and of all the spirits of His creatures which are in the heavens and on the earth, the abysses and the darkness, eventide and the light, dawn and day which He hath prepared in the knowledge of His heart.” One thing all these citations serve to bring out is that the angels were merely servants; like the physical forces of nature they were dependent and perishable. In contrast to these qualities are those ascribed to the Son.

Verse 8
Hebrews 1:8. πρὸς δὲ τὸν υἱός …, the quotation being from Psalms 45 in which the King in God’s kingdom is described ideally. The points in the quotation which make it relevant to the writer’s purpose are the ascription of dominion and perpetuity to the Son. The emphatic words, therefore, are θρόνος, εἰς τὸν αἰῶνα, ῥάβδος, and παρὰ τοὺς μετόχους σου. It does not matter, therefore, whether we translate “Thy throne is God” or “Thy throne, O God,” for the point here to be affirmed is not that the Messiah is Divine, but that He has a throne and everlasting dominion. Westcott adopts the rendering “God is thy throne,” and compares Psalms 71:3; Isaiah 26:4; Psalms 90:1; Psalms 91:1-2; Deuteronomy 33:27. He thinks it scarcely possible that “God” can be addressed to the King. Vaughan, on the other hand, says: “Evidently a vocative. God is thy throne might possibly have been said (Psalms 46:1): thy throne is God seems an unnatural phrase. And even in its first (human) application the vocative would cause no difficulty (Psalms 82:6; John 10:34-35).” Weiss strongly advocates this construction, and speaks of the other as quite given up. εἰς τὸν αἰῶνα τ. f1αἰῶνος, “to the age of the age,” “for ever and ever,” “to all eternity.” Cf. Ephesians 3:21, εἰς πάσας τ. γενεὰς τοῦ αἰῶνος τ. αἰώνων, and the frequent εἰς τ. αἰῶνας τ. αἰώνων. See others in Vaughan or Concordance. “The aim of all these varieties of expression is the same; to heap up masses of time as an approximation to the conception of eternity” (Vaughan). καὶ ἡ ῥάβδος τῆς εὐθύτητος ῥάβδος τ. βασιλείας σου. The less strongly attested reading [see notes] gives the better sense: The sceptre of thy kingdom is a sceptre of uprightness. The well-attested reading gives the sense: “The sceptre of uprightness is the sceptre of thy kingdom”. The everlasting dominion affirmed in the former clause is now declared to be a righteous rule. An assurance of this is given in the the further statement.

Verse 9
Hebrews 1:9. ἠγάπησας δικαιοσύνην … “Thou lovedst righteousness and didst hate lawlessness, therefore God, thy God, anointed thee with oil of gladness above thy fellows.” The quotation is verbatim from LXX of Psalms 45:8 [the Alexand. text reads ἀδικίαν in place of ἀνομίαν, so that the author used a text not precisely in agreement with that of Cod: Alex. v. Weiss]. The anointing as King is here said to have been the result [ διὰ τοῦτο] of his manifestation of qualities fitting him to rule as God’s representative, namely, love of right and hatred of iniquity. [ ἀνομία is used in 1 John 3:4, as the synonym and definition of ἁμαρτία. ἡ ἁμαρτία ἐστὶν ἡ ἀνομία. It is contrasted with δικαιοσύνῃ in 2 Corinthians 6:14, τίς γὰρ μετοχὴ δικαιοσύνῃ καὶ ἀνομίᾳ;] It is the Messiah’s love of righteousness as manifested in His earthly life which entitles Him to sovereignty. ὁ θεός is taken as a vocative here, as in Hebrews 1:8, by Lünemann, Weiss and others; and ὁ θεός σου as the direct nom. to ἔχρισε. Westcott thinks that the ἔλαιον ἀγαλλ. refers “not to the solemn anointing to royal dignity but to the festive anointing on occasions of rejoicing”. So Alford. Davidson, on the other hand, says: “As Kings were anointed when called to the throne, the phrase means made King”. So, too, Weiss and von Soden. But the psalm is not a coronation ode, but an epithalamium; the epithalamium, indeed, of the ideal King, but still a festive marriage song (Hebrews 1:10-14), to which the festal ἔλαιον ἀγαλ. is appropriate. The oil of exultation is the oil expressive of intense joy (cf. psa 23:15 of the psalm). The only objection to this view is that God is said to be the anointer, but this has its parallel in Psalms 23:5; and throughout Psalms 45. God is considered the originator of the happiness depicted (cf. Psalms 23:2). Whether the marriage rejoicings are here to be applied to the Messiah in terms of Psalms 23:16 and 17 of the psalm is doubtful. The verse is cited probably for the sake of the note of superiority contained in παρὰ τοὺς μετόχους σου. In the psalm the μέτοχοι are hardly other Kings; rather the companions and counsellors of the young King. In the Messianic application they are supposed by Bleek, Pierce, Alford, Davidson, Peake, etc., to be the angels. It seems preferable to keep the term indefinite as indicating generally the supremacy of Christ (cf. Psalms 45:2).—[ παρά “From the sense of (1) beside, parallel to, comes that of (2) in comparison with; and so (3) in advantageous comparison with, more than, beyond”. Vaughan].

Verse 10
Hebrews 1:10. In Hebrews 1:10-12 the writer introduces another quotation from Psalms 102 (in LXX Psalm 101:25–7). The quotation is verbatim from the LXX except that σὺ is lifted from the fifth to the first place in the sentence, for emphasis, and that a second ὡς ἱμάτιον is inserted after αὐτούς in Hebrews 1:12. With the introductory καὶ Weiss understands πρὸς τὸν υἱὸν λέγει, as in Hebrews 1:8. He is also of opinion that the writer considers that the words were spoken by Jehovah and that κύριε, therefore, must be the Messiah. This is possible, but it is not necessary for the justification of the Messianic reference. This follows from the character of the psalm, which predicts the manifestation of Jehovah as the Saviour of His people, even though this may only be in the far future (see Psalms 103:13 : “Thou shalt arise and have mercy upon Zion.… So the heathen shall fear the name of the Lord, etc.”) Prof. B. W. Bacon of Yale has investigated this matter afresh and finds that, so far from the application of these verses to the Messiah being an audacious innovation, or even achieved, as Calvin says, “pia deflectione,” “the psalm itself was a favourite resort of those who sought in even pre-Christian times for proof-texts of Messianic eschatology”; also that “we have specific evidence of the application of Psalms 102:23-24 to the Messiah by those who employed the Hebrew or some equivalent text” and finally that by the rendering of ענה in Psalms 102:24 (English Psalms 102:23) by respondit or ἀπεκρίθη “we have the explanation of how, in Christian circles at least, the accepted Messianic passage could be made to prove the doctrine that the Messiah is none other than the pre-existent wisdom of Proverbs 8:22-31, “through whom,” according to our author, Hebrews 1:2, “God made the worlds.” Indeed, we shall not be going too far if with Bruce we say: “It is possible that the writer (of Heb.) regarded this text (Psalms 102:25-27) as Messianic because in his mind creation was the work of the pre-existent Christ. But it is equally possible that he ascribed creative agency to Christ out of regard to this and other similar texts believed to be Messianic on other grounds.” See Preuschen’s Zeitschrift für N.T. Wissenschaft, 1902, p. 280.

In Hebrews 1:13-14, we have the final contrast between the place of the Son and that of the angels in human redemptive history. This contrast is connected by the form of its statement with Hebrews 1:5 (“to which of the angels, etc.”). There it was the greater name that was in question, here it is the higher station and function. πρὸς τίνα δὲ κ. τ. λ. “But to which of the angels has He at any time said …?” implying that to the Son He has said it, as is proved by the citation from Psalms 110. On this psalm (see note on Hebrews 1:9). δὲ connects this ver. with Hebrews 1:8, and stands in the third place as frequently in classics when a preposition begins the sentence (Herod., viii., 68, 2; Thuc., i., 6; Soph., Philoct., 764. See examples in Klotz’ Devarius, p. 379). κάθου ἐκ δεξιῶν μου, see Hebrews 1:3; ἐκ δεξ. is not classical, but frequent in Hellenistic Greek, see references, ἕως ἂν θῶ.… “Until I set thine enemies as a footstool for thy feet.” ὑποπόδιον is a later Greek word used in LXX and N.T. The figure arose from the custom of conquerors referred to in Joshua 10:24. Here it points to the complete supremacy of Christ. This attained sovereignty is the gauge of the World’s consummation. The horizon of human history is the perfected rule of Jesus Christ. It is the end for which all things are now making. Whereas the angels are but the agents whose instrumentality is used by. God for the furtherance of this end. οὐχὶ πάντες εἰσὶ λειτουργικὰ πνεὐματα.… “Are they not all ministering spirits sent forth to serve for the sake of those who are to obtain salvation?” They have no function of rule, but are directed by a higher will to promote the interests of those who are to form Christ’s kingdom. This is true of all of them [ πάντες] whatever hierarchies there be among them. λειτουργικὰ, cf. Hebrews 5:5. λειτουργός with its cognates has come to play a large part in ecclesiastical language. It is originally “a public servant”; from λεῖτος, an unused adjective connected with λαός, meaning “what belongs to the people” and ἔργον. It occurs frequently in LXX, sometimes denoting the official who attends on a king (Joshua 1:1), sometimes angels (Psalms 103:21), commonly the priests and Levites (Nehemiah 10:39), οἱ ἱερεῖς οἱ λειτουργοί, and Isaiah 61:6. In N.T. it is used of those who render service to God or to Christ or to men (cf. Lepine’s Ministers of Jesus Christ, p. 126). εἰς διακονίαν ἀποστελλόμενα, present part., denoting continuous action. “Sent forth”; therefore as servants by a higher power (cf. Acts 1:25, διακονίας ταύτης κ. ἀποστολῆς). διακονία originally means the ministry of a body servant or table servant (cf. Luke 4:39; Mark 1:13, οἱ ἄγγελοι διηκόνουν αὐτῷ) and is used throughout N.T. for ministry in spiritual things. μέλλοντας might almost be rendered “destined” as in Matthew 3:7; Matthew 11:14; Matthew 16:27; Matthew 17:12, etc. κληρονομεῖν, see on Hebrews 1:4. σωτηρίαν in the classics means either preservation or deliverance. In N.T. the word naturally came to be used as the semi-technical term for the deliverance from sin and entrance into permanent wellbeing effected by Christ. See Luke 1:71; Luke 1:77; John 4:22; Acts 4:12; Acts 16:17; Romans 1:16, etc. In Hebrews 2:3 the salvation referred to is termed τηλικαύτη. Cf. Hooker’s outburst, Eccles. Pol., i., iv., 1, and Sir Oliver Lodge (Hibbert Journal, Jan., 1903, p. 223): “If we are open to influence from each other by non-corporeal methods, may we not be open to influence from beings in another region or of another order? And if so, may we not be aided, inspired, guided by a cloud of witnesses—not witnesses only, but helpers, agents like ourselves of the immanent God?” On guardian angels, see Charles’ Book of Jubilees, Moulton in J. T. S., August 1902, and Rogers’ edition of Aristoph., Eccles., 999, and the Orphic Fragment quoted by Clement (Strom., v.) σῷ δὲ θρόνῳ πυρόεντι παρεστᾶσιν πολυμόχθοι ἄγγελοι οἷσι μέμηλε βροτοῖς ὡς πάντα τελεῖται. Cf. Shakespeare’s “Angels and ministers of grace defend us”.

02 Chapter 2 
Verse 1
Hebrews 2:1. διὰ τοῦτο: “on this account,” because God has now spoken not through prophets or angels, but through a Son. δεῖ … ἡμᾶς: “we must give more excessive heed”. “Alibi utitur verbo ὀφείλειν debere: hic δεῖ oportet. Illud dicit obligationem: hoc, urgens periculum”; Bengel, who also remarks on 1 Corinthians 11:10, ὀφείλει notat obligationem: δεῖ necessitatem; illud morale est, hoc quasi physicum; ut in vernaculâ, wir sollen und müssen”. Here then it is the logical necessity that is prominent. περισσοτέρως is to be joined not with δεῖ as in Vulg. (and Bengel), “abundantius oportet observare,” but with προσέχειν. The adverb occurs in Hebrews 13:19 and six times in 2 Cor.; the adj. frequently in N.T. περισσοτέρως [ περιττοτέρως] occurs in Diod. Sic., xiii. 108, τὰ περ. εἰργασμένα; also in Athenaeus, v., p. 192 F. κλισμὸς περιτ. κεκόσμηται. The comparative is here used with reference to the greater attention due to the revelation than if it had been delivered by one of less position. Atto Vercell. suggestively, “Quare abundantius … Nonne et illa Dei sunt et ista?” His answer being that those who had been brought up to reverence the O.T. might be apt to despise the new revelation. προσέχειν never in N.T. and only once in LXX (Job 7:17) has the added τὸν νοῦν usual in classics. As προσέχειν is commonly used of bringing a ship to land, this sense may have suggested the παραῤῥυῶμεν. ἡμᾶς, including himself, but meaning to indicate all who in these last days had heard the revelation of Christ. τοῖς ἀκουσθεῖσιν: “the things heard,” the great salvation first preached by the Lord, Hebrews 2:3; cf. Acts 8:6; Acts 16:14. He means to disclose the significance of what they have already heard, rather than to bring forward new truth. μὴ ποτε παραῤῥυῶμεν: “lest haply we drift away”. μή ποτε, as Hoogeveen shows, occurs in N.T. as = ne quando and also as = ne forte; but in clauses expressing apprehension, as here, it can always be rendered “lest perchance”. [“In Hellenistic Greek μήποτε in a principal clause means ‘perhaps,’ in a dependent clause ‘if perchance,’ ‘if possibly,’ ” Blass, p. 212.] παραῤῥυῶμεν is 2nd aor. subj. pass. (with neuter meaning) of παραῤῥέω, I flow beside or past; as in Xen., Cyrop., iv. 52, πιεῖν ἀπὸ τοῦ παραῤῥέοντος ποταμοῦ. Hence, to slip aside; as in Soph., Philoct., 653, of an arrow slipping from the quiver; in Xen., Anab., iv. 4, of snow slipping off; Ælian, V. H., iii. 30, of a coarse story unseasonably slipping into a discreet conversation; and in medical writers, frequently of food slipping aside into the windpipe. Origen (Contra Celsum, 393) says the multitude need fixed holy days, ἵνα μὴ τέλεον παραῤῥυῇ, “that they may not quite drift away”. See also Proverbs 3:21, υἱὲ, μὴ παραῤῥυῇς, τήρησον δὲ ἐμὴν βουλήν.

Verses 1-4
Hebrews 2:1-4. From this proved superiority of the Son to the angels the writer deduces the warning that neglect of the salvation proclaimed by the Lord Himself and attested by God in miracles and gifts of the Holy Ghost will incur heavier punishment than that which was inflicted upon those who neglected the word spoken by angels.

Verse 2
Hebrews 2:2. εἰ γὰρ ὁ διʼ ἀγγέλων λαληθεὶς λόγος.… An a fortiori argument derived from the notoriously inevitable character of the punishment which overtook those who disregarded the Law. “The word spoken through angels” is the Law, the characteristic and fundamental form under which the old revelation had been made. The belief that angels mediated the Law is found in Deuteronomy 33:2; Acts 7:53; Galatians 3:19; Josephus, Ant., xv. 53. ἐγένετο βέβαιος: “proved steadfast,” inviolable, held good; as in Romans 4:16, of the promise εἰς τὸ εἶναι βέβαιαν τὴν ἐπαγγελίαν. The sanctions of the law were not a mere brutum fulmen. This appeared in the fact that πᾶσα παράβασις … “every transgression and disobedience”. παράβασις is transgression of a positive command: παρακοή is neglect to obey. Grotius renders παρακ. by “contumacia” which may be involved; but Böhme is right in his note “non commissa solum, sed omissa etiam”. The inflictions, whether on individuals, as Achan, or on the whole people, as in the wilderness-generation, were “a just recompense,” not an arbitrary, or excessive punishment. For μισθαποδοσία classical writers use μισθοδοσία.

Verse 3
Hebrews 2:3. πῶς ἡμεῖς.… “How shall we”—to whom God has spoken through the Son, Hebrews 1:2—“escape ( ἔνδικον μισθ. prob. in final judgment, as in Hebrews 10:27) if we have neglected (the aorist ἀμελήσαντες suggesting that life is looked at as a whole) so great a salvation?”—the salvation which formed the main theme of the new revelation. The meaning of ἀμελήσαντες is best illustrated by Matthew 22:5, where it is used of those who disregarded, or treated with contempt, the invitation to the marriage-supper. The guilt and danger of so doing are in proportion to the greatness of the announcement, and this is no longer of law but of life, cf. 2 Corinthians 3. The word now spoken is vastly more glorious and more fully expressive of its Author than the Law, “Non erat tanta salus in V.T., quanta est in gratia quam Dei filius nobis attulit” (Atto Vercell:). The “greatness” of the salvation is involved in the greatness of Him who mediates it (Hebrews 1:4), of the method employed (Hebrews 2:10), of the results, many sons being brought to glory (Hebrews 2:10). But one relevant aspect of its greatness, the source and guaranteed truth of its proclamation is introduced by ἥτις, which here retains its proper qualitative sense and may be rendered “inasmuch as it …”. “Its object is to introduce the mention of a characteristic quality, which explains or emphasises the thing in question” (Vaughan). It was the trustworthiness of the new revelation of salvation which the Hebrews were beginning to question. The law had proved its validity by punishing transgressors but the majesty and certainty of the recent proclamation were doubtful. Therefore the writer insists that it is “very great,” and illustrates its trustworthiness by adducing these three feattures: (1) its original proclamation by the Lord, (2) its confirmation by those who heard Him, (3) its miraculous certification by God. [This is not contradicted by Bleek’s “Das τηλικ., tantae talisque salutis, verweist an sich wohl nicht auf den nachfolgenden relativen Satz,” nor by Weiss’ “Das ἥτις hängt weder sprachlich noch sachlich mit τηλικ. zusammen.”] ἀρχὴν λαβοῦσα λαλεῖσθαι, lit.: “having received a beginning to be spoken” = “having begun to be spoken,” or “which was first proclaimed”. ἀρχὴν λαβ., a common phrase in later Greek, see Stephanus and Wetstein. In Polybius of a war “taking its rise”. In Ælian, V. H., ii. 28. πόθεν τὴν ἀρχὴν ἔλαβεν ὅδε ὁ νόμος, ἐρῶ. It is used here to indicate with precision the origin of the proclamation of the revelation about which they are feeling uncertain. λαλεῖσθαι refers back to Hebrews 2:2 and also to Hebrews 1:1. διὰ to be connected with ἀρχὴν λαβ.; it is used instead of ὑπὸ because God is throughout viewed as the ultimate source of revelation. τοῦ κυρίου, “the Lord” supreme over angels, and whose present exaltation reflects dignity and trustworthiness on the revelation He made while on earth. The salvation which they are tempted to neglect was at first proclaimed not by angels sent out to minister, not by servants or delegates who might possibly misapprehend the message, but by the Lord Himself, the Supreme. The source then is unquestionably pure. Has the stream been contaminated? God testifies to its purity. There is only one link between the Lord and you, they that heard Him delivered the message to you, and God by witnessing with them certifies its truth. The main verb is ἐβεβαιώθη which looks back to βέβαιος of Hebrews 2:2, and compares the inviolability of the one word or revelation with that of the other. We must not, he argues, neglect a gospel of whose veracity and importance we have assurance in this, that it was first proclaimed by the Lord Himself and that we have it on the authority of those who themselves heard Him, and who therefore were first-hand witnesses who had also made experimental verification of its validity. For ἀκουσάντων though without an object expressed, plainly means those who heard the Lord, cf. Luke 1:1. εἰς ἡμᾶς is rendered by Theophylact διεπορθμεύθη εἰς ἡμᾶς βεβαίως, it has been conveyed to us in a trustworthy manner. To their testimony was added the all-convincing witness borne by God, συνεπιμαρτυροῦντος τοῦ θεοῦ. The word is found in Aristotle, Philo and Polybius, xxvi. 9, 4, παρόντων δὲ τῶν θεττάλων καὶ συνεπιμαρτυρούντων τοῖς δαρδανίοις. Also in Clement, Ep., c. xxiii., συνεπιμαρτυρούσης τῆς γραφῆς; but only here in N.T., cf. 1 Peter 5:12; Romans 2:15; Romans 8:16; Romans 9:1. The sense is found in Mark 16:20, ἐκήρυξαν πανταχοῦ, τοῦ κυρίου συνεργοῦντος καὶ τὸν λόγον βεβαιοῦντος διὰ τῶν ἐπακολουθούντων σημείων. This witness was borne σημείοις τε καὶ τέρασιν “by signs and wonders,” the two words referring to the same manifestations ( τε καὶ closely uniting the words), which in one aspect were “signs” suggesting a Divine presence or a spirtual truth, and in another aspect “wonders” calculated to arrest attention. [The words are similarly conjoined in Polybius, Plutarch, Ælian, Philo and Josephus.] καὶ ποικίλαις δυνάμεσιν “and various miracles,” lit. powers, as in Matthew 11:21, καὶ οὐκ ἐποίησεν ἐκεῖ δυνάμεις πολλάς. Bleek thinks it is not the outward manifestations but the powers themselves that are here meant. This, he thinks, is suggested by the connexion of the word with πνεύματος ἁγίου μερισμοῖς, “distributions of the Holy Spirit”. The genitive is genitive objective, “distributions consisting of the Holy Spirit”. The remarkable character of the Charismata and the testimony they bore to a Divine presence and power are frequently alluded to in the N.T. and are enlarged upon in 1 Corinthians 12:14. Paul uses the same argument as this writer in Galatians 3:1-4. The article is wanting before πνεύματος in accordance with the usage noted by Vaughan, that it is generally omitted when the communication of the Spirit is spoken of, cf. Luke 2:25, John 7:39, with John 14:26, Acts 19:2 with 6. μερισμός only here and in a different sense in Hebrews 4:12; the verb is common. St. Paul uses it in connection with the distribution of spiritual gifts in Romans 12:3, 1 Corinthians 7:17. No one thought himself possessed of the fulness of the Spirit, only a μέρος. These distributions or apportionings, being of the Spirit of God, are necessarily made κατὰ τὴν αὐτοῦ θέλησιν “according to His [God’s] will”. In 1 Corinthians 12:11 the will is that of the Spirit. “Non omnibus omnia dabat Deus, sed quae et quantum et quibus vellet, Ephesians 4:7” (Grotius). [ θέλησις only here in N.T., but ten times in LXX. Pollux calls it a “vulgarism” ἰδιωτικόν. On the substitution of nouns in - μα for nouns in - σις, see Jannaris’ Hist. Gram., p. 1024, and cf. 10:7, 9:36, 13:21, so that in the present passage the choice of the active form is deliberate.] The clause is added to enforce the writer’s contention that all the Charismata with which his readers were familiar were not mere fruits of excitement or in any way casual, but were the result of a Divine intention to bear witness to the truth of the gospel.

Verse 5
Hebrews 2:5. οὐ γὰρ ἀγγέλοις.… “For not to angels”. With γὰρ the writer proceeds to clinch the exhortation contained in Hebrews 2:1-4, by exhibiting the ground of it. Under the old Covenant angels had been God’s messengers, but this mode of mediation has passed away. The οἰκουμένη μέλλουσα is not subject to them. It is the Son as man who now rules and to whom attention must be given. ὑπέταξεν … “did He”—that is God—subject the world to come of which we are speaking, ἡ οἰκουμένη, not κόσμος, but the inhabited world. So used in Diod. Sic., i. 8 καθʼ ἅπασαν τ. οἰκουμένην, wherever there were men. From the O.T. point of view “the world to come” meant the world under Messianic rule, but in this Epistle the Messianic Kingdom is viewed as not yet fully realised. The world to come is therefore the eternal order of human affairs already introduced and rendering obsolete the temporary and symbolic dispensation. Calvin accurately defines it thus: “Non vocari orbem futurum duntaxat, qualem e resurrectione speramus, sed qui coepit ab exordio regni Christi. Complementum vero suum habebit in ultima redemptione.” It is the present world of men regenerated, death and all that is inimical to human progress abolished; a condition in which all things are subjected to man. The repudiation of angels as lords of the world to come implies the admission that the obsolescent dispensation had been subject to them. So in Deuteronomy 32:8 : ἔστησεν ὅρια ἐθνῶν κατὰ ἀριθμὸν ἀγγέλων θεοῦ, cf. Daniel 10:13-21 and Book of Jubilees, xv. 31. Cf. the pages in which Robertson Smith expands the remark that “to be subordinated” to the angelic dispensation is the same thing as to be “made under the law” (Expositor, 1881, p. 144 ff.). Hermas (Vis., iii. 4, 1) represents the Church as being built by six angels whom he describes as being the first created οἶς παρέδωκεν ὁ κύριος πᾶσαν τὴν κτίσιν αὐτοῦ, αὔξειν καὶ οἰκοδομεῖν καὶ δεσπόζειν τῆς κτίσεως πάσης.

Hebrews 2:6. διεμαρτύρατο δὲ πού τις λέγων: “but some one in a certain place solemnly testifies, saying”. The indefinite formula of quotation is used not because doubt existed regarding the authorship of the psalm, nor because the writer was citing from memory, but rather as a rhetorical mode of suggesting that his readers knew the passage well enough. So Chrysostom: δεικνύντος ἐστίν, αὐτοὺς σφόδρα ἐμπείρους εἶναι τῶν γραφῶν. Philo frequently uses an indefinite form of quotation: this identical form in De Ebriet., 14 (Wendland, ii. 181) εἶπε γάρ πού τις. Cf. Longinus, De Sub., ix. 2 γέγραφά που. Here only in the Epistle is a quotation from Scripture referred to its human author. τί ἐστιν ἄνθρωπος.… The quotation is from Psalms 8 and extends to ποδῶν αὐτοῦ in Hebrews 2:8. It illustrates the greatness of man in three particulars.

1. ἠλάττωσας αὐτὸν βραχύ τι παρʼ ἀγγέλους.

2. δόξῃ καὶ τιμῇ ἐστεφάνωσας αὐτόν.

3. πάντα ὑπέταξας ὑποκάτω τῶν ποδῶν αὐτοῦ.

And the author goes on to say that in Jesus the two former elements of man’s greatness are seen to be fulfilled (He is made a little lower than the angels, and He is crowned with glory and honour), while the third is guaranteed because Jesus has tasted death for every man and so subdued even it, the last enemy, and therefore all things, under his feet.

In Psalms 8 as in so many other poets and prose writers (see Pascal’s chapter on The Greatness and Littleness of Man, A. R. Wallace’s Man’s Place in the Universe and Fisk’s Destiny of Man), it is the dignity put upon man which fills the writer with astonishment. When Sophocles in the Antigone celebrates man’s greatness, πολλὰ τὰ δεινὰ κοὐδὲν ἀνθρώπου δεινότερον πέλει, he excepts death from subjection to man, ἅιδα μόνον φεῦξιν οὐκ ἐπάξεται. Here the Hebrew poet excepts nothing. But only by Christ was he justified. Man’s real place is first won by Christ. μιμνήσκῃ αὐτοῦ “Thou art mindful of him” for good as in Hebrews 13:3. Man, the subject of satire and self-contempt, is the object of God’s thought. υἱὸς ἀνθρώπου = ἄνθρωπος of the first clause. In the Heb. אֱנוֹשׁ and בֶן־אָדַם. ἐπισκέπτῃ “visit,” generally as a friend (Matthew 25:36, James 1:27) frequently of physician visiting sick; in judgment, Jeremiah 5:9; Jeremiah 5:29. “The day of visitation,” ἡμέρα ἐπισκοπῆς, in good sense, Luke 19:44; for chastisement, Isaiah 10:3; cf. 1 Peter 2:12. In Jeremiah 15:15 we have the two words μνήσθητί μου καὶ ἐπίσκεψαί με.

Verses 5-18
Hebrews 2:5-18. Having sufficiently brought out the permanence and sovereignty of the Son by contrasting them with the fleeting personality and ministerial function of angels, the author now proceeds to bring the supremacy of the Son into direct relation to the Messianic administration of “the world to come,” the ideal condition of human affairs; and to explain why for the purposes of this administration it was needful and seemly that “the Lord” should for a season appear in a form “a little lower than the angels”. The world of men as it was destined to be [ ἡ οἰκουμένη ἡ μέλλουσα] was a condition of things in which man was to be supreme, not subject to any kind of slavery or oppression. And if the Jew asked why, in order to bring this about, the appearance of the Son in so apparently inglorious a form was necessary; if he asked why suffering and death on His part were necessary, the answer is, that it was God’s purpose to bring, not angels, but many human sons to glory and that as there is but one path, and that a path of suffering, by which men can reach their destiny, it was becoming that their leader should act as pioneer in this path. His path to glory must be a path in which men can follow Him; because it is from the human level and as man that He wins to glory. More particularly His sufferings accomplish two objects: they produce in Him the sympathy which qualifies Him as High Priest, while His death breaks the power which kept them enslaved and in fear. [On this section Robertson Smith’s papers in the Expositor, 1881–2, should be consulted.]

Verse 7
Hebrews 2:7. That God has been mindful of man and visited him is apparent in the three particulars now mentioned. βραχύ τι is “a little,” either in material, or in space, or in time. In 1 Samuel 14:29, ἐγευσάμην βραχύ τι τ. μέλιτος. In Isaiah 57:17, of time, διʼ ἁμαρτίαν βραχύ τι ἐλύπησα αὐτον. So in N.T., of aterial, John 6:7; of space, Acts 27:28; of time Acts 5:34. So in classics, v. Bleek. The original of the psalm points to the translation: “Thou didst make him little lower than the angels” [in the Heb. מֵאֱלֹהִים “than God”]. There seems no reason to depart from this meaning either in this verse or in Hebrews 2:9. So Alford and Westcott, but Davidson and Weiss and several others are of opinion that as the words are in Hebrews 2:9 applied to the Messiah, whose superiority has been so insisted upon, an allusion to His inferiority would be out of place; “and that the phrase should be used of degree in one place and time in another, when the point of the passage lies in the identity of the Son’s history with that of man, is an idea only puerile” (Davidson). But on any rendering the inferiority of Jesus to angels so far as dying goes is granted, and there is no reason why the sense of degree should not be kept in both clauses. δόξῃ καὶ τιμῇ frequently conjoined, Revelation 21:26; 1 Timothy 1:17; Thucyd., iv. 86; Plut., Num., 51; Lucian Somn., 13.

Verse 8
Hebrews 2:8. πάντα ὑπέταξας.… “Thou didst put all things under his feet.” In the psalm “all things” are defined as “all sheep and oxen, yea and the beasts of the field, the fowl of the air, and the fish of the sea, and whatsoever passes through the paths of the sea”. But to our author the scope of the “all” has been enlarged by the event. His argument requires an absolutely universal subjection, so that everything obstructive of man’s “glory” may be subdued. And having seen this achieved by Christ, he is emboldened to give to “all” this fullest content. The one point he seeks to make good is that “in subjecting all things to him, he has left nothing, and therefore not the οἰκουμένη μέλλουσα, unsubjected to him”. The “world to come” is under human dominion and administration. The angels are left behind; there is no room for angelic government. But this very sovereignty of man is precisely that which we do not see visibly fulfilled: “for the present ( νῦν) we do not yet see all things subjected to him”. True, says the author, but we do see Jesus who for the suffering of death (or that He might suffer death) has been made a little lower than angels, crowned with glory and honour that by God’s grace He might taste death for every man. In other words, we see the first two items of man’s supremacy, as given in the psalm, fulfilled, and the third guaranteed. Jesus was (1) made a little lower than angels; (2) was crowned with glory and honour; and (3) by dying for every man has removed that last obstacle, the fear of death which kept men in δουλεία and hindered them from supreme dominion over all things. The construction of the sentence is much debated. But it must be admitted that any construction which makes the coronation subsequent to the tasting death for every man, is unnatural; the ὅπως depends upon ἐστεφανωμένον. And the difficulty which has been felt in giving its natural sense to this clause has been introduced by supposing that δόξῃ καὶ τιμῇ ἐστεφ. refers to the heavenly state of Jesus. On this understanding it is of course difficult to see how it could be said that Jesus was crowned in order to taste death. But as undoubtedly the first clause, ἠλαττουμένον βλέπομεν, refers to the earthly life of Jesus, it is natural to suppose that the second clause, which speaks of his being crowned, also refers to that life. The tenses are the same. But if so, what was the crowning here referred to? It was His recognition as Messiah, as the true Head and King of men. He was thus recognised by God at His baptism and at the Transfiguration [in connection with which the same words δόξῃ κ. τιμῇ are used, 2 Peter 1:16-18] as well as by His disciples at Caesarea Philippi. It was this crowning alone which enabled Him to die a representative death, the King or Head for His people; it was this which fitted Him to taste death for every man. He was made a little lower than the angels that He might suffer death; but He was crowned with glory and honour that this very death might bring all men to the glory of supremacy which was theirs when the fear of death was removed; see Hebrews 2:14-15. For a fuller exposition of this view of the verse, see Expository Times, April, 1896. χάριτι θεοῦ, “by God’s grace,” to men, not directly to Jesus. It is remarkable that Weiss, an expert in textual criticism, should adopt the reading χωρὶς θεοῦ “apart from God” finding in these words a reference to the cry on the cross “My God, My God, etc.”. The other meaning put upon the words, “except God,” needs no comment. The Nestorians used the reading to prove that Christ suffered apart from His Divinity (“divinitate tantisper deposita οὐ συνῆν ἡ θεότης”) but such a meaning can hardly be found in the words. ὑπὲρ πάντος, these are the emphatic words, bringing out the writer’s point that Christ’s victory and supremacy were not for Himself alone, but for men. [Chrysostom strikingly says: οὐχὶ τῶν πιστῶν μόνον, ἀλλὰ καὶ τῆς οἰκουμένης ἁπάσης· αὐτὸς μὲν γὰρ ὑπὲρ πάντων ἀπέθανεν· τί δὲ, εἰ μὴ πάντες ἐπίστευσαν; αὐτὸς τὸ ἑαυτοῦ πεπλήρωκε.] γεύσηται θανάτον “he might taste death,” i.e., actually experience death’s bitterness. The Greek commentators suppose the word is chosen to bring out the shortness of our Lord’s experience of death, μικρὸν ἐν αὐτῷ ποιήσας διάστημα. This seems incorrect. [The rule, sometimes laid down., that γεύεσθαι followed by an accusative means to partake freely, and by a genitive sparingly, cannot be universally applied. The ordinary distinction observed in the use of verbs of sense that they take the accusative of the nearer, the genitive of the remoter source of the sensation is much safer.] The expression γεύεσθαι θανάτου does not occur in the classics, although we find γευ. μόχθον in Soph., Trachin., 1103, where the Scholiast renders by ἐπειράθην, in Antig., 1005, where Jebb renders “proceeded to make trial of,” in Eurip., Hecuba, 375, with κακῶν and in Plato, Rep., 475 with πάντος μαθήματος.

Verses 10-18
Hebrews 2:10-18. The humiliation of the Son justified; “a condensed and pregnant view of the theory of the whole work of Christ, which subsequent chapters develop, eludicate, and justify dialectically, in contrast or comparison with the O.T.… The ultimate source of all doubt whether the new dispensation is superior to the old is nothing else than want of clear insight into the work of Christ, and especially into the significance of His passion, which, to the Jews, from whom the Hebrew Christians of our Epistle were drawn, was the chief stumbling-block in Christianity. Here, therefore, the writer has at length got into the heart of his subject, and, leaving the contrast between Christ and the angels, urges the positive doctrine of the identification of Jesus with those that are his—his brethren, the Sons of God whom He sanctifies—as the best key to that connection between the passion and glorification of Christ which forms the cardinal point of N.T. revelation” (Robertson Smith). To this it may only be added that in order to prove man’s supremacy and justify Psalms 8, it was essential that the writer should show that Christ was man, identified with humanity.

In justification then (justification introduced by γὰρ) of the subjection of Jesus to the πάθημα θανάτου, the writer proceeds to say ἔπρεπεν αὐτῷ “it befitted Him”. The expression, says Carpzov, is “frequentissima Philoni phrasis”; but in Scripture, at least in this sense, it stands alone: cf. Jeremiah 10:7; Psalms 65:1. Aristotle (Nic. Eth., iv. 2–2: Burnet, p. 173) says that what is befitting is relative to the person, the circumstances and the object [ τὸ πρέπον δὴ πρὸς αὐτὸν, καὶ ἐν ᾧ καὶ περὶ ὅ]. The object here in view, the “bringing many sons to glory,” needs no justification. As Tertullian (adv. Marcion, ii. 27) says: “nihil tam dignum Deo, quam salus hominis”. But that the means used by God to accomplish this end was not only fit to bring it about but was also πρέπον θεῷ, in other words, that Christ’s humiliation and death were in accordance with the Divine nature, is the point the writer wishes to make good. “The whole course of nature and grace must find its explanation in God, and not merely in an abstract Divine arbitrium, but in that which befits the Divine nature”. This matter of Christ’s suffering has not been isolated in God’s government but is of a piece with all He is and has done; it has not been handed over to chance, accident, or malevolent powers, but is part of the Divine rule and providence; it is not exceptional, unaccountable, arbitrary, but has its root and origin in the very nature of God. God acted freely in the matter, governed only by His own nature. “Man has not wholly lost the intuitive power by which the fitness of the Divine action, its correspondence to the idea standard of right which his conscience certifies and his reason approves, may be recognised” (Henson, Disc, and Law, p. 56). “It is worth noting that the chief value of Anselm’s view of the Atonement lies in the introduction into theology of the idea of what befits God—the idea, as he puts it, of God’s honour. Anselm fails, however, by thinking rather of what God’s honour must receive as its due than of what it is seemly for God in His grace to do, and thus his theory becomes shallow and inadequate” (Robertson Smith). The writer does not say ἔπρεπεν θεῷ but ἔπρεπεν αὐτῷ διʼ ὅν τὰ πάντα καὶ διʼ οὗ τὰ πάντα “Him on account of whom are all things and through whom are all things,” who is the reason and the cause of all existence; in whom, therefore, everything must find its reason and justification. “Denn wenn um seinetwillen das All ist, also Alles seinen Zwecken dienen muss, und durch ihn das All ist, also nichts ohne sein Zuthun zu Stande kommt, so muss man bei Allem, was geschieht, und somit auch bei dem Todesleiden fragen, wiefern es ihm angemessen ist” (Weiss). The purpose of God is expressed in the words: πολλοὺς υἱοὺς εἰς δόξαν ἀγαγόντα “in bringing many sons to glory”. The accusative ἀγαγ. (although referring to αὐτῷ) does not require us to construe it with ἀρχηγὸν. That is a possible but clumsy construction. The use of υἱοὺς implies that the Father is the subject and leads us to expect that the action of God will be mentioned. And this construction, in which the dative of the subject becomes an accusative when an infinitive follows, is not unknown, but is merely a species of attraction—the infinitive drawing the noun into the case appropriate. Cf. Acts 11:12; Acts 15:22; Luke 1:74. Examples from the classics in Matthiae, 535. The aorist participle has led the Vulgate to translate “qui multos filios in gloriam adduxerat,” needlessly, for “the aorist participle is sometimes used adverbially in reference to an action evidently in a general way coincident in time with the action of the verb, yet not identical with it. The choice of the aorist participle rather than the present in such cases is due to the fact that the action is thought of, not as in progress, but as a simple event or fact (Burton, M. and T., 149). πολλοὺς υἱοὺς “many” is not used with any reference to the population of the world, or to the proportion of the saved, but to the one Son already celebrated. It was God’s purpose not only to have one Son in glory, but to bring many to be partakers with Him. Hence the difficulty; hence the need of the suffering of Christ. But it is not merely πολλοὺς but πολλοὺς υἱοὺς suggesting the relationship dwelt upon in the succeeding verses. τὸν ἀρχηγὸν τ. σωτηρίας … the author [pioneer] of their salvation indicating that feature of Christ’s relation to the saved which determined His experience, “the Captain of their salvation”. R.V. has “author” following Vulg. Chrysostom has ἀρχηγὸν τουτέστι τὸν αἴτιον, and so Robertson Smith, “it is hardly necessary to put more meaning into the phrase than is contained in the parallel expression of Hebrews 5:9”. So Bleek, Kübel and von Soden. But the word is select, and why select, if not to bring out precisely this, that in the present case the cause is also the leader, “that the Son goes before the saved in the same path”. He is the strong swimmer who carries the rope ashore and so not only secures His own position but makes rescue for all who will follow. “The ἀρχηγός himself first takes part in that which he establishes” (Westcott). One of the chief points in the Epistle is that the Saviour is also ἀρχηγός. The word is commonly used of founders of tribes, rulers and commanders, persons who begin anything in become the source of anything, but or this Epistle (Hebrews 12:2) it has over and above the sense of “pioneer”. διὰ παθημάτων τελειῶσαι, “to perfect through sufferings”. τελειῶσαι is to make τέλειον, to bring a person or thing to the appropriate τέλος, to complete, perfect, consummate. In the Pentateuch it is regularly used to denote the consecration of the priests. In the N.T. this consecration is no formal setting apart to office, but a preparation involving ethical fitness. So that here the word directly denotes making perfect as leader of salvation, but indirectly and by implication making morally perfect. And this moral perfection, requisite in one who was to cleanse sinners (note σωτηρίας) and lead the way to glory, could only be proved and acquired through the sufferings involved in living as man, tempted and with death to face. Therefore διὰ παθημάτων, “a plurality of sufferings” not merely as in Hebrews 2:9 τὸ πάθημα τοῦ θανάτου. Cf. Hebrews 2:18. The glory indeed to which this captain of salvation leads is the glory of triumph over temptation and all that tends to terrify and enslave men.

Verse 11
Hebrews 2:11. In the eleventh verse the writer proceeds to explain wherein consisted the fittingness ( τὸ πρέπον) of perfecting the ἀρχηγόν through sufferings. It lies in the fact that He and those He leads are brothers. In Hebrews 2:11-13 it is shown that this is so, and in the succeeding verses the writer points out what is involved in this brotherhood. ὁ ἁγιάζων and οἱ ἁγιαζόμενοι are to be taken as present participles, so usually are, in the timeless substantive sense. ἁγιάζειν means (1) to set apart as belonging to God, in contradistinction to κοινός, belonging to every one. So in Genesis 2:3, of the seventh day, and in Exodus of the mountain, the tent, the altar. It is especially used of persons set apart to the priesthood or to any special work (Exodus 30:30; Jeremiah 1:5; John 10:36). Through the O.T. ceremonial the whole people were thus ἡγιασμένοι, set apart to God, admitted to His worship. In this Epistle the word is used with much of the O.T. idea cleaving to it, and is often rather equivalent to what we understand by “justify” than to “sanctify”. Cf. Hebrews 10:10. It signifies that which enables men to approach God. But (2) it is in N.T. more and more felt that it is only by purification of character men can be set apart for God, so that this higher meaning also attaches to the word. In the present verse ἁγιάζων introduces the priestly idea, enlarged upon in Hebrews 2:17. ἐξ ἑνὸς πάντες “all of one”. There is much to be said for Calvin’s interpretation “of one nature,” or Cappellus’ “of one common mass”. Certainly Bleek’s reason for rejecting such renderings—that ἐξ can only signify origin, is incorrect. “Greek often uses the prepositions of origin ( ἐκ, ἀπό) when we prefer those of position or direction, as in ἐξ ἀπροσδοκήτου, on a sudden, ἐξ ἀφανοῦς, in a doubt, ἐκ μιᾶς χειρός, with one hand” (Verrall on Choeph., line 70). In N.T. ἐκ frequently expresses the party or class to which one belongs (John 3:31). And cf. 1 Corinthians 10:17. It might be urged from Hebrews 11:12 that this writer had he meant parentage would have said ἀφʼ ἑνός. Nevertheless the meaning seems to be “of one father”. The πολλοὺς υἱοὺς of Hebrews 2:10, and the διʼ ἣν αἰτίαν which follows make for this sense. And the argument of Hebrews 2:14, that because Christ was brother to men He therefore took flesh, proves that ἐξ ἑνὸς cannot mean “of one nature’. The fact that He and they are ἐξ ἑνὸς is the ground of His incarnation. He was Son and Brother before appearing on earth. The words then can only mean that the “many sons” who are to be brought to glory and the “Son” who leads them are of one parentage. The sonship in both cases looks to the same Father, and depends on Him and is subject to the same laws of obedience and development. But what Father is meant? Not Adam (Beza, Hofmann, etc.); Weiss argues strongly for Abraham, appealing to Hebrews 2:16 and other considerations; but the fact that in Hebrews 2:14 the incarnation is treated as a result of the brotherhood, seems to involve that we must understand that God is meant; that before the incarnation Christ recognised His brotherhood. “On this account,” because His parentage is the same, “He is not ashamed to call them brothers”. He might have been expected to shrink from those who had so belied their high origin, or at the best to move among them with the kindly superior professionalism of a surgeon who enters the ward of an hospital solely to heal, not to live there; but He claims men as his kin and on this bases His action (cf. Hebrews 11:16).

Verse 12
Hebrews 2:12. In proof that He is not ashamed to take his place among men as a brother three passages are adduced from the O.T. in which this relationship is implied. These passages are so confidently assumed to be Messianic that they are quoted as spoken by Christ Himself, λέγων. The fact that words of Jesus spoken while He lived on earth are not quoted can scarcely be accepted as proof that the Gospels were not in existence when this Epistle was written, for even after the middle of the second century, the O.T. was still the “Scripture” of the Christian Church. The first quotation is from the twenty-second Psalm applied to Himself by our Lord on the cross. The LXX διηγήσομαι is altered to ἀπαγγελῶ. The significant words in the first clause are τοῖς ἀδελφοῖς μου; and the significance of the second clause consists in the representation of the Messiah as taking part in the worship of God in the congregation. This is one particular form in which His brotherhood manifests itself. For the passages cited not merely affirm the brotherhood, but also exhibit its reality in the participation by the Messiah of human conditions.

Verse 13
Hebrews 2:13. The two quotations cited in the thirteenth verse are from Isaiah 8:17-18. There they are continuous, here they are separately introduced, each by the usual καὶ πάλιν, because they serve to bring out two distinct points. In the first, the Messiah utters his trust in God, and thereby illustrates His sonship and brotherhood with man. Like all men He is dependent on God. As Calvin says: “since He depends on the aid of God His condition has community with ours”. In the second part, ἰδοὺ ἐγὼ not only calls attention to Himself as closely associated with the παιδία; but also, as Weiss thinks, intimates His readiness to obey, as if “Here am I”. This obedience He shares with those whom God has committed to His care, God’s παιδία and His brothers. Cf. John 6:37; John 6:39; John 17:11.

Verses 14-16
Hebrews 2:14-16. This saving brotherhood involved incarnation and death. For, as it has ever been the common lot of the παιδία to live under the conditions imposed by flesh and blood, subject to inevitable dissolution and the shrinkings and weaknesses consequent, He also, this Son of God, Himself ( καὶ αὐτὸς) shared with them in their identical nature, thus making Himself liable to death; His intention being that by dying He might render harmless him that used death as a terror, and thus deliver from slavery those who had suffered death to rule their life and lived in perpetual dread. κεκοινώνηκεν … μετέσχεν perf. and aor.; the one pointing to the common lot which the παιδία have always shared, αἵματος καὶ σαρκός, usually (but not always, Ephesians 6:12) inverted and denoting human nature in its weakness and liability to decay (Galatians 1:16, etc., and especially 1 Corinthians 15:50); the other, expressing the one act of Christ by which He became a sharer with men in this weak condition. He partook, but does not now partake. [Wetstein quotes from Polyaenus that Chabrias enjoined upon his soldiers when about to engage in battle to think of the enemy as ἀνθρώποις αἷμα καὶ σάρκα ἔχουσιν καὶ τῆς αὐτῆς φύσεως ἡμῖν κεκοινωνηκόσι.] This human nature Christ assumed παραπλησίως, which Chrysostom interprets, οὐ φαντασίᾳ οὐδὲ εἰκόνι ἀλλʼ ἀληθείᾳ. It means not merely “in like manner,” but “in absolutely the same manner”; as in Arrian vii. 1, 9, σὺ δὲ ἄνθρωπος ὢν, παραπλήσιος τοῖς ἄλλοις, Herod. 3:104, σχεδὸν παραπλησίως “almost identical”; see also Diod. Sic., ver. 45. τῶν αὐτῶν, i.e., blood and flesh. The purpose of the incarnation is expressed in the words ἵνα διὰ τοῦ f1θανάτου … ἦσαν δουλίας. He took flesh that He might die, and so destroy not death but him that had the power of death, and deliver, etc. The double object may be considered as one, the defeat of the devil involving the deliverance of those in bondage. The means He used to accomplish this object was His dying ( διὰ τ. θανάτου). How the death of Christ had the result here ascribed to it, we are left to conjecture; for nowhere else in the Epistle is the deliverance of man by Christ’s death stated in analogous terms. We must first endeavour to understand the terms here employed. καταργήσῃ: “might render inoperative” ( ἄεργον), “bring to nought”. Sometimes “destroy” or “put an end to” as in 1 Corinthians 15:26 ἔσχατος ἐχθρὸς καταργεῖται ὁ θάνατος. τὸν τὸ κράτος ἔχοντα τοῦ θανάτου, “him who has the power of death, that is, the devil,” τὸν διάβολον ( διαβάλλω, I set asunder, put at variance) used by LXX to render שֳׂטָן in Job 1:2 and Zach. 3, etc.; σατάν is used in 1 Kings 11. In N.T. both designations occur frequently. But the significance for our present passage lies in the description “him who has the power of death”. ἔχειν τὸ κράτος is classical, and κράτος with the genitive denotes the realm within which or over which the rule is exercised, as Herod., iii. 142, τῆς σάμου τ. κράτος. In connection with this universal human experience of death he uses his malign influence, and the striking vision of Zechariah 3 shows us how he does so. He brings sins to remembrance, he appears as the accuser of the brethren, as the counsel for the prosecution. Thus he creates a fear of death, a fear which is one of the most marked features of O.T. experience. Both Schoettgen and Weber produce rabbinical sayings which illustrate the power of a legal religion to produce servility and fear, so that the natural expression of the Jew was, “In this life death will not suffer a man to be glad”. Life, in short, with sin unaccounted for, and with death viewed as the punishment of sin to look forward to, is a δουλεία unworthy of God’s sons. This indeed is expressly stated in Hebrews 2:15. The δουλεία which contradicts the idea of sonship and prevents men from entering upon their destiny of dominion over all things is occasioned by their fear of death ( φόβῳ, the dative of cause) as that which implies rejection by God. [Among the races whose conscience was not educated by the law, views of death varied greatly. These will be found in Geddes’ Phaedo, pp. 217, 223; and cf. the opening paragraphs of the third Book of the Republic, as well as pp. 330 and 486 B. Aristotle with his usual straightforward frankness pronounces death φοβερώτατον. On the other hand, many believed τεθνάμεναι βέλτιον ἢ βίοτος; Hegesias was styled ὁ πεισιθάνατος, and by his persuasions and otherwise suicide became popular; and death was no longer reckoned an everlasting ill, but “portum potius paratum nobis et perfugium”. Wholly applicable to the present passage is Spinoza’s “homo liber de nihilo minus quam de morte cogitat”. Cf. Philo, Omn. sap. liber, who quotes Eurip., τίς ἐστι δοῦλος τοῦ θανεῖν ἄφροντις ὤν;] This then was the bondage which characterised the life ( διὰ παντὸς τοῦ ζῆν) of those under the old dispensation; the bondage in which they were held ( ἔνοχοι = ἐνεχόμενοι, “held” or “bound,” “subject to,” see Thayer, s.v.), and from which Christ delivered τούτους ὅσοι, not as if it were a restricted number who were delivered, but on the contrary to mark that the deliverance was coextensive with the bondage. ἀπαλλάξῃ, used especially of freeing from slavery [exx. from Philo in Carpzov, and cf. Isocrates οὗτος ἀπήλλαξεν αὐτοὺς τοῦ δέους τούτου. In the Phaedo frequently of soul emancipated from the body.] How the Son wrought this deliverance διὰ τοῦ θανάτου can now be answered; and it cannot be better answered than in the words of Robertson Smith: “To break this sway, Jesus takes upon Himself that mortal flesh and blood to whose infirmities the fear of death under the O.T. attaches. But while He passes through all the weakness of fleshly life, and, finally, through death itself, He, unlike all others, proves Himself not only exempt from the fear of death, but victorious over the accuser. To Him, who in His sinlessness experienced every weakness of mortality, without diminution of his unbroken strength of fellowship with God, death is not the dreaded sign of separation from God’s grace (cf. Hebrews 2:7), but a step in his divinely appointed career; not something inflicted on Him against His will, but a means whereby ( διὰ with genitive) He consciously and designedly accomplishes His vocation as Saviour. For this victory of Jesus over the devil, or, which is the same thing, the fear of death, must be taken, like every other part of His work, in connection with the idea of His vocation as Head and Leader of His people.” In short, we see now what is meant by His tasting death “for every man,” and how this death guarantees the perfect dominion and glory depicted in Psalms 8. All the humiliation and death are justified by the necessities of the case, he concludes, “For, as I need scarcely say, it is not angels (presumably sinless and spiritual beings, πνεύματα, Hebrews 1:14) He is taking in hand, but He is taking in hand Abraham’s seed (the dying children of a dead father; ‘also dergleichen sterbliche und durch Todesfurcht in Knechtschaft befangene Wesen,’ Bleek). δήπου: frequently in classics, as Plato, Protagoras, 309 C. οὐ γὰρ δήπου ἐνέτυχες, “for I may take it for granted you have not met” (Apol., 21 B). τί ποτε λέγει ὁ θεός … φάσκων ἐμὲ σοφώτατον εἶναι; οὐ γὰρ δήπου ψεύδεταί γε, “for, at any rate, as need hardly be said, he is not saying what is untrue”. ἐπιλαμβάνεται: “lays hold to help” or simply “succours,” with the idea of taking a person up to see him through. Cf. Sirach 4:11. ἡ σοφία … ἐπιλαμβάνεται τῶν ζητούντων αὐτήν, and the Scholiast on Aesch., Pers., 742, ὅταν σπεύδῃ τις εἰς καλὰ ἢ εἰς κακά, ὁ θεὸς αὐτοῦ ἐπιλαμβάνεται. Castellio was the first to propose the meaning “help” in place of “assume the nature of,” and Beza having urged the latter rendering as being that of the Greek fathers, goes on to say, “quo magis est execranda Castellionis audacia qui ἐπιλαμ. convertit ‘opitulatur,’ non modo falsa, sed etiam inepta interpretatione, etc.”. It has been suggested that θάνατος might be the nominative which would give quite a good sense, but as Christ is the subject both of the foregoing and of the succeeding clause it is more likely that this affirmation also is made of Him. It is certainly remarkable that instead of saying “He lays hold of man to help him,” the writer should give the restricted σπέρματος ἀβ. Von Soden, who supposes the Epistle is addressed to Gentiles, thinks the writer intends to prepare the way for his introducing the priesthood of Christ, and to exhibit the claim of Christians to the fulfilment of the prophecies made to Abraham (cf. Robertson Smith), but this Weiss brands as “eine leere Ausflucht”. Perhaps we cannot get further than Estius (cited by Bleek): “gentium vocationem tota hac epistola prudenter dissimulat, sive quod illius mentio Hebraeis parum grata esset, sive quod instituto suo non necessaria”. Or, as Bleek says. “es erklârt sich aus dem Zwecke des Briefes”.

Verse 17
Hebrews 2:17. ὅθεν [six times in this Epistle; not used by Paul, but cf. Acts 26:19] ‘wherefore,’ because He makes the seed of Abraham the object of His saving work, ὤφειλεν, “He was under obligation”. ὀφείλω is “used of a necessity imposed either by law and duty, or by reason, or by the times, or by the nature of the matter under consideration” (Thayer). Here it was the nature of the case which imposed the obligation κατὰ πάντα τοῖς ἀδελφοῖς ὁμοιωθῆναι “to be made like His brothers in all respects,” and therefore, as Chrysostom says, ἐτέχθη, ἐτράφη, ηὐξήθη, ἔπαθε πάντα ἅπερ ἐχρῆν, τέλος ἀπέθανη. He must be a real man, and not merely have the appearance of one. He must enter into the necessary human experiences, look at things from the human point of view, take His place in the crowd amidst the ordinary elements of life. ἵνα introduces one purpose which this thorough incarnation was to serve. It would put Christ in a position to sympathise with the tempted and thus incline Him to make propitiation for the sins of the people. [ τοῦ λαοῦ, also a restricted Jewish designation.] The High-Priesthood is here first mentioned, and it is mentioned as an office with which the readers were familiar. The writer does not now enlarge upon the office or work of the Priest, but merely points to one radical necessity imposed by priesthood, “making propitiation for the sins of the people”; and he affirms that in order to do this ( εἰς τὸ) he must be merciful and faithful. ἐλεήμων as well as πιστὸς is naturally construed with ἀρχιερεὺς, and has its root in Exodus 22:27, ἐλεήμων γάρ εἰμι, the priest must represent the Divine mercy; he must also be πιστὸς, primarily to God, as in Hebrews 3:2, but thereby faithful to men and to be trusted by them in the region in which he exercises his function, τὰ πρὸς τὸν θεόν, the whole Godward relations of men. The expression is directly connected with ἀρχιερεὺς, by implication with πιστὸς, and it is found in Exodus 18:19, γίνου σὺ τῷ λαῷ τὰ πρὸς τὸν θεὸν. For neat analogies cf. Wetstein. εἰς τὸ ἱλάσκεσθαι, “for the purpose of making propitiation,” εἰς indicating the special purpose to be served by Christ’s becoming Priest. ἱλάσκομαι ( ἱλάσκω is not met with), from ἵλαος, Attic ἵλεως “propitious,” “merciful,” means “I render propitious to myself”. In the classics it is followed by the accusative of the person propitiated, sometimes of the anger felt. In the LXX it occurs twelve times, thrice as the translation of כִּפֵּר. The only instance in which it is followed by an accusative of the sin, as here, is Psalms 64 (65):3, τὰς ἀσεβείας ἡμῶν σὺ ἱλάσῃ. In the N.T., besides the present passage, it only occurs in Luke 18:13, in the passive form ἱλάσθητί μοι τῷ ἁμαρτωλῷ, cf. 2 Kings 5:18. The compound form ἐξιλάσκομαι, although it does not occur in N.T., is more frequently used in the LXX than the simple verb, and from its construction something may be learnt. As in profane Greek, it is followed by an accusative of the person propitiated, as in Genesis 32:20, where Jacob says of Esau ἐξιλάσομαι τὸ πρόσωπον αὐτοῦ ἐν τοῖς δώροις κ. τ. λ.; Zechariah 7:2, ἐξιλάσασθαι τὸν κύριον, and Zechariah 8:22, τὸ πρόσωπον κυρίου, also Matthew 1:9. It is however also followed by an accusative of the thing on account of which propitiation is needed or which requires by some rite or process to be rendered acceptable to God, as in Sirach 3:3; Sirach 3:30; Sirach 5:6; Sirach 20:28, etc., where it is followed by ἀδικίαν, and ἁμαρτίας; and in Leviticus 16:16; Leviticus 16:20; Leviticus 16:33, where it is followed by τὸ ἅγιον, τὸ θυσιαστήριον, and in Ezekiel 45:20 by τὸν οἶκον. At least thirty-two times in Leviticus alone it is followed by περί, defining the persons for whom propitiation is made, περὶ αὐτοῦ ἐξιλάσεται ὁ ἱερεύς or περὶ πάσης συναγωγῆς, or περὶ τῆς ἁμαρτίας ὑμῶν. In this usage there is apparent a transition from the idea of propitiating God (which still survives in the passive ἱλάσθητι) to the idea of exerting some influence on that which was offensive to God and which must be removed or cleansed in order to complete entrance into His favour. In the present passage it is τὰς ἁμαρτίας τοῦ λαοῦ which stand in the way of the full expression of God’s favour, and upon those therefore the propitiatory influence of Christ is to be exerted. In what manner precisely this is to be accomplished is not yet said. “The present infinitive ἱλάσκεσθαι must be noticed. The one (eternal) act of Christ (c. x. 12–14) is here regarded in its continuous present application to men (cf. c. Hebrews 2:1-2),” Westcott. (See further on ἱλάσκεσθαι in Blass, Gram., p. 88; Deissmann’s Neue Bibelstud., p. 52; and Westcott’s Epistle of St. John, pp. 83–85.) τοῦ λαοῦ the historical people of God, Abraham’s seed; cf. Matthew 1:21; Hebrews 4:9; Hebrews 13:12.

Verse 18
Hebrews 2:18. ἐν ᾧ γὰρ πέπονθεν.… He concludes this part of his argument by explaining the process by which Christ’s becoming man has answered the purpose of making Him a merciful and faithful High Priest. The explanation is “non ignara mali miseris succurrere disco”. ἐν ᾧ is by some interpreters resolved into ἐν τούτῳ ὅτι = whereas; by others into ἐν τούτῳ ὅ = wherein; the second construction has certainly the ampler warrant, see 1 Peter 2:12; Galatians 1:8; Romans 14:22; but the former gives the better sense. It is also contested whether the words mean, that Christ suffered by being tempted, or that He was tempted by His sufferings. Both statements of course are true; but it is not easy to determine which is here intended. Are the temptations the cause of the sufferings, or the sufferings the cause of the temptations? The A.V. and the R.V., also Westcott and others, prefer the former; and from the relation of the participial πειρασθείς to the main verb πέπονθεν, which naturally indicates the suffering as the result of the temptation, this would seem to be the correct interpretation. Bleek, Delitzsch, Alford and Davidson, however, prefer the other sense, Alford translating: “For He Himself, having been tempted, in that which He hath suffered, He is able to succour them that are (now) tempted”. Davidson says: “These sufferings at every point crossed the innocent human instinct to evade them; but being laid on Him by the will of God and in pursuance of His high vocation, they thus became temptations”. Dr. Bruce says: “Christ, having experienced temptation to be unfaithful to His vocation in connection with the sufferings arising out of it, is able to succour those who, like the Hebrew Christians, were tempted in similar ways to be unfaithful to their Christian calling”. The interpretation has much to recommend it, but as it limits the temptations of Christ to those which arose out of His sufferings, it seems scarcely to fall in so thoroughly with the course of thought, especially with Hebrews 2:17. δύναται, cf. Hebrews 4:15, Hebrews 5:2.

