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PREFATORY NOTE BY THE GENERAL
EDITORS

HE primary object of these Commentariesis to be exegetical,

to interpret the meaning of each book of the Biblein thelight
of modern knowledge to English readers. The Editors will not
deal, except subordinately, with questions of textual criticism or
philology ; but, taking the English text in the Revised Version as
their basis, they will aim at combining a hearty acceptance of
critical principles with loyalty to the Catholic Faith.

The series will be less elementary than the Cambridge Bible
for Schools, less critical than the International Critical Commen-
tary, less didactic than the Expositor’s Bible; and it is hoped
that it may be of use both to theological students and to the
clergy, as well as to the growing number of educated laymen
and laywomen who wish to read the Bible intelligently and
reverently.

Each commentary will therefore have

(i) An Introduction stating the bearing of modern criticism
and research upon the historical character of the book, and
drawing out the contribution which the book, as a whole, makes
to the body of religious truth.

(ii) A careful paraphrase of the text with notes on the more
difficult passages and, if need be, excursuses on any points of
special importance either for doctrine, or ecclesiastical organiza-
tion, or spiritual life.

But the books of the Bible are so varied in character that
considerable latitude is needed as to the proportion which the
various parts should hold to each other. The General Editors will
therefore only endeavour to secure a general uniformity in scope
and character; but the exact method adopted in each case and
the final responsibility for the statements made will rest with the
individual contributors.

By permission of the Delegates of the Oxford University
Press and of the Syndics of the Cambridge University Press the
Text used in this Series of Commentaries is the Revised Version
of the Holy Scriptures.

WALTER LOCK

D. C. SIMPSON

412



. PREFACE

HE preparation of this Commentary, undertaken in 1920,
has been hindered by long delays and frequentinterruptions.
The care of an Australian country diocese slightly larger than
Ireland involves constant travelling ; and with only fifty priests
and less than fifty parishes, containing, however, more than three
hundred centres and congregations, it brings all the responsibili-
ties of a closer personal knowledge of clergy and laity and a more
intimate pastorate of places and people than is possible for an
English bishop. Moreover, the Anglican Church of Australia has
po ‘general stafl’, and it is a hard fight for a few of the Australian
bishops to carry a share of the national problems and enterprises
of the Church in addition to their own diocesan work. Finally,
the building stage of Canberra, the new Federal Capital City,
which lies within the diocese of Goulburn, has brought exacting
problems of its own—the founding of Church secondary schools,
the planning of a cathedral, the consideration of the future
ecclesiagtical position of the city. The author can only trust that
this multiplicity of interests and engagements may have saved
his intermittent studies from the danger of an unduly academic
outlook. 7
The Commentary has been a labour of love in fragments of
leisure and overtime—the revival of former associations of
sacred study, the refreshment of an often tired mind. It is the
fulfilment of an old desire to make some contribution to the
knowledge of the New Testament for the benefit of reading and
thinking layfolk and of the many priests who are students rather
than scholars, and at the same time to repay a fraction of a life-
long debt to St. Paul by an attempt to illustrate the funda-
mentality, and therefore the permanent value, of his teaching.
The necessity of selection enforced by the limits of space has
involved the omission of some important subjects, e.g. the
sources and influences to which St. Paul owed his Christian
theology, the relation of Christianity to the mystery-religions of
the Hellenistic world, the strategy and statesmanship of the
greatest of Christian missionaries. The attention given to the
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comparative study of the various uses and contexts of words and
ideas may seem disproportionate ; but a bishop may perhaps be
forgiven for yielding to the desire to encourage and guide the
kind of study that supplies the wants of those who are called to
teach the New Testament as well as to preach the Christian faith.

With all the faults and defects which the author recognizes or
which critics may discover, the work is now offered to the world
in the hope that it may give to English readers the best of what
Greek scholars derive from the original text, and may interpret
to some extent the language and teaching of an epistle which
is at once perhaps the most difficult and the most fruitful of
St. Paul’s bequests to modern Christian thought.

In its final form the book owes much to the careful observa-
tion and helpful advice of the two general editors, whose sug-
gestions on particular points of the text and on larger questions
of the plan of the book have been a happy blending of generous
encouragement and wise criticism. And in the case of the senior
general editor, Dr. Lock, gratitude is deepened by the know-
ledge that his latest contributions to the revision of the book
have been given, with unstinted labour and unfailing interest,
out of the precious hours of convalescence after a grievous
breakdown, which has quickened into prayerful sympathy the
reverent affection felt by so many scholars and students for
the veteran doctor doctorum and ductor discentium.

LEWIS B. RADFORD

BISHOP OF GOULBURN, N.S.W.
St. Barnabas’s Day, 1930

Postscript

It is difficult for students overseas to get into touch with the latest
investigations. I have only just discovered the Monumenta Asize
Minoris Antiqua (American Society for Archaeological Research in Asia.
Minor), vol. i (ed. W. M. Calder), which throws a flood of light on the
pagan and Christian life of the Phrygo-Lycaonian border; e.g. the in-
scriptions indicate clearly that the earliest Biblical names to pass into
common use (in the third century A.p.} were Luke, Mark, and Paul;
John and Peter came into use in the next century.

L. B. R.
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INTRODUCTION

I
THE AUTHENTICITY AND INTEGRITY OF THE EPISTLE

Taz prefatory note by the General Editors of this series of commen-
taries requires that each commentary shall have an introduction
dealing with the historical character and the religious value of the
book. There is an intimate connexion between these two questions.
A view of Christ and the Christian religion from the pen of an un-
known early Christian writer might have a real interest and value of
its own, such as attaches, for example, to the anonymous Epistle to
Diognetus. It might give an illuminating glimpse of the life and
thought of the Church of the first age. It might make a distinet con-
tribution to religious truth, to be judged of course by its conformity
to indisputably apostolic teaching and verified by its correspondence

"with catholic Christian experience. But the Epistle to the Colossians
is not an anonymous writing nor a general treatise. It purports
expressly to be a letter written by a particular apostle to a particular
Church with reference to a particular phase of local religious thought.
The value of its teaching therefore depends on the vindication of its
supposed authorship and the verification of its supposed occasion—
on the question whether we have here an authentic record of St.
Paul’s own theology in its latest stage and of his answer to an early
heresy, or only the work of a Pauline disciple in the sub-apostolic
age, even if that work were a genuine communication to the Colossian
Church written in St. Paul’s name after his death, in the sincere belief
that it represented the mind of the great Apostle and might therefore
honestly claim his authority.

(i) The evidence of tradition

The tradition of the Pauline authorship of Colossians rests on in-
disputable evidence from the second century, evidence which points
back to a still earlier date. In the West, Irenaeus (II1. xiv. 1, ¢. A.D.
180-90) quotes the salutation of ‘Luke the beloved physician’ as
from 8t. Paul’s Epistle to the Colossians. In the East, Clement of
Alexandria (Strom. vi. 8, c. 4.D. 190-210) quotes Col. ii. 8 as a warning
addressed by St. Paul ‘ to Greek converts at Colossae’. These are not
the earliest references to an epistle to the Colossians. Marcion, the
anti-Judaic Gnostic, who taught at Rome about A.D. 140, included
&n epistle to the Colossians in his Apostelicon, his own revised canon

B



2 INTRODUCTION

or list of Pauline epistles which he regarded as representing the true
Gospel ; and this private canon implies the existence of a still earlier
catholic canon, a traditional list of epistles generally accepted in
various parts of Christendom. The Latin fragment known as the
Muratorian Canon (not later than a.p. 170) mentions an epistle to
the Colossians as one of the epistles written by St. Paul to the seven
Churches (Corinth, Ephesus, Philippi, Colossae, Galatia, Thessa-
lonica, Rome) which are compared to the letters to the seven Churches
in the Apocalypse, the idea being that in both cases the number
seven stands for the complete unity of the Catholic Church.!

Tertullian and Origen, early in the third century, frequently quote
and occasionally name the epistle ; and it is included in the Old Latin
version of the New Testament which dates from the second cenfury.
There are a few almost cerfain quotations from the epistle in the
early half of the second century, e.g. in the epistles of Ignatius, Poly-
carp, ‘Barnabas’, and in the writings of Justin Martyr, though
without any mention of the name or author of the epistle. These
quotations are far less frequent than quotations from Ephesians—a
fact due not to ‘the superior size and value’ of that epistle (Moffatt,
ILNT., p. 154) but to the more general character and therefore wider
interest of its teaching. But, few as they are, they prove that Colos-
sians was known over a large area of the Church. Quotations are also
found in the fragments of various heretical writings of the second
century preserved in Hippolytus, Refutation of all heresies (¢. A.D.
200-35). Two things emerge from these evidences taken together,
viz. {1) the existence of this epistle {without any mention of its author
or its destination) as a doctrinal authority or a formative influence
not much more than fifty years after its traditional date; (2) the
identity of this epistle with the epistle to the Colossians quoted
expressly as Pauline. ‘The external testimony to its genuineness is
the best possible: ever since & collection of Pauline letters existed at
all, Colossians seems to have been invariably included’ (Jiilicher, in
Encycl. Bibl.1.865). Such evidence would be held more than sufficient
to establish the authenticity of any classical literature.

(if) The challenge of criticism
The traditional acceptance of Colossians in its present form as an

authentic Pauline epistle was first challenged by historical criticism
a century ago. The criticism of the epistle in the nineteenth century

1 Victorinus, & Danubian bishop of the third century, who wrote a valuable
commentary on the Apocalypse, goes so far as to suggest that this idea of the
completeness of the sacred number seven was the reason why St. Paul addressed
his later letters not to churches but to individusls.
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took two successive forms, (1) the denial of its Pauline authorship,
(2) the denial of its literary integrity.

1. The denial of Pauline authorship.

The age of criticism began with F. C. Baur and the other German
critics known as the Tiibingen school. In pursuance of their theory
that the first age of the Church was marked by a sharp conflict
between the Judaistic and the Pauline views of the Christian religion
—a conflict only reconciled in the Catholic Church of the second cen-
tury—they regarded the New Testament in its present form as the
result and monument of this reconciliation, and post-dated to a later
age those books which appeared to them to bear signs of the process
and indeed of the conscious purpose of reconciliation. Baur recog- -
nized as Pauline only four epistles, viz. Galatians, I and 2 Corinthians,
and Romans i—xiv. Later critics of the school recognized also as
Pauline Romans xv, xvi, I Thessalontans, Philippians, and Philemon.
A more judicious exercise of the very principle of historical criticism
introduced by the Tabingen school has driven its theory from the
field. But Colossians and Ephkesians and the Pastoral Epistles are
still challenged by some few critics of balanced judgement who doubt
the Pauline authorship of one or other or all of these documents.

The denial of the Pauline authorship of Colossians rests upon three
grounds, (a) its lexical and literary peculiarities, (b) its apparent
anticipation of later Gnosticism, (¢) its advance upon or its departure
from the theology of the earlier and accepted epistles.

(@) Lezxical and literary evidence.

Questions of Greeck vocabulary cannot be discussed in detail in a
commentary for English readers; but two or three points stand out
clearly. (1) The argument from lexical peculiarities breaks down by
proving tco much. It is true that Colossians ‘contains 33 words that
are not found elsewhere in the N.T. and 32 phrases and 28 words
which occur in other N.T. documents but not in St. Paul’s writings,
but a study of any one of the letters universally acknowledged to be
Pauline reveals a precisely similar situation’ (M. Jones, p. 7). (2) The
absence of familiar Pauline words and phrases is no valid argument
against Pauline authorship. The word ‘ cross’ is not found in Romans,
nor the word ‘law’ in 2 Corinthians, nor the word ‘righteousness’ in
I Thessalonians, nor the word ‘salvation’ in I Corinthians, Yet these
omissjons are not cited as evidence of non-Pauline authorship. (3)
Variation in diction between writings of the same writer may result
from special circumstances. Prof. Mahaffy compares St. Paul in this

B2



4 INTRODUCTION

regpect to Xenophon; both were great travellers, and their vocabu-
lary borrows from the various linguistic and literary environments in
which they moved and wrote. (4) The occurrence or emphasis or
repetition of special words or words used in aspecial sense, e.g. ‘ know-
ledge’, ‘wisdom’, ‘perfect’, ‘ pleroma’, ‘mystery’, ‘elements’, may be
due to their prominence in the language of the Colossian heretical
teachers; other peculiarities may be due to the necessity of a new
vocabulary to meet a new religious problem.

The style of the epistle, however, as distinet from the vocabulary,
is a more serious difficulty. There is a marked contrast in the argu-
mentative portion of the epistle between the slow and laboured move-
ment of its language and the rapid low and clearer sequence of the
language of the earlier epistles. Participles are left in suspense;
relative sentences follow each other in sometimes ambiguous con-
nexions ; phrases are flung out abruptly in almost unintelligible con-
structions which have suggested the possibility of a corruption in the
text, e.g. ii. 23. Various explanations have been offered, e.g. the
weakening of mental grasp by age or ill-health, the difficulty of
correspondence between quick transitions of thought and the slow
pace of an amanuensis, the unfamiliarity or indefiniteness of the
religious situation that the apostle was facing in contrast to the
clearly defined and familiar situation faced in Galatians and Corin-
thians. Whatever the right explanation may be, the differences and
difficulties of style are not toc great to be explained by the special
circumstances of the epistle, and are not in any way conclusive
against its Pauline authorship. Genius cannot be restricted to one
type of verbal expression in all cases.

(b) The theological evidence.

(a) Signs of antignosticism. The historical objection to Pauline
authorship was based upon the idea of the Tiibingen school that the
controversial portion of the epistle appeared to be directed against
a form or stage of Gnosticism which was not in existence before the
second century. Some critics saw in this Colossian heresy a Jewish
type of Gnosticism, viz. Ebionitism; but others saw the more
elaborate Greek Gnosticism. of the school of Valentinus. But this
assumption, in whatever form, that the epistle points to a late type
of Gnosticism, has been discredited by more recent investigation
into the Graeco-Oriental crigins of Gnosticism and the developments
of Judaism. That investigation has brought to light all sorts of
stages and phases of gnostic and syncretistic tendencies in cult and
creed, Judaistic, Hellenistic,and Oriental, all earlier than Christianity,
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which might well have produced, in fusion with Christianity, the kind
of teaching confronted in this epistle. ‘At any time after a.p. 40
early Christianity was upon the edge of such speculative tendencies’
(Moffatt, ILNT., p.154). On the other hand, a more careful study of
the epistle reveals two facts which are fatal to the Tiibingen hypo-
thesis. Those terms in the epistle which appeared to the critics to be
drawn from the language of second-century Gnosticism, e.g. fullness
(pleroma), perfect (teleios), knowledge (gnosis), are not used in the
epistle in the technical sense in which later Gnosticism used them.
And some of the most distinctive and prominent features of later
CGnosticism, both in language and in doctrine, do not occur in the
epistle at all. There is, therefore, nothing in the references to the
Colossian heresy which requires a later date for the epistle.

(B) Signs of Gnosticism. The main objection of Baur himself was
that the theology of the epistle showed signs of a departure in the
direction of Gnosticism. Regarding the Colossian heresy as mainly
a development or variant of Judaistic Christianity, he regarded the
epistle as an answer from the pen of a sub-apostolic writer whose
faith was tinged with an early gnosticism which could still pass
muster as an innocent venture of Christian thought. For example,in
the idea of reconciliation in Colossians and Eplesians Baur saw
traces of the root-idea of Gnosticism that the soul of man is a part of
the divine nature which descends to earth and ultimately reascends
to its divine origin. In the idea of the Church as the bride of Christ
he saw the later Gnostic pairs of aeons or emanations, male and
female, from the divine nature. In the pleroma of these epistles he
gaw the Gnostic idea of pleroma as denoting not the essence but the
expression of divinity, not the Absolute but its external self-realiza-
tion, and in the Christ of these epistles he saw the supreme aeon, the
highest and fullest of these self-realizations of the divine nature. But
it is sufficient to reply that the root-idea of Gmnosticism proper is a
descending chain of emanations of inferior spiritual existences, an
idea which might be compatible with the Colossian heresy, but which
is nejther implied in the teaching of Colossians nor capable of
development by inference from that teaching; that the idea of a
return of these emanations to the original unity of the divine nature
not merely fails to do justice to the idea of reconciliation to God,
but lies in a different region from that idea, which is not meta-
Physical but moral, not a speculative conception but a practical
experience of the spiritual life; that in the union of Christ and the
Church the idea of marriage is subordinated to the idea of headship;
that the pleroma of the epistle is not the total sum of a series of
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emanations, of which Christ is the culminating term, but the com-
plete and unique revelation of the divine in Christ. The writer of the
epistle is not fighting one gnosticism with the weapons of another.
He is unfolding the implications of the Christian faith as the full and
final answer to all gnosticism.

(y) 4 new Christology. The Christology of the epistle does at first
sight seem to present a serious difficulty. New expressions are used,
new conceptions unfolded, which undoubtedly go beyond the lan-
guage and teaching of the earlier episties of St. Paul. But these
advances beyond his earlier expositions of doctrine are not necessarily
departures from the principles of his earlier doctrine. Even where
the differences are greatest, even when they are stated in the fullest
contrast, they do not involve any contradiction of his former teach-
ing. They are right in the line of such evolution as a master mind
may well experience, either as the result of continued thinking over
the contents of his original belief, or as the reaction to the challenge
of a new crisis or the stimulus of a new environment. There is nothing
in this doctrinal advance which justifies the suspicion that we may
be in the presence of another mind or in the atmosphere of another
age. This judgement may be illustrated by a brief notice of the chief
points of advance. (1) There is the great Christological passage in
Col. i. 15 ff. This involves the eternal pre-existence of Christ. But so
does the great Christological passage in Phil. ii. 5 ff. Philippians is
noW secure once more in its recognition as an authentic epistle of St.
Paul. The authenticity of Colossians cannot be logically denied on the
ground of a doctrinal advance when that advance is evident in an
epistle accepted as anthentic. The real advance in Col. i. 15 ff. is in
the conception of Christ in relation to the universe. Three points
emerge here. Christ is the original mediator or agent in the creation
of the universe, the present principle of its coherence, and the final
goal of its progress. The first idea is stated expressly in I Cor. viii. 6,
‘through whom all things’. The second is a logical corollary of this
statement. The third does seem to contradict 1 Cor. xv.28 and Rom.
xi. 36, where the final goal of creation is God the Father. But there
is a similar apparent contradiction between 1 Cor. viii. 6 and Rom.
xi. 36. The contradiction in either case is only apparent, not real.
The immediate supremacy of Christ is quite compatible with the
ultimate supremacy of God the Father.

(2) Another advance is in the doctrine of reconciliation. In Col.
i. 20 the Cross is the reconciliation not only of mankind but of the
universe, angels and all. But there is a pointer in this direction
already in 2 Cor. v. 19, ‘God was in Christ, reconciling the world unto
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pimseif’. (3) In Col. ii. 14, 15, the Cross is the dethronement not
only of the Law but of the powers of the spirit-world. But thereisa
glimpse of the latter conception in Gal. iii. 19, where the super-
gession of the Law by the Incarnation is connected with the idea of
angelic mediation in the origin of the Law (cp. Gal. iv. 9), and in
1 Cor. ii. 6-8, where the doom of the ‘rulers of this world’, already
in process, is connected in some mysterious way with the crime and
plunder of their crucifixion of ‘the Lord of glory’. (4) The relation
of Christ to the Church in Col. i. 18, 24 (cp. ii. 9, 10) has been cited as
a new conception. But already in 1 Cor. xii. 27, Rom. xii. 5, the
Church is the Body of Christ, though the dominant idea there is the
mutual relation of Christians as members of the Body ; and in 1 Cor.
xi. 3 Christ is‘ the head of every man’,i.e. of humanity. The headship
of Christ in and over the Church in Colossians is not a new conception
but the combination of earlier conceptions. It is evident, therefore,
that though here and elsewhere in Colossians there is ‘a very sub-
stantial extension of St. Paul’s realm of ideas and a marked develop-
ment of concepts’, yet ‘the germs are clearly discernible in his
earlier writings’ {M. Jones, p. 4). Baur admits these ‘hints of similar
views’ in acknowledged Pauline writings, but regards them as ob-
scure and inconclusive, whereas in Colossians and Ephesians they
are dominant and pervasive. But such prominence and emphasis
is intelligible enough as the response to the challenge of a new
peril. The history of St. Paul's theology finds a parallel in the
history of the Catholic creeds. Each truth of the Christian faith
came into prominence in turn in the creed in response to & heresy
which raised that particular question. The most remarkable example
of this process of development is the later extension of the Nicene
Creed to give full expression to the implicit belief in the person and
operation of the Holy Spirit.

This development of St. Paul’s theology may have been quickened
or even occasioned by the demands of the Colossian crisis. Buf more
probably it was at work already under the circumstances of his
enforced retreat at Rome, with its narrowed range of labour and its
widened range of outlook upon the empire, the Church, and the uni-
verse. What the Colossian crisis brought was the necessity of concen-
trating his thoughts upon particular truths in his world-view and
the opportunity of expressing those truths in the light of his recent
thinking. Here again the difficulties urged by critics fall far short
of any justification for challenging the authenticity of the epistle.
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2. The denial of literary integrity

Recent criticism, with a few eccentric exceptions, in particular a
group of Dutch scholars {e.g. the articles of Van Manen in the
Encyclopaedia Biblica), has abandoned the attack upon the authen-
ticity of the epistle, and turned to attack its integrity. It has adopted
a theory of interpolation to solve a twofold problem, viz. (1) the
literary relation between Colossians and Ephesians, (2) the mixture
of Pauline elements with apparently non-Pauline or sub-Pauline.
The problem of the relation of Colossians to Ephesians is indeed
complicated. The resemblances between the two epistles are large
and obvious. There are parallel passages, similar constructions,
identical words and phrases, and a correspondence in general out-
line and in particular details which is only to be appreciated in
its continuity and in its exceptions by printing the two epistles
side by side with every word common to the two underlined. The
resemblances ‘point unmistakably to one of two conclusions: they
must either be the work of one and the same author, or the writer
of the one must have borrowed on a large scale from the work of the
other’ (M. Jones, p. 9). The latter conclusion is highly improbable
in view of the fact that the supposed writer of the later epistle,
whichever it was, has not merely borrowed and adapted paragraphs
and sentences, but has borrowed phrases and words from one context
to use them in another context. ‘The terminology of the one epistle
is frequently transferred to the other, but the terminology and the
thought of the one are seldom found in combination in the other’
(M. Jones, p. 10). Each epistle has a literary unity and a literary
individuality of its own. The only satisfactory reconciliation of this
fact with the fact of their mutual resemblances is to accept both
a8 the work of one and the same author. But there still remains
the problem of priority. Sometimes the one seems clearly prior,
sometimes the other. In some cases a passage in Ephesians seems
clearly to be an amplification or an abbreviation of a passage in
Colossians ; sometimes the process seems to have been the reverse.
The question of relation between the two epistles is discussed at
length in Ch. IIT of this Introduction. Tt is sufficient here to say
the priority of Colossians is the only conclusion that does justice
to the whole of the evidence.

To return to the other half of the problem, viz. the mixture of
Pauline and non-Pauline elements in Colossians, Ewald in 1856 met
the difficulty by supposing that the epistle was written by Timothy
(others suggest Tychicus), acting not as amanuensis at St. Paul’s
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dictation but as the editor of material provided by St. Paul. This
gupposition seems to be excluded by the personal intimations in i. 23,
ii. 1, 5. In any case it is almost incredible that so intimate a friend
and so loyal & disciple would diverge in his own views from his
master’s teaching, still less introduce into an epistle to go forth in his
master’s name any language or thought that was not essentially in
accord with his teaching. Moreover, the epistle was almost certainly
written in close touch with St. Paul for immediate dispatch (iv. 4,
7-9), and would surely be submitted to the apostle for endorsement
or revision. Its conclusion bears the apostolic autograph. Its
contents must be faken as carrying the apostle’s approval.
Holtzmann, in 1872, propounded an ingenious theory of successive
interpolations. In his opinion there was an original Colossians, an
authentic Pauline epistle dealing with a legalistic and ascetic move-
ment at Colossae. This was expanded into our Ephesians ‘as a protest
against a Jewish-Christian theosophy’ by an unknown writer who
subsequently expanded the original Colossians by interpolations
from Ephesians and other sources to give it an antignostic turn.
This elaborate hypothesis served $o account for the fact that some-
times Ephesians seems to borrow from Colossians and sometimes
Colossians from Ephesians. It ignored the possibility that St. Paul
may not have copied from the one in writing or dictating the other,
but may have repeated passages from memory, or simply given simi.
lar though not identical expression to the same conceptions in two
contemporary letters without any deliberate repetition or even con-
scious recollection. Holtzmann’s hypothesis fails to account for the
fact, already noted, that many of the phrases in Ephesians supposed
to be borrowed from Colossians do not occur in the same context as in
Colossians, and seem to fit quite naturally into the contexts in which
they do occur in Ephesians. The hypothesis, moreover, creates more
difficulties than it removes. Why did this ingenious redactor borrow
from Colossians alone in writing his Ephesians, and not from other
Pauline epistles also? What authority is there for dividing the
Colossian heresy into two sections or stages? How did the redactor
manage to get his own later expansion of Colossians into circulation
in the presence of the original Pauline letter ? How did the original
vanish while the substitute survived ? Soltau elaborated & still more
complicated theory in which the original Pauline Colossians was ex-
Panded by an editor who drew from an epistle to Laodicea, which was
used also in the composition of Ephesians, which in turn was used
a8 the source of later interpolations in Colossians. Both Holtzmann
and Soltau are far too subjective and arbitrary in the criteria by
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which they decide that this or that passage is an interpolation. The
theory is condemned by its results: Holtzmann’s restoration of the
supposed original of Colossians is a bare and bald substitute indeed
for the warmth and wealth of the Colossians that we know. Detailed
discussion of these reconstructive hypotheses is superfluous. Later
criticism has passed sentence upon them ; see for example Sanday’s
criticism of Holtzmann in Smith’s Dictionary of the Bible (2nd ed.).
It is interesting to note that one scholar, Von Soden, who subjected
Holtzmann’s theory to drastic criticism, himself first rejected only
a few passages as interpolations (viz. i. 15-20, ii. 10, 15, 18 b); then
came to accept the epistle almost as it stands ; then again decided to
reject i. 15-20 once more, and finally rejected only i. 16 b, 17.

The integrity of the epistle as a whole is now practically beyond
dispute. But there is some ground for doubting here and there the
integrity of the text. There are a few passages in which the evidence
of the MSS. points to the later introduction of phrases from parallel
passages in Ephesians or to the insertion of marginal glosses into
the text. Interpolations have been suspected in a few places by
scholars unbiassed by any prejudice against the epistle as a whole,
e.g. in i. 15-20, i. 23, ii. 1. The present text of ii. 18 and 23 is so
difficult to understand that various scholars have taken refuge in
‘attempts at emendation and hypotheses of interpolation’ (Moffatt,
ILNT, p.165). Dr.Hort (WH.ii. 127) remarks that ‘the epistle, and
more particularly the second chapter, appears to have been ill-
preserved in ancient times’, and suggests that perhaps ‘some of its
harshnesses are really due to primitive corruption’. But Moffatt
(ILNT., p. 156) is right in insisting that ‘such interpolations and
glosses as may be reasonably conjectured do not point to any far-
reaching process of editing, least of all upon the part of the author
{or under the influence) of Ephesians’.

Ii
THE HISTORICAL SETTING OF THE EPISTLE
{i) The place of writing
The date of the epistie depends upon the place, upon the question
whether the imprisonment during which it was written was at Rome
or at Caesarea or at Ephesus. Until thirty years ago the traditional
answer, Rome, held the ficld almost undisputed. Since that date
Caesarea and Ephesus have been advocated on grounds that deserve

serious consideration. To-day Ephesus is the only formidable rival
t0 Rome,
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1. Caesarea.

The two chief advocates of the Caesarean hypothesis are Dr. Eric
Haupt (Die Gefangenschaftsbriefe in Meyer's Commentary) and
Dr. Hicks, Bishop of Lincoln (Interpreter, April 1910); an earlier
discussion will be found in Hort’s Romans and Ephesians, pp. 103-10.
The case for Caesarea was based on two main arguments. (a) Philip-
pians seemed to differ so markedly from the Colossians-Ephesians-
Philemon group that the only conclusion appeared to be to leave
Philippians in its traditional Roman setting and to assign the three
other epistles to an earlier date. The attempt to determine the dates
of St. Paul’s letters by a comparison of their contents and style is
somewhat discredited by modern scholarship. But if the attempt is
to be made, there is a marked resemblance between Philippians and
the earlier group of epistles, Romans and Corinthians. And it is
gcarcely credible that St. Paul would pass from that group to the
Colossian group, so different in character from the earlier group, and
then revert to that earlier type of epistle. (b} In Colossians and
Philemon St. Paul seems to feel the burden of imprisonment keenly
and heavily, and to miss sorely his lost freedom of missionary activity,
while in Philippians he writes cheerfully and hopefully. This dif-
ference seemed to point to different conditions of imprisonment,
closer confinement at Caesarea and greater freedom at Rome. A
comparison of the two experiences as recorded in Acts does leave the
impression that there was a difference in the two confinements. At
Caesarea he was a prisoner under trial ; at Rome he was a defendant
awaiting the result of his own appeal to a higher tribunal. But even
at Caesarea (Acts xxiv. 23) his friends were given a liberty of access
almost equal to the liberty of intercourse allowed at Rome (Acts
xxviii. 30). In any case the difference between the two cases was
not 8o great as to justify the assignment of Philippians to Rome and
of Colossians to Caesarea. There is, moreover, an obvious explanation
of the difference in the tone of St. Paul’s references to his confinement
in the two epistles. In Colossians he is protesting against a public
peril to the Christian faith ; in Philemon he is making a private appeal
to the Christian love of a convert and a friend. The burden of con-
finement was a powerful plea in support of both protest and appeal.
Despite the incidental warnings in Philippians, there was apparently
no need at Philippi for any such protest, and therefore no need for
the pathetic plea of his ‘bonds’.

There are other considerations which tell solidly for Rome as
against Caesarea. (1) The desire and prayer for a door of missionary
opportunity (iv. 3) seems quite inappropriate in a letter from Caesarea
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if it means opportunities within reach there as distinct from the
distant opporfunities of the mission fields from which his imprison-
ment had separated him. Caesarea lay within the recognized sphere
of the apostles at Jerusalem (Gal. ii. 9), and St. Paul was scrupulously
loyal to this division of labour (cp. 2 Cor. x. 13-16). That desire and
prayer would be entirely appropriate at Rome ; there he had reached
the leng-distant goal of his early hopes and plans (Rom. i. 13, xv.
22-4, Acts xix. 21, xxiii. 11), the starting-point perhaps of a new
extension of his own peculiar mission. (2) Philip the evangelist was
living at Caesarea with his four daughters, the ‘virgins which did
prophesy’ (Acts xxi. 8-15). In all probability Philip was among the
friends permitted to visit St. Paul there in prison (Acts xxiv. 23).
Could St. Paul, writing from Caesarea at the latest within two years
from this hospitable welcome, leave Philip unmentioned among the
friends around him, or, worse still, leave him open to the suspicion
that, as he was not mentioned among the ‘fellow-workers for the
kingdom of God who had been a comfort to him’ (Col. iv. 11), he
was perhaps to be reckoned among those other Jewish Christians
who were apparently rivals or opponents of the Apostle’s mission,
or at least indifferent and unsympathetic ? (3) In Philemon, a com-
panion epistle to Colossians in date, St. Paul asks Philemon to arrange
hospitality for him in view of the hope of an early visit to Colossae.
At Caesarea he was waiting to be sent to Rome for trial as the result
of his appeal to the imperial tribunal, and no such hope counld have
been entertained. But such a hope was intelligible at Rome, with
his trial apparently imminent and the prospect of freedom in sight
not far beyond.

2. Ephesus.

Ephesus was suggested by Deissmann in 1897, and strongly advo-
cated by & German scholar, Ligco, in his Vincula Sanctorum, in 1900,
A stronger case can be made out for Ephesus than for Caesarea.!
Some scholars assign only Ephesians, Colossians, and Philemon to an
imprisonment at Ephesus ; others assign Philippians also to Ephesus;
others so assign Philippians alone. Only those arguments which

1 Kirsopp Lake, Critical Problems of the Ep. to the Philippians in Exp. viii. 42,
June 1914, Bacon, Again the Ephesian imprisonment of Paul, Exp. viii. 51,
March 1915. Winstanley, Pawline Letters from an Ephesian prison, Ezp. viii. 54,
June 1915. For a balanced statement concluding in favour of Rome, see
M. Jones, The Epistles of the Captivity, where were they written? Exp. viii. 58,
October 1915. The case for Ephesus has been stated afresh by Dr. Micheelis,
The Trial of St. Paul at Ephesus, Journ. Theol. Studies, xxix. 116, July 1928,
and by Dr. Geo. Duncan, The Ephesian Ministry, 1930. For a full bibliography
of the quéstion see Deissmann, St. Paul, p. 17, 2nd ed., 1926.
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relate to the three connected epistles will be considered here. It
ghould be noted in this connexion that Ephesians was probably not
addressed to the Ephesian Church alone, but to some, if not all, of the
churches of the province of Asia.

(@) There is evidence of a tradition that St. Paul was for & time in
prison at Ephesus. (1) A ruined tower in the walls of the ancient city
still bears the name of ‘St. Paul’s Prison’. (2) The Acts of Paul and
Thekla, a second-century document, mentions an imprisonment at
Ephesus during which two women of social eminence in the city
vigited him at night. (3} There are short introductions prefixed in
some versions of the Vulgate to the epistles of St. Paul. These intro-
ductions, called the ‘ Monarchian Prologues’, are based upon Marcion’s
work, and go back therefore to the earlier part of the second century.
The preface to Colossians states: ‘ergo apostolus jam ligatus scribit
eis ab Epheso’. These evidences are not conclusive. The ruined
tower ig, in the judgement of scholarly travellers, an unsuitable build-
ing for the custody of prisoners. The preface to Colossians may mean
merely that its writer believed that St. Paul wrote at Ephesus as a
prisoner on his way from Caesarea to Rome.

An imprisonment at Ephesus is quite probable. Only one con-
finement is recorded in Aects before the date of 2 Corindhians, viz. at
Philippi ; but in 2 Cor. xi. 23 St. Paul says that he has been ‘in prisons
more abundantly’. There are only four imprisonments mentioned
in Aects; but Clement of Rome says that St. Paul was ‘seven times in
bonds’. St. Paul’s own references to many adversaries, hourly peril,
daily dying, and ‘fighting with beasts at Ephesus’ (1 Cor. xv. 30-2,
xvi. 9) seem in combination to indicate oppesition, persecution,
imprisonment, condemnation to death in the arena, from which he
escaped by reprieve or rescue. The language of 2 Cor. i. 8-9, iv. 8-10,
vi. 9, points apparently to the present or recent prospect of death;
in fact the eschatology of that epistle in contrast to 1 Corinthians
seems to suggest that St. Paul had abandoned the hope of meeting
his Lord again on earth. In the last chapter of Romans, perhaps not
an original part of the epistle but a letter or part of a letter to Ephesus,
Andronicus and Junias are described as ‘my fellow-prisoners’, and
Aquila and Priscilla as having ‘laid down their necks for my life’
(Rom. xvi. 34, 7); and Ephesus seems the only place where these
friends could respectively have shared the apostle’s imprisonment
and risked their lives for his.

On the other hand, this presentation of the evidence of the N.T.
is open to criticism in detail. The term ‘fellow-prisoner’, even if it
refers to actual imprisonment (see notes on Col. iv. 10 and Phm. 23),
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does not prove that the imprisonment was shared with St. Paul in
actual companionship; it may mean ‘who like me have been im-
prisoned for the Gospel’. The reference to the self-sacrifice of Aquila
and Priscilla does not read like a reference to imprisonment ; it may
refer to & courageous intervention against popular fury. The distress
and almost despair of soul revealed in 2 Corinthians finds sufficient
explanation in the lingering trouble within the Church at Corinth
and in recent personal peril at Ephesus, without any supposition of
actual imprisonment. His language about fighting with beasts at
Ephesus is probably metephorical, like the delivery from the mouth
of the lion in 2 Tim. iv. 17 and the use of the very word ‘fighting with
beasts’ by Ignatius to describe his treatment by the ‘leopards’ of
his soldier escort (Ign. Bom. v). As a Roman citizen St. Paul was
exempt from execution in the arena. The cumulative weight of the
evidence alleged is seriously weakened by these criticisms of the
various links in the chain.

(b) The Ephesian hypothesxs is supported by arguments drawn
from Philemon. Omesimus, it is argued, would have found his way to
Ephesus more naturally and easily than to the far-distant capital of
the Empire. But Ephesus, if nearer, was unsafer for a runaway slave.
St. Paul’s supposed confinement at Ephesus may have been eased
by facilities of intercourse with friends, as at Rome; and these facili-
ties would give Onesimus a chance of meeting the apostle. Buf
Onesimus would probably avoid Ephesus in view of the ‘constant
risk of recognition and detection’ in a city in such close touch with
other Asian towns. Rome, on the other hand, was notorious as a
customary refuge and a safe hiding-place for runaways.

It is argued that St. Paul’s hope of an early visit to Colossae
(Phm. 22) can scarcely be reconciled with his dream of a mission to
Spain (Rom. xv. 28), which probably occupied his thoughts at Rome.
At Ephesus such a hope was natural ; Colossae was within eagy reach
in the event of his liberation. But St. Paul’s plans may have been
entirely changed by recent experiences. The hardships of persecution
and imprisonment may have told heavily upon his strength. The
ides of breaking new ground in the western provinces of the empire
seems to have faded from his mind. There were doctrinal and dis-
ciplinary problems in some of the churches of Greece and Asia; and
in the event of liberation St. Paul might well feel that he must turn
to ‘the consolidation of churches already in existence rather than
the founding of new communities’ (M. Jones, Exp. viii. 58, p. 306).

(¢) There are various considerations which cast grave doubt upon
the Ephesian hypothesis. (a) The firstis the general tone of Ephesians.
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The absence of personal greetings is of course intelligible and indeed
inevitable in an encyclical letter. But Ephesians, whether addressed
to a single church or to a group of churches, was clearly intended for
a church or churches within reach of Ephesus. In that case it is
gtrange indeed that its language should read so ‘distant and imper-
gonal’, and in particular should be 8o indirect and tentative in its
references to the faith of his readers (e.g. Eph. i. 15, iii. 2, iv. 21), as
though he had no first-hand knowledge of their religious history.
Such language points rather to the letter having been written at a
later date and a distant place, from which he views the whole group
of churches without any vivid remembrance of personal interest.

(B) There is the question of time. The duration of St. Paul’s stay
in Ephesus was roughly three years. There is scarcely room within
such a space of time for the establishment of a strong church in
Ephesus itself, for the evangelization of Colossae and Laodicea and
Hierapolis, and for the rise and growth of a syncretism of Jewish,
Hellenic, and Oriental elements to a stage and an extent which
imperilled the faith and life of Christianity in SW. Phrygia.

{(y) In Colossians St. Mark and St. Luke are seenin close companion-
ship with St. Paul. The date of any possible Ephesian imprisonment is
probably too early for St. Mark’s restoration to the confidence which
he had forfeited by his defection. And the evidence of the ‘ we’ sections
of Acts seems to prove clearly that St. Luke was not with St. Paul at
Ephesus, but remained at Philippi betweenthe apostle’sfirst visit there
and his second visit after his hastened departure from Ephesus.

(3) The most conclusive argument against the Ephesian hypothesis
is the absence of any reference in the N.T. to any imprisonment of
St. Paul at Ephesus. It is quite possible that there was such an
imprisonment. But the imprisonment in which Colossians and its
companion epistles were written was an experience which left a deep
mark upon St. Paul’s life and outlook. It is almost incredible that
an imprisonment long enough to give room for the writing of these
epistles, and serious enough to make a landmark in the apostle’s
ministry, should not be mentioned in the detailed story of his Ephe-
sian mission (Acts xix), in which 8t. Luke is apparently drawing
upon ample information from trustworthy sources, nor again in
St. Paul’s own retrospect of that mission in his farewell address to
the presbyters of Ephesus at Miletus (Acts xx. 17-25).

3. Rome.

The arguments in favour of Ephesus are attractive but incon-
clusive. The early tradition of the Roman origin of the epistle still
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holds the field. The imprisonment at Rome is & known fact. The
references in Philippians to the Praetorium (whether that means
the imperial palace or the imperial guards) and to Caesar’s household
obviously suggest the idea of Rome. There is indeed evidence for
the existence of slaves or freedmen of the imperial household on
imperial service at Ephesus and also for the presence of ‘praetorian’
troops on duty in that city and for the existence of a ‘government
house’. But such evidence is only corroborative; it proves that
Philippians might have been written from Ephesus, as far as its local
colouring is concerned. Rome still remains the natural interpretation
of such local touches. But the most substantial argument in sup-
port of the Roman origin of these epistles lies in the background of
Ephesians. ‘The imagery of that epistle manifests a very real in-
fluence of imperial ideas on the mind of St. Paul. The majesty and
unity of the Empire, its widely spread dominion, the unique position
of the Caesar as supreme ruler of the world and the object of actual
worship, these and cognate ideas are clearly discernible behind the
glorious vision of the Empire of Christ, the Church Universal, which
is the central theme of the epistle’ (M. Jones, Col., p. 15). Glimpses
of these imperial ideas, touches of these imperial influences, were
possible, perhaps inevitable, in any great provincial city. But only
at Rome could their splendour be seen and their pressure felt at its
full height. There the Roman citizen in St. Paul must have thrilled
with pride to live even as a prisoner in the imperial city whose
franchise he shared and whose central seat of judgement he had
claimed as his one hope of justice. But the Christian apostle in him
must have thrilled with a deeper thrill of pride in the service of the
Cross and the Kingdom of Christ. The submission of the peoples of
the world to Caesar, the attribution of divinity to the universal
benefactor, the heaping of titles of supremacy upon his name—these
would all suggest a comparison which would blaze into contrast as
he penned the tribute of faith to the Jesus ‘in whose Name every
knee should bow’ (Phil. ii. 10):

For all wreaths of ernpire
Meet upon His brow.

The very franchise which had given him his right of appeal to Caesar
would point a comparison and & contrast with the freedom of the
adoption of the sons of God of every race into the kingdom of Christ.
The Pax Romana would fade into impotence before the Pax Christi
which all humanity was finding and to find in the Gospel of the
Church, which is the dominant conception of the epistle to the Ephe-
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gians. And Ephesians is inseparable from Colossians. If the ency-
clical epistle unfolds the vision of the Catholic Church as the Empire
of Christ, the local epistle unfolds no less vividly the vision of the
cosmic sovereignty of the Christ, in which even the Catholic Church
is but one kingdom, though it be the kingdom which is to win all
other kingdoms in earth and heaven for God.

(ii) The date of writing

The traditional view of Rome as the place of origin of the epistle
is free from the objections incurred by the Ephesian hypothesis,
and fits far more naturally into the known framework of St. Paul’s
life and ministry. Upon the determination of the place depends the
date. The apostle’s work in Ephesus is placed by recent scholar-
ship with fair certainty in s.p. 52-5 (or 53-6); his imprisonment
at Caesarea 56-8 (or 57-9); his first imprisonment at Rome 59-61
(or 61-3 according to Lightfoot). Any preciser dating within the
period 59-61 {or 61-3) depends upon the question whether Colossians
wag written before or after Philippians, a question to be discussed
in the next section of this introduction. An attempt has been made to
fix the date by the earthquake which devastated Laodicea in A.p. 60
(Tacitus, Ann. xiv. 27). Eusebius places this disaster just after the
burning of Rome in A.D. 64, and states that Colossae and Hierapolis
shared the disaster. In that case it was obvicusly subsequent to the
writing of the epistles of the captivity. If Tacitus is right in dating
it A.D. 60, or if there were two earthquakes, one in 60 and one in 64,
then Colossians must be placed at the close of the two years 59-61,
or still later, where Lightfoot places it; for it is unlikely that no
reference would be made in a letter written immediately after a
catastrophe which wrecked Laodicea and can scarcely have left
Colossae uninjured. On the other hand this very argument may
point to a date before the earthquake, viz. 59 or early in 60.

