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Editor’s Note 

For the convenience of the reader, page numbers for both volumes of this commentary 

on Hebrews (47A and 47B) are included in the Contents. Page numbers for the volume in 

hand are printed in boldface type, while those for the other volume are in lightface. 
In addition, all of the front matter from vol(s). 47A but the Introduction has been repeated 

in vol(s). 47B so that the reader may have abbreviations, bibliography, and other pertinent 

information readily at hand. 

Author’s Preface 

When the invitation arrived to contribute the volume on Hebrews in the Word Biblical 

Commentary, I was advancing some preliminary studies toward a monograph on the 

christology of Hebrews. That research had made me alert to the distinctiveness and richness 

of the writer‘s understanding of Jesus and redemption, and to the depth of his pastoral 

concern for a community in crisis. I welcomed the opportunity to immerse myself in the 

text and the discussion it had prompted. I was convinced that I would be able to advance 

both projects in tandem. I had forgotten that an invitation to prepare a comprehensive 

commentary, especially on a document as complex and richly textured as Hebrews, is an 

invitation to humiliation. You never know enough. Confidence outstrips competence. And 

then confidence can falter. 
When I took my place at the table among those who were vigorously engaged in the 

discussion of the text, I quickly realized that it was presupposed that all the participants 

were linguistically competent. They were speaking at least eleven Western European 

languages. And to make matters worse, there was no consensus among them. They all 

claimed to have listened to the text, but they had a tendency not to listen to each other or to 

learn from one another. The writing of a commentary is often an exercise in discrimination 

of the relative merits among competing arguments and opinions. Responsible interpretation 

is never a private affair. The writing of a commentary is a collaborative event. There is no 

autonomy of insight. 

I have frequently had to disengage myself from the discussion of the text within the 

academy and simply to sit before the text itself, learning again how to listen to the text both 



in its detail and its totality. The past twelve years have been devoted to a sustained dialogue 

with the text in order to sharpen my ability to listen responsibly. I have just as frequently 

returned to the discussion prompted by the text because listening is not accomplished in 

isolation. Some of my colleagues have grown impatient while waiting for this commentary. 

When they ask me what I have been doing, I respond that I have been dismantling the 

mufflers erected between me and the text. 

The task of a commentator is not only to organize and summarize the discussion of the 

text but to contribute to that discussion in a substantial way. For one who makes a 

theological commitment to the authority of the text in its canonical form, that is a 

demanding task. One cannot make facile decisions and then move on. At stake is the 

determination of the meaning of a text of ultimate significance and the expression of that 

meaning in a clear modern idiom that is faithful to the original and that communicates its 

intention forcefully to a contemporary reader. I have sought to contribute to the discussion 

of the text by introducing lesser-known participants in the discussion as well as by my own 

synthetic response to the text. Undergirding the commentary presented here is the 

conviction that commitment to the claims of the text is the essential condition for creative 

exegetical insight. 

I have been encouraged and instructed by those who have prepared commentaries, 

especially O. Michel and C. Spicq, monographs, dissertations, and articles. They have 

stimulated me to look at the text from different angles of vision. It has been a high privilege 

to interact with so many gifted scholars who have sought to interpret the witness of 

Hebrews. The divergence in their conclusions was an incentive to a fresh investigation of 

the text. I am especially indebted to those who called my attention to unpublished 

dissertations on Hebrews and who frequently assisted me by securing them for me. I was in 

the Netherlands when H. W. Attridge‘s commentary on Hebrews in the Hermeneia series 

became available, and regrettably I enjoyed access to it only when this commentary was in 

its final stage. 

A major problem in the preparation of a commentary is that concentration on issues of a 

textual, grammatical, syntactical, rhetorical, or theological nature within a unit of text can 

foster a fragmented perception of the unit as a whole, just as concentration upon an 

individual section can interfere with the discernment of the document as a whole. A serious 

problem in making use of a commentary is that the concerns of the commentator in an 

individual section can direct the attention to the details of the text but divert it from the 

flow of the statement within the section and the document as a whole. In this commentary 

readers will be advised to read the Introduction to each of the five major divisions 

discerned in Hebrews before consulting the commentary on a particular section. This will 

allow the pastoral thrust of the document, as opposed to the section, to be grasped. When 

turning to individual sections, it will be helpful to read first the Explanation for an 

overview of the section before consulting the commentary on individual units of the text. 

This commentary has been prepared for professional colleagues and seminary students, 

but also for pastors and teachers in the churches. I have sought to expose myself to the 

significant work that has been done on Hebrews in any Western European language in 

order to make that research accessible to those who work primarily in English. This has 

been a labor of love for the Church. This commentary will provide a resource for 

determining the state of scholarship on Hebrews. It will also seek to advance the claims of 

the text for unwavering commitment to God, who continues to speak decisively in his Son 

to a culture not unlike that to which Hebrews was addressed, one that appears to lack order, 



structure, and meaning. 

Hebrews has acquired a reputation for being formidable and remote from the world in 

which we live. Consequently, it has been neglected in the liturgy and preaching of the 

churches, in the curriculum of seminaries, and in the devotional reading of the laity. There 

has been no dearth of commentaries, monographs, dissertations, and articles on Hebrews. In 

the course of my own research, I have come to appreciate that significant descriptive phrase 

from the computer age, ―informational overload.‖ But Hebrews tends to remain 

unappreciated and unused in the classroom, the pulpit, and the pew. 

Ironically, Hebrews is a call for ultimate certainty and ultimate commitment. James 

Olthuis has described Hebrews as a ―certitudinal Book‖: it concerns itself with the issue of 

certainty by confronting ultimate questions about life and death with ultimate realities. Its 

presentation of the way in which God responds to the human family as one who speaks, 

creates, covenants, pledges, calls, and commits himself is intended to breathe new life into 

men and women who suffer a failure of nerve because they live in an insecure, 

anxiety-provoking society. Hebrews participates in the character of Scripture as gift. It is a 

gift the Church sorely needs. 

My debts to others are large, but not easy to define. I am especially indebted to the two 

mentors who did so much to train me for scholarship, to whose memory this volume is 

dedicated. A number of graduate students have assisted me in my research: Robert Herron, 

Kern Trembath, Joseph Causey, Paul Schmidgall, Bedford Smith, Jack Thomas, Bill 

Bailey, Alan Carter, David Wornam, Michael Card, Brian Yorton, Chris Steward, Pat Cely, 

Greg Salyer, Roy Swisher, and Alan Lewis. To each of them I express my appreciation. I 

owe a special debt of gratitude to my colleagues Joe Trafton and Jim Davis, with whom I 

discussed decisions to which I felt driven by the text, but for which I could find no other 

support. The writing of a commentary is happily a collegial experience. I am grateful to 

Robert Hanna of Seminario Evángelico in Maracay, Aragua, Venezuela, who responded to 

my grammatical questions and kindly presented me with a prepublication copy of his 

helpful Grammatical Aid. 

Access to the splendid collection and the ideal setting for scholarship at Tyndale House 

in Cambridge, England, first in 1981, and then again in 1988 and 1989, was indispensable 

to the beginning of my research and to its completion. A year spent at the Institute for 

Ecumenical and Cultural Research in Collegeville, MN, in 1981–82, and the warm support 

of the director, Dr. Robert Bilheimer, made it possible for me to draft the commentary on 

the first eight chapters of Hebrews. A year spent in community in Amsterdam in 1988–89, 

with the men and women of Youth With A Mission, made it possible to return to the task of 

completing the commentary in a supportive environment and to sharpen my perspective 

through engagement in mission. I am appreciative of the careful editing of the manuscript 

by Dr. R. P. Martin and Dr. L. A. Losie, and for those on the editorial staff at Word Books 

who have seen the manuscript through the press. 

My deepest debt is to my wife, Brenda, who believed in me when I felt inadequate to 

the task and who has been a source of constant encouragement. We talked at length about 

the problems presented by the text with which I was wrestling. Her ability to ask 

instinctively the right questions consistently pointed me in the direction of a solution. She 

has rejoiced in the completion of every section of the commentary and typed the bulk of the 

manuscript. I especially appreciate the counsel she gave me one day on a slip of paper 

tucked in with my work sheets: ―The commentary is the Lord‘s. Do it in his strength!‖ I 

also appreciate the commitment to the project of my daughter, Debra Gensheimer, who 



completed the typing of the manuscript and the preparation of the copy for the publisher. I 

would be remiss if I did not mention the gracious hospitality of Dr. and Mrs. Ben 

Burgoyne, who made available to me a portion of their home in an exquisite setting where I 

was able to prepare the pages for the Introduction without distraction. 

The writing of this commentary has been an act of love and devotion to God and to the 

Church. May it serve the Church and the guild well by directing attention to the remarkable 

gift we possess in the discourse that we call Hebrews. 

WILLIAM L. LANE 

School of Religion, Seattle Pacific University Seattle, Washington, July 12, 1991 

Editorial Preface 

The launching of the Word Biblical Commentary brings to fulfillment an enterprise of 

several years‘ planning. The publishers and the members of the editorial board met in 1977 

to explore the possibility of a new commentary on the books of the Bible that would 

incorporate several distinctive features. Prospective readers of these volumes are entitled to 

know what such features were intended to be; whether the aims of the commentary have 

been fully achieved time alone will tell. 
First, we have tried to cast a wide net to include as contributors a number of scholars 

from around the world who not only share our aims, but are in the main engaged in the 

ministry of teaching in university, college, and seminary. They represent a rich diversity of 

denominational allegiance. The broad stance of our contributors can rightly he called 

evangelical, and this term is to be understood in its positive, historic sense of a commitment 

to Scripture as divine revelation, and to the truth and power of the Christian gospel. 

Then, the commentaries in our series are all commissioned and written for the purpose 

of inclusion in the Word Biblical Commentary. Unlike several of our distinguished 

counterparts in the field of commentary writing, there are no translated works, originally 

written in a non-English language. Also, our commentators were asked to prepare their own 

rendering of the original biblical text and to use those languages as the basis of their own 

comments and exegesis. What may be claimed as distinctive with this series is that it is 

based on the biblical languages, yet it seeks to make the technical and scholarly approach to 

a theological understanding of Scripture understandable by—and useful to—the fledgling 

student, the working minister, and colleagues in the guild of professional scholars and 

teachers as well. 

Finally, a word must be said about the format of the series. The layout, in clearly 

defined sections, has been consciously devised to assist readers at different levels. Those 

wishing to learn about the textual witnesses on which the translation is offered are invited 

to consult the section headed Notes. If the readers‘ concern is with the state of modern 

scholarship on any given portion of Scripture, they should turn to the sections on 

Bibliography and Form/Structure/Setting. For a clear exposition of the passage‘s meaning 

and its relevance to the ongoing biblical revelation, the Comment and concluding 

Explanation are designed expressly to meet that need. There is therefore something for 



everyone who may pick up and use these volumes. 

If these aims come anywhere near realization, the intention of the editors will have been 

met, and the labor of our team of contributors rewarded. 

General Editors:   David A. Hubbard 

Glenn W. Barker* 

Old Testament:   John D. W. Watts 

New Testament:   Ralph P. Martin 
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Translation 

1
Nowa the first covenantb had regulations for cultic worship and a sanctuary which 

was earthly.c 
2
For a tabernacle was set up: it consisted of the front compartmentd in 

which were the lampstand and the table together withe the consecrated bread.f This was 

called the ―Holy Place.‖g 
3
Behindh the second curtain was a compartment called ―the 

Most Holy Place,‖ 
4
containing the golden altar of incensei and the gold-coveredj ark of 

the covenant in whichk were the gold jar containing the manna, Aaron‘s rod that had 

blossomed, and the stone tablets of the covenant. 
5
Above the ark were the cherubim of 

the Glory,l overshadowing the place of atonement.m We cannot speak in detailn now 

about these things. 
6
Wheno these things had been arranged like this, the priests enteredp continually into the 

front compartment as they performed their ritual functions, 
7
but only the high priest 

entered the rear compartment,q and that only once a year, and never without blood, which 

he offered for himself and also for the sins the people had committed in ignorance. 
8
The 

Holy Spirit was showing by this that the way into the real sanctuaryr had not yet been 

disclosed while the first compartmentss had cultic status.t 
9
This is an illustration pointing to 

the present time, according to which the gifts and sacrifices being offered are unable to 

bring decisive purgationu to the worshiper so far as his conscience is concerned, 
10

 [but] 

only on the basis ofv food and drink and various ceremonial washings, regulations 

pertaining to the human orderw which were imposed until the time of correction.x 

Notes 

a. The expression me;n ou\n appears to be transitional, simply denoting continuation (cf. 

7:11; 8:4). So Hanna, Grammatical Aid, 155; cf. Moule, Idiom-Book, 163. The UBSGNT 

adds in brackets the particle kaiv, but it should be omitted with P46
 B 1739 al sa bo co syp

 

Origen. The inclusion of kaiv conveys the impression that the old order is being described as 

parallel to the new, when, in fact, it is the writer‘s intention to contrast the old and new 

orders. On this question see Zuntz, Text of the Epistles, 209–10. 



b. The term hJ prwvth, ―the first,‖ is to be understood as modifying the unexpressed 

word ―covenant,‖ as in 8:13. 

c. An adj in predicate use is sometimes equivalent to a relative clause of the type that in 

English is preceded by a comma. This is the case in the expression tov te a{gion kosmikovn, 

where Zerwick translates ―‗(its) sanctuary, which (however) was a terrestrial one‘ [in 

opposition to the sanctuary of the new covenant (8:5; 9:11)]‖ (Biblical Greek ž187). The 

term kosmikov" does not mean ―cosmic‖ (cf. Sowers, Hermeneutics, 108–9, who translates 

―the tabernacle with its cosmic symbolism‖), but rather ejpivgeio", ―earthly,‖ and so the 

opposite of terms used by the writer to qualify the heavenly sanctuary: ajlhqinov", ―true‖ 

(8:2; 9:24), ejpouravnio", ―heavenly‖ (8:5), ouj ceiropoivhto", ―not made with hands‖ 

(9:11), and ouj tauvth" th̀" ktivsew", ―not of this creation‖ (9:11). There is a complete 

absence of cosmic speculation in Hebrews. See Hofius, Vorhang, 61; J. Thompson, 

569–70; Theissen, Untersuchungen, 102. 

d.  The term hJ prwvth is used elliptically for hJ prwvth skhnhv and expresses a rare 

spatial sense (―the front‖), found only here in the NT (Michaelis, TDNT 6:866; 7:376). cf. Jb: 

―There was a tent which comprised two compartments: the first … ‖; NI
v: ―A tabernacle 

was set up: in its first room. … ‖ The recognition of the spatial sense of prwvth in vv 2, 6, 

and 8, and of th;n deutevran in v 7 is a significant corrective to those interpreters who hold 

that the writer spoke of two separated tents, a ―first tent‖ and a ―second tent‖ (NE
b) or an 

―outer‖ and ―inner tent‖ (RS
v, TE

v; Michel, 298, 301; Kuss, 113; Schröger, Verfasser, 230; 

Schierse, Verheissung, 26–29; et al.). 

e. The expression hJ travpeza kai; hJ provqesi" twǹ a[rtwn is a hendiadys meaning ―the 

table together with the loaves displayed upon it,‖ table and loaves being regarded as a 

single unit. The writer‘s formulation is similar to 2 Chr 13:11 LXX, where provqesi" a[rtwn 

means ―the display of the loaves‖ (Zerwick and Grosvenor, Grammatical Analysis, 672). 

f. After the reference to the consecrated bread several witnesses (B sa
mss

) add kai; to; 
crusoùn qumiasthvrion, ―and the golden altar of incense,‖ bringing the text into 

conformity with the OT description of the Holy Place (Exod 30:1–6). These same witnesses 

delete the reference to the golden altar of incense in v 4. The transposition was clearly a 

scribal attempt to remove the difficulty concerning the writer‘s statement regarding the 

location of the golden altar of incense in the tabernacle (see Metzger, Textual Commentary, 

666). 

g. This is the only occurrence in Hebrews of the anarthrous use of a{gia (neuter pl.) to 

denote ―the Holy Place.‖ Elsewhere the writer uses the neuter pl. with the article to 

designate ―the Most Holy Place‖ in the Tabernacle or its heavenly prototype (e.g., 9:25; 

13:11; but see 9:24 where the anarthrous a{gia denotes the inner sanctuary). The proposal 

that the phrase h{ti" levgetai ÓAgia is a marginal gloss that later entered the text at the 

wrong place (i.e., ―which is called the Most Holy Place‖: so H. Koester, ―‗Outside the 

Camp‘: Hebrews 13:9–14,‖ HTR 55 [1962] 309, n. 34) is unsupported by the MS tradition. 

Synge (Hebrews and the Scriptures, 26) and Vanhoye (La structure, 144, n. 2) argue that 

the term should be construed not as a neuter pl. (a{gia) but as a fem. sg (aJgiva), in which 

case it is used adjectivally and describes the compartment as ―holy.‖ The only other use of 

anathrous a{gia in Hebrews, however, is certainly to be read as a neuter pl. (9:24), and at 



9:2 Codex B actually reads ta; a{gia. On the grounds of the supposed inconsistency in the 

writer‘s practice, if a{gia here means ―the Holy Place,‖ Swetnam proposed that the entire 

phrase qualifies not the front compartment but the consecrated bread that is designated as 

―holy,‖ in keeping with LXX practice (e.g., Lev 24:9; cf. ―Hebrews 9,2 and the Uses of 

Consistency,‖ 207–14; but see in response Schröger, ―Der Gottesdienst der 

Hebräerbriefgemeinde,‖ MTZ 19 [1968] 165). It is appropriate to regard a{gia as a neuter pl. 

and to recognize that the use of this form to describe the front compartment in 9:2 is 

exceptional (so Spicq, 2:249; Michel, 298–99; N.H. Young, NTS 21 [1980–81] 198). 

h. In the NT the prep metav followed by the accusative means ―after‖ in a temporal sense, 

except in this one instance where it denotes a spatial sense, ―behind‖ or ―beyond‖ (Moule, 

Idiom-Book, 60; cf. BDF §236). 

i. The translation of the noun qumiathvrion (from the verb qumiàn, ―to burn incense‖) 

has been debated. The New Confraternity Version, following the Vg of Jerome (turibulum), 

renders ―having a golden censer.‖ The reference is to the incense-shovel or vessel used for 

carrying live coals from the altar of burnt offering in the courtyard into the Most Holy Place 

on the Day of Atonement, where the high priest mingled incense with the coals in order to 

generate an aromatic cloud that would envelop the ark. The Gk. term is used with this 

nuance in classical Greek (Herodotus 4.162; Thucydides 6.46) and in the LXX (2 Chr 26:19; 

Ezek 8:11; 4 Macc 7:11; cf. Exod 8:11; 27:3; 38:3; Num 4:14), and this meaning has been 

adopted by Riggenbach, 241–43, n. 73; Lach, ―Les ordannances,‖ 402–3; and is preferred 

by Zerwick and Grosvenor, Grammatical Analysis, 672. 

There are, however, strong objections to this interpretation. The censer was cast in 

brass, not gold, and there is no mention in the OT of a golden censer. Moreover, there is no 

Jewish tradition according to which the censer was left in the Most Holy Place (Str-B 

3:376). Most significantly, the term qumiathvrion is used in writings contemporary or near 

contemporary with Hebrews to designate the golden altar of incense (Philo, Who is the 

Heir? 226; Moses 2.94, 101, 105; Jos., J. W. 5.214, 218; Ant. 3.147, 198; 4.35, 54, 55; 

Exod 30:1 Theod. and Symm.). cf. Michaelis, TDNT 4:264; P. E. Hughes, 309–14. 

j. The term pavntoqen means ―on all sides, entirely‖ (BAG 613), and has reference to the 

fact that both the inside and outside of the ark were covered with gold. 

k. Lach (―Les ordonnances,‖ 395) has argued that the prep expression ejn h|/ does not 

signify ―in which‖ but ―next to which‖ or ―close to.‖ He points out that the Gk. prep ejn, 

united to an impersonal obj in the dative, indicates not only the circumstance of place but 

also a situation accompanying the main verb, as for example in 9:25, ejn ai{mati ajllotrivw/, 
―with blood of another.‖ The writer in 9:4b wishes to accentuate the fact that there was 

preserved in the Most Holy Place, besides the ark, three other objects, according to Lach. 

This solution to an old exegetical problem would be attractive were it not that the same prep 

expression, ejn h|/, occurs in v 2, and there it must mean ―in which.‖ It seems necessary to 

translate the two expressions in the same way. 

l. The term dovxh" in the expression ceroubi;n dovxh", ―cherubim of the Glory,‖ 

signifies the divine presence. The expression is calculated to emphasize that the Most Holy 

Place was the place that was to be associated with the presence of God in glory (cf. Cody, 

Heavenly Sanctuary, 147). 



m. Nouns ending in -thvrion a class, generally indicating a local area. Here ijlasthvrion 

denotes the seat of propitiation or ―mercy seat‖ (A. T. Robertson, Grammar, 154). 

n.  The expression kata; mevro" exhibits the distributive use of the prep with the 

accusative, signifying here ―in detail‖ (Moule, Idiom-Book, 60). 

o. 9:6–10 is a periodic sentence, which has been broken up in translation out of 

consideration for English style. 

p. The literary form eiJsivasin occurs for eijsevrcontai, ―they enter in‖ (cf. BDF §99[1]). 

q. The numerical expression th;n deutevran is used with a spatial nuance and denotes 

the rear compartment as opposed to the front compartment mentioned in v 6. The prwvth 

and deutevra are respectively the Holy Place and the Most Holy Place, as in vv 2–3. vv 6–7 

are tightly linked together by the me;n … dev construction: ―on the one hand into the front 

compartment … but on the other hand into the rear compartment‖ (cf. N. H. Young, NTS 21 

[1980–81] 199). 

r. The gen. twǹ aJgivwn stands, as in 10:19, for eij" ta; a{gia, ―into the sanctuary,‖ with 

reference to the heavenly sanctuary, the presence of God (BDF §163; so already Lünemann, 

283, followed by Riggenbach, 249; Michel, 306, n. 2; Hofius, Vorhang; 62; N. H. Young, 

NTS 21 [1980–81] 199–201, 209). 

s. The meaning of th`" prwvth" skhnh`" is disputed. It has been argued that the 

reference in prwvth is temporal and that the expression refers to the whole Mosaic 

tabernacle. In that case the phrase will be translated ―former‖ or ―earlier tabernacle‖ (so 

NE
b; NI

v; Spicq, 2:25.9–54; F. F. Bruce, 194–95). The syntactical structure of the periodic 

sentence, which extends from 9:6–10, however, lends little support to this understanding. 

The spatial reference in th;n prwvthn skhnhvn in v 6 is incontestable. An unannounced shift 

to a temporal idea within such a short compass would be unnecessarily harsh and abrupt. It 

is better to recognize that hJ prwvh skhvnhv consistently means ―the front compartment‖ in vv 

2, 6, and 8 (so RS
v; Michel, 307; N. H. Young, NTS 21 [1980–81] 200–201). The temporal 

significance of the front compartment is expressed by the particle e[ti, ―still, yet, while.‖ 

t. The expression e[ti … ejcouvsh" stavsin conveys more than the literal sense of 

―while being in existence‖ or ―still standing‖ (RS
v; NE

b; Jb; NI
v; TE

v). Used with the previous 

ptcp, the phrase means ―retaining its status,‖ in reference to the God-ordained cultic status 

and currency of the front compartment. The meaning is analogous to the use of iJstavnai in 

10:9 (―to establish as valid/to have status‖; so Riggenbach, 249; Hofius, Vorhang, 62–63; 

Peterson, ―Examination,‖ 228–29). 

u.  It is difficult to express the nuance of teleiws̀ai in this context. Clearly there is an 

inner connection between teleioùn (9:9; 10:1) and kaqarivzein, ―to cleanse, purify‖ (9:14; 

10:2), but the simple equation of the two terms (as in Michel, 333, n. 4) is inappropriate. 

Peterson argues that teleioùn not synonymous with kaqarivzein but involves the latter as a 

most significant element. The primary notion, however, is that of relationship to God. He 

translates the phrase ―to perfect the worshiper with respect to conscience‖ (―Examination,‖ 

234–35). The translation adopted for the commentary follows Johnsson who seeks to take 

into account the fact that teleioùn in Hebrews connotes finality and that the immediate 



context concerns the decisive purging of the consciousness of sin (―Defilement,‖ 282, 450). 

cf. Maurer, TDNT 7:918. 

v. The prep eJpiv with the dative here means ―on the basis of‖ or ―in accordance with,‖ as 

in 8:6 (BDF ž235[2]). Rienecker has made the alternative proposal to translate the prep ―in 

the matter of‖ (Linguistic Key, 349). 

w. The expression dikaiwvmata sarkov" is almost invariably understood as a pejorative 

term for statutes relating to the ―flesh‖ or ―body‖ (e.g., RS
v; NE

b; NAS
b; cf. Michel, 308–9). In 

Heb 2:14; 5:7; 12:9, however, savrx a neutral term and simply refers to the human sphere. 

The expression in v 10 echoes the related phrase in v 1, where dikaiwvmata denotes 

―regulations‖ for public worship in an earthly tabernacle. There is no dichotomy intended 

between ―conscience‖ (v 9) and savrx in v 10 (so Johnsson, ―Defilement,‖ 288–89, who 

translates the expression ―human regulations‖; cf. Schweizer, TDNT 7:142, who proposes 

the rendering ―statutes of the earthly sphere‖). 

x. The term diovrqwsi" in the phrase mevcri kairou` diorqwvsew" denotes ―the making 

straight of what has shifted from its true position‖ (Preisker, TDNT 5:450). The use of the 

word in the papyri and in hellenistic Greek indicates that it expresses the notions of 

correction, reconstruction, improvement, or amendment (Williamson, Philo, 117-18). 

Preisker proposes the translation ―until the time of the true order‖ (cf. BAG 198: ―the time of 

the new order―). 

Form/Structure/Setting 

In 9:1–10 the writer concentrates narrowly upon the disposition of the tabernacle and its 

provisions for cultic worship. The comparison of Jesus as priestly ministrant and mediator 

of the new covenant with the Levitical arrangement under the terms of the Sinaitic covenant 

in 8:1–13 established a context for the statement that th;n prwvthn, ―the first covenant,‖ had 

been regarded by God as obsolete (8:13). In 9:1 the writer repeats the catchword hJ prwvth 

(denoting ―the first covenant‖) as the point of transition for explicating one aspect of the 

Sinaitic covenant, namely, its cultic regulations. By repeating the catchword at the 

beginning of the new unit, the writer skillfully enhances a sense of continuity between the 

sections of the homily as he shifts from one aspect of his subject to another. In this instance 

the shift from the discussion of covenant (8:6–13) to the consideration of the tabernacle 

services (9:1–10) is indicated by the transitional particle ou\n (―now,‖ ―indeed‖) in 9:1. 

The thematic introductory sentence in 9:1 announces the exposition of two subjects, 

namely, regulations for cultic worship (dikaiwvmata latreiva") and the earthly tabernacle 

(to; a{gion kosmikovn). In characteristic fashion, the writer develops them in inverse order. 

He considers first the arrangement of the tabernacle (9:2–5) and then the regulations for 

cultic worship (9:6–10). The point of transition between the two paragraphs is clearly 

marked by the summarizing comment in v 5b (―We cannot speak in detail now about these 

things‖), which prepares the reader for the new development in vv 6–10. In the initial 

paragraph (9:2–5), the writer seeks to stress as strongly as possible the distinction and 

independent significance of the front and rear compartments of the desert sanctuary 

(Riggenbach, 238). This emphasis prepares for the argument in 9:6–10 concerning the 

meaning of the cultic actions that reflect these arrangements. 

The cultic regulations are of primary importance to the writer, and he has underscored this 



fact by using the term dikaiwvmata, which occurs only here in Hebrews, to indicate the 

structural limits of the section. Corresponding to the expression dikaiwvmata latreiva", 

―regulations for cultic worship,‖ in v 1 is the complementary expression dikaiwvmata 
sarkov", ―regulations pertaining to the human order,‖ in v 10. The writer is most concerned 

to stress that the disposition of the tabernacle and its cultic regulations expressed 

symbolically the imperfect and provisional character of the old Sinaitic covenant. His 

description emphasizes limited access and the inadequacy of the offerings. The facts 

demonstrated that the way into the presence of God was not yet disclosed (hence, the 

arrangement was provisional, 9:8) and that the gifts and sacrifices offered could not provide 

decisive purgation (hence, the arrangement was imperfect, 9:9–10) (cf. Vanhoye, ―La 

structure centrale,‖ RSR 47 [1959] 49; La structure, 144–45; Hofius, ZNW 61 [1970] 271, n. 

1). 

As a unit, 9:1–10 sets the stage for the account of the priestly ministry of Christ in the 

heavenly sanctuary in 9:11–10:18. In contrast to the limited access to God provided under 

the Levitical arrangement and the inadequacy of its offerings, the writer will stress the 

unhindered access provided by the eschatological high priest and the finality of his offering 

in the heavenly sanctuary. Accordingly, 9:1–10 is to be interpreted as a unit describing the 

old cultus in preparation for the ensuing exposition. The argument is developed in distinctly 

cultic terms. The significant element in 9:1–10 is the introduction of the cultic terminology 

and its leading motif: access to God is possible only through the medium of blood (9:7; cf. 

Johnsson, ―Defilement,‖ 222). 

Comment 

In his comments on the place of worship and its divisions, the writer draws upon the 

tabernacle of the Israelites in the wilderness rather than upon the temple in any of its forms. 

The reason for this is almost certainly to be traced to the prior use of Exod 25:40, 

instructing Moses to erect a sanctuary according to the pattern God showed to him on 

Mount Sinai (8:5). The matter of the sanctuary is to be considered in relation to the old and 

new covenants, and the contrast between the two. It is only natural, therefore, that the 

tabernacle be used rather than the temple because of the association of the desert sanctuary 

with the establishment of the old covenant at Sinai. The fact that the argument is developed 

in terms of the tabernacle indicates that the present tenses in the account should be taken as 

―timeless,‖ rather than as reflections of a continuing temple liturgy in Jerusalem. 

The division of the tabernacle into two parts, the front and rear compartments, a 

division that is essentially spatial, becomes temporal in the writer‘s typological exposition. 

His concern is with the elaboration of a theology of salvation that recognizes the 

eschatological newness of the period introduced with Christ. The appeal to the cultic 

appointments and actions in the tabernacle demonstrates the ultimate inadequacy of the 

Levitical institution and the necessity for the new cultic action of Christ, which brings a 

definitive and better order of salvation with unlimited access to the presence of God (cf. 

Cody, Heavenly Sanctuary, 146-60). 

The manner in which the writer develops his argument forces the interpreter to give serious 

consideration to the use of cultic terminology in 9:1–10:18. It is imperative that this 

terminology be recognized as religious language. It calls for a study of the text in religious 

perspective, with an openness to the internal logic of the argument from the cultus. It is 

within a religious perspective that an earnest concern with access to the presence of God 



and with the decisive purgation of the defilement of sin is thrown into sharp relief (see 

especially Johnsson, ―Defilement,‖ 89–205). 

1 The thematic first sentence of this unit makes the point that the preceding covenant (hJ 
prwvth) had its own cultic regulations for worship and that these were related to what 

transpired within the precincts of the tabernacle. The significance of the expression 

dikaiwvmata latreiva", ―regulations for cultic worship,‖ is clarified in vv 6–10, where the 

writer repeats the term latreiva" (in reference to the cultic ministry of the priests) in v 6 

and the term dikaiwvmata in v 10.  

Initially the emphasis falls on the phrase tov te a{gion kosmikovn, ―and a tabernacle 

which was earthly.‖ In Hebrews the neuter singular form to; a{gion clearly refers to the 

whole sanctuary (cf. N.H. Young, NTS 21 [1980–81] 198). The predicate adjective 

kosmikovn qualifies the tabernacle as belonging to the earth, as distinct from the heavenly 

sanctuary in which the eschatological high priest now ministers. The description recalls the 

contrast developed between the sanctuary ―which the Lord pitched, not man‖ (8:2) and the 

sanctuary constructed by Moses in accordance with the divine instructions (8:5). The 

expression anticipates the pejorative term ceiropoivhta, ―made by human hands,‖ which 

qualifies the sanctuary in 9:24. The term kosmikovn does not reflect the contemporary view 

that the tabernacle was a symbolic reflection of the world (e.g., Philo, On the Special Laws 

1.66; Moses 2.77-80; Jos., J.W. 4.324). The writer views the OT sanctuary as taking its 

pattern from the heavenly prototype, not from the creation (8:5; cf. Michel, 298; Hofius, 

Vorhang, 61). As an earthly sanctuary, the tabernacle is not only transitory but participates 

in the imperfection of the present world. The description is accordingly pejorative 

(Thompson, 569–70; Theissen, Untersuchungen, 102). 

2 The detail of the construction of the tabernacle that the writer emphasizes is the division 

of the sanctuary into two compartments. This distinction appears to be fundamental for the 

interpretation of 9:1–10. In vv 2–3 the writer uses the standard designations ―Agia, ―the 

Holy Place,‖ and ―Agia ïAgivwn, ―the Most Holy Place,‖ but throughout the section he 

distinguishes between the two compartments by the numerical terms prwvth, ―first‖ (vv 2, 

6, 8), and deutevra, ―second‖ (v 7). These terms do not designate two separate tents but 

rather one tent that was divided into a ―front‖ sanctuary and a ―rear‖ sanctuary, assigning to 

prwvth and deutevra the rare spatial nuance in these terms (Michaelis, TDNT 6:866; 7:376; 

Riggenbach, 238, 240). The writer‘s distinctive formulation is not attested elsewhere (but 

cf. Jos., Ant. 3.122-23, where the tabernacle is divided into triva mevrh, ―three parts,‖ and 

the designation trivton mevro", ―the third part,‖ denotes the Most Holy Place). Michel 

suggested that the distinction into prwvth skhnhv and deutevra skhnhv (understood as a first 

tent and a second tent) reflected a false understanding of the LXX text of Exod 25–26 (298, 

n. 3). A linguistic parallel to the rare spatial use of prwt̀o" and deuvtero", however, occurs 

in Josephus, who describes the whole temple area as iJerovn (J.W. 5.184, 186) but designates 

the outer court, which was accessible to the Gentiles, as to; prwt̀on iJerovn, ―the front 

courtyard,‖ and the inner court, accessible to the Jews, as to; deuvteron iJerovn, ―the rear 

courtyard‖ (J.W. 5.193-95). Twice Josephus speaks of the antechamber of the temple as oJ 
prwt̀o" oi\ko", ―the front house‖ (J.W. 5.208-9; see Hofius, ZNW 61 [1970] 274–75). The 

descriptive terminology in v 2 indicates the writer envisages the sanctuary in use: entering 

the tabernacle from the courtyard, the appointed priest enters first the Holy Place and then 

passes through the separating second curtain into the Most Holy Place (D‘Angelo, Moses, 

226–27). 



Of the furnishings of the front chamber the writer mentions two items. The menorah 

(lucniva, ―lampstand‖) was placed at the south side of the Holy Place (Exod 26:35). It was 

constructed of beaten gold, with three branches springing from either side of a main stem. 

The main stem and all six branches each supported a flower-shaped lamp holder that was 

kept lit day and night (Exod 25:31–39; 27:20–21 LXX; cf. Michaelis, TDNT 4:324–27). The 

table together with the consecrated bread stood at the north side of the front compartment 

(Exod 25:23–30; 26:35; Lev 24:6; cf. Goppelt, TDNT 8:209–11). The twelve ―loaves‖ of 

bread were arranged in two rows of six loaves each. The consecrated bread was 

unleavened, a fact that is not mentioned in the OT but is reported unanimously by witnesses 

contemporary with the writer of Hebrews (Philo, On the Special Laws 2.161; On the 

Preliminary Studies 168; Moses 81; Jos., Ant. 3.142, 255; cf. Sipra on Lev 2:11 [7c, 15], m 

. 5:1; b. . 77b). There is at this point no mention of the golden altar of incense, 

which was placed just before the second curtain at the rear of the front chamber (Exod 

30:1–10; see Comment below, v 4). 

3–5a In describing the front compartment the writer began with (a) an enumeration of 

the furnishings and concluded with (b) the qualification that it was designated the Holy 

Place. In vv 3–5a he immediately supplies (b´) the qualification that the rear compartment 

was designated the Most Holy Place and then proceeds to mention (a´) the items it 

contained, giving to the presentation a chiastic disposition (Michel, 298). 

The rear compartment was ―behind the second curtain.‖ The expression to; deuvteron 
katapevtasma denotes the inner curtain that screened the rear sanctuary from the 

antechamber where the priests carried on their daily ministry (Exod 26:31–33; Lev 16:2, 

12; 21:23; 24:3; Philo, Moses 2.86, 101; Jos., Ant. 8.75). This screen was made of fine 

twisted linen woven with blue, purple, and scarlet yarn and was embroidered with figures 

of cherubim (Exod 26:31). Behind this curtain was the inner sanctuary designated ―Agia 
ïAgivwn. The force of this expression is that of an emphatic superlative (―the Most Holy 

Place‖). The common designation ―the Holy of Holies‖ translates an alternative expression 

to; a{gion tẁn aJgivwn (Exod 26:33 LXX). The plural form employed by the writer in v 3 is 

also found in the LXX (1 Kgs 8:6; 2 Chr 4:22; 5:7). 

The location of the crusoùn … qumiathvrion, ―golden altar of incense,‖ within the 

Most Holy Place is problematical because it was well known that it stood in the Holy Place 

just before the inner curtain (Exod 30:6; 40:26; for the history of this altar see de Langhe, 

Bib 40 [1959] 476–94). The scribal tradition represented by Codex B and certain of its allies 

recognized this problem and sought to resolve it by textual alteration (see above, Note g*). 

In the course of Israel‘s subsequent history the golden altar was placed within the inner 

sanctuary (1 Kgs 6:20, 22), and one source nearly contemporary with Hebrews reflects that 

liturgical tradition (&2ApocBar; 6:7; cf. Rev 8:3; 9:13). The ceremonial prescriptions for 

the Day of Atonement, however, plainly indicate that this altar was located in the Holy 

Place (Lev 16:18; for the ministry at this altar see m d 1:4; 3:1, 6, 9; 6:1), and this is 

confirmed by sources contemporary with Hebrews (Philo, Moses 2.94-95, 101–4; Who is 

the Heir? 226; Jos., J.W. 5.216-18; Ant. 3.139-47, 198; Luke 1:8–11). 

The description in v 4 corresponds to the Samaritan Pentateuch recension of Exodus, in 

which Exod 30:1–10 is inserted between Exod 26:35 and 36. This was one of the factors 

that led Scobie to deduce that the writer of Hebrews was representative of Samaritan 

Christianity (‗The Origin and Development of Samaritan Christianity,‖ NTS 19 [1972–73] 

412–13). The correspondence should be seen rather as evidence of the variety of text-types 



extant before the standardization of the MT. Although no Greek text reflecting the 

proto-Samaritan text of Exod 26 has as yet been recovered, it is probable that the writer of 

Hebrews was following this textual tradition (Grothe, ―Was Jesus the Priestly Messiah?‖ 

132, n. 31). 

The ark of the covenant was the most important object located within the Most Holy 

Place. It was a chest made of acacia wood and was covered on all sides with gold, with 

rings of gold in each corner through which the staves for lifting and transporting the ark 

from one place to another were to be permanently inserted (Exod 25:10–15; 37:1–5). The 

lid of the chest was the focal point for atonement (see Comment on v 5). Moreover, God 

promised to manifest his presence in the inner sanctuary above the ark and to meet with 

Israel there (Exod 25:22). 

The statement that the ark contained, in addition to the stone tablets of the covenant, the 

golden jar of manna and Aaron‘s rod that blossomed, is not attested elsewhere. These 

objects were deposited in the Most Holy Place in accordance with the command of God, 

but the biblical accounts state only that they were placed ―before the witness,‖ i.e., in front 

of the ark (Exod 16:32–34; Num 17:10–11). According to all of the texts and versions 

known of the OT, only the tablets of the covenant were actually placed within the ark (Exod 

25:16, 21; Deut 10:1–2; cf. 1 Kgs 8:9; 2 Chr 5:10). J. van der Ploeg (RB 54 [1947] 219) 

suggested that the writer adopted a tradition according to which subsequently other objects 

were placed within the ark, a tradition presupposed in certain strands of the rabbinic 

evidence (cf. b. . 14a; t. a 3.7; . 41 [67a]). In describing the jar 

containing the omer of manna, the MT, followed by Tg. Neof. Exod 16:33, is neutral; Tg. 

Ps.-J. Exod 16:33 actually specifies ―an earthenware jar.‖ The writer‘s statement in v 4 

follows the LXX, which specifies crusoùn, ―a gold jar,‖ and this tradition is supported by 

Philo (On the Preliminary Studies 100). 

The description of the ark is extended with the mention of the cherubim, the two-winged 

figures made of gold that stood facing each other on top of the ark, their wings outstretched 

over the lid of the chest (Exod 25:18–20, 22; 37:7–9). Together with the cover they were 

seen as the throne bearing the divine glory (Exod 25:22; Num 7:89; cf. A. Jacoby, P. 

Dhorme, and L. H. Vincent, ―Les chérubins,‖ RB 35 [1926] 328–58, 481–95; W. F. 

Albright, ―What were the Cherubim?‖ BA 1 [1938] 1–3). The writer follows the LXX in 

designating the lid on the ark of the covenant iJlasthvrion ―an atonement cover‖ (Exod 

25:17, 21; cf. Philo, On the Cherubim 25; On Flight and Finding 100; Moses 2.95). The lid 

was sprinkled with the blood of the sin-offering on the Day of Atonement (Lev 16:14–15). 

5b The discussion of the two compartments and their respective furnishings ends 

abruptly with the declaration, ―We cannot speak in detail now about these things.‖ That 

statement makes it clear that the writer has no interest in any hidden significance of the two 

compartments or the sanctuary furnishings (cf. Hofius, Vorhang, 61; N. H. Young, NTS 21 

[1980/81] 200). He does not intend to give a typological exposition of the cultic objects he 

has briefly enumerated. Biblical typology is not allegory. The writer exploits only those 

aspects of the biblical account of the tabernacle and its cultic ministry that are to be applied 

to his own exposition, omitting entirely those elements that are not to the point (cf. 

Delporte, ETL 3 [1926] 307–27). In vv 2–5 his attention is attracted by the division of the 

Mosaic tabernacle into two compartments, which is simply accentuated by the enumeration 

of the furnishings. The division of the desert sanctuary into two parts is also emphasized in 

the application which the writer makes of the disposition of the old sanctuary. He 



distinguishes between the priests, who continually entered the front compartment in the 

course of their cultic tasks (v 6), and the high priest, who alone was permitted to enter the 

rear compartment on the Day of Atonement (v 7). 

6–7 In these two verses, which are closely linked by a me;n … dev construction (―on the 

one hand … but on the other‖), the writer advances his argument by taking up the cultic 

provisions of the preceding covenant, mentioned in v 1 (dikaiwvmata latreiva", 

―regulations for cultic worship‖). In the term dikaivwma the nuance of authorization is 

prominent. It connotes the cultic actions of the priests of the old covenant, which were 

authorized by the divine commands (Hofius, Vorhang, 62). In the LXX the term latreiva" 

denotes cultic service or worship (Strathmann, TDNT 4:60), and this meaning is reflected in 

the use of the word in v 6. 

The introductory phrase touvtwn de; ou{tw" kateskeuasmevnwn, ―when these things had 

been arranged like this,‖ sums up the preparatory paragraph, vv 2–5, and introduces a series 

of contrasts between the cultic functions of the priests (v 6) and of the high priest (v 7). The 

priests enter eij" me;n th;n prwvthn skhnhvn, ―into the front compartment‖; the high priest 

enters eij" de; th;n deutevran, ―into the rear compartment.‖ They enter dia; pantov", 

―continually‖; he enters ajpax toù ejniautoù, ―once a year.‖ Their entry is unqualified, 

apart from the fact that it was related to the discharge of cultic duties; his entry is qualified 

as being ouj cwri;" ai{mato", ―not without blood.‖ These contrasts serve to underscore the 

distinction between the front and rear compartments. The principal cultic functions of the 

priests in the Holy Place (v 6) concerned the trimming of the lamps of the menorah (Exod 

27:20–21) and the burning of incense on the golden altar (Exod 30:7–8) in the morning and 

evening of each day. Once each week the appointed priests were responsible for replacing 

fresh ―loaves‖ of the unleavened consecrated bread on the table (Lev 24:8–9). These cultic 

functions could be discharged by any priest appointed to this ministry. 

In the statement concerning the high priest (v 7), the reference to the Day of Atonement is 

unmistakable. The high priest alone was permitted to enter the inner sanctuary (Lev 

16:32–33). He was not to do so arbitrarily, but only once a year (Lev 16:2, 34), and then 

only under strictly prescribed conditions (Lev 16:3-17). The one condition the writer 

specifies is ouj cwri;" ai{mato", ―never without blood,‖ which the high priest offered for his 

own sins and for the sins committed in ignorance by the people (see Comment on 5:1–3; 

Comment on 7:27). It was prescribed that the blood of a slaughtered bull had to be 

sprinkled on the cover of the ark of the covenant and in front of it for the high priest‘s own 

sins, and that this action had to be repeated with the blood of a slaughtered goat as the 

sin-offering of the people (Lev 16:14–17). In this way atonement was made ―for the Most 

Holy Place because of the uncleanness and rebellion of the Israelites‖ (Lev 16:16). The 

formulation of Lev 16:16 is significant, because it describes sin as defilement and specifies 

that blood may act as the purging medium (cf. A. B. Davidson, 204–6). In fact, blood was 

used to cleanse both compartments of the sanctuary and all its furnishings (Lev 16:16; see 

Comment on 9:21). 

Johnsson has rightly insisted that this understanding of defilement and purgation is 

crucial to the argument in Heb 9–10 (―Defilement,‖ 223–27 and passim). The reference to 

blood (ai|ma), which occurs for the first time in a cultic sense in v 7, prepares for the 

repeated introduction of this term in a cultic context in the ensuing sections (9:12, 13, 14, 

18, 20, 21, 22; 10:4, 19, 29; cf. 11:28; 12:24; 13:11, 12, 20). Moreover, the writer drives 

home his point by repeating, with only slight variation, the significant phrase cwri;" 



ai{mato", ―without blood,‖ in 9:18 and 9:22. His point is that blood is the medium of 

approach to God, and this fact underscores the importance of the reference to Christ‘s blood 

in the ensuing argument. 

The writer‘s departure from the language of the LXX to describe the action of the high 

priest is striking. The singular use of the verb prosfevrein, ―to offer,‖ in reference to the 

application of blood in the Most Holy Place is without parallel in the biblical cultic 

material. The translators of the LXX used the verbs rJaivnein, ―to sprinkle,‖ and ejpitiqevnai, 
―to apply,‖ to denote the act of aspersion. The subsequent use of prosfevrein in reference 

to Christ‘s death (9:14, 25, 28; 10:12) suggests that the writer has described the annual 

sprinkling of blood in the inner sanctuary in this way in order to prepare his readers to 

recognize the typological parallel between the high point of the atonement ritual under the 

old covenant and the self-offering of Christ on the cross. This inference finds support when 

the writer applies the Day of Atonement ritual to Christ in 9:25–28. The annual entrance of 

the high priest for blood aspersion in the Most Holy Place finds its eschatological 

fulfillment in Christ‘s death (prosforav, ―offering‖; 10:10, 14). The creative use of unusual 

terminology to describe the atonement ritual in v 7 is indicative that the writer‘s 

interpretation of the Levitical rite is controlled by the Christ-event (N. H. Young, NTS 21 

[1980–81] 207–10). 

8–10 The deeper significance of the disposition of the tabernacle into two parts and of 

the cultic ordinances reviewed in vv 6–7 has been disclosed by the Holy Spirit. The phrase 

toùto dhloùnto" toù pneuvmato" toù aJgivou, ―the Holy Spirit showing by this,‖ 

connotes more than an acknowledgment of the Spirit‘s role in the inspiration of the text of 

Scripture (cf. P. E. Hughes, 321). It constitutes a claim to special insight which was not 

previously available to readers of the OT but which has clarified the meaning and purpose of 

the cultic provisions for Israel in the light of the fulfillment in Christ (Michel, 306; 

Peterson, ―Examination,‖ 228–30). The Holy Spirit disclosed to the writer that, so long as 

the front compartment of the tabernacle enjoyed cultic status, access to the presence of God 

was not yet available to the congregation (so Riggenbach, ―Begriff,‖ 249; Michel, 306; 

Hofius, Vorhang, 62–63, 65). 

As in vv 2 and 6, the reference to hJ prwvth skhnhv in v 8 is spatial and clearly refers to the 

front compartment (see above, Note d). A temporal significance is drawn from the spatial 

metaphor of the front compartment and is expressed by the temporal particle e[ti, ―while.‖ 

The formulation is strongly oriented toward redemptive history. So long as the cultic 

ordinances of the Sinaitic covenant were a valid expression of God‘s redemptive purpose 

and the front compartment ejcouvsh" stavsin, ―had cultic status‖ (see above, Note t), 

entrance into the Most Holy Place was not yet (mhvpw) accessible. There can be access only 

after the front compartment has been set aside. The ―front compartment‖ represents the 

sanctuary as the sphere of cultic activity, which constituted a barrier to the presence of God 

(cf. Synge, Hebrews and the Scriptures, 27; Johnsson, ―Defilement,‖ 281; N. H. Young, 

NTS 21 [1980–41] 200–201). 

Several interpreters relate the clauses introduced by the relative pronouns in v 9, h{ti" 

… kaqÆh{n (―this … according to which‖), to the whole preceding context (vv 6–8), 

explaining the feminine gender (n{ti" for h{ti) as due to attraction to the feminine noun 

parabolhv, ―illustration‖ (e.g., Windisch, 77; Michel, 307; F. F. Bruce, 195–97; cf. NE
b: ―all 

of this is symbolic‖). Elsewhere in Hebrews, however, the writer consistently uses h{ti" to 

refer to a specific antecedent, and the gender and number are modified accordingly (2:3; 



8:6; 9:2 [where the antecedent is hJ prwvth skhnhv, ―the front compartment‖]; 10:9, 11, 35; 

12:5). It is preferable, therefore, to refer both h{ti" and kaqÆ h{n, and thus vv 9–10, back to 

the immediate antecedent in v 8, th̀" prwvth" skhnh`", ―the front compartment‖ (so 

Lünemann, 285; Moffatt, 118; N. H. Young, NTS 21 [1980–81] 201). The writer‘s 

distinctive use of prwvth, ―first,‖ and deutevra, ―second,‖ to describe spatially the two 

compartments of the tabernacle recalls his use of these numerical terms to designate the old 

and new covenants (8:7, 13). The ―front compartment‖ (hJ prwvth skhnhv) becomes a spatial 

metaphor for the time when the ―first covenant‖ (hJ prwvth diaqhvkh) was in force. As an 

illustration for the old age, which is now in process of dissolution (8:13), it symbolizes the 

total first covenant order with its daily and annual cultic ritual (9:6, 7). Once the first has 

been invalidated, the second becomes operative (see 10:9). In the figurative language of the 

writer, the front compartment of the tabernacle was symbolic of the present age (to;n 
kairo;n to;n ejnesthkovta), which through the intrusion of the kairo;" diorqwvsew", ―the 

time of correction‖ (v 10), has been superseded (Klappert, Eschatologie, 25; cf. Synge, 

Hebrews and the Scriptures, 26; Hofius, ZNW 61 [1970] 276; N. H. Young, NTS 21 

[1980–81] 201–2, 205). 

The redemptive historical significance of this fact is traced in vv 9–10, which focus upon a 

particular weakness in the cultic provisions of the first covenant. The gifts and sacrifices 

that were offered in the earthly tabernacle were unable to achieve ―decisive purgation of the 

worshiper with respect to his conscience‖ (v 9). This deficiency extended to all the 

participants in the OT cultus. The term to;n latreuvonta is not to be restricted to ―the priest 

in the act of sacrifice‖ (so Michel, 308; Strathmann, TDNT 4:63–64; Delling, TDNT 8:83, n. 

22). Considerations of context indicate that the expression is to be interpreted in accordance 

with LXX usage where latreuvein denotes cultic worship generally (e.g., Exod 3:12; 4:23; 

7:26). The expression describes the individual in his role as worshiper, who would ―draw 

near to God‖ (10:1). The quest for a cleansed conscience through the observance of the 

cultic prescriptions was the concern of priests and lay persons alike (so Meeter, Heavenly 

High Priesthood, 164–65; Peterson, ―Examination,‖ 230–31, who points to the parallel 

between 9:9 and 10:1–2). 

The use of the verb teleiou`n, ―to perfect,‖ in this context is significant. In his treatment 

of Heb 7:11–19, Peterson showed that the perfecting of believers in terms of a relationship 

to God is the primary thought (―Examination,‖ 174–222; see above, Note u). The writer 

now specifies that this relationship cannot be perfected until the conscience is cleansed 

decisively from the defilement of sin. Defilement extends to the conscience as well as to the 

body and is inimical to the approach to the living God. ―Perfection‖ in this context involves 

purgation. The fact that the most solemn ceremonies of the preceding covenant, those of the 

Day of Atonement, had to be repeated annually (9:7, 25; 10:1–3) underscores the inability 

of the old cultus to effect a permanent purgation (Johnsson, ―Defilement,‖ 253, 273, 282, 

who finds confirmation for this interpretation in the qualification of kekaqarismevnou" by 

a{pax in 10:2: ―cleansed once for all‖). The parallel to the writer‘s statement in v 9 is 

provided in 9:14: the conscience must be cleansed in order that one may serve God 

effectively. The concept of ―perfection‖ refers to the whole process by which the 

community is consecrated to the service of God (Peterson, ―Examination,‖ 234–35). As 

used by the writer, teleiou`n envisions a relationship to God such as is ―not grasped and 

established by the law but by the sacrifice of Christ and his covenant‖ (Michel, 308). 

The particular focus of concern in v 9 is the perfecting of the worshiper kata; 



suneivdhsin, ―With respect to conscience.‖ The term suneivdhsi" appears to have come 

into common currency only in the first century B.C. (cf. Pierce, Conscience, 13–59; Maurer, 

TDNT 7:900–918). Its use in the LXX was restricted to the wisdom literature (Job 27:6; Wis 

17:11). In Hebrews the term has deeply religious overtones; the ―conscience‖ is directed 

toward God and embraces the whole person in his relation to God (9:9, 14; 10:2, 22; 

13:18). Apart from 13:18, the term has negative connotations: it is the ―uneasy conscience‖ 

with its internal witness that defilement extends to the heart and mind. It is not engaged in 

moral decision making, but in remembering. Although the ritual of the Day of Atonement 

might effect temporary relief, the renewal was short lived. The annual repetition of the 

solemn ceremonies indicated that sin had again come into remembrance (10:3–4). The 

collective awareness of the congregation necessitates an annual observance of the Day of 

Atonement. Moreover, in the statements concerning suneivdhsi" in Hebrews, it is the 

community, not the individual, which is primarily in view (cf. Pierce, Conscience, 99–102; 

Johnsson, ―Defilement,‖ 282–88; on the relationship between suneivdhsi" and the cultus, 

Stelzenberger, Syneidesis, 56–61). The defiled conscience is an obstacle to the worship of 

God and calls for decisive purgation (see Comment on 9:14). 

The inadequacy of the old cultic provisions justifies putting them on the same level as the 

peripheral statutes governing the life of ancient Israel. No special emphasis is intended in 

the reference to ―food and drink and various ceremonial washings‖ (v 10; cf. Behm, TDNT 

1:643; Goppelt, TDNT 6:145). These terms are representative of the dikaiwvmata sarkov", 

―regulations for the human order‖ (see above, Note w), which were imposed at Sinai but 

which have lost their validity under the new covenant. The perfection of the relationship to 

God came only with the new age, the kairo;" diorqwvsew", which introduced ―the ripe time 

of a correction of perspectives and of the whole order of salvation‖ (Cody, Heavenly 

Sanctuary, 133). The provisions of decisive purgation extending to the conscience 

(9:11–14) and of free access to the heavenly sanctuary (10:19–20) through Christ throw 

into bold relief what the cultic provisions of the old covenant could not achieve. The entire 

cultic ministry of the tabernacle was only a temporary provision in the outworking of God‘s 

redemptive purpose for his people, having validity ―until the time of correction.‖ With the 

inception of the new age, the cultic regulations of the old covenant are no longer in force, 

and the earthly tabernacle with its cultic provisions has lost its significance and status 

(Hofius, Vorhang, 64–65). 

Explanation 
The writer‘s concern in 9:1–10 is to assess the deficiency of the preceding covenant by 

referring to its cultic provisions for worship. The tabernacle and its ritual provide him with 

a vocabulary and grammar with which he is able to express the insights that have been 

disclosed to him by the Holy Spirit (9:8). 

A distinction between the sphere of cultic ministry (9:2–5) and the discharge of cultic 

actions (9:6–7) is clearly established. The listing of the furnishings of the Holy Place and of 

the Most Holy Place serve to define the two compartments of the desert sanctuary. The 

division of the tabernacle into a front and rear compartment was significant, for it indicated 

that approach to God was not an easy matter. The old sanctuary consisted of a system of 

barriers between the worshiper and God. The reason for detailing the arrangement of the 

tabernacle and its furnishings in 9:2–5 is manifestly to show the lack of access to God 

under the old cultus. This, in turn, provides a framework for the development of certain 



deficiencies in the cultic regulations that had been imposed under the terms of the Sinaitic 

covenant in 9:6–10. 

The brief review of the respective cultic ministries of the priests and the high priest in 9:6–7 

reinforces the impression that access to God was barred. The cultic provisions allowed the 

people to approach God only through their representatives, the priests and the high priest. 

The stress falls on the annual entry of the high priest into the Most Holy Place, which was 

symbolic of the actual presence of God, on the Day of Atonement. The writer finds a 

double significance in this solemn occasion. First, the high priest alone is allowed to enter 

the rear compartment, and then only once a year under strictly prescribed conditions. He 

must never enter without the sacrificial blood, which is the medium of access. This first 

observation indicates that the way into the real, heavenly sanctuary, where there is free 

access to the presence of God, had not yet been disclosed (9:8). Secondly, it was mandatory 

that the high priest enter the rear compartment once a year. This indicates that the cultic 

regulations of the old covenant were unable to provide definitive purgation of the worshiper 

with respect to conscience (9:9). It was necessary to repeat sacrifices that were never 

adequate to effect the removal of sin and to achieve an unbroken relationship with God. 

The review of the cultic provisions of the old covenant and its defects demonstrates the 

necessity for new cultic action by God. Heb 9:1–10 thus sets the stage for the account of the 

ministry of Christ, the true and final high priest, in the heavenly sanctuary (9:11–28). 

G. Decisive Purgation through the Blood of Christ 

(9:11-28) 
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Translation 
11

Buta when Christ appeared as high priest of the good things that have now come,b passing 

throughc the greater and more perfect compartment d not made with hands, that is to say, 

not of ordinary building,e 
12

he entered once for all into the real sanctuary, thus obtainingf 

eternalg redemption. He did not enter by means of the blood of goats and calves, but by 

means of his own blood. 
13

For ifh the blood of goats and bulls, and the sprinkled ashes of a 

heifer, sanctify those who have been ceremonially defiled to the extent of the purging of the 

flesh, 
14

how much more will the blood of Christ purge ouri conscience from acts that lead to 

death, so that we may worship the living God, seeing that hej offered himself through the 

eternal Spiritk as an unblemished sacrifice to God! 
15

And for this reason he is the mediator of a new covenant,l in order that, a death 

having occurred for redemption from transgressions committed on the basis ofm the 

former covenant,n those who are called might receive the promised eternal inheritance.o 
16

(For where there is a covenant,p it is necessary for the death of the one who ratifies itq 

to be brought forward,r 
17

for a covenant is made legally secures on the basis of the 

sacrificial victims,t since it is never validu while the ratifier lives. 
18

This is why not even 

the former covenantv was confirmedw without blood. 
19

When each commandment of the 

law had been proclaimed by Moses to all the people, taking the blood of calves,x 

together with water, crimson wool and sprigs of hyssop, he sprinkled both the book 

itself and all the people, 
20

saying, ―This is the blood of the covenant which God has 

enjoined upon you.‖ 
21

He also sprinkled the tabernacle and all the cultic vesselsy 

likewise with blood. 
22

In fact everything, it might almost be said, is purged with bloodz 

according to the law, but
aa without the application of blood

bb there is no definitive 

purgation.
cc) 

23
It was necessary, then, for the suggestions

dd of things in heaven to be purged by these 



means, but the heavenly things themselves
ee with better sacrifices than these. 

24
For Christ 

did not enter a sanctuary made with hands that was only a representation
ff of the true one; 

he entered heaven itself, now to appear in the presence of God on our behalf. 
25

Nor did he 

enter heaven
gg in order to offer himself

hh many times, like the high priest enters the Most 

Holy Place year by year
ii bringing blood with him

jj that is not his own; 
26

otherwise,
kk it 

would have been necessary for him to suffer death
ll many times since the foundation of the 

world. But as a matter of fact,
mm he has appeared once for all at the climax of the ages

nn for 

the annulling of sin by his sacrifice. 
27

And just as
oo it is reserved for men to die once, and 

after this to experience judgment, 
28

so also Christ, after having been offered once to bear 

the sin of many, will appear a second time to those who are eagerly waiting for him, 

without reference to sin
pp but for salvation.

qq 

Notes 

a. The adversative particle dev is the complement of the me;n ou\n clause of 9:1 (―Now on 

the one hand. … But on the other hand‖), announcing a major shift in the argument. It 

establishes a counterpoint between what has been said in 9:1–10 and what is to be said now 

(so also Michel, 304–5; Thompson, JBL 98 [1979] 568–69; N. H. Young, NTS 21 [1980–81] 

202). 

b. Although the variant reading mellovntwn, ―which are to come,‖ is supported by the 

majority of witnesses (a 

 A Dc
 1vid

 K L P 0142 many minuscules it vg syh mg
 co. arm aeth. Eus. Cyr. Chr), the quality of 

the attestation for the reading genomevnwn, ―which have already come,‖ is superior both in 

age and in diversity of textual type (P46
 B D* 1611 1739 2005 d e syp,h,pal

 Or Cyr. J). This 

reading is also favored by considerations intrinsic to style and context. Copyists appear to 

have assimilated the reading in the majority of the witnesses to the expression twǹ 
mellovntwn ajgaqẁn in 10:1 (see Metzger, Textual Commentary, 668; Zuntz, Text of the 

Epistles, 119; and especially Bover, Bib 32 [1951] 232–36). 

It is necessary to regard the aor tense as inceptive: with the high priestly ministry of 

Christ the good things associated with the promised messianic redemption have begun to be 

experienced (so Bover, Bib 32 [1951] 235). 

c. The context (paragenovmeno" … eijsh̀lqen, ―when Christ appeared … he entered‖) 

indicates that diav relates to a space and must be understood in a local sense (―through the 

compartment‖) rather than in an instrumental sense (cf. Moffatt, 121; Hofius, Vorhang, 67; 

Andriessen, BZ 15 [1971] 921; Johnsson, ―Defilement,‖ 293–97). In the continuous 

statement set forth in vv 11–12 diav is used three times with reference to the work of Christ. 

Since the last two are clearly instrumental in function it has been held that considerations of 

syntax demand that the first instance of diav must also be instrumental (e.g., Westcott, 256; 

H. Montefiore, 151–52). Hofius, however, has demonstrated that elsewhere in the NT the 

same prep may function in a different sense even though in immediate succession (see 

Vorhang, 81–82). The use of the prep diav in two different senses (local diav with the gen in 

v 11b, instrumental diav with the gen twice in v 12a) is motivated rhetorically (see below on 

10:20 for another case of this practice). In the translation of the long periodic sentence, the 

order of the clauses in v 12 has been rearranged to exhibit the distinction between the local 



use of diav in v 11 and the two uses of diav in an instrumental sense. See further Andriessen, 

En lisant, 32–38. 

d. The translation of skhnhv as ―compartment‖ takes into account the consistent use of 

the term in a local sense in Hebrews (8:2, 5; 9:2, 3, 6, 8) and the comparison (―greater and 

more perfect‖) with the nearest antecedent use of skhnhv (in 9:8), where the writer refers to 

the ―front compartment‖ of the earthly tabernacle. 

e. For this translation of the phrase ouj tauvth" th̀" ktivsew", see Zerwick and 

Grosvenor, Grammatical Analysis, 673. Field had already called attention to the particular 

nuance in tauvth" at this point (Notes, 229). The phrase means that it was not of the same 

order as the earthly tabernacle specified in 9:1. 

f. The temporal nuance of the ptcp euJravmeno" is unclear. When the ptcp stands second 

to the main verb (here eijsh̀lqen, ―he entered‖), only exegesis can determine whether 

antecedent or coincident or subsequent action is intended. Although some grammarians 

reject the fact that the aor ptcp expresses subsequent action in Koine Greek (A. T. 

Robertson, Grammar, 861–63; Moulton, Grammar, 1:132–34), a good case has been made 

for the fact that it does (see C. D. Chambers, ―On the Use of the Aorist Participle in Some 

Hellenistic Writers,‖ JTS 24 [1922–23] 183–87, supported by W. F. Howard, ―The 

Futuristic Use of the Aorist Participle in Hellenistic,‖ JTS 24 [1922–23] 403–6). A. T. 

Robertson (Grammar, 809), McNeile (JTS 24 [1923] 402), and Moule (Idiom-Book, 100, n. 

1) favor antecedent action (―having obtained … he entered‖; cf. NI
v, TE

v), but Burton 

(Moods and Tenses, §145) and Cody (Heavenly Sanctuary, 178–80) argue strongly for 

subsequent or coincident action (cf. RS
v, NE

b). This latter position is supported in the 

translation, since in this context it is difficult to understand the meaning of euJravmeno" 

apart from entrance into the heavenly sanctuary (see 8:3–4). 

g. For the proposal to translate aijwnivan as ―eschatological‖ rather than ―eternal,‖ see J. 

J. Hughes, NovT 21 (1979) 33, n. 20. Hughes observes that the writer seems never to have 

employed aijwvnio" in a purely temporal sense (cf. 5:9; 6:2; 9:12, 14, 15; 13:20); in each 

case the predominant emphasis seems to be upon an eschatological state or event. He 

argues that in Hebrews the temporal nuance is derivative from and subsidiary to this 

qualitative nuance. 

h. The use of a first-class conditional clause (eij with the ind of reality, indicating that 

the condition is considered ―a real case‖; cf. BDF §§371, 372) is appropriate to the argument 

from the lesser to the greater in vv 13–14. It could be translated ―since … the sprinkled 

ashes of a heifer sanctify.‖ 

i. The external evidence for the two readings hJmwǹ (―our‖: A D*
 K P 1739

*
 al) and uJmw`n 

(―your‖: a 

 Dc
 33 81 1739

c
 al) is rather evenly balanced. Elsewhere the writer has used the direct 

address only in the hortatory sections of his sermon. This factor tips the balance toward 

hJmwǹ (Metzger, Textual Commentary, 668). 

j.  The use of the relative pronoun o{" in a causal sense to mean ―because he‖ or ―seeing 

that he‖ reflects a classical idiom (see A. W. Argyle, ―The Causal Use of the Relative 



Pronoun in the Greek New Testament,‖ BT 6 (1955) 165–69, who argues that the a fortiori 

character of the argument in vv 13–14 seems to require a causal force in the relative 

pronoun). 

k. The interpretation of the expression dia; pneuvmato" aijwnivou is extremely difficult. 

The translation reflects the conviction that the expression is a periphrasis for the Holy Spirit 

(so also Michel, 314; Büchsel, TDNT 4:339; F. F. Bruce, 205; Peterson, ―Examination,‖ 

238–39; RS
v, J

b, NI
v). This understanding accounts for the clearly secondary reading dia; 

pneuvmato" aJgivou (―through the Holy Spirit‖) found in a 
2
 D*

 P al it vg bo. The anarthrous formulation pneuvmato" aJgivou is found in 2:4 and 6:4. 

An alternative proposal to translate the expression ―through [his] eternal spirit‖ (so Phillips) 

is supported by Vos, PTR 5 (1907), 590–92; Moffatt, 124; Riggenbach, 264–66; P. E. 

Hughes, 358–59; Schweizer, TDNT 6:446, among others. 

l. There is a virtual consensus that, apart from 9:16–17, diaqhvkh in Hebrews means 

―covenant,‖ and that this usage is rooted in the LXX where diaqhvkh is the translation of the 

Heb. term tyriB] 

, , 270 times (plus 5 times in Sirach). Among modern commentators only 

Riggenbach was prepared to argue that every occurrence of diaqhvkh in Hebrews denotes 

―testament,‖ interpreting the term in the light of its hellenistic usage outside the LXX 

(―Begriff,‖ 300–310, and reiterated in his commentary, 268–79; cf. now Swetnam, CBQ 27 

[1965] 373–90; Swetnam interprets diaqhvkh throughout vv 15–18 as ―testament,‖ arguing 

that the writer regarded even the Sinai diaqhvkh as a type of testament). The reference to 

Christ as mesivth", ―mediator,‖ would seem to exclude the meaning of ―testament‖ for 

diaqhvkh in v 15, since the office of mesivth" is unknown in conjunction with wills and 

testaments (J. J. Hughes, NovT 21 [1979] 64–65). 

m. The prep ejpiv with the dative ordinarily carries the nuance ―on the basis of,‖ ―in 

accordance with,‖ ―under‖ (cf. 8:6; 9:10; so BDF §235[2]). Alternatively, it may be 

understood in a temporal sense, ―in the days of,‖ ―at the time of‖ (so Zerwick and 

Grosvenor, Grammatical Analysis, 673–74). 

n.  The syntactical construction of v 15 is very tight. The o{pw" clause (o{pw" … th;n 
ejpaggelivan lavbwsin oiJ keklhmevnoi th̀" aijwnivou klhronomiva") is a final clause 

expressing the purpose for which Christ is the mediator of a new covenant. The participial 

phrase qanavtou genomevnou eij" ajpoluvtrwsin tẁn ejpi; th`/ prwvth/ diaqhvkh/ 
parabavsewn, which occurs within the o{pw" clause, specifies the attendant circumstances. 

It is employed in a retrospectively cumulative circumstantial manner, which reflects back 

upon vv 11–14 and summarizes them (J. J. Hughes, NovT 21 [1979] 33). 

o.  In the phrase th;n ejpaggelivan … th̀" aijwnivou klhronomiva", the genitival 

construction is epexegetical of ejpaggelivan and specifies the content of the promise. What 

is received is not the promise of eschatological inheritance but that eschatological 

inheritance itself (cf. Zerwick and Grosvenor, Grammatical Analysis, 674). 

p. The major translations (RS
v, NE

b, Jb, TE
v, NI

v) and most commentators are in agreement 

that in vv 16–17 diaqhvkh refers to a will or testament. (Only the NAS
b translates diaqhvkh 



everywhere in Hebrews as ―covenant.‖) It is assumed that the writer resorted to a play on 

words, using diaqhvkh in its secular sense (i.e., ―will‖/―testament‖) to undergird his point 

concerning the diaqhvkh as it is employed in the LXX (i.e., ―covenant‖; vv 15 and 18). 

According to the prevailing point of view, the writer has in mind an analogy between the 

necessity of a death in establishing the validity of a will and the necessity of death in 

inaugurating the new covenant (cf. Moffatt, 125–31; Spicq, 2:260–65, 285–99; Michel, 

315–22; F. F. Bruce, 209–14; Buchanan, 150–53, among others). 

A recent review of this argument has demonstrated that it is impossible to translate 

diaqhvkh in vv 16–17 as ―will‖ or ―testament‖ and to harmonize the writer‘s statements 

with any known form of hellenistic, Egyptian, or Roman legal practice. There is no 

evidence in classical or papyriological sources to substantiate that a will or testament was 

legally valid only when the testator died. A will became operative as soon as it was 

properly drafted, witnessed, and notarized. Moreover, inheritance did not occur only after 

the death of the testator, since it was common legal practice for an inheritance, as parental 

distribution inter vivos (―among the survivors‖), to take place before death. This practice 

was especially widespread in Egypt and provided for the transfer of unrestricted ownership 

during the lifetime of the parents (J. J. Hughes, NovT 21 [1979] 59–65). 

Syntactically, the tightly knit use of particles in 9:15–18 militates against the 

assignment of a different meaning to diaqhvkh in vv 16–17 from the one it has in vv 15 and 

18. The meaning of diaqhvkh in vv 16–17 is qualified by its meaning in v 15, since vv 

16–17 parenthetically explain the necessity of Christ‘s death. Moreover, the o{pou gavr … 

gavr … o{qen (―for where … for … this is why‖) construction in vv 16–18 requires that v 18 

be read as the logical conclusion of the argument in vv 16–17. Since diaqhvkh clearly 

means ―covenant‖ in v 18, it must have the same meaning in vv 16–17 (so Westcott, 

263–70, 298–302; cf. J. J. Hughes, NovT 21 [1979] 32–35; K. M. Campbell, EvQ 44 [1972] 

108). Lexical and semantic considerations indicate that the writer has employed diaqhvkh in 

a consistent way in 9:15–18 to mean ―covenant‖ (cf. J. J. Hughes, NovT 21 [1979] 35–59; 

Johnsson, ―Defilement,‖ 308–18). 

q. The translation of tou` diaqemevnou (v 16) and of oJ diaqevmeno" (v 17) as ―the one 

who ratifies‖ or ―the ratifier‖ takes account of the fact that in the LXX diativqesqai 
diaqhvkhn is the standard legal expression referring to the inauguration or ratification of a 

covenant, corresponding to the Heb. idiom tyriB] tr'K; 

,  (―to cut [i.e., make] a covenant‖; cf. Heb 8:10; 10:16). The one who ratified 

the diaqhvkh would be considered oJ diaqevmeno", as in Ps 49(50):5 LXX (cited by J. J. 

Hughes, NovT 21 [1979] 40). This nuance was already recognized by T. H. Guest, who 

rendered the expression in vv 16 and 17 ―the Covenant-ratifier‖ (ExpTim 25 [1913–14] 

379). It should be noted that diativqesqai is not used elsewhere in the NT for the making of 

a will. 

r. The verb fevrein, according to a very common usage of the word, means ―to bring 

forward‖ (i.e., to represent). The ―representative‖ nuance of fevresqai in v 16 is a function 

of the ability of fevrein to mean ―to bring into the picture,‖ ―to introduce‖ (e.g., John 18:29; 

2 Pet 2:11; &1Clem; 55:1). J. J. Hughes points out that fevrein is not a hellenistic legal 

term and is never found in extrabiblical sources in conjunction with diaqhvkh or 

diativqesqai (in the context of making a will). However, in the LXX it functions as a cultic 



term, denoting either the bringing of sacrifices to be offered or the act of offering itself. The 

offerer is represented in and by his sacrifice. Hughes understands fevresqai in v 16 in a 

cultic LXX sense of bringing sacrifices to be offered so that the (symbolic) death of the one 

who ratifies a covenant is represented as a sacrificial death (NovT 21 [1979] 40–43, 65–66). 

s. The technical term bebaiva denotes ―legally guaranteed security‖ and has reference to 

the ratifying or confirming of something (see 2:2, 3; 3:6; 6:16; cf. MM 107; Schlier, TDNT 

1:602–3). It could be translated as ―secured‖ or ―confirmed‖ (so J. J. Hughes, NovT 21 

[1979] 45: ―for a covenant is confirmed‖). 

t. In the expression ejpi; nekroì" (lit., ―on the basis of the dead bodies‖) it is important 

to recognize the (neuter?) pl. nekroì" in conjunction with the sg diaqhvkh. There does not 

appear to be any evidence that the phrase can be translated idiomatically ―at death‖ (RS
v cf. 

NE
b, Jb, TE

v, NI
v), which would require the sg ejpi; nekrw`/ or ejpi; nekrwvsei. The use of the pl. 

nekroì" is more appropriate in terms of covenantal, and not testamentary, practice. The 

expression in v 17 finds an exact parallel in the reference to covenant sacrificial victims in 

Ps 49(50):5 LXX ejpi; qusivai", ―on the basis of sacrifices.‖ In its context nekroì" conveys 

the notion of covenant ratification by means of a self-maledictory rite involving the cutting 

up of the dead bodies of the sacrificial victims (cf. J. J. Hughes, NovT 21 [1979] 43–44; 

Kilpatrick, ZNW 68 [1977] 263–65; Johnsson, ―Defilement,‖ 311). 

u. On the basis of the negative particle mhvpote with the present ind of the verb, it has 

been stated that the subordinate clause in v 17 is clearly interrogative (BDF §428[5]; cf. F. 

F. Bruce, 207, n. 104: the negative particle mhv is appropriate in a question expecting the 

answer ―no‖). But in later Gk. mhv is found in causal clauses where ouj would be expected; 

mhvpote with the ind is simply a strong negative particle meaning ―never.‖ In classical Gk. 

the usage is found in general relative clauses and with participles and subordinate clauses 

where a condition is present. In v 17 there is both a generalization, as the mhvpote may 

indicate, and a latent condition. It is therefore quite possible to take the clause as a negative 

statement of fact (so A. Wikgren, ―Some Greek Idioms,‖ 151–52 [with examples from 

hellenistic Greek]; N. Turner, Grammar, 3:284). 

v. The expression hJ prwvth (―the first,‖ ―the former‖) is used elliptically for hJ prwvth 
diaqhvkh, as in 8:7, 13; 9:1. 

w. The word ejgkekaivnistai must be understood as a cultic term meaning ―to 

consecrate and inaugurate,‖ and thus to render valid and ratify (cf. Num 7:11; 8:8; 3 Kgdms 

8:63; 2 Chr 7:5; 1 Macc 4:36, 54; 5:1; 2 Macc 2:9). The perfect tense underscores the 

permanent character of the confirmation of the covenant (cf. Behm, TDNT 3:454). 

x. A strongly attested reading (a 
*
 A C D P many minuscules it vg co. arm) refers to ―calves and goats,‖ with some variation 

in the position of »twǹ¼ travgwn, but it is probable that the text was expanded by copyists 

under the influence of the formulation in v 12. The offering of goats had no place in the 

sacrifice to which the passage refers (cf. Exod 24:5). The text without kai; twǹ travgwn, 

―and goats,‖ is supported by an impressive combination of witnesses (P46
 a 

2
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 Or Chr) and is intrinsically superior (so Beare, JBL 63 



[1944] 394; Zuntz, Text of the Epistles, 54–55; Hunzinger, TDNT 6:982, n. 29). 

y. The cultic nuance in the expression ta; skeuvh th̀" leitourgiva" reflects the 

influence of the LXX, which used leitourgeìn and its cognates for divine service only (cf. 

BAGD 471, 754). 

z. The prep ejn in the expression ejn ai{mati may retain its original locative sense (cf. A. 

T. Robertson, Grammar, 584-91): everything is purged in blood. Blood is the medium of 

purgation rather than the agent (cf. Westcott, 268; Oepke, TDNT 2:538). 

aa. The placement of the phrase kata; to;n novmon, ―according to the law,‖ limits the 

writer‘s point concerning legal qualification to v 22a and suggests that the second kaiv is 

adversative: according to the law almost everything is purged in blood, but for decisive 

purgation blood is essential. For the kai; … kaiv construction as a means of introducing 

contrasts, see BDF §230. 

bb. The word aiJmatekcusiva is unknown prior to this reference and occurs nowhere 

else in the NT. In later writings it serves exclusively Christian purposes (cf. BAGD 23). The 

term may have been coined by the writer for the purpose of his argument. It is a compound 

of ai|ma, ―blood,‖ with ejkcuvnnein, which has a general sense of ―to pour out.‖ The use of 

the compound in a sacrificial context is consistent with the LXX which uses the verb ejkcei`n 

and ai|ma to denote the pouring out of blood as a sin offering upon the base of the altar 

(Exod 29:12; Lev 4:7, 18, 25, 30, 34; 8:15; 9:9). Rabbinic sources (e.g., b.  6a, 8a, 

26b, 36a, 36b, 51a, 51b, 89b) confirm that the reference is not to the shedding of the blood 

of the sacrificial victim but to the application of sacrificial blood to the altar in order to 

effect atonement. cf. b. \ 26b: ―once the blood has reached the altar, the owners are 

cleansed‖ (cf. Johnsson, ―Defilement,‖ 320–25; Thornton, JTS ns 15 [1964] 63–65). 

cc. The rendering of a[fesi" as ―the forgiveness of sins‖ (RS
v) is unwarranted; there is 

no reference to aJmartiva, ―sin,‖ or its equivalent in the immediate context. The translation 

―forgiveness‖ (NE
b, TE

v, NI
v) or ―remission‖ (J

b) tends to convey the same unwarranted 

notion. It seems necessary to interpret the nuance in a[fesi" in the light of the argument of 

the passage and, in view of the reference to the old cultus, of the unique use of a[fesi" in 

the LXX translation of Leviticus (where twenty-one of the forty-nine occurrences of a[fesi" 

in the LXX are found). The sole instance where a[fesi" occurs in a cultic setting in the LXX 

is Lev 16:26, where to;n diestalmevnon eij" a[fesin, ―commanded for letting go,‖ has 

reference to the goat released ―to Azazel‖ on the Day of Atonement. On the basis of a 

thorough review of the evidence, Johnsson proposed that the term in v 22 be translated 

―definitive putting away [of defilement]‖ or ―decisive purgation,‖ as consistent with its 

usage in a cultic setting (―Defilement,‖ 325–29; cf. Moffatt, 130, who recognized that ideas 

of purgation cannot be excluded from a[fesi" here). This is clearly the sense in which 

a[fesi" is used in its only other occurrence in Hebrews (see below, 10:18). 

dd. For this nuance in the expression ta; uJpodeivgmata see Note i on 8:1–13 and the 

discussion of E. K. Lee, ―Words Denoting ‗Pattern‘ in the New Testament,‖ NTS 8 

(1961–62) 167–69. 

ee. For the proposal that ta; ejpouravnia is the equivalent of ta; ejn toì" oujranoì" and 

should be translated ―the heavenly sanctuary,‖ see Zerwick and Grosvenor, Grammatical 



Analysis, 674. 

ff. For the note of correspondence and representation in the term ajntivtupa, see Cody, 

Heavenly Sanctuary, 152, n. 9; Fritsch, ―TO ÆANTITçPON,‖ 100-101; Goppelt, TDNT 

8:258 (who translates the word as ―counterpart‖). 

gg. A long periodic sentence, extending from 9:24–26, has been broken up in the 

translation out of consideration for English style, but the main clause has been repeated 

from v 24 in order to indicate the direction of the thought. 

hh. The subjunctive mood of prosfevrh/ is appropriate to the use of the verb in a 

negative purpose clause. The present tense emphasizes continuous action and may be 

viewed here as iterative (―to offer himself over and over again‖). 

ii. In the expression kat jejniautovn the prep is used distributively, ―year by year,‖ 

―annually‖ (cf. MM 323; BAG 266). 

jj. The use of the prep in the phrase ejn ai{mati is an example of the associative dative 

(BDF §198[2]). The translation follows Zerwick, who suggests that under Sem. influence ejn 

is practically reduced to the expression of a general notion of association or accompaniment 

(Biblical Greek §117). 

kk. In accordance with a classical idiom, ejpeiv introduces a second-class conditional 

clause (contrary to fact), with the condition omitted in an elliptical construction. The 

condition is implied in the construction ejpei; … paqeìn (―since [if that were true], it would 

have been necessary for him to suffer death many times‖). See N. Turner, Grammar, 3:90, 

318; Burton, Moods and Tenses §249. 

ll. Whenever the writer refers to the death of Jesus he uses the verb pavscein (―to 

suffer‖) and its derivatives. Accordingly, paqei`n carries the nuance ―to suffer death‖ (see 

above on 2:9; cf. Michaelis, TDNT 5:917, 934–35). cf. 13:12. 

mm. The translation assumes that nuni; dev, following a sentence expressing an unreal 

condition (v 26a), is used in a nontemporal way to introduce the real situation (so Thrall, 

Greek Particles, 31). It has been argued, however, that the contrast is not between the 

hypothetical repetition of Christ‘s suffering of death many times and the factuality of his 

once-for-all death, but between two ages, the one the age of repeated sacrificial offerings 

and the other the new age of the definitive sacrifice. In that case nuni; dev should be 

translated temporally, ―But now he has appeared‖ (so Grothe, ―Was Jesus the Priestly 

Messiah?‖ 165–66, n. 146). 

nn. In the phrase ejpi; sunteleiva/ tẁn aijwvnwn the prep is used in a transferred sense in 

an expression of time to denote what English expresses by ―at‖ (cf. Moule, Idiom-Book, 

50). The pl. twǹ aijwvnwn occurs only here in the NT in this phrase, and may reflect an 

apocalyptic view of world history as a succession of ages (e.g. Dan 9:27 LXX, suntevleian 
kairẁn, ―the consummation of the times‖). 

oo. In accordance with classical idiom, vv 27 and 28 are joined together by the relative 

phrase kaq jo{sn, ―just as,‖ and the correlative ou{tw" kaiv, ―so also,‖ in v 28 (cf. A. T. 

Robertson, Grammar, 963, 966–67). 



pp. The phrase cwri;" aJmartiva" carries the nuances of ―without any relation to sin,‖ 

i.e., not with the purpose of atoning for sin (so BAGD 891; cf. RS
v; Jb: ―not to deal with sin‖). 

qq. In the phrase eij" swthrivan, the prep expresses purpose or result, as in v 15 (eij" 
ajpoluvtrwsin, ―for redemption‖) and v 26 (eij" ajqevthsin, ―for annulling‖). 

Form/Structure/Setting 

In 9:1–10 two serious limitations in the cultic provisions of the Sinaitic covenant were 

exposed: the severe restriction of access to God indicated that the arrangement was 

provisional (vv 7–8); the inadequacy of the sacrifices offered to provide decisive purgation 

indicated that the arrangement was imperfect (vv 9–10). This situation remained in force 

―until the time of correction‖ (v 10). The adversative dev in 9:11, which must be given its 

full force, announces a shift in argument and the introduction of a new section. In direct 

contrast to the arrangements under the old cultus, the writer points to the high priestly 

liturgy of Christ, focusing upon the issues of sacrifice and sanctuary. Christ did not 

approach God with the sacrificial blood of bulls and goats (cf. 9:7, 12, 25) but with his own 

blood (9:12, 14, 26, 28). Consequently, he has been able to achieve decisive purgation 

(9:14, 22, 28). He did not carry out his priestly office in an earthly tabernacle (cf. 9:1, 7) but 

in the heavenly sanctuary (9:11–12, 24). Consequently, he has been able to provide 

unrestricted access to God (9:14; cf. 10:19–20). 

The efficacy of Christ‘s high priestly offering and ministry in the heavenly sanctuary 

was first introduced thematically in 8:1–4a, 6a. This theme is now developed in the light of 

the review of the atonement provisions of the old covenant in 9:1–10. The argument 

continues to be cast in the form of exposition, but there is a noticeable change in 

perspective. In 9:8–10 the deficiencies in the old cultic arrangements were emphasized. In 

the section introduced in 9:11, the cultic provisions of the Sinaitic covenant are presented 

positively as a point of departure for elaborating the results of Christ‘s offering of himself 

to God (9:13–14, 16–23). The writer uses both antithetic and complementary parallelism as 

he contrasts and compares the effective action of Christ with the cultic provisions for 

cleansing and atonement under the old covenant (cf. Vanhoye, La structure, 147–48, 

150–51; Peterson, ―Examination,‖ 235). 

Formal literary indications of structure are less evident in this section of the homily than 

elsewhere in Hebrews (correctly observed by Gourgues, RB 84 [1977] 28–31, 35–37, who 

insists on the importance of the content of the passage for the determination of structure 

and calls attention to the correspondences between chaps. 9 and 10). In delineating 9:11–28 

as a recognizable unit, Vanhoye appealed to a ―partial inclusio‖ based on the mention of 

―Christ‖ in 9:11 and 28. He also argued that the unit is framed by two paragraphs (9:11–14 

and 9:24–28), which may be identified by an inclusio on the name ―Christ‖ in 9:11 and 14 

and in 9:24 and 28. Consequently, 9:15–23 must form a central subdivision (La structure, 

43, 147–61). But the writer‘s use of an official title is a tenuous basis for speaking of an 

inclusio. Elsewhere in Hebrews this literary procedure entails the introduction of the same 

expression or phrase at the opening and close of a paragraph of integrated thought (see 

Form/Structure/Setting on 9:1–10). In the absence of formal literary indications it is 

preferable to establish the limits of the new section and its internal structure by tracing the 

course of the argument. 

In 9:11–14 the writer develops the basis for the conclusion formulated in v 15: because 



Christ entered the heavenly sanctuary and obtained eschatological redemption, he is the 

mediator of a new covenant. His office as mediator is predicated upon the efficacy of his 

redemptive death and subsequent exaltation. He introduces vv 16–17 parenthetically to 

explain the necessity of Christ‘s death. These verses develop a principle basic to covenant 

practice, which in vv 18–22 is shown to have been operative in the former covenant. The 

internal logic of the argument indicates that vv 16–22 should be regarded as a parenthetical 

explanation of v 15, which in turn is the climax of vv 11–14. The discussion in vv 23–28 

then resumes the theme of Christ‘s heavenly priestly ministry, which was introduced in vv 

11–14 (so J. J. Hughes, NovT 21 [1979] 32–34). The course of the argument exhibits the 

tight coherence of a self-contained unit. When in 10:1 the writer turns abruptly to a 

consideration of the law and of the inadequacies of the cultic provisions of the old 

covenant, he signals the introduction of a different development (cf. Gourgues, RB 84 [1977] 

32). An analysis based on content and the course of the argument indicates that the present 

section extends from 9:11 to 9:28 and consists of three interrelated paragraphs, 9:11–14, 

9:15–22, and 9:23–28. 

The initial paragraph specifies the character of ―the new cultus‖ and summarizes its 

blessings in terms of the securing of eschatological redemption (9:11–12) and the provision 

of a purged conscience (9:13–14). The final two paragraphs (9:15–28) provide an 

explication of the basis for Christ‘s high priestly achievement. Accordingly, 9:11–14 may 

be considered the core of the writer‘s argument, at once contrasting the priestly action of 

Christ with the old cultus and outlining the subsequent discussion (Johnsson, ―Defilement,‖ 

217–18). 

Comment 

The conception of Christ‘s death as a liturgical high priestly action is developed as a 

major argument in 9:11–28. Prior to this point in the homily, the high priesthood tended to 

be linked with Christ‘s present activity as heavenly intercessor (cf. 2:18; 4:15–16; 7:25; 

8:1–2). The fact of his intercession provides assurance that the people of God will be able 

to endure stringent testing and will obtain the promised salvation. At specified points, 

however, the writer has anticipated the argument in the present passage. The general 

statement that every high priest is appointed to offer gifts and sacrifices for sins (5:1) 

arouses an expectation that reference will be made to the offering that Christ brought. It 

occurs for the first time in 7:27 when the writer contrasts the many sacrifices of the 

Levitical high priests with the definitive sacrifice of Christ, who ―offered himself‖ for the 

sins of the people. When the generalization that every high priest is appointed to offer gifts 

and sacrifices is repeated in 8:3, the inference is drawn that it was necessary for the 

heavenly high priest to have ―something to offer.‖ That suggestive note is left undeveloped 

until 9:11–28, where the writer directs attention to Christ who ―offered himself‖ to God 

(9:14, 25, 28). 

The manner in which the argument is set forth presupposes the cultic orientation of 9:1–10 

and its leading motif, that access to God is possible only through the medium of blood 

(9:7). The basis for the exposition in 9:11–28 is not primarily theological. It is the religious 

conviction that blood is the medium of purgation from defilement (9:12, 13, 14, 18, 19, 20, 

21, 22, 25). The writer appeals not only to a typological parallel between the annual Day of 

Atonement ritual and the self-offering of Christ, but to other cultic occasions involving 

sacrifice and purgation. The essence of the two covenants is found in their cultic aspects; 



the total argument is developed in terms of cultus. Moreover, the categories of defilement 

and purgation are shown to be common to the old and new orders (9:13–14, 21, 23). As in 

the case of 9:1–10, it is necessary to recognize that the writer used cultic terminology as 

religious language. The interpreter must remain open to the internal logic of the argument 

from the cultus. 

11–12 The review of the Levitical liturgy in 9:1–10 is summed up in the statement that 

the old cultus consisted of regulations that were obligatory ―until the time of correction‖ (v 

10). That pregnant formulation prepares for the subsequent argument in 9:11–14, where the 

writer balances the presentation of the precedents of redemption with the description of 

redemption itself. The transition is announced in v 11, the dev having an adversative sense 

(―but when Christ appeared as high priest‖). The installation of Christ as high priest 

indicates that ―the time of correction‖ has begun. This understanding of v 11a is confirmed 

by the parallel statement in v 26 that Christ ―appeared at the climax of the ages,‖ where the 

reference is clearly eschatological in character and corresponds to ―the time of correction‖ 

in v 10. With the transition from 9:1–10 to 9:11–14, the writer draws a temporal contrast 

between two successive periods of redemptive history and their respective provisions for 

salvation (cf. Bover, Bib 32 [1951] 235; N. H. Young, NTS 27 [1980–81] 204). 

The concern with contrast in the immediate context is decisive for settling the issue of 

text in v 11: Christ appeared as high priest twǹ genomevnwn ajgaqẁn, ―of the good things 

that have now come‖ (see above, Note b). The variant reading mellovntwn (of the good 

things ―which are to come‖) would vitiate the contrast. That which was prefigured by the 

Levitical cultus had already begun to be experienced by the community for which the 

homily was prepared. The comprehensive expression tẁn … ajgaqwǹ, ―the good things,‖ 

has reference precisely to those aspects of redemption that the old order could not provide, 

namely, decisive purgation and full access to God (see Comment on vv 8–9, 14). These 

blessings reflect the eschatological character of the redemption secured by Christ (cf. 

Hofius, Vorhang, 65; Johnsson, ―Defilement,‖ 290–93; Grundmann, TDNT 1:15). 

Reference to Christ‘s entrance into the heavenly sanctuary has already been made 

earlier in the central division of the homily (see 6:19–20; 8:1–2). When that theme is 

introduced again in vv 11–12, Christ‘s high priestly action is depicted as closely analogous 

to the ritual of expiation on the annual Day of Atonement. The main clause of the periodic 

sentence in vv 11–12 asserts cristo;" de; paragenovmeno" ajrciereu;" … eijsh̀lqen … eij" 
ta; a{gia, ―But when Christ appeared as high priest … he entered … into the [real] 

sanctuary.‖ The subordinate clauses that qualify the assertion clarify the relative degree of 

continuity and discontinuity between the action of Christ and that of the Levitical high 

priest. 

The continuity exists in that Christ, like the high priest, passed through the front 

compartment and entered the Most Holy Place by means of blood in order to secure 

atonement. But the accent falls on the degree of discontinuity in the action of Christ. The 

sphere of his priestly ministry was not an earthly tabernacle (9:1). He passed ―through the 

greater and more perfect compartment‖ to enter ―the [heavenly] sanctuary.‖ The medium of 

his approach was not the blood of animals (9:7). He entered the presence of God not ―by 

means of the blood of goats and calves, but by means of his own blood.‖ The result of his 

cultic action was not the limited, recurrent redemption of the annual atonement ritual (9:9). 

He obtained ―eternal redemption.‖ Eschatological finality characterizes his ministration (cf. 

Thompson, JBL 98 [1979] 569; Peterson, ―Examination,‖ 235–36, 242–49). 



This line of interpretation presupposes a local reference in the clause dia; th̀" 
meivzono" kai; teleiotevra" skhnh̀", ―through the greater and more perfect compartment‖ 

(see above, Note c). If diav is understood in an instrumental sense (i.e., Christ obtained 

access to God ―by means of the greater and more perfect skhnh`"‖), it becomes necessary 

to give to skhnh̀" a symbolic value, so that it signifies Christ‘s body in some way (so 

Westcott, 256–60; Vanhoye, Bib 46 [1965] 1–28; Swetnam, Bib 47 [1966] 91–106; Cody, 

Heavenly Sanctuary, 155–65; among others; cf. Sabourin, VD 46 [1968] 238–48). Although 

precedents for such an interpretation can be traced back to the Greek and Latin patristic 

tradition (see Westcott, 257), it is not customary for the writer to use language so 

cryptically. When he refers to Christ‘s body, his characteristic term is savrx, ―flesh,‖ 

―body‖ (2:14; 5:7; 10:20). An instrumental interpretation of diav in v 11b runs counter to the 

immediate argument, to the context in which the argument is developed, and to parallel 

statements made elsewhere in Hebrews. 

The immediate argument is developed in contrast to 9:1–10. The purpose of the subordinate 

clauses in vv 11b–12a is to establish why Christ‘s high priestly ministry was fully effective 

as opposed to the ministration of the high priest on the Day of Atonement. The superiority 

of Christ‘s cultic action derives from the uniqueness of the sanctuary that he entered and 

from the uniqueness of the sacrifice that he presented. These two factors have been 

formulated in antithesis to the explanation provided in 9:1–10, so that positive (A) and 

negative (B) statements are set forth in a chiastic arrangement: 

  

A dia; th̀" meivzono" kai; teleiotevra" skhnh̀" 

 ―diav the greater and more perfect skhnh`‖ 

B ouj ceiropoihvtou, toùt Æ e[stin ouj tauvth" th̀" ktivsew" … (v 11b) 

 ―not made with hands, that is to say, not of ordinary building … ‖ 

B´ oujde; di Æ ai{mato" travgwn kai; movscwn, 

 ―not by means of the blood of goats and calves,‖ 

A´ dia; de; toù ijdivou ai{mato" (v 12b) 

 ―but by means of his own blood.‖ 

The two positive clauses (A/A´) clarify the distinctive character of Christ‘s approach to the 

Most Holy Place. The two negative clauses (B/B´) show that the entrance of Christ was not 

limited by the defects of the Levitical cultus. The second pair of negative and positive 

clauses does not simply repeat the thrust of the first pair; it introduces another factor in the 

development of the comparison. The first pair contrasts the cultic spaces, the second the 

medium of approach, under the old and new covenants. The order in which the clauses have 

been arranged corresponds to the structure of 9:1–10, where the concern was first with 

place (vv 1–7a) and then with instrumentality (v 7b). Once the antithesis of these 

statements to 9:1–10 is observed, it is clear that diav must be understood in a local sense: 

Christ passed through the skhnhv, ―compartment,‖ in order to enter ―once for all into the 

[real] sanctuary‖ (so Hofius, Vorhang, 65–67; Andriessen, BZ 15 [1971] 84–89; Johnsson, 

―Defilement,‖ 293–96; cf. Peterson, ―Examination,‖ 242–49). 

This understanding draws support from the context in which the argument is developed. 

From 8:1–2 to this point in the homily, skhnhv has been used consistently in a local sense to 

designate the heavenly sanctuary (8:2) or the desert sanctuary (8:5), or to denote the front 

or rear compartments of the tabernacle (9:2, 3, 6, 8). The thrust of the argument is that the 

tabernacle with its division into two chambers was constructed according to the pattern or 



model shown to Moses on Mount Sinai (see on 8:5). The writer appears to have held a 

realistic understanding of Exod 25:40 and related texts, according to which a spatially 

conceived sanctuary consisting of two compartments existed in heaven and had provided 

the pattern for the desert sanctuary (cf. Hofius, Vorhang, 55–58). The formulation of v 11b 

would encourage a reader to compare the skhnhv through which Jesus passed to the closest 

antecedent reference. It is found in v 8, where skhnhv has reference to the front 

compartment of the earthly tabernacle (see Comment on 9:8). The compartment through 

which Christ passed is meivzono" kai; teleiotevra", ―greater and more perfect,‖ because it 

more perfectly fulfilled its function: it actually led Christ, and ultimately his people (cf. 

10:19–20), into the presence of God (9:24; cf. Michel, 309; Peterson, ―Examination,‖ 249; 

Brooks, JBL 89 [1970] 210–11). 

The spatial imagery of v 11 is consistent with the writer‘s affirmation in 4:14 that 

Christians have a great high priest who ―passed through the heavens‖ (dielhluqovta tou;" 
oujranouv", where the reference clearly has local significance) and with other parallel 

passages that speak of an entrance ―behind the curtain‖ or into the presence of God 

(6:19–20; 9:24, 25). The qualifying phrase ouj ceiropoihvtou toùt Æ e[stin ouj tauvth" 
th̀" ktivsew", ―not made with hands, that is to say, not of ordinary building‖ (cf. 8:2), 

indicates that the reference is not to a passage through the visible heavens but to heaven as 

the dwelling-place of God and the angels (so Hofius, Vorhang, 50–53, 65–69; Andriessen, 

BZ 15 [1971] 84–85; for the OT background, see L. I. J. Stadelmann, The Hebrew Concept of 

the World, AnBib 39 [Rome: Pontifical Biblical Institute, 1970] 49–52). The syntax of vv 

11–12 demands that a distinction be made between the skhnhv, ―front compartment,‖ 

through which Christ passed and ta; a{gia, ―the sanctuary,‖ into which he entered. The way 

into the presence of God was through the heavenly counterpart to the front compartment of 

the earthly tabernacle (9:2, 6; so Michel, 310–11; Michaelis, TDNT 7:376–77; Cody, 

Heavenly Sanctuary, 148–50; Peterson, ―Examination,‖ 242–44). 

Complementing the contrast between the place of access to God under the old and the new 

covenants in v 11b is the contrast between the medium of access in v 12a (―not by means of 

the blood of goats and calves, but by means of his own blood‖). The term ai|ma, ―blood,‖ is 

clearly being used in a sacrificial sense and is pivotal for the argument in this section (vv 

12, 13, 14, 18, 19, 20, 21, 22, 25). An offering of the blood of goats and calves was 

prescribed for the annual atonement sacrifices under the old covenant (Lev 16:3, 5–11, 

15–16; see Comment on 9:7). The goat was provided for the sacrificial offering of the 

people, and the calf for the sacrifice offered by the high priest for himself and his 

household. The writer has already stated that the prescribed sacrifices were unable to 

achieve decisive purgation (9:9; cf. 10:4). The statement that Christ approached God by 

means of his own blood has specific reference to his death on the cross, which is the 

sacrifice of the new covenant corresponding to the animal sacrifices prescribed under the 

old covenant. Cody has correctly observed that just as the immolation of the calf and goat 

was an integral aspect of the Day of Atonement ritual, so are the passion and death of 

Christ regarded by the writer as an integral part of the heavenly liturgy (Heavenly 

Sanctuary, 170–72). Christ‘s sacrifice was qualitatively superior to the blood of goats and 

calves because it consisted in the offering of his life to God (9:14, 25, 26). The antithetic 

formulation of v 12a suggests a stark contrast between the involuntary, passive sacrifice of 

animals and the active obedience of Christ who willingly made himself the sacrifice for sins 

(9:26; 10:5–10). 



Finally, in contrast to the Levitical high priest who was obligated to enter the Most 

Holy Place ―year by year‖ (9:7), the writer qualifies Christ‘s entrance into the heavenly 

sanctuary by the word ejfavpax, ―once for all,‖ a term that excludes both the necessity and 

the possibility of repetition. Christ‘s entry was definitive, and it achieved final redemption 

(Stählin, TDNT 1:383–84). In context Christ‘s death, ascension, and entrance into the 

heavenly sanctuary are seen retrospectively as a unity. The stress, however, falls on the 

arrival in the heavenly sanctuary and the achievement of eternal redemption. The participial 

phrase aijwnivan luvtrwsin euJravmeno", ―obtaining eternal redemption,‖ has a liturgical ring 

and may be a hymnic phrase (Michel, 312). Here it expresses action subsequent or 

coincident with the main verb (see above, Note f). Christ penetrated ―behind the curtain‖ 

(6:19–20) in order to consummate the work of salvation in the presence of God (9:24–26; 

cf. Cody, Heavenly Sanctuary, 170–80). Christ‘s sacrifice on the cross requires no 

repetition or renewal; his exaltation and entrance into the real sanctuary consecrates the 

eternal validity of his redemptive ministry (Spicq, 2:256–58). The aijwniva luvtrwsi", 

―eschatological redemption,‖ he has obtained may be associated with the sustained offer of 

decisive purgation that is extended through Christ to the human family (9:15; 10:18; cf. 

Michel, 312–13; Peterson, ―Examination,‖ 236–37; Cody, 135). 

13–14 A particular proof of the efficacy of Christ‘s sacrifice is presented in the a 

fortiori argument of vv 13–14. The argument is formulated in antithesis to vv 9–10, where 

the offerings prescribed under the old covenant are stigmatized as insufficient to provide 

the worshiper with decisive purgation of the conscience and as provisional regulations 

imposed until the time of correction. The presupposition for the argument is that blood is 

the medium of purgation (see Johnsson, ―Defilement,‖ 278–304). The writer again alludes 

to the sacrifices of the Day of Atonement with the phrase to; ai|ma travgwn kai; tauvrwn, 

―the blood of goats and bulls,‖ though a broader reference to sacrifices in general may also 

be intended (e.g., Num 7:15–16, 87). 

With these offerings he associates the occasional sacrifice of a heifer, the ashes of which 

were to be mixed with water and sprinkled upon any Israelite who had been defiled by 

contact with a corpse (Num 19:1–22; Jos., Ant. 4.80; cf. Feldmann, Biblical and 

Post-biblical Defilement, 41–45; I. Scheftelowitz, ―Das Opfer der Roten Kuhn [Num. 19],‖ 

ZAW 39 [1924] 113–23; J. Milgrom, ―Sin-offering or Purification Offering?‖ VT 21 [1971] 

149–56; id., ―The Paradox of the Red Cow (Num. xix),‖ VT 30 [1981] 62–72, who argues 

that it is the blood in the ashes which endows them with purgative power [67]). Although 

this rite is designated a ―sin offering‖ (Num 19:9), its essential purpose was the removal of 

ceremonial defilement (Num 19:11–21). This fact is recognized by the writer‘s reference to 

tou;" kekoinwmevnou", ―those who have been defiled.‖ The ritual of the red heifer aptly 

illustrates the external nature of the cultic provisions of the old covenant. It also 

demonstrates that a state of defilement is a hindrance to worship (Num 19:13, 20). By 

grouping ―the blood of goats and bulls‖ and ―the sprinkled ashes of a heifer,‖ the writer 

implies that all the sacrifices of the old covenant were able to provide merely an external 

and symbolic removal of defilement. They sanctify pro;" th;n th̀" sarko;" kaqarovthta, 

―to the extent of the purging of the flesh.‖ 

The concession that blood cleanses from defilement under the old covenant provides the 

basis for the povsw/ màllon argument (―how much more!‖) in v 14. The writer rhetorically 

contrasts the limited efficacy of ―the blood of goats and bulls‖ with the surpassing efficacy 

of ―the blood of Christ.‖ The effectiveness of the blood of Christ derives from the 



qualitatively superior character of his sacrifice. His sacrifice achieved what the old cultus 

could not accomplish, namely, the decisive purgation of conscience and the effective 

removal of every impediment to the worship of God (see Comment on v 9). The reference 

in the expression to; ai|ma toù Cristoù, ―the blood of Christ,‖ is not to the material 

substance but to the action of Christ who offered himself to God as an unblemished 

sacrifice, as the relative clause of v 14 makes clear (Michel, 314). The formulation is 

entirely appropriate to the immediate context as a graphic synonym for the death of Christ 

in its sacrificial significance. This understanding is confirmed when vv 11–14 are 

summarized retrospectively in v 15b in the phrase ―a death having occurred for redemption 

from transgressions committed under the former covenant‖ (so J. J. Hughes, NovT 21 [1979] 

33; Peterson, ―Examination,‖ 237–38). The self-sacrifice of Christ on Calvary qualified him 

to enter the heavenly sanctuary and to consummate his redemptive task in the presence of 

God. 

The relative clause o}" dia; pneuvmato" aijwnivou eJauto;n proshvnegken a[mwmon tẁ/ 
qew`/, which is used in a causal sense (―seeing that he offered himself through the eternal 

Spirit as an unblemished sacrifice to God‖; see above, Note j), indicates what makes 

Christ‘s sacrifice absolute and final. The word a[mwmon has the ring of sacrificial 

terminology. In the LXX and elsewhere in Jewish hellenistic sources this term denotes the 

absence of defects in a sacrificial animal (e.g., Num 6:14; 19:2 LXX; Philo, On the Sacrifices 

of Cain and Abel 51). It was chosen to emphasize the perfection of Christ‘s sacrifice. The 

sinless high priest (4:15; 7:26) was also the spotless victim (cf. Hauck, TDNT 4:830–31). 

The free offering of himself to God was the culmination of a life of perfect obedience (cf. 

5:8–9; 10:5–10). The fact that his offering was made dia; pneuvmato" aijwnivou, ―through 

the eternal Spirit,‖ implies that he had been divinely empowered and sustained in his office. 

The formulation does not occur elsewhere in the NT or early Christian literature, but it may 

be understood as a designation for the Holy Spirit. A reference to the Spirit is appropriate in 

a section under the influence of Isaiah, where the Servant of the Lord is qualified for his 

task by the Spirit of God (Isa 42:1; 61:1, so F. F. Bruce, 205–6, 233, nn. 169–72; see 

Comment on v 28). 

The main clause of v 14 summarizes the benefits experienced by Christians as a result of 

Christ‘s high priestly offering. The interest in the effect of Christ‘s sacrifice complements 

the concern with effect in v 13. In contrast to the limited effectiveness of the old cultic 

provisions (―sanctifies [aJgiavzei] to the extent of the purging of the flesh‖), the blood of 

Christ will purge (kaqariei`) the conscience from acts that lead to death. The community 

had first learned of the importance of repentance ajpo; nekrẁn e[rgwn, ―from works that 

lead to death,‖ in the catechetical instruction they had received (see Comment on 6:1). That 

foundational truth is now reviewed in the light of the redemptive accomplishment of Christ. 

In this context, where the discussion focuses upon purgation, the phrase reflects a concept 

of sin as defilement that is inimical to the approach to the living God (Johnsson, 

―Defilement,‖ 232, 253, 305). 

―Conscience‖ (suneivdhsi") is the human organ of the religious life embracing the 

whole person in relationship to God (see Comment on v 9). It is the point at which a person 

confronts God‘s holiness. The ability of the defiled conscience to disqualify someone from 

serving God has been superseded by the power of the blood of Christ to cleanse the 

conscience from defilement. The purpose of this purgation is that the community may be 

renewed in the worship of God. The purpose clause eij" to; latreuvein qeẁ/ zẁnti, ―so that 



we may worship the living God,‖ has been formulated in antithesis to v 9, where the writer 

stressed the inability of the old cultus to provide to;n latreuvonta, ―the worshiper,‖ with 

the needed purgation of conscience. The point is clear. The sacrifice that inaugurated the 

new covenant achieved the cleansing of the conscience that all worshipers lacked under the 

former covenant and that all had sought through prescribed gifts and offerings (10:1–2; so 

Peterson, ―Examination,‖ 231, n. 55). The writer‘s concern with the different effects of the 

cultic provisions of the old and new covenants upon worship indicates the pastoral 

orientation of the exposition. 

15 A context for the discussion in vv 15–21 has been established in 8:6–13, where 

Christ was represented as the mediator of a superior covenant. In 9:1–10 the covenant 

theme was sustained with the exposition of the cultic provisions of the former covenant and 

their significance. This motif is now resumed in v 15, where diaqhvkh clearly means 

―covenant‖ (see Note l). The reference to the purgation of conscience in v 14, which is the 

epitome of the promised benefits of the new covenant as reviewed in 8:10–12, accounts for 

the renewed discussion of covenant (so Johnsson, ―Defilement,‖ 312–13). The blood of 

Christ achieves what had been promised through Jer 31:31–34 and demonstrates that Jesus 

is diaqhvkh" kainh̀" mesivth", ―mediator of a new covenant.‖ The emphasis, however, 

shifts at this point from the benefits conferred by the blood of Christ to the death of Christ, 

which was required for the ratification of the new covenant. 

The introductory clause kai; dia; toùto, ―And for this reason,‖ establishes a strong 

causal relationship between vv 11–14 and the result stated in v 15. Because Jesus freely 

offered his life in obedience to God, he became the priestly mediator of a new covenant (cf. 

8:6). His entrance into the heavenly sanctuary confirms God‘s acceptance of his sacrifice 

and the ratification of the covenant he mediated. The office of mesivth", ―mediator,‖ is 

predicated on the efficacy of his redemptive death (cf. Michel, 329). The ―eschatological 

redemption‖ he obtained (v 12) is now described as the actualization of God‘s promise to 

establish a new covenant with his people (Jer 31:31–34; cf. Heb 8:8–12; 10:16–17). The 

theme of Christ‘s heavenly redemptive ministry in vv 11–14 thus reaches its climax in v 15 

(J. J. Hughes, NovT 21 [1979] 33–34, 47–48; Johnsson, ―Defilement,‖ 306–7). 

In a tightly constructed final clause the writer exposes the purpose for which Christ is the 

priestly mediator of a new covenant and clarifies what this required of him (see above, Note 

n). The purpose is that those whom God has called might receive the promised 

eschatological inheritance that comprises the blessings of the new covenant. The promise 

concerns the enjoyment of eternal salvation (1:14; 3:1; 5:9; 10:36; cf. Cody, Heavenly 

Sanctuary, 136). In order to become the mediator of a new covenant, it was necessary for 

Jesus to die. The participial phrase qanavtou genomevnou eij" ajpoluvtrwsin tẁn ejpi; th̀/ 
prwvth/ diaqhvkh/ parabavsewn, ―a death having occurred for redemption from 

transgressions committed on the basis of the former covenant,‖ reflects on vv 11–14 and 

summarizes them in terms of covenant practice. 

The old covenant exacted death for transgressions committed while it was in force (cf. 

10:28). Those who had ratified the covenant had pledged their obedience to the stipulations 

of the covenant in a self-maledictory manner. Their transgressions were evidence that they 

had failed to keep their oath and put them in jeopardy of being cut off from God (cf. Deut 

30:15–20). In his death Jesus identified himself with the transgressors and took upon 

himself the curse sanctions of the covenant that were invoked whenever the stipulations of 

the covenant were ignored. In an act of supreme obedience, Jesus died a representative 



death as the cursed one so that those whom he represents may receive the blessings of the 

covenant promised to those who obey its mandates. Christ‘s priestly self-offering 

accomplished redemption finally and perfectly because he made the definitive offering for 

sins. The concept of redemption is thus fully assimilated to the writer‘s sacrificial 

categories. From the perspective of covenant practice, Christ‘s death was a covenant 

sacrifice, which consummated the old order and inaugurated the new order. As the priestly 

mediator of a new covenant, he is able to administer the eschatological blessings that 

specify the newness of the diaqhvkh" kainh̀", ―new covenant‖ (cf. J. J. Hughes, NovT 21 

[1979] 38, 47–49, 55). 

16–17 The extended unit that follows (vv 16–22) has been introduced parenthetically to 

explain the necessity for the death of Christ, to which reference was made in v 15b. This 

block of exposition is tied to the preceding verse by the explanatory gavr, ―for,‖ in v 16 and 

by the inferential particle o{qen, ―this is why,‖ in v 18. In the flow of the argument the 

writer enunciates first a general principle based on the procedure for the ratification of a 

covenant (vv 16–17), and then shows that this procedure was illustrated in the case of the 

Sinaitic covenant mediated by Moses (vv 18–22). The striking association of diaqhvkh, 

―covenant,‖ and qavnato", ―death,‖ in v 15 is reiterated in vv 16–17, which strongly 

suggests that diaqhvkh continues to be used uniformly to mean ―covenant.‖ The meaning of 

diaqhvkh in vv 16–17 is qualified by its meaning in v 15, where the proper frame of 

reference for the interpretation of v 15b is the death of the covenant-victim whose blood 

sealed and ratified the covenant (see above, Note p). 

The recognition that the topic of vv 15–17 is covenant ratification indicates that vv 16–17 

have been introduced to explain why Christ had to die in order to become the priestly 

mediator of the new covenant. The o{pou ga;r diaqhvkh clause of v 16 (―For where there is a 

covenant‖) explicates the circumstantial clause of v 15b (―a death having occurred‖), not 

the final clause of v 15b (―in order that … they may receive the promised eternal 

inheritance‖). As J. J. Hughes has observed, ―the focus is upon death as it leads to priestly 

mediatorship of the new covenant, not death as it leads to inheritance. The writer is 

primarily concerned with christology, not with the soteriological blessings of inheritance‖ 

(NovT 21 [1979] 38–39). 

The problematic phrase in v 16b, qavnaton ajnavgkh fevresqai tou` diaqemevnou, ―it is 

necessary for the death of the ratifier to be brought forward,‖ is to be interpreted in the light 

of covenant practice in general. The necessity for a death is rooted in covenant procedure. 

In the OT, ratification of a covenant based on sacrifice frequently entailed a self-maledictory 

procedure. The ratifying party invoked a curse upon himself when he swore commitment to 

comply with the terms of the covenant. In the transaction the ratifying party was 

represented by animals designated for sacrifice. The bloody dismemberment of 

representative animals signified the violent death of the ratifying party if he proved 

faithless to his oath (e.g., Gen 15:9–21; Exod 24:3–8; Ps 50:5; Jer 34:17–20; cf. G. E. 

Mendenhall, ―Ancient and Biblical Law,‖ BA 17 [1954] 29; id., ―Covenant Forms in Israelite 

Tradition,‖ BA 17 [1954] 52). 

The writer‘s familiarity with covenant procedure is evident in v 16b, where tou` 
diaqemevnou denotes ―the one who ratifies‖ a covenant (cf. Ps 49[50]:5 LXX, where tou;" 
diatiqemevnou" designates collectively those who have made a covenant with God on the 

basis of sacrifices). For the ratification of a covenant it was necessary for the death of the 

ratifier to be represented symbolically. The writer‘s choice of the term fevresqai, ―to be 



introduced,‖ ―to be brought forward‖ (see Note r) was probably influenced by the cultic use 

of fevrein in the LXX, where it is associated with the representative act of offering a 

sacrifice. The offerer is represented in and by the sacrifice he brings (J. J. Hughes, NovT 21 

[1979] 65–66). In terms of OT covenant procedure, the death of sacrificial animals was 

brought forward on behalf of the one ratifying the covenant (cf. J. J. Hughes, NovT 21 

[1979] 39–46; Kilpatrick, ZNW 68 [1977] 263–65; Johnsson, ―Defilement,‖ 313–17). 

The assertion in v 16 is clarified and amplified in v 17: it was necessary to bring 

forward the death of the covenant-ratifier because a covenant was not in force until this had 

been done. The argument continues to be based on general covenant practice. Until the oath 

of allegiance had been sworn and validated by the action of cutting the animal in two and 

walking between the pieces (cf. Gen 15:10, 17; Jer 34:18), the covenant remained merely 

tentative. It was legally confirmed (bebaiva) on the basis of the dismembered bodies of the 

sacrificial victims. In its context, the unusual formulation ejpi; nekroì", ―on the basis of 

dead bodies,‖ refers to the bodies of representative animals used in the self-maledictory rite 

of covenant ratification (see above, Note t). It finds an exact parallel in Ps 49[50]:5 LXX, 

where ejpi; qusiai`" means ―on the basis of sacrificial animals.‖ The thought is amplified 

with the strong negative assertion that a covenant is never operative o{te zh`/ oJ diaqevmeno", 

―while the ratifier lives.‖ The formulation accurately reflects the legal situation that a 

covenant is never secured until the ratifier has bound himself to his oath by means of a 

representative death (Johnsson, ―Defilement,‖ 313). 

These general considerations explain why Christ had to die in order to become the priestly 

mediator of a new covenant. The ratification of a covenant required the presentation of 

sacrificial blood (cf. v 18). Such blood is obtained only by means of death. Christ‘s death 

was the means of providing the blood of the new covenant. His sacrificial death ratified or 

―made legally valid‖ the new covenant promised in Jer 31:31–34. Because he died a 

representative death (see on v 15b), those whom he represents may receive the blessings 

mediated through the new covenant. These ideas are deeply embedded in OT covenant 

practice, where the prerequisite for blessing and the reception of a promised inheritance 

was obedience displayed in an unbroken relationship with the Lord (cf. J. J. Hughes, NovT 

21 [1979] 62–63; Johnsson, ―Defilement,‖ 313–14). 

18–21 The concern with covenant procedure is sustained in vv 18–21, when the writer 

refers to the ratification of the covenant concluded with Israel at Sinai. The expression hJ 
prwvth, ―the first,‖ is used elliptically in v 18 for hJ prwvth diaqhvkh, ―the former covenant‖ 

(cf. 8:13; 9:1). The strong inferential particle o{qen, ―this is why,‖ shows that the conclusion 

drawn in v 18 has been derived on the basis of the legal principle developed in vv 16–17; 

the principle of representative death was operative in the inauguration of the former 

covenant. The inference is authorized because the argument continues to be centered on the 

reason for Christ‘s death and turns on the procedure for covenant-ratification. The Sinaitic 

covenant provides a particular example of the more general use of diaqhvkh, ―covenant,‖ in 

v 16–17. 

The central thrust of the argument is that there is an intimate relationship between 

covenant and sacrificial blood. The motif of blood is introduced in v. 18 with the 

conclusion that ―not even the former covenant had been confirmed without blood.‖ The 

verb ejgkainivzein denotes ―solemnly to bring something new into effect‖ and is appropriate 

for describing the ratification of the solemn legal relationship binding Yahweh and his 

people (Behm, TDNT 3:454). The important phrase cwri;" ai{mato", ―without blood,‖ 



recalls the earlier use of this formulation in v 7, where sacrificial blood is the medium of 

approach to God. It also anticipates the legal maxim in v 22b that there is no decisive 

purgation under the old or new covenants cwri;" aiJmatekcusiva", ―without the application 

of blood.‖ The covenant inaugurated at Sinai was ratified by blood and was made legally 

secure by death. 

This fact is substantiated by reference to Exod 24:3–8, where it is clear that Moses 

functioned as a priest in the ratification of the old covenant (cf. C. Hauret, ―Moïse était-il 

prêtre?‖ Bib 40 [1959] 516). The solemn occasion was observed by both burnt offerings and 

the sacrifice of young bulls for peace, or fellowship, offerings (Exod 24:5). After the blood 

had been collected in bowls, Moses sprinkled half of the blood on the altar. When he had 

read from the Book of the Covenant and the people had sworn obedience to the Lord, 

Moses sprinkled them with the other half of the blood, interpreting his action by reference 

to the covenant which the Lord had made with Israel (Exod 24:6–8). The act of sprinkling 

the blood sealed the ratification of the covenant, while the peace offerings attested to the 

fellowship between the covenant partners. 

The allusion to this event in vv 19–21 displays some variations from the old biblical text. In 

addition to to; ai|ma tẁn movscwn, ―the blood of bulls,‖ the writer refers to other traditional 

purgatives, water, crimson, wool, and sprigs of hyssop, possibly under the influence of Lev 

14:4–7, 51–52 or Num 19:6. He may have inferred that the procedure described in Exod 24 

implied the use of a sprinkling implement consisting of a cedar stick to which sprigs of 

hyssop were tied with crimson wool, which was dipped in blood diluted with water (cf. 

Exod 12:22; Lev 4:4; Num 19:18). This method of sprinkling appears to have been 

common (P. E. Hughes, 375–76). The statement that Moses sprinkled the book from which 

he had read the words of the Lord, as well as sprinkling the whole people, is not attested 

elsewhere. (cf. Courthial, EEv 36 [1976] 41–42, who argues that the account in Exod 24 

presupposes that the book had been placed within the altar, prior to the sprinkling of the 

altar. The writer‘s formulation emphasized in a symbolic manner that the sacrificial blood 

linked the people, who pledged themselves to be faithful, to the Lord, who was represented 

by his written word placed within the altar.) The further statement that Moses also 

sprinkled the tabernacle and all the cultic vessels with blood (v 21) may draw upon an 

independent Jewish tradition to which Josephus also had access. According to Exod 40:9, 

16; Lev 8:11, Moses had anointed the tabernacle and its implements with oil at its 

dedication, but Josephus speaks of the use of both oil and blood (Ant. 3.206; N. H. Young, 

NTS 27 [1980–81] 205, calls attention to b. a 4a where the oil is said to be symbolic of 

blood; cf. Johnsson, ―Defilement,‖ 318, n. 177). 

The importance of blood is stressed repeatedly in these verses. The writer‘s intention is 

to show that the former covenant was ratified by sacrificial blood just as the new covenant 

was (Johnsson, ―Defilement,‖ 306–7; cf. Hunzinger, TDNT 6:982). The comparison of the 

blood by which the old covenant of Sinai was ratified with that of Christ clearly 

presupposes that the blood sprinkled by Moses had expiatory value. This point of view 

reflects later Jewish teaching on sacrifice, according to which all sacrifice, including the 

blood of the peace offerings, was expiatory in character. This tradition is reflected in Tg. 

Onq. and Ps.-J. Exod 24:8 where it is stated explicitly that ―Moses took blood … and 

sprinkled it on the altar to make atonement for the people and he said: ‗Behold the blood of 

the covenant which the Lord had made with you with all these words‘‖ (cf. R. le Déaut, 

―Targumic Literature and New Testament Interpretation,‖ BTB 4 [1974] 252). 



The citation of Exod 24:8 in v 20 deviates in form from both the MT and the LXX It is 

widely held that the substitution of toùto for the ijdouv of the LXX text (―This is the blood of 

the covenant‖ for ―Behold, the blood of the covenant‖) shows that the quotation has been 

brought into conformity with the eucharistic words of Christ, perhaps under the influence of 

a local liturgical tradition. The citation thus conveys a veiled allusion to the institution of 

the Lord‘s Supper (cf. Matt 26:28; Mark 14:24; so Spicq, 2:264; Michel, 319–20; Theissen, 

Untersuchung, 72; K. J. Thomas, NTS 11 [1964–65] 313–14; McCullough, NTS 26 

[1979–80] 375; among others). Although this is not impossible, it is probable that the 

alteration of the LXX text by the change of ijdouv to toùto, of dievqeto to ejneteivlato (―he 

inaugurated‖ to ―he commanded,‖ attested also in MS 71 of the LXX and in Philo, Questions 

and Answers on Exodus 2.36, which is known only in the Armenian version), and of 

kuvrio" to oJ qeov" (―Lord‖ to ―God‖) was made to support the writer‘s carefully structured 

argument. 

The purpose of the argument in vv 18–20 is to show that the covenant at Sinai, as a 

particular example of the more general use of ―covenant‖ in vv 16–17, was ratified ejpi; 
nekroì", ―on the basis of dead bodies [of slain animals].‖ The presence of tou`to in v 20 

underscores the fact that the old covenant was ratified by means of sacrificial blood 

obtained from slain animals. The substitution of ejneteivlato for dievqeto serves to avoid 

ambiguity. The writer used diativqesqai to refer to the one who ratified the covenant (8:10; 

9:16; 10:10). The retention of the LXX reading (dievqeto) in v 20 would have implied that 

God ratified the former covenant. By substituting ejneteivlato, the writer makes it clear 

that the people ratified what God had initiated by his authoritative word. Similarly, the 

writer‘s common tendency to use kuvrio", ―Lord,‖ for Jesus called for the substitution of oJ 
qeov" for the LXX reading kuvrio", in order to avoid any possible misunderstanding that it 

was Jesus who had commanded the Sinaitic covenant (cf. Schröger, MTZ 19 [1968] 169–70; 

J. J. Hughes, NovT 21 [1979] 46–47). Accordingly, there is no reference to Jesus‘ word over 

the cup at the institution of the Lord‘s Supper in v 20. The citation focuses upon the use of 

sacrificial blood in the ratification of the covenant. 

22 The axiom formulated in v 22 functions as a general statement. It summarizes the 

previous verses and provides a transition to v 23 and the ensuing discussion concerning the 

heavenly sanctuary. The point made in v 22a that almost everything is purged by blood is 

limited to the period of the old cultus by the legal qualification kata; to;n novmon, 

―according to the law.‖ The writer is prepared to recognize that when the former covenant 

was in force some provision was made for purgation without blood (e.g., Lev 5:11–13 [an 

offering of flour by a person too poor to purchase two doves]; Num 31:22–23 [purification 

by fire and water]). But he is quick to add that for decisive purgation blood is essential. On 

this understanding, the introductory kaiv in v 22b is adversative in force (―but‖) and 

introduces a principle that governs both the old and new cultus (see Note aa; cf. Johnsson, 

―Defilement,‖ 318–20; H. Montefiore, 158–59). 

The principle that defilement is purged by blood is extremely important to the argument 

being developed in this context. It provides the ground for comparing the animal sacrifices 

under the old covenant and the sacrifice of Christ that inaugurated the new covenant. The 

writer‘s concern with the quality of purgation achieved by the once-for-all offering of 

Christ‘s blood accounts for the presence of significant vocabulary in his formulation of a 

legal maxim to which close parallels can be cited in rabbinic literature (e.g., b. a 5a; b. 

 6a; b. . 93b, with appeal to Lev 17:11). The word aiJmatekcusiva may have 



been coined by the writer as a comprehensive term for the application of blood. Jewish 

sources indicate that in a cultic context the reference is not to the slaying of the sacrificial 

victims (i.e., ―the shedding of blood‖; so RS
v, NE

b, NI
v; cf. Swetnam, Jesus and Isaac, 

186–87), but to the final disposal of the blood upon the altar in order to effect atonement 

(see above, Note bb; cf. Exod 29:12; Lev 4:7, 18, 25, 30, 34; 8:15; 9:9 LXX, where ai|ma, 

―blood,‖ and ejkcuvnnein, ―to pour out,‖ are used in conjunction with the pouring out of 

blood upon the altar). The term calls attention to the surpassing potency of blood as a 

religious force for dealing with defilement. The contrast between the two halves of v 22 is 

not between purgation ejn ai{mati, ―with blood,‖ and aiJmatekcusiva, ―the application of 

blood,‖ but rather between the restrictive scedovn, ―almost,‖ and the inclusive ouj, 
―no‖/―none‖ (so Johnsson, ―Defilement,‖ 152–61, 322–23; cf. Thornton, JTS ns 15 [1964] 

63–65). 

The declaration in v 22b is the third of three postulates that have been formulated in a 

similar way to stress the crucial importance of sacrificial blood: blood was the medium of 

access to God (v 7); blood was the basis for the inauguration of the former covenant (v 18); 

blood is the medium of a[fesi" (v 22b). 

v 7 ouj cwri;" ai{mato" 

 ―not without blood‖ 

v 18 oujde; … cwri;" ai{mato" 

 ―not even [the former covenant was inaugurated] without blood‖ 

v 22 cwri;" aiJmatekcusiva" ouj 
 ―without the application of blood [there is] no‖ 

On each occasion the writer used cwriv" in a prepositional sense (―without‖) and cast his 

statement negatively. 

The climactic character of the statement in v 22b requires that attention be given to the 

particular nuance in the term a[fesi". Throughout this section the writer has stressed the 

religious potency of blood: blood provides access (v 7); blood purges the conscience (v 14); 

blood inaugurates (v 18); blood consecrates the people (v 19); blood cleanses cultic 

implements (v 21); blood purges almost everything under the old law (v 22a). In light of 

the emphasis in the context Johnsson suggests that a a[fesi" is a comprehensive term 

covering both the ―subjective‖ and ―objective‖ benefits of Christ‘s blood. Thus v 23 

proceeds to direct attention to the purgation of heavenly things. The juxtaposing of 

kaqarivzein, ―to purge,‖ with a[fesi" in v 22 and the resumption of kaqarivzein in v 23 

shows that the meanings of these two words are closely connected. In this context, a[fesi" 

signals a definitive putting away of defilement or a decisive purgation (―Defilement,‖ 

324–29). 

23 In the concluding paragraph (vv 23–28), the writer elaborates upon the triumphant 

announcement of vv 11–12. His concern is to specify some of the objective benefits of 

Christ‘s blood by reference to the heavenly sanctuary and cultus and to the consummation 

of redemptive history. The preceding argument in vv 15–22 is clearly presupposed, as the 

inferential particle ou\n, ―then,‖ ―therefore,‖ in v 23 indicates, while the axiomatic character 

of the statement in v 22b explains the necessity (ajnavgkh) postulated. The canon concerning 

the application of blood extends not only to the purgation of the tabernacle and its vessels 

but to the heavenly reality of which the earthly cultus was only an imperfect suggestion. 

The formulation of v 23a reflects particularly on v 21 and defines the significance of 



sacrifice in terms of blood as the medium of purgation. The use of kaqarivzesqai, ―to be 

purged,‖ shows that the emphasis is placed upon the removal of impurity. Blood provides 

access to God by the removal of defilement (Johnsson, ―Defilement,‖ 329–31). 

The additional statement that the heavenly prototypes of the earthly tabernacle and its 

cultus required cleansing ―by better sacrifices than these‖ clearly implies that the heavenly 

sanctuary had also become defiled by the sin of the people. Although this implication has 

been dismissed as ―nonsense‖ (Spicq, 2:266–67; cf. Moffatt, 132; F. F. Bruce, 218; among 

others), it is consistent with the conceptual framework presupposed by the writer in 9:1–28. 

His thinking has been informed by the Levitical conception of the necessity for expiatory 

purification. Sin as defilement is infectious. An individual assumes his part in the 

community through social relationships and cultic acts. Consequently, the effects of his 

defilement contaminate society (e.g., Lev 21:15; cf. Heb 12:15–16), the sanctuary where 

God met with his people (cf. Lev 16:16; 20:3; 21:23; Num 19:20), and even the inanimate 

vessels used in the cultus (cf. v 21). 

That the effects of sin also extend to the heavenly world is a corollary of the solidarity that 

the writer perceives between ultimate reality in heaven and its reflection on earth. The 

cultus on earth is inseparably linked to the situation in heaven (cf. 8:5; 9:7, 11–12, 23; 

12:18–24). As defilement reaches beyond the individual to taint society and the earthly 

cultus, it also pollutes heavenly reality. The writer conceived of defilement as an objective 

impediment to genuine access to God. It made necessary a decisive purgation that was 

comprehensive in its scope, reaching even to the heavenly things themselves (so also 

Windisch, 85; Riggenbach, 283; Cody, Heavenly Sanctuary, 81–91; Johnsson, 

―Defilement,‖ 256–61). 

The full, perfect, and sufficient sacrifice of Christ purified the heavenly sanctuary from 

the defilement resulting from the sins of the people. The phrase kreivttosin qusivai" para; 
tauvta", ―by means of better sacrifices than these,‖ has reference to the death of Christ on 

the cross. The plural form qusivai", ―sacrifices,‖ is to be explained as attraction to the plural 

form touvtoi", ―by these means,‖ in v 23a, with which it contrasts (N. H. Young, NTS 27 

[1980–81] 206). The sacrificial blood with which the former covenant had been ratified and 

with which the tabernacle had been dedicated and its vessels purged was insufficient to 

remove the defilement that clung to aujta; ta; ejpouravnia, ―the heavenly things 

themselves.‖ The superior sacrifice demanded was provided by the self-oblation of Christ. 

Cultic thinking thus demonstrates the necessity for Christ‘s death. In his concern with 

heavenly reality, the writer has not lost sight of the historical dimension, for the two 

cleansings envisioned in v 23 are depicted as temporally related to each other as first to 

second (Williamson, SJT 16 [1963] 420). 

24–26 The cleansing of ―the heavenly things themselves‖ is further specified by 

reference to the ascension of Christ and his appearance in the presence of God in the 

transcendent realm of ―heaven itself.‖ In focusing upon the definitive stage of Christ‘s 

access to God, the writer clarifies the conceptual scheme of heavenly priesthood and 

sacrifice, which had been approached in a cursory way in 8:3–5. The recapitulation of the 

theme of the heavenly sanctuary draws upon the Day of Atonement ritual, when it was the 

task of the high priest to appear before God. The keystone in the structure of the writer‘s 

thinking about the heavenly sanctuary and liturgy is the concept of the Most Holy Place 

(Cody, Heavenly Sanctuary, 165, 181–85). The contrasts developed in vv 24–26 clarify the 

basis of the superior sacrifice by which the heavenly sanctuary was purged. The writer 



establishes two contrasts. 

(1) The sanctuary which Christ entered was not the earthly one, which was only a 

representation of the pattern or model shown to Moses on Mount Sinai (see Comment on 

8:5), but heaven itself (v 24). The sharpness of the contrast is heightened by the pejorative 

term ceiropoivhta, ―made by hands‖ (cf. v 11), and the qualifying phrase ajntivtupa tẁn 
ajlhqinẁn, ―a representation of the true one,‖ which define the rear compartment of the 

earthly tabernacle. The heavenly sanctuary alone is true and genuine. Such descriptive 

phrases show that the old covenant with its cultic provisions is being evaluated and is 

judged to have had its validity only in reference to the eschatological reality associated with 

Christ‘s definitive sacrifice and exaltation. The comparison reflects upon the typological 

relation between the old and new covenants (Nomoto, NovT 10 [1968] 17–19; cf. Cody, 

Heavenly Sanctuary, 152, n. 9). 

Christ entered eij" aujto;n to;n oujranovn, ―into heaven itself,‖ which is to be defined as the 

place of God‘s dynamic presence, which was only foreshadowed by the rear compartment 

of the tabernacle. Elsewhere in Hebrews the writer uses the plural form oujranoiv, 
―heavens‖; only in v 24 does he make use of the singular to denote the highest heaven in 

which the true sanctuary as the dwelling place of God is located (cf. Hofius, Vorhang, 

70–71, who calls attention to the apocalyptic tradition in T. Levi 2:6–5:1: ―the heavens‖ are 

opened [T. Levi 2:6] in order to permit the patriarch to pass through different realms until he 

reaches ―the gate of heaven‖ where he sees the heavenly sanctuary and the Most High 

enthroned in glory [T. Levi 5:1]). The appearance of Christ in the presence of God uJpe;r 
hJmwǹ, ―on our behalf,‖ provides assurance that his saving action possesses eternal validity 

and will secure for his people unhindered access to God as well (see Comment on 6:20; 

Comment on 10:19–20). To see the face of God is to be certain of his presence and grace 

(Lohse, TDNT 6:733). 

(2) The offering Christ made was not repeated, unlike the action of the high priest who 

year by year entered the Most Holy Place with the sacrificial blood of animals (vv 25–26). 

The high point of the annual atoning ritual under the old order was the sprinkling of the 

blood on the cover of the ark of the covenant. To denote that cultic action, the writer had 

made singular use of the verb prosfevrein, ―to offer‖ (see Comment on v 7). When he 

applies the annual Day of Atonement ritual to Christ, he again uses the verb prosfevrein. 

In this context it refers not to a corresponding action in the heavenly sanctuary but to the 

death of Christ on the cross. That becomes clear when the writer develops his thought 

hypothetically by means of a contrary-to-fact condition: if Christ had offered himself many 

times (on the analogy of the action of the high priest, v 25), it would have been necessary 

for him to suffer death many times, beginning with the foundation of the world v 26a). In 

fact, he appeared a{pax, ―once,‖ at the climax of history to cancel the force of sin through 

his sacrifice (v 26b). The antithesis to the pollavki", ―many times,‖ which qualifies the 

action of the Levitical high priest, is the a{pax, ―once,‖ which qualifies the action of Christ. 

Thus the typological fulfillment of the Levitical high priest‘s annual sprinkling of blood in 

the Most Holy Place was Christ‘s death on Calvary. The contrast between the Levitical 

high priest and the heavenly high priest is displayed in the sequence of the projected action 

as well as in its frequency. The repeated entrance followed by the repeated act of sprinkling 

the sacrificial blood throughout the old order was displaced by the single, sufficient 

sacrifice upon the cross followed by the definitive entrance into the heavenly sanctuary. 

Christ‘s priestly action inaugurated the new covenant and introduced the new age of 



fulfillment (cf. Moffatt, 132; N. H. Young, NTS 27 [1980–81] 207–10). 

The purpose of Christ‘s public appearance and single offering at a point in time in the 

past is expressed by means of a bold legal metaphor: he appeared eij" ajqevthsin th̀" 
aJmartiva", ―for the annulling of sin,‖ by means of the sacrifice of himself v 26b; cf. MM 

12). The cancelling of sin must in this context have primary reference to the purging of the 

―heavenly things‖ mentioned in v 23. This interpretation is consistent with the writer‘s 

emphasis on the objective accomplishment of the sacrifice of Christ. The subjective 

benefits to the new people of God do not seem to be directly in view here. On this 

understanding, vv 23–26 are closely integrated. The contrasts developed in vv 24–26 show 

that both the old cultus and the new cultus stand under the principle articulated in v 22, but 

the superior sacrifice of Christ achieved with finality what was quite impossible under the 

old order (so Johnsson, ―Defilement,‖ 336). 

27–28 The uniqueness of Christ‘s sacrifice as an unrepeatable action that occurred a{pax, 

―once,‖ at the climax of history suggests a further line of argument. The common human 

experience that death occurs a{pax provides an analogy for understanding the saving 

significance of Christ‘s priestly action. He was offered a{pax to bear the sin of many, with 

the consequence that he will return to his people with the gift of salvation. The repetition of 

the term a{pax ties vv 27–28 to v 26b and underscores the perfection of the sacrifice of 

Christ. By his single offering he dealt decisively with sin and secured final salvation (cf. 

Stählin, TDNT 1:381–83). 

The observation that death is an unrepeatable experience has been made from the time 

of Homer (Odyssey 12.22: a{pax qnhv/skou" ja[nqrwpoi, ―men die once‖). The fact that death 

will be followed by divine judgment was commonly stressed in the preaching of the old 

synagogue. A record of the popular form this teaching could assume is preserved in the 

Palestinian Pentateuch Targum where Cain, the prototype of the godless person, argues that 

―there is no judgment, and there is no judge, and there is no other world, and there is no 

giving of a good reward to the just, and there is no retribution exacted from the wicked,‖ 

while Abel, the prototype of the godly person, takes the contrary point of view (Tg. Neof. 

Gen 4:8). The truth that the human family stands under a divine appointment to die and to 

experience eternal judgment was part of the foundational teaching to which the community 

had been exposed when they first accepted the gospel (see Comment on 6:2). In v 27 it is 

cited axiomatically for the sake of the correlative clause in v 28a, ou{tw" kai; oJ Cristov", 

―so also Christ.‖ The comparison extends to both terms, the once dying and the judgment. 

The language of the clause a{pax prosenecqei;" eij" to; pollẁn ajnenegkei`n 
aJmartiva", ―after having been offered once in order to bear the sins of many,‖ has a formal 

character, which may reflect an older catechetical formulation. It is striking that only here 

in Hebrews is there an allusion to the vicarious ministry of the servant of the Lord as set 

forth in Isa 53:12 LXX: kai; aujto;" aJmartiva" pollw`n ajnhvnegken, ―and he bore the sins of 

many.‖ J. R. Schaefer has argued cogently that the source of the writer‘s interpretation of 

Jesus‘ death as a vicarious redemptive act was the servant christology of the early Church 

(cf. the similar formulation in 1 Pet 2:24). The decision to reinterpret servant christology in 

priestly terms enabled him to portray Jesus as both victim and priest. The sole trace of the 

primitive servant christology in Hebrews is the purpose clause ―to bear the sins of many.‖ 

By prefacing these words with the clause, ―so also Christ, having been offered once,‖ the 

writer introduced his distinctly priestly perspective. The reinterpretation of servant 

christology entailed a shift in emphasis from the passive submission of the servant to 



redemptive suffering (e.g., Acts 8:32–35; 1 Pet 2:21–24) to the active embracing of death as 

a priestly offering (see Comment on 10:9–10, 12). The vicariously redemptive quality of 

Jesus‘ death was of paramount importance to the argument. It permitted Jesus to enter the 

heavenly sanctuary and to appear in the presence of God as high priestly mediator (CBQ 30 

[1968] 376–85; cf. Jeremias, TDNT 5:708). 

The writer‘s distinctly priestly perspective is evident in the formulation of v 28b as 

well. The reference to Christ‘s return to those who wait for him draws its force in this 

context from the analogy with the sequence of events on the Day of Atonement. The people 

waited anxiously outside the sanctuary until the high priest emerged from the Most Holy 

Place after he had fulfilled his office (cf. Lev 16:17). His reappearance provided assurance 

that the offering he had made had been accepted by God. The scribe Joshua ben Sira 

commented on an occasion when the Oniad high priest Simon the Just (C 200 B.C.) presided 

over the Day of Atonement ritual: 

How glorious he was when the people gathered round him as he came out of the inner 

sanctuary! (Sir 50:5). 

An impression of the excitement with which Simon was greeted is conveyed by an 

accumulation of metaphors with which Ben Sira seeks to describe his appearance (Sir 

50:6–10). The sequence of entrance into the sanctuary and return to the people is reflected 

in the development in vv 24–28. Christ entered the heavenly sanctuary to appear in the 

presence of God on behalf of his people (v 24). He will appear ejk deutevrou, ―a second 

time,‖ to those who wait expectantly for him. 

The parousia is not an event that can add anything to the sacrificial office Christ has 

already fulfilled. The force of sin has been decisively broken by his death. He will return 

cwri;" aJmartiva", ―without reference to sin‖ (see Note pp). But his appearance will 

confirm that his sacrifice has been accepted and that he has secured the blessings of 

salvation for those whom he represented. For those who are the heirs of salvation (1:14; cf. 

2:3, 10; 5:9; 6:9), it will mean full enjoyment of their inheritance. The parousia is thus the 

key event in the realization of salvation. 

The comparative statement that as death occurs once and is followed by judgment so 

Christ‘s single offering is followed by his return with salvation declares that the issue in 

Christ‘s life is settled. His high priestly ministry has been fully effective. It poses for the 

community the issue whether they will allow the sequence of entrance into the sanctuary 

and return to inform their lives in a vital way so that they may persevere in faith and hope. 

Explanation 

The exposition in 9:11–28 is informed by a theology of salvation. The argument is 

developed in direct contrast to the brief review of the cultic arrangements under the old 

order in 9:1–10. The securing of salvation can be described in terms of a forward 

movement into the presence of God. Under the old covenant such movement was severely 

restricted. A tangible expression of this fact was the curtain separating the rear 

compartment of the tabernacle from the Holy Place. On one day of the year alone only the 

high priest could pass through the curtain to appear before God (9:7). That he must do so 

year after year indicated that the atonement he secured was merely provisional in character. 

The sacrifices he offered were inadequate to accomplish a decisive purgation of the 



defilement of sin. Against this backdrop the writer contrasts the efficacy of the unrepeatable 

action of Christ, whose single offering secured eschatological salvation and provided access 

to the inaccessible presence of God. The key to the typol ogical exposition of salvation in 

9:11–28 is that entrance into the heavenly sanctuary pertains to an eschatological and 

eternal order of salvation. 

The writer‘s primary concern in this section is with objective salvation. The exposition is 

focused upon the saving work of Christ in relation to God in behalf of the redeemed 

community rather than upon salvation realized subjectively in Christians. The writer found 

in the ritual of the Day of Atonement a point of comparison with which to describe the 

significance of the death of Christ and his subsequent exaltation. The saving event by 

which Christ secured salvation is described under the symbolism of a liturgical action: 

Christ offered himself as an unblemished sacrifice to God and entered the heavenly 

sanctuary to consummate his priestly action in the presence of God. In the discussion, the 

―blood of Christ‖ provides a graphic synonym for the death of Christ in its sacrificial 

significance. The reference in the expression is not to the material substance but to the 

action of Christ who offered himself to God. The heavenly liturgy of Christ consists in his 

death, ascension, and appearance in the presence of God, viewed retrospectively as a unity. 

The consequence of his liturgical action is that every obstacle to union with God has been 

effectively removed. Since the great barrier to the presence of God is the defilement of sin, 

the writer structures his argument in terms of the securing of decisive purgation. 

The leading motif of 9:11–28 is blood as the medium of lifegiving power. The total 

argument centers on the potency of blood. In the course of the exposition the writer refers 

to the daily sacrifices, to the rites of purification involving the ashes of the red heifer, to the 

sacrifices by which the covenant of Sinai was ratified, and to the ceremonies associated 

with the annual Day of Atonement. The elements that all of these occasions share in 

common are the presence of blood and a profound religious conviction concerning the 

potency of blood to provide access to God, to consecrate, to cleanse, to inaugurate 

covenant, and to achieve purgation from defilement. In each case the ―material‖ character 

of blood is not in view but blood as a symbolic medium of power. 

The writer‘s own religious understanding of blood is expressed most clearly when the 

sacrificial blood of animals is juxtaposed to the blood of Christ. The basis of the 

comparison is the concept that the death of Christ on the cross is the sacrifice of the new 

covenant corresponding to the animal sacrifices prescribed under the old covenant. The 

sacrificial blood of animals achieves the purgation of the flesh. It avails to consecrate, but it 

cannot provide full access to God. Moreover, it must be applied over and over. On the other 

hand, Christ‘s blood is the supreme purging medium. By his redemptive sacrifice he 

achieved the decisive purgation of conscience, which is prerequisite for the true worship of 

God (9:13–14). Consequently, the old pattern of fluctuation between defilement and 

purgation has been set aside. The argument presupposes that all sacrificial blood is 

powerful, but Christ‘s blood is the more powerful medium because it achieved decisive 

purgation and the removal of every impediment to the enjoyment of God. 

H. The Ultimate Character of Christ’s Single, 

Personal Sacrifice for Sins (10:1-18) 
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Translation 

1
For since the law possesses only a foreshadowinga of the good things which are to 

come, and not the actual formb of those realities,c it cand never decisively purgee those 

who draw near by the same sacrifices which are offeredf continuouslyg year after year. 
2
(Otherwise,h would not these sacrifices have ceased to be offered, since the 

worshipers, once cleansed,i would have no consciousness of sinsj any longer? 
3
In these 

sacrifices there is reallyk a reminder of sins year after year.) 
4
For it is impossible for 

the blood of bulls and goats to take away sins. 
5
So it is that when Christl comes into the world he says, 

―You did not want sacrifice and offering, 

but you have prepared a bodym for me. 
6
You did not like whole burnt offerings 

and sin offerings.n 
7
Then, I said, 

‗See, I have come 

(it is written about me in the scrollo) 

to do your will, O God.‘‖ 
8
After he said in the former part of the quotation,p ―You did not want nor did you 

like sacrifices and offerings and whole burnt offerings and sin offerings‖ (namely those 

which are offered as the law prescribesq), 
9
then he said, ―See, I have come to do your 

will.‖ He does away withr the first arrangements in order to confirm the validity oft the 

second. 
10

By that willu we have been consecrated through the offering of the body of 

Jesus Christ once for all.v 
11

Furthermore, every priest w standsx day after day performing his priestly service 

and offering repeatedly the same sacrifices such as can never remove sin utterly.y 
12

But 

when this priest offered for all timez one sacrifice for sins, he sat down at God‘s right 

hand, 
13

then waiting until his enemies are made
aa his footstool, 

14
because by one 

offering he has decisively purged
bb forever those who are being consecrated.

cc 
15

And the Holy Spirit also testifies to us. For after saying, 
16

―‗This is the covenant I will make with them 

after that time,‘ declares the Lord, 

‗I will put my laws in their hearts 

and inscribe them on their mind‘‖; 
17

 then he adds,
dd 

―I will certainly not
ee remember their sins and their 

transgressions any longer.‖ 
18

 Now where there is a decisive putting away
ff of these, an offering for sin is no longer 

necessary. 

Notes 



a. skiavn is emphatic in the structure of the sentence. Moreover, when the ptcp e[cwn, 

―possessing,‖ precedes the noun which it modifies, as here (oJ novmo", ―the law‖), it tends to 

add emphasis as well (see N. Turner, Grammar, 3:225). 

b. P
46

, the earliest known copy of Hebrews, contains the unique reading kai; th;n 
eijkovna instead of oujk aujth;n th;n eijkovna, giving the sense ―since the law has only a 

shadow of the good things which are to come and the mere copy of those realities.‖ The 

variant treats skiav, ―shadow,‖ and eijkwvn, ―image,‖ ―copy,‖ as complementary terms. This 

reading is defended as original by Cantalamessa (Aeg 45 [1965] 194–215) and Sen (CB 23 

[1967] 165–68), and is regarded as possibly correct by Beare, JBL 63 (1944) 387–90. The 

construction of the sentence, however, implies a contrast between eijkwvn and skiav, which is 

well expressed by the formulation oujk aujth;n th;n eijkovna, ―not the actual form,‖ which 

enjoys the combined weight of the rest of the textual tradition. The reading of P
46

 should be 

rejected as an emendation of the original text by a scribe who was influenced by the 

traditional Platonic contrast of skiav and eijkwvn with reality itself (so Zuntz, Text of the 

Epistles, 20–23; Tasker, NTS 1 [1954–55] 182–83; Metzger, Textual Commentary, 669). 

c. The usage of the term pra`gma in Hebrews is somewhat distinctive. Here it denotes 

reality itself (cf. 6:18: dia; duvo pragmavtwn, ―through two realities‖). In both 6:18 and 10:1 

the term is associated with God‘s eschatological promise of salvation. 

d. Although the pl. form duvnantai is strongly attested (€a 

 A C D1
 P 33 81 al), it is incompatible with the sg form of the nom at the beginning of the 

sentence (oJ novmo", ―the law‖). It appears to be a primitive error introduced by copyists who 

were influenced by the impersonal pl. form prosfevrousin, ―they offer‖ (so Zuntz, Text of 

the Epistles, 131; Metzger, Textual Commentary, 669). The sg form duvnatai is supported 

by P
46

 D*,2
 H K L Y 1739 al 

e. For the shade of meaning in the verb teleiws̀ai in this context see Note u* on the 

translation of the synonymous phrase teleiws̀ai to;n latreuvonta, ―decisively to purge 

the worshiper,‖ in 9:9. This nuance has been recognized in The New Testament in Basic 

English: ―to make … completely clean.‖ See Note bb.* 

f. The third person pl. of the verb when used impersonally, as here, frequently has the 

force of a pass (cf. Zerwick, Biblical Greek §1; Moulton, Grammar, 1:58, 225). 

g. It has been argued that the adverbial expressions kat jejniautovn, ―year after year,‖ 

and eij" to; dihnekev", ―for all time,‖ are placed irregularly at the head of the clause to 

which they belong in order to emphasize the conceptions of annual repetition and 

perpetuity of effect, which characterize respectively the old and new covenants (e.g., 

Westcott, 305; H. Montefiore, 164; Michel, 331). This reading of the syntax is reflected in 

the NE
b: ―it can never bring the worshippers to perfection for all time.‖ The use of eij" to; 

dihnekev" in Hebrews, however, shows that in all other occurrences the adverbial 

expression follows the verb it qualifies (7:3; 10:12, 14). It should accordingly be applied to 

the preceding verb prosfevrousin rather than to the verb teleiws̀ai, which follows it. In 

this case it takes on the meaning ―continually‖ and with kat jejniautovn reinforces the 

futility that attends the annual ritual of the Day of Atonement (see Peterson, 

―Examination,‖ 252, n. 128; Stylianopoulos, GOTR 17 [1972] 229, n. 20). 



h. Reflecting a classical idiom, ejpeiv is used in an elliptical construction of a 

contrary-to-fact conditional clause cast in the form of a rhetorical question. The conj ejpeiv 
presupposes an implied protasis: ―otherwise [if the law could have decisively purged its 

adherents], would these sacrifices not have ceased to be offered?‖ The same construction 

occurs in 9:26. The particle oujk in the interrogative expects the answer ―Yes.‖ cf. Zerwick, 

Biblical Greek §313; BDF §238–39, 260(2); Moule, Idiom-Book, 151. 

i. The perfect tense of the ptcp kekaqarismevnou" implies a cleansing that is permanent. 

j. Elsewhere in Hebrews suneivdhsi" should be translated ―conscience.‖ Here, in 

combination with the obj gen. aJmartiẁn, it should be taken in the cognitive sense of 

―consciousness of sins‖ (Michel, 332, n. 4; cf. Maurer, TDNT 7:918; Peterson, 

―Examination,‖ 252). 

k. The idiomatic use of ajllav as an adv particle rather than as an adversative conj occurs 

in literary Greek after both assertions and rhetorical questions (Note *s on 3:16. In such 

instances the original adversative quality is suppressed and the idea of assent is found. The 

idiom has been recognized here by AmT (―really‖), Moffatt, and TE
v (―as it is‖). The 

parenthesis introduced in v 2 is continued in v 3. To treat v 3 as an adversative, as is usually 

done (RS
v, NE

b, J
b, NI

v), disrupts the argument and makes v 4 apply inappropriately to v 3 

instead of to v 1. See Wikgren, ―Some Greek Idioms,‖ 150–51. 

l. A clue to the unexposed subject of the verb levgei, ―he says,‖ is provided by the masc. 

temporal ptcp eijsercovmeno", ―when he comes.‖ The specific reference to Christ is 

provided by 9:28. 

m. The citation in Hebrews reflects the text of the great uncials €a 

 B A in reading swm̀a The Rahlfs edition of the LXX reads wjtiva (with G, in conformity 

with the MT: ―You have opened my ears‖). Rather than treating the reading swm̀a as a 

corruption of an original wjtiva (Moffatt, 138), it is better to recognize in Ps 39:7 LXX an 

interpretive paraphrase of the MT. The Greek translators appear to have regarded the Heb. 

expression as an example of the part for the whole and translated the text in terms that 

express the whole for the part (cf. Stylianopoulos, GOTR 17 [1972] 229–30; F. F. Bruce, 

232; P. E. Hughes, 386, n. 58). The translators of the OL certainly read sw`ma, not wjtiva, in 

their copies of the LXX. 

n. In accordance with LXX usage, peri; aJmartiva" is a technical expression for the ―sin 

offering‖ (cf. Moule, Idiom-Book, 63). 

o. In the LXX (Ps 39:7; Ezek 2:9; 3:1, 2, 3; 2 Esd 6:2) and in literature influenced by it, 

kefaliv" denotes a ―scroll,‖ the form of the book that was customary prior to the time when 

the use of the codex became fashionable. If the qualifying term biblivou is understood as a 

gen. of definition (―the book in scroll-form‖), the phrase ejn kefalivdi biblivou can be 

translated ―in the scroll‖ (see Schäfer, ―KEFALIS BIBLIOU,‖ 4, 8; Zerwick, Biblical 

Greek §45). 

p. The expression ajnwvteron levgwn is the language of exegesis, in reference to the 

biblical citation quoted previously (cf. 2:8b; 8:13). The present ptcp levgwn is used to denote 



an action previous to the action of the main verb ei[rhken (―After he said … then he said‖). 

cf. Moule, Idiom-Book, 101. 

q. The translation of the parenthetical statement is problematical. If the pronoun 

ai{tine" is understood as a simple relative (as in 2:3; 10:11, 35), the proposition will be 

rendered ―which are offered according to law‖ (so RS
v, NAS

b). Alternatively, the proposition 

has been understood in a concessive sense: ―although the law required them to be made‖ 

(so NE
b, TE

v, NI
v). Recently Andriessen has argued that in Hebrews the pronoun o{sti" and 

related forms are always used in a causative sense (cf. 8:6; 9:9; 13:7). He translates the 

parenthetical clause ―because they were offered in a legalistic manner‖ (En lisant, 41). It 

seems better to recognize that ai{tine" does not appear here in a qualifying way. It serves 

rather to emphasize the relationship between the sacrifices and the law (so di Pinto, Volontà 

di Dio, 22). 

r. The verb ajnaireìn occurs only here in Hebrews and denotes ―to suppress, to abolish, 

to annul.‖ This nuance is unattested elsewhere in the NT but is amply documented in 

classical and hellenistic Greek, where the verb appears as a technical term in the juridical 

sphere. It has as its object public institutions, political regimes, commercial contracts, and 

wills (see di Pinto, Volontà di Dio, 26-27, with references). It is well suited to express a 

change of structures or arrangements. 

s.  The translation of to; prwt̀on as ―the first arrangement‖ seeks to allow for the link 

between the sacrifices and the law, which is underscored by v 8b. 

t.  The semantic value of sthvsh/ reflects the usage of the LXX, where the verb iJstavnai 
receives an intensification and a characteristic juridical aspect. It is a preferred word in the 

LXX for expressing the creative activity of God in the establishing of a covenant or the 

giving of an unconditional promise. It denotes ―to establish, to remain valid‖ (e.g., Num 

30:5, 6, 8, 12, 15; 1 Macc 13:38; 14:18, 24 LXX). See especially Num 30:12–16, where the 

paired verbs iJstavnai, ―to confirm,‖ and periairei`n, ―to invalidate, to annul,‖ offer a close 

semantic parallel to the formulation in Heb 10:9b (di Pinto, Volontà di Dio, 27–29). 

u.  The instrumental use of the prep ejn can have a causal coloring: ―by that will‖ or 

―because of that will‖ (BDF §118). 

v.  There is a divergence of opinion on the focus of the term ejfavpax, ―once for all.‖ It 

has been argued that the concern of 10:1–18 is the result of the death of Christ. 

Consequently, what is stressed in v 10 is not that the Lord died once for all, but that the 

salvation obtained for his people is eternal, one time for all. Accordingly, the term is to be 

attached to the expression hJgiasmevnoi ejsmevn, ―we have been consecrated‖: Christians are 

consecrated once for all by the sacrifice of Christ (cf. Westcott, 314; Michel, 339; Stählin, 

TDNT 1:384; Andriessen, AsSeign 8 [1972] 62). However, the periphrastic pf already has the 

effect of stressing a state of consecration resulting from some decisive event in the past. It 

is more likely that the term ejfavpax defines the unique and definitive offering of the body 

of Jesus, as in 7:27; 9:12 (so Spicq, 2:306; P. E. Hughes, 399; Peterson, ―Examination,‖ 

257). 

w.  The reading iJereuv" is well supported by early and diverse witnesses (P
13, 46
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 bo. Ephr. Chr). The variant reading ajrciereuv", ―high priest‖ (A 

C P 88 104 365 614 630 al syp,h
 sa. mf. arm aeth.) appears to be a correction introduced by 

copyists under the influence of 5:1 or 8:3 (Metzger, Textual Commentary, 669–70). 

x.  The pf e{sthken is intransitive with a present meaning (Zerwick and Grosvenor, 

Grammatical Analysis, 676). 

y.  The prep in the compound verb perielei`n has the perfective force, ―to take away 

altogether,‖ ―to remove utterly.‖ The aor tense expresses finality (A. T. Robertson, 

Grammar, 617). 

z.  It seems more natural to relate eij" to; dihnekev" to the ptcp prosenevgka", ―he 

offered for all time,‖ than to treat it as the beginning of the next clause and to relate it to the 

verb ejkavqisen, ―he sat down for all time‖ (so Moffatt, 140; Michel, 340). In Hebrews the 

adv expression normally follows the verb it qualifies (7:3; 10:1, 14). cf. Stylianopoulos, 

GOTR 17 (1972) 222, n. 21. 

aa.  The pass voice of teqẁsin implies ―until his enemies are placed by God as a 

footstool under his feet.‖ 

bb.  The precise nuance in the verb teteleivwken is difficult to determine. The 

translation ―decisively purged‖ follows Johnsson (―Defilement,‖ 454) and has the merit of 

sustaining the emphasis of 9:9 and 10:1. The pf tense of the verb connotes an accomplished 

fact. As an alternative, Johnsson proposes to translate ―he has incorporated those who are 

sanctified‖ (261–63). The notion of incorporation signifies a state rather than an act of 

becoming, and Johnsson argues that it is this view of teleioùn that is supported by the data 

of Heb 9–10. 

cc.  The careful use of tenses in v 14 is remarkable. A suggestive contrast is involved. 

The pf tense of teteleivwken defines a work that is finished on its author‘s side, but that is 

progressively realized in the process depicted by the present ptcp. The force of tou;" 
aJgiazomevnou" is purely durative, ―those who are in the process of sanctification‖ (cf. 

Grothe, ―Was Jesus the Priestly Messiah?‖ 165, n. 145). For tou;" ajgiazomevnou", P
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substitutes tou;" ajnasw/zomevnou", ―those who are being saved.‖ 

dd.  These words are demanded by the context, but are left unexpressed in the early MS 

tradition. They are supplied by several later MS
s and versions, in the form u{steron levgei 

(69 104 323 945 1739 1881 al syhmg
 arm sa) or in the form tovte ei[rhken (1611 2495 pc 

syh
). The dislocation in the text as transcribed in all other copies of the document may 

represent a primitive scribal error made when the autograph was first copied. 

ee.  The double negative ouj mhv is used with the fut ind to express an emphatic negative 

for the fut (Zerwick, Biblical Greek §444). 

ff.  The translation of a[fesi" takes into account the distinctive use of the term in 9:22, 

where the nuance of the word must reflect the argument of the passage and its cultic setting. 

See Westcott, 269, who finds in a[fesi" the broad sense of ―deliverance, release,‖ and 

Johnsson (―Defilement,‖ 325–29, 454), who translates the verse ―But where sins have been 

decisively put away, there is no longer an offering for them.‖ 



Form/Structure/Setting 

It is imperative to situate 10:1–18 in its context within the homily. The writer devotes 

7:1–10:18 to an exposition of distinctive features of the high priestly office of the Son. 

Three aspects of this subject were announced thematically in 5:9–10, and each is taken up 

for development (see Introduction to 5:11–10:39). The immediate concern of 7:1–25 is to 

clarify why Jesus has been designated a high priest like Melchizedek (cf. 5:10). The 

christological significance of Melchizedek, however, is limited because in the biblical 

account he has nothing to do with sacrifice. For that reason, in 7:26–28 the writer builds a 

bridge to the subsequent exposition in 8:1–10:18, where the sacrificial aspect of Jesus‘ 

office as high priest is elaborated. In this extended section the themes of covenant, 

sacrifice, and ministry are developed in concert. Jesus‘ singul ar qualification as high priest 

in the heavenly sanctuary is demonstrated in terms of his death and exaltation in 8:1–9:28 

(cf. 5:9a). The writer then addresses the significance of designating Jesus ―the source of 

eternal salvation for those who obey him‖ (5:9b) in 10:1–18. This final unit, which 

concludes and summarizes the exposition introduced with the thesis statement of 8:1–2, 

furnishes an appropriate climax to the main christological argument of Hebrews. The shift 

in literary genre from exposition to exhortation that occurs in 10:19–25 takes account of the 

perspectives developed in 8:1–10:18 and clarifies their relevance for the faith and life of the 

community addressed. 

The integral relationship of 10:1–18 to 8:1–9:28 is established when earlier themes are 

recapitulated in the final segment of the exposition. In particular, the theme of the session at 

God‘s right hand, which was introduced with an allusion to Ps 110:1 in 8:1, is reiterated in 

10:12–13 when the writer appeals to Ps 110:1 in reference to Christ‘s present status as 

exalted high priest. These allusions are located at the beginning and the conclusion of a 

development that is literarily and thematically unified. Moreover, the full citation of Jer 

31:31–34 in 8:8–12 is called to mind when the salient portion of the quotation is repeated in 

10:16–17. The discussion of the singular efficacy of Christ‘s high priestly ministry is thus 

framed by the allusions to Ps 110:1 and the citations of Jer 31:31–34. 

There is also a degree of correspondence between the ideas elaborated in 9:1–28 and in 

10:1–18. Corresponding to the exposition of the cultic provisions of the Sinai covenant in 

9:1–10 is the delineation of the ineffectiveness of the repeated sacrifices in 10:1–4. The 

superior achievement of Christ‘s sacrifice as set forth in 9:11–14 is considered in its 

prophetic and historical aspects in 10:5–10. The presentation of the death of Christ as the 

sacrifice that inaugurated the new covenant in 9:15–28 finds its complement in 10:11–18. 

These correspondences have led at least one interpreter to insist on the literary and thematic 

unity of 8:1–10:18 and to argue that this unit is to be understood against the background of 

the Christian celebration of Pentecost as the feast of the covenant (Gourgues, A la droite de 

Dieu, 110–14; id., RB 83 [1976] 5–24; cf. id., RB 84 [1977] 26–37). 

It is important not to obscure the continuity in argument in 9:1–10:18. But it is also 

necessary to recognize that a fundamental shift in perspective occurs in 10:1–18. In 

9:11–28 the writer considers the ―objective‖ benefits of Christ‘s sacrificial offering. The 

point of focus is the accomplishment of Christ through his death in terms of his entrance 

into the heavenly sanctuary in fulfillment of God‘s eternal plan of redemption. But in 

10:1–18 the writer elaborates the ―subjective‖ effects of Christ‘s offering for the 

community that enjoys the blessings of the new covenant. Christ‘s death is considered from 

the perspective of its efficacy for Christians. In terms of the logical structure, 9:15–28 



clarifies the character of the objective salvation summarized in 9:11–12. The function of 

10:1–18 is to clarify the subjective benefits of salvation reviewed in 9:13–14, where the 

writer referred specifically to the decisive purgation of the conscience of the worshiper (cf. 

Johnsson, ―Defilement,‖ 217–19, 338). The focus upon the new situation of the worshiping 

community achieved through the efficacy of Christ‘s sacrifice gives to 10:1–18 a distinctive 

thrust. 

The reference in the final clause of 9:28 to the salvation by the eschatological high 

priest for those who eagerly wait for him constitutes a fresh announcement of the subject to 

be developed in 10:1–18. A striking contrast marks the transition to the new unit. The 

writer juxtaposes the single, unrepeatable nature of Christ‘s offering (9:28) and the 

perpetual repetition of the sacrifices prescribed by the law (10:1). The characteristic terms 

of the section are those associated with the offering of sacrifice for sins: ―to offer sacrifice‖ 

(prosfevrein, 10:1, 2, 8, 11, 12), ―offering‖ (prosforav, 10:5, 8, 10, 14, 18, and not 

elsewhere in Hebrews), ―sacrifice‖ (qusiva, 10:1, 5, 8, 11, 12), and ―sins‖ (aJmartivai, 10:2, 

3, 6, 8, 12, 17, 18). The density of this vocabulary gives a unitary character to the section 

(cf. Vanhoye, La structure, 44, 162–63). Between the initial statement in 10:1 and the final 

statement of the section in 10:18 there is a correspondence by opposition. Under the law 

―the same sacrifices are offered continuously‖ (v l); by contrast, as a result of the one 

offering of Christ ―an offering for sins is no longer necessary‖ (v 18). 

The argument in 10:1–18 progresses in four paragraphs arranged in concentric 

symmetry: 

  

A   The inadequacy of the provisions of the law for repeated sacrifices (10:1–4). 

  

B   The repeated sacrifices have been superseded by the one sacrifice of Christ in 

conformity to the will of God (10:5–10). 

  

B´   The Levitical priests have been superseded by the one priest enthroned at God‘s right 

hand (10:11–14). 

  

A´   The adequacy of the provisions of the new covenant, which render a sacrifice for sins 

no longer necessary (10:15–18). 

The concluding paragraph responds to the situation described in the initial paragraph. The 

two intermediary paragraphs reflect a similar perspective. They confirm the decisive 

character of the purgation achieved through the one sacrifice of Christ (cf. Vanhoye, La 

structure, 162–72, whose analysis is similar, but who prefers to limit the initial paragraph 

to 10:1–3 and to associate v 4 with the second paragraph; the unfortunate effect is to 

obscure the fact that v 4 supplies the reason for the assertion made in v 1). 

The literary structure of the section is sufficiently indicated by the parallel symmetry in 

the concluding statements to the second, third, and fourth paragraphs: 

―we have been consecrated through the offering‖ (v 10); 
―by one offering he has decisively purged those who are being 

consecrated‖ (v 14); 

―where there is a decisive putting away of these, an offering … 

is no longer necessary‖ (v 18). 



This kind of literary correspondence belongs to a strophic technique known as responsio 

and is used rhetorically to place elements of successive paragraphs in relationship (cf. 

Vanhoye, La structure, 60–61, n. 2; 169, n. 1). Its employment in 10:1–18 discloses the 

structure of the section more clearly and completely than the writer‘s customary device of 

inclusio. 

Comment 
The exposition in 10:1–18 brings the strictly cultic argument in Hebrews to a close. The 

writer‘s specific concern is with the purging of the conscience (cf. 9:9, 14). The sacrifices 

prescribed by the law were incapable of achieving decisive purgation; they could not 

remove the consciousness of sins (10:1–4). Their ineffectiveness in this regard exposed a 

fundamental weakness in the cultic provisions of the old covenant. The law was effectively 

precluded from becoming the organ of salvation. This realization demonstrated the 

necessity for the enactment of the new covenant, with its promise that God will not 

remember sins any longer, as the true organ of salvation (10:15–18). This entailed the 

repudiation of the many sacrifices prescribed by the law in favor of the one offering of the 

body of Jesus (10:5–10) and the rejection of the ineffective ministry of the Levitical priests 

in favor of the effective ministry of the eschatological priest enthroned in the presence of 

God (10:11–14). The argument serves to sharpen an appreciation of the ultimate character 

of Christ‘s single, personal sacrifice for sins. It also establishes a context for defining the 

blessings of the new covenant that were secured through his death. 

1 The insufficiency of the sacrifices prescribed by the law to provide unhindered access 

to God is attested by the necessity of offering them continuously year after year. That the 

writer is recapitulating an earlier theme (8:3–5; 9:23–26) is indicated by the conjunction 

gavr, ―for.‖ Previously the Levitical priests were characterized as serving a sanctuary that 

was a ―shadowy suggestion‖ (uJpovdeigma kai; skiav) of the heavenly sanctuary (8:5). Now 

the law is described as a ―foreshadowing [skiav] of the good things which are to come.‖ 

The term skiav does not signify unreal or deceptive, as in Platonism, but rather imperfect or 

incomplete. Its use suggests that the function of the law was to point forward to that which 

was perfect or complete. The term reflects not Platonic idealism but the eschatological 

outlook of primitive Christianity. The contrast implied is temporal and eschatological in 

character; the law is a past witness to a future reality (cf. Williamson, Philo, 174–75, 

566–70). As a witness to the eschatological salvation that was clearly future from the 

vantage point of the law, the law can be described as possessing a foreshadowing quality 

(so Barrett, ―Eschatology,‖ 386; cf. Schulz, TDNT 7:398, who notes that in Hebrews skiav 
occurs in this sense only in the section 8:1–10:18). The substantive participle twǹ 
mellovvntwn ajgaqẁn, ―the good things which are to come,‖ expresses the contrast between 

the preliminary and incomplete character of the law and the full salvation that was 

foreshadowed by its cultic provisions. 

The construction of the sentence requires a sharp distinction between skiav and eijkwvn 

(―the actual form‖ which cast the shadow). The fact that the pronoun aujthvn, ―itself,‖ is 

prefixed to the term eijkwvn confirms this interpretation. The law possesses a foreshadowing 

of the future reality but oujk aujth;n th;n eijkovvna, ―not the actual form,‖ of the embodied 

realities (see Note b* above). In this context eijkwvn has the meaning ―embodiment‖ or 

―actual presence‖ and has as its referent transcendent reality (cf. Kleinknecht, TDNT 

2:388–89; Kittel, TDNT 2:395, who emphasizes that in the NT there is a strong organic 



connection between eijkwvn and that which it represents; Nomoto, NovT 10 [1965] 23, who 

finds in the formulation evidence of a commonly confessed pattern of tradition in the 

hellenistic-Jewish Christian community). The most natural way to read the statement is to 

interpret twǹ mellovntwn ajgaqẁn, ―the good things which are to come,‖ and twǹ 
pragmavtwn, ―those realities,‖ as equivalent expressions that refer to the blessings of the 

new age, which are here viewed from the perspective of the law (Peterson, ―Examination,‖ 

250–51). The formulation of v 1 recalls 9:11, where Christ is described as ―high priest of 

the good things which have now come‖ (twǹ genomevnwn ajgaqẁn). The reality only 

foreshadowed in the law is the actual possession of the people of God through the new 

covenant (so Michel, 331; cf. Schierse, Verheissung und Heilsvollendung, 44–45; Cody, 

Heavenly Sanctuary, 138–41). 

The conclusion that the old cultus sanctioned by the law was incapable of achieving the 

decisive purgation of worshipers is a restatement of the argument in 7:11 and 19. As in the 

LXX (e.g., Exod 16:9; 34:32; Lev 9:5; Num 10:3a), the verb prosevrcesqai, ―to draw near,‖ 

is used to designate the wider circle of worshipers, on whose behalf the sacrifices have been 

offered, who draw near to God in solemn assembly (Riggenbach, 297; Michel, 331–34; 

Peterson, ―Examination,‖ 251; against Delling, TDNT 8:83, who takes both prosevrcesqai 
and teleiẁsai as technical terms relating strictly to priestly ministry). As in 7:11 and 19, 

the concept of ―perfection‖ occurs in a cultic context, where the object of the verb 

teleiẁsai is the people of God in their role as worshipers, i.e., as those who would draw 

near to God. They sought through the sacrifices a decisive purgation which the Levitical 

cultus could not provide (see Comment on 9:9; Comment on 10:2). The failure of the law in 

this respect is underscored by expressions that convey a notion of futility: the same 

sacrifices are offered continually (eij" to; dihnekev") year after year (katÆ ejniautovn). The 

reference is unmistakably to the Day of Atonement (9:25, katÆ ejniautovn; cf. 9:7). The 

legal provision for an annual observance of the Day of Atonement was a candid 

acknowledgment that the sacrifices offered each year lacked ultimate efficacy (so Peterson, 

―Examination,‖ 252, n. 128; cf. Stylianopoulos, GOTR 17 [1972] 229). 

2–3 The implication of the obligation to repeat the same sort of sacrifices every year is 

clarified by an appeal to experience. The writer comments parenthetically that if these 

sacrifices had been genuinely efficacious, all sense of the collective consciousness of 

defilement would have been removed from the worshipers. The expression tou;" 
latreuvonta" is parallel to tou;" prosercomevnou" in v 1 and refers to worshipers in 

general (so Peterson, ―Examination,‖ 230–31, 251, against Strathmann, TDNT 4:63–64, who 

appeals to 8:5 and 13:10 to support his argument that latreuvein must be a technical term 

for priestly ministry here). The argument concerns the relationship of worshipers to God 

and the whole process of consecration to the service of God. 

Under the old covenant worshipers never experienced a definitive cleansing. The 

participle kekaqarismevnou", ―cleansed,‖ is qualified by a{pax, ―once for all,‖ to 

distinguish a cleansing with finality from an experience of purgation that will have to be 

repeated (cf. 9:13). Even on the occasion of the awesome ceremonies associated with the 

ritual of the Day of Atonement worshipers continued to have a ―consciousness of sins‖ 

(suneivdhsin aJmartiẁn). This expression connotes the Hebrew sense of a burdened, 

smitten heart, which became most pronounced on the Day of Atonement when it was 

necessary to confront the holiness of God (H. K. LaRondelle, Perfection and Perfectionism 

[Kampen: Kok, 1971] 240–41; cf. C. A. Pierce, Conscience in the New Testament 



[Naperville, IL: Allenson, 1955] 26, 99–102; J. Stelzenberger, Syneidesis im Neuen 

Testament [Paderborn: Schöningh, 1961] 56–61). As long as this sense of sin and 

transgression with respect to God remained, there could be no effective service of God. A 

decisive cleansing of the conscience is a prerequisite for unhindered access to God (10:22), 

and this has been achieved only through the sacrifice of Christ (see Comment on 9:14). 

The Day of Atonement was designated as a day for fasting (Lev 23:26–32) and the 

confession of sins (Lev 16:20–22). The elaborate ritual was intended to accentuate a 

consciousness of sins. The solemn entrance of the high priest into the Most Holy Place 

dramatized the fact that sin separates the congregation from God. From this perspective, the 

sacrifices really provided ajnavmnhsi" aJmartiẁn, ―a reminder of sins,‖ which brought to 

the consciousness of the worshipers the reality of their sins as an obstacle to fellowship 

with God. This sober evaluation of the negative function of the Day of Atonement ritual 

stands in striking contrast to an older Jewish formulation from the time of the Maccabees: 

―It is written and ordained that he will show mercy to all who turn from their guilt once a 

year‖ (Jub 5:18; for Philo‘s treatment of this theme see Williamson, Philo, 160–76). What 

impressed the writer of Hebrews was that a remembrance of sins, which constituted a 

barrier to worship, was confirmed and renewed katÆ ejniautovn, ―year after year,‖ by the 

annual Day of Atonement ritual. 

4 The reason that the law is incapable of providing decisive purgation to those who 

approach God through the atonement sacrifices (v 1) is supplied in the axiomatic statement 

of v 4. The two verses are linked together by the explanatory clause ajduvnaton gavr, ―for it 

is impossible,‖ which resumes the oujdevpote duvnatai, ―can never,‖ of v 1, and by the 

expression ai|ma tauvrwn kai; travgwn, ―the blood of bulls and goats,‖ which corresponds 

to taì" aujtaì" qusivai", ―the same sacrifices,‖ in v 1. The argument presupposes the 

potency of blood for securing cleansing from defilement acknowledged in 9:22: the blood 

of animals cannot effect a definitive removal of sins. The issue is not whether the blood of 

bulls and goats sacrificed during the annual observances of the Day of Atonement (Lev 

16:3, 6, 11, 14–16, 18–19) has any power to effect cleansing, but whether it has the potency 

to effect a decisive cleansing. The axiom in v 4 restates the eij ga;r … povsw/ màllon 

construction in 9:13–14 (―for if … how much more!‖). There the writer stressed the 

sufficiency of the blood of Christ to effect the decisive purgation of conscience, making 

possible the full worship of God. Here the accent is placed on the insufficiency of the blood 

of sacrificial animals to remove the defilement of sins that constitutes a barrier to worship 

(so Johnsson, ―Defilement,‖ 340–41; cf. Stylianopoulos, GOTR 17 [1972] 225–26). The 

expression ajfaireìn aJmartiva", ―to take away sins,‖ is unusual (cf. perielei`n aJmartiva", 

―to remove sins,‖ in v 11). It conveys the sense of a ―burden‖ that needed lifting (cf. Lev 

10:17; Num 14:18; Isa 1:16; 6:7; 27:9; Ezek 45:9 LXX, cited by Peterson, ―Examination,‖ 

253). 

5–7 In the following paragraph (vv 5–10) the writer argues that the ineffective 

sacrifices of the old covenant have been superseded by the sufficient sacrifice of Christ. 

The cultic arrangements of the Levitical law, with its annual provision for atonement, have 

been set aside. The basis for the consecration of the new covenant community to the service 

of God is the unrepeatable offering of the body of Jesus Christ in fulfillment of the will of 

God. In developing this point the writer makes effective use of homiletical midrash, citing 

an OT text and commenting upon it (see Comment on 2:6–9; Comment on 3:7–4:11). He 

appeals to Ps 40:6–8 (39:7–9 LXX) to demonstrate that it had been prophesied in Scripture 



that God would accord superior status to a human body as the instrument for accomplishing 

his will over the sacrificial offerings prescribed by the law. The text of the prophecy 

implied the discontinuance of the old cultus because of the arrival of the new (cf. Johnsson, 

―Defilement,‖ 341–44). 

The words of Ps 40:6–8 are envisaged as being in the mouth of Christ. The statement 

ÆIdou; h{kw, ―See, I have come,‖ furnishes the basis for attributing these verses of the psalm 

to Jesus at the moment when he entered the world. The temporal expression eijsercovmeno" 
eij" to;n kovsmon, ―when he comes into the world,‖ is distinctly ―incarnational‖ language 

(Stylianopoulos, GOTR 17 [1972] 229, n. 36). 

The quotation follows closely the LXX, as transmitted in the principal manuscripts a 

 B A (see Note m* above). The most notable divergence from the MT is the translation of 

the second line: 

M
T:
 ―but you have pierced my ears‖; 

LX
X:
 ―but you have prepared a body for me.‖ 

The detail that God had prepared a body (swm̀a) for the speaker, who entered the world to 

do God‘s will, accounts for the writer‘s selection of this quotation. It not only indicated that 

the incarnation and active obedience of Christ had been prophesied in Scripture, but it 

provided biblical support for the subsequent argument that the ―offering of the body 

(swvmato") of Jesus Christ‖ was qualitatively superior to the offerings prescribed by law 

(vv 8–10). The writer seized upon the term sẁma and made it pivotal for his interpretation 

of the text. Customarily he uses the word savrx, ―flesh,‖ to refer to the full humanity of 

Jesus (2:14; 5:7). The use of the equivalent term swm̀a in v 10 to designate the human body 

of Jesus constituted a deliberate allusion to the text of the psalm cited in v 5 (Johnsson, 

―Defilement,‖ 344–45). Elsewhere swm̀a is practically never used in the discussion of 

sacrifice (cf. Gen 15:11 LXX; Apoc. Abr. 13:3, cited by Schweizer, TDNT 7:1058). 

In the final line of the quotation (v 7d) the writer‘s text differs from the LXX 

formulation in three respects: 

LXX tou` poih`sai to; qevlhmav sou, oJ qeov" mou, ejboulhvqhn 

 ―I desired to do your will, O my God‖; 

v 7d toù poih̀sai, oJ qeov", to; qevlhmav sou 

 ―to do your will, O God.‖ 

The writer omits the personal pronoun mou, ―my,‖ transposes oJ qeov", ―O God,‖ and deletes 

the final word ejboulhvqhn, ―I desired.‖ The resultant clause is made to depend upon the 

preceding gevgraptai, ―it is written,‖ in v 7c rather than upon the verb ejboulhvqhn as in the 

LXX. The effect of these changes is to make the text more directly applicable to the Son of 

God who entered the world in fulfillment of the prophetic Scriptures to do the will of God. 

The changes appear to have been made for the sake of emphasis. It is probable that the 

writer himself was responsible for the adaptation of the text in the light of its application to 

Jesus (so McCullough, NTS 26 [1979–80] 369; cf. Kistemaker, Psalm Citations, 43–44, 

87–88, 124–30; Schröger, Verfasser, 172–77). 

God‘s dissatisfaction with the conventional sacrificial offerings because they failed to 

express a corresponding desire to obey his will is a recurring motif in the prophetic 

Scriptures (e.g., 1 Sam 15:22; Ps 40:6; 50:8–10; 51:16–17; Isa 1:10–13; 66:2–4; Jer 



7:21–24, Hos 6:6; Amos 5:21–27). The offering that God finds acceptable represents 

devotion from the heart. In 10:1–4 the writer had referred to animal sacrifice as a means of 

achieving decisive purgation. The citation of Ps 40:6–8 in vv 5–7 indicates that the focal 

point of concern has shifted. The point at issue here is the relative value of the prescribed 

sacrifices as a means of consecration to the service of God. The quotation attests that 

sacrifices in themselves are powerless to please God or to secure a proper relationship 

between God and his people. The psalm refers to a speaker who recognizes his body as the 

gift God has prepared to be the means by which the divine will may be accomplished. 

Behind that reference the writer of Hebrews recognizes the figure of the transcendent Son 

of God who became man in order to fulfill the divine purpose for the human family (2:10, 

14, 17). Whether the parenthetical mention of the scroll which marked out the path of 

obedience for the Son (v 7c) has reference to the whole OT or to a single book must be left 

undecided (so Schäfer, ―KEFALIS BIBLIOU,‖ 1). The writer understands the cited 

passage as a word addressed by the Son to the Father on the occasion of the incarnation, 

which the psalmist, as it were, overheard (Andriessen, AsSeign 8 [1972] 59–60; cf. Peterson, 

―Examination,‖ 254–56). The attribution of the words of the psalm to Christ links the 

Incarnation explicitly to the accomplishment of the will of God. 

8–9 The transition to the explanation of the quotation is introduced by common 

exegetical expressions, ajnwvteron levgwn … tovte ei[rhken, ―After he said in the former 

part of the quotation … then he said.‖ The repetition of phrases and clauses from the 

citation indicates the points of emphasis in the writer‘s reading of the biblical text. With 

powerful concentration he divides his remarks on the passage into two parts. In the first he 

underscores the divine rejection of the conventional sacrifices. By conflating the two 

parallel lines of the quotation that refer to the various types of offerings, a single, emphatic 

contrast emerges instead of the two implied in the psalm itself. This is an important 

modification, for it enables the writer to distinguish sharply between ―the first‖ and ―the 

second‖ in v 9b (observed by Stylianopoulos, GOTR 17 [1972] 229). The resulting 

parataxis, with the four different words for sacrifice strung together (―sacrifices and 

offerings and whole burnt offerings and sin offerings‖) and the two verbal expressions of 

disapproval joined (v 8a), serves to intensify an impression of the divine disdain for the 

cultic provisions of the old covenant. The four terms for sacrifice in the psalm appear to 

include the main types of offerings prescribed in the Levitical code (so Spicq 2:306; P. E. 

Hughes, 397, n. 60). The alteration of the singular in the expression qusivan kai; 
prosforavn, ―sacrifice and offering,‖ in v 5 to the plural form when the psalm text is taken 

up in v 8 indicates that it is not a question of all sacrifice but of the multiplicity of the legal 

sacrifices that is in view. The multiplicity and repetition of the legal sacrifices unveils their 

fundamental inadequacy (Stylianopoulos, GOTR 17 [1972] 222; cf. Andriessen, AsSeign 8 

[1972] 60). 

Apart from the rearrangement of the lines and the alteration of the singular to the plural, 

the writer limits his interpretation of the passage to a single parenthetical remark: the 

unwanted and disliked sacrifices are precisely those the law prescribed (v 8b). This 

comment makes the relationship between the repetition of the sacrifices and the law explicit 

(cf. v 1) and relegates the sacrifices of the old cultus to the period when God‘s arrangement 

with his people was regulated by law (cf. Peterson, ―Examination,‖ 255; di Pinto, Volontà 

di Dio, 22). 

The writer then draws attention to the final part of the quotation in v 7. He abridges the 



text to secure the pregnant formulation, ―See, I have come to do your will‖ (v 9a). This 

represents for the writer the essential utterance of Christ attested by the psalm. It ties 

Christ‘s mission to a preoccupation with the will of God and prepares for the significant 

conclusion that the offering of Christ is the sacrifice God desired to be made (cf. A. B. 

Davidson, 193–94; Johnsson, ―Defilement,‖ 344–46). The significance of Christ‘s 

announcement to redemptive history is posited in the terse formulation of v 9b: ―he does 

away with the first arrangement in order to confirm the validity of the second.‖ That 

statement affirms the creation of a qualitatively new foundation for the consecration of 

worshipers to the service of God. 

The contrast between the old and the new arrangement is accentuated by the solemn 

cadence and chiastic construction of v 9b: 

ajnairei` 
to; prwt̀on 
i{na 
to; deuvteron 
sthvsh/ 
A 

B 

  

B´ 

A´ 

 

The terms ajnairei`n, ―to suppress, abolish,‖ and iJstavnai, ―to establish, to confirm as 

valid,‖ give the declaration a strong juridical flavor (see Notes r *and t*). The content of to; 
prwt̀on, ―the first,‖ is defined by the structural link between the law and the cultic 

sacrifices established in v 8b. The old cult and the law upon which it was based are set 

aside on the strength of an event in which there was concentrated all the efficacy of a life 

fully submitted to the will of God. The content of to; deuvteron, ―the second,‖ which is 

placed in antithesis to ―the first arrangement,‖ is defined by the will of God as realized 

through Jesus. In v 10 the mode of that realization is specified as ―the offering of the body 

of Jesus Christ once for all.‖ Thus the second clause in v 9b contains a condensed reference 

to all the efficacy of the saving action of Christ in conformity to the will of God. 

On this reading of the text, what has been set aside are the repeated sacrifices and the 

law which prescribed them. What has been confirmed as valid is the structural link between 

the will of God and the effective sacrifice of Christ (see especially, di Pinto, Volontà di 

Dio, 23–30; cf. Vanhoye, La structure, 166, 170). The statement in v 9b has rightly been 

characterized as one of the epochal formulations of the NT (e.g., Schierse, Verheissung, 66: 

―revolutionary principle‖; 169: ―the fundamental eschatological principle‖ of the author). 

The fulfillment of Ps 40:6–8 inaugurates the new arrangement. The quotation from the 

psalm and the event of Christ confirm that the old religious order has been abolished 

definitively. In the design of God, the two redemptive arrangements are irreconcilable; the 

one excludes the other. The suppression of the first occurs in order that (i{na) the validity of 

the new order of relationship may be confirmed (cf. 8:7, 13). Jesus Christ and the word of 

Scripture are agents of epochal change that introduce a radically new situation for the 

community of God‘s people (di Pinto, Volontà di Dio, 30–33; cf. Michel, 337–39). 

10 In his application of the biblical text, the writer stresses the communal experience of 



consecration to the service of God. The old sacrifices were deficient because they did not 

entail the genuine consecration of the one who offered them. The shift from the use of the 

third person singular in v 9b to the first person plural (―we have been consecrated‖) lends to 

the formulation of v 10 a confessional quality (cf. Michel, 338; di Pinto,  Volontà di Dio, 

41–44). In a statement remarkable for its density, the writer defines the means and the 

ultimate source of consecration. The immediate ground of consecration is the totally new 

offering of the body of Jesus Christ as the inaugural act of the new covenant. The ultimate 

source is the will of God (cf. di Pinto, Volontà di Dio, 10–11; Johnsson, ―Defilement,‖ 

344–45). 

Certain expressions in v 10 have been borrowed from the psalm quotation, namely, the 

references to the divine will, the offering, and the body. The phrase ejn w|/ qelhvmati, ―by 

that will,‖ interprets the expression toù poih̀sai to; qevlhmav sou, ―to do your will,‖ cited 

in vv 7 and 9a. The will of God that Christ came to accomplish is the will by which we are 

intimately transformed and consecrated to God. The word prosforav, ―offering,‖ first 

occurs as a term for sacrifice in the LXX (Ps 39:7; Dan 3:38) and in writings influenced by 

the LXX. Its use to specify the sacrifice of Christ in vv 10 and 14 reflects this development 

(Weiss, TDNT 9:68) and makes explicit the intention of the aorist infinitive poih̀sai, ―to 

do,‖ in vv 7 and 9. The will of God involved ―the offering‖ made by Christ. The reference 

to the body (swvmato") of Jesus Christ constitutes a clear allusion to the utterance in v 5, 

―You prepared a body [sẁma] for me.‖ The body of Jesus was the instrument of his 

solidarity with the human race (cf. 2:14). He entered the world to do the will of God; in 

him, intention and the commitment of the body were perfectly integrated. The term ―body‖ 

shows that the contrast the writer wishes to establish is not between the sacrifice of animals 

and the sacrifice of obedience, but between the ineffective sacrifice of animals and the 

personal offering of Christ‘s own body as the one complete and effective sacrifice (cf. F. J. 

Taylor, ExpTim 12 [1960–61] 168–69; W. Manson, Epistle to the Hebrews, 144–45; di 

Pinto, Volontà di Dio, 54, 59). 

The remaining terms in v 10 are among the preferred expressions of the writer. From 

the psalm the writer looks to Jesus and to the value of his death on the cross. The verb 

aJgiavzein denotes a definitive consecration expressed in heart-obedience toward God. The 

periphrastic participle hJgiasmevnoi ejsmevn, ―we have been consecrated,‖ anticipates the 

description of the new people of God in v 14 as tou;" aJgiazomevnou", ―those who are being 

consecrated‖ (cf. 2:11). The use of the term ejfavpax, ―once for all,‖ to qualify the reference 

to the offering of the body of Christ evokes the crucifixion as the climax of a life and 

ministry that perfectly displayed submission to the will of God (cf. 7:27; 13:12). In the 

sacrifice of his body on the cross, Christ freely and fully made the will of God his own. 

Consequently, his sacrifice requires no repetition. It embodied the totality of obedience and 

eradicated the disparity between sacrifice and obedience presupposed by Ps 40:6–8. 

Christ‘s self-sacrifice fulfilled the human vocation enunciated in the psalm. By virtue of the 

fact that he did so under the conditions of authentic human, bodily existence and in 

solidarity with the human family, the new people of God have been radically transformed 

and consecrated to his service (cf. di Pinto, Volontà di Dio, 49–52; Deichgräber, ZNW 52 

[1961] 119–22; Vanhoye, Lectiones in Hebr. 10:1–39, 61–64). 

11 The contrast between the earthly priests who offer sacrifices that are incapable of 

removing sins and consequently must be repeated each day (v 11) and the priest of the new 

covenant (vv 12–14) sustains the comparison of the relative efficacy of the offerings of the 



old and new covenants respectively, which was underscored in the previous argument. The 

daily course of the Levitical service is described in the manner similar to v 1: 

  
  

10:1 

10:11 

  
katÆ ejniautovn 
kaqÆ hJmevran 
  

―year by year‖ 

―day by day‖ 

  
aujtaì" qusivai" 
aujta;" … qusiva" 

  

―the same sacrifices‖ 

―the same … sacrifices‖ 

  

oujdevpote duvnatai … teleiws̀ai 
oujdevpote duvnantai perieleìn 
  

―can never … decisively purge‖ 

―can never remove utterly‖ 

  

The posture of the priests in the performance of their functions was decreed by divine 

mandate: priests stand in order to sacrifice (Deut 18:5). This fact is stressed in v 11: every 

priest stands (e{sthken) in diligent performance of his priestly duties because his work is 

never completed. He ministers ―day after day,‖ observing the yearly cycle of the daily 

sacrifices. He offers ―the same sacrifices‖ ―repeatedly‖ (pollavki"), ―which can never 

remove sins utterly.‖ The cumulative effect of these phrases is a heightened impression of 

the futility that characterizes the ministry of the Levitical priests. The argument of 10:1–4 is 

reiterated forcefully here because it has been condensed to a single statement. Despite all 

the effort and the accumulated offerings of the old priesthood, there was an entrenched 

inability to remov 

12–14 Point by point the contrast in situation between the earthly priests and the 

heavenly priest is sharply drawn (cf. Vanhoye, La structure, 167, for an analysis of the 

concentric symmetry in the construction of v 11 and vv 12–13). Christ offered only a single 

sacrifice for sins (mivan uJpe;r aJmartiwǹ … qusivan). The description of his activity 

provides a stark contrast to the corresponding phrase in the previous verse: the Levitical 

priest stands prosfevrwn qusiva", ―offering sacrifices‖; he prosenevgka" qusivan, ―offered 

[one] sacrifice.‖ The aorist tense of the verb indicates here that the action is past and 

complete. The effectiveness of his single offering extends ―for all time‖ (eij" to; dihnekev"). 

Even his posture declares the sharp difference between Christ and the Levitical priests. His 

unique sacrifice accomplished, ―he sat down »ejkavqisen¼ at the right hand of God.‖ The 

allusion to Ps 110:1 resumes the thesis statement in 8:1–2 and reinforces the image of 

Christ as the enthroned priest. The concept of Christ‘s session in the presence of God was 



first introduced in 1:3, but only now is its significance for the writer‘s argument clarified. 

Jesus sits because his sacrifice requires no repetition. His heavenly session attests that the 

benefits of his sacrificial death endure perpetually. The sacrificial phase of his priestly 

ministry is completed. Hay observes that the writer comes closer here than anywhere else in 

the homily to presenting Christ‘s death and heavenly session as a single theological event 

(Glory, 152; cf. Käsemann, Das wandernde Gottesvolk, 148). 

The fact that Jesus waits for his enemies to be subdued beneath him (v 13) does not 

imply that he sits motionless (as argued by Hay, Glory at the Right Hand, 36–38, 87–91, 

125–26). Earlier in the homily the writer associated Jesus‘ session with his active ministry 

of intercession on behalf of those who approach God through him (7:25). The session at the 

right hand puts Christ in a position where he may provide assistance to his people without 

having to offer sacrifices. The allusion to Ps 110:1 in vv 12–13 insists on the established 

firmness of his position. For the future he has only to wait for the complete subjugation of 

every power that resists the gracious redemptive purposes of God. Jesus‘ place in the 

presence of God enables him to exercise in heaven the ministry of the new covenant. This 

is the basis of the assurance extended to the community that they possess now full access to 

God (10:19–22; cf. Loader, NTS 24 [1977–78] 206; Gourgues, A la droite de Dieu, 113–14, 

118–19). Although no priest of Aaron‘s line ever sat down in the presence of God in the 

earthly sanctuary, Christ has done so in the heavenly sanctuary (8:1–2). 

The decisive character of Christ‘s finished work is underscored in v 14. The writer‘s 

statement is tied to his preceding argument by the explanatory conjunction gavr, ―for.‖ The 

means by which the community has experienced definitive purging is the sacrificial death 

of Christ. The expression mià/ … prosforà/, ―by means of one offering,‖ resumes the 

references to ―the offering »prosforav¼ of the body of Jesus Christ‖ in v 10 and to the ―one 

sacrifice‖ (mivan … qusivan) he offered in v 12. The stress in v 14, however, falls on the 

clause ―he decisively purged forever,‖ where the perfect tense of the verb teteleivwken in 

combination with the temporal expression eij" to; dihnekev" emphasizes the permanent 

result of Christ‘s offering. The writer locates the decisive purging of believers in the past 

with respect to its accomplishment and in the present with respect to its enjoyment. 

Peterson rightly comments that the perfection of worshipers, which could not be achieved 

on the basis of the Levitical priesthood (7:11), the law, and its sacrifices (7:19; 9:9; 10:1), is 

announced in vv 12–14 as the accomplishment of Christ through his single offering for sins 

(―Examination,‖ 259–60). 

A decisive purging was the prerequisite to the consecration of the people of the new 

covenant. It is proper, therefore, to interpret the expression teteleivwken in the light of the 

description of the community as ―the consecrated ones.‖ If the present participle tou;" 
aJgiazomevnou" is a timeless designation of the community of faith, it describes the result of 

Christ‘s sacrifice, which confers on his people definitive consecration, qualifying them for 

fellowship with God. Correspondingly, Christ is the consecrator (oJ aJgiavzwn, 2:11) par 

excellence by virtue of his atoning death (cf. Riggenbach, 307–8; Peterson, ―Examination,‖ 

260–65). 

15 The writer finds confirmation of his argument in the witness of the Holy Spirit 

attested in Scripture (see Comment on 3:7a; cf. 9:8). The present tense of the verb in the 

introductory formula martureì … kai; to; pneu`ma to; a{gion, ―the Holy Spirit also bears 

witness,‖ is significant; it indicates that through the quotation of the prophetic oracle the 

Holy Spirit is speaking now. The Spirit brings the detail of the text from the past into the 

present and makes it contemporary with the experience of the readers. The promises given 



on the occasion when God announced his intention to enact a new covenant have 

immediate relevance for the community addressed in the homily. 

16–17 The quotation of Jer 31:31–34 in 8:7–12 served to situate the cultic argument of 

8:1–10:18 in the context of a discussion of covenant. The perspective at that point was the 

time of Jeremiah: the reference to a new covenant implied that the old covenant was 

outdated and would soon disappear (8:13). The perspective in 10:15–18 is different. What 

was a future expectation in the time of Jeremiah has become a present reality as a result of 

the event of Christ‘s death on the cross. In consequence, the situation of the Christian 

community is now prominently in view. 

By directing the attention of his auditors once again to the oracle in an abbreviated form in 

vv 16–17, the writer makes it clear that the preceding discussion of sacrifice and priesthood 

is to be related to the prophecy of the new covenant. The writer interprets the text in 

priestly and sacrificial terms because he views the old covenant in these terms. He 

recognized that the finished work of Christ on Calvary was the actual realization of the 

divine intention towards which the sacrificial cult and the prophecy were both pointing (so 

Peterson, RTR 38 [1979] 76–78). The fact that the old sacrifices had been superseded by the 

unique offering of Christ implied that the old covenant is indeed obsolete (8:13) and has 

been replaced by the promised new covenantal arrangement. 

The writer selected for quotation only salient features of Jer 31:33–34. In his free 

repetition of the oracle, two blessings of the new covenant are underscored: God will 

inscribe his laws on the hearts and minds of his people, and he will no longer remember 

their sins and misdeeds. These verses develop the ―promise‖ character of the new covenant 

that was stressed in 8:6. The first promise indicates that the people of God are no longer 

confronted by an exterior law. It may also suggest that God‘s word will no longer be 

carried in phylacteries upon the head and arms (Exod 13:16; Deut 6:8; Matt 23:5) precisely 

because it is impressed upon the center of human volition. The alternation of diavnoia, 

―mind,‖ and kardiva, ―heart,‖ in the quotation of the clauses ―my laws in their mind‖ (8:10) 

and ―my laws upon their hearts‖ (10:16) shows that both words are synonymous terms 

related to the center of an individual‘s interior life (Behm, TDNT 4:966). The community‘s 

experience of consecration to the service of God, to which reference was made in vv 10 and 

14, validates that the promise of a new relationship to God foretold in the oracle has 

actually been realized. The second promise is God‘s gracious response to the plight of 

Israel under the old covenant, when the observance of the Day of Atonement amounted to 

an annual reminder of sins for the covenant people (10:3). The assurance that God will 

certainly not remember the sins and transgressions of his people under the new covenant 

presupposes the provision of a definitive offering for sins. 

18 The conclusion to the cultic argument introduced in 9:1 is expressed as an axiom: where 

the sins of God‘s people have been decisively put away, a sin offering is no longer 

necessary. In the light of the preceding argument, the fulfillment of Jeremiah‘s oracle is tied 

directly to the new situation introduced by the sacrificial death of Jesus. The basis for 

speaking about a decisive putting away of sins is the efficacy of the sacrifice offered by 

Christ on the cross (Peterson, RTR 38 [1979] 77–78). The unqualified use of a[fesi", ―a 

decisive putting away,‖ in v 18 is unusual and recalls the writer‘s employment of this 

expression as a comprehensive, powerful term for purgation with finality in 9:22 (see Note 

cc* on 9:11–28 and Comment on 9:22 and the discussion of Johnsson, ―Defilement,‖ 

349–51). Where sins have been decisively purged or put away, there is no further need for a 

sin offering (prosfora; peri; aJmartiva", where prosforav carries the special nuance it 



receives in vv 10 and 14, in reference to the atoning death of Christ). Sins no longer 

provide an obstacle to an enduring covenantal relationship to God. The people of the new 

covenant enjoy unhindered access to God in worship (10:19–22). The only sacrifice 

required of them is a ―sacrifice of praise‖ (13:15). 

Explanation 
The focus of the exposition in 9:11–28 was upon the unrepeatable action of Christ, whose 

single offering and entrance into the heavenly sanctuary secured eschatological redemption. 

The stress in that section fell upon the saving work of Christ in relationship to God rather 

than upon salvation realized subjectively in Christians. The suggestive reference to the 

potency of the blood of Christ to effect a decisive purging of the conscience of the 

worshiper in 9:14 was not developed. It is that strand of the argument which is picked up 

and elaborated in 10:1–18. The writer orients his exposition in this concluding section of 

the cultic argument to a consideration of the benefits of Christ‘s saving action for the 

redeemed community. The stress upon the realized aspect of salvation in 10:1–18 

complements the concern for objective salvation in 9:11–28. 

The new direction of the argument is announced when the plight of worshipers under 

the old covenant is underscored in 10:1–4. A communal perspective is consistent with the 

writer‘s tendency to consider the relative merits of the old and new covenants in terms of 

their respective provisions for worship (9:1, 9, 14). The law merely foreshadowed the 

salvation it anticipated. It was incapable of securing the decisive purgation of those who 

approach God year after year through the same sacrifices. This trenchant observation 

highlights a religious issue of the first magnitude: sin constitutes a barrier to fellowship 

with God. The writer focuses upon the Day of Atonement ritual, because a consciousness of 

sins became particularly intense on that solemn occasion. He insists that the sacrifices 

offered on behalf of the people really amounted to an annual reminder of their sins. The 

blood of bulls and goats could provide only a formal cleansing; it left the issue of the 

defiled conscience unaddressed. The annual observance of the solemn atonement ritual 

pointed to the need for a final putting away of sins as the condition for a lasting 

consecration of the people to God. 

That need was satisfied through the efficacy of the single, personal sacrifice of Christ in 

fulfillment of the human vocation declared in Ps 40:6–8. The understanding of these words 

as the address of Christ to God, uttered on the occasion when he came into the world 

(10:5–7), implies a firm conviction in the personal preexistence and incarnation of the Son 

of God. Christ‘s entrance into the world is linked explicitly to the accomplishment of God‘s 

will through the bodily conditions of real human life. The emphasis upon Christ‘s bodily 

existence is pivotal in the writer‘s understanding of the biblical text, for it indicated Christ‘s 

solidarity with the rest of the human family. The task marked out in the psalm expressed 

God‘s design for the human family (cf. 2:6–9). Christ‘s assumption of that task implies that 

his sacrificial death was also an act of solidarity and made possible the participation of 

others in his own consecration to the service of God. 