03 Chapter 3 
Verse 1
Hebrews 3:1. ὅθεν, “wherefore,” if through Jesus God has spoken His final and saving word (Hebrews 1:1), thus becoming the Apostle of God, and if the high priest I speak of is so sympathetic and faithful that for the sake of cleansing the people He became man and suffered, then “consider, etc.”. The πιστός of Hebrews 3:17 strikes the keynote of this paragraph. Here for the first time the writer designates his readers, and he does so in a form peculiar to himself (the reading in 1 Thessalonians 5:27 being doubtful) ἀδελφοὶ ἅγιοι, “Christian brethren,” literally “brethren consecrated,” separated from the world and dedicated to God. Bleek quotes from Primasius: “Fratres eos vocat tam carne quam spiritu qui ex eodem genere erant”. But there is no reason to assign to ἀδελφοὶ any other meaning than its usual N.T. sense of “fellow-Christians,” cf. Matthew 23:8. But there is further significance in the additional κλήσεως ἐπουρανίου μέτοχοι, “partakers of a heavenly calling” (cf. οἱ κεκλημένοι τῆς αἰωνίου κληρονομίας, Hebrews 9:15) suggested by the latent comparison in the writer’s mind between the Israelites called to earthly advantages, a land, etc., and his readers whose hopes were fixed on things above. “In the word ‘heavenly’ there is struck for the first time, in words at least, an antithesis of great importance in the Epistle, that of this world and heaven, in other words, that of the merely material and transient, and the ideal and abiding. The things of the world are material, unreal, transient: those of heaven are ideal, true, eternal. Heaven is the world of realities, of things themselves (Hebrews 9:23) of which the things here are but ‘copies’ ” (Davidson). κατανοήσατε, “consider,” “bring your mind to bear upon,” “observe so as to see the significance,” as in Luke 12:24, κατανοήσατε τοὺς κόρακας, though it is sometimes, as in Acts 11:6; Acts 27:39, used in its classical sense “perceive”. A “confession” does not always involve that its significance is seen. Consider then τὸν … ἰησοῦν “the Apostle and high priest of our confession, Jesus,” the single article brackets the two designations and Bengel gives their sense: “ τὸν ἀποστ. eum qui Dei causam apud nos agit. τὸν ἀρχ. qui causam nostram apud Deum agit”. These two functions embrace not the whole of Christ’s work, but all that He did on earth (cf. Hebrews 1:1-4). The frequent use of ἀποστέλλειν by our Lord to denote the Father’s mission of the Son authorises the present application of ἀπόστολος. It is through Him God has spoken (Hebrews 1:1). Moses is never called ἀπόστολος (a word indeed which occurs only once in LXX) though in Exodus 3:10 God says ἀποστείλω σε πρὸς φαραώ. Schoettgen quotes passages from the Talmud in which the high priest is termed the Apostle or messenger of God and of the Sanhedrim, but this is here irrelevant. καὶ ἀρχιερέα, a title which, as applicable to Jesus, the writer explains in chaps. 5–8. τῆς ὁμολογίας ἡμῶν, “of our confession,” or, whom we, in distinction from men of other faiths, confess; chiefly no doubt in distinction from the non-Christian Jews. ὁμολογία, as the etymology shows, means “of one speech with,” hence that in which men agree as their common creed, their confession, see ref. As Peake remarks: “If this means profession of faith, then ‘the readers already confess Jesus as high priest, and this is not a truth taught them in this Epistle for the first time’.” [Carpzov quotes from Philo (De Somn.): ὁ μὲν δὴ μέγας ἀρχιερεὺς τῆς ὁμολογίας, but here another sense is intended.] ἰησοῦν is added to preclude the possibility of error. ἰησοῦς occurs in this Epistle nine times by itself, thrice with χριστός.

Verses 1-13
Hebrews 3:1 to Hebrews 4:13.—Chapters 3 and 4 as far as Hebrews 3:13, form one paragraph. The purpose of the writer in this passage, as in the whole Epistle, is to encourage his readers in their allegiance to Christ and to save them from apostacy by exhibiting Christ as the final mediator. This purpose he has in the first two chapters sought to achieve by comparing Christ with those who previously mediated between God and man,—the prophets who spoke to the fathers, and the angels who mediated the law and were supposed even to regulate nature. He now proceeds to compare Jesus with him round whose name gathered all that revelation and legislation in which the Jew trusted. Moses was the ideal mediator, faithful in all God’s house. Underlying even the priesthood of Aaron was the word of God to Moses. And yet, free channel of God’s will as Moses had been, he was but a servant and in the nature of things could not so perfectly sympathise with and interpret the will of Him whose house and affairs he administered as the Son who Himself was lord of the house.

He therefore bids his readers encourage themselves by the consideration of His trustworthiness, His competence to accomplish all God’s will with them and bring them to their appointed rest. But this suggests to him the memorable breakdown of faith in the wilderness generation of Israelites. And he forthwith strengthens his admonition to trust Christ by adding the warning which was so legibly written in the fate of those who left Egypt under the leadership of Moses, but whose faith failed through the greatness of the way. It was not owing to any incompetence or faithlessness in Moses that they died in the wilderness and failed to reach the promised land. It was “because of their unbelief” (Hebrews 3:19). Moses was faithful in all God’s house, in everything required for the guidance and government of God’s people and for the fulfilment of all God’s purpose with them: but even with the most trustworthy leader much depends on the follower, and entrance to the fulness of God’s blessing may be barred by the unbelief of those who have heard the promise. The promise was not mixed with faith in them to whom it came. But what of those who were led in by Joshua? Even they did not enter into God’s rest. That is certain, for long after Joshua’s time God renewed His promise, saying “To-day if ye hear His voice, harden not your hearts”. Entrance into the land, then, did not exhaust the promise of God; there remains over and above that entrance, a rest for the people of God, for “without us,” i.e., without the revelation of Christ the fathers were not perfect, their best blessings, such as their land, being but types of better things to come. Therefore let us give diligence to enter into that rest, for the word of God’s promise is searching; and, by offering us the best things in fellowship with God, it discloses our real disposition and affinities.

The passage falls into two parts, the former (Hebrews 3:1-6) exhibiting the trustworthiness of Christ, the latter (Hebrews 3:7 to Hebrews 4:13) emphasising the unbelief and doom of the wilderness generation.

Verse 2
Hebrews 3:2. The characteristic, or particular, qualification of Jesus which is to hold their attention is His trustworthiness or fidelity. πιστὸν ὄντα might be rendered “as being faithful”. The fidelity here in view, though indirectly to men and encouraging them to trust, is directly to Him who made Him, sc., Apostle and High Priest. τῷ ποιήσαντι αὐτόν. The objection urged by Bleek, Lünemann and Alford that ποιεῖν can mean “appoint” only when followed by two accusatives is not valid. The second accusative may be understood; and in 1 Samuel 12:6 we find κύριος ὁ ποιήσας τὸν ΄ωυσῆν καὶ τὸν ἀαρών, words which may have been in the writer’s mind. The Arian translation, “to Him that created Him,” is out of place. Appointment to office finds its correlative in faithfulness, creation scarcely suggests that idea. The fidelity of Jesus is illustrated not by incidents from His life nor by the crowning proof given in His death, nor is it argued from the admitted perfections of His character, but in accordance with the plan of the Epistle it is merely compared to that of Moses, and its superiority is implied in the superiority of the Son to the servant. He was faithful “as also Moses in all His house,” this being the crowning instance of fidelity testified to by God Himself, ὁ θεράπων μου ΄ωυσῆς ἐν ὅλῳ τῷ οἴκῳ μου πιστός εστι (Numbers 12:7), where the context throws the emphasis on ὅλῳ. “The ‘house of God’ is the organised society in which He dwells” (Westcott), cf. 1 Timothy 3:15. Weiss says that the words ἐν ὅλῳ τῷ οἴκῳ αὐτοῦ “necessarily belong” to πιστὸν ὄντα. This is questionable, because the writer’s point is that Jesus is faithful not “in” but “over” the house of God (Hebrews 3:6).

Hebrews 3:3. The reason is now assigned why Jesus and His fidelity should eclipse in their consideration that of Moses. The reason is that “this man” ( οὗτος, “the person who is the subject of our consideration”) “has been and is deemed worthy of greater glory (‘amplioris gloriae,’ Vulg. πλείονος, qualitative as in Hebrews 11:4) than Moses, in proportion as he that built the house has more honour than the house.” The genitive follows the comparative πλείονα. The “greater glory” is seen in the more important place occupied by Him in the fulfilment of God’s purpose of salvation. This glory of Jesus is as much greater than that of Moses, as the cause is greater than the effect, the builder than the house. [The principle is stated by Philo (De Plant., c. 16. In Wendland’s ed., ii. 147) ὁ κτησάμενος τὸ κτῆμα τοῦ κτήματος ἀμείνων καὶ τὸ πεποιηκὸς τοῦ γεγονότος, and by Menander and other comic poets as quoted by Justin (Apol., i. 20) μείζονα τὸν δημιουργὸν τοῦ σκευαζομένου. Weiss, however, is of opinion that it is not a general principle that is being stated, but that τοῦ οἴκου refers directly to the house of God.] ὁ κατασκευάσας includes all that belongs to the completion of a house, from its inception and plan in the mind of the architect to its building and furnishing and filling with a household. Originally the word means to equip or furnish, κατασκευάζειν τὴν οἰκίαν τοῖς σκεύεσιν, Diog. L. Hebrews 3:14. So συμπόσιον κατασ. Plato, Rep., 363 C. σκεύεσιν ἰδίοις τὴν ναῦν κατεσκεύασα, Demosth., Polyc., 1208. Thence, like our word “furnish” or “prepare,” it took the wider meaning of “making” or “building” or “providing”. Thus the shipbuilder κατασκ. the ship; the mason κατασ. the tower. So in Hebrews 11:7 κατεσκεύασε κιβωτόν, cf. 1 Peter 3:20. (Further, see Stephanus and Bleek). In the present verse it has its most comprehensive meaning, and includes the planning, building, and filling of the house with furniture and with a household. The household is more directly in view than the house. The argument involves that Jesus is identified with the builder of the house, while Moses is considered a part of the house. It is the Son (who in those last Days has spoken God’s word to men through the lips of Jesus), who in former times also fulfilled God’s purpose by building His house and creating for Him a people. And lest the readers of the epistle should object that Moses was as much the builder of the old as Jesus of the new, the writer lifts their mind from the management of the system or Church to the creation of it.

Verse 4
Hebrews 3:4. πᾶς γὰρ οἶκος … θεός. “For every house is built by someone, but he that built all is God.” Over and above the right conduct of the house there is a builder. No house, no religious system, grows of itself; it has a cause in the will of one who is greater than it. There is a “someone” at the root of all that appears in history. And He who planned and brought into being πάντα, “all,” whether old or new, is God. The present development of this divine house as well as its past condition and equipment is of God. And Christ, the Son, naturally and perfectly representing God or the builder, and by whose agency God created all things (Hebrews 1:2) is therefore worthy of more honour than Moses. The argument is not so much elliptical as incomplete, waiting to be supplemented by the following verses in which the relation of Jesus to God and the relation of Moses to the house are exhibited. “It is argued that a household must be established by a householder; now God established the universe, and therefore he is the supreme householder of the universal household or Church of God, and in that household Jesus, as His perfect representative, is entitled to receive glory corresponding” (Rendall).

Verse 5
Hebrews 3:5. καὶ ΄ωϋσῆς.… Another reason for expecting to find fidelity in Jesus and for ascribing to Him greater glory. Moses was faithful as a servant in the house ( ἐν), Christ as a Son over ( ἐπὶ) his house. θεράπων denotes a free servant in an honourable position and is the word applied to Moses in Numbers 12:7. [“Apud Homerum nomen est non servile sed ministros significat voluntarios, nec raro de viris dicitur nobili genere natis” (Stephanus). It is especially used of those who serve the gods. See Pindar Olymp. iii. 29.] Both the fidelity and the inferior position of Moses are indicated in the words which occur like a refrain in Exodus: “According to all that the Lord commanded, so did he”. Nothing was left to his own initiative; he had to be instructed and commanded; but all that was entrusted to him, he executed with absolute exactness. The crowning proof of his fidelity was given in the extraordinary scene (Exodus 37), where Moses refused to be “made a great nation” in room of Israel. He is said to have been faithful εἰς μαρτύριον τῶν λαληθησομένων. The meaning is, the testimony to his faithfulness which God had pronounced was the guarantee of the trustworthiness of the report he gave of what the Lord afterwards spoke to him. This meaning seems to be determined by the context in Numbers 12. “My servant Moses … is faithful in all my house. I will speak to him mouth to mouth, apparently and not in dark speeches.” Grotius says “ut pronuntiaret populo ea quae Deus ei dicenda quoquo tempore mandabat”. Bleek and Davidson refer the μαρτύριον to Moses not to God. “He was a servant for a testimony, i.e., to bear testimony of those things which were to be spoken, i.e., from time to time revealed. Reference might be made to Barnabas viii. 3, εἰς μαρτ. τῶν φυλῶν. The meaning advocated by Calvin, Delitzsch, Westcott and others is attractive. They understand the words as referring to the things which were to be spoken by Christ, and that the whole of Moses’ work was for a testimony of those things. Thus Westcott translates “for a testimony of the things which should be spoken by God through the prophets and finally through Christ”. This gives a fine range to the words, but the context in Numbers is decisively against it. The idea seems to be that Moses being but a θεράπων needed a testimonial to his fidelity that the people might trust him; and also that he had no initiative but could only report to the people the words that God might speak to him. In contrast to this position of Moses, χριστὸς ὡς υἱὸς ἐπὶ τὸν οἶκον αὐτοῦ, Christ’s fidelity was that of “a Son over his house”. It was not the fidelity which exactly performs what another commands and faithfully enters into and fulfils His will. It is the fidelity of one who himself is possessed by the same love and conceives the same purposes as the Father. The interests of the house and the family are the Son’s interests. “We are His house” and in Christ we see that the interests of God and man, of the Father and the family are one. [Grotius quotes the jurisconsults: “etiam vivente patre filium quodam modo dominum esse rerum paternarum”.] But this house so faithfully administered by the Son Himself is the body of Christian people, οὗ οἶκός ἐσμεν ἡμεῖς, we are those on whom this fidelity is spent. The relative finds its antecedent in αὐτοῦ. The “house of God” is, in the Gospels, the Temple; but in 1 Peter 4:17 and 1 Timothy 3:15 it has the same meaning as here, the people or Church of God. “Whose house are we,” but with a condition ἐὰν τὴν παρρησίαν … κατάσχωμεν, “if we shall have held fast our confidence and the glorying of our hope firm to the end”. For, as throughout the Epistle, so here, all turns on perseverance, παρρησία originally “frank speech,” hence the boldness which prompts it. Cf. Hebrews 4:16, Hebrews 10:19; Hebrews 10:35; so in Paul and John. καύχημα, not as the form of the word might indicate, “the object of boasting,” but the disposition as in 1 Corinthians 5:6 : οὐ καλὸν τὸ καύχημα ὑμῶν and 2 Corinthians 5:12 : ἀφορμὴν διδόντες ὑμῖν καυχήματος. [Cf. the interchange of βρῶσις and βρῶμα in John 4:32; John 4:34, and Jannaris, Hist. Gk. Gram., 1021 and 1155.] Whether ἐλπίδος belongs to both substantives is doubtful. The Christian’s hope of a heavenly inheritance (Hebrews 3:1), of perfected fellowship with God, should be so sure that it confidently proclaims itself, and instead of being shamefaced glories in the future it anticipates. And this attitude must be maintained μέχρι τέλους βεβαίαν, until difficulty and trial are past and hope has become possession. βεβαίαν In agreement with the remoter substantive, which might give some colour to the idea that the expression was lifted from Hebrews 3:14 and inserted here; but Bleek shows by several instances that the construction is legitimate.

Verses 7-13
διὸ, “wherefore,” since it is only by holding fast our confidence to the end, that we continue to be the house of Christ and enjoy His faithful oversight, cf. Hebrews 3:14. διὸ was probably intended to be immediately followed by βλέπετε (Hebrews 3:12) “wherefore take heed,” but a quotation is introduced from Psalms 95 which powerfully enforces the βλέπετε. Or it may be that διὸ connects with μὴ σκληρύνητε, but the judicious bracketing of the quotation by the A.V. is to be preferred. The quotation is introduced by words which lend weight to it, καθὼς λέγει τὸ πνεῦμα τὸ ἅγιον, a form of citation not found elsewhere in exactly the same terms, but in Hebrews 10:15 we find the similar form μαρτυρεῖ δὲ ἡμῖν τὸ πνεῦμα τὸ ἅγ. Cf. also Hebrews 9:8. Agabus uses it of his own words (Acts 21:11). In 1 Timothy 4:1 we have τὸ δὲ πνεῦμα ῥητῶς λέγει cf. Revelation 2-3. “It is a characteristic of the Epistle that the words of Holy Scripture are referred to the Divine Author, not to the human instrument” (Westcott). The Psalm (95) is ascribed to David in Hebrews 4:7 as in the LXX it is called αἶνος ᾠδῆς τῷ δαυίδ, although in the Hebrew it is not so ascribed. The quotation contains Hebrews 3:7-11.

σήμερον, “to-day” is in the first instance, the “to-day” present to the writer of the psalm, and expresses the thought that God’s offers had not been withdrawn although rejected by those to whom they had long ago been made. But Delitzsch adduces passages which show that σήμερον in this psalm was understood by the synagogue to refer to the second great day of redemption. “The history of redemption knows but of two great turning points, that of the first covenant and that of the new” (Davidson). And what the writer to the Hebrews fears is that the second announcement of promise may be disregarded as the first. Force is lent to his fears by the fact that the forty years of the Messiah’s waiting from 30–70 A.D., when Jerusalem was to be destroyed, were fast running out. The fate of the exasperating Israelites in the wilderness received an ominous significance in presence of the obduracy of the generation which had heard the voice of Christ Himself.

ἐὰν τῆς φωνῆς αὐτοῦ ἀκούσητε, “if ye shall hear His voice” (R.V., Vaughan); not “if ye will hearken to His voice.” The sense is, “If God should be pleased, after so much inattention on our part, to speak again, see that ye give heed to Him”.

Verse 8
Hebrews 3:8. μὴ σκληρύνητε, the prohibitory subjunctive, v. Burton, p. 162. “The figure is from the stiffening by cold or disease, of what ought to be supple and pliable” (Vaughan). [The verb occurs first in Hippocrates, cf. Anz. 342.] It is ascribed to τὸν τράχηλον (Deuteronomy 10:16), τὸν νῶτον (2 Kings 17:14), τὴν καρδίαν (Exodus 4:21), τὸ πνεῦμα (Deuteronomy 2:30). Sometimes the hardening is referred to the man, sometimes it is God who inflicts the hardening as a punishment. Here the possible hardening is spoken of as if the human subject could prevent it. τὰς καρδίας, the whole inner man. ὡς ἐν τῷ … ἐρήμῳ. This stands in the psalm as the translation of the Hebrew which might be rendered: [“Harden not your hearts] as at Meribah, as on the day of Massah in the wilderness,” Meribah being represented by παραπικρασμός and Massah by πειρασμός. The tempting of God by Israel in the wilderness is recorded in Exodus 17:1-7, where the place is called “Massah and Meribah”. This occurred in the first year of the wanderings. παραπικρασμός is found only in this psalm (although παραπικραίνειν is frequent) its place being taken by λοιδόρησις in Exodus 17:7 and by ἀντιλογία in Numbers 20:12. It means “embitterment,” “exacerbation,” “exasperation”, κατὰ τὴν ἡμέραν is rendered by the Vulgate “secundum diem,” rightly. It means “after the manner of the day”. Westcott, however, prefers the temporal sense.

Verse 9
Hebrews 3:9. οὗ ἐπείρασάν με …, “where your fathers tempted me,” i.e., in the wilderness. Others take οὗ as = “with which,” attracted into genitive by πειρασμοῦ. ἐν δοκιμασίᾳ, “in putting me to the proof”. καὶ εἶδον … ἔτη, “and saw my works forty years,” the wonders of mercy and of judgment. In the psalm τεσσ. ἔτη are joined to προσώχθισα, διὸ being omitted. The same connection is adopted in Hebrews 3:17.

Verse 10
Hebrews 3:10. διὸ προσώχθισα, “wherefore I was greatly displeased”. In the psalm the Hebrew verb means “I loathed,” elsewhere in the LXX it translates verbs meaning “I am disgusted with,” “I spue out,” “I abhor,” cf. Leviticus 26:30, [from ὄχθη a bank, as if from a river chafing with its banks; or related to ἄχθος and ἄχθομαι as if “burdened”.]

αὐτοὶ δὲ.… The insertion of αὐτοὶ δὲ shows that this clause is not under εἶπον, but is joined with the preceding προσώχθ. “I was highly displeased,—but yet they did not recognise my ways.”

Verse 11
Hebrews 3:11. ὡς ὤμοσα. “As I sware,” i.e., justifying my oath to exclude them from the land. εἰ εἰσελεύσονται, the common form of oath with εἰ which supposes that some such words as “God do so to me and more also” have preceded the “if”. The oath quoted in Psalms 95 is recorded in Numbers 14:21-23. εἰς τὴν κατάπαυσίν μου, “into my rest,” primarily, the rest in Canaan, but see on chap. 4.

Verse 12
Hebrews 3:12. βλέπετε ἀδελφοὶ μή ποτε.… “Take heed lest haply” as in Hebrews 12:25, Colossians 2:8, for the more classical ὁρᾶτε μὴ. It is here followed by a future indicative as sometimes in classics. ἔν τινι ὑμῶν, the individualising, as in Hebrews 3:13 indicates the writer’s earnestness, whether, as Bleek supposes, it means that the whole Christian community of the place is to be watchful for the individual, may be doubted; although this idea is confirmed by the παρακαλεῖτε ἑαυτοὺς of Hebrews 3:13. What they are to be on their guard against is the emergence of καρδία πονηρὰ ἀπιστίας ἐν … ζῶντος, a wicked heart of unbelief manifesting itself in departing from Him who is a living God. ἀπιστίας is the genitive of quality = a bad, unbelieving heart; whether the wickedness proceeds from the unbelief, or the unbelief from the wickedness, is not determined. Although, from the next verse it might be gathered that unbelief is considered the result of allowed sin: i.e., it is when the heart is hardened through sin, it becomes unbelieving, so that the psychological order might be stated thus: sin, a deceived mind, a hardened heart, unbelief, apostasy. The main idea in the writer’s mind is that unbelief in God’s renewed offer of salvation is accompanied by and means apostasy from the living God. In the O.T. Jehovah is called “the living God” in contrast to lifeless impotent idols, and the designation is suggestive of His power to observe, visit, judge and succour His people. In this Epistle it occurs, Hebrews 9:14, Hebrews 10:31, Hebrews 12:22. To object that the apostasy of Jews from Christianity could not be called “apostacy from God” is to mistake. The very point the writer wishes to make is just this: Remember that to apostatize from Christ in whom you have found God, is to apostatize from God. It is one of the ominous facts of Christian experience that any falling away from high attainment sinks us much deeper than our original starting point.

Verse 13
Hebrews 3:13. To avoid this, παρακαλεῖ τε ἑαυτοὺς καθʼ ἑκάστην ἡμέραν, “Exhort one another daily”. ἑαυτούς is equivalent to ἀλλήλους, see Ephesians 4:32; Colossians 3:13. ἄχρις οὗ τὸ σήμερον καλεῖται, “as long as that period endures which can be called ‘to-day’ ”. ἄχρις denotes a point up to which something is done; hence, the term during which something is done as here. τὸ σήμερον = the word “to-day”. Bengel says, “Dum Psalmus iste auditur et legitur”; but this is less likely. The meaning is, So long as opportunity is given to hear God’s call. ἵνα μὴ … ἁμαρτίας, “lest any of you be rendered rebellious through sin’s deceit”; perhaps the meaning would be better brought out by translating “lest any of you be rendered rebellious by sin’s deceit”. [On sin’s deceit cf. “Nemo repente pessimus evasit”; and the striking motto to the 35th chap. of The Fortunes of Nigel.] Sin in heart or life blinds a man to the significance and attractiveness of God’s offer.

Verse 14
Hebrews 3:14. μέτοχοι γὰρ.… In Hebrews 3:6 the writer had adduced as the reason of his warning ( βλέπετε) that participation in the salvation of Christ depended on continuance in the confident expectation that their heavenly calling would be fulfilled; and so impressed is he with the difficulty of thus continuing that he now returns to the same thought, and once again assigns the same reason for his warning: “For we are become partakers of Christ, if we hold the beginning of our confidence firm to the end”. Delitzsch, Rendall, Bruce and others understand by μέτοχοι, “partners” or “fellows” of Christ, as if the faithful were not only the house of Christ (Hebrews 3:6) but shared His joy in the house. It may be objected that μέτοχοι in this Epistle (Hebrews 2:14, Hebrews 3:1, Hebrews 5:13, Hebrews 6:4, Hebrews 7:13, Hebrews 12:8) is regularly used of participators in something, not of participators with someone. In Hebrews 1:9, however, it is not so used. The idea of participating with Christ finds frequent expression in Scripture. See Matthew 25:21; Revelation 3:21. τοῦ χριστοῦ, the article may link this mention of Christ’s name with that in Hebrews 3:6; and, if so, μέτοχοι will naturally refer to companionship with Christ in His house. This companionship we have entered into and continue to enjoy [ γεγόναμεν] on the same condition as above (Hebrews 3:6) ἐάνπερ τὴν ἀρχὴν … “if at least we maintain the beginning of our confidence firm to the end”. ὑποστάσεως is used by LXX twenty times and represents twelve different Hebrew words [Hatch in Essays in Bibl. Greek says eighteen times representing fifteen different words, but cf. Concordance]. In Ruth 1:12, Psalms 39:8, Ezekiel 19:5 it means “ground of hope” [its primary meaning being that on which anything is based], hence it takes the sense, “hope” or “confidence”. Bleek gives examples of its use in later Greek, Polyb., iv. 50, οἱ δὲ ῥόδιοι θεωροῦντες τὴν τῶν βυζαντίων ὑπόστασιν, so vi. 55 of Horatius guarding the bridge. It also occurs in the sense of “fortitude,” bearing up against pain, υ. Diod. Sic., De Virt., p. 557, and Josephus, Ant., xviii. 1. Confidence the Hebrews already possessed [ ἀρχὴν]; their test was its maintenance to the end [ τέλους], i.e., till it was beyond trial, finally triumphant, in Christ’s presence.

Verse 15
Hebrews 3:15. ἐν τῷ λέγεσθαι.… “While it is said to-day, etc.” The construction of these words is debated. Bleek, Delitzsch, von Soden and others construe them with what follows, beginning at this point a fresh paragraph. The meaning would thus be: “Since it is said, ‘To-day if ye hear his voice, harden not, etc.,’ who are meant, who were they who heard and provoked?” This is inviting but the γὰρ of Hebrews 3:16 is decidedly against it. Davidson connects ἐν τῷ λεγ. with what immediately precedes: “ ‘if we hold fast … unto the end, while it is said,’ i.e., not during the time that it is said, but in the presence and consciousness of the saying, Harden not, etc.… with this divine warning always in the ears”. Similarly Weiss. Westcott connects the words with Hebrews 3:13, making 14 parenthetical. Either of these constructions is feasible. It is also possible to let the sentence stand by itself as introductory to what follows, taking μὴ σκληρ. as directly addressed to the Hebrews, not as merely completing the quotation: “While it is being said To-day if ye hear His voice, harden not your hearts as in the provocation”. The λέγεσθαι thus contains only the clause ending with ἀκούσητε.

Verse 16
Hebrews 3:16. τίνες γὰρ ἀκούσαντες παρεπίκραναν: “For who were they who after hearing provoked?” He proceeds further to enforce his warning that confidence begun is not enough, by showing that they who provoked God and fell in the wilderness had begun a life of faith and begun it well. For the answer to his question is “Nay did not all who came out of Egypt with Moses?” They were not exceptional sinners who fell away, but all who came out of Egypt, the whole mass of the gloriously rescued people whose faith had carried them through between the threatening walls of water and over whom Miriam sang her triumphal ode. ἀλλά adds force to the answer, as if it were said, It is asked who provoked, as though it were some only, but was it not all? πάντες, for it is needless excepting Joshua and Caleb.

Verse 17
Hebrews 3:17. τίσι δὲ προσώχθισε.… “And with whom was He angry forty years?” taking up the next clause of the Psalms 5:10. Again the question is answered by another “Was it not with them that sinned?” [ ἁμαρτήσασιν: “This is the only form of the aorist participle in N.T. In the moods the form of ἥμαρτον is always used except Matthew 18:15, Luke 17:4, ἁμαρτήσῃ: Romans 6:15.” Westcott, cf. Blass, p. 43.] It was not caprice on God’s part, nor inability to carry them to the promised land. It was because they sinned [see esp. Numbers 32:23] that their “carcases fell in the wilderness”. ὦν τὰ κῶλα ἔπεσεν ἐν τῇ ἐρήμῳ. These words are taken from Numbers 14:29; Numbers 14:32, where God utters the doom of the wilderness generation. f1κῶλον, a limb or member of the body [Æsch., Prom., 81; Soph., O.C., 19, etc.]; hence a clause of a sentence (and in English, the point which marks it). Used by the LXX to translate פֶּגֶר, cadaver. Setting out from Egypt with the utmost confidence, they left their bones in the desert in unnamed and forgotten graves; not because of their weakness nor because God had failed them but because of their sin.

Verse 18
Hebrews 3:18. τίσι δὲ ὤμοσε.… “And to whom swore He that they should not enter into His rest, but to them that obeyed not?” The real cause of their exclusion from the rest prepared for them was their disobedience. Cf. especially the scene recorded in Numbers 14. where Moses declares that as ἀπειθοῦντες κυρίῳ they were excluded from the land. At the root of their disobedience was unbelief.

Verse 19
Hebrews 3:19. They did not believe God could bring them into the promised land in the face of powerful opposition and so they would not attempt its conquest when commanded to go forward. They were rendered weak by their unbelief. This is pointed out in the concluding words καὶ βλέπομεν … where the emphasis is on οὐκ ἠδυνήθησαν, they were not able to enter in, the reason being given in the words διʼ ἀπιστίαν. The application to the Hebrew Christians was sufficiently obvious. They were in danger of shrinking from further conflict and so losing all they had won. They had begun well but were now being weakened and prevented from completing their victory; and this weakness was the result of their not trusting God and their leader.

04 Chapter 4 
Verse 1
Hebrews 4:1. φοβηθῶμεν οὖν, “let us then fear,” the writer speaks in the name of the living generation, “lest haply, there being left behind and still remaining a promise to enter [ ἐπαγγελίας εἰσελθεῖν; cf. ὥρα ἀπιέναι, Plato, Apol., p. 42] into His (i.e., God’s) rest, any of you (not ἡμῶν) should fancy that he has come too late for it; δοκῇ ὑστερηκέναι. Of these words there are three linguistically possible translations.

1. Should seem to have fallen short.

2. Should be judged to have fallen short.

3. Should think that he has fallen short or come too late.

The argument of the passage favours the third reading, for it aims at strengthening the belief that the promise does remain and that the readers are not born too late to enjoy it. “Gloomy imaginations of failure were rife among the Hebrews” (Rendall). These persecuted Christians who had expected to find the fulfilment of all promise in Christ, found it hard to believe that “rest” was attainable in Him. The writer proceeds therefore to prove that this promise is left and is still open. καὶγάρ ἐσμεν εὐηγγελισμένοι.… “For indeed we, even as also they, have had a gospel preached to us.” We should have expected an expressed ἡμεῖς, but its suppression shows us that the writer wishes to emphasise εὐηγγελ. To us as to them it is a gospel that is preached; and the καθάπερ κἀκεῖνοι, “even as they also had,” brings out the fact that under the promise of a land in which to rest, the Israelites who came out of Egypt were brought in contact with the redeeming grace and favour of God. The expression reflects significant light on the inner meaning of all God’s guidance of Israel’s history. They received this rich promise laden with God’s intention to bless them, “but the word which they heard did them no good, because in those who heard, it was not mixed with faith”. [For συγκεκ. see the Phaedo, p. 95A. The accusative is best attested (see critical note), but the sense “not mixed by faith with those who heard,” i.e., Caleb and Joshua, is most improbable.] Belief, then, is everything. In proof of which our own experience may be cited: “For we are entering into the rest, we who have believed”. This clause confirms both the statements of the previous verse: “we have the promise as well as they,” for we are entering into the rest [note the emphatic position of εἰσερχόμεθα]; and “the word failed them because of their lack of faith,” for it is our faith [ οἱ πιστεύσαντες] which is carrying us into the rest. This fact that we are entering in by faith is in accordance with the utterance quoted already in Hebrews 3:11, καθὼς εἴρηκεν, ὡς ὤμοσα … “I sware in my wrath, they shall not enter into my rest, although the works were finished from the foundation of the world”. This quotation confirms the first clause of the verse, because it proves two things: first, that God had a rest, and second, that He intended that man should rest with Him, because it was “in His wrath,” justly excited against the unbelieving (cf. Hebrews 3:9-10), that He sware they should not enter in. Had it not been God’s original purpose and desire that men should enter into His rest, it could not be said that “in wrath” He excluded some. Their failure to secure rest was not due to the non-existence of any rest, for God’s works were finished when the world was founded. This again is confirmed by Scripture, εἴρηκεν γάρ που, viz., in Genesis 2:2 (cf. Exodus 20:11; Exodus 31:17), where it is said that after the six days of creation God rested on the seventh day from all His works. That God has a rest is also stated in the ninety-fifth Psalm, for these words “they shall not enter into my rest” prove that God had a rest. The emphasis in this second quotation (Hebrews 4:5) is on the word μοι.

Verse 6
Hebrews 4:6. The writer now, in Hebrews 4:6-9, gathers up the argument, and reaches his conclusion that a Sabbatism remains for God’s people. The argument briefly is, God has provided a rest for men and has promised it to them. This promise was not believed by those who formerly heard it, neither was it exhausted in the bringing in of the people to Canaan. For had it been so, it could not have been renewed long after, as it was. It remains, therefore, to be now enjoyed. “Since, therefore, it remains that some enter into it and those who formerly heard the good news of the promise did not enter, owing to disobedience.” ἀπολείπεται, there remains over as not yet fulfilled. In Hebrews 5:9. σαββατ. is the nominative, here τινας εἰσελθεῖν might be considered a nominative but it is better, with Viteau (256), to construe it as an impersonal verb followed by an infinitive. From the fact that the offer of the rest had been made, or the promise given, “it remains” that some (must) enter in. But a second fact also forms a premiss in the argument. viz.: that those to whom the promise had formerly been made did not enter in; therefore, over and above and long after ( μετὰ τοσ. χρόνον) the original proclamation of this gospel of rest, even in David’s time, again ( πάλιν), God appoints or specifies a certain day ( τινὰ ὁρίζει ἡμέραν) saying “To-day”. This proves that the offer is yet open, that the promise holds good in David’s time. The words already quoted ( καθὼς προείρηται) from the 95th Psalm prove this, for they run, “To-day, if ye hear His voice,” etc. They prove at any rate that the gospel of rest was not exhausted by the entrance into Canaan under Joshua, “for if Joshua had given them rest, God would not after this speak of another day”. The writer takes for granted that the “To-day” of the Psalm extends to Christian times, whether be cause of the life (Hebrews 4:12) that is in the word of promise, or because the reference in the Psalm is Messianic. “This ‘voice’ of God which is ‘heard’ is His voice speaking to us in His Son (Hebrews 1:1) and this ‘To-day’ is ‘the end of these days’ in which He has spoken to us in Him, on to the time when He shall come again (Hebrews 3:13). In effect God has been ‘heard’ speaking only twice, to Israel and to us, and what He has spoken to both has been the same,—the promise of entering into His rest. Israel came short of it through unbelief; we do enter into the rest who believe (Hebrews 4:3)” (Davidson). At all events, the conclusion unhesitatingly follows: “Therefore there remains a Sabbath-Rest for the people of God”. ἄρα though often standing first in a sentence in N.T. cannot in classical Greek occupy that place. σαββατισμός, though found here only in Biblical Greek, occurs in Plutarch (De Superstit, c. 3). The verb σαββατίζειν occurs in Exodus 16:30 and other places. The word is here employed in preference to κατάπαυσις in order to identify the rest promised to God’s people with the rest enjoyed by God Himself on the Sabbath or Seventh Day. [So Theophylact, ἑρμηνεύει πῶς σαββατ. ὠνόμασε τὴν τοιαύτην κατάπαυσιν· διότι, φησὶ, καταπαύομεν καὶ ἡμεῖς ἀπὸ τῶν ἔργων τῶν ἡμετέρων, ὥσπερ καὶ ὁ θεός, καταπαύσας ἀπὸ τῶν ἔργων τῶν εἰς σύστασιν τοῦ κόσμου, σάββατον τὴν ἡμέραν ὠνόμασεν.] To explain and justify the introduction of this word, the writer adds ὁ γὰρ εἰσελθὼν … as if he said, I call it a Sabbatism, because it is not an ordinary rest, but one which finds its ideal and actual fulfilment in God’s own rest on the Seventh Day. It is a Sabbatism because in it God’s people reach a definite stage of attainment, of satisfactorily accomplished purpose, as God Himself did when creation was finished. ὁ γὰρ εἰσελθὼν, whoever has entered, not to be restricted to Jesus, as by Alford, εἰς τ. κατάπαυσιν αὐτοῦ, into God’s rest, καὶ αὐτὸς κ. τ. λ. himself also rested from his (the man’s) works as God from His.”

The salvation which the writer has previously referred to as a glorious dominion is here spoken of as a Rest. The significance lies in its being God’s rest which man is to share. It is the rest which God has enjoyed since the creation. From all His creative work God could not be said to rest till, after what cannot but appear to us a million of hazards, man appeared, a creature in whose history God Himself could find a worthy history, whose moral and spiritual needs would elicit the Divine resources and exercise what is deepest in God. When man appears God is satisfied, for here is one in His own image. But from this bare statement of the meaning of God’s rest it is obvious that God’s people must share it with Him. God’s rest is satisfaction in man; but this satisfaction can be perfected only when man is in perfect harmony with Him. His rest is not perfect till they rest in Him. This highly spiritual conception of salvation is involved in our Author’s argument. Cf. the grand passage on God’s Rest in Philo, De Cherubim, c. xxvi., and also Barnabas xv., see also Hughes’ The Sabbatical Rest of God and Man.

Verse 11
Hebrews 4:11. The exhortation follows naturally, “Let us then earnestly strive to enter into that rest, lest anyone fall in the same example of disobedience”. The example of disobedience was that given by the wilderness generation and they are warned not to fall in the same way. πέσῃ ἐν is commonly construed “fall into,” but it seems preferable to render “fall by” or “in”; πέσῃ being used absolutely as in Romans 14:4, στήκει ἢ πίπτει. Vaughan has “lest anyone fall [by placing his foot] in the mark left by the Exodus generation”. ὑπόδειγμα is condemned by Phrynichus who says: οὐδὲ τοῦτο ὀρθῶς λέγεται· παράδειγμα λέγε. “In Attic ὑποδείκνυμι was never used except in its natural sense of show by implication; but in Herodotus and Xenophon it signifies to mark out, set a pattern.” Rutherford’s Phryn., p. 62. Cf. Hebrews 8:5 of this Epistle with John 13:15 for both meanings. It is used in James 5:10 with genitive of the thing to be imitated.

In Hebrews 4:12-13 another reason is added for dealing sincerely and strenuously with God’s promises and especially with this offer of rest. ζῶν γὰρ ὁ λόγος τοῦ θεοῦ, “for the word of God is living,” that word of revelation which from the first verse of the Epistle has been in the writer’s mind and which he has in chaps, 3, 4 exhibited as a word of promise of entrance into God’s rest. Evidently, therefore, ὁ λόγος τοῦ θεοῦ is not, as Origen and other interpreters have supposed, the Personal Word incarnate in Christ, but God’s offers and promises. Not only is the γάρ, linking this clause to the promise of rest, decisive for this interpretation; but the mention of ὁ λόγος τῆς ἀκοῆς in Hebrews 4:2 and the prominence given in the context to God’s promise make it impossible to think of anything else. To enforce the admonition to believe and obey the word of God, five epithets are added, which, says Westcott, “mark with increasing clearness its power to deal with the individual soul. There is a passage step by step from that which is most general to that which is most personal.” It is, first, ζῶν, “living” or, as A.V. has it, “quick”. Cf. 1 Peter 1:23, ἀναγεγεννημένοι … διὰ λόγου ζῶντος θεοῦ καὶ μένοντος, and 1 Peter 1:24 τὸ ῥῆμα κυρίου μένει εἰς τὸν αἰῶνα. The meaning is that the word remains efficacious, valid and operative, as it was when it came from the will of God. “It is living as being instinct with the life of its source” (Delitzsch). It is also ἐνεργὴς, active, effective, still doing the work it was intended to do, cf. Isaiah 55:11. τομώτερος ὐπὲρ πᾶσαν μάχαιραν δίστομον, “sharper than any two-edged sword”. τομ. ὑπὲρ is a more forcible comparative than the genitive; cf. Luke 16:8; 2 Corinthians 12:13. The positive τομός is found in Plato Tim. 61 E. and elsewhere. δίστομος double-mouthed, i.e., double-edged, the sword being considered as a devouring beast, see 2 Samuel 11:25, καταφάγεται ἡ μάχαιρα. A double-edged sword is not only a more formidable weapon than a single-edged, offering less resistance and therefore cutting deeper (see Judges 3:16 where Ehud made for himself μάχαιραν δίστομον a span long, and cf. Eurip., Helena, 983), but it was a common simile for sharpness as in Proverbs 5:4, ἠκονημένον μάλλον μαχαίρας διστόμου, whetted more than a two-edged sword; and Revelation 1:16, ῥομφαία δίστομος ὀξεῖα. The same comparison is used by Isaiah (Isaiah 49:2) and by St. Paul (Ephesians 6:17); but especially in Wisdom of Solomon 18:15, “Thine Almighty Word leaped down from heaven … and brought thine unfeigned commandment as a sharp sword. This sharpness is illustrated by its action, διϊκνούμενος ἄχρι μερισμοῦ ψυχῆς καὶ πνεύματος, ἁρμῶντε καὶ μυελῶν, an expression which does not mean that the word divides the soul from the spirit, the joints from the marrow, but that it pierces through all that is in man to that which lies deepest in his nature. “It is obvious that the writer does not mean anything very specific by each term of the enumeration, which produces its effect by the rhetorical fullness of the expressions” (Farrar). For the expression cf. Eurip., Hippol., 255 πρὸς ἄκρον μυελὸν ψυχῆς. But it is in the succeeding clause that the significance of his description appears; the word is κριτικὸς ἐνθυμήσεων καὶ ἐννοιῶν καρδίας “judging the conceptions and ideas of the heart”. The word of God coming to men in the offer of good of the highest kind tests their real desires and inmost intentions. When fellowship with God is made possible through His gracious offer, the inmost heart of man is sifted; and it is infallibly discovered and determined whether he truly loves the good and seeks it, or shrinks from accepting it as his eternal heritage. The terms in which this is conveyed find a striking analogy in Philo (Quis. Rer. Div. Haer., p. 491) where he speaks of God by His Word “cutting asunder the constituent parts of all bodies and objects that seem to be coherent and united. Which [the word] being whetted to the keenest possible edge, never ceases to pierce all sensible objects, and when it has passed through them to the things that are called atoms and indivisible, then again this cutting instrument begins to divide those things which are contemplated by reason into untold and indescribable portions.” Cf. p. 506. In addition to this ( καὶ), the inward operation of the word finds its counterpart in the searching, inevitable inquisition of God Himself with whom we have to do. “No created thing is hidden before Him (God) but all things are naked and exposed to the eyes of Him with whom we have to do.” τετραχηλισμένα has created difficulty. τραχηλίζω is a word of the games, meaning “to bend back the neck” and so “to overcome”. In this sense of overmastering it was in very common use. In Philo, e.g., men are spoken of as f1τετραχηλισμένοι ταῖς ἐπιθυμίαις. This meaning, however, gives a poor sense in our passage where it is followed by τοῖς ὀφθαλμοῖς. Chrysostom says the word is derived from the skinning of animals, and Theophylact, enlarging upon this interpretation, explains that when the victims had their throats cut, the skin was dragged off from the neck downwards exposing the carcase. No confirmation of this use of the word is given. Perizonius in a note on Ælian, Var., Hist., xii. 58, refers to Suetonius, Vitell., 17, where Vitellius is described as being dragged into the forum, half-naked, with his hands tied behind his back, a rope round his neck and his dress torn; and we are further told that they dragged back his head by his hair, and even pricked him under the chin with the point of a sword as they are wont to do to criminals, that he might let his face be seen and not hang his head. [So, too, Elsner, who refers to Perizonius and agrees that the word means resupïnata, manifesta, eorum quasi cervice ac facie reflexa, atque adeo intuentium oculis exposita, genere loquendi ab iis petito, quorum capita reclinantur, ne intuentium oculos fugiant et lateant; quod hominibus qui ad supplicium ducebantur, usu olim accidebat.” Cf. “Sic fatus galeam laeva tenet, atque reflexa Cervice orantis capulo tenus applicat ensem.” Virgil, Æn. x. 535.] Certainly this bending back of the head to expose the face gives an excellent and relevant sense here. The reason for thus emphasising the penetrating and inscrutable gaze of God is given in the description appended in the relative clause; it is He πρὸς ὃν ἡμῖν ὁ λόγος, which, so far as the mere words go, might mean “of whom we speak” (cf. Hebrews 1:7 and Hebrews 5:11), but which obviously must here be rendered, as in A.V., “with whom we have to do,” or “with whom is our reckoning,” cf. Hebrews 13:17.

From Hebrews 4:14 to Hebrews 10:15 the writer treats of the Priesthood of the Son. The first paragraph extends from Hebrews 4:14 to Hebrews 5:10, and in this it is shown that Jesus has the qualifications of a priest, a call from God, and the sympathy which makes intercession hearty and real. The writer’s purpose is to encourage his readers to use the intercession of Christ with confidence, notwithstanding their sense of sinfulness. And he does so by reminding them that all High priests are appointed for the very purpose of offering sacrifice for sin, and that this office has not been assumed by them at their own instance but at the call of God. It is because God desires that sinful men be brought near to Him that priests hold office. And those are called to office, who by virtue of their own experience are prepared to enter into cordial sympathy with the sinner and heartily seek to intercede for him. All this holds true of Christ. He is Priest in obedience to God’s call. The office, as He had to fill it, involved much that was repugnant. With strong crying and tears He shrank from the death that was necessary to the fulfilment of His function. But His godly caution prompted as His ultimate prayer, that the will of the Father and not His own might be done. Thus by the things He suffered He learned obedience, and being thus perfected became the author of eternal salvation to all that obey Him, greeted and proclaimed High Priest for ever after the order of Melchizedek.

Verse 14
Hebrews 4:14. ἒχοντες οὖν … “Having then a great high priest who has passed through the heavens, Jesus the Son of God, let us hold fast our confession.” οὖν resumes the train of thought started at Hebrews 3:1, where the readers were enjoined to consider the High Priest of their confession. But cf. Weiss and Kübel. μέγαν is now added, as in Hebrews 10:21, Hebrews 13:20, that they may the rather hold fast the confession they were in danger of letting go. The μέγαν is explained and justified by two features of this Priest: (1) He has passed through the heavens and entered thus the very presence of God. For διεληλ. τ. οὐρανούς cannot mean, as Calvin renders “qui coelos ingressus est”. As the Aaronic High Priest passed through the veil, or, as Grotius and Carpzov suggest, through the various fore courts, into the Holiest place, so this great High Priest had passed through the heavens and appeared among eternal realities. So that the very absence of the High Priest which depressed them, was itself fitted to strengthen faith. He was absent, because dealing with the living God in their behalf. (2) The second mark of His greatness is indicated in His designation ἰησοῦν τὸν υἱὸν τ. θεοῦ, the human name suggesting perfect understanding and sympathy, the Divine Sonship acceptance with the Father and pre-eminent dignity. κρατῶμεν τ. ὁμολογίας. “Our confession” primarily of this great High Priest, but by implication, our Christian confession, cf. Hebrews 3:1.

Verse 15
Hebrews 4:15. Confirmation both of the encouragement of Hebrews 4:14 and of the fact on which that encouragement is founded is given in the further idea: οὐ γὰρ ἔχομεν … “for we have not a high priest that cannot be touched with the feeling of our infirmities, but has been tempted in all points like us, without sin”. He repels an idea which might have found entrance into their minds, that an absent, heavenly priest might not be able to sympathise. συνπαθέω [to be distinguished from συνπάσχω which occurs in Romans 8:17 and 1 Corinthians 12:26, and means to suffer along with one, to suffer the same ills as another] means to feel for, or sympathise with, and occurs also in Hebrews 10:34, and is peculiar in N.T. to this writer but found in Aristotle, Isocrates and Plutarch, and in the touching expression of Acts of Paul and Thekla, 17, ὃς μόνος συνεπάθησεν πλανωμένῳ κόσμῳ. Jesus is able to sympathise with ταῖς ἀσθενείαις ἡμῶν “our infirmities,” the weaknesses which undermine our resistance to temptation and make it difficult to hold fast our confession: moral weaknesses, therefore, though often implicated with physical weaknesses. Jesus can feel for these because πεπειρασμένον κατὰ πάντα καθʼ ὁμοιότητα, He has been tempted in all respects as we are. κατὰ πάντα, classical, “in all respects,” cf. Wetstein on Acts 17:22; and Evagrius, Hebrews 5:4, of Christ incarnate, ὁμοιοπαθῆ κατὰ πάντα χωρὶς ἁμαρτίας, cf. Hebrews 2:17. καθʼ ὁμοιότητα may either mean “according to the likeness of our temptations,” or, “in accordance with His likeness to us”. The latter is preferable, being most in agreement with Hebrews 2:17. So Theophylact, καθʼ ὁμοιότητα τὴν ἡμετὲραν, τουτέστι παραπλησίως ἡμῖν, cf. Genesis 1:11-12; and Philo, De Profug., c. 9, κατὰ τὴν πρὸς τἄλλα ὁμοιότητα. The writer wishes to preclude the common fancy that there was some peculiarity in Jesus which made His temptation wholly different from ours, that He was a mailed champion exposed to toy arrows. On the contrary, He has felt in His own consciousness the difficulty of being righteous in this world; has felt pressing upon Himself the reasons and inducements that incline men to choose sin that they may escape suffering and death; in every part of His human constitution has known the pain and conflict with which alone temptation can be overcome; has been so tempted that had He sinned, He would have had a thousandfold better excuse than ever man had. Even though His divinity may have ensured His triumph, His temptation was true and could only be overcome by means that are open to all. The one difference between our temptations and those of Jesus is that His were χωρὶς ἁμαρτίας. Riehm thinks this expression is not exhausted by declaring the fact that in Christ’s case temptation never resulted in sin. It means, he thinks, further, and rather, that temptation never in Christ’s case sprang from any sinful desire in Himself. So also Delitzsch, Weiss, Westcott, etc. But if Theophylact is right in his indication of the motive of the writer in introducing the words, then it is Christ’s successful resistance of temptation which is in the foreground; ὥστε δύνασθε καὶ ὑμεῖς ἐν ταῖς θλίψεσιν χωρὶς ἁμαρτίας διαγενέσθαι.

Verse 16
Hebrews 4:16. προσερχώμεθα οὖν.… “Let us, therefore [i.e., seeing that we have this sympathetic and victorious High Priest] with confidence approach the throne of grace”. προσέρχεσθαι is used in a semi-technical sense for the approach of a worshipper to God, as in LXX frequently. Thus in Leviticus 21:17 it is said of any blemished son of Aaron οὐ προσελεύσεται προσφέρειν τὰ δῶρα τοῦ θεοῦ αὐτοῦ, and in the 23rd ver. ἐγγιεῖ is used as an equivalent, cf. Hebrews 7:19. The word is found only once in St. Paul, 1 Timothy 6:3, and there in a peculiar sense; but in Heb. it occurs seven times, and generally in its more technical sense, Hebrews 7:25, Hebrews 10:1; Hebrews 10:22, Hebrews 11:6. It had become so much a technical term of divine worship that it can be used, as in Hebrews 10:1; Hebrews 10:22, without an object. Here, as in Hebrews 7:25, it is followed by a dative τῷ θρόνῳ τῆς χάριτος, the seat of supreme authority which by Christ’s intercession is now characterised as the source from which grace is dispensed. Premonitions of this are found in O.T.; for although in Psalms 96 (97.) 2 and elsewhere we find δικαιοσύνη καὶ κρίμα κατόρθωσις τοῦ θρόνου αὐτοῦ, yet in Isaiah 16:5 we read διορθωθήσεται μετʼ ἐλέους θρόνος. Philo encourages men to draw near to God by representing “the merciful, and gentle, and compassionate nature of Him who is invoked, who would always rather have mercy than punishment” (De Exsecr., c. ix). There is also something in Theophylact’s remark: δύο γὰρ θρόνοι εἰσὶν, ὁ μὲν νῦν χάριτος, … ὁ δὲ τῆς δευτέρας παρουσίας θρόνος οὐ χάριτος … ἀλλὰ κρίσεως. Similarly Atto: “Modo tempus est donorum: nemo de se ipso desperet”. They are to approach μετὰ παρρησίας, for as Philo says (Quis. Rer. Div. Haer., 4): φιλοδεσπότοις ἀναγκαιότατον ἡ παρρησία κτῆμα; and in c. 5. παρρησία φιλίας συγγενές. The purpose of the approach is expressed in two clauses which Bleek declares to be “ganz synonym”. This, however, is scarcely correct. As is apparent from the next verse, the “obtaining mercy” refers to the pardon of sins, while the “finding grace” implies assistance given. So Primasius, quoted by Westcott “ut misericordiam consequamur, id est remissionem peccatorum, et gratiam donorum Spiritus Sancti”. ἔλεος and χάρις are, however, constantly conjoined (v. Hort on 1 Peter 1:2). The close connection of χάριν with βοήθειαν suggests that ἔλεος is the more general and comprehensive term, and that χάρις is becoming already more associated with particular manifestations of ἔλεος. There may be ἔλεος, where there is no χάρις. We first obtain mercy and then find grace. εὑρίσκειν is everywhere in LXX used with χάριν in this sense, translating מָצָא. εἰς εὔκαιρον βοήθειαν “for timely help”; assistance in hours of temptation must be timely or it is useless. For βοήθεια cf. Hebrews 2:18; and for the whole verse, see Bishop Wilson’s Maxim: “The most dangerous of all temptations is to believe, that one can avoid or overcome them by our own strength, and without asking the help of God”.

05 Chapter 5 

Verse 1
Hebrews 5:1. πᾶς γὰρ ἀρχιερεὺς … γὰρ introduces the ground of the encouraging counsel of Hebrews 4:16, and further confirms Hebrews 4:15. [But cf. Beza: “Itaque γὰρ non tam est causalis quam inchoativa, ut loquuntur grammatici”; and Westcott: “the γάρ is explanatory and not directly argumentative”.] The connection is: Come boldly to the throne of grace; let not sin daunt you, for every high priest is appointed for the very purpose of offering sacrifices for sin (cf. Hebrews 8:3). This he must do because he is appointed by God for this purpose, and he does it readily and heartily because his own subjection to weakness gives him sympathy. πᾶς ἀρχιερ. “Every high priest,” primarily, every high priest known to you, or every ordinary Levitical high priest. There is no need to extend the reference, as Peirce does, to “others who were not of that order”. ἐξ ἀνθρώπων λαμβανόμενος, “being taken from among men,” not, “who is taken from etc.,” as if defining a certain peculiar and exceptional kind of high priest. It might almost be rendered “since he is taken from among men”; for the writer means that all priesthood proceeds on this foundation, and it is this circumstance that involves what is afterwards more fully insisted upon, that the high priest has sympathy. For λαμβ. cf. Numbers 25:4; Numbers 8:6. On the present tense, see below. Grotius renders “segregare, ut quae ex acervo desumimus”. Being taken from among men every high priest is also appointed not for his own sake or to fulfil his own purposes, but ὑπὲρ ἀνθρώπων καθίσταται, “is appointed in man’s behalf”; not with Calvin, “ordinat ea quae ad Deum pertinent,” taking καθ. as middle. The word is in common use in classical writers. “The customariness [implied in λαμβ. and καθ.] applies not to the action of the individual member of the class, but to that of the class as a whole”. Burton, M. and T., cxxiv. τὰ πρὸς τὸν θεόν, “in things relating to God”; an adverbial accusative as in Romans 15:17. See Blass, Gram., p. 94; and cf. Exodus 18:19, γίνου σὺ τῷ λαῷ τὰ πρὸς τὸν θεόν. In all that relates to God the high priest must mediate for men; but he is appointed especially and primarily, ἵνα προσφέρῃ … ἁμαρτιῶν, “that he may offer both gifts and sacrifices for sins”. Were there no sins there would be no priest. The fact that we are sinners, therefore, should not daunt us, or prevent our using the intercession of the priest. προσφέρειν, technical term, like our “offer”; not so used in the classics. δῶρά τε καὶ θυσίας, the same combination is found in Hebrews 8:3 and Hebrews 9:9 with the same conjunctions. δῶρα as well as θυσίαι include all kinds of sacrifices and offerings. Thus in Leviticus 1 passim, cf. Hebrews 5:3 : ἐὰν ὁλοκαύτωμα τὸ δῶρον αὐτοῦ. It is best, therefore, to construe ὑπὲρ ἁμαρτ. with προσφέρειν and not with θυσίας; cf. Hebrews 5:3 and Hebrews 10:12. So Bleek and Weiss against Grotius and others; e.g., Westcott, who says: “The clause ὑπὲρ ἁμ. is to be joined with θυσίας and not with προσφέρῃ as referring to both nouns. The two ideas of eucharistic and expiatory offerings are distinctly marked.”

Verse 2
Hebrews 5:2. μετριοπαθεῖν δυνάμενος: “as one who is able to moderate his feeling”. The Vulgate is too strong: “qui condolere possit”; Grotius has: “non inclementer affici”; Weizsäcker: “als der billig fühlen kann”; and Peirce: “who can reasonably bear with”. As the etymology shows, it means “to be moderate in one’s passions”. It was opposed by Aristotle to the ἀπάθεια of the Stoics. [Diog. Laert., Arist.: ἔφη δὲ τὸν σοφὸν μὴ εἶναι μὲν ἀπαθῆ μετριοπαθῆ δέ: not without feeling, but feeling in moderation; and Peirce, Tholuck, and Weiss conclude that the word was first formed by the Peripatetics; Tholuck expressly; and Weiss, “stammt aus dem philosophischen Sprachge-brauch”. Cf. the chapter of Philo (Leg. Allegor., iii., 45; Wendland’s ed., vol. i. 142) in which he puts ἀπάθεια first and μετριοπάθ. second; and to the numerous exx. cited by Wetstein and Kypke, add Nemesius, De Natura Hominis, cxix., where the word is defined in relation to grief. Josephus (Ant., xii. 3, 2) remarks upon the striking self-restraint and moderation ( μετριοπαθησάντων) of Vespasian and Titus towards the Jews notwithstanding their many conflicts.] If the priest is cordially to plead with God for the sinner, he must bridle his natural disgust at the loathsomeness of sensuality, his impatience at the frequently recurring fall, his hopeless alienation from the hypocrite and the superficial, his indignation at any confession he hears from the penitent. This self-repression he must exercise τοῖς ἀγνοοῦσι καὶ πλανωμένοις: “the ignorant and erring”. The single article leads Peirce and others to render as a Hendiadys = τοῖς ἐξ ἀγνοίας πλαν., those who err through ignorance. ἄγνοια is not frequent in LXX, but in Ezekiel 42:13, and also in chaps. 44 and 46, it translates אָשָׁם, but in Leviticus 5:18 and in Ecclesiastes 5:5 it translates שְׁגָגָה which in Leviticus 4:2 and elsewhere is rendered by ἀκουσίως. A comparison too of the passages in which the word occurs seems to show that by “sins of ignorance” are meant both sins committed unawares or accidentally, and sins into which a man is betrayed by passion. They are opposed to presumptuous sins, sins with a high hand ἐν χειρὶ ὑπερηφανίας, בְידָ רָמָה (Numbers 15:30), sins which constitute a renunciation of God and for which there is no sacrifice, cf. Hebrews 10:26. ἐπεὶ καὶ αὐτὸς περίκειται ἀσθένειαν: “since he himself also is compassed with infirmity,” giving the reason or ground of μετριοπ. δυνάμενος. περίκειμαι, “I lie round,” as in Mark 9:42, Luke 17:2 with περί and in Hebrews 12:1 with dative. In Acts 28:20, τὴν ἅλυσιν ταύτην περίκειμαι, it is used passively as here, followed by an accusative according to the rule that verbs which in the active govern a dative of the person with an accusative of the thing, retain the latter in the passive. See Winer, p. 287, and Rutherford’s Babrius. The priests, living for the greater part of the year in their own homes, were known to have their weaknesses like other men, and even the high priests were not exempt from the common passions. Their gorgeous robes alone separated them from sinners, but like a garment infirmity clung around them. “How the very sanctity of his office would force on the attention of one who was not a mere puppet priest the contrast between his official and his personal character, as a subject of solemn reflection” (Bruce).

Verse 3
Hebrews 5:3. καὶ διʼ αὐτὴν … ἀμαρτιῶν “and because of it is bound as for the people, so also for himself to offer for sins”. Vaughan recommends the deletion of the stop at the end of Hebrews 5:2. The law which enjoined that the high priest should on the Day of Atonement sacrifice for himself and his house ( ἐξιλάσεται περὶ αὐτοῦ καὶ τοῦ οἴκου αὐτοῦ) before he sacrificed περὶ τοῦ λαοῦ, is given in Leviticus 16:6; Leviticus 16:15.