The exact date of the epistle is comparatively unimportant. No
question of interpretation is affected by the precise year of its writing.
It is the approximate date which is significant, and its significance
lies in the fact that the Crucifixion was only thirty years distant.
Twenty years after the Crucifixion the first epistle to the Thessa-
lonians, probably the earliest Christian document, reveals the Church
a8 a community founded on belief in Jesus the Christ as Son of God
and Lord and Saviour of mankind. Ten years later, while the earliest
gospel was yet unwritten, this letter to Colossae reveals a far richer
development of that simple faith, resting partly on the meditation
of the apostle on his own spiritual experience, and partly on the

Lo}
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experience of the faith in the life of the Church. The doctrine of the
sovereignty of Christ in the realm of nature as well as in the realm of
grace—the doctrine of the Cross as not only an atonement but also
a triumph—the doctrine of the Christian life as a mystical union
with a living Christ—these are not late developments of a post-
apostolic Christianity influenced by Hellenistic or Oriental religious
ideas ; they are early developments of an apostolic theology thought
out: on the basis of personal experience—the individual experience
of a ‘Hebrew of Hebrews’ for whom the whole world was altered by
the entry of Christ into his soul,—the corporate experience of com-
munities of men and women, Jewish, Syrian, Phrygian, Greek, Latin,
to whom Christ was not a pathetic memory of their own or their
teachers’ recollection, but an immediate presence and an abiding
power.

II. THE RELATION OF COLOSSIANS TO CONTEMPORARY
EPISTLES ‘

Philemonis more thana contemporary; it is a pendant to Colossians.
Its contents and bearings are the subject of a separate studyin its own
Infroduction. The present section deals only with the two epistles
whose relations to Colossians affect the interpretation of that epistle
as a whole, viz. Philippians and Ephesigns, and with the identity of
the ‘epistle from Laodicea’ to which reference is made in Col. iv. 16.

(i) Colossians and Philippians

Philippians is almost certainly a product of the same imprison-
ment which produced Colossians and Ephesians. Two questions call
for consideration, (1) the comparison and contrast of the contents of
the two epistles, (2) the priority of the one or the other in order of
time.

(1) The resemblances between Philippians and Colossians are few
and slight. (a) In their vocabulary Von Soden notes seventeen cases
of identical or almost identical expressions. Several of these are not
peculiar to the epistles of the imprisonment: e.g. the figurative use
of ‘circumeision’ (Phil. iii. 3, Col. ii. 11) is found in Rom. ii. 28-9:
‘perfect’ (Col. i. 28, Phil. iii. 15) in 1 Cor. ii. 6, xiv. 20; ‘conflict’
(agom, Phil. i. 30, Col. ii. 1) in 1 Thess. ii. 2; ‘prize’ (Phil. iii. 14,
Col. ii. 18) in 1 Cor. ix. 24. The only noteworthy resemblances in
language peculiar to the two epistles are the ‘upward’ calling of
Phil. iii. 14 and the upward look and thought of Col. iii.1; the ‘heart
of compassion’ in Col. iii. 12, Phil. ii. 1; the ‘energy’ of God in Phil.
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3ii. 21, Col. i. 29, ii. 12 {cp. Eph. iii. 7) ; ‘humility’ in Phil. ii. 3, Col. ii.
23, iii. 12 (¢p. Eph. iv. 2); and the references to the apostle’s ‘bonds’
in Phil. i. 7, 13, 14, 17 and Col. iv. 18. (b) In ideas there are a few
noteworthy resemblances, e.g. the peace of God {Christ) in the heart,
Phil. iv. 7, Col. iii. 15; the prayer for knowledge, Phil. i. 9, Col. i. 9;
the apostle’s fellowship with the Lord’s passion, Phil. iii. 10, Col.i. 24 ;
the supplying of what is lacking in service or suffering, though in very
different connexions, Phil. ii. 30, Col. i. 24. These two groups of
resemblances confirm the belief that the two epistles belong to the
same short period of the apostle’s experience. But they also bring
into stronger relief the difference in the general contents of the two
epistles.

Philippians was written to a church of St. Paul’s own founding,
knit closely to him in personal intimacy ; Colossians to a church with
which he is claiming fellowship in spite of the absence of any personal
connexion. The Philippian church had its dangers; the unity of its
life was imperilled by pride and partisanship, and the purity of its
faith apparently by Judaistic and by libertinist error, unless the
third chapter of the epistle is an interpolation of part of another
letter, written perhaps to another church. The Colossian church was
in danger from an entirely different quarter; its peril lay in the
attractions of a false asceticism and a fanciful mysticism. To both
churches the apostle speaks in thankful recognition of their spiritual
progress. To both he tempers protest with sympathy; but in Philip-
piangit is the sympathy of a spiritual father, a personal friend, grateful
for proofs of their generosity ; in Colossians it is the sympathy of an
apostle anxious to safeguard the faith of a church founded by his
disciples and friends. To the Philippians he can reveal the secrets
of his own soul; to the Colossians he can only unfold the spiritual
significance of his apostolic mission. It is noteworthy that it is only
in Colossians and Ephesians that he applies the teaching of the new
life in detail to all social and domestic relationships. The Philippian
church seems to have been stronger in applied Christianity. At first
sight it seems strange that this exposition of Christian ethics should
have been included in the epistle to Ephesus, a church upon which
he had spent nearly three years’ pastoral labour; but it must be
remembered that Ephesians was probably an encyclical letter ad-
dressed to a group of churches in south-western Asia, some of which
had not had the benefit of St. Paul’'s own personal teaching and
training

(2) The question of priority between Philippians and Colossians
still remains undecided. In favour of a later date for Philippians it

c2
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has been urged (a) that time must be allowed for four journeys
between Rome and Philippi—the conveyance to Philippi of the news
of St. Paul’s arrival at Rome, the journey of Epaphroditus to Rome,
the message to Philippi about his sickness, and the return message
of regret from Philippi ; (b) that the absence of any reference to Luke
and Aristarchus, who were with St. Paul when he wrote Colosstans,
points to their absence from Rome on some mission, and therefore
to a later date for Philippians some time after the writing of Colos-
sians; (c) that the description of the Church in Rome indicates a
degree of extension and progress which suggests that a considerable
time had elapsed since St. Paul’s arrival; and above all {d) that the
epistle implies the near approach of St. Paul’s trial. The force of the
first three arguments is reduced to a minimum by the considerations
urged by Lightfoot {Philippians, pp. 32-41). The fourth argument
is ably stated by M. Jones (Philippians, p. xxxviii). But the argu-
ment from references to the position and prospects of St. Paul is far
from being conclusive. Even its advocates are divided on the question
whether St. Paul was still in the comparative freedom of a rented
house or in the closer confinement of military barracks. And the
evidence of St. Paul’s own state of mind is an uncertain basis for
chronology. If the apparently vivid anticipation of death in Phil. ii.
17-18 seems akin to the language of 2 Tim. iv. 6-8, the hope of release
in Phil. ii. 24 finds a close parallel in Phm. 22.

On the other hand, the more general evidence of Philippians is in
favour of its priority. (@) There are signs of a recrudescence or sur-
vival of Judaistic antagonism or proselytism (Phil. iii. 2-9, 18, 19),
apparently at Rome rather than at Philippi—something much more
serious than the indifference or even alienation of Judaistic Christians
implied in Col. iv. 11. The situation at Rome sketched in Philippians
looks like ‘ the spent wave of the controversy’ with Pharisaic Judaism
(Lightfoot, Phal., p. 42). In fact there is in this respect an affinity
between Philippians and the earlier epistles of St. Paul so marked
that some critics accept Philippians as Pauline while they reject
Colossians and Ephesians, in which St. Paul is confronting a new
peril to Christian faith, the peril no longer of Pharisaic but of Hel-
lenistic Judaism within the Church. (&) There is no reference in
Philippians to the sort of doctrinal difficulties and dangers which
8t. Paul had to face at Colossae. This silence seems to point to the
absence of any similar crisis at Philippi. But it points also toa further
conclusion. If Philippians were later than Colossians, it is highly
improbable that St. Paul would have been silent upon those great
truths and conceptions which the Colossian heresy had brought into
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the foreground of his own thought, or upon the vision of the Catholic
Church unfolded in Ephesians. Such great ideas, once contemplated
and expressed, would almost certainly have found at least incidental
expression in any later epistle written within a year. This argument
from the general contents or character of the epistles is doubted by
gsome eminent scholars. Ramsay (St. Paul the Traveller, p. 359)
writes: ‘The tone of Colossians and Ephesians is determined by the
circumstances of the church addressed. The great churches of Asia
are on the highway of the world which traversed the Lycus valley,
and in them development took place with great rapidity. The Mace-
donians were a simple-minded people, living away from the great
movements of thought. It was not in St. Paul’s way to send to the
Philippians an elaborate treatise against a subtle speculative theery
which had never affected that church.” But Philippi also was on an
imperial highway, the Vie Egnatia ; and its church was given credit
by St. Paul for ability to appreciate a high Christology (Phil. ii. 5-11).
Ramsay is right in insisting that St. Paul would not refer to the
speculative subtleties of Colossianism in a letter to a church innocent
of any such heresy. But the vision of the Church as the empire of
Christ which lies behind Ephesians and Colossians could scarcely
have failed to colour the language of & letter written less than two
years afterwards from Rome to an important provincial city of the
Roman empire. Once seen, that vision must have dominated the
apostle’s thought constantly.

(ii) Cologsians and Ephesians

Space forbids a complete discussion in detail of the relation between
these twin epistles in justification of the prevalent opinion that
Colossians was the earlier of the two. It must suffice here to present
such a comparison of the two as may bring into relief the distinctive
features of Colossians and indicate some of the grounds for the belief
that Ephesians was a general epistle written with Colossians either

still in the apostle’s hands or fresh in his memory.
. The following parallel between the outlines of the two epistles will
serve to indicate clearly the resemblances and the differences in their
contents. Headlines and passages printed across the page represent
the common elements in substance and sequence. Passages printed
on the left hand represent matter peculiar to Colossians, and passages
on the right hand matter peculiar to Ephesians. No attempt has been
made to indicate the correspondences in thought or language which
occur either in parallel passages or in different contexts. In the
section entitled ‘the old life and the new’ no parallel outline can
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convey any idea of the way in which, or the extent to which, phrases
and even clauses in Colossians appear here and there in Ephesians in
a different context or with a different turn of thought, or the whole
section in Ephesians varies from the parallel in Colossians in the order
of ideas and the connexion of thought. Here the analysis gives first
the two general ideas common to this section in both epistles, with-
out any attempt at detailed comparison or contrast, and then the

particular points peculiar to the one or the other:

COLOSSIANS
i. 1,2

Opening salutation.

EPHESIANS
i. 1, 2.

Thanksgiving.

i. 3-5. for their faith, love and
hope.

i. 8. for the growth and fruit of the
Gospel in all the world.

i. 7-8. for the work of Epaphras at
Colossae.

i. 3-14. for the mystery of God’s
purpose: election, adoption,
redemption, revelation, con-
summation, in an inheritance
including Jew and Gentile.

i. 15. for their faith and love.

i. 9-11. Prayer for their advance in knowledge and power. i. 16-19.

i. 12-20. Thanksgiving for their
redemption into the kingdom of
the Son who is
1. the revelation of the love of

God.
2. the agent, centre and goal of
all creation.
3. the head of the Church, the
Body of Christ, who is
(@) the embodiment of the
pleroma of the Godhead ;
(b) the reconciliation of the
universe.

i. 21-23. They have been recon-
ciled from the alienation of sin
to the hope of holiness through
fidelity to the Gospel.

i. 20-23. The power of God seen

at work in Christ:

1. His resurrection and ascen-
sion.
2. His supremacy over all
powers.

3. His headship over the
Church, which is
(a) the Body of Christ ;
(b) the pleroma of Christ.
ii. 1-22. They have been recon-
ciled
1-10. from the death and doom
of sin to the life of grace.
11-22. from the alienation of a
hopeless heathenism to fellow-
ship with the saints in the
household and temple of God.
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i, 24-ii. 7. The mission and minisiry of the Apostle. iii. 1~-20.

i. 24. A ministry of joyful suffering
in fulfilment of the afflictions of
Christ for the sake of His Body
the Church.

i. 25-29. His mission s dispensa-
tion of God

(a) to proclaim the mystery
of God.

(b) to preach ‘Christ the hope
of glory’ among the Gentiles.

() to perfect every Christian.

ii. 1-7. Anxious prayer for their
preservation and progress in the
Christian faith and life.

ii. 8-iii. 4. The peril to their faith :

ii. 8. A philosophy of life offering
what can all be found in Christ
and in Christ alone.

ii. 9-10. The supremacy and
sufficiency of Christ.

ii. 11-13. The true redemption
and consecration of life.

it. 14-15. The liberating victory
of the Cross.

ii. 16-18. The fallacy and fu-
tility of this asceticism and
angelolatry.

ii. 19. The necessity of holding
fast the Head, the source of
lifo and growth for the Body.

il. 20-23. The folly of reverting
from the freedom of redemp-
tion to the bondage of an
asceticism plausible but power-
less to save.

iii. 1-4. The secret of holiness:
the sursum corda of a risen life
hidden in Christ.

ep. Col. iii. 14, 15.

iii. 1-21. His mission
(a) to ‘bring to light the
dispensation of the mys-
tery’, the fellowship of the
Gentiles in the Gospel.
(b) to preach the riches of
Christ.

sii, 13. His afflictions are their
glory.

iii. 14-19. Prayer to the Father
for their strengthening by the
Spirit and for the indwelling of
Christ.

iif. 20, 21. Doxology.

iv. 1-18. The eall of unity.
1-3. Exhortation to fulfil their
calling in love and peace.
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4-6. The unity of the fellow-
ship of the faith: one Spirit,
one Lord, one Father.

7-11. The unity of the ministry
of grace: all ministries are
gifts of the ascended Christ

(a) to train the saints for
ministry and so build the
Body.

ep. Col. ii. 19. (b) to preserve them from
false teaching and lead
them to the Head, the
source of growth for the
whole Body.

iil. 5-17. Tke old life and the new. iv. 17-v. 21.

{a) the dying of the old life of passion and sin.
{b) the development of the new life of grace and holiness.

iii. 11, The transcending of all
humen distinctions: Christ all
in all.

iv. 17-21. Christian renunciation
of pagan vices.

iv. 25. Truthfulness a mutual
duty between members of the
Body.

iv. 29. Foul language to give
place to healthy and helpful
talk (cp. v. 4).

iv. 30. Werning against grieving
the Holy Spirit, the seal of
redemption.

v. b. Sins that exclude from the
kingdom of God and of Christ.

v. 7-13. The contrast and conflict
between darkness and light.

v. 14. A hymn of awakening to
the Light.

iii. 14, 15. The ruling influence of
the peace of Christ.
Col. iv. 5. v. 15, 16. The wisdom of redeem-
ing the time. )

v. 18. The wine of intoxication and

the wine of inspiration.
iii. 16. The mutual helpfulness of sacred song. v. 19.
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iii. 17. The habit of constant thanksgiving. v. 20.

v. 21. Mutual submission in the
fear of Christ.

iii. 18-iv. 1. The transformation of human relationships. v. 22-vi. 9,
1. The submission of the wife.

v. 23, 24. The headship of the
husbend in the home like
the headship of Christ in the
Church.

2, The love of the husband.

v. 25-32. Its mystical exemplar:
the devotion of Christ to the
Church.

v. 31. Its divine law: the unity of
marriage (Gen. ii. 24).

3. The obedience of the children.

vi. 2, 3. ‘The first commandment
with promise’ (Ex. xx. 12,
Dt. v. 18).

4. The patience of the father.

vi. 4. The duty of religious

training.
5. The mutual obligations of slave and master.
iv. 2-8. Practical counsels. vi. 10-20.
iv. 2. Perseverance in prayer and
thanksgiving.
iv. 3, 4. Request for their prayers
for his own freedom to preach
and for faithfulness in preaching

the mystery of Christ.

iv. 5. Wisdom of redeeming the Eph. v. 15.
time.

iv. 6. Need of ‘grace’ and ‘salt’ in
conversation. cp. Eph. iv. 29.

vi. 10-17. The spiritual conflict:
the Christian soldier and the
whole armour of God.

vi. 18. Perseverance in prayer and
thanksgiving.

vi. 19, 20. Request for their
prayer for his own freedom to
preach and for faithfulness in
preaching the mystery of the
Gospsl.
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iv, 7-18. Personal messages. vi. 21-4.

iv. 7, 8. The misgion of Tychicus. vi. 21, 22,

iv. 9. Commendation of Onesimus.
iv. 10-15. Salutations from and to

friends.
iv. 16. Exchange of letters with

Laodicea.
iv. 17. Message for Archippus.
iv. 18. The apostolic autograph:

() a plea: ‘remember my

bonds’.
vi. 23. Benediction: peace, love,
faith.
(b) a prayer: ‘grace be with vi. 24. ‘Grace be with all that love
you’. our Lord Jesus Christ in
incorruptibility.’

Various features in the character and relation of the two epistles
emerge from this comparative analysis.

1. The thanksgiving in Ephesians begins with the successive stages
and the universal range of the divine plan of human salvation. In
Colossians it centres at once upon the Christian life of the Church
addressed, and with an incidental glance at the missionary progress
of the Church at large passes into a thankful retrospect of the mission
that founded the Church at Colossae. This section of the analysis is
almost conclusive in itself for the earlier date of Colossians. It is
scarcely credible that the thanksgiving in Ephesians for the whole
‘mystery’ of divine purpose could have been omitted from any im-
mediately subsequent letter.

2., In the Christological section which develops out of the thanks-
giving Colossians begins with the supremacy and centrality of Christ
in the cosmos, the universe, and lays upon this an emphasis appro-
priate in view of the exaltation of powers and angels in the Colossian
heresy. The theme of Colossians, viz. Christ in relation to God,
creation and the Church, is also the theme of Ephesians, but there
creation is less prominent than the Church ; the consummation of all
things in Christ is included as a stage in the divine purpose (i. 10),
but Christ is viewed rather as ‘the immanent Principle in the unity
and spiritual growth of the Church’; and the whole theme is viewed
not in contrast to any false teaching, but as an exposition of the
eternal purpose of God for humanity.

3. The idea of reconciliation is worked out differently in the two
epistles. In both it includes the change in the spiritual character
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and moral life of the hearers. But in Colossians it has a cosmic range ;
it includes the celestial powers, in obvious antithesis to the tendency
of the Colossian heresy toregard the angels as mediators. In Ephesians
the reconciliation has no cosmic significance. The consummation
of the world in Eph. i. 10 is not associated with the Cross. Emphasis
is laid instead on the reconciliation of the Gentiles—not merely their
personal reconciliation to God, as in Colossians, but also their collec-
tive reconciliation together with Jews in the one Body.

In Colossians the thought of their reconciliation passes into a
warning against drifting away from the Gospel. In Ephesians there
is no hiné of any such danger; the idea of reconciliation is worked
out in its bearing on the unity of the Church, which is the key-note
of Ephesians as clearly as the purity of the faith is the key-note of
Colossians.

4. The place of the Gentiles in the Church is more prominent in
Ephesians. In Col. i. 27 the ‘mystery’ is the indwelling of Christ in
the Christian, which Gentiles share with other Christians. In Col.
iii. 11 the union of Jew and Gentile is implied in the vanishing of
racial and other human distinctions, apparently in contrast to the
exclusivism of the false teachers. But in Ephesians the union of Jew
and Gentile is a main idea ; the ‘mystery’ itself is the inclusion of the
Gentiles in the Body of Christ.

5. The two prayers at the close of the passage dealing with the
apostle’s mission repay careful comparison. The prayer in Colossians
is tinged with anxiety and apprehension amid all its most thankful and
hopeful touches. The prayer in Ephesians has a higher background
and a wider outlook, and culminates appropriately in a doxology.

6. The difference in the purpose of the two epistles comes out most
vividly in the contrast between the two next sections. There is
indeed a brief but striking appeal for peace and unity in Col. 1ii. 14, 15.
And in Eph. iv. 14 there is an incidental but grave warning against
vacillations and vagaries of belief. But the titles here given to the
two sections, ‘the peril to the faith’ and ‘the call of unity’, might
almost serve as descriptions of the two epistles in their entirety.
Colossians has in view a crisis in a particular church, Ephesians the
character of the Church Catholic.

7. The terse precepts of Colosstans for the Christian family are
given in Ephesians a sacramental bearing and a scriptural basis.
Christian marriage is set in analogy to the union of Christ and the
Church, and also in continuity with the primitive ideal. The rights
and duties of Christian parenthood are placed in the line of tradi-
tional Hebrew piety. Theabsence of these explanations and references
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in Colossians can scarcely be attributed to abbreviation. Their
presence in Ephesians is intelligible, if it was written in a more quietly
reflective hour in which Colossae and its crisis had passed out of the
foreground of the apostle’s mind.

8. The description of the warfare of the Christian life in Ephesians
is an appropriate epilogue. It blends in one picture the spiritual
world of unseen foes and the Roman soldier at the apostle’s side.
In Colossians he had given the theological and practical antidote to
the local peril of a mystical asceticism based upon the belief in the
intervention or mediation of angelic powers, perhaps beneficent, at
least neutral rather than hostile. In Ephesians he calls attention to
a constant and universal danger from that unseen world, the influ-
ence of personal forees of evil not remotely celestial but immediately
insidious, and meets the danger with a parable or allegory of personal
spiritual discipline and preparation,

This comparative analysis of the two epistles in general outline
and in particular contents points clearly towards the conclusion that
Ephesians is the later document. The Colossians were intended to
have the benefit of this fuller teaching, if ‘the epistle from Laodicea’
(Col. iv. 16) was our Ephesians, as in all probability it was. There
is no evidence to indicate whether the writing of Ephesians was
prompted by any special circumstances or conditions of Church life
in Ephesus or other cities in Asia and Phrygia. The evidence of the
messages to the seven churches in the Apocalypse belongs to a later
though perhaps not distant date. We are left to conjecture. (a) It is
possible that St. Paul, after writing his letter of corrective or pre-
cautionary instruction to Colossae, may have felt conscious that the
Colossians needed something of a wider vision and richer interpreta-
tion of the Christian faith and the Catholic Church, and not the
Colossians only but all the churches in their neighbourhood, and
that this consciousness bore fruit in the letter which we know as
Ephesians. (b) The journey of Tychicus to Colossae would take him
through a succession of cities where there was already a Christian
church, and afforded the opportunity and suggested the wisdom of
a circular pastoral letter that would give them all the benefit of a
message from the apostle who was the founder of one at least of these
churches and the spiritual father of the founders of others. (c) It may
have been a relief and a joy to turn from controversial to constructive
teaching, from polemic to something like prophecy, and to give
written expression, as he surveyed the world from the centre and
heart of the Roman empire, to the vision of & wider realm, a higher
sovereignty, a profounder peace for humanity.
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(iii) The Epistle from Laodicea

The Church at Colossae is to see that Colossians is read in the
¢congregation of the Lacdiceans’ and in its turn to read ‘the letter
from Laodicea’ (Col. iv. 16). The identification of this ‘letter from
Laodicea’ is still under discussion. The history of the question as it
is traced by Lightfoot (Colossians, pp. 272-98) is an illuminative
epitome of the history of biblical criticism. Here only the barest
outline of the question can be given. (a) The first theory is that the
epistle in question was a letter written by the Laodiceans, either to
St. Paul or to Epaphras or to the Colossian Church. These alterna-
tives are all open to the same obvious objections. The two epistles
in view in Col. iv. 16 are clearly in the same category; ‘ye also’
implies & parallel as well as an exchange. Aletter from the Laodiceans
to St. Paul would not be a counterpart to a letter from him to the
Colossians. A letter from Laodicea to Colossae is unthinkable ; why
should the Colossians be urged to read a letter written to themselves ?
A letter from Laodicea to St. Paulimplies a copy retained at Laodicea,
a possibility on which St. Paul could scarcely count with certainty.
Why could he not get one of his companions at Rome to make and
send to Colossae a copy of the original letter from Laodicea ?

(b) The second theory is that the letter was written from Laodicea
by St. Paul himself ; and it has been identified in turn with ¥ Timothy,
with either I or 2 Thessalonians, and with Galatians, on the ground of
doubtful indications in, or inferences from, notes appended to these
epistles in some manuscripts or versions. But these epistles are all
years distant from Colossians, and can be assigned on solid grounds
to other places of writing ; and the very idea of a recent letter sent
by St. Paul from Laodicea is untenable in view of the fact that for
some considerable time before writing Colossians he had been in
confinement at Rome.

(¢) The only remaining solution of the problem, and the most
obvious, is that it was a letter written to the Laodiceans by St. Paul
himself, which the Laodiceans are to send on to Colossae, as the
Colossians are to send on to Laodicea the letter received by them,
The alternative form of this theory, viz. that it was a letter to the
Laodiceans from Epaphras or Luke, is improbable; it would have
been natural and almost inevitable in that case that St. Paul would
mention its author. On the assumption that it was a letter from
St. Paul, it has still to be identified. It has been supposed to be one
of the letters which have not survived. But in view of the fact that
there are three known epistles from St. Paul to the province of Asia
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at this time, it is superfluous to suggest a fourth in the absence of any
evidence requiring this addition. On the strength of a tradition
mentioned by a fourth-century writer, some modern scholars have
identified the epistle with Hebrews ; but even apart from the weight
of argument against the Pauline authorship of Hebrews, the general
contents and character and purpose of that epistle are so entirely
different from Colosstans that it is almost incredible that two such
letters could have come from the pen of St. Paul so near together
and gone to the same little group of neighbouring churches. Others
have suggested Philemon ; but even if Philemon’s home was Laodicea
and not Colossae, it is unthinkable that a private letter on a. delicate
question of personal Christian duty should have been read by express
instruction of St. Paul himself to two congregations.

{d) A startlingly novel theory was propounded in 1910 by Harnack
(Sitzungsberichte d. k. p. Akademie d. Wissenschaften, xxxvii, 1910).
He argued that ‘the letter from Laodicea’ was our Ephesians, and
that it was not a Laodicean copy of an encyclical to the churches of
Asia, but a special letter to the Church of Laodicea. Marcion’s copy
of Ephesians, about a.p. 140, bore the title of ‘the epistle to the
Laodiceans’. Harnack believes that this was the original title and
address. The disappearance of this address in orthodox circles from
the beginning of the second century was the result of the condemna-
tion pronounced upon the Church of Laodicea in the Revelation
of St. John. In ancient times, when individuals and communities
disgraced their earlier reputation, their names were erased from
the tablets or documents which recorded their former distinctions. The
name of Laodicea was thus erased from the current copies of the
epistles. The epistle itself was treasured still as a pastoral of catholic
value, and the name of Ephesus as a leading church in Asia was used
to fill the blank. Laodicea recovered its spiritual life before the end
of the second century, but its title to the epistle remained only among
the Marcionite heretics. Harnack’s theory is a brilliant conjecture,
It links together historical facts hitherto unconnected. It gives a
new significance to Rev. iii. 16 in the light of Rev. iii. 5, 12. But it
remains only a brilliant conjecture. It is strange indeed that action
8o drastic has left no trace in the history or literature of the Church
in Asia during the second century. It is strange that Laodicea failed
to regain its title to the epistle when it recovered its good name as a
church half a century later. Nor does Harnack offer a convincing
explanation either of the absence of those personal references in the
epistle which might have been expected in a letter to Laodicea alone,
or of the interpolation of ‘ Ephesus’ in place of the erased ‘ Laodicea’,
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or of the general character of the teaching of a letter addressed to a
particular church,

(¢) The theory now commonly adopted is that the ‘letter from
Laodicea’ was our Ephesians, and that the uncertainty of its address
is to be explained in one of two ways. (e) It may have been a circular
letter to the churches of Asia, with a space left blank for the insertion
of the name of each church in the copy intended for it. The absence
of any copy for Colossae itself has been explained by the supposition
that, as the Colossians were receiving a letter of their own, they might
be left to content themselves with receiving the Laodicean copy of
the encyclical letter. Their own letter contained so much that was
identical or similar that St. Paul may have thought it unnecessary to
send them also a copy of the encyclical ; but at the last moment he
may have thought that perhaps they ought to see it, and might make
a copy of it for themselves if they wished to keep it for the sake of
its fuller teaching on some points. The question arises here, whether
the mention of the letter from Laodicea in Col. iv. 16 does not prove
that Ephesians was already written. Internal evidence, however, is
almost conclusive for the priority of Colossians. And Col. iv. 16 may
have been a later addition after Ephesians too was ready for dispatch.
It still seems the more natural thing that St. Paul should have sent
a copy of the circular-letter to Colossae as well as to the other churches.
But it is possible that the true explanation, after all, is that there
was only one copy of the circular-letter, viz. the original manuscript;
that this was left to each church to copy if it so desired ; and that
the ‘letter from Laodicea.’ was this original manuscript on its way to
the last church perhaps on the list, viz. Colossae. In that case Colossae
was treated in just the same way as all the other churches. On the
other hand, as in the Apocalypse, so it may have been here ; Laodicea,
with its civil and social prominence as the local metropolis, may have
been selected as the centre of circulation for the eastern district, as
Ephesus was for the western.

(B) The difficulty of the address may be explained otherwise. The
letter may have been written originally to a single church, and would
probably in that case include personal greetings and references.
The original address and the salutations may have been omitted
later, when the letter came to be adopted, and therefore needed to
be adapted, for wider circulation, since its teaching seemed to be of
general value for all churches. This explanation is quite compatible
with the belief that the letter in question was our Ephesians. Qur
manuscripts may have descended from a copy in which Ephesus had
been inserted because it was a copy preserved at Ephesus, and the
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absence of a place-name in the opening address was felt to be
awkward. _

{y) It is quite possible, however, that the church to which the letter
was originally written on this hypothesis was Laodicea. In that case
it was either our Ephesians or some other letter. The latter possibility
is not disproved by the fact that there is no trace of any such letter.
Other letters of St. Paul have certainly perished. The former sup-
position is open to the objection that the theme and contents of
Ephesians are too wide and too deep for a letter written to Laodicea
alone, a church with no history before its sad appearance in the
Apocalypse a generation later. Weseem almost driven by the majestic
sweep of Ephesians to postulate a larger object for the letter than the
instruction of any single church. After all, the theory of an encyclical
letter to the churches of Asia remains the most probable and the
most satisfying.

(iv) The Epistle to the Laodiceans

No survey of the problem would be complete without a glance at
a document which once commanded an acceptance which it did not
deserve, viz. the apocryphal ‘Epistle to the Laodiceans’. Here is an
English version:

‘Paul an apostle not from men nor through man but through Fesus
Christ, to the brethren which are at Laodicea. Grace to you and peace
from God the Father and the Lord Fesus Christ. I thank Christ in every
prayer of mine that ye are abiding in Him and persevering in His works,
awaiting His promise unto the day of judgment. Let not the vain talk
of false teachers beguile you, that they should turn you away from the
truth of the gospel which is preached by me. And now God will make
those things which belong to me [at this point the text is corrupt] . . .
to the progress of the truth of the gospel . . . serving and doing good
works which belong to the salvation of life eternal. And now my bonds
which I suffer in Christ are seen of all men ; in which ¥ am glad and rejoice.
Angd this is for my lasting salvation, which is wrought by your prayers
and by the ministration of the Holy Spirit, whether by life or by death.
For to me to live is to live in Christ, and to die is joy. And this very
thing His mercy will work in you, to have the same love and to be of one
mind. Therefore, beloved, as ye heard in my presence, so hold fast and
do in the fear of God, and ye shall have life for ever.. For it is God that
worketh upon you. And whatsoever ye do, do without wavering.
Finally, beloved, rejoice in Christ ; and beware of them that are base in
pursuit of gain. Let all your petitions be open in the sight of God ; and
be ye stedfast in the mind of Christ. And what things are honest and
true and modest and just and lovely, these do. Hold fast in your heart
what ye heard and received ; and ye shall have peace. The saints salute
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you. The grace of the Lord Jesus be with your splnt And see that this
ig read to the Colossians and the Colossians’ letter is read to you.’

The letter is a transparent forgery, ‘a cento of Pauline phrases’,
most of them from Philippians, a few from Galatians, ‘strung together
without any definite connexion or any clear object’ (Ltft.). It was
evidently written to satisfy Col. iv. 16. Its Grecisms and its varia-
tions from the Old Latin and Vulgate versions point to a Greek
original, but it had a far wider circulation in the West than in the
East. Jerome and Theodore of Mopsuestia, in the fourth century,
rejected it as spurious, but the second council of Nicaea {a.D. 787)
found it still necessary to warn people against ‘a forged epistle
to the Laodiceans’ which ‘was given a place in some copies of
the Apostle’. Still it retained its place in many manuscripts of the
Pauline epistles from the sixth to the fifteenth century, though
some medieval scholars, while not doubting its Pauline authorship,
dounbted or denied its canonicity. ‘Thus for more than nine centuries
this forged epistle hovered about the doors of the sacred Canon,
without either finding admission or being peremptorily excluded.’
The revival of learning sealed its doom, and papist and protestant
scholarship were at one in its condemnation. ‘The dawn of the
Reformation had effectually scared away this ghost of a Pauline
epistle, which (we may confidently hope) has been laid for ever, and
will not again be suffered to haunt the mind of the Church’ (Litft.,
Col., pp. 297, 298).

v
CHRISTIANITY IN PHRYGIA
(i) Cities of the Lycus Valley

The central portion of what is known now as Asia Minor, or more
correctly as Anatolia, was occupied for centuries before the Christian
era by invaders from Thrace called Phrygians. The Roman provincial
system ignored racial and historical facts for reasons of administra-
tive convenience, and attached eastern Phrygia to the province of
Galatia (hence the double name in Acts xvi. 6 and xviii. 23) and
western Phrygia to the province of Asia, extending the name Phrygia
at the same time to include the Lycus valley and the district north
of Lycia. The Roman province of Asia, originally the kingdom of
Attalus of Pergamum, included all the coastal regions from the
Hellespont to the Mediterranean, Mysia, Lydia, and Caria. Mysia is
mentioned in Acts xvi. 7, 8. Lydia and Caria survived only ag racial
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descriptions. Fivechurchesin Lydia, viz. Ephesus, Smyrna, Thyatira,
Philadelphia, Sardis, are grouped in the Apocalypse along with
Pergamum in Mysia and Laodicea in Phrygia as ‘the seven churches
which are in Asia’. The cities of the Lycus valley may therefore
be deseribed with equal accuracy as Phrygian or as Asian, the
former racially or geographically, the latter politically.

Less than a hundred miles south-east of Ephesus the valley of the
Meander narrows to a pass, the open gate through which Greek
civilization and Roman imperialism travelled eastwards and the
trade of Phrygia flowed westwards to the Aegean seaboard. Fifteen
miles farther east the great eastern trade route from Ephesus to the
Euphrates leaves the Meander at its sharp bend from its southward
course, and strikes south-east along its tributary the Lycus. Ten
miles farther east, less than ten miles to the north of the highway,
lies the city of Hierapolis, and on the highway itself lies Laodicea, to
the south of the river. Both cities were situated on the terraces of
the hills that form the north and south walls of the once more widen-
ing valley. Twelve miles east of Laodicea, in a little glen which forms
the higher shelf of the Lycus valley, lies the site of Colossae, with the
Lycus running through its midst in a deep ravine,

The Lycus valley has a character of its own. Its towns have been
devastated again and again in ancient and modern times by violent
earthquakes. There are no signs of recent voleanic action ; but hot
springs and mephitic vapours still prove the presence of subterranean
fires. Calcareous deposits from the tributaries of the Lycus have
buried here and there ruins and fields alike, and ‘gleam like glaciers
on the hillside’ (Ltft., p. 3). Yet the district was fertile enough to
breed large flocks of sheep with wool of rare excellence ; its mineral
streams provided materials for the dyers; and both Hierapolis and
Laodicea had a guild of dyers, and probably Colossae also, which
gave its name to a rich purple dye known as colossinus.

Three races met in this valley—Phrygians, Lydians, and Carians.
Colossae was Phrygian until it became more or less superficially
Greek. Laodicea was regarded as both Phrygian and Carian. Hiera-
polis was described by different authors as Carian and as Lydian.
Yet while Laodicea began life afresh as a Greek colony, Hierapolis
became ‘the focus of Phrygian national feeling and religious ideas’
(Woodhouse, Enc. Bibl. ii. 2064). The Carians and Phrygians were
victorious invaders of European stock ; the Lydians were apparently
a mixed race, earlier immigrants of Thracian origin who had absorbed
Asiatic elements. All three merged into an Anatolian type. ‘The
warrior element was gradually eliminated from their character, as -
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the native strain overpowered the blood of the immigrant stock’
(Ramsay, CBP. i. 9). In later times ‘Phrygian’ even became a
gynonym of ‘slave’. Yet the original differences survived in their
religion. In the Phrygian and Carian cults the male element still
predominated, in the Lydian the female; in the former Zeus and
the native Father-gods with whom he was identified, in the latter
the Mother-goddess and her son. ‘From the dawn of history to the
present day the development of Asia Minor turns on the conflict
between the European and the Oriental spirit’ (Ramsay, CBP. i, 8).

1. Colossae.

Colossae* owes its place in history to St. Paul. It was ‘a great city
of Phrygia’, Herodotus tells us, when Xerxes halted his huge army
there in 480 B.c. on its way to the invasion of Greece. It was ‘a
populous city, prosperous and great’ when Xenophon spent a week
there in 401 B.c. in the service of Cyrus on his ill-fated expedition
against Artaxerxes. But it declined steadily before the political and
commercial supremacy of Laodicea and the social attractions of
Hierapolis. About fifty years before St. Paul wrote the epistle which
planted Colossae on the map of Christendom, the historian-geographer
Strabo notes that it was a small town in the district of which Laodicea
was the capital. Its site was not identified until the nineteenth
century ; and its ruins since discovered are few and meagre, & frag-
ment of a mediocre theatre, and of an unimposing acropolis, and
little more worth noting. Its Christian history will be sketched later
in this chapter.

2. Hierapolis.

Hierapolis was famous on both social and sacred grounds. In
addition to its prosperous wool-trade it had a source of wealth in the
medicinal waters and the natural baths provided by the ample streams
in its environs. Its name points to a sacred origin. The city grew
round a hieron or shrine of the old Phrygian religion. Its original
name was Hieropolis, ‘the city of the sanctuary’, but with the
dominance of Greek civilization it gave place to the form Hierapolis,
‘the sacred city’, as the Phrygian shrine yielded in importance to
the Hellenic city. Yet native religion held its ground. The patron
deity of the city was Apollo Archegetes, i.e. the Founder, an appro-

1 The name Colossae may have been derived from a lake named Koloe. Its
present form was perhaps a Greek development from a fancied connexion with
colossos, though there is no evidence of any statue to support this idea. Some
Greek MSS. of Colossians have the form Colassae. The adjective varies similarly
between Colossenos and Colassaeus, the latter, like Colassae, probably represent-
ing the native pronunciation, the former the Gresk.
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priate patron for a city devoted to the pursuit of health and pleasure
alike. There are traces, too, of devotion to Asklepios (Aesculapius)
the healer-god, and also to Serapis and Isis, whose Egyptian cults
had found a wide welcome in the western world. But the dominant
cult was the cult of the Mother-goddess Leto, identified here as
elsewhere in Phrygia with Cybele and with Artemis. There are
evidences of a brotherhood, partly religious, partly social ; still more
of eunuch priests, and of dedicated prostitutes who lost no reputa-
tion by a period of such service. The essence of the Anatolian religion,
writes Ramsay (CBP. i. 87), ‘lies in the adoration of the life of Nature,
that life subject apparently to death, yet never dying but reproducing
itself in new forms, different and yet the same. This perpetual self-
identity under varying forms, this annihilation of death through the
power of self-reproduction, was the object of an enthusiastic worship,
characterized by remarkable self-abandonment and immersion in
the divine, by a mixture of obscene symbolism and sublime truths,
by negation of the moral distinctions and family ties that exist in a
more developed society, but do not exist in the free life of Nature’.
The co-existence of Phrygian and Hellenic cults so different in tone
and standards is a problem. It is possible that they mostly attracted
different social classes; yet there are recorded cases of persons of
high social status, some of them women, taking part in the lowest
rites. It is possible that the Hellenic cults held the field of popular
observance and public recognition, and the Phrygian were driven
more and more into the obscurity of ritual mysteries. What does
seem clear is that the stark contrast between the traditional religion
and the demands of social decency and domestic life was felt more
and more keenly ag the level of education rose, and thus prepared
the way for the acceptance of Christianity. On the other hand, the
moral atmosphere remeained mephitic, and old vices entrenched in
ancient cults died hard at Hierapolis and elsewhere in Phrygia
{Eph. v. 6). Colossians and Epkesians both bear witness to the neces-
sity of scathing protest against immorality, an immorality which de-
fended itself by an attempt to ‘deceive with vain words '—a reference
perhaps to apologies made on behalf of the symbolic or mystical
significance of sexualism in sacred settings.

A remarkable coincidence calls for notice here. The lame slave
Epictetus, the Stoic moralist-theologian whose Dissertations have
found a place in the devotional reading of unimpeachable Christians,
was a native of Hierapolis, growing up to manhood about the time
of the arrival of the Gospel in Phrygia. Lightfoot suggests (Colossians,
p- 13, cp. Philippians, p. 314) that the coincidences between the
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language of Epictetus and St. Paul might be explained if the two had
ever met, and remarks upon the fact that the three places where
Epictetus lived, Hierapolis, Rome, and Nicopolis, all occur in the
history of St. Paul ; but he has to confess that there iz not theslightest
evidence of any meeting between the Christian apostle and the Stoic
philosopher, either at Rome or on a later visit of St. Paul to the Lycus
valley, nor again of any meeting between Epictetus and Epaphras,
the evangelist of Hierapolis.

3. Laodicea.

Colossae was a city of Phrygian origin and character, with a thin
veneer of Hellenism in manners and in administration. Hierapolis
was a combination of various racial elements in a city at once a
trade-centre and a health resort, half Hellenic, half Oriental in social
life. Laodicea was different from both. It was a Graeco-Roman city
with an undisputed primacy based on political as well as commercial
grounds. Originally a native township named Rhoas or Diospolis,
it was renamed after Laodice, the wife of the Seleucid king Antiochus
II (261-246 B.C.), who refounded it as one of the colonies intended
to strengthen the hold of the Graeco-Syrian kingdom upon Asia
Minor. These colonies ‘ were at once centres of a rather debased form
of Greek civilization and culture in a non-Greek land, and military
strongholds peopled by colonists likely to be faithful to the Syrian
kings’ (Ramsay, CBP. i. 32). It had a mixed population from the
first. The mixed character of the native population is clearly indi-
cated by a Laodicean coin on which the figure of a turret-crowned
woman representing the city is seated between two standing women
inscribed as ‘Phrygia’ and ‘Caria’. Beside the native inhabitants
there were military colonists of Macedonian origin—a Syrian element
indicated by the fact that the Zeus who absorbed the native city-god
was also named Aseis, a Semitic name apparently equivalent to
‘most high’—and a large Jewish colony imported by the founder or
by Antiochus the Great about 200 B.c. and enlarged by later volun-
tary immigration in response to attractions of trade. The amount
of money confiscated by the propraetor Flaccus in 62 B.c., when he
prohibited the contributions of the Jews to the Temple, which meant
a serious exportation of money to Palestine, points to a population
of adult Jewish freemen variously estimated from eight to twelve
thousand ; and this probably only represents the ascertained portion
of local Jewish wealth. The Babylonian origin of this colony has an
important bearing on the history of the Colossian heresy.

Prosperous from the first as a centre of the dyed-wool trade,
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Laodicea owed its rapid later advance to Roman administration. It
stood at the junction of four highways in the imperial road-system,
and became the metropolis of the local district of some twenty-five
towns known as the Cibyratic conventus or dioecesis from its original
head-quarters at Cibyra. At Laodicea Cicero, on his periodic visits as
proconsul of Cilicia, held his assizes, cashed his bills on the Roman
treasury, and wrote some of the letters which he afterwards published.
The city numbered among its citizens orators, sophists, and philoso-
phers, famous in their day-—one local magnate who ‘became 2 king
and a father of kings’, Polemo, whose services to the Roman govern-
ment were rewarded by Mark Antony with the governorship of part
of Cilicia, and then with the kingdom of Pontus, and whose son
Polemo resigned Pontus on its formation into a Roman province in
A.D. 62, the very year perhaps in which St. Paul wrote his letter to
Laodicea—and at least one benefactor, Hiero, who spent his fortune
on public buildings. The wealth of the city, and its pride, were proved
by the fact, which Tacitus (4nn. xiv. 27) notes with surprise and
admiration, that after a disastrous earthquake in A.p. 60 the city
rebuilt itself without appealing for the imperial grant usually made
in aid of such reconstructions. Further evidence of that wealth also
remains in the magnificence of the ruins which still survive, despite
the quarrying thence of the materials for the building of the modern
Turkish town of Denizli. Of the religious life of Laodicea there is
little distinctive evidence. Between the city and the ‘gate of Phrygia’
to the west there was a famous temple of Men Carou, the Carian form
of the old Phrygian deity, variously identified or associated with
Zeus and Apollo and Asklepios by the Hellenic immigrants. Round
this cult grew a famous school of medicine, which had its seat in
Lacdicea itself. Its chief physicians in the time of Augustus are
mentioned on Leaodicean coins bearing the snake-wreathed staff of
Asklepios or the figure of Zeus. From this school an ear-ointmentand
an eye-powder passed into general use far and wide. The bearing of
this medical school, as of the dyed-wool trade and the wealth of the
city in general, on the message to Laodicea in the Apocalypse will be
noted in that connexion. In that connexion too it is significant that
Laodicea failed as signally as Philadelphia succeeded in fulfilling the
missionary duty expected of them as centres of Hellenic civilization.
Its material wealth had proved a moral weakness; it had all western
Phrygia at its feet, but apparently lived a self-centred life without
any educative influence upon its less favoured neighbours. It was
seemingly as lukewarm in the cause of civilization as it was after-
wards in the cause of Christianity.
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(ii) Foundation and development of churches
1. Their foundation not the work of St. Paul.