In his interpretation of the psalm the writer makes two essential points: (1) the 

multiplicity of the sacrifices of the OT cultus are precisely those prescribed by law; (2) the 

sacrificial offering of Christ in his death makes explicit the content of the will of God. The 

connections drawn between the sacrifices and the law and between the offering of Christ 

and the will of God are extraordinarily important. They prepare for the revolutionary 



statement that the old cultus and the law that prescribed it have been set aside on the 

strength of an event in which there was concentrated all of the efficacy of a life 

unconditionally submitted to the will of God (10:9b). The enunciation of the writer‘s 

fundamental eschatological principle in v 9b is not an isolated phenomenon in Hebrews. It 

sums up a number of prior statements in which the provisional character of the institutions 

of the old covenant had been indicated (cf. 8:5; 9:9; 10:1). An expert in juridical language, 

the writer uses a vocabulary expressive of change in reference to the old structures (cf. 7:12, 

18–19), but terms of stability for the elements of the new (e.g., 6:17–18; 7:20–22). Now his 

point is sharply made: the old order has been disallowed with the arrival of the new. This 

epochal change, the writer argues, had already been anticipated in Scripture (cf. 8:13). The 

old covenant was a necessary, but provisional, episode in the accomplishment of 

redemptive history. 

The significance of this interpretation for the Church is set forth in a compact formulation 

that may be confessional in nature (10:10). The essential factors in Christian salvation are 

reviewed from a communal perspective. The ultimate cause of salvation is the will of God; 

its determinative event was the offering of the body of Jesus Christ at his crucifixion; the 

result was the definitive consecration of the redeemed community to the service of God. 

The single, personal offering of the body of Christ on the cross reveals the nature of the 

sacrifice that ratified the new covenant. The sufficient sacrifice of Christ in conformity to 

the will of God created the new situation for the worshiping community in which every 

obstacle to fellowship with God has been effectively removed. 

The comparison between the daily course of the Levitical ministry and the ministry of 

the heavenly priest has one point to make: the sacrificial phase of Christ‘s ministry has 

been completed (10:11–14). Jesus‘ saving action was performed in history, but it possesses 

a validity that transcends history. The fact that he is firmly enthroned in the presence of 

God provides the assurance that he is able to exercise the ministry of the new covenant on 

behalf of all those who approach God through him. 

Throughout the course of the argument developed in 8:1–10:18, the themes of covenant, 

priesthood, and sacrifice have been integrated. The writer viewed the old covenant in 

priestly and sacrificial terms, and this accounts for the distinctive manner in which he 

relates the exposition of Christ‘s unique sacrifice to the oracle of Jeremiah concerning the 

new covenant in 10:15–18. Although the promises of the new covenant are not couched in 

cultic terms and make no reference to a new priesthood and sacrifice, the promise that God 

will certainly not remember sins and misdeeds any longer presupposes a definitive putting 

away of sins. That Christ entered the world to do the will of God shows that he is the one 

person in whom the intention of the new covenant was realized completely. His adherence 

to the will of God, even in death, indicates that God had inscribed his laws on the human 

heart. Christ‘s atoning death provided the definitive putting away of sins, which is the basis 

of Jeremiah‘s oracle. Because his one sacrifice has decisively purged the conscience of 

worshipers, Christ has consecrated the people of the new covenant to God in the 

qualitatively new relationship of heart-obedience proclaimed in the prophecy. Christ‘s 

death was the effective sin offering that removed every obstacle to the service of God. The 

task of the community is to appropriate this truth and to act upon it in obedience. 



I. The Fourth Warning: The Peril of Disloyalty to 

Christ (10:19-39) 
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Translation 
19

Therefore, brothers, since we havea authorizationb for free accessc to the heavenly 

sanctuary by means of the blood of Jesus,d 
20

a waye which is newf and which leads to life,g 

whichh he made available for us through the curtaini (that is to say, by means of his flesh),j 
21

and since we havek a great priest in charge of God‘s household,l 
22

let us continue to draw 

near to Godm with a sincere heartn in fullnesso of faith, seeing that our hearts have been 

sprinkled clean from a burdened conscience and the body washed with clean water.p 
23

Let 

us continue to hold fast the hopeq we profess without wavering (for the One who gave the 

promise is faithful). 
24

And let us keep on caring for one anotherr for the stimulations of love 

and good works, 
25

not discontinuingt ouru meeting together as some people are regularly 

doing,v but rather encouraging one another, and all the more sincew you see the Day of the 

Lordx approaching. 
26

For if we deliberatelyy persist in sinz after we have received
aa the full knowledge of 

the truth, there is no longer any sacrifice for sins, 
27

but only an inevitable,
bb terrifying 

expectation
cc of judgment and of raging fire ready to consume God‘s adversaries. 

28
Anyone who violates the law of Moses dies

dd without pity
ee on the evidence of

ff two or 

three witnesses. 
29

How much severer
gg punishment do you suppose he will deserve who 

has trampled upon the Son of God and who has treated the blood of the covenant, by 

which he was consecrated,
hh as defiled, and who has insulted the Spirit of grace? 

30
For 

we know who it was who said, 

―Vengeance belongs to me; I will repay
ii‖; 

and again, 

―The Lord will judge his people.‖ 
31

It is terrifying to fall
jj into the hands of the living God. 

32
Instead, remember

kk those earlier
ll days, after you received the light, when you 

endured a hard contest with sufferings. 
33

Sometimes
mm you were publicly exposed to 

ridicule,
nn both by insults and persecutions, and on other occasions you showed 

solidarity with those who were treated in this way, 
34

for in fact you shared the 

sufferings of those in prison,
oo and cheerfully accepted the seizure of your property,

pp 

because you knew you yourselves
qq had better and permanent possessions. 

35
Therefore, 

do not throw away
rr your boldness,

ss seeing that it
tt has a great reward. 

36
You need, then,

uu endurance so that
vv after you have done

ww the will of God you 

may receive the promise. 
37

For,
xx 

―A little while longer,
yy 

the Coming One will come; he will not delay. 
38

 But my righteous one
zz will live by faithfulness.‖ 

But,
aaa ―if he draws back I myself

bbb will reject him.‖
ccc 

39
But we

ddd are not of those who draw back, leading to destruction,
eee but of those who are 

faithful, culminating in the acquisition of life. 

Notes 



a. The present ptcp e[conte" is causal, ―since we have.‖ 

b. As the obj of the ptcp e[conte" (―since we have parrhsivan‖) and modified by the 

instrumental use of ejn with the dative (―by means of the blood of Jesus‖), parrhsiva has ―a 

peculiarly objective character‖ (Käsemann, Das wandernde Gottesvolk, 23). It is not the 

subjective attitude of ―confidence‖ or ―boldness‖ (as in v 35), but the ―authorization‖ or 

―permission‖ for access to God secured through the sacrifice of Christ (cf. Schlier, TDNT 

5:884; Vorster, Neot 5 [1971] 56; Pelser, Neot 8 [1974] 47). In Hebrews the objective 

element includes a subjective dimension (i.e., personal confidence arising from the 

God-given authorization), but the translation must not obscure the objective character of the 

word (so Windisch, 93; Riggenbach, 312–13; Michel, 344). cf. J
b: ―we have the right to 

enter the sanctuary‖; TE
v: ―we have … complete freedom to go into the Most Holy Place.‖ 

c. Although most translations render the noun ei[sodo" with an inf (―to enter‖: RS
v, NE

b, 

J
b, NI

v; ―to go into‖: TE
v), this appears to be a matter of English style. The expression has 

reference to the act of entering, and ei[sodo" carries the nuance of ―the right of entry‖ or 

―access.‖ When used in this sense, ei[sodo" is nearly always associated with the prep eij" 

(Michaelis, TDNT 5:76, 106). The construction with the gen. twǹ aJgivwn, ―the [heavenly] 

sanctuary,‖ involves a loose use of the obj gen. (BDF §163). 

d. In the phrase ejn tw`/ ai{mati ÆIhsoù, the prep ejn should be understood to be 

instrumental (―by means of‖), as in 9:25 (Pelser, Neot 8 [1974] 47). 

e. Corresponding to classical usage, oJdovn is in independent juxtaposition with ei[sodon, 

―free access,‖ as a predicate accusative dependent upon the verb ejnekaivnisen, ―he made 

available‖ (BDF §157[1]). It is descriptive of ei[sodon, ―free access.‖ 

f. There is both a temporal and a qualitative aspect to the adj provsfaton, which occurs 

only here in the NT With respect to time, the way is ―new‖ in the sense of recent; it had not 

previously existed. With respect to quality, it expresses the freshness of the new revelation 

that will not become old (cf. Grosheide, 238; Spicq, 2:315; Maurer, TDNT 6:767). 

g. The translation reflects the conviction that the ptcp zws̀an implies that ―the way‖ 

leads to life (so Michel, 345), rather than that ―the way‖ is lasting (mevnousan, so 

Grosheide, 238) or that it is ―living‖ because it is a ―way‖ that consists in fellowship with 

Jesus Christ (so Westcott, 319; Riggenbach, 314; Strathmann, 319). 

h. The relative clause introduced by h{n takes up again the preceding eij" th;n ei[sodon, 

―for free access,‖ rather than parrhsivan, ―authorization,‖ as urged by Riggenbach, 313. 

See Michaelis, TDNT 5:76; Pelser, Neot 8 [1974] 47. 

i. The phrase dia; toù katapetavsmato", ―through the curtain,‖ almost certainly 

qualifies oJdovn, ―a way.‖ An alternative way of understanding the phrase is to link it only 

with ejnekaivnisen, ―he opened,‖ not oJdovn, so that the statement applies only to Jesus, and 

not to Christians also (so Riggenbach, 315-16). 

j. The relationship of the explicative clause toùtÆ e[stin th̀" sarko;" aujtou` to the rest 

of the sentence is a crux interpretum. The entire clause has been dismissed as a later 

epexegetical gloss (C. Hosten, Exegetische Untersuchung über Hebräer 10:20 [Bern, 1875] 



11–15, followed by Buchanan, 168). Against this radical expedient is the fact that the tou`tÆ 
e[stin construction occurs six times in Hebrews (2:14; 7:5; 9:11; 10:20; 11:16; 13:15). 

A common opinion, perpetuated by most translations (RS
v, Jb, TE

v, NAS
b, NI

v), is that the 

clause stands in apposition to dia; toù katapetavsmato" (i.e., ―through the curtain, that is 

to say, through his flesh‖). The fact that the prep diav clearly governs the gen. th̀" sarkov", 

―the flesh,‖ as well as the gen. tou` katapetavsmato", ―the curtain,‖ may appear to lend 

support to this interpretation; diav is certainly local in reference to the curtain. Moreover, it 

has been argued that apart from the questionable usage here, toùtÆ e[stin is always used in 

Hebrews in an appositional context (N. H. Young, NTS 20 [1973] 103). On this 

understanding, ―the curtain‖ is a metaphor for Christ‘s flesh (cf. Windisch, 87; Riggenbach, 

315-16; Moffatt, 143; T. H. Robinson, 142; Michel, 345; W. Manson, Epistle to the 

Hebrews, 67-68; F. F. Bruce, 345; Dahl, Int 5 [1951] 405; P. E. Hughes, 407-10). 

This interpretation, however, obscures the argument of the passage and fails to take 

account of the obvious parallel provided in 6:19–20, where Christ has entered the heavenly 

sanctuary through ―the curtain.‖ The use of katapevtasma, ―curtain,‖ in 10:20 seems to be 

clearly consistent with the local use of the term in 6:19 and 9:3, where it designates the 

―second curtain‖ separating the inner sanctuary from the holy place (cf. Hofius, Vorhang, 

73). No metaphor is intended in 10:20. 

An alternative approach finds expression in the NE
b: ―the new, living way which he has 

opened for us through the curtain, the way of his flesh.‖ On this understanding, the toùtÆ 
e[stin clause introduces a gen. of dependence (th`" sarko;" aujtoù) that is to be attached to 

oJdovn (i.e., ―way of his flesh‖). An appeal to 7:5 and 13:15 shows that word order is not 

decisive in determining the referent of a tou`tÆ e[stin clause; in these instances tou`tÆ 
e[stin refers back to a substantive other than the immediately preceding one. The value of 

this proposal is that the local and literal sense of dia; toù katapetavsmato", ―through the 

curtain,‖ is preserved (cf. Westcott, 320–22; Seeberg, 113; Nairne, Epistle of Priesthood, 

161, 381–82; Spicq, 2:316; Héring, 98; H. Montefiore, 173–74; Andriessen and Lenglet, 

Bib 51 [1970] 214–15; Andriessen, En lisant, 42–49). 

It appears preferable, however, to recognize that in this instance toùtÆ e[stin introduces 

a clause explicative of the preceding sentence as a whole (e.g., Rom 9:8; 10:7). This 

understanding is supported by the analogous structure of vv 19–20: 

  

A 
eij" th;n ei[sodon 
A´ 
oJdo;n provsfaton kai; zws̀an 
  

  

―for free access‖ 

  

―a way which is new and which leads to life‖ 

  

B 
twǹ aJgivwn 
B´ 



dia; toù katapetavsmato" 
  

  

―to the heavenly sanctuary‖ 

  

―through the curtain‖ 

  

C 
ejn tẁ/ ai{mati ÆIhsoù 
C´ 
toùtÆ e[stin th̀" sarko;" aujtoù 
  

  

―by means of the blood of Jesus‖ 

  

―that is, by means of his flesh‖ 

  

The syntactical construction of vv 19 and 20 is similar: both verses speak of the new way, 

its goal, and the sacrificial death of Jesus as the basis for entrance. The difference is that the 

subj of v 19 is Christians, while the subj of v 20 is Christ. The two verses are closely 

connected to each other by the relative pronoun h{n (i.e., free access which he made 

available). The recognition that v 20 is meant to be an elucidation of v 19 shows that the 

concept of ejn tw`/ ai{mati ÆIhsoù, ―by means of the blood of Jesus,‖ is taken up again in 

(diav understood) th`" sarko;" aujtoù, ―by means of his flesh.‖ The structure of vv 19–20 

calls for an interpretation of ―flesh‖ in an instrumental sense. The internal logic of the 

sentence presupposes a shift in thought from diav taken locally with toù 
katapetavsmato", ―the curtain,‖ to diav (unexpressed) taken instrumentally with th̀" 
sarko;" aujtoù, ―his flesh.‖ The same variation in prepositional use, which is rhetorically 

motivated, occurs in 9:11–12 (see Note c on 9:11*. Both v 19 and v 20 conclude with a 

reference to Jesus‘ sacrificial death as the means by which the way into the heavenly 

sanctuary was provided (see Hofius, ―Inkarnation und Opfertod Jesu,‖ 136–41; id., 

Vorhang, 81–82; Jeremias, ZNW 62 [1971] 131; cf. Johnsson, ―Defilement,‖ 353–55; N. H. 

Young, NTS 20 [1973] 103–4). 

k. The fact that iJereva mevgan, ―a great priest,‖ is dependent on the participle e[conte" 

at the beginning of v 19 is expressed in the translation by the repetition of the causal 

expression, ―since we have‖ from v 19a. 

l. It is presupposed in the translation that the expression ejpi; to;n oi\kon toù qeoù, ―over 

the house of God,‖ connotes the people of God, as in 3:6. For the proposal that the 

reference is rather to the heavenly sanctuary, in which Christ functions as high priest, see 

BAGD 560. Although the use of iJereva mevgan, ―a great priest,‖ in this context might favor 

such an interpretation, the writer nowhere else speaks of the heavenly sanctuary under the 

metaphor of ―the house of God‖ (cf. Pelser, Neot 8 [1974] 49; Michel, TDNT 5:125–28). 

m. The present subjunctive prosercwvmeqa is cohortative: ―let us continue to draw 

near.‖ In the light of the parallel in 4:16, as well as the statements in 7:25 and 11:6, it is 

clear that the approach is to God. As this is the intended meaning, the reference to God 



should be included in the translation (so Pelser, Neot 8 [1974] 49, 51). 

n. In the expression meta; ajlhqinh̀" kardiva" the term ajlhqinov" has the nuance of 

undividedness, genuineness, sincerity (Michel, 346). It would be possible to translate the 

phrase ―with sincere intentions.‖ 

o. The rare word plhroforiva does not occur in classical writers or in the LXX It may be 

taken to signify merely ―fullness,‖ and not necessarily ―full assurance‖ (as Delling 

proposed: TDNT 6:310-11; see MacRae, Semeia 12 [1978] 193). 

p. V 19 introduces a long and involved periodic sentence that extends through v 25. It 

has been broken up in the translation out of consideration for English style. The decision to 

place a period after the first in a series of three exhortations is a natural one and is 

supported by the recognition that the two ptcps in v 22b are complementary to each other 

(so Riggenbach, 319). Glombitza prefers to place the period after the expression ―fullness 

of faith‖ and to associate v 22b with v 23 (NovT 9 [1967] 138–40; so also Seeberg, 114–15). 

For an alternative proposal to acknowledge a more balanced construction in vv 22–25 and 

to treat the kaiv, ―and,‖ in v 22b as conjunctive, joining not only the two ptcps but the 

cohortatives at the beginning of v 22 and v 23 (parallel to the kaiv which precedes the 

cohortative in v 24), see Vanhoye, La structure, 176–77. On this reading, a full stop cannot 

occur before the end of v 25. 

q. The expression th̀" ejlpivdo" is a case of the obj gen. Michel correctly observes that 

the gen. indicates the obj of the confession, not the act of hoping itself (347). It is this obj 

character that is stressed by the translation (so Pelser, Neot 8 [1974] 50–51). 

r. It is difficult to express the proper nuance of katanoẁmen. The lexical meanings of 

this verb are not helpful (BAGD 415: ―fix the eyes of the spirit upon someone,‖ ―consider, 

notice in a spiritual sense‖; cf. Behm, TDNT 4:975). The translation reflects a suggestion of 

Pelser, Neot 8 [1974] 50. 

s. The employment of paroxusmov" in a positive sense is unusual. In this context it can 

only have the sense of ―incitement,‖ ―stimulation,‖ or ―encouragement‖ (Seesemann, TDNT 

5:857, who directs attention to use of the verb in Jos., Ant. 16.125: paroxùnai de; th;n 
eu[noian, ―to stimulate good will‖). 

t. The two ptcps in the present tense, mh; ejgkataleivponte" … ajlla; parakaloùnte", 

―not discontinuing … but rather encouraging,‖ serve to emphasize the enduring quality of 

the cohortative katanoẁmen, ―let us keep on caring for one another,‖ in v 24 (Glombitza, 

NovT 9 [1967] 144). The verb ejgkataleivpein is a singularly strong expression in Koine 

Gk, signifying ―to desert,‖ ―to abandon,‖ ―to leave in the lurch‖ (2 Tim 4:10; cf. Mora, La 

Carta a los Hebreos, 50, n. 139, for references to the papyri). 

u. Reflecting a development in the LXX&, NT, and non-literary papyri, the third person 

reflexive pronoun eJautwǹ is used in place of the second person uJmw`n aujtwǹ, ―of 

yourselves,‖ or the first person hJmwǹ aujtwǹ, ―of ourselves‖ (cf. Zerwick, Biblical Greek 

§209; BDF §283[3], 284[2]). In the case of v 25, the first person is indicated since the ptcp 

clause is dependent upon the verb katanowm̀en (first person pl.) in v 24 (Hanna, 

Grammatical Aid, 157). 



v. The translation of kaqw;" e[qo" tisivn is idiomatic. The word e[qo" signifies 

―custom,‖ ―habit.‖ The dative in tisivn may express possession (―the habit of some‖) or it 

may be a dative of reference (―the habit in reference to some‖). 

w. The formula tosouvtw/ … o{sw/, ―all the more, since,‖ is common in classical authors 

and is an example of the excellent Gk. in Hebrews (the same formula occurs in 1:4). It is 

used nowhere else in the NT in the precise form in which it occurs in Hebrews, but is found 

in the LXX (Sir 3:8; 4 Macc 15:5) and in Philo (cf. Williamson, Philo, 93–95). In this 

instance there is no comparative in the relative clause. The phrase corresponds to the 

English idiom, ―the more … the less,‖ i.e., the more you see the Day of the Lord 

approaching, the less we should discontinue meeting together (A. T. Robertson, Grammar, 

532, 967). 

x. In the light of 10:36–38, the unqualified expression th;n hJmevran, ―the day,‖ is clearly 

the Day of the Lord. This would have been understood by the recipients of the homily but 

needs to be expressed in translation for the sake of modern readers. 

y. The word eJkousivw", meaning ―deliberately,‖ ―intentionally,‖ is found everywhere in 

literary Koine. As the first word in the sentence, its position is emphatic. 

z. The use of the present ptcp in the gen. absolute construction, aJmartanovntwn hJmwǹ, 

carries the notion of continuous action: ―if we persist in sin.‖ 

aa. The expression meta; tov with the inf indicates time: ―after we have received‖ (N. 

Turner, Grammar, 3:143). 

bb. The enclitic ti" actually intensifies foberav (BDF §301[1]): the judgment is ti", 

―inevitable.‖ The use of the enclitic is rhetorical (BAGD 820). 

cc. The term ejkdochv, which is found only here in the NT, occurs nowhere else with the 

meaning it must have at this point, ―expectation‖ (BAGD 239). The nuance of the word 

appears to be a special one given by the writer, based on the meaning of ejkdevcesqai, ―to 

wait,‖ ―to expect,‖ in 10:13 (Moffatt, 150). 

dd. The present tense of ajpoqnhv/skei has a frequentative idea (i.e., it refers to an action 

that recurs from time to time with different individuals). cf. 7:8 (Moulton, Grammar, 

1:114). 

ee. The word oijktirmov" nearly always occurs in a plural form, due to the influence of 

Hebraic usage. Here the expression cwri;" oijktirmw`n is used quite generally, without any 

differentiation from the singular (BDF §142; BAGD 561). 

ff. The prep phrase ejpiv with the dative most frequently denotes the basis for a state of 

being, action, or result (BDF §235[2]). Here it signifies ―on the basis of‖ (cf. 9:10, 15). 

Alternatively, A. T. Robertson suggests it carries here the notion of ―before,‖ ―in the 

presence of‖ two or three witnesses (Grammar, 604). 

gg. The construction povsw/ … ceivrono", ―by how much … severer,‖ entails an 

―ablatival‖ use of the dative to express measure (Moule, Idiom-Book, 44). As in classical 

usage, a short finite verb (here: dokeìte, ―do you suppose‖) is introduced into the 



construction, forming a slight parenthesis for rhetorical effect (BDF §465[2]). 

hh. The expression ejn w|/ hJgiavsqh is instrumental (Michel, 353, n. 2). cf. 9:25; 10:10, 

19. 

ii. In the compound word ajntapodwvsw, the thought of ―recompense‖ in ajpodidovnai is 

strengthened by the prefix ajntiv - (Büchsel, TDNT 1:169). 

jj. The articular inf to; ejmpeseìn, ―to fall,‖ is used as the subj of the verbal adj foberovn, 

―it is terrifying‖ (A. T. Robertson, Grammar, 1059). 

kk. Not counting hortatory subjunctives, ajnamimnhv/skesqe is the first real imperative 

since 7:4. J. Thomas has observed that the imperatives in Hebrews tend to be more specific 

and precise in comparison to the ―hortatory‖ subjunctives, which tend to have a rhetorical 

nuance: cf. 3:1, 13; 7:4; 10:32; 12:3 (―The Use of Voice, Moods and Tenses,‖ 64, n. 125). 

ll. The term provtero" has surrendered the meaning ―the first of two‖ to prwt̀o", and 

now means only ―earlier‖ (BDF §62). Since the distinction between the comparative and 

superlative had been weakened in Koine, it is also possible to translate the phrase ―the first 

days,‖ in reference to the time when the community first responded to the message of the 

gospel (so P. E. Hughes, 426-27, n. 73). 

mm. The toùto me;n … toùto dev construction is characteristic of classical (Attic) and 

literary Koine usage to indicate a correspondence: ―sometimes you were publicly exposed 

to ridicule … and on other occasions you showed solidarity with,‖ or ―You not only were 

publicly exposed to ridicule … but you also showed solidarity with‖ (BDF §290[5]; BAGD 

597). It has also been suggested that the construction divides the community into two 

groups, one of which experienced the confiscation of their property and imprisonment, the 

other of which showed solidarity with the first group (cf. Vanhoye, La structure, 179; 

Riggenbach, 332; Teodorica, 177; Mora, La Carta a los Hebreos, 61-62, n. 183). If this is 

the case, the expression could be translated ―in part … in part‖ (BAGD 503). 

nn. For this nuance in qeatrizovmenoi, see Cadbury, ZNW 29 (1930) 62. 

oo. The correctness of the reading desmivoi", which enjoys the support of good 

representatives of both the Alexandrian and Western types of text, as well as by several 

Eastern witnesses (A D*
 H 6 33 [81] 1739 it vg syp, h, pal

 sa. bo. arm Ephr. al), is confirmed by 

13:3. For a discussion of the sources of the variants found in other MSS, see Metzger, 

Textual Commentary, 670. 

pp. The unusual word order of this clause seems designed to arouse the hearers‘ 

attention (N. Turner, Grammar, 4:107). 

qq. The third person reflexive pronoun eJautouv" is here used in place of the second 

person (see above on v 25; cf. BDF §283[3]). It occurs in the accusative case as the subj of 

the inf e[cein. In classical Gk. ginwvskonte" with the accusative and inf means ―to pass 

judgment,‖ and this thought can be accepted here as well (BDF §397[1]). In the context of 

the aor sunepaqhvsate, ―you shared the sufferings,‖ and prosedevxasqe, ―you accepted,‖ 

which are both culminative, the present ginwvskonte" suggests coincident present action. 

In that case one could translate: ―You shared the sufferings … and accepted … knowing 



while doing so that you had a better and permanent possession.‖ 

rr. The expression ajpobavllein th;n parrhsivan could carry the idiomatic meaning of 

―lose courage‖ (BAGD 89). The presence of juridical vocabulary (ajpobavllein / 

misqapodosiva, ―reward‖) in v 35, however, implies that ajpobavllein has a more technical 

meaning, ―do not throw away parrhsiva‖ (so Vorster, Neot 5 [1971] 56–57). The aor 

subjunctive ajpobavlhte is used with the negative in a prohibitive sense implying that the 

action is not yet existent and should not occur. 

ss. In v 19 parrhsiva has an obj nuance (―authorization, right‖), but here it expresses a 

subj attitude (―boldness,‖ ―confidence‖). In v 19 parrhsiva was a gift; here it is a task (W. 

C. van Unnik, ―The Christian‘s Freedom of Speech in the New Testament,‖ BJRL 41 

[1961–62] 485). 

tt. In classical Gk. the relative pronouns were frequently used in a causal sense. This 

appears to be the case here, where h{ti" introduces a reason for not casting away boldness. 

The same usage can be observed in 8:6 (so A. W. Argyle, ―The Causal Use of the Relative 

Pronouns in the Greek New Testament,‖ BT 6 [1955] 165–69; A. T. Robertson, Grammar, 

728). 

uu. The gavr is inferential rather than causal (T. W. Lewis, NTS 22 [1975-76] 89, n. 1). 

vv. The i{na … komivshsqe, ―so that … you may receive,‖ construction is to be 

understood as a result clause, not a final purpose clause (cf. Burton, Moods and Tenses 

§219). The function of the clause is to set forth a result (conceived, not actual), of which the 

possession of endurance is the necessary condition. 

ww. The ptcp poihvsante" is used temporally, i.e., ―after.‖ 

xx. The explanatory gavr functions as the introduction of the biblical citation (so T. W. 

Lewis, NTS 22 [1975–76] 90). For another example of e[ti, ―yet,‖ ―still,‖ with the 

explanatory gavr, cf. 7:10. 

yy. The expression mikro;n o{son o{son, taken from Isa 26:20 LXX, means ―a very little 

while‖ or ―soon‖ (BDF §304). The correlatives o{son o{son constitute a vernacular idiom in 

harmony with the MT (MM 461). The idiom was strengthened by the synonym mikrovn, 

―little,‖ in the LXX, and here is qualified by the adverb of time e[ti (translated ―longer‖), 

which was undoubtedly derived from Hab 2:3 LXX (so J. A. Fitzmyer, ―Habakkuk 2:3–4,‖ 

243). 

zz. The quotation in v 38 appears to follow the LXX as transmitted in Codex A and the 

manuscripts in Rahlfs‘ group C, which read divkaiov" mou ejk pivstew" zhvsetai, ―my 

righteous one will live by faithfulness‖ (contrast manuscripts D* sy, which read ejk 
pivstew" mou, ―because of my faithfulness‖). By adding mou to divkaio", ―my righteous 

one,‖ it is made clear that ejk pivstew" modifies the verb zhvsetai, ―will live by 

faithfulness.‖ This is the reading of Heb 10:38 in P46
 a 

 A H*
 33

vid
 1739 lat sa arm Cl. al (see Cavallin, ST 32 [1978] 35, n. 19; Metzger, Textual 

Commentary, 670–71). 



aaa. D. R. Goodwin pointed out a century ago that kaiv is a connective and not a part of 

the citation in v 38 (―On the use of kaiv in Hebrews X.38, ‖ JBL 5 [1885] 84–85). It 

functions as the adversative, ―but.‖ The translation seeks to reflect this fact more accurately 

than UBSGNT or Nestle
26

. 

bbb. The expression hJ yuchv mou is a Sem. periphrasis for the reflexive pronoun ejgw; 
aujtov", ―I myself‖ (N. Turner, Grammar, 3:43). 

ccc. In the context of election, eujdokeìn is sometimes hardened by the sense of the 

negative oujk eujdokei`n to the degree that it can only imply rejection. This appears to be the 

case in this context (so Schrenk, TDNT 2:741). 

ddd. The personal pronoun hJmei`", ―we,‖ is doubly emphatic, by position and by the 

fact that it is expressed at all (Zerwick and Grosvenor, Grammatical Analysis, 678-79). 

eee. The phrases eij" ajpwvleian and eij" peripoivhsin yuch̀" are result clauses. The 

translation seeks to convey this fact: ―leading to destruction … culminating in the 

acquisition of l 

Form/Structure/Setting 

A consideration of genre clearly indicates that 10:19–39 constitutes a distinct unit 

within the structural format of Hebrews. The beginning of a new section is announced by 

the direct address to the community in 10:19 (―Therefore, brothers‖) and by the intricate 

transition from exposition (7:1–10:18) to exhortation (10:19–39). Succinctly summarizing 

in 10:19–21 the argument developed in 8:1–10:18, the writer provides a firm christological 

basis for the series of admonitions that follow in this section. With 11:1 there is a fresh shift 

in genre. It is no longer appropriate to speak of exhortation, but of exposition of the 

character of faith as a present grasp upon unseen and future reality. The unit of exhortation 

introduced in 10:19 thus extends to 10:39. 

Formal literary considerations substantiate this analysis based upon the alternation 

between exposition and exhortation throughout Hebrews. The opening and close of the unit 

are defined more precisely by the verbal repetition of the key term parrhsivan, which has 

an objective nuance in v 19 (―authorization‖) and a subjective nuance in v 35 (―boldness‖): 

v 19 e[conte" ou\n … parrhsivan 

 ―Therefore, since we have authorization‖ 

v 35 mh; ajpobavlhte ou\n th;n parrhsivan 

 ―Therefore, do not throw away your boldness‖ 

These phrases function as an inclusio that frames the unit. The repetition of the key term 

parrhsivan with the change in nuance is purposeful. It served to alert the auditors that the 

final paragraph of the section (vv 36–39) was a transitional unit used to announce the 

subjects to be developed in the fourth major division of the sermon: steadfast endurance (v 

36) and confident faith (v 39) (so Vanhoye, La structure, 44–46, 175–82; Spicq, 2:314; 

Thyen, Stil, 59, 106; Michel, NovT 6 [1963] 189–90; McCown, ―O LOGOS THS 
PARAKLHSEWS,‖ 68–69; among others). 

With 10:19–39 the great central division of the sermon (5:11–10:39) is drawn to a 

conclusion. Viewed from the perspective of the homiletical and literary structure of 



Hebrews, this concluding exhortation is symmetrical with the preliminary exhortation 

found in 5:11–6:20 (see Introduction to 5:11–10:39). There the writer enlisted the attention 

of the auditors and laid the groundwork for the extended exposition in 7:1–10:18. Here he 

addresses the community directly again, drawing upon the exposition of Christ‘s high 

priestly office and sacrifice as a source of motivation for the urgency of loyalty to Jesus. 

The great exposition of Christ as priest and sacrifice is thus framed by parallel parenetic 

units (cf. Vanhoye, La structure, 173). 

A resemblance between 5:11–6:20 and 10:19–39 extends to content as well as function. 

McCown (―O LOGOS THS PARAKLHSEWS,‖ 50, 69, 158, 299) has observed that the 

parenetic sequence found in 5:11–6:12 can be recognized in 10:19–39 as well: 

first, a reminder to the community of their privileged status, and its implications for their actual 

practice (5:11–6:3/10:19–25); 
then, a severe warning concerning the danger of apostasy, with stress on the divine 

punishment apostasy deserves (6:4–8/10:26–31); 

finally, pastoral encouragement based upon past performance, together with an appeal 

focused upon future expectations (6:9–12/10:32–39). 

The pattern of stern warning followed by loving encouragement (e.g., 5:11–6:8/6:9–20; 

10:26–31/10:32–39) was characteristic of Jewish synagogue homilies, as attested in the old 

rabbinic midrashim (cf. E. Stein, ―Die homiletische Peroratio im Midrasch,‖ HUCA 8–9 

[1931–32] 353–71). It clearly has influenced the pastoral style of the writer of Hebrews (so 

Mora, La Carta a los Hebreos, 61, n. 182; 63, n. 192; Swetnam, Bib 55 [1974] 338, n. 2). 

The formal resemblance of 5:11–6:20 and 10:19–39, of course, must not obscure the fact 

that the preliminary exhortation and the concluding exhortation are distinct both in content 

and function (cf. A. Descamps, ―La structure de l‘Épître aux Hébreux,‖ RDT 9 [1954] 335; 

Vanhoye, La structure, 45–46, 228–30). 

The exhortation in 10:19–39 plays a central role in relationship to all of the other 

hortatory sections in Hebrews. It contains recognizable echoes of earlier parenetic units in 

its argumentation (e.g., 2:1–4/10:28–31; 6:4–8/10:26–31) and in the repetition of 

characteristic expressions (e.g., 3:6b/10:23; 3:17/10:26; other details in Vanhoye, La 

structure, 228–30, 256–57). On the other hand, the triad of Christian qualities to which the 

writer alludes in 10:22–25 anticipates the development of the remainder of the sermon: 

faith (10:22) is celebrated in 11:1–40; hope (10:23) is expressed through perseverance in 

12:1–13; and love (10:24–25) furnishes the key to the conclusion of the sermon in 

12:14–13:21. As a summary of the preceding parenetic sections and the announcement of 

the development to follow, 10:19–39 marks a major turning point in the unfolding structure 

of the sermon. 

The writer intends 10:19–39 to be a climactic parenetic section of the sermon. 

Consistent with this conclusion is the concentration of rare vocabulary and expressions in 

10:32–39: 

  

10:32 

a[qlhsi", ―contest‖: nowhere else in the NT not in Greek writers before the Christian period; 

  

10:33 



toùto … toùto, ―sometimes … on other occasions‖: nowhere else in the NT ojneidismov", 

―insult‖: Heb 10:33; 11:26; 13:13; Rom 15:3; 1 Tim 3:7; qeatrivzesqai, ―publicly exposed 

to ridicule‖: nowhere else in the NT not found in the LXX or other Greek versions of the OT, 

including the Apocrypha; not in Greek writers before the Christian period; 

  

10:34 

aJrpaghv, ―seizure‖: elsewhere in the NT only Matt 23:25; Luke 11:39; but cf. 

  

  

Phil 2:6; u{parxi", ―property‖: elsewhere in the NT only Acts 2:35; 

  

10:35 

misqapodosiva, ―reward‖: elsewhere in the NT only Heb 2:2; 11:26; not in the 

  

  

LXX or other Greek versions of the OT, including the Apocrypha; not in Greek 

  

  

writers before the Christian period; 

  

10:37 

mikro;n o{son o{son, ―a little while longer‖: not found elsewhere in the NT 

  

10:38 

uJpostevllein, ―to draw back‖: elsewhere in the NT only Acts 20:20, 27; Gal 2:12; 

  

10:39 

uJpostolhv, ―one who draws back‖: not elsewhere in the NT not in the LXX or 

  

  

other Greek versions of the OT, including the Apocrypha; not in Greek writers 

  

  

before the Christian period; peripoivhsi", ―acquisition‖: elsewhere in the NT 

  

  

only Eph 1:14; 1 Thess 5:9; 2 Thess 2:14; 1 

The effect of such a concentration of unusual expressions would be the arresting of the 

attention of the community upon what the writer had to say (see Form/Structure/Setting on 

2:1–4). 

Although source analysis is always difficult in Hebrews, it is possible to recognize the 

writer‘s indebtedness to a primitive Christian tradition in the formulation of 10:32–35. By 

means of a formal analysis of tradition in 1 Peter and elsewhere in the NT, E. G. Selwyn 

identified what he called a ―persecution-form‖ (The First Epistle of Peter [London: 

Macmillan, 1947] 439–58). This refers to catechetical material that was prepared in 

response to the crisis of persecution. Selwyn recognized that Hebrews reflected this 



traditional teaching, particularly in a form that stressed persecution as a ground of rejoicing. 

Nauck carried this research further and identified the structure of the form on the basis of 

Matt 5:11–12, Luke 6:22–23, and 1 Pet 4:13–17 (ZNW 46 [1955] 68–80): 

  

1a 

Pronouncement of a blessing; 

  

1b 

Situation (of persecution); 

  

2a 

Call to rejoice; 

  

2b 

The reason (the promise of reward). 

  

This formal structure remains substantially preserved in Heb 10:32–35: 

  

1b 

Situation (vv 32–33); 

  

2a 

Call to rejoice (v 34); 

  

2b 

Reason (the promise of reward) (vv 34–35). 

  

In drawing upon this tradition the writer has selected and adapted those features of the form 

appropriate to the situation of the Christians addressed (cf. McCown, ―O LOGOS THS 
PARAKLHSEWS,‖ 80–83). The recognition of the persecution-form behind the 

formulation of 10:32–35 puts the modern reader of Hebrews in touch with the harsh reality 

of Christian existence in the hostile environment of the first c 

Comment 
This section represents a high point in the writer‘s message to his friends. In a climactic 

parenetic passage he summarizes his thematic exposition of Christ as priest and sacrifice 

and earnestly appeals for the community to apply the blessings of Christ‘s high priestly 

ministry to its own daily life. The preceding christological discussion motivates this 

powerful appeal and underscores its urgency (Dahl, Int 5 [1951] 401). A loyal response to 

Christ is the logical correlate of the magnitude of Christ‘s redemptive accomplishment. 

The section consists of four paragraphs, each of which possesses its own distinctive 

characteristics. The first paragraph (vv 19–25) is cast in the form of a periodic sentence. 

After defining the basis for the appeal in vv 19–21, the exhortation is organized around 

three cohortatives: ―let us continue to draw near‖ (v 22), ―let us continue to hold fast‖ (v 



23), and ―let us keep on caring‖ (v 24). Each of these verbs is qualified by reference to the 

triad of Christian virtues: ―fullness of faith‖ (v 22), ―the hope we profess‖ (v 23), and ―the 

stimulation of love‖ (v 24). The warning to be faithful as the Day of the Lord approaches (v 

25) furnishes a transition to the next paragraph. 

The elaboration of the warning explains the stern change in tone evident in the second 

paragraph (vv 26–31). The limits of the paragraph are indicated literarily by the verbal 

repetition of the key terms foberav/foberovn in v 27 and v 31, which qualify the 

expectation of judgment by those who despise the new covenant as ―terrifying.‖ 

The return to a tone of pastoral encouragement sets off the third paragraph (vv 32–35), 

where the writer recalls the past fidelity of the community, which had been tested in the 

crucible of suffering early in its experience. The remembrance of past performance 

provides a powerful incentive for renewed commitment and fidelity in the present and for 

the future. 

The final paragraph (vv 36–39) concludes the exhortation by introducing the key terms 

to be developed in the next major division of the sermon, ―endurance‖ (v 36) and ―faith‖ (v 

39). The pastoral appeal to the community is rounded off as the writer picks up on some of 

the notes he had sounded in the initial paragraph: the need for faith (vv 22/38–39), God as 

the one who made the promise (vv 23/36), good works as a doing of the will of God (vv 

24/36), and the nearness of the Day of the Lord (vv 25/37). In this way the climactic 

parenetic section is given coherence and closure (cf. Michel, 343; Vanhoye, La structure, 

173–82). 

It is instructive, finally, to observe the degree of similarity in formulation between the 

initial statement in the concluding exhortation (10:19–20) and the final statement in the 

preliminary exhortation (6:19–20). The vocabulary and conception are similar, but there is 

a greater degree of christological precision in 10:19–20, which reflects the detail of the 

exposition in 8:1–10:18. The observation that the substance of 6:19–20 is reformulated in 

10:19–20 indicates the writer‘s purpose in 10:19–39. He intends to reiterate more forcefully 

his appeal for boldness expressed through uncompromising loyalty to Christ and continued 

support for the meetings of the house church. 

19–20 These two verses are unusually difficult. The number of exegetical issues they 

pose has become apparent in the task of translation (see above, Notes g–j*). Yet it is clear 

that the assertions in vv 19–21 are of the utmost significance to the appeal which follows 

for the community to affirm its fidelity to Christ. Consequently, these verses require of an 

interpreter patience, a careful weighing of the relative merits of an ongoing discussion, and 

a readiness to decide between divergent proposals. 

In v 19 the focus shifts from the cultic argument the writer has been developing to the 

response of faith it demands. The initial phrase e[conte" ou\n ajdelfoiv, ―Therefore, 

brothers, since we have,‖ indicates that the writer is building on what has preceded. The 

inferential particle ou\n, ―therefore,‖ sums up the entire argument to this point, but more 

specifically the ―crowning affirmation‖ in 8:1–2 and its development in 9:1–10:18 (cf. 

Michel, 343). The direct address of the audience as ―brothers‖ (ajdelfoiv) is consistent with 

the writer‘s practice in earlier parenetic units where he urged the community to validate its 

faith by acting upon it (cf. ―holy brothers‖ [3:1], ―brothers‖ [3:12], ―dear friends‖ [6:9]). 

This initial phrase introduces a complex periodic sentence that continues for seven verses 

(vv 19–25). 

The present participle e[conte", ―since we have,‖ has two complementary objects, 

parrhsiva, ―authorization,‖ for access to the heavenly sanctuary (v 19) and iJereva mevgan, 



―a great priest,‖ in charge of God‘s household (v 21). These terms summarize the benefits 

to be appropriated by Christians, which derive from Christ‘s sacrificial death and 

exaltation. parrhsiva here has an eschatological nuance. It connotes a new, objective 

reality obtained for the Christian community by the death of Christ, i.e., the right of free 

access to God (cf. Grässer, Glaube, 16–18, 36–37). This presupposes the objective work of 

Christ in purging the conscience and authorizing Christians to stand with boldness in the 

presence of God (9:9, 14; 10:22). Bartelink has shown that the association of parrhsiva 

with a purged conscience was a distinctive and new development in the use of the word, 

which the writer shared with other hellenistic Jewish authors (Quelques observations, 

10–11; cf. Philo, Who is the Heir? 5–21, discussed by Thompson, Beginnings of Christian 

Philosophy, 32–33, 93). In v 19 parrhsiva implies a certainty created by Christ‘s definitive 

sacrifice. It provides the ground for the following injunction to ―draw near‖ to God 

continually (v 22) (cf. Dahl, Int 5 [1951] 402–3). It is possible to approach God in worship 

at the present time because the heavenly high priest has secured eij" th;n ei[sodon twǹ 
aJgivwn, ―free access to the heavenly sanctuary.‖ As elsewhere in Hebrews, ta; a{gia 

designates the true sanctuary in heaven where Christ appears in the presence of God on 

behalf of his people (cf. 6:19–20; 8:1–2; 9:11–12, 24). 

The decisive factor in the authorization of the Christians that enables them to approach God 

is indicated in the phrase ejn tw`/ ai{mati ÆIhsoù, ―by means of the blood of Jesus.‖ The 

emphasis in the use of the personal name ―Jesus‖ is on the full humanity of Christ, and thus 

on the validity of his redemptive sacrifice on behalf of the human family. It is striking that 

whenever the writer makes his most emphatic assertions concerning the saving work of 

Christ, he makes an explicit reference to the blood of Jesus (9:12, 14; 10:19, 29; 12:24; 

13:12, 20). This fact is indicative of the importance of the cultic argument developed in 

9:1–10:18, where the blood of Jesus is a graphic expression for Jesus‘ death viewed in its 

sacrificial aspect. That cultic argument is clearly presupposed here. The association of 

blood with life (see Comment on 9:7) is here reaffirmed when the access to the presence of 

God achieved by Christ is defined as ―a way … which leads to life‖ (v 20) (cf. Johnsson, 

―Defilement,‖ 224–25, 232). 

The blessing of ―free access to the heavenly sanctuary‖ is further defined by the 

compressed line of thought in v 20, which is intended to elucidate v 19. The expression 

oJdo;n provsfaton kai; zws̀an, ―a way which is new and which leads to life,‖ is descriptive 

of ei[sodon, ―free access,‖ in v 19. It concerns the way into the heavenly sanctuary (see 

Comment on 9:8). The way is defined as provsfaton, ―new,‖ a term having both a 

temporal and a qualitative nuance. Temporally, the community possesses a way that had 

not previously existed, which is the result of the definitive sacrifice of Christ. It is a 

recently opened way (cf. 9:8), in contrast to the old way into the earthly sanctuary that has 

been set aside as a mere prefiguration of what was to come (cf. 8:13; 10:1). The way is also 

qualitatively new because it participates in the incorruptible freshness of the new covenant, 

which will not become old (Maurer, TDNT 6:767; Pelser, Neot 8 [1974] 48). The way is also 

defined as zws̀an, ―living,‖ in the sense that it leads to life, as de-monstrated by the 

powerful effect that free access to God has upon the community of faith (so also 

Lünemann, 327; Seeberg, 113; Michel, 345; Hofius, Vorhang, 80). 

The access the Christian community enjoys is one that Jesus ejnekaivnisen hJmi`n … dia; 
toù katapetavsmato", ―made available for us … through the curtain.‖ It is difficult to 

ascertain the precise nuance intended in the verb ejnekaivnisen. In 9:18 ejgkainivzein has a 



cultic nuance (―to consecrate‖), but here, where it is associated with access, it can denote 

―to make a way which was not there before,‖ ―to use a way for the first time,‖ ―to open,‖ or 

―to dedicate‖ a way (Behm, TDNT 3:454; contrast Dahl, Int 5 [1951] 403–4, who argues for 

a cultic significance for the expression in v 20, ―he consecrated‖). Michel argues that the 

verb signifies both consecration and ―making available for use‖ (345). The parallel with 

6:19–20, which speaks of Jesus‘ entrance ―through the curtain,‖ suggests that the primary 

nuance is ―to make a way‖ or ―to make available‖ access to God (Pelser, Neot 8 [1974] 47). 

The obvious parallel in 6:19–20 is also informative for the interpretation of the phrase 

―through the curtain,‖ which almost certainly qualifies ―the way.‖ There has been a strong 

tendency to interpret the expression in a metaphorical sense (see above, Note j*). The use of 

katapetavsmato", ―curtain,‖ here, however, seems clearly to be consistent with the local 

and literal use of the term in 6:19 and 9:3. The evident parallel with 6:19, where the term 

katapevtasma cannot be metaphorical (Christ as forerunner entered ―behind the curtain … 

having become a high priest‖), is decisive. The reference to the curtain that hangs before 

the heavenly sanctuary expresses the old Jewish conception of the hiddenness and 

inaccessibility of God (cf. Hofius, Vorhang, 4–16, 73–75, who traces this conception to 

Merkabah mysticism). Here the writer asserts that the Christian‘s approach to God has its 

source and parallel in Christ‘s approach ―through the curtain‖ (Johnsson, ―Defilement,‖ 

353–54). 

The final clause tou`tÆ e[stin th̀" sarko;" aujtoù, ―that is, by means of his flesh,‖ is 

explicative of the preceding sentence as a whole (see above, Note j*). This syntactical 

conclusion is supported by the analogous structure of v 19 and v 20, which was 

demonstrated above (Note j*). Both verses refer to the new access, its goal, and the 

sacrificial death of Jesus as the ground for access to God. The primary difference between 

the two verses is that the subject of v 19 is Christians, whereas the subject of v 20 is Christ. 

The structure of vv 19–20, accordingly, calls for an interpretation of the reference to the 

―flesh‖ of Jesus in an instrumental sense; the phrase ejn tẁ/ ai{mati jIhsou`, ―by means of 

the blood of Jesus,‖ in v 19 is in v 20 recapitulated in the phrase (diav [understood]) th̀" 
sarko;" aujtoù, ―by means of his flesh‖ (so Hofius, ―Inkarnation und Opfertod Jesu,‖ 

136–41; id., Vorhang, 81–82; Jeremias, ZNW 62 [1971] 131; cf. Johnsson, ―Defilement,‖ 

353–55; N. H. Young, NTS 20 [1973] 103–4). The term savrx, ―flesh,‖ in Hebrews has 

reference to the incarnation of Jesus (2:14; 5:7) (cf. Hofius, ―Inkarnation und Opfertod 

Jesu,‖ 138–41). In this context, the term is an alternate expression for Jesus‘ obedient death 

on the cross (Jeremias, ZNW 62 [1971] 131, n. 3). On this understanding, both v 19 and v 20 

conclude with a reference to Jesus‘ sacrificial death as the means by which free access to 

the heavenly sanctuary was attained. 

The significance of these verses was clearly appreciated in the second century. Justin 

Martyr (C A.D. 130–50) cites Heb 6:19–20 and 10:19–20 and comments that by virtue of the 

sacrificial death of the crucified high priest, Jesus Christ, Christians have become ―the true 

high priestly people of God‖ (ajrcieratiko;n to; ajlhqino;n gevno" toù qeoù) (Dialogue 

116.1.3, cited by Hofius, Vorhang, 96). 

21 A second blessing obtained for the community through Jesus‘ sacrifice and 

enthronement is the assurance of Christ‘s priestly rule over the household of God. The 

expression iJereva mevgan, ―a great priest,‖ furnishes the second complementary object to 

the participle e[conte", ―since we have,‖ in v 19. It is evident, therefore, that v 21 is 

parallel in formulation to 4:14: 



4:14 e[conte" ou\n ajrciereva mevgan 

 ―Therefore, since we have a great high priest‖ 

10:19–21 e[conte" ou\n … iJereva mevgan 

 ―Therefore, since we have … a great priest‖ 

The phrases are equivalent. The expression iJereva mevgan is simply an alternative 

designation for the high priest (cf. Lev. 21:10; Num. 35:25, 28 LXX, where oJ iJereu;" oJ 
mevga" denotes the high priest). No difference in nuance is intended by the choice of terms 

in v 21 (Michel, 346, n. 1; F. F. Bruce, 249, n. 97). At this point, however, the significance 

of the writer‘s assertion has been enriched by the content of exposition of Christ‘s high 

priestly office that follows 4:14. 

The declaration that the community has a great priest ejpi; to;n oi\kon toù qeoù, ―in 

charge of God‘s household,‖ recapitulates the argument in 3:1–6 and the formulation in 

3:6a: 

 Cristo;" de; wJ" uiJo;" ejpi; to;n oi\kon aujtoù 
 ―but Christ, as a son in charge of his household‖ 

The relative clause that follows immediately (3:6b) identifies God‘s household as the 

community of faith, which maintains its confidence and hope. The reference in v 21, then, 

is to the Church and, more specifically, to the community addressed. The proposal that the 

expression to;n oi\kon tou` qeoù suggests a combination of ideas (i.e., ―heaven,‖ ―heavenly 

sanctuary,‖ as well as the congregation: e.g., Schierse, Verheissung und Heilsvollendung, 

171; Peterson, ―Examination,‖ 268) is improbable because the writer nowhere else refers to 

the heavenly sanctuary under the metaphor of ―the house of God‖ (cf. Michel, TDNT 

5:125–28; Pelser, Neot 8 [1974] 49). The assertion that Christ exercises an administration 

over his own household informs the congregation that the Church is the sphere of his 

activity as high priest enthroned in the presence of God (cf. 10:12–14). This statement 

enriches the conception of the relationship Christ sustains to his people and assures them 

that their worshipful approach to God will be welcomed (see Comment on 4:15–16). 

22 In the rhetorical structure of 10:19–25, the parallel assertions in vv 19–21 furnish the 

basis for three significant cohortatives in the present tense, which follow in vv 22, 23, and 

24, respectively. The fact that each of these verses begins with a different verb would seem 

to indicate that each verse presents a separate thought and is not necessarily to be 

interpreted in the light of the other two. Any other construction tends to mitigate the force 

of the verbs (cf. Westcott, 321–22; Riggenbach, 311–19; Havener, ―Credal Formulae,‖ 

456–57). 

The first of the writer‘s coordinated appeals calls the community to that personal and 

congregational ―drawing near‖ to God through Christ which is the essence of being a 

Christian. This is the only appropriate response to the benefits described in vv 19–21. The 

formulation of v 22a recalls the earlier exhortation to prayer in 4:16: 

4:16 prosercwvmeqa … meta; parrhsiva" tw`/ qrovnw/ th̀" cavrito" 

 ―Let us continue to draw near to the throne of grace with frank boldness‖ 

10:22a prosercwvmeqa meta; ajlhqinh̀" kardiva" ejn plhroforiva/ pivstew" 

 ―Let us continue to draw near [to God] with a sincere heart in fullness of faith‖ 

The parallel with 4:16 is important for assessing the significance of prosercwvmeqa, 



―let us continue to draw near.‖ The use of this terminology elsewhere in Hebrews (7:25; 

11:6; 12:18, 22) indicates that earnest prayer is a significant expression of the new 

relationship between God and his people promised in the new covenant (8:10–12; 10:16; cf. 

Jer 31:33; Ezek 36:26–27). It is, of course, unnecessary to limit the reference in v 22a to 

prayer; it is undoubtedly inclusive of every expression of worship in the life of a 

congregation (Michel, 346; Peterson, ―Examination,‖ 268–69; cf. Thüsing, BZ 9 [1965] 5–6, 

9–16, who argues that this ―drawing near‖ takes place particularly in the celebration of the 

Eucharist, but acknowledges that in view of the writer‘s perspective throughout Hebrews 

the reference may be to ―the whole Christian life together with faith, prayer, worship, and 

suffering‖ [12]). 

A context for this admonition has been established in the preceding argument 

concerning the enactment of the new covenant (see Comment on 9:15; 10:15–18). This 

discussion is presupposed in the appeal to approach God meta; ajlhqinh̀" kardiva", ―with a 

sincere heart.‖ The phrase evokes the relationship of heart-obedience to God that Jeremiah 

envisioned in terms of the ―new heart‖ God would create in his people (Jer 31:33). The 

writer is convinced that this promise has been realized for the new people of God through 

Christ‘s definitive sacrifice. As a direct result of the decisive purgation provided by the 

blood of Christ (see Comment on 9:22; 10:18), ―our hearts have been sprinkled clean from a 

burdened conscience‖ (v 22b; cf. 9:13–14; 10:18). Only when the heart has been purged 

from the defilement of a smiting conscience can it be renewed in fullness of faith and 

sincerity toward God (9:9, 14; 10:1–2, 15–18). The inauguration of the new covenant and 

the fulfillment of its promises add a dimension of eschatological urgency to the 

responsibility of the community to ―draw near‖ (Peterson, ―Examination,‖ 232–34, 270). 

The encouragement to ―draw near‖ ejn plhroforiva/ pivstew", ―in fullness of faith,‖ sounds 

again the note of certainty expressed in v 19 with parrhsiva, ―authorization.‖ The 

expression ―fullness of faith‖ in v 22a appears to be parallel to the related expression 

plhroforiva th̀" ejlpivdo", ―the realization of hope,‖ in 6:11. Both phrases are descriptive 

of the certainty and stability that are created in Christians as a result of the work of Christ 

and that enable them to remain loyal to him (Thompson, Beginnings of Christian 

Philosophy, 33; cf. MacRae, Semeia 12 [1978] 193, who comments: ―If plhroforiva th̀" 
ejlpivdo" is the goal of the Christian, plhroforiva pivstew" is the condition or means of 

it‖). 

The solid basis for the appeal expressed in v 22a is an existing relationship with God. 

This is made explicit in v 22b, where the writer introduces two complementary participial 

clauses in the perfect tense, both of which relate to the preceding prosercwvmeqa. These 

clauses have reference to the application of the benefits of Christ‘s sacrifice to the Christian 

at some decisive moment in the past. The perfect tenses of the participles (rJerantismevnoi 
… kai; lelousmevnoi, ―have been sprinkled … and have been washed‖) refer to actions 

which are accomplished and enduring facts; they stress conditions of approach to God 

which Christians already enjoy. 

The most common interpretation of v 22b finds in the imagery of the sprinkled heart 

and the washed body an allusion to the consecration of Aaron and his sons to priestly 

service. When they were installed in their office, they were sprinkled with blood and their 

bodies were washed with water (Exod 29:4, 21; Lev 8:6, 30; cf. Jub. 21:16; T. Levi 9:11; m. 

Yoma 3:3) (so Moffatt, 144; Michel, 346; Moe, TZ 5 [1949] 162–63; Dahl, Int 5 [1951] 

406–7; et al.). 



It seems more satisfactory to recognize that the specific imagery of the ―sprinkling of the 

heart from a burdened conscience‖ has been anticipated in 9:18–22. There the writer 

reminded the community of the action of Moses, who sprinkled the people with blood 

during the ratification of the old covenant at Sinai. The thought that Christians have been 

made participants in the new covenant by the blood of Christ is forcefully expressed in the 

immediate context (v 19). This suggests that the ―sprinkling with respect to the heart‖ in v 

22b is to be associated with Jesus‘ inauguration of the new covenant through his death (so 

Snell, 129; Peterson, ―Examination,‖ 269–70; cf. Dahl, Int 5 [1951] 406). The decisive 

purgation effected by the blood of Christ has removed the barrier of a smiting conscience, 

which had prevented unhindered access to God. The condition of the burdened heart 

belongs to the past (cf. J. Stelzenberger, Syneideµsis im Neuen Testament [Paderborn: 

Schöningh, 1961] 63–65). 

The expression lelousmevnoi to; sẁma u\{dati kaqarẁ/, ―the body having been washed 

with clean water,‖ refers to the outward sign of the inward purgation accomplished by the 

blood of Christ. In the LXX u{dwr kaqarovn, ―pure water,‖ is an expression for the water 

used in ritual purification (Num 5:17; Ezek 36:25; cf. T. Levi 8:5). Moreover, the formula 

for washing the body is technical (cf. Lev 14:9; 15:11, 13, 16, 27; 16:4, 24, 26; Num 

19:7–8; Deut 23:12 LXX). Already in 9:13–14 the writer contrasted the cleansing that affects 

only the body with the decisive purgation that reaches to the conscience and makes possible 

the service of God. 

The reference in v 22b is almost certainly to Christian baptism, which replaces all 

previous cleansing rites (so Windisch, 93; Moffatt, 144; Kuss, 156; Spicq 2:317; F. F. 

Bruce, 250–51; Strathmann, 133–34; Dahl, Int 5 [1951] 407; Pelser, Neot 8 [1974] 50; for a 

dissenting point of view, cf. M. Barth, Die Taufe—Ein Sakrament? [Zollikon/Zürich: 

Zwingli, 1951] 478). Christian baptism belongs to the new covenant because it is 

accompanied by the reality it symbolizes. Both clauses of v 22b provide complementary 

interpretations of the event of baptism. The washing of the body with water and the purging 

of the heart are complementary aspects of Christian conversion (cf. J. D. G. Dunn, Baptism 

in the Holy Spirit [Philadelphia: Westminster, 1970] 211–14). This assessment seems to be 

preferable to the view which regards the two clauses as merely an example of rhetorical 

parallelism (so Michel, 346–47; Spicq, 2:317). The emphasis upon the present possession 

of certain objective blessings deriving from Christ‘s sacrifice in vv 19–21 is sustained in v 

22b with its reference to the purging of the heart and body. 

23 The second appeal is for a stance of unwavering fidelity to the eschatological hope 

that Christians possess through Christ: katevcwmen th;n oJmologivan th̀" ejlpivdo" ajklinh`, 
―let us continue to hold fast the hope we profess without wavering.‖ The close proximity of 

this injunction to v 22b, where the writer speaks of Christian baptism, has encouraged 

interpreters to find here an allusion to a baptismal confession (e.g., Kuss, 156: ―to baptism 

belongs the baptismal confession‖; cf. A. Seeberg, Der Katechismus der Urchristenheit 

[Leipzig: Deichert, 1903] 142–47, 200–201; Bornkamm, TBl 21 [1942] 189–93; Dahl, Int 5 

[1951] 410–11). This understanding rests on the assumption that v 22b and v 23 go 

together. The syntactical structure of the passage, however, favors the viewpoint that v 22 

and v 23 express separate ideas. Moreover, it was pointed out more than sixty years ago 

that if a baptismal confession were intended, one would expect oJmologiva to be qualified by 

th̀" pivstew", ―the confession of [our] faith,‖ instead of by th`" ejlpivdo", ―of [our] hope,‖ 

a ―correction‖ that is actually found in MS
s 044, 1245, and 1898 (Riggenbach, 319, n. 84). It 



seems more satisfactory to recognize that oJmologiva in this passage is not a technical term 

for an objective, traditional confession of faith, as it clearly is in 4:14 (―Let us continue to 

hold fast our confession‖), but refers more generally to the ―profession‖ of a definite, 

distinct belief (cf. Havener, ―Credal Formulae,‖ 455–60). 

Rather than comparing v 23a with 4:14, it is instructive to recall 6:18, where the writer 

declares, ―we have a strong incentive [krath̀sai th̀" prokeimevnh" ejlpivdo"] to hold fast 

to the hope which is placed in front of us.‖ Both in 6:18 and 10:23a the ―hope‖ to which the 

writer refers is an objective reality related to the priestly activity of Jesus. In Hebrews the 

term ―hope‖ always describes the objective content of hope, consisting of present and 

future salvation (cf. Grässer, Glaube, 32–33; Mora, La Carta a los Hebreos, 205–6; see 

above, Note q*). In fact, ―the whole Christian life can be comprehended in the concept of 

ejlpiv" (‗hope‘) (3:6; 6:11, 18; 7:19; 10:23; 11:1)‖ (Peterson, ―Examination,‖ 271). In 6:18 

the term is associated with Jesus‘ entrance as high priest into the heavenly sanctuary 

(6:19–20). In 10:23a it is related to Christ‘s provision of access to the heavenly sanctuary 

(10:19–20). Accordingly, ―to hold fast the hope we profess‖ is to maintain a firm 

confidence in the objective gift of salvation God has extended to the community on the 

basis of Christ‘s priesthood and sacrifice (cf. Swetnam, Bib 55 [1971] 336, who suggests 

that ejlpi;" ajklinhv", ―unwavering hope,‖ is a shorthand reference to 9:11–10:18, where 

Christ‘s cultic action and sacrifice are presented as the basis for the Christian hope). The 

term ―hope‖ is a vivid reminder that the entire Christian life is ―christologically and 

eschatologically stamped for Hebrews‖ (Michel, 347; cf. Havener, ―Credal Formulae,‖ 

455–67). 

The encouragement to ―hold fast‖ is reinforced by the term ajklinhv", ―without 

wavering.‖ This word is used by many classical authors but is found only twice in the LXX 

(4 Macc 6:7; 17:3) and nowhere else in the NT. It is an important word in the vocabulary of 

Philo, who uses it primarily to signify the immutability that belongs to God alone, but also 

to describe the stability of the friends of God who stand by his side (On Giants 49) (see 

Williamson, Philo, 31–36). It connotes ―swerving neither to one side nor to the other,‖ and 

so comes to mean ―firm,‖ ―stable,‖ ―fixed,‖ ―steadfast.‖ Here it qualifies the cohortative 

katevcwmen, ―let us continue to hold fast,‖ calling for the community to remain stable and 

to affirm its privileged status as the people who have been granted access to God through 

Christ. Holding fast ―without wavering‖ is itself an act of confession, even when no words 

are spoken (Peterson, ―Examination,‖ 271; cf. Thompson, Beginnings of Christian 

Philosophy, 33–34). 

The community possesses the strongest incentive for fidelity in the faithfulness 

(pistov") of God who does what he has promised (v 23b). The formulation pisto;" ga;r oJ 
ejpaggeilavmeno", ―for he who promised is faithful,‖ is confessional in character. 

The word pistov" has the nuance of constancy (Grässer, Glaube, 22–23). 

Unchangeably, God stands behind his promise (cf. 11:11). The writer here succinctly 

recapitulates the emphasis upon the utter reliability of God as set forth in 6:17–18; the 

promise is absolutely certain because ―it is impossible for God to lie‖ (6:18). He will keep 

faith with the community. The factor of uncertainty lies exclusively with the community, in 

their tendency to waver in their commitment to the gospel (cf. vv 25b, 35–36, 39). It is the 

responsibility of the writer‘s friends to act upon God‘s constancy by steadfastly holding on 

to their beliefs without wavering. 

24–25 The third appeal is a summons for the continued caring for one another that finds 



an expression in love, good works, and the mutual encouragement that active participation 

in the gatherings of the community makes possible. The note of Christian love completes 

the triad of faith (v 22), hope (v 23), and love (vv 24–25), which is developed by means of 

the coordinated cohortatives in vv 22–25 (cf. 6:10–12 for this same triad). 

The exhortation katanowm̀en ajllhvlou" eij" paroxusmo;n ajgavph" kai; kalw`n e[rgwn, 

―let us keep on caring for one another for the stimulation of love and good works,‖ centers 

on the responsibility of Christians to exhibit practical concern for one another. By 

considerateness and example, they are to spur one another on to the love and good works 

that had distinguished them as a community in the past (see Comment on 6:10). Exemplary 

service of fellow Christians had once been the hallmark of the congregation (cf. vv 33–34) 

and seems to have persisted in some measure. But the writer urges that the expression of 

love within the fellowship be deepened and extended. In this context ajgavph is not a 

technical term for the meal at which the Eucharist was celebrated (as urged by Glombitza, 

NovT 9 [1967] 143–46), but a caring response to need in the lives of other Christians. ―Good 

works‖ are tangible expressions of caring love, as in 6:10. Active support and concern for 

the welfare of one another are matters of critical urgency in the life of a community 

exposed to testing and disappointment (cf. F. F. Bruce, 253; Peterson, ―Examination,‖ 271). 

The appeal in v 24 is supplemented by two participial phrases in the present tense, mh; 
ejgkataleivponte" th;n ejpisunagwgh;n eJautwǹ, ―not discontinuing our meeting together‖ 

and ajlla; parakaloùnte", ―but rather encouraging one another‖ (v 25). These contrasting 

phrases indicate the importance of the regular gathering of the local assembly for worship 

and fellowship. The contrast serves to define the specific character of the term 

ejpisunagwghv, ―meeting together‖: it is the place or occasion for mutual encouragement 

and exhortation (cf. P. E. Hughes, 417–18; Mora, La Carta a los Hebreos, 49–50; Schrage, 

TDNT 7:841–43). The present tense of the participles expresses the common responsibility 

for these mandates (Michel, 347). 

The failure of the writer to specify why some members of the community had stopped 

taking an active part in the meetings of the house church has invited a wide range of 

conjectures (see Schrage, TDNT 7:843, nn. 11–15). The reference to ―custom‖ or ―habit‖ 

(e[qo") implies a situation of indifference and apathy, which is consistent with other 

indications throughout the sermon (2:1–3; 3:7–15; 4:1; 5:11–14; 10:23) (cf. Mora, La Carta 

a los Hebreos, 50). It is natural to think that the neglect of the meetings was motivated by 

fear of recognition by outsiders in a time of persecution, or by disappointment in the delay 

of the parousia, or by some other acute concern. It is sobering to discover that in the early 

second century in Rome it was simply preoccupation with business affairs that accounted 

for the neglect of the meetings of a house church (Herm. Sim. 8.8.1; 9.20.1). Whatever the 

motivation, the writer regarded the desertion of the communal meetings as utterly serious. 

It threatened the corporate life of the congregation and almost certainly was a prelude to 

apostasy on the part of those who were separating themselves from the assembly (so H. 

Montefiore, 177–78; Williamson, Philo, 261; Thompson, Beginnings of Christian 

Philosophy, 34). The neglect of worship and fellowship was symptomatic of a catastrophic 

failure to appreciate the significance of Christ‘s priestly ministry and the access to God it 

provided. 

The reason the meetings of the assembly are not to be neglected is that they provide a 

communal setting where mutual encouragement and admonition may occur. The parallel 

passage in 3:13 (ajlla; parakaleìte eJautou;" kaqÆ eJkavsthn hJmevran, ―but encourage one 



another every day‖) may actually presuppose a daily gathering of the house church for 

mutual encouragement. The verb parakalei`n includes the notions of warning and reproof 

as well as encouragement, with the implication that reproof should be given in a loving way 

(cf. Forkman, Limits of the Religious Community, 47–50). The entire community must 

assume responsibility to watch that no one grows weary or becomes apostate. This is 

possible only when Christians continue to exercise care for one another personally (Dahl, 

Int 5 [1951] 411–12). 

The urgency for encouragement and reproof is that the community experiences an 

unresolved tension between peril and promise so long as it lives in the world. The neglect 

of the meetings of the assembly by some of the members sufficiently attests the reality of 

spiritual peril. The promise is indicated by the approaching ―Day of the Lord‖ (v 25b), 

when God‘s plan for his covenant people will be brought to realization. The sober reminder 

that the Day of the Lord is drawing near offers a further incentive for continued active 

participation in the life of the community. It indicates that the tension between peril and 

promise will ultimately be resolved eschatologically. The description of the parousia in 

9:28 as the return of the heavenly high priest with salvation to those who wait for him is 

supplemented here with a complementary OT formulation implying judgment as well as 

salvation (cf. Marshall, Kept by the Power, 144; A. L. Moore, The Parousia in the New 

Testament [Leiden: Brill, 1966] 148–49). 

26–27 The explanatory gavr, ―for,‖ with which vv 26–31 are introduced shows that this 

paragraph sustains an intimate relationship to the preceding appeals and especially to the 

pastoral admonitions in v 25, where the writer referred to those who had deserted the 

community (so McCown, ―O LOGOS THS PARAKLHSEWS,‖ 71; H. Montefiore, 

177–78; Daly, BTB 8 [1978] 106; among others). Attendance at worship and encouraging 

one another are functions of the new covenant (see Forkman, Limits of the Religious 

Community, 193, who observes that the covenant motif is connected with the limits of the 

community only in Hebrews). The neglect of God‘s gifts is almost tantamount to a decisive 

rejection of them. In this instance, the neglect of the meetings of the local assembly actually 

displayed a contemptuous disregard for the truth, which exposes hardened offenders to 

divine judgment. The severe warning in vv 26–31 is parallel in form and function to 6:4–8. 

Like that earlier passage, it exposes the gravity of apostasy (cf. Cruvellier, EEv 12 [1952] 

137–40; Williamson, Philo, 247–67; Mora [La Carta a los Hebreos, 91–96] denies that v 

26a can be reduced to apostasy, but includes other grave sins; for a summary of the history 

of the interpretation of this passage, see Grässer, Glaube, 192–98). 

The process envisioned in 6:4–8 consisted of four stages: (1) the experience of 

Christian life (6:4–5); (2) the fact of apostasy (6:6); (3) the recognition that renewal is 

impossible (6:4, 6); and (4) the imposition of the curse sanctions of the covenant (6:8). This 

same process can be recognized in 10:26–29, arranged in another syntactical order but with 

a complementary development: 

  

(1) 

the experience of Christian life (―after we have received the full knowledge of the truth,‖ v 

26); 

  

(2) 



the fact of apostasy (―If we deliberately persist in sin,‖ v 26, which is defined explicitly in v 

29); 

  

(3) 

the recognition that renewal is impossible (―there is no longer any sacrifice for sin,‖ v 26); 

  

(4) 

the imposition of the curse sanctions of the covenant (―only an inevitable terrifying 

expectation of judgment and of raging fire ready to consume God‘s adversaries,‖ v 27). 

  

The reiteration of the pattern of apostasy and its irreversible consequences demonstrates 

that 6:4–8 and 10:26–31 are complementary declarations (cf. P. Proulx and A. Schökel, 

―Heb 6,4–6: eij" metavnoian ajnastauroùnta",‖ Bib 56 [1975] 204–5; on the extensive 

terminological parallelism between 6:4–8 and 10:26–31, cf. Carlston, JBL 78 [1959] 296). 

The real difference between 6:4–6 and 10:26–31 rests in the formulation of the argument. 

In 10:26–29 cultic categories provide the ground for this severe pastoral warning. The 

writer appeals to the necessity of a ―sacrifice for sins‖ (v 26) and to the significance of ―the 

blood of the covenant‖ by which Christians have been consecrated to the service of God (v 

29). The argument in 10:26–29 clearly takes advantage of the discussion of the cultus in 

9:11–10:18 (see especially, 9:26b, 28a; 10:10, 12, 14, 18). By contrast, there is no appeal to 

the cultus in the argument developed in 6: 

That the writer appeals in 10:26–31 to the new cultic action of Christ indicates that 

these verses provide the counterpoint to 10:19–22. The earlier passage sets forth the 

appropriate response to the sacrifice of Christ and his entrance as high priest into the 

heavenly sanctuary. The provision of access to God invites sincere and earnest worship. In 

the present passage the inappropriate response of those who fail to appreciate their 

continuing need for Christ‘s redemptive action commands the writer‘s attention. A cultic 

argument underlies both paragraphs and is the determining factor whether the response 

warrants acceptance or judgment. It is imperative to recognize that the interpretation of vv 

26–31 must be based firmly in the cultic argument of the writer (following Johnsson, 

―Defilement,‖ 357–60). 

The key expression in the description of the response that merits the wrath of God is 

eJkousivw" … aJmartanovvntwn hJmwǹ, ―if we deliberately persist in sin.‖ The word eJkousivw" 

connotes a conscious expression of an attitude that displays contempt for God (cf. Forkman, 

Limits of the Religious Community, 153). The effects of this attitude are not developed until 

v 29. But already in v 26 it is possible to discern why the intentional persistence in sin 

removes a person from the sphere of grace. The writer regards sin as defilement (see 

Comment on 9:7). Sin that is committed eJkousivw" clearly implies a rejection of the cultus 

itself (and of God who provided for it). People who reject the cultus can have no hope of 

removing the defilement of sin because their rejection expresses open, intentional and 

voluntary apostasy (Johnsson, ―Defilement,‖ 358–59; cf. Forkman, Limits of the Religious 

Community, 176, 193). The initial phrase in v 26a is thus equivalent to the sin of ―turning 

away from the living God‖ in 3:12. 

The concept of deliberate sin derives from Num 15:22–31, where a distinction is made 

between those who unintentionally transgress God‘s commandments (vv 22–29) and the 

person who sins ―defiantly,‖ who must be ―cut off from his people‖ because he has 



despised the Lord (vv 30–31). The divine pronouncement is that ―his guilt remains on him‖ 

(v 31). It is specified repeatedly in the Levitical statutes that provision for atonement is 

restricted to those who sin ajkousivw", ―unintentionally‖ (e.g., Lev 4:1–2, 13, 22, 27; 

5:14–15 LXX; cf. Heb 5:2). A deliberate and calculated violation of the commandments 

placed the offender beyond forgiveness. The penalty for intentional sin was extirpation, 

reduction to the status of one who has been cut off from every resource of the covenant 

community and who has ceased to be truly a person. 

The heinous character of this offense resides in the fact that it occurred after the reception 

of th;n ejpivgnwsin th̀" ajlhqeiva", ―the full knowledge of the truth.‖ This technical 

expression refers to the acceptance of life in response to the preaching of the gospel. 

a;lhvqeia is saving ―truth,‖ the revelation of God‘s provision for the defilement of sin 

through Christ (cf. Mora, La Carta a los Hebreos, 93; Michel, 350–51); it is something to 

be received from God. The term ejpivgnwsi" implies ―a penetrating and certain knowledge‖ 

(Riggenbach, 325), a clear perception of the truth (Michel, 351, n. 1). The phrase thus 

describes a dynamic assimilation of the truth of the gospel. It is an equivalent expression 

for the solemn description of authentic Christian experience in 6:4–5 (Mora, La Carta a los 

Hebreos, 93–94). The offensiveness of those who persist in sin is heightened by their prior 

experience of Christian truth (so also Marshall, Kept by the Power, 141–2, who calls 

attention to the writer‘s use of the plural personal pronoun hJmwǹ, ―we,‖ in v 26a [―if we 

persist in sin‖]: ―the word ‗we‘ cannot refer to any other group of people than his readers 

and himself [cf. 2:1]‖). 

The results of a calculated, persistent renunciation of the truth received are specified in 

vv 26b–27. In 10:18 the writer concluded his cultic argument by declaring oujkevti 
prosfora; peri; aJmartiva", ―an offering for sins is no longer necessary.‖ The reason a sin 

offering is no longer required is that Christ, by a single, perfect sacrifice, has decisively put 

away sin (cf. 9:26). In a formulation designed to recall 10:18, the writer now declares, 

oujkevti peri; aJmartiẁn ajpoleivpetai qusiva, ―there is no longer any sacrifice for sins.‖ 

This follows because the only sacrifice that can remove defilement has been repudiated, 

and the sufficient sacrifice of Christ cannot be repeated (10:10, 12, 14). What remains is an 

―inevitable, terrifying expectation of judgment.‖ This describes a religious dread that 

reflects in anticipation upon the destruction that must follow from a display of contempt for 

God. 

The motif of inescapable judgment is developed with an allusion to Isa 26:11. The imagery 

of ―raging fire ready to consume God‘s adversaries‖ is vividly suggestive of the prospect 

awaiting the person who turns away from God‘s gracious provision through Christ. The 

apostate is regarded as the adversary of God. The description of judgment as a fire that 

devours and utterly destroys recalls the actual experience of the followers of Korah who 

were consumed by fire because they had shown contempt for God (Num 16:35; 26:10). The 

consequence of apostasy is terrifying, irrevocable judgment. 

28–29 The form of the argument in vv 28–29 is anticipated in 2:2–3, where the law is 

designated as ―the message spoken by angels.‖ There the writer used a rhetorical question 

to drive home his point that if disregard for the Mosaic law was appropriately punished, 

neglect of the salvation announced in the gospel must inevitably be catastrophic. This point 

is taken up again here, but it is now sharpened by the allusion to Deut 17:6 in v 28 and by 

the delineation in v 29 of the effects of disregarding a salvation as great as Christians enjoy. 

The formulation of v 28 draws on the LXX, where the verb ajqeteìn, ―violates,‖ signifies the 



willful repudiation of a divine institution. It denotes ―to act unfaithfully,‖ ―to be apostate‖ 

(cf. Maurer, TDNT 8:158–59, who calls attention to Ezek 22:26, oiJ iJereì" aujth`" 
hjqevthsan novmon mou [―Her priests have violated my law‖]). The declaration that anyone 

who violated a precept of Moses had to die ―without pity on the evidence of two or three 

witnesses‖ conflates two passages from Deuteronomy. In Deut 17:2–7 the death penalty is 

the punishment for idolatry, provided that the commission of the act is proven by the 

concurrence of at least two or three witnesses (Deut 17:6; cf. Num 35:30 for the analogous 

crime of murder). The detail that the offender must be put to death ―without pity‖ is drawn 

from Deut 13:8 (―Show him no pity. Do not spare him or shield him‖). 

The gravity of defiance of the law of Moses under the old covenant throws into bold 

relief the far greater seriousness of apostasy under the new covenant. Since the blessings 

God has bestowed through Christ are greater than those provided through the old covenant, 

the rejection of those blessings entails a far more severe punishment. The impact of the a 

fortiori argument in vv 28–29 is achieved through the rhetorical question in v 29 and the 

dramatic switch from the inclusive ―we‖ of vv 26–27 to the direct address in v 29: ―for if 

we deliberately persist in sin . … How much severer punishment do you suppose will he 

deserve?‖ (McCown, ―O LOGOS THS PARAKLHSEWS,‖ 71). Contempt for a 

privileged relationship with God through Christ in the new covenant will involve 

retribution more terrible than the death penalty attached to violation of the law. The povsw/ 
… ceivrono" construction (―how much severer‖), which underscores the severity of the 

judgment to be incurred by the apostate, is the logical corollary to the povsw/ màllon 

construction (―how much more‖) of 9:13–14: if the cleansing rites of the old covenant 

accomplished the purgation of the defilement of the body, how much more does the blood 

of Christ purge the defiled conscience so that we may worship God! The measure of 

privilege distinguishing the new covenant from the old necessarily defines the extent of the 

peril to which those who spurn its provisions expose themselves (cf. Johnsson, 

―Defilement,‖ 357–60, 416–17). 

The character of the contempt for God expressed by apostasy under the new covenant is 

elaborated in v 29 by three parallel participial clauses that articulate its effect. These 

clauses provide definition for 26a (―If we deliberately persist in sin‖). In each instance the 

aorist tense of the participle is culminative (or constative), i.e., it summarizes a persistent 

attitude. 

(1) The apostate ―has trampled upon the Son of God‖ (katapateìn, ―to trample 

under,‖ ―to treat with disdain‖). The designation of Jesus as ―the Son of God‖ almost 

certainly has reference to the formal confession of faith which the community had openly 

acknowledged (see Comment on 4:14). The repudiation of the confession is tantamount to a 

scornful rejection of the Son of God. The paradoxical notion of treating with disdain one 

who possesses transcendent dignity commands attention. 

(2) The apostate ―has treated the blood of the covenant, by which he was consecrated [to 

the service of God], as defiled.‖ The formulation reflects the cultic argument in 9:11–10:18, 

where the death of Christ is related to the enactment of the new covenant and the discussion 

insists on the significance of blood (cf. 9:13–22). The words ―the blood of the covenant‖ are 

taken from Exod 24:8 LXX, cited in 9:20. Here they clearly refer to Christ‘s sacrificial death 

on the cross viewed from the perspective of covenant inauguration. The blood of Christ 

seals and activates the new, eternal covenant (cf. 13:20). The phrase ejn w|/ hJgiavsqh, ―by 

means of which he was consecrated,‖ resumes 10:10, 14, where the subjective blessing 



secured by Christ‘s sufficient sacrifice is defined as consecration to God (cf. 13:12). This 

phrase in v 29 corroborates that 10:26–31 is descriptive of the Christian who has 

experienced the action of Christ upon his life. With biting irony, the writer envisions such a 

person as regarding Christ‘s blood as koinovn (―defiled,‖ ―disqualified for sacrifice‖). The 

juxtaposition of considering defiled blood which consecrates is rhetorically forceful. A 

deliberate rejection of the vital power of the blood of Christ to purge sins decisively is 

indicated (cf. Johnsson, ―Defilement,‖ 359–60). 

(3) The apostate ―has insulted the Spirit of grace.‖ In 9:14 the writer declared that 

Christ offered himself to God as an unblemished sacrifice ―through the eternal Spirit.‖ The 

connection of the Spirit with sacrifice in that place may account for the reference to the 

Spirit of grace here. The description to; pneùma th̀" cavrito", ―the Spirit of grace,‖ may 

be an allusion to Zech 12:10 LXX, where God promised to pour forth upon the house of 

David pneu`ma cavrito" kai; oijktirmoù, ―a Spirit of grace and mercy‖ (so Windisch, 97; 

Michel, 353). If this is the intended allusion, the reference is to the Holy Spirit ―poured out‖ 

at Pentecost, who offers himself to the community in free grace and effects salvation 

(Michel, 353). Alternatively, the presence of the Spirit in the congregation (cf. 2:4; 6:4) is 

the sign of the eschatological grace of God expressed through Christ (Schweizer, TDNT 

6:446). The attitude of the apostate, however, is summarized in the aorist participle 

ejnubrivsa", ―having insulted,‖ ―having outraged,‖ ―having displayed contempt with injury‖ 

(cf. Mora, La Carta a los Hebreos, 99, n. 7). Here as well the juxtaposition of the 

contradictory notions of insulting a gracious Spirit is calculated to command attention. 

Taken cumulatively, the three clauses in v 29 define persistent sin (v 26a) as an attitude 

of contempt for the salvation secured through the priestly sacrifice of Christ. Nothing less 

than a complete rejection of the Christian faith satisfies the descriptive clauses in which the 

effects of the offense are sketched. The magnitude of the affront displayed by apostasy 

clarifies why this offense is ultimate. Apostate are those who embrace worldliness in 

preference to the community. They have chosen to return to the world from which they had 

been separated by the blood of Christ. In their lives the sacred has been collapsed into the 

profane. Their denial of their need for the life of the community reflects a willful hardening 

of their hearts (cf. 3:12–15). Apostasy reaffirms the values of the world, which permit those 

who stand outside the community to regard Jesus Christ with contempt (cf. 6:6). 

Consequently, those who once were cleansed and consecrated to God become reinfected 

with a permanent defilement that cannot be purged (Johnsson, ―Defilement,‖ 416–17). 

They experience an absolute loss, which is deserved (cf. Moule, SEÅ 30 [1965] 31–32; Mora, 

La Carta a los Hebreos, 97–101). 

30–31 The stern pastoral warning in vv 26–29 is summed up succinctly. Two brief 

scriptural texts demonstrate that the initiative for the judgment of apostates rests not with 

the community, but with God. In introducing the citations the writer reverts to the inclusive 

―we‖ with which he had begun in v 26a: ―for we know who it was who said.‖ 

The first citation is taken from the Song of Moses, which was used in the liturgy of the 

synagogue in the Diaspora as well as in the early Church (see Comment on 1:6). The 

quotation reflects Deut 32:35a, but departs from the LXX to follow a variant Greek textual 

tradition that had been conformed to the MT (cf. Katz, ZNW 49 [1958] 219–20). The fact that 

Paul has the same rendering of Deut 32:35a in Rom 12:19 suggests that this particular 

textual tradition was the common property of the early Church. Using the emphatic first 

person singular, God declares that he assumes personal responsibility for taking vengeance 



on those who have become his adversaries. 

The second quotation is introduced by the simple kai; pavlin formula (―and again‖; cf. 1:5; 

2:13). The citation is taken from the same immediate context, Deut 32:36a (= Ps 134[MT 

135]:14a LXX), but has been adapted to the writer‘s purposes. The text follows the LXX 

exactly, but in the LXX the statement occurs as a clause introduced by a causal o{ti 
(―because the Lord will judge his people‖). By omitting the o{ti the writer casts the 

quotation in the form of a declarative sentence. The thought prominent both in Deut 32:36a 

and in Ps 134:14a LXX is that God‘s judgment will result in the vindication of his people. In 

the context of Hebrews, it implies the certainty of the judgment of the apostates. The two 

quotations in v 30 serve to reinforce the reference to the inevitability of judgment in v 27a. 

The sober comment in v 31 provides a climactic summation to the entire argument. The 

initial term foberovn, ―it is terrifying,‖ which is emphatic by virtue of its position, sounds 

again the note of terror (foberav) in v 27. These correlative terms evoke the numinous 

religious dread that the thought of the imminent judgment of God inspires in those who 

have forfeited the benefits of Christ‘s sacrifice. The final statement thus affirms the 

magnitude of the sin of apostasy and of the impending judgment from which there is no 

escape. It reflects a profound conviction of the awesome majesty and holiness of the living 

God (cf. F. F. Bruce, 263–64). 

32 In the development of 10:19–39 the sharp warning of vv 26–31 is followed by words 

of reassurance and encouragement. The parenetic sequence exhibited here is anticipated in 

6:4–12, where a severe warning is followed by a word of pastoral comfort (see Comment on 

6:9–10). The degree of parallelism between these two sections can be displayed in a chart 

(see Figure 1). 

WARNING 

6:4–8 

10:26–31 

1. Description of the apostate 

―fallen away‖(6:6) 

――deliberately persist in sin‖ (10:26) 

―t2. Prior experience 

―once for all brought into the light‖ (6:4) 

―h―have received the full knowledge of he truth‖ (10:26) 

―3. Impossibility of renewal 

―It is impossible … to restore them to repentance‖ (6:4, 6) 

―No longer any sacrifice for sins‖ (10:26) 

4. Expectation 

―loss‖ (6:6) 

――terrifying expectation of judgment‖ (10:27) 

―rCOMFORT 

6:9–12 

10:32–35 (36) 

1. Basis 

Appeal to ―better things which accompany your salvation‖ (6:9) 

Appeal to ―remember those earlier days after you had received the light‖ (10:32) 

2. Past experience as Christians 

―work and love demonstrated‖ (6:10) 



――endured a hard contest with sufferings‖ (10:32) 

―s3. Present responsibility 

―demonstrate the same earnest concern‖ (6:11) 

――do not throw away your boldness‖ (10:35) 

[4. Incentive 

―the realization of your hope‖ (6:11) 

――great reward‖ (10:35) 

[  

Figure 1. Parallelism between Heb 6:4–12 and Heb 10:26–36. 

 

The structure of the warning is balanced structurally by the word of comfort. The 

wisdom of the pastor in addressing the house church is evident from the fact that he makes 

their own past experience the paradigm for the present and the immediate future. He wants 

them to subject their present experience as Christians to a fresh examination in the light of 

their past stance of firm commitment. By pointing the community to the past as well as to 

the future, the writer seeks to strengthen their Christian resolve for the present (cf. T. W. 

Lewis, NTS 22 [1975–76] 89, 92, n. 1, who observes that both in 6:9–12 and in 10:32–39 

events in the community‘s past are ―turned into a hortatory paradigm for its continuing 

existence‖). 

The juxtaposition of 10:26–31 and 32–35 suggests that it may have been the experience 

of suffering, abuse, and loss in the world that motivated the desertion of the community 

acknowledged in v 25 and a general tendency to avoid contact with outsiders observed 

elsewhere in Hebrews (see Comment on 5:11–14). T. W. Lewis (NTS 22 [1975–76] 91–93) 

has suggested that the community found a Scriptural basis for interpreting its lifestyle in 

terms of withdrawal and concealment in Isa 26:20 (―Go, my people, enter your rooms and 

shut the doors behind you; hide yourselves for a little while until his wrath is passed‖). The 

allusion to this text in v 37, where it is significantly modified by the citation of Hab 2:3–4, 

and the reference to withdrawal in vv 38–39 lend a measure of support to his proposal. In 

10:32–35 the writer counters an unhealthy attitude by setting forth the community‘s 

courageous stance of commitment under adverse circumstances in the past as a model for 

continuing boldness now. Drawing upon a primitive Christian tradition designed to 

strengthen believers in the crisis of persecution, the writer applies the tradition to the 

experience of his audience in order to encourage them to emulate their own splendid 

example (see Form/Structure/Setting on 10:19–39; cf. Nauck, ZNW 46 [1955] 68–80; 

McCown, ―O LOGOS THS PARAKLHSEWS,‖ 80–83). 

The adversative dev, ―instead,‖ in v 32 indicates the writer‘s strategy. He urges his 

friends to pursue a course of action opposite to that just described. The oratorical 

imperative ajnamimnhv/ skesqe, ―remember,‖ which is parallel to the cohortatives in v 22, 

23, and 24, is a call for reflection. Contemplation of the events clustered around the crisis 

of serious persecution and loss at an earlier point in their experience as a congregation 

should not only revive that experience in their memories but also in their present lifestyle. 

That these events had been the direct result of their commitment as Christians is indicated 

by the participle fwtisqevnte" (―after you had received the light‖). The reference is not to 

baptism (as urged by Käsemann, Das wandernde Gottesvolk, 119, n. 4) but to the saving 

illumination of the heart and mind mediated through the preaching of the gospel (cf. 6:4: 

tou;" a{pax fwtisqevnta", ―those who have once been brought into the light‖; see 



Comment on 6:4). 

The significant facet of the community‘s experience in that earlier period is stated in the 

phrase pollh;n a[qlhsin uJpemeivnate paqhmavtwn, ―you endured a hard contest with 

sufferings.‖ From the beginning, sufferings had been a constituent part of their Christian 

experience. The rare word a[qlhsi", ―contest,‖ was originally used of the intense efforts of 

athletes in the sports arena (cf. Polybius, 5.64.6; 7.10.2–4; 27.9.7; 27.9.11). Here it is used 

metaphorically for persecution, but there is no suggestion in the immediate context, nor 

elsewhere in Hebrews (cf. 12:4), of the later Christian use of the term for martyrdom (e.g., 

The Passion of Andrew 15, which speaks of hJ hJmevra th̀" ajqlhvsew", ―[the day of the 

contest] of the holy apostle Andrew‖; cf. &1Clem; 5:2, e{w" qanavtou h[qlhsan, ―they 

contended to their death‖). Although the word a[qlhsi" occurs only here in the NT, the 

image of the athletic contest is introduced in 12:1–2 as well, and there, as in v 32, it is 

linked to the concept of endurance. 

The use of the verb uJpomevnein, ―to endure,‖ with a[qlhsi" is indicative of the close affinity 

between the writer and the literature of hellenistic Judaism, where the metaphor of the 

contest and the notion of training through adversity is not uncommon. It is found especially 

in 4 Maccabees, where uJpomevnein, ―to endure,‖ and uJpomonhv, ―endurance,‖ appear 

repeatedly in association with the metaphor of the contest in order to describe the 

endurance of suffering by the martyrs (cf. 4 Macc 1:11; 5:23–6:9; 7:9, 22; 9:6, 8, 22, 30; 

13:12; 15:30–32; 17:4, 11–17, 23). Similar imagery is found in Philo (e.g., On the 

Unchangeableness of God 13; for the metaphorical use of a[qlhsi", On Dreams 1.170; On 

the Preliminary Studies 162; cf. On the Cherubim 80–81). Thompson has observed that the 

image of the contest for physical suffering was especially appropriate for Philo and the 

homilist who prepared 4 Maccabees, because these writers identified with a minority 

culture that was subjected to persecution and acts of violence. For them, as for the writer of 

Hebrews, the image of the contest was an acceptable way of giving a positive interpretation 

of an experience of abuse (Beginnings of Christian Philosophy, 63–64; cf. Williamson, 

Philo, 19–20). 

33–34 The details provided in vv 33–34 clarify the character of the sufferings endured. 

The contrasting tou`to mevn … toùto dev statements (―sometimes … and other occasions‖ 

or ―in part … and in part‖) introduce a chiasm having significant implications for the 

interpretation of the details. 

A ―Sometimes you were publicly exposed to ridicule, both by insults and persecutions‖ 

(v 33a); 

B ―and on other occasions you showed solidarity with those who were treated in 

this way‖ (v 33b); 

B´ ―for in fact you shared the sufferings of those in prison‖ (v 34a); 

A´ ―and cheerfully accepted the seizure of your property‖ (v 34b). 

The carefully structured recital of past indignities suggests that a part of the congregation 

had been exposed to ridicule because they had been defenseless against the seizure of their 

property (A/A´). Others within the congregation had identified themselves with the 

hardships that those who had been imprisoned had endured from the authorities (B/B´) (cf. 

Riggenbach, 332; Vanhoye, La structure, 179; Teodorico, 177; Mora, La Carta a los 

Hebreos, 61-62, n. 183). If this is a correct interpretation of the structure, the first group had 

experienced not only verbal and physical abuse but imprisonment as well. The other 



members of the house church had shown solidarity with those who had borne the brunt of 

these sufferings. 

The public nature of the sufferings endured by members of the congregation is 

indicated by the rare word qeatrizovmenoi, which conveys the notion of being ―exposed to 

ridicule‖ or ―held up to public shame‖ (Cadbury, ZNW 29 [1930] 60–63; LSJ 787). The verb 

qeatrivzein originally meant ―to bring upon the stage,‖ but it soon acquired a figurative 

meaning, ―to make a spectacle of someone,‖ ―to hold up to derision.‖ In v 33a it evokes the 

imagery of a spectacle, which is found repeatedly in descriptions of persecution and abuse 

(e.g., 4 Macc 17:14 [―the world and the human race were the spectators‖]; Philo, Against 

Flaccus 72, 74, 84–85, 95, 173, where Jews were put on public display in the theater and 

were subjected to abuse during the pogrom of A.D. 38; Jos., Ag. Ap 1.43; cf. 1 Cor. 4:9, 

qevatron ejgenhvqhmen, ―we became a spectacle ‖ ). The word vividly expresses the public 

abuse and shame to which members of the congregation had been exposed (cf. Thompson, 

Beginnings of Christian Philosophy, 64, 78). 

The form that the abuse had taken is summed up in the phrase ojneidismoì" te kai; 
qlivyesin, ―both by insults and persecutions.‖ The word ojneidismov", ―reproach,‖ indicates 

the verbal character of the abuse. Public jeering and scoffing had greeted the Christians. 

They had been falsely accused of crime and vice (cf. Tacitus, Annals of Rome 15.44; Diogn. 

6.5; Tertullian, Apology 2, 4, 7, 8; To the Nations 1, 2, 3, 7, 15, 16; Athenagoras, Embassy 

for the Christians 31; Theophilus, To Autolycus 3.4). The use of ojneidismov" in 11:26 and 

13:13 for the reproach Christ had borne from the insults of others (cf. 12:3) suggests that 

these Christians had shared the reproach of Christ (cf. R. Volkl, Christ und die Welt 

[Würzburg: Echter, 1961] 354). The complementary term qlivyesin, ―afflictions,‖ 

―persecutions,‖ appears to indicate that acts of violence had accompanied verbal abuse. 

The strong sense of community that had characterized the congregation in that earlier 

period is evident from the parallel clauses in v 33b–34a. Those who had not been affected 

personally by the hostility to which some members of the group had been exposed openly 

identified themselves with their brothers and sisters in Christ. In the periphrastic phrase 

koinwnoi; genhqevnte", ―you showed solidarity,‖ the accent falls upon ―the persistence 

those addressed had shown in sharing the reproach and suffering of their fellow Christians‖ 

(J. Y. Campbell, Three New Testament Studies, 11). They had displayed genuine empathy 

(sunepaqhvsate) with those in prison by visiting them, feeding them, and undoubtedly 

actively seeking their release (cf. Lucian, Peregrinus, 12–13, for each of these activities on 

behalf of an imprisoned Christian). Such involvement was not without cost, as the friends 

and relatives of the Jews who were persecuted in the anti-Semitic riots in Alexandria in 

A.D. 38 discovered (Philo, Against Flaccus 7, 9, 10). The terminology used to describe the 

solidarity displayed by the community during that critical period is similar to the language 

expressing the profound manner in which Christ identified himself with the human 

situation (see Comment on 2:14; 4:15). The writer thus stresses that the conduct of the 

community exhibited a solidarity with each other that made visible in the world the 

solidarity Christ shares with his people (cf. P. E. Hughes, 429; Thompson, Beginnings of 

Christian Philosophy, 65). 

The group that had been publicly exposed to ridicule (v 33a) had endured the seizure of 

their property (th;n aJrpagh;n tẁn uJparcovntwn; v 34b). It is not certain whether this facet 

of their experience reflects the official judicial action of magistrates, who imposed heavy 

fines or confiscated property for suspected infractions (cf. Philo, Against Flaccus 10), or 



whether the reference is to the looting of houses after their owners had been imprisoned or 

removed (Philo, Against Flaccus 56: ―Their enemies overran the houses now left vacant 

and began to loot them, dividing up the contents like spoils of war‖; Lucian, Peregrinus 14: 

―Most of his possessions had been carried off during his absence‖; cf. Eusebius, Church 

History 6.41, cited by P. E. Hughes, 430). Christians in Rome who had been affected by a 

decree of expulsion in A.D. 49 were forced to leave their property unattended (Acts 18:1–2; 

cf. Suetonius, Claudius 25.4). Whatever the precise circumstances, the Christians had 

cheerfully accepted their losses because they knew they had kreivttona u{parxin kai; 
mevnousan, ―better and permanent possessions‖ (v 34c). This knowledge was the basis of 

their endurance of ―the hard contest with sufferings‖ (v 32a) (cf. T. W. Lewis, NTS 22 

[1975–76] 89; Grässer, Glaube, 23). 

The play on words between twǹ uJparcovntwn, ―property,‖ ―possessions,‖ in v 34b and 

u{parxin, ―possessions,‖ in v 34c is rhetorically effective in developing the contrast 

between possessions that can be lost through seizure and the permanent possessions 

Christians enjoy on the basis of their relationship to God through Christ. The source of this 

distinction is Jesus‘ teaching concerning earthly property, which cannot be protected from 

loss, and heavenly treasures, which remain intact and secure (Matt 6:19–20; 19:21). The 

adjective kreivttwn, ―better,‖ is regularly used in Hebrews to express the superior quality of 

the reality Christians possess through Christ (cf. 6:9; 7:19; 9:23; 12:24; in 11:16 ―better‖ 

»kreivttono"¼ is defined by an explicative clause, ―that is, heavenly‖). The correlative term 

mevnousa, ―permanent,‖ ―abiding,‖ is used to indicate the superiority and stability that 

characterize the heavenly world (12:27; 13:14) (cf. Cambier, ―Eschatologie ou héllenisme,‖ 

31; Thompson, Beginnings of Christian Philosophy, 65–66, 72). The strong confidence of 

the early Christians that they possessed ―better and permanent possessions‖ in the 

transcendent heavenly world Christ had opened to them permitted them to develop a proper 

perspective on the deprivation they had suffered through persecution (cf. Herm. Sim. 1.1-6, 

where this theme is developed in terms of the ownership of land, houses, and other 

possessions). 

It must be stressed that the account in vv 32–34 describes an actual ordeal in the 

community‘s past. By a one-sided emphasis upon the homiletical aspects of the description, 

it has sometimes been argued that these verses have no specific reference; they are 

concerned solely with theoretical, typical circumstances characteristic of younger churches 

(so Wrede, Das literarische Rätsel, 25–26; Dibelius, ―Der himmlische Kultus,‖ 160–62). In 

vv 32–34, however, a primitive Christian tradition stressing the basis for joy in the 

experience of persecution has been applied to an actual occurrence. This accounts for the 

fusion of specific and general, typical features in the description (so Nauck, ZNW 46 [1955] 

80; McCown, ―O LOGOS THS PARAKLHSEWS,‖ 79–83). Facets of the tradition have 

been selected and shaped to fit the circumstances of the community addressed, but a 

specific course of events in the past provides the basis of the parenetic appeal made in vv 

32–35. That reproach, injury, the looting of property, and imprisonment were the conditions 

of existence for a minority culture in the first century is sufficiently indicated by Philo‘s 

vivid description of the acts of violence that disrupted the Jewish community in Alexandria 

in A.D. 38, in the tractate Against Flaccus. 

If the evidence is deemed strong enough to support a Roman destination for Hebrews 

(in Introduction see ―The Social Location of the Intended Audience‖), vv 32–34 shed light 

on the earlier history of the congregation addressed. These men and women constituted an 



―old guard‖; they had been Christians since the Claudian period. When disturbances in the 

Jewish quarters in the year A.D. 49 attracted unfavorable attention from the imperial 

authorities, the emperor issued a decree expelling the Jews from Rome (Suetonius, 

Claudius 25.4). The size of the Jewish community in Rome made it impossible to enforce 

the decree completely, but certainly both Jewish and Jewish Christian leadership had been 

affected. Sporadic persecution of those who remained undoubtedly followed. In the case of 

the Jewish Christian leaders, Aquila and Priscilla (cf. Acts 18:1–2), the Claudian decree 

meant banishment from Rome and almost certainly the loss of property. Others in the same 

house church experienced various indignities, including imprisonment, injury, and 

deprivation for the sake of their commitment to Christ (for this reading of the evidence, see 

Introduction, ―Past Stance and Present Crisis‖ and ―The Edict of Claudius‖). Throughout 

these experiences they had steadfastly maintained a courageous stance as Christians. 

35 The continuing significance of the historical description in vv 32–34 is indicated by the 

pastoral directive in v 35, mh; ajpobavlhte ou\n th;n parrhsivan uJmwǹ, ―Therefore, do not 

throw away your boldness.‖ That this appeal is based upon the preceding verses is shown 

by the inferential particle, ou\n, ―therefore.‖ The community must now recapture the fervor 

that had characterized them. They must display in the present the same stance of steadfast 

commitment to Christ they had exhibited in the past. 

The indignities and deprivation endured in the past are here interpreted as a display of 

parrhsiva, ―boldness.‖ parrhsiva, understood subjectively, expresses the confident 

attitude of the person of faith before God and the world. Precisely because he enjoys free 

access to God through Christ‘s sacrificial death and heavenly intercessory ministry (4:16; 

7:24–25; 10:19, 21), he can confidently acknowledge his faith before the world. The 

prohibition ―do not throw away your parrhsiva‖ expresses in a negative form what was 

expressed positively in 3:6 in terms of ―holding fast parrhsiva‖ (Michel, 360). parrhsiva 

is the hallmark of those who are members of God‘s household in the new age (3:6b). In 

conjunction with the strong expression mh; ajpobavlhte, ―do not throw away,‖ the 

prohibition in v 35 suggests the casting aside of a precious gift (Windisch, 97; Spicq, 

2:330). It conveys both encouragement for continued fidelity and the warning that boldness 

for Christ must not be jettisoned. 

The causal relative clause h{ti" e[cei megavlhn misqapodosivan, ―seeing that it has a 

great reward,‖ provides a strong motive for not weakly tossing aside boldness. The 

manifestation of Christian boldness is viewed as a ―title-deed‖ which assures the future 

enjoyment of the ―great reward‖ in the consummation of the new age. Just as the courage 

displayed in adversity in vv 32–34 was oriented eschatologically toward the enjoyment of 

―better, permanent possessions‖ (v 34c), so here boldness is warmly oriented toward the 

eschatological reward. misqapodosiva is an important word in the writer‘s vocabulary. It is 

found in the NT only in Hebrews, where it occurs negatively in the sense of ―penalty‖ (2:2) 

and positively in the sense of ―reward‖ (10:35; 11:26). The writer also designates God as 

misqapodovth", ―the rewarder,‖ of those who seek him in faith (11:6). The notion of 

reward is, of course, rooted in the OT and comes to expression in other Jewish hellenistic 

writers (e.g., 4 Macc 16:25; 17:12, 18; Philo, Allegorical Interpretation of the Law 1.80; 

Who is the Heir? 26, cited by Thompson, Beginnings of Christian Philosophy, 67 

[Thompson observes that it is in the language of reward that the writer of Hebrews is most 

distinguishable from the philosophical reflection of the period.]). In v 35 the ―great reward‖ 

has reference to the blessing of full salvation God has promised to those who wait for 



Christ (cf. 9:28; 10:23, 25). The promise of the ―great reward‖ belongs to the category of 

the passionate certainty of faith (cf. Preisker, TDNT 4:701–2). 

36 The prospect of ―throwing away‖ boldness contemplated in v 35 underscores the need 

the community has for uJpomonhv, ―endurance‖ (with the additional nuance of faithfulness). 

The inferential gavr looks back not only to the preceding injunction but to vv 32–34 as well, 

where the cognate verb uJpomevnein is used to celebrate the courage with which the 

community had responded to persecution (―you endured,‖ v 32). With v 36 the writer 

anticipates the development in 12:1–13, where the summons to the endurance of hardships 

and disciplinary sufferings (12:1, 7) is supported by the example of Jesus who ―endured‖ 

the cross and the hateful opposition of sinful persons (12:2–3). The implication is that 

uJpomonhv, like parrhsiva, ―boldness,‖ in v 35, is the hallmark of a Christian‘s stance in the 

world. 

The necessity for uJpomonhv is linked to the accomplishment of the will of God. This 

suggests that the measure of endurance is obedience to God. The temporal clause to; 
qevlhma tou` qeoù poihvsante", ―after you have done the will of God,‖ points 

retrospectively to 10:5–10 where the incarnation and mission of Christ were interpreted in 

terms of a preoccupation with the divine will. The transcendent Son of God entered the 

world in fulfillment of the prophetic Scriptures to do the will of God. He regarded his body 

as the gift God had prepared as the instrument for the accomplishment of the divine will. 

Christ‘s sacrificial death in conformity to the will of God is the immediate ground of the 

Christian experience of renewal and consecration to the service of God (10:10). It follows 

from this that Christian conduct can never be divorced from the doing of the will of God. In 

the context of 10:19–39, the accomplishment of the divine will calls for a positive response 

to the exhortations and directives that are developed with such pastoral earnestness 

throughout this section. 

The result of unwavering endurance is expressed pregnantly in the clause i{na … 

komivshsqe th;n ejpaggelivan, ―so that you may receive the promise.‖ Envisioned is the 

reception of what has been promised (P. E. Hughes, 433, n. 32). The reception of the 

fulfillment of the promise is equivalent to receiving the ―great reward‖ in v 35; it stands for 

the final goal of the covenant people of God (11:39–40). It is the distinctive understanding 

of the writer that Christians in this life possess the realities of which God has spoken only 

in the form of promise (see Comment on 4:1). In this sense, they experience a continuity 

with the faithful men and women of the old covenant who did not receive what was 

promised (11:13, 39), but who conducted their lives in the light of the divine promise. What 

God promised to the fathers he has repeated with strong assurance to the people of the new 

covenant (cf. 8:6, ―better promises‖). Consequently, the believing community can be 

described as heirs to the divine promise (cf. 6:12, 17). The promise is inviolable because 

God who gave the promise is utterly reliable (10:23; 11:11). The confidence of the Church 

in that reliability provides a basis for stability in an unstable world (cf. Thompson, 

Beginnings of Christian Philosophy, 67–68). 

What God has promised is ―eternal life‖ (9:15). In 6:12 the writer called for the 

imitation of those who through faith and steadfast endurance (makroqumiva) inherit what is 

promised. That same note is sounded in v 36 with the equivalent term uJpomonhv, which is 

the presupposition for the reception of the promise. God‘s unalterable will to fulfill his 

promise finds an appropriate response from believers in the stance of endurance. 

37–38 The reason the community has need for uJpomonhv, ―endurance,‖ is clarified by 



the biblical citation in vv 37–38, which is formally introduced by an explanatory gavr, 

―for,‖ in v 37. The time of patiently waiting for the consummation of God‘s redemptive 

plan is not yet over. The community of faith continues to find itself exposed to alienation in 

the world. The intimate relationship between v 36 and the prophetic oracle in vv 37–38 

explains why sustained boldness and endurance are required of the congregation now as it 

waits for the fulfillment of the divine promise (T. W. Lewis, NTS 22 [1975–76] 90). 

The quotation conflates Isa 26:20 LXX, a passage counseling withdrawal and concealment 

mikro;n o{son o{son, ―a little while,‖ until the wrath of God had passed, and Hab 2:3b–4, a 

passage that contrasts faithfulness with withdrawal. The composite quotation contains only 

a brief excerpt from the former passage (―a little while longer‖). The dominant component 

is a significantly modified form of the citation from Habakkuk. The creative tension 

between these two OT texts furnishes the basis for calling the congregation to continued 

faithfulness in their situation (cf. T. W. Lewis, NTS 22 [1975–76] 92–93). 

Isa 26:20 belongs to ―the Song of Isaiah‖ (Isa 26:9–20). This was one of several biblical 

passages that were removed from their context and appended to the Psalter in the LXX as a 

collection of odes appropriate for liturgical use. As the fifth ode, the Song of Isaiah was 

used liturgically in the synagogue and in the morning and evening prayers of the early 

Church (see H. Schneider, ―Die biblischen Oden im christlichen Altertum,‖ Bib 30 [1949] 

47). It is possible, therefore, that even a brief allusion to Isa 26:20 would be sufficient to 

call to mind the entire verse. 

If the brief excerpt from Isa 26:20 LXX is intended to recall the entire verse, it may 

indicate that there were Christians in the house church who sought to justify a lifestyle 

characterized by withdrawal and concealment on the basis of this text. The writer cites 

enough of the verse to show that he is aware of their position but refuses to accept its 

validity. The mode of endurance they championed was incompatible with the courageous 

and joyful endurance of adversity celebrated in vv 32–36 (T. W. Lewis, NTS 22 [1975–76] 

91–93; cf. Strobel, Untersuchungen, 84–86). 

The posture of expectant waiting and fidelity that the members of the house church 

must exhibit is defined rather by Hab 2:3b–4 (see Fitzmyer, ―Habakkuk 2:3–4,‖ 236–41, for 

a discussion of this passage in the MT, 1QpHab 7.5–8.3, the LXX, and other Greek 

translations and traditions). A comparison of the LXX text and the oracle in Hebrews will 

indicate the significance of the modifications the writer has made in the text. 

In the LXX, the subject of v 3a is the vision: ―the vision has its appointed time, and it 

will appear at length, and not to no purpose.‖ The subject then changes: ―If he is late, wait 

for him, because he will certainly come and will not delay. If he draws back, I will reject 

him. But my righteous one shall live by faithfulness.‖ The interpretation of the text in the 

LXX is thoroughly messianic (cf. T. W. Manson, JTS 46 [1945] 134; F. F. Bruce, 273). The 

anonymous one who will certainly come is the expected deliverer of his people. The text 

implies that once he appears, his advance is certain. If he draws back, that action will 

provide irrefutable proof that he is not the expected one. The textual tradition then 

bifurcates. It declares either ―the righteous one will live on the basis of my faithfulness‖ (B, 

W), the reading adopted in the critical editions of H. B. Swete, A. Rahlfs, and J. Ziegler, or 

―my righteous one shall live by faithfulness‖ (A and Group C). According to the first 

reading, the basis for the success of the righteous person is the reliability of God. Context, 

however, favors the second reading: God‘s righteous one shall keep faith with God and his 

messianic task, and so will attain life (T. W. Manson, JTS 46 [1945] 133–34; cf. Cavallin, ST 



32 [1978] 35, n. 19). 

The writer of Hebrews modified the LXX text in several significant ways (cf. T. W. 

Lewis, NTS 22 [1975-76] 90, n. 3). 

(1) He sharpened the messianic interpretation of the text in the LXX by the addition of the 

masculine article to the participle ejrcovmeno", ―coming.‖ In the LXX the participle simply 

serves to translate the Hebrew infinitive absolute construction (―he will certainly come‖). In 

Hebrews the participle is personalized to create the messianic title, ―the Coming One‖ 

(Matt 3:11; 11:3 [=Luke 7:19]; 21:9) (so Spicq, 2:331–32; Michel, 362). The phrase oJ 
ejrcovmeno" h{xei, ―the Coming One will come,‖ has reference to Christ at his parousia (T. 

W. Lewis, NTS 22 [1975–76] 90). In conjunction with the excerpt from Isa 26:20 LXX, the 

oracle affirms the absolute certainty and the imminence of the parousia: 

  
A little while longer, 

the Coming One will come; 

he will not delay. 

This change presupposes the apocalyptic understanding of Hab 2:3b LXX (Strobel, 

Untersuchungen, 127; on the meaning of the statement ouj cronivsei, ―he will not delay,‖ in 

Hab 2:3 and elsewhere, cf. Strobel, 161–70). 

(2) He inverted the clauses of Hab 2:4, so that the subject of the conditional phrase eja;n 
uJposteivlhtai, ―if he draws back,‖ is no longer the expected deliverer but the Christian 

who awaits the advent of the Coming One. The inversion is clearly the work of the writer, 

for it finds no support in the manuscript tradition of the LXX It serves to fix the meaning of 

the ―my righteous one‖ in v 38a beyond doubt. The righteous one is the Christian who 

demonstrates faithfulness to God as he moves toward the goal of life, eschatologically 

understood (i.e. ―eternal life,‖ cf. 9:15). Conversely, the one who draws back in v 38b is the 

Christian who loses sight of his goal. This means that the adversative dev, ―but,‖ in v 38a 

introduces an important transition. In v 37 the accountability of God is at stake. He will 

keep his promise; the parousia of Christ is certain. In v 38, however, there is a shift in focus 

to the accountability of the Christian, who must demonstrate faithfulness in the face of 

hardships, suffering, and perhaps the unanticipated delay in the parousia of the Lord. 

(3) He placed an adversative kaiv, ―but,‖ before the clause eja;n uJposteivlhtai, ―if he 

draws back,‖ in v 38b. This kaiv is not a part of the biblical oracle but a connective 

effectively separating the antithetical clauses of Hab 2:4. The resultant form of the text 

describes alternative modes of behavior in a period marked by stress and hostility. The 

person whom God approves (―my righteous one‖) attains to life with God by faithfulness; 

the person whom God rejects withdraws from the covenant community (v 25!). 

With these modifications the oracle was made to buttress the parenetic call to boldness and 

endurance in vv 35–36, corresponding to the original function of the passage in Habakkuk 

(Strobel, Untersuchungen, 127; on the interpretation of Hab 2:4 in Judaism, cf. Michel, 

364–65; D. Lührmann, ―Pistis im Judentum,‖ ZNW 64 [1973] 35–36 [faith in Judaism was 

normally discussed on the basis of Deut 9:23; 1 Kgs 17:14; Hab 2:4]). It is clear that the 

writer has freely adapted the text of the LXX for the purposes of his argument in this 

section. The freedom with which he constructed this prophetic oracle, as well as its length, 

reflects the importance that he attached to it (cf. T. W. Manson, JTS 46 [1945] 135–36; 

Cavallin, ST 32 [1978] 33–43). 



It is generally understood that in v 38 the reference to drawing back (uJposteivlhtai) is 

a denotation for apostasy (Moffatt, 158; Spicq, 2:333 [―the attitude of the apostate in a time 

of persecution‖]; cf. Michel, 363–65, who finds a gradation of possible meanings in the 

word ranging from withdrawal from the worshiping assembly [v 25] to defection and 

apostasy). This prevailing understanding has been questioned by T. W. Lewis, who finds in 

the term a reference to a lifestyle of withdrawal and concealment as exhorted by Isa 26:20, 

rather than apostasy or infidelity to God (NTS 22 [1975–76] 91–94). He argues that the 

community could have regarded this as a faithful mode of existence as they waited for the 

arrival of the parousia (92). At the center of vv 37–38, then, is an interpretation of faith 

rather than the crisis of threatened apostasy. The writer‘s concern was to correct a faulty 

understanding on the part of the community by providing in vv 32–36 a clarification of 

what is required of faith. The inversion of the clauses in v 38 allows the writer to address 

the misunderstanding on the part of the community. What is intended by the phrase ejk 
pivstew" zhvsetai, ―he shall live on the basis of faithfulness,‖ is indicated in vv 32–36, 

where the joyful endurance of hostility from the world is urged. What uJposteivlhtai, 
―draws back,‖ envisions may be inferred from the allusion to Isa 26:20 in v 37a. A mode of 

endurance characterized by withdrawal and concealment is shown to be displeasing to God 

in v 38b because it could result in the community drifting from its anchorage in the gospel 

(2:1), losing its way in the world, and forfeiting its ultimate goal. What is in view is not 

irremedial apostasy, an intentional break, but ―conditions that would lead to defection if not 

repaired‖ (94). 

This reinterpretation of the text, however, fails to take into account the strong 

terminology used for desertion of the meetings of the assembly in v 25, the sharp warning 

against apostasy in vv 26–31, and the apparent force of the negative construction in v 38c 

(―I myself will reject him‖). It is necessary to recognize, in the juxtaposition of living on 

the ground of faithfulness and drawing back, the antithesis of fidelity leading to life and 

apostasy leading to rejection and death. The steadfast endurance commanded by the 

prophetic oracle is that demanded by the certainty of the coming of Christ (cf. Fitzmyer, 

―Habakkuk 2:3–4,‖ 243). 

39 The writer‘s understanding of the passage from Habakkuk is clear from the use he 

makes of it in v 39. The decisive alternatives substantiated on the basis of Hab 2:4 are 

sharpened in a concluding statement that summarizes the preceding argument and brings 

the biblical text into the experience of the congregation. The emphatic ―we‖ (hJmei`") at the 

beginning of the sentence identifies the writer with his friends as the company of the 

faithful who exhibit loyalty to Christ in the world. The writer shows no interest in the 

juridical question of justification that had commanded Paul‘s attention (cf. Rom 1:17; Gal 

3:11). His focus is concentrated on two related questions: how can a Christian be assured of 

the enjoyment of final salvation, and on what basis can he hope to reach the goal? These 

questions are answered in v 39, which corroborates that the writer construed the 

prepositional phrase ejk pivstew", ―on the basis of faith,‖ with the verb zhvsetai, ―he shall 

live‖ (D. M. Smith, ―O DE DIKAIOS,‖ 15). The goal of the Christian is the attainment of 

enduring life. In the interim before the parousia he will derive strength for movement 

toward that goal from faithfulness. 

The interpretation of Hab 2:4 is carried forward by the dynamic tension developed 

between uJpostolhv (―withdrawal‖) and pivvsti" (―faithfulness‖). The rare word uJpostolhv, 
which occurs only here in the NT, derives its meaning from the preceding uJposteivlhtai 



(―draws back‖) in the quotation in v 38. It reflects a lack of steadfastness and unreliability 

(Rengstorf, TDNT 7:599). It is equivalent to turning away from the living God (3:12) and 

deliberate persistence in sin (10:26). The objective act of drawing back from loyalty to 

Christ distinguishes those who fail to attain the promised eternal life from those who 

through faith and steadfast endurance inherit the promise (6:12; 10:36) (cf. Carlston, JBL 78 

[1959] 299). Conversely, pivsti" connotes persistent steadfastness. It is closely allied to the 

stance of parrhsiva, ―boldness,‖ and uJpomonhv, ―endurance,‖ commended in vv 35–36. It 

reflects the stability of those who maintain their firm confidence in God‘s word of promise, 

despite adversity and disappointment (cf. Grässer, Glaube, 23; Marshall, Kept by the 

Power, 146–47; Thompson, Beginnings of Christian Philosophy, 68–69). The writer‘s 

understanding of faithfulness is informed by the prophetic concept of the righteous person 

whose steadfastness sustains him as he waits for God‘s intervention (Grässer, Glaube, 44). 

The outcome of these radically different responses is posed rigorously by means of 

parallel result clauses: eij" ajpwvleian … eij" peripoivhsin yuch̀", ―leading to destruction 

… culminating in the acquisition of life.‖ The concomitant event of the approaching Day of 

the Lord (v 25) and parousia of the Coming One (v 37) is judgment. For some this event 

will bring the great reward of life, but for others it will result in destruction because of the 

inappropriate response of withdrawal. The use of yuchv to designate eternal life is 

apocalyptic (cf. G. Dautzenberg, ―Soteria Psychon,‖ BZ 8 [1964] 267–70). It shows that the 

expression zhvsetai, ―he shall live,‖ in v 38 must be understood eschatologically, in the 

sense of ―he shall attain life‖ (cf. Riggenbach, 337–38). 

The sharp contrast between vindication and ruin occurs elsewhere in the literature of 

hellenistic Judaism, e.g., Wis 18:7, which juxtaposes ―the vindication »swthriva¼ of the 

righteous, but the destruction »ajpwvleia¼ of their enemies‖ (cf. Strobel, Untersuchungen, 

82–83). In v 39 it demonstrates that the presupposition of the preceding argument is the 

structure of the covenant. Obedience to the stipulations of the covenant carries the promise 

of blessing and life, but disobedience invites the imposing of the curse-sanction of death 

(cf. Deut 30:15–20). The antithesis between destruction and the acquisition of life 

recapitulates the discussion in 6:4–8, where the reference to blessing and curse in 6:7–8 

constitutes an allusion to the covenant. 

The arrangement of the text in vv 38–39 reflects the sensitivities of a man of letters. In v 38 

the writer inverted the clauses of Hab 2:4, so that the mention of the person who lives by 

faithfulness precedes the reference to the one who draws back. In v 39 the reference to the 

one who draws back precedes the mention of the one who demonstrates faithfulness. The 

resulting concentric symmetry (faithfulness/withdrawal::withdrawal/faithfulness) is 

rhetorically effective. Positioned at the beginning and at the end of the developed contrast, 

the expression ―by faithfulness‖ is thrown into bold relief. It clearly enunciates the attitude 

of which God approves. At the same time, it announces the subject of 11:1–40, where this 

theme receives its major elaboration (cf. Vanhoye, La structure, 180–81). 

Explanation 

The completion of the core instruction concerning the high priestly office and sacrifice 

of the Son of God (8:1–10:18) called for pastoral reflection on the implications this has for 

Christian faith and practice. In 10:19–39 insights developed in the course of an extended 

exposition are taken up in a climactic parenetic section and are applied directly to the 



community in its situation. The stress falls upon the certainty and stability that ought to 

characterize a Christian presence in the world. The authorization for free access to God in 

the heavenly sanctuary derived from the sacrifice of Christ (10:19–20) and the knowledge 

that in the person of Christ Christians possess a great high priest (10:21) demonstrate the 

privileged relationship to God that the people of the new covenant enjoy. They enjoy the 

freedom for a worshipful approach to God that reflects fullness of faith (10:22). They 

possess a secure basis for a quality of witness in the world that reflects a firm grasp on the 

objective character of Christian hope (10:23). The result should be a strong communal 

sense demonstrated through caring love and tangible expressions of practical concern for 

one another (10:24–25). 

The ultimate source of certainty and stability is the utter reliability of God, who 

acknowledges his commitment to the community through the solemn word of promise 

granted to it (10:23). God‘s covenanted promise keeps the goal of Christian pilgrimage 

before the congregation. The realization of the promise is surveyed under a variety of 

metaphors, namely, the better and permanent possession (10:34), the great reward (10:35), 

the fulfillment of the promise (10:36), and the acquisition of life (10:39). The constancy of 

God guarantees that life in pursuit of the promise cannot be in vain. The exhortation 

extended to the community in 10:19–39 is precisely a reminder of that fact. 

The reason it was necessary for the writer to review the benefits that accrue to the 

community from the sacrifice of Christ and to appeal for the congregation to act 

responsibly was that they were exhibiting a tendency to waver in their commitment to 

Christ and to each other. The exhortation to approach God with sincere intentions (10:22) 

presupposes a lack of sincerity. The injunction to hold fast to the hope professed without 

wavering (10:23) implies a vacillation that undermined the integrity of Christian profession. 

The frank acknowledgment that some members of the house church had stopped attending 

the meetings of the assembly (10:25) indicated a serious defection from the community. 

These conditions account for the sternness of the warning concerning the spiritual peril to 

which a lax and calloused attitude exposed those who had experienced the reality of 

Christian life (10:26–31). 

These developments in the life of the house church revealed a marked departure from the 

loyalty to Christ that had motivated the community at an earlier point in their experience. 

At that time they had boldly accepted the stigma of commitment to Christ and to each other 

(10:32–34). The stress on certainty and stability in 10:19–39 seeks to correct a dangerous 

tendency in the community to respond to suffering and disappointment by withdrawal and 

concealment (10:25, 38–39). The writer warns that continuing to react to adversity in this 

way could only result in the forfeiture of the benefits secured for them by Christ. His 

confidence is that his friends will recognize their peril and will demonstrate a quality of 

faithfulness and steadfast endurance consistent with their relationship with God through 

Christ and the goal set before them (10:39). 

Throughout this extended exhortation the writer presupposes the validity of the cultic 

argument developed in 9:1–10:18. This is particularly clear in 10:19–20, where 

authorization for access to the heavenly sanctuary is grounded in Christ‘s death viewed in 

its sacrificial aspect, and in 10:26, where the consequence of apostasy is described as the 

forfeiture of a sufficient sacrifice for sins. It is equally evident in 10:29 when the effects of 

apostasy are delineated, and there is a graphic reference to the disparagement of the blood 

of the covenant by which a Christian is consecrated to the service of God (cf. 10:10, 14). A 

failure to appreciate the persistent need for the definitive sacrifice of Christ and the decisive 



purging of the conscience it achieved consigns apostates to a state of perpetual defilement 

which bars them from the presence of God and leads inevitably to destruction. 

Intimately related to the cultic orientation of the writer‘s appeal is an understanding of 

Christ as the mediator of the new covenant that was inaugurated by his death (8:6; 9:18). 

The cultic implications of the enactment of the new covenant are drawn sharply in 

10:15–18, the passage immediately preceding 10:19–39. The writer clearly assumes that the 

life of the persons addressed will reflect the fact that they are the people of the new 

covenant. 

An appeal to covenant administration appears to be presupposed by the course of the 

development in this section. Certain objective benefits of the covenant deriving from 

Christ‘s sacrifice are first set forth. These include authorization for access to God 

(10:19–20), the assurance of Christ‘s mediatorial rule over the household of faith (10:21), 

the decisive purging of the heart and body of those who participate in the covenant 

(10:22b), and the objective hope placed in front of the community, consisting of present 

and future salvation (10:23a). It also embraces the firm pledge of the faithfulness of God, 

who stands behind his word of promise (10:23b). 

The exhortations presented express the stipulations of the new covenant. The covenant 

community must draw near to God in worship with sincerity (10:28); they must hold fast 

the hope they profess without wavering (10:23); they must show loyalty to the covenant 

fellowship by attendance at worship and by mutual encouragement (10:24–25); they must 

sustain a stance of boldness (10:35) and exhibit a quality of endurance in the world which 

displays allegiance to God and to Christ as the mediator of the covenant (10:36). These are 

all functions of the new covenant. 

The measure of privilege distinguishing the people of the new covenant from those who 

lived under the old covenant (cf. 8:6–13; 10:15–18) necessarily defines the extent of the 

peril to which those who spurn the benefits of the new covenant expose themselves. They 

not only forfeit the blessings of the new covenant, but they experience the religious dread 

of those who anticipate the severity of the judgment of God on those who have disparaged 

covenant sacrifice (10:26–31). The antithetical motifs of destruction and life (10:39) recall 

that in the structure of the old covenant blessing was promised to those who adhered to the 

stipulations of the covenant, but a curse was sanctioned for those who despised its 

provisions (cf. 6:7–8). This understanding is superimposed upon the structure of the new 

covenant in 10:35–39. 

Within this conceptual framework the writer sets forth a well-developed theology of 

worship. The persons addressed in this sermon appear not to have recognized the 

implications for fellowship and Christian worship created by the high priestly ministry and 

sacrifice of Christ. This parenetic section, in which the writer views the whole pattern of 

Christian life under the aspect of worship, is offered to the community as a corrective to an 

impoverished point of view. 

The exhortation to draw near to God on the basis of the single, unrepeatable sacrifice of 

Christ in 10:22 describes in a special way the proper relationship of the individual Christian 

and of the corporate Christian community to God. It entails a continuous approach to the 

holy presence of God, marked by an increasingly profound experience of the mystery of 

fellowship with him. Conversely, a scornful disdain for Christ and a rejection of the 

efficacy of his sacrifice leads to an inability to worship God (10:26–29). The argument 

presupposes that there can be no true worship of God apart from the sufficient sacrifice of 

Christ, which has replaced all other sacrifices. No other sacrifice can be anticipated. The 



apostates, who have spurned the sacrifice of Christ, cannot be readmitted to the worshiping 

community because they cannot satisfy the conditions for worship. 

Behind the writer‘s discussion there can be discerned the language and imagery of the 

peace or fellowship offering. The first indication of the pattern of thought upon which his 

exhortation is based is provided by the concluding verses of the preceding section. The 

citation of Jer 31:33–34 in 10:16–17 announces the superior character of the new covenant, 

which covers all sins and makes superfluous any further sacrifice for sins. The summary 

statement in 10:18 presupposes the enactment of the new covenant and the decisive putting 

away of sins. According to the OT, a covenant was sealed with a fellowship offering 

signifying the acceptance of the arrangement by the participants (cf. Exod 20:24; 24:5). The 

fellowship meal, which was the distinguishing feature of the peace offering, expressed the 

firm covenant ties binding God and his people. In any series of offerings, mention of the 

peace offering invariably occurs last because it cannot be made until there has been an 

acceptable atonement for sin. So in 9:11–10:18 the writer directed the thinking of the 

community to the notion of atonement achieved through covenant sacrifice. The sin 

offering associated with the solemn Day of Atonement stands behind the exposition. In 

10:19–25 he then contemplates Christian life under the aspect of worship because sin has 

been permanently and decisively put away by the sacrifice of Christ. It is this scheme that 

calls to mind the concept of the peace offering. 

The exhortations in 10:22–25 appear to rest on a pattern of worship influenced by the peace 

offering. Access to God having been secured through the purging of defilement, worshipers 

gather for mutual exhortation to faith, hope, and love. This account faithfully reflects the 

experience of the old covenant people, for whom the peace or fellowship offering was an 

occasion for reciting God‘s covenant faithfulness and love (cf. Ps 26:4–9; 42:4; 69:30–33; 

95:1–7; 100:1–5; 116:12–19; 147:1–20). The occasion for a peace offering was frequently a 

vow of allegiance to God. The vow would be repeated and kept in the assembly of the 

believing community gathered to share the ceremonial fellowship meal. It is characteristic 

of a peace offering that it can never be made alone. The writer takes up this theme in 

10:22–25 and builds upon it to demonstrate the necessity and significance of Christian 

worship. The response of the community to God and to each other ought to declare to the 

world the peaceful relationship the covenant community enjoys as a result of the sacrifice 

of Christ. 

Reflection upon the sin offering encouraged the writer to present Christ as priest and 

sacrifice. Reflection upon the peace offering appears to have encouraged him to view 

worship as the norm of Christian life in the world. As the recipients of a heavenly calling 

(3:1), the congregation is faced with the choice of drawing near to the heavenly world in 

worship or returning to the world from which they had been separated by the blood of 

Christ. The alternative to worship is apostasy. 

The canonical shape of the pericope sheds significant light on the community addressed in 

this sermon. The writer reflects on the present tendency of the congregation to waver in the 

face of adversity and to opt for a lifestyle based on withdrawal and concealment, their past 

experience of indignities and deprivation in which the members demonstrated loyalty to 

Christ and to each other, and their future expectations of relief from suffering and 

vindication at the parousia of Christ. The nature of the writer‘s response to the men and 

women he addressed confirms the specifically pastoral character of the parenesis, in which 

he closely identifies himself with his audience. The severity with which he writes of 

apostasy and of the destructive lifestyle of those who have deserted the house church 



expresses anguish and compassionate concern that Christians should not be subverted by a 

form of worldliness that would separate them from the life and truth they have received 

from Christ and from one another. 

IV. Loyalty to God through Persevering 

Faith (11:1-12:13) 
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Introduction 

The fourth major division in Hebrews extends from 11:1 to 12:13. The writer‘s specific 

concern in this portion of the sermon is to elaborate upon the qualities of faithfulness and 

steadfast endurance, which were requisite if the congregation addressed were to sustain its 

Christian confession in the world. These traits of Christian character were formally 

announced in the pastoral directive of 10:36 (―You need, then, endurance‖) and in the 

summarizing declaration of 10:39 (―But we are … of those who are faithful‖). 
In characteristic fashion the key terms endurance and faithfulness are taken up for 

development in inverted order. The fourth division in the sermon thus consists of two 

sections, 11:1–40, a celebration of the character of faith, and 12:1–13, a summons to 



steadfast endurance. 

The writer addresses first the specific nature of the faith for which faithful men and women 

of God were attested in the biblical record (11:1–40). A kerygmatic review of redemptive 

history in terms of faithfulness to God establishes a confessional frame of reference for 

urging the community to emulate the example of those who have preceded them. 

The parenetic appeal for endurance developed in 12:1–13 is based only indirectly on the 

antecedent exposition. Christians are to find in Jesus, whose death on the cross displayed 

both faithfulness and endurance (12:2–3), the supreme example of persevering faith. His 

exposure to hostility from those who were blind to God‘s redemptive design provides a 

paradigm for the community when they experience disciplinary suffering in the world 

(12:2–13). 

In 11:1 the writer turns from exhortation to exposition, signaling a distinct break with 

the preceding discussion. A smooth transition to this new unit of thought is achieved by the 

introduction of the motif of faithfulness in 10:38–39. The key word pivsti", ―faithfulness,‖ 

supplied by the citation from Hab 2:4, furnishes a linking term to the characterization of the 

correlative word pivsti", ―faith,‖ in 11:1. This word then becomes the characteristic term 

of the first section, where it is repeated with variation twenty-four times. The opening and 

close of the section are indicated by an inclusio, which serves to bracket the exposition: 

  

11:1–2 

Estin de; pivsti" … ejn tauvth/ ga;r ejmarturhvqhsan oiJ presbuvteroi 
  

  

―Now faith celebrates. … For on this account men of the past received attestation.‖ 

  

11:39 

kai; ou|toi … marturhqevnte" dia; th̀" pivstew" 

  

  

―And all these … received attestation through faithfulness.‖ 

  

The play on words between pivsti", ―faith,‖ and pivsti", ―faithfulness,‖ and the repetition 

of the verb martureìn in the passive, with the nuance of having ―received attestation,‖ 

indicate that the development begun in 11:1 extends to 11:39–40 (cf. Vanhoye, La 

structure, 46–47, 183–94; for the argument that the exposition of faith extends from 11:1 to 

12:2, see Swetnam, Bib 55 [1974] 338–39). Christians are to recognize in those who acted 

upon God‘s promises, even though fulfillment was not in sight, a standard of persevering 

faith worthy of emulation. 

A shift in genre, from historical recital to pastoral exhortation, serves to introduce the 

second section, which is much shorter in length (12:1–13). In contrast to 11:1–40, where 

the exposition is dominated by the use of the third person, the writer introduces the first and 

second person imperative and the hortatory subjunctive. A preparation for the transition is 

provided in the summary statement of 11:39–40. There the writer juxtaposes the attested 

witnesses who died without receiving what God had promised to ―us,‖ the Christian 

community, for whom God had planned something better. With 12:1 there is a change of 



tone and genre, but the same two groups are mentioned a second time: ―we‖ Christians are 

to engage in our contest of faith, knowing that we are surrounded by a cloud of ―attested 

witnesse 

The characteristic vocabulary of this section relates to the vital issue of enduring 

disciplinary sufferings. Anticipating the subsequent development in 12:1–13, the writer 

underscored the community‘s need for uJpomonhv, ―endurance,‖ in 10:36. That note is 

resumed in 12:1, when the commitment required of the Christian life is reviewed under the 

metaphor of an athletic contest, and the key to victory is found in ―endurance.‖ In Hebrews 

the noun uJpomonhv occurs in 10:36 and 12:1, but nowhere else. The cognate verb 

uJpomevnein, ―to endure,‖ is found in 12:2, 3, 7, and elsewhere only in 10:32, where it is 

associated with the endurance of suffering at an earlier period in the history of the house 

church. The notion of endurance is developed by means of the noun paideiva, ―discipline‖ 

(12:5, 7, 8, 11, and not elsewhere in Hebrews), and the cognate verb paideuvein, ―to 

discipline,‖ (12:6, 7, 10, and not elsewhere in Hebrews). The concentration of this 

distinctive vocabulary in 12:1–13 accounts for the unitary character of this section. The 

subject of the second section is the necessary endurance of disciplinary suffering by the 

people of the new covenant, in emulation of their own earlier example (10:32–34), but 

especially of the example of Christ (12:2–3; cf. Vanhoye, La structure, 47–48, 196–204). 

The limits of the section are marked off primarily by the unitary concern with endurance, 

since this concern is not sustained in the parenetic section that follows in 12:14–29. 

A. The Triumphs of Perseverance in Faith (11:1-40) 
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Introduction 

When the writer counseled his friends to imitate ―those who with faith and steadfast 

endurance inherit the promises‖ (6:12) and cited Abraham as an example for the Christian 

community (6:13–15), he anticipated the catalogue of attested witnesses in 11:1–40. In that 

earlier passage, as here, the emphasis is on the life of faith as a believing response to the 

promise of God. The thought of the writer at this point moves entirely on the historical 

plane. He brings before his audience a long series of exemplary witnesses to an enduring 

faith and demonstrates that faith is essentially determined by hope. The catalogue shows 

that throughout redemptive history attestation from God has been based upon the evidence 

of a living faith that acts in terms of God‘s promise, even when the realization of the 

promise is not in sight. Such a faith is able to move beyond disappointment and the 

sufferings of this world and to bear vibrant testimony to future generations regarding the 

reality of the promised blessings. 
The section opens with a ringing affirmation concerning the character of faith and a 

précis of the catalogue of exemplars to follow (vv 1–2). The series of events and 

personages drawn from Scripture and presented in chronological sequence in vv 3–31 is 

developed in terms of the characterization of faith in v 1 and its corollary in v 6 (cf. 

Grässer, Glaube, 45–57). These first paragraphs move selectively and quickly through Gen 

l to Josh 6. The writer then alters his format. A s imple enumeration of the names of those 

who through faith experienced triumph or deliverance from certain death (vv 32–35a) 



prepares for the frank acknowledgment of unnamed men and women of faith who were not 

delivered from hardship, suffering, and death (vv 35b–38). The section is rounded off with 

a sum marizing conclusion, which serves to relate the experience of those who lived 

faithfully in terms of the promise of God to the Christian community under the old 

covenant. 

Although much of the development is traditional in character, the writer‘s creative 

contribution is evident in the characterization of faith (vv 1–2) and in his comments upon 

the traditions he used (especially vv 6, 10, 13–16, and 39–40). At these points he 

underscores the eschatological, forward-looking character of faith, which invests the realm 

of objective hopes and promises with solidity (cf. Williamson, Philo, 366–71; Mercado, 

―Language of Sojourning,‖ 76–80; Moxnes, ―God and His Promise,‖ 178, 187). 

The faith celebrated in 11:1–40 is characterized by firmness, reliability, and 

steadfastness. It is trust in God and in his promises (cf. 4:1–3; 6:1; 11:6, 17–19, 29). The 

context shows that what these attested witnesses affirm is the reliability of God, who is 

faithful to his promise (11:11). Committing themselves to God who is steadfast, these 

exemplars of faith were themselves made steadfast. This concept of faith is rooted in the 

OT, where faith and hope are closely allied (so Grässer, Glaube, 85). The tension between 

faith and the realization of the promise of God that is developed throughout this section 

demonstrates that it is the nature of faith to render hope secure (vv 1, 9, 10, 13, 24–26, 39). 

Faith also stands in narrow association with endurance (10:36; 12:1–3). Especially in 

10:36–39, the interpretation of the oracle from Hab 2:4 gives to faith the nuance of firm, 

persevering faithfulness. With the seamless transition to 11:1 the writer adds to the concept 

of faith the eschatological dimension of an unwavering and anticipatory orientation to the 

future promised by God. Accordingly, the stress is on the ethical component of faith as a 

persevering faithfulness to God (6:1; 11:6). With this conception of faith Hebrews stands in 

continuity with the notion of faith in the Synoptic tradition (e.g., Mark 11:22–23 [=Matt 

21:21–22]; cf. Luke 17:6; 1 Cor 13:2), especially in ―Q” and the miracle narratives, where 

faith is often without an object (―only believe‖), but the intended object is faith in God 

(Dautzenberg, BZ 17 [1963] 163–71, 174–75; cf. Williamson, Philo, 332–34, 338–43, 348, 

366–71; Thompson, Beginnings of Christian Philosophy, 56–61). 

There is a note of bold assertiveness in this celebration of faith that has been largely lost to 

the modern readers of Hebrews. As J. W. Thompson has observed, ―a catalogue of heroes 

of pivsti", introduced as patterns of imitation, is unthinkable in any Greek tradition‖ 

(Beginnings of Christian Philosophy, 53). The reason for this is that to the formally 

educated person, pivsti", ―faith,‖ was regarded as a state of mind characteristic of the 

uneducated, who believe something on hearsay without being able to give precise reasons 

for their belief. The willingness of Jews and Christians to suffer for the undemonstrable 

astonished pagan observers (cf. E. R. Dodds, Pagan and Christian in an Age of Anxiety 

[New York: Norton, 1965] 120–22). Yet this is precisely the conduct praised in Heb 

11:1–40. This fact constitutes the note of offense in this section of the homily. 

Form/Structure/Setting 
Both form and content serve to distinguish 11:1–40 from the remainder of the homily. The 

rhetorical style of this section is so distinctive that its relationship to the rest of Hebrews 

has been questioned. The characterization of faith is validated by a catalogue of examples 

selected from redemptive history. The list demonstrates that faith for the people of God 



under the old covenant was closely allied with hope and implied steadfast endurance 

supported by the promise of God. Although the section is expository in form, it is parenetic 

in function, inviting Christians to emulate the example of those who responded to God with 

active faith. 

In classical antiquity lists of examples were frequently used to motivate an audience or 

readers to strive for virtue (for a discussion of primary sources, cf. Cosby, ―Rhetorical 

Composition and Function,‖ 45–106). When Judaism took its place in hellenistic society, it 

was influenced by hellenism to adopt and adapt this genre for its own purposes (cf. Towner, 

Rabbinic ―Enumeration of Scriptural Examples,‖; 100–16; Cosby, 114–37). Evidence for 

this is provided by documents emanating from the wisdom tradition. Recourse to lists of OT 

personages attests an interest in history that was new to the Jewish wisdom tradition (so 

Fichtner, TLZ76 [1951] 141–50; Jacob, ―L‘histoire d‘Israël,‖ 288–94). This development 

may have been encouraged because a recital of persons and events from Israel‘s past occurs 

in Scripture both as a ―sermon-form‖ (e.g., Josh 24:2–13; 1 Sam 12:6–15) and as a format 

for prayer (Neh 9:5–37). 

The impact of this tendency can be traced both in the liturgy and in the preaching of the 

hellenistic synagogue (cf. Towner, Rabbinic ―Enumeration of Scriptural Examples,‖ 

95–117, 214–30). A number of older liturgical fragments, for example, now embedded in 

the fourth-century Christian work known as Apostolic Constitutions, provide lists 

consisting of names of exemplary figures extending from Abel to the Maccabees in 

historical order (cf. W. Bousset, ―Eine jüdische Gebetssammlung im siebenden Buch der 

apostolischen Konstitutionem,‖ NGWG, Philologische-historische Klasse, 1915 [1916] 

435–85, who called attention to Apost. Const. 7.37.1–3; 7.39.2–4; 8.5.1–4; and 8.12.6–27; 

Bousset sought to demonstrate the hellenistic-Jewish origin of these liturgical fragments, 

which he felt were derived from Jewish prayers). Similar lists found in both Jewish and 

early Christian literature show that they constitute a distinctive literary form, the testimony 

list (cf. Cosby, ―Rhetorical Composition,‖ 114–61). 

In one version of this form, salvation history is reviewed in terms of the action of God 

(or of divine Wisdom) in history (Wis 10:1–11:1; Acts 7:2–47). In another version, 

redemptive history is summarized in terms of God‘s friends and prophets who exemplified 

some quality worthy of emulation (Sir 44:1–49:16; 1 Macc 2:51–61; 4 Macc 16:16–23; 

&1Clem; 7:5–7; 10:1–12:8; 17:1–18:1; 31:1–4; 45:1–7; 55:1–6). A related, but different, 

form consists of a collection of moral exempla illustrated from the lives of OT figures. 

Philo, for example, cast two of his moral treatises in the form of exemplary anecdotes 

drawn from OT personages (On the Virtues 198–255; On Rewards and Punishments 7–78; 

abbreviated lists occur in Allegorical Interpretation 2.53-59; 3.228; cf. &1Clem; 4:1–6:4). 

The literary genre of a catalogue of examples was thus well established in hellenistic 

Judaism (cf. von Schmitt, BZ 21 [1977] 1–22; for an analysis of the characteristics of these 

lists, see Bovon, RTP 18 [1968] 134–36). It served defined apologetic and parenetic 

purposes, and was used effectively also in the missionary propaganda in which Judaism 

was engaged (cf. Siebeneck, CBQ 21 [1959] 416–19; Thyen, Stil, 115–16; Mercado, 

―Language of Sojourning,‖ 69–75; Cosby, ―Rhetorical Composition,‖ 186–90, 260–63). 

The distinctive form of Heb 11:1–40 can be determined more precisely by comparing this 

section with &1Clem; 17:1–19:3, its closest parallel. These two passages appear to be 

related by a common form, which is of greater significance than any supposed dependence 

(so D‘Angelo, Moses, 19; for the analysis that follows I am indebted to D‘Angelo‘s 



discussion, 18–26). The form is a version of the exemplary list that can be described as a 

list of attested examples. It is distinguished formally by a technical use of the verb 

martureìn in the passive to refer to the reception of attestation from God, discovered in the 

pages of Scripture, which validates the exemplary function of the persons listed for the 

edification of an audience. The verb is used in this rather special sense both in Heb 11:1–40 

and in &1Clem;. 17:1–19:3, where it serves a formal role in the structure of each of these 

passages. 

The form consists of (1) a brief introduction to the list, which identifies it as a record of 

those who exemplify a quality and have been ―attested‖ by God; (2) the series of examples, 

clarifying how each individual was ―attested‖ and exemplified the quality; (3) a hortatory 

conclusion, encouraging the audience to recognize these models of appropriate response 

who received divine attestation and to persevere in their own pursuit of exemplary 

behavior. 

The unmodified form appears more clearly in 1 Clement, which may serve as a standard 

of comparison. 

(1) Introduction. Clement opens this section of his homily with a reference to those who 

were ―attested‖ (tou;" memarturhmevnou") by God: 

Let us become imitators of those who … preached the coming of Christ … , even those 

who were attested [by God] (&&1Clem; 17:1). 

In a formally similar manner, the writer of Hebrews begins by characterizing faith and 

observing ―on this account the men of the past received attestation [ejmarturhvqhsan] [by 

God]‖ (Heb 11:2). 

(2) The Exemplars. Clement lists four examples that exhibit a common pattern 

consisting of (a) the name of the example, (b) the attestation (in the first and fourth example 

expressed by the verb martureìn in the passive), and (c) the words of the individual that 

demonstrate his quality. With the case of Abraham, the first example, the pattern is 

established: 

 (a). Abraham 

 (b). received great attestation [ejmarturhvqh] [by God] and was called the friend 

of God, 

 (c). and, gazing upon the glory of God and humbling himself, he says, ―But I am 

earth and ashes‖ (&1Clem; 17:2). 

Although the writer of Hebrews does not follow this format, the form of the attested 

examples can be recognized in the first two examples, Abel and Enoch. In each case (a) the 

example is introduced with the formulaic pivstei, ―by faith,‖ (b) the examplar‘s name is 

given, (c) reference is made to the occasion when his faith was demonstrated, and (d) the 

divine attestation is asserted: 

 (a). By faith 

 (b). Abel 

 (c). offered to God a more acceptable sacrifice than Cain 

 (d). by which he received attestation [ejmarturhvqh] [by God] (Heb 11:4). 

 (a). By faith 

 (b). Enoch 



 (c). was translated [by God] so that he did not experience death. … 

 (d). Now before his translation he had been attested »memartuvrhtai¼ [by God] 

as one who had been pleasing to God (Heb 11:5). 

After the first two examples, however, this formal pattern is significantly modified. 

(3) Conclusion. Clement concludes his list with a summary underscoring the 

significance of the examples cited: 

The humility and submission through obedience of so many and of such great examples, having 

been attested »memarturhmevnwn¼ [by God] in this way, has made better not only us but also the 

generations before us (&1Clem; 19:1). 
He then exhorts the Corinthians to seek peace, using the athletic metaphor for the moral life 

and directing their attention toward a heavenly example: 

let us race on toward the goal of peace handed down to us from the beginning, and let 

us fix our gaze upon the Father and Creator of the whole world. … Let us look upon him 

with the understanding and contemplate with the eyes of the soul his patient purpose 

(&1Clem; 19:2–3). 

A formal similarity is evident in the conclusion to the list of attested examples in Heb 

11:1–40, together with the transition to the next unit in 12:1–3: 

and although they all had received attestation »marturhqevnte"¼ [from God] through 

faith, they did not receive what had been promised (Heb 11:39); 

let us run with endurance the race prescribed for us … , fixing our eyes upon Jesus, the 

champion and perfector of faith. … Consider the one who endured from sinners such 

opposition against themselves (Heb 12:1–3). 

The reference to the attested examples, followed by the use of the athletic metaphor and the 

appeal to a heavenly example, exhibits the structural format preserved in 1 Clement. 

In brief, the introduction, first two examples, and conclusion of Heb 11:1–40 take the 

form of a list of attested exemplars who receive divine approval in the pages of Scripture. 

The formal similarity and the differences from the unit in &1Clem; 17:1–19:3 indicate the 

degree of freedom exercised by the writer of Hebrews in adapting the form to his own 

purposes. 

That degree of freedom is particularly evident in the continuation of the section 

following Heb 11:6. As the list is developed, individual units begin to focus on redemptive 

events in history rather than on the person and character of the models. As M. R. D‘Angelo 

has observed, ―not each example, but each event is introduced by the words ‗by faith‘‖ 

(Moses, 25). Thus 11:8–19 is not merely a summary of Abraham‘s life, character, and faith. 

It is also a succinct history of the promise of God considered in terms of Abraham‘s call 

and migration to Canaan (11:8–10), the conception of Isaac (11:11–12), the deferment of 

the fulfillment of the promise (11:13–16), and the command to sacrifice Isaac (11:17–19). 

This formal modification serves to situate the exemplary conduct of the several exemplars 

in a new perspective. There is less interest in the positive exemplary function of the models 

than in the understanding that their actions are informative concerning the content of 

Christian faith. The yearning of the patriarchs for a country of their own is a witness to the 

Christian community of the reality of a heavenly homeland (11:16). The heroic refusal of 

the martyrs to deny their confession bears witness to the better resurrection (11:35). 



In this way the list of those who were attested by God has been transformed into a list 

of witnesses whose faith testifies to the present generation concerning the reality of the 

blessings for which Christians hope. The summation of sacred history in terms of their 

lives, acts, and deaths provides convincing evidence for the role that faith and faithfulness 

play in the history of redemption. As such, the attested exemplars of faith function as God‘s 

witnesses who seek to persuade the Christian community of the reality of the recompense 

upon which they secured the conduct of their lives (so D‘Angelo, Moses, 24-26; cf. Kuss, 

166, 171, 180, 185). 

As a section, Heb 11:1–40 is firmly integrated within the structure of the homily. The 

concluding paragraph of the exhortation delivered in 10:19–39 addresses the community‘s 

need for endurance and faith (10:36–39). In a summarizing statement the writer declares, 

―But we are those who are of faith (pivsti"), culminating in the acquisition of life‖ (10:39). 

The key word pivsti" provides the verbal link with 11:1, which begins  [Estin de; pivsti", 

―Now faith celebrates.‖ The transition from exhortation to the exposition of the character of 

faith is thus achieved naturally and smoothly (cf. Grässer, Glaube, 45; McCown, ―O 
LOGOS THS PARAKLHSEWS,‖ 84). 

The limits of the section are clearly marked by an inclusio that serves to bracket the 

exposition: 

  

11:1–2 

―Now faith »pivsti"¼ celebrates. … For on this account men of the past received 

  

  

attestation »ejmarturhvqhsan¼ [from God].‖ 

  

11:39 

―and although these all received attestation »marturhqevnte"¼ [from God] through 

  

  

faith »dia; th̀" pivstew"¼.‖ 

  

The repetition of the decisive word pivsti" and of the verb martureìn in the passive, 

which is employed in the specialized sense of ―having received attestation‖ from God, 

demonstrates that the section introduced in 11:1 extends to 11:39–40 (cf. Vanhoye, La 

structure, 46–47, 183–94; Bénétreau, ETR 54 [1979] 625–26). 

Throughout this section pivsti" remains the characteristic term, which is repeated with 

variation twenty-four times. In vv 3–31 the development is distinguished by anaphora, the 

rhetorical repetition of a key word or words at the beginning of successive clauses to give 

unity, rhythm, and solemnity to a discourse (BDF §491; cf. Thyen, Stil, 50, 58–59; Cosby, 

―Rhetorical Composition,‖ 171–75, 202–9; for other instances of this rhetorical figure, see 

the treatment of hope in Philo, On Rewards and Punishments 11, and of jealousy in 

&1Clem; 4:9–6:4). The use of anarthrous, anaphoric pivstei occurs eighteen times in vv 

3–31, but nowhere else in the homily. The catalogue in vv 32–38 contains the word pivsti" 

only once (v 33), but the writer was careful to introduce it again in a summary statement at 

the conclusion of the section (vv 39–40). The anaphora and the repetition of the 



characteristic word serve to unify the section literar 

Although the literary unity of 11:1–40 is incontestable, it is more difficult to determine 

with precision the internal structure of the section. The striking use of anaphora in vv 1–31 

separates and unifies the presentation simultaneously. Within these verses it is obvious that 

the introductions of Abraham (v 8) and of Moses (v 23) serve to mark off significant blocks 

of material. A sharp break in the format of the presentation is announced at v 32; the writer 

renounces any further attempt to invoke one by one the exemplary figures and events of the 

OT and resorts to a summarizing catalogue. It is natural to find in these three pivotal verses 

the openings of paragraphs. Accordingly, the section can be subdivided into four units: vv 

1–7, 8–22, 23–31, 32–40 (cf. Vanhoye, La structure, 183–84; McCown, ―O LOGOS THS 
PARAKLHSEWS,‖ 86–87; Moxnes, ―God and His Promise,‖ 178–80). 

Certain literary features tend to confirm this analysis. The initial unit (vv 1–7) is unified 

by the word pivsti", which is repeated at the beginning of each statement (vv 1, 2 »ejn 
tauvth/¼, 3, 4, 5, 7). The unit is framed by an inclusio constituted by the present participle 

blepomevnwn qualified by a negative: 

  

v 1 

pragmavtwn … ouj blepomevnwn 

  

  

―events … not seen‖ 

  

v 7 
twǹ mhdevpw blepomevnwn 
  

  

―events as yet unseen‖ 

  

Apart from the use of the present participle to; blepovmenon, ―what is seen,‖ in the singular 

and without the negative in v 3, it does not appear elsewhere in Hebrews. The use of the 

verb marturei`n is characteristic of this first paragraph. It occurs three times in the passive 

with the special meaning ―to have received attestation by God‖ (vv 2, 4, 5), and once in the 

active voice, where the nuance of attestation is equally evident (v 4). This verb is not 

reintroduced until v 39, where it functions to establish a general inclusio for the section. 

The first two verses of this paragraph furnish an introduction to the section as a whole. It is 

only with v 3 that the anaphoric use of pivstei begins. This verse is itself a hinge passage, 

linking the introduction to the exemplary witnesses in vv 4–7 by setting forth faith as a 

principle of interpretation for all of the examples subsequently invoked (cf. Vanhoye, La 

structure, 184–85). 

The final word in v 7, klhronovmo", ―heir,‖ is the linking term that ties the first 

paragraph to its sequel (vv 8–22). The second paragraph speaks of the reception of an 

inheritance (lambavnein eij" klhronomivan, v 8) and of those who are joint heirs 

(sugklhronovmwn, v 9). This long paragraph is unified by reference to the promise of God 

(vv 9, 11, 13, 17) and its corollary, the blessing (vv 20, 21; see the detailed analysis of 

Vanhoye, La structure, 186–89). The paragraph is subdivided by the commentary on the 



biblical record introduced by the writer in vv 13–16. By placing his most important 

affirmations at the center of the paragraph, he indicated the perspective from which the 

whole unit is to be understood (cf. Vanhoye, La structure, 182–91; Moxnes, ―God and His 

Promise,‖ 179–80). 

The mention of the anticipated departure of the Israelites from Egypt in v 22 prepares 

literarily for the third paragraph concerning Moses and the events he set in motion with the 

exodus from Egypt (vv 23–31). It is possible to identify two subsections within this 

paragraph. The limits of the first are indicated by the repetition of several significant terms: 

  

v 23 

diovti ei\don … kai; oujk ejfobhvqhsan to; diavtagma toù basilevw". 

  

  

―because they saw … and they were not afraid of the edict of the king.‖ 

  

v 27 

mh; fobhqei;" to;n qumo;n tou` basilevw" … ga;r … oJrẁn ejkartevrhsen. 

  

  

―not fearing the rage of the king … for … he kept seeing continuall 

The second subsection is marked by a rapid increase of rhythm. The initial statement in v 

28 still concerns Moses, but then he recedes from view. All attention is concentrated on the 

events of the crossing of the Red Sea and the fall of Jericho, which furnishes the writer with 

the witness of Rahab, who achieved salvation by her allegiance to the faithful people of 

God (cf. Vanhoye, La structure, 189–91; Moxnes, ―God and His Promise,‖ 179). 

The final paragraph constitutes an eloquent peroration to the section. The opening and 

closing of the paragraph are indicated by the formula dia; »th̀"¼ pivstew", ―through faith‖ 

(vv 32–33/39–40), which does not appear elsewhere in the section. Within this paragraph a 

sharp change of tone and of subject in v 35b serves to subdivide the unit and to emphasize 

the contrast between those wh o triumphed through faith (vv 32–35a) and others who 

experienced humiliation and martyrdom because of steadfast faithfulness to God (vv 

35b–38) (for an analysis of the varied rhythm of the paragraph, see Vanhoye, La structure, 

192–93). 

The summarizing statement in vv 39–40 serves to conclude the paragraph and the 

section as a whole. The new feature in these verses is the focus upon the relevance of the 

recital for the Christian community in v 40. There the writer speaks of God‘s provision for 

something better ―with us in mind‖ (peri; hJmwǹ), namely, that these attested exemplars 

should not reach perfection ―without us‖ (cwri;" hJmwǹ). The introduction of the plural 

pronouns in the first person provides a point of transition to the following section, which 

calls attention to the necessary endurance that must characterize the Christian community in 

its own struggle with hostility and adversity (cf. Vanhoye, La structure, 193–94). 

The question of a source or prototype for this section has been much discussed (cf. 

Michel, 368–72). An early line of investigation compared Heb 11:1–40 with liturgical texts. 

The first scholar to do so appears to have been P. Drews, who in 1906 called attention to 

the lists of names of exemplary figures from the OT that are found in the seventh and 



eighth books of the Apostolic Constitutions. Alt hough these lists are of uncertain date, they 

almost certainly originated in hellenistic Judaism. With the aid of one of these lists, in a 

prayer found in Apost. Const. 8.12.10, Drews posited a liturgical background for Heb 

11:1–40 as well as for other early Christian texts (Studien, 23–40; cf. W. Bousset, ―Eine 

jüdische Gebetssammlung im siebenden Buch der apostolischen Konstitutionem,‖ NGWG 

[1916] 445–73; Eccles, ―Purpose of the Hellenistic Patterns,‖ 214–15, 221–22; for a 

critique of this proposal, see Bovon, RTP 18 [1968] 133, n. 3). 

In a more recent attempt to define the source behind Heb 11:1–40 and to discover its 

literary genre, G. Schille pointed in a different direction. He posited that the underlying 

source consisted of material of an OT character cast in the form of a confession of faith. 

According to Schille, the confession was being used in the community addressed by the 

writer for the task of intensifying catechetical instruction of candidates for baptism. The 

source of the confession, he argued, can be traced to a pre-Christian Jewish baptistic group. 

Schille claimed to have found traces of the source not only in Heb 11:4–31, but also in 

12:18–19a, 22–24 (ZNW 51 [1960] 112–31; for a critique of this proposal, see Bovon, RTP 

18 [1968] 133–34; Mercado, ―Language of Sojourning,‖ 74–75). 

These proposals are not supported by the actual form and structural format of this 

section. They fail to take sufficient account of the development of the wisdom tradition of 

hellenistic Judaism as a background for Heb 11:1–40. It is more probable that if there was a 

prototype for this section, it was a homily emanating from the hellenistic-Jewish synagogue 

(so Windisch, 98; Thyen, Stil, 18). But if a specific homily served as the source for this 

section, it is clear that it was thoroughly recast by the writer of Hebrews to serve his own 

pastoral purposes. Both the style and vocabulary of 11:1–40 show affinity with the rest of 

the homily (so Sowers, Hermeneutics, 132–33; Williamson, Philo, 310–11; Thompson, 

Beginnings of Christian Philosophy, 69). It would be more accurate to say that Heb 

11:1–40 reflects a sapiential tradition rather than a precise source (so Bovon, RTP 18 [1968] 

137–40). It is possible that this section was developed as a tractate by the writer on some 

prior occasion (so McCown, ―O LOGOS THS PARAKLHSEWS,‖ 85, 189). It bears 

indelibly his own literary signature. That the section originated with the writer is revealed 

in the careful choice of terms and in the precision and succinctness with which he expresses 

himself (with Mercado, ―Language of Sojourning,‖ 137, n. 1; Williamson, Philo, 315–16). 

The Triumphs of Perseverance in Faith in the 

Antediluvian Era (11:1-7) 
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Translation 

1
Now faith celebratesa the objective realityb [of the blessings] for which we hope,c 

the demonstrationd of eventse as yet unseen.f 
2
On this account the men of the past 

received attestation by God.g 
3
By faithh we understandi that the universe was ordered by the word of God, so thatj 

what is seen was notk brought into being from anything observable. 
4
By faith Abel offered to Godl a more acceptablem sacrifice than Cain, by whichn he 

received attestation by God that he was a righteous person,o God himself approving of his 

gifts. And by faithp he is still speaking, although he died.q 
5
By faith Enoch was translatedr 

by God so thats he did not experience death, and ―he could not be found because God had 

translated him.‖ Now before his translation he had been approved as one who had been 

pleasing to God, 
6
and without faith it is impossible to begin to please him,t for it is 

necessary for the one approaching God to believe that he exists and that he becomes a 

rewarder of those who seek him out. 
7
By faith Noah, having been instructed by God 

concerning events as yet unseen,u paid attentionv and constructed an ark for the safetyw of 

his household. By faith he condemned humanity,x and he became an heir of the 

righteousness according to faith.y 

Notes 

a. The position of e[stin at the beginning of the sentence is emphatic. At first sight, this 

appears to reflect a class of statements in Greek literature consisting of descriptions and 

definitions, which are commonly introduced by e[sti (e.g., Plato, Symposium 186 C: e[sti 
ga;r ijatrikh; wJ" ejn kefalaivw/ eijpei`n ejpisthvmh tẁn … [―For medicine may be 

described generally as the science of … ‖]; Philo, On the Unchangeableness of God 87: 

e[stin de; eujch; me;n ai[thsi" ajgaqwǹ para; qeoù [―Now a vow is a request for good 

things from God‖]; cf. Philo, Allegorical Interpretations 3.211 [a definition of groaning]; 

Luke 8:11; John 21:25; 1 Tim 6:6; 1 John 1:5; 5:17; and the discussion of Moffatt, 159; 

Williamson, Philo, 313–15). It has been observed, however, that Hebrews is classical and 

literary in its tendency to omit the copula; wherever it occurs, there is a good reason for its 

insertion. The presence of e[stin in 11:1 is either very exceptional, or it is indicative that 



e[stin does not function as a copula. That the latter is true is argued by Turner, Grammar 

3:307, who treats 11:1 as a spontaneous phrase and translates e[stin by ―represents.‖ The 

translation adopted here seeks to render idiomatically the sense of the word in context (cf. 

Dörrie, ZNW 46 [1955] 199–200; Koester, TDNT 8:587, n. 142). 

b. The decisive word uJpovstasi" was used with an extensive range of connotations 

during the classical and hellenistic periods, and its significance in 11:1 is disputed (for a 

convenient survey, cf. Grässer, Glaube, 46–47, nn. 199–201). A review of the linguistic 

evidence for the meaning of the term at the time Hebrews was written demonstrates that 

uJpovstasi" denoted tangible reality in contrast to mere appearance (e[mfasi") (see 

especially Mathis and Murillo, Bib 3 [1922] 79–84; Witt, ―JUPOSTASIS,‖ 319, 324–25, 

330–31; Dörrie, ZNW 46 [1955] 196–202; Koester, TDNT 8:572–84). The subsequent 

development of uJpovstasi" in Greek patristic literature, and particularly in the 

interpretation of Heb 11:1, confirms the obj character of the word (e.g., Chrysostom, Hom. 

21.2, interprets ejlpizomevnwn uJpovstasi", showing that it is the task of faith to make 

unseen reality as real as that which is seen with the human eye: ―faith gives reality 

»uJpovstasi"¼ to objects of hope, which seem to be unreal, or rather does not give them 

reality »uJpovstasi"¼, but is their very essence »oujsiva¼.‖ This is the common patristic 

interpretation of the expression in Heb 11:1 (Matthis and Murillo, Bib 3 [1922] 84). 

Although it is difficult to convey the range of nuances in uJpovstasi" with a single 

English word, it is imperative that the objective sense of the term be represented in 

translation: e.g., ―objective guarantee‖ (Spicq, 2:337-38), ―certainty‖ (Schlatter, 523, 

614-17; Grässer, Glaube, 64-51; Dautzenberg, BZ 17 [1973] 169-70), ―title-deed‖ which 

legally guarantees future possession (MM 659-60), ―reality‖ (Dörrie, ZNW 46 [1955] 202; 

Koester, TDNT 8:586; Thompson, Beginnings of Christian Philosophy, 70-71), ―realization‖ 

(Mathis and Murillo, Bib 3 [1922] 86-87; Thompson, Beginnings of Christian Philosophy, 

71-72), or ―actualization‖ (Witt, ― JUPOSTASIS,‖ 330-31). Translations like ―confidence‖ 

or ―assurance‖ are untenable because they give to uJpovstasi" a subj value that it does not 

possess (so Dörrie, ZNW 46 [1955] 197, n. 5; Dautzenberg, BZ 17 [1973] 169; Koester, TDNT 

8:585-87). 

c. The present pass ptcp ejlpizomevnwn connotes the objects of hope, i.e., the totality of 

the expected heavenly blessings viewed in their objective certainty (cf. BAGD 282; Grässer, 

Glaube, 48-50). 

d. Syntactically, the second clause is in apposition to the first, with the result that 

uJpovstasi", ―reality,‖ ―realization,‖ is strengthened by e[legco". This shows that e[legco" 

has an obj rather than a subj sense: ―proof,‖ ―evidence,‖ ―demonstration‖ (cf. MM 202; 

Büchsel, TDNT 2:476; Grässer, Glaube, 50-51, 126-28; Michel, 373). 

e. Corresponding to the normal linguistic usage, e[legco", ―demonstration,‖ ―proof,‖ 

takes an obj gen. pragmavtwn (see the examples given by Riggenbach, 342, n. 70). R. O. P. 

Taylor (ExpTim 52 [1940–41] 256–58) has called attention to the significance of the term 

pragmavtwn and correctly observes that pravgmata conveys the notion of personal activity 

or transactions (cf. 4 Macc 1:16: ―Wisdom is a knowledge of divine and human events and 

of theircauses‖; Luke 1:1: ―an account of the events‖; Heb 6:18: ―by two irrevocable events 

in which it is impossible for God to lie‖; Eusebius, Church History 1.1: ―to recount how 



many and important events are to have occurred‖). For the translation of pravgmata as 

―events,‖ see Maurer, TDNT 6:639; Williamson, Philo, 354, 359, 368. 

f. The use of the negative ouj with a ptcp is unusual in NT Gk. (BDF §426). The presence 

of ouj with the ptcp blepomevnwn here means that the negative is decisive; it stresses the fact 

that the events cannot be perceived through objective sense perception (Hanna, 

Grammatical Aid, 158). The translation of ouj blepomevnwn, ―not seen,‖ as if it read 

mhdevpw blepomevnwn, ―not yet seen,‖ is justified by the use of that correlative form in v 7, 

where it furnishes the intended sense of v 1. 

g. The aor tense of ejmarturhvqhsan is culminative, with the summary result of the 

exercise of faith in view. The pass voice has been interpreted as an instance of the 

―theological passive,‖ indicating that it is God who bore witness to the men of the past. 

Other instances of the ―theological passive‖ are found in vv 4 (―received attestation by 

God‖), 5 (―translated by God‖ / ―approved by God‖), 7 (―instructed by God‖), 8 (―called by 

God‖), 17 (―put to the test by God‖), 39 (―received attestation from God‖). In vv 2, 4, 5, 39 

the verb martureìn in the pass is used in a special way to refer to the reception of 

attestation from God, taken from or discovered in Scripture, which is the basis of the 

exemplary function of the persons who are presented for the instruction of the audience (see 

D‘Angelo, Moses, 19–21, who calls attention to the same specialized use of martureìsqai 
in &1Clem; 17–19; cf. Ign. Eph. 12:2; Phld. 11:1; Justin, Dialogue with Trypho 29). 

h. The expression pivstei, which introduces the successive examples of faith, can be 

read as an instrumental dative (―by means of faith‖), or a dative of manner (―accordance 

with the modality of faith‖), or a causal dative (―because of faith‖). Spicq, 2:340, leans 

toward dative of manner; Zerwick, Biblical Greek §58, treats the term as a causal dative. 

i. The translation presupposes that pivstei modifies the main verb noou`men (it is by 

faith that ―we understand‖; so Moule, Idiom-Book, 168, and all major English translations). 

This interpretation has been challenged by Widdess, JTS ns 10 [1959] 327-29, and by 

Haacker, ZNW 60 [1969] 279-81 (who shows no awareness of Widdess‘ earlier article). 

Both scholars construe pivstei with the inf kathrtivsqai (it is by faith that God ―formed‖ 

the universe) instead of the main verb. The resultant translation attributes pivsti" to God, 

who exercised faith by uttering the creative word: ―It was through faith, we understand, that 

the worlds were fashioned by the word of God‖ (Widdess, 327), or ―Through faith, as we 

infer, the world was created through God‘s word‖ (Haacker, 280). This construction of the 

syntax, it is argued, brings the initial example of pivsti" into line with the general theme of 

the entire passage and with the examples that follow. 

The fact that pivsti" elsewhere is posited only of individuals or of Jesus in his 

humanity calls into question this radical proposal. More importantly, it is untenable because 

it fails to account for the expression rJhvmati qeou` (―by means of the word of God‖), which 

is clearly intended to modify the inf kathrtivsqai. 

j. The eij" tov inf construction occurs eight times in Hebrews and in the other seven 

instances uniformly expresses result (cf. A. T. Robertson, Grammar, 1003, 1090). It is most 

naturally taken to express a final sense here as well (Widdess, JTS ns 10 [1959] 328). 

Zerwick (Biblical Greek, §352), however, holds that it is here used in a consecutive sense 

and translates, ―in such a way that.‖ 



k. The word order in the final clause is unusual. The negative mhv may be correlated 

either with the closest expression ejk fainomevnwn (―not from anything observable‖; cf. NE
b 

―so that the visible came forth from the invisible‖) or with the entire infinitival clause (―was 

not brought into being from anything observable‖). The translation reflects the latter 

construction on the ground that the negative generally occurs before the word or phrase that 

is negated. In this case, mhv negates the entire clause (with Haacker, ZNW 60 [1969] 280, n. 

7; Williamson, Philo, 377-79; Ehrhardt, ―Creatio,‖ 217; P. E. Hughes, 443; among others). 

l. Although the textual evidence for tw`/ qeẁ/ after proshvnegken, ―he offered to God,‖ is 

overwhelming, the reading may be a gloss. The verb prosfevrein, ―to offer,‖ is used 

twenty-one times in Hebrews, and only in 9:14, which is a special case, is the verb 

construed with tw`/ qeẁ/ as the obj. The original text may be preserved by P
13

 Cl. (Stromata 

2.4.12 [2.119.12, ed. Staehlin]) and in the Armenian version of Ephraem‘s commentary, 

which agree in omitting these words (so Moffatt, 164; Windisch, 100; Zuntz, Text, 33, 51; 

cf. Kilpatrick, JTS 42 [1941] 68–69; Metzger, Textual Commentary, 671). 

m. The comparative adj pleivona usually has a quantitative value, ―more abundant.‖ 

Over a century ago C. G. Cobet found in this reading evidence for primitive corruption in 

the text of Hebrews and conjectured that in the course of transcription an original 

HDIONA, ―more pleasant,‖ had been displaced by PLEIONA, ―more abundant.‖ This 

conjecture was adopted by J. M. S. Baljon and F. Blass in their critical editions of the Gk. 

text and was accepted as ―brilliant‖ by Zuntz, Text, 16. The corruption of h{dion into 

plei`on is attested for Demosthenes, Prooemium 23, and for Plutarch, On the Cessation of 

Oracles 21, 421B (see Zuntz, Text, 16, 285). Moreover, Maynard (Exp 7th ser. 7 [1909] 

163–71) argued that when Justin declares that God accepts the sacrifices of believing 

Gentiles more agreeably (h{dion) than those of the Jews (Dialogue with Trypho 29) he had 

Heb 11:4 in mind and is a witness to the preservation of the original text of Hebrews into 

the second century. Finally, Josephus (Ant. 1.54) uses the cognate verb h{detai when he 

states that God ―was more pleased‖ with Abel‘s sacrifice than with Cain‘s. 

Emendation of the text, however, is unnecessary since it is clear that plei`on may have a 

qualitative rather than a quantitative significance (cf. Matt 6:25 [=Luke 12:23]; 12:41–42 

[=Luke 11:31–32]; Mark 12:23). This is certainly the case here (so Tasker, NTS 1 [1954–55] 

183; cf. F. F. Bruce, 282, n. 26; P. E. Hughes, 453, n. 1). 

n. It is necessary to relate the relative pronoun (diÆ h|") to pivstei, ―by faith,‖ rather 

than to qusivan, ―sacrifice,‖ as do Spicq, 2:342, and Zerwick and Grosvenor, Grammatical 

Analysis, 679. In 11:2 it is said explicitly that it is faith which wins divine approval. 

o. The nom case divkaio", ―a righteous man,‖ occurs with the inf because it is the 

nominal predicate of the subj of the verb (BDF §405[1, 2]). 

p. The expression diÆ aujth̀" clearly refers back to the initial pivstei, ―by faith‖ (cf. 

Zerwick and Grosvenor, Grammatical Analysis, 679). It is parallel in function to the phrase 

diÆ h|" in the preceding clause (see above, Note n). 

q. The participle ajpoqanwvn is concessive, with the usual temporal connotations 

(Zerwick and Grosvenor, Grammatical Analysis, 679). 

r. The verb metativqhmi denotes ―to remove from one place to another,‖ and so ―to 



translate‖ in the sense of to ―take up to heaven‖ (so Moffatt; cf. NI
v: ―taken from this life‖). 

s. The articular inf toù mh; ijdei`n introduces a consec clause (cf. Zerwick, Biblical Greek 

§352). 

t. The aor inf eujaresth̀sai appears to be ingressive in character. 

u. An alternative understanding has been proposed by Andriessen, who construes the 

phrase ―concerning events as yet unseen‖ with the ptcp eujlabhqeiv", which immediately 

follows, rather than with the ptcp crhmatisqeiv", ―having been instructed,‖ which precedes. 

He argues that in Hebrews the prep periv, ―concerning,‖ and its obj tend to precede the verb 

that they determine (2:5; 4:8; 5:3, 11; 7:14; 9:5; 10:26; 11:20, 22). Moreover, the verb 

crhmativzein, ―to instruct,‖ is used without complement in 8:5 and 12:25. Consequently, 

the ptcp crhmatisqeiv" may be understood absolutely, analogous to the ptcp kalouvmeno", 

―having been called,‖ in 11:8. In accordance with this rearrangement of the phrase, he 

assigns the notion of fear to eujlabhqeiv" and translates, ―It was by faith that, having been 

divinely instructed, Noah, seized by fear concerning events which had not yet appeared, 

constructed an ark.‖ The emphasis thus falls on Noah‘s state of mind, which was full of 

dread in the face of an imminent catastrophe, when he responded to God in faith (see 

―Angoisse de la mort dans l‘Épître aux Hébreux,‖ NRT 96 [1974] 282–84; En lisant, 

49–50). 

v. The aor deponent eujlabhqeiv" connotes attentiveness to the divine will, as in 5:7; 

12:28 (so BAGD 332; P. E. Hughes, 463, n. 25; see Note v on 5:7). It describes an action 

antecedent to the main verb (―he constructed‖). 

w. The noun swthrivan has here the same nuance as in Acts 27:34, ―well-being,‖ 

―safety.‖ For examples from the papyri, see MM 622. 

x. In Heb 11:7, 38 to;n kovsmon clearly designates the people who live in the world, or 

―humanity.‖ 

y. In the phrase hJ kata; pivstin dikaiosuvnh, the qualification kata; pivstin, ―according to 

faith,‖ connotes the norm or measure of faith. BAGD 408 proposes ―the righteousness of 

faith.‖ 

Form/Structure/Setting 
See 11:1–40 above. 

Comment 

1 The declaration in v 1 is rhetorical and aphoristic in character. It offers not a formal 

definition but a recommendation and celebration of the faith that results in the acquisition 

of life (10:39). As the quintessence of all that the writer wished to affirm about the intensity 

and capacity of faith through a catalogue of attested witnesses, it is confessional in nature. 

It concentrates in a single, compact sentence the theme and interpretation that the following 

examples will substantiate (cf. Dörrie, ZNW 46 [1955] 198; Grässer, Glaube, 53, n. 233). 

The opening phrase e[stin de; pivsti", ―Now faith celebrates,‖ refers retrospectively to 

10:39 where the context gave to pivsti" the nuance of steadfast faithfulness to God and his 



word of promise. The verb e[stin has been extracted from its normal position and placed at 

the beginning of the sentence for emphasis, an emphasis required in the light of the 

previous assertion (Williamson, Philo, 314–15). The characterization of faith that follows 

exposes the dynamic nature of the response to God which receives divine attestation in 

Scripture and that obtains the realization of promised blessings (cf. Käsemann, Das 

wandernde Gottesvolk, 22: ―faith arises when a person lets himself be convinced by God, 

and so attains a certainty which is objectively grounded and which transcends all human 

possibilities in its reliability‖). It is not intended to be exhaustive in its scope, but 

underscores the objective basis for the security characteristic of faith. Every word has been 

carefully chosen and weighed so as to draw attention to characteristics of faith that had 

particular relevance to the immediate situation of the persons addressed. 

The object that faith celebrates is considered under two aspects: ejlpizomevnwn uJpovstasi" 
pragmavtwn e[legco" ouj blepomevnwn, ―the reality of the blessings for which we hope, the 

demonstration of events not seen.‖ Key to the interpretation of these complementary 

clauses is recognition of the objective character of the decisive terms uJpovstasi" and 

e[legco" (see Notes b and e above). 

Briefly, the word uJpovstasi" designates an objective reality that is unquestionable and 

securely established. Dörrie (ZNW 46 [1955], 197–201) contends that uJpovstasi" denotes a 

process of realization that takes in the beginning, middle, and completion of reality. If 

viewed from the perspective of the beginning, then uJpovstasi" denotes the warrant for the 

promised blessings that guarantees their realization (cf. Ruth 1:12; Ps 38:8; Ezek 19:6 LXX, 

where uJpovstasi" translates a Hebrew word for hope). But if the whole process is in view, 

then it is necessary to resort to paraphrase to express the intended meaning: faith celebrates 

now the reality of the future blessings that constitute the objective content of hope. The 

word uJpovstasi" thus has reference to the point of departure and the ground for a now 

unalterable course of events that will culminate in the realization of the promises of God. 

From this perspective, pivsti", ―faith,‖ is something objective that bestows upon the 

objects of hope (ejlpizomevnwn) even now a substantial reality, which will unfold in God‘s 

appointed time. It gives them the force of present realities and enables the person of faith to 

enjoy the full certainty of future realization (Dörrie, ZNW 46 [1955] 201–2; Mathis and 

Murillo, Bib 3 [1922] 83–84). Faith provides the objective ground upon which others may 

base their subjective confidence. This capacity of faith permits Christians to exercise a 

present grasp upon undemonstrable truth and to exhibit stability in the presence of hostility, 

knowing that the blessings for which they hope are firmly secured by the promise of God 

(Grässer, Glaube, 153). The close identification of pivsti" with hope underscores its 

forward-looking character (cf. Thompson, Beginnings of Christian Philosophy, 72–73, who 

on the basis of 9:27; 10:25, 36–39 argues that ejlpizomevnwn in 11:1 points to the 

expectation of a final eschatological event, the return of Christ). 

The second clause, which stands in apposition to the first, is equally daring: faith 

demonstrates the existence of reality that cannot be perceived through objective sense 

perception. As the complement to uJpovstasi", ―reality,‖ e[legco" must be understood in 

the objective sense of ―proof‖ or ―demonstration,‖ the evidential character that deprives 

uncertainty of any basis (see Note e above; cf. Dörrie, ZNW 46 [1955] 198-99, 202; Grässer, 

Glaube, 51-53, 126-28). Thus faith confers upon what we do not see the full certainty of a 

proof or demonstration; it furnishes evidence concerning that which has not been seen. 

The focus of the demonstrating function of faith is defined by the objective genitival 



phrase pragmavtwn … ouj blepomevnwn. R. O. P. Taylor‘s important observation that 

pravgmata is used of personal activity or transactions shows that it is the writer‘s intention 

to relate the characterization of faith to the realm of human events (ExpTim 52 [1940-41] 

256-58; see Note e above). The contrast implied in the phrase is thus not between the 

visible, phenomenal world of sense perception below and the invisible, heavenly world of 

reality above, as in Platonism (so Grässer, Glaube, 51; Thompson, Beginnings of Christian 

Philosophy, 73-75), but between events already witnessed as part of the historical past and 

events as yet unseen because they belong to the eschatological future (so Williamson, 

Philo, 340). 

This understanding is confirmed in v 7, where the phrase pragmavtwn … ouj blepomevnwn, 

―events not seen,‖ is repeated with only slight variation in the phrase peri; tẁn mhdevpw 
blepomevnwn, ―concerning events not yet seen.‖ The context there indicates that the realities 

not seen now will be seen in the future. This temporal understanding of the participle with 

the negative is clearly intended in v 1 as well: faith is the demonstration of the substantial 

reality of events as yet undisclosed and unseen. 

Faith is thus an effective power directed toward the future. It springs from a direct, 

personal encounter with the living God. The forward-looking capacity of faith enables an 

individual to venture courageously and serenely into an unseen future, supported only by 

the word of God. As a positive orientation of life toward God and his word, faith has the 

capacity to unveil the future so that the solid reality of events as yet unseen can be grasped 

by the believer. This is clearly an eschatological concept of faith, which the writer wishes 

to promote among the members of the house church for whom he was pastorally concerned. 

The men and women to whom he refers in the catalogue of attested witnesses that follows 

all directed the effective power of faith to realities that for them lay in the future (cf. vv 7, 

10, 13, 27, 31, 35–38), undismayed by harsh circumstances. The writer‘s thoughts on faith 

thus move at the historical plane and find in faith a reliable guide to the future (cf. Grässer, 

Glaube, 153; Williamson, Philo, 334–35, 338–43, 366–71; Moxnes, ―God and His 

Promise,‖ 178). 

2 As the immediate substantiation of v 1 and the transition to the recital of the 

exponents of faith in vv 4–38, v 2 is of fundamental importance. It establishes that the 

thesis expressed in v 1 and the examples of faith enumerated in the catalogue will be 

mutually verified (cf. Schlatter, 526–27). The explanatory statement that ―the men of the 

past‖ (oiJ presbuvteroi; cf. Ps 104[MT 105]:22 LXX) received attestation from God ejn 
tauvth/, ―on this account,‖ clearly means within the scope of faith presupposed in v 1. Their 

decisions and actions reflected a stance of life that is the hallmark of faith and demonstrated 

the capacity of faith to sustain steadfast commitment to God. 

As a result of their firm faith they ―received attestation‖ (ejmarturhvqhsan) from God 

himself (see Form/Structure/Setting on 11:1-40i; cf. vv 4, 5, 7, 39). The verb martureìsqai 
occurs seven times in Hebrews (7:8, 17; 10:15; 11:2, 4, 5, 39), and in each instance the 

reference is to the witness of the biblical record. The exemplars of faith to whom reference 

is made in the pages of the OT ―enjoy the approving testimony of Scripture, and 

consequently of God himself, who speaks by his Spirit through the written word‖ (Trites, 

Witness, 221). The writer found in Scripture and in certain of the edifying books 

subsequently added to the Greek Bible a record of faith in action verifying the character 

and possibilities of faith for the Christian community. 

3 The commendation of faith in vv 1–2 is supplemented by the further affirmation of v 3: 



faith entails knowing that the physical universe was formed in response to the dynamic, 

personal word of God. The logical connection of this assertion is not with the acts of faith 

of the attested witnesses but with v 1, for it is a statement about faith itself. The 

discernment of the unseen creative activity of God behind the visible universe exemplifies 

the capacity of faith to demonstrate the reality of that which cannot be perceived through 

sense perception, which is celebrated as the essence of faith in v 1b (so Schlatter, 527–28; 

Grässer, Glaube, 54, n. 237). 

Throughout vv 3–31 the word pivstei, ―by faith,‖ is drawn forward and placed at the 

beginning of the sentence for emphasis. The simple dative pivstei effectively connotes the 

decisiveness of the faith by which faithful men and women are to live and act. The initial 

occurrence of pivstei, which furnishes the basis for the anaphora in vv 4–31, is 

distinguished from the other instances in the series by referring to the subject ―we‖ rather 

than to an OT person or event. The stress in v 3 falls on the initial phrase, pivstei nooùmen, 

―by faith we understand.‖ It relates the characterization of faith in vv 1–3 directly to the 

writer and his audience: through the visible we perceive the invisible divine reality as the 

actual ground of all things because of the intervention of faith. The direct address of the 

community at this point, before the recital of the attested exponents of faith, stresses the 

Christian experience of the power of faith as described in the foundational statements. It is 

balanced in the conclusion of the section when the writer again addresses the congregation 

in vv 39–40, underscoring the significance for them of the catalogue of faith in action under 

the old covenant. 

The formulation in v 3a clearly refers to Gen 1:1 and its sequel (Gen 1:3–2:1), where 

the creative word of God has performative power in calling forth and ordering the visible 

universe. The verb kathrtivsqai, ―put into proper order,‖ was used in the LXX in the sense 

of ―to establish,‖ ―to order,‖ ―to create‖ (e.g., Ps 39[MT 40]:7 [quoted in Heb 10:5]; 73[MT 

74]:16; cf. Paris Magical Papyrus 4.1147, oJ qeo;" … oJ to;n kovsmon katartisavmeno", 

―God … who created the world,‖ cited by Delling, TDNT 1:476). The detail that the 

universe was ordered rJhvmati qeoù, ―by means of the word of God,‖ alludes to the creative 

commands of God in Gen 1:3, 6, 9, 14, 20, 24, 26 (cf. Ps 32 [MT 33]:6, 9 LXX; Jub. 12:4: 

―the God of heaven … who makes everything upon the earth, and has made everything by 

his word, and from whom everything takes its origin‖). 

The allusion to Scripture in v 3a serves to interpret the force of the words pivstei 
nooùmen, ―by faith we understand.‖ The medium of understanding is the written word of 

God, which activates the capacity for religious knowledge intrinsic to faith. To understand, 

perceive, and acknowledge that God‘s will as Creator is the basis of all good things is to 

respond to the biblical account in terms of faith (cf. Behm, TDNT 4:951). 

The use of the verb noei`n, ―to understand,‖ in the context of perceiving the magisterial 

activity of God in creation recalls Rom 1:20 and Wis 13:1–5. The latter passage is 

particularly important for exposing the conceptual background of v 3. It concerns those 

who were ―ignorant of God‖ precisely because they failed to perceive the God who exists 

from ―the good things that are seen‖ (Wis 13:1). Instead, they attributed the origin of the 

visible universe to some created entity that they invested with deity (Wis 13:2–3). This act 

of foolishness calls forth a vigorous protest: ―And if they were amazed at their power and 

working, let them perceive »nohsavtwsan¼ from them [created objects] how much more 

powerful is he who formed them. For from the greatness and beauty of created objects 

comes a corresponding perception of their Creator‖ (Wis 13:4–5). The verb noei`n is used in 



Wisdom precisely as it is in Heb 11:3. Although the assertion in v 3a that faith is the means 

through which perception occurs is unusual, it simply makes explicit the basis of the 

confession of God as Creator in Wis 13:1–5 and in Rom 1:20. Understanding is conferred 

by faith (cf. Grässer, Glaube, 129–30; Williamson, Philo, 372–85). The emphasis on 

knowledge and perception of unseen reality in v 3 gives to the repeated pivstei in v 3–31 

the meaning ―in recognition of what constitutes true reality‖ (so Thompson, Beginnings of 

Christian Philosophy, 72). 

The statement in v 3a is expanded by a result clause explaining the significance of the 

truth that is apprehended through faith. Although v 3a is biblical in its formulation, the 

language of v 3b is hellenistic in its cast. The description of the visible world as to; 
blepovmenon is rooted in the school tradition of hellenistic Judaism (e.g., Wis 13:7, where 

the plural formation ta; blepovmena signifies the visible universe), while the expression ejk 
fainomevnwn has a long philosophical tradition in hellenism (cf. Williamson, Philo , 

312–13, 372–85). The interpretation of the clause is complicated by the unusual word 

order, in which the negative can be correlated with the closest expression, ejk fainomevnwn, 

―not from anything observable,‖ or with the entire clause (―was not brought into being from 

anything observable‖) (see Note k above). Consequently, the significance of the assertion 

continues to be debated. 

It is commonly assumed that the writer was influenced by Platonism in his thinking 

about creation (e.g., Sowers, Hermeneutics, 134–35; Stewart, NTS 12 [1965–66] 284–93; cf. 

Thompson, Beginnings of Christian Philosophy, 75). In addressing this issue R. Williamson 

has properly stressed the importance of the writer‘s use of the preposition ejk, ―out of,‖ in 

the phrase mh; ejk fainomevnwn. What the writer affirms is that the visible world was not 

made ―out of anything observable.‖ On the other hand, for both Plato and Philo, ―the 

‗material‘ out of which the Creator fashioned the universe was a ‗visible‘ mass, existing at 

first in the state of chaotic disorder, reduced to order by the Creator using the Ideas or 

Forms as his patterns‖ (Philo, 378). In other words, the visible universe was made ejk 
fainomevnwn, ―out of visible material,‖ in the sense that God molded fainovmena into the 

visible objects of the world we see around us (Philo, 377–81). That is why Philo can use 

the term fainovmenon to denote the visible universe (e.g. The Migration of Abraham 105, 

179; On the Creation 16, 45; On Agriculture 42; On the Confusion of Tongues 172; cf. 

Plato, Timaeus 29E). The writer‘s insistence in v 3b that ―the visible universe was not 

brought into being from anything observable would seem to exclude any influence from 

Platonic or Philonic cosmology. It may, in fact, have been the writer‘s intention to correct a 

widespread tendency in hellenistic Judaism to read Gen 1 in the light of Plato‘s doctrine of 

creation in the Timaeus (e.g., Wis 11:7: God‘s ―all-powerful hand created the world out of 

formless matter‖). 

In v 3a the writer affirmed that the knowledge that the universe was ordered by the 

word of God is a matter of spiritual perception through faith. The result clause in v 3b adds 

that the physical world was not made from anything observable. It came into being because 

God uttered his performative word. This is the traditional Jewish understanding coming to 

expression, for example, in 2 Macc 7:28, when a Jewish mother encourages her son to be 

faithful to God in spite of torture: ―I plead with you, my son, to look at the heavens and the 

earth and see everything that is in them, and recognize that God did not make them out of 

things that existed. Thus also the human family comes into being‖ (discussed by Ehrhardt, 

―Creatio,‖ 214–15, 217, 222). The comfort derived from contemplation of God‘s creative 



power was relevant to the congregation of Christians addressed in Hebrews as well, who 

were experiencing adversity and testing (cf. 12:4–13). 

The somewhat ambiguous wording of v 3b has made it possible to hold that the writer 

believed in the doctrine of creatio ex nihilo (creation out of nothing) (so, e.g., Widdess, JTS 

ns 10 [1959] 327–29; F. F. Bruce, 281; Williamson, Philo, 312–13, 377–85). It is better to 

recognize that the clause is a negative assertion; it denies that the creative universe 

originated from primal material or anything observable. It does not make an unambiguous 

affirmation of creation out of nothing (so Ehrhardt, ―Creatio,‖ 217–23, who situates the 

discussion of the relevant texts within the context of the protest against the political 

conclusions drawn from the idea of the cosmos in Hellenism; cf. Grässer, Glaube, 55; P. E. 

Hughes, BTB 2 [1972] 64–77). 

The vital interest in creation in v 3 is itself significant for indicating that the conception 

of faith is rooted in the wisdom tradition of hellenistic Judaism (cf. Bovon, RTP 18 [1968] 

142–44; Haacker, ―Creatio,‖ 281). For the writer of Hebrews, of course, knowledge of God 

the Creator is grounded in and informed by faith in the God revealed in salvation history. 

This theological consideration is given expression in the transition from v 3 to the catalogue 

of attested witnesses in the remainder of the section. 

4 The statement that ―men of the past received attestation‖ from God on the ground of 

faith (v 2) is substantiated by a series of illustrations from the personal history of particular 

individuals who responded to God in faith during the centuries preceding the advent of 

Christ. Although there is rarely in Scripture an explicit warrant for categorizing them as 

exemplars of pivsti", ―faith,‖ they share in common that they acted within the scope of 

faith as set forth in v 1 and thus demonstrated the effective power of faith. When the several 

illustrations are introduced with the stereotyped formula pivstei, ―by faith,‖ they become 

exemplary figures and events, since pivstei refers to the characterization of faith in vv 1–3 

(cf. Grässer, Glaube, 45–57). 

The catalogue of attested witnesses begins with Abel, who ―by faith offered to God a 

more acceptable sacrifice than Cain‖ (v 4a). The allusion is to Gen 4:3–5a, which offers the 

bare statement: ―in the course of time Cain brought some of the fruits of the soil as an 

offering to the Lord. But Abel brought fat portions from some of the firstborn of his flock. 

The Lord looked with favor on Abel and his offering, but on Cain and his offering he did 

not look with favor.‖ The reference to Abel‘s offerings as exemplary is traditional in 

character (e.g., the hellenistic-Jewish liturgical fragment in Apost. Const. 7.37.1: ―In the 

first place, you respected the sacrifice of Abel and accepted it‖; cf. &1Clem; 4:2). 

The lack of detail in the biblical account invited elaboration in the subsequent Jewish 

tradition (see especially Aptowitzer, Kain und Abel, 37–55, who arranges the primary 

sources in terms of traditions concerning the condition of Cain‘s offering [37–41], the 

acceptance of Abel‘s offering [41–43], the death and burial of Abel [43–55]). Two 

concerns of the later tradition are relevant to the representation of the matter in v 4: (1) 

Why should God have shown regard for Abel‘s offering, while rejecting Cain‘s sacrifice? 

(2) How did the two brothers know that God had accepted Abel‘s sacrifice, but not Cain‘s? 

The Jewish tradition tended to approach the first question by concentrating on the rejection 

of Cain‘s sacrifice (cf. Aptowitzer, Kain und Abel, 37–41). There was a deficiency of a 

ritual character in the presentation of the sacrifice (so Gen 4:7 LXX, ―if you had offered it 

correctly »ojrqw"̀¼, but you did not divide it correctly,‖ with the implication that Abel had, 

in fact, cut up the pieces of his sacrifice in a ritually correct manner), or in the quality of the 



offering (e.g., Philo, On the Sacrifices of Abel and Cain 88: ―But Abel brought different 

offerings, and in a different manner. His offering was living, Cain‘s was lifeless. His was 

first in age and quality, Cain‘s was second‖; On the Confusion of Tongues 124: ―Cain 

retained in his own possession the firstfruits of his farming and offered, as we are told, 

merely the harvest of a later time, although he had beside him a wholesome example,‖ 

while Abel ―brought to the altar the firstborn, not the later-born‖). Other lines of the 

tradition concentrated on piety as the determining factor for the acceptance or rejection of 

the offerings. Cain‘s moral disposition was deficient (e.g., Jos., Ant. 1.61: Cain was 

depraved and his only motive was profit; cf. Apoc. Mos. 1:3; 2:2; 3:1–3; 40:3; 43:1, cited by 

le Déaut, Bib 42 [1961] 31) and his works were evil (1 John 3:12; Jos., Ant., 1.53: ―Abel 

was attentive to righteousness … but Cain was de praved‖). 

 

According to the tradition preserved in the several recensions of the Pal. Tgs. Gen 4:8, a 

quarrel arose between the two brothers over God‘s response to their respective offerings. 

The dispute between the brothers provided an occasion for two different professions of 

faith, which become transformed in the successive recensions, but the general sense 

remains the same: Abel was slain by his enraged brother after he affirmed his faith in God 

who created the world in love and who governs it righteously. The oldest expression of the 

tradition appears to be that preserved in the fragments from the Cairo Geniza (so Grelot, RB 

82 [1975] 72–73; le Déaut, Bib 42 [1961] 32): 

Cain spoke and said to Abel, ―I see that the world has been created by love and that it is 

governed by love. Why, then, has your offering been received from you with favor, and 

mine has not been received with favor?‖ Abel spoke and said to Cain, ―Without doubt the 

world has been created by love and it is governed by love; but it is also governed according 

to the fruit of good works. It is because my works were better than yours that my offering 

has been received from me with favor, and yours has not been received from you with 

favor.‖ And the two of them were disputing in the field (Frg. Tg
.
 Gen 4:8). 

In later recensions Cain‘s response is modified. He denies that the world was created by 

love or that it is governed by love, and he accuses God of injustice: ―there is no judgment 

and there is no judge, and there is no other world; there is no giving of a good reward to the 

righteous person and there is no retribution exacted from the wicked,‖ all of which Abel 

affirms (Tg. Neof. Gen 4:8; cf. Tg. Ps.-J. Gen 4:8). These Palestinian traditions are 

interesting precisely because they portray Abel as an exemplar of confessing faith, and they 

clearly date from a period prior to the fall of Jerusalem in A.D. 70 (see S. Isenberg, ―An 

Anti-Sadducee Polemic in the Palestinian Targum Tradition,‖ HTR 63 [1970] 433–44). 

Less attention was devoted in the tradition to the manner in which the acceptance of 

Abel‘s offering was indicated (for the primary sources, see Aptowitzer, Kain und Abel, 

41–43). The most graphic suggestion was that fire fell from heaven and consumed Abel‘s 

offering, but Cain‘s offering remained untouched. This tradition found its way into the 

early second-century Greek translation of the Pentateuch by Theodotion, who added to Gen 

4:4 the words kai; ejnepuvrisen, ―and it was consumed by fire,‖ and to Gen 4:5 oujk 
ejnepuvrisen, ―it was not consumed by fire‖ (F. Field, Origenis Hexaplarum quae supersunt 

[Oxford: UP, 1875] 17). The source of this conjecture is, of course, itself biblical (cf. Lev 

9:24; 2 Kgs 18:38; 2 Chr 7:1), although it finds no support in the detail of Gen 4:4–5 (see, 

however, the suggestion in LSJ 549, under ejmpurivzw). 



The reference to Abel in v 4 shows little interest in the traditional elaboration of the biblical 

narrative. Taking the Scriptural account at its face value, the writer simply notes the 

acceptable quality of Abel‘s offering, using pleivona in its qualitative sense (―more 

acceptable‖; see above, Note m*), without commenting on the basis for the acceptance of 

the sacrifice. The general tenor of Scripture indicates that the superior quality of Abel‘s 

offering derived from the integrity of his heart rather than from the nature of the offering 

itself. This is the clear implication of Gen 4:7, where t he Lord says to Cain, ―If you do 

what is right, will you not be accepted?‖ For the writer of Hebrews, the fact that Abel 

offered his sacrifice pivstei, ―by faith,‖ is sufficient explanation for the acceptance of his 

offering by God. His act of worship entailed the thoughtful exposure of his self to the living 

and holy God. 

It is possible to shed further light on the writer‘s understanding of the detail that God 

accepted Abel‘s sacrifice by observing that the example of Abel forms a pair with that of 

Enoch in v 5. The first two examples are brought together formally not only by the explicit 

mention of attestation received from God (see Form/Structure/Setting on 11:1–40) but, 

more subtly, by a common interest in death. This suggests that it is the responsibility of v 6 

to clarify not simply the example of Enoch, but that of Abel as well, precisely because it 

describes the response of faith to God without reference to the spoken word of God (as in 

the case of Noah) or the promise of God (as in the case of Abraham, Isaac, and Jacob). It 

establishes between faith and divine approval a rigorous connection, and thus furnishes an 

explanation for the acceptance of Abel‘s sacrifice (as well as of Enoch‘s translation). Abel 

approached God earnestly with a firm expectation of the reward, in the sense of the share of 

those who seek God himself. God was pleased with Abel and his offering because Abel 

fulfilled the conditions set forth in v 6. What fixed the attention of the writer on Abel was 

that he and his sacrifice were pleasing to God. The comparison of the fate of Abel as a 

martyr, and of Cain as a murderer, did not interest him in itself. Rather, it is the 

extraordinary fact that a person found access to God and that he received attestation of a 

favorable welcome (following Bénétreau, ETR 54 [1979] 627–29). 

God‘s recognition of Abel‘s faith and acceptance of his offering is underscored by the 

clause diÆ h|" ejmarturhvqh ei\nai divkaio" marturoùnto" ejpi; toì" dwvroi" aujtoù toù 
qeoù, ―by which [faith] he received attestation [from God] that he was righteous, God 

himself approving of his gifts.‖ Two terms stand out in this statement: ―faith‖ (pivsti"), the 

substantive of which is resumed by the prepositional phrase with the relative, diÆ h|" (see 

above, Note n*), and ejmarturhvqh, ―he received attestation,‖ which is explicated by the 

participle marturoùnto", ―approving,‖ that follows, and to which corresponds the 

qualitative adjective pleivona, ―more acceptable,‖ at the beginning of the sentence. As in v 

2, the writer establishes a correlation between faith and divine approval of a stance of 

commitment to God. The association of Abel with righteousness is found elsewhere in 

sources contemporary with Hebrews (Matt 23:35; 1 John 3:12; Jos., Ant. 1.61). For the 

writer of Hebrews it was axiomatic that the source of righteousness was faith (see vv 5–7). 

The further statement that diÆ aujth̀" ajpoqanw;n e[ti laleì, ―through [faith] he is still 

speaking, although he died,‖ is distinguished from the Jewish tradition about Abel because 

it reflects no interest in the act of fratricide nor in Abel as the proto-martyr (in contrast to 

Jub. 4:2–3; 1 Enoch 22:6–7; T. Benj. 7:3–5; 4 Macc 18:11; Matt 23:31; Luke 11:50–51; 1 

John 3:12, for example; cf. Heb 12:24 below). All of the emphasis falls on the fact that it is 

by his faith (and not by his blood) that Abel continues to speak. The allusion is thus not to 



Gen 4:10, which speaks of the cry of Abel‘s blood from the ground for retribution or 

reconciliation (cf. Spicq, 2:343), but to the record of God‘s approval of his integrity and his 

sacrifice in Gen 4:4. It is significant that the writer does not use the verb boa`n, ―to cry out,‖ 

as in Gen 4:10 LXX, but the verb laleìn, ―to speak,‖ which in Hebrews is never used of 

speaking to God. The writer affirms that Abel‘s faith continues to speak to us through the 

written record of his action in Scripture, which transmits to us the exemplary character of 

his offering (Moffatt, 164). 

It has been proposed that the allusion in this final clause is to Abel‘s defense of his faith 

as attested by the Pal. Tgs. tradition (so le Déaut, Bib 42 [1961] 34–36). The absence of any 

awareness of a profession of faith by Abel in hellenistic-Jewish sources, however, makes it 

wholly uncertain that the writer or his audience even knew of this aspect of the Palestinian 

tradition. It is preferable to find in the clause the substantiation of the prophetical oracle 

(from Hab 2:4), cited in 10:38, that God‘s righteous one shall live on the ground of his 

faith. Although Abel died, his voice continues to speak of the faith that wins approval from 

God. Remembrance of the faith of Abel (as opposed to a profession of faith) harmonizes 

with the other examples the writer extracts from the biblical record: Enoch, Noah, 

Abraham, Isaac, Jacob, Joseph, and Moses (cf. le Déaut, Bib 42 [1961] 36). 

5–6 The biblical record of Adam‘s line in Gen 5:1–31 consists of brief vignettes, each 

of which concludes with the notice of the death of the individual singled out for special 

mention. The phrase ―and he died‖ (kai; ajpevqanen) is repeated as the final word on the 

antediluvian fathers throughout the genealogy (Gen 5:5, 8, 11, 14, 17, 20, 27, 31 LXX). The 

only relief in this relentless chorus occurs in the account of Enoch, who ―pleased God‖ 

(Gen 5:22, 24 LXX), and as a result did not experience death because God ―took him away‖ 

(metevqhken, Gen 5:24 LXX). As a singular individual who escaped death through 

translation, Enoch would inevitably become a figure around whom Jewish lore would 

cluster (cf. Sir 49:14: ―No one like Enoch has been created on earth, for he was taken up 

from the earth‖). 