Hebrews 5:4. καὶ οὐχ ἑαυτῷ τις λαμβάνει τὴν τιμήν “And no one taketh to himself this honourable office.” καί introduces a second qualification of the priest, implied in καθίσταται of Hebrews 5:1, but now emphasised. An additional reason for trusting in the priest is that he has not assumed the office to gratify his own ambition but to serve God’s purpose of restoring men to His fellowship. All genuine priesthood is the carrying out of God’s will. The priest must above all else be obedient, in sympathy with God as well as in sympathy with man. God’s appointment also secures that the suitable qualifications will be found in the priest. The office is here called τιμή, best translated by the German “Ehrenamt” or “Ehrenstelle.” For τιμή meaning an office see Eurip., Helena, 15; Herodot., ii. 65, παῖς παρὰ πατρὸς ἐκδέκεται τὴν τιμήν; and especially Aristotle, Pol., iii. 10, τιμὰς γὰρ λέγομεν εἶναι τὰς ἀρχάς. Cf. Hor. i. 1, 8 “tergeminis honoribus”. Frequently in Josephus τιμή is used of the high priesthood, see Antiq., xii. 2–5, Hebrews 4:1, etc.; and the same writer should be consulted for the historical illustration of this verse (Antiq., iii. 8–1). In this remarkable passage he represents Moses as saying ἔγωγε … ἐμαυτὸν ἂν τῆς τιμῆς ἄξιον ἔκρινα … νῦν f1δʼ αὐτὸς ὁ θεὸς ἀαρῶνα τῆς τιμῆς ταύτης ἄξιον ἔκρινε. The nolo episcopari implied in the words is amply illustrated in the case of Augustine, of John Knox, and especially of Anselm who declared he would rather have been cast on a stack of blazing faggots than set on the archiepiscopal throne, and continued to head his letters “Brother Anselm monk of Bec by choice, Archbishop of Canterbury by violence”. On the other hand, see the account of the appointment by his own act ( αὐτόχειρ) of the priest king in Aricia, in Strabo Hebrews 5:3-12 and elsewhere. ἀλλὰ καλούμενος … καθώσπερ καὶ ἀαρών. “but when called by God as in point of fact even Aaron was”. If the article is retained before καλ. we must translate “but he that is called,” καλούμενος “in diesem amtlichen Sinne nur hier,” says Weiss, but see Matthew 4:21, Galatians 1:15. For Aaron’s call, see Exodus 28:1 ff. Schöttgen and Wetstein appositely quote from the Bammidbar Rabbi “Moses said to Korah and his associates:—If my brother Aaron took to himself the priesthood, then ye did well to rebel against him; but in truth God gave it to him, whose is the greatness and the power and the glory. Whosoever, then, rises against Aaron, does he not rise against God?” It is notorious that the contemporary priesthood did not fulfil the description here given.

Verse 5
Hebrews 5:5. οὕτω καὶ ὁ χριστὸς.… “So even the Christ glorified not himself to be made a high priest.” [“So hat auch der Christus nicht sich selbst die Herrlichkeit des Hohenpriestertums zugeeignet,” Weizsäcker.] The designation, “the Christ,” is introduced, because it might not have seemed so significant a statement if made of “Jesus”. It was not personal ambition that moved Christ. He did not come in His own name, nor did He seek to glorify Himself. See John 8:54; John 5:31; John 5:43; John 17:5, and passim. ἀλλʼ ὁ λαλήσας … ΄ελχισεδέκ. “but He [glorified Him to be made a priest] who said, Thou art My Son, I this day have begotten Thee; as also in another place He says, Thou art a priest for ever after the order Melchizedek”. The question here is: Why does the writer introduce the quotation from the 2nd Psalm at all? Why does he not directly prove his point by the quotation from the Messianic 110th Psalm? Does he mean that He who said, Thou art my Son, glorified Christ as priest in saying this? Apparently he does, otherwise the καὶ in καθὼς καὶ ἐν ἐτέρῳ would be unwarranted. By introducing the former of the two quotations and designating God as He that called Christ Son, or nominated him to the Messianic dignity, which involved the priesthood, he shows that the greater and more comprehensive office of Messiahship was not assumed by Christ at His own instance and therefore that the priesthood included in this was not of His own seeking, but of God’s ordaining; cf. Weiss. Bleek says the reference to Psalms 2 is made to lessen the marvel that God should glorify Christ as priest. Similarly Riehm “dass Christus in einem so unvergleichlich innigen Verhältnisse zu Gott steht, dass seine Berufung zum Hohepriesteramt nicht befreundlich sein kann;” and Davidson, “It is by no means meant that the priesthood of Christ was involved in His Sonship (Alford), an a priori method of conception wholly foreign to the Epistle, but merely that it was suitable in one who was Son, being indeed possible to none other (see on Hebrews 1:3).” Bruce thinks the writer wishes to teach that Christ’s priesthood is coeval with His Sonship and inherent in it. κατὰ τὴν τάξιν “after the order;” among its other meanings τάξις denotes a class or rank, “ordo quâ dicitur quispiam senatorii ordinis, vel equestris ordinis”. Thus in Demosthenes, οἰκέτου τάξιν οὐκ ἐλευθέρου παιδὸς ἔχων, in Diod. Sic., iii. 6, οἱ περὶ τὰς τῶν θεῶν θεραπείας διατρίβοντες ἱερεῖς, μεγίστην καὶ κυριωτάτην τάξιν ἔχοντες. In the subsequent exposition of the Melch. priesthood it is chiefly on εἰς τὸν αἰῶνα that emphasis is laid.

Hebrews 5:7. ὃς … ἔμαθεν … καὶ ἐγένετο. In these verses the writer shows how much there was in the call to the priesthood repugnant to flesh and blood; how it was through painful obedience, not by arrogant ambition he became Priest. The main statement is, He learned obedience and became perfect as Saviour. ὃς ἐν τ. ἡμέραις τῆς σαρκὸς αὐτοῦ “who in the days of His flesh,” and when therefore He was like His brethren in capacity for temptation and suffering; cf. Hebrews 2:14. δεήσεις … προσενέγκας “having offered up prayers and supplications with strong crying and tears unto him that was able to save him from death”. προσενέγκας has sometimes been supposed to refer to the προσφἐρειν of Hebrews 5:3, and to have a sacrificial sense. It was such an offering as became His innocent ἀσθένεια. As the ordinary high priest prepared himself for offering for the people by offering for himself, so, it is thought, Christ was prepared for the strictly sacrificial or priestly work by the feeling of His own weakness. There is truth in this. Weiss’ reason for excluding this reference is “dass ein Opfern mit starkem Geschrei und Thranen eine unvollziehbare Vorstellung ist”. Cf. Davidson, p. 113, note. προσφ. is used with δέησιν in later Greek writers: instances in Bleek. δεήσεις τε καὶ ἱκετηρίας, these words are elsewhere combined as in Isocrates, De Pace, 46; Polybius, iii. 112, 8; cf. Job 40:22. The relation of the two words is well brought out in a passage from Philo quoted by Carpzov: γραφὴ δὲ μηνύσει μου τὴν δέησιν ἣν ἀνθʼ ἱκετηρίας προτείνω. Cf. Eurip., Iph. Aul., 1216. ἱκετηρία [from ἵκω I come, ἱκέτης one who comes as a suppliant] is originally an adjective = fit for suppliants, then an olive branch [sc. ἐλαία, or ῥάβδος] bound with wool which the suppliant carried as a symbol of his prayer. The conjunction of words in this verse is for emphasis. These supplications were accompanied μετὰ κραυγῆς ἰσχυρᾶς καὶ δακρύων “with strong crying and tears,” expressing the intensity of the prayers and so the keenness of the suffering. The “strong crying” is striking. Schöttgen quotes: “There are three kinds of prayers, each loftier than the preceding: prayer, crying, and tears. Prayer is silent, crying with raised voice, tears overcome all things.” It is to the scene in Gethsemane reference is made, and although “tears” are not mentioned by the evangelists in relating that scene, they are implied, and this writer might naturally thus represent the emotion of our Lord. The prayer was addressed πρὸς τὸν δυνάμενον σώζειν αὐτὸν ἐκ θανάτου “to Him that was able to save Him from death,” which implies that the prayer was that Christ might be saved from death [“Father if it be possible, let this cup pass from me”] but also suggests that the prayer was not formally answered—else why emphasise that God had power to answer it? σώζειν ἐκ θανάτου. The prayer recorded in Mark 14:36, and the anticipation of Gethsemane alluded to in John 12:27 [ πάτερ σῶσόν με ἐκ τῆς ὥρας ταύτης] are sufficient to show that it is deliverance from dying that is meant. Milligan, however, says: “Christ is thus represented as praying not that death may be averted, but that He may be saved ‘out of it,’ when it comes.” Westcott thinks the word covers both ideas and that in the first sense the prayer was not granted, that it might be granted in the second. It is preferable to abide by the simple statement that the passion of Christ’s prayer to escape death was intensified by the fact that He knew God could deliver Him by twelve legions of angels or otherwise. His absolute faith in the Father’s almighty power and infinite resource was the very soul of his trial. καὶ εἰσακουσθεὶς ἀπὸ τῆς εὐλαβείας “and having been heard on account of His godly reverence”. εὐλάβεια [from εὖ λαβεῖν to take good hold, or careful hold] denotes the cautious regard which a wise man pays to all the circumstances of an action. Thus Fabius Cunctator was termed εὐλαβὴς. And in regard to God εὐλάβεια means that reverent submission to His will which caution or prudence dictates. [See Proverbs 28:14 and the definitions by Philo. Quis. Rer. Div. Haer., 6.] That ἀπό following εἰσακουσθεὶς means in Biblical Greek “on account of” we have proof in Job 35:12 and Luke 19:3, as well as from the frequent use of ἀπό in N.T. to denote cause, John 21:6; Acts 12:14, etc. In classical Greek also ἀπό is used for propter, see Aristoph., Knights, 1. 767 ὡς ἀπὸ μικρῶν εὔνους αὐτῷ θωπευματίων γεγένησαι. See also the Birds, 1. 150. The cautious reverence, or reverent caution—the fear lest He should oppose God or seem to overpersuade Him—which was heard and answered was expressed in the second petition of the prayer in Gethsemane, “Not my will but thine be done”. And ἀπό is used in preference to διά, apparently because the source of the particular petition is meant to be indicated, that we may understand that the truest answer to this reverent submission was to give Him the cup to drink and thus to accomplish through Him the faultless will of God. To have removed the cup and saved Him from death would not have answered the εὐλάβεια of the prayer. The meaning of the clause is further determined by what follows.

Verse 8
Hebrews 5:8. καίπερ ὢν υἱὸς ἔμαθεν ἀφʼ ὧν ἔπαθε τὴν ὑπακοήν [having been heard …] although He was a son He learned obedience from the things He suffered. The result of his being heard was therefore that he suffered, but in the suffering He learned obedience, perfect unison with the will of God for the salvation of men so that He became a perfected Priest. He learned obedience καίπερ ὢν υἱός: “this is stated to obviate the very idea of assumption on his part” (Davidson). Perhaps, therefore, we should translate, with a reference to Hebrews 5:5, “although He was Son”. Although Son and therefore possessed of Divine love and in sympathy with the Divine purpose, He had yet to learn that perfect submission which is only acquired by obeying in painful, terrifying circumstances. He made deeper and deeper experience of what obedience is and costs. And the particular obedience [ τὴν ὑπακ.] which was required of Him in the days of His flesh was that which at once gave Him perfect entrance into the Divine love and human need. It is when the child is told to do something which pains him, and which he shrinks from, that he learns obedience, learns to submit to another will. And the things which Christ suffered in obeying God’s will taught Him perfect submission and at the same time perfect devotedness to man. On this obedience, see Robertson Smith in Expositor for 1881, p. 424. καίπερ is often joined with the participle to emphasise its concessive use [see Burton, 437], as in Diod. Sic., iii. 17, οὗτος ὁ βίος καίπερ ὢν παράδοξος. ἔμαθεν ἀφʼ ὧν ἔπαθε, a common form of attraction and also a common proverbial saying, of which Wetstein gives a number of instances; Herodot. i. 207; Æsch., Agam., 177, πάθει μάθος, Demosth., 1232 τοὺς μετὰ τὸ παθεῖν μανθάνοντας. Carpzov also quotes several from Philo, as from the De Somn., ὁ παθὼν ἀκριβῶς ἔμαθεν, and De Profug., 25. ἔμαθον μὲν ὃ ἔπαθον. see also Blass, Gram., p. 299 E. Tr.

Verse 9
Hebrews 5:9. καὶ τελειωθεὶς … αἰωνίου “and having [thus] been perfected became to all who obey Him the source [originator] of eternal salvation”. τελειωθείς (v. Hebrews 2:10) having been perfectly equipped with every qualification for the priestly office by the discipline already described. Several interpreters (Theodoret, Bleek, Westcott) include in the word the exaltation of Christ, but illegitimately. The word must be interpreted by its connection with ἔμαθεν ὑπακοήν; and here it means the completion of Christ’s moral discipline, which ended in His death. He thus became αἴτιος σωτηρίας αἰωνίου author, or cause of eternal salvation, in fulfilment of the call to an eternal priesthood, Hebrews 5:6 εἰς τὸν αἰῶνα and Hebrews 5:10. αἴτιος frequently used in a similar sense from Homer downwards, as in Diod. Sic., iv. 82, αἴτιος ἐγένετο τῆς σωτηρίας. Aristoph., Clouds, 85, οὗτος γὰρ ὁ θεὸς αἴτιός μοι τῶν κακῶν. Philo, De Agri., 22, πᾶσι τοῖς ὑπακούουσιναὐτῷ with a reference to τὴν ὑπακ. of Hebrews 5:8. The saved must pass through an experience similar to the Saviour’s. Their salvation is in learning to obey. Thus they are harmonised to the one supreme and perfect will. This is reversely given in Hebrews 2:10.

Verse 10
Hebrews 5:10. προσαγορευθεὶς … ΄ελχισεδέκ “styled by God High Priest after the order of Melchizedek”. “ προσαγορεύειν expresses the formal and solemn ascription of the title to Him to whom it belongs (‘addressed as,’ ‘styled’)” (Westcott). “When the Son ascended and appeared in the sanctuary on High, God saluted Him or addressed Him as an High Priest after the order of Melchizedek, and, of course, in virtue of such an address constituted Him such an High Priest” (Davidson). Originally called to the priesthood by the words of Psalms 110, He is now by His resurrection and ascension declared to be perfectly consecrated and so installed as High Priest after the order of Melchizedek. It may be doubted, however, whether the full meaning of προσαγορεύειν “address” should here be found. The commoner meaning in writers of the time is “named” or “called”. Thus in Plutarch’s Pericles, iv. 4, Anaxagoras, ὃν νοῦν προσηγόρευον, xxvii. 2, λευκὴν ἡμέραν ἐκείνην προσαγ., xxiv. 6, of Aspasia, ηρα προσαγορεύεται. and viii. 2 of Pericles himself, ὀλύμπιον … προσαγορευθῆναι. So in Diod. Sic., i. 51, of the Egyptians, τάφους ἀϊδίους οἴκους προσαγορεύουσιν. It cannot be certainly concluded either from the tense or the context that this “naming” is to be assigned to the date of the ascension and not to the original appointment. The emphasis is on the words ὑπὸ τοῦ θεοῦ, not by man but by God has Christ been named High Priest; and on κατὰ … ΄ελχ. as warranting αἰωνίου.

The passage Hebrews 5:11 to Hebrews 6:20 is a digression occasioned by the writer’s reflection that his argument from the priesthood of Melchizedek may be too difficult for his hearers. In order to stimulate attention he chides and warns them, pointing out the danger of backwardness. He justifies, however, his delivery of difficult doctrine notwithstanding their sluggishness, and this on two grounds: (1) because to lay again the foundations after men have once known them is useless (Hebrews 6:1-8); and (2) because he cannot but believe that his readers are after all in scarcely so desperate a condition. They need to have their hope renewed. This hope they have every reason to cherish, seeing that their fathers have already entered into the enjoyment of it, that God who cannot lie has sworn to the fulfilment of the promises, and that Jesus has entered the heavenly world as their forerunner. 

Verse 11
Hebrews 5:11. περὶ οὗ. “Of whom,” not, as Grotius (cf. Delitzsch and von Soden) “De quâ,” of which priesthood. It is simplest to refer the relative to the last word ΄ελχισεδέκ; possible to refer it to ἀρχιερεὺς … ΄ελχ. The former seems justified by the manner in which c. vii. resumes οὗτος γὰρ ὁ ΄ελχ. No doubt the reference is not barely to Melchizedek, but to Melchizedek as type of Christ’s priesthood. Concerning Melchisedek he has much to say πολὺς ἡμῖν ὁ λόγος, not exactly equivalent to ἡμῶν ὁ λόγος, but rather signifying “the exposition which it is incumbent on us to undertake”. [Cf. Antigone, 748, ὁ γοῦν λόγος σοι πᾶς ὑπὲρ κείνης ὅδε.] The exposition is necessarily of some extent (c. vii.), although of his whole letter he finds it possible to say (Hebrews 13:22) διὰ βραχέων ἐπέστειλα. It is also δυσερμηνευτος “difficult to explain,” “hard to render intelligible.” “ininterpretabilis” (Vulg.); used of dreams in Artemidorus, τοῖς πολλοῖς δυσερμήνευτοι (Wetstein). This difficulty, however, arises not wholly from the nature of the subject, but rather from the unpreparedness of the readers, ἐπεὶ νωθροὶ γεγόνατε ταῖς ἀκοαῖς “seeing that you are become dull of hearing”. νωθρός = νωθής [see Prom. Vinct., 62] slow, sluggish; used by Dionysius Hal., to denote λίθου φύσιν ἀναίσθητον, ἀκίνητον. But Plato was said to be νωθρός in comparison with Aristotle. Babrius uses the word of the numbed limbs of the sick lion and of the “stupid” hopes of the wolf that heard the nurse threaten to throw the child to the wolves. ταῖς ἀκοαῖς “in your sense of hearing.” Both in classical and biblical Greek ἀκοή has three meanings, “the thing heard,” as in John 12:38; “the sense of hearing,” as in 1 Corinthians 12:17; and “the ear,” as in Mark 7:35, ἠνοίγησαν αὐτοῦ αἱ ἀκοαί; cf. Plummer on Luke, p. 194. Here the ear stands for intelligent and spiritual reception of truth. γεγόνατε, “ye are become,” and therefore were not always. It is not a natural and inherent and pardonable weakness of understanding he complains of, but a culpable incapacity resulting from past neglect of opportunities.

Verses 11-14
Hebrews 5:11-14. Complaint of their sluggishness of mind.

Verse 12
Hebrews 5:12. καὶ γὰρ ὀφείλοντες.… “For indeed, though in consideration of the time [since you received Christ] ye ought to be teachers, ye have need again that some one teach you the rudiments of the beginning [the elements] of the oracles of God.”— διὰ τὸν χρόνον, cf. Hebrews 2:3, Hebrews 10:32; how long they had professed Christianity we do not know, but quite possibly for twenty or thirty years. Those who had for a time themselves been Christians were expected to have made such attainment in knowledge as to become διδάσκαλοι. This advance was their duty, ὀφείλοντες. Instead of thus accumulating Christian knowledge, they had let slip even the rudiments, so far at any rate as to allow them to fall into the background of their mind and to become inoperative. Their primal need of instruction had recurred. The need had again arisen, τοῦ διδάσκειν ὑμᾶς τινὰ “of some one teaching you,” the genitive following χρείαν, as in Hebrews 5:12 and in Hebrews 10:36. The indefinite pronoun seems preferable, as the form of the sentence requires an expressed subject to bring out the contrast to εἶναι διδάσκαλοι, and to ὑμᾶς. τὰ στοιχεῖα … θεοῦ. The meaning of τῆς ἀρχῆς would seem to be determined by τῆς ἀρχῆς τ. χριστοῦ in Hebrews 6:1, where it apparently denotes the initial stages of a Christian profession, the stages in which the elements of the Christian faith would naturally be taught. Here, then, “the beginning of the oracles of God” would mean the oracles of God as taught in the beginning of one’s education by these oracles. This of itself is a strong enough expression, but to make it stronger τὰ στοιχεῖα is added, as if he said “the rudiments of the rudiments,” the A B C of the elements. τῶν λογίων τ. θεοῦ, “oraculorum Dei, i.e., Evangelii, in quo maxima et summe necessaria sunt Dei oracula, quae et sic dicuntur, 1 Peter 4:11” (Grotius). The “Oracles of God” sometimes denote the O.T., as in Romans 3:2, Acts 7:38; but here it is rather the utterance of God through the Son (Hebrews 1:1), the salvation preached by the Lord (Hebrews 2:3) (so Weiss). καὶ γεγόνατε χρείαν ἔχοντες γάλακτος … “and are become such as have need of milk and not of solid food,” “et facti estis quibus lacte opus sit, non solido cibo” (Vulgate). For the metaphor, cf. 1 Peter 2:2; 1 Corinthians 3:1-3, a strikingly analogous passage, cf. John 16:12, and the Rabbinic term for young students “Theenekoth” “Sucklings” (Schoettgen). The same figure is found in Philo, De Agric., ii. (Wendland, vol. ii., p. 96) ἐπεὶ δὲ νηπίοις μέν ἐστι γάλα τροφή, τελείοις δὲ τὰ ἐκ πυρῶν πέμματα· καὶ ψυχῆς κ. τ. λ. Abundant illustrations from Greek literature in Wetstein. Instead of becoming adults, able to stand on their own feet, select and digest their own food, they had fallen into spiritual dotage, had entered a second childhood, and could only receive the simplest nourishment. Milk represents traditional teaching, that which has been received and digested by others, and is suitable for those who have no teeth of their own and no sufficiently strong powers of digestion. This teaching is admirably adapted to the first stage of Christian life, but it cannot form mature Christians. For this, στερεὰ τροφή is essential.

Verse 13
Hebrews 5:13. πᾶς γὰρ … νήπιος γάρ ἐστι. “For every one who partakes of milk [as his sole diet] is without experience of the word of righteousness; for he is a babe.” The reference of γὰρ is somewhat obscure. It seems intended to substantiate the last clause of Hebrews 5:12 : “Ye cannot receive solid food, for you have no experience of the word of righteousness”. But he softens the statement by generalising it. Every one that lives on milk is necessarily unacquainted with the higher teaching, which is now λόγος δικ. ἄπειρος having no experience of, ignorant; as κακότητος ἄπειροι, Empedocles in Fairbanks, Phil. of Greece, p. 202. ἄπειρος ἀγρεύειν, Babrius, lxix. 2; ἄπ. τοῦ ἀγωνίζεσθαι, Antiphon, Jebb, p. 8. λόγου δικαιοσύνης, with teaching of righteous conduct the suckling has nothing to do; he cannot act for himself, but can merely live and grow; he cannot discern good and evil, and must take what is given him. Righteousness is not within the suckling’s horizon. He cannot as yet be taught it; still less can he be a teacher of it (Hebrews 5:12) νήπιος γάρ ἐστι, for he cannot even speak [ νη- ἔπος = infans], he is an infant. The infant can neither understand nor impart teaching regarding a life of which he has no experience, and whose language he does not know. Indirectly, this involves that the higher instruction the writer wished to deliver was important because of its bearing on conduct. [Other interpretations abound. Chrysostom and Theophylact understand the reference to be either to the Christian life or to Christ Himself and the knowledge of His person. Others, as Beza, Lünemann, and many others, take it as “a periphrasis for Christianity or the Gospel, inasmuch as the righteousness which avails with God is precisely the contents of the Gospel”. Riehm also thinks that the Gospel is meant, “because it leads to righteousness”. Westcott understands it of the “teaching which deals at once with the one source of righteousness in Christ, and the means by which man is enabled to be made partaker of it”. The view of Carpzov, and also that of Bleek, is governed by the connection of Melchizedek with righteousness in Hebrews 7:2.]

Verse 14
Hebrews 5:14. τελείων δὲ.… “But solid food is for the mature, those who, by reason of their mental habits, have their senses exercised to discern good and evil.” τέλειος commonly opposed in classical and Biblical Greek to νήπιος; as in Polyb. 5:29, 2, ἐλπίσαντες ὡς παιδίῳ νηπίῳ χρήσασθαι τῷ φιλίππῳ, εὗρον αὐτὸν τέλειον ἄνδρα. Cf. Ephesians 4:13; and Xen., Cyr., viii. 7, 3. They are here further defined as τῶν … κακοῦ. ἕξις [from ἔχω, as habitus from habeo], a habit of body, or of mind; as in Plato, Laws (p. 666), τὴν ἐμμανῆ ἕξιν τῶν νέων. Also, p. 966, ἀνδραπόδου γάρ τινα σὺ λέγεις ἕξιν. Aristotle (Nic. Eth. ii. 5) determines that virtue is neither a δύναμις nor a πάθος, but a ἕξις, a faculty being something natural and innate, while virtue is not. Plutarch (Moral., 443), following him, defines ἕξις as ἰσχὺς … ἐξ ἔθους ἐγγινομένη, which resembles Quintilian’s definition (x. 1, 1), “firma quaedam facilitas, quae apud Graecos ἕξις nominatur”. Aristotle (Categor., viii. 1) distinguishes ἕξις from διάθεσις, τῷ πολὺ χρονιώτερον εἶναι καὶ μονιμώτερον, but elsewhere he uses the words as equivalents. Longinus (xliv. 4) uses it of faculty. ἕξις, then, is the habitual or normal condition, the disposition or character; and the expression in the text means that the mature, by reason of their maturity or mental habit, have their senses exercised, etc. αἰσθητήρια: “senses”. Bleek quotes the definition of the Greek lexicographers and of Damascene τὰ ὄργανα ἢ τὰ μέλη διʼ ὧν αἰσθανόμεθα. So Galen in Wetstein, “organs of sense”. Here the reference is to spiritual faculties of perception and taste. γεγυμνασμένα … πρὸς διάκρισιν …, “exercised so as to discriminate between good and evil,” i.e., between what is wholesome and what is hurtful in teaching. [Wetstein quotes from Galen, De Dignot. Puls., ὃς μὲν γὰρ τὸ αἰσθητήριον ἔχει γεγυμνασμένον ἱκανῶς οὗτος ἄριστος ἂν εἴη γνώμων.] The child must eat what is given to it; the boy is warned what to eat and what to avoid; as he grows, his senses are exercised by a various experience, so that when he reaches manhood he does not need a nurse or a priest to teach him what is nutritious and what is poisonous. The first evidence of maturity which the writer cites is ability to teach; the second, trained discernment of what is wholesome in doctrine. The one implies the other. Cf. Isaiah 7:16, πρὶν γνῶναι τὸ παιδίον ἀγαθὸν ἢ κακόν, and Deuteronomy 1:39. Chrysostom says οὐ περὶ βίου ὁ λόγος … ἀλλὰ περὶ δογμάτων ὑγιῶν καὶ ὑψηλῶν διεφθαρμένων τε καὶ ταπεινῶν; the whole passage should be consulted.

06 Chapter 6 

Verse 1
Hebrews 6:1. διὸ “wherefore,” i.e., because beginnings belong to a stage which ought long since to have been left behind (Hebrews 5:12), ἀφέντες … let us abandon [give up] the elementary teaching about Christ and press on to maturity. [Of the use of ἀφιέναι in similar connections Bleek gives many instances of which Eurip., Androm., 393 may be cited: ἀλλὰ f1τὴν ἀρχὴν ἀφεὶς πρὸς τὴν τελευτὴν ὑστέραν οὖσαν φέρῃ. ἐπὶ τὴν τελειότητα φερώμεθα is an expression which was in vogue in the Pythagorean schools. [Westcott and Weiss press the passive. “The thought is not primarily of personal effort … but of personal surrender to an active influence.” But φέρομαι is used where it is difficult to discover a passive sense.] It is questioned whether the words are merely the expression of the teacher’s resolution to advance to a higher stage of instruction, or are meant as an exhortation to the readers to advance to perfectness. Davidson advocates the former view, Peake the latter. It would seem that the author primarily refers to his own teaching. The context and the use of λόγον favour this view. He has been chiding them for remaining so long “babes,” able to receive only “milk”; let us, he says, leave this rudimentary teaching and proceed to what is more nutritious. But with his advance in teaching, their advance in knowledge and growth in character is closely bound up. What the writer definitely means by τὸν τ. ἀρχῆς τ. χριστοῦ λόγον, he explains in his detailed description of the “foundation,” which is not again to be laid. It consists of the teaching that must first be given to those who seek some knowledge of Christ. Westcott explains the expression thus: “the word, the exposition, of the beginning, the elementary view of the Christ”; although he probably too narrowly restricts the meaning of “the beginning of Christ” when he explains it as “the fundamental explanation of the fulfilment of the Messianic promises in Jesus of Nazareth”. Weiss thinks the writer urges abandonment of the topics with which he and his readers had been occupied in the Epistle [“also des bisherigen Inhalts des Briefes”.] But this is not necessarily implied, and indeed is excluded by the advanced character of much of the preceding teaching. What was taught the Hebrews at their first acquaintance with the Christ must be abandoned, not as if it had been misleading, but as one leaves behind school books or foundations: “non quod eorum oblivisci unquam debeant fideles, sed quia in illis minime est haerendum”. Calvin: as Paul says, τὰ μὲν ὀπίσω ἐπιλανθανόμενος, Philippians 3:13. μὴ πάλιν θεμέλιον καταβαλλόμενοι “not again and again laying a foundation”. θεμέλιον possibly a neuter (see Deissmann, Bibelstudien, 119) as in Acts 16:16; certainly masculine in 2 Timothy 2:19; Hebrews 11:10; Revelation 21:14; Revelation 21:19 twice. καταβαλλ. the usual word for expressing the idea of “laying” foundations, as in Dionys. Hal., iii. 69; Josephus Ant., xv. 11, 3; metaphorically in Eurip., Helena, 164; hence καταβολὴ κόσμου, the foundation of the world. Then follow six particulars in which this foundation consists. Various arrangements and interpretations have been offered. Dr. Bruce says: “We are tempted to adopt another hypothesis, namely, that the last four are to be regarded as the foundation of the first two, conceived not as belonging to the foundation, but rather as the superstructure. On this view we should have to render ‘Not laying again a foundation for repentance and faith, consisting in instructions concerning baptisms, laying on of hands, resurrection, and judgment.’ In favour of this construction is the reading διδαχήν found in B, and adopted by Westcott and Hort, which being in opposition with θεμέλιον suggests that the four things following form the foundation of repentance and faith.” But Dr. Bruce returns to the idea that six articles are mentioned as forming the foundation, and Westcott, although adopting the reading διδαχήν, makes no use of it. Balfour (Central Truths) in an elaborate paper on the passage suggests that only four articles are mentioned, the words, βαπτισμῶν … χειρῶν being introduced parenthetically, because the writer cannot refrain from pointing out that repentance and faith were respectively taught by two legal rites, baptism and laying on of hands. The probability, however, is, as we shall see, that six fundamentals are intended, and that they are not so non-Christian as is sometimes supposed. These six fundamentals are arranged in three pairs, the first of which is μετανοίας … θεόν “repentance from dead works and faith toward God”. Repentance and faith are conjoined in Mark 1:15; Acts 20:21; cf. 1 Thessalonians 1:9. They are found together in Scripture because they are conjoined in life, and are indeed but different aspects of one spiritual act. A man repents because a new belief has found entrance into his mind. Repentance is here characterised as ἀπὸ νεκρῶν ἔργων. Many explanations are given. [“Hanc vero phrasin apud scriptores Judaicos mihi nondum occurrisse lubens fateor” (Schoettgen).] The only other place where works are thus designated is Hebrews 9:14, where the blood of Christ is said to cleanse the conscience from dead works and thus to fit for the worship of the living God; on which Chrysostom remarks εἴ τις ἥψατο τότε νεκροῦ ἐμιαίνετο· καὶ ἐνταῦθα εἴ τις ἅψαιτο νεκροῦ ἔργου, μολὐνεται διὰ τῆς συνειδήσεως, as if sins were called “dead” simply because they defile and unfit for God’s worship. [On this view Weiss remarks, “wenigstens etwas Richtiges zu Grunde”.] Others think that “dead” here means “deadly” or “death-bringing”; so Peirce; or that it is meant that sins have no strength, are “devoid of life and power”; so Tholuck, Alford; or are “vain and fruitless” (Lünemann). Hofmann says that every work is dead in which there is not inherent any life from God. Similarly Westcott, who says: “There is but one spring of life and all which does not flow from it is ‘dead’. All acts of a man in himself, separated from God, are ‘dead works’.” Davidson thinks that this is “hardly enough,” and adds “they seem so called because being sinful they belong to the sphere of that which is separate from the living God, the sphere of death (Hebrews 2:14, etc.)”. Rather it may be said that dead works are such as have no living connection with the character but are done in mere compliance with the law and therefore accomplish nothing. They are like a dead fleece laid on a wolf, not a part of his life and growing out of him. Cf. Bleek and Weiss. Such repentance was especially necessary in Jewish Christians. καὶ πίστεως ἐπὶ θεόν, the counterpart of the preceding. The abandonment of formal, external righteousness results from confidence in God as faithful to His promises and furnishing an open way to Himself. What is meant is not only faith in God’s existence, which of course had not to be taught to a Jew, but trust in God. Faith is either εἰς, πρός, ἐν, or ἐπί as union, relation, rest, or direction is meant (Vaughan).

Verse 2
Hebrews 6:2. The next pair, βαπτισμῶν διδαχῆς ἐπιθέσεώς τε χειρῶν “instruction regarding washings and laying on of hands”. “The historical sequence is followed in the enumeration”. Some interpreters make all three conditions directly dependent on θεμέλιον, “foundation of baptisms, teaching, and laying on of hands”. Bengel makes διδαχῆς dependent on βαπτ. He says: “ βαπτισμοὶ διδαχῆς erant baptismi, quos qui suscipiebant, doctrinae sacrae Judaeorum sese addicebant. Itaque adjecto διδαχῆς doctrinae distinguuntur a lotionibus ceteris leviticis”. Similarly Winer (Gramm., p. 240): “If we render βαπτ. διδ. baptisms of doctrine or instruction, as distinguished from the legal baptisms (washings) of Judaism, we find a support for this designation, as characteristically Christian, in Matthew 28:19, βαπτίσαντες αὐτούς … διδάσκοντες αὐτούς”. It is better to take the words as equivalent to διδαχῆς περὶ βαπτισμῶν. In N.T. βάπτισμα is regularly used of Christian baptism or of John’s baptism, while βαπτισμός is used of ceremonial washings as in Hebrews 9:10 and Mark 7:4. [Cf. Blass, Gramm., p. 62. Josephus, (Ant., xviii. 5, 2) uses βαπτισμός of John’s baptism.] Probably, therefore, “teaching about washings” would include instruction in the distinction between the various Jewish washings, John’s baptism and that of Christ (cf. Acts 19:2); and this would involve instruction in the cleansing efficacy of the Atonement made by Christ as well as in the work of the Holy Spirit. It was very necessary for a convert from Judaism to understand the difference between symbolic and real lustration. The reference of the plural must, therefore, not be restricted to the distinction of outward and inward baptism (Grotius), nor of water and spirit baptism (Reuss) nor of infant and adult baptism, nor of the threefold immersion nor, as Primasius, “pro varietate accipientium”. ἐπιθέσεώς τε χειρῶν closely conjoined to the foregoing by τε because the “laying on of hands” was the accompaniment of baptism in Apostolic times. “As through baptism the convert became a member of the House of God, through the laying on of hands he received endowments fitting him for service in the house, and an earnest of his relation to the world to come (Hebrews 6:5)” (Davidson, cf. Delitzsch). The laying on of hands was normally accompanied by prayer. Prayer was the essential element in the transaction, the laying on of hands designating the person to whom the prayer was to be answered and for whom the gift was designed. Cf. Acts 19:1-6; Acts 8:14-17; Acts 13:3; Acts 6:6; and Lepine’s The Ministers of Jesus Christ, p. 141–4. In Apostolic times baptism apparently meant that the baptised believed in and gave himself to Christ, while the laying on of hands meant that the Holy Ghost was conferred upon him. In baptism as now administered both these facts are outwardly represented. ἀναστάσεως νεκρῶν καὶ κρίματος αἰωνίου: “resurrection of the dead and eternal judgment,” “constituting the believer’s outlook under which he was to live” (Davidson). The genitives depend on διδαχῆς, not on θεμέλιον, as Vaughan. The phrase ἀνάστασις νεκρῶν naturally includes all the dead both righteous and unrighteous (see John 5:29 and Acts 24:15. κρίμα though properly the result of κρίσις is not always distinguished from it, see John 9:39; Acts 24:25; and cf. Hebrews 9:27). It is “eternal,” timeless in its results. These last-named doctrines, although not specifically Christian, yet required to be brought before the notice of a Jewish convert that he might disentangle the Christian idea from the Jewish Messianic expectation of a resurrection of Israel to the enjoyment of the Messianic Kingdom, and of a judgment on the enemies of Israel (Cf. Weiss).

Verse 3
Hebrews 6:3. καὶ τοῦτο ποιήσομεν: “and this will we do,” that is, we will go on to perfection and not attempt again to lay a foundation. So Theoph.: τὸ ἐπὶ τὴν τελειότητα φέρεσθαι. And Primasius: “et hoc faciemus, i.e., et ad majora nos ducemus, et de his omnibus quae enumeravimus plenissime docebimus nos, ut non sit iterum necesse ex toto et a capite ponere fundamentum”. Hofmann refers the words to the participial clause, an interpretation adopted even by von Soden [“nämlich abermal Fundament Einsenken”] which only creates superfluous difficulty. The writer, feeling as he does the arduous nature of the task he undertakes, adds the condition, ἐάνπερ ἐπιτρέπῃ ὁ θεός, “if God permit”. The addition of περ has the effect of limiting the condition or of indicating a sine qua non; and may be rendered “if only,” “if at all events,” “if at least”. This clause is added not as if the writer had any doubt of God’s willingness, but because he is conscious that his success depends wholly on God’s will. Cf. 1 Corinthians 16:7.

Verse 4
Hebrews 6:4. First, the description here given of those who have entered upon the Christian life is parallel to the description given in Hebrews 6:1-2 of elementary Christian teaching; although the parallel is not carried out in detail. The picture, though highly coloured, is somewhat vague in outline. “The writer’s purpose is not to give information to us, but to awaken in the breasts of his first readers sacred memories, and breed godly sorrow over a dead past. Hence he expresses himself in emotional terms such as might be used by recent converts rather than in the colder but more exact style of the historian” (Bruce). ἀδύνατον γὰρ: The γὰρ does not refer to the immediately preceding clause (Delitzsch) but points directly to τοῦτο ποιήσομεν and through these words to ἐπὶ τὴν τελ. φερώμεθα, the sense being “Let us go on to perfection and not attempt to lay again a foundation, for this would be vain, seeing that those who have once begun and found entrance to the Christian life, but have fallen away, cannot be renewed again to repentance, cannot make a second beginning. τοὺς ἅπαξ φωτισθέντας, “those who were once enlightened”. τοὺς includes all the participles down to παραπεσόντας, which therefore describe one class of persons; and it is governed by ἀνακαινίζειν. ἅπαξ: “once for all” semel (not πότε = quondam) may be taken as remotely modifying the three following participles as well as φωτισθ. Its force is that “once” must be enough; no πάλιν can find place; and it refers back to πάλιν of Hebrews 6:1, and forward to πάλιν of Hebrews 6:6. φωτισθέντας is used in this absolute way in Hebrews 10:32 where a comparison with Hebrews 10:26 indicates that it is equivalent to τὸ λαβεῖν τὴν ἐπίγνωσιν τῆς ἀληθείας. Cf. also 2 Corinthians 4:4 and Ephesians 1:18. The source of the enlightenment is τὸ φῶς τὸ ἀληθινὸν ὃ φωτίζει πάντα ἄνθρωπον, the result is repentance and faith, Hebrews 6:1. Hatch refers to this passage in support of his contention that the language and imagery of the N.T. are influenced by the Greek mysteries (Hibbert Lect., pp. 295–6). “So early as the time of Justin Martyr we find a name given to baptism which comes straight from the Greek mysteries—the name ‘enlightenment’ ( φωτισμός, φωτίζεσθαι). It came to be the constant technical term.” But as Anrich shows (Das antike Mysterienwesen, p. 125) φωτισμός was not one of the technical terms of the mysteries [“Der Ausdruck φωτισμός begegnet in der Mysterienterminologie nie und nirgends”.] The word is of frequent occurrence in the LXX, see esp. Hosea 10:12. φωτίσατε ἑαυτοὺς φῶς γνώσεως [“Ausdruck und Vorstellung sind alttestamentlich”]. Of course it is the fact that φωτισμός was used by Justin and subsequent fathers to denote baptism (vide Suicer, s.v.), and several interpret the word here in that sense. So the Syrian versions; Theodoret and Theophylact translate by βάπτισμα and λουτρόυ. For the use made of this translation in the Montanist and Novatian controversies see the Church Histories, and Tertullian’s De Pudic., c. xx. The translation is, however, an anachronism. [In this connection, the whole of c. vi. of Clement’s Paedag. may with advantage be read. ἐωτίσθημεν· τὸ δʼ ἐστιν ἐπιγνῶναι τὸν θεόν.… βαπτιζόμενοι φωτιζόμεθα· φωτιζόμενοι υἱοποιούμεθα· υἱοποιούμενοι τελειούμεθα.]

γευσαμένους τε f1τῆς δωρεᾶς τῆς ἐπουρανίου, “and tasted the heavenly gift”. γευσαμ. here as elsewhere, to know experimentally; cf. Hebrews 2:9; Matthew 16:28. The heavenly gift, or the gift that comes to us from heaven and partakes of the nature of its source, is according to Chrys. and Œcum: “The forgiveness of sins”; and so, many moderns, Davidson, Weiss, etc.; others with a slight difference refer it to the result of forgiveness “pacem conscientiae quae consequitur peccatorum remissionem” (Grotius). Some finding that δωρεά is more than once (Acts 2:38; Acts 10:45) used of the Holy Spirit, conclude that this is here the meaning (Owen, von Soden, etc.); while Bengel is not alone in rendering, “Dei filius, ut exprimitur (Hebrews 6:6.) Christus, qui per fidem, nec non in sacra ipsius Coena gustatur”. Bleek, considering that this expression is closely joined to the preceding by τε, concludes that what is meant is the gift of enlightenment, or, as Tholuck says, “the δωρεά is just the Christian φῶς objectively taken”. The objection to the first of these interpretations, which has much in its favour, is that it is too restricted: the last is right in emphasising the close connection with φωτισθ., for what is meant apparently is the whole gift of redemption, the new creation, the fulness of life eternal freely bestowed, and made known as freely bestowed, to the “enlightened”. Cf. Romans 5:15; 2 Corinthians 9:15. καὶ μετόχους γενηθέντας πνεύματος ἁγίου, “and were made partakers of the Holy Ghost”; a strong expression intended to bring out, as Westcott remarks, “the fact of a personal character gained; and that gained in a vital development”. The bestowal of the Spirit is the invariable response to faith. The believer is πνευματικός. In chap. Hebrews 10:29, when the same class of persons is described, one element of their guilt is stated to be their doing despite to the Spirit of grace. Grotius and others refer the words to the extraordinary gifts of the Spirit; rather it is the distinctive source of Christian life that is meant. It is customary to find a parallel between the two clauses of Hebrews 6:2, βαπτ. διδ. ἐπιθέσ. τε χειρῶν and the two clauses of this verse γευσαμ. και μετόχους. There are, however, objections to this idea.

Verses 4-6
Hebrews 6:4-6 give the writer’s reason for not attempting again to lay a foundation. It is, he says, to attempt an impossibility. The statement falls into three parts: (1) A description of a class of persons τοὺς ἅπαξ φωτισθέντας … καὶ παραπεσόντας. (2) The statement of a fact regarding these persons ἀδύνατον πάλιν ἀνακαινίζειν εἰς μετάνοιαν. (3) The cause of this fact found in some further characteristics of their career ἀνασταυροῦντας … παραδειγματίζοντας.

Verse 5
Hebrews 6:5. καὶ καλὸν γευσαμένους … “and tasted God’s word that it is good”. ῥήματα καλά in LXX (vide Joshua 21:43) are the rich and encouraging promises of God, cf. Zechariah 1:13, ῥήματα καλὰ καὶ λόγους παρακλητικούς. Here it probably means the Gospel in which all promise is comprehended; cf. 1 Peter 1:25, ῥῆμα κυρίου … τοῦτο δέ ἐστι τὸ ῥῆμα τὸ εὐαγγελισθὲν εἰς ὑμᾶς. Persons then are here described who have not only heard God’s promise, but have themselves tasted or made trial of it and found it good. They have experienced that what God proclaims finds them, in their conscience with its resistless truth, in their best desires by quickening and satisfying them. The change from the genitive, δωρεᾶς, to the accusative, ῥῆμα, after γευσ. is variously accounted for. Commonly, verbs of sense take the accusative of the nearer, the genitive of the remoter source of the sensation; but probably the indiscriminate use of the two cases in LXX and N.T. arises from the tendency of the accusative in later Greek to usurp the place of the other cases. Yet it is not likely that so careful a stylist as our author should have altered the case without a reason. That reason is best given by Simcox (Gram., p. 87), “ γεὐεσθαι in Hebrews 6:4-5, has the genitive, where it is merely a verb of sense, the accusative where it is used of the recognition of a fact— καλόν being (as its position shows) a predicate”. With this expression may be compared Proverbs 31:18, ἐγεύσατο ὅτι καλόν ἐστι τὸ ἐργάζεσθαι. Bengel’s idea that the genitive indicates that a part, while accusative that the whole was tasted, may be put aside. Also Hofmann’s idea, approved by Weiss, that the accusative is employed to avoid an accumulation of genitives. δυνάμεις τε μέλλοντος αἰῶνος “and [tasted] the powers of the age to come” [that they were good, for καλάς may be supplied out of the καλόν of the preceding clause; or the predicate indicating the result of the tasting may be taken for granted]. δυνάμεις is so frequently used of the powers to work miracle imparted by the Holy Spirit (see Hebrews 2:4, 1 Corinthians 12:28; 2 Corinthians 12:12; and in the Gospels passim) that this meaning is generally accepted as appropriate here. See Lunemann. αἰὼν μέλλων is therefore here used not exactly as in Matthew 12:32, Ephesians 1:21 where it is contrasted with this present age or world, but rather as the temporal equivalent of the οἰκουμένη ἡ μέλλουσα of chap. Hebrews 2:5, cf. also Hebrews 9:11, Hebrews 10:1.; and Bengel’s note. It is the Messianic age begun by the ministry of Christ, but only consummated in His Second Advent. A wider reference is sometimes found in the words, as by Davidson: “Though the realising of the promises be yet future, it is not absolutely so; the world to come projects itself in many forms into the present life, or shows its heavenly beauty and order rising up amidst the chaos of the present. This it does in the powers of the world to come, which are like laws of a new world coming in to cross and by and by to supersede those of this world. Those “powers,” being mainly still future, are combined with the good word of promise, and elevated into a distinct class, corresponding to the third group above, viz.: resurrection and judgment (Hebrews 6:2).” The persons described have so fully entered into the spirit of the new time and have so admitted into their life the powers which Christ brings to bear upon men, that they can be said to have “tasted” or experienced the spiritual forces of the new era.

Verse 6
Hebrews 6:6. καὶ παραπεσόντας, “and fell away,” i.e., from the condition depicted by the preceding participles; “grave verbum subito occurrens” (Bengel). The word in classical Greek has the meaning “fall in with” or “fall upon”; in Polybius, “to fall away from,” “to err,” followed by τ. ὁδοῦ, τ. ἀληθείας, τ. καθήκοντος; also absolutely “to err”. In the Greek fathers the lapsed are called οἱ παραπεπτωκότες or οἱ παραπεσόντες. The full meaning of the word is given in ὑποστολῆς εἰς ἀπώλειαν of Hebrews 10:39. The translation of the A.V. and early English versions “if they shall fall away,” although accused of dogmatic bias, is justifiable. It is a hypothesis that is here introduced. Thus far the writer has accumulated expressions which present the picture of persons who have not merely professed the Christian faith but have enjoyed rich experience of its peculiar and characteristic influence, but now a word is introduced which completely alters the picture. They have enjoyed all these things, but the last thing to be said of them is that they have “fallen from” their former state. The writer describes a condition which he considers possible. And of persons realising this possibility he says ἀδύνατον … πάλιν ἀνακαινίζειν εἰς μετάνοιαν, “it is impossible to renew [them] again to repentance,” “impossible,” not “difficult” [as in the Graeco-Latin Codex Claromontanus, “difficile”]; impossible not only to a teacher, but to God, for in every case of renewal it is God who is the Agent. [Bengel says “hominibus est impossibile, non Deo,” and that therefore the ministers of God must leave such persons to Him and wait for what God may accomplish “per singulares afflictiones et operationes”. But cf. Hebrews 10:26-31.] πάλιν ἀνακαινίζειν, πάλιν is not pleonastic, but denotes that those who have once experienced ἀνακαινισμός cannot again have a like experience. It suggests that the word ἀνακαιν. involves, or naturally leads on to, all that is expressed in the participles under ἅπαξ from φωτισθέντας to αἰῶνος of Hebrews 6:5. A renewed person is one who is enlightened, tastes the heavenly gift, and so on. But as the first stone in the foundation was μετάνοια (Hebrews 6:1), so here the first manifestation of renewal is in μετάνοια. The persons described cannot again be brought to a life-changing repentance—a statement which opens one of the most important psychological problems. The reason this writer assigns for the impossibility is given in the words ἀνασταυροῦντας … παραδειγματίζοντας, “crucifying [or “seeing that they crucify”] to themselves the Son of God, and putting Him to open shame”. Edwards understands these participles as putting a hypothetical case, and renders “they cannot be renewed after falling away if they persist in crucifying, etc.”. This, however, reduces the statement to a vapid truism, and, although grammatically admissible, does not agree with the οὐκέτι of the parallel passage in Hebrews 10:26. The mitigation of the severity of the statement is rather to be sought in the enormity and therefore rarity of the sin described, which is equivalent to the deliberate and insolent rejection of Christ alluded to in Hebrews 10:26; Hebrews 10:29, and the suicidal blasphemy alluded to in Mark 3:29. On the doctrine of the passage, see Harless, Ethics, c. 29. In classical and later Greek the word for “crucify” is not σταυρόω (of which Stephanus cites only one example, and that from Polybius), but ἀνασταυροῦν, so that the ἀνα does not mean “again” or “afresh,” but refers to the lifting up on the cross, as in ἀναρτάω or ἀνασκολοπίζω. In the N.T. no doubt σταυρόω is uniformly used, but never in this Epistle; and it was inevitable that a Hellenist would understand ἀνασταυρ. in its ordinary meaning. There is no ground therefore for the translation of the Vulg. “rursum crucifigentes,” although it is so commonly followed. Besides, any crucifixion by the Hebrews [ ἑαυτοῖς] must have been a fresh crucifixion, and needs no express indication of that feature of it. The significance of ἑαυτοῖς seems to be “so far as they are concerned,” not “to their own judgment” or “to their own destruction”. The apostate crucifies Christ on his own account by virtually confirming the judgment of the actual crucifiers, declaring that he too has made trial of Jesus and found Him no true Messiah but a deceiver, and therefore worthy of death. The greatness of the guilt in so doing is aggravated by the fact that apostates thus treat τὸν υἱὸν τ. θεοῦ, cf. Hebrews 10:29. καὶ παραδειγματίζοντας, the verb is found in Numbers 25:4, where it implies exposing to ignominy or infamy, such as was effected in barbarous times by exposing the quarters of the executed criminal, or leaving him hanging in chains. Archilochus, says Plutarch (Moral., 520), rendered himself infamous, ἑαυτὸν παρεδειγ., by writing obscene verses. The verb is therefore a strong expression; “put Him to open shame” excellently renders it. “This was the crime the Hebrew Christians were tempted to commit. A fatal step it must be when taken; for men who left the Christian Church and went back to the synagogue became companions of persons who thought they did God service in cursing the name of Jesus” (Bruce).

Verse 7
Hebrews 6:7. γῆ γὰρ ἡ πιοῦσα … ὑετόν, “For land which drank in the rain that cometh oft upon it”; this whole clause is the subject of Hebrews 6:7-8; the subject remains the same, the results are different. It might almost be rendered, in order to bring out the emphasis on γῆ, “For, take the case of land”. Such constructions are well explained by Green (Gram., 34): “The anarthrous position of the noun may be regarded as employed to give a prominence to the peculiar meaning of the word without the interference of any other idea, while the words to which the article is prefixed, limit by their fuller and more precise description the general notion of the anarthrous noun, and thereby introduce the determinate idea intended.” The comparison of human culture with agriculture is common. Cf. especially Plut., De Educ. Puer., c. 3; and the remarkable lines of the Hecuba, 590–596. To make the comparison with the persons described in Hebrews 6:4-5 apt, the advantageous conditions of the land are expressed in ἡ πιοῦσα κ. τ. λ. The abundant and frequently renewed rain represents the free and reiterated bestowal of spiritual impulse; the enlightenment, the good word of God, the energetic indwelling of the Holy Spirit, which the Hebrews had received and which should have enabled them to bring forth fruit to God. πιοῦσα, as in Anacreon’s ἡ γῆ μέλαινα πίνει, and Virgil’s (Ecclesiastes 3:3) “sat prata biberunt”. Bengel’s note, “non solum in superficie” brings out the meaning. The aorist expressing a completed past contrasts with τίκτουσα and ἐκφέρουσα continuous presents. καὶ τίκτουσα … γεωργεῖται, “and produces herbage meet for those on whose account also it is tilled”. This is one of the possible results of the natural advantage. τίκτουσα βοτάνη are found in classic Greek. See examples in Wetstein and Bleek. εὔθετον originally “conveniently situated” and hence “suitable” “fit” as in Luke 9:62. ἐκείνοις follows εὔθετον, not τίκτουσα. The measure of a field’s value is its satisfying the purpose of those on whose account it is titled. διʼ οὓς, “for whose sake” or “on whose account,” not, as Calvin, “quorum opera”; not the labourers, but the owners are intended or those whom the owners mean to supply. καὶ γεωργεῖται, καὶ introduces a consideration which “brings into relief the naturalness of the τίκτειν βοτάνην εὔθετον ἐκείνοις” (Lünemann). Westcott seems to lean to Schlichting’s explanation: “The laborious culture of the soil seems to be contrasted with its spontaneous fruitfulness”. Cf. the “justissima tellus” of Vergil, Georg. ii. 460. Land so responding to the outlay put upon it μεταλαμβάνει εὐλογίας ἀπὸ τοῦ θεοῦ, “partakes of a blessing from God”. God’s approval is seen in the more and more abundant yield of the land. The reality here colours the figure.

Verse 8
Hebrews 6:8. ἐκφέρουσα δὲ … “but if it brings forth thorns and thistles it is rejected and nigh unto a curse and its end is burning”. The other alternative, which corresponds to the possible state of the Hebrews, is here introduced. With all its advantages, the land may prove disappointing, may not stand the sole test ( ἀδόκιμος) of land, its production of a harvest. ἀκάνθας καὶ τριβ. frequently conjoined in LXX, Genesis 3:17, Hosea 10:8, and expressive of useless and noxious products. [ τρίβολος, frequently τριβελής, three pointed, and originally meaning a caltrop]. ἀδόκιμος is used under the influence of the personal reference rather than of the figure. κατάρας ἐγγύς with a reference to Genesis 3:18 ἐπικατάρατος ἡ γῆ, and suggested by the εὐλογίας of the previous verse. Wetstein quotes from Aristides the expression κατάρας ἐγγύς, and from the ἐγγύς Chrys. and Theophyl. conclude, rightly, that the curse is not yet in action. ὁ γὰρ ἐγγὺς κατάρας δυνήσεται καὶ μακρὰν γενέσθαι. ἧς τὸ τέλος. What is the antecedent? γῆ, say the Geeek commentaries, Bengel, Riehm, Delitzsch, Lünemann, Alford; κατάρας, say Stuart, Bleek, Weiss, von Soden. The former seems distinctly preferable. Cf. Philippians 3:19, ὧν τὸ τέλος ἀπώλεια. But here it is εἰς καῦσιν instead of καῦσις “for burning,” it serves for nothing else, and is thus contrasted with the use served by the productive land. The burning has with an excess of literality been ascribed to the soil itself, and therefore the example of Sodom and Gomorrah has been adduced. But Grotius is right who finds a metonymy: “de terra dicitur quod proprie iis rebus convenit quae terrae superstant”. Reference may be made to Philo, De Agric. c. 4: ἐπικαύσω καὶ τὰς ῥίζας αὐτῶν ἐφιεῖσʼ ἄχρι τῶν ὑστάτων τῆς γῆς φλογὸς ῥιπήν. Cf. John 15:6. Certainly it points not to a remedial measure, but to a final destructive judgment.

Hebrews 6:9-12, sudden transition, characteristic of the author, from searching warning to affectionate encouragement. “Startled almost by his own picture” he hastens to assure the Hebrews that he is convinced it does not represent their present condition. On the contrary he recognises in their loving care of Christ’s people a service God cannot overlook and which involves “salvation”. They have only to abound in hope as already they are rich in love, and they will no longer be slothful and inanimate but will reproduce in their lives the faith and endurance which have brought others into the enjoyment of the promised and eternal blessing.

Verse 9
Hebrews 6:9. πεπείσμεθα δὲ.… “But of you, beloved, we are persuaded things that are better and associated with salvation, though we thus speak.” “Alarm at the awful suggestion of his own picture (Hebrews 6:4-8) causes a rush of affection into his heart” (Davidson). He hastens to assure them that he does not consider them apostates, although he has described the apostate condition and doom. “This is very like St. Paul’s way of closing and softening anything he had said that sounded terrible and dreadful” (Pierce). Cf. 2 Thessalonians 2:13; Ephesians 4:20; Galatians 5:10. “The form [ πεπείσμεθα] implies that the writer had felt misgivings and overcome them” (Westcott). περὶ ὑμῶν is emphasised, and the unique (in this Epistle) ἀγαπητοί is introduced to reassure them and as the natural expression of his own reaction in their favour. τὰ κρείττονα “things better” than those he has been describing (neither limiting the reference to the condition, although necessarily it is mainly in view, nor to the doom, although the σωτηρίας indicates that it also is in view); and things indeed that so far from being κατάρας ἐγγύς are ἐχόμενα σωτηρίας closely allied to salvation. [Cf. Hamlet’s “no relish of salvation in it.”] ἐχόμενα = next, from ἔχομαι. I hold myself to, adhere. So locally Mark 1:38, εἰς τὰς ἐχομένας κωμοπόλεις: temporally, Acts 21:26, τῇ ἐχομένῃ ἡμερᾷ, here, as in Herodotus, Plato, and Lucian, “pertaining to,” so Herod., i. 120, τὰ τῶν ὀνειράτων ἐχόμενα. εἰ καὶ and καὶ εἰ generally retain in N.T. their distinctive meanings.

Verse 10
Hebrews 6:10. οὐ γὰρ ἄδικος.… “For God is not unrighteous to forget your work and the love which ye shewed toward His name in that ye ministered and still do minister to the saints.” He recognises in their Christian activities ( ἔργου ὑμῶν) and in their practical charities ( τῆς ἀγάπης) things that are associated with salvation, because God’s justice demands that such service shall not be overlooked. God will bless the field which already has yielded good fruit. He will cherish Christian principle in those that have manifested it. To him that hath shall be given. Cf. especially Philippians 1:6. On the doctrinal bearing of the words, see Tholuck in loc. It is impossible to think of God looking with indifference upon those who serve Him or affording them no help or encouragement. τῆς ἀγάπης ἧς … the love which found expression in personal service ( διακονήσαντες) to Christians ( ἁγίοις), and of which examples are specified in Hebrews 10:34, was love εἰς τὸ ὄνομα αὐτοῦ, because it was prompted not by natural relationship or worldly association but by the consideration that they were God’s children and people.

Hebrews 6:11. ἐπιθυμοῦμεν δὲ.… You have manifested earnest love, cultivate as earnestly your hope; that is what I desire. The translation should therefore be “But we desire”. ἕκαστον ὑμῶν, “each one of you,” not merely as Chrysostom interprets πολλὴ ἡ φιλοστοργία· καὶ μεγάλων καὶ μικρῶν ὁμοίως κήδεται, not as Bruce, “The good shepherd goeth after even one straying sheep”; but directly in contrast to the whole body and general reputation of the Church addressed. The writer courteously implies that some already showed the zeal demanded; but he desires that each individual, even those whose condition prompted the foregoing warning, should bestir themselves. Cf. Bengel’s “non modo, ut adhuc fecistis, in communi”. τὴν αὐτὴν ἐνδείκνυσθαι σπουδὴν … τέλους. The same earnest diligence [ σπουδή in exact opposition to νωθροί of Hebrews 5:11, Hebrews 6:12] which had been given to loving ministries, he desires they should now exercise towards a corresponding perfectness of hope—a hope which should only disappear in fruition. πληροφορία “hic non est certitudo, sed impletio sive consummatio, quo sensu πληροφ. habemus, Colossians 2:2, et 1 Thessalonians 1:5, πληροφορεῖν 2 Timothy 4:5; 2 Timothy 4:17” (Grotius). Alford insists that the subjective sense of the word is uniform in N.T. and therefore translates “the full assurance”. But the objective meaning, “completeness,” certainly suits Colossians 2:2 πᾶν τὸ πλοῦτος τ. πληροφορίας τ. συνέσεως and is not unsuitable in Hebrews 10:22 and 1 Thessalonians 1:5, while the verb πληροφορεῖν, at least in some passages, as 2 Timothy 4:5, has an objective sense. Besides, in the case before us, the one meaning involves the other, for, as Weiss himself says, hope is only then what it ought to be when a full certainty of conviction (eine volle Ueberzeugungsgewissheit) accompanies it. See also Davidson, who says “fulness or full assurance of faith and hope is not anything distinct from faith and hope, lying outside of them and to which they may lead; it is a condition of faith and hope themselves, the perfect condition”. ἄχρι τέλους the hope was to be perfect in quality and was also to be continuous “to the end,” i.e., until it had accomplished its work and brought them to the enjoyment of what was hoped for. The words attach themselves to ἐνδείκνυσθαι σπουδήν.

Verse 12
Hebrews 6:12. ἵνα μὴ νωθροὶ γένησθε: “that ye become not sluggish,” “be not, misses the fine delicacy of the writer” (Alford). “The γένησθε, pointing to the future, stands in no contradiction with γεγόνατε at Hebrews 5:11. There, the sluggishness of the intellect was spoken of; here, it is sluggishness in the retaining of the Christian hope” (Lünemann). Sluggishness would result if they did not “manifest diligence”. μιμηταὶ δὲ τῶν …: “but imitators of those who, through faith and patient waiting, are now inheriting the promises”. The positive aspect of the conduct that should accompany cultivation of hope. They were not the first who had launched into that apparently shoreless ocean. Others before them had crossed it, and found solid land on the other side. There are many who are fairly described as κληρον. τὰς ἐπαγγελίας. Whether alive or now dead, they have entered on possession of that good thing which they could not see but which God had promised. Alford, apparently following Peirce, denies that κληρονομούντων can mean “who are inheriting,” and renders “who are inheritors”. To this conclusion he is led, as also Peirce, by the consideration that in c. xi. it is said of Abraham and the other heroes of faith that they did not receive the promise. But it is also indicated in the same passage that by the coming of Christ the fulness of the promise was fulfilled. It was only “without us” of the Christian period that the patriarchs were imperfect. Those who are presently enjoying the promises attained their present victory and joy, διὰ πίστεως καὶ μακροθυμίας. Necessarily, they first had to believe the promises, but faith had to be followed up by patient waiting. Alford translates μακροθ. by “endurance,” but this word rather represents ὑπομονή, while μακροθ. indicates the long-drawn-out patience which is demanded by hope deferred.