Colossians itzelf is the earliest evidence of Christian churches in
the three cities of the Lycus valley; and the language in which St.
Paul refers to their origin and growth and to his own relation to them
seems to prove clearly that they were not churches of his own founda-
tion. He writes as though he owed his knowledge of their conversion
as well as their progress to information derived from others (i. 4, 9).
There is no hint of any personal contact with his readers, and no
reference to any incident of any visit to Colossae. He refers often
to his own preaching of the Gospel, and to their first hearing or their
later knowledge of the Gospel, and these two references occur near
to each other; but they are never connected as two sides of one and
the same event or process; in fact the day when they heard the
Gospel is distinguished clearly from the day when he heard the news
of their conversion (cp. i. 6 and i. 9). And the wording of his avowal
of anxiety on their behalf implies, in its most natural interpretation,
that Colossians and Laodiceans alike were among the many Christians
who had never seen his face {ii. 1).

The literary evidence of the epistle is borne out by the historical
evidence of Acts. There is no hint there of any visit to the Lycus
valley, nor is there room for such a visit. ‘Phrygia’ was a general
and ambiguous term, requiring definition either by further specifica-
tion or by the indications of the context. It is true that St. Paulis
twice described as passing through territory called Phrygia (Acts xvi.
6, xviii. 23). But in both cases the district is also called Galatian or
is coupled with Galatian territory. The most natural interpretation
of the double designation is that it refers to that part of the original
Phrygia which was included in the Roman province of Galatia.
(@) The first case is the second missionary journey. St. Paul had
completed his visitation of churches founded on the first journey,
and came, apparently from Antioch in Pisidia, to the frontier of the
province of Asia, evidently intending to break new ground by enter-
ing that province, but was ‘forbidden by the Holy Ghost to preach
the word in Asia’ (Acts xvi. 6). We are left to conjecture as to whether
this prohibition was internal or external—the direct prohibition of a
divine inspiration or the indirect prohibition of circumstances inter-
preted as the gnidance of the Spirit. In obedience to this conviction,
St. Paul turned northwards along the Asian frontier in a journey
that was guided ultimately into a mission to Macedonia. Now the
Asia of Acts is the Roman province, which included the Phrygia
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of the Lycus valley, lying south-west of Pisidian Antioch. If this was
the point at which he had intended to enter Asia, travelling along
the great east-to-west highway, the Lycus valley was obviously the
actual field from which he was warned off by the divine prohibition.
In any case, even if he was thinking of entering Asia by the minor
road north of the Lycus valley, SW. Phrygia as part of the province
was closed against him by that prohibition. (b) The second reference
to this region is in the account of the third missionary journey. It is
described this time in inverse order as Galatian-Phrygian, in view of
the direction of the Apostle’s route. Starting from his original base,
Antioch in Syria, St. Paul traversed for a third time the region of his
first mission, ‘strengthening all the disciples’ (xviii. 23). Then he
came to Ephesus, ‘having passed through the upper country’ (xix. 1).
The impression left by the turn and tone of the language in both
contexts is that they refer to two different and successive stages of
the journey, viz. (1) a confirmatory visitation of churches already
established, (2) a journey westwards from this group of churches,
starting probably from Pisidian Antioch as his last place of call.
Now there were two westward roads from Antioch in Pisidia, the
most western of the churches of that first mission, viz. (1) the great
highway running south-west through the Lycus valley and then
bending northward to Ephesus, (2) a minor road running more directly
westward to the north of the Lycus valley. The latter road seems
clearly indicated by the phrase ‘the upper counfry’. The southern
route would have taken St. Paul through Colossae and Laodicea and
near to Hierapolis. But the evangelization of those cities would have
postponed for some time his visit to Ephesus; and Ephesus, as the
metropolis of the whole province, was apparently the immediate
goal of the Apostle’s mission, as it was indeed the strategic centre of
any provincial movement. The result of thus striking at the heart
of the province justified this policy ; from Ephesus, within the three
years of his mission there, ‘all the inhabitants of Asia heard the word
of the Lord Jesus’ (xix. 10).

2. The fruit of St. Paul’s Ephesian ministry.

The record of Aefs seems to leave no room for a visit of St. Paul to
the Lycus valley. And this negative evidence is confirmed by the
positive evidence of the epistle, which points conclusively to Epaphras,
himself a Colossian (iv. 12, ‘one of you’), as the evangelist of SW.
Phrygia (Col. i. 6-8). There is no indication of his religious status;
he is described only as ‘a faithful minister of Christ’ (i. 7), ‘a bond-
man of Christ’ (iv. 12), and ‘a dear fellow-bondman’ (i. 7) of St. Paul
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and his companions. The terms are general. But whether presbyter,
deacon, or layman, he was not only the evangelist of Colossae (perhaps
also of Laodicea and Hierapolis), but also its pastor in a true sense,
interceding for them during his absence in Rome with the apostle
(iv. 12, 13), with an urgency peculiarly intelligible on behalf of
Christians who owed to his preaching the faith which was now
imperilled by a false philosophy’.

Yet in a very real sense the Colossians owed their faith to St. Paul.
Epaphras had been his delegate and representative (i. 7, ‘who is a
faithful minister of Christ on our behalf’), faithful in devotion to his
Lord and faithful in discharge of a mission whick he may have under-
taken at the suggestion of St. Paul or with his approval, but which
in any case was a mission which he undertook as the substitute and
perhaps, he may have hoped, the forerunner of the Apostle. The
conversion of the Colossians was the indirect result, as the conversion
of Epaphras himself was probably the direct result, of St. Paul’s
great mission at Ephesus. That mission seems to have been confined
immediately to Ephesus itself. St. Paul reminds the Ephesian elders
how he ‘was with them all the time’, and for three years night and
day ceased not warning every one with tears’ (Acts xx. 18, 31).
There is scarcely room left for anything beyond flying visits to other
Asian cities, especially if we have to allow for a brief visit to Corinth
(2 Cor. xii. 14, xiii. 1}; and there is no hint in A¢ts of any absence from
Ephesus during this period. Yet the Gospel travelled somehow to
Asian cities near and far. Demetrius the silversmith may have been
exaggerating when he declared that ‘almost throughout all Asia this
Paul had persuaded and turned away much people’ (Acts xix. 26);
but the author of Acts himself says that ‘all they which dwelt in Asia
heard the word of the Lord, both Jews and Greeks’ (xix. 10). Such
language indicates that the Apostle’s teaching and influence had
extended far beyond Ephesus and its vicinity; and ‘St. Luke, it
should be observed, ascribes this dissemination of the Gospel, not to
journeys undertaken by the Apostle, but to his preaching at Ephesus
itself” (Ltft., Col., p. 31). The work went far beyond evangelization ;
it bore fruit in the foundation of Christian communities. Writing
from Ephesus to Corinth, St. Paul sends greetings not from congrega-
tions at Ephesus alone but from ‘the churches of Asia’ (1 Cor. xvi. 19).
The explanation of this extension of his Ephesian ministry is to be
found in the activities of his fellow-workers, whether companions
like Timothy or converts like Epaphras and Philemon and his family.
Traders and travellers from towns and villages near and far carried
back from the metropolis ‘each to his own neighbourhood, the
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spiritual treasure which they had so unexpectedly found’ (Ltft.,
p. 31); and much of the fruits of the Ephesian mission must have
come from seed sown by these returning converts in their own native
soil. The Christianity of the Lycus valley was such a secondary har-
vest. Its cities were in close touch with Ephesus; there are extant
medals struck in commemoration of the ‘Concord of the Laodiceans
and Ephesians’ and the ‘Concord of the Hierapolitans and the
Ephesians’; and Colossae cannot have beenremote from this commer-
cial or religious fellowship. It was probably on visits to Ephesus that

Epaphras and Philemon and Archippus of Colossae, and perhaps
- Nymphas of Laodicea, heard the Gospel from the lips of the Apostle,
and found in him not only a teacher but a friend, whose teaching they
repaid by passing it on to their friends and neighbours at home. But
though Philemon and Nymphas served the Church in Phrygia by pro-
viding a home for the worship of Christian congregations {Col. iv. 15,
Phm. 2}, yet it was to Epaphras that the churches of the Lycus valley
owed their birth and early growth. The coupling of Laodicea. and
Hierapolis with Colossae in his affections and intercessions (iv. 12, 13)
points not merely to a Christian interest and sympathy in the pro-
gress of their faith, but to a-sense of spiritual responsibility peculiarly
appropriate if he was the father of that faith.

(iii) Oceasion and purpose of the three epistles
1. The Colossian peril.

There is no record of any communication between the Apostle and
the infant churches of SW. Phrygia. Probably there was a series of
messages to and fro during the Ephesian mission, verbal messages
or brief letters, but nothing more. No importance should be attached
to the absence of representatives from the inland churches at St.
Paul’s conference with the presbyters of the Ephesian Church at
Miletus (Acts xx. 16, 17). The conference was summoned by a hurried
message on landing at Miletus, and there was no time to collect
delegates from distant congregations. Yet it is true that Colossae
had no great importance of its own or direct claim upon apostolic
notice. It sprang into prominence suddenly as a centre of danger and
a source of anxiety. Five or six years after the foundation of its
church St. Paul heard grave news from Colossae which drew from
him the epistle known to us as the Epistle to the Colossians. The
language in which he refers to their conversion and progress (Col. i.
3-8) and lays claim to their hearts {Col. ii. 1, 2) reads as though this
epistle was his first message to the Colossian Church as a body. Thus
far there had been no call for apostolic intervention. The early
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history of Christianity in the Liycus valley was apparently uneventful
but encouraging. But a visit from Epaphras to the Apostle at Rome
revealed the rise of a grave peril to the faith, the emergence and
advance of a strange heresy, half Judaic, half Oriental, which was
tempting the Colossians away from the simplicity of the Gospel.

The visit of Epaphras may have been prompted by a desire to
prove his sympathy with the Apostle in his own personal crisis ; but
the Colossian peril was urgent enough in itself to suggest such a visit
for the primary purpose of giving the Apostle full information and
seeking his advice. Epaphras was both distressed and alarmed. The
heresy was still apparently in a partly critical, partly conciliatory
stage (cp. il. 16, 18 with ii. 4, 8), inclined to condemn the simplicity
of Christian liberty in matters of dietary habit and ceremonial
observance, but anxious to commend its own claim to superiority
as a more philosophical faith and a more complete explanation of
the mysteries of life. The Colossians were not yet lost to the true
Gospel. Their faith in Christ, their love for their Christian neigh-
bours, and apparently their hold of the hope of the future life, were
still a source of encouragement and a ground for thanksgiving (i. 2-8).
They were only as yet in danger of drifting from the great truths of
the Gospel under the influence of the attractions of the new teaching
(i. 23, ii. 4, 8). But the mischief was spreading. It was gravest in
Colossae—hence the destination of this epistle of protest—but the
reference to Laodicea and Hierapolis in contexts which imply anxiety
on the part of St. Paul (ii. 1) and of Epaphras (iv. 12, 13) suggests
that the new teaching was extending its campaign to those churches
also. Its character and contents are reserved for a separate study.
It is sufficient here to note two things. (1) The new teaching involved
two distinet dangers. Its angelolatry obscured the supremacy of
Christ in the universe; its asceticism obscured His sufficiency for all
spiritual life, personal and corporate. The epistle begins, therefore,
with a constructive exposition of the true faith, a vindication of beth
the supremacy and the sufficiency of Christ. In fact the answer of
the Apostle to the twofold error comes almost in the form of a digres-
sion from the main theme. The particular heresy is analysed and
exposed, as it must be if its errors are to be recognized and rejected.
But the analysis and the exposure rest on a background of positive
truth. (2) This penetrating criticism of a heresy that menaced the
purity of the Christian faith and the power of the Christian life is
enforced by a twofold appeal to Christian affection. It is preceded
by a fearless and affectionate insistence upon the Apostle’s own
devotion to the spiritual welfare of Christians known to him only
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through friends of theira and his, but knit to his soul in the coromunion
of saints (ii. 1-5), and in this loving insistence there is a subtone of
consciousness of the authority and responsibility that belong to him
as the Apostle of the Gentiles, suffering even now for his devotion to
their spiritual rights and liberties in the Church of Christ. And at the
close of the epistle there is & pathetic reminder of the devotion of their
evangelist and friend Epaphras, whose heart would be broken by
the defection or lapse of the souls to whom he had taught the faith
and for whom he was even now ‘agonizing in prayer’ (iv. 12). There
is no hint of any apprehension on the part of Epaphras of any such
lapse or defection. The Apostle, with his unfailing tact and his
unerring insight, speaks only of the evangelist’s prayer for the per-
fecting and completing of their devotion to the will of God for their
whole life. The appeal for gratitude and loyalty to their father in the
faith as & motive for resistance to the seductions of a false faith is
implied rather than expressed ; but it must have gone home to the
conscience of the Colossians all the more powerfully.

Epaphras did not convey the letter or accompany its bearer. He
remained in Rome. There is no ground for supposing that he felt
unable to face the trouble at Colossae. Guided and strengthened by
such a letter, he would probably desire rather to return to Colossae
at once and interpret and commend the apostolic message. But his
father in the faith came before his children in the faith. The Apostle’s
need was greater than theirs. His letter might suffice to save the
gituation at Colossae. And at this time, in the fulfilment of the mission
which despite his confinement he still felt incumbent and found
practicable, he was facing opportunities and difficulties which called
for all the assistance within reach. If the term °‘fellow-prisoner’
(Phm, 23) is to be taken literally, Epaphras was just now sharing
the Apostle’s imprisonment, either voluntarily out of the depth of
his affection, or compulsorily as the result of his activity in the service
of the Gospel in Rome. The letter was entrusted instead to the care
of Tychicus, himself a native of Roman Asia, perhaps of Ephesus.
This mission of Tychicus to Asia had a twofold purpose—to convey
and interpret and supplement the letter to Colossae, and also to do
the same for the circular-letter to Ephesus and other churches in
Asia (Col. iv. 7-9).

2. The case of Onesimus.

At the same time the mission of Tychicus enabled 8t. Paul to
render a personal service to two Colossians, the runaway slave
Onesimug and the injured master, Philemon, to whom he was willing
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and anxious to return. St, Paul wrote on his behalf to Philemon,
gave him the letter to deliver in person, and sent him in the care of
Tychicus, who, as a known friend of St. Paul and perhaps himself
known to Philemon through acquaintance made at Ephesus, might
be able to reinforce by personal appeal the written pleading of the
Apostle.

The case of Onesimus has been regarded almost as the cccasion of
the writing of Colossians, or at least as one of two incidents that
brought Colossae before the Apostle’s notice, the other being the
report of Epaphras. But surely the occasion of his taking up his pen
amid his own personal troubles was the doctrinal danger at Colossae.
The case of Onesimus was a minor incident which found a place in
connexion therewith. The value of Philemon in a survey of the social
achievements of Christianity has given it an importance which it did
not deserve or possess at the time. This view of the relation of the
two letters is confirmed by the fact that a third letter was written
and dispatched at the same time, viz. Ephesians. Colossians and
Ephesians are obviously parallel or connected letters with a large
measure of mutual correspondence. Philemon is & pendant to Colos-
sians. Tychicus is the personal link between the two public epistles:
Onesimus between the public epistle to the Colossian Church and the
private epistle to Philemon, for which the Apostle used the oppor-
tunity provided by the urgent need of writing to the churches of Asia.

3. The Church, the Gospel, and the Empire.

The relation between Colossians and Ephesians has been discussed
already. A comparative analysis seems to prove that Colossians was
written first, and Ephesians immediately afterwards, while Colossians
was still in his hands or fresh in his memory. But this order of actual
writing is quite compatible with the supposition that the two letters
were contemplated together in advance or in the converse order.
The practical difference involved is negligible, but the question is not
without interest. Was St. Paul already meditating a general pastoral
to the Asian churches when he heard the news of the Colossian peril ?
Or did he think first of the crisis at Colossae, and then go on to think
of the Asian Church as a whole? Teaching peculiarly necessary for
Colossae was not inappropriate for the Church at large, and might
well form part of a wider presentation of the Christian faith for a
group of adjacent churches. In sny case Ephesians brings out more
clearly or works out more fully the idea of the Church which occurs
incidentally in Colossians, and there in langnage that gains fresh
significance in the light of Ephestans. Briefly, the Church as viewed
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from the remoter and higher standpoint of the imperial metropolis
presents itself to the Apostle under two aspects, viz. its relation to
the Gospel and its relation to the Empire. The Church is the embodi-
ment and the instrument of the Gospel, being as it is ‘the fullness
{pleroma) of Christ’, in modern language the extension of the Incarna-
tion; as the Body of Christ it is at once the treasure-house of faith
and the training-ground of fellowship. At the same time the Church
is the initiation and the instalment of a world-wide community, a
Christian civilization, not so much the spiritual counterpart of the
Empire as the revelation of a divine world-unity transcending and
transforming all and every human society. Existing within every
part of the Empire, it yet includes the whole Empire. Itisthe Pauline
parallel to the Johannine ‘ city of Ged’, just as the encyclical Ephesians
is the Pauline parallel to the Johannine encyelical known as the
Apocalypse. Both are written to the churches of Asia; both con-
template the Catholic Church, which is the true home of the glory
end honour of the nations.

(iv) Subsequent history of the three churches
1. Their apostolic connexions.

The history of the three churches during the remainder of the
period covered by the New Testament has points of contact with
each of the chief apostles, St. Paul, St. Peter, and St. John.

{a) St. Paul.

St. Paul’s movements after the writing of Colossians are un-
certain. The evidence of the Pastoral Episties, here assumed to be
historically correct, is go fragmentary and scattered that any infer-
ences must be largely conjectural. From 2 Tim. i. 18, iv. 13, 20, it
seems clear that St. Paul visited Asia during the interval between
his first and his second imprisonment at Rome. Ephesus alone is
mentioned as a place of sojourn (2 Tim. i. 18), but the reference to the
defection of ‘all that are in Asia’ points to visits to other churches
also. Lightfoot ventures upon a tentative reconstruction in detail .
of the last few years of the Apostle’s life, in which he finds room for
(2) a flying jowrney to the East, including visits to Philippi, Ephesus,
and the churches of SW. Phrygia, to fulfil hopes and promises (Phil. i.
26, Phm. 22) and to ascertain and confirm the results of his answer to
the Colossian heresy, (b) the realization of his old dream of a missionary
visit to Spain and the West (Rom. xv. 28), and (c¢) a return to the
churches of Asia,and thence again by way of Miletus, Troas, Philippi,
and Corinth (2 Tim. iv. 13, 20) to winter at Nicopolis (Tit. iii. 12), a
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journey cut short perhaps before reaching Nicopolis by his arrest
and final imprisonment (Litft., Biblical Essays, pp. 430-7). It was
on this visit perhaps that he met the grievous disappointment men-
tioned in 2 Tim. i. 15, ‘all that are in Asia turned away from me’.
This has been taken to mean that some Asian Christians visiting
Rome, now back again ‘in Asia’, deserted or avoided the imprisoned
Apostle, instriking contrast to the courageous affection of Onesiphorus
(2 Tim. i. 16). But the more obvious explanation is that the desertion
took place in Asia, probably at Ephesus, though it is still uncertain
whether the reference is to a refusal of support on the part of indi-
viduals on some occasion of personal need or danger, or to a rejection
of the Apostle’s teaching and authority on the part of the churches
of Asia. To this crisis probably belongs the opposition of Alexander
the coppersmith (2 Tim. iv. 14), who may have been the Alexander
excommunicated for his ‘blasphemous’ teaching (1 Tim. i. 20). The
scathing references to ‘seducing spirits and doctrines of devils’
(1 Tim. iv. 1) certainly seem to point to the rise or recrudescence of a
deadly heresy. The Apostle’s prediction of trouble within the Church
(Acts xx. 29, 30) had proved bitterly true. St. Paul reluctantly left
Timothy in charge of the situation at Ephesus, and his first epistle
to Timothy reveals the anxiety with which he still regarded that
gituation and contemplated a return to deal with it again in person.
But there is no evidence to show whether this heresy was connected
in any way with the apparently subtler and less flagrant heresy of
Colossae, or whether St. Paul or Timothy visited the churches of the
Lycus valley.

(b) St. Peter.

The first epistle of St. Peter, an encyclical conveyed by Silvanus
from Rome, is addressed to the ‘elect sojourners of the dispersion’
(probably not Jewish-Christian communities but Christians, Jewish or
Gentile, regarded as the true Israel) in Pontus, Galatia, Cappadocisa,
Asia, and Bithynia. The order of the names indicates the course of
a journey beginning from a seaport on the Euxine coast and working
round Anatolia, east, south, west, and north again. The epistle is
written to churches of which some (Galatia and Asia) were directly
or indirectly Pauline in origin, and some had received letters from
St. Paul at Rome. It contains resemblances to Ephesians (and
Romans too) which read like reminiscences. It contains no reference
to St. Paul, but this silence may be due to the fact that three of the
districts (Pontus, Cappadocia, and Bithynia) had lain cutside the
region of St. Paul’s missionary labours. It is carried by Silvanus, a
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former companion of St. Paul, and it conveys a greeting from another
of St. Paul’s companions, Mark, now also in St. Peter’s company. Its
references to persecution indicate a nearer peril and a severer trial
than had yet befallen these churches. It was probably, therefore,
written after St. Paul’s martyrdom, but not more than five or six
years after Colossians. The course of its transmission lay almost cer-
tainly through the Lycus valley highway from Galatia to Asia. It
was therefore probably read, and its message interpreted, to the
churches of Colossae, Laodicea, and Hierapolis. The significance of
the epistle, in view of these facts, lies in the twofold impression
which it gives, (1) that St. Peter regarded himself as carrying now
the burden of ‘the care of all the churches’ once carried by St. Paul,
not as claiming a concurrent apostolic authority but as inheriting &
residuary authority from his martyred brother-apostle; (2) that St.
Peter is unconscious of any supposed discord between Pauline and
Petrine Christianity, or at least is desirous of proving the unity and
continuity of his mission with the mission of St. Paul (Ramsay,
CRE., pp. 279-88; Swete, St. Mark, pp. xvii-xviii; Apocalypse,
p- Ixvii; for a different view of some points see Bigg, St. Peter and
St. Jude in 1.C.C., pp. 16-20, 67-74).

(c) St. John.

The next chapter of the history of these churches is Johannine,
whether the John who taught the faith and fostered the growth of
the Church in Asia was the apostle or less probably the shadowy
personality known as John the Presbyter. It iz uncertain whether
his ministry at Ephesus preceded or followed his exile on Patmos.
In the former case it is an interesting question whether it was this
ministry which was the secret of the partial revival of the Church at
Ephesus from the relapse apparent in the Pastoral Epistles. Colossae
and Hierapolis are not mentioned again in the New Testament ; but
they are almost certainly included in the message to the Church of
Laodicea in the Apocalypse (Rev. iii. 14-22). The seven churches
there are not merely typical in character ; they are representative in
position. Each of them is the leading church of a group of neighbour-
ing churches.

The significance of the message to Laodicea is not seriously affected
by the question whether the Apocalypse dates from the end of the
reign of Nero (A.D. 68) or from the last years of Domitian (a.p. 90-6).
The later and more probable date gives more time and room for a
spiritual decline which would certainly be amazing within some six
years of the writing of St. Paul’s epistles. It is amazing enough
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within thirty years of his one and only visit. The message reflects at
once (1) the lingering presence of the Colossian heresy, (2) the unity
of Pauline and Johannine theology, and (3} the local circumstances
and conditions of Laodicea itself.

(1) Some of the titles given to our Lord in these messages to the
churches are peculiarly appropriate to the needs and dangers of the
church addressed. In the Laodicean message He iz described as
‘the faithful and true witness, the beginning of the creation of God’
(Rev. iii. 14). ‘Witness’ certainly implies primarily the idea of fear-
less loyalty to truth as known by revelation and by experience, and
this idea is predicated of Christ elsewhere, e.g. 1 Tim. vi. 13, John
xviii. 37. But the combination of ‘witness’ with ‘the beginning of
the creation of Ged’ recalls Col. i. 15, ‘the image of the invisible God,
the firstborn of all creation’, and suggests that ‘witness’ may refer
to the person of Christ as the perfect revelation of God to man (cp.
the idea of the pleroma of God seen in Christ, Col. i. 19, ii. 9). In any
case the second of the two titles, which is peculiar to this message
among the seven, certainly seems to point to the failure of the
Laodicean Church still to grasp or hold fast the supremacy of Christ
over all angelic or spiritual powers.

Another phrase peculiar to this message, ‘to sit with me in my
throne’ (Rev. iii. 21), recalls the appeal to ‘seek the things above,
where Christ sitteth on the right hand of God’ (Col. iii. 1), and the
reminder that ‘God has made us sit together in heavenly places in
Christ Jesus’ (Eph. ii. 6). It is a parallel to St. Paul’s answer to
the Colossian heresy, viz. the centring of devotion upon Christ as
the all-sufficient Saviour. The denunciation of lukewarmness as the
special gin of the angel of the Church in Laodicea recalls the warning
to Archippus to do full justice to his ministry (Col. iv. 17)}. The
coincidence is even more vivid if the angel is the chief pastor of the
Church, perhaps even Archippus himself, who may have been stilt
living. Like priest, like people. But even if the angel is the personi-
fication of the Church, the coincidence is still suggestive. ‘The “be
zealous” of St. John (Rev. iii. 19) is the counterpart of the “take
heed” of St. Paul® (Ltft., Col., p. 43).

(2) In view of the insistenee of some modern scholars upon a con-
trast between Pauline and Johannine teaching, such a parallel as
Rev. iii. 14 and Col. i. 15 f. is a valuable addition to the evidence for
the close agreement between the two apostles on the great Christo-
logical questions, e.g. the pre-existence of Christ, His cosmic func-
tions, His mystical union with the members of His Body. The verbal
correspondence is 50 close as to suggest that St. John was acquainted

E
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not only with the substance of St. Paul’s teaching but with the
contents of his epistles. St. John would be almost sure to find at
Ephesus, even if he did not visit Laodicea or Colossae, copies of our
Colossians and Ephesians. _
(3) Several points in the scathing analysis of the spiritual condition
of the Laodicean Church start into vivid prominence in the light of
what is known of the place and the people. The boast ‘I am rich and
have need of nothing’ recalls the pride of wealth which scorned to
accept imperial assistance in the rebuilding of the shattered city
(p. 38). Lightfoot reads between the lines a hint of ‘the pride of
intellectual wealth, the spirit of intellectual exclusiveness’ (cp. Col.
ii. 8, 18), which were fatal to the attainment of the true wealth of the
Gospel and the true breadth of the Church, and which the seer con-
trasts with their real spiritual poverty and with the gold to be
bought of Christ, gold tried in the fire of discipline and persecution :
cp. the treasures of wisdom and knowledge hidden in Christ (Col.
ii. 3). The eye-salve with which the eyes of their souls are to be
anointed and their spiritual blindness cured recalls the famous specific
of the Laodicean medical school; and there is a striking parallel in
Eph. i. 18 in the connexion between the enlightenment of the eyes of
the understanding and the riches of the glory of the Christian in-
heritance. The white raiment with which they need to be clothed
recalls not merely the clothing with the ‘new man’ and the Christian
virtues (Col. iii. 10, 12, cp. Eph. iv. 24), but also the rich garments
of black wool which were the staple trade of Laodicea and its neigh-
bours. Finally,the spewing out of the lukewarm soul, neither cold nor
hot, recalls the fact that the water of the Hierapolitan medicinal hot
springs, as it flowed down towards Laodicea, sank into a tepidity
which produced nausea. Ramsay calls Laodicea ‘the city of com-
promise’ (Letters to the Seven Churches, ch. xxix, xxx). The besetting
sin of its Christianity was in a true sense compromise with the world.
The pursuit of prosperity was fatal to the purity and the power of the
Christian faith and life. Laodicea stood rebuked by the contrast
between its failure to bear witness and the Christ who was ‘the true
and faithful witness’. But compromise was only the expression of
that besetting sin; the sin itself was indifference. Laodicea showed
no more enthusiasm for Christian saintship than it had shown for
Hellenic civilization (p. 38). It took a dilettante interest in religious
thought, perhaps a fainter and shallower interest than the less
sophisticated Colossians, who were captivated by the new theology
of the prevalent syncretism. But religion has no subtler or deadlier
enemy than the interest which will not rise to enthusiasm, or, worse
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still, which itself represents the cooling and waning of an inevitably
and righteously intolerant enthusiasm.

2. Their later-development and decline.

‘Christianity spread’, writes Ramsay (St. Paul the Traveller, pp.
viif., ed. 1897), ‘with marvellous rapidity at the end of the first and
in the second century in the parts of Phrygia that lay along the road
from Pisidian Antioch to Ephesus, and in the neighbourhood of
Iconium, whereas it did not become powerful in those parts of
Phrygia that adjoined northern Galatia till the fourth century.’
Duchesne remarks that ‘Phrygia was almost entirely Christian when
Gaul possessed only a very small number of organized churches’
(Christian Worship, p. 11). The importance of the three cities of the
Lycus valley, however, was seriously diminished by the partial trans-
ference of the seat of government for the eastern half of the Empire
from Rome to Nicomedia by Diocletian, and its final transference
by Constantine to Byzantium in A.D. 330. The focus of the eastern
road-system was shifted from the old to the new capital, and the
cities of the Liycus valley, lying no longer on a great highway, sank
into comparative obscurity. Laodicea and Hierapolis remained great
for some time after Colossae had declined, but ultimately shared that
decline. Seven centuries and a half later the valley was invaded by
the Turks, and from 1071 to 1306 Turk, Byzantine, and Crusader
passed to and fro in the oscillations of a series of conqueste and
reconquests which left the Turk in final possession.

The Christian history of south-west Phrygia bade fair at first to
fulfil the promise of its early advance, but after the fourth century it
is almost a blank. It is a history thenceforward of heresy and con-
troversy, of conciliar activity and vacillating policy, and finally of
decadence and decline.

(@) Hierapolis.

During the last generation of the first century and onwards,
Hierapolis held pride of place in intellectual activity. Tradition
relates that when St. John migrated after the fall of Jerusalem to
Ephesus, some of the oldest survivors of the mother Church accom-
panied him into Asia, ‘which henceforward became the head-quarters
of apostolic authority’ (Ltft., Col., p.45). Amongsttheirnumber were
two apostles, St. Andrew and St. Philip, and two personal disciples
of Christ, Aristion and ‘John the Presbyter’. An alternative view
of the evidence identifies the Philip in question with the Evangelist
(Acts xxi. 8), but the earlier and stronger evidence points to the

E2
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Apostle, St. Philip found a new home at Hierapolis with his three
daughters, two of whom survived long enough to pass on to Papias
their reminiscences of the first preachers of the Gospel. Papias, the
second bishop of Hierapolis,! whose name points to his being a native
of Phrygia, was a disciple of St. John or perhaps of John the Pres-
byter, and a friend of Polycarp, the martyr bishop of Smyrna, and
according to a doubtful tradition himself died a martyr’s death at
Pergamum in A.p. 164. His Exposition of Oracles of the Lord won for
him the title of the first chronicler of the Church. His silence about
St. Paul has been made an argument for a modern theory that Asian
Christianity turned from the teaching of St. Paul to that of St. John.
The silence is explicable on other grounds ; and the theory postulates
a conflict between Pauline and Johannine teaching which is disproved
by an unbiassed comparison. In one respect Papias seems to have
been a typical Phrygian. He taught an extreme form of literal mil-
lenarianism which perhaps reflects the sensuous element in the
Phrygian religious temperament.

His successor Claudius Apollinaris was a learned theologian and
a prolific author, whose large and varied output included treatises on
truth and on piety, vindications of Christianity against paganism and
Judaism, an apology addressed to the Stoic emperor M. Aurelius, and
contributions to the Paschal controversy and to the refutation of the
Phrygian heresy known as Montanism. This heresy he fought in its
early stages with the weapons of scholarship and in its later develop-
ments with the machinery of ecclesiastical discipline ; he summoned
at Hierapolis, about A.D. 160 or later, a synod of twenty-six bishops,
which condemned the heresy and excommunicated the heresiarch
Montanus and his companion the prophetess Maximilla.

His successors are little more than names in history. Hierapolis
itself henceforth was’little more. It was represented at the great
councils of the fourth and fifth centuries, but it left no mark upon
the life of the Church. This stagnation of church life here and at
Laodicea may have been due partly to the faults of Byzantine
imperialism—*the over-centralization of government, the decay of
municipal self-government, the indifference of the imperial ad-
ministration to the duty of educating the people’ (Ramsay, CBP.
ii. 506). But it may have been due also to deeper causes, e.g. the
secularization of church life by the reliance of theological contro-
versialists upon dynastic or political support. Hierapolis, originally

~

! Tradition says that the first bishop was Heros, and that he was appointed
by St. Philip. It is strange that tradition does not make 8t. Philip himself the
first bishop.



CHRISTIANITY IN PHRYGIA 53

a diocese in the ecclesiastical province of Laodicea, was made a
metropolitan see by Justinian in the sixth century, perhaps on the
ground of its old religious prestige, and had & number of cities in
North Phrygia assigned to its jurisdiction ; but its new ecclesiastical
dignity brought no revival of religious activity.

(b)Y Laodicea.

Laodicea appears to have emerged at length from its earlier
spiritual apathy. Nothing is known of its history during the tradi-
tional episcopates of Archippus and Nymphas, both perhaps later
inferences from the mention of their names in Colossians. In the
middle of the second century its bishop, Sagaris, died for the faith in
‘one of those fitful persecutions which sullied the rule of the imperial
Stoic’, M. Aurelius (Ltft., p. 60). Somewhat later it became a centre
of the Paschal controversy between the Asiatic or Quartodeciman
custom of commemorating the Passion on the fourteenth day of the
month regardless of the day of the week and the western custom of
keeping the Friday and Sunday regardless of the day of the month.
The controversy at Laodicea was probably caused by the influx of
. Christian traders and visitors accustomed elsewhere to the western
use, whereas Laodicea followed the Asiatic use. The prominence of
Laodicea in the controversy, which was finally decided by the Nicene
Council in favour of the western use, is evidence of the continuing
importance of the city. But its influence as a church waned a century
later, despite its position as the metropolitan see of a province in-
cluding Hierapolis and Colossae and other Phrygian dioceses. Its
bishops attended the great councils of Nicaea, Ephesus, and Chal-
cedon, but between those dates more than one Laodicean bishop
committed his church to the heresy of the day, Ariap or Eutychian.
Laodicea seems to have relapsed into the indifference which had
merited the scathing judgement of the Apocalypse. ‘The same vacil-
lation and infirmity of purpose which had characterized her bishops
in the earlier councils marks the proceedings of their later successors’
(Litft., p. 63).

There is one exception to the uneventfu! record of Laodicea after
the second century, and that is the Council of Laodicea held about
A.D. 365 (Hefele, Hisiory of Church Councils, ii. 295-325; West-
cott, N.T. Canon, ed. 4, pp. 427-35). It was a local synod of bishops
from Phrygia and Lydia which passed fifty-nine canons dealing with
various questions of ecclesiastical discipline, from the functions of
a subdeacen and rules for choirs to the regulation of the agape and
of Lenten baptismal classes, and from the scandal of mixed bathing
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to the duty of episcopal attendance at synods. But some of its
canons have a wider interest. (1) Its fifty-ninth canon, prescribing
that ‘no hymns written by private persons and no uncanonical books
should be read in church, but only the canonical books of the Old and
the New Testament’, is the first synodical reference to the biblical
Canon. The sixtieth canon, probably a later addition from perhaps
a good eastern source, gives a list of these books. This synod falls
within the period of Laodicean vacillation between orthodoxy and
heresy. It is uncertain, therefore, whether the prohibition of private
hymns is directed against the hymns in which some heretics, Gnostic
and Arian, had given popularity to their teaching. In any case the
prohibition should be understood to exclude not hymns written by
laymen but all hymns of private authorship which had not received
the sanction of ecclesiastical authority. It is perhaps no mere coin-
cidence that the only recorded apostolic encouragement of hymn-
singing in the congregation is found in the two epistles intended for
Laodicea and the other churches of southern Asia (Col. iii. 16, Eph.
v. 19, cp. Eph. v. 14, 1 Tim. iii. 16, and note on Col. iii. 16).

(2) Far more important for the study of Colossians is the light
thrown by some of the canons of this synod upon the persistence of
Judaizing tendencies and of schismatic angelolatry and astrological
magic. Canon 29 forbids ‘Christians to Judaize and abstain from
labour on the Sabbath’; they should work on the Sabbath and ‘show
their respect for the Lord’s Day’ by abstaining from work on that
day if possible. Canons 37-9 forbid Christians to receive festal
presents from Jews and heretics or to join in their festivals. Canon
35 forbids Christians‘to abandon the Church of God and to go away
and invoke angels and hold conventicles’ ; any one found ‘devoting
himself to this secret idolatry’ is to be excommunicated ‘because he
abandoned our Lord Jesus Christ and went after idolatry’. There is
a clear echo here of Col. ii. 18, 19, ‘not holding the Head’; angel-
worship implied or involved a weakening of the central and supreme
devotion of the soul to Christ. Finally, the thirty-sixth canon forbade
‘the higher and lower clergy (hieratici and clerici, i.e. probably the
priesthood and the minor orders) to be magicians or enchanters or
mathematicians (i.e. fortune-tellers) or astrologers, or to make so-
called amulets (phylacteria), for such things are prisons for their own
souls’.! Magic, though not mentioned in Colossians, was prevalent in
Asia (Acts xix. 19, 2 Tim. iii. 8, 13, Rev. xxi. 8—see Ltft. on Gal.

1 Ltft., Col., p. 66 n., calls attention to the play on the double sense of
phylacterion as (1) a safeguard or amulet, (2) a guard-house. See p. 109 on magic
and prayer.
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v. 20), and that too in connexion and affinity with the mystery-cults.
It was not a far cry from the more respectable methods of con-
ciliating spiritual powers, neutral at best, to secret tampering with
the powers of evil. Here, no less than in the other decrees of the
Laodicean synod, the Church in SW. Phrygia seers to be still living
in the environment and atmosphere that lie behind Colossians. It
should be noted to the credit of the synod that its canons take the
line of correction rather than concession, of protest rather than per-
mission. It is conceivable that some of the abuses or corruptions
condemned were peculiarly rife in one or other of the churches
represented in the synod. It is possible that the synod was summoned
at the request of a hishop of Colossae, for example, anxious to obtain
the support of higher and wider authority for his own efforts to cope
with evils and perils in the life of his own church. But it is clear that
three hundred years after the writing of Colossians it needed writing
again.

{¢) Colossae.

Colossae was already shrinking from a city to a town even before
apostolic times. Its very unimportance in comparison with Laodicea
and Hierapolis serves to bring into stronger relief the gravity of the
religious peril of which it was the chief scene, perhaps, rather than
merely one of the centres. If the direction of St. Paul that Colossians
was to be sent on to Laodices suggests that the Laodicean Church
may have caught the contagion of the Colossian heresy, it is certain
that had Laodicea been seriously affected by this strange cult, the
apostolic letter of refutation and reminder would have been written
to Laodicea in the first instance. From the first century onwards
Colossae sank still faster and farther into obscurity. In the absence
of evidence it would be precarious conjecture to attribute its decline
to the adulteration of its Christianity by the heresy in question. A
more probable explanation may be found in the forging ahead of its
neighbours and rivals in the strength of their commercial and social
advantages. But the decline is indisputable. ‘Not a single event in
Christian history is connected with its name; and its very existence
is only rescued from cblivion when at long intervals some bishop of
Colossae attaches his signature to the decree of an ecclesiastical
synod’ (Ltft., Col., p. 68). It has beensuggestedthat Colossaemayhave
been destroyed by the disastrous earthquake of A.p. 262, and that
Chrysostom’s remark that ‘the city belonged to Phrygia, as is clear
from the fact that Laodicea was near’ proves that the city was no
longer in existence in his day (Ltft., Col., p. 68,n.). But Chrysostom’s
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comment mayrefer to the ethnological affiliation of the Colossae of St.
Paul’s day ; it need not imply that Colossae was a thing of the past,
which needed to have its geographical position stated. Theodoret, in
the next century, refers t¢ the survival of Philemon’s house in hisday.
There was a bishopric of Colossae until late in the seventh century.
In that century the population migrated to the shelter of a hill-
fortress built at Chonae three miles to the south by the Byzantine
government as a stronghold against Saracen raids, just as the
Laodiceans migrated three centuries later to the hill-fortress of
Denizli, though the new city retained for centuries the name Laodicea.
The Colossian bishop at the second Nicene Couneil, in A.D. 787, signs
as ‘bishop of Chonae or of the Colossians’. At later councils Chonae
is his sole title. The memory of Colossae disappeared so completely
that the Colossians of the epistle were identified by some writers with
the Rhodians, the possessors of the famous statue known as the
Colossus. The great church of the archangel ‘Michael the chief-
captain’ (archistrategos), which took the place of the oratory known
to Theodoret, still remained in the suburbs of the old city as a centre
of religious attraction on the score of its hesaling powers, until it was
desecrated in A.p. 1070 by the stabling of the horses of the raiding
Seljuk Turks within its walls, and burned down in a fiercer raid in
A.D. 1189 {Ramsay, CBP. i. 213-16).

From the seventh century onwards the Saracens had made fitful
raids into western Anatolia. But these were ineffective and tolerable
in comparison with the chronic invasions of the Turks from the
eleventh to the fourteenth century {Ramsay, CBP. i. 16-18). There
is no trace of persecution under the Seljuk Turks; that trial was
reserved for the Osmanli domination of & later age. Yet the Christian
population of the Lycus valley steadily disappeared. Laodicea was
a Christian city in A.D. 1210; in 1310 it was mainly Moslem. Ramsay
attributes the change to voluntary conversion. ‘The strong Oriental
substratum in the Phrygian inhabitants of the Lycus valley asserted
itself, and they were more ready to adopt an Oriental religion like
Mohammedanism than the Christians in some other parts of the
country were’ (CBP. i. 28).

Elsewhere in another connexion (CRE., p. 465) Ramsay describes
another relevant factor in the history of Anatolian Christianity,
though without noting its bearing on the ruin of the Church. ‘The
national idicsyncrasies were too strongly marked, and these Oriental
peoples would not accept the centralized and organized Church in its
purity, but continued the old struggle of Asiatic against European
feeling, which has always marked the course of history in Asia
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Minor. The national temper, denied expression In open and legiti-
mate form, worked itself out in another way, viz. in poputar super-
stitions and local cults, which were added as an excrescence to the
forms of the Orthodox Church. A growing carelessness as to these
additions, provided that the orthedox forms were strictly complied
with, manifested itself in the Church.” This acquiescence brought its
own nemesis. The Church might have led these racial characteristics
‘into captivity to the obedience of Christ’, and so consecrated and
transformed each racial character into a distinctive type of Christian
devotion and service and of national development within the kingdom
of God—the true missionary function of the Church, indicated in the
very epistle which St. Paul wrote to the churches of Asia, viz.
Ephesians, and now at last realized and exemplified and justified in
the modern mission field. Instead, the Church surrendered to the
situation, and sacrificed the purity of Christian doctrine to the dic-
tates of ecclesiastical opportunism. The result was fatal. As the
faith of these peoples lost its purity, it lost its power to save either
the soul or the race. They had ceased to ‘hold fast the Head’, and
the Body went to pieces. First there came internal decay, and then
external disintegration under the pressure of an slien invasion strong
in the power of a strict creed and therefore of a fighting faith. Light-
foot sees in this decadence and destruction of Anatolian Christianity
a yet deeper significance in the light of the vision of the Apocalypse
written for the warning of the churches of Asia (Col., pp. 69-70).
‘When the day of visitation came, the Church was taken by surprise.
Occupied with ignoble quarrels and selfish interests, she had no ear
for the voice of Him who demanded admission. The door was barred
and the knock unheeded. The long-impending doom overtook her,
and the golden candlestick was removed from the Eternal Presence.’

v
THE COLOSSIAN HERESY
(i} A Christian aberration or a non-Christian intrusion ?