The formulation of v 5 is indebted to the LXX, which exhibits a tendency to avoid 

anthropomorphisms. The statement in the MT that Enoch ―walked with God‖ (Gen 5:22, 24) 

was translated in the LXX as ―Enoch pleased God‖ (eujhrevsthsen  JEnw;c tw`/ qeẁ/), and this 

is the basis for the wording of v 5 as well as of other references to Enoch in the 

hellenistic-Jewish tradition (e.g., Sir 44:16a; Wis 4:10, 14). 

The writer grounds Enoch‘s experience of translation in faith (―by faith Enoch was 

translated‖), and clarifies the meaning of metetevqh, ―he was translated,‖ by the articular 

infinitive clause tou` mh; ijdei`n qavnaton, ―that he should not see death.‖ The phrase ―to see 

death,‖ like the related expression ―to taste death‖ (2:9), is a Semitism for the experience of 

death. The traditional character of this explanation is apparent from statements roughly 

contemporaneous with Hebrews (e.g., &1Clem; 9:3, ―Let us take Enoch, who having been 

found righteous in obedience was translated, and death did not happen to him‖). The 

statement that Enoch was translated by God is supported in v 5b by the citation of a portion 

of Gen 5:24 LXX, in the wording of Codex Alexandrinus (which uses the causal conjunction 

diovti rather than o{ti, both meaning ―because‖). The primary point of interest for the 

writer, however, is the witness of Scripture that Enoch received divine approval as a man 

who pleased God prior to his experience of translation (v 5c). The attestation of Gen 5:22 

LXX is repeated in Gen 5:24 LXX immediately prior to the statement that God removed 

Enoch from the earth. The assertion that Enoch ―pleased God‖ provides the point of 



transition to the important statement about faith in v 6. 

Enoch is never portrayed as an exemplar of faith in Jewish tradition. Elsewhere in 

hellenistic-Jewish literature he is cited as a model of repentance. For example, the brief 

reference to Enoch in Sir 44:16 condenses Gen 5:22–24 LXX (―Enoch pleased the Lord and 

was translated‖) and continues by asserting that ―he was an example of repentance to all 

generations.‖ This deduction appears to be based on the literary structure of Gen 5:21–24, 

where a distinction is made between the period prior to the birth of Enoch‘s son (v 21) and 

the subsequent period during which he ―pleased God‖ (vv 22–24). The basis of the tradition 

is the presupposition that repentance marked Enoch‘s conversion to the true God, and that 

explains why he ―pleased the Lord‖ (cf. Lührmann, ZNW 66 [1975] 106–10). 

In the abundant Enoch literature emanating from apocalyptic communities in Palestine, 

Enoch is portrayed as a preacher of righteousness rather than as an exemplar of repentance 

(e.g., 1 Enoch 91–105; Jub. 4:22–24). Only in the literature of hellenistic Judaism is Enoch 

associated with his own repentance, as in the Greek translation of Sirach (cf. Philo, 

Questions and Answers on Genesis 1.79-87: Enoch sinned prior to repentance; he went 

through a period of purification, and then persevered in uprightness after repentance). The 

firmness of the tradition that Enoch is an example of conversion to the one true God is 

evident from the fact that in hellenistic Judaism it was unnecessary even to specify Enoch 

by name in referring to that tradition. It was sufficient simply to refer to a man who 

―pleased God‖ and who was ―translated‖ (Wis 4:10–15; Philo, On Rewards and 

Punishments 15–21; cf. the parallel passage in Philo, On Abraham 17–26, where Enoch is 

specified and personifies the virtue of repentance; for discussion of these texts, see 

Lührmann, ZNW 66 [1975] 211–14; Kraft, ―Philo,‖ 255–57). 

Already in Heb 6:1 ―faith toward God‖ and ―repentance from dead works‖ were listed 

as integral aspects of conversion. On this basis, Lührmann suggests that the writer of 

Hebrews was fully aware of the traditional hellenistic-Jewish perspective on Enoch as an 

exemplar of repentance, but he purposefully chose to approach the account in Gen 5:22–24 

from the vantage point of faith. The determination to present the example of Enoch under 

the aspect of faith explains why in v 5 the writer limits himself to reproducing the tenor of 

the text of Genesis, without interpreting it in any particular way. The interpretation is 

reserved for v 6, where Enoch is represented as a man who turned to God in terms of the 

confessional stance outlined there (ZNW 66 [1975] 103–6, 115–16). 

The decisive factor in the experience of translation granted to Enoch was his faith (v 5a). 

The disposition of faith was also fundamental for the attestation he received prior to his 

translation that ―he was well-pleasing to God‖ (v 5c). This latter fact is underscored for the 

Christian audience by the interpretive comment in v 6, which elaborates the simple witness 

of Scripture that ―Enoch was well-pleasing to God‖ (Gen 5:22, 24 LXX). The initial clause is 

emphatic by virtue of its position: cwri;" de; pivstew" ajduvnaton eujaresth̀sai, ―and 

without faith it is impossible to begin to be well-pleasing [to God].‖ The infinitive 

eujaresth̀sai, ―to be well-pleasing,‖ resumes the expression eujaresthkevnai tw`/ qeẁ/, ―to 

have been well-pleasing to God,‖ from v 5c and marks the transition from biblical text to 

commentary. The writer‘s determination to focus attention sharply upon the pleasing of 

God, rather than on the singular experience of translation, is indicative of his pastoral 

motivation. Precisely at that point Enoch can become exemplary to the Christian 

community. The writer‘s intention is intensely practical: Christians must replicate in their 

experience the enjoyment of the pleasure of the Lord that was the hallmark of Enoch‘s life. 



The life that pleases God begins with the certain recognition of God and his character. 

This is stated explicitly in the explanatory clause that follows immediately, which clarifies 

two rudimentary dimensions of pivsti", ―faith.‖ The only presupposition for approaching 

God is the certainty that he exists and that he establishes a relationship with those who 

earnestly seek him. 

The emphasis on believing in God‘s existence in v 6 is unique in the NT but is 

anticipated in 6:1. There, the rudimentary tenet of pivsti" ejpi; qeovn, ―faith towards God,‖ 

was cited as a foundational element in the catechetical instruction to which the 

congregation had been exposed when they became Christians (see Comment on 6:1; cf. 

Dautzenberg, BZ 17 [1973] 165–66). The expression pisteùsai … o{ti e[stin, ―to believe 

that he [God] exists,‖ is creedal in formulation and reflects missionary terminology 

developed in the hellenistic-Jewish synagogues. 

Judaism‘s encounter with the polymorphic expressions of Hellenism accounts for the fact 

that, in addition to the traditional Jewish affirmation that God is one (ei|"), confessed in the 

Shema (Deut 6:4), in some circles faith in the existence of God was also given creedal 

status. So, for example, in the confessional statement with which Philo concluded his 

treatise on creation, the first article affirms o{ti e[sti to; qeìon, ―that the deity exists,‖ 

followed by the traditional acknowledgment o{ti qeo;" ei|" e[sti, ―that God is one‖ (On 

Creation 170–71). The biblical basis for this emphasis was Exod 3:14 LXX, ejgwv eijmi oJ w[n, 

―I am the one who exists‖ (cf. The Worse Attacks the Better 160; On the Change of Names 

11–13; On Dreams 1.231-34). 

This confessional stance distinguished Jews from pagans in the conflict with Hellenism 

(e.g., 4 Macc 5:24: ―We worship only the God who exists‖; cf. Wis 13:1: those who are 

ignorant of God ―were unable from the good things that are seen to know him who exists‖). 

The unwavering conviction that God exists is an elementary constituent of faith, which is 

the necessary presupposition for the development of other aspects of faith. In specifying in 

v 6 belief in the true living God as the basis of approaching him with the faith that excites 

his pleasure, the writer utilizes a formulation derived from his own background in the 

hellenistic-Jewish synagogue (Grässer, Glaube, 66; Mercado, ―Language of Sojourning,‖ 

76–77; cf. I. Havener, ―The Credal Formulae of the New Testament,‖ Inaugural 

Dissertation, Munich, 1976, 327–30). The implication of the connection between v 5 and v 

6 is that Enoch had an awareness that he was drawing near to the real, living God and that 

he regulated his conduct accordingly. For that reason he was well pleasing to God. 

The second part of the o{ti clause (―that he becomes a rewarder to those who seek him out‖) 

underscores the relational aspect of faith. A transaction occurs between God and the 

individual who earnestly seeks him. The description of God as a misqapodovth", 

―rewarder,‖ employs a rare term that occurs only in Hebrews and in later ecclesiastical 

literature (BAGD 523; LPGL 873). It may have been coined by the writer to evoke the image 

of the paymaster who distributes the exact wage. The ―wage‖ is the share of those who 

ardently seek none other than God himself. The description serves to characterize Enoch, 

and others (see v 26 below), as persons who relied firmly on God and found in him the 

source of their deepest satisfaction. 

The verb ejkzhteìn, ―to seek out,‖ which is used here to typify those who exhibit the 

faith that pleases God, denotes a singular determination to devote oneself to the service of 

God. It implies the recognition that human action has to demonstrate its integrity before 

God. The firm expectation of the reward, then, is a matter of unwavering hope in the God 



who controls the future. It exhibits the solid faith that is the condition for receiving 

recompense by God (Bénétreau, ETR 54 [1979] 628; cf. Preisker, TDNT 4:701, 726). The 

person who puts his trust in God finds that his faith is rewarded by the transmutation of 

hope into present realities (cf. 11:1a). The particular reward granted to Enoch was the 

attestation of being well pleasing to God, followed by the unexpected experience of 

translation. In nearly all of the subsequent exemplars of faith who are paraded before the 

congregation, there is a direct relationship between faith and reward that is deserving of 

notice (cf. Williamson, Philo, 358–61). 

7 With Noah the writer introduces the first of the attested witnesses for whom faith 

signified obedient response to the word of God. This emphasis thrusts forward the 

dimension of faith that is characteristic of most of the subsequent examples. Noah was 

―instructed‖ or ―solemnly warned‖ (crhmatisqeiv"; cf. 8:5; 12:25) by God concerning 

―events as yet unseen‖ (twǹ mhdevpw blepomevnwn). The formulation is calculated to recall 

the similar phraseology in v 1b, where faith is celebrated as ―the demonstration of events 

not seen‖ (see Comment on 11:1b). In rounding off the first paragraph of the section, 

devoted to the antediluvian fathers, it is the writer‘s intention to clarify the quality of the 

faith he is promoting among the discouraged, apathetic members of the congregation. They 

are to find in Noah an illustration not only of the foundational statements in v 1 but of the 

complementary affirmation in v 6 as well. 

The reference, of course, is to God‘s instruction concerning the building of an ark in 

order to preserve alive a remnant of the human family and of the animals when a 

cataclysmic flood destroyed civilization as Noah had known it (Gen 6:9–21; for discussion, 

see Lewis, Interpretation of Noah, 3–9). Noah‘s action in constructing the ark according to 

the specifications that God had given (Gen 6:22) reflected an attentiveness (eujlabhqeiv", 

―he paid attention to‖) to the divine instruction. He was convinced of the certain occurrence 

of the events which God had disclosed, but which as yet lay in the unseen future. Faith 

conferred upon those events a reality so substantial that he did not hesitate to act as though 

they were already beginning to happen. He appears to have recognized that the word of 

God is performative; it sets in motion circumstances that will eventuate in the promised 

reality. 

Noah placed his full trust in the gracious promise of God that his own household would be 

preserved from the threatening deluge (Gen 6:18). Yet until the time of the flood itself, that 

promise fell into the category of an objective hope that faith alone could invest with reality 

(cf. v 1a). What Noah‘s action dramatizes is the essence of faith as set forth in v 1. It also 

demonstrates a spiritual sensitivity to the reality of God that enabled Noah to endure the 

scorn of his contemporaries and the occasional doubts of his own mind, firmly persuaded 

that the safety of his family would be the reward that would follow a period of persevering 

expectation. In this manner, he embodied the confessional stance set forth in v 6 (cf. 

Bénétreau, ETR 54 [1979] 628; Williamson, Philo, 340, 353–54, 371). 

The relative clause di Æ h|" katevkrinen to;n kovsmon, ―by [faith] he condemned 

humanity,‖ summarizes a persistent tradition that Noah was a preacher of repentance (2 Pet 

2:5; &1Clem; 7:6: ―Noah preached repentance, and those who obeyed were preserved 

alive‖; 9:4: ―Noah … preached a new beginning to the world‖; cf. Sib. Or. 1.125–29, quoted 

by P. E. Hughes, 464; Jos., Ant. 1.74; for discussion, see Lewis, Interpretation of Noah, 

101–20). In the apocalyptic tradition of Palestinian Judaism preserved in Jub. 7:20–29, the 

burden of Noah‘s preaching is supplied by the severe judgment of God upon human 



corruption in Gen 6:1–7 (cf. Lewis, 10–41). The writer‘s statement that Noah ―condemned 

humanity‖ need imply no more than that the life of a person of firm faith and faithfulness to 

God constitutes a sharp rebuke to a godless generation. So Josephus implies that Noah 

shamed his contemporaries by the quality of his faith, which threw their skepticism into 

high relief (Ant. 1.99; cf. Lewis, 77–81). Construction of the ark prior to the perception of 

the danger was itself a prophetic act of symbolic realism announcing to the world the 

forthcoming judgment of God. It also proclaimed a dynamic faith in the truth of God‘s 

warning despite all appearances to the contrary (cf. T. H. Robinson, 158; Dautzenberg, BZ 

17 [1973] 170). Ironically, the condemning of humanity and the safety of Noah‘s own 

household were concurrent events. They took place at the same time, and by the same 

means. The experience of Noah shows that judgment and salvation are simultaneous events 

(see P. E. Hughes, 465). 

The correlative statement that Noah th̀" kata; pivstin dikaiousuvnh" ejgevneto 
klhronovmo", ―became an heir of the righteousness according to faith,‖ represents a fresh 

approach to the old biblical tradition that Noah was a righteous person (Gen 6:9; 7:1; Ezek 

14:14, 20). That tradition is repeated in references to the flood by hellenistic-Jewish writers 

(e.g., Sir 44:17 LXX: ―Noah was found perfect and righteous; in the time of wrath he was 

taken in exchange; therefore a remnant was left to the earth when the flood came‖; Wis 

10:4: ―When the earth was flooded because of him [i.e., Cain], Wisdom again preserved it, 

steering the righteous man by a paltry piece of wood‖). The epithet ―just‖ or ―righteous‖ is 

applied to Noah repeatedly in Philo (On the Posterity and Exile of Cain 48, 173, 174; On 

the Migration of Abraham 125; On the Confusion of Tongues 105; On Giants 3, 5; On the 

Change of Names 189), although Philo does not hesitate to declare that Noah‘s 

righteousness was only relative to the lack of righteousness in his own evil generation (On 

Abraham 47; cf. Lewis, Interpretation of Noah, 42–58). An emphasis on Noah‘s 

righteousness is pervasive in the apocalyptic tradition (e.g., Jub. 5:19; 4 Ezra 3:9–12; 2 

Enoch 34:3; 35:1 [text B]) and was popularized through the reading of the Targum in the 

synagogue service (e.g., Tg. Neof. Gen 6:9; 7:1; cf. Lewis, 92–100). 

The writer of Hebrews correlates the tradition that Noah was a righteous person to the 

category of faith. By his obedient response of faith to the sober warning concerning an 

unperceived future, ―he became an heir of the righteousness according to faith.‖ The 

description of Noah as ―an heir‖ (klhronovmo") establishes a link between the annals of 

faith prior to the flood and the continuing saga of faithful response to God‘s word after the 

flood (see Comment on vv 8–9, where Abraham, Isaac, and Jacob are described as ―joint 

heirs‖ of the divine promise). The formulation th̀" kata; pivstin dikaiosuvnh", ―of the 

righteousness according to faith,‖ has almost a Pauline ring. The qualification of 

―righteousness‖ by kata; pivstin indicates the way or the condition by which righteousness 

is actualized; it describes a righteousness bestowed by God according to the norm of faith. 

The biblical description of Noah as a righteous person is thus subsumed under the aspect of 

faith. Noah responded to God with a full measure of faith, and this accounts for the 

attestation of Scripture that he was righteous. It also anticipates the prophetic oracle that 

―my righteous one shall live by faith‖ (Hab 2:4), which was cited in 10:38 just before the 

catalogue of attested witnesses. 

The concept of ―an heir of the righteousness according to faith‖ implies that others who 

respond to God with the faith that Noah demonstrated will share with him in the 

righteousness God bestows upon persons of faith. The theme of the heir is a recurring motif 



in Hebrews, where the Son of God is acknowledged as ―the heir of everything‖ (1:2) and 

Christians are described as the heirs of salvation (1:14) and of the promises of God (6:12, 

17; cf. 9:15). 

Explanation 
See 11:32–40 below. 

The Triumphs of Perseverance in Faith in the 

Patriarchal Era (11:8-22) 
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Translation 

8
By faith Abraham, as he was being called,a obeyed by departingb for a place he 

was to receive as an inheritance, and he set out not knowing where he was going. 
9
By 

faith he migrated toc the promised land as to a foreign land,d livinge in tents, as did 

Isaac and Jacob, who were joint heirs with him of the same promise, 
10

for he was 

looking forward with certaintyf to the city which has foundationsg becauseh its designer 

and creatori is God.j 
11

By faith Abrahamk was enabled to become a father,l even though Sarah herself 

was sterilem and past the normal age of child-bearing,n because he considered the one 

who had made the promise faithful;o 
12

so it was that from this one man,p and he already 

impotent,q there were born descendants as numerous as the stars of heaven and as 

innumerable as the grains of sand on the seashore. 
13

In accordance with the principle of faithr all these persons died,s not having 

receivedt the fulfillment ofu the promises, but only seeing them and saluting them from a 

distance, and confessingv that they were strangers and sojourners in the land.w 
14

Now 

people who say such things show plainlyx that they are expecting intentlyy a homeland 

of their own. 
15

If they had meantz that country
aa from which they had set out, they would 

have had
bb opportunity to return.

cc 
16

But as it is
dd they were longing

ee for a better 

homeland, in other words, a heavenly one, for which reason God is not ashamed to be 

called
ff their God, for he has made ready a city for them.

gg 
17

By faith Abraham,
hh when he was put to the test by God,

ii offered up in sacrifice
jj 

Isaac; not only so,
kk he who had accepted the promises

ll tried to sacrifice
mm his only 

son, 
18

concerning whom it had been said by God, ―It is through
nn Isaac that you will 

have descendants.‖
oo 

19
He considered

pp that God was able to raise him up
qq even

rr from 

the dead. Because of this conviction
ss also in a foreshadowing

tt he did receive him 

back.
uu 

20
By faith Isaac blessed Jacob and Esau, even

vv with respect to their future. 
21

By faith
ww 

Jacob, while dying,
xx blessed each of Joseph‘s sons, and ―bowed in worship,

yy leaning on 

the top of his staff.‖ 
22

By faith Joseph, while coming to the end of his life,
zz made mention of 

the departure of the Israelites from Egypt
aaa and gave instruction concerning the burial of 

his bones.
bbb 

Notes 

a.  The coupling of the present pass ptcp kalouvmeno" with the aor of the main verb 

uJphvkousen, ―he obeyed,‖ emphasizes Abraham‘s immediate response of obedience (so 

Moffatt, 169). 

b.  The inf ejxelqeìn is used to explain the result of the obedience (so BAGD 837; cf. 

BDF §391; Andriessen, En lisant, 50, who insists on the absolute use of the ptcp 

kalouvmeno"). Among current translations, this understanding is reflected in the NAS
b (―By 



faith Abraham, when he was called obeyed by going out‖) and the TE
v (―it was faith that 

made Abraham obey when God called him, and go out‖). All other major translations 

construe the inf ejxelqeìn with the ptcp kalouvmeno" (i.e., ―called to depart‖): so RS
v, NE

b, Jb, 

NI
v 

c.  The expression parwv/khsen eij" is an idiom meaning ―he migrated to,‖ followed by 

the accusative of destination (here ―the land‖) (so BAGD 628). The idiom appears to have 

been missed in the major translations, which speak of Abraham‘s sojourn in the promised 

land. 

d.  The adj ajllotrivan modifies gh̀n, ―land,‖ not Abraham (see BAGD 40). This fact is 

obscured in NE
b (―he settled as an alien‖), TE

v (―as though he were a foreigner‖), and NI
v 

(―like a stranger‖). 

e.  The coincidental aor ptcp katoikhvsa" modifies the main verb parwv/khsen, ―he 

migrated‖; it describes the circumstances under which the action of the verb occurred. The 

aor tense is culminative in quality. 

f.  The main verb ejxedevceto is intensive in force (so Spicq, 2:347, who understands 

the verb to mean ―he expected with an absolute confidence‖; cf. P. E. Hughes, 469, n. 31). 

The impf. tense emphasizes continuous expectation (so Grosheide, 264; Moffatt, 170). 

g.  The definite article in tou;" qemelivou" is emphatic, connoting presumably the 

eternal foundations appropriate to a city designed and created by God. 

h.  In accordance with classical usage, the relative pronoun h|" is used in a causal sense 

(―because its designer‖ or ―seeing that its designer‖) (see A. W. Argyle, ―The Causal Use of 

the Relative Pronouns in the Greek New Testament,‖ BT 6 [1955] 168–69, who finds 

another instance of this usage in 9:14). 

i.  By the first century, when Hebrews was written, dhmiourgov" was the generally 

accepted word in literary language for God the Creator (see the review of the evidence in 

Williamson, Philo, 42-51). 

j.  By virtue of its final position in the sentence, oJ qeov" is emphatic. 

k.  This verse is unusually difficult, presenting questions of a textual, grammatical, and 

lexical character. Consequently, any translation must remain tentative. The primary 

question concerns the grammatical subj of the principal clause: Is Abraham or Sarah the 

subject of the main verb e[laben, ―he/she received‖? Two considerations have been 

decisive in the determination of the grammatical subj of the sentence for this translation: (1) 

the expression eij" katabolh;n spevrmato" is a fixed hellenistic idiom for the specifically 

male function in procreation; (2) the subj of v 12, which stands in the closest relationship to 

v 11, is clearly Abraham, since both the pronoun eJnov", ―one,‖ and the qualifying ptcp 

nenekrwmevnou, ―already impotent,‖ are masc. in gender. Accordingly, Abraham appears to 

remain the subj understood from v 8 (so also TE
v, NI

v). 

In the text as printed in the UBSGNT3
, the subject appears to be kai; aujth; Savrra 

»steìra¼ ―By faith even sterile Sarah received power.‖ This reading, which is supported by 

P
46

 D* Y 81 88 1739 it vg syp,h
, receives only a ―D” rating (i.e., the committee expresses a very 



high degree of doubt concerning the reading selected for the text). One consideration which 

may account for this caution is that the descriptive adj steìra, ―sterile,‖ is absent from 

several important witnesses (P
13vid

 a 
 A D2

 K 33 181 326 330 451 614 629 630 1877 249 Byz Lect Chr Thret John of Damascus 

Aug). Although stei`ra has been labelled an ―obvious gloss‖ by Beare (JBL 63 [1944] 396; 

cf. Moffatt, 171; Michel, 396; Swetnam, Jesus and Isaac, 98), other textual critics contend 

that it is more likely that steìra was omitted through transcriptional oversight in the 

copying of uncial MS
s (SARRASTEIRA) (so Hoskier, Text of the Epistle to the Hebrews, 

51; Metzger, Textual Commentary, 672–73). 

One proposal is to treat the entire clause that mentions Sarah (with or without steìra) 

as the intrusion of a marginal gloss (so Field, Notes, 232; Windisch, 101; Zuntz, Text, 

15–16, 34). The resultant assertion is then parallel to the statements in vv 8–10. This radical 

expedient, however, finds no support in the MS tradition. Moreover, this conjecture fails to 

explain how a reading was introduced into v 11 that was inconsistent with the tenor of the 

text (with its reference to a masc. function in its sexual imagery) and nevertheless was able 

to prevail to the point that it succeeded in erasing any trace of the original text (so 

Swetnam, Jesus and Isaac, 99–100). 

A more acceptable proposal is to treat the reference to Sarah as a Hebraic circumstantial 

clause and to translate, ―By faith, even though Sarah was sterile, he [Abraham] received 

strength for procreation‖ (so M. Black, ―Critical and Exegetical Notes,‖ 41-44; cf. P. E. 

Hughes, 472, n. 40; Metzger, Textual Commentary, 672-73; Moxnes, ―God and His 

Promise,‖ 182-83). On this understanding kai; aujth; Savrra stei`ra is a concessive clause, 

subordinate to the principal clause where Abraham is the subj of the main verb. The 

translation reflects this proposal. 

It is also possible to construe the words AUTH SARRA STEIRA as a dative of 

accompaniment or association rather than a nom, since in the uncial script iota subscript 

was not normally indicated. The text would then be translated, ―By faith he [Abraham] 

also, together with sterile Sarah, received power for procreation‖ (so Riggenbach, 356-59; 

Michel, 396; F. F. Bruce, 302; cf. BDF §194[1]; Turner, Grammar, 3:220). A similar 

proposal is to treat AUTH SARRA as a dative of advantage, and to translate, ―It is by faith 

that, to the benefit of Sarah herself, he [Abraham] received strength for procreation‖ (so 

Andriessen, En lisant, 50-52). Although this construction is classical, the use of a dative for 

a person (aujth`/ Savrra, ―together with Sarah‖) immediately following a dative for a quality 

(pivstei, ―by faith‖) would be stylistically awkward and inconsistent with the literary 

refinement exhibited by the writer elsewhere in the homily (so Swetnam, Jesus and Isaac, 

99). 

Those who are convinced that the most natural construction is to accept Sarah as the 

subject of the sentence generally understand the hellenistic idiom eij" katabolh;n 
spevrmato" to mean that Sarah received power ―to conceive‖ (so RS

v, NE
b, J

b, NAS
b). This 

presupposes that the idiom used by the writer actually stands for eij" suvllhyin 
katabeblhmevnou spevrmato", ―for the reception of the semen which has been deposited,‖ 

(cf. Moffatt, 171; Spicq, 2:349). The function of the female in conception, however, was 

normally expressed by the noun uJpodochv (―reception‖ of semen at conception) or the 

cognate verb uJpodevcesqai (―to receive‖ semen) (cf. LSJ, uJpodochv, IV. 2 [1880]; LPGL, 

uJpodochv 1a [1448]). This proposal thus fails to explain why a writer with such a skillful 

command of the language would wish to deviate from standard Gk. usage. If his intention 



had been to describe Sarah as having power to conceive, he almost certainly would have 

written eij" uJpodochvn, not eij" katabolhvn (M. Black, ―Critical and Exegetical Notes,‖ 

40). 

A different approach to explaining the formulation eij" katabolh;n spevrmato" 

contends that katabolhv means ―establishment‖ or ―foundation‖ (as elsewhere in the NT) 

and spevrma signifies ―posterity.‖ Accordingly, the key phrase signifies that Sarah received 

power for the establishment of a posterity (so P. E. Hughes, 473, ―by faith Sarah herself 

received power for the founding of a posterity, even though she was [sterile and] past the 

age of child-bearing‖; similarly, Buchanan, 170). This proposal, however, attributes to the 

writer a misleading use of a fixed hellenistic idiom. Moreover, it reduces v 12 to a 

tautology (so Swetnam, Jesus and Isaac, 99). 

Finally, Swetnam has recently proposed that the word spevrma be understood in a 

―spiritual sense‖: Sarah assumed the function of the male with regard to Abraham‘s 

spiritual offspring and thus assumed a certain parity with her husband. He translates, ―By 

faith even Sarah herself received power for the production of seed [i.e., that offspring which 

is constituted by all who, like Abraham at the offering of Isaac, individually must place 

their faith in God in the face of death] even beyond the suitable time of life‖ (Jesus and 

Isaac, 100–101). The objections urged against the previous proposal would seem to be 

equally valid for this interpretation as well. Moreover, this proposal reads v 11 in the light 

of vv 17–19, which appears to be unwarranted. 

l.  Behind this idiomatic translation stands the fixed hellenistic idiom for the 

specifically male role in procreation, eij" katabolh;n spevrmato". The text could also be 

translated ―he received strength for procreation.‖ 

m.  The translation adopts the reading of P
46

 and its allies, and treats the text as a 

concessive, circumstantial clause, as proposed by M. Black, ―Critical and Exegetical 

Notes,‖ 41–44. 

n.  The phrase kai; para; kairo;n hJlikiva", ―and past the normal age,‖ could 

conceivably be descriptive of Abraham (so TE
v, NI

v) as of Sarah. It applies, however, more 

appropriately to Sarah than to Abraham because it describes the condition of a woman who 

had reached the menopause. Josephus uses similar terminology in describing a woman as 

having ―passed the age‖ of child-bearing (th;n hJlikivan h[dh probebhkov", Ant. 7.182). cf. 

Augustine, City of God 16.28: both Abraham and Sarah were old, ―but she … had ceased to 

menstruate, so that she could no longer bear children even if she had not been barren‖ 

(cited by P. E. Hughes, 474). 

o.  In the syntax of the final clause, the position of pistovn, ―faithful,‖ is emphatic. 

p.  In the expression ajfÆ eJnov", ―from one person,‖ the gender of the pronoun is masc. 

q.  The qualifying pf pass ptcp nenekrwmevnou is usually translated ―as good as dead‖ 

(so RS
v, NE

b, J
b, NI

v, TE
v: ―practically dead‖), but in the context of v 11 it must here signify 

―he had become impotent‖ (so Zerwick and Grosvenor, Grammatical Analysis, 680). The 

expression kai; tau`ta is classical; it here introduces the adv ptcp, which is used 

concessively (Turner, Grammar, 4:157; cf. BDF §425[1]). The clause could be translated, 

―and he, moreover, had become impotent,‖ or ―and that even when he had become 



impotent.‖ 

r.  The position of kata; pivstin at the beginning of the sentence is emphatic. The 

change from the simple dative pivstei, ―by faith,‖ to the phrase kata; pivstin is 

remarkable. The fact that the dative pivstei occurs eighteen times in 11:3–31, while kata; 
pivstin occurs only here, indicates that more than literary variation is intended. The 

expression kata; pivstin indicates that it was ―in accordance with the principle of faith‖ 

that the patriarchs faced the moment of death (cf. P. E. Hughes, 477; MM 323). 

s.  The tense of ajpevqanon is a striking instance of the constative aor, occurring in a 

summary statement (cf. A. T. Robertson, Grammar, 833). 

t.  The reading labovnte", supported by P
46

 D Y 1739, has a strong claim to being 

original (cf. 9:15: th;n ejpaggelivan lavbwsin, ―may receive the promise‖). It was displaced 

in a 

 1 P 326 et al. by komisavmenoi, which is the standard verb for receiving divine reward, 

apparently under the influence of 10:36 and 11:39 (so Zuntz, Text, 52–53; Beare, JBL 63 

[1944] 394; F. F. Bruce, 303). The translation of the phrase is unaffected by the textual 

variation. 

u.  Although the patriarchs received ―the promises,‖ they did not receive ―what was 

promised.‖ It was clearly the intention of the text to refer to the fulfillment of ―the 

promises.‖ 

v.  The aorists ijdovnte", ―seeing,‖ ajspasavmenoi, ―greeting,‖ and oJmologhvsante", 

―admitting,‖ are culminative in force, as indeed this cataloguing of them suggests. As such, 

the switch to the present tense of the copula eijsivn in the clause that follows is significant. It 

implies the identity between the writer‘s audience and the patriarchs, as do the verbs in the 

present tense in v 14 (so J. Thomas, ―The Use of Voice, Moods and Tenses,‖ 37). 

w.  The prep phrase ejpi; th̀" gh`" could be translated ―on the earth‖ (so RS
v, NE

b, Jb, NI
v, 

TE
v). The close proximity of v 9, however, which speaks of Abraham migrating to ―the land 

of the promise‖ (gh`n th`" ejpaggeliva"), indicates that the experience of being only a 

temporary settler in the land of Canaan is in view in v 13 (with Buchanan, 194). 

x.  The present tense of ejmfanivzousin is significant: ―show plainly‖—now. 

y.  The present tense of ejpizhtoùsin indicates a continual, habitual attitude of life. 

z.  Here, and in v 22, the verb mnhmoneuvein, which ordinarily denotes ―to remember,‖ 

means ―to refer to,‖ ―to think of,‖ ―to keep in mind,‖ ―to make mention of‖ (BAGD 525; 

Zuntz, Text, 119). 

aa.  The demonstrative pronoun ejkeivnh" has its antecedent in patrivda, ―homeland,‖ 

―country‖ (v 14). The verb mnhmoneuvein takes the gen. 

bb.  The presence of eij, ―if,‖ with a past tense and a[n in the apodosis is characteristic 

of a 2nd class conditional (i.e., contrary-to-fact) sentence. Here the impf. ei\con is used for 

an ―unreal‖ past and is descriptive of continuous action: ―they would have kept on having 



opportunity‖ (cf. Zerwick, Biblical Greek §313–14, 316; BDF §360[4]). 

cc.  The inf ajnakavmyai is used to complement or to further define the noun kairovn, 

―opportunity.‖ As such it can be translated ―for returning‖ (cf. Moulton, Grammar, 1:204). 

dd.  Following a sentence expressing an unfulfilled condition, the expression nu`n dev is 

used in a logical, rather than a temporal, sense and can be translated ―but as it is,‖ ―but as 

the case now stands‖ (cf. Thrall, Greek Particles, 31). 

ee.  The present tense of ojrevgontai is significant for indicating a continual, habitual 

perspective; it is ―timeless‖ and paradigmatic of the faith of the patriarchs, and, as such, 

should speak to the audience addressed (cf. P. E. Hughes, 480). 

ff.  The translation reflects the judgment that ejpikaleìsqai is a pass inf. If the verb is 

read as a middle, translate: ―God is not ashamed to call himself their God.‖ 

gg.  The personal pronoun aujtoì" is a particularly clear example of the dative of 

advantage. 

hh.  The name ―Abraham‖ is omitted by P
46

 Y 330 2005 syh
 Chr, and this may represent 

the original text, for in the remainder of the textual tradition the position of the name 

―Abraham‖ fluctuates curiously (for details see Metzger, Textual Commentary, 673). The 

varying positions of the name suggest that it is secondary, although the mass of evidence 

supports its inclusion in the text. 

ii.  The circumstantial ptcp peirazovmeno" is coincident with the main verb 

prosenhvvnocen, ―offered up in sacrifice.‖ It offers another instance of the ―theological 

passive‖ (―put to the test by God‖). 

jj.  The pf tense of prosenhvnocen, ―offered up in sacrifice,‖ should be noted, because 

it contrasts with the use of the impf. tense in the complementary clause that follows 

immediately (see Note mm* below). The significance of the tense can be interpreted in one 

of two ways: (1) with reference to an OT event, it can mean that this event still retains its 

exemplary meaning (so Moulton, Grammar, 1:142, 143–44; BDF §342[5]); or (2) it may 

indicate that as far as Abraham‘s intention was concerned, the sacrifice was a completed act 

with lasting consequences (so Spicq, 2:353; Swetnam, Jesus and Isaac, 122). 

kk.  The kaiv is epexegetical, introducing a complementary clause that explains more 

precisely the prior assertion (Riggenbach, 363; Moffatt, 176; Spicq, 2:352; Swetnam, Jesus 

and Isaac, 121). For the translation, see Zerwick and Grosvenor, Grammatical Analysis, 

681. 

ll.  The predominant meaning of ajnadevcesqai in the papyri is ―to undertake,‖ ―to 

assume responsibility for,‖ and this notion is appropriate here (MM 32). An alternative 

proposal is to view the verb as an intensive compound meaning ―to receive with 

confidence‖ (P. E. Hughes, 483, n. 52). 

mm.  The conative impf. prosevferen is used of attempted, incomplete, or interrupted 

action. It is used here to soften the harshness of the previous statement that Abraham had 

actually sacrificed Isaac (cf. Moule, Idiom-Book, 9; Turner, Grammar, 3:65; Swetnam, 



Jesus and Isaac, 122). 

nn.  It is possible that, influenced by the LXX, the prep ejn has a causal sense, i.e., ―By 

reason of Isaac‖ (so Moulton and Howard, Grammar, 2:463). 

oo.  The translation of Gen 21:12 LXX is idiomatic, following the lead of TE
v. The 

syntax is Sem., employing the ―ethical‖ dative soi with the suggestion of ―for you,‖ or ―in 

your interests‖: ―it is through Isaac that offspring will be reckoned for you‖ (cf. Zerwick 

and Grosvenor, Grammatical Analysis, 681). 

pp.  The middle voice of logisavmeno" places the stress on the subj: Abraham 

―considered.‖ 

qq.  The present tense of the inf ejgeivrein is gnomic; it expresses a self-evident truth 

for the person of faith. This context dictates the addition of ―him‖ (Isaac) in the translation. 

rr.  The force of the kaiv is emphatic (Zuntz, Text, 211, who recommends the translation 

―even‖). 

ss.  Consistent with the five other places where o{qen occurs in Hebrews (2:17; 3:1; 

7:25; 8:3; 9:18), the term has been translated as a causal conj (cf. RS
v; Spicq, 2:354; 

Swetnam, Jesus and Isaac, 119). The decision to treat o{qen here as a relative adv accounts 

for those translations which refer to Abraham recovering Isaac ―from the dead‖ (NE
b, Jb, TE

v, 

NI
v; cf. Seeberg, 124; Westcott, 368). 

tt.  The expression ejn parabolh̀/ is often understood adverbially, ―figuratively 

speaking,‖ or ―as it were,‖ but more seems to be involved. Abraham received Isaac back ―in 

a foreshadowing‖ or ―type‖ of resurrection (so BAGD 612; Swetnam, Jesus and Isaac, 

122–23; cf. Riggenbach, 365–66; Hauck, TDNT 5:752; Moule, Idiom-Book, 78; and the use 

of parabolhv in 9:9 [―an illustration pointing to‖]). 

uu.  The verb ejkomivsato could also be translated ―he did recover him,‖ since in the 

middle voice komivzesqai is used of getting back what belongs to you (e.g., Gen 38:20 LXX 

Philo, Concerning Joseph 35, cited by Moffatt, 177). 

vv.  The force of the kaiv is emphatic; it functions as an intensive element (cf. Zuntz, 

Text, 211). 

ww.  Every other occurrence of pivstei in 11:3–31 is instrumental or dative of manner, 

but here the sense is almost locative, ―in faith Jacob … blessed.‖ 

xx.  The translation seeks to express the temporal nuance of ajpoqnh/vskwn. The present 

tense denotes the process leading up to an attained goal (so A. T. Robertson, Grammar, 

827). 

yy.  The expression proskuneìn ejpiv with the accusative means to worship on or over 

something. The implied obj of the verb (―bowed in worship‖) is God, as in NE
b, TE

v. A 

misunderstanding of the idiom is evident in the vg (―he worshiped the top of his staff‖) and 

has been perpetuated in the translation of R. Knox (―Jacob made reverence to the top of 

Joseph‘s staff‖) and in the New Confraternity Verson (―Jacob … bowed in worship towards 



the top of his staff‖). 

zz.  The present ptcp teleutẁn has the same temporal nuance as ajpoqnhv/skwn in v 21 

(see Note xx* above). 

aaa.  The translation is idiomatic; the text says that Joseph mentioned ―the exodus of 

the sons of Israel.‖ 

bbb.  Translating according to the sense, it is necessary to speak of the burial of ―his 

bones.‖ 

Form/Structure/Setting 
See 11:1–40 above. 

Comment 

8 The writer devotes more space to Abraham as an exemplar of faith than to any other 

OT figure (vv 8–12, 17–19). The insertion of his own commentary on the biblical account in 

v 10 and in vv 13–16 makes it more difficult to discern the structure of the unit, but 

similarity between the various components in the story of Abraham clearly suggests that vv 

8–12 and vv 17–19 form a literary unity (so Vanhoye, La structure, 182–191; Moxnes, 

―God and His Promise,‖ 178–80). When these two separated sections are viewed as one 

unit, it becomes apparent that both in content and in actual outline there is a correspondence 

to the reference to Abraham in the speech of Stephen in Acts 7:2–8. Although each version 

of the narrative contains material that is not duplicated in the other (e.g., the reception of the 

covenant of circumcision in Acts 7:8, and the sacrifice of Isaac in Heb 11:17–19), the two 

accounts share major themes of the Abraham story, which derive from a Greek-speaking 

Jewish homiletical tradition, probably from the Diaspora (cf. Moxnes, 130–64, 169–77). 

The primary difference between the two accounts is found in the actual presentation of the 

material. Acts 7:2–8 tends to emulate the simple style of the biblical narrative, whereas the 

writer of Hebrews develops the tradition by means of interpretive comments (Moxnes, 

180). 

Evidence for the importance of Abraham in the Jewish exemplary tradition is provided 

in 1 Clement as well (10:1–7; 17:2; 31:2). In &1Clem; 10:1–7 Clement mentions the same 

episodes from Abraham‘s life that were selected by the writer of Hebrews, namely, his call 

and departure from Mesopotamia, the birth of a son, and the offering of Isaac as a sacrifice. 

D. A. Hagner has suggested that there was direct literary influence of Heb 11:8–19 upon 

&1Clem; 10:1–7 (The Use of the Old and New Testament in Clement of Rome [Leiden: 

Brill, 1973] 184–86). In the presentation of the episodes, however, the differences between 

the two accounts are more striking than the similarities (cf. Moxnes, ―God and His 

Promise,‖ 190–95). The heavy stress upon God and his faithfulness to his promises, for 

example, which was so important to the writer of Hebrews, is missing from Clement (cf. 

&1Clem; 10:1–2, 7). The significance of &1Clem; 10:1–7 lies in the independent witness it 

bears to the structure of the hellenistic-Jewish tradition concerning Abraham, which is 

attested in Heb 11:8–19 as well (so Drews, Studien, 23–40; Mercado, ―Language of 

Sojourning,‖ 87–91; Moxnes, 190). 

The closest parallels between these independent witnesses to a fixed homiletical 

tradition concerning Abraham are found in the first episode recorded: Abraham‘s departure 



from Canaan and his life as a resident alien in the promised land (cf. Acts 7:2–5; Heb 

11:8–10; &1Clem; 10:1–3). 

The writer‘s presentation of Abraham‘s call and departure from Mesopotamia is 

anchored in Gen 12:1 LXX, but the only term reproduced from the biblical text is the verb 

ejxelqeìn, ―to depart,‖ which is used twice in v 8 (for details, see Mercado, ―Language of 

Sojourning,‖ 83). The emphasis in Gen 12:1 falls upon the divine initiative; God called 

Abram to leave his country, his people, and his father‘s household and to go to a land he 

would be shown. In v 8 the account is recast in the form of a statement about Abraham, 

who exemplified faith by responding immediately with obedience even as he was being 

called: kalouvmeno" ÆAbraa;m uJphvkousen ejxelqeìn, ―as he was being called, Abraham 

obeyed by departing‖ (see above, Note a*). The emphasis falls upon the correlation between 

faith and obedience in the response of Abraham. 

The use of the verb uJpakouvein, ―to obey,‖ in the context of the call of Abraham is striking 

because it finds no support in the detail of Gen 12 or elsewhere in Scripture. In fact, 

uJpakouvein is used only twice in the OT to describe Abraham‘s response to God (Gen 22:18; 

26:5 LXX); both instances denote Abraham‘s readiness to sacrifice his son in obedience to 

the divine command. Reference is made to Abraham‘s faithful (pistov") heart in response 

to the call to leave Ur (Neh 9:7–8 LXX) but not to his obedience. 

The detail that Abraham ―obeyed‖ God by departing from Ur is rooted in the exegetical 

tradition of hellenistic Judaism. Philo, for example, uses the language of obedience to 

describe Abraham‘s response to God‘s command, employing the verb peivqesqai, ―to 

obey,‖ and the predicate adjective katapeiqhv", ―obedient‖ (On Abraham 60, 85, 88). Philo 

finds in the immediateness of Abraham‘s response an indication of his eagerness to obey 

God (On Abraham 62). This is precisely the impression conveyed in v 8 with the 

expression kalouvmeno" … uJphvkousen (―as he was being called … he obeyed‖). Although 

Philo does not use the verb uJpakouvein, he is an independent witness to the exegetical 

tradition that stands behind the formulation of v 8. Another independent witness to this 

tradition is provided in &1Clem; 10:1–2, which states that Abraham ―was found faithful 

pistov" by being obedient »uJphvkoon¼ to the words of God. Through obedience »di Æ 
uJpakoh̀"¼ he departed from his country.‖ The writer of Hebrews thus shares with others a 

common exegetical tradition stressing Abraham‘s obedience to God‘s call and the 

immediateness of his response (cf. Mercado, ―Language of Sojourning,‖ 83–92). 

The stress on obedience in v 8 serves to underscore a dimension of the pivsti", ―faith,‖ 

that wins divine approval (v 2), which Abraham demonstrated when he departed from Ur 

pivstei, ―by faith‖: faith is active response to the spoken word of God. It reinforces the 

emphasis on obedience found elsewhere in Hebrews (see above on 5:8–9; cf. R. Leivestad, 

―Jesus som forbillede ifølge Hebreerbrevet,‖ NorTT 74 [1973] 195–206). The portrayal of 

Abraham as an exemplar of obedience shows that he is not merely an attested example of 

faith but an exemplary witness to the Christian community as well (cf. D‘Angelo, Moses, 

18, 25). 

The goal of Abraham‘s migration is described as tovpon o}n h[mellen lambavnein eij" 
klhronomivan, ―a place he was to receive as an inheritance.‖ The klhronomiva, 

―inheritance,‖ does not appear in the terms of the divine call in Gen 12:1–3. Nevertheless, 

the theme of inheritance is closely associated with the enduring and certain possession of 

the land of Canaan in the biblical tradition (Gen 15:7; 22:17; 28:4; 1 Chr 16:18; Ps 104[MT 

105]:11 LXX; cf. Jub. 22:17; Acts 7:5–6). The call of God is directed toward an inheritance. 



The subsequent development of this motif, however, in vv 9–10 and vv 13–16 shows that 

the content of the inheritance in Hebrews is not the land of Canaan (4:8; cf. 9:15) but the 

city that God has prepared for his people. 

This suggests that the substitution of the term tovpo", ―a place,‖ for the corresponding 

expression hJ gh̀, ―the land,‖ in Gen 12:1 LXX is purposeful. It implies that the goal was not 

sharply defined (cf. Michel, 342). Moreover, tovpo" can refer in popular usage to a city, a 

district of a city, or a home (cf. Koester, TDNT 8:188). It is thus an appropriate term to 

anticipate the reference to the city whose designer and creator is God (v l0) as the final goal 

of Abraham‘s migration. The reference points beyond historical geography to an 

inheritance transcendent in character. The conception is apocalyptic to the extent that the 

city remains a future reality (see Comment on v 10; cf. Mercado, ―Language of 

Sojourning,‖ 93–98, 105, 113). 

The assertion that Abraham set out mh; ejpistavmeno" poù e[rcetai, ―not knowing 

where he was going,‖ which amplifies the thought of v 8a, is an exegetical comment on the 

phrase h}n a[n soi deivxw, ―which I will show you,‖ in Gen 12:1 LXX (cf. Philo, On the 

Migration of Abraham 43–44). Abraham went out courageously into the unknown, to ―a 

strange land and an uncertain future‖ (J. Schneider, 108). He responded to uncertainty with 

trust in the word of God. His faith rested, ultimately, in the promise of a future that was 

assured because it had been guaranteed by God‘s promise. In setting out, ―not knowing 

where he was going,‖ Abraham exemplified the faith that invests events not seen with the 

substantial reality of a demonstration or proof (v 1b). 

9–10 The description of pilgrimage in v 9a summarizes succinctly and graphically the 

tenor of the biblical narrative; Abraham was a nomadic wanderer, sojourning in Egypt (Gen 

12:10) and in various districts in Canaan (Gen 20:1; 21:23, 34; 35:27). Wherever he went 

he incurred the stigma of a stranger and a foreigner. This impression is accurately conveyed 

in v 9a with the idiomatic statement parwv/khsen eij" gh`n th̀" ejpaggeliva" wJ" 
ajllotrivan, ―he migrated to the promised land as to a foreign country.‖ In the LXX the verb 

paroikeìn and its cognates are used to characterize Abraham‘s status and experience as an 

alien who resides in a foreign country without native and civil rights (see Mercado, 

―Language of Sojourning,‖ 32–41). The biblical basis for the depiction of Abraham in v 9 

is Gen 23:4 LXX, where Abraham describes himself as ―an alien and a stranger‖ (pavroiko" 
kai; parepivdhmo") among the resident citizens of Hebron. 

The idea of the promise is prominent in v 9, where it is mentioned twice. In the first 

instance it is used to describe the land to which Abraham migrated. The expression gh̀n 
th̀" ejpaggeliva", ―the promised land,‖ does not come from the OT, which speaks of ―the 

land which God swore‖ to give to the fathers (cf. Gen 50:24; Exod 13:5; 31:1; Num 11:12; 

14:16, 23; 32:11; Deut 1:8, 35; 6:10, 18, 23; 7:8). The specific formulation in v 9 does not 

occur elsewhere in the NT and is equally rare in Jewish sources (TJosetc 20:1 [MS d]; T. Abr. 

[Recension A] 8:5; 20:11; cf. T. Abr. 3:6, where ejpaggeliva, ―promise,‖ refers to the land). 

Although the motif of the promise of God in reference to the land has no preliminary 

history in the OT, it is found occasionally in Jewish sources (e.g. TJosetc 20:1 [MS
s]; T. Abr. 

3:6; cf. Acts 7:5) and appears to be traditional. 

The description of the land of Canaan as ajllotriva, ―a foreign land,‖ however, is without 

parallel elsewhere (Mercado, ―Language of Sojourning,‖ 119). The sharp contrast between 

―the promised land‖ and ―a foreign country‖ serves to throw into bold relief the writer‘s 

portrayal of the unsettled life of Abraham. Entrance into the promised land had brought no 



settlement. On the contrary, the new situation required renewed faith and a fresh 

commitment of obedience (Michel, 393). The expression ejn skhnaì" katoikhvsa", ―living 

in tents,‖ corresponds to the picture that Genesis offers of Abraham, constantly pitching his 

tents for a shorter or longer period as a migrant nomad residing in a foreign land (Gen 12:8; 

13:3, 5, 12, 18; 18:1, 2, 6, 9, 10 LXX; cf. Muntingh, ―The City,‖ 108–10; Wiseman, ―They 

Lived in Tents,‖ 195–200). Tents and tent-encampments were normative for both nomadic 

and semi-nomadic people throughout the patriarchal period. The detail that Abraham lived 

in tents, as did Isaac (Gen 26:17, 25) and Jacob (Gen 25:27; 32:25, 33–34; 33:18–19; 

35:21), bears vivid witness to their status as aliens (Michaelis, TDNT 7:377). It also suggests 

that they refused to establish a permanent settlement in a culture devoid of the presence of 

God. ―Living in tents‖ is the sign that believers are pilgrims and strangers whose goal is yet 

before them. 

The description of Isaac and Jacob as twǹ sugklhronovmwn th̀" ejpaggeliva" th̀" 
aujth̀", ―joint heirs [with Abraham] of the same promise,‖ resumes the note of the utter 

reliability of the promise of God so prominent in this section. The rare term 

sugklhronovmo", ―joint heir,‖ which does not appear in the LXX, is not used elsewhere of 

the patriarchs. It is entirely appropriate, however, for emphasizing the important concept of 

inheritance (cf. vv 7–8) and the renewal of the promise to each successive generation 

through its representatives who were called to orient themselves toward the future rather 

than to the present (cf. Longenecker, JETS 20 [1977] 209–10). 

This understanding is made explicit in v 10, which must be considered the writer‘s own 

interpretation of the biblical tradition summarized in vv 8–9. His account of the story 

differs sharply from the version in Acts 7:2–5 or &1Clem; 10:1–4, where assured 

possession of the land is the goal of Abraham‘s migration. According to the writer of 

Hebrews, Abraham‘s status as an immigrant and alien in the land had the positive effect of 

indicating that Canaan was not, in the final sense, the promised inheritance. It served to 

direct his attention beyond Canaan to the established city of God as the ultimate goal of his 

pilgrimage. As a commentary on the traditional account of Abraham‘s migration, v 10 is 

closely related to the eschatological perspective developed in vv 13–16. The emphasis falls 

upon the forward orientation of faith and the eclipsing of present incompleteness by the 

overshadowing objective reality of the transcendent blessings for which we hope (v 1a) (cf. 

Vanhoye, La structure, 186–87; Moxnes, ―God and His Promise,‖ 181). This is, of course, 

a perspective informed by primitive Christian eschatology. 

The commentary introduced by the explanatory gavr, ―for,‖ in v l0 explains the fact that, 

at the end of his migration, Abraham continued to accept an unsettled mode of existence in 

the promised land, living in tents: ejxedevceto ga;r th;n tou;" qemelivou" e[cousan povlin, 

―for he was looking forward with certainty to the city which has foundations.‖ Both the 

nuance and the tense of the main verb ejxedevceto, ―to wait for,‖ ―to look forward to,‖ are 

significant. The verb is intensive in force, connoting ―to expect with absolute confidence‖ 

(Spicq, 2:347), while the imperfect tense expresses continuous expectation (Grosheide, 

264; Moffatt, 170). Accordingly, Abraham did not migrate to Canaan and reside there as a 

stranger in a foreign country, because Canaan was an intermediate station on a journey 

toward heaven. He migrated to Canaan because it was ―the promised land,‖ that is to say, 

the country in which Abraham was to receive the promised inheritance. For that reason he 

was continuously waiting there for the appearance of the city of God, of which he was 

already a citizen by virtue of the divine call and promise (with Hofius, Katapausis, 



147–49). 

Abraham‘s true status as a citizen of an established city is juxtaposed ironically in vv 9–10 

with his apparent status as a tent-dweller in the promised land, which assumed for him the 

character of a foreign country. The certainty with which he looked forward to the city of 

God identifies Abraham as a witness to that eschatological faith characterized in v 1 as 

―standing firmly with the reality for which one is hoping‖ on the basis of the promise given 

by God. From the writer‘s distinctly Christian perspective, the promise involved for 

Abraham a share in the transcendent eternal inheritance that has been secured for all the 

people of God by the death of Christ as the mediator of the new covenant (see Comment on 

9:15). 

The focus of Abraham‘s expectation was th;n tou;" qemelivou" e[cousan povlin, ―the 

city which has foundations.‖ This description is without precise parallel elsewhere but is 

occasioned by the reference to Abraham‘s ―tents‖ in v 9. A tent-encampment was a city 

without foundations. In contrast to the impermanent existence of a tent-encampment, 

moved from place to place in response to the demands of the situation, a city with 

foundations offered a fixed and settled home (cf. de Young, Jerusalem, 138). The 

description is based upon the biblical representation of Zion as the city firmly established 

by God (e.g., Ps 47:9 [MT 48:8]; 86[MT 87]:1–3, 5; Isa 14:32 LXX; cf. Ps 122[MT 121]:3; Isa 

33:20 LXX). The strength of its foundations indicates that the city is firmly founded (e.g., Ps 

86[MT 87]:1 LXX). 

In v 10 ―the city with foundations‖ is the transcendent heavenly city, which possesses 

an unshakable and abiding quality (12:28; 13:14). It is unlikely that the writer was aware 

that in the patriarchal period the expression ―a city with foundations‖ was idiomatic for a 

city in which the king had firmly established its organization and administration, as 

proposed by Muntingh (―The City,‖ 116–20). Muntingh suggests that Abraham saw in the 

establishment of the authority of Melchizedek, the royal priest of Salem, a prototype of the 

city of God. Allusion to the city recurs under a variety of metaphors: ―the heavenly 

homeland‖ (v 16), ―the city of the living God, heavenly Jerusalem‖ (12:22), ―the 

unshakable kingdom‖ (12:28), and ―the abiding city that is to come‖ (13:14). The biblical 

realism in the reference to the established city shows that there is nothing abstract or 

contingent about the promised ―inheritance‖ (v 8; on the difference between Philo and 

Hebrews in this regard, see Braun, ―Das himmlische Vaterland,‖ 319–27, especially 323; de 

Young, Jerusalem, 121–22). 

The reason the city has eternal foundations is supplied in v 10b: h|" tecnivth" kai; 
dhmiourgo;" oJ qeov", ―because its designer and creator is God.‖ The description of God 

serves as a guarantee for the hope in a heavenly city. The biblical concept that God laid the 

foundations of the city of Jerusalem (Ps 86[MT 87]:1, 5 LXX) was extended to the 

foundations of the glorified, heavenly city as well (Isa 28:16; 54:11 LXX), and this motif is 

echoed in later Jewish and Christian apocalyptic literature (e.g., 4 Ezra 10:27; Rev 

21:10–14, 19–20). The well-founded city of God furnishes a fixed metaphor for the 

kingdom of God or the reign of God in its totality (e.g., Ezek 48:35; Tob 13:7–18; Heb 

12:22; 13:14; Rev 3:12; 4 Ezra 7:26; 8:52; see Comment on Heb 11:16; 12:22; 13:14). An 

interesting strand of the tradition in post-biblical Jewish apocalyptic affirms that God had 

shown the pre-existent heavenly city to Abraham during the incident reported in Gen 

15:9–21 (&2ApocBar; 4:2–5; cf. 4 Ezra 3:13–14; T. Abr. 2:6 [Recension A]). There is no 

influence from this tradition on the formulation of v 10, or elsewhere in Hebrews. 



The terms tecnivth", ―designer,‖ ―craftsman,‖ and dhmiourgov", ―creator,‖ ―builder,‖ are 

not found elsewhere in the NT. The use of these terms in v 10 is rooted in hellenistic 

Judaism, which adopted this literary terminology for referring to God as Creator of the 

physical universe (for tecnivth" of God, see Wis 13:1; Philo, Who is the Heir? 133, 225; 

On Dreams, 1.123, 136, 206; 2.27; On the Change of Names 31; for dhmiourgov" of God, 

see Philo, On the Creation of the World 10, 13, 36, 68, 138, 139, 146, 171, and elsewhere; 

Jos., Ant. 1.155, 272; 7.38; cf. &1Clem; 20:11; 26:1; 33:2; 35:3; 59:12). Philo frequently 

brings together dhmiourgov" and tecnivth" in reference to God as Creator, without any 

noticeable differentiation between the two terms (On the Eternity of the World 41, 43; On 

the Cherubim 27–28; On the Unchangeableness of God 21, 25, 30–31). 

Philo‘s use of the term dhmiourgov" was clearly influenced by Plato and by the doctrine 

of creation set forth in the Timaeus (28E-30A, 30C, 32C, 41A, 42E; for dhmiourgov" 

elsewhere in Plato, cf. Republic 530A, 596A-597A; Politics 273B; Laws 270A, 273B). A 

passage from the Timaeus 41A is quoted by Philo in his treatise On the Eternity of the 

World (13) and is incorporated into his argument (for discussion of these texts, see 

Williamson, Philo, 44–48). It is, therefore, not surprising that the use of the term 

dhmiourgov" in v 10 has commonly been read as an indication of Platonism in Hebrews, 

perhaps mediated to the writer through Philo (cf. Spicq, 1:41–46; Stewart, NTS 12 

[1965–66] 284–93; Cambier, Eschatologie, 24–26; Mercado, ―Language of Sojourning,‖ 

130–36). That Josephus could use dhmiourgov" of God with none of the philosophical 

associations of the word found in Plato or Philo shows that the mere presence of a term is 

an insufficient basis for determining its significance. Williamson has observed a significant 

difference in context for dhmiourgov" in Philo and in Hebrews. Philo consistently uses 

dhmiourgov" and tecnivth" of God to refer to the creation of the physical universe. In v 10, 

however, the context established for the use of these terms is distinctly eschatological; the 

city is unquestionably the heavenly city of God. The context in which the combination of 

the two words occurs in Hebrews suggests that it is no more than a rhetorical flourish, 

appropriate to the literary language of the homily (Philo, 48–51; cf. Moffatt, 170). 

If a differentiation in nuance is to be made between the two terms, tecnivth" connotes 

God‘s creative wisdom in planning the heavenly city and dhmiourgov" connotes God‘s 

creative power in executing his plan (so Westcott, 362; Riggenbach, 355; Grosheide, 265). 

For the community of faith, the description signifies that the city has been prepared (see 

Comment on 11:16) and is ready to be revealed at the appropriate time. The city furnishes 

the objective ground of God‘s promise as the focus of faith, both for Abraham and for 

Christians. The picture of Abraham in v 10, therefore, is not of a person engaged in 

pilgrimage toward heaven but of a man of eschatological faith continuously waiting for the 

consummation of redemption (cf. de Young, Jerusalem, 138; Hofius, Katapausis, 149). 

11–12 Perhaps nowhere in Hebrews is the axiom that translation implies interpretation 

more evident than in v 1l. The decisions reached in translating this verse inevitably 

determine to a significant extent the direction the commentary must pursue (see the full 

discussion above, Note k*). It becomes necessary only to supply the detail that tends to 

corroborate the accuracy of the translation and to set vv 11–12 in the larger context of this 

section. 

The third illustration of Abraham‘s active faith concerns the fathering of a child in old age, 

even though his wife was sterile and past the normal age for child-bearing (Gen 15:1–6; 

17:15–22; 18:9–15) and his own body had ceased to function sexually (cf. Gen 18:11–12; 



Rom 4:19; Heb 11:12). Unquestionably, both Abraham and Sarah were called to ignore the 

circumstances of their past experience and their current age because of a greater trust in 

God‘s promise that they would have a son. In spite of initial incredulity, in which they both 

shared (Gen 17:17; 18:10–12), both achieved the ability to believe that parenthood was 

possible. But in vv 11–12, attention is focused narrowly on the faith of Abraham, as in vv 

8–10. The same perspective is reflected elsewhere in the tradition, which speaks of the 

conception of Isaac from the vantage-point of Abraham (Acts 7:8b: ―And Abraham became 

the father of Isaac‖; &1Clem; 10:7a: ―Because of his faith … a son was given to him in his 

old age‖; cf. the old Palestinian tradition in &Tg. Neof. Exod 12:42: ―Is Abraham, at 100 

years of age, going to be able to become a father, and is Sarah his wife, at 90 years of age, 

going to be able to conceive?‖). 

The declaration pivstei … duvnamin eij" katabolh;n spevrmato" e[laben, ―by faith he 

was enabled to become a father,‖ indicates that Abraham‘s physical powers were renewed 

by faith. The expression duvnamin e[laben, ―he received power,‖ implies that faith 

cooperated with his aged body to produce the strength to father a child. The phrase eij" 
katabolh;n spevrmato" is a fixed hellenistic idiom for the specifically male function of 

producing sperm (Lucian, Love Affairs 19; Galen, On the Natural Faculties 1.6; On the Use 

of the Parts of the Body of Man 14.7; Epictetus, Discourses 1.13.3; Philo, On Drunkenness 

211; On the Cherubim 49; On the Creation 132; Greek Apoc. Ezra 5:12; cited by Swetnam, 

Jesus and Isaac, 98; cf. Michel, 396). The sexual expression must be understood in its 

normal active sense of Abraham‘s part in the generation of Isaac (M. Black, ―Critical and 

Exegetical Notes,‖ 40; Moxnes, ―God and His Promise,‖ 182–83). 

The circumstantial clause concerning Sarah throws Abraham‘s faith into bold relief. 

The concession kai; aujth; Savrra stei`ra … kai; para; kairo;n hJlikiva", ―even though 

Sarah herself was sterile … and past the normal age of child bearing,‖ summarizes the 

situation sketched by Genesis. Sarah had been unable to conceive a child (Gen 15:2–3; 

16:1–2). At the time that God promised that she would become pregnant with a son (Gen 

17:16, 19, 21; 18:9–10, 13–14), Sarah was close to ninety years of age. She was ―past the 

age of child-bearing‖ (Gen 18:11). Her incredulous laughter is thoroughly understandable 

(Gen 18:12 LXX: ―This has not yet happened to me, even until now, and my husband is 

old‖; cf. MT: ―after I am worn out and my husband is old, will I now have sexual 

pleasure?‖). The sharing of physical intimacy had apparently ceased for the couple, and 

menopause had occurred long ago. The writer shows no interest in explaining the laughter 

of Abraham or of Sarah. He concentrates all attention on the active faith through which 

they became capable of resuming normal sexual relations, in the course of which Abraham 

was enabled to become a father. 

The reason given for this unexpected capability is pisto;n hJghvsato to;n 
ejpaggeilavmenon, ―he considered the one who had made the promise faithful.‖ This 

deduction from the biblical narrative places at the center of the account the utter reliability 

of God, rather than the faith of Abraham. The reference to the exemplary faith of Abraham 

in vv 11–12 thus becomes transformed into a statement about God who is faithful to his 

promises (Moxnes, ―God and His Promises,‖ 183–84). The verb ejpaggevllesqai, ―to 

promise,‖ is used four times in Hebrews (6:13; 10:23; 11:11; 12:27), and in each case the 

one who promises is God. The verb is used here, as in 6:13 and 10:23, to highlight the 

trustworthiness of God who accomplishes what he has said he will do. In the light of 10:23, 

the assertion is confessional in nature. Philo ascribes a similar confession to Sarah in the 



course of his exposition of Gen 18:12 (cf. On the Change of Names 166; Allegorical 

Interpretation 3.128; Questions and Answers on Genesis 4.17; see Moxnes, 161–62). 

The consequence of confessing faith is set forth in v 12, where the connecting particle 

diov, ―so it was that,‖ shows the relationship between v 11 and v 12 to be that of cause and 

effect (Swetnam, Jesus and Isaac, 99). The conception of a son is now set within the larger 

context of the fulfillment of the promise of innumerable posterity (cf. Gen 12:2; 15:5; 

22:17). The reliability of God is underscored in the contrast between the singularity of 

Abraham (ajfÆ eJnov", ―from this one man‖) and the unimaginable plurality of his physical 

descendants, in accordance with the divine promise. The reference to the condition of 

Abraham‘s body, acknowledged in the concessive clause kai; … nenekrwmevnou, ―and he 

already impotent,‖ describes Abraham as dead as far as the natural possibility of fathering a 

child was concerned. This serves to stress that it is the performative power of God‘s spoken 

word alone that accounts for ―descendants as numerous as the stars of heaven and as 

innumerable as the grains of sand on the seashore‖ (cf. Rom 4:19–21). 

The allusion to Abraham‘s large posterity is not a direct quotation of any single passage 

but a conflation of expressions drawn from several texts (cf. Gen 15:5; 22:17; Exod 32:13 

LXX). The comparison with grains of sand on the seashore is found in Gen 22:17 LXX, while 

Exod 32:13 LXX contains the expression tw`/ plhvqei, ―as the stars of heaven for number‖ 

(cf. also Deut 1:10; 10:22; 28:62 LXX). It is probable that the writer was quoting from 

memory at this point (so Moxnes, ―God and His Promise,‖ 184–85; McCullough, NTS 26 

[1979–80] 374, finds the primary reference to be Gen 22:17b LXX but suggests the situation 

was influenced by Dan 3:3b LXX as well as by stylistic considerations). 

The related statements in vv 11–12 belong thematically with the exposition presented in 

6:13–15. Both passages focus attention upon God as the giver of the promise and identify 

the content of the promise as a large posterity. In 6:13–15 Abraham was cited as an 

illustration of those who through faith and steadfast endurance inherit the promises (6:12). 

Emphasis was placed especially on the necessity of steadfast endurance (6:15). The tenor of 

the argument is restated in vv 11–12 in a more direct way, but here the emphasis is placed 

upon the role that faith plays in acting upon the promise (cf. Moxnes, ―God and His 

Promise,‖ 183–85; unfortunately, Moxnes fails to give sufficient weight to the fact that 

what Abraham received, according to 6:13–15, was the promise, not the fulfillment of the 

promise; it is precisely the element of fulfillment, however, which is dominant in v 11–12). 

13 In vv 13–16 the writer suddenly interrupts his recital of Abraham‘s acts of faith in 

order to analyze the strands of the tradition he has woven together. The insertion of his own 

comments at this point is surprising. A restrospective glance over the patriarchal period at 

the conclusion of the unit in order to summarize the significance of the development might 

have been expected. On the other hand, the commentary introduced is related thematically 

to vv 8–9, and actually elaborates the eschatological perspective set forth in v 10. If vv 

13–16 had been appended to v 10, the logical sequence in the unit would have been 

apparent. 

As the paragraph now stands, the writer‘s comments separate vv 11–12 and vv 17–19, 

which are stylistically and thematically allied. Both of those brief units consist of sentences 

that begin with the anaphoric use of pivstei, ―by faith,‖ followed by an example in which 

Abraham acted by faith, and both celebrate the power of God to overcome death (vv 12, 

19). When vv 13–16 are removed, the unity of form and content becomes evident (Michel, 

390–91; Buchanan, 195; cf. Moxnes, ―God and His Promise,‖ 178–80, 185–86). Why, then, 



did the writer introduce his interpretation of the tradition precisely where he did, with v 13? 

Although no certain answer can be given, the arrangement of the catalogue appears to be 

rhetorical. The writer placed at the center of the paragraph his most important affirmations, 

in order to emphasize the eschatological perspective from which the entire unit (vv 8–22) is 

to be understood (cf. Swetnam, Jesus and Isaac, 91–92, who recognizes the problem but 

offers a different solution, based on the formulation of v 19). 

The reference in v 12 to the eventual fulfillment of the promise to Abraham of an 

innumerable posterity presupposes an advanced point in time, far beyond the life-span of 

the patriarch or his immediate family line. This point is acknowledged in the reflective 

comment of v 13a: ―all these people died, not having received the fulfillment of the 

promises.‖ The reference to the reception of ta;" ejpaggeliva", ―the promises,‖ keeps 

before the audience the terminology of promise, which plays so significant a role in this 

section (vv 9 [twice], 13, 17, 33, 39; cf. 4:1; 6:12, 17; 7:6; 8:6; 9:15; 10:23, 36). The 

promises in view were those concerning possession of the land, the foundation of a great 

nation, and the blessing of the people of the earth through Abraham and his descendants 

(Gen 12:2–3, 7). The tension between the reception of the promises and their realization 

was unresolved throughout the course of their lives. Yet these early exemplars of faith did 

not allow even the event of death to call into question the validity of the promises. This 

point is stressed for the Christian community in the comment kata; pivstin ajpevqanon 
ou|toi pavnte", ―all these persons died in accordance with the principle of faith.‖ The 

phrase kata; pivstin, which is emphatic by virtue of its position at the beginning of the 

sentence, signifies that their lives were regulated by faith. They were firmly persuaded that 

God would fulfill the promises he had made to them (cf. F. F. Bruce, 303–4). 

The fact that the individuals included in the expression ou|toi pavnte", ―all these 

persons,‖ are unspecified has encouraged some interpreters to refer the designation to all of 

the persons mentioned up to this point, with the exception of Enoch in v 5, who is explicitly 

excluded from the experience of death (e.g., Windisch, 101; Mercado, ―Language of 

Sojourning,‖ 62–63). The detail of v 13b, however, that these individuals confessed that 

they were ―strangers and sojourners in the land‖ and the development of this thought in vv 

14–16 show that this interpretation is untenable. The reference must be to those who 

engaged in pilgrimage in response to the divine mandate, namely, Abraham and Sarah, and 

with them Isaac and Jacob (vv 8–9, 11; so Westcott, 394; Moffatt, 173; Spicq, 2:350; 

Michel, 397). Although they were promised ―a place‖ they were to receive as an inheritance 

(v 8), they remained resident aliens in ―the promised land‖ throughout their lives (v 9). 

The deferment of the fulfillment did not obscure the objective character of the promise, 

which faith invested with a substantial reality (cf. v 1a). In advancing this thought, the 

writer associates faith with the concept of sight: ajlla; povrrwqen aujta;" ijdovnte" kai; 
ajspasavmenoi, ―but only seeing them and saluting them from a distance.‖ Regulated by the 

principle of faith, the patriarchs were able to ―see‖ as certain to happen events that were ―as 

yet unseen‖ (vv 1b, 7: cf. vv 26, 27). Faith conferred ―fore-sight‖ (so Williamson, Philo, 

363–66). The nuance in povrrwqen, ―from a distance,‖ accordingly, is temporal rather than 

spatial, and the perspective is eschatological (cf. Mercado, ―Language of Sojourning,‖ 168). 

The correctness of this understanding is confirmed by what the writer says about faith in 

relationship to hope and the fulfillment of the promises throughout this section. 

The metaphorical expression povrrwqen … ajspasavmenoi, ―saluting from a distance,‖ 

has classical analogies (e.g., Euripides, Ion 585–87; Plato, Charmenides 153B; cf. 



Windisch, TDNT 1:497; LSJ 258), where usually it is a person, or one‘s homeland or native 

city, which is saluted from afar. Philo at one point comments on the plight of slaves who 

were sold into a foreign country and as a result were unable to ―dream again of saluting the 

soil of their native land‖ (On the Special Laws 4.17, cited by Spicq, 1:84). The presence of 

the term patriv", ―homeland,‖ in v 14 suggests that the writer was thinking of the 

metaphorical salute given by the returning traveler to his homeland when he penned the 

phrase in v 13b. In point of fact, however, the object of the salute is the fulfillment of the 

promises, which was yet deferred in time. 

The phrase kai; oJmologhvsante" o{ti xevnoi kai; parepivdhmoiv eijsin ejpi; th̀" gh`", 

―and confessing that they were strangers and sojourners in the land,‖ stands in opposition to 

the previous clause and describes an action concomitant with the saluting of the fulfilled 

promises from a distance in time. The participle oJmologhvsante" should be understood as 

a technical term signifying a public profession of faith (so Michel, 398; Swetnam, Jesus 

and Isaac, 91). It serves to align the patriarch‘s response of faith with that of the members 

of the Christian community, who were being urged to hold fast their confession (see 

Comment on 4:14; 10:23). The content of the confession (―strangers and sojourners in the 

land‖) shows that the perspective expressed in v l0 was characteristic not only of Abraham 

but of the other patriarchs as well. 

The formulation xevnoi kai; parepivdhmoi, ―strangers and sojourners,‖ is a hendiadys, 

the expression of an idea by two nouns joined by the conjunction ―and.‖ It is equivalent to 

―sojourning strangers.‖ The source of the expression is almost certainly Gen 23:4 LXX, 

where Abraham described himself as a temporary resident in the district of Kiriath Arba, 

without native or civil rights: pavroiko" kai; parepivdhmo" meqÆ uJmwǹ, ―I am an alien and 

sojourner among you.‖ That description, which refers strictly to civic status, was 

subsequently generalized and applied to specifically religious alienation from God: 

pavroiko" ejgwv eijmi ejn th̀/ gh̀/ kai; parepivdhmo" kaqw;" pavnte" oiJ patevre" mou, ―I am 

an alien in the land and a sojourner, as were all my fathers‖ (Ps 38:13 LXX, Codex B [MT 

39:12]; v.l. Codex A, pavroiko" ejgwv eijmi para; soiv, ―I am an alien with you and a 

sojourner, as were all my fathers‖). The confession in v 13c reflects elements from both of 

these quotations. It has been cast into the plural to make its reference inclusive of all of the 

patriarchs who have been named (v 9). 

The substitution of xevno", ―stranger,‖ for pavroiko", ―alien,‖ is little more than a stylistic 

variation sanctioned in the tradition, where Abraham is described as ―a stranger‖ (e.g., T. 

Levi 6:9; ―and they persecuted Abraham our father when he was a stranger »xevnon o[nta¼). 
The correlative word parepivdhmo", ―sojourner,‖ was widely used in the papyri to indicate 

a person who settled in a district only temporarily (as in Gen 23:4 LXX; cf. 1 Pet 1:1–2) (MM 

493). The reference to the patriarchs‘ status ejpi; th`" gh̀", ―in the land,‖ harks back to v 9, 

where they were described as nomadic tent-dwellers. The unwarranted assumption that the 

reference is to alien status ―upon the earth‖ (see above, Note ww) has encouraged 

interpreters to find in v 13 an expression of Platonic dualism, affirmed in the spatial 

contrast between ―the earth down here‖ and ―the heavenly homeland above‖ (so, for 

example, Mercado, ―Language of Sojourning,‖ 145–47, with a recognition of significant 

differences in emphasis between Philo and Hebrews in this regard, 147–56; cf. Braun, ―Der 

himmlische Vaterland,‖ 319–27; Thompson, Beginnings of Christian Philosophy, 73–76). 

It is imperative to take into account the immediate context, which speaks of the alien status 

of the patriarchs in ―the promised land,‖ which was to them no more than ―a foreign 



country‖ (v 9). Their citizenship was in the city of God, which was for them, as for 

Christians, a reality as yet unseen (cf. v 1). There is no evidence of Platonism in v 13. 

14 The implications of the stance of faith assumed by the patriarchs, according to v 13, 

are drawn sharply for the congregation in vv 14–16. The present tense of ejmfanivzousin, 

―they show plainly,‖ in v 14 serves to bring the confession of v 13c into the current 

experience of the house church. It shows Christians plainly what the habitual stance of their 

lives had become. The fact that the patriarchs regarded themselves as ―strangers and 

sojourners in the land‖ made explicit o{ti patrivda ejpizhtoùsin, ―that they are expecting 

intently a homeland.‖ The metaphorical representation of the promised inheritance as a 

patriv", ―homeland,‖ is governed by the confession in v 13c. The ―homeland‖ is, of course, 

identical with ―the city which has foundations‖ of v 10 and ―the better country, that is, a 

heavenly one‖ of v 16. This is the only case in the Bible where patriv" has a religious 

meaning. A close parallel in expression occurs in Philo‘s treatise On Agriculture (65), 

where he contrasts ―the heavenly homeland‖ (patrivda me;n oujravnon) with earth as ―a 

foreign country‖ (xevnhn de; gh̀n). There is a profound difference in thought, however, 

between Philo and Hebrews. According to Philo, heaven is the homeland of the pre-existent 

soul of the wise man, who experiences alienation on earth (cf. On the Confusion of Tongues 

77). For that reason also he disparages material possessions. The conception of the 

pre-existence of the soul and the ethical dualism of Philo are without parallel in Hebrews. 

The writer describes the heavenly city of God as the homeland of the exemplars of faith 

because God conferred upon them citizenship in this city when he called them (cf. 

Williamson, Philo, 268–76, 326–28). 

The thought of migration is appropriate to v 8, but it has no place in v 14. 

Linguistically, the verb ejpizhtoùn does not denote ―to try to reach (by migration)‖ but ―to 

desire,‖ ―to wish‖ (i.e., ―to believe‖), ―to long for,‖ ―to expect intently‖ (cf. BAGD 292). It 

corresponds in thought to ejkdevcesqai, ―to wait for,‖ ―to look forward to,‖ in v 10 and to 

ojrevgesqai, ―to long for,‖ in v 16, both of which express the fervent expectation of the 

appearance of the city of God. Accordingly, v 14 does not speak of Abraham and his family 

line traveling toward the ―homeland‖ prepared in heaven, but as waiting for it with keen 

anticipation. The analogous thought is expressed in v 16, where the patriarchs are portrayed 

as ―longing for the heavenly city which God has prepared for them.‖ 

The city of God does not represent a goal for migration toward heaven (as urged by 

Westcott, 364; Käsemann, Das wandernde Gottesvolk, 16–19, 27–32, and often; Mercado, 

―Language of Sojourning,‖ 156–59; Johnsson, JBL 97 [1978] 245; among others), for in that 

case the writer would have asserted that with their death their migration was completed and 

the goal was attained. This understanding is excluded by the formulation of vv 13 and 39. 

The city is rather a reality that is to appear concurrently with the consummation of 

redemption (cf. 13:14, where ejpizhtoùn is used again). The patriarchs expressed their faith 

by being persistent in their expectation, even though they died before the city had appeared 

(with Hofius, Katapausis, 147–48). 

15–16 The deduction in v 15 is based on Gen 12:1, the call of Abraham to depart from 

his homeland. His thoughts, and those of his son and grandson after him, were oriented not 

toward Ur or even Haran but toward God (cf. Michel, TDNT 4:583). They could have sought 

for roots in the great city that had been their ancestral home. Their unsettled existence in 

Canaan offered them abundant ―opportunity for returning.‖ If they had not regulated their 

lives in accordance with faith, the experience of alienation in the promised land would have 



provided an incentive for turning back. That they showed no inclination to do so is 

indicative of the orientation of faith toward the promise. 

Resuming the thought of vv 10 and 14, in v 16 the writer describes the attitude of the 

patriarchs with the verb ojrevgesqai, ―to aspire to,‖ ―to long for.‖ They were molded by a 

clear and concentrated will that took into account the objective reality of the promise. Their 

response to the divine promise dictated that the direction of their longing must be the better, 

heavenly homeland. Their attitude was informed not by reason nor experience but by faith. 

In the same obedience of faith that Abraham exemplified when he left Ur (v 8), they 

oriented their lives to the city that is to come, which is qualitatively superior to every other 

place. An eschatological perspective thus became pervasive of their whole lives (cf. 

Heidland, TDNT 5:448). 

That explains why God is not ashamed to be called ―the God of Abraham, of Isaac, and 

of Jacob‖ (cf. Exod 3:6, 15, 16; and often) or ―the God of the fathers‖ (cf. Exod 3:13, 15, 

16; and often). These designations of God were familiar to the audience from Scripture and 

from the prayers of the synagogue liturgy. The affirmation that God oujc ejpaiscuvnetai, 
―is not ashamed,‖ of them is the appropriate response to the confessional stance of faith in 

the promise expressed by the patriarchs, according to v 13c. The expression, like 

oJmologhvsante", ―confessing‖ (v 13c), is technical for public acknowledgment (e.g., Mark 

8:38; Luke 9:26; Rom 1:16; 2 Tim 1:8, 12, 16; Heb 2:11; cf. Michel, ―Zum Sprachgebrauch 

von ejpaiscuvnetai in Rom 1,16,‖ in Glaube und Ethos, FS G. Wehrung [Stuttgart: 

Kohlhammer, 1940] 36–53). To acknowledge that he is their God is to act on their behalf. 

Only one aspect of that action is delineated, the preparation of the heavenly city for them. 

The concept of the preparation of a place of sanctuary is an important theme in 

apocalyptic literature (e.g., Rev 12:6; 21:2; &2ApocBar; 4:3; cf. John 14:2). It was 

popularized through the Targum that was read during the synagogue services (e.g., Tg. 1 

Chr 17:9: ―And I will appoint for my people a prepared place, and they shall dwell in their 

places, and they shall not tremble any more‖). The point of the statement in v 16b is that the 

fervent longing of the exemplars of faith was not misguided. It was fully justified by the 

objective reality of the city that God had already prepared as the reward of faith (v 6) and 

that would appear at the appointed time (cf. Grosheide, 268; de Young, Jerusalem, 

137–38). 

The perspective set forth for the Christian community in vv 15–16 was one that was easily 

lost. In the early second century in Rome, the anonymous writer of the Shepherd of Hermas 

found it necessary to shame the Christians of his day, who no longer made the city of God 

the object of their longing: ―You know that you, who are servants of God, are dwellers in a 

foreign land; for your City is far from this city [i.e., Rome]. If then you recognize your City, 

in which you shall dwell, why do you prepare here fields and expensive displays and 

buildings and dwellings, which are superfluous? The person who prepares these things for 

this city does not intend to return to his own City‖ (Herm. Sim. 1.1; cf. 1.6). 

The attitude of expectant faith commended by the writer of Hebrews is appreciated in 

the depiction of Christians as those engaged in pilgrimage in the Epistle of Diognetus, an 

apology for Christianity written not long after the Shepherd of Hermas had appeared: 

―[Christians] dwell in their own countries, but only as sojourners; they bear their share of 

all responsibilities as citizens, and they endure all hardships as strangers. Every foreign 

country is a homeland to them, and every homeland is foreign. … Their existence is on 

earth, but their citizenship is in heaven‖ (Diogn. 5.5–9; cf. 5.1-9). It was precisely this 



perspective that the writer of Hebrews was concerned to cultivate among his apathetic 

friends in Rome in vv 13–16, which are programmatic for Christian faith in every 

generation. 

17–19 The final episode in the sequence concerning Abraham to which the writer 

directs the attention of the house church was the patriarch‘s readiness to comply with the 

terrifying command to offer his son Isaac to God in sacrifice (Gen 22:1–18). When 

Abraham obeyed God‘s mandate to leave Ur, he simply gave up his past. But when he was 

summoned to Mount Moriah to deliver his own son to God, he was asked to surrender his 

future as well. The fulfillment of the promise of an innumerable posterity was tied securely 

to the life of Isaac. The demand for the life of Isaac was a fierce challenge to the faith of 

Abraham, for it threatened the integrity of the promise. It also seemed to contradict both the 

character of God and the depth of human affection. Abraham accepted what he could not 

understand on the basis of his own rich experience with God. He appears to have 

understood intuitively that the obedience of faith called for an allegiance to God that 

extended beyond even the most intimate of family ties (cf. Spicq, 2:353, who comments on 

the cruel nature of the conflict between apparently irreconcilable demands of conscience). 

This dramatic trial of faith was accorded a central place in the Jewish tradition. On the 

basis of Gen 22:9, which states that Abraham ―bound‖ (dq[yw 
) Isaac, this episode was designated as the , that is to say, the Binding (of Isaac). 

In post-biblical Judaism the  became the subject of an extraordinary homiletical 

development that went far beyond the detail of Gen 22. The incident was regarded as 

programmatic for the true character of acceptable sacrifice and as efficacious in its 

redemptive significance (cf. Lerch, Isaaks Opferung, 8–20; le Déaut, ―Abraham,‖ 131–212; 

Daly, CBQ 39 [1977] 47–63; Vermès, ―Redemption and Genesis XXII,‖ 193–227; Davies 

and Chilton, CBQ 40 [1978] 514–46). A moving prayer attributed to Abraham in very old 

Palestinian tradition may be cited as typical of this development: ―Now I pray for mercy 

before you, O Lord God, that when the children of Isaac come to a time of distress, you 

may remember in their behalf the Binding [] of Isaac their father, and loose and 

forgive their sins and deliver them from all distress‖ (Pal. Tgs. Gen 22:14). 

The impact of Gen 22 upon the tradition can be estimated from the prominence of the 

treatment of the  throughout Jewish literature (e.g., Jub. 17:15–18:19; Philo, On 

Abraham 167–297, especially 167–77 where the incident is treated in its historical 

dimension; 4 Macc 7:11–14; 13:12; 16:18–20; Jos., Ant. 1.222-36; Ps. Philo, Bib Ant. 18.5; 

23.8; 32.1-4; 40.2-3). Abraham‘s action was constantly celebrated in the exemplary 

tradition of Judaism as a model of faithfulness and obedience to God (e.g., Sir 44:20; Jdt 

8:25–26; 1 Macc 2:52; 4 Macc 16:20; cf. Jas 2:21–24; &1Clem; 10:7). The clearest and 

most complete reference to the  in the NT is found in vv 17–19 (cf. Daly, CBQ 39 

[1977] 63–74; Swetnam, Jesus and Isaac, 189), where the writer presents Abraham as an 

exemplar of those who express faith in God in the face of death. Although the source of the 

example is Gen 22:1–18 LXX, details in the presentation appear to justify the assumption 

that the writer has been influenced by the rich Jewish  tradition (so Swetnam, Jesus 

and Isaac, 83–84). 

Among the exemplars of faith, Abraham is the only one who is described as having 

been tested (peirazovmeno") by God. This a common motif in the Aqedah tradition (e.g., Sir 

44:20: ―when he was tested [by God], he was found faithful‖; 1 Macc 2:52: ―was not 

Abraham found faithful when tested [by God]?‖). Its source is the detail of the biblical 



account (Gen 22:1 LXX: ―Sometime later God tested »ejpeivrazen¼ Abraham with these 

words‖). The trial to which Abraham‘s faith was subjected was the command to take Isaac 

and go to the region of Moriah, and there sacrifice him as a burnt offering on a mountain 

designated by God (Gen 22:2). The account of Abraham‘s compliance with this 

incomprehensible mandate, which threatened his faith as well as the promise, was well 

known and is simply presupposed in the statement of v 17a: pivstei prosenhvnocen 
ÆAbraa;m to;n ÆIsaa;k peirazovmeno", ―by faith Abraham, when he was tested [by God], 

offered in sacrifice Isaac.‖ 

The nuance of prosfevrein, ―to offer,‖ which is used twice in v 17, is sacrificial. The 

verb has been used with a precise concern for tenses in each of the complementary clauses 

of v 17, which are arranged on the model of OT poetic sense-parallelism. In v 17a the 

sacrifice is considered from the perspective of Abraham‘s intention to comply with the 

solemn command and its effect; the perfect tense (prosenhvnocen, ―offered‖) views the 

sacrifice as an accomplished and perfectly accepted event (so also Philo, On Abraham 177: 

Abraham‘s sacrifice was complete because of his intention; cf. Ps. Philo, Bib Ant. 32.4, 

where the perfect tense is used). In the complementary clause, v 17b, however, the sacrifice 

is considered in terms of its execution; the conative imperfect tense (prosevferen, ―tried to 

offer‖) indicates that the sacrifice was not actually made but was interrupted by the 

intervention of God (cf. Michel, 401–2; Spicq, 2:253; Daly, CBQ 39 [1977] 67; Swetnam, 

Jesus and Isaac, 122). 

The larger implications of Abraham‘s attempt to sacrifice his own son are drawn in vv 

17b–18, where the episode is related to the significant theme of the reception of the 

promises. The reference to Abraham as oJ ta;" ejpaggeliva" ajnadexavmeno", ―he who had 

accepted responsibility for the promises,‖ recalls 7:6, where the descriptive phrase to;n 
e[conta ta;" ejpaggeliva", ―the one possessing the promises,‖ is sufficient to identify the 

subject as Abraham. The assumption of the responsibility to be the human instrument for 

the fulfillment of the promises naturally entailed an awareness of the indispensability of 

Isaac, the one person upon whom the future realization of the promise now depended. This 

fact is stressed when the writer designates Isaac as to;n monogenh̀, Abraham‘s ―only son.‖ 

The detail is rooted in Gen 22:2 (―Take your son, your only son Isaac‖). The expression of 

v 17b, however, was not contributed by the LXX, which refers to Isaac as the ―beloved son‖ 

(ajgaphtov") rather than Abraham‘s only son. It appears to have been borrowed from the 

 tradition, which emphasized the motif of the ―only son‖ (cf. Jos., Ant. 1.221; Gen 

22:2 Aq. for monogenh̀"; for the motif, cf. Gen. Rab. 22:4; Lev. Rab. 23:4; Pesiq. Rab Kah. 

23). The concentration of the promise in Isaac is emphasized with the quotation of the 

divine promise to Abraham (Gen 21:12 LXX) in v 18: ―It is through Isaac that you will have 

descendants,‖ or possibly, ―It is because of Isaac that you will have descendants‖) (see 

Note nn* above; cf. Rom 9:7, 10; Gal 4:28). The quotation indicates the heightened tension 

between the command and the promise, which was of profound theological significance not 

only to Abraham but ultimately to all of those who were involved in the promises made to 

him (cf. Swetnam, Jesus and Isaac, 88–89, 91–93). 

It may actually have been the promise in Gen 21:12 that motivated Abraham to offer his 

son as a gift to God. Abraham believed against all natural probability that God would be 

able to accomplish his promise of descendants through Isaac, despite the seemingly 

contradictory command to sacrifice his life as a burnt offering. This seems to be the 

connection between the biblical quotation and the deduction that follows immediately in v 



19a: logisavmeno" o{ti kai; ejk nekrwǹ ejgeivrein dunato;" oJ qeov", ―he considered that 

God was able to raise up even from the dead‖ (so Windisch, 103; Michel, 402; Spicq, 

2:352; Swetnam, Jesus and Isaac, 88, n. 15; 92–93; 94, n. 41; 100). Abraham was so certain 

that God would perform what he had promised that by faith he attempted to offer Isaac, in 

the conviction that God could revive the dead. The word logisavmeno" denotes inward 

conviction, persuasion, and not simply a considered opinion (stressed by Lerch, Isaaks 

Opferung, 39; Teodorico, 196); the temporal force of the aorist tense is that Abraham‘s 

conclusion was made once and finally (Westcott, 366). 

On the other hand, the thematic connection between vv 11–12 and vv 17–19 (see 

Comment on 11:13; cf. Swetnam, Jesus and Isaac, 100, n. 71, where the parallelism 

between these units is set out in a chart; Moxnes, ―God and His Promises,‖ 185–86) may 

indicate that in the writer‘s view Abraham was influenced by his own experience of being 

empowered to become a father to Isaac (vv 11–12). As a direct result of his experience of 

the power of God to overcome death with respect to his own body (v 12a), he considered 

that God was able to vanquish death in the case of his son (Teodorico, 196; cf. Swetnam, 

Jesus and Isaac, 89, who finds in 2 Macc 7:22–23 an antecedent to this line of reasoning: 

the mother of seven martyrs reasons from the power of God in producing life in the womb 

to the ability of God to restore life to the dead). In any event, Abraham placed his full 

confidence in the power of God, before which even death cannot erect any barrier. The o{ti 
clause of v 19a is firmly embedded in its context, but the reference to God who is able to 

revive the dead is confessional in form and may have its source in a primitive Christian 

creedal formulation (so I. Havener, ―The Credal Formulae of the New Testament,‖ 

Inaugural Dissertation, Munich, 1976, 378–79). 

The meaning of the final comment in v 19b is debated, and no consensus has been 

reached among interpreters. The translation of o{qen aujto;n kai; ejn parabolh̀/ ejkomivsato 

as a causal clause (―because of this conviction also in a foreshadowing he did receive him 

back‖) reflects several important exegetical decisions that must ultimately be validated by 

the writer‘s practice elsewhere in the homily and by the excellent sense that this rendering 

brings to the context (see above, Note ss*). 

Elsewhere in Hebrews o{qen is an inferential conjunction, with reference to what 

immediately precedes (cf. 2:17; 3:1; 7:25; 8:3; 9:18). On this understanding, the writer 

affirmed in v 19b that the direct result of Abraham‘s firm conviction concerning God‘s 

ability to raise the dead was that he received back Isaac ejn parabolh̀, ―in a 

foreshadowing.‖ The restoring of Isaac by the unanticipated reprieve at the last moment 

was a specific instance of God‘s power to raise up from the dead. The sacrifice is seen as a 

gift that God returns, guaranteeing the reception of what was promised according to Gen 

21:12 (cited in v 18). 

What precisely is meant, however, by the problematic expression ejn parabolh̀, ―in a 

foreshadowing‖? The interpretation of this expression must take into account both the 

reference to the God who raises the dead in the immediate context (v 19a) and the writer‘s 

previous use of the term parabolhv (9:9). In 9:8–9 he argued that the front compartment of 

the tabernacle provides a spatial metaphor for the time when the former covenant, with its 

daily and annual cultic ritual, was in force. As such, it was a parabolhv, ―a 

foreshadowing,‖ of the present age (see above, Note tt*). In that context, parabolhv 
connotes a past institution that foreshadows in some way a reality that is yet to come. This 

would appear to be appropriate for the meaning of ejn parabolh̀/ in v 19b: when Abraham 



received Isaac from the altar of sacrifice there was a foreshadowing of the future 

resurrection from the dead (cf. Swetnam, Jesus and Isaac, 119–21). 

This understanding appreciates the causal relationship between the inference drawn in v 

19b and the reference to the resurrection in v 19a (cf. Windisch, 103; Moffatt, 177; 

Riggenbach, 365; Michel, 402–3). The expression ejn parabolh̀/ implies that the 

―foreshadowing‖ was veiled. It is not necessary to believe that Abraham recognized the 

connection between the receiving of Isaac from the altar and resurrection from the dead. 

But the Christian community is capable of recognizing the deeper import of the event. 

That the reference is specifically to the violent death and resurrection of Jesus (as urged 

by BAGD 612; Sowers, Hermeneutics, 96; Swetnam, Jesus and Isaac, 121–23, 128; among 

others) finds no support in the immediate context. For the writer the sacrifice of Isaac is not 

a type of the sacrificial death of Christ (as it is already in the early second century; cf. Barn. 

7.3). There is no evidence for this early period that the narrative of Gen 22 had been related 

to the cross and resurrection of Jesus (so also Lerch, Isaaks Opferung, 41–42; Moxnes, 

―God and His Promise,‖ 187–88). 

It is more natural to read v 19b in the light of the conceptual background shared by the 

writer and his audience through the Diaspora synagogues. The recitation of the first three of 

the Eighteen Benedictions was an integral part of the synagogue liturgy by the first century. 

In Jewish tradition the second of these prayers, which pronounces a blessing upon God 

―who makes the dead alive,‖ was linked with the . When Isaac was restored to 

Abraham, he exclaimed together with his father: ―Blessed be God who raises the dead‖ 

(Pirqe R. El. 31 [16b], cited by Kuss, 175; cf. 4 Macc 7:19; 13:17; Pal. Tgs. Lev 22:27; and 

for later traditions Spiegel, Last Trial, 28–37; for discussion of sources and their date, le 

Déaut, ―Abraham,‖ 205–6; Swetnam, Jesus and Isaac, 46, n. 187; 53, n. 231; 122–23, n. 

208). In drawing a connection between the resurrection and the  in v 19, the writer 

of Hebrews is probably influenced by a Jewish tradition with which the members of the 

house church were also familiar (so Mercado, ―Language of Sojourning,‖ 150–51; cf. Rom 

4:17). 

Abraham offered his son to God because he took account of the power of God to make 

alive (v 19a). What was foreshadowed to Abraham when God returned his son to him (v 

19a) was the great resurrection at the end of history (cf. Lerch, Isaaks Opferung, 39–43; 

Michel, 402–3; Moxnes, ―God and His Promise,‖ 187–88; as opposed to Spicq, 2:354–55, 

who draws upon early patristic interpretation to support a christological reference in v 19b). 

In presenting this prototypical example of faith in God who raises the dead to his brothers 

and sisters, the intention of the writer is to call them from apathy and despair to a fresh 

experience of faith in the power of God, which stands behind his solemn pledge to fulfill 

his unalterable word of promise to them. It is the faithfulness of God to his promises, more 

than the faith and obedience of Abraham, that is the primary thrust of the writer in vv 

17–19 (cf. Lerch, 40–41; Moxnes, 186–87). 

20 The story of Abraham is rounded off by tracing the family line from Abraham 

through Isaac and Jacob to the twelve patriarchs, represented by Joseph (vv 20–22; 

similarly, Acts 7:8). In a summary fashion the writer comments briefly on the faith of these 

later representative figures. Like Abraham, they possessed the visionary perspective of 

faith, which permitted them to see beyond the limit of their own lives to the future 

guaranteed by the objective reality of the promise. The reference to the actions of Isaac and 

Jacob in blessing their sons and grandsons when the prospect of death was imminent may 



be rooted in the hellenistic-Jewish testamentary tradition (for a helpful discussion of the 

literature, see Kalenkow, JSJ 6 [1975] 57–71). The conferring of a final blessing shows that 

even when dying they continued to look forward to the fulfillment of the promises. The 

same eschatological perspective is evident in the provision Joseph made for the disposal of 

his remains. The final three exemplars of faith from the patriarchal period illustrate 

concretely the truth set forth programmatically in v 13, that although they all died without 

having experienced the fulfillment of the promises, they ―saw‖ their realization with the 

eyes of faith and saluted them from a distance. 

In faith Isaac blessed Jacob and Esau (v 20). In Hebrews the act of blessing is 

intimately related to the theme of the promise (cf. 6:14; 12:17). The formulation of v 20 

accentuates Isaac‘s unqualified adherence to whatever God had planned kai; peri; 
mellovntwn, ―even with respect to the future.‖ The force of kaiv, ―even,‖ is intensive; it 

functions to place the phrase peri; mellovntwn in high relief. The absence of the article with 

mellovntwn, ―future,‖ indicates that Isaac‘s faith was not expressed in reference to the 

known future but in reference to a future ―as yet unseen‖ (cf. v 1b; so Westcott, 370; 

Swetnam, Jesus and Isaac, 93–94). The association of Isaac with a concern for the future 

may be simply a deduction from Gen 27:1–40, which reports the episode concerning the 

blessing of the two sons. On the other hand, it may be a traditional motif, for it finds an 

interesting parallel in reference to the : ―Isaac, with confident knowledge of the 

future »meta; pepoiqhvsew" ginwvskwn to; mevllon¼, was gladly led as a sacrifice‖ 

(&1Clem; 31:3). The future aspect of the blessing of Jacob is stressed in Gen 27:29, 37 and 

is clear in the blessing of Esau as well (Gen 27:39–40). When Isaac pronounced the 

blessing upon Jacob, the promises made to Abraham were activated with respect to the 

future, so that an emphasis upon the future in v 20 is fully warranted (so Michel, 404). 

In the sequel to Gen 27:1–40, a second blessing was conferred upon Jacob, which expresses 

Isaac‘s concern for the realization of the promises given to Abraham concerning numerous 

descendants and possession of the land (Gen 28:1–4). Isaac‘s readiness to bestow upon 

Jacob ―the blessing of Abraham‖ (Gen 28:4) was indicative of his faith. Isaac‘s faith 

consists in the sanctioning of an arrangement which, humanly speaking, posed a threat to 

the attainment of what had been promised because of the reversal of the normal order, with 

the younger son usurping the place of the elder (Gen 27:30–33) (Michel, 404: ―It is an act 

of faith when Isaac blesses and prefers the younger son before the elder‖; cf. Spicq, 2:355; 

Swetnam, Jesus and Isaac, 93–94). 

21 The blessing of Ephraim and Manasseh, the two sons of Joseph, is reported in Gen 

48:1–22. The detail that Jacob blessed his grandsons ajpoqnhv/skwn, ―while dying,‖ is drawn 

from Gen 48:21 (cf. Gen 47:29; 48:1). It has been considered remarkable that the writer 

should select this example, rather than the subsequent account of the blessing of the twelve 

patriarchs, reported in Gen 49, which received such extensive elaboration in post-biblical 

Jewish tradition (see H. C. Kee, ―Testaments of the Twelve Patriarchs [Second Century 

B.C.] New Translation and Introduction,‖ in The Old Testament Pseudepigrapha, ed. J. H. 

Charlesworth [Garden City, NY: Doubleday, 1983] 1:775–828; cf. Spicq, 2:355: ―It is 

astonishing that the blessing of the twelve patriarchs [Gen 49] should be omitted‖; 

similarly, Michel, 404). The writer‘s primary interest, however, is in the response of faith in 

the promises on the part of Abraham, Isaac, and Jacob, and the incident reported in Gen 48 

is highly informative in this regard. As in the case of the blessing of Jacob and Esau 

introduced in v 20, the normal order of genealogical descent was reversed in the blessing of 



Ephraim and Manasseh. Jacob‘s right hand rested in blessing upon the head of Ephraim, the 

younger son, while his left hand was placed on the head of Manasseh, the firstborn. When 

Joseph attempted to correct what he perceived as a serious mistake, Jacob resisted, in faith 

preferring Ephraim before Manasseh (Gen 48:12–20). Jacob‘s faith consisted in the 

conviction that God‘s designs were invincible and that the promises were being worked out 

under God‘s care (cf. Swetnam, Jesus and Isaac, 95). 

The conferring of the blessing documents the orientation to the future that was 

characteristic of the faith of the patriarchs (cf. vv 10, 13, 16, 20, 22). The writer‘s interest in 

this dimension of faith is apparent in the quotation of Gen 47:31 LXX: prosekuvnhsen ejpi; 
to; a[kron th̀" rJavbdou aujtou`, ―he bowed in worship, leaning on the top of his staff.‖ The 

citation emphasizes Jacob‘s submission to God‘s will (Michel, 405). It also furnishes a 

transition to v 22, which speaks of Joseph‘s faith, for the allusion is not associated with the 

conferring of a blessing but with burial in the promised land. When Jacob recognized that 

he would soon die, he made Joseph promise that he would not bury his father in Egypt but 

in the cave Abraham had purchased from Ephron the Hittite in Canaan (Gen 47:28–31; cf. 

Gen 49:29–32; 50:4–13). Burial in Canaan was an expression of faith in the promise of 

possession of the land. Jacob‘s final act of worship, leaning upon the top of his staff, was 

characteristic for one who lived his life as a stranger and a sojourner (vv 9, 13; cf. Michel, 

405: ―The staff is for Hebrews the sign of pilgrimage‖). 

The quotation reflects exactly the LXX of Gen 47:31, which differs from the MT in stating 

that Israel ―worshiped as he leaned on the top of his staff‖ rather than Israel ―bowed down 

at the head of his bed‖ (NI
v marg). The variation in translation arose from the interpretation 

of the unpointed Hebrew text; the radicals hfm 
 () could be read , ―staff,‖ or , ―bed.‖ Although the latter translation is 

supported by Bartina (EE 38 [1963] 243–47), it is clear that the writer read his Bible in 

Greek and carefully selected the quotation for its description of Jacob as a sojourner who, 

in the face of death, lays claim to the future through the exercise of faith in the realization 

of the promises of God (cf. Heller, CV 16 [1973] 260–63, whose helpful presentation is 

weakened when he invests the quotation with an unwarranted messianic interpretation of 

the staff on the basis of Num 24:17; Ps 110:2 [263]). 

22 The faith of Jacob in requiring Joseph to exercise oversight of his burial in Canaan 

(Gen 47:28–31) undoubtedly influenced Joseph‘s determination that his remains would be 

transported from Egypt to Canaan as well. Although he had achieved great prominence in 

Egypt, Joseph‘s home was not in the land of the Nile. With the foresight that faith confers, 

he saw ―events as yet unseen‖ (v 1b) as clearly as the events occurring at the time and 

responded to them with firm faith. In faith he recognized that the prospect of the departure 

of the Israelites from Egypt was assured because it was intrinsic to the realization of the 

promise of possession of the land (Gen 50:24–25). His temporal orientation to the future, 

which is the factor that links him to the other patriarchs, finds expression in complementary 

clauses: 

  
peri; th̀" ejxovdou tẁn uiJw`n ÆIsrah;l ejmnhmovneusen 
  

  

―concerning the departure of the sons of Israel he made mention‖ 



  
peri; tẁn ojstevwn aujtou` ejneteivlato 
  

  

―concerning his bones he gave instruction‖ 

  

The form of the expressions recalls v 20, where Isaac pronounced a blessing upon Jacob 

and Esau peri; mellovntwn, ―concerning the future.‖ Joseph‘s concern for burial in the land 

of Canaan expressed a desire informed by faith to be associated with those who through 

faith became the heirs of the promises (cf. 6:12). 

Jewish tradition tended to focus upon the fidelity of Joseph in the context of the trials he 

had endured (e.g., Wis 10:13–14; 1 Macc 2:53; 4 Macc 18:11; &1Clem; 4:9; cf. Ps 

105:17–19). The instruction that he had given his brothers concerning the final disposal of 

his remains received far less attention (Sir 49:15: ―And no man like Joseph has been born, 

and his bones are cared for‖; TJosetc 20:2: ―But you should carry up my bones with you‖). 

The writer of Hebrews singled out this example because it illustrates an act of faith in the 

face of death (cf. vv 12, 13, 17–19, 20, 21). He refused to recognize in death any threat to 

the fulfillment of the promise (cf. Michel, 405; Spicq, 2:356). When the Exodus did occur, 

the Israelites remembered Joseph‘s instruction and carried the coffin containing his mortal 

remains with them when they left Egypt (Exod 13:19). Joseph‘s bones were finally interred 

at Shechem, after the settlement of Canaan (Josh 24: 

Explanation 
See 11:32–40 below. 

The Triumphs of Perseverance in Faith in the 

Mosaic Era (11:23-31) 
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Translation 

23
By faith when Moses was born he was hiddena for three monthsb by his parents, 

because they saw that the child was uncommonly striking,c and they did not become 

afraidd of the king‘s edict.e 
24

By faith Moses, when he had grown up,f disdainedg to be 

called the son of Pharaoh‘s daughter, 
25

having chosenh to endure hardship with the 

people of God rather than i to enjoy the temporary pleasure of sin. 
26

He regardedj abuse 

incurred for the sake of the Christk greater wealth than the treasures of Egypt, because 

he was looking ahead tol the reward.m 
27

By faith he left Egypt, not fearing n the king‘s 

rage, for he kept the one who is invisible continually before his eyes,o as it were.p 
28

By faith he kept q the Passover and the spreading of the blood, so that the destroying 

angelr might not touchs their firstborn.t 
29

By faith the people crossed the Red Sea as if on 

dry land; but when the Egyptians attempted to do so, u they were drowned.v 
30

By faith the 

walls of Jericho fell, when they had been encircled for seven days.w 
31

By faith Rahab the 

prostitutex did not perish with the unbelievers, because she had welcomedy the spies. 

Notes 

a.  The verb ejkruvbh is used as a constative aor, which sums up a period of time (A. T. 

Robertson, Grammar, 833). 

b.  The adj trivmhnon should be regarded as an accusative of duration (cf. Zerwick and 

Grosvenor, Grammatical Analysis, 682). 

c.  The predicate adj ajsteìo" can mean ―beautiful‖ or ―fine‖ but here must carry the 

overtones of ―extraordinary‖ (cf. P. E. Hughes, 492, n. 75). 

d.  The aor deponent ejfobhvqhsan appears clearly to be ingressive in character. 

e.  After v 23 certain witnesses, which are primarily Western, add the equivalent of a 

whole verse: ―By faith Moses, when he had grown up, destroyed the Egyptian when he 

observed the humiliation of his brothers.‖ The interpolation almost certainly originated in a 

marginal comment inspired by Acts 7:24 and/or Exod 2:11–12 (so Harris, ExpTim 39 

[1927–28] 550–53; Metzger, Textual Commentary, 674). The addition, which is found in 

D* 1827 it
d
 vgmss

, is accepted as original by Kilpatrick, ―The Text of the Epistles,‖ 65–66. 

He points out that v 24 begins with the same words as this passage, and that would invite 

omission. Moreover, the scarcity of evidence for the reading should not be surprising since 

there are so few Western witnesses to the text of Hebrews. He concludes that a 

paleographical mistake resulted in the omission of a substantial piece of text. It is more 



probable, however, that a corrector felt that the incident reported in Exod 2:11 preceded or 

explained Moses‘ rejection of his royal title in v 24 (so D‘Angelo, Moses, 43). 

f.  The term mevga" is used figuratively to express measure of age (BAGD 497). The 

sense is expressed in the notion of reaching maturity. 

g.  It is customary to translate hjrnhvsato in its classical sense: Moses ―refused to be 

called‖ (RS
v, NE

b, J
b, TE

v, NI
v). The context, however, shows that the verb here has a subj 

gradation, as a personal decision between two choices is in question (so Riesenfeld, ConNT 

11 [1947] 209–10, 218, who proceeds from a passage in Plato, Republic 437B, which has 

ajrneìsqai followed by an inf [as in Heb 11:24] with the somewhat more subj sense of 

―despising,‖ ―disdaining‖). 

h.  The aor middle eJlovmeno" is a true middle, placing emphasis on Moses‘ decision. 

i.  The ma`llon … h[ construction implies forthright contradiction; its sense may really 

be ―not … but‖ (cf. H. Kruse, ―Dialektische Negation als semitisches Idiom,‖ VT 4 [1954] 

385-400; Zerwick, Biblical Greek §445). 

j.  The aor tense in hJghsavmeno" seems to be culminative. 

k.  The expression to;n ojneidismo;n toù Cristou` is open to more than one 

interpretation. The translation considers the abuse as that attached to the cause of Christ 

(BAGD 674). Alternatively, it may signify the abuse that Christ himself suffered (so NE
b: 

―the stigma that rests on God‘s Anointed‖; cf. Zerwick and Grosvenor, Grammatical 

Analysis, 682). The basis for the choice expressed in the translation is set forth in the 

Comment below. 

l.  The verb ajpevblepen implies that Moses ―looked away‖ from the present experience 

of suffering to the reward. The impf. tense emphasizes the continuous disposition displayed 

in the past time. 

m.  For a temporal interpretation of the noun th;n misqapodosivan, see the paraphrase 

in NE
b: ―for his eyes were fixed on the coming day of recompense.‖ 

n.  When the verb precedes the aor ptcp, the ptcp nearly always expresses coincident 

action (Moulton, Grammar, 1:131). This is the case here. 

o.  It is customary to treat the ptcp with ejkartevrhsen as circumstantial (e.g., A. T. 

Robertson, Grammar, 1121; Grundmann, TDNT 3:617; D‘Angelo, Moses, 17, 27, 30-33, 

58-59). The stress then falls on the fact that Moses ―persevered‖ or ―was steadfast,‖ while 

the ptcp is descriptive of the circumstance: ―as if he saw the one who is invisible‖ (cf. RS
v, 

NE
b, J

b, NAS
b, NI

v). Unfortunately, the idiom oJrẁn ejkartevrhsen has been missed in these 

translations. Hellenistic usage demonstrates that ―the participle with karterei`n does not 

denote an accompanying circumstance, but rather the quality in which someone endures or 

is steadfast‖ (&BAGD; 405 with examples from Diodorus Siculus, Arrian, and 

Pseudo-Dicaerrchus). The key thought is contributed by the ptcp, while the function of 

karterei`n is to stress the continuation of the quality expressed by the ptcp. 

p.  The particle wJ" serves to soften the statement (cf. Turner, Grammar, 3:320). 



Contrast the NI
v: ―he persevered because he saw him who is invisible‖ (which presupposes 

wJ" oJrwǹ in the sense ―as in fact seeing‖). 

q.  The pf tense of the verb pepoivhken is appropriate in reference to a permanent 

institution. It indicates the inauguration of a rite still observed (BDF §342[4]). There are 

examples from the papyri of the use of this verb with the nuance ―celebrate‖ (MM 523). 

r.  The expression oJ ojloqreuvwn could equally be translated ―the Destroyer‖ (cf. BAGD 

564). 

s.  The force of the aor qivgh/ is ingressive: ―would not begin to touch.‖ 

t.  The neuter pl. ta; prwtovtoka is appropriate, signifying the firstborn of persons and 

animals. It is impossible to duplicate in translation the alliteration achieved by five words 

beginning with the letter p (pivstei, pepoivhken, pavsca, provscusin, prwtovtoka) (cf. 

Turner, Grammar, 4:107). 

u.  The phrase pei`ran labovnte" tinov" is an idiom meaning ―to attempt something,‖ 

―to have experience of something.‖ Although there are few examples from the papyri, its 

use is fully illustrated from late Gk. writers (cf. Field, Notes, 232-33; MM 501). 

v.  The prep in the compound verb katepovqhsan is intensive: ―they were totally 

engulfed,‖ ―overwhelmed‖ (P. E. Hughes, 501, n. 83). 

w.  The prep ejpiv with the accusative is equivalent to the simple accusative of duration 

(Zerwick, Biblical Greek §80). 

x.  The textual variant in a 

 syh
 Cl. R (v.l. [&1Clem; 12]), ïRaa;b hJ ejpilegomevnh povrnh (―Rahab, the so-called 

prostitute‖), indicates an acquaintance with a Jewish tradition attested in Josephus (Ant. 

5.7-8) that Rahab was not a prostitute but a respectable innkeeper (cf. Tg. &Ps.-J.; to Josh 

2:1). For a defense of the translation ―innkeeper‖ (with an admission of much hesitation), 

see G. Verkuyl, ―The Berkeley Version of the New Testament,‖ BT 2 (1951) 84–85. For 

background on the innkeeper of Old Babylonian times, see Wiseman, TynBul 14 [1964] 

8–11. 

y.  The aor ptcp dexamevnh introduces a causal clause. The expression dexamevnh … met̀ 
eijrhvnh" could be translated ―because she received … peaceably‖ (BAGD 227). 

Form/Structure/Setting 
See 11:1–40 above. 

Comment 

23 The third division of this catalogue of exemplary witnesses is devoted to Moses and 

to certain events he set in motion (vv 23–31). An analysis of form and of the OT texts that 

stand behind the recital show that vv 23–27 constitute one complete unit, while vv 28–31 

belong to another formal unit (cf. D‘Angelo, Moses, 17–18, 27–28, 54). The initial unit 

constitutes a brief chronological narrative, detailing moments in the early career of Moses. 



D‘Angelo has aptly described this unit as a very condensed ―life of Moses‖ or ―portrait of 

the prophet as a young man‖ (17). The first phase of the life of Moses is reviewed in three 

parallel statements in vv 23–27, each of which (a) is introduced by the anaphoric use of 

pivstei, ―by faith,‖ (b) directs attention to an event in the life of Moses in which active 

faith was demonstrated, and (c) is rounded off with an explanatory comment upon the role 

of faith in the event. The vocabulary and development reflect the influence of hellenistic 

Jewish moral teaching upon the characterization first of Moses‘ parents, and then of Moses 

himself; the emphasis in these verses is placed on the element of moral choice (cf. 

D‘Angelo, 27–28). 

The courageous action of Moses‘ parents in preserving alive their newly born child is 

celebrated in v 23. In flagrant disobedience of the royal edict of the pharaoh that all male 

babies were to be thrown into the Nile, they hid their child for three months (Exod 1:15–22; 

2:1–2). The text behind the account in v 23 is Exod 2:2 LXX: ―and seeing that he was 

uncommonly striking [ajsteìon], they hid him for three months.‖ This version differs from 

the MT in assigning responsibility for the decision to defy the royal edict to both parents, 

rather than to Moses‘ mother alone. The writer follows the LXX, as did other 

hellenistic-Jewish authors (Philo, Moses 1.7 [―his father and mother‖], 9, l0 [―his parents‖]; 

Jos., Ant. 2.218; Ps. Philo, Bib Ant. 9.5). As an indication of the motivation of the parental 

action, the explanatory phrase diovti ei\don ajstei`on to; paidivon, ―because they saw the 

child was uncommonly striking,‖ is surprising. Parental pride appears to be remote from the 

writer‘s characterization of faith (vv 1, 6). The modality of faith is nevertheless respected, 

for the sovereign design and promises of God are combined perfectly with a pattern of 

human behavior that looks to the future, despite adverse circumstances and extreme risk (cf. 

F. F. Bruce, 217–18). 

The only term reproduced from Exod 2:2 LXX is the distinctive word ajstei`on, which 

describes the striking attractiveness of the infant. In calling attention to this detail, the 

writer reflects a common tradition of interpretation in hellenistic Judaism. Philo, for 

example, also saw a causal connection between the child‘s extraordinary appearance and 

the parental decision to preserve his life (Moses 1.2; cf. 1.9: the child possessed ―a more 

beautiful appearance [ajsteiotevran] than ordinary‖; on these, and related texts, see 

Williamson, Philo, 469–79). Josephus also comments on the extraordinary appearance of 

the baby (Ant. 2.230-31) and finds in Moses‘ beauty a visible sign of God‘s favor, which 

explains why his parents did not fear the royal edict (Ant. 2.225). In the version of the 

tradition preserved in Stephen‘s speech, a causal connection is not drawn between Moses‘ 

appearance and the three-month period in which he remained in his parents‘ home, but it is 

stated that he was ajstei`o" tẁ/ qeẁ/, ―beautiful in the sight of God,‖ or ―well-pleasing to 

God‖ (Acts 7:20). 

The evidence indicates a well-established tradition of interpretation that found in the 

word ajsteìo" an indication that the infant possessed a visible sign of God‘s elective favor. 

According to v 23, Moses‘ parents found in the extraordinary appearance of their son a 

basis for faith in the as yet unseen purposes of God; his unusual attractiveness was to them 

a visible sign that he enjoyed God‘s favor and protection. Their readiness to risk their own 

lives to preserve the life of their son was the response of faith to a sense of vocation (cf. 

D‘Angelo, Moses, 38–41). 

A second explanation for the response of faith by Moses‘ parents is also given: kai; oujk 
ejfobhvqhsan to; diavtagma toù basilevw", ―and they did not become afraid of the king‘s 



edict.‖ They chose to fear God rather than the might of the pharaoh (cf. Ps. Philo, Bib Ant. 

9.5: Moses‘ father Amram chose to respect the commandment of God rather than the 

decree of the king). Their confidence in God‘s power to accomplish his sovereign purposes 

more than outweighed their fear of reprisals because they had defied the royal decree. Of 

the two motivations for concealing the child for a three-month period, parental pride and 

absence of fear, only parental pride is specified in Exod 2:2. The second explanation is a 

deduction from the text, which finds considerable support in the action of the Hebrew 

midwives, whose fearless response to the cruel mandate of the pharaoh is reported in Exod 

1:17–21. The writer‘s insistence on the fearlessness of the parents introduces a motif that is 

stressed in the portrait of Moses as well (see Comment on v 27 below) and is indicative of 

his own interest in this example of faith in action. He found in the conduct of Moses‘ 

parents a paradigm for the capacity of faith to overcome fear, and this was of immediate 

pastoral significance to the community he addressed (correctly perceived by P. R. Jones, 

RevExp 76 [1979] 98–99). 

24–26 Moses himself is presented as an exemplar of faith for an apathetic and discouraged 

congregation in vv 24–27. The first episode directs attention to his decisive renunciation of 

privilege and power in the determination to identify himself with his own people who were 

enslaved in Egypt. The event of faith celebrated in vv 24–26 is not recorded directly in 

Scripture (cf. Exod 2:11–15) but reflects a complex exegetical tradition that can be 

reconstructed through hellenistic-Jewish sources roughly contemporary with Hebrews (see 

D‘Angelo, Moses, 36, 42–53). 

The declaration that Moses acted in faith mevga" genovmeno", ―when he had grown up,‖ 

constitutes an allusion to Exod 2:11 LXX, where these words occur. What is described there, 

however, is not a formal renunciation of Moses‘ privileged status as the son of the 

pharaoh‘s daughter, but his experience with an Egyptian who was striking a Hebrew. This 

connection is made explicitly in the marginal gloss now found in certain Western witnesses 

to the text of Hebrews (discussed above, Note e*; cf. Acts 7:23–24). Exod 2:11 states that 

―when Moses grew up he went out to his brothers, the sons of Israel.‖ The expression ―he 

went out to his brothers‖ was understood traditionally to mean that Moses chose to 

dissociate himself from the Egyptian court (e.g., Ezekiel the Tragedian, cited by Eusebuis, 

Preparation for the Gospel 9.28: ―When I reached full maturity I went out of the royal 

house, for anger and the cunning projects of the king drove me to works‖; cf. Philo, Moses 

1.33, 40: the forced labor that the pharaoh exacted from the Hebrew slaves angered Moses 

and alienated him from his prior allegiance to his adoptive parents). This appears to be the 

tradition behind the formulation of vv 24–26, which refers to Moses‘ moral choice of the 

experience of hardship with the Hebrews rather than the enjoyment of the Egyptian court 

(following D‘Angelo, Moses, 43–45). 

The statement that Moses was called uiJo;" qugatro;" Farawv, ―the son of Pharaoh‘s 

daughter,‖ is a deduction from Exod 2:10 (―became her son‖; cf. Philo, Moses 1.19, 32, 45). 

For Philo, this clearly signified not only formal adoption but that Moses had been 

designated the heir apparent (Moses 1.49-51; cf. Jos., Ant. 2.232; Jub. 47:9). This 

assumption may reflect the Roman practice of adoption, which conferred upon the adopted 

son the legal status of a natural son of the family; this would indeed have made Moses the 

pharaoh‘s heir. If this is the legal background presupposed in v 24, a moral choice was 

clearly forced upon Moses, for the Roman practice of adoption also abolished the status of 

the adopted son in his natural family. The stage would then be set for Moses‘ exemplary 



renunciation of power and status (so D‘Angelo, Moses, 42–43, with reservations). It is clear 

from v 24 that Moses enjoyed every advantage privileged status could procure. 

It has been argued that the formulation of v 24, hjrnhvsato levgesqai uiJo;" qugatro;" 
Farawv, ―he disdained to be called the son of Pharaoh‘s daughter,‖ denotes a legal 

renunciation (Feather, ExpTim 43 [1931–32] 424–25). It is preferable, however, to 

recognize in v 24 an interpretation of Exod 2:11–12. By his forceful intervention on behalf 

of a Hebrew slave, Moses confessed himself to be a Hebrew, and thus effectively denied 

that he was the ―son of Pharaoh‘s daughter.‖ To have acquiesced in that honorific 

designation inevitably would have demanded that he dissociate himself from his own 

people, who were the people of God (D‘Angelo, Moses, 45–46, who overinterprets the 

evidence when she adds, ―Thus his denial »hjrnhvsato¼ is the martyr‘s confession 

»oJmologiva¼ for he must flee in peril of his life‖). What is described is a personal moral 

decision between two alternatives, rather than a formal legal renunciation (so Riesenfield, 

ConNT 11 [1947] 218; Trites, Witness, 219; see above, Note g*). 

The deliberate choice Moses made is defined in vv 25–26. The key expressions are 

informed by a larger context in hellenistic-Jewish moral teaching, where the vocabulary of 

choice was developed and refined. The phrases ma`llon eJlovmeno", ―he chose rather,‖ and 

provskairon … aJmartiva" ajpovlausin, ―temporary pleasure of sin,‖ help to situate the 

choice of Moses in the perspective of a moral decision between a greater and lesser 

advantage. 

In the LXX the term provskairo", ―temporary,‖ ―momentary,‖ is used exclusively in 4 

Macc 15:2, 8, 23, where the context concerns the dilemma within which a supreme moral 

choice must be made. A mother must choose whether to set aside the ―momentary safety‖ 

(provskairon swthrivan) of her seven children and her own ―temporary maternal love‖ 

(provskairon filoteknivan) for the sake of ―a piety which saves to eternal life‖ (4 Macc 

15:8, 23). The character of her choice is expressed sharply: ―the mother, when two choices 

were proposed to her, piety and the momentary safety of her sons, loved rather »ma`llon 
hjgavphsen¼ piety‖ (4 Macc 15:2–3). Her choice was between an eternal and a temporary 

benefit, as in vv 25–26. 

In retelling the story of Joseph and Potiphar‘s wife, Josephus uses similar expressions. 

Joseph ―chose rather »ei{leto màllon¼ to suffer unjustly, even to endure the supreme 

penalty, than to seize the pleasure of the present »tw`n parovntwn ajpolauvein¼, upon which 

indulgence he knew he would be condemned by his conscience justly‖ (Ant. 2.50). As the 

drama unfolds, the vocabulary of moral choice recurs in the contrast drawn between the 

―momentary‖ (provskairon) enjoyment of lust and the secure ―pleasure‖ (ajpovlausi") that 

marriage brings. These examples (cited by D‘Angelo, Moses, 28–29) serve to illustrate the 

vocabulary of v 25, where the moral choice is between the present enjoyment of pleasure 

and present mistreatment for doing what is right. (For the portrait of Moses as moral hero 

who abandons ―pleasure‖ »ajpovlausi"¼ in favor of devoting himself to suffering on behalf 

of the people of God, see Jos., Ant. 4.495, cited by Windisch, 103.) 

The phrase sugkakoucei`sqai tw`/ laẁ/ tou` qeoù, ―to endure hardship with the people of 

God,‖ defines the choice of Moses. It recalls the formulation of Exod 1:11 LXX, which 

reports that slave masters were appointed over the Hebrews i{na kakwvswsin aujtou;" ejn 
toì" e[rgoi", ―in order to oppress them with [forced] labors.‖ Moses chose present 

suffering and identification with the people of God in preference ―to enjoying the 

temporary advantage of alliance with a sinful nation‖ (Phillips). When Moses joined his 

brothers, he rejected the benefits of his royal station. Philo reflects a similar understanding: 



Moses renounced his natural inheritance, since he could enjoy it only at the cost of 

complicity in the impiety of the king (Moses 1.32-33, 148–49). He recognized that the 

advantages that accrued to him as the son of the pharaoh‘s daughter were obtained through 

the oppressive enslavement of the Hebrew nation. That is why they are designated ―the 

temporary enjoyment of [the benefits of] sin‖ in v 25 (so D‘Angelo, Moses, 42, 45–46; cf. 

Moffatt, 180; Feather, ExpTim 43 [1931–32] 424–25; Williamson, Philo, 471–72, who 

argue that the ―sin‖ Moses renounced was apostasy, which Moses would have committed 

had he united himself with the royal court rather than with the oppressed people of God). 

Moses‘ decisive action in choosing hardship with God‘s people distinguishes him sharply 

from certain members of the house church, whose decision to abandon the community of 

faith is sadly acknowledged in 10:25. 

The surprising contrast developed in v 26a serves to clarify the implications of Moses‘ 

choice: ―he considered abuse incurred for the sake of the Christ greater wealth than the 

treasures of Egypt.‖ The suggestive expression ―the treasures of Egypt‖ evokes an 

impression of limitless wealth, which Moses rejected when he joined himself to his fellow 

Hebrews (Spicq, 2:358–59, prefers to speak of ―the treasuries of Egypt,‖ which he 

identifies with granaries). Philo makes much of the motif of the renunciation of wealth and 

luxurious living (Moses 1.29, 47, 135, 149, 152, 154), but shows his indebtedness to the 

hellenistic-Jewish moral tradition when he summarizes ―the wealth‖ that Moses preferred 

to the ―treasure-gathering of former rulers‖ with a virtues list headed by endurance and 

self-control (Moses 1.154). Moses thus proves to be the ideal philosopher-king. The writer 

to the Hebrews breaks with this moral tradition when he identifies ―the greater wealth‖ that 

Moses preferred with to;n ojneidismo;n toù Cristoù, ―the reproach of the Christ.‖ 

The interpretation of this phrase is difficult and uncertain (see D‘Angelo, Moses, 48–53, 

64). It is not an exact quotation from the LXX. The phrase may have originated in Ps 68(MT 

69) LXX, where the term ojneidismov", ―reproach,‖ occurs in vv 8, 10, 11, 20, and 21. The 

writer may have applied the words of the psalmist to Moses, who shared the mistreatment 

of his brothers. Because he, like Christ, chose to share the suffering of the people of God, 

the reproach he bore is ―the reproach of Christ‖ (see the discussion in D‘Angelo, 48–50). 

More probably the phrase is an elliptical summary of Ps 88(MT 89):51–52 LXX: 

Remember, O Lord, the reproach »toù ojneidismou`¼ of your servants which I have 

borne in my breast from many nations, with which your enemies, O Lord, have reproached 

»wjneivdisan¼ [me (?)], with which they have reproached »wjneivdisan¼ your anointed one by 

way of recompense »to ajntavllagma tou` cristoù sou¼. 

The Greek is difficult, and its translation somewhat problematical (see F. F. Bruce, 320). If 

these verses were in the writer‘s mind, he appears to have read them as indicative of 

Moses‘ response of faith to God in the situation described in Exod 2:11–12: ―I have borne 

in my breast the reproach with which your enemies [the Egyptians] reproached your 

servants [my brothers, the Hebrews] because of the exchange-price of the Christ‖ (so 

D‘Angelo, Moses, 50; cf. Buchanan, 197). Like Christ, Moses exchanged the joy he could 

have had for the endurance of hardship with the people of God (cf. 12:2–3). The reproach 

he incurred was abuse endured for the cause of Christ, in the specific sense that he 

identified himself with God‘s people, sharing their hardship and contempt (H. Montefiore, 

203, argues that the phrase ―the reproach of the Anointed‖ is used in v 26 precisely as it is 

in Ps 88:51 LXX, where the chosen people are considered collectively as ―the Anointed‖; cf. 



Williamson, Philo, 363, 473; D‘Angelo, 63–64). 

Moses had been motivated to make his choice in faith, ajpevblepen ga;r eij" th;n 
misqapodosivan, ―because he was looking ahead to the reward.‖ The expression 

ajpevblepen eij", ―looking ahead to,‖ suggests concentrated attention, while the imperfect 

tense denotes the habitual stance of Moses. The use of the verb with ―the reward‖ as its 

object is similar to its use in the LXX and the papyri (cf. Williamson, Philo, 116–17). In 

content, the statement is parallel to 10:35. Moses deliberately turned his attention away 

from the present suffering to the future reward. His faith consisted in an emphatic refusal of 

the present, visible rewards of status and privilege in the certain expectation of the as yet 

unseen, but enduring, reward bestowed by God, to which he could only look ahead (cf. 

Braun, TLZ 96 [1971] 330). 

This orientation to the future expresses a wholly different perspective on Moses‘ choice 

from that embraced by Philo, who stresses that God rewarded Moses presently with ―the 

kingship of a nation more populous and mightier [than Egypt], a nation destined to be 

consecrated above all others‖ (Moses 1.149, cited by Moffatt, 180). The explanation for 

Moses‘ response of faith in v 26b illustrates the earlier characterizations of faith in vv 1 and 

6b. Moses‘ action was regulated by a perspective on the future which found its ground in a 

vibrant faith in God and in the reward he confers upon those who please him. His faith thus 

bears witness to the reality of God as the rewarder of those who earnestly seek him. The 

perspective of faith enabled Moses to make the appropriate moral choice and freed him 

from a debilitating fear of identifying himself with the people of God (cf. P. R. Jones, 

RevExp 76 [1979] 99, 104, who analyzes the account from the perspective of Moses‘ 

rejection of worldliness). 

The portrait of Moses as an exemplar of faith who endured reproach on behalf of the 

Christ has been accommodated to the description of the early experience of the community 

addressed. In the past they had publicly endured ―reproaches‖ (ojneidismoiv) and loss 

because they were identified with Christ and with the new people of God, who had been 

subjected to insult, persecution, and imprisonment (10:33–34). They had been motivated by 

the certainty that they enjoyed a better and abiding possession, which is contemplated under 

the metaphor of a ―great reward‖ (10:35). With vocabulary recalling that report, Moses is 

described as choosing to suffer hardship with the people of God, a choice that entails loss 

and abuse for the sake of the Christ. The congregation could identify with the experience of 

a suffering Moses because he had endured what they had experienced. 

The continuity in experience between Moses and the house church functions to reinforce a 

pattern of fidelity to God and the community that the writer wishes to promote in the 

congregation as belonging to the very nature of Christian faith (Descamps, CSion 2 [1955] 

187, who links vv 24–26 with 13:13; cf. P. R. Jones, RevExp 76 [1979] 99; D‘Angelo, 

Moses, 33–36). 

27 In the context of vv 24–26, it is natural to refer v 27 to the departure from Egypt 

reported in Exod 2:14–15. When the fact that Moses had killed an Egyptian taskmaster 

became public knowledge, he was forced to flee for his life to Midian. On this 

understanding, v 27 is a midrashic paraphrase of Exod 2:14. What makes this conclusion 

questionable is that Exod 2:14 LXX states explicitly ejfobhvqh de; Mwush̀", ―and Moses was 

afraid,‖ when he learned that his act of violence had become known. Although there is no 

reference to fear of the pharaoh‘s wrath in Exod 2:15 LXX, the pharaoh‘s intention of 

demanding Moses‘ life and his departure from Egypt appear to be directly related. The 



tenor of the account would seem to be contradicted by the statement in v 27 that ―by faith 

he left Egypt, mh; fobhqei;" to;n qumo;n toù basilevw", ―not fearing the king‘s rage.‖ 

For this reason, some interpreters refer v 27 to Moses‘ departure from Egypt as the head of 

the people at the time of the Exodus (e.g., Westcott, 373; H. Montefiore, 204; Spicq, 2:359, 

refers this verse to Moses‘ courageous conversations with pharaoh during the period 

covered by Exod 5:1–15:21). It is argued that the statement in v 27a harmonizes well with 

the description of events in Exod 10–12. Moreover, if the reference is to the departure of 

the Exodus, the three episodes reported in vv 23–27 mark the beginning of three forty-year 

periods in Moses‘ life: Moses‘ birth to his maturity in Egypt (v 23), Moses‘ departure from 

the royal court, his slaying of the Egyptian, and forty-year sojourn in Midian (vv 24–26), 

and Moses‘ departure from Egypt through the forty years of wandering to his death (v 27). 

This pattern, which occurs also in Acts 7:20, 23, 36, is a standard one (see Str-B 2:679–80; 

cf. D‘Angelo, Moses, 53–54). 

The conclusion, however, is open to serious objections. It requires some explanation for 

the disarrangement in sequence between v 27 and v 28, for the institution of the Passover (v 

28) should logically have been mentioned prior to the exodus from Egypt (v 27). The 

pattern discerned in vv 23–27 is at best implicit in the text and is not clearly specified, as it 

is in Acts 7. More significant than these two considerations is a final observation. The 

detail that Moses was not afraid of the king‘s rage seems superfluous in v 27 if the 

reference is to the Exodus, for at the time of this departure both the pharaoh and the 

Egyptian people were urging Moses and the Hebrews to leave as rapidly as they could 

(Exod 12:31–33) (cf. F. F. Bruce, 322–23; P. E. Hughes, 497–500; D‘Angelo, Moses, 

54–56). 

It seems preferable, therefore, to recognize that Exod 2:11–14 stands behind vv 24–27 

and to seek to interpret the reference to Moses‘ lack of fear in the context of the tradition as 

well as the larger pastoral concerns of the writer. Philo (Moses 1.49-50; Allegorical 

Interpretation 3.14) and Josephus (Ant. 2.254-56) agree in eliminating the motive of fear 

from the account of Moses‘ departure from Egypt, as reported in Exod 2:14–15. They bear 

independent witness to a tradition of interpretation that stressed Moses‘ fearlessness with 

respect to the pharaoh, a tradition to which the writer of Hebrews may also have been an 

heir. More significantly, in v 23 the writer went beyond the detail of Exod 2:2 LXX in 

emphasizing the lack of fear of the royal edict in Moses‘ parents. The deduction ―and they 

did not fear the decree of the king‖ (v 23) is virtually parallel in form and content with the 

factual statement of v 27 that Moses left Egypt ―not fearing the rage of the king.‖ Both at 

the beginning and at the conclusion of the unit on Moses as a young man, the writer 

emphasizes the role of faith in overcoming any fear of the king. This is the key to the 

interpretation of v 27a: Moses did express fear when he knew his violent action had 

become public knowledge (Exod 2:14), but by faith he overcame his fear of reprisals and 

left Egypt, finding in faith a substantiation of hopes as yet unrealized and events as yet 

unseen (v 1). The emphasis upon faith overcoming fear is indicative of the pastoral 

intention of the writer in bringing this example before the community he addressed (P. R. 

Jones, RevExp 76 [1979] 98–99, 104; cf. D‘Angelo, Moses, 56–63, 190). 

The manner in which Moses overcame his fear is delineated in the explanation clause of v 

27b: to;n ga;r ajovraton wJ" oJrẁn ejkartevrhsen, ―for he kept the one who is invisible 

continually before his eyes, as it were.‖ Although the assumption that God cannot be seen, 

and that it is unsafe to attempt to see him, is pervasive in Scripture (e.g., Exod 33:18–23; 



Deut 4:12; Ps 97:2; cf. Jos., Ant. 4.346), God is never described in the LXX as oJ ajovrato", 

―the invisible One.‖ In educated circles in Judaism and early Christianity, however, the 

adjective ajovrato", ―invisible,‖ was broadly applied to God as one of his attributes (e.g., 

Philo, On Abraham 183; cf. Rom 1:20; Col 1:15; 1 Tim 1:17); Philo, for example, uses it 

more than a hundred times (Spicq, 1:85, n. 2). It was the fact that Moses kept the invisible 

God continually before him that explains how he succeeded in overcoming his fear through 

faith (for the unwarranted suggestion that the reference is to Jesus, ―the seeable of the 

Unseen‖ God, see D‘Angelo, Moses, 187–88). 

The key to the proper interpretation of v 27b is the fixed hellenistic idiom oJrwǹ 
ejkartevrhsen, ―he kept seeing continually.‖ The idiom has frequently been missed (see 

above, Note o*), with the result that v 27b is translated ―for as seeing the invisible one, he 

endured‖ (e.g. D‘Angelo, Moses, 30, 33, 35). The verb ejkartevrhsen (now rendered ―he 

endured‖) then becomes the basis for finding in v 27 the example of faith as endurance (e.g., 

Grundmann, TDNT 3:617; Williamson, Philo, 363, 473–75; Dautzenberg, BZ 17 [1973] 171; 

and especially D‘Angelo, 11–12, 17–18, 27–33, 62–63, who finds in vv 24–27 the portrait 

of Moses the martyr, who exemplifies the martyr‘s endurance). The fact that Philo (Moses 

1.154; Allegorical Interpretation 3.11-14) and Josephus (Ant. 2.256-57) interpret Moses‘ 

departure from Egypt as an example of the hellenistic moral virtue of karteriva, 

―endurance,‖ may have misled interpreters of v 27b. 

The emphasis, however, falls not on endurance but on continually seeing, as it were, the 

unseen God (BAGD 405). The reference is not to the awesome event at the burning bush (as 

urged by Spicq, 2:359; Héring, 105; F. F. Bruce, 320; among others), as if to say that 

Moses saw one who is invisible, but to a fixed habit of spiritual perception. Once that is 

recognized, it is clear that the explanatory clause in v 27b is a parallel comment to v 26b 

and must be interpreted in the light of that earlier statement. Moses‘ departure was an act of 

faith motivated by the vision of God, which faith invested with a substantial reality. In 

conjunction with v 26b, the explanation of Moses‘ lack of fear in v 27b testifies to an 

eschatological faith oriented to the future because it seized upon the reality of God and of 

the reward he bestows in response to active faith (v 6 cf. Barrett, ―Eschatology,‖ 380–81; 

Williamson, Philo, 475–77). 

In the context of Exod 2:11–15, the reward must ultimately be related to the deliverance 

of the oppressed people of God. Moses looked beyond the events of the present to the yet 

unseen events of the future. From the pastoral perspective of the writer, the firmly 

entrenched habit of Moses in keeping God continually in view establishes a standard for 

imitation by the community in its experience of fear and governmental oppression. 

28 The catalogue of exemplary witnesses to faith turns suddenly from the early phase of 

Moses‘ career to the final act in the dramatic sequence of events that were the prelude to 

the Exodus. Although Moses remains the subject of the main verb (―by faith he celebrated 

the Passover‖), there is a subtle transition in v 28 from exemplary persons to exemplary 

events, and this shift in emphasis is reflected in vv 29–30 as well as in the enumeration of 

the accomplishments of faith in vv 33–38. 

The writer makes no reference to the forty years that Moses spent in Midian, climaxed by 

the awesome event of the burning bush when Moses was summoned to return to Egypt to 

demand the release of the Hebrews (Exod 3:1–4:18). He passes in silence the fierce contest 

of will between the pharaoh and Moses that ensued (Exod 4:29; 10:29). All attention is 

concentrated upon Moses‘ celebration of the Passover in response to God‘s command 



(Exod 11:1–12:28) as the critical event in the deliverance of the people from enslavement. 

Moses‘ careful attention to the detailed instruction of God was evidence of faith; it 

demonstrated how firmly he believed God‘s promise that he would spare the firstborn of 

Israel when the angel of death executed the sentence of judgment upon Egypt. The specific 

reference to th;n provscusin toù ai\{mato", ―the spreading of the blood,‖ alludes to the 

marking of the top and sides of the doorframe of a house with the blood of the paschal lamb 

(Exod 12:7, 22) in response to the divine promise: ―When I see the blood, I will pass over 

you. No destructive plague will touch you when I strike Egypt‖ (Exod 12:13). 

It has been argued that the phrase provscusi" toù ai{mato" is inappropriate for the 

smearing of the doorposts and lintel but reflects the later practice of sprinkling the paschal 

blood upon the altar of burnt offering (2 Chr 35:11; Jub. 49:20; m . 5:6; so 

Riggenbach, 374, n. 68; Jeremias, TDNT 5:898, n. 21). The action of sprinkling the blood 

with a sprig of hyssop, however, is prescribed explicitly in Exod 12:22. The reference to 

―blood‖ in v 28 is wholly casual, yet it conforms precisely to the function of blood as a 

life-affirming medium, as elsewhere in Hebrews (see Comment on 9:7; cf. Johnsson, 

―Defilement,‖ 362). 

The reference to the destroying angel (oJ ojloqreuvwn) as the agent who executes the 

sentence of judgment is taken directly from Exod 12:23 LXX (cf. Wis 18:25). God promised 

that when he saw the blood on the top and sides of the doorframe he would himself pass 

over the threshold of the home, and prevent the destroyer from entering the house. In faith 

Moses and the Israelites complied with the divine directive. Guarded by God, their firstborn 

children and livestock were spared from the plague of death that ravaged the Egyptians 

(Exod 11:4–5; 12:12, 27, 29–30). 

29 The subject of v 29 is no longer Moses, although his role in the incident at the Sea of 

Reeds was crucial to the action of the people (Exod 14:13–28; cf. Acts 7:36). The subject is 

the people of Israel, whom God had led to an encampment at the edge of the sea (Exod 

13:17–14:4). The writer had prepared for the change in subject in v 28, when he referred to 

―their »aujtwǹ¼ firstborn.‖ The vocabulary of v 29 is illustrated in a second century B.C. 

account concerning Alexander the Great, who experienced the same miracle at the 

Pamphylian Sea (History of Alexander 151, cited by BAGD 181; cf. Lives of the Prophets 

3.8–9 [ed. C. C. Torrey, 23, 37]). 

The action of the people in crossing the sea indicates that they shared the faith of 

Moses. The biblical record is explicit that they had been terrified by the approach of the 

Egyptian army and had begun to complain bitterly. As in the case of Moses (v 27), faith in 

the reality and presence of God entailed an overcoming of an initial fear that could have 

paralyzed them (Exod 17:13–14). At the critical moment they demonstrated that they were 

prepared to attempt the impossible at the command of God (Exod 14:15–22, 29; 15:19). 

The declaration that they acted pivstei, ―by faith,‖ has specific reference to the command 

of God to ―go forward‖ (Exod 14:15). The deliverance that had been procured for them 

could be appropriated only through the response of faith. 

The formulation of v 29 constitutes an allusion to Exod 14:22 LXX, which states that ―the 

people went into the midst of the sea on dry ground »kata; to; xhrovn¼.‖ A strong east wind, 

which blew all night, caused the sea to recede before them, and they were able to walk 

across the mud flats ―as if on dry ground‖ (Exod 14:21–22). The Egyptian chariot corps 

attempted to duplicate this feat, but when they were halfway across and the chariot wheels 

had become mired in the mud, the waters returned to their normal place and the Egyptians 



were drowned (Exod 14:23–28). Philo, elaborating on the experience of the Israelites, 

declares that ―the waters dried up and became a broad highway capable of carrying a host 

of people‖ (Moses 1.177; cf. 2.254: the Israelites marched safely through the sea ―as on a 

dry path or a stone-paved causeway‖). The phrase used in v 29, wJ" dia; xhra`", ―as if on 

dry land,‖ is dictated by the compound verb diabaivnein, ―to go through,‖ ―to cross,‖ which 

is resumed in the preposition diav, ―through‖ (so Williamson, Philo, 479–80). 

The incident at the Sea of Reeds is celebrated in Scripture as an awesome disclosure of 

the sovereign power of God and a firm pledge of his unfailing love (cf. Exod 15:1–21; Ps 

106:9–12; Isa 43:16–17; 44:27; 51:10). It possesses a secure place in the wisdom tradition 

of hellenistic Judaism, which attributed the triumph to divine Wisdom: 

She [Wisdom] brought them over the Red Sea 
and led them through deep waters, 

but she drowned their enemies 

and cast them up from the depth of the sea (Wis 10:18–19). 

The striking similarity in formulation between this encomium and v 29 may reflect the 

writer‘s own indebtedness to the wisdom tradition (cf. Bovon, RTP 18 [1968] 138, who 

argues for a literary relationship between Wis 10:18–19 and Heb 11:29). 

30 The writer had earlier referred to the faithlessness of the wilderness generation in 

3:16–19. It is not surprising that in a catalogue of exemplary persons and events he passes 

over in silence the forty-year period during which those who had experienced the 

celebration of the Passover, the exodus from Egypt, and the miraculous crossing of the Red 

Sea wandered aimlessly in the wilderness. Not until the entrance into Canaan can a recital 

of the acts of faith be resumed. The exemplary function of an event is illustrated in the 

example of the fall of the virtually impregnable fortress city of Jericho (cf. Josh 2:1). No 

reference is made to Joshua, although he had been mentioned by name in 4:8, and his faith 

is implied in 4:2. In the Wisdom of Joshua ben Sira, Joshua is exalted as one of ―the 

fathers‖ who is worthy of praise (Sir 46:1–6; cf. 46:2; ―How glorious he was when he lifted 

his hands and stretched out his sword against the cities,‖ but without specific reference to 

Jericho). A different perspective is evident in v 30, which focuses upon the role of faith in a 

sequence of events climaxed by the collapse of the walls of the city (Josh 6:1–21). 

Faith in this instance consisted in the readiness to act in accordance with God‘s mandate. It 

was expressed by Joshua, the priests, and the company of fighting men. From a military 

standpoint the assurance that a great walled city could be taken simply by encircling it for 

seven days, the silence broken only by the muffled tramp of feet, the sounding of rams‘ 

horns, and a loud shout on the seventh day, must have seemed remote from reality. But the 

people complied with the instructions God had given, and their faith was rewarded. After 

they had marched around the city seven times, on the seventh day at the pre-arranged signal 

the people shouted, ―and when the people gave a loud shout, the wall collapsed; so every 

man charged straight in, and they took the city‖ (Josh 6:20). The incident was recalled in 

the conflict with the Seleucid forces at the time of Judas Maccabaeus: ―But Judas and his 

men, calling upon the great Sovereign of the world, who without battering-rams or engines 

of war overthrew Jericho in the days of Joshua, rushed furiously upon the walls. They took 

the city by the will of God‖ (2 Macc 12:15–16). For the community of faith addressed in 

the homily, the message of this example is clear: obedient faith achieves its objective 

because God intervenes for its vindication (Spicq, 2:361; cf. F. F. Bruce, 327–28). 

31 The catalogue of exemplary witnesses introduced with the reference to Abel in v 4 



ends abruptly with the example of Rahab. Apart from Sarah, who was mentioned as the 

wife of Abraham in v 11, Rahab is the only woman who is listed in the catalogue. An 

interest in Rahab as an exemplar of faith and good works is traditional (cf. Jas 2:25; 

&1Clem; 12:1–8; for discussion, cf. F. W. Young, ―The Relation of 1 Clement to the 

Epistle of James,‖ JBL 67 [1948] 339–45; A. T. Hanson, JSNT 1 [1978] 55–59]. The 

reference to Rahab in v 31, with allusion to Joshua 6:17–25, follows logically as the sequel 

to the episode cited in v 30. 

The traditional description of Rahab as hJ povrnh, ―the prostitute,‖ has its source in 

Scripture (Josh 2:1; 6:17, 22, 25). She was, nevertheless, a recognized member of her 

family group (Josh 2:12–13, 18; 6:23), and this was a status not normally enjoyed by a 

prostitute (so Wiseman, TynBul 14 [1964] 8, who suggests that the Hebrew word hn:/z 
 [;], which identifies Rahab in Josh 2:1, denotes ―to act in a friendly way to an 

enemy‖; he adds: ―The original need carry no more stigma than that Rahab was in a limited 

way a friend of those owing allegiance to an alien power‖ [11]). 

The account of Rahab‘s assistance to the spies whom Joshua had sent out to gather 

intelligence concerning the military and economic potential of the Jericho area is recorded 

in Josh 2:1–15. Her profession of faith is epitomized in the words, ―I know that the Lord 

has given this land to you‖ (Josh 2:9–11). The knowledge that motivated her to preserve the 

life of the spies was ―a recognition which engages the whole person and commits one to 

action‖ (Moran, ―Repose,‖ 283). What she knew and acknowledged and professed by her 

action was informed by the events of the crossing of the Red Sea and the overthrow of the 

Amorite kings, Sihon and Og, which had become public knowledge (Josh 2:10). Although 

a foreigner to the covenant people, she manifested a faith that was oriented toward the 

future and that found specific content in the acts of the God of Israel (Josh 2:11). She was 

prepared to assume present peril for the sake of future preservation (Josh 2:12–16). 

This biblical background is presupposed in the contrast implied in the statement that ―by 

faith Rahab ouj sunapwvleto toì" ajpeiqhvsasin [did not perish with the unbelievers].‖ 

The ―unbelievers‖ are the residents of Jericho who perished when the city and its people 

were devoted to destruction (Josh 6:17, 21). The descriptive expression toì" 
ajpeiqhvsasin, ―the unbelievers,‖ serves to distinguish them sharply from Rahab, who acted 

in faith. It recalls the earlier use of the same expression to designate unbelieving Israel 

during the wilderness period (3:18). The fundamental distinction recognized by the writer is 

the division between those who believe and those who do not (cf. A. T. Hanson, JSNT 1 

[1978] 54). The critical importance of this distinction has already been emphasized for the 

Christian community in 10:39. It is now reinforced by the reference to Rahab and the 

consequence of her decisive stance of faith. 

Explanation 
See 11:32–40 below. 

The Triumphs of Perseverance in Faith in 

Subsequent Eras (11:32-40) 
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Translation 

32
Anda what more shall I say? For time would fail me if I toldb about Gideon, Barak, 

Samson, Jephthah, of both David andc Samuel and the prophets, 
33

 who through faith 

conqueredd kingdoms, practiced justice,e and attained the promised blessings;f who shut 

the mouths of lions, 
34

extinguished the fury of the flames, and escapedg the edge of the 

sword; who after weaknessh became strong;i who became mighty in war and routedj 

foreign armies. 
35

Women received their dead by resurrection. But othersk were 

tortured,l after refusing to acceptm the offered release in order that they might attain a 

better resurrection. 
36

And others experiencedn jeering and lashing, and eveno chains 

and prison. 
37

They were stoned; they were sawn in two;p they were murdered by the 

sword.q They went about in sheepskins and goatskins, destitute, oppressed, and 

mistreatedr 
38

(humanitys was not worthy of them). They wandered aimlessly in 

uninhabited regions and on mountains, and in caves and crevices in the ground, 
39

and 

although they allt had received attestation from Godu through faith,v they did not 

receivew what had been promised. 
40

God had providedx something better with us in 

mind,y so that they should not reach perfection except with us.z 

Notes 



a. The conj kaiv frequently precedes an interrogative statement (Zerwick, Biblical Greek 

§459). It is a rhetorical and literary feature that could be omitted from translation. 

b. The adv ptcp dihgouvmenon has a conditional sense (Turner, Grammar, 3:157). The 

masc. ending of the ptcp is adverse to the proposal that Hebrews was composed by Priscilla 

or by some other woman. 

c. The force of the te kai; … kaiv construction is to distinguish as well as to connect. 

The second kaiv connects Samuel with the prophets, as the first of the regular prophetic line 

(cf. Acts 3:24). The construction serves to distinguish ―Samuel and the prophets‖ from 

David, who was not a prophet (cf. BDF §444[4]). 

d. The series of aorists in v 33 is best understood as culminative in force. For the force 

of the prep in the compound kathgwnivsanto, see Moulton and Howard, Grammar, 2:316. 

e. For the idiom ejrgavzesqai dikaiosuvnhn in the sense of ―to practice justice,‖ see Ps. 

14[MT 15]:2 LXX An alternative translation is ―to enforce justice,‖ (BAGD 196). 

f. The translation seeks to stress the pl. in ejpaggeliw`n. 

g. The translation presupposes the aor tense of e[fugon is perfective, indicating the 

success of the fleeing. For the suggestion that the force of the tense is actually ingressive, 

denoting the first and decisive step away from danger, see Moulton, Grammar, 1:116. 

h. The prep phrase ajpo; ajsqeneiva" has a temporal sense (BDF §209[4]). It is equivalent 

to the classical use of ejk in the sense ―out of a former state of [weakness].‖ 

i. The force of the aor tense of ejdunamwvqhsan is ingressive. It is difficult to determine 

whether the pass voice has the nuance of a ―theological passive.‖ 

j. The verb e[klinan in context has the nuance of breaking a military formation (so 

Zerwick and Grosvenor, Grammatical Analysis, 683). 

k. The expression a[lloi dev marks a change of subj in the long sentence that extends 

from v 32 to v 40. 

l. On the significance of the expressive word ejtumpanivsqhsan, see especially Owen, 

JTS 30 [1929] 259-66. 

m. The action of the ptcp prosdexavmenoi is antecedent to ejtumpanivsqhsan. The 

negative ouj is used with the ptcp in order to emphasize strongly that these persons of faith 

did not accept the opportunity to gain freedom so as to avoid torture (Hanna, Grammatical 

Aid, 160; cf. BAGD 590). 

n. The expression pei`ran e[labon could be translated ―received a trial (consisting of).‖ 

o. For e[ti in the sense of ―even,‖ cf. Zerwick and Grosvenor, Grammatical Analysis, 

683. 

p. The presence of the colorless word ejpeiravsqhsan, ―they were put to the test,‖ in 

most MS
s containing v 37 is surprising. It is inappropriate in an enumeration of the kinds of 



violent death suffered by the martyrs. On the supposition that the term is a primitive 

corruption of some other word more suitable to the context, commentators have proposed a 

broad range of conjectural emendations (conveniently reviewed by Metzger, Textual 

Commentary, 674–75, to which add ejneprhvsqhsan, ―they were burned,‖ proposed by 

Michel, 461). Moreover, the position of ejpeiravsqhsan is uncertain: it occurs before 

ejprivsqhsan, ―they were sawn in two,‖ in a 

 L P 33 81 326 2495 syp,h
 bo

ms
 Euthalius, but after this verbal form in P

13vid
 A D2

 K X 88 104 

181 330 436 451 614 629 630 1739 1877 1881 1962 2127 2492 ByzLect it vg bo arm Or
gr 5/7 

lat
 Ephr. Ambr Chr Thret John of Damascus. It is almost certainly a gloss or an inadvertent 

scribal dittogr of ejprivsqhsan (D*, which reads ejpiravsqhsan ejpiravsqhsan, is a clear case 

of dittogr). 

The short reading ejprivsqhsan, ―they were sawn in two,‖ is supported by P
46

 1241 1984 

Lect
44, 53

 sy
p
 sa (which transposes the order: ―they were sawn in two, they were stoned‖) 

aeth
ro,pp

 Or
gr 2/7 lat

 Eus. Acac Ephr. Hier Socrates Pseudo-Augustine Theophylact. Although 

this reading is given only a ―D‖ classification in UBSGNT3
 (i.e., the committee expresses a 

very high degree of doubt concerning the reading selected for the text), it has received the 

support of a number of distinguished textual critics (cf. Debrunner, ConNT 11 [1947] 44–45; 

Zuntz, Text, 47–48; Tasker, NTS 1 [1954–55] 184–85; Hoskier, Commentary, 56–57; 

Metzger, Textual Commentary, 674–75). The longer reading, which is adopted by the NAS
b 

and the Berkeley Version, has recently been defended as original by Swetnam, Jesus and 

Isaac, 88, n. 14; 89, n. 18. 

q. The prep phrase ejn fovnw/ macaivrh" has an instrumental sense: ―they died by being 

murdered by the sword‖ (cf. A. T. Robertson, Grammar, 590). 

r. The shift to the three present ptcps (uJsterouvmenoi, qlibovmenoi, kakoucouvmenoi) is 

striking after so many aorists. The present tense serves to circumscribe the class of persons 

described (so J. Thomas, ―The Use of Voice, Moods and Tenses,‖ 38). 

s. The expression oJ kovsmo" has been translated to stress the human dimension of ―the 

world,‖ as in v 7. 

t. The demonstrative pronoun ou|toi, ―these persons,‖ is absent from P
46

 1739 Cl. Aug 

All other witnesses add it, on the model of v 13. Zuntz, Text, 33–34, points out that in v 13, 

after ajpevqanon, ―they died,‖ ou|toi is necessary; but in v 39, after the conj kaiv, it is 

intolerable because it encourages a full stop before this clause and ruins the context. 

u. The aor ptcp marturhqevnte" is used concessively (Zerwick and Grosvenor, 

Grammatical Analysis, 683). The pass voice is a further instance of the ―theological 

passive,‖ expressed in translation with the qualification ―from God.‖ 

v. It is natural to construe the expression dia; th̀" pivstew", ―through faith,‖ with the 

aor pass ptcp the statement that the men and women to whom reference has been made 

received attestation through faith recapitulates v 2. It is also possible, however, to construe 

the phrase with the main clause: ―they did not receive what had been promised through 

their faith‖ (so D‘Angelo, Moses, 23, who suggests that this shifting perspective is 

intentional). 



w. The aor tense of ejkomivsanto is used constatively, summarizing the action of a 

number of persons (A. T. Robertson, Grammar, 833). 

x. Although the verb problevpein in the active voice means ―to foresee‖ (Ps 36:13 LXX 

cf. Michaelis, TDNT 5:381), in the middle voice it denotes ―to provide something for 

someone‖ (MM 538; BAGD 703; Moffatt, 190; F. F. Bruce, 343, n. 298; Michel, 421). 

y. The prep phrase peri; hJmwǹ, ―for us,‖ has been translated idiomatically. 

z. There has been a tendency in translation to transpose the negative final clause (i{na mh; … 

teleiwqẁsin) into a positive formulation: ―so that only together with us should they reach 

perfection‖ (cf. NE
b, TE

v, NI
v). It seems preferable to preserve the actual tenor of the text (cf. 

RS
v, Jb NAS

b). 

Form/Structure/Setting 
See 11:1–40 above. 

Comment 
32 The catalogue of exemplary persons and events, each introduced by the anaphoric use of 

pivstei, ―by faith,‖ in vv 4–31, now gives place to an enumeration of names in rapid 

succession, followed by an abstract of the accomplishments of faith that extends the 

historical survey into the Maccabean period. The swift and eloquent summary of the acts of 

triumphant and supportive faith provides an effective peroration to the discourse (BDF 

§491). 

The transition from one version of the exemplary list to another is achieved with a 

rhetorical question, kai; tiv e[ti levgw, ―And what more shall I say?‖ This is a common 

homiletical and literary idiom for indicating that time and space are limited (cf. Jos., Ant 

20.256; tiv deì pleivw levgein, ―Is it necessary for me to say anything more?‖). The 

response, ejpileivyei me ga;r dihgouvmenon oJ crovno" periv, ―for time would fail me if I 

tell about,‖ is one form of a common rhetorical phrase, with parallels in classical authors 

and in Philo (e.g., Isocrates 1.11; 6.81; 8.56; Ps.-Isocrates, Demonicus 11; Demosthenes 

18.296; Lysias 12.1; Dionysius of Halicarnassus, Concerning the Composition of Words 

4.30; Plutarch, Cicero 42; Philo, On the Sacrifices of Abel and Cain 27; On the Embassy to 

Gaius 323; On the Special Laws 4.328; Moses 1.213; cf. Williamson, Philo, 316–17). The 

rhetorical flourish commonly announces an intention of abbreviating the matter under 

discussion. In v 32, which exhibits ―an elegant, genuinely oratorical word order‖ (BDF 

§473[2]), the rhetorical future ejpileivyei describes time as going off and leaving the writer 

engaged in an animated discourse about Gideon and other exemplars of faith. 

The six men who are named represent a random sampling permitting the writer to 

enumerate in summary fashion some of the achievements of faith. He resorts to paraleipsis, 

a rhetorical device in which an orator pretends to pass over something which he in fact 

mentions. The brief mention serves to emphasize the suggestiveness of what has been 

omitted (BDF §495[1]). The individuals named span the interval from the period of the 

judges to the early monarchy. The random character of the list is evident from the fact that 

the order of the names as given is not chronological. In the OT, Barak (Judg 4–5) is 

introduced before Gideon (Judg 6–8), Jephthah (Judg 11–12) before Samson (Judg 12–16), 

and Samuel (1 Sam 1–15) before David (1 Sam 16–2 Sam 24). A sampling of other 



exemplary lists indicates that they often exhibit little concern for historical sequence (e.g., 1 

Sam 12:11 LXX, where the order is Gideon, Barak, Jephthah, Samuel; Apost. Const. 7.37.1, 

where the order is Gideon, Samson, Jephthah, Barak; Tg. Ps.-J. Deut 34:1, where the order 

is Jephthah, Samson, Barak, Gideon). 

The names of the four judges in v 32b may have been suggested by 1 Sam 12:11 LXX, 

where Samuel refers to God‘s provision of deliverance for Israel through ―Jerubbaal [i.e., 

Gideon, cf. Judg 6:32; 7:1], Barak, Jephthah, and Samuel.‖ The Syriac Peshitta replaces 

―Jerubbaal‖ by the more familiar name ―Gideon,‖ and for the fourth name, ―Samuel,‖ 

substitutes ―Samson,‖ a reading which is intrinsically probable (cf. NE
b). This reading is 

also found in certain LXX manuscripts, so that the text speaks of Jerubbaal, Barak, Jephthah, 

and Samson. If the writer of Hebrews was aware of this variant, he could have found in 1 

Sam 12:11 LXX the names of the four judges and an indifference to chronology, since 

Gideon appears before Barak, as in v 32 (first proposed by Willcock, ExpTim 28 [1916–17] 

42; cf. F. F. Bruce, 331; P. E. Hughes, 506, n. 90). On the other hand, the names of the four 

judges may simply be traditional. They are included in an early hellenistic-Jewish liturgical 

fragment now embedded in Apost. Const. 7.37.1, which indicates that they had achieved a 

special significance that made their inclusion in a catalogue of exemplary witnesses 

appropriate. That particular fragment of Jewish liturgical tradition includes all the names 

listed by the writer in Hebrews 11, with the exception of Enoch and Rahab (cf. Eccles, 

―Hellenistic Patterns,‖ 221–22). 

Gideon‘s crushing victory over the Midianite coalition (Judg 6:33–8:21) was so well 

entrenched in the tradition it could be recalled without reference to Gideon (cf. Ps 83:11; 

Isa 9:3–4; 10:26). It had required a profound exercise in faith when God instructed him to 

reduce his army of 32,000 fighting men to a small band of 300, equipped with torches in 

clay jars and trumpets. Yet the strategy he employed threw into confusion the vastly 

superior numbers of the Midianites, and Gideon‘s tiny force was swept to victory (Judg 

7:1–25; cf. 1 Sam 12:11). Later tradition spoke of ―the redemption of Gideon the son of 

Joash‖ (e.g., Tg. Neof. Gen 49:18), and pronounced a blessing upon God who ―accepted the 

sacrifice … of Gideon at the rock and the fleeces‖ (Apost. Const. 7.37.1; cf. Judg 6:11–24, 

36–39). 

Barak was the military commander of the Israelite army who led them to victory over 

Sisera, commander of the confederate Canaanite army supported by a force of nine hundred 

iron chariots. When commanded to take the field against Sisera, Barak refused to do so 

unless supported by the presence of Deborah, a prophetess. Nevertheless, at the critical 

moment he acted in faith, for when told to advance against a vastly superior military 

machine at the head of his infantry, he did so (Judg 4:4–16). His exploits were celebrated in 

the Song of Deborah (Judg 5:1–31) and in the exemplary tradition (e.g., Tg. Ps.-J. Deut 

34:1–2: ―And the word of the Lord showed [Moses] all of the heroes of the land, and the 

mighty deeds that would be done. … And the thousand princes of the house of Naphtali 

who gather with Barak‖; cf. Apost. Const. 7.37.2: ―You accepted the sacrifice … of Barak 

and Deborah in the days of Sisera‖). 

Samson championed Israel‘s cause against the Philistines (Judg 13:1–16:31). Although he 

frequently acted rashly, he is described in Scripture as a man who was deeply conscious of 

being empowered by the Spirit of the Lord (Judg 13:24; 14:6, 19; 15:14) and who 

acknowledged that his victories over the Philistines were the gift of God (Judg 15:18; cf. 

16:17, 28). The later exemplary tradition spoke of ―the redemption of Samson, the son of 



Manoah‖ (e.g., Tg. Neof. Gen 49:18; cf. Tg. Ps.-J. Deut 34:1: the Lord showed Moses ―the 

mighty victories of Samson, the son of Manoah of the tribe of Dan‖) and remembered 

Samson‘s prayerful dependence upon God at a critical point in his life (Apost. Const. 

7.37.1: ―You accepted the sacrifice … of Samson in his thirst before the transgression‖; cf. 

Judg 15:18–19). 

Jephthah the Gileadite is celebrated in Scripture as a great warrior, who was summoned 

to be the commander of the Transjordanian tribes against the Ammonites (Judg 

10:6–11:32). His faith consisted in the firm conviction that God, who had guided Israel 

during the period of the Exodus and entrance into the wilderness, would decide the dispute 

between the Israelites and the Ammonites (Judg 11:14–27). Even his rash vow (Judg 

11:29–39) is an indication of the depth of his devotion to the God of Israel. His triumphs, 

recalled by Samuel (1 Sam 12:11), were subsequently incorporated into the exemplary 

tradition (e.g., Tg. Ps.-J. Deut 34:1: ―And the word of the Lord showed [Moses] all the 

heroes of the land, and the mighty deeds that would be done by Jephthah of Gilead‖; Apost. 

Const. 7.37.2: ―You respected the sacrifice … of Jephthah in the war before his rash vow‖; 

cf. Judg 11:11). 

The reference to David is not surprising since he holds such a firm place in the exemplary 

tradition (e.g., Sir 45:25; 47:2–11; 1 Macc 2:15; &1Clem; 18:1–17; cf. Apost. Const. 7.37.2: 

―You accepted the sacrifice … of David on the threshing floor of Ornan the Jebusite‖). 

Especially interesting in the light of v 2, which speaks of all of the exemplars of faith as 

having ―received attestation‖ from God, is the formulation in &1Clem; 18:1: ―What shall 

we say concerning David, who received attestation [memarturhmevnw/] [from God]?‖ A 

strong reliance upon God and an intense faith distinguished David, even as a young man (1 

Sam 17:26, 32, 34–37, 45–47; cf. Sir 47:4–5). It is not necessary to think of a particular 

episode in which David demonstrated the response of faith. It is sufficient to refer to the 

depth and scope of the tradition of praise to God which is attributed to David in Scripture 

and in the later exemplary tradition (e.g., Sir 47:8–11). 

Samuel was the last of the charismatic judges (1 Sam 7:15–17) and the first of the 

regular prophetic line (1 Sam 3:19–20; cf. Sir 46:13–20; Acts 3:24). He is listed after David 

and before the prophets in v 32 because he enjoyed the prophetic office (see above, Note 

c*). Prophetic guilds are mentioned for the first time during the period he served as a judge 

(1 Sam 10:5, 10–11), and he is identified as the leader of such a guild (1 Sam 19:20). He is 

remembered particularly for his powerful intercession on behalf of Israel at Mizpah, where 

God intervened in response to his stance of faith and the Philistine strong hold upon Israel 

was broken (1 Sam 7:5–14; Sir 46:16–18; cf. Apost. Const. 7.37.2: ―You accepted the 

sacrifice … of Samuel at Mizpah‖). His long life was distinguished by the integrity and 

intensity of an active faith (cf. 1 Sam 12:3–5; Sir 46:19). 

The prophets are mentioned in a general way, without the differentiation common in the 

exemplary tradition (e.g. Sir 48:1–49:10, with specific reference to Elijah, Elisha, Isaiah, 

Jeremiah, Ezekiel, and the twelve prophets). It was sufficient simply to refer to ―the 

prophets‖ to evoke a clear impression of men who were exemplars of faith to their own 

generations. Faith informed both their word and their actions. The generalized reference 

provided a transition to the nameless enumeration of the accomplishments of faith in the 

abstract that follows. 

33–35a The digest of the deeds of men and women of faith during the biblical and 

post-biblical periods that is presented in vv 33–38 appears to be ―spontaneous and 



unstudied‖ (P. E. Hughes, 508). It presupposes a rather detailed knowledge of the OT and of 

Jewish history on the part of the writer and the congregation addressed. The move from the 

particular to the general invited audience response, and evidence of this response can be 

traced in very early primary source material (see Comment on v 34). By the fourth Christian 

century, there is clear evidence of a move from the general to the particular as names, 

which had been entered as marginal illustrations of the several clauses of vv 33–38, were 

progressively blended into the text itself (see van Esbroeck, Bib 53 [1972] 43–64, who 

traces this phenomenon in the old Georgian version, the Great Lectionary of the Church of 

Jerusalem, the Armenian version of Ephraem‘s commentary on the epistles, and the Greek 

patristic tradition). 

The resolution of the sentence into terse clauses joined with asyndeton (see BDF §494) 

produces a powerful effect as the writer enumerates the accomplishments of faith. In vv 

33–35a the recital progresses from one glorious achievement or deliverance to another, 

each achieved dia; pivstew", ―through faith.‖ In v 35b, however, the tone changes, as 

attention is focused upon those who exercised faith but were granted no immunity from 

humiliation, suffering, and death (vv 35b–38). The initial phrase in v 33, oi} dia; pivstew", 

―who through faith,‖ has an immediate antecedent in those individuals named in v 32b, and 

it is appropriate to seek to illustrate the consequences of vibrant faith from their 

experiences. Nevertheless, it is evident already in v 33 that the writer had in mind others 

who through faith experienced a remarkable deliverance, and this broader perspective is 

mandated by the detail of the text through v 38. 

Of the nine short clauses in vv 33–34, the first three appear to form a group prompted by 

the antecedent reference to those named in v 32b. They concern the impact of acts of faith 

upon the theocratic nation. The first clause summarized the martial prowess of the judges 

and of David, who through faith kathgwnivsanto basileiva", ―conquered kingdoms.‖ It is 

natural to think of the military exploits for which Gideon, Barak, Jephthah, and Samuel are 

remembered (see Comment on v 32). These courageous acts brought relief from oppression 

but no enduring peace, until David expanded the borders of Israel from the Egyptian 

frontier to the Euphrates River (cf. 1 Kgs 4:20–21). Although the verb katagwnivzesqai 
does not occur in the LXX or elsewhere in the NT, it is used by Josephus in reference to 

David‘s conquest of the Philistines (Ant. 7.53). 

The second clause, eijrgavsanto dikaiosuvnhn, ―they practiced justice,‖ has specific 

reference to the establishment and administration of just government. The idiom is used in 

Scripture of doing what is right in the sense of personal integrity (Ps 14[MT 15]:2 LXX; Acts 

10:35). In the context of v 33a, however, it is appropriate to recall the valedictory address 

of Samuel, in which he was able to review a lengthy tenure of judging Israel with absolute 

integrity (1 Sam 12:3–5, 23). A synonymous expression is used with reference to David, 

who ruled over Israel, kai; hn Daui;d poiẁn krivma kai; dikaiosuvnhn ejpi; pavnta to;n 
lao;n aujtoù, ―and David was administering judgment and justice for all his people‖ (2 Sam 

8:15; 1 Chr 18:14 LXX; cf. 1 Kgs 10:19). 

These exemplars acted ―through faith,‖ and as a result ejpevtucon ejpaggeliw`n, ―they 

attained the promised blessings.‖ Their faith was vindicated with respect to particular 

promises. As the immediate sequel to v 32b, it is possible to specify Gideon (Judg 6:12–16; 

7:7), Barak (Judg 4:6–7, 14), Samson (Judg 13:5), and David (2 Sam 7:11) as those who 

obtained specific blessings that had been promised by God. 

The next three clauses (vv 33d–34b) allude to remarkable deliverances from certain 



death. The assertion e[fraxan stovmata leovntwn, ―they shut the mouth of lions,‖ referred 

to Samson (Judg 14:5–6) and to David (1 Sam 17:34–37; cf. Sir 47:3: ―[David] played with 

lions as with young goats‖) in certain strands of the Greek and Syriac patristic tradition (cf. 

van Esbroeck, Bib 53 [1972] 47; Riggenbach, 377, n. 87). The allusion, however, is almost 

certainly to Daniel; he was cast into the lions‘ den because he had been faithful to God and 

yet was preserved alive o{ti ejpivsteusen ejn tẁ/ qew`/ aujtoù, ―because he exercised faith in 

his God‖ (Dan 6:24 Theod.). The formulation in v 33d is an allusion to Dan 6:23 (Theod.): 

―My God sent his angel and he shut the mouths of the lions‖ (ejnevfraxen ta; stovmata 
twǹ leovntwn). As an example of a proto-Theodotion reading, it may represent a local 

text-type used by the extensive Jewish communities in Asia minor, which later became the 

basis of Theodotion‘s translation (so J. Jellicoe, The Septuagint and Modern Study [Oxford: 

Clarendon, 1968] 87–92). The importance of Daniel‘s experience to the exemplary tradition 

is richly attested (1 Macc 2:60; 3 Macc 16:3, 21; 18:13; &1Clem; 45:6; Apost. Const. 

7.37.2; cf. Jos., Ant. 10.262). 

The allusion to Daniel brought to the writer‘s mind the remarkable experience of Daniel‘s 

three friends, Hananiah, Azariah, and Mishael, who through faith e[sbesan duvnamin 
purov", ―extinguished the fury of the flames‖ (Dan 3:19–28, 49–50 LXX, Theod.). The two 

accounts of deliverance through divine intervention reported in the Book of Daniel are 

often mentioned side by side in the Jewish exemplary tradition (1 Macc 2:59–60; 3 Macc 

6:6–7; 4 Macc 16:3, 21; 18:12–13; cf. &1Clem; 45:6–7; Apost. Const. 7.37.2–3). Hananiah 

and his companions were confident that God was able to deliver them from the blazing 

furnace, but they had received no assurance that he would do so (Dan 3:17–18). Their 

allegiance to God and unwavering determination to serve him were predicated on firm 

commitment, not on the promise of deliverance. 

Escape from the edge of the sword brandished by enemies or a tyrant marked the 

experience of David (e.g., 1 Sam 17:45–47; cf. Ps 144:10) and of the prophets: Elijah 

escaped from Jezebel (1 Kgs 19:1–3), Elisha from Jehoram (2 Kgs 6:26–32), and Jeremiah 

from Johoiakim (Jer 26:7–24, where his experience is contrasted with that of the prophet 

Uriah, who was murdered by the sword [Jer 26:20–23]; cf. Jer 36:1–26). The threat of death 

by the sword hung over all Jews under Artaxerxes (Add Esth 13:6: ―all, with their wives 

and their children, shall be utterly destroyed by the sword … without pity or mercy‖; cf. 

Esth 3:13; 4:13; 7:3–4) and was averted only through the courageous action of Esther (Esth 

8:1–9:10, 16–17; cf. &1Clem; 55:6; cf. J. R. Harris, ―Side-lights,‖ 172–73). The unusual 

plural in stovmata, ―the edge,‖ reproduces a Semitic idiom for the edge of the sword, for 

which there are several parallels in Hebrew and Aramaic (but not in Greek; cf. Hofius, ZNW 

62 [1971] 129–30). 

The clause ejdunamwvqhsan ajpo; ajsqeneiva", ―who after weakness became strong,‖ is 

parallel in sense with the praise of Hannah, ajsqenou`nte" periezwvsanto duvnamin, ―those 

who were weak were girded with strength‖ (1 Sam 2:4 LXX). The precise sense in which the 

writer defined ―weakness‖ is unclear, but in the context of the exemplars named in v 32b it 

is natural to think of Samson, who after the humiliating experience of weakness literally 

became strong for one final assault upon the Philistines, which proved to be more effective 

than all of his earlier exploits (Judg 16:17–21, 25–30; cf. Judg 15:19). The principle, 

however, is illustrated repeatedly in Scripture; as P. E. Hughes has remarked, ―faith is the 

response of all who are conscious of their own weakness and accordingly look to God for 

strength‖ (510). Clement of Rome was thoroughly familiar with this section of Hebrews (cf. 



&1Clem; 17:1, where he quotes and comments on Heb 11:37). At one point he appears to 

allude to the phrase in v 34c: ―Many women became strong [ejdunamwqeìsai] through the 

grace of God and have performed many acts of courage‖ (&1Clem; 55:3, with reference to 

Judith [55:4–5] and Esther [55:6], who risked peril to rescue their own people from grave 

danger). The reference to Judith (cf. Jdt 8:1–15:7) suggests that Clement interpreted the 

clause in conjunction with the following phrases, which speak of those ―who became 

mighty in war and routed foreign armies.‖ 

The two final clauses of v 34 belong together: ―they became mighty in war, and routed 

foreign armies.‖ These general affirmations were validated in the experience of Gideon, 

Barak, Jephthah, David, and even Samuel (cf. 1 Sam 7:5–14), not to speak of others who 

gave faithful leadership to Judah in times of national crisis. They were also richly 

illustrated in the early Maccabean resistance to Seleucid repression at the time of Antiochus 

IV Epiphanes (cf. 1 Macc 3:17–25; 4:6–22, 34–36). In 1 Maccabees the Seleucid troops are 

repeatedly designated as ―the foreigners‖ (ajllovrioi; e.g., 1:38; 2:7; 4:12, 26), and the 

phrase parembola;" e[klinan ajllotrivwn, ―they routed foreign armies,‖ provides an apt 

summary of such passages as 1 Macc 3:17–25; 4:6–22, 30–33. The verb is used in the sense 

of breaking a military formation, a nuance that is never given in the LXX or elsewhere in the 

NT, but which is found in classical Greek from the time of Homer (Iliad 5.37; 17.7–24, cited 

by Spicq, 2.364). 

The present series of terse clauses is broken in vv 35–36 by a piece of connected speech 

that brings the chronicle of the triumphs of faith to a conclusion and effects the transition to 

the martyrology in vv 35b–38. The reference to women who ―received their dead by 

resurrection‖ (v 35a) belongs to the initial series as a final proof of the benefits of faith. The 

allusion is to the widow at Zarephath of Sidon, who received from God, as a result of the 

dynamic faith of Elijah, her son who had died (1 Kgs 17:17–24; cf. Sir 48:5; Lives of the 

Prophets 10.5–6 [ed. C. C. Torrey, 27, 42]), and to the Shunemite woman, whose son was 

restored to her as a result of the indomitable faith of Elisha (2 Kgs 4:18–37). In the latter 

case, the mother‘s haste in going to Elisha on Mount Carmel despite her own deep distress, 

and her quiet response to inquiry, ―Everything is all right‖ (2 Kgs 4:22–26), were 

expressions of her own firm faith that she would indeed receive her son from the dead ―by 

resurrection.‖ The formulation of v 35a, e[labon gunaìke" ejx ajnastavsew" tou;" 
nekrou;" aujtwǹ, ―women received their dead by resurrection,‖ appears to be influenced by 

2 Kgs 4:37 LXX, hJ gunh; … e[laben to;n uiJo;n aujth`", ―The woman … received her son.‖ 

35b–36 The catalogue of those who enjoyed the rich benefits of faith after difficult 

trials (vv 32–35a) now gives place to a recital of the experience of others, for whom 

deliverance came ultimately only through suffering and martyrdom. The transition is 

effected by a change of subject in vv 35b–36, a[lloi de; … e{teroi dev (―but others … and 

others‖), followed by the frank acknowledgment that the demonstration of invincible faith 

did not imply an immunity from persecution, humiliation, and violent death. 

The statement ejtumpanivsqhsan ouj prosdexavmenoi th;n ajpoluvtrwson, ―they were 

tortured, after refusing to accept the offered release,‖ evokes a graphic impression of 

suffering without relief. The noun tuvmpanon denotes the ―rack‖ or stake to which those 

who were beaten were fastened (2 Macc 6:19, 28), or the cudgel with which a beating was 

administered (Aristophanes, Plutus 476). The cognate verb tumpanivzein signifies ―to beat 

to death,‖ and then generally ―to torture‖ (e.g., Plutarch, Moralia 60A). There is no singular 

usage, but the reference may be to a form of torture in which a person was stretched out on 



a rack, and then his taut stomach was beaten as one beats a drum (tuvmpanon; cf. LSJ 1834), 

until the muscle-walls collapsed and death occurred from internal injuries. From this 

practice the verb came to mean ―to break on a wheel‖ (cf. 3 Macc 3:27; Jos., Ag. Ap. 1.20, 

148; Plutarch, Dio 28.2, where the compound ajpotumpanivzein is used, as it is in Codex D* 

at this point; for reference to the ―wheel‖ [trocov"], see 4 Macc 5:32; 8:13; 9:12, 17, 19, 

20; 10:7; 11:10, 17; 15:22; Philo, Against Flaccus 10, 85; see further Owen, JTS 30 [1929] 

259–66). On the other hand, the reference may be to death by brutal scourging (4 Macc 

5:32; 6:3–6, 10; cf. Tacitus, Annals of Rome 2.35.5; Suetonius, Nero 49; Claudius 34). The 

experience of such humiliation was one of recent memory for the Jewish community in 

Alexandria when the Roman prefect Flaccus (appointed A.D. 32) arranged a spectacle in a 

theater that consisted of Jews ―being scourged, hung up, bound to a wheel, brutally mauled 

and hauled off for their death march through the middle of the orchestra‖ (Philo, Against 

Flaccus 85). 

Those who were so tortured had refused the opportunity to gain their freedom at the 

cost of renouncing their faith. They could have avoided torture and death had they been 

prepared to comply with the demands of their tormentors, but they resolutely refused to do 

so (see above, Note m*). The word ajpoluvtrwsi", ―the offered release,‖ is used in the 

common Greek sense of setting a slave or captive free for a ransom (e.g., Ep. Arist. 12, 33; 

Philo, Every Good Man Is Free 114; Jos., Ant. 12.27); the elements of ―cost‖ and ―price‖ 

are present in v 35b, although the use of the word is clearly metaphorical. The deliverance 

not accepted reflects a ransom refused because the price was the renunciation of 

commitment to God (cf. Büchsel, TDNT 4:354). The statement is amply illustrated by the 

behavior of the ninety-year-old scribe, Eleazar, who refused the pretense of renouncing 

commitment to God so that he might ajpoluqh`/ tou` qanavtou, ―be released from death‖ (2 

Macc 6:22). He willingly chose the rack (tuvmpanon) and endured a brutal beating: ―When 

he was about to die under the blows, he groaned aloud and said: ‗It is clear to the Lord in 

his holy knowledge that, though I might have been released from death, I am enduring 

terrible sufferings in my body through this beating, but in my soul I am glad to suffer these 

things because I fear him‘‖ (2 Macc 6:30; cf. 2 Macc. 7:24). 

The resoluteness expressed in the refusal of release was purposeful: i{na kreivttono" 
ajnastavsew" tuvcwsin, ―in order that they might obtain a better resurrection.‖ The 

reception of those who had died ejx ajnastavsew", ―by resurrection,‖ in v 35a had reference 

to a temporary gift of life, as young sons were restored to their mothers. The vanquishing of 

death, however, was only anticipated in their experience; it was not definitive. They would 

experience mortality again. It is the final defeat of death in the experience of eschatological 

resurrection that is contemplated in the phrase kreivttono" ajnastavsew", ―the better 

resurrection,‖ where the adjective ―better‖ expresses a qualitative distinction. The contrast 

implied is between a temporary return to mortal life after having come so close to death and 

the experience of authentic, endless life (so Spicq, 2:365, 369–71), or between resuscitation 

(v 35a) and final resurrection to life (so Mercado, ―Language of Sojourning,‖ 151–52; F. F. 

Bruce, 338). 

The reference to the refusal of release and the enduring of torment in the context of a firm 

expectation of attaining the resurrection shows unmistakably that the allusion in v 35b is to 

2 Macc 6:18–7:42, where the Jewish historian recounts the martyrdom of Eleazar and of a 

mother and her seven sons at the hands of Antiochus IV Epiphanes and his officers. 

Specific reference is made to the hope of the resurrection in the account of the sufferings 



endured by three of the seven brothers, as well as in the encouragement offered to them by 

their mother (2 Macc 7:9, 11, 14, 22–23, 29). The defiant words of the fourth brother to 

Antiochus capture the spirit in which they all met their death: ―One cannot but choose to 

die at the hands of men and to cherish the hope that God gives of being raised again 

[ajnasthvsesqai] by him. But for you there will be no ajnavstasi" eij" zwhvn [resurrection 

to life]!‖ (2 Macc 7:14). The example of the Maccabean martyrs demonstrates the ability of 

faith to sustain a resilient spirit even while being subjected to dehumanizing abuse. Faith 

proves to be the source of endurance in suffering and of moral courage in the face of death. 

Others had escaped martyrdom, but they had endured contempt and personal injury 

because they were faithful to God (v 36). Their ordeal consisted of being the objects of 

cruelly directed verbal abuse (ejmpaigmw`n) and flogging (mastivgwn), and even of ―chains 

and imprisonment,‖ a hendiadys for captivity, with the deprivation and exposure to 

inhumane treatment that imprisonment in antiquity entailed. An account of the infliction of 

such indignities upon servants of God could be marshalled from almost every generation in 

which fidelity to God became a matter of costly commitment (cf. 2 Chr 36:23). Jeremiah 

had been beaten and placed in the stocks and complained bitterly that he had been made an 

object of ridicule and mockery, whose ministry brought only insult and reproach (Jer 20:2, 

7–8). On another occasion he had been beaten and imprisoned in a dungeon, where he 

remained for a lengthy period (Jer 37:15–16, 18–20). When he was subsequently lowered 

into a mud-filled cistern, he would have starved to death had not a Cushite official of the 

royal palace secured permission to remove him from the cistern (Jer 38:6–13). In 

summarizing a long history of abuse, Joshua ben Sira said of Jeremiah, ―they had afflicted 

him‖ (Sir 49:7). Other prophets we re similarly mistreated (e.g., 1 Kgs 22:26–27 [Micaiah]; 

2 Chr 16:10 [Hanani]). The price of fidelity to God was often intense suffering. The 

community addressed could identify with this sober reminder, for it had been confirmed in 

their own earlier experience (10:32–34). 

37–38 The long chain of asyndeta in v 37 is rhetorically effective. The writer strings 

together a series of terse statements, without the conjunctions that normally join coordinate 

clauses, just as he had done in vv 33–34, in order to create an aural and sensory impression 

upon his audience. The enumeration of acts of violence and deprivation is indicative of a 

martyr-catalogue, which brings the exemplary commitment of the martyrs before the 

Christian congregation. 

Jerusalem had earned a reputation for killing the prophets and stoning those whom God 

had sent to deliver his word (Matt 23:27; Luke 13:34). Only one specific incident of such a 

stoning is reported in the OT. Zechariah, son of Jehoiada the priest, had been stoned to death 

in the Temple courtyard by order of King Joash (2 Chr 24:20–21; cf. Lives of the Prophets 

23.1 [ed. C. C. Torrey, 31, 47]; Matt 23:35; Luke 11:50–51). The plural form of 

ejliqavsqhsan, ―they were stoned,‖ presupposes an appeal to Jewish tradition concerning 

others who were stoned, including Jeremiah, who purportedly met death by stoning at the 

hands of Egyptian Jews who were enraged because he had denounced their idolatrous 

practices (Lives of the Prophets 2.1 [ed. C. C. Torrey, 21, 35]; cf. Tertullian, Scorpion 

Antidote 8; Hippolytus, Concerning Christ and Antichrist 31; Jerome, Against Jovinian 

2.37). Summarizing the witness of Scripture concerning the fate of the righteous, Clement 

of Rome declared, ―They were stoned by law-breakers‖ (&1Clem; 45:4; cf. Acts 7:57–60; 

14:5, 9). 

Suggested by the euphonic similarity in sound, ejprivsqhsan, ―they were sawn in two,‖ 



presupposes a familiarity with the tradition concerning the death of Isaiah (cf. Lives of the 

Prophets 1.1 [ed. C. C. Torrey, 20, 34]: ―He met his death at the hands of Manasseh, sawn 

in two‖). The source of the tradition appears to have been an old genealogical book found 

in Jerusalem (b. . 49b [baraitha: Tanna R. Simeon b. Azzai]; cf. y. . 10.2.28c; b. 

. 103b; Pesiq. R. 4.3). According to these mutually complementary rabbinic sources, 

Manasseh, enraged because Isaiah had prophesied the destruction of the Temple, ordered 

his arrest. Isaiah fled to the hill country and hid in the trunk of a cedar tree. He was 

discovered when the king ordered the tree cut down. Isaiah was tortured with a saw because 

he had taken refuge in the trunk of a tree (cf. Caquot, Sem. 23 [1973] 65, 83–91; Gaster and 

Heller, MGWJ 80 [1936] 32–52). A Christian source, the Ascension of Isaiah, contains the 

vestiges of an older Jewish writing relating to the martyrdom of Isaiah, but the tradition is 

reported in an elliptical fashion (Mart. Isa. 5:1–4, 11–14; cf. Justin, Dialogue with Trypho 

120.5; Tertullian, On Patience 14; Origen, Epistle to Africanus 9; Hippolytus, Concerning 

Christ and Antichrist 30). The practice of sawing men in two was perpetuated by the 

Romans at the time of the Jewish War (Gen. Rab. 65.22: a certain Jose Meshita was sawn 

by the Romans on a sawhorse) and by certain Cyrenian Jews during the insurrection of A.D. 

115 (Cassius Dio 68.32). 

Although some exemplars of faith had ―escaped the edge of the sword‖ (v 34), others 

had been murdered by the sword for the boldness with which they delivered the word of the 

Lord. Elijah escaped the wrath of Jezebel, but other prophets had not been so fortunate (1 

Kgs 18:4, 13; 19:10). The prophet Uriah, a contemporary of Jeremiah, fled to Egypt to 

escape Jehoiakim, but the king had him brought back forcibly. When he was brought before 

the monarch, he was ―struck down with the sword,‖ and his body was cast into a 

commoner‘s grave (Jer 26:20–23). In a vision Daniel was shown a time when the Temple 

would be desecrated, the daily sacrifice abolished, and faithful men and women would ―fall 

by the sword or be burned or captured or plundered‖ (Dan 11:31–33). The fate of being 

murdered by the sword was certainly not an isolated experience in the OT or in the 

post-biblical period (cf. 1 Macc 1:30; 2:9, 38; 5:13; 7:15–17, 19; 2 Macc 5:24–26). 

Although the call to the prophetic office did not always entail a violent death, it often 

meant a life of severe privation. This aspect of faith is exposed in v 37b: ―they went about 

in sheepskins and goatskins, destitute, oppressed, and mistreated.‖ The terms mhlwthv, 
―sheepskin,‖ and ai[geio", ―goatskin,‖ denote undressed skins, with their wool or hairs (cf. 

Num 31:10; 3 Kgdms 19:13, 19 LXX). The allusion is primarily to Elijah and Elisha, 

although other prophets may also have been in the writer‘s thought. In the LXX Elijah is 

identified as a man with a garment of skins with hair (dasuv", 4 Kgdms 1:8), and the word 

mhlwthv, ―sheepskin,‖ is used exclusively of Elijah‘s coarse cloak (3 Kgdms l9:13, 19; 4 

Kgdms 2:8, 13–14), which was subsequently passed on to Elisha. The ―hairy cloak‖ 

appears to have become the standard uniform of the prophets (Zech 13:4; Mart. Isa. 2:10). 

The writer finds in the characteristic garb of the prophets a symbol of their distinctiveness 

from the world and of their impoverished condition (Michel, TDNT 4:637; cf. Matt 11:8–9). 

Alluding to v 37b, Clement of Rome urged Christians at Corinth to emulate ―those who 

went about in goatskins and sheepskins, heralding the coming of Christ; we mean Elijah 

and Elisha, and moreover Ezekiel, the prophets‖ (&1Clem; 17:1). 

The portrayal of the rudely dressed prophets as homeless wanderers, ―destitute, afflicted 

and mistreated,‖ is an apt summarization of the itinerant ministries of Elijah and Elisha (cf. 

1 Kgs 17:2–16; 19:1–19; 2 Kgs 1:3–15; 2:23; 4:1–2, 8–12, 38–43; 8:1–2). It is equally 



appropriate for others who chose to endure severe hardships rather than to compromise 

their convictions. Following the seizing of Jerusalem by the troops of Antiochus IV 

Epiphanes, earnest Jews fled, only to find themselves destitute and hunted: ―Judas 

Maccabaeus, with about nine others, got away to the wilderness, and kept himself and his 

companions alive in the mountains as wild animals do; they continued to live on what grew 

wild, so that they might not share in the defilement‖ (2 Macc 5:27; cf. Mart. Isa. 2:9–11: 

Isaiah and his company remained in the mountains for two years, subsisting on herbs 

gathered on the mountains). 

The continuation of the statement refers to a large company of faithful men and women 

who sought refuge in remote areas in preference to disloyalty to God and to the law: ―they 

wandered aimlessly in uninhabited regions »ejpi; ejrhmivai" planwvmenoi¼ and on mountains 

»o[resin] and in caves »sphlaivoi"¼ and crevices »ojpai`"¼ in the ground‖ (v 38). A flight to 

the desert or hill country was a normal response to persecution in Palestine (cf. 1 Kgs 18:4, 

13; 19:1–3, 9; &2ApocBar; 2; Mart. Isa. 2:9–11; As. Mos. 9:1–7). The formulation in v 38 

is patterned after Ps 106[MT 107]:4 LXX: ―They wandered in uninhabited, waterless 

regions‖ (ejplanhvqhsan ejn th̀/ ejrhvmw/ ejn ajnuvdrw/). A close parallel occurs in a reference 

to those who fled from Jerusalem after the city had been sacked by Pompey in 63 B.C.: 

―They wandered in uninhabited regions »ejplanw`nto ejn ejrhvmoi"¼ so that their lives might 

be preserved from harm‖ (Pss. Sol. 17:17). In point of fact, however, the vocabulary and 

detail of v 38 can be richly illustrated from many periods during which pious Jews found a 

refuge from persecution only in remote areas where they could hide (e.g., 1 Macc 2:29–38; 

2 Macc 5:27; 6:11; 10:6 for the period 169 B.C.; Jos., Ant. 14.421, 429–30, for the period 

40–37 B.C.; cf. Loftus, JQR 66 [1966] 212–21). 

The parenthetical comment w|n oujk h\n a[xio" oJ kovsmo", ―humanity was not worthy of 

them,‖ means that society did not deserve to possess them (BAGD 78; contrast Westcott, 

381: although they were deprived of everything, they were worth more than the whole 

world). As an aide to the Christians addressed, the pronouncement effectively sums up the 

worth of those courageous Jews who freely embraced a homeless and wretched existence in 

order to remain loyal to God. 

39–40 The epilogue to the section brings the catalogue of exemplary witnesses to an 

appropriate conclusion and provides a transition to the argument of 12:1–13. It achieves 

this by summarizing the chapter succinctly and by tying the audience‘s experience to that of 

the attested witnesses who have preceded them. Recapitulating the substance and 

vocabulary of v 2, the writer declares that all those whose response to God has been 

celebrated in the preceding verses received attestation from God because of their faith 

(marturhqevnte" dia; th̀" pivstew"). As such, they serve as examples for later generations 

of believers, especially for Christians, who have been called to face ―the last great hour of 

testing‖ (Michel, 421, with reference to 12:9–13). The parallel with v 2 suggests that 

pavnte", ―all,‖ in v 39 has reference to the entire list, and not simply to the exemplars of 

faith to whom the writer referred in vv 32–38 (as urged by Michel, 421; cf. Vanhoye, La 

structure, 193–94, who is influenced by the formula dia; pivstew", ―through faith,‖ in v 33, 

which is resumed in dia; th̀" pivstew", ―through faith,‖ in v 39). 

Although ―all‖ had received attestation in Scripture, oujk ejkomivsanto th;n ejpaggelivan, 

―they did not receive what had been promised.‖ The realization of particular promises (e.g., 

vv 11, 33) is not to be confused with the definitive fulfillment of the promise. The 

exemplars of the past did not obtain the promised eternal inheritance (cf. 9:15). The writer‘s 



emphasis in v 39 resumes v 13, where the expectation of the patriarchs was considered in 

terms of ―promises‖ that they only saw and saluted from a distance (cf. Peterson, 

―Examination,‖ 271–72). Living in terms of the promises of God without experiencing the 

eschatological reward became characteristic of faith itself. The emphasis in v 39 shows that 

the writer has not simply compiled a list of examples. He has compiled a list of examples 

ordered toward a historical goal marked by the fulfillment of God‘s ultimate promises 

(Swetnam, Jesus and Isaac, 87). 

The failure of the exemplars of faith to obtain the promised eternal inheritance can be 

traced to no fault of their own. It was because of the gracious providence of God who peri; 
hJmwǹ kreìttovn ti probleyamevnou, ―provided something better with us in mind‖ (v 40a). 

The key expression krei`ttovn ti, ―something better,‖ is given definition by the final i\{na 

clause in v 40b: i\{na mh; cwri;" hJmwǹ teleiwqws̀in, ―so that they should not reach 

perfection except with us.‖ The final clause is epexegetical and indicates that kreìttovn ti 
should be understood absolutely: the better plan was that the attested witnesses should not 

experience perfection without ―us‖ (cf. Riggenbach, 382). They were denied the historical 

experience of the messianic perfection until Christians could share in it. In short, God in his 

providence deferred the bestowal of the final reward until the advent of Christ and the 

enactment of the new covenant (so Moffatt, 191; du Plessis, Teleios, 224–25). That the 

attested exemplars of faith died without having received the ultimate promise simply 

indicated God‘s special graciousness toward those living under the conditions of the new 

covenant (so Peterson, ―Examination,‖ 273). Emphasis is placed on the sovereignty and 

grace of God. 

This interpretation presupposes that the expression i\{na … teleiwqẁsin, ―in order that 

… they should reach perfection,‖ builds upon the writer‘s prior use of the verb teleioùn, 

―to make perfect,‖ ―to bring to perfection.‖ In Hebrews, the verb bears a distinctive 

religious sense. Perfection entails the accomplishment of a decisive purging of sin with the 

consequence that believers are consecrated to the service of God (10:14, cf. 9:9; 10:1). The 

terminology of perfection is used by the writer to stress the realized aspect of salvation, 

viewed from the perspective of the Christian era. The advantage that Christians enjoy over 

the exemplars of faith under the old covenant is that they have been ―perfected‖ already by 

Christ‘s sacrificial death (see  Comment on 10:14; cf. Peterson, ―Examination,‖ 259–65, 

272). The context emphasizes the social dimension of salvation. In v 40 the attaining of 

perfection is clearly an eschatological event experienced in fellowship with the people of 

the new covenant (cf. Michel, 421, n. 4: ―each individual Christian must acquire it, but he 

receives the gift in association with the whole Church‖). 

If the reference to the reception of ―what was promised‖ in v 39b indicates the sense in 

which the perfection of v 40b is to be understood, teleioùn should be interpreted in terms 

of entrance into the promised eternal inheritance (so Kögel, ―Der Begriff teleioùn im 

Hebräerbrief,‖ 55–56; cf. Riggenbach, 383, who correctly suggests that the promise in v 39 

has reference to the eschatological salvation as a whole, viewed from the perspective of OT 

prophecy; it is unnecessary to distinguish here between the achievement of Christ at his 

first coming and the full realization of God‘s promises at the second coming). In Hebrews 

the concept of perfection, as related to the believing community, consistently has in view 

the totality of Christ‘s ministry on their behalf, in his death and heavenly exaltation. His 

high priestly work secures for them in the present unrestricted access to God, which fulfills 

the promises of the new covenant (cf. 10:16–20). This advantage, in turn, is the pledge of 



their ultimate transfer to the actual presence of God in the heavenly sanctuary. 

In its context, v 40 places the emphasis on the final realization of the relationship with 

God. The writer has argued that the sacrifice of Christ secured all that is necessary for the 

enjoyment of the eschatological blessing of teleivwsi", ―perfection‖: a definitive putting 

away of sin, consecration to the service of God, and glorification. It is therefore clear that 

the perfecting of faithful men and women under the old covenant depended upon the 

sacrificial death of Jesus; the promised eternal inheritance that was offered to them has 

become attainable only by virtue of Christ‘s sacrifice (cf. 9:15). The exemplary witnesses of 

the old covenant were denied the historical experience of the messianic perfection as a 

totality. But now that Christ has accomplished his high priestly ministry, they too will share 

in its blessings (so Peterson, ―Examination,‖ 274–77, who cautions that the formulation in 

v 40 does not resolve the question as to the present status of these men and women of faith; 

F. F. Bruce, 344, argues that they now enjoy the same privileged status as Christians; 

Spicq, 2:368, argues that they are still not perfected, but must await ―the better 

resurrection‖ [v 35b] to experience perfection). 

In summary, in vv 39–40 the writer contrasts all of the attested witnesses with ―us‖ and 

uses the verb ―to be perfected‖ to refer back to the concept of eschatological salvation 

effected completely by the high priestly ministry of Christ (10:14). His intention is to 

impress the Christians he addressed with a particular instance of the grace of God: ―the 

coming of the messianic teleivwsi" [‗perfection‘] was actually deferred to allow them to 

share in it!‖ (Peterson, ―Examination,‖ 277). The privileged status of Christians as those 

who have shared in the fulfillment of God‘s promise should motivate them to be more 

willing and equipped to endure the testing of faith than were their predecessors, all of 

whom received attestation from God through their faith. 

Explanation 

The recommendation and celebration of faith in 11:1–40 are firmly embedded in its 

context. Confronted with the fact that there had been defections from the house church 

(10:25) and an apparent loss of confidence in the promise of God (10:35), the writer had 

stressed the utter reliability of God. His faithfulness to his promise guarantees the assurance 

that the reward for doing the will of God is reception of what he has promised (10:23, 36). 

The will of God, however, is defined by the prophetic oracle, ―my righteous one will live 

by faith‖ (10:38), while the context gives to faith the nuance of steadfast faithfulness to 

God and to his word of promise. The categorization of Christians as those who have faith 

and so acquire life (10:39) invited clarification of the dynamic nature of biblical faith. In 

the exposition that follows, faith is characterized as a quality of response to God that 

celebrates the reality of promised blessings and the objective certainty of events announced 

but as yet unseen (11:1). This understanding is substantiated by a catalogue of persons and 

events viewed from the perspective of faith in action. The demonstration of the effective 

power of faith under the old covenant verifies the character and possibilities of faith for the 

Christian community. 

Faith is shown to be a temporal orientation to the future. The eschatological, 

forward-looking character of faith invests the realm of objective hopes and promises with 

solidity. It is the property of faith to render hope secure. The writer finds in faith a 

substantiation of hopes as yet unrealized and events as yet unseen. Faith celebrates now the 

reality of the future blessings that are secured by the promise of God. It recognizes that it is 



the future, and not the past, that molds the present. By conferring upon objects of hope the 

force of present realities, faith enables the people of God to enjoy the full certainty of their 

future realization. 

From this perspective, it is proper to speak of a demonstrating function of faith. Faith 

demonstrates the existence of substantial reality, which cannot be perceived through 

empirical sense perception. It furnishes evidence concerning events as yet undisclosed 

because they belong to the eschatological future. When faith has its source in a direct, 

personal encounter with the living God, life is given a positive orientation toward God and 

his word. The men and women celebrated in the catalogue of attested exemplars all directed 

the capacity of faith to realities which for them lay in the future (cf. 11:7, 10, 13, 27, 31, 

35–38). They found in faith a reliable guide to the future, even though they died without 

experiencing the fulfillment of God‘s promise (11:23, 39). The writer confesses and 

promotes the intensity of faith as a predicating force for Christian life that is directed to the 

future. For the person of faith, the future is no longer insecure. 

The motifs of pilgrimage, sighting the goal but not attaining it, and the disavowal of a 

worldly goal permit the writer to explore the dialectic between faith and hope. He intuits 

that a mind is capable of hoping precisely because its consciousness can be shaped by a 

non-present, or invisible, heavenly world. This intuition stands behind the recital of actions 

regulated by a perspective on the future that finds its ground in a dynamic faith in God and 

in the reward he confers upon those who please him (11:6). The reward is the portion of 

those who seek God himself. The firm expectation of the reward is a matter of unwavering 

hope in God who has disclosed the future through the word of his promise. Faith holds onto 

the promise, even when the evidence of harsh reality impugns its integrity, because the one 

who promised is himself faithful. 

The most distinctive aspect of the exposition is the development of the relation of faith to 

suffering and martyrdom. It is striking that the individuals mentioned in this celebrated 

digest of the history of Israel are those who exercised faith in the face of death. Almost 

without exception, the context links each exemplar in some way or other to death, either his 

own or one of his family (11:4, 5, 7, 11–12, 13, 17–19, 20, 21, 22, 23, 25–26, 29, 30, 31, 

33–34, 35–38). Those for whom death is not specified in the context were exposed to 

severe trial or peril for fidelity to God. The capacity to endure suffering and death 

presupposes a relationship to the unseen world. This dimension of the recital of faith in 

action displays the practical and pastoral orientation of the catalogue. It has been carefully 

crafted to address a crisis of faith in the life of the Christian community. They had already 

experienced adversity, humiliation, loss of property, and imprisonment (10:32–34). The list 

of attested witnesses, composed of those who were their forebearers, was designed to 

strengthen Christians in their resolve to be faithful to God, even in the event of martyrdom 

(cf. 12:1–4). 