Verse 13
Hebrews 6:13. τῷ γὰρ ἀβραὰμ.… “For when God made promise to Abraham, since he could sware by none greater, He sware by Himself, saying, etc.” Abraham is introduced because to him was made the fundamental and comprehensive promise (cf. Luke 1:73, and Galatians 3) which involved all that God was ever to bestow. And in Abraham it is seen that the promise is secure, but that only by patient waiting can it be inherited. It is secure because God pledged Himself to perform it. The promise referred to in ἐπαγγειλάμενος seems to be that which was confirmed by an oath, and which is recorded in Genesis 22:16-18, κατʼ ἐμαυτοῦ ὤμοσα κ. τ. λ. But Westcott prefers to consider that previous promises are referred to, as in Genesis 12:3; Genesis 12:7; Genesis 13:14; Genesis 15:5; Genesis 17:5. The aorist participle ἐπαγγ. admits of either construction. ἐπεὶ κατʼ οὐδενὸς … ὀμνύω followed by κατά as frequently in classics (Arist., Frogs, 94) and LXX, Isaiah 45:23, Amos 4:2; Amos 8:7, Zephaniah 1:5, Matthew 26:63. See references. εἶχε … ὀμόσαι, a classical use of ἔχειν from Homer downwards, “to have means or power to do,” “to be able”. The greater the Being sworn by, the surer the promise. Cf. Longinus, De Subl., c. 16, on swearing by those who died at Marathon. ὤμοσε καθʼ ἑαυτοῦ, how this oath was given, and how the knowledge of it was conveyed to men, this writer does not say. But it was somehow conveyed to the mind of Abraham that the fulfilment of this promise was bound up with the life of God; that it was so implicated with His purposes that God could as soon cease to be, as neglect the fulfilment of it. Lying as it did at the root of all further development, and marking out as it did the true end for which the world exists, it seemed to be bound up with the very being of God. Paul’s way of expressing a similar idea is more congruous to our ways of looking at things, cf. 2 Corinthians 1:20. Cf. Philo’s discussion in De Leg. Allegor., iii. 72, 3.

Verses 13-20
Hebrews 6:13-20. Reasons for diligently cultivating hope and exercising patience, thus becoming imitators of those who have patiently waited for the fulfilment of the promises, the reasons being that God has made the failure of the promises impossible, and that already Jesus has passed within the veil as our forerunner.

Verse 14
Hebrews 6:14. The oath runs εἰ μὴν εὐλογῶν εὐλογήσω σε.… “Surely blessing I will bless thee, and multiplying I will multiply thee.” “Sentences which denote assurance … are in classical Greek introduced by ἦ μήν, which in the Hellenistic and Roman period is sometimes written in the form of εἶ (accent?) μήν; so in the LXX and in a quotation from it in Hebrews 6:14” (Blass, Gram., p. 260); and cf. Jannaris, Hist. Greek Gram., 2055. μήν is used to strengthen asseveration, suitably therefore in oaths. On the emphatic participle in imitation of the Hebrew absolute infinitive, see Winer, sec. 45, 8, p. 445. The oath here cited was a promise to bless mankind, a promise that through all history God’s gracious purpose should run; that, let happen what might, God would redeem and bless the world.

Verse 15
Hebrews 6:15. καὶ οὕτω μακροθυμήσας … “and thus having patiently waited he [Abraham] obtained the promise”. οὕτω, in these circumstances; that is, thus upheld by a promise and an oath. The oath warned him of trial. It would not have been given had the promise been a trifling one or had it been destined for immediate fulfilment. f1μακροθυμήσας, having long kept up his courage and his hope. Delay followed delay; disappointment followed disappointment. He was driven out of the promised land, and a barren wife mocked the hope of the promised seed, but he waited expectant, and at length ἐπέτυχε τῆς ἐπαγγελίας, for although it was true of him, as of all O.T. saints, that he did not obtain the promise, [ μὴ λαβόντες τὰς ἐπαγγελίας, Hebrews 11:13; οὐκ ἐκομίσαντο τὴν ἐπαγγελίαν, Hebrews 11:39], but could only wave his hand to it and salute it at a distance, yet the initial fulfilment he did see and was compensated for all his waiting by seeing the beginnings of that great history which ran on to the consummate performance of the promise in Christ. Bleek and Rendall understand by ἐπέτυχε … “obtained from God a promise of future blessing,” and not the thing itself. But in this case μακροθυμήσας would be irrelevant. He had not to wait for the promise, but for its fulfilment.

Verse 16
Hebrews 6:16. ἄνθρωποι γὰρ, κ. τ. λ. “For men swear by the greater.” The procedure of God in confirming His promise by an oath is justified by human custom, and the confident hope which God’s oath warrants is justified by the fact that even a human oath ends debate. ἄνθρωποι refers back to ὁ θεός of Hebrews 6:13 and forward to Hebrews 6:17. τοῦ μείζονος, him who is greater than the persons taking the oath, the idea of an oath being that a higher authority is appealed to, one of inviolable truth and power to enforce it. καὶ πάσης αὐτοῖς … “and of all gainsaying among them an oath is an end for confirmation”. “The oath has two results negative and positive; it finally stops all contradiction; and it establishes that which it attests” (Westcott). On βεβαίωσις as a technical term, see Deissmann, Bibl. Studies, p. 104. ἀντιλογία is rendered by “strife” in A.V., and by “dispute” in R.V.; and this meaning is found in Exodus 18:16; Deuteronomy 19:17 οἱ δύο ἄνθρωποι οἶς ἐστιν αὐτοῖς ἡ ἀντιλογία. But in the other instances of its use in N.T., Hebrews 7:7; Hebrews 12:3; Judges 1:11, it has the meaning of “contradiction” or “gainsaying”. So also in Polybius xxviii. 7, 4: πρὸς δὲ τὴν ἀντιλογίαν ἀνίσταντο πολλοί. It is this sense which suits the context here, as it is not a strife between God and man which is in question. Besides, εἰς βεβαίωσιν is more congruous with this meaning. The meaning is that when one man disputes the assertion of another, an oath puts an end to the contradiction and serves for confirmation. So Davidson, Westcott, Weiss, etc. πάσης is added not to indicate the universal deference paid to the oath (Bleek), but the completeness of its effect; no room is left for contradiction. ὁ ὅρκος the generic article, best translated “an oath”. f1πέρας an end or limit, as in Psalms 119:96, πάσης συντελείας εἶδον πέρας; and Psalms 145:3 τῆς μεγαλωσύνης αὐτοῦ οὐκ ἔστι πέρας. εἰς βεβαίωσιν almost in the technical sense of a guarantee. See Deissmann’s interesting treatment of the word in Bibelstud., pp. 100–104. On the verse Calvin remarks: “hic locus docet aliquem inter Christianos jurisjurandi usum esse legitimum. Quod observandum est contra homines fanaticos qui regulam sancte jurandi, quam Deus lege sua praescripsit, libenter abrogarent.”

Verse 17
Hebrews 6:17. ἐν ᾧ περισσότερον.… “Wherefore God, being minded more abundantly to demonstrate to the heirs of the promise the immutability of His purpose, interposed with an oath.” ἐν ᾧ = διὸ (Theoph.), and see Winer, 484. It might be rendered “quae cum ita sint,” or “this being so”. The oath having among men this convincing power, God disregards the insult implied in any doubt of His word and condescending to human infirmity confirms His promise by an oath. περισσότερον neuter adjective for adverb (Hebrews 2:1) is to be construed with ἐπιδεῖξαι, the meaning of the comparative being “abundantius quam s ne juramento factum videretur” (Bengel). Carpzov renders by “ex abundanti,” and cites Philo, De Abrahamo c. 46 where the word of God is said to become an oath, ἕνεκα τοῦ τὴν διάνοιαν ἀκλινῶς καὶ παγίως ἔτι μᾶλλον ἢ πρότερον ἐρηρεῖσθαι. τοῖς κληρονόμοις, not exclusively the O.T. nor exclusively the N.T. heirs, neither Jews nor Gentiles, but all; see Hebrews 9:3, and Galatians 3:29. τὸ ἀμετάθετον τῆς βουλῆς αὐτοῦ, the unchangeable character of His purpose. [ ἀμετάθ. 3 Maccabees 5:1; 3 Maccabees 5:12; Polybius with ἐπιβολή, ὁρμή, διάληψις. For use of adjective see Romans 2:4; Romans 8:3; 1 Corinthians 1:25, etc. Winer, p. 294.] ἐμεσίτευσεν ὅρκῳ, μεσιτεύω, belonging to later Greek, “to act as mediator,” but sometimes used transitively “to negotiate,” as in Polybius Hebrews 11:34; Hebrews 11:3. Other examples in Bleek. Here, however, it is used intransitively as in Josephus, Ant., vii. 8, 5. So the margin of A.V. “interposed himself by an oath,” improved in R.V. “interposed with an oath”. Cf. Josephus Ant., iv. 6, 7; ταῦτα δὲ ὀμνύοντες ἔλεγον καὶ θεὸν μεσίτην ὧν ὑπισχνοῦντο ποιούμενοι. “God descended, as it were, from His own absolute exaltation, in order, so to speak, to look up to Himself after the manner of men and take Himself to witness; and so by a gracious condescension confirm the promise for the sake of its inheritors” (Delitzsch). “He brought in Himself as surety, He mediated or came in between men and Himself, through the oath by Himself” (Davidson).

Verse 18
Hebrews 6:18. The motive of this procedure on God’s part has already been indicated in βουλόμενος, but now it is more fully declared. ἵνα διὰ δύο … ἐλπίδος “that by two immutable things in which it is impossible for God to lie, we may have a strong encouragement, who fled for refuge to hold fast the hope set before us”. The two immutable things are God’s promise and His oath. It is impossible for God to break His promise, impossible also for him to falsify His oath. Both of these were given that even weak men might have strong encouragement. The emphasis is on ἰσχυρὰν, no ordinary encouragement. Interpreters are divided as to the construction of κρατῆσαι, Œcumenius, Bleek, Lünemann, and others maintaining its dependence on παράκλησιν, encouragement to hold fast the hope; while others, as Beza, Tholuck, Delitzsch, Weiss, construe it with καταφυγόντες as in A.V. “who have fled for refuge to lay hold upon the hope”. If this latter construction be not adopted, καταφυγ. is left undefined and must be taken in an absolute sense, which is unwarranted. It is the word used in the LXX (Deuteronomy 4:42; Deuteronomy 19:5; Joshua 20:9) for fleeing from the avenger to the asylum of the cities of refuge. So here Christians are represented as fleeing from the threatened danger and laying hold of that which promises safety. κρατῆσαι (aor. of single act) must therefore be rendered “to lay hold of” and not, as in Hebrews 4:14, “hold fast”. The former meaning is much more frequent than the latter. τῆς προκειμένης ἐλπίδος, the hope, that is, the object of hope is set before us as the city of refuge was set before the refugee and it is laid hold of by the hope it excites. προκειμ. is used of any object of ambition, “de praemiis laborum ac certaminum” (Wetstein, with examples). Cf. Colossians 1:5, τὴν ἐλπίδα τὴν ἀποκειμένην ὑμῖν ἐν τοῖς οὐρανοῖς.

Verse 19
Hebrews 6:19. ἣν ὡς ἄγκυραν ἔχομεν … “which [hope] we have as an anchor of the soul both sure and steadfast, and entering into that which is within the veil”. An anchor was in ancient as well as in modern times the symbol of hope; see Aristoph., Knights, 1224 (1207) λεπτή τις ἐλπίς ἐστʼ ἐφʼ ἧς ὀχούμεθα. “A slender hope it is at which we ride,” and Æsch., Ag., 488: πολλῶν ῥαγεισῶν ἐλπίδων many hopes being torn away [like the flukes of anchors]. Cf. Paley in loc. Kypke quotes a saying attributed to Socrates: οὔτε ναῦν ἐξ ἑνὸς ἀγκυρίου οὔτε βίον ἐκ μιᾶς ἐλπίδος ὁρμιστέον. The symbol appears on ancient coins. ἀσφαλῆ τε καὶ βεβαίαν, unfailing and firmly fixed; negative and positive, it will not betray the confidence reposed in it but will hold firm. ἀσφ. καὶ βεβ., Wisdom of Solomon 7:23. Cebet., Tab., 31. Bleek, Vaughan, Westcott, and others refer these adjectives to ἥν, not to ἄγκυραν. It seems much more natural to refer them with Chrys., Theoph., etc. to ἄγκυραν. Cf. Vulg.: “Quam sicut anchoram habemus animæ tutam ac firmam, et incedentem,” and Weizsäcker “in der wir einen sicheren, festen Anker der Seele haben, der hineinreicht,” etc. καὶ εἰσερχομένην … The anchor has its holding ground in the unseen. Some interpreters who refer the former two adjectives to the anchor, find so much strangeness or awkwardness in this term if so applied that they understand it directly of the hope itself. But as Davidson and Weiss show, the εἰσερχ. gives the ground of the two former adjectives; it is because the anchor enters into the eternal and unchangeable world that its shifting or losing hold is out of the question. (But cf. also Hebrews 6:16). No doubt the figure is now so moulded to conform to the reality that the physical reference is obscure, unless we think of a ship being warped into a harbour on an anchor already carried in. Cf. Weiss. That to which the figure points is obvious. It is in the very presence of God the anchor of hope takes hold. The Christian hope is fixed on things eternal, and is made sure by God’s acceptance of it. [Alford quotes from Estius: “sicut ancora navalis non in aquis haeret, sed terram intrat sub aquis latentem, eique infigitur; ita ancora animæ spes nostra non satis habet in vestibulum pervenisse, id est, non est contenta bonis terrenis et visibilibus; sed penetrat usque ad ea, quae sunt intra velum, videlicet in ipsa sancta sanctorum; id est, Deum ipsum et coelestia bona apprehendit, atque in iis figitur”.] τὸ ἐσώτερον τοῦ καταπετάσματος, the holy of holies, the very presence of God. καταπέτασμα (in non-biblical Greek παραπέτασμα) is used in LXX of either of the two veils in the Temple ( מָסָךְ or פָּרֹכֶח, Exodus 26:37; Numbers 3:26; and Exodus 26:31; Leviticus 4:6) but κάλυμμα, according to Philo, De Vit. Mes., iii. 5, was the proper designation of the outer veil, καταπέτ. being reserved for the inner veil; and in this sense alone it is used in N.T. as Hebrews 9:3; Matthew 27:51. See Carpzov in (loc. and Kennedy’s Sources of N.T. Greek, 113. τὸ ἐσώτερον τ. κ. is therefore the inmost shrine into which the Jewish worshipper could not enter but only the High Priest once a year. For the expression see Exodus 26:33, etc.

Verse 20
Hebrews 6:20. The holding-ground of the anchor of hope, the real presence of God, is further described in the words ὅπου πρόδρομος ὑπὲρ ἡμῶν εἰσῆλθεν ἰησοῦς, “whither as forerunner for us entered Jesus”. ὅποι does not occur in N.T. or LXX, ὅπου taking its place, as in English “where” often stands for “whither”; see Matthew 8:19, Luke 9:57, James 3:4. So, too, occasionally, in Attic; examples in Bleek. πρόδρομος as an adjective, “running forward with headlong speed,” see Jebb’s note on Soph., Antig., 107; as a substantive “scouts” or “advanced guard” of an army, Herodot., i. 60, and Wisdom of Solomon 12:8, ἀπέστειλάς τε προδρόμους τοῦ στρατοπέδου σου σφῆκας. The more general meaning is found in Numbers 13:21, ἡμέραι ἔαρος, πρόδρομοι σταφυλῆς. Isaiah 28:4. The idea may be illustrated by Hebrews 2:10, Colossians 1:18, 1 Corinthians 15:23. ὑπὲρ ἡμῶν goes better with πρόδρομος—which requires further definition—than with εἰσῆλθεν, although Bleek, Weiss and others prefer to join it to the verb. ἰησοῦς, the human name is used, because it is as man and having passed through the whole human experience that Jesus ascends as our forerunner. His superiority to the Levitical priest is disclosed in the word πρόδρομος. When the Levitical High Priest passed within the veil he went as the representative, not as the forerunner of the people. Hence indeed the veil. In Christ the veil is abolished. He enters God’s presence as the herald and guarantee of our entrance. The ground of this is given in the concluding clause, κατὰ τὴν τάξιν … αἰῶνα, “having become [becoming] an High Priest for ever after the order of Melchizedek”. Jesus carries our hope with Him to the realities which lie within the veil, because it is as our High Priest who has made atonement for sin that He is now at God’s right hand. By His death He secured for us power to enter, to follow where He has gone before. The participle does not determine the precise point at which He became High Priest, before or contemporaneously with His passing through the veil.

07 Chapter 7 

Verse 1
Hebrews 7:1. οὗτος γὰρ ὁ ΄ελχισεδέκ … μένει ἱερεὺς εἰς τὸ διηνεκές. γὰρ closely connects this passage with the immediately preceding words ἀρχ … αἰῶνα and introduces the explanation of them. “For this Melchizedek [mentioned in Psalms 110 and who has just been named as that priest according to whose order Christ is called to be Priest] remains a priest continually.” This is the statement on which he wishes to fix attention. It is the “for-everness” of the priesthood which he means especially to insist upon. The whole order is occupied by himself. This one man constitutes the order. He succeeds no one in office and no one succeeds him. In this sense he abides a priest for ever. Between the subject Melchizedek and the verb μένει, there are inserted five historical facts taken from Genesis 14, with their interpretation. [On the historicity of Genesis 14, see Buchanan Gray in Expositor, May, 1898, and Driver, Authority and Archaeology, pp. 45 and 73. See also Beazley’s Dawn of Modern Geography, ii. 189; and esp., Boscawen’s First of Empires, c. vi.] βασιλεὺς σαλήμ, the description given in this verse is taken verbatim [with the needed grammatical alterations] from Genesis 14:17-19. Whether Salem stands for Jerusalem or for Salim in the vale of Shechem, John 3:23, has been disputed from Epiphanius downwards. See Bleek, who contends that Jerusalem cannot be meant because Jebus was its old name. This, however, is now denied, see Moore, Judges, p. 413, who says that the common opinion that Jebus was the native name of the city, has no real ground in O.T. In the Amarna tablets Urusalim is used and no trace is found of any name corresponding to Jebus. But it is not the locality that is important, but the meaning of Salem. ἱερεὺς … “priest of the Most High God”. According to Aristotle (Pol., iii. 14), the king in heroic times was general, judge and priest. Cf. Virgil (Æn., iii. 80) “Rex Anius, rex idem hominum, Phoebique sacerdos,” and see Gardner and Jevon’s Greek Antiq., 200, 201. The ideal priesthood is also that of a king. τοῦ θεοῦ τοῦ ὑψίστου. In N.T. “the Most High God” is found in the mouth of Demoniacs, Mark 5:7; Luke 8:28; cf. also Acts 16:17; Acts 7:58, also Luke 1:32; Luke 1:35; Luke 1:70; Luke 6:35. It was a name known alike to the Canaanites, Phoenicians and Hebrews. See Fairbairn, Studies in the Philosophy of Religion, p. 317. ὕψιστος was also a title of ζεύς, Pind., Hebrews 11:2. Cf. also Dalman, Words of Jesus, p. 198; and especially Charles’ edition of Book of Jubilees, pp. 191, 213, who shows that it was the specific title chosen by the Maccabean priest-kings. ἀπὸ τῆς κοπῆς “from the slaughter,” rather “overthrow”; “Niederwerfung” (Weizsäcker); “clades rather than caedes” (Vaughan) translating in Genesis 14:17, מֵהַכּוֹת, τῶν βασιλέων “the kings”; well-known from Genesis 14, viz.: Amraphel, Arioch, Chedorlaomer and Tidal, i.e., Khammurabi, Eriaku, Kudurlachgumal and Tudchula. But Boscawen (First of Empires, p. 179) disputes the identification of Amraphel with Khammurabi. The monuments show us that these kings were contemporaries two thousand three hundred years B.C., and furnish many interesting particulars regarding them; see Driver in Authority and Archaeology, pp. 39–45. καὶ εὐλογήσας αὐτόν, asserting thus at once his superiority (Hebrews 7:7) and his priestly authority.

Verses 1-3
Hebrews 7:1-3. Description of Melchizedek as he appears on the page of Scripture, in five particulars with their interpretation.

Verse 2
Hebrews 7:2. ᾧ καὶ δεκάτην … “to whom also Abraham divided a tenth of all” [the spoil]. The startling conclusion which this act carried with it is specified in Hebrews 7:4-10. The offering of a tithe of the spoils to the gods was a custom of antiquity. See Wetstein for examples and especially Arnold’s note on Thucydides, 3:50. “Frequently the ἀναθήματα were of the nature of ἀπάρχαι, or the divine share of what was won in peace or war.… The colossal statue of Athena Promachos on the Athenian Acropolis hill was a votive offering from a tithe of the booty taken at Marathon” (Gardner and Jevon’s Greek Ant., 181.) For the O.T. law of tithe see Numbers 18:21-24; Leviticus 27:30-32. In offering to Melchizedek a tithe Abraham acknowledged him as priest.

The following clauses ought not to be in brackets, because they are inserted as indicating the ground of the main affirmation, μένει εἰς τὸ διηνεκές. The name and description of Melchizedek already given are now interpreted, and are so interpreted as to illustrate the clause ἀφωμοιωμένος τῷ υἱῷ τοῦ θεοῦ and thus prepare for the closing statement. πρῶτον μὲν ἑρμηνευόμενος … “being first, by interpretation, King of righteousness and then also King of Salem, which is King of peace”. The form of the sentence is significant. [Cf. Plutarch, Timoleon, iv. 4, τοῦ δὲ τιμοφάνους πρῶτον μὲν αὐτῶν καταγελῶντος, ἔπειτα δὲ πρὸς ὀργὴν ἐκφερομένου] “first” by his very name, “then” by his actual position; probably the peace of his kingdom is considered as a consequence of its righteousness. Righteousness and peace are characteristic properties of the Messianic Kingdom. “In his days shall the righteous flourish; and abundance of peace so long as the moon endureth,” Psalms 72:7; similarly Isaiah 9:6-7; Zechariah 9:9; cf. Romans 5:1; Ephesians 2:4; Ephesians 2:15; Ephesians 2:17. In Genesis 14:18 the name and title occur together מַלְכִּי־צֶדֶק מֶלֶךְ שָׁלֵם. The chief point in this is that the priest is also a king. ἀπάτωρ, ἀμήτωρ, ἀγενεαλόγητος “without father, without mother, without genealogy,” that is, he stands in Scripture alone, no mention is made of an illustrious father or mother from whom he could have inherited power and dignity, still less can his priestly office and service be ascribed to his belonging to a priestly family. It is by virtue of his own personality he is what he is; his office derives no sanction from priestly lineage or hereditary rights; and in this respect he is made like to the Son of God. Of course it is not meant that in point of fact he had neither father nor mother, but that as he appears in Scripture he is without father. [ τὸ δὲ ἀπάτωρ κ. τ. λ. οὐ διὰ τὸ μὴ ἔχειν αὐτὸν πατέρα ἢ μητέρα, ἀλλὰ διὰ τὸ μὴ ἐν τῇ θείᾳ γραφῇ κατὰ τὸ φανερώτατον ἐπωνομάσθαι. Epiphanius in Wetstein.] On Philo’s use of the silence of Scrip see Siegfried’s Philo., p. 179. Philo is quite aware that this kind of interpretation will be said γλισχρολογίαν μᾶλλον ἢ ὠφέλειάν τινα ἐμφαίνειν (De Somn., ii. 45). ἀπάτωρ, Wetstein quotes from Pollux.: ὁ μὴ ἔχων μητέρα, ἀμήτωρ, ὥσπερ ἡ ἀθηνᾶ· καὶ ἀπάτωρ, ὁ μὴ πατέρα ἔχων, ὡς ὁ ἥφαιστος. So Appollo was αὐτοφυὴς, ἀμήτωρ. Other examples in Wetstein. In a slightly different sense the word occurs in Iph, in Taur., 863; in Soph, Elec., 1154 we have μήτηρ ἀμήτωρ; and Ion (Eur. Ion, 109) says of himself ὡς γὰρ ἀμήτωρ ἀπάτωρ τε γεγώς.

Verse 3
Hebrews 7:3. ἀγενεαλόγητος, resolved in Hebrews 7:6 into μὴ γενεαλογούμενος, does not occur in classical nor elsewhere in Biblical Greek. The dependence of Levitical priests on genealogies and their registers is illustrated by Nehemiah 7:64. μήτε ἀρχὴν ἡμερῶν … “having neither beginning of days nor end of life,” i.e., again, as he is represented in Scripture. No mention is made of his birth or death, of his inauguration to his office or of his retirement from it. The idea is conveyed that so long as priestly services of that particular type were needed, this man performed them. He is thus the type of a priest who shall in his single person discharge for ever all priestly functions. ἀφωμοιωμένος δὲ τῷ υἱῷ τ. θεοῦ “but made like to the Son of God”. δὲ attaches this clause to the immediately preceding, “having neither etc.,” but in this respect made like to the Son of God, see Hebrews 1:2, Hebrews 9:14 and Hebrews 1:10; Hebrews 1:12. “Such a comparison is decisive against attributing these characteristics to Melchisedek in a real sense. They belong to the portrait of him, which was so drawn that he was “made like” the Son of God,—that by the features absent as well as by the positive traits a figure should appear corresponding to the Son of God and suited to suggest Him” (Davidson). μένει ἱερεὺς εἰς τὸ διηνεκές “abideth a priest continually”. This statement, directly resting upon the preceding clause, is that towards which the whole sentence (Hebrews 7:1; Hebrews 7:3) has been tending. It is the permanence of the Melchisedek priesthood on which stress is laid. See below. εἰς τὸ διηνεκές is not precisely “for ever,” but “for a continuance,” or permanence. Appian (De Bell. civ., i. 4) says of Julius Cæsar that he was created Dictator εἰς τὸ διηνεκές, permanent Dictator. “The permanent character of the priesthood is here described, not its actual duration” (Rendall). It was not destined to be superseded by another. Bruce is not correct in saying: “The variation in expression ( εἰς τὸ διηνεκές instead of εἰς τὸν αἰῶνα, Hebrews 6:20) is probably made out of regard to style, rather than to convey a different shade of meaning”. But he gives the sense well: “If he had had in history, as doubtless he had in fact, a successor in office, we should have said of him, that he was the priest of Salem in the days of Abraham. As the case stands, he is the priest of Salem.”

Verse 4
Hebrews 7:4. θεωρεῖτε δὲ πηλίκος οὗτος. “But observe how great this man was.” His greatness is recognisable in his receiving tithes of Abraham, and in giving him his blessing, cf. Hebrews 7:1-2. These points are emphasised by several details. The first evidence of greatness is that it was no less a man than Abraham who gave him a tithe of the spoils ᾦ δεκάτην, κ. τ. λ. ἀβραὰμ is in emphatic place, but the emphasis is multiplied by the position of ὁ πατριάρχης. It is as if he heard some of his readers saying, “He must be mistaken, or must refer to some other Abraham and not the fountain of all our families and of Levi and Aaron”. He adds ὁ πατρ. to indicate that it is precisely this greatest of men to whom the people owe even their being, of whom he says that Melchizedek was greater. ἀκροθινίων is perhaps chosen also for the purpose of magnifying the gift. The Greeks after a victory gathered the spoils in a heap, θῖνι, and the top or best part of the heap, ἄκρον, was presented to the gods. Cf. Frazer’s Pausanias, ver. 281.

Verses 4-10
Hebrews 7:4-10. Superiority of Melchizedek to Levitical priests. The argument is: he was greater than Abraham, the great fountain of the people and of blessing. How much more is he greater than the descendants of Abraham, the Levitical priests?

Verse 5
Hebrews 7:5. The significance of this tithing is perceived when it is considered that, although the sons of Levi take tithes of their brethren, this is the result of a mere legal appointment. Those who pay tithes are, as well as those who receive them, sons of Abraham. Paying tithes is in their case no acknowledgment of personal inferiority, but mere compliance with law. But Abraham was under no such law to Melchizedek, and the payment of tithes to him was a tribute to his personal greatness. καὶ adds a fresh aspect of the matter. οἱ μὲν ἐκ τῶν υἱῶν λευῒ … “those of the sons of Levi who receive the priestly service have an ordinance to tithe the people in accordance with the law, that is, their brethren, although these have come out of the loins of Abraham”. Not all the tribe of Levi, but only the family of Aaron received (cf. Hebrews 5:4) the ἱερατεία (also in Luke 1:9), which Bleek shows to have been used by classical writers of priestly service, while ἱερωσύνη was used of the priestly office. See Hebrews 7:11-12; Hebrews 7:24. ἀποδεκατοῖν, “The best MSS. make the infinitive of verbs in - όω to end in - οῖν” (Westcott and Hort, G., T. ii., sec. 410, and cf. Jannaris, Greek Gram., 851). The verb occurs only in Biblical Greek, the classical form being δεκατεύω. κατὰ τὸν νόμον follows ἀποδεκ. τοὺς ἀδελφοὺς αὐτῶν, κ. τ. λ. Not their fellow-Levites, although it is true that the Levites tithed the people, and the priests tithed the Levites (Numbers 18:21-24; Numbers 18:26-28), but the words are added in explanation of λαόν in order to emphasise the fact that the priests exacted tithes not in recognition of any personal superiority. Those who paid tithes were Abraham’s descendants equally with the priests; it was merely the law which conveyed the right to tithe their brethren καίπερ ἐξεληλυθότας ἐκ τῆς ὀσφύος ἀβρααμ.

Verse 6
Hebrews 7:6. In striking contrast, ὁ δὲ μὴ γενεαλογούμενος … “but he whose genealogy is not counted from them hath taken tithes of Abraham, and blessed [see below] him that hath the promises”. γενεαλογέω is classical Greek, meaning, to trace ancestry, see Herod. ii. 146. ἐξ αὐτῶν, not “from the sons of Israel” (Epiphanius in Bleek), but “from the sons of Levi,” Hebrews 7:5; and who therefore had no claim to tithe appointed by law, and yet tithed Abraham. καὶ τὸν ἔχοντα, in Vulgate “qui habebat”; in Weizsäcker “der die Verheissungen hatte,” not “hat”; so Vaughan correctly, “The possessor of”. “Him who owned the promises.” Cf. Burton, 124 and 126. εὐλόγηκε, on the perfects of this verse and of this Epistle (Hebrews 8:5, Hebrews 11:5, etc.), Mr. J. H. Moulton asks, “Has anyone noticed the beautiful parallel in Plato, Apol., 28 c., for the characteristic perfect in Hebrews, describing what stands written in Scripture? ὅσοι ἐν τροίᾳ τετελευτήκασι (as is written in the Athenian’s ‘Bible’) is exactly like Hebrews 7:6; Hebrews 11:17; Hebrews 11:28” (Expositor, April, 1901, p. 280). Vaughan also says: “The γέγραπται (so to say) quickens the dead, and gives to the praeterite of the history the permanence of a perfect”. Yes; but to translate by the perfect sacrifices English idiom to Greek idiom. See Burton, 82, “When the Perfect Indicative is used of a past event which is by reason of the context necessarily thought of as separated from the moment of speaking by an interval, it is impossible to render it into English adequately”. The point which the writer here brings out is that, although Abraham had the promises, and was therefore himself a fountain of blessing to mankind and the person on whom all succeeding generations depended for blessing, yet Melchizedek blessed him; and as the writer adds:—

Verse 7
Hebrews 7:7. χωρὶς δὲ πάσης ἀντιλογίας … εὐλογεῖται. “And without any dispute the less is blessed of the greater.” Therefore, Abraham is the less, and Melchizedek the greater. The principle [expressed in its widest form by the neuter] applies where the blessing carries with it not only the verbal expression of goodwill, but goodwill achieving actual results. But man blesses God in the sense of praising Him, or desiring that all praise may be His. So God is ὁ εὐλογητός, Mark 14:61. Cf. 2 Corinthians 11:31, etc.

Verse 8
Hebrews 7:8. Another note of the superiority of Melchizedek. καὶ ὧδε μὲν δεκάτας … “And here men that die receive tithes, but there one of whom it is witnessed that he liveth.” ὧδε “here,” i.e., in this Levitical system with which we who are Hebrews are familiar, ἐκεῖ, “there” in that system identified with that ancient priest. ἀποθνήσκοντες ἄνθρωποι, “dying men,” who therefore as individuals passed away and gave place to successors, and were in this respect inferior to Melchizedek, who, so far as is recorded in Scripture, had no successor. Giving to the silence of Scripture the force of an assertion, the writer speaks of Melchizedek as μαρτυρούμενος ὅτι ζῇ, a person of whom it is witnessed; note absence of article. So Theoph., ὡς μὴ μνημονευομένης τῆς τελευτῆς αὐτοῦ παρὰ τῇ γραφῇ. Westcott distinguishes between the plural of this verse, δεκάτας, appropriate to the manifold tithings under the Mosaic system and the singular, δεκάτην, of Hebrews 7:4, one special act.

Verse 9
Hebrews 7:9. καὶ ὡς ἔπος εἰπεῖν, “And, I might almost say,” adding a new idea with a phrase intended to indicate that it is not to be taken in strictness. It is frequent in Philo, see examples in Carpzov and add Quis rer. div. her., 3. Adam’s note on Plato, Apol. Soc., 17A, is worth quoting “ ὡς ἔπος εἰπεῖν i. q. paene dixerim: in good authors hardly ever, if at all = ut ita dicam. The phrase is regularly used to limit the extent or comprehension of a phrase or word. It is generally, but by no means exclusively, found with f1οὐδείς and πάντες, οὐδεὶς ὡς ἔπος εἰπεῖν ‘hardly anyone’; πάντες ὡς ἔ. εἰπ. = nearly everyone.” A significant use occurs in the Republic, p. 34IB, where Socrates asks Thrasymachus whether in speaking of a “Ruler” he means τὸν ὡς ἔπος εἰπεῖν ἢ τὸν ἀκριβεῖ λόγῳ. The phrase is discussed at great length by Raphel. The further idea is, that “through Abraham even Levi, he who receives tithes, has paid tithes,” the explanation being ἔτι γὰρ ἐν τῇ ὀσφύϊ … “for he [Levi] was yet in the loins of his father [Abraham] when Melchizedek met him,” Isaac not yet having been begotten. There was a tendency in Jewish theology to view heredity in this realistic manner. Thus Schoettgen quotes Ramban on Genesis 5:2 “God calls the first human pair Adam [man] because all men were in them potentially or virtually [virtualiter]”. And so some of the Rabbis argued “Eodem peccato, quo peccavit primus homo, peccavit totus mundus, quoniam hic erat totus mundus.” Hence Augustine’s formula “peccare in lumbis Adam,” and his explanation “omnes fuimus in illo uno quando omnes fuimus ille unus” (De Civ. Dei, xiii. 14). On Traducianism see Loofs’ Leitfaden, p. 194.

Verse 11
Hebrews 7:11. εἰ μὲν οὖν τελείωσις.… “If then there was [or had been] perfecting by means of the Levitical priesthood—for upon it [as a basis] the people have received the law—what further need was there [or would have been] that another priest should arise after the order of Melchisedek and be styled not after the order of Aaron?” εἰ μὲν οὖν introduces a statement of some of the consequences resulting from the introduction of a priest of another order. It argues the failure of the Levitical priesthood to achieve τελείωσις. “Perfection is always a relative word. An institution brings perfection when it effects the purpose for which it was instituted, and produces a result that corresponds to the idea of it. The design of a priesthood is to bring men near to God (Hebrews 7:19), and this it effects by removing the obstacle in the way, viz. men’s sin, which lying on their conscience impedes their free access to God; compare Hebrews 9:9, Hebrews 10:1; Hebrews 10:14” (Davidson). On the rendering of ἦν see Sonnenschein’s Greek Gram., 355, Obs. 3. ὁλαὸς γὰρ ἐπʼ αὐτῆς νενομοθέτηται, the omitted clause is “and we are justified in demanding perfectness from the priesthood,” because it is the soul of the entire legislation. All the arrangements of the law, the entire administration of the people, involves the priesthood. If there is failure in the priestly service, the whole system breaks down. It was idle to give a law without providing at the same time for the expiation of its breaches. The covenant was at the first entered into by sacrifice, and could only be maintained by a renewal of sacrifice. The priesthood stood out as the essential part of the Jewish economy. νομοθετεῖν to be a νομοθέτης used in classics sometimes with dative of person, as in LXX, Exodus 24:12, τὰς ἐντολὰς ἅς ἒγραψα νομοθετῆσαι αὐτοῖς. Sometimes it is followed by accusative of that which is ordained by law. The use of the passive here is peculiar, cf. also Hebrews 8:6. The νόμος contained in the word, and expressed separately in Hebrews 7:12, is not the bare law contained in commandments, but the whole Mosaic dispensation. τίς ἔτι χρεία, this use of ἔτι is justified by an instance from Sextus Empiricus quoted by Wetstein: τίς ἔτι χρεία ἀποδεικνύναι αὐτά; ἓτερον, not ἄλλον but another of a different kind. ἀνίστασθαι so Acts 7:18, ἀνέστη βασιλεὺς ἕτερος and cf. the transitive use in Acts 2:24; Acts 2:32; Acts 3:22; Acts 3:26; Acts 7:37. καὶ οὐ … λέγεσθαι. The negative belongs rather to the description κ. τ. τάξιν ἀ. than to the verb and Burton’s rule (481) applies. “When a limitation of an infinitive or of its subject is to be negatived rather than the infinitive itself, the negative οὐ is sometimes used instead of μή.” λέγεσθαι “be spoken of” or “designated”.

Verses 11-14
Hebrews 7:11-14. The imperfection of the Levitical priesthood, and by implication of the whole Mosaic system, proved by the necessity of having a priest of another order.

Verse 12
Hebrews 7:12. μετατιθεμένης γὰρ.… “For if the priesthood is changed, there is of necessity a change also of the law”. Or, This change of priesthood being made, as it is now being made, a change of the law is also being made. The connection is: What need was there for a new priesthood? It must have been a crying need, for to change the priesthood is to change all. It means nothing short of revolution. Chrysostom rightly τοῦτο δὲ πρὸς τοὺς λέγοντας, τί ἔδει καινῆς διαθήκης;

Verse 13
Hebrews 7:13. This enormous change is in fact being made. ἐφʼ ὃν γὰρ λέγεται ταῦτα.… “For He with reference to whom this [110th Psalms 4] is said hath partaken of another tribe from which no man hath given attendance at the altar”. Here for the first time definitely in this chapter the writer introduces the fulfilment of the Psalm. It was spoken of the Messiah, and He did not belong to the tribe of Levi, but φυλῆς ἑτέρας μετέσχηκεν, has thrown in his lot with, or become a member of (cf. Hebrews 2:14) a tribe of a different kind from the Levitical (ver. Hebrews 11:11-12) being characterised by this, that from it ἀφʼ ἧς issuing from which, not ἐξ, [as in Hebrews 7:14] no one has given attendance at the altar. [Cf. 1 Timothy 4:13; Acts 20:28; Hdt., ix. 33, γυμνασίοισι; Thuc., i. 15, τοῖς ναυτικοῖς; and the equivalent in 1 Corinthians 9:13, οἱ τῷ θυσιαστηρίῳ προσεδρεύοντες.] It is doubtful whether the perfect μετέσχηκεν can bear the meaning put upon it by Vaughan: “a striking suggestion of the identity of Christ in heaven with Christ upon earth”. So too Weiss. It might seem preferable to refer it with Burton (88) to the class of perfects which in the N.T. have an aorist sense, γέγονα, εἴληφα, ἔσχηκα. So Weizsäcker “gehörte”; the Vulgate, however, has “de alia tribu est,” and cf. ἀνατέταλκεν of Hebrews 7:14. But the perfects are best accounted for as referring to the statement of the previous verse. This great change is being made, for he of whom the 110th Psalm was spoken has actually become a member of another tribe. The result reaches to the change of priesthood.

Verse 14
Hebrews 7:14. He now proceeds to name the tribe πρόδηλον γὰρ ὅτι … “For it is evident that out of Judah our Lord has sprung, concerning which tribe Moses said nothing about priests”. With πρόδηλον may be compared δήπου of Hebrews 2:16. The facts of our Lord’s birth were so far known that everyone connected Him with Judah. The accounts of Matthew and Luke were accepted (cf. Revelation 5:5). This fact of his origin would naturally militate against His claims to be Priest; but this writer here skilfully reconciles them with Scripture. Weizsäcker translates by “längst bekannt” giving to πρό the temporal meaning. On Clem., ad Cor., xii, Lightfoot says: “It may be a question in many passages whether the preposition denotes priority in time or distinctness.” Wetstein quotes from Artemidorus καὶ ἐφάνη πρόδηλον τὸ ὄναρ μετὰ τὴν ἀπόφασιν and from Polyaenus τί καὶ χρὴ γράφειν; πρόδηλον γάρ. ἀνατέταλκεν is possibly a reminiscence of Zechariah 6:12, ἰδοὺ ἀνὴρ ἀνατολὴ ὄνομα αὐτῷ · καὶ ὑποκάτωθεν αὐτοῦ ἀνατελεῖ, a passage referred to by Philo, see Carpzov in loc. εἰς ἣν φυλὴν, “ εἰς is applied to the direction of the thought, as Acts 2:25. δαυῒδ λέγει εἰς αὐτόν, aiming at Him, E. i. 10, ver. 32.” Winer, 49, and so in Dion. Hal., πολλοὶ ἐλέχθησαν εἰς τοῦτο λόγοι, and cf. our own expression, “He spoke to such and such points”. Vulg. translates “in qua tribu”. Whatever Moses spoke regarding priests was spoken with reference to another tribe and not with reference to Judah.

Verse 15
Hebrews 7:15. καὶ περισσότερον ἔτι κατάδηλόν ἐστιν. “And more abundantly still is it evident” [Weizsäcker excellently “Und noch zum Ueberfluss weiter liegt die Sache klar”. What is it that is more abundantly evident? Weiss says, It is, that an alteration of the priesthood has been made. Similarly Vaughan, “And this insufficiency and consequent supersession of the Levitical priesthood is still more conclusively proved by the particular designation of the predicted priest (in Psalms 110:4) as a priest, etc.”. So too Westcott. But from the twelfth verse the argument has been directed to show that there has been a change of law, and this argument is continued in Hebrews 7:15. This change of law is evident from the fact that Jesus belongs to the non-Levitical tribe of Judah, and yet more superabundantly evident from the nature of the new priest who is seen to be no longer “after the law of a carnal commandment”. So Bleek after Œcumenius, Davidson, Farrar and others. κατάδηλον, quite evident, as in Xen., Mem., i. 4, 14, οὐ γὰρ πάνυ σοι κατάδηλον; Wetstein quotes from Hippocrates, ἔτι δὲ μᾶλλον κατάδηλον γίνεται. In πρόδηλον the preposition has the force of “ob” in “obvious”; in κατάδηλον the preposition strengthens. εἰ κατὰ, κ. τ. λ. “if as is the case” or “since” (cf. Hebrews 7:11) “after the likeness of Melchizedek” the κατὰ τ. ταξιν of previous verses changed now into κατὰ τ. ὁμοιότητα, because attention is directed to the similarity of nature between Melchizedek and this new priest.

Verses 15-19
Hebrews 7:15-19. Imperfection of the Levitical priesthood more abundantly proved by contrast with the nature of the Melchizedek priest.

Verse 16
Hebrews 7:16. ὃς οὐ κατὰ νόμον … ἀκαταλύτου, “who has become such not after the law of a fleshen ordinance but after the power of an indissoluble life”. This relative clause defines the “likeness to Melchizedek,” and brings out a double contrast between the new priest and the Levitical—the Levitical priesthood is κατὰ νόμον, the other κατὰ δύναμιν, the one is dependent on what is σαρκίνη, the other on what belongs to ζωὴ ἀκατάλυτος. These contrasts are significant. The Levitical priesthood rested on law, on a regulation that those should be priests who were born of certain parents. This was an outward νόμος, a thing outside of the men themselves, and moreover it was a νόμος σαρκίνης ἐντολῆς, regulating the priesthood not in relation to spiritual fitness but in accordance with fleshly descent. No matter what the man’s nature is nor how ill-suited and reluctant he is to the office, he becomes a priest because his fleshly pedigree is right. The new priest on the contrary did what He did, not because any official necessity was laid upon Him, but because there was a power in His own nature compelling and enabling Him, the power of a life which death did not dissolve. The contrast is between the official and the personal or real. All that is merely professional must be dispossessed by what is real. Hereditary kings gave way to Cromwell. The Marshals of France put their batons in their pockets when Joan of Arc appeared. For the difference between σάρκινος and σαρκικός see Trench, Synonyms, 257, who quotes the reason assigned by Erasmus for the use of the former in 2 Corinthians 3:3, “ut materiam intelligas, non qualitatem”. The enactment was σαρκίνη inasmuch as it took to do only with the flesh. It caused the priesthood to be implicated with and dependent on fleshly descent. Opposed to this was the inherent energy and potentiality of an indissoluble or indestructible life. The life of the new priest is indissoluble, not as eternally existing in the Son, but as existing in Him Incarnate and fulfilling priestly functions. The term itself “indestructible” used in place of “eternal,” directs the thought to the death of Jesus which might naturally seem to have threatened it with destruction. His survival of death was needful to the fulfilment of His functions as priest (see Hebrews 7:25). The meaning and reference of the term is brought out by the contrast of Hebrews 7:28 between “men who have weakness” and υἰὸν εἰς τὸν αἰῶνα τετελειωμένον. “Unquestionably that which enables the Son to be Messianic King and High Priest of men is His rank as Son. But it is true on the other hand that it is as Son come in the flesh that He is King and Priest. And the expression ‘hath become priest’ (Hebrews 7:16) points to a historical event. It is, therefore, probable that indissoluble life is attributed to Him not in general as the eternal Son, but as the Son made man.”

Verse 17
Hebrews 7:17. That Jesus carries on His work perennially is proved by Scripture. “For it is witnessed Thou art a priest for ever after the order of Melchizedek,” not merely as in Hebrews 7:11, κατὰ τ. τάξιν ΄., although this itself involves the perpetuity of the priesthood, but expressly and emphatically εἰς τὸν αἰῶνα. Hebrews 7:18-19 taking up the idea of Hebrews 7:16 affirm the negative and positive result of the superseding of the fleshly ordinance by the power of an indestructible life. On the one hand there is an ἀθέτησις προαγούσης ἐντολῆς, “a setting aside of a foregoing enactment,” that namely which is referred to in Hebrews 7:17, and on the other hand, there is “a further bringing in of a better hope”. ἐπεισαγωγὴ κρείττονος ἐλπίδος, the ἐπί in ἐπεισαγωγή balances προαγούσης, and indicates that the better hope was introduced over and above all that had already been done in the same behalf of bringing men to God. The μὲν … δὲ indicate that the sentence must thus be construed, and not as rendered in A.V. The reason of this replacement of the old legal enactment is given in the clause, διὰ τὸ αὐτῆς ἀσθενὲς καὶ ἀνωφελές “on account of its weakness and uselessness”. This arrangement depending on the flesh was helpless to achieve the most spiritual of achievements, the union of man with God, the bringing together in true spiritual fellowship of sinful and earthly man with the holy God. So Paul found that arrangements of a mechanical and external nature were ἀσθενῆ καὶ πτωχὰ στοιχεῖα, Galatians 4:9. “The uselessness (unhelplessness) of the priesthood was proved by its inability to aid men in that ἐγγίζειν τῷ θεῷ, which is their one want” (Vaughan). The ordinance regulating the priesthood failed to accomplish its object; and indeed this characterised the entire system of which it was a characteristic part. οὐδὲν γὰρ ἐτελείωσεν ὁ νόμος, “for nothing was brought to perfection by the law”. The law made beginnings, taught rudiments, gave initial impulses, hinted, foreshadowed, but brought nothing to perfection, did not in itself provide for man’s perfect entrance into God’s fellowship. Therefore there was introduced that which did achieve in perfect form this reconcilement with God, viz.: a better hope, which is therefore defined as διʼ ἧς ἐγγίζομεν τῷ θεῷ, “by which we draw near to God”. The law said (Exodus 19:21) διαμάρτυραι τῷ λαῷ μήποτε ἐγγίσωσι πρὸς τὸν θεόν. The “better” hope is that which springs from belief in the indestructible life of Christ and the assurance that that life is still active in the priestly function of intercession. It is the hope that is anchored within the veil fixed in Christ’s person and therefore bringing us into God’s presence and fellowship.

Verses 20-22
Hebrews 7:20-22. Another element in the superiority of the covenant established upon the priesthood of Jesus is that in the very manner of the institution of His priesthood it was declared to be permanent. The long parenthesis of Hebrews 7:21 being held aside the statement of 20–22 reads thus: “And [introducing a fresh consideration] in proportion as not without an oath [was He made priest] … in that proportion better is the covenant of which Jesus has become the surety”. The parenthesis of Hebrews 7:21 is inserted to confirm by an appeal to Scripture [Psalms 110:4] the fact that by the swearing of an oath the Melchizedek priest was appointed, and to indicate the significance of this mode of appointment, viz.: that repentance or change of plan is excluded. That is to say, this priesthood is final, eternal. And the superiority of the priesthood involves the superiority of the covenant based upon it. The oath signifies therefore the transition from a provisional and temporary covenant to that which is eternal. καθʼ ὅσον. This form of argument is frequent in Philo, see Quis. Rev. Div. H., 17, etc. οὐ χωρὶς ὁρκωμοσίας, “not without oath-swearing”; the clause may be completed from that which follows, “has he been made priest,” as in A.V., although Weiss maintains that this is “sprachwidrig” and that the broken clause “kann natürlich nur aus dem Vorigen ergänzt werden”. But it is most natural and grammatical to complete it from the sentence in which it stands: “As not without an oath, so of a better covenant has Jesus become surety”. The parenthesis thus furnishes the needed ground of this statement. He became surety by becoming priest, and as priest he was constituted with an oath. οἱ μὲν γὰρ “For the one [that is, the Levitical priests] εἰσὶν ἱερεῖς γεγονότες “have been made priests” Vaughan renders “are having become priests—are priests having become so”. So Delitzsch, Weiss and von Soden. Westcott says: “The periphrasis marks the possession as well as the impartment of the office;” and on the “periphrastic conjugation” see Blass, sec. 62; Stephanus Thesaurus s.v. εἰμί, and cf. Acts 21:29, ἦσαν γὰρ προεωρακότες.]. ὁ δὲ μετὰ ὁρκ. “but the other [the new priest] with an oath,” μετὰ of course not being instrumental, but “interposito jurejurando”; where and how this oath is to be found is next explained, it is διὰ f1τοῦ λέγοντος … “through Him that saith to him. The Lord sware and will not repent, Thou art,” etc. There is no call to translate πρὸς αὐτόν “in reference to Him”; neither is there any difficulty in referring the words ὤμοσε … μεταμελ. to God. “Though the words are not directly spoken by the Lord, they are His by implication. The oath is His” (Westcott). On the distinction between μετανοέω and μεταμέλομαι see Trench, Synonyms, 241. “He who has changed his mind about the past is in the way to change everything; he who has an after care may have little or nothing more than a selfish dread of the consequences of what he has done.” This, however, does not apply to the LXX (from which the quotation of this verse is taken) where both words are used to translate נָחַם. Cf. 1 Kings 15:29; 1 Kings 15:34. κατὰ τοσοῦτο “by so much,” that is, the superiority of the new covenant to the old is in the ratio of eternity to time, of what is permanent and adequate to what is transitory and provisional. κρείττονος διαθήκης “of a better covenant” [“id est, non infirmae et inutilis. Frequens in hac epistola epitheton, κρείττων, item αἰώνιος, ἀληθινὸς, δεύτερος, διαφορώτερος, ἔτερος, ζῶν, καινὸς, μέλλων, νέος, πρόσφατος, τέλειος” (Bengel)], here first mentioned in the Epistle, but whose character and contents and relation to the “foregoing” covenant are fully explained in the following chapter. Here already its “betterness” is recognisable in this, that it supersedes the older, and is itself permanent because perfectly accomplishing the purposes of a covenant.

Verse 22
Hebrews 7:22. διαθήκη in classical Greek means a disposition ( διατίθημι) of one’s goods by will; frequent in the orators and sometimes as in Aristoph., Birds, 439, a covenant. In the LXX it occurs nearly 280 times and in all but four passages it is the translation of בְּרִיח “covenant”. (See Hatch, Essays in Bibl. Greek, 47.) It is used indifferently of agreements between men and of contracts or engagements between God and man. See Introduction and on Hebrews 9:16 and Thayer s.v. Of this “better covenant” Jesus “has become and is” [ γέγονεν] ἔγγυος “surety”. ἔγγυος is explained in the Greek commentators by ἐγγυητής, which is the commoner of the two forms, at least in later Greek. ἔγγυος occurs several times in the fragments from the second century B.C. given in Grenfell and Hunt’s Greek Papyri, series ii.; also in the fragments from first century A.D. given in the Oxyrhynchus Papyri. It is not the exact equivalent of μεσίτης (found in a similar connection Hebrews 8:6, Hebrews 9:15, Hebrews 12:24) which is a more comprehensive term. It has been questioned why in this place ἔγγυος is used, and Peirce answers: “I am apt to think he was led to this by his having just before used the word ἐγγίζομεν, and that he did it for the sake of the paronomasia”. And Bruce says: “There is literary felicity in the use of the word as playfully alluding to the foregoing word ἐγγίζομεν. There is more than literary felicity, for the two words probably have the same root, so that we might render ἔγγυος., the one who insures permanently near relations with God.” More likely he chose the word because his purpose was not to exhibit Jesus as negotiating the covenant, but especially as securing that it should achieve its end. It has been debated whether it is meant that Jesus was surety for men to God, as was held by both Lutheran and Reformed writers, or with others (Grotius, Peirce, etc.), that He was surety for God to men [“His being a surety relates to His acting in the behalf of God towards us and to His assuring us of the divine favour, and to His bestowing the benefits promised by God” (Peirce)] or, with Limborch, Baumgarten and Schmid (see Bleek) that he was surety for both parties. There is no reason to suppose that the writer particularised in any of these directions. He merely wished to express the thought that by the appointment of Jesus to the priestoood, the covenant based upon this priesthood was secured against all failure of any of the ends for which it was established.

Verse 23
Hebrews 7:23. καὶ, as above, Hebrews 7:20, introducing a new element in the argument. οἱ μὲν, as in Hebrews 7:21, the Levitical priests, πλείονες … “have been made priests many in number,” not many at one and the same time [Delitzsch], although that also is true, but many in succession, as is shown by the reason assigned διὰ τὸ θανάτῳ κωλύεσθαι παραμένειν “because of their being prevented by death from abiding” “in their office,” Peirce, as Œcumenius, ἐν τῇ ἱερωσύνῃ δηλονότι. Others think that remaining in life is meant. Possibly πλείονες is used instead of πολλοί, because there is a latent comparison with the one continuing priest, or with those already priests; always more and more. He, on the contrary, ὁ δὲ, by reason of his abiding for ever ἀπαράβατον ἔχει τὴν ἱερωσύνην “has his priesthood inviolable,” that is, no other person can step into it. The form of expression is similar to that used by Epiphanius of the Trinity, ἡ δὲ ἀπαράβατον ἔχει τὴν φύσιν. The meaning of ἀπαράβ. is contested, some interpreters (Weiss, etc.) supposing that it signifies “indefeasible,” or “untransmitted” or “nontransferable”. Indeed, Œcumenius and Theophylact translate it by ἀδιάδοχον. But in every instance of its occurrence given by Stephanus and Wetstein it has a passive sense, as νόμος, ὅρκος, etc., ἀπαράβ., and means unalterable or inviolable. This suits the present passage perfectly, and returns upon the thought of Hebrews 7:3, that the new priest is sole and perpetual occupant of the office, giving place to no successor. ὅθεν, “whence,” i.e., because of His having this absolute priesthood; His saving power depends upon His priesthood. He is able καὶ σώζειν εἰς τὸ παντελές, “even to save to the uttermost,” not to be referred merely to time as in Vulgate “in perpetuum,” and Chrysostom, οὐ πρὸς τὸ παρὸν μόνον φησὶν, ἀλλὰ καὶ ἐκεῖ ἐν τῇ μελλούσῃ ζωῄ. If referred to time, it might mean either ability to save the individual eternally, or to save future generations. Peirce joins it with δύναται, and renders “whence also he is perpetually able to save”. But the phrase uniformly means “completely,” “thoroughly,” as in Luke 13:11 of the woman, μὴ δυναμένη ἀνακύψαι εἰς τὸ παντελές and in the examples cited by Wetstein. This, as Riehm shows (p. 613, note), includes the idea of perpetuity. The Levitical priests could not so save: no τελείωσις was achieved by them; but everything for which the priesthood existed, everything which is comprised in the great [Hebrews 2:3] and eternal [Hebrews 5:9] salvation, the deliverance [Hebrews 2:15] and glory [Hebrews 2:10] which belong to it, are achieved by Christ. The objects of this saving power are τοὺς προσερχομένους διʼ αὐτοῦ τῷ θεῷ, “those who through Him approach God”; “through Him” no longer relying on the mediation of Levitical priests, but recognising Jesus as the “new and living way,” Hebrews 10:19-22. This complete salvation Jesus can accomplish because πάντοτε ζῶν … αὐτῶν, “ever living to intercede on their behalf”. The particular mode in which His eternal priesthood applies itself to those who through Him approach God is that He intercedes for them, thus effecting their real introduction to God’s presence and their acceptance by Him, and also the supply of all their need out of the Divine fulness. ἐντυγχάνειν, “to meet by chance,” “to light upon,” takes as its second meaning, “to converse with” (followed by dative), hence “to entreat one to do something” (Plut., Pomp., 55; Ages., 25), and when followed by περί (Polyb., 4:76, 9) or by ὑπέρ (Plut., Cato Maj., 9) “to intercede”. (See Liddell and Scott.) It is not the word itself, but the preposition following, that gives the idea of intercession. The word with a different preposition can be used in the sense of appealing against, as in Romans 11:2, ὡς ἐντυγ. τ. θεῷ κατὰ τ. ἰσραήλ, see also 1 Maccabees 11:25. With ὑπέρ it occurs in Romans 8:27; Romans 8:34, and with περί in Acts 25:24. Christ, then, treats with God in our behalf; and He lives for this. As His life on earth was spent in the interests of men, so He continues to spend Himself in this same cause. He ever lives, and being “the same yesterday, to-day and for ever” (Hebrews 13:8) His present fulness of life is devoted to those ends which evoked His energies while on earth. He secures that the fulness of Divine resource shall be available for men. “All things are ours.” This intercession is not the same as the Atoning sacrifice and its presentation before God, which was accomplished once for all (Hebrews 9:26, Hebrews 10:18); but it is based upon the sacrifice which is also to men the guarantee that His intercession is real, and comprehensive of all their needs. [Cf. Sir Walter Raleigh’s Pilgrimage.]

Verses 23-25
Hebrews 7:23-25. Another ground of the perfectness of the new priesthood is found in the continued life of the priest, who ever lives to make intercession and can therefore save completely, whereas the Levitical priests were compelled by death to give place to others.