The phrase ‘the Colossian heresy’ serves conveniently to denote
the movement or tendency to which we owe Colossians. But the
term ‘heresy’ connotes ideas which may or may not be true of this
movement. In a sense it begs the question. In the N.T. ‘heresy’
{haerests, choice) denotes a religious school or sect, e.g. the Sadducees
(Acts v. 17), the Pharisees (Acts xv. 5), the Nazarenes or Christians
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(Acts xxiv. 8, 14, xxviii. 22), or a faction within the Church (1 Cor.
xi. 19, Gal. v. 20, 2 Pet.. ii. 1, ¢p. Tit. iii. 10} ; but in patristic literature
and in conciliar records it denotes a doctrinal divergence from within
the Church, a perversion or misrepresentation of the Christian faith.
But that is just the question at issue in this case. Was the Colossian
peril a Christian or a non-Christian movement ? Was it an aberration
of Christian teaching, or an intrusion of alien teaching which sought
either to seduce Christians from the Christian faith or to find a place
for itself within the Christian Church ? In the stage at which St. Paul
confronts the movement it may have been both ; teachers within the
Church may have been preaching a Christianity adulterated by
admixture from foreign sources or depolarized by foreign attractions.
The practical crisis before St. Paul was a heresy within the Church,
whatever its origin was. But the use of the term ‘heresy’ for con-
venience must not be taken as implying in advance an answer to
the primary question of the origin and character of the movement.
That question is primary in the logical sense. Even if its origin, in
the absence of direct evidence, has to be inferred from its character,
the origin once determined or conjectured becomes itself a premiss
from which other inferences may be drawn. This is not a case of
arguing in a vicious circle. If the origin of a movement is clearly or
probably traceable to Judaic or Hellenic or Oriental sources, we have
in that fact or theory a basis for the interpretation of obscurer pointsin
its character and contents. The question is primary in a practical sense.
The movement must be analysed home to its origin if its bearing on
later movements of similar character is to be traced or its significance
for modern thought estimated. The answer to the question is not
obvious. Colossianism, if the term may be coined, has been affiliated
variously to Judaism and to Gnosticism, or to some movement of
a composite or syncretistic character, whether a Judaic type of
Gnosticism or a Gnostic type of Judaism. Later research into the
“background of Asian Christianity is now pointing rather to an in-
digenous source for the movement or indigenous elements in the
movement. But these theories have perhaps all been influenced by
the desire to identify the movement with some known contemporary
movement. It may, on the other hand, have been distinet from other
movements, though not independent of them. It may be a phe-
nomenon of which there is no other example. In any case, the best
procedure will be first to sketch the movement as it is presented in
Colossians, and then to trace its relation to various elements in the
religious conditions and environment of the place of its emergence,
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(ii) The evidence of the epistle

The evidence of the nature of the movement is confined to the
epistle itself. That evidence is twofold. It consists of (1) direct
references to points or phases of the heresy—passages in which
express statements are made with regard to its general character
and its particular contents ; and (2) indirect references—passages in
which there appears to be an implied antithesis to the heresy—in
which a marked emphasis on some aspect or feature of Christian
truth seems to suggest that the Apostle had in mind a particular
fault or fallacy of the heresy in view.

1. Direct references.

{a) First comes a general description of the character of the heresy.
It was clothed in a subtle and plausible rhetoric which misled its
hearers (ii. 4). It posed as a philosophy or theory of life ; yet it was
fallacious in argument and futile in result—it deluded with promises
which it could not fulfil (ii. 8). It was ‘not according to Christ’, i.e.
not centred in Christ as the divine source and the living substance of
truth. If it did not reject the precepts of Christ (and there is no hint
of any such rejection), it certainly did not recognize His person and
position in the universe. Its source was human tradition, apparently
the authority of dead or living teachers, the prestige of an ancient
cult or the discipline of an established system-—here we are left to
conjecture. Its substance was a theory of cosmic control, a system
of angelic or demonic powers intervening between God and man
(ii. 8, 18).

(b) The Apostle refers incidentally to particular tenets or practices
of the heresy in language intelligible enough for his original readers,
who were familiar with the things to which he refers, but scarcely
adequate for modern interpretation. If it was conciliatory in its
desire to win acceptance for its teaching, it was critical or cen-
sorious in its attitude towards the ordinary Christian life. It made
test questions of matters of ascetic or ceremonial observance, and
judged ordinary Christians by these tests; at least it insisted on the
superiority of a religious life marked by these observances (ii. 16, 18).
It inculcated rules of life, rules of abstinence from various foods
and drinks, rules of observance of holy days, annual, monthly, and
weekly. Between God and man it apparently placed the angels in
a position of cosmic power and control over nature and humanity,
and of mediation in things temporal and spiritual. It enthroned the
angels as objects of worship, or exalted them as models of devotion.
With the worship paid to them or the devotion shaped by them was



60 INTRODUCTION

connected somehow the idea of humility or humiliation (1i. 18). If
the word means humility, what seems to be implied is a false idea of
deity as something too remote for direct human adoration or appeal,
which savoured therefore of a presumption from which angel-worship
was supposed to be free in view of the closer resemblance or relation
between the angels and mankind. If the word means humiliation,
what seems to be implied is a false idea of religious discipline as
something negative, lying in the prohibitior of practices rather than
in the pursuance of a spirit, in the condemnation of things rather
than in the conversion of a life. At the same time this humility or
humiliation was connected with a kind of mysticism, which sought
satisfaction and took pride in visions. The language in which this
ecstatic mysticism is described is obscure; but it seems to resemble
some features of the ‘mysteries’ of popular Hellenistic-Oriental
religion, though the resemblance is not clear enough to be pressed
into identification or affiliation. This mysticism was evidently con-
nected with the asceticism of the movement. Apparently the ascetic
practices were advocated as purifying and preparing the soul for the
mystic experiences. The mysticism in question appeared to St. Paul
to have two grave faults, It fostered a pride quite inconsistent with
any true humility or seif-humiliation. It was intellectual rather than
spiritual in character, and its intellectuality was of a materialistic
type. The Apostle seems t0 mean that it was obsessed with the idea
of the evil of matter and so failed to rise to the contemplation of
spiritual truth. But the radical error of the heresy lay in its failure
to do justice to the person and place of Christ in the universe. It had
never attained or it had ceased to retain any real grasp of the nature
and mission of Christ. Apparently it placed Him very little higher
than the angels. Certainly it seems to have denied or minimized His
supremacy in the world-order and His sufficiency for all human need
as the fount of spiritual life and the food of spiritual growth (ii. 19).

2. Indirect references.

The indirect references can only be used tentatively and pro-
visionally. It is possible that in some of these cases St. Paul is
not laying any deliberate emphasis on & particular point of Christian
truth, and still less deliberately countering any particular point in
the heresy. Yet even here it is permissible to see an actual, even if
not an intentional, answer to some heretical view of which we have
evidence elsewhere in the epistle.

(@} St. Pgul’s insistence on knowledge (Gk. gnoais or epignosis, see
notes on i. 9, 10) or wisdom or understanding as something moral
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and spiritual and practical (e.g. i. 9-11, 28, iii. 16), as a possession
of which the secret lies in love rather than in learning (ii. 2, cp. 1 Cor.
viii. 1), seems to imply that the vaunted knowledge of the heretics is
intellectual and speculative, without any practical bearing on life.

(b) Progress in the spiritual life is made conditional upon faithful
adherence to the purity of the Gospel (i. 23, ii. 7). The heretics seem
to have advocated their teaching as an advance upon the simplicity
of the Christian faith (ii. 8).

(¢) Salvation is described in three ways, as deliverance (i. 13), as
redemption (i. 14), as reconciliation (i. 21, 22, ii. 13). (a) Gnosticism
set itself to conciliate or evade the neutral or hostile powers by which
the world was dominated. St. Paul seems to have this attempt in
mind when he insists that salvation lies in transference into another
world ; Christians have been lifted right out of the realm of darkness

,and bondage into a realm of love and light. (8) Redemption in various

forms of Oriental-Hellenic mysteries was regarded mainly as libera-
tion from matter or from fate; this is perhaps the point of St. Paul’s
ingistence here that redemption is liberation from sin. (y) His in.
sistence on reconciliation as the work of God and the fruit of the Cross
seems to imply a protest against the idea that it was to be won by
human endeavour, whether by the worship of angelic mediators or
by the works of a mystical asceticism. And the reference to the
angels, clearly included in ‘the things in the heavens’ (i. 20), as
themselves participating in the reconciliation of the world, is ap-
parently intended to exclude any idea that they were in some way
mediators or agents of that reconciliation.

(d) The references to the Christian faith as a mystery seem in-
tended to lay stress on points in which it stood in sharp contrast to
the Graeco-Oriental mysteries to which the Colossian heresy ap-
parently had some relation or resemblance. (e) They were esoteric;
their teaching was secret, at once expressed and disguised in dramatic
and ritual representations of ideas of redemption and immortality.
The Christian mystery was a revelation, an open secret ; the ages of
divine silence were now past, and the truth was now revealed to
human minds. (8) The substance of the mystery-cults lay in myths
depicting or symbolizing the life-story of unhistorical and imaginary
beings, gods or heroes. The Christian mystery was a personal revela-
tion, truth revealed in the life and mission of an historical person ; it
is to be seen in Christ, nay, it is Christ (i. 27, ii. 2, 3). (y) The teaching
of the Greek mysteries was given only to an inner circle of initiates.
The Christian mystery was a universal revelation: it was for every
man (i. 28).
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(¢) In references to the communication of divine power emphasis
ig laid upon the fact that the pleroma, the fullness of Godhead, was
concentrated completely and permanently in Christ (i. 19, ii. 9).
This emphasis seems to be an answer to the idea that the divine
power was distributed among a hierarchy of celestial beings.

(f) Human nature is to be consecrated and sanctified by com-
munion with Christ, by a mystical circumcision. Here is an implied
contrast to the idea that it is to be consecrated and sanctified by
ascetic discipline. The liberation of humanity has been won already
by the victory of Christ upon the Cross over all unseen powers,
angelic or demonic. There may be here an implied assertion that
their intervention on human behalf is imaginary and superfluous.
But the context points rather to the idea of the dethronement of a
tyranny which cowed and crippled human endeavour.

{g) The new life of the Christian is pictured as a spiritual experience
giving a new interpretation and a new power to ethical principles
(iii. 6-17), apparently in antithesis to the idea of a progress to be
achieved by the observance of ascetic practices. Its main principle
is that morality lies in relation not to things but to persons (iii.
12-iv. 1). At the same time the moral is placed in its rightful relation
to the spiritual. The new character is to find expression in a new
conduct. Religion is not morality touched with emotion; it is a
spiritual life, but it bears fruit in a higher morality and it may
fairly be judged by its fruitfulness. The mysteries touched the springs
of emotion, but it is doubtful whether they transformed lives. St.
Paul does not suggest that the Colossian teaching ignored morality,
still less that it encouraged or palliated immorality. But the space
given in Colossians to Christian ethics does suggest that he was con-
cerned to insist that mystical devotion should not merely indicate
but also inspire moral duty. The Colossian teaching was apparently
ego-centric; it was a system of self-culture, and that too a system
of doubtful efficacy. Christian truth was altruistic; and it was
centred in a Life which was at once an actual example and a real
power.

(iii) Environment and origin of the heresy
Various attempts have been made to identify the Colossian heresy
with more or less definite religious movements of the first century.
The absence, however, of any clear evidence of any similar contem-
porary heresy in the apostolic mission field suggests or at least permits
the idea that Colossianism was a local phenomenon, a reaction to a
particular religious environment. Itisnecessary, therefore, to sketch
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first the general religious situation of the Graeco-Roman world and
then the immediate environment of the Colossian Church.

1. Paganism.and religion.

The dark picture of pagan life painted by St. Paul in Rom. i. 21-32
was painted from reality. But it is only one aspect of paganism ; and
there was another side to the picture. Professor Gilbert Murray in
his Five Stages of Greek Religion, Dr. Glover in his Conflict of Re-
ligions in the early Roman Empire, and Dr. Dill in his Roman Society
from Nero to Marcus Aurelius paint a pathetic picture of a world that
was wistfully seeking redemption from the burdens of life; they
depict a movement of thought that was feeling its way after a religion
which could give peace and purity of life becanse it had the moral
power of truth. Greek thought had undermined the old mythological
faiths which had been the inspiration of art and literature. Mace-
donian and Roman imperialism had destroyed the fabric of national
government and sapped the foundations of municipal activity. Peace
and prosperity under Roman administration were only partial com-
pensation for the loss of local patriotism and corporate enterprise.
If men turned to philosophy, it was only to find scepticism instead
of certainty on the ultimate principles of truth. The result of all
these experiences was & state of mind which has been aptly described
as ‘a failure of nerve’ and ‘a softening of human pride’ which was
a real praeparatio evangelica. Meanwhile philosophy itself was turn-
ing from the problems of the cosmic and the divine to the more
practical and pressing problem of human nature, from metaphysics
to morality, from speculative research to spiritual reflection. It left
the study for the street; the peripatetic moralist, whether the dig-
nified Stoic or the Cynic who has been called ‘the mendicant friar
of imperial times’, was a familiar figure in public places.

The religious environment to which the Gospel came in Anatolia
was complex. There was the domestic religion of the worship of
family gods, the lares or genii, tutelar or ancestral spirits. There was
the great theocrasy of Hellenic times, the worship of the old local
gods merged into or identified with the greater Greek deities, e.g.
the mother-goddess Leto of SW. Phrygia and the Cybele of N. and
E. Phrygia identified with the Greek Artemis; Attis the son or
youthful consort of Cybele identified with Apollo; Sabazius the son
of Leto identified with Apollo or elsewhere with Zeus. This worship
was a municipal cult, historical rather than religious, ritual rather
than doctrinal, like Shinto in Japan. Later came Caesar-worship, the
deification of the emperor or the personification of the spirit of the
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empire, which was sometimes blended with the Greek cults, e.g. with
the cult of Dionysus at Ephesus. Neither municipal nor imperial
culta touched the souls of men. The religious instincts and desires
found their satisfaction in the mystery-cults of Oriental origin which
swept their way everywhere through the Hellenistic world. These
cults offered glimpses of divine truth and human hope through im-
Ppressive rites, and the offer was accepted eagerly by hungry souls of
all races in all grades of society.

2. Astrology and fatalism.

‘The denial or rather removal of the Olympian gods landed men in
the worship of Fortune or of Fate’, both of which beliefs cut the
ground from under any moral motive or purpose of human endeavour.
At first sight it seems as though ‘the believers in Destiny were a more
respectable congregation than the worshippers of Chance. It requires
a certain amount of thoughtfulness to rise to the conception that
nothing really happens without a cause’ (Murray, p. 167). But the
belief in Destiny was no mere philosophic fatalism. It was part of a
religious outlook which centred round the stars of heaven and their
relation to the life of man. Sun, moon, and planets were associated
and then identified with gods or ruling spirits, the Elements (Gk.
stoicheia, see note on Col. ii. 8) of the Kosmos. The month was
redivided into the seven-day week derived from Babylon, the original
home of astronomy and planet-worship; each day was named after
its own ruling planet, Sun, Moon, Ares (Mars, Fr. Mardi), Hermes
(Mercurius, Fr. Mercredi), Zeus (Fr. Jeudi), Aphrodite (Venus, Fr.
Vendredi), Kronos (Saturn). In the Mithras-liturgy the seven vowels,
the stoickeia of the alphabet, are the names of the ‘seven deathless
lords of the universe’ (Gk. kosmokratores, cp. the use of this term in
Eph. vi. 12). For the Stoic philosopher the belief in the omnipotence
of the stars took shape in an ‘astral mysticism’. The decrees of Fate
became the law of a divine Providence, from which the human will
could draw strength by its very self-surrender. The contemplation
of the stars, the listening to ‘the music of the spheres’, lifted the
mind above secular cares. The Stoic doctrine of ‘the sympathy of
the universe’ seemed to find a vivid illustration in the connexion
between the movements of the stars and the fortunes of men. But
for the ordinary man the omnipotence of the stars was no comfort,
but a terror. It meant the iron rule of powers ‘either indifferent to
his good or actively malignant’. Life was a dark bondage in an
unfriendly universe.



THE COLOSSIAN HERESY 65

3. Gnosticism and mystery-cults.

From this bondage of fear, fear of known perils here and unknown
rils hereafter, men found no relief in official religion, or in academic
mlosophy They looked for something to satisfy both mind and
3011]. to make the world intelligible and life tolerable. They sought
light from every quarter. The syncretism of the last prechristian
century was not, like modern theosophy, an intellectual effort to
unify the various racial beliefs that were brought into contact by the
wholesale migrations of Greek imperialism and the improved com-
munications of Roman imperialism. It was rather an instinctive
grasping after the possible help of truth from any and every source.
Syrian ideas (themselves a syncretism in which Babylon and Persia
played a large part), Egyptian ideas, Jewish ideas, popularized ideas
of Greek philosophy, inherited ideas of ancient local faiths, were
blended and fused in all sorts of combinations and permutations,
which modern research is now slowly and patiently analysing. This
syncretism took shape in two forms, a theosophical form known as
gnosticism and a religious form kmown as the mysteries (e) We are
not concerned here with the Christian or semi-Christian gnosticism
of the second and third centuries, but with the pre-Christian
gnosticism which Reitzenstein has named ‘ Hellenistic theology’. It
was 2 theology of dualism and pessimism. The universe and human
nature were the scene of an inevitable conflict between epirit and
matter, which were identified with good and evil. Endeavour was
helpless and life was hopeless in view of the transitoriness of things,
the obsession of human passion, the tyranny of unseen world-powers.
In its more speculative forms this pagan gnosticism set itself to
explain the universe. The chasm and the distance between God and
man, the conflict between spirit and matter—these difficulties were
overcome by a theory of creation which bridged the chasm and re-
duced the conflict by filling the pleroma, the upper world, with a series
of emanations, more or less divine beings, dilutions of deity which
were responsible for the material and evil element in creation. But
this early gnosticism was mainly and mostly concerned with the
history and destiny of the soul of man—its descent from the divine
world and its Teascension thither through the seven spheres, the
realms of the seven planetary ruler-spirits, up to the eighth sphers,
the Ogdoad, the home of God and the ultimate home of the soul of
man; Later gnostic literature is full of spells or passwords with which
the returning soul is to win its way past the planetary gods or demons
at the gate of each sphere. To know a demon and to name his name
F
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was to disarm his power to hurt. The story of the Christ from the
Incarnation to the Ascension as presented in later semi-Christian
gnosticism is ‘a reduplication of the Hellenistic story of the soul’
(Bevan, Hellenism and Christianity, p. 100). It reappears to-day in -
the ‘mythical Christ’ of theosephy (see p. 123).

Gnosticism was the philosophical and doctrinal phase of syn-
cretism. The deeper needs of the soul were met by the pepular and
devotional phase of syncretism which found expression in the
mystery-cults. Ancient Greece had its Orphic mysteries and later
its Eleusinian mysteries. Later still came the mysteries of the
Phrygian goddess Cybele, the Syrian god Attis, the Egyptian deities
Isis and Serapis, the Persian god Mithras. They originated in nature-
cults in which the recurring birth, death, and resurrection of nature
were connected with the myth of a dying and reviving god and with
the hope of human immortality. In the Hellenistic age they lent
themselves readily to supply the craving for personal religion. They
were mostly private and voluntary associations. They offered
mystical ways of union with God through solemn initiations and
sacramental rites ; and they encouraged the belief in personal visions
of divine beings. They required some measure of personal purity in
one form or another of ascetic discipline. Some of them had some-
times an ugly side, in which the weird emotions of nature-cults ran
riot in sexual orgies. The Phrygian mysteries had a reputation for
the wildest perversions of natural instincts. But on the whole the
mysteries did serve to foster, and in part to satisfy, religious instincts.
Scholarship is still divided on the question whether the idea of a
redeemer in later pagan gnosticism was developed independently or
derived from Christianity. What is clear iz that the redeemer of
gnostic cults is an interpreter rather than a saviour, a guide to the
way of the future life rather than himself ‘the way, the truth and
the life’. Knowledge (Gk. gnosis) is the supreme need of life. ‘The
possession of knowledge is enough to enable the soul to regain its
heavenly home, whether by knowledge be understood intellectual
enlightenment in the higher Platonic sense, or knowledge of magical
formulas and mystic practices in the baser superstitious acceptance’
{Bevan, p. 101).

4. Anatolian Judaism.

In the midst of this racial and religious fusion lay communities of
‘Jews of the dispersion’. The policy of Macedonian imperialism had
planted in Asia Minor large colonies of Jews from Babylonia and
Palestine, subsequently enlarged by voluntary migration for the sake
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of trade. Jews from ‘Asia and Phrygia’ as well as other parts of
Anatolia were among the colonial Jews present at the feast of Pente-
cost and probably among the first converts to the Christian faith
(Acts ii. 8-11, 39-41). It was ‘Jews from Asia’ who raised the cry
of desecration against the presence of St. Paul’s companions from
Ephesus in the courts of the Temple (Acts xxi. 27). Apart from their
economic position, their faith and life remained distinct enough, and
their missionary enthusiasm ardent enough, to exert a strong in-
fiuence upon thoughtful pagans, due especially to ‘their freedom
from crude mythology, their sacred Book, their ethical standards,
and their social rest-day’ (Nock, p. 55, n. 1). Jewish influence is
vigible in the ‘superstitious feeling attached to the Sabbath in pagan
circles’. It told also upon pagan cults. The old Thraco-Phrygian
god Sabazius was identified with the Lord God of Sabaoth, and the
cult of Cybele seems also to have been influenced in a monotheistic
direction by Jewish beliefs (Cumont, pp. 64-5). By a strange blend-
ing of Jewish and Phrygian traditions, Noah and the ark appear on
coins of Apamea in the third century a.p. (Ramsay, CBP. ii. 672;
Nock, p. 54, n.). On the other hand, Judaism yielded to influences
from the side of paganism. Wealth weakened Jewish social exclusive-
ness. A rabbinist complains that ‘the baths and wines of Phrygia
have separated the Ten Tribes from Israel’, though it is not certain
whether his complaint is that they have been tempted into irreligious
luxury or into acceptance of Christianity. The marriage of the Jewess
Eunice (the Greek name is noteworthy) to a Greek at Lystra points to
a relaxation of strict principle even in a devout Jewish family {Acts
xvi. 1, 2 Tim. i. 5). The Jews of Asia Minor assimilated Graeco-
Roman civilization, supported imperial policy, and in some cases
apparently complied outwardly with the imperial religion ; and they
seem to have ‘melted later into the general Christian population’
(Ramsay, CBP. ii. 674-6). There is no evidence outside Colossians for
any infusion of distinet pagan beliefs into Phrygian Judaism. But the
evidence already quoted suggests that the Jews of Phrygia were
exposed, and had perhaps to some extent yielded, to the danger of
the infiltration of pagan ideas, just as their ancestral faith during or
before the exilic period had yielded to the attractions of Chaldacan
astrology with its magical associations. There is prima facie ground
for the idea that Anatolian Judaism may have been responsible
either for the main features of a Christian heresy with touches of
Hellenistic gnosticism or for Judaic touches in a heresy mainly due
to Hellenic gnosticism.

F2



68 INTRODUCTION

5. Judaism and Gnosticism.

Two leaders of Christian scholarship have sought the origin of
Colossianism in the sphere of a more or less gnostic Judaism. Light-
foot leaned towards Essene Judaism. His case may be outlined
briefly as follows. There are two elements in the heresy. The
observance of sabbaths and new moons points conclusively, the dis-
tinction of meats and drinks and the implicit reference to circum-
cision point suggestively, to Judaism. The theosophic speculation,
the mystic contemplation, the adoration of intermediate spiritual
agencies, point to Gnosticism. There are not two distinct heresies,
but a combination of two elements in one heresy. Already in pre-
Christian days Gnosticism was allied with Judaism—not with Sad-
duceeism or Phariseeism, but with the Essenism which is ‘the great
enigma of Hebrew history’. To the strict cbservance of the Mosaic
law the Essenes added a rigid asceticism which abstained from
marriage, wine, flesh, and oil for anointing, on grounds not of
Mosgic legalism but of a dualism which regarded matter as the
principle or the abode of evil. On the other hand, the Essenes leaned
towards sun-worship, denied the resurrection of the body, prohibited
animal sacrifice, saw mystic importance in the names of the angels,
speculated on God and creation, attached a value to apocryphal
sacred books and occult science, and guarded their tenets with an ex-
clusive spirit of reserve. Essenism was a sort of gnostic Judaism. In
describing the Judaism of Colossae as Essene, Lightfoot is careful
to explain that he does not assume ‘a precise identity of origin but
only an essential affinity of type’ with the Essenism of Palestine.
From the evidence of the exorcism and magical books of Ephesus
{Acts xix) and of the Sibylline oracle of A.p. 80, Lightfoot concludes
that ‘this type of Jewish thought and practice had established itself
in Asia Minor in the apostolic age’. He points out the traces of early
Gnosticism in the Colossian heresy, and the continuance of the same
type of heresy in the district t0 which the Apocalypse was addressed.
Finally, he finds in the heresy attributed to Cerinthus (a Jew of Alex-
andria who lived and taught in the province of Asia at the close of
the first century) a link between Judaism and Gnosticism and be-
tween the Colossian heresy and later Gnosticism. The Judaism of
Cerinthus was seen in his teaching that Jesus was the son of Joseph
and Mary, and in his insistence upon circumecision and the sabbath ;
his Gnosticism in his teaching that the Christ descended upon
Jesus at his baptism, inspired his teaching and wrought his miracles,
and left him before the Passion, and that the world was made by
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angels, to one of which, the God of the Jews, was due the law,
which was not entirely good. Cerinthus also taught a stark and crude
millenarianism.

Lightfoot’s theory has been seriously shaken by criticism. Dr.
Hort, who leaned once to this theory, later withdrew his support,
having come to the conclusion that ‘there is no tangible evidence for
Essenism out of Palestine’ (Judaistic Christianity, p. 128). Zahn
(Intr. N.T. i. 376, 479) points out (a) that the evidence for Essene
abstinence from flesh and wine breaks down; {b) that the most char-
acteristic features of HEssenism, e.g. the abstinence from marriage,
the community of property, the abolition of slavery, the monastic
order of their life, are absent from the Colossian heresy; (c) that there
is no proof of angelolatry in Essenism ; (d) that pride in circumcision
and strictness in observance of holy days were common to Judaism
in general,

Dr. Hort himself thinks () that the ‘philosophy’ of Colossianism
was not theosophical but ethical, and that the term ‘ philosophy’ was
adopted by the heretics ‘to disarm Western prejudice against things
Jewish by giving them a quasi-Hellenic varnish’ (JC., p. 120); (b) that
‘the worship of angels was assuredly a widely spread Jewish habit
of mind at this time’, but did not involve any speculative doctrine
of angelic power (JC., p. 122); (¢) that ‘the pretensions to wisdom and
philosophy’ need not point to ‘any outlying or outlandish sects of
philosophy or religion’, or to anything more than a possible but by
no means certain ‘accessory influence from some kind of popular
Greek ethical philosophy’ (JC., p. 129). But Dr. Hort, while correct
perhaps in his interpretation of the term ‘philoscphy’ (see note on
Col. ii. 8), seems to ignore the reference to mystic visions in Col.ii. 18,
which appears to indicate some form of theosophical contemplation,
and the references to the pleroma and sovereignty of Christ in Col. ii.
9, 10, which appear to imply an answer to some form of gnostic
speculation about celestial powers. Hort’s conclusion that ‘we are
dispensed from the need of trying to discover any peculiar or ex-
traneous sources for the special form of Judaic Christianity gaining
ground at Colossae’, and that ‘we are apparently on common
Jewish ground’, has had its weight gravely weakened by an elaborate
study of the doctrine and worship of angels by Mr. Lukyn Williams
(Colossians, pp. xxii-xxxvii, and Journ. Theol. Stud. x. 39,
Pp.- 413-38), in which he reaches the conclusion (1) that ‘although
there has been among the Jews confessedly much speculation as to
the nature and functions of angels, together with some belief in the
intercession of angels for them, yet there is almost no evidence of
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the worship of them being recognized in early times by thoughtful
Jews, save indeed in connexion with exorcism and magic’ (p. xxxi),
and (2) that the undeniable worship of angels by Colossian Christians
of Jewish origin was no inheritance from Judaism, but the resultant
of various general causes and local influences (see p. 75 of this
introduction).

Lightfoot’s attempt to affiliate or relate Colossianism to Essenism
has not carried conviction. But an incidental remark of his, which
reads almost like an unconscious admission of the weakness of his
theory, points towards the probable explanation of the origin of the
heresy. ‘All along its frontier, wherever Judaism became enamoured
of and was wedded to Oriental mysticism, the same union would
produce substantially the same results. In a country where Phrygia,
Persia, Syria, all in turn, had moulded religious thought, it would be
strange indeed if Judaism had escaped these influences’ (Col., p: 93).
Judaism was undoubtedly a contributing factor or element in Colos-
sianism ; but it is doubtful whether it was the main element or the
original factor—in other words, whether the Colossian heresiarchs were
syncretistic Jews (either Christian heretics of Jewish origin or non-
Christian Gnostic-Jewish teachers attempting to seduce Christians
from the Church’s faith) or Graeco-Phrygian Gnostics who found
room: in their teaching for beliefs and practices either borrowed from
Judaism or akin to Judaism.

Bishop Moorhouse, in his Dangers of the Apostolic Age (p. 137), took
the Colossian teachers for Judaistic Christians. ‘The spirit of Jewish
exclusiveness . . . was neither dead nor disposed to confess itself
finally defeated. If it could not attain its ends by asserting the claims
of an exclusive law, it would endeavour to reach the same goal by
claiming the possession of a superior wisdom. The Jew would be
satisfied if only by some means he could set himself above the Gentile,
if either by means of law or of gnosis he could vindicate his claim to
superior privilege, and so break down the universality of the Gospel.’
But the evidence is against this identification. (@) From Col. i. 21
{cp. Eph. ii. 12, 13, iv. 17, 18) and Col. i. 27 it seems clear that the
Colossian congregation was predominantly Gentile; (b) there is no
hint of rivalry between Jew and Gentile within the Church at
Colossae; (c) the exclusiveness which St. Paul implicitly condemns
by his recurrent ‘every man’ in Colossians is nowhere connected in
any way with racial or religious ancestry, but seems clearly to lie in
the alleged superiority of the mystic over the ordinary Christian, or
of religious philosophy over simple faith, or of an elaborate cult over
a plain creed. Curiously enough, Bishop Moorhouse,in his own preface
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(p-X) consciously or unconsciously corrects his own mistake: ‘The
gecond .danger by which the Apostolic Church was threatened had
a mainly Gentile source ; it arose not from a jealous and exclusive
Judaism, but from what thought itseli a liberal and enlighten
philosophy.’ ,

6. Heresies of the New Testament age.

The Colossian heresy must now be viewed in comparison with other
heresies appearing in the N.T. In the earliest episties, I and 2 Thes-
salonians, Judaism is not the Judaizing of Christians, pro-legal and
anti-Gentile, but the antagonism of unbelieving Jews to Christian
apostles and converts. There is misapprehension or doubt of the
Coming of Christ. But there is no sign of heresy in the sense of false
teaching. ‘The mystery of iniquity’ is the power of moral evil, not
merely anti-Christian but anti-religious. In Galatians the danger
comes from Judaistic insistence on the permanence of the Law
within the Gospel, a claim which reduced the Church to ‘a somewhat
liberalized form of the ancient Jewish communion’ (Moorhouse, p.
ix). In Romans the danger is twofold—the Judaistic insistence on the
Law, and the reactionary antinomianism which perverted Christian
liberty into moral licence. The questions faced in 7 and 2 Corinthians
are mainly moral and disciplinary, arising out of the social relations
of Christian and pagan neighbours or the spiritual problems of
Christian ministry and worship. The only sign of heresy is the denial
of the resurrection, probably on the part of Greek converts who,
without being in any formal sense Gnostics, regarded matter as
evil and a future for the body as therefore an unspiritual prospect.
In Philippians there are signs of a recrudescence of the old Judaistic
antagonism to Christian liberty; but the ‘enemies of the cross of
Christ’ (iii. 18-19) are not doctrinal but moral perils. There is no
indication of heresy in the sense of a perversion of the Christian
faith itself.

The peril of false teaching is faced as a grave problem in the later
writings of the N.T. It is practically absent from the first epistle of
St. Peter, which is concerned with the moral discipline of the
spiritual life. But it is a large feature in the Pastoral Epistles, in
2 Peter and Jude, 1 and 2 John, and the Apocalypse. Dr. J.B.Mayor
(Jude and 2 Peter, p. clxxiii) views the evidence of all these writings
as ‘a general picture’ of ‘the prevalence of antinomian heresy,
resulting in corruption of morals and disbelief in God and Christ’—
partly a picture and partly a prophecy of ‘intellectual licence and
moral laxity’ (p. clxxx). In the main this is a true description. But
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the evidence is scarcely homogeneous enough to be satisfied by a
single general description. Dr. Parry, in his introduction to the
Pastoral Epistles (pp. 1xxxi-1xxxix), distinguishes between warnings
dealing with present conditions and warnings dealing with future
developments. In the latter (1 Tim. iv.1ff.; 2 Tim. iii, 1 ., iv. 3, 4)
he sees the imminence of an apostasy of Christians due to influences
at work from without the Church. The main features of this false
teaching were that it claimed the authority of inspiration, and
advocated a rigid asceficism, including abstinence from marriage
and from certein kinds of food, on grounds not of Judaic distinctions
between clean and unclean, but of the essentially evil nature of
matter. Dr. Parry remarks that this asceticism was not peculiarly
characteristic of Gnosticism, but generally characteristic of the
pessimism of the age, and prevalent in various forms in the oriental
cults and the current philosophies which met in the syncretisms of
Asia Minor and other parts of the Graeco-Roman world. On the
other hand, the false teaching confronted in the Pastoral Epistles
generally is apparently not strictly heretical. The only specific
heresy mentioned is the denial of any resurrection but the spiritual
resurrection of the Christian soul in baptism (2 Tim. ii. 18). The error
lay rather in the methods of teaching, in the concentration upon
‘myths’ and ‘genealogies’, which encouraged idle speculation, and
conveyed a shallow kind of ethical instruction, fruitful only in con-
troversy. Dr. Hort (Jud. Chr., pp. 13543) attributes this kind of
teaching to the influence of later Judaism, in which the narratives
of the Pentateuch were elaborated in the Haggadah into imaginary
stories largely concerned with eschatological speculation and mytho-
logical theosophy, while the laws of the Pentateuch were elaborated
in the Halackah into a detailed ethical code which gave rise to endless
casuistry. There was a similar fashion in the Greek world, which did
with Homer what the Jewish schools did with Moses. But it is almost
certainly the Jewish development which is in view in the Pastoral
Epistles. '

The epistles to Timothy have a special interest for students of
Colossians because they were written to Ephesus. The doctrinal and
moral perils of which they give fragmentary and uncertain indications
were a fulfilment of St. Paul’s forecast of perils to the faith and the
faithful from teaching both without and within the Church (Acts xx.
29, 30). The Johannine epistles and the Apocalypse are also perti-
nent evidence because they are the product of experience in Ephesus
and the cities of the province of Asia. The heresy repudiated in
1 John (ii. 22,23; iv. 3; cp. 2 John, T) is clearly the docetism which,
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while recognizing the divinity of Christ, denied the reality of His
human nature, and so destroyed the identity of Jesus with the Son
of God. There is no trace of docetism in the heresy confronted by St.
Paul in Colossians, unless we may read an anti-docetic emphasis in
Col. i. 22, where he insists that the reconciliation effected by Christ
was effected ‘in the body of his flesh’. He is confronting rather a
conception of Christ which recognized both His humapity and His
divinity, but failed to recognize the cosmic sovereignty of Christ and
the cosmic consequences of the Cross.

The message to the Church at Ephesus in the Apocalypse reveals
two perils which may be, however, only two aspects of one peril. There
are false teachers who claim an apostolate, a claim which the Ephesians
had tested and found false (cp. the wolves of Acts xx. 29), and there
are the Nicolaitans whose teaching is not stated but is described
as finding expression in conduct which the Ephesians abominated.
From Rev. ii. 14-15 it is clear that they advocated or tolerated sexual
impurity and complicity in pagan worship. But there is no hint of
doctrinal as distinct from moral peril. Nor is there any such hint in
the message to the Church at Laodicea. It is doubtful, therefore,
whether any light is thrown upon the Colossian heresy by the
evidence of later epistles as to errors of teaching and practice at
Ephesus. There may be some resemblance or connexion between the
mythological and genealogical teaching condemned in the Pastoral
Epistles and the ‘traditions of men’ in Col. ii. 8 ; but Col. ii. 22 seems
to connect these traditions specially with the asceticism of the move-
ment. The asceticism mentioned in 1 Tim. iv. 3 banned marriage,
and was based-on the dualistic view of matter as evil; the asceticism
at Colossae was devotionalin purpose rather than dualisticin principle.
Nor are there any traces in Colossians (though there are perhaps in
Eph. v. 6) of that philosophy of libertinism which regarded the in-
dulgence of the flesh as a matter of indifference to the spirit. Nor,
again, is there any evidence of angelolatry at Ephesus, unless it ia
latent in the ‘myths and genealogies’ of the Pastoral Epistles, which
indeed some scholars have taken to refer to the angels of Judaism or
the aeons of Gnosticism.

7. Phrygian syncretism and the Colossian heresy.

The evidence points towards the conclusion that Colossianism was
a distinct local product. Much depends on the question, which of its
contents was the starting-point of the heresy, the centre round which
the floating elements of Phrygian religion crystallized ? Or, if that
metaphor suggests something too systematic, the original stream into
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which other tributaries flowed? Dibelius is probably right in thinking
that angelolatry was the central factor in the movement (Excursus
on Die Irrlehrer von Kolossd, p. 85 of his edition of the epistle in the
Handbuch z. N.T.,1912). The worship of the stoicheia, the cosmic
angels, at Colossae was clearly due not to a speculative tendency
without any praectical bearing, but to an essential interest of the
religious life of the Hellenistic age. The Colossian heresiarcls ap-
parently taught that, while the Gospel had brought relief from the
sense of sin, it had not relieved men from the obligation or necessity
of serving and conciliating the Elements to which they were subject
from birth to death. From Col. ii. 18 {see note there on ‘dwelling’)
and from the antithesis implied perhaps in the emphasis on the
‘mystery’ of Christ (Col. i. 26 f.; ii. 2; iv. 3) it seems probable that
this angel-cult took the form of a mystery-rite, like all cults of
oriental origin. From the reference to the solid and orderly unity of
the faithful at Colossae (ii. 5) it seems clear that the angel-cult had
not yet found a distinct place within the Church (see the discussion
of the later ‘conventicles’ on p. 101 of Ch. VII of this introduction);
it was still an external temptation. But it may have already found a
place in private or domestic observance. The term threskeia used in
Col. ii. 18 denotes an act rather than an attitude of worship, and
indicates that angel-worship had advanced from mere reverence
to actual observance.

There is an intimate connexion between this angel-worship and the
two other specific features of the movement, viz. the celebration of
festival seasons and the observance of ascetic rules. This asceticism
was probably prompted not merely by the need and duty of self-
discipline as a condition of mystic vision, but also perhaps by the
current idea that the organs and constituents of the buman body,
composed as they were of the elements, must be kept pure in honour
of the spirits in charge of the elements of the universe. The celebra-
tion of days and seasons was connected with the belief that the
cosmic spirits, especially the planetary angels, were ‘the Lords of
Time’. There may have been also a connexion between the ascetic
rules and the sacred seasons; special purifications were customary
before the mystery-festivals.

The history of the term stoicheia, used for the elements, is discussed
in the notes on Col. ii. 8. The origin of the cult of the elemental
spirits is to be traced to various converging influences, (a) the
oriental religions, represented not merely by waves of influence from
their home-bases along lines of inter-racial contact, but also by
Syrian and Persian migrations into Asia Minor; (b) the religious
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philosophy of the Hellenistic age, which saw a correspondence and
dependence between man and the cosmic elements, e.g. between the
eye and the sun and stars, and between the human reason and the
nature of the universe; (c) the angelology of Judaism, which in Phrygia
in particular developed into angelolatry under various influences, e.g.
Persian angel-worship, Hellenistic belief in demons (see p. 94), and
the Anatolian animism which saw spirits behind the hot springs and
earthquakes and the other abnormal phenomena of the Lycus valley.
The Jews ‘may not have been disinclined, the more educated from
philosophical and the poorer from superstitious motives, to attri-
bute power to the deities whom their neighbours worshipped, but
regarding these not in any sense as independent powers, but rather
as beings wholly under the direction of the one God and acting in
some sort as His intermediaries’ (Lukyn Williams, Colossians, pp.
xxxv-vi). For the general syncretism of the Colossian heresy there
were various materials present in its environment, (@) the cult of the
old Phrygian moon-deity worshipped under the name of Men ; (b) the
oriental cults of Attis, Sabazius, and the Great Mother (Cybele),
which spread far and wide through Anatolia; (¢) the Egyptian theo-
logy seen in the pages of Philo the Hellenist-Jewish philosopher of
Alexandria and developed later in the Hermetic writings ; (d) perhaps
also the Persian cult of Mithras the hero sun-god, though this cult
had not yet reached farther west than Cilicia. In all these cults there
appear in varying combinations the factors noted in the Colossian
heresy. Last, but not least, (¢) there was the Judaic contribution,
e.g. circumcision, the bord of the law, the sabbath (Col. ii. 11, 14, 16).

In the light of this survey it seems probable that Judaism was not
the main source but only a contributing factor of the Colossian move-
ment. The movement was Phrygian rather than Jewish in origin and
character. ‘Asia’ was not merely its birthplace but its parent.
‘Cosmological speculation, mystic theosophy, religious fanaticism,
all had their home here. Associated with Judaism or with Christianity
the natural temperament and the intellectual bias of the people
would take a new direction ; but the old type would not be altogether
obliterated. Phrygia reared the hybrid monstrosities of Ophitism.,
She was the mother of Montanist enthusiasm, and the foster-mother
of Novatian rigorism. The syneretist, the mystic, the devotee, the
puritan, would find a congenial climate in these regions of Asia
Minor’ (Lightfoot, Col., pp. 95-6). Onequestionremainsunanswered,
perhaps unanswerable—who were these Colossian heresiarchs and
whence came they ? Were they Jews attracted towards Christianity
and yet unwilling to abandon beliefs and practices to which they
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were already attached ? Or were they Christians of Jewish origin who
felt still the attraction of the religious syncretism of their past life?
Or were they Greeks or Graeco-Phrygians who had become prose-
ytes of the local Judaism or had adopted some of its beliefs and
practices, and now were attracted by the Christian Gospel and yet
desired to find a place in the Christian faith and life for ideas and
habits which they had inherited from pagan syncretism? In any
cage the Colossian heresy represents an attempt to create a still larger
and wider syncretism, in which all that seemed to them essential in
Christianity was to be combined with the purest elements of the
existing syncretism. The Colossian heresiarchs were proud of their
improved Christianity, their new Christian theosophy. They and
their Colossian disciples had now to learn that it was not merely less
than Christian ; it was in vital conflict with all that was most essential
in Christianity. It is possible that their Christology was already
defective, that they had not yet risen to more than the bare recogni-
tion of the divinity of Christ. St. Paul saw at once that their angelo-
latry was fatal to any true Christology, that Christ was reduced in
their teaching to a place very little higher than the angels. The
question has been raised whether St. Paul has done justice to the
movement. It istrue that his knowledge of the movement must have
been derived almost entirely from Epaphras, unless indeed the move-
ment began so early that some knowledge of its beginnings reached
him during his long work at Ephesus. It is quite possible that it did
begin early, if it came from men who were attracted by the first
preaching of the Gospel at Colossae and who sought to combine
what it offered with what they possessed already in the way of re-
ligion. In any case it has been urged that St. Paul’s information was
one-sided, and that he wrote with a polemical purpose and not with
the impartiality of a student of the history of religion (Dibelius,
p.85). Itisindeed unfortunate for the modern sfudent that St. Paul’s
evidence is fragmentary, and his language allusive rather than
descriptive. But his information came from those who felt the danger
to the Christian faith and life, and it must have included therefore
the salient features of the peril. ‘Polemical’, however, is scarcely the
word to deseribe his purpose ; it implies a suggestion of controversial
injustice. It was no part of the duty of a Christian apostle to com-
mend whatever may have seemed Christian or capable of Christian-
ization in this new teaching. It was his duty to defend the Christian
faith against teaching which menaced its purity and its power. Yet
his defence is characteristic both of the Apostle and of the faith that
he is defending. He is not attacking the false teachers; he is pro-
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tecting Christian believers. So he begins, without & word of contro-
versy, by unfolding the fullness of the truth of the person and place
of Christ in the world; in the light of that truth he points out the
essential falsehood and the inevitable failure of the new teaching ; and
then works out the bearing of the true life in Christ on all the relations
of life. As far as if is controversial, the epistle is a model for all con-
troversy on behalf of the Christian faith. Helays bare the centralissues
of the conflict with a trenchant criticism. The angelolatry of the new
teaching dethroned Christ ; its asceticism virtually destroyed Chris-
tianity. But his own teaching is positive and constructive. Over
against the theory of cosmic powers he sets the sovereignty of the
Son of God over all life, natural and spiritual. Over against the pre-
cepts of an asceticism which fought the flesh in detail with its own
weapons he sets the principle of an ascension of the spirit in com-
munion with the living Christ which would transform the whole life
of the Christian. '

VI

ANALYSIS OF THE EPISTLE

1. TeeE CaurcH AT COLOSSAE. i. 1-14.

(i) Personal introduction: Christian greetings to the Colossian
Church from the Apostle and his companion Timothy. i. 1, 2.
(ii) Thanksgiving and intercession for their Christian life. i. 3-14.
1. Thanksgiving:
(a) for their experience of faith, love, and hope. i. 4, 5.
{b) for the fruit and growth of the Gospel at Colossae and in the
world at large. i. 6.
(¢) for the work of Epaphras:
{a) his ministry among the Colossians as the Apostle’s
representative. i. 7.
(B) his message of information from Colossae for the
Apostle’s encouragement. i. 8.