B. The Display of the Necessary Endurance 

(12:1-13) 

Bibliography 
Andriessen, P. ―La communauté des ‗Hébreux‘ était-elle tombée dans le relachement?‖ NR

T
 96 



(1974) 1054–66. ———. ―Renonçant à la joie qui lui revenait.‖ NR
T
 97 (1975) 424–38. ———. 

and Lenglet, A. ―Quelques passages difficiles de l‘Épître aux Hébreux (5,7.11; 10, 20; 12, 2).‖ Bi
b
 

51 (1970) 207–20. Ballarini, T. ―ARCHEGOS (Atti 3, 15; 5, 31; Ebr 2, 10; 12, 2): autore o 

condottiero?‖ SacDo
c
 16 (1971) 535–51. Bartlett, R. E. ―The Cloud of Witnesses: Heb. xii.l.‖ Ex

p
 

1st ser
.
 5 (1877) 149–53. Bertram, G. ―Der Begriff der Erziehung in der griechischen Bibel.‖ In 

Imago Dei. F
S
 G. Krüger. Leipzig: Hinrichs, 1932. 33–51. Black, D. A. ―A Note on the Structure of 

Hebrews 12:1–2.‖ Bi
b
 68 (1987) 543–51. Bonnard, P. E. ―La traduction de Hébreux 12, 2: ‗Cest en 

vue de la joie que Jésus endura la croix.‘‖ NR
T
 97 (1975) 415–23. Bornkamm, G. ―Sohnshaft und 

Leiden.‖ In Judentum, Urchristentum, Kirche. F
S
 J. Jeremias. ed

.
 W. Eltester. BZN

W
 26. Berlin: 

Akademie, 1960. 188–98. Bream, N. ―More on Hebrews xii. 1.‖ ExpTi
m

 80 (1968–69) 150–51. 

Caird, G. B. ―Just Men Made Perfect.‖ LQH
R
 35 (1966) 89–98. Campos, J. ―Concepto de la 

‗Disciplina‘ biblica.‖ RevistCa
l
 6 (1960) 47–73. Clark, K. W. ―The Meaning of APA.‖ In 

Festschrift to Honor F. Wilbur Gingrich. ed
.
 E. H. Barth and R. E. Cocroft. Leiden: Brill, 1972. 

70–84. Costé, J. ―Notion grecque et notion biblique de la ‗souffrance educatrice.‘‖ RS
R
 43 (1955) 

497–508. Dodd,C.H. ―Some Problems in N
T
 Translation.‖ ExpTi

m
 72 (1961) 268–74. Dussaut, L. 

Synopse structurelle de l‘Épître aux Hébreux, 122–28. Dyck, T. L. ―Jesus our Pioneer: ARCHGOS 

in Heb. 2:5–18; 12:1–3.‖ Dissertation, Northwest Baptist Theological Seminary, 1980. 124–51, 

l65–67. Ellingworth, P. ―New Testament Text and Old Testament Context in Heb. 12.3.‖ In Studia 

Biblica 3. ed
.
 E. A. Livingston. JSNTSu

p
 3. Sheffield: JSO

T
 Press, 1980. 89–96. Fiorenza, E. S. 

―Der Anführer und Vollender unseres Glaubens: Zum theologischen Verständnis des 

Hebräerbriefs.‖ In Gestalt und Anspruch des Neuen Testaments. ed
.
 J. Schreiner. Würzburg: Echter, 

1969. 262–81. Galitis, G. A. ― jArchgov"—jArchgevth" ejn th̀/ eJllhnikh`/ grammateiva/ kai; 
qrhskeiva/.‖ Athena 64 (1960) 17–l38. ———. JH crhvsi" toù o{rou ―ajrchgov"‖ ejn th̀/ Kainhv/ 
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Translation 

1
Consequently, since we ourselvesa have so greatb a hostc of witnesses about us, let 

us lay asided all excess weight and the sine that so easily distracts,f and let us run with 

endurance the raceg prescribedh for us, 
2
fixing our eyes uponi Jesus,j the champion in 

the exercise of faith and the one who brought faith to complete expression,k who rather 

than the joyl set before himm endured a cross,n disregarding the disgrace,o and has now 

taken his seatp at the right hand of the throne of God. 
3
By all meansq consider the one 

who enduredr from sinnerss such oppositiont against themselves,u so that you may not 

become wearyv and lose heart.w 
4
You have not yet resistedx to the point of bloodshedy while strugglingz against sin. 



5
And have you forgotten completely

aa the encouragement
bb which

cc speaks to you as 

sons?
dd 

―My son, do not regard lightly the discipline of the Lord, 

and do not lose heart when corrected by him; 
6
for the Lord disciplines the one whom he loves, 

and
ee bestows corrective

ffpunishment upon every son whom he receives 

favorably.‖
gg 

7
You must endure

hh [your trials
ii] as [divine] discipline;

jj God is treating
kk you as sons.

ll 

For what son is there whom a father, in his capacity as a father,
mm does not discipline? 

8
But if you are left without [divine] discipline,

nn in which all [sons] share,
oo then you 

are illegitimate children rather than true sons, are you not?
pp 

9
Then again,

qq we used to 

have
rr our natural fathers

ss as those who disciplined us, and we respected them.
tt Should 

we not
uu much more

vv submit ourselves to the Father of spirits
ww so that

xx we shall live? 
10

For our fathers
yy continually disciplined

zz us for a short time at their discretion,
aaa but 

he [disciplines us] to our advantage
bbb in order that we may share

ccc in his holy 

character.
ddd 

11
All discipline at the actual time

eee seems not to be pleasant but painful,
fff 

but later it yields the fruit which consists of peace
ggg and of righteousness for those who 

have been trained
hhh by it.

iii 
12

Therefore, strengthen your drooping
jjj hands and 

weakened knees, 
13

and move in a straight direction
kkk with your feet,

lll so that what is 

lame might not be dislocated, 
mmm but rather healed.

nnn 

Notes 

a.  The expression kai; hJmei`" is emphatic. cf. NE
b: ―And what of ourselves?‖ 

b.  It is impossible in translation to reflect the genuinely oratorical word order of the 

text. In ordinary speech, closely related elements are normally placed together. Vivid, 

impassioned discourse gives rise to the dislocation of closely related words for rhetorical 

effect. When a word is torn out of its natural context and made more independent it 

becomes emphatic. This occurs twice in verse 1: tosoùton e[conte" perikeivmenon 

(where tosou`ton modifies perikeivmenon) and o[gkon ajpoqevmenoi pavnta (where pavnta 

modifies o[gkon). The expressions tosoùton, ―so great,‖ and o[gkon, ―excess weight,‖ are 

emphatic [BDF §473[2]). Other examples of oratorical word order occur in vv 3, 8, and 11. 

cf. Turner, Grammar, 4:106. 

c.  The translation reflects the metaphorical use of the term nevfo", ―cloud.‖ For 

parallels from literary Gk. see LSJ 1171. 

d.  The ptcp ajpoqevmenoi can be read as an ind, with the usual temporal suggestions 

(―having set aside all excess weight‖), or it can be understood as having a hortatory nuance 

(―set aside all excess weight!‖). In the context of the hortatory subjunctive, which follows 

as the main verb of the sentence, it is better to recognize the imperatival force of the 

participle (so J. Thomas, ―The Use of Voice, Moods and Tenses,‖ 38-39, 46; cf. BAGD 553; 

A. P. Salom, ―The Imperatival Use of the Participle in the New Testament,‖ AusBR 11 

(1963) 41-49). 

e.  New arguments in support of the conjecture ajpartivan, ―baggage,‖ ―equipment,‖ in 



place of the reading of the text aJmartivan, ―sin,‖ have been put forth by Vaccari, Bib 39 

(1958) 473-77, and RevistB 6 (1958) 235-41. He translates: ―Let us also … set aside every 

encumbrance and superfluous equipment, and run the race.‖ Although this proposal has 

been accepted by Vanhoye (La structure, 197, n. l), the unbroken witness of the textual 

tradition, considerations of context, and problems associated with the conjecture indicate 

that aJmartivan must be the genuine reading (see Kudasiewicz, CollTh 46 [1976] 127-36). 

f.  The determination of the original text at this point is unusually difficult but must 

ultimately be based on the suitability of alternative readings. For the translation the reading 

eujperivspaston, found in P
46

 and 1739, has been adopted. It is to be understood in its 

active sense, ―liable to distract,‖ ―easily distracting,‖ ―readily diverting‖ (cf. NE
bmg

: ―the sin 

which all too readily distracts us‖). This reading has been dismissed as ―a paleographical 

error or a deliberate modification of eujperivstaton, ‗easily entangling,‘ ‗easily clinging‘ 

which is unsupported by all the other known witnesses‖ (Metzger, Textual Commentary, 

675; cf. P. Benoit, ―Le codex paulinien Chester Beatty,‖ RB 46 [1937] 66). Nevertheless, it 

has the decided advantage of removing the difficulties associated with the traditional 

reading, which has never been fully explained, and it makes good sense of the exhortation 

not to be distracted or diverted from the course, which is entirely appropriate to the 

metaphor of the race. 

A serious problem with the dominant reading, eujperivstato", is that the term is found 

nowhere else in the Gk. Bible nor in secular Gk., but only in Christian writings, most of 

which are dependent upon this place (Kudasiewicz, CollTh 46 [1976] 136; cf. Vaccari Bib 

39 [1958] 472; Zuntz, Text, 25, denies that it is a hap. leg., but does not list any occurrences 

of the word in secular Gk., and none are noted by LSJ 726, MM 264, or BAGD 324). The 

verbal adj may be construed actively or passively and is therefore susceptible to different 

translations. There is still no general agreement concerning the meaning of the term (e.g., 

LSJ 726: ―easily besetting,‖ perhaps ―leading to distress‖; BAGD 324: ―easily ensnaring‖; 

MM 264: ―easily avoided,‖ ―admired,‖ ―dangerous‖; RSV: ―clings so closely‖; NI
v: ―so 

easily entangles‖; E. K. Simpson, Words Worth Weighing in the Greek New Testament 

[London: Tyndale, 1946] 26-27: ―so prone to hamper‖; for the range of interpretation in the 

Patristic tradition, see LPGL 573). 

The difference in text could have arisen from an error of the eye in transcribing from a 

copy or of the ear in the case of transcription from dictation. The corruption must have 

occurred in those early copies from which the extant MS tradition derives. For a full 

discussion of the issue and a defense of the reading eujperivspaston, see Beare, JBL 63 

(1944) 390-91; Zuntz, Text, 25-29; Tasker, NTS 1 (1954-55) 184; Vaccari, RevistB 6 (1958) 

235-41; Kudasiewicz, CollTh 46 (1976) 137-40; cf. Vaccari, Bib 39 (1958) 472-73, 476. The 

argument has been accepted by J. H. Davies, SE 4 (1968) 118-19; Snell, 148; and F. F. 

Bruce, 345. 

g.  J. D. Robb attempted to argue on lexical grounds that there is no basis for 

translating ajgwvn as ―race.‖ He maintained that the notion is rather of a ―fight‖ or ―struggle‖ 

(ExpTim 79 [1967–68] 254; cf. Kudasiewicz, CollTh 46 [1976] 130, who holds that trevcein 
ajgwǹa is a technical expression signifying ―to engage in a contest‖ (see Herodotus 8.102). 

In fact, the classical expression trevcein ajgwǹa was used metaphorically for the endurance 

of peril by both prose writers and poets (cf. LSJ 1814 [II]; Bleek, 2.2:860–61; Moffatt, 

195–96; Spicq, 2:382–83, 385; Grässer, Glaube, 57, n. 263). 



Strictly speaking, ajgwvn does not mean ―race.‖ It denoted a place of assembly for 

athletic events, and by derivation an athletic event. Only secondarily, and by natural 

transference did it come to signify a fight against an opponent (Dodd, ExpTim 72 [1961] 

269–70; cf. LSJ 18). In the context of the metaphor of the footrace, trevcein ajgwǹa is 

analogous to trevcein drovmon (cf. 1 Cor 9:24; Gal 2:2; Phil 2:16), and ―run the race‖ is the 

best translation (so BAGD 15, 825; LSJ 1814 [II, trevcw with cognate accusative ajgwǹa, ―to 

run a course, a heat‖]; Bream, ExpTim 80 [1968–69] 150–51; Weeks, ExpTim 80 [1968–69] 

151). 

h.  Linguistically the ptcp prokeivmenon may be understood to define the race as ―laid 

out,‖ ―prescribed,‖ ―appointed,‖ or alternatively as ―lying before,‖ ―ahead.‖ For the phrase 

to;n prokeivmenon hJmi`n ajgwǹa, the former understanding is preferable in the light of 

numerous parallels for a course being set or assigned (e.g., Herodotus 9.60: ajgwǹo" 
megivstou prokeimevnou, ―a great course laid out‖; similar phrasing in Plato, Laches 182A; 

4 Macc 15:2; Philo On Agriculture 112; Epictetus, Enchiridion 3.25; Testament of Forty 

Martyrs 1). For a defense of the latter understanding see Dyck, ―Jesus our Pioneer,‖ 137. 

i.  The expression ajforàn eij" signifies ―to look away from [the immediate 

surroundings] to‖ (MM 98). It is typically hellenistic (e.g., 4 Macc 17:10: eij" qeo;n 
ajforẁnte", ―looking to God‖; Epictetus, Enchiridion 2.19: eij" to;n qeo;n ajforẁnte" ejn 
panti;, ―looking to God in everything‖; cf. Jos., Ant. 8.290. The present ptcp ajforẁnte" is 

temporally concomitant with the main verb trevcwmen, i.e., while running let us fix our eyes 

upon Jesus. The present tense of the ptcp expresses duration. 

j.  By virtue of its deferred position, the personal name ÆIhsoùn is emphatic, as 

elsewhere in Hebrews (see Comment on 2:9). 

k.  The dense expression to;n th̀" pivstew" ajrchgo;n kai; teleiwthvn is 

extraordinarily concise and resists facile translation. It must be given precision in the light 

of the larger development in Hebrews. The basis of the translation adopted for the 

commentary is set forth in Comment on v 2 below. 

The syntactical position of the gen. th`" pivstew" indicates that it relates equally to both 

of the following nouns, and not simply to ajrchgovn. In the context of 11:1–40, ―faith‖ must 

be understood absolutely, and not as the subjective act of Jesus in the individual, as if to say 

that our faith finds its point of origination and final development in Christ (so RS
v: ―the 

pioneer and perfecter of our faith‖; or J
b: ―Jesus, who leads us in our faith and brings it to 

completion‖; similar constructions in NE
b, TE

v, NI
v, Phillips, Berkeley, Beck). 

l.  There are two competing translations of the expression ajnti; th̀" prokeimevnh" 
aujtẁ/ carà": (1) ―in view of the joy set before him‖ (i.e., to obtain the joy as a prize, giving 

to ajntiv a final sense) or (2) ―rather than [instead of] the joy that was set before him‖ (i.e., 

renouncing the joy that could have been his, giving to ajntiv a substitutionary sense). A 

careful review of the uses of ajntiv leads Turner to conclude that ―the sole significance of 

the preposition in each New Testament context is that of substitution and exchange‖ (―To 

Purchase Joy?‖ 173). Although a majority of exegetes and all modern English translations 

adopt the first alternative (defended by Bonnard, NRT 97 [1975] 415–23; cf. Hanna, 

Grammatical Aid, 160–61), considerations of context support the translation of ajntiv as 

―instead of,‖ ―in place of,‖ ―rather than.‖ For a full discussion of the grammatical question 



and a defense of the translation adopted for the commentary, see Nisius, BZ 14 [1916–17] 

44–61; Vitti, VD 13 [1933] 154–59; Turner, ―To Purchase Joy?‖ 172–73; Andriessen and 

Lenglet, Bib 51 [1970] 215–20; and Andriessen, NRT 97 [1975] 424–38. The second 

alternative is favored by BAGD 73(1), 707(2); J. Schneider, TDNT 7:577; Riggenbach, 390; 

Michel, 425, 435; Vanhoye, La structure, 197–98; Mora, La Carta a los Hebreos, 176, n. 

112; Gourgues, A la droite de Dieu, 120, 122, n. 109; among others. See also the next note. 

m.  Elsewhere in Hebrews prokeivmeno" does not relate to something future but to a 

present possibility (6:18; 12:1). Accordingly, the expression prokeimevnh" aujtw`/ implies 

―was within his grasp‖ (see BAGD 707 [2]). 

n.  The expression is made definite in P
13, 46

 D*
 co. sa. arm by the insertion of the article: 

uJpevmeinen to;n staurovn, ―he endured the cross.‖ The anarthrous expression is idiomatic, 

signifying ―submit to the cross‖ (see BAGD 764, 846). 

o.  In this context the word aijscuvnh carries the nuance of disgrace, together with the 

shame associated with it (see Bultmann, TDNT 1:190; Gourgues, A la droite de Dieu, 121, n. 

108; Horning, PCSBR 23 [1978] 43; cf. BAGD 25). 

p.  The verb kekavqiken is a normal durative pf That which occurred in the past remains 

valid for the present and the future. 

q.  In self-evident conclusions, especially exclamations and strong affirmations, gavr is 

to be translated as inferential (BAGD 152: ―certainly, by all means‖) or corroborative 

(Mora, La Carta a los Hebreos, 64, n. 194: ―Yes, consider‖). An alternative proposal is to 

regard the gavr clause as supplying the motive for the writer‘s previous sentence (so Thrall, 

Greek Particles, 45: ―I say this because I want you to consider … , so that you may not 

grow weary‖). 

r.  The pf tense of the ptcp uJpomemenhkovta suggests initially the durative effect of 

Christ‘s redemptive sufferings, which were evoked in v 2 with the idiom uJpevmeinen 
staurovn, ―he submitted to the cross.‖ On the other hand, the pf can mean that this event 

still retains its exemplary significance. Jesus‘ voluntary submission to suffering offers an 

abiding example to the community (see BDF §342 [5]). 

s.  In the phrase uJpo; twǹ aJmartwlẁn, the prep functions as an equivalent to the 

classical parav with the gen. (―from sinners‖) (so Zerwick and Grosvenor, Grammatical 

Analysis, 684). 

t.  It is impossible in translation to capture the euphonic word play between the main 

verb ajnalogivsasqe, ―consider,‖ and ajntilogivan, ―hostility,‖ ―antagonism,‖ ―active 

opposition.‖ 

u.  The pl. expression eij" eJautouv" (or aujtouv") is shown to be the correct reading by 

the quality of the support it enjoys in the MS tradition. All early Gk. witnesses and most 

versions lend the weight of their testimony to the pl. (P
13, 46

 a 

* D*
 Yc

 048 33 1739
*
 al it vgA,C

 syp
 bo. aeth. Or). In spite of that fact there has been 

almost a consensus in favor of adopting the sg eij" eJautovn (or aujtovn), supported primarily 



by Byzantine witnesses (A Dc
 K P Y Byz it

ar,c,dem,div,f
 vgB,D

 syh
 Chr John of Damascus), on the 

ground that only the sg is suitable to the context. E. Riggenbach‘s statement that the pl. 

reading is ―very strongly attested, but utterly meaningless‖ (391) has been echoed 

numerous times (e.g., Zuntz, Text, l20; F. F. Bruce, 346, n. 5; Michel, 437, n. 1; P. E. 

Hughes, 126, n. 122). Zuntz regards the pl. reading as evidence of ―primitive corruption‖ in 

the text of Hebrews and considers the sg to be a ―correct conjecture‖ (120). Alternatively, 

both the sg and pl. readings have been rejected as competing glosses entered in the margin 

of an archetype (so Moffatt, 198; W. Manson, 83; Spicq, 1:429–30). 

The UBSGNT3
 adopts the sg for the printed text but assigns it only a ―D” rating, 

indicating a very high degree of doubt concerning the correctness of the reading. Although 

the committee acknowledged that the external evidence ―strongly favors‖ the pl., the 

difficulty of making sense of the pl. led the majority to prefer the sg reading. Only A. 

Wikgren was prepared to adopt the pl., arguing that it is ―the qualitatively best supported 

and the more difficult (though meaningful) reading, and the one more likely to be altered‖ 

(Metzger, Textual Commentary, 675). 

Apart from the marginal readings, the plural is adopted by R
v and AmT, following the 

Westcott-Hort edition of the text, and by the Jehovah‘s Witnesses‘ New World Translation. 

It is accepted as original by Westcott, 397-98; H. Montefiore, 216; and is defended on 

exegetical grounds by P. Ellingworth, ―New Testament Text,‖ 89-96. See the exegetical 

Comment on the reading below. 

v.  The aor tense of kavmhte is ingressive: ―become weary.‖ 

w.  The expression taì" yucaì", as a dative of respect, is to be construed with the ptcp 

ejkluovmenoi as elsewhere in hellenistic Gk. (Schweizer, TDNT 9:650, n. 209; Kistemaker, 

372). 

x.  On the basis of P
46

 Beare has proposed a radically different understanding of the 

text; he holds that the scribe wrote o{pou, ―where‖ (in the sense of occasion [see LSJ 1242 

(II)]), at the beginning of the clause rather than ou[pw, ―not yet,‖ and the third sg form of the 

verb, ajntikatevsthken, ―he resisted,‖ rather than the usual second pl. form 

ajntikatevsthte, ―you have resisted.‖ Beare argues that the thought of the previous 

sentence is continued in v 4. It conveys a warning against the danger of falling short of the 

steadfast endurance displayed by Jesus, ―lest you become weary and lose heart, where he 

has resisted unto blood, in your strife against sin‖ (JBL 63 [1944] 391; cf. Hoskier, 

Commentary, 58). The unique reading of P
46

 is without support elsewhere in the MS 

tradition. 

y.  The phrase mevcri" ai{mato" is a case of the prep with the gen. of degree or measure 

(―to the point of bloodshed‖). Ai|ma, ―blood,‖ occurs here for ―bloodshed‖ (so Zerwick and 

Grosvenor, Grammatical Analysis, 684). For the suggestion that the expression mevcri" 
ai{mato" ajntikatevsthte is an idiom meaning ―resist unto death,‖ see BAGD 74. 

z.  This translation fails to reflect the word play between the compounds 

ajntikatevsthte, ―you have resisted,‖ and ajntagwnizovmenoi, ―while struggling,‖ which is 

rhetorically effective in the Gk. text. 

aa.  In the middle voice, the compound verb ejklanqavnein denotes ―to forget 



altogether‖ or ―completely‖ (BAGD 242). 

bb.  The expression th`" paraklhvsew" combines the notions of exhortation and 

comfort (cf. Riggenbach, 394; BAGD 618). In this context the note of encouragement 

appears to be dominant (cf. 6:18) 

cc.  The relative pronoun h{ti" is used classical1y to refer to an antecedent, in this 

instance th`" paraklhvsew". Zerwick suggests that it may be concessive in this verse: 

―though it is such as addresses you as sons‖ (Biblical Greek §215, 219). 

dd.  The introductory statement may be construed as a question (RS
v, J

b, TE
v) or as an 

assertion (NE
b, NAS

b, NI
v). The stylistically rhetorical character of the statement favors 

reading v 5a as an interrogative (so, for example, McCown, ―O LOGOS THS 
PARAKLHSEWS,‖ 203–5; Peterson, ―Examination,‖ 300; cf. Thyen, Stil, 60). Vanhoye 

suggests that the intention of the text is expressed better by translating the ind as an 

imperative: ―Do not forget completely‖ (AsSeign 52 [1974] 62). 

ee.  The conj dev is not adversative but continuative (Hanna, Grammatical Aid, 161). 

ff.  It seems necessary in this context to stress the positive notion in the verb 

mastigoùn; the punishment is ―corrective‖ in character. cf. C. Schneider, TDNT 4:518; 

BAGD 495. 

gg.  The synonymous parallelism in v 6 (= Prov 3:12) shows that ―receives favorably‖ 

implies ―loves‖ (BAGD 614; cf. MM 482, who translate ―welcomes,‖ but who also call 

attention to the meaning ―approve,‖ ―commend‖ in Ep. Arist. 90). 

hh.  The verbal form uJpomevnete may be construed as a present ind or a present 

imperative. Vanhoye, for example, translates the statement as an ind: ―It is an educative 

suffering that you endure‖ (AsSeign 52 [1974] 63; cf. Westcott, 402; Moffatt, 201). The 

parenetic character of the context, however, seems to favor the imperative (so Michel, 

440-41; Zerwick and Grosvenor, Grammatical Analysis, 685; BAGD 603, among others). 

The ind interpretation tends to weaken the force of uJpomevnein somewhat (Michel, 441). 

ii.  Although there is no linguistic equivalent in the text for the words in brackets, they 

are required to bring out the sense of the clause, which is a striking example of a 

compressed statement. 

jj.  The translation presupposes the correctness of the reading eij" paideivan, which is 

attested by the better witnesses. The variant reading eij paideivan »uJpomevnete¼ (i.e., ―if you 

endure correction God is treating you as sons‖), found in Y*
 and the late cursives 104 326 

365 630 945 al, has been defended as preferable by Jentsch, Urchristliches 

Erziehungsdenken, 163; Riggenbach, 395; Bornkamm, ―Sohnshaft und Leiden,‖ 189, n. 3, 

197; and Bertram, TDNT 5:622. Yet it almost certainly represents a case of assimilation to 

the conditional construction found in v 8 (so Michel, 440; F. F. Bruce, 356, n. 58). 

The uses of the prep eij" are so varied that there has been no common agreement 

concerning the translation of eij" paideivan. J. R. Mantey treated the clause as ind and 

argued that the context seemed to demand a causal translation of eij": ―It is because of 

discipline that you are enduring‖ (―The Causal Use of EIS in the New Testament,‖ JBL 70 



[1951] 47; so also Kistemaker, 380). In reply, R. Marcus denied the presence of the causal 

eij" in the NT and argued for a purposive use of the preposition: ―It is for discipline that you 

endure‖ (―On Causal EIS,‖ JBL 70 [1951] 129–30, and ―The Elusive Causal EIS,‖ JBL 71 

[1952] 44; so also Zerwick and Grosvenor, Grammatical Analysis, 685; BAGD 846). Turner 

conceded that the context would suit a causal sense but affirms that ―as a discipline‖ is 

sufficient (Grammar, 3:266–67). On the other hand, if the construction is influenced by the 

LXX, where the expression uJpomevnein eij" means ―wait for,‖ ―look eagerly for,‖ ―endure 

for‖ (e.g., Ps 129[130]:5; Jer 14:19), v 7a, could be translated ―Wait patiently for discipline‖ 

(cf.. Turner, Grammar, 4:112). This last proposal, however, seems least suitable to the 

context, which develops the thought that the endurance of disciplinary sufferings is a 

prerequisite for godly living. 

kk.  Elsewhere in Hebrews the verb prosfevrein means ―to offer‖ in the technical 

sense of presenting a sacrifice. Here it occurs in the middle voice with the dative and is 

used with a nonbiblical nuance attested in the papyri: ―to deal with,‖ ―to treat‖ (MM 552; cf., 

Swetnam, Jesus and Isaac, 121-22). 

ll.  In the expression wJ" uiJoi`" the anarthrous uiJoi`", ―sons,‖ has a qualitative nuance. 

mm.  The omission of the article with both uiJov", ―son,‖ and pathvr, ―father,‖ serves to 

emphasize the qualitative aspect of these concrete nouns (cf. Moulton, Grammar, 1:82-83; 

Zerwick, Biblical Greek, §179; BDF §257 [3]). 

nn.  It is impossible to reflect in translation the elegant, genuinely oratorical word order 

of the phrase (see Note b above and BDF §473 [2]). 

oo.  The periphrastic construction ejste; … gegovnasin highlights the present tense 

nature of the verb paideuvei, ―he disciplines,‖ in v 7c. The pf tense of gegovnasin stresses 

the general truth of the clause. 

pp.  The particle a[ra at the beginning of the apodosis is commonly treated as an 

inferential connecting particle (―in that case‖), as in classical literature (so Thrall, Greek 

Particles, 36). The inferential idea, however, is expressed by the context itself. In such 

cases the function of a[ra is to express a sense of the tentative, of the suspense between 

opposing alternatives that at the moment are unresolved. The a[ra acknowledges that an 

opposing response is considered equally eligible (so K. W. Clark, ―The Meaning of APA,‖ 

77-79, 81-84). 

qq.  The adv ei\\ta functions as a transitional word to introduce a new argument in a 

demonstration (BAGD 234). 

rr.  The verb ei[comen has been treated as a customary impf.. An alternative proposal is 

to translate the tense as perfective: ―we have had‖ (so Kistemaker, 380). 

ss.  In the expression tou;" me;n th̀" sarko;" hJmwǹ patevra", the term savrx is simply 

a designation for the sphere of humanity (cf. 2:14; 5:7). It is used without special 

theological significance. The phrase could be translated ―our earthly fathers‖ (so 

Schweizer, TDNT 7:141–42). 

tt.  In the middle voice the verb signifies ―to have regard for,‖ ―to respect,‖ with the 



complement aujtouv", ―them,‖ to be supplied from the context (so BAGD 269). This usual 

understanding has been challenged by Vanhoye, who argues that the result clause kai; 
ejnetrepovmeqa in v 8a corresponds structurally to the result clause kai; zhvsomen, ―so that 

we shall live,‖ in v 8b. As parallel clauses, the verb in the initial clause should be construed 

as without complement. In that case it focuses not on the attitude of the child in response to 

correction (i.e., respect) but on the results obtained by correction. The sense will be ―we 

acquired good manners‖ (La structure, 201–2). 

uu.  The negative particle ouj with the interrogative expects an affirmative answer, 

―yes.‖ 

vv.  The comparative form polu; màllon functions to draw a contrast with the clause 

introduced by the particle mevn in v 9a. The combination of the accusative sg poluv with the 

adv ma`llon is equivalent to the expression pollw`/ ma`llon, where the dative expresses the 

degree of difference (so Kistemaker, 380). 

ww.  The translation seeks to preserve the note of transcendence that seems to be 

integral to the designation (cf. Num 16:22; 27:16 LXX 2 Macc 3:24). For the suggestion that 

the reference is to the ―Father of our spirits‖ (so Moffatt, NI
v), see Zerwick and Grosvenor, 

Grammatical Analysis, 685. The contrast with ―our natural fathers‖ (v 9a) accounts for the 

translation ―our spiritual Father‖ (NE
b, Jb, TE

v), which is defended by P. E. Hughes, 530–31. 

xx.  The kaiv is final, expressing result (Zerwick, Biblical Greek, §455 g). 

yy.  The contrast expressed in oiJ me;n gavr … oJ dev is sharp and refers to definitely 

designated persons, as in 7:20–21 (BDF §250). Although the contrast could be expressed 

adequately by translating ―for they … but he,‖ it seems better to specify the reference from 

v 9a. 

zz.  The tense of the verb ejpaivdeuon is significant; as a descriptive impf. it calls to 

mind repeated action in the past, perhaps iteratively. 

aaa.  The expression kata; to; dokoùn aujtoì" is idiomatic (BAGD 202). 

bbb.  The expression ejpi; to; sumfevron is idiomatic and conveys a legal notion of 

advantage (BAGD 289, 780). The prep expresses purpose or result. For the counterproposal 

that ejpiv with the accusative has been used here not to specify result but to specify the 

measure of an intervention, see Vanhoye, La structure, 203. He holds that katav with the 

accusative is used to suggest the margin of uncertainty in all human training, while ejpiv 
with the accusative indicates the objective certainty that is characteristic of the divine 

discipline. God‘s discipline is based directly on (ejpiv) real usefulness. 

ccc.  The prep eij" with the articular inf introduces a classic purpose clause. 

ddd.  The rare term aJgiovthto" denotes the holiness that is the essential attribute of 

God (cf. Procksch, TDNT 1:114). For the translation, see BAGD 10. 

eee.  The temporal expression pro;" … to; parovn is classical, referring to the present 

time or ―for the moment‖ (BAGD 624). It is impossible in translation to reflect the use of 

alliteration based on the letter p, which is rhetorically effective (pa`sa de; paideiva pro;" 



me;n to; parovn or the unusual word order, which is calculated to arouse attention (cf. 

Turner, Grammar, 4:107). 

fff.  In the phrase cara`" ei\\nai ajlla; luvph", the genitives are qualitative (BAGD 875). 

ggg.  Translating according to the sense, it seems necessary to understand eijrhnikovn, 

―that which relates to peace,‖ as a substitute for the gen., and thus as parallel in construction 

with dikaiosuvnh", which is a gen. of apposition (so K. Weiss, TDNT 9:77, n. 18): ―the fruit 

which consists of peace‖ (following Michel, 445; cf. Foerster, TDNT2:419). See the 

Comment below on the full expression. The alternative is to translate eijrhnikovn as an adj 

qualifying karpovn: ―the peaceful fruit of righteousness‖ (so BAGD 228, 404-5). 

hhh.  The ptcp gegumnasmevnoi" is a true pf the temporal element is to be heavily 

accented. 

iii.  The antecedent of diÆ aujth̀" is paideiva, ―discipline,‖ ―correction,‖ not luvph", 

―painful sorrow.‖ 

jjj.  The pf pass ptcps pareivmena", ―indolent,‖ ―drooping,‖ ―listless,‖ and 

paralelumevna, ―weakened,‖ ―disabled,‖ are entirely adjectival (BDF §97[3]). 

kkk.  In the larger context of 12:1–2 the biblical expression trocia;" ojrqa;" poieìte 

does not signify ―make straight paths‖ (as in Prov 4:26) but ―pursue ways that are directed 

straight to the goal‖ (so Preisker, TDNT 5:449–50; cf. Stauffer, TDNT 1:137; BAGD 580, 

828). 

lll.  The translation treats toì" posivn as a dative of instrument (with Zerwick and 

Grosvenor, Grammatical Analysis, 685). 

mmm.  The clause i{na mh; to; cwlo;n ejktraph̀/ is difficult. The dominant meaning of 

ejktrevpein is ―to turn aside.‖ It is, therefore, possible to translate the clause ―that the lame 

should not be turned from the way‖ (so Oepke, TDNT 3:214). The presence of ijaqh̀/, ―be 

healed,‖ in the immediate context, however, suggests that ejktraph̀/ is to be understood 

with the nuance it bears as a medical technical term, ―be dislocated‖ (cf. Käsemann, 

―Hebräer 12:12-17,‖ 312). Linguistically, still another possibility is ―that what is lame 

might not be avoided‖ (see BAGD 246, with references to parallels in hellenistic texts). 

nnn.  The i{na construction is continued with the clause ijaqh`/ de; màllon: ―so that … not 

… but rather be healed‖ (Hanna, Grammatical Aid, 161). 

Form/Structure/Setting 

The introduction of a new section is indicated by a shift in genre and mood. In 12:1 the 

writer turns from historical recital (11:1–40) to pastoral exhortation. The previous section 

was composed entirely in the indicative mood; this unit is marked by the use of the 

imperative and the hortatory subjunctive. In striking contrast to 11:1–40, where the 

exposition was carried forward almost exclusively by the use of the third person, the verbs 

in this section are expressed in the first (12:1, 9) or the second person (12:3, 4, 5, 7, 8, 12, 

13). The subject is no longer the attested witnesses of Israel‘s remote or more recent past 

but the struggle in which Christians are currently engaged (12:1, 3, 5, 7, 9, 12–13). 



The ground is laid for the transition from historical exposition to exhortation in the 

epilogue to the celebration of faith under the old covenant. In 11:39–40 the writer 

comments upon the recital of past faithfulness, bringing the catalogue of chap. 11 into 

direct relationship with his audience. The ―attested witnesses‖ who died without receiving 

the ultimate fulfillment of the promise are juxtaposed to ―us,‖ the Christian community for 

whom God had planned something better. In 12:1 the same two groups are mentioned for a 

second time: ―we‖ Christians are to demonstrate our faithfulness, knowing that we are 

surrounded by the host of attested ―witnesses‖ surveyed in 11:4–38. 

The connection between the two sections is underscored by the effective use of linking 

terms: 

  

11:39 

marturhqevnte", ―attested witnesses‖ 

12:1 

martuvrwn, ―witnesses‖ 

  

11:40 

hJmwǹ, ―us,‖ … hJmwǹ, ―us‖ 

12:1 

kai; hJmeì" , ―we ourselves‖ 

 

The climactic comment in 11:39–40 provides the basis for the moving appeal addressed to 

the community in 12:1–13. The conclusive particle at the beginning of 12:1, toigaroùn, 

―consequently,‖ marks the point of transition (cf. Mora, La Carta, 172; Gourgues, A la 

droite de Dieu, 120–21; Vanhoye, La structure, 46–47). 

There is no consensus on the limits of the new section. McCown, for example, insists 

on the parenetic and literary unity of 12:1–29. He holds that the distinctive literary form of 

11:1–40 on the one hand, and of 13:1–25 on the other, combine to set off chap. 12 as an 

identifiable entity within the larger concluding division of Hebrews. Although the unit 

actually consists of a number of component parts, McCown subdivides the chapter into 

three major segments, corresponding to the parenetic sequence he identified in 5:11–6:12 

and 10:19–39: 

 A. Reminder of the situation of the community (12:1–11); 

 B. Warning against apostasy (12:12–17); 

 C. Encouraging appeal (12:18–29). 

The proposed limits for the initial section, then, will be 12:1–11 (McCown, ―O LOGOS 
THS PARAKLHSEWS,‖ 98–99, 103, 109–10, 225; cf. Moffatt, 206; Michel, 425–26; 

Käsemann, ―Hebräer 12,12–17,‖ 307). 

An alternate proposal, put forth by Vanhoye, identifies the section as 12:1–13. Vanhoye 

asserts that the limits of the section are indicated by ―a sort of inclusio.‖ The unit is 

bracketed at its beginning in 12:1 by the main verb trevcwmen, ―let us run,‖ and at its 

conclusion in 12:12–13 by the rare cognate term trociav", ―track,‖ ―path,‖ which occurs 

only here in the NT The latter expression is derived from Prov 4:26 LXX, which the writer 

has adapted for his own purposes, inverting the order of the biblical clause so as to assign to 



trociav the first place. Its emphatic position, Vanhoye argues, is intended to call to mind 

trevcwmen at the beginning of the section (La structure, 47–48, 203; cf. Buchanan, 210). 

In response, it must be observed that a single verb and its euphonic echo are an 

insufficient basis for determining the limits of a section. Vanhoye appears to recognize this 

when he describes the basis for his determination as ―a sort of inclusio‖ (La structure, 47). 

It is preferable to acknowledge that the limits of this unit must be determined thematically. 

Although ―faith‖ continues to be the underlying theme (cf. 12:2), it is faith as it is 

actualized in endurance and submission under discipline (Michel, 426). The section 

elaborates the exhortation in 10:32–39, and specifically the pastoral directive in 10:36: 

uJpomonh̀" ga;r e[cete creivan, ―for you have need of endurance.‖ The parenetic appeal for 

steadfast endurance extends from 12:1 to 12:13. Pastoral exhortation extends beyond 12:13, 

but it no longer has any direct bearing upon the theme of endurance (so Gourgues, A la 

droite de Dieu, 120–21; Peterson, ―Examination,‖ 291–92 cf. Dussaut, Synopse structurelle, 

116, 122–28). 

The note of endurance is present in each verse of 12:1–3. This initial paragraph sets 

forth the tenor of the exhortation and its basis in Jesus‘ own endurance of hostile opposition 

in the world. A second unit, 12:4–11, is integrally connected to 12:1–3. It clarifies the 

meaning of the sufferings that Christians experience, in which steadfast endurance must be 

manifested (note especially 12:7, ―You must endure [your trials] as [divine] discipline‖). 

The necessity for endurance is clearly implied as well in the concluding exhortation of 

12:12–13, which appeals to the community to endure in the struggle, while showing a 

genuine concern for the weakest of their number. A thematic concern with the necessity for 

endurance identifies the limits of the section as 12:1–13 (cf. Vanhoye, La structure, 

196–294; Spicq, 2:391–414; UBSGNT3
, 774; although Dussaut, Synopse Structuralle, 

122–28, locates the beginning of the section in 11:32, he agrees that it extends to 12:13). 

The characteristic vocabulary of this section relates to the vital factor of enduring 

disciplinary sufferings. In Hebrews the noun uJpomonhv, ―endurance,‖ is used in the formal 

announcement of the subject in 10:36, and in 12:1, but not elsewhere. The cognate verb 

uJpomevnein (―to endure,‖ with a range of nuances) is found in 12:2, 3, 7, and elsewhere 

only in 10:32, where it connotes the endurance of sufferings by the audience early in their 

experience as Christians. The notion of endurance is developed by means of the noun 

paideiva, ―discipline,‖ ―correction‖ (12:5, 7, 8, 11, and not elsewhere in Hebrews), the 

derivative noun paideuthv", ―one who administers discipline‖ (12:9, but not elsewhere in 

the homily), and the cognate verb paideuvein, ―to discipline,‖ ―to correct‖ (12:6, 7, 10, but 

nowhere else in Hebrews). The concentration of this distinctive vocabulary serves to unify 

the section (Vanhoye, La structure, 196–204). 

The section falls naturally into three small units, 12:1–3, 4–11, 12–13. The central 

paragraph clarifies the meaning and purpose of disciplinary sufferings in the life of the 

people of God. It is framed by shorter paragraphs that develop a common metaphor, the 

running of a race to the appointed goal: 

A Exhortation to run with endurance (12:1–3); 

B The meaning of the sufferings to be endured (12:4–11); 

A´ Exhortation to renewed commitment to complete the race (12:12–13). 

The hinge between 12:1–3 and 12:4–11 is found in v 4, when the attention of the 

audience is drawn to its own experience of hostile opposition in the world. A change both 



in metaphor (from the footrace to the boxing match) and in focus (from Christ to the 

community itself) serves to signal the introduction of the new paragraph-unit (cf. Michel, 

425–26). Moreover, the conjunction kaiv, ―and,‖ that joins vv 5–11 to v 4 gives to v 4 a 

transitional character. (For the argument that v 4 must be taken with 12:1–3 rather than with 

12:5–11 see McCown, ―O LOGOS THS PARAKLHSEWS,‖ 98–100; Mora, La Carta, 63; 

66, n. 200; 174–79.) The reference to ―losing heart‖ (ejkluovmenoi) in v 3 appears to have 

called to the writer‘s mind Prov 3:11–12, with its pastoral directive, ―Do not lose heart‖ 

(mhde; ejkluvou), for that text is cited in v 5. The second paragraph is firmly linked to the 

first by key-word association. The transition from the central paragraph to the concluding 

exhortation in 12:12–13 is indicated by the explanatory particile diov, ―therefore,‖ in v 12. 

The use of ei\ta, ―then again,‖ ―furthermore,‖ as a transitional word in v 9 shows that the 

central paragraph may be subdivided into two smaller units, 12:4–8 and 12:9–11. The first 

unit is integrated thematically around the issue of sonship; the term ―son‖ or ―sons‖ occurs 

six times in vv 4–8. Genuine sonship is attested in the experience of disciplinary sufferings. 

By way of contrast, there is no reference to sonship in the second unit. In vv 9–11 balanced 

clauses develop the distinction between paternal and divine discipline in terms of their 

respective character, intention, and results (for a more detailed literary analysis see 

Vanhoye, La structure, 196–201). 

The form of 12:5–11 may be classified as parenetic midrash (cf. 3:7–4:13). Midrash 

entails the actualization of the authority of a biblical text for the present situation. In this 

instance, Prov 3:11–12 furnishes the point of departure for the exposition. The parenetic 

midrash supports the appeal not to grow weary in a period marked by stress and suffering. 

The unit is structured in terms of the citation and is presented for the sake of the biblical 

text. Three issues bearing on divine discipline receive an expository explanation: the 

necessity of paternal discipline for true sonship (vv 7–8), the appropriate response to 

discipline (v 9), and the benefits that accrue to those who are disciplined (vv 10–11). The 

designation of the form as parenetic midrash recognizes that the purpose of the exposition 

is explicitly hortatory, as distinct from an exposition structured upon an exegetical or 

narrative basis (so A. G. Wright, The Literary Genre Midrash [Staten Island: Alba House, 

1968] 52–59, 64–67; cf. McCown, ―O LOGOS,‖ 102, 149–51, 185). 

McCown has argued that 12:5–11 was an existing literary unit, which the writer simply 

incorporated without modification from some hellenistic-Jewish source (100–102, 114, 

189). He points to the formulaic introduction in v 5a, which suggests that the material was 

familiar to the audience, the absence of anything distinctively Christian in the exposition, 

the concentration in vv 7–11 of terminology that has a background in hellenistic Judaism, 

the designation of God in v 9 as ―the Father of spirits,‖ and the fact that the exposition 

exhibits a strong affinity with several passages in the literature of hellenistic Judaism. All 

of these factors, however, may be explained by an educational background in hellenistic 

Judaism, which the writer shared with others. It seems wiser to attribute the midrashic 

development of Prov 3:11–12 to the writer himself, as McCown has done with the prior 

example of parenetic midrash in 3:7–4:13 (―O LOGOS,‖ 190). 

One of the most striking features of 12:1–13 as a section is the writer‘s cultivation of an 

eloquent, rhetorical style. The Greek text exhibits elegant, genuinely oratorical word order, 

sonorous instances of effective word play, the use of alliteration, and carefully balanced 

clauses (see above Notes b, t, z, nn, q, qq, eee). Density of expression (Note k) and the 

repeated use of significant terminology with altered nuances, (uJpomonhv/uJpomevnein in 12:1, 

2, 3, 7) were rhetorical devices calculated to arouse and engage the attention of the 



audience as the section was read aloud. These stylistic and linguistic features display a 

concern for rhetorical effect appropriate to the concluding section of a larger division 

within the homily (11:1–12:13). The result is lively and animated discourse. 

Comment 

The parenetic intention of the catalogue of faithful men and women in 11:1–40 

becomes transparent in 12:1–13. The writer resumes the more direct mode of appeal he had 

used in 10:35–39 and urges patient and trusting perseverance in spite of hardship as the 

proper response of Christian faith. There is both a logical and dramatic connection between 

the reference to the martyrs in 11:35b–38 and the formulation of 12:1. The writer 

recognizes, however, that an earnest appeal for Christian endurance cannot finally be based 

upon the antecedent exposition of faithfulness to God under the old covenant. There can be 

an appropriate response to the appeal only in the light of the struggle and triumph of Christ. 

Christians are to find in Jesus, whose death on the cross displayed both faithfulness and 

endurance (12:2–3), the supreme example of persevering faith. His endurance of hostility 

from those who were blind to God‘s redemptive design and their own welfare provides a 

paradigm for the community of faith whenever it encounters hostility from society (cf. 

Mora, La Carta, 172). 

Jesus‘ own experience of triumph through suffering provides perspective on the 

purpose of suffering in the experience of Christians (12:4–11). The trials of the community 

are described as disciplinary in character. They have been assigned by God to those who 

are his children. There is a necessary and integral relationship between disciplinary 

sufferings and sonship. Although Jesus enjoyed a unique sonship (5:8), he himself came to 

share God‘s throne only after he had experienced the disgrace of the cross rather than joy 

(12:2). Christians should be prepared through faith to share in his exposure to active 

opposition and suffering. The recognition of the fruitful role played by suffering in the 

maturing of the relationship with God (12:10–11) undergirds the appeal for endurance in 

pursuing the goal marked out for the community (12:12–13). The section summons the 

members of the house church to persevere in faith in view of the encouragements offered to 

them through attested witnesses from the past, through Jesus himself, and through the 

testimony of Scripture (cf. P. G. Müller, CRISTOS ARCHGOS, 302–12; Michel, 426, 

430). 

1–2 In 12:1–3 the writer‘s intention is to apply to his audience the parenetic appeal 

implicit in the previous section. The theme of perseverance in faith is sustained. In 12:1, 

however, the emphasis is placed on kai; hJmei`", ―we ourselves,‖ in contrast with kai; ou|toi 
pavnte", ―and all of these [attested witnesses],‖ in 11:39, which looks retrospectively at the 

preceding recital of those who were commended by God as faithful under the old covenant. 

The intensified conjunction toigaroùn, ―consequently,‖ is found elsewhere in the NT 

only in 1 Thess 4:8 but is common in literary Koine. It functions as a coordinating particle 

introducing an inference. By its consecutive position at the beginning of the sentence, it 

links 12:1–3 firmly to 11:1–40 and shows that the admonition that follows is the 

consequence of the preceding exposition (BDF §415[3]). The particle refers specifically to 

11:39–40 and alerts the community to find in v 1 a distillation of the prior section. 

The extended period in vv 1–2 develops the metaphor of an athletic contest in a stadium or 

arena. It offers two encouragements for Christian perseverance in faith and obedience 

toward the prescribed goal. The first encouragement is the certainty of being surrounded by 



―a host of witnesses.‖ These ―witnesses‖ are the men and women of chap. 11 who have 

received acknowledgment from God because of the constancy of their faith (11:2, 4, 5, 39). 

They figure in Scripture as witnesses to the character and validity of committed 

faithfulness, whose lives provide evidence for subsequent generations of the possibilities of 

faith. With the explicit reference to the presence of the host of witnesses, ―the writer 

indirectly asserts again that Scripture speaks with a living voice to believers in all ages‖ 

(Peterson, ―Examination,‖ 293–94; cf. Trites, Witness, 220–21). Among these earlier 

exemplars of faith are those who exhibited the endurance of faith (11:35b–38). 

In the phrase tosoùton e[conte" perikeivmenon hJmi`n nevfo" martuvrwn, ―since we are 

surrounded with so great a host of witnesses,‖ the position of tosou`ton, ―so great,‖ is 

emphatic, and the qualitative aspect is pronounced (see above, Note b; cf. BDF §473[2]). 

The metaphorical use of the term nevfo", ―cloud,‖ to describe a crowded group of people is 

a common classical figure (e.g., Homer, Iliad 4.274; 16.66; 17.755; Herodotus 8.109; Timo 

Phlasius 39 [=Timon in Diogenes Laertius, 8.16]; Diodorus Siculus 3.29.2; 

Pseudo-Callisthenes, History of Alexander the Great 1.2, 2; Virgil, Aeneid 7.793). The 

description nevfo" martuvrwn, ―a host of witnesses,‖ connotes not only the great number of 

persons but also the unity of the crowd in their witness to the integrity of faith (Michel, 

424). 

In the context of the athletic metaphor, it is perhaps natural to think of an amphitheater, 

with its ascending rows of spectators who gather to watch the games (so LB: ―since we have 

such a huge crowd of men of faith watching us from the grandstands‖; cf. Westcott, 393; 

Strathmann, TDNT 4:491; Pfitzner, Paul and the Agon Motif, 196; Horning, PCSBR 23 

[1978] 37-38). The participle perikeivmenon, ―surrounded by,‖ particularly suggests that 

they are witnesses to our efforts (so P. G. Müller, CRISTOS ARCHGOS, 304; Dyck, 

―Jesus our Pioneer,‖ l36). 

In the NT, however, a witness is never merely a passive spectator but an active 

participant who confirms and attests the truth as a confessing witness (cf. Riggenbach, 385; 

Michel, 427, n. 3, 428; Peterson, ―Examination,‖ 294). The tendency to associate ―witness‖ 

with martyrdom is strengthened by the account of the martyred and persecuted exemplars 

of faith in 11:35b–38 (cf. Michel, 427–28, who develops the parallel between Heb 12:1 and 

4 Macc 17:10–24). The emphasis in v 1 thus falls on what Christians see in the host of 

witnesses rather than on what they see in Christians. The appeal to their example is 

designed to inspire heroic Christian discipleship (so F. F. Bruce, 346; cf. Trites, Witness, 

220–21, who remarks, ―the context rules out the thought of spectators in an amphitheatre 

who watch the contemporary Christian race, and instead speaks of God‘s testimony to the 

heroes of faith in the pages of the OT”). Christians can benefit from the testimony of these OT 

witnesses to the validity of faith as they exert themselves in the race of faith prescribed for 

them. 

The comparison of life to engagement in an athletic contest was the common property 

of preachers of moral philosophy, whose sermons could be heard in the streets of every 

hellenistic town in the first century. The agonistic metaphor is one of the most frequently 

occurring images in the Cynic-Stoic diatribe (see Pfitzner, Paul and the Agon Motif, 

28–35). The frequency with which it occurs in hellenistic-Jewish sources, especially Philo 

and 4 Maccabees, suggests that it was a commonplace in synagogue preaching throughout 

the Greek-speaking Diaspora as well (see especially Pfitzner, 38–72; H. A. Harris, Greek 

Athletics and the Jews [Cardiff: University of Wales Press, 1976] 24–95, for a full 



discussion of primary sources). The imagery was well suited to typify moral struggle in the 

form of a metaphor and was readily extended to the contest of martyrdom. The terms ajgwvn, 

―contest,‖ and ajgwnivzesqai, ―to strive,‖ ―to engage in a contest,‖ evoked thoughts of tense 

exertion, maximum effort, and a constantly renewed concentration of energy on the 

attainment of the goal (see especially Pfitzner, 1–10, 23–72). An appeal to athletic imagery 

to dramatize the character of Christian experience in 12:1 and elsewhere in Hebrews (see 

5:14; 10:32, 33; 11:33; 12:4, 11) is simply traditional. 

Christians are called to participate in an ajgwvn, ―an athletic contest,‖ and to do all that is 

necessary in order to complete the event. The metaphor of running a race is taken from the 

stadium (see above Note g*), and reflects the recognized preeminence of the footrace in the 

Greek games. (On the imagery of the race,see Michel, 425-26; P. G. Müller, CRISTOS 
ARCHGOS, 302, 305; for the characterization of the Christian calling as a race, see 

Pfitzner, Paul and the Agon Motif, 134-38.) The footrace was one of the five contests of the 

pentathalon in the great panhellenic games and always came first. At the Olympic Games 

the footrace was the only athletic contest for an extended period (Bream, ExpTim 80 

[1968-69] 150-51). The exhortation to run dij uJpomonh̀", ―with endurance,‖ identifies the 

race not as a contest of speed but of stamina. The allusion is to a distance race requiring 

disciplined commitment and endurance (cf. Grässer, Glaube, 58: ―not the sprinter but the 

marathon runner!‖; so also H. Montefiore, 214; Dyck, ―Jesus our Pioneer,‖ 137-38). 

Giving to the participle ajpoqevmenoi a hortatory nuance (see above, Note d*), the writer 

directs his intended audience to ―lay aside all excess weight and the sin that so easily 

distracts us.‖ The formulation recalls the usual preparation of stripping for a race. 

Contestants removed all of their clothing before running so that nothing could impede them 

during the race. In the phrase o[gkon ajpoqevmenoi pavnta the emphasis falls upon the initial 

term o[gkon, ―excess weight.‖ The term occurs only here in biblical Greek but had been 

used metaphorically of vices since the time of Demosthenes (8.46; cf. Ep. Arist. 122: 

Lucian, Dialogues of the Dead 10.8-9). Here it refers most naturally to the weight of a long 

heavy robe, which would hamper running (cf. Bleek, 458; Kuss, 110; Michel, 429); it may 

apply equally to superfluous bodily weight (F. F. Bruce, 349). The qualifying adjective 

pavtna, ―all,‖ indicates that the writer did not have any particular consideration explicitly in 

mind (Seesemann, TDNT 5:41). The combined expression covers any encumbrance that 

would handicap a runner, and by analogy anything that would interfere with responsible 

commitment to Jesus Christ. This might have reference to the love of wealth, attachment to 

the world, preoccupation with earthly interests, or self-importance. Christians are to divest 

themselves of every association or concern that would limit their freedom for Christian 

confession (Mora, La Carta, 82, n. 49; cf. Spicq, 2:385). 

The participle is complemented by the challenge to rid ourselves of th;n eujperivspaston 
aJmartivan, ―the sin that so easily distracts.‖ The characterizing of sin as ―distracting‖ or 

―diverting‖ vividly sustains the athletic metaphor (see above, Note f*). The use of the 

singular (th;n aJmartivan) shows that the writer is concerned with sin itself, rather than with 

specific sins (Michel, 428-29; Peterson, ―Examination,‖ 293). 

It is unwarranted to interpret the reference to sin in terms of apostasy (as does 

Käsemann, Das wandernde Gottesvolk, 25–27: ―for the people of God, sin can only be 

apostasy‖ [26]). As H. Montefiore has observed, apostasy would disqualify a Christian 

from running at all (214). Christians are always capable of being subverted by ―the 

deceitful attractiveness of sin‖ (3:13b). One has only to reflect upon everyday compromises 



of faith in an effort to avoid conflict or to conform to the norms of the society at large. The 

writer warns his audience to guard against sin in any form because it will distract them, 

causing them to look away when they should be fixing their gaze upon Jesus (12:2). In the 

light of the further appeal not to become weary and lose heart in 12:3 (cf. 3:12–13), it is 

appropriate to give to aJmartiva, ―sin,‖ the nuance of ―discouragement.‖ It contemplates the 

weariness experienced by the distance runner, which can deter him from continuing the 

race (so Spicq, 2:385; Teodorico, 210; Mora, La Carta, 82–83). Christian faith finds its 

essential expression in persevering devotion to Christ and in a lifestyle that reflects 

consecration to the service of God. 

The term uJpomonhv, ―endurance,‖ which is the linking word throughout the paragraph, 

is accented in v 1 by its literary position at the beginning of a long phrase (Michel, 430; 

Mora, La Carta, 81). The writer calls for a diaplay of endurance through faith. The 

admonition to run the prescribed race di ÆuJpomonh`", ―with endurance,‖ makes explicit the 

element of struggle that is integral to mature commitment (cf. 4 Macc 17:13). There must 

be firm resolve not to drop out of the contest but to exert every effort to cross the finish line 

despite hardship, exhaustion, and pain (cf. Philo, On the Unchangeableness of God 13, who 

speaks of those who ―through courage and endurance persevere to the finish of the contest‖; 

similarly, On the Preliminary Studies 164, where Philo contrasts those who faint early in 

the contest of life with those who carry it through to completion). The audience is 

summoned to an intense perseverance in faith in view of the example of those who have 

preceded them. Their unwavering fidelity should encourage and inspire Christians to 

emulate them, enduring trials similar to their own (cf. P. G. Müller, CRISTOS ARCHGOS, 

302–12; Michel, 411, n. l). Because the race has been prescribed for us (to;n prokeivmenon 
hJmi`n ajgwǹa; on which see above, Note h*), we can be assured that it will bring us to the 

desired goal (cf. F. F. Bruce, 347–48, Michel, 430). 

Contemplation of Jesus offers paramount encouragement to Christians in their struggle. 

The appeal in v 2 is for a concentrated attention that turns away from all distractions, with 

eyes only for the person of Jesus. The phrase ajforẁnte" eij" … ÆIhsoùn, ―looking away 

from [other considerations] to Jesus,‖ commands the same focused attention for which 

Moses was commended in 11:26 (ajpevblepen … eij": ―he fixed his attention upon [the 

reward]‖; for the idiom cf. 4 Macc 17:10: ―[the Maccabean martyrs] vindicated their nation, 

concentrating their attention upon God [eij" qeo;n ajforẁnte"] and enduring torture even to 

death‖). The use of the simple personal name ―Jesus‖ shows that the accent is upon his 

humanity, and especially his endurance of pain, humiliation, and the disgrace of the cross 

(cf. Michel, 436; P. G. Müller, CRISTOS ARCHGOS, 302–3). Concentrated attention upon 

the person of Jesus and his redemptive accomplishment on behalf of the new people of God 

typifies ―the fundamental challenge of Hebrews‖ (Peterson, ―Examination,‖ 294). 

The instruction to look to Jesus sustains the metaphor of the runner, who must keep his 

eyes fixed on the conclusion of the prescribed course. The members of the house church are 

in the final and decisive stages of the race. Jesus is positioned at the finish line; like a 

runner, the Christian must intently focus on the goal of Jesus. In 6:20 the designation of 

Jesus as provdromo", ―forerunner,‖ brought before the congregation an athletic term 

entirely appropriate to the metaphor of the race (cf. Julius Pollux, Onomasticon 3.30, 148, 

who defines provdromo" as the swiftest runner who breaks away from the pack to cross the 

finish line first; see Comment on 6:19–20). Provdromo" is a relative term implying a 

sequence of other runners who must follow the pace setter to the completion of the course 



(Bauernfeind, TDNT 8:235, argues that provdromo" draws attention to the race itself as well 

as to its conclusion). 

Here, however, the writer places in apposition to ―Jesus‖ a descriptive phrase 

remarkable for its conciseness and rich suggestiveness: to;n th`" pivstew" ajrchgo;n kai; 
teleiwthvn, ―the champion in the exercise of faith and the one who brought faith to 

complete expression.‖ The fact that the two predicates are firmly linked by the single article 

tovn and the common genitive attribute th̀" pivstew", ―of faith,‖ suggests that ajrchgov" 

and teleiwthv" are parallel christological titles (G. Johnston, NTS 27 [1980–81] 385, n. 1, 

prefers to treat teleiwthv" as adjectival and thus epexegetic; he translates ―the Prince of 

our faith who is also its perfect example‖; see, however, the formal parallel in Aelius 

Aristides, Orations 43.41: ―Zeus, who has power over all things,‖ is ―the only originator 

and finisher of all things‖ [ajrchgethvn kai; tevleion movnon … twǹ pavntwn]). Michel 

suggestively describes the expression as a liturgical ―messianic redeemer designation‖ that 

the writer adopted to describe Christ‘s triumphant work of perfection on behalf of the 

Church (431–34; cf. Vanhoye, Situation du Christ, 314–28; P. G. Müller, CRISTOS 
ARCHGOS, 72–102). 

In the light of the athletic metaphor, it is proper to recognize in ajrchgov" the nuance of 

―champion‖ demonstrated for the term in its first occurrence in 2:10 (see Comment on 2:10; 

cf. Snell, 148–49: Jesus is ―the exemplar, the champion of faith‖). In 2:10–16 Jesus‘ 

solidarity with the family of faith was presented under the aspect of cosmic struggle with 

the devil (2:14–15). In 12:2–3 his struggle is recalled in its personal aspect as the enduring 

of shame and of hostility from sinful men. The comparison of Jesus‘ experience with that of 

believers in 12:1–4 also suggests a leadership motif: Christ‘s conduct has exemplary value 

for his people in their own engagement with the demands of persevering faith (P. G. 

Müller, CRISTOS ARCHGOS, 110–l1, 147–48, 171, 187, 376, 379; cf. Mora, La Carta, 

177, who suggests that in this context ajrchgov" signifies ―trainer or chief of the games‖ 

[entrenador o gimnasiarca]; for a different understanding see Ballarini, SacDoc 16 [1971] 

541–43). The theme of Jesus as a model for imitation is peculiar to this passage in Hebrews 

(so Leivestad, NorTT 74 [1973] 195–97). 

It is necessary to be alert to other nuance in ajrchgov" as well. The formulation to;n … 

ajrchgo;n kai; teleiwthv" recalls prior instances in Hebrews where the writer juxtaposed 

the roots ajrch- and tel- for rhetorical effect (3:14b: th;n ajrch;n … mevcri tevlou", 

―beginning … to the end‖; 7:3: ajrch;n hJmerẁn … zwh̀" tevlo", ―beginning of days … end 

of life‖). Taking a clue from the writer‘s interest in the notions of origin and completion, 

beginning and end, the predicates ajrchgov" and teleiwthv" suggest that Jesus is the 

initiator and head of the rank and file in the order of faith, just as he is the one who brought 

faith to its ultimate expression. He was the first who expressed unqualified obedience to the 

will of God in a fallen world consigned to death, and so displayed the goal of faith as well 

as its paramount power (5:8; 10:5–10). The predicates express the conviction that from first 

to last Jesus exercised faith in an essential sense and brought it to its triumphant completion 

(cf. Dautzenberg, BZ 17 [1963] 167–68). 

The descriptive term teleiwthv" not found elsewhere in the Greek Bible and is 

unknown from other literature of the period. As a noun of agency, it was almost certainly 

formed from the verb teleioùn, and bears the nuance of ―accomplisher,‖ ―finisher,‖ 

―perfecter‖ (LSJ 1770; BAGD 810; LPGL 1384). The importance of the idea of perfection 

and the prominence of the verb teleioùn in Hebrews suggest that the writer may have 



coined the term to form a christological complement for ajrchgov" (so Moulton and 

Howard, Grammar, 2:365). The expression should be interpreted formally: ―as the 

‗perfecter of faith‘ Jesus is the one in whom faith has reached its perfection‖ (Peterson, 

―Examination,‖ 298; cf. P. G. Müller, CRISTOS ARCHGOS, 310: ―He strode ahead of all 

believers in faith and led faith to its definitive end‖). This understanding helps to clarify the 

significance of ajrchgov". ajrchgov" implies priority or preeminence in the exercise of faith 

precisely because of Jesus‘ supremacy in bringing faith to complete realization and giving 

it a perfect basis through his suffering (cf. Westcott, 395; Riggenbach, 390; Schlatter, 

Glaube, 531-32; Peterson, 298). In relationship to ajrchgov", the predicate teleiwthv" 

reinforces the significant consequence of Jesus‘ achievement as the champion of salvation 

who by the exercise of faith and his ensuing exaltation ushered in the age of fulfillment 

(Dyck, ―Jesus our Pioneer,‖ l42-43). 

The syntactical position of th`" pivstew", ―of faith,‖ indicates that it relates equally to both 

of the following nouns, and not simply to ajrchgov". In the context of 11:1–40, ―faith‖ must 

be understood absolutely, as the believing response to God demonstrated by the host of 

witnesses and preeminently by Jesus himself (cf. Riggenbach, 389–90; P. E. Hughes, 

522–23; P. G. Müller, CRISTOS ARCHGOS, 308–9). The poignant description as a whole 

points to Jesus as the perfect embodiment of faith, who exercised faith heroically. By 

bringing faith to complete expression, he enabled others to follow his example. The phrase 

reiterates and makes explicit what was affirmed with a quotation of Scripture in 2:13, that 

Jesus in his earthly life was the perfect exemplar of trust in God (so Moffatt, 196; cf. 

Westcott, 387; F. F. Bruce, 351). 

The primary reference in 12:2a is to the exercise of faith by Christ himself. Jesus, 

however, is not simply the crowning example of steadfast faithfulness, whose response to 

God is cited to encourage the community to persevere in faith. His attainment of exaltation 

glory by way of faithful obedience in suffering was unprecedented and determinative, and 

not merely exemplary. The unique character of his personal sacrifice and achievement is 

not forgotten. There is between the response of Jesus to God and that of the attested 

exemplars of faith in chap. 11 a qualitative distinction. 

In 12:2b the writer reminds his audience that Jesus passed through humiliation and shame 

to the glory of the Father‘s right hand. He himself was perfected and obtained perfection for 

all who believe in him and obey him by the unique offering of himself to God (2:10; 5:7–9; 

7:28; 9:14; 10:5–10, 14). In this specific manner faith in God attained its full expression in 

Jesus. His high priestly sacrifice created a new dimension and possibility for faith, so that it 

can be said that with Jesus we have entered a new age of faith. The ―host of witnesses‖ who 

preceded the Christian community in faith (12:1) demonstrated their faith in exemplary 

fashion and received divine approval (11:2, 39). Nevertheless, they died without having 

received the promises (11:13, 39). Since the time of Jesus, however, Christians have gained 

entrance into the possession of the promise (10:36; 11:40). Jesus‘ own exercise of the 

endurance of faith in submitting to a cross thus offers Christians a greater incentive for 

persevering faith than does the faith exercised by men and women under the old covenant. 

His faith was ―qualitatively‖ and not simply ―quantitatively‖ greater than theirs (following 

Peterson, ―Examination,‖ 298–300, cf. Grässer, Glaube, 58–59; du Plessis, TELEIOS, 

224–28; Gourgues, A la droite de Dieu, 123). 

The pregnant formulation in 12:2b recalls the process by which Jesus endured in faith 

and attained its reward. The clause exhibits many of the characteristics of a creedal 



formula, notably the introductory relative pronoun o{", ―he who,‖ simplicity of syntax, 

rhythm and formal structure, the stylistic juxtaposition of antithetic notions, and explicit 

reference to the cross and the session at God‘s right hand (cf. Horning, PCSBR 23 [1978] 

40). A material correspondence between 12:2b and Phil 2:6–8 has often been observed. In 

both passages ―the way of the Incarnate One is described as the way to the cross, and the 

death on the cross is understood from the perspective of humiliation, as the expression of 

shame and disgrace‖; moreover, in both formulations ―the public display of the 

eschatological glory of God in the exaltation of the crucified Jesus Christ‖ is celebrated 

(Hofius, Der Christushymnus Philipper 2:6–11 [WUNT 17; Tübingen: Mohr, 1976] l5, 65; 

cf. Andriessen, NRT 97 [1975] 435–36]. 

In v 2b the exaltation is expressed typically with the notion of enthronement based upon 

Ps 110:1. This constitutes a restatement of a theme formally announced in 1:3 and 

elaborated in 2:5–9; 8:1–2; and 10:12–13. The ―right hand of the throne of God‖ simply 

repeats with slight variation the formulation found in 8:1 (―the right hand of the throne of 

Majesty‖) (cf. Peterson, ―Examination,‖ 294–95; Gourgues, A la droite de Dieu, 124–25; 

Cody, Heavenly Sanctuary, 21–25). 

The accent in v 2b is placed on Jesus‘ attitude toward suffering entailing shame and 

disgrace. Renouncing the joy that could have been his, he endured a cross, disregarding the 

shame associated with crucifixion. In the phrase ajnti; th̀" prokeimevnh" aujtw`/ carà", 

―rather than the joy that was set before him,‖ ajntiv should be given a substitutionary sense 

(―instead of,‖ ―in place of‖; see above, Note l*). Underscored is the fortitude of faith 

demonstrated in the choice that Jesus made (so Mora, La Carta, 176, n. 112; cf. Andriessen 

and Lenglet, Bib 51 [1970] 219–20). An undeniable parallelism exists between to;n 
prokeivmenon hJmi`n ajgwǹa, ―the race set before us,‖ of v 1 and th`" prokeimevnh" aujtẁ/ 
carà", ―the joy set before him,‖ in v 2. In both phrases prokeivmeno" relates not to 

something future but to a present possibility (as in 6:18): the joy was within Jesus‘ grasp. 

Understood in this way, the joy to which reference is made cannot be the eternal felicity 

that Jesus shared with the Father, of which he voluntarily divested himself in his 

incarnation (as urged, for example, by Vitti, VD 13 [1933] 154–59; Andriessen, NRT 97 

[1975] 424, 434–36; H. Montefiore, 215; Mora, La Carta, 176, n. 112; with an appeal to 

Phil 2:6–7 for a parallelism of ideas). It has reference to a precise historical circumstance in 

which Jesus was confronted with a supreme moral choice. He could embrace the joy that 

was available to him or a humiliating death upon a Roman cross (for the use of 

prokeivmeno" in relationship to the martyr‘s choice, cf. 4 Macc 15:2–3). He deliberately 

chose to renounce the joy proposed to him in order to share in the contest proposed for us. 

This necessarily meant a commitment to tread the path of obedience and suffering. 

This interpretation is supported by the appellation ―Jesus‖ (which demands a reference 

to an experience contingent upon his humanity), by the fact that ―joy‖ is placed in 

opposition with the very particular experience of the cross, and by the prior treatment of the 

Passion. The clause should be considered as a comment on Heb 5:7–9. There Jesus‘ prayers 

and supplications were described as a priestly offering to ―the one who was able to save 

him from death‖ (5:7). The ―joy that was within his grasp‖ was that of being delivered from 

an impending and degrading death. Having learned obedience through the suffering of 

death (5:8), Jesus was ―perfected‖ (5:9), not by being removed provisionally from death but 

by removal from the power of death definitively through vindication and enthronement at 

the Father‘s right hand. The pregnant expression in v 2b is parallel in force to Rom 15:3 



(―for even Christ did not please himself,‖ followed by the citation of Ps 68:10 LXX with 

reference to the Passion). Submitting to the cross, Jesus did not pursue his own pleasure (so 

Gourgues, A la droite de Dieu, 122–23; cf. Nisius, BZ 14 [1916–17] 44–61; J. Schneider, 

TDNT 7:577; Spicq, 2:357, prefers to find an allusion to the earthly felicity offered to Jesus 

by the Tempter in the wilderness). 

The pregnant expression uJpevmeinen staurovn, ―he endured a cross,‖ is not used 

elsewhere to designate crucifixion (cf. Mora, La Carta, 65, n. 197). The writer chose it to 

emphasize that Jesus demonstrated the endurance of faith to which Christians are called. 

The same root is used in vv 1 and 2 with differing nuances. In v 1 uJpomonhv carries the 

nuance of ―endurance‖ in the active sense of exertion against all weariness; in v 2 the 

cognate verb has the more passive nuance of ―to endure‖ in the sense of ―to bear‖ or 

tolerate a degrading experience (noted by Michel, 430). The phrase treats the death of Jesus 

not so much as a redemptive event (as in 1:3) but as an ordeal inflicted through the active 

opposition of sinners (12:3). It places his death under the specific modality of the harsh 

reality of crucifixion in antiquity. This is the only explicit reference to the cross of Christ in 

the homily, although the writer clearly presupposed that Jesus‘ death on the cross was the 

objective event through which salvation was achieved for the people of God. 

The circumstantial clause aijscuvnh" katafronhvsa", ―disdaining the shame,‖ recalls 

the ancient formula of execution, ―Lictor, go bind his hands, veil his head, hang him on the 

tree of shame [arbori infelici suspendito] ‖ (Cicero, Pro Rabirio 13; Livy, 1.26.6–7). It 

reflects the universal response of antiquity toward the horrific nature of crucifixion and 

underscores Christ‘s utter humiliation in dying ignominiously like a slave or common 

criminal, in torment, on the cross. (On the shameful disgrace associated with the cross see 

especially Hengel, Crucifixion, 1–10; 22–32; 43, n. 9; 62–63; 83; 88–89; cf. S. K. Williams, 

Jesus‘ Death as Saving Event, 165–70.) In the death of Jesus of Nazareth, God identified 

himself with an extreme expression of human wretchedness, which Jesus endured as the 

representative of fallen humanity. As a matter of fact, the attitude denoted by 

katafroneìn, ―to scorn,‖ acquires in this context a positive nuance: ―to brave‖ or ―to be 

unafraid‖ of an experience in spite of its painful character (cf. C. Schneider, TDNT 3:632). 

The note of ―shame‖ in v 2 prepares the congregation for the pastoral appeal in 13:12–13 to 

identify ourselves with Jesus, ―bearing his shame‖ (for a close verbal parallel cf. 4 Macc 

6:9: Eleazar ―endured the pains and despised the compulsion‖ [oJ de; uJpevmene tou;" 
povnou" kai; periefrovnei th̀" ajnavgkh"]). 

The regal session at God‘s right hand is thrown into sharp contrast with the humiliating 

death, marking a striking reversal of the situation of rejection and animosity endured by 

Jesus. The enthronement constitutes the rewarding, fulfilling status obtained in recompense 

for the acceptance of the ordeal. The permanence of the satisfaction experienced in the 

session, underscored by the use of the durative perfect kekavqiken, ―he sat down,‖ stands in 

sharp contrast to the ephemeral joy that Christ rejected with his free decision to submit to 

the cross. The ascension and enthronement of Jesus was an event of enduring significance 

(cf. Michel, 436). 

Elsewhere in Hebrews the motif of exaltation based upon Ps 110:1 is introduced as part 

of a christological development (cf. 1:3, 13; 2:5–9; 8:1–2; 10:12–13). Here alone it occurs 

in a parenetic development and has a hortatory significance (cf. Hay, Glory, 88–89; 

Gourgues, A la droite de Dieu, 120–21). The crucified Jesus is the exalted Son. The 

exemplary fidelity of Jesus and its consequence is stressed to encourage the community, 



undergoing its own ordeal, in a resolve to persevere in faithfulness. The session at the right 

hand is the guarantee of the absoluteness of Christ‘s exaltation and the utter security of 

those who have placed their hope in him (cf. Grässer, Glaube, 153; Hay, Glory, 103; 

Gourgues, A la droite de Dieu, 123–24; Spicq, 2:388 notes that in this context Jesus‘ 

session suggests an athlete‘s rest after the exertion of the contest). 

3 The parenetic purpose in evoking the endurance of Jesus in his Passion is made 

explicit in v 3. The writer was well aware of the disheartened condition of his audience and 

was genuinely concerned that they might abandon their faith in the face of the struggles 

confronting them (cf. 10:32–35). He invites the congregation to compare their experience 

with that of Jesus and in v 3a specifies a further consideration in the endurance of suffering 

by Jesus. He endured the hostile opposition of sinners. 

The element of the endurance of suffering is carried forward from v 2, but no further 

attention is devoted to Jesus‘ free and generous choice of the cross in place of joy or to his 

subsequent enthronement. By concentrating his focus upon the endurance of Jesus, the 

writer provides the ground for the pastoral exhortation in v 3b, which corresponds perfectly 

to the appeal in v 1 dij uJpomonh̀" trevcwmen, ―let us run with endurance‖ (Mora, La Carta, 

176). That Jesus endured from sinners such hostility had pointed relevance for the members 

of the house church. In the past they had experienced hostile opposition (10:32–34), and it 

was reasonable to expect that they would encounter opposition again (10:35–39; 13:13). 

Indeed, v 3 sets the exhortative tone for the verses that follow. 

In contrast to trevcwmen, ―let us run,‖ in v 1, the aorist imperative ajnalogivsasqe, 

―consider,‖ is rather blunt and direct in its address to the community. The verb, which 

occurs only here in the NT (cf. 3 Macc 7:7; &1Clem; 38:3), contemplates a process of 

comparison and reflection. Its import can be conveyed in the appeal, ―Allow Jesus to be an 

example to you.‖ Grässer comments, ―calculating, they should make a rough estimate of 

what Jesus endured as active opposition in order that they may find and renew their own 

energy‖ (Glaube, 62, cf. Michel, 436, who notes that ajnalogivzesqai is more meditative 

than ajforàn, ―to look to,‖ in v 2). Similar to the writer‘s appeal in 3:1–2 (where 

katanohvsate, ―observe,‖ is used), the emphasis is placed upon the exemplary conduct of 

Jesus. He did not allow weariness, despair, or discouragement to deter him from obedience. 

His endurance of opposition has exemplary value for the congregation (cf. Seesemann, 

TDNT 6:33–34). 

The reference to hostile opposition (ajntilogiva) endured from sinners is a sober 

reminder that ―crucifixion was a punishment in which the caprice and sadism of the 

executioners was given full rein‖ (Hengel, Crucifixion, 25; cf. Jos., J. W. 5.449-51, for the 

treatment of those condemned to crucifixion as a cruel jest). The term ajntilogiva sums up 

the total opposition toward Jesus, which found its supreme documentation in the crucifixion 

(Riggenbach, 391). The indignities that Jesus suffered satisfied a primitive lust for revenge 

and exposed the sadistic cruelty of those involved. Christian revulsion toward this aspect of 

Jesus‘ sacrifice finds expression in the designation of those who were the source of his 

sufferings as ―sinners‖ (aJmartwloiv) (cf. Michel, 436). In the expression toiauvthn … 

ajtilogivan, ―such active opposition,‖ the qualifying term underscores the depth of the 

hostility Jesus endured. It may also imply an allusion to the immediate situation 

confronting the audience (cf. Kuss, 111; Spicq, 2:389; Michel, 436-37). 

Adopting the best supported and more difficult reading (see above, Note u*), the 

antagonism was expressed eij" eJautouv", ―against themselves.‖ The attributive position of 



the phrase eij" eJautouv" indicates that it is to be taken closely with ajntilogivan, 

―antagonism,‖ ―active opposition.‖ The significance of the phrase has been considered 

problematical, if not nonsensical. 

Ellingworth has argued that ―sense can be made of the plural if, and only if, it is seen as 

a verbal allusion to the LXX of Num 17:3 (16:38 in EVV.). … Arguments for a plural 

reading unsupported by a reference to Num 17:3 are so strained as to be self-defeating‖ 

(―New Testament Text,‖ 90–91). According to Ellingworth, the passage in question refers 

to the apostasy of Korah, Dathan, Abiram and their 250 supporters. Num 17:2–3 LXX reads 

hJgivasan ta; purei`a twǹ aJmartwlẁn touvtwn ejn taì" yucaì" aujtẁn, ―they [Korah, 

Dathan, Abiram] have sanctified the censers of these [250] sinners at the cost of their [i.e. 

the sinners] lives.‖ Ellingworth argues that the author of Hebrews intends an allusion to the 

rebellion reported in Num 16–17, since even before his incarnation Christ was the Lord 

against whom Korah‘s rebellion was directed. The reference is thus specifically to the 

sinners who spoke and acted against the Lord in Israel‘s distant past as in recent times. 

Ellingworth‘s understanding is sufficiently indicated in his expanded translation of v 3a: 

―Compare, then, your situation with that of Christ, who throughout our people‘s history 

endured opposition similar to what you endure; notably when ‗the sinners,‘ led astray by 

Korah and his friends, brought about their own destruction‖ (92–94). 

This line of exegesis, however, is unconvincing. It is by no means clear that the writer 

intended an allusion to Num 17:3 LXX (cf. J. Moffatt, l98). F. F. Bruce observes soberly that 

the formulation of the LXX (twǹ aJmartwlẁn touvtwn ejn taì" yucaì" aujtẁn) ―would 

scarcely have suggested to our author the locution tẁn aJmartwlẁn eij" eJautouv"‖ 

(345–46, n. 5). 

More to the point, the argument advanced by Ellingworth fails to appreciate sufficiently the 

close parallel offered by Hebrews itself. In Heb 6:6 apostates are described as ―crucifying 

to themselves the Son of God‖ (ajnastaurou`nta" eJautoì" to;n uiJo;n toù qeoù, where 

eJautoì" is to be understood as a dative of disadvantage, i.e. ―to their own hurt‖). The 

formulation of 6:6 lends support to the plural reading eij" eJautouv", ―against themselves,‖ 

in v 3a and sheds light on its meaning. It suggests that one of the more sobering features of 

the crucifixion was the riot of self-contradiction that was expressed in the sadism with 

which Jesus was treated. The statement that Jesus endured from sinners ―such opposition 

against themselves‖ is biting irony. 

The concept that an evil doer really injures himself is, of course, a commonplace in 

antiquity (e.g. Prov 8:36 LXX: ―Those who sin against me harm themselves‖ [oiJ de; eij" ejme; 
aJmartavnonte" ajseboùsin ta;" eJautẁn yucav"]; M. Aurelius, Meditations 9.4: ―he who 

sins sins against himself; he who acts unjustly acts unjustly against himself‖; cf. Aristotle, 

Magna Moralia 1196A; Xenophon, History of Greece 1.7, 19; Philo, The Worse Attacks the 

Better, 15, 16. The clear implication for the audience is that if they were to relinquish their 

commitment to Christ under the pressure of persistent opposition they would express active 

opposition against themselves (as in 6:6!), just as did Jesus‘ tormentors. 

The parenetic intention of the exhortation in v 3a is made explicit with the purpose 

clause of 3b: i{na mh; kavmhte taì" yucai`" uJmw`n ejkluovmenoi, ―so that you may not 

become weary and lose heart.‖ The formulation is consistent with the athletic metaphor. 

Aristotle had used both verbal expressions to describe the condition of runners who 

collapsed from exhaustion once the goal line had been crossed (Rhetoric 3.9.1409B. 1, 

cited by Spicq, 2:389; Mora, La Carta 82, n. 54). The writer was concerned pastorally that 



the men and women he addressed might ―become weary and lose heart‖ prior to completing 

their course. Jesus had not allowed the hostile opposition of sinful men to wear him down 

but had triumphed over it. The tendency of the community, however, was to become 

fatigued. Their courage and readiness to identify themselves with Jesus faltered. Seeking to 

avoid suffering, they could fall. Consideration of the disposition and attainment of Jesus 

points out the element of struggle and the endurance required. What is called for is stamina 

and the determination to ―go the distance‖ in order to attain the goal. 

The link between 12:1–3, where the focus is upon Jesus‘ endurance of redemptive 

suffering, and 12:4–13, where Christians are called to endure disciplinary sufferings, is the 

appeal ―not to lose heart.‖ The formulation mh; … ejkluovmenoi in v 3b anticipates the 

Scriptural mandate, ―Do not lose heart‖ (mhde; ejkluovu), in v 5 as well as the challenge 

expressed metaphorically in vv 12–13. These formulations extend the sober warning in 

10:38–39 that God is displeased with those who ―draw back‖ to their own destruction. Such 

passages address a weakening of resolve and a failure of nerve on the part of some of the 

persons addressed in the homily (so also Peterson, ―Examination,‖ 296). 

4 In a transitional sentence the writer directs his audience to reflect upon their own 

experience of hostile opposition in the world. Jesus‘ experience of triumph through 

suffering provides perspective on the suffering actually endured by the community (cf. 

10:32–34; 13:3). The athletic metaphor is sustained by the use of agonistic vocabulary: 

ajntikaqivsthmi, ―to resist‖ (cf. Deut 31:21 LXX) and ajntagwnivzesqai, ―to struggle‖ (cf. 4 

Macc 17:14) occur only here in the NT. They are terms appropriate to athletic language 

(Teodorico, 210). The image in v 4, however, is decidedly more combative. It is no longer 

the footrace that is in view but the boxing arena, involving bloodshed and even death (for a 

similar shift in metaphor, see 1 Cor 9:24, 26). The sudden change in metaphor together with 

the shift in focus from Christ to the community signals the introduction of a new paragraph 

(12:4–11), in which the writer will clarify the meaning and purpose of disciplinary 

sufferings in the life of the new people of God. 

The pointed observation ou[pw mevcri" ai{mato" ajntikatevsthte, ―you have not yet 

resisted to the point of bloodshed,‖ can be understood figuratively to mean, ―You still have 

not done your utmost.‖ The expression is drawn from the games, in which the most 

dangerous contest was the armed boxing match. Boxing was the supreme test of the 

pentathalon, and bloody wounds were commonplace (cf. Spicq, 2:390; Kudasiewicz, CollTh 

46 [1976] 130–31; Mora, La Carta, 65–66, n. 200, and especially R. Brophy and M. 

Brophy, ―Death in the Pan-Hellenic Games II: All Combative Sports,‖ AJPh 106 [l985] 

171–198). According to the writer‘s contemporary, the Stoic philosopher Seneca, the true 

athlete was the man who ―saw his own blood‖ (Letter 13 in L. Annaei Senecae ad Lucillum 

epistula moral, ed. O. Heuse [Lipsiae: Teubner, 1914] 24). In the immediate context the 

allusion is to the violent death of Jesus, who endured crucifixion (12:2; cf. Phil 2:8 mevcri 
qanavtou [=―to the point of death‖]). Jesus had to suffer more degrading shame and deeper 

hostility than anything yet experienced by the congregation. On this understanding the 

writer‘s intention is to say that the community had not yet given the fullest measure in their 

struggle against sin. The sustaining of an athletic metaphor throughout vv 1–4 lends 

support to this interpretation. 

An alternative proposal is to find a reference to bloody persecution. The writer‘s 

declaration amounts to a statement of fact. Although members of the community had 

endured persecution in the form of insults, imprisonment, banishment, and loss of property 



(10:32–34), they had not yet been exposed to the ignominy of martyrdom. Some of their 

leaders may, in fact, have borne witness to their faith through martyrdom (13:7), but this at 

least had not been their lot. As one house church within a larger Christian community 

(13:17, 24), they had escaped an ordeal involving bloodshed. The text then reflects upon 

the relationship between the church and public authorities. No one has yet died a martyr‘s 

death (cf. Andriessen, NRT 96 [1974] l06l–62; Peterson, ―Examination,‖ 295–96; 

Thompson, Beginnings of Christian Philosophy, 29, n. 47; among others). 

The strongest argument in favor of this alternative explanation is the parallel use of the 

expression ―to resist to the point of death‖ with clear reference to martyrdom in accounts of 

those who endured torture and death at the time of the Maccabees (2 Macc 13:14: 

ajgwnivsasqai mevcri qanavtou [=―to contend to the point of death‖]; cf. 4 Macc 17:9–10; 

―they avenged their race by looking unto God, and by enduring tortures, even unto death 

[eij" qeo;n ajforẁnte" kai; mevcri qanavtou ta;" basavnou" uJpomeivnante"]). The 

suggestion of an antagonist and of a conflict involving bloodshed in v 4 calls to mind the 

extensive use of athletic imagery in 4 Maccabees to portray the Jewish martyrs as athletes 

who were exemplars of endurance in the contest of faith (e.g., ajgwvn, ―contest,‖ in 11:20; 

13:15; 15:29; 16:16; 17:11; ajgwnivzesqai, ―to contend in an athletic contest,‖ in 17:13; see 

the discussion of this theme in Harris, ExpTim 32 [1920–21] 183–85; Thompson, 

Beginnings of Christian Philosophy, 63–64). The fact that the writer of Hebrews commonly 

compares the situation of his audience with that of Christ strongly favors the second 

interpretation. 

The concluding phrase pro;" th;n aJmartivan ajntagwnizovmenoi, ―while struggling against 

sin,‖ suggests conflict with ―a hostiIe power standing against the church‖ (Michel, 437). 

The reference to aJmartiva, ―sin,‖ has commonly been interpreted as the unfaithfulness that 

is always possible and against which it is necessary to contend (e.g., Teodorico, 210; Mora, 

La Carta, 82-83). It is necessary, however, to allow the progression of the writer‘s 

statement within a section to determine the nuance of his vocabulary. 

In v 1 the writer identified as a hindrance to Christian life ―the sin that so easily 

distracts.‖ In that context aJmartiva suggests the weariness that overtakes the distance 

runner, which can subvert his determination to complete the race. The primary reference in 

v 1 is to the subjective, inward struggle against sin. With the change of image in v 4, 

however, there is a change of nuance in aJmartiva. The personification of ―sin‖ as an enemy 

who must be overcome, even by bloodshed, shows that the reference is more objective. The 

distinctive coloration of aJmartiva in v 4 is determined by the reference to aJmartwloiv, 
―sinners,‖ in v 3, where the term refers to those who were ―hostile to the representative of 

faith in the concrete situation and who were the cause of his suffering‖ (Michel, 436). The 

expression aJmartiva in v 4 is a periphrasis for aJmartwloiv in v 3. It refers objectively to 

any source of hostile opposition to the Church (Michel, 437; Peterson, ―Examination,‖ 296; 

cf. Vanhoye, La structure, 199). 

In the light of the context established by vv 2–3, the writer‘s observation in v 4 as a 

whole has a shaming function. The sufferings of the community were insignificant in 

comparison with those endured by Jesus. His sufferings were both quantitatively and 

qualitatively greater than theirs. Yet the members of the house church appeared to be on the 

verge of becoming weary and disheartened. They are summoned to a firm resolve to 

contend for faith, regardless of the cost. Christians are, to a certain extent, engaged in the 

same struggle that Jesus was. They must not regard themselves as exempt from the ordeal 



of faith endured by the attested witnesses who preceded them (11:35b–38; 12:1) and by 

Jesus himself (12:2–3). 

5–6 In vv 5–11 the writer seeks to justify the experience of hostility and abuse that the 

community has encountered because they identified themselves with Christ. He fully 

recognized that suffering has the ability to disturb faith or to provoke uncertainty and 

despair. The consideration of these harsh experiences as exposure to the paideiva, 

―instructive discipline,‖ ―correction,‖ of God, which attests a filial relationship with the 

Father, brings a fresh perspective on these aspects of Christian experience. The sufferings 

of the community were actually disciplinary in character and expressed the love that God 

has for his children. As proof of sonship they reflected God‘s grace and forgiveness. 

Bornkamm has denied that the issue of theodicy plays any role in this context 

(―Sohnschaft und Leiden,‖ 195–98). He contends that 12:5–11 develops the theme of ―the 

Son and the sons,‖ and that sonship is to be understood only from the perspective of 

christology. Sonship is grounded and procured through the Son, through whose sufferings 

God is leading many sons to glory (2:10). According to Bornkamm, the writer‘s 

christological understanding of sonship, especially in 2:5–18, has opened up ―a new 

horizon on the question of the divine paideiva and gives to the sonship of believers a new 

meaning‖ (cf. 5:8; 12:1–11). Consequently, the theodicy problem that does lie behind Prov 

3:11–12 ―in our context generally plays no further role‖ (195, 196, 198; cf. Bertram, TDNT 

5:622). 

The significance of the sonship of believers certainly explains in part how the writer 

responds to the problem of theodicy, but it is erroneous to suggest that he did not face it. 

More of the perspective of Prov 3:11–12 on this matter is made than Bornkamm is prepared 

to allow. The writer questions whether his audience had forgotten altogether the sort of 

encouragement with which God addresses his children in Prov 3:11–12 (v 5a). Moreover, 

as Michel has observed, 12:1–3 is constructed christologically but does not use the motif of 

sonship. Conversely, 12:4–11 is not structured christologically and cannot be understood as 

such. The problem of theodicy finds in christology the eschatological beginning of a 

solution, but no more than a beginning. It is the full realization of God‘s redemptive plan 

that will finally remove the need for theodicy (Michel, 439–40; id., NovT 6 [1963] l90–91). 

The stylistically rhetorical character of v 5a favors taking the introductory statement as 

an interrogative: kai; ejklevlhsqe th̀" paraklhvsew", h{ti" uJmi`n wJ" uiJoi`" dialevgetai, 
―And have you forgotten completely the encouragement which speaks to you as sons?‖ The 

question represents a firm, but gentle, rebuke. The members of the house church appear to 

have forgotten completely the biblical concept of disciplinary or educative sufferings (cf. 

Costé, RSR 43 [1955] 499–503; J. A. Sanders, Suffering, 33–34, 39–40, 92). The sufferings 

the community had endured were actually disciplinary in character. Properly understood, 

they were a means of training them for the life of committed obedience appropriate to 

members of God‘s family. 

The expression th̀" paraklhvsew" combines the notions of exhortation and comfort 

(BAGD 618), but in this context the notes of comfort and encourgement appear to be 

dominant (as in 6:18). The point of encouragement is found in God‘s acknowledgment of 

the community as his sons and daughters. The positive role that disciplinary sufferings play 

in the molding of Christian character furnishes the writer with the basis of his argument. 

Far from being an occasion for discouragement, the imposition of the discipline of suffering 

must stimulate confidence and a renewed sense of dignity, since it attests the filial 



relationship with God that Christians enjoy. The choice of the verb dialevgetai, ―speaks,‖ 

underscores the relational dimension that the writer intends to develop, since it views the 

utterance of the text of Scripture as the voice of God in conversation with his child (cf. 

Schrenk, TDNT 2:94: Kilpatrick, ―Dialevgesqai and dialogivzesqai in the New 

Testament,‖ JTS ns 11 [1960] 338–40; Michel, 438). 

Scripture sheds light on the meaning and purpose of disciplinary sufferings in the 

experience of the people of God. The authoritative word in Prov 3:11–12 directs attention 

toward the action of God and invites his people to recognize that God disciplines his 

people, collectively and individually, to draw them closer to himself. The citation brings 

together the concepts of divine discipline and sonship. 

The biblical concept of discipline (paideiva) combines the nuances of training, instruction, 

and firm guidance with those of reproof, correction, and punishment. The notion of God as 

disciplinarian was derived from the parent-child relationship: ―As a man disciplines his son, 

so the Lord your God disciplines you‖ (Deut 8:5). God is the loving Father who desires 

only good for his children, but who knows that obedience to his revealed will is the 

condition for realizing this goal. The imposition of divine discipline is an evidence of 

God‘s responsible love and commitment. Adversity and hardships are to be recognized as 

means designed by God to call his people to faithful and obedient sonship. The proper 

framework for understanding the character of divine discipline is the covenant, which binds 

God and his children together in a familial relationship. 

Citing Prov 3:11–12 LXXA
 with only slight modification, the writer reminds the 

community that the presence of discipline is a sign and proof of sonship. The addition of 

the personal pronoun mou, ―my,‖ to the conventional wisdom formula uiJev, ―son,‖ in v 5b 

makes the citation more intimate. The vocative uiJev without the addition is used when a 

teacher is addressing a pupil, and as such is appropriate in Proverbs (see E. Ahlborn, ―Die 

Septugainta-Vorlage der Hebräerbriefes,‖ 132; McCullough, NTS 26 [1979–80] 377–78). In 

this context, however, it is God who addresses the Christian as his son. The addition of the 

personal pronoun, together with the phrase ―the encouragement which speaks to you as 

sons‖ in the formulaic introduction to the text v 5a), shows that the writer regards Prov 

3:11–12 as God‘s personal word to those who enjoy sonship through the mediation of 

Jesus, who inaugurated the new covenant. This perspective gives to the paideiva of God in 

this context an eschatological orientation (cf. Bertram, TDNT 5:621–22; Bornkamm, 

―Sohnschaft und Leiden,‖ 196–98). The function of the citation is to demonstrate that there 

is a necessary and integral relationship between sufferings and a filial relationship with the 

Lord. Adversity and hardships are to be understood as firm correction attesting God‘s love 

for his child (cf. J. A. Sanders, Suffering, 4–5). 

The directives not to regard lightly (mh; ojligwvrei) the discipline of the Lord and not to 

lose heart (mhde; ejkluvou) when corrected by him v 5b) are parallel in intention. They invite 

reflection upon the divine purpose that informs the experience of God‘s people; sufferings 

and testing are disciplinary and educative in character (cf. Vanhoye, AsSeign 52 [1974] 

62–63). When regarded rightly, they provide assurance that God is maturing his children 

through responsible, corrective love. 

The paradox that suffering and abuse are positive in character is thrown into bold relief 

by the chiastic form of Prov 3:12, cited in verse 6: 

  



The essentially negative theme of painful suffering is subsumed in the positive notions 

of love and sonship (Vanhoye, AsSeign 52 [1974] 63). The positive character of divine 

discipline affirmed in Prov 3:12 demonstrates that corrective suffering is motivated by 

God‘s love and grace. 

The citation of Prov 3:11–12 in vv 5b–6 summons the members of the community to 

persevere in faith in view of the encouragement extended to them through the testimony of 

Scripture. They are to recognize in the hardships and abuse they experience an intervention 

of the fatherly love of God for his children. 

7–8 The quotation of Prov 3:11–12 furnishes the point of departure for an exposition of the 

text in vv 7–11. This unit is structured in terms of the citation and serves to actualize the 

authority of the biblical text for the community in its situation. In this context paideiva, 

―corrective discipline,‖ signifies the suffering that may have to be endured because of 

fidelity to God (cf. 10:32–34; 11:35b–12:4). Three considerations based on the concept of 

divine discipline receive a midrashic explanation: the necessity of paternal discipline (vv 

7–8), the appropriate response to discipline v 9), and the benefits that result from nurture 

through discipline (vv 10–11). The exposition is explicitly hortatory and parenetic in 

character. 

The initial clause is a striking example of compressed statement: eij" paideivan 
uJpomevnete v 7a). Its meaning can be conveyed only through paraphrastic expansion in the 

light of the immediate context: ―Endure your trials as an expression of divine discipline.‖ 

Although uJpomevnete may be construed as a present indicative (―You are enduring‖) or as a 

present imperative (―Endure!‖), the parenetic character of the context supports the decision 

to read the verb as an imperative (so Michel, 440–41; BAGD 603). Although the precise 

significance of the phrase eij" paideivan continues to be debated (see above, Note jj*), the 

sense is sufficiently clear from the reference to divine discipline in the citation of Prov 

3:11–12. The trials of the community are seen as disciplinary in nature. The pastoral 

directive develops the thought that the endurance of disciplinary sufferings (paideiva) is an 

essential aspect of Christian experience. Bearing their trials with patient and trusting 

endurance will have the effect of demonstrating their sonship and will strengthen their 

resolve to persevere further (Peterson, ―Examination,‖ 301–2). 

The presence of hardships is proof that God is dealing with the community wJ" uiJoi`", 

―as sons‖ v 7b). Adverse circumstances have been assigned by God to those who are his 

children. The phrase wJ" uiJoi`" uJmi`n prosfevretai, ―he is treating you as sons,‖ balances a 

similar phrase in v 5a, in the formula introducing the biblical citation. 

  

v 5a 

th̀" paraklhvsew", h{ti" uJmi`n wJ" uiJoì" dialevgetai 
  

  

―the encouragement which speaks to you as sons‖ 

  

v 7b 
wJ" uiJoì" uJmi`n prosfevretai oJ qeov" 
  

  



―God is treating you as sons.‖ 

  

Prov 3:11–12 employs the singular forms uiJev mou, ―my son,‖ and pavnta uiJovvn, ―every 

son.‖ The repetition of the phrase wJ" uiJoi`", ―as sons,‖ in the two statements that frame the 

citation serves to generalize the text and apply it to the experience of the community as a 

whole. 

The anarthrous form of the noun uiJoi`" has a qualitative nuance: the members of the 

community are ―real sons.‖ The same qualitative nuance is to be recognized in the 

anarthrous nouns uiJov", ―son,‖ and pathvr , ―father,‖ in the rhetorical question that follows 

in v 7c: tiv" ga;r uiJo;" o{n ouj paideuvei pathvr, ―for what son is there whom a father does 

not discipline?‖ The absence of the article, which normally would be expected with 

concrete nouns, calls attention to the nature and quality of what is expressed by the nouns. 

Here the stress falls upon a ―son‖ in his character as a true son and upon a ―father‖ in his 

capacity as a responsible father (cf. Zerwick, Biblical Greek, §179; BDF §257[3]). 

The point that genuine sonship is attested in the experience of disciplinary sufferings is 

driven home by means of an analogy drawn from the household. Paternal discipline is an 

integral aspect of family 1ife. All legitimate children are sharers (mevtocoi) in this 

experience v 8a). An absence of discipline, then, would actually be an indication of a 

father‘s rejection. 

The background to the argument is furnished by the OT. Among the Hebrews, primary 

responsibility for the establishment of discipline belonged to the father, whom God held 

accountable for the instruction and correction of his children (e.g., Exod 12:26; 13:14; Deut 

6:7). The experience of redemption from Egypt and the subsequent gift of the Law at Sinai 

demonstrated God‘s commitment to Israel and established his claim for filial obedience. It 

was the father‘s task to make his children aware of this claim and to enforce it with 

integrity, in the knowledge that blessing from God depended upon compliance with the 

revealed will of God. The authority of God is presupposed in all bib l ical statements 

concerning parental discipline. A father disciplines his child pre c isely because he loves 

him and desires him to experience life as approved by God (cf. Prov 13:24; 19:18; 22:15; 

23:13–14; 29: 

The members of the house church must recognize that exemption from the corrective 

discipline that is experienced by all genuine sons would imply the unwelcome inference 

a[ra novqoi kai; oujc uiJoiv ejste, ―then you are illegitimate children rather than true sons, are 

you not?‖ v 8b). The term novqoi, which occurs only here in the NT, must be understood in 

its ancient legal sense as descriptive of those who do not enjoy the privileges of the family 

nor the protection of the father. They are also denied by law the rights of inheritance, which 

belong exclusively to those who are uiJoiv, ―legitimate sons,‖ (see Spicq, 2:393–94; cf. P. E. 

Hughes, 528–29). God‘s imposition of corrective discipline is both intentional and 

necessary. 

9 vv 9–11 constitute a new unit. vv 4–8 were integrated thematically around the issue of 

sonship. The point was made that genuine sonship is attested in the experience of 

disciplinary sufferings. There is no reference to sonship in vv 9–11. In this unit, balanced 

clauses develop the parallel and contrast between paternal and divine discipline in terms of 

its character, intention, and results. 

The transitional term ei\ta, ―then again,‖ ―furthermore,‖ serves to alert the audience in 

the house church that a new argument is being introduced in the demonstration that 



submission to divine discipline is essential. From our natural fathers we learned respect as 

the appropriate response to correction. The writer argues in a pastoral vein that divine 

discipline is more necessary than ordinary paternal discipline, because God is training his 

children for the enjoyment of life in its fullest sense. The appeal to the common experience 

of corrective discipline in the sphere of the home points to the greater significance of 

submission to divine discipline. 

Although the argument is cast in the form of a rhetorical question, it has a specifically 

hortatory purpose. An initial assertion concerning paternal discipline in v 9a furnishes the 

basis for applying an a fortiori argument concerning divine discipline in v 9b (cf. 2:2–3; 

10:28–29). Such complex statements (consisting of an assertion followed by a rhetorical 

question calling for an affirmitive response) are designed to make a strong impact upon the 

emotions and the imagination. The immediacy with which the hortatory force of the appeal 

can be felt make this class of statements rhetorically effective (see McCown, ―O LOGOS 
THS PARAKLHSEWS,‖ 205–6). 

In v 7–8 the argument was advanced that paternal discipline was purposeful. It provided a 

demonstration of sonship. An absence of discipline would have been an expression of 

abandonment by a father. A second purpose for discipline at the hands of ―our natural 

fathers‖ is specified in v 9a: paternal discipline was necessary to teach us due respect. In 

the designation of human fathers as paideutaiv, ―those who instruct, especially by 

discipline,‖ the idea of correcting through discipline is prominent (BAGD 603). Although 

this noun of agency occurs only here in the homily (cf. Hos 5:2 LXX; Ps. Sol. 8:29; Rom 

2:20), it is entirely at home in a context where the cognates paideuvein, ―to discipline,‖ ―to 

correct,‖ and paideiva, ―discipline,‖ ―correction,‖ recur with frequency. The pointed 

observation kai; ejnetrepovmeqa, ―and we respected [them],‖ calls attention to the attitude 

that resulted appropriately from submission to paternal correction. 

The result clause at the end of v 9a provides the point of transition to the rhetorical 

question in v 9b, where the negative particle ouj, ―not,‖ with the interrogative calls for an 

affirmative answer, ―Yes.‖ The comparative form polu; màllon, ―much more,‖ in v 9b 

serves to underscore a contrast with the previous clause, introduced by the particle mevn, ―on 

the one hand.‖ The much greater degree of respect owed to God as Father makes 

submission to the imposition of divine discipline all the more necessary than was true in the 

case of ordinary paternal discipline. 

The designation of God as oJ path;r tẁn pneumavtwn, ―the Father of spirits,‖ reflects 

the influence of the Septuagint, where the notion of transcendence is integral to the 

expression (Num 16:22; 27:16 LXX: ―the Father of spirits and of all flesh‖; cf. 2 Macc 3:24: 

―Sovereign of spirits and all authority‖). The divine title is to be interpreted in terms of the 

two-sphere thinking characteristic of Hebrews. ―The Father of spirits‖ is the transcendent 

God to whom the heavenly world is also subject (cf. Kuss, 112; Schweizer, TDNT 7:141). 

As the sovereign Lord of heaven and earth, God‘s right to discipline us and to demand our 

devotion proceeds from the highes authority. 

The importance of willing submission to God is stressed in a final clause, expressing result, 

kai; zhvsomen, ―so that we shall live.‖ The formulation recalls the summons to life issued in 

the framework of covenant obedience in Deut 30:11–20. Submission to divine discipline is 

integrally related to the enjoyment of eschatological salvation (cf. 10:38; see Peterson, 

―Examination,‖ 301–2). 

10–11 These verses, which elaborate the benefits that accrue to those who are nurtured 



through divine discipline, bring the central paragraph (vv 4–11) to a conclusion. The 

analogy between paternal correction and divine discipline is developed in v 10 through a 

series of contrasts that serve to distinguish the discipline imposed by our natural fathers 

from the disciplinary sufferings imposed by God. The contrast expressed in the formulation 

oiJ me;n ga;r … oJ dev, ―for they … but he,‖ is sharp. The personal pronouns find their 

antecedent in the persons designated definitely in v 9, ―our natural fathers‖ and ―the Father 

of spirits.‖ 

The temporal restriction of paternal discipline and the motivating consideration behind 

it is observed in v 10a: oiJ me;n ga;r pro;" ojlivga" hJmevra" kata; to; dokoùn aujtoì" 
ejpaivdeuon, ―for they continually disciplined us for a short time at their discretion.‖ The 

tense of the verb ejpaivdeuon is significant; as a descriptive imperfect it calls to mind 

repeated action in the past (―they continually disciplined [us]‖). Unfortunately, the 

judgment of parents is imperfect. The discipline imposed kata; to; dokou`n aujtoì", ―at 

their discretion,‖ may or may not have been beneficial to a child. There is a margin of 

uncertainty in all human training. Paternal discipline originated often in anger. At times it 

was unjust. Furthermore, it was imposed only pro;" ojlivga" hJmevra", ―for a short time.‖ 

In contradistinction to this, God‘s paternal discipline is determined by his perfect wisdom 

and is motivated by an intrinsic concern for our welfare v l0b). It is adjusted directly upon 

(ejpiv) real usefulness (Vanhoye, La structure, 203; cf. F. F. Bruce, 361: ―The man who 

accepts discipline at the hand of God as something designed by his heavenly Father for his 

good will cease to feel resentful and rebellious; he has ‗stilled and quieted‘ his soul, which 

thus provides fertile soil for the cultivation of a righteous life‖). The idiomatic expression 

ejpi; to; sumfevron, ―for our benefit,‖ stands in sharp contrast to the idiom used in reference 

to our natural fathers, kata; to; dokoùn aujtoì", ―at their discretion.‖ It conveys a legal 

notion of advantage that is relevant to the Christian throughout his earthly life. The goal of 

divine discipline is to bring God‘s children to spiritual maturity and to prepare them to 

share in his holiness. 

The divine intention is expressed in a classic purpose clause: eij" to; metalabeìn th̀" 
aJgiovthto" aujtoù, ―in order that we may share in his holiness.‖ The rare term aJgiovthto" 

denotes the holiness that is the essential attribute of God‘s character, which Christians are 

to share (Procksch, TDNT 1:114). The expression came into use only late in hellenistic 

Judaism (e.g. 2 Macc 15:2; T. Levi 3:4); it occurs only here in the NT In v 10 the stress is 

placed not on human endeavor (as in v 14) but upon the fact that God bestows as a gift a 

share in his holiness through divine discipline. The clear implication is that it is impossible 

to share in God‘s holiness apart from the correction administered through disciplinary 

sufferings. Such sufferings have the salutary effect of maturing Christians as men and 

women of God. The concept of correction through discipline is thus related to the formation 

of godly character. 

The time when the gift of sharing in God‘s holiness is bestowed is not conveyed by the 

aorist infinitive, but the reference is almost certainly to a future conformity to God‘s 

character through persevering faith. Disciplinary sufferings are the prelude to participation 

ultimately in the divine life. The experience of redemption is the pledge of the final 

experience of holiness as yet another blessing of eschatological salvation (cf. Michel, 

446–7; P. E. Hughes, 531; K. Weiss, TDNT 9:77, n. 18; Peterson, ―Examination,‖ 262, n. 

155). It is instructive to recall that it is God‘s intention to lead many sons and daughters to 

glory (2:10). It is also his intention that they shall participate in his holiness (12:10). The 



two experiences are presumably concurrent. 

Appealing to the human analogy again, the writer acknowledges in v 11 that all discipline, 

however brief in duration, at the actual time seems painful rather than pleasant. It is only 

after the fact, when the results of that discipline emerge, that its relative value can be 

determined. The basis of the argument is ordinary human experience, which permits a 

distinction to be made between two successive phases of correction: pro;" to; parovn, ―for 

the moment,‖ and u{steron, ―later.‖ At the moment all discipline seems to entail luvph, 

―painful sorrow.‖ The use of the verb dokei`, ―seems,‖ serves to stress that this initial 

impression is superficial. Later the profound impact of the discipline imposed becomes 

apparent: u{steron de; karpo;n … ajpodivdwsin, ―but later it produces fruit.‖ In the case of 

Christians who are disciplined by God, the result is substantial and pleasant: karpo;n 
eijrhniko;n toì" dij aujth̀" gegumnasmevnoi" ajpodivdwsin dikaiosuvnh", ―it yields a 

harvest which consists of peace and of righteousness for those who are trained by it‖ (cf. 

Vanhoye, AsSeign 52 [1974] 64–66). 

The expression karpo;n eijrhniko;n … dikaiosuvnh" is unusually dense. It seems 

necessary to understand eijrhnikovn, ―that which relates to peace,‖ as a substitute for the 

genitive, and thus as parallel in construction with dikaiosuvnh", a genitive of apposition 

qualifying karpovn, ―harvest,‖ ―fruit.‖ The expression refers to ―the harvest which consists 

of peace and of righteousness‖ (following Michel, 445; K. Weiss, TDNT 9:77, n. 18). The 

harvest enjoyed in peace (cf. Isa 32:17; James 3:18) is also the fruit that consists of 

righteousness. ―Peace‖ and ―righteousness‖ are gifts of eschatological salvation that ―point 

to the new age and to the future perfection‖ (Michel, 446). There is no need to restrict the 

enjoyment of these benefits to the future (as does, for example, Wilckens, TDNT 8:595, who 

inter prets u{stero" with reference to the eschatological future). They are present 

possessions that anticipate the prospect of sharing in the holiness of God (so Peterson, 

―Examination,‖ 302–3). The period of discipline is followed by a period of joy (carav), 
which in this instance is linked to the immediate enjoyment of peace and righteousness and 

the ultimate enjoyment of God‘s character and presence. 

The exposition of Prov 3:11–12, which began in v 5, extends through v 11. Motifs 

rooted in the OT wisdom tradition are sharpened by an appreciation of the eschatological 

salvation that Christians enjoy. In rounding off his parenetic midrash, the writer again 

introduces an image borrowed from athletics: the benefits of divine discipline belong toi`" 
di Æaujth̀" gegumnasmevnoi", ―to those who have been trained by it.‖ As athletes engaged 

in a contest, for whom discipline is the key to their training and perseverance, the members 

of the house church are challenged to respond appropriately to the abuse and hardships they 

were experiencing and to remain steadfast. Their sufferings were disciplinary in character 

and were assigned by God for their benefit. They hold the prospect of joy and rest 

following painful suffering (cf. Moffatt, 205; P. E. Hughes, 533). 

12–13 A transition from the central paragraph (vv 4–11) to the concluding exhortation 

of the section (vv 12–13) is signaled by the explanatory particle diov, ―therefore.‖ The 

thought of training through disciplinary sufferings in v 11 suggested the metaphor of an 

athletic contest requiring flexed arms and strong knees. The members of the house church, 

however, are characterized by listless arms and weakened knees. The appropriate response 

to divine discipline is a renewed resolve to engage in a demanding contest. The necessity 

for endurance is clearly implied in the pastoral directive to ready themselves for the contest, 

bracing their drooping hands and weakened knees. They must keep on running, moving 



straight toward the goal without wavering. The appeal is ultimately for the community to 

endure in the struggle, with a genuine concern for the weakest of their number. 

The source for the exhortation is to be located in two directives drawn from Scripture, 

Isa 35:3 and Prov 4:26. The text of v 12 reflects an oracle in Isaiah that announces the 

decisive intervention of God: 

Say to those with fearful hearts, 
―Be strong, do not fear; 

your God will come, 

he will come with vengeance; 

with divine retribution 

he will come to save you.‖ (Isa 35:4) 

It is this assurance that furnishes the ground for the directive to ―strengthen the feeble 

hands, steady the knees that give way‖ (Isa 35:3). 

The quotation in v 12 does not correspond exactly to the LXX or to the MT; it appears to 

represent an independent translation, in which the adjectival participles were placed before 

the nouns they qualify, a word order supported only in the Heb. text of Sir 25:23 recovered 

in the Cairo Genizah (G. Howard, NovT 10 [1968] 213–l4). The quotation is adopted 

appropriately to the situation of the members of the house church. The descriptive phrases 

ta;" pareimevna" cei`ra" kai; ta; paralelumevna govnata, ―drooping hands and 

weakened knees,‖ evoke the picture of the person who is thoroughly exhausted and 

discouraged (e.g. Sir 2:12: ―Woe to timid hearts and drooping hands [cersi;n 
pareimevnai"]‖; 25:23: ―Drooping hands and weak knees are caused by the wife who does 

not make her husband happy‖; cf. Job 4:3–5). The figure of the athlete (the wearied and 

beaten boxer?) who drops his hands in weakness was a commonplace in antiquity (e.g. 

Philo, On the Preliminary Studies 164: ―Some faint before the struggle has begun, and lose 

heart altogether, counting toil a formidable antagonist, and like weary athletes drop their 

hands in weakness … But there are others who … with patience and stoutness of heart 

carry through to its finish the contest of life, keeping it safe from defeat and taking a strong 

stand against the forces of nature‖). The allusion to Isa 35:3 in v 12 thus resumes the 

reference to weariness and loss of heart developed in the larger context (12:3, 5). The 

endurance of faith demands heart, a fact recognized by the writer in his thematic concern 

with the loss of heart within the community addressed. (For an attempt to restrict the 

reference in v 12 only to certain members of the community who were faltering, see 

Andriessen, NRT 96 [1974] 1062–63.) 

The directive of v 12 is not followed up with the assurance that God is coming to rescue 

the community, as in Isa 35:4. That almost certainly would have encouraged a false attitude 

of triumphalism. Instead, the imagery of v 12 is enriched from another passage from 

Proverbs which the writer evidently recalled: 

My child … let your eyes look straight ahead; 
fix your gaze directly before you. 

make level paths for your feet 

and take only ways that are firm. 

Do not swerve to the right or to the left; 

keep your feet from evil. (Prov 4:25–27) 

The instruction is appropriate for a person who is to compete in a race that will be long and 



arduous. He must move straight toward the goal, not swerving from the track that will lead 

him to his determined destination. Normally, those whose limbs are lame cannot compete 

in the race. Christians who are prepared to heed the writer‘s pastoral instruction, however, 

have the prospect that even the lame will not be disabled but will experience the healing 

that God provides to those whose purpose is narrowly determined by Christ. 

The formulation of v 13 is adapted from Prov 4:26 LXX In this instance the directive is 

cast in the plural to make it relevant to the entire community, and the word order of the 

biblical clause is altered so as to assign to trociav", ―track,‖ ―direction,‖ the place of 

emphasis. In the context of Proverbs, the mandate to ―make level paths for your feet, and 

keep your ways straight‖ refers to proper conduct under the direction of divine wisdom. 

The meaning of ojrqav", ―level,‖ ―straight,‖ is fundamentally ethical. In the larger context of 

Heb 12:1–12, however, the biblical expression trocia;" ojrqa;" poiei`te toi`" posivn does 

not mean ―make straight paths for your feet‖ but ―pursue ways that are directed straight to 

the goal‖ or ―move in a straight direction with your feet‖ (see Preisker, TDNT 5:449–50). 

The term ojrqav" is not used ethically, as in classical Greek, Stoicism, and Jewish Wisdom 

literature, but has a distinctive nuance informed by the eschatology of primitive 

Christianity. Its point of reference in this context is the ultimate goal of faith, which can be 

reached only through the endurance of stringent tests of faith. Encouraged by the example 

of the attested witnesses (v 1) and especially of Jesus (v 2), men and women of faith cannot 

waver but move in a straight direction, certain of their goal. The mandate of v 13a indicates 

an eschatological orientation of life toward the final goal and implies the pledge of attaining 

the goal. On this understanding, v 13 rounds off the unit by resuming the thought of 

reaching the goal implied prominently by the formulation of vv 1–3 at the beginning of the 

section (so Michel, 447–48; cf. Stauffer, TDNT 1:137; BAGD 580, 828). 

The determination of the precise meaning of the final clause (v 13b) is difficult because the 

clause is open to more than one translation (see above, Note mmm*). Käsemann, for 

example, prefers to give to the verb ejktrevpesqai the meaning ―to fall away from the true 

path,‖ as in 1 Tim 1:6; 5:15; 2 Tim 4:14 (―Hebräer 12:12–17,‖ 312; cf. P. E. Hughes, 535, n. 

138). This decision is consistent with his argument that the context exposes the danger of 

apostasy; the ―lame‖ can stray on to the crooked paths and be lost to God‘s people in their 

pilgrimage. It seems necessary, however, to take into account the reference to the prospect 

of healing (ijaqh`/ de; màllon, ―but rather be healed‖), which suggests that ejktraph/` is to be 

understood with the nuance it bears as a medical term, ―be dislocated‖ (following Vanhoye, 

AsSeign 52 [1974] 66; Andriessen, NRT 96 [1974] 1063; cf. BAGD 368, 889). This 

understanding is reflected in the translation adopted for the commentary: ―so that what is 

lame might not be dislocated, but rather be healed.‖ The reference is to persons within the 

house church who have been severely weakened by fatigue, for whom the others are to be 

genuinely concerned. If those who are stronger will move in a straight direction toward the 

goal, the brother or sister who is lame will follow more easily and will be healed of his hurt 

(cf. Moffatt, 207; McCown, ―O LOGOS THS PARAKLHSEWS,‖ 118). The prospect of 

healing for the weakest of their number adds a word of encouragement to the clear directive 

to the community. The section is thus brought to a conclusion on the note of redemptive 

comfort. 

Explanation 



In 12:1–13 the community addressed is called to display a quality of endurance, which 

is the essential corollary of committed faith. Their attention is directed from models of 

faithfulness in Israel‘s remote or more recent past under the old covenant to Jesus, whose 

death on a cross displayed both faithfulness and endurance (12:1–3). Jesus‘ deliberate 

disregard for disgrace and his endurance of hostile opposition from those who understood 

neither the depth of God‘s redemptive love nor the extremity of their own plight provide a 

pattern for emulation whenever Christians experience an antagonistic response from the 

world. The audience is summoned to concentrate their attention upon Jesus and to 

recognize that he was not exempt from the conflicts that were integral to their own 

experience in a hostile environment. 

A depth of pastoral concern is evident throughout this section. The writer understood that 

faith can be eroded by constant exposure to harsh circumstances. He responds by presenting 

Jesus as the supreme witness to the life of committed faith expressed through endurance 

and submission to the will of God. His renunciation of joy and endurance of the abject 

humiliation of crucifixion were vindicated by his enthronement in God‘s presence. 

Christians must fix their gaze upon Jesus and draw from his example the courage to display 

responsible commitment in their situation. Jesus humiliated offers Christians the supreme 

exampleof endurance whenever they experience humiliation. Jesus vindicated and 

enthroned provides certainty that Christians will also be vindicated when they demonstrate 

the necessary endurance, which validates the life of committed faithfulness. 

The writer appreciates that his audience, at least to some extent, shared the same 

struggle in which Jesus was engaged. His endurance of unjustified antagonism and his 

voluntary submission to shame displayed the profound trust in God to which Christians are 

called. As such, Jesus offers a model for Christians whenever they are tempted to become 

disheartened with the intensity of the opposition they encounter from society. There was, of 

course, both a qualitative and a quantitative difference between the sufferings endured by 

Jesus and those experienced by the Christians addressed in the homily (12:4). He had 

endured the excruciating pain and shame of the cross; they had not been subjected to such 

treatment. But the difference was one of degree. They had experienced contempt, abuse, 

and loss as a result of their open identification with Jesus (10:32–34). Their immediate 

prospect was for sufferings that were more severe in character. The development of the 

meaningful category of ―disciplinary sufferings‖ in 12:4–11 is designed to assist the 

members of the house church to perceive the significance of the hardships they were 

experiencing. 

The writer presupposes that the concept of disciplinary sufferings was already familiar 

to the community. Firmly entrenched in the Jewish wisdom and martyrological traditions, 

the notion would have been expounded in the course of synagogue preaching. It was 

necessary only to remind the community that their trials were disciplinary in character. 

Grounding his argument in the witness of Scripture, the writer cites a passage that was 

significant in the passion theology of both Judaism and early Christianity, Prov 3:11–12. 

That text demonstrates that there is an essential and integral relationship between sufferings 

and a filial relationship with God. Sufferings are corrective in character. Consequently, they 

are purposeful. 

Responsibility for the infliction of suffering may be traced to those who are hostile to 

God, who find in the people of God a target for their hostility. Such sufferings become 

―disciplinary‖ in character when God makes them a means for maturing his children 

spiritually. The goal of divine discipline is Christian maturity and, ultimately, participation 



in the holiness of God. It is God‘s ability to transform an expression of hostility into a 

measure for spiritual nurture that is emphasized in 12:5–11. 

The writer wanted his audience to draw from his exposition of the biblical text the 

implication that those who are prepared to submit to disciplinary sufferings participate in 

the triumph of the cross of Christ. That is the connection between 12:2–3 and 4–11. Those 

who show contempt for the people of God by inflicting painful sufferings cannot frustrate 

the divine purpose, which is motivated by God‘s pastoral love for his children. Conversely, 

whenever the community of faith experiences unpleasantness, pain, and adversity because 

they are Christians, they should recognize in these sufferings the pledge of the Father‘s 

love. They should also firm up their resolve to persevere in faith and to complete the course 

prescribed for them by God (12:12–13). The clarification of the significance of sufferings 

in the maturing of a relationship with God provides the basis for the sustained appeal for 

endurance in pursuing the goal marked out for the community. 

As a section, 12:1–13 is important for the clues it provides concerning the audience 

addressed and for its demonstration of the dominant pastoral dimension of the homily. 

Indeed, these two aspects are inextricably bound together. The passage speaks directly to 

the situation of the community and to the point of their need for solid encouragement. By 

doing so, it suggests a partial profile of the group addressed. Wearied from the constant 

need to maintain their Christian stance in a social setting that is no longer simply 

unreceptive to their message and life style but has become increasingly hostile toward their 

presence, they are thoroughly disheartened. A weakening of resolve and a failure of nerve 

are clearly presupposed for at least some of the persons addressed in the homily. The 

writer‘s conviction was that they urgently needed the encouragement offered to them 

through attested witnesses from the past, through Jesus himself, and through the testimony 

of Scripture. 

V. Orientation for Life as Christians in a 

Hostile World (12:14-13:25) 
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Introduction 

In the fifth major division in Hebrews, extending from 12:14 to 13:21, the sermon is 

brought to a close. The concluding segment of the homily consists primarily of a series of 

pastoral directives. Whenever exposition is introduced, it is integrated with the parenetic 

instruction that precedes and follows. Its sole purpose is to provide a sound basis for the 

directives and an incentive for compliance with the writer‘s appeal to his audience 

(12:18–24; 13:11–12). The instruction in this section is frequently supported by brief 

clarifying statements (12:14b, 17, 26–27; 13:2b, 5b–6, 8, 10, 18; the unit 13:11–12 appears 

to fall into this category as well). The range and general character of the directives, the 

appeal to previous instruction (―For you know,‖ 12:17), the use of example (12:16–17; 

25–26), and the call to imitation of those who were models of committed faithfulness (13:7, 

12–13) identify the concluding portion of the sermon as parenesis, or practical instruction. 
The major characteristics of parenesis can be succinctly summarized. 

(1) Parenesis is traditional, unoriginal, and axiomatic. It is instruction that will be 

recognized as familiar by those who receive it. Since what is being urged is not new, no 

extended treatment of a particular topic is necessary. A brief reminder is sufficient. 

(2) Parenetic precepts are applicable generally to a wider audience. This is true to such 

an extent that it has been questioned whether the pastoral directives addressed shed any 

light on the actual situation of the audience. 

(3) Parenesis presupposes that the hearers or readers already know what is being stated. 

Repetition of what is already known serves only to jog the memory (cf. 12:17). The task of 

parenetic instruction is not to teach but to arouse and focus the attention. It is to concentrate 

the memory and keep it from losing its grip. In the light of a fundamental failure to act on 

the basis of what is already known, it is necessary to bring significant instruction to 

remembrance. This is true even when that instruction consists of traditional wisdom. 

(4) A common element in parenetic instruction is the appeal to example (12:16–17, 

19–21, 25; 13:2, 8). What is called for is the imitation or emulation of the qualities of life 

and conduct exhibited in those who were Christians in an earlier generation (13:7). In order 

to be a true disciple, one must imitate the model. The call to remembrance (13:7) is, in fact, 

a summons to conduct oneself as an imitator of the model. 

(5) The form that parenetic instruction takes is exhortation, advising the audience to 



pursue some course of action, or to abstain from some form of behavior. 

It is evident that the instruction in 12:14–13:21 exhibits these characteristics and is 

parenetic in character. 

The transition from 12:1–13 to 12:14–13:21 is not signaled by a shift in genre, as 

elsewhere in the homily. The writer continues in the mode of exhortation. The appeal for 

endurance, however, which characterizes the parenesis in 12:1–13, is not sustained beyond 

v 13. The exhortation assumes a new direction in the section that immediately follows with 

the abrupt summons to ―pursue peace along with everyone‖ (12:14). The introduction of a 

new focus for pastoral concern marks the transition to the fifth and final division of the 

sermon. 

The limits of the concluding division are sufficiently designated by the presence of a 

new key word,  eijrhvnh, ―peace.‖ Assigned a position of emphasis at the beginning of the 

section (eijrhvnhn diwvkete, ―Pursue peace‖ [12:14]), it is invoked again as descriptive of 

God in the homiletical benediction that formally concludes the sermon (oJ de; qeo;" th̀" 
eijrhvnh" ―the God of peace‖ [13:20]). The emphatic position of eijrhvnh in the initial 

directive of the division and its striking repetition at the end serve to bracket 12:14–13:21 

as an integrated unit within the larger structure of the sermon (so Vanhoye, Bib 55 [1974] 

361–63, 373–74, 379). 

The new direction pursued by the writer in 12:14–13:21 appears to have been prompted 

by extended reflection upon the Greek text of Proverbs 4:26–27b. In 12:13 he concluded 

his exhortation to endurance in a hostile society by appealing for his auditors to pursue 

ways that are directed straight to the goal. The distinctive formulation kai; trocia;" ojrqa;" 
poiei`te toì" posi;n uJmwǹ, ―move in a straight direction with your feet,‖ was adapted from 

Prov 4:26 LXX, where the reference is to the proper conduct of life: 

Make straight paths for your feet [ojrqa;" trocia;" poivei soì" posivn], 

and guide your ways. 

Deviate neither to the right nor to the left, 

and turn away your feet from the evil way. (Prov 4:26–27 LXX) 

The instruction is as general as it is conventional, inviting the specification provided in Heb 

12:14–13:21. 

In Proverbs the admonition to move in a straight direction is supported in the immediate 

context by the certainty that God will act to make the path of his servant straight and will 

direct him ―in peace‖: 

[God] himself will make your paths straight, 
and he will lead your ways forth in peace. 

aujto;" de; ojrqa;" poihvsei ta;" trociav" sou, 

ta;" de; poreiva" sou ejn eijrhvnh/ proavxei (Prov 4:27b LX
X)

 

The formulation furnishes an example of Semitic synonymous parallelism. The declaration 

that God will make the paths of his servant straight furnishes the basis for the assurance that 

his servant will be led forth ejn eijrhvnh/, ―in peace.‖ The immediate sequel to Prov 4:26 thus 

introduced the new thought of the pursuit of peace, which is taken up in Heb 12:14a. 

The formal connection between Prov 4:26 and 4:27b LXX appears to account for the 

transition from Heb 12:1–13 to 12:14–13:21, where the implications of the biblical text are 

developed in terms of traditional wisdom. Here the writer specifies what the life of 



pilgrimage under the direction of God entails. Moreover the substance of Prov 4:27b may 

have influenced the formulation of the homiletical benediction in 13:20–21, with its 

assurance that ―the God of peace … will equip you with everything good for doing his will, 

doing in us what is pleasing to him.‖ 

On this understanding, the announcement of the subject for 12:14–13:21 is provided in 

12:13, with its call to responsible action on the part of the congregation. The writer 

admonishes his audience to ―make straight paths for your feet‖ and proceeds in 

12:14–13:18 by specifying ways by which this can be done. The concern with Christian 

behavior implied in 12:13 is elaborated in the series of directives for the Christian life in the 

final part of the sermon (see Vanhoye, Bib 55 [1974] 361–63, modifying and correcting an 

earlier proposal that the announcement of the subject was to be found in the expression 

karpo;n eijrhniko;n … dikaiosuvnh", ―the peaceful fruit … which consists of 

righteousness,‖ in Heb 12:11, as argued in La structure, 48, 57, 205; cf. now id., SNTU 4 

[1979] 130–31; D. A. Black, GTJ 7 [1986] 168–69. For an older approach to literary 

structure similar to that of Vanhoye, but identifying the limits of the final division as 

12:14–13:17, see M. dal Medico, L‘auteur de l‘épître aux Hébreux [Rome: Pontifical 

Biblical Institute, 1914] 187–89). 

In the final division of the homily the writer provides the members of the house church 

with a fresh orientation for life as Christians in a hostile society. The new people of God are 

engaged in pilgrimage to the city of God. This world is not their home; their goal is ―a 

kingdom that cannot be shaken‖ (12:28) or ―the city that is to come‖ (13:14). The metaphor 

of the journey to the city of God characterizes men and women of committed faith as 

pilgrims and implies an understanding of Christian life as commitment to pilgrimage. It 

also implies fidelity to the covenant. The instructions that constitute the major portion of 

the concluding section of the address are appropriate to this theme. 

This perspective sheds light on the structure of the final division of the homily. The 

development can be outlined as follows: 

 A. Pilgrimage and covenant obligation (12:14–29); 

 B. Life within the confessing community (13:1–19); 

 C. Concluding prayer-wish for the covenant people (13:20–21); 

 D. An appended personal note (13:22–25). 

The several sections in this unit are integrated thematically in terms of the concept of 

committed pilgrimage and of covenant privilege and obligation. 

There is a striking correspondence between the first and fifth divisions of the sermon. 

The sermon began with the characterization of God as the one who has intervened 

decisively in human history through his spoken word (1:1). The transcendent dignity of the 

Son, through whom he spoke his definitive word (1:2a), underscores the necessity of 

paying the closest attention to the message declared to the community by those who stood 

in direct relationship to the word declared by the Lord. The severity of the judgment 

imposed upon those who chose to ignore God‘s word under the old covenant demonstrates 

the peril of all who willfully neglect the word of salvation delivered through Jesus (2:1–4). 

The significant motifs of God speaking and of the importance of listening to his voice 

appear again in the conclusion of the sermon. The enumeration of the awesome 

circumstances that attended the giving of the law when God spoke at Sinai (12:18–21) is 

balanced by reference to the gracious character of the word spoken at the inauguration of 



the new covenant (12:24). The dramatic juxtaposition of the terrifying experience of Israel 

at Sinai with the privileged status of the Christian community is presented not for its own 

sake, but to sharpen the appeal, ―See that you do not refuse the one who is speaking‖ 

(12:25). The urgency of this solemn warning is consistent with the awesome character of 

the God who speaks. 

Corresponding to the form of the argument in 2:2–3 (―For since what was once spoken 

by God through the angels proved to be valid, and every infringement and disobedience 

received the appropriate punishment, how shall we escape if we disregard a salvation as 

great as this?‖), the writer reasons persuasively, ―If they did not escape when they refused 

him who warned them on earth, how much less will we, if we turn away from him who 

warns us from heaven?‖ (12:25b). The members of the congregation must understand how 

much is at stake in their response to the gospel. The failure to heed the warning would be 

catastrophic. It is here, and in the elaboration of the point in 12:26–29, that the writer brings 

his sermon to its pastoral and theological climax. 

What follows in 13:1–19 amounts to concluding exhortations that further clarify the life of 

pilgrimage in the confessing community. The development of godly character (13:1–6) and 

the call for identification with Jesus and the life of the church (13:7–19) are appropriate to 

the pilgrim people of God. The recurrence of cultic terminology and of themes familiar 

from earlier sections of the homily serve to integrate the parenesis of chap. 13 with the 

sermon as a whole. The homiletical benediction in 13:20–21 brings the division and the 

homily to a solemn conclusion. 

In the closing lines (13:22–25) the writer adds an appeal for his audience to listen 

willingly to the sermon, announces his travel plans, and conveys his greetings. These final 

verses have the character of a personal note appended to the homily. 

A. The Final Warning: The Peril of Refusing God’s 

Gracious Word (12:14-29) 
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Translation 

14
Pursue peacea along with everyone,b and the holiness without whichc no one will 

see the Lord.d 
15

Watch
e
 that no one forfeitsf the grace of God, and that no bitter rootg 

grows up to cause troubleh and the whole communityi be defiled through it. 
16

Watchj 

that no one becomes apostatek or secular like Esau, who gave up his inheritance rights 

as the older sonl rather thanm onen dish of food. 
17

For you knowo that later onp when he 

wished to inherit the blessing, he was rejected,q for he found no opportunity for 

repentance,r even though he had diligently soughts the blessingt with tears. 
18

Foru you have notv comew to what may be touchedx 

and blazing fire, 

and to darkness 

and gloomy 

and whirlwind, 
19

and to a trumpet blast 

and a sound of wordsz 

that made the hearers beg 

that no
aa further message be given to them,

bb 
20

for they were unable to bear
cc the command, 

―If even an animal 

touches the mountain, 

it shall be stoned‖;
dd 

21
and the spectacle

ee was so
ff awesome 

that Moses said, 

―I am terrified and trembling.‖ 
22

On the contrary, you have come to Mount Zion, 

even
gg to the city of the living God, 

heavenly Jerusalem,
hh 

and to innumerable companies
ii of angels, 

a festal gathering,
jj 

23
and to the assembly of the firstborn 

inscribed permanently
kk in heaven, 

and to a Judge who is God of all,
ll 

and to the spirits
mm of righteous persons made perfect, 

24
and to Jesus,

nn mediator of a new
oo covenant, 

and to sprinkled blood speaking
pp more effectively than the blood of Abel.

qq 
25

Be careful that you do not disregard
rr the one who is speaking.

ss For since those did not 

escape
tt when they disregarded

uu the one who warned them on earth,
vv how much less will 

we, if we reject
ww the one who warns

xx us from heaven? 
26

At that time his voice shook the 

earth, but now he has promised,
yy ―Once again I will shake

zz not only the earth but also the 

heavens.‖ 
27

The phrase,
aaa ―once more,‖ points to the removal

bbb of what can be shaken, as 

of these things having been made,
ccc so that what cannot be shaken may remain. 

28
Therefore, since we are receiving

ddd a kingdom
eee that cannot be shaken, let us be 

thankful,
fff and through

ggg thanksgiving
hhh let us worship God in an acceptable manner,

iii 

with fear
jjj and awe, 

29
for

kkk our God is a consuming fire. 



Notes 

a.  By virtue of its initial position in the sentence, eijrhvnhn, ―peace,‖ is emphatic. 

b.  It is commonly understood that eijrhvnhn diwvkete meta; pavntwn signifies ―pursue 

peace with everyone‖ (RS
v, NE

b, NAS
b, J

b, TE
v, NI

v, BAGD 227). What has not been 

appreciated is that the writer avoids the prep suvn, but uses metav with the gen. in the sense 

of ―along with‖ (11:9; 13:23), while pavntwn means ―all the other believers‖ (as in 13:24). 

See Moffatt, 208; BDF §227(3), where this admonition is translated ―Seek peace in 

company with everyone‖; cf. Foerster, TDNT 2:412, 415, who points out that if the idiom 

meant to seek concord with others, the prep prov" would be demanded, as in Rom 5:1. 

c.  Here cwriv" follows the word it governs (ou| cwriv"). This is the only occurrence of 

this word order in the NT. See Moule, Idiom-Book, 87; BDF §216(2), 487. 

d.  The clause ou| cwri;" oujdei;" o[yetai to;n kuvrion provides a perhaps unintentional 

instance of iambic poetic meter (Moule, Idiom-Book, 199). For a study of the rhythms in 

Hebrews, cf. Moffatt, lvi–lix. 

e.  In the Gk. text vv 14–16 form a single sentence. V 15 is introduced not with a main 

verb but with the ptcp ejpiskopoùnte", which is dependent upon the main verb in v 14, 

diwvkete, ―pursue.‖ This structure is reflected in the KJ
v: ―Pursue peace … and holiness … 

looking diligently lest.‖ It is due to considerations of English style that a new sentence is 

begun in v 15 in the translation prepared for the commentary. 

The present active ptcp ejpiskopoùnte" stresses continual effort. It derives its function 

from the imperative diwvkete, ―pursue‖; the ptcp governs the three subordinate final clauses 

of warning that follow in vv 15–16, each of which is introduced by mhv ti": ―Watch that no 

one is excluded from … that no bitter root grows up … that no one is apostate or 

irreligious.‖ In each instance these negative purpose clauses have the same force as an i{na 

clause (―so that‖). 

f.  The idiom uJstereìn ajpov followed by the gen. of separation suggests the notion of 

being excluded from some benefit (i.e., the grace of God) through one‘s own fault (so BAGD 

849; cf. BDF §180[5]). cf. NE
b: ―that there is no one among you who forfeits the grace of 

God.‖ 

g.  In the expression rJivza pikriva", the gen. case functions in place of an adj of quality; 

the gen. of quality describes the root as ―bitter,‖ i.e., a root that bears bitter fruit (BDF §165; 

BAGD 657; Michel, 454-55). 

h.  One important difference between prohibition and warning is that warning may be 

expressed either through the use of the present or aor subjunctive. The construction mhv ti" 

… ejnoclh̀/ is an example of the present subjunctive (Moulton, Grammar 1:178). 

The attestation of ejnoclh`/, ―cause trouble,‖ is virtually unanimous in the MS tradition. 

Nevertheless, Katz (ZNW 49 [1958] 213–17) has argued that it is a corruption that arose 

through metathesis from ejn colh̀/, ―in gall.‖ The corruption, according to Katz, originated 

during the course of the transmission of Hebrews at a date early enough to influence the 

best MS
s of Deut 29:17b LXX as well (B* A F*). In these MS

s the combination ejsti;n … ejnoclh̀/ 
in the same sentence is ―syntactically impossible‖ (cf. Michel, 454, n. 1). 



There may be a measure of support for this conjecture in P
46

, which appears to read 

 (see Hoskier, Commentary, 58; Nestle
26

 584). This conjectural emendation is 

accepted by BDF §165; Michaelis, TDNT 6:124–25, n. 73; and P. E. Hughes, 539, n. 143, 

who translates ―that there be no root of bitterness springing up in anger.‖ 

If the emendation of the text is adopted, there are in Heb 12:15–16 three anaphoric 

clauses, each of which begins with mhv ti" and then continues without a verb or a copula. 

If, on the other hand, ejnoclh`/ is read with the MS tradition, the symmetry of three anaphoric 

clauses without verbs is destroyed. The emendation remains, however, only an attractive 

alternative to the attested text. For a full discussion of the critical issues and a cautious 

response to Katz‘s proposals, see Casey, ―Eschatology in Heb 12:14–29,‖ 105–9. 

i.  The superior textual reading is the anarthrous polloiv (P
46

 D H Y 1739 Byz), which in 

context has an inclusive nuance in the sense of ―the many,‖ ―the whole community‖ (cf. 

Jeremias, TDNT 6:541–42). This understanding is made explicit in the variant oiJ polloiv, 
―the many,‖ found in a 

 A 048 33 81 104 326 1241
c
 2495. cf. BAGD 688: ―the majority,‖ ―most.‖ 

j.  The expression mhv ti" is governed by the preceding ptcp ejpiskopoùnte", 

―watching,‖ in v 15 and is continuous with the sentence begun in v 14. Considerations of 

English style dictate the sentence structure in the translation of vv 14–16. 

k.  It is commonly understood that the adj povrno" is to be understood literally (e.g., NI
v: 

―sexually immoral‖). The context, however, points to a metaphorical understanding of the 

term; it is roughly equivalent to ―apostate‖ (so W. Manson, 85; Williamson, Philo, 265-66). 

For a metaphorical use of povrno" in the pl., see Philo, Allegorical Interpretation 3.8: 

―deserters »povrnoi¼ from the rule of the One, to whom entrance into the assembly of God is 

absolutely forbidden.‖ 

l.  The translation ―inheritance rights as the older son‖ seeks to bring out the pl. form of 

ta; prwtotovkia (similarly TE
v, NI

v). 

m.  The phrase ajnti; brwvsew" mià" ajpevdeto is commonly understood to mean ―he 

sold [his birthrights] for [i.e., in exchange for] one dish of food,‖ finding in ajnti; brwvsew" 

an expression replacing the classical gen. of price (RS
v, NE

b, NAS
b, Jb, TE

v, NI
v, BAGD 74, 726, 

among others). A related alternative proposal is that Esau ―sold [his birthrights] for the sake 

of one meal,‖ finding in ajnti; brwvsew" a similarly classical use of ajntiv with the gen. 

meaning ―for the sake of‖ (cf. Epictetus, Discourses 1:29.21, ajnti; luvcnou klevpth" 
ejgevneto [―for the sake of a lamp he became a thief‖], cited by BDF §208[2]; Atkinson, 

Theology of Prepositions, 6; cf. Moule, Idiom-Book, 71, 204). The verb ajpodivdosqai in the 

middle voice can have the sense of ―to sell,‖ but the gen. of price which accompanies it is 

never preceded by the prep ajntiv. Consequently, it is better to translate ajpevdeto ―he gave 

up‖ or ―he handed over‖ (cf. A. S. Way, The Letters of St. Paul [New York: Macmillan, 

1901]: ―he bartered away his rights‖; J. W. C. Wand, The New Testament Letters [London: 

Oxford UP, 1944]: ―who surrendered his birthright for a single plate of food‖), and to find in 

the prep ajntiv the nuance of ―in place of,‖ ―rather than‖ (so Andriessen and Lenglet, Bib 51 

[1970] 219–20; BAGD 90 [4b]). The idiom is found in T. Iss. 2:2. For ajntiv with this nuance 

in the near context, see Heb 12:2, ajnti; … cara`", ―rather than the joy,‖ and the extended 



discussion of the idiom in Note l on 12:2 above. 

n.  The qualifying term, mia`", ―one,‖ is emphatic. 

o.  According to the classical form, i[ste may be ind or imperative. The context favors 

the ind (so Moffatt, 211-12; F. F. Bruce, 362; Michel, 457). On the assumption that it is ind, 

it is a purely literary term, corresponding to the usual Koine oi[date, ―you know‖ (cf. 

Moulton, Grammar, 1:245 (who favors the imperative); BDF §99[2]; Solari, ―The Problem 

of Metanoia,‖ 147). 

p.  The adv metevpeita is unique to Heb 12:17 in the NT but is well attested in classical 

and hellenistic Gk.. See NewDocs 2:91 (no. 59). 

q.  The verb ajpedokimavsqh is an example of the theological pass: ―he was rejected by 

God‖ (so BAGD 91; Michel, 457; Andriessen and Lenglet, Bib 51 [1970] 228; cf. BDF 

§130[1]). F. F. Bruce, 368, suggests the translation ―disqualified.‖ 

r.  The expression metanoiva" tovpon euJreìn is an idiom ―to find a possibility [or, 

opportunity] for repentance‖ (cf. BAGD 512, 823[2c]). Although linguistically it would be 

possible to translate metavnoia as ―a change of mind,‖ the phrase is a stereotyped one in 

Jewish circles and always has reference to repentance in a religious sense (e.g., Wis 12:10; 

4 Ezra 7:82; 9:12; &2ApocBar; 85:12; &2Enoch; 62:2; cf. &1Clem; 7:5; &2Cleml; 8:2; 

Tatian. To The Greeks 15). It is unlikely, therefore, to mean that Esau found no chance of 

making Isaac change his mind (as argued by Spicq 2:401–3; cf. Jb: ―he was unable to elicit a 

change of heart‖; NI
v: ―he could bring about no change of mind‖). Spicq appeals to the 

Latin juridical expression locus poenitentiae signifying ―an opportunity to change a 

decision or to overturn a decision.‖ But this always occurs in the sense of modifying one‘s 

own conception and never in the sense of eliciting a change of mind in others (so 

Andriessen, En lisant, 53–54, citing Livy 44.10; Pliny, Letters 10.97, as well as the texts 

for the fixed idiom cited above). The pastoral concern with the significance of repentance 

in Hebrews (cf. 6:1, 4–6) is decisive in determining the nuance of metavnoia here. The 

position of metanoiva" in the phrase is emphatic. 

s.  The compound verb ejkzhteìn seems to denote that the seeker has sought to the 

utmost (Moulton and Howard, Grammar, 3:310). It translates as a past pf: ―he had diligently 

sought,‖ ―he had begged for.‖ 

t.  The antecedent for the fem. pronoun aujthvn has been found in the nearest fem. term, 

the gen. metanoiva" (RS
v, NE

b, NAS
b, TE

v; Windisch, 113; Spicq, 2:402; Michel, 457; 

Carlston, JBL 78 [1959] 299, n. 10; Casey, ―Eschatology in Heb 12:14–29,‖ 135–46; among 

others). It is argued in support of this understanding that the contrast between the verb ―to 

seek‖ (17c) and the verb ―to find‖ (17b) demands logically that they have the same obj, i.e., 

metanoiva" (so Moffatt, 212; Riggenbach, 408; Médebielle, 363). 

This seems unlikely, because the gen. metanoiva" in this instance is dependent upon the 

anarthrous masc. noun tovpo", ―opportunity.‖ The two terms constitute a fixed idiom, to 

which antecedent reference would presumably be made with the masc. pronoun aujtovn, 

referring to tovpo". The antecedent must be the more remote independent articular noun 

th;n eujlogivan, ―the blessing,‖ in 17a. This accords with the narrative of Gen 27:34, 38, to 

which the writer alludes. What Esau sought with tears was the blessing, which Jacob had 



secured from Isaac with a ruse. For the writer‘s habit of separating words that logically 

belong together (in this instance 17a and 17c), see 2:14; 7:11; 9:2–5; 10:20. As in 7:11, a 

parenthesis (17b) interrupts the course of the thought being developed: ―for you know that 

later on when he wished to inherit the blessing, he was rejected, even though he had begged 

for it with tears.‖ The logical link is not between the verbs ―to seek‖ and ―to find‖ but 

rather between ―to beg for‖ and ―to be rejected‖ (cf. R
v; Way; Basic; Knox; Berkeley; NI

v: 

Westcott, 409; Lenski, 449; Watkins, ExpTim 73 [1961–62] 29–30; F. F. Bruce, 368, 

Marshall, Kept By The Power, 144; McCullough, BibTh 20 [1974] 4; Kistemaker, 387; 

Andriessen, En lisant, 52–53. 

u.  The periodic sentence in vv 18–24 is characteristic of artistically developed prose 

(BDF §458, 464). Moule has called attention to the striking series of omissions of the article, 

which is typical of classical Gk. composed in the large tragic style (Idiom-Book, 114). For a 

fresh translation and poetic arrangements of vv 18–24 see P. R. Jones, RevExp 76 [1979] 

100. He suggests that the passage should be read ―as a poem to be experienced for imagery 

and feeling tones and atmospherics.‖ 

The importance of the inferential gavr, which serves to link vv 18–24 with the preceding 

unit, must be recognized. It marks the transition to a unit that provides grounding for the 

exhortation and warning in vv 14–17. It also establishes that the development of a judgment 

motif in vv 15–17 is foundational to a proper understanding of vv 18–24 (so Moffatt, 

213–14; Schierse, Verheissung, 173–75; Thompson, JBL 94 [1975] 580; Laub, Bekenntnis, 

253). 

v.  As the initial word in the sentence, the negative particle ouj is emphatic. Its 

significance is underscored by the contrast drawn in v 22 with the particle ajllav, ―on the 

contrary.‖ 

w.  It is important to recognize in the verbal form proselhluvqate in vv 18 and 22 the 

cultic nuance of prosevrcesqai, which is found throughout the homily (4:16; 7:25; 10:1, 

22; 11:6), a nuance that is well established outside of Hebrews (cf. J. Schneider, TDNT 

2:683–84; Johnsson, ―Defilement,‖ 332, n. 207, who calls attention to the inadequacy of the 

translation ―you have drawn near,‖ adopted by H. Montefiore, 229). The pf tense of the verb 

underscores lasting results (cf. Zerwick, Biblical Greek §285). 

x.  External evidence strongly supports the reading yhlafwmevnw/ without o[rei, 
―mountain‖ (P

46
 a 

 A C 048 33 81 1175 vg syp
 co. aeth.). Among the witnesses that include o[rei, it stands 

before yhlafwmevnw/ in 69 255 462 syh
, and after it in D K P Y 88 614 1739 Byz Lect). The 

absence of a fixed position suggests that o[rei is ―a scribal gloss derived from verse 22‖ 

(Metzger, Textual Commentary, 675). 

The form yhlafwmevnw/ is a dative present ptcp functioning as a verbal adj (BDF 

§651[3]). For the translation of yhlafwvmeno", see Thompson, Beginnings of Christian 

Philosophy, 45. The conjectural emendation pefeyalwmevnw/ (a ―calcined‖, ―oxidized‖ 

volcano; cf. Aeschylus, Prometheus Vinctus, 364) proposed by Selwyn (JTS 11 [1910–11] 

33–34) is unnecessary. This is equally true of the earlier conjecture offered by Bennett 

(ClRev 6 [1892] 263); u{yei nenefwmevnw/, ―to a height enveloped in dense cloud‖ (cf. Exod 

19:16). The NE
b chose to ignore the copula kaiv and associates yhlafwmevnw/ with the phrase 



that follows: ―the palpable, blazing fire of Sinai,‖ following the vg and Westcott, 409. 

y.  The variant reading kai; skovtei (P
46

) or skovtw/, ―and darkness,‖ found in a 
c
 Dbc

 4 Byz is clearly spurious. It apparently originated as a gloss on the reading kai; 
zovfw/ (a 

* A C D* P 048 33 81 326 365 1175 1241
s
). The source of the gloss will have been Exod 

10:22; 14:22; Deut. 4:11; 5:22 LXX, where the synonymous words for darkness, skovto" and 

gnovfo", are juxtaposed. It is impossible in translation to capture the euphonic word play 

between gnovfw/, ―darkness,‖ and zovfw/, ―gloom.‖ 

z.  The expression kai; fwnh̀/ rJhmavtwn might be translated ―a sound of words‖ or ―a 

voice whose words‖ (BAGD 735, 870). The former was chosen as being more parallel in 

conception to the preceding expression kai; savlpiggo" h[cw/, ―and a blast of a trumpet.‖ 

The parallelism is demonstrated by the chiastic order in which the four nouns are placed: 

savlpiggo" h[cw/ kai; fwnh`/ rJhmavtwn (i.e., ABBA). 

aa.  The negative particle mhv seems to be pleonastic here, since the verb 

parh/thsanto, ―to beg that something not be done,‖ already carries a negative sense (BDF 

§429). 

bb.  For the idiom prostiqevnai lovgon tiniv in the sense of ―speak a further message 

to someone,‖ see BAGD 616, 719. 

cc.  For this nuance in the verb e[feron see MM 666; K. Weiss, TDNT 9:59; cf. Heb 

13:13. The impf. is descriptive; it lucidly describes the response of the people to the divine 

command: ―they were unable to bear the command.‖ There is no justification for the 

translation proposed by Andriessen and Lenglet, ―they would not bear the command‖ (Bib 

51 [1970] 230). 

dd.  A few witnesses extend the quotation from Exod 19:13 LXX with, h[ bolivdi 
katatoxeuqhvsetai, ―or shot down with a javelin.‖ cf. Av: ―or thrust through with a dart.‖ 

ee.  The expression to; fantazovmenon, which occurs only here in the NT, means ―the 

sight,‖ ―the spectacle,‖ but clearly has reference to the theophany (for parallels, see 

Ps.-Aristotle, Mirabilia 108, of Athena; Herodian 8.3.9, cited by BAGD 853). It is emphatic 

in the sentence structure. 

ff.  In this instance the adv ou{tw does not signify ―in the same way‖ (so P. R. Jones, 

RevExp 76 [1979] 100) but is used classically before the adj foberovn to denote, ―so 

terrible‖ (BAGD 598). 

gg.  The Gk. copula kaiv introduces the explanation of what is meant by ―Mount Zion‖; 

it calls for the translation ―even‖ rather than ―and,‖ which would suggest a separate entity 

(with P. E. Hughes, 545). It is impossible in translation to capture the euphonic word play 

between the datives of place o[rei kai; povlei, in which the noun povlei, ―city,‖ stands in 

apposition to o[rei, ―Mount [Zion].‖ 

hh.  The expression ―heavenly Jerusalem‖ stands in apposition to ―city of the living 



God.‖ 

ii.  The term muriva" refers to a number that cannot be counted. cf. the expressions in 

Deut 33:2; Dan 7:10; 1 Enoch 40:1; 71:8. 

jj.  The term panhvguri", which occurs only here in the NT, is used of joyful festivities 

in both pagan and Jewish sources (see Spicq, ST 6 [1952] 30-38; Williamson, Philo, 65-69). 

The translation adopted by the Rv, ―solemn assemblies,‖ conveys the wrong impression. The 

thought is of a joyous worship assembly. cf. Theophylact‘s comment: [Enqa paghvguri" 
ejkei` carav, ―where there is a festal gathering there is joy,‖ (cited by Moffatt, 216). 

The question has been debated whether in the syntax of the sentence panhguvrei is to be 

related to the preceding phrase, ―to innumerable companies of angels‖ (RS
v; J

b; NI
v; 

Westcott, 413–14; Moffatt, 216; Michel, 463; F. F. Bruce, 310, n. 131; Buchanan, 222–23; 

P. E. Hughes, 552–53), or to the following phrase, ―to the assembly of the firstborn‖ (A
v; 

AS
v; NAS

b; NE
b: ―the full concourse and the assembly of the firstborn citizens of heaven‖; 

UBSGNT 
3
; Grosheide, 301; de Young, Jerusalem, 139, n. 69; Dumbrell, EvQ 48 [1976] 

155–56). The first alternative is preferable on the basis of the syntax in v 22a, where 

―heavenly Jerusalem‖ clearly stands in apposition to the phrase ―and to the city of the living 

God.‖ The connective kaiv, ―and,‖ then introduces the next phrase. The same syntactical 

structure is visible in v 22b, where panhguvrei stands in apposition to the preceding phrase, 

while kai; ejkklhsiva/ prwtotovkwn, ―and to the assembly of the firstborn,‖ introduces the 

next phrase. Alternatively, panhguvrei can be understood as a circumstantial dative 

qualifying the preceding phrase (―myriads of angels in festal gathering‖). For a full 

discussion of the interpretations that have been proposed, see Spicq, 2:406–8; Casey, 

―Eschatology in Heb 12:14–29,‖ 356–58; P. E. Hughes, 552–55. 

kk.  The force of the pf ptcp ajpogegrammevnwn emphasizes the indelible permanance of 

the registration or enrollment. cf. the use of the Gk. pf in parallel expressions elsewhere in 

the NT: Luke 10:20; Rev 13:8; 17:8; 20:12; 21:27. 

ll.  It is difficult to decide whether the word order in the phrase krith̀/ qew`/ pavntwn is 

deliberate or oratorical. As it stands, the phrase is ambiguous. It can be translated ―to a 

Judge, who is God of all‖ (RS
v; i.e., the word order is deliberate), or ―to God, the judge of 

all‖ (NE
b, NI

v; i.e., the conventional word order was inverted for oratorical effect). The 

former alternative has been preferred in view of the word order and because usually a gen. 

(in this case pavntwn) immediately follows the noun that it modifies (cf. Moule, 

Idiom-Book, 170; Hanna, Grammatical Aid, 161). Dumbrell, EvQ 48 [1976] 158, prefers the 

rendering ―to God who is judge of all.‖ 

mm.  An early attempt to clarify the unusual phrase, ―to the spirits of just persons made 

perfect,‖ is preserved in the text of D*, which substitutes the sg pneuvmati for the dominant 

pl. pneuvmasi (i.e., ―to the Spirit of righteous persons made perfect‖). Construed in this way, 

the text contains a reference to the Trinity: Christians have come ―to a Judge who is God of 

all, and to the Spirit … and to Jesus, mediator of a new covenant‖ (vv 23b–24a). The 

variant is of interest for indicating how unusual and difficult the actual phrase appeared. 

nn.  In the initial phrase kai; diaqhvkh" neva" mesivth/ jIhsoù, the personal name 

―Jesus‖ is emphatic. For the writer‘s distinctive practice of deferring the position of the 



name ―Jesus‖ to the end of a phrase for emphasis, see 2:9; 3:1; 6:20; 7:22; 10:19; 12:2; 

13:20. 

oo.  The descriptive term neva is interchangeable with the word kainhv which appears in 

8:8, 13; 9:15. cf. Harrisville, Newness, 70, who shows that kainov" and nevo" are 

synonymous in the NT, in the papyri, and in the early church fathers. 

pp.  It is imperative to appreciate the significance of the present act ptcps laloùnti in 

v 24 and to;n laloùnta in v 25. The ―speaking‖ is occurring now. 

qq.  It is preferable to read para; to; ÓAbel, ―than that of Abel,‖ with P
46

 L and a few 

other MS
s. The reading adopted in the Nestle

26
 and UBSGNT3

 text, para; to;n {Abel, ―in 

comparison with Abel,‖ enjoys massive support but is improbable since the writer places 

the article before proper names only when needed for the sake of clarity (e.g., 11:4; so 

Hunzinger, TDNT 6:981). In the comparison, the prep parav has the notion of ―beyond‖ or 

―than‖ (Hanna, Grammatical Aid, 162). See further Baarlink, GTT 74 [1974] 73–75. 

rr.  The negative particle mhv with a subjunctive verb generally occurs with an 

imperative form of blevpein (―to see‖) to denote the content of that imperative (cf. Luke 

21:8; Acts 13:40; 1 Cor 8:9; 10:12; Gal 5:15). Thus, in essence, it has a prohibitory sense, 

―See that you do not disregard‖ (so Hanna, Grammatical Aid, 162). For the idiom 

paraiteìsqai tinav, with the meaning to ―refuse or disregard one,‖ see Zerwick and 

Grosvenor, Grammatical Analysis, 687. 

ss.  The translation seeks to emphasize the present tense of the ptcp in the expression 

to;n lalou`nta. The article functions as a pronoun: ―the one who is speaking.‖ 

tt.  In a third-class conditional clause (eij with the verb in the ind), the negative adv oujk 

is used instead of mhv, since emphasis is laid on the fact that they did not escape. The sense 

is: ―if they failed to escape‖ (as they did). The impf. tense of the verb exevfugon is 

descriptive; it intimates that attempts were made to escape (cf. Moulton, Grammar, 1:200). 

uu.  The aor tense of the verb paraithsavmenoi is culminative, indicating that the 

disregarding was antecedent to the action expressed by exevfugon. The sense is: ―they did 

not escape, only after they had disregarded.‖ 

vv.  In the phrase ejpi; gh`" paraithsavmenoi to;n crhmativzonta, the prep expression 

ejpi; gh̀", ―on earth,‖ modifies the present substantive ptcp crhmativzonta, ―warns.‖ It is 

thrown back to the beginning of the phrase for emphasis, in anticipation of the following 

contrasting expression ajpÆ oujranẁn, ―from heaven.‖ The attempt to make this 

understanding explicit can be traced in the MS tradition, which attests three different word 

orders. The word order adopted for the critical editions of the Gk. text is found in P
46c

 a 

* A C D 1 048 0121b 33 81 1241
s
 1739 1881 co. Cyp, and is defended as correct by 

Moffatt, 220; Zuntz, Text, 258; and Michel, 471–72. Any possible ambiguity as to the 

reference of ejpi; gh̀" is removed in the word order to;n ejpi; gh̀" paraithsavmenoi 
crhmativzonta (P

46
 a 

c
 K L P Y Chr) or the variant tradition paraithsavmenoi to;n ejpi; gh`" crhmativzonta 

(69 256 263 436 1837 2005 vg), both of which would be translated ―when they disregarded 



the one who warned them on earth.‖ In each instance the concern of the variant textual 

traditions was to clarify that the expression ejpi; gh`" modifies the one who warns, not those 

who failed to escape. 

ww.  Adopting the sg reading of P
46

, which omits oiJ in v 25c, the Gk. text hJmei`" … 

ajpostrefovmenoi, ―if we reject,‖ is parallel to the expression in 2:3: hJmeì" … 

ajmelhvsante", ―if we disregard.‖ A conditional ptcp, ―if we reject,‖ is more consistent with 

the writer‘s attitude toward his audience than is the relative ―we who are rejecting,‖ as the 

better attested text would have to be translated. For a recommendation of the text of P
46

 at 

this point, and a defense of the translation adopted, see Beare, JBL 63 (1944) 385, 391–92; 

cf. Moffatt, 219. 

xx.  The translation presupposes an ellipsis; the article to;n functions as a pronoun and 

resumes the full expression from the protasis to;n crhmativzonta, ―the one who warns.‖ 

yy.  The form ejphvggeltai is not pass, but a middle whose meaning is act. The pf tense 

does not imply that what has been promised has already occurred (as argued by Spicq, 

2:412: ―the perfect indicates the actuality of the result‖). It is the making of the promise that 

stands in the past with ramifications for the present, rather than the realization of the 

promise (Casey, ―Eschatology in Heb 12:14-29,‖ 521-22). 

zz.  An explanation for the substitution of the present tense seivw, ―I shake,‖ for the 

future tense in D K L P Y can be found in the fact that a close parallel to Hag 2:6 is found in 

Hag 2:21b, which contains the present tense of the verb: ÆEgw; seivw to;n oujrano;n kai; th;n 
gh`n, ―I shake heaven and earth.‖ This formulation appears to account for the variant textual 

tradition. 

aaa.  The expression to; dev is used to introduce the quotation of the phrase, as in Eph 

4:9 (Turner, Grammar, 3:182). 

bbb.  The MS tradition is divided concerning the presence or absence of the article thvn 

in the phrase [th;n] tẁn saleuomevnwn metavqesin, ―[the] removal of what can be shaken.‖ 

The article is omitted by P
46

 D* 048 0121b 323 1739, and this reading is preferred by Zuntz, 

Text, 117–18, who argues that word exegesis (in this case of e[ti a[pax, ―once more‖) was 

normally given without the article, according to the Gk. grammarians. Moreover, the 

addition of the article impairs the sense of the phrase: ―the writer indicates the ‗removal of 

the things shaken‘ as a fresh and additional inference from his interpretation of the psalm 

[sic]. This reasoning … requires the absence of the article. ïth;n metavqesin would imply 

reference to a fact previously mentioned‖ (118). The presence of the article is supported by 
a 

* A C 33 326 1175 1241
s
 and a few others. 

For a review of the various proposals for translating metavqesin in v 27 (e.g., 

―transformation,‖ ―renovation,‖ ―destruction,‖ ―disappearance,‖ ―displacement‖) and the 

argument that the word means simply ―change‖, see A. Vögtle, BibLeb 10 (1969) 241–53. 

The term means either ―change‖ (cf. Heb 7:12) or ―removal‖ (cf. Heb 11:5). The translation 

adopted recognizes that the conceptual idea certainly includes ―removal.‖ See further, 

Casey, ―Eschatology in Heb 12:14–29,‖ 540–47, 550–51, 553–54. 



ccc.  The phrase wJ" pepoihmevnwn stands in apposition to tẁn saleuomevnwn, ―of what 

can be shaken.‖ The expression may be parenthetical (so Moffatt, 222). The pf pass ptcp 

pepoihmevnwn has a present force: ―what has been and remains made.‖ Thompson clearly 

slants the interpretation of the text when he translates the ptcp as ―what is merely made‖ in 

the conviction that the phrase reflects the writer‘s dualistic world view (JBL 94 [1975] 585). 

ddd.  The force of the present ptcp paralambavnonte" is that Christians are in the 

process of receiving the unshakeable kingdom and that this process will continue into the 

future (BDF §323; Zerwick, Biblical Greek §278). 

eee.  In the syntax of the sentence, the position of basileivan, ―kingdom,‖ is emphatic. 

For the translation ―receive a kingship which cannot be shaken‖ see BAGD 619 (with 

reference to Herodotus 2.120; OGI 1.54.5–7; 56.6; 90.1; Dan 6:1 LXX, Theod.; 6:29 LXX; 2 

Macc 10:11; Jos., Ant. 15.16; Ag.Ap. 1.145; but cf. BAGD 114, where basileivan 
ajsavleuton is translated ―a kingdom that cannot be shaken‖). 

fff.  The MS tradition is divided between the ind e[comen cavrin, ―we are thankful‖ (P
46*

 
a 

 K P Y 6 33 69 104 326 365 629 1881 2495 lat syh
), and the subjunctive e[cwmen cavrin, 

―let us be thankful‖ (P
46c

 A C D 0121b Byz a b. syp
 co. vg3mss

). This variation between the ind 

and the subjunctive is a common textual phenomenon, since the pronunciation of the two 

forms was practically identical. The context demands the subjunctive (so Spicq, 2:413; F. 

F. Bruce, 380, n. 186). For the idiom e[cein cavrin tiniv see BAGD 878(5); MM 684–85. 

Here it clearly means, ―Let us be thankful [to God]‖ (cf. Luke 17:9; 1 Tim 1:12; 2 Tim 1:3). 

An alternative proposal is to recognize that the absence of a dative complement to 

e[cwmen cavrin and the continuation of the phrase with diÆ h|" signal that the writer is not 

using the common idiom for the expression of thanksgiving. His intention is to refer 

specifically to that divine grace to which reference was made in 12:15, so that the phrase 

would be translated ―let us maintain grace, through which we worship God in an acceptable 

manner‖ (so Spicq, 2:413, who finds evidence of inclusio between th`" cavrito" toù qeoù, 

―the grace of God,‖ in v 15 and cavri" in v 28 and translates ―let us conserve grace‖; and 

Casey, ―Eschatology in Heb 12:14–29,‖ 562–65, who translated ―let us have grace‖). 

In reviewing this proposal Vanhoye has properly observed that there is little basis for 

speaking of an inclusio between v 15 and v 28. In 12:15 the reference to ―grace‖ is 

preceded by the article and completed by a gen. (th̀" cavrito" toù qeoù); in 12:28, 

however, cavri" is anarthrous and is part of a verbal phrase (e[cwmen cavri"). The most 

suitable sense of the expression in 12:28 is that of gratitude, which is a different nuance 

from that of the polyvalent term cavri" in 12:15 (La structure, 109). 

ggg.  The fact that the relative pronoun in the phrase diÆ h|" has its antecedent in cavrin 

is made explicit by translating ―through thanksgiving.‖ 

hhh.  In the phrase diÆ h|" latreuvwmen, it is important to recognize the present 

hortatory subjunctive, ―through which let us worship‖ (BDF §337[3]). 

iii.  The adv eujarevstw" is found only here in the NT, but is well attested in classical 

and hellenistic Gk. (BAGD 318–19). For cognate forms of this word, see 11:5, 6; 13:16, 21. 



jjj.  The translation of eujlavbeia takes account of the fact that it occurs here in 

company with devo", a term that connotes fear and anguish (cf. 2 Macc 3:17, 30; 15:23), and 

is completed by the sobering warning of v 29. In context, it signifies the fear of the 

Christian ―before an imminent peril, namely, before the judgment of God‖ (Andriessen, 

NRT 96 [1974] 284, with a reference to the significance of eujlavbeia in Heb 11:7). cf. 

Casey, ―Eschatology in Heb 12:14–29,‖ 566–68. 

kkk.  In the expression kai; gavr, kaiv has completely lost its force. It simply means ―for,‖ 

as in 5:12 (BDF §452[3]). 

Form/Structure/Setting 
The extended exhortation to steadfast endurance of disciplinary sufferings in 12:1–13 

reaches its closure when the community is summoned to prepare for a demanding contest in 

a manner that will strengthen the weakest of their number (see Comment on 12:13). The 

directive to pursue peace and holiness in 12:14 appears to initiate an unrelated train of 

thought. It is only in the continuation of the pastoral instruction in vv 15–17 that a logical 

connection can be discerned with the new factor of congregational life that was introduced 

metaphorically in v 13b. Among the members of the house church are those who are 

experiencing serious spiritual and emotional fatigue, for whom the others are to be 

pastorally concerned. The responsibility of the community for this group of persons is 

elaborated in vv 15–17. The prospect of the forfeiture of God‘s grace through personal 

carelessness, of the defilement of the community through apostasy, and of the irrevocable 

loss of covenant status through thoughtlessness underscores the urgent need for vigilance. It 

is apparent that earnest concern for the spiritual peril to which some of the weaker members 

of the church were exposed motivated the formulation of 12:14–17 as the introduction to 

12:18–29. It is appropriate, then, to locate in v 13 the announcement of the subject to be 

developed in 12:14–29. 

Although there is common agreement that vv 18–29 form a single literary unit and that 

v 29 marks the end of a section, the precise limits of the units of thought in this portion of 

the homily continue to be debated. The absence of explicit literary indices pointing to the 

introduction of a new section in vv 14–17 accounts for the fact that many commentators 

treat 12:12–17 as a cohesive unit of thought. They regard vv 14–17 as simply a 

continuation of the exhortation addressed to the community in vv 12–13 rather than a new 

development. For these scholars the decisive consideration is that vv 12–13 and 14–17 

share in common the form of parenetic instruction. On this understanding, 12:12–17 

furnishes the conclusion to the section 12:1–17 (e.g., Windisch, 111; Moffatt, 206; 

Riggenbach, 401; Käsemann, ―Hebräer 12:12–17,‖ 307–12; Michel, 451; F. F. Bruce, 

362–64) or, alternatively, serves to introduce the final exhortation of the homily (e.g., 

Schierse, Verheissung, 105; Thompson, Beginnings of Christian Philosophy, 43–44). 

It is preferable, however, to recognize that in the absence of clear literary indices, the 

limits of a section must be determined thematically. A thematic concern with the necessity 

of steadfast endurance identifies 12:1–13 as an integrated unit of thought (see 

Form/Structure/Setting on 12:1–13). Parenetic instruction does extend beyond 12:13, but it 

no longer has any direct bearing upon the theme of enduring corrective suffering. The 

inferential conjunction diov, ―therefore,‖ in v 12 indicates that the response demanded by the 

preceding argument is provided in vv 12–13, furnishing an appropriate conclusion to the 

section (cf. Spicq, 2:396). 



In 12:14–29 the appeal is broader in scope than the exhortation that preceded it. The 

focus shifts from the response of the community as it experiences suffering to the peril of 

rejecting the God who continues to speak to the church through his Son and through the 

Scriptures. A basis for sensitivity to this peril is provided in the initial paragraph, 12:14–17, 

which makes explicit the responsibility of the community for any of their number prone to 

apostasy. These concerns were not expressed in 12:1–13, but they are determinative for the 

development in 12:14–29. 

The introductory character of 12:14–17 becomes clear when it is observed that motifs 

introduced in these verses are developed in the two paragraphs that follow. The call to 

holiness, for example, is motivated by the prospect of seeing the Lord (v 14). The motif of 

the vision of God is then elaborated in vv 18–24, where the terrifying aspects of that vision 

at Sinai (vv 18–21) serve only to underscore the festive joy of the vision under the new 

covenant (vv 22–24). The privileged status of those who enjoy the blessings of the new 

covenant accounts for the sternness of the warning in vv 25–29 that Christians who show 

contempt for God will not escape his judgement. The concluding paragraph resumes the 

motifs of forfeiting the grace of God, of contempt for birthrights secured through the 

covenant, and of the consequent rejection by God, all of which were introduced in vv 

15–17. 

There are, then, weighty considerations for identifying the limits of the new section as 

12:14–29 (with Thien, RB 11 [1902] 85–86; Vaganay, ―Le Plan,‖ 269–77; Vanhoye, La 

structure, 205–10; H. Montefiore, 223; Andriessen and Lenglet, Bib 51 [1970] 224; 

Buchanan, 216; Casey, ―Eschatology in Heb 12:14–29,‖ 70–79; Dussaut, Synopse 

structurelle, 128–46). 

The section consists of three paragraphs that are tightly laced together. The point of 

transition from 12:14–17 to the arresting period that follows in vv 18–24 is indicated by the 

conjunction gavr, ―for,‖ at the beginning of v 18. The inferential gavr serves to tie the two 

paragraphs together and suggests that the paragraphs that follow are intended to provide 

support for the exhortation and warning in vv 14–17. The intermediate unit, vv 18–24, is 

joined to the concluding paragraph, vv 25–29, by catch word association. The writer makes 

uses of the device of a hook word in vv 24 and 25, consisting of a participial forms of the 

verb lalei`n, ―to speak‖: 
kai; ai{mati rJantismoù krei`tton laloùnti para; to; ÓAbel. 

―and to sprinkled blood speaking more effectively than the blood of Abel.‖ 
blevpete mh; paraithvshsqe to;n laloùnta 

―Be careful that you do not disregard the one who is speaking.‖ 

The purpose of linking the constituent units together in this manner is to exhibit their 

internal coherence and unity. 

Once the limits of this section have been defined as 12:14–29, it may be observed that 

this thematic unit is parallel in composition to 12:1–13. A structural pattern emerges in 

which a central paragraph of exposition is framed by exhortation: 

  

12:1–13 

12:14–29 

  

A    Exhortation (12:1–3) 



A    Exhortation (12:14–17) 

  

B    Exposition (12:4–11) 

B    Exposition (12:18–24) 

  

A‘   Exhortation (12:12–13) 

A‘   Exhortation (12:25–29) 

  

Both sections begin with exhortation. The exposition constitutes a supporting argument for 

the advice advanced. The writer then reiterates, in even stronger terms, his original 

admonition. In 12:1–13, the conclusion to be drawn from the preceding exposition is 

introduced in v 12 by the inferential conjunction diov, ―therefore.‖ Corresponding to this 

procedure, in 12:14–29 the conclusion to be drawn from the preceding exposition is 

indicated by the same inferential conjunction diov in v 28. 

In 12:14–29 all three paragraphs are unified by a hortatory appeal to material drawn 

from the OT to warn the recipients of the awful consequences of showing contempt for God. 

That uniform concern is highlighted by the use of direct address in the form of the second 

person plural at the beginning of each of the paragraphs (Dussaut, Synopse structurelle, 

131). In the use made of the OT, however, two distinct forms may be recognized. The form 

of 12:16–17 and 12:18–24 may be classified as descriptive analogy. As the name implies, 

descriptions derived from Scripture are applied to Christ or to the Christian community on 

the basis of redemptive analogy (cf. 3:1–6; 6:13–20; 13:10–16). In this form the primary 

interest is in the descriptive language of the biblical text, from which the writer derives 

authority for his own parenetic appeal (cf. R. Bultmann, ―Ursprung und Sinn der Typologie 

als hermeneutischer Methode,‖ TLZ 75 [1950], 212; McCown, ―O LOGOS THS 
PARAKLHSEWS,‖ 106–7, 154–56). 

In 12:16–17 the form is only incompletely developed. The writer alludes to Esau, whose 

secular orientation is evident in the contempt he displayed for his birthrights and the 

covenant by which they were secured. It is left to the auditors, however, to draw the 

analogy and apply it to themselves: if they emulate Esau‘s apostate disposition, they too 

will find no opportunity for repentance. Like him, they will be rejected by  

In 12:18–24 the form is employed more freely. Initially, the description of Israel‘s 

terrifying experience on the occasion of the fiery epiphany at Sinai throws into bold relief 

the degree to which the experience of Christians is not analogous to that of Israel. 

Nevertheless, in 12:28–29 descriptive language drawn from the Sinai event recurs with 

direct reference to Christian worship. Formal analysis suggests the complex character of 

this mode of reading Scripture in the light of its pointed relevance to the current situation of 

Christians. From the point of view of form, the parenetic appeal is shaped by the detail of 

the biblical text and is expressed in terms of redemptive analogy. 

The form of 12:25–29 may be classified as parenetic midrash (cf. 3:7–4:13; 12:5–11). 

The basic purpose of midrash, or exposition of Scripture, is to actualize the authority of the 

biblical text for the present situation. In this instance, the point of departure for the 

exposition is Hag 2:6 LXX. The citation in v 26 identifies the one who is speaking to the 

community as he who warned of a future shaking that would remove all that can be shaken. 

It supports the appeal to respond with grateful worship to the God who was revealed in the 

fiery epiphany of Sinai. The designation of the form as parenetic midrash asserts that the 



purpose of the exposition is explicitly hortatory, as distinct from an exposition that has 

merely an exegetical or narrative basis (so A. G. Wright, The Literary Genre Midrash 

[Staten Island: Alba House, 1968] 52–59; cf. McCown, ―O LOGOS THS 
PARAKLHSEWS,‖ 102, 149–51, 185). 

It has often been supposed that in 12:18–24, or 12:18–29, the writer made use of an 

older tradition, which he adopted for his own purposes (cf. Käsemann, ―Hebräer 12,12–17,‖ 

27–29; Schille, ―Katechese und Taufliturgie: Erwägungen zu Hebräer 11,‖ ZNW 51 [1960] 

130; Michel, 469; McCown, ―O LOGOS THS PARAKLHSEWS,‖ 107–9, 189–90; J. W. 

Thompson, JBL 94 [1975] 581–84; among others). The basic structure of the tradition, 

consisting of the comparison of Mount Sinai and the eschatological Zion, is exhibited as 

early as Jubilees (4:26: ―this mountain which you are upon today, Mount Sinai, and Mount 

Zion, which will be sanctified in the new creation for the sanctification of the earth‖); it 

was subsequently given a distinctively Christian interpretation by Paul in Gal 4:24–26. In a 

late collection of traditional Jewish homiletical material, Midr.  (µyrbd 
 1, beginning), it is said that in the messianic age God will perform all the signs 

accomplished in the wilderness. Two of these signs, the hearing of the divine voice (Exod 

20:18) and the shaking of the earth, have significance for the development of Heb 

12:18–29. The existence of such literary parallels lends a measure of plausibility to the 

proposal that the writer took over an older eschatological tradition that compared the events 

relating to Sinai with the hope for the eschatological Zion. 

Additional support for this proposal has been found in certain details in the description of 

Zion in 12:22–23 that are common in apocalyptic literature but are not mentioned 

elsewhere in Hebrews. Thus it has been supposed that the references to ―innumerable 

companies of angels,‖ to the heavenly register in which the names to ―the firstborn‖ are 

permanently inscribed, and to the departed ―spirits‖ of righteous persons were derived from 

an older apocalyptic tradition. The reference in the concluding paragraph to the reception of 

the basileiva, ―kingdom‖ (12:28), also appears to be traditional in character. It is unattested 

elsewhere in Hebrews and appears to reflect a primitive Christian tradition. (For an attempt 

to distinguish the tradition from its redaction by identifying recurring motifs within 

Hebrews that furnish evaluative and interpretive comments on the tradition, see Thompson, 

JBL 94 [1975] 581–84). 

The writer certainly made use of a variety of traditions in composing his sermon. It is 

unnecessary, however, to assign to an earlier tradition the rhetorically balanced description 

of Sinai (12:18–21) and of Zion (12:22–24), as Thompson, for example, has done 

(Beginnings of Christian Philosophy, 44; id., JBL 94 [1975] 581). The skillful composition 

of artistic prose is an identifying characteristic of the writer‘s literary signature. He is a 

master of the intricate, and yet lucid, periodic sentence (see above on 1:1–4; 2:2–4, 14–15; 

3:12–15; 4:12–13;  5:1–3, 7–10; 6:4–6; 7:1–3, 26–28; 9:24–26; 10:19–25). The 

formulation of 12:18–24, with its distinctive cadence achieved through measured phrases, 

the striking series of omissions of the article, balanced conceptions, euphonic word plays 

and polished expression, is harmonious with the demonstrated individuality and stylistic 

creativity of the writer. He alone is responsible for the disciplined, continuous flow of 

12:14–29. Within that flow, 12:18–24 constitutes a brilliant rhetorical achievement (so 

Vögtle, BibLeb 10 [1969] 240; Schierse, Verheissung, 171–72). 

The significance of 12:18–29 to the pastoral strategy of the writer has been broadly 

recognized. The passage furnishes a magisterial résumé of themes and motifs introduced 



throughout the homily (correctly observed by Cambier, ―Eschatologie,‖ 62; cf. Spicq, 

2:199). Taking into account the introductory paragraph, 12:14–17, as well, the writer once 

more appeals for the assembly to share his sharp concern that no member of the house 

church forfeit the blessings of the gospel through carelessness (12:15; cf. 2:1–4; 3:12–15; 

4:1, 11; 10:24–25). He repeats the stern warning that apostasy will entail irreversible loss 

(12:16–17; cf. 3:12, 16–4:2; 6:4–8; 10:26–31, 38–39). He juxtaposes Sinai and Zion in 

order to contrast the old and the new covenants, with their respective mediators (12:18–24; 

cf. 3:1–6; 8:5–13; 9:15–23; 10:28–31). Simultaneously, he stresses once more the distance 

that separated worshipers from God under the old covenant (12:20–21; cf. 9:1–10; 10:1–3, 

11), in striking contrast to the unrestricted access to God through worship that is the 

hallmark of life under the new covenant (12:22–24; cf. 4:15–16; 9:11–14; 10:10, 12–14, 

19–22). The resumption of these important themes is foundational to the restatement of the 

recurring motifs of the God who speaks and of the urgency that qualifies listening to his 

voice (12:25–29; cf. 1:1–2a; 2:1–4; 3:7–4:14; 5:11–14; 8:8–13; 10:36–39). The synthesis of 

so many significant themes and motifs within a single section identifies 12:14–29 as the 

pastoral and theological climax of the sermon (cf. Spicq, 2:412; P. R. Jones, RevExp 76 

[1979] 100; among others). 

Comment 
In 12:14–29 the writer once more directs his attention to the peril to which members of the 

house church were exposed through careless disregard of the blessings of the new covenant. 

The introductory paragraph, consisting of exhortation and stern warning (12:14–17), sets 

the tone for the section as a whole. These verses summarize what has been said previously 

concerning irrevocable loss through disobedience, unbelief, apostasy, and contempt for the 

covenant privilege (2:1–4; 3:7–19; 6:4–8; 10:26–31). Earlier warnings culminate in the 

example of Esau, who sought in vain to recover the blessing he had forfeited through his 

preoccupation with personal gratification (12:16–17). An impression of the awesome 

certainty of judgment pervades the entire section. Evoking the threat of catastrophic loss, 

these verses possess a sense of urgency that compels insight. 

The writer turns in 12:18–24 from admonition to exposition, from concern with the 

threat of loss to the recital of what the Christian stands to lose through spiritual indifference 

or carelessness. He does so by contrasting Israel‘s encounter with God at Sinai and the new 

covenant encounter that takes place at Zion, the city of the living God. Resorting to 

rhythmic, dense construction, the writer depicts the Sinai event as an occasion for stark 

terror, so that even Moses, mediator of the covenant, acknowledges his alarm (12:18–21). 

The awesome description of the tangible and menacing aspects of the scene builds in 

intensity until a vivid sense is conveyed of the majestic presence of the God who is 

unapproachable. So frightening is the experience that the people turn away from this 

awesome revelation of God. 

This is not the foundational experience of Christians; they order their lives in 

accordance with another, different revelation. They have come to Mount Zion to participate 

in a heavenly, festive gathering of angels and of persons who enjoy unlimited access to the 

God who is approachable and to Jesus, the mediator of the new covenant (12:22–24). The 

scene is marked by joy rather than fear. The accent falls on the accessibility of God rather 

than on his unapproachability. Thus in one grand finale the writer graphically illustrates the 

difference between the old covenant and the new, and between Moses and Jesus, 



respectively, as mediators of the encounter with God. These verses are the climax toward 

which the writer has been building throughout the homily (see further Casey, ―Eschatology 

in Heb 12:14–29,‖ 303–6, 333–34; P. R. Jones, RevExp 76 [1979] 100). 

As a result of Jesus‘ sacrificial death, the people of the new covenant have both greater 

privilege and greater obligation than Israel under the old covenant. The ramifications of this 

fact are developed in the final paragraph (12:25–29) in the demand that they respond 

appropriately to the God who is addressing them through the gospel and through Scripture. 

14 Christians must not become indifferent to the gifts they possess through the gospel. The 

members of the house church are to pursue ―peace‖ and ―the holiness without which no one 

will see the Lord.‖ The verb diwvkein, ―to pursue,‖ which is a stronger term than the more 

usual zhteìn, ―to seek,‖ connotes an earnest pursuance. The implied intensity underscores 

the urgency with which this pastoral directive is addressed to the community (Oepke, TDNT 

2:119-30; Michel, 451). The stress falls on active Christian effort in response to divine 

gifts. 

The linking of ―peace‖ and ―holiness‖ as direct objects of the main verb diwvkete, 

―pursue,‖ is remarkable. It indicates that eijrhvnh, ―peace,‖ like aJgiasmov", ―holiness,‖ is 

not to be interpreted subjectively. ―Peace‖ is not simply harmony within the community or 

in personal relationships (as argued by van Leeuwen, Eirene, 214–17; cf. also Spicq, 2:398; 

F. F. Bruce, 362; H. Montefiore, 223; Andriessen and Lenglet, Bib 51 [1970] 226; among 

others). In this context ―peace‖ is an objective reality that results from the redemptive 

accomplishment of Christ in his sacrificial death on the cross. It is a gift of eschatological 

salvation as well as a sign that points to the presence of the new age and to the future 

perfection (see above on 12:11; cf. Foerster, TDNT 2:400; van Leeuwen, Eirene, 222; 

Käsemann, ―Hebräer 12,12–17,‖ 310–11). ―Peace‖ denotes the objective basis of the 

solidarity of the community. It is an expression of the reality of Christ‘s accomplishment. 

―Peace‖ is to be actively pursued because this gift of Christ is given visibility in the 

solidarity of the community. It also is exhibited in the solidarity of responsibility for the 

welfare of one another (cf. Rom 14:9; 1 Pet 3:11 in the context of 3:8–12 for similar 

emphasis). That is why vv 15–16 flow from the pastoral directive in v 14 (correctly 

observed by Käsemann, ―Hebräer 12,12–17,‖ 311). Those verses define the manner in 

which the pursuit of peace and holiness is to be given practical expression. 

It follows from these observations that the qualifying phrase in v 14a meta; pavntwn, 

―along with everyone,‖ has reference only to persons within the community of faith. It 

signifies ―together with all the other believers‖ (see above, Note b*). The expression 

pavntwn is the linguistic equivalent to the term polloiv in v 15, which in accordance with 

Jewish usage is to be understood inclusively and translated ―the whole community‖ (see 

above, Note i*). The house church is the demonstration in society of the presence of the new 

age. Consequently, it must be a dynamic reflection of the peace that is characteristic of 

God‘s reign. (cf. Käsemann, ―Hebräer 12,12–17,‖ 311: ―Peace … is an eschatological 

possibility, a gift and an indication of the divine presence—indeed, the expression of the 

heavenly kingdom itself.‖) Those who enjoy the blessings of the new covenant are to be 

united in earnestly pursuing the peace that is both sign and gift from God. 

Within the community of faith, there is to be no separation of peace and holiness. If 

―peace‖ binds the community together as the achievement of Christ, ―holiness‖ is that 

quality which identifies the community as the possession of Christ. 

In Koine Greek, nouns ending in -mo" describe action. Consequently, it is commonly 



asserted that to;n aJgiasmovn, ―the holiness,‖ in v 14b, as the direct object of the main verb 

diwvkete, ―pursue,‖ expresses the process of sanctification, not the positional state or fact of 

sanctification (so, e.g., Westcott, 347–48; Windisch, 112; Procksch, TDNT 1:113; McCown, 

WesThJ 16 [1981] 58–59; Kistemaker, 388; among others). 

It is imperative, however, to interpret the term in v 14 in the context of the cultic 

argument in Hebrews. In Hebrews human endeavor is never the subject of sanctification. 

Christ alone is the one who consecrates others to God through his sacrificial death. 

Holiness is a gift, to which it is necessary to respond with our personal ―Yes‖ (Michel, 

451). Christians are those who have been made holy through Christ (10:10, 14). They are 

consecrated to God as those who belong to the one who makes men and women holy 

(2:11). In Hebrews aJgiasmov", ―holiness,‖ does not possess an ethical significance. It draws 

its distinctive nuance from the cultic argument concerning the efficacy of Jesus‘ high 

priestly ministry. It is eschatological in character as the objective gift of Christ achieved 

through his sacrificial death on the cross (10:29; 13:12). The directive diwvkete … to;n 
aJgiasmovn, ―pursue … the holiness,‖ then, means earnestly to hold firmly the gift of Christ 

through which believers have been made holy (with Käsemann, ―Hebräer 12,12–17,‖ 310; 

Michel, 451, n. 3; Casey, ―Eschatology in Heb 12:14–29,‖ 90–91). 

Holiness is an essential attribute of God. As those who enjoy the prospect of sharing in the 

holiness of God (see above on 12:10, where aJgiovth" is a quality), Christians must 

themselves be holy. They are to make the pursuit of holiness their great quest in life. The 

basis for a practical holiness of life is to;n aJgiasmovn, ―the holiness,‖ which is the gift of 

Christ (cf. Michel, 451; F. F. Bruce, 364–65; McCown, WesThJ 16 [1981] 61, 69). 

The crucial importance of the pursuit of holiness is underscored by the qualifying 

phrase ou| cwri;" oujdei;" o[yetai to;n kuvrion, ―without which no one will see the Lord.‖ 

The phrase is a sober reminder that ―holiness‖ is that provision which alone allows one to 

come into the presence of God. Only those consecrated to God through the objective gift of 

Christ have access to God. Only the pure (oiJ kaqaroiv) will see God (Matt 5:8). In Hebrews 

―pure‖ and ―holy‖ are interchangeable terms because those who have been made holy are 

those for whom Christ has made purification (see above on 1:3; 9:14, 22–26; 10:10, 14). 

They possess as a gift to;n aJgiasmovn, ―the holiness,‖ which is required for the vision of the 

Lord. In this instance to;n kuvrion, ―the Lord,‖ is not Christ, but God, as in 8:2 (see also 

Riggenbach, 402; Windisch, 112; Spicq, 2:399; Grosheide, 295; Michel, 452–53; among 

others). Christians have within their reach the holiness that is indispensable for seeing God. 

The admonition to ―pursue holiness‖ in v 14b anticipates the further development of the 

sentence in vv 15–16. It prepares for the subsequent reference to those who are prepared to 

forfeit the grace of God through spiritual carelessness, and to defile the holy character of 

the community through apostasy. In the context of vv 15–16 ―holiness‖ has social as well 

as personal ramifications (so McCown, WesThJ 16 [1981] 70). It is foundational especially 

for the reference in v 16 to Esau, who spurned aJgiasmov" for something secular and 

became himself the archetype of the secular person. He relinquished that provision which 

alone would have allowed him to draw near to God. In this context aJgiasmov" is the 

objective provision of Christ that actively opposes itself to the life style described by the 

adjectives povrno", ―apostate,‖ and bevbhlo", ―irreligious,‖ in v 16 (so also Käsemann, 

―Hebräer 12,12–17,‖ 310). 

15–16 The command to exercise vigilant concern for each member of the house church 

flows from the directive of v 14. The solidarity experienced by the fellowship was the 



direct result of the gifts of peace and holiness secured by Christ for his people. That 

solidarity implied a mutual responsibility for one another from which no one is released (cf. 

Casey, ―Eschatology in Heb 12:14–29,‖ 99: ―As all must strive for peace and holiness, so 

too all must be concerned for the members of the community‖; similarly Spicq, 2:399). The 

admonition earnestly to pursue peace and holiness is given concreteness and a specifically 

communal dimension with the call to vigilance in vv 15–16 (cf. Forkman, Limits, 176–77). 

The structure of these verses exhibits the depth of pastoral concern expressed by the writer. 

The present active participle ejpiskopou`nte", ―watching continually,‖ derives its function 

and imperatival force from the main verb, the present imperative diwvkete, ―pursue.‖ The 

participle governs the three subordinate clauses of warning that follow, each of which is 

introduced by the construction mhv ti": 

  
  

Watch 

that no one forfeits … 

  

  

that no bitter root grows up … 

  

  

that no one is apostate or irreligious. 

  

Each of the mhv ti" clauses becomes progressively longer and more complex. The 

construction ejpiskopoùnte" mhv, ―watch that not,‖ should be recognized as an expression 

of apprehension (cf. Michel, 453: ―a verb of dread‖; BDF 370[1], where mhv is identified as 

an expression of apprehension which, if combined with the subjunctive, as in vv 15–16, 

indicates an anxiety directed toward the prevention of some development that is still 

dependent upon the human wil 

The call to vigilance expressed in ejpiskopou`nte" refers not to some official 

expression of ministry but rather to the engagement of the community as a whole in the 

extension of mutual care (cf. 3:12–13; 4:1; 10:24–25). Christian vigilance is the proper 

response to a peril that poses an imminent threat to the entire community. The danger is 

first envisioned as the forfeiture of the grace of God through carelessness. It is then 

presented as the peril of defilement that would alter the character of the community. It is 

finally identified as apostasy, resulting in the irrevocable loss of inheritance rights. In view 

of this very real danger, the members of the house church are urged to vigilant concern for 

one another (so Käsemann, ―Hebräer 12,12–17,‖ 311; Casey, ―Eschatology in Heb 

12:14–29,‖ 97–98). 

The writer is initially concerned lest anyone (the indefinite ti") should be excluded 

from the grace of God through personal carelessness (v 15a). The idiom uJstereìn ajpov, 
followed by the genitive of separation, suggests the notion of exclusion from some benefit 

through one‘s own fault [BAGD 849; cf. BDF §180[5]). The writer used a form of the verb 

uJstereìn in 4:1 when he warned his audience to be concerned lest anyone should seem to 

fall short of the promised entrance into God‘s rest. There is a distinct difference, however, 

between the force of uJstereìn in 4:1 and its significance here. In 4:1 uJstereìn connotes a 

failure to attain to what has been promised; in v 15a it denotes a more active ―disregard of 

the grace of God made available in the gospel which issues from unbelief, carelessness, and 



a willful renunciation of grace‖ (Riggenbach, 403; similarly Spicq, 2:400). It is thus 

descriptive of apostasy. It connotes the objective act of ―drawing back‖ (10:39) that 

distinguishes those who forfeit the grace of God from those who through faith and steadfast 

endurance inherit the promised blessing (cf. Tasker, The Gospel, 50; Marshall, Kept by the 

Power of God, 153, n. 44; Carlston, JBL 78 [1959] 299). 

The term cavri" is used eight times in the homily (2:9; 4:16 [twice]; 10:29; 12:15, 28; 

13:9, 25), and apart from the idiom in 12:28, e[cein cavrin, ―to give thanks,‖ it consistently 

denotes ―grace‖ viewed from its divine aspect. It is the ground of God‘s saving action on 

behalf of humanity (2:9; 10:29; 13:9), or of his provision for those who turn to him for help 

(4:16; 13:25). Accordingly, in v 15a the writer expresses concern that no one be excluded 

from the grace of God expressed in Jesus‘ death on behalf of the human family (2:9) 

through spiritual indifference or carelessness (so also Michel, 453; H. Montefiore, 223; 

Casey, ―Eschatology in Heb 12:14–29,‖ 102–4; for the variant point of view that the 

expression refers to the concrete reality of the assembled community, where grace is 

dispensed, see Schierse, Verheissung, 105–6). 

The source of the mhv ti" clause in v 15a has been identified by Katz as Deut 29:17a 

LXX, which warns that idolatry and apostasy invoke the curse sanctions of the covenant. 

The mhv ti" clause in Deut 29:17a reads: 

mhv tiv" ejstin ejn uJmi`n ajnh;r … tivno" hJ diavnoia ejxevklinen ajpo; kurivou toù qeoù 
uJmw`n 

―lest there be among you a man … whose heart turns away from the Lord your God.‖ 

Katz suggests that the distinctive formulation in Hebrews appears to take into account the 

following verse as well. Deut 29:18 LXX refers to the person who, hearing the curse, 

―blesses himself in his heart,‖ convinced that he may act as he pleases with impunity. So 

calloused and falsely secure is he that he can say to himself, ―I shall be safe, even though I 

walk in the stubbornness of my heart.‖ That is the person who forfeits the grace of God 

(ZNW 49 [1958] 214; so also Marshall, Kept by the Power, 143). 

The correctness of Katz‘s proposal becomes evident when in v 15b the danger is 

addressed in a different way: ejpiskopou`nte" … mhv ti" rJivza pikriva" a[nw fuvousa 
ejnoclh̀/ kai; diÆ aujth̀" mianqẁsin polloiv, ―watch . … that no bitter root grows up to 

cause trouble and the whole community be defiled through it.‖ The formulation appears to 

be adapted from Deut 29:17b LXX as represented in MS
s A and F*

: 

mhv tiv" ejstin ejn uJmi`n rJivza pikriva" a[nw fuvousa ejnoclh̀/ kai; pikriva/ 
―lest there be among you a bitter root growing up and causing trouble and bitter fruit.‖ 

The writer of Hebrews customarily follows the A text in the LXX (see Spicq, 1:330–50, esp. 

336). If he has done so in this instance, he omitted the phrase ejsti;n ejn uJmi`n, ―there is 

among you,‖ because the combination ejsti;n … ejnoclh`/ is ―syntactically impossible‖ 

(Michel, 451, n. 1). He also omitted the final pikriva/, ―bitter,‖ because it was repetitive. By 

shortening and correcting the A text of Deut 29:17b LXX, the writer disturbed the 

parallelism between his own three mhv ti" clauses. (For a different proposal, see Katz, ZNW 

49 [1958] 213–17, summarized above in Note h*; for a convenient listing of the variations 

in the manuscript tradition of Deut 29:17b LXX, see Michel, 454–55, n. 1; for a survey of 

several proposals concerning the relationship of Heb 12:15b to Deut 29:17b LXX, see 

Casey, ―Eschatology in Heb 12:14–29,‖ 105–9.) 

The two mhv ti" clauses in v 15 are adaptations of the two mhv ti" clauses found in Deut 



29:17 LXX: v 15a corresponds to the clause in Deut 29:17a LXX; v 15b corresponds to Deut 

29:17b LXX The fact that the writer of Hebrews has been reflecting on Deut 29:17 LXX 

indicates that the directives of vv 15–16 are to be interpreted within the conceptual 

framework of the covenant. (For allusions to this same passage [=Deut 29:18 MT] in the 

course of developing a covenantal perspective at Qumran, see &1QS; 2:11–17; &1QH; 

4:14 and the discussion of Forkman, Limits, 41–42, 176–77, 193.) The writer consistently 

interprets apostasy with expressions and OT texts that are covenantal in character (see above 

on 6:4–8; 10:26–31; and now 12:15–17). 

In the metaphorical expression rJivza pikriva", ―bitter root,‖ the genitive of quality 

describes the root as one that produces bitter or poisonous fruit (BDF §165; BAGD 657; 

Michel, 454–55). The phrase a[nw fuvousa, ―growing up,‖ describes the root as living; it 

sprouts and produces noxious fruit (cf. 6:8). The citation of Deut 29:17b LXX shows that the 

metaphor refers to a stubborn disposition that expresses itself in unbelief and apostasy. The 

clause in v 15b is thus parallel with the clause in v 15a: both clauses refer to arrogant 

unbelief and apostasy. Stubbornness, when it grows, produces the noxious fruit of apostasy, 

which is equivalent to excluding oneself from the grace of God. The urgent warning recalls 

3:7–19, and especially 3:12, which refers to an evil heart of unbelief that leads one to turn 

away from the living God (cf. F. F. Bruce, 366; Andriessen and Lenglet, Bib 51 [1970] 266; 

Casey, ―Eschatology in Heb 12:14–29,‖ 110–12; the interpretation of Michel [455], who 

identifies the bitter sprout as a metaphor for an anti-Christ who opposes himself to the 

―Sprout of Jesse,‖ the Christ, fails to restrict the interpretation of the text to the context 

established by the citation of Deut 29:17b LXX). 

The warning concerning apostasy in v 15b focuses upon the trouble it will cause 

(ejnoclh̀/), namely, the defilement of the whole community. The sin of one individual can 

corrupt the entire community when that sin is apostasy, because defilement is contagious. 

One who is defiled by unbelief and apostasy becomes a defiler of others. 

There is no reference to defilement in Deut 29:17–18 LXX, but only to a turning away 

from the Lord, with the result that the curse sanctions of the covenant are invoked upon the 

arrogant individual, resulting in suffering for the community. The writer‘s introduction of 

the term mianqws̀in, ―be defiled,‖ brings to v 15b a distinctly cultic perspective. Sin is that 

which defiles. Apostasy is cultic impurity. 

The verb miaivnein possesses both cultic and moral overtones (cf. John 18:28; Titus 1:5; 

Jude 8). The writer previously used the cognate term ajmivanto", ―undefiled,‖ ―unstained,‖ 

in its cultic nuance to describe the character of Jesus as high priest (7:26). It is used again 

with a distinctly moral nuance to describe the intimacy of marriage (13:4). This dual aspect 

of cultic and moral overtones in mianqws̀in in 15b is sharpened by the prior reference to 

aJgiasmov", ―holiness,‖ in v 14 and to the qualities povrno", ―apostate,‖ and bevbhlo", 

―irreligious,‖ ―secular,‖ in v 16. Apostasy within the house church would pose the threat of 

defiling the entire assembly because it would obscure its character as the holy community 

within a society devoid of the knowledge of God. It would disparage peace and holiness 

because it springs from a root that is alien to Christ. Viewed in the perspective of Deut 

29:17b, the second mhv ti" clause contains an explicit warning against apostasy (Johnsson, 

―Defilement,‖ 367; Käsemann, ―Hebräer 12,12–17,‖ 311). 

The third mhv ti" clause in v 16 does not draw its inspiration from Deut 29:17 LXX but 

from Gen 25:29–34. The Genesis text describes the transaction in which Esau freely gave 

up his inheritance rights as the eldest son in exchange for a plate of lentil stew. With 



reference to this account, the writer dramatizes his appeal for vigilance mhv ti" povrno" h[ 
bevbhlo" wJ" ÆHsau`, ―that no one become apostate or secular like Esau.‖ 

The term povrno", ―immoral,‖ can be used of sexual immorality, as in 13:4, where it is said 

that God will judge those who are sexually immoral and adulterers. There is no basis, 

however, for the use of povrno" in this literal sense in the OT tradition concerning Esau. The 

emphasis in the biblical account falls on the fact that Esau despised his birth rights as the 

elder son, and, by implication, the covenant by which they were secured (Gen 25:34). This 

fact encouraged Elliott to argue that povrno" in v 16 is not descriptive of Esau. According 

to Elliott, the particle h[ in v 16 must be understood in a separating sense. It serves to 

distinguish between two types of individuals, i.e., those who are sexually immoral (povrno") 

and others who are secular or irreligious like Esau (ExpTim 29 [1917–18] 44–45, with a 

reference to Westcott, 407; cf. Riggenbach, 404–5; F. F. Bruce, 367). The proposal fails to 

be convincing, however, because h[ is never strictly disjunctive; in fact, it frequently has the 

force of a copulative conjunction in negative clauses that include synonyms like povrno", 

―immoral,‖ ―apostate,‖ and bevbhlo", ―irreligious,‖ ―secular‖ (so BDF §446; Spicq, 2:400; 

Bonsirven, RSR 35 [1948] 505). 

 

A broad spectrum of late Jewish tradition clearly did associate Esau with sexual 

immorality (e.g., Jub. 25:1, 7–8; 26:34; 35:13–14; Philo, On the Virtues 208–10, Questions 

and Answers on Genesis 4.201, Allegorical Interpretation 3.2; Gen. Rab. 65 on Gen 26). It 

has often been argued that the writer of Hebrews drew upon this tradition, which becomes 

increasingly virulent against Esau (so Schröger, Verfasser, 220; Michel, 456; H. 

Montefiore, 224–25; among others). It seems necessary in this instance, however, to give 

strict regard to the immediate context in which povrno" occurs. Consistent with the writer‘s 

appeal to Deut 29:17 LXX in v 15 is the more figurative sense of povrno" in the OT as one 

who breaks covenant with God (e.g., Exod 34:15–17; Deut 31:16 LXX; cf. Hauck, TDNT 

6:587). The word conveys the nuance ―unfaithful to God.‖ The context of v 16 clearly 

points to a metaphorical understanding of the term in the figurative sense of ―apostate‖ (see 

above, Note k*). In support of this proposal are the general symmetry of the three clauses 

introduced by mhv ti" in vv 15–16, the repetition with variations of the warning against 

apostasy, and the symbolic significance of Esau for the members of the house church (so 

also W. Manson, 85; Williamson, Philo, 265–66; Andriessen and Lenglet, Bib 51 [1970] 

227–28; Casey, ―Eschatology in Heb 12:14–19,‖ 123–24). 