Verse 26
Hebrews 7:26. τοιοῦτος γὰρ … ἀρχιερεύς. “Such seems to refer to the Melchizedek character delineated in the preceding part of the chapter, or to all that was said of the nature and character of the Son from Hebrews 4:14 onward. The sense will not differ if it be supposed to refer to the epithets and statements that follow, for these but summarise what went before” (Davidson and others). But it must not be overlooked that ὃς (Hebrews 7:27) is one of the usual relatives after τοιοῦτος (cf. Hebrews 8:1, and Soph., Antig., 691, λόγοις τοιούτοις οἷς; cf. also Longinus, De Sublim., ix. 2. So that Farrar’s statement on chap. Hebrews 8:1, “ τοιόσδε is prospective, τοιοῦτος is retrospective,” is incorrect), and that the adjectives ὅσιος, κ. τ. λ. prepare for and give the ground of the statement made in the relative clause. The sentence therefore reads: “So great a high priest as need not daily, etc., … became us,” ἡμῖν ἔπρεπεν, not, as in Hebrews 8:1, τοιοῦτον ἔχομεν ἀρχιερέα (cf. Hebrews 4:14-15), because the writer wishes to draw attention to the needs of those for whom the priest was appointed [ ἡμῖν emphatic] and his suitableness to those needs. We, being what we are, sinful and dependent on the mediation of others, need a priest in whom we can wholly trust, because He Himself is holy, separate from sinners, without human weakness. Westcott’s distribution of the terms is neat, although of doubtful validity. “Christ is personally in Himself holy, in relation to men guileless, in spite of contact with a sinful world, undefiled. By the issue of His life He has been separated from sinners in regard to the visible order, and, in regard to the invisible world, He has risen above the heavens”. ὅσιος frequently in the Psalms, where it translates חֶסֶד] denotes personal holiness, while ἅγιος and ἱερός express the idea of consecration. [See Trench, Synon.] Weiss, however, says: “ ὅσιος, ein Synonym von ἅγιος” (Vulg., Psalms 4:4; Psalms 16:10) “bezeichnet die religiöse Weihe des Gottangehörigen” (Titus 1:8, 1 Timothy 2:8). Peirce understands that here the word means “merciful”. But this is scarcely consistent with N.T. usage. ἄκακος, “innocent,” and frequently with the idea of inexperience which attaches to the English word [cf. the definition which Trench, Synon., p. 197, quotes from Basil; and see also the use of ἀκακία in Ps. 36:37, and of ἄκακοι in Ps. 24:21. Its use in Jeremiah 11:19 is significant, ἐγὼ δὲ ὡς ἀρνίον ἄκακον ἀγόμενον τοῦ θύεσθαι.] Here the word seems to point to that entire absence of evil thought and slightest taint of malice which might prompt disregard of human need. ὅσιος denotes His oneness with God, ἄκακος His oneness with His fellow-men. He is not separated from them, or rendered indifferent by any selfishness. Neither has His contact with the world left any soil; He is ἀμίαντος, “stainless,” and so fit to appear before God. Cf. the stringent laws regarding uncleanness and blemish laid down for the Levitical priests in Leviticus 21:1; Leviticus 22:9. And as the high priest in Israel was not permitted to go out of the sanctuary nor come near a dead body, though of his father or mother (Leviticus 21:11-12), and as the later law enjoined a seven-days’ separation of the high priest before the day of Atonement (Schoettgen in loc.), so our Lord fulfilled this symbolic isolation by being in heart and life κεχωρισμένος ἀπὸ τῶν ἁμαρτωλῶν. If there is anything in the symbol, then this separation occurred before the sacrifice was made, and as a preparation for it, but almost all modern interpreters (Grotius, Bengel, “separatus est, relicto mundo,” Peirce, Tholuck, Bleek, Alford, Davidson, Rendall, von Soden, but not Milligan) refer the separation to His exaltation. “In virtue of His exaltation He is now for evermore withdrawn from all perturbing contact with evil men” (Delitzsch). Being co-ordinate with the previous adjectives, while the ὑψηλότερος γεν. is added by καὶ, it would seem that κεχωρ. refers to the result achieved by His earthly life with all its temptations. By the seclusion of the high priest it was hinted that before entering God’s presence the priest must be isolated from the contamination of human intercourse: there must be a period of quarantine; but our High Priest has carried through all the confusion and turmoil and defilement and exasperation of life an absolute immunity from contagion or stain. He was with God throughout, and throughout was separated by an atmosphere of His own from sinners. καὶ ὑψηλότερος τῶν οὐρανῶν γενόμενος, “and made higher than the heavens,” which apparently has a meaning similar to Hebrews 4:14, “We have a great High Priest who has passed through the heavens,” cf. also Ephesians 4:10. It is not “and has been set,” but γενόμενος, has by His own career and character attained that dignity. It is by right, as the necessary result of His life, that He is above the heavens. “He is now become, strictly speaking, as to His mode of being, supra-mundane” (Delitzsch). [For the word, cf. Lucian, Nigr., 25, ἑαυτὸν ὑψηλότερον λημμάτων παρέχειν, to show himself superior to gains.] ὃς οὐκ ἔχει καθʼ ἡμέραν ἀνάγκην … “who does not need daily, like the high priests, to offer sacrifices first for His own sins, then for the people’s; for this He did once for all by offering Himself”. As shown by the relative, this is the main affirmation to which the preceding clauses lead up. The one offering of Christ is contrasted with the continually repeated offerings of the Levitical high priests; and His Sonship priesthood to which He was instituted by an oath is set over against the service of men who had first to be cleansed from their own defilements before they could sacrifice for the sins of the people. In the words καθʼ ἡμέραν, when κατʼ ἐνιαυτόν (Hebrews 10:1) might have been expected, a difficulty has been found. It was on the Day of Atonement, once a year, that the high priest offered first for himself and then for the people, see Hebrews 9:7. Accordingly, several interpreters, such as Bleek, Lünemann, Davidson, adopt the idea that the writer blends in one view the ordinary daily sacrifice and the sacrifice of the day of Atonement. Others again, as Hofmann, Delitzsch, Alford, maintain that the position of καθʼ ἡμέραν shows that it belongs only to ὃς [Christ], not to οἱ ἀρχιερεῖς, so that the sentence really means: “Who has not need day by day, as the high priests had year by year”. Weiss renders this interpretation more probable by pointing out that the words have a reference to πάντοτε ζῶν εἰς τὸ ἐντυγχάνειν of Hebrews 7:25. His intercession is continuous, from day to day, but in order to accomplish it He does not need day by day to purify Himself and renew His sacrifice. Cf. also the seven days’ purification of the high priest on entering his office, Exodus 29:13-18. θυσίας ἀναφέρειν, a phrase resulting from the carrying up of the sacrifice to the raised altar, and only found in Hellenistic, frequently in LXX. The more usual word in this Epistle (twenty times and frequently in LXX) is προσφέρειν. “ ἀναφέρειν properly describes the ministerial action of the priest, and προσφέρειν the action of the offerer (Lev. 2:14, 16; 6:33, 35), but the distinction is not observed universally; thus ἀναφέρειν is used of the people (Leviticus 17:5), and προσφέρειν of the priests (Leviticus 21:21)” (Westcott). πρότερον … ἔπειτα, as in Hebrews 5:3, “they must first offer for themselves, because they may not approach God sin-stained; they must also offer for the people, because they may not introduce a sin-stained people to God” (Weiss). τοῦτο γὰρ ἐποίησεν … This, i.e., offering for the sins of the people. But it must be borne in mind that this writer keeps in view that Christ also had a preparation for His priestly ministry in the sinless temptations and sufferings He endured, Hebrews 7:7-10. The emphasis is on ἐφάπαξ, in contrast to the καθʼ ἡμέραν, and the ground of the ἐφάπαξ is given in ἑαυτὸν ἀνενέγκας, an offering which by the nature of the case could not be repeated, Hebrews 9:27-28, and which by its worth rendered repetition superfluous. This difference between the new priest and the old is based upon their essential difference of nature, “For the law appoints as high priests men who have weakness,” which especially gives the reason, as in Hebrews 5:3, why they must sacrifice for themselves. In Hebrews 5:3 the weakness is ascribed to the same source as here; the high priest is ἐξ ἀνθρώπων λαμβανόμενος. In c. 5, however, the fact that the high priest is taken from among men is introduced chiefly for the sake of illustrating his sympathy: here it is introduced in contrast to υἱόν of the next clause, which is thus raised to a higher than human dignity. For had this contrast not been intended, τούς would have been used, and not ἀνθρώπους. The law only made provision for the appointment of priests who had human weakness: the word of the oath (already explained in Hebrews 7:20-22), τῆς μετὰ τὸν νόμον, “which [oath-swearing] came after the law,” and therefore showed that the law needed revisal and supplementing [“Debent posteriora in legibus esse perfectiora” (Grotius)]. It might have been argued that the Law coming after Melchizedek introduced an improved priesthood. It is therefore worth while to point out that the adoption of the Melchizedek priesthood as the type of the Messianic was subsequent to the Law, and consequently superseded it. υἱὸν εἰς τὸν αἰῶνα τετελειωμένον [appoints], “a son who has been made perfect for ever”. υἱὸν, without the article, because attention is called to the nature of the new priest, as in Hebrews 1:1. “Son,” in the fullest sense, as described in Hebrews 1:1-4, and in contrast to ἀνθρώπους. He also, though a Son, became man, and was exposed to human temptations, but by this experience was “perfected” as our Priest. Cf. Hebrews 7:7-10. “For ever perfected” is directly contrasted with the sinful yielding to infirmity exhibited by the Levitical priests, and must therefore be referred to moral perfecting, as explained in chap. 5. This perfectness of the Son is confirmed and sealed by His exaltation; He is for ever perfected in the sense, as Grotius says, “ut nec morti nec ullis adversis subjaceat”. Cf. Hebrews 9:27-28. The A.V. translates “consecrated,” which Davidson denounces, with Alford, as “altogether false”. But this translation at any rate suggests that it is perfectness as our priest the writer has in view; and the use of τελειόω in Leviticus 21:10 and other passages cannot be thus lightly set aside.

Verses 26-28
Hebrews 7:26-28. A summary description of the Melchizedek ideal priest, drawn in contrast to the Levitical High Priest, and realised in the Son who has been perfected as Priest for ever. Melchizedek is here dropped, and the priesthood of the Son is now directly contrasted with that of the Aaronic High Priest.

08 Chapter 8 

Verse 1
Hebrews 8:1. κεφάλαιον ἐπὶ τοῖς λεγομένοις, not, as A.V., “Now of the things which we have spoken this is the sum” (cf. Grotius “post tot dicta haec esto summa”), but with Field “Now to crown our present discourse” or with Rendall “Now to crown what we are saying”. κεφάλαιον is used to denote either the sum, as of numbers added up from below to the head of the column where the result is set down, and in this sense it is here understood by Erasmus, Calvin and A.V.; or, the chief point as of a cope-stone or capital of a pillar, as in Thucyd., Hebrews 6:6. λέγοντες ἄλλα τε πολλὰ καὶ κεφάλαιον, οἱ συρακόσιοι, κ. τ. λ. Other examples in Field’s O.N., to which add Plutarch, De Educ. Puer., 8, ἓν πρῶτον καὶ μέσον καὶ τελευταῖον ἐν τούτοις κεφάλαιον ἀγωγὴ σπουδαία. This latter sense alone satisfies the present passage, and also agrees better with ἐπὶ τοῖς λεγομένοις for ἐπὶ must here be taken in a quasi-local sense, as Vaughan paraphrases “as a capital upon the things which are being said—as a thought (or fact) forming the headstone of the argument—we add this”. Cf. Luke 16:26 καὶ ἐπὶ πᾶσι τούτοις. That λεγομένοις is in the present is manifestly no objection to this rendering. The absence of the article before κεφάλ. does not involve, as Lünemann supposes, that the writer means “a main point” among others, for such words do not in similar situations require the article, cf. Demosth., p. 924, τεκμήριον δὲ τούτου. κεφάλαιον is most easily construed as a nominative absolute (cf. Buttmann, p. 381) not, as Bruce, “an accusative in apposition with the following sentence”. τοιοῦτον ἔχομεν ἀρχιερέα … “so great a High Priest have we as took His seat (or, is set down) on the right hand of the throne of the Majesty in the heavens”. τοιοῦτον, not, as Farrar and Rendall, “retrospective,” although as contrasted with τοιόσδε this is its proper meaning; but here, as frequently in classics [Soph., Antig., 691, λόγοις τοιούτοις οἷς σὺ μὴ τέρψει κλύων, and Demosth., p. 743, followed also by ὥστε] it finds its explanation in ὃς ἐκάθισεν [ τοιοῦτον weist naturlich nicht rückwǎrts sondern vorwärts auf den dasselbe erläuternden Relativsatz. Weiss.] The greatness of the High Priest is manifested by the place where He ministers. His greatness is revealed in his sitting down at the right hand of the Majesty in the heavens. Westcott thinks that the thought of a High Priest who … “is King as well as priest is clearly the prominent thought of the sentence”. And Moulton on Hebrews 10:12 says: “The words ‘sat down’ (Psalms 110:1), add to the priestly imagery that of kingly state”. But undoubtedly Weiss is right in saying “Durch den Relativsatz soll nicht auf die königliche Herrlichkeit Christi hingewiesen werden”. The writer means to magnify Christ’s priesthood by reminding his readers that it is exercised “in the heavens”; as he says in Hebrews 9:24 he has passed εἰς αὐτὸν τὸν οὐρανόν into heaven itself, the very presence of God and eternal reality, the ultimate, highest possible. On the words cf. note on Hebrews 1:3. ἐκάθισεν is considered by Buttmann to be one of those aorists which stand for the perfect (see his instructive remarks on the aversion to the perfect, Gram., p. 198); but this may be doubted, as the sitting is not mentioned as the permanent attitude, but merely as suggesting the exaltation of the High Priest, and the finality of His purification of sins, as in Hebrews 1:3. Augustine, De Fide et symbolo, 7, warns against the suggested anthropomorphism of the words “sitteth at the right hand” and says “ad dextram intelligendum est dictum esse, in summa beatitudine, ubi justitia et pax et gaudium est”. Here, however, it is rather Christ’s majesty that is suggested, and as Pearson on this clause of the Creed says, “The belief of Christ’s glorious session is most necessary in respect of the immediate consequence which is his most gracious intercession,” rather his availing intercession. Cf. Hooker, Book V., chap. 55.

Verses 1-6
Hebrews 8:1-6. The idea of Christ’s priesthood, merely suggested in Hebrews 1:3, expressly affirmed in Hebrews 2:17, has been from Hebrews 4:14 onwards enlarged upon and illustrated. It has been shown that Christ is a priest, called by God to this office and proclaimed by God as High Priest. The superiority of His orders as belonging not to the hereditary Aaronic line, but as being “after the order of Melchisedek,” has also been exhibited. Passing now from the person and qualifications of the Priest, the author proceeds in chap. 8 to illustrate his greatness from a consideration of the place of His ministry. It is in heaven He is seated, a minister of the real tabernacle, not of that which had been pitched by Moses as an image and symbol of it. The priesthood to which God called Him must be a heavenly ministry, for were He on earth He would not even be a priest, not to say a High Priest. His ministry, therefore, being in the heaven of eternal realities, is a “better ministry,” in accordance with the fact that he is mediating a “better covenant”.

Verse 2
Hebrews 8:2. τῶν ἁγίων λειτουργὸς … “a minister of the [true] holy place and of the true abernacle which the Lord pitched, not man”. τῶν ἁγίων not = τῶν ἡγιασμένων as Œcumenius translates, but as in Hebrews 9:8; Hebrews 9:12; Hebrews 9:25; Hebrews 10:19; Hebrews 13:11 = ἅγια ἁγίων of Hebrews 9:3. In Hebrews 9:2-3, the outer part of the tabernacle is called ἅγια, the inner ἅγια ἁγίων, but Hebrews 8:8 is conclusive proof that ἅγια without addition was used for the holiest place. λειτουργὸς cf. note on Hebrews 1:14. καὶ τῆς σκηνῆς τῆς ἀληθινῆς, the ideal, antitypal tabernacle; ἀληθ. used as in the fourth gospel in contrast not to what is false, but to what is symbolical. It is to be taken with ἁγίων as well as with σκηνῆς. Cf. Bleek; and see Hebrews 9:11, τῆς μείζονος καὶ τελειοτέρας σκηνῆς οὐ χειροποιήτου, which is the equivalent of the clause added here, ἣν ἔπηξεν ὁ κύριος, οὐκ ἄνθρωπος. See also Mark 14:58 and the striking words of Wisdom of Solomon 9:8. In a different sense in Numbers 24:6, ὡσεὶ σκηναὶ ἃς ἔπηξε κύριος. According to the fifth verse, man pitched a tabernacle which was a shadow of the true, and the very words in which was uttered the command so to do, might have reminded the people that there was a symbolic and a true tabernacle.

Verse 3
Hebrews 8:3. πᾶς γὰρ ἀρχιερεὺς.… “For every High Priest is appointed for the offering of gifts and sacrifices, and therefore it was necessary that this man also have something to offer”. That Christ is in heaven as a λειτουργός, as an active minister in holy things, is proved by the universal law, that every High Priest is appointed to offer gifts and sacrifices. Christ is not idle in heaven, but being there as High Priest He must be offering something; what that is, He has told us in Hebrews 7:27, but here no emphasis is on the what, but merely on the fact that He must be offering something, must be actively ministering in heaven as a λειτουργός. [Bruce therefore overlooks Hebrews 7:27 in his interpretation: “He is content for the present to throw out the remark: ‘This man must have something to offer,’ and to leave his readers for a while to puzzle over the question, What is it?”] With ἀναγκαῖον some have understood ἦν rather than ἐστὶ “necesse fuit habere quod offerret” (Beza) followed by Westcott, etc., on the ground that the reference is to our Lord’s presentation to the Father of His finished sacrifice. But it is better to give the word a merely logical and subjective force; it is a necessary inference that this man, etc. Behind and beyond this lies no doubt the reference to Christ’s sacrifice. As the High Priest could not enter into the Holiest without the blood of the victim (Hebrews 9:7), so must Jesus accomplish His priestly office by offering His own blood (Hebrews 9:12). For the words of the former part of the verse see note on Hebrews 6:1.

Verse 4
Hebrews 8:4. εἰ μὲν οὖν ἐπὶ γῆς … “And indeed if He were on earth He would not even be a priest, since there are those who according to law offer the gifts”. μὲν οὖν = et quidem (Devarius, p. 125) or, it might be rendered “If however,” see Hermann’s Viger, p. 442. Vaughan says: “The οὖν is (as usual) in accordance with the above statement; here, namely, that He must have something to offer”. The apodosis in Hebrews 8:6. νυνι δε. The argument is, given or assumed as already proved that Christ is our High Priest, it must be in Heaven He exercises His ministry, for if He were on earth, He would not even be a priest, not to say, a High Priest. [As Bleek has it, “er würde nicht einmal Priester sein,—geschweige denn Hohe priester”.] He could not be a priest, because the priestly office on earth is already filled. The law [ κατὰ νόμον], which can not be interfered with, regulates all that concerns the earthly priesthood (Hebrews 7:12), and by this law He is excluded from priestly office, not being of the tribe of Levi (Hebrews 7:14). τὰ δῶρα “the gifts” further emphasises the rigorous prescriptions of the law. The absence of the article before νόμον does not necessitate though it suggests the translation “according to law”.

Verse 5
Hebrews 8:5. οἵτινες ὑποδείγματι … “priests who serve a suggestion and shadow of the heavenly things even as Moses when about to make the tabernacle was admonished, for ‘See,’ He says, ‘that thou make all things after the pattern shown thee in the Mount’ ”. οἵτινες with its usual classifying and characterising reference, priests distinguished by the fact that they serve a shadow. λατρεύουσιν, originally to work for hire, from λάτρις, a hired servant (Soph., Trach., 70, etc.), but used especially in classics, LXX, and N.T. of service of God. It is followed by the dative of the person served (see reff.) Hebrews 9:14; Hebrews 12:28; Hebrews 13:10 as here οἱ τῇ σκηνῇ λατρεύοντες. ὑποδείγματι, Phrynichus notes. ὑπόδειγμα· οὐδὲ τοῦτο ὀρθῶς λέγεται· παράδειγμα λέγε. To which Rutherford adds, “In Attic ὑποδείκνυμι was never used except in its natural sense of show by implication; but in Herodotus and Xenophon it signifies to mark out, set a pattern”. The meaning of ὑπόδειγμα accordingly is “a sign suggestive of anything,” “a delineation,” “outline,” perhaps “suggestion” would satisfy the present passage. σκιᾷ, “an adumbration of a reality which it does not embody” (Vaughan). A shadow has no substance in itself, no independent existence. It merely gives assurance that there is a reality to cast it, but itself is nothing solid or real. So the tabernacle gave assurance of the existence of a real dwelling of God which itself was not. Cf. Hebrews 10:1, and Colossians 2:17. τῶν ἐπουρανίων, as in Hebrews 9:23 τὰ ὑποδείγματα τῶν ἐν τοῖς οὐρανοῖς … αὐτὰ δὲ τὰ ἐπουράνια, heavenly things, in a comprehensive sense. καθὼς κεχρημάτισται … καθὼς, i.e. the description of the Mosaic tabernacle as a shadow of the heavenly accords with the directions given to Moses in its erection. κεχρημάτισται, χρηματίζω (from χρῆμα) originally means “to transact business,” “to advise” or “give answer to those asking advice”; hence “to give a response to those who consult an oracle”; then, dropping all reference to a foregoing consultation, it means “to give a divine command” and in passive to be commanded; see Thayer. The perfect tense is explained by Delitzsch thus: “as thou Moses hast received (in our Scriptures) the divine injunction (which we still read there)”. But cf. Burton, M. and T., 82. ἐπιτελεῖν, not, to complete what was already begun; but to realise what was determined by God; cf. Numbers 23:23, and Hebrews 9:6; so that it might be rendered “to bring into being”. ὅρα γάρ φησιν … He now cites the authoritative injunction referred to and which determines that the earthly tabernacle was but a copy of the heavenly. γάρ of course belongs to the writer, not to the quotation, and φησιν has for its nominative the θεός implied in κεχρημάτισται. ποιήσεις.… The words are quoted from Exodus 25:40 (adding πάντα and substituting δειχθέντα for δεδειγμένον) and are a literal rendering of the Hebrew, so that nothing can be gathered from them regarding N.T. usage. The future indicative being regularly used as a legal imperative (an unclassic usage) it naturally occurs here. κατὰ τὸν τύπον, a stamp or impression ( τύπτειν) struck from a die or seal; hence, a figure, draft, sketch, or pattern. How or in what form this was communicated to the mind of Moses we do not know. “In the Mount,” i.e., in Sinai where Moses retired for communion with God, he probably pondered the needs of the people to such good purpose that from suggestions received in Egypt, together with his own divinely guided conceptions, he was able to contrive the tabernacle and its ordinances of worship. It is his spiritual insight and his anticipation of his people’s wants which give him his unique place in history. And it is both to trifle and to detract from his greatness to say with some of the Rabbis (vide Schoettgen) that models of the Ark and the candlestick and the other equipment descended from heaven, and that Gabriel in a workman’s apron showed him how to reproduce the articles shown.

Verse 6
Hebrews 8:6. νυνὶ δὲ … “But, as it is, He hath obtained a more excellent ministry, by how much He is also mediator of a better covenant, which has been enacted upon better promises.” νυνὶ δὲ, i.e., He not being on earth, the δὲ pointing back to μὲν in Hebrews 8:4. For νυνὶ δὲ in its logical significance, cf. Hebrews 9:26; Hebrews 11:16; 1 Corinthians 14:20; Arist. Ethics, I. iv. 4. διαφορωτέρας λειτουργίας, more excellent, as what is heavenly or real is more excellent than what is earthly and symbolic. ὅσῳ καὶ κρείττονός ἐστιν διαθήκης μεσίτης, the ministry being a part of the work of mediating the better covenant, it must participate in the superior excellence of that covenant. And the superiority of the covenant consists in this, that it has been legally based on better promises. Had Paul so connected the law and the promises, a quip might have been supposed; but this writer uses νενομ. in its ordinary sense without any allusion to its etymology. What these “better promises” are he shows in Hebrews 8:8-12. ἥτις introduces the explanation of the κρείττονος, almost equivalent to “inasmuch as it has been, etc.” The μεσίτης (cf. Hebrews 12:24) is more comprehensive than the ἔγγυος of Hebrews 7:22, although μεσίτης is Hellenistic for the Attic μεσέγγυος, and in Diod. Sic. iv. 54 μεσίτης has exactly the sense of ἔγγυος. The full title in 1 Timothy 2:5 μεσίτης θεοῦ καὶ ἀνθρώπων presents the mediator as one who negotiates for both parties, and is something more than a guarantor. Moses was μεσίτης of the first covenant (Galatians 3:19; Exodus 20:19); so that as already intimated in Hebrews 3:1, Christ absorbed in His ministry the work of both Moses and Aaron.

Verse 7
Hebrews 8:7. εἰ γὰρ ἡ πρώτη … “For if that first had been faultless, no place would have been sought for a second.” ἡ πρώτη sc. διαθήκη. πρώτη for προτέρα as in Acts 1:1; 1 Corinthians 15:47, and this epistle passim. The covenant did not accomplish the purpose for which it was enacted; it did not bring men into spiritual and permanent fellowship with God. Cf. Hebrews 7:11; Hebrews 7:19; Galatians 3:20. οὐκ ἂν δευτέρας ἐζητεῖτο τόπος. “There would not have been—as we know there was—any demand for a second” (Farrar). Probably, however, ἐζητεῖτο refers to God’s purpose, [“Inquisivit Deus locum et tempus opportunum” (Herveius)] not to man’s craving; although necessarily the two must concur. τόπος is frequently used in the sense of “room” “opportunity” in later Greek, Romans 15:23; Luke 14:19; and cf. especially Revelation 20:11. τόπος οὐχ εὑρέθη αὐτοῖς. μεμφόμενος γὰρ … “For finding fault with them He says, Behold, there come days, etc.” The γὰρ obviously refers to ἄμεμπτος and justifies it, “For it is with fault finding, etc.” But now the object of the blame is slightly changed. “There is a subtle delicacy of language in the insensible shifting of the blame from the covenant to the people. The covenant itself could hardly be said to be faultless, seeing that it failed to bind Israel to their God; but the true cause of failure lay in the character of the people, not in the law, which was holy, righteous and good” (Rendall). This is the simplest construction and agrees with the ascription of blame in Hebrews 8:9. Thayer says “it is more correct to supply αὐτήν, i.e., διαθήκην, which the writer wishes to prove was not faultless, and to join αὐτοῖς with λέγει”. No doubt this would be more logically consistent, but the question is, What did the writer say? He seems not to distinguish between the covenant and the people who lived under it. The old covenant was faulty because it did not provide for enabling the people to live up to the terms or conditions of it. It was faulty inasmuch as it did not sufficiently provide against their faultiness. ἰδοὺ, κ. τ. λ. The quotation which here occupies five verses is taken from Jeremiah 38:31–34 in LXX, Jeremiah 31:31-34 A.V. ἡμέραι ἔρχονται is a frequent formula in Jeremiah. καὶ “The ubiquitous Hebrew and, serving here the purpose of the ὅτε which might have been expected” (Vaughan). συντελέσω, the LXX has διαθήσομαι, and Augustine (De Spir. et Lit. xix.) thinks this word (consummabo) is chosen for the sake of emphasising the sufficiency of the New Covenant. So Delitzsch: “Our author seems here to have purposely selected the συντελέσω to express more clearly the conclusive perfecting power of the new covenant of the gospel.” So, too, Weiss, who also calls attention to the fact that it is followed by ἐπὶ as in the expression συντελ. τ. ὀργὴν ἐπὶ … But in the face of the occurrence in Jeremiah 34:8, (LXX, Jeremiah 41:8) of the expression συντελέσαι διαθήκην πρὸς …, it is precarious to maintain that our author in selecting this word meant more than “complete a covenant”. ἐπὶ τὸν οἶκον ἰσραὴλ καὶ …, comprehensive of the whole people of God. Their blameworthy rupture had not severed them from God’s grace and faithfulness. διαθήκην καινήν, the expression first occurs in our Lord’s institution of the sacrament, τοῦτο τὸ ποτήριον ἡ καινὴ διαθήκη ἐν τ. αἵματί μου, repeated in 1 Corinthians 11:25. In 2 Corinthians 3:6, the καινὴ διαθ. is contrasted with τ. παλαιᾶς διαθ. of 2 Corinthians 3:4. The new covenant is also called νέα in Hebrews 12:24; καινή properly meaning new in character, νέα young or new in date. As in Hebrews 8:7 the condemnation of the old implied a promise of the new; so in Hebrews 8:13, the promise of the new is considered as involving the condemnation of the old.

Verses 7-13
Hebrews 8:7-13. A justification of the establishment of a better covenant, on the grounds (1) that the first covenant was not faultless; (2) that Jeremiah had predicted the introduction of a new covenant (a) not like the old, but (b) based upon better promises; and (3) that even in Jeremiah’s days the first covenant was antiquated by the very title “new” ascribed to that which was then promised.

Verse 9
Hebrews 8:9. οὐ κατὰ τὴν διαθήκην … “Not according to the covenant which I made with their fathers.” These words express negatively wherein the καινότης of the covenant consists. It was not to be a repetition of that which had failed. It was to be framed with a view to avoiding the defects of the old. It must not be such a covenant as dealt in symbols and externals. That former covenant is further defined in the words ἣν ἐποίησα …, a clause which is intended to remind the readers that it was through no lack of power or grace on God’s part that the covenant had failed. His intention and power to fulfil His part was put beyond doubt by the deliverance from Egypt. ἐν ἡμέρᾳ ἐπιλαβομένου μου τ. χειρὸς αὐτῶν … “sicut nutrix apprehendit manum parvuli, vel qui de fovea per manum attrahit aliquem sive secum ducit” (Herveius). The construction determined by the Hebrew, which, however, has the infinitive not the participle, is, according to Winer (710) “perhaps unusual, but not incorrect.” Buttmann, however, (316) condemns it as “a perfectly un-Greek construction” and “nothing more than a thoughtless imitation of the original Hebrew, of which no other similar example is to be found in the N.T.” Cf. Baruch 2:28 ἐν ἡμέρᾳ ἐντειλαμένου σου, κ. τ. λ. Cf. Viteau, Gram. p. 209–10. On ἐπιλαβ. see Hebrews 2:16. ὅτι αὐτοὶ οὐκ ἐνέμειναν “because they continued not in my covenant, and I regarded them not, saith the Lord”. Both parties abandoned the covenant and so it became null. Bengel’s note on this clause is this: “Correlata, uti Hebrews 8:10, ex opposito: Ero eis in Deum, et illi erunt mihi in populum; sed ratione inversa: populus fecerat initium tollendi foederis prius: in novo omnia et incipit et perficit Deus”. The pronouns are emphatic in both clauses κἀγὼ ἠμέλησα αὐτῶν representing וְאָנֹכַי בָּעַלְתִי בָּם which in A.V. is rendered “although I was an husband to them.” Grotius suggests a variant in the Hebrew as giving rise to the translation ἠμέλησα but it seems to be justified by an analogous Arabic expression (see Moses Stuart in loc. and Bleek).

Verse 10
Hebrews 8:10. ὅτι αὕτη ἡ διαθήκη ἣν διαθήσομαι … “For this is the covenant which I will covenant with the house of Israel after those days, saith the Lord.” The ὅτι justifies the differentiation of this covenant from the Sinaitic, and the ascription to it of the term “new”. It also introduces the positive aspect of the newness of the covenant. This consists in three particulars. It is inward or spiritual; it is individual and therefore universal; it is gracious and provides forgiveness. μετὰ τὰς ἡμέρας ἐκείνας, i.e., after the days, spoken of Hebrews 8:8, have arrived. διδοὺς f1νόμους μου … The LXX (vat.) has διδοὺς δώσω, but this writer omits δώσω in Hebrews 10:16 as well as here. The participle cannot be attached either to διαθήσομαι or to ἐπιγράψω without intolerable harshness. We must, therefore, suppose that the writer was simply quoting from the Alexandrian text which omits δώσω (so also Q = Codex Marchalianus), and does not concern himself about the elegance or even correct grammar of the words. See Buttmann, p. 291. νόμους μου. “The plural occurs again in the same quotation, Hebrews 10:16, but not elsewhere in the N.T.; nor does the plural appear to be found in any other place of the LXX as a translation of תּוֹרָה” Westcott. εἰς τὴν διάνοιαν. “In Aristotle διάνοια includes all intellect, theoretical and practical, intuitive and discursive” (Burnet’s Nic. Eth., p. 276). Plato defines it in Soph. 263 (33) thus: ὁ μὲν ἐντὸς τῆς ψυχῆς πρὸς αὑτὴν διάλογος ἄνευ φωνῆς γιγνόμενος. In N.T. it is sometimes used for the “mind,” as in Ephesians 4:18, 1 Peter 1:13, 2 Peter 3:1; sometimes for the thoughts produced in the mind, Ephesians 2:3; sometimes for the inner man generally, as in Luke 1:51, Colossians 1:21. And in this sense here. καὶ ἐπὶ καρδίας αὐτῶν “and on their heart”. καρδίας may be either genitive singular, or accusative plural, both constructions being found after γράφειν ἐπὶ. The meaning is that God’s law, instead of being written on tables of stone, should under the new covenant be written on the spirit and desires of man. “Unde significavit eos non forinsecus habere, sed ipsam legis justitiam dilecturos” (Atto). This “better promise” involves a new spirit, effecting that man’s own will shall concur with the divine. Cf. 2 Corinthians 3:3. καὶ ἔσομαι αὐτοῖς … “and I will be to them a God, and they shall be to me a people”. For the distinction between the Hebraistic construction ἔσομαι εἰς and the legitimate Greek εἶναι or γένεσθαι εἰς see Buttmann, p. 150. This of course was the aim of the old covenant as well, and is expressed in the original promise, Exodus 6:7 : “I will take you to myself as my people, and I shall be to you a God”. See also Jeremiah 7:23; Jeremiah 11:4. This is the ultimate statement of the end or aim of all religion.

Hebrews 8:11. καὶ οὐ μὴ διδάξωσιν.… “And they shall not teach, each man his fellow-citizen and each man his brother, saying, ‘Know the Lord,’ for all shall know me from small to great among them”. This second “better” promise follows on the first as its natural consequence. The inward acceptance of God’s will involves the knowledge of God. In the new covenant all were to be “taught of God” (Isaiah 54:13, John 6:45) and independent of the instruction of a privileged class. Under the old covenant, none but the educated scribe could understand the minutiæ of the law with which religion was identified. The elaborate ritual made it impossible for the private individual to know whether a ram or a pigeon was the appropriate sacrifice for his sin, or whether his sin was mortal or venial. A priest had to be consulted. Under the new covenant intermediates were to be abolished. The knowledge of God was to lie in the heart alongside of the love of parent or friend, and would demand for its expression no more external instruction than those primal, instinctive and home-grown affections. οὐ μὴ διδάξωσιν, “The intensive οὐ μὴ (of that which in no wise will or shall happen) is sometimes—indeed most commonly—joined with the conjunctive aorist, sometimes with the conjunctive present, sometimes also with the indicative future”. Winer, p. 634, who also discusses Hermann’s canon and Dawes’ regarding this form. εἰδήσουσιν, for this form of the future Veitch (p. 216) quotes Homer, Theognis, Herodotus, Isocrates. ἀπὸ μικροῦ ἕως μεγάλου, an expression commonly used in LXX to denote universality, Genesis 19:11, where possibly it is equivalent to ἀπὸ νεανίσκου ἕως πρεσβυτέρου of Hebrews 8:4; 1 Samuel 30:19, where it is used of spoils of war. Gesenius (117, 2) understands the adjectives as superlatives.

Verse 12
Hebrews 8:12. ὅτι ἵλεως ἔσομαι ταῖς ἀδικίαις αὐτῶν … “For I will be merciful to their iniquities, and their sins will I remember no more.” This third better promise is united to the former by ὅτι, showing that the forgiveness of sins or God’s grace is fundamental to any possible renewal and maintenance of covenant.

Verse 13
Hebrews 8:13. ἐν τῷ λέγειν καινήν. “In saying ‘New,’ He hath antiquated the first; and that which is antiquated and growing old is near extinction [lit. disappearance].” That is to say, by speaking in the passage quoted, Hebrews 8:8, of a new covenant, God brands the former as old. Thus even in Jeremiah’s time the Mosaic covenant was disparaged. The fact that a new was required showed that it was insufficient. It was condemned as antiquated. And that which is antiquated and aged has not much longer to live. πεπαλαίωκεν, the active is found in LXX, Job 9:5; Job 32:15, etc.; the mid is common, in Plato and elsewhere in the sense of “growing old”. ἐγγὺς ἀφανισμοῦ, cf. ἐγγὺς κατάρας, Hebrews 6:8. ἀφανισμός, is suggestive of utter destruction, abolition; thus in Polyb. Hebrews 8:11; Hebrews 8:5 it is joined with ἀπώλεια. Cf. Diod. Sic. ver. 8:32, ἀποκτείνουσιν, ἢ κατακαίουσιν, ἤ τισιν ἄλλαις τιμωρίαις ἀφανίζουσι.

09 Chapter 9 

Verse 1
Hebrews 9:1. εἶχε μὲν οὖν καὶ ἡ πρώτη … “Even the first covenant, however, had ordinances of worship and the holy place suitable to this world,” i.e., as hinted in Hebrews 8:2, a tent pitched by man, constructed with earthly materials, “of this creation,” Hebrews 9:11, and thus appealing to sense. Farrar renders “and its sanctuary—a material one”. οὗν is continuative, and might almost be rendered “to resume”. μὲν find its correlative δὲ in Hebrews 9:6; the first covenant had, indeed, a sanctuary with elaborate arrangements, but after all it was only a symbol. That διαθήκη, not σκηνή, is to be understood after πρώτη, is demanded by the context and is now universally recognised. So Chrysostom, ἡ πρώτη, τίς; ἡ διαθήκη. Of the reading σκηνή Calvin says, “nec dubito, quin aliquis indoctus lector, pro sua inscitia … perperam addiderit.” εἶχε at first sight seems to require us to date the epistle after the destruction of Jerusalem, but it is quite possible that, as Delitzsch says, the writer is looking back upon the old from the platform of the new covenant. “The author in saying had merely looks back from his own historical position to the Mosaic tabernacle and its ordinances, which are everywhere assumed as the standard of the O.T. things; the past ‘had’ no more implies that the O.T. ministry had passed away in fact or even in principle, than the present ‘go in’ (Hebrews 9:6) implies the reverse” (Davidson.) δικαιώματα λατρείας. δικαιώματα is used, because the writer wishes to draw attention to the fact that the ritual of the first covenant was divinely appointed. He does this because he means to point out (Hebrews 9:8-9) that the Holy Spirit intended these arrangements to be a parable of their own incompetence and transitory nature. κοσμικόν is best illustrated in Rendel Harris’ Teaching of the Apostles, p. 71 ff. He has collected a number of passages from early Christian writers which show that a “cosmic” mystery or symbol was “a symbol or action wrought upon the stage of this world to illustrate what was doing or to be done on a higher plane”. His quotation from Athanasius is especially convincing ὥσπερ ἡ ἐκκλησία ὑποτάσσεται τῷ κυρίῳ, οὕτω καὶ αἱ γυναῖκες τοῖς ἀνδράσιν ἐν πᾶσι. ἀπʼ αὐτῶν γὰρ τῶν κοσμικῶν, ἐὰν θέλωμεν, καὶ τὰ ἄνω νοοῦμεν. This significant word standing at the close of the sentence sufficiently indicates the incompetence of the whole. The first covenant had its holy place but it was κοσμικόν. For the same reason he goes on to enumerate the articles contained in the ἅγιον. He wishes to bring before us the care with which all its arrangements were made: nothing was haphazard and meaningless. The succeeding verses are indeed the resumption of Hebrews 8:5, “See that you make all things according to the type shown thee in the mount”.

Hebrews 9:2. σκηνὴ γὰρ κατεσκευάσθη … “For a tent was constructed, the fore-tent, in which were” its appropriate contents. σκηνὴ, a tent. “Observandum est in primis hanc descriptionem non ad templum sed ad tabernaculum accommodari; quia nimirum noster hic scriptor ea proprie quae Moses secundum exemplar ipsi in monte propositum fabricavit, cum rebus ipsis coelestibus comparat” (Beza). On the construction in which the noun is first conceived indefinitely and is then more clearly defined by the attributive, whose import thus receives special prominence, see Winer, p. 174. ἡ πρώτη, the outer, that into which anyone first entered, twice the size of the inner and entered from the east (see Macgregor on Exodus, and appendix by Gillies on construction of tabernacle). Large tents were usually divided into an outer and an inner, a first and a second. And a tent being windowless, ἡ λυχνία was a necessary article of furniture; the lamp-stand, or “candlestick” reminding men that the light of day, the light common to all, was not sufficient to guide to God. Cf. Exodus 25:31-39; and Zech., c. 4. καὶ ἡ τράπεζα for the making of the table instructions are recorded in Exodus 25:23-30, concluding with the injunction “Thou shalt set upon the table showbread before me alway.” In Leviticus 24:6 it is called “the pure table,” because made of “pure” gold. καὶ ἡ πρόθεσις τῶν ἄρτων “and the setting forth of the loaves” called in Exodus 40:23 (P.) “loaves of the setting forth”. In Exodus 25:30 the command is given ἐπιθήσεις ἐπὶ τ. τράπεζαν ἄρτους ἐνωπίους ἐναντίον μου, the loaves here being called לֶחֶם פָּנִים bread of the face or presence. In Leviticus 24:5-9 minute instructions for their composition are given and for their “setting forth,” and it is added ἔσονται εἰς ἄρτους εἰς ἀνάμνησιν προκείμενα τ. κυρίου. In 1 Chron. the loaves are called τ. προθέσεως translating לֶחֶם הַמַּעֲרָכֶת bread of the row. On the meaning of the “show bread” see Robertson Smith’s Religion of the Semites, 207 ff. “The table of show bread has its closest parallel in the lectisternia of ancient heathenism, when a table laden with meats was spread beside the idol.” “But the idea that the gods actually consume the solid food that is deposited at their shrines is too crude to subsist without modification beyond the savage state of society; the ritual may survive, but the sacrificial gifts … will come to be the perquisite of the priests”. Cf. Warde Fowler’s Roman Festivals, 215–20. ἥτις λέγεται ἅγια. “The qualitative relative directs attention to the features of the place which determine its name as ‘Holy’ ” (Westcott). ἅγια is neuter plural, as in Hebrews 9:3. So Theodoret rejecting the reading ἁγία. For this name see Leviticus 10:4; Numbers 3:22; but in LXX always with the article, here omitted, possibly, to bring out more prominently the holy character of the place.

Verses 1-14
Hebrews 9:1-14. The insufficiency of the first covenant is further illustrated from the character of its ordinances. For it was not devoid of elaborate and impressive appointments and regulations for worship, but these only pictured their own inefficiency. Especially did the exclusion from the holiest place of all but the High Priest, who himself could only enter once a year and with blood, signify that so long as these ordinances remained there could be no perfect approach of the worshipper to God. But this approach was achieved by Christ who ministered in the tabernacle not made with hands, and by His own blood cleansed the conscience and thus brought men into true fellowship with God.

Verse 3
Hebrews 9:3. μετὰ δὲ τὸ δεύτερον καταπέτασμα.“And after the second veil the tent which is called ‘Holy of Holies,’ ” not, as Westcott, “a tent [was prepared] which is called,” for “when attributives are placed after with the article, the article before the substantive is dropped” (Buttmann, p. 92). The participle with the article as usual takes the place of a relative clause. μετὰ in a local sense [non-classical, Blass, p. 133], which is here closely akin to the temporal = after the entrant has passed the second veil. The second veil separated the Holy place from the Holy of Holies, and as being the significant veil was sometimes spoken of without δεύτερον, simply as τὸ καταπέτασμα, see chap. Hebrews 6:19; Matthew 27:51, etc. Instructions for making and hanging it are given in Exodus 26:31-35; and in Exodus 26:36 the outer veil is described. The outer veil is sometimes called καταπέτασμα but more commonly ἐπίσπαστρον, Exodus 26:36; Exodus 35:15 etc. The inner tent was called the ἅγια ἁγίων, translating קֹדֶשׁ קֳדָשִׁים which in Hebrew idiom is equivalent to a superlative.

Verse 4
Hebrews 9:4. χρυσοῦν ἔχουσα θυμιατήριον.… The inner tent is characterised by its furnishings, a golden altar of incense and the ark of the covenant. f1θυμιατήριον is rendered both in A.V. and R.V. by “censer” following the Vulgate, “aureum habens thuribulum;” Grotius “ θυμ: hic non est mensa, sed impositum mensae batillum;” and others. In doing so the usage of the LXX is followed, for in 2 Chronicles 26:19, Ezekiel 8:11, 4 Maccabees 7:11—the only instances of its occurrence—it renders מִקְטֶרֶת = censer; while “altar of incense” is rendered by θυσιαστήριον θυμιάματος, see Leviticus 4:7, 1 Chronicles 7:4-9, etc. But Philo (p. 512 A, 668, C), Josephus Ant., iii. 6, 8, and the versions of Symmachus and Theodotion in Exodus 31 use θυμιατήριον for “altar of incense”. Besides, the form of the word indicates that it could be used of anything on which incense is offered. It was, therefore, understood of the “altar” by Clement Alex. and other fathers; by Calvin, who says, “quo nomine altare suffitus vel thymiamatis potius intelligo quam thuribulum;” and by most modern scholars. As has frequently been urged it is incredible that in describing the furniture of the tabernacle there should be no mention of the altar of incense. Difficulty has been felt regarding the position here assigned to it, for in fact it stood outside the veil; and the author has been charged with error. But the change from ἐν ᾗ of Hebrews 9:2 to ἔχουσα is significant, and indicates that it was not precisely its local relations he had in view, but rather its ritual associations, “its close connection with the ministry of the Holy of Holies on the day of atonement, of which he is speaking” (Davidson). The altar was indeed so strictly connected with the Sancta Sanctorum that in the directions originally given for its construction this was brought out (Exodus 30:1-6). “Thou shalt set it before the veil ( ἀπέναντι τ. καταπετάσματος) that is over the ark of the testimony,” and in Hebrews 9:10, “it is most holy ( ἅγιον τῶν ἁγίων) to the Lord”. In 1 Kings 6:20 it is also said of Solomon that he made the altar of incense κατὰ πρόσωπον τοῦ δαβὶρ “in front of the oracle,” which brings it into direct connection with the ark Cf. also 1 Kings 9:25. χρυσοῦν, although made of shittim wood it was overlaid with gold and is often called “golden”. Here emphasis is laid upon its golden appearance as being worthy of its use. καὶ τὴν κιβωτὸν … “and the ark of the covenant covered all over with gold”. κιβωτός, a box or chest (in Aristoph. Wasps, 1056, wardrobe) or ark (a word still used in Scotland, where the meal-chest is known as the meal-ark). In LXX and N.T. appropriated to the chest in the Holy of Holies or to the ark in which Noah was rescued. For its construction see Exodus 25:10. περικεκ. πάντοθεν χρυσίῳ representing “inside and outside” ἔσωθεν καὶ ἔξωθεν χρυσώσεις αὐτήν of Exodus 25:11. Here called τῆς διαθήκης because in it were kept αἱ πλάκες τ. διαθήκης “the tables of the covenant” on which were written the ten commandments, the sum of the terms to which the people swore on entering the covenant. Therefore called in Exodus 31:18 πλάκες μαρτυρίου. These tables were, in LXX, first spoken of as πυξία ( τὰ πυξία τὰ λίθινα, Exodus 24:12). They are called πλάκες in Exodus 31:18. Paul also uses this word in contrasting the stone tables of the Law with the σάρκιναι πλάκες of the heart. In 1 Kings 8:9 it is stated that when Solomon’s Temple was dedicated these tables were the sole contents of the ark. In the tabernacle, however, as here described the ark also contained στάμνος χρυσῆ ἔχουσα τὸ μάννα “a golden jar containing manna,” as directed in Exodus 16:33-34, Moses said to Aaron λάβε στάμνον χρυσοῦν ἕνα, where it is masculine; in Aristoph. Plut. 545, feminine (see Stephanus, s.v.). Usually it was of earthenware and used for holding wine, honey, etc. τὸ μάννα in Exod. μάν is the form used; in the other books μάννα. καὶ ἡ ῥάβδος ἀαρὼν ἡ βλαστήσασα, as related in Numbers 17:1-10, when the rods of the tribes were laid up before the Lord to determine who were the legitimate priests, ἱδοὺ ἐβλάστησεν ἡ ῥάβδος ἀαρὼν. Chrysostom remarks that the contents of the ark were venerable and significant memorials of Israel’s rebellion; the tables of the covenant for the first were broken on account of their sin; the manna reminding them of their murmuring; the rod that budded of their jealousy of Aaron.

ὑπεράνω δὲ αὐτῆς χερουβεὶν δόξης … “And over it [the ark] Cherubim of glory, overshadowing the mercyseat” [“obumbrantia propitiatorium” (Vulg.)]. According to Exodus 25:18-22, the Cherubim were to be two in number, made of gold, one at each end of the ark, looking towards one another, and overshadowing the mercy seat with their wings [ συσκιάζοντες ἐν ταῖς πτέρυξιν αὐτῶν ἐπὶ τοῦ ἱλαστηρίου]. The Cherubim seem to have symbolised, in the manner of the Assyrians and Egyptians, the creatures of God, all that is best in creation, by a combination of excellences found in no single creature. In Ezekiel 1:10 they have four faces, of a man, a lion, an ox, and an eagle, representing respectively intelligence, strength, steadfastness, rapidity. But cf. Davidson, p. 173 and Cheyne’s art. in Encycl. Bibl. δόξῃς, the Cherubim are here called “of glory,” probably because closely attached to and, as it were, attendant upon, the place of the manifestation of the divine glory. [“Als Träger der Herrlichkeit, in welcher die göttliche Gnadengegenwart sich kund that” (Weiss).] τὸ ἱλαστήριον. In Exodus 25:17 Moses is instructed to make a golden cover [ כַּפֹּרֶת] to be laid upon the lid of the ark, and this instruction the LXX renders by the words ποιήσεις ἱλαστήριον ἐπίθεμα f1χρυσίου καθαροῦ. The word ἐπίθεμα alone, without any qualifying adjective, would have been an adequate translation of כַּפֹּרֶת, for both words mean “a cover”. But ἐπίθεμα is nowhere else used in the LXX to translate כַּפֹּרֶת, which is regularly translated by ἱλαστήριον, although this word does not express the idea of a material covering. [Philo more than once remarks upon this. In De Profug., 19, in speaking of symbols, he says τῆς ἵλεω δυνάμεως τὸ ἐπίθεμα τῆς κιβωτοῦ, καλεῖ δὲ αὐτὸ ἱλαστήριον. And in Vit. Mos. iii. 68, ἧς ἐπίθεμα ὡσανεὶ πῶμα τὸ λεγόμενον ἐν ἱεραῖς βίβλοις ἱλαστήριον.] The reason of this usage is to be found in the fact that this “cover” was sprinkled with blood on the day of atonement, and came, therefore, to be associated with the covering of sin. Indeed, the Hebrew word which denotes the material covering is that which is regularly used to express the covering of sin. The original ἐπίθεμα thus became a ἱλαστήριον ἐπίθεμα and finally ἱλαστήριον. (See Deissmann, Bibelstud. p. 121–132.) περὶ ὧν … μέρος “of which we cannot now speak in detail”. ἔστιν, as commonly in classical Greek = ἔξεστι. κατὰ μέρος = one by one. Examples in Wetstein and Bleek (see especially Plato, Theaet. 157B, where it is opposed to ἄθροισμα).

Verse 6
Hebrews 9:6. τούτων δὲ οὕτως κατεσκευασμένων … “And after these things had been thus furnished, into the fore-tent, indeed, the priests enter continually in the performance of their services, but into the inner the High Priest alone once a year not without blood.” This is the particular δικαίωμα λατ. (Hebrews 9:1) to which he wishes to direct attention, the inaccessible sacredness of the inner chamber, as revealed in the constant openness of the outer-tent, the mysterious closeness of the inner. κατεσκευασμένων perfect; the arrangements were made with a view to the abiding service of the first covenant. διαπαντὸς, continuously, opposed to ἅπαξ. Hebrews 9:7. εἰσίασιν present tense, as in Homer, Aristoph., Plato, Xenophon. It is not easy to determine whether this present implies the contemporaneous continuance of the services referred to. Tholuck thinks Bleek very “unreasonable” in concluding that it involves that the ark and the services connected with it were extant; but Bleek after reconsideration, finds himself unable to yield the point to “Freund Tholuck”. Davidson says, “The present ‘go in’ does not imply that the Levitical service still continued when this was written; the present is that of the record in Scripture.” The Vulgate shows its preference by tendering “introibant”. The truth seems to be that although the temple services were yet upheld, the use of the present tense here and in Hebrews 9:7; Hebrews 9:11, etc., does not involve that. τὰς λατρείας ἐπιτελοῦντες, not, as Vulg., “sacrificiorum officia consummantes,” for these rather belonged to the court of the priests; but “performing their services” of trimming the lamp and offering incense; see Edersheim, The Temple; Its ministry, etc., p. 130–140. ἐπιτελεῖν is used in Herod. and in Diod. Sic., and in Philo, for the accomplishing of religious services but it is not so used in the LXX.

Verses 6-10
Hebrews 9:6-10. Significance of these arrangements.

Verse 7
Hebrews 9:7. εἰς δὲ τὴν δευτέραν ἅπαξ τοῦ ἐνιαυτοῦ … The law is given in Leviticus 16, both negatively and positively; negatively in Leviticus 16:2 μὴ εἰσπορευέσθω πᾶσαν ὥραν εἰς τὸ ἅγιον ἐσώτερον τ. καταπετάσματος—promiscuous or continuous, daily entrance was forbidden; and positively, in Leviticus 16:34 ἅπαξ τοῦ ἐνιαυτοῦ, i.e., one day each year, viz., on the day of Atonement, the tenth of the seventh month the High Priest is to enter. On that day the High Priest was to enter the Holiest at least thrice, first with the incense, then with the blood of the bullock which atoned for his own sins and those of his house, and finally with the blood of the goat for the sins of the people. μόνος ὁ ἀρχιερεύς in contrast with οἱ ἱερεῖς of Hebrews 9:6. This point is also emphasised by Philo, De Mon., p. 821 E., where he says that the things inside the veil were hidden from everyone πλὴν ἑνὶ τῷ ἀρχιερεῖ, and by Josephus (Bell. Jud. ver. 5; ver. 7) εἰσῄει ἅπαξ κατʼ ἐνιαυτὸν μόνος. See also Leviticus 16:17. The law was emphasised by the destruction of Nadab and Abhu, Leviticus 10:1. The Holiness of the Presence and the difficulty of access was further illustrated and enforced by the demand that sacrifice should open the way οὐ χωρὶς αἵματος. This blood was offered, i.e., sprinkled with the finger on the ἱλαστήριον, first, the blood of the calf to cleanse from his own sins, and then, the blood of the goat to atone for the people’s sins. [ ἑαυτοῦ is manifestly under the direct government of ὑπὲρ and does not follow ἀγνοημάτων. This word does not occur in Leviticus 16; on the contrary the strongest words are used, ἀνομία, ἁμαρτία, ἀδικία, but cf. Hebrews 5:2.] These three points, then, bring out the impossibility of free access to the Presence; not διαπαντὸς but ἅπαξ τ. ἐνιαυτοῦ; not οἱ ἱερεῖς promiscuously, but μόνος ὁ ἀρχιερεύς; not freely, but οὐ χωρὶς αἵματος. This was the δικαίωμα λατρείας which could not be neglected under pain of death. What did it signify? τοῦτο δηλοῦντος τ. πνεύματος … “this the Holy Spirit signifying, that the way into the Holy of Holies has not yet been made manifest, while the fore-tent has still a place”. δηλοῦντος, the Holy Spirit is viewed as the author of the ritual and as meaning to teach by every part of it. Vaughan compares 1 Peter 1:11 and adds, “As there O.T. prophecy, so here O.T. ritual, is ascribed to the Holy Spirit.” τὴν τ. ἁγίων ὁδὸν “the way into the Holiest” as in Hebrews 8:2. Access to the Holy of Holies being thus barred was an intimation that the true access to God had not yet been furnished and that therefore worship and fellowship with God (that is, religion) were not yet perfect. [Cf. Theoph. ἡ τ. ἁγίων ὁδός, τουτέστιν ἡ εἰς τ. οὐρανὸν εἴσοδος. Weiss, “der Weg zum himmlischen Heiligthum”.] So long as the fore-tent ( τῆς πρώτης σκηνῆς) has an appointed place as part of the Divine arrangements for worship ( ἐχούσης στάσιν as in Polyb. Hebrews 9:5; Hebrews 9:3) this signifies that the very Presence of God is inaccessible. The very object of the division of the Tabernacle into two rooms, an outer and an inner, was to impress men with the fact that the way of access had not actually been disclosed ( πεφανερῶσθαι). Hence the appropriateness of the rending of the veil as the Symbol that by the perfected work and sacrifice of Christ the new and living way (Hebrews 10:20) was opened.

Verse 9
Hebrews 9:9. ἥτις παραβολὴ εἰς … “for this is a parable for the time [then] present,” for the contemporary period. ἥτις has for its antecedent σκηνῆς. This is the simplest construction (Cf. Winer, p. 207). That suggested by Primasius and Vaughan—“Which thing (the fact of there being a πρώτη σκηνὴ separate from the Holy of Holies) was a parable”—is grammatically admissible. εἰς τ. καιρὸν τὸν ἐνεστηκότα, “for the time being”. In the usual division of time into past, present and future, the present was termed ὁ ἐνεστώς. But present to whom? Several interpreters reply, To those living under the Christian dispensation. So especially Delitzsch and Alford. But N.T. usage, and especially the usage of this Epistle which speaks of the Christian dispensation as “the coming age” (Hebrews 6:5), “the future world” (Hebrews 2:5), indicates that “the present time” must refer to the O.T. period. Besides, the opposition to καιρὸς διορθώσεως points in the same direction; as also does the clause under καθʼ ἥν. εἰς is here “with reference to”. And the meaning is, that the outer tent which did not itself contain God’s presence, but rather stood barring access to it, was a parable of the entire dispensation. In other words, this Tabernacle arrangement was a striking symbol of the Mosaic economy which could not of itself effect spiritual approach and abiding fellowship with God. The Levitical δικαιώματα themselves, on the ground of which all these arrangements proceed, emphatically declared their own inadequacy. Wrapped up in them was the truth that they could not bring the worshipper into God’s presence. καθʼ ἣν δῶρά τε … “in accordance with which [parable] are offered both gifts and sacrifices that cannot perfect him that doth the service as regards conscience, being only ordinances of the flesh resting upon meats and drinks and divers washings, imposed until a time of rectification”. καθʼ ἣν- referring to παραβολὴ; it is in accordance with the parabolic significance of the Tabernacle and its arrangements, that gifts and sacrifices were offered which could only purge the flesh, not the conscience. μὴ δυνάμεναι, Winer’s note (p. 608) is misleading. Cf. Jebb’s Appendix to Vincent and Dickson’s Modern Greek, p. 340. “In later Greek, μή tended to usurp the place of οὐ,” especially with participles. Cf. Blass, 255. κατὰ συνείδησιν τελειῶσαι means, to give to the worshipper the consciousness that he is inwardly cleansed from defilement and is truly in communion with God; to bring conscience finally into peace.

Verse 10
Hebrews 9:10. μόνον ἐπὶ βρώμασιν … μόνον evidently introduces the positive aspect of the virtue of the “gifts and sacrifices,” thus more closely defining μὴ δυνάμεναι κατὰ συνείδησιν τελειῶσαι … the gifts and sacrifices are not able to bring the worshipper into a final rest as regards conscience, only having effect so far as regards meats and drinks and divers washings—ordinances of the flesh, not of the conscience, imposed until a time of rectification. The change of preposition from κατὰ to ἐπὶ need excite no surprise (cf. Aristotle’s frequent change of preposition, e.g., Eth. Nic., iv. 3, 26); and here there is a slight distinction in the reference. ἐπὶ has frequently the meaning “in connection with,” “with regard to” as in Luke 12:52; John 12:16; Acts 21:24 [see especially Donaldson’s excellent treatment of this preposition (Greek Gram., p. 518) showing that with the dative it signifies absolute superposition, i.e., rest upon, or close to, hence addition, subsequence and succession, then “that which is close by us as a suggesting cause, accompaniment, motive, or condition”. ἐπὶ τοῖς τ. φίλων ἀγαθοῖς φαιδροὶ γιγνόμεθα, “we are cheerful on account of the prosperity of our friends”. ὀνομάζοι δὲ πάντα ταῦτα ἐπὶ ταῖς δόξαις τοῦ μεγάλου ζώου “but were to give all these things names from in accordance with) the opinions of the great monster” (Plato, Rep. 493, c).] The meaning then is that the virtue ( δυνάμεναι) of the gifts and sacrifices is only in relation to defilements occasioned by eating and drinking or neglecting the enjoined purifications. δικαιώματα σαρκὸς may either be construed as a contemptuous exclamation appended, or it may be softened by οὖσαι “which are”. μέχρι καιροῦ διορθώσεως “usque ad tempus correctionis”. διόρθωσις is a making straight or right; used by Hippocrates of reducing a fracture, by Aristotle of repairing roads and houses, by Polybius of paying debts, of education, etc. It means, putting things right, bringing matters into a satisfactory state, and is thus used of the introduction of the new covenant, in confirmation of Hebrews 8:8. No term could better express this writer’s view of the characteristic of Messianic times.

Verse 11
Hebrews 9:11. χριστὸς δὲ παραγενόμενος … “But Christ having arrived a High Priest of the good things that were to be, He, through the greater and more perfect tabernacle not made with hands, that is, not of this creation, nor yet through blood of he-goats and calves, but through his own blood, entered once for all into the Holy of Holies, and obtained eternal redemption.” The main thought of the verse is that Christ has obtained eternal redemption; the δὲ, therefore, which introduces it, refers to the inability of the Levitical gifts and sacrifices to perfect the worshipper. The greater efficiency of Christ’s ministry results from its being exercised in a more perfect tabernacle and with a truer sacrifice. παραγενόμενος, scarcely, as Vulg. “assistens” rather “having arrived,” as in Matthew 2:1; Matthew 3:1; Matthew 3:13; and frequently in Luke and Acts. Cf. Isaiah 62:11. ἰδού σοι ὁ σωτὴρ παραγίνεται … Here it is in fulfilment of the expectation aroused by μέχρι. ἀρχιερεὺς τῶν μελ. “The genitive gives the subject of the high priestly action. High Priest, concerned about, ministering in, securing and applying by His ministry τὰ πέλλ. ἀγαθά. The genitive here is nearly equivalent to the accusative τὰ μρὸς τὸν θεόν in Hebrews 2:17” (Vaughan). The good things that were to be under the new covenant are specified in Hebrews 8:10-12; they surpassed all expectation, however. “The High Priest” of the good things coming, is a notable title. Possibly it is only equivalent to “High Priest of the new covenant,” the contents being used to stand for the whole dispensation, but more probably the writer has in view the slender benefits obtained by the Levitical High Priest, and contrasts them with the illimitable good mediated by Christ. διὰ τῆς … σκηνῆς … οὐ ταύτης τῆς κτἰσεως. The meaning of διὰ in Hebrews 9:11 favours the understanding of it here not in a local (Weiss, etc.) but an instrumental sense, “by means of”. It was because He was High Priest not in the earthly but the heavenly tabernacle that He was able to secure these great results. No doubt διὰ in a similar connection in Hebrews 4:14 and Hebrews 10:20 is used locally. But this sense is not so applicable here. Christ is represented here as the High Priest ministering in the tabernacle, not passing through it (Cf. Davidson and Westcott). τῆς μείζονος καὶ τελ. σκηνῆς, the tabernacle greater and more perfect than that which has been described in the preceding verses, and which has itself been mentioned as the scene of Christ’s ministry, Hebrews 8:2. This tabernacle is “not made with hands” οὐχειροποιήτου, as in Hebrews 9:24; equivalent to ἣν ἔπηξεν ὁ κύριος οὐκ ἄνθρωπος, Hebrews 8:2. Our Lord characterised the temple as χειροποίητον, Mark 14:58. Being of human manufacture, Hebrews 8:2, it could be only a symbolic dwelling for God and a symbolic worship was appropriate. The words οὐ ταύτης τῆς κτίσεως are added in explanation, although, as Bleek remarks, they are certainly no clearer than the words they are meant to explain. They are, however, more significant; for they point out that the tabernacle in which Christ ministers does not belong to this world at all, has no place among created things and is thus in striking contrast to the ἅγιον κοσμικόν of Hebrews 9:1. It must, however, be acknowledged that Field (Otium Norv., p. 229) has shown reason for believing that we should translate “not of ordinary erection”. “By ταύτης I understand vulgaris, quae vulgo dicitur”; and κτίσις he sees no occasion to take in any other sense than that in which κτίζειν is commonly applied to a city (3 Esd. 4:53) or to the tabernacle itself (Leviticus 16:16). This meaning of ταύτης, though warranted by the LXX cited by Field is, however, rare; and the sense is a little flat, whereas the other interpretation is full of significance.