2. Prayer for their spiritual progress:
(@) in knowledge of the will of God, to be proved by a consistent
walk of life. i. 9-10.
{b) in active service, at once the fruit and the source of fuller
knowledge of God. i. 10.
(¢) in a divine strength manifested in perseverance and patience.
i. 11.
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(d) in joyful thanksgiving to the Father
{a) for their admission to ‘the inheritance of the saints in
light’. i. 12.
(B) for their transference from the power of darkness into
the realm of ‘the Son of His love’. i.13.

(y) for their redemption, the forgiveness of sins_ which they
have found in Christ. i. 14.

I1I. CuriST THE TRUE MYSTERY. i. 15-i. 7.

(i) The mystery of the Person of Christ. i. 15-23.
1. In relation to God and the universe: i. 15-17.

(a) He is the visible representation of the invisible God ;

() the firstborn Son, prior and superior to every created being
or thing, terrestrial and celestial, visible and invisible;

(¢) the centre, the channel, the climax of all ereation, and the
gecret of its coherence.

2. In relation to the Church, the new creation: i. 18.
(a) He is the Head of the Body.
(b) the beginning and the firstborn of the new life.

3. He is therefore supreme in the naturel and in the sﬁiritual
realm.

(a) The ground of His supremacy is His possession of the pleroma,
the fullness of Godhead. i. 19.
(b) Its purpose is the reconciliation of the universe to God
(i. 20), a reconciliation which
(e) consists in the peace made by the offering of His life
upon the Cross;
(B) includes in its scope the celestial as well as the terrestrial
world, angels as well as men.
(c) In this reconciliation the Colossians have a place: i. 21-2.
(a) in the past they were alienated from God in thought and
life.
{B) in the present they are now reconciled to God by the life
and death of the Son.
() in the future they are to be presented perfect before God.
(d) The claims of the Gospel of reconciliation: i. 23.
(a) its message is the standard of perseverance and the
condition of progress.
(B) its mission is world-wide.
(v) its ministry is now the life-work of the Apostle.
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(ii) The minisiry of the Apostle of Christ. 1. 24-i. 7.

1. In relation to Christ: it is a ministry of suffering for the sake of
the Body of Christ, the Church—a counterpart and a completion
of ‘the afflictions of Christ’. i. 24.

2. In relation to God: it is a ministry of service. i. 25-7.

() its purpose is the proclamation of a divine mystery once
hidden but now revealed to the saints.

{b) its work is to bring this revelation home to the nations and
to bring out the wealth of its meaning for their life.

3. In relation to the individual Christian: it is a ministry directed

towards the perfecting of the saints. i. 28-9,

(@) Its message, ‘Christ in you the hope of glory’, is for every
man, not for a select few.

(b) its methods are discipline and doctrine.

(¢) its aim is the presentation of every man perfect in Christ.

(d) its discharge means a life of labour and conflict, in which the
Apostle is sustained by the power of Christ, working in him.

4. Tn relation to particular churches: it is a ministry of fellowship

in the faith. ii. 1-7.

(a) His sense of responsibility is not confined to converts of his
own mission ; it extends to Colossian and Laodicean and all
other Christians to whom he is personally unknown. ii. 1.

(b) It finds expression in earnest prayer: ii. 2, 3.

{a) for their spiritual life in general, for courage, love, under-
standing, conviction.

{B) for their progress in knowledge of ‘the mystery of God’,
viz. the Christ who is the treasury of all wisdom.

{c) It prompts anxiety for the Colossians, now in danger of

yielding to plausible error. ii. 4.

() Such a surrender would be a serious blow to the unseen
fellowship between them and him, and to the order and
solidarity of their faith, which it is a joy to behold from
afar. ii. 5.

(B) It would be a grave departure from the path of union
with Christ, a break in the life of steady and thankiul
progress in the faith. ii. 6, 7.

III. Trr Farse MYSTERY AND THE TRUE. ii. 8-iii. 4.

(i) Christ is the final and sufficient answer to the false and futile
philosophy which is threatening to capture the Colossian Church.
L. Tt is not based upon Christ. ii. 8.

(e} its religious discipline is based upon human tradition.
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(b) its theological doctrine is based upon a theory of ruling
cosmic powers.
2. But Christ is the source of all truth and the centre of all sove-
reignty. ii. 9-13.
() He is the fullness of Deity and the fulfilment of humanity.
ii. 9, 10.
(b} He is the head of all spiritual powers and forces. ii. 10.
(¢) He is the sole source of salvation: to their union with Him
in their baptism they owe
(a) the destruction of their old life, the truth symbolized
by the old rite of circumecision. ii. 11.
(8) the resurrection to a new life born of
1. the quickening power of God ;
2. the forgiving love of God. ii. 12, 13.
3. Of this power and this love the Cross was the open vindication.
{2} It was the cancelling of the sentence of condemnation in-
volved in the old law of righteousness. ii. 14,
(b) It was the disarming of the cosmic angelocracy or demono-
cracy that dominated the life of mankind. ii. 15.

(ii) The Cross has cut the ground from under any cult of angelolatry
and asceticism. The old life is a thing of the past: its fear of
spiritual powers has been conquered, its faith 7n ritual precepts
condemned, by the Cross. ’

1. The question of religion is not
(2) obedience to a ritual system of food and festival: these are

but the shadow of a reality which is to be found in Christ and
in Christ alone. ii. 16, 17.
(b) nor the observance of angel-worship with its strange blend-
ing of
(e) the self-conscious humility of the devotee;
(B) the seli-inflated pride of the visionary. ii. 18.

2. The test question is the place given to Christ: this heresy stands
condemned by its failure to ‘hold fast the Head’, from whom is
derived
(@) the sustenance of every member,

{b) the unity of all the members,
(¢) the growth of the whole Body. ii. 19.

(iii) In the light of the Cross this plausible asceticism is both faithless
and futile, ii. 20-3. _

1. Tt is faithless: their ‘dying with Christ’ set them free from any

real or imaginary domination of spiritual world-powers. Why
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then yield obedience to rules of life based upon belief in that
domination ? ii. 20-1.
9. It is futile.
{a) Such Tules attach eternal significance to things of transient
use and value. ii. 22.
() They are human in origin and authority. ii. 22,
(¢) In spite of their apparent wisdom, their display of devotion,
humility, and discipline, they fail to conquer the flesh. ii. 23.
(iv) In the light of the Resurrection the path of spiritual progress is
plain: its one rule is Sursum corda. iii. 1-4.
1. The ascended Christ is now for them
{a) the perspective of all effort: ‘seek things above’. iii. 1.
(b) the principle of all thought: ‘think things above’. iii. 2,
2. Their whole life has been lifted to a higher plane:
(a) it shares the secrecy of the present life of Christ in God. iii. 3.
(b) it will share the future glory of His final revelation, iii. 4.

IV. TeE OLD LirE AND TBE NEw. iii. 5-iv. 6.

(i) The dying of the old life of passion and sin. iii. 5-11.
1. There must be a resolute effort
{a) to put to death the old habits of impurity and other self-
seeking passions. iii. 5-7.
(b) to put away the old sins of temper and speech—all that is
fierce, foul or false. iii. 8, 9.
2. This effort is the necessary and practicable sequel of their new
gpiritual status.
(@) They have a new nature instead of the old—a fresh beginning
and a constant renewal in the knowledge of the truth and in
the likeness of the Creator. iii. 10.
(b) They have a new environment—an order of things in which
all differences, racial, religious, cultural, social, cease to count,
and Christ is everything to every man. iii. 11.

ii} The development of the new life of grace and holiness. iii. 12-17,

1. There are new habits to be formed in response to the call of
God’slove—sympathy, simplicity, patience, forgivenessand love,
‘the bond of perfection’. iii. 12-14.

2. The peace of Christ, which is the purpose of thelife of the Body,
must be the ruling principle in the hearts of its members. iii. 15.

3. ‘The word of Christ’ with all its wealth of wisdom must find a
home in their minds and an expression in their conversation and
their worship, in speech and in song,. iii. 16,

G
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4, Their whols life in every word and work must be a life of
{a) devotion to the Name of the Lord Jesus;
(b) thanksgiving to God the Father through Christ. iii. 17.

(iii) The transformation of all human relationships in Christ: the
duties of the new life. iii. 18-iv. 6.
1. The Christian family. iii. 18-21.
(a) for the wife submission, for the husband love and courtesy.
iii. 18, 19.
(b) for children obedience, for fathers appreciation and en-
couragement. iii. 20, 21.

2. The Christian household. iii. 22-iv. 1.

(@) for slaves the obedience of a willing heart and an honest
conscience, as part of the service of a Divine Master from
whom they will receive reward or retribution, iii. 22-5,

{b) for masters the justice and fairness of men who are them-
selves servants of a Divine Master. iv. 1.

3. The Christian community. iv. 2-6.

(@) In itself it should be the home of intercession and thanks-
giving, and here the Apostle agks for himself a place in their
intercession:

{a) for a door of opportunity for an imprisoned preacher,
(B) for power to do justice to a-divine message. iv. 2-4.

(b} In its relation to ‘the outsider’ it should exhibit

(a) 2 wisdom of conduct to ‘redeem the opportunity’ of
witness or influence. iv. 5.

{B) a way of conversation at once atiractive and appro-
priate to each inquirer or objector. iv. 6.

V. ConvERTs AND CoMrADES. iv. 7-18.
Notes of personal friendship within the fellowship of the saints.
(i) Commendation of two bearers of news from Rome. iv. 7-9.
1. Tychicus the faithful delegate.
2. Onesimus the new brother.
(ii) Greetings from friends: iv. 10-14.
1. Three Jewish Christians: his only Jewish comrades in the
service of the Kingdom, a.nd a great comfort in his confinement.
iv. 10, 11.
(@) Aristarchus, a ‘fellow-prisoner’.
(b) Mark, for whom he bespeaks a welcome.
{¢) Jesus Justus.
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9. Three Gentile friends: iv. 12-14.
(a) Epaphras, their fellow-townsman, evangelist, and inter-
©essor.
(b) Luke, ‘the beloved physician’.
(¢) Demas.
(i) Greetings to friends:
1. A message to the faithful at Laodicea, especially Nymphas and
the church in his house. iv. 15.
2. An instruction to read this epistle in the congregation and to
exchange it with the companion epistle sent to Laodicea. iv. 16.
3. A friendly warning to be given to Archippus ‘to fulfil his
ministry’. iv. 17.
(iv) The apostolic autograph: iv. 18.
1. a plea: ‘remember my bonds’.
2. a prayer: ‘grace be with you’.

VII
ANGELOLOGY AND ANGELOLATRY
(i) Angels in Judaism

The study of angels has been based often upon a survey of biblical
and patristic evidence regarded as a homogeneous body of material
of equal authority. Historical criticism insists, however, upon raising
two questions, viz. the course of development of a belief, and the
source of each development. Upon the answers to these questions
depends largely the authority of the belief. This brief outline of
Jewish angelology must therefore be historical rather than doctrinal.
For fuller study the reader must be referred to the bibliography
appended to this introduction.

Angels in the common acceptation of the term are a late develop-
ment of Jewish belief. In the pre-exilic books of the Oid Testament
there are the cherubim (apparently personifications of the winds) and
the seraphim (beings of still disputed name and nature), both repre-
sented as ‘guardians of Paradise and attendants of Jehovah’. There
are also spirits, apparently neither angels nor demons, in attendance
upon Jehovah, and occasionally sent upon His errands. But the
term ‘angel’ in the sense of a divine messenger is used almost in-
variably in the phrase ‘angel of the Lord’ or ‘angel of God’, which
?learly means a manifestation of God Himself, almost a foreshadow-
Ing of the Incarnation of the Word of God. It is in the later books,

G2
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e.g. Ezekiel, Zechariah, Job, and Daniel, that angels preper in
the sense of beings distinct from God appear as a prominent feature
in Jewish belief. They are called by various names, e.g. sons of God,
gods, heroes, keepers, watchers, holy ones, princes. They are the
court, the army, the council, the choir of heaven. They intercede
for men; they protect the righteous; they inspire and inform the
prophet ; they punish the wicked ; they guard the nations. They are’
intermediaries between God and man in various phases of revelation
and redemption. There are indications of various degrees of rank.
Two chief angels are given names, viz. Michael and Gabriel. More-
over, there are also indications of a belief in demons, evil or un-
friendly spirits—a belief due to a growing reluctance to attribute
evil to God. In this connexion it is interesting to note the evolution
of the idea of Satan. In the prologue of Job he is still one of the
spirits in attendance upon Jehoveh, but ‘permanently sceptical of
disinterested virtue’; God is responsible for evil, but overrules it for
a good end. In Zech. iii. 1. ff., he is the accuser and adversary of the
high-priest and the nation which he represents. In 1 Chron. xxi. 1,
he is the tempter who ‘moved David to number Israel’. But Satan
in the O.T. has no relation to the evil spirits; ‘the devil and his
angels’ is a N.T. development. There is little reference to angels in
the philosophical books of the Apocrypha, Ecclesiasticus and Wisdom,
or in a historical book like I Maccabees; belief in angels seems to
have faded or weakened under the influence of Greek rationalism.
But in the apocalyptic literature which represents the popular
religion of Judaism angelology is & prominent feature. The angels
appear as protectors, vindicators, healers, revealers, but also as the
spirits in charge of natural phenomena, and some are identified with
the stars and planets. Their ranks are elaborated into a complicated
hierarchy, headed by four ‘angels of the throne’, Michael, Gabriel,
Uriel (or Phanuel), and Raphael. The demons appear as fallen spirits
or as the spirits responsible for the particular sins of men.

Various explanations have been suggested to account for the
origin and development of Jewish angelology. It has been suggested
that the angels represent the gods of the nations, reduced by the
growing monctheism of the Hebrews to a position of subordination
to the true God—that they represent the spirits of early animism
unified and moralized in the service of a divine purpose—and again,
with greater truth, that they represent the result of a growing tran-
scendentalism which removed God so far from contact with humanity
and the universe that religious feeling was led to people the gap be-
tween God and the world with spirits which kept man in touch with
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God. Yet these theories are after all only more or less probable
explanations of a historical process. They are no argument against
the reality of a religious experience or the truth of a religious belief.
They may throw an instructive light upon the steps by which
Hebrew faith found its way to belief in angels ; they do not cast any
real doubt upon the existence of angels. Even ancient myths and
legends of theophanies may be corruptions of a true tradition, or
crude anticipations of a true hope. It has been suggested again that
Jewish angelology is the result of Babylonian and Persian influence.
This may be true of some later elaborations of angelic grades and
functions. There are indeed arresting resemblances, e.g. between the
guardian angels of Hebraism and the fravashis of Iranian religion.
But such resemblances are capable of three explanations. They may
point to a process of borrowing. They may be due to a common
origin. They may be the outcome of independent developments.
The main ideas at least of Jewish angelology—the existence of
angels, their activities as instruments and intermediaries of the
revelatory and redemptive purposes of God—are not only prior to
any probable influence from Persia, but an integral part of that
faith of prophet and psalmist which was constantly protesting
against the influence of alien faiths. Yet it is certain that between
the Old Testament and the New Jewish angelology had become
more elaborate, and it was this later development, and not the
earlier simpler belief, which was in the background of the New
Testament.

(ii) Angels in the New Testament

1. The narrative of Gospels and Acts.

In the Gospels the appearances of angels are nearly all in connexion
with the Nativity and Resurrection of our Lord (to which must be
added the Ascension in Aects i, 10), viz. in connexion with the
manifestations of His Divinity. The appearances tc Joseph, Zacha-
rias, and the Blessed Virgin are in line with the angelic revelations
to the seers and saints of the O.T. The ‘multitude of the heavenly
host’ with the angel that appeared to the shepherds recalls the
angel-choir of the heavenly temple of the majesty of God. It is
significant that the only appearances in our Lord’s own recorded
experience are at the opposite pole; they are ministrations in His
hours of human need, the temptation in the wilderness and the
agony in Gethsemane. In Acts two angels bid the disciples return
from the mount of Ascension to their work for Christ; an angel
releages the apostles from prison and sends them back to preach in



86 INTRODUCTION

the Temple (v. 19), directs Philip’s journey (viii. 26), prepares
Cornelius for Peter’s visit (x. 3, 30), delivers Peter from gaol (xii. 7, 9},
smites Herod with deadly disease (xii. 23), and reassures Paul in the
storm-tossed ship (xxvii. 23). Most of these appearances are essen-
tially similar to those of divine messengers in the O.T. But in Herod’s
case the ‘angel of the Lord’ is, as often in the Q.T., ‘a Hebrew
description of what we should call the action of divine providence’
(Rackham, Acts, pp. 71-2). And in Philip’s case ‘the angel of the
Lord’, in the light of ‘the Spirit’ that bade him join the eunuch
(viii. 29) and ‘the Spirit of the Lord’ that ‘caught him away’
(viii. 39), may imply ‘an inward intuition rather than an external
vision’ (Rackham, p. 72), cp. the coupling of spirits and angels in
Acts xxiii. 8, 9. It has been suggested that the expression ‘angel of
the Lord’ in Adets and in M¢. i. 20, ii. 13, 19, Lk. i. 11, corresponds
to the “angel of Jehovah’ in the O.T. which is really a manifestation
of Jehovah Himself. But this view is ruled out (a) by the fact that
in Lk, i. 11 the angel is identified with Gabrie}, (b) by the apparently
equivalent use of the expression ‘angel of God’ in Acts x. 3, (¢) by the
fact that ‘the angel of Jehovah’ occurs only in the oldest documents
of the O.T., and seems to have given place later to the ordinary idea
of an angel as a divine messenger distinct from God.

2. The teaching of our Lord.

Our Lord 18 represented as speaking of the nature and position of
the angels. They need no reproduction, for they are immortal
(Mk. xii, 25, Mt. xxii. 30, Lk. xx. 36) ; their knowledge is limited with
regard to the future (Mt. xxiv. 36); some of them at least are in
constant and immediate attendance upon the presence of God
(Mt. xviii. 10). They are ‘the angels of God’ (Mt. xxii. 30, Lk. xv. 10,
John i, 51), but they are also the angels of the Son of man (Mt. xvi.
27, xxiv. 31, cp. Rev. i. }, xxii. 16).} They will be the retinue of the
Son of Man in His final glory. They will gather the elect to meet
Him (Mk. xiii. 27, Mt. xxiv. 31); they will reap the harvest of human
life (Mt. xiii. 39), and separate the wicked from the just (Mt. xiii.
41, 49). They will be witnesses of the Son of Man's recognition or

1 Tt is precarious, however, to lay stress on the exact wording of a saying of
our Lord. In Mk. viii. 38 the Son of Man comes ‘in the glory of His Father with
the holy angels’; in the same saying in Mt. xvi. 27 ‘in the glory of His Father
with His angels’ (clearly in the light of the context ‘the angels of the Son of
Man’); in Lk. ix. 26 ‘in the glory of Himself and of the Father and of the holy
angels’. The common element in all three versions of the saying is the atten-
da.n(;sdof the angels upon the Son of Man in the glory which is His as the Son
of .
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rejection of men who have confessed or denied Him on earth (Mk. viii.
88, Mt. xvi. 27, Lk. ix. 26, xii. 8, 9). Meanwhile they share the joy
of God over the sinner that repents (Lk. xv. 10). They carry the
departing soul to its unseen home (Lk. xvi. 22). The angels of ‘these
little ones’ (whether the children or the childlike disciples) have a
place of their own in the presence of God (Mt. xviii. 10)—clearly
guardian angels, though not necessarily one guardian angel for each
soul. Angels ministered to the Son of Man in the wilderness of
temptation (Mk. i. 13, Mt. iv. 11); this fact must have come to the
disciples from our Lord’s own lips. The legions of heaven are only
waiting for the Father’s bidding to come to the aid of the Son
(Mt. xxvi. 53). The angels of God shall be seen ‘ascending and
descending upon the Son of Man’ (John i. 51), a prophecy of the
fulfilment of Jacob’s dream—a reference not to angelic ministrations
to our Lord in His earthly life, of which the disciples saw nothing
except in Gethsemane, but to ‘the continuing presence of Christ, in
whom believers realize the established fellowship of the seen and the
unseen’ (Westeott). The prophecy is symbolic of the relation be-
tween God and the Church ; yet it suggests irresistibly the idea of
angels bearing the prayers and bringing the answers to the prayers
of the Son of Man as representative of all humanity and so applies
to each and every member of His Body.

Opinion is divided on the question whether our Lord’s references
to angels decide the question of their existence and activity. It is
argued that His language is symbolical and pictorial. Thus Mt. x. 32,
‘him will I confess before my Father which is in heaven’, is used to
prove that the phrase ‘before the angels of God’ in Lk. xii. 8 is a
popular synonym for the presence of God. But this argument breaks
down before the fact that in Mk. viii. 38, Mt. xvi. 27, Lk. ix. 26, the
presence of God and the presence of the angels are both mentioned
together in the same sentence. Moreover, our Lord refers to the
angels not merely in the parables but also in His interpretation of
the parables (Mt. xiii. 39, 41, 49). It has been urged again that our
Lord quoted rather than confirmed popular belief—that He clothed
spiritual truth in forms that would be intelligible and acceptable
to His hearers, without necessarily implying that the imagery
corresponded to fact—that He was concerned to teach higher truths
and not to correct every element of untruth in current belief. On
the other hand, belief in angels, though not in itself an essential or
fundamental part of the Christian faith, plays an important part in
shaping religious life and effort ; and if it is unfounded in reality, He
would surely have condemned it by corrective teaching, as He did
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in the case of wrong ideas of the Law and the Kingdom of God, or
at least discouraged it by silence. ‘If it were not so, I would have
told you’ (John xiv. 2).

Our Lord’s references to angels, if the argument from silence may
be pressed so far, seem by their silence to discourage the prevailing
idea of angels as the intermediaries of revelation, an idea discouraged
more positively by His teaching about the guidance of the Holy
Spirit. Neither is there any hint of a hierarchy of angels. But His
references cover most of the fundamental ideas of Jewish angelology.
And it is almost certain that the Lord’s Prayer implies the existence
of angels. The obedience of earth is to correspond to the obedience
of heaven, ‘as in heaven, so on earth’. The reference can scarcely be
to the harmony within the Godhead; such a reference would be
premature and unintelligible, and obedience is not the right word for
the relation of the Son and the Spirit to the Father. Nor can it be
to the order of the heavenly bodies in obedience to the law of their
creation ; such obedience is impersonal. The only tenable interpreta-
tion is the obedience of the angels in the service of God.

3. The Gospel according to St. Jokn.

Apart from the two angels at the tomb of the risen Lord (xx. 12)
and the saying of our Lord to Nathanael (i. 51}, there are no references
to angels in the Fourth Gospel. The mention of an angel stirring the
pool in v. 4 is a later interpolation ; and the remark of the crowd in
xii. 29 is a mere record of popular belief. No stress must be laid on
the absence of any reference to angels in the Johannine epistles;
their purpose and character gave no opening for any such reference.
But the practical silence of the Gospel -is significant. It seems to
indicate that there was no room for the idea of angels as inter-
mediaries of revelation alongside the doctrine of the abiding presence
of Christ and the guidance of the Holy Spirit. Already in Acts the
prompting of the Spirit appears in the case of Philip alongside the
voice of the angel. In the Fourth Gospel the angel has virtually
disappeared before the Spirit. In fact the absence of teaching on
angelic ministry is s0 marked in the Gospel that it has been urged as
an argument against its coming from the same pen as the Apocalypse
in which that ministry is so prominent.

4. Current Jewish belief.

(z) Glimpses of popular belief in angels occur in Acts and in the
Fourth Gospel. The periodic stirring which gave healing power to
the pool of Bethesda was attributed to an angel (John v. 4). The
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goice from heaven which some of the crowd thought was thunder
was taken by others for the voice of an angel (John xii. 28). The
faithful praying for Peter in prison, when the maid reported his
presence at the door, said ‘It is his angel’ (Acts xii. 15), perhaps
meaning his ghost, but more probably the guardian angel who was
gupposed to resemble the person under his protection. The Sad-
ducees, the priestly class, denied the existence of spirits and angels
(Acts xxiii. 8), though it is not certain whether this means that their
strict adherence to the O.T. as against later writings and oral tradi-
tion led them to reject the later elaborations of angelology, or that
their retionalistic leanings under the influence of Greek thought led
them to explain away even the angelophanies of the O.T. as mere
personifications of natural forces. The Pharisees on the other hand
believed in the existence and influence of angels (Acts xxiii. 8), and
were prepared to believe that ‘a spirit or an angel had spoken’ to
St. Paul (Acts xxiii. 9).

(b) In 2 Peler and Jude particular beliefs with regard to the angels
emerge from the Jewish background. Jude quotes the apocalyptic
Enock’s prophecy of the Lord coming in judgement with ‘the holy
myriads’. Both epistles refer to the doom of the fallen angels as an
illustration of divine judgement. In 2 Pet. ii. 4 they are merely
described as sinning, without any hint of either of the two traditional
views of their sin, viz. the sexual indulgence of Gen. vi. 2 or the
divulgence of divine secrets. In Jude 6 it is said that ‘they kept not
their own principality’, i.e. the position of dignity and office assigned
them by God, ‘but left their proper habitation’, i.e., apparently,
descended from heaven to earth—perhaps a reminiscence of the
mysterious story of Gen. vi. 2. Both contrast the irreverence of false
teachers with the reverence of the angels.. In 2 Peter ii. 11 the
reference may be to the language of the Angel of the Lord in Zech.
iii. 2, but probably it refers to the tradition mentioned in Jude 9 that
the archangel Michael in defending the body of Moses against the
devil contented himself with invoking the judgement of God.

(¢) In the Apocalypse, even when allowance is made for the
symbolism of visions, there remain traces of the popular Jewish
angelology of the apocalyptic writings as well as the traditional
belief of O.T. times. There is little trace, however, of the elaborate
hierarchy so prominent in the apocalyptic books. The angels ‘are
seen engaged in the activities of their manifold ministries, now as
worshipping before the Throne, now as bearing messages to the
world, or as stationed in some place of trust, restraining elemental
forces, or themselves under restraint until the moment for action has



90 INTRODUCTION

arrived, or as presiding over great departments of Nature. Some-
times their ministries are cosmic; they are entrusted with the
execution of world-wide judgements, or they form the rank and file
of the “armies of heaven”, who fight God’s battles with evil, whether
diabolical or human ; the Abyss is under their custody. Sometimes
an angel is employed in the service of the Church, offering the prayers
of the saints, or presiding over the destinies of a local brotherhood
or ministering to an individual brother, e.g. to the Seer himself. No
charge seems to be too great for an angel to undertake, and none too
ordinary ; throughout the book the angels are represented as ready to
fill any place and do any work to which they are sent’ (Swete, Apoca-
lypse, p. clxv). There is a significant warning against any attitude of
worship in their presence (xix. 10, xxii. 8, 9); it may have been meant
as & protest against some such tendency in the Churches of Asia.

5. The Epistle to the Hebrews.

The angelology of Hebrews has a special value of its own. It deals
chiefly with the contrast between Christ and the angels. The main
theme of the epistle is the finality of Christianity which follows from
the supremacy of Christ. Hebrew Christians were being tempted by
disappointment into relapse. In Christ they have all and more than
all that Judaism gave or promised. Christ is greater than the angels,
than Moses, than Aaron. Revelation, leadership, priesthood—all
that there was of these in the Israel of the past was partial and
prophetic. In all three respects His superiority is complete and final.
There is no clear reference to any danger of angelolatry among
Hebrew Christians. The danger lies in the direction of a relapse into
a Judaism which assigned to the angels an undue prominence and
importance as intermediaries of divine revelation. It is the relation
of the angels to the Word of God that is in question. The writer
recognizes and apparently accepts the tradition, based on Dt. xxxiii. 2
and Ps. Ixviii. 17, which interpreted the attendance of the angels at
the revelation of Sinai as indicating their ministration in the giving
of the Law (ii. 2). But he insists on the superiority of the Gospel as
the message of the living Word, the Son of God. This insistence
takes the form of a contrast between Christ and the angels in various
respects. (1) By His Resurrection and Ascension He entered upon
an inheritance of Sonship to which the angels have no claim (i. 4, 5,
cp. Ps. ii. 7). (2) The Christ of the Resurrection, or perhaps the
Christ of the future Advent, is entitled to receive the adoration of the
angels (i. 6, cp. Dt. xxxii. 43 LXX, Ps. xcvil. 7). (3) ‘Angels fulfil
their work through physical forces and natural laws (Ps. civ. 4, “He
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maketh his angels winds and his ministers a flame of fire"); the Son
exercises 8 moral and eternal sovereignty’ (Westcott on i. 7, 8).
(4) The Son is enthroned in royal majesty, awaiting the triumph of
His kingdom ; the -angels are ‘ministering! spirits sent forth to do
gervice for the sake of them that shall inherit salvation’ {i. 13, 14).
(5) The angels are next contrasted both with Christ and with man-
kind (ii. 5-9). The writer takes as his text Ps. viii. 4-6, especially
‘thou madest him (man) a little lower than the angels’. (a) He
argues virtually that what Scripture prophesies here is that the
supremacy over the world to come rests not with angels but with
man. Lower than the angels now, man will some day be higher
(cp. 1 Cor. vi. 3). The prophecy has been fulfilled in the Son, who
condescended to the position of men, and whose supremacy, not
indeed yet realized in actual triumph, has been vindicated by His
coronation with glory and honour as the reward of His Passion. He
stooped beneath the angels for man’s sake. Now He stands above
them as the fulfilment of human destiny. (b) At the same time the
Incarnation bore testimony to the greatness of man. The A.V., ‘He
took not on him the nature of angels’ but human nature, suggests
that the Incarnation was a proof of man’s superiority to the angels.
The R.V., ‘Not of angels doth he take hold’, i.e. to help them,
suggests the true idea of the context. It was man, not angels, that
needed divine assistance—man with his sin and his fear of death.
That was why the Son stooped beneath the angels to live the life of
flesh and blood. It was not angels but men that He came to save.
The writer pursues this idea no further; he has fulfilled his purpose,
which was to explain the temporary inferiority of the Son to the
angels. But we can scarcely avoid reflecting upon the paradox of
divine providence seen in the fact that man’s sinful and sad experi-
ence has become the stepping-stone to an intimate communion with
the Son of God which is destined to exalt him above the angels. We
are led thence irresistibly to two ideas of St. Paul’s. (a) In his protest
against Christians going to law with Christians he reminds the
Corinthians that the saints will judge the angels (1 Cor. vi. 3). Any
reference here to fallen or evil angels destroys the force of the argu-
ment which lies in the exalted nature of the angels. To awaken the
Church to ‘a sense of its competence and dignity’ (Godet) he reminds

! The word ‘ministering’ (like ‘ministers’ in i. 7) may refer to ‘the general
office of the angels as spirits charged with & social ministry’ (Gk. leitourgia) as
distinct from ‘the particular gervices (Gk. diaconia) in which it is fulfilled’
(Westcott). But the former word in LXX and Gk. N.T. is nearly always used
of ministering to God ; in that case the *service’ is probably service rendered to
man. Cp. the Collect for St. Michael and All Angels’ Day.



92 INTRODUCTION

them that the members of -Christ are to share His sovereignty in
judging, i.e. ruling, the world, angels included. (b) St. Paul tells the
Colossians that the reconciliation of the universe which begins with
the reconciliation of man to God is to end with the reconciliation of
‘things in the heavens’, in which the angels are in some sense included
(see Additional Note on p. 188).

One passage in Hebrews remains to be noticed. The writer presses
home the greater responsibility of his readers by reminding them
that while their forefathers met at Sinai in a scene of law and fear,
they themselves have come to a scene of grace and peace. In that
heavenly world in which they are living now (xii, 22) ‘myriads of
angels in festal assembly’ are present with ‘the Church of the first-
born enrolled in heaven’, the Judge who is their God, the faithful
departed, and the Saviour Himself, and the atoning blood that cries
not for vengeance but for mercy. The scene thus pictured may be
a picture of Christian worship in communion ‘with angels and arch-
angels and with all the company of heaven’. Dean Vaughan inter-
prets the picture of the Christian life in general. ‘In that heavenly
city which is already your home, you have a host of sympathizing
friends in those unfallen spirits who behold the face of your Father.
They are there, not in selfish repose, but in perpetual ministry for
sinful and suffering mankind. They have charge concerning you in
your perilous pilgrimage, invisible helpers and guardiens in your
hours of loneliness and temptation.’ '

(iii) St. Paul and the angels
1. Angels and demons.

Of the reality of the existence of angels and demons St. Paul had
no doubt. It was an article of Pharisaic belief,and he was ‘a Pharisee,
a son of a Pharisee’ (Acts xxiii. 6). But the references in his epistles
to the place of angels in divine providence and in human destiny
show signs of not merely development but divergence. The problem
can only be appreciated and solved by a historical survey of his
teaching on the subject. At the outset some of his references to
angels may be set aside as figures of speech, e.g. when he anathe-
matizes any contradictory gospel even if preached by ‘an angel from
heaven’ (Gal. i. 8)—when he recalls the enthusiasm with which the
Galatians had welcomed him at first ‘as an angel of God, as Christ
Jesus’ (Gal. iv. 14)—when he depreciates religious eloquence without
love, even if it be ‘the tongues? of men and of angels’ (1 Cor. xiii. 1)—

1 The Rabbis speculated upon the language of the angels, some maintaining
that it was Hebrew. But ‘men and angels’ may be a synonym for *heaven and
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and when he warns the Corinthians against the subtlety of a Satan
who can transform himself into ‘an angel of light” (2 Cor. xi. 14).
In Thessalonians, his earliest epistles, the angels are included in
his conception of the future Coming of Christ. In 1 Th. iii. 13 ‘with
all his saints’ may or may not include the angels (cp. ‘the holy ones’
in Zech. xiv. 5, evidently in St. Paul’s mind here); and in 1 Th. iv. 16
‘the voice of an archangel’ may be a reference to Michael (see
Milligan, L.c., and Cheyne in Expositor, vir. i. 289 f1.), or a pictorial
touch like the trumpet of God with which it is coupled. But in
2 Th.i. 7 ‘the angels of his power’ are clearly present as attendants
and ministers of the Lord revealed in judgement. In the later
epistles the thought of the future Advent recedes into the back-
ground. Its place is taken by questions of doctrine, discipline, and
devotion which demand attention in the course of church develop-
ment. References to angels are incidental but profoundly suggestive.

(@) Their relation to the Christian faith and life.

They are ‘wondering spectators of the vicissitudes of the church
militant here on earth’; God has exhibited the apostles as men
doomed to death in the arena, ‘a spectacle to the world, both angels
and men’ {1 Cor. iv. 9). They are present at the worship of the
Christian congregation ; women must not shock them by any dis-
regard of reasonable convention of dress and behaviour {1 Cor. xi.
10). They are present witnesses of the heart of man and its motives ;
St. Paul makes his appeal to Timothy in the sight of God and Christ
Jesus and ‘the elect angels’ {1 Tim. v. 21), i.e. probably the angels
who had not fallen—not a title of superior rank among the angelic
orders, They are deeply interested in the revelation of Christ as the
Truth of God, the now visible mystery of divine purpose. The
ascended Christ was not only preached among the nations and believed
in the world, but had also been ‘revealed to angels’ {1 Tim. iii. 16—
perhaps a quotation from an early creed-hymn), apparently as being
intimately concerned with the fruits of the Incarnation of which
they had been the heralds. As with the inception of the Gospel, so
with its progress. The angels are to see the working out of the
mystery of divine purpose in the new spiritual unity of mankind
{Jew and Gentile) and to recognize therein the manifold character of
the wisdom of God, like ‘the intricate beauty of an embroidered
pattern’ (Arm. Rob. on Eph. iii. 10). The same idea is seen in

earth’, i.e. all the eloquence in the world. Cp. perhaps 1 Cor. iv. 9, ‘a spectacle
to the world, both angels and men’.



94 INTRODUCTION

St. Peter’s picture of the angels peering wistfully into the fulfilment
of ancient prophecy in the passion and glory of Christ (1 Pet. i. 12).

(b) Their cosmic and divine relations.

The world of heaven is included in the reconciliation which begins
with the world of earth. ‘All fatherhood’ or ‘every family’ (not ‘the
whole family’ as in A.V.) in heaven as well as on earth derives its
name and character from the Father of our Lord Jesus Christ, who
is ‘not only the universal Father but the archetypal Father’ (Arm.
Rob. on Eph. iii. 15). Corporate life is a divine principle ; the whole
world is one great family embracing all kinds of families—domestic,
social, national, religious—human and angelic. Angelic as well as
human life has a unity which flows from the universal Fatherhood of
God, and an ideal which comes from the archetypal Fatherhood and
its expression in the life of the Holy Trinity. In the apostolic philo-
sophy of history all grades of being in heaven as well as on earth are
destined to find in Christ their consummation, each to find its own
perfection and all to find their common purpose (Eph. i. 10}. This
consummation consists partly in their recognition of the lordship of
Christ over all life (Phil. ii. 10, Col. i. 16, 17, Eph. i. 21, ¢p. 1 Pet. iii.
22). But it is also described as a reconciliation (Col. i. 20), a term
which suggests not merely a synthesis of all life under the sovereignty
of Christ but also a restoration of all life in obedience to the will of
Ged, in a response to the love of God—an obedience formerly refused,
a response formerly imperfect either in its consciousness of divine
love or in its fulfilment of the claims of that love. And the emphasis
on heaven as well as earth indicates that even angelic life and service
needed this reconciliation, a more perfect harmony with the divine
purpose, a more complete devotion and obedience to the divine love
which is the law of all life. The language is too general to indicate
whether the reconciliation concerns only angels good but imperfect,
or includes also evil or unfriendly spirits.

(¢) Satan and the demons.

Over against the ‘angels’ stand the ‘demons’. Plato approves a
subsidiary worship of ‘demons’ as interpreters and intercessors
between God and man. Plutarch recognizes a threefold providence—
the supreme Godhead, the secondary gods, the demons. Philo insists
on the identity of the Hebrew angels and the Greek demons. ‘Demon’
(Gk. daimonion) had originally a good or neutral meaning. For
St. Paul the demons are evil spirits. They are the dark reality behind
pagan idolatry; Christians must choose between the table of the
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- Lord and the table of demons (1 Cor. x. 20, 21). They are ‘the world-
rulers’ (Gk. kosmokratores) of this darkness, the spiritual hosts of
wickedness in the heavenly places’, against which the Christian has
to wrestle and can only hope to stand when clad in the panoply of
God (Eph. vi. 12, 13, cp. the war in heaven of Rev. xii. 7). At their
head stands Satan, the antagonist of all good—the devil, the spirit
of all faleehood in thought and life. He thwarts the Apostle’s plans
for the Gospel (1 Th. ii. 18); the stake in the flesh is ‘an angel of
Satan’ (2 Cor. xii. 7); he disguises himself as an angel of light (2 Cor.
xi. 14); he tempts the novice in the Christian ministry to fatal pride
(1 Tim. iii. 6, 7), the Christian believer to deadly heresy (1 Tim. v. 15,
2 Tim. ii. 26) or to immorality (1 Cor. vii. 5). He is doomed to
ultimate defeat and destruction (Rom. xvi. 20); meanwhile he finds
an incarnation in Antichrist (2 Th. ii. 9). He exercises a real domina-
tion over the world, human life out of touch with God. He is ‘the
prince of the power of the air’, ‘the spirit that now worketh in the
sons of disobedience’ (Eph. ii. 2); he is ‘the god of this age’ who
‘blinded the minds of the unbelieving” against the light of the Gospel
(2 Cor. iv. 4). The expulsion of an offender from the Church is ‘a
delivery unto Satan’ (1 Cor. v. 5, 1 Tim. i. 20), an exposure to the
fuil force of his malignity; the restoration of the sinner who has
Jearned penitence in the sufferings thus incurred is delivery from the
designs of Satan (2 Cor. ii. 10, 11). The Christian must be armed
against his subtle attacks (Eph. vi. 11), and must break definitely
with pagan associations, for there can be no ‘concord between Christ
and Belial* (2 Cor. vi. 15).

(d) Dualism in 8t. Paul.

The demonology of St. Paul has been cited as a proof that he ‘lived
and moved in a world of dualisms, whereas the modern world is
convinced of the ultimate unity of the universe’ (Wilson, St. Paul and
Paganism, p. 244). The dualism of St. Paul has been both misunder-
stood and exaggerated. The term needs defining. Antithesis is not
dualism. Faith and unbeliof, the first and the second Adam, the
Church and the world, the present age and the age to come, flesh and
spirit—these are not dualisms but antitheses. Dualism implies not
merely antithesis but antagonism—not mere opposition but essen-
tial, inherent, permanent opposition. Ancient dualism, Greek or
Persian, regarded the world as the scene of an original and irreconcil-
able conflict in the celestial sphere between a God and a Devil, in the
terrestrial sphere between spirit and matter. Of this dualism St. Paul
is innocent. ‘He does teach an ethical dualism of flesh and spirit,’
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but only ‘as the outcome of his own spiritual experience’ (M. Jones,
p- 32). Far from regarding matter as evil, and flesh and spirit as
essentially antagonistic, he believes in the possibility of the consecra-
tion of the flesh by the spirit. He does recognize the existence of
powers that influence the life of man, powers antagonistic to God and
‘in some sense or degree independent of God’. He does regard evil
as not merely human but cosmic. But the devil, though the enemy
of God, is not the rival of God; the bold expression ‘the god of this
age’ (2 Cor. iv. 4} is not theological but practical. ‘The world is still
for St. Paul fundamentally God’s world’ {M. Jones, p. 32). God isnot
in process of becoming God: St. Paul would have had some sympathy
perhaps but certainly no approval for the pessimistic philosophy,
largely the product of the Great War, which regards God as engaged
in a hard and uncertain struggle to reduce chaos to order and to
overcome evil with good. There is in St. Paul nothing of the pes-
simism which was the necessary result of pagan dualism, both
philosophic and popular. The delay of redemption was not inevitable ;
it was providential. The victory of the Kingdom of Christ over every
enemy is assured, and then ‘God will be all in all’ (1 Cor. xv. 28).
The key-word of Colossians and Ephesians is reconciliation in
‘heaven and on earth.