The synonym bevbhlo", ―irreligious,‖ ―secular,‖ describes Esau as a man who was 

preoccupied only with personal gratification. For such a person there are only the self and 

the present moment (cf. Gen 25:32: ―‗Look, I am about to die,‘ Esau said. ‗What good are 

the inheritance rights to me?‘‖). In the LXX bevbhlo" functions as the antonym of a{gio", 

―holy‖ (Hauck, TDNT 1:604, citing Lev 10:10; Ezek 22:26; 44:23 LXX). It describes the 

persons who are prepared to turn their backs on that which is holy in order to focus their 

attention on that which is immediately present. Esau thus typifies the godless person who 

relinquishes the rights conferred upon him by the covenant for the sake of momentary 

relief. He is ―the prototype of all who throw away the heavenly reality for the sake of the 

earthly one‖ (Thompson, Beginning of Christian Philosophy, 43). 

The incident in Gen 25:29–34 is recalled with a brief, pregnant phrase: o{" ajnti; brwvsew" 
mia`" ajpevdeto ta; prwtotovkia eJautoù, ―who gave up his inheritance rights as the older 

son rather than one dish of food.‖ The idiom ajnti; … ajpevdoto, with the meaning ―he gave 



up … rather than‖ (see above, Note m*), sharply expresses the unthinkable exchange. The 

emphatic position of mia`", ―one,‖ heightens the impression of the thoughtlessness and 

perversity of Esau‘s action. Esau chose a meager meal rather than the inheritance rights 

conferred upon him as the older of two sons. The expression ta; prwtotovkia, ―the 

inheritance rights‖ (which are the prerogative of the firstborn son; cf. Gen 27:36), which 

occurs only here in the NT, alludes to Esau‘s status as heir to the material possessions of his 

father. More significantly, it included the blessing of Isaac, conferring the blessings 

promised in the covenant God made with Abraham (cf. Gen 12:2–3; 15:18–20; 17:3–8, 16, 

19–21; 25:5; 27:28–29). Esau despised blessings that ultimately affected a whole posterity 

rather than (ajntiv) endure an empty stomach. 

The expression ta; prwtotovkia serves to situate the action of Esau in a 

redemptive-historical perspective. Esau‘s willingness to give up all that was his as the 

firstborn son reflected a contempt for the covenant by which his rights were warranted. By 

descriptive analogy, he is representative of apostate persons who are ready to turn their 

backs on God and the divine promises, in reckless disregard of the covenant blessings 

secured by the sacrificial death of Jesus. The immediate reference is to the objective 

blessings of ―peace‖ and ―holiness,‖ specified in v 14. With the example of Esau, apostasy 

is further defined as a decisive rejection of God‘s gifts. 

17 In commenting on Esau‘s frivolous behavior, the writer does not stress the disparity 

between the meagerness of that which Esau chose over the magnitude of the blessing. He 

places the accent on the irretrievable loss that Esau suffered. He assumes that his audience 

is familiar not only with the account in Gen 25:29–34 but with its sequel in Gen 27:1–40. 

Esau came before Isaac fully expecting he would receive the blessing of his father. His 

father had spoken to him specifically regarding the bestowal of his blessing (Gen 27:2–4). 

Isaac apparently knew nothing of the transaction between Jacob and Esau. When Esau 

requested the blessing (Gen 27:31), he discovered that it had already been bestowed, 

through a ruse, upon his brother. Although he begged for the blessing with tears (Gen 

27:34, 36, 38), Isaac responded, ―I blessed him—and indeed he will be blessed! … So what 

can I possibly do for you, my son?‖ (Gen 27:33, 37). The words finally pronounced over 

Esau were not a blessing, but prophecy that Esau would live under the curse sanctions 

attached to the covenant (Gen 27:39–40). The expression i[ste gavr, ―for you know,‖ in 

Heb 12:17a indicates that the writer had only to allude to this course of events for the entire 

scenario to be recalled. 

The substantiating gavr refers initially to the preceding verse; the subsequent experience 

of Esau is the ground of the concern expressed in v 16. At the same time it follows from the 

structure of the sentence in vv 14–16 that v 17 is also the ground of the directive in v 14 

and the injunctions of v 15. The entire paragraph stands under the aspect of judgment 

implied in the writer‘s observations in v 17. 

The writer‘s interpretation of Gen 27:30–40 focuses on the detail that Esau later desired 

to receive his father‘s blessing (Gen. 27:31, 32b, 34, 36, 38): kai; metevpeita qevlwn 
klhronomh`sai th;n eujlogivan, ―and later on, when he wished to inherit the blessing.‖ The 

formulation incorporates two expressions of vital theological significance to the writer, ―to 

inherit,‖ and ―the blessing.‖ Both expressions reflect on the relationship of God to his 

people. 

The verb klhronomh̀sai, ―to inherit,‖ was undoubtedly suggested by the expression ta; 
prwtotovkia, ―the inheritance rights of the firstborn son,‖ in v 16. It derives its significance 

from the patriarchal narratives, where the call of God is directed toward an inheritance. It 



was specifically Gen 15:7–8 that determined the concept of inheritance in the OT. 

Inheritance signified the enduring and certain possession of the land, in accordance with the 

promise of God to his people (Gen 15:7; 22:17; 28:4; cf. J. Herrmann, TDNT 3:769–70). 

From that primary significance, ―inheritance‖ came to connote that which was allotted by 

God and was possessed only on that basis. ―Inheritance‖ implied ―gift,‖ and specifically 

―gift from God.‖ 

The writer of Hebrews draws upon this tradition (6:13–17; 11:8), even when he develops a 

distinctly Christian and eschatological perspective on inheritance. In Hebrews, inheritance 

is associated with sonship. Jesus is the essential Son who has been appointed heir of all 

things (1:2, 4); Christians are those who enjoy the status of ―sons‖ through him (2:10) and 

so inherit the divine promises (1:4; 6:12, 17–18; 9:15). 

The notion of ―blessing‖ is closely associated with that of ―inheritance.‖ The narrative 

in Gen 27:27–40 concerns the blessing bestowed by Isaac, reflecting the patriarchal 

practice of a father blessing his oldest son. The ―blessing,‖ however, is in reality God‘s 

blessing (cf. Heb. 6:14). The father simply acted as God‘s agent when he passed on to his 

eldest son the blessing bestowed by God in his covenant with Abraham. That is why the 

blessing is expressed as prayer: ―May God give you of heaven‘s dew and of earth‘s 

richness‖ (Gen. 27:28). ―Blessing,‖ like ―inheritance,‖ is the gift of God (cf. Heb 6:7, 14; 

11:20). It is this gift that Esau wished to inherit and that was denied to him because he had 

despised the gifts of God (cf. Westcott, 408; Kuss, 198; Andriessen and Lenglet, Bib 51 

[1970] 228). Esau sought the blessing that was the prerogative of the oldest son but was 

rejected. 

Using the theological passive ajpedokimavsqh, ―he was rejected by God‖ (see above, 

Note q*), the writer places the account in Gen 27:30–40 within a redemptive historical 

perspective. What transpired ultimately has reference to God. The moment of judgment 

arrives when God bestows blessing or pronounces rejection (Schierse, Verheissung, 150). It 

was not simply Jacob‘s ruse that defrauded Esau of the promised blessing. His rash action 

had displayed contempt for the gifts of God and for the covenant by which they were 

secured. For that reason he was rejected by God. The sense of ajpedokimavsqh is informed 

by the expression ajdovkimo", ―rejected,‖ in 6:8. There the writer places instruction 

concerning apostasy (6:4–6) in the context of covenant blessing (6:7) and curses (6:8): 

ajdovkimo" kai; katavra" ejgguv", ―it is rejected and in danger of being cursed.‖ The 

statement that Esau was ―rejected by God‖ signifies that he was placed under God‘s 

irrevocable curse (so Käsemann, ―Hebräer 12,12–17,‖ 308). 

The writer juxtaposes the action of Esau with the action of God in a rhetorically 

effective way: 

  

v 16 

Esau ajpevdeto, ―gave up,‖ his inheritance rights; 

  

v 17 

When he wished to inherit the blessing he was ajpedokimavsqh, ―rejected by God.‖ 

  

Esau‘s thoughtless action in relinquishing his birthrights in or order to secure a meal for 

which he hungered demonstrated his character as povrno", ―apostate,‖ and bevbhlo", 



―secular.‖ The drastic consequence was the permanent loss of the blessing and the awesome 

reality of divine rejection. 

The interpretation of v 17bc depends upon the resolving of critical questions that have 

to be faced when translating the text. These concern the significance of the fixed idiom 

metanoiva" tovpon euJrei`n in v 17b and the determination of the antecedent for the 

ambiguous feminine pronoun aujthv in v 17c, which in turn has bearing upon the complex 

sentence structure of v 17. The decisions that stand behind the translation may be briefly 

reviewed, with reference to the Notes for discussion and supporting evidence. 

The determination that the fixed idiom in v 17b should be translated ―to find a possibility 

[or, opportunity] for repentance‖ (see above, Note r*) brings v 17 within the perspective of 

the pastoral concern with repentance in the homily (cf. 6:1, 4–6). It indicates that the 

example of Esau has been cited because it has direct bearing on the question whether 

repentance is possible after willful apostasy. The idiom tovpo" metanoiva" is strongly 

attested as a technical expression in teaching on repentance. It signifies an objective 

possibility for repentance granted by God. In v 17b the substantive metanoiva", 

―repentance,‖ has been placed emphatically at the beginning of the clause because it is of 

vital pastoral significance to the write 

The identification of the antecedent of aujthvn, ―it,‖ in v 17c as the independent articular 

noun th;n eujlogivan, ―the blessing,‖ in v 17a (see above, Note t*) demonstrates that the 

writer has conformed his statement to the detail of the account in Gen 27:30–40. There, it is 

the blessing, not repentance, that Esau sought with tears. The structure of v 17 is complex, 

consisting of three separate phrases. Consistent with his practice elsewhere in the homily, 

the writer has separated for oratorical effect words that logically belong together (cf. 2:14; 

7:11; 9:2–5; 10:20). As in 7:11, a parenthesis (v 17b) interrupts the course of the thought 

being developed in v 17a and c: ―for you know that later on, when he wished to inherit the 

blessing, he was rejected … even though he had begged for it (i.e., the blessing) with tears.‖ 

The logical link in the statement is between the verbs ―to beg for‖ and ―to be rejected.‖ 

Esau begged for the blessing, but he was rejected by God. 

The parenthetical phrase in v 17b, metanoiva" ga;r tovpon oujc eu|ren, ―for he found no 

opportunity for repentance,‖ serves to underscore the ultimate seriousness of a rash and 

thoughtless rejection of the gifts of God. The objective possibility of repentance is created 

only by the action of God and is conditioned by a time limit determined by him. It does not 

depend upon human will. God alone determines its beginning and its end (Schierse, 

Verheissung, 150; cf. Käsemann, ―Hebräer 12,12–17, 309: ―It is important to observe that 

in the entire NT repentance is the sign of the eschatological age. Repentance is the other side 

of faith in the gospel (cf. 6:1); it is the ―no‖ spoken to the old age, which results from the 

―yes‖ addressed to the new age of God‘s sovereignty. Within this perspective, one can 

repent only as long as God‘s grace is available. This means something definite: today, 

while God‘s voice can be heard‖). The deduction that repentance was denied to Esau 

follows from the fact that he had been rejected by God (v 17a). 

The concern with repentance in v 17 is not derived from the account in Gen 27:30–40 but 

from the writer‘s meditation upon that account. There is no indication in the narrative that 

Esau recognized his responsibility for what had transpired (cf. Gen 27:36) or the depth of 

his guilt. He thought only of the extent of his loss and sought to reclaim the blessing he had 

forfeited, even with tears (Gen 27:34, 38; rightly emphasized by Riggenbach, 406–10; 

Michel, 458; Spicq, 2:402). It is characteristic of the person who is povrno" h] bevbhlo" wJ" 



ÆHsaù, ―apostate and secular like Esau,‖ that he does not think in terms of repentance. But 

the writer of Hebrews does think in these terms. For him the biblical text has prophetic 

significance for the community; it foreshadows the future for the community that has 

inherited the blessings Esau frivolously lost. For that reason the writer is prepared to go 

beyond the detail of the biblical text in order to place the account in Gen 27:30–40 in the 

perspective of the gospel and of the catechetical teaching in which the members of the 

house church have been grounded (6:1). It is for their sake that he inserts the parenthetical 

clause concerning repentance, concentrating this motif in the example of Esau (so correctly, 

Solari, ―The Problem of Metanoia,‖ 148). 

The clause concerning repentance in v 17b reiterates with inexorable sharpness the 

point already asserted emphatically in 6:4–6: duvnaton … pavlin ajnakainivzein eij" 
metavnoian, ―for it is impossible to renew [them] again to repentance.‖ Esau is brought to 

the attention of the assembled house church as the person in whom the apostasy addressed 

in 6:4–8 and 10:26–31 is realized. A reckless disregard for God and his gifts is 

reprehensible, because it entails a willful rejection of a divine vocation. This is the essence 

of apostasy. By descriptive analogy, there can be no opportunity for repentance for the 

Christian who renounces his ―heavenly calling‖ (3:1) or who shows contempt for the 

blessings of the new covenant secured by Jesus‘ sacrificial death upon the cross. There 

remains only the certainty of an inescapable judgment and of rejection by God. 

18–19a The arresting periodic sentence in vv 18–24 develops an extended comparison 

between Israel‘s experience at Mount Sinai and the new covenant encounter with God that 

takes place at Mount Zion, the city of the living God. The terrifying atmosphere that 

characterized the theophany at Sinai (vv 18–21) throws into bold relief the festive joy of 

Zion (vv 22–24). Addressing the members of the house church, the writer states 

emphatically: ouj ga;r proselhluvqate yhlafwmevnw/ … ajlla; proselhluvqate Siw;n 
o[rei, ―for you have not come to what may be touched … on the contrary, you have come to 

Mount Zion,‖ (vv 18, 22). The initial emphatic position of the negative particle ouj, ―not,‖ in 

v 18 is underscored by the correlative negative particle ajllav, ―on the contrary,‖ in v 22 and 

by the parallel construction of the two parts of the sentence. The foundational experiences 

of Christians have been qualitatively different from those of Israel at Sinai. The sharp 

contrast, brilliantly drawn in rhythmic, measured phrases and balanced conceptions, 

exhibits the fundamental differences between the old and new covenants and between 

Moses and Jesus, respectively, as mediators of the encounter with God. 

The writer carefully links the unit as a whole with the preceding paragraph by the 

inferential gavr, ―for,‖ at the beginning of v 18 (cf. Schierse, Verheissung, 171–72, who 

argues that the conjunction gavr provides the key to the interpretation of vv 18–24). In v 17 

the substantiating gavr served to introduce the ground for the pastoral directives of vv 

14–16. In a similar manner, the inferential gavr in v 18 marks the transition to the balanced 

statement in vv 18–24, which provides additional grounding for vv 14–17 (so Casey, 

―Eschatology in Heb 12:14–29,‖ 308–9, who describes the function of gavr as connecting 

―two passages which stand together as warning and ground for warning‖). The privileged 

experience of Christians indicates why they must hold fast to the objective gifts of peace 

and holiness (v 14) and why they must guard against apostasy in their midst (vv 15–17). 

The gavr also indicates that the motif of judgment developed in vv 14–17 informs the 

formulation of vv 18–24, lending to this unit the urgent tone of pastoral concern that 

characterizes the prior warning (so Schierse, Verheissung, 171–72, who argues that both vv 

18–21 and vv 22–24 refer to judgment revelations). 



The developed contrast between vv 18–21 and vv 22–24 is governed by the initial verb 

prosevrcesqai, ―to come to,‖ in v 18, which is repeated in v 22. This verb reflects the 

writer‘s source, Deut 4:11 LXX, where Moses recalls Israel‘s experience at Sinai: ―You 

came »proshvlqete¼ and stood at the foot of the mountain while it blazed with fire … with 

black clouds and deep darkness.‖ The verb proshvlqete in Deut 4:11 LXX has a cultic 

nuance since the Sinai event was understood in terms of a solemn covenant ceremony (cf. 

Deut 4:10–14). The writer of Hebrews substituted the perfect tense of the verb for the aorist 

he found in Deut 4:11 LXX, because he was concerned with the enduring result of the 

encounter with God. 

It is important to recognize in the verbal form proselhluvqate in v 18 the cultic and 

liturgical nuance of prosevrcesqai that is found throughout the homily (4:16; 7:25; 10:1, 

22; 11:6). The verb is used exclusively of an approach to God. The writer compares Israel‘s 

approach to God in cultic ceremony to the Christian‘s experience in worship (cf. J. 

Schneider, TDNT 2:683–84; Michel, 461; Thompson, JBL 94 [1975] 582, n. 11; and for a 

dissenting point of view, Peterson, ―Examination,‖ 279–80). The foundational experience 

of the people of God under the old and the new covenants is described in terms of a coming 

into the divine presence. In the two cases where an approach to God under the old covenant 

is described, however, the reference is negative in its import (10:1; 12:18). Apart from the 

generalized statement in 11:6, the remaining references describe a coming to God that is 

mediated through the high priestly ministry of Jesus (see 4:15–16; 7:24–25; 10:21–22; 

12:22–24). 

Drawing selectively on the accounts of the Sinai event in the Pentateuch (Exod 

19:16–22; 20:18–21; Deut 4:11–12; 5:22–27 LXX), the writer recreates in vv 18–19 the 

event of Israel‘s frightening experience in coming to Sinai, where they encountered God in 

a fiery epiphany. The scene consists of seven elements, each connected by the copulative 

kaiv, ―and,‖ which build in intensity toward the climactic final element, kai; fwnh̀/ 
rJhmavtwn, ―and to a sound of words.‖ The cumulative effect from the awesome description 

of the tangible and threatening aspects of the scene is an indelible impression of the 

majestic presence of the God who is unapproachable. 

Although the description in vv 18–21 leaves no doubt that the writer has Sinai in mind, he 

makes no explicit reference to the mountain of revelation. He chooses instead to emphasize 

the tangible and sensory aspects of the theophany described in his sources. He uses his 

sources creatively. He adds the expression yhlafwmevnw/, ―to that which can be touched,‖ 

as the first term descriptive of the event and then selects from his sources only those 

external elements that explain the atmosphere of dread and confusion at Sinai. He omits 

significant elements from the Pentateuchal accounts. Vanhoye has observed that although 

the divine name appears six times in Deut 5:23–27 LXX, it is completely absent from Heb 

12:18–21 (―Le Dieu,‖ 320–21). The impression is conveyed that God was not 

unambiguously present at Sinai. There was only ―a sound of words‖ (v 19). The term o[rei 
(―mountain‖) appears four times in Deut 4:11–12; 5:22–27 LXX. Its omission in v 18 serves 

to generalize the representation of the event. Casey observes, ―It is the whole old covenant 

which our author describes under the guise of the Sinai theophany. It is not simply the 

mountain of Sinai which is the scene of a less than perfect encounter‖ (―Eschatology in Heb 

12:14–29,‖ 318). The writer presents in vv 18–21 a purposeful theological recasting of the 

event in order to sharpen the contrast to be developed in vv 22–24. 

In recreating the scene at Sinai, the writer cites as the first of seven descriptive terms an 



expression he did not find in the biblical accounts, yhlafwmevnw/, ―to what may be 

touched‖ (see above, Note x*). The term may be a reflection of Exod 19:12–13, which 

decreed death to anyone who touched the mountain, as Thompson has suggested (JBL 94 

[1975] 582). More likely, it was suggested by the cognate verbal adjective yhlafhtov", 

which is used in Exod 10:21 LXX of the darkness ―which may be felt.‖ What is certain is 

that the choice of this term is determinative for the developed contrast between Sinai and 

Zion. It indicates that the writer was guided by a theological point of view and appraisal: 

Sinai was physical and tangible; it consisted of a combination of external visual and 

auditory phenomena (cf. Windisch, 112; BAGD 892; Casey, ―Eschatology in Heb 

12:14–29,‖ 322). 

It is unwarranted to find in the use of yhlafwvmeno" a pejorative code word for 

―earthly‖ or ―sense-perceptible‖ in a Platonic metaphysical sense, as proposed by 

Thompson (JBL 94 [1975] 582-84; id., Beginnings of Christian Philosophy, 45-47). He is 

convinced that yhlafwvmeno" indicates that the Sinai event is evaluated and interpreted 

with assumptions that indicate the writer‘s cosmological dualism. According to Thompson, 

the writer opposes ―tangible‖ to ―intangible,‖ ―earthly‖ to ―heavenly,‖ and 

―sense-perceptible‖ to ―true‖ in the sense of the ―intelligible world‖ of the Platonic 

tradition. For Thompson, the writer no longer thinks typologically in terms of old event and 

new event. His purpose is to describe Sinai as merely an event in the created order, in 

which ―material objects can only be inferior agents for the expression of the nature of God‖ 

(Beginnings of Christian Philosophy, 46). 

The mere presence of a term is an insufficient basis for determining its significance. 

Thompson‘s argument imports a philosophical tradition as the key to an exegetical 

tradition. It should be recognized that the writer compares two covenants under the imagery 

of two mountains in order to contrast the distance that separated the worshiper from God 

under the old covenant with the unrestricted access to God under the new covenant. It is 

this primary contrast that underscores the responsibility of those who enjoy the blessings of 

the new covenant to listen to God‘s voice (12:25–29). Sinai and Zion are extended 

metaphors that exhibit the difference in quality between the relationship to God under the 

old and new covenants, respectively (see Peterson, RTR 38 [1979] 79–80). The Sinai 

theophany should make clear to Christians the significance of the new covenant and of their 

eschatological encounter with God. The Sinai event was yhlafwvmeno", ―tangible,‖ 

―palpable,‖ in the sense of being perceptible to the senses. The writer‘s re-creation of the 

event conveys an impression of an overwhelming of the senses by the presence of the God 

who is unapproachable in his holiness. The term yhlafwvmeno" is not informed by a 

philosophical tradition but by the exegetical tradition that led the translators of the LXX to 

describe the darkness of the ninth plague as that ―which could be felt‖ (yhlafhtov", Exod 

10:21 LXX). When the writer says that Christians have not come ―to what may be touched‖ 

(yhlafwmevnw/) in v 18 it is not because of the noumenal concern of the philosopher. It 

reflects the fact that the city of God is essentially future (13:14). In making this point, Hurst 

writes, ―Christians have certainly ‗come‘ to it (12:22) and ‗received‘ it (12:28), but only 

through faith, a faith which grasps the future as though it were the present (11:1)‖ 

(―Background,‖ 63, in the context of an extended interaction [61–67] with Thompson‘s 

article; cf. O. Betz, TDNT 9:297; Casey, ―Eschatology in Heb 12:14–29,‖ 503). 

The writer found the series of sensory terms that follow in his sources: ―blazing fire,‖ 

―darkness,‖ ―gloom‖ (the more euphonic word zovfw/ is substituted for skovto"; see above, 



Note y*), and ―whirlwind‖ occur in Deut 4:11; 5:22–23 LXX. Reference to a ―trumphet 

blast‖ is taken from Exod 19:16, 19; 20:18 LXX (where the substantive h\co", ―a blast,‖ was 

suggested by the cognate verb h[cei, ―blasted,‖ in Exod 19:16 LXX, to distinguish fwnh; th̀" 
savlpiggo", ―a sound of the trumphet,‖ from fwnh; rJhmavtwn, ―a sound of words‖) and to 

―a sound of words‖ from Deut 4:12 LXX These are the external visual and auditory 

phenomena that accompany theophany. The writer has been highly selective in the use of 

his sources, however. At Sinai the mountain blazed with fire, and God spoke to the 

Israelites from out of the fire (Deut 4:11–12; 5:22, 24, 26). No mention of the fact that God 

spoke from the fire disrupts the flow of v 18. For the writer, ―blazing fire‖ is simply one of 

the terrifying external aspects of the event (Casey, ―Eschatology in Heb 12:14–29,‖ 319; cf. 

Schierse, Verheissung, 176; Thompson, Beginnings of Christian Philosophy, 46–47). 

The full impact of the recital of these terms in measured cadence would have been 

conveyed to the gathered house church only when the homily was read aloud. They 

combine to create a verbal impression of the awesome majesty of the God who made his 

presence known at Sinai. The external phenomena were certain to provoke fear and to 

intensify the ambiguity of the encounter with God. The visual images (―blazing fire,‖ 

―darkness,‖ ―gloom‖) suggest that which obscures rather than reveals. There is, as Casey 

observes, ―no clear vision of God here—the Israelites do not see him, but only the violent 

effects of his presence‖ (―Eschatology in Heb 12:14-29,‖ 320). Similarly, the auditory 

terms (―whirlwind,‖ ―a trumpet-blast,‖ ―a sound of words‖) combine to create an 

impression of great noise that effectively interfered with any distinct hearing. 

The final expression assumes particular importance because it is descriptive of the form 

of the divine revelation at Sinai: kai; fwnh`/ rJhmavtwn, ―and to a sound of words.‖ The 

figure is derived from Deut 4:12 LXX, which states that the Israelites did not see God; they 

only heard fwnh;n rJhmavtwn, ―a sound of words.‖ The writer‘s expression underscores the 

equivocal character of the Sinai event. Israel heard a sound of words, but it is left unclear 

whether they experienced the encounter with God (Casey, ―Eschatology in Heb 12:14–29,‖ 

320, argues that the writer denies that the Sinai event was a true encounter with God). Just 

as they heard a trumpet blast, so too they heard the noise of a voice, but it evoked fear 

rather than understanding. The Israelites were incapable of enduring it. Sinai was not an 

occasion for revelation so much as for dread. 

19b–20 The Israelites were terrified by the experience. They responded to ―a sound of 

words‖ by pleading that no further message be given to them (v 19b). The writer‘s 

statement summarizes Deut 5:23–27; it particularly reflects on Deut 5:25 LXX, where the 

people express the fear that they will be consumed by the fire if they continue to listen to 

the voice (cf. Exod 20:18–19). According to the Deuteronomic account, God approved of 

their request that he should speak to them through Moses (Deut 5:28). There is no 

suggestion of guilt in the text. 

It has often been suggested that the writer‘s choice of the verb parh/thvsanto (―they 

begged‖ that something not be done) actually carries the nuance of ―they refused,‖ or ―they 

rejected,‖ as in v 25. Israel turned away from the revelation of God‘s holiness and refused 

to listen to his voice (so Windisch, 113; Spicq, 2:404; Schierse, Verheissung, 177; 

Andriessen and Lenglet, Bib 51 [1970] 230; among others). It is important, however, to 

observe that when the verb signifies ―to disregard‖ or ―to reject,‖ it is followed by the 

accusative (BAGD 616), as in v 25, where Christians are warned mh; paraithvshsqe to;n 
laloùnta, ―do not disregard the one speaking,‖ even as at a later point in time the Israelites 



paraithsavmenoi to;n crhmativzonta, ―disregard the one who warned [them].‖ In v 19b, 

however, the verb is followed by the negative particle mhv and an infinitive and conveys the 

sense of pleading that something not be done. The emphasis in vv 19–21 is wholly on the 

element of fear that the experience provoked in those who heard the frightening ―sound of 

words‖ and not on their guilt. At this point, the writer continues to follow his source (so 

also Casey, ―Eschatology in Heb 12:14–29,‖ 324–25). 

This understanding is supported by v 20, which is tied to v 19b by the explanatory gavr: 

―for they were unable to bear the command.‖ The reference is to Exod 19:12–13, which 

speaks of placing a limit for the people around the mountain beyond which they can not go 

on penalty of death: ―whoever touches the mountain will surely be put to death‖ (Exod 

19:12b). The prohibition extended to ―person or animal‖ (Exod 19:13). The writer focuses 

upon the most stringent aspect of the command, ka]n qhrivon qivgh/ toù o[rou" 
liqobolhqhvsetai, ―if even an animal touches the mountain, it shall be stoned,‖ in order to 

emphasize the gravity of the injunction and the peril of coming before the annihilating 

holiness of the divine appearing (K. Weiss, TDNT 9:59; cf. K. J. Thomas, NTS 11 [1964–65] 

317; Schröger, Verfasser, 209–11). Judgment for anyone who ignores the holiness of God 

is swift and terrible. The injunction served to reinforce the emotion of terror Israel 

experienced at the prospect of encountering God and accounts for their action in begging 

that Moses mediate God‘s word to them (v 19b). In the context of vv 18–21, it emphasizes 

the unapproachability of God under the old covenant (K. J. Thomas, NTS 11 [1964–65] 317; 

Casey, ―Eschatology in Heb 12:14–29,‖ 327). 

21 The climactic reference to the reaction of Moses, the mediator of the covenant, to the 

awesome event heightens the impression of the terror that was evoked by the theophany at 

Sinai: kai; ou{tw fobero;n h\n to; fantazovmenon Mwu>sh̀" ei\pen, {Ekfobov" eijmi kai; 
e[ntromo", ―and the spectacle was so awesome that Moses said, ‗I am terrified and 

trembling.‘‖ The term foberovn conveys the connotation of profound dread at the prospect 

of an encounter with the living God. It is informed by its prior use in 10:27 and 31 in the 

context of divine judgment. In the conclusion to 10:26–31 the writer comments, fobero;n 
to; ejmpeseìn eij" ceìra" qeoù zẁnto", ―it is terrifying to fall into the hands of the living 

God.‖ The revelation of Sinai, which is summed up in the rare expression to; 
fantazovmenou, ―the spectacle‖ (only here in early Christian literature), was ―terrifying,‖ 

or ―awesome.‖ The encounter with God is presented under the aspect of a judgment scene, 

even for Moses, mediator of the covenant (cf. Schierse, Verheissung, 171–72; Vögtle, 

BibLeb 10 [1969] 240). 

At this point, however, the writer deviates sharply from his sources. According to the 

Pentateuch, Moses alone was allowed to come into the presence of God (Exod 19:16–25; 

20:21; Deut 5:5, 31), and he appears to have done so in complete safety. There are no 

references to the emotions he experienced in the divine presence. When the people saw the 

sights and heard the sounds that accompanied the theophany, ―they trembled with fear‖ 

(Exod 19:16; 20:18a). They pleaded for Moses to mediate to them God‘s word, convinced 

that if God spoke to them directly they would die (Exod 20:18b–19). Moses reassured them 

with the comforting words, ―Do not be afraid‖ (Exod 20:20). Yet, according to v 21, it is 

Moses who openly acknowledged, ―I am terrified and trembling.‖ 

Three proposals have been made concerning the source of v 21. 

 

(1). The initial expression was borrowed from Deut 9:19a LXX, where Moses 



exclaimed, ―and I am terrified (ejkfobov" eijmi) on account of the anger and the wrath [of 

the Lord], because the Lord was sufficiently angry with you to destroy you.‖ The last two 

words, kai; e[ntromo", ―and trembling,‖ were then apparently added to strengthen Moses‘ 

statement, since e[ntromo" is commonly used to express trembling associated with fear (cf. 

Pss 17:18; 76:19 LXX Dan 10:11 (Theod.); Wis 17:10; 1 Macc 13:2). Although this cry of 

horror was uttered over the idolatrous action of Israel in worshiping the golden calf, and not 

in response to the frightening spectacle of Sinai, it has been identified as the source of the 

writer‘s statement in v 21 (Moffatt, 216; Kuss, 198; K. J. Thomas, NTS 11 [1964–65] 

317–18; Buchanan, 222; UBSGNT3
, 775). 

(2). The key to v 21 is to be located in its second expression, kai; e[ntromo", ―and 

trembling.‖ In Acts 7:32 Stephen describes Moses as trembling in the presence of the 

burning bush from which God spoke to him: e[ntromo" de; genovmeno" Mwu>sh̀" oujk 
ejtovlma katanoh̀sai (―and trembling, Moses did not dare to look‖ (cf. Exod 3:6: ―Moses 

hid his face for he was afraid to look at God‖). The event took place at Sinai (Acts 7:30) 

and is described as a to; o{rama to; mevga, ―a great sight,‖ (Exod 3:3), which is roughly 

equivalent to to; fantazovmenon, ―the spectacle.‖ The writer of Hebrews, it is argued, 

found in the reaction of Moses at the burning bush a basis for attributing to him the 

response reported in v 21 (P. E. Hughes, 533; R. W. Thurston, ―Midrash and ‗Magnet 

Words‘ in the New Testament,‖ EvQ 51 [1979] 30–31; Andreissen and Lenglet, Bib 51 

[1970] 231). 

(3). The writer drew upon a Jewish homiletical tradition that ascribed fear and 

trembling to Moses at Sinai. For example, according to a haggadic tradition in b. . 88b, 

Moses at Sinai declared, ―I was afraid that the angels could consume me with the breath of 

their mouths‖ (cited by Riggenbach, 414; Spicq, 2:405; Michel, 462; cf. Westcott, 412; 

Windisch, 113; F. F. Bruce, 371–72). 

In the absence of sufficient evidence, it is clear only that the writer reinforced the notion of 

fear by expanding it to include Moses as well as the people. The result is to associate the 

Sinai dispensation with fear. The description of the visual and auditory aspects of the 

theophany as foberov", ―frightening,‖ ―awesome,‖ was itself sufficient to suggest that all 

the human participants in the event experienced the frightening manifestations as an 

occasion for dread. The emphasis falls on the sense of immense distance that separates the 

worshiper from God under the Sinai covenant. There was a numinous awareness of the God 

who was unapproachable, an experience of blazing fire, black clouds, gloom, whirlwind, 

loud noise, and a frightening ―sound of words‖ (cf. P. R. Jones, RevExp 76 [1979] 101). 

22a Christians order their lives in accordance with a different revelation. Corresponding 

structurally to the seven features descriptive of the encounter with God at Sinai are seven 

images, each connected by the copulative kaiv, ―and,‖ which create a vision of the heavenly 

city of God (cf. Dumbrell, EvQ 48 [1976] 158, who notes that the description in vv 22–24 is 

modeled to some extent on the pattern at Sinai, with its ―angels, assembled participants, a 

presiding Deity, scrutiny, and a mediator‖). In sharp contradistinction from the scene at 

Sinai, every aspect of this vision provides encouragement for coming boldly into the 

presence of God (cf. 4:16). The atmosphere at Mount Zion is festive. The frightening visual 

imagery of blazing fire, darkness, and gloom fades before the reality of the city of the living 

God, heavenly Jerusalem. The cacophony of whirlwind, trumpet blast, and a sound of 

words is muted and replaced by the joyful praise of angels in a festal gathering. The 

trembling congregation of Israel, gathered solemnly at the base of the mountain, is 



superseded by the assembly of those whose names are permanently inscribed in the 

heavenly archives. An overwhelming impression of the unapproachability of God is 

eclipsed in the experience of full access to the presence of God and of Jesus, the mediator 

of the new covenant (for a different construction of the contrasts, see O. Betz, TDNT 9:297, 

n. 91). 

The images chosen by the writer in vv 22–24 have apocalyptic overtones; they are 

expressions rich in tradition and significance, descriptive of the realization of the 

eschatological hopes of the people of God. They announce the objective blessings that are 

the result of the conclusion of the new covenant. 

The sentence begun in v 18 is continued in v 22a: ouj ga;r proselhluvqate 
yhlafwmevnw/ … ajlla; proselhluvqate Siw;n o[rei, ―For you have not come to what can 

be touched … on the contrary, you have come to Mount Zion.‖ The adversative particle 

ajllav, ―on the contrary,‖ which is correlative to the emphatic negative particle ouj, ―not,‖ at 

the beginning of the sentence, indicates that this mountain must be appreciated as 

decisively different from Sinai. 

The structural parallelism between the two parts of the sentence is emphasized by the 

repetition of the verb proselhluvqate, ―you have come.‖ The writer represents vividly the 

experience of encountering God through Christ in the metaphor of a journey or pilgrimage 

to the city of God. What he describes is essentially an act of faith and personal commitment 

(cf. Michel, 460, n. 2: ―One draws near to the good things of salvation by first grasping the 

word of God, which receives through the new covenant a particular urgency. This ‗drawing 

near‘ is on the one hand eschatological: we stand directly before the final perfection. On the 

other hand, it is present: we are bound in faith to the word‖). Through faith that grasps the 

future as though it were the present (11:1), Christians in their pilgrimage come to that 

future reality that is not palpable to the senses, Mount Zion, the city of the living God. Just 

as eschatological faith stands firmly with the unseen reality for which one hopes on the 

basis of God‘s promise (11:1), it grasps hold of those things as yet ―untouched‖ (Hurst, 

―Background,‖ 63). The emphasis in proselhluvqate falls upon the forward orientation of 

faith in the light of an objective goal, the transcendent blessings secured for Christians by 

the death of Jesus as mediator of the new covenant (v 24). ―Mount Zion, even the city of 

the living God, heavenly Jerusalem,‖ is a reality in which the community already has a 

share (cf. Hillmann, BibLeb 1 [1960] 247; Michel, 461; F. F. Bruce, 372; P. E. Hughes, 

544). This is, of course, a perspective informed by primitive Christian eschatology. 

The first of seven images that enumerate suggestively the blessings of the new covenant 

is ―Mount Zion, even the city of the living God, heavenly Jerusalem.‖ The three 

designations are synonymous and should be treated as a unit (so Spicq, 2:404–5; Kuss, 202; 

Michel, 462–63; F. F. Bruce, 372–75; Andriessen and Lenglet, Bib 51 [1970] 232–33; 

among others; for attempts to appreciate a distinction between the three designations, see 

Westcott, 413; Riggenbach, 415; Casey, ―Eschatology in Heb 12:14–29, ‖ 337–46). In the 

structure of the sentence, the qualifying phrase povlei qeoù zẁnto", ―to the city of the 

living God,‖ which is introduced by an appositional kaiv, ―even,‖ clarifies what is meant 

conceptually by ―Mount Zion‖ (see above, Note gg*). The phrase ÆIerousalh;m ejpouranivw/, 
―to heavenly Jerusalem,‖ stands in apposition to the preceding phrase, ―to the city of the 

living God,‖ strengthening the identification. 

Behind the image evoked by the three designations there stands a rich biblical and 

apocalyptical tradition of the heavenly city. The biblical declaration that God laid the 



foundations of the city of Jerusalem on Mount Zion (e.g., Ps 47:9 [MT 48:8]; Ps 86[MT 

87]:1–7; Isa 14:32 LXX was extended to the foundations of the glorified heavenly city as 

well (e.g., Isa 28:16; 54:11–14 LXX), and this theological motif is echoed in later Jewish and 

Christian apocalyptic literature (e.g., Tob 13:7–18; 4 Ezra 10:27; &2ApocBar; 4:1–6; Rev 

21:10–14, 19–20). The city of God, ―heavenly Jerusalem,‖ furnished the writer with a fixed 

metaphor for the kingdom of God or the reign of God viewed comprehensively (see below 

on 12:28; cf. Ezek 48:35; Rev 3:12; 4 Ezra 7:26; 8:52; 10:60). The concept is distinctly 

eschatological (see further, K. L. Schmidt, ErJb 18 [1950] 207–48; de Young, Jerusalem, 

28–57, 117–21, 138–45; Casey, ―Eschatology in Heb 12:14–29,‖ 338–46). 

In Hebrews the motif of the city of God recurs under a variety of metaphors and is 

developed as a major theme. The writer refers to ―the place‖ (11:8), ―the heavenly 

homeland‖ (11:16), ―the unshakable kingdom‖ (12:28), and ―the abiding city which is to 

come‖ (13:14). The motif is elaborated through the related themes of pilgrimage and 

promise. The description of the city in 11:10, 16 indicates an objective reality prepared by 

God and ready to be revealed at an appropriate future time. Men and women of faith under 

both covenants are citizens of this city by virtue of the divine call and promise. The 

eschatological perspective introduced in 11:10, 13–16 is elaborated in 12:22a. ―The city of 

the living God‖ is the transcendent ―heavenly Jerusalem‖ that God creates (cf. Isa 

65:17–25). The new covenant people of God are described in v 22a as the eschatological 

community that has already arrived at the gates of the heavenly Jerusalem and who are only 

waiting for the revelation of the ―unshakable kingdom‖ (v 28) they are about to receive. 

Their characterization as pilgrims who have come to Mount Zion is made from the 

perspective of eschatological faith (cf. de Young, Jerusalem, 137–38, 141; Hofius, 

Katapausis, 147–49; Williamson, Philo, 268–76, 326–38). 

The designation ―city of the living God, heavenly Jerusalem‖ evokes the thought of the 

heavenly sanctuary or temple as well. Cody has observed that in the NT, when the idea of 

God present and meeting with his people is stressed, there is a strong tendency to prefer the 

temple symbolism. When the allusion is to the goal of pilgrimage in its social significance 

(the fellowship of the elect and the angels), writers prefer to use the symbol of the city, as 

in v 22a (Heavenly Sanctuary, 115, n. 65). The dignity of the city is enhanced by 

designating it ―the city of the living God.‖ The genitive qeoù zẁnto" recalls the use of this 

terminology earlier in the homily when the writer warned of the peril of apostasy from ―the 

living God‖ (3:12; 10:31). The God whom the apathetic members of the house church serve 

is alive and powerful and is accessible to them. It is to his city they have come. 

The expression ―heavenly Jerusalem‖ does not occur elsewhere in the NT (cf. Gal 4:26; Rev 

21:2) nor in Jewish apocalyptic literature. Nevertheless, there can be no doubt that the 

metaphor was derived from the apocalyptic tradition (cf. Bietenhard, Die himmlische Welt, 

192–204; Lohse. TDNT, 7:337, especially n. 287). 

There has been a strong tendency to interpret the notion of the heavenly city in Hebrews 

from the perspective of the Platonic tradition as mediated by Philo (e.g., Cambier, 

―Eschatologie,‖ 24–27; Cody, Heavenly Sanctuary, 78–83; Schierse, Verheissung, 121–26; 

Thompson, JBL 94 [1975] 584; among others). In Philo, however, there is no concept of a 

heavenly city prepared by God that will be made visible in the new age. Philo concentrates 

on the etymology and the symbolism of the name ―Jerusalem‖ rather than speaking of the 

city itself (cf. On Dreams 2.250; Allegorical Interpretation 3.83-84; for the key passage on 

the ideal city in Plato see Republic 9.592A, B). This is the decisive difference between the 



Greek philosophical treatment of the heavenly city and the biblical realism that informs the 

formulation of this theme in Hebrews (so K. L. Schmidt, ErJb 18 [1950] 217; de Young, 

Jerusalem, 121–22; Braun, ―Das himmlischen Vaterland,‖ 319–27, especially 323). In 

Hebrews the heavenly city is a transcendent reality that faithfully reflects the realism of the 

Jewish apocalyptic tradition as represented in 4 Ezra and 2 Apocalypse of Baruch. There is 

nothing abstract or contingent about the heavenly city in v 22a, which differs 

fundamentally from the philosophical concept in Philo (so also Windisch, 113; Barrett, 

―Eschatology,‖ 375–76; Michel, 394; Casey, ―Eschatology of Heb 12:14–29, ‖ 343–54). 

22b–23a In the heavenly city a vast array of angels surrounds God, just as they did at 

Mount Sinai (see above on 2:2, which draws on Deut 33:2 LXX; cf. Acts 7:38, 53; Gal 3:19). 

Elaborating the vision of Mount Zion the writer declares: ―you have come … kai; muriavsin 
ajggevlwn panhguvrei [and to innumerable companies of angels, a festal gathering].‖ In the 

syntax of the sentence, panhguvrei stands in apposition to the preceding phrase in v 22b, or 

is to be treated as a circumstantial dative relating to the preceding phrase (―and to 

innumerable companies of angels in festal gathering‖; see the discussion of the syntactical 

question above, Note jj*). The accent in the full expression falls on the density of the 

angelic population, as innumerable multitudes gather in plenary assembly for an exultant 

celebration of worship. 

The term panhvguri", which occurs only here in the NT, has reference to a joyful gathering 

in order to celebrate a festival (see Spicq, ST 6 [1952] 30–38; Williamson Philo, 64–70). In 

the LXX the cognate verb, panhgurivzein, is synonymous with eJortavzein, ―to celebrate a 

religious festival‖ (Isa 66:10 LXX; for close association with eJorthv, ―festival‖, see Amos 

5:21; Hos 2:13; 9:5; Ezek 46:11 LXX). The gathering of the angels has a distinctively festive 

character to it. Drawing on the rich associations of the noun panhvguri" with the 

celebrating of a great triumph, Spicq envisions the angels as engaged in ―a joyful 

celebration of the victory achieved by Christ, a victory over sin (1:3) achieved by no other 

angelic being and by no other high priest‖ (2:407). The fervent joy in the gathering 

distinguishes the atmosphere of Zion from the terror that dispersed the Israelites at the foot 

of Sinai. This aspect of the vision of heavenly Jerusalem recalls the use in 4:9 of the rare 

term sabbatismov", which refers to the festivity and praise of a sabbath celebration, to 

describe the future heavenly rest of the people of God. Heavenly Jerusalem is a place of 

blessing, where the redeemed can join with ―angels and archangels, and with all the 

company of heaven‖ in celebratory worship of God. 

Gathered with the angels are a company who are described as ejkklhsiva prwtotovkwn 
ajpogegrammevnwn ejn oujranoì", ―the assembly of the firstborn in scribed permanently in 

heaven.‖ The use of ejkklhsiva to describe those gathered for celebratory worship was 

anticipated in 2:12, where the writer cited Ps 21:23 LXX in reference to those whom Jesus 

came to consecrate to the service of God: ―I will declare your name to my brothers, in the 

midst of the assembly [ejkklhsiva"] I will sing praises to you.‖ The term is thus used in v 

23a in the nontechnical sense of ―a gathering‖ or ―an assembly‖ of the redeemed people of 

God (Michel, 463–64). The reference sustains the note of joy and fellowship in worship 

introduced with v 22b and indicates that the redeemed take their place in the festive 

assembly at Zion. What is striking, as Westcott already noted, is that here angels and the 

people of God are ―no longer separated as at Sinai, by signs of great terror, but united in 

one vast assembly‖ (415; cf. Michel, 463–64; P. E. Hughes, 552–54). 

This union of angels and the people of the covenant in a liturgical fellowship has led 



some interpreters to refer to Qumran, where there was an awareness of the presence of 

angels with the community and a vital interest in the angelic liturgy (e.g., Spicq, 2:406; F. F. 

Bruce, 375; Gärtner, Temple, 89–94; cf. J. Strugnell, ―The Angelic Liturgy at 

— ‗,‖ In Congress Volume, Oxford, 1959, VTSup 7 

[Leiden: Brill, 1960] 318–45). There are, however, between the texts at Qumran (e.g., 1QS 

11:8–9; and especially &1QM; 12:1–9) and vv 22b–23a important distinctions that need to 

be observed (see further, G. Klinzing, Die Umdeutung des Kultus in der Qumrangemeinde 

und im Neven Testament, SUNT 7 [Göttingen: Vandenhoeck & Ruprecht, 1971] 201–2, who 

argues that both Qumran and the writer of Hebrews have adopted, with differences, a 

common Jewish apocalyptic tradition). 

The identification of the ―assembly‖ as the company of the redeemed has not gone 

unchallenged. Appeal has been made to isolated texts in the OT (Ps 82:1; 88:6 LXX and 

early Christian literature (Herm. Sim. Vis. 3.4.1; Clement of Alexandria, Extracts of 

Theodotus 27.3–5) to argue that the phrase ejkklhsiva prwtotovkwn, ―assembly of the 

firstborn,‖ is actually a title of majesty referring to the highest angels as the ―first-created‖ 

(prwtovktistoi) of God‘s creative activity. Corresponding to the threefold characterization 

of Mount Zion, it is argued, is a threefold reference to the hosts of heaven: ―innumerable 

companies of angels, a festal gathering, and an assembly of the firstborn‖ (so Käsemann, 

Das wandernde Gottesvolk, 28, 126; Spicq, 2:407–8; H. Montefiore, 231). The qualifying 

phrase ajpogegrammevnwn ejn oujranoì", ―permanently inscribed in heaven,‖ however, is a 

strong indication that the reference is to the redeemed, since this expression is never used of 

angels. 

Lécuyer has shown that the entire formulation in v 23a is rooted in the description of 

Israel in the Pentateuch. The Israelites are designated the ejkklhsiva, ―congregation,‖ in 

Deut 4:10; 18:16 LXX (cf. Acts 7:38), while the occasion when God addressed the people at 

Sinai is called hJmevra ejkklhsiva", ―the day of the gathering,‖ in Deut 4:10; 9:10; 18:16 LXX 

The title prwtovtokoi, ―firstborn,‖ was given to the Israelites when God brought them out 

of Egypt in order to lead them to Sinai (Exod 4:22–23 LXX cf. Jer 31:9; Sir 36:11 LXX). 

Moreover, their names were written in the heavenly register (Exod 32:32–33 LXX; cf. Ps 

69:29; Isa 4:3; Dan 12:1 LXX)(Lécuyer, ―Ecclesia Primitivorum (Hébr. 12,23),‖ 161–68; so also 

Westcott, 415; Riggenbach, 416–17; Michel, 464; F. F. Bruce, 376–77; P. E. Hughes, 

554–55; Andriessen and Lenglet, Bib 51 [1970] 233–34; among others). ―Firstborn‖ in the 

plural is an apocalyptic title applied to the redeemed community (e.g., Jub. 2:20; 4 Ezra 

6:58; cf. Michel, 464–65; Helyer, StudBibTheol 6 [1976] 15–16, 20; Marshall, Kept by the 

Power of God, 148, recognized in v 23a an allusion to Ps 87:5–6; the identification, 

unfortunately, depends upon the formulation of the MT, which at this point differs 

considerably from the LXX, the version customarily used by the writer). 

The fixed metaphor of a heavenly book or register into which the names of people are 

inscribed or blotted out is rooted in the OT (Exod 32:33; Ps 68[MT 69]:29; Isa 4:13; Dan 

12:1 LXX) and is common in apocalyptic literature (e.g. Jub. 2:20; 1 Enoch 47:3–4; 104:1; 

108:3) and in the NT (Luke 10:20; Phil 4:3; Rev 3:5; 13:8; 17:8; 20:12) (cf. Nötscher, RevQ 1 

[1958–59] 405–11). The phrase occurs in the context of judgment (e.g. Dan 12:1; Rev 3:5; 

20:12). The detail that the names of the firstborn are permanently inscribed (stressing the 

perfect tense of ajpogegrammevnwn) has reference to those who in some sense have stood in 

judgment and have experienced acquittal or vindication. As Helyer observes, ―the 

vindication and sovereignty of the one who for a little while was made lower than the 



angels, but now is exalted at God‘s right hand, is shared by his church‖ (StudBibTheol 6 

[1976] 22; cf. de Young, Jerusalem, 140). 

The expression in v 23a can be used in regard to those who are still on earth (Luke 

10:20). Consequently, it has been suggested that the reference in v 23a is to men and 

women of faith whose names are inscribed in the heavenly archives but who are not 

themselves in heaven, in distinction from the company of the redeemed who have died who 

are mentioned in v 23c (so Michel, 464–65; Michaelis, TDNT 6:881; Buchanan, 223; Casey, 

―Eschatology in Heb 12:14–29, ‖ 363–65). The assembly in view, however, is an 

eschatological or heavenly gathering. It is better, therefore, to recognize that the vision has 

reference to ―the ultimate, completed company of the people of God, membership of which 

is now enjoyed by faith‖ (Peterson, ―A Examination‘,‖ 282). 

In 1:6 Jesus was designated by the honorific title oJ prwtovtoko", ―the Firstborn.‖ It is 

through their relationship to him who is ―the Firstborn par excellence‖ that the redeemed 

have become the ―firstborn‖ heirs of God (so F. F. Bruce, 377; cf. Michel, 464, Helyer, 

StudBibTheol 6 [1976] 13). Those who have become ajdelfoiv, ―brothers [and sisters],‖ 

(2:11, 17) or mevtocoi, ―partners‖ (3:14) with him share in the blessings he secured. In 

contrast to Esau, who disparaged his legacy, ta; prwtotovkia, ―the inheritance rights of the 

firstborn,‖ and forfeited his right to the blessing (12:16–17), this company consists of those 

who persevere in faith and so secure the inheritance and the objective blessings associated 

with it (so Helyer, 16, who insists that the reference to Esau in 12:16–17 should not be 

overlooked in the interpretation of v 23a). 

The assembly of the firstborn is constituted of all those who ultimately will enjoy the 

privileges of the prwtovtoka, i.e. faithful men and women of both the old and new 

covenants who will comprise ―the first-born citizens of heaven‖ (NE
b). By virtue of their 

faith, the members of the community addressed have come to the heavenly Jerusalem in the 

company of a vast multitude of believers from all ages. This conforms to the perspective of 

Hebrews that the Church is historically and intentionally rooted in a relationship to men and 

women of faith under the old covenant (11:13–16, 39–12:2; so F. F. Bruce, 376–77; P. E. 

Hughes, 547–49, 554–55; Helyer, StudBibTheol 6 [1976] 13–17). 

23b In the enumeration of seven images that create a vision of the heavenly city to 

which Christians have come, the writer places in the center the phrase kai; krith̀/ qeẁ/ 
pavntwn, ―and to a Judge who is God of all.‖ On the assumption that the word order is 

deliberate (see above, Note ll*), the initial term, ―to a Judge,‖ is in the emphatic position. 

The formula is confessional in character. It acknowledges God as Judge and Creator. The 

initial expression evokes an eschatological perspective, namely, the prospect of standing in 

the immediate presence of God as Judge. As such, it provides a powerful motivation for 

responding to the stern warning to be addressed in v 25: ―See that you do not disregard the 

one who is speaking.‖ The qualifying phrase qew`/ pavntwn, ―to the one who is God of all,‖ 

vindicates his rights as Creator (2:10; 11:3) over the whole human family. This confession 

is informed by the biblical revelation where there is no separation between God who 

creates, governs, and scrutinizes as Judge. These mighty acts of God complement each 

other (Michel, 466; cf. Spicq, 2:408). 

The writer views this heavenly convocation as in some sense convened for scrutiny or 

judgment. Throughout the homily he has focused the attention of the house church on the 

prospect of such an encounter with God (2:2–3; 4:13; 6:8; 9:27; 10:26–31; 11:6; 13:4). For 

the Christian who has ―trampled upon the Son of God and who has treated the blood of the 



covenant, by which he was consecrated, as defiled, and who has insulted the Spirit of 

grace‖ there exists ―only an inevitable, terrifying expectation of judgment‖ (10:26–29). The 

writer had warned the recipients of his sermon that ―it is terrifying to fall into the hands of 

the living God‖ (10:31). However, for those who have been ―decisively purged‖ and 

―consecrated‖ to God by the sacrificial death of Jesus (10:10, 14) and who ―hold firm to the 

end the basic position‖ they had at the beginning (3:14), there remains the certainty of 

eschatological acceptance. The festive associations of panhguvrei, ―to a festal gathering,‖ 

in the immediate context are reassuring; they imply an approving judgment for the 

assembled multitude (Dumbrell, EvQ 48 [1976] 158–59). 

In an early strand of the Jewish apocalyptic tradition, Sinai was interpreted eschatologically 

as the site of God‘s future judgement (1 Enoch 1:3–9). In 4 Ezra, however, a source more 

nearly contemporary with Hebrews, the mountain of judgment is Zion, although the judge 

is identified by God as ―my son‖ (4 Ezra 13:1–39, especially vv 6–7, 25–39). The elaborate 

apocalyptic description of the judgment in 4 Ezra 13 throws into bold relief the restraint in 

the writer‘s reference to the supreme Judge who is God of all. 

An intimate relationship exists between the reference to the presence of God in his 

office as Judge and the allusion to kai; pneuvmasi dikaivwn teteleiwmevnwn, ―and to the 

spirits of the righteous persons made perfect.‖ The juxtaposition of the two phrases in v 23b 

implies God‘s powerful intervention in his fallen creation. Between the description of God 

as Judge and Creator and of Jesus as mediator of the new covenant, the writer inserts a 

reference to those who enjoy the presence of God in the heavenly city. In Jewish 

apocalyptic literature the expression ―spirits [or souls] of righteous persons‖ is an idiom for 

the godly dead (e.g. Jub. 23:30–31; 1 Enoch 22:9; 102:4; 103:3–4; &2ApocBar; 30:2). In v 

23b the expression pneuvmasi dikaivwn, ―the spirits of righteous persons,‖ refers to those 

who have died (BAGD 810) but who now inhabit the heavenly city that is the goal of the 

pilgrimage of godly men and women under both covenants (11:10, 13–16; 13:14). The 

choice of this designation for those righteous persons who have died and who now enjoy 

the divine presence is consistent with the writer‘s use of the old biblical expression oJ 
path;r twǹ pneumavtwn, ―the Father of spirits,‖ in 12:9 (cf. Num 16:22; 27:16 LXX). That 

description contemplates God in his character as the one to whom the heavenly realm is 

subject (cf. Kuss, 112; Schweizer, TDNT 6:445–46; 7:141). The formulation in v 23b has a 

distant parallel in 1 Enoch 39:4–8, which speaks of the dwelling of the righteous in the 

heavenly world together with the righteous angels under the protection of ―the Lord of 

spirits.‖ 

The fact that these persons are described as teteleiwmevnwn, ―made perfect,‖ indicates 

that they lack nothing in their relationship with God. The use of the perfect participle 

implies the stable and definitive character of their condition (Spicq, 2:408–9). The 

participle can be understood eschatologically, in reference to those who have already 

passed through judgment (cf. 9:27) and have obtained the verdict that they are righteous, or 

soteriologically, in reference to those who have been decisively purged and consecrated to 

God by the sacrificial death of Jesus (so Michel, 466–68, who argues that both perspectives 

must be maintained). 

The key to the interpretation of the participle, however, must be supplied by the writer‘s 

prior use of the verb teleioùsqai. The verb is used specifically with reference to all who 

have been ―perfected‖ by the sacrifice of Jesus in 10:14. The description of the righteous 

dead in v 23b as teteleiwmevnwn reinforces the declaration in 10:14 that Jesus ―by means 



of one sacrifice perfected [teteleivwken] forever those who are being consecrated to God.‖ 

That the participle is used in v 23b rather than the adjective ―perfect‖ (teleivwn) decisively 

favors the soteriological interpretation of the expression (following Peterson, 

―Examination,‖ 284–86). 

It is equally important to interpret the descriptive term divkaioi, ―righteous,‖ from the 

perspective of Hebrews. The citation of Hab 2:4 LXX in Heb 10:38a makes explicit that 

those in this group are divkaioi, ―righteous,‖ because their lives reflected the faith of which 

God approves (cf. also 11:4). This qualification pertains to Christians (10:39) as well as to 

faithful men and women of the old covenant. The expression pneuvmasi dikaivwn in v 23b 

is inclusive of all who have died exhibiting true faith. It is unnecessary to restrict their 

number to those valiant for faith in the period prior to Christ (F. F. Bruce, 378; cf. Delling, 

TDNT 8:83) or to Christians who have died (Michel, 467). It embraces all those attested by 

God as faithful under both covenants who have been ―perfected‖ on the basis of Jesus‘ 

sacrifice. The formulation takes account of the declaration in 11:40 that attested witnesses 

to the vitality of faith under the old covenant should experience the realization of their hope 

in fellowship with Christians (P. E. Hughes, 516; cf. also Spicq, 2:408–9; Casey, 

―Eschatology in Heb 12:14–29,‖ 372–73; Peterson, ―Examination,‖ 286–88). 

Christians enjoy the objective blessings of the new covenant already in this life. It was 

necessary, however, for the people under the old covenant to wait until their transfer to the 

heavenly city, which is the direct result of the accomplished sacrifice of Jesus in his office 

as high priest. It is probable that this transfer to the heavenly city is what is described in the 

expression ―the better resurrection‖ in 11:35 (cf. Peterson, ―Examination,‖ 287–88). They 

take their place in the heavenly Jerusalem as those whose faith was oriented toward the 

work of Christ (so Grässer, Glaube, 47). 

The relationship between the vast multitude designated in v 22b as ―the assembly of the 

firstborn inscribed permanently in heaven‖ and this company can now be clarified. The 

earlier description alludes to the whole people of God, the eschatological assembly in its 

ultimate and complete state, gathered for the encounter with God, while those to whom 

reference is made in v 23b are the aggregate of faithful men and women who have already 

died and faced their judgment (9:27), having been ―perfected‖ on the ground of Jesus‘ high 

priestly offering (10:14). The intervening reference to ―a Judge who is God of all‖ clarifies 

why the same group of people needed to be described from a different point of view. It is 

the fact of death and vindication by the supreme Judge that is stressed in the distinctive 

formulation of v 23b (so Peterson, ―Examination,‖ 283, 286–88; cf. Dumbrell, EvQ 48 

[1976] 158, who refers to a ―staged progression‖ in vv 22–24, and suggests that the formal 

approval for which the assembly of v 22b convenes is expressed in the subsequent phrase, 

―the spirits of righteous persons made perfect‖). 

24 In two parallel clauses the writer finally presents the ground and the reason for this 

festal gathering on Mount Zion. He introduces Jesus, mediator of the new covenant, and 

alludes graphically to his sacrificial death by which the eschatological, final covenant was 

sealed and eternal redemption was secured for his people (cf. 9:11–15). By pointing to 

Jesus in his office as mediator of a better, more effective covenant (8:6) the writer provides 

the balancing contrast to Moses, mediator of the old covenant, terrified and trembling in the 

presence of God (v 21). The use of the personal name ―Jesus‖ is significant. It places the 

emphasis upon the full humanity of Jesus, who in his historical existence was qualified for 

his mediatorial office through the suffering of death on behalf of the redeemed community 



(2:9–10; 9:28). The final two images furnish the climax to vv 22–24 and serve to situate the 

entire vision of the heavenly city in a salvation-historical and covenantal perspective. It is 

essential to inte grate all of the images in terms of the explicit reference to the new 

covenant in v 24a (rightly stressed by Dumbrell, EvQ 48 [1976] 157). 

The members of the house church have come diaqhvkh" neva" mesivth/ ÆIhsoù, ―and to 

Jesus, mediator of a new covenant.‖ Consistent with his practice throughout the homily, the 

writer builds suspense in his statement by deferring the name of the mediator to the end of 

the phrase for emphasis: ―to the mediator of the new covenant—Jesus‖ (cf. 2:9; 3:1; 6:20; 

7:22; 10:19; 12:2; 13:20). In Hebrews the term mesivth", ―mediator,‖ is always used in 

association with the new covenant of Jer 31:31–34 (8:6; 9:15; 12:24). As the mediator of 

the new covenant, Jesus is its guarantor. The identification of Jesus as the mediator of the 

new covenant resumes the significant theme of Jesus‘ death as covenant sacrifice in 

9:14–26, and more specifically in 9:14–15: 

seeing that he offered himself through the eternal Spirit as an unblemished sacrifice to 

God. And for this reason he is the mediator of a new covenant. 

Jesus‘ office as mediator is predicated upon the efficacy of his redemptive death. He is the 

mediator of a new covenant because he entered the heavenly sanctuary and obtained eternal 

redemption (9:11–14). This theme is introduced in 9:11–15, is elaborated in 10:15–18, and 

comes to expression once more in the parallel clauses of v 24. 

The description of Jesus as mediator of the new covenant in v 24a and the figurative 

allusion to his death as covenant sacrifice in v 24b presuppose the necessary connection 

between sacrifice and covenant ratification (9:15–22). The cultic metaphor in the 

expression kai; ai{mati rJantismoù, ―and to sprinkled blood,‖ is based formally on the 

Pentateuchal expression u{dwr rJantismoù, ―sprinkled water,‖ in Num 19:9, 13, 20, 21 LXX 

(cf. Heb 9:13–14). The phrase in v 24b recalls the account in Exod 24:8, where the 

sprinkling of the blood of the sacrifice sealed the covenant between God and his people. 

Just as Moses inaugurated the covenant concluded at Sinai in the blood of the sacrifice, so 

also was the new covenant activated through the blood of sacrifice (Casey, ―Eschatology in 

Heb 12:14–29,‖ 375–77). 

The cultic metaphor in v 24b must be interpreted in the light of the explicit reference to 

the new covenant in v 24a; the reference is to the blood of the covenant that is applied 

(―sprinkled‖) for the purgation of defilement. The expression recalls 9:19–21, where 

reference is made to the ritual sprinkling of blood at the ratification of the old covenant. It 

also evokes 10:22 where the effect of the new covenant in the lives of Christians is 

described metaphorically as rJerantismevnoi ta;" kardiva" ajpo; suneidhvsew" ponhrà", 

―seeing that our hearts have been sprinkled clean from a burdened conscience.‖ The writer 

found in the ritual of sprinkling blood, which accompanied covenant ratification, a 

powerful metaphor. The death of Christ, which secured for the community the objective 

blessings of the covenant, was a covenant sacrifice. 

Resorting to personification for rhetorical affect, the writer declares that Christians have 

come ai{mati rJantismou` kreìtton laloùnti para; to;n  {Abel, ―to sprinkled blood 

speaking more effectively than the blood of Abel.‖ The personification of blood is striking 

because it serves to recall the writer‘s view of blood as a highly potent medium of 

purgation in chaps. 9–10. In that context, reference to the blood of Christ was a fixed 

metaphor for Jesus‘ sacrificial death on the cross (cf. Johnsson, ―Defilement,‖ 363). As the 



community reflects on the significance of the vision of the heavenly city to which they have 

come, they must begin to appreciate the import of the witness of Christ‘s death to them. 

The comparison in the latter half of v 24b presupposes the factor of the violent death of an 

innocent person. The allusion to ―the blood of Abel‖ is recognizably a reference to his 

death. ―Cain attacked his brother and killed him‖ (Gen 4:8 LXX). According to Gen 4:10–12, 

the blood of Abel cries out to God for the avenging of his murder, and this motif was 

frequently echoed in the later Jewish tradition (e.g. Jub. 4:3; 1 Enoch 22:6–7; T. Benj. 

7:3–5; 4 Macc 18:11; Ps.-Philo, Bib Ant. 16.2; Tg. Neof. 1 Gen 4:10; m . 4:5; b. . 

37b). The shedding of Abel‘s blood is associated with the imposing of a curse (Gen 

4:11–12). The death of Jesus was also a violent affair (12:2–3) despite the innocence of the 

victim (4:15; 7:26). In this instance, however, it is associated with the securing of blessing. 

The ratification of the new covenant on the ground of Jesus‘ death secured for the Church 

the promised blessings attached to that covenant (8:6, 10–12; 10:15–18). It is to this 

gracious provision of God for his people in the present time that the ―sprinkled blood 

continues to speak more effectively than the blood of Abel.‖ 

The notion of Abel ―speaking‖ was introduced in 11:4 in reference to his faith: ―and by 

faith he is still speaking, although he died.‖ In that context all of the emphasis falls on the 

fact that it is by his faith, and not by his blood, that Abel continues to speak. The allusion is 

not to Gen 4:10, which speaks of the cry of Abel‘s blood from the ground for retribution, or 

even reconciliation (cf. Spicq, 2:343), but to the record of God‘s approval of his integrity 

and his sacrifice in Gen 4:4. It is significant that in 11:4 and 12:24 the writer does not use 

the verb boa`n, ―to cry out,‖ as in Gen 4:10 LXX, but the verb lalei`n, ―to speak,‖ which in 

Hebrews is never used of speaking to God. What the writer affirms in 11:4 is that Abel‘s 

faith continues to speak to us through the written record of his action in Scripture, which 

exhibits the exemplary character of his offering. Similarly, in 12:24b the reference is to 

what the blood of Abel has to say to us through the written record concerning his death in 

Scripture, which declares that it was unable to effect reconciliation (cf. Baarlink, GTT 74 

[1974] 75–78). 

On the basis of an analysis of krei`ttwn, ―better,‖ ―more effective,‖ in Heb 7:19; 8:6; 

9:23, Baarlink has shown that the idiom krei`ttwn parav in v 24b denotes an opposition 

(―more effectively than‖). Christ‘s blood accomplishes what Abel‘s blood could not 

achieve. It is in this sense that it ―speaks more effectively‖ of accomplished redemption and 

reconciliation (GTT 74 [1974] 83–86; cf. Casey, ―Eschatology in Heb 12:14–29,‖ 377–79, 

who shows that krei`ttwn is used in Hebrews characteristically of the new order and of all 

that is entailed in the new covenant). It ―speaks‖ in the idiom of grace rather than of 

vengeance (2:9). It ―speaks‖ of Jesus‘ adequacy in securing full salvation for all who draw 

near to God through him (7:25; 9:15). It declares that the way into the heavenly sanctuary is 

open so that God may be approached now through faith (4:16; 10:19–21); ultimately the 

people of God will enter his immediate presence (12:22–23). The voice that ―speaks‖ at 

Zion, in sharp contrast to the frightening ―sound of words‖ at Sinai (12:19b), provides a 

strong incentive for Christians to hold fast their confession ―without wavering‖ (3:6) 

(following Peterson, ―Examination,‖ 289–90). 

It must be acknowledged that the reference to Abel in v 24b is unexpected, because it 

does not belong to the developed comparison between Sinai and Zion. It may have been 

suggested by the reference in v 23b to the presence of pneuvmasi dikaivwn, ―the spirits of 

righteous persons,‖ in the heavenly city, since the writer had specified in 11:4 that Abel 



was attested by God as divkaio", ―righteous.‖ It may also have been the writer‘s intention to 

evoke the whole history of redemption, from the righteous Abel to the redemptive sacrifice 

of Jesus, mediator of the new covenant (cf. Casey, ―Eschatology in Heb 12:14–29,‖ 

380–82). 

The emphasis in v 24 falls on the realization of the eschatological covenant through the 

death and exaltation of Jesus. The presence in the heavenly city of Jesus, the mediator of 

the new covenant whose blood speaks more effectively than the blood of Abel, provides 

assurance that those who pursue peace and holiness (v 14) will be welcomed. Entrance into 

the city, however, is conditioned on the acknowledgment of covenant obligation. It calls for 

allegiance and obedience as the response of gratitude to the objective blessings secured by 

Jesus. 

25 The transition from exposition in vv 18–24 to exhortation in vv 25–29 is abrupt. It is 

achieved by the literary device of a ―hook word.‖ The participle lalou`nti, ―speaking,‖ in v 

24b is repeated with only slight variation in v 25a, to;n laloùnta, ―the one speaking.‖ 

There is a sharp change in tone as the writer resumes the expression of urgent concern that 

characterizes vv 14–17. In this instance, however, the sternness of the parenetic warning is 

justified by the detailing of the privileged status of Christians in the preceding paragraph. 

They have a qualitatively greater responsibility than Israel did to listen attentively to the 

voice of God. Those who deliberately ignore the eschatological revelation of God through 

his Son and who show contempt for the blessings of the new covenant cannot possibly 

escape judgment. The concluding paragraph consists of a sober caution to listen to what 

God is saying, a concentration of his word in the form of prophecy, and a final admonition 

to respond appropriately with gratitude and worship. 

A tendency toward apathy or complacency is sharply rebuked with the oratorical 

imperative blevpete mh; paraithvshsqe to;n laloùnta, ―Be careful that you do not 

disregard the one who is speaking.‖ The form of the statement recalls 3:12, where the 

imperative blevpete, ―Be careful,‖ followed by a negative particle, introduced a trenchant 

warning against apostasy. Here the imperative is followed by the negative particle with the 

verb in the subjunctive mood and functions as a cautionary prohibition: ―See that you do 

not disregard.‖ The content of the injunction is supplied by the idiom paraiteìsqai tinav, 
―to refuse or disregard someone.‖ In distinction from the use of the verb paraiteìsqai in v 

19b, where the syntax of the clause shows that it signifies ―to beg‖ that something not be 

done (see Comment on 12:19), the idiom carries a pronounced negative nuance (BAGD 

616). It connotes a deliberate and culpable refusal to listen to the one speaking (Casey, 

―Eschatology in Heb 12:14–29,‖ 510–11). 

The motif of ―speaking‖ that was introduced in v 24b is carried forward rhetorically in 

v 25 with references to to;n laloùnta, ―the one who is speaking,‖ in v 25a, and to to;n 
crhmativzonta, ―the one who warns,‖ in v 25bc. The obliqueness of these expressions 

demands that careful attention be given to the detail of the text. Although it has been 

inferred that reference is given to at least two speakers, i.e. one who warned ―on earth‖ and 

the other who warned ―from heaven,‖ the writer himself makes it clear in v 26a that only a 

single speaker is in view. The structure of the complex sentence in vv 25–26 supports this 

understanding. 

Reference to the Present 

Reference to the past 



25a 
mh; paraithvshsqe to;n laloùnta 
  

  

―Do not disregard the one who is speaking‖ 

  

25b 
ejpi; gh̀" paraithsavmenoi to;n crhmatizonta 
  

―they disregarded the one who warned 

  

them on earth‖ 

25c 
to;n ajpÆ ouranẁn 
  

  

―the one who warns us from 

  

  

 heaven‖ 

  

26a 

ou| hJ fwnh; th;n gh̀n ejsavleusen tovte,nu`n 

  
se; ejphvggeltai 
  

―whose voice shook the earth at that 

  

time, but now has promised‖ 

  

The one who is speaking now to the members of the house church, whose warning 

originates from heaven, is the one who in the past issued his warning from earth and whose 

voice shook the earth ―at that time‖ (so also Andriessen, En 

Reference is made in vv 25–26a to two different revelational events, the speaking that 

took place at Sinai (cf. v 19a: ―a sound of words‖; v 19b: ―no further message‖) and that 

which is intrinsic to Christian experience. The antithesis in v 25bc between the spatial 

categories of earth (―warned on earth‖) and heaven (―warned from heaven‖) is 

complemented by the temporal perspective of ―then‖ and ―now‖ in v 26a. The first event of 

speaking is clearly to be identified with the old covenant, the second with the new (cf. 

Casey, ―Eschatology in Heb 12:14–29,‖ 511, 515, 518). The writer‘s intention is to draw 

the consequence of the contrast he has developed in vv 18–24 between the old covenant 

and the new in terms of the effect of the two distinct events of speaking. The expressions 

―on earth‖ and ―from heaven‖ are used in a local sense to indicate the sphere of the old 

covenant and the new covenant, respectively (so Spicq, 2:411; Michel, 471–72; F. F. Bruce, 

381; P. E. Hughes, 536). 

Although the speaker who warned (to;n crhmativzonta) Israel on earth (v 25b) has 

commonly been identified as Moses (e.g. Moffatt, 220; W. Manson, 159; Vanhoye, La 



structure, 208; Sowers, Hermeneutics, 129; Buchanan, 224), there is little warrant for that 

opinion. The verb crhmativzein, ―to warn‖ (in the sense of uttering an oracle or a royal 

decree [see Reicke, TDNT 9:482]), is never used in the NT of any human being. It is used on 

two other occasions in Hebrews, and in each instance the reference is to a divine message 

delivered by God: Moses was warned (kecrhmavtistai) to construct the tabernacle 

according to the pattern God showed him on Mount Sinai (8:5); similarly, Noah was 

warned (by God) (crhmatisqeiv" [a theological passive]) of the impending flood (11:7). 

According to Deut 5:23–24 LXX, it was God who spoke to Israel, not Moses. The same 

impression is conveyed by Exod 20:18–20 LXX (A. T. Hanson, SE 2 [1964] 403–4). The 

writer has already insisted that it was God‘s voice that Israel subsequently chose to 

disregard in the wilderness (3:7–11, 16–18); it was his voice (kai; fwnh`/ rJhmavtwn, ―and to 

a voice speaking words‖) that warned the terrified Israelites of covenant obligation 

(12:19a). Moreover, the voice (hJ fwnhv) that shook the earth ―at that time‖ (v 26a) was 

clearly the divine voice that was heard at Sinai (cf. Casey, ―Eschatology in Heb 12:4–29,‖ 

512–13). 

An alternative proposal has been to identify the speaker with Jesus, on the basis of the 

reference in v 24b to ―sprinkled blood speaking more effectively than that of Abel‖ (A. T. 

Hanson, SE 2 [1964] 403–5; A. Feuillet, SE 2 [1964] 377; cf. Kosmala, Hebräer, Essener, 

Christen, 124; Sowers, Hermeneutics, 129). A. T. Hanson, for example, argues that Christ 

is the one who spoke on earth at Sinai as well as the one speaking now from heaven 

(403–5). This conclusion fails to appreciate the sharp delineation the writer has drawn 

between the encounter with God under the old covenant and that which occurs as a result of 

Jesus‘ unique sacrifice through which he became the mediator and guarantor of the new 

covenant. 

It is necessary to recognize that the text gains in clarity when the speaker is identified as 

God, whose voice shook the earth at Sinai, who swore that those who broke covenant 

would not enter his rest (3:7–11), who promised that he would establish a new covenant 

with the house of Israel (8:6–12), and who now continues to speak to the new covenant 

community through his Son (1:1–2a) (so Westcott, 418; Moffatt, 220; Riggenbach, 424; 

Windisch, 114–15; Spicq, 2:410–11; F. F. Bruce, 381, n. 193; Andriessen and Lenglet, Bib 

51 [1970] 236; among others). The sermon prepared for the house church began with a 

majestic sentence declaring that God has spoken (ejlavlhsen) his final word through his 

Son(1:1–2a). This significant theological motif is elaborated in 3:7–4:13, where the fact of 

God‘s speaking at the present time is driven home by the recurring refrain, ―Today, if you 

hear his voice, do not harden your heart‖ (3:7–8a, 15; 4:7, citing Ps 94[MT 95]:7 LXX). The 

sermon is brought to its pastoral climax with the cautionary admonition in v 25a, ―Be 

careful you do not disregard the one who is speaking.‖ 

This understanding is confirmed when it is observed that the reasoning in v 25bc is 

formally similar to the first of the several warning passages in the homily, 2:1–4. The 

argument presupposes as axiomatic that the response to any message must take into account 

the dignity and competence of the one who is speaking. In response to the declaration that 

God has spoken through his Son, the writer deduces, ―We must pay the closest attention, 

therefore, to what we have heard‖ (2:1). What follows is an appeal based on a comparison 

(syncrisis): since the word spoken at Sinai proved to be valid, and every infringement and 

disobedience was appropriately punished, a disregard for the word preached to the 

community must inevitably be catastrophic (2:2–3a). The argument reflects a recurring 



theme in the homily, namely, the superior basis for responsible commitment to God under 

the new covenant as compared to the old and the appropriately greater certainty that those 

who disregard their covenantal relationship with God will be severely punished. This 

argument is developed in 10:28–31, is reinforced in 12:18–24, and is presupposed in the 

formulation of v 25bc (cf. Riggenbach, 421; Swetnam, CBQ 30 [1968] 233–34; Casey, 

―Eschatology in Heb 12:14–29,‖ 517–18). 

The formulation of v 25b, eij ga;r ejkei`noi oujk ejxevfugon ejpi; gh`" paraithsavmenoi 
to;n crhmativzonta, ―Since those did not escape when they disregarded the one who 

warned them on earth,‖ is informed by 3:16–18. In 3:16 the writer alludes to those who 

―heard and rebelled‖ (ajkouvsante" parepivkranan), who are identified as ―all those whom 

Moses led out of Egypt.‖ They are further described in 3:18 as ―those who refused to obey‖ 

(toì" ajpeiqhvsasin). It is clear from the context that it was subsequent to Sinai and the 

issuing of the warning concerning covenant obligation that Israel rebelled against God and 

refused to obey him. They discovered that the curse sanctions attached to the covenant were 

effective when they died in the wilderness (3:19). 

That scenario is resumed in v 25b and fortifies the rhetorical question in v 25c, polu; 
ma`llon hJmei`" oiJ to;n ajp j oujranwǹ ajpostrefovmenoi, ―how much less will we, if we 

reject the one who warns us from heaven?‖ The article tovn resumes the full expression 

from the protasis, to;n crhmativzonta, ―the one who warns,‖ and indicates that Christians 

also face covenant obligation. In their case it is the whole eschatological scene in vv 22–24 

that provides the basis for warning. The nature of the salvation offered to the community 

poses both a greater responsibility and danger. If properly understood, the warning from 

heaven is more ominous than any comparable warning from earth. The warning 

presupposes the qualitatively superior character of the Christian message, recalling 1:1–2a 

and 2:1–4. This makes the comparison with the solemn warning at Sinai judicious (cf. 

Hillmann, BibLeb 1 [1960] 249; Braun, TLZ 96 [1971] 325). 

The form of the argument is precisely that of 2:2–3a, with only slight variation. Adopting 

the singular reading of P
46

, which omits the relative pronoun oiJ in v 25c (see above, Note 

ww*), the phrasing is parallel: 

  
  

2:3a 

hJmeì" … ajmelhvsante" 

  

  

―if we disregard‖ 

  

12:25c 

hJmeì" … ajpostrefovmenoi 
  

  

―if we reject‖ 

  

The use of the first person plural hJmeì", ―we,‖ in v 25c is consistent with the writer‘s 

practice when applying exposition to his audience. Here, however, the argument is 

strengthened by the use of ajpostrevfein to denote the rejection of the covenant 



relationship. A stronger term than paraiteìsqai, ―to disregard,‖ that is used to express 

Israel‘s foolish neglect of covenant obligation, it is descriptive of a catastrophic turning 

away from God and a rejection of his salvation (cf. Riggenbach, 423; Casey, ―Eschatology 

in Heb 12:14–29,‖ 518). The use of the present tense in the participle implies a real and 

pressing danger. The writer does not say that the rejection of God is an accomplished fact 

(as argued by Westcott, 419) but that it is a possibility that threatens the existence of the 

community. In v 25 the writer addresses an urgent final warning to the members of the 

house church not to reject God‘s word, which is being spoken to them now from heaven. 

26 The temporal perspective from which the writer addressed his audience is sharply 

defined in v 26 in the contrast established by the adjacent terms tovte, nùn dev, ―at that time, 

but now.‖ The earth was shaken then, but now the heavenly voice has promised a dynamic 

future event. The contrast juxtaposes the time of Sinai (tovte) with an eschatological 

shaking, which is promised now (nu`n) as a result of the inauguration of the new covenant 

(see P. Tachau, ―Einst‖ und ―Jetzt‖ im Neuen Testament, FRLANT 105 [Götttingen: 

Vandenhoeck & Ruprecht, 1972] 91). It is actually necessary to distinguish in v 26 three 

distinct moments: the past event of Sinai, the present moment of the promise, and the 

announcement of a future shaking that will affect not only the earth but heaven as well. 

With reference to the past it is said, hJ fwnh; th;n gh̀n ejsavleusen tovte, ―at that time his 

voice shook the earth.‖ The statement looks retrospectively at vv 18–21, and it is natural to 

recall the description of a volcanic eruption in Exod 19:18 MT that the ―the whole mountain 

trembled violently.‖ According to Exod 19:18 LXX, however, which presumably was the 

text the writer had before him, ―all the people trembled.‖ It is better, therefore, to recognize 

an allusion to Judg 5:4–5 LXX: ―the earth trembled [ejseivsqh] … the mountain shook 

[ejsaleuvqhson] before the Lord, the One of Sinai, before the Lord, the God of Israel‖ (cf. 

also Ps 67[MT 68:8]:9; 76[MT 77:18]:19; 113[MT 114]:7 LXX). Michel has observed that a NT 

writer will often prefer the paraphrases of the Psalms to the more sober report of past events 

in the Pentateuch (472). It is the poetic accounts of Sinai in the Song of Deborah in Judg 5 

or in the Psalter that appear to have contributed the significant term saleuvein, ―to shake,‖ 

in vv 26a, 27, and which suggested the cognate term ajsavleuton, ―unshakable,‖ in v 28 

(see especially Vanhoye, Bib 45 [1964] 250–53, who calls attention to Ps 95[MT 96]:9–11). 

The restraint in v 26a distinguishes the writer from the contemporary apocalyptic tradition, 

where the Sinai earthquake has become a cosmic event: ―There you bent the sky, shook the 

earth, moved the round world, made the depths shudder, and turned creation upside down‖ 

(4 Ezra 3: 

The present is conditioned by the promise of God: nu`n de; ejphvggeltai, ―but now he 

has promised.‖ It is the distinctive understanding of the writer that Christians on earth 

possess the realities of which God has spoken in the form of promise (see above 4:1; 9:15). 

In Hebrews the subject of the verb ejpaggelivzesqai is exclusively God (6:13; 10:23; 

11:11); the writer grounds the certainty of the realization of the promise in the reliability of 

God (10:23; 11:11). What God promised to the fathers he has repeated with assurance to 

the people of the new covenant. 

In v 26b the perfect tense of the verb indicates that the act of promising stood in the 

past, but the promise has been brought into the present by the event of God‘s speaking now 

(see above, Note yy*). In this context the concept of promise assumes the nuanced aspect of 

warning, for the content of the promise concerns the certainty of a future shaking of heaven 

and earth. The temporal aspect of v 26b is to be stressed; the promise impinges upon the 



present (cf. Theissen, Untersuchungen, 93, who acknowledges the temporal aspect in the 

text and argues that the spatial categories in v 25 serve as grounding for the urgent 

expectation announced in v 26). 

The future is informed by what God has promised to do: e[ti a{pax ejgw; seivsw ouj 
movnon th;n gh̀n ajlla; kai; to;n oujranovn, ―Once again I will shake not only the earth but 

also the heaven.‖ The writer found in the shaking of the earth at Sinai (v 26a) a proleptic 

event anticipating an eschatological shaking that will affect both heaven and earth (v 26b). 

The temporal contrast between ―then‖ and ―now‖ is extended to include the future as well. 

The spatial contrast between ―earth‖ and ―heaven‖ in v 25 is reaffirmed but transformed 

with the promise that ouj movnon th;n gh̀n ajlla; kai; to;n oujranovn, ―not only the earth but 

also the heaven,‖ will be subject to the divine shaking. 

The theological motif of a shaking of heaven and earth is a recurring feature in the 

prophetic announcement of the Day of the Lord that throws nations into confusion and 

heralds their destruction (e.g., Isa 13:13 in the context of Isa 13:1–22 [of the destruction of 

Babylon]; Joel 2:10 in the context of Joel 2:1–11; Hag 2:6–7, 21–22; cf. Bornkamm, TDNT 

7:198; Bietenhard, Himmlische Welt, 49–50). The ―shaking‖ is a metaphor for the judgment 

of God executed in history, as in the case of the fall of Babylon announced in Isa 13:1–22. 

In the Jewish apocalyptic tradition, which was particularly indebted to Hag 2:6, the 

―shaking‖ was understood eschatologically with reference to a cataclysmic final shaking of 

heaven and earth (e.g., Jub. 1:29; 1 Enoch 45:1; Sib. Or. 3.675-80; Ps.-Philo, Bib Ant. 19.5; 

&2ApocBar; 32:1; 59:3; cf. b. . 97b; Exod. Rab. 18 [81a]; Midr.  

(µyrbdWithin the historical context of Haggai‘s prophetic ministry, the prophecy of 

another shaking was a message of encouragement and hope (Hag 2:6–9). Addressing the 

future glory of the temple, Haggai announced that the fall of Babylon (cf. Isa 13:1–22), 

which had made possible the return from exile, was not the great shaking. That event lay in 

the near future. In a short while God will once again shake heaven and earth and overthrow 

the nations. This future shaking will be the means by which he will fill his temple with 

glory. He himself will rule over his people from that place (see Schröger, Verfasser, 

190–94). 

The writer appeals to Hag 2:6 LXX as a summary of what God has promised. In v 26b 

he cited an abbreviated form of the text, freely adapting it so as to emphasize what he felt 

was most important in the prophecy. He made three changes: (1) he omitted the reference to 

the sea and the dry land, with the result that the focus of the shaking is concentrated on the 

heaven and the earth; (2) he added the expression ouj movnon … ajlla; kaiv, ―not only … but 

also,‖ which accentuated the contrast between the two spheres; and (3) he altered the word 

order, transposing the phrases th;n gh̀n, ―the earth,‖ and to;n oujranovn, ―the heaven,‖ 

assigning ―the heaven‖ to the final emphatic position at the end of the citation. These 

modifications of the text indicate that his intention was to stress the shaking of the heaven. 

In contrast to Sinai, where the earth alone was shaken, the future shaking will extend to 

heaven as well (cf. Casey, ―Eschatology in Heb 12:14–29,‖ 527–30). 

It is commonly assumed that the referent in the expression to;n oujranovn, ―the heaven,‖ 

in v 26b is to the visible, created, cosmological heaven. Michel, for example, calls attention 

to the citation of Ps 101:25–27 LXX in 1:10–12, which asserts that the heavens and earth 

will perish. He finds in the citation a suggestion of the actual future eschatological drama 

which is fully described in 12:26–27 (121, 473; cf. Riggenbach, 424; van der Ploeg, RB 54 

[1947] 226; Stählin, TDNT 1:382; Hillmann, BibLeb 1 [1960] 249–50; Andriessen and 



Lenglet, Bib 51 [1970] 237; among others). 

It seems preferable, however, to interpret the nuance of ―the heaven‖ in v 26b from the 

immediate context. The writer modified the text he found in his source, Hag 2:6 LXX, in 

order to intensify the contrast between a past and future shaking and between earth and 

heaven. In the past only the earth was affected. The future shaking will make an impact not 

only on the earth but on heaven as well. The explicit association of ―the earth‖ with Sinai 

and the old covenant (vv 25b, 26a) implies that ―the heaven‖ is to be associated with the 

new covenant (v 25ac). ―Earth‖ and ―heaven‖ are symbols of the revelation at Sinai and of 

the new covenant revelation to the writer‘s generation, respectively (K. J. Thomas, NTS 11 

[1964–65] 318). 

The writer found in the text of Hag 2:6 LXX the powerful metaphor of ―shaking.‖ The 

shaking promised in v 26b must be interpreted in relationship to the shaking of the earth at 

Sinai in v 26a. The Sinai revelation is defined in v 26a as one of judgment, and the future 

shaking will entail an intensification of the event of judgment. The ―shaking‖ of heaven and 

earth is not intended to describe a coming historical event, namely the future transformation 

of the world or its ultimate destruction. It is descriptive of God‘s eschatological judgment, 

which is the corollary of the reception of the fullness of salvation through the new 

covenant. The quality of that salvation explains why the threat of ruin is brought to bear 

upon those who reject the God who warns from heaven in vv 25–26. Just as elsewhere in 

the OT the ―shaking‖ of heaven and earth exhibits God‘s destructive power and wrath 

toward Israel or the nations, so too here the ―shaking‖ of earth and heaven should be read as 

a fixed metaphor for divine judgment. The new covenant community lives now, in the 

present time, under the threat of the divine promise e[ti a{pax ejgw; seivsw, ―once more I 

will shake,‖ which implies an eschatological sifting that proceeds from the Judge who is 

God of all (cf. Vögtle, BibLeb 10 [1969] 240–41; K. J. Thomas, NTS 11 [1964–65] 318; 

Casey, ―Eschatology in Heb 12:14–29,‖ 530–32, 548–50). 

The modifications of Hag 2:6 LXX indicate that the writer found in the text a prophecy 

of a ―shaking‖ that signified a searching judgment for the members of the new covenant 

community. Those who have been ―warned from heaven‖ will be held as accountable as 

those who were ―warned on earth.‖ The promise expressed through the citation of the 

biblical text is that those who reject the new covenant revelation will receive the same 

summary judgment as those who disregarded the revelation given at Sinai. The citation of 

the text expresses the pastoral concern for the threat of apostasy within the community in 

12:14–29. 

27 The writer‘s interpretation of the prophetic text is offered in v 27, while the 

implication he drew from it is set forth in v 28a. His exposition, which hinges on the 

adverbial phrase e[ti a{pax, ―once more,‖ is an example of parenetic midrash. Its purpose is 

to actualize the authority of the biblical text and to apply it to the situation he felt 

compelled to address. The designation ―parenetic midrash‖ takes into account that the 

exposition of Scripture is intended to serve a hortatory purpose (see Form/Structure/Setting 

above). The interpretation of the text is subservient to the parenetic concern expressed in vv 

25–29 as a unit. That explains why the writer provides the community with a terse, 

condensed, even cryptic statement in v 27. It is meant to be suggestive and provocative 

rather than exegetical and exhaustive (cf. 8:13). 

The repetition in v 27a of the initial phrase of the quotation serves to direct attention to 

the formulation of the prophecy, calling the members of the house church to active 



reflection. The thought progresses from the pending promise of the future shaking in v 26b 

to the effect that event will have on all that can be shaken and on what is incapable of being 

shaken in v 27. The antithesis between ―earth‖ and ―heaven‖ in v 26 is replaced in v 27 by 

the difference between the shakable and the unshakable. 

The writer focuses upon the adverbial phrase e[ti a{pax, ―once more,‖ because it is the 

detail in the prophecy that calls for a comparison between the past shaking at Sinai (v 26a), 

which affected the old covenant community, and the yet pending, greater shaking promised 

by God (v 26b), which impinges upon the new covenant community. He declares that the 

phrase indicates, or points suggestively (dhloi`) to twǹ saleuomevnwn metavqesin wJ" 
pepoihmevnwn, ―a removal of all that can be shaken as of things having been made.‖ The 

substitution of the synonym saleuvein, ―to shake,‖ for the verb seivein, which was used in 

expressing the promised shaking in the quotation, is striking. It is reasonable to believe that 

the change was deliberate and that it served the writer‘s parenetic purpose. A basis for the 

substitution was provided in v 26a when reference was made to the divine voice that shook 

(ejsavleusen) the earth at Sinai. In each of the clauses of v 27, the verb is repeated in the 

contrast between twǹ saleuomevnwn, ―what can be shaken,‖ and ta; mh; saleuovmena ―what 

cannot be shaken.‖ 

A theological reason for the writer‘s preference for saleuvein may be found in the LXX, 

which was so frequently the source for his significant vocabulary. The translators of the 

LXX used the verb saleuvein metaphorically as an expression for the effect of divine 

judgment. Those who experience God‘s judgment are ―shaken‖ (e.g., 2 Kgs 17:20; Pss 

30[MT 31:22]:23; 47[MT 48]:6; 115[MT 116:3]:2; Lam 1:8 LXX). The translators used 

saleuvein with the negative, especially in the Psalms, as a fixed idiom for unshakableness. 

The idiom is applied to the righteous as those who share in the unshakable character of 

God. They enjoy the confidence that they will not be ―shaken‖ (e.g., Ps 14[MT 15]:5; 15[MT 

16]:8; 54[MT 55:22]:23; 61[MT 62:2]:3; 65[MT 66]:9; 111[MT 112]:6; 120[MT 121]:3; 

124[MT 125]:1 LXX). Familiarity with the figurative use of saleuvein in passages referring to 

eschatological judgment in the Psalms accounts sufficiently for the writer‘s preference for 

this verbal expression in his interpretation of Hag 2:6 LXX (cf. Vögtle, BibLeb 10 [1969] 

252–53; Bertram, TDNT 7:66–67; for an alternative proposal, see Vanhoye, Bib 45 [1964] 

250–53, discussed below on v 28a). A distinction between ―what can be shaken,‖ which is 

subject to removal as created reality (see above, Note ccc*), and ―what cannot be shaken‖ 

provided the writer with a pregnant judgment/salvation metaphor. 

As created reality (wJ" pepoihmevnwn), what is shakable is subject to the scrutiny of the 

Creator and is incapable of escaping the divine shaking. However, the essential difference 

between the shakable and the unshakable lies not in their natural status as ―created‖ as 

opposed to ―uncreated‖ but in their relationship to God (with G. B. Caird, The Basis of 

Christian Hope [London: Duckworth, 1970] 23). 

The result of the promised testing is a metavqesi" of what is shakable. The term 

metavqesi" has invited a broad spectrum of interpretation (see especially Vögtle, BibLeb 10 

[1969] 241–53; Casey, ―Eschatology in Heb 12:14–29,‖ 540–47, 550–51, 553–54; for an 

interpretation of v 27 from the perspective of Greek metaphysics, see Thompson, JBL 94 

[1975] 580–87; id., Beginnings of Christian Philosophy, 48–51). It has been possible to fill 

the term with conceptions brought to the text from outside its parameters, appealing either 

to the Jewish apocalyptic or to the Greek metaphysical traditions, because the word 

metavqesi" is found relatively rarely. It occurs only once in the LXX (2 Macc 11:24). In the 



NT it is found in Heb 7:12 and 12:27, but not elsewhere. Its basic sense is a local one 

(―removal‖ from one location to another; cf. Vögtle, BibLeb 10 [1969] 247), but it can be 

used figuratively with the nuance of a change or alteration in condition or status, as 7:12 

demonstrates (Vögtle, 249–50, finds this nuance in 12:27 as well). The use of the cognate 

verb in 7:12 and 11:5 shows that the conceptual meaning ranges from ―change‖ to 

―removal.‖ In the case of v 27, with its contrast between what is shakable and subject to 

metavqesi" as opposed to what is unshakable, which ―remains,‖ metavqesi" must mean 

―removal.‖ The precise sense in which the thought of ―removal‖ is used is clarified by 

reference to the result clause in v 27b. 

The result of the shaking promised in v 26b is i{na meivnh/ ta; mh; saleuovmena, ―so that 

what cannot be shaken may remain.‖ This clause indicates that the judgment that the writer 

found promised in Hag 2:6 LXX will have a discriminating function. It will remove some 

(―all that can be shaken‖) and allow others to endure (―what cannot be shaken‖). This 

interpretation was fostered by the text of Haggai. The promise of a shaking of heaven and 

earth is repeated in Hag 2:21. The result will be the removal of thrones, kings, and powerful 

armies, and the establishment of God‘s chosen servant (Hag 2:22–23). Although the term 

metavqesi", ―removal,‖ is not found in the text of Hag 2:22 LXX, the promise of divine 

intervention entails the decisive removal of all those who would oppose God‘s announced 

plan. Hurst has observed that the writer is ―fond of explaining OT texts with illustrative 

words not properly found within the text‖ (―Background,‖ 272, n. 414, with an appeal to 

8:13 as an example). It is highly probable that it was reflection on the larger context of Hag 

2:6–9, notably Hag 2:21–23 LXX, that suggested the use of the significant term metavqesi". 

The result of the removal of that which can be shaken is that what is unshakable 

―remains.‖ The term mevnein appears in the LXX with the meaning ―to be lasting,‖ ―to 

endure.‖ It is used frequently in reference to the enduring, unchangeable character of God, 

of reality like the new heaven and earth, and of persons who are rightly related to God (e.g., 

Ps 102:25; Isa 66:22; Zech 14:10 LXX; cf. Hauck, TDNT 4:574–76; Hurst, ―Background,‖ 

66–67). In v 27b the verb is used in reference to the stability and unchangeableness of God 

and his kingdom (note v 28a). It is not primarily a temporal concept reflecting on durability 

and futurity but a qualitative concept stressing the reality and stability of that which 

―remains‖ (so Grässer, Glaube, 144). 

The juxtaposition of the theologically significant verb mevnein, ―to remain,‖ with the fixed 

idiom from the LXX to describe the stability and security of those who share in God‘s 

unshakableness is striking. It indicates that the reference to what cannot be shaken includes 

those faithful members of the community who will not be removed when God‘s threatened 

intervention occurs. However, all opposition to God‘s sovereign rule will be shaken and 

removed. That event will result in the decisive removal from the community of those who 

have disregarded God‘s speaking and rejected his solemn warning (v 25). They will 

experience not only the loss of their birthrights (cf. vv 16–17) and the blessings of the new 

covenant reviewed in the vision of vv 22–24 but also the invoking of the curse sanctions of 

the covenant (cf. v 25b). Among that which ―remains‖ are all those who share in the 

unshakableness of the Judge who is God of all (v 23b). Their fidelity to the new covenant is 

the ground of the assurance that they will enjoy an eternal salvation, receiving as their 

legacy an unshakable kingdom (v 28a) (cf. Vögtle, BibLeb 10 [1969] 251–52). 

The citation of Hag 2:6 LXX and its interpretation in vv 26–27 are an integral part of a 

severe warning that there is no escape for those who disregard God or reject his word (vv 



25–29). The midrashic approach to the text occurs within a paragraph that reiterates the 

pattern of old covenant example, a fortiori argument, and menacing threat introduced in 

2:2–3a. It is informed by the carefully structured comparison drawn between the old 

covenant and the new in vv 18–24 and by the explicit concern with apostasy in vv 14–17. 

Casey has observed that the cautions against apostasy in vv 16–17 and in vv 25–26a are 

both based upon comparisons with old covenant sin. The writer stressed the shaking of ―the 

heaven‖ in v 26b because for him ―heaven‖ was a symbol of the new covenant relationship 

to God. In vv 26b–27 he asserts that everyone will be shaken and tested yet once more, 

especially those who enjoy the blessings of the new covenant (―Eschatology in Heb 

12:14–29,‖ 548–50). 

The complex of statements in vv 25–27 indicates that the writer was passionately 

concerned for the members of the house church. They face a yet pending final test that will 

expose either sensitivity or insensitivity to the one who is speaking on the basis of fidelity 

or infidelity to the gift of the new covenant. He concentrates his concern not on the future 

of the cosmos but on the future of the new covenant community, which stands before the 

threat of divine shaking and the promise of divinely given unshakability (cf. also Hurst, 

―Background,‖ 62–64). 

28–29 The severity of vv 25–27 is momentarily softened when the writer announces 

that Christians are in the process of receiving an unshakable kingdom. This gift, secured on 

the ground of the new covenant, calls for gratitude expressed in thankful worship of the 

God whose awesome and holy character was disclosed in the fiery epiphany of Sinai. The 

pattern of stern warning followed by pastoral encouragement (e.g., 5:11–6:8/6:9–20; 

10:26–31/10:32–39) was characteristic of Jewish synagogue homilies, as attested in the old 

rabbinic midrashim (cf. E. Stein, ―Die homiletische Peroratio im Midrasch,‖ HUCA 8–9 

[1931–32] 353–71). It clearly has influenced the pastoral style of the writer of Hebrews as 

he brings his own homily to its theological and pastoral climax (so Mora, La Carta, 61, n. 

181; 63, n. 192; Swetnam, Bib 55 [1974] 33, n. 2). 

In v 28a the writer applies the biblical quotation and its interpretation to the members of 

the house church: dio; basileivan ajsavleuton paralambavnonte" e[cwmen cavrin, ―Since 

we are receiving a kingdom that cannot be shaken, let us be thankful.‖ Although the future 

is qualified by the divine promise of a searching judgment, the present is enriched by the 

prospect of the reception of a divine gift. The participle paralambavnonte", ―we are 

receiving,‖ does not express possession (cf. Cody, Heavenly Sanctuary, 141: ―we have 

already received our unshakable kingdom‖) but acceptance of a gift or office that is being 

bestowed (Spicq, 2,413; cf. Delling, TDNT 4:13). The present tense of the participle 

emphasizes that Christians are now only in the process of receiving this gift and that this 

process will continue into the future (see above, Note ddd*; cf. Michel, 475–76; F. F. Bruce, 

383, n. 199; and especially Laub, Bekenntnis, 253, who emphasizes that the ―already/not 

yet‖ character of salvation is expressed in the formulation of v 28a). It is the prospect of the 

ultimate enjoyment of the gift in its fullness that provides the motivation for the exhortation 

to thanksgiving. 

The expression basileivan ajsavleuton, ―a kingdom which cannot be shaken,‖ which 

defines the content of the gift, occurs only here in the NT. The formulation reflects the 

writer‘s interpretation of Hag 2:6 LXX in v 27 by means of the categories of shakability and 

unshakability. The adjective ajsavleuto", ―unshakable,‖ is equivalent in linguistic value to 

the idiom in v 27b ta; mh; saleuovmena, ―what cannot be shaken.‖ It is common, therefore, 



to find a more precise identification of the writer‘s oblique reference to what cannot be 

shaken in the expression basileivan ajsavleuton (e.g. Bertram, TDNT 7:70; Michel, 475; 

Buchanan, 225; P. E. Hughes, 559; Braun, 445). It is important, however, to recognize in 

the expression in v 27b both the neuter plural and a formal similarity to the use in the LXX 

of saleuvein, ―to shake,‖ with the negative particle as a technical expression for God and 

all that is properly related to him (see Comment on 7:27b). It is preferable, therefore, to 

find in the plural expression in v 27b a more global reference, which is inclusive of the 

unshakable kingdom and of those who share in the unshakable character of God. 

It is not immediately apparent to a modern reader that there is an allusion to the reception 

of ―an unshakable kingdom‖ in the quotation of Hag 2:6 LXX or its interpretation in v 27. It 

has often been suggested that the source of the conception is Dan 7:14, 18 LXX (e.g. 

Westcott, 442; Grosheide, 306; Michel, 475–76; Andriessen and Lenglet, Bib 51 [1970] 

238). Dan 7:14 LXX refers to a ―kingdom that will never be destroyed‖ (hJ basileiva … 

h{ti" ouj mh; fqarh̀/). Moreover, Dan 7:18 LXX contains the idiom paralambavnein th;n 
basileivan, ―to receive the kingdom.‖ The saints of the Most High ―will receive the 

kingdom‖ (paralhvyontai th;n basileivan) and ―possess it forever.‖ The fact that the 

promise of a shaking of heaven and earth is repeated in Hag 2:21, so that foreign kingdoms 

are removed (Hag 2:22), implied the establishment of an unshakable kingdom, according to 

Michel. The text of Dan 7:14, 18 LXX was then called to mind (475). However, if there is 

an allusion to Dan 7:14, 18 LXX in v 28a, it certainly is not an obvious one. Moreover, it 

remains unclear why the writer should have thought of Dan 7 at the time he was 

interpreting Haggai. 

These difficulties are overcome by Vanhoye‘s proposal that the source of the verb 

saleuvein, ―to shake,‖ which the writer used to interpret Hag 2:6 LXX, is actually Ps 95[MT 

96]:9–11 LXX. The LXX translators assigned to the psalm a superscription not found in the 

MT: ―When they constructed the House [of the Lord] after the exile.‖ The focus of Haggai‘s 

prophetic ministry was this same event. It is this correlation established in his Bible which 

clarifies why the writer would have brought together in his mind the detail of Ps 95 LXX 

when he was, in fact, interpreting the prophecy of Hag 2:6 LXX An important principle in 

Jewish hermeneutics was that two passages which concern the same event or contain the 

same phrase are mutually interpretive (). What the writer recalled in Ps 

95:9–10 LXX was a call to worship: 

proskunhvsate tẁ/ kurivw ejn aujlh̀/ aJgiva/ aujtoù 
―Worship the Lord in his holy court,‖ 

saleuqhvtw ajpo; proswvpou aujtoù pàsa hJ gh̀ 
―let all the earth be shaken before him.‖ 

ei[pate ejn toì" e[qnesin oJ kuvrio" ejbasivleusen 
―Say to the nations, ‗The Lord has inaugurated his reign,‘‖ 

kai; ga;r katwvrqwsen th;n oijkoumevnhn h{ti" ouj saleuqhvsetai 
―for he will complete the [heavenly] world, which will not be shaken.‖ 

The prophecy of Haggai indicated that the divine shaking would affect not only the earth 

but heaven as well. It was Ps 95:10 LXX, however, which clarified what would not be 

shaken because God has inaugurated (ingressive aorist) his reign. It is the eschatological 

heavenly world (hJ oijkoumevnh) established by God as his trophy (Vanhoye, Bib 45 [1964] 

250–51). 



The focus of Vanhoye‘s interest is not the ―unshakable kingdom‖ of v 28a. It is the 

term oijkoumevnh in Heb 1:6, and 2:5, which he properly interprets in terms of the heavenly 

world into which the divine Son entered at his exaltation. He identifies the content of the 

expression ta; mh; saleuovmena in v 27 as the world of the definitive eschatological 

realities, and casually refers to Dan 7:18 LXX as the source of the expression ―to receive a 

kingdom‖ (Bib 45 [1964] 251). His suggestion concerning saleuvein is made incidentally 

by way of identifying the source of the formulation in v 27b. It is, nevertheless, incisive, 

because it directs attention to the inner connection in Ps 95:10 LXX between the declaration 

―the Lord has inaugurated his reign‖ (oJ kuvrio" ejbasivleusen) and its result, ―he will 

complete the heavenly world which will not be shaken‖ (th;n oijkoumevnhn h{ti" ouj 
saleuqhvsetai). The conception of the royal heavenly world which is ―unshakable‖ is 

clearly the source of ―the unshakable kingdom‖ in v 28a. 

One other detail is significant. Although Vanhoye has no interest in the introductory 

statement in Ps 95:9 LXX (―Worship the Lord in his holy court‖) and does not quote it in his 

article, it is precisely this command that explains why the writer appeals for the grateful 

worship of God, with fear and awe, as the appropriate response to the reception of an 

unshakable kingdom. Fear and awe are appropriate to the holy court of the sovereign Lord. 

The unstated link between Hag 2:6 LXX and the formulation of Heb 12:28 is Ps 95:9–10 

LXX. 

The connection between the kingship of God and the establishing of an unshakable 

realm is found in Ps 92[MT 93]:1 LXX as well: ―The Lord has inaugurated his reign … for 

he has established the heavenly realm which will not be shaken‖ (kai; ga;r ejsterevwsen 
th;n oijkoumevnhn h{ti" ouj saleuqhvsetai). There is in this instance, however, no reference 

to a prior ―shaking‖ that would call to mind the promise of Hag 2:6 LXX The statement is 

interesting primarily because it is parallel to Ps 95:10 LXX and illustrates the fixed idiom for 

unshakability in the LXX A closer parallel is Ps 45[MT 46:5–6]:6–7 LXX, which speaks of 

the unshakableness of the city of God, in contrast to the confusion of the nations, the fall of 

kingdoms, and the shaking of the earth because God has uttered his voice: e[dwken fwnh;n 
aujtou`, ejsaleuvqh hJ gh̀, ―he uttered his voice, the earth was shaken.‖ Elsewhere in the LXX 

it is said that Mount Zion ―will not be shaken‖ (Ps 124[MT 125]:1; Isa 33:20 LXX). The royal 

―city of the living God,‖ which is firmly established because it shares in God‘s unshakable 

character (cf. Heb 11:10), is, in fact, the ―unshakable kingdom‖ of v 28a. The content of the 

pregnant expression in v 28a is thus clarified by the vision of the heavenly Jerusalem in vv 

22–24 (cf. Nicolau, Burg 20 [1979] 393–405). It describes the realm of relationships among 

those who share the quality of the unshakableness of their God who is present with them. 

The appropriate response to this gift is a grateful disposition toward God. ―Since we are 

receiving a kingdom which cannot be shaken,‖ the writer urges, e[cwmen cavrin, ―let us be 

thankful.‖ The idiom e[cein cavrin tiniv, ―to be grateful to someone,‖ is well attested 

(BAGD 878 [5]) and in this context clearly means ―Let us be grateful to God‖ (for 

alternative proposals, see above, Note fff*). The ground for Christian gratitude was 

elaborated in vv 22–24 and is summarized in the reference to the reception of an 

unshakable kingdom in v 28a. Recognizing that thankfulness is a strong support to 

obedience and fidelity, the writer calls for the response of gratitude that will prepare the 

heirs to the unshakable kingdom for the future ―shaking‖ of earth and heaven. That is the 

connection between vv 26–27 and v 28a. 

A channel for the expression of thanksgiving is provided in worship. Having called the 



community to thankfulness, the writer continues di j h|" latreuvwmen eujarevstw" tẁ/ qeẁ/ 
meta; eujlabeiva" kai; devou", ―through which let us worship God in an acceptable manner, 

with fear and awe.‖ The writer transposes the summons to worship in Ps 95:9 LXX into his 

own distinctive idiom when he uses the verb latreuvein, ―to worship, to serve.‖ This verb 

has cultic associations that are enriched by its prior use in the homily in reference to the 

sacrificial arrangement under the old covenant (8:5; 9:9; 10:2; 13:10), which was 

inadequate to remove the impediments to worship. It was also used in 9:14 of Christians. 

They are now capable of the worship and service of God because their consciences have 

been purged of defilement; every impediment to worship has been removed by the 

sacrificial action of Christ in offering himself to God as an unblemished sacrifice. A fully 

adequate basis for the response of grateful worship has therefore been provided. 

The concept of worship is almost certainly to be expanded in v 28b to include ―a 

manner of life which is pleasing to God and which is sustained both by gratitude and by a 

serious sense of responsibility‖ (Strathmann, TDNT 4:64; cf. Michel, 477). The members of 

the house church are to regard every aspect of their lives as an expression of devotion to 

God. This is to serve God acceptably (eujarevstw"; cf. BAGD 318–19), as each Christian 

offers to him the ―acceptable‖ (eujaresteìtai) sacrifices of pleasing him through practical 

obedience (13:16) and conformity to his will (cf. eujavreston, 13:21). Under the old 

covenant it was only the Levitical priests who ―served‖ (latreuvein). With the actualizing 

of the new covenant, all of God‘s people are summoned to the worship of God in an 

acceptable manner (cf. Michel, 477, who calls attention to the correspondence between 9:14 

and 12:28b). 

The qualification of latreuvwmen, ―let us worship,‖ by the phrase meta; eujlabeiva" kai; 
devou", ―with fear and awe,‖ constitutes a sober reminder of the holy character of God. It is 

common to attribute a religious sense to eujlabeiva here and to find in the word the nuance 

of reverent awe or piety (e.g., Westcott, 422; Grosheide, 307; Vögtle, BibLeb 10 [1969] 

253–54). It is preferable, however, to recognize that the meaning of eujlabeiva is qualified 

by the term devo", which occurs only here in the NT, but always connotes fear, terror, or 

dread (2 Macc 3:17, 30; 15:23; cf. Kosmala, Hebräer, Essener, Christen, 297–98, who 

translates the expression ―with fear and dread‖). In the context of vv 25–29, eujlabeiva 

signifies the fear that is appropriate ―before an imminent peril, namely, before the judgment 

of God‖ (Andriessen, NRT 96 [1974] 284, with a reference to eujlabeiva in 11:7; cf. R. 

Bultmann, TDNT 2:753; Casey, ―Eschatology in Heb 12:14–29,‖ 566–68). The reference to 

―consuming fire‖ in v 29 supports this understanding. Blazing fire provokes fear, as it did at 

Sinai (v 18a); it serves to recall 10:27, where the ―terrifying expectation of judgment‖ is an 

expectation of ―raging fire ready to consume God‘s adversaries‖ (cf. Andriessen, NRT 96 

[1974] 284–86). The life that is appropriate worship expresses fear and awe, because it 

recognizes the certainty of the promised eschatological shaking. 

The climactic statement in the writer‘s peroration is the austere reminder kai; ga;r oJ qeo;" 
hJmwǹ pu`r katanalivskon, ―for our God is a consuming fire.‖ McCown describes this 

pronouncement as an apothegm. In such sentences the mood is indicative (ejstivn 

understood), the style rhetorical, the motif judgmental, and the function hortatory (―O 
LOGOS THS PARAKLHSEWS,‖ 213). The expression kai; gavr, ―for,‖ indicates that it is 

God‘s essential character that provides the reason for the fear and awe that are appropriate 

to his worship. The predicate used to describe God evokes the one whose holiness was 

displayed in the fiery epiphany of Sinai. There is a clear allusion to Deut 4:24 LXX, where 



Moses reminded the Israelites that kuvrio" oJ qeov" sou pu`r katanalivskon ejstivn, qeo;" 
zhlwthv", ―the Lord your God is a consuming fire, a jealous God‖ (cf. Deut 9:3 LXX). In 

adapting the Mosaic statement for his purpose, the writer abbreviated it and substituted the 

first personal pronoun hJmwǹ, ―our,‖ for the singular sou, ―your,‖ in order to actualize the 

text for his Christian audience. It was appropriate in this context to recall the Sinai 

revelation, since God‘s holy character remains unaltered under the new covenant (cf. 

Riggenbach, 427–28; Moffatt, 223; Michel, 477–78). 

The reference to fire evokes the theme of the judgment of God which is expressed 

through the symbol of fire in each of the prior warnings concerning apostasy (6:8; 10:27). 

In these texts, consignment to the flames is a metaphor for the completeness and severity of 

the judgment the apostate can anticipate. As such, the concluding statement in 12:14–29 

furnishes a sharp caution against the rejection of the divine voice, complementing the 

sharpness of the cautionary imperative in v 25a, ―Be careful that you do not disregard the 

one who is speaking.‖ (cf. Casey, ―Eschatology in Heb 12:14–29,‖ 570–71, who argues that 

the allusion to Deut 4:24 LXX provides a fitting conclusion for Hebrews in the light of the 

larger context in Deuteronomy, since the people are on the verge of entering the promised 

land [Deut 4:21] and are at the end of their pilgrimage.) 

Explanation 

In 12:14–29 the writer once more directs his attention to the pastoral situation that made 

his homily necessary. It is the threat of apostasy to which members of the house church 

were exposed through careless disregard for the blessings of the new covenant. Spiritual 

and emotional fatigue combined to create a climate of apathy and insensitivity to the voice 

of God heard through preaching and Scripture. Earnest concern for the spiritual peril to 

which that condition exposed the weaker members of the congregation motivated the call to 

the pursuit of peace and holiness in 12:14 as an expression of Christian maturity. It also 

accounts for the elaboration of the responsibility of the community for any of their 

members prone to apostasy in 12:15–17. The frightening prospect of the forfeiture of God‘s 

grace as a result of personal or corporate carelessness, of the defilement of the character of 

the community through apostasy, and of the irrevocable loss of covenant status through a 

thoughtless disregard for God‘s voice demonstrated the urgency for vigilance. 

Although the threat envisioned is addressed in three parallel clauses in 12:15–16, there 

is in view not three dangers but one. All three clauses refer to apostasy. The formulation of 

the clauses in v 15 shows the influence of Deut 29:17 LXX, whereas that in v 16 is informed 

by Gen 25:29–34 LXX. This is significant, because both OT texts serve to situate the 

directives in 12:14–17 within the conceptual framework of the covenant. 

The writer consistently interprets apostasy with expressions and OT texts that are 

covenantal in character (3:7–19; 6:4–8; 10:26–31). With the example of Esau, apostasy is 

defined as a decisive contempt for the gifts of God secured on the basis of covenant and as 

a rejection of a significant vocation defined through covenant. Esau is the person who 

breaks covenant with God and who experiences divine rejection and the irretrievable loss of 

covenant blessing. The presence of covenantal motifs in the initial paragraph announces the 

salvation-historical and covenantal perspective that is sustained throughout the section as a 

whole. 

The example of Esau identifies the cost of an apostate disposition as covenantal exclusion. 



It also summarizes the stern warnings concerning the seriousness of unbelief and apostasy 

in 3:7–19; 6:4–8; and 10:26–31. Esau‘s experience of irreversible exclusion and loss recalls 

the inability of the exodus generation to enter God‘s rest in 3:19, the impossibility of 

renewal to repentance in 6:4, 6, and the invalidation of a sacrifice for sin in 10:26. The 

members of the house church are to recognize, on the principle of dynamic analogy, the 

dire consequences of showing contempt for God and for covenantal relationship that are so 

vividly illustrated in Esau. 

The grounding for the pastoral directives in 12:14–17 is provided in 12:18–24. The 

privileged experience of Christians indicates why they must hold fast to the objective gifts 

of peace and holiness (v 14) and why they must guard against apostasy (vv 15–17). The 

integral connection between the two paragraphs also indicates that the motif of inexorable 

judgment introduced in 12:14–17 informs the brilliantly developed comparison between 

Mount Sinai and Mount Zion in 12:18–24 and the sharp parenetic warning in 12:25–29. 

The significance of 12:18–29 to the writer‘s pastoral strategy must be appreciated. This 

unit furnishes a magisterial résumé of themes and motifs that have been introduced 

throughout the homily. These include the theme of the distance that separated worshipers 

from God under the old covenant (9:1–10; 10:1–3, 11; 12:18–21) as opposed to the 

unrestricted access to God in worship that is the hallmark of the life of faith under the new 

covenant (4:15–16; 9:11–14; 10:10, 12–14, 19–22; 12:22–24). Related to this contrast is the 

declaration that God has spoken and continues to speak (1:1–2a; 3:7–4:5; 8:8–12; 

12:25–26), with the consequences that close attention to what he is saying is an urgent 

concern (2:1–4; 3:7–4:13; 5:11–14; 10:36–39; 12:25–29). The synthesis of these significant 

themes and motifs in a single section serves to identify 12:18–29 as the pastoral and 

theological climax of the homily. 

In 12:18–24 the writer compares two covenants under the imagery of two mountains in 

order to illustrate their fundamental differences. Sinai and Zion are extended metaphors for 

the qualitatively different encounters with God under the old covenant and the new 

covenant, respectively. They also serve to exhibit the essential contrast between Moses and 

Jesus, respectively, as mediators of the encounter with God. Throughout this unit the writer 

is guided by a theological point of view and appraisal informed by extended reflection on 

the new covenant (cf. 8:8–13; 9:11–15; 10:15–18; 12:24). Presented in 12:18–21 is a 

powerful theological recasting of the Sinai event in order to emphasize its intrinsic 

inadequacy. It also serves to sharpen the contrast developed in 12:22–24 in the vision of 

Zion, the heavenly city of God. 

In re-creating the scene at Sinai, the writer emphasized the tangible and sensory aspects 

of the theophany in order to convey an indelible impression of the ambiguity in the 

encounter with God under the old covenant. He stressed the threatening aspects of the Sinai 

epiphany, which created an atmosphere of dread and confusion. God was not 

unambiguously present at Sinai. The form of the divine revelation was a frightening sound 

of words mixed with the cacophany of whirlwind and trumpet blasts. The writer also 

stresses the immense distance that separated the worshipers from God under the old 

covenant. God is there, but he is unapproachable (vv 19–20). The equivocal nature of the 

entire event is accentuated when the writer goes beyond the detail of the Pentateuch and 

emphasizes that Moses, the mediator of the old covenant, was terrified (v 21). According to 

the writer, all of the human participants experienced the frightening manifestation of God‘s 

presence as an occasion for dread. It is left unclear in what s ense it can be said that Israel 

experienced the encounter with God under the old covenant. Under the aspect of Sinai, the 



writer summarizes his convictions concerning the inadequacy of the old covenant as a 

whole. 

It is apparent that the writer believed that the Sinai theophany should make clear to 

Christians the significance of the eschatological encounter with God in the new covenant. 

The images selected to create the vision of Mount Zion are rich in tradition and meaning. 

They describe the realization of the eschatological hopes of God‘s people under both the 

old and the new covenants. They give form and substance to the transcendent objective 

blessings secured for the Christian community as a result of the inauguration of the new 

covenant. Zion is decisively different from Sinai. 

The experience of encountering God through Jesus is presented by means of the 

metaphor of a journey or pilgrimage to the heavenly city of God. This description of the 

new covenant encounter with God is almost certainly informed by extended reflection on 

Jer 38[MT 31]:2–14 LXX. There the return of the exiles is represented as a glorious new 

exodus. Their journey is hastened by ease and festive joy, in marked contrast to the 

hardships and sufferings of the first exodus. The goal of the new exodus is specified as 

Mount Zion (Jer 38:6, 12 LXX). The return of the exiles resembles the triumphant procession 

that accompanied the transfer of the ark of the covenant to Jerusalem under David (2 Sam 

6:1–15; cf. Jer 38:4, 12–13 LXX) more than it does the wanderings of the wilderness 

generation. They are to be party to the oracle of the new covenant God will conclude with 

his people (Jer 38:31–34 LXX). The metaphor of the new people of God in pilgrimage to the 

heavenly Jerusalem, where they encounter God and Jesus, the me diator of the new 

covenant, reflects the writer‘s reinterpretation of Jer 38 in terms of his vision of covenantal 

conclusion. 

Described in 12:22–24 is a genuine encounter with God through an act of faith and 

personal commitment. Through new covenant faith, which grasps the future as though it 

were present reality (11:1), Christians have come to a reality that is not perceptible to the 

senses because it is essentially future, the city of the living God. The fundamental 

difference between the old and the new covenants that emerges from the contrasting images 

in 12:18–24 is that God can be approached in the new covenant, as opposed to the 

restrictions on approaching God under the old covenant (cf. 9:1–10; 10:1–3, 11; 12:19–20). 

Although in 12:18–21 all mention of God, or any indication of communication between 

him and the people, has been eliminated from the description of Sinai, he is strikingly 

present in Zion (12:23). 

The new covenant encounter with God signifies access to God in the presence of those 

who gather for the festive acclamation of his ―worthship.‖ Christians come to God, the 

Judge who is the God of all, the one from whom Israel felt estranged at Sinai and fled. They 

meet him in joyful assembly, together with angels, the faithful men and women of God 

under both covenants, and Jesus himself. It is the writer‘s firm conviction that the high 

priestly work of Jesus in his death and heavenly exaltation has secured for Christians in the 

present time a living relationship with God, which fulfills the promises of the new 

covenant. Expressed in terms of the vision of vv 22–24, the Christian‘s experience with 

God now is the pledge of his ultimate transfer to the actual presence of God in the heavenly 

city. 

The final two images in the writer‘s vision (v 24), which focus upon Jesus, the mediator of 

the new covenant, and the efficacy of his sacrificial death, serve to situate the entire vision 

of the heavenly city in a salvation-historical and covenantal perspective. The eschatological 



encounter with God is mediated through the encounter with Jesus and with the message of 

salvation that he proclaimed (2:3–4). The emphasis in v 24 falls on the activating of the 

final covenant through the death and exaltation of Jesus. It demonstrates that Jesus‘ death, 

which secured for the community the objective blessings of the new covenant, is to be 

interpreted as covenant sacrifice. 

This pervasive emphasis upon the covenant is not incidental to the writer‘s pastoral 

strategy. Covenant privilege calls for allegiance and obedience. The clear implication of the 

central paragraph in this section is that entrance into the city of God is conditioned 

ultimately on the acknowledgment of covenantal obligation. Loyalty and compliance with 

covenantal stipulations are grateful responses to the objective blessings secured by Jesus. 

The privileged status of the Christian community as the people of the new covenant has as 

its consequence the greater obligation to remain sensitive to the voice of the covenant-God. 

The sharpness of the warning addressed to the community in 12:25–29 is thus fully 

justified in the light of the promised blessings by which Christians are to regulate their 

lives. Those promises, reviewed in vv 22–24, are fully warranted by the new covenant. 

However, life under the new covenant is conditioned not only by promise in the sense of 

future blessings but by promise in the sense of future scrutiny. That aspect of the present 

and future is explored in terms of the promise in Hag 2:6 LXX that a divine ―shaking‖ will 

profoundly affect the new covenant community. Those who carelessly ignore the revelation 

of the eschatological salvation of God through his Son and who show contempt for the 

blessings of the new covenant cannot possibly escape detection. A discriminating judgment 

will remove from the community those who through apostasy have denied their character as 

men and women consecrated to the service of God. 

In the final paragraph of the section the developed contrast between the old and the new 

covenants, which is elaborated in the distinction between warning on earth and warning 

from heaven, is transformed into the opposition of shakable and unshakable, the removed 

and that which remains (vv 26–27). This subtle change is significant. It serves to shift the 

emphasis in the section from the essential difference between the old and new covenants to 

the crucial distinction between those who are faithful and those who are not within the new 

covenantal community. The repeated exhortations to faithfulness and warnings against 

apostasy that have appeared throughout the homily find their culmination in vv 25–29, 

which express a final, urgent warning based on the proximate nearness of a definitive 

judgment. 

Christians under the new covenant are to enter into an experience of maturity in which all 

of life becomes an expression of worship. Authentic worship is a grateful response to 

covenantal blessings already experienced and to the certainty of the reception of the 

unshakable kingdom (v 28). It is deepened by the frank awareness of the awesome 

character of God‘s holiness, which was disclosed in the fiery epiphany of Sinai (v 29). A 

failure to listen attentively to what God is saying to the community now, at this present 

time, can only be catastrophic. 

B. Life within the Confessing Community (13:1-25) 
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Form/Structure/Setting 

The homily reaches its pastoral and theological climax in 12:14–29. That fact has 

encouraged some scholars to regard the final chapter as an appendix or supplement that was 

added artificially to the homily. Briefly, three objections have been posed to the integrity of 

Hebrews and to the authenticity or appropriateness of chap. 13. 

(1). The chapter begins abruptly, without apparent link with what precedes. The 

abruptness is accentuated by a sharp change in tone and theme (cf. Spicq, ConNT 11 [1947] 

226). 

(2). The form of chap. 13 is without parallel in earlier chapters. The exhortation 

suddenly gives way to a series of catechetical precepts. The opening paragraph, 13:1–6, has 

been described as a loose collection of general admonitions unrelated to the actual situation 

of the community or to the specific concerns of the writer (so, e.g., Thompson, Beginnings 

of Christian Philosophy, 143). This series of imperatives exhibits the character of the 

general parenesis of the early Church as it is known from the letters of the NT (e.g., 1 Thess 

5:12–22; Rom 12:9–21; 13:8–10; 1 Pet 3:8–12). A formless collection of the ethical 

precepts and theological reflections scarcely seems congruous with the careful development 

of argument in chaps. 1–12. It is noticeably different from the climactic exhortaton of 

10:19–12:29. (See further Filson, ‗Yesterday‘, 13–18; Thurén, Lobopfer, 49–55, and 

especially 52, n. 203, for a setting forth of the literary problem.) 

(3). The content of chap. 13 clearly distinguishes this section from the remainder of the 

document. This claim is crystalized in two theses advanced by Nitschke: 

In the framework of the New Testament Hebrews 1–12 is an individual solo. Chapter 

13 sings as everybody sings. Not only Paul! and not only once in the New Testament! 

The ethic contained in chapters 1–12 lacks the concrete. The ethic of chapter 13 goes 

into the concrete, but lacks the specifically Christian element! (MPT
h
 46 [1957] 179). 

(For a summary of Nitschke‘s argument, and a vigorous response, see J. Thurén, Das 

Lobopfer der Hebräer, 235, n. 814.) 

In short, it is asserted that considerations of coherence, form, and content call into 

question the integrity of Hebrews and the authenticity or appropriateness of chap. 13. 

In spite of repeated suggestions that chap. 13, or some parts of it, are an alien intrusion, the 

integrity of Hebrews can be affirmed with confidence (see Introduction, ―Integrity‖). The 

affirmation of integrity, of course, is also an assertion of authenticity. It is unnecessary to 

call into question the authenticity of chap. 13 in the light of the very evident links between 

this material and the preceding chapters, both in content and thrust. Attention has been 

called to the character of the vocabulary, to lines of argumentation, to the sustained appeal 

to texts from the Pentateuch and the Psalms, to the recurrence of key concepts, and to 

considerations of structure, all of which tend to exhibit the basic homogeneity of chap. 13 

with the rest of the document (cf. C. R. Williams, JBL 30 [1911] 129–36; Tasker, ExpTim 47 

[1935–36] 136–38; Spicq, ConNT 11 [1947] 226–36; Filson, ‗Yesterday‘, 22–26, 28–29; 

McCown, ―O LOGOS THS PARAKLHSEWS,‖ 120–38, 145–49, 177–79; Michel, 

478–80; Thurén, Lobopfer, 57–70; Vanhoye, NTS 23 [1976–77] 121–29). These 

observations constitute a strong argument for the authenticity of chap. 13. 

A further consideration based on style can be added to the arguments for authenticity 

that have been advanced by others. The length of 13:1–25 is sufficient to provide a clear 

indication of the distinctive literary style of the writer. In the Notes, attention is called to 



chiastic structure within a sentence or clause (Notes c* and k* on vv 1–6; k* and yy on vv 

7–19), paronomasia or play on words (Notes c* on v 2; oo* and qq* on v 18; c*c on v 20; b* 

on v 22), unusual word order designed to arouse attention (Notes ff and qq on vv 7–19; cc on 

v 20), elegant style (Note hhf hh on v 17), linguistic rhythm (Note ff on v 3), assonance 

(Notes nn and oo on vv 1–6; hh, vv, yy, and ff
ff on vv 7–19), alliterative arrangements of lines 

(Notes s s on v 5; tt
tt on v 19), the conscious use of syntax to display emphasis (Notes ff, ii, 

lll, and ss on vv 1–6; hh, qq, rr, bb
bb, and rr

rr on vv 7–19; cc on v 20), and the use of classical 

idioms (Notes dd and ss on vv 1–6; bb
bb and kk* on vv 7–19). These elements in 

combination constitute a distinctive literary signature that serves to identify the writer, as 

would a set of fingerprints. This is precisely the literary signature recognized in the earlier 

sections of the homily. These expressions of conscious literary artistry furnish an argument 

for the authenticity of the entire chapter, since they are drawn from each of its constitutive 

parts. Heb 13 as a whole was drafted by the writer responsible for Heb 1–12 and was 

clearly composed to accompany the earlier chapters. 

The characterization of chap. 13 as a supplement or a postscript (e.g., Moffatt, 224; 

Héring, 14, 121, 126; Spicq, 2:415; Strathmann, 152; H. Montefiore, 237–38; for a fuller 

listing, see Thurén, Lobopfer, 51–53) tends to reflect the conviction that it is without inner 

connection or significance for the homily as a whole. This opinion can be challenged only 

by showing that this section transmits an essential message that can scarcely be separated 

from the concerns and themes of chaps. 1–12. Methodologically, an argument for the 

integration of a document is advanced most effectively by proceeding on the assumption of 

coherence and allowing that assumption to be tested as rigorously as possible. The 

argument will be vindicated when the text yields better sense in its parts and as a whole 

than when a contested unit is regarded as intrusive, poorly connected, or corrupt. It will be 

shown that chap. 13 is by no means an addendum. Within the structure of the homily it has 

its own task to fulfill (cf. Riggenbach, xv, 428; Michel, 479; Thurén, Lobopfer, 53–55). 

The chapter falls into two uneven parts: 13:1–21 furnishes the conclusion to the homily; 

13:22–25 has the character of a personal note attached to the homily at the time it was sent 

because the writer could reach the community only by courier. Questions bearing on form, 

structure, and setting are appropriate to 13:1–21 because this section is integral to the 

homily itself. 

The connection of 13:1–21 to the preceding section, 12:14–29, is established through 

12:28. There the community is summoned to be thankful, and through thanksgiving to 

serve God in an acceptable manner. At that climactic point in the homily, authentic worship 

is defined as grateful response to objective covenant blessings already experienced and to 

the certainty of the future reception of an unshakable kingdom. It is conditioned by a frank 

awareness of the awesome character of the holiness of God disclosed in the fiery epiphany 

of Sinai (12:28–29). 

The concept of worship, however, is almost certainly to be expanded to include a 

lifestyle that is pleasing to God at every level. It is to be augmented by active participation 

in the shared values and witness of the confessing community. The members of the house 

church are to regard every aspect of their lives as an expression of devoted service to God. 

What this entails demands the specification that is provided in 13:1–21. The climactic 

statement in 12:28–29, accordingly, is assigned a double function: it provides closure to 

12:14–29, and it serves to focus the attention of the auditors, preparing them for the 

elaboration of the acceptable service of God in the concluding section of the homily. (It is 



the merit of Thurén to have shown the extent to which the theme of worship, expressed in 

12:28, pervades the entire development of 13:1–21 [Lobopfer, 74–90, 105–82, 187–245].) 

The importance of 12:28 in preparing for the development in 13:1–21 was recognized 

over a century ago (1886) by C. F. Keil (378). It has been affirmed more recently by 

scholars representing a broad spectrum critically and theologically (e.g., Spicq, ConNT 11 

[1947] 231; Kuss, TGl 42 [1952] 193; Strathmann, TDNT 4:64; Michel, 479, n. 1; Filson, 

‗Yesterday‘, 28; Swetnam, Bib 55 [1974] 340–41, 347; McCown, ―O LOGOS THS 
PARAKLHSEWS,‖ 139; Thurén, Lobopfer, 58, 234–35; cf. the heading for chap. 13 in TE

v: 

―Service Well Pleasing to God‖; for modifications of this position and alternative proposals 

see Vanhoye, La structure, 210–15; id., Bib 55 [1974] 363, 374, 378–79; and id., NTS 23 

[1976–77] 136–37, who finds in 13:1–18 or 13:1–21 the elaboration of the call to pursue 

holiness in 12:14; and Bligh, HeyJ 5 [1964] 174, who found the announcement of 13:1–6 in 

12:16a, and of 13:7–18 in 12:16b). 

Thurén‘s hypothesis that chap. 13 enjoyed an independent existence and subsequently 

served as the initial kernel for the composition of the entire work, to which it was then 

integrated (Lobopfer, 53–55, 108, 246–47), cannot be sustained. In a critical response 

Vanhoye correctly observed that chap. 13 is not a self-sufficient literary unit. The function 

of introducing the unit cannot be filled by 13:1. Formally it is too brief, and its content is 

too limited to be the introduction of a major parenetic section; the motif of brotherly love 

simply does not correspond to the totality of the text. Separated from its immediate context, 

chap. 13 presents itself as a truncated text deprived of its beginning. It is possible to 

consider 13:1 only as the beginning of a subdivision of a more extended writing (review of 

Thurén, Lobopfer, in Bib 56 [1975] 139–40, and id., NTS 23 [1976–77] 130–32, 135–36). 

Vanhoye‘s critical insight is helpful. It suggests that the beginning of the concluding unit of 

the homily may actually be found in 12:28, with its call for the acceptable service of God 

(latreuvwmen eujarevstw" tẁ/ qeẁ/, ―let us serve God acceptably‖). The note of 

well-pleasing service to God is repeated, with variation, in the petition of 13:21, that the 

God of peace ―may accomplish in us what is pleasing to him‖ (poiwǹ … to; eujavreston 
ejnwvpion aujtoù). This petition reinforces the double admonition in 13:15–16 to offer the 

spiritual sacrifices of praise, kindness to others, and generosity, with which God is pleased 

(toiauvtai" ga;r qusivai" eujaresteìtai oJ qeov", ―for with such sacrifices God is 

pleased‖). An inclusio is established between 12:28 and 13:21 on the basis of the adverb 

eujarevstw", ―acceptably,‖ in 12:28, which occurs only here in the NT, and its cognate 

eujavreston, ―pleasing,‖ in 13:21. This literary device serves to identify 13:1–21 as a 

self-contained unit of thought within the homily. 

The sermon is brought to a close on the note of parenetic instructions. Parenesis is 

traditional in character (see Introduction to 12:14–13:25). An awareness that the auditors 

are already familiar with the instruction they are receiving is reflected in the continual use 

of the present imperative (cf. 13:1, 2, 3, 7, 9, 17, 18). Since what is being instilled is not 

new or unfamiliar instruction, no extended treatment of a particular concern was necessary. 

It was sufficient to remind the community of what they already knew or were doing, or 

conversely, to call them to desist from a practice or tendency that was destructive. As a 

contemporary of the writer commented, ―Advice (admonitio) is not teaching; it merely 

engages the attention and arouses us; it concentrates the memory, and keeps it from losing 

its grip‖ (Seneca, Epistles 94.25). Parenetic instruction reflects a critical and purposeful 

selection, adaptation, and application of the tradition. A common element in parenetic 



instruction is the appeal to example. It calls for imitation of qualities of life and conduct 

exhibited in those who have proved to be models worthy of emulation (cf. 13:7, 12, 17–19). 

The form that parenetic instruction takes is admonition, advising the audience to act in an 

appropriate manner or to abstain from a particular course of action. 

Heb 13:1–19 is recognizably a parenetic section. The admonitions are traditional in 

character (cf. Filson, ‗Yesterday‘, 22–25; Thurén, Lobopfer, 57–70). No single topic 

receives extended treatment. Brief formulations, cast in the form of admonitions, cover the 

range of Christian responsibilities to one another, to strangers, to the imprisoned or 

mistreated, to marriage, to the leaders of the community, and to the Lord. Formulations like 

―Do not neglect‖ (13:2, 16) or ―Remember‖ (13:3, 7) are calculated to jog the memory into 

recalling traditional instruction that was thoroughly familiar by this time. The appeal to the 

example of past leaders and the call to imitate their faith (13:7) is parenetic in character and 

intention, as is the reference to the exemplary conduct of those who are currently in a 

position of leadership (13:17–18). These notes are complemented by the appeal to the 

example of Jesus ―who suffered death outside the city gate,‖ followed by the exhortation to 

emulate him, ―bearing the shame he bore‖ (13:12–13). From the perspective both of form 

and content, 13:1–19 can be recognized as parenetic in character. 

McCown has attempted to define the form of this section with greater precision. He 

proposes that a distinction be made between 13:1–6, 7–9, 17–19, on the one hand, and 

13:10–16 on the other, since these units exhibit two quite different hortatory techniques. 

McCown classifies 13:1–6, 7–9, 17–19 under the heading of ―catechetical precepts‖ (―O 
LOGOS THS PARAKLHSEWS,‖ 145–49). As the name implies, a series of pastoral 

directives appears to have been drawn from the early Christian catechetical tradition to 

which the writer referred in 5:12 and 6:1–2. This orally determined didactic material 

undoubtedly consisted in part of traditional wisdom and advice validated by extensive use. 

It provided a ready reservoir for pastoral direction (cf. Thyen, Stil, 85). 

The literary form of ―catechetical precept‖ may be recognized in a series of detached 

precepts, seemingly without coherence, consisting of concise admonitions of a traditional 

nature. They tend to be set forth as direct imperatives: 

  

13:1 
mevnetw 
―It must continue‖ 

  

13:2 
mh; ejpilanqavnesqe 
―Do not neglect‖ 

  

13:3 
mimnhv/skesqe 
―Continue to remember‖ 

  

13:7 
mnhmoneuvete 
―Continue to remember‖ 

  



  
mimei`sqe 
―imitate‖ 

  

13:9 
mh; parafevresqe 
―Do not be carried away‖ 

  

13:16 
mh; ejpilanqavnesqe 
―Do not neglect‖ 

  

13:17 
peivqesqe 
―Continue to obey‖ 

  

  
uJpeivkete 
―submit‖ 

  

13:18 
proseuvcesqe 
―Continue to  

Alternatively, catechetical precepts may be formulated with an introductory adjective of 

imperatival force or with an imperatival participle: 

  

13:4 
tivmio" 
―It must be respected‖ 

  

  
ajmivanto" 
―It must be undefiled‖ 

  

13:5 
ajfilavrguro" 
―It must be free from the love of money 

  

  
ajrkouvmenoi 
―be content‖ 

  

There is characteristically an absence of sustained argumentation (as in 13:1–9) and no 

evidence of catchword association. (McCown, ―O LOGOS THS PARAKLHSEWS,‖ 

145–49, 160, 177–79, 197–200; and for useful background material, W. Schrage, Die 

konkrete Einzelgebote in der paulinischen Paränese [Gütersloh: Mohn, 1961]). 

Embedded within this structure, 13:10–16 is a cohesive unit that exhibits a quite different 



hortatory technique from 13:1–9, 17–19. McCown categorizes 13:10–16 as ―explanatory 

paraenesis‖ or ―hortatory exposition‖ (―O LOGOS THS PARAKLHSEWS,‖ 127–28, 

140–43, 148–49, 154–56). These formal descriptions can be applied to an integrated unit in 

which there is sustained argumentation. The basis of the argument is exposition, although 

the intention is clearly parenetic. In 13:10–16 the flow of the argumentation is charted by a 

series of particles. The argument, introduced with the affirmation, ―We have an altar,‖ is 

grounded in an appeal to Lev 16:27, which is expounded in 13:10–12. The writer‘s 

parenetic intention, however, is made clear in 13:13–16 when he introduces two hortatory 

imperati 

  
  

13:13 
ejxercwvmeqa 
―let us go out‖ 

  

13:15 
ajnafevrwmen 
―let us continually offer.‖ 

  

In this instance the exposition provides the basis for applying the liturgical directives of 

Lev 16 to the community by way of descriptive analogy. 

The writer used descriptive analogy in earlier sections of the homily (3:1–6; 12:18–29). 

Basic to this form of exposition is an appeal to an authoritative description in Scripture, the 

detail of which is applied to Christ or to the community on the basis of redemptive analogy. 

The primary interest is in the descriptive language of the biblical text, from which the 

interpreter derives authority for the parenetic appeal (cf. R. Bultmann, ―Ursprung und Sinn 

der Typologie als hermeneutischer Methode,‖ TLZ 75 [1950] 212; McCown, ―O LOGOS 
THS PARAKLHSEWS,‖ 106–7, 154–56). 

In 13:10–16 the appeal to Lev 16:27 serves to clarify the significance that Jesus suffered 

death ―outside the gate‖ (13:11–12). The OT text furnishes the basis for the exhortation to 

follow him ―outside the camp,‖ bearing the shame he bore (13:13). The biblical text also 

reflects retrospectively on ―the altar‖ (13:10), which is applied indirectly to Christ‘s 

sacrificial death for sin (13:11–12); it is applied directly in the double admonition to offer 

to God the sacrifice of praise, acts of kindness, and generosity (13:15–16). The biblical and 

theological character of the argument serves to identify the form of 13:10–16 as hortatory 

exposition, in distinction from the traditional character of the catechetical precepts. The use 

of the hortatory subjunctive in 13:1–21 is confined appropriately to 13:10–1 

An analysis of the literary forms within 13:1–19 may be complemented by an 

appreciation of the structure of the text. The unity and symmetry of 13:1–6 serve to identify 

this unit as an integrated paragraph. Thurén found in the symmetrical arrangement of 

13:1–6 a tripartite structure reflecting a pattern of admonition—warning—Scriptural word 

(Lobopfer, 208, 220–21; for this scheme, but for other reasons, see Dussaut, Synopse 

structurelle, 132, 185, n. 25): 

  

(1) 

13:1–3 



two double admonitions concerning love; 

  

(2) 

13:4–5a 

two double warnings against impurity and idolatry; 

  

(3) 

13:5b–6 

two citations of Scripture, which provide the foundation for 13:5a 

  

  

  

and at the same time serve to round off the whole paragraph. 

  

Although this arrangement is harmonious and throws into bold relief certain aspects of the 

text, it is artificial. The division made in the middle of 13:5 ignores the coherence between 

the injunction of v 5a and the two OT citations in vv 5b–6 that is established with the 

conjunctions gavr (―for God himself has said‖) and w{ste (―So we can say‖). Moreover, the 

failure to observe a division between 13:4 and 13:5 obscures the fact that the injunctions in 

v 4a are followed by their own motivation in v 4b (correctly observed by Vanhoye, NTS 23 

[1976–77] 123). 

The arrangement proposed by Michel is more faithful to the text. He distinguishes four 

pairs of single admonitions, ―to each of which there is attached a short significant 

motivation‖ (479): 

  

(1) 

13:1–2 

Maintain fraternal love and hospitality! 

  

(2) 

13:3 

Remember the prisoners and the mistreated! 

  

(3) 

13:4 

Respect marriage and the marriage bed! 

  

(4) 

13:5–[6] 

Keep yourself from greed and learn to be content, for God will take care of you! 

  

The grouping of single admonitions by pairs may reflect a mnemonic technique analogous 

to catchword association; terms that were similar in sound or meaning have been brought 

together (so McCown, ―O LOGOS THS PARAKLHSEWS,‖ 124): 

  



(1) 

13:1–2 

filadelfiva—filoxevnia" 

brotherly love–hospitality 

  

  

  

  

to strangers 

  

(2) 

13:3 

twǹ desmivwn—twǹ kakoucoumevnwn 

the prisoners—the 

  

  

  

  

mistreated 

  

(3) 

13:4 

gavmo"—koivth 

marriage—marriage bed 

  

(4) 

13:5 

ajfilavrguro"—ajrkouvmena toì" paroùsin 

free from the love of 

  

  

  

  

money—content with 

  

  

  

  

what [you] have 

  

This is an attractive proposal, although 13:3 is not accompanied by a supporting 

motivation. In fact, it continues to develop the theme of love for brothers and sisters that 

was introduced in 13:1; it may be readily attached to 13:1–2 to form an integrated unit. The 

injunction to ―continue to remember‖ in 13:3a simply echoes in a positive formulation the 

caution ―do not neglect‖ in 13:2a. It is thus more appropriate to group 13:1–3 together. 

A less regulated arrangement that recognizes both the unity and symmetry of 13:1–6 

has been proposed by Vanhoye. He finds in the text a tripartite pattern involving two 



admonitions and a motivation (NTS 23 [1976–77] 123–24): 

  

(1) 

13:1–2a 

two exhortations to love (brothers and strangers) 

  

  

2b 

—motive (gavr), with Scriptural allusion 

  

  

3 

two exhortations to love (prisoners and the mistreated) 

  

(2) 

13:4a 

two exhortations to marital purity 

  

  

4b 

—motive (gavr), with Scriptural allusion 

  

(3) 

13:5a 

two exhortations to contentment 

  

  

5b 

—motive (gavr), with Scriptural citation 

  

  

6 

—consequence (w{ste), with Scriptural citation 

  

Vanhoye recognizes that only the central admonitions exhibit in a strict sense the 

pattern that he identified. The other units each contain an extra component. In 13:1–3 two 

additional exhortations are attached thematically to the unit, unsupported by a motivational 

phrase. In 13:5–6 a consequence deduced from the motivation is added, which provides an 

appropriate conclusion to the paragraph as a whole. According to this arrangement, two 

fuller units of text frame a briefer one. The result is an arrangement that is symmetrical 

without being monotonous. The composition of 13:1–6 is both harmonious and purposeful. 

(For a literary analysis of the compositional detail, see Vanhoye, NTS 23 [1976–77] 124–27; 

cf. Thurén, Lobopfer, 68, 220–221; contrast Moffatt, 224, who describes 13:1–7 as ―a 

handful of moral counsels‖; similar formulations occur in Kuss, 192; Thompson, 

Beginnings of Christian Philosophy, 143; among others.) 

A second integrated paragraph may be recognized in 13:7–19. Within the structure of 



this paragraph it is necessary to consider 13:7–9 and 13:17–19 together, since they 

constitute the frame for the explanatory parenesis in 13:10–16. These two small units are 

shown to belong together initially through the inclusio achieved through the reference to 

―your leaders‖ and their ―conduct‖: 

  

13:7 

Mnhmoneuvetetẁn hJgoumevnwn uJmwn. … w|n ajnaqewroùnte" th;n e[kbasin 

  

  
th̀" ajnastrofh̀" 
  

  

―Continue to remember your leaders … considering the accomplish- 

  

  

ment of their conduct‖ 

  

13:17–18 

peivqesqe toì" hJgoumevnoi" uJmwǹ … Proseuvcesqe peri; hJmwǹ peiqovmeqa 

  

  
ga;r o{ti kalh;n suneivdhsin e[comen ejn pàsin kalw`" qelonte" 
  

  

ajnastrevfesqai. 
  

  

―Continue to obey your leaders. … Continue to pray for us, for we are 

  

  

convinced that we have a clear conscience, since we strive to conduct 

  

  

[ourselves] commendably in every way.‖ 

  

The injunctions in 13:7 and 13:17–18 complement one another. Moreover, the imperatival 

statements introduced seem to be paired in an alliterative arrangement: 

  

13:7 

mnhmoneuvete—mimeìsqe 

―remember‖—―imitate‖ 

  

13:17–18 
peivqesq 



It is natural to associate 13:7–9 conceptually, because the word of God proclaimed by 

the now-deceased leaders is crystallized in the confessional formulation of 13:8 and is 

distorted by the various strange teachings to which reference is made in 13:9. These verses 

function as a unit to introduce the hortatory exposition in 13:10–16. Similarly, since the 

absent writer groups himself among the leaders to whom obedience is to be rendered and 

for whom prayer is requested in 13:17–18, it is appropriate to associate 13:19 with these 

verses as an integral part of the frame (so McCown, ―O LOGOS THS PARAKLHSEWS,‖ 

124–25; Thurén, Lobopfer, 71–72, 183–84, 205–6, 208; Dussaut, Synopse structurelle, 

133–34; cf. Schierse, Verheissung, 184–87; Vanhoye, La structure, 211–16; Kuss, MTZ 7 

[1956] 267–68, n. 268; Michel, 485, n. 1, for the argument that the frame is constituted by 

13:7 and 13:17–18; the failure to recognize that 13:19 is an extension of 13:17–18 

encourages Vanhoye to delete it as a marginal addition [La structure, 220–21]; for an 

alternative proposal to identify an inclusio between 13:1–3 and 13:16 on the basis of the 

repeated injunction mh; ejpilanqavnesqe; ―do not neglect,‖ in vv 2 and 16, see Spicq, ConNT 

11 [1947] 234–35). 

The elaborate building of the frame serves to highlight 13:10–16, which is distinguished 

as a unit from 13:7–9 and 17–19 by its form and construction. Formally, it consists of 

exposition, 13:10–12, which grounds the exhortation in 13:13–16. Each constituent part 

consists of three members arranged chiastically: 

  

A. (13:10) 

―We have an altar from which those who serve the tabernacle do 

  

  

not have the right to eat‖; 

  

B. (13:11) 

―For (gavr) … their bodies are burned outside (e[xw) the camp‖; 

  

C. (13:12) 

―And so (diov) Jesus also suffered death outside (e[xw) the city gate‖; 

  

C‘. (13:13) 

―So then (toivnun) let us go out to him outside (e[xw) the camp, 

  

  

bearing the shame he bore‖; 

  

B‘. (13:14) 

―(gavr) here we do not have a permanent city, but we are 

  

  

expecting intently the city which is to come‖; 

  

A‘. (13:15–16) 



Through Jesus, therefore (ou\n), let us continually offer to God a 

  

  

sacrifice consisting in praise.‖ 

  

The chiastic construction shows that 13:10–12 (A/B/C) provides the ground for 13:13–16 

(C´/B´/A´). 

The assertion in 13:10a, ―we have an altar‖ (A) is the determining thesis elucidated and 

established in 13:11–12 (B/C). The exhortation in 13:15–16 (A´) is the decisive demand for 

which the writer prepares in 13:13–14 (C´/B´). 13:10 (A) and 13:15–16 (A´) are clearly 

related to each other: the proposition that we have an altar fully justifies the exhortation to 

offer to God the sacrifice that will please him (following Thurén, Lobopfer, 74–75; cf. 

Vanhoye, La structure, 211–15, who recognizes a chiasm but locates the middle of the unit 

between 13:11 and 13:12; Dussaut, Synopse structurelle, 132–33, who makes 

13:11/13:12/13:13–14 ―the three central units‖ between 13:9–10 and 13:15–16). 

The way from 13:10 (A) to 13:15–16 (A´) is marked out by transitional conjunctions and 

particles (B/C/C´/B´/A´), while the incentive for complying with the parenetic instruction is 

developed by the use of prepositions (B/C/C´). The structural symmetry of 13:10–16 

indicates that the climax to the artistically built unit is to be located in the double 

admonition of 13:15–16. The construction of the unit substantiates that the writer‘s primary 

intention is parenesis, which is grounded through the exposition. Progress will be made in 

the interpretation of these ―exceedingly enigmatic‖ verses (so Kuss, 215, commenting on 

13:7–17; cf. Oepke, Das neue Gottesvolk, 21) only if close attention is given to the 

construction of 

In brief, 13:10 (A) develops the antithesis, ―we have … they have not.‖ The second 

term of the antithesis is substantiated from the perspective of Day of Atonement 13:11 (B). 

13:11 (B) is then interpreted Christologically in 13:12 (C), which serves as the 

substantiation for 13:10 (A). The exhortation in 13:13 (C´) is motivated through 13:12 (C), 

while the double admonition in 13:15–16 (A´) is motivated through 13:10 (A). 13:11 (B) 

and 13:14 (B´) have the character of interjected explanations; the exhortation in 13:13 (C´) 

is motivated through the explanation in 13:14 (B´). The correspondences must be observed 

and respected. 

The chiastic construction of 13:10–16 does not exhaust the literary artistry of this unit. The 

final member of the chiasm, the double admonition in 13:15–16 (A´), has also been given a 

chiastic arrangement by the writer: 

  
  

A   diÆ aujtoù ou\n ajnafevrwmen qusivan aijnevsew" dia; panto;" tẁ/ qeẁ/ 
  

―Through him, therefore, let us continually offer a sacrifice of praise to God‖ 

  

B   toutÆ e[stin karpo;n ceilevwn oJmologouvntwn tw`/ ojnovmati aujtoù 

  

―this is to say, the fruit of lips that praise his name‖ 

  

B´   th`" de; eujpoii>va" kai; koinwniva" mh; ejpilanqavnesqe 

  



―Do not neglect acts of kindness and generosity‖ 

  

A´   toiauvtai" ga;r qusivai" eujaresteìtai oJ qeov" 

  

―for God is pleased because of such sacrifices‖ 

  

The first and fourth clauses of the Greek text refer to ―sacrifice‖ and conclude with a 

reference to ―God.‖ The offering of the sacrifice to God is in view in the initial clause, 

while the final clause refers to the reception of the sacrifice by God. The two clauses are 

complementary. The interior clauses define the sacrifices that are to be offered to God 

through Jesus as praise, acts of kindness, and generosity (so Thurén, Lobopfer, 105). The 

care with which 13:10–16 has been composed and framed indicates the importance of this 

unit within the literary structure of 13:1–21. It is crucial to the writer‘s pastoral strategy. 

The two symmetrically arranged paragraphs, 13:1–6 and 13:7–19, create an effective 

vehicle for the final instruction in the homily. The prayer-wish that follows in 13:20–21 

provides formal closure to the section and to the homily as a whole. The adoption of the 

participial style and of paraphrastic constructions achieves a noticeable change of rhythm 

and the solemnity appropriate to the conclusion of the sermon. The prayer is arranged into 

an invocation, followed by two strophes of four lines each, both of which end with the 

name of Jesus, and a concluding doxology (see below, Translation and Note a* on v 20, 

following Michel, 535). The two strophes call attention to parallel movements: the work of 

God already realized in the Lord Jesus when he was led out from the dead (13:20) and the 

work of God that must be realized within Christians if they are to do God‘s will (13:21). 

These two movements are framed by the invocation of ―the God of peace‖ at the beginning 

and by the doxology, which is directed to God, at the end (cf. Deichgräber, Gotteshymnus, 

33–34; for an alternative arrangement of the prayer-wish see Spicq, 2:434, who divides the 

clauses so as to obtain a fivefold division and who attaches the doxology to its nearest 

antecedent, ―Jesus Christ‖; Spicq appeals to the traditional form of the collects of the 

Church, as traced by J. W. Legg, ―Notes on Collects,‖ JTS 13 [1912] 558–63). With the 

―Amen,‖ a period is put to the 

It is unnecessary to regard this prayer as a preformulated collect not organic to the 

thought of Hebrews, as argued by Michel (535, 537). Michel traces the core of the 

formulation back to an older Palestinian Jewish-Christian tradition of prayer, with formal 

parallels in t. . 3:7; b. . 29b (Baraitha, R. Eliezer, CAD 90) (cf. Jewett, ATR 51 [1969] 

28–30; for a possible model for a history of tradition analysis of the prayer, see Thurén, 

Lobopfer, 222, who compares Heb 13:20–21 with the prayer-wishes in &1Clem; 64 and 1 

Pet 5:10). The prayer-wish is firmly connected to the preceding paragraphs by the 

conjunction de;, ―and,‖ is integrated by vocabulary and conception with its setting within 

the homily (Jewett, ATR 51 [1969] 22–23). 

The setting of 13:1–21 merits particular attention. The unit brings an elaborately 

developed homily to its conclusion, justifying the care with which the writer has composed 

the two integrated paragraphs and the concluding prayer-wish. The symmetry of 13:1–6 

and 13:7–19 demonstrates that the writer attached ultimate importance to what he had to 

say to the community in this section. The status of 13:7–19 as the primary exhortation is 

clear: the extent of this paragraph, the elaborate framework, and the central position of 

13:10–16 all underscore its significance. The importance of 13:1–21 to the pastoral strategy 



of the writer can be exhibited only after closer examination of the detail of the text. 

Nevertheless, it is already apparent in the literary artistry of the section and in the specific 

detail given to the call to worship God in 12:28. 

The short unit, 13:22–25, differs from the homily in literary genre and function. It 

reflects the conventions of a brief personal note or announcement, commending the sermon 

to the audience (13:22), passing on information they would wish to receive (13:23), and 

conveying greetings from the writer and his associates (13:24). A familiar blessing (13:25) 

furnishes an appropriate conclusion to the document as a whole. As an attached note or 

postscript, 13:22–25 stands outside the basic structure of the work (so Michel, 541; 

Übelacker, Appell, 197–201; for an opposing point of view, see Thurén, Lobopfer, 66, who 

insists that the tradition of the concluding parenesis shows that 13:22–25 is an integral part 

of the parenetic structure; Thurén argues that 13:15–25 is totally created out of the tradition 

of the NT [parenetic] letter closing [57–66]). 

It has often been suggested that 13:22–25 is a brief letter of recommendation, or a cover 

letter, appended to the homily by someone other than the writer (e.g., E. Burggaller, ZNW 9 

[1908] 110–31; Perdelwitz, ZNW 11 [1910] 59–78; Schierse, Verheissung, 206–7; Vanhoye, 

La structure, 219–22; J. D. Legg, EvQ 40 [1968] 220–23). It is not necessary to resort to 

such a conjecture. The integrity of the homily and the note may be maintained (see pp. 

496–97). Dussaut, for example, is confident that the writer of the homily and of the note are 

one and the same person (Synopse structurelle, 134–35). He finds in the correspondence 

between de; parakalẁ, ―And I urge‖ (13:19), and parakalw` dev, ―And I urge‖ (13:22), a 

linking device by which 13:22–25 is joined to the homily, which clearly reflects the literary 

style of the homilist. 

The development of 13:1–21 was motivated by the call in 12:28 to respond to the objective 

blessings secured in the new covenant with thanksgiving, as the essential condition for the 

acceptable worship of God. Covenant privilege and obligation imply a level of Christian 

maturity at which every aspect of life expresses grateful service to God. 

The role of 12:28 in determining the development of 13:1–21 is most apparent in 

13:10–16. The confessional statement, ―We have an altar‖ (13:10), is supported by 

reference to Jesus‘ sacrificial death for sin by which the new covenant people were 

consecrated to the service of God (13:12). Consecration to God implies committed 

discipleship (13:13–14). Moreover, the possession of an altar, together with the effective 

removal of every impediment to authentic worship (13:12), creates the possibility of 

offering to God the sacrifices that please him (13:15–16). The cultic formulation of the 

exhortation to worship in 12:28 finds its complement in the elaboration of consecration to 

God through expressive cultic language in 13:15–16. The verbal link between the 

foundational pastoral directive in 12:28, ―through [thanksgiving] let us serve God 

acceptably‖ (eujarevstw"), and the complementary exhortation in 13:15–16 is provided in 

the confident assertion ―for God is pleased [eujaresteìtai] with such sacrifice‖ (13:16). 

Consecration to God is acknowledged through the offering of ―the sacrifice of praise.‖ Life 

within the confessing community is thankful response to God. 

The central unit of explanatory parenesis, 13:10–16, is firmly embedded in its context. 

Carefully framed by the pastoral directives in 13:7–9 and 17–19, it sheds light on the 

coherent development of the section as a whole. The identification of acts of kindness and 

generosity as the sacrifices with which God is pleased (13:16) throws into bold relief the 

significance of the catechetical precepts calling for expressions of fraternal love in 13:1–3. 

The service of God becomes visible in service to brothers and sisters. Conversely, sexual 



impurity and disrespect for the sanctity of marriage or a disposition toward greed and 

selfishness (13:4–5) would deny the consecration to God affirmed in the sacrifice of praise. 

The response of faith in the face of adversity in 13:6 provides a specific illustration of 

God-honoring praise. The initial paragraph, 13:1–6, finds its coherence through the 

category of the sacrifice of praise. 

The community is called to remember their past leaders who proclaimed to them the 

word of God, to consider the accomplishment of their lives, and to emulate their faith 

(13:7). The word they proclaimed is crystallized in the confession, Jesus Christ remains the 

same (13:8). That word is now threatened by teaching foreign to the message the 

community received (13:9). It is evoked once more in the brief exposition of 13:10–12. In 

fact, the explanatory parenesis in 13:10–16 is the writer‘s own response to distortions of the 

original preaching that appear to have proven attractive to the community. This reading of 

the text exhibits the coherence in the development from 13:1–16. 

On the other side, 13:10–16 is firmly welded to 13:17–19 by reference to the current 

leadership, including the writer. They exercise a vigilant watch over the community lest it 

should be subverted and so become disqualified from offering the sacrifice of praise. The 

concluding prayer-wish in 13:20–21 celebrates the establishment of an irrevocable 

covenant as the pledge that God himself will complete his work in his people, 

accomplishing in them what is pleasing (to; eujavreston) to him. The distinctive 

formulation of the petition evokes once more the determinative exhortation in 12:28 to 

―serve God acceptably‖ (eujarevstw"). The function of 13:1–21 is to give specification to 

that exhortation. The writer envisions the acknowledgement of consecration to God not 

only in the formal gatherings of the congregation but in the public and private sectors of life 

as well. The section as a whole provides a richly orchestrated exhortation to active 

participation in the shared life and values of the confessing community. 

The sequence of (1) concluding parenesis in the form of precepts, pastoral injunctions, 

and teaching (13:1–19), followed by (2) a formal ascription of praise to God or a 

prayer-wish (13:20–21), to which there is appended (3) personal information and greetings 

(13:22–24), ending with a brief blessing (13:25) is not without parallel. It conforms to an 

early Christian tradition of parenetic closing that can be traced in several of the letters of 

the NT. (See Filson, ‗Yesterday‘, 22–25, who called attention to this pattern in 1 Thess 

5:12–28; 2 Thess 3:6–18; Gal 6:1–18; Phil 4:10–23; 2 Tim 4:9–22; 1 Pet 5:1–14; Filson‘s 

work is advanced and refined by Thurén, Lobopfer, 59–70, who finds the closest parallel to 

the development in Heb 13:1–19 in the sequence of Eph 5:2–6:20.) If it is appropriate to 

refer to ―the model of apostolic paraenesis,‖ as Thurén has done, (Lobopfer, 70), it is clear 

that the writer found in the tradition only certain conventions to which he remained 

sensitive. His development of the tradition is distinctively his own. 

Pastoral Precepts (13:1-6) 

Bibliography 
See Bibliography for 13:1–25 above. 

Translation 



1
 Brotherly love must continue.a 

2
 Do not neglectb hospitality to strangers, for by this 

means some persons have entertainedc angels without knowing it.d 
3
 Continue to 

remembere the prisoners as if you were fellow prisoners, and those who are mistreated 

as if you yourselves weref suffering bodily.g 
4
 Marriageh must be respectedi by everyone,j 

and the marriage bed must be undefiled,k for Godl will judge those who are sexually 

immoralm and adulterers.n 
5
 Your life must be free from the love of money;o be contentp 

with what you have,q because [God] himself has said,r ―I will never fail you; I will 

never forsake you.‖s 
6
 So we cant say with confidence, 

―The Lord is my helper; 

I will not be afraid.u 

What can man do to me?‖ 

Notes 

a. The expression menevtw is the sole instance of the 3rd person sg imperative in 

Hebrews. For the strong translation of the imperative see J. Thomas, ―The Use of Voice, 

Moods and Tenses,‖ 48. 

b. The nuance in ejpilavnqanesqai extends to ―neglect,‖ ―overlook,‖ ―disregard‖ (BAGD 

295). For the suggestion that the present imperative with the negative means, ―do not go on 

being unmindful,‖ see P. E. Hughes, 563, n. 1. This verb occurs with the gen. in Heb 6:10; 

13:2, 16. 

c. It is impossible in the translation to reflect the striking play on words (paronomasia) 

between filoxeniva", ―hospitality to strangers,‖ and xenivsante", ―entertained,‖ and 

between ejpilanqavnesqe, ―neglect,‖ and e[laqon, ―without knowing.‖ The chiastic 

structure of the exhortation is literary: 

  

The ptcp xenivsante" supplements the main verb (BDF §413[3]). 

d. The construction e[laqovn tine" xenivsante", ―some have entertained without 

knowing it,‖ in which the verb e[laqon is adverbial to the supplementary act ptcp, is a 

classical idiom found only here in the NT. The closest parallel in the LXX is found in Tob 

12:13 (B A) (so Thurén, Lobopfer, 209, n. 717; cf. F. F. Bruce, 387, n. 5). Riddle, JBL 57 

[1938] 141, offers the suggestive translation: ―Do not forget to be hospitable to strangers, 

for by being so, some, without knowing it, have had angels as their guests.‖ 

e. The translation seeks to express the iterative force of the present imperative. In this 

instance, the present imperative is complemented by the pf ptcp sundedemevnoi, ―as if you 

were there with them,‖ i.e., the emphasis is clearly on continued remembrance, as the pf 

tense of the complementary ptcp indicates. 

f. The ptcp o[nte" coupled with aujtoiv is emphatic. 

It is impossible in translation to convey a sense of the linguistic rhythm in the 

formulation of the parallel clauses in v 3a and b: 



3a 
mimnhv/skesqe 
twǹ desmivwn wJ" sundedemevnoi 
  

―Continue to remember 

the prisoners as if you were fellow prisoners 

3b 

  
twǹ kakoumevnwn wJ" kai; aujtoi; o[nte" ejn swvmati 
  

  

the mistreated as if you yourselves were suffering bodily. 

  

g. The idiom wJ" kai; aujtoi; o[nte" ejn swvmati is difficult. The suvn in 3a is implied in 

3b, i.e., su;n aujtoì", ―together with them.‖ The idiom signifies ―as being also yourselves in 

the body and so liable to similar treatment‖ (cf. Zerwick and Grosvenor, Grammatical 

Analysis, 687). Andriessen, En lisant, 56, suggests that the conj wJ" in 3b expresses 

implicitly a certain causal link: ―because you yourselves are in the body.‖ Thurén, 

Lobopfer, 210, renders the idiom ―as those who likewise live in the body.‖ cf. BAGD 799. 

h. The term gavmo" here clearly means ―marriage,‖ as in Wis 14:24, 26; Jos., Ant. 6.210; 

Jos., Life 4; and often in the papyri. Elsewhere in the NT it signifies a wedding celebration 

or a wedding banquet (BAGD 151). 

i. By virtue of its position at the beginning of the sentence, tivmio", ―respected,‖ is 

emphatic. The simple adj is used imperatively here, and in 13:5 as well. This is a usage 

closely related to the imperatival ptcp, which is common in the Koine (see Moule, 

Idiom-Book, 179–80; Hanna, Grammatical Aid, 162). Alternatively, the copula eJstivn can 

be supplied and the statement read as an ind, as in the Av: ―Marriage is honourable in all, and 

the bed undefiled; but.‖ Construing the sentence in this way, however, is inconsistent with 

the gavr clause that follows in 4b (―for God will judge‖) and with the immediate context, 

which consists of a sequence of exhortations (P. E. Hughes, 566). 

j. The translation assumes that the expression ejn pa`sin is masc. (―among all persons,‖ 

or ―in the case of everyone‖), with Zerwick and Grosvenor, Grammatical Analysis, 687. 

Alternatively, it can be read as neuter, as it clearly is in Heb 13:18: ―in everyway,‖ or ―in 

all circumstances‖ (preferred in v 4 by Andriessen, En lisant, 56; H. Montefiore, 240; 

Buchanan, 228, 231; Jewett, 229). The expression has been suppressed in some MS
s (38 460 

623 1836 1911*) and by a number of patristic writers (Cyr J Did Eus Epiph Thret 

Theophilus of Alexandria), presumably in the conviction that celibacy was to be preferred 

to marriage. 

k. The simple adj ajmivanto" ―undefiled,‖ is used as an imperative, i.e., ―must be 

undefiled.‖ The adj is in an emphatic position within its clause. The chiastic arrangement of 

the clause is literary: 

  



l. The final position in the sentence given to oJ qeov", ―God,‖ is emphatic: there will be a 

judgment, and the judge will be God. For this arrangement elsewhere in Hebrews see 4:10; 

11:5a, 10, 19a; 12:7a; 13:16. 

m. The expression povrnou" clearly describes sexually immoral persons. For the 

proposal that the reference is to married persons involved in incest or sodomy, see Moffatt, 

227. cf. R. Kempthorne, ―Incest and the Body of Christ: A Study of I Corinthians VI, 

12–20,‖ NTS 14 (1967–68), 568–74, who contends that the cognate term porneiva in 1 Cor 

5–6 consistently refers to incest. 

n. It is impossible in translation to convey the sonorous effect achieved by the word 

endings: tivmio", ―respected,‖ gavmo", ―marriage,‖ ajmivanto", ―undefiled,‖ povrnou", 

―sexually immoral persons,‖ moicouv", ―adulterers,‖ oJ qeov", ―God.‖ 

o. The adj ajfilavrguro", ―not loving money,‖ ―not greedy,‖ is used imperatively, as is 

the case with the two adj in 4a. By virtue of its position at the beginning of the sentence, the 

syntax is emphatic. The sonorous effect of ajfilavrguro" oJ trovpo" should also be 

appreciated. 

p. The expression ajrkouvmenoi, ―be content,‖ appears to stand on its own as an 

imperatival ptcp (so Moule, Idiom-Book, 179-80; A. P. Salom, ―The Imperatival Use of the 

Participle in the New Testament,‖ AusBR 11 (1963) 41-49; Turner, Grammatical Insights, 

166-67; McCown, ―O LOGOS THS PARAKLHSEWS,‖ 199). Alternatively, the ptcp may 

depend upon the preceding imperatival adj for its hortatory force; cf. RS
v: ―Keep your life 

free from the love of money and be content with what you have‖ (italics added). The 

imperatival use of the ptcp is common in lists of ethical admonitions, but not at all common 

in Hebrews. Note the suggestive translation of Countryman, Dirt, 229: ―Let your manner of 

life not be addicted to money; be satisfied with what you have.‖ 

q. For the proposal to translate toi`" paroùsin ―the present funds‖ or ―resources,‖ see 

Vanhoye, NTS 23 [1976-77] 126. 

r. In the introductory formula, aujto;" ga;r ei[rhken, ―for he himself has said,‖ the 

aujtov" is emphatic because it is somewhat redundant. 

s. The use of the double negative ouj mhv (or the triple negative oujd j ouj mhv) with the aor 

subjunctive expresses emphatic future negation. The construction is known in classical 

Greek and in the papyri (see Moule, Idiom-Book, 22, 156-57; Zerwick, Biblical Greek 

§444; BDF §365[3]). The alliterative arrangement of the lines cannot be duplicated in 

translation, but should be appreciated: 

  

ajfilavrguro" oJ trovpo", 

―Your life must be free from the love of money; 

  

ajrkouvmenoi toì" parou`sin. 

be content with what you have, 

  



aujto;" ga;r ei[rhnken, 

because he himself has said, 

  
ouj mhv se ajnẁ oujd j 
‗I will never fail you; 

  

ouj mhv se ejgkatalivpw. 

I will never forsake you.‘‖ 

  

t. The ptcp has a causative nuance, calling for the supplying of duvnasqai, ―to be able,‖ 

in translation. Moule, Idiom-Book, 144, finds in 6a evidence of a tendency to ellipsis in the 

use of w{ste: w{ste [duvnasqai] qarroùnta" hJmà" levgein, ―so we can say with 

confidence.‖ The use of w{ste with the inf to express natural (intended) result does not 

occur elsewhere in Hebrews. 

u. Almost certainly the kaiv, ―and,‖ found in brackets in the critical editions of the Gk. text 

was originally in the LXX but was omitted in Hebrews (with a 
* C* P 33 1175 1739 lat syp
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 Cl.). On the textual issue, cf. K. J. Thomas, NTS 11 [1964–65] 319; 

McCullough, NTS 26 [1979–80] 367, n. 27; Zuntz, Text of the Epistles, 172. The effect of 

the omission is to make the citation more terse. Moulton, Grammar, 1:150, correctly 

identified the durative sense in the fut pass verb fobhqhvsomai, ―be afraid.‖ cf. Moule, 

Idiom- 

Form/Structure/Setting 
See 13:1–25 above. 

Comment 
1 The admonition to maintain brotherly love introduces a coordinated series of pastoral 

directives purposefully arranged in pairs with a supporting motivation (see above, 

Form/Structure/Setting, on the unity and symmetry of 13:1–6). The expression of love may 

be regarded as an essential aspect of the pursuit of holiness (12:14) (so Spicq, ConNT 11 

[1947] 232; cf. Michel, 478, who introduces 13:1–6 under the heading ―The Holiness of 

Our Lives‖). It is entirely appropriate that the sober recognition of the holiness of God in 

12:28–29 should be followed by the admonition, ―Brotherly love must continue.‖ 

An appeal for fraternal love (v 1), hospitality (v 2), identification with those imprisoned 

and mistreated (v 3), indifference to earthly possessions (v 5), and confidence in the 

presence of hostility (v 6) evokes the exemplary stance that the community had assumed 

under harsh circumstances in the past (10:32–34). Concurrently, it reiterates and gives 

specification to the exhortation to love and good works in 10:24. In the larger context of the 

homily, v 1 recapitulates expressed concerns and introduces the theme of the following 

verses. (cf. Nitschke, MPTh 46 [1957] 180, who treats 13:1 as a superscription to what 

follows.) 

In v 1 the term filadelfiva, ―brotherly love,‖ clearly refers to the quality of love that 

binds the community together as brothers and sisters within the family of faith (3:1, 12; 

10:19; 13:22, 23; cf. 2:11, 12, 17). In ordinary usage as well as in the LXX, the Greek term 



was restricted to the love of those who were actual brothers and sisters (e.g., Philo, On 

Joseph 218; The Embassy to Gaius 87; Jos., Ant. 4.26; 4 Macc 13:21, 23, 26; 14:1; 15:10; 

Plutarch, Concerning Brotherly Love [Moralia 5.478A]; Lucian, Dialogues of the Gods 

26.2, 286). In v 1, however, as elsewhere in the NT (1 Thess 4:9; Rom 12:10; 2 Pet 1:7ab; 

cf. &1Clem; 47:5; 48:1), the term carries a distinctly Christian nuance that can be traced to 

Jesus‘ instruction of his disciples: ―You are all brothers (ajdelfoiv)‖ (Matt 23:8). This 

directive together with the command to love one another (e.g., John 13:34–35; 15:12, 17; cf. 

1 Thess 4:9), served to expand the semantic and social reference in filadelfiva to those 

who shared a common confession (Schlatter, 260: ―In Christianity the confession of Christ 

outweighs all other considerations‖ in the determination of brothers and sisters; cf. 

Sedlaczek, ThQ 76 [1894] 272–95). The expression of love to brothers and sisters 

represented a recognizably Christian response to the holiness code with its commandment 

of love for one‘s neighbor (Lev 19:18). It defines ―neighbor‖ as a member of the confessing 

community. 

It is important to appreciate that this was something new. In the second half of the 

second century the satirist Lucian of Samosata explained to a correspondent, Cronius, that 

the relationship among Christians is unusual; they are to regard one another as ―brothers.‖ 

He illustrates his point by calling attention to the Christian attitude toward material 

possessions and grounds in the teaching of Jesus their willingness to share what they own 

with one another: 

Moreover, their original lawgiver persuaded them that they should be like brothers to 

one another.. … Therefore, they despise all things equally, and view them as common 

property, accepting such teachings by tradition and without any precise belief (Peregrinus 

13). 

Lucian‘s remarks indicate that an educated person in the second century was quite 

unprepared for the Christian notion of filadelfiva expressed in the admonition, ―Keep on 

loving each other as brothers.‖ The expansion of the term to include men and women 

beyond the immediate family was considered ludicrous. Ironically, Lucian‘s choice of the 

Christian attitude toward personal property to illustrate Jesus‘ teaching is insightful. It is 

precisely a willingness to share possessions unselfishly that is characteristic of the 

relationship among members of the same family. New perspectives concerning familial 

relationships will inevitably have implications for attitudes toward personal wealth (cf. 

13:5) (see Lane, PRS 9 [1982] 270). 

As in 1 Thess 4:9, the key word filadelfiva serves to introduce a cluster of 

instructions concerning the relationship of the members of the community to one another as 

well as to outsiders. Here, as in the case of the Thessalonians, a detailed admonition was 

not required. The community had demonstrated love to other Christians in the past and 

continued to do so at the present time (see Comment on 6:10). ―Brotherly love‖ is already 

characteristic of these men and women. It only needs to ―remain‖ (menevtw) as the hallmark 

of a distinctly Christian communal lifestyle (Thurén, Lobopfer, 209). 

2 The admonition to fraternal love is exemplified in vv 2–3. These directives concern 

hospitality to strangers and ministry to those who have been imprisoned or mistreated. 

They constitute a plea for unselfishness and for the expression of love as service. 

Each of the catechetical precepts introduced in 13:1–6 is rooted in tradition received 

from those who had heard the Lord himself (2:1–4) and who had delivered the message of 



the gospel to the community (13:7). That the exhortation to fraternal love in v 1 depends 

upon Jesus‘ teaching is clear. A comparison of vv 2–3 with the teaching of Jesus reveals 

their traditional character as well. It is sufficient to recall Jesus‘ parable concerning the 

eschatological judgment in Matt 25:31–46 to locate the parenesis in vv 2–3 in the received 

tradition: 

Heb 13:2 

Matt 25:35 

―Do not neglect hospitality to strangers‖ 

―I was hungry and you gave me food, 

  

I was thirsty and you gave me drink, 

  

I was a stranger and you welcomed me.‖ 

Heb 13:3 

Matt 25:36 

―Remember those in prison‖ 

―I was in prison, and you came to me, 

―Remember … those who are mistreated‖ 

I was naked and you clothed me, 

  

I was sick and you visited me.‖ 

  

The formulation of the catechetical precepts in Hebrews is, of course, distinctive. 

Nevertheless, there is a relatively close correlation between the demonstrations of loving 

service recited by the eschatological Judge and the pastoral directives in Heb 13:2–3. Early 

in the second century, Ignatius drew upon that same strain of tradition when he observed 

how ―contrary to the mind of God‖ are those who come with ―strange teaching concerning 

the grace of Jesus Christ‖ (cf. Heb 13:9). Such persons ―have no concern for love, none for 

the widow, none for the orphan, none for the mistreated, none for the prisoner, nor for the 

one who has been released from prison, none for the hungry or thirsty‖ (Smyrn. 6:2–3). The 

pastoral appeal for the community to sustain its concern for the stranger, the prisoner, and 

the mistreated is grounded in traditional instruction. 

The dynamic character of love makes new modes of sharing normative: hospitality to 

strangers (filoxeniva) is the corollary of brotherly love (filadelfiva). The extension of 

hospitality provided a practical measure for identifying with brothers and sisters, including 

many who were as yet unknown (6:10). It served to expand the network of interdependence 

that unites the family of God. Concurrently, it provided a powerful expression of the quality 

of life experienced within the Christian comm 

The root xenivzein signifies ―to receive as a guest‖ (e.g., Acts 10:23; 28:7). The cognate 

noun filoxeniva, ―hospitality‖ (Rom 12:13; Heb 13:2; cf. filovxeno", ―hospitable,‖ in 1 

Tim 3:2; Titus 1:8; 1 Pet 4:9), connotes a delight in the guest/host relationship, through 

which there can be a mutual exchange of unanticipated gifts that brings refreshment to one 

another. The term is an intensification of the noun xeniva, which already means 

―hospitality‖ (e.g., Acts 28:23: ―to come to table as an invited guest‖). filoxeniva stresses 

the love of hospitality that Koenig describes as ―partnership with strangers‖ (Hospitality, 



1–10; Koenig argues convincingly that ―hospitality‖ as ―partnership with strangers‖ 

provides a hermeneutical key for interpreting significant aspects of Jesus‘ ministry, the 

missionary practice of Paul, and the structure of the early communities as reflected in 

Luke-Acts; he adds significantly, ―Fundamental to the building of partnerships with 

strangers is a community that experiences itself as the guests of God‖ [132]). 

For Christians, a delight in the guest/host relationship reflects the expectation that God 

will play a significant role in the ordinary exchange between guests and hosts. This lends to 

hospitality a sacramental quality. The fact that hospitality is first and foremost an attitude, 

not an action, clarifies why v 2 belongs organically with v 1 and v 3. (cf. Vanhoye, NTS 23 

[1976–77] 123–24, who notes that the correlation between v 1 and v 2a is underscored by 

the presence of synonymous parallelism: the two qualities commended are semantically 

related, and the order of the components of each phrase [i.e., substantive-verb] is identical.) 

The negative formulation, th̀" filoxeniva" mh; ejpilanqavnesqe, ―Do not neglect 

hospitality to strangers,‖ reflects pastoral concern for the guest/host relationship and 

focuses attention on the role of host that members of the house church must be prepared to 

assume. The earliest Christian assemblies met in homes, which provided a natural setting 

for the extension of hospitality to traveling brothers and sisters (Filson, JBL 58 [1939] 

109–12; for a useful overview of hospitality within the context of the Christian household, 

see J. H. Elliott, Home for the Homeless, 145–50, 165–200; G. Bornkamm, Early Christian 

Experience [New York: Harper & Row, 1969] 123–93). Itinerant teachers, missionaries, 

emissaries, and refugees from persecution relied upon a network of Christian homes for 

shelter and provisions (cf. Thurén, Lobopfer, 209, who stresses that hospitality belongs to 

the confession of the early Church in times of persecution). Commonly, in Luke-Acts 

God‘s messengers receive food and lodging from those to whom they minister (e.g., Acts 

21:4, 7, 16–17). In Luke‘s frequent reference to ―house‖ and house churches, two facts 

emerge: (1) the house church was the creative hub for the confessing community; (2) the 

church can be depicted as a feasting community, celebrating the abundance of God in 

Christ (cf. H. J. Cadbury, ―Lexical Notes on Luke-Acts,‖ JBL 45 [1926] 305–22; M. Green, 

Evangelism in the Early Church [London: Hodder & Stoughton, 1970] 81, 207–23, 326). 

The specific reference to the entertainment of strangers in v 2 is a reminder that early 

Christianity shared in the mobility of Roman society and that this was a major factor in the 

expansion of the Church. (On the comparative ease of travel, cf. Casson, Travel, 115–225; 

Malherbe, Social Aspects, 62–68, 94–96; and on the importance of this factor in the spread 

of Christianity, cf. Riddle, JBL 57 [1938] 141–54.) In their travels Christians depended upon 

private hospitality and appear to have assumed that they would be welcomed wherever they 

went (e.g., 3 John 5–8; Did. 11:1–3; 12:1–2a; cf. Lucian, Peregrinus 16). (Mathews 

[―Hospitality and the New Testament Church,‖ 166–74, 230–31] shows that the social 

conventions of hospitality were reflected in a vocabulary that was virtually technical, which 

spoke of ―receiving‖ and ―sending on one‘s way.‖ These terms called upon the host to 

invite the traveler into the family and provide whatever was necessary, even to the extent of 

making provision for the next leg of the journey [cf. Did. 12:1a, 2a: ―Let anyone who 

comes in the name of the Lord be received&.hellip;If he comes as a traveler, help him as 

much as you can‖]. For clear reference to hospitality in travel plans, cf. Rom 15:28–29; 

16:1–2; 1 Cor 16:10–11; Phil 2:24, 29; Philem 22; see further, Rusche, Gastfreundshaft, 

37–40.) Shared life had become an integral part of the early Christian message (e.g., 1 Pet 

4:8–9, where the catechetical precept ―love one another‖ is exemplified in the directive: 



―extend hospitality to one another‖; Rom 12:13: ―Share with God‘s people who are in need. 

Practice hospitality‖; cf. Heb 13:16). 

The supporting motivation in v 2a is without parallel in the early literature. The allusion 

to those who entertained angels as their guests without knowing it reflects the writer‘s 

sensitivity to the numinous qualities of hospitality that often enrich its purely social aspects 

(cf. Koenig, Hospitality, 2, 9). It throws into bold relief the element of surprise that is 

sometimes stressed in the biblical accounts, when mysterious strangers become guests, 

revealing to their hosts the promise they are carrying with them. The stranger received is 

disclosed to be a bearer of gifts, God‘s special envoy who has been sent to bless his 

children (e.g., Gen 18:1–21; 19:1–3; cf. Tob 12:15–20, 22). The allusion in v 2a is almost 

certainly to the Genesis account of Abraham‘s encounter with the three mysterious visitors 

to his tent at Mamre, when he and his wife Sarah received the promise of the birth of Isaac 

(Gen 18:1–21; cf. &1Clem; 10:7). (Thurén, Lobopfer, 209, prefers to think of Lot [Gen 

19:1–3; &1Clem; 11:1], who, as host, sought to protect his guests from violation but was 

extended their protection in one of those reversals of roles between host and guests that are 

celebrated in the OT. There is little warrant in the text, however, for the deduction he draws: 

―So even now, many protectors [of Christians fleeing from persecution] will be saved by 

their guests.‖) The emphasis in Hebrews was calculated to stir within the community a 

disposition to welcome stangers in the expectation that they will be the bearers of God‘s 

abundance (Koenig, Hospitality, 125). 

3 The instruction to sustain a compassionate concern for prisoners and the mistreated 

further exemplifies the admonition to maintain brotherly love in v 1 (see above, Comment 

on v 1; cf. Thurén, Lobopfer, 209–10, who treats v 3 as the development of v 1). The 

formulation of the pastoral charge evokes the stance of the community at a time when they 

had been subjected to public abuse, arrest, and the loss of property (10:32–34). On that 

occasion they had displayed empathy and solidarity with those who were imprisoned or 

who had suffered abusive treatment (see Comment on 10:33–34). 

The suggestive allusion to that earlier demonstration of fraternal love is strengthened by the 

qualifying phrases appended to each part of the admonition: ―Remember those in prison as 

if you were fellow prisoners, and those who are mistreated as if you yourselves were 

suffering bodily.‖ Michel asserts that ―this usage is properly understandable only within the 

teaching concerning the ‗body of Christ,‘ which is lacking in Hebrews‖ (481). It is unlikely, 

however, that the qualifying phrases are intended to evoke the image of a body. The appeal 

for filadelfiva, ―fraternal love,‖ and filoxeniva, ―hospitality to strangers,‖ in the 

immediate context (13:1–2) points rather to the supportive relationships characteristic of a 

family (so also Thurén, Lobopfer, 210; for the treatment of v 3 as an aspect of hospitality, 

see Riddle, JBL 57 [1938] 144–45). This interpretation is harmonious with the description of 

the Church as a household in Hebrews (3:6; 10:19–21). 

Christians were bound together not only by a common confession but by a common 

way of life and, as Celsus shrewdly perceived, by their common danger (Origen, Against 

Celsus 1.1). Timothy had only recently been released from prison (13:23), and there were 

undoubtedly other Christians in custody who were known to the members of the house 

church (contrast Filson, ‗Yesterday‘, 78, who finds in v 3a a reference to non–Christian 

prisoners). Although Roman criminal law did not recognize the imprisonment of free 

persons as a form of punishment, there were both public prisons for brief incarcerations and 

private domestic prisons in larger households for the imprisonment of slaves. Moreover, 



during inquiry in a criminal trial the accused could be detained (custodia reorum) so as to 

be at the disposal of the authorities, and condemned persons could be imprisoned to assure 

the execution of their sentence (A. Berger, ―Prison,‖ OCD 879). Prisoners may have been 

dependent upon the support of family and friends for their food during the period of their 

detainment (cf. Lucian, Friendship 31, who speaks of the Cynic Demetrius of Sunium 

―who, when caring for a friend in prison, worked as a porter, and in this way demonstrated 

his friendship‖). 

The readiness of Christians to lend material support to brothers in prison is attested not 

only by the NT and later Christian writers (e.g., Justin, Apology, 67.6) but by Lucian, a far 

from sympathetic witness. Lucian‘s statements about the manner in which Christians 

responded when Peregrinus Proteus was arrested and imprisoned in Palestine (Peregrinus 

12–13) furnish a valuable commentary of the formulation of v 3a. His vivid account is a 

source of insight on the extent to which Christians in the second century rallied their 

resources to support a brother imprisoned as a confessor. Initially, the Christians did 

everything within their power to have Proteus released. When that proved impossible, they 

identified themselves with him in the prison. The detail that certain leaders, ―after bribing 

the guards,‖ slept inside Peregrinus‘ cell with him suggests that the Church in the second 

century sought to honor the admonition to remember those in prison as if they were fellow 

prisoners (wJ" sundedemevnoi). They were prepared to share the actual living conditions of 

an imprisoned brother in order to demonstrate their solidarity with him. 

Lucian also refers to the bringing in of meals and to the reading of the Scriptures and their 

exposition. Christians were eager to extend to the prison the communal experiences of the 

house church gathered around the dinner table. This suggests that the early Church regarded 

a ministry to Christian brothers in prison as a corollary of the responsibility to practice 

hospitality. Subsequently, Christians, who were delegated to travel to Palestine ―at common 

expense for the purpose of supporting, defending, and encouraging‖ Peregrinus, arrived 

from cities in Asia. This detail is consistent with the measures of support Paul had enjoyed 

from churches in Macedonia and Asia when he was imprisoned (e.g., Phil 2:25–30; 

4:10–18; Titus 3:13; 2 Tim 1:16–18). The response of the churches to Peregrinus‘ arrest 

reflects a broad sensitivity to the parenetic concepts expressed in Heb 13:1–3. The details 

supplied by Lucian serve to interpret the pastoral intention of v 3a, with its pointed call for 

identification with those in prison (see further, G. Bagnani, ―Peregrinus Proteus and the 

Christians,‖ Hist 4 [1955] 107–12; Lane, PRS 9 [1982] 171–73). 

In recalling the community‘s past exposure to blatant hostility, the writer referred to 

those who were subjected to public abuse (10:33) and to others who were imprisoned 

(10:34). This distinction provides the background to the formulation of the parallel clauses 

in 13:3, where ―those in prison‖ are distinguished from ―those who are mistreated.‖ In point 

of fact, prisoners were rarely exempt from mistreatment, so that the two groups of sufferers 

specified in v 3ab are virtually identical. 

The reference in v 3b, of course, is to that larger company of men and women who 

experienced abuse in any form because of their Christian faith. With the choice of the 

expression tẁn kakoucoumevnwn, ―those who are mistreated,‖ the writer calls to mind the 

recital of the attested witnesses under the old covenant who ―experienced jeering and 

lashing … who went about in sheepskins and goatskins, destitute, oppressed, mistreated‖ 

(kakoucouvmenoi) (11:36–37). He also evokes the prior reference to Moses, who had 

preferred mistreatment with the people of God (sugkakouceìsqai) to the enjoyment of sin 



for a season (11:25). In precisely the same way, the members of the confessing community 

must take thought for the mistreated, demonstrating a readiness to share their abuse, if that 

should become necessary. It is presupposed that the Church is a caring fellowship and that 

Christians are prepared for partnership with those who are mistreated (10:33). The Church 

must maintain its solidarity with those who have become outcasts, the objects of contempt 

and ill-treatment, because of their faith (10:32–34; 11:36–38; cf. Filson, ‗Yesterday‘, 78–79, 

81). 

The substantiating qualification wJ" kai; aujtoi; o[nte" ejn swvmati, ―as if you yourselves 

were suffering bodily,‖ introduces the ground for genuine empathy. Whoever experiences 

life in the body can appreciate the bodily pain of a fellow human being and suffer with him. 

Schierse astutely compares 2:14 with 13:3b: the Son of God assumed a body of flesh and 

blood in order to be able to experience authentic solidarity with the human family 

(Verheissung, 105). It is unnecessary on this basis, however, to interpret v 3b in a gnostic 

vein, as Schierse does. The real basis of the comparison is the possibility of entering into 

another‘s situation with loving empathy (2:17–18; 4:15). (So correctly Thurén, Lobopfer, 

210–11, n. 721, who draws attention to the relationship between 13:3 and 13:15–16.) When 

Christians remember one another in suffering with compassionate action, then they can 

offer to God with integrity the sacrifices of praise, generosity, and kindness with which he 

is pleased. The fact that those addressed have a body with a capacity for suffering means 

that they are capable of feeling the pain of those who are mistreated. They can extend help 

to them as an expression of fraternal love. They should do so in imitation of the Son of God 

(2:14, 17–18) and of their own earlier courageous example (10:33). 

The sequence of 13:1–3 suggests an implied call to full participation in the life of the 

confessing community. Those who respond in love, providing shelter to persecuted brothers 

and sisters, visiting them in prison, and caring for them when they are ill-treated, will 

through these acts acknowledge themselves to be Christian. Their actions will complement 

and validate their public confessions of Christian faith. In the absence of demonstrations of 

love to other confessors of Christ, public confession is an empty gesture. Confession in the 

form of action is indispensable for exhibiting the quality of life within the confessing 

community. In the context of 12:28–29, the expressions of brotherly love to which the 

members of the house church are summoned are the responses of gratitude that constitute 

authentic worship (cf. Michel, 479, n. 1). 

 

4 The allusion to the body and to shared vulnerability in v 3b is carried forward in the 

directive concerning respect for marriage and sexual responsibility in v 4a. In Hebrews, 

unlike Philo, there is no disparagement of the physical body (2:14; 10:5, 10; cf. Williamson, 

Philo, 275–76). Respect for the life of the body is the corollary of an understanding of 

human sexuality as the gift of God. It is to be honored as an expression of our 

distinctiveness as persons. Sexual responsibility affirms the lordship of God the Creator 

over the sphere of bodily life. Consequently, regard for marriage and for the physical 

intimacy integral to marriage is an essential aspect of the pursuit of holiness to which the 

community has been called by God (12:14). 

The form in which the directive has been cast consists of two injunctions to marital 

purity (v 4a), supported by their own motivation (v 4b). The fact of marriage must be 

respected evn pàsin (―by everyone‖). Although in principle the writer would undoubtedly 

desire that society as a whole valued fidelity in marriage, his immediate concern is for those 



in the redeemed community (so also Filson, ‗Yesterday‘, 79). Marital infidelity is 

inconsistent with the summons to fraternal love in 13:1. Regard for marriage is an essential 

expression of the quality of love that binds the community together as brothers and sisters 

who share a common confession. As a community they must respect marriage as the gift of 

God and support those who share the marriage relationship with empathy and affection. 

Respect for marriage has broad implications concerning sexual relationships, both for those 

who are married and for those who are not. The formulation hJ koivth ajmivanto", ―the 

marriage bed must be undefiled,‖ is a euphemism for preserving the sexual integrity of the 

marriage relationship. The adjective ajmivanto" is more commonly associated with things 

than with persons (e.g., Wis 4:2: ―the contest for prizes that are undefiled‖; cf. BAGD 46). 

The term belongs to the cultic idiom (see Thurén, Lobopfer, 213–15; Spicq, ConNT 11 

[1947] 232–33, argues that it is necessary to preserve the cultic nuance here: sexual 

impurity entails desecration of the sacred). Here it is used of hJ koivth, ―the marriage bed,‖ 

with reference to sexual purity (as in Wis 3:13; 8:19–20; TJosetc 4:6; Plutarch, Numa 9.5). 

The writer appears to inject casually the language of defilement into a non-cultic setting. 

The explanation for this may be that the injunctions in v 4a specify an aspect of the pursuit 

of holiness, acknowledging the awesome, holy character of God (12:14, 28–29). 

Illicit sexual intercourse defiles the marriage bed; it profanes what God has made holy. 

(On the defiling of marriage by adultery, cf. Gen. 49:4; T. Reub. 1:6; Jos., Ant. 2.55; for a 

powerful statement from a contemporary, cf. Horace, Odes 3.6: ―Full of sin, our age has 

defiled first the marriage bed, then our children and our homes; springing from such a 

source, the stream of disaster has overflowed both people and nation. The young girl is 

eager to learn Ionian dances, and soon acquires the art of flirting; even in childhood she 

devises impure affairs. Soon she is looking for young lovers, even at her husband‘s table, 

and does not even choose out those on whom she will quickly bestow illicit pleasures when 

the lights are low. When invited, she openly, and not without her husband‘s knowledge, 

gets up and goes, whether it is some peddler who calls her or the owner of some Spanish 

ship, a lavish buyer of shame!‖) Those who are sexually immoral and adulterers ―defile‖ 

the marriage bed as they bring with them their defilement. (On the contagious character of 

defilement, see 12:15.) In calling the members of the house church to sexual purity, the 

writer demands that they reflect a level of moral sensitivity which, though unusual, was not 

unknown in Roman Hellenism. For example, among the rules of a private religious 

association in Philadelphia, dating from the first century B.C., are the provisions that ―a man 

[is not to take] another woman in addition to his own wife … nor is he to corrupt a child or 

a virgin. … A free woman is to be pure and is not to know bed or sexual intercourse with 

any other man except her own [husband]‖ (W. Dittenberger, ed., Sylloge Inscriptionum 

Graecarum
3
, 985). 

Those who defile marriage through sexual offense can anticipate the certainty of 

judgment, ―for God will judge those who are sexually immoral and adulterers‖ (v 4b). The 

thought is thoroughly biblical and Jewish (Lev 20:10; Deut 22:20–23; Job 24:15–24; Prov 

5:15–23; Sir 15:17–20; 23:18–20, 22–23a; Wis 3:16–19; 4:4–16). The descriptive term 

povrnoi, ―sexually immoral persons,‖ has reference to those who engage in sexual 

relationships outside of marriage (cf. Countryman, Dirt, 229, who suggests that povrnoi here 

signifies men who use prostitutes; alternatively, he suggests it may refer to anyone who 

holds family property in contempt). The word moicoiv, ―adulterers,‖ denotes those who are 

unfaithful to the vows of commitment expressed in marriage (cf. Sir 23:18a: ―A man who 



breaks his marriage vows,‖ followed by a graphic depiction of the husband [23:18–21] and 

the wife [23:22–27] who commit adultery). (For an analysis of adultery as an offense 

against sexual property, analogous to theft, with an appeal to Exod 20:14–15, 17, see 

Countryman, Dirt, 157–59, 175–81; see, however, Lev 20:10, where adultery is treated as a 

violation of purity in the Holiness Code.) Together the two expressions cover all who 

engage in illicit sexual activity (F. F. Bruce, 392; P. E. Hughes, 566; for the sequence 

povrnoi followed by moicoiv in a traditional Jewish treatment of sexual offenses, see Sir 

23:16–27). The warning against impurity is traditionally associated with the concern for 

holiness, which is the essential condition for the true worship of God (Thurén, Lobopfer, 

212–17). 

Sexual immorality is actually a rejection of the presence and goodness of God who 

created the human family in its maleness and femaleness. It is an expression of a selfishness 

blind to the emotional fragility that characterizes every person. The writer warns that those 

who place personal gratification above responsibility to God and to the community will 

encounter God himself as Judge (as in 12:23, 29). Implicit in the future tense of krinei`, 
―[God] will judge,‖ is an allusion to the final judgment that determines human destiny (cf. 

6:2; 9:27; 10:25, 27, 29–31, 38–39; 12:23, 27, 29; 13:17). The awesome prospect of the 

final judgment throws into high relief the ultimate importance of respect for marriage and 

for sexual integrity. They represent aspects of the pursuit of holiness that are foundational 

to the worship of God. 

5–6 The juxtaposition of v 4 and v 5a reflects a common parenetic pattern in antiquity. 

Warnings against sexual impurity and greed are joined together (e.g., T. Jud. 18:2: ―Keep 

yourselves, therefore, my children from sexual impurity and the love of money‖ [ajpo; th̀" 
porneiva" kai; th̀" filarguriva"]; T. Levi 14:6; Philo, On the Posterity and Exile of Cain 

34: ―all the worst quarrels, both public and private, are due to greed for either a 

well-formed woman or possessions‖; cf. Epictetus, Enchiridion 3.7.21). The pattern reflects 

an awareness that selfishness lies behind both sexual immorality and greed (e.g., Lucian, 

Nigrinus 16: ―[The love of pleasure] brings in adultery and the love of money‖ [moiceiva 
kai; filarguriva]). 

The fact that the seventh and eighth commandments occur side by side in the Decalogue 

(Exod 20:14–15; Deut 5:18–19) encouraged Jewish writers to treat sexual offenses and 

greed in this order (so Spicq, 2:418). The writer is thoroughly Jewish in his arrangement of 

the catechetical precepts that have bearing on the pursuit of holiness (12:14) (cf. Sahlin, ST 

24 [1970] 97, who points to the coherence of Heb 13:4–5a with the cardinal sins of the 

Damascus Document, e.g., CD 4:17–19 [on ―the three nets of Belial‖ with which he captures 

those who are morally careless]: ―The first net is sexual offense, the second greed for profit, 

and the third is the defilement of sacred things‖; CD 6:14–16, 20–7:7 speaks of the 

sacrifices of brotherly love, hospitality, and nurture of the needy, which must not be defiled 

through sexual offense and greed; cf. T. Levi 14:5–8; T. Reub. 4:6, ―Sins of promiscuity … 

lead to idolatry,‖ with T. Jud. 19:1, ―Love of money leads to idolatry‖; see further Kosmala, 

ASTI 4 [1965] 98–102, 104–6). 

The pastoral concern with impurity and greed in Hebrews reflects the peril of 

defilement through sexual offense and idolatry, which entails the desecration of that which 

is holy. (See Thurén, Lobopfer, 67, 212–17, who points out that elsewhere in the NT 

corresponding warnings are placed together under the aspect of ―cultic‖ holiness or under 

the rubric of avoiding the defilement of the sacrifice of love, as in Eph 5:3, 5; cf. Col 



3:5–6.) The joining of injunctions to sexual purity and contentment in 13:4–5a constitutes a 

reminder to preserve the holiness that the members of the house church enjoy through the 

high priestly action of Christ on their behalf (13:12). 

The two imperatival clauses of v 5a reinforce one another: a life unhampered by the love of 

money will reflect a contentment that is theologically grounded. Jesus had spoken sharply 

concerning the danger of making money the center of one‘s affection (Matt 6:24; Luke 

16:13, in the context of 16:14, where the Pharisees, who scoff at Jesus‘ teaching, are 

described as filavrguroi, ―lovers of money‖). He had linked that tendency to a gnawing 

anxiety that sprang from a basic distrust in God‘s care and provision for his children (Matt 

6:25–34). The love of money and trust in God are mutually exclusive. 

The word ajfilavrguro", ―free from the love of money,‖ does not occur elsewhere in 

the NT. The pastoral warning in v 5a that life must be free from the love of money 

(ajfilavrguro" oJ trovpo") addresses anxiety in the face of a threatening situation. When 

trouble had erupted on an earlier occasion, the Christians addressed had experienced the 

loss of property (10:34). That deprivation could occur again. The frightening prospect of 

renewed suffering (see Comment on 12:1–13) may have encouraged the members of the 

house church to seek to secure their future through the accumulation of material resources. 

It is at least probable that some Christians wished to amass wealth in order to protect 

themselves from persecution through money (cf. Riggenbach, 430; Michel, 484; Thurén, 

Lobopfer, 217). The unselfish love to which the community is summoned in 13:1–3 would 

be thwarted by the love of money (cf. Filson, ‗Yesterday‘, 79: ―The love of money can be 

an ugly expression of deep-rooted selfishness. … It can keep Christians from helping their 

fellow-men who are in need. It can make them think of protecting their possessions rather 

than maintaining their solidarity with those who are outcast, despised, and ill-treated‖). 

With pastoral sensitivity, the writer calls his audience to display a contentment with what 

they possessed that was rooted in God‘s pledge of his constant presence. A restless concern 

for money is perceived as a betrayal of trust in God (Thurén, Lobopfer, 58). 

The directive ajrkouvmenoi toì" paroùsin, ―be satisfied with what you have,‖ 

reproduces a common Greek phrase for contentment (Democritus, Fragment 191; Teles 

[the Cynic teacher] 11.5; 38.10; 41.12; Cassius Dio 38.8; 56.33, cited by BAGD 107). The 

conviction that the condition for contentment is the presence of God with his people is 

thoroughly Jewish. It is reflected in the piety of pre-Christian Pharisaism in a collection of 

hymns dating to the first century B.C.: ―With approval and blessing support me; when you 

strengthen me, what has been given [by you] is enough for me [ajrkevsei moi to; doqevn]‖ 

(Pss. Sol. 16:12). In Hebrews the injunction to contentment is a call to quietness in the 

situation, in confident reliance on the presence and provision of a faithful God. Members of 

the house church are to find their security solely in him. 

The call to contentment is grounded in the solemn promise of God‘s unfailing presence 

and care, which is asserted emphatically with a quotation from Scripture. It is unnecessary 

for Christians to place their trust in wealth because they can trust in God, who shares their 

vulnerability (cf. 1 Tim 6:17). Consequently, greed for wealth is an expression of idolatry 

(Thurén, Lobopfer, 217). 

The redundant aujtov" in the introductory formula aujto;" ga;r ei[rhken is emphatic (―for 

he himself has said‖). The impersonal use of ―he says‖ (8:5) or ―he has said‖ (1:13; 4:4; 

13:5b), where the reference is clearly to God and introduces a quotation from Scripture, 

reflects synagogue praxis (e.g. m t 6:2, 7, 9, 10, 11; cf. 1 Cor 6:16; 15:27; 2 Cor 6:2; Gal 



3:16; Eph 4:8). The perfect tense of the verb indicates that the affirmations made continue 

to be in force. 