Verse 12
Hebrews 9:12. οὐδὲ διʼ αἵματος τράγων … Not only was the place of ministry different, the sacrifice offered also was different. “Not without blood,” could the High Priest make his annual entry (Hebrews 9:7), but it was with the blood of a calf for himself and of a he-goat for the people. In LXX of Leviticus 16 the τράγος is uniformly called χίμαρος but in Aquila’s version τράγος is used in Hebrews 9:8 and in Symmachus in Hebrews 9:8; Hebrews 9:10. διὰ δὲ τοῦ ἰδίου αἵματος, “So only could He enter for us. As the Eternal Son He has a right there; as the High Priest of man, He enters in virtue of the sacrifice of Himself” (Vaughan). ἐφάπαξ, as in Hebrews 7:27, in contrast to the ever-recurring annual entrance; and preparing the way for the statement of the last clause, αἰωνίαν λύτρωσιν εὑ ράμενος. Rutherford (New Phryn., p. 215) says εὑράμην for εὑρόμην represents a common corruption of late Greek, but Veitch seems to think instances of its occurrence in Attic have been tampered with. See Tholuck in loc.; and Blass, G.G., p. 45. Probably the aorist participle here expresses the result of the action of the main verb, εἰσῆλθεν. “But it is possible that εἰσῆλθεν is used to describe the whole High Priestly act, including both the entrance into the holy place and the subsequent offering of the blood, and that εὑράμενος is thus a participle of identical action. In either case it should be translated not having obtained as in R.V. but obtaining or and obtained” (Burton M. & T., 66). [Weiss accurately “Der nachgestellte Participialsatz drückt aus, was in und mit diesem Eingehen geschah”.] On the use of the Mid. in N.T. see Thayer, s.v. Here it can only mean that Christ obtained salvation by offering Himself. λύτρωσις must, in consistency with the passage, be understood of the deliverance from guilt which enabled the worshipper to enter God’s presence. From this flow all other spiritual blessings. It is here termed αἰωνία in contrast to the deliverance achieved by the Levitical High Priest, which had to be repeated year by year. Christ obtained a redemption which was absolute and for ever valid.

Verse 13
Hebrews 9:13. εἰ γὰρ τὸ αἷμα … “For if the blood of goats and bulls and an heifer’s ashes sprinkling the unclean purify as regards the cleanness of the flesh, how much rather shall the blood of the Christ, who through eternal spirit offered Himself without blemish to God, cleanse your conscience from dead works to serve the living God.” The writer thus justifies the affirmation of Hebrews 9:12 that by offering His own blood Christ obtained eternal redemption. σποδὸς δαμάλεως, the law of purification with the ashes of the δάμαλις πυῤῥὰ ἄμωμος is given in Numbers 19, where we find the characteristic words of this verse, σποδός, ἄμωμος, ἁγνίζω, ῥαντισμός, καθαρός, but κοινοῦν (not used in LXX) is replaced by ἀκάθαρτος. κεκοινωμένους, “made common,” i.e., profane, ceremonially unclean. Defilement was contracted by touching a dead body, or entering into a house in which a corpse was lying, or touching a bone or a tomb; and to enter the Tabernacle while thus defiled was to incur the penalty of being cut off from Israel. The water in which lay the ashes of the burned heifer was therefore provided for purification ( ὕδωρ ῥαντισμοῦ) and by using it the worshipper was again rendered fit for entrance to the worship of God. ῥαντίζουσα governs κεκοιν. and is not to be translated as if it were a passive; so Vulg., “aspersus inquinatos sanctificat” (cf. Calvin and Bengel). ἁγιάζει, the meaning is determined by its use in Numbers 19, where it signifies the removal of ceremonial defilement: the taking away of that which rendered the person “common” or “profane,” and the qualifying him for again worshipping God. This ἁγιασμός extended πρὸς τὴν τῆν σαρκὸς καθαρότητα, “in the direction of” (Hebrews 6:11) or “in relation to” (Hebrews 2:17, Hebrews 5:1) (cf. Weiss). The flesh is here opposed to “the conscience” of Hebrews 9:14. It was only the flesh that was defiled by attending to the dead; and only the flesh that was cleansed by the prescribed sprinkling. Defilement and cleansing were alike symbolic. It was within a well-defined ceremonial limit these sacrifices and washings availed. What kind of water, no matter how mixed with heifer’s ashes, could reach and wash the soul?

Verse 14
Hebrews 9:14. πόσῳ μᾶλλον τὸ αἷμα τοῦ χριστοῦ.… The Levitical sacrifices had their congruous effect, the sacrifice of Christ must also have its appropriate result. The blood offered was not of bulls and goats but of “the Christ;” it was not with another’s blood (vicarious, Hebrews 9:25) but with His own He entered God’s presence. His was not a bodily sacrifice but διὰ πνεύματος αἰωνίου. ὃς δς διὰ πνεύματος αἰωνίου … θεῷ. This clause is inserted to justify the efficacy of the blood of Christ in cleansing the conscience. It had virtue to cleanse the conscience because it was the blood of one “who through eternal spirit offered Himself blameless to God”. How are we to understand διὰ πν. αἰωνίου? Riehm considers it a parellel expression to that of Hebrews 7:16, κατὰ δύναμιν ζωῆς ἀκαταλύτου, and that it is here used to bring out the idea that Christ having an eternal spirit was thereby able to perform the whole work of atonement, not merely dying on the cross but passing through that death to present Himself before God. So too Davidson, Weiss and others. This involves that προσήνεγκεν refers not to the cross but to the appearance before God, subsequently to the death. And it does not account for the absence of the article. It seems more relevant to the passage and more consistent with the purpose of the clause (to show the ground of the efficacy of the blood of Christ) to understand the words as expressing the spiritual nature of the sacrifice which gave it eternal validity. It had superior efficacy to the blood of bulls and goats because it was not of the flesh merely, but was expressive of the spirit. It is the spirit prompting the sacrifice and giving it efficacy, which the writer seeks to indicate. Over against the “ordinances of the flesh” which made the slaughter of animals compulsory and a mere matter of letting material blood, he sets this wholly different sacrifice which was prompted and inspired by spirit and belonged wholly to the sphere of spiritual and eternal things. [Spiritus opponitur conditioni animantum ratione carentium (Hebrews 9:13, Bengel); “bezeichnet das Lebensprinzip, in dessen Kraft, von dem beseelt und angetrieben Christus sich opferte” (Kübel)]. It was the spirit underlying and expressed in the sacrifice which gave it all its potency. Spirit is eternal and can alone be efficacious in eternal things. ἑαυτὸν. The Levitical High Priest, as stated in Hebrews 9:25, entered the holy place ἐν ἅματι ἀλλοτρίῳ, but Christ διὰ τοῦ ἰδίου αἵματος. Also goats and calves were of no great value, but what Christ offered was of infinite value. Two points are brought out by ἑαυτόν. (1) He offered not a vicarious victim; but, as Priest, offered the only true sacrifice, Himself. Therefore His blood had cleansing efficacy. (2) He offered not a cheap animal, but the most precious of sacrifices. προσήνεγκεν, i.e., on the cross; for the clause is an explanation of the value of the blood. Cf. Hebrews 9:28. ἄμωμον without blemish, perfect, as required in the Levitical sacrifices, but now with an ethical significance, and therefore possessing an ethical validity. This explains how the blood of Christ should not merely furnish ceremonial cleanness but καθαριεῖ τὴν συνείδησιν ὑμῶν ἀπὸ νεκρῶν ἔργων, a characterisation of sins suggested by the context. Works that defile; as the touching of a dead body defiled the worshipper. Works from which a man must be cleansed before he can enter God’s presence. A pause might be made before ἔργων, from dead—(not bodies but) works. [ καθαρίζω, Hellenistic; see Anz. Subsidia, 374. In class. καθαίρω is used, as in Herod. i, 44, τὸν αὐτὸς φόνου ἐκάθῃρε, and Æsch. Choeph. 72.] This cleansing is preparatory to the worship of the living God εἰς τὸ λατρεύειν θεῷ ζῶντι. The living God, who is all life, can suffer no taint of death in His worshippers. Death moral and physical cannot exist in His presence. λατρεύειν, “ad serviendum, in perpetuum, modo beatissimo et vere sacerdotali” (Bengel).

Verse 15
Hebrews 9:15. καὶ διὰ τοῦτο, “And on this account,” that is to say, because, as stated in Hebrews 9:14, Christ’s blood cleanses the conscience from dead works and thus fits men to draw near to God, διαθήκης καινῆς μεσίτης ἐστίν, “He is mediator of a new covenant”. The old covenant with sacrifices which could only cleanse the flesh allowed sins to accumulate. But Christ, as above stated, obtained cleansing from sins, and so laid the essential foundation of a new covenant, Hebrews 8:12. ὅπως θανάτου γενομένου … “that a death having taken place for deliverance from the transgressions [committed] under the first covenant, those who have been called might receive the promised eternal inheritance”. Even under the old covenant this inheritance had been promised. A gospel had been preached to them, and they had been invited, Hebrews 4:2. God being during that period the covenant God of the people, this involved eternal good. But until their transgressions were atoned for they could not receive the inheritance. The sacrifices under the old covenant could not atone for sin, therefore a new covenant with a death which could atone was necessary; in order that such a death having taken place and their sins being removed they might receive fulfilment of the promise. The retrospective reference of the death of Christ is here affirmed; as in Hebrews 11:40 it is stated that without us, i.e., without the Christian dispensation, the O.T. believers could not be perfected, The words οἱ κεκλημένοι, therefore, include not only the Hebrews addressed but all who had lived under the O.T. dispensation. ἀπολύτρωοιν … παραβάσεων, the genitive is of the object from which redemption is achieved, and ἐπὶ is scarcely “against” as in Vaughan, but rather “in the time of,” as in Hebrews 9:26, Philippians 1:3.

Verse 16
Hebrews 9:16. ὅπου γὰρ διαθήκη … The meaning of these words is doubtful. In the LXX διαθήκη occurs about 280 times and in all but four instances translates בְרִית, covenant. In classical and Hellenistic Greek, however, it is the common word for “will” or “testament” (see especially The Oxyrhynchus Papyri, Grenfell and Hunt, Part I., 105, etc., where the normal meaning of the word appears also from the use of ἀδιάθετος for “intestate” and μεταδιατίθεσθαι for “to alter a will”). Accordingly it has been supposed by several interpreters that the writer, taking advantage of the double meaning of διαθήκη, at this point introduces an argument which applies to it in the sense of “will” or “testament,” but not in the sense of “covenant”; as if he said, “where a testamentary disposition of property is made, this comes into force only on the decease of the testator”. θάνατον ἀνάγκη φέρεσθαι τοῦ διαθεμένου “it is necessary that the death of him who made the disposition be adduced”. On the very common omission of the copula in the third singular indicative see Buttmann, p. 136. φέρεσθαι, “necesse est afferri testimonia de morte testatoris” (Wetstein). For passages establishing its use as a term of the courts for the production of evidence, etc., see Field in loc. and especially Appian, De Bell. Civil. ii. 143, διαθῆκαι f1δὲ τοῦ καίσαρος ὤφθησαν φερόμεναι. (See also Eisner in loc.) φέρειν is apparently even used for “to register” in the Oxy. Papyri, Part II., 244. The reason of this necessity is given in Hebrews 9:17. διαθήκη γὰρ ἐπὶ νεκ ροῖς βεβαία … “for a testament is of force with reference to dead people, since it is never of any force when the testator is alive”. On this interpretation the words mean that before the inheritance, alluded to in Hebrews 9:15, could become the possession of those to whom it had been promised, Christ must die. He is thus represented as a testator. The illustration from the general law relating to wills or testaments extends only to the one point that Christ’s people could inherit only on condition of Christ’s death. The reason of Christ’s death receives no illustration. He did not die merely to make room for the heir. The objections to this interpretation are (1) the constant Biblical usage by which, with one doubtful exception in Galatians 3, διαθήκη stands for “covenant,” not for “will”. On this point see the strong statement of Hatch, Essays in Bibl. Greek, p. 48. “There can be little doubt that the word must be invariably taken in this sense of “covenant” in the N.T., and especially in a book which is so impregnated with the language of the LXX as the epistle to the Hebrews”. (2) His argument regarding covenants receives no help from usages which obtain in connection with testaments which are not covenants. The fact that both could be spoken of under the same name shows that they were related in some way; but presumably the writer had in view things and not merely words. To adduce the fact that in the case of wills the death of the testator is the condition of validity, is, of course, no proof at all that a death is necessary to make a covenant valid. (3) The argument of Hebrews 9:18 is destroyed if we understand Hebrews 9:16-17 of wills; for in this verse it is the first covenant that is referred to.

But is it possible to retain the meaning “covenant”? Westcott, Rendall, Hatch, Moulton and others think it is possible. To support his argument, proving the necessity of Christ’s death, the writer adduces the general law that he who makes a covenant does so at the expense of life. What is meant becomes plain in the 18th verse, for in the covenant there alluded to, the covenanting people were received into covenant through death. That covenant only became valid ἐπὶ νεκροῖς over the dead bodies of the victims slain as representing the people. Whatever this substitutionary death may have meant, it was necessary to the ratification of the covenant. The sacrifices may have been expiatory, indicating that all old debts and obligations were cancelled and that the covenanters entered into this covenant as clean and new men; or they may have meant that the terms of the covenant were immutable; or that the people died to the past and became wholly the people of God. In any case the dead victims were necessary, and without them, χωρὶς αἵματος, the covenant was not inaugurated or ratified. Great light has been thrown on this passage by Dr. Trumbull in his Blood Covenant, in which he shows the universality of that form of compact and the significance of the blood. The rite of interchanging blood or tasting one another’s blood, indicates that the two are bound in one life and must be all in all to one another. On the whole, this interpretation is to be preferred. Certainly it connects much better with what follows. For having shown that by dead victims all covenants are ratified, the writer proceeds ὅθεν οὐδʼ ἡ πρώτη χωρὶς ἅματος ἐνκεκαίνισται, “wherefore not even the first,”—although imperfect and temporary—“was inaugurated without blood,” i.e., without death. [The perfect here as elsewhere in Hebrews is scarcely distinguishable from the aorist.] Proof that this statement regarding the first covenant is correct he forthwith gives in Hebrews 9:19-20.

Hebrews 9:19. λαληθείσης γὰρ πάσης ἐντολῆς.… “For when Moses had spoken to the people every commandment of the law,” this being the needful preliminary, that the people might clearly understand the obligations they assumed on entering the covenant, he then took the blood of the calves and the goats, etc. In Exodus 24:3 ff., an account is given of the inauguration of the first covenant. To that narrative certain additions of no importance are here made. In Exodus no mention is made of goats, only of μοσχάρια. (See Westcott on this discrepancy.) Probably this addition is due to an echo of Hebrews 9:12-13. Water, which was added to the blood to prevent coagulation or possibly as a symbol of cleansing; (cf. John 19:34; 1 John 5:6) scarlet wool, κόκκινος, so called from κόκκος “the grain or berry of the ilex coccifera” used in dyeing (cf. Leviticus 14:4) and the hyssop or wild marjoram on which the wool was tied, are all added as associated with sacrifice in general, and all connected with the blood and the sprinkling. ἐράντισεν here takes the place of the κατεσκέδασε of Exodus and the action is not confined to the people as in the original narrative but includes αὐτὸ τὸ βιβλίον, the book itself, that is, even the book in which Moses had written the words of the Lord, the terms of the covenant. Everything connected with the covenant bore the mark of blood, of death. Again, in Hebrews 9:20, instead of the ἰδοὺ of the LXX, which literally renders the Hebrew we have τοῦτο τὸ αἶμα κ. τ. λ., a possible echo of our Lord’s words in instituting the new covenant, and instead of διέθετο of Exodus 24:8 we have ἐνετείλατο corresponding with the ἐντολή of Hebrews 9:19.

Verse 21
Hebrews 9:21. καὶ τὴν σκηνὴν δὲ.… “And he also in like manner sprinkled with the blood the tabernacle and all the instruments of the service”. The tabernacle, however, was not yet erected when the covenant was instituted. Delitzsch supposes that a subsequent though kindred transaction is referred to; and colour is given to this supposition by the separation of this verse from Hebrews 9:19. But against it is the article in τῷ αἵματι, “the blood,” apparently the blood defined in Hebrews 9:19-20; although it is just possible the writer may have meant “the blood” which formed part of the means of service. Neither was it by Moses but by Aaron the tabernacle and the altar were sprinkled with blood and so cleansed on the day of Atonement. When first erected ἡ σκηνὴ καὶ πάντα τὰ σκεύη αὐτῆς were anointed with oil (Exodus 40:9) but Josephus records a tradition that it was consecrated not only with oil but also with blood (Ant. iii. 8, 6). It seems that the author adopts this tradition, and ascribes to Moses at the original consecration of the tabernacle the cleansing rites which afterwards were annually performed by Aaron on the day of Atonement.

Verse 22
Hebrews 9:22. καὶ σχεδὸν ἐν αἵματι πάντα … “And one may almost say that according to the law all things are cleansed with blood, and without blood-shedding is no remission”. σχεδὸν qualifies the whole clause and not only πάντα. Whether it qualifies both clauses, as Bleek, Weiss and others suppose, is more doubtful. Westcott and Delitzsch confine its reference to the first clause. ἐν αἵματι “with blood” the usual instrumental ἐν. πάντα, all things, especially, of course, those that were used in God’s worship or brought into His tabernacle. Water was used for cleansing from certain pollutions. κατὰ τὸν νόμον, it was not only a contrivance of man but the law of God which enacted that cleansing must be by blood. καὶ χωρὶς αἱματεκχυσίας, “without blood-shedding,” a word which occurs only here in Bibl. Greek. See Stephanus s.v. In all the instances cited in Stephanus it means the shedding of blood. Rendall, then, is quite wrong in maintaining (after Tholuck and De Wette) that it means, not the shedding but the outpouring of the blood at the foot of the altar. “The essential idea attached to the one act was destruction of life, of the other devotion of the same life to God. Hence the typical significance of the two acts was also quite distinct; outpouring of blood typified in fact, not physical death, but spiritual martyrdom by the surrender of a living will to God in perfect obedience even unto death”. Weiss is strictly accurate in his remark, “ αἱμ. kann ohne eine lokale Näherbestimmung nicht die Ausgiessung des Blutes am Altare bezeichnen”. The evidence is furnished by Bleek. The words, if not suggested by, inevitably recall our Lord’s words (Matthew 26:28) τοῦτο γάρ ἐστιν τὸ αἷμά μου τῆς διαθήκης τὸ περὶ πολλῶν ἐκχυννόμενον εἰς ἄφεσιν ἁμαρτιῶν. Cleansing was required of everything connected with God’s worship, because it was stained through contact with men. And that this stain was guilt is implied in the use of ἄφεσις. It is by remission of sin the stain is removed. And according to the great law of Leviticus 17:11, this remission was attained by the shedding of blood τὸ γὰρ αἶμα ἀντὶ ψυχῆς ἐξιλάσεται. ἄφεσις is used absolutely only here and in Mark 3:29; elsewhere it is used with ἁμαρτιῶν or παραπτωμάτων. In Luke 4:18 it signifies “release”.

Verse 23
Hebrews 9:23. ἀνάγκη οὖν τὰ μὲν ὑποδείγματα … “It was necessary, therefore, that the copies indeed of the heavenly things be cleansed with these, but the heavenlies themselves with better sacrifices than these.” ἀνάγκη οὖν, the οὖν carries to its consequence Hebrews 9:22; and the necessity arises from the injunction of the law there mentioned. τὰ μὲν ὑποδ. the μὲν … δὲ show that the second clause is that to which attention is to be given, the first clause introducing it. The statement is almost equivalent to “As it was necessary … so it was necessary” … The ὑποδείγ. are the tabernacle and its furnishings, in accordance with Hebrews 8:5; which see. τούτοις, viz., the things mentioned in Hebrews 9:19. αὐτὰ δὲ τὰ ἐπουράνια. If the copies were cleansed by material rites, realities being spiritual and eternal can only be cleansed by what is spiritual and eternal, cf. Hebrews 9:14. κρείττοσιν θυσίαις, the plural is suggested by τούτοις, and states an abstract inference. But do the “heavenlies” need cleansing? Bruce says, “I prefer to make no attempt to assign a theological meaning to the words. I would rather make them intelligible to my mind by thinking of the glory and honour accruing even to heaven by the entrance there of ‘the Lamb of God’. I believe there is more of poetry than of theology in the words. For the writer is a poet as well as a theologian, and on this account, theological pedants, however learned, can never succeed in interpreting satisfactorily this epistle”. But it is scarcely permissible to exclude at this point of the author’s argument the theological inference that in some sense and in some relation the heavenlies need cleansing. The earthly tabernacle, as God’s dwelling, might have been supposed to be hallowed by His presence and to need no cleansing, but being also His meeting-place with men it required to be cleansed. And so our heavenly relations with God, and all wherewith we seek to approach Him, need cleansing. In themselves things heavenly need no cleansing, but as entered upon by sinful men they need it. Our eternal relations with God require purification.

Verses 23-28
Hebrews 9:23-28. The necessity of cleansing the heavenly sanctuary and the efficiency and finality of Christ’s one sacrifice.

Verse 24
Hebrews 9:24. οὐ γὰρ εἰς χειροποίητα.… The connection, indicated by γὰρ, is “I say αὐτὰ τὰ ἐπουράνια, for it is not into a holy place constructed by man that Christ has entered, but into heaven itself”. Others prefer to connect this verse with κρείττοσιν θυσίαις. “Better sacrifices” were needed, for not into, etc. The humanly constructed tabernacle, being made after the divine pattern, Hebrews 8:5, is here called ἀντίτυπα τῶν ἀληθινῶν. According to Hebrews 8:5 a τύπος of the heavenly realities was shown to Moses, and what he constructed from that model was an ἀντίτυπον, answering to the type. But as here used with τῶν ἀληθ., ἀντίτυπα (in agreement with ἅγια) must mean what we usually speak of as a type, that which corresponds to and prefigures. In the only other instance of its occurrence, 1 Peter 3:21, it has the converse meaning, the reality of baptism which corresponds to or is the antitype of the deluge. The ἀντίτυπα are contrasted with αὐτὸν τὸν οὐρανόν, heaven itself [ αὐτὸν in contrast to the mere likeness or copy] the ultimate reality, the presence of spiritual and eternal things. “Coelum in quod Christus ingressus est, non est ipsum coelum creatum quodcunque fuerit, sed est coelum in quo Deus est etiam quando coelum creatum nullum est, ipsa gloria divina” (Seb. Schmidt in Delitzsch). νῦν ἐμφανισθῆναι … “now to appear openly before the face of God in our behalf”, νῦν “now,” after His completed work on earth, and as his present continuous function; in contrast both to the past ministries, in which face to face communion was impossible, and to Christ’s reappearance to men, Hebrews 9:28. ἐμφανισθῆναι τ. προσώπῳ τ. θεοῦ. The meaning of ἐμφανίζω is most clearly seen from such passages as Exodus 33:18, John 14:21. In the passive it means “to be manifest,” “to appear openly” or “clearly,” “to show one’s self,” as in Matthew 27:53 of the bodies of the saints, ἐνεφανίσθησαν πολλοῖς. The infinitive is the infinitive of designed result common in N.T., as in classics, especially after verbs of motion, cf. Matthew 2:2; Matthew 11:8, etc. The aorist may here be used to denote that “the manifestation of Christ, in whom humanity is shown in its perfect ideal before the face of God is ‘one act at once’ ”; but this is doubtful. The force of ἐμφαν. is strengthened still more by the emphatic τ. προσώπῳ τ. θεοῦ. In the earthly sanctuary the law was τὸ πρόσωπόν μου οὐκ ὀφθήσεται (Exodus 33:23) but ἐν νεφέλῃ ὀφθήσομαι ἐπὶ τ. ἱλαστηρίου (Leviticus 16:2). In Psalms 42:2 we find indeed πότε ἥξω καὶ ὀφθήσομαι τ. προσώπῳ τ. θεοῦ; but this is the non-literal expression of a poet. In the present passage the words are not the loose expression of the ordinary worshipper but are meant to be taken literally. And the intentionally emphatic character of the whole phrase is best accounted for by the fact that the darkness and clouds of incense in the old sanctuary were meant as much to veil the unworthiness of the priest from God as the glory of God from the priest. Now Christ appears before God face to face with no intervening cloud. Perfect fellowship is attained by His perfect and stainless offering of Himself. All is clear between God and man. For it is ὑπὲρ ἡμῶν “for us” He enters this presence and fellowship; not that He alone may enjoy it, but that we may enter into the rest and blessedness that He has won for us.

Verse 25
Hebrews 9:25. οὐδʼ ἵνα πολλάκις … “Nor yet [did He enter in] in order to offer Himself repeatedly,” that is, He did not enter in for a brief stay from which He was to return to renew His sacrifice. Westcott holds that the “offering” corresponds with the offering of the victim upon the altar, not with the bringing of the blood into the Holy of Holies. He refers to Hebrews 9:14 ἑαυτὸν προσήνεγκεν, to Hebrews 9:28, and also to Hebrews 10:10. Similarly Weiss and others. But in Hebrews 9:7 προσφέρει distinctly refers to the bringing in and application of the blood in the Holy of Holies, and the context of the present passage seems decidedly to make for the same interpretation. The sequence of the ἵνα clause after εἰσῆλθεν; the analogy presented in the clause under ὥσπερ; and the consequence stated under ἐπεὶ (Hebrews 9:26) all combine in favouring this meaning. The High Priest enters the Holiest annually, but Christ’s entering in was of another kind, not requiring repetition. The reason for the reiterated entering in of the High Priest, as well as the possibility of it, is given in the words ἐν αἵματι ἀλλοτρίῳ. ἐν: “The High Priest was, as it were, surrounded, enveloped, in the life sacrificed and symbolically communicated” (Westcott). It is safer to take ἐν in its common instrumental sense: the blood was the instrument which enabled the High Priest to enter. The reason why the entrance had to be annually renewed is given in Hebrews 10:4. The same contrast between αἷμα ἀλλότριον and αἶμα ἴδιον is found in Hebrews 9:12. A sacrifice of blood not one’s own is necessarily imperfect, Christ’s entrance to God being διὰ τοῦ ἰδίου αἵματος and διὰ πνεύματος αἰωνίου had eternal efficacy.

Verse 26
Hebrews 9:26. ἐπεὶ ἔδει αὐτὸν … “Since in that case he must often have suffered since the creation.” If Christ’s one offering of Himself were not eternally efficacious, if it required periodical renewal, then this demanded periodical sacrifice. It was “not without blood” the entrance was made, and if the entrance required repetition, so must the sacrifice be repeated. And as sin prevailed ἀπὸ καταβολῆς κόσμου, the παθεῖν must also date from the first. The contrast is with the one offering ἐπὶ συντελείᾳ κ. τ. λ. “If his offering of Himself were not independent of time and valid as a single act, if it were valid only for the generation for whom it is immediately made, then in order to benefit men in the past, He must have suffered often, indeed in each generation of the past” (Davidson). νυνὶ δὲ ἅπαξ … “But now once at the consummation of the ages He has been manifested for sin’s abolition by His sacrifice”, νυνὶ, “as things are,” in contrast to the case supposed in Hebrews 9:25, the possibility of His repeated entrance and sacrifice. For the word, see Hebrews 8:6. ἅπαξ not πολλάκις, Hebrews 9:25-26; and this, ἐπὶ συντελίᾳ τῶν αἰώνεν [for ἐπὶ in this use see Winer, p. 489] at that period of history in which all that has happened since the foundation of the world ( ἀπὸ καταβολῆς κόσμου) finds its interpretation and adjustment. If there was to be one sacrifice for all generations, the occurrence of that sacrifice itself marked the period as the consummation. It closes the periods of symbolism, expectation and doubt, suggesting, perhaps, the word πεφανέρωται for Christ’s appearance, as that which was dimly foreshadowed, blindly longed for. εἰς ἀθέτησιν τῆς ἁμαρτίας, The object of Christ’s appearance, the abolition of sin, made the repetition of His sacrifice unnecessary. In Hebrews 7:18 ἀθέτησις is used of permanent displacement, removal, or setting aside, that is, abolition, τῆς ἁμαρτίας of sin, in its most general and comprehensive sense, all sin. This was the great object of Christ’s manifestation, the annulling of sin, its total destruction, the counteraction of all its effects. This was to be accomplished διὰ τῆς θυσίας αὐτοῦ “through His sacrifice,” the simple subjective genitive. The sentence draws attention not to the nature of the sacrifice, but to its three characteristics, that it was made once for tall, in the consummation, for sin’s abolition.

Verse 27
Hebrews 9:27. καὶ καθʼ ὅσον … “And inasmuch as it is reserved for men once to die and, after this, judgment, so, also, Christ, etc.” To confirm his statement that Christ’s sacrifice was “once for all,” he appeals to the normal conditions of human death. To men generally, τοῖς ἀνθρώποις, it is appointed once to die, men are not permitted to return to earth to compensate for neglect or failure, but immediately succeeding upon death, if not in time, yet in consequence, follows judgment. The results of life are entered upon. So Christ died but once and the results will be apparent in His appearing the second time without sin unto salvation. ἀπόκειται “is reserved” as in Longinus’ De Subl. ix. 7, ἡμῖν δυσδαιμονοῦσιν ἀπόκειται λιμὴν κακῶν ὁ θάνατος, cf. iii. 5; also Dion. Hal. Hebrews 9:8, ὅσα τοῖς κακούργοις ἀπόκειται παθεῖς, and especially 2 Timothy 4:8. What is destined for all men is not simply death, but ἅπαξ ἀποθ. once to die. Cf. the fragment of Sophocles θανεῖν γὰρ οὐκ ἔξεστι τοῖς αὐτοῖσι δίς. μετὰ δὲ τοῦτο κρίσις “after this,” but how long, the author does not say. “Man dies once, and the next thing before him is judgment. So Christ died once and the next thing before Him is the Advent” (Vaughan).

Verse 28
Hebrews 9:28. οὕτως. The comparison extends to both terms, the once dying and the judgment. [Cf. Kübel, “die Korrespondenz ist nicht bloss die der gleichen Menschennatur, sondern das, dass mit dem Tod das, was das Leben bedeutet, abgeschlossen, fertigist”]. The results of the life are settled. And in Christ’s case the result is that He appears the second time without sin unto salvation, the sin having been destroyed by His death, ἅπαξ προσενεχθεὶς corresponds to ἅπαξ ἀποθανεῖν of Hebrews 9:27. The passive is used to be more in keeping with the universal law expressed in ἀπόκειται of Hebrews 9:27. Though the “offering” as we have seen includes both the death and the entrance into the Holiest with the blood, it is the death which is here prominent. εἰς τὸ πολλῶν ἀνενεγκεῖν ἁμαρτίας, “to bear the sins of many”. Westcott says, “the burden which Christ took upon Him and bore to the cross was ‘the sins of many’ not, primarily, or separately from the sins, the punishment of sins.” But in what intelligible sense can sins be borne but by bearing their punishment? In Numbers 14:33, e.g., it is said “your sins shall be fed in the wilderness forty years καὶ ἀνοίσουσι τὴν πορνείαν ὑμῶν, where the same verb is used as here to express the idea of suffering punishment for the sins of others, πολλῶν, although it was the death of but one, cf. Romans 5:12-21, but probably only a reminiscence of Isaiah 58:12. αὐτὸς ἁμαρτίας πολλῶν ἀνήνεγκε. ἐκ δευτέρου … a second time He shall appear, ὀφθήσεται, visible to the eye. The word is probably used because appropriate to the appearances after the resurrection, cf. Luke 24:34, Acts 9:17; Acts 13:31, 1 Corinthians 5, 6, 7, 8 where ὤφθη is regularly used. But on this “second” appearance His object is different. He will come not εἰς τὸ πολ. ἀνεν. ἁμαρτίας, but χωρὶς ἁμ. εἰς σωτηρίαν irrespective of sin, not to be a sin offering but to make those who wait for Him partakers of the great salvation, Hebrews 2:3, cf. Hebrews 10:37-39; and Hebrews 9:12. τοῖς αὐτὸν ἀπεκδεχομένοις “There may be an illusion to the reappearance of the High Priest after the solemn ceremonial in the Holy of Holies on the day of atonement to the anxiously waiting people” (Vaughan). Cf. Luke 1:21. The word is used in 1 Corinthians 1:7 and Philippians 3:20 of the expectation of the second advent, and in 2 Timothy 4:8 is varied by the beautiful expression “they that have loved His appearing”.

10 Chapter 10 

Verse 1
Hebrews 10:1. σκιὰν γὰρ ἔχων … The γὰρ intimates that we have here a further explanation of the finality of Christ’s one sacrifice (Hebrews 9:28) and therefore of its superiority to the sacrifices of the law. The explanation consists in this that the law had only “a shadow of the good things that were to be, not the very image of the things”. σκιὰν is in the emphatic place, as that characteristic of the law which determines its inadequacy. “A shadow” suggests indefiniteness and unsubstantially; a mere indication that a reality exists. εἰκών suggests what is in itself substantial and also gives a true representation of that which it images. “The εἰκών brings before us under the conditions of space, as we can understand it, that which is spiritual” (Westcott). So Kübel, etc. The contrast is between a bare intimation that good things were to be given, and an actual presentation of these good things in an apprehensible form. It is implied that this latter is given in Christ; but what is asserted is, that the law did not present the coming realities in a form which brought them within the comprehension of the people. [Bleek cites from Cicero, De Off., iii. 17, 69, “nos veri juris germanaeque justitiae solidam et expressam effigiem nullam tenemus, umbra et imaginibus utimur”.]

That the law possessed no more than a shadow of the coming good was exhibited in its constantly renewed sacrifices. κατʼ ἐνιαυτὸν belongs to ταῖς αὐταῖς θυσίαις, “with the same annually repeated sacrifices,” further explained and emphasised by the relative clause, ἃς προσφέρουσιν εἰς τὸ διηνεκὲς, “which they perpetually offer”. οὐδέποτε δύναται … the law can never with these perpetually renewed offerings perfect the worshippers”. “No repetition of the shadow can amount to the substance” (Davidson). The proof is given in the following words, Hebrews 10:2 : ἐπεὶ οὐκ ἂν ἐπαύσαντο προσφερόμεναι. The constant renewal of the yearly round of sacrifices proves that they were inefficacious, for had the worshippers once been cleansed they would have had no longer any consciousness of sins and would therefore have sought no renewal of sacrifice. ἐπαὶ, “since,” if the O.T. sacrifices had perfected those who used them. προσφερόμεναι corresponding to προσφέρουσιν, and τοὺς λατρεύοντας to τοὺς προσερχομένους of previous verse. ἅπαξ κεκαθ., that is, once delivered from a sense of guilt, cf. Hebrews 9:14, where συνείδησις is also used in same sense as here, the consciousness of sin as barring approach to God. The sinner once cleansed may, no doubt, be again defiled and experience a renewed consciousness of guilt. But in the writer’s view this consciousness is at once absorbed in the consciousness of his original cleansing. Cf. John 13:10. ἀλλʼ ἐν αὐταῖς.… So far from these O.T. sacrifices once for all cleansing the conscience and thus perfecting the worshippers, “by and in them there is a yearly remembrance of sins,” that is, of sins not yet sufficiently atoned for by any past sacrifice. Cf. Numbers 5:15. θυσία μνημοσύνου ἀναμιμνήσκουσα ἁμαρτίαν, and Philo, De Plantat., 25, αἱ θυσίαι ὑπομιμνήσκουσαι τὰς ἑκάστων ἀγνοίας, κ. τ. λ. This remembrance of sins is κατʼ ἐνιαυτόν, which is most naturally referred to the annual confession of the whole people on the day of Atonement. The remembrance was not of sins previously atoned for but of sins committed since the previous sacrifice; there was no perception that any previous atonement was sufficient for all sin. The underlying ground of this inadequacy being expressed in Hebrews 10:4. ἀδύνατον γὰρ.… “For it is impossible that the blood of oxen and goats should take away sins”. This obvious truth needs no proof. There is no relation between the physical blood of animals and man’s moral offence. Cf. the Choephori of Æschylus, 70, “all waters, joining together to cleanse from blood the polluted hand, may strive in vain”. ἀφαιρεῖν ἁμαρτίας, “to take away sins,” in the sense of removing their guilt as in Numbers 14:18, Leviticus 10:17, Romans 11:27.

Verses 1-4
Hebrews 10:1-4. The sacrifices of the law inadequate.

Verses 1-18
Hebrews 10:1-18. Finality of Christ’s one sacrifice. The law merely presents a shadow of the essential spiritual blessings and does not perfect those who seek God through it. Its sacrifices therefore must be continually repeated and the consciousness of sins is annually revived, for animal blood cannot take sins away. Accordingly, when Christ comes into the world He says, “Sacrifice and offering Thou wouldst not, I am come to do Thy will”. He proclaims the uselessness of O.T. sacrifices, that He may clear the ground for “the offering of the body of Christ”. This is the great distinction between Christ and all other priests. They stand daily ministering, He by one offering has perfected those who approach God through Him.

Verses 5-10
Hebrews 10:5-10. The adequacy of Christ’s sacrifice as fulfilling God’s will. διὸ “wherefore,” “such being the ineffectiveness of the sacrifices of the law and the condition of conscience of those under them,” “when He—that is ὁ χριστός Hebrews 9:28 to whom alone εἰσερχόμ. is applicable—comes into the world,” referring generally to His incarnate state, not to His entrance on his public ministry. λέγει, the words are quoted from Psalms 40:6-8 and put in the mouth of Christ although the whole Psalm cannot be considered Messianic, cf. Hebrews 10:12. In what sense can λέγει be used of Christ? It is not meant that He was present in the psalmist and so uttered what is here here referred to Him. This idea is negatived by εἰσερχόμ. It was when incarnate he used the words. Neither is it merely meant that by his conduct Christ showed that these words were a true expression of his mind. Rather, the words are considered prophetic, depicting beforehand the mind of Christ regarding O.T. sacrifice, and His own mission. In several O.T. passages God’s preference for obedience is affirmed (1 Samuel 15:22, Psalms 50:8, Micah, Isaiah 1:11, Hosea 6:6) but this psalm is here selected because the phrase “a body hast thou prepared for me” lends itself to the writer’s purpose. In the Psalm, indeed, sacrifice is contrasted with obedience to the will of God. A body is prepared for Christ that in it He may obey God. But it is the offering of this body as a sacrifice in contrast to the animal sacrifices of the law, which this writer emphasises (Hebrews 10:10). “The contrast is between animal offerings and the offering of Himself by the Son. And what is said is that God did not will the former, but willed the other, and that the former are thereby abolished, and the other is established in their room, and as the will of God is effectual. The passage in the epistle is far from saying that the essence or worth of Christ’s offering of Himself lies simply in obedience to the will of God. It does not refer to the point wherein lies the intrinsic worth of the Son’s offering, or whether it may be resolved into obedience unto God. Its point is quite different. It argues that the Son’s offering of Himself is the true and final offering for sin, because it is the sacrifice, which, according to prophecy, God desired to be made” (Davidson).

The writer, in citing Psalms 40, follows the LXX, slightly altering the construction of the last clause by omitting ἠβουλήθην, and thus making τοῦ ποιῆσαι depend upon ἥκω, “I am come to do thy will”. Cf. Hebrews 10:9.

θυσίαν καὶ προσφοράν representing זֶבַח וּמִנְחָה of the Psalm, animal sacrifice and meal offering. Cf. Ephesians 5:2. οὐκ ἠθέλησας “thou didst not will,” a contrast is intended between this clause and τὸ θέλημά σου of the last clause of Hebrews 10:7. σῶμα δὲ κατηρτίσω μοι “but a body didst Thou prepare for me,” implying that in this body God’s will would be accomplished. Cf. Hebrews 10:10. The words are the LXX rendering of אָזְנַים כָּרִיתָ לּי, “ears didst Thou dig [or open] for me”. The meaning is the same. The opened ear as the medium through which the will of God was received, and the body by which it was accomplished, alike signify obedience to the will of God. ὁλοκαυτώματα καὶ περὶ ἁμαρτίας representing עוֹלָה וַחֲטָאָה of the psalm, whole burnt offering and sin-offering. περὶ ἁμαρτ. occurs frequently in Leviticus to denote sin offering, θυσία being omitted. οὐκ ηὐδόκησας “thou didst not take pleasure in”. τότε εἶπον. “Then,” that is, when it was apparent that not by animal sacrifices or material offerings could God be propitiated, “I said, Lo! I am come to do Thy will, O God,” to accomplish that purpose of Thine which the sacrifices of the O.T. could not accomplish. That this is the correct construction is shown by Hebrews 10:9. For construction, cf. Burton, M. and T., 397; and Prof. Votaw, Use of Infin. in N. T. ἐν κεφαλίδι βιβλίου γέγραπται περὶ ἐμοῦ “in a book [lit. in a roll of a book] it has been written concerning me”. κεφαλίς denoting “a little head” was first applied to the end of the stick on which the parchment was rolled, and from which in artistically finished books two cornua proceeded. [See Bleek, Rich’s Dict. of Antiq., and Hatch’s Concordance] In the Psalm the phrase is joined with the previous words and might be read, “Lo! I am come, with a roll of a book written for me,” in other words, with written instructions regarding the divine will as affecting me. The words can hardly mean that in Scripture predictions have been recorded regarding the writer of the Psalm. This, however, may be the meaning attached to the words as cited in the epistle, although it is quite as natural and legitimate to retain the original meaning and understand the words as a parenthetical explanation that Christ acknowledged as binding on Him all that had been written for the instruction of others in the will of God. But the likelihood is that if the writer was not merely transcribing the words as part of his quotation without attaching a definite meaning to them, he meant that the coming of the Messiah to do God’s will had been written in the book of God’s purpose. (Cf. Psalms 56:9.)

Verse 8
Hebrews 10:8. The significance of the quotation is now explained. “He takes the first away, that he may establish the second.” He declares the incompetence of the O.T. sacrifices to satisfy the will of God, in order that he may make room for that sacrifice which is permanently to satisfy God. ἀνώτερον, “Higher up,” here meaning “in the former part of the quotation,” corresponding to and contrasted with τότε in Hebrews 10:9. λέγων, i.e., Christ, the subject of εἴρηκεν and ἀναιρεῖ. This is necessitated by λέγει in Hebrews 10:3. Yet it is not Christ directly, but the mind of Christ uttered by God in Scripture. εἴρηκεν, perfect, as expressing that which permanently fulfils the will of God. ἀναιρεῖν is used in classic Greek of the destruction or abolition or repeal of laws, governments, customs, etc.

Verse 10
Hebrews 10:10. ἐν ᾧ θελήματι … “in which will,” that is, in the will which Christ came to do (Hebrews 10:9), “we have been made fit for God’s presence and fellowship by means of the offering of the body of Jesus Christ once for all”. The will of God which the O.T. sacrifices could not accomplish was the “sanctification” of men, that is, the bringing of men into true fellowship with God. This will has been accomplished, we have been cleansed and introduced into God’s fellowship through the offering of the body of Christ. By the use of the word προσφορᾶς the writer shows that it was not a mere general obedience to the will of God he had in view, but the fulfilment of God’s will in the particular form of yielding Himself to a sacrificial death. His obedience in order to become an atoning sacrifice took a particular form, the form of “tasting death for every man”. [For a different view see Bruce in loc. and Gould’s N.T. Theol., p. 169. On the other hand see Riehm and Macdonell’s Donellan Lectures, p. 49–59.] τοῦ σώματος ἰ. χριστοῦ ἐφάπαξ, the offering of the body must of course be taken in connection with Hebrews 9:14, διὰ πνεύματος αἰωνίου and also with the defining words ἰησοῦ χριστοῦ. ἐφάπαξ is added in contrast to the note of inferiority attaching to the O.T. sacrifices, as given in Hebrews 10:1, their need of continual renewal.

Verse 11
Hebrews 10:11. καὶ introduces a new aspect of the finality of Christ’s sacrifice, to wit, that “whereas every priest stands daily ministering and often offering the same sacrifices,—inasmuch as they are such as never can take sins away—this man having offered one sacrifice for sins for ever sat down on God’s right hand, henceforth waiting till his enemies be set as a footstool for his feet. For by one offering He hath perfected for ever the sanctified.” The argument is in this statement advanced a step. For although the three points urged in Hebrews 10:1-4 are here still in view, viz., that “the Levitical service consists of repeated acts ( καθʼ ἡμέραν, κατʼ ἐνιαυτόν) and these the same ( αἱ αὐταὶ θυσίαι) and essentially ineffective ( οὐδέποτε δύνανται, κ. τ. λ), yet it is now the action of the priest rather than the nature of the sacrifice that comes to the front, and the finality of Christ’s offering is argued from the historical fact that He was not any longer standing ministering but had sat down as one who had quite finished His work. Therefore in Hebrews 10:14 τετελείωκεν εἰς τὸ διηνεκὲς τοὺς ἁγιαζομένους takes the place of ἡγιασμένοι ἐσμὲν of Hebrews 10:10. Nothing further requires to be done to secure in perpetuity the fellowship of man with God. In the one sacrifice of Christ there is cleansing which fits men to draw near to God, to enter into covenant with Him, and there is also ground laid for their continuance in that fellowship. The future ( εἰς τὸ διηνεκὲς) is provided for as well as the past. Limborch quoted by Bleek says “perficit, i.e., perfecte et plene a peccatorum reatu liberavit, ita ut in perpetuum sanctificati sint et ulteriore aut nova oblatione non indigeant”. “His one offering gathers up into itself both the sacrifice that inaugurates the covenant, and all the many sacrifices offered year by year to maintain it and to realise it; it reaches the idea which they strove towards in vain, and by reaching it for ever sets them aside” (Davidson).

In Hebrews 10:11 the more expressive περιελεῖν replaces ἀφαιρεῖν of Hebrews 10:4. It means “to take away something that is all round” as δέρματα σωμάτων, a garment, the covering of a letter. In Genesis 41:42 it is used of Pharaoh taking off his ring. The phrase therefore suggests that man is enwrapped in sin; or if this is to press too hard the etymological meaning, it at least suggests complete deliverance. οὗτος cf. Hebrews 3:3 and Hebrews 8:3. εἰς τὸ διηνεκὲς cannot be construed with προσενέγκας but must be taken with ἐκάθισεν. “To say of the Levitical priests that they προσφέρουσιν εἰς τὸ διηνεκὲς (Hebrews 10:1) is appropriate; to say of Christ that He προσήνεγκεν εἰς τὸ διην. is almost a self-contradiction” (Vaughan). εἰς τὸ διηνεκὲς ἐκάθισεν balances ἕστηκεν καθʼ ἡμέραν, and cf. especially Hebrews 1:3. No doubt the usual position of εἰς τὸ διηνεκὲς is after the word it qualifies, Hebrews 10:1-14 and Hebrews 7:3. τοὺς ἁγιαζ. has no time reference, cf. Hebrews 2:11.

Verses 11-14
Hebrews 10:11-14. That Christ’s one sacrifice has accomplished its end of bringing men to God is illustrated by His sitting down at God’s right hand.

Verse 15
Hebrews 10:15. μαρτυρεῖ δὲ ἡμῖν … “And the Holy Spirit also bears witness to us,” that is, that the one offering of the Son is final, for under the new covenant there is no further remembrance of sins. ἡμῖν is more naturally construed as a dativus commodi than as the object of μαρτυρεῖ. μετὰ γὰρ τὸ εἰρηκέναι. “For after saying …” we expect the apodosis to begin and the sentence to be concluded by an introductory ἔπειτα λέγει or τότε (cf. Hebrews 10:9), but Hebrews 10:17 is not so introduced. The sense, however, is unmistakable. After defining the covenant in its inwardness and spirituality (v. c. Hebrews 8:10), the writer introduces that feature of it which specially serves his present purpose καὶ τῶν ἁμαρτιῶν … οὐ μὴ μνησθήσομαι ἔτι, “And I will never any more remember their sins and their transgressions”. The conclusion is obvious, “But where there is remission of these, there is no longer offering for sin”. For the terms of the new covenant see Hebrews 8:8-12. μνησθήσομαι is here used instead of μνησθῶ of LXX and of Hebrews 8:12, because the writer emphasises the extension of the forgetting to all futurity.

CHAPS. Hebrews 10:19 to Hebrews 12:29. Exhortation to use the access to God opened by Christ and to maintain faith in Him in spite of all temptation to fall away.

CHAP. Hebrews 10:19-25. Exhortation to draw near to God, to hold fast the Christian hope, and to encourage one another.

Verses 15-18
Hebrews 10:15-18. Proof from Scripture that the one sacrifice of Christ, the mediator of the new covenant is final.

Verse 19
Hebrews 10:19. ἔχοντες οὖν, ἀδελφοί.… “Having then, brethren, confidence for the entrance into the holiest by the blood of Jesus, a way which He inaugurated for us fresh and living, through the veil, that is, His flesh.” For the form of the sentence cf. Hebrews 4:14. παρρησίαν εἰς τὴν εἴσοδον, cf. Hebrews 3:6 and Hebrews 4:16 προσερχώμεθα μετὰ παρρησίας, also Ephesians 3:12. ἐν ᾧ ἔχομεν τὴν παρρησίαν καὶ τὴν προσαγωγὴν. εἴσοδος may either mean an entrance objectively considered, or the act of entering. Weiss adopts the former meaning, compelled as he supposes by the ὁδὸν which follows in apposition and referring to Judges 1:24 and Ezekiel 27:3. He would therefore translate “boldness as regards the entrance”. The objection to this interpretation is the meaning put upon εἰς which more naturally expresses the object or end towards which the παρρησία is directed, the entering in, not merely the object about which the παρρησία is exercised. Cf. 2 Corinthians 7:10, μετάνοιαν εἰς σωτηρίαν. But cf. Winer on εἰς. The expression in Hebrews 9:8, τὴν τῶν ἁγίων ὁδὸν, also favours Weiss’s interpretation. τῶν ἁγίων as the Greek commentators remark, here means “heaven”. ἐν τ. αἵματι ἰησοῦ, on the whole, it is better to join these words not with παρρησίαν but with εἴσοδον. Bleek sees a reference to Hebrews 9:25, ὁ ἀρχιερεὺς εἰσέρχεται εἰς τὰ ἅγια ἐν αἵματι ἀλλοτρίῳ. ἣν ἐνεκαίνισεν ἡμῖν ὁδὸν … “The new and living way which He inaugurated [or dedicated] for us.” The antecedent of the clause is εἴσοδον, and this way into the holiest is here further described as first used by Christ that it might be used by us. For ἐγκαινίζειν means to handsel, to take the first use of a new thing. See Deuteronomy 20:5. He has entered within the veil as our πρόδρομος (Hebrews 6:19-20) and has thus opened a way for us. It is πρόσφατον, recent, fresh. The lexicographers are agreed that, originally meaning fresh-slain and applied to νεκρός, πρόσφατος came to be used of flowers, oil, snow, misfortune, benefits, in Sirac. Hebrews 9:10, of a friend; in Ecclesiastes 1:9 οὐκ ἔστι πᾶν πρόσφατον ὑπὸ τὸν ἥλιον. It was a way recently opened. Christ was the first who trod that way. Wetstein, who gives many examples of the use of the word, cites also from Floras, i. 15, 3, an interesting analogy: “Alter [Decius Mus] quasi monitu deorum, capite velato, primam ante aciem diis manibus se devoverit, ut in confertissima se hostium tela jaculatus, novum ad victoriam iter sanguinis sui semita aperiret”. καὶ ζῶσαν, not as a way that abides (Chrys., etc.) nor as leading to life eternal (Grotius, etc.), nor as a way which consists in fellowship with a Person (Westcott), but as effective, actually bringing its followers to their goal. Cf. Hebrews 4:12. So Davidson and Weiss. διὰ τοῦ καταπετάσματος, a further characteristic of the way, it passed through the veil, that is, His flesh, which must first be rent before Christ could pass into the holiest. “This beautiful allegorizing of the veil cannot, of course, be made part of a consistent and complete typology. It is not meant for this. But as the veil stood locally before the holiest in the Mosaic Tabernacle, the way into which lay through it, so Christ’s life in the flesh stood between Him and His entrance before God, and His flesh had to be rent ere He could enter” (Davidson).

Verse 21
Hebrews 10:21. καὶ ἱερέα μέγαν. The opened way into the holiest is not the only advantage possessed by the Christian, he has also “a great priest,” cf. Hebrews 4:14 ἔρχοντες οὖν ἀρχιερέα μέγαν … προσερχώμεθα. Philo (Leg. ad Gai., p. 1035) calls the High Priest ὁ μἐγας ἱερεύς, and so Leviticus 21:10, Numbers 35:25. But it is not to the fact that He is High Priest that this designation here points, but to His greatness as Son of God and as one who has passed into the Holy Presence. Especially is His greatness manifested in His administration ἐπὶ τὸν οἶκον τοῦ θεοῦ, over God’s house (cf. Hebrews 3:6) that is, over those heavenly realities which replace the house of God on earth, and necessarily over those for whom the priest is appointed to minister τὰ πρὸς τὸν θεόν (Hebrews 5:1).

Verse 22
Hebrews 10:22. Being thus secure of an acceptable entrance προσερχώμεθα, “let us keep approaching,” that is, to God (Hebrews 7:25, Hebrews 11:6); a semi-technical term. μετὰ ἀληθινῆς καρδίας, “with a true heart” (cf. Isaiah 38:3), not with a merely bodily approach as if all were external and symbolic, but with that genuine engagement of the inner man which constitutes true worship. Chrysostom has χωρὶς ὑποκρίσεως. Davidson has “with fundamental genuineness”; but it is the genuineness which is elicited in presence of realities. καρδία is interpreted in 1 Peter 3:4, ὁ κρυπτὸς τῆς καρδίας ἄνθρωπος. It is the inevitable qualification of one who comes ἐν πληροφορίᾳ πίστεως, “in full assurance of faith,” believing not only that God is (Hebrews 11:6) but that a way to His favour and fellowship is opened by the Great Priest. To engender this full assurance has been the aim of the writer throughout the Epistle. ῥεραντισμένοι … λελουσμένοι. These participles express not conditions of approach to God which are yet to be achieved, but conditions already possessed, “our hearts sprinkled from an evil conscience and our body washed with pure water”. Both participles must be construed with προσερχώμεθα. The obvious connection of “heart” and “body” forbids the attachment of λελουσμένοι to κατέχωμεν. To connect both participles with κατεχ. is equally impossible. “ προσέρχεσθαι is a technical liturgical word, and sprinkling and washing are liturgical acts of preparation” (Delitzsch). Possibly the mention of sprinkling and washing is an echo of the injunctions of Exodus 29:4; Exodus 29:21; Exodus 30:20; Exodus 40:30, prescribing similar preparation for the priestly functions. Our heart or inner man by the application of the αἷμα ῥαντισμοῦ (cf. 1 Peter 1:2) is delivered from the consciousness of guilt (Hebrews 9:14); out body by the application of the purifying water of baptism becomes the symbol of complete purity. “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 presenting ourselves in the presence of God” (Delitzsch). Cf. especially Psalms 51:6-7, and Plutarch, Isis and Osiris, c. 80 (p. 383) where ceremonial purifications are explained on the principle that the Pure and Undefiled must be worshipped by the pure in body and soul.

Verse 23
Hebrews 10:23. A second branch of the exhortation is given in the words κατέχωμεν τὴν ὁμολογίαν … “Let us hold fast and unbending the confession of our hope,” as in Hebrews 3:6. Cf. also Hebrews 6:11. For as yet in this life the fulness of blessing which comes of fellowship with God is not experienced, the perfected salvation and the heavenly country (Hebrews 12:22-23) are yet to be reached. But these are the contents of the Christian hope, and this hope is confessed and maintained in presence of a commonplace, scoffing and alluring world. It is to be maintained for the best of all reasons: πιστὸς γὰρ ὁ ἐπαγγειλάμενος. The promises of God are necessarily the ground of hope, v. Hebrews 6:12. These promises cannot fail, because God cannot lie, Hebrews 6:18.

Verse 24
Hebrews 10:24. To the exhortation to faith and hope he adds an exhortation to love: καὶ κατανοῶμεν ἀλλήλους, “and let us consider one another,” taking into account and weighing our neighbour’s circumstances and especially his risks, but this with a view not to exasperating criticism but εἰς παροξυσμὸν ἀγάπης, “with a view to incite them to love and good works,” acknowledging honest endeavour and making allowance for imperfection. παροξυσμός is “stimulation” either to good or evil. In Acts 15:39 it is used of angry irritation, as in LXX, Deuteronomy 29:28, Jer. 39:37. So in medical writers of a paroxysm. But frequently in classics the verb is used of stimulating to good as in Plato, Epist. iv. p. 321 and in Xen. Cyrop. 6, 2, 5, τούτους ἐπαινῶν παρώξυνε. Isocrates, ad Demon., etc. The writer, in Hebrews 6:9-10, has set his readers a good example of this considerate incitement. In order to fulfil his injunction they must not neglect meeting together for Christian worship and encouragement μὴ ἐγκαταλείποντες τὴν ἐπισυναγωγὴν ἑαυτῶν. Delitzsch suggests that the compound word is used instead of the simple συναγωγή in order to avoid a word with Judaic associations; but συναγωγή might rather have suggested the building and formal stated meetings, while ἐπισυν. ἑαυτῶν denotes merely the meeting together of Christians. That these meetings were for mutual edification is shown by the ἀλλὰ παρακαλοῦντες. Some made a practice of neglecting these meetings, whether from fear of persecution or from scorn or from business engagements. Cf. Judges 1:18-20, and Moberly’s Minist. Priesthood, p. 14. This good custom of meeting together and mutually exhorting one another was to be all the more punctually and zealously attended to, ὅσῳ βλέπετε ἐγγίζουσαν τὴν ἡμέραν, “in proportion as ye see the day drawing near”. “The day” is of course the day of the Lord’s return (Hebrews 9:28), the day of days. The Epistle being written in all probability a year or two before the destruction of Jerusalem, the signs of the coming day which could be “seen” were probably the restlessness, forebodings of coming disaster, and initial collisions with the Romans which heralded the great war.

Verse 26
Hebrews 10:26. ἑκουσίως γὰρ ἁμαρτανόντων ἡμῶν.… “For if we go on sinning wilfully after receiving the knowledge of the truth, there no more remains a sacrifice for sins, but a certain dreadful waiting for judgment and a fury of fire which is to devour the adversaries.” γὰρ, introducing an additional reason for the preceding exhortation. The emphasis is on ἑκουσίως; and the present tense of ἁμαρτ. must not be overlooked. Cf. τῶν ἀκουσίων ἁμαρτημάτων καταφυγὴν εἶναι τοὺς βωμούς, Thuc. 4:98. Wilful sin, continued in, means apostasy, repudiation of the covenant. Cf. Hebrews 6:6, καὶ παραπεσόντας, and Hebrews 5:2, τοῖς ἀγνοοῦσιν, and Hebrews 3:12. Apostasy can only occur μετὰ τὸ λαβεῖν … a condition which is explained in detail in chap. 6. Without this preceding knowledge of the covenant its wilful repudiation is impossible. Those spoken of in Hebrews 10:25, as having abandoned meeting with their fellow Christians, and possibly as having neglected, if not renounced, the confession of their hope, were perhaps alluded to here, as on their way to apostasy. They are warned that they are drifting into an irredeemable condition, for to those who have repudiated and keep repudiating the one sacrifice of Christ, οὐκέτι περὶ ἁμαρτίων ἀπολείπεται θυσία. The only sacrifice has been rejected, and there is no other sacrifice which can atone for the rejection of this sacrifice. “The meaning is not merely that the Jewish sacrifices to which the apostate has 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 sacrifice of Christ itself has no more atoning or reconciling power” (Delitzsch). That this is the meaning is shown by the positive assertion of what the future does contain, a terrifying prospect of waiting for inevitable judgment. The expression is not equivalent to φοβερᾶς ἐκδοχὴ κρίσεως, which, as Bleek remarks, would not be so impressive. φοβερός means either “causing fear” or “feeling fear”; “scaring” or “affrighted”. Here it is used in the former sense. ἐκδοχὴ occurs elsewhere only in the sense of receiving something or of the acceptation or interpretation of a word; but Hebrews 10:13 and Hebrews 9:28 guide to the meaning given by the Vulg. expectatis. The τις by leaving the expectation indefinite heightens the terror of it. The imagination is allowed scope. κρίσεως is general, but immediately suggests πυρὸς ζῆλος μέλλοντος, the destined fire; for which see 2 Thessalonians 1:8-10. “Fiery indignation” very well renders πυρὸς ζῆλος, an anger which expresses itself in fire. The expression is derived from such O.T. phrases as Psalms 79:5 ἐκκαυθήσεται ὡς πῦρ ὁ ζῆλός σου. Cf. Zephaniah 1:18 and Deuteronomy 4:21. This fiery anger is destined to devour the adversaries, as in Isaiah 26:11 ζῆλος λήψεται λαὸν ἀπαίδευτον, και νῦν πῦρ τοὺς ὑπεναντίους ἔδεται, and Isaiah 64:2 κατακαύσει πῦρ τοὺς ὑπεναντίους. Cf. also Isaiah 30:27 ἡ ὀργὴ τοῦ θυμοῦ ὡς πῦρ ἔδεται, a natural figure used by Homer and others. ὑπεναντίους, see Lightfoot on Colossians 2:14, who shows that it means “direct, close, persistent opposition”.

Verses 26-39
Hebrews 10:26-39. Dreadful result of falling from faith.

Verse 28
Hebrews 10:28. ἀθετήσας τις νόμον.… “Any one who has set aside Moses’ law dies without mercy on the evidence of two or three witnesses,” in accordance with the law laid down in Deuteronomy 17:6 regarding apostasy; although capital punishment was not restricted to this sin. For ἀθετεῖν cf. 1 Thessalonians 4:8; and Isaiah 24:16, οὐαὶ τοῖς ἀθετοῦσιν, οἱ ἀθετοῦντες τὸν νόμον, also Ezekiel 22:26. ἀθέτησις is used absolutely in 1 Samuel 24:12. ἐπὶ … μάρτυσιν, cf. Hebrews 9:17; ἀποθνήσκαι, perhaps the tense does not carry with it the inference that the law was still being enforced. It may only mean “he dies” according to the law as it stands. χωρὶς οἰκτιρμῶν, to emphasise the inexorablenesa of the law and the inevitable character of the doom. Cf. Josephus, c. Apion, ii. 30, ὁ νόμος ἀπαραίτητος and Ignatius, ad Eph. c. 16.