2. The darker side of St. Paul's angelology.

The real difficulty in St. Paul’s angelology lies in his apparent
conversion to an attitude of antagonism to the angels. This impres-
sion is not derived in any way from his condemnation of the practice
of worshipping angels; that condemnation might have been pro-
nounced in the interests of atrue angelology. Nor doesit depend upon
the identification of the angels with ‘the elements of the world’ in
Col. ii. 8, 20 and Gal. iv. 3, 9 {on which see notes on Col. ii. 8, 20).
It is derived rather from a comparison of terminology and contexts
in a group of passages in various epistles. (z) In Rom. viii. 38 he
couples angels with ‘principalities and powers’ as belonging to the
same category of existences, and as presenting possible obstacles to
the Christian’s realization of the love of God in Christ. (b) While in
Col. i. 16 he merely insists on the supremacy of Christ over princi-
palities and powers’ in the natural order by virtue of His place as the
agent of God in creation, and in Col. ii. 10 and Eph. i. 21 upon His
supremacy over ‘ principalities and powers’ in the spiritual order, on
the other hand in Eph. vi. 12 he regards ‘ principalities and powers’
as the enemies of the Christian life, and in Col. ii. 15 describes them
as the enemies of Christ, disarmed and displayed in triumph on the
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Cross. St. Paul seems in this group of passages fo ignore the distine-
tion between good and evil angels, or between angels and demons,
whether these demons are to be identified with the fallen angels of
Jewish tradition or with the hostile spirits of pagan belief. ‘We are
almost compelled to conclude that St. Paul regarded even angels as
being ranged on the side of evil’ (Jones, p. 36), and as being among
the spiritual powers to which ‘the present world’, i.e. the pre-
Christian age, was in bondage.

There are three other passages to be considered. (c) There is the
almost contemptuous reference in 1 Cor. ii. 6, 8 to ‘the rulers of this
world’ or ‘age’ who in their ignorance of the mystery of the wisdom
of God had ‘crucified the Lord of glory’, and whose rule is now ‘com-
ing to nought’. These rulers of this world are regarded by some
scholars as identical with the spiritual beings elsewhere designated
‘principalities and powers’, and therefore with the angels. In that
case St. Paul would appear to have included angels among the forces
that sent Christ to the Cross, and the Cross was not merely a crime
but a blunder, for which they paid dearly by their own detbronement
and degradation (Col. ii. 15). This conclusion is so startling that it
would be a great relief to accept the possibility of another interpreta-
tion which identifies the rulers of this age with the rulers of the
Jewish nation, Caiaphas, Herod, Pilate, to whose ignorance St. Peter
refers as a palliation of their crime (Acts iii. 17). (d) There is the
unsympathetic dismissal of ‘the elements of the world’ in Gal. iv. 3,
9 and Col. ii. 8, 20. Some scholars still maintain that these elements
are the rudimentary stage of the world’s religious education. But
recent scholarship is mostly in favour of the view that the phrase
refers to the elemental spirits supposed to inhabit the stars and to
control all natural phenomena and the lives of men and nations (see
note on Col. ii. 8 and p. 64). In that case, in the light also of Gal. iii.
19 and Col. ii. 14, 15, we can scarcely avoid the impression that
St. Paul ‘regarded the whole world before Christ, the Jewish world
with its Law and presiding angels and the pagan world with its
astral powers and fates, as a world in slavery, which attained its
freedom only through the victory accomplished on the Cross’
(M. Jones, p. 39). (¢) Finally, there is the mysterious connexion which
St. Paul sees between the angels and the Mosaic law. It was already
an accepted Jewish tradition (based on Dt. xxxiii. 2, LXX) that
angels were the givers, the guardians, and the agents of the Law.
St. Stephen referred to this tradition to enhance the dignity of the
Law and to accentuate the responsibility of disobedience (Acts vii.
53). S8t. Paul refers to it in Gal. iii. 19, ‘It was ordained through

H
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angels in the hand of a mediator,’ in a context which suggests plainly
the inferiority of the Law compared with the Gospel, though it does
not necessarily involve ‘a somewhat depreciatory view of angels’
(M. Jones, p. 37), for there is nothing depreciatory of angels as such
in contrasting their instrumentality with the absence of any such
instrumentality in the case of Christ and the Gospel. But in Col. ii.
14, 15 the abolition of the Law by the Cross is clearly connected with
the dethronement of the principalities and powers, with whom the
angels are to be identified or at least associated. St. Paul seems
clearly to regard the angels and the Law as bound up together in
such a way that ‘freedom from the Law meant at the same time
freedom from the angels who in company with other principalities
and powers held the world in thraldom’ (M. Jones, p. 38).

There would seem to be no necessary connexion between the two
ideas of the domination of the Law and the domination of the angels.
Liberation from the Law by the Cross would of course involve the
abandonment of the idea that its angelic associations gave it any
claim to permanence. The connexion of angels with the giving of
the Law was only an incidental circumstance of its Mosaic origin, and
even o only an inferential interpretation of the canonical scriptures.
But there is no proof that Hebrew tradition regarded the continued
administration of the Law by the angels as a tyranny to be compared
or associated with the tyranny of other celestial powers. Yet
St. Paul’s language is emphatic and insistent. He certainly does
link the abolition of the bond of the Law with the breaking of the
power of a domination exercised by spiritual powers of a neutral or
inimical character. It is possible that the difficulty would be cleared
up if we knew to what extent and in what directions the Jews of
Asia Minor had mingled their belief in angels with the Graeco-
Oriental belief in ‘demons’. St. Paul’s alleged failure to distinguish
between angels and demons may be deliberate ; he may have been
striking at a syncretism in which angels and demons were so inex-
tricably blended that in order to secure for human life and thought
the fresh start which it needed he had to eut the whole resultant
belief right away by the vindication of the Cross as the death-knell of
all usurpations, demonic or angelic.

Dr. M. Jones believes that the explanation of the whole difficulty
is to be found in the historical development of St. Paul’s own thought
—a development partly due to the succession of environments and
experiences amid which he lived and worked, and partly to the growth
of his own gpiritual life. Dr. Jones sees three stages in the develop-
ment of the darker side of St. Paul’s angelology. (1) Inheriting or
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accepting the belief in the world-domination of vgrious spiritual
pOwers, & belief which darkened and saddened and crippled human
life at every turn, as it does still in the unevangelized peoples of the
modern world, St. Paul came to see in the Cross of Christ not merely
redemption for the soul of man from sin and suffering but redemption
for the world as a whole, the victory of the love of God over all the
forces of evil. (2) St. Paul at first regarded the Law as a preparation
for the Gospel; but the insistence of Judaizing Christians on the
imperative necessity of the Law as a condition of admission to the
Church of Christ led him to regard the Law as a system of spiritual
bondage, the Jewish counterpart of the tyranny of pagan beliefs,
‘an essential factor in the state of slavery and oppression from which
the world was set free by the death of Christ” (M. Jones, p.41), and the
ghadow of this darker view of the Law fell also upon the angels who
were ‘intimately associated with the Law as its promulgators and
patrons’. (3) The last and decisive factor in St. Paul’s attitude
towards the angels was the Colossian heresy with its central tenet of
angel-worship. The supremacy of Christ and the freedom of the
Christian soul were both at stake; and his depreciation of angels
passed into condemnation of the whole conception of the spirit-world
which was threatening to invade and invert the Christian faith.
‘The Law was in itself good and holy, but when it is set up as a
rival to the Gospel it becomes for St. Paul a curse. So the angels
may in themselves be the servants of God and the assessors of Christ
at the last day, but when they are set against the Son and threaten
His supremacy, even they are numbered among the principalities
and powers who are triumphantly dethroned by the death of the
Cross’ (M. Jones, p. 44). ‘He believed in angels, and the dominion that
they were supposed to wield over the lives of men was a stern reality
to him, but he set himself to show, with all the force at his command,
that they possessed no shadow of right to the religious regard of men,
and that whatever power they may have had in the age that had
now gone by had been completely broken in the face of Christ. He
set the Christian on the high road leading to religious freedom and
joy in the fellowship of Jesus Christ’ (M. Jones, p. 47).

This analysis seems in. the main & correct account of St. Paul’s
experience. But it does not exhaust the possibilities of the case.
(@) It ignores the possibility that St. Paul did not himself believe that
the celestial powers did control humean life. He may be virtually
saying: ‘This tyranny of spiritual forces has no basis in reality; it
owes its actual power over you to your own imagination. Once
realize what the Cross has done for you, and the unseen world will

H2
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have no further terrors for you” Whatever the powers in question
were—angels, spirits, demons—this is probably what St. Paul meant.
It is incredible that St. Paul still believed, even though he had once
believed, that angels or demons had any real objective control over
human life. (b) It leaves unanswered the question what St. Paul's
final belief was with regard to angels as distinct from the less reput-
able spiritual beings who peopled the unseen world in the minds of
Jew and pagan alike and also of Christians drawn from an environ-
ment partly pagan and partly Jewish. If we might count on the
epistles to Timothy as Pauline, we might rest with relief upon the
fact that St. Paul could still appeal to the presence of the angels
together with the Father and the Son to add solemnity to his admoni-
tions (1 Tim. v. 21). In any case it is almost unthinkable that he
could have ever ceased to believe in the friendly angelic ministry
which he had himself experienced in the hour of danger (Acts xxvii.
23), and which is so familiar and dear a feature of the Gospels and
Acts.

(iv) Angels in later Church kistory
1. Anatolian angelolatry.

During the first Christian centuries there is a comparative reticence
on the subject of angelic ministry. It is possible that Colossians
served to check not only angel-worship but any genersal tendency
to give prominence to the existence and activity of celestial beings.
In Asia the epistle may have fulfilled its purpose at the time, though
the warnings against angel-worship in the Apocalypse suggest that
the danger was chronic in that region. But the canons of the Council
of Laodicea about A.p. 360 indicate clearly a survival or revival of
the practice. Canon 35 forbids Christians ‘to abandon the Church
of God and go away and invoke angels and hold conventicles. . . . If
therefore any one is found devoting himself to this secret idolatry,
let him be anathema, because he abandoned our Lord Jesus Christ
and went after idolatry.” The last clause is not a reference to apostasy
from the Christian faith but to the peril of a Christian ‘not holding
fast the Head’ (Col. ii. 19); angel-worship meant the loss of devotion
to Christ. Two points remain obscure or uncertain. (#) The worship
forbidden is described as ‘naming angels’. Naming may here mean
invoking. Theodoret a century later, commenting on Col. ii. 18, and
referring to this canon as evidence of the lingering of ‘this disease’
(Gk. pathos) of angelolatry, quotes the forbidden practice as ‘ praying
to angels’. But a capitulary of Charlemagne in A.D. 789 states that
what the Laodicean canon forbade was ‘the giving of other names to
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the angels than those authorized, Michael, Gabriel, and Raphael’,
viz. the only names mentioned in Scripture {Hefele, ii. 317). On this
view the Laodicean canon was apparently directed against the
elaboration of the angelic hierarchy in later Judaism. The capitulary
may be based on the sentence passed by a Roman synod of A.p. 745
upon Adelbert, a Frankish heretic who gave serious trouble to
Boniface, the English apostle of Germany, and who in hjs prayers
jnvoked eight angels. The synod rejected all angelic names but the
biblical three, and declared that the other angels invoked were evil
gpirits (Hefele, ii. 318; Neander, Church History, v. 80). The two
views are not irreconcilable: the additional angels were named for
purposes of invocation. () The canon seems to imply that the
angelolatry in question was confined to or connected with secret
gatherings. ‘Secret idolatry’ must mean something more definite
than an idolatry latent in supposedly innocent devotions. It is
possible that these gatherings were survivals or revivals of the
ancient mystery-cults, or on the other hand schismatic or at least
unauthorized Christian congregations seeking in secret what was not
provided or permitted in the services of the Church. Theodoret notes
that ‘even to the present time oratories of the holy Michael may be
seen among them (the Laodiceans) and their neighbours’, perhaps
the Colossians. There is no evidence to show whether these oratories
were shrines devoted to the cult of the archangel or parochial
churches dedicated in his name, or again to show the relation between
such shrines or churches and the conventicles (synaxeis) forbidden by
the canon. Theodoret seems to connect, if not to identify, these
oratories with the conventicles. But they may have been private
meetings apart from either oratory or church.

Inseriptions prove the permanence and the prevalence of the
worship of angels, and especially archangels, in the province of Asia.
An inscription on the wall of the theatre at Miletus (Ramsay, CRE.,
P. 480, n. 1) invokes the protection of the ‘archangels’ who preside
over the seven planets. Their names are not given, but each planet
iz described by strange symbols with the same inscription: ‘Holy
One, guard the city of the Milesians.’ Here the planetary lord and
the guardian angel are combined. A fourth-century inscription at
Thiounta not far from Hierapolis has the invocation: ‘Lord help
AAAAA Michael Gabriel Istrael Raphael.’ The letter A stands for
Hagios (holy one). The five letters seem to require the name of a fifth
angel (Ramsay, CBP., ii. 541). On a pillar of a ruined church at
Afion Kara Hissar in N. Phrygia is an inscription: ‘ Archangel Michael
have mercy on thy city and deliver it from the evil one’ (Ramsay,
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CBP., ii. 741). A ninth-century legend relates how in the second
century Michael saved the city of Colossae from an inundation: he
cleft the rock and released the waters dammed up by a heathen
crowd to overwhelm the holy fountain and the chapel built by a
pagan of Laodicea who had been converted by the healing of his
dumb daughter by this very fountain, itself sacred to the memory of
an earlier miraculous visit of Michael. Ramsay thinks that the legend
may have been founded on a historical fact, viz. an inundation that
occurred in Christian times, ‘or it may be an artificial legend, founded
on the strange natural cleft through which the Lycus flows, and
probably giving in Christian form an older pagan myth’ (CRE.,
p. 480). ‘The Orthodox Church acquiesced in the continuance of the
old local impersonations of the Divine power in a Christianized
form’ (CRE., p. 466). In this way St. Michael inherited the legendary
cult of the ancient god of Colossae.

2. Later Christian angelology.

The comparative restraint of early Christian literature and art on
the subject of angels may have been partly due to the corrective
influence of Colossians and the later angelology of St. Paul in general.
But it was probably due also to the zealous anti-polytheism of
apostolic and sub-apostolic Christianity at large. Christian teachers
refrained deliberately or instinctively from any emphasis upon a
belief which might easily be mistaken by pagan converts for a
Christian counterpart of the popular belief in a multitude of gods or
demi-gods. When Christian monotheism—and the doctrine of the
Holy Trinity was developed and defended as a safeguard of the
monotheism which Christianity had inherited from Judaism—was
established beyond any danger of relapse, Christian literature and
art ventured to reclaim its ancient heritage of angelology. Churches
were dedicated in honour of angels and especially of archangels;
Constantine built a church of St. Michael on the Bosporus. Arch-
angels were invoked in litanies after the Holy Trinity and before the
Blessed Virgin. In the fourth or fifth century a great impetus was
given to Christian angelology by the treatises written in the name of
Dionysius the Areopagite, in particular the treatise entitled The
Celestial Hierarchy. These writings reflect the ‘vast spiritual con-
glomerate’ of current thought, Judaic, Hellenic, Oriental, Christian.
Their angelology was mainly Jewish and Christian. The hierarchy
consists of three triads derived from Jewish apocalypses and the
Pauline epistles, especially Eph. i. 21 and Col. i. 16, viz. (1) Seraphim,
Cherubim, Thrones—the contemplative orders; (2) Dominations,
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Virtues, Powers—the regulative orders; (3) Principalities, Arch-
angels, Angels—the administrative orders. Their functions are two-
foid—to represent, convey, and fulfil the activities of God, and to
1lift mankind Godward along the threefold mystic path of purification,
illumination, and perfection. The Dionysian writings are the ultimate
gource of most modern devotional interpretation of the seriptural
descriptions of angels, e.g. the three pairs of wings of the seraphim
(Isaiah vi. 2). Interesting examples of such interpretation are to be
found in A Book of Angels, ch. iv. The idea of the twofold ministry
of angels, Godward and manward, derived ultimately from Heb. i. 14
(see p. 91}, is embodied in the familiar language of the Michaelmas
collect, which has received careful treatment, historical and devo-
" tional, in Dean Goulburn’s The Collects (ii. 338-48).

(v) Angels in modern life and thought

In our own day belief in angels occupies an uncertain and pre-
carious position. There is deliberate denial of their existence, a denial
based on the practical ground of the absence of any visible mani-
festation, or on the theoretical ground of the superfluity of spiritual
agents in a world of natural forces which are themselves adequate
instruments of divine purpose and power. And there is the reluctant
doubt of minds which feel the attraction of the idea of angelic
ministry, but fear that the proofs and arguments of its reality are
insufficient. On the other hand, belief in angels, even where it is held
more or less, suffers from various faults. The first is indiscrimination,
the uncritical acceptance of any and every evidence or impression.
All biblical statements and references are regarded as equally
authoritative. The ninefold order of the Dionysian angelarchy is
treated as an established truth, and made the basis of a mystical
interpretation which may provide satisfying or stimulating food for
meditation, but is often forced into artificial and arbitrary explana-
tions, e. g. to find a meaning for this or that rank in the angelic order.
The second fault is indistinctness. There is serious confusion between
angels and saints which finds expression for example in theidea (based
perhaps originally on a misinterpretation of Mk. xii, 25 and Acts xii.
15) of ‘angel faces loved long since and lost awhile’ or the idea that
a friend has ‘gone to be an angel’, or again in the metaphorical
language of poets, e.g. the ‘angel in the house’ or ‘a ministering
angel thou’. The third defect is the indecision of minds which
cherish dearly or contemplate wistfully the idea of angels but never
face the gquestion whether they actually believe in the reality of
angels, Lastly there is the converse fault, the indifference of minds
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whose belief is theoretical but not practical—minds which are
satisfied of the possibility or probability of angelic existences, but
are untouched by any sense of angelic influence or any desire for its
realization. Liddon used to say that the weakness of modern belief
in angels was due not to any difficulty of the reagon but to a lack of
imagination.

Cardinal Newman once said that if it was the sin of the dark ages
to pay unwarrantable honour to the angels, it was no less a sin, in
an age which called itself enlightened, to pay them little honour or
none. The question is not academic or immaterial. It is a question
of intellectual honesty. The Anglican liturgy asserts still that in the
Eucharist we are in devotional fellowship ‘with angels and arch-
angels and with all the company of heaven’. If that is a baseless
asgertion, a pious fancy, it should be excised from the public worship
of a Glod who is to be ‘worshipped in spirit and in truth’. And it is
a question of spiritual values. The belief in angels brings into daily
life a beauty and a solemnity which are a distinct help to holiness.
If the belief is true, it should be held more firmly ; if it is not true, it
should be sacrificed to the duty and necessity of building only on
reality. The dream-life of aesthetic imagination is no basis for sound
religion.

The history of the belief in angels is an instructive example of
the working of scientific research and reconsideration. Historical
criticism has discounted the authority of much scriptural evidence
by dissipating the weight of its unity. On the other hand, the sifting
of the evidence has brought into relief the strength of what remains.
When literary and historic criticism has done its utmost to examine
and to excise, what survives the test stands out all the more vividly,
if not as an integral factor, at least as a congruent feature, of the
Gospel. Christian literature and art have introduced the angels into
Gospel scenes in which they are not mentioned in the Gospel itself.
This is not a case of the tendency of the imagination to multiply
the miraculous. It is rather an inference from the Gospel itself. The
occasional revelation of the presence of the angels is so marked and
harmonious a feature of the narrative that poet and painter have
felt justified in assuming and imagining their perpetual presence
everywhere behind the veil of the visible.

The recorded experience and teaching of the Apostles, and still
more of our Lord, will be the final battle-ground of creed and
criticism on the question of the angels. Meanwhile independent
reflection in scientific minds is coming out here and there on the side
of the angels. (¢) Some disciples of the evolutionary school are
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prepared to allow that the principles of continuity and gradation
require or permit the idea of an angelic type of being between man
and God—the highest term in the series—inorganic, organic, animal,
human, angelic. (b) St. Paul’s and St. Peter’s idea of the angels as
spectators of human life and divine purpose hasreceived confirmation
from modern thinkers, Dr. Latham’s Service of Angels owes its
central conception and its originating impulse to a glimpse which he
caught of the sun-lit beauty of a lizard on a stone bridge in a lonely
landscape in Italy, which set him wondering whether this beauty
would have been wasted if it had not met his eye. Sir Oliver Lodge
is credited with the significant suggestion that it is more and more
incredible that man should be the sole intelligent spectator of a
wonderful universe which contains so many wonders lying beyond
the range of his experience or his faculties. The philosophical inter-
pretation of the universe is assuming more and more the warmth of
personality. Scientific minds may yet come to see that research into
the mechanical or chemical processes of nature is quite reconcilable
with the belief in the personal ministry of spiritual agencies applying
or accompanying the action of natural forces with the warmth of
devotion to the glory of God and the good of man.

Belief in the ministry of angels is therefore more likely to be con-
firmed than to be confuted by the progress of scientific thought. The
question still remains, what should be the attitude of Christian minds
towards the angels? Interesting materials for an answer to this
question are provided by a study of Christian hymnology. Lex
cantandi lex credendi. Our hymns ought to be kept true to the
soundest theology, for they are the most powerful of influences for
the shaping of popular belief. A glance through a score of hymns
relating to angels, whether modern compositions or modern transla-
tions of ancient or medieval hymns (e.g. J. M. Neale’s versions of the
hymns of Archbishop Rabanus Maurus) reveals no trace of worship
paid to angels in their own right. There is contemplation of the
activities of the angels and of their fellowship with humanity in the
worship of God ; there is prayer to God ifor the exercise of angelic
ministry on human behalf ; there is thanksgiving for the experience
of that ministry. There is also direct invocation of the angels, and
that in hymns from Puritan as well as Catholic pens. Beside Athelstan
Riley’s ‘ Ye watchers and ye holy ones, raise the glad strain, Alleluia’
may be set Baxter’s ‘Ye holy angels bright, assist our song’ and
Lyte’s “ Angels, help us to adore Him’. Such invocation, however, is
rhetorical rather than doctrinal, poetical rather than practical. It
is not & prayer for their ministry to the needs of humanity, but a call
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for their co-operation with the Church in the adoration of God. Itis
a metaphorical ornament of Christian devotion. Along with the
angels are invoked the praises of the saints living and departed, and
even of the heavenly bodies, e.g. “ye blessed souls at rest . . . ye
sainfs who toil below’ (Baxter)—the Blessed Virgin, patriarchs,
prophets, apostles, all saints triumphant (Riley)—‘Sun and moon,
bow down before Him, dwellers all in time and space, praise with us
the God of grace’ (Lyte). In the popular devotions of the Latin
Church, St. Michae! is the subject of direct and real invocation for
protection and assistance in human need. Such invocation of angels
is part of the doctrinal problem of the invocation of saints, defended
by the same explanations, and open to the same objections, e. g. that
historically it is a transformation and, despite all transformation, an
adoption of lingering cults of local paganism-—that doectrinally it is
a derogation of the unique supremacy and sufficiency of the Son of
God—and that practically it is a dissipation of the energy of Christian
devotion. Christian piety loses rather than gains, and the sense of
truth is subtly weakened, by any form of devotion which it is hard
to reconcile with the letter or the spirit of apostolic teaching. Yet
the danger of superstition is less imminent and less real than the
danger of unspirituality. And there is nothing in the New Testament
that condemns, and much that commends, the reverent remembrance
and vivid realization of the heavenly and earthly ministry of the
angels, so long as it is confined to that conception of angels which
is an inseparable part of the story and teaching of our Lord, and an
occasional yet integral part of the general teaching of St. Paul
rightly viewed. Doctrinal conceptions are meant not for ornament
but for use. They have a contribution to make not merely to the
wealth of mystical contemplation but also to the strength of spiritual
endeavour.

VIII
THE VALUE OF THE EPISTLE FOR MODERN THOUGHT

THERE is something arresting in the contrast between the original
purpose of the epistle and the purposes which it is serving to-day.
Here is a pastoral epistle from a Jewish-Christian apostle to a
Phrygian-Christian community of the first century which vanished
from the map of Christendom a thousand years ago. It was drawn
from him by the emergence and prevalence of a strange syncretistic
‘philosophy’ which at this distance almost defies the attempts of
scholarship to give it an affiliation and a name. It is still being read
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in the public worship of congregations and edited for the instruction
of students belonging to peoples that have behind them now nineteen
centuries of social evolution, of scientific discovery, and of philo-
gophical development. What value can such a document have to-day
beyond its value as material for the reconstruction of a past stage of
human experience and the illustration of an early stage of Christian
history ? The question may be stated in another form which itself
points towards the answer. Why was this epistlecirculated, preserved,
and canonized ? Partly on the ground of its authorship ; it came from
the pen of a leading apostle. Partly on the ground of its contents ;
despite its sometimes obscure and ambiguous references to a religious
gituation not familiar to other churches at the time or to any church
at a later time, it was felt to contain teaching of positive and per-
manent value on the great truths of the Christian faith and the prin-
ciples of the Christian life. That teaching has been given very differ-
ent applications in different ages. Its Christology was quoted in the
second century against the more distinctive and developed forms of
Gnosticism which had moved away from the early Judaistic associa-
tions and connexions of that school of thought, and also against
the Arians and the Manichaeans of the fourth century. The theo-
logical champions of the Reformation found, in its anti-ascetic
and anti-ceremonial protests, weapons and ammunition for their
ettacks upon catholic tradition and discipline; and it was a true
instinct which led them to see in these protests principles of per-
manent validity, even though they misapplied those principles
through failure to recognize other principles of truth and value in the
very practices which they used St. Paul’s teaching to condemn.

The present value of the epistle lies in various directions, corre-
sponding more or less closely to the various phases of the miscellaneous
movement which it was intended to combat.

{1} Abstinence from foods and drinks

The epistle has a bearing upon various questions of abstinence,
occasional or permanent, in matters of food and drink,

1. The campaign against alcoholic beverages is being based more
and more upon prudential or altruistic grounds, upon the damage
done to health or thrift, or upon the social force of good or evil
example, and the Christian prineiple of self-sacrifice for the sake of
wealer brethren. But as far as that campaign is inspired by belief
in the inherent evil of the thing in itself, it comes within the scope of
the apostolic protest against making such prohibitions an integral
part of the Christian religion.
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2. Vegetarianism is finding new advocates on spiritual grounds.
Dr. Lyttelton in an article on ‘Foods and Fads’ in the Ninefeenth
Century (May 1929) remarks: ‘Bernard Shaw bluntly but truly said
that vegetarianism makes for the higher life, meaning, presumably,
that it is an antidote to grossness of mind. . .. To abstain from flesh
ag much as possible is to give powerful aid to the subjugation of the
lower desires.’ St. Paul would scarcely have quarrelled with such
a plea, made on behalf of ‘many thousands of young men who
...are in reality longing for this antidote’. But the tenor of his
teaching in Colossians and elsewhere suggests that he would have
warned such advocates against the danger of centring the effort after
spirituality in fighting the lower nature with weapons of food rules
instead of lifting the whole effort to the higher plane of that mystical
communion with Christ which is to transform the entire nature of
man.

3. The religious observance of fasting is a complex question which
only comes at certain points within the scope of St. Paul’s teaching in
Colossians. As an imitatio Christt, whether in correspondence to His
example or in response to His teaching, it lies cutside and beyond any
Pauline judgement. But as a principle of personal or ecclesiastical
discipline it must be judged by the grounds on which it is urged. The
substitution of fish for meat, for example, is in danger of becoming a
‘tradition of men’, a conventional custom, quite compatible with a
self-indulgence in quality or quantity of food which is the very anfi-
thesis of the spiritual idea for which fasting stands. But it has a
physiological explanation which gives it a moral significance. Its
original idea was that fish is nutritive without being stimulative, and
this idea brings the fish-day within the sphere of discipline of the
body for the sake of the soul, and therefore within the scope of the
criticism to which the vegetarian is liable. And the language of Col.
ii. 16, 23 suggests that St. Paul would have condemned any teaching
which advocated any particular form of self-denial on grounds which
ignored the principle that the spirit of seli-denial is the one thing
needful, and can only find expression in personal rules which are
appropriate to the circumstances of the individual case.

(it} Astrology and magic
The break-down of the old pagan religion of mythology left the
Graeco-Roman world to believe that life was either at the mercy of
capricious or at least incalculable forces, Chance or Fortune, or under
the dominion of irresistible forces, Fate or Necessity. Theoretically
the two views are mutually exclusive ; if everything is fixed, nothing
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can be fortuitous. Practically the two co-existed in the same mind ;
men alternated between the worship of Fate and the worship of Chance.
The astrology which claimed to ascertain the fate written in the move-
ments of the stars varied from respectable science to disreputable super-
gtition. The use of the term ‘ mathematician’ in Latin for ‘magician’
guggests that there was an easy descent from high research to low
cupning. There is no clear reference in Colossians to astrology or to
magic, though astral powers probably lie behind the term ‘elements’
{stoicheia). But both were part of the background of Anatolian
gyncretism. It is probable that the black arts of Ephesus (Acts xix.
19) were practised in other districts of Asia. In any case the provi-
dence of the love of God and the supremacy and sufficiency of Christ,
which are the basic principles of St. Paul’s answer to the Colossian
heresy, are also the final answer to all astrological and magical super-
stitions in every age. And such superstitions die hard or revive
readily. The Great War brought a recrudescence of superstition as
well as a revival of faith. People who ought to know better are
wavering between Christian faith and pagan fatalism, between prayer
and magic. Palmistry, crystal-gazing, horoscopic predicticns, find no
lack of dupes and victims. Friday and the number thirteen, amulets
and mascots, and the prayer-chain with its promises and warnings
dependent not upon the using of the prayer but upon its copying and
forwarding, these and kindred aberrations have a real hold upon
minds otherwise sane and sound. Fear and doubt find expression in
a blind credulity in any and every practice that promises safety or
certainty. M. Allier in his Le Non-civilisé et nous (ch. iv. La magie
dans les sociétés supérienres and especially ch. v. Au seuil de la magie,
PPp- 174-228) produces ample and arresting evidence of the fact that
civilization is still haunted by the superstitions of savagery, not
merely as survivals of a prehistoric ancestry but as a sort of spon-
taneous creation in modern minds. It is sometimes possible to
shame or frighten the devotees of these superstitions by pointing out
the fallacy or peril of all such attempts to ascertain or to evade destiny
—by convincing them that these things are the very abdication
of reason and the very disintegration of conscience. The idea of
wresting the secrets of life and death from the supposed instru-
ments of their supreme Lord by processes which are destitute of
any intellectual or moral discipline, the idea of escaping from disaster
by the aid of devices that have no relation to human personality or
divine purpose—such ideas are fraught with danger to all that is
noblest in man. But their final condemnation lies in the fact that
they are irreconcilable with the faith of the Gospel. Superstition and
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magic are in stark antithesis to true reverence and faith. In a world
planned by a providence of God which permits human responsibility
and requires human co-operation, in a world ruled by the Christ who
holds in His hands the keys of life and death, and reigns supreme over
stars and storms, over men and angels, in a world whose final law is not
power but love, and whose life is guided by the indwelling Spirit of
God, magic and superstition are disloyalty and treason to known
truth. The antidote for their prevention or their cure lies in belief
in the loving purpose of God and in the supremacy of Christ in the
work of the universe and His sufficiency for all needs of humanity.
The purpose at the heart of the universe is a loving purpose. All who
are prepared to respond to its call know that under its control the
chaos and uncertainty of life are converging for their true welfare
(Rom. viii. 28), and that nothing in the whole world can wrest their
lives out of the hand of God which they have seen in ‘Christ Jesus
our Lord’ (Rom. viii. 38-9). In Colossians thess convictions are
gathered up into the sweep of a great thanksgiving; the fear and
doubt which dominated men’s lives in a dark world vanished when
they were lifted into ‘the kingdom of the Son of His love’ (i. 13).
Life is now but a question of ‘holding fast the Head’ whose sympathy
understands and whose power unifies everything.

(iii) Seience and Christology

St. Paul’s insistence upon the truth that the creation and coherence
and continuity of the natural world are due to the personal activity
and supremacy of the Son of God in the cosmic system has found a
new application in relation to modern science or rather the philo-
sophies, scientific or popular, which purport to interpret the facts of
science into a theory of the universe.

1. Angels and Laws of Nature.

Graeco-Oriental thought attributed natural phenomena to the in-
fluence of celestial beings whose cosmic powers seemed to call for
some measure of adoration or some method of propitiation. That
belief has a modern counterpart in the popular, if not scientific, idea
of laws of nature. Those laws are regarded sometimes as active forces
which control physical processes, whereas they are in fact merely
intellectual concepts which explain those processes. Extremes meet ;
and minds that would ridicule angel-worship are prone to attach to
these laws of nature a deterministic authority to which is paid a
veneration almost akin to superstition. The laws of nature thus mis-
regarded are supposed to preclude miracle, and thus practically to
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Jimit the liberty of Ged in the world of His own creation. They are
Jike the Necessity behind Zeus in the old Hellenic mythology. There
js more than a superficial resemblance between the Destiny of ancient
gy-ncretistic faiths, with its hierarchy of angelic agencies, and the
Peterminism of modern secularistic philosophies with its system of
natural laws. Neither involves necessarily the denial of the existence
of God ; both invelve practically the denial or the derogation of His
liberty of action.

Arbitrary criticism says that St. Paul ‘knew nothing” of the con-
ception of angels as the instruments of divine activity in the life of
the world and humanity. It would be truer to say that he is not con-
cerned inthis epistle to establish the right doctrine of angelic ministry
but only to vindicate the rightful place of Christ as the sovereign of
the universe. That conception of angelic ministry is consistent with
the most rigid monotheism and the most vigorous theism, and it is
not incapable of combination with the idea of natural forces working
in accordance with natural laws, i.e. on methodical lines which
express the mind of God ; ‘order is heaven’s first law’. Angels may
be personifications of forces or personalities in charge of forces. The
recognition of angels as departmental servants is as tenable a view as
the veneration of angels as sub-sovereigns is untenable. St. Paul
is content to refute the perilous idea of angelic sovereignty; his
refutation is quite compatible with the idea of angelic service.

2. Christ and evoluiion.

The outstanding idea of the Christology of Colossians is the con-
ception of Christ’s sovereignty as embracing the natural as well as
the spiritual order. Here St. Paul is in advance of modern
thought, yet in accord with its most advanced ideas. The theory of
evolution is admitted by the leaders of scientific thought to be
entirely consistent with the belief in divine creation; evolution is
simply a method of creation. An eminent scientist has lately in-
sisted on the distinction between two concepts of evolution. There
is evolution within the universe, the evolution of individual organ-
isms struggling and surviving in the conflict with rival organisms
and varying environments ; and there is the evolution of the universe
itself. ‘The universe itself has no environment. It has every-
thing within itself. Tt isnot in time. Time and space are within it’
(Dr. Brown in the Journal of Philosophical Studies, Jan. 1929, p. 42).
It is this greater evolution that St. Paul sees and interprets in
advance. The unity of the universe is for him a personsl unity, the
unity of relation to a divine personality. St. Paul sees in Christ the
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goal and the agent of evolution. He is not merely salvator hominum
but also consummator omnium, the living reconciliation of the uni-
verse. In Christ stand revealed at once the purpose of God and the
possibilities of man. He stands at the heart of the world as He stands
at the centre of history. He is the divine revelation in advance of
human research ; and the history of thought since He came has been
partly the recognition and partly the verification of that revelation.
In the light of that revelation it is clear that evolution is not merely a
process but a purpose. Nature and humanity are not merely working,
they are being wrought, into conformity with that purpose. Christ
is the ultimate goal of evolution. He is the direct goal of human
evolution ; the second Adam is the visible standard seen in advance
towards which humanity is being guided and fashioned. He is also
the indirect goal of natural evolution. Man is now a partner of God
in that evolution, a partner with Christ; ‘we must work the works of
Him that sent me’ (Johnix.4, R.V.). Man’s task is to bring all natural
forces, as he discovers and understands them, into the service of
Christ. But the whole process of cosmic evolution is not only ‘unto
Christ’; it is also ‘through Christ’. He is the true anima mundi, the
sou! of the world of which Stoic philosophy caught a glimpse. And
man’s share in the process depends for its faithfulness and its efficacy
upon hig being ‘in Christ’ ; ‘he that believeth on me, the work thatIdo
shall he do also, and greater works than these shall he do, because I
go unto the Father’ (John xiv. 12). The reconciliation of the universe
depends upon the reconciliation of humanity. The Incarnation has
linked together the power and purpose of God with the response and
co-operation of man. ‘All things are yours, and ye are Christ’s, and
Christ is God’s’ (1 Cor. iii. 23). St. Paul doubtless knew something of
the scientific thought of his day; but his cosmology has its origin
in reflection upon his own faith and experience. It is at once a
prophecy and an interpretation of the processes that modern science
has discovered and the problems thatit has set for modern philosophy.
St. Paul sees at the heart of the universe a purpose, and he sees that
purpose unveiled in Christ. The universe is not a system of self-work-
ing forces; it is the working out of a divine purpose in which Christ
is at once the creative agent, the constant guide and the culminating
glory; and ‘in Christ’ man too finds a glory of his own in the fulfil-
ment of that purpose and meanwhile in co-operation with its process.

3. The reconciliation of philosophy and faith.

The philosophy to which science has to leave the final interpreta-
tion of the universe is undergoing a remarkable transformation. The
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current of thought is setting steadily towards the spiritual. History
is repeating itself. Graeco-Roman philosophy in the time of Christ
had become or was becoming religious. It had turned from the
speculative problem of the nature of the universe to the practical
problem of the moral unity of life. The philosopher had become the
preacher, the missionary, the spiritual director, a threefold activity
vividly depicted in Dill's Roman Society from Neroto Marcus Aurelius,
and in Glover’s Conflict of Religions in the Early Roman Empire.
Modern philosophy shows no signs of such a conversion. But it is
looking already in the direction of religion. Dr. A. W. Robinson in his
Christianity of the Epistles indicates two phases of this movement.
(1) The best modern philosophy is acknowledging frankly and gen-
erously the value of religious and mystical experience as a basis for
the interpretation of what is called Reality, i.e. the ultimate nature
of the universe, and for the unification of all knowledge and thought.
In other words, the immediate and intuitive consciousness of the
buman spirit as popularly distinguished from the human mind is
being recognized as valid evidence for scientific study, as a factor in
the cosmic problem which promises to be a solution of the problem.
{2) Philosophy is teaching now ‘the priority of the whole’ over the
parts of existence. The finite, the temporal, the material, are being
recognized as subordinate to the infinite, the eternal, the spiritual.
Professor Whitehead of Cambridge tells us that even in the physical
world the whole is greater than the sum of its parts. Dr. W. Brown,
Wylde Reader in Mental Philosophy at Oxford, in the Journal
of Philosophical Studies (Jan. 1929, p. 42) insists that ‘change, the
apparent sequence of development, is not self-explanatory. We have
to bring in the conception of something else, namely, a background
which does not change. . .. What emerges is not merely a consequence
of previous change, but it represents or manifests a characteristic of
the timeless or eternal background, of the Absolute or God. So that
even within the realm of biology we are faced with a contrast between
the temporal and eternal, and we find that for an adequate rational
appreciation of the situation we must assume the Eternal.’

The philosophical conception of this higher unity is still tentative
andindefinite. Itsidea of the Absolute is perilously impersonal, and the
idea of human personality stands or falls ultimately with the idea of
the personality of the Absolute; the soul of man depends upon the
spiritual reality of God. Yet with all its uncertainty and vagueness
the new philosophy is grasping the spiritual as a clue to the divine.
It is erecting an altar to a yet philosophically unknown God. We are
in sight of a new reconciliation between philosophy and religion, a

I



114 INTRODUCTION

reconciliation based upon belief in the unity of truth, a reconcilia-
tion which shall fulfil the prophecy of that preface to the Fourth
Gospel which links Christian experience with pre-Christian philo-
sophy, ‘the Word was made flesh’. Modern philosophy by a de-
liberate resignation or rather suspension of faith set itself to do for
our vaster wealth of world-knowledge what ancient Greek philosophy
did for its own far parrower range of knowledge, viz. to see how far it
could reach towards God. Now it stands in a somewhat similar
position to that of Greelk philosophy just before the Christian era.
The metaphysical is reaching out its hand to the spiritual. The hope
of reconciliation suggests and demands a fresh advance from both
sides. The time seems to have come for philosophy to reclaim and
resume the faith which it resigned or waived in the interests of
independent thought, and to begin again at the Christian end of
things, to start afresh with the conceptions of the New Testa-
ment, particularly with the great conceptions of the Pauline
epistles, accepting them and using them in the true scientific spirit
as working hypotheses, and endeavouring to find a synthesis between
these religious conceptions and the philosophical conclusions thus
far reached. On the other hand, Christian thought should study
its own position afresh. ‘We ought to look upon the activities of
modern philosophy as a not unfriendly challenge to a deeper and more
determined investigation into the wealth which is ours in the
Christian inheritance, believing that there are fresh discoveries yet
to be made, as well as forgotten or neglected treasures to be brought
to light again’ (Robinson, p. 57).

The contribution of Christian thought to the approaching recon-
ciliation lies in the presentation of the great conceptions which we
believe are the answer to the questions which philosophy is asking,
the goal towards which the explorations of philosophy ought to lead
and are in fact leading. Colossians is a treasury of such conceptions.

(1) The first is the idea of absolute creation as against any theory
of emanations. The modern theory of evolution has taken the place
of the ancient theory of emanation. The root idea of both is imper-
sonal tendency. The Christian conception of absolute creation, in-
herited from Hebrew faith, stands for personal action. Already bio-
logy has abandoned the mechanical interpretation of evolution ; such
phrases as ‘purposive tendency’ and ‘latent directivity’, at once
logical self-contradictions and practical confessions, are half-way
houses on the road to a franker acknowledgement of personal action,
One eminent scientist, Professor J. A. Thomson, has boldly con-
fessed that ‘evolution is a series of great inventions’. Dr. Robinson
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pleads urgently for a final abandonment of the refussal ‘to trace the
presence of a transcendent purpose working by methods which allow
for liberty within the boundaries of law’.

(2) Colossians takes us a long step farther. The Hebrew belief in
absolute creation is not only confirmed by Christ ; it iy concentrated
in Christ. The transcendent purpose is revealed in a triumphant
personality. The philosophical conception of the synthesis of causes
is realized in the personal sovereignty of Christ. Not only has God
liberty of action within the realm of a natural law which is the
expression of His own mind. Christ is the living revelation of the
character and purpose of that law. If for man ‘love is the fulfilling’
of the moral law, for God ‘love is the fulfilling’ of natural law. And
the law of divine love, if we may so describe the divine purpose
expressed in the laws of nature, means liberty for the life of man ; he
walks erect in a world of which Christ is at once the saviour and the
sovereign, the centre and the significance.

(3) Colossians lays implicit stress upon the dependence of spiritual
progress upon the ‘fullness’ of Christ, i.e. upon the identity of the
historic Christ with the eternal Christ. Dr. Robinson rightly doubts
whether modernist Christology is justified in laying stress upon the
humanitarian aspect of the person of Christ on the ground that ‘we
should start from and define everything in the terms of the things
we know best’. He calls attention to the assurance of the philosophers
‘that what we know first and most intimately is the fact of the
spiritual reality’; and he quotes appropriately the remark of John
Caird that ‘it is of the very nature of the moral and spiritual life that
its ideal is not a finite one—our aim as spiritual beings is not likeness
to man but likeness to God, participation in a divine and eternal life’.
This is precisely the point of St. Paul’s teaching in Colossians. The
spiritual progress of the Christian life is not represented there as con-
gisting in the moral effort of imitation of the example of the earthly
life of Jesus Christ. That imitatio Okristi has its place in St. Paul’s
idea of the Christian life, e.g. Rom. xv. 3, 1 Th. i. 6, 1 Cor. xi. 1,
though when he pleads the example of Christ as a motive for humility
(Phil. ii. 5) or for generosity (2 Cor. viii. 9), it is not the example of
His behaviour on earth but the example of His condescension in
coming to live on earth—it is the example not of the human Christ
but of the divine Christ. In Col. ii. 13 the duty of forgiveness is
based not upon Christ’s forgiveness of the penitents of the Gospel
story, but upon His forgiveness of Christians, i. e. upon the atonement
brought home to them when they were baptized into union with the
Christ who died and rose again. Two things stand out clearly in

12
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Colossians. (a) Spiritual progress is represented as resulting from a
mystical experience, the experience of communion with the ascended
Christ who is also immanent in the hearts of the faithful. It lies not
in the following of & moral example, even of the example of the human
or the divine life of Christ; it lies in the spiritual power of His
presence. (b) The ‘fullness’ of Christ is not merely the wealth of
instruction and inspiration that lie in the Christ of the Gospels; it is
the whole power and love of God which dwell in Christ as they have
dwelt in Him from all eternity. The ‘historic Christ’ is not ignored ;
but He is regarded as the historical revelation of an eternal Christ.