The words cited offer a compelling argument for a life devoid of a desire for material 

security. Although close parallels to the quotations occur in Gen 28:15; Deut 1:6, 8; Josh 

1:5; and 1 Chr 28:20 LXX, the actual form of the citation is unsupported in the MS
s of the 

Old Greek version that have been preserved (for a helpful chart displaying the Greek text in 

parallel columns, see P. E. Hughes, 568, n. 14). The precise form of the quotation was 

known, however, to Philo, who also ascribed the words to God (On the Confusion of 

Tongues 166). There is no reason to suspect that the writer of Hebrews was dependent upon 

Philo for the form of the citation (as argued by Moffatt, 229; Spicq, 1:336). The two writers 

apply the quotation quite differently. Philo cites the words as a promise that God will never 

abandon the human soul to its passions (see Williamson, Philo, 570–73). The agreement 

between Philo and Hebrews points rather to a form of the quotation familiar from the 

preaching or liturgy of the hellenistic synagogues in Alexandria (cf. Delitzsch, 669; 

Riggenbach, 431; Michel, 483–84 and n. 1; Schröger, Verfasser, 194–96). 

In seeking the source of the quotation in v 5b, Westcott (434) had already referred to 

Gen 28:15, which includes the phrase ouj mhv se ejgkatalivpw, ―I will never forsake you.‖ 

P. Katz demonstrated that this was indeed the source of Philo‘s quotation (Philo‘s Bible 

[Cambridge: UP, 1950] 72, n. 12). He argued that in Heb 13:5b the text is derived from Gen 

28:15 enlarged from the similar passages in Deut 31:6, 8 as found in the recension of the 

Old Greek version used by both Philo and Hebrews (ZNW 49 [1958] 220–21; id., Bib 33 

[1952] 523–25). Alternatively, it has been proposed that the words are dependent upon Josh 

1:5, supplemented by Deut 31:8 (cf. Westcott, 434; H. Montefiore, 240–41; Williamson, 

Philo, 570; Thurén, Lobopfer, 218). The writer could have understood the oracle as the 

word of God to a new Joshua who will lead the people into rest (4:8). It is important in any 

case that the singular of address (―I will never fail you; I will never forsake you‖) has in 

view an individual who represents the whole people. If the writer read the oracle in this 

manner he may have understood it as the word of God addressed to the Son (so Thurén, 

Lobopfer, 218). Christians share in this word and its response, in so far as they are partners 

with Christ (cf. 3:14). 

The pledge of God‘s presence prompts the response of faith: ―So we can say with 

confidence, ‗The Lord is my helper‘‖ (v 6). The answer to the word of God assumes the 

form of biblical confession. Michel has observed that ―vv 5b and 6 correspond to one 

another as promise and response of the community‖; the pair of quotations reflects the 

liturgical dialogue between God and the confessing community (483–84). As elsewhere in 

the homily, the writer has connected a quotation from the Torah with a word from the 

Psalms (1:6–13; 4:4–5; 7:1–4, 17, 21; cf. Schröger, Verfasser, 197). 

The experience of the covenant faithfulness of God invites the confident assertion of 

trust in the Lord in the presence of peril. The quotation is taken from the last of the Hallel 

psalms, which was well known to the audience as the Passover psalm par excellence (cf. 

Werner, Sacred Bridge, 159). The citation of Ps 117[MT 118]:6 LXX consists of three lines 

that suggest the setting for confession is the experience of persecution: the first line brings 

into focus God and the confessor; the third line the oppressor and the confessor; and the 

intervening second line the confessor alone, who responds with confidence to a threatening 

situation. The quotation has the sobering effect of establishing a social context for the 

instruction in v 5a. The writer‘s concern is not limited to the provision of daily needs. It 



extends to the confrontation with hostility in society at large. 

In the psalm the declaration ―The Lord is my helper‖ is given prominence through 

repetition (Ps 117 [MT 118]:6, 7). The psalm opens with a fourfold summons to thank the 

Lord for his goodness, which is grounded in the experience of answered prayer (Ps 117 [MT 

118]:1–5; cf. vv 21 and 28 as well: ―I thank you because you have heard me‖). The 

response to this summons assumes the form of confession in v 6. It provides an example of 

―the fruit of lips that praise [God‘s] name‖ (Heb 13:15). The confession reflects the 

experience of the Lord as helper during the ordeal of testing (cf. Sir 51:1–3a LXX, where the 

confession assumes the form of a hymn of thanksgiving in praise of God as protector and 

helper). Although the word bohqov", ―helper,‖ occurs only here in the NT, it was firmly 

rooted in the liturgy of the early Church as descriptive of Jesus or God in the role of 

protector (e.g. &1Clem; 36:1; 59:3). 

Assurance that the Lord is the divine enabler permits the Christian to affirm, ―I will not be 

afraid.‖ The confessor expresses his own fearlessness to the honor of God. This central 

clause corresponds to the confidence affirmed in the introductory words, ―So we can say 

with confidence‖ (v 6a). The expressions qarreìn, ―to be confident,‖ and mh; fobeìsqai, 
―not to be afraid,‖ are interchangeable in the NT, as elsewhere in contemporary Jewish 

literature (Grundmann, TDNT 3:26–27). The logical shift from the monetary concerns 

expressed in v 5 to confident dependence upon the Lord when threatened in a hostile 

society is striking. The Christian is to be free both from the love of money and from the 

fear of death (cf. 2:14–15). 

The final clause, ―What can man do to me?‖ is simultaneously an exultant confession 

and a bold expression of trust in God as helper. As the confessor now considers not only his 

oppressor but also his relationship to the Lord, he anticipates the vindication affirmed by 

the psalmist: ―I shall look in triumph upon my enemies‖ (Ps 117 [MT 118] LXX; cf. 

Torrence, EvQ 28 [1956] 102–3, who calls attention to the past, the present, and the future 

in vv 5–7 of the psalm: v 5 refers to the past, when the Lord answered the prayer of 

distress; v 6 has reference to the present, for ―the Lord is at my side‖; v 7 looks to the 

future, when the Lord will vindicate his servant in the presence of those who have hated 

him). The praise of God and a declaration of trust are mutually complementary here, and 

elsewhere in the Psalter (e.g. Ps 55:11 LXX [MT 56:12]: ―In God I trust. I will not be afraid. 

What can men do to me?‖). Confidence, joy, and thanksgiving merge as the confessor looks 

away from himself, with the result that his boast expresses confession to God (cf. 

Bultmann, TDNT 3:647). 

Each of the three lines of the quotation thus has a special function: 

  

―The Lord is my helper‖ 

Confession 

  

―I will not be afraid‖ 

Expression of confidence 

  

―What can man do to me?‖ 

Boast 

  



The primary matter is the confession of the Lord; the expressions of confidence and 

boasting are the consequences of confession (following the analysis of Thurén, Lobopfer, 

218-20). 

The function of the quotation in the context of Heb 13:1–6 is to summon the anxious 

members of the house church to assume their place within the ranks of the confessing 

community. Like the psalmist, they know the human emotions of fear and insecurity (cf. 

2:15). They are to recall past experiences of deliverance as the ground of their confidence 

as they face an uncertain future, when it was natural to reckon again with loss and 

deprivation (10:34). The writer encourages them to affirm their trust in God‘s pledge of his 

constant presence. This is the ground of the certainty that whatever they experience he will 

not abandon them. He will share their vulnerability and supply their needs. This assurance 

provides an appropriate conclusion to the paragraph as a who 

Explanation 
See 13:22–25 below. 

Communal Directives (13:7-19) 

Bibliography 
See Bibliography for 13:1–25 above. 

Translation 
7
 Continue to remembera your leaders, as those who spokeb the Word of God to you, 

consideringc the accomplishmentd of their conduct, and imitate their faith. 
8
Jesus Christ ise 

the same yesterday and today, and forever.f 
9
Do not be led away wheneverg various strange 

teachingsh arise. For it is good for the heart to be strengthened through grace, not by 

foods,i with which their adherentsj are not benefited. 
10

We havek an altar from which those 

who servel the tabernacle do not have the right to eat.m 
11

For while the blood of those 

animals is brought into the Most Holy Placen by the high priesto for sin,p theirq bodies are 

burned outside the camp. 
12

And so Jesusr also suffered deaths outside the city gatet in order 

to consecrate the people through his own blood. 
13

So then,u let us go out to him outsidev the 

camp, bearing the disgracew he bore. 
14

For here we do not have a permanent city, but we 

are expecting intentlyx the city which is to come.y 
15

Through Jesus, z therefore,
aa let us 

continually offer to God a sacrifice consisting in praise,
bb that is to say, the fruit of lips that 

praise
cc his name. 

16
Do not neglect acts of kindness

dd and generosity,
ee for God is pleased 

because of such sacrifices.
ff 

17
Continue to obey

gg your leaders, and submit to their 

authority,
hh for they

ii keep watch for your eternal life
jj as those who intend to give an 

account.
kk Let them do this

ll with joy, and not groaning, for this would be unprofitable
mm for 

you. 
18

Continue to pray
nn for us, for we are convinced

oo that we have a clear conscience, 

since we strive
pp to act commendably

qq in every way.
rr 

19
I urge you especially

ss to pray
tt so 

that I might be restored to you sooner.
uu 

Notes 



a. The present tense of the imperatives and ptcp is noteworthy. mnhmoneuvete is 

emphatic. The translation, ―Continue to remember,‖ seeks to bring out the iterative force of 

the present tense. The stress is on continued remembrance, especially as this impinges on 

the present with the summons to mimeìsqe th;n pivstin, ―imitate their faith.‖ 

b. The shift from the present tense of the imperative to the aor tense of the verb 

ejlavlhsan, ―they spoke,‖ is striking. 

c. The present ptcp ajnaqewroùnte" stresses continued action, i.e. ―look at again and 

again‖ (cf. BAGD 54, who translate the clause, ―considering the outcome of their lives‖). 

Alternatively, the participial clause can assume a hortatory function by association with and 

extension of the finite verbal imperative with which the admonition is introduced. In that 

case, it affirms attendant or coordinate circumstances. This is the understanding of the RS
v 

and NI
v: mnhmoneuvete … ajnaqewroùnte" … mimei`sqe, ―remember … consider … and 

imitate.‖ On any reading of the text, the juxtaposition of ajnaqewroùnte" with mimeìsqe is 

purposeful. 

d. The term e[kbasi" is ambiguous. It can mean ―the end of one‘s life‖ (cf. Wis 2:17), 

but it can also be understood as ―[the successful] outcome,‖ ―result of one‘s way of life‖ 

(cf. Wis 11:14). Modern translations have tended to favor the latter alternative (RS
v, NE

b, Jb, 

NAS
b, NI

v: ―outcome‖; but TE
v: ―died‖). For the translation adopted here cf. Michel, 489–90; 

P. E. Hughes, 569 and n. 18. 

e. The copula ejstivn must be supplied, as in the NI
v: ―Jesus Christ is the same.‖ By 

virtue of its position at the beginning of the sentence, the proper name ―Jesus Christ‖ is 

emphatic. 

f. Conventions of English style obscure the unusual word order, which seems designed 

to arouse attention: ―Jesus Christ, yesterday and today the same—and forever!‖ 

g. The translation seeks to recognize the iterative force of the present tense in the 

prohibition mh; parafevresqe, ―Do not be led away whenever,‖ emphasized by Moulton, 

Grammar, 1:125; cf. Hanna, Grammatical Aid, 162. P. E. Hughes, 571, n. 22, finds in the 

expression the nuance, ―Do not go on being led astray,‖ i.e. they are to put a stop to what is 

already taking place. 

h. Stylistic considerations suggest that the expression poikivlai" kai; xevnai" is an 

instance of hendiadys: ―various strange teachings‖ (cf. NI
v: ―all kinds of strange teachings‖). 

It is impossible to reflect in translation the sonorous quality of the dative endings, which is 

rhetorically effective: didacaì" poikivlai" kai; xevnai". The entire phrase stands in an 

emphatic position in the clause. 

i. Although the term brẁma, ―food,‖ is never used in the LXX for sacrificial meals, the 

exclusively Jewish cast of the argument that follows suggests the paraphrase ―not by 

ceremonial foods.‖ 

j. The clause ejn oi|" … oiJ peripatoùnte", ―those who walk in them,‖ i.e. who follow 

that way of life, is Jewish in its formulation. For the suggestive translation ―those who 

frame their conduct by them,‖ see Countryman, Dirt, 130. 



k. In the syntax of the sentence, the initial term e[comen, ―we have,‖ is emphatic. It 

introduces an implied chiasm in the construction of the sentence: 

  

l. The nuance of ―serving‖ or of ―ministering‖ in oiJ latreuvonte" would seem to be 

beyond question (cf. 8:5; 9:6; and BAGD 366–67, 467). Nevertheless, Sowers, 

Hermeneutics, 73, translates the expression ―those venerating,‖ and defends this nuance for 

latreuvein (110). 

m. The inf fageìn, ―to eat,‖ is used epexegetically to explain the phrase oujk e[cousin 
ejxousivan, ―they do not have the right.‖ It is thrown forward in the clause for emphasis. 

n. The writer uses the neuter pl. with the article to designate ―the Most Holy Place‖ in 

the tabernacle or its heavenly prototype (e.g. 9:12, 25; but see 9:24 where the anarthrous 

a{gia denotes the inner compartment of the sanctuary). cf. Salom, AUSS 5 (1967) 59–70. In 

13:11, the writer is actually quoting freely from Lev 16:27. 

o. The prep diav used in connection with a person has the transferred sense of agency 

rather than mediation (Moule, Idiom-Book, 204, who cites Esth 8:10 LXX; 1 Cor 1:9; Heb 

13:11; Zerwick, Biblical Greek §113, suggests there is a causal nuance in diav at this place). 

p. The prep periv occurs with the sense of uJpevr, ―for sin‖ (BDF §229[1]). cf. Atkinson, 

Prepositions, 9, who emphasizes the sense of purpose in periv here and paraphrases ―to deal 

with the matter of sin.‖ The translation in the NI
v (―The high priest carries the blood of 

animals … as a sin offering‖) has been conformed to Lev 16:27, but there the LXX text 

reads peri; th̀" aJmartiva", ―for the sin offering,‖ not peri; aJmartiva", as in Heb 13:11. 

q. The construction w|n … touvtwn is an example of the emphatic use of the 

demonstrative pronoun, which serves to throw the weight of the construction on the final 

clause. 

r. The name  jIhsoù" is emphatic in the syntax of the statement. 

s. Whenever the writer speaks of the death of Jesus he uses the verb pavscein, ―to 

suffer,‖ and its derivatives. Consequently, in Hebrews the verb pavscein receives the 

meaning ―to die‖ (cf. Michaelis, TDNT 5:917, 934–35; Michel, 508; F. F. Bruce, 412, n. 77). 

See above on 2:9, 10, 18; 5:8; 9:26. 

t. Although P
46

 P 104 bo
as

 read parembolh̀", ―camp,‖ the better attested and more 

difficult puvlh", ―gate,‖ should be read: Jesus suffered death ―outside the city gate.‖ 

u. Under the influence of the LXX, Hebrews shows a tendency to use coordinating 

particles as the first word. The inferential hellenistic particle toivnun rarely occurs in first 

place in literary Gk. (cf. Turner, Grammar, 4:111). Much like ou\n in 13:15, toivnun signifies 

consequential deduction. cf. Luke 20:25; 1 Cor. 9:26. 

v. Zerwick, Biblical Greek §84, suggested that where e[xw is used instead of the simple 



ejk there is, perhaps, the connotation of a certain idea of remaining outside, as in this 

instance: ejxercwvmeqa pro;" aujto;n e[xw th̀" parembolh̀", ―let us go out to him outside 

the camp‖ (i.e. ―to a place outside the enclosure‖ [italics mine]). The choice of e[xw in this 

instance, however, may be simply for the sake of sound: rcwvmeqa … e[xw, ―let us go out … 

outside.‖ 

w. The expression to;n ojneidismovn is emphatic in its phrase. The term conveys the 

nuances of reproach, abuse, and shame (cf. NE
b: ―bearing the stigma that he bore‖; and see 

above on 11:26). For an extensive treatment of the clause to;n ojneidismo;n aujtoù 
fevronte" in terms of the bearing of ―shame,‖ see Thurén, Lobopfer, 91–99, and the 

discussion of this motif in Comment below. 

x. For this nuance in the verb ejpizhteìn, see above on 11:14. The present tense of 

ejpizhtoùmen indicates a continual, habitual attitude of life (cf. Filson, ‗Yesterday‘, 70). For 

the suggestion that the compound ejpizhteìn was chosen because it can mean ―to long for‖ 

and also ―to go to see,‖ see Thurén, Lobopfer, 100, n. 358. 

y. It is impossible in translation to convey the literary and rhetorical quality of the 

statement. It is chiastic in structure.: 

  

Moreover, the arrangement of the sentence is sonorous: e[comen … mevnousan povlin … 

mevllousan ejpizhtoùmen. 

z. The prep diav with the gen. here appears to have the transferred sense of mediation 

(―by means of‖). Although Moule, Idiom-Book, 57, acknowledges that it is difficult to tie 

down the sense of di j aujtoù ajnafevrwmen qusivan, he does not list Heb 13:15 among those 

passages which use diav in reference to a person in the transferred sense of agency rather 

than mediation (204). The expression di j aujtoù, ―through him,‖ is emphatic by virtue of its 

position at the beginning of the sentence. The translation ―Jesus‖ for ―him‖ is adopted for 

the sake of clarity. 

aa. Although the UBSGNT3
 includes the conj ou\n, it has been assigned a ―D” rating by the 

editors, indicating a very high degree of doubt concerning the reading selected for the text. 

It is absent from several early and important witnesses to the text (P
46

 a 

* D* P Y lata syp
). Nevertheless, it is appropriate at this point, and its inclusion is 

consistent with the writer‘s careful use of particles and conj. It appears to have been 

accidentally omitted in transcription (see Metzger, Textual Commentary, 676). 

bb. The expression qusivan aijnevsew" provides an instance of the epexegetical, or 

explanatory, gen: ―sacrifice consisting in praise.‖ The use of the gen. in the sense of an 

appositive conforms to classical usage (BDF §167). cf. NI
v: ―a sacrifice of praise.‖ 

cc. The nuance in oJmologei`n must be determined by its usage in a clause explanatory 

of the prior expression qusivan aijnevsew", ―a sacrifice consisting in praise,‖ and by the fact 

that it is followed by the dative of object: oJmologouvntwn tẁ/ ojnovmati aujtoù, ―praising his 



name‖ (so BAGD 568). Deichgräber insists that the only acceptable translations for the term 

here are ―to praise,‖ ―to extol,‖ and ―to glorify,‖ because the dative of object is appropriate 

only to this nuance (Gotteshymnus, 117–18; cf. Zerwick and Grosvenor, Grammatical 

Analysis, 689). The writer draws upon a tradition of a song of praise which the community 

offers to God (Thurén, Lobopfer, 107, n. 377, with bibliography; for the background in the 

Psalter, see especially F. Mand, ―Die Eigenständigkeit der Danklieder des Psalters als 

Bekenntnislieder,‖ ZAW 70 [1958] 185–99; Bornkamm, ―Lobpreis,‖ 46–63). The alternative 

translation, ―the fruit of lips which confess his name‖ (see NI
v), is defended by Michel, 

TDNT 5:209–10. His attempt to interpret the usage of oJmologeìn in v 15 with the aid of 

Acts 23:8, where he finds the nuance ―to make solemn statements of faith,‖ ―to confess 

something in faith,‖ founders on the syntax (so Thurén, Lobopfer, 113, n. 406). His 

concluding statement actually approximates the nuance adopted for the translation: ―God‘s 

name is mentioned, proclaimed, acknowledged and extolled in prayer and the offering of 

praise‖ (210). 

dd. The term eujpoii>va, which appears only here in the Greek Bible, is now attested with 

the nuance of ―kindness‖ in a papyrus (3rd/4th century) (NewDocs 1:59 [#18.3, 13] and 

from a long inscription of Marcus Aurelius for the Athenians, with the nuance ―the doing of 

good deeds,‖ ―beneficence‖ (NewDocs 4:83 [#20.90]). It occurs only once in Philo (On the 

Change of Names24), where it connotes ―a good deed.‖ cf. BAGD 324: ―the doing of good.‖ 

ee. For this nuance in koinwniva, see BAGD 439. The financial implications of the term 

in this context have been broadly recognized: J. Y. Campbell, ―KOINWNIA,‖ 21–22 

(―contribution,‖ as in Rom 15:26; 2 Cor 9:13, only here the action of contributing); 

McDermott, BZ 19 [1975] 229 (―collection,‖ a Pauline innovation that became well 

accepted into the vocabulary of the early Church); cf. Seesemann, KOINWNIA, 24–31. For 

the financial connotations of the term, see Rom 15:26–27; 2 Cor 8:4; 9:13; cf. Rom 12:13; 

Gal 6:6; Phil 4:15; 1 Tim 6:18. 

ff. The dative case in toiauvtai" qusivai" is causal (―because of such sacrifices‖). cf. 

BDF §196; Turner, Grammar, 3:242, who describes ―this dative‖ as extraordinary. It is not 

possible in translation to reflect the sonorous quality of the gen. and dative endings, which 

is rhetorically effective: eujpoii>va" kai; koinwniva" … toiauvtai" ga;r qusivai". 

gg. The translation stresses the iterative force of the present imperative peivqesqe. 

hh. Although the words ―to their authority‖ do not appear in the text, they are fully 

justified by the sense of uJpeivkein, ―to submit to someone‘s authority‖ (BAGD 838). The 

construction of the clause is highly literary: peivqesqe toì" hJgoumevnoi" uJmwǹ kai; 
uJpeivkete. The two verbs on the outside form a ―linguistic sandwich‖; to add an obj after 

uJpeivkete, as we must do in translation, would spoil the elegance of the clause. The verb 

uJpeivkein occurs only here in the NT (cf. 4 Macc 6:35). 

ii. The force of the pronoun aujtoiv is emphatic (cf. Moffatt, 239: the leaders are men 

who are really concerned for their highest interests). 

jj. It is necessary to understand the expression yuchv in the light of the prior use of the 

term in 10:39, so that here it has the nuance of ―eternal life‖ (with Michel, 528–29; Laub, 



SNTU 6–7 [1981–82] 178). 

kk. The phrase wJ" lovgon ajpodwvsonte" appears to preserve a classical idiom that has 

been missed in current translations. It has been broadly recognized that the particle wJ" with 

the fut ptcp ajpodwvsonte" expresses objective motive (cf. BDF §425[3]: ―as men who,‖ 

―with the thought that‖). This insight has been added to the conviction that the fut tense of 

the ptcp expresses necessity or obligation (e.g. Turner, Grammar, 3:158: ―with the thought 

that they must‖; repeated by Hanna, Grammatical Aid, 162; Zerwick and Grosvenor, 

Grammatical Analysis, 689: ―[who] must render‖). The contemporary translations almost 

uniformly reflect this reading of the text (Moffatt, Berkeley, Beck, RS
v, NE

b, Jb, NCV, LB, TE
v, 

NI
v; NAS

b is neutral [―as those who will give an account‖]; only the Basic translation offers a 

genuine alternative: ―for they keep watch … ready to give an account‖). The dominant 

renderings obscure the basic subjective-voluntative force of the idiom. The particle wJ" 

makes clear that the action involved is accepted with intent and purpose. It is preferable, 

with Wikgren (―Some Greek Idioms,‖ 148), to recognize in the phrase the classical use of 

wJ" with the fut ptcp to express strong or avowed purpose (cf. BDF §351; Zerwick, Biblical 

Greek, §282). A sufficient number of instances survive in later Gk. to render plausible the 

presence of the idiom in Hebrews to express strong purpose and intention. The phrase 

denotes the current leaders ―as those who intend to give an account.‖ 

ll. The translation treats the idiom i{na … poiws̀in as an instance of the imperatival i{na 

(see A. P. Salom, AusBR 6 [1958] 123–41, and especially 138 where this verse is discussed; 

Morrice, BT 23 [1972] 326–30, with reference to this occurrence on 329). The idiom has 

been broadly recognized (AmT, Moffatt, Phillips, RS
v, NE

b). The NI
v treats the i{na clause as 

expressive of purpose, and repeats from the beginning of the complex sentence the 

exhortation to obedience: ―Obey your leaders. … Obey them so that their work may be a 

joy.‖ 

mm. The term ajlusitelev" occurs only here in biblical literature. The translation takes 

into account the language of commerce in 17b, lovgon ajpodwvsonte", ―give an account,‖ 

i.e. let their accounting be a pleasant task, and not a painful one, for this would bring you 

―no profit.‖ Contemporary usage, however, indicates that the term can be used positively in 

the sense of ―harmful‖ (BAGD 41). In that case, the clause may be translated, ―for this 

would be detrimental to you.‖ 

nn. The durative force is exhibited in the present imperative proseuvcesqe. Something 

already existing is to continue: ―Keep praying‖ (BDF §336[3]). 

oo. The term peiqovmeqa seems to be a rare instance of the perfective present verb, ―we 

are convinced‖ (so BDF §322; Stelzenberger, , 65). The form has been corrected 

to the pf tense pepoivqamen in a 
c
 Cc

 Dbc
 1 K For the construction peivqomai o{ti, ―I am convinced that,‖ instead of the inf, 

parallel to the idiom at Rom 8:38; 2 Tim 1:5, 12; and Heb 13:18, see now NewDocs 4:56 

(#15), where the construction occurs in a letter from the late first or early second century. It 

is striking that in the juxtaposition of vv 17–18, peivqesqe … peiqovmeqa, ―Obey … we are 

convinced,‖ the same verb is used in the same context with different meanings. This 

deliberate play on words is missed by Bischoff, ZNW 9 (1908) 171–72, who insists that the 



meaning of the expression in v 18 is determined by the present imperative in v17: ―Obey 

your leaders. … Pray for us, because we are obedient.‖ 

pp. For qevlonte" as a causal ptcp, see Zerwick and Grosvenor, Grammatical Analysis, 

689; they translate the participle ―seeing that we want.‖ For the translation, cf. 

Stelzenberger, , 65: ―since we strive in everything to walk appropriately.‖ 

qq. It is impossible in translation to convey the play on words between kalhvn, ―clear 

[conscience],‖ and kalw`", ―commendably.‖ 

rr. The phrase ejn pa`sin, ―in every way,‖ is in the emphatic position within the clause. 

ss. The adv perissotevrw", ―especially,‖ is probably elative in force without any 

comparison intended, as in 2:1; 6:17. 

tt. The translation ―to pray‖ in place of ―to do this‖ (toùto poih̀sai) picks up the verb 

from v 18. The alliteration in the clause is oratorical (perissotevrw" de; parakalẁ toùto 

poih̀sai) and is consistent with the writer‘s style elsewhere in the homily, especially where 

it concerns the letter p (―p‖): e.g. 1:1 (six times); 2:2; 7:25; 11:28 (five); 12:11; 13:18 

(four); and 13:19 (three). In conjunction with v 18, the use of alliteration is even more 

obvious: proseuvcesqe peri; … peiqovmeqa … pa`sin … perissotevrw" … parakalẁ … 

poih̀sai. 
uu. The comparative adv tavcion appears to have a true comparative sense in this verse: 

―more quickly,‖ ―sooner‖ (BDF §244[1]). This is denied by P. E. Hughes, 588, n. 43, who 

prefers the positive force, ―soon,‖ as in v 23. 

Form/Structure/Setting 
See 13:1–25 above. 

Comment 

7 A second integrated paragraph in chap. 13 is introduced in v 7. Within the structure of 

13:7–19, vv 7–9 and vv 17–19 constitute the literary frame for the central unit of 

explanatory parenesis in vv 10–16 (see Form/Structure/Setting for 13:1–25). The references 

to former leaders, who had preached the word of God to the community (v 7), and to 

current leaders, whose authority is to be respected (v 17), are complementary. Together 

they serve to throw into high relief the central section, where the tradition that brought the 

community to faith is actualized for the strengthening of its resolve to hold firmly to the 

word received through preaching (so Michel, 485, n. 1). 

The members of the house church are admonished to continue to remember their former 

leaders, who are characterized as preachers of the word of God (v 7a). The term applied 

collectively to the leadership of the church, hJgouvmenoi (―leaders,‖ vv 7, 17, 24), is not 

technical but broadly descriptive of the role that certain men played in the life of the 

community from its formative period. The term appears to have originated linguistically in 

official and administrative language. In a series of papyri, for example, high state officials 

are designated this way (for evidence see Laub, SNTU 6–7 [1981–82] 183–84). The term is 

not reserved for a specified official position or administrative task but designates a person 

entrusted with responsibility for leadership, who on the ground of the official position 



receives authority (Laub, SNTU 6–7 [1981–82] 189–90). In the LXX the form is used 

typically of political and military leaders (e.g. Deut 1:13; Ezek 43:7; Sir 17:17; 30:27; 

41:17; 1 Macc 9:30; 2 Macc 14:16). 

Within the NT Judas Barsabbas and Silas are designated as a[ndre" hJgouvmenoi ejn toì" 
adelfoì", ―leading men among the brothers‖ (Acts 15:22). In this instance hJgouvmenoi is 

not used substantively as a designation of office but rather in its original participial sense of 

men in any leading position Suggestive for the use of hJgouvmenoi in the sense of 

community leadership is the tradition of Jesus‘ teaching preserved in Luke 22:26. There oJ 
hJgouvmeno", ―the leader,‖ is interchangeable with oJ diakonwǹ, ―the one who serves,‖ in a 

context addressing leadership or precedence within the community of faith. Subsequent to 

Hebrews, the Christian use of the collective term hJgouvmenoi, ―leaders,‖ or the compound 

prohgouvmenoi, ―chief leaders,‖ to designate holders of community office appears to be 

confined to documents associated with the church in Rome (&1Clem; 1:3; 21:6; 37:2; 

Hermas, Vis. 2. 2.6; 3.9.7; on these texts see Laub, SNTU 6–7 [1981–82] 186–88). 

According to v 7a, the function of the hJgouvmenoi consisted in preaching the word of God. 

From this fact they may be characterized as charismatically endowed leaders, whose 

authority derived exclusively from the word they proclaimed and whose precedence was 

enhanced by preaching alone (cf. Michel, 488, 529; Laub, SNTU 6–7 [1981–82] 169, 

171–73, 189). No other grounding and safeguarding of the position of the leaders is 

provided than the authority that results from the word proclaimed. 

The phrase lalei`n to;n lovgon toù qeou`, ―to speak the word of God,‖ with which the 

act of preaching is summoned up, is in the NT a common expression for missionary as well 

as for community preaching (e.g. Acts 4:29, 31; 8:25; 13:46; Phil 1:14; 1 Pet 4:11; cf. 1 

Thess 2:2, 4; Did. 4:1; see Riggenbach, 433; Michel 489, n. 3). The formulation indicates 

that the leaders were a link in the chain of tradition that accounted for the reliable 

transmission of the message of salvation to the audience. According to 2:3, the word of 

salvation began to be spoken by the Lord. Those who heard him subsequently became the 

preachers who certified to the community the saving word he spoke, God himself endorsing 

the integrity of their message with signs and wonders (2:3–4). That word was identical with 

the decisive eschatological speaking of God delivered through the Son (1:1–2a). In the 

word of God the saving action of God himself is actualized. 

Within this perspective, tradition retains the character of the living word of God, which 

confronted the community with the eschatological act of salvation. The expressions ―to 

speak [laleìn] the word of salvation‖ and ―to speak [lalei`n] the word of God‖ are 

conceptually interchangeable (so E. Grässer, ―Das Heil als Wort: Exegetische Erwägungen 

zu Hebr 2,1–4,‖ in Neuen Testament und Geschichte, ed. H. Baltensweiler and B. Reicke 

[Tübingen: Mohr, 1972] 261–74, especially 268, 273–74). The parallel between 2:3 and 

13:7 brings to light a remarkable theology of the word that informs the function and 

authority of the former leaders (Laub, SNTU 6–7 [1981–82] 173–77, 189–90). 

The former leaders are now deceased. As those who ―spoke [ejlavlhsan] the word of 

God,‖ their preaching belongs to the community‘s past (for the argument that the aorist 

tense of the verb has reference to the initial proclamation to the audience, see Tasker, 

ExpTim 47 [1935-36] 138). It is probable that the community was gathered in response to 

the word they proclaimed. It was on the ground of their preaching that the missionaries 

were elevated to leadership roles (see B. Weiss, 89; Laub, SNTU 6-7 [1981-82] 171-77). 

They were thus the original leaders or founding fathers of the community (so Filson, 



‗Yesterday‘, 31, 74; P. E. Hughes, 569-70; among others). 

The members of the house church are to continue to remember their former leaders 

because of the example of their forward-looking faith (giving to pivsti" the same nuance as 

in 11:1–2).These now deceased preachers of the word of God retain authority for the 

community because one can refer to their faith, which was validated by the solid 

accomplishment of their lives (v 7b). 

In the clause w|n ajnaqewroùnte" th;n e[kbasin th̀" ajnastrofh̀", ―considering the 

accomplishment of their conduct,‖ th;n e[kbasin connotes the triumphant result of their 

daily behavior (P. E. Hughes, 569, n. 18; cf. F. F. Bruce, 395, n. 43). The accent falls 

specifically on the firmness of faith, which characterized the exemplary conduct of the 

leaders throughout their lives (cf. Riggenbach, 433–34; Michel, 489–90). The quality of 

their faith aligns them with the exemplars of faith under the old covenant, whose 

faithfulness is celebrated in 11:4–38. Of Abel it was said expressly that his faith (pivsti") 

continues to speak, even though he is dead (11:4). The steadfast faithfulness of the 

deceased leaders poses the standard which those who responded to their preaching must 

emulate. 

The call to imitate the exemplary faith of the leaders (mimei`sqe th;n pivstin) 

introduces a discipleship motif. In Hebrews discipleship consists in imitating the pattern of 

response established by past exemplars of faithfulness rather than in ―following‖ Jesus (see 

Comment on 6:12, where the call to ―imitate‖ is first introduced; on the distinctive 

understanding of discipleship in Hebrews see Laub, Bekenntnis, 143–65). The call to 

perseverance articulated in 12:1–3 is renewed when the writer appeals for the imitation of 

the faith of the leaders. In the context of v 7a, emulation of their faith will be reflected in 

the firm adherence to the word they preached (so Grässer, Glaube, 121–25; Thurén, 

Lobopfer, 124–25). 

A common element in parenetic instruction is the appeal to example. An audience is 

called to emulate the qualities of life and conduct exhibited in those who have proven to be 

models worthy of emulation. The directive to remember those who preached the word of 

God to the community and the summons to imitate their faith are parenetic in character and 

intention. 

8 The writer turns abruptly from the example of the past leaders to the person of Jesus 

Christ. Key to the proper interpretation of v 8 is recognition that the acclamation is not an 

isolated remark (as argued, for example, by Kuss, 144–45, 218) but functions as the bridge 

between v 7 and v 9. (The close link between vv 7–9 is recognized by Westcott, 435; 

Moffatt, 231–32; F. F. Bruce, 395, 397; Michel, 490, 493; among others.) The connection 

extends backward (v 7) and forward (v 9); in both instances the acclamation in v 8 provides 

the ground of the intended continuity of faith. It is necessary to associate vv 7–9 

conceptually as an exhortation to correct teaching. The word of God that was proclaimed 

by the deceased leaders (v 7) is crystallized in the confessional formulation of v 8 and is 

distorted by the ―various strange teachings‖ to which the writer alludes in v 9 (cf. Thurén, 

Lobopfer, 68, 70; Laub, SNTU 6–7 [1981–82] 173 and n. 15). 

Accordingly, v 8 is not to be interpreted as an acclamation of Jesus‘ timeless 

ontological immutability, corresponding to the assertion that the Son remains oJ aujtov", ―the 

same,‖ in 1:10–12 (as asserted by H. Montefiore, 242; P. R. Jones, RevExp 82 [1985] 400; 

cf. Grässer, Glaube, 23; Buchanan, 233). The reference is rather to the immutability of the 

gospel message proclaimed by the deceased leaders in the recent past (see Michel, 490 and 



n. 2; P. E. Hughes, 570–71). Although the preachers change, the preaching must remain the 

same. The unchangeableness of the revelation is a consequence of the transcendent dignity 

of Jesus Christ, the originator of the preaching (2:3) (so Thurén, Lobopfer, 183). 

It has commonly been proposed that in juxtaposing v 7 and v 8 the writer is addressing 

a crisis of leadership. The intended contrast is between the deceased leaders (v 7), whose 

absence is felt by the community, and Jesus Christ, who remains perpetually available (e.g., 

F. F. Bruce, 395; Thompson, Beginnings of Christian Philosophy, 143; P. R. Jones, RevExp 

82 [1985] 401; among others). That proposal fails to give sufficient weight to the plea to 

―imitate their faith‖ in v 7. The more probable connection between the two verses is that v 8 

encapsulates the proclamation of the former leaders and illumines the nature of their faith. 

It was specifically faith in Jesus Christ as the decisive figure in the history of salvation and 

in the enduring efficacy of his redemptive accomplishment. Since he is oJ aujtov", ―the 

same,‖ today as he was then, the community may with confidence emulate the faith of the 

leaders (so Hurst, ―Background,‖ 212–13). 

If this is a correct reading of the text, the correlation between vv 7 and 8 challenges the 

assertion that in Hebrews ―faith‖ is ―never Christologically focused‖ (MacRae, Semeia 12 

[1978] 192; MacRae adds, ―Jesus is not the object of faith, but the supreme model of it,‖ 

194). The faith of the leaders was not without content but rather was based on the word of 

God, which finds its culmination in Jesus Christ (see now Hamm, CBQ 52 [1990] 270–91, 

especially 270, 275–76, 286–91). 

A contrast is intended by the writer, but it is not between v 7 and v 8. It occurs rather 

between v 8 and v 9. In contrast to the fluid and changing configurations of ―strange 

teachings‖ (v 9), the truth concerning Jesus Christ never changes (v 8). 

The recognition that the directive in v 7 is christologically grounded in v 8 has 

implications for the authority of the former leaders. The authorization for the community to 

continue to remember their past leaders as preachers of the word of God and exemplars of 

faith is given in the confessional acclamation of v 8. To the extent that Jesus Christ was 

presented authoritatively in the preaching and the forward-looking faith of the leaders, they 

themselves have authority in the assembly of the house church, even after their deaths. The 

relationship between vv 7 and 8 indicates that the standard and legitimation of the former 

leaders‘ authority were of a christological nature (cf. Riggenbach, 434–35; Spicq, 

2:421–22; Michel, 490–91; Laub, SNTU 6–7 [1981–82] 173). 

The terse aphoristic style of v 8 is appropriate to a confession of faith (so Kuss, 144–45, 

218; H. Montefiore, 242; Michel, 491, suggests that v 8 is to be understood in the light of 

Exod 3:14). The formulation reflects a creedal, liturgical structure: 

  
 jIhsoù" Cristov" 
―Jesus Christ 

  
ejcqe;" 
yesterday 

  
kai; 
and 

  
shvmeron 



today 

  
oJ aujtov" 
the same 

  
kai; 
and 

  
eij" tou;" aijẁna" 
forever.‖ 

  

The unusual word order is calculated to arouse and focus the attention. The confession 

could be an originally independent acclamation. However, the formulation contains within 

it motifs that are important for the entire homily (cf. F. F. Bruce, 397–98). The community 

is called to believe and confess what has been preached. This is the relationship between v 

7 and v 8 (Lemcio, JSNT 33 [1988] 16, n. 15). 

The writer has typically used syntax to emphasize the name of ―Jesus‖ (see above on 2:9; 

3:1; 4:14; 6:20; 7:22; 10:19; 12:2, 24). In contrast to the placement of the name of Jesus at 

the emphatic final position throughout the homily, here  jIhsou`" Cristov", ―Jesus Christ,‖ 

is emphatic by virtue of its position at the beginning of the sentence. The compound proper 

name ―Jesus Christ‖ occurs three times in Hebrews (10:10; 13:8 

On the basis of ordinary language ejcqev", ―yesterday,‖ could recall the past of Jesus‘ 

historical ministry, and particularly his passion, when he became qualified to make the 

unrepeatable, fully effective sacrifice as High Priest (as argued by Filson, ‗Yesterday‘, 

30–35). Alternatively, it can have reference to the more recent time of the former leaders, 

whose faith the audience has just been called to emulate (v 7). The intimate relationship 

between vv 7 and 8 favors the second alternative. Jesus Christ is declared to remain the 

object of faith for the assembly now (―today‖) as he was formerly (―yesterday‖) for those 

leaders. The exalted Lord who proved fully adequate for them remains so now (so 

Westcott, 435; P. E. Hughes, 570–71; Michel, 490, n. 4; Thurén, Lobopfer, 183–84). The 

fact that the message concerning Jesus Christ continues oJ aujtov", ―the same,‖ even eij" 
tou;" aijẁna", ―forever,‖ furnishes an appropriate argument for heeding the following 

admonition in v 9. If the former leaders, who ―yesterday‖ declared the word of the Lord 

(2:3), did not know this diverse teaching (13:9), then the community may not attempt to 

find salvation through it ―today‖ (Thurén, Lobopfer, 183–84). 

―Today‖ thus has reference to the present time when the community is being tempted to 

exchange the true and saving instruction of ―yesterday‖ for novel ―strange teachings‖ (v 9). 

―Yesterday‖ the original leaders preached Jesus Christ, even as the writer does now; the 

present time can tolerate no other approach to the grace of God (2:9). ―Forever‖ recalls the 

quality of the redemption secured by Jesus Christ (5:9; 9:12, 14–15; 13:20) and of the 

priesthood of Christ (7:24–25): it is ―eternal.‖ Those who seek to find security in the novel 

strange teaching have forgotten that the salvation accomplished through Christ‘s high 

priestly ministry is ―forever.‖ The intent of the acclamation in v 8 is to drive the men and 

women of the house church back to the foundational preaching received from their original 

leaders. 

9 vv 9–14 constitute one of the most controversial passages in Hebrews. The major 

thrust of the text easily becomes lost in the obscurities of proposals and counter-proposals. 



Two major problems make this text ―a source of exegetical difficulty‖ (following 

Thompson, Beginnings of Christian Philosophy, 141). On the one hand, the writer 

concentrates in this section several expressions that appear to be distinctive and for this 

reason are difficult to interpret in the context of the homily as a whole. There is no common 

agreement on the nuance of the ―various strange teachings,‖ the ―foods,‖ the Christian 

―altar,‖ or of going ―outside the camp.‖ In fact, as Schierse has observed, ―there is scarcely 

a concept … in verses 9–14 which can be reduced to a clear, generally recognized view‖ 

(Verheissung, 184). 

On the other hand, there is the further problem of ascertaining how the several 

statements in vv 9–14 form a coherent argument. The abundant use of connectives (gavr, 

―for,‖ vv 9, 11, 14; diov, ―therefore,‖ v 12; toivnun, ―so then,‖ v 13) indicates a concern for 

coherence. Yet the connection between these verses continues to be debated. It will be 

possible to advance the discussion only if the details of the text and the role of the argument 

within the larger context of Hebrews can be clarified. 

The fact that this section conforms to the writer‘s customary parenetic form supplies an 

important key to the general interpretation of vv 9–14. It is introduced with the imperative, 

―Do not be led away‖ (v 9), which is supported by two statements in the indicative (―we 

have an altar,‖ v 10; ―Jesus … suffered death outside the city gate,‖ v 12). These statements 

are followed by an exhortation in the hortatory subjunctive (―let us go out to him,‖ v 13), 

which is grounded in an additional statement in the indicative (―For here we do not have a 

permanent city,‖ v 14). The writer regularly employs a parenetic form in which the 

indicative is interwoven with the imperative and the hortatory subjunctive (e.g., 4:14–16; 

10:19–23; 12:1–3). Comparison of this section with other passages with which it shares a 

common form will serve to clarify its intention (so Thompson, Beginnings of Christian 

Philosophy, 142). 

The tenor of the passage is clear. The word that the former leaders proclaimed is now 

threatened by teaching that is inconsistent with the message the community received. The 

―various strange teachings‖ competing for their attention are incompatible with the original, 

always valid, instruction delivered by the founding fathers of the community (vv 7–8). 

Foreign teaching and the grace of God mediated through the new covenant are mutually 

exclusive. 

Structurally, the directives of v 7 and v 9 form a parenetic pair: the components of the 

warning in v 9 correspond to those of the exhortation in v 7. 

Exhortation (v 7) 

Warning (v 9) 

  

A 

Remember, imitate 

A´ 

Do not allow yourselves to be led away 

  

B 

your former leaders 

B´ 

strange [itinerant preachers] 



  

C 

the [one] word of God 

C´ 

diverse [human] teachings 

  

D 

Considered the accomplishment of their conduct 

D´ 

their adherents are not benefited 

  

E 

their faith 

E´ 

foods 

  

Within the unit vv 7–9, ―grace‖ and ―word,‖ ―foods‖ and ―teachings‖ belong together as 

pairs. ―To be strengthened‖ and ―to be carried away‖ constitute an antithesis (cf. Bleek, 

2/2:1003, who draws support for the antithesis from Plutarch, Timoleon 6). 

It was alleged that the competing teachings concerning foods will strengthen the heart 

and keep it from defection. In reality, they divert the heart from the grace mediated through 

the word of God, which the former leaders preached and which always remains valid. Their 

proponents are correct in maintaining that the heart must be strengthened, but they have 

become destructive of faith when they insinuate their instructions about foods in the place 

of the word of grace. It is not to be thought that they disparaged the grace of God. It is that 

they have another conception of grace and of the relationship of grace to prescribed foods 

than does the writer of Hebrews (so Thurén, Lobopfer, 186-87 and n. 646). 

Although it is probable that a specific expression of ―strange teachings‖ has determined 

decisively the formulation and objective of vv 7–9 as a unit, there has been no unanimity in 

the interpretation of v 9. The intimations in the descriptive phrase poikivlai" kai; xevnai", 

―various strange [teachings],‖ in the notion of strengthening the heart through prescribed 

foods or ceremonial meals, and in the allusion to the disappointing experience of the 

adherents of these teachings have prompted a variety of explanations. (For a review of the 

most important alternative attempts at interpretation see Windisch, 117–18; Filson, 

‗Yesterday‘, 50–53; Thurén, Lobopfer, 185–86, n. 644.) Methodologically, the explanation 

must proceed from v 9. 

This much is  

(1). The reference is not to novel teaching. It cannot be said of completely new 

teachings that they did not bring their adherents the expected benefit. The instruction is for 

them already familiar. Its results have been observed by the writer for an extended period 

(cf. H. Montefiore, 248). 

(2). More particularly, the teachings called into question the conviction that the heart can be 

strengthened through grace alone. It did so by commending the strengthening of the heart 

through prescribed foods or meals. There is an obvious connection (gavr, ―for‖) between the 

phrase ―various strange teachings‖ in v 9a and the reference to ―[prescribed] foods‖ in v 9b. 

(For a contrary point of view, see Thompson, Beginnings of Christian Philosophy, 144.) 



(3). Syncretistic-gnostic celebrations of meals, at which special foods mediated the 

divine life for the initiates, is conceivable but certainly not obvious (cf. Windisch, 117; 

Behm, TDNT 1:643; F. F. Bruce, 397–98; Michel, 495–96) and finds no support in the 

homily as a whole (see Filson, ‗Yesterday‘, 51, who observes that if this were the issue, the 

writer ―could have been expected to react against it with a horror of which 13:9 reveals no 

trace‖). Nor is it a question of syncretistic-ascetic food prohibitions (e.g., Col 2:16; 1 Tim 

4:3; as argued by Windisch, 118; W. Manson, 150), since there is no reference to the 

avoidance of prescribed foods. 

(4).  The form of argumentation in the immediate context (vv 10–16) tends to show 

that the allusion is to the consumption of foods in some way connected with Jewish 

sacrificial meals. The reference must be to foods whose consumption was considered 

essential to the strengthening of the heart (cf. already Bleek, 2/2:1005, who thinks of the 

Passover and of other sacrificial meals generally [e.g., Exod 12:8–9; Lev 19:5–6; 

22:29–30]). 

(5). The interpretation of v 10 depends upon the clarification of v 9. 

With these considerations in the foreground, the detail of the text must be considered 

patiently. 

The present imperative mh; parafevresqe, ―Do not be led away whenever,‖ links vv 

9–14 to the preceding pastoral directives. It expresses a concern found elsewhere in the 

early Church (e.g., Col 2:6–8; Eph 4:14–16; 5:6; cf. Michel, 493 and n. 3, 497; Thurén, 

Lobopfer, 68). The verb parafevresqai, ―to be carried away,‖ belongs to the linguistic 

arsenal developed by church leaders to combat false teaching (Jude 12), as does the variant 

reading perifevresqai in some representatives of the Byzantine text (K L et al.; cf. Eph 4:14). 

It suggests the image of the person who is insufficiently grounded and is liable to be 

―carried away‖ by the currents of false teaching (cf. Thompson, Beginnings of Christian 

Philosophy, 143–44, who compares the directive in v 9a with the writer‘s use of related 

terms in 2:1; 3:12; 4:1; and 10:35 that reflect his fears for the weary community; Thompson 

argues that these passages ―suggest that the author‘s major concern is with the endurance of 

the community and not with a specific heresy‖ [143]). 

The members of the house church are warned not to allow themselves to be led away 

from the foundational instruction they had received by the various configurations of 

competing teachings. Whenever ―various strange teachings‖ from itinerant teachers and 

prophets arise they must not be permitted to challenge the firm conviction of a dependence 

upon Jesus Christ and his high priestly ministry, as diversified and enticing as they may be 

(Fascher, TLZ 96 [1971] 165). 

The plural form didacai`", ―teachings,‖ which occurs only here in the NT, suggests the 

polyvalent and polymorphous nature of human traditions, in contrast to the singular 

character of the word of God. The formulation didacaì" poikivlai" kai; xevnai", ―various 

strange teachings,‖ is clearly pejorative. Although poikivlai" is used positively in 2:4, it is 

clearly pejorative in Matt 4:24 par.; 2 Tim 3:6; Titus 3:3; James 1:12; 1 Pet 1:6). In v 9a it 

signifies teachings that are at variance with the truth and incompatible with the faith of the 

former leaders. Those who remember them and the word they proclaimed (v 7) will not be 

subverted through alien instructions. The word of God must not be exchanged for mere 

human traditions. 

There is a deliberate contrast in thought between v 9a and v 9b, as the connecting gavr, 

―for,‖ indicates. The preventive to being ―led away‖ is to recognize that kalo;n … cavriti 



bebaiou`sqai th;n kardivan, ―it is good for the heart to be strengthened by means of grace.‖ 

Since the heart is the vital center of an individual‘s life and personality and the source of 

both character and conduct (Jacob, TDNT 9:626–27; cf. Heb 3:8, 10, 12, 15; 4:7, 12; 10:22), 

it must be strengthened by God‘s grace. The verb bebaioùsqai, ―to be strengthened,‖ ―to 

be supported,‖ is antithetical to parafevresqai, ―to be led away,‖ ―to be carried away.‖ 

The writer shows a preference for forms of bebai- (3:6, 14; 6:19) and other words for 

steadfastness and stability (cf. Braun, TLZ 96 [1971] 321–30). The use of bebaioùsqai 
serves to link vv 9–14 with other parenetic passages in Hebrews (Thompson, Beginnings of 

Christianity, 144). 

There is no other documentary evidence, however, for bebaiou`n th;n kardivan cavriti, 
―to strengthen the heart through grace,‖ or brwvmasin, ―through foods,‖ as opposing 

expressions. The notion of strengthening the heart through grace can be found elsewhere in 

the NT (e.g., 2 Thess 2:16–17) and in texts from Qumran (e.g., &1QH; 1:31–32; 2:6–10; 

4:3–4; &1QS; 11:12), but where is there an opposing teaching concerning the strengthening 

of the heart through foods? 

Thurén (Lobopfer, 188–96) has brought together a collection of material from the OT, 

Qumran, and the rabbinic literature demonstrating that eating, joy, and the praise of God at 

cultic meals, especially the fellowship meal, were associated with the thought of being 

supported by the grace of God. This was especially true of Second Temple Judaism. The 

cultic background to many of the biblical statements concerning God‘s grace (e.g., Ps 

90:14; cf. Pss 17:7, 15; 63:4, 6; 65:5) can be found in the thank offering, with the 

acclamation, ―Praise God, because he is God, and his grace endures forever.‖ The goodness 

and grace and God saved those who were in peril and supported those who were wavering. 

They and their guests experienced the goodness and grace of God again as participants in a 

sacrificial meal. 

The liturgy at sacrificial meals in the Second Temple period is known only through 

allusions (m . 10:6; cf. Jub. 32:7; 49:6; and especially 22:3–9 [a description of a festive 

feast Isaac made for Ishmael]). What can be discerned is a pattern consisting of the blessing 

of God, thanksgiving in response to the experience of the grace of God, and petition (see 

Thurén, Lobopfer, 189–90). The participants in the meal obtain joy through eating and 

drinking so as to praise God with power. The generally acknowledged diction was that 

―there is no joy without eating and drinking‖ (b. . 9a). In Jerusalem this joy was 

experienced in the sacrificial meal times (b. . 109a; [Baraita]: ―R. Jehuda b. Bathyra 

[ca. 100] said: ‗So long as the sanctuary stood, festal joy was found only in food, as it is 

said, ―Sacrifice fellowship offerings there, eating them and rejoicing in the presence of the 

Lord your God‖ [Deut 27:7]. Now when the sanctuary does not exist, it resides only in 

wine, as it is said, ―Wine rejoices the human heart‖ [Ps 104:15]‘‖; cf. b. . 35b). This was 

the basis for the conviction that God can be praised properly only when his people are 

strengthened through the feast of joy (cf. Neh 8:9–12; Esth 9:19). It is, accordingly, a 

religious duty at such a feast to satisfy oneself with eating (m . 10:5–6; cf. Jub. 49–50). 

The teaching that the heart can be strengthened by foods was rooted in Scripture. The 

key statement is found in Ps 104:14–15: ―You bring forth food from the earth … and bread 

to strengthen the human heart.‖ This acclamation was evoked in the blessing pronounced 

before every Jewish meal. The meal began with the breaking of bread and the reciting of 

the benediction, ―Blessed are you, O Lord, King of the world, who bring forth bread from 

the earth‖ (m . 6:1). This blessing extended to all the remaining eating (m . 6:3); 



―bread‖ signifies in this context ―foods.‖ Every Jewish meal was sanctified through the 

recalling of Ps 104:14–15 (see Thurén, Lobopfer, 191–93). 

It is unnecessary, therefore, to distinguish sharply between ordinary Jewish meals and 

special cultic meal times. Every Jewish meal possessed a cultic character. There is merely a 

distinction of degree among ordinary meals, Sabbath meals, and the Passover meal. The 

purity of the foods and especially the recalling of the grace of God sanctify all fellowship 

meal times. (For a rich collection of sources demonstrating that all Jewish meals preserve 

the notion of a fellowship, or thank offering, meal, see B. Reicke, Diakonie, Festfreude und 

Zelos in Verbindung mit der altchristlichen Agapenfeier [Uppsala: Lundquistska, 1951] 

167-200.) Moreover, the table prayer after the meal, the , shows 

how the concepts of grace and of eating were brought together in Jewish thinking. (For a 

reconstruction of this prayer at the time of Jesus‘ earthly ministry see Finkelstein, JQR ns 19 

[1928-29] 243-59.) 

The plural form brwvmata, ―foods,‖ is never used in the LXX in reference to Jewish 

sacrificial meals, but only to distinguish pure from impure foods (Lev 11:34). Nevertheless, 

it is known from Josephus that special sacrificial meal times were observed by Diaspora 

Jews as suvndeipna, ―fellowship meals,‖ in imitation of the fellowship meals of the 

Temple. The key statements occur in Ant. 14, in a series of decrees and directives addressed 

by Julius Caesar in 46 B.C. that were designed to protect Jewish interests and praxis (Ant. 

14.189). For example, in response to an appeal by Jews of Delos who were being prevented 

locally from celebrating cultic meals, Caesar responded, ―Now it displeases me … that they 

should be forbidden to contribute money to common meals [suvndeipna] and sacred rites 

… Gaius Caesar … by edict forbade religious societies to assemble in the city [Rome], but 

these people alone he did not forbid to do so, or to collect contributions of money, or to 

hold common meals [suvndeipna]. Similarly do I forbid other religious societies but permit 

these people alone to assemble and feast in accordance with their native customs and 

ordinances‖ (Ant. 14.213-15; see also 257, 260–61). The purity regulations were naturally 

observed in such cultic fellowship meals, but the accent was placed on the consumption of 

prescribed foods. 

What Thurén (Lobopfer, 194–96) has shown is that the biblical expression ―to strengthen 

the heart [with bread]‖ was commonly used with the meaning ―to observe meal time.‖ It 

was appropriate to connect every meal with Ps 104:15, since Ps 104:14 (―bread to 

strengthen the heart‖) was recited as a blessing at the beginning of every meal. Special meal 

times in the OT and in Judaism were regarded as occasions for festive joy, which in turn 

prompted the giving of thanks or the recital of God‘s grace. In this way such meals recalled 

the thank offering of the Temple. For Jews who lived outside of Jerusalem or of the land of 

Israel, the association of eating with the giving of thanks became even more important. 

Those who had not personally experienced the redemptive character of the grace of God 

found in the provision of food for the meal an always fresh demonstration of the grace of 

God. 

This, then, is the background to the ―strange teachings‖ that the heart must be 

strengthened with food, resulting in power to praise God for the food as well as for the 

grace experienced in redemption. The consumption of foods, it was urged, can bring us into 

the presence of God and actualize his lordship because it provides an occasion for the 

giving of thanks (so Thurén, Lobopfer, 199-200). 

The evidence shows an extensively prepared biblical and Jewish conception that the 

people of God should eat and drink in order to praise him. In the eating of prescribed foods 



were experienced the goodness and grace of God that rejoices the heart and strengthens it 

for the praise of God. Every meal time provided the faithful Jew with strength and an 

occasion to acknowledge the grace of God. At the same time it was a sober reminder that 

ultimately one can thank God fully for redemption only through the thank offering and the 

fellowship meal in the presence of the altar in Jerusalem. 

The writer of Hebrews rejects this line of argumentation. He declares that the grace of 

God was not mediated through the celebration of cultic meals. It was useless to imitate the 

sacrificial meals in Jerusalem, as the Jews of the Diaspora sought to do. The church will not 

find its security in such earthly assurances. On the contrary, the grace of God is bestowed 

through the word of promise concerning the redemptive efficiency of the death of Jesus 

(2:9) and through prayer (4:16). At their altar (13:10) Christians participate in a sacrifice far 

superior to the Jerusalem sacrifices. They have not yet attained the festive Sabbath joy 

reserved for the new people of God (4:9). They have assembled themselves outside the 

camp (13:13). Nevertheless, through Jesus their high priest, his sin offering and his thank 

offering, they enjoy now access to the real heavenly sanctuary (4:15–16; 10:19–22). 

Those who merely praise God for food and for the graciousness exhibited through it, 

but not for the grace within the heart mediated by the eschatological promise of the gospel, 

either have not received in their hearts the revelation mediated through Jesus or have 

forfeited grace through personal carelessness (12:15). Such persons are not qualified to 

offer the sacrifice of praise through Jesus, the high priest (13:15). Christian tradition 

affirms that the heart is benefited by grace and not by any material measures, which really 

are of no spiritual advantage to their adherents. 

This basic line of interpretation, first promulgated by Bleek in 1840 (2/2:1005; cf. 

Riggenbach, 439–42), offers a plausible and attractive explanation for the distinctive 

formulation of v 9 (so Thurén, Lobopfer, 186–87; cf. Westcott, 436; Michel, 495, n. 1; P. E. 

Hughes, 572–74; Buchanan, 233; among others). The terms brwvmasin, ―[prescribed] 

foods,‖ and ejn oi|" … oiJ peripatoùnte", ―those who walk in them,‖ are appropriate to 

halakhic food regulations and to the connection between v 9 and v 10, with its reference to 

the possession of an altar and eating. The allusion is to the eating of prescribed foods within 

a Jewish cultic setting. Those who framed their conduct by such ceremonial meals, then, 

are Jewish. Such observances have not brought them the eschatological salvation, the writer 

insists (Michel, 498). The verb used in v 9c, wjfelei`n, ―to give an advantage,‖ ―to benefit,‖ 

recalls the cognate forms used in 4:2 and 7:8. In each case what is in view is a deficiency in 

redemptive effect (Moe, ST 4 [1950] 103; Theissen, Untersuchungen, 76 argues that 

wjfeleìn, used in the absolute sense in Hebrews, consistently refers to the eschatological 

salvation). 

This reading of the text is congruent with the manner in which Hebrews was read in the 

early second century. The influence of Heb 13:9–10 on the expression of Ignatius in his 

Letter to the Magnesians is evident: 
Gather together—all of you—to the one Temple of God, as it were, to one altar, to one 

Jesus Christ. … Do not be led away through strange teachings [eJterodoxivai] and 

outmoded fables, which are not useful. If we still go on observing Judaism, we 

acknowledge that we never received grace; the godly prophets lived Christ Jesus‘ way. That 

is why they were persecuted, for they were inspired by his grace (Magn. 7:2–8:2). 

(Related expressions occur in Ign, Pol. 3:1; Smyrn. 6:2; Phld. 3:3. See J. Rohde, ―Häresie 

und Schisma im ersten Clemensbrief und in den Ignatius-Briefen,‖ NovT 10 [1968] 227; 



Thurén, Lobopfer, 85–87, 229.) The proponents of cultic meals inculcate ―strange 

teachings,‖ which are of no advantage to their adherents because such meals are unable to 

mediate grace. 

The admonition in v 9 repeats what had already been asserted in 9:9–10: the gifts and 

sacrifices offered under the old Levitical arrangement ―cannot perfect the conscience of the 

worshiper,‖ since they are no more than temporary ―regulations for the body,‖ which ―deal 

only with food and drink and various washings‖ (P. E. Hughes, 574). Emphasized is the 

inadequacy of now obsolete cultic arrangements to mediate the grace that finds its 

culmination in the sacrifices which genuinely please God (13:15–16; cf. H. Koester, HTR 55 

[1962] 305–8; Thompson, Beginnings of Christian Philosophy, 144–45). 

The warning concerning prescribed foods and ceremonial meals is only a detail. It must 

not be made the lens through which the remainder of the homily is viewed (see Kuss, 22). 

The unpolemical nature of the homily as a whole suggests that the writer‘s intention is 

primarily parenetic rather than polemical (so rightly, Schierse, Verheissung, 206, n. 22; 

Thompson, Beginnings of Christian Philosophy, 142–45). The aim is to stress to a tired and 

oppressed community the significance of the original word of preaching (v 7) and the 

confession of praise it evoked (vv 15–16; cf. Kuss, 221: ―The appearance of spiritual 

lethargy makes the church susceptible to ‗various strange teachings.‘ The problem was the 

inner loss of confidence‖). 

The purpose of those who brought the strange teachings concerning the value of ceremonial 

meals was to stimulate the heart to confession. Their instruction is to be rejected, because 

eating does not lead to that goal. (cf. Philo, On the Special Laws 2.193-94, 198–99, who 

argues that the Day of Atonement shows that the occasion of praise is God and his promise, 

not food, its enjoyment and nourishment. Close parallels to Heb 13:9 occur in Rom 14:17; 

1 Cor 8:8. See further Riggenbach, 437.) It is important that the community be grounded in 

the preaching concerning the one who is ―the same‖ (13:7–8). Since they possess in their 

deceased leaders, and supremely in Jesus Christ, exemplars of dependability and 

steadfastness, the teaching that they received should also remain unchanged (Windisch, 

106). 

The way to offer to God the praise offering with which he is well pleased is to 

participate in the life and worship of the new covenant community, sharing Jesus‘ shame 

(13:12–16). Only through Christ‘s mediation and through confidence in his promise can the 

offering of praise be devoted to God (Thurén, Lobopfer, 202). According to v 9, the grace 

of God exhibited in Jesus is the true nourishment of the heart. The heart that is strengthened 

through grace is the heart grounded in God‘s redemptive action in Jesus Christ, who ―by the 

grace of God tasted death for everyone‖ (2:9). The objective benefit of redemptive grace 

secured through Christ‘s death is the only ground of assurance for a weary community. 

10 The catechetical precepts in vv 7–9 serve to introduce a cohesive unit characterized 

by sustained argumentation, vv 10–16. This unit is distinguished from the small units with 

which it is framed (vv 7–9, 17–19) by its form and construction. McCown has identified the 

literary form of this new section as ―explanatory paraenesis‖ or ―hortatory exposition‖ (see 

Form/Structure/Setting for 13:1–25 above). Although the basis of the argument is the 

exposition of Scripture, its intention is clearly parenetic. The flow of the argument may be 

charted by a series of connectives. The initial declaration, ―we have an altar,‖ is grounded 

through an appeal to Lev 16:27, which is expounded in vv 10–12. The exposition provides 

the basis for exhortation in vv 13–16. The parenetic intention of the argument becomes 



clear when the hortatory subjunctive is introduced in v 13 and in v 15. Here the writer 

applies the liturgical directives of Lev 16 to the community on the basis of redemptive 

analogy. It will be imperative throughout this section to refer to the details of the formal 

analysis of vv 10–16 offered in Form/Structure/Setting for 13:1–25. The distinctive form 

and chiastic structure of the section provide essential keys to its interpretation. 

Briefly, the emphatic assertion in v 10a, ―We have an altar,‖ is the determining thesis, 

which is elaborated and established in vv 11–12. The declaration is sharpened by the 

antithesis, ―We have … they have not.‖ The second term of the antithesis is substantiated 

through a reference to the Day of Atonement in v 11. The provision for the disposal of the 

carcasses of the sacrificed animals outside the camp on that solemn day (v 11b) is then 

applied in v 12 to Jesus who experienced death outside the city gate. This allusion to the 

event of the cross serves as the substantiation for the thesis, ―we have an altar,‖ in v 10a. 

The writer‘s intention in vv 10–16 is to support and develop the point made in v 9bc. 

The continuation of the thought in v 10 should clearly indicate the alternative urged by the 

writer to the useless prescribed ―foods‖ mentioned in v 9. It does so by specifying the 

source of the grace by which the heart is strengthened (cf. Bleek, 2/2.1005; Thurén, 

Lobopfer, 83). Nevertheless, v 10 is one of the most difficult statements in Hebrews to fit 

into its context. The major question is how this verse relates to what immediately precedes 

and follows it. Its ambiguities must be recognized as a first step toward their resolution. 

It had been argued by the proponents of the ―strange teachings‖ concerning the value of 

cultic meals that participation in fellowship meals evoked eating at the altar in Jerusalem 

(see Comment on v 9b). The writer‘s response, e[comen qusiasthvrion, ―we have an altar,‖ 

is creedal in character. (For the confessional use of e[cein, ―to have,‖ see 8:1, ―we have 

such a high priest‖; cf. 4:14; 10:19–21; see further Moule, JTS ns 1 [1950] 37: ―the whole 

burden of Hebrews … can be epitomized in two resounding e[comens: we have a high 

priest, we have an altar: sanctuary and sacrifices are ours‖). This confessional response 

appears to be the elaboration of the term cavri", ―grace,‖ in v 9 (with Thompson, 

Beginnings of Christian Philosophy, 146, 150–51; for the untenable argument that e[comen 

signifies ―we Jews have [an altar],‖ see Spencer, ExpTim 50 [1938–39] 284). 

The writer has not previously used qusiasthvrion, ―sacrificial altar,‖ ―the place of 

sacrifice‖ (see now Klauck, ZNW 71 [1980] 247–77) in reference to the death of Christ. 

Nevertheless, the term can be interpreted on the analogy of the sustained use of cultic 

language in reference to the high priestly work of Christ in Hebrews (cf. 8:1–5; 9:11–14, 

24–26; 10:11–12). That the continuation of the text contains a reference to Golgotha in the 

immediate context (v 12) indicates that the term qusiasthvrion, ―altar,‖ is anchored in 

history; it is employed metaphorically for the event of the sacrificial death of Christ outside 

the city gate (cf. 12:2) (so Haensler, BZ 11 [1913] 403–9; Spicq, 2:425; Andriessen, NRT 94 

[1972] 275; W. Manson, 151; H. Montefiore, 244–45; P. Brunner, KD 20 [1974] 230–32; 

Snell, RTR 23 [1964] 16–18; among others; for the argument that participation in the 

offering is bound up in the term itself, see Westcott, 437–38; Michel, 498; for the 

counter-argument that the close relationship between the creedal formulations in 8:1 and 

13:10 suggests that the altar is the heavenly sanctuary and not Golgotha, see Williamson, 

NTS 21 [1975] 308–9; Filson, ‗Yesterday‘, 48–49, 53; Theissen, Untersuchungen, 76–79; 

Thompson, Beginnings of Christian Philosophy, 146). The term qusiasthvrion, ―altar,‖ 

appears as metonymy for ―sacrifice.‖ 

Jesus‘ death on the cross is the source of the saving and sustaining grace by which the 



heart is strengthened (cf. F. F. Bruce, 402: ―Christ is both the sacrifice and the sustenance 

of his people‖). The consecration of the new covenant people to the service of God is 

effected not by cultic meals but by the sacrifice of Jesus (9:14; 10:10, 14; 13:12). Jesus‘ 

sacrificial death on the cross not only fulfilled the intention of the Levitical arrangement but 

superseded it by accomplishing the sanctification that the old order called for but could not 

effect. The writer introduces the image of the altar not merely as a foil for the altar of 

sacrifice in Jerusalem but to lay the ground for the exhortation in vv 15–16, with its thought 

of bringing a sacrifice to God (so Thurén, Lobopfer, 74–75). 

It has frequently been claimed that the confessional statements e[comen qusiasthvrion, ―we 

have an altar,‖ is an allusion to the Eucharist or to the eucharistic table (Schröger, MTZ 19 

[1968] 170, lists twenty scholars holding this opinion; for a helpful review of the current 

discussion see Michel, 498–503, and especially Williamson, NTS 21 [1975] 301–9; more 

recent proponents of the eucharistic interpretation of v 10 include Swetnam, Bib 70 [1989] 

90, and especially Thurén, Lobopfer, 83–91, 204, who concludes that the Lord‘s Supper is 

the theme of Hebrews in its entirety, arguing that the writer‘s intention was to defend the 

Lord‘s Supper as the genuine sacrificial meal time against the strange meal celebrations to 

which reference is made in v 9). Appeal is made to the allusion to eating from the altar in v 

10b and to the fact that the altar is described as ―the Lord‘s table‖ in Scripture (Ezek 41:22; 

Mal 1:7, 12, cited by Michel, 503). On this understanding, qusiasthvrion, ―altar,‖ is to be 

understood literally and not figuratively. 

This contention cannot be substantiated. There is no evidence for a sacramental 

interpretation of the Eucharist, in which the Lord‘s table is described as an altar, until more 

than a century after the writing of Hebrews. (The one possible exception is the use of 

qusiasthvrion in a eucharistic context in Ign. Philad. 4, but see Klauck, ―qusiasthvrion in 

Hebr 13,10 und bei Ignatius,‖ 154–55, who concludes that in this passage the term signifies 

the event of the cross. For a careful examination of the remaining passages in Ignatius 

containing qusiasthvrion [Eph 5:2; Magn. 7:2; tr.all; 7:2; Rom 2:2] see Klauck, 152–58.) If 

the point of v 9 is that grace is not mediated by sacrificial meals, ―the altar‖ in v 10 cannot 

be the eucharistic table (with Loader, Sohn, 49–54, 178–81; cf. Snell, RTR 23 [1964] 16–23; 

Williamson, NTS 21 [1975] 308–12; P. E. Hughes, 573 and n. 25; 577–78 and nn. 30, 31; H. 

Koester, HTR 55 [1962] 306–7; 312 and nn. 46–48; among others). Those who interpret the 

―altar‖ as the Eucharist or the eucharistic table ignore the connection between the 

confessional formulation, ―We have an altar,‖ and other creedal formulations in Hebrews. 

As Thompson has observed, e[comen qusiasthvrion, ―we have an altar,‖ is the equivalent 

of e[comen ajrciereva, ―we have a high priest‖ (Beginnings of Christian Philosophy, 146). 

The phrase stating that those who serve the tabernacle have no right to eat of this altar 

(v 10b) refers to the biblical statute that prohibits the Levitical priests from the eating of the 

atonement sacrifice (Lev 6:30 LXX: ―No sin offering shall be eaten from which any of the 

blood is brought into the tent of meeting to make atonement in the holy place; it shall be 

burned with fire‖; cf. Lev. 16:27 LXX). By metonymy, the altar that Christians possess is for 

them an impure place where there can be no sacrificial meal. The antithesis between ―we 

have‖ and ―they do not have‖ is so striking that any attempt to identify ―those who serve 

the tent‖ with Christians is precluded (for this attempt see Holtzmann, ZNW 10 [1909] 255; 

Windisch, 118–19; Moffatt, 234–35; Schierse, Verheissung, 184–92; H. Koester, HTR 55 

[1962] 304). The shift from the first person plural in v 10a to the third person plural in v 

10b would seem to speak for itself. 



In the descriptive phrase oiJ th̀/ skhnh̀/ latreuvonte", ―those who serve the tabernacle,‖ 

there is expressed an implied contrast with the Christian audience to whom the writer 

addressed the appeal latreuvwmen eujarevstw" tw`/ qeẁ/, ―let us serve God acceptably,‖ in 

12:28. The formulation echoes the prior use of latreuvein, ―to serve,‖ ―to minister,‖ and its 

cognates for the ministry conducted by the Levitical priests (8:4–5; 9:6) and for the worship 

of those whom they represented (9:9; 10:1–2). The expression is thus parallel to ejn oi|" … 

oiJ peripatoùnte", ―their adherents,‖ ―those who frame their conduct by them,‖ in v 9. 

Since skhnhv, ―tent,‖ is unqualified, it must refer to the earthly tabernacle (cf. 8:2; 9:11), not 

to the heavenly sanctuary (so Michel, 499; P. E. Hughes, 528, n. 32). The writer‘s 

customary use of the present tense to describe the cultic activities of the OT furnishes the 

background for understanding the reference in v 10b. These cultic activities only serve as a 

figurative expression for the present age (9:9) and serve to underscore the inadequacy of the 

now obsolete cultic arrangements of the old covenant. 

The reference to eating in v 10b seems to have been suggested by the thought of the 

strengthening of the heart through ―foods‖ in v 9. The verb fagei`n, ―to eat,‖ picks up that 

thought and carries it forward. It is almost certainly to be interpreted metaphorically, as the 

participle geusamevnou", ―having tasted,‖ is in 6:5 (cf. Kuss, 219). ―Eating from the altar‖ 

is a figurative expression for participating in the sacrifice. The act of eating from the altar 

in Jerusalem gave those who participated in the meal a share in what had transpired on the 

altar (cf. 1 Cor 9:13; 10:18). The declaration that the adherents of the old cultus have no 

right to eat from the altar asserts that they have no share in the sacrifice of Christ on 

Golgotha and are excluded from its benefits (so already Bleek, 2/2:1005). Participation in 

the efficacy of Jesus‘ sacrifice is limited to those who recognize in the cross-event the 

source of the grace by which the heart is strengthened. 

11 The explanatory gavr indicates that the following christological argument in vv 

11–12 is intended to support the affirmation about the altar in v 10. The prohibition of 

eating from the altar is tied to the prescription of the law for the annual Day of Atonement, 

as set forth in Lev 16. In Lev 16:27 it is specified that both animals, whose blood has been 

brought into the sanctuary for the atonement ritual (Lev 16:11–19), may not be used as 

sacrificial food (cf. Lev 6:30); their remains must be taken outside the holy precinct of the 

camp for disposal in a region of cultic impurity by servants of the tabernacle (cf. Lev 

16:28). The carcasses of the young bull and the goat were to be burned to prevent their 

remains from being eaten (cf. Exod 29:14; Ezek 43:21). The writer finds a correspondence 

between this provision of the Levitical cultus and the fact that Jesus suffered death ―outside 

the city gate‖ (v 12). 

This is the only instance in Scripture where a form of zw/`on, ―living being,‖ ―animal,‖ 

designates sacrificial victims. This unique choice of term may have been prompted by the 

writer‘s desire to apply the atonement ritual to Jesus in v 12 (so Dussaut, Synopse 

structurelle, 186, n. 27). In paraphrasing Lev 16:27 the writer has also introduced the 

expression dia; toù ajrcierevw", ―by the agency of the high priest.‖ He regards the action of 

the high priest on the great Day of Atonement as his primary distinctive function (9:7, 25), 

so that in Hebrews the expression ―high priest‖ customarily signals that the field of 

reference is the annual atonement ritual (cf. 5:3; 7:27; 8:1–3; 9:7, 11, 12, 24–26). The 

explicit reference to the action of bringing the blood of the victims into the sanctuary is 

significant for underscoring the high value that the writer attributes to blood as the medium 

of access to God (see above on 9:7, 12–14, 18–22, 25). He cannot speak of sacrifice 



without introducing the thought of the application of blood as ―the medium of power‖ (so 

Johnsson, ―Defilement,‖ 364–65). 

The allusion to the regulation governing the disposal of the remains of the atonement 

sacrifices in v 11b serves to link the argument in vv 9–14 with other passages throughout 

the homily in which the action of the high priest on this day is regarded as the prototype of 

the work of Christ (cf. 5:3; 7:27; 8:1–3; 9:7–8, 11, 12, 24–26; 10:1–4). The final phrase 

concerning the incineration of the carcasses e[xw th̀" parembolh̀", ―outside the camp,‖ 

provides the point of transition for the speaking of Jesus, who suffered death e[xw th̀" 
puvlh", ―outside the city gate.‖ 

The import of tying together vv 10–11 is clear. Those who serve the tabernacle have no 

right to eat from the altar, which typically foreshadows the sacrifice of Christ. Those who 

continue to frame their conduct by the cultic arrangement of the old covenant are excluded 

from the benefits that Christians enjoy, which result from the fulfillment of the atonement 

ritual in Jesus‘ death on Golgotha (so F. F. Bruce, 389; cf. Michel, 499). 

12 The direct comparison between the ministration of the old cultus and the new in vv 

11–12 exhibits literary symmetry. Corresponding to the sacrificial service of the Levitical 

high priest on the Day of Atonement, who annually carried the blood of animals into the 

sanctuary as a sin-offering (v 11a), is the action of Jesus, who through his own blood 

consecrated the people to the service of God (v 12a). It is significant that the sacrifice of 

Jesus is expressly set in parallel with the atonement sacrifices on the Day of Atonement. 

The parallelism presupposes the writer‘s developed presentation of Jesus as high priest who 

bore his own blood into the heavenly sanctuary as an offering for sin (8:1–3; 9:12–14, 

24–26; cf. Luck, NovT 6 [1963] 211). Similarly, the experience of Jesus, who suffered death 

e[xw th̀" puvlh", ―outside the gate,‖ in v 12b corresponds to the conveyance of the remains 

of the sacrificial victims e[xw th`" parembolh̀", ―outside the camp,‖ in v 11b. The basis of 

the comparison is expulsion from the sacred precincts. The structural parallelism, so that v 

12a corresponds literarily to v 11a and v 12b corresponds to v 11b, serves to ground the 

argument in vv 10–12 christologically. 

The initial phrase dio; kai; jIhsoù", ―and so Jesus also,‖ directs attention to the 

comparison that is being drawn. The writer is not attempting to show the precise 

correspondence of the old and the new but is making a homiletical type of comparison. 

Within the syntax of the sentence, the personal name ―Jesus‖ is emphatic. Its use is 

appropriate to the human experience of humiliation and crucifixion outside the Jerusalem 

walls. 

The writer alludes to the cross in terms of the sacrificial offerings on the Day of 

Atonement, on his assumption that Lev 16 gives a reliable preview of its antitype. The 

parallelism is particularly instructive: Jesus‘ death on Golgotha corresponds to the removal 

of the bodies outside the camp. The work of redemption, however, expressed as the 

sanctifying of the people by Jesus‘ blood, corresponds to the bringing of the blood of the 

sacrifices into the Most Holy Place. Jesus in his death on the cross opened up for others 

access to God, which they themselves and the old Levitical arrangement could not provide. 

He suffered death as their representative i{na aJgiavsh/ dia; toù ijdivou ai{mato" to;n laovn, 

―in order to consecrate the people through his own blood.‖ The distinctive formulation 

evokes the thought of the blood of the covenant rather than of propitiatory blood (cf. 

9:18–20; 10:10, 14, 29; so Andriessen, NRT 94 [1972] 276). 

The notion behind the action of ―sanctifying‖ or ―consecrating‖ the people is that of 



qualifying them for an approach to God in worship (see above on 10:10, 14, 29; cf. 

9:13–14). The writer uses the verb aJgiavzein, ―to consecrate,‖ ―to sanctify,‖ and the 

cognate noun aJgiasmov", ―consecration,‖ ―sanctification,‖ with the nuance of equipping the 

people for acceptable worship. This usage is consistent with the meaning of these terms in 

ritual contexts of the OT (e.g., Exod 19:10; 1 Sam 16:5 LXX; cf. Snell, RTR 23 [1964] 18–19). 

The text ascribes to Jesus a unique and unrepeatable action without which the people could 

not have enjoyed unhindered access to God and the attainment of the ―perfection‖ that will 

finally culminate in the experience of glory (2:10–11; cf. Silva, WTJ 39 [1976] 60–71). 

The phrase e[xw th`" puvlh" e[paqen, which completes the main clause of the sentence 

(―And so Jesus also … suffered death outside the city gate‖), contains an implicit reference 

to the historical event of Jesus‘ death on Golgotha (John 19:20; cf. Mark 15:20; Matt 27:32; 

John 19:17; cf. J. Jeremias, Golgotha [Göttingen: Vandenhoeck & Ruprecht, 1926] 1–33; 

Grässer, ZNW 56 [1965] 82–87; for the distinctive nuance in the verb pavscein, ―to suffer,‖ 

in Hebrews, see above, Note s*). The factual basis of the gospel comes to expression in the 

terms puvlh", ―city gate,‖ and e[paqen, ―suffered death.‖ It was Israelite, Jewish, and 

Roman practice to perform executions beyond the inhabited area of a town or city (for 

biblical and Jewish praxis, see Lev 24:14, 23; Num 15:35–36; Deut 17:15; 1 Kgs 21:13; 

Jos., Ant. 4.264, Jos., J.W. 4.360; Luke 4:29; Acts 7:58; b. . 42b–43a; Sipra 24:14; 28 

Sipre §149 on Deut 17:5, and §242 on Deut 22:24; for the Roman praxis of crucifixion 

extra portam [―outside the city gate‖] see Artemidorus, Dreams 2.53; Plautus, Soldier, 

359–60). 

The writer‘s interest is not, however, merely historical. That is clear from the explicit 

comparison with Lev 16 in vv 11–12. He is concerned to show that Jesus fulfilled the 

Levitical requirement that the carcass of the bull and the goat sacrificed on the Day of 

Atonement be conveyed ―outside the camp‖ and there be incinerated. This ordinance was 

fulfilled when Jesus, as the sin offering of the new covenant, died ―outside the city gate,‖ 

i.e., outside the holy city and the sacred precincts (cf. Lührmann, ZNW 69 [1978] 178–86). 

The ―altar‖ possessed by Christians (v 10a) is ―outside the gate‖ (cf. H. Koester, HTR 55 

[1962] 305–6). 

The detail of the text indicates that the writer interpreted the crucifixion of Jesus ―outside 

the gate‖ of Jerusalem in two ways. First, it fulfilled the intention of the Day of Atonement. 

According to the rabbinic regulations in contemporary Judaism, Jerusalem, bounded by its 

walls, was the counterpart to the sacred precincts of the wilderness camp. Corresponding to 

this understanding, the phrase ―outside the camp‖ (v 11) designates the area outside the 

walls of Jerusalem (Sipre 1 on Num 5:3; . 1:12; b. Zebah; 116b; Num. Rab. 7 on 

Num 5:3). As a point of fact, the remains of the two sacrificial animals were burned outside 

the gates of Jerusalem on the Day of Atonement (b. a 65 ab). From the writer‘s 

theological perspective, the execution of Jesus outside the city gate represents the definitive 

sin offering of the Day of Atonement (cf. Jeremias, TDNT 6:921–22; Bietenhard, Die 

himmlische Welt, 200). The suffering of death was the necessary condition for 

accomplishing the high priestly atonement. Jesus is the effective high priest who was 

qualified to make the only adequate offering for sin (10:12). 

Second, the execution ―outside the gate‖ involved the shame of exclusion from the 

sacred precincts (cf. 12:2, ―despising the shame‖ [of crucifixion]). From a Jewish point of 

view, Jesus was classified with the blasphemer (Lev 24:10–16, 23) and the Sabbath breaker 

(Num 15:35) who were to be stoned ―outside the camp.‖ It was precisely for blasphemy 



that Jesus was officially condemned by the Sanhedrin, when the court pronounced formally 

that he had ―blasphemed the Name‖ (Mark 14:63–64; Matt 27:64–65; cf. Lev 24:11, 16). 

The writer‘s juxtaposition of the phrase e[xw th̀" puvlh", ―outside the gate,‖ with e[paqen, 

―he suffered death,‖ brings out an element of shame that is not in the verb itself. The fact 

that Jesus died as one rejected by his people gave added poignancy to his death. Jesus was 

repudiated by the people, and his death appeared to seal his rejection as final. It was as an 

outcast that he offered his sacrifice to God (cf. Snell, RTR 23 [1964] 19; Thurén, Lobopfer, 

76, 78). 

Only by reference to the theology developed in Heb 8–10 can the allusions to sacrifice in 

vv 11–12 be fully understood. When viewed against this background, the brief data in v 12 

fit will with what the writer had said earlier concerning Jesus as both high priest and 

sacrifice. The writer to the Hebrews appears to have been the first theologian to have 

interpreted the event of the cross from the perspective of Leviticus 16 (so Thurén, 

Lobopfer, 99). 

13 The parenetic intention of the argument developed in vv 10–12 is made explicit 

when the writer draws the inference to which his argument leads: toivnun ejxercwvmeqa 
pro;" aujto;n e[xw th̀" parembolh`", ―So then, let us go out to him outside the camp.‖ He 

frequently uses the hortatory subjunctive when drawing the practical consequences of his 

theological argument (e.g., 4:11, 16; 10:22, 23, 24; 12:1, 22). It is appropriate in this place 

to find ejxercwvmeqa, ―let us go out,‖ following the inferential particle toivnun, ―so then.‖ 

The repetition of the phrase e[xw th̀" parembolh`", ―outside the camp,‖ has the effect of 

tying v 13 narrowly to v 11 (―outside the camp‖) and to v 12 (―outside the gate‖). It shows 

that the homiletical comparison in vv 11–12 was drawn in the service of this moving 

exhortation. The allusion to Lev 16:27 in v 11 serves to clarify the significance of the fact 

that Jesus suffered death by crucifixion ―outside the gate‖ (v 12) and furnishes the basis for 

the admonition to follow him ―outside the camp, bearing the shame he bore.‖ 

The exhortation to leave the camp and to identify fully with Jesus introduces a 

distinctive understanding of discipleship. Jesus‘ action in going ―outside the camp‖ (v 12) 

set a precedent for others to follow. The task of the community is to emulate Jesus, leaving 

behind the security, congeniality, and respectability of the sacred enclosure, risking the 

reproach that fell upon him. Christian identity is a matter of ―going out‖ now to him. It 

entails the costly commitment to follow him resolutely, despite suffering. 

In the context of the allusion to Golgotha in v 12, this summons to discipleship implies 

following Jesus on the way to the cross (P. Brunner, KD 20 [1974] 234–35). The writer 

appears to be thoroughly familiar with the primitive tradition that associates the ―going out‖ 

of Jesus with the bearing of his cross (John 19:17; Mark 15:20–21). Since the cross is 

explicitly connected with ―shame‖ (aijscuvnh") in Heb 12:2, the exhortation in v 13 appears 

to be a parenetic adaptation of the familiar call to discipleship in terms of cross bearing 

(Mark 8:34; Matt 10:38; 16:24; Luke 14:27). 

As enunciated by Jesus, the call to discipleship is a call to martyrdom; the phrases 

―deny himself‖ (but not Jesus!) and ―take up his cross‖ are parallel. In the Synoptic 

tradition, the summons to discipleship is linked both with the concept of shame (Mark 

8:34–38 par.) and with the severance of social ties (Matt 10:37–38; Luke 14:26–27). The 

evangelists appear to have understood the requirement of self-denial as synonymous with 

the bearing of shame (Mark 8:34; Matt 16:24; Luke 9:23–26), just as they have linked cross 

bearing with confession (Mark 8:38 par.). The distinctive understanding of discipleship that 



comes to expression in v 13 appears to be informed by this pre-Synoptic strand of the Jesus 

tradition (so Thurén, Lobopfer, 91–93, 98, who argues that the writer shows an awareness 

of the Jesus tradition, particularly as it has been preserved by the evangelist Luke; similar 

emphases are connected with the conception of the future city in Herm. Sim. 9.14:5–6, 

which demonstrates that the motifs in Heb 13:13–15 remained current in the Christian 

community of Rome into the second century; for a discussion of this and related texts in 

Hermas, see L. Pernveden, The Concept of the Church in the Shepherd of Hermas [Lund: 

Wiksells, 1966] 98–105; Thurén, Lobopfer, 97–97). 

An aspect of the disgrace Jesus experienced in his death ―outside the city gate‖ (v 12b) 

was expulsion from the sacred precincts (see Comment on 12b; cf. Luke 6:22, where Jesus 

connects the notion of ―shame‖ with expulsion from the Jewish community). The shame of 

expulsion from the camp presupposes the presence of God within the holy enclosure. In 

fact, the ground for the expulsion of those who had become impure (e.g., Lev 13:46; Num 

5:2–4; Deut 23:11) was that God was within the camp (mentioned explicitly in Num 5:3; 

Deut 23:14) and he is unwilling to look upon any ajschmosunhv, ―shamefulness,‖ 

―defilement‖ (Deut 23:14 LXX). 

Scripture, however, records that after the incident of the golden calf, God chose to 

demonstrate his presence e[xw th`" parembolh̀", ―outside the camp‖: 
Now Moses took the tent and pitched it outside the camp [e[xw th̀" parembolh̀"]. … 

And everyone who sought the Lord would go out to the tent, which was outside the camp 

[e[xw th̀" parembolh̀"]. Whenever Moses went into the tent outside the camp [e[xw th̀" 
parembolh̀"]. … (Exod 33:7–8 LX

X). 

The erection of the golden calf signified the rejection of God. Consequently, God departed 

from the formerly sacred enclosure and displayed his presence only at the tent pitched 

―outside the camp‖ (Exod 33:7–10). An attractive proposal is that the play on the phrase 

―outside the camp‖ in v 11–13 was designed to call to mind the occasion when God 

manifested his presence outside the wilderness encampment. The humiliation of Jesus and 

his death as an outcast show that God has again been rejected by his people. His presence 

can be enjoyed only ―outside the camp,‖ where Jesus was treated with contempt. Anyone 

who seeks to draw near to God must go ―outside the camp‖ and approach him through 

Jesus (so Michel, 510–12, 514–15; F. F. Bruce, 403; Andriessen, En lisant, 58; Thurén, 

Lobopfer, 100–4). This is the character of genuine discipleship and the condition for the 

acceptable worship of God. 

The qualifying phrase in v 13b, to;n ojneidismo;n aujtoù fevronte", ―bearing his 

shame,‖ is motivated through the allusion to Jesus‘ humiliation in v 12b. What is demanded 

is ―shared‖ reproach (ojneidismo;n aujtou,̀ ―his shame‖), bearing the same stigma that Jesus 

bore. The writer has perceived that there is a form of intimate sharing that unites Jesus and 

his followers in the common experience of repudiation and disgrace. Readiness to bear 

Jesus‘ shame is an integral part of discipleship. Earlier he had commended the community 

for being ―sharers‖ (koinwnoiv) with those subject to ojneidismoiv, ―insults,‖ and qlivyei", 

―afflictions‖ (10:33). They had learned experientially that the price of communal intimacy 

was shared suffering. They are now urged to emulate their own bold example, knowing that 

identification with the crucified Jesus will invite the same contempt with which he was 

treated (so Hurst, ―Background,‖ 229–31). Moses took upon himself to;n ojneidismo;n toù 
Cristoù, ―the reproach of the Messiah,‖ when he identified himself with the oppressed 

people of God (11:26). Christians bear the shame of Jesus when they are prepared to share 



with him and with one another the derision, disgrace, and abuse he bore (so Michel, 512). 

In this light, the pastoral directive in v 3 anticipates and prepares for the exhortation in v 13 

(so Thurén, Lobopfer, 210–11). 

Among the interpretations of v 13 there are three that deserve consideration. 

(1). According to H. Koester (HTR 55 [1962] 300–2, 313; similarly, Trudinger, EvQ 54 

[1982] 235–37; P. R. Jones, RevExp 82 [1985] 402), the writer is advocating bearing ―the 

disgrace of worldliness.‖ The key to the interpretation of v 13 is Lev 16:28, which states 

that the person who conveyed the remains of the sacrificial animals to the place of burning 

on the Day of Atonement must wash himself and his clothes before returning to the camp. 

The implication is that those ―outside the camp‖ are unclean. Koester contends that vv 

12–13 were formulated in deliberate contrast to Lev 16:28. The sacrifice of Jesus, which 

makes people clean, was performed outside the holy camp. This act of cleansing, 

accomplished through the brutal secularity of Golgotha, abolished all cultic performances. 

The startling character of Jesus‘ sacrifice ―outside the camp‖ indicates that the place of 

Christians is ―not in holy places with the security which is offered in cultic performances 

but in the uncleanness of the world‖ (301). To go ―outside the camp‖ is to identify with the 

secular world where people are exposed to harsh experiences rather than secluded and 

protected from them. The implied contrast, insists Koester, is between ―the sacred‖ and ―the 

profane,‖ between ―the cultic‖ and ―the secular.‖ 

This proposal fails to recognize the pervasiveness of the cultic argument in Hebrews (so 

correctly, Johnsson, ―Defilement,‖ 364-65, n. 244: ―Koester‘s interpretation requires 

correction in view of the defilement-purgation complex—which renders his explanation of 

‗outside the camp‘ as ‗the uncleanness of the world‘ clearly untenable‖). The identification 

of ―outside the camp‖ with ―the realm of the profane‖ is an imposition on the text. The 

writer‘s concern is not to advocate a separation from the sphere of the cultic so as to 

embrace the secularity of the world, but rather the acceptance of the reproach of Christian 

commitment in a hostile environment (with Johnsson, ―Defilement,‖ 364-65; cf. Thurén, 

Lobopfer, 103-4). 

(2). Thompson (CBQ 40 [1978] 53–63; and Beginnings of Christian Philosophy, 

147–50) argues that ―outside the camp‖ does not signify ―outside Judaism‖ nor ―outside 

Jerusalem.‖ It implies a call to leave earthly assurances and to pursue the heavenly world 

where Jesus completed his redemptive action at the heavenly altar. ―Outside the camp‖ 

connotes outside the earthly sphere, since the writer regarded Christ‘s offering as made in 

the heavenly sanctuary. Jesus has opened the way into the heavenly world (10:19–23), and 

it is the task of the church to follow him, adopting the lifestyle of the pilgrim people of 

God. Pilgrim existence entails the renunciation of all earthly securities. To ―go out‖ from 

earthly securities is simultaneously ―to enter‖ the heavenly world. The form that this 

withdrawal takes is the refusal to rely on any material assurances of stability. The 

community can endure without any earthly securities because it possesses the promise of 

the transcendent city that belongs to the heavenly world (13:14). 

This is a more nuanced interpretation than the proposal of H. Koester. It has the merit of 

recognizing the note of pilgrimage that is invoked by the theme of the heavenly city in v 14. 

Nevertheless, Thompson‘s vertical dualism of the earthly sphere as opposed to the heavenly 

sphere is too rigorous; it needs to be qualified more than it is by the horizontal 

eschatological perspective of present and future that is intrinsic to vv 13–14 (cf. Barrett, 

―Eschatology,‖ 376, 381; Johnsson, JBL 97 [1978] 247–48 and nn. 44–45; Michel, 504–6). 



(3). The common understanding finds in v 13 an exhortation to sever the emotional and 

social ties with the Jewish community that continue to characterize the members of the 

house church (so Westcott, 441–42; Filson, ‗Yesterday‘, 61–66; F. F. Bruce, 403; P. E. 

Hughes, 580–82, among others; cf. Michel, 511). The implied contrast is between a 

religious attitude centered in the sanctuary in Jerusalem and the sacrificial provisions of the 

old covenant and a faith that expresses itself in Christian discipleship. Christians are no 

longer subject to the old order of life and worship. They have become participants in a new 

order that effects what the old order could only promise. Those who imitate the faith of 

their former leaders (v 7) cannot continue to pattern their lives in terms of the assurances 

offered by the old framework. They must leave behind all that belongs to the world of 

prefiguration and seek the accomplishment of the promise in Jesus. 

There is much in the immediate context to commend this interpretation. The argument 

would be highly relevant to Jewish Christians who could feel the pull of their Jewish 

heritage at a time when they were growing weary with the necessity of sustaining their 

commitment to Jesus in a hostile society. Their initial response to the preaching of the 

gospel had entailed a symbolic going ―outside the camp‖ to identify with Jesus and his 

shame. Now their resolve was weakening. They are being tempted to turn back in the hope 

of securing an easier and more respectable existence ―inside the camp‖ (so P. E. Hughes, 

580; F. F. Bruce, ANRW 25.4 [1987] 3504-5). The writer calls his audience to recognize that 

those who have been consecrated to the service of God through Jesus‘ blood have only two 

possibilities. They can gain everything together with Jesus or they can lose everything 

without him. It is for that reason that the writer urges the community to ―go out to him‖ 

(Grässer, Glaube, 18). 

14 The supporting motivation for the exhortation to discipleship entailing shame and the 

severance of social ties is supplied in v 14, which is attached to the main clause by an 

explanatory gavr, ―for.‖ The hortatory subjunctive ejxercwvmeqa, ―let us go out,‖ is 

grounded in the indicative with the confessional ouj ga;r e[comen, ―for we do not have.‖ The 

sober reminder that ―here we do not have a permanent city, but we are expecting intently 

the city which is to come‖ introduces the significant theme of pilgrimage to the city of God 

once more (see above on 11:8–10, 13–16; 12:18–24). The correspondence with the prior 

development of this theme may be found particularly in the reference to the future city 

(11:10, 14, 16), which those on pilgrimage are intently expecting. (For this nuance of 

ejpizhteìn in 11:14 and here, see Comment on 11:14.) The ―going out‖ to Jesus, ―outside 

the camp,‖ reaffirms the commitment to be the pilgrim people who leave behind the 

security of the familiar in order to respond to the call of God. (See Comment on 11:8, 

where ―going out‖ [ejxevrcesqai] is descriptive of Abraham‘s response to the call of God 

upon his life.) Sharing Jesus‘ alienation from one city is symbolic of expecting another, 

qualitatively different city (cf. Minear, Apocalyptic, 150, who treats the conception of the 

city as part of a broader complex: ―City, worship, Christ, suffering—these represent an 

essential quadrilateral so tightly bound together that no element can be rightly grasped 

without grasping all four‖). 

Within the structure of the sentence in vv 13–14, the image of the transitory city 

supplies a second metaphor for sacred space. Discipleship may be described in terms of the 

pilgrimage of faith not merely from the sacred precincts of the wilderness camp (v 13) but 

from the city that lacks permanence (v 14a). The explicit identification of the future city as 

the ―heavenly Jerusalem‖ in 12:22 would seem to imply a veiled reference to the city of 

Jerusalem in v 14a (so, e.g., de Young, Jerusalem, 107–8; Moe, ST 4 [1950] 107; P. R. 



Jones, RevExp 82 [1985] 402). That identification is consistent with the implicit reference to 

Jerusalem in the immediate context, where the writer alluded to Jesus‘ death by crucifixion 

outside the walls of the city (v 12b). The repudiation of Jesus unmasked Jerusalem as an 

ephemeral, transient city and made certain the coming of the future city (so Thurén, 

Lobopfer, 77). The identification is also appropriate to the ―strange teachings‖ that cultic 

meals in the Diaspora evoke eating at the altar in Jerusalem in the presence of God (see 

Comment on v 9b). The members of the assembly are called to recognize that true sacred 

space will not be found in Jerusalem, with its impermanent sanctuary and altar, but in the 

presence of Jesus and in the anticipation of the qualitatively different city to which they 

have come proleptically (12:22–24). 

Thompson astutely observes that a commitment to pilgrimage can be maintained only 

be ―those who have a city (11:9, 10, 16)‖ (Beginnings of Christian Philosophy, 149). The 

city that the pilgrim people of God desire is not ―here‖ (w|de) in this earthly sphere. It 

belongs to the heavenly world (12:22) and participates in the transcendent character of that 

realm. As a metaphor for transcendent reality, the povli", ―city,‖ can be described by the 

participle mevnousa, ―permanent.‖ The verb mevnein, ―to remain,‖ ―to endure,‖ is descriptive 

here, as in 12:27, of the permanence and stability of the heavenly world (so Grässer, 

Glaube, 174, who comments that in Hebrews mevnein connotes both durability and 

stability). The heavenly city is thus essentially equivalent to other terms for transcendent 

reality in Hebrews, including ―the heavenly world to come‖ (2:5), the heavenly ―rest‖ of 

God (3:11; 4:1, 8–11), ―the age to come‖ (6:5), and ―the kingdom which cannot be shaken‖ 

(12:28) (so Grässer, Glaube, 174; de Young, Jerusalem, 144–45; Vanhoye, Bib 45 [1964] 

251, n. 2; for a discussion of the parallels between Heb 13:14 and 4 Ezra 7:26; 13:36, see 

Hofius, Katapausis, 92). 

The writer underscores the future aspect of the city; it is th;n mevllousan, ―the [city] 

which is to come.‖ The antithesis in the contrasting spatial metaphor, not the city of 

Jerusalem but the heavenly Jerusalem, is sharpened by the eschatological antithesis, not 

present but future. This temporal aspect cannot be bracketed out of v 14 (so correctly, 

Filson, ‗Yesterday‘, 69–70; H. Koester, HTR 55 [1962] 303; Thurén, Lobopfer, 97, n. 351). 

The possession of the heavenly city remains an eschatological prospect for Christians. The 

city exists as present reality in the heavenly world, but the accent in the qualifying 

participle mevllousan, ―coming,‖ is on its future availability. The city can be described as a 

present realization with a promissory perspective (cf. Bietenhard, Die himmlische Welt, 

201). 

The certainty that the transcendent city of God has been promised to those who respond 

to his call is the sufficient ground for discipleship. The only security extended to the 

pilgrim is the assurance that God has prepared a city for his people (11:10, 16). To this 

extent, v 14 is exactly parallel to 11:13–16. What is new in v 14 is the allusion to the future 

city within the larger complex vv 9–14. In this context the promised city is an aspect of ―the 

grace‖ by which ―the heart is strengthened‖ (v 9) and equipped for pilgrimage. 

Pilgrimage is impelled by an earnest sense of expectancy, which allows no relaxation of the 

commitment to the vision of the city of God. The present tense of ejpizhtoùmen, ―we are 

expecting intently,‖ expresses a habitual disposition as the driving force of the disciple‘s 

life (see Comment on 11:14; cf. Filson, ‗Yesterday‘, 70; Hofius, Katapausis, 147–49; 

Thurén, Lobopfer, 100, n. 358). The verb is descriptive of an unwavering orientation toward 

a goal. The goal of going out to Jesus (v 13) is the enjoyment of eschatological salvation in 



the perfect order of the future age (v 14). Jesus‘ disciples are those who follow him not only 

on the way to the cross here and now but ultimately to the final goal of pilgrimage, the 

future heavenly city. There they will enjoy uninterrupted intimate fellowship with God and 

will meet Jesus, the mediator of the new covenant (12:24). 

De Young has observed that the writer has produced in vv 12–14 two powerful 

arguments for severing emotional and social ties with a Judaism focused upon the 

Jerusalem sanctuary. (1) Jerusalem has lost all redemptive significance for Christians, 

because Jesus made the definitive sacrifice for sin outside the walls of the city. Salvation 

can be found only where he is, outside the camp (vv 12–13). (2) Jerusalem has lost all 

eschatological significance for Christians, because it shares the impermanence that 

characterizes all human cities. Permanence, stability, and eschatological fulfillment will be 

found only in the goal of pilgrimage, the future heavenly city of God (v 14) (Jerusalem, 

108–9). 

15 The climax to the artistically built unit of hortatory exposition in vv 10–16 is the 

double admonition in vv 15–16. The chiastic structure of the unit shows that the 

determining thesis in v 10 is foundational to the decisive demand in vv 15–16. The 

confessional statement ―we have an altar‖ fully justifies the admonition to offer to God the 

sacrifices that please him. At the same time, the exclusiveness of the Christian altar that is 

asserted in v 10 is clarified in v 15. The symmetry of the structure suggests that the entire 

unit was composed with the double admonition in mind (see Form/Structure/Setting for 

13:1–25). The main point of the unit is parenesis, which is developed through exposition 

and pastoral implication to a weary community (so Thurén, Lobopfer, 74–75, who argues 

that vv 10–14 have no independent significance, but simply prepare for and ground the 

exhortation in vv 15–16). These verses constitute the theological and practical synthesis of 

Hebrews (so correctly, Spicq, 2:429). 

The interpretation of the double admonition must take into account not only the artistic 

structure of vv 10–16 as a unit but the chiastic arrangement of the four clauses in vv 15–16 

as well (see above Form/Structure/Setting for 13:1–25). Corresponding to the concept of 

the offering of a sacrifice in v 15a is the notion of the reception of the sacrifice in v 16b. 

These two clauses are complementary and serve to bracket the interior clauses (vv 

15b/16a), which identify the sacrifices to be offered to God as praise, acts of kindness, and 

generosity (Thurén, Lobopfer, 105). 

In the course of the argument, the exhortation to Christian discipleship in vv 13–14 is 

augmented by the conception of the Christian life as worship in vv 15–16. Consecration to 

God through Jesus‘ sacrificial death (v 12) provides the Church with the ground for 

cultivating the concept of life as devotion to God. True worship consists in the praise of 

God (v 15) and a shared life of love (v 16). Addressing hellenistic-Jewish Christians who 

seem to have been vulnerable to reports of the lavish cultic expressions of worship in 

Jerusalem and who were feeling impoverished by the relative simplicity of the worship 

within the new covenant community, and especially by the loss of the sacred fellowship 

meals, the writer responds from a theology of praise. He invests their whole existence, 

renewed by grace, with the value of authentic devotion to God. He does so by calling the 

community to the new cultic response to God as opposed to the old, while emphasizing its 

appropriateness, its spiritual character, and its effectiveness. The striking feature of vv 

15–16 is the rich use of OT sacrificial terminology. 

The emphatic position of the introductory formula di j aujtoù, ―through him‖ (i.e., 



Jesus), gives it prominence. The phrase corresponds to the formula dia; tou` ajrcierevw", 

―through the high priest,‖ in v 11, which suggests that it is to be understood polemically: 

―through him‖ and not through some other high priest. (For other proposals, see Thurén, 

Lobopfer, 163.) It is only through the true high priest that the acceptable sacrifice can be 

offered to God. Conversely, it is only those for whom atonement has been achieved who 

may bring an acceptable praise offering. Consecration to God through Jesus‘ shed blood (v 

12) is both the ground of praise and the condition for its acceptance by God (Thurén, 

Lobopfer, 77, n. 277; 88). Early Christian documents from Rome and Asia Minor confirm 

that the formula di j aujtou`, ―through him,‖ was specified in terms of Jesus‘ high priestly 

mediation and was used in prayer and praise discourse (e.g., &1Clem; 61:3; 64; Mart. Pol. 

14:3; cf. Hippolytus, Apostolic Tradition 4; see further Deichgräber, Gotteshymnus, 30–40, 

118, 185, n. 5). 

The writer‘s interpretation of the death of Jesus as the perfect sacrifice superseding the 

sacrifices of the Levitical cultus and sanctuary, was programmatic for his spiritualization of 

the concept of sacrifice. (See especially, H. Wenschkewitz, ―Spiritualisierung,‖ 149–50; 

Ferguson, ANRW 23.2 [1980] 1151–89; Lea, SWJT 30 [1988] 15–21; cf. Nikiprowetzky, 

Sem. 17 [1967] 98–114). Since Jesus offered the definitive atoning sacrifice, the sacrificial 

offering of Christians consists initially in the verbal response of praise and gratitude to God 

(cf. 12:28). 

The exhortation in v 15, which abounds in OT sacrificial language, provides a sacrificial 

interpretation of Christian life consistent with this conviction. The introductory clause in v 

15a is the legitimate corollary to the argument developed in vv 10–13 (cf. Thurén, 

Lobopfer, 163, who prefers to trace the argument backward, so that v 15 is the logical 

consequence of vv 13–12-11–10). Through Jesus‘ sacrifice on Golgotha and his priestly 

mediation in the heavenly sanctuary, the community enjoys unlimited opportunity to offer 

to God their praise. Christians must ―go out‖ to Jesus (v 13), not in order to be consecrated 

to the service of God again but rather because through Jesus‘ offering for sin they may 

bring the praise offering. The imagery draws upon the OT provision for the material offering 

of a sacrifice expressing praise to God (Lev 7:12, 13, 15 LXX). It is descriptive of the 

Christian celebration of worship as the response of praise to the experience of salvation (cf. 

Williamson, Philo, 176–77). 

The formulation qusiva aijnevsew" (where the genitive is explanatory of the initial term, i.e., 

―a sacrifice consisting in praise‖) alludes to Ps 49 [MT 50]:14 LXX. There the expression 

qusiva aijnevsew" is used figuratively for the offering of cultic praise to God, which is 

contrasted with animal sacrifice: qu`son tw`/ qew`/ qusivan aijnevsew", ―offer to God a 

sacrifice consisting of praise.‖ Only here in the LXX is the phrase qusiva aijnevsew" 

connected with tw`/ qeẁ/, ―to God,‖ as in the writer‘s formulation of the exhortation in v 15. 

For the verb quvein, ―to slaughter,‖ ―to offer,‖ which the translator of the Greek Psalter 

appears to have chosen for its sonorous quality in Ps 49:14 LXX, the writer substituted a 

synonym, ajnafevrein, ―to offer.‖ He altered the form to the hortatory subjunctive 

ajnafevrwmen, ―let us offer,‖ in order to stress his solidarity with his audience. He had used 

this verb in 7:27 (and somewhat differently in 9:28) to denote Jesus‘ offering of himself as 

the atonement sacrifice. It may be conjectured that the choice of ajnafevrein in v 15 is 

intended to underscore the homogeneity of the atoning sacrifice and the sacrifice of praise 

under the new covenant (so Thurén, Lobopfer, 106, and n. 135; in 1 Pet 2:5 ajnafevrein is 

used of offering ―spiritual sacrifices‖; see also Prov 8:6; Sir 8:19; 2 Macc 10:7 LXX). 



The qualifying liturgical phrase dia; pantov", ―continually,‖ ―unceasingly,‖ has a rich 

background in the LXX, where the expression occurs especially in cultic legislation (cf. Ps 

49[MT 50]:8 LXX, where it is used in reference to animal sacrifices). It can carry the nuance 

of ―regularly,‖ in the sense of each morning and each evening (it occurs fourteen times in 

Num 28:10–29 LXX in reference to the daily sacrifices; cf. 1 Chr 16:4–6 LXX, where the 

formula occurs only in v 6, but coordinates the whole arrangement as repeated cultic 

functions). The source of the expression for the writer is undoubtedly the Pentateuch, which 

is expounded with the help of the books of Chronicles and the Psalms, just as in the case of 

the praise offering (so Thurén, Lobopfer, 172–75). In v 15 dia; pantov" connotes simply 

and succinctly that the whole continuous liturgy of the old covenant is fulfilled in the 

continual praise offering of Christians (cf. Michel, 522–26; Deichgräber, Gotteshymnus, 

212; Thurén, Lobopfer, 175, n. 605). 

A continuing offering of praise must have an enduring occasion. Under the old 

covenant the occasion was the goodness and grace of God demonstrated in his faithfulness 

to the covenant. The writer undoubtedly reflected upon that fact. In v 9 he speaks of the 

heart strengthened by grace; in v 12 he refers to the consecration of the people to the 

service of God; and in v 14 he grounds Christian hope in the promised city of God. The 

continual offering of praise to God through Jesus is motivated through the experience of his 

grace and goodness, and is supported by the unchangeableness of his promise. 

The phrase tou`t j e[stin, ―that is to say,‖ introduces an explanatory clause. It indicates 

that v 15b has been placed in apposition to v 15a and confirms that the expression qusiva 
aijnevsew", ―a sacrifice of praise,‖ is to be interpreted figuratively as verbal praise. The 

presence of tou`t j e[stin here is consistent with the writer‘s previous use of a tout j e[stin 

clause to clarify OT cultic language for the community: ―through the curtain, that is to say 

[toùt j e[stin], through his flesh‖ (see Comment on 10:20). At this point in the homily the 

OT praise sacrifice is further defined with the aid of language borrowed from Hos 14:3 LXX 

and a variation of a common expression from the Greek Psalter, so that it may retain its 

significance for the new covenant community. 

The expression karpo;n ceilevwn, ―[the] fruit of lips,‖ which occurs only here in the NT, 

contains an allusion to Hos 14:3 LXX: 

kai; ajntapodwvsomen karpo;n ceilevwn hJmẁn 
―and we shall give back [to you] the fruit of our lips.‖ 

In the context of Hosea the clause appears to refer to a vow of a thank offering (cf. Gordis, 

VT 5 [1955] 88–90) or to the offering of songs of thanksgiving celebrating God‘s character 

in corporate acts of praise (so Thurén, Lobopfer, 154). In the Psalter, references to the 

fulfillment of a vow and to the praise of God occur in synonymous parallelism (e.g., Pss 

22:25–26; 50:14; 61:8; 65:1; 116:12–14). The ―fruit of lips‖ is a Semitic figure for 

―speech‖ (cf. Prov 10:31; 12:14; 13:2; 18:20), but came to be associated with thank 

offerings and thank offering songs (e.g., Isa 57:18; see further, Thurén, Lobopfer, 154–55). 

The sacrifices that God desires is the praise of his name (cf. Ps 49[MT 50]:23 LXX).
 

There is no earlier parallel for the writer‘s precise idiom oJmologeìn tẁ/ ojnovmati, ―to 

acknowledge‖ / ―to praise the Name,‖ although the LXX provides the model in the 

compound expression ejxomologeìsqai tẁ/ ojnovmati (e.g., Ps 53:8 [MT 54:6] LXX: 

ejxomologhvsomai tẁ/ ojnovmati sou, kuvrie, ―I will praise your name, O Lord,‖ because of 

deliverance experienced; this was recognized already by Theophylactus, PG 125.396; for an 



intensive linguistic study of the Hebrew and Greek terminology in the Bible and related 

intertestamental and early Christian texts, see Thurén, Lobopfer, 107–52, who suggests that 

the preference for the simple form of the verb in Heb 13:15 may reflect the writer‘s 

Alexandrian education, appealing to an observable tendency in 3 Esd and Philo [108–13, 

152]). 

Two factors determine the nuance in oJmologeìn in v 15b: (1) its usage in a clause 

explanatory of qusivan aijnevsew", ―sacrifice consisting of praise,‖ and (2) the syntax of the 

clause, where it is followed by the dative of object (―his name‖). The syntax is appropriate 

only to the nuance of ―praise‖ (see above, Note cc* on v 15 and the full discussion of 

Deichgräber, Gotteshymnus, 117–18). The writer has drawn upon a biblical and Jewish 

tradition of the song of praise that is offered to God in response to his grace (cf. 2 Macc 

10:7; T. Levi 3:6–8; Pss. Sol. 15:2–6; Philo, On Noah‘s Work as a Planter 126; On the 

Special Laws 1.272, *; for the background in the Psalms, see especially F. Mand, ―Die 

Eigenständigkeit der Danklieder des Psalters als Bekenntnislieder,‖ ZAW 70 [1958] 185–99; 

Bornkamm, ―Lobpreis,‖ 46–63; cf. Old, Int 39 [1985] 20–33, who argues that there was in 

Judaism a strain of spirituality, which began to value the hymn of praise that accompanied 

the sacrifice more than the sacrifice itself; he holds that the proclamation of God‘s glory 

and grace is the expression of worship in view in Heb 13:15). 

The closest parallel to the formulation in v 15b occurs in a pre-Christian Jewish hymn 

preserved in the collection known as the Psalms of Solomon: 

For who, O God, is strong except the one who praises you in truth; 
And what person is powerful except the one who acknowledges your name? 

A new psalm with song from a happy heart, 

The fruit of lips from the well-tuned instrument of the tongue, 

The first fruits of the lips from a devout and righteous heart (Pss. Sol
.
 15:2–3). 

The connection of the phrases ―fruit of lips‖ and ―to acknowledge the name‖ is attested 

only in v 15b and in Pss. Sol. 15:2–3, where the ―new Psalm‖ is the fruit and sacrifice of 

those who celebrate God in songs of praise (see Thurén, Lobopfer, 142–44). The most 

instructive parallels to v 15 in early Christian literature are found in &1Clement;, where the 

―offerings‖ that Jesus mediates as high priest are expressions of doxology (cf. &1Clem; 

36:1; 61:3; 64; 65:2). The formulation in v 15 belongs to a Christian tradition of praise in 

response to the goodness of God. As in the older biblical material, praise is the response of 

the covenant people to the revelation of the grace of God and is at the same time the 

decisive condition for the sustaining of covenant faithfulness (see further, Thurén, 

Lobopfer, 152–53). 

A number of scholars have found in v 15 an undisguised reference to the Christian 

Eucharist. They assert that the ―sacrifice of praise‖ is nothing else but the praising answer 

of the Church to the sacrifice of Jesus, which is celebrated in the Lord‘s Supper (e.g., 

Bornkamm, TBl 21 [1942] 61–64; Moe, ST 4 [1950] 107–8; Snell, RTR 23 [1964] 20–21; P. 

Brunner, KD 20 [1974] 233–34, 236–37; among others). There is, however, no detail in the 

text that makes this eucharistic interpretation compelling. It is better in the context of the 

homily as a whole to recall 2:12, where the vow of praise in Ps 22:22 is assigned to Jesus. 

In psalms of lament like Ps 22 there is an observable structure of lamentation followed by 

the vow of praise, in spite of the fact that nothing has changed. In 2:12 Christ, the singing 

Champion and Priest, glorifies the Father in the presence of the congregation. In 13:15 the 



writer summons the members of the house church to join their voices to his. A model for 

―the fruit of lips that praise his name‖ is provided in the near context in 13:6, where the 

Church is invited to break into song confidently (so correctly, Vanhoye, La structure, 215). 

16 The second component of the well-pleasing sacrificial service of the new covenant 

people consists of deeds of love. A comparison with v 15 throws into high relief the 

conciseness of v 16 and the variation from the communal ―we‖ in v 15 to the direct 

admonitory address in the second person plural, ―you.‖ These stylistic features may indicate 

that there was less urgency for this admonition. The writer knew that exemplary service of 

fellow Christians was the hallmark of the community in the past (10:33) and continued to 

characterize them (see Comment on 6:10). His concern was that they should persist in 

demonstrating love for God and for one another through practical helpfulness within the 

assembly (cf. 10:24; 13:1–3). 

The directives to filial love in 13:1–3 are summed up and interpreted in v 16a (so 

correctly Spicq, 2:430; Kuss, 221; Thurén, Lobopfer, 211). It may not be accidental that v 

2a and v 16a are constructed in the same way (mh; ejpilanqavnesqe, ―Do not neglect‖), 

since what is involved in both directives is responsible partnership in the gospel. The 

admonition in v 16 is a more specific expression of the pastoral directive in v 2 (cf. Koenig, 

Hospitality, 9–10). The term eujpoiiv?a occurs only here in the Greek Bible. Hellenistic 

parallels show that it denotes ―acts of kindness‖ that give tangible expression to concern for 

others (see above, Note dd*; cf. Mark 14:7, where the related phrase eu\ poih̀sai, ―to do 

good,‖ occurs in the context of benevolence to the poor; for the sentiment, cf. Sir 12:1–6). 

This relatively rare term is clarified by the parallel concept koinwniva, which in this context 

carries the nuance of ―generosity.‖ Both terms are oriented toward shared life in the 

community of faith. 

The financial connotations of the term koinwniva have been widely recognized (see above, 

Note ee*; cf. Rom 15:26–27; 2 Cor 8:4; 9:13). Partnership with other believers carried 

economic overtones. The concept of partnership is usually understood in the NT as an 

expanding category. Shared communal life provided a social context where partnership can 

find practical expression for mutual encouragement. In v 16 koinwniva denotes ―generosity‖ 

in the action of contributing to the support of other believers, as a sign of shared partnership 

(J. Y. Campbell, ―KOINWNIA,‖ 21–22; cf. Thurén, Lobopfer, 177 and n. 615, who restricts 

the nuance of ―generosity‖ in koinwniva to 2 Cor 9:13 and Heb 13:16). Without the practical 

demonstration of love to other believers, the praise of God lacks integrity (cf. Thurén, 

Lobopfer, 211). 

The double admonition to praise God (v 15) and to engage in acts of kindness and 

generosity (v 16) reflects the pattern of the OT fellowship offering (see Comment on 

10:23–25). Those who had experienced the grace of God were to gather with others for the 

public recital of the wonder and majesty of God‘s activity on behalf of his covenant people. 

In the context of vv 10–12, it is the provision of full atonement and consecration to the 

service of God through Jesus that motivates the praise of God. The corollary to praise and 

gratitude is mutual encouragement and helpfulness as an incentive and aid to Christian 

maturity. The combination of praise and deeds of love under the aspect of sacrifice has its 

source in the praise offering of the old covenant (so Moffatt, 237–38; cf. Thurén, Lobopfer, 

176–78, who traces the bipartite interpretation of the praise offering here to the primitive 

Christian community in Jerusalem!). 

The motivation for the double admonition in vv 15–16a is provided in v 16b: 



toiauvtai" ga;r qusivai" eujresteìtai oJ qeov", ―for God is pleased because of such 

sacrifices,‖ recognizing the unusual causal idea in the dative case here (see above, Note ff*). 

Although the distinctive formulation eujarestei`tai oJ qeov", ―God is pleased,‖ occurs 

nowhere else in the NT, the word group of the clause in v 16b as a whole belongs to the 

basic parenetic terminology of early Christianity (e.g., Rom 12:1–2, where Paul interprets 

the parenesis as the elaboration of a ―well-pleasing sacrifice‖; cf. Rom 14:8; 2 Cor 5:9; Eph 

5:10–11; Phil 4:18; Col 3:20). It is particularly appropriate to the use of cognate 

terminology in 12:28 and 13:21. The thought of pleasing sacrifices does not appear to have 

been common outside the NT Here it pertains to one‘s total conduct before God and covers 

both personal piety and corporate responsibility. 

Only those who are consecrated to God and who have been made pleasing to him can 

offer to him a well-pleasing sacrifice. This is the relationship of v 16b to its immediate 

context, and especially to v 12b. On the other hand, the sacrifices of praise, acts of 

kindness, and generosity together constitute the worship that God desires from the new 

covenant community in response to the experience of saving grace. Christians must glorify 

God not merely with their mouths but with their works as well (cf. &2Clem; 3:2–4: ―what is 

the true knowledge concerning him [i.e., the Father of truth], except that we should not deny 

him through whom we knew him. And he himself also says, ‗Whoever acknowledges me 

before others I will acknowledge before my Father. … ‘ But how do we acknowledge him? 

By doing what he says, and not disregarding his commandments, and honoring him not 

only with our lips but ‗with all our hearts and all our minds‘‖). 

The use of the verbal form eujresteìtai, ―to please,‖ evokes the exhortation of 12:28–29, 

which provides the announcement of the subject for this section (see 

Form/Structure/Setting on 13:1–25). Through these sacrifices the will of God is satisfied 

and God is properly worshiped; whoever does not worship God acceptably shows that he 

has no true understanding of the grace of God and risks rejection by God (cf. Thurén, 

Lobopfer, 178). For the writer, the time of the atonement sacrifice is decisively past. The 

response of praise and the works of love are the only appropriate sacrifices remaining to the 

redeemed community (so Thurén, Lobopfer, 178–82, who reviews possible Jewish parallels 

to the double admonition in vv 15–16 and concludes that, in its concentration on the 

bipartite sacrifice of praise, Heb 13:15–16 is a unique unit of early Christian tradition in the 

NT). The elaboration of consecration to God through the expressive cultic language of vv 

15–16 complements the cultic formulation of the exhortation to worship in 12:28. 

17 The pastoral concern with the quality of the relationship between the community and 

their current leaders is congruous with the development of thought in vv 7–17. Former 

leaders had carried out the preaching of the word of God, which was foundational for the 

community (v 7). That word, crystallized in the confessional formulation of v 8, was 

distorted by the ―various strange teachings‖ (v 9), which threatened to move the community 

from its foundation. The current leadership now exercises a ministry of vigilance for the 

community, so that they do not forget the word of God or exchange it for mere human 

tradition. The pastoral injunctions in v 7 and v 17 are complementary to one another. 

Although there is a clear interest in v 17 in strengthening a respect for the authority of the 

leaders, this is a consequence of the theology of the word that undergirds v 7. No other 

grounding and safeguarding of the position of the community leaders is provided than the 

authority that derives from the word of preaching (see Comment on v 7; cf. Laub, SNTU 

6–7[1981–82] 189–90). 



The intervening unit of expository parenesis in vv 10–16, which is framed by vv 7–9 and 

vv 17–19 (see Form/Structure/Setting for 13:1–25), appears to have been drafted in 

response to the challenge to the word of God represented by the foreign teaching. It 

addresses the community in terms of its confession (v 10), its consecration to God (vv 

11–12), its call to discipleship (vv 13–14), and its celebrative lifestyle (vv 15–16), 

inculcating aspects of the word of God that were in danger of being obscured. The members 

of the house church will be able to offer the sacrificial service desired by God only if they 

obey their leaders and submit to their authority (so Thurén, Lobopfer, 205–6, 208). The 

strikingly strong exhortation in v 17 is thus an appropriate continuation of an integrated 

unit of pastoral concern (cf. Riggenbach, 447; Spicq, 2:431). 

The members of the house church are admonished to obedience and submission to the 

authority of the leading men of the community (for the nuance in hJgouvmenoi, ―leaders,‖ see 

Comment on v 7a). The distinctive vocabulary selected by the writer is instructive. 

Normally in the NT the verb uJpotavssesqai, ―to subject oneself,‖ ―to obey,‖ is used to call 

Christians to the acknowledgment of constituted ordinances and authorities (e.g., Rom 

13:1–7; 1 Cor 14:33–36; Col 3:18–4:1; Eph 5:22–6:9; 1 Pet 2:13–17, 18–3:7). The writer, 

however, defines the obligatory conduct of his audience with the verb peivqesqai, ―to be 

persuaded,‖ ―to obey.‖ This verb certainly demands obedience. But the specific quality of 

the obedience for which peivqesqai asks is not primarily derived from a respect for 

constituted structures of authority. It is rather the obedience that is won through persuasive 

conversation and that follows from it (so Laub SNTU 6–7 [1981–82] 179–80, who points out 

that peivqesqai in the sense of obey is used in connection with persons of authority 

comparatively rarely: 4 Macc 6:4; 8:17, 26; 10:13; 12:4–5; 15:10; cf. Jas 3:3). 

The writer carries his injunction a step further with the second verb uJpeivkein, ―to submit to 

someone‘s authority.‖ Although the verb occurs only here in the NT, it is used frequently in 

secular Greek in the sense of submission to a person of authority (cf. 4 Macc 6:35; Philo, 

On the Special Laws 2.232; Moses 1.156; On the Sacrifices of Abel and Cain 105). A 

cognate term eJktikw"̀, which denotes a ―habitual readiness‖ to comply, is used in 

describing military subordination in &1Clem; 37:2 (cited by Thurén, Lobopfer, 205). The 

community is summoned to respect the authority with which the leadership has been 

invested by God. 

There is in v 17a an intimation of a strained relationship between the members of the 

house church and their leaders in the concrete situation of shared communal life. The near 

context refers to the ―various strange teachings‖ (v 9), which distort the word of God 

proclaimed in the past and which threaten the stability of the assembly in the present. If 

there is a direct connection between that disturbance and the admonition in v 17a, this can 

only mean that tension existed between the members of the assembly and their leaders. The 

source of that tension was the group‘s attraction to the ―various strange teachings‖ (so 

Laub, SNTU 6–7 [1981–82] 180–82, 185, who finds additional evidence for the existence of 

tension in the final clause of v 17, which appears to have been dictated by a specific 

difficulty). The unequivocal demand for obedience is relative to the importance of the issue 

at stake and the peril of apostasy to which members of the community were exposed (see 

Comment on 2:1–4; 3:7–12; 5:11–6:12; 10:23–29; 12:12–13, 14–17, 25–29; cf. 

Riggenbach, 438). The writer‘s consistent concern is to motivate the members of the house 

church to persevere in their response of faith to the foundational word they had received. 

The motivation for submitting to the authority of the community leaders is provided in 



v 17b. It is grounded in the quality of the leaders‘ response to the charge to watch for the 

welfare of the congregation The emphatic aujtoiv, ―they themselves,‖ which is placed at the 

beginning of the clause, gives prominence to the authority and responsibility of the leaders. 

It seems to imply that their voices, as opposed to other voices to which the community has 

been listening, need to be heard and respected. It is roughly equivalent to ―no one other 

than they‖ (so Laub, SNTU 6–7 [1981–82] 181, n. 44). 

The members of the house church owe obedience and submission, since the leaders 

ajgrupnoùsin uJpe;r tẁn yucwǹ uJmwǹ wJ" lovgon ajpodwvsonte", ―they keep watch for 

your eternal life as those who intend to give an account.‖ The clause offers a commendation 

of the leaders as men with divinely given pastoral authority and responsibility. God has 

entrusted to their care the other members of the community. The distinctiveness and 

importance of their task are underlined by the verb ajgrupneìn, ―to watch,‖ ―to be vigilant.‖ 

Spicq (2:431) has emphasized the appropriateness of this verb to the shepherd metaphor (cf. 

Acts 20:28–31, where the synonym grhgoreìn is used), but the translation ―watch for‖ 

conveys the intention better than ―watch over.‖ Neither in secular Greek nor in the LXX 

does the verb express an official activity. In the NT the term always connotes eschatological 

vigilance (cf. Mark 13:33; Luke 21:36; Eph 6:8 in the context of 6:13–17). The leaders 

function as watchmen for the community, knowing that in the eschatological judgment they 

intend to give an accounting to God. 

The implication is that they have been charismatically endowed with the gift of 

discernment and were prepared to exercise this gift in the service of the church. The 

legitimation for their authority is grounded in their responsibility before God in the final 

judgment (so Laub, SNTU 6–7 [1981–82] 177–80, who rightly objects that there is no 

reference in v 17 to a hierarchical structure of the community and of jurisdiction, as urged 

by Spicq, 2:431; Zimmermann, Bekenntnis, 12–13; Buchanan, 238 [the accounting must be 

given not merely to God but ―to their superior officers‖!]; see further Laub‘s conclusion, 

189–90: the authority of the leaders is not officially bestowed but derives directly from the 

authority inherent in the word of preaching). Leadership of the house churches was a form 

of service worthy of honor. These Christians should be shown the deference that their 

leadership plainly deserved. 

The fact that the term yuchv can be understood here from the perspective of 10:39, in the 

sense of ―eternal life,‖ indicates that the leaders had imposed upon them by God nothing 

less than the care for the eschatological salvation of the individual participants in the 

community (so Michel, 528–29; Schweizer, TDNT 9:650–51; yuchv has this significance 

also in Luke 17:33; 21:19; Jas 1:21; 1 Pet 1:9; 2:25). They intend to justify before God that 

their service was directed toward the community‘s attainment of eschatological salvation 

(so Laub, SNTU 6–7 [1981–82] 178). 

The phrase wJ" lovgon ajpodwvsonte" appears to preserve a classical idiom. The particle 

wJ" with the future participle expresses subjective motive (―as men who,‖ ―with the thought 

that‖). The action is accepted with intent and purpose. The phrase does not express 

necessity or obligation (i.e. ―as men who must render an account‖) but conforms to the 

classical usage of wJ" with the future participle to express strong or avowed purpose. It 

designates the leaders ―as those who intend to give an account‖ of their service to God (see 

above, Note kk*). They should be trusted and their authority should be respected because 

they recognize their place within a structure of accountability to God. This phrase assigns 

to the task with which they have been entrusted by God an eschatological significance. 



The clause in v 17c is introduced with an imperatival i{na (―Let them do this‖; see 

above, ll*). The concern that the leaders be allowed to render their account joyfully rather 

than unhappily (kai; mh; stenavzonte", ―and not with groaning‖) is a further intimation of 

the tension that exists between the members of the house church and the leadership of the 

community. The thought is echoed for the Church in Rome in Hermas, Vis. 3.9.10: ―Have 

peace among yourselves, that I also may stand joyfully before the Father and give an 

account of you all to the Lord.‖ The writer is eager for those leaders to have the joy of a 

willing and loyal response from the men and the women they serve (Filson, ‗Yesterday‘, 

75). 

The final clause in v 17d provides as the motivation for compliance ajlusitele;" ga;r 
uJmi`n toùto, ―for this would be unprofitable for you.‖ The term ajlusitele;", which is 

found only here in biblical literature, appears to be derived from the language of commerce, 

carrying forward the metaphor of accounting in v 17b (see above, mm*). The clause is a 

sober reminder that the welfare of the community is tied to the quality of their response to 

their current leaders. The tensions that exist between the community and their leaders must 

be resolved. 

18–19 A sustained concern to resolve the tension between the community and those in a 

leadership role accounts for the request for prayer and the appearance of 

self-commendation in v 18. The formulation of v 18b is clearly apologetic. It defends the 

integrity of the motives and conduct of the leaders whose counsel and guidance the 

community appears to have resented. What is striking is the writer‘s identification with the 

leaders through the use of the first-person plural forms in v 18, before speaking more 

directly in the first-person singular in v 19. He is to be included among the hJgouvmenoi, 
―leaders,‖ to whom obedience and respect for authority are to be tendered (Laub, SNTU 6–7 

[19481–82] 181, 185, 188; Thurén, Lobopfer, 208; this has not always been recognized; e.g. 

Filson, ‗Yesterday‘, 71: ―in each of the three mentions of the leaders [the author] speaks of 

them as a group to which he does not belong‖). The writer directs the members of the house 

church proseuvcesqe peri; hJmwǹ (where the present imperative expresses durative force: 

―Keep praying for us‖). He knew that resentment would be dissolved and tensions relaxed, 

if the community would continue to intercede earnestly for those entrusted with the pastoral 

oversight of each of their number. 

The request for prayer is grounded in the firm conviction of the leadership: peiqovmeqa 
ga;r o{ti kalh;n suneivdhsin e[comen, ―for we are convinced that we have a clear 

conscience.‖ The rare use of the perfective present peiqovmeqa, ―we are convinced,‖ 

corresponds formally to the note of ―boasting‖ in the letters of Paul (e.g. Rom 5:2, 3, 11; 2 

Cor 7:14; 10:8, 13, 15–17; 11:16, 18, 30; cf. Bultmann, TDNT 3:649, n. 37, who points out 

that kaucàsqai, ―to boast,‖ and pepoiqevnai, ―to be convinced,‖ are synonymous; Wrede, 

Rätsel, 51, found the formal pattern for Heb 13:18–19 in 2 Cor 1:11–12). All 

self-confidence is radically excluded from such boasting. What is prominent is the element 

of trust: it is a boasting of trust in God. This trust is a presupposition of shared community 

life (so correctly, Thurén, Lobopfer, 206). In the case of the leaders, it proceeds from their 

sense of ultimate accountability to God (v 17). 

In Hebrews the term ―conscience‖ (suneivdhsi") has deeply religious overtones. The 

conscience is directed toward God and embraces the whole person in his relationship to 

God (see Comment on 9:9, 14; 10:2, 22). Apart from this single reference to kalh; 
suneivdhsi", ―a clear conscience,‖ the term has negative connotations; it is the ―uneasy 



conscience‖ that is in view, with its internal witness that defilement extends to the heart and 

mind. It is not engaged in moral decision making but in remembering. The defiled 

conscience is an obstacle to the worship of God and calls for decisive purgation (9:14; 

10:22). In the light of this background, the assurance of a ―clear conscience‖ is all the more 

remarkable. In the dynamic context of community relationships, the assertion of a clear 

conscience is a particular form of protection against slander and an affirmation of 

credibility. It signifies ―we have a clear conscience‖ in the specific matter of our conduct 

toward you. The clause expresses a joyful sense of being in the will of God (cf. &1Clem; 

45:7: ―the Most High is the defender and protector of those who serve his excellent name 

with a pure conscience‖). 

The integrity of the leadership is substantiated with the causal participle qevlonte", ―since 

we strive.‖ The clear conscience of the writer and his fellow leaders is based on a decision 

of the will to conduct themselves appropriately as men called to holiness of life (cf. 12:14) 

and to a task imposed by God (13:17). The infinitival phrase ejn pa`sin kalẁ" … 

ajnastrevfesqai, ―to act commendably in every way,‖ is calculated to call to mind the 

cognate noun hJ ajnastrofhv, ―the manner of life,‖ ―the conduct,‖ ―the behavior,‖ which 

was used in reference to the former leaders in v 7. Their conduct was validated by its 

accomplishment and provides a model for the community to emulate. ―To conduct oneself 

commendably‖ (kalw`" … ajnastrevfesqai) is a typical Semitic expression for a faultless 

moral conduct (so Stelzenberger, , 65). The community can pray confidently for 

their leaders since their actions correspond to the irreproachable conduct of the former 

leaders, whose integrity was beyond question. The aim of the pastoral directives is that 

those in leadership may continue to discharge their responsibilities in a manner that gives 

pleasure to God and stability to the church. 

The series of pastoral injunctions gains a very personal note when in v 19 the writer 

asks for the prayers of the community. This brief request for prayer specifies a personal 

concern to be reunited with the community. The verb of entreaty parakalw`, ―I urge 

[you],‖ and the nature of the request indicate the depth of affection that the writer felt for 

the members of the small house church he had apparently visited on a previous occasion. 

He asks for special prayer in regard to his intense desire to exchange absence for presence. 

His request is a tacit reminder that he would have preferred to have delivered his homily in 

person than in written form and that he regarded what he has written as merely a substitute 

for a personal visit. He is confident that through their prayers he will be restored to them 

sooner. 

It is difficult, if not impossible, to determine the precise relationship that the writer enjoyed 

with the members of the house church (cf. Filson, ‗Yesterday‘, 71–72; P. E. Hughes, 588). 

Certainly the purpose clause i{na tavcion ajpokatastaqẁ uJmi`n, ―so that I might be 

restored to you sooner,‖ implies that he has been with them previously and knows these 

Christians personally. This is interesting because it indicates that Hebrews was not 

originally anonymous, inasmuch as the writer and his audience were known to each other. 

It is evident that he is eager to return to them as soon as it is possible to do so (see 

Comment, on v 23). He is persuaded that his sphere of leadership extends to the men and 

women for whom he has expressed such ardent pastoral concern. This deeply personal note 

conveys a sense of urgency as the writer invites the community to partnership in mission. 

Explanation 



See 13:22–25 below. 

Closing Doxology (13:20-21) 

Bibliography 
See Bibliography for 13:1–25 above. 

Translation 

20
 Anda may the God of peace, 

who led out from the dead 

the great Shepherd of the sheep, 

by virtue of the bloodb of the eternal covenant, 

our Lord Jesus,c 
21

 make you completed with everything goode 

to do his will, 

accomplishingf in usg what is pleasing to himh 

through Jesus Christ. 

To himi be glory forever.j Amen. 

Notes 

a. The arrangement of the prayer-wish leading to an invocation, followed by two 

strophes of four lines each and a doxology, is adapted from Michel, 535. For a full 

treatment of the importance of the particle dev in the form, see Jewett, ATR 51 (1969) 22-23. 

The particle deserves to be translated because it bears a connective sense in such units. It 

implies that the prayer-wish is intrinsically related to the written discourse that precedes it. 

b. Although it has been proposed that the prep in the phrase ejn ai{mati seems to have 

the notion of accompaniment or attendant circumstances (Moule, Idiom-Book, 78, who 

tentatively translates the phrase ―with the blood‖), the construction of the strophe as well as 

the text to which an allusion is made, Zech 9:11 LXX, make clear that the expression is to be 

understood causally, i.e. ―by virtue of the blood,‖ or ―through the blood.‖ On this important 

point of grammar as it affects the translation of v 20, see especially Jeremias, ZNW 42 

(1949) 198; Zerwick, Biblical Greek, §119, supplemented by Zerwick and Grosvenor, 

Grammatical Analysis, 689; Thurén, Lobopfer, 226. 

c. The deferred reference to Jesus (to;n kuvrion hJmwǹ jIhsoùn) in the strophe is 

emphatic and is consistent with the writer‘s habit elsewhere in the homily (see above on 

2:9; 3:1; 4:14; 6:20; 7:22; 10:19; 12:2; 12:24). 

d. The aor optative katartivsai, which is the only optative in the literary Gk. of 

Hebrews, expresses the notion of wishing: ―may God … make you complete‖ (BDF §384; 

Zerwick, Biblical Greek, §355; Hanna, Grammatical Aid, 163). Its occurrence here is 

consistent with the fact that of the thirty-eight proper optatives in the NT, sixteen are found 

in prayer-wishes or blessings (see Jewett, ATR 51 [1969] 23–24, who suggests that the 



concentration of these optatives in prayer units may have been influenced by LXX usage, 

since the optative is used there primarily for wishes and blessings). The verb katartivzein 

possesses a very wide range of meaning. Its nuances include ―adjust,‖ ―put in order,‖ 

―restore,‖ ―mend,‖ ―recommission,‖ ―furnish,‖ ―equip,‖ ―make good,‖ ―prepare‖ (cf. Spicq, 

1:23–24 for eleven different usages of the verb). It occurs in 10:5 and 11:3, but in a 

different sense: 10:5 ―to prepare‖; 11:3 ―to fashion,‖ ―to create.‖ The notion of supplying 

that which is defective or deficient suggests the translation ―make complete‖ (cf. Delling, 

TDNT 1:475). 

e. The liturgical tone of this prayer probably explains why there are no less than four 

textual variants in v 21. In the first instance the reading panti; ajgaqw`/ is assigned an ―A‖ 

rating in the UBSGNT3
, indicating that the text, supported by P

46
 a 

 D* Y lat bo, is virtually certain. The addition of e[rgw/ after pantiv in the TR, in company 

with C Dc
 K M P almost all minuscules and syp.h

 sa aeth (i.e. ―every good work‖), is ―an obvious 

homiletic gloss‖ (Metzger, Textual Commentary, 676). 

f. Although the reading aujtw`/ poiwǹ is strongly attested (a 

* A C 33* 81 1739
mg

 sa cf. P
46

 aujto; poiwǹ), the pronoun is unintelligible. It appears to 

have arisen as a dittogr of the preceding aujtou` (so Zuntz, Text, 62; Metzger, Textual 

Commentary, 676). The shorter reading poiwǹ, ―accomplishing,‖ is supported by a 
c
 Dgr

 K P Y 0121b 33
c
 88 614 1739* Byz Lect lat vg syp.h

 sa
ms

 bo
ms

 arm The translation does 

not reflect the repetition in the formulation poih`sai … poiwǹ, ―to do … accomplishing.‖ 

g. The pronoun hJmi`n, ―us,‖ which is strongly supported by P
46

 a 

 A Dgr
 K M 33 81 614 1739 syp

 sa bo arm, was altered in some MS
s to read uJmi`n, ―in you,‖ 

probably to agree with the preceding uJma`", ―make you complete‖ (Metzger, Textual 

Commentary, 676–77). 

h. The prep phrase ejnwvpion aujtoù, which is closer to Hebrew idiom than the simple 

dative, carries the nuance ―in the opinion of him‖ ―in the judgment of him‖ (BAGD 270[3]). 

cf. 4:13, where the same expression has the nuance of ―in the sight of him,‖ ―in the 

presence of him‖ (i.e. ―in his presence‖). 

i. The translation resolves the ambiguity in the antecedent of the relative pronoun w|/, ―to 

him,‖ by placing a period after the second strophe, so that the doxology refers most 

naturally to ―the God of peace‖ of the invocation, rather than to the closest antecedent, 

―Jesus Christ.‖ Considerations of structure are decisive in shaping the translation. 

j. The translation reflects the shorter form of the text (eij" tou;" aijẁna", supported by P
46

 C3
 

Dgr
 Y 104 436 1241 1877 2127 2492 2495 Lect syh

 sa
mss

 arm Thret). Both the shorter and the 

fuller formulations are well attested. The addition of twǹ aijwvnwn is supported by a 
 A (C*) K P 33 81 614 1739 lat sa

mss
 bo aeth Chr Euthalius Thret John of Damascus. Both 

phrases are to be found in other NT texts. Zuntz, Text, 120–21, argued that the shorter form 

is correct. The knowledge of the fuller formulation, inculcated from liturgical usage, 

suggested expansion of the shorter form, and this has left its traces in the surviving 

witnesses of some ancient branches of the tradition. According to Zuntz, ―there is no 



instance of an originally longer form being shortened in witnesses as numerous and ancient 

as here. But the expansion of an originally shorter form, so far as it did occur at all, was 

characteristic of the older tradition‖ (121). The editors of the UBSGNT3
 found it difficult to 

decide whether copyists added the phrase twǹ aijwvnwn here to conform with other NT usage 

or others omitted the phrase ―either through carelessness or in imitation of eij" tou;" 
aijẁna" [―forever‖] in Heb 13:8‖ (Metzger, Textual Commentary, 677). The editors decided 

to retain the addition, but to enclose it with square brackets as an indication that it might 

well be a gloss. 

Form/Structure/Setting 
See 13:1–25 above. 

Comment 

20–21 The request for prayer in vv 18–19 is followed appropriately by engagement in 

prayer. The fervent prayer-wish in vv 20–21 serves to summarize the concerns of the 

previous section and provides formal closure to the homily as a whole. The prayer consists 

of an invocation of God, followed by two strophes of four lines each, both of which end 

with the name of Jesus, and a concluding doxology, which is directed to God (so Michel, 

535; Deichgräber, Gotteshymnus, 33–34; Jewett, ATR 51 [1969] 20–25). The two strophes 

of the prayer constitute a colon, i.e. a metrical unit expressing one complete thought (cf. R. 

Schütz, ―Die Bedeutung der Kolometrie für das Neue Testament,‖ ZNW 21 [1922] 161–84, 

especially 172). They provide a kerygmatic recital of divine activity as the ground of the 

writer‘s confidence in God‘s ability and willingness to mature his work within Christians, 

enabling them to do his will in an acceptable manner. 

The prayer-wish is firmly attached to its setting by the connective dev, ―and,‖ which 

implies that it is intrinsically related to the preceding unit of discourse (Jewett, ATR 51 

[1969] 22-23, 27-28, who traces the development of the distinctive form of the homiletical 

benedictions in the NT to hellenistic circles). It is integrated with its immediate setting by 

vocabulary and conception The fact that the prayer-wish takes up again central themes from 

the homily indicates that the formulation was not simply taken over from some pre-formed 

liturgical expression (as argued by Michel, 535, 537; cf. Jewett, ATR 51 [1969] 28-30) but is 

organically related to the development of the sermon. 

The invocation oJ qeo;" th̀" eijrhvnh", ―the God of peace,‖ belongs to a broad group of 

genitival expressions for God (cf. Deichgräber, Gotteshymnus 88–96). It identifies God as 

the source and giver of peace. The designation ―the God of peace‖ may be of Christian 

coinage, since it occurs nowhere in the OT. (See, however, T. Dan 5:2; ―Be at peace, holding 

fast to the God of peace.‖ The invocation introduces a variation on a blessing used to 

conclude a worship service, which appears in its simplest form in Rom 15:33: ―The God of 

peace be with you all. Amen‖ (see Cuming, NTS 22 [1975–76] 111–12). The term eijrhvnh, 

―peace,‖ in the formula often conveys the nuance of eschatological salvation (cf. Foerster, 

TDNT 2:415; see Comment on 12:14). On occasion, however, the notion of ―rest‖ or ―order‖ 

is in the foreground (e.g. Rom 16:20 in the context of 16:17–20; 1 Cor 14:33; 2 Cor 13:11; 

Phil 4:9; 1 Thess 5:23; cf. 2 Thess 3:16). The occurrence of the epithet in this context is 

related to the immediate concern with relaxing the tension between the community and its 

leadership (see above, Comment on vv 17–18). This was signalled in the congregation by 



the wish with which the service of worship was concluded: ―The God of peace be with you 

all.‖ The ―peace‖ of God will be appropriated through the obedience and submission of the 

community to their leaders (13:17) (so also Spicq, 2:435; F. F. Bruce, 410; Thurén, 

Lobopfer, 222). 

The divine predicate is expanded through a participial clause (as in 2 Thess 2:16; 1 Pet 

5:10; &1Clem; 64:1; on praise in the participial style, see Delling, ST 17 [1963] 16–17, 

34–35). In v 20 the participial clause points to the objective reality of God‘s saving deed. 

The formulation indicates that the writer has been reflecting on Isa 63:11–14 LXX: 

  

Heb 13:20 
oJ ajnagagw;n ejk nekrẁn to;n poimevna tẁn probavtwn to;n mevgan 
  

  

―who led out from the dead the great shepherd of the sheep‖ 

  

Isa 63:11–14 

oJ ajnabibavsa" ejk th̀" gh`" to;n poimevna twǹ probavtwn … oJ ajgagw;n [v. l. ajnagagw;n] 

… Mwu>sh̀n … h[gagen aujtou;" . … ou{tw" h[gage" to;n laovn sou poih̀sai seautẁ/ 
o[noma dovxh". 

  

  

―who brought up out of the land the shepherd of the sheep . … He who led forth … Moses . 

… He led them . … Thus you led your people to make for yourself a glorious name.‖ 

  

The reference in Isa 63:11–14 LXX is to God‘s appointment of Moses as the leader of Israel 

in the context of the deliverance from Egypt. Moses, the shepherd of Midian (Exod 3:1), is 

the model for ―the great shepherd,‖ Jesus. According to Isa 63:11–14 he was ―led forth‖ not 

as an isolated individual but as the shepherd of the flock. The entire people are specified as 

the object of God‘s leading. This is true of Jesus as well, who was led forth from the realm 

of the dead. Through him God has begun to lead his flock in order to make a glorious name 

for himself. That action will be complete when the flock of God is brought to an experience 

of celebrative rest (cf. Isa 63:14 LXX; Heb 2:10; 4:9). Appointment to the office of 

―shepherd‖ is the goal of the leading forth of Jesus from among the dead (cf. Thurén, 

Lobopfer, 225–27). 

This is the only direct reference in the homily to the resurrection of Jesus. What is 

implicit elsewhere (e.g., 7:16, 24) is here made explicit. The resurrection of Jesus 

demonstrates God‘s decisive intervention by which he acknowledged and ratified the cross 

of Christ as the means of the redemption of the human family (see further Cranfield, SJT 20 

[1967] 438 and n. 2; Michel, 536–37; Thurén, Lobopfer, 223–26). 

The writer‘s choice of the verb ajnavgein, ―to lead,‖ ―bring up,‖ to express the powerful 

intervention of God is consistent with the use of the cognate verb a[gein, ―to lead,‖ in Isa 

63:12–14 LXX (cf. also Exod 33:12, 15 LXX, where the compound verb ajnavgein is used in 

God‘s instruction for Moses to ―lead out‖ the people; Symm. has in Isa 63:11 oJ ajnagagw;n 
aujtou;" ejk th̀" qalavssh", ―who led them out from the sea‖). The phrase ejk nekrẁn, ―out 

from the dead,‖ in v 20 appears to be an interpretive rendering of the prepositional phrase 

in the LXX ejk th`" gh̀", ―out of the land.‖ Alternatively, Isa 63:11–14 LXX may have 



recalled to the writer a pattern of statement found frequently in the Psalms, where the 

―leading out‖ from the realm of the dead is actually expressed with the verb ajnavgein (e.g., 

Ps 29[MT 30]:4; 70[MT 71]:20; 85[MT 86]:13; cf. 2 Sam 2:6; Tob 13:2 [B A]; Wis 16:3 LXX; 

see Thurén, Lobopfer, 223– 

The ―leading out‖ is the fundamental redemptive action of God under both the old and 

new covenant. Upon it are based the exclusive claims of God to his people‘s allegiance, on 

the one hand, and, on the other, the ground for trust in God‘s power and readiness to stand 

by his covenant people. The intervention of God in leading his people from Egypt in the 

Torah (e.g., Exod 6:7; 20:1–2; Lev 19:36; 25:38; 26:13; Num 5:31; Deut 5:6) and in the 

Prophets (e.g., Isa 64:11–14) and from the realm of the dead in the Psalter (e.g., Ps 30:3; 

71:20; 86:13) prefigured his decisive action in raising Jesus from the dead. Jeremiah had 

prophesied that the old formula that spoke of ―leading out‖ would be replaced by a new one 

(Jer 16:14–15; 23:7–8), which would belong integrally to the new covenant (Jer 38[MT 

31]:31–34 LXX). The comment on Jer 38[MT 31]:31–34 and the full citation of the text in 

Heb 8:6–13 is recalled in v 20 with the reference to ―the eternal covenant.‖ The formulation 

in v 20 is thus grounded in the conviction that God has established a new covenant with his 

people through the ―leading out‖ of Jesus from the realm of the dead. The leading forth of 

Jesus is, for the new and eternal covenant, the fundamental action of God that has replaced 

the foundational acts of salvation under the old covenant. It provides the ground of the 

obligation to obey God in a manner ―pleasing to him‖ (v 21). It is also the basis of the 

writer‘s confidence that God will hear and respond favorably to his prayer for the 

community (so Cranfield, SJT 20 [1967] 437; Thurén, Lobopfer, 225, 227). 

The description of Jesus as a shepherd is rooted in early Christian tradition (e.g., John 

10:1–18; 1 Pet 2:25; 5:4; cf. Mark 6:34; 14:27; Matt 9:36; 18:12–14; 25:32; 26:31; Luke 

15:3–7; cf. Bracewell, ―Shepherd Imagery,‖ 90–227). What is significant is the writer‘s 

introduction of the words to;n mevgan, ―the great,‖ which qualify the biblical expression 

―the shepherd of the sheep‖ (Isa 63:11). These words serve to stress the incomparable 

superiority of Jesus, the mediator of the new covenant, to Moses, the mediator of the old 

covenant. The addition is consistent with the writer‘s christological use of the adjective 

―great‖ earlier in the homily (e.g., 4:14 ajrciereva mevgan, ―a great high priest‖; 10:21 iJereva 
mevgan, ―a great priest‖) and reiterates the definite and sustained comparison between Jesus 

and Moses throughout the sermon (see Comment on 1:1–4; 2:1–4; 3:1–6; 8:1–6; 10:26–31; 

12:18–24, 25–29; see especially P. R. Jones, RevExp 76 [1979] 102–3). Although Moses is 

―the shepherd of the sheep‖ whom God ―led out‖ from the land of Egypt, Jesus is ―the great 

shepherd of the sheep‖ whom God ―led out‖ from the realm of the dead. He alone is the 

mediator of an everlasting covenant. 

The unusual formulation ejk nekrẁn ajnavgein, ―to lead out from the dead,‖ is found in 

Rom 10:7 as well, where Paul finds in Deut 30:12–14 an intimation of the resurrection of 

Jesus. The verb ajnavgein, ―to lead,‖ ―bring up,‖ is not a typical expression for Paul or for 

the writer of Hebrews. This fact suggests that both writers were drawing on a common 

early Christian tradition that used the vocabulary of ―leading out from the realm of the 

dead‖ to describe Jesus‘ resurrection. That tradition may have contributed as well the 

designation kuvrio" ÆIhsoù", ―Lord Jesus,‖ which occurs only here in Hebrews. In 

developing the tradition, the writer of Hebrews was clearly independent of Paul in his 

dependence upon the formulation of Isa 63:11–14 LXX It is striking that in none of Paul‘s 

letters is there a doxology or homiletical benediction in which phrases are woven from the 



LXX, as in Heb 13:20–21. 

The formulation of v 20 has been influenced by Zech 9:11 LXX as well: 

  

Heb 13:20 
ejn ai{mati diaqhvkh" aijwnivou 
  

  

―by virtue of the blood of an eternal covenant‖; 

  

Zech 9:11 LXX 
kai; su; ejn ai{mati diaqhvkh" ejxapevsteila" desmivou" sou ejk lavkkou oujk e[conto" 
u{dwr 
  

  

―And you, because of the blood of the covenant, sent forth your captives out of the 

waterless pit.‖ 

The allusion to Zech 9:11 LXX, as well as the construction of the strophe in Heb 13:20, 

shows that the phrase concerning the eternal covenant is to be understood causally 

(―because of the blood,‖ ―by virtue of the blood‖) and is to be referred to the participle 

ajnagagwvn, ―who led out … because of the blood of the eternal covenant‖ (see above, b*). 

Jesus was led out from among the dead by virtue of his unique and unrepeatable pouring 

out of his own blood (cf. 9:18–28; 10:11–18). The writer correctly interpreted the phrase 

―the waterless pit‖ in Zech 9:11 LXX as the realm of the dead (cf., e.g., Pss 27[MT 28]:1; 

29[MT 30]:3; 87[MT 88]:4, 6; 142[MT 143]:7 LXX). The term lavkko", ―pit,‖ is connected 

with the verb ajnavgein in Jer 45 [MT 38]:10, 13 LXX and is used figuratively in Ps 39[MT 

40]:2 (Thurén, Lobopfer, 226, n. 7867). 

The writer understands that Jesus died on the cross as a covenant sacrifice and that he 

entered into the heavenly sanctuary and there sprinkled his own blood, prior to the 

resurrection. The resurrection of Jesus occurred by virtue of the sprinkling of the blood in 

the heavenly sanctuary and the establishment of the new covenant. The phrase ejn ai{mati 
diaqhvkh" aijwnivou accordingly does not mean ―with the blood of the eternal covenant‖ but 

rather ―by virtue of the blood of the eternal covenant.‖ The decisive consideration is that in 

cultic thinking the obtaining of the blood and the sprinkling of the blood belong 

indissoluably together. The offering of the body of Jesus (prosfora; toù swvmato", 10:10) 

and the offering (prosforav, 9:25) of the blood of Jesus in the heavenly sanctuary are 

associated but successive actions. As Jeremias has observed, ―Good Friday is the great Day 

of Atonement of the human family with God‖ (ZNW 42 [1949] 198). The blood of the 

covenant effects the sanctification of the new covenant people (10:29). 

The phrase ―blood of the covenant‖ alludes to Jesus‘ death as a covenant sacrifice (cf. Exod 

24:8; Heb 9:20). The qualifying adjective aijwvnio", ―eternal,‖ celebrates the fact that the 

atoning work of Jesus has eternal validity (Jeremias, ZNW 42 [1949] 199). Although the 

covenant is called ―eternal‖ only here in Hebrews, the general theme of eternal validity has 

been a matter of persistent importance throughout the homily (1:8; 5:6, 9; 6:20; 9:12, 14, 

15; 10:12, 14; the adjective aijwvnio" and its cognate noun have eschatological significance 

especially in 5:9; 9:12, 15). It is the work and sacrifice of Jesus that are the basis for the 



eternal covenant. The expression ―eternal covenant‖ is, of course, biblical (Isa 55:3; Jer 

39[MT 32]:40; Ezek 37:26; cf. Jer 38[MT 31]:35–37 LXX). It refers to a future event that will 

bring with it an enduring closeness to God (Michel, 538). The new covenant is the 

promised ―eternal covenant.‖ It replaces the old covenant, which is ready to vanish (see 

Comment on 8:13). The gift of the new covenant is not provisional or temporary, ―but 

God‘s final, costly forgiveness, which in no way glosses over or condones our sin, but is 

altogether worthy of God, who in all his ways is holy, righteous and true‖ (Cranfield, SJT 20 

[1967] 439). 

In v 20 the writer wants to stress two motifs without completely harmonizing them: (1) 

through his blood the exalted Jesus once for all accomplished the atonement of the people 

of God and established an eternal covenant; and (2) after his resurrection Christ became the 

leader of the new covenant community, having satisfied the preconditions for an acceptable 

worship of God. Christians belong to the fold of ―the great Shepherd‖ because they have 

been bonded to him by the eternal covenant. The fact that the Church has become the flock 

of God, taking the place of old Israel, and that Jesus is ―the great Shepherd,‖ surpassing 

Moses, gives the writer the certainty that God will receive his prayer favorably. The 

deferral of the reference to ―our Lord Jesus‖ to the end of the strophe is emphatic and is 

consistent with the writer‘s practice elsewhere in the homily (see above on 2:9; 3:1; 4:14; 

6:20; 7:22; 10:19; 12:2, 24). 

The substance of the petition is that God may supply what is defective or deficient 

within the members of the assembly so that they may live the Christian life in a manner 

which will please him (v 21). The singular use of the optative katartivsai, ―may [God] … 

make complete,‖ is appropriate to the language of prayer (see above, Note d*). The word 

group katartivzein and its cognates is associated with petitionary prayer elsewhere in the 

NT (2 Cor 13:9; 1 Thess 3:10; 1 Pet 5:10) and is narrowly connected with parenetic 

instruction (2 Cor 13:11; cf. 1 Cor 1:10; Gal 6:1; Eph 4:12). This connection is important 

for the interpretation of the petition in v 21 (so correctly Michel, 539, n. 1). 

The writer prays specifically that God may make the community complete ejn panti; 
ajgaqẁ/, ―with everything good.‖ Some scribes understood ―the good‖ in terms of ―good 

deeds,‖ which accounts for the homiletical gloss in the TR: ―in every good work‖ (see 

above, Note e*; cf. Spicq, 2:436: ―render you apt to all good things‖). The ―good‖ was thus 

understood as the main aim of ethical action, in keeping with the following lines of the 

strophe, i.e., as the accomplishment of God‘s will and the achievement of what is 

well-pleasing to him. MS Alexandrinus (A) went so far as to fill in the formula from 2 Thess 

2:17: ―May God make you complete in every good word and work.‖ Here the ―good‖ is 

interpreted as a reference to the word of God, which strengthens and equips the 

congregation (cf. Michel, 535–36). The ―good‖ must be ascertained and discerned by the 

community, but it must also be given and presented by God himself (so Michel, 539). 

There is, however, another interpretation that seems to be more appropriate. The ―good‖ is 

the inner endowment required so that the will of God can be done. Since ―God‖ is the 

subject of the clause, the ―good‖ is the ―good gift‖ of God (cf. Matt 7:11; Luke 1:53; Gal 

6:6; Jas 1:17). In other prayer-wishes the charismatic gifts of God, and sometimes their 

consequences, are given prominence (e.g., Rom 15:5, 13; 2 Cor 1:3–4; 2 Thess 2:17). This 

appears to be the case here as well. ―Everything good‖ has reference to the gifts of God as 

the prerequisite for godly action. This proposal is supported by the structure of the strophe 

and by the context. It is God who strengthens the heart with grace (13:9), who fills and 



supports the heart with charismatic gifts (2:4; 6:5; 13:9), so that it neither wavers nor 

suffers a deficiency but possesses the capacity to do the will of God. The expression 

―everything good‖ in v 21a is thus equivalent to the phrase ―with all grace‖ in 1 Pet 5:10. 

The line of thought is clear: may God himself fill and support the community with every 

good grace, enabling them to do his will (so Thurén, Lobopfer, 227–29). With this petition 

the Christian life is placed under the sign of obedience as characteristic of the new people 

of God (cf. 10:5–10, where the vocabulary and conception suggest a parallel to v 21ab). 

The petition that God will equip the community to do his will is clarified by the parallel 

clause in v 21c: God himself will accomplish in the members of the house church that 

which is well pleasing to him. If the initial lines of the strophe left open the possibility that 

Christians, once equipped by God, could do his will independently, the subsequent clause 

establishes that human effort can never be independent of God, who molds the life of his 

servants into conformity to his will. The two clauses are mutually complementary (Thurén, 

Lobopfer, 221–22). The divine enabling claims men and women for the response of 

obedience to the revealed will of God. 

The key expression to; eujavreston, ―what is pleasing,‖ picks up the notions of 

―pleasing service‖ to God from the programmatic passage 12:28 and of the ―pleasing 

sacrifices‖ from 13:15–16, which serve to tie the section together as a coherent unit of 

thought. The exhortation latreuvwmen eujarevstw" tw`/ qew`/, ―let us serve God acceptably,‖ 

in 12:28 is carried forward by the subsequent motivation toiauvtai" ga;r qusivai" 
eujaresteìtai oJ qeov", ―for God is pleased by such sacrifices,‖ in 13:16. It finds its 

culmination in the assurance that God himself will bless the community through Jesus 

Christ, creating ejn hJmi`n to; eujavreston ejnwvpion aujtoù, ―in us that which is pleasing to 

him.‖ What is pleasing to God will be accomplished ―through Jesus Christ‖ as the mediator 

of the grace and power of God within the new covenant community. 

The emphasis on the mediatorial role of Jesus clearly echoes 13:12–15, where Jesus is 

portrayed as high priest and mediator of the spiritual sacrifices of the community. The 

effective, creative blessing of God will be mediated to the community through the agency 

of Jesus Christ, enabling them to bring to God through Jesus the sacrifices that please him. 

The cry of praise with which the prayer concludes was patterned after the traditional 

doxology in the synagogue, to which the congregation responded with their ―Amen‖ 

(Michel, 537). It refers most naturally to ―the God of peace‖ (cf. 1 Pet 5:10–11 for the same 

pattern of prayer). In resolving the ambiguity in the relative pronoun w`/, ―to him,‖ so that it 

refers to the invocation rather than to its closest antecedent ―Jesus Christ,‖ considerations of 

structure are decisive (cf. Michel, 535; Deichgräber, Gotteshymnus, 33–34; Thurén, 

Lobopfer, 230–33). In a recent examination of a central kerygmatic core that integrates the 

rich diversity and manifold plurality of the NT, Lemcio has called attention to the 

theocentric character of the unifying kerygma: God invariably appears as the initiator of the 

saving event and as the recipient of Christian response (JSNT 33 [1988] 13: ―A marked 

theocentricity persists amongst the very writers who have moved Christian thinking in a 

more Christological direction‖; for the treatment of Heb 13:20–21, see ibid., 10, 14). The 

accuracy of Lemcio‘s observation is evident here. It is the God of peace who led Jesus out 

from the realm of the dead to whom Christians respond with the doxological shout, ―to 

whom be glory forever‖ (adopting the shorter form of the text; see above, Note j*). 

The presence of the homiletical benediction in vv 20–21 indicates the writer‘s awareness 

that his homily was to be read aloud as the members of the house church gathered for 



worship (so Filson, ‗Yesterday‘, 22, 82; Jewett, ATR 5 [1969] 19–22, 30, 34; cf. Schierse, 

Verheissung, 207, who describes Hebrews as ―the first liturgical sermon‖). The prayer-wish 

brings the sermon to its conclusion on the note of pastoral prayer for the men and women of 

the community. A homily ending with such a benediction reminds the congregation that 

God is giving himself and his blessing in the word as it is presented and applied to the 

situation of the audience. The final word of the homily is the only adequate one: ―Amen.‖ 

Explanation 
See 13:22–25 below. 

Personal Note (13:22-25) 

Bibliography 
See Bibliography for 13:1–25 above. 

Translation 

22
Brothers, I urge you to listen willinglya to the word of exhortation,b for in factc I 

have written to youd briefly.e 
23

Know that our brother Timothy has been released.f If he 

comes very soon,g I will visith you with him. 
24

Greet all your leaders and all the saints. Those from Italyi greet you. 
25

Grace be with you 

all.j 

Notes 

a. The translation of ajnevcesqe is crucial, because it tends to color the way in which the 

descriptive phrase lovgo" paraklhvsew" is understood (as reprimand or encouragement, 

correctly observed by Andriessen, NRT 96 [1974] 1063–64). Common translations like ―to 

bear with,‖ ―to tolerate‖ tend to point to a nuance of severity. Andriessen asserts that 

ajnevcesqe signifies rather ―submit to,‖ ―content yourself with,‖ and translates, ―I urge you 

to content yourself with this word of encouragement‖ (1063). For the distinctive nuance 

reflected in the translation, see Acts 18:14; 2 Tim 4:3 (so BAGD 66). There is an iterative 

force in the present imperative ajnevcesqe, as throughout this chap. 

b. The translation fails to reflect the play on words parakalẁ … paraklhvsew", ―I 

urge … exhortation.‖ 

c. On the particle combination kai; gavr, ―and in fact,‖ ―and further,‖ see the useful 

comments of J. D. Denniston, The Greek Particles, 2nd ed. (Oxford: Clarendon, 1954) 

108-9. 

d. The expression ejpistevllein tiniv, ―to write to someone,‖ occurs often in Gk. 

authors, but nowhere else in the NT. The verb can signify ―to inform or instruct by letter,‖ or 

simply ―to write‖ (as in the papyri and the LXX, according to BAGD 300, with the translation 

―I have written to you [briefly]‖). It is difficult to justify the definiteness in the translation 



of the NE
b (―It is after all a short letter‖) or the NI

v (―I have written you only a short letter‖). 

Among alternative proposals that affect translation, two may be noted. Arguing that the 

reference is to the personal note in 13:22–25, Vanhoye asserts that ejpistevllein signifies 

―to send a message,‖ and translates v 22 accordingly: ―I ask you, brothers, bear with the 

discourse of exhortation; and in effect with the brief words I have sent you‖ (La structure, 

221–22). Trudinger proposes that ejpistevllein should be given the meaning ―enjoin,‖ 

―instruct,‖ a nuance it often carries in classical Gk. (JTS ns 23 [1972] 130, with an appeal to 

LSJ 600; MM 245–46) and that its reference should be restricted to the commands and 

instructions of chap. 13. For a rejoinder to Trudinger, see P. E. Hughes, 592, n. 47 

e. The prep phrase dia; bracevwn denotes attendant circumstances, with the meaning 

―briefly‖ (Moule, Idiom-Book, 57). It provides an instance of diav with the gen. of manner. 

Zerwick and Grosvenor, Grammatical Analysis, 689, propose the translation, ―in few 

words.‖ 

f. The precise nuance in the supplementary pass ptcp ajpolelumevnon is disputed. One 

proposal is that it connotes ―take leave‖ or ―depart,‖ as in Acts 13:13, 15:30, 33; 28:25, i.e., 

―know that Timothy, our brother, has departed (and is absent) [from me]‖ (cf. Wrede, 

Rätsel, 57–60; E. D. Jones, ExpTim 46 [1934–35] 566; BAGD 96, who add ―unless the 

reference is to a release from imprisonment‖; Jewett, 242, who translates ―Timothy has 

been dispatched‖). The most frequent sense of ajpoluvein in the NT is that of ―releasing from 

custody persons who were under arrest or in prison‖ (P. E. Hughes, 593, n. 51). cf. Zerwick 

and Grosvenor, Grammatical Analysis, 689, who propose the translation ―set free.‖ 

g. The comparative adv tavcion is used for the positive, with the meaning ―quickly,‖ 

―soon,‖ ―without delay‖ (BAGD 807; BDF §244[1]: ―if he comes very soon‖). For the 

argument that there is an element of comparison in the context and that the phrase eja;n 
tavcion e[rchtai may mean ―if he comes before I leave,‖ see A. T. Robertson, Grammar, 

664. 

h. For this nuance in o[yomai see Moffatt, 246, who calls attention to 3 John 14, ―I hope 

to visit (ijdei`n) you soon.‖ 

i. The precise nuance in the articular prep phrase oiJ ajpo; th̀s jItaliva" is difficult to 

determine because during the Koine period ajpov was in the process of absorbing ejk (Moule, 

Idiom-Book, 71) and in Modern Gk. has completely supplanted it. A broad distinction has 

been attempted, according to which ejk means ―from within,‖ while ajpov indicates merely 

―the general starting point‖: a man will go ejk (ejx) a house, but ajpov a country (cf. A. T. 

Robertson, Grammar, 577). Although this distinction cannot be validated in the NT 

generally, Moule concedes that ―it may be that more often than not the distinction holds, 

and Heb 13:24 is a specimen of conformity‖ (Idiom-Book, 72). On the other hand, Turner 

asserts that the articular prep phrase simply means ―the Italians‖ (Grammar, 3:15; so also 

BAGD 87; cf. BDF §437). Zerwick and Grosvenor, Grammatical Analysis, 690, offer two 

alternative translations: ―All here send you greetings from Italy,‖ or, ―The Italians here 

send you greetings.‖ The NE
b leaves the issue undecided: ―Greetings to you from our Italian 

friends.‖ 

j. The impact of the later liturgical use of the concluding benediction can be traced in the 

MS tradition (UBSGNT3
 778). It is apparent most broadly in the addition of ajmhvn, ―Amen,‖ 



in a 
2
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 bo aeth. The intrusion was resisted, however, 

by several important witnesses, including P
46

 a 
* 1vid

 33 vgms
 sa arm. Although the editors of the UBSGNT3

 give the text without ajmhvn only a 

―C‖ rating, indicating a considerable degree of doubt whether the text or the apparatus 

contains the superior reading, the addition should be omitted. 

Form/Structure/Setting 
See 13:1–25 above. 

Comment 
22 Sustained pastoral concern as well as the sense of separation from his audience 

encouraged the writer to add a few brief personal remarks. The personal note appended to 

the homily reflects the conventions of a postscript (see now Übelacker, Appell, 197–223). 

As an attached note or announcement, these lines stand outside the structure of the basic 

discourse. Their importance lies in the commendation of the homily to the members of the 

house church, the communication of information the recipients would be eager to receive, 

and the conveyance of personal and collegial greetings. The concluding blessing provides 

closure to the document as a whole. The postscript is attached to the homily by a linking 

device that reveals the literary signature of the writer: corresponding to de; parakalw`, ―and 

I urge,‖ in v 19 is the exhortation parakalw` dev, ―and I urge,‖ in v 22 (Dussaut, Synopse 

structurelle, 134–35). 

The pastoral appeal parakalẁ de; uJmà" ajdelfoiv, ―and I urge you, brothers,‖ conveys 

a tone of gentleness and warmth (for the use of the fraternal expression ―brothers,‖ see 3:1, 

12; 10:19). Concurrently, it expresses an authority appropriate to a church leader addressing 

a community in crisis. The use of a verb of entreaty to introduce a clear admonition recalls 

6:11, where the verb ejpiqumoùmen, ―we desire,‖ occurs (McCown, ―O LOGOS THS 
PARAKLHSEWS,‖ 201). Here the appeal is for the members of the house church to ―listen 

willingly‖ to the homily the writer has delivered (for the significance of ajnevcesqe and its 

nuance, see above, Note a*). The sonorous play on words between parakalw`, ―I urge,‖ and 

paraklhvsew", ―of exhortation,‖ is rhetorically effective. 

The writer characterizes his discourse as oJ logov" th̀" paraklhvsew", ―the word of 

exhortation.‖ This descriptive phrase recalls the invitation extended to Paul and Barnabas 

by synagogue officials at Antioch of Pisidia after the reading from the Law and the 

Prophets: ―Brothers, if you have a word of exhortation [lovgo" paraklhvsew"] for the 

people, deliver it now‖ (Acts 13:15). The expression appears to have been an idiomatic 

designation for the homily or edifying discourse that followed the public reading from the 

designated portions of Scripture in the hellenistic synogogues. Similar language occurs in a 

Palestinian setting in 2 Macc 15:8–11: Judah the Maccabee ―exhorted [parakavlei] his men 

… encouraging them from the Law and the Prophets . … He armed them … with the 

encouragement of appropriate words [ejn toì" ajgaqoi`" lovgoi" paravklhsin]‖ (cf. 1 Macc 

10:24, where lovgou" paraklhvsew" signifies ―persuasive words‖; 2 Macc 7:24: dia; 
lovgwn ejpoiei`to th;n paravklhsin, ―through which he gave encouragement‖). When the 

writer appeals to the members of the assembly to listen willingly to ―the word of 

exhortation‖ he has prepared, he uses the customary idiom for a sermon. 

The liturgical pattern of the synagogue, in which the public reading of Scripture was 



followed by preaching, was adopted by the early Church. Evidence for this is provided by 

the instruction in 1 Tim 4:13: ―devote yourself to the public reading [of Scripture], to the 

exhortation [th̀/ paraklhvsei], to teaching.‖ The definite expression ―the exhortation‖ is a 

synonymous designation for the sermon. It referred specifically to the exposition and 

application of the Scripture that had been read aloud to the assembled congregation. In a 

fourth-century description of the liturgy for the consecration of a bishop the homily is 

designated lovgou" paraklhvsew", ―words of exhortation‖ (Apost. Const. 8.5). This 

appears to be a fixed expression for the sermon in early Christian circles (so Wills, HTR 77 

[1984] 280 and n. 10). 

The exhortation consisted of strong encouragement and stern warning. This is precisely the 

character of Hebrews. The writer prepared his sermon with the intention that it should be 

read aloud to the assembled members of the house church at a public gathering for worship. 

The descriptive phrase ―word of exhortation‖ is appropriate to a homily in written form (see 

Filson, ‗Yesterday‘, 21, 27-30; Lane, SWJT 28 [1985] 13-15). Significant reflection on the 

oral sermon form, which lies behind the ―word of exhortation‖ in Hebrews, has recently 

been published (Wills, HTR 77 [1984] 277-99; C. C. Black II, HTR 81 [1988] 1-8; 

Übelacker, Appell, 214-29; see Introduction, ―Defining the Genre‖ and ―Rhetorical 

Analysis‖). 

The pastoral appeal to listen willingly to the homily is supported by the circumstantial 

clause kai; ga;r dia; bracevwn ejpevsteila uJmi`n, ―for in fact I have written to you only 

briefly.‖ The clause could suggest an anticipation that the length of the homily might be 

found wearisome by the audience. The reference to brevity, however, is simply a polite 

literary convention, with parallels in Jewish (e.g., 2 Macc 2:31–32; 6:17) and early Christian 

documents (e.g., 1 Pet 5:12: ―I have written briefly‖ [di j ojlivgwn e[graya]; Ign, Rom 8:2; ―I 

beg you by these few lines‖ [di j ojlivgwn grammavtwn]; Pol. 7:3: ―I exhort you by these few 

lines‖ [di j ojlivgwn … grammavtwn]). Barnabas, for example, is twice as long as Hebrews. 

In the introductory lines the writer says, ―I hastened to send you a brief [kata; mikrovn] 

letter‖ (Barn. 1:5; cited by Andriessen, NRT 96 [1974] 1064). The structure of the sentence 

in v 22 clearly implies that the statement ―I have written to you briefly‖ qualifies the phrase 

―word of exhortation.‖ It thus has reference to the homily and not to the postscript (as 

argued by Vanhoye, La structure, 221–22). 

23 The impression is conveyed that the communication concerning Timothy‘s release 

will be welcome news to the audience. The designation of Timothy as to;n ajdelfo;n hJmwǹ, 

―our brother,‖ suggests that he was well known to the members of the house church. He is 

presumably the disciple and traveling companion of the apostle Paul. The notice regarding 

his release is tantalizingly brief. If the perfect passive participle ajpolelumevnon means ―has 

been released from prison,‖ it has reference to an otherwise unknown imprisonment (for 

proposals see F. F. Bruce, ANRW 25.4 [1987] 3501, n. 43). The assumption that Timothy has 

been in custody is supported by the common meaning of ajpoluvein in the NT, especially 

when it is used absolutely, as here (see above, Note f*), and by the writer‘s concern for 

those Christians who remain in custody in the near context (13:3). The familiarity with 

which the writer speaks of Timothy suggests that he himself may have belonged to the 

Pauline circle. 

The writer‘s own travel plans remain tentative. He is eager to visit the congregation in 

the near future (13:19), and he would like to have Timothy for a traveling companion. 

Timothy‘s arrival, however, has been delayed. The condition that ―if he comes very soon‖ 



(tavcion) the writer will visit the community with Timothy sufficiently indicates the 

urgency with which he regarded his own departure. He will not wait long. If necessary, he 

will travel alone to implement the exhortations he was forced by circumstances to commit 

to writing. The inclusion of the brief travelogue is a forceful reminder that the writer 

regarded what he had written only as a substitute for his own presence. His personal 

preference was to speak directly with the men and the women for whom he was profoundly 

concerned. 

24-25 The greeting was a distinct literary form intended to establish or affirm a bond of 

friendship. It was essentially a literary gesture, the equivalent of a wave of the hand or of 

greeting and embracing in personal encounter. It expressed sincere affection in separation 

and served to strengthen personal relationships (cf. Windisch, TDNT 1:169-97; Mullins, JBL 

87 [1968] 418). The ajspavzesqai formula (―greet‖) came into prominent use during the 

Roman period, especially from the time of Augustus. In private letters and notes it occurs 

predominantly as a closing formula, although in Greek private letters it can occur in the 

opening or body of the letter as well (Baldwin, ―The ASPAZOMAI Formula,‖ 30-66). The 

NT exhibits the formula only as a closing convention. 

As a literary form, the greeting appears in three types, corresponding to the three 

persons of the verb. (1) In the first-person type of greeting, the writer extends his own 

greeting (only Rom 16:22 in the NT). (2) In the second-person type of greeting, the writer 

indicates that the addressee is to greet others for him. This is the case in v 24a. The writer is 

the greeter, but he enlists the members of the house church as his agents in conveying his 

greeting to others who are not expected to be present when the homily and its attached note 

are read aloud. This type of greeting appears to presuppose a closer relationship between 

the writer and his immediate audience than he enjoys with those to whom he sends his 

greetings. However, since the greeting is an expression of warm cordiality, it may indicate 

a succession of friendly relationships, without specifying the relative degree of closeness 

between the writer and those to whom he extends greetings. The second-person type of 

greeting is of value for its indication of relationships that exist beyond the scope of the 

document. (3) In the third-person type of greeting, the writer relays to the addressee the 

greetings of a third party. This is the case in v 24b (see Mullins, JBL 87 [1968] 418–21). 

By using a second-person type of greeting in v 24a, the writer is able to continue to 

direct his undivided attention to the group of Christians he has been addressing. He wants 

them to act as his agent in expressing his greeting to ―all your leaders and all the saints.‖ By 

speaking directly to the members of the house church, he identifies himself with them, even 

as he enlists them for a gesture that will bring them in close contact with their leaders. If it 

is correct to detect in the formulation of vv 17–18 evidence of tension between the 

members of the assembly and their leaders, the greeting formula shows pastoral sensitivity 

in bringing the two groups together in a context of shared cordiality. The use of the 

inclusive pavnta", ―all [your leaders],‖ acknowledges the plurality of leaders whose 

authority is to be acknowledged in the local situation. It implies that none of the leaders is 

to be excluded from the respect and affection expressed in the extension of greetings. 

The members of the community are also to extend the writer‘s greeting to pavnta" 
tou;" aJgivou", ―all the saints.‖ The repetition of the word ―all‖ reflects the situation of the 

house church. As the impact of the gospel was felt in a given locality, a number of house 

churches would be formed, particularly in larger cities. In his letter to the Romans, for 

example, Paul seems to know of the existence of perhaps five house churches (Rom 16:5, 

10b, 11b, 14, 15). Generally, house churches must have remained relatively small. 



Although a lack of information precludes a clear understanding of the interrelationship of 

the house churches in any given area, it would appear that they were not isolated from each 

other but regarded themselves as together constituting the church in that center (cf. Filson, 

JBL 58 [1939] 105–12; Malherbe, Social Aspects, 70, 100–102). 

The multiplicity of house churches suggests why diversity, disunity, and a tendency toward 

independence were persistent problems in the early Church. Unity and organization became 

matters of urgent concern. The members of the several house churches in a particular center 

needed to keep in touch with one another. It was of vital importance that the greetings of 

the writer be conveyed to ―all the saints‖ (Filson, ‗Yesterday‘, 76). The purpose of the 

directive in v 24a appears to have been to reinforce a sense of unity with the larger group of 

Christians in that locale, at a time when the members of the house church would have 

preferred to isolate themselves from other groups in the city. Isolation could only encourage 

the members of the community to go their own way, rather than drawing on the strength 

that emerges from the collegiality of Christian groups throughout the city. It was to counter 

that disposition that the writer directs attention to the larger fellowship of believers. 

Christians were not to regard themselves as isolated individuals, or as autonomous 

societies, but as members of the family within the household of God (cf. 3:1–6; 10:19–21). 

The third-person greeting in v 24b, in which the writer acts as the agent through whom 

a third party extends their greetings to the community, is intriguing. The ambiguity in the 

formulation ajpo; th̀s jItaliva", ―those from Italy,‖ is well known: the Italian Christians 

could currently be within or outside Italy (see above, Note i*). The subscriptions found in 

some MS
s of Hebrews stating that the document was written from Rome (ejgravfh ajpo; 

Rwvmh": Codex Alexandrinus [A], fifth century) or from Italy (ejgravfh ajpo; th̀s jItaliva": 

Codex Euthalianus [H], sixth century) show that v 24b was interpreted in certain circles as 

a greeting from within Italy (so also Spicq, 1:261–65). The fact remains, however, that in 

the only parallel from the NT ajpo; th̀s jItaliva" clearly means ―from Italy‖ in the sense of 

outside Italy (Acts 18:2). The text refers to Aquila and his wife Priscilla who were currently 

in Corinth; they had sailed ―from Italy‖ when Claudius issued a decree expelling Jews from 

Rome (cf. Suetonius, Claudius 25.4). In this instance ―Italy‖ denotes ―Rome.‖ This may be 

the most natural way of reading v 24b as well. In the closing lines the writer conveys to the 

members of the house church the greetings of Italian Christians who are currently away 

from their homeland. If that is a correct reading of the text, the writer is currently outside of 

Italy; he prepared his homily for a group of believers in or near Rome (so Harnack, ZNW 1 

[1900] 16–41; Gutbrod, TDNT 3:190–91; Filson, ‗Yesterday‘, 10–11, among others; cf. 

Moffatt, 246–47; F. F. Bruce, 415–16). The significance of the greeting lies in the allusion 

to a larger group of persons who care, as does the writer, about what is happening on the 

home base. 

The final brief blessing, like the invocation of ―the God of peace‖ in v 20, has its source in 

the liturgy of the early Church. The benediction ―grace be with you all‖ functioned to bring 

closure to a service of worship (see Cuming, NTS 22 [1975–76] 13–15). Christians 

discovered that the pronouncement of blessing activates the spiritual power of God to 

bestow blessing. The shortest possible form of this service ending is used in Col 4:18: 

―Grace be with you.‖ The form adopted by the writer of Hebrews is found in Titus 3:15 as 

well (cf. 2 Tim 4:22). The writer understands by cavri", ―grace,‖ the gracious action of God 

himself. Although the wording of the final blessing is traditional, it is appropriate to 

Hebrews as a whole, with its celebration of the redeeming and sustaining grace of God (2:9; 



4:16; 10:19; 12:15; 13:9). With this closing benediction, the personal relationships and 

crisis of the community are brought under the aspect of the sufficiency of the inexhaustible 

grace of God. 

Explanation 
In 13:1–21 the writer adds the closing section to the discourse he would have preferred to 

have delivered in person. As the final instruction to the community the paragraphs brought 

together in this section have been assigned a position of paramount importance. They 

consist of selected catechetical precepts (13:1–6, 7–9, 17–19) and of an artistically 

constructed unit of hortatory exposition (13:10–16). The section concludes on the note of 

prayer (13:20–21), which brings formal closure to the homily. These units constitute an 

integrated whole that has direct bearing upon the response expected from the members of 

the community. 

This final section of the sermon conveys an essential message concerning the worship 

of God in the context of shared communal life. The writer struck the thematic note of 

worship in 12:28, announcing the subject of 13:1–21. There worship was identified as 

gratitude to God in response to the objective blessings of the new covenant secured by 

Jesus. That the theme of worship pervades the development of the final section indicates 

that the writer prepared 13:1–21 as the elaboration of 12:28. The entire section is a 

skillfully constructed admonition to worship God acceptably. 

Authentic worship is an expansive concept that makes sacred all of life. It presupposes 

the willing adoption of a lifestyle pleasing to God. Worship, accordingly, cannot be 

restricted to formal or informal expressions of praise and prayer, but infuses every aspect of 

public and private life with the character of consecrated service to God. The writer focuses 

the attention of the assembled Christians upon shared life within the confessing community 

because he perceives worship comprehensively. Identification with the community of the 

new covenant is itself a declaration of devotion to God that must be validated at the level of 

fraternal relationships and in the routine of daily life. What this entails demanded the 

specification provided in 13:1–21. 

The writer interpreted the worship of God as the central directive of the apostolic 

parenesis. This seems clear from two considerations. First, he has placed a double 

admonition to acceptable worship at the center of his development of the section 

(13:15–16) and treats it under the aspect of sacrifice (13:10–16). This permitted him to 

draw upon the resources of the rich sacrificial imagery of the OT. The OT sacrificial cultus, 

on which the argument in 13:10–16 rests, was an arrangement for worship. The association 

of the praise of God with deeds of love under the aspect of sacrifice finds its source in the 

praise or fellowship offering of the old covenant. Only when the detail of the double 

admonition in 13:15–16 is seen in the light of this type of sacrifice is the section adequately 

understood. 

The writer thinks typologically and proceeds exegetically. The Day of Atonement and 

the sin offering provide the OT type and parallel for the discussion. As in 10:19–25, the 

writer leads his audience from the thought of the sacrifice of the sin offering and the Day of 

Atonement (13:11–12) to the offering of the sacrifice of praise (13:15). The explicit 

reference to the burning of the bodies of the animals outside the camp (13:11) establishes 

the background as the sin offering (Lev 4:12, 21; Lev 16:27). As a consequence of the 

consecration to God which Jesus has effected through his death, Christians are able to offer 



the sacrifice of praise to God continually (13:15). The writer‘s expression is deeply rooted 

in the language of the Psalter and confirms the presence of the language, imagery, and 

conception of the praise offering. 

Second, throughout the final section the writer has carefully selected, arranged, and 

developed themes congenial to the concern with worship, so that they anticipate, expound, 

and complement the sacrificial double admonition in 13:15–16. 

This second consideration may be illustrated with reference to 13:1–6. The pastoral 

directives in 13:1–3 specify that drawing near to God entails drawing near to other 

members of the church (13:1) and to strangers who share the common Christian confession 

(13:2–3). The service of God (12:28) finds tangible expression in service to brothers and 

sisters (13:1–3). The corollary to praise and gratitude is mutual encouragement and 

helpfulness as an incentive and aid to Christian maturity. These specific directives are 

subsequently summarized in 13:16, when the members of the house church are summoned 

to engage in acts of kindness and generosity as expressions of sacrificial devotion to God. 

In 13:4–5a the assembled believers are warned against immorality and greed or idolatry 

as dispositions that would defile the offering of the sacrifice of praise to God. The pursuit 

of holiness is the essential condition for the worship of God. The initial paragraph is 

rounded off in 13:5b–6 when the community is reminded that the occasion for worship is 

the Scriptural promise of the presence of God who shares their vulnerability. This assurance 

is the ground of the confident and courageous response of faith, which finds expression in 

the praise of God. The tenor of the directive to praise is then repeated with variation in 

13:15, when the community is exhorted continuously to offer to God through Jesus the 

sacrifice of praise. 

The seminal concept of the Christian life as worship is distilled in the double 

admonition of 13:15–16. These verses may be identified as the theological and practical 

synthesis of Hebrews. Authentic worship consists in the praise of God and in a shared life 

of love. It provides the context for the response desired by God to the commandments to 

love God completely and to love one‘s neighbor fully. Although the writer makes no 

explicit allusion to the great love commandments of the old covenant, the commandment to 

love one‘s brothers and sisters in the confessing community (13:1–3, 16) represents a 

recognizably Christian response to the Holiness Code with its directive to love one‘s 

neighbor as oneself (Lev 19:18). The love of neighbor is a corollary of the love of God 

(Deut 6:4–5), which finds a recognizably Christian response in the admonition to offer to 

God the sacrifice of praise through the priestly mediation of Jesus (13:15). 

What is new and distinctive in Hebrews is the explicit exposition of the double 

commandment to love as sacrifice. True piety is expressed through the offering of praise 

and gratitude to God from the heart; love for brothers and sisters is expressed through deeds 

of love and generosity. Heb 13 is the oldest preserved parenetic exposition of this theme. It 

is the earliest Christian text that purposefully shapes all of life within the confessing 

community as the double sacrifice of love that brings pleasure to God. 

Drawing upon the pattern of the OT fellowship offering, the writer implies that the whole 

continuous liturgy of the old covenant is fulfilled in the continual praise offering of the 

Christian community. The time of the atonement offering is decisively past; it was 

accomplished definitively in Jesus‘ sacrificial offering of himself upon the cross of 

Golgotha, ―outside the city gate‖ (13:10–12). Every impediment to worship has been 

permanently and decisively removed. The community has been consecrated to the service 

of God (13:12) and is fully qualified to approach God in worship. The response of praise to 



God and the commended works of love are now the only appropriate sacrifices remaining 

to the redeemed community. The law written upon the heart under the new covenant (Jer 

31:31–34; cf. Heb 13:20–21) produces the praise of God, which is the impulse for the new 

covenant liturgy. 

The remaining units of the section are congenial to this central concern with the 

acceptable worship of God. The writer appeals to the function of the past and present 

leaders of the community, who were charged with primary responsibility for the worshiping 

community (13:7–9, 17–19). Their authority is grounded solely in the word of God they 

proclaimed. The preaching of the former leaders resulted in the formation of the new 

covenant community. Although they were now deceased, their exemplary faith, coupled 

with the vigilance of the current leaders, should deter the assembly from shifting their 

allegiance to alien teaching (13:7–9). The foreign tradition encouraged an exchange of their 

commitment to the message of salvation they had received (13:7; cf. 2:3–4) for an approach 

to worship expressed through cultic meals and focused upon the altar in Jerusalem (13:9). 

The result could only be a catastrophic distortion of worship. Only the eschatological word 

of God, not human tradition or cultic practices, create s in a people the quality of being well 

pleasing to him. The strengthening of the heart for acceptable worship is accomplished 

through the grace of God revealed in history through Jesus‘ death on Golgotha. This is the 

content of the Christian confession, ―We have an altar!‖ (13:9–12). 

There is a strong intimation of a strained relationship between the members of the house 

church and their leaders in the formulation of the directive to obedience and submission to 

the authority of those currently in leadership (13:17). The source of the tension may be 

located in the attraction of the house church to Jewish tradition concerning the value of 

cultic fellowship meals. It was imperative to resolve the tension between the community 

and its leaders if they were to engage in the acceptable worship of God. 

Discipleship is a related aspect of devotion to God. In Hebrews discipleship consists in 

imitating past exemplars of faithfulness rather than in ―following‖ Jesus. Although the 

writer did not use the term ―to follow in discipleship‖ familiar from the synoptic tradition 

of Jesus‘ words, a discipleship motif is introduced with the call to emulate the exemplary 

faith of those former leaders who preached the word of God to the community (13:7). 

Discipleship is exhibited in firm adherence to the word they proclaimed and alignment with 

the conduct they modelled. 

A parenetic adaptation of the familiar call to discipleship in terms of cross bearing can be 

recognized in the formulation of 13:13, when the community is exhorted to leave ―the 

camp,‖ going out to Jesus and bearing the shame he bore. Jesus‘ own action in going 

―outside the camp‖ set a precedent for others to follow. The task of the community is to 

emulate Jesus, leaving behind the security, congeniality, and respectability of the sacred 

enclosure. Discipleship in this context means to become directed by the course of Jesus‘ 

life. It entails exposure to shame and the severance of social ties. It is affirmed in the 

acceptance of the reproach of Christian commitment in a climate of hostility. The allusion 

to Golgotha in the immediate context (13:12) implies following Jesus on the way to the 

cross. The path of discipleship is marked out in the patient endurance of suffering. 

Concurrently, the ―going out‖ to Jesus ―outside the camp‖ reaffirms a commitment to 

be the pilgrim people of God who leave behind the security of the familiar in order to 

respond to the call of God upon their lives. Jesus‘ disciples are those who follow him not 

only on the way to the cross here and now, but ultimately to the final goal of pilgrimage, 

the future heavenly city (13:14). Conversely, the certainty that the transcendent city of God 



has been promised to those who respond to his call is the sufficient ground of discipleship. 

With these distinctive nuances the synoptic concept of discipleship has been transposed for 

the situation of the second-generation community. The course and goal of Jesus‘ life 

provide the pattern for breaking loose from the grip of fear and lethargy in which the 

second generation tends to live. 

In developing these emphases the writer sought to invest the whole existence of the 

community with the value of authentic devotion to God. He does so by calling the members 

of the house church to the new cultic response to God made possible through Jesus, as 

opposed to reliance upon the assurances offered under the old framework. In developing 

this thought he emphasizes its appropriateness, its spiritual character, and its effectiveness 

in bringing pleasure to God. Security is not to be found in cultic performance, ceremonial 

meals, or sacred enclosures. Its source is a confident reliance on the presence and provision 

of a faithful God, to whom the community enjoys unlimited access by virtue of their 

consecration to the service of God through Jesus‘ atoning death (13:12). The action of God 

in raising Jesus from the dead is the ground of the assurance that he will accomplish in 

them through the risen and exalted Jesus what is pleasing to him (13:20–21). 

The significance of 13:1–21 to the pastoral strategy of the writer must be appreciated. 

His intention throughout the homily has been to stir the members of the house church from 

their lethargy and to ground them once again in the message of salvation they had received 

from those who preached to them the word of God. The description of worship under the 

aspect of sacrifice in the final section of the homily permitted the writer once more to call 

attention to the significance of the death of Jesus, the perfect sacrifice for sin. The writer‘s 

passionate message to the weary believers is that Jesus shared their vulnerability. He died 

the humiliating death of an outcast. Yet through his death Christians have been consecrated 

to the service of God (13:12). His death possessed the character of covenant sacrifice, 

through which the new and eternal covenant was inaugurated and the objective blessings of 

the new covenant were secured. Vindicated by God through resurrection, he remains the 

great Shepherd of the flock, the true pastor of the congregation (13:20–21). 

Jesus Christ is not absent but present in authentic worship. As the mediator of the praise 

of God (13:15), he creates the possibility of serving God in a manner wholly pleasing to 

him. Deviation from the message of salvation proclaimed by the original leaders of the 

assembly (13:7–9) is incompatible with participation in the shared life of the confessing 

community and with the response of praise and gratitude to which the congregation has 

been summoned (12:28; 13:15). Similarly, the persistence of tension between the members 

of the house church and their current leaders is equally unacceptable. Strained relationships 

must be repaired if the confession and worship of the community are to have integrity. 

There is one further component to the writer‘s pastoral strategy. He indicates his eagerness 

to be restored to the community (13:19, 23). He himself will come to implement the word 

of exhortation he was forced by circumstances to reduce to writing and to entrust to a 

courier (13:22). His absence now affords the house church time to respond appropriately to 

this passionate appeal to affirm once more their Christian character as the confessing 

community. 
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V Berkeley Version (The Modern Language Bible) 

N
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a 
a. The expression me;n ou\n appears to be transitional, simply denoting continuation (cf. 

7:11; 8:4). So Hanna, Grammatical Aid, 155; cf. Moule, Idiom-Book, 163. The UBSGNT 

adds in brackets the particle kaiv, but it should be omitted with P
46

 B 1739 al sa bo co sy
p
 

Origen. The inclusion of kaiv conveys the impression that the old order is being described as 

parallel to the new, when, in fact, it is the writer‘s intention to contrast the old and new 

orders. On this question see Zuntz, Text of the Epistles, 209–10. 
b 
b. The term hJ prwvth, ―the first,‖ is to be understood as modifying the unexpressed word 

―covenant,‖ as in 8:13. 
c 
c. An adj in predicate use is sometimes equivalent to a relative clause of the type that in 

English is preceded by a comma. This is the case in the expression tov te a{gion kosmikovn, 

where Zerwick translates ―‗(its) sanctuary, which (however) was a terrestrial one‘ [in 

opposition to the sanctuary of the new covenant (8:5; 9:11)]‖ (Biblical Greek ž187). The 

term kosmikov" does not mean ―cosmic‖ (cf. Sowers, Hermeneutics, 108–9, who translates 

―the tabernacle with its cosmic symbolism‖), but rather ejpivgeio", ―earthly,‖ and so the 

opposite of terms used by the writer to qualify the heavenly sanctuary: ajlhqinov", ―true‖ 

(8:2; 9:24), ejpouravnio", ―heavenly‖ (8:5), ouj ceiropoivhto", ―not made with hands‖ 

(9:11), and ouj tauvth" th`" ktivsew", ―not of this creation‖ (9:11). There is a complete 

absence of cosmic speculation in Hebrews. See Hofius, Vorhang, 61; J. Thompson, 

569–70; Theissen, Untersuchungen, 102. 
d 
d.  The term hJ prwvth is used elliptically for hJ prwvth skhnhv and expresses a rare spatial 

sense (―the front‖), found only here in the NT (Michaelis, TDNT 6:866; 7:376). cf. JB: 

―There was a tent which comprised two compartments: the first … ‖; NIV: ―A tabernacle 

was set up: in its first room. … ‖ The recognition of the spatial sense of prwvth in vv 2, 6, 

and 8, and of th;n deutevran in v 7 is a significant corrective to those interpreters who hold 

that the writer spoke of two separated tents, a ―first tent‖ and a ―second tent‖ (NEB) or an 

―outer‖ and ―inner tent‖ (RSV, TEV; Michel, 298, 301; Kuss, 113; Schröger, Verfasser, 230; 

Schierse, Verheissung, 26–29; et al.). 
e 
e. The expression hJ travpeza kai; hJ provqesi" twǹ a[rtwn is a hendiadys meaning ―the 

table together with the loaves displayed upon it,‖ table and loaves being regarded as a 

single unit. The writer‘s formulation is similar to 2 Chr 13:11 LXX, where provqesi" 
a[rtwn means ―the display of the loaves‖ (Zerwick and Grosvenor, Grammatical Analysis, 

672). 
f f. After the reference to the consecrated bread several witnesses (B sa

mss
) add kai; to; 

crusoùn qumiasthvrion, ―and the golden altar of incense,‖ bringing the text into 

conformity with the OT description of the Holy Place (Exod 30:1–6). These same witnesses 

delete the reference to the golden altar of incense in v 4. The transposition was clearly a 

scribal attempt to remove the difficulty concerning the writer‘s statement regarding the 

location of the golden altar of incense in the tabernacle (see Metzger, Textual Commentary, 

666). 
g 
g. This is the only occurrence in Hebrews of the anarthrous use of a{gia (neuter pl.) to 



                                                                                                                                                                                 

denote ―the Holy Place.‖ Elsewhere the writer uses the neuter pl. with the article to 

designate ―the Most Holy Place‖ in the Tabernacle or its heavenly prototype (e.g., 9:25; 

13:11; but see 9:24 where the anarthrous a{gia denotes the inner sanctuary). The proposal 

that the phrase h{ti" levgetai ÓAgia is a marginal gloss that later entered the text at the 

wrong place (i.e., ―which is called the Most Holy Place‖: so H. Koester, ―‗Outside the 

Camp‘: Hebrews 13:9–14,‖ HTR 55 [1962] 309, n. 34) is unsupported by the MS tradition. 

Synge (Hebrews and the Scriptures, 26) and Vanhoye (La structure, 144, n. 2) argue that 

the term should be construed not as a neuter pl. (a{gia) but as a fem. sg (aJgiva), in which 

case it is used adjectivally and describes the compartment as ―holy.‖ The only other use of 

anathrous a{gia in Hebrews, however, is certainly to be read as a neuter pl. (9:24), and at 

9:2 Codex B actually reads ta; a{gia. On the grounds of the supposed inconsistency in the 

writer‘s practice, if a{gia here means ―the Holy Place,‖ Swetnam proposed that the entire 

phrase qualifies not the front compartment but the consecrated bread that is designated as 

―holy,‖ in keeping with LXX practice (e.g., Lev 24:9; cf. ―Hebrews 9,2 and the Uses of 

Consistency,‖ 207–14; but see in response Schröger, ―Der Gottesdienst der 

Hebräerbriefgemeinde,‖ MTZ 19 [1968] 165). It is appropriate to regard a{gia as a neuter 

pl. and to recognize that the use of this form to describe the front compartment in 9:2 is 

exceptional (so Spicq, 2:249; Michel, 298–99; N.H. Young, NTS 21 [1980–81] 198). 
h 
h. In the NT the prep metav followed by the accusative means ―after‖ in a temporal sense, 

except in this one instance where it denotes a spatial sense, ―behind‖ or ―beyond‖ (Moule, 

Idiom-Book, 60; cf. BDF §236). 
i i. The translation of the noun qumiathvrion (from the verb qumia`n, ―to burn incense‖) has 

been debated. The New Confraternity Version, following the Vg of Jerome (turibulum), 

renders ―having a golden censer.‖ The reference is to the incense-shovel or vessel used for 

carrying live coals from the altar of burnt offering in the courtyard into the Most Holy Place 

on the Day of Atonement, where the high priest mingled incense with the coals in order to 

generate an aromatic cloud that would envelop the ark. The Gk. term is used with this 

nuance in classical Greek (Herodotus 4.162; Thucydides 6.46) and in the LXX (2 Chr 

26:19; Ezek 8:11; 4 Macc 7:11; cf. Exod 8:11; 27:3; 38:3; Num 4:14), and this meaning has 

been adopted by Riggenbach, 241–43, n. 73; Lach, ―Les ordannances,‖ 402–3; and is 

preferred by Zerwick and Grosvenor, Grammatical Analysis, 672. 

There are, however, strong objections to this interpretation. The censer was cast in brass, 

not gold, and there is no mention in the OT of a golden censer. Moreover, there is no 

Jewish tradition according to which the censer was left in the Most Holy Place (Str-B 

3:376). Most significantly, the term qumiathvrion is used in writings contemporary or near 

contemporary with Hebrews to designate the golden altar of incense (Philo, Who is the 

Heir? 226; Moses 2.94, 101, 105; Jos., J. W. 5.214, 218; Ant. 3.147, 198; 4.35, 54, 55; 

Exod 30:1 Theod. and Symm.). cf. Michaelis, TDNT 4:264; P. E. Hughes, 309–14. 
j j. The term pavntoqen means ―on all sides, entirely‖ (BAG 613), and has reference to the 

fact that both the inside and outside of the ark were covered with gold. 
k 
k. Lach (―Les ordonnances,‖ 395) has argued that the prep expression ejn h|/ does not 

signify ―in which‖ but ―next to which‖ or ―close to.‖ He points out that the Gk. prep ejn, 

united to an impersonal obj in the dative, indicates not only the circumstance of place but 

also a situation accompanying the main verb, as for example in 9:25, ejn ai{mati ajllotrivw/, 
―with blood of another.‖ The writer in 9:4b wishes to accentuate the fact that there was 

preserved in the Most Holy Place, besides the ark, three other objects, according to Lach. 



                                                                                                                                                                                 

This solution to an old exegetical problem would be attractive were it not that the same 

prep expression, ejn h|/, occurs in v 2, and there it must mean ―in which.‖ It seems necessary 

to translate the two expressions in the same way. 
l l. The term dovxh" in the expression ceroubi;n dovxh", ―cherubim of the Glory,‖ signifies 

the divine presence. The expression is calculated to emphasize that the Most Holy Place 

was the place that was to be associated with the presence of God in glory (cf. Cody, 

Heavenly Sanctuary, 147). 
m 

m. Nouns ending in -thvrion a class, generally indicating a local area. Here ijlasthvrion 

denotes the seat of propitiation or ―mercy seat‖ (A. T. Robertson, Grammar, 154). 
n 
n.  The expression kata; mevro" exhibits the distributive use of the prep with the 

accusative, signifying here ―in detail‖ (Moule, Idiom-Book, 60). 
o 
o. 9:6–10 is a periodic sentence, which has been broken up in translation out of 

consideration for English style. 
p 
p. The literary form eiJsivasin occurs for eijsevrcontai, ―they enter in‖ (cf. BDF §99[1]). 

q 
q. The numerical expression th;n deutevran is used with a spatial nuance and denotes the 

rear compartment as opposed to the front compartment mentioned in v 6. The prwvth and 

deutevra are respectively the Holy Place and the Most Holy Place, as in vv 2–3. vv 6–7 are 

tightly linked together by the me;n … dev construction: ―on the one hand into the front 

compartment … but on the other hand into the rear compartment‖ (cf. N. H. Young, NTS 21 

[1980–81] 199). 
r r. The gen. twǹ aJgivwn stands, as in 10:19, for eij" ta; a{gia, ―into the sanctuary,‖ with 

reference to the heavenly sanctuary, the presence of God (BDF §163; so already 

Lünemann, 283, followed by Riggenbach, 249; Michel, 306, n. 2; Hofius, Vorhang; 62; N. 