Verse 29
Hebrews 10:29. πόσῳ δοκεῖτε χείρονος.… “Of how much sorer punishment, think ye, will he be counted worthy, who, etc.” The argument of Hebrews 2:1-4 and Hebrews 12:25. By the parenthetically interjected δοκεῖτε he appeals to their own sense of proportion and fitness; although the judgment alluded to in ἀξιωθήσεται is not theirs but God’s. ὁ … καταπατήσας … The guilt of the apostate which justifies this sorer punishment is detailed in three particulars. He has trampled on the Son of God. The highest of Beings who has deserved best at his hands is spurned with outrageous scorn. καὶ τὸ αἷμα … ἡγιάσθη “and has reckoned the blood of the covenant with which he was sanctified, a common thing”. “The blood of the covenant” is the blood of Christ (cf. Hebrews 9:15 ff., Hebrews 13:20); here it is thus designated because repudiation of the covenant is in question. This blood is the purifying agent by which men are fitted for the fellowship and service of God, and so brought within the covenant. Cf. ἡγιάσθη with ἁγιάζει of Hebrews 9:13 and καθαριεῖ of Hebrews 9:14. This sole means of purification, the sanctifying virtue of which the supposed apostate has experienced, he now counts κοινὸν, common or unclean. [The Vulg. has “pollutum,” the Old Latin “communem”. Chrysostom ἀκάθαρτον ἢ τὸ μηδέν πλέον ἔχον τῶν λοιπῶν; and so Kübel, “which has no more worth than the blood of other men”. All these meanings lie close to one another. Cf. Mark 7:2, Acts 10:14. What is “common” is unsanctified, ceremonially unclean.] The third point in the heinousness of the sin of apostasy is τὸ πνεῦμα τῆς χάριτος ἐνυβρίσας, “and has insulted the spirit of grace”. This seems the direct antithesis to “Moses’ law” of Hebrews 10:28. The spirit of grace is the distinctive gift of Christian times, and is not only the Pauline but the universal antithesis to the law. To have blasphemed this gracious Spirit, who brings the assurance of God’s presence and pardon, and gifts suited to each believer, is to renounce all part in things spiritual. Cf. Hebrews 6:4, Hebrews 2:4; Ephesians 4:7.

Verse 30
Hebrews 10:30. οἴδαμεν γὰρ τὸν εἰπόντα.… “For we know Him who said, vengeance is mine, I will repay.” The certainty of the punishment spoken of is based upon the righteousness of God. “We know who it is that said”; it is the living God (Hebrews 10:31). The quotation is from Deuteronomy 32:35 not as in the LXX but as given in Romans 12:19 where it is used as an argument for the surrender of private vengeance. In Deut. LXX the words are ἐν ἡμέρᾳ ἐκδικήσεως ἀνταποδώσω. The second quotation, κρινεῖ κύριος … is from the following verse where the words intimate God’s protecting care of His people, using κρινεῖ in the sense common in O.T. Delitzsch thinks that sense may be retained here, but this is less relevant and consistent with the passage. Cf. Sirach 27:28 ἡ ἐκδίκησις ὡς λέων. and Sirach 28:1. φοβερὸν τὸ ἐμπεσεῖν.… “It is dreadful to fall into the hands of the living God”. Where David (2 Samuel 24:14) prefers to do so [ ἐμπεσοῦμαι δὴ εἰς χεῖρας κυρίου] it is because he knows his chastisement will be measured and that no unjust advantage will be taken. The dreadfulness of the impenitent’s doom arises from the same certainty that absolute justice will be done. As Judge, God is “the living God,” who sees and has power to execute just judgment, cf. Hebrews 3:12, Hebrews 12:22, cf. Hebrews 12:29.

Verse 32
Hebrews 10:32. As in the parallel passage in chap. 6, the writer at Hebrews 10:9 suddenly turns from the presentation of the terrifying aspect of apostasy to make appeal to more generous motives, so here he now encourages them to perseverance by reminding them of their praiseworthy past. As Vaughan remarks, the thought is that of Galatians 3:3. ἀναμιμνήσκεσθε δὲ τὰς πρότερον ἡμέρας.… “But recall the former days, in which after being enlightened ye endured much wrestling with sufferings”. ἀναμιμ, “remind yourselves,” as in 2 Corinthians 7:15. See Wetstein’s examples, where the genitive not the accusative follows the verb, and M. Aurelius, Hebrews 10:31. τὰς πρότερον ἡμ. [as in Thucyd., vi. 9 ἐν τῷ πρότερον χρόνῳ.] days separated from the present by some considerable interval, as is implied in Hebrews 5:12. They are further described as ἐν αἷς φωτισθέντες as in Hebrews 6:4; equivalent to “receiving the knowledge of the truth,” Hebrews 10:26. It was the new light in Christ, shed upon their relation to God and on their prospects, which enabled them to endure much wrestling or conflict with sufferings. ἄθλησις in the next generation came to mean “martyrdom,” as in Mart. of S. Ignatius, chap. 4. [For the genitive cf. “certamina divitiarum,” Hor. Epp., i. 5 8.] What these sufferings were is described in two clauses, they were partly in their own persons, partly in their sympathy and voluntary sharing in the suffering of others, τοῦτο μὲν … θεατριζόμενοι, τοῦτο δὲ κοινωνοὶ … For the distributive formula, “partly,” … “partly,” see abundant examples from the classics in Wetstein. See also Plutarch’s Them., Hebrews 10:4. It may be rendered “as well by,” “as by”. θεατριζόμενοι, “made a spectacle,” [ ὥσπερ ἐπὶ θεάτρου παραδειγματιζόμενοι, Theophyl., cf. 1 Corinthians 4:9], literally true of the Christians who were expose to wild beasts in the amphitheatre. See Renan’s L’Antéchrist, pp. 162 ff., “A la barbarie des supplices on ajouta la dérision”. But here it was not by lions and leopards and wild bulls they were attacked, but ὀνειδισμοῖς τε καὶ θλίψεσιν, “reproaches and distresses,” “opprobriis et tribulationibus” (Vulg.). ὀνειδισμός is frequent in LXX, and several times in the phrase λόγοι ὀνειδ. In this Epistle it occurs again in Hebrews 11:26 and Hebrews 13:13, and cf. 1 Peter 4:14. Some who have not directly suffered persecution in these forms suffered by sympathy and by identifying themselves with those who were experiencing such usage, τῶν οὕτως ἀναστρεφομένων. Cf. Philippians 4:14. Farrar renders well, “who lived in this condition of things”. In what sense they became κοινωνοί is immediately explained; they sympathised with those who were imprisoned and welcomed the violent seizure of their possessions. καὶ γὰρ, as always, must here be rendered “For indeed,” “for in point of fact,” proving by more definite instances that they had become partakers with the persecuted. They had felt for the imprisoned, as was possibly alluded to in Hebrews 6:10, and as they are in Hebrews 13:3 exhorted still to do. Cf. Matthew 25:36, which probably formed a large factor in the production of that care for the persecuted which characterised the early Church. They had also suffered the loss of their goods. ἁρπαγὴν, the violent and unjust seizure, as in Matthew 23:25, Luke 11:39. ἁρπαγὴ ὑπαρχόντων occurs in Lucian and Artemidorus. See Stephanus. That which enables them to take joyfully the loss of their possessions is their consciousness that they have a possession which is better and which cannot be taken away. γινώσκοντες ἔχειν ἑαυτοὺς [for ὑμᾶς αὐτοὺς]. If the true reading is ἑαυτοῖς then the meaning is easy “knowing that you have for yourselves”. If we read ἑαυτοὺς, this may mean, as Davidson, Westcott and others suppose, “knowing that you have yourselves a better possession”. But this seems not very congruous with the writer’s usual style. It is more likely that the writer uses the emphatic “you yourselves” in contrast to those who had robbed them and now possessed their goods. So von Soden. Or it may mean “ye yourselves” in contrast to the possession itself of which they have been deprived, ye yourselves however stripped of all earthly goods.

Verse 35
Hebrews 10:35. μὴ ἀποβάλητε οὖν τὴν παρρησίαν … “Cast not away, then, your confidence, for it has great recompense of reward”. The exhortation begun in Hebrews 10:19 is resumed, with now the added force springing from their remembrance of what they have already endured and from their consciousness of a great possession in heaven. A reason for holding fast their confidence is now found in the result of so doing. It has great reward. μισθαποδοσία used in Hebrews 2:2 of requital of sin, here and in Hebrews 11:26 of reward. Cf. Clem. ad Cor. 6, γέρας γενναῖον, and Wisdom of Solomon 3:5. Therefore, μὴ ἀποβάλητε, do not throw it away as a worthless thing you have no further need of. Retain it, ὑπομονῆς γὰρ ἔχετε χρείαν, “for ye have need of endurance,” of maintaining your hopeful confidence to the end under all circumstances. Without endurance the promise which secures to them the enduring possession cannot be enjoyed, for before entering upon its enjoyment, the whole will of God concerning them must be done and borne. ἵνα τὸ θέλημα τ. θεοῦ ποιήσαντες κομίσησθε τὴς ἐπαγγελίαν, Davidson and Weiss agree in thinking that “the will of God is His will that they should hold fast their confidence”. Rather, that accepting all privation, as they once did (Hebrews 10:32) and recognising all they were called to endure as God’s will concerning them, they should thus endure to the end (cf. Hebrews 3:6) and so receive the promised good ( ἐπαγγελία = the thing promised as in Hebrews 6:12; Hebrews 6:15). κομίσησθε, the verb properly means to carry off or to recover what is one’s own. See Matthew 25:27; 2 Corinthians 5:10; Hebrews 11:13; Hebrews 11:19; Hebrews 11:39. And their entrance on the reward of their endurance will not long be delayed ἔτι γὰρ μικρὸν ὅσον ὅσον.… “For yet a little—a very little—while and He that cometh will have come and will not delay.” [“Es ist noch ein Kleines, wie sehr, wie sehr Klein” (Weiss), “noch eine kleine Zeit, ganz Klein” (Weizsäcker). “Adhuc enim modicum aliquantulum” (Vulg.). “For yet a little—ever so little—while” (Hayman)]. The phrase μικρὸν ὅσον ὅσον is found in Isaiah 26:20, “Go, my people … hide thyself for a very little, till the indignation be overpast”. The double ὅσον is found in Aristoph. Wasps, 213, where however Rogers thinks the duplication due to the drowsiness of the speaker. Literally it means “a little, how very, how very”. The following words from ὁ ἐρχόμενος to ἐν αὐτῷ are from Hebrews 2:3-4, with some slight alterations, the article being inserted before ἐρχόμενος, οὐ μὴ χρονίσῃ instead of the less forcible words in Hebrews, and the two clauses of Hebrews 10:4 being transposed. In Habakkuk the conditions are similar. God’s people are crushed under overwhelming odds. And the question with which Habakkuk opens his prophecy is ἕως τίνος κεκράξομαι και οὐ μὴ εἰσακούσεις; The Lord assures him that deliverance will come and will not delay. By inserting the article, the writer of Hebrews identifies the deliverer as the Messiah, “the coming One”. Cf. Matthew 11:3; Luke 7:19; John 6:14. ὁ δὲ δίκαιος.… “And the just shall live by faith,” i.e., shall survive these troublous times by believing that the Lord is at hand. Cf. James 5:7-9. καὶ ἐὰν ὑποστείληται, “and if he withdraw himself” or “shrink”. The verb, as Kypke shows, means to shrink in fear, and it is thus used in Galatians 2:12. It is the very opposite of παρρησία. Accordingly it is thoroughly displeasing to God, whose purpose it is to bring men to Himself in confident hope. But the idea that any of the “Hebrews” can be in so ignominious and dangerous a position is at once repudiated. ἡμεῖς δὲ.… “But as for us we are not of those who shrink (literally of shrinking) to perdition but of faith to the gaining of the soul”. That is, we are not characterised by a timid abandonment of our confession (Hebrews 10:23) and confidence. Cf. 1 Thessalonians 5:5. What such timidity leads to ( εἰς ἀπώλειαν, cf. Acts 8:20; Romans 9:22) is hopeless perdition. Cf. M. Aurelius on the δραπέτης, Hebrews 10:25. ὁ φοβούμενος δραπέτης. But we are of faith whose end is περιποίησις ψυχῆς the acquisition of one’s soul. Very similar is Luke 21:19, “By your endurance win your souls”. See also James 5:20, and 1 Thessalonians 5:9. Like our word “acquisition” περιποίησις sometimes means the acquiring as in 1 Thessalonians 5:9 and 2 Thessalonians 2:14; sometimes the thing acquired as in Ephesians 1:14. [In Isocrates, 2nd Ep., occurs the expression διὰ τὸ περιποιῆσαι τὴν αὐτοῦ ψυχήν (Wetstein)].

11 Chapter 11 

Verse 1
Hebrews 11:1. ἔστιν δὲ πίστις ἐλπιζομένων ὑπόστασις … “Now faith is assurance of things hoped for, proof [manifestation] of things not seen”. When ἔστι stands first in a sentence it sometimes means “there exists,” as in John 5:2; 1 Corinthians 15:44. But it has not necessarily and always this significance, cf. 1 Timothy 6:6; Luke 8:11; Wisdom of Solomon 7:1. There is therefore no need to place a comma after πίστις as some have done. The words describe what faith is, although not a strict definition. “Longe falluntur, qui justam fidei definitionem hic poni existimant: neque enim hic de tota fidei natura disserit Apostolus, sed partem elegit suo instituto congruentem, nempe quod cum patientia semper conjuncta sit” (Calvin). ὑπόστασις, literally foundation, that which stands under; hence, the ground on which one builds a hope, naturally gliding into the meaning “assurance,” “confidence,” as in Hebrews 3:14; 2 Corinthians 9:4; 2 Corinthians 11:17; Ruth 1:12; Psalms 39:7, ἡ ὑπόστασίς μου παρὰ σοί ἐστιν. ἔλεγχος regularly means “proof”. See Demosthenes, passim; especially Agt. Androtion, p. 600, ἔλεγχος, ὦν ἂν εἴπῃ τις καὶ τἀληθὲς ὁμοῦ δείξῃ. It seems never to be used in a subjective sense for “conviction,” “persuasion”; although here this meaning would suit the context and has been adopted by many. To say with Weiss that the subjective meaning must be given to the word that it may correspond with ὑπόστασις is to write the Epistle, not to interpret it. Theophylact renders the clause φανέρωσις ἀδήλων πραγμάτων. Faith is that which enables us to treat as real the things that are unseen. Hatch gives a different meaning to both clauses: “Faith is the ground of things hoped for, i.e., trust in God, or the conviction that God is good and that He will perform His promises, is the ground for confident hope that the things hoped for will come to pass.… So trust in God furnishes to the mind which has it a clear proof that things to which God has testified exist, though they are not visible to the senses.” The words thus become a definition of what faith does, not of what it is. Substantially the words mean that faith gives to things future, which as yet are only hoped for, all the reality of actual present existence; and irresistibly convinces us of the reality of things unseen and brings us into their presence. Things future and things unseen must become certainties to the mind if a balanced life is to be lived. Faith mediating between man and the supersensible is the essential link between himself and God, “for in it lay the commendation of the men of old,” ἐν ταύτῃ γὰρ ἐμαρτυρήθησαν οἱ πρεσβύτεροι. That is, it was on the ground of their possessing faith that the distinguished men of the O.T. received the commendation of God, being immortalised in Scripture. It might almost be rendered “by faith of this kind,” answering to this description. ἐν ταύτῃ has an exact parallel in 1 Timothy 5:10, the widow who is to be placed on the Church register must be ἐν ἔργοις καλοῖς μαρτυρουμένη, well-reported of on the score of good works. οἱ πρεσβύτεροι, those of past generations, men of the O.T. times; as Papias [Euseb., H.E., iii. 39] uses the term to denote the “Fathers of the Church” belonging to the generation preceding his own. The idea that faith is that which God finds pleasure in (Hebrews 10:38) and is that which truly unites to God under the old dispensations as well as under the new is a Pauline thought, Galatians 3:6. This general statement of Hebrews 11:2 is exhibited in detail in the remainder of the chapter; but first the writer shows the excellence of faith in this, that it is by it that we recognise that there is an unseen world and that out of things unseen this visible world has taken rise. This idea is suggested to him because his eye is on Genesis from which he culls the succeeding examples and it is natural that he should begin at the beginning. “Before exhibiting how faith is the principle that rules the life of men in relation to God, down through all history, as it is transacted on the stage of the world, the author shows how this stage itself is brought into connection with God by an act of faith” (Davidson). By faith we perceive, with the mental eye νοοῦμεν, cf. Romans 1:20, that the worlds ( αἰῶνας, cf. Hebrews 1:2; the visible world existing in time, the temporary manifestation of the unseen is meant, see Hebrews 1:10-11) have been framed ( κατηρτίσθαι, as in Hebrews 10:5, σῶμα δὲ κατηρτίσω μοι. In Hebrews 13:21 καταρτίσαι ὑμᾶς, “perfect you” as in Luke 6:40; 2 Corinthians 13:11; 1 Thessalonians 3:10. The word is perhaps used in the present connection to suggest not a bare calling into existence, but a wise adaptation of part to part and of the whole to its purpose) by God’s word, ῥήματι θεοῦ. This is the perception of faith. The word of God is an invisible force which cannot be perceived by sense. The great power which lies at the source of all that is does not itself come into observation; we perceive it only by faith which is (Hebrews 11:1) “the evidence of things not seen”. The result of this creation by an unseen force, the word of God, is that “what is seen has not come into being out of things which appear”. εἰς τὸ … γεγονέναι. εἰς τὸ with infinitive, commonly used to express purpose, is sometimes as here used to express result, and we may legitimately translate “so that what is seen, etc.” Cf. Luke 5:17; Romans 12:3; 2 Corinthians 8:6; Galatians 3:17; 1 Thessalonians 2:16. Cf. Burton, M. and T., 411. μὴ ἐκ φαινομένων, the Vulgate renders “ex invisibilibus,” and the Old Latin “ex non apparentibus” having apparently read ἐκ μὴ φαιν. τὸ βλεπόμενον the singular in place of the plural of T.R. and Vulgate, presents all things visible as unity. Had the visible world been formed out of materials which were subject to human observation, there would have been no room for faith. Science could have traced it to its origin. Evolution only pushes the statement a stage back. There is still an unseen force that does not submit itself to experimental science, and that is the object of faith. To find in this verse an allusion to the noumenal and phenomenal worlds would be fanciful.

Verse 4
Hebrews 11:4. πίστει πλείονα θυσίαν.… “By faith Abel offered to God a more adequate sacrifice than Cain.” πλείονα literally “more,” but frequently used to express “higher in value” “greater in worth,” as in Matthew 12:41-42. πλεῖον ἰωνᾶ ὧδε, Luke 12:23; Revelation 2:19. Does the writer mean that faith prompted Abel to make a richer sacrifice, or that it was richer because offered in faith? Many interpreters prefer the former alternative; [“Der grössere Wert seines Opfers ruhte auf dem Glauben, der Herzenshingabe, die ihn das Beste der Herde wählen liess” (Kübel).] and the choice of the word πλείονα is certainly in favour of this interpretation. διʼ ἧδ ἐμαρτυρήθη … “through which he was certified [or attested] as righteous”. It is questioned whether ἧς is the relative of θυσίαν or of πίστει. The succeeding clause which states the ground of the attestation, ἐπὶ τ. δώροις, determines that it refers to θυσίαν. God bore witness ἐπὶ τοῖς δώροις αὐτοῦ, which is explained in Genesis 4:4 where it says ἐπεῖδεν ὁ θεὸς ἐπὶ ἄβελ καὶ ἐπὶ τοῖς δώροις αὐτοῦ. God looked favourably on Abel and on his gifts. How this favourable reception of his offering was intimated to Abel we are not told; but by this testimony Abel was pronounced δίκαιος, not “justified” in the Pauline sense but in the general sense “a righteous man”; as in Matthew 23:35 ἀπὸ τοῦ αἵματος ἄβελ τοῦ δικαίου. But this is not all that faith did for Abel, for καὶ διʼ αὐτῆς ἀποθανὼν ἔτι λαλεῖ, “and through the same he, though dead, yet speaks,” i.e., speaks notwithstanding death. His death was not the end of him as Cain expected it to be. Abel’s blood cried for justice. The words of Hebrews 12:24 are at once suggested, αἵματι ῥαντισμοῦ f1κρεῖττον λαλοῦντι παρὰ τὸν ἄβελ, where the blood of sprinkling is said to speak to better purpose than the blood of Abel. This again takes us back to Genesis 4:10. “The voice of thy brother’s blood cries to me from the ground.” The speaking referred to, therefore, is not the continual voice of Abel’s example but the voice of his blood crying to God immediately after his death. Cf. Psalms 9:12; Psalms 116:15. “Precious in the sight of the Lord is the death of His saints.” In the case of Abel, then, the excellence of faith was illustrated in two particulars, it prompted him to offer a richer, more acceptable offering, and it found for him a place in God’s regard even after his death.

Verse 5
Hebrews 11:5. πίστει ἐνὼχ μετετέθη.… “By faith Enoch was translated so that he did not see death; and he was not found, because God had translated him. For before his translation he had witness borne to him that he had pleased God well; but without faith it is impossible to please Him well.” In the dry catalogue of antediluvian longevities a gem of faith is detected. What lay at the root of Enoch’s translation? Faith, because before he was translated he was well-pleasing to God, which implies that he believed in God, or as Chrysostom neatly puts it: πῶς δὲ πίστει μετετέθη ὁ ἐνώχ; ὅτι τῆς μεταθέσεως ἡ εὐαρέστησις αἰτία, τῆς δὲ εὐαρεστήσεως ἡ πίστις. In Sirach 44:16 he is exhibited as ὑπόδειγμα μετανοίας ταῖς γενεαῖς. μετετέθη “was transferred,” removed from one place to another, as in Acts 7:16, cf. also Galatians 1:6, Judges 1:4. In Sirach 49:14 it is represented by ἀνελήφθη ἀπὸ τῆς γῆς. The succeeding clauses imply that his body disappeared. How the tradition arose we have no means of knowing, cf. Suicer, i. 1130, and the Bible Dictionaries. τοῦ μὴ ἰδεῖν may either imply purpose or result. For the former see Matthew 2:13, Luke 2:24, Philippians 3:10; for the latter, Matthew 21:32, Acts 7:19, Romans 7:3, Hebrews 10:7. The use of the passive μετετέθη favours the supposition that result is here expressed, and throughout the sentence it is the translation that is prominent rather than the escape from death, which is introduced rather as an explanation of μετετέθη. καὶ οὐχ ηὑρίσκετο.… These words are verbatim from the LXX of Genesis 5:24, and are quoted for the sake of bringing out clearly that God was the author of the translation. (Cf. the misquotation in Clem. Ep., chap. 9, οὐχ εὑρέθη αὐτοῦ θάνατος.) God translated him, and this is proved by the fact that preceding the statement of his translation Scripture records that he pleased God well, where the Hebrew has “he walked with God”. χωρὶς δὲ πίστεως ἀδύνατον εὐαρεστῆσαι. “But without faith it is impossible to please Him well.” The ground of this proposition is given in the following words: πιστεῦσαι γὰρ δεῖ τὸν προσερχόμενον.… “For he who cometh to God must believe that He exists and that to those who seek Him He turns out to be a rewarder.” To please God one must draw near to Him ( τὸν προσερχόμενον in the semi-technical sense usual in the Epistle), and no one can draw near who has not these two beliefs that God is and will reward those who seek Him. So that Enoch’s faith, and the faith of every one who approaches God, verifies the description of Hebrews 11:1 : the unseen must be treated as sufficiently demonstrated, and the hoped for reward must be considered substantial.

Verse 7
Hebrews 11:7. πίστει χρηματισθεὶς νῶε.… “By faith Noah, on being divinely warned of things not as yet seen, with reverential heed prepared an ark to save his household.” Both here and in Matthew 2:12; Matthew 2:22 χρηματ. is translated “warned of God,” although “divinely instructed” as in Hebrews 8:5 is admissible in all the passages. πίστει must be construed with εὐλαβηθεὶς κατεσκεύασεν and these words must be kept together, although some join εὐλαβηθεὶς with the preceding words. τῶν μηδέπω βλεπ, i.e., the flood; cf. Genesis 6:14. εὐλαβηθεὶς here used in preference to φοβηθεὶς because it is not a timorous dread of the catastrophe that is signified, but a commendable caution springing from regard to God’s word. In obedience to this feeling he prepared an ark [ κιβωτὸν used of the ark of the covenant in Hebrews 9:4, and of Noah’s ship in Genesis 6:15, because it was shaped like a box with a roof. In Wisdom of Solomon 10:4 it is spoken of as “worthless timber,” to magnify the salvation accomplished by its means. διʼ εὐτελοῦς ξὐλου τὸν δίκαιον ( σοφία) κυβερνήσασα and in Wisdom of Solomon 14:7 it is ξύλον διʼ οὗ γίνεται δικαιοσύνη.] This ark he built for the saving of his family; as in Genesis 7:1 God says to Noah, εἴσελθε σὺ καὶ πᾶς ὁ οἶκός σου. By this faith [ διʼ ἧς] and its manifestation in preparing the ark, “he condemned the world”; of which the most obvious meaning is that Noah’s faith threw into relief the unbelief of those about him. Cf. Matthew 12:41. But to this, Weiss objects that in Hebrews κόσμος is not used to denote the world of men. He therefore concludes that what is meant is that Noah by building the ark for his own rescue showed that he considered the world doomed, thus passing judgment upon it. Certainly the former meaning is the more natural and the objection of Weiss has little weight. A second result of his faith was that “he entered into possession of the righteousness which faith carries with it”. The original significance of κληρονόμος is here, as often elsewhere, left behind. It means little more than “owner”. But no doubt underneath the word there lies the idea, familiar to the Jewish mind, that spiritual blessings are a heritage bestowed by God. ἡ κατὰ f1πίστιν δικαιοσύνη is rendered by Winer (p. 502) “the righteousness which is in consequence of faith” and he instructively compares Matthew 19:3, ἀπολῦσαι τὴν γυναῖκα κατὰ πᾶσαν αἰτίαν, and Acts 3:17, κατʼ ἄγνοιαν ἐπράξατε. The first statement in the history of Noah (Genesis 6:10) is, νῶε ἄνθρωπος δίκαιος, τέλειος ὢν ἐν τῆ γενεᾷ αὐτοῦ, τῷ θεῷ εὐηρέστησε νῶε. Cf. Wisdom of Solomon 10:4. In Genesis the warning of God is communicated to Noah because he was already righteous; in Hebrews a somewhat different aspect is presented, Noah “became” righteous by building the ark in faith. He was one of those who διὰ πίστεως ἠργάσατο δικαιοσύνην, Hebrews 11:33.

From Hebrews 11:8 to Hebrews 11:22 the faith of the patriarchs is exhibited, cf. Sirach 44:19.

Verse 8
Hebrews 11:8. πίστει καλούμενος ἀβραὰμ.… “By faith Abraham on being called to go out to a place which he was to receive as an inheritance, obeyed and went out not knowing whither he was going.” καλούμενος, as in Mark 1:20 and Isaiah 51:2, ἐμβλέψατε ἀβραὰμ … ὅτι εἷς ἦν, καὶ ἐκάλεσα αὐτόν. The present, not κληθεὶς, expresses the idea that no sooner was the call given than it was obeyed [“dass er, so wie der Ruf an ihn ging, gehorsamte” (Bleek)]. The same idea is expressed by the immediate introduction of ὑπήκουσεν, which more naturally would come at the end of the clause, and thus allow ἐξελθεῖν (cf. Genesis 12:1; Acts 7:2) to follow καλοὑμενος. The faith of Abraham appeared in his promptly abandoning his own country on God’s promise of another, and the strength of this faith was illustrated by the circumstance that he had no knowledge where or what that country was. He went out μὴ ἐπιστάμενος ποῦ ἔρχεται. The terms of the call (Genesis 12:1) were ἔξελθε … καὶ δεῦρο εἰς τὴν γῆν, ἣν ἄνσοι δείξω. It was, therefore, no attractive account of Canaan which induced him to forsake Mesopotamia, no ordinary emigrant’s motive which moved him, but mere faith in God’s promise. “Even still the life of faith must be entered on in ignorance of the way to the inheritance, or even what the inheritance and rest in each one’s particular case will be, and of the experiences that the way will bring. This is true even of ordinary life” (Davidson). This did not exhaust the faith of Abraham. Further πίστει παρῴκησεν.… “By faith he became a sojourner in a land [his] by the promise as if it belonged to another, dwelling in tents, along with Isaac and Jacob, co-heirs with him of the same promise.” παρῴκησεν, as in Acts 7:6, πάροικον ἐν γῇ ἀλλοτρίᾳ, dwelt alongside of the proper inhabitants. Cf. Genesis 17:8 and passim. εἰς in its common pregnant sense, John 21:4; Acts 8:40; Pet. Hebrews 5:12 and especially Acts 7:4. He lived in the promised land, ὡς ἀλλοτρίαν, as if it belonged to some other person; neither did he make a permanent settlement in it but dwelt in tents, shifting from place to place, the symbol of what is temporary, see Isaiah 38:12; 2 Corinthians 5:4. The presence of his son and grandson must continually have prompted him to settle. They were included in the promise, but they too were compelled to move with him from place to place. But how did this evince faith? It did so by showing that he had given a wider scope and a deeper significance to God’s words. He was content to dwell in tents, because he looked for “the city which has the foundations”. ἐξεδέχετο γὰρ τὴν … πόλιν. “For he expectantly waited for thecity.” ἐκδέχομαι (James 5:7, ὁ γεωργὸς ἐκδεχ., Acts 17:16; 1 Corinthians 11:33) occurs in Soph. Phil., 123, where Jebb says: “The idea of the compound is ‘be ready for him,’ prepared to deal with him the moment he appears”. The city is described as one “that has the foundations” which the tents lacked, and which according to Hebrews 13:14 is by implication not only μέλλουσαν but μένουσαν. In Hebrews 12:22 it is called “the city of the living God, the heavenly Jerusalem,” and in Galatians 4:26 ἡ ἄνω ἱερουσαλήμ. A city was the symbol of a settled condition, as in Psalms 107:7, πόλις κατοικητηρίου. Cf. the interesting parallel in Philo. Leg. Alleg., iii.–xxvi., p. 103, πόλις δέ ἐστιν ἀγαθὴ καὶ τολλὴ καὶ σφόδρα εὐδαίμων, τὰ γὰρ δῶρα τοῦ θεοῦ μεγάλα καὶ τίμια. It is further described as ἧς τεχνίτης καὶ δημιουργὸς ὁ θεός, “whose constructer and maker is God”. τεχνίτης is used of the silversmiths in Acts 19:24, of God as Maker of the world in Wisdom of Solomon 13:1; Wisdom of Solomon 14:2, τεχνίτνς δὲ σοφίᾳ κατεσκεύασεν. Perhaps “artificer” comes nearest to the meaning. δημιουργός, originally one who works for the people, but applied by Plato (Rep., p. 530) to God; and so, very often in Josephus and Philo (see Krebs. in loc.). For the use of the title among the Gnostics, see Mansel, Gnostic Heresies, p. 19. In Clement, Ep., 20, we have ὁ μέγας δημιουργὸς καὶ δεσπότης τῶν ἁπάντων. In 2 Maccabees 4:1, τῶν κακῶν δημιουργὸς. “Maker” most adequately translates the word. Wetstein shows that τεχνίτης καὶ δημιουργὸς was not an uncommon combination and aptly compares Cicero (De Nat. D., i. 8) “Opificem aedificatorem mundi”. The statement of this verse shows that Abraham and other enlightened O.T. saints (cf. chap. 4) understood that their connection with God, the Eternal One, was their great possession, of which earthly gifts and blessings were but present manifestations.

Verse 11
Hebrews 11:11. πίστει καὶ αὐτὴ σάρρα.… “By faith Sarah herself also received power to become a mother even when past the age, since she counted Him faithful who had promised.” καὶ αὐτὴ σάρρα is rendered by Vaughan, Sarah “in her place” as [Abraham] in his; she on her part. The reference of αὐτὴ is disputed; it has been understood to mean “Sarah the unfruitful”. In (34). στεῖρα is added; or, as Chrysostom and Bengel, “vas infirmius,” the weaker vessel. Delitzsch thinks that as in Luke 20:42; Luke 24:15, it merely means “so Sarah likewise”. But apparently the reference is to her previous unbelief. By faith she received strength εἰς καταβολὴν σπέρματος, “the act of the husband not of the wife” (see a score of passages in Wetstein), hence Bleek, Farrar and several others prefer to understand the words of “the founding of a family,” citing Plato’s πρώτη καταβολὴ τῶν ἀνθρώπων. But if εἰς be taken in the same sense as in Hebrews 10:19, “as regards” or “in connection with” or “with a view to,” the difficulty disappears. [Cf. Weiss who says the words signify “nicht ein Thun, zu dem sie Kraft empfing, sondern die Beziehung in welcher sie ein Kraft bedürfte, wenn dasselbe für sie wirksam werden sollte”. Cf. also Genesis 18:12.] Her faith was further illustrated ( καὶ = and this indeed) by the circumstance that she was now παρὰ καιρὸν ἡλικίας, the comparative use of παρά frequent in this Epistle. For a woman who in her prime had been barren, to believe that in her decay she could bear a son was a triumph of faith. Cf. Genesis 18:12-13, ἐγὼ δὲ γεγήρακα. But she had faith in the promise (cf. Hebrews 6:13-18), “wherefore also there were begotten of one—and him as good as dead—[issue] as the stars of heaven in multitude and as the sand by the seashore innumerable”. Probably the καὶ is to be construed with διὸ as in Luke 1:35; Acts 10:29, etc. ἀφʼ ἑνὸς, that is, Abraham (cf. Isaiah 51:2, εἷς ἧν); καὶ ταῦτα, a classical expression, see Xenophon, Mem., ii. 3, and Blass, Gram., p. 248. νενεκρωμένου, “dead” so far as regards the begetting of offspring, cf. Romans 4:19. καθὼς τὰ ἄστρα, a nominative to ἐγεν. may be supplied, ἔκγονοι or σπέρμα. For the metaphors cf. Genesis 22:17. ἄστρον is properly a constellation, but used commonly for “a star”. χεῖλος found in the classics in same connection.

Verse 13
Hebrews 11:13. Not only in life was the faith of the patriarchs manifested, it stood the test of death, κατὰ πίστιν ἀπέθανον οὗτοι πάντες, in keeping with their faith (see Winer, p. 502) these all (that is Abraham, Sarah, Isaac and Jacob) died, and the strength of their faith was seen in this that although they had not received the fulfilment of the promises (Hebrews 11:39 and Hebrews 10:36) they yet had faith enough to see and hail them from afar. As Moses endured because he saw the Invisible (Hebrews 11:27) so the patriarchs were not daunted by death because they saw the day of Christ (John 8:56), that is to say, they were so firmly persuaded that God’s promise would be fulfilled that it could be said that they saw the fulfilment. They hailed them from afar, as those on board ship descry friends on shore and wave a recognition. [Wetstein cites from Appian, De Bell. Civ., ver. 46, p. 110 where it is said that the soldiers τὸν καίσαρα πόῤῥωθεν ὡς αὐτοκράτορα ἠσπάσαντο.] “Such an ἀσπασμός we have in the mouth of the dying Jacob (Genesis 49:18): For Thy salvation have I waited, Jehovah” (Delitzsch). This they might have done had they merely believed that the promises would be fulfilled to their descendants, but that their faith extended also to their own enjoyment of God’s promise was testified by their confessing that so far as regards the land ( τῆς γῆς) of Canaan they were pilgrims and foreigners. This confession was made no doubt by their whole conduct, but as the aorist indicates it was made verbally by Abraham on the occasion of Sarah’s death (Genesis 23:4), πάροικος καὶ παρεπίδημος ἐγώ εἰμι μεθʼ ὑμῶν, cf. Genesis 47:9, etc. The article before γῆς, together with the sense of the passage, shows that the land of promise, Canaan, was meant. ἐπὶ γῆς in the same connection is used for “the earth,” cf. 1 Chronicles 29:15. Philo (De Agricult., p. 196) refines upon the same idea, παροικεῖν οὐ κατοικεῖν ἤλθομεν· τῷ γὰρ ὄντι πᾶσα μὲν ψυχὴ σοφοῦ πατρίδα μὲν οὐρανὸν, ξένην δὲ γῆν ἔλαχεν. Cf. De Conf. Ling., p. 331. But such a confession implies that those who make it ( οἱ γὰρ τοιαῦτα λέγοντες) have not yet found but are in search of a fatherland, πατρίδα ἐπιζητοῦσιν. [Cf. Romans 11:7, ὃ ἐπιζητεῖ ἰσραὴλ τοῦτο οὐκ ἐπέτυχεν. Frequent in N.T., to seek, search for. “The ἐπὶ is that of direction, as the ἐκ in ἐκζητεῖν (Hebrews 11:6) is that of explanation” (Vaughan).] The acknowledgment, cheerful or sad, that such and such a land is not the home-country makes it manifest ( ἐμφανίζουσιν, John 14:21, Acts 23:15) that they think of and have in view and are making for a land which they can call their own. [“Si hic peregrinantur, alibi patria est ac fixa sedes” (Calvin).] And that this home-country of their desire is not that from which Abraham and the patriarchs were really derived (Mesopotamia) and which they had abandoned, ( ἀφʼ ἧς ἐξέβησαν) is also evident, because had they cherished fond memories of it they would have had opportunity ( εἶχον ἂν καιρὸν, cf. Acts 24:25; 1 Maccabees 15:34. The imperfects indicate that this was continuous) to return ( ἀνακάμψαι, Matthew 2:12; Luke 10:6; Acts 18:21; frequent in LXX). νῦν δὲ, “but as the case actually stands” (Hebrews 8:6, Hebrews 9:26; 1 Corinthians 15:20, etc.) putting aside this idea that it might be their old home they were seeking, κρείττονος ὀρέγονται, τοῦτʼ ἔστιν ἐπουρανίου, it is a better, that is, a heavenly they aspire after. That which in point of fact provoked in the patriarchs the sense of exile was that their hearts were set on a better country and firmer settlement than could be found anywhere, but in heaven. And because they thus proved that they were giving to God credit for meaning by His promises more than the letter indicated, because they measured His promises by the spirit of the promises rather than by the thing promised, He is not ashamed of them, not ashamed to be called their God; and the proof that He is not ashamed of them is, that He prepared for them a city. The patriarchs showed that they understood that in giving these promises God became their God; therefore God was not ashamed of them, and this showed itself especially in His naming Himself “the God of Abraham, Isaac and Jacob” (Exodus 3:15). Cf. with this verse, Hebrews 8:10 and Matthew 22:31-32. And that He was truly their God He showed by preparing for them a city which should justify the expectations which they had based upon His power and goodness.

Verse 17
Hebrews 11:17. πίστει προσενήνοχεν ἀβραὰμ.… “By faith Abraham when tried offered up Isaac, yea he who had accepted the promises, to whom it had been said, In Isaac shall thy seed be called, offered his only son.” The perfect προσενήνοχεν, Blass (Gram., 200) says “can only be understood as referring to the abiding example offered to us”. Similarly Alford, Westcott, Weiss, etc. Surely it is better to have regard to Burton’s statement, “The Perfect Indicative is sometimes used in the N.T. of a simple past fact where it is scarcely possible to suppose that the thought of existing result was in the writer’s mind”. And in Jebb’s Appendix to Vincent and Dickson’s Gram. of Mod. Greek (p. 327, 8) it is demonstrated that “later Greek shows some clear traces of a tendency to use the Perfect as an Aorist”. τὸν is probably here intended not merely to indicate the case of the indeclinable ἰσαὰκ (Vaughan), cf. Hebrews 11:18; Hebrews 11:20, but to call attention to the importance of Isaac; and this is further accomplished in the succeeding clause which brings out the full significance of the sacrifice. It was his only son whom Abraham was offering ( προσέφερε imperfect in its proper sense of an unfinished transaction) and therefore the sole link between himself and the fulfilment of the promises to which he had given hospitable entertainment ( ἀναδεξάμενος, 2 Maccabees 6:19). “The sole link,” because, irrespective of any other children Abraham had had or might have, it had been said to him ( πρὸς ὃν, denoting Abraham not Isaac), In Isaac shall a seed be named to thee (Genesis 21:12); that is to say, it is Isaac and his descendants who shall be known as Abraham’s seed. Others are proud to count themselves the descendants of Abraham but the true “seed” ( κληθήσεταί σοι σπέρμα, cf. Galatians 3:16; Galatians 3:29) to whom along with Abraham the promises were given was the race that sprang from Isaac, the heir of the promise. No trial ( πειραζόμενος as in Genesis 22:1, ὁ θεὸς ἐπείρασε τὸν ἀβραὰμ and cf. Genesis 22:12) could have been more severe. After long waiting the heir had at last been given, and now after his hope had for several years rooted itself in this one life, he is required to sacrifice that life and so break his whole connection with the future. No greater test of his trust in God was possible. He conquered because he reckoned ( λογισάμενος “expresses the formation of an opinion by calculation or reasoning, as in Romans 8:18; 2 Corinthians 10:7” (Vaughan).), that even from the dead God is able to raise up—a belief in God’s power to do this universally, see John 5:21. This belief enabled him to deliver his only son to death. “Whence ( ὅθεν, i.e., ἐκ νεκρῶν, although several commentators, even Weiss, render it ‘wherefore’) also he received him back ( ἐκομίσατο, for this meaning see Genesis 38:20 and passages in Wetstein) in a figure ( ἐν παραβολῇ, not actually, because Isaac had not been dead, but virtually because he had been given up to death. He had passed through the likeness of death, and his restoration to Abraham was a likeness of resurrection. (Whoever wishes to see how a simple expression may be tortured should consult Alford’s long note on this place.)

Verse 20
Hebrews 11:20. πίστει περὶ μελλόντων.… “By faith Isaac blessed Jacob and Esau in regard to things future,” as is recorded in the well-known passage, Genesis 27. Isaac thus in his turn exhibited a faith which could be described as ἐλπιζομένων ὑπόστασις. “By faith Jacob when dying ( ἀποθνήσκων cf. καλούμενος, Hebrews 11:8, and πειραζόμενος, Hebrews 11:17 : the participle illustrates Hebrews 11:13 and also reminds the reader that Jacob before he died saw his children’s children inheriting the promise (“thy two sons are mine,” Genesis 48:5) blessed each of the sons of Joseph. ἕκαστον τ. υἱῶν, that is, he gave each an individual blessing, crossing his hands, laying his right on the head of Ephraim the younger, his left on Manasseh, thus distinguishing between the destiny of the one and that of the other and so more abundantly illustrating his faith. καὶ προσεκύνησεν ἐπὶ τὸ ἄκρον τῆς ῥάβδου αὐτοῦ, “and worshipped leaning upon the top of his staff”. The words are from the LXX rendering of Genesis 47:31 where after Joseph had sworn to bury his father in Canaan, “Israel worshipped, etc.”. His exacting this promise from Joseph was proof of his faith that his posterity would inherit the land of promise. The LXX translating from an unpointed text read הַמַּטֶּה the staff and not as it is now read הַמִּטָּה the bed, (as in Genesis 48:2). The meaning in either case is that in extreme bodily weakness, either unable to leave his bed or if so only able to stand with the aid of a staff, his faith was yet untouched by the slightest symptom of decay. “The idea of προσκυνεῖν is that of reverence shown in posture” (Vaughan). Here Jacob “worshipped” in thankful remembrance of the promise of God and that his son had accepted it.

Verse 22
Hebrews 11:22. Similarly Joseph when he in his turn came to the close of his life ( τελευτῶν, from Genesis 50:16, καὶ ἐτελεύτησεν ἰωσὴφ) made mention of the exodus of the children of Israel (“God will surely visit you and will bring you out of this land to the land concerning which God sware to our fathers,” Genesis 50:24) and gave commandment concerning his bones (“ye shall carry up my bones hence with you,” Genesis 50:25. For the fulfilment of the command see Joshua 24:32).

Verses 23-31
Hebrews 11:23-31. The writer passes from the patriarchal age to the times of Moses and the Judges.

First the faith of the parents of Moses ( τῶν πατέρων αὐτοῦ, in Stephanus’ Thesaur, several examples are given of the use of πατέρες for “father and mother,” parents; and consider Ephesians 6:4 and Colossians 3:21) is celebrated. This faith was shown in their concealing Moses for three months after his birth and thus evading the law that male children were to be killed, called in Wisdom of Solomon 11:7 νηπιοκτόνον διάταγμα. They did not fear this commandment of the king. It did not weigh against the child’s beauty which betokened that he was destined for something great. Their faith consisted in their confidence that God had in store for so handsome a child an exceptional career and would save him to fulfil his destiny. In Acts 7:20 Stephen calls him ἀστεῖος τῷ f1θεῷ, extraordinarily beautiful (cf. Jonah 3:3) or as Philo, De Mos., p. 82, ὄψιν ἀστειοτέραν ἢ κατʼ ἰδιώτην, indicating that he had a corresponding destiny. Moses himself when he had grown up ( μέγας γενόμενος, as in Exodus 2:11 paraphrased by Stephen (Acts 7:23) ὡς δὲ ἐπληροῦτο αὐτῷ τεσσαρακονταετὴς χρόνος.) refused to be called a son of a daughter of Pharaoh. The significance and source of this refusal lay in his preferring to suffer ill-usage with God’s people rather than to have a short-lived enjoyment of sin. συνκακ., the simple verb in Hebrews 11:37, also Hebrews 13:3; the compound here only. τῷ λαῷ τοῦ θεοῦ, it was because they were God’s people, not solely because they were of his blood, that Moses threw in his lot with them. It was this which illustrated his faith. He believed that God would fulfil His promise to His people, little likelihood as at present there seemed to be of any great future for his race. On the other hand there was the ἁμαρτίας ἀπόλαυσις, the enjoyment which was within his reach if only he committed the sin of denying his people and renouncing their future as promised by God. For “the enjoyment to be reaped from sin” does not refer to the pleasure of gratifying sensual appetite and so forth, but to the satisfaction of a high ambition and the gratification of his finer tastes which he might have had by remaining in the Egyptian court. Very similarly Philo interprets the action of Moses, who, he says, “esteemed the good things of those who had adopted him, although more splendid for a season, to be in reality spurious, but those of his natural parents, although for a little while less conspicuous, to be true and genuine” (De Mose, p. 86). That which influenced Moses to make this choice was his estimate of the comparative value of the outcome of suffering with God’s people and of the happiness offered in Egypt. μείζονα πλοῦτον … εἰς τὴν μισθαποδοσίαν, “since he considered the reproach of the Christ greater riches than the treasures of Egypt; for he steadily kept in view the reward”. The reproach or obloquy and disgrace, which Moses experienced is called “the reproach of the Christ” because it was on account of his belief in God’s saving purpose that he suffered. The expression is interpreted by our Lord’s statement that Abraham saw his day. It does not imply that Moses believed that a personal Christ was to come, but only that God would fulfil that promise which in point of fact was fulfilled in the coming of Christ. The writer uses the expression rather with a view to his readers who were shrinking from the reproach of Christ (Hebrews 13:13), than from the point of view of Moses. Several interpreters (Delitzsch, etc.) suppose that in virtue of the mystical union Christ suffered in his people. But, as Davidson says, “this mystical union cannot be shown to be an idea belonging to the Epistle, nor is this sense pertinent to the connection.” (So Weiss, “die vorstellung liegt unserem Briefe fern”.) Weiss’ own interpretation is ingenious: “The O.T. church was created by the pre-existent Messiah to be the people who were destined to introduce through Him perfect salvation; therefore each maltreatment of this people was contempt of Him as unable to avenge and deliver His people”. To say that it means merely “the same reproach that Christ bore” scarcely satisfies the expression. The “treasures of Egypt” must be supposed to include all that had been accumulated during centuries of civilisation. ἀπέβλεπεν, he habitually kept in view the reward. Cf. Xen., Hist., vi. 1, 8 ἡ σὴ πατρὶς εἰς σὲ ἀποβλέπει, also Psalms 11:4, Philo, De Opif., p. 4. κατέλιπεν αἴγυπτον, “he forsook Egypt,” and fled to Midian. That this flight and not the Exodus is meant appears from the connection of the clause both with what precedes and with what follows. It exhibits the result of his choice (Hebrews 11:26), and it alludes to what preceded the Passover (Hebrews 11:28). The word ἐκαρτέρησεν, denoting long continued endurance also suits better this reference. The only difficulty in the way of accepting this interpretation is found in the words μὴ φοβηθεὶς τὸν θυμὸν τοῦ βασιλέως, because, according to Exodus 2:15, the motive of his flight was fear of the king. ἐφοβήθη δὲ ΄ωυσῆς. But what is in the writer’s mind is not Pharaoh’s wrath as cause but as consequence of Moses’ abandonment of Egypt. His flight showed that he had finally renounced life at court, and in thus indicating by this decisive action that he was an Israelite, and meant to share with his people, he braved the king’s wrath. This he was strengthened to do because he saw an invisible monarch greater than Pharaoh. Vaughan seems the only interpreter who has precisely hit the writer’s meaning: “the two fears are different, the one is the fear arising from the discovery of his slaying the Egyptian, the other is the fear of Pharaoh’s anger on discovering his flight. He feared and therefore fled: he feared not, and therefore fled.” Having fled and so cutting himself off from all immediate opportunity of helping his people, ἐκαρτέρησεν, “he steadfastly bided his time,” because he saw the Invisible, being thus an eminent illustration of faith as ἔλεγχος οὐ βλεπομένων. The aorist gathers the forty years in Midian into one exhibition of wonderful perseverance in faith. It was the upper form of the school which disciplined Moses and wrought him to the mould of a hero. Another point in his career at which faith manifested itself was the Exodus, πεποίηκεν τὸ πάσχα, “he hath celebrated the Passover”. Alford says the perfect is used on account of the Passover being “a still enduring Feast”. But it is Moses’ celebration of it that the perfect represents as enduring. The classical treatment of the question, Has ποιεῖν a sacrificial meaning in the N.T.? will be found in Prof. T. K. Abbott’s Essays. ποιεῖν is regularly used of “keeping” a feast; and this is a classical usage as well. Cf. Exodus 12:48; Exodus 23:16; Exodus 34:22; 2 Chronicles 35:17-19. τὸ πάσχα originally the paschal lamb, Exodus 12:21, καὶ θύσατε τὸ πάσχα, Mark 14:12 τὸ πάσχα ἔθυον, hence the feast of Passover as in Luke 22:1. It is written φασέκ throughout 2 Chronicles 30, 35, also in Jeremiah 38:8. καὶ τὴν πρόσχυσιν τοῦ αἵματος, “and the affusion of the blood” the sprinkling of the blood on the door posts as commanded in Exodus 12:7; Exodus 12:22, the object being that the destroyers of the first-borns might not touch them. As θιγγάνω is followed by a genitive in Hebrews 12:20 it is probable that the writer here also meant it to govern αὐτῶν while πρωτότοκα follows ὀλοθρεύων. So R.V. ὁ ὀλοθρεύων is taken from Exodus 12:23. πρωτότοκα, first-borns of man and also of beasts, Exodus 12:12. αὐτῶν is naturally referred to “the people of God,” Hebrews 11:25. It was a noteworthy faith which enabled Moses confidently to promise the people protection from the general destruction. On their part also there was the manifestation of a strong faith. διέβησαν τὴν ἐρυθρὰν θάλασσαν … “they passed through the Red sea as if on dry land”. The nominative must be taken out of αὐτῶν. διέβησαν, the usual term for crossing a river or a space. The Red sea is in Hebrew “the Sea of [red] weeds”. διὰ ξηρᾶς γῆς as in Exodus 14:29 ἐπορεύθησαν διὰ ξηρᾶς ἐν μέσῳ τῆς θαλάσσης, also Exodus 15:19; and cf. the various impressions in the Psalms which celebrate the great deliverance. The greatness of the people’s faith is accentuated by the fate of the Egyptians, whose attempt to follow was audacity and presumption not faith. ἧς πεῖραν λαβόντες … “of which [i.e., of the sea] making trial the Egyptians were swallowed up,” Exodus 15:4 κατεπόθησαν ἐν ἐρυθρᾷ θαλάσσῃ. Another instance of the faith of the people and its effects is found in the fall of the walls of Jericho. The greatness of the faith may be measured by the difficulty we now have in believing that the walls fell without the application of any visible force. God’s promise was, πεσεῖται αὐτόματα τὰ τείχη, and believing this promise the people compassed the city seven days. The greatness of their faith was further exhibited in their continuing to compass the city day after day, for in the promise (Joshua 6:1-5) no mention is made of any delay in its fulfilment and the natural inference would be that the walls would fall on the first day. That none should have felt foolish marching day after day round the solid walls is beyond nature, κυκλωθέντα, see Joshua 6:6; Joshua 6:14 and for ἐπὶ ἑπτὰ ἡμέρας, Joshua 6:14. “When applied to time, ἐπί denotes the period over which something extends, as Luke 4:25, ἐπὶ ἔτη τρία, during three years” (Winer, p. 508). The fall of Jericho and the extermination of its inhabitants suggest the escape of Rahab. ἡ πόρνη, in its strict meaning (“ista meretrix” (Origen), “fornicaria” (Irenaeus), is introduced to emphasise the power of faith; she did not perish along with the disobedient (Hebrews 3:18); ἀπειθήσασιν, they knew that the Lord had given the land to Israel (Joshua 2:9-10) but did not submit themselves to the acknowledged purpose of Jehovah. Rahab acted upon her belief in this purpose and instead of delivering up the spies as enemies of her country “received them with peace,” that is, as friends, risking her life because of her faith.

Verse 32
Hebrews 11:32. At this point the writer sees that he cannot pursue the method he has been following and give in detail all the signal manifestations of faith, which are recorded in the annals of his people. τί ἔτι λέγω, “what shall I further say?” deliberative subjunctive (cf. Romans 1:15, etc.) the writer questioning how he is to handle the numberless instances that rise before his mind. He cannot give them all, ἐπιλείψει με γὰρ … “for time will fail me if I recount in detail”. (Julian, Orat., i. p. 341 B. ἐπιλείψει με τἀκείνου διηγούμενον ὁ χρόνος). ἐπιλείψει με ἡ ἡμέρα is frequent, see many examples in Wetstein. Cf. Virgil, Æn., vi. 121, quid Thesea magnum, quid memorem Alciden? “a favourite device for cutting short a long list” (Page). διηγούμενον means to relate with particularity, see Luke 8:39; Luke 9:10; Acts 12:17; Genesis 29:13. On Gideon see Judges 6-8; Barak chronologically earlier, chap. 4, 5; Samson, 13–16; Jephthah, who also preceded Samson, 11, 12. Samuel is considered as the first of the prophets as in Acts 3:24; Acts 13:20. οἳ covers Hebrews 11:33-34, although not every particular cited, while διὰ πίστεως refers to all the verbs to end of 38. This expression supplants the persistent πίστει of Hebrews 11:3-31, mainly for euphony. κατηγωνίσαντο βασιλείας, “subdued kingdoms,” as is recorded of the Judges and David, who also ἠργάσαντο δικαιοσύνην, which seems to refer to their righteous rule, although the same expression is never used in the LXX except of personal righteousness (Psalms 15:2) but of David it is thrice said that he was f1ποιῶν κρίμα καὶ δικαιοσύνην, 2 Samuel 8:15; 1 Chronicles 18:14; Jeremiah 23:5; and of Samuel testimony is borne that he judged righteously, 1 Samuel 12:3. ἐπέτυχον ἐπαγγελιῶν, “obtained promises” not “the promise” of Messianic salvation (cf. Hebrews 11:39) but promises given on special occasions, cf. Joshua 21:45; Judges 7:7; Judges 13:5; 1 Kings 8:56. ἔφραξαν στόματα λεόντων, cf. Daniel 6:22, ἐνέφραξε τὰ στόματα τῶν λεόντων, also Judges 14:5-6; 1 Samuel 17:34; 1 Samuel 23:20. ἔσβεσαν δύναμιν πυρός, probably the rescue of Shadrach, Meshach and Abednego was suggested by the allusion to Daniel. δύναμιν is explained by the words of Daniel 3:22, ἡ κάμινος ἐξεκαύθη ἐκ περισσοῦ. ἔφυγον στόματα μαχαίρης, “escaped the edge of the sword” of which there are many instances recorded, as 1 Samuel 18:11; 1 Kings 19:2; 1 Maccabees 2:28. ἐδυναμώθησαν ἀπὸ ἀσθενείας … “out of weakness became strong, waxed mighty in battle, routed the armies of aliens,” having in view, possibly, the deliverance recorded in Judges 4 by Deborah, where παρεμβολή (Hebrews 11:16, etc.) is used of the army. Reference may also be made, as von Soden suggests, to the Maccabean deliverances. [ παρεμβολή, 1 Maccabees 3:3; 1 Maccabees 3:15; 1 Maccabees 3:17, etc.; ἀλλοτρ. Hebrews 2:7.] On several occasions in Israel’s history the three clauses received abundant illustration.

Verses 32-40
Hebrews 11:32-40. Summary of the achievements of faith in the times subsequent to Joshua.

Verse 35
Hebrews 11:35. ἔλαβον γυναῖκες.… “Women received their dead by resurrection,” as is narrated of the widow of Sarepta, 1 Kings 17:17-24, and the Shunamite, 2 Kings 4:34. ἄλλοι δὲ ἐτυμπανίσθησαν … “others were beaten to death”. τύμπανον (sc. τύπανον from τύπ. strike) a drum, τυμπανίζω, I beat. From the expression in 2 Maccabees 6:17; 2 Maccabees 6:28, ἐπὶ τὸ τύμπανον, it might be supposed that some instrument more elaborate than a rod was meant and Josephus speaks of “a wheel” as being used. But that it was substantially a beating to death is proved by what is said of Eleazar (2 Maccabees 2:30), μέλλων ταῖς πληγαῖς τελευτᾶν, εἶπε. That Eleazar and the seven brethren (2 Maccabees 7) are alluded to is obvious, for it was characteristic of them that they died οὐ προσδεξάμενοι τὴν ἀπολύτρωσιν, not accepting the offered deliverance. Eleazar was shown a way by which he could escape death (2 Maccabees 6:21), and the seven brethren also were first interrogated and would have escaped death had they chosen to eat polluted food. They endured martyrdom, not accepting the escape that was possible, ἵνα κρείττονος ἀναστάσεως τύχωσιν, “that they might obtain a better resurrection,” “unto eternal life—‘better’ than that spoken of in the beginning of the verse, to a life that again ended” (Davidson, Weiss, von Soden). How fully the resurrection was in view of the seven brethren is shown in the saying of the second: “the King of the world shall raise us εἰς αἰώνιον ἀναβίωσιν ζωῆς; of the third who when his hands were cut off declared that he would receive them again from God; of the fourth, who in dying said, “It is good, when put to death by men, to look for hope from God to be raised up again by Him;” and the youngest said of them all, “they are dead under God’s covenant of everlasting life”.

Verse 36
Hebrews 11:36. ἕτεροι δέ … introducing a different class of victories achieved by faith, although ἐμπαιγμῶν καὶ μαστίγων, “mockings and scourgings” were endured by the martyrs who have just been mentioned (2 Maccabees 7:7; 2 Maccabees 7:1). πεῖραν ἔλαβον, see Hebrews 11:29. ἔτι δὲ δεσμῶν … “yea, moreover of bonds and prison”; as the examples in Bleek prove, ἔτι δὲ is commonly used to express a climax (cf. Luke 14:26); and such imprisonment as was inflicted, e.g., on Jeremiah (Jeremiah 38:9) was certainly even more to be dreaded than scourging. ἐλιθάσθησαν, “they were stoned,” as was Zechariah, son of Johoiada, 2 Chronicles 24:20 (Luke 11:51). There was also a tradition that Jeremiah was stoned at Daphne in Egypt. ἐπρίσθησαν, “they were sawn asunder,” a cruel death sometimes inflicted on prisoners of war (2 Samuel 12:31; Amos 1:3, ἔπριζον πρίοσι σιδηροῖς). The reference is probably to Isaiah who according to the Ascensio Is. (Hebrews 1:9, Hebrews 5:1) was sawn asunder by Manasseh with a wooden saw. Cf. Justin, Trypho, 120, ( πρίονι ξυλίνῳ ἐπρίσατε) and Charles’ Ascension of Isaiah. Within our own memory some of the followers of the Bâb suffered the same death. ἐπειράσθησαν, “were tempted”. Alford says, “I do not see how any appropriate meaning can be given to the mere enduring of temptation, placed as it is between being sawn asunder and dying by the sword”. He would therefore either omit the word as a gloss on ἐπρίσθησαν or substitute ἐπρήσθησαν. That is a tempting reading because not only was one of the seven brothers (2 Maccabees 6; 2 Maccabees 7:5) fried, but those who sought to keep the Sabbath in a cave (2 Maccabees 6:11) were all burned together by order of Philip, Antiochus’ governor in Jerusalem. At the same time, the reading, “were tempted” gives quite a good sense, for certainly the most fiendish element in the torture of the seven brothers was the pressure put on each individually to recant. ἐν φόνῳ μαχαίρης ἀπέθανον, “died by sword-slaughter,” for ἐν φ. μαχ. see Exodus 17:13; Numbers 21:24, etc.; and for ἀπεθ. ἐν see Jeremiah 11:22; Jeremiah 21:9. Examples of this death abounded in the Maccabean period. περιῆλθον ἐν μηλωταῖς, “they wandered about in sheepskins,” (as the mantle of Elijah is called in 2 Kings 2:8, ἔλαβεν ἠλιοὺ τὴν μηλωτὴν αὐτοῦ), or even “in goatskins,” a still rougher material. This dress they wore not as a professional uniform, but because “destitute,” ὑστερούμενοι as in Luke 15:14. ἤρξατο ὑστερεῖσθαι, Philippians 4:12 καὶ περισσεύειν καὶ ὑστερεἷσθαι, “hard-pressed,” θλιβόμενοι, as in 2 Corinthians 4:8 θλιβόμενοι ἀλλʼ οὐ στενοχωρούμενοι, κακουχούμενοι, “maltreated,” see Hebrews 11:25. ὧν οὐκ ἦν ἄξιος ὁ κόσμος, “of whom the world was not worthy”. “The world drove them out, thinking them unworthy to live in it, while in truth it was unworthy to have them living in it” (Davidson). Vaughan aptly compares Acts 22:22. After this parenthetical remark the description is closed with another participial clause, ἐπὶ ἐρημίαις πλανώμενοι … “wandering over deserts and mountains, and in caves and in the holes of the earth,” verified 1 Kings 18:4; 2 Maccabees 5:27 where it is related of Judas and nine others, ἀναχωρήσας εἰς τὴν ἔρημον, θηρίων τρόπον ἐν τοῖς ὄρεσι διέζη. Cf. also 2 Maccabees 10:6, ἐν τοῖς ὄρεσι καὶ ἐν τοῖς σπηλαίοις θηρίων τρόπον ἦσαν νεμόμενοι. In the Ascensio Isaiae, ii. 7, 12, Isaiah and his companions are said to have spent two years among the mountains naked and eating only herbage.