(4) If a humanitarian Christology is ruled out by Colossians, so is
a merely sociological Christianity. The philosophical doctrine of the
‘priority of the whole’ is certainly in harmony with St. Paul’s in-
sistence upon the fellowship of the Body as the ultimate motive of
personal conduct and the necessary condition of individual progress;
but the ruling factor is the peace of Christ (Col. iii. 15}. ‘For St. Paul
it was not enough to win assent to a general principle of corporate
living. For him all that was vital in applied Christianity depended
upon holding not only the Body but the Head’ (Robinson, p. 60).
This fundamental truth needs continually restating in an age of
diffused Christianity, in which the leaven of Christian thought and
life has lost its distinctness in the social mass which it has leavened,
and society is content with a more or less Christian public opinion
which has forgotten that its original source is the Christian faith. If
Christian ideas and influences are to be maintained in their purity
and their power, they must not only be corrected or confirmed by
constant reference to their historical origin as it stands embodied in
the New Testament; they must be refreshed and renewed by con-
seious communion with their living Source. Social reform depends
upon spiritual regeneration. The kingdom of God depends upon the
recognition of Christ as not merely the Law but the Lord of all life.
And that is the central truth of the Epistle to the Colossians.

IX
THEOSOPHY AND CHRISTIANITY

Scrence is becoming more and more modest and hesitant on
matters of thought as distinet from knowledge—more and more
sceptical of its own adequacy as an interpretation of ‘reality —more
and more conscious that its results, apart from their utilitarian
value, are but materials for philosophy to weave into a world-view
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(Weltanschauung) or world-theory ( Weltgedanke). Modern Theosophy
claims to be at once a science and a philosophy. This twofold claim
lies outside the scope of this book, which is concerned with the claim,
disavowed by theosophists but undeniably implied in its principles,
to be the true interpretation of Christianity and all religions. Yet
it is probable that its present vogue is largely due to its fascination as
a philosophy of science and religion. It is coming to be recognized at
last that the ordinary man, though he fights shy of the history or
technique of philosophy, has none the less a philosophy of his own, in
the sense of an idea of the world, as certainly as he has a theology in
the sense of an idea of God. The rise and extension of strange creeds
and cults are proof enough that all the time, while philosophy was
regarded as a thing of indifference to the ordinary man, ‘multi-
tudes of people were thirsting for some kind of metaphysical explana-
tion of the world, and were in danger of being carried off by theories
and speculations of the weirdest description, if nothing stronger and
saner could be provided for them’ (A. W. Robinson, 7'he Christianity
of the Epistles, p. 47).

Despite their apparent novelty, these latter-day faiths are essen-
tially ancient heregies in modern dress—conceptions of life and the
world that made a bid for supremacy in late pagan and early Christian
thought, and failed—theories of God and man that were tried and
found wanting. Theosophy, New Thought, Christian Science, are
thinly-disguised pantheism; they efface or obscure that ultimate
distinction between God and man which is the very essence of religion.
They mistake the undeniable affinity and correspondence between
divine and human nature for an identity which is to be realized at
last in some form of absorption of the human individual into the
divine absolute. At the same time Theosophy illustrates the affinity
between pantheism and polytheism which is so characteristic of the
Indian thought-world to which modern Theosophy so clearly owes
its origin or its substance. Its nebulous impersonal Absolute leaves
the universe devoid of personality, and the void is filled with an array
of divine Logoi (or emanations from the Absolute) and semi-divine
hierarchs, which is virtually a new polytheism. Colossians provides
a final answer and an effective antidote to all such fantastic errors.
It presents a Christian mysticism in which the personality of God,
the unique supremacy of Christ, the intimate union of the soul with
God in Christ, the corrective and confirmatory influence of the
corporate life of the Church, are all asserted in their rightful places
and in their true relation to each other ; and withal the Christian soul
retains the distinet existence which is vital to any rational idea of



118 INTRODUCTION

moral responsibility and spiritual perfection. Colossians in fact
contains all the elements of a philosophy of Christian mysticism.

It is impossible to miss or to mistake the resemblance between the
Colosgian heresy and the teaching of modern theosophy. Colossianism
claimed tobe a ‘ philosophy’ ; the term ‘ theosophy’, had it beenalready
current, would have been even more appropriate. The resemblance
between this early theosophy and its modern counterpart is manifold.
There is a resemblance in their origins. Both are invasions of eastern
ideas into western minds. Colossianism was an early phase of the
Gnosticism which endeavoured to capture first Greek thought and
then the Christian faith and to fuse them into a world-view based on
the two Oriental conceptions of the evil nature of matter and the
redemption of the soul by knowledge. Theosophy is a revival, and a
reclothing in modern garb, of a later phase of Gnosticism. Its funda-
mental idea is the underlying unity of all faiths, an idea which rests
upon the constant mistaking of incidental resemblances for essential
identity ; but its basic conceptions are predominantly Oriental, and in
particular Indian, e.g. the impersonality of the Absolute, the law of
karma (i.e. the quasi-physical law of the consequences of moral
action), and the doctrine of reincarnation.

There is a corresponding resemblance in the character of the two
movements. They are not indeed exact counterparts or complete
parallels. Colossianism includes a Judaistic element derived from its
immediate environment. Theosophy is far more comprehensive and
systematic, more deliberate in its syncretism, and more historical in
its claims. But they are essentially alike in their general principles
and in their spiritual outlook. Both exalt secret knowledge above
simple faith. Both make the acquisition of this knowledge dependent
upon a personal illumination gained by ascetic or mystic discipline.
Both claim to be a superior type or a truer interpretation of the
Christian religion. Both claim to give access to a spiritual hierarchy
of guardians and communicators of secret truths. Both owe their
attractive power to the fascination that exists ‘in daring novelties of
intellectual speculation, and the more so when these are combined
with rules and disciplines that promise to lead to mystical illumina-
tion’ (Robinson, The Christianity of the Epistles, p. 49). Both pride
themselves on their higher spirituality, and by a strange nemesis
upon self-chosen paths of salvationend in arelapseinto subtle material-
ism. The Colossian teachers through ‘their constant preoccupation
with the thought of the malignity of matter’ sought relief and
deliverance in practices that were more physical than spiritual.
Theosophical teachers through their theories of human nature as
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o series of subtle bodies functioning on different etheric planes come
to explain sacramental grace, the working of prayer, the influence of
consecrated things and places, by theories of floating thought-forms
and magnetic vibrations.

The Theosophical Society represents a vigorous revival of ancient
and medieval mystical and oceult philosophies. The rediscovery of
the teaching of Oriental religions, the realization of latent psychical
powers in human nature, the revolt against exclusivism and tradi-
tionalism in some current forms of Christian theology, the recognition
of the continuity of human evolution—all these factors have combined
to create 2 demand for a more complete synthesis of all knowledge and
belief. Modern Theosophy offers to supply this demand. The stated
objects of the Society—(1) “to form a nucleus of the universal brother-
hood of humanity without distinction of race, creed, sex, caste or
colour’, (2) “to encourage the study of comparative religion, philo-
sophy and science’, (3) ‘to investigate the unexplained laws of
nature and the powers latent in man’—contain nothing in itself
incompatible with loyalty to the faith of Christendom and the
authority of the Church. At one point only would St. Paul have
demurred to the definition of brotherhood ; and that is the significant
addition of ‘creed’ to the distinctions which are to be ignored. St.
Paul’s idea of universal brotherhood has for its key-note ‘Christ is
all and in all’ (Col. iii. 11). For Theosophy Christ is not the key-
stone of human unity. To the Christ of Theosophy we shall have
occasion to return later. Here it is sufficient to note that the greatest
caution is necessary in reading theosophical literature. Theosophists
use the language of Christian adoration, but in senses which are not
those of the Christian faith ; their language sounds so Christian that
their disciples fail to recognize how far they are being carried from
the Christian position. St. Paul’s warnings to the Colossians (i. 23,
ii. 4, 8) might well be repeated to Christians fascinated by the at-
tractions of theosophical teaching. The Theosophical Society indeed
disclaims any authoritative or obligatory body of teaching or any
official identification with the views propounded by its leaders. But
its literature contains a large amount of common positive teaching
which embodies a definite and distinctive view of the universe, and
it avows that ‘its mission is to spread these truths in every land’,
not only ‘ the basictruths’ of ‘the immanence of God and the solidarity
of man’ but also the ‘secondary teachings’ which are ‘the common
teachings of all religions, living or dead’, including karma and re-
incarnation. We are justified thereforein describing and discussing as
‘Theosophy’ teaching not merely published but pushed by the Society.
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We are not concerned here with Theosophy in all its aspects,
but only with those features which come within the scope of
the teaching of St. Paul in Colossians. For the examination of
theosophical teaching in all its contents and bearings the reader
will find guidance in the bibliography appended to this introdue-
tion.

1. The ‘traditions of men’ play a dominant part in the sphere of
theosophical authority. It is scarcely improper to add the traditions
of women’, for the latest cleavage in the ranks of theosophists has
broken out along the lines of adhesion to the teaching of Madame
Blavatsky or of Mrs. Besant, both prophetesses being clothed by their
respective adherents with an almost papal infallibility. But in the
background of their dogmatic expositions of the secrets of life there
hover mysterious figures known as Mahatmas or Masters, a shadowy
apostolate of reincarnate sages of the East who have been behind the
scenes, ‘divine teachers, superhuman men, often called the White
Brotherhood’. For them reincarnation is no longer a necessary and
compulsory stage in their own evolution, but a voluntary sacrifice for
the elevation of humanity. Meanwhile they constitute the Occult
Hierarchy, creating and sending forth thought-forms to be absorbed
and given out again by men of genius, and working in conjunction
with the Angels of the Nations in the guiding of human affairs. St.
Paul’s answer to the Colossian adepts is a valid answer to all such
appeals to occult tradition. The substance of the Christian faith
rests indeed upon tradition in the first instance till experience
verifies and replaces tradition; but it is not the jealously guarded
tradition of the results of speculative or intuitional penetration into
the secrets of the universe—itis the open tradition of apostolic witness
to the facts of an historic Life lived among men and to the spiritual
significance of those facts. Nowhere in Colossians or in any other
epistles is there any suggestion or confirmation of the idea of a body
of secret teaching derived from a succession of seers and sages, known
only to an inner circle of initiates who by a eourse of mystic discipline
have been enabled to quit their physical bodies and in their astral
bodies to visit Tibet and there make the acquaintance and receive
the approval of the Grand White Lodge.

2. Colossianism seems to have shared with the prevalent mystery-
cults something of an esoteric character. Its advocates prided them-
selves on the possession of mystical knowledge or on the pursuance
of a mystical life, superior to the ordinary level of common Christian-
ity, and apparently drew a distinction between the plain believer
content therewith or confined thereto and the perfect disciple who
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ghared with them these higher mysteries. Theosophy claims similarly
that it has an esoteric wisdom to reveal to an esoteric circle of dis-
ciples—that it holds the key to the inner meaning of the Christian
religion as of all other religions, but can only place the key in the
hands of the few who submit to a course of mystical training. For
that purpose branches of the Theosophical Society advertise ‘Secret
Teaching Study Classes’. The whole idea is in plain contradiction to
St. Paul’s teaching. He insists indeed on the impossibility of under-
standing the deeper significance of the Christian faith without some
measure of spiritual desire and capacity (see note on ‘perfection’
on p. 277) ; but he gives not the faintest hint of the existence of a body
of truths hidden behind the truths that he is unfolding in his epistles
for all to hear and read. He lays stress upon the fact that the whole
Christian faith is meant for each and all. His insistence upon this fact
is so plain that Mrs. Besant is driven to sheer perversion of his lan-
guage in defence of her theory. She quotes Col. i. 26 in proof of the
existence of a secret mystery behind the ordinary preaching of the
Gospel, and to get her proof explains the passage thus: ‘the mystery
. . . now made manifest to His saints—not to the world, nor even to
Christians, but only to the Holy Ones’-—apparently unaware that
‘saints’ in the New Testament means Christians in general. But it
is not a question of isolated texts. Colossians itself is a plain re-
futation of theozophical esotericism. It lays the higher Christclogy
open before the whole Colossian congregation ; it points them all to the
mystical life of union with Christ; and it nowhere hints at a deeper
truth or a higher life reserved for a select few.

3. Theosophy, like every other gnosticism or syncretism ancient
or modern, stands or falls by the place which it assigns to Christ.

(@) The Colossian heresy appears to have virtually dethroned
Christ from His unique position as the Son of God and the Saviour of
mankind. If it did not actually merge Him into the hierarchy of
angelic beings or celestial powers, it obscured or impaired His
supremacy by recognizing in them collateral agencies in cosmic and
human destiny. Theosophy, despite its repudiation of any conflict
with the Christian faith, strikes at the heart of that faith by its
equation of Christ with ‘other Masters’. Krishna stands on the same
shelf with Christin theosophical bookstores. The early Christians died
rather than see Christ admitted to a gallery of more or less divine
gods. St. Paul sees in Christ not a Master but the Master—not one of
many emanations of divinity but the one and only personal revelation
of God in the history of humanity. He is not concerned in Colossians
to state the grounds of this belief; it is itself the established ground
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on which he bases his protest against any tendency to look elsewhere
for communion with God.

(b} Theosophy teaches that ‘the Jesus Christ of the Churches’ is
afusion of three distinct elements—historical, mythical, and mystical.
It denies the identity of Jesus Christ. ‘The historical Christ is a
glorious being belonging to the great spiritual hierarchy that guides
the spiritual evolution of humanity, who used for three years the
human body of the disciple Jesus.” This Jesus was a Jew born in
105 B.0., so ‘the occult records’ indicate, and trained in the occult
lore of the East in Egyptian and Essene brotherhoods until the time
came for him to lend his body for the incarnation of a Supreme
Teacher. Mrs. Besant apparently adopts the strange gnostic inter-
pretation which saw in the descent of the Spirit after the baptism of
Jesus the entry of the Christ into the body of Jesus, and in the cry of
desolation upon the Cross the departure of Christ from Jesus, After-
wards, while the Christ ‘visited His disciples for something over
fifty years in His subtle spiritual body . . . training them in a know-
ledge of occult truths’, the man Jesus “perfected his human evolution’
and ‘became the Lord and Master of the Church founded by the Christ’.
At the present time Jesus, ‘ clothed in a body he has taken from Syria,
is waiting the time for his reappearance in the open life of men’;
meanwhile ‘he lives mostly in the mountains of Lebanon’. Instead
of the one Jesus Christ, God and man, Theosophy gives us two
persons, a Christ who is divine but not God, and a Jesus promoted
from humanity to quasi-divinity. This separation of Christ from
Jesus is a flagrant contradiction of the plain story of the Gospels and
the plain language of the Epistles. It is absolutely irreconcilable
with the history of Christian experience and thought. All the con-
troversies over the question whether Christ is divine, and in what
sense He is divine, have arisen out of the very unity which Theosophy
denies, the unity of the Person whose nature was in question; the
very difficulty of reconciling the two elements so unmistakably and
yet so inexplicably blended, the human and the divine, arose out of
the undeniable identity and unity of the Person in whom they were so
blended. It is destructive of the unity of Christian hope and effort;
to which is that hope and effort to lock, to Jesus or to the Christ ?
It is fatal to any coherent and consistent interpretation of those
uniquely valuable evidences of the faith of the early Church, the first
written documents extant of the history of Christianity, viz. the
epistles of St. Paul. Is he speaking of two persons or of one, and if
two, then of which of the two in this or that particular sentence ? It
is doubtful whether the strange gnostic interpretation of the gospel
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story mentioned above was current as early as A.p. 60 and might
therefore have been adopted by the Colossian heresiarchs. It would
gurely in that case have been confronted and refuted by St. Paul.
But it is obvious from Colossians, as from earlier epistles also, that it
was a freak of gnostic fancy entirely alien to the faith which St. Paul
held and taught. He refers to ‘Christ’ or to ‘Jesus’ indifferently as
one and the same person ; ‘the Christ” bas almost ceased to be a title
and become a name like ‘Jesus’; or he combines the two in one
designation, ‘our Lord Jesus Christ’ or ‘the Christ who is Jesus the
Lord’. There is no break in unity or continuity between the Son who
is the eternal image of God and the Christ in whom the fullness of the
Godhead dwells ‘in bodily wise’, and who died ‘in the body of His
flesh’—whose ‘afflictions’ were as real an experience as the ‘suffer-
ings’ of the Apostle which were their sequel and completion—whose
claim upon human love and loyalty lay in the fact that He was both
the Creator and the Crucified, both the conqueror of death and the
communicator of a new life for soul and body.

{c) The ‘historical Christ’ thus wrenched away from anything
more than a temporary association with the Jesus of the Gospel is
however only one of three Christs in the teaching of Theosophy.
There is also a “mythical Christ’ and a ‘mystical Christ’. The ‘mythi-
cal Christ’ means that the cardinal facts embodied in Christian
creeds and holy days, the Incarnation, the Crucifixion, the Resurrec-
tion, the Ascension, were not historical facts but myths attached to
‘the Christ of the Church’ as they had been attached to similar beings
in earlier religions. ‘The mystical Christ’ is the truth symbolized by
the myth. The Christ-myth fused with the story of Jesus represents
the descent of the divine Word into matter in. creation and the
sacrifice and crucifixion thus involved for the spiritual by its associa-
tion with the material. At the same time it represents the birth and
ascent of the human Christ, the higher self of man, a self-evolution
of the divipe element in man, typified by the gospel allegory but in-
dependent of any actual Christ of history. This fantastic mysticism
is refuted once and for all by the Christian mysticism of St. Paul.
There is indeed a mystical Christ in Colossians, the Christ of the
Church and the soul, but He is not the personification of the mind of
the Church, nor the deification of the inner self of the soul, but the
transcendent Christ, ascended and exalted and enthroned, whose
Spirit is the life of His Body the Church, and whose Presence is the
life of each and all of His members. For St. Paul the Christ-life in
man is always and everywhere dependent upon the reality and ob-
jectivity both of the redemption wrought by the Incarnation and of
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the present activity of the ascended Christ. The ‘Christ in you’ who
is “the hope of glory’ is not the higher self of the Colossian Christian
but the union of that self with the Christ who is for ever distinct
from the Christian in whom He dwells and who dwells in Him.

(d) Theosophy in denying the uniqueness of the Person of Christ
also denies the universality of the Christian revelation. It teaches
that beneath the exoteric form of all religions there lay and still lies
the same esoteric body of essential truths—that the Christianity of
the Churches is only the exoteric form of the Christian religion—and
that the mission of Theosophy is to reveal and restore the lost esoteric
truths of this and every religion. Theosophy therefore consistently
discounts and discourages the missionary claim of Christianity, for it
denies that Christianity has anything essential to give which is not
already contained in the esoteric truths of other religions. In India,
its true home and itsrecognized head-quarters, Theosophy is, asBishop
Copleston said, ‘virtually an anti-Christian mission’. The Rev. Dr.
Horton, who had been impressed by the Order of the Star in the East
and bad preached in recognition of itstestimony tothe Second Coming
of Christ, was so convinced of itsreal character by what hesaw in India
that he published in the Indian press a repudiation of his first im-
pressions. ‘Theosophy’, he wrote, ‘is a subtle form of denial that
Christ is the Saviour of the world. . . . There is no middle course.
Christ is all or nothing.” That is the essential message of Colossians.
Already ‘the truth of the gospel’ was ‘bearing fruit in all the world’,
because it was the gospel of an actual Saviour in whom centred the
sovereignty of all creation, in whom lay hidden ‘all the treasures of
wisdom and knowledge’, in whom all races and ranks of humanity
were finding all that they needed and wanfed, in whom mankind
would realize its true unity, a Saviour who was ‘all and in all’. The
anti-Christian attitude of Theosophy represents the extreme recoil
of modern thought from the older view which saw little or no truth
in non-Christian religions. That view is essentially foreign to the
Christian faith and has long ceased to dominate Christian missionary
thought. Theosophy says that the faiths of the world are ‘only so
many different dialects of one Catholic language’. The Christian
Church stands for the belief that truth and life in religion everywhere
have come and are coming still through the Word at work in the
world, but that all races and peoples need the fuller truth and life
which can only come from conscious knowledge of the Word made
flesh, the historical Christ who was and is the Son of God.

4. Subtlest perhaps of all the dangers of Theosophy is its offer to
give us an irrefutable inner knowledge of Christ in compensation for
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the uncertainty resulting from destructive historical criticism of the
New Testament. There is something very gnostic about this deprecia-
tion of the historic element in Christianity. It is the counterpart of
the gnostic depreciation of the material world. Both are foreign to the
Christian faith. Thereisan chjective element in Christian faith and life
which is essential to Christianity. St. Paul’s deepest mysticism in
Colosstans is rooted in historic fact. His philosophy of life is based on
the central facts of the life of Christ, on the reality of the Crucifixion
and the Resurrection. Historical fact is not & transient stage in
Christian faith; it is the permanent basis of faith. The facts of
Christ’s life were the origin of the Christian Church ; the knowledge of
those facts is the origin of the Christian life of the individual in every
age. Historical fact again is essential to the sacramental life of the
Church. The sacraments are at once the reminder of historical facts
in the life of Christ and the embodiment or the instrument of the
spiritual forces of His heavenly life. They are the joint consecration
of the historical and the material in the spiritual sphere. Theosophy
philosophizes about the sacraments, sometimes in a curiously materi-
alistic fashion; but it tends in practice to dispense with their use,
because of their apparent foundation in erude belief in bare historical
facts. That is why Theosophy, like Gnosticism, can never become the
religion of mankind in general. Itis a religion of intellectualism. The
Christian religion meets the wants of all just because in creed and
sacrament alike it combines the emotional and the intellectual with
the historical elements of faith. What we think and feel about God
is based on what we know that He has done and is doing for us in
Christ. The reason why the ancient mystery-cults from Orpheism to
Mithraism failed and faded away before the presence of the Christian
faith was that the Christian faith was based not on fancy but on fact.
Colossians llustrates also one other aspect of the relation between
fact, faith, and life. Its first half is concerned with the relation be-
tween the Christian faith and the fact of Christ; its second half is
concerned with the working out of the life created and supported by
that faith. Ideas are only permanently fruitful in action when they
have their ultimate source in fact; the further they move away in
mystical self-propagation, the more sterile they become in all that
can stimulate moral effort and guide practical duty.

When therefore the modern Grostic offers to come to the aid of a
distressed Christianity with the assurance that even if the facts of the
Gospel prove to be historically untrue our faith can rest unshaken on
the basis of the mystical Christ of the higher human self, we cannot
but regard with suspicion such an argument coming from the lips of



126 INTRODUCTION

those who are playing fast and loose with the language of the New
Testament. The mystical Christ of the Church and the soul, the Christ
of our communions and our daily life, is not a substitute for the truth
but a consequence of the truth of the historical Christ. The Christ who
lives within us is the presence of the one eternal Christ who came in
the fullness of time to live amongst men as man, and who now reigns
over men, our Lord, our Saviour, and our God.

5, The attraction of Theosophy for many thoughtful Christian
minds lies largely in its presentation of Christian faith and life as a
quest. Christian faith is indeed a quest for truth yet to be revealed no
less than a grasp of truth already revealed. St. Paul would have
sympathized with such a spirit of quest. But for him the quest is not
absorbed and dissipated in an attempt to seize and unite the frag-
ments of partial truth scattered up and down the world in all the
cults and myths and faiths which have ever expressed the desires and
the guesses of the human mind. For him the quest is centred in the
pursuit of a life of union with a living Lord in whom there lie waiting
for our realization all the treasures of wisdom and knowledge, all that
sages and seers have ever longed to know and hoped to find. The
Christian faith is not one more contribution to the search for truth;
it is the consummation and reconciliation of all truth. Jesus Christ is
not a successful seeker after God; He is himself the living answer to
all seekers. All spiritual knowledge lies in union with Him. The true
significance of all secular knowledge lies in that union less directly
but no less definitely. The world of nature and humanity will yield
its inmost secrets only to those seckers who hold the clue, and the
clue is the certainty that Christ Himself, as the original source of the
universe, is also the ultimate secret of its unity. The Christian faith is
the revelation that guides and crowns all truly scientific research.

At the same time it must be confessed that Theosophy by the very
success of its propaganda is calling attention to a want which the
Church has not met. The Church has provided the simple and de-
finite doctrinal teaching required by the common needs of all souls.
But it has not provided so fully for the needs of such souls as are
deeply conscious of the mystery into which all known truths shade
off and of the fascinating and perplexing questions on which Bible
and Creed leave speculation free. Thereis a lesson to be learned here
from the two lines on which the great early Christian teachers met
and answered the gnostic theosophy of their day. Like Tertullian
and Irenaeus, we must insist on the plain meaning of Seripture and
the unity and continuity of the historic faith of Christendom. But
also, like Clement and Origen, we ought fearlessly to claim all life and
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learning as food for Christian thought, and develop what might be
called a true Christian theosophy, embracing the spiritual experiences
of poets, saints, and mystics, and reverently speculating beyond the
borders of revelation, so long as we hold fast to the historic facts of
the Creed and to the sacramental communion of the Church. Colos-
sians itselfis a challenge to such an effort. It soars into regions where
perhaps many a Colossian Christian might well fail to keep pace with
the thought of the Apostle, and where certainly many modern
Christians have never tried or have failed to find their way. Except
for o few texts or phrases, the doctrinal portion of the epistle is
unfamiliar and even unintelligible to ordinary readers. Yet it is not
merely the answer to the fantastic imaginations of modern theosophy ;
it is the answer to the tentative approaches of modern philosophy
towards a religious interpretation of the universe. This introduction
will have more than fulfilled the purpose and hope of its writing if it
leads and helps some parish priests to unfold to thoughtful congrega-
tions the significance of an epistle which has a message of peculiar
value in days like our own, when Eastern and Western thought,
philosophy and religion, are once again in contact as they were in the
first, century of the Christian era, and are seeking a reconciliation
which shall give unity to all life. Christianity is primarily a life
based upon a faith, but it is also a philosophy, and it holds the key
to the reconciliation of all truth. The first necessity is that Christians
should understand their own religion better. No wiser advice could
be given than was given at the close of the report of the 1920 Lambeth
Conference Committee on the Christian Faith in relation to Spiri-
tualism, Christian Science, and Theosophy. ‘The Committee, while
pleading for a larger place to be given in the teaching of the Church
to the mystical elements of faith and life, desire earnestly to advise
all thinking people to safeguard their Christian position by making
the fullest study and use of the treasures of knowledge to be found in
Bible, Creed and Sacrament, as they have been interpreted by sound
Christian scholarship and philosophy.’

X

FRIENDS AND FELLOW-WORKERS OF ST. PAUL

1. Timothy.

Various friends and fellow-workers of St. Paul were intimate
enough to win a word of warm commendation at the close of an
epistle and to have their kindly messages sent along with his own.
Timothy alone is associated with St. Paul in the opening address of
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Colossians and its pendant Philemon. In Romans and Ephesians the
Apostle’s name stands alone, appropriately enough in epistles which
are almost treatises rather than letters. When St. Paul wrote I Corin-
thians, Timothy was himself at Corinth or on his way thither. In
Gualatians ‘all the brethren with me’ are included in the opening
address. In Thessalonians (1 and 2) Silvanus (Silas) and Timothy,
80 often together on missions with or for the Apostle, are mentioned
in that order, Silas coming first as the fellow-evangelist, and Timothy
second as the attendant of the Apostle. In 2 Corinthians, Philippians,
Colossians and Philemon Timothy alone is associated with St. Paul.

Timothy appears first at Lystra, his home then, if not his birth-
place. His father was a Greek. His mother Eunice (2 Tim. i. 5), ‘a
believing Jewess’ (Acts xvi. 1-3), and her mother or her husband’s
mother Lois had taught the boy to love the Old Testament from his
infancy (2 Tim. iii. 15} before they heard the Gospel. Timothy was
already ‘a disciple” on Paul’s second visit ; perhaps he and his mother
and grandmother were among the fruits of St. Paul’s earlier mission
there (Acts xiv. 8-23). The Christians of Lystra and Iconium spoke
well of the lad, and St. Paul, impressed by the early promise of his
discipleship and perhaps attracted already to the lad himself, decided
to adopt him to the companionship forfeited by John Mark. To
adopt as his personal attendant a youth who (probably owing to the
fact that his father was a Greek) had never been circumcised might
give offence to the local Jews and perhaps create a difficulty in the
way of his mission ; and St. Paul circumcised him, a striking example
of his principle of conciliation without compromise {1 Cor. ix. 19-23).

Timothy was soon promoted to higher service than personal atten-
dance. He was not arrested with Paul and Silas at Philippi. Silas
was a fellow-evangelist of the Apostle ; Timothy was still in the back-
ground among ‘them that ministered unto’ the Apostle (cp. Acts xix.
22). When St. Paul was hurried away by sea from danger at Beroea
by the anxiety of Christian friends, Silas and Timothy were left
behind. From Acts xviii. 5 it would seem that they rejoined St. Paul
at Corinth ; but from 1 Th. iii. 2, 6 it is evident that the reunion took
place at Athens (cp. Acts xvii. 15, 16), for Timothy was sent thence
on a confidential mission to Thessalonica to see how the Thessalonian
Christians were faring under persecution. On his return to Corinth
he shared with St. Paul and Silas the preaching of ‘the Son of God,
Jesus Christ’ (2 Cor.i.19).! It is probable, though not certain, that he

1 Silas disappears after 2 Corinthians. He may have felt that the deepening
intimacy between Timothy and the Apostle left no further need or room for his
own presence; or he may have felt the call of work in other directions, perhaps
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accompanied Paul from Corinth to Jerusalem and Antioch, and on
his next journey westwards to Ephesus. From Ephesus he was sent
with Erastus on a mission to Macedonia (Acts xix. 22), apparently
to prepare the way for St. Paul’s intended visit there. On this same
journey or on a separate occasion Timothy was sent to Corinth
(1 Cor. iv. 17) as the Apostle’s ‘beloved and faithful child in the
Lord’, to remind the Corinthians of his ‘ways in the Lord’, i.e. the
standards of faith and life which the Apostle had upheld and applied
there ‘as everywhere in every church’. The letter was probably sent
direct to Corinth by sea, while Timothy was working his way round
through Macedonia; and the Apostle bespeaks for him a reception
which will encourage him to deal fearlessly with the religious situa-
tion at Corinth. Nobody is to ‘despise him’ as a youngster or a
subordinate, ‘for he worketh the work of the Lord, as I also do”’.
Cp. Rom, xvi. 21, where, writing from Corinth, either to Rome or
perhaps to Ephesus, Paul calls him ‘my fellow-worker’. On his last
journey to Jerusalem Paul was accompanied by Timothy at least
‘ag far as Asia’ (Acts xx. 4).

Timothy next appears in attendance upon St. Paul at Rome. The
Apostle was anxious for news of his people at Philippi, and hoped to
send Timothy in search of this encouragement. Such an errand called
for a man of unselfish sympathy and unstinted devotion. Timothy
was his choice. ‘I have no man like-minded who will care truly for
your state.” The Greek word for like-minded cannot mean ‘so dear
unto me’ (A.V. mg.) nor ‘sharing my outlook’, but only ‘with a
heart like his’. The Greek word for truly may also mean naiurally
(A.V.) or genuinely (R.V.). The corresponding adjective is used of
Timothy in 1 Tim. i. 2, ‘my frue child in faith’, or less accurately
with A.V. “my own son in the faith’. All three meanings are required
to do justice to the word: ‘with the same natural devotion, inherited
from the apostle, his spiritual father’ (McNeile, St. Paul, p. 238).
In confirmation of this tribute St. Paul appeals confidently to the
Philippians’ own experience of Timothy. ‘Ye know the proof of him,
that as a child serveth a father, so he served with me in furtherance
of the Gospel’ (Phil. iii. 19-22).

The training of Timothy culminated in his pastorate over the
Church at Ephesus. Its date and duration are vexed questions of
historical criticism beyond the scope of this sketch. It may have
been a temporary charge pending the expected return of St. Paul
(1 Tim. i. 3, iii. 14, 15); or it may have been a sort of apostolic dele-

in special devotion to missionary work among his Jewish countrymen. He was
associated later with St. Peter (1 Pet. v. 12).

K
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gacy, & stage in the transition from apostolate to episcopate. Tradi-
tion makes Timothy the first bishop of Ephesus. It was certainly
episcopal in its responsibilities; they included the direction of the
order of worship (1 Tim. ii. 1 ff.), the admission of bishops (presbyters)
and deacons (1 Tim. iii. 1-13), the oversight, of the widows of the
Church (1 Tim. v.) and the preservation of true doctrine and right
discipline in general. In 1 Tim. iv. 14 St. Paul refers to some kind of
ordination. (a)There was a gift of God for the work (cp. 2 Tim. 1. 6, 7,
‘a spirit of power and of love and of discipline’). () This gift was
given ‘by prophecy’ (cp. 1 Tim. i. 18, ‘the prophecies which went
before on thee’, R.V. mg. “which led the way to thee’), apparently
the inspired testimony of the ‘prophets’ of the Church in approval
of his selection, or their exhortation of the minister-elect, in the
latter case the prototype of the modern ordination sermon. (c) The
gift was given through the laying on of the hands of the Apostle
(2 Tim. i. 6) and of the presbytery, the ‘elders’ of the Church (1 Tim.
iv. 14). Bishop Chase (Confirmation in the Apostolic Age, pp. 35-41)
gives weighty reasons for regarding 2 Tim. i. 6, 7 as a reference to
the confirmation of Timothy by St. Paul on his first visit to Lystra.
In any case 1 Tim. iv. 14 is clearly his ordination. But it is uncertain
whether this took place (1) on his appointment as assistant to St.
Paul at Lystra, or {2) on his commissioning as St. Paul’s deputy,
either at Ephesus when St. Paul was leaving for Macedonia or at
Rome before Timothy’s departure for Ephesus. The balance of
probability is in favour of the later commission. The earlier appoint-
ment at Lystra was scarcely formal or important enough to require
a solemn rite. And the language of 1 Tim. i. 18, iv. 14 seems clearly
to relate to his entry upon his present work at Ephesus.

Timothy had his weaknesses. He was frequently sick (1 Tim. v.23),
and naturally timid and hesitant (cp. the reference to his fear in
1 Cor. xvi. 10). No surer proof of the authenticity of the Pastoral
Epistles could be found than the frankness of their references to his
temptations and dangers—see 1 Tim. iv. 7, 12, 14, v. 21, 22, vi. 20,
2 Tim. i. 6-8, ii. 1-3, 16, 22— a shrinking from oppesition and hard-
ship, a want of strength in the exercise of his authority, a need of
warning against youthful lusts, and perhaps a tendency to pay to
erroneous doctrines and ideas more attention than they deserved’
(McNeile, St. Paul, p. 242). Yet to St. Paul he is not merely ‘my
beloved child’ (2 Tim. i. 2), and ‘my own son in the faith’ (1 Tim. i. 2
A.V.) but ‘my true child in faith’ (1 Tim., i. 2 R.V.); throughout he
has not only the affection but the confidence of his spiritual father
and apostolic chief. When the prospect of martyrdom is in sight,
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the Apostle craves in that last crisis the happiness and support of
the companionship of his son and servant in the Gospel (2 Tim. iv. 9).
The desire was fulfilled. It seems to have brought Timothy into
peril. The writer of Hebrews tells his readers that ‘our brother
Timothy has been set at liberty’ (xiii. 23), or perhaps ‘acquitted’,
and that he hopes to come with Timothy to see them. Nothing else
is known of this imprisonment or trial; it may have been at Rome
after the martyrdom of St. Paul or later at Ephesus; nor again of
Timothy’s association or acquaintance with the unknown apostolic
writer of Hebrews, Tradition states that after a long episcopate he
wag martyred at Ephesus in an attempt to hold the people back from
the wild orgies of a local pagan festival, and that his remains found
a final resting-place at Constantinople. He is remembered in the
Greek and Armenian Churches on 22 January, in the Coptic on
23 January, in the earlier Latin calendars on 27 September and in
the later on 24 January. It was a strange oversight that omitted from
the many welcome new names in the Calendar of the Revised Prayer
Book of 1927-8 the name of the nearest and dearest of the friends
and fellow-workers of St. Paul.

2. Tychicus.

There are three stages in the association of Tyechicus with St. Paul.

(1) Towards the end of the third missionary journey the news of a
Jewish plot led St. Paul to abandon the voyage from Achaia direct
to Syria and to return through Macedonia. At this point we are
given a list of his companions, Acts xx. 4. Three belonged to Mace-
donia, viz. Sopater of Beroea and Aristarchus and Secundus of
Thessalonica ; four to Anatolia, viz. Gaius of Derbe, Timothy of
Lystra, and two ‘Asians’, i.e. natives or residents of the Roman
province of Asia, viz. Tychicus and Trophimus. Trophimus was an
Ephesian, Acts xxi. 29; it is probable that Tychicus was too. The
movements of the little band of friends are hard to follow in detail.
A.V. and R.V. state that they went on in advance to Troas, where
they waited for Paul and Luke. A variant text says simply that they
came to Troas and waited there ; this would be consistent with their
having sailed from Achaia to Asia and then gone north to Troas.
Such a journey would not be a waste of time, if they wanted to see
friends in Asia, for St. Paul may have already made the decision not
to call at Ephesus himself, Acts xx. 16. But the narrative reads
as though they all went through Macedonia. They all apparently
‘accompanied him into Asia’, A.V. or ‘as far as Asia’, R.V. The
latter rendering reads as though some of them at least may have

K2
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remained in ‘Asia’ when St. Paul pursued his voyage to Jerusalem.
But some manuscripts omit ‘as far as Asia’ or ‘into Asia’, implying
that they all went the whole way. Trophimus certainly went to
Jerusalem, Acts xxi. 29 ; apparently Aristarchus, Acts xxvii. 2; and
perhaps Tychicus, for the narrative gives the impression that he was
a twin-friend of Trophimus. Tychicus has been identified with the
‘earnest’ brother mentioned in 2 Cor. viii. 22; but this is mere
conjecture.

(2) Tychicus next appears in attendance upon St. Paul in his
imprisonment, whether that was at Caesarea or at Rome. This seems
a certain inference from his being sent to Colossae and to the churches
to which Ephesians was addressed. ‘I have sent’ (Col. iv. 8) can
gcarcely mean that St. Paul had written to Tychicus asking him to
go from some other place; and the personal message of information
and encouragement entrusted to Tychicus implies that he was coming
straight from St. Paul’s side.

(3) Tychicus was in attendance on St. Paul in the second stage of
his imprisonment. He had evidently returned from his mission to
Asia ; we can only regret that we have no record of the report that he
brought back from Colossae of the effect produced by Colossians.
In his appeal to Timothy to come to him at Rome without delay
St. Paul adds that Luke is his only companion ; he has sent Tychicus
to Ephesus, 2 Tim. iv. 12. This can scarcely refer to the mission to
Ephesus and Colossae with the epistles. It must have been a com-
mission to take charge of the church at Ephesus and so set Timothy
free to journey to Rome. When he wrote to Titus, St. Paul was
intending to send either Artemas or Tychicus to Crete to relieve
Titus and set him free to join the apostle at Nicopolis in Epirus,
where he had decided to spend the winter. Evidently both Artemas
and Tychicus were with St. Paul at Nicopolis or wherever he was at
the time. The chronological order of the Pastoral Epistles is by no
means certain, nor is the history of St. Paul’s movements after his
release from his first imprisonment. There is therefore some uncer-
tainty as to the order of these two missions of Tychicus to Ephesus
and to Crete. It is probable that the mission o Crete came first, if
it was Tychicus and not Artemas that went, and that when he was
sent to Ephesus, it was to enable Timothy to give all that St. Paul’s
dearest son in the faith could give to an apostle now facing the cer-
tainty of martyrdom. What does emerge clearly is that Tychicus
has risen in the scale of spiritual service. First a welcome and helpful
companion of & travelling and toiling apostle, then a trusted messen-
ger who can explain to the Colossian Church the situation at Rome
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and grasp the situation at Colossae, and finally an apostolic delegate
who can safely be placed in charge of the missionary problems of
Crete and the pastoral responsibilities of the Ephesian Church, he
represents the fruits of an apostolic life which had given itself through-
out not merely to the building of churches but to the training of
leaders. St. Paul may or may not have observed and followed the
Lord’s plan of preaching to the crowd and then turning to the instruc-
tion and preparation of His apostles. He may or may not have
deliberately faced the need of provision for the future leadership of
the Church. In any case, taught by experience and led by oppor-
tunity, he did become a true pastor pastorum. Timothy, Titus, and
Tychicus were a rich bequest to leave to orphaned churches. We
cannot but regret that the apostle’s martyrdom robbed Christendom
of a third pastoral epistle, an epistle to Tychicus.

All certain knowledge of Tychicus ends with the Now Testament.
Late traditions attach him to St. Andrew after the passing of St.
Paul, make him bishop of Colophon in Ionia or of Chalecedon in
Bithynia, and state that he died a martyr’s death.

3. Aristarchus.

There is no special word of commendation or note of intimacy in
the reference to Aristarchus in Col. iv. 10 or in Phm. 24, where he is
associated with Mark, Demas, and Luke and perhaps Epaphras as
‘my fellow-workers’. But he was a frequent, if not constant, com-
panion of St. Paul. A Macedonian (Acts xix. 29) and a Thessalonian
(Acts xx. 4), he appears first at Ephesus along with Gaius as ‘Paul’s
companions in travel’. They were seized by the crowd and hurried
into the theatre, but apparently released by the town-clerk’s pacifica-
tion of the riot. On St. Paul’s return from Achaia through Macedonia,
Arigstarchus and others awaited him at Troas, Acts xx. 4, 5. ¥From
the A.V. and R.V. text they seem to have come on in advance
from Macedonia; they may have been with St. Paul all the way from
Ephesus to Achaia and back thence to Macedonia. R:V. mg. came
would be consistent with their having remained at Ephesus and
travelled thence to Troas to meet St. Paul there. But the reference
to their Macedonian homes in xx. 4 points rather to their having
come on from Macedonia. That reference is probably due to the fact
that they were delegates bearing the offerings of their home churches
for the relief of the distressed churches of Palestine {1 Cor. xvi. 3, 4,
2 Cor. viii. 14, 18, 19).

His next appeardnce is at Caesarea, where he and the writer of this
section of Acts (almost certainly Luke) embarked with St. Paul on
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thevoyagetoRome. Theyareclearly distinguished from the prisoners,
Acts xxvii. 1, 2, Perhaps they were given permission to accompany
St. Paul by the kindly centurion in charge ; or they may have offered
and been allowed to accompany him in the capacity of slaves (Ram-
say). The ship was to coast along Asia apparently to Adramyttium,
its port of registry ; thence the party would sail to Macedonia and
travel by the great Egnatian road to the Adriatic. Hence perhaps
the reference (Acts xxvii. 2) to Aristarchus as belonging to Thes-
salonica ; he may have intended to return home. When the centurion
seized the opportunity of a voyage direct from Myra to Rome by an
Alexandrian wheat-ship, Aristarchus may have gone on homewards
on the other ship, perhaps to report to the Macedonian churches upon
his mission to Jerusalem as their delegate, and then rejoined the
apostle at Rome; or he may have gone on with St. Paul. Ewald
thinks that as a delegate of a Gentile church he must have been a
Gentile. But the Gentile churches included Jewish members (Acts
xvii, 4, 11-12, xviii. 8), and might well choose one of them to go to
Jerusalem. Aristarchus seems clearly to be included with Mark and
Jesus Justus in the description ‘ who are of the circumcision’ (Col. iv.
11). Perhaps he was one of the ‘some of them’ (Jews) who ‘were
persuaded and consorted with Paul and Silas’ at Thessalonica, Acts
xvii. 4. Late traditions (5th cent.) make him (1} one of the seventy
disciples, (2) bishop of Apamea in Phrygia (Greek tradition) or of
Thessalonica (Roman martyrologies under Aug. 4), (3) a martyr
beheaded at Rome along with Pudens and Trophimus at the same
time as St. Paul—the only credible tradition of the three.

4, Mark.

The identity of the Mark who appears in the N.T. in three con-
nexions and the author of the second gospel and the founder of the
Alexandrian Church seems to be established beyond all reasonable
doubt by the personal links of association with three apostles, Peter,
Barnabas, and Paul, and by the earliest and soundest traditions of
Church history. The guesses of later tradition and the vagaries of
modern criticism need not be discussed here. Conjecture has identi-
fied Mark with the young man who fled naked from the scene of our
Lord’s arrest {Mk. xiv. 51-2), and with the son of the house where our
Lord held the Last Supper. Here it must suffice to recall the most
certain facts and the most probable explanations of the successive
stages of his history.