H. Young, NTS 21 [1980–81] 199–201, 209). 
s s. The meaning of th`" prwvth" skhnh̀" is disputed. It has been argued that the reference 

in prwvth is temporal and that the expression refers to the whole Mosaic tabernacle. In that 

case the phrase will be translated ―former‖ or ―earlier tabernacle‖ (so NEB; NIV; Spicq, 

2:25.9–54; F. F. Bruce, 194–95). The syntactical structure of the periodic sentence, which 

extends from 9:6–10, however, lends little support to this understanding. The spatial 

reference in th;n prwvthn skhnhvn in v 6 is incontestable. An unannounced shift to a 

temporal idea within such a short compass would be unnecessarily harsh and abrupt. It is 

better to recognize that hJ prwvh skhvnhv consistently means ―the front compartment‖ in vv 2, 

6, and 8 (so RSV; Michel, 307; N. H. Young, NTS 21 [1980–81] 200–201). The temporal 

significance of the front compartment is expressed by the particle e[ti, ―still, yet, while.‖ 
t t. The expression e[ti … ejcouvsh" stavsin conveys more than the literal sense of ―while 

being in existence‖ or ―still standing‖ (RSV; NEB; JB; NIV; TEV). Used with the previous 

ptcp, the phrase means ―retaining its status,‖ in reference to the God-ordained cultic status 

and currency of the front compartment. The meaning is analogous to the use of iJstavnai in 

10:9 (―to establish as valid/to have status‖; so Riggenbach, 249; Hofius, Vorhang, 62–63; 

Peterson, ―Examination,‖ 228–29). 
u 
u.  It is difficult to express the nuance of teleiw`sai in this context. Clearly there is an 

inner connection between teleioùn (9:9; 10:1) and kaqarivzein, ―to cleanse, purify‖ (9:14; 

10:2), but the simple equation of the two terms (as in Michel, 333, n. 4) is inappropriate. 

Peterson argues that teleioùn not synonymous with kaqarivzein but involves the latter as a 

most significant element. The primary notion, however, is that of relationship to God. He 



                                                                                                                                                                                 

translates the phrase ―to perfect the worshiper with respect to conscience‖ (―Examination,‖ 

234–35). The translation adopted for the commentary follows Johnsson who seeks to take 

into account the fact that teleioùn in Hebrews connotes finality and that the immediate 

context concerns the decisive purging of the consciousness of sin (―Defilement,‖ 282, 450). 

cf. Maurer, TDNT 7:918. 
v 
v. The prep eJpiv with the dative here means ―on the basis of‖ or ―in accordance with,‖ as in 

8:6 (BDF ž235[2]). Rienecker has made the alternative proposal to translate the prep ―in 

the matter of‖ (Linguistic Key, 349). 
w 

w. The expression dikaiwvmata sarkov" is almost invariably understood as a pejorative 

term for statutes relating to the ―flesh‖ or ―body‖ (e.g., RSV; NEB; NASB; cf. Michel, 308–9). 

In Heb 2:14; 5:7; 12:9, however, savrx a neutral term and simply refers to the human 

sphere. The expression in v 10 echoes the related phrase in v 1, where dikaiwvmata denotes 

―regulations‖ for public worship in an earthly tabernacle. There is no dichotomy intended 

between ―conscience‖ (v 9) and savrx in v 10 (so Johnsson, ―Defilement,‖ 288–89, who 

translates the expression ―human regulations‖; cf. Schweizer, TDNT 7:142, who proposes 

the rendering ―statutes of the earthly sphere‖). 
x 
x. The term diovrqwsi" in the phrase mevcri kairou` diorqwvsew" denotes ―the making 

straight of what has shifted from its true position‖ (Preisker, TDNT 5:450). The use of the 

word in the papyri and in hellenistic Greek indicates that it expresses the notions of 

correction, reconstruction, improvement, or amendment (Williamson, Philo, 117-18). 

Preisker proposes the translation ―until the time of the true order‖ (cf. BAG 198: ―the time 

of the new order―). 
cf. confer, compare 
cf. confer, compare 
UBSGNT United Bible Societies Greek New Testament 
P Pesher (commentary) 
B Codex Vaticanus 
al Other (alii) codices [MSS] also show this reading. 
sy Syriac 
adj adjective/adjectival 
cf. confer, compare 
NT New Testament 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
j
B A. Jones (ed.), Jerusalem Bible 

n
IV The New International Version (1978) 

n
EB The New English Bible 

r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

t
EV Today‘s English Version 

et al. et alii, and others 
LXX The Septuagint, Greek translation of the OT 
B Codex Vaticanus 
OT Old Testament 
pl. plate or plural 



                                                                                                                                                                                 
pl. plate or plural 
e.g. exempli gratia, for example 
i.e. id est, that is 
HTR Harvard Theological Review 
n. note 
MS Monograph Series or Manuscript 
n. note 
pl. plate or plural 
fem. feminine 
sg singular or under 
pl. plate or plural 
B Codex Vaticanus 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
cf. confer, compare 
MTZ Münchener theologische Zeitschrift 
pl. plate or plural 
NTS New Testament Studies 
NT New Testament 
prep preposition 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
Vg Latin Vulgate (as published in Weber‘s edition) 
Gk. Greek 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
n. note 
OT Old Testament 
Str-B H. Strack and P. Billerbeck, Kommentar zum Neuen Testament, 4 vols. (Munich: 

Beck‘sche, 1926–28) 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
BAG W. Bauer, W. F. Gingrich, Greek-English Lexicon of the New Testament, (Chicago: 

Chicago U. P., 1979) 
prep preposition 
Gk. Greek 
prep preposition 
obj object 
prep preposition 
cf. confer, compare 
prep preposition 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 



                                                                                                                                                                                 

(University of Chicago/University of Cambridge, 1961) 
cf. confer, compare 
NTS New Testament Studies 
gen. genitive 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
n. note 
NTS New Testament Studies 
n
EB The New English Bible 

n
IV The New International Version (1978) 

r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

NTS New Testament Studies 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

n
EB The New English Bible 

j
B A. Jones (ed.), Jerusalem Bible 

n
IV The New International Version (1978) 

t
EV Today‘s English Version 

ptcp participle 
n. note 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
prep preposition 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
prep preposition 
e.g. exempli gratia, for example 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

n
EB The New English Bible 

n
ASB New American Standard Bible 

cf. confer, compare 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
BAG W. Bauer, W. F. Gingrich, Greek-English Lexicon of the New Testament, (Chicago: 

Chicago U. P., 1979) 
cf. confer, compare 
RSR Recherches de science religieuse 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
n. note 
cf. confer, compare 
cf. confer, compare 



                                                                                                                                                                                 
cf. confer, compare 
NTS New Testament Studies 
e.g. exempli gratia, for example 
OT Old Testament 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
n. note 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
OT Old Testament 
cf. confer, compare 
m masculine 
b. breve (metrically short poetic line), or before a tractate indicates Babylonian Talmud. 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
Bib Biblica 
* 
g. This is the only occurrence in Hebrews of the anarthrous use of a{gia (neuter pl.) to 

denote ―the Holy Place.‖ Elsewhere the writer uses the neuter pl. with the article to 

designate ―the Most Holy Place‖ in the Tabernacle or its heavenly prototype (e.g., 9:25; 

13:11; but see 9:24 where the anarthrous a{gia denotes the inner sanctuary). The proposal 

that the phrase h{ti" levgetai ÓAgia is a marginal gloss that later entered the text at the 

wrong place (i.e., ―which is called the Most Holy Place‖: so H. Koester, ―‗Outside the 

Camp‘: Hebrews 13:9–14,‖ HTR 55 [1962] 309, n. 34) is unsupported by the MS tradition. 

Synge (Hebrews and the Scriptures, 26) and Vanhoye (La structure, 144, n. 2) argue that 

the term should be construed not as a neuter pl. (a{gia) but as a fem. sg (aJgiva), in which 

case it is used adjectivally and describes the compartment as ―holy.‖ The only other use of 

anathrous a{gia in Hebrews, however, is certainly to be read as a neuter pl. (9:24), and at 

9:2 Codex B actually reads ta; a{gia. On the grounds of the supposed inconsistency in the 

writer‘s practice, if a{gia here means ―the Holy Place,‖ Swetnam proposed that the entire 

phrase qualifies not the front compartment but the consecrated bread that is designated as 

―holy,‖ in keeping with LXX practice (e.g., Lev 24:9; cf. ―Hebrews 9,2 and the Uses of 

Consistency,‖ 207–14; but see in response Schröger, ―Der Gottesdienst der 

Hebräerbriefgemeinde,‖ MTZ 19 [1968] 165). It is appropriate to regard a{gia as a neuter 

pl. and to recognize that the use of this form to describe the front compartment in 9:2 is 

exceptional (so Spicq, 2:249; Michel, 298–99; N.H. Young, NTS 21 [1980–81] 198). 
cf. confer, compare 



                                                                                                                                                                                 
m masculine 
T 
NTS New Testament Studies 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
n. note 
i.e. id est, that is 
OT Old Testament 
cf. confer, compare 
RB Revue biblique 
cf. confer, compare 
b. breve (metrically short poetic line), or before a tractate indicates Babylonian Talmud. 
B 
Y 
< de Rabbi Nathan 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
Tg. Neof. Targum Neofiti I 
Tg. Ps.-J. Targum Pseudo-Jonathan 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
RB Revue biblique 
BA Biblical Archaeologist 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
NTS New Testament Studies 
cf. confer, compare 
ETL Ephemerides theologicae lovanienses 
LXX The Septuagint, Greek translation of the OT 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
passim elsewhere 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
NTS New Testament Studies 
cf. confer, compare 
OT Old Testament 
cf. confer, compare 
NTS New Testament Studies 
e.g. exempli gratia, for example 
cf. confer, compare 
n
EB The New English Bible 

NTS New Testament Studies 
cf. confer, compare 



                                                                                                                                                                                 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
NTS New Testament Studies 
OT Old Testament 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
n. note 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
B
Z Biblische Zeitschrift 

H
TR Harvard Theological Review 

T
BT The Bible Today 

B
ib Biblica 

F
S Festschrift, volume written in honor of 

A
sSeign Assemblées du Seigneur 

B
ib Biblica 

J
BL Journal of Biblical Literature 

E
vQ The Evangelical Quarterly 

E
xp The Expositor 

s
er. series 

S
BFLA Studii biblici franciscani liber annuus 

R
ivB Rivista biblica 

E
Ev Études Evangéliques 
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hEduc Theological Educator 

B
ib Biblica 

R
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K
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d. edited, edition(s), editor 
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BL Journal of Biblical Literature 



                                                                                                                                                                                 
E
xpTim The Expository Times 

E
xpTim The Expository Times 

N
ovT Novum Testamentum 

B
Sac Bibliotheca Sacra 

J
TS Journal of Theological Studies 

E
xpTim The Expository Times 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

S
chol Scholastik, Freiburg 

e
d. edited, edition(s), editor 

J
SNTSup Journal for the Study of the New Testament Supplement Series 

J
SOT Journal for the Study of the Old Testament Biblical Studies 

C
leM Clergy Monthly 

N
ovT Novum Testamentum 

J
BL Journal of Biblical Literature 

J
TS Journal of Theological Studies 

E
xp The Expositor 

s
er. series 

J
TS Journal of Theological Studies 

n
s new series 

R
TR Reformed Theological Review 
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TS Journal of Theological Studies 
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ovT Novum Testamentum 

W
W Word and World 

R
evExp Review and Expositor 

R
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B
Z Biblische Zeitschrift 

V
D Verbum domini 

C
BQ Catholic Biblical Quarterly 

R
evScRel Revue des sciences religieuses 
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R
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ibOr Biblica et Orientalia (Rome: PBI) 

R
SPT Revue des sciences philosophiques et théologiques 
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TS New Testament Studies 
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BQ Catholic Biblical Quarterly 

C
BQ Catholic Biblical Quarterly 
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ib Biblica 
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J
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J
TS Journal of Theological Studies 
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A
sSeign Assemblées du Seigneur 

s.v
. sub verbo, under the word 

V
D Verbum domini 

B
ib Biblica 

E
st Bib Estudios biblicos 

S
JT Scottish Journal of Theology 

N
TS New Testament Studies 

N
TS New Testament Studies 

T
BT The Bible Today 

a 
a. The adversative particle dev is the complement of the me;n ou\n clause of 9:1 (―Now on 

the one hand. … But on the other hand‖), announcing a major shift in the argument. It 

establishes a counterpoint between what has been said in 9:1–10 and what is to be said now 

(so also Michel, 304–5; Thompson, JBL 98 [1979] 568–69; N. H. Young, NTS 21 

[1980–81] 202). 
b 
b. Although the variant reading mellovntwn, ―which are to come,‖ is supported by the 

majority of witnesses (a 
 A D

c
 1

vid
 K L P 0142 many minuscules it vg sy

h mg
 co. arm aeth. Eus. Cyr. Chr), the 

quality of the attestation for the reading genomevnwn, ―which have already come,‖ is 

superior both in age and in diversity of textual type (P
46

 B D* 1611 1739 2005 d e sy
p,h,pal

 

Or Cyr. J). This reading is also favored by considerations intrinsic to style and context. 

Copyists appear to have assimilated the reading in the majority of the witnesses to the 

expression twǹ mellovntwn ajgaqwǹ in 10:1 (see Metzger, Textual Commentary, 668; 

Zuntz, Text of the Epistles, 119; and especially Bover, Bib 32 [1951] 232–36). 

It is necessary to regard the aor tense as inceptive: with the high priestly ministry of Christ 

the good things associated with the promised messianic redemption have begun to be 

experienced (so Bover, Bib 32 [1951] 235). 
c 
c. The context (paragenovmeno" … eijsh̀lqen, ―when Christ appeared … he entered‖) 

indicates that diav relates to a space and must be understood in a local sense (―through the 

compartment‖) rather than in an instrumental sense (cf. Moffatt, 121; Hofius, Vorhang, 67; 

Andriessen, BZ 15 [1971] 921; Johnsson, ―Defilement,‖ 293–97). In the continuous 

statement set forth in vv 11–12 diav is used three times with reference to the work of Christ. 

Since the last two are clearly instrumental in function it has been held that considerations of 

syntax demand that the first instance of diav must also be instrumental (e.g., Westcott, 256; 

H. Montefiore, 151–52). Hofius, however, has demonstrated that elsewhere in the NT the 

same prep may function in a different sense even though in immediate succession (see 

Vorhang, 81–82). The use of the prep diav in two different senses (local diav with the gen in 

v 11b, instrumental diav with the gen twice in v 12a) is motivated rhetorically (see below on 

10:20 for another case of this practice). In the translation of the long periodic sentence, the 

order of the clauses in v 12 has been rearranged to exhibit the distinction between the local 

use of diav in v 11 and the two uses of diav in an instrumental sense. See further Andriessen, 

En lisant, 32–38. 
d 
d. The translation of skhnhv as ―compartment‖ takes into account the consistent use of the 

term in a local sense in Hebrews (8:2, 5; 9:2, 3, 6, 8) and the comparison (―greater and 

more perfect‖) with the nearest antecedent use of skhnhv (in 9:8), where the writer refers to 

the ―front compartment‖ of the earthly tabernacle. 



                                                                                                                                                                                 
e 
e. For this translation of the phrase ouj tauvth" th`" ktivsew", see Zerwick and Grosvenor, 

Grammatical Analysis, 673. Field had already called attention to the particular nuance in 

tauvth" at this point (Notes, 229). The phrase means that it was not of the same order as the 

earthly tabernacle specified in 9:1. 
f f. The temporal nuance of the ptcp euJravmeno" is unclear. When the ptcp stands second to 

the main verb (here eijsh`lqen, ―he entered‖), only exegesis can determine whether 

antecedent or coincident or subsequent action is intended. Although some grammarians 

reject the fact that the aor ptcp expresses subsequent action in Koine Greek (A. T. 

Robertson, Grammar, 861–63; Moulton, Grammar, 1:132–34), a good case has been made 

for the fact that it does (see C. D. Chambers, ―On the Use of the Aorist Participle in Some 

Hellenistic Writers,‖ JTS 24 [1922–23] 183–87, supported by W. F. Howard, ―The 

Futuristic Use of the Aorist Participle in Hellenistic,‖ JTS 24 [1922–23] 403–6). A. T. 

Robertson (Grammar, 809), McNeile (JTS 24 [1923] 402), and Moule (Idiom-Book, 100, n. 

1) favor antecedent action (―having obtained … he entered‖; cf. NIV, TEV), but Burton 

(Moods and Tenses, §145) and Cody (Heavenly Sanctuary, 178–80) argue strongly for 

subsequent or coincident action (cf. RSV, NEB). This latter position is supported in the 

translation, since in this context it is difficult to understand the meaning of euJravmeno" 

apart from entrance into the heavenly sanctuary (see 8:3–4). 
g 
g. For the proposal to translate aijwnivan as ―eschatological‖ rather than ―eternal,‖ see J. J. 

Hughes, NovT 21 (1979) 33, n. 20. Hughes observes that the writer seems never to have 

employed aijwvnio" in a purely temporal sense (cf. 5:9; 6:2; 9:12, 14, 15; 13:20); in each 

case the predominant emphasis seems to be upon an eschatological state or event. He 

argues that in Hebrews the temporal nuance is derivative from and subsidiary to this 

qualitative nuance. 
h 
h. The use of a first-class conditional clause (eij with the ind of reality, indicating that the 

condition is considered ―a real case‖; cf. BDF §§371, 372) is appropriate to the argument 

from the lesser to the greater in vv 13–14. It could be translated ―since … the sprinkled 

ashes of a heifer sanctify.‖ 
i i. The external evidence for the two readings hJmwǹ (―our‖: A D

*
 K P 1739

*
 al) and uJmw`n 

(―your‖: a 
 D

c
 33 81 1739

c
 al) is rather evenly balanced. Elsewhere the writer has used the direct 

address only in the hortatory sections of his sermon. This factor tips the balance toward 

hJmwǹ (Metzger, Textual Commentary, 668). 
j j.  The use of the relative pronoun o{" in a causal sense to mean ―because he‖ or ―seeing 

that he‖ reflects a classical idiom (see A. W. Argyle, ―The Causal Use of the Relative 

Pronoun in the Greek New Testament,‖ BT 6 (1955) 165–69, who argues that the a fortiori 

character of the argument in vv 13–14 seems to require a causal force in the relative 

pronoun). 
k 
k. The interpretation of the expression dia; pneuvmato" aijwnivou is extremely difficult. 

The translation reflects the conviction that the expression is a periphrasis for the Holy Spirit 

(so also Michel, 314; Büchsel, TDNT 4:339; F. F. Bruce, 205; Peterson, ―Examination,‖ 

238–39; RSV, JB, NIV). This understanding accounts for the clearly secondary reading dia; 
pneuvmato" aJgivou (―through the Holy Spirit‖) found in a 
2
 D

*
 P al it vg bo. The anarthrous formulation pneuvmato" aJgivou is found in 2:4 and 6:4. 

An alternative proposal to translate the expression ―through [his] eternal spirit‖ (so Phillips) 



                                                                                                                                                                                 

is supported by Vos, PTR 5 (1907), 590–92; Moffatt, 124; Riggenbach, 264–66; P. E. 

Hughes, 358–59; Schweizer, TDNT 6:446, among others. 
l l. There is a virtual consensus that, apart from 9:16–17, diaqhvkh in Hebrews means 

―covenant,‖ and that this usage is rooted in the LXX where diaqhvkh is the translation of the 

Heb. term tyriB] 
, , 270 times (plus 5 times in Sirach). Among modern commentators only Riggenbach 

was prepared to argue that every occurrence of diaqhvkh in Hebrews denotes ―testament,‖ 

interpreting the term in the light of its hellenistic usage outside the LXX (―Begriff,‖ 

300–310, and reiterated in his commentary, 268–79; cf. now Swetnam, CBQ 27 [1965] 

373–90; Swetnam interprets diaqhvkh throughout vv 15–18 as ―testament,‖ arguing that the 

writer regarded even the Sinai diaqhvkh as a type of testament). The reference to Christ as 

mesivth", ―mediator,‖ would seem to exclude the meaning of ―testament‖ for diaqhvkh in v 

15, since the office of mesivth" is unknown in conjunction with wills and testaments (J. J. 

Hughes, NovT 21 [1979] 64–65). 
m 

m. The prep ejpiv with the dative ordinarily carries the nuance ―on the basis of,‖ ―in 

accordance with,‖ ―under‖ (cf. 8:6; 9:10; so BDF §235[2]). Alternatively, it may be 

understood in a temporal sense, ―in the days of,‖ ―at the time of‖ (so Zerwick and 

Grosvenor, Grammatical Analysis, 673–74). 
n 
n.  The syntactical construction of v 15 is very tight. The o{pw" clause (o{pw" … th;n 

ejpaggelivan lavbwsin oiJ keklhmevnoi th̀" aijwnivou klhronomiva") is a final clause 

expressing the purpose for which Christ is the mediator of a new covenant. The participial 

phrase qanavtou genomevnou eij" ajpoluvtrwsin twǹ ejpi; th̀/ prwvth/ diaqhvkh/ 
parabavsewn, which occurs within the o{pw" clause, specifies the attendant circumstances. 

It is employed in a retrospectively cumulative circumstantial manner, which reflects back 

upon vv 11–14 and summarizes them (J. J. Hughes, NovT 21 [1979] 33). 
o 
o.  In the phrase th;n ejpaggelivan … th̀" aijwnivou klhronomiva", the genitival 

construction is epexegetical of ejpaggelivan and specifies the content of the promise. What 

is received is not the promise of eschatological inheritance but that eschatological 

inheritance itself (cf. Zerwick and Grosvenor, Grammatical Analysis, 674). 
p 
p. The major translations (RSV, NEB, JB, TEV, NIV) and most commentators are in 

agreement that in vv 16–17 diaqhvkh refers to a will or testament. (Only the NASB translates 

diaqhvkh everywhere in Hebrews as ―covenant.‖) It is assumed that the writer resorted to a 

play on words, using diaqhvkh in its secular sense (i.e., ―will‖/―testament‖) to undergird his 

point concerning the diaqhvkh as it is employed in the LXX (i.e., ―covenant‖; vv 15 and 

18). According to the prevailing point of view, the writer has in mind an analogy between 

the necessity of a death in establishing the validity of a will and the necessity of death in 

inaugurating the new covenant (cf. Moffatt, 125–31; Spicq, 2:260–65, 285–99; Michel, 

315–22; F. F. Bruce, 209–14; Buchanan, 150–53, among others). 

A recent review of this argument has demonstrated that it is impossible to translate 

diaqhvkh in vv 16–17 as ―will‖ or ―testament‖ and to harmonize the writer‘s statements 

with any known form of hellenistic, Egyptian, or Roman legal practice. There is no 

evidence in classical or papyriological sources to substantiate that a will or testament was 

legally valid only when the testator died. A will became operative as soon as it was 

properly drafted, witnessed, and notarized. Moreover, inheritance did not occur only after 

the death of the testator, since it was common legal practice for an inheritance, as parental 



                                                                                                                                                                                 

distribution inter vivos (―among the survivors‖), to take place before death. This practice 

was especially widespread in Egypt and provided for the transfer of unrestricted ownership 

during the lifetime of the parents (J. J. Hughes, NovT 21 [1979] 59–65). 

Syntactically, the tightly knit use of particles in 9:15–18 militates against the assignment of 

a different meaning to diaqhvkh in vv 16–17 from the one it has in vv 15 and 18. The 

meaning of diaqhvkh in vv 16–17 is qualified by its meaning in v 15, since vv 16–17 

parenthetically explain the necessity of Christ‘s death. Moreover, the o{pou gavr … gavr … 

o{qen (―for where … for … this is why‖) construction in vv 16–18 requires that v 18 be read 

as the logical conclusion of the argument in vv 16–17. Since diaqhvkh clearly means 

―covenant‖ in v 18, it must have the same meaning in vv 16–17 (so Westcott, 263–70, 

298–302; cf. J. J. Hughes, NovT 21 [1979] 32–35; K. M. Campbell, EvQ 44 [1972] 108). 

Lexical and semantic considerations indicate that the writer has employed diaqhvkh in a 

consistent way in 9:15–18 to mean ―covenant‖ (cf. J. J. Hughes, NovT 21 [1979] 35–59; 

Johnsson, ―Defilement,‖ 308–18). 
q 
q. The translation of tou` diaqemevnou (v 16) and of oJ diaqevmeno" (v 17) as ―the one who 

ratifies‖ or ―the ratifier‖ takes account of the fact that in the LXX diativqesqai diaqhvkhn is 

the standard legal expression referring to the inauguration or ratification of a covenant, 

corresponding to the Heb. idiom tyriB] tr'K; 
,  (―to cut [i.e., make] a covenant‖; cf. Heb 8:10; 10:16). The one who ratified the 

diaqhvkh would be considered oJ diaqevmeno", as in Ps 49(50):5 LXX (cited by J. J. Hughes, 

NovT 21 [1979] 40). This nuance was already recognized by T. H. Guest, who rendered the 

expression in vv 16 and 17 ―the Covenant-ratifier‖ (ExpTim 25 [1913–14] 379). It should 

be noted that diativqesqai is not used elsewhere in the NT for the making of a will. 
r r. The verb fevrein, according to a very common usage of the word, means ―to bring 

forward‖ (i.e., to represent). The ―representative‖ nuance of fevresqai in v 16 is a function 

of the ability of fevrein to mean ―to bring into the picture,‖ ―to introduce‖ (e.g., John 18:29; 

2 Pet 2:11; &1Clem; 55:1). J. J. Hughes points out that fevrein is not a hellenistic legal 

term and is never found in extrabiblical sources in conjunction with diaqhvkh or 

diativqesqai (in the context of making a will). However, in the LXX it functions as a cultic 

term, denoting either the bringing of sacrifices to be offered or the act of offering itself. The 

offerer is represented in and by his sacrifice. Hughes understands fevresqai in v 16 in a 

cultic LXX sense of bringing sacrifices to be offered so that the (symbolic) death of the one 

who ratifies a covenant is represented as a sacrificial death (NovT 21 [1979] 40–43, 65–66). 
s s. The technical term bebaiva denotes ―legally guaranteed security‖ and has reference to 

the ratifying or confirming of something (see 2:2, 3; 3:6; 6:16; cf. MM 107; Schlier, TDNT 

1:602–3). It could be translated as ―secured‖ or ―confirmed‖ (so J. J. Hughes, NovT 21 

[1979] 45: ―for a covenant is confirmed‖). 
t t. In the expression ejpi; nekroì" (lit., ―on the basis of the dead bodies‖) it is important to 

recognize the (neuter?) pl. nekroì" in conjunction with the sg diaqhvkh. There does not 

appear to be any evidence that the phrase can be translated idiomatically ―at death‖ (RSV cf. 

NEB, JB, TEV, NIV), which would require the sg ejpi; nekrẁ/ or ejpi; nekrwvsei. The use of the 

pl. nekroì" is more appropriate in terms of covenantal, and not testamentary, practice. The 

expression in v 17 finds an exact parallel in the reference to covenant sacrificial victims in 

Ps 49(50):5 LXX ejpi; qusivai", ―on the basis of sacrifices.‖ In its context nekroì" conveys 

the notion of covenant ratification by means of a self-maledictory rite involving the cutting 



                                                                                                                                                                                 

up of the dead bodies of the sacrificial victims (cf. J. J. Hughes, NovT 21 [1979] 43–44; 

Kilpatrick, ZNW 68 [1977] 263–65; Johnsson, ―Defilement,‖ 311). 
u 
u. On the basis of the negative particle mhvpote with the present ind of the verb, it has 

been stated that the subordinate clause in v 17 is clearly interrogative (BDF §428[5]; cf. F. 

F. Bruce, 207, n. 104: the negative particle mhv is appropriate in a question expecting the 

answer ―no‖). But in later Gk. mhv is found in causal clauses where ouj would be expected; 

mhvpote with the ind is simply a strong negative particle meaning ―never.‖ In classical Gk. 

the usage is found in general relative clauses and with participles and subordinate clauses 

where a condition is present. In v 17 there is both a generalization, as the mhvpote may 

indicate, and a latent condition. It is therefore quite possible to take the clause as a negative 

statement of fact (so A. Wikgren, ―Some Greek Idioms,‖ 151–52 [with examples from 

hellenistic Greek]; N. Turner, Grammar, 3:284). 
v 
v. The expression hJ prwvth (―the first,‖ ―the former‖) is used elliptically for hJ prwvth 

diaqhvkh, as in 8:7, 13; 9:1. 
w 

w. The word ejgkekaivnistai must be understood as a cultic term meaning ―to consecrate 

and inaugurate,‖ and thus to render valid and ratify (cf. Num 7:11; 8:8; 3 Kgdms 8:63; 2 

Chr 7:5; 1 Macc 4:36, 54; 5:1; 2 Macc 2:9). The perfect tense underscores the permanent 

character of the confirmation of the covenant (cf. Behm, TDNT 3:454). 
x 
x. A strongly attested reading (a 

*
 A C D P many minuscules it vg co. arm) refers to ―calves and goats,‖ with some variation 

in the position of »tẁn¼ travgwn, but it is probable that the text was expanded by copyists 

under the influence of the formulation in v 12. The offering of goats had no place in the 

sacrifice to which the passage refers (cf. Exod 24:5). The text without kai; twǹ travgwn, 

―and goats,‖ is supported by an impressive combination of witnesses (P
46

 a 
2
 K L Y. 181 1241 1739 sy

p,h,pal
 Or Chr) and is intrinsically superior (so Beare, JBL 63 

[1944] 394; Zuntz, Text of the Epistles, 54–55; Hunzinger, TDNT 6:982, n. 29). 
y 
y. The cultic nuance in the expression ta; skeuvh th̀" leitourgiva" reflects the influence 

of the LXX, which used leitourgeìn and its cognates for divine service only (cf. BAGD 

471, 754). 
z z. The prep ejn in the expression ejn ai{mati may retain its original locative sense (cf. A. T. 

Robertson, Grammar, 584-91): everything is purged in blood. Blood is the medium of 

purgation rather than the agent (cf. Westcott, 268; Oepke, TDNT 2:538). 
aa 

aa. The placement of the phrase kata; to;n novmon, ―according to the law,‖ limits the 

writer‘s point concerning legal qualification to v 22a and suggests that the second kaiv is 

adversative: according to the law almost everything is purged in blood, but for decisive 

purgation blood is essential. For the kai; … kaiv construction as a means of introducing 

contrasts, see BDF §230. 
bb 

bb. The word aiJmatekcusiva is unknown prior to this reference and occurs nowhere else 

in the NT. In later writings it serves exclusively Christian purposes (cf. BAGD 23). The 

term may have been coined by the writer for the purpose of his argument. It is a compound 

of ai|ma, ―blood,‖ with ejkcuvnnein, which has a general sense of ―to pour out.‖ The use of 

the compound in a sacrificial context is consistent with the LXX which uses the verb 

ejkcei`n and ai|ma to denote the pouring out of blood as a sin offering upon the base of the 

altar (Exod 29:12; Lev 4:7, 18, 25, 30, 34; 8:15; 9:9). Rabbinic sources (e.g., b.  6a, 

8a, 26b, 36a, 36b, 51a, 51b, 89b) confirm that the reference is not to the shedding of the 



                                                                                                                                                                                 

blood of the sacrificial victim but to the application of sacrificial blood to the altar in order 

to effect atonement. cf. b.  26b: ―once the blood has reached the altar, the owners are 

cleansed‖ (cf. Johnsson, ―Defilement,‖ 320–25; Thornton, JTS ns 15 [1964] 63–65). 
cc 

cc. The rendering of a[fesi" as ―the forgiveness of sins‖ (RSV) is unwarranted; there is no 

reference to aJmartiva, ―sin,‖ or its equivalent in the immediate context. The translation 

―forgiveness‖ (NEB, TEV, NIV) or ―remission‖ (JB) tends to convey the same unwarranted 

notion. It seems necessary to interpret the nuance in a[fesi" in the light of the argument of 

the passage and, in view of the reference to the old cultus, of the unique use of a[fesi" in 

the LXX translation of Leviticus (where twenty-one of the forty-nine occurrences of 

a[fesi" in the LXX are found). The sole instance where a[fesi" occurs in a cultic setting in 

the LXX is Lev 16:26, where to;n diestalmevnon eij" a[fesin, ―commanded for letting 

go,‖ has reference to the goat released ―to Azazel‖ on the Day of Atonement. On the basis 

of a thorough review of the evidence, Johnsson proposed that the term in v 22 be translated 

―definitive putting away [of defilement]‖ or ―decisive purgation,‖ as consistent with its 

usage in a cultic setting (―Defilement,‖ 325–29; cf. Moffatt, 130, who recognized that ideas 

of purgation cannot be excluded from a[fesi" here). This is clearly the sense in which 

a[fesi" is used in its only other occurrence in Hebrews (see below, 10:18). 
dd 

dd. For this nuance in the expression ta; uJpodeivgmata see Note i on 8:1–13 and the 

discussion of E. K. Lee, ―Words Denoting ‗Pattern‘ in the New Testament,‖ NTS 8 

(1961–62) 167–69. 
ee 

ee. For the proposal that ta; ejpouravnia is the equivalent of ta; ejn toi`" oujranoì" and 

should be translated ―the heavenly sanctuary,‖ see Zerwick and Grosvenor, Grammatical 

Analysis, 674. 
ff ff. For the note of correspondence and representation in the term ajntivtupa, see Cody, 

Heavenly Sanctuary, 152, n. 9; Fritsch, ―TO ÆANTITçPON,‖ 100-101; Goppelt, TDNT 

8:258 (who translates the word as ―counterpart‖). 
gg 

gg. A long periodic sentence, extending from 9:24–26, has been broken up in the 

translation out of consideration for English style, but the main clause has been repeated 

from v 24 in order to indicate the direction of the thought. 
hh 

hh. The subjunctive mood of prosfevrh/ is appropriate to the use of the verb in a negative 

purpose clause. The present tense emphasizes continuous action and may be viewed here as 

iterative (―to offer himself over and over again‖). 
ii ii. In the expression kat jejniautovn the prep is used distributively, ―year by year,‖ 

―annually‖ (cf. MM 323; BAG 266). 
jj jj. The use of the prep in the phrase ejn ai{mati is an example of the associative dative 

(BDF §198[2]). The translation follows Zerwick, who suggests that under Sem. influence 

ejn is practically reduced to the expression of a general notion of association or 

accompaniment (Biblical Greek §117). 
kk 

kk. In accordance with a classical idiom, ejpeiv introduces a second-class conditional 

clause (contrary to fact), with the condition omitted in an elliptical construction. The 

condition is implied in the construction ejpei; … paqeìn (―since [if that were true], it would 

have been necessary for him to suffer death many times‖). See N. Turner, Grammar, 3:90, 

318; Burton, Moods and Tenses §249. 
ll ll. Whenever the writer refers to the death of Jesus he uses the verb pavscein (―to suffer‖) 

and its derivatives. Accordingly, paqei`n carries the nuance ―to suffer death‖ (see above on 



                                                                                                                                                                                 

2:9; cf. Michaelis, TDNT 5:917, 934–35). cf. 13:12. 
mm 

mm. The translation assumes that nuni; dev, following a sentence expressing an unreal 

condition (v 26a), is used in a nontemporal way to introduce the real situation (so Thrall, 

Greek Particles, 31). It has been argued, however, that the contrast is not between the 

hypothetical repetition of Christ‘s suffering of death many times and the factuality of his 

once-for-all death, but between two ages, the one the age of repeated sacrificial offerings 

and the other the new age of the definitive sacrifice. In that case nuni; dev should be 

translated temporally, ―But now he has appeared‖ (so Grothe, ―Was Jesus the Priestly 

Messiah?‖ 165–66, n. 146). 
nn 

nn. In the phrase ejpi; sunteleiva/ tẁn aijwvnwn the prep is used in a transferred sense in an 

expression of time to denote what English expresses by ―at‖ (cf. Moule, Idiom-Book, 50). 

The pl. twǹ aijwvnwn occurs only here in the NT in this phrase, and may reflect an 

apocalyptic view of world history as a succession of ages (e.g. Dan 9:27 LXX, suntevleian 
kairẁn, ―the consummation of the times‖). 
oo 

oo. In accordance with classical idiom, vv 27 and 28 are joined together by the relative 

phrase kaq jo{sn, ―just as,‖ and the correlative ou{tw" kaiv, ―so also,‖ in v 28 (cf. A. T. 

Robertson, Grammar, 963, 966–67). 
pp 

pp. The phrase cwri;" aJmartiva" carries the nuances of ―without any relation to sin,‖ i.e., 

not with the purpose of atoning for sin (so BAGD 891; cf. RSV; JB: ―not to deal with sin‖). 
qq 

qq. In the phrase eij" swthrivan, the prep expresses purpose or result, as in v 15 (eij" 
ajpoluvtrwsin, ―for redemption‖) and v 26 (eij" ajqevthsin, ―for annulling‖). 
JBL Journal of Biblical Literature 
NTS New Testament Studies 
_a 
A Codex Alexandrinus 
D Codex Bezae or Deuteronom(ist)ic 
1 first person 
K Kethib (the written consonantal Hebrew text of OT) 
L Leningrad Codes of MT (as published in BHS) or , B19a 
P Pesher (commentary) 
vg Latin Vulgate (as published in Weber‘s edition) 
sy Syriac 
arm Armenian version 
Cyr. Cyropaedia (Xenophon) 
P Pesher (commentary) 
B Codex Vaticanus 
D Codex Bezae or Deuteronom(ist)ic 
sy Syriac 
Or Orientalia (Rome) 
Cyr. Cyropaedia (Xenophon) 
J Yahwist/Jahwist (supposed biblical literary source) 
Bib Biblica 
aor aorist 
Bib Biblica 
cf. confer, compare 



                                                                                                                                                                                 
BZ Biblische Zeitschrift 
e.g. exempli gratia, for example 
NT New Testament 
ptcp participle 
JTS Journal of Theological Studies 
JTS Journal of Theological Studies 
JTS Journal of Theological Studies 
n. note 
cf. confer, compare 
n
IV The New International Version (1978) 

t
EV Today‘s English Version 

cf. confer, compare 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

n
EB The New English Bible 

NovT Novum Testamentum 
n. note 
cf. confer, compare 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
A Codex Alexandrinus 
D Codex Bezae or Deuteronom(ist)ic 
K Kethib (the written consonantal Hebrew text of OT) 
P Pesher (commentary) 
_a 
D Codex Bezae or Deuteronom(ist)ic 
BT The Bible Translator 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

j
B A. Jones (ed.), Jerusalem Bible 

n
IV The New International Version (1978) 
_a 
D Codex Bezae or Deuteronom(ist)ic 
P Pesher (commentary) 
vg Latin Vulgate (as published in Weber‘s edition) 
PTR Princeton Theological Review 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
CBQ Catholic Biblical Quarterly 
NovT Novum Testamentum 



                                                                                                                                                                                 
prep preposition 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
NovT Novum Testamentum 
cf. confer, compare 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

n
EB The New English Bible 

j
B A. Jones (ed.), Jerusalem Bible 

t
EV Today‘s English Version 

n
IV The New International Version (1978) 

n
ASB New American Standard Bible 

i.e. id est, that is 
LXX The Septuagint, Greek translation of the OT 
i.e. id est, that is 
cf. confer, compare 
NovT Novum Testamentum 
cf. confer, compare 
NovT Novum Testamentum 
EvQ The Evangelical Quarterly 
cf. confer, compare 
NovT Novum Testamentum 
LXX The Septuagint, Greek translation of the OT 
i.e. id est, that is 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
NovT Novum Testamentum 
ExpTim The Expository Times 
NT New Testament 
i.e. id est, that is 
e.g. exempli gratia, for example 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
NovT Novum Testamentum 
cf. confer, compare 
MM J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament (London: 

Hodder, 1930) 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
NovT Novum Testamentum 
lit. literally 
pl. plate or plural 
sg singular or under 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

cf. confer, compare 



                                                                                                                                                                                 
n
EB The New English Bible 

j
B A. Jones (ed.), Jerusalem Bible 

t
EV Today‘s English Version 

n
IV The New International Version (1978) 

sg singular or under 
pl. plate or plural 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
NovT Novum Testamentum 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
cf. confer, compare 
n. note 
Gk. Greek 
Gk. Greek 
cf. confer, compare 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
_a 
A Codex Alexandrinus 
C Codex Ephraemi Syri 
D Codex Bezae or Deuteronom(ist)ic 
P Pesher (commentary) 
vg Latin Vulgate (as published in Weber‘s edition) 
arm Armenian version 
cf. confer, compare 
P Pesher (commentary) 
_a 
K Kethib (the written consonantal Hebrew text of OT) 
L Leningrad Codes of MT (as published in BHS) or , B19a 
sy Syriac 
Or Orientalia (Rome) 
JBL Journal of Biblical Literature 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
n. note 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
prep preposition 



                                                                                                                                                                                 
cf. confer, compare 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
NT New Testament 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
b. breve (metrically short poetic line), or before a tractate indicates Babylonian Talmud. 
cf. confer, compare 
b. breve (metrically short poetic line), or before a tractate indicates Babylonian Talmud. 
Z 
cf. confer, compare 
JTS Journal of Theological Studies 
ns new series 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

n
EB The New English Bible 

t
EV Today‘s English Version 

n
IV The New International Version (1978) 

j
B A. Jones (ed.), Jerusalem Bible 

LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
NTS New Testament Studies 
n. note 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
MM J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament (London: 

Hodder, 1930) 
BAG W. Bauer, W. F. Gingrich, Greek-English Lexicon of the New Testament, (Chicago: 

Chicago U. P., 1979) 
prep preposition 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
Sem. Semitica or Semitic 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
n. note 



                                                                                                                                                                                 
prep preposition 
cf. confer, compare 
pl. plate or plural 
NT New Testament 
e.g. exempli gratia, for example 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
i.e. id est, that is 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

j
B A. Jones (ed.), Jerusalem Bible 

prep preposition 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
RB Revue biblique 
chaps. chapter(s) 
NovT Novum Testamentum 
cf. confer, compare 
RB Revue biblique 
cf. confer, compare 
cf. confer, compare 
Bib Biblica 
NTS New Testament Studies 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
JBL Journal of Biblical Literature 
i.e. id est, that is 
Bib Biblica 
Bib Biblica 
cf. confer, compare 
VD Verbum domini 
BZ Biblische Zeitschrift 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
JBL Journal of Biblical Literature 
cf. confer, compare 



                                                                                                                                                                                 
BZ Biblische Zeitschrift 
OT Old Testament 
AnBib Analecta biblica (Rome: PBI) 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
ZAW Zeitschrift für die alttestamentliche Wissenschaft 
VT Vetus Testamentum 
id. idem, the same 
VT Vetus Testamentum 
NovT Novum Testamentum 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
NT New Testament 
n. note 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
NovT Novum Testamentum 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
NovT Novum Testamentum 
NovT Novum Testamentum 
OT Old Testament 
e.g. exempli gratia, for example 
cf. confer, compare 
BA Biblical Archaeologist 
id. idem, the same 
BA Biblical Archaeologist 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 



                                                                                                                                                                                 
NovT Novum Testamentum 
OT Old Testament 
cf. confer, compare 
NovT Novum Testamentum 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
OT Old Testament 
cf. confer, compare 
NovT Novum Testamentum 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
Bib Biblica 
cf. confer, compare 
cf. confer, compare 
EEv Études Evangéliques 
NTS New Testament Studies 
b. breve (metrically short poetic line), or before a tractate indicates Babylonian Talmud. 
Y 
cf. confer, compare 
n. note 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
Tg. Onq. Targum Onqelos 
Ps.-J. Targum Pseudo-Jonathan 
cf. confer, compare 
BTB Biblical Theology Bulletin 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
NTS New Testament Studies 
NTS New Testament Studies 
LXX The Septuagint, Greek translation of the OT 
MS Monograph Series or Manuscript 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
MTZ Münchener theologische Zeitschrift 
NovT Novum Testamentum 



                                                                                                                                                                                 
e.g. exempli gratia, for example 
cf. confer, compare 
e.g. exempli gratia, for example 
b. breve (metrically short poetic line), or before a tractate indicates Babylonian Talmud. 
Y 
b. breve (metrically short poetic line), or before a tractate indicates Babylonian Talmud. 
b. breve (metrically short poetic line), or before a tractate indicates Babylonian Talmud. 
i.e. id est, that is 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

n
EB The New English Bible 

n
IV The New International Version (1978) 

cf. confer, compare 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
JTS Journal of Theological Studies 
ns new series 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
NTS New Testament Studies 
SJT Scottish Journal of Theology 
cf. confer, compare 
NovT Novum Testamentum 
cf. confer, compare 
n. note 
cf. confer, compare 
T. Levi Testament of Levi (from Testaments of the Twelve Patriarchs) 
T. Levi Testament of Levi (from Testaments of the Twelve Patriarchs) 
T. Levi Testament of Levi (from Testaments of the Twelve Patriarchs) 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
NTS New Testament Studies 
cf. confer, compare 
MM J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament (London: 

Hodder, 1930) 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
Tg. Neof. Targum Neofiti I 
LXX The Septuagint, Greek translation of the OT 



                                                                                                                                                                                 
cf. confer, compare 
e.g. exempli gratia, for example 
CBQ Catholic Biblical Quarterly 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
C Codex Ephraemi Syri 
cf. confer, compare 
A
sSeign Assemblées du Seigneur 

H
TR Harvard Theological Review 

R
B Revue biblique 

e
d. edited, edition(s), editor 

e
t al. et alii, and others 

J
TSB Jahrbuch der theologischen Scule Bethel 

E
xpTim The Expository Times 

F
S Festschrift, volume written in honor of 

e
d. edited, edition(s), editor 

UP
 University Press 

I
nt Interpretation 

A
eg Aegyptus 

R
ivB Rivista biblica 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

T
hEduc Theological Educator 

R
ivB Rivista biblica 

T
h Theology 

R
B Revue biblique 

C
BQ Catholic Biblical Quarterly 

B
Sac Bibliotheca Sacra 

E
xpTim The Expository Times 

e
d. edited, edition(s), editor 

B
VC Bible et vie chrétienne 

J
SNTSup Journal for the Study of the New Testament Supplement Series 

J
SOT Journal for the Study of the Old Testament Biblical Studies 

R
evistB Revista bíblica 

P
s Psalms 

N
TS New Testament Studies 

N
ovT Novum Testamentum 

R
evExp Review and Expositor 

R
TR Reformed Theological Review 

R
TR Reformed Theological Review 

T
hEduc Theological Educator 

e
d. edited, edition(s), editor 

R
estQ Restoration Quarterly 

C
B Cultura biblica 



                                                                                                                                                                                 
E
vQ The Evangelical Quarterly 

G
OTR Greek Orthodox Theological Review 

E
xpTim The Expository Times 

A
sSeign Assemblées du Seigneur 

S
JT Scottish Journal of Theology 

a 
a. skiavn is emphatic in the structure of the sentence. Moreover, when the ptcp e[cwn, 

―possessing,‖ precedes the noun which it modifies, as here (oJ novmo", ―the law‖), it tends to 

add emphasis as well (see N. Turner, Grammar, 3:225). 
b 
b. P

46
, the earliest known copy of Hebrews, contains the unique reading kai; th;n eijkovna 

instead of oujk aujth;n th;n eijkovna, giving the sense ―since the law has only a shadow of the 

good things which are to come and the mere copy of those realities.‖ The variant treats 

skiav, ―shadow,‖ and eijkwvn, ―image,‖ ―copy,‖ as complementary terms. This reading is 

defended as original by Cantalamessa (Aeg 45 [1965] 194–215) and Sen (CB 23 [1967] 

165–68), and is regarded as possibly correct by Beare, JBL 63 (1944) 387–90. The 

construction of the sentence, however, implies a contrast between eijkwvn and skiav, which is 

well expressed by the formulation oujk aujth;n th;n eijkovna, ―not the actual form,‖ which 

enjoys the combined weight of the rest of the textual tradition. The reading of P
46

 should be 

rejected as an emendation of the original text by a scribe who was influenced by the 

traditional Platonic contrast of skiav and eijkwvn with reality itself (so Zuntz, Text of the 

Epistles, 20–23; Tasker, NTS 1 [1954–55] 182–83; Metzger, Textual Commentary, 669). 
c 
c. The usage of the term pràgma in Hebrews is somewhat distinctive. Here it denotes 

reality itself (cf. 6:18: dia; duvo pragmavtwn, ―through two realities‖). In both 6:18 and 10:1 

the term is associated with God‘s eschatological promise of salvation. 
d 
d. Although the pl. form duvnantai is strongly attested (€a 

 A C D
1
 P 33 81 al), it is incompatible with the sg form of the nom at the beginning of the 

sentence (oJ novmo", ―the law‖). It appears to be a primitive error introduced by copyists who 

were influenced by the impersonal pl. form prosfevrousin, ―they offer‖ (so Zuntz, Text of 

the Epistles, 131; Metzger, Textual Commentary, 669). The sg form duvnatai is supported 

by P
46

 D
*,2

 H K L Y 1739 al 
e 
e. For the shade of meaning in the verb teleiws̀ai in this context see Note u

*
 on the 

translation of the synonymous phrase teleiws̀ai to;n latreuvonta, ―decisively to purge 

the worshiper,‖ in 9:9. This nuance has been recognized in The New Testament in Basic 

English: ―to make … completely clean.‖ See Note bb.
*
 

f f. The third person pl. of the verb when used impersonally, as here, frequently has the 

force of a pass (cf. Zerwick, Biblical Greek §1; Moulton, Grammar, 1:58, 225). 
g 
g. It has been argued that the adverbial expressions kat jejniautovn, ―year after year,‖ and 

eij" to; dihnekev", ―for all time,‖ are placed irregularly at the head of the clause to which 

they belong in order to emphasize the conceptions of annual repetition and perpetuity of 

effect, which characterize respectively the old and new covenants (e.g., Westcott, 305; H. 

Montefiore, 164; Michel, 331). This reading of the syntax is reflected in the NEB: ―it can 

never bring the worshippers to perfection for all time.‖ The use of eij" to; dihnekev" in 

Hebrews, however, shows that in all other occurrences the adverbial expression follows the 

verb it qualifies (7:3; 10:12, 14). It should accordingly be applied to the preceding verb 

prosfevrousin rather than to the verb teleiws̀ai, which follows it. In this case it takes on 

the meaning ―continually‖ and with kat jejniautovn reinforces the futility that attends the 



                                                                                                                                                                                 

annual ritual of the Day of Atonement (see Peterson, ―Examination,‖ 252, n. 128; 

Stylianopoulos, GOTR 17 [1972] 229, n. 20). 
h 
h. Reflecting a classical idiom, ejpeiv is used in an elliptical construction of a 

contrary-to-fact conditional clause cast in the form of a rhetorical question. The conj ejpeiv 
presupposes an implied protasis: ―otherwise [if the law could have decisively purged its 

adherents], would these sacrifices not have ceased to be offered?‖ The same construction 

occurs in 9:26. The particle oujk in the interrogative expects the answer ―Yes.‖ cf. Zerwick, 

Biblical Greek §313; BDF §238–39, 260(2); Moule, Idiom-Book, 151. 
i i. The perfect tense of the ptcp kekaqarismevnou" implies a cleansing that is permanent. 
j j. Elsewhere in Hebrews suneivdhsi" should be translated ―conscience.‖ Here, in 

combination with the obj gen. aJmartiwǹ, it should be taken in the cognitive sense of 

―consciousness of sins‖ (Michel, 332, n. 4; cf. Maurer, TDNT 7:918; Peterson, 

―Examination,‖ 252). 
k 
k. The idiomatic use of ajllav as an adv particle rather than as an adversative conj occurs in 

literary Greek after both assertions and rhetorical questions (Note 
*
s on 3:16. In such 

instances the original adversative quality is suppressed and the idea of assent is found. The 

idiom has been recognized here by AmT (―really‖), Moffatt, and TEV (―as it is‖). The 

parenthesis introduced in v 2 is continued in v 3. To treat v 3 as an adversative, as is usually 

done (RSV, NEB, JB, NIV), disrupts the argument and makes v 4 apply inappropriately to v 3 

instead of to v 1. See Wikgren, ―Some Greek Idioms,‖ 150–51. 
l l. A clue to the unexposed subject of the verb levgei, ―he says,‖ is provided by the masc. 

temporal ptcp eijsercovmeno", ―when he comes.‖ The specific reference to Christ is 

provided by 9:28. 
m 

m. The citation in Hebrews reflects the text of the great uncials €a 
 B A in reading swm̀a The Rahlfs edition of the LXX reads wjtiva (with G, in conformity 

with the MT: ―You have opened my ears‖). Rather than treating the reading swm̀a as a 

corruption of an original wjtiva (Moffatt, 138), it is better to recognize in Ps 39:7 LXX an 

interpretive paraphrase of the MT. The Greek translators appear to have regarded the Heb. 

expression as an example of the part for the whole and translated the text in terms that 

express the whole for the part (cf. Stylianopoulos, GOTR 17 [1972] 229–30; F. F. Bruce, 

232; P. E. Hughes, 386, n. 58). The translators of the OL certainly read sw`ma, not wjtiva, in 

their copies of the LXX. 
n 
n. In accordance with LXX usage, peri; aJmartiva" is a technical expression for the ―sin 

offering‖ (cf. Moule, Idiom-Book, 63). 
o 
o. In the LXX (Ps 39:7; Ezek 2:9; 3:1, 2, 3; 2 Esd 6:2) and in literature influenced by it, 

kefaliv" denotes a ―scroll,‖ the form of the book that was customary prior to the time when 

the use of the codex became fashionable. If the qualifying term biblivou is understood as a 

gen. of definition (―the book in scroll-form‖), the phrase ejn kefalivdi biblivou can be 

translated ―in the scroll‖ (see Schäfer, ―KEFALIS BIBLIOU,‖ 4, 8; Zerwick, Biblical 

Greek §45). 
p 
p. The expression ajnwvteron levgwn is the language of exegesis, in reference to the biblical 

citation quoted previously (cf. 2:8b; 8:13). The present ptcp levgwn is used to denote an 

action previous to the action of the main verb ei[rhken (―After he said … then he said‖). cf. 

Moule, Idiom-Book, 101. 
q 
q. The translation of the parenthetical statement is problematical. If the pronoun ai{tine" 



                                                                                                                                                                                 

is understood as a simple relative (as in 2:3; 10:11, 35), the proposition will be rendered 

―which are offered according to law‖ (so RSV, NASB). Alternatively, the proposition has 

been understood in a concessive sense: ―although the law required them to be made‖ (so 

NEB, TEV, NIV). Recently Andriessen has argued that in Hebrews the pronoun o{sti" and 

related forms are always used in a causative sense (cf. 8:6; 9:9; 13:7). He translates the 

parenthetical clause ―because they were offered in a legalistic manner‖ (En lisant, 41). It 

seems better to recognize that ai{tine" does not appear here in a qualifying way. It serves 

rather to emphasize the relationship between the sacrifices and the law (so di Pinto, Volontà 

di Dio, 22). 
r r. The verb ajnairei`n occurs only here in Hebrews and denotes ―to suppress, to abolish, to 

annul.‖ This nuance is unattested elsewhere in the NT but is amply documented in classical 

and hellenistic Greek, where the verb appears as a technical term in the juridical sphere. It 

has as its object public institutions, political regimes, commercial contracts, and wills (see 

di Pinto, Volontà di Dio, 26-27, with references). It is well suited to express a change of 

structures or arrangements. 
s s.  The translation of to; prwt̀on as ―the first arrangement‖ seeks to allow for the link 

between the sacrifices and the law, which is underscored by v 8b. 
t t.  The semantic value of sthvsh/ reflects the usage of the LXX, where the verb iJstavnai 
receives an intensification and a characteristic juridical aspect. It is a preferred word in the 

LXX for expressing the creative activity of God in the establishing of a covenant or the 

giving of an unconditional promise. It denotes ―to establish, to remain valid‖ (e.g., Num 

30:5, 6, 8, 12, 15; 1 Macc 13:38; 14:18, 24 LXX). See especially Num 30:12–16, where the 

paired verbs iJstavnai, ―to confirm,‖ and periairei`n, ―to invalidate, to annul,‖ offer a close 

semantic parallel to the formulation in Heb 10:9b (di Pinto, Volontà di Dio, 27–29). 
u 
u.  The instrumental use of the prep ejn can have a causal coloring: ―by that will‖ or 

―because of that will‖ (BDF §118). 
v 
v.  There is a divergence of opinion on the focus of the term ejfavpax, ―once for all.‖ It 

has been argued that the concern of 10:1–18 is the result of the death of Christ. 

Consequently, what is stressed in v 10 is not that the Lord died once for all, but that the 

salvation obtained for his people is eternal, one time for all. Accordingly, the term is to be 

attached to the expression hJgiasmevnoi ejsmevn, ―we have been consecrated‖: Christians are 

consecrated once for all by the sacrifice of Christ (cf. Westcott, 314; Michel, 339; Stählin, 

TDNT 1:384; Andriessen, AsSeign 8 [1972] 62). However, the periphrastic pf already has 

the effect of stressing a state of consecration resulting from some decisive event in the past. 

It is more likely that the term ejfavpax defines the unique and definitive offering of the 

body of Jesus, as in 7:27; 9:12 (so Spicq, 2:306; P. E. Hughes, 399; Peterson, 

―Examination,‖ 257). 
w 

w.  The reading iJereuv" is well supported by early and diverse witnesses (P
13, 46

 a 
 K X 33 81 1739 it vg sy

h
 bo. Ephr. Chr). The variant reading ajrciereuv", ―high priest‖ (A 

C P 88 104 365 614 630 al sy
p,h

 sa. mf. arm aeth.) appears to be a correction introduced by 

copyists under the influence of 5:1 or 8:3 (Metzger, Textual Commentary, 669–70). 
x 
x.  The pf e{sthken is intransitive with a present meaning (Zerwick and Grosvenor, 

Grammatical Analysis, 676). 
y 
y.  The prep in the compound verb perielei`n has the perfective force, ―to take away 

altogether,‖ ―to remove utterly.‖ The aor tense expresses finality (A. T. Robertson, 



                                                                                                                                                                                 

Grammar, 617). 
z z.  It seems more natural to relate eij" to; dihnekev" to the ptcp prosenevgka", ―he offered 

for all time,‖ than to treat it as the beginning of the next clause and to relate it to the verb 

ejkavqisen, ―he sat down for all time‖ (so Moffatt, 140; Michel, 340). In Hebrews the adv 

expression normally follows the verb it qualifies (7:3; 10:1, 14). cf. Stylianopoulos, GOTR 

17 (1972) 222, n. 21. 
aa 

aa.  The pass voice of teqẁsin implies ―until his enemies are placed by God as a 

footstool under his feet.‖ 
bb 

bb.  The precise nuance in the verb teteleivwken is difficult to determine. The 

translation ―decisively purged‖ follows Johnsson (―Defilement,‖ 454) and has the merit of 

sustaining the emphasis of 9:9 and 10:1. The pf tense of the verb connotes an accomplished 

fact. As an alternative, Johnsson proposes to translate ―he has incorporated those who are 

sanctified‖ (261–63). The notion of incorporation signifies a state rather than an act of 

becoming, and Johnsson argues that it is this view of teleioùn that is supported by the data 

of Heb 9–10. 
cc 

cc.  The careful use of tenses in v 14 is remarkable. A suggestive contrast is involved. 

The pf tense of teteleivwken defines a work that is finished on its author‘s side, but that is 

progressively realized in the process depicted by the present ptcp. The force of tou;" 
aJgiazomevnou" is purely durative, ―those who are in the process of sanctification‖ (cf. 

Grothe, ―Was Jesus the Priestly Messiah?‖ 165, n. 145). For tou;" ajgiazomevnou", P
46

 

substitutes tou;" ajnasw/zomevnou", ―those who are being saved.‖ 
dd 

dd.  These words are demanded by the context, but are left unexpressed in the early MS 

tradition. They are supplied by several later MSS and versions, in the form u{steron levgei 
(69 104 323 945 1739 1881 al sy

hmg
 arm sa) or in the form tovte ei[rhken (1611 2495 pc 

sy
h
). The dislocation in the text as transcribed in all other copies of the document may 

represent a primitive scribal error made when the autograph was first copied. 
ee 

ee.  The double negative ouj mhv is used with the fut ind to express an emphatic negative 

for the fut (Zerwick, Biblical Greek §444). 
ff ff.  The translation of a[fesi" takes into account the distinctive use of the term in 9:22, 

where the nuance of the word must reflect the argument of the passage and its cultic setting. 

See Westcott, 269, who finds in a[fesi" the broad sense of ―deliverance, release,‖ and 

Johnsson (―Defilement,‖ 325–29, 454), who translates the verse ―But where sins have been 

decisively put away, there is no longer an offering for them.‖ 
ptcp participle 
Aeg Aegyptus 
CB Cultura biblica 
JBL Journal of Biblical Literature 
NTS New Testament Studies 
cf. confer, compare 
pl. plate or plural 
_a 
A Codex Alexandrinus 
C Codex Ephraemi Syri 
D Codex Bezae or Deuteronom(ist)ic 
al Other (alii) codices [MSS] also show this reading. 



                                                                                                                                                                                 
sg singular or under 
pl. plate or plural 
sg singular or under 
D Codex Bezae or Deuteronom(ist)ic 
H Holiness Code 
K Kethib (the written consonantal Hebrew text of OT) 
L Leningrad Codes of MT (as published in BHS) or , B19a 
al Other (alii) codices [MSS] also show this reading. 
* 
u.  The instrumental use of the prep ejn can have a causal coloring: ―by that will‖ or 

―because of that will‖ (BDF §118). 
* 
bb.  The precise nuance in the verb teteleivwken is difficult to determine. The translation 

―decisively purged‖ follows Johnsson (―Defilement,‖ 454) and has the merit of sustaining 

the emphasis of 9:9 and 10:1. The pf tense of the verb connotes an accomplished fact. As 

an alternative, Johnsson proposes to translate ―he has incorporated those who are 

sanctified‖ (261–63). The notion of incorporation signifies a state rather than an act of 

becoming, and Johnsson argues that it is this view of teleioùn that is supported by the data 

of Heb 9–10. 
pl. plate or plural 
pass passive 
cf. confer, compare 
e.g. exempli gratia, for example 
n
EB The New English Bible 

n. note 
GOTR Greek Orthodox Theological Review 
n. note 
conj conjunction 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
§ section/paragraph 
ptcp participle 
obj object 
gen. genitive 
n. note 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
conj conjunction 
* 
s.  The translation of to; prẁton as ―the first arrangement‖ seeks to allow for the link 

between the sacrifices and the law, which is underscored by v 8b. 
AmT Smith and Goodspeed, The Complete Bible, An American Translation 
t
EV Today‘s English Version 

r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

n
EB The New English Bible 

j
B A. Jones (ed.), Jerusalem Bible 



                                                                                                                                                                                 
n
IV The New International Version (1978) 

masc. masculine 
ptcp participle 
_a 
B Codex Vaticanus 
A Codex Alexandrinus 
LXX The Septuagint, Greek translation of the OT 
G Greek translation: as published in Septuaginta, LXX ed. A. Rahlfs, 1935. In Daniel, G 

includes both OG and Th, as published in J. Ziegler‘s ed., 1954. 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
Heb. Hebrew 
cf. confer, compare 
GOTR Greek Orthodox Theological Review 
n. note 
OL Old Latin 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
gen. genitive 
cf. confer, compare 
ptcp participle 
cf. confer, compare 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

n
ASB New American Standard Bible 

n
EB The New English Bible 

t
EV Today‘s English Version 

n
IV The New International Version (1978) 

cf. confer, compare 
NT New Testament 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
LXX The Septuagint, Greek translation of the OT 
prep preposition 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
AsSeign Assemblées du Seigneur 
pf perfect 



                                                                                                                                                                                 
_a 
K Kethib (the written consonantal Hebrew text of OT) 
vg Latin Vulgate (as published in Weber‘s edition) 
sy Syriac 
Chr Christus 
A Codex Alexandrinus 
C Codex Ephraemi Syri 
P Pesher (commentary) 
al Other (alii) codices [MSS] also show this reading. 
sy Syriac 
arm Armenian version 
pf perfect 
prep preposition 
ptcp participle 
cf. confer, compare 
GOTR Greek Orthodox Theological Review 
n. note 
pass passive 
pf perfect 
pf perfect 
ptcp participle 
cf. confer, compare 
n. note 
MS Monograph Series or Manuscript 
m

SS manuscript(s) 
al Other (alii) codices [MSS] also show this reading. 
sy Syriac 
sy Syriac 
fut future 
ind indicative 
fut future 
cf. confer, compare 
cf. confer, compare 
id. idem, the same 
RB Revue biblique 
cf. confer, compare 
id. idem, the same 
RB Revue biblique 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
n. note 
n. note 



                                                                                                                                                                                 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
* 
b. The term hJ prwvth, ―the first,‖ is to be understood as modifying the unexpressed word 

―covenant,‖ as in 8:13. 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
NT New Testament 
NovT Novum Testamentum 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
i.e. id est, that is 
cf. confer, compare 
n. note 
cf. confer, compare 
GOTR Greek Orthodox Theological Review 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
GOTR Greek Orthodox Theological Review 
cf. confer, compare 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
OT Old Testament 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
GOTR Greek Orthodox Theological Review 
n. note 
LXX The Septuagint, Greek translation of the OT 
_a 
B Codex Vaticanus 
A Codex Alexandrinus 
* 
m. Nouns ending in -thvrion a class, generally indicating a local area. Here ijlasthvrion 

denotes the seat of propitiation or ―mercy seat‖ (A. T. Robertson, Grammar, 154). 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 



                                                                                                                                                                                 
MT

 The Masoretic Text [of the Old Testament] (as published in BHS) 
LX

X The Septuagint, Greek translation of the OT 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
Apoc. Abr. Apocalypse of Abraham (1st to 2nd cent. A.D.) 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
NTS New Testament Studies 
cf. confer, compare 
e.g. exempli gratia, for example 
OT Old Testament 
AsSeign Assemblées du Seigneur 
cf. confer, compare 
GOTR Greek Orthodox Theological Review 
n. note 
GOTR Greek Orthodox Theological Review 
cf. confer, compare 
AsSeign Assemblées du Seigneur 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
* 
r. The gen. twǹ aJgivwn stands, as in 10:19, for eij" ta; a{gia, ―into the sanctuary,‖ with 

reference to the heavenly sanctuary, the presence of God (BDF §163; so already 

Lünemann, 283, followed by Riggenbach, 249; Michel, 306, n. 2; Hofius, Vorhang; 62; N. 

H. Young, NTS 21 [1980–81] 199–201, 209). 
* 
t. The expression e[ti … ejcouvsh" stavsin conveys more than the literal sense of ―while 

being in existence‖ or ―still standing‖ (RSV; NEB; JB; NIV; TEV). Used with the previous 

ptcp, the phrase means ―retaining its status,‖ in reference to the God-ordained cultic status 

and currency of the front compartment. The meaning is analogous to the use of iJstavnai in 

10:9 (―to establish as valid/to have status‖; so Riggenbach, 249; Hofius, Vorhang, 62–63; 

Peterson, ―Examination,‖ 228–29). 
cf. confer, compare 
NT New Testament 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 



                                                                                                                                                                                 
cf. confer, compare 
cf. confer, compare 
ExpTim The Expository Times 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
NTS New Testament Studies 
cf. confer, compare 
cf. confer, compare 
RTR Reformed Theological Review 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
RTR Reformed Theological Review 
* 
cc. The rendering of a[fesi" as ―the forgiveness of sins‖ (RSV) is unwarranted; there is no 

reference to aJmartiva, ―sin,‖ or its equivalent in the immediate context. The translation 

―forgiveness‖ (NEB, TEV, NIV) or ―remission‖ (JB) tends to convey the same unwarranted 

notion. It seems necessary to interpret the nuance in a[fesi" in the light of the argument of 

the passage and, in view of the reference to the old cultus, of the unique use of a[fesi" in 

the LXX translation of Leviticus (where twenty-one of the forty-nine occurrences of 

a[fesi" in the LXX are found). The sole instance where a[fesi" occurs in a cultic setting in 

the LXX is Lev 16:26, where to;n diestalmevnon eij" a[fesin, ―commanded for letting 

go,‖ has reference to the goat released ―to Azazel‖ on the Day of Atonement. On the basis 

of a thorough review of the evidence, Johnsson proposed that the term in v 22 be translated 

―definitive putting away [of defilement]‖ or ―decisive purgation,‖ as consistent with its 

usage in a cultic setting (―Defilement,‖ 325–29; cf. Moffatt, 130, who recognized that ideas 

of purgation cannot be excluded from a[fesi" here). This is clearly the sense in which 

a[fesi" is used in its only other occurrence in Hebrews (see below, 10:18). 
cf. confer, compare 
OT Old Testament 
cf. confer, compare 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
B
ib Biblica 

U
P University Press 

I
nt Interpretation 

T
Bl Theologische Blätter 

J
BL Journal of Biblical Literature 

N
T New Testament 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

J
BL Journal of Biblical Literature 



                                                                                                                                                                                 
S
T Studia theologica 

J
BL Journal of Biblical Literature 

E
Ev Études Evangéliques 

R
evExp Review and Expositor 

I
nt Interpretation 

B
TB Biblical Theology Bulletin 

E
vQ The Evangelical Quarterly 

B
VC Bible et vie chrétienne 

N
eot Neotestamentica 

J
BL Journal of Biblical Literature 

N
ovT Novum Testamentum 

A
EPHE Annuaire de l‘École practique des Hautes Études 

C
BQ Catholic Biblical Quarterly 

B
ibLeb Bibel und Leben 

F
S Festschrift, volume written in honor of 

e
d. edited, edition(s), editor 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

B
VC Bible et vie chrétienne 

N
TS New Testament Studies 

N
ovT Novum Testamentum 

P
SB Princeton Seminary Bulletin 

J
TS Journal of Theological Studies 

B
ibTh Biblical Theology 

A
USS Andrews University Seminary Studies 

N
ovT Novum Testamentum 

T
Z Theologische Zeitschrift (ThZ) 

SE
 Studia Evangelica 1, 2, 3, 4, 5, 6 ( = TU 73 [1959], 87 [1964], 88 [1964], 102 [1968], 103 

[1968], 112 [1973] 
R
TR Reformed Theological Review 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

B
Sac Bibliotheca Sacra 
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a 
a. The present ptcp e[conte" is causal, ―since we have.‖ 

b 
b. As the obj of the ptcp e[conte" (―since we have parrhsivan‖) and modified by the 

instrumental use of ejn with the dative (―by means of the blood of Jesus‖), parrhsiva has ―a 

peculiarly objective character‖ (Käsemann, Das wandernde Gottesvolk, 23). It is not the 

subjective attitude of ―confidence‖ or ―boldness‖ (as in v 35), but the ―authorization‖ or 

―permission‖ for access to God secured through the sacrifice of Christ (cf. Schlier, TDNT 

5:884; Vorster, Neot 5 [1971] 56; Pelser, Neot 8 [1974] 47). In Hebrews the objective 

element includes a subjective dimension (i.e., personal confidence arising from the 

God-given authorization), but the translation must not obscure the objective character of the 

word (so Windisch, 93; Riggenbach, 312–13; Michel, 344). cf. JB: ―we have the right to 

enter the sanctuary‖; TEV: ―we have … complete freedom to go into the Most Holy Place.‖ 
c 
c. Although most translations render the noun ei[sodo" with an inf (―to enter‖: RSV, NEB, 

JB, NIV; ―to go into‖: TEV), this appears to be a matter of English style. The expression has 

reference to the act of entering, and ei[sodo" carries the nuance of ―the right of entry‖ or 

―access.‖ When used in this sense, ei[sodo" is nearly always associated with the prep eij" 

(Michaelis, TDNT 5:76, 106). The construction with the gen. twǹ aJgivwn, ―the [heavenly] 

sanctuary,‖ involves a loose use of the obj gen. (BDF §163). 
d 
d. In the phrase ejn tw`/ ai{mati ÆIhsoù, the prep ejn should be understood to be 

instrumental (―by means of‖), as in 9:25 (Pelser, Neot 8 [1974] 47). 
e 
e. Corresponding to classical usage, oJdovn is in independent juxtaposition with ei[sodon, 

―free access,‖ as a predicate accusative dependent upon the verb ejnekaivnisen, ―he made 

available‖ (BDF §157[1]). It is descriptive of ei[sodon, ―free access.‖ 
f f. There is both a temporal and a qualitative aspect to the adj provsfaton, which occurs 

only here in the NT With respect to time, the way is ―new‖ in the sense of recent; it had not 

previously existed. With respect to quality, it expresses the freshness of the new revelation 

that will not become old (cf. Grosheide, 238; Spicq, 2:315; Maurer, TDNT 6:767). 
g 
g. The translation reflects the conviction that the ptcp zws̀an implies that ―the way‖ leads 

to life (so Michel, 345), rather than that ―the way‖ is lasting (mevnousan, so Grosheide, 238) 

or that it is ―living‖ because it is a ―way‖ that consists in fellowship with Jesus Christ (so 

Westcott, 319; Riggenbach, 314; Strathmann, 319). 
h 
h. The relative clause introduced by h{n takes up again the preceding eij" th;n ei[sodon, 

―for free access,‖ rather than parrhsivan, ―authorization,‖ as urged by Riggenbach, 313. 

See Michaelis, TDNT 5:76; Pelser, Neot 8 [1974] 47. 
i i. The phrase dia; toù katapetavsmato", ―through the curtain,‖ almost certainly qualifies 

oJdovn, ―a way.‖ An alternative way of understanding the phrase is to link it only with 

ejnekaivnisen, ―he opened,‖ not oJdovn, so that the statement applies only to Jesus, and not to 



                                                                                                                                                                                 

Christians also (so Riggenbach, 315-16). 
j j. The relationship of the explicative clause tou`tÆ e[stin th̀" sarko;" aujtou` to the rest of 

the sentence is a crux interpretum. The entire clause has been dismissed as a later 

epexegetical gloss (C. Hosten, Exegetische Untersuchung über Hebräer 10:20 [Bern, 1875] 

11–15, followed by Buchanan, 168). Against this radical expedient is the fact that the toùtÆ 
e[stin construction occurs six times in Hebrews (2:14; 7:5; 9:11; 10:20; 11:16; 13:15). 

A common opinion, perpetuated by most translations (RSV, JB, TEV, NASB, NIV), is that 

the clause stands in apposition to dia; toù katapetavsmato" (i.e., ―through the curtain, 

that is to say, through his flesh‖). The fact that the prep diav clearly governs the gen. th`" 
sarkov", ―the flesh,‖ as well as the gen. tou` katapetavsmato", ―the curtain,‖ may appear 

to lend support to this interpretation; diav is certainly local in reference to the curtain. 

Moreover, it has been argued that apart from the questionable usage here, toùtÆ e[stin is 

always used in Hebrews in an appositional context (N. H. Young, NTS 20 [1973] 103). On 

this understanding, ―the curtain‖ is a metaphor for Christ‘s flesh (cf. Windisch, 87; 

Riggenbach, 315-16; Moffatt, 143; T. H. Robinson, 142; Michel, 345; W. Manson, Epistle 

to the Hebrews, 67-68; F. F. Bruce, 345; Dahl, Int 5 [1951] 405; P. E. Hughes, 407-10). 

This interpretation, however, obscures the argument of the passage and fails to take 

account of the obvious parallel provided in 6:19–20, where Christ has entered the heavenly 

sanctuary through ―the curtain.‖ The use of katapevtasma, ―curtain,‖ in 10:20 seems to be 

clearly consistent with the local use of the term in 6:19 and 9:3, where it designates the 

―second curtain‖ separating the inner sanctuary from the holy place (cf. Hofius, Vorhang, 

73). No metaphor is intended in 10:20. 

An alternative approach finds expression in the NEB: ―the new, living way which he has 

opened for us through the curtain, the way of his flesh.‖ On this understanding, the tou`tÆ 
e[stin clause introduces a gen. of dependence (th`" sarko;" aujtoù) that is to be attached to 

oJdovn (i.e., ―way of his flesh‖). An appeal to 7:5 and 13:15 shows that word order is not 

decisive in determining the referent of a tou`tÆ e[stin clause; in these instances tou`tÆ 
e[stin refers back to a substantive other than the immediately preceding one. The value of 

this proposal is that the local and literal sense of dia; toù katapetavsmato", ―through the 

curtain,‖ is preserved (cf. Westcott, 320–22; Seeberg, 113; Nairne, Epistle of Priesthood, 

161, 381–82; Spicq, 2:316; Héring, 98; H. Montefiore, 173–74; Andriessen and Lenglet, 

Bib 51 [1970] 214–15; Andriessen, En lisant, 42–49). 

It appears preferable, however, to recognize that in this instance toùtÆ e[stin introduces 

a clause explicative of the preceding sentence as a whole (e.g., Rom 9:8; 10:7). This 

understanding is supported by the analogous structure of vv 19–20: 

  

A 
eij" th;n ei[sodon 
A´ 
oJdo;n provsfaton kai; zws̀an 
  

  

―for free access‖ 

  



                                                                                                                                                                                 

―a way which is new and which leads to life‖ 

  

B 
twǹ aJgivwn 
B´ 
dia; toù katapetavsmato" 
  

  

―to the heavenly sanctuary‖ 

  

―through the curtain‖ 

  

C 
ejn tẁ/ ai{mati ÆIhsoù 
C´ 
toùtÆ e[stin th̀" sarko;" aujtoù 
  

  

―by means of the blood of Jesus‖ 

  

―that is, by means of his flesh‖ 

  

The syntactical construction of vv 19 and 20 is similar: both verses speak of the new way, 

its goal, and the sacrificial death of Jesus as the basis for entrance. The difference is that the 

subj of v 19 is Christians, while the subj of v 20 is Christ. The two verses are closely 

connected to each other by the relative pronoun h{n (i.e., free access which he made 

available). The recognition that v 20 is meant to be an elucidation of v 19 shows that the 

concept of ejn tw`/ ai{mati ÆIhsoù, ―by means of the blood of Jesus,‖ is taken up again in 

(diav understood) th̀" sarko;" aujtoù, ―by means of his flesh.‖ The structure of vv 19–20 

calls for an interpretation of ―flesh‖ in an instrumental sense. The internal logic of the 

sentence presupposes a shift in thought from diav taken locally with tou` 
katapetavsmato", ―the curtain,‖ to diav (unexpressed) taken instrumentally with th`" 
sarko;" aujtoù, ―his flesh.‖ The same variation in prepositional use, which is rhetorically 

motivated, occurs in 9:11–12 (see Note c on 9:11
*
. Both v 19 and v 20 conclude with a 

reference to Jesus‘ sacrificial death as the means by which the way into the heavenly 

sanctuary was provided (see Hofius, ―Inkarnation und Opfertod Jesu,‖ 136–41; id., 

Vorhang, 81–82; Jeremias, ZNW 62 [1971] 131; cf. Johnsson, ―Defilement,‖ 353–55; N. H. 

Young, NTS 20 [1973] 1 
k 
k. The fact that iJereva mevgan, ―a great priest,‖ is dependent on the participle e[conte" at 

the beginning of v 19 is expressed in the translation by the repetition of the causal 

expression, ―since we have‖ from v 19a. 
l l. It is presupposed in the translation that the expression ejpi; to;n oi\kon tou` qeoù, ―over 

the house of God,‖ connotes the people of God, as in 3:6. For the proposal that the 

reference is rather to the heavenly sanctuary, in which Christ functions as high priest, see 

BAGD 560. Although the use of iJereva mevgan, ―a great priest,‖ in this context might favor 

such an interpretation, the writer nowhere else speaks of the heavenly sanctuary under the 



                                                                                                                                                                                 

metaphor of ―the house of God‖ (cf. Pelser, Neot 8 [1974] 49; Michel, TDNT 5:125–28). 
m 

m. The present subjunctive prosercwvmeqa is cohortative: ―let us continue to draw near.‖ 

In the light of the parallel in 4:16, as well as the statements in 7:25 and 11:6, it is clear that 

the approach is to God. As this is the intended meaning, the reference to God should be 

included in the translation (so Pelser, Neot 8 [1974] 49, 51). 
n 
n. In the expression meta; ajlhqinh̀" kardiva" the term ajlhqinov" has the nuance of 

undividedness, genuineness, sincerity (Michel, 346). It would be possible to translate the 

phrase ―with sincere intentions.‖ 
o 
o. The rare word plhroforiva does not occur in classical writers or in the LXX It may be 

taken to signify merely ―fullness,‖ and not necessarily ―full assurance‖ (as Delling 

proposed: TDNT 6:310-11; see MacRae, Semeia 12 [1978] 193). 
p 
p. V 19 introduces a long and involved periodic sentence that extends through v 25. It has 

been broken up in the translation out of consideration for English style. The decision to 

place a period after the first in a series of three exhortations is a natural one and is 

supported by the recognition that the two ptcps in v 22b are complementary to each other 

(so Riggenbach, 319). Glombitza prefers to place the period after the expression ―fullness 

of faith‖ and to associate v 22b with v 23 (NovT 9 [1967] 138–40; so also Seeberg, 

114–15). For an alternative proposal to acknowledge a more balanced construction in vv 

22–25 and to treat the kaiv, ―and,‖ in v 22b as conjunctive, joining not only the two ptcps 

but the cohortatives at the beginning of v 22 and v 23 (parallel to the kaiv which precedes 

the cohortative in v 24), see Vanhoye, La structure, 176–77. On this reading, a full stop 

cannot occur before the end of v 25. 
q 
q. The expression th`" ejlpivdo" is a case of the obj gen. Michel correctly observes that the 

gen. indicates the obj of the confession, not the act of hoping itself (347). It is this obj 

character that is stressed by the translation (so Pelser, Neot 8 [1974] 50–51). 
r r. It is difficult to express the proper nuance of katanoẁmen. The lexical meanings of this 

verb are not helpful (BAGD 415: ―fix the eyes of the spirit upon someone,‖ ―consider, 

notice in a spiritual sense‖; cf. Behm, TDNT 4:975). The translation reflects a suggestion of 

Pelser, Neot 8 [1974] 50. 
s s. The employment of paroxusmov" in a positive sense is unusual. In this context it can 

only have the sense of ―incitement,‖ ―stimulation,‖ or ―encouragement‖ (Seesemann, TDNT 

5:857, who directs attention to use of the verb in Jos., Ant. 16.125: paroxùnai de; th;n 
eu[noian, ―to stimulate good will‖). 
t t. The two ptcps in the present tense, mh; ejgkataleivponte" … ajlla; parakaloùnte", 

―not discontinuing … but rather encouraging,‖ serve to emphasize the enduring quality of 

the cohortative katanoẁmen, ―let us keep on caring for one another,‖ in v 24 (Glombitza, 

NovT 9 [1967] 144). The verb ejgkataleivpein is a singularly strong expression in Koine 

Gk, signifying ―to desert,‖ ―to abandon,‖ ―to leave in the lurch‖ (2 Tim 4:10; cf. Mora, La 

Carta a los Hebreos, 50, n. 139, for references to the papyri). 
u 
u. Reflecting a development in the LXX&, NT, and non-literary papyri, the third person 

reflexive pronoun eJautwǹ is used in place of the second person uJmwǹ aujtwǹ, ―of 

yourselves,‖ or the first person hJmwǹ aujtẁn, ―of ourselves‖ (cf. Zerwick, Biblical Greek 

§209; BDF §283[3], 284[2]). In the case of v 25, the first person is indicated since the ptcp 

clause is dependent upon the verb katanoẁmen (first person pl.) in v 24 (Hanna, 

Grammatical Aid, 157). 



                                                                                                                                                                                 
v 
v. The translation of kaqw;" e[qo" tisivn is idiomatic. The word e[qo" signifies ―custom,‖ 

―habit.‖ The dative in tisivn may express possession (―the habit of some‖) or it may be a 

dative of reference (―the habit in reference to some‖). 
w 

w. The formula tosouvtw/ … o{sw/, ―all the more, since,‖ is common in classical authors 

and is an example of the excellent Gk. in Hebrews (the same formula occurs in 1:4). It is 

used nowhere else in the NT in the precise form in which it occurs in Hebrews, but is found 

in the LXX (Sir 3:8; 4 Macc 15:5) and in Philo (cf. Williamson, Philo, 93–95). In this 

instance there is no comparative in the relative clause. The phrase corresponds to the 

English idiom, ―the more … the less,‖ i.e., the more you see the Day of the Lord 

approaching, the less we should discontinue meeting together (A. T. Robertson, Grammar, 

532, 967). 
x 
x. In the light of 10:36–38, the unqualified expression th;n hJmevran, ―the day,‖ is clearly 

the Day of the Lord. This would have been understood by the recipients of the homily but 

needs to be expressed in translation for the sake of modern readers. 
y 
y. The word eJkousivw", meaning ―deliberately,‖ ―intentionally,‖ is found everywhere in 

literary Koine. As the first word in the sentence, its position is emphatic. 
z z. The use of the present ptcp in the gen. absolute construction, aJmartanovntwn hJmwǹ, 

carries the notion of continuous action: ―if we persist in sin.‖ 
aa 

aa. The expression meta; tov with the inf indicates time: ―after we have received‖ (N. 

Turner, Grammar, 3:143). 
bb 

bb. The enclitic ti" actually intensifies foberav (BDF §301[1]): the judgment is ti", 

―inevitable.‖ The use of the enclitic is rhetorical (BAGD 820). 
cc 

cc. The term ejkdochv, which is found only here in the NT, occurs nowhere else with the 

meaning it must have at this point, ―expectation‖ (BAGD 239). The nuance of the word 

appears to be a special one given by the writer, based on the meaning of ejkdevcesqai, ―to 

wait,‖ ―to expect,‖ in 10:13 (Moffatt, 150). 
dd 

dd. The present tense of ajpoqnhv/skei has a frequentative idea (i.e., it refers to an action 

that recurs from time to time with different individuals). cf. 7:8 (Moulton, Grammar, 

1:114). 
ee 

ee. The word oijktirmov" nearly always occurs in a plural form, due to the influence of 

Hebraic usage. Here the expression cwri;" oijktirmw`n is used quite generally, without any 

differentiation from the singular (BDF §142; BAGD 561). 
ff ff. The prep phrase ejpiv with the dative most frequently denotes the basis for a state of 

being, action, or result (BDF §235[2]). Here it signifies ―on the basis of‖ (cf. 9:10, 15). 

Alternatively, A. T. Robertson suggests it carries here the notion of ―before,‖ ―in the 

presence of‖ two or three witnesses (Grammar, 604). 
gg 

gg. The construction povsw/ … ceivrono", ―by how much … severer,‖ entails an 

―ablatival‖ use of the dative to express measure (Moule, Idiom-Book, 44). As in classical 

usage, a short finite verb (here: dokei`te, ―do you suppose‖) is introduced into the 

construction, forming a slight parenthesis for rhetorical effect (BDF §465[2]). 
hh 

hh. The expression ejn w|/ hJgiavsqh is instrumental (Michel, 353, n. 2). cf. 9:25; 10:10, 19. 
ii ii. In the compound word ajntapodwvsw, the thought of ―recompense‖ in ajpodidovnai is 

strengthened by the prefix ajntiv - (Büchsel, TDNT 1:169). 
jj jj. The articular inf to; ejmpeseìn, ―to fall,‖ is used as the subj of the verbal adj foberovn, 

―it is terrifying‖ (A. T. Robertson, Grammar, 1059). 



                                                                                                                                                                                 
kk 

kk. Not counting hortatory subjunctives, ajnamimnhv/skesqe is the first real imperative 

since 7:4. J. Thomas has observed that the imperatives in Hebrews tend to be more specific 

and precise in comparison to the ―hortatory‖ subjunctives, which tend to have a rhetorical 

nuance: cf. 3:1, 13; 7:4; 10:32; 12:3 (―The Use of Voice, Moods and Tenses,‖ 64, n. 125). 
ll ll. The term provtero" has surrendered the meaning ―the first of two‖ to prwt̀o", and now 

means only ―earlier‖ (BDF §62). Since the distinction between the comparative and 

superlative had been weakened in Koine, it is also possible to translate the phrase ―the first 

days,‖ in reference to the time when the community first responded to the message of the 

gospel (so P. E. Hughes, 426-27, n. 73). 
mm 

mm. The toùto me;n … toùto dev construction is characteristic of classical (Attic) and 

literary Koine usage to indicate a correspondence: ―sometimes you were publicly exposed 

to ridicule … and on other occasions you showed solidarity with,‖ or ―You not only were 

publicly exposed to ridicule … but you also showed solidarity with‖ (BDF §290[5]; BAGD 

597). It has also been suggested that the construction divides the community into two 

groups, one of which experienced the confiscation of their property and imprisonment, the 

other of which showed solidarity with the first group (cf. Vanhoye, La structure, 179; 

Riggenbach, 332; Teodorica, 177; Mora, La Carta a los Hebreos, 61-62, n. 183). If this is 

the case, the expression could be translated ―in part … in part‖ (BAGD 503). 
nn 

nn. For this nuance in qeatrizovmenoi, see Cadbury, ZNW 29 (1930) 62. 
oo 

oo. The correctness of the reading desmivoi", which enjoys the support of good 

representatives of both the Alexandrian and Western types of text, as well as by several 

Eastern witnesses (A D
*
 H 6 33 [81] 1739 it vg sy

p, h, pal
 sa. bo. arm Ephr. al), is confirmed 

by 13:3. For a discussion of the sources of the variants found in other MSS, see Metzger, 

Textual Commentary, 670. 
pp 

pp. The unusual word order of this clause seems designed to arouse the hearers‘ attention 

(N. Turner, Grammar, 4:107). 
qq 

qq. The third person reflexive pronoun eJautouv" is here used in place of the second 

person (see above on v 25; cf. BDF §283[3]). It occurs in the accusative case as the subj of 

the inf e[cein. In classical Gk. ginwvskonte" with the accusative and inf means ―to pass 

judgment,‖ and this thought can be accepted here as well (BDF §397[1]). In the context of 

the aor sunepaqhvsate, ―you shared the sufferings,‖ and prosedevxasqe, ―you accepted,‖ 

which are both culminative, the present ginwvskonte" suggests coincident present action. 

In that case one could translate: ―You shared the sufferings … and accepted … knowing 

while doing so that you had a better and permanent possession.‖ 
rr rr. The expression ajpobavllein th;n parrhsivan could carry the idiomatic meaning of 

―lose courage‖ (BAGD 89). The presence of juridical vocabulary (ajpobavllein / 

misqapodosiva, ―reward‖) in v 35, however, implies that ajpobavllein has a more technical 

meaning, ―do not throw away parrhsiva‖ (so Vorster, Neot 5 [1971] 56–57). The aor 

subjunctive ajpobavlhte is used with the negative in a prohibitive sense implying that the 

action is not yet existent and should not occur. 
ss 

ss. In v 19 parrhsiva has an obj nuance (―authorization, right‖), but here it expresses a 

subj attitude (―boldness,‖ ―confidence‖). In v 19 parrhsiva was a gift; here it is a task (W. 

C. van Unnik, ―The Christian‘s Freedom of Speech in the New Testament,‖ BJRL 41 

[1961–62] 485). 
tt tt. In classical Gk. the relative pronouns were frequently used in a causal sense. This 



                                                                                                                                                                                 

appears to be the case here, where h{ti" introduces a reason for not casting away boldness. 

The same usage can be observed in 8:6 (so A. W. Argyle, ―The Causal Use of the Relative 

Pronouns in the Greek New Testament,‖ BT 6 [1955] 165–69; A. T. Robertson, Grammar, 

728). 
uu 

uu. The gavr is inferential rather than causal (T. W. Lewis, NTS 22 [1975-76] 89, n. 1). 
vv 

vv. The i{na … komivshsqe, ―so that … you may receive,‖ construction is to be 

understood as a result clause, not a final purpose clause (cf. Burton, Moods and Tenses 

§219). The function of the clause is to set forth a result (conceived, not actual), of which the 

possession of endurance is the necessary condition. 
ww 

ww. The ptcp poihvsante" is used temporally, i.e., ―after.‖ 
xx 

xx. The explanatory gavr functions as the introduction of the biblical citation (so T. W. 

Lewis, NTS 22 [1975–76] 90). For another example of e[ti, ―yet,‖ ―still,‖ with the 

explanatory gavr, cf. 7:10. 
yy 

yy. The expression mikro;n o{son o{son, taken from Isa 26:20 LXX, means ―a very little 

while‖ or ―soon‖ (BDF §304). The correlatives o{son o{son constitute a vernacular idiom in 

harmony with the MT (MM 461). The idiom was strengthened by the synonym mikrovn, 

―little,‖ in the LXX, and here is qualified by the adverb of time e[ti (translated ―longer‖), 

which was undoubtedly derived from Hab 2:3 LXX (so J. A. Fitzmyer, ―Habakkuk 2:3–4,‖ 

243). 
zz 

zz. The quotation in v 38 appears to follow the LXX as transmitted in Codex A and the 

manuscripts in Rahlfs‘ group C, which read divkaiov" mou ejk pivstew" zhvsetai, ―my 

righteous one will live by faithfulness‖ (contrast manuscripts D* sy, which read ejk 
pivstew" mou, ―because of my faithfulness‖). By adding mou to divkaio", ―my righteous 

one,‖ it is made clear that ejk pivstew" modifies the verb zhvsetai, ―will live by 

faithfulness.‖ This is the reading of Heb 10:38 in P
46

 a 
 A H

*
 33

vid
 1739 lat sa arm Cl. al (see Cavallin, ST 32 [1978] 35, n. 19; Metzger, Textual 

Commentary, 670–71). 
aaa 

aaa. D. R. Goodwin pointed out a century ago that kaiv is a connective and not a part of 

the citation in v 38 (―On the use of kaiv in Hebrews X.38, ‖ JBL 5 [1885] 84–85). It 

functions as the adversative, ―but.‖ The translation seeks to reflect this fact more accurately 

than UBSGNT or Nestle
26

. 
bbb 

bbb. The expression hJ yuchv mou is a Sem. periphrasis for the reflexive pronoun ejgw; 
aujtov", ―I myself‖ (N. Turner, Grammar, 3:43). 
ccc 

ccc. In the context of election, eujdokeìn is sometimes hardened by the sense of the 

negative oujk eujdokeìn to the degree that it can only imply rejection. This appears to be the 

case in this context (so Schrenk, TDNT 2:741). 
ddd 

ddd. The personal pronoun hJmeì", ―we,‖ is doubly emphatic, by position and by the fact 

that it is expressed at all (Zerwick and Grosvenor, Grammatical Analysis, 678-79). 
eee 

eee. The phrases eij" ajpwvleian and eij" peripoivhsin yuch̀" are result clauses. The 

translation seeks to convey this fact: ―leading to destruction … culminating in the 

acquisition of life.‖ 
ptcp participle 
obj object 
ptcp participle 
cf. confer, compare 



                                                                                                                                                                                 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
Neot Neotestamentica 
Neot Neotestamentica 
i.e. id est, that is 
cf. confer, compare 
j
B A. Jones (ed.), Jerusalem Bible 

t
EV Today‘s English Version 

inf infinitive 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

n
EB The New English Bible 

j
B A. Jones (ed.), Jerusalem Bible 

n
IV The New International Version (1978) 
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EV Today‘s English Version 

prep preposition 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
gen. genitive 
obj object 
gen. genitive 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
prep preposition 
Neot Neotestamentica 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
adj adjective/adjectival 
NT New Testament 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
ptcp participle 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
Neot Neotestamentica 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

j
B A. Jones (ed.), Jerusalem Bible 

t
EV Today‘s English Version 

n
ASB New American Standard Bible 

n
IV The New International Version (1978) 

i.e. id est, that is 
prep preposition 
gen. genitive 
gen. genitive 
NTS New Testament Studies 



                                                                                                                                                                                 
cf. confer, compare 
Int Interpretation 
cf. confer, compare 
n
EB The New English Bible 

gen. genitive 
i.e. id est, that is 
cf. confer, compare 
Bib Biblica 
e.g. exempli gratia, for example 
subj subject/subjective 
i.e. id est, that is 
* 
c. The context (paragenovmeno" … eijsh̀lqen, ―when Christ appeared … he entered‖) 

indicates that diav relates to a space and must be understood in a local sense (―through the 

compartment‖) rather than in an instrumental sense (cf. Moffatt, 121; Hofius, Vorhang, 67; 

Andriessen, BZ 15 [1971] 921; Johnsson, ―Defilement,‖ 293–97). In the continuous 

statement set forth in vv 11–12 diav is used three times with reference to the work of Christ. 

Since the last two are clearly instrumental in function it has been held that considerations of 

syntax demand that the first instance of diav must also be instrumental (e.g., Westcott, 256; 

H. Montefiore, 151–52). Hofius, however, has demonstrated that elsewhere in the NT the 

same prep may function in a different sense even though in immediate succession (see 

Vorhang, 81–82). The use of the prep diav in two different senses (local diav with the gen in 

v 11b, instrumental diav with the gen twice in v 12a) is motivated rhetorically (see below on 

10:20 for another case of this practice). In the translation of the long periodic sentence, the 

order of the clauses in v 12 has been rearranged to exhibit the distinction between the local 

use of diav in v 11 and the two uses of diav in an instrumental sense. See further Andriessen, 

En lisant, 32–38. 
id. idem, the same 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
cf. confer, compare 
NTS New Testament Studies 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
Neot Neotestamentica 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
Neot Neotestamentica 
LXX The Septuagint, Greek translation of the OT 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
NovT Novum Testamentum 
obj object 
gen. genitive 
gen. genitive 



                                                                                                                                                                                 
obj object 
obj object 
Neot Neotestamentica 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
Neot Neotestamentica 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
NovT Novum Testamentum 
cf. confer, compare 
n. note 
LXX The Septuagint, Greek translation of the OT 
NT New Testament 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
§ section/paragraph 
ptcp participle 
pl. plate or plural 
NT New Testament 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
i.e. id est, that is 
ptcp participle 
gen. genitive 
inf infinitive 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
NT New Testament 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
i.e. id est, that is 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 



                                                                                                                                                                                 

and F. W. Danker (University of Chicago, 1979) 
prep preposition 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
n. note 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
inf infinitive 
adj adjective/adjectival 
cf. confer, compare 
n. note 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
n. note 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
n. note 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
A Codex Alexandrinus 
D Codex Bezae or Deuteronom(ist)ic 
H Holiness Code 
vg Latin Vulgate (as published in Weber‘s edition) 
sy Syriac 
arm Armenian version 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
inf infinitive 
inf infinitive 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 



                                                                                                                                                                                 
Neot Neotestamentica 
obj object 
subj subject/subjective 
BJRL Bulletin of the John Rylands University Library of Manchester 
Gk. Greek 
BT The Bible Translator 
NTS New Testament Studies 
n. note 
cf. confer, compare 
ptcp participle 
i.e. id est, that is 
NTS New Testament Studies 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
MM J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament (London: 

Hodder, 1930) 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
P Pesher (commentary) 
_a 
A Codex Alexandrinus 
H Holiness Code 
lat Latin 
arm Armenian version 
ST Studia theologica 
n. note 
JBL Journal of Biblical Literature 
UBSGNT United Bible Societies Greek New Testament 
Sem. Semitica or Semitic 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
NovT Novum Testamentum 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
HUCA Hebrew Union College Annual 
n. note 
n. note 
Bib Biblica 
n. note 



                                                                                                                                                                                 
cf. confer, compare 
RDT Revue Diocésaine de Tournai 
e.g. exempli gratia, for example 
e.g. exempli gratia, for example 
NT New Testament 
NT New Testament 
NT New Testament 
LXX The Septuagint, Greek translation of the OT 
OT Old Testament 
NT New Testament 
cf. confer, compare 
NT New Testament 
NT New Testament 
LXX The Septuagint, Greek translation of the OT 
OT Old Testament 
NT New Testament 
NT New Testament 
NT New Testament 
LXX The Septuagint, Greek translation of the OT 
OT Old Testament 
NT New Testament 
NT New Testament 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
cf. confer, compare 
Int Interpretation 
cf. confer, compare 
* 
g. This is the only occurrence in Hebrews of the anarthrous use of a{gia (neuter pl.) to 

denote ―the Holy Place.‖ Elsewhere the writer uses the neuter pl. with the article to 

designate ―the Most Holy Place‖ in the Tabernacle or its heavenly prototype (e.g., 9:25; 

13:11; but see 9:24 where the anarthrous a{gia denotes the inner sanctuary). The proposal 

that the phrase h{ti" levgetai ÓAgia is a marginal gloss that later entered the text at the 

wrong place (i.e., ―which is called the Most Holy Place‖: so H. Koester, ―‗Outside the 

Camp‘: Hebrews 13:9–14,‖ HTR 55 [1962] 309, n. 34) is unsupported by the MS tradition. 

Synge (Hebrews and the Scriptures, 26) and Vanhoye (La structure, 144, n. 2) argue that 

the term should be construed not as a neuter pl. (a{gia) but as a fem. sg (aJgiva), in which 

case it is used adjectivally and describes the compartment as ―holy.‖ The only other use of 

anathrous a{gia in Hebrews, however, is certainly to be read as a neuter pl. (9:24), and at 

9:2 Codex B actually reads ta; a{gia. On the grounds of the supposed inconsistency in the 

writer‘s practice, if a{gia here means ―the Holy Place,‖ Swetnam proposed that the entire 

phrase qualifies not the front compartment but the consecrated bread that is designated as 

―holy,‖ in keeping with LXX practice (e.g., Lev 24:9; cf. ―Hebrews 9,2 and the Uses of 

Consistency,‖ 207–14; but see in response Schröger, ―Der Gottesdienst der 

Hebräerbriefgemeinde,‖ MTZ 19 [1968] 165). It is appropriate to regard a{gia as a neuter 

pl. and to recognize that the use of this form to describe the front compartment in 9:2 is 

exceptional (so Spicq, 2:249; Michel, 298–99; N.H. Young, NTS 21 [1980–81] 198). 



                                                                                                                                                                                 
cf. confer, compare 
cf. confer, compare 
i.e. id est, that is 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
Int Interpretation 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
Neot Neotestamentica 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
Int Interpretation 
Neot Neotestamentica 
* 
j. The term pavntoqen means ―on all sides, entirely‖ (BAG 613), and has reference to the 

fact that both the inside and outside of the ark were covered with gold. 
cf. confer, compare 
* 
j. The term pavntoqen means ―on all sides, entirely‖ (BAG 613), and has reference to the 

fact that both the inside and outside of the ark were covered with gold. 
* 
j. The term pavntoqen means ―on all sides, entirely‖ (BAG 613), and has reference to the 

fact that both the inside and outside of the ark were covered with gold. 
id. idem, the same 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
cf. confer, compare 
NTS New Testament Studies 
cf. confer, compare 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
n. note 
C Codex Ephraemi Syri 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
n. note 
n. note 
i.e. id est, that is 
e.g. exempli gratia, for example 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
Neot Neotestamentica 
cf. confer, compare 
cf. confer, compare 



                                                                                                                                                                                 
cf. confer, compare 
cf. confer, compare 
BZ Biblische Zeitschrift 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
Jub. Jubilees 
TZ Theologische Zeitschrift (ThZ) 
Int Interpretation 
et al. et alii, and others 
cf. confer, compare 
Int Interpretation 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
Int Interpretation 
cf. confer, compare 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
TBl Theologische Blätter 
Int Interpretation 
m

SS manuscript(s) 
n. note 
cf. confer, compare 
cf. confer, compare 
* 
q. The expression th̀" ejlpivdo" is a case of the obj gen. Michel correctly observes that the 

gen. indicates the obj of the confession, not the act of hoping itself (347). It is this obj 

character that is stressed by the translation (so Pelser, Neot 8 [1974] 50–51). 
cf. confer, compare 
Bib Biblica 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
NT New Testament 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
NovT Novum Testamentum 
cf. confer, compare 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 



                                                                                                                                                                                 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
Herm. Sim. Shepherd of Hermas, Similitudes 
cf. confer, compare 
Int Interpretation 
cf. confer, compare 
BTB Biblical Theology Bulletin 
cf. confer, compare 
EEv Études Evangéliques 
cf. confer, compare 
Bib Biblica 
cf. confer, compare 
JBL Journal of Biblical Literature 
cf. confer, compare 
cf. confer, compare 
e.g. exempli gratia, for example 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
n. note 
cf. confer, compare 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
cf. confer, compare 
i.e. id est, that is 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
n. note 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 



                                                                                                                                                                                 
SE Studia Evangelica 1, 2, 3, 4, 5, 6 ( = TU 73 [1959], 87 [1964], 88 [1964], 102 [1968], 103 

[1968], 112 [1973] 
LXX The Septuagint, Greek translation of the OT 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
cf. confer, compare 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
cf. confer, compare 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
NTS New Testament Studies 
n. note 
NTS New Testament Studies 
cf. confer, compare 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
n. note 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
NT New Testament 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
n. note 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
LSJ Liddell-Scott-Jones, Greek-English Lexicon 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
Diogn. Diognetus 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 



                                                                                                                                                                                 
cf. confer, compare 
cf. confer, compare 
NTS New Testament Studies 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
Herm. Sim. Shepherd of Hermas, Similitudes 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
cf. confer, compare 
NT New Testament 
OT Old Testament 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
n. note 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
NTS New Testament Studies 
LXX The Septuagint, Greek translation of the OT 
OT Old Testament 
cf. confer, compare 
NTS New Testament Studies 
LXX The Septuagint, Greek translation of the OT 
Bib Biblica 
LXX The Septuagint, Greek translation of the OT 
NTS New Testament Studies 
cf. confer, compare 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
1QpHab Pesher on Habakbuk from Qumran Cave 1 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
JTS Journal of Theological Studies 
JTS Journal of Theological Studies 
cf. confer, compare 
ST Studia theologica 
n. note 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
NTS New Testament Studies 



                                                                                                                                                                                 
n. note 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
NTS New Testament Studies 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
i.e. id est, that is 
cf. confer, compare 
cf. confer, compare 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
JTS Journal of Theological Studies 
ST Studia theologica 
cf. confer, compare 
NTS New Testament Studies 
cf. confer, compare 
cf. confer, compare 
NT New Testament 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
JBL Journal of Biblical Literature 
cf. confer, compare 
cf. confer, compare 
BZ Biblische Zeitschrift 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
OT Old Testament 
cf. confer, compare 
cf. confer, compare 
G
TJ Grace Theological Journal 

H
eyJ Heythrop Journal 

R
DT Revue Diocésaine de Tournai 

SE Studia Evangelica 1, 2, 3, 4, 5, 6 ( = TU 73 [1959], 87 [1964], 88 [1964], 102 [1968], 103 

[1968], 112 [1973] 
B
ibLeb Bibel und Leben 



                                                                                                                                                                                 
N
ovT Novum Testamentum 

F
S Festschrift, volume written in honor of 

e
d. edited, edition(s), editor 

B
ZNW Beihefte zur Zeitschrift für die neutestamentliche Wissenschaft [ZNW] 

B
ib Biblica 

B
ib Biblica 

S
E Studia Evangelica 1, 2, 3, 4, 5, 6 ( = TU 73 [1959], 87 [1964], 88 [1964], 102 [1968], 

103 [1968], 112 [1973] 
S
NTU Studien zum Neuen Testament und seiner Umwelt 

A
nBib Analecta biblica (Rome: PBI) 

cf. confer, compare 
Bib Biblica 
cf. confer, compare 
J
BL Journal of Biblical Literature 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

R
TP Revue de théologie et de philosophie 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

C
TM Concordia Theological Monthly 

J
BL Journal of Biblical Literature 

R
evExp Review and Expositor 

B
Z Biblische Zeitschrift 

C
B Cultura biblica 

L
V Lumiére et Vie 

T
LZ Theologische Literaturzeitung 

C
BQ Catholic Biblical Quarterly 

B
ibLeb Bibel und Leben 

C
TM Concordia Theological Monthly 

F
S Festschrift, volume written in honor of 

J
ETS Journal of the Evangelical Theological Society 

N
ovTSup Supplement(s) to Novum Testamentum 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

B
Z Biblische Zeitschrift 

C
BQ Catholic Biblical Quarterly 

cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
Q ―Qumran‖, ―Qere‖  (To be ―read.‖ Masoretic suggested pronunciation for vocalized 

Hebrew text of the OT), or Quelle (―Sayings‖ source for the Gospels) 
BZ Biblische Zeitschrift 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 



                                                                                                                                                                                 
OT Old Testament 
TLZ Theologische Literaturzeitung 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 
NGWG Nachrichten der Gesellschaft der Wissenschaften in Göttingen 
cf. confer, compare 
OT Old Testament 
OT Old Testament 
cf. confer, compare 
cf. confer, compare 
BZ Biblische Zeitschrift 
RTP Revue de théologie et de philosophie 
cf. confer, compare 
CBQ Catholic Biblical Quarterly 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
ETR Etudes theologiques et religieuses 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
cf. confer, compare 
OT Old Testament 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
NGWG Nachrichten der Gesellschaft der Wissenschaften in Göttingen 
RTP Revue de théologie et de philosophie 
n. note 
OT Old Testament 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
RTP Revue de théologie et de philosophie 
RTP Revue de théologie et de philosophie 
n. note 
e
d. edited, edition(s), editor 

J
JS Journal of Jewish Studies 

T
PQ Theologisch-Praktische Quartalschrift 

E
TR Etudes theologiques et religieuses 

F
S Festschrift, volume written in honor of 

e
d. edited, edition(s), editor 

UP
 University Press 



                                                                                                                                                                                 
F
S Festschrift, volume written in honor of 

e
d. edited, edition(s), editor 

G
reg Gregorianum 

Z
TK Zeitschrift für Theologie und Kirche 

M
us Le Muséon 

E
xpTim The Expository Times 

E
xp The Expositor 

s
er. series 

F
S Festschrift, volume written in honor of 

e
d. edited, edition(s), editor 

UP
 University Press 

B
ib Biblica 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

N
AWG Nachrichten der Akademie der Wissenchaften in Göttingen 

UP
 University Press 

E
xpTim The Expository Times 

C
Mech Collectanea Mechliniensia 

J
JS Journal of Jewish Studies 

J
JS Journal of Jewish Studies 

R
B Revue biblique 

R
SR Recherches de science religieuse 

S
em. Semitica or Semitic 

R
B Revue biblique 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

T
Z Theologische Zeitschrift (ThZ) 

e
d. edited, edition(s), editor 

B
TB Biblical Theology Bulletin 

R
evExp Review and Expositor 

J
TS Journal of Theological Studies 

e
d. edited, edition(s), editor 

S
JT Scottish Journal of Theology 

B
A Biblical Archaeologist 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

B
ib Biblica 

E
xp The Expositor 

s
er. series 

e
d. edited, edition(s), editor 

E
xpTim The Expository Times 

E
xpTim The Expository Times 

LX
X The Septuagint, Greek translation of the OT 

F
S Festschrift, volume written in honor of 

e
d. edited, edition(s), editor 

h
. l. hapax legomenon 

D
ivThom Divus Thomas 



                                                                                                                                                                                 
N
TS New Testament Studies 

J
TS Journal of Theological Studies 

J
BL Journal of Biblical Literature 

E
xpTim The Expository Times 

e
d. edited, edition(s), editor 

W
TJ Westminster Theological Journal 

E
xp The Expositor 

s
er. series 

J
TS Journal of Theological Studies 

n
s new series 

F
S Festschrift, volume written in honor of 

e
d. edited, edition(s), editor 

a 
a. The position of e[stin at the beginning of the sentence is emphatic. At first sight, this 

appears to reflect a class of statements in Greek literature consisting of descriptions and 

definitions, which are commonly introduced by e[sti (e.g., Plato, Symposium 186 C: e[sti 
ga;r ijatrikh; wJ" ejn kefalaivw/ eijpei`n ejpisthvmh tẁn … [―For medicine may be 

described generally as the science of … ‖]; Philo, On the Unchangeableness of God 87: 

e[stin de; eujch; me;n ai[thsi" ajgaqẁn para; qeou` [―Now a vow is a request for good 

things from God‖]; cf. Philo, Allegorical Interpretations 3.211 [a definition of groaning]; 

Luke 8:11; John 21:25; 1 Tim 6:6; 1 John 1:5; 5:17; and the discussion of Moffatt, 159; 

Williamson, Philo, 313–15). It has been observed, however, that Hebrews is classical and 

literary in its tendency to omit the copula; wherever it occurs, there is a good reason for its 

insertion. The presence of e[stin in 11:1 is either very exceptional, or it is indicative that 

e[stin does not function as a copula. That the latter is true is argued by Turner, Grammar 

3:307, who treats 11:1 as a spontaneous phrase and translates e[stin by ―represents.‖ The 

translation adopted here seeks to render idiomatically the sense of the word in context (cf. 

Dörrie, ZNW 46 [1955] 199–200; Koester, TDNT 8:587, n. 142). 
b 
b. The decisive word uJpovstasi" was used with an extensive range of connotations during 

the classical and hellenistic periods, and its significance in 11:1 is disputed (for a 

convenient survey, cf. Grässer, Glaube, 46–47, nn. 199–201). A review of the linguistic 

evidence for the meaning of the term at the time Hebrews was written demonstrates that 

uJpovstasi" denoted tangible reality in contrast to mere appearance (e[mfasi") (see 

especially Mathis and Murillo, Bib 3 [1922] 79–84; Witt, ―JUPOSTASIS,‖ 319, 324–25, 

330–31; Dörrie, ZNW 46 [1955] 196–202; Koester, TDNT 8:572–84). The subsequent 

development of uJpovstasi" in Greek patristic literature, and particularly in the 

interpretation of Heb 11:1, confirms the obj character of the word (e.g., Chrysostom, Hom. 

21.2, interprets ejlpizomevnwn uJpovstasi", showing that it is the task of faith to make 

unseen reality as real as that which is seen with the human eye: ―faith gives reality 

»uJpovstasi"¼ to objects of hope, which seem to be unreal, or rather does not give them 

reality »uJpovstasi"¼, but is their very essence »oujsiva¼.‖ This is the common patristic 

interpretation of the expression in Heb 11:1 (Matthis and Murillo, Bib 3 [1922] 84). 

Although it is difficult to convey the range of nuances in uJpovstasi" with a single English 

word, it is imperative that the objective sense of the term be represented in translation: e.g., 

―objective guarantee‖ (Spicq, 2:337-38), ―certainty‖ (Schlatter, 523, 614-17; Grässer, 

Glaube, 64-51; Dautzenberg, BZ 17 [1973] 169-70), ―title-deed‖ which legally guarantees 



                                                                                                                                                                                 

future possession (MM 659-60), ―reality‖ (Dörrie, ZNW 46 [1955] 202; Koester, TDNT 

8:586; Thompson, Beginnings of Christian Philosophy, 70-71), ―realization‖ (Mathis and 

Murillo, Bib 3 [1922] 86-87; Thompson, Beginnings of Christian Philosophy, 71-72), or 

―actualization‖ (Witt, ― JUPOSTASIS,‖ 330-31). Translations like ―confidence‖ or 

―assurance‖ are untenable because they give to uJpovstasi" a subj value that it does not 

possess (so Dörrie, ZNW 46 [1955] 197, n. 5; Dautzenberg, BZ 17 [1973] 169; Koester, 

TDNT 8:585-87). 
c 
c. The present pass ptcp ejlpizomevnwn connotes the objects of hope, i.e., the totality of the 

expected heavenly blessings viewed in their objective certainty (cf. BAGD 282; Grässer, 

Glaube, 48-50). 
d 
d. Syntactically, the second clause is in apposition to the first, with the result that 

uJpovstasi", ―reality,‖ ―realization,‖ is strengthened by e[legco". This shows that e[legco" 

has an obj rather than a subj sense: ―proof,‖ ―evidence,‖ ―demonstration‖ (cf. MM 202; 

Büchsel, TDNT 2:476; Grässer, Glaube, 50-51, 126-28; Michel, 373). 
e 
e. Corresponding to the normal linguistic usage, e[legco", ―demonstration,‖ ―proof,‖ takes 

an obj gen. pragmavtwn (see the examples given by Riggenbach, 342, n. 70). R. O. P. 

Taylor (ExpTim 52 [1940–41] 256–58) has called attention to the significance of the term 

pragmavtwn and correctly observes that pravgmata conveys the notion of personal activity 

or transactions (cf. 4 Macc 1:16: ―Wisdom is a knowledge of divine and human events and 

of theircauses‖; Luke 1:1: ―an account of the events‖; Heb 6:18: ―by two irrevocable events 

in which it is impossible for God to lie‖; Eusebius, Church History 1.1: ―to recount how 

many and important events are to have occurred‖). For the translation of pravgmata as 

―events,‖ see Maurer, TDNT 6:639; Williamson, Philo, 354, 359, 368. 
f f. The use of the negative ouj with a ptcp is unusual in NT Gk. (BDF §426). The presence 

of ouj with the ptcp blepomevnwn here means that the negative is decisive; it stresses the fact 

that the events cannot be perceived through objective sense perception (Hanna, 

Grammatical Aid, 158). The translation of ouj blepomevnwn, ―not seen,‖ as if it read 

mhdevpw blepomevnwn, ―not yet seen,‖ is justified by the use of that correlative form in v 7, 

where it furnishes the intended sense of v 1. 
g 
g. The aor tense of ejmarturhvqhsan is culminative, with the summary result of the 

exercise of faith in view. The pass voice has been interpreted as an instance of the 

―theological passive,‖ indicating that it is God who bore witness to the men of the past. 

Other instances of the ―theological passive‖ are found in vv 4 (―received attestation by 

God‖), 5 (―translated by God‖ / ―approved by God‖), 7 (―instructed by God‖), 8 (―called by 

God‖), 17 (―put to the test by God‖), 39 (―received attestation from God‖). In vv 2, 4, 5, 39 

the verb marturei`n in the pass is used in a special way to refer to the reception of 

attestation from God, taken from or discovered in Scripture, which is the basis of the 

exemplary function of the persons who are presented for the instruction of the audience (see 

D‘Angelo, Moses, 19–21, who calls attention to the same specialized use of martureìsqai 
in &1Clem; 17–19; cf. Ign. Eph. 12:2; Phld. 11:1; Justin, Dialogue with Trypho 29). 
h 
h. The expression pivstei, which introduces the successive examples of faith, can be read 

as an instrumental dative (―by means of faith‖), or a dative of manner (―accordance with the 

modality of faith‖), or a causal dative (―because of faith‖). Spicq, 2:340, leans toward 

dative of manner; Zerwick, Biblical Greek §58, treats the term as a causal dative. 
i i. The translation presupposes that pivstei modifies the main verb noou`men (it is by faith 



                                                                                                                                                                                 

that ―we understand‖; so Moule, Idiom-Book, 168, and all major English translations). This 

interpretation has been challenged by Widdess, JTS ns 10 [1959] 327-29, and by Haacker, 

ZNW 60 [1969] 279-81 (who shows no awareness of Widdess‘ earlier article). Both 

scholars construe pivstei with the inf kathrtivsqai (it is by faith that God ―formed‖ the 

universe) instead of the main verb. The resultant translation attributes pivsti" to God, who 

exercised faith by uttering the creative word: ―It was through faith, we understand, that the 

worlds were fashioned by the word of God‖ (Widdess, 327), or ―Through faith, as we infer, 

the world was created through God‘s word‖ (Haacker, 280). This construction of the 

syntax, it is argued, brings the initial example of pivsti" into line with the general theme of 

the entire passage and with the examples that follow. 

The fact that pivsti" elsewhere is posited only of individuals or of Jesus in his humanity 

calls into question this radical proposal. More importantly, it is untenable because it fails to 

account for the expression rJhvmati qeoù (―by means of the word of God‖), which is clearly 

intended to modify the inf kathrtivsqai. 
j j. The eij" tov inf construction occurs eight times in Hebrews and in the other seven 

instances uniformly expresses result (cf. A. T. Robertson, Grammar, 1003, 1090). It is most 

naturally taken to express a final sense here as well (Widdess, JTS ns 10 [1959] 328). 

Zerwick (Biblical Greek, §352), however, holds that it is here used in a consecutive sense 

and translates, ―in such a way that.‖ 
k 
k. The word order in the final clause is unusual. The negative mhv may be correlated either 

with the closest expression ejk fainomevnwn (―not from anything observable‖; cf. NEB ―so 

that the visible came forth from the invisible‖) or with the entire infinitival clause (―was not 

brought into being from anything observable‖). The translation reflects the latter 

construction on the ground that the negative generally occurs before the word or phrase that 

is negated. In this case, mhv negates the entire clause (with Haacker, ZNW 60 [1969] 280, n. 

7; Williamson, Philo, 377-79; Ehrhardt, ―Creatio,‖ 217; P. E. Hughes, 443; among others). 
l l. Although the textual evidence for tw`/ qeẁ/ after proshvnegken, ―he offered to God,‖ is 

overwhelming, the reading may be a gloss. The verb prosfevrein, ―to offer,‖ is used 

twenty-one times in Hebrews, and only in 9:14, which is a special case, is the verb 

construed with tw`/ qew`/ as the obj. The original text may be preserved by P
13

 Cl. (Stromata 

2.4.12 [2.119.12, ed. Staehlin]) and in the Armenian version of Ephraem‘s commentary, 

which agree in omitting these words (so Moffatt, 164; Windisch, 100; Zuntz, Text, 33, 51; 

cf. Kilpatrick, JTS 42 [1941] 68–69; Metzger, Textual Commentary, 671). 
m 

m. The comparative adj pleivona usually has a quantitative value, ―more abundant.‖ Over 

a century ago C. G. Cobet found in this reading evidence for primitive corruption in the text 

of Hebrews and conjectured that in the course of transcription an original HDIONA, ―more 

pleasant,‖ had been displaced by PLEIONA, ―more abundant.‖ This conjecture was 

adopted by J. M. S. Baljon and F. Blass in their critical editions of the Gk. text and was 

accepted as ―brilliant‖ by Zuntz, Text, 16. The corruption of h{dion into plei`on is attested 

for Demosthenes, Prooemium 23, and for Plutarch, On the Cessation of Oracles 21, 421B 

(see Zuntz, Text, 16, 285). Moreover, Maynard (Exp 7th ser. 7 [1909] 163–71) argued that 

when Justin declares that God accepts the sacrifices of believing Gentiles more agreeably 

(h{dion) than those of the Jews (Dialogue with Trypho 29) he had Heb 11:4 in mind and is a 

witness to the preservation of the original text of Hebrews into the second century. Finally, 

Josephus (Ant. 1.54) uses the cognate verb h{detai when he states that God ―was more 

pleased‖ with Abel‘s sacrifice than with Cain‘s. 



                                                                                                                                                                                 

Emendation of the text, however, is unnecessary since it is clear that plei`on may have a 

qualitative rather than a quantitative significance (cf. Matt 6:25 [=Luke 12:23]; 12:41–42 

[=Luke 11:31–32]; Mark 12:23). This is certainly the case here (so Tasker, NTS 1 

[1954–55] 183; cf. F. F. Bruce, 282, n. 26; P. E. Hughes, 453, n. 1). 
n 
n. It is necessary to relate the relative pronoun (diÆ h|") to pivstei, ―by faith,‖ rather than 

to qusivan, ―sacrifice,‖ as do Spicq, 2:342, and Zerwick and Grosvenor, Grammatical 

Analysis, 679. In 11:2 it is said explicitly that it is faith which wins divine approval. 
o 
o. The nom case divkaio", ―a righteous man,‖ occurs with the inf because it is the nominal 

predicate of the subj of the verb (BDF §405[1, 2]). 
p 
p. The expression diÆ aujth̀" clearly refers back to the initial pivstei, ―by faith‖ (cf. 

Zerwick and Grosvenor, Grammatical Analysis, 679). It is parallel in function to the phrase 

diÆ h|" in the preceding clause (see above, Note n). 
q 
q. The participle ajpoqanwvn is concessive, with the usual temporal connotations (Zerwick 

and Grosvenor, Grammatical Analysis, 679). 
r r. The verb metativqhmi denotes ―to remove from one place to another,‖ and so ―to 

translate‖ in the sense of to ―take up to heaven‖ (so Moffatt; cf. NIV: ―taken from this life‖). 
s s. The articular inf tou` mh; ijdei`n introduces a consec clause (cf. Zerwick, Biblical Greek 

§352). 
t t. The aor inf eujaresth̀sai appears to be ingressive in character. 
u 
u. An alternative understanding has been proposed by Andriessen, who construes the 

phrase ―concerning events as yet unseen‖ with the ptcp eujlabhqeiv", which immediately 

follows, rather than with the ptcp crhmatisqeiv", ―having been instructed,‖ which 

precedes. He argues that in Hebrews the prep periv, ―concerning,‖ and its obj tend to 

precede the verb that they determine (2:5; 4:8; 5:3, 11; 7:14; 9:5; 10:26; 11:20, 22). 

Moreover, the verb crhmativzein, ―to instruct,‖ is used without complement in 8:5 and 

12:25. Consequently, the ptcp crhmatisqeiv" may be understood absolutely, analogous to 

the ptcp kalouvmeno", ―having been called,‖ in 11:8. In accordance with this rearrangement 

of the phrase, he assigns the notion of fear to eujlabhqeiv" and translates, ―It was by faith 

that, having been divinely instructed, Noah, seized by fear concerning events which had not 

yet appeared, constructed an ark.‖ The emphasis thus falls on Noah‘s state of mind, which 

was full of dread in the face of an imminent catastrophe, when he responded to God in faith 

(see ―Angoisse de la mort dans l‘Épître aux Hébreux,‖ NRT 96 [1974] 282–84; En lisant, 

49–50). 
v 
v. The aor deponent eujlabhqeiv" connotes attentiveness to the divine will, as in 5:7; 12:28 

(so BAGD 332; P. E. Hughes, 463, n. 25; see Note v on 5:7). It describes an action 

antecedent to the main verb (―he constructed‖). 
w 

w. The noun swthrivan has here the same nuance as in Acts 27:34, ―well-being,‖ ―safety.‖ 

For examples from the papyri, see MM 622. 
x 
x. In Heb 11:7, 38 to;n kovsmon clearly designates the people who live in the world, or 

―humanity.‖ 
y 
y. In the phrase hJ kata; pivstin dikaiosuvnh, the qualification kata; pivstin, ―according 

to faith,‖ connotes the norm or measure of faith. BAGD 408 proposes ―the righteousness of 

faith.‖ 
e.g. exempli gratia, for example 
cf. confer, compare 



                                                                                                                                                                                 
cf. confer, compare 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
n. note 
cf. confer, compare 
Bib Biblica 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
obj object 
e.g. exempli gratia, for example 
Hom. Homiliae (Chrysostom) 
Bib Biblica 
e.g. exempli gratia, for example 
BZ Biblische Zeitschrift 
MM J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament (London: 

Hodder, 1930) 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
Bib Biblica 
subj subject/subjective 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
n. note 
BZ Biblische Zeitschrift 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
pass passive 
ptcp participle 
i.e. id est, that is 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
obj object 
subj subject/subjective 
cf. confer, compare 
MM J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament (London: 

Hodder, 1930) 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
obj object 
gen. genitive 
n. note 



                                                                                                                                                                                 
ExpTim The Expository Times 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
ptcp participle 
NT New Testament 
Gk. Greek 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
ptcp participle 
aor aorist 
pass passive 
cf. confer, compare 

Ign.  Ignatius, Letter to the Ephesians 
Eph. Ignatius, Letter to the Ephesians 
Phld. Ignatius, Letter to the Philadelphians 
JTS Journal of Theological Studies 
ns new series 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
inf infinitive 
inf infinitive 
inf infinitive 
cf. confer, compare 
JTS Journal of Theological Studies 
ns new series 
cf. confer, compare 
n
EB The New English Bible 

ZNW Zeitschrift für die neutestamentliche Wissenschaft 
n. note 
obj object 
ed. edited, edition(s), editor 
cf. confer, compare 
JTS Journal of Theological Studies 
adj adjective/adjectival 
Gk. Greek 
Exp The Expositor 
ser. series 
cf. confer, compare 
NTS New Testament Studies 
cf. confer, compare 
n. note 
n. note 
inf infinitive 
subj subject/subjective 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 



                                                                                                                                                                                 

(University of Chicago/University of Cambridge, 1961) 
cf. confer, compare 
cf. confer, compare 
n
IV The New International Version (1978) 

inf infinitive 
consec consecutive 
cf. confer, compare 
aor aorist 
inf infinitive 
ptcp participle 
ptcp participle 
prep preposition 
obj object 
ptcp participle 
ptcp participle 
NRT La nouvelle revue théologique 
aor aorist 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
n. note 
MM J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament (London: 

Hodder, 1930) 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
n. note 
cf. confer, compare 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
Bib Biblica 
cf. confer, compare 
cf. confer, compare 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
ExpTim The Expository Times 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 



                                                                                                                                                                                 
cf. confer, compare 
OT Old Testament 
n. note 
OT Old Testament 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
Jub. Jubilees 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
e.g. exempli gratia, for example 
NTS New Testament Studies 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
e.g. exempli gratia, for example 
JTS Journal of Theological Studies 
ns new series 
cf. confer, compare 
BTB Biblical Theology Bulletin 
cf. confer, compare 
RTP Revue de théologie et de philosophie 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
e.g. exempli gratia, for example 
cf. confer, compare 
Apoc. Mos. Apocalypse of Moses 
Bib Biblica 



                                                                                                                                                                                 
Pal. Tgs. Palestinian Targums 
RB Revue biblique 
Bib Biblica 
F
rg. Tg. Fragmentary Targum 

Tg. Neof. Targum Neofiti I 
cf. confer, compare 
Tg. Ps.-J. Targum Pseudo-Jonathan 
HTR Harvard Theological Review 
UP University Press 
cf. confer, compare 
LSJ Liddell-Scott-Jones, Greek-English Lexicon 
* 
m. The comparative adj pleivona usually has a quantitative value, ―more abundant.‖ Over 

a century ago C. G. Cobet found in this reading evidence for primitive corruption in the text 

of Hebrews and conjectured that in the course of transcription an original HDIONA, ―more 

pleasant,‖ had been displaced by PLEIONA, ―more abundant.‖ This conjecture was 

adopted by J. M. S. Baljon and F. Blass in their critical editions of the Gk. text and was 

accepted as ―brilliant‖ by Zuntz, Text, 16. The corruption of h{dion into plei`on is attested 

for Demosthenes, Prooemium 23, and for Plutarch, On the Cessation of Oracles 21, 421B 

(see Zuntz, Text, 16, 285). Moreover, Maynard (Exp 7th ser. 7 [1909] 163–71) argued that 

when Justin declares that God accepts the sacrifices of believing Gentiles more agreeably 

(h{dion) than those of the Jews (Dialogue with Trypho 29) he had Heb 11:4 in mind and is a 

witness to the preservation of the original text of Hebrews into the second century. Finally, 

Josephus (Ant. 1.54) uses the cognate verb h{detai when he states that God ―was more 

pleased‖ with Abel‘s sacrifice than with Cain‘s. 

Emendation of the text, however, is unnecessary since it is clear that plei`on may have a 

qualitative rather than a quantitative significance (cf. Matt 6:25 [=Luke 12:23]; 12:41–42 

[=Luke 11:31–32]; Mark 12:23). This is certainly the case here (so Tasker, NTS 1 

[1954–55] 183; cf. F. F. Bruce, 282, n. 26; P. E. Hughes, 453, n. 1). 
ETR Etudes theologiques et religieuses 
* 
n. It is necessary to relate the relative pronoun (diÆ h|") to pivstei, ―by faith,‖ rather than 

to qusivan, ―sacrifice,‖ as do Spicq, 2:342, and Zerwick and Grosvenor, Grammatical 

Analysis, 679. In 11:2 it is said explicitly that it is faith which wins divine approval. 
Jub. Jubilees 
T. Benj. Testament of Benjamin, etc. 
cf. confer, compare 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
Pal. Tgs. Palestinian Targums 
Bib Biblica 
cf. confer, compare 
Bib Biblica 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 



                                                                                                                                                                                 
LXX The Septuagint, Greek translation of the OT 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
e.g. exempli gratia, for example 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
e.g. exempli gratia, for example 
Jub. Jubilees 
cf. confer, compare 
cf. confer, compare 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
LXX The Septuagint, Greek translation of the OT 
NT New Testament 
cf. confer, compare 
BZ Biblische Zeitschrift 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
LPGL G. W. H. Lampe, Patristic Greek Lexicon 
ETR Etudes theologiques et religieuses 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
ETR Etudes theologiques et religieuses 
cf. confer, compare 
Sib. Or. Sibylline Oracles 
Jub. Jubilees 
cf. confer, compare 
cf. confer, compare 



                                                                                                                                                                                 
cf. confer, compare 
BZ Biblische Zeitschrift 
e.g. exempli gratia, for example 
LXX The Septuagint, Greek translation of the OT 
i.e. id est, that is 
cf. confer, compare 
e.g. exempli gratia, for example 
Jub. Jubilees 
e.g. exempli gratia, for example 
Tg. Neof. Targum Neofiti I 
cf. confer, compare 
cf. confer, compare 
A
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N
edTTs Nederlands theologisch tijdschrift 

J
SJ Journal for the Study of Judaism in the Persian, Hellenistic and Roman Period 

Z
RGG Zeitschrift für Religions- und Geistesgeschichte 

A
sSeign Assemblées du Seigneur 

J
ETS Journal of the Evangelical Theological Society 

B
FCL Bulletin des Facultés Catholiques de Lyon 

E
vT Evangelische Theologie 

N
TS New Testament Studies 

C
Sion Cahiers Sioniens 

N
ovTSup Supplement(s) to Novum Testamentum 

F
S Festschrift, volume written in honor of 

e
d. edited, edition(s), editor 

B
Z Biblische Zeitschrift 

F
S Festschrift, volume written in honor of 

e
d. edited, edition(s), editor 

e
t al. et alii, and others 

F
S Festschrift, volume written in honor of 

e
d. edited, edition(s), editor 

J
SJ Journal for the Study of Judaism in the Persian, Hellenistic and Roman Period 

t
r. translation, translator(s), translated by, transpose(s) 

R
SPT Revue des sciences philosophiques et théologiques 

E
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e
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UP
 University Press 
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e
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N
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a 
a.  The coupling of the present pass ptcp kalouvmeno" with the aor of the main verb 

uJphvkousen, ―he obeyed,‖ emphasizes Abraham‘s immediate response of obedience (so 

Moffatt, 169). 
b 
b.  The inf ejxelqei`n is used to explain the result of the obedience (so BAGD 837; cf. 

BDF §391; Andriessen, En lisant, 50, who insists on the absolute use of the ptcp 

kalouvmeno"). Among current translations, this understanding is reflected in the NASB (―By 

faith Abraham, when he was called obeyed by going out‖) and the TEV (―it was faith that 

made Abraham obey when God called him, and go out‖). All other major translations 

construe the inf ejxelqei`n with the ptcp kalouvmeno" (i.e., ―called to depart‖): so RSV, NEB, 

JB, NIV 
c 
c.  The expression parwv/khsen eij" is an idiom meaning ―he migrated to,‖ followed by 

the accusative of destination (here ―the land‖) (so BAGD 628). The idiom appears to have 

been missed in the major translations, which speak of Abraham‘s sojourn in the promised 

land. 
d 
d.  The adj ajllotrivan modifies gh̀n, ―land,‖ not Abraham (see BAGD 40). This fact is 

obscured in NEB (―he settled as an alien‖), TEV (―as though he were a foreigner‖), and NIV 

(―like a stranger‖). 



                                                                                                                                                                                 
e 
e.  The coincidental aor ptcp katoikhvsa" modifies the main verb parwv/khsen, ―he 

migrated‖; it describes the circumstances under which the action of the verb occurred. The 

aor tense is culminative in quality. 
f f.  The main verb ejxedevceto is intensive in force (so Spicq, 2:347, who understands the 

verb to mean ―he expected with an absolute confidence‖; cf. P. E. Hughes, 469, n. 31). The 

impf. tense emphasizes continuous expectation (so Grosheide, 264; Moffatt, 170). 
g 
g.  The definite article in tou;" qemelivou" is emphatic, connoting presumably the eternal 

foundations appropriate to a city designed and created by God. 
h 
h.  In accordance with classical usage, the relative pronoun h|" is used in a causal sense 

(―because its designer‖ or ―seeing that its designer‖) (see A. W. Argyle, ―The Causal Use of 

the Relative Pronouns in the Greek New Testament,‖ BT 6 [1955] 168–69, who finds 

another instance of this usage in 9:14). 
i i.  By the first century, when Hebrews was written, dhmiourgov" was the generally 

accepted word in literary language for God the Creator (see the review of the evidence in 

Williamson, Philo, 42-51). 
j j.  By virtue of its final position in the sentence, oJ qeov" is emphatic. 
k 
k.  This verse is unusually difficult, presenting questions of a textual, grammatical, and 

lexical character. Consequently, any translation must remain tentative. The primary 

question concerns the grammatical subj of the principal clause: Is Abraham or Sarah the 

subject of the main verb e[laben, ―he/she received‖? Two considerations have been 

decisive in the determination of the grammatical subj of the sentence for this translation: (1) 

the expression eij" katabolh;n spevrmato" is a fixed hellenistic idiom for the specifically 

male function in procreation; (2) the subj of v 12, which stands in the closest relationship to 

v 11, is clearly Abraham, since both the pronoun eJnov", ―one,‖ and the qualifying ptcp 

nenekrwmevnou, ―already impotent,‖ are masc. in gender. Accordingly, Abraham appears to 

remain the subj understood from v 8 (so also TEV, NIV). 

In the text as printed in the UBSGNT
3
, the subject appears to be kai; aujth; Savrra 

»steìra¼ ―By faith even sterile Sarah received power.‖ This reading, which is supported by 

P
46

 D* Y 81 88 1739 it vg sy
p,h

, receives only a ―D‖ rating (i.e., the committee expresses a 

very high degree of doubt concerning the reading selected for the text). One consideration 

which may account for this caution is that the descriptive adj steìra, ―sterile,‖ is absent 

from several important witnesses (P
13vid

 a 
 A D

2
 K 33 181 326 330 451 614 629 630 1877 249 Byz Lect Chr Thret John of 

Damascus Aug). Although steìra has been labelled an ―obvious gloss‖ by Beare (JBL 63 

[1944] 396; cf. Moffatt, 171; Michel, 396; Swetnam, Jesus and Isaac, 98), other textual 

critics contend that it is more likely that stei`ra was omitted through transcriptional 

oversight in the copying of uncial MSS (SARRASTEIRA) (so Hoskier, Text of the Epistle to 

the Hebrews, 51; Metzger, Textual Commentary, 672–73). 

One proposal is to treat the entire clause that mentions Sarah (with or without steìra) 

as the intrusion of a marginal gloss (so Field, Notes, 232; Windisch, 101; Zuntz, Text, 

15–16, 34). The resultant assertion is then parallel to the statements in vv 8–10. This radical 

expedient, however, finds no support in the MS tradition. Moreover, this conjecture fails to 

explain how a reading was introduced into v 11 that was inconsistent with the tenor of the 

text (with its reference to a masc. function in its sexual imagery) and nevertheless was able 

to prevail to the point that it succeeded in erasing any trace of the original text (so 



                                                                                                                                                                                 

Swetnam, Jesus and Isaac, 99–100). 

A more acceptable proposal is to treat the reference to Sarah as a Hebraic circumstantial 

clause and to translate, ―By faith, even though Sarah was sterile, he [Abraham] received 

strength for procreation‖ (so M. Black, ―Critical and Exegetical Notes,‖ 41-44; cf. P. E. 

Hughes, 472, n. 40; Metzger, Textual Commentary, 672-73; Moxnes, ―God and His 

Promise,‖ 182-83). On this understanding kai; aujth; Savrra steìra is a concessive clause, 

subordinate to the principal clause where Abraham is the subj of the main verb. The 

translation reflects this proposal. 

It is also possible to construe the words AUTH SARRA STEIRA as a dative of 

accompaniment or association rather than a nom, since in the uncial script iota subscript 

was not normally indicated. The text would then be translated, ―By faith he [Abraham] 

also, together with sterile Sarah, received power for procreation‖ (so Riggenbach, 356-59; 

Michel, 396; F. F. Bruce, 302; cf. BDF §194[1]; Turner, Grammar, 3:220). A similar 

proposal is to treat AUTH SARRA as a dative of advantage, and to translate, ―It is by faith 

that, to the benefit of Sarah herself, he [Abraham] received strength for procreation‖ (so 

Andriessen, En lisant, 50-52). Although this construction is classical, the use of a dative for 

a person (aujth`/ Savrra, ―together with Sarah‖) immediately following a dative for a quality 

(pivstei, ―by faith‖) would be stylistically awkward and inconsistent with the literary 

refinement exhibited by the writer elsewhere in the homily (so Swetnam, Jesus and Isaac, 

99). 

Those who are convinced that the most natural construction is to accept Sarah as the 

subject of the sentence generally understand the hellenistic idiom eij" katabolh;n 
spevrmato" to mean that Sarah received power ―to conceive‖ (so RSV, NEB, JB, NASB). This 

presupposes that the idiom used by the writer actually stands for eij" suvllhyin 
katabeblhmevnou spevrmato", ―for the reception of the semen which has been deposited,‖ 

(cf. Moffatt, 171; Spicq, 2:349). The function of the female in conception, however, was 

normally expressed by the noun uJpodochv (―reception‖ of semen at conception) or the 

cognate verb uJpodevcesqai (―to receive‖ semen) (cf. LSJ, uJpodochv, IV. 2 [1880]; LPGL, 

uJpodochv 1a [1448]). This proposal thus fails to explain why a writer with such a skillful 

command of the language would wish to deviate from standard Gk. usage. If his intention 

had been to describe Sarah as having power to conceive, he almost certainly would have 

written eij" uJpodochvn, not eij" katabolhvn (M. Black, ―Critical and Exegetical Notes,‖ 

40). 

A different approach to explaining the formulation eij" katabolh;n spevrmato" 

contends that katabolhv means ―establishment‖ or ―foundation‖ (as elsewhere in the NT) 

and spevrma signifies ―posterity.‖ Accordingly, the key phrase signifies that Sarah received 

power for the establishment of a posterity (so P. E. Hughes, 473, ―by faith Sarah herself 

received power for the founding of a posterity, even though she was [sterile and] past the 

age of child-bearing‖; similarly, Buchanan, 170). This proposal, however, attributes to the 

writer a misleading use of a fixed hellenistic idiom. Moreover, it reduces v 12 to a 

tautology (so Swetnam, Jesus and Isaac, 99). 

Finally, Swetnam has recently proposed that the word spevrma be understood in a ―spiritual 

sense‖: Sarah assumed the function of the male with regard to Abraham‘s spiritual 

offspring and thus assumed a certain parity with her husband. He translates, ―By faith even 

Sarah herself received power for the production of seed [i.e., that offspring which is 

constituted by all who, like Abraham at the offering of Isaac, individually must place their 



                                                                                                                                                                                 

faith in God in the face of death] even beyond the suitable time of life‖ (Jesus and Isaac, 

100–101). The objections urged against the previous proposal would seem to be equally 

valid for this interpretation as well. Moreover, this proposal reads v 11 in the light of vv 

17–19, which appears to be unwarranted. 
l l.  Behind this idiomatic translation stands the fixed hellenistic idiom for the specifically 

male role in procreation, eij" katabolh;n spevrmato". The text could also be translated ―he 

received strength for procreation.‖ 
m 

m.  The translation adopts the reading of P
46

 and its allies, and treats the text as a 

concessive, circumstantial clause, as proposed by M. Black, ―Critical and Exegetical 

Notes,‖ 41–44. 
n 
n.  The phrase kai; para; kairo;n hJlikiva", ―and past the normal age,‖ could conceivably 

be descriptive of Abraham (so TEV, NIV) as of Sarah. It applies, however, more 

appropriately to Sarah than to Abraham because it describes the condition of a woman who 

had reached the menopause. Josephus uses similar terminology in describing a woman as 

having ―passed the age‖ of child-bearing (th;n hJlikivan h[dh probebhkov", Ant. 7.182). cf. 

Augustine, City of God 16.28: both Abraham and Sarah were old, ―but she … had ceased to 

menstruate, so that she could no longer bear children even if she had not been barren‖ 

(cited by P. E. Hughes, 474). 
o 
o.  In the syntax of the final clause, the position of pistovn, ―faithful,‖ is emphatic. 

p 
p.  In the expression ajfÆ eJnov", ―from one person,‖ the gender of the pronoun is masc. 

q 
q.  The qualifying pf pass ptcp nenekrwmevnou is usually translated ―as good as dead‖ (so 

RSV, NEB, JB, NIV, TEV: ―practically dead‖), but in the context of v 11 it must here signify 

―he had become impotent‖ (so Zerwick and Grosvenor, Grammatical Analysis, 680). The 

expression kai; taùta is classical; it here introduces the adv ptcp, which is used 

concessively (Turner, Grammar, 4:157; cf. BDF §425[1]). The clause could be translated, 

―and he, moreover, had become impotent,‖ or ―and that even when he had become 

impotent.‖ 
r r.  The position of kata; pivstin at the beginning of the sentence is emphatic. The change 

from the simple dative pivstei, ―by faith,‖ to the phrase kata; pivstin is remarkable. The 

fact that the dative pivstei occurs eighteen times in 11:3–31, while kata; pivstin occurs 

only here, indicates that more than literary variation is intended. The expression kata; 
pivstin indicates that it was ―in accordance with the principle of faith‖ that the patriarchs 

faced the moment of death (cf. P. E. Hughes, 477; MM 323). 
s s.  The tense of ajpevqanon is a striking instance of the constative aor, occurring in a 

summary statement (cf. A. T. Robertson, Grammar, 833). 
t t.  The reading labovnte", supported by P

46
 D Y 1739, has a strong claim to being original 

(cf. 9:15: th;n ejpaggelivan lavbwsin, ―may receive the promise‖). It was displaced in a 
 1 P 326 et al. by komisavmenoi, which is the standard verb for receiving divine reward, 

apparently under the influence of 10:36 and 11:39 (so Zuntz, Text, 52–53; Beare, JBL 63 

[1944] 394; F. F. Bruce, 303). The translation of the phrase is unaffected by the textual 

variation. 
u 
u.  Although the patriarchs received ―the promises,‖ they did not receive ―what was 

promised.‖ It was clearly the intention of the text to refer to the fulfillment of ―the 

promises.‖ 
v 
v.  The aorists ijdovnte", ―seeing,‖ ajspasavmenoi, ―greeting,‖ and oJmologhvsante", 



                                                                                                                                                                                 

―admitting,‖ are culminative in force, as indeed this cataloguing of them suggests. As such, 

the switch to the present tense of the copula eijsivn in the clause that follows is significant. It 

implies the identity between the writer‘s audience and the patriarchs, as do the verbs in the 

present tense in v 14 (so J. Thomas, ―The Use of Voice, Moods and Tenses,‖ 37). 
w 

w.  The prep phrase ejpi; th̀" gh`" could be translated ―on the earth‖ (so RSV, NEB, JB, 

NIV, TEV). The close proximity of v 9, however, which speaks of Abraham migrating to 

―the land of the promise‖ (gh`n th`" ejpaggeliva"), indicates that the experience of being 

only a temporary settler in the land of Canaan is in view in v 13 (with Buchanan, 194). 
x 
x.  The present tense of ejmfanivzousin is significant: ―show plainly‖—now. 

y 
y.  The present tense of ejpizhtoùsin indicates a continual, habitual attitude of life. 

z z.  Here, and in v 22, the verb mnhmoneuvein, which ordinarily denotes ―to remember,‖ 

means ―to refer to,‖ ―to think of,‖ ―to keep in mind,‖ ―to make mention of‖ (BAGD 525; 

Zuntz, Text, 119). 
aa 

aa.  The demonstrative pronoun ejkeivnh" has its antecedent in patrivda, ―homeland,‖ 

―country‖ (v 14). The verb mnhmoneuvein takes the gen. 
bb 

bb.  The presence of eij, ―if,‖ with a past tense and a[n in the apodosis is characteristic of 

a 2nd class conditional (i.e., contrary-to-fact) sentence. Here the impf. ei\con is used for an 

―unreal‖ past and is descriptive of continuous action: ―they would have kept on having 

opportunity‖ (cf. Zerwick, Biblical Greek §313–14, 316; BDF §360[4]). 
cc 

cc.  The inf ajnakavmyai is used to complement or to further define the noun kairovn, 

―opportunity.‖ As such it can be translated ―for returning‖ (cf. Moulton, Grammar, 1:204). 
dd 

dd.  Following a sentence expressing an unfulfilled condition, the expression nu`n dev is 

used in a logical, rather than a temporal, sense and can be translated ―but as it is,‖ ―but as 

the case now stands‖ (cf. Thrall, Greek Particles, 31). 
ee 

ee.  The present tense of ojrevgontai is significant for indicating a continual, habitual 

perspective; it is ―timeless‖ and paradigmatic of the faith of the patriarchs, and, as such, 

should speak to the audience addressed (cf. P. E. Hughes, 480). 
ff ff.  The translation reflects the judgment that ejpikaleìsqai is a pass inf. If the verb is 

read as a middle, translate: ―God is not ashamed to call himself their God.‖ 
gg 

gg.  The personal pronoun aujtoì" is a particularly clear example of the dative of 

advantage. 
hh 

hh.  The name ―Abraham‖ is omitted by P
46

 Y 330 2005 sy
h
 Chr, and this may represent 

the original text, for in the remainder of the textual tradition the position of the name 

―Abraham‖ fluctuates curiously (for details see Metzger, Textual Commentary, 673). The 

varying positions of the name suggest that it is secondary, although the mass of evidence 

supports its inclusion in the text. 
ii ii.  The circumstantial ptcp peirazovmeno" is coincident with the main verb 

prosenhvvnocen, ―offered up in sacrifice.‖ It offers another instance of the ―theological 

passive‖ (―put to the test by God‖). 
jj jj.  The pf tense of prosenhvnocen, ―offered up in sacrifice,‖ should be noted, because it 

contrasts with the use of the impf. tense in the complementary clause that follows 

immediately (see Note mm
*
 below). The significance of the tense can be interpreted in one 

of two ways: (1) with reference to an OT event, it can mean that this event still retains its 

exemplary meaning (so Moulton, Grammar, 1:142, 143–44; BDF §342[5]); or (2) it may 

indicate that as far as Abraham‘s intention was concerned, the sacrifice was a completed act 



                                                                                                                                                                                 

with lasting consequences (so Spicq, 2:353; Swetnam, Jesus and Isaac, 122). 
kk 

kk.  The kaiv is epexegetical, introducing a complementary clause that explains more 

precisely the prior assertion (Riggenbach, 363; Moffatt, 176; Spicq, 2:352; Swetnam, Jesus 

and Isaac, 121). For the translation, see Zerwick and Grosvenor, Grammatical Analysis, 

681. 
ll ll.  The predominant meaning of ajnadevcesqai in the papyri is ―to undertake,‖ ―to 

assume responsibility for,‖ and this notion is appropriate here (MM 32). An alternative 

proposal is to view the verb as an intensive compound meaning ―to receive with 

confidence‖ (P. E. Hughes, 483, n. 52). 
mm 

mm.  The conative impf. prosevferen is used of attempted, incomplete, or interrupted 

action. It is used here to soften the harshness of the previous statement that Abraham had 

actually sacrificed Isaac (cf. Moule, Idiom-Book, 9; Turner, Grammar, 3:65; Swetnam, 

Jesus and Isaac, 122). 
nn 

nn.  It is possible that, influenced by the LXX, the prep ejn has a causal sense, i.e., ―By 

reason of Isaac‖ (so Moulton and Howard, Grammar, 2:463). 
oo 

oo.  The translation of Gen 21:12 LXX is idiomatic, following the lead of TEV. The 

syntax is Sem., employing the ―ethical‖ dative soi with the suggestion of ―for you,‖ or ―in 

your interests‖: ―it is through Isaac that offspring will be reckoned for you‖ (cf. Zerwick 

and Grosvenor, Grammatical Analysis, 681). 
pp 

pp.  The middle voice of logisavmeno" places the stress on the subj: Abraham 

―considered.‖ 
qq 

qq.  The present tense of the inf ejgeivrein is gnomic; it expresses a self-evident truth for 

the person of faith. This context dictates the addition of ―him‖ (Isaac) in the translation. 
rr rr.  The force of the kaiv is emphatic (Zuntz, Text, 211, who recommends the translation 

―even‖). 
ss 

ss.  Consistent with the five other places where o{qen occurs in Hebrews (2:17; 3:1; 7:25; 

8:3; 9:18), the term has been translated as a causal conj (cf. RSV; Spicq, 2:354; Swetnam, 

Jesus and Isaac, 119). The decision to treat o{qen here as a relative adv accounts for those 

translations which refer to Abraham recovering Isaac ―from the dead‖ (NEB, JB, TEV, NIV; 

cf. Seeberg, 124; Westcott, 368). 
tt tt.  The expression ejn parabolh̀/ is often understood adverbially, ―figuratively speaking,‖ 

or ―as it were,‖ but more seems to be involved. Abraham received Isaac back ―in a 

foreshadowing‖ or ―type‖ of resurrection (so BAGD 612; Swetnam, Jesus and Isaac, 

122–23; cf. Riggenbach, 365–66; Hauck, TDNT 5:752; Moule, Idiom-Book, 78; and the use 

of parabolhv in 9:9 [―an illustration pointing to‖]). 
uu 

uu.  The verb ejkomivsato could also be translated ―he did recover him,‖ since in the 

middle voice komivzesqai is used of getting back what belongs to you (e.g., Gen 38:20 

LXX Philo, Concerning Joseph 35, cited by Moffatt, 177). 
vv 

vv.  The force of the kaiv is emphatic; it functions as an intensive element (cf. Zuntz, 

Text, 211). 
ww 

ww.  Every other occurrence of pivstei in 11:3–31 is instrumental or dative of manner, 

but here the sense is almost locative, ―in faith Jacob … blessed.‖ 
xx 

xx.  The translation seeks to express the temporal nuance of ajpoqnh/vskwn. The present 

tense denotes the process leading up to an attained goal (so A. T. Robertson, Grammar, 

827). 



                                                                                                                                                                                 
yy 

yy.  The expression proskuneìn ejpiv with the accusative means to worship on or over 

something. The implied obj of the verb (―bowed in worship‖) is God, as in NEB, TEV. A 

misunderstanding of the idiom is evident in the vg (―he worshiped the top of his staff‖) and 

has been perpetuated in the translation of R. Knox (―Jacob made reverence to the top of 

Joseph‘s staff‖) and in the New Confraternity Verson (―Jacob … bowed in worship towards 

the top of his staff‖). 
zz 

zz.  The present ptcp teleutẁn has the same temporal nuance as ajpoqnhv/skwn in v 21 

(see Note xx
*
 above). 

aaa 
aaa.  The translation is idiomatic; the text says that Joseph mentioned ―the exodus of the 

sons of Israel.‖ 
bbb 

bbb.  Translating according to the sense, it is necessary to speak of the burial of ―his 

bones.‖ 
pass passive 
ptcp participle 
aor aorist 
inf infinitive 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
ptcp participle 
n
ASB New American Standard Bible 

t
EV Today‘s English Version 

inf infinitive 
ptcp participle 
i.e. id est, that is 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

n
EB The New English Bible 

j
B A. Jones (ed.), Jerusalem Bible 

n
IV The New International Version (1978) 

BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
adj adjective/adjectival 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
n
EB The New English Bible 

t
EV Today‘s English Version 

n
IV The New International Version (1978) 

aor aorist 
ptcp participle 
aor aorist 



                                                                                                                                                                                 
cf. confer, compare 
n. note 
impf. imperfect 
BT The Bible Translator 
subj subject/subjective 
subj subject/subjective 
subj subject/subjective 
ptcp participle 
masc. masculine 
subj subject/subjective 
t
EV Today‘s English Version 

n
IV The New International Version (1978) 

UBSGNT United Bible Societies Greek New Testament 
D Codex Bezae or Deuteronom(ist)ic 
vg Latin Vulgate (as published in Weber‘s edition) 
sy Syriac 
D Codex Bezae or Deuteronom(ist)ic 
i.e. id est, that is 
adj adjective/adjectival 
_a 
A Codex Alexandrinus 
D Codex Bezae or Deuteronom(ist)ic 
K Kethib (the written consonantal Hebrew text of OT) 
Chr Christus 
Aug Augustinianum (Rome) 
JBL Journal of Biblical Literature 
cf. confer, compare 
m

SS manuscript(s) 
MS Monograph Series or Manuscript 
masc. masculine 
cf. confer, compare 
n. note 
subj subject/subjective 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

n
EB The New English Bible 

j
B A. Jones (ed.), Jerusalem Bible 

n
ASB New American Standard Bible 

cf. confer, compare 
cf. confer, compare 
LSJ Liddell-Scott-Jones, Greek-English Lexicon 
LPGL G. W. H. Lampe, Patristic Greek Lexicon 



                                                                                                                                                                                 
Gk. Greek 
NT New Testament 
i.e. id est, that is 
t
EV Today‘s English Version 

n
IV The New International Version (1978) 

cf. confer, compare 
masc. masculine 
pf perfect 
pass passive 
ptcp participle 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

n
EB The New English Bible 

j
B A. Jones (ed.), Jerusalem Bible 

n
IV The New International Version (1978) 

t
EV Today‘s English Version 

ptcp participle 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
cf. confer, compare 
MM J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament (London: 

Hodder, 1930) 
cf. confer, compare 
D Codex Bezae or Deuteronom(ist)ic 
cf. confer, compare 
_a 
1 first person 
P Pesher (commentary) 
et al. et alii, and others 
JBL Journal of Biblical Literature 
prep preposition 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

n
EB The New English Bible 

j
B A. Jones (ed.), Jerusalem Bible 

n
IV The New International Version (1978) 

t
EV Today‘s English Version 

BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
gen. genitive 
i.e. id est, that is 
impf. imperfect 
cf. confer, compare 
§ section/paragraph 



                                                                                                                                                                                 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
inf infinitive 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
pass passive 
inf infinitive 
sy Syriac 
Chr Christus 
ptcp participle 
pf perfect 
impf. imperfect 
* 
mm.  The conative impf. prosevferen is used of attempted, incomplete, or interrupted 

action. It is used here to soften the harshness of the previous statement that Abraham had 

actually sacrificed Isaac (cf. Moule, Idiom-Book, 9; Turner, Grammar, 3:65; Swetnam, 

Jesus and Isaac, 122). 
OT Old Testament 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
MM J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament (London: 

Hodder, 1930) 
n. note 
impf. imperfect 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
prep preposition 
i.e. id est, that is 
LXX The Septuagint, Greek translation of the OT 
t
EV Today‘s English Version 

Sem. Semitica or Semitic 
cf. confer, compare 
subj subject/subjective 
inf infinitive 
conj conjunction 
cf. confer, compare 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

adv adverb/adverbial 
n
EB The New English Bible 

j
B A. Jones (ed.), Jerusalem Bible 

t
EV Today‘s English Version 

n
IV The New International Version (1978) 

cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 



                                                                                                                                                                                 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
e.g. exempli gratia, for example 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
obj object 
n
EB The New English Bible 

t
EV Today‘s English Version 

vg Latin Vulgate (as published in Weber‘s edition) 
ptcp participle 
* 
xx.  The translation seeks to express the temporal nuance of ajpoqnh/vskwn. The present 

tense denotes the process leading up to an attained goal (so A. T. Robertson, Grammar, 

827). 
OT Old Testament 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
* 
a.  The coupling of the present pass ptcp kalouvmeno" with the aor of the main verb 

uJphvkousen, ―he obeyed,‖ emphasizes Abraham‘s immediate response of obedience (so 

Moffatt, 169). 
OT Old Testament 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
NorTT Norsk Teologisk Tijdsskrift 
cf. confer, compare 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
Jub. Jubilees 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 



                                                                                                                                                                                 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
OT Old Testament 
cf. confer, compare 
NT New Testament 
MS Monograph Series or Manuscript 
T. Abr. Testament of Abraham 
cf. confer, compare 
T. Abr. Testament of Abraham 
OT Old Testament 
e.g. exempli gratia, for example 
m

SS manuscript(s) 
T. Abr. Testament of Abraham 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
JETS Journal of the Evangelical Theological Society 
cf. confer, compare 
cf. confer, compare 
e.g. exempli gratia, for example 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
e.g. exempli gratia, for example 
cf. confer, compare 
T. Abr. Testament of Abraham 
NT New Testament 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 



                                                                                                                                                                                 
NTS New Testament Studies 
cf. confer, compare 
cf. confer, compare 
* 
k.  This verse is unusually difficult, presenting questions of a textual, grammatical, and 

lexical character. Consequently, any translation must remain tentative. The primary 

question concerns the grammatical subj of the principal clause: Is Abraham or Sarah the 

subject of the main verb e[laben, ―he/she received‖? Two considerations have been 

decisive in the determination of the grammatical subj of the sentence for this translation: (1) 

the expression eij" katabolh;n spevrmato" is a fixed hellenistic idiom for the specifically 

male function in procreation; (2) the subj of v 12, which stands in the closest relationship to 

v 11, is clearly Abraham, since both the pronoun eJnov", ―one,‖ and the qualifying ptcp 

nenekrwmevnou, ―already impotent,‖ are masc. in gender. Accordingly, Abraham appears to 

remain the subj understood from v 8 (so also TEV, NIV). 

In the text as printed in the UBSGNT
3
, the subject appears to be kai; aujth; Savrra 

»steìra¼ ―By faith even sterile Sarah received power.‖ This reading, which is supported by 

P
46

 D* Y 81 88 1739 it vg sy
p,h

, receives only a ―D‖ rating (i.e., the committee expresses a 

very high degree of doubt concerning the reading selected for the text). One consideration 

which may account for this caution is that the descriptive adj steìra, ―sterile,‖ is absent 

from several important witnesses (P
13vid

 a 
 A D

2
 K 33 181 326 330 451 614 629 630 1877 249 Byz Lect Chr Thret John of 

Damascus Aug). Although steìra has been labelled an ―obvious gloss‖ by Beare (JBL 63 

[1944] 396; cf. Moffatt, 171; Michel, 396; Swetnam, Jesus and Isaac, 98), other textual 

critics contend that it is more likely that stei`ra was omitted through transcriptional 

oversight in the copying of uncial MSS (SARRASTEIRA) (so Hoskier, Text of the Epistle to 

the Hebrews, 51; Metzger, Textual Commentary, 672–73). 

One proposal is to treat the entire clause that mentions Sarah (with or without steìra) 

as the intrusion of a marginal gloss (so Field, Notes, 232; Windisch, 101; Zuntz, Text, 

15–16, 34). The resultant assertion is then parallel to the statements in vv 8–10. This radical 

expedient, however, finds no support in the MS tradition. Moreover, this conjecture fails to 

explain how a reading was introduced into v 11 that was inconsistent with the tenor of the 

text (with its reference to a masc. function in its sexual imagery) and nevertheless was able 

to prevail to the point that it succeeded in erasing any trace of the original text (so 

Swetnam, Jesus and Isaac, 99–100). 

A more acceptable proposal is to treat the reference to Sarah as a Hebraic circumstantial 

clause and to translate, ―By faith, even though Sarah was sterile, he [Abraham] received 

strength for procreation‖ (so M. Black, ―Critical and Exegetical Notes,‖ 41-44; cf. P. E. 

Hughes, 472, n. 40; Metzger, Textual Commentary, 672-73; Moxnes, ―God and His 

Promise,‖ 182-83). On this understanding kai; aujth; Savrra steìra is a concessive clause, 

subordinate to the principal clause where Abraham is the subj of the main verb. The 

translation reflects this proposal. 

It is also possible to construe the words AUTH SARRA STEIRA as a dative of 

accompaniment or association rather than a nom, since in the uncial script iota subscript 

was not normally indicated. The text would then be translated, ―By faith he [Abraham] 

also, together with sterile Sarah, received power for procreation‖ (so Riggenbach, 356-59; 

Michel, 396; F. F. Bruce, 302; cf. BDF §194[1]; Turner, Grammar, 3:220). A similar 



                                                                                                                                                                                 

proposal is to treat AUTH SARRA as a dative of advantage, and to translate, ―It is by faith 

that, to the benefit of Sarah herself, he [Abraham] received strength for procreation‖ (so 

Andriessen, En lisant, 50-52). Although this construction is classical, the use of a dative for 

a person (aujth`/ Savrra, ―together with Sarah‖) immediately following a dative for a quality 

(pivstei, ―by faith‖) would be stylistically awkward and inconsistent with the literary 

refinement exhibited by the writer elsewhere in the homily (so Swetnam, Jesus and Isaac, 

99). 

Those who are convinced that the most natural construction is to accept Sarah as the 

subject of the sentence generally understand the hellenistic idiom eij" katabolh;n 
spevrmato" to mean that Sarah received power ―to conceive‖ (so RSV, NEB, JB, NASB). This 

presupposes that the idiom used by the writer actually stands for eij" suvllhyin 
katabeblhmevnou spevrmato", ―for the reception of the semen which has been deposited,‖ 

(cf. Moffatt, 171; Spicq, 2:349). The function of the female in conception, however, was 

normally expressed by the noun uJpodochv (―reception‖ of semen at conception) or the 

cognate verb uJpodevcesqai (―to receive‖ semen) (cf. LSJ, uJpodochv, IV. 2 [1880]; LPGL, 

uJpodochv 1a [1448]). This proposal thus fails to explain why a writer with such a skillful 

command of the language would wish to deviate from standard Gk. usage. If his intention 

had been to describe Sarah as having power to conceive, he almost certainly would have 

written eij" uJpodochvn, not eij" katabolhvn (M. Black, ―Critical and Exegetical Notes,‖ 

40). 

A different approach to explaining the formulation eij" katabolh;n spevrmato" 

contends that katabolhv means ―establishment‖ or ―foundation‖ (as elsewhere in the NT) 

and spevrma signifies ―posterity.‖ Accordingly, the key phrase signifies that Sarah received 

power for the establishment of a posterity (so P. E. Hughes, 473, ―by faith Sarah herself 

received power for the founding of a posterity, even though she was [sterile and] past the 

age of child-bearing‖; similarly, Buchanan, 170). This proposal, however, attributes to the 

writer a misleading use of a fixed hellenistic idiom. Moreover, it reduces v 12 to a 

tautology (so Swetnam, Jesus and Isaac, 99). 

Finally, Swetnam has recently proposed that the word spevrma be understood in a ―spiritual 

sense‖: Sarah assumed the function of the male with regard to Abraham‘s spiritual 

offspring and thus assumed a certain parity with her husband. He translates, ―By faith even 

Sarah herself received power for the production of seed [i.e., that offspring which is 

constituted by all who, like Abraham at the offering of Isaac, individually must place their 

faith in God in the face of death] even beyond the suitable time of life‖ (Jesus and Isaac, 

100–101). The objections urged against the previous proposal would seem to be equally 

valid for this interpretation as well. Moreover, this proposal reads v 11 in the light of vv 

17–19, which appears to be unwarranted. 
cf. confer, compare 
cf. confer, compare 
Tg. Neof. Targum Neofiti I 
Apoc. Apocalypse of, apocalyptic or Apocrypha 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 



                                                                                                                                                                                 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
NTS New Testament Studies 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
LSJ Liddell-Scott-Jones, Greek-English Lexicon 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
v.l. varia lectio, alternative reading 
e.g. exempli gratia, for example 
T. Levi Testament of Levi (from Testaments of the Twelve Patriarchs) 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
MM J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament (London: 

Hodder, 1930) 
w 

w.  The prep phrase ejpi; th̀" gh`" could be translated ―on the earth‖ (so RSV, NEB, JB, 

NIV, TEV). The close proximity of v 9, however, which speaks of Abraham migrating to 

―the land of the promise‖ (gh`n th`" ejpaggeliva"), indicates that the experience of being 

only a temporary settler in the land of Canaan is in view in v 13 (with Buchanan, 194). 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
i.e. id est, that is 



                                                                                                                                                                                 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
JBL Journal of Biblical Literature 
cf. confer, compare 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
FS Festschrift, volume written in honor of 
e.g. exempli gratia, for example 
cf. confer, compare 
e.g. exempli gratia, for example 
Tg. Targum 
cf. confer, compare 
i.e. id est, that is 
Herm. Sim. Shepherd of Hermas, Similitudes 
cf. confer, compare 
Diogn. Diognetus 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
CBQ Catholic Biblical Quarterly 
CBQ Catholic Biblical Quarterly 
Pal. Tgs. Palestinian Targums 
e.g. exempli gratia, for example 
Jub. Jubilees 
Ps. Philo Pseudo-Philo=LAB 
Bib Biblica 
e.g. exempli gratia, for example 
cf. confer, compare 
NT New Testament 
cf. confer, compare 
CBQ Catholic Biblical Quarterly 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
LXX The Septuagint, Greek translation of the OT 
OT Old Testament 



                                                                                                                                                                                 
cf. confer, compare 
Ps. Philo Pseudo-Philo=LAB 
Bib Biblica 
cf. confer, compare 
CBQ Catholic Biblical Quarterly 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
Aq. Aquila‘s Greek Translation of the OT 
cf. confer, compare 
Gen. Rab.  on Genesis or Genesis Rabba 
Lev. Rab.  on Leviticus 
Pesiq. Rab Kah.  
LXX The Septuagint, Greek translation of the OT 
* 
nn.  It is possible that, influenced by the LXX, the prep ejn has a causal sense, i.e., ―By 

reason of Isaac‖ (so Moulton and Howard, Grammar, 2:463). 
cf. confer, compare 
cf. confer, compare 
n. note 
n. note 
cf. confer, compare 
n. note 
cf. confer, compare 
* 
ss.  Consistent with the five other places where o{qen occurs in Hebrews (2:17; 3:1; 7:25; 

8:3; 9:18), the term has been translated as a causal conj (cf. RSV; Spicq, 2:354; Swetnam, 

Jesus and Isaac, 119). The decision to treat o{qen here as a relative adv accounts for those 

translations which refer to Abraham recovering Isaac ―from the dead‖ (NEB, JB, TEV, NIV; 

cf. Seeberg, 124; Westcott, 368). 
cf. confer, compare 
* 
tt.  The expression ejn parabolh̀/ is often understood adverbially, ―figuratively speaking,‖ 

or ―as it were,‖ but more seems to be involved. Abraham received Isaac back ―in a 

foreshadowing‖ or ―type‖ of resurrection (so BAGD 612; Swetnam, Jesus and Isaac, 

122–23; cf. Riggenbach, 365–66; Hauck, TDNT 5:752; Moule, Idiom-Book, 78; and the use 

of parabolhv in 9:9 [―an illustration pointing to‖]). 
cf. confer, compare 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
Barn. Barnabas 
Pirqe R. El.  
cf. confer, compare 
Pal. Tgs. Palestinian Targums 
n. note 
n. note 



                                                                                                                                                                                 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
JSJ Journal for the Study of Judaism in the Persian, Hellenistic and Roman Period 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
ed. edited, edition(s), editor 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
n
IV The New International Version (1978) 

EE Estudios Eclesiasticos 
cf. confer, compare 
CV Communio viatorum 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
G
J Grace Journal 

T
Bei Theologische Beitra¬ge 

C
Sion Cahiers Sioniens 

C
Sion Cahiers Sioniens 

M
QR Michigan Quarterly Review 

s
er. series 

C
Sion Cahiers Sioniens 

E
xpTim The Expository Times 

J
SNT Journal for the Study of the New Testament 

S
E Studia Evangelica 1, 2, 3, 4, 5, 6 ( = TU 73 [1959], 87 [1964], 88 [1964], 102 [1968], 

103 [1968], 112 [1973] 
E
xpTim The Expository Times 

I
nt Interpretation 

C
Sion Cahiers Sioniens 

R
evExp Review and Expositor 

F
S Festschrift, volume written in honor of 

e
d. edited, edition(s), editor 

F
S Festschrift, volume written in honor of 

e
d. edited, edition(s), editor 



                                                                                                                                                                                 
C
onNT Coniectanea neotestamentica 

C
Sion Cahiers Sioniens 

E
xpTim The Expository Times 

T
ynBul Tyndale Bulletin 

a 
a.  The verb ejkruvbh is used as a constative aor, which sums up a period of time (A. T. 

Robertson, Grammar, 833). 
b 
b.  The adj trivmhnon should be regarded as an accusative of duration (cf. Zerwick and 

Grosvenor, Grammatical Analysis, 682). 
c 
c.  The predicate adj ajsteìo" can mean ―beautiful‖ or ―fine‖ but here must carry the 

overtones of ―extraordinary‖ (cf. P. E. Hughes, 492, n. 75). 
d 
d.  The aor deponent ejfobhvqhsan appears clearly to be ingressive in character. 

e 
e.  After v 23 certain witnesses, which are primarily Western, add the equivalent of a 

whole verse: ―By faith Moses, when he had grown up, destroyed the Egyptian when he 

observed the humiliation of his brothers.‖ The interpolation almost certainly originated in a 

marginal comment inspired by Acts 7:24 and/or Exod 2:11–12 (so Harris, ExpTim 39 

[1927–28] 550–53; Metzger, Textual Commentary, 674). The addition, which is found in 

D* 1827 it
d
 vg

mss
, is accepted as original by Kilpatrick, ―The Text of the Epistles,‖ 65–66. 

He points out that v 24 begins with the same words as this passage, and that would invite 

omission. Moreover, the scarcity of evidence for the reading should not be surprising since 

there are so few Western witnesses to the text of Hebrews. He concludes that a 

paleographical mistake resulted in the omission of a substantial piece of text. It is more 

probable, however, that a corrector felt that the incident reported in Exod 2:11 preceded or 

explained Moses‘ rejection of his royal title in v 24 (so D‘Angelo, Moses, 43). 
f f.  The term mevga" is used figuratively to express measure of age (BAGD 497). The 

sense is expressed in the notion of reaching maturity. 
g 
g.  It is customary to translate hjrnhvsato in its classical sense: Moses ―refused to be 

called‖ (RSV, NEB, JB, TEV, NIV). The context, however, shows that the verb here has a subj 

gradation, as a personal decision between two choices is in question (so Riesenfeld, ConNT 

11 [1947] 209–10, 218, who proceeds from a passage in Plato, Republic 437B, which has 

ajrneìsqai followed by an inf [as in Heb 11:24] with the somewhat more subj sense of 

―despising,‖ ―disdaining‖). 
h 
h.  The aor middle eJlovmeno" is a true middle, placing emphasis on Moses‘ decision. 

i i.  The ma`llon … h[ construction implies forthright contradiction; its sense may really be 

―not … but‖ (cf. H. Kruse, ―Dialektische Negation als semitisches Idiom,‖ VT 4 [1954] 

385-400; Zerwick, Biblical Greek §445). 
j j.  The aor tense in hJghsavmeno" seems to be culminative. 
k 
k.  The expression to;n ojneidismo;n toù Cristou` is open to more than one 

interpretation. The translation considers the abuse as that attached to the cause of Christ 

(BAGD 674). Alternatively, it may signify the abuse that Christ himself suffered (so NEB: 

―the stigma that rests on God‘s Anointed‖; cf. Zerwick and Grosvenor, Grammatical 

Analysis, 682). The basis for the choice expressed in the translation is set forth in the 

Comment below. 
l l.  The verb ajpevblepen implies that Moses ―looked away‖ from the present experience of 

suffering to the reward. The impf. tense emphasizes the continuous disposition displayed in 

the past time. 



                                                                                                                                                                                 
m 

m.  For a temporal interpretation of the noun th;n misqapodosivan, see the paraphrase in 

NEB: ―for his eyes were fixed on the coming day of recompense.‖ 
n 
n.  When the verb precedes the aor ptcp, the ptcp nearly always expresses coincident 

action (Moulton, Grammar, 1:131). This is the case here. 
o 
o.  It is customary to treat the ptcp with ejkartevrhsen as circumstantial (e.g., A. T. 

Robertson, Grammar, 1121; Grundmann, TDNT 3:617; D‘Angelo, Moses, 17, 27, 30-33, 

58-59). The stress then falls on the fact that Moses ―persevered‖ or ―was steadfast,‖ while 

the ptcp is descriptive of the circumstance: ―as if he saw the one who is invisible‖ (cf. RSV, 

NEB, JB, NASB, NIV). Unfortunately, the idiom oJrẁn ejkartevrhsen has been missed in these 

translations. Hellenistic usage demonstrates that ―the participle with kartereìn does not 

denote an accompanying circumstance, but rather the quality in which someone endures or 

is steadfast‖ (&BAGD; 405 with examples from Diodorus Siculus, Arrian, and 

Pseudo-Dicaerrchus). The key thought is contributed by the ptcp, while the function of 

karterei`n is to stress the continuation of the quality expressed by the ptcp. 
p 
p.  The particle wJ" serves to soften the statement (cf. Turner, Grammar, 3:320). Contrast 

the NIV: ―he persevered because he saw him who is invisible‖ (which presupposes wJ" oJrwǹ 

in the sense ―as in fact seeing‖). 
q 
q.  The pf tense of the verb pepoivhken is appropriate in reference to a permanent 

institution. It indicates the inauguration of a rite still observed (BDF §342[4]). There are 

examples from the papyri of the use of this verb with the nuance ―celebrate‖ (MM 523). 
r r.  The expression oJ ojloqreuvwn could equally be translated ―the Destroyer‖ (cf. BAGD 

564). 
s s.  The force of the aor qivgh/ is ingressive: ―would not begin to touch.‖ 
t t.  The neuter pl. ta; prwtovtoka is appropriate, signifying the firstborn of persons and 

animals. It is impossible to duplicate in translation the alliteration achieved by five words 

beginning with the letter p (pivstei, pepoivhken, pavsca, provscusin, prwtovtoka) (cf. 

Turner, Grammar, 4:107). 
u 
u.  The phrase pei`ran labovnte" tinov" is an idiom meaning ―to attempt something,‖ ―to 

have experience of something.‖ Although there are few examples from the papyri, its use is 

fully illustrated from late Gk. writers (cf. Field, Notes, 232-33; MM 501). 
v 
v.  The prep in the compound verb katepovqhsan is intensive: ―they were totally 

engulfed,‖ ―overwhelmed‖ (P. E. Hughes, 501, n. 83). 
w 

w.  The prep ejpiv with the accusative is equivalent to the simple accusative of duration 

(Zerwick, Biblical Greek §80). 
x 
x.  The textual variant in a 

 sy
h
 Cl. R (v.l. [&1Clem; 12]), ïRaa;b hJ ejpilegomevnh povrnh (―Rahab, the so-called 

prostitute‖), indicates an acquaintance with a Jewish tradition attested in Josephus (Ant. 

5.7-8) that Rahab was not a prostitute but a respectable innkeeper (cf. Tg. &Ps.-J.; to Josh 

2:1). For a defense of the translation ―innkeeper‖ (with an admission of much hesitation), 

see G. Verkuyl, ―The Berkeley Version of the New Testament,‖ BT 2 (1951) 84–85. For 

background on the innkeeper of Old Babylonian times, see Wiseman, TynBul 14 [1964] 

8–11. 
y 
y.  The aor ptcp dexamevnh introduces a causal clause. The expression dexamevnh … met̀ 

eijrhvnh" could be translated ―because she received … peaceably‖ (BAGD 227). 
aor aorist 



                                                                                                                                                                                 
adj adjective/adjectival 
cf. confer, compare 
adj adjective/adjectival 
cf. confer, compare 
n. note 
aor aorist 
ExpTim The Expository Times 
vg Latin Vulgate (as published in Weber‘s edition) 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

n
EB The New English Bible 

j
B A. Jones (ed.), Jerusalem Bible 

t
EV Today‘s English Version 

n
IV The New International Version (1978) 

subj subject/subjective 
ConNT Coniectanea neotestamentica 
inf infinitive 
subj subject/subjective 
aor aorist 
cf. confer, compare 
VT Vetus Testamentum 
aor aorist 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
n
EB The New English Bible 

cf. confer, compare 
impf. imperfect 
n
EB The New English Bible 

aor aorist 
ptcp participle 
ptcp participle 
ptcp participle 
e.g. exempli gratia, for example 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
ptcp participle 
cf. confer, compare 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

n
EB The New English Bible 

j
B A. Jones (ed.), Jerusalem Bible 

n
ASB New American Standard Bible 

n
IV The New International Version (1978) 



                                                                                                                                                                                 
ptcp participle 
ptcp participle 
cf. confer, compare 
n
IV The New International Version (1978) 

pf perfect 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
MM J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament (London: 

Hodder, 1930) 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
aor aorist 
pl. plate or plural 
cf. confer, compare 
Gk. Greek 
cf. confer, compare 
MM J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament (London: 

Hodder, 1930) 
prep preposition 
n. note 
prep preposition 
_a 
sy Syriac 
v.l. varia lectio, alternative reading 
cf. confer, compare 
Tg. Targum 
Ps.-J. Targum Pseudo-Jonathan 
BT The Bible Translator 
TynBul Tyndale Bulletin 
aor aorist 
ptcp participle 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
OT Old Testament 
cf. confer, compare 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
Ps. Philo Pseudo-Philo=LAB 
Bib Biblica 
cf. confer, compare 



                                                                                                                                                                                 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
Ps. Philo Pseudo-Philo=LAB 
Bib Biblica 
RevExp Review and Expositor 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
* 
e.  The coincidental aor ptcp katoikhvsa" modifies the main verb parwv/khsen, ―he 

migrated‖; it describes the circumstances under which the action of the verb occurred. The 

aor tense is culminative in quality. 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
Jub. Jubilees 
ExpTim The Expository Times 
ConNT Coniectanea neotestamentica 
* 
g.  The definite article in tou;" qemelivou" is emphatic, connoting presumably the eternal 

foundations appropriate to a city designed and created by God. 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
ExpTim The Expository Times 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
TLZ Theologische Literaturzeitung 
cf. confer, compare 
RevExp Review and Expositor 
CSion Cahiers Sioniens 
cf. confer, compare 
RevExp Review and Expositor 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 



                                                                                                                                                                                 
e.g. exempli gratia, for example 
Str-B H. Strack and P. Billerbeck, Kommentar zum Neuen Testament, 4 vols. (Munich: 

Beck‘sche, 1926–28) 
cf. confer, compare 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
RevExp Review and Expositor 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
cf. confer, compare 
n. note 
* 
o.  In the syntax of the final clause, the position of pistovn, ―faithful,‖ is emphatic. 

e.g. exempli gratia, for example 
e.g. exempli gratia, for example 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
BZ Biblische Zeitschrift 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
Jub. Jubilees 
m masculine 
n. note 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
n. note 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
ed. edited, edition(s), editor 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
RTP Revue de théologie et de philosophie 
cf. confer, compare 



                                                                                                                                                                                 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
JBL Journal of Biblical Literature 
JSNT Journal for the Study of the New Testament 
TynBul Tyndale Bulletin 
cf. confer, compare 
JSNT Journal for the Study of the New Testament 
S
em. Semitica or Semitic 

C
onNT Coniectanea neotestamentica 

J
TS Journal of Theological Studies 

B
ib Biblica 

J
QR Jewish Quarterly Review 

M
GWJ Monatsschrift für Geschichte und Wissenschaft des Judentums 

K
D Kerygma und Dogma 

e
d(s). editor(s), edited by; edition 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

B
J Bible de Jérusalem 

J
QR Jewish Quarterly Review 

M
GWJ Monatsschrift für Geschichte und Wissenschaft des Judentums 

B
JRL Bulletin of the John Rylands University Library of Manchester 

J
TS Journal of Theological Studies 

B
Z Biblische Zeitschrift 

V
C Vigiliae christianae 

R
HPR Revue d‘histoire et de philosophic religieuses 

S
BLMS Society of Biblical Literature [SBL] Monograph Series 

E
xpTim The Expository Times 

J
ud Judaica 

a 
a. The conj kaiv frequently precedes an interrogative statement (Zerwick, Biblical Greek 

§459). It is a rhetorical and literary feature that could be omitted from translation. 
b 
b. The adv ptcp dihgouvmenon has a conditional sense (Turner, Grammar, 3:157). The 

masc. ending of the ptcp is adverse to the proposal that Hebrews was composed by Priscilla 

or by some other woman. 
c 
c. The force of the te kai; … kaiv construction is to distinguish as well as to connect. The 

second kaiv connects Samuel with the prophets, as the first of the regular prophetic line (cf. 

Acts 3:24). The construction serves to distinguish ―Samuel and the prophets‖ from David, 

who was not a prophet (cf. BDF §444[4]). 
d 
d. The series of aorists in v 33 is best understood as culminative in force. For the force of 

the prep in the compound kathgwnivsanto, see Moulton and Howard, Grammar, 2:316. 
e 
e. For the idiom ejrgavzesqai dikaiosuvnhn in the sense of ―to practice justice,‖ see Ps. 

14[MT 15]:2 LXX An alternative translation is ―to enforce justice,‖ (BAGD 196). 
f f. The translation seeks to stress the pl. in ejpaggeliw`n. 
g 
g. The translation presupposes the aor tense of e[fugon is perfective, indicating the success 

of the fleeing. For the suggestion that the force of the tense is actually ingressive, denoting 



                                                                                                                                                                                 

the first and decisive step away from danger, see Moulton, Grammar, 1:116. 
h 
h. The prep phrase ajpo; ajsqeneiva" has a temporal sense (BDF §209[4]). It is equivalent 

to the classical use of ejk in the sense ―out of a former state of [weakness].‖ 
i i. The force of the aor tense of ejdunamwvqhsan is ingressive. It is difficult to determine 

whether the pass voice has the nuance of a ―theological passive.‖ 
j j. The verb e[klinan in context has the nuance of breaking a military formation (so 

Zerwick and Grosvenor, Grammatical Analysis, 683). 
k 
k. The expression a[lloi dev marks a change of subj in the long sentence that extends from 

v 32 to v 40. 
l l. On the significance of the expressive word ejtumpanivsqhsan, see especially Owen, JTS 

30 [1929] 259-66. 
m 

m. The action of the ptcp prosdexavmenoi is antecedent to ejtumpanivsqhsan. The 

negative ouj is used with the ptcp in order to emphasize strongly that these persons of faith 

did not accept the opportunity to gain freedom so as to avoid torture (Hanna, Grammatical 

Aid, 160; cf. BAGD 590). 
n 
n. The expression pei`ran e[labon could be translated ―received a trial (consisting of).‖ 

o 
o. For e[ti in the sense of ―even,‖ cf. Zerwick and Grosvenor, Grammatical Analysis, 683. 

p 
p. The presence of the colorless word ejpeiravsqhsan, ―they were put to the test,‖ in most 

MSS containing v 37 is surprising. It is inappropriate in an enumeration of the kinds of 

violent death suffered by the martyrs. On the supposition that the term is a primitive 

corruption of some other word more suitable to the context, commentators have proposed a 

broad range of conjectural emendations (conveniently reviewed by Metzger, Textual 

Commentary, 674–75, to which add ejneprhvsqhsan, ―they were burned,‖ proposed by 

Michel, 461). Moreover, the position of ejpeiravsqhsan is uncertain: it occurs before 

ejprivsqhsan, ―they were sawn in two,‖ in a 
 L P 33 81 326 2495 sy

p,h
 bo

ms
 Euthalius, but after this verbal form in P

13vid
 A D

2
 K X 88 

104 181 330 436 451 614 629 630 1739 1877 1881 1962 2127 2492 ByzLect it vg bo arm 

Or
gr 5/7 lat

 Ephr. Ambr Chr Thret John of Damascus. It is almost certainly a gloss or an 

inadvertent scribal dittogr of ejprivsqhsan (D*, which reads ejpiravsqhsan ejpiravsqhsan, 

is a clear case of dittogr). 

The short reading ejprivsqhsan, ―they were sawn in two,‖ is supported by P
46

 1241 1984 

Lect
44, 53

 sy
p
 sa (which transposes the order: ―they were sawn in two, they were stoned‖) 

aeth
ro,pp

 Or
gr 2/7 lat

 Eus. Acac Ephr. Hier Socrates Pseudo-Augustine Theophylact. Although 

this reading is given only a ―D‖ classification in UBSGNT
3
 (i.e., the committee expresses a 

very high degree of doubt concerning the reading selected for the text), it has received the 

support of a number of distinguished textual critics (cf. Debrunner, ConNT 11 [1947] 

44–45; Zuntz, Text, 47–48; Tasker, NTS 1 [1954–55] 184–85; Hoskier, Commentary, 

56–57; Metzger, Textual Commentary, 674–75). The longer reading, which is adopted by 

the NASB and the Berkeley Version, has recently been defended as original by Swetnam, 

Jesus and Isaac, 88, n. 14; 89, n. 18. 
q 
q. The prep phrase ejn fovnw/ macaivrh" has an instrumental sense: ―they died by being 

murdered by the sword‖ (cf. A. T. Robertson, Grammar, 590). 
r r. The shift to the three present ptcps (uJsterouvmenoi, qlibovmenoi, kakoucouvmenoi) is 

striking after so many aorists. The present tense serves to circumscribe the class of persons 

described (so J. Thomas, ―The Use of Voice, Moods and Tenses,‖ 38). 



                                                                                                                                                                                 
s s. The expression oJ kovsmo" has been translated to stress the human dimension of ―the 

world,‖ as in v 7. 
t t. The demonstrative pronoun ou|toi, ―these persons,‖ is absent from P

46
 1739 Cl. Aug All 

other witnesses add it, on the model of v 13. Zuntz, Text, 33–34, points out that in v 13, 

after ajpevqanon, ―they died,‖ ou|toi is necessary; but in v 39, after the conj kaiv, it is 

intolerable because it encourages a full stop before this clause and ruins the context. 
u 
u. The aor ptcp marturhqevnte" is used concessively (Zerwick and Grosvenor, 

Grammatical Analysis, 683). The pass voice is a further instance of the ―theological 

passive,‖ expressed in translation with the qualification ―from God.‖ 
v 
v. It is natural to construe the expression dia; th̀" pivstew", ―through faith,‖ with the aor 

pass ptcp the statement that the men and women to whom reference has been made 

received attestation through faith recapitulates v 2. It is also possible, however, to construe 

the phrase with the main clause: ―they did not receive what had been promised through 

their faith‖ (so D‘Angelo, Moses, 23, who suggests that this shifting perspective is 

intentional). 
w 

w. The aor tense of ejkomivsanto is used constatively, summarizing the action of a number 

of persons (A. T. Robertson, Grammar, 833). 
x 
x. Although the verb problevpein in the active voice means ―to foresee‖ (Ps 36:13 LXX 

cf. Michaelis, TDNT 5:381), in the middle voice it denotes ―to provide something for 

someone‖ (MM 538; BAGD 703; Moffatt, 190; F. F. Bruce, 343, n. 298; Michel, 421). 
y 
y. The prep phrase peri; hJmwǹ, ―for us,‖ has been translated idiomatically. 

z z. There has been a tendency in translation to transpose the negative final clause (i{na mh; 
… teleiwqẁsin) into a positive formulation: ―so that only together with us should they 

reach perfection‖ (cf. NEB, TEV, NIV). It seems preferable to preserve the actual tenor of the 

text (cf. RSV, JB NASB). 
conj conjunction 
adv adverb/adverbial 
ptcp participle 
masc. masculine 
ptcp participle 
cf. confer, compare 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
prep preposition 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
pl. plate or plural 
prep preposition 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
pass passive 



                                                                                                                                                                                 
subj subject/subjective 
JTS Journal of Theological Studies 
ptcp participle 
ptcp participle 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
m

SS manuscript(s) 
L Leningrad Codes of MT (as published in BHS) or , B19a 
P Pesher (commentary) 
sy Syriac 
A Codex Alexandrinus 
D Codex Bezae or Deuteronom(ist)ic 
K Kethib (the written consonantal Hebrew text of OT) 
vg Latin Vulgate (as published in Weber‘s edition) 
arm Armenian version 
Chr Christus 
dittogr dittograph(y) 
D Codex Bezae or Deuteronom(ist)ic 
dittogr dittograph(y) 
UBSGNT United Bible Societies Greek New Testament 
i.e. id est, that is 
cf. confer, compare 
ConNT Coniectanea neotestamentica 
NTS New Testament Studies 
n
ASB New American Standard Bible 

n. note 
n. note 
prep preposition 
cf. confer, compare 
ptcp participle 
Aug Augustinianum (Rome) 
conj conjunction 
ptcp participle 
pass passive 
pass passive 
ptcp participle 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
MM J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament (London: 

Hodder, 1930) 



                                                                                                                                                                                 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
n. note 
prep preposition 
cf. confer, compare 
n
EB The New English Bible 

t
EV Today‘s English Version 

n
IV The New International Version (1978) 

cf. confer, compare 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

j
B A. Jones (ed.), Jerusalem Bible 

n
ASB New American Standard Bible 

BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
OT Old Testament 
e.g. exempli gratia, for example 
LXX The Septuagint, Greek translation of the OT 
Tg. Ps.-J. Targum Pseudo-Jonathan 
LXX The Septuagint, Greek translation of the OT 
i.e. id est, that is 
cf. confer, compare 
cf. confer, compare 
n
EB The New English Bible 

LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
ExpTim The Expository Times 
cf. confer, compare 
n. note 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
e.g. exempli gratia, for example 
Tg. Neof. Targum Neofiti I 
cf. confer, compare 
e.g. exempli gratia, for example 
Tg. Ps.-J. Targum Pseudo-Jonathan 
cf. confer, compare 



                                                                                                                                                                                 
cf. confer, compare 
e.g. exempli gratia, for example 
Tg. Neof. Targum Neofiti I 
cf. confer, compare 
Tg. Ps.-J. Targum Pseudo-Jonathan 
cf. confer, compare 
e.g. exempli gratia, for example 
Tg. Ps.-J. Targum Pseudo-Jonathan 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
* 
c. The force of the te kai; … kaiv construction is to distinguish as well as to connect. The 

second kaiv connects Samuel with the prophets, as the first of the regular prophetic line (cf. 

Acts 3:24). The construction serves to distinguish ―Samuel and the prophets‖ from David, 

who was not a prophet (cf. BDF §444[4]). 
cf. confer, compare 
cf. confer, compare 
e.g. exempli gratia, for example 
OT Old Testament 
Bib Biblica 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
NT New Testament 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
Bib Biblica 
n. note 
Theod. Theodotion 
Theod. Theodotion 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
Theod. Theodotion 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 



                                                                                                                                                                                 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
e.g. exempli gratia, for example 
LXX The Septuagint, Greek translation of the OT 
NT New Testament 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
cf. confer, compare 
LSJ Liddell-Scott-Jones, Greek-English Lexicon 
cf. confer, compare 
D Codex Bezae or Deuteronom(ist)ic 
JTS Journal of Theological Studies 
cf. confer, compare 
* 
m.  For a temporal interpretation of the noun th;n misqapodosivan, see the paraphrase in 

NEB: ―for his eyes were fixed on the coming day of recompense.‖ 
e.g. exempli gratia, for example 
Ep. Arist. Epistle of Aristeas 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
cf. confer, compare 
e.g. exempli gratia, for example 
OT Old Testament 
cf. confer, compare 
ed. edited, edition(s), editor 
ed. edited, edition(s), editor 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
ed. edited, edition(s), editor 
b. breve (metrically short poetic line), or before a tractate indicates Babylonian Talmud. 
Y 
cf. confer, compare 
y. Jerusalem Talmud 



                                                                                                                                                                                 
S 
b. breve (metrically short poetic line), or before a tractate indicates Babylonian Talmud. 
S 
Pesiq. R.  
cf. confer, compare 
Sem. Semitica or Semitic 
MGWJ Monatsschrift für Geschichte und Wissenschaft des Judentums 
Mart. Isa. Martyrdom of Isaiah 
cf. confer, compare 
Gen. Rab.  on Genesis or Genesis Rabba 
OT Old Testament 
cf. confer, compare 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
Mart. Isa. Martyrdom of Isaiah 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
Mart. Isa. Martyrdom of Isaiah 
cf. confer, compare 
Mart. Isa. Martyrdom of Isaiah 
As. Mos. (See T. Mos.) 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
cf. confer, compare 
JQR Jewish Quarterly Review 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
n. note 
cf. confer, compare 
OT Old Testament 
cf. confer, compare 
cf. confer, compare 



                                                                                                                                                                                 
cf. confer, compare 
cf. confer, compare 
N
RT La nouvelle revue théologique 

N
RT La nouvelle revue théologique 

B
ib Biblica 

S
acDoc Sacra Doctrina 

E
xp The Expositor 

s
er. series 

F
S Festschrift, volume written in honor of 

B
ib Biblica 

N
RT La nouvelle revue théologique 

F
S Festschrift, volume written in honor of 

e
d. edited, edition(s), editor 

B
ZNW Beihefte zur Zeitschrift für die neutestamentliche Wissenschaft [ZNW] 

E
xpTim The Expository Times 

L
QHR London Quarterly and Holborn Review 

R
evistCal Revista Calasancia 

e
d. edited, edition(s), editor 

R
SR Recherches de science religieuse 

N
T New Testament 

E
xpTim The Expository Times 

e
d. edited, edition(s), editor 

J
SNTSup Journal for the Study of the New Testament Supplement Series 

J
SOT Journal for the Study of the Old Testament Biblical Studies 

e
d. edited, edition(s), editor 

E
xpTim The Expository Times 

K
D Kerygma und Dogma 

C
BQ Catholic Biblical Quarterly 

E
xp The Expositor 

E
xpTim The Expository Times 

B
W Biblical World 

T
h Theology 

P
CSBR Papers of Chicago‘s Society of Biblical Research 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

B
FCT Beiträge zur Förderung christlicher Theologie 

N
TS New Testament Studies 

R
evExp Review and Expositor 

N
edTTs Nederlands theologisch tijdschrift 

e
d. edited, edition(s), editor 

E
vT Evangelische Theologie 

C
ollTh Collectanea Theologica 

Z
TK Zeitschrift für Theologie und Kirche 

N
orTT Norsk Teologisk Tijdsskrift 

A
sSeign Assemblées du Seigneur 



                                                                                                                                                                                 
N
TS New Testament Studies 

E
xpTim The Expository Times 

W
esThJ Wesleyan Theological Journal 

A
USS Andrews University Seminary Studies 

N
ovT Novum Testamentum 

E
xpTim The Expository Times 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

B
Z Biblische Zeitschrift 

c
f. confer, compare 

S
NTSMS Society for New Testament Studies Monograph Series 

E
xpTim The Expository Times 

E
xpTim The Expository Times 

B
ibLeb Bibel und Leben 

J
ETS Journal of the Evangelical Theological Society 

e
d. edited, edition(s), editor 

B
ib Biblica 

R
evistB Revista bíblica 

A
sSeign Assemblées du Seigneur 

V
D Verbum domini 

C
CER Cahiers du Cercle Ernes Renan 

E
xpTim The Expository Times 

a 
a.  The expression kai; hJmeì" is emphatic. cf. NEB: ―And what of ourselves?‖ 

b 
b.  It is impossible in translation to reflect the genuinely oratorical word order of the text. 

In ordinary speech, closely related elements are normally placed together. Vivid, 

impassioned discourse gives rise to the dislocation of closely related words for rhetorical 

effect. When a word is torn out of its natural context and made more independent it 

becomes emphatic. This occurs twice in verse 1: tosou`ton e[conte" perikeivmenon 

(where tosoùton modifies perikeivmenon) and o[gkon ajpoqevmenoi pavnta (where pavnta 

modifies o[gkon). The expressions tosoùton, ―so great,‖ and o[gkon, ―excess weight,‖ are 

emphatic [BDF §473[2]). Other examples of oratorical word order occur in vv 3, 8, and 11. 

cf. Turner, Grammar, 4:106. 
c 
c.  The translation reflects the metaphorical use of the term nevfo", ―cloud.‖ For parallels 

from literary Gk. see LSJ 1171. 
d 
d.  The ptcp ajpoqevmenoi can be read as an ind, with the usual temporal suggestions 

(―having set aside all excess weight‖), or it can be understood as having a hortatory nuance 

(―set aside all excess weight!‖). In the context of the hortatory subjunctive, which follows 

as the main verb of the sentence, it is better to recognize the imperatival force of the 

participle (so J. Thomas, ―The Use of Voice, Moods and Tenses,‖ 38-39, 46; cf. BAGD 

553; A. P. Salom, ―The Imperatival Use of the Participle in the New Testament,‖ AusBR 11 

(1963) 41-49). 
e 
e.  New arguments in support of the conjecture ajpartivan, ―baggage,‖ ―equipment,‖ in 

place of the reading of the text aJmartivan, ―sin,‖ have been put forth by Vaccari, Bib 39 

(1958) 473-77, and RevistB 6 (1958) 235-41. He translates: ―Let us also … set aside every 

encumbrance and superfluous equipment, and run the race.‖ Although this proposal has 

been accepted by Vanhoye (La structure, 197, n. l), the unbroken witness of the textual 



                                                                                                                                                                                 

tradition, considerations of context, and problems associated with the conjecture indicate 

that aJmartivan must be the genuine reading (see Kudasiewicz, CollTh 46 [1976] 127-36). 
f f.  The determination of the original text at this point is unusually difficult but must 

ultimately be based on the suitability of alternative readings. For the translation the reading 

eujperivspaston, found in P
46

 and 1739, has been adopted. It is to be understood in its 

active sense, ―liable to distract,‖ ―easily distracting,‖ ―readily diverting‖ (cf. NEB
mg

: ―the sin 

which all too readily distracts us‖). This reading has been dismissed as ―a paleographical 

error or a deliberate modification of eujperivstaton, ‗easily entangling,‘ ‗easily clinging‘ 

which is unsupported by all the other known witnesses‖ (Metzger, Textual Commentary, 

675; cf. P. Benoit, ―Le codex paulinien Chester Beatty,‖ RB 46 [1937] 66). Nevertheless, it 

has the decided advantage of removing the difficulties associated with the traditional 

reading, which has never been fully explained, and it makes good sense of the exhortation 

not to be distracted or diverted from the course, which is entirely appropriate to the 

metaphor of the race. 

A serious problem with the dominant reading, eujperivstato", is that the term is found 

nowhere else in the Gk. Bible nor in secular Gk., but only in Christian writings, most of 

which are dependent upon this place (Kudasiewicz, CollTh 46 [1976] 136; cf. Vaccari Bib 

39 [1958] 472; Zuntz, Text, 25, denies that it is a hap. leg., but does not list any occurrences 

of the word in secular Gk., and none are noted by LSJ 726, MM 264, or BAGD 324). The 

verbal adj may be construed actively or passively and is therefore susceptible to different 

translations. There is still no general agreement concerning the meaning of the term (e.g., 

LSJ 726: ―easily besetting,‖ perhaps ―leading to distress‖; BAGD 324: ―easily ensnaring‖; 

MM 264: ―easily avoided,‖ ―admired,‖ ―dangerous‖; RSV: ―clings so closely‖; NIV: ―so 

easily entangles‖; E. K. Simpson, Words Worth Weighing in the Greek New Testament 

[London: Tyndale, 1946] 26-27: ―so prone to hamper‖; for the range of interpretation in the 

Patristic tradition, see LPGL 573). 

The difference in text could have arisen from an error of the eye in transcribing from a copy 

or of the ear in the case of transcription from dictation. The corruption must have occurred 

in those early copies from which the extant MS tradition derives. For a full discussion of 

the issue and a defense of the reading eujperivspaston, see Beare, JBL 63 (1944) 390-91; 

Zuntz, Text, 25-29; Tasker, NTS 1 (1954-55) 184; Vaccari, RevistB 6 (1958) 235-41; 

Kudasiewicz, CollTh 46 (1976) 137-40; cf. Vaccari, Bib 39 (1958) 472-73, 476. The 

argument has been accepted by J. H. Davies, SE 4 (1968) 118-19; Snell, 148; and F. F. 

Bruce, 345. 
g 
g.  J. D. Robb attempted to argue on lexical grounds that there is no basis for translating 

ajgwvn as ―race.‖ He maintained that the notion is rather of a ―fight‖ or ―struggle‖ (ExpTim 

79 [1967–68] 254; cf. Kudasiewicz, CollTh 46 [1976] 130, who holds that trevcein ajgwǹa 

is a technical expression signifying ―to engage in a contest‖ (see Herodotus 8.102). In fact, 

the classical expression trevcein ajgwǹa was used metaphorically for the endurance of peril 

by both prose writers and poets (cf. LSJ 1814 [II]; Bleek, 2.2:860–61; Moffatt, 195–96; 

Spicq, 2:382–83, 385; Grässer, Glaube, 57, n. 263). 

Strictly speaking, ajgwvn does not mean ―race.‖ It denoted a place of assembly for athletic 

events, and by derivation an athletic event. Only secondarily, and by natural transference 

did it come to signify a fight against an opponent (Dodd, ExpTim 72 [1961] 269–70; cf. 

LSJ 18). In the context of the metaphor of the footrace, trevcein ajgwǹa is analogous to 

trevcein drovmon (cf. 1 Cor 9:24; Gal 2:2; Phil 2:16), and ―run the race‖ is the best 



                                                                                                                                                                                 

translation (so BAGD 15, 825; LSJ 1814 [II, trevcw with cognate accusative ajgwǹa, ―to 

run a course, a heat‖]; Bream, ExpTim 80 [1968–69] 150–51; Weeks, ExpTim 80 [1968–69] 

151). 
h 
h.  Linguistically the ptcp prokeivmenon may be understood to define the race as ―laid 

out,‖ ―prescribed,‖ ―appointed,‖ or alternatively as ―lying before,‖ ―ahead.‖ For the phrase 

to;n prokeivmenon hJmi`n ajgwǹa, the former understanding is preferable in the light of 

numerous parallels for a course being set or assigned (e.g., Herodotus 9.60: ajgwǹo" 
megivstou prokeimevnou, ―a great course laid out‖; similar phrasing in Plato, Laches 182A; 

4 Macc 15:2; Philo On Agriculture 112; Epictetus, Enchiridion 3.25; Testament of Forty 

Martyrs 1). For a defense of the latter understanding see Dyck, ―Jesus our Pioneer,‖ 137. 
i i.  The expression ajfora`n eij" signifies ―to look away from [the immediate surroundings] 

to‖ (MM 98). It is typically hellenistic (e.g., 4 Macc 17:10: eij" qeo;n ajforẁnte", ―looking 

to God‖; Epictetus, Enchiridion 2.19: eij" to;n qeo;n ajforwǹte" ejn panti;, ―looking to 

God in everything‖; cf. Jos., Ant. 8.290. The present ptcp ajforwǹte" is temporally 

concomitant with the main verb trevcwmen, i.e., while running let us fix our eyes upon 

Jesus. The present tense of the ptcp expresses duration. 
j j.  By virtue of its deferred position, the personal name ÆIhsoùn is emphatic, as elsewhere 

in Hebrews (see Comment on 2:9). 
k 
k.  The dense expression to;n th̀" pivstew" ajrchgo;n kai; teleiwthvn is extraordinarily 

concise and resists facile translation. It must be given precision in the light of the larger 

development in Hebrews. The basis of the translation adopted for the commentary is set 

forth in Comment on v 2 below. 