Verse 39
Hebrews 11:39. καὶ οὗτοι πάντες, “And these all,” that is, those who have been named in this chapter, “although they had witness borne to them through their faith,” as has been recorded (Hebrews 11:2-38), “did not receive the promise,” that is, as already said in Hebrews 11:13, they only foresaw that it would be fulfilled and died in that faith. But this failure to obtain the fulfilment of the promise was not due to any slackness on the part of God nor to any defect in their faith; there was a good reason for it, and that reason was that “God had in view some better thing for us, that without us they should not be perfected”. The κρεῖττόν τι is that which this Epistle has made it its business to expound, the perfecting ( τελειωθῶσιν) of God’s people by full communion with Him mediated by the perfect revelation (Hebrews 1:1) of the Son and His perfect covenant (Hebrews 8:7-13), and His better sacrifice (Hebrews 9:23). And the perfecting of the people of God under the O.T. is said to have been impossible, not as might have been expected “apart from the Son,” but χωρὶς ἡμῶν, because the writer has in view the history of the Church, the relation of the people of God in former times to the same people in Messianic times.

12 Chapter 12 

Verse 1
Hebrews 12:1. τοιγαροῦν καὶ ἡμεῖς.… “Wherefore, as we have so great a cloud of witnesses encompassing us, let us likewise lay aside every encumbrance and sin that clings so close and run with endurance the race that is set before us, looking to the leader and perfecter of faith, even Jesus, who for the joy set before him endured a cross despising shame and has sat down at the right hand of the throne of God.” τοιγαροῦν, “wherefore then” more formal and emphatic than the usual, διὰ τοῦτο, διὸ, ὅθεν, οὖν. καὶ ἡμεῖς, we in our turn, we as well as they, and with the added advantage of having so many testimonies to the good results of faith. νέφος used frequently in Homer and elsewhere, as “nubes” in Latin and “cloud” in English to suggest a vast multitude. μαρτύρων, “witnesses,” persons who by their actions have testified to the worth of faith. The cloud of witnesses are those named and suggested in chap. 11; persons whose lives witnessed to the work and triumph of faith, and whose faith was witnessed to by Scripture, cf. Hebrews 11:2; Hebrews 11:4-5. This cloud is περικείμενον, because, as the writer has just shown, look where they will into their history his Hebrew readers see such examples of faith. It is impossible to take μάρτυρες as equivalent to θεαταί. If the idea of “spectator” is present at all, which is very doubtful, it is only introduced by the words τρέχωμεν … ἀγῶνα. The idea is not that they are running in presence of spectators and must therefore run well; but that their people’s history being filled with examples of much-enduring but triumphant faith, they also must approve their lineage by showing a like persistence of faith. ὄγκον ἀποθέμενοι πάντα, ὄγκος, a mass or weight or burden (= φόρτος), hence a swelling or superfluous flesh [cf. especially Longinus, iii. 9, κακοὶ δὲ ὄγκοι καὶ ἐπὶ σωμάτων καὶ λόγων. and from Hippocrates in Wetstein, καὶ γὰρ δρόμοι ταχεῖς, καὶ γυμνάσια τοιαῦτα, σαρκῶν ὄγκον καθαίρει.] The allusion therefore is to the training preparatory to a race by which an encumbering superfluity of flesh is reduced. The Christian runner must rid himself even of innocent things which might retard him. And all that does not help, hinders. It is by running he learns what these things are. So long as he stands he does not feel that they are burdensome and hampering. καὶ f1τὴν εὐπερίστατον ἁμαρτίαν. Of the difficult word εὐπερ. Chrysostom gives two interpretations; “which is easily avoided,” and “which easily encompasses or surrounds us”. In the sense of “avoid” the verb περιϊστάσθαι occurs in 2 Timothy 2:16 and Titus 3:9, but it is scarcely credible that in the present context such an epithet could be applied to sin. The second interpretation has been generally accepted [“circumstans nos peccatum” (Vulg.); “qui nous enveloppe si aisément”; “die Sünde, die immer zur Hand ist” (Weizsäcker)]. This meaning suits the context and the action enjoined in ἀποθέμενοι, suggesting, as it does, the trailing garment that encumbers the runner. The article τὴν does not point to some particular sin, but to that which characterises all sin, the tenacity with which it clings to a man. We might suppose from the word itself that it alluded to sin as an enemy encompassing from well-chosen points of vantage, but this does not suit the figure of the race nor the ἀποθέμενοι. [Porphyry, de Abstin., says γυμνοὶ δὲ καὶ ἀχίτωνες ἐπὶ τὸ στάδιον ἀναβαίνωμεν ἐπὶ τὰ τῆς ψυχῆς ὀλύμπια ἀγωνισόμενοι. “Ut cursores vestimenta non solum abjiciunt, nudique currunt, verum etiam crebris exercitationibus, ne corpus nimis obesum et ineptum reddatur, efficiunt: ita et vos omnia impedimenta in studio virtutis, et tarditatem vestram crebris meditationibus vincite” (Wetstein).] διʼ ὑπομονῆς, after the negative preparation comes the positive demand for endurance, cf. Hebrews 10:36. τρέχωμεν … ἀγῶνα, as in Herod, viii. 102, πολλοὺς ἀγῶνας δραμέονται οἱ ἕλληνες. προκείμενον, [frequent with ἀγών, as in Arrian’s Epict., iii. 25, οὐ γὰρ ὑπὲρ πάλης καὶ παγκρατίου ὁ ἀγὼν πρόκειται. Cf. Orestes of Eurip., 845, and Ignatius to Eph., c. 17. τοῦ προκειμένου ζῆν.] appointed, lying before us as our destined trial. This let us run, not waiting for a pleasanter, easier course, but accepting that which is appointed and recognising the difficulties as constituent parts of the race. Success depends on the condition attached ἀφορῶντες … ἰησοῦν, fixing our gaze on Him who sets us the example ( ἀρχηγὸν) of faith, and exhibits it in its perfect form ( τελειωτής), who leads us in faith and in whom faith finds its perfect embodiment. ἀρχηγός properly means one to whom anything owes its origin (cf. Hebrews 2:10), but here it rather indicates one who takes the lead or sets the example most worth following. Jesus is the ἀρχηγὸς τῆς πίστεως because he is its τελειωτής. In Him alone do we see absolute dependence on God, implicit trust, what it is, what it costs, and what it results in. (Hence the human name ἰησοῦν.) On Him therefore must the gaze be fixed if the runner is to endure, for in Him the reasonableness, the beauty, and the reward of a life of faith are seen. Faith manifested itself in Jesus, especially in His endurance of the cross in virtue of His faith in the resulting joy beyond. ὃς ἀντὶ τῆς προκειμένης αὐτῷ χαρᾶς … ἀντί here as in Hebrews 12:16 denotes the price paid, or reward offered, “in consideration of”. There was a joy set before Jesus, which nerved Him to endure. This joy was the sitting in the place of achieved victory and power, not a selfish joy, but the consciousness of salvation wrought for men, of power won which he could use in their interests. This hope or confident expectation so animated Him that He endured the utmost of human suffering and shame. The shame is mentioned αἰσχύνης καταφρονήσας, because His despising of it manifests a mind fixed on the glory that was to follow and filled with it.

Verse 3
Hebrews 12:3. ἀναλογίσασθε γὰρ.… The reason for fixing the gaze on Jesus is given. That reason being found in the τοιαύτην. This so great contumely and opposition endured by Jesus the Hebrews are to consider, “to bring into analogy, think of by comparing” with their own and so renew their hopeful endurance. τὸν … ἀντιλογίαν, “Him who has endured at the hands of sinners such contradiction against Himself.” The desire on the part of several interpreters to put a stronger meaning into ἀντιλογία—although quite unsupported by usage—reveals a feeling that verbal abuse or contradiction was a much less severe trial than such as are enumerated in chap. 11. But not only was it this ἀντιλογία which brought Christ to the cross and formed the αἰσχύνη of it, but it was the repudiation of His claims throughout His life which formed the chief element in His trial. It was predicted (Luke 2:34) that He would be a σημεῖον ἀντιλεγόμενον, full of significance misinterpreted, full of God rejected. It was precisely this general rejection and contempt from which the Hebrews were themselves suffering. They were finding how hard it was to maintain a solitary faith contradicted and scorned by public sentiment. Think then, says this writer, of Him who has endured at the hands of sinners so much more painful contradiction “against Himself”. ἴνα μὴ κάμητε … “that ye wax not weary, fainting in your souls”. ψυχαῖς may be construed either with κάμητε or with ἐκλυόμενοι; better with the latter. [Polybius, xx. 4, 7, speaking of the demoralisation of the Boeotians says that giving themselves up to eating and drinking, οὐ μόνον ταῖς σώμασιν ἐξελύθησαν ἀλλὰ καὶ ταῖς ψυχαῖς.]

Verse 4
Hebrews 12:4. οὔπω μέχρις αἵματος.… “Not yet unto blood have ye resisted in your contest with sin.” Bengel says: “a cursu venit ad pugilatum”. Cf. 1 Corinthians 9:24-27. But this is doubtful μέχρις αἵματος [Theoph., ἄχρι θανάτου, cf. Revelation 12:11.] Does this mean, Ye have not yet become a martyr church, suffering death in Christ’s cause; or does it mean, Ye have not yet resisted sin in deadly earnest? The interpretation is determined by the connection. Jesus endured the ἀντιλογία of sinners even to blood, the death of the cross; the Hebrews have not yet been called so to suffer in their conflict, a conflict which every day summons them to fresh resistance against the sin of failure of faith and apostasy. “ ‘Sin’ is not here put for sinners, nor is it sin in their persecutors; it is sin in themselves, the sin of unbelief, which is here regarded as their true antagonist, though of course the excesses of their persecutors gave it its power against them” (Davidson and Weiss).

Verse 5
Hebrews 12:5. καὶ ἐκλέλησθε.… “And ye have clean forgotten the exhortation, which speaks to you as to sons, My Son, etc.” καὶ introduces a fresh consideration. Calvin, Bleek and others treat the clause as an interrogation, needlessly. The παράκλησις is cited from Proverbs 3:11, and includes Hebrews 12:5-6. The only divergence from the LXX is the insertion of μου after υἱέ. But Bleek calls attention to the fact that the Hebrew of the last clause stands, according to the present punctuation, וּכְאָב אֶת־בֵן יִרְצֶה = and as a father the son in whom he delights. The LXX instead of כְאָב have read כֵאֵב the Piel of כָאֵב to feel pain, and so to cause pain; certainly a better sense. In the Book of Proverbs the speaker identifies himself with wisdom, and here the words are justifiably viewed as Divine. ὀλιγώρει is classical, meaning “make light of,” “neglect,” “despise”. παιδεία is discipline, or correction, or the entire training and education of childhood and youth. And it is here urged that by the trials and difficulties of life God trains His children; that to view sufferings in separation from God and to be oblivious of God’s design in them is disastrous; and that despondency and failure of faith under suffering are inappropriate, for trials are not evidence of God’s displeasure, but on the contrary tokens of His love, the uniform discipline to which every son must be subjected, ὂν γὰρ ἀγαπᾷ … the emphasis falling on ἀγαπᾷ. ὃν παραδέχεται, “whom He takes to Him as a veritable son, receives in his heart and cherishes” (Alford). The word is similarly used in Polybius, xxxviii. 1, 8. [The same passage from Proverbs is cited by Philo (De Cong. Erud. gratia, p 544) who adds, αὕτως ἄρα ἡ ἐπίπληξις καὶ νουθεσία καλὸν νενόμισται, ὥστε διʼ αὐτῆς ἡ πρὸς θεὸν ὁμολογία συγγένεια γίνεται· τί γὰρ αἰκειότερον υἱῷ f1πατρὸς ἢ υἱοῦ πατρι; Cf. Menander’s ὁ μὴ δαρεὶς ἄνθρωπος οὐ παιδεύεται, and Seneca’s De Providentia where the same comparison is elaborated, and the great principle laid down “non quid, sed quemadmodum feras, interest”.]

Verses 5-17
Hebrews 12:5-17. The Hebrews are reminded that their sufferings are tokens of God’s fatherly love and care.

Verse 7
Hebrews 12:7. The inference from the passage cited is obvious, εἰς παιδείαν ὑπομένετε, “it is for training ye are enduring (are called to endure), as sons God is dealing with you”. [ προσφέρεται is common; as in Xenophon, οὐ γὰρ ὡς φίλοι προσεφέροντο ἡμῖν; and in Josephus, ὡς πολεμίοις προσεφέροντο.] Their sufferings are evidence that God considers them His sons and treats them as such; for what son is there whom his father does not correct? τίς γὰρ υἱὸς … similar in form to Matthew 7:9, τίς ἐστιν ἐξ ὑμῶν ἄνθρωπος;— εἰ δὲ χωρίς.… Whereas did they receive no such treatment, were they free from that discipline of which all (God’s children) have become partakers (as illustrated in chap. 11) then in this case they are bastards and not sons; their freedom from the discipline which God uniformly accords His children would prove that they were not genuine sons.

Verse 9
Hebrews 12:9. With εἶτα a fresh phase of the argument is introduced. [Raphel in loc. is of opinion that εἶτα here as frequently in the classics is “nota interrogantis cum vehementia et quasi indignatione quadam”; but it gives a better construction if we take it in the sense of “further” as in 1 Corinthians 12:5; 1 Corinthians 12:7, and Mark 4:28, πρῶτον χόρτον, εἶτα στάχυν, εἶτα πλήρης σῖτος.] The argument is, “the fathers of our flesh we used to have as trainers, and we had them in reverence; shall we not much rather be subject to the Father of our spirits and live?” The article before πνευμάτων makes it probable that there is no reference to angels but only an antithesis to τῆς σαρκὸς ἡμῶν. The position of the two words σαρκός and πνευμάτων confirms this. καὶ ζήσομεν is unexpected, and is inserted to balance καὶ ἐνετρεπόμεθα [on this verb see Anz. p. 269] in the rhythm of the sentence. The thought is that only by subjection to the Father of our spirit can we have life. Delitzsch maintains that this verse strongly favours the theory of Creationism and quotes Hugo de S. Victore, “Nota diligenter hanc authoritatem, per quam manifeste probatur, quod animae non sunt ex traduce sicut caro”. It is safer to say with Davidson, “It is as a spirit, or on his spiritual side, that man enters into close relation with God; and this leads to the conception that God is more especially the Author of man’s spirit, or Author of man on his spiritual side, and to designations such as those in Numbers 16:22”. Modern science scouts Creationism; although if Wallace’s idea of the evolution of man be accepted it might find encouragement.

Verse 10
Hebrews 12:10. οἱ μὲν γὰρ.… The reasonableness of the appeal of Hebrews 12:9 is further illustrated by a comparison of the character and end in the earthly and heavenly fathers’ discipline respectively. The earthly fathers exercised discipline for a few days in accordance with what commended itself to their judgment as proper; a judgment which could not be infallible and must sometimes have hindered rather than helped true growth; but the heavenly Father uses discipline with a view to our profit that we may partake of his holiness. Two notes of imperfection characterise the discipline of the fathers of our flesh. (1) It is πρὸς ὀλίγας ἡμέρας, “for a few days,” i.e., during the brief period of youth. It must cease when manhood is attained, whether or not it has attained its end. (2) It is κατὰ τὸ δοκοῦν αὐτοῖς, subject to misconception both of the end to be reached and the means by which it can be attained. In contrast to this second feature the discipline of the Father of our spirit is without fail ἐπὶ τὸ συμφέρον, “for our advantage,” which is defined in εἰς τὸ μεταλαβεῖν τῆς ἁγιότητος αὐτοῦ, “that we may partake of His holiness,” in which the contrast to the incomplete.

Verse 11
Hebrews 12:11. πᾶσα δὲ παιδεία.… Another encouragement to endure chastening: if it is allowed to do its work righteousness will result. “Now all chastisement for the present indeed seems matter not of joy but of grief, afterwards however it yields, to those who are disciplined by it, the peaceable fruit of righteousness”. [ πᾶσα, as Chrys. says, τουτέστι καὶ ἡ ἀνθρωπίνη καὶ ἡ πνευματική.] πρὸς τὸ παρόν, see Thucyd., ii. 22. οὐ δοκεῖ … λύπης, Chrys. καλῶς εἶπεν· οὐ δοκεῖ. οὐδὲ γάρ ἐστι λύπης ἡ παιδεία, ἀλλὰ μόνον δοκεῖ, see Bleek. Chastisement is here viewed as an opportunity for cultivating faith and endurance and to those who use the opportunity and are exercised and trained by it, διʼ αὐτῆς γεγυμνασμένοις, it necessarily yields, renders as the harvest due, ἀποδίδωσιν, as its fruit increased righteousness of life. But why “peaceful” εἰρηνικὸν? Probably because the result of the conflict ( γεγυμνασμένοις) and victory is peace in God and peace of conscience. It is a peace which can only be attained by those who have used their trials as a discipline and have emerged victorious from the conflict.

Verse 12
Hebrews 12:12. διὸ τὰς παρειμένας … “Wherefore” introducing the immediate application of this encouraging view of trials, “lift up” to renew the conflict, “the nerveless hands” fallen to your side and “the paralysed knees”. ἀνορθώσατε seems at first sight more appropriate to χεῖρας than to γόνατα (Vaughan) but it is here used in the general sense of “restore,” “renew the life of”; as in Soph., O.T., 46–51, ἀσφαλείᾳ τήνδʼ ἀνόρθωσον πόλιν. It might be rendered “revive”. Probably the writer had in his mind Isaiah 35:3, ἰσχύσατε, χεῖρες ἀνειμέναι καὶ γόνατα παραλελυμένα. In Sirach 25:23 the woman that does not increase the happiness of her husband is χεῖρες παρειμέναι καὶ γόνατα παραλελυμένα, in other words, makes him despair and cease from all effort. So here, the hands hang down in listless consciousness of defeat. καὶ τροχιὰς ὀρθὰς … “and make straight paths for your feet, that that which is lame be not turned out of the way but rather be healed”. The words are quoted from Proverbs 4:26, ὀρθὰς τροχιὰς ποίει σοῖς ποσί, and if ποιήσατε is retained they form a hexameter line. The whole verse forms an admonition to the healthier portion of the church to make no deviation from the straight course set before them by the example of Christ, and thus they would offer no temptation to the weaker members [ τὸ χωλὸν, the lame and limping] to be turned quite out of the way, but would rather be an encouragement to them and so afford them an opportunity of being healed of their infirmity. [A number of interpreters take ἐκτραπῇ in the sense of “dislocated”. Thus Davidson, “The words ‘turned out of the way’ mean in medical writers ‘dislocated,’ and this gives a more vigorous sense and forms a better opposition to ‘be healed’. Inconsistency and vacillation in the general body of the church would create a way so difficult for the lame, that their lameness would become dislocation, and they would perish from the way; on the other hand, the habit of going in a plain path would restore them to soundness.” This is inviting, but there is much against it. (1) The medical use of ἐκτρέπομαι is rare (see Stephanus) and not likely to occur here. (2) When used in a general sense ἰαθῇ is an appropriate antithesis; thus in Niceph. Call. (see Stephanus) occur the words ἰωάννῃ τῷ ἱεροσολύμων πατριάρχῃ τὴν ἀκοὴν ἐκτραπεῖσαν ἰᾶται. (3) The passage in Proverbs from which the former part of the verse is cited goes on thus: “Turn not aside to the right hand nor to the left”.] Immediately after these words follows a clause which guides to the interpretation of εἰρήνην διώκετε μετὰ πάντων, “God will make thy ways straight and will guide thy goings in peace”; and a considerable part of the counsels given in the context in Proverbs concerns the maintenance of peaceful relations with others. The circumstances of the Hebrews were fitted to excite a quarrelsome spirit, and a feeling of alienation towards those weak members who left the straight path. They must not suffer them to be alienated but must restore them to the unity of the faith, and in endeavouring to reclaim them must use the methods of peace not of anger or disputation. καὶ τὸν ἁγιασμόν … “and the consecration without which no one shall see the Lord”. The ἁγιασμός which this Epistle has explained is a drawing near to God with cleansed conscience (Hebrews 10:14; Hebrews 10:22), a true acceptance of Christ’s sacrifice as bringing the worshipper into fellowship with God.

Verse 15
Hebrews 12:15. ἐπισκοποῦντες μή τις ὑστερῶν … “watching” “taking the oversight” (thoroughly scrutinising as in the case of sick persons,” Chrys.) addressed not to the teachers or rulers but to all. The object of this supervision is to prevent the defection of any one of their number. “As if they were travelling together on some long journey, in a large company, he says, Take heed that no man be left behind; I do not seek this only, that ye may arrive yourselves, but also that ye should look diligently after the others” (Chrys.), and cf. M. Arnold’s In Rugby Chapel. μή τις ὑστερῶν … may be construed either by supplying ᾖ, or by supposing a break at θεοῦ (so Davidson), or by carrying on the τις ὑστερῶν to ἐνοχλῇ. The simplest seems to be the first: “lest any be failing (= fail) of the grace of God,” i.e., lest he never reach the blessings which the grace of God offers. Cf. Hebrews 4:1. Another contingency to be guarded against by careful watching is expressed in μή τις ῥίζα πικρίας … words borrowed from Deuteronomy 29:18, μή τίς ἐστιν ἐν ὑμῖν ῥίζα ἄνω φύουσα ἐν χολῇ καὶ πικρίᾳ, “lest any root of bitterness springing up trouble you”. As in Deuteronomy so here the bitter root which might spring up and bring forth its poisonous fruit among them, was one of their own members who might lead them astray or introduce evil practises and so the whole community [ οἱ πολλοί] might be defiled [ μιανθῶσιν], i.e., rendered unfit for that approach to God and fellowship with Him to which they were urged in the preceding verse. A little leaven leaveneth the whole lump, Galatians 5:9, where also it is a person that is referred to.

Verse 16
Hebrews 12:16. μή τις πόρνος … specific forms in which roots of bitterness might appear among them. πόρνος is to be taken in its literal sense and not as signifying departure from God [but cf. Weiss]. Neither is it to be applied to Esau, in spite of the passages adduced by Wetstein to show that he was commonly considered a fornicator, and of Philo’s interpretation of “hairy” as “intemperate and libidinous”; v. Delitzsch. From Hebrews 13:4 it appears that fornication was one of the dangers to which these Hebrews were exposed. ἢ βέβηλος ὡς ἠσαῦ, a profanity which was especially betrayed in his bartering for a single meal [ ἀντὶ βρώσεως μιᾶς] his own rights of primogeniture. Esau lightly parting with his religious privileges and his patrimony for a present gratification is an appropriate warning to those who day by day were tempted to win comfort and escape suffering by parting with their hope in Christ. The warning is pointed by the fate of Esau. ἴστε γὰρ ὅτι καὶ μετέπειτα … “for ye know that even though he was afterwards desirous to inherit the blessing he was rejected, though he sought it with tears; for he found no place of repentance”. “The term ‘repentance’ is here used not strictly of mere change of mind, but of a change of mind undoing the effects of a former state of mind” (Davidson). In other words, his bargain was irrevocable. The words must be interpreted by the narrative in Genesis (Genesis 27:1-41), where we read that some time after the sale of the birthright ( μετέπειτα) Esau sought the blessing with tears (Genesis 27:38, ἀνεβόησε φωνῇ ἠσαῦ καὶ ἔκλαυσεν) but found his act was unalterable. The lesson written on Esau’s life as on that of all who miss opportunities is that the past is irreparable, and however much they may desire to recall and alter it, that cannot be. It was this which the writer wished to enforce. If now, through any temptation or pressure, you let go the benefits you have in Christ, you are committing yourselves to an act you cannot recall. It must also be observed that the author is confining his attention to the one act of Esau, not pronouncing on his whole life and ultimate destiny. [ μετανοίας τόπον. So Pliny, Ep., x. 97, “poenitentiae locus;” and Ulpian, Digest., xl. Tit. 7, “poenitentiae haeredis is locum non esse” (Wetstein)].

Verse 18
Hebrews 12:18. οὐ γὰρ προσεληλύθατε … “For ye have not approached,” assigning a further reason for the previous exhortation. Your fathers drew near [Deuteronomy 4:11, προσήλθετε καὶ ἔστητε ὑπὸ τὸ ὄρος] to hear God’s word. The word is used in its general sense, and the idea of drawing near as an accepted worshipper is not intended. ψηλαφωμένῳ … As MS. authority removes ὄρει, the construction is doubtful. The R.V. renders “the mount that might be touched,” indicating that “the mount” is not in the text. This is justified by the antithetic clause, Hebrews 12:22, ἀλλὰ προσεληλύθατε σιὼν ὄρει, which already was in his mind. Others translate “ye are not come to a palpable and kindled fire,” which is grammatically possible, but open to the objection that “a palpable fire,” a fire that can be touched is precisely what this fire was not, and it is an awkward mode of expressing a “material” fire. A third rendering is “Ye are not come to that which can be touched and is kindled with fire”. κεκαυμένῳ πυρὶ, “that burned with fire” is in agreement with Deuteronomy 4:11, τὸ ὄρος ἐκαίετο πυρὶ ἕως τοῦ οὐρανοῦ· σκότος, γνόφος, θύελλα; see also Deuteronomy 5:22-23; Deuteronomy 9:15; Exodus 19:18. The “gloom and mist and tempest (or hurricane) and the blast of trumpet (Exodus 19:16, φωνὴ τῆς σάλπιγγος ἠχει μέγα) and voice of words” (Deuteronomy 4:12, ἐλάλησε κύριος πρὸς ὑμᾶς ἐκ μέσου τοῦ πυρὸς φωνὴν ῥημάτων) are enumerated to accentuate the material and terrifying character of the revelation on which the O.T. dispensation was founded. The regularly recurrent καὶ gives emphasis to this enumeration; all the features of the manifestation were of the same character. The article is omitted before each particular, because each is introduced not for its own sake but for the general effect. From ἧς to ἔντρομος (Hebrews 12:21) describes the terror induced by these manifestations, (1) first in the people ( οἱ ἀκούσαντες) who begged that not a word more should be added to them ( προστεθῆναι suggested by Deuteronomy 5:25; Deuteronomy 18:16, οὐ προσθήσομεν ἀκοῦσαι τὴν φωνὴν κύριου, “we will not any more hear, etc.,”) for they could not endure that which was being commanded, “If even a beast touch the mountain it shall be stoned” (Exodus 19:12-13); and (2) also in Moses, for, so terrifying was the appearance that Moses said, “I am extremely afraid (Deuteronomy 9:9) and tremble”. ( ἔκφοβός εἰμι was uttered by Moses when God’s anger was roused by the people’s idolatry; Stephen (Acts 7:32) uses ἔντρομος γενόμενος of Moses at the burning bush.)

Verses 18-29
Hebrews 12:18-29. In this paragraph we have the climax of the Epistle. Its doctrine and its exhortation alike culminate here. The great aim of the writer has been to persuade the Hebrews to hearken to the word spoken by God in Christ (Hebrews 1:1, Hebrews 2:1-4). This aim he still seeks to attain by bringing before his readers in one closing picture the contrast between the old dispensation and the new. The old was characterised by material, sensible transitory manifestations; the new by what is supersensible and eternally stable. The old also rather emphasised the inaccessible nature of God, His unapproachable holiness, His awful majesty, and taught men that they could not come near; the new brings men into the very presence of God, and though He be “Judge of all” yet is He surrounded with the spirits of perfected men. But as the writer seeks to quicken his readers to a more zealous faith He shows also the awful consequences of refusing Him that speaketh from heaven. Not the fire and smoke of Sinai threaten now to consume the disobedient, but “our God is a consuming fire”; not a symbolic and material element threatened, but the very Eternal and All-pervading Himself. And, returning to the idea with which he commenced the Epistle and so making its unity obvious, the writer contrasts the voice that shook the earth with the infinitely more terrible voice that shakes the heavens also, that terminates time and brings in eternal things.

Verse 22
Hebrews 12:22. The Christian standing and attainment are now described in contrast with the Jewish. Ye are brought into the fellowship of eternal realities. ἀλλά προσεληλύθατε, “but ye have drawn near” (already you have entered into your eternal relation to the unseen) to σιὼν ὄρει, “in the twenty-three passages in the LXX where the two words are combined the order is uniformly ὄρος σιὼν and not σιὼν ὄρος. Evidently here the ‘Zion mountain’ is mentally contrasted with another, the ‘Sinai mountain’. And thus the omission of ὄρει in the revised text of Hebrews 12:18 is virtually supplied” (Vaughan). The ideal Zion is the place of God’s manifestation of His presence (Psalms 9:11; Psalms 76:2) but also of His people’s abode (Psalms 146:10; Isaiah 1:27 and passim). It is therefore impossible to find another particular of the enumeration in πόλει θεοῦ ζῶντος ἰερουσαλὴμ ἐπουρανίῳ, as if the former were “the transcendent sphere of God’s existence where He is manifested only to Himself,” and the latter “the place where His people gather and where He is manifested to them”. (Cf. Isaiah 60:14, κληθήσῃ πόλις κυρίου, σιών); the mount and the city are viewed together as the meeting-place of God and His people, where the “living God” manifests fully His eternal fulness and sufficiency. It is “the heavenly Jerusalem” (cf. Galatians 4:26, ἡ ἄνω ἱερουσαλήμ and Revelation 21:2, ἡ πόλις ἡ μέλλουσα [ καὶ μένουσα], Hebrews 13:14) as being not the earthly and made with hands but the ultimate reality [cf. the beautiful description in Philo, De Som., ii. 38, and the Republic, ix. p. 592, where after declaring that no such city as he has been describing exists on earth Plato goes on to say, ἀλλʼ ἐν οὐρανῷ ἴσως παράδειγμα ἀνάκειται τῷ βουλομένῳ ὁρᾶν καὶ ὁρῶντι ἑαυτὸν κατοικίζειν. Also the fine passage in Seneca, De Otio, chap. 31, on the two Republics.] καὶ μυριάσιν ἀγγέλων, and to myriads of angels, the usual accompaniment of God’s glory and ministers of His will, as in Deuteronomy 32:2; Revelation 5:11; and Daniel 7:10, μύριαι μυριάδες παρειστήκεισαν αὐτῷ. The construction of the following words is much debated. (1) πανηγύρει καὶ ἐκκλησ. may be construed in apposition with μυρ. ἀγγέλων, to myriads of angels, a festal gathering and assembly of the first-born enrolled in heaven; or, (2) a new particular may be introduced with καὶ ἐκκλησ.; or, (3) a new particular may be introduced with πανηγύρει, “to myriads of angels, to a festal gathernig and assembly of the first-born.” On the whole, the first seems preferable. For although angels are not elsewhere called the “first-born” of God, they are called “sons of God” (Job 1:6; Job 2:1; Job 38:7; Genesis 6:2; Genesis 6:4; Psalms 89:6) and the designation is here appropriate to denote those who are the pristine inhabitants of heaven. Cf. the first choir of Angelicals in the “Dream of Gerontius,” who sing:—

“To us His elder race He gave

To battle and to win,

Without the chastisement of pain,

Without the soil of sin”;

and Augustine in De Civ. Dei, x. 7, “cum angelis sumus una civitas Dei … cujus pars in nobis peregrinatur, pars in illis opitulatur”. πανήγυρις, meaning a festal gathering of the whole people, and ἐκκλησία meaning the assembly of all enrolled citizens, seem much more applicable to angels. They are enrolled as citizens ( ἀπογεγ. see the Fayûm and Oxyrhynchus Papyri, passim) in heaven, and welcome the younger sons now introduced. The myriads of angels which on Sinai had made their presence known in thunders and smoke and tempest, terrifying the people, appear now in the familiar form of a well-ordered community in the peaceable guise of citizens rejoicing over additions to their ranks (Luke 15:10). καὶ κριτῇ θεῷ πάντων, “and to a Judge who is God of all,” and by whose judgment you must therefore stand or fall (cf. Hebrews 10:27; Hebrews 10:30-31). Among the realities to which they had been introduced this could not be omitted. He who is God of all living is the ultimate reality, and the Hebrews have been brought near not only to His city with its original inhabitants, but to Himself; and to Himself as allotting without appeal each soul to its destiny. καὶ πνεύμασι … “and to spirits of just men made perfect,” “spirits,” as in 1 Peter 3:19, of those who have departed this life and not yet been clothed with their resurrection body. δικαίων τετελειωμένων is largely illustrated by Wetstein who quotes many examples of “justi perfecti” from the Talmud. It is perhaps more relevant to refer to Hebrews 11:4 and to the whole strain of the Epistle whose aim it is to perfect the righteousness of the Hebrews, see chap. 6. Of course O.T. and N.T. saints are referred to. But as without us, i.e., without sharing in our advantages, they could not be perfected, Hebrews 11:40, there is at once introduced the recent covenant ( νέας “new in time,” not, as usual, καίνης “fresh in quality,”) because the idea first in the writer’s mind is not the opposition to the old but the recent origin of the new. (But cf. Colossians 3:9; 1 Corinthians 5:7). It is remarkable that the Mediator of this covenant is here called by his human name “Jesus”. The reason probably is that already there is in the writer’s mind the great instrument of mediation, αἵματι ῥαντισμοῦ, “blood of sprinkling”. In mediating the old covenant Moses, λαβὼν τὸ αἶμα κατεσκέδασε τοῦ λαοῦ, Exodus 24:8. [ αἷμα ῥαντισμοῦ, however, does not occur in LXX, though ὕδωρ ῥαντισμοῦ is found four times in Numbers]. But in Hebrews 9:19 this writer replaces κατεσκέδασε with the more significant ἐράντισεν; cf. Hebrews 9:13. In 1 Peter 1:2 we have ῥαντισμὸν αἵματος ἰησοῦ χριστοῦ. The “blood of sprinkling” is therefore the blood by which the new covenant is established, see Hebrews 13:20, αἵματι διαθήκης αἰωνίου, this blood having the power to cleanse the conscience, Hebrews 9:14, Hebrews 10:22. It cleanses because it speaks better than Abel’s, κρεῖττον λαλοῦντι παρὰ τὸν ἄβελ for while that of Abel cried for vengeance [Genesis 4:10, φωνὴ αἵματος τοῦ ἀδελφοῦ σου βοᾷ πρός με ἐκ τῆς γῆς] that of Jesus is a message of salvation, the κρεῖττόν τι of Hebrews 11:40. But it may be adverbial. “Ille flagitabat ultionem, hic impetrat remissionem” (Erasmus).

Verse 25
Hebrews 12:25. βλέπετε (in the same sense and in a similar connection in Hebrews 3:12) μὴ παραιτήσησθε, “See that you refuse not”—as those mentioned in Hebrews 12:19 did— τὸν λαλοῦντα, “Him that speaketh,” i.e., God as in Hebrews 1:1 and the close of this verse; “for if those did not escape (punishment) when they refused Him that made to them divine communications on earth, how much less shall we who turn away from Him who does so from heaven”? The argument is the same as in Hebrews 2:3. Those who at Sinai begged to be excused from hearing did so in terror of the manifestations of God’s presence. But this is taken both as itself rooted in ignorance of God and aversion, and also as the first manifestation of a refusal to listen which in the history of Israel was often repeated. Punishment followed both in the Sinai generation, Hebrews 3:7-19, and in after times. The speaking ἐπὶ γῆς, i.e., at Sinai (and through the prophets? Hebrews 1:1) is contrasted with speaking ἀπʼ οὐρανῶν, which can only mean speaking from the midst of and in terms of eternal reality, without those earthly symbols which characterised the old revelations, Hebrews 12:18-19. The revelation in the Son is a revelation of the essential Divine nature in terms that are eternally true and valid. Cf. Hebrews 9:14, διὰ πνεύματος αἰωνίου. The difference between the two revelations is disclosed in their results or accompaniments; of the former, τότε, it is said ἡ φωνὴ τὴν γῆν ἐσάλευσεν, “the voice shook the earth,” even that symbolic and earthly manifestation was well fitted to convey just impressions of God’s holiness; [ ἔδωκε φωνὴν αὐτοῦ, ἐσαλεύθη ἡ γῆ Psalms 46:5, also Psalms 18:7 and in Psalms 68:8, γῆ ἐσείσθη; Judges 5:4-5, sometimes as in Psalms 114:7 more explicitly ἀπὸ προσώπου κυρίου ἐσαλεύθη ἡ γῆ.] The expression sets forth not only the majesty of God who speaks, but also the effects that follow in agitation and alteration [cf. the Antigone line 163, τὰ μὲν δὴ πόλεος θεοὶ πολλῷ σάλῳ σείσαντες]. νῦν δὲ ἐπήγγελται, “But now he has promised”—the passive used in middle sense as in Romans 4:21—the promise is in Haggai 2:6-7, where under this strong figure the new order of things introduced by the rebuilding of the temple is announced. (Cf. Sirach 16:18-19) λέγων, ἔτι ἅπαξ … saying, “Yet once (or, Once more) I will shake not only the earth but also the heaven”. And what the writer especially sees in this promise is declared expressly in Hebrews 12:27, τὸ δὲ ἔτι ἅπαξ δηλοῖ … “the expression ‘once more’ indicates the removal of what has been shaken as of what has been made (created), that what is not shaken may abide”. The ἅπαξ indicates the finality of this predicted manifestation of God—only once more was he to reveal Himself. This revelation has made known to us and put us in possession of that which is eternal, so that when all present forms of existence pass away (cf. Hebrews 1:11-12), what is essential and eternal may still be retained. Underlying the interpretation which the writer gives to ἅπαξ is the belief that some time things temporal must give place to things eternal; else he could not have argued that the final “shaking” was to be equivalent to a removal, ( μετάθεσις, change of place in Hebrews 11:5; but in Hebrews 7:12 removal, displacement; and so here) or destruction of the heavens and the earth. The words ὡς πεποιημένων show that he considered that all that had been made might or would be destroyed, as in Hebrews 1:10, “the works of God’s hands shall perish”. (Cf. γένεσις φθορᾶς ἀρχή]. ἵνα is dependent on μετάθεσιν, transitory things are removed that the things that are eternal may appear in their abiding value. διὸ, seeing that these perishable things must pass away “let us who are receiving a kingdom (a realm in which we shall be as kings, Luke 12:32; Luke 22:29; Revelation 1:6) that is immovable and inalienable have grace” (Hebrews 4:16, Hebrews 12:15). Many interpreters (Weiss, Westcott, Weizsäcker, Peake) render ἔχωμεν χάριν as in Luke 17:9; 1 Timothy 1:12, “let us feel and express thankfulness” which is a very suitable inference to draw from “our receiving an immovable kingdom” and is relevant also to the following clause. But as χάρις is used by this writer in Hebrews 4:16 of God’s helping favour, and as the τις ὑστερῶν ἀπὸ τῆς χάριτος τοῦ θεοῦ of Hebrews 12:15 is still in view, it seems simpler and more adequate to render as A.V. It is God’s grace, διʼ ἧς λατρεύωμεν … “by means of which we may acceptably serve God [ λατρεύωμεν as in Hebrews 9:14, possibly in a broader sense than mere worship] with reverence (Hebrews 5:7) and fear”. An additional or recapitulating reason is given in the closing words, “For indeed our God is a consuming fire,” words derived from Deuteronomy 4:24. The fire and smoke which manifested His presence at Sinai (Hebrews 12:18) were but symbols of that consuming holiness that destroys all persistent inexcusable evil. It is God Himself who is the fire with which you have to do, not a mere physical, material, quenchable fire.

Verses 25-29
Hebrews 12:25-29. A final appeal. The readers are warned against being deaf to God’s final revelation, for if even the revelation at Sinai could not with impunity be disregarded, much less can the revelation which has reached them and which discloses to them things eternal and God in His essential majesty.

13 Chapter 13 

Verses 1-6
Hebrews 13:1-6. Exhortations to social manifestations of their Christianity. ἡ φιλαδελφία μενέτω. “Let love of the brethren continue”; it existed (Hebrews 6:10) and so, as Chrys. says, he does not write γίνεσθε φιλάδελφοι, ἀλλὰ, μενέτω ἡ φιλ. In the general decay of their faith tendencies to disown Christian fellowship had become apparent, Hebrews 10:24-25. This might also lead to a failure to recognise the wants of Christians coming from a distance, therefore hospitality is urged; not as a duty they did not already practise, but, gently, as that which they might omit through forgetfulness and as that which might bring them a message from God: τῆς φιλοξενίας μὴ ἐπιλανθάνεσθε, “Entertainment of strangers do not neglect; for thus some have entertained angels unawares,” as in Genesis 18-19; Judges 6:11-24; Judges 13:2-23 [For testimonies to the hospitality of Christians Bleek refers to Lucian, De Morte Peregrin., chap. 16 and to the 49th Epistle of Julian. On the hospitality of the East see Palgrave’s Essays, p. 246–7.] ἔλαθόν τινες ξενίσαντες though a common classical idiom, occurs nowhere else in the N.T. Some of their fellow Christians might be in even more needy circumstances and therefore.

Verse 3
Hebrews 13:3. μιμνήσκεσθε (Hebrews 2:6) τῶν δεσμίων (Hebrews 10:34), “Be mindful of those in bonds” (Matthew 25:36). This also they had already done (Hebrews 10:34). The motive now urged is contained in the words ὡς συνδεδεμένοι, “as having been bound with them,” as fellow-prisoners. The ὡς ἐν σώματι of the next clause might invite the interpretation, “for we also are bound as well as they,” and colour might be given to this by the Epistle to Diognetus, chap. 6. χριστιανοὶ κατέχονται μὲν ὡς ἐν φρουρᾷ τῷ κόσμῳ; but more likely the expression is merely a strong way of saying that all the members of Christ’s body suffer with each, 1 Corinthians 12:26. τῶν κακουχουμένων, “the maltreated,” cf. Hebrews 11:37; you must be mindful of these “as being yourselves also in the body,” i.e., not emancipated spirits, and therefore liable to similar ill-usage and capable of sympathy. [A striking illustration of the manner in which the early Christians obeyed these admonitions may be found in the Apology of Aristides: ξένον ἐὰν ἴδωσιν, ὑπὸ στέγην εἰσάγουσι καὶ χαίρουσιν ἐπʼ αὐτῷ ὡς ἐπὶ ἀδελφῷ ἀληθινῷ· οὐ γὰρ κατὰ σάρκα ἀδελφοὺς ἑαυτοὺς καλοῦσιν, ἀλλὰ κατὰ ψυχήν. The Syriac Apology adds “If they hear that any of their number is imprisoned or oppressed for the name of their Messiah, all of them provide for his needs”. Accordingly in the Martyrdom of Perpetua we read that two deacons were appointed to visit her and relieve the severity of her imprisonment.] It is interesting to find that Philo claims for Moses a φιλαδεφία towards strangers, enjoining sympathy, ὡς ἐν διαιρετοῖς μέρεσιν ἕν ζῶον, as being all one living creature though in diverse parts; and in De Spec. Legg. 30 he has ὡς ἐν τοῖς ἑτέρων σώμασιν αὐτοὶ κακούμενοι. Westcott gives from early Christian documents a collection of interesting prayers for those suffering imprisonment.

Verse 4
Hebrews 13:4. τίμιος ὁ γάμος ἐν πᾶσιν. “Is ἔστω or ἐστὶ to be supplied?” Probably the former, as in Hebrews 13:5, “Let marriage be held in honour among all”. As a natural result of holding marriage in honour, its ideal sanctity will be violated neither by the married nor by the unmarried. Therefore the καὶ links the two clauses closely together and has some inferential force, “and thus let the bed be undefiled” [ μιαίνειν τὴν κοίτην occurs in Plutarch to denote the violation of conjugal relations. Used with γυναῖκα in Ezekiel 18:6; Ezekiel 23:17]. The next clause shows in what sense the words are to be taken. William Penn’s saying must also be kept in view: “If a man pays his tailor but debauches his wife, is he a current moralist?” For marriage as a preventative against vice, cf. 1 Corinthians 7 and 1 Thessalonians 4:4. Weiss gathers from the insertion of this injunction that the writer is not guided in his choice of precepts by the condition of those to whom he is writing but by “theoretical reflection”. But in the face of Hebrews 12:16, this seems an unwarranted inference. πόρνους … ὁ θεός. Fornicators may escape human condemnation, but God (in emphatic position) will judge them.

Verse 5
Hebrews 13:5. As in Ephesians 5:5 and elsewhere impurity and covetousness are combined, so here the precepts of Hebrews 13:4 lead on to a warning against love of money: ἀφιλάργυρος ὁ τρόπος, “let your turn of mind [disposition] be free from love of money, content with what you have”. [ ὁ τράπος frequently in classical writers in this sense, as Demosthenes, p. 683, αἰσχροκερδὴς ὁ τρόπος αὐτοῦ ἐστιν. Other examples in Kypke. ἀρκεῖσθαι τοῖς παροῦσι was also commonly used to denote contentment with what one has. Examples in Raphel and Wetstein.] This contentment has the firm foundation of God’s promise; αὐτὸς γὰρ εἴρηκεν, “for Himself hath said,” i.e., God. οὐ μή σε ἀνῶ.… The quotation is from Deuteronomy 31:5, where however the third person is used. Similar promises, similarly expressed, occur in Genesis 28:15; Deuteronomy 31:8; Joshua 1:5; 1 Chronicles 28:20. Philo (De Conf. Ling., chap. 32, not 33 as in Bleek and Davidson) gives the quotation literatim as in the text here. ὥστε θαρροῦντας ἡμᾶς λέγειν, “so that we boldly say, The Lord is my helper, I will not fear”. In Proverbs 1:21 wisdom at the gates of the city θαῤῥοῦσα λέγει. The words quoted under λέγειν are from Psalms 118:6, the first word κύριος and the last ἄνθρωπος being brought into strong contrast.

Verses 7-16
Hebrews 13:7-16. The Hebrews are exhorted to keep in remembrance their former leaders, to abide steadfastly by their teaching, to rid themselves of the ideas of Judaism, to bear the shame attaching to the faith of Christ, to persevere in good works. ΄νημονεύετε τῶν ἡγουμένων ὑμῶν … “Have in remembrance them who had the rule over you, especially as they are those who spoke to you the word of God”. μνημον. might be used, as in Hebrews 11:22 and Galatians 2:10, τῶν πτωχῶν μνημ., of keeping living persons in mind (and so Rendall) but what follows makes it more likely that it here refers to the past. These deceased leading men were the persons alluded to in Hebrews 2:3 and Hebrews 4:2, who first “spoke” the word of the gospel to the Hebrews and who were now no longer present. The word ἡγούμενοι, occurring also in Hebrews 13:17; Hebrews 13:24 and in Acts 15:22 (and cf. Sirach 30:18, οἱ ἡγούμενοι ἐκκλησίας) is a general term for leading and influential men in whom some undefined authority was vested. Official status was not yet defined and official titles were not yet universal. The chief reason why they are to be held in remembrance is given in the clause under οἵτινες, “for they are they who”. But an additional reason is suggested in the following clause, ὧν ἀναθεωροῦντες … “whose faith imitate as you closely consider the issue of their manner of life”. ὧν follows ἀναστροφῆς. ἀναθεωρέω in Theophrastus and Diodorus Siculus is explicitly contrasted with the simple verb to denote a keener and more careful observation. We cannot therefore render, as naturally we might, “look back upon”. ἔκβασιν, in 1 Corinthians 10:18 has the meaning “escape”; but in Wisdom of Solomon 2:17, as here, it denotes the end of life with a distinct reference to the manner of it, as illustrating the man’s relation to God. The leading men among the Hebrew Christians had, whether by martyrdom (as Weiss, etc.) or not, sealed their teaching and exhibited a faith worthy of imitation. Hebrews 13:8 gives force both to Hebrews 13:7 and to Hebrews 13:9. Imitate their faith, for the object of faith has not changed nor passed away. ἰησοῦς χριστὸς ἐχθὲς.… “Jesus Christ yesterday and to-day is the same, yea and for ever.” ὁ αὐτὸς exactly as in Plutarch’s Pericles, xv. 2, where in describing the influence of success upon Pericles it is said οὐκέθʼ ὁ αὐτὸς ἧν, he was no longer the same. ἐχθὲς is the proper Attic form, χθές the old Ionic, see Rutherford’s New Phryn., 370. “Yesterday and to-day,” in the past and in the present Jesus Christ is the same, and He will never be different. Therefore, διδαχαῖς ποικίλαις καὶ ξέναις μὴ παραφέρεσθε. “Be not carried away by teachings various and unheard of, and foreign.” παραφερ. is used in Diodorus and Plutarch of being swept away by a river in flood; cf. παραρυῶμεν of Hebrews 2:1. The teachings against which the Hebrews are here warned are such constructions of Old Testament institutions and practises as tended to loosen their attachment to Christ as the sole mediator of the New Covenant. These teachings were “various,” inasmuch as they laid stress now on one aspect, now on another of the old economy [“bald in der Schriftgelehrsamkeit, bald in peinlicher Gesetzseserfüllung, bald im Opferkult, bald in den Opfermahlzeiten” (Weiss)]. They were ξέναι both as being novel and as being irreconcileable with pure Christian truth. καλὸν γὰρ χάριτι.… “For it is good that by grace the heart be confirmed, not by meats.” The present wavering unsatisfactory condition of the Hebrews is to be exchanged for one of confidence and steadfastness not by listening to teachings about meats which after all cannot nourish the heart, but by approaching the throne where grace reigns and from which it is dispensed, Hebrews 4:16. From the following verse (Hebrews 13:10) in which sacrificial food is expressly mentioned, it would appear that the reference in οὐ βρώμασιν is not to asceticism nor to the distinction of clean and unclean meats, but to sacrificial meals. These are condemned by experiment as useless, ἐν οἷς οὐκ ὠφελήθησαν … “which were of no avail to those who had recourse to them” (Moffatt). Cf. the ἀσθενὲς καὶ ἀνωφελές of Hebrews 7:18. Sacrificial meals are also shown to be irreconcileable ( ξέναι) with the Christian approach to God, for our (the Christian) altar is one from which neither worshippers nor priests have any right to eat. The point he wishes to make is, that in connection with the Christian sacrifice there is no sacrificial meal. As in the case of the great sacrifice of the Day of Atonement the High Priest carried the blood into the Holy of Holies, while the carcase was not eaten but burned outside the camp; so the Christian altar is not one from which food is dispensed to priest and worshipper. οἱ τῇ σκηνῇ λατρεύοντες refers to the Christian worshippers. The figure introduced in θυσιαστήριον is continued in these words. To refer them to the O.T. priests is to shatter the argument. Literally the words mean “they who serve the tabernacle,” that is, the priests, cf. Hebrews 8:5. The peculiarity, he says, of our Christian sacrifice is that it is not eaten. Then follows in support of this statement an analogy from the O.T. ritual, ὧν γὰρ εἰσφέρεται ζώων.… “For the bodies of those animals, whose blood is brought into the holy place by the High Priest as an offering for sin, are burned outside the camp.” Cf. Leviticus 4:12; Leviticus 4:21. In conformity with this type ( διὸ καὶ ἰησοῦς) Jesus, that He by His own blood might purify the people from their sin, suffered outside the gate. “The burning of the victim was not intended to sublimate but to get rid of it. The body plays no part in the atoning act, and has in fact no significance after the blood has been drained from it. The life, and therefore the atoning energy, resides in the blood and in the blood alone. On the writer’s scheme, then, no function is left for the body of Jesus. It is ‘through his own blood,’ that he must ‘sanctify the people’. It is thus inevitable that while the writer fully recognises the fact of the Resurrection of Christ (Hebrews 13:20), he can assign no place to it in his argument or attach to it any theological significance” (Peake). The suffering ἔξω τῆς πύλης is equivalent to the αἰσχύνη of Hebrews 12:2; the ignominy of the malefactor’s death was an essential element in the suffering. The utmost that man inflicts upon criminals he bore. He was made to feel that he was outcast and condemned. But it is this which wins all men to Him. τοίνυν ἐξερχώμεθα πρὸς αὐτὸν … “let us therefore go out to him outside the camp bearing his reproach”. Cf. Hebrews 11:26. Do not shrink from abandoning your old associations and being branded as outcasts and traitors and robbed of your privileges as Jews. This is the reproach of Christ, in bearing which you come nearer to Him. And the surrender of your privileges need not cost you too much regret, “for we have not here (on earth) an abiding city, but seek for that which is to be,” that which has the foundations, Hebrews 11:10, the heavenly Jerusalem, Hebrews 12:22. That which is spiritual and eternal satisfies the ambition and fills the heart. Cf. Mark 3:35; Philippians 3:20. The want of recognition and settlement on earth may therefore well be borne.

Verse 15
Hebrews 13:15. διʼ αὐτοῦ οὗν ἀναφέρωμεν.… Going without the camp as believers in the virtue of Christ’s atoning sacrifice, and bearing His shame as those who seek to be identified with Him, we are brought near to God and are disposed to offer Him a sacrifice of praise (Leviticus 7:2 ff.). The διʼ αὐτοῦ is in the emphatic position; “through Him” and not through any Levitical device. And this Christian sacrifice is not periodic, but being spiritual is also continual ( διαπαντὸς). That there may be no mistake regarding the material of the sacrifice of praise, an explanation is added: τοῦτʼ ἔστιν καρπὸν χειλέων, “that is to say, the fruit of lips (cf. Hosea 14:3) celebrating His name”. Thayer gives this translation, supposing that ὁμολογ. is here used in the sense of ἐξομολογέω, Psalms 45:17, etc.; cf. also 1 Esdras 9:8. But the sacrifice of praise which can be rendered with the lips is not enough. “Be not forgetful of beneficence and charity for with such sacrifices God is well pleased.”

Verse 17
Hebrews 13:17. “Obey your rulers and submit; for they watch for your souls, knowing they are to give account, that they may do this with joy not with lamentation—for this would be profitless to you.”

Having exhorted the Hebrews to keep in mind their former rulers and adhere to their teaching, the writer now admonishes them, probably in view of a certain mutinous and separatist spirit (Hebrews 10:25) encouraged by their reception of strange doctrines, to obey their present leaders, and yield themselves trustfully ( ὑπείκετε) to their teaching—an admonition which, as Weiss remarks, shows that these teachers held the same views as the writer. The reasonableness of this injunction is confirmed by the responsibility of the rulers and their anxious discharge of it. They watch, like wakeful shepherds ( ἀγρυπνοῦσιν), or those who are nursing a critical case, in the interest of your souls ( ὑπὲρ τῶν ψυχῶν ὑμῶν) to which they may sometimes seem to sacrifice your other interests. They do this under the constant pressure of a consciousness that they must one day render to the Chief Shepherd (Hebrews 13:20) an account of the care they have taken of His sheep ( ὡς λόγον ἀποδώσοντες). Obey them, then, that they may discharge their responsibility and peform these kindly offices for you ( τοῦτο referring not to λόγον ἀποδώσοντες as Vaughan, etc., which would require a much stronger expression than ἀλυσιτελές, but to ἀγρυπνοῦσιν) joyfully and not with groaning ( στενάζοντες, the groaning with which one resumes a thankless task, and with which he contemplates unappreciated and even opposed work). And even for your own sakes you should make the work of your rulers easy and joyful, for otherwise it cannot profit you. Your unwillingness to listen to them means that you are out of sympathy with their teaching and that it can do you no good ( ἀλυσιτελὲς γὰρ ὑμῖν τοῦτο).

Verse 18
Hebrews 13:18. προσεύχεσθε περὶ ἡμῶν.… Both the next clause and the next verse seem to indicate that by ἡμῶν the writer chiefly, if not exclusively, meant himself; the next clause, for he could not vouch for the conscience of any other person; the next verse because one principal object or result of their prayer was his restoration to them. Request for prayer is common in the Epistles, 1 Thessalonians 5:25; 2 Thessalonians 3:1; Romans 15:30; Ephesians 6:18; Colossians 4:3. The reason here annexed is peculiar. “The allusion to his purity of conduct, and strong assertion of his consciousness of it, in regard to them and all things, when he is petitioning for their prayers, implies that some suspicions may have attached to him in the minds of some of them. These suspicions would naturally refer to his great freedom in regard to Jewish practises” (Davidson). But notwithstanding Hebrews 13:23 it may be that he was under arrest and shortly to be tried and naturally adds to his request for prayer a protestation of his innocence of all civil offence. [ καλῶς ἀναστραφῆναι occurs in Perg. Inscrip., v. Deissmann, p. 194, E. Tr.] The writer was conscious of a readiness and purpose to live and conduct himself rightly in all circumstances. This gives him confidence and will lend confidence to their prayers. He is more urgent in this request ( περισσοτέρως παρακαλῶ) because he is desirous to be quickly restored to them; implying that he in some sense belonged to them and that the termination of his present exile from them would be acceptable to them as well as to him. [The verb ἀποκαθ. first occurs in Xenophon, see Anz. p. 338.]

While asking their prayers for himself the writer prays for them: ὁ δὲ θεὸς τῆς εἰρήνης.… He prays to the God of peace (cf. 1 Thessalonians 5:23; 2 Thessalonians 3:16; Romans 15:33; Romans 16:20; 2 Corinthians 13:11; Philippians 4:9) because this attribute of God carries in it the guarantee that a termination shall be put to all misunderstanding, disturbance, and inability to do His will. His love of peace is shown in nothing more than in His concluding an eternal covenant with men. This covenant was sealed when “our Lord Jesus,” having laid down his life for the sheep, was brought up from the dead in virtue of the perfect and accepted sacrifice ( ἐν αἵματι διαθήκης). Elsewhere in the Epistle the blood is spoken of as giving entrance to the presence of God, here as delivering from that which prevented that entrance. As Vaughan says: “The arrival in the heavenly presence for us in virtue of the atoning blood is here viewed in its start from the grave … It was in virtue of the availing sacrifice that Christ either left the tomb or reentered heaven.” ἐν αἵματι διαθήκης is therefore more naturally connected with ἀναγαγών than with τὸν ποιμένα, although the two connections are closely related. It was as the Great Shepherd that Jesus gave His life for the sheep and by this act established for ever His claim to be the Shepherd of His people. It is this claim also that guarantees that He will lose none but will raise them up at the last day (cf. John 15). [It is probable that the phrasing of this verse was influenced by Zechariah 9:7, σὺ ἐν αἵματι διαθήκης σου ἐξαπέστειλας δεσμίους σου ἐκ λάκκου οὐκ ἔχοντος ὕδωρ, and by Isaiah 63:11, ποῦ ὁ ἀναβιβάσας ἐκ τῆς θαλάσσης τὸν ποιμένα τῶν προβάτων.] The prayer follows, καταρτίσαι ὑμᾶς, “perfectly equip you” (cf. Hebrews 11:3) ἐν παντὶ ἔργῳ ἀγαθῷ, “in every good work,” that is, enabling you to do every good work and so equipping you εἰς τὸ ποιῆσαι τὸ θέλημα αὐτοῦ, “for the doing of His will,” “doing in you that which is well pleasing in His sight through Jesus Christ” (cf. Philippians 2:13). The words διὰ ἰησοῦ χριστοῦ are apparently attached not exclusively to f1τὸ εὐάρεστον κ. τ. λ., but to the whole clause and especially to καταρτίσαι; it is through Jesus, now reigning as Christ, that all grace is bestowed on His people. The doxology may be to the God of peace to whom the prayer is addressed, more probably it is to Jesus Christ, last-named and the great figure who has been before the mind throughout the Epistle.

Verse 22
Hebrews 13:22. The writer adds, in closing, a request that the Hebrews would take in good part his “word of exhortation”—a request which implies that they were in an irritable state of mind, if not against the writer, then because their own conscience was uneasy. As a reason for their bearing with his exhortation he urges its brevity “for indeed ( καὶ γὰρ) I have written ( ἐπέστειλα as in Acts 15:20) to you with brevity” ( διὰ βραχέων, cf. διʼ ὀλίγων ἔγραψα, 1 Peter 5:12). To them it might seem that he had said too much; his own feeling was that he had been severely cramped by the limits of a letter.

Verse 23
Hebrews 13:23. γινώσκετε τὸν ἀδελφὸν ἡμῶν.… “Know that our brother Timothy has been released” ( ἀπολελυμένον, for example of this use of the participle, see Winer, sec. 45, 4 b). Evidently Timothy had been under arrest; where, when, or why is not known. The information is given because it would interest these Hebrew Christians, who were therefore friends of his, not Judaizers. μεθʼ οὗ … “with whom, if he come soon, I will see you”. He takes for granted that Timothy would at once go to them; and he speaks as one who is himself free or is immediately to be free to determine his own movements. [ τάχειον, = θᾶττον, a comparative in the sense of a positive; a classical usage; and cf. John 13:27, ὃ ποιεῖς ποίησον τάχιον.] The usual greetings are added. Epistolary form required this (see the Egyptian papyri) but in view of what the writer has said regarding the rulers, and in view of the πάντας here expressed, it may be supposed that the formula was here filled with significant contents. Who was to convey the salutations? Or, in other words, who was directly to receive the letter? Probably one or two of the leading men representing the Church. This would account for the πάντας. The greetings were not on the writer’s part only. οἱ ἀπὸ τῆς ἰταλίας, “they of Italy” joined in them. The form of expression is that which is ordinarily used to denote natives of a place, as in Luke 23:50; John 1:44; John 11:1; Acts 17:13, etc. Winer says (p. 785): “a critical argument as to the place at which the Epistle was written should never have been founded on these words”. Vaughan is certainly wrong in saying that the more natural suggestion of the words would be that the writer is himself in Italy and speaks of the Italian Christians surrounding him. The more natural suggestion, on the contrary, is that the writer is absent from Italy and is writing to it and that therefore the native Italians who happen to be with him join him in the salutations he sends to their compatriots.

The Epistle closes with one of the usual formulae, “Grace be with you all”.