The syntactical position of the gen. th`" pivstew" indicates that it relates equally to both of 

the following nouns, and not simply to ajrchgovn. In the context of 11:1–40, ―faith‖ must be 

understood absolutely, and not as the subjective act of Jesus in the individual, as if to say 

that our faith finds its point of origination and final development in Christ (so RSV: ―the 

pioneer and perfecter of our faith‖; or JB: ―Jesus, who leads us in our faith and brings it to 

completion‖; similar constructions in NEB, TEV, NIV, Phillips, Berkeley, Beck). 
l l.  There are two competing translations of the expression ajnti; th̀" prokeimevnh" aujtw`/ 
carà": (1) ―in view of the joy set before him‖ (i.e., to obtain the joy as a prize, giving to 

ajntiv a final sense) or (2) ―rather than [instead of] the joy that was set before him‖ (i.e., 

renouncing the joy that could have been his, giving to ajntiv a substitutionary sense). A 

careful review of the uses of ajntiv leads Turner to conclude that ―the sole significance of 

the preposition in each New Testament context is that of substitution and exchange‖ (―To 

Purchase Joy?‖ 173). Although a majority of exegetes and all modern English translations 

adopt the first alternative (defended by Bonnard, NRT 97 [1975] 415–23; cf. Hanna, 

Grammatical Aid, 160–61), considerations of context support the translation of ajntiv as 

―instead of,‖ ―in place of,‖ ―rather than.‖ For a full discussion of the grammatical question 

and a defense of the translation adopted for the commentary, see Nisius, BZ 14 [1916–17] 

44–61; Vitti, VD 13 [1933] 154–59; Turner, ―To Purchase Joy?‖ 172–73; Andriessen and 

Lenglet, Bib 51 [1970] 215–20; and Andriessen, NRT 97 [1975] 424–38. The second 

alternative is favored by BAGD 73(1), 707(2); J. Schneider, TDNT 7:577; Riggenbach, 

390; Michel, 425, 435; Vanhoye, La structure, 197–98; Mora, La Carta a los Hebreos, 176, 

n. 112; Gourgues, A la droite de Dieu, 120, 122, n. 109; among others. See also the next 

note. 



                                                                                                                                                                                 
m 

m.  Elsewhere in Hebrews prokeivmeno" does not relate to something future but to a 

present possibility (6:18; 12:1). Accordingly, the expression prokeimevnh" aujtẁ/ implies 

―was within his grasp‖ (see BAGD 707 [2]). 
n 
n.  The expression is made definite in P

13, 46
 D

*
 co. sa. arm by the insertion of the article: 

uJpevmeinen to;n staurovn, ―he endured the cross.‖ The anarthrous expression is idiomatic, 

signifying ―submit to the cross‖ (see BAGD 764, 846). 
o 
o.  In this context the word aijscuvnh carries the nuance of disgrace, together with the 

shame associated with it (see Bultmann, TDNT 1:190; Gourgues, A la droite de Dieu, 121, 

n. 108; Horning, PCSBR 23 [1978] 43; cf. BAGD 25). 
p 
p.  The verb kekavqiken is a normal durative pf That which occurred in the past remains 

valid for the present and the future. 
q 
q.  In self-evident conclusions, especially exclamations and strong affirmations, gavr is to 

be translated as inferential (BAGD 152: ―certainly, by all means‖) or corroborative (Mora, 

La Carta a los Hebreos, 64, n. 194: ―Yes, consider‖). An alternative proposal is to regard 

the gavr clause as supplying the motive for the writer‘s previous sentence (so Thrall, Greek 

Particles, 45: ―I say this because I want you to consider … , so that you may not grow 

weary‖). 
r r.  The pf tense of the ptcp uJpomemenhkovta suggests initially the durative effect of 

Christ‘s redemptive sufferings, which were evoked in v 2 with the idiom uJpevmeinen 
staurovn, ―he submitted to the cross.‖ On the other hand, the pf can mean that this event 

still retains its exemplary significance. Jesus‘ voluntary submission to suffering offers an 

abiding example to the community (see BDF §342 [5]). 
s s.  In the phrase uJpo; twǹ aJmartwlẁn, the prep functions as an equivalent to the classical 

parav with the gen. (―from sinners‖) (so Zerwick and Grosvenor, Grammatical Analysis, 

684). 
t t.  It is impossible in translation to capture the euphonic word play between the main verb 

ajnalogivsasqe, ―consider,‖ and ajntilogivan, ―hostility,‖ ―antagonism,‖ ―active 

opposition.‖ 
u 
u.  The pl. expression eij" eJautouv" (or aujtouv") is shown to be the correct reading by the 

quality of the support it enjoys in the MS tradition. All early Gk. witnesses and most 

versions lend the weight of their testimony to the pl. (P
13, 46

 a 
* D

*
 Yc

 048 33 1739
*
 al it vg

A,C
 sy

p
 bo. aeth. Or). In spite of that fact there has been almost 

a consensus in favor of adopting the sg eij" eJautovn (or aujtovn), supported primarily by 

Byzantine witnesses (A D
c
 K P Y Byz it

ar,c,dem,div,f
 vg

B,D
 sy

h
 Chr John of Damascus), on the 

ground that only the sg is suitable to the context. E. Riggenbach‘s statement that the pl. 

reading is ―very strongly attested, but utterly meaningless‖ (391) has been echoed 

numerous times (e.g., Zuntz, Text, l20; F. F. Bruce, 346, n. 5; Michel, 437, n. 1; P. E. 

Hughes, 126, n. 122). Zuntz regards the pl. reading as evidence of ―primitive corruption‖ in 

the text of Hebrews and considers the sg to be a ―correct conjecture‖ (120). Alternatively, 

both the sg and pl. readings have been rejected as competing glosses entered in the margin 

of an archetype (so Moffatt, 198; W. Manson, 83; Spicq, 1:429–30). 

The UBSGNT
3
 adopts the sg for the printed text but assigns it only a ―D‖ rating, 

indicating a very high degree of doubt concerning the correctness of the reading. Although 

the committee acknowledged that the external evidence ―strongly favors‖ the pl., the 

difficulty of making sense of the pl. led the majority to prefer the sg reading. Only A. 



                                                                                                                                                                                 

Wikgren was prepared to adopt the pl., arguing that it is ―the qualitatively best supported 

and the more difficult (though meaningful) reading, and the one more likely to be altered‖ 

(Metzger, Textual Commentary, 675). 

Apart from the marginal readings, the plural is adopted by RV and AmT, following the 

Westcott-Hort edition of the text, and by the Jehovah‘s Witnesses‘ New World Translation. 

It is accepted as original by Westcott, 397-98; H. Montefiore, 216; and is defended on 

exegetical grounds by P. Ellingworth, ―New Testament Text,‖ 89-96. See the exegetical 

Comment on the reading below. 
v 
v.  The aor tense of kavmhte is ingressive: ―become weary.‖ 

w 
w.  The expression taì" yucaì", as a dative of respect, is to be construed with the ptcp 

ejkluovmenoi as elsewhere in hellenistic Gk. (Schweizer, TDNT 9:650, n. 209; Kistemaker, 

372). 
x 
x.  On the basis of P

46
 Beare has proposed a radically different understanding of the text; 

he holds that the scribe wrote o{pou, ―where‖ (in the sense of occasion [see LSJ 1242 (II)]), 

at the beginning of the clause rather than ou[pw, ―not yet,‖ and the third sg form of the verb, 

ajntikatevsthken, ―he resisted,‖ rather than the usual second pl. form ajntikatevsthte, 

―you have resisted.‖ Beare argues that the thought of the previous sentence is continued in 

v 4. It conveys a warning against the danger of falling short of the steadfast endurance 

displayed by Jesus, ―lest you become weary and lose heart, where he has resisted unto 

blood, in your strife against sin‖ (JBL 63 [1944] 391; cf. Hoskier, Commentary, 58). The 

unique reading of P
46

 is without support elsewhere in the MS tradition. 
y 
y.  The phrase mevcri" ai{mato" is a case of the prep with the gen. of degree or measure 

(―to the point of bloodshed‖). Ai|ma, ―blood,‖ occurs here for ―bloodshed‖ (so Zerwick and 

Grosvenor, Grammatical Analysis, 684). For the suggestion that the expression mevcri" 
ai{mato" ajntikatevsthte is an idiom meaning ―resist unto death,‖ see BAGD 74. 
z z.  This translation fails to reflect the word play between the compounds ajntikatevsthte, 

―you have resisted,‖ and ajntagwnizovmenoi, ―while struggling,‖ which is rhetorically 

effective in the Gk. text. 
aa 

aa.  In the middle voice, the compound verb ejklanqavnein denotes ―to forget altogether‖ 

or ―completely‖ (BAGD 242). 
bb 

bb.  The expression th`" paraklhvsew" combines the notions of exhortation and comfort 

(cf. Riggenbach, 394; BAGD 618). In this context the note of encouragement appears to be 

dominant (cf. 6:18) 
cc 

cc.  The relative pronoun h{ti" is used classical1y to refer to an antecedent, in this 

instance th`" paraklhvsew". Zerwick suggests that it may be concessive in this verse: 

―though it is such as addresses you as sons‖ (Biblical Greek §215, 219). 
dd 

dd.  The introductory statement may be construed as a question (RSV, JB, TEV) or as an 

assertion (NEB, NASB, NIV). The stylistically rhetorical character of the statement favors 

reading v 5a as an interrogative (so, for example, McCown, ―O LOGOS THS 
PARAKLHSEWS,‖ 203–5; Peterson, ―Examination,‖ 300; cf. Thyen, Stil, 60). Vanhoye 

suggests that the intention of the text is expressed better by translating the ind as an 

imperative: ―Do not forget completely‖ (AsSeign 52 [1974] 62). 
ee 

ee.  The conj dev is not adversative but continuative (Hanna, Grammatical Aid, 161). 
ff ff.  It seems necessary in this context to stress the positive notion in the verb mastigou`n; 

the punishment is ―corrective‖ in character. cf. C. Schneider, TDNT 4:518; BAGD 495. 



                                                                                                                                                                                 
gg 

gg.  The synonymous parallelism in v 6 (= Prov 3:12) shows that ―receives favorably‖ 

implies ―loves‖ (BAGD 614; cf. MM 482, who translate ―welcomes,‖ but who also call 

attention to the meaning ―approve,‖ ―commend‖ in Ep. Arist. 90). 
hh 

hh.  The verbal form uJpomevnete may be construed as a present ind or a present 

imperative. Vanhoye, for example, translates the statement as an ind: ―It is an educative 

suffering that you endure‖ (AsSeign 52 [1974] 63; cf. Westcott, 402; Moffatt, 201). The 

parenetic character of the context, however, seems to favor the imperative (so Michel, 

440-41; Zerwick and Grosvenor, Grammatical Analysis, 685; BAGD 603, among others). 

The ind interpretation tends to weaken the force of uJpomevnein somewhat (Michel, 441). 
ii ii.  Although there is no linguistic equivalent in the text for the words in brackets, they are 

required to bring out the sense of the clause, which is a striking example of a compressed 

statement. 
jj jj.  The translation presupposes the correctness of the reading eij" paideivan, which is 

attested by the better witnesses. The variant reading eij paideivan »uJpomevnete¼ (i.e., ―if you 

endure correction God is treating you as sons‖), found in Y*
 and the late cursives 104 326 

365 630 945 al, has been defended as preferable by Jentsch, Urchristliches 

Erziehungsdenken, 163; Riggenbach, 395; Bornkamm, ―Sohnshaft und Leiden,‖ 189, n. 3, 

197; and Bertram, TDNT 5:622. Yet it almost certainly represents a case of assimilation to 

the conditional construction found in v 8 (so Michel, 440; F. F. Bruce, 356, n. 58). 

The uses of the prep eij" are so varied that there has been no common agreement 

concerning the translation of eij" paideivan. J. R. Mantey treated the clause as ind and 

argued that the context seemed to demand a causal translation of eij": ―It is because of 

discipline that you are enduring‖ (―The Causal Use of EIS in the New Testament,‖ JBL 70 

[1951] 47; so also Kistemaker, 380). In reply, R. Marcus denied the presence of the causal 

eij" in the NT and argued for a purposive use of the preposition: ―It is for discipline that 

you endure‖ (―On Causal EIS,‖ JBL 70 [1951] 129–30, and ―The Elusive Causal EIS,‖ JBL 

71 [1952] 44; so also Zerwick and Grosvenor, Grammatical Analysis, 685; BAGD 846). 

Turner conceded that the context would suit a causal sense but affirms that ―as a discipline‖ 

is sufficient (Grammar, 3:266–67). On the other hand, if the construction is influenced by 

the LXX, where the expression uJpomevnein eij" means ―wait for,‖ ―look eagerly for,‖ 

―endure for‖ (e.g., Ps 129[130]:5; Jer 14:19), v 7a, could be translated ―Wait patiently for 

discipline‖ (cf.. Turner, Grammar, 4:112). This last proposal, however, seems least suitable 

to the context, which develops the thought that the endurance of disciplinary sufferings is a 

prerequisite for godly living. 
kk 

kk.  Elsewhere in Hebrews the verb prosfevrein means ―to offer‖ in the technical sense 

of presenting a sacrifice. Here it occurs in the middle voice with the dative and is used with 

a nonbiblical nuance attested in the papyri: ―to deal with,‖ ―to treat‖ (MM 552; cf., 

Swetnam, Jesus and Isaac, 121-22). 
ll ll.  In the expression wJ" uiJoi`" the anarthrous uiJoi`", ―sons,‖ has a qualitative nuance. 
mm 

mm.  The omission of the article with both uiJov", ―son,‖ and pathvr, ―father,‖ serves to 

emphasize the qualitative aspect of these concrete nouns (cf. Moulton, Grammar, 1:82-83; 

Zerwick, Biblical Greek, §179; BDF §257 [3]). 
nn 

nn.  It is impossible to reflect in translation the elegant, genuinely oratorical word order 

of the phrase (see Note b above and BDF §473 [2]). 
oo 

oo.  The periphrastic construction ejste; … gegovnasin highlights the present tense 



                                                                                                                                                                                 

nature of the verb paideuvei, ―he disciplines,‖ in v 7c. The pf tense of gegovnasin stresses 

the general truth of the clause. 
pp 

pp.  The particle a[ra at the beginning of the apodosis is commonly treated as an 

inferential connecting particle (―in that case‖), as in classical literature (so Thrall, Greek 

Particles, 36). The inferential idea, however, is expressed by the context itself. In such 

cases the function of a[ra is to express a sense of the tentative, of the suspense between 

opposing alternatives that at the moment are unresolved. The a[ra acknowledges that an 

opposing response is considered equally eligible (so K. W. Clark, ―The Meaning of APA,‖ 

77-79, 81-84). 
qq 

qq.  The adv ei\\ta functions as a transitional word to introduce a new argument in a 

demonstration (BAGD 234). 
rr rr.  The verb ei[comen has been treated as a customary impf.. An alternative proposal is to 

translate the tense as perfective: ―we have had‖ (so Kistemaker, 380). 
ss 

ss.  In the expression tou;" me;n th̀" sarko;" hJmwǹ patevra", the term savrx is simply a 

designation for the sphere of humanity (cf. 2:14; 5:7). It is used without special theological 

significance. The phrase could be translated ―our earthly fathers‖ (so Schweizer, TDNT 

7:141–42). 
tt tt.  In the middle voice the verb signifies ―to have regard for,‖ ―to respect,‖ with the 

complement aujtouv", ―them,‖ to be supplied from the context (so BAGD 269). This usual 

understanding has been challenged by Vanhoye, who argues that the result clause kai; 
ejnetrepovmeqa in v 8a corresponds structurally to the result clause kai; zhvsomen, ―so that 

we shall live,‖ in v 8b. As parallel clauses, the verb in the initial clause should be construed 

as without complement. In that case it focuses not on the attitude of the child in response to 

correction (i.e., respect) but on the results obtained by correction. The sense will be ―we 

acquired good manners‖ (La structure, 201–2). 
uu 

uu.  The negative particle ouj with the interrogative expects an affirmative answer, ―yes.‖ 
vv 

vv.  The comparative form polu; màllon functions to draw a contrast with the clause 

introduced by the particle mevn in v 9a. The combination of the accusative sg poluv with the 

adv ma`llon is equivalent to the expression pollw`/ ma`llon, where the dative expresses the 

degree of difference (so Kistemaker, 380). 
ww 

ww.  The translation seeks to preserve the note of transcendence that seems to be 

integral to the designation (cf. Num 16:22; 27:16 LXX 2 Macc 3:24). For the suggestion 

that the reference is to the ―Father of our spirits‖ (so Moffatt, NIV), see Zerwick and 

Grosvenor, Grammatical Analysis, 685. The contrast with ―our natural fathers‖ (v 9a) 

accounts for the translation ―our spiritual Father‖ (NEB, JB, TEV), which is defended by P. E. 

Hughes, 530–31. 
xx 

xx.  The kaiv is final, expressing result (Zerwick, Biblical Greek, §455 g). 
yy 

yy.  The contrast expressed in oiJ me;n gavr … oJ dev is sharp and refers to definitely 

designated persons, as in 7:20–21 (BDF §250). Although the contrast could be expressed 

adequately by translating ―for they … but he,‖ it seems better to specify the reference from 

v 9a. 
zz 

zz.  The tense of the verb ejpaivdeuon is significant; as a descriptive impf. it calls to mind 

repeated action in the past, perhaps iteratively. 
aaa 

aaa.  The expression kata; to; dokoùn aujtoì" is idiomatic (BAGD 202). 
bbb 

bbb.  The expression ejpi; to; sumfevron is idiomatic and conveys a legal notion of 



                                                                                                                                                                                 

advantage (BAGD 289, 780). The prep expresses purpose or result. For the counterproposal 

that ejpiv with the accusative has been used here not to specify result but to specify the 

measure of an intervention, see Vanhoye, La structure, 203. He holds that katav with the 

accusative is used to suggest the margin of uncertainty in all human training, while ejpiv 
with the accusative indicates the objective certainty that is characteristic of the divine 

discipline. God‘s discipline is based directly on (ejpiv) real usefulness. 
ccc 

ccc.  The prep eij" with the articular inf introduces a classic purpose clause. 
ddd 

ddd.  The rare term aJgiovthto" denotes the holiness that is the essential attribute of God 

(cf. Procksch, TDNT 1:114). For the translation, see BAGD 10. 
eee 

eee.  The temporal expression pro;" … to; parovn is classical, referring to the present 

time or ―for the moment‖ (BAGD 624). It is impossible in translation to reflect the use of 

alliteration based on the letter p, which is rhetorically effective (pa`sa de; paideiva pro;" 
me;n to; parovn or the unusual word order, which is calculated to arouse attention (cf. 

Turner, Grammar, 4:107). 
fff fff.  In the phrase cara`" ei\\nai ajlla; luvph", the genitives are qualitative (BAGD 875). 
ggg 

ggg.  Translating according to the sense, it seems necessary to understand eijrhnikovn, 

―that which relates to peace,‖ as a substitute for the gen., and thus as parallel in 

construction with dikaiosuvnh", which is a gen. of apposition (so K. Weiss, TDNT 9:77, n. 

18): ―the fruit which consists of peace‖ (following Michel, 445; cf. Foerster, TDNT2:419). 

See the Comment below on the full expression. The alternative is to translate eijrhnikovn as 

an adj qualifying karpovn: ―the peaceful fruit of righteousness‖ (so BAGD 228, 404-5). 
hhh 

hhh.  The ptcp gegumnasmevnoi" is a true pf the temporal element is to be heavily 

accented. 
iii iii.  The antecedent of diÆ aujth̀" is paideiva, ―discipline,‖ ―correction,‖ not luvph", 

―painful sorrow.‖ 
jjj jjj.  The pf pass ptcps pareivmena", ―indolent,‖ ―drooping,‖ ―listless,‖ and 

paralelumevna, ―weakened,‖ ―disabled,‖ are entirely adjectival (BDF §97[3]). 
kkk 

kkk.  In the larger context of 12:1–2 the biblical expression trocia;" ojrqa;" poieìte 

does not signify ―make straight paths‖ (as in Prov 4:26) but ―pursue ways that are directed 

straight to the goal‖ (so Preisker, TDNT 5:449–50; cf. Stauffer, TDNT 1:137; BAGD 580, 

828). 
lll lll.  The translation treats toì" posivn as a dative of instrument (with Zerwick and 

Grosvenor, Grammatical Analysis, 685). 
mmm 

mmm.  The clause i{na mh; to; cwlo;n ejktraph`/ is difficult. The dominant meaning of 

ejktrevpein is ―to turn aside.‖ It is, therefore, possible to translate the clause ―that the lame 

should not be turned from the way‖ (so Oepke, TDNT 3:214). The presence of ijaqh̀/, ―be 

healed,‖ in the immediate context, however, suggests that ejktraph̀/ is to be understood 

with the nuance it bears as a medical technical term, ―be dislocated‖ (cf. Käsemann, 

―Hebräer 12:12-17,‖ 312). Linguistically, still another possibility is ―that what is lame 

might not be avoided‖ (see BAGD 246, with references to parallels in hellenistic texts). 
nnn 

nnn.  The i{na construction is continued with the clause ijaqh`/ de; màllon: ―so that … not 

… but rather be healed‖ (Hanna, Grammatical Aid, 161). 
cf. confer, compare 
n
EB The New English Bible 

BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 



                                                                                                                                                                                 

(University of Chicago/University of Cambridge, 1961) 
cf. confer, compare 
Gk. Greek 
LSJ Liddell-Scott-Jones, Greek-English Lexicon 
ptcp participle 
ind indicative 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
AusBR Australian Biblical Review 
Bib Biblica 
RevistB Revista bíblica 
n. note 
cf. confer, compare 
n
EB The New English Bible 

cf. confer, compare 
RB Revue biblique 
Gk. Greek 
Gk. Greek 
CollTh Collectanea Theologica 
cf. confer, compare 
Bib Biblica 
hap. leg. , sole occurrence 
Gk. Greek 
LSJ Liddell-Scott-Jones, Greek-English Lexicon 
MM J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament (London: 

Hodder, 1930) 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
adj adjective/adjectival 
e.g. exempli gratia, for example 
LSJ Liddell-Scott-Jones, Greek-English Lexicon 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
MM J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament (London: 

Hodder, 1930) 
n
IV The New International Version (1978) 

LPGL G. W. H. Lampe, Patristic Greek Lexicon 
MS Monograph Series or Manuscript 
JBL Journal of Biblical Literature 
NTS New Testament Studies 
RevistB Revista bíblica 



                                                                                                                                                                                 
CollTh Collectanea Theologica 
cf. confer, compare 
Bib Biblica 
SE Studia Evangelica 1, 2, 3, 4, 5, 6 ( = TU 73 [1959], 87 [1964], 88 [1964], 102 [1968], 

103 [1968], 112 [1973] 
ExpTim The Expository Times 
cf. confer, compare 
CollTh Collectanea Theologica 
cf. confer, compare 
LSJ Liddell-Scott-Jones, Greek-English Lexicon 
n. note 
ExpTim The Expository Times 
cf. confer, compare 
LSJ Liddell-Scott-Jones, Greek-English Lexicon 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
LSJ Liddell-Scott-Jones, Greek-English Lexicon 
ExpTim The Expository Times 
ExpTim The Expository Times 
ptcp participle 
e.g. exempli gratia, for example 
MM J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament (London: 

Hodder, 1930) 
e.g. exempli gratia, for example 
cf. confer, compare 
ptcp participle 
i.e. id est, that is 
ptcp participle 
gen. genitive 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

j
B A. Jones (ed.), Jerusalem Bible 

n
EB The New English Bible 

t
EV Today‘s English Version 

n
IV The New International Version (1978) 

i.e. id est, that is 
i.e. id est, that is 
NRT La nouvelle revue théologique 
cf. confer, compare 
BZ Biblische Zeitschrift 
VD Verbum domini 
Bib Biblica 
NRT La nouvelle revue théologique 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 



                                                                                                                                                                                 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
n. note 
n. note 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
D Codex Bezae or Deuteronom(ist)ic 
arm Armenian version 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
n. note 
PCSBR Papers of Chicago‘s Society of Biblical Research 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
pf perfect 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
n. note 
pf perfect 
ptcp participle 
pf perfect 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
prep preposition 
gen. genitive 
pl. plate or plural 
MS Monograph Series or Manuscript 
Gk. Greek 
pl. plate or plural 
_a 
D Codex Bezae or Deuteronom(ist)ic 
vg Latin Vulgate (as published in Weber‘s edition) 
sy Syriac 
sg singular or under 
A Codex Alexandrinus 
D Codex Bezae or Deuteronom(ist)ic 



                                                                                                                                                                                 
K Kethib (the written consonantal Hebrew text of OT) 
P Pesher (commentary) 
Byz The reading of the majority of Byzantine MSS 
vg Latin Vulgate (as published in Weber‘s edition) 
sy Syriac 
Chr Christus 
sg singular or under 
pl. plate or plural 
e.g. exempli gratia, for example 
n. note 
n. note 
n. note 
pl. plate or plural 
sg singular or under 
sg singular or under 
pl. plate or plural 
UBSGNT United Bible Societies Greek New Testament 
sg singular or under 
D Codex Bezae or Deuteronom(ist)ic 
pl. plate or plural 
pl. plate or plural 
sg singular or under 
pl. plate or plural 
r
V Revised Version, 1881–85 

AmT Smith and Goodspeed, The Complete Bible, An American Translation 
ptcp participle 
Gk. Greek 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
n. note 
LSJ Liddell-Scott-Jones, Greek-English Lexicon 
sg singular or under 
pl. plate or plural 
JBL Journal of Biblical Literature 
cf. confer, compare 
MS Monograph Series or Manuscript 
prep preposition 
gen. genitive 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
Gk. Greek 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 



                                                                                                                                                                                 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
§ section/paragraph 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

j
B A. Jones (ed.), Jerusalem Bible 

t
EV Today‘s English Version 

n
EB The New English Bible 

n
ASB New American Standard Bible 

n
IV The New International Version (1978) 

cf. confer, compare 
ind indicative 
AsSeign Assemblées du Seigneur 
conj conjunction 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
MM J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament (London: 

Hodder, 1930) 
Ep. Arist. Epistle of Aristeas 
ind indicative 
AsSeign Assemblées du Seigneur 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
ind indicative 
i.e. id est, that is 
n. note 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
n. note 
prep preposition 
ind indicative 
JBL Journal of Biblical Literature 
NT New Testament 



                                                                                                                                                                                 
JBL Journal of Biblical Literature 
JBL Journal of Biblical Literature 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
cf. confer, compare 
MM J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament (London: 

Hodder, 1930) 
cf. confer, compare 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
pf perfect 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
impf. imperfect 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
i.e. id est, that is 
sg singular or under 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
n
IV The New International Version (1978) 

n
EB The New English Bible 

j
B A. Jones (ed.), Jerusalem Bible 

t
EV Today‘s English Version 

BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
impf. imperfect 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
prep preposition 



                                                                                                                                                                                 
prep preposition 
inf infinitive 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
gen. genitive 
gen. genitive 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
n. note 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
adj adjective/adjectival 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
ptcp participle 
pf perfect 
pf perfect 
pass passive 
ptcp participle 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 



                                                                                                                                                                                 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
cf. confer, compare 
NT New Testament 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
UBSGNT United Bible Societies Greek New Testament 
cf. confer, compare 
n. note 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
NT New Testament 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
cf. confer, compare 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
e.g. exempli gratia, for example 
LB The Living Bible 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
PCSBR Papers of Chicago‘s Society of Biblical Research 
NT New Testament 
cf. confer, compare 
n. note 
cf. confer, compare 
cf. confer, compare 
OT Old Testament 
OT Old Testament 
* 
g.  J. D. Robb attempted to argue on lexical grounds that there is no basis for translating 

ajgwvn as ―race.‖ He maintained that the notion is rather of a ―fight‖ or ―struggle‖ (ExpTim 

79 [1967–68] 254; cf. Kudasiewicz, CollTh 46 [1976] 130, who holds that trevcein ajgwǹa 

is a technical expression signifying ―to engage in a contest‖ (see Herodotus 8.102). In fact, 

the classical expression trevcein ajgwǹa was used metaphorically for the endurance of peril 

by both prose writers and poets (cf. LSJ 1814 [II]; Bleek, 2.2:860–61; Moffatt, 195–96; 

Spicq, 2:382–83, 385; Grässer, Glaube, 57, n. 263). 



                                                                                                                                                                                 

Strictly speaking, ajgwvn does not mean ―race.‖ It denoted a place of assembly for athletic 

events, and by derivation an athletic event. Only secondarily, and by natural transference 

did it come to signify a fight against an opponent (Dodd, ExpTim 72 [1961] 269–70; cf. 

LSJ 18). In the context of the metaphor of the footrace, trevcein ajgwǹa is analogous to 

trevcein drovmon (cf. 1 Cor 9:24; Gal 2:2; Phil 2:16), and ―run the race‖ is the best 

translation (so BAGD 15, 825; LSJ 1814 [II, trevcw with cognate accusative ajgwǹa, ―to 

run a course, a heat‖]; Bream, ExpTim 80 [1968–69] 150–51; Weeks, ExpTim 80 [1968–69] 

151). 
ExpTim The Expository Times 
cf. confer, compare 
* 
d.  The ptcp ajpoqevmenoi can be read as an ind, with the usual temporal suggestions 

(―having set aside all excess weight‖), or it can be understood as having a hortatory nuance 

(―set aside all excess weight!‖). In the context of the hortatory subjunctive, which follows 

as the main verb of the sentence, it is better to recognize the imperatival force of the 

participle (so J. Thomas, ―The Use of Voice, Moods and Tenses,‖ 38-39, 46; cf. BAGD 

553; A. P. Salom, ―The Imperatival Use of the Participle in the New Testament,‖ AusBR 11 

(1963) 41-49). 
cf. confer, compare 
Ep. Arist. Epistle of Aristeas 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
n. note 
cf. confer, compare 
* 
f.  The determination of the original text at this point is unusually difficult but must 

ultimately be based on the suitability of alternative readings. For the translation the reading 

eujperivspaston, found in P
46

 and 1739, has been adopted. It is to be understood in its 

active sense, ―liable to distract,‖ ―easily distracting,‖ ―readily diverting‖ (cf. NEB
mg

: ―the sin 

which all too readily distracts us‖). This reading has been dismissed as ―a paleographical 

error or a deliberate modification of eujperivstaton, ‗easily entangling,‘ ‗easily clinging‘ 

which is unsupported by all the other known witnesses‖ (Metzger, Textual Commentary, 

675; cf. P. Benoit, ―Le codex paulinien Chester Beatty,‖ RB 46 [1937] 66). Nevertheless, it 

has the decided advantage of removing the difficulties associated with the traditional 

reading, which has never been fully explained, and it makes good sense of the exhortation 

not to be distracted or diverted from the course, which is entirely appropriate to the 

metaphor of the race. 

A serious problem with the dominant reading, eujperivstato", is that the term is found 

nowhere else in the Gk. Bible nor in secular Gk., but only in Christian writings, most of 

which are dependent upon this place (Kudasiewicz, CollTh 46 [1976] 136; cf. Vaccari Bib 

39 [1958] 472; Zuntz, Text, 25, denies that it is a hap. leg., but does not list any occurrences 

of the word in secular Gk., and none are noted by LSJ 726, MM 264, or BAGD 324). The 

verbal adj may be construed actively or passively and is therefore susceptible to different 

translations. There is still no general agreement concerning the meaning of the term (e.g., 

LSJ 726: ―easily besetting,‖ perhaps ―leading to distress‖; BAGD 324: ―easily ensnaring‖; 

MM 264: ―easily avoided,‖ ―admired,‖ ―dangerous‖; RSV: ―clings so closely‖; NIV: ―so 



                                                                                                                                                                                 

easily entangles‖; E. K. Simpson, Words Worth Weighing in the Greek New Testament 

[London: Tyndale, 1946] 26-27: ―so prone to hamper‖; for the range of interpretation in the 

Patristic tradition, see LPGL 573). 

The difference in text could have arisen from an error of the eye in transcribing from a copy 

or of the ear in the case of transcription from dictation. The corruption must have occurred 

in those early copies from which the extant MS tradition derives. For a full discussion of 

the issue and a defense of the reading eujperivspaston, see Beare, JBL 63 (1944) 390-91; 

Zuntz, Text, 25-29; Tasker, NTS 1 (1954-55) 184; Vaccari, RevistB 6 (1958) 235-41; 

Kudasiewicz, CollTh 46 (1976) 137-40; cf. Vaccari, Bib 39 (1958) 472-73, 476. The 

argument has been accepted by J. H. Davies, SE 4 (1968) 118-19; Snell, 148; and F. F. 

Bruce, 345. 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
n. note 
* 
h.  Linguistically the ptcp prokeivmenon may be understood to define the race as ―laid 

out,‖ ―prescribed,‖ ―appointed,‖ or alternatively as ―lying before,‖ ―ahead.‖ For the phrase 

to;n prokeivmenon hJmi`n ajgwǹa, the former understanding is preferable in the light of 

numerous parallels for a course being set or assigned (e.g., Herodotus 9.60: ajgwǹo" 
megivstou prokeimevnou, ―a great course laid out‖; similar phrasing in Plato, Laches 182A; 

4 Macc 15:2; Philo On Agriculture 112; Epictetus, Enchiridion 3.25; Testament of Forty 

Martyrs 1). For a defense of the latter understanding see Dyck, ―Jesus our Pioneer,‖ 137. 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
NTS New Testament Studies 
n. note 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
SacDoc Sacra Doctrina 
NorTT Norsk Teologisk Tijdsskrift 
cf. confer, compare 
BZ Biblische Zeitschrift 
LSJ Liddell-Scott-Jones, Greek-English Lexicon 
LPGL G. W. H. Lampe, Patristic Greek Lexicon 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 



                                                                                                                                                                                 
cf. confer, compare 
PCSBR Papers of Chicago‘s Society of Biblical Research 
WUNT Wissenschaftliche Untersuchungen zum Neuen Testament (Tübingen: Mohr) 
cf. confer, compare 
NRT La nouvelle revue théologique 
cf. confer, compare 
n. note 
* 
l.  The translation ―inheritance rights as the older son‖ seeks to bring out the pl. form of 

ta; prwtotovkia (similarly TEV, NIV). 
n. note 
cf. confer, compare 
Bib Biblica 
VD Verbum domini 
NRT La nouvelle revue théologique 
n. note 
cf. confer, compare 
n. note 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
BZ Biblische Zeitschrift 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
n. note 
n. note 
cf. confer, compare 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
n. note 
cf. confer, compare 
cf. confer, compare 
NT New Testament 
cf. confer, compare 
n. note 
cf. confer, compare 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
Jos. Josephus 



                                                                                                                                                                                 
J. W. Josephus, Jewish Wars 
cf. confer, compare 
cf. confer, compare 
* 
u.  The pl. expression eij" eJautouv" (or aujtouv") is shown to be the correct reading by the 

quality of the support it enjoys in the MS tradition. All early Gk. witnesses and most 

versions lend the weight of their testimony to the pl. (P
13, 46

 a 
* D

*
 Yc

 048 33 1739
*
 al it vg

A,C
 sy

p
 bo. aeth. Or). In spite of that fact there has been almost 

a consensus in favor of adopting the sg eij" eJautovn (or aujtovn), supported primarily by 

Byzantine witnesses (A D
c
 K P Y Byz it

ar,c,dem,div,f
 vg

B,D
 sy

h
 Chr John of Damascus), on the 

ground that only the sg is suitable to the context. E. Riggenbach‘s statement that the pl. 

reading is ―very strongly attested, but utterly meaningless‖ (391) has been echoed 

numerous times (e.g., Zuntz, Text, l20; F. F. Bruce, 346, n. 5; Michel, 437, n. 1; P. E. 

Hughes, 126, n. 122). Zuntz regards the pl. reading as evidence of ―primitive corruption‖ in 

the text of Hebrews and considers the sg to be a ―correct conjecture‖ (120). Alternatively, 

both the sg and pl. readings have been rejected as competing glosses entered in the margin 

of an archetype (so Moffatt, 198; W. Manson, 83; Spicq, 1:429–30). 

The UBSGNT
3
 adopts the sg for the printed text but assigns it only a ―D‖ rating, 

indicating a very high degree of doubt concerning the correctness of the reading. Although 

the committee acknowledged that the external evidence ―strongly favors‖ the pl., the 

difficulty of making sense of the pl. led the majority to prefer the sg reading. Only A. 

Wikgren was prepared to adopt the pl., arguing that it is ―the qualitatively best supported 

and the more difficult (though meaningful) reading, and the one more likely to be altered‖ 

(Metzger, Textual Commentary, 675). 

Apart from the marginal readings, the plural is adopted by RV and AmT, following the 

Westcott-Hort edition of the text, and by the Jehovah‘s Witnesses‘ New World Translation. 

It is accepted as original by Westcott, 397-98; H. Montefiore, 216; and is defended on 

exegetical grounds by P. Ellingworth, ―New Testament Text,‖ 89-96. See the exegetical 

Comment on the reading below. 
LXX The Septuagint, Greek translation of the OT 
EVV. English versions or verse numbers 
LXX The Septuagint, Greek translation of the OT 
i.e. id est, that is 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
n. note 
i.e. id est, that is 
e.g. exempli gratia, for example 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
n. note 
cf. confer, compare 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 



                                                                                                                                                                                 
NT New Testament 
cf. confer, compare 
CollTh Collectanea Theologica 
n. note 
AJPh American Journal of Philoophy 
ed. edited, edition(s), editor 
cf. confer, compare 
cf. confer, compare 
NRT La nouvelle revue théologique 
n. note 
cf. confer, compare 
e.g. exempli gratia, for example 
ExpTim The Expository Times 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
id. idem, the same 
NovT Novum Testamentum 
cf. confer, compare 
RSR Recherches de science religieuse 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
JTS Journal of Theological Studies 
ns new series 
LXX The Septuagint, Greek translation of the OT 
NTS New Testament Studies 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
cf. confer, compare 
AsSeign Assemblées du Seigneur 
AsSeign Assemblées du Seigneur 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
* 
jj.  The translation presupposes the correctness of the reading eij" paideivan, which is 



                                                                                                                                                                                 

attested by the better witnesses. The variant reading eij paideivan »uJpomevnete¼ (i.e., ―if you 

endure correction God is treating you as sons‖), found in Y*
 and the late cursives 104 326 

365 630 945 al, has been defended as preferable by Jentsch, Urchristliches 

Erziehungsdenken, 163; Riggenbach, 395; Bornkamm, ―Sohnshaft und Leiden,‖ 189, n. 3, 

197; and Bertram, TDNT 5:622. Yet it almost certainly represents a case of assimilation to 

the conditional construction found in v 8 (so Michel, 440; F. F. Bruce, 356, n. 58). 

The uses of the prep eij" are so varied that there has been no common agreement 

concerning the translation of eij" paideivan. J. R. Mantey treated the clause as ind and 

argued that the context seemed to demand a causal translation of eij": ―It is because of 

discipline that you are enduring‖ (―The Causal Use of EIS in the New Testament,‖ JBL 70 

[1951] 47; so also Kistemaker, 380). In reply, R. Marcus denied the presence of the causal 

eij" in the NT and argued for a purposive use of the preposition: ―It is for discipline that 

you endure‖ (―On Causal EIS,‖ JBL 70 [1951] 129–30, and ―The Elusive Causal EIS,‖ JBL 

71 [1952] 44; so also Zerwick and Grosvenor, Grammatical Analysis, 685; BAGD 846). 

Turner conceded that the context would suit a causal sense but affirms that ―as a discipline‖ 

is sufficient (Grammar, 3:266–67). On the other hand, if the construction is influenced by 

the LXX, where the expression uJpomevnein eij" means ―wait for,‖ ―look eagerly for,‖ 

―endure for‖ (e.g., Ps 129[130]:5; Jer 14:19), v 7a, could be translated ―Wait patiently for 

discipline‖ (cf.. Turner, Grammar, 4:112). This last proposal, however, seems least suitable 

to the context, which develops the thought that the endurance of disciplinary sufferings is a 

prerequisite for godly living. 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
OT Old Testament 
e.g. exempli gratia, for example 
cf. confer, compare 
NT New Testament 
cf. confer, compare 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
e.g. exempli gratia, for example 



                                                                                                                                                                                 
NT New Testament 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
n. note 
n. note 
cf. confer, compare 
AsSeign Assemblées du Seigneur 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
n. note 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
OT Old Testament 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
Heb. Hebrew 
NovT Novum Testamentum 
e.g. exempli gratia, for example 
cf. confer, compare 
e.g. exempli gratia, for example 
NRT La nouvelle revue théologique 
LXX The Septuagint, Greek translation of the OT 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
* 
mmm.  The clause i{na mh; to; cwlo;n ejktraph̀/ is difficult. The dominant meaning of 

ejktrevpein is ―to turn aside.‖ It is, therefore, possible to translate the clause ―that the lame 

should not be turned from the way‖ (so Oepke, TDNT 3:214). The presence of ijaqh̀/, ―be 

healed,‖ in the immediate context, however, suggests that ejktraph̀/ is to be understood 

with the nuance it bears as a medical technical term, ―be dislocated‖ (cf. Käsemann, 

―Hebräer 12:12-17,‖ 312). Linguistically, still another possibility is ―that what is lame 

might not be avoided‖ (see BAGD 246, with references to parallels in hellenistic texts). 
cf. confer, compare 
n. note 
AsSeign Assemblées du Seigneur 
NRT La nouvelle revue théologique 
cf. confer, compare 



                                                                                                                                                                                 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
G
TJ Grace Theological Journal 

H
eyJ Heythrop Journal 

R
DT Revue Diocésaine de Tournai 

S
EÅ Svensk exegetisk årsbok 

B
ibLeb Bibel und Leben 

F
S Festschrift, volume written in honor of 

e
d. edited, edition(s), editor 

B
ZNW Beihefte zur Zeitschrift für die neutestamentliche Wissenschaft [ZNW] 

A
USS Andrews University Seminary Studies 

B
ib Biblica 

R
B Revue biblique 

e
d. edited, edition(s), editor 

B
ib Biblica 

S
E Studia Evangelica 1, 2, 3, 4, 5, 6 ( = TU 73 [1959], 87 [1964], 88 [1964], 102 [1968], 

103 [1968], 112 [1973] 
S
NTU Studien zum Neuen Testament und seiner Umwelt 

A
nBib Analecta biblica (Rome: PBI) 

cf. confer, compare 
Bib Biblica 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LX

X The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
Bib Biblica 
cf. confer, compare 
id. idem, the same 
SNTU Studien zum Neuen Testament und seiner Umwelt 
GTJ Grace Theological Journal 
N
RT La nouvelle revue théologique 

B
ib Biblica 

A
siaJT Asia Journal of Theology 

N
TS New Testament Studies 

G
TT J. Simons, The Geographical and Topographical Texts of the Old Testament (Leiden: 

E. J. Brill, 1959) 
S
cC Scuola Cattolica 

N
ovT Novum Testamentum 

C
lRev The Classical Review 

NT
 New Testament 

R
evQ Revue de Qumrân 

R
SR Recherches de science religieuse 

F
S Festschrift, volume written in honor of 



                                                                                                                                                                                 
e
d. edited, edition(s), editor 

L
QHR London Quarterly and Holborn Review 

J
BL Journal of Biblical Literature 

T
D Theology Digest 

R
HPR Revue d‘histoire et de philosophic religieuses 

B
TB Biblical Theology Bulletin 

B
ib Biblica 

R
evistCatT Revista Catalana de Teologia 

T
Bl Theologische Blätter 

E
vQ The Evangelical Quarterly 

E
xpTim The Expository Times 

SP
CK Society for the Propagation of Christian Knowledge 

T
Gl Theologie und Glaube 

B
ib Biblica 

UP
 University Press 

A
EPHE Annuaire de l‘École practique des Hautes Études 

E
xpTim The Expository Times 

S
em. Semitica or Semitic 

S
E Studia Evangelica 1, 2, 3, 4, 5, 6 ( = TU 73 [1959], 87 [1964], 88 [1964], 102 [1968], 

103 [1968], 112 [1973] 
J
BL Journal of Biblical Literature 

S
tudBibTh Studia Biblica et Theologica 

B
ibLeb Bibel und Leben 

c
f. confer, compare 

S
NTSMS Society for New Testament Studies Monograph Series 

UP
 University Press 

J
BL Journal of Biblical Literature 

N
TS New Testament Studies 

R
evExp Review and Expositor 

R
evExp Review and Expositor 

N
edTTs Nederlands theologisch tijdschrift 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

R
HR Revue de l‘histoire des religions 

S
chol Scholastik, Freiburg 

Z
RGG Zeitschrift für Religions- und Geistesgeschichte 

C
Mech Collectanea Mechliniensia 

n
s new series 

A
nBib Analecta biblica (Rome: PBI) 

N
ovT Novum Testamentum 

T
Y Tantur Yearbook 

W
esThJ Wesleyan Theological Journal 

B
ibTh Biblical Theology 

N
TS New Testament Studies 

B
ASOR Bulletin of the American Schools of Oriental Research 

L
XX The Septuagint, Greek translation of the OT 



                                                                                                                                                                                 
Z
ST Zeitschrft für systematische Theologie 

R
TR Reformed Theological Review 

E
xpTim The Expository Times 

B
urg Burgense 

R
evQ Revue de Qumrân 

B
Sac Bibliotheca Sacra 

P
RS Perspectives in Religious Studies 

R
TR Reformed Theological Review 

e
d. edited, edition(s), editor 

A
USS Andrews University Seminary Studies 

R
evScRel Revue des sciences religieuses 

E
rJb Eranos Jahrbuch 

M
TZ Münchener theologische Zeitschrift 

J
TS Journal of Theological Studies 

S
T Studia theologica 

C
Tom Ciencia Tomista, Salamanca 

C
BQ Catholic Biblical Quarterly 

R
evistB Revista bíblica 

J
BL Journal of Biblical Literature 

D
ivThom Divus Thomas 

e
d. edited, edition(s), editor 

B
ib Biblica 

B
ibLeb Bibel und Leben 

N
eot Neotestamentica 

E
xpTim The Expository Times 

a 
a.  By virtue of its initial position in the sentence, eijrhvnhn, ―peace,‖ is emphatic. 

b 
b.  It is commonly understood that eijrhvnhn diwvkete meta; pavntwn signifies ―pursue 

peace with everyone‖ (RSV, NEB, NASB, JB, TEV, NIV, BAGD 227). What has not been 

appreciated is that the writer avoids the prep suvn, but uses metav with the gen. in the sense 

of ―along with‖ (11:9; 13:23), while pavntwn means ―all the other believers‖ (as in 13:24). 

See Moffatt, 208; BDF §227(3), where this admonition is translated ―Seek peace in 

company with everyone‖; cf. Foerster, TDNT 2:412, 415, who points out that if the idiom 

meant to seek concord with others, the prep prov" would be demanded, as in Rom 5:1. 
c 
c.  Here cwriv" follows the word it governs (ou| cwriv"). This is the only occurrence of this 

word order in the NT. See Moule, Idiom-Book, 87; BDF §216(2), 487. 
d 
d.  The clause ou| cwri;" oujdei;" o[yetai to;n kuvrion provides a perhaps unintentional 

instance of iambic poetic meter (Moule, Idiom-Book, 199). For a study of the rhythms in 

Hebrews, cf. Moffatt, lvi–lix. 
f f.  The idiom uJstereìn ajpov followed by the gen. of separation suggests the notion of 

being excluded from some benefit (i.e., the grace of God) through one‘s own fault (so 

BAGD 849; cf. BDF §180[5]). cf. NEB: ―that there is no one among you who forfeits the 

grace of God.‖ 
g 
g.  In the expression rJivza pikriva", the gen. case functions in place of an adj of quality; 

the gen. of quality describes the root as ―bitter,‖ i.e., a root that bears bitter fruit (BDF 

§165; BAGD 657; Michel, 454-55). 



                                                                                                                                                                                 
h 
h.  One important difference between prohibition and warning is that warning may be 

expressed either through the use of the present or aor subjunctive. The construction mhv ti" 

… ejnoclh̀/ is an example of the present subjunctive (Moulton, Grammar 1:178). 

The attestation of ejnoclh`/, ―cause trouble,‖ is virtually unanimous in the MS tradition. 

Nevertheless, Katz (ZNW 49 [1958] 213–17) has argued that it is a corruption that arose 

through metathesis from ejn colh̀/, ―in gall.‖ The corruption, according to Katz, originated 

during the course of the transmission of Hebrews at a date early enough to influence the 

best MSS of Deut 29:17b LXX as well (B* A F*). In these MSS the combination ejsti;n … 

ejnoclh̀/ in the same sentence is ―syntactically impossible‖ (cf. Michel, 454, n. 1). 

There may be a measure of support for this conjecture in P
46

, which appears to read 

 (see Hoskier, Commentary, 58; Nestle
26

 584). This conjectural emendation is 

accepted by BDF §165; Michaelis, TDNT 6:124–25, n. 73; and P. E. Hughes, 539, n. 143, 

who translates ―that there be no root of bitterness springing up in anger.‖ 

If the emendation of the text is adopted, there are in Heb 12:15–16 three anaphoric clauses, 

each of which begins with mhv ti" and then continues without a verb or a copula. If, on the 

other hand, ejnoclh`/ is read with the MS tradition, the symmetry of three anaphoric clauses 

without verbs is destroyed. The emendation remains, however, only an attractive alternative 

to the attested text. For a full discussion of the critical issues and a cautious response to 

Katz‘s proposals, see Casey, ―Eschatology in Heb 12:14–29,‖ 105–9. 
i i.  The superior textual reading is the anarthrous polloiv (P

46
 D H Y 1739 Byz), which in 

context has an inclusive nuance in the sense of ―the many,‖ ―the whole community‖ (cf. 

Jeremias, TDNT 6:541–42). This understanding is made explicit in the variant oiJ polloiv, 
―the many,‖ found in a 
 A 048 33 81 104 326 1241

c
 2495. cf. BAGD 688: ―the majority,‖ ―most.‖ 

j j.  The expression mhv ti" is governed by the preceding ptcp ejpiskopou`nte", 

―watching,‖ in v 15 and is continuous with the sentence begun in v 14. Considerations of 

English style dictate the sentence structure in the translation of vv 14–16. 
k 
k.  It is commonly understood that the adj povrno" is to be understood literally (e.g., NIV: 

―sexually immoral‖). The context, however, points to a metaphorical understanding of the 

term; it is roughly equivalent to ―apostate‖ (so W. Manson, 85; Williamson, Philo, 265-66). 

For a metaphorical use of povrno" in the pl., see Philo, Allegorical Interpretation 3.8: 

―deserters »povrnoi¼ from the rule of the One, to whom entrance into the assembly of God is 

absolutely forbidden.‖ 
l l.  The translation ―inheritance rights as the older son‖ seeks to bring out the pl. form of 

ta; prwtotovkia (similarly TEV, NIV). 
m 

m.  The phrase ajnti; brwvsew" mià" ajpevdeto is commonly understood to mean ―he sold 

[his birthrights] for [i.e., in exchange for] one dish of food,‖ finding in ajnti; brwvsew" an 

expression replacing the classical gen. of price (RSV, NEB, NASB, JB, TEV, NIV, BAGD 74, 

726, among others). A related alternative proposal is that Esau ―sold [his birthrights] for the 

sake of one meal,‖ finding in ajnti; brwvsew" a similarly classical use of ajntiv with the gen. 

meaning ―for the sake of‖ (cf. Epictetus, Discourses 1:29.21, ajnti; luvcnou klevpth" 
ejgevneto [―for the sake of a lamp he became a thief‖], cited by BDF §208[2]; Atkinson, 

Theology of Prepositions, 6; cf. Moule, Idiom-Book, 71, 204). The verb ajpodivdosqai in the 

middle voice can have the sense of ―to sell,‖ but the gen. of price which accompanies it is 

never preceded by the prep ajntiv. Consequently, it is better to translate ajpevdeto ―he gave 



                                                                                                                                                                                 

up‖ or ―he handed over‖ (cf. A. S. Way, The Letters of St. Paul [New York: Macmillan, 

1901]: ―he bartered away his rights‖; J. W. C. Wand, The New Testament Letters [London: 

Oxford UP, 1944]: ―who surrendered his birthright for a single plate of food‖), and to find 

in the prep ajntiv the nuance of ―in place of,‖ ―rather than‖ (so Andriessen and Lenglet, Bib 

51 [1970] 219–20; BAGD 90 [4b]). The idiom is found in T. Iss. 2:2. For ajntiv with this 

nuance in the near context, see Heb 12:2, ajnti; … carà", ―rather than the joy,‖ and the 

extended discussion of the idiom in Note l on 12:2 above. 
n 
n.  The qualifying term, mia`", ―one,‖ is emphatic. 

o 
o.  According to the classical form, i[ste may be ind or imperative. The context favors the 

ind (so Moffatt, 211-12; F. F. Bruce, 362; Michel, 457). On the assumption that it is ind, it 

is a purely literary term, corresponding to the usual Koine oi[date, ―you know‖ (cf. 

Moulton, Grammar, 1:245 (who favors the imperative); BDF §99[2]; Solari, ―The Problem 

of Metanoia,‖ 147). 
p 
p.  The adv metevpeita is unique to Heb 12:17 in the NT but is well attested in classical 

and hellenistic Gk.. See NewDocs 2:91 (no. 59). 
q 
q.  The verb ajpedokimavsqh is an example of the theological pass: ―he was rejected by 

God‖ (so BAGD 91; Michel, 457; Andriessen and Lenglet, Bib 51 [1970] 228; cf. BDF 

§130[1]). F. F. Bruce, 368, suggests the translation ―disqualified.‖ 
r r.  The expression metanoiva" tovpon euJrei`n is an idiom ―to find a possibility [or, 

opportunity] for repentance‖ (cf. BAGD 512, 823[2c]). Although linguistically it would be 

possible to translate metavnoia as ―a change of mind,‖ the phrase is a stereotyped one in 

Jewish circles and always has reference to repentance in a religious sense (e.g., Wis 12:10; 

4 Ezra 7:82; 9:12; &2ApocBar; 85:12; &2Enoch; 62:2; cf. &1Clem; 7:5; &2Cleml; 8:2; 

Tatian. To The Greeks 15). It is unlikely, therefore, to mean that Esau found no chance of 

making Isaac change his mind (as argued by Spicq 2:401–3; cf. JB: ―he was unable to elicit 

a change of heart‖; NIV: ―he could bring about no change of mind‖). Spicq appeals to the 

Latin juridical expression locus poenitentiae signifying ―an opportunity to change a 

decision or to overturn a decision.‖ But this always occurs in the sense of modifying one‘s 

own conception and never in the sense of eliciting a change of mind in others (so 

Andriessen, En lisant, 53–54, citing Livy 44.10; Pliny, Letters 10.97, as well as the texts 

for the fixed idiom cited above). The pastoral concern with the significance of repentance 

in Hebrews (cf. 6:1, 4–6) is decisive in determining the nuance of metavnoia here. The 

position of metanoiva" in the phrase is emphatic. 
s s.  The compound verb ejkzhteìn seems to denote that the seeker has sought to the utmost 

(Moulton and Howard, Grammar, 3:310). It translates as a past pf: ―he had diligently 

sought,‖ ―he had begged for.‖ 
t t.  The antecedent for the fem. pronoun aujthvn has been found in the nearest fem. term, 

the gen. metanoiva" (RSV, NEB, NASB, TEV; Windisch, 113; Spicq, 2:402; Michel, 457; 

Carlston, JBL 78 [1959] 299, n. 10; Casey, ―Eschatology in Heb 12:14–29,‖ 135–46; 

among others). It is argued in support of this understanding that the contrast between the 

verb ―to seek‖ (17c) and the verb ―to find‖ (17b) demands logically that they have the same 

obj, i.e., metanoiva" (so Moffatt, 212; Riggenbach, 408; Médebielle, 363). 

This seems unlikely, because the gen. metanoiva" in this instance is dependent upon the 

anarthrous masc. noun tovpo", ―opportunity.‖ The two terms constitute a fixed idiom, to 

which antecedent reference would presumably be made with the masc. pronoun aujtovn, 



                                                                                                                                                                                 

referring to tovpo". The antecedent must be the more remote independent articular noun 

th;n eujlogivan, ―the blessing,‖ in 17a. This accords with the narrative of Gen 27:34, 38, to 

which the writer alludes. What Esau sought with tears was the blessing, which Jacob had 

secured from Isaac with a ruse. For the writer‘s habit of separating words that logically 

belong together (in this instance 17a and 17c), see 2:14; 7:11; 9:2–5; 10:20. As in 7:11, a 

parenthesis (17b) interrupts the course of the thought being developed: ―for you know that 

later on when he wished to inherit the blessing, he was rejected, even though he had begged 

for it with tears.‖ The logical link is not between the verbs ―to seek‖ and ―to find‖ but 

rather between ―to beg for‖ and ―to be rejected‖ (cf. RV; Way; Basic; Knox; Berkeley; NIV: 

Westcott, 409; Lenski, 449; Watkins, ExpTim 73 [1961–62] 29–30; F. F. Bruce, 368, 

Marshall, Kept By The Power, 144; McCullough, BibTh 20 [1974] 4; Kistemaker, 387; 

Andriessen, En lisant, 52–53. 
u 
u.  The periodic sentence in vv 18–24 is characteristic of artistically developed prose 

(BDF §458, 464). Moule has called attention to the striking series of omissions of the 

article, which is typical of classical Gk. composed in the large tragic style (Idiom-Book, 

114). For a fresh translation and poetic arrangements of vv 18–24 see P. R. Jones, RevExp 

76 [1979] 100. He suggests that the passage should be read ―as a poem to be experienced 

for imagery and feeling tones and atmospherics.‖ 

The importance of the inferential gavr, which serves to link vv 18–24 with the preceding 

unit, must be recognized. It marks the transition to a unit that provides grounding for the 

exhortation and warning in vv 14–17. It also establishes that the development of a judgment 

motif in vv 15–17 is foundational to a proper understanding of vv 18–24 (so Moffatt, 

213–14; Schierse, Verheissung, 173–75; Thompson, JBL 94 [1975] 580; Laub, Bekenntnis, 

253). 
v 
v.  As the initial word in the sentence, the negative particle ouj is emphatic. Its 

significance is underscored by the contrast drawn in v 22 with the particle ajllav, ―on the 

contrary.‖ 
w 

w.  It is important to recognize in the verbal form proselhluvqate in vv 18 and 22 the 

cultic nuance of prosevrcesqai, which is found throughout the homily (4:16; 7:25; 10:1, 

22; 11:6), a nuance that is well established outside of Hebrews (cf. J. Schneider, TDNT 

2:683–84; Johnsson, ―Defilement,‖ 332, n. 207, who calls attention to the inadequacy of the 

translation ―you have drawn near,‖ adopted by H. Montefiore, 229). The pf tense of the 

verb underscores lasting results (cf. Zerwick, Biblical Greek §285). 
x 
x.  External evidence strongly supports the reading yhlafwmevnw/ without o[rei, 

―mountain‖ (P
46

 a 
 A C 048 33 81 1175 vg sy

p
 co. aeth.). Among the witnesses that include o[rei, it stands 

before yhlafwmevnw/ in 69 255 462 sy
h
, and after it in D K P Y 88 614 1739 Byz Lect). The 

absence of a fixed position suggests that o[rei is ―a scribal gloss derived from verse 22‖ 

(Metzger, Textual Commentary, 675). 

The form yhlafwmevnw/ is a dative present ptcp functioning as a verbal adj (BDF §651[3]). 

For the translation of yhlafwvmeno", see Thompson, Beginnings of Christian Philosophy, 

45. The conjectural emendation pefeyalwmevnw/ (a ―calcined‖, ―oxidized‖ volcano; cf. 

Aeschylus, Prometheus Vinctus, 364) proposed by Selwyn (JTS 11 [1910–11] 33–34) is 

unnecessary. This is equally true of the earlier conjecture offered by Bennett (ClRev 6 

[1892] 263); u{yei nenefwmevnw/, ―to a height enveloped in dense cloud‖ (cf. Exod 19:16). 



                                                                                                                                                                                 

The NEB chose to ignore the copula kaiv and associates yhlafwmevnw/ with the phrase that 

follows: ―the palpable, blazing fire of Sinai,‖ following the vg and Westcott, 409. 
y 
y.  The variant reading kai; skovtei (P

46
) or skovtw/, ―and darkness,‖ found in a 

c
 D

bc
 4 Byz is clearly spurious. It apparently originated as a gloss on the reading kai; zovfw/ 

(a 
* A C D* P 048 33 81 326 365 1175 1241

s
). The source of the gloss will have been Exod 

10:22; 14:22; Deut. 4:11; 5:22 LXX, where the synonymous words for darkness, skovto" 

and gnovfo", are juxtaposed. It is impossible in translation to capture the euphonic word 

play between gnovfw/, ―darkness,‖ and zovfw/, ―gloom.‖ 
z z.  The expression kai; fwnh̀/ rJhmavtwn might be translated ―a sound of words‖ or ―a 

voice whose words‖ (BAGD 735, 870). The former was chosen as being more parallel in 

conception to the preceding expression kai; savlpiggo" h[cw/, ―and a blast of a trumpet.‖ 

The parallelism is demonstrated by the chiastic order in which the four nouns are placed: 

savlpiggo" h[cw/ kai; fwnh`/ rJhmavtwn (i.e., ABBA). 
aa 

aa.  The negative particle mhv seems to be pleonastic here, since the verb parh/thsanto, 

―to beg that something not be done,‖ already carries a negative sense (BDF §429). 
bb 

bb.  For the idiom prostiqevnai lovgon tiniv in the sense of ―speak a further message to 

someone,‖ see BAGD 616, 719. 
cc 

cc.  For this nuance in the verb e[feron see MM 666; K. Weiss, TDNT 9:59; cf. Heb 

13:13. The impf. is descriptive; it lucidly describes the response of the people to the divine 

command: ―they were unable to bear the command.‖ There is no justification for the 

translation proposed by Andriessen and Lenglet, ―they would not bear the command‖ (Bib 

51 [1970] 230). 
dd 

dd.  A few witnesses extend the quotation from Exod 19:13 LXX with, h[ bolivdi 
katatoxeuqhvsetai, ―or shot down with a javelin.‖ cf. AV: ―or thrust through with a dart.‖ 
ee 

ee.  The expression to; fantazovmenon, which occurs only here in the NT, means ―the 

sight,‖ ―the spectacle,‖ but clearly has reference to the theophany (for parallels, see 

Ps.-Aristotle, Mirabilia 108, of Athena; Herodian 8.3.9, cited by BAGD 853). It is 

emphatic in the sentence structure. 
ff ff.  In this instance the adv ou{tw does not signify ―in the same way‖ (so P. R. Jones, 

RevExp 76 [1979] 100) but is used classically before the adj foberovn to denote, ―so 

terrible‖ (BAGD 598). 
gg 

gg.  The Gk. copula kaiv introduces the explanation of what is meant by ―Mount Zion‖; it 

calls for the translation ―even‖ rather than ―and,‖ which would suggest a separate entity 

(with P. E. Hughes, 545). It is impossible in translation to capture the euphonic word play 

between the datives of place o[rei kai; povlei, in which the noun povlei, ―city,‖ stands in 

apposition to o[rei, ―Mount [Zion].‖ 
hh 

hh.  The expression ―heavenly Jerusalem‖ stands in apposition to ―city of the living 

God.‖ 
ii ii.  The term muriva" refers to a number that cannot be counted. cf. the expressions in 

Deut 33:2; Dan 7:10; 1 Enoch 40:1; 71:8. 
jj jj.  The term panhvguri", which occurs only here in the NT, is used of joyful festivities in 

both pagan and Jewish sources (see Spicq, ST 6 [1952] 30-38; Williamson, Philo, 65-69). 

The translation adopted by the RV, ―solemn assemblies,‖ conveys the wrong impression. 

The thought is of a joyous worship assembly. cf. Theophylact‘s comment: [Enqa 



                                                                                                                                                                                 

paghvguri" ejkei` carav, ―where there is a festal gathering there is joy,‖ (cited by Moffatt, 

216). 

The question has been debated whether in the syntax of the sentence panhguvrei is to be 

related to the preceding phrase, ―to innumerable companies of angels‖ (RSV; JB; NIV; 

Westcott, 413–14; Moffatt, 216; Michel, 463; F. F. Bruce, 310, n. 131; Buchanan, 222–23; 

P. E. Hughes, 552–53), or to the following phrase, ―to the assembly of the firstborn‖ (AV; 

ASV; NASB; NEB: ―the full concourse and the assembly of the firstborn citizens of heaven‖; 

UBSGNT 
3
; Grosheide, 301; de Young, Jerusalem, 139, n. 69; Dumbrell, EvQ 48 [1976] 

155–56). The first alternative is preferable on the basis of the syntax in v 22a, where 

―heavenly Jerusalem‖ clearly stands in apposition to the phrase ―and to the city of the living 

God.‖ The connective kaiv, ―and,‖ then introduces the next phrase. The same syntactical 

structure is visible in v 22b, where panhguvrei stands in apposition to the preceding phrase, 

while kai; ejkklhsiva/ prwtotovkwn, ―and to the assembly of the firstborn,‖ introduces the 

next phrase. Alternatively, panhguvrei can be understood as a circumstantial dative 

qualifying the preceding phrase (―myriads of angels in festal gathering‖). For a full 

discussion of the interpretations that have been proposed, see Spicq, 2:406–8; Casey, 

―Eschatology in Heb 12:14–29,‖ 356–58; P. E. Hughes, 552–55. 
kk 

kk.  The force of the pf ptcp ajpogegrammevnwn emphasizes the indelible permanance of 

the registration or enrollment. cf. the use of the Gk. pf in parallel expressions elsewhere in 

the NT: Luke 10:20; Rev 13:8; 17:8; 20:12; 21:27. 
ll ll.  It is difficult to decide whether the word order in the phrase krith`/ qeẁ/ pavntwn is 

deliberate or oratorical. As it stands, the phrase is ambiguous. It can be translated ―to a 

Judge, who is God of all‖ (RSV; i.e., the word order is deliberate), or ―to God, the judge of 

all‖ (NEB, NIV; i.e., the conventional word order was inverted for oratorical effect). The 

former alternative has been preferred in view of the word order and because usually a gen. 

(in this case pavntwn) immediately follows the noun that it modifies (cf. Moule, 

Idiom-Book, 170; Hanna, Grammatical Aid, 161). Dumbrell, EvQ 48 [1976] 158, prefers 

the rendering ―to God who is judge of all.‖ 
mm 

mm.  An early attempt to clarify the unusual phrase, ―to the spirits of just persons made 

perfect,‖ is preserved in the text of D*, which substitutes the sg pneuvmati for the dominant 

pl. pneuvmasi (i.e., ―to the Spirit of righteous persons made perfect‖). Construed in this 

way, the text contains a reference to the Trinity: Christians have come ―to a Judge who is 

God of all, and to the Spirit … and to Jesus, mediator of a new covenant‖ (vv 23b–24a). 

The variant is of interest for indicating how unusual and difficult the actual phrase 

appeared. 
nn 

nn.  In the initial phrase kai; diaqhvkh" neva" mesivth/ jIhsoù, the personal name ―Jesus‖ 

is emphatic. For the writer‘s distinctive practice of deferring the position of the name 

―Jesus‖ to the end of a phrase for emphasis, see 2:9; 3:1; 6:20; 7:22; 10:19; 12:2; 13:20. 
oo 

oo.  The descriptive term neva is interchangeable with the word kainhv which appears in 

8:8, 13; 9:15. cf. Harrisville, Newness, 70, who shows that kainov" and nevo" are 

synonymous in the NT, in the papyri, and in the early church fathers. 
pp 

pp.  It is imperative to appreciate the significance of the present act ptcps laloùnti in v 

24 and to;n laloùnta in v 25. The ―speaking‖ is occurring now. 
qq 

qq.  It is preferable to read para; to; ÓAbel, ―than that of Abel,‖ with P
46

 L and a few 

other MSS. The reading adopted in the Nestle
26

 and UBSGNT
3
 text, para; to;n {Abel, ―in 



                                                                                                                                                                                 

comparison with Abel,‖ enjoys massive support but is improbable since the writer places 

the article before proper names only when needed for the sake of clarity (e.g., 11:4; so 

Hunzinger, TDNT 6:981). In the comparison, the prep parav has the notion of ―beyond‖ or 

―than‖ (Hanna, Grammatical Aid, 162). See further Baarlink, GTT 74 [1974] 73–75. 
rr rr.  The negative particle mhv with a subjunctive verb generally occurs with an imperative 

form of blevpein (―to see‖) to denote the content of that imperative (cf. Luke 21:8; Acts 

13:40; 1 Cor 8:9; 10:12; Gal 5:15). Thus, in essence, it has a prohibitory sense, ―See that 

you do not disregard‖ (so Hanna, Grammatical Aid, 162). For the idiom paraiteìsqai 
tinav, with the meaning to ―refuse or disregard one,‖ see Zerwick and Grosvenor, 

Grammatical Analysis, 687. 
ss 

ss.  The translation seeks to emphasize the present tense of the ptcp in the expression to;n 
laloùnta. The article functions as a pronoun: ―the one who is speaking.‖ 
tt tt.  In a third-class conditional clause (eij with the verb in the ind), the negative adv oujk is 

used instead of mhv, since emphasis is laid on the fact that they did not escape. The sense is: 

―if they failed to escape‖ (as they did). The impf. tense of the verb exevfugon is descriptive; 

it intimates that attempts were made to escape (cf. Moulton, Grammar, 1:200). 
uu 

uu.  The aor tense of the verb paraithsavmenoi is culminative, indicating that the 

disregarding was antecedent to the action expressed by exevfugon. The sense is: ―they did 

not escape, only after they had disregarded.‖ 
vv 

vv.  In the phrase ejpi; gh`" paraithsavmenoi to;n crhmativzonta, the prep expression 

ejpi; gh̀", ―on earth,‖ modifies the present substantive ptcp crhmativzonta, ―warns.‖ It is 

thrown back to the beginning of the phrase for emphasis, in anticipation of the following 

contrasting expression ajpÆ oujranwǹ, ―from heaven.‖ The attempt to make this 

understanding explicit can be traced in the MS tradition, which attests three different word 

orders. The word order adopted for the critical editions of the Gk. text is found in P
46c

 a 
* A C D 1 048 0121b 33 81 1241

s
 1739 1881 co. Cyp, and is defended as correct by 

Moffatt, 220; Zuntz, Text, 258; and Michel, 471–72. Any possible ambiguity as to the 

reference of ejpi; gh`" is removed in the word order to;n ejpi; gh̀" paraithsavmenoi 
crhmativzonta (P

46
 a 

c
 K L P Y Chr) or the variant tradition paraithsavmenoi to;n ejpi; gh`" crhmativzonta (69 

256 263 436 1837 2005 vg), both of which would be translated ―when they disregarded the 

one who warned them on earth.‖ In each instance the concern of the variant textual 

traditions was to clarify that the expression ejpi; gh`" modifies the one who warns, not those 

who failed to escape. 
ww 

ww.  Adopting the sg reading of P
46

, which omits oiJ in v 25c, the Gk. text hJmei`" … 

ajpostrefovmenoi, ―if we reject,‖ is parallel to the expression in 2:3: hJmei`" … 

ajmelhvsante", ―if we disregard.‖ A conditional ptcp, ―if we reject,‖ is more consistent with 

the writer‘s attitude toward his audience than is the relative ―we who are rejecting,‖ as the 

better attested text would have to be translated. For a recommendation of the text of P
46

 at 

this point, and a defense of the translation adopted, see Beare, JBL 63 (1944) 385, 391–92; 

cf. Moffatt, 219. 
xx 

xx.  The translation presupposes an ellipsis; the article to;n functions as a pronoun and 

resumes the full expression from the protasis to;n crhmativzonta, ―the one who warns.‖ 
yy 

yy.  The form ejphvggeltai is not pass, but a middle whose meaning is act. The pf tense 

does not imply that what has been promised has already occurred (as argued by Spicq, 



                                                                                                                                                                                 

2:412: ―the perfect indicates the actuality of the result‖). It is the making of the promise that 

stands in the past with ramifications for the present, rather than the realization of the 

promise (Casey, ―Eschatology in Heb 12:14-29,‖ 521-22). 
zz 

zz.  An explanation for the substitution of the present tense seivw, ―I shake,‖ for the 

future tense in D K L P Y can be found in the fact that a close parallel to Hag 2:6 is found 

in Hag 2:21b, which contains the present tense of the verb: ÆEgw; seivw to;n oujrano;n kai; 
th;n gh̀n, ―I shake heaven and earth.‖ This formulation appears to account for the variant 

textual tradition. 
aaa 

aaa.  The expression to; dev is used to introduce the quotation of the phrase, as in Eph 4:9 

(Turner, Grammar, 3:182). 
bbb 

bbb.  The MS tradition is divided concerning the presence or absence of the article thvn 

in the phrase [th;n] twǹ saleuomevnwn metavqesin, ―[the] removal of what can be shaken.‖ 

The article is omitted by P
46

 D* 048 0121b 323 1739, and this reading is preferred by 

Zuntz, Text, 117–18, who argues that word exegesis (in this case of e[ti a[pax, ―once 

more‖) was normally given without the article, according to the Gk. grammarians. 

Moreover, the addition of the article impairs the sense of the phrase: ―the writer indicates 

the ‗removal of the things shaken‘ as a fresh and additional inference from his 

interpretation of the psalm [sic]. This reasoning … requires the absence of the article. ïth;n 
metavqesin would imply reference to a fact previously mentioned‖ (118). The presence of 

the article is supported by a 
* A C 33 326 1175 1241

s
 and a few others. 

For a review of the various proposals for translating metavqesin in v 27 (e.g., 

―transformation,‖ ―renovation,‖ ―destruction,‖ ―disappearance,‖ ―displacement‖) and the 

argument that the word means simply ―change‖, see A. Vögtle, BibLeb 10 (1969) 241–53. 

The term means either ―change‖ (cf. Heb 7:12) or ―removal‖ (cf. Heb 11:5). The translation 

adopted recognizes that the conceptual idea certainly includes ―removal.‖ See further, 

Casey, ―Eschatology in Heb 12:14–29,‖ 540–47, 550–51, 553–54. 
ccc 

ccc.  The phrase wJ" pepoihmevnwn stands in apposition to tẁn saleuomevnwn, ―of what 

can be shaken.‖ The expression may be parenthetical (so Moffatt, 222). The pf pass ptcp 

pepoihmevnwn has a present force: ―what has been and remains made.‖ Thompson clearly 

slants the interpretation of the text when he translates the ptcp as ―what is merely made‖ in 

the conviction that the phrase reflects the writer‘s dualistic world view (JBL 94 [1975] 

585). 
ddd 

ddd.  The force of the present ptcp paralambavnonte" is that Christians are in the 

process of receiving the unshakeable kingdom and that this process will continue into the 

future (BDF §323; Zerwick, Biblical Greek §278). 
eee 

eee.  In the syntax of the sentence, the position of basileivan, ―kingdom,‖ is emphatic. 

For the translation ―receive a kingship which cannot be shaken‖ see BAGD 619 (with 

reference to Herodotus 2.120; OGI 1.54.5–7; 56.6; 90.1; Dan 6:1 LXX, Theod.; 6:29 LXX; 

2 Macc 10:11; Jos., Ant. 15.16; Ag.Ap. 1.145; but cf. BAGD 114, where basileivan 
ajsavleuton is translated ―a kingdom that cannot be shaken‖). 
fff fff.  The MS tradition is divided between the ind e[comen cavrin, ―we are thankful‖ (P

46*
 

a 
 K P Y 6 33 69 104 326 365 629 1881 2495 lat sy

h
), and the subjunctive e[cwmen cavrin, 

―let us be thankful‖ (P
46c

 A C D 0121b Byz a b. sy
p
 co. vg

3mss
). This variation between the 



                                                                                                                                                                                 

ind and the subjunctive is a common textual phenomenon, since the pronunciation of the 

two forms was practically identical. The context demands the subjunctive (so Spicq, 2:413; 

F. F. Bruce, 380, n. 186). For the idiom e[cein cavrin tiniv see BAGD 878(5); MM 684–85. 

Here it clearly means, ―Let us be thankful [to God]‖ (cf. Luke 17:9; 1 Tim 1:12; 2 Tim 1:3). 

An alternative proposal is to recognize that the absence of a dative complement to 

e[cwmen cavrin and the continuation of the phrase with diÆ h|" signal that the writer is not 

using the common idiom for the expression of thanksgiving. His intention is to refer 

specifically to that divine grace to which reference was made in 12:15, so that the phrase 

would be translated ―let us maintain grace, through which we worship God in an acceptable 

manner‖ (so Spicq, 2:413, who finds evidence of inclusio between th`" cavrito" toù qeoù, 

―the grace of God,‖ in v 15 and cavri" in v 28 and translates ―let us conserve grace‖; and 

Casey, ―Eschatology in Heb 12:14–29,‖ 562–65, who translated ―let us have grace‖). 

In reviewing this proposal Vanhoye has properly observed that there is little basis for 

speaking of an inclusio between v 15 and v 28. In 12:15 the reference to ―grace‖ is 

preceded by the article and completed by a gen. (th̀" cavrito" toù qeoù); in 12:28, 

however, cavri" is anarthrous and is part of a verbal phrase (e[cwmen cavri"). The most 

suitable sense of the expression in 12:28 is that of gratitude, which is a different nuance 

from that of the polyvalent term cavri" in 12:15 (La structure, 109). 
ggg 

ggg.  The fact that the relative pronoun in the phrase diÆ h|" has its antecedent in cavrin 

is made explicit by translating ―through thanksgiving.‖ 
hhh 

hhh.  In the phrase diÆ h|" latreuvwmen, it is important to recognize the present 

hortatory subjunctive, ―through which let us worship‖ (BDF §337[3]). 
iii iii.  The adv eujarevstw" is found only here in the NT, but is well attested in classical and 

hellenistic Gk. (BAGD 318–19). For cognate forms of this word, see 11:5, 6; 13:16, 21. 
jjj jjj.  The translation of eujlavbeia takes account of the fact that it occurs here in company 

with devo", a term that connotes fear and anguish (cf. 2 Macc 3:17, 30; 15:23), and is 

completed by the sobering warning of v 29. In context, it signifies the fear of the Christian 

―before an imminent peril, namely, before the judgment of God‖ (Andriessen, NRT 96 

[1974] 284, with a reference to the significance of eujlavbeia in Heb 11:7). cf. Casey, 

―Eschatology in Heb 12:14–29,‖ 566–68. 
kkk 

kkk.  In the expression kai; gavr, kaiv has completely lost its force. It simply means 

―for,‖ as in 5:12 (BDF §452[3]). 
r
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ptcp participle 
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gen. genitive 
i.e. id est, that is 
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BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 



                                                                                                                                                                                 

(University of Chicago/University of Cambridge, 1961) 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
n. note 
n. note 
MS Monograph Series or Manuscript 
D Codex Bezae or Deuteronom(ist)ic 
H Holiness Code 
Byz The reading of the majority of Byzantine MSS 
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TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
_a 
A Codex Alexandrinus 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
ptcp participle 
adj adjective/adjectival 
e.g. exempli gratia, for example 
n
IV The New International Version (1978) 

pl. plate or plural 
pl. plate or plural 
t
EV Today‘s English Version 

n
IV The New International Version (1978) 

i.e. id est, that is 
gen. genitive 
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EB The New English Bible 
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ASB New American Standard Bible 
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EV Today‘s English Version 
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BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
gen. genitive 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
cf. confer, compare 
gen. genitive 
prep preposition 
cf. confer, compare 



                                                                                                                                                                                 
UP University Press 
prep preposition 
Bib Biblica 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
T. Iss. Testament of Issachar 
ind indicative 
ind indicative 
ind indicative 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
NT New Testament 
Gk. Greek 
NewDocs New Documents Illustrating Early Christianity, A Review Greek Inscriptions, etc., 

ed. G. H. R. Horsley, North Ryde, NSW, Australia 
no. number 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
Bib Biblica 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 
j
B A. Jones (ed.), Jerusalem Bible 

n
IV The New International Version (1978) 

cf. confer, compare 
pf perfect 
fem. feminine 
fem. feminine 
gen. genitive 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

n
EB The New English Bible 

n
ASB New American Standard Bible 

t
EV Today‘s English Version 

JBL Journal of Biblical Literature 
n. note 



                                                                                                                                                                                 
obj object 
i.e. id est, that is 
gen. genitive 
masc. masculine 
masc. masculine 
cf. confer, compare 
r
V Revised Version, 1881–85 

n
IV The New International Version (1978) 

ExpTim The Expository Times 
BibTh Biblical Theology 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
§ section/paragraph 
Gk. Greek 
RevExp Review and Expositor 
JBL Journal of Biblical Literature 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
n. note 
pf perfect 
cf. confer, compare 
_a 
A Codex Alexandrinus 
C Codex Ephraemi Syri 
vg Latin Vulgate (as published in Weber‘s edition) 
sy Syriac 
sy Syriac 
D Codex Bezae or Deuteronom(ist)ic 
K Kethib (the written consonantal Hebrew text of OT) 
P Pesher (commentary) 
Byz The reading of the majority of Byzantine MSS 
ptcp participle 
adj adjective/adjectival 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
cf. confer, compare 
JTS Journal of Theological Studies 
ClRev The Classical Review 
cf. confer, compare 
n
EB The New English Bible 

vg Latin Vulgate (as published in Weber‘s edition) 
_a 
D Codex Bezae or Deuteronom(ist)ic 



                                                                                                                                                                                 
Byz The reading of the majority of Byzantine MSS 
_a 
A Codex Alexandrinus 
C Codex Ephraemi Syri 
D Codex Bezae or Deuteronom(ist)ic 
P Pesher (commentary) 
LXX The Septuagint, Greek translation of the OT 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
i.e. id est, that is 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
MM J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament (London: 

Hodder, 1930) 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
impf. imperfect 
Bib Biblica 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
a
V Authorized (King James) Version = KJV 

NT New Testament 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
adv adverb/adverbial 
RevExp Review and Expositor 
adj adjective/adjectival 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
Gk. Greek 
cf. confer, compare 
NT New Testament 
ST Studia theologica 
r
V Revised Version, 1881–85 

cf. confer, compare 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

j
B A. Jones (ed.), Jerusalem Bible 

n
IV The New International Version (1978) 
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a
V Authorized (King James) Version = KJV 

a
SV American Standard Version, American Revised Version (1901) 

n
ASB New American Standard Bible 

n
EB The New English Bible 

UBSGNT United Bible Societies Greek New Testament 
n. note 
EvQ The Evangelical Quarterly 
pf perfect 
ptcp participle 
cf. confer, compare 
Gk. Greek 
pf perfect 
NT New Testament 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

i.e. id est, that is 
n
EB The New English Bible 

n
IV The New International Version (1978) 

i.e. id est, that is 
gen. genitive 
cf. confer, compare 
EvQ The Evangelical Quarterly 
D Codex Bezae or Deuteronom(ist)ic 
sg singular or under 
pl. plate or plural 
i.e. id est, that is 
cf. confer, compare 
NT New Testament 
L Leningrad Codes of MT (as published in BHS) or , B19a 
m

SS manuscript(s) 
UBSGNT United Bible Societies Greek New Testament 
e.g. exempli gratia, for example 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
prep preposition 
GTT J. Simons, The Geographical and Topographical Texts of the Old Testament (Leiden: 

E. J. Brill, 1959) 
cf. confer, compare 
ptcp participle 
ind indicative 
adv adverb/adverbial 
impf. imperfect 
cf. confer, compare 
aor aorist 
prep preposition 



                                                                                                                                                                                 
ptcp participle 
MS Monograph Series or Manuscript 
Gk. Greek 
_a 
A Codex Alexandrinus 
C Codex Ephraemi Syri 
D Codex Bezae or Deuteronom(ist)ic 
1 first person 
_a 
K Kethib (the written consonantal Hebrew text of OT) 
L Leningrad Codes of MT (as published in BHS) or , B19a 
P Pesher (commentary) 
Chr Christus 
vg Latin Vulgate (as published in Weber‘s edition) 
sg singular or under 
Gk. Greek 
ptcp participle 
JBL Journal of Biblical Literature 
cf. confer, compare 
pf perfect 
D Codex Bezae or Deuteronom(ist)ic 
K Kethib (the written consonantal Hebrew text of OT) 
L Leningrad Codes of MT (as published in BHS) or , B19a 
P Pesher (commentary) 
MS Monograph Series or Manuscript 
D Codex Bezae or Deuteronom(ist)ic 
Gk. Greek 
sic an unusual form exactly reproduced from the original 
_a 
A Codex Alexandrinus 
C Codex Ephraemi Syri 
e.g. exempli gratia, for example 
BibLeb Bibel und Leben 
cf. confer, compare 
cf. confer, compare 
pf perfect 
pass passive 
ptcp participle 
ptcp participle 
JBL Journal of Biblical Literature 
ptcp participle 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 



                                                                                                                                                                                 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
OGI W. Dittenberger (ed.), Orientis graeci inscriptiones selectae (Leipzig: Hirzel, 1903–5) 
LXX The Septuagint, Greek translation of the OT 
Theod. Theodotion 
LXX The Septuagint, Greek translation of the OT 
Ag.Ap. Josephus, Against Apion 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
MS Monograph Series or Manuscript 
ind indicative 
_a 
K Kethib (the written consonantal Hebrew text of OT) 
P Pesher (commentary) 
lat Latin 
sy Syriac 
A Codex Alexandrinus 
C Codex Ephraemi Syri 
D Codex Bezae or Deuteronom(ist)ic 
Byz The reading of the majority of Byzantine MSS 
b. breve (metrically short poetic line), or before a tractate indicates Babylonian Talmud. 
sy Syriac 
vg Latin Vulgate (as published in Weber‘s edition) 
ind indicative 
n. note 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
MM J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament (London: 

Hodder, 1930) 
cf. confer, compare 
gen. genitive 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
adv adverb/adverbial 
NT New Testament 
Gk. Greek 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
NRT La nouvelle revue théologique 
cf. confer, compare 



                                                                                                                                                                                 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
e.g. exempli gratia, for example 
e.g. exempli gratia, for example 
cf. confer, compare 
RB Revue biblique 
Bib Biblica 
OT Old Testament 
OT Old Testament 
cf. confer, compare 
cf. confer, compare 
TLZ Theologische Literaturzeitung 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
JBL Journal of Biblical Literature 
Midr. ; (Midrash) cited with usual abbreviation for biblical book; but Midr. Qoh. = 

 
JBL Journal of Biblical Literature 
id. idem, the same 
JBL Journal of Biblical Literature 
BibLeb Bibel und Leben 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
RevExp Review and Expositor 
RevExp Review and Expositor 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
Bib Biblica 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
* 
b.  It is commonly understood that eijrhvnhn diwvkete meta; pavntwn signifies ―pursue 

peace with everyone‖ (RSV, NEB, NASB, JB, TEV, NIV, BAGD 227). What has not been 

appreciated is that the writer avoids the prep suvn, but uses metav with the gen. in the sense 

of ―along with‖ (11:9; 13:23), while pavntwn means ―all the other believers‖ (as in 13:24). 



                                                                                                                                                                                 

See Moffatt, 208; BDF §227(3), where this admonition is translated ―Seek peace in 

company with everyone‖; cf. Foerster, TDNT 2:412, 415, who points out that if the idiom 

meant to seek concord with others, the prep prov" would be demanded, as in Rom 5:1. 
* 
i.  The superior textual reading is the anarthrous polloiv (P

46
 D H Y 1739 Byz), which in 

context has an inclusive nuance in the sense of ―the many,‖ ―the whole community‖ (cf. 

Jeremias, TDNT 6:541–42). This understanding is made explicit in the variant oiJ polloiv, 
―the many,‖ found in a 
 A 048 33 81 104 326 1241

c
 2495. cf. BAGD 688: ―the majority,‖ ―most.‖ 

cf. confer, compare 
e.g. exempli gratia, for example 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
WesThJ Wesleyan Theological Journal 
n. note 
cf. confer, compare 
WesThJ Wesleyan Theological Journal 
WesThJ Wesleyan Theological Journal 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
cf. confer, compare 
n. note 
JBL Journal of Biblical Literature 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
LXX The Septuagint, Greek translation of the OT 
m

SS manuscript(s) 
A Codex Alexandrinus 
F Codex Ambrosíanus 
LXX The Septuagint, Greek translation of the OT 
esp. especially 
n. note 
LXX The Septuagint, Greek translation of the OT 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
* 
h.  One important difference between prohibition and warning is that warning may be 



                                                                                                                                                                                 

expressed either through the use of the present or aor subjunctive. The construction mhv ti" 

… ejnoclh̀/ is an example of the present subjunctive (Moulton, Grammar 1:178). 

The attestation of ejnoclh`/, ―cause trouble,‖ is virtually unanimous in the MS tradition. 

Nevertheless, Katz (ZNW 49 [1958] 213–17) has argued that it is a corruption that arose 

through metathesis from ejn colh̀/, ―in gall.‖ The corruption, according to Katz, originated 

during the course of the transmission of Hebrews at a date early enough to influence the 

best MSS of Deut 29:17b LXX as well (B* A F*). In these MSS the combination ejsti;n … 

ejnoclh̀/ in the same sentence is ―syntactically impossible‖ (cf. Michel, 454, n. 1). 

There may be a measure of support for this conjecture in P
46

, which appears to read 

 (see Hoskier, Commentary, 58; Nestle
26

 584). This conjectural emendation is 

accepted by BDF §165; Michaelis, TDNT 6:124–25, n. 73; and P. E. Hughes, 539, n. 143, 

who translates ―that there be no root of bitterness springing up in anger.‖ 

If the emendation of the text is adopted, there are in Heb 12:15–16 three anaphoric clauses, 

each of which begins with mhv ti" and then continues without a verb or a copula. If, on the 

other hand, ejnoclh`/ is read with the MS tradition, the symmetry of three anaphoric clauses 

without verbs is destroyed. The emendation remains, however, only an attractive alternative 

to the attested text. For a full discussion of the critical issues and a cautious response to 

Katz‘s proposals, see Casey, ―Eschatology in Heb 12:14–29,‖ 105–9. 
LXX The Septuagint, Greek translation of the OT 
n. note 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
OT Old Testament 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
Bib Biblica 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
OT Old Testament 
i.e. id est, that is 
ExpTim The Expository Times 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 



                                                                                                                                                                                 

(University of Chicago/University of Cambridge, 1961) 
RSR Recherches de science religieuse 
e.g. exempli gratia, for example 
Jub. Jubilees 
Gen. Rab.  on Genesis or Genesis Rabba 
LXX The Septuagint, Greek translation of the OT 
OT Old Testament 
e.g. exempli gratia, for example 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
* 
k.  It is commonly understood that the adj povrno" is to be understood literally (e.g., NIV: 

―sexually immoral‖). The context, however, points to a metaphorical understanding of the 

term; it is roughly equivalent to ―apostate‖ (so W. Manson, 85; Williamson, Philo, 265-66). 

For a metaphorical use of povrno" in the pl., see Philo, Allegorical Interpretation 3.8: 

―deserters »povrnoi¼ from the rule of the One, to whom entrance into the assembly of God is 

absolutely forbidden.‖ 
Bib Biblica 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
LXX The Septuagint, Greek translation of the OT 
* 
m.  The phrase ajnti; brwvsew" mia`" ajpevdeto is commonly understood to mean ―he sold 

[his birthrights] for [i.e., in exchange for] one dish of food,‖ finding in ajnti; brwvsew" an 

expression replacing the classical gen. of price (RSV, NEB, NASB, JB, TEV, NIV, BAGD 74, 

726, among others). A related alternative proposal is that Esau ―sold [his birthrights] for the 

sake of one meal,‖ finding in ajnti; brwvsew" a similarly classical use of ajntiv with the gen. 

meaning ―for the sake of‖ (cf. Epictetus, Discourses 1:29.21, ajnti; luvcnou klevpth" 
ejgevneto [―for the sake of a lamp he became a thief‖], cited by BDF §208[2]; Atkinson, 

Theology of Prepositions, 6; cf. Moule, Idiom-Book, 71, 204). The verb ajpodivdosqai in the 

middle voice can have the sense of ―to sell,‖ but the gen. of price which accompanies it is 

never preceded by the prep ajntiv. Consequently, it is better to translate ajpevdeto ―he gave 

up‖ or ―he handed over‖ (cf. A. S. Way, The Letters of St. Paul [New York: Macmillan, 

1901]: ―he bartered away his rights‖; J. W. C. Wand, The New Testament Letters [London: 

Oxford UP, 1944]: ―who surrendered his birthright for a single plate of food‖), and to find 

in the prep ajntiv the nuance of ―in place of,‖ ―rather than‖ (so Andriessen and Lenglet, Bib 

51 [1970] 219–20; BAGD 90 [4b]). The idiom is found in T. Iss. 2:2. For ajntiv with this 

nuance in the near context, see Heb 12:2, ajnti; … carà", ―rather than the joy,‖ and the 

extended discussion of the idiom in Note l on 12:2 above. 
cf. confer, compare 
NT New Testament 
cf. confer, compare 
OT Old Testament 



                                                                                                                                                                                 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
Bib Biblica 
* 
q.  The verb ajpedokimavsqh is an example of the theological pass: ―he was rejected by 

God‖ (so BAGD 91; Michel, 457; Andriessen and Lenglet, Bib 51 [1970] 228; cf. BDF 

§130[1]). F. F. Bruce, 368, suggests the translation ―disqualified.‖ 
* 
r.  The expression metanoiva" tovpon euJrei`n is an idiom ―to find a possibility [or, 

opportunity] for repentance‖ (cf. BAGD 512, 823[2c]). Although linguistically it would be 

possible to translate metavnoia as ―a change of mind,‖ the phrase is a stereotyped one in 

Jewish circles and always has reference to repentance in a religious sense (e.g., Wis 12:10; 

4 Ezra 7:82; 9:12; &2ApocBar; 85:12; &2Enoch; 62:2; cf. &1Clem; 7:5; &2Cleml; 8:2; 

Tatian. To The Greeks 15). It is unlikely, therefore, to mean that Esau found no chance of 

making Isaac change his mind (as argued by Spicq 2:401–3; cf. JB: ―he was unable to elicit 

a change of heart‖; NIV: ―he could bring about no change of mind‖). Spicq appeals to the 

Latin juridical expression locus poenitentiae signifying ―an opportunity to change a 

decision or to overturn a decision.‖ But this always occurs in the sense of modifying one‘s 

own conception and never in the sense of eliciting a change of mind in others (so 

Andriessen, En lisant, 53–54, citing Livy 44.10; Pliny, Letters 10.97, as well as the texts 

for the fixed idiom cited above). The pastoral concern with the significance of repentance 

in Hebrews (cf. 6:1, 4–6) is decisive in determining the nuance of metavnoia here. The 

position of metanoiva" in the phrase is emphatic. 
cf. confer, compare 
* 
t.  The antecedent for the fem. pronoun aujthvn has been found in the nearest fem. term, 

the gen. metanoiva" (RSV, NEB, NASB, TEV; Windisch, 113; Spicq, 2:402; Michel, 457; 

Carlston, JBL 78 [1959] 299, n. 10; Casey, ―Eschatology in Heb 12:14–29,‖ 135–46; 

among others). It is argued in support of this understanding that the contrast between the 

verb ―to seek‖ (17c) and the verb ―to find‖ (17b) demands logically that they have the same 

obj, i.e., metanoiva" (so Moffatt, 212; Riggenbach, 408; Médebielle, 363). 

This seems unlikely, because the gen. metanoiva" in this instance is dependent upon the 

anarthrous masc. noun tovpo", ―opportunity.‖ The two terms constitute a fixed idiom, to 

which antecedent reference would presumably be made with the masc. pronoun aujtovn, 

referring to tovpo". The antecedent must be the more remote independent articular noun 

th;n eujlogivan, ―the blessing,‖ in 17a. This accords with the narrative of Gen 27:34, 38, to 

which the writer alludes. What Esau sought with tears was the blessing, which Jacob had 

secured from Isaac with a ruse. For the writer‘s habit of separating words that logically 

belong together (in this instance 17a and 17c), see 2:14; 7:11; 9:2–5; 10:20. As in 7:11, a 

parenthesis (17b) interrupts the course of the thought being developed: ―for you know that 

later on when he wished to inherit the blessing, he was rejected, even though he had begged 

for it with tears.‖ The logical link is not between the verbs ―to seek‖ and ―to find‖ but 

rather between ―to beg for‖ and ―to be rejected‖ (cf. RV; Way; Basic; Knox; Berkeley; NIV: 

Westcott, 409; Lenski, 449; Watkins, ExpTim 73 [1961–62] 29–30; F. F. Bruce, 368, 



                                                                                                                                                                                 

Marshall, Kept By The Power, 144; McCullough, BibTh 20 [1974] 4; Kistemaker, 387; 

Andriessen, En lisant, 52–53. 
cf. confer, compare 
i.e. id est, that is 
cf. confer, compare 
NT New Testament 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
JBL Journal of Biblical Literature 
n. note 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
* 
x.  External evidence strongly supports the reading yhlafwmevnw/ without o[rei, 

―mountain‖ (P
46

 a 
 A C 048 33 81 1175 vg sy

p
 co. aeth.). Among the witnesses that include o[rei, it stands 

before yhlafwmevnw/ in 69 255 462 sy
h
, and after it in D K P Y 88 614 1739 Byz Lect). The 

absence of a fixed position suggests that o[rei is ―a scribal gloss derived from verse 22‖ 

(Metzger, Textual Commentary, 675). 

The form yhlafwmevnw/ is a dative present ptcp functioning as a verbal adj (BDF §651[3]). 

For the translation of yhlafwvmeno", see Thompson, Beginnings of Christian Philosophy, 

45. The conjectural emendation pefeyalwmevnw/ (a ―calcined‖, ―oxidized‖ volcano; cf. 

Aeschylus, Prometheus Vinctus, 364) proposed by Selwyn (JTS 11 [1910–11] 33–34) is 

unnecessary. This is equally true of the earlier conjecture offered by Bennett (ClRev 6 

[1892] 263); u{yei nenefwmevnw/, ―to a height enveloped in dense cloud‖ (cf. Exod 19:16). 

The NEB chose to ignore the copula kaiv and associates yhlafwmevnw/ with the phrase that 

follows: ―the palpable, blazing fire of Sinai,‖ following the vg and Westcott, 409. 
JBL Journal of Biblical Literature 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
JBL Journal of Biblical Literature 
id. idem, the same 
RTR Reformed Theological Review 
LXX The Septuagint, Greek translation of the OT 



                                                                                                                                                                                 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
* 
y.  The variant reading kai; skovtei (P

46
) or skovtw/, ―and darkness,‖ found in a 

c
 D

bc
 4 Byz is clearly spurious. It apparently originated as a gloss on the reading kai; zovfw/ 

(a 
* A C D* P 048 33 81 326 365 1175 1241

s
). The source of the gloss will have been Exod 

10:22; 14:22; Deut. 4:11; 5:22 LXX, where the synonymous words for darkness, skovto" 

and gnovfo", are juxtaposed. It is impossible in translation to capture the euphonic word 

play between gnovfw/, ―darkness,‖ and zovfw/, ―gloom.‖ 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
Bib Biblica 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
NTS New Testament Studies 
NTS New Testament Studies 
cf. confer, compare 
BibLeb Bibel und Leben 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
Theod. Theodotion 
NTS New Testament Studies 
UBSGNT United Bible Societies Greek New Testament 
cf. confer, compare 
EvQ The Evangelical Quarterly 
Bib Biblica 
b. breve (metrically short poetic line), or before a tractate indicates Babylonian Talmud. 
S  
cf. confer, compare 
cf. confer, compare 
RevExp Review and Expositor 



                                                                                                                                                                                 
cf. confer, compare 
EvQ The Evangelical Quarterly 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
n. note 
cf. confer, compare 
n. note 
n. note 
cf. confer, compare 
BibLeb Bibel und Leben 
Bib Biblica 
* 
gg.  The Gk. copula kaiv introduces the explanation of what is meant by ―Mount Zion‖; it 

calls for the translation ―even‖ rather than ―and,‖ which would suggest a separate entity 

(with P. E. Hughes, 545). It is impossible in translation to capture the euphonic word play 

between the datives of place o[rei kai; povlei, in which the noun povlei, ―city,‖ stands in 

apposition to o[rei, ―Mount [Zion].‖ 
e.g. exempli gratia, for example 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
cf. confer, compare 
ErJb Eranos Jahrbuch 
cf. confer, compare 
cf. confer, compare 
NT New Testament 
n. note 
NT New Testament 
cf. confer, compare 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
n. note 
e.g. exempli gratia, for example 
JBL Journal of Biblical Literature 
cf. confer, compare 
B Codex Vaticanus 
ErJb Eranos Jahrbuch 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
* 
jj.  The term panhvguri", which occurs only here in the NT, is used of joyful festivities in 

both pagan and Jewish sources (see Spicq, ST 6 [1952] 30-38; Williamson, Philo, 65-69). 



                                                                                                                                                                                 

The translation adopted by the RV, ―solemn assemblies,‖ conveys the wrong impression. 

The thought is of a joyous worship assembly. cf. Theophylact‘s comment: [Enqa 
paghvguri" ejkei` carav, ―where there is a festal gathering there is joy,‖ (cited by Moffatt, 

216). 

The question has been debated whether in the syntax of the sentence panhguvrei is to be 

related to the preceding phrase, ―to innumerable companies of angels‖ (RSV; JB; NIV; 

Westcott, 413–14; Moffatt, 216; Michel, 463; F. F. Bruce, 310, n. 131; Buchanan, 222–23; 

P. E. Hughes, 552–53), or to the following phrase, ―to the assembly of the firstborn‖ (AV; 

ASV; NASB; NEB: ―the full concourse and the assembly of the firstborn citizens of heaven‖; 

UBSGNT 
3
; Grosheide, 301; de Young, Jerusalem, 139, n. 69; Dumbrell, EvQ 48 [1976] 

155–56). The first alternative is preferable on the basis of the syntax in v 22a, where 

―heavenly Jerusalem‖ clearly stands in apposition to the phrase ―and to the city of the living 

God.‖ The connective kaiv, ―and,‖ then introduces the next phrase. The same syntactical 

structure is visible in v 22b, where panhguvrei stands in apposition to the preceding phrase, 

while kai; ejkklhsiva/ prwtotovkwn, ―and to the assembly of the firstborn,‖ introduces the 

next phrase. Alternatively, panhguvrei can be understood as a circumstantial dative 

qualifying the preceding phrase (―myriads of angels in festal gathering‖). For a full 

discussion of the interpretations that have been proposed, see Spicq, 2:406–8; Casey, 

―Eschatology in Heb 12:14–29,‖ 356–58; P. E. Hughes, 552–55. 
NT New Testament 
ST Studia theologica 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
n. note 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
VTSup Vetus Testamentum, Supplements (Leiden: Brill) 
e.g. exempli gratia, for example 
SUNT Studien zur Umwelt des Neuen Testaments (Göttingen: Vandenhoeck) 
OT Old Testament 
LXX The Septuagint, Greek translation of the OT 
Herm. Sim. Shepherd of Hermas, Similitudes 
Vis. Visions 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 



                                                                                                                                                                                 
Bib Biblica 
e.g. exempli gratia, for example 
cf. confer, compare 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
OT Old Testament 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
NT New Testament 
cf. confer, compare 
RevQ Revue de Qumrân 
e.g. exempli gratia, for example 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
i.e. id est, that is 
n
EB The New English Bible 

* 
ll.  It is difficult to decide whether the word order in the phrase krith`/ qeẁ/ pavntwn is 

deliberate or oratorical. As it stands, the phrase is ambiguous. It can be translated ―to a 

Judge, who is God of all‖ (RSV; i.e., the word order is deliberate), or ―to God, the judge of 

all‖ (NEB, NIV; i.e., the conventional word order was inverted for oratorical effect). The 

former alternative has been preferred in view of the word order and because usually a gen. 

(in this case pavntwn) immediately follows the noun that it modifies (cf. Moule, 

Idiom-Book, 170; Hanna, Grammatical Aid, 161). Dumbrell, EvQ 48 [1976] 158, prefers 

the rendering ―to God who is judge of all.‖ 
cf. confer, compare 
EvQ The Evangelical Quarterly 
e.g. exempli gratia, for example 
Jub. Jubilees 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 



                                                                                                                                                                                 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
EvQ The Evangelical Quarterly 
cf. confer, compare 
EvQ The Evangelical Quarterly 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
chaps. chapter(s) 
cf. confer, compare 
n. note 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
Jub. Jubilees 
T. Benj. Testament of Benjamin, etc. 
Bib Biblica 
Tg. Neof. Targum Neofiti I 
m masculine 
S 
b. breve (metrically short poetic line), or before a tractate indicates Babylonian Talmud. 
S 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
GTT J. Simons, The Geographical and Topographical Texts of the Old Testament (Leiden: 

E. J. Brill, 1959) 
GTT J. Simons, The Geographical and Topographical Texts of the Old Testament (Leiden: 

E. J. Brill, 1959) 
cf. confer, compare 
n. note 
cf. confer, compare 
n. note 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
i.e. id est, that is 
cf. confer, compare 
cf. confer, compare 
e.g. exempli gratia, for example 
n. note 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
NT New Testament 
LXX The Septuagint, Greek translation of the OT 



                                                                                                                                                                                 
LXX The Septuagint, Greek translation of the OT 
SE Studia Evangelica 1, 2, 3, 4, 5, 6 ( = TU 73 [1959], 87 [1964], 88 [1964], 102 [1968], 

103 [1968], 112 [1973] 
cf. confer, compare 
SE Studia Evangelica 1, 2, 3, 4, 5, 6 ( = TU 73 [1959], 87 [1964], 88 [1964], 102 [1968], 

103 [1968], 112 [1973] 
SE Studia Evangelica 1, 2, 3, 4, 5, 6 ( = TU 73 [1959], 87 [1964], 88 [1964], 102 [1968], 

103 [1968], 112 [1973] 
cf. confer, compare 
n. note 
Bib Biblica 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
CBQ Catholic Biblical Quarterly 
cf. confer, compare 
BibLeb Bibel und Leben 
TLZ Theologische Literaturzeitung 
* 
ww.  Adopting the sg reading of P

46
, which omits oiJ in v 25c, the Gk. text hJmeì" … 

ajpostrefovmenoi, ―if we reject,‖ is parallel to the expression in 2:3: hJmei`" … 

ajmelhvsante", ―if we disregard.‖ A conditional ptcp, ―if we reject,‖ is more consistent with 

the writer‘s attitude toward his audience than is the relative ―we who are rejecting,‖ as the 

better attested text would have to be translated. For a recommendation of the text of P
46

 at 

this point, and a defense of the translation adopted, see Beare, JBL 63 (1944) 385, 391–92; 

cf. Moffatt, 219. 
cf. confer, compare 
FRLANT Forschungen zur Religion und Literatur des Alten und Neuen Testaments 

(Göttingen: Vandenhoeck) 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
NT New Testament 
Bib Biblica 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
* 
yy.  The form ejphvggeltai is not pass, but a middle whose meaning is act. The pf tense 

does not imply that what has been promised has already occurred (as argued by Spicq, 

2:412: ―the perfect indicates the actuality of the result‖). It is the making of the promise that 

stands in the past with ramifications for the present, rather than the realization of the 

promise (Casey, ―Eschatology in Heb 12:14-29,‖ 521-22). 
cf. confer, compare 



                                                                                                                                                                                 
e.g. exempli gratia, for example 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
e.g. exempli gratia, for example 
Jub. Jubilees 
Sib. Or. Sibylline Oracles 
Bib Biblica 
cf. confer, compare 
b. breve (metrically short poetic line), or before a tractate indicates Babylonian Talmud. 
S 
Midr. ; (Midrash) cited with usual abbreviation for biblical book; but Midr. Qoh. = 

 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
RB Revue biblique 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
BibLeb Bibel und Leben 
Bib Biblica 
LXX The Septuagint, Greek translation of the OT 
NTS New Testament Studies 
LXX The Septuagint, Greek translation of the OT 
OT Old Testament 
cf. confer, compare 
BibLeb Bibel und Leben 
NTS New Testament Studies 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 



                                                                                                                                                                                 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
BibLeb Bibel und Leben 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
Bib Biblica 
* 
ccc.  The phrase wJ" pepoihmevnwn stands in apposition to tẁn saleuomevnwn, ―of what 

can be shaken.‖ The expression may be parenthetical (so Moffatt, 222). The pf pass ptcp 

pepoihmevnwn has a present force: ―what has been and remains made.‖ Thompson clearly 

slants the interpretation of the text when he translates the ptcp as ―what is merely made‖ in 

the conviction that the phrase reflects the writer‘s dualistic world view (JBL 94 [1975] 

585). 
BibLeb Bibel und Leben 
JBL Journal of Biblical Literature 
id. idem, the same 
LXX The Septuagint, Greek translation of the OT 
NT New Testament 
cf. confer, compare 
BibLeb Bibel und Leben 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
OT Old Testament 
n. note 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
BibLeb Bibel und Leben 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
HUCA Hebrew Union College Annual 
n. note 



                                                                                                                                                                                 
n. note 
Bib Biblica 
n. note 
cf. confer, compare 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
* 
ddd.  The force of the present ptcp paralambavnonte" is that Christians are in the 

process of receiving the unshakeable kingdom and that this process will continue into the 

future (BDF §323; Zerwick, Biblical Greek §278). 
cf. confer, compare 
n. note 
NT New Testament 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
Bib Biblica 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
Bib Biblica 
LXX The Septuagint, Greek translation of the OT 
Bib Biblica 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 



                                                                                                                                                                                 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
* 
fff.  In the phrase carà" ei\\nai ajlla; luvph", the genitives are qualitative (BAGD 875). 

LXX The Septuagint, Greek translation of the OT 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
cf. confer, compare 
e.g. exempli gratia, for example 
BibLeb Bibel und Leben 
NT New Testament 
cf. confer, compare 
NRT La nouvelle revue théologique 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
NRT La nouvelle revue théologique 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
OT Old Testament 
OT Old Testament 
cf. confer, compare 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 



                                                                                                                                                                                 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
N
ovT Novum Testamentum 

N
RT La nouvelle revue théologique 

N
RT La nouvelle revue théologique 

A
siaJT Asia Journal of Theology 

J
BL Journal of Biblical Literature 

I
nt Interpretation 

e
d. edited, edition(s), editor 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

H
TR Harvard Theological Review 

T
Bl Theologische Blätter 

F
S Festschrift, volume written in honor of 

B
ZNW Beihefte zur Zeitschrift für die neutestamentliche Wissenschaft [ZNW] 

F
S Festschrift, volume written in honor of 

e
d. edited, edition(s), editor 

S
acDoc Sacra Doctrina 

A
NRW Aufstieg und Niedergang der römischen Welt, ed. H. Temporini and W. Haase, 

(Berlin/ New York: de Gruyter) 
K
D Kerygma und Dogma 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

S
al Salmanticensis 

R
HPR Revue d‘histoire et de philosophic religieuses 

F
S Festschrift, volume written in honor of 

e
d. edited, edition(s), editor 

SC
M Student Christian Movement 

S
JT Scottish Journal of Theology 

E
xpTim The Expository Times 

N
TS New Testament Studies 

B
TB Biblical Theology Bulletin 

S
T Studia theologica 

T
LZ Theologische Literaturzeitung 

A
NRW Aufstieg und Niedergang der römischen Welt, ed. H. Temporini and W. Haase, 

(Berlin/ New York: de Gruyter) 
J
BL Journal of Biblical Literature 

S
BT Studies in Biblical Theology (London/Naperville, IL: SCM/Allenson) 

J
QR Jewish Quarterly Review 

n
s new series 

E
RT Evanglical Review of Theology 

E
E Estudios Eclesiasticos 



                                                                                                                                                                                 
V
T Vetus Testamentum 

F
S Festschrift, volume written in honor of 

e
d. edited, edition(s), editor 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

Z
ST Zeitschrft für systematische Theologie 

S
EÅ Svensk exegetisk årsbok 

B
Z Biblische Zeitschrift 

C
BQ Catholic Biblical Quarterly 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

C
CER Cahiers du Cercle Ernes Renan 

B
ibLeb Bibel und Leben 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

S
E Studia Evangelica 1, 2, 3, 4, 5, 6 ( = TU 73 [1959], 87 [1964], 88 [1964], 102 [1968], 

103 [1968], 112 [1973] 
c
f. confer, compare 

id
. idem, the same 

S
NTSMS Society for New Testament Studies Monograph Series 

UP
 University Press 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

A
TR Anglican Theological Review 

J
BL Journal of Biblical Literature 

E
xpTim The Expository Times 

R
evExp Review and Expositor 

R
evExp Review and Expositor 

B
ib Biblica 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

e
d. edited, edition(s), editor 

H
TR Harvard Theological Review 

S
chol Scholastik, Freiburg 

E
B Encyclopedia Biblica, ed. T. K. Cheyne and J. Black (4 vols.; London: A. and C. Black, 

1899–1903) 
A
nton Antonianum 

Z
RGG Zeitschrift für Religions- und Geistesgeschichte 

A
STI Annual of the Swedish Theological Institute 

M
TZ Münchener theologische Zeitschrift 

E
xpTim The Expository Times 

S
WJT Southwestern Journal of Theology 

P
RS Perspectives in Religious Studies 

S
NTU Studien zum Neuen Testament und seiner Umwelt 

S
WJT Southwestern Journal of Theology 

E
vQ The Evangelical Quarterly 

J
SNT Journal for the Study of the New Testament 

J
BL Journal of Biblical Literature 

N
ovT Novum Testamentum 



                                                                                                                                                                                 
Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

V
D Verbum domini 

e
d. edited, edition(s), editor 

N
TS New Testament Studies 

B
Z Biblische Zeitschrift 

A
USS Andrews University Seminary Studies 

S
T Studia theologica 

E
xp The Expositor 

s
er. series 

B
T The Bible Translator 

n
s new series 

J
BL Journal of Biblical Literature 

S
em. Semitica or Semitic 

M
PTh Monatsschrift für Pastoral Theologie 

I
nt Interpretation 

E
xpTim The Expository Times 

Z
NW Zeitschrift für die neutestamentliche Wissenschaft 

R
B Revue biblique 

H
DB A Dictionary of the Bible, ed. J. Hastings (5 vols.; Edinburgh: T. & T. Clark, 1899) 

A
CR Australian Catholic Record 

G
L Geist und Leben 

J
BL Journal of Biblical Literature 

E
vQ The Evangelical Quarterly 

V
Spir Vie spirituelle 

t
r. translation, translator(s), translated by, transpose(s) 

K
D Kerygma und Dogma 

S
T Studia theologica 

A
USS Andrews University Seminary Studies 

A
usBR Australian Biblical Review 

U
SQR Union Seminary Quarterly Review 

R
estQ Restoration Quarterly 

S
T Studia theologica 

C
urrThMiss Currents in Theology and Mission 

M
TZ Münchener theologische Zeitschrift 

T
hQ Theologische Quartalschrift 

E
xp The Expositor 

s
er. series 

E
xpTim The Expository Times 

F
M Faith and Mission 

R
TR Reformed Theological Review 

E
xpTim The Expository Times 

C
onNT Coniectanea neotestamentica 

N
TS New Testament Studies 

B
ib Biblica 



                                                                                                                                                                                 
B
ib Biblica 

E
xpTim The Expository Times 

T
Gl Theologie und Glaube 

O
T Old Testament 

NT
 New Testament 

S
JT Scottish Journal of Theology 

C
BQ Catholic Biblical Quarterly 

B
Z Biblische Zeitschrift 

n
s new series 

E
vQ The Evangelical Quarterly 

J
BL Journal of Biblical Literature 

E
vQ The Evangelical Quarterly 

J
TS Journal of Theological Studies 

n
s new series 

B
ib Biblica 

N
TS New Testament Studies 

C
CER Cahiers du Cercle Ernes Renan 

E
xp The Expositor 

s
er. series 

J
BL Journal of Biblical Literature 

N
TS New Testament Studies 

H
TR Harvard Theological Review 

E
xpTim The Expository Times 

c
f. confer, compare 

id
. idem, the same 

cf. confer, compare 
ConNT Coniectanea neotestamentica 
e.g. exempli gratia, for example 
NT New Testament 
e.g. exempli gratia, for example 
chaps. chapter(s) 
n. note 
M

PTh Monatsschrift für Pastoral Theologie 
n. note 
cf. confer, compare 
JBL Journal of Biblical Literature 
ExpTim The Expository Times 
ConNT Coniectanea neotestamentica 
NTS New Testament Studies 
* 
c. It is impossible in the translation to reflect the striking play on words (paronomasia) 

between filoxeniva", ―hospitality to strangers,‖ and xenivsante", ―entertained,‖ and 

between ejpilanqavnesqe, ―neglect,‖ and e[laqon, ―without knowing.‖ The chiastic 

structure of the exhortation is literary: 



                                                                                                                                                                                 

  

The ptcp xenivsante" supplements the main verb (BDF §413[3]). 
* 
k. The simple adj ajmivanto" ―undefiled,‖ is used as an imperative, i.e., ―must be 

undefiled.‖ The adj is in an emphatic position within its clause. The chiastic arrangement of 

the clause is literary: 

  
* 
k. In the syntax of the sentence, the initial term e[comen, ―we have,‖ is emphatic. It 

introduces an implied chiasm in the construction of the sentence: 

  
y 
y. It is impossible in translation to convey the literary and rhetorical quality of the 

statement. It is chiastic in structure.: 

  

Moreover, the arrangement of the sentence is sonorous: e[comen … mevnousan povlin … 

mevllousan ejpizhtoùmen. 
* 
c. It is impossible in the translation to reflect the striking play on words (paronomasia) 

between filoxeniva", ―hospitality to strangers,‖ and xenivsante", ―entertained,‖ and 

between ejpilanqavnesqe, ―neglect,‖ and e[laqon, ―without knowing.‖ The chiastic 

structure of the exhortation is literary: 

  

The ptcp xenivsante" supplements the main verb (BDF §413[3]). 
* 
oo. The term peiqovmeqa seems to be a rare instance of the perfective present verb, ―we 

are convinced‖ (so BDF §322; Stelzenberger, , 65). The form has been corrected 

to the pf tense pepoivqamen in a 
c
 C

c
 D

bc
 1 K For the construction peivqomai o{ti, ―I am convinced that,‖ instead of the inf, 

parallel to the idiom at Rom 8:38; 2 Tim 1:5, 12; and Heb 13:18, see now NewDocs 4:56 

(#15), where the construction occurs in a letter from the late first or early second century. It 

is striking that in the juxtaposition of vv 17–18, peivqesqe … peiqovmeqa, ―Obey … we are 

convinced,‖ the same verb is used in the same context with different meanings. This 

deliberate play on words is missed by Bischoff, ZNW 9 (1908) 171–72, who insists that the 

meaning of the expression in v 18 is determined by the present imperative in v17: ―Obey 

your leaders. … Pray for us, because we are obedient.‖ 
* 
qq. It is impossible in translation to convey the play on words between kalhvn, ―clear 

[conscience],‖ and kalw`", ―commendably.‖ 
* 
c. The deferred reference to Jesus (to;n kuvrion hJmwǹ jIhsoùn) in the strophe is emphatic 

and is consistent with the writer‘s habit elsewhere in the homily (see above on 2:9; 3:1; 

4:14; 6:20; 7:22; 10:19; 12:2; 12:24). 
* 
b. The translation fails to reflect the play on words parakalẁ … paraklhvsew", ―I urge 



                                                                                                                                                                                 

… exhortation.‖ 
f f. Conventions of English style obscure the unusual word order, which seems designed to 

arouse attention: ―Jesus Christ, yesterday and today the same—and forever!‖ 
q 
q. The construction w|n … touvtwn is an example of the emphatic use of the demonstrative 

pronoun, which serves to throw the weight of the construction on the final clause. 
c 
c. The deferred reference to Jesus (to;n kuvrion hJmwǹ jIhsoùn) in the strophe is emphatic 

and is consistent with the writer‘s habit elsewhere in the homily (see above on 2:9; 3:1; 

4:14; 6:20; 7:22; 10:19; 12:2; 12:24). 
f hh. Although the words ―to their authority‖ do not appear in the text, they are fully 

justified by the sense of uJpeivkein, ―to submit to someone‘s authority‖ (BAGD 838). The 

construction of the clause is highly literary: peivqesqe toì" hJgoumevnoi" uJmwǹ kai; 
uJpeivkete. The two verbs on the outside form a ―linguistic sandwich‖; to add an obj after 

uJpeivkete, as we must do in translation, would spoil the elegance of the clause. The verb 

uJpeivkein occurs only here in the NT (cf. 4 Macc 6:35). 
f f. The ptcp o[nte" coupled with aujtoiv is emphatic. 

It is impossible in translation to convey a sense of the linguistic rhythm in the 

formulation of the parallel clauses in v 3a and b: 

3a 
mimnhv/skesqe 
twǹ desmivwn wJ" sundedemevnoi 
  

―Continue to remember 

the prisoners as if you were fellow prisoners 

3b 

  
twǹ kakoumevnwn wJ" kai; aujtoi; o[nte" ejn swvmati 
  

  

the mistreated as if you yourselves were suffering bodily. 
n 
n. It is impossible in translation to convey the sonorous effect achieved by the word 

endings: tivmio", ―respected,‖ gavmo", ―marriage,‖ ajmivanto", ―undefiled,‖ povrnou", 

―sexually immoral persons,‖ moicouv", ―adulterers,‖ oJ qeov", ―God.‖ 
o 
o. The adj ajfilavrguro", ―not loving money,‖ ―not greedy,‖ is used imperatively, as is the 

case with the two adj in 4a. By virtue of its position at the beginning of the sentence, the 

syntax is emphatic. The sonorous effect of ajfilavrguro" oJ trovpo" should also be 

appreciated. 
h 
h. Stylistic considerations suggest that the expression poikivlai" kai; xevnai" is an 

instance of hendiadys: ―various strange teachings‖ (cf. NIV: ―all kinds of strange 

teachings‖). It is impossible to reflect in translation the sonorous quality of the dative 

endings, which is rhetorically effective: didacai`" poikivlai" kai; xevnai". The entire 

phrase stands in an emphatic position in the clause. 
v 
v. Zerwick, Biblical Greek §84, suggested that where e[xw is used instead of the simple ejk 

there is, perhaps, the connotation of a certain idea of remaining outside, as in this instance: 

ejxercwvmeqa pro;" aujto;n e[xw th̀" parembolh̀", ―let us go out to him outside the camp‖ 



                                                                                                                                                                                 

(i.e. ―to a place outside the enclosure‖ [italics mine]). The choice of e[xw in this instance, 

however, may be simply for the sake of sound: rcwvmeqa … e[xw, ―let us go out … outside.‖ 
y 
y. It is impossible in translation to convey the literary and rhetorical quality of the 

statement. It is chiastic in structure.: 

  

Moreover, the arrangement of the sentence is sonorous: e[comen … mevnousan povlin … 

mevllousan ejpizhtoùmen. 
ff ff. The dative case in toiauvtai" qusivai" is causal (―because of such sacrifices‖). cf. 

BDF §196; Turner, Grammar, 3:242, who describes ―this dative‖ as extraordinary. It is not 

possible in translation to reflect the sonorous quality of the gen. and dative endings, which 

is rhetorically effective: eujpoii>va" kai; koinwniva" … toiauvtai" ga;r qusivai". 
s s. The use of the double negative ouj mhv (or the triple negative oujd j ouj mhv) with the aor 

subjunctive expresses emphatic future negation. The construction is known in classical 

Greek and in the papyri (see Moule, Idiom-Book, 22, 156-57; Zerwick, Biblical Greek 

§444; BDF §365[3]). The alliterative arrangement of the lines cannot be duplicated in 

translation, but should be appreciated: 

  

ajfilavrguro" oJ trovpo", 

―Your life must be free from the love of money; 

  

ajrkouvmenoi toì" parou`sin. 

be content with what you have, 

  

aujto;" ga;r ei[rhnken, 

because he himself has said, 

  
ouj mhv se ajnẁ oujd j 
‗I will never fail you; 

  

ouj mhv se ejgkatalivpw. 

I will never forsake you.‘ 
tt tt. The translation ―to pray‖ in place of ―to do this‖ (tou`to poih`sai) picks up the verb 

from v 18. The alliteration in the clause is oratorical (perissotevrw" de; parakalw` toùto 

poih̀sai) and is consistent with the writer‘s style elsewhere in the homily, especially where 

it concerns the letter p (―p‖): e.g. 1:1 (six times); 2:2; 7:25; 11:28 (five); 12:11; 13:18 

(four); and 13:19 (three). In conjunction with v 18, the use of alliteration is even more 

obvious: proseuvcesqe peri; … peiqovmeqa … pa`sin … perissotevrw" … parakalw` … 

poih̀sai. 
f f. The ptcp o[nte" coupled with aujtoiv is emphatic. 

It is impossible in translation to convey a sense of the linguistic rhythm in the 

formulation of the parallel clauses in v 3a and b: 



                                                                                                                                                                                 

3a 
mimnhv/skesqe 
twǹ desmivwn wJ" sundedemevnoi 
  

―Continue to remember 

the prisoners as if you were fellow prisoners 

3b 

  
twǹ kakoumevnwn wJ" kai; aujtoi; o[nte" ejn swvmati 
  

  

the mistreated as if you yourselves were suffering bodily. 
i i. By virtue of its position at the beginning of the sentence, tivmio", ―respected,‖ is 

emphatic. The simple adj is used imperatively here, and in 13:5 as well. This is a usage 

closely related to the imperatival ptcp, which is common in the Koine (see Moule, 

Idiom-Book, 179–80; Hanna, Grammatical Aid, 162). Alternatively, the copula eJstivn can 

be supplied and the statement read as an ind, as in the AV: ―Marriage is honourable in all, 

and the bed undefiled; but.‖ Construing the sentence in this way, however, is inconsistent 

with the gavr clause that follows in 4b (―for God will judge‖) and with the immediate 

context, which consists of a sequence of exhortations (P. E. Hughes, 566). 
l l. The final position in the sentence given to oJ qeov", ―God,‖ is emphatic: there will be a 

judgment, and the judge will be God. For this arrangement elsewhere in Hebrews see 4:10; 

11:5a, 10, 19a; 12:7a; 13:16. 
s s. The use of the double negative ouj mhv (or the triple negative oujd j ouj mhv) with the aor 

subjunctive expresses emphatic future negation. The construction is known in classical 

Greek and in the papyri (see Moule, Idiom-Book, 22, 156-57; Zerwick, Biblical Greek 

§444; BDF §365[3]). The alliterative arrangement of the lines cannot be duplicated in 

translation, but should be appreciated: 

  

ajfilavrguro" oJ trovpo", 

―Your life must be free from the love of money; 

  

ajrkouvmenoi toì" parou`sin. 

be content with what you have, 

  

aujto;" ga;r ei[rhnken, 

because he himself has said, 

  
ouj mhv se ajnẁ oujd j 
‗I will never fail you; 

  

ouj mhv se ejgkatalivpw. 

I will never forsake you.‘ 
h 
h. Stylistic considerations suggest that the expression poikivlai" kai; xevnai" is an 

instance of hendiadys: ―various strange teachings‖ (cf. NIV: ―all kinds of strange 



                                                                                                                                                                                 

teachings‖). It is impossible to reflect in translation the sonorous quality of the dative 

endings, which is rhetorically effective: didacai`" poikivlai" kai; xevnai". The entire 

phrase stands in an emphatic position in the clause. 
q 
q. The construction w|n … touvtwn is an example of the emphatic use of the demonstrative 

pronoun, which serves to throw the weight of the construction on the final clause. 
r r. The name  jIhsoù" is emphatic in the syntax of the statement. 
bb 

bb. The expression qusivan aijnevsew" provides an instance of the epexegetical, or 

explanatory, gen: ―sacrifice consisting in praise.‖ The use of the gen. in the sense of an 

appositive conforms to classical usage (BDF §167). cf. NIV: ―a sacrifice of praise.‖ 
rr rr. The phrase ejn pa`sin, ―in every way,‖ is in the emphatic position within the clause. 
c 
c. The deferred reference to Jesus (to;n kuvrion hJmwǹ jIhsoùn) in the strophe is emphatic 

and is consistent with the writer‘s habit elsewhere in the homily (see above on 2:9; 3:1; 

4:14; 6:20; 7:22; 10:19; 12:2; 12:24). 
d 
d. The construction e[laqovn tine" xenivsante", ―some have entertained without knowing 

it,‖ in which the verb e[laqon is adverbial to the supplementary act ptcp, is a classical idiom 

found only here in the NT. The closest parallel in the LXX is found in Tob 12:13 (B A) (so 

Thurén, Lobopfer, 209, n. 717; cf. F. F. Bruce, 387, n. 5). Riddle, JBL 57 [1938] 141, offers 

the suggestive translation: ―Do not forget to be hospitable to strangers, for by being so, 

some, without knowing it, have had angels as their guests.‖ 
s s. The use of the double negative ouj mhv (or the triple negative oujd j ouj mhv) with the aor 

subjunctive expresses emphatic future negation. The construction is known in classical 

Greek and in the papyri (see Moule, Idiom-Book, 22, 156-57; Zerwick, Biblical Greek 

§444; BDF §365[3]). The alliterative arrangement of the lines cannot be duplicated in 

translation, but should be appreciated: 

  

ajfilavrguro" oJ trovpo", 

―Your life must be free from the love of money; 

  

ajrkouvmenoi toì" parou`sin. 

be content with what you have, 

  

aujto;" ga;r ei[rhnken, 

because he himself has said, 

  
ouj mhv se ajnẁ oujd j 
‗I will never fail you; 

  

ouj mhv se ejgkatalivpw. 

I will never forsake you.‘ 
bb 

bb. The expression qusivan aijnevsew" provides an instance of the epexegetical, or 

explanatory, gen: ―sacrifice consisting in praise.‖ The use of the gen. in the sense of an 

appositive conforms to classical usage (BDF §167). cf. NIV: ―a sacrifice of praise.‖ 
* 
kk. The phrase wJ" lovgon ajpodwvsonte" appears to preserve a classical idiom that has 

been missed in current translations. It has been broadly recognized that the particle wJ" with 



                                                                                                                                                                                 

the fut ptcp ajpodwvsonte" expresses objective motive (cf. BDF §425[3]: ―as men who,‖ 

―with the thought that‖). This insight has been added to the conviction that the fut tense of 

the ptcp expresses necessity or obligation (e.g. Turner, Grammar, 3:158: ―with the thought 

that they must‖; repeated by Hanna, Grammatical Aid, 162; Zerwick and Grosvenor, 

Grammatical Analysis, 689: ―[who] must render‖). The contemporary translations almost 

uniformly reflect this reading of the text (Moffatt, Berkeley, Beck, RSV, NEB, JB, NCV, LB, 

TEV, NIV; NASB is neutral [―as those who will give an account‖]; only the Basic translation 

offers a genuine alternative: ―for they keep watch … ready to give an account‖). The 

dominant renderings obscure the basic subjective-voluntative force of the idiom. The 

particle wJ" makes clear that the action involved is accepted with intent and purpose. It is 

preferable, with Wikgren (―Some Greek Idioms,‖ 148), to recognize in the phrase the 

classical use of wJ" with the fut ptcp to express strong or avowed purpose (cf. BDF §351; 

Zerwick, Biblical Greek, §282). A sufficient number of instances survive in later Gk. to 

render plausible the presence of the idiom in Hebrews to express strong purpose and 

intention. The phrase denotes the current leaders ―as those who intend to give an account.‖ 
e.g. exempli gratia, for example 
chaps. chapter(s) 
cf. confer, compare 
e.g. exempli gratia, for example 
ConNT Coniectanea neotestamentica 
TGl Theologie und Glaube 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
n. note 
Bib Biblica 
cf. confer, compare 
t
EV Today‘s English Version 

id. idem, the same 
Bib Biblica 
id. idem, the same 
NTS New Testament Studies 
HeyJ Heythrop Journal 
Bib Biblica 
id. idem, the same 
NTS New Testament Studies 
NT New Testament 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
TLZ Theologische Literaturzeitung 
OT Old Testament 
n. note 
OT Old Testament 



                                                                                                                                                                                 
NTS New Testament Studies 
NTS New Testament Studies 
NTS New Testament Studies 
cf. confer, compare 
cf. confer, compare 
MTZ Münchener theologische Zeitschrift 
n. note 
n. note 
ConNT Coniectanea neotestamentica 
cf. confer, compare 
cf. confer, compare 
* 
a. The present tense of the imperatives and ptcp is noteworthy. mnhmoneuvete is emphatic. 

The translation, ―Continue to remember,‖ seeks to bring out the iterative force of the 

present tense. The stress is on continued remembrance, especially as this impinges on the 

present with the summons to mimeìsqe th;n pivstin, ―imitate their faith.‖ 
cf. confer, compare 
JTS Journal of Theological Studies 
B 
b. breve (metrically short poetic line), or before a tractate indicates Babylonian Talmud. 
B 
CAD The Assyrian Dictionary of the Oriental Institute of the University of Chicago  (21 

vols.; Chicago/Glückstadt: Oriental Institute/Augustin, 1964– ) 
cf. confer, compare 
ATR Anglican Theological Review 
ATR Anglican Theological Review 
NT New Testament 
e.g. exempli gratia, for example 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
EvQ The Evangelical Quarterly 
NT New Testament 
a 
a. The expression menevtw is the sole instance of the 3rd person sg imperative in Hebrews. 

For the strong translation of the imperative see J. Thomas, ―The Use of Voice, Moods and 

Tenses,‖ 48. 
b 
b. The nuance in ejpilavnqanesqai extends to ―neglect,‖ ―overlook,‖ ―disregard‖ (BAGD 

295). For the suggestion that the present imperative with the negative means, ―do not go on 

being unmindful,‖ see P. E. Hughes, 563, n. 1. This verb occurs with the gen. in Heb 6:10; 

13:2, 16. 
c 
c. It is impossible in the translation to reflect the striking play on words (paronomasia) 

between filoxeniva", ―hospitality to strangers,‖ and xenivsante", ―entertained,‖ and 

between ejpilanqavnesqe, ―neglect,‖ and e[laqon, ―without knowing.‖ The chiastic 

structure of the exhortation is literary: 

  



                                                                                                                                                                                 

The ptcp xenivsante" supplements the main verb (BDF §413[3]). 
d 
d. The construction e[laqovn tine" xenivsante", ―some have entertained without knowing 

it,‖ in which the verb e[laqon is adverbial to the supplementary act ptcp, is a classical idiom 

found only here in the NT. The closest parallel in the LXX is found in Tob 12:13 (B A) (so 

Thurén, Lobopfer, 209, n. 717; cf. F. F. Bruce, 387, n. 5). Riddle, JBL 57 [1938] 141, offers 

the suggestive translation: ―Do not forget to be hospitable to strangers, for by being so, 

some, without knowing it, have had angels as their guests.‖ 
e 
e. The translation seeks to express the iterative force of the present imperative. In this 

instance, the present imperative is complemented by the pf ptcp sundedemevnoi, ―as if you 

were there with them,‖ i.e., the emphasis is clearly on continued remembrance, as the pf 

tense of the complementary ptcp indicates. 
f f. The ptcp o[nte" coupled with aujtoiv is emphatic. 

It is impossible in translation to convey a sense of the linguistic rhythm in the 

formulation of the parallel clauses in v 3a and b: 

3a 
mimnhv/skesqe 
twǹ desmivwn wJ" sundedemevnoi 
  

―Continue to remember 

the prisoners as if you were fellow prisoners 

3b 

  
twǹ kakoumevnwn wJ" kai; aujtoi; o[nte" ejn swvmati 
  

  

the mistreated as if you yourselves were suffering bodily. 
g 
g. The idiom wJ" kai; aujtoi; o[nte" ejn swvmati is difficult. The suvn in 3a is implied in 3b, 

i.e., su;n aujtoì", ―together with them.‖ The idiom signifies ―as being also yourselves in the 

body and so liable to similar treatment‖ (cf. Zerwick and Grosvenor, Grammatical 

Analysis, 687). Andriessen, En lisant, 56, suggests that the conj wJ" in 3b expresses 

implicitly a certain causal link: ―because you yourselves are in the body.‖ Thurén, 

Lobopfer, 210, renders the idiom ―as those who likewise live in the body.‖ cf. BAGD 799. 
h 
h. The term gavmo" here clearly means ―marriage,‖ as in Wis 14:24, 26; Jos., Ant. 6.210; 

Jos., Life 4; and often in the papyri. Elsewhere in the NT it signifies a wedding celebration 

or a wedding banquet (BAGD 151). 
i i. By virtue of its position at the beginning of the sentence, tivmio", ―respected,‖ is 

emphatic. The simple adj is used imperatively here, and in 13:5 as well. This is a usage 

closely related to the imperatival ptcp, which is common in the Koine (see Moule, 

Idiom-Book, 179–80; Hanna, Grammatical Aid, 162). Alternatively, the copula eJstivn can 

be supplied and the statement read as an ind, as in the AV: ―Marriage is honourable in all, 

and the bed undefiled; but.‖ Construing the sentence in this way, however, is inconsistent 

with the gavr clause that follows in 4b (―for God will judge‖) and with the immediate 

context, which consists of a sequence of exhortations (P. E. Hughes, 566). 
j j. The translation assumes that the expression ejn pa`sin is masc. (―among all persons,‖ or 



                                                                                                                                                                                 

―in the case of everyone‖), with Zerwick and Grosvenor, Grammatical Analysis, 687. 

Alternatively, it can be read as neuter, as it clearly is in Heb 13:18: ―in everyway,‖ or ―in 

all circumstances‖ (preferred in v 4 by Andriessen, En lisant, 56; H. Montefiore, 240; 

Buchanan, 228, 231; Jewett, 229). The expression has been suppressed in some MSS (38 

460 623 1836 1911*) and by a number of patristic writers (Cyr J Did Eus Epiph Thret 

Theophilus of Alexandria), presumably in the conviction that celibacy was to be preferred 

to marriage. 
k 
k. The simple adj ajmivanto" ―undefiled,‖ is used as an imperative, i.e., ―must be 

undefiled.‖ The adj is in an emphatic position within its clause. The chiastic arrangement of 

the clause is literary: 

  
l l. The final position in the sentence given to oJ qeov", ―God,‖ is emphatic: there will be a 

judgment, and the judge will be God. For this arrangement elsewhere in Hebrews see 4:10; 

11:5a, 10, 19a; 12:7a; 13:16. 
m 

m. The expression povrnou" clearly describes sexually immoral persons. For the proposal 

that the reference is to married persons involved in incest or sodomy, see Moffatt, 227. cf. 

R. Kempthorne, ―Incest and the Body of Christ: A Study of I Corinthians VI, 12–20,‖ NTS 

14 (1967–68), 568–74, who contends that the cognate term porneiva in 1 Cor 5–6 

consistently refers to incest. 
n 
n. It is impossible in translation to convey the sonorous effect achieved by the word 

endings: tivmio", ―respected,‖ gavmo", ―marriage,‖ ajmivanto", ―undefiled,‖ povrnou", 

―sexually immoral persons,‖ moicouv", ―adulterers,‖ oJ qeov", ―God.‖ 
o 
o. The adj ajfilavrguro", ―not loving money,‖ ―not greedy,‖ is used imperatively, as is the 

case with the two adj in 4a. By virtue of its position at the beginning of the sentence, the 

syntax is emphatic. The sonorous effect of ajfilavrguro" oJ trovpo" should also be 

appreciated. 
p 
p. The expression ajrkouvmenoi, ―be content,‖ appears to stand on its own as an imperatival 

ptcp (so Moule, Idiom-Book, 179-80; A. P. Salom, ―The Imperatival Use of the Participle in 

the New Testament,‖ AusBR 11 (1963) 41-49; Turner, Grammatical Insights, 166-67; 

McCown, ―O LOGOS THS PARAKLHSEWS,‖ 199). Alternatively, the ptcp may depend 

upon the preceding imperatival adj for its hortatory force; cf. RSV: ―Keep your life free 

from the love of money and be content with what you have‖ (italics added). The 

imperatival use of the ptcp is common in lists of ethical admonitions, but not at all common 

in Hebrews. Note the suggestive translation of Countryman, Dirt, 229: ―Let your manner of 

life not be addicted to money; be satisfied with what you have.‖ 
q 
q. For the proposal to translate toi`" paroùsin ―the present funds‖ or ―resources,‖ see 

Vanhoye, NTS 23 [1976-77] 126. 
r r. In the introductory formula, aujto;" ga;r ei[rhken, ―for he himself has said,‖ the aujtov" is 

emphatic because it is somewhat redundant. 
s s. The use of the double negative ouj mhv (or the triple negative oujd j ouj mhv) with the aor 

subjunctive expresses emphatic future negation. The construction is known in classical 

Greek and in the papyri (see Moule, Idiom-Book, 22, 156-57; Zerwick, Biblical Greek 

§444; BDF §365[3]). The alliterative arrangement of the lines cannot be duplicated in 

translation, but should be appreciated: 



                                                                                                                                                                                 

  

ajfilavrguro" oJ trovpo", 

―Your life must be free from the love of money; 

  

ajrkouvmenoi toì" parou`sin. 

be content with what you have, 

  

aujto;" ga;r ei[rhnken, 

because he himself has said, 

  
ouj mhv se ajnẁ oujd j 
‗I will never fail you; 

  

ouj mhv se ejgkatalivpw. 

I will never forsake you.‘ 
t t. The ptcp has a causative nuance, calling for the supplying of duvnasqai, ―to be able,‖ in 

translation. Moule, Idiom-Book, 144, finds in 6a evidence of a tendency to ellipsis in the 

use of w{ste: w{ste [duvnasqai] qarroùnta" hJma`" levgein, ―so we can say with 

confidence.‖ The use of w{ste with the inf to express natural (intended) result does not 

occur elsewhere in Hebrews. 
u 
u. Almost certainly the kaiv, ―and,‖ found in brackets in the critical editions of the Gk. text 

was originally in the LXX but was omitted in Hebrews (with a 
* C* P 33 1175 1739 lat sy

p
; its inclusion is supported by P

46
 a 

2
 A C

2
 D Y 0121b vg

m
 sy

h
 Cl.). On the textual issue, cf. K. J. Thomas, NTS 11 [1964–65] 

319; McCullough, NTS 26 [1979–80] 367, n. 27; Zuntz, Text of the Epistles, 172. The effect 

of the omission is to make the citation more terse. Moulton, Grammar, 1:150, correctly 

identified the durative sense in the fut pass verb fobhqhvsomai, ―be afraid.‖ cf. Moule, 

Idiom-Book, 10. 
sg singular or under 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
n. note 
gen. genitive 
ptcp participle 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
act active 
ptcp participle 
NT New Testament 
LXX The Septuagint, Greek translation of the OT 
B Codex Vaticanus 
A Codex Alexandrinus 
n. note 
cf. confer, compare 



                                                                                                                                                                                 
n. note 
JBL Journal of Biblical Literature 
pf perfect 
ptcp participle 
i.e. id est, that is 
pf perfect 
ptcp participle 
ptcp participle 
i.e. id est, that is 
cf. confer, compare 
conj conjunction 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
NT New Testament 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
adj adjective/adjectival 
ptcp participle 
ind indicative 
a
V Authorized (King James) Version = KJV 

masc. masculine 
m

SS manuscript(s) 
adj adjective/adjectival 
i.e. id est, that is 
adj adjective/adjectival 
cf. confer, compare 
NTS New Testament Studies 
adj adjective/adjectival 
adj adjective/adjectival 
ptcp participle 
AusBR Australian Biblical Review 
ptcp participle 
adj adjective/adjectival 
cf. confer, compare 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

ptcp participle 
NTS New Testament Studies 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
ptcp participle 
inf infinitive 
Gk. Greek 



                                                                                                                                                                                 
LXX The Septuagint, Greek translation of the OT 
_a 
C Codex Ephraemi Syri 
P Pesher (commentary) 
lat Latin 
sy Syriac 
_a 
A Codex Alexandrinus 
C Codex Ephraemi Syri 
D Codex Bezae or Deuteronom(ist)ic 
vg Latin Vulgate (as published in Weber‘s edition) 
sy Syriac 
cf. confer, compare 
NTS New Testament Studies 
NTS New Testament Studies 
n. note 
fut future 
pass passive 
cf. confer, compare 
ConNT Coniectanea neotestamentica 
cf. confer, compare 
cf. confer, compare 
MPTh Monatsschrift für Pastoral Theologie 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
NT New Testament 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 
ThQ Theologische Quartalschrift 
cf. confer, compare 
PRS Perspectives in Religious Studies 
cf. confer, compare 
Smyrn. Ignatius, Letter to the Smyrnaeans 
e.g. exempli gratia, for example 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
NTS New Testament Studies 
i.e. id est, that is 
JBL Journal of Biblical Literature 
cf. confer, compare 



                                                                                                                                                                                 
e.g. exempli gratia, for example 
cf. confer, compare 
JBL Journal of Biblical Literature 
cf. confer, compare 
cf. confer, compare 
JBL Journal of Biblical Literature 
e.g. exempli gratia, for example 
Did. Didache 
cf. confer, compare 
cf. confer, compare 
Did. Didache 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 
OT Old Testament 
cf. confer, compare 
JBL Journal of Biblical Literature 
OCD Oxford Classical Dictionary 
cf. confer, compare 
NT New Testament 
e.g. exempli gratia, for example 
e.g. exempli gratia, for example 
PRS Perspectives in Religious Studies 
cf. confer, compare 
n. note 
cf. confer, compare 
n. note 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
ConNT Coniectanea neotestamentica 
cf. confer, compare 
T. Reub. Testament of Reuben 
cf. confer, compare 
ed. edited, edition(s), editor 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 



                                                                                                                                                                                 
e.g. exempli gratia, for example 
T. Jud. Testament of Judah (in T. 12 Patr.) 
T. Levi Testament of Levi (from Testaments of the Twelve Patriarchs) 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
ST Studia theologica 
e.g. exempli gratia, for example 
CD Cairo (Genizah text of the) Damascus (Document) 
CD Cairo (Genizah text of the) Damascus (Document) 
cf. confer, compare 
T. Levi Testament of Levi (from Testaments of the Twelve Patriarchs) 
T. Reub. Testament of Reuben 
T. Jud. Testament of Judah (in T. 12 Patr.) 
ASTI Annual of the Swedish Theological Institute 
NT New Testament 
cf. confer, compare 
NT New Testament 
cf. confer, compare 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
Pss. Sol. Psalms of Solomon 
cf. confer, compare 
e.g. exempli gratia, for example 
m masculine 
< 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
m

SS manuscript(s) 
n. note 
cf. confer, compare 
n. note 
UP University Press 
n. note 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
id. idem, the same 
Bib Biblica 
cf. confer, compare 
cf. confer, compare 
n. note 
cf. confer, compare 
cf. confer, compare 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 



                                                                                                                                                                                 
LXX The Septuagint, Greek translation of the OT 
n. note 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
cf. confer, compare 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
NT New Testament 
e.g. exempli gratia, for example 
NT New Testament 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
EvQ The Evangelical Quarterly 
e.g. exempli gratia, for example 
LXX The Septuagint, Greek translation of the OT 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
a 
a. The present tense of the imperatives and ptcp is noteworthy. mnhmoneuvete is emphatic. 

The translation, ―Continue to remember,‖ seeks to bring out the iterative force of the 

present tense. The stress is on continued remembrance, especially as this impinges on the 

present with the summons to mimeìsqe th;n pivstin, ―imitate their faith.‖ 
b 
b. The shift from the present tense of the imperative to the aor tense of the verb 

ejlavlhsan, ―they spoke,‖ is striking. 
c 
c. The present ptcp ajnaqewroùnte" stresses continued action, i.e. ―look at again and 

again‖ (cf. BAGD 54, who translate the clause, ―considering the outcome of their lives‖). 

Alternatively, the participial clause can assume a hortatory function by association with and 

extension of the finite verbal imperative with which the admonition is introduced. In that 

case, it affirms attendant or coordinate circumstances. This is the understanding of the RSV 

and NIV: mnhmoneuvete … ajnaqewroùnte" … mimei`sqe, ―remember … consider … and 

imitate.‖ On any reading of the text, the juxtaposition of ajnaqewroùnte" with mimeìsqe is 

purposeful. 
d 
d. The term e[kbasi" is ambiguous. It can mean ―the end of one‘s life‖ (cf. Wis 2:17), but 

it can also be understood as ―[the successful] outcome,‖ ―result of one‘s way of life‖ (cf. 

Wis 11:14). Modern translations have tended to favor the latter alternative (RSV, NEB, JB, 

NASB, NIV: ―outcome‖; but TEV: ―died‖). For the translation adopted here cf. Michel, 

489–90; P. E. Hughes, 569 and n. 18. 
e 
e. The copula ejstivn must be supplied, as in the NIV: ―Jesus Christ is the same.‖ By virtue 

of its position at the beginning of the sentence, the proper name ―Jesus Christ‖ is emphatic. 



                                                                                                                                                                                 
f f. Conventions of English style obscure the unusual word order, which seems designed to 

arouse attention: ―Jesus Christ, yesterday and today the same—and forever!‖ 
g 
g. The translation seeks to recognize the iterative force of the present tense in the 

prohibition mh; parafevresqe, ―Do not be led away whenever,‖ emphasized by Moulton, 

Grammar, 1:125; cf. Hanna, Grammatical Aid, 162. P. E. Hughes, 571, n. 22, finds in the 

expression the nuance, ―Do not go on being led astray,‖ i.e. they are to put a stop to what is 

already taking place. 
h 
h. Stylistic considerations suggest that the expression poikivlai" kai; xevnai" is an 

instance of hendiadys: ―various strange teachings‖ (cf. NIV: ―all kinds of strange 

teachings‖). It is impossible to reflect in translation the sonorous quality of the dative 

endings, which is rhetorically effective: didacai`" poikivlai" kai; xevnai". The entire 

phrase stands in an emphatic position in the clause. 
i i. Although the term brw`ma, ―food,‖ is never used in the LXX for sacrificial meals, the 

exclusively Jewish cast of the argument that follows suggests the paraphrase ―not by 

ceremonial foods.‖ 
j j. The clause ejn oi|" … oiJ peripatoùnte", ―those who walk in them,‖ i.e. who follow 

that way of life, is Jewish in its formulation. For the suggestive translation ―those who 

frame their conduct by them,‖ see Countryman, Dirt, 130. 
k 
k. In the syntax of the sentence, the initial term e[comen, ―we have,‖ is emphatic. It 

introduces an implied chiasm in the construction of the sentence: 

  
l l. The nuance of ―serving‖ or of ―ministering‖ in oiJ latreuvonte" would seem to be 

beyond question (cf. 8:5; 9:6; and BAGD 366–67, 467). Nevertheless, Sowers, 

Hermeneutics, 73, translates the expression ―those venerating,‖ and defends this nuance for 

latreuvein (110). 
m 

m. The inf fageìn, ―to eat,‖ is used epexegetically to explain the phrase oujk e[cousin 
ejxousivan, ―they do not have the right.‖ It is thrown forward in the clause for emphasis. 
n 
n. The writer uses the neuter pl. with the article to designate ―the Most Holy Place‖ in the 

tabernacle or its heavenly prototype (e.g. 9:12, 25; but see 9:24 where the anarthrous a{gia 

denotes the inner compartment of the sanctuary). cf. Salom, AUSS 5 (1967) 59–70. In 

13:11, the writer is actually quoting freely from Lev 16:27. 
o 
o. The prep diav used in connection with a person has the transferred sense of agency 

rather than mediation (Moule, Idiom-Book, 204, who cites Esth 8:10 LXX; 1 Cor 1:9; Heb 

13:11; Zerwick, Biblical Greek §113, suggests there is a causal nuance in diav at this place). 
p 
p. The prep periv occurs with the sense of uJpevr, ―for sin‖ (BDF §229[1]). cf. Atkinson, 

Prepositions, 9, who emphasizes the sense of purpose in periv here and paraphrases ―to deal 

with the matter of sin.‖ The translation in the NIV (―The high priest carries the blood of 

animals … as a sin offering‖) has been conformed to Lev 16:27, but there the LXX text 

reads peri; th̀" aJmartiva", ―for the sin offering,‖ not peri; aJmartiva", as in Heb 13:11. 
q 
q. The construction w|n … touvtwn is an example of the emphatic use of the demonstrative 

pronoun, which serves to throw the weight of the construction on the final clause. 
r r. The name  jIhsoù" is emphatic in the syntax of the statement. 
s s. Whenever the writer speaks of the death of Jesus he uses the verb pavscein, ―to suffer,‖ 

and its derivatives. Consequently, in Hebrews the verb pavscein receives the meaning ―to 

die‖ (cf. Michaelis, TDNT 5:917, 934–35; Michel, 508; F. F. Bruce, 412, n. 77). See above 



                                                                                                                                                                                 

on 2:9, 10, 18; 5:8; 9:26. 
t t. Although P

46
 P 104 bo

as
 read parembolh̀", ―camp,‖ the better attested and more 

difficult puvlh", ―gate,‖ should be read: Jesus suffered death ―outside the city gate.‖ 
u 
u. Under the influence of the LXX, Hebrews shows a tendency to use coordinating 

particles as the first word. The inferential hellenistic particle toivnun rarely occurs in first 

place in literary Gk. (cf. Turner, Grammar, 4:111). Much like ou\n in 13:15, toivnun 

signifies consequential deduction. cf. Luke 20:25; 1 Cor. 9:26. 
v 
v. Zerwick, Biblical Greek §84, suggested that where e[xw is used instead of the simple ejk 

there is, perhaps, the connotation of a certain idea of remaining outside, as in this instance: 

ejxercwvmeqa pro;" aujto;n e[xw th̀" parembolh̀", ―let us go out to him outside the camp‖ 

(i.e. ―to a place outside the enclosure‖ [italics mine]). The choice of e[xw in this instance, 

however, may be simply for the sake of sound: rcwvmeqa … e[xw, ―let us go out … outside.‖ 
w 

w. The expression to;n ojneidismovn is emphatic in its phrase. The term conveys the 

nuances of reproach, abuse, and shame (cf. NEB: ―bearing the stigma that he bore‖; and see 

above on 11:26). For an extensive treatment of the clause to;n ojneidismo;n aujtoù 
fevronte" in terms of the bearing of ―shame,‖ see Thurén, Lobopfer, 91–99, and the 

discussion of this motif in Comment below. 
x 
x. For this nuance in the verb ejpizhteìn, see above on 11:14. The present tense of 

ejpizhtoùmen indicates a continual, habitual attitude of life (cf. Filson, ‗Yesterday‘, 70). 

For the suggestion that the compound ejpizhteìn was chosen because it can mean ―to long 

for‖ and also ―to go to see,‖ see Thurén, Lobopfer, 100, n. 358. 
y 
y. It is impossible in translation to convey the literary and rhetorical quality of the 

statement. It is chiastic in structure.: 

  

Moreover, the arrangement of the sentence is sonorous: e[comen … mevnousan povlin … 

mevllousan ejpizhtoùmen. 
z z. The prep diav with the gen. here appears to have the transferred sense of mediation (―by 

means of‖). Although Moule, Idiom-Book, 57, acknowledges that it is difficult to tie down 

the sense of di j aujtoù ajnafevrwmen qusivan, he does not list Heb 13:15 among those 

passages which use diav in reference to a person in the transferred sense of agency rather 

than mediation (204). The expression di j aujtoù, ―through him,‖ is emphatic by virtue of its 

position at the beginning of the sentence. The translation ―Jesus‖ for ―him‖ is adopted for 

the sake of clarity. 
aa 

aa. Although the UBSGNT
3
 includes the conj ou\n, it has been assigned a ―D‖ rating by 

the editors, indicating a very high degree of doubt concerning the reading selected for the 

text. It is absent from several early and important witnesses to the text (P
46

 a 
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p
). Nevertheless, it is appropriate at this point, and its inclusion is consistent 

with the writer‘s careful use of particles and conj. It appears to have been accidentally 

omitted in transcription (see Metzger, Textual Commentary, 676). 
bb 

bb. The expression qusivan aijnevsew" provides an instance of the epexegetical, or 

explanatory, gen: ―sacrifice consisting in praise.‖ The use of the gen. in the sense of an 

appositive conforms to classical usage (BDF §167). cf. NIV: ―a sacrifice of praise.‖ 
cc 

cc. The nuance in oJmologeìn must be determined by its usage in a clause explanatory of 



                                                                                                                                                                                 

the prior expression qusivan aijnevsew", ―a sacrifice consisting in praise,‖ and by the fact 

that it is followed by the dative of object: oJmologouvntwn tw`/ ojnovmati aujtoù, ―praising his 

name‖ (so BAGD 568). Deichgräber insists that the only acceptable translations for the 

term here are ―to praise,‖ ―to extol,‖ and ―to glorify,‖ because the dative of object is 

appropriate only to this nuance (Gotteshymnus, 117–18; cf. Zerwick and Grosvenor, 

Grammatical Analysis, 689). The writer draws upon a tradition of a song of praise which 

the community offers to God (Thurén, Lobopfer, 107, n. 377, with bibliography; for the 

background in the Psalter, see especially F. Mand, ―Die Eigenständigkeit der Danklieder 

des Psalters als Bekenntnislieder,‖ ZAW 70 [1958] 185–99; Bornkamm, ―Lobpreis,‖ 

46–63). The alternative translation, ―the fruit of lips which confess his name‖ (see NIV), is 

defended by Michel, TDNT 5:209–10. His attempt to interpret the usage of oJmologeìn in v 

15 with the aid of Acts 23:8, where he finds the nuance ―to make solemn statements of 

faith,‖ ―to confess something in faith,‖ founders on the syntax (so Thurén, Lobopfer, 113, 

n. 406). His concluding statement actually approximates the nuance adopted for the 

translation: ―God‘s name is mentioned, proclaimed, acknowledged and extolled in prayer 

and the offering of praise‖ (210). 
dd 

dd. The term eujpoii>va, which appears only here in the Greek Bible, is now attested with 

the nuance of ―kindness‖ in a papyrus (3rd/4th century) (NewDocs 1:59 [#18.3, 13] and 

from a long inscription of Marcus Aurelius for the Athenians, with the nuance ―the doing of 

good deeds,‖ ―beneficence‖ (NewDocs 4:83 [#20.90]). It occurs only once in Philo (On the 

Change of Names24), where it connotes ―a good deed.‖ cf. BAGD 324: ―the doing of 

good.‖ 
ee 

ee. For this nuance in koinwniva, see BAGD 439. The financial implications of the term in 

this context have been broadly recognized: J. Y. Campbell, ―KOINWNIA,‖ 21–22 

(―contribution,‖ as in Rom 15:26; 2 Cor 9:13, only here the action of contributing); 

McDermott, BZ 19 [1975] 229 (―collection,‖ a Pauline innovation that became well 

accepted into the vocabulary of the early Church); cf. Seesemann, KOINWNIA, 24–31. For 

the financial connotations of the term, see Rom 15:26–27; 2 Cor 8:4; 9:13; cf. Rom 12:13; 

Gal 6:6; Phil 4:15; 1 Tim 6:18. 
ff ff. The dative case in toiauvtai" qusivai" is causal (―because of such sacrifices‖). cf. 

BDF §196; Turner, Grammar, 3:242, who describes ―this dative‖ as extraordinary. It is not 

possible in translation to reflect the sonorous quality of the gen. and dative endings, which 

is rhetorically effective: eujpoii>va" kai; koinwniva" … toiauvtai" ga;r qusivai". 
gg 

gg. The translation stresses the iterative force of the present imperative peivqesqe. 
hh 

hh. Although the words ―to their authority‖ do not appear in the text, they are fully 

justified by the sense of uJpeivkein, ―to submit to someone‘s authority‖ (BAGD 838). The 

construction of the clause is highly literary: peivqesqe toì" hJgoumevnoi" uJmwǹ kai; 
uJpeivkete. The two verbs on the outside form a ―linguistic sandwich‖; to add an obj after 

uJpeivkete, as we must do in translation, would spoil the elegance of the clause. The verb 

uJpeivkein occurs only here in the NT (cf. 4 Macc 6:35). 
ii ii. The force of the pronoun aujtoiv is emphatic (cf. Moffatt, 239: the leaders are men who 

are really concerned for their highest interests). 
jj jj. It is necessary to understand the expression yuchv in the light of the prior use of the 

term in 10:39, so that here it has the nuance of ―eternal life‖ (with Michel, 528–29; Laub, 

SNTU 6–7 [1981–82] 178). 



                                                                                                                                                                                 
kk 

kk. The phrase wJ" lovgon ajpodwvsonte" appears to preserve a classical idiom that has 

been missed in current translations. It has been broadly recognized that the particle wJ" with 

the fut ptcp ajpodwvsonte" expresses objective motive (cf. BDF §425[3]: ―as men who,‖ 

―with the thought that‖). This insight has been added to the conviction that the fut tense of 

the ptcp expresses necessity or obligation (e.g. Turner, Grammar, 3:158: ―with the thought 

that they must‖; repeated by Hanna, Grammatical Aid, 162; Zerwick and Grosvenor, 

Grammatical Analysis, 689: ―[who] must render‖). The contemporary translations almost 

uniformly reflect this reading of the text (Moffatt, Berkeley, Beck, RSV, NEB, JB, NCV, LB, 

TEV, NIV; NASB is neutral [―as those who will give an account‖]; only the Basic translation 

offers a genuine alternative: ―for they keep watch … ready to give an account‖). The 

dominant renderings obscure the basic subjective-voluntative force of the idiom. The 

particle wJ" makes clear that the action involved is accepted with intent and purpose. It is 

preferable, with Wikgren (―Some Greek Idioms,‖ 148), to recognize in the phrase the 

classical use of wJ" with the fut ptcp to express strong or avowed purpose (cf. BDF §351; 

Zerwick, Biblical Greek, §282). A sufficient number of instances survive in later Gk. to 

render plausible the presence of the idiom in Hebrews to express strong purpose and 

intention. The phrase denotes the current leaders ―as those who intend to give an account.‖ 
ll ll. The translation treats the idiom i{na … poiẁsin as an instance of the imperatival i{na 

(see A. P. Salom, AusBR 6 [1958] 123–41, and especially 138 where this verse is discussed; 

Morrice, BT 23 [1972] 326–30, with reference to this occurrence on 329). The idiom has 

been broadly recognized (AmT, Moffatt, Phillips, RSV, NEB). The NIV treats the i{na clause 

as expressive of purpose, and repeats from the beginning of the complex sentence the 

exhortation to obedience: ―Obey your leaders. … Obey them so that their work may be a 

joy.‖ 
mm 

mm. The term ajlusitelev" occurs only here in biblical literature. The translation takes 

into account the language of commerce in 17b, lovgon ajpodwvsonte", ―give an account,‖ 

i.e. let their accounting be a pleasant task, and not a painful one, for this would bring you 

―no profit.‖ Contemporary usage, however, indicates that the term can be used positively in 

the sense of ―harmful‖ (BAGD 41). In that case, the clause may be translated, ―for this 

would be detrimental to you.‖ 
nn 

nn. The durative force is exhibited in the present imperative proseuvcesqe. Something 

already existing is to continue: ―Keep praying‖ (BDF §336[3]). 
oo 

oo. The term peiqovmeqa seems to be a rare instance of the perfective present verb, ―we 

are convinced‖ (so BDF §322; Stelzenberger, , 65). The form has been corrected 

to the pf tense pepoivqamen in a 
c
 C

c
 D

bc
 1 K For the construction peivqomai o{ti, ―I am convinced that,‖ instead of the inf, 

parallel to the idiom at Rom 8:38; 2 Tim 1:5, 12; and Heb 13:18, see now NewDocs 4:56 

(#15), where the construction occurs in a letter from the late first or early second century. It 

is striking that in the juxtaposition of vv 17–18, peivqesqe … peiqovmeqa, ―Obey … we are 

convinced,‖ the same verb is used in the same context with different meanings. This 

deliberate play on words is missed by Bischoff, ZNW 9 (1908) 171–72, who insists that the 

meaning of the expression in v 18 is determined by the present imperative in v17: ―Obey 

your leaders. … Pray for us, because we are obedient.‖ 
pp 

pp. For qevlonte" as a causal ptcp, see Zerwick and Grosvenor, Grammatical Analysis, 

689; they translate the participle ―seeing that we want.‖ For the translation, cf. 



                                                                                                                                                                                 

Stelzenberger, , 65: ―since we strive in everything to walk appropriately.‖ 
act active 
qq 

qq. It is impossible in translation to convey the play on words between kalhvn, ―clear 

[conscience],‖ and kalw`", ―commendably.‖ 
rr rr. The phrase ejn pa`sin, ―in every way,‖ is in the emphatic position within the clause. 
ss 

ss. The adv perissotevrw", ―especially,‖ is probably elative in force without any 

comparison intended, as in 2:1; 6:17. 
tt tt. The translation ―to pray‖ in place of ―to do this‖ (tou`to poih`sai) picks up the verb 

from v 18. The alliteration in the clause is oratorical (perissotevrw" de; parakalw` toùto 

poih̀sai) and is consistent with the writer‘s style elsewhere in the homily, especially where 

it concerns the letter p (―p‖): e.g. 1:1 (six times); 2:2; 7:25; 11:28 (five); 12:11; 13:18 

(four); and 13:19 (three). In conjunction with v 18, the use of alliteration is even more 

obvious: proseuvcesqe peri; … peiqovmeqa … pa`sin … perissotevrw" … parakalw` … 

poih̀sai. 
uu 

uu. The comparative adv tavcion appears to have a true comparative sense in this verse: 

―more quickly,‖ ―sooner‖ (BDF §244[1]). This is denied by P. E. Hughes, 588, n. 43, who 

prefers the positive force, ―soon,‖ as in v 23. 
ptcp participle 
ptcp participle 
i.e. id est, that is 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

n
IV The New International Version (1978) 

cf. confer, compare 
cf. confer, compare 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

n
EB The New English Bible 

j
B A. Jones (ed.), Jerusalem Bible 

n
ASB New American Standard Bible 

n
IV The New International Version (1978) 

t
EV Today‘s English Version 

cf. confer, compare 
n. note 
n
IV The New International Version (1978) 

cf. confer, compare 
n. note 
i.e. id est, that is 
cf. confer, compare 
n
IV The New International Version (1978) 

LXX The Septuagint, Greek translation of the OT 
i.e. id est, that is 
n. note 



                                                                                                                                                                                 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
inf infinitive 
pl. plate or plural 
e.g. exempli gratia, for example 
cf. confer, compare 
AUSS Andrews University Seminary Studies 
prep preposition 
LXX The Septuagint, Greek translation of the OT 
prep preposition 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
cf. confer, compare 
n
IV The New International Version (1978) 

LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
n. note 
P Pesher (commentary) 
LXX The Septuagint, Greek translation of the OT 
Gk. Greek 
cf. confer, compare 
n. note 
cf. confer, compare 
i.e. id est, that is 
cf. confer, compare 
n
EB The New English Bible 

cf. confer, compare 
n. note 
prep preposition 
gen. genitive 
UBSGNT United Bible Societies Greek New Testament 
conj conjunction 
D Codex Bezae or Deuteronom(ist)ic 
_a 
D Codex Bezae or Deuteronom(ist)ic 
P Pesher (commentary) 
lat Latin 
sy Syriac 
conj conjunction 
gen. genitive 



                                                                                                                                                                                 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
cf. confer, compare 
n
IV The New International Version (1978) 

BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
n. note 
ZAW Zeitschrift für die alttestamentliche Wissenschaft 
n
IV The New International Version (1978) 

TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
n. note 
NewDocs New Documents Illustrating Early Christianity, A Review Greek Inscriptions, etc., 

ed. G. H. R. Horsley, North Ryde, NSW, Australia 
NewDocs New Documents Illustrating Early Christianity, A Review Greek Inscriptions, etc., 

ed. G. H. R. Horsley, North Ryde, NSW, Australia 
cf. confer, compare 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
BZ Biblische Zeitschrift 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
gen. genitive 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
obj object 
NT New Testament 
cf. confer, compare 
cf. confer, compare 
SNTU Studien zum Neuen Testament und seiner Umwelt 
fut future 
ptcp participle 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 



                                                                                                                                                                                 
ptcp participle 
e.g. exempli gratia, for example 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

n
EB The New English Bible 

j
B A. Jones (ed.), Jerusalem Bible 

NCV New Century Version 
LB The Living Bible 
t
EV Today‘s English Version 

n
IV The New International Version (1978) 

n
ASB New American Standard Bible 

ptcp participle 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
n. note 
AusBR Australian Biblical Review 
BT The Bible Translator 
AmT Smith and Goodspeed, The Complete Bible, An American Translation 
Phillips J. B. Phillips, The New Testament in Modern English 
r
SV Revised Standard Version (NT 1946, OT 1952, Apoc 1957) 

n
EB The New English Bible 

n
IV The New International Version (1978) 

i.e. id est, that is 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
pf perfect 
_a 
C Codex Ephraemi Syri 
D Codex Bezae or Deuteronom(ist)ic 
1 first person 
K Kethib (the written consonantal Hebrew text of OT) 
inf infinitive 
NewDocs New Documents Illustrating Early Christianity, A Review Greek Inscriptions, etc., 

ed. G. H. R. Horsley, North Ryde, NSW, Australia 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
ptcp participle 
cf. confer, compare 
adv adverb/adverbial 
e.g. exempli gratia, for example 



                                                                                                                                                                                 
adv adverb/adverbial 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
n. note 
n. note 
SNTU Studien zum Neuen Testament und seiner Umwelt 
SNTU Studien zum Neuen Testament und seiner Umwelt 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
NT New Testament 
SNTU Studien zum Neuen Testament und seiner Umwelt 
cf. confer, compare 
SNTU Studien zum Neuen Testament und seiner Umwelt 
act active 
NT New Testament 
e.g. exempli gratia, for example 
cf. confer, compare 
Did. Didache 
n. note 
ed. edited, edition(s), editor 
SNTU Studien zum Neuen Testament und seiner Umwelt 
ExpTim The Expository Times 
SNTU Studien zum Neuen Testament und seiner Umwelt 
n. note 
cf. confer, compare 
n. note 
cf. confer, compare 
cf. confer, compare 
SNTU Studien zum Neuen Testament und seiner Umwelt 
n. note 
RevExp Review and Expositor 
cf. confer, compare 
n. note 
e.g. exempli gratia, for example 
RevExp Review and Expositor 
CBQ Catholic Biblical Quarterly 
cf. confer, compare 
SNTU Studien zum Neuen Testament und seiner Umwelt 
cf. confer, compare 
JSNT Journal for the Study of the New Testament 
n. note 
n. note 
e.g. exempli gratia, for example 
cf. confer, compare 
n. note 



                                                                                                                                                                                 
n. note 
cf. confer, compare 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
e.g. exempli gratia, for example 
cf. confer, compare 
e.g. exempli gratia, for example 
e.g. exempli gratia, for example 
cf. confer, compare 
n. note 
K Kethib (the written consonantal Hebrew text of OT) 
L Leningrad Codes of MT (as published in BHS) or , B19a 
et al. et alii, and others 
cf. confer, compare 
cf. confer, compare 
TLZ Theologische Literaturzeitung 
NT New Testament 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
cf. confer, compare 
TLZ Theologische Literaturzeitung 
NT New Testament 
e.g. exempli gratia, for example 
e.g. exempli gratia, for example 
OT Old Testament 
e.g. exempli gratia, for example 
cf. confer, compare 
m masculine 
cf. confer, compare 
Jub. Jubilees 
b. breve (metrically short poetic line), or before a tractate indicates Babylonian Talmud. 
M 
b. breve (metrically short poetic line), or before a tractate indicates Babylonian Talmud. 
ca. circa, about 
cf. confer, compare 
b. breve (metrically short poetic line), or before a tractate indicates Babylonian Talmud. 
B 
cf. confer, compare 
m masculine 
cf. confer, compare 
Jub. Jubilees 
m masculine 
B 



                                                                                                                                                                                 
m masculine 
B 
JQR Jewish Quarterly Review 
ns new series 
LXX The Septuagint, Greek translation of the OT 
OT Old Testament 
cf. confer, compare 
cf. confer, compare 
n. note 
ST Studia theologica 
Pol. Ignatius, Letter to the Polycarp 
Smyrn. Ignatius, Letter to the Smyrnaeans 
Phld. Ignatius, Letter to the Philadelphians 
NovT Novum Testamentum 
cf. confer, compare 
HTR Harvard Theological Review 
n. note 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
JTS Journal of Theological Studies 
ns new series 
ExpTim The Expository Times 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
cf. confer, compare 
cf. confer, compare 
BZ Biblische Zeitschrift 
NRT La nouvelle revue théologique 
KD Kerygma und Dogma 
RTR Reformed Theological Review 
NTS New Testament Studies 
cf. confer, compare 
MTZ Münchener theologische Zeitschrift 
NTS New Testament Studies 
Bib Biblica 
Ign. Ignatius, Letter to the Philadelphians 
Philad. Ignatius, Letter to the Philadelphians 
Magn. Ignatius, Letter to the Magnesians 
tr. translation, translator(s), translated by, transpose(s) 
cf. confer, compare 
RTR Reformed Theological Review 
NTS New Testament Studies 
n. note 



                                                                                                                                                                                 
HTR Harvard Theological Review 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
HTR Harvard Theological Review 
cf. confer, compare 
n. note 
OT Old Testament 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
n. note 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
NovT Novum Testamentum 
cf. confer, compare 
NRT La nouvelle revue théologique 
cf. confer, compare 
OT Old Testament 
e.g. exempli gratia, for example 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
RTR Reformed Theological Review 
cf. confer, compare 
WTJ Westminster Theological Journal 
cf. confer, compare 
cf. confer, compare 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
* 
s. Whenever the writer speaks of the death of Jesus he uses the verb pavscein, ―to suffer,‖ 

and its derivatives. Consequently, in Hebrews the verb pavscein receives the meaning ―to 

die‖ (cf. Michaelis, TDNT 5:917, 934–35; Michel, 508; F. F. Bruce, 412, n. 77). See above 

on 2:9, 10, 18; 5:8; 9:26. 
b. breve (metrically short poetic line), or before a tractate indicates Babylonian Talmud. 
S 
Sipra  
Sipre  
i.e. id est, that is 
cf. confer, compare 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
cf. confer, compare 



                                                                                                                                                                                 
HTR Harvard Theological Review 
Sipre  
B 
b. breve (metrically short poetic line), or before a tractate indicates Babylonian Talmud. 
Num. Rab.  on Numbers 
b. breve (metrically short poetic line), or before a tractate indicates Babylonian Talmud. 
Y 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
RTR Reformed Theological Review 
e.g. exempli gratia, for example 
KD Kerygma und Dogma 
par. parallel or paragraph 
par. parallel or paragraph 
Herm. Sim. Shepherd of Hermas, Similitudes 
cf. confer, compare 
e.g. exempli gratia, for example 
LXX The Septuagint, Greek translation of the OT 
LXX

 The Septuagint, Greek translation of the OT 
HTR Harvard Theological Review 
EvQ The Evangelical Quarterly 
RevExp Review and Expositor 
n. note 
cf. confer, compare 
CBQ Catholic Biblical Quarterly 
cf. confer, compare 
JBL Journal of Biblical Literature 
cf. confer, compare 
ANRW Aufstieg und Niedergang der römischen Welt, ed. H. Temporini and W. Haase, 

(Berlin/ New York: de Gruyter) 
cf. confer, compare 
e.g. exempli gratia, for example 
ST Studia theologica 
RevExp Review and Expositor 
Bib Biblica 
n. note 
HTR Harvard Theological Review 
n. note 
cf. confer, compare 
cf. confer, compare 
n. note 



                                                                                                                                                                                 
OT Old Testament 
i.e. id est, that is 
n. note 
e.g. exempli gratia, for example 
Mart. Pol. Martyrdom of Polycarp 
cf. confer, compare 
n. note 
ANRW Aufstieg und Niedergang der römischen Welt, ed. H. Temporini and W. Haase, 

(Berlin/ New York: de Gruyter) 
SWJT Southwestern Journal of Theology 
cf. confer, compare 
Sem. Semitica or Semitic 
cf. confer, compare 
OT Old Testament 
cf. confer, compare 
OT Old Testament 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
i.e. id est, that is 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
n. note 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
n. note 
OT Old Testament 
OT Old Testament 
LXX The Septuagint, Greek translation of the OT 
NT New Testament 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
VT Vetus Testamentum 
e.g. exempli gratia, for example 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 



                                                                                                                                                                                 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
PG Patrologiae Cursus Completus, Series Graeca, ed. J. P. Migne (Paris, 1857-66, 1894) 
* 
cc. The nuance in oJmologeìn must be determined by its usage in a clause explanatory of 

the prior expression qusivan aijnevsew", ―a sacrifice consisting in praise,‖ and by the fact 

that it is followed by the dative of object: oJmologouvntwn tw`/ ojnovmati aujtoù, ―praising his 

name‖ (so BAGD 568). Deichgräber insists that the only acceptable translations for the 

term here are ―to praise,‖ ―to extol,‖ and ―to glorify,‖ because the dative of object is 

appropriate only to this nuance (Gotteshymnus, 117–18; cf. Zerwick and Grosvenor, 

Grammatical Analysis, 689). The writer draws upon a tradition of a song of praise which 

the community offers to God (Thurén, Lobopfer, 107, n. 377, with bibliography; for the 

background in the Psalter, see especially F. Mand, ―Die Eigenständigkeit der Danklieder 

des Psalters als Bekenntnislieder,‖ ZAW 70 [1958] 185–99; Bornkamm, ―Lobpreis,‖ 

46–63). The alternative translation, ―the fruit of lips which confess his name‖ (see NIV), is 

defended by Michel, TDNT 5:209–10. His attempt to interpret the usage of oJmologeìn in v 

15 with the aid of Acts 23:8, where he finds the nuance ―to make solemn statements of 

faith,‖ ―to confess something in faith,‖ founders on the syntax (so Thurén, Lobopfer, 113, 

n. 406). His concluding statement actually approximates the nuance adopted for the 

translation: ―God‘s name is mentioned, proclaimed, acknowledged and extolled in prayer 

and the offering of praise‖ (210). 
cf. confer, compare 
T. Levi Testament of Levi (from Testaments of the Twelve Patriarchs) 
Pss. Sol. Psalms of Solomon 
ZAW Zeitschrift für die alttestamentliche Wissenschaft 
cf. confer, compare 
Int Interpretation 
P
ss. Sol. Psalms of Solomon 

Pss. Sol. Psalms of Solomon 
cf. confer, compare 
e.g. exempli gratia, for example 
TBl Theologische Blätter 
ST Studia theologica 
RTR Reformed Theological Review 
KD Kerygma und Dogma 
cf. confer, compare 
cf. confer, compare 
* 
dd. The term eujpoii>va, which appears only here in the Greek Bible, is now attested with 

the nuance of ―kindness‖ in a papyrus (3rd/4th century) (NewDocs 1:59 [#18.3, 13] and 

from a long inscription of Marcus Aurelius for the Athenians, with the nuance ―the doing of 

good deeds,‖ ―beneficence‖ (NewDocs 4:83 [#20.90]). It occurs only once in Philo (On the 

Change of Names24), where it connotes ―a good deed.‖ cf. BAGD 324: ―the doing of 



                                                                                                                                                                                 

good.‖ 
cf. confer, compare 
cf. confer, compare 
* 
ee. For this nuance in koinwniva, see BAGD 439. The financial implications of the term in 

this context have been broadly recognized: J. Y. Campbell, ―KOINWNIA,‖ 21–22 

(―contribution,‖ as in Rom 15:26; 2 Cor 9:13, only here the action of contributing); 

McDermott, BZ 19 [1975] 229 (―collection,‖ a Pauline innovation that became well 

accepted into the vocabulary of the early Church); cf. Seesemann, KOINWNIA, 24–31. For 

the financial connotations of the term, see Rom 15:26–27; 2 Cor 8:4; 9:13; cf. Rom 12:13; 

Gal 6:6; Phil 4:15; 1 Tim 6:18. 
cf. confer, compare 
NT New Testament 
cf. confer, compare 
n. note 
cf. confer, compare 
OT Old Testament 
cf. confer, compare 
* 
ff. The dative case in toiauvtai" qusivai" is causal (―because of such sacrifices‖). cf. BDF 

§196; Turner, Grammar, 3:242, who describes ―this dative‖ as extraordinary. It is not 

possible in translation to reflect the sonorous quality of the gen. and dative endings, which 

is rhetorically effective: eujpoii>va" kai; koinwniva" … toiauvtai" ga;r qusivai". 
NT New Testament 
e.g. exempli gratia, for example 
cf. confer, compare 
NT New Testament 
cf. confer, compare 
i.e. id est, that is 
cf. confer, compare 
NT New Testament 
cf. confer, compare 
SNTU Studien zum Neuen Testament und seiner Umwelt 
cf. confer, compare 
NT New Testament 
e.g. exempli gratia, for example 
SNTU Studien zum Neuen Testament und seiner Umwelt 
cf. confer, compare 
NT New Testament 
cf. confer, compare 
SNTU Studien zum Neuen Testament und seiner Umwelt 
cf. confer, compare 
SNTU Studien zum Neuen Testament und seiner Umwelt 
n. note 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
NT New Testament 



                                                                                                                                                                                 
cf. confer, compare 
SNTU Studien zum Neuen Testament und seiner Umwelt 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
SNTU Studien zum Neuen Testament und seiner Umwelt 
i.e. id est, that is 
* 
kk. The phrase wJ" lovgon ajpodwvsonte" appears to preserve a classical idiom that has 

been missed in current translations. It has been broadly recognized that the particle wJ" with 

the fut ptcp ajpodwvsonte" expresses objective motive (cf. BDF §425[3]: ―as men who,‖ 

―with the thought that‖). This insight has been added to the conviction that the fut tense of 

the ptcp expresses necessity or obligation (e.g. Turner, Grammar, 3:158: ―with the thought 

that they must‖; repeated by Hanna, Grammatical Aid, 162; Zerwick and Grosvenor, 

Grammatical Analysis, 689: ―[who] must render‖). The contemporary translations almost 

uniformly reflect this reading of the text (Moffatt, Berkeley, Beck, RSV, NEB, JB, NCV, LB, 

TEV, NIV; NASB is neutral [―as those who will give an account‖]; only the Basic translation 

offers a genuine alternative: ―for they keep watch … ready to give an account‖). The 

dominant renderings obscure the basic subjective-voluntative force of the idiom. The 

particle wJ" makes clear that the action involved is accepted with intent and purpose. It is 

preferable, with Wikgren (―Some Greek Idioms,‖ 148), to recognize in the phrase the 

classical use of wJ" with the fut ptcp to express strong or avowed purpose (cf. BDF §351; 

Zerwick, Biblical Greek, §282). A sufficient number of instances survive in later Gk. to 

render plausible the presence of the idiom in Hebrews to express strong purpose and 

intention. The phrase denotes the current leaders ―as those who intend to give an account.‖ 
* 
ll. The translation treats the idiom i{na … poiẁsin as an instance of the imperatival i{na 

(see A. P. Salom, AusBR 6 [1958] 123–41, and especially 138 where this verse is discussed; 

Morrice, BT 23 [1972] 326–30, with reference to this occurrence on 329). The idiom has 

been broadly recognized (AmT, Moffatt, Phillips, RSV, NEB). The NIV treats the i{na clause 

as expressive of purpose, and repeats from the beginning of the complex sentence the 

exhortation to obedience: ―Obey your leaders. … Obey them so that their work may be a 

joy.‖ 
Vis. Visions 
* 
mm. The term ajlusitelev" occurs only here in biblical literature. The translation takes 

into account the language of commerce in 17b, lovgon ajpodwvsonte", ―give an account,‖ 

i.e. let their accounting be a pleasant task, and not a painful one, for this would bring you 

―no profit.‖ Contemporary usage, however, indicates that the term can be used positively in 

the sense of ―harmful‖ (BAGD 41). In that case, the clause may be translated, ―for this 

would be detrimental to you.‖ 
SNTU Studien zum Neuen Testament und seiner Umwelt 
e.g. exempli gratia, for example 
e.g. exempli gratia, for example 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
n. note 
cf. confer, compare 



                                                                                                                                                                                 
cf. confer, compare 
cf. confer, compare 
a 
a. The arrangement of the prayer-wish leading to an invocation, followed by two strophes 

of four lines each and a doxology, is adapted from Michel, 535. For a full treatment of the 

importance of the particle dev in the form, see Jewett, ATR 51 (1969) 22-23. The particle 

deserves to be translated because it bears a connective sense in such units. It implies that 

the prayer-wish is intrinsically related to the written discourse that precedes it. 
b 
b. Although it has been proposed that the prep in the phrase ejn ai{mati seems to have the 

notion of accompaniment or attendant circumstances (Moule, Idiom-Book, 78, who 

tentatively translates the phrase ―with the blood‖), the construction of the strophe as well as 

the text to which an allusion is made, Zech 9:11 LXX, make clear that the expression is to 

be understood causally, i.e. ―by virtue of the blood,‖ or ―through the blood.‖ On this 

important point of grammar as it affects the translation of v 20, see especially Jeremias, 

ZNW 42 (1949) 198; Zerwick, Biblical Greek, §119, supplemented by Zerwick and 

Grosvenor, Grammatical Analysis, 689; Thurén, Lobopfer, 226. 
c 
c. The deferred reference to Jesus (to;n kuvrion hJmwǹ jIhsoùn) in the strophe is emphatic 

and is consistent with the writer‘s habit elsewhere in the homily (see above on 2:9; 3:1; 

4:14; 6:20; 7:22; 10:19; 12:2; 12:24). 
d 
d. The aor optative katartivsai, which is the only optative in the literary Gk. of Hebrews, 

expresses the notion of wishing: ―may God … make you complete‖ (BDF §384; Zerwick, 

Biblical Greek, §355; Hanna, Grammatical Aid, 163). Its occurrence here is consistent with 

the fact that of the thirty-eight proper optatives in the NT, sixteen are found in 

prayer-wishes or blessings (see Jewett, ATR 51 [1969] 23–24, who suggests that the 

concentration of these optatives in prayer units may have been influenced by LXX usage, 

since the optative is used there primarily for wishes and blessings). The verb katartivzein 

possesses a very wide range of meaning. Its nuances include ―adjust,‖ ―put in order,‖ 

―restore,‖ ―mend,‖ ―recommission,‖ ―furnish,‖ ―equip,‖ ―make good,‖ ―prepare‖ (cf. Spicq, 

1:23–24 for eleven different usages of the verb). It occurs in 10:5 and 11:3, but in a 

different sense: 10:5 ―to prepare‖; 11:3 ―to fashion,‖ ―to create.‖ The notion of supplying 

that which is defective or deficient suggests the translation ―make complete‖ (cf. Delling, 

TDNT 1:475). 
e 
e. The liturgical tone of this prayer probably explains why there are no less than four 

textual variants in v 21. In the first instance the reading panti; ajgaqẁ/ is assigned an ―A‖ 

rating in the UBSGNT
3
, indicating that the text, supported by P

46
 a 

 D* Y lat bo, is virtually certain. The addition of e[rgw/ after pantiv in the TR, in company 

with C D
c
 K M P almost all minuscules and sy

p.h
 sa aeth (i.e. ―every good work‖), is ―an 

obvious homiletic gloss‖ (Metzger, Textual Commentary, 676). 
f f. Although the reading aujtẁ/ poiwǹ is strongly attested (a 
* A C 33* 81 1739

mg
 sa cf. P

46
 aujto; poiẁn), the pronoun is unintelligible. It appears to 

have arisen as a dittogr of the preceding aujtoù (so Zuntz, Text, 62; Metzger, Textual 

Commentary, 676). The shorter reading poiwǹ, ―accomplishing,‖ is supported by a 
c
 D

gr
 K P Y 0121b 33

c
 88 614 1739* Byz Lect lat vg sy

p.h
 sa

ms
 bo

ms
 arm The translation 

does not reflect the repetition in the formulation poih̀sai … poiẁn, ―to do … 

accomplishing.‖ 
g 
g. The pronoun hJmi`n, ―us,‖ which is strongly supported by P

46
 a 



                                                                                                                                                                                 

 A D
gr

 K M 33 81 614 1739 sy
p
 sa bo arm, was altered in some MSS to read uJmi`n, ―in you,‖ 

probably to agree with the preceding uJma`", ―make you complete‖ (Metzger, Textual 

Commentary, 676–77). 
h 
h. The prep phrase ejnwvpion aujtoù, which is closer to Hebrew idiom than the simple 

dative, carries the nuance ―in the opinion of him‖ ―in the judgment of him‖ (BAGD 

270[3]). cf. 4:13, where the same expression has the nuance of ―in the sight of him,‖ ―in the 

presence of him‖ (i.e. ―in his presence‖). 
i i. The translation resolves the ambiguity in the antecedent of the relative pronoun w|/, ―to 

him,‖ by placing a period after the second strophe, so that the doxology refers most 

naturally to ―the God of peace‖ of the invocation, rather than to the closest antecedent, 

―Jesus Christ.‖ Considerations of structure are decisive in shaping the translation. 
j j. The translation reflects the shorter form of the text (eij" tou;" aijẁna", supported by P

46
 

C
3
 D

gr
 Y 104 436 1241 1877 2127 2492 2495 Lect sy

h
 sa

mss
 arm Thret). Both the shorter 

and the fuller formulations are well attested. The addition of twǹ aijwvnwn is supported by a 
 A (C*) K P 33 81 614 1739 lat sa

mss
 bo aeth Chr Euthalius Thret John of Damascus. Both 

phrases are to be found in other NT texts. Zuntz, Text, 120–21, argued that the shorter form 

is correct. The knowledge of the fuller formulation, inculcated from liturgical usage, 

suggested expansion of the shorter form, and this has left its traces in the surviving 

witnesses of some ancient branches of the tradition. According to Zuntz, ―there is no 

instance of an originally longer form being shortened in witnesses as numerous and ancient 

as here. But the expansion of an originally shorter form, so far as it did occur at all, was 

characteristic of the older tradition‖ (121). The editors of the UBSGNT
3
 found it difficult to 

decide whether copyists added the phrase twǹ aijwvnwn here to conform with other NT 

usage or others omitted the phrase ―either through carelessness or in imitation of eij" tou;" 
aijẁna" [―forever‖] in Heb 13:8‖ (Metzger, Textual Commentary, 677). The editors decided 

to retain the addition, but to enclose it with square brackets as an indication that it might 

well be a gloss. 
ATR Anglican Theological Review 
prep preposition 
LXX The Septuagint, Greek translation of the OT 
i.e. id est, that is 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
Gk. Greek 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
NT New Testament 
ATR Anglican Theological Review 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
UBSGNT United Bible Societies Greek New Testament 
_a 
D Codex Bezae or Deuteronom(ist)ic 



                                                                                                                                                                                 
lat Latin 
TR Textus Receptus 
C Codex Ephraemi Syri 
D Codex Bezae or Deuteronom(ist)ic 
K Kethib (the written consonantal Hebrew text of OT) 
M Mishnah 
P Pesher (commentary) 
sy Syriac 
i.e. id est, that is 
_a 
A Codex Alexandrinus 
C Codex Ephraemi Syri 
cf. confer, compare 
dittogr dittograph(y) 
D Codex Bezae or Deuteronom(ist)ic 
K Kethib (the written consonantal Hebrew text of OT) 
P Pesher (commentary) 
Byz The reading of the majority of Byzantine MSS 
lat Latin 
vg Latin Vulgate (as published in Weber‘s edition) 
sy Syriac 
arm Armenian version 
A Codex Alexandrinus 
D Codex Bezae or Deuteronom(ist)ic 
K Kethib (the written consonantal Hebrew text of OT) 
M Mishnah 
sy Syriac 
arm Armenian version 
m

SS manuscript(s) 
prep preposition 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
i.e. id est, that is 
C Codex Ephraemi Syri 
D Codex Bezae or Deuteronom(ist)ic 
sy Syriac 
arm Armenian version 
A Codex Alexandrinus 
C Codex Ephraemi Syri 
K Kethib (the written consonantal Hebrew text of OT) 
P Pesher (commentary) 
lat Latin 



                                                                                                                                                                                 
Chr Christus 
NT New Testament 
UBSGNT United Bible Societies Greek New Testament 
NT New Testament 
ATR Anglican Theological Review 
i.e. id est, that is 
cf. confer, compare 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
ATR Anglican Theological Review 
NT New Testament 
cf. confer, compare 
ATR Anglican Theological Review 
cf. confer, compare 
OT Old Testament 
T. Dan Testament of Dan 
NTS New Testament Studies 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
e.g. exempli gratia, for example 
cf. confer, compare 
ST Studia theologica 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
e.g. exempli gratia, for example 
SJT Scottish Journal of Theology 
n. note 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
Symm. Symmachus 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
cf. confer, compare 
B Codex Vaticanus 
A Codex Alexandrinus 
LXX The Septuagint, Greek translation of the OT 
e.g. exempli gratia, for example 



                                                                                                                                                                                 
e.g. exempli gratia, for example 
e.g. exempli gratia, for example 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
SJT Scottish Journal of Theology 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 
e.g. exempli gratia, for example 
RevExp Review and Expositor 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
LXX The Septuagint, Greek translation of the OT 
* 
b. Although it has been proposed that the prep in the phrase ejn ai{mati seems to have the 

notion of accompaniment or attendant circumstances (Moule, Idiom-Book, 78, who 

tentatively translates the phrase ―with the blood‖), the construction of the strophe as well as 

the text to which an allusion is made, Zech 9:11 LXX, make clear that the expression is to 

be understood causally, i.e. ―by virtue of the blood,‖ or ―through the blood.‖ On this 

important point of grammar as it affects the translation of v 20, see especially Jeremias, 

ZNW 42 (1949) 198; Zerwick, Biblical Greek, §119, supplemented by Zerwick and 

Grosvenor, Grammatical Analysis, 689; Thurén, Lobopfer, 226. 
cf. confer, compare 
LXX The Septuagint, Greek translation of the OT 
cf. confer, compare 
e.g. exempli gratia, for example 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
n. note 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
cf. confer, compare 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
cf. confer, compare 
MT The Masoretic Text [of the Old Testament] (as published in BHS) 
LXX The Septuagint, Greek translation of the OT 
SJT Scottish Journal of Theology 



                                                                                                                                                                                 
* 
d. The aor optative katartivsai, which is the only optative in the literary Gk. of Hebrews, 

expresses the notion of wishing: ―may God … make you complete‖ (BDF §384; Zerwick, 

Biblical Greek, §355; Hanna, Grammatical Aid, 163). Its occurrence here is consistent with 

the fact that of the thirty-eight proper optatives in the NT, sixteen are found in 

prayer-wishes or blessings (see Jewett, ATR 51 [1969] 23–24, who suggests that the 

concentration of these optatives in prayer units may have been influenced by LXX usage, 

since the optative is used there primarily for wishes and blessings). The verb katartivzein 

possesses a very wide range of meaning. Its nuances include ―adjust,‖ ―put in order,‖ 

―restore,‖ ―mend,‖ ―recommission,‖ ―furnish,‖ ―equip,‖ ―make good,‖ ―prepare‖ (cf. Spicq, 

1:23–24 for eleven different usages of the verb). It occurs in 10:5 and 11:3, but in a 

different sense: 10:5 ―to prepare‖; 11:3 ―to fashion,‖ ―to create.‖ The notion of supplying 

that which is defective or deficient suggests the translation ―make complete‖ (cf. Delling, 

TDNT 1:475). 
NT New Testament 
cf. confer, compare 
n. note 
* 
e. The liturgical tone of this prayer probably explains why there are no less than four 

textual variants in v 21. In the first instance the reading panti; ajgaqẁ/ is assigned an ―A‖ 

rating in the UBSGNT
3
, indicating that the text, supported by P

46
 a 

 D* Y lat bo, is virtually certain. The addition of e[rgw/ after pantiv in the TR, in company 

with C D
c
 K M P almost all minuscules and sy

p.h
 sa aeth (i.e. ―every good work‖), is ―an 

obvious homiletic gloss‖ (Metzger, Textual Commentary, 676). 
cf. confer, compare 
i.e. id est, that is 
MS Monograph Series or Manuscript 
cf. confer, compare 
cf. confer, compare 
e.g. exempli gratia, for example 
cf. confer, compare 
cf. confer, compare 
cf. confer, compare 
NT New Testament 
JSNT Journal for the Study of the New Testament 
ibid. ibidem, in the same place 
* 
j. The translation reflects the shorter form of the text (eij" tou;" aijẁna", supported by P

46
 

C
3
 D

gr
 Y 104 436 1241 1877 2127 2492 2495 Lect sy

h
 sa

mss
 arm Thret). Both the shorter 

and the fuller formulations are well attested. The addition of twǹ aijwvnwn is supported by a 
 A (C*) K P 33 81 614 1739 lat sa

mss
 bo aeth Chr Euthalius Thret John of Damascus. Both 

phrases are to be found in other NT texts. Zuntz, Text, 120–21, argued that the shorter form 

is correct. The knowledge of the fuller formulation, inculcated from liturgical usage, 

suggested expansion of the shorter form, and this has left its traces in the surviving 

witnesses of some ancient branches of the tradition. According to Zuntz, ―there is no 

instance of an originally longer form being shortened in witnesses as numerous and ancient 

as here. But the expansion of an originally shorter form, so far as it did occur at all, was 

characteristic of the older tradition‖ (121). The editors of the UBSGNT
3
 found it difficult to 



                                                                                                                                                                                 

decide whether copyists added the phrase twǹ aijwvnwn here to conform with other NT 

usage or others omitted the phrase ―either through carelessness or in imitation of eij" tou;" 
aijẁna" [―forever‖] in Heb 13:8‖ (Metzger, Textual Commentary, 677). The editors decided 

to retain the addition, but to enclose it with square brackets as an indication that it might 

well be a gloss. 
ATR Anglican Theological Review 
cf. confer, compare 
a 
a. The translation of ajnevcesqe is crucial, because it tends to color the way in which the 

descriptive phrase lovgo" paraklhvsew" is understood (as reprimand or encouragement, 

correctly observed by Andriessen, NRT 96 [1974] 1063–64). Common translations like ―to 

bear with,‖ ―to tolerate‖ tend to point to a nuance of severity. Andriessen asserts that 

ajnevcesqe signifies rather ―submit to,‖ ―content yourself with,‖ and translates, ―I urge you 

to content yourself with this word of encouragement‖ (1063). For the distinctive nuance 

reflected in the translation, see Acts 18:14; 2 Tim 4:3 (so BAGD 66). There is an iterative 

force in the present imperative ajnevcesqe, as throughout this chap. 
b 
b. The translation fails to reflect the play on words parakalẁ … paraklhvsew", ―I urge 

… exhortation.‖ 
c 
c. On the particle combination kai; gavr, ―and in fact,‖ ―and further,‖ see the useful 

comments of J. D. Denniston, The Greek Particles, 2nd ed. (Oxford: Clarendon, 1954) 

108-9. 
d 
d. The expression ejpistevllein tiniv, ―to write to someone,‖ occurs often in Gk. authors, 

but nowhere else in the NT. The verb can signify ―to inform or instruct by letter,‖ or simply 

―to write‖ (as in the papyri and the LXX, according to BAGD 300, with the translation ―I 

have written to you [briefly]‖). It is difficult to justify the definiteness in the translation of 

the NEB (―It is after all a short letter‖) or the NIV (―I have written you only a short letter‖). 

Among alternative proposals that affect translation, two may be noted. Arguing that the 

reference is to the personal note in 13:22–25, Vanhoye asserts that ejpistevllein signifies 

―to send a message,‖ and translates v 22 accordingly: ―I ask you, brothers, bear with the 

discourse of exhortation; and in effect with the brief words I have sent you‖ (La structure, 

221–22). Trudinger proposes that ejpistevllein should be given the meaning ―enjoin,‖ 

―instruct,‖ a nuance it often carries in classical Gk. (JTS ns 23 [1972] 130, with an appeal to 

LSJ 600; MM 245–46) and that its reference should be restricted to the commands and 

instructions of chap. 13. For a rejoinder to Trudinger, see P. E. Hughes, 592, n. 47 
e 
e. The prep phrase dia; bracevwn denotes attendant circumstances, with the meaning 

―briefly‖ (Moule, Idiom-Book, 57). It provides an instance of diav with the gen. of manner. 

Zerwick and Grosvenor, Grammatical Analysis, 689, propose the translation, ―in few 

words.‖ 
f f. The precise nuance in the supplementary pass ptcp ajpolelumevnon is disputed. One 

proposal is that it connotes ―take leave‖ or ―depart,‖ as in Acts 13:13, 15:30, 33; 28:25, i.e., 

―know that Timothy, our brother, has departed (and is absent) [from me]‖ (cf. Wrede, 

Rätsel, 57–60; E. D. Jones, ExpTim 46 [1934–35] 566; BAGD 96, who add ―unless the 

reference is to a release from imprisonment‖; Jewett, 242, who translates ―Timothy has 

been dispatched‖). The most frequent sense of ajpoluvein in the NT is that of ―releasing 

from custody persons who were under arrest or in prison‖ (P. E. Hughes, 593, n. 51). cf. 

Zerwick and Grosvenor, Grammatical Analysis, 689, who propose the translation ―set 



                                                                                                                                                                                 

free.‖ 
g 
g. The comparative adv tavcion is used for the positive, with the meaning ―quickly,‖ 

―soon,‖ ―without delay‖ (BAGD 807; BDF §244[1]: ―if he comes very soon‖). For the 

argument that there is an element of comparison in the context and that the phrase eja;n 
tavcion e[rchtai may mean ―if he comes before I leave,‖ see A. T. Robertson, Grammar, 

664. 
h 
h. For this nuance in o[yomai see Moffatt, 246, who calls attention to 3 John 14, ―I hope to 

visit (ijdeìn) you soon.‖ 
i i. The precise nuance in the articular prep phrase oiJ ajpo; th̀s jItaliva" is difficult to 

determine because during the Koine period ajpov was in the process of absorbing ejk (Moule, 

Idiom-Book, 71) and in Modern Gk. has completely supplanted it. A broad distinction has 

been attempted, according to which ejk means ―from within,‖ while ajpov indicates merely 

―the general starting point‖: a man will go ejk (ejx) a house, but ajpov a country (cf. A. T. 

Robertson, Grammar, 577). Although this distinction cannot be validated in the NT 

generally, Moule concedes that ―it may be that more often than not the distinction holds, 

and Heb 13:24 is a specimen of conformity‖ (Idiom-Book, 72). On the other hand, Turner 

asserts that the articular prep phrase simply means ―the Italians‖ (Grammar, 3:15; so also 

BAGD 87; cf. BDF §437). Zerwick and Grosvenor, Grammatical Analysis, 690, offer two 

alternative translations: ―All here send you greetings from Italy,‖ or, ―The Italians here 

send you greetings.‖ The NEB leaves the issue undecided: ―Greetings to you from our 

Italian friends.‖ 
j j. The impact of the later liturgical use of the concluding benediction can be traced in the 

MS tradition (UBSGNT
3
 778). It is apparent most broadly in the addition of ajmhvn, 

―Amen,‖ in a 
2
 A C D H K P Y 0121b 81 1739 Byz Lect lat sy

p,h
 bo aeth. The intrusion was resisted, 

however, by several important witnesses, including P
46

 a 
* 1

vid
 33 vg

ms
 sa arm. Although the editors of the UBSGNT

3
 give the text without ajmhvn 

only a ―C‖ rating, indicating a considerable degree of doubt whether the text or the 

apparatus contains the superior reading, the addition should be omitted. 
NRT La nouvelle revue théologique 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
ed. edited, edition(s), editor 
Gk. Greek 
NT New Testament 
LXX The Septuagint, Greek translation of the OT 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
n
EB The New English Bible 

n
IV The New International Version (1978) 

Gk. Greek 
JTS Journal of Theological Studies 
ns new series 



                                                                                                                                                                                 
LSJ Liddell-Scott-Jones, Greek-English Lexicon 
MM J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament (London: 

Hodder, 1930) 
n. note 
prep preposition 
gen. genitive 
ptcp participle 
i.e. id est, that is 
cf. confer, compare 
ExpTim The Expository Times 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
NT New Testament 
n. note 
cf. confer, compare 
adv adverb/adverbial 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
prep preposition 
Gk. Greek 
cf. confer, compare 
NT New Testament 
prep preposition 
BAGD W. Bauer, A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature, ET, ed. W. F. Arndt and F. W. Gingrich; 2d ed. rev. F. W. Gingrich 

and F. W. Danker (University of Chicago, 1979) 
cf. confer, compare 
BDF F. Blass, A. Debrunner, and R. W. Funk, A Greek Grammar of the New Testament 

(University of Chicago/University of Cambridge, 1961) 
n
EB The New English Bible 

MS Monograph Series or Manuscript 
UBSGNT United Bible Societies Greek New Testament 
_a 
A Codex Alexandrinus 
C Codex Ephraemi Syri 
D Codex Bezae or Deuteronom(ist)ic 
H Holiness Code 
K Kethib (the written consonantal Hebrew text of OT) 
P Pesher (commentary) 
Byz The reading of the majority of Byzantine MSS 
lat Latin 



                                                                                                                                                                                 
sy Syriac 
_a 
1 first person 
vg Latin Vulgate (as published in Weber‘s edition) 
arm Armenian version 
UBSGNT United Bible Societies Greek New Testament 
* 
a. The translation of ajnevcesqe is crucial, because it tends to color the way in which the 

descriptive phrase lovgo" paraklhvsew" is understood (as reprimand or encouragement, 

correctly observed by Andriessen, NRT 96 [1974] 1063–64). Common translations like ―to 

bear with,‖ ―to tolerate‖ tend to point to a nuance of severity. Andriessen asserts that 

ajnevcesqe signifies rather ―submit to,‖ ―content yourself with,‖ and translates, ―I urge you 

to content yourself with this word of encouragement‖ (1063). For the distinctive nuance 

reflected in the translation, see Acts 18:14; 2 Tim 4:3 (so BAGD 66). There is an iterative 

force in the present imperative ajnevcesqe, as throughout this chap. 
cf. confer, compare 
HTR Harvard Theological Review 
n. note 
SWJT Southwestern Journal of Theology 
HTR Harvard Theological Review 
HTR Harvard Theological Review 
e.g. exempli gratia, for example 
e.g. exempli gratia, for example 
Pol. Ignatius, Letter to the Polycarp 
Barn. Barnabas 
NRT La nouvelle revue théologique 
ANRW Aufstieg und Niedergang der römischen Welt, ed. H. Temporini and W. Haase, 

(Berlin/ New York: de Gruyter) 
n. note 
NT New Testament 
* 
f. The precise nuance in the supplementary pass ptcp ajpolelumevnon is disputed. One 

proposal is that it connotes ―take leave‖ or ―depart,‖ as in Acts 13:13, 15:30, 33; 28:25, i.e., 

―know that Timothy, our brother, has departed (and is absent) [from me]‖ (cf. Wrede, 

Rätsel, 57–60; E. D. Jones, ExpTim 46 [1934–35] 566; BAGD 96, who add ―unless the 

reference is to a release from imprisonment‖; Jewett, 242, who translates ―Timothy has 

been dispatched‖). The most frequent sense of ajpoluvein in the NT is that of ―releasing 

from custody persons who were under arrest or in prison‖ (P. E. Hughes, 593, n. 51). cf. 

Zerwick and Grosvenor, Grammatical Analysis, 689, who propose the translation ―set 

free.‖ 
cf. confer, compare 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
JBL Journal of Biblical Literature 
NT New Testament 
NT New Testament 
JBL Journal of Biblical Literature 



                                                                                                                                                                                 
cf. confer, compare 
JBL Journal of Biblical Literature 
cf. confer, compare 
* 
i. The precise nuance in the articular prep phrase oiJ ajpo; th̀s jItaliva" is difficult to 

determine because during the Koine period ajpov was in the process of absorbing ejk (Moule, 

Idiom-Book, 71) and in Modern Gk. has completely supplanted it. A broad distinction has 

been attempted, according to which ejk means ―from within,‖ while ajpov indicates merely 

―the general starting point‖: a man will go ejk (ejx) a house, but ajpov a country (cf. A. T. 

Robertson, Grammar, 577). Although this distinction cannot be validated in the NT 

generally, Moule concedes that ―it may be that more often than not the distinction holds, 

and Heb 13:24 is a specimen of conformity‖ (Idiom-Book, 72). On the other hand, Turner 

asserts that the articular prep phrase simply means ―the Italians‖ (Grammar, 3:15; so also 

BAGD 87; cf. BDF §437). Zerwick and Grosvenor, Grammatical Analysis, 690, offer two 

alternative translations: ―All here send you greetings from Italy,‖ or, ―The Italians here 

send you greetings.‖ The NEB leaves the issue undecided: ―Greetings to you from our 

Italian friends.‖ 
m

SS manuscript(s) 
NT New Testament 
cf. confer, compare 
ZNW Zeitschrift für die neutestamentliche Wissenschaft 
TDNT G. Kittel and G. Friedrich, eds., tr. G. W. Bromiley Theological Dictionary of the 

New Testament, 10 vols., ET (Grand Rapids: Eerdmans, 1964–76) 
cf. confer, compare 
NTS New Testament Studies 
cf. confer, compare 
OT Old Testament 
OT Old Testament 
OT Old Testament 
OT Old Testament 
cf. confer, compare 
cf. confer, compare 
iNolland, John, Word Biblical Commentary, Volume 47b: Hebrews 9-13, (Dallas, Texas: 

Word Books, Publisher) 1998. 