He appears first as John Mark, a Jew with a Roman surname, the
son of Mary, a Jewess of some social standing, whose house was the
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occagional home of a Christian congregation in Jerusalem and the
geene of their intercession on the night of Peter’s imprisonment
(Acts xii. 12). During the famine of A.p. 45-6 Barnabas and Saul
came to Jerusalem with relief funds from the Christians at Antioch.
Barnabas was John Mark’s cousin. Mark had perhaps rendered
helpful and promising service in the administration of this relief.
Barnabas and Saul took him with them to Antioch to help in the
work there. When they went on their first missionary journey, John
is mentioned in connexion with their preaching at Salamis in Cyprus
(Acts xiii. 5). Tt has been suggested that the Greek should be
rendered ‘they had with them also John the synagogue minister’, a
reference perhaps to a subordinate office held by John at Jerusalem
which may have made him specially helpful in their preaching in the
synagogues of Cyprus (Chase in Hastings, B.D., iii. 245). Butthemore
obvious rendering is ‘they had John also as their attendant’ (A.V.
‘minister’). The word denotes ‘personal service, not evangelistic’,
including perhaps the baptizing of converts (cp. Acts x. 48; 1 Cor. i.
14), but chiefly arrangements for travel, board and lodging, messages
and interviews, &c. (Swete, St. Mark, p. xii).

When they croszed to the maijnland and decided to push into the
interior, John left them and returmed to Jerusalem. It must be
remembered that he had not shared with them the call of the Spirit
and the commission of the Church at Antioch, even if he had been
present on that solemn occasion: ‘he was an extra hand, taken by
Barnabas and Saul on their own responsibility” (Ramsay, St. Paul
the Traveller, p. 71). It is not clear whether he was taken from
Antioch or picked up in Cyprus, the home of his cousin Barnabas, at
the place where his presence is first noted. Perhaps he felt no
obligation to face a more distant and dangerous campaign than had
been definitely contemplated at the outset; perhaps he regarded the
new departure as an intrusion into a sphere of missionary work into
which Peter was probably proposing to advance direct from Antioch
(Edmundson, The Church in Rome, p. 76) ; perhaps he simply yielded
to the call of home and of duty to his mother. There is no hint of any
resentment on the part of St. Paul at the time (Acts xiii. 13). Mark
was apparently at work again at Antioch with the two apostles until
the eve of their next missionary journey (Acts xv. 37). St. Paul
proposed to St. Barnabas that they should visit the churches founded
on their previous journey, but declined quite naturally to accept
St. Barnabas’s proposal to take Mark with them. The reason assigned
for this refusal was that Mark had left them when they were facing
the very journey on which those churches were founded. The result
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was ‘a sharp contention’ between the two comrades. It is possible
that the contention was sharpened by the recent yielding of Barnabas
to the reaction of the conservative Jewish Christians with the support
of Peter (Gal. ii. 13)—a crisis in which Mark may have sided with his
two older friends, or may even have himself influenced Barnabas
(Chase, Hastings, B.D., iii. 246}, The surrender of Barnabas to the
Judaistic party did not however prevent Paul from inviting him to
join in the new missionary journey. He may have believed that the
return to the opener air of the wider mission field would bring his
friend back to the truer view of the freedom of the Gospel. The
separation between the two friends was probably due mainly to the
dispute over Mark. Paul found a new assistant in Silas ; and Barna-
bas, who had either regarded Mark’s withdrawal as justified or
pardonable, or believed that he would yet make good, took him to
Cyprus (Acts xv. 38-9), perhaps to gather the fruits of their earlier
mission there, or to find a compensatory probation for the dis-
appointed young missionary in fresh work in the island which was
the home of Barnabas’s own family (see note on Barnabas).

Ten or twelve years later Mark (the Jewish name disappears now)
was at Rome with St. Paul. The interval may have been occupied
with missionary labours in Egypt which gave rise to the tradition
that Mark was the evangelist of Alexandria and the first bishop of
the Alexandrian Church, a charge which he is said to have resigned
in A.p. 61-2. Ttis possible that the proposal of Mark to visit Colossae
should be placed at the end of his work in Cyprus, and was abandoned
for the work in Egypt (Swete, St. Mark, p. xv). In that case St.
Paul’s message of commendation (the ‘commandments’ mentioned
in Col. iv. 10) proves that Mark’s early defection was already for-
given. That reference, however, reads as if the message was more
recent (see note on Barnabas). What is certain is that, for whatever
reason, Mark made his way to Rome about A.D. 61, either of his own
initiative or at the suggestion of St Paul. ‘A complete reconciliation
took place, and the “attendant’ of the first missionary journey became
the “fellow-worker ” of the Roman imprisonment’ (Swete, l.c.}. Any
strict or narrow Judajc sympathies that Mark may have shown at
Antioch had now vanished in the wider sympathies of the catholic
conception of the kingdom of God. His personal devotion and his
comradeship in service were now a tonic and a cordial (Cel. iv. 11)
to the Apostle amid the disappointments and disheartenment of his
life in Rome, especially in view of Jewish indifference or opposition.
Apparently Mark paid his contemplated visit to Colossae, and the
Apostle felt his absence keenly. Writing to Timothy at Ephesus, he
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agks him to ‘pick up Mark’ and bring him to Rome; ‘he is useful to
me for ministering’, 2 Tim. iv. 11. ‘The reason here given assigns to
Mark his precise place in the history of the apostolic age. Not
endowed with gifts of leadership, neither prophet nor teacher, he
knew how to be invaluable to those who filled the first rank in the
service of the Church, and proved himself a true servus servorum Dei’
{Swete, pp. xv—xvi),

It is no slight tribute to the character of Mark that he was the
friend not only of Barnabas and Paul but also of Peter, in fact a
living link of fellowship between the three greatest missionary
apostles. In 1 Pet. v. 13, at the close of an epistle written probably
after St. Paul’s martyrdom, addressed to the faithful of ‘the disper-
sion’ in Asia Minor (including churches .of Pauline origin), and con-
taining reminiscences of the epistles to the Romans and the Ephe-
sians, thers is a greeting from ‘her that is in Babylon, elect together
with you’ (almost certainly the Church in Rome) and from ‘Mark my
son”. Mark and his mother may have owed their conversion to
Peter. But the usual term for convert is ‘child’ (e.g. Timothy,
1Cor.iv.17; Phil. ii. 22; 1 Tim. i. 2, 18; 2 Tim. i. 2, ii. 1; Onesimus,
Phm. 10; Titus, Tit. i. 4); ‘my son’ denotes rather a young disciple to
whom the apostle was ‘a second father’ (Swete, p. xvi). The debt
of filial piety was repaid. Mark served Peter no less faithfully than
he had served Paul, but in a different and new way; and in serving
Peterserved unconsciously the future of all Christendom. The history
of the present ‘Gospel according to St. Mark’ lies beyond the scope of
this note. It is enough to state that in its original form it consisted of
a series of lessons penned by Mark as the ‘interpreter’ of Peter’s
teaching of the gospel story, for the benefit primarily of Christian
converts and catechumens at Rome.

For the end of Mark’s life of service we are dependent upon tradi-
tions varying in date and value. They tell the story of & mission to
the Church of Aquileia in N. Italy, a martyrdom and burial at
Alexandria, and finally the removal of his remains to Venice, where
his memory is perpetuated by the Cathedral of St. Mark and by the
city ensign on which is blazoned the lion, the mystical emblem of the
Gospel according to St. Mark.

5. Barnabas.

Barnabas appears first as Joseph, a Cypriote by birth but a Levite
by blood, a convert to the faith apparently won by the message of the
day of Pentecost, who in the wave of Christian fellowship which
swept over the first Christian community sold his land like others
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blest with this world’s goods, and laid the price at the apostles’ feet
for the needs of poorer brethren. His case is singled out in Acts (iv.
36-7) perhaps as a foil to the case of Ananias and Sapphira, but
perhaps as an indication of a life-long record of unselfishness. His
name Joseph (A.V. Joses) is lost henceforward in the surname
Barnabas, ‘son of exhortation’ R.V., better perhaps as in A.V. ‘son
of consolation’, i.e. a man whose nature made him a constant source
of refreshment and encouragement. The surname was given by the
apostles, who seem to have recognized from the first his capacity for
sympathy and inspiration. It was his influence that overcame the
reluctance of the apostles to welcome Saul, the converted persecutor,
Acts ix. 26, 27. It is possible that Barnabas and Saul had known
each other before; Cyprus and Tarsus were not far distant, and
Barnabas as a Hellenist may have visited the schools of Tarsus
(Milligan, Hastings, B.D.,i. 247). Butthis supposition weakensrather
than enhances the significance of this first example of Barnabas’s
peculiar value to the Church. Recognizing unselfishly the fruits of
other men’s missionary work at Antioch, when the Church at
Jerusalem sent him to visit that new Christian centre, he was con-
tent for a time to build on their foundation, and then went to Tarsus
to find Saul and bring him to share in the growing work st Antioch,
Acts xi. 20~7. Together the two friends carried to Jerusalem the
offering of the Christians at Antioch for the relief of famine-stricken
sufferers, Acts xi. 27-30. Together they went forth at the call of the
Spirit and with the blessing of their fellow ‘prophets and teachers’
at Antioch to face the unknown work of a more distant mission field
(Acts xiii. 1-4)}—first Cyprus, the home of Barnabas, then Antioch
in Pisidia, Iconium, Lystra, Derbe, whence they returned to their
home-base in the greater Antioch of Syria. Together before the
Church in Jerusalem they defended the cause of Christian freedom
against Judaistic limitations, and returned again to continue their
work in Antioch. But their relative positions had altered. ‘Barnabas
and Saul’ in the earlier stages of their joint work, they become ‘ Paul
and Barnabas’ from Cyprus onwards. The change is vividly illus-
trated by the names given to them by the Lycaonians who took them
for gods. Barnabas they called Zeus, Paul they called Hermes
‘because he was the chief speaker’ {Acts xiv. 12); it was the differ-
ence between grave and dignified benevolence and alert and eloquent
leadership. Paul had come to the front, and the unselfish Barnabas
was content to take the lower place. The only exception to this
change in the order of their names is in the story of the council at
Jerusalem (cp. Acts xv. 2, 22, 35 with xv. 12, 25), where the name
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of Barnabas stands firat, perhaps as the more acceptable and in-
fluential name of the two in Jerusalem.

Shortly after their return to Antioch their comradeship was
broken. Barnabas, Levite and Cypriote, the link between Judaism
and Hellenism, the mediator between the narrower and the wider
views of the Gospel, was ‘carried away’ by the plausible arguments
of the Judaistic visitors from Jerusalem—° even Barnabas’, writes
Paul pathetically (Gal. ii. 13)—a worse disappointment even than
Peter’s relapse into Judaistic ways. Still the two friends seem to
have gone on working together. The breach came when Paul
suggested another joint mission into Asia Minor, and Barnabas
proposed to take Mark again. Paul refused to trust the young
assistant who had turned back from their first joint mission. The
difference of personal feeling was perhaps sharpened by the memory
of the recent divigion over the question of principle. The two apostles
parted in pain, and went their separate ways with their chosen
companions, Barnabas to Cyprus with Mark, Paul to Asia Minor
with Silas—Paul with the blessing of the congregation at Antioch,
Barnabas apparently without any such token of the Church’s com-
mendation. It is not necessary to suppose that all grateful remem-
brance of his work had been overshadowed by any misunderstanding
of his attitude on the question of the Law and the Gospel, or by
disapproval of his defence of Mark. Paul was going to the resumption
of an earlier mission for which he and Barnabas had been solemnly
committed to the grace of God. Barnabas was going, however
reluctantly, to a task of his own choice, not obviously at the outset
& Imissionary enterprise.

There is no record of any reunion of the two separated friends.
But ‘whenever Paul mentions Barnabas, his words imply sympathy
and respect,’ (Ltft. on Gal. ii. 13). He refers to Barnabas in I Cor. ix.
6 as labouring like himself in a spirit of self-denial, waiving even the
justest of claims upon his converts for support. In Gal. ii. 13 ‘even
Barnabas’ is a touch of affection as well as regret. And in Col. iv. 10
the reference to Barnabas by way of commendation of Mark is a
proof of high esteem. It has been suggested that this reference
implies that Barnabas was known at Colossae not merely by repute
but by personal intercourse-—that Barnabas on hearing of Paul’s
imprisonment resolved to visit him in Rome, travelled first to
Alexandria to see Mark, urged him to leave the work already
organized there and to find a new field of service in Asia Minor, wrote
to Colossae to prepare the way for him (the ‘commandments’ of
Col. iv. 10), and took him first to Rome to regain the confidence of
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Paul and ‘secure a few words of commendation from the Apostle as
a further credential’ (Edmundson, The Church in Rome, pp. 166-8).
There is little or no evidence for this attractive reconstruction of lost
history. Neither is there for the inference from Mark’s rejoining
St. Paul that Barnabas had died before the epistle to Colossae was
written. See notes on Col. iv. 10, pp. 308, 322.

Tertullian attributes Hebrews to Barnabas, without much justifica-
tion. The so-called Epistle of Barnabas, an early Alexandrian
writing, is too anti-Judaic in its attitude and tone to be the work of
a mediator soul like the Barnabas of the New Testament. Late and
conflicting traditions state (1) that he preached the Gospel in Rome
and then became the founder and first bishop of the Church of Milan—
on which tradition the see of Milan based its claim to metropolitan
authority over N. Italy, and (2) that he died a martyr’s death and was
buried at Salamis in Cyprus—on the strength of which tradition the
Cyprian Church in the fifth century claimed and won its independence
of the Patriarchate of Antioch.

6. Luke.

The name (Gr. Loukas, Lat. Lucas) is probably an abbreviation of
Lucanus, cp. Silas for Silvanus. These contracted names ending in
-as are frequent in the case of slaves. Luke may have been a freed-
man, like Antistitius the surgeon of Julius Caesar and Antonius Musa
the physician of Augustus (Plummer, I.C.C., Sf. Luke, p. xviii).
The obvious inference from Col. iv. 11 is that Luke was a Gentile.
The third gospel and the Acts are dedicated to a Theophilus, a
Gentile of high rank (Lk. i. 3), apparently a friend or patron, perhaps
even a convert or disciple of the writer. Luke may have been a
Syrian of Antioch—a supposition supported by his intimate know-
ledge of Antioch in the Acts—or more probably a Greek of Philippi,
where he spent a long time (see the evidence of the ‘we’ sections of
Acts). Ramsay (St. Paul the Traveller, p. 202) suggests that he was
the Macedonian whom Paul saw in his vision at Troas, where he
may perhaps have just met Luke for the first time. Recent historical
criticism has vindicated the tradition that Luke was the author of
the third gospel and of the Acts. From the ‘we’ sections of the Acts
it seems evident (1) that if the addition ‘when we were gathered
together’ in the Codex Bezae of Acts xi. 28 is correct, Luke was at
Antioch with Barnabas and Saul about A.D. 46, (2) that he accom-
panied Paul from Troas to Philippi on the second missionary journey
about A.D. 51 (Acts xvi. 10-17), and about six years later rejoined
him at Philippi on the third missionary journey, went with him to
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Jerusalem (Acts xx. 5-xxi. 18), and shared his perilous voyage to
Rome (Acts xxvii. 1-xxviii, 16). An early tradition embodied in
the Collect for St. Luke’s Day identifies him with ‘the brother whose
praise in the gospel is spread through all the churches’ (2 Cor. viii. 18,
A.D. b6), the delegate chosen by the Macedonian churches to accom-
pany St. Paul in charge of the relief fund for the distressed churches
in Judaea. ‘The gospel’ here of course has no reference to the third
gospel, which was written probably some twenty years later; it
refers to assistance given in the preaching of the gospel in Macedonia
and elsewhere.

The only direct references to Luke in the N.T. date from his
agsociation with St. Paul at Rome, (1) as a feilow-worker during
his first confinement (Col. iv. 14, Phm. 24), and (2) at one stage of
his later imprisonment his one and only companion (2 Tim. iv. 11).
Late traditions of little value make him one of the seventy disciples,
or the nameless companion of Cleophas on the walk to Emmaus.
From Lk, i. 1-3 it is practically certain that he was not an original
witness of our Lord’s ministry. Tertullian implies that he was a
convert of St. Paul’s own making. If he was a native of Antioch, he
may well have been a student at Tarsus; or the school of Tarsus, the
rival of Alexandria and Athens, may have attracted a student even
from Macedonia. Or they may have met at Antioch as Codex Bezae
implies.

Various traditions assign to Luke different spheres of missionary
activity, presumably after Paul’s death—from Italy to Gaul, and
from Dalmatia to Africa—and place his death, by sickness or by
martyrdom, in Achaia or in Bithynia, and the final resting-place of
his remains in Constantinople. A sixth-century tradition makes him
a painter as well as a physician. Bishop Alexander in his Leading
Ideas of the Gospels (pp. 83-146) brings out vividly Luke’s special
contribution to Christianity, in particular (1) the idea of the univer-
sality of the Gospel of grace, an idea derived from his own experience
as a Gentile convert, a missionary, and a companion of St. Paul,
(2) the psychological insight of a physician into the healing of body
and soul, (3) the painter’s sense of beauty and poetry in religion
which has made the third gospel the inspiration of Christian art in

every succeeding age.

7. Demas.

Nothing is known for certain about Demas beyond the references
to his name in Col. iv. 14, where his greeting to the Colossians is
coupled with Luke’s ; in Phm. 24, where he is included by St. Paul



142 . INTRODUCTION

among ‘my fellow-workers’, along with Epaphras perhaps, and
certainly with Mark, Aristarchus, and Luke; and in 2 Tim. iv. 10,
where the apparently close association between Demas and Luke is
broken, Luke remaining the Apostle’s sole companion, since ‘ Demas
forsook me, having loved this present world, and went to Thessa-
lonica’. But both early tradition and later speculation have been
busy with his name. A late scholiast on 2 Tim. iv. 10 adds: ‘and
there he became a priest of idols’, a relapse into stark paganism. In
the apocryphal Acis of Paul and Thekla Demas and Hermogenes
appear as false friends of the Apostle treacherously endeavouring to
secure his arrest at Iconium, and as false teachers denying any
resurrection but the spiritual resurrection of conversion to a new
life—the very heresy attributed in 2 Tim. ii. 17 to Philetus and
Hymenaeus. But these passages belong to a series of interpolations
intended to connect Acta Theklae with circumstances and persons
mentioned in 2 Tim. (Ramsay, Ch. in. Rom. Emp. pp. 377, 392, 417).
Neither in the case of Demas nor of Hermogenes (2 Tim. i. 15) does
the language of St. Paul suggest alienation or apostasy, or anything
more than personal desertion at a critical moment. Hermogenes and
other Christiansg from the province of Asia ‘cut’ St. Paul, either in
Asia or at Rome; Demas ‘left him in the lurch’ at Rome. During
the first confinement Demas apparently remained trueto his friend.
In Col. iv Demas is the only companion named without 2 word of
commendation or affection. Bengel wonders whether the reason was
that Demas wrote the epistle at the Apostle’s dictation, and therefore
omitted any note of praise for himself. But the absence of any word
of commendation must not be pressed as an indication that his
loyalty was already open to doubt or suspicion ; in Phm, 24, written
at the same time, he shares the general commendation implied in
the expression ‘my fellow-workers’. His defection during the second
imprisonment may have been due to fear of personal danger or to
impatience of hardship or to preference of self-interest. St. Paul
simply says that ‘he loved this present world’. It is an obvious and
deliberate contrast to the description of faithful servants of Christ in
the day of the Lord in the previous verse as ‘them that have loved
His appearing’, i.e. have set their hearts upon the prospect of the
coming of Christ in His glory. If Demas was a Thessalonian (like
Aristarchus), he may have gone home for reasons of private interest.
Chrysostom interprets: ‘he chose a life of comfort at home rather
than a life of hardship and danger in my company’. Jeremy Taylor
(Ductor Dubitantium, 1. ii. 5, 19) distinguishes between the love of the
world (1 John ii. 15) which is ‘criminal and forbidden to all Chris-
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tians’ and the love of the world (2 Tim. iv. 10) which ‘to other
Christians is not unlawful, but inconsistent with the duties of
evangelists in the great necessities of the Church’. Demas, he says,
was ‘a good man, but weak in his spirit and too secular in his
relations’. By a curious slip the learned bishop, taking Colossians
and Philemon as later than 2 Timothy, inferred that Demas returned
to his earlier loyalty.

Demas is probably a shortened form of Demefrius. It has been
suggested that he may have been identical with Demetrius the
silversmith of Ephesus (Acts xix. 24) and also with the Demetrius
whose character won the outspoken admiration of St. John and his
Christian contemporaries (3 John 12). This double identification
would give ‘a very striking picture of the conversion of a staunch
idolator, & period of faithful discipleship, & relapse into worldliness,
and a final and triumphant recovery’ (Brown, Pastoral Epistles,
p. 84). But the identification is precarious and improbable in view
of the commonness of the name Demetrius.



THE EPISTLE TO THE COLOSSIANS

CHAPTER 1
1. THE CHURCH AT COLOSSAE, I. 1-14.

(i) The Address, I. 1-2.

Paul, an apostle of Christ Jesus by no ambition or achievement of my
own but by the choice and will of God, and Timaothy our brother in the faith,
yours and mine, to the Christians at Colossae, called to a life of holiness and
faithfulness and brotherhood in Christ: may the blessing of God our Father
rest upon you in oll spiritual power and peace.

I 1 PauL, an apostle of Christ Jesus through the will of God,

1. an apostle of Christ Jesus. In the opening address of nine of his
thirteen extant epistles St. Paul describes himself as apostle ; in seven
of these it is the only designation. The title apostle may have been
used deliberately whenever the apostolic status of St. Paul was
denied or disparaged, or some heresy or dissension called for an
assertion of apostolic authority. Such was the case more or less with
the churches in Galatia and at Rome, Corinth, and Colossae. On the
other hand, (1) there is little or no trace of either trouble in Ephesians.
Perhaps the title of apostle in the opening address of that encyclical
letter was meant as an unobtrusive reminder of the relation of the
writer to all the churches addressed. But in any case it was natural
for St. Paul to begin this letter in the same way as the letter to
Colossae written at the same time. (2) Both at Thessalonica and at
Philippi there were disorders and errors to be corrected ; and yet there
is no initial assertion of apostolate in those letters to those churches.
The Thessalonian epistles were the earliest, and the habit of writing
as ‘Paul an apostle’ may have come later. Perhaps the attempt to
find special reasons for the use or omission of the title apostle is after
all as superfluous as it is precarious.

through the will of God. The same phrase follows the term “apostle’
in 1 and 2 Cor. and in Eph. In Gal. i. 1 St. Paul states definitely that
he received his apostolic authority from no human source and through
no human channel ‘but through Jesus Christ and God the Father
who raised him from the dead’. But there he is confronting a Juda-
istic revolt against his authority. Here there is no evidence of any
challenging of his authority at Colossae. The will of God is contrasted,
if contrast there be, not with any rival claim of authority but with
any claim of personal merit or attainment of his own. The same
Phrase is used in 2 Tim. i. 1, and coupled there with the thought of

L



146 THE EPISTLE TO THE COLOSSIANS 1. 1-2
and Timothy lour brother, 2 2to the saints and faithful brethren

1 Gr. the brother. . .
2 Or, to those that are at Colossae, holy and faithful brethren in Christ.

the promise of life in Christ. In 1 Tim.i. 1 the same idea is expressed
in more vivid language, ‘according to the commandment of God our
Saviour and of Christ Jesus our hope’. The will of God was both an
original choice and an abiding command, cp. Tit. i. 3, where St. Paul
speaks of his entrustment with the preaching of the gospel as a divine
command, and 1 Cor. ix. 16-17, where he speaks of ‘the necessity
laid upon me’. The fuller language of these descriptions of apostolate
in the three Pastoral Epistles has been contrasted with the simpler
and briefer language of the other epistles and cited as an argument
against the Pauline authorship of the Pastorals. But these more
intimate personal confessions, with their notes of obedience, faith,
promise, and hope, are just what St. Paul in his last years might have
been expected to pour out to a younger colleague. See note on ‘grace
and peace’ in verse 2.

The thought of the will of God was constantly present with St.
Paul. It is expressed in Rom. i. 10 and xv. 32 in his eager and prayer-
ful anticipations of a visit to Rome, and in Acts xxi. 14 in his refusal
to avoid the danger of death at Jerusalem. It reads like an echo of
the prophecy of Ananias in Acts xxii. 14, ‘the God of our fathers
appointed thee to know his will’.

Timothy our brother. ‘The brother’ in the Greek is not to be taken
as a special designation of Timothy in particular. It occurs as a
designation of Sosthenes in 1 Cor. i. 1 and of Apollos in 1 Cor. xvi. 12,
and as part of the description of Tychicus in Col. iv. 7 and Eph. vi. 21
and of Onesimus in Col. iv. 9. Sometimes a note of closer personal
intimacy is struck, e.g. ‘my brother Titus’ in 2 Cor. ii. 13, and of
Epaphroditus in. Phil. ii. 25 ‘my brother and fellow-worker and
fellow-soldier’. Timothy himself iz called ‘our brother and God’s
minister’ in 1 Th. iii. 2, where ‘our’ is in antithesis to “‘God’s’. But
where there is no reason for the specification of the relationship by a
personal pronoun, the definite article in Greek is itself a virtual
possessive pronoun to be defined by the context—here an implied or
unemphatic ‘our’.

2. to the saints and faithful brethren in Christ which are at Colossae.
The Syrian deacon Ephraem (4th cent.) took the saints to be the
baptized and the faithful the catechumens. But the single definite
article in the Greek indicates clearly that they are the same persons.
The word saints is almost certainly here, ag in Rom. i. 7, 1 Cor. i. 2,
Phil. i. 1, not an adjective (‘holy’) but a substantive ; it has become
& customary designation of the Christian community. So too has the
term brethren. Yet they retain something of their original adjectival
meaning. Bengel remarks that ‘saints’ indicates their relation to
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God, ‘brethren’ their relation to other Christians ; they are brethren
to each other and to St. Paul and his companions. The oneambiguous
term in the description is ‘faithful’. Is it ‘believing’, or ‘trusty’?
The Gr. word pistos is used in both senses in the N.T. But in the
sense of believing it ‘never occurs as a mere epithet of those who are
known to be already believing: thus believing brethren would be
tautology’ (Lukyn Williams). ‘It would add nothing which is not
already contained in saints and brethren’ (Litft.}. These criticisms are
too drastic. ‘Faithful’ does here strike a distinet note. ‘Saints’ may
be regarded as marking the objective aspect of the Christian life, the
consecration of the Christian by the call of God. In that case ‘faith-
. ful’ may well mark the subjective aspect of that life, the response of
faith. If ‘trusty’ or ‘stedfast’ be the right interpretation, it finds a
parallel in the description of Onesimus in iv. 9 as ‘the faithful and
beloved brother’ and of Silvanus in 1 Pet. v. 12 as ‘our faithful
brother’. Lightfoot thinks that St. Paul is hinting at the defection of
some of the brethren: ‘he does not directly exclude any, but he in-
directly warns all’. But (1) it is surely a forced rendering to take
‘faithfal brethren’ as & narrowing down of ‘the saints’ to those who
are remaining true to the faith ; the two terms bracketed by the one
article must be co-extensive. (2) The use of ‘faithful’ in Eph. i. I
rules out any such hint. There it is the counterpart of ‘saints’; why
not here also? It iz unlikely that St. Paul would use ‘faithful’ in
different senses in two letters written at the same time to partly
identical destinations. Both addresses are identical but for the
addition of ‘brethren’. And but for that addition probably the
meaning of ‘faithful’ here would have never been disputed.

The term brethren has given rise to the question why St. Paul did
not address the epistle to the Church at Colossae. Various reasons
have been suggested. (1) St. Paul writing to a Christian community
with which he had no personal acquaintance as a congregation pre-
ferred to lay stress upon the fundamental bond of Christian brother-
hood between himself and its members. (2) St. Paul only used the
term ecclesta in writing to churches founded by himself, e.g. Thessa-
lonica, Corinth, Galatia. This argument however ignores the fact
that the term ecclesia is not used in the address to the Church at
Philippi. {3) Lightfoot notes that the earliest epistles are addressed
to the eeclesia, but the later epistles from Romans onwards are ad-
dressed to ‘the saints’. He offers no explanation of this change in the
mode of address. In Acts ecclesia is used 24 times, the disciples 20
times, the saints 4 times only. It is possible that as the years passed,
St. Paul thought less of the existence of the Christian community
and more of its character asa school of holinessand of its members as s,
new influence in the world, the tertzum genus as they came to be called,
distinct from Jew and pagan. (4) It has been suggested that the
Christians at Colossae were not yet organized as a church, It is true

L2
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in Christ which are at Colossae: Grace to you and peace from
God our Father.

thet there is no evidence of an organized ministry at Colossae such as
appearsin Phil.i. 1. But the argument fromsilence cannot be pressed
so far. It is obvious that this epistle was addressed to the Colossians
as a Christian community, whose ‘order’ the apostle beholds from
afar with admiration (ii. 5).

The phrase in Christ may belong to ‘faithful brethren’, and espe-
cially to ‘faithful’, i.e. stedfast in their allegiance to Christ; but it
is best taken as belonging to the whole description and as simply
denoting ¢ Christians’.

grace and peace. The customary greeting in Greek correspondence,
as is obvious from the evidence of the papyri, was ckairein, lit. (I bid
you) rejoice. St. Paul substitutes a word derived from the same root
but already far removed from its associations, the word charis,
‘grace’, which is found in the N.T. in the earlier Greek sense of charm
or pleasure, e.g. Lk. iv. 22, Col. iv, 6, Eph. iv. 29, all with reference
to the winning tone or content of language in conversation; but in
the overwhelming majority of cases in the N.T. the word denotes not
merely favour but in a peculiar sense the favour of God, His willing-
ness to give and forgive, and then the giving and finally the gift. It
is in brief the love of God in its action and its effect. The customary
Hebrew greeting was ‘peace’, shalom, mod. Arab. salaam. The two
greetings, Greek and Hebrew, are found combined in 2 Mace. i. 1.
But in the form common to practically all the apostolic epistles, viz.
‘grace and peace’, it seems to have been a creation of St. Paul.
Grace is ‘the source of all real blessings’, peace ‘their end and issue’
(Ltft.). In 1 and 2 Tim. and in 2 John and Jude a third blessing or
prayer is added, viz. ‘mercy’ (Gr. eleos). In I and 2 Tim. the addition
of ‘mercy’ sounds like an implicit confession of an aged apostle,
conscious that the imperfection of all ministerial life and labour needs
the forgiveness of divine compassion.

from God our Father. The traditional text here adds ‘and from the
Lord Jesus Christ’. This phrase is undoubtedly part of the original
text in Eph. i. 2. Here the evidence of the manusecripts indicates that
it is an addition by a later hand, consciously or unconsciously assimi-
lating this passage to the usual form of the opening blessing. It has
been suggested that St. Paul omitted our Lord’s name in order to lay
stress on the supremacy of the Father as the source of all spiritual
life, by way of guarding against any wrong inference from the
sovereignty of Christ which is the main theme of the epistle. But it
is improbable that the omission of our Lord’s name was deliberate.
Needless perplexity is caused by the attempt to find a theological
purpase in every variation from St. Paul’s customary phrases.
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(ii) Thanksgiving and intercession for their
Christian life, 1. 3-14.

1. Thanksgiving for their faith, love, and hope, for the growth and fruit

of the Gospel, and for the work of Epaphras, 1. 3-8.

We thank God the Father of owr Lord Jesus Christ constantly in our
prayers on your behalf for all that we have heard of your faith in Christ
Jesus and the love that you have for all who have answered the call to the
Christian life. That faith and that love are linked both in our minds and in
your experience with the thought of the great hope beyond that is yours
already, secured and centred in the unseen world above,—that hope of which
you first heard in those early days when the truth of God embodied in the
Gospel was brought home to you. That Gospel found a home with you, as it
has found a welcome in every part of the world, bearing fruit and gaining
ground elsewhere as it has done and is doing amongst you, ever since the day
when you heard the message and came to know the grace of God in all its
simple reality, as you learned it from the teaching of Epaphras, our dear
fellow-servant. He has been indeed a faithful minister of Christ in our stead
and on our behalf,—your instructor and my informant, for it was he who
revealed to us the strength of the Christian love which is one of the fruits of
the Spirit in your life.

3 We give thanks to God the Father of our Lord Jesus Christ,

3. We give thanks to God. The phrase used in 2 Cor. i. 3 and Eph.
i. 3 is ‘Blessed be God’. The variation recalls the alternating use of
‘blessed’ and ‘gave thanks’ in our Lord’s institution of the Eucharist.

With one exception all the epistles written by St. Paul to churches
begin with a thanksgiving for their spiritual progress. The one ex-
ception is Galatians, which begins with an expression of pained sur-
prise’ at their lapse from the true faith, This practice is not due
merely to a desire to begin with a word of encouragement. It em-
bodies & fundamental principle. It sets an example for all who carry
the burden of pastoral care ; the secret of Christian optimism is to be
found not merely in the faith which leads to intercession but also in
the hope which flows from thanksgiving. It indicates the rightful
place of thanksgiving in all Christian devotion, private and public.
A fuller study of the standards of primitive worship and & deeper
insight into the laws of the spiritual life have restored thanksgiving
in recent years to its proper position. The publication of Sursum
Corda in 1899 gave it a larger place and a wider outlook. Later
devotional literature has given it an earlier place in the order of
Christian prayer. Thanksgiving should not follow but precede inter-
cession. That is the order of the Lord’s Prayer. The debt of gratitude
should be paid before the demands of need are stated. It is also the
order suggested by experience. A survey of the grounds for thanks-
giving revives the spirit of hope, and provides fresh material for
petition. For St. Paul’s view of the place of thanksgiving in the
Christian life see note on iv. 2.
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praying always for you, 4 having heard of your faith in Christ
Jesus, and of the love which ye have toward all the saints,

God the Father of our Lord Jesus Christ. AV. God and the Father.
R.V. is right in omitting the ‘and’ in accordance with the evidence
of the best MSS. here and in iii. 17. The usual form is ‘the God and
Father of our Lord Jesus Christ’. It is ‘confined to initial benedic-
tions and other places of special solemnity’ (Hort on 1 Pet. i. 3), e.g.
Rom. xv. 6, 2 Cor.xi.31. A.V.in Rom.xv.6and 2 Cor. i. 3 has ‘God,
even the Father’, elsewhere ‘the God and Father’. Some commenta-
torshave found a difficulty in this description of God as the God of Jesus
Christ, as though it implied that the Son of God was not Himself God.
The difficulty was not felt by the apostolic writers, e.g. ‘I ascend unto
my Father and your Father, and my God and your God’, John xx.17.
St. Paul states the relationship even more boldly in Eph. i. 17, ‘the
God of our Lord Jesus Christ, the Father of glory’. Neither St. Paul
nor St. Peter nor St. John sees any contradiction in giving to Christ
the attributes of God and yet recognizing that God is His God as well
as His Father.

praying always for you. R.V. here seems to miss the point. St.
Paul 18 not insisting here on his habit of praying for the Colossians,
but on his habit of giving thanks for their faith, love, and hope.
‘Always’ belongs to ‘give thanks’, and ‘praying’ is an incidental
note of time, ‘whenever we pray’ or ‘in our prayers’. The insistence
on his prayers in themselves comes when he passes from thanksgiving
to intercession in verse 9.

4. your faith in Christ Jesus. Our English ‘in’is ambiguous. It has
to do duty for one Greek preposition which indicates faith directed
towards Christ, and for another which sometimes has this meaning
but usually indicates faith as part of the life lived in union with
Christ. The latter is the preposition used here, and in its usual sense.
Christ is not merely the object of faith but also its inspiration.

toward all the saints. The word ‘all’ is fatal to the suggestion that
‘the saints’ here are the distressed Christians of Judaea described
simply as ‘the saints’in 1 Cor. xvi. 1,2 Cor. viii. 4,ix. 1,12, “Allthe
saints’ may mean all local Christians without any distinetion of
social status or personal acquaintance, as is clearly the case in Rom.
i. 7, xvi. 15, 2 Cor. i. 1, xiii. 12, Phil. i. 1, iv. 21, 22, Heb. xiii. 24. The
phrase has a wider range in Eph. iii. 18, where the idea is that the
fullness of the faith requires the fellowship of all Christians for its
perfect comprehension, and in 1 Th. iii. 13, where it denotes the
presence of all the saints at the Coming of Christ, and in Rev. viii. 3,
the prayers of the whole body of the saints. In Eph. vi. 18 ‘supplica-
tion for all the saints, and on my behalf’ seems to imply this wider
range. Here and in Phm. 5 and Eph. i. 15, parallel passages, the
reference seems to be local.
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5 because of the hope which is laid up for you in the heavens,

5. because of the kope. The connexion of the phrase is not obvious.
(1) It has been taken with ‘ we give thanks’. In that case (a) the hope
itself may be the third ground of the thanksgiving of the apostle, the
faith, love, and hope of the Colossians. {b) St. Paul may mean not
that the faith and love were the actual subject of his thanksgiving,
but that the report of their faith and love were the occasion which
prompted the thanksgiving, in which case the hope itself is strictly
speaking the subject of the thanksgiving. The second of these inter-
pretations attaches too much importance to the grammatical
analysis of the sentence. It is impossible to exclude the faith and
love from the contents of the thanksgiving. Nor can that thanks-
giving be limited to the occasion of any particular news from
Colossae ; always clearly #indicates a constant habit. Both inter-
pretations are doubtful. The word ‘we give thanks’ is too remote to
be taken directly with ‘because of the hope’. .(2) The words ‘because
of the hope’ have been taken in connexion with the love for thesaints.
This connexion has been criticized on the ground that it attributes
their love to an apparently selfish motive, viz. the hope of a future
reward. But the idea of the connexion between the hope and the love
is rather that the hope in question, being a common hope, draws
men together in brotherhood and fellowship. They love and serve
each other as joint-heirs of a spiritual destiny. °Christianity knows
nothing of a hope of immortality for the individual alone, but only of
a glorious hope for the individual in the Body, in the eternal society
of the Church triumphant’ (Mozley, Univ. Sermons, pp. 70-1). (3)
The cbjection just noticed vanishes if the phrase ‘ because of thehope’
is taken in connexion with both their love and their faith. Both
flow from and rest upon the hope of eternal life which inspires both
faith and love by giving 2 new outlook upon all life.

Whatever view be taken of the analysis of the sentence, it is
imposgible to avoid the impression that in subsfance the ground of
St. Paul’s thanksgiving is the familiar triad of Christian graces. It is
instructive to note the different settings and aspects in which the
triad occurs. In 1 Th. i. 3 (a thanksgiving as here) the three graces
come in the order of practical experience: faith prompts action, love
sustains labour, hope ingpires perseverance. In 1 Cor. xiii. 13 they
come in the order of spiritual value: ‘the greatest of these is love’.
Here they come in the order of temporal sequence: ‘faith rests on
the past ; love works in the present ; hope looks to the future’ (Ltft.).
Hope is here the dominant note, and still more in 1 Pet. i. 3-22, which
is an amplification of the triad, first hope, then faith, then love. Here
again, as in 1 Pet. i, the hope is not the hope they feel within thern.
selves but the hope they see above and beyond, cp. Rom. viii. 24,
Gal. v, 5. It is the ‘treasure in heaven’ of the Gospels (Mt. vi. 20, 21,
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whereof ye heard before in the word of the truth of the gospel,
6 which is come unto you; even as it is also in all the world

Lk. xii. 34, xviii. 22). The future glory casts a new light on the
present struggle. Their faith and love have an eternal perspective.

The hope in question ignot defined. (1) It may refer to the parousia,
the day of the Lord, the final revelation of Christ as king and judge,
or (2) to the prospect of the life beyond awaiting the individual soul
on its departure, or (3) in view of the frequent use of ‘heavens’ in the
gense of the unseen world or the spiritual sphere, it may refer to a
present object of hope, cp. i. 27 ‘Christ the hope of glory’, 1 Tim. 1
‘Christ Jesus our hope’. There may be a reference to the parousia in
i. 22, i. 28, iii. 4. But the vision of the Kingdom as an imminent
climax recedes into the background of St. Paul’s thought in this
later group of epistles. They are concerned mainly with the idea of
the Church ag the Kingdom in the making.

ye heard before. Not (1) before the fulfilment of the hope, or {(2)
before the writing of this epistle, but (3) in the early days of their
discipleship. Lightfoot sees an implied contrast between the earlier
and truer teaching of Epaphras and the recent false teaching current
at Colossae. But there is no clear allusion to that heresy in the present
context or anywhere in this opening section ; and it is improbable
that St. Paul intended to give any such subtle hint in the midst of
this whole-hearted thanksgiving.

in the word of the truth of the gospel. In Gal. ii. 5, 14 “the truth of the
gospel’ is clearly the true gospel as contrasted with its false Judaistic
presentation. But here the emphasis is not on ‘truth’ but on‘gospel’,
to which the following relative ‘which’ belongs. Word (Gr. logos)
may refer (1) to the message itself, i.e. ‘as part of the message of
truth, namely, the gospel” or ‘as part of the message of truth con-
tained in the gospel’, or (2) to the delivery of the message, i.e. ‘in the
course of the preaching of the truth contained in the gospel’.

6. which is come unto you. The semicolon of the R.V. after these
words makes too sharp a break. There would be no point in St. Paul’s
thus laying stress on the obvious fact that the Gospel had reached
Colossae. What he is laying stress upon is the fact that the arrival
of the Gospel at Colossae was part of a world-wide movement.

even as it 18 also in all the world. Cp.i. 23,1 Th.i. 8. The digression
marks the catholic cutlook of a missionary soul. It may be (1) a hint
of warning against the narrow interests of & self-centred compla-
cency, though their love for all the saints seems to rule out this idea,
or (2) a note of encouragement for his readers, reminding them that
the Gospel is winning all along the line, or (3) an expression of the
apostle’sown thankfulnessasfrom the centre of the Empire he surveys
the progress of the Gospel, or (4) a contrast between the catholicity
of the true Gospel and the merely local character of false gospels.
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bearing fruit and increasing, as if doth in you also, since the day
ye heard and knew the grace of God in truth; 7 even as ye
learned of Epaphras our beloved fellow-servant, who is a faith-

The phrase in all the world was no rhetorical exaggeration. There
were doubtless many cities and townships still untouched by the
Gospel even in provinces already evangelized. But the Gospel had
been preached already in most provinces of the Empire, viz. Palestine,
Syria, Cilicia, Galatia, Phrygia, Asia, Pontus, Bithynia, Macedonia,
Achaia, Italy. It is probable that Egypt, Gaul, and Africa also had
been visited by apostles or evangelists. The Acts of the Apostles are
practically the Acts of St. Peter and St. Paul. We cannot infer from
the Acts that the other apostles stayed at home. In any case the
chain of Christian outposts reached from East to West. ‘All the
world’ is a true statement in the sense of every quarter of the Empire.
‘The Church, it is true, was only established in a few centres, and
embraced at the most several thousands of adherents; but these
were representative of the human race in all its main divisions, The
experiment for which Paul himself was chiefly answerable had
succeeded. Christianity had advanced its elaim to be a religion for
all mankind, and all mankind had now potentially accepted it’
(Scott, Apologetic of the N.T. p. 184).

bearing fruit and increasing. Lightfoot points out that bearing
Jruit indicates the ‘inherent energy’ and ‘inner working’ of the
Gospel, while increasing indicates its ‘external growth’ and ‘ outward
extension’. The Christian faith was both a transforming force and a
travelling fire. It was changing the life as well as covering the face of
the Empire. The two words recall to mind the two parables of the
leaven and the mustard seed—the influence of the Christian faith and
the increase of the Christian fellowship.

1. Epaphras our beloved fellow-servant. The name Epaphras is an
abbreviation of Epaphroditus. Such affectionate abbreviations were
common in Greek, and this Greek habit extended to Latin as well as
Greek names, e.g. Lukas (Lucanus, in some MSS. of the Old Latin
version of St. Luke’s Gospel), Silas (Silvanus in the Epistles). But it
is practically certain that Epaphras is not identical with the Epaphro-
ditus who is mentioned in Philippians, apparently a native of Philippi
(Phil. ii. 25), while Epaphras was a native or at least an inhabitant
of Colossae (Col. iv. 12). Epaphras was the founder of the Church at
Colossae. The ‘also’ of the traditional text might suggest that Epa-
phras was only a later accessory in this work; but the best MS.
authority is in favour of the omission of the word. It has been in-
ferred from Col. iv. 12-13 that it was Epaphras who had evangelized
also the neighbouring towns of Laodicea and Hierapolis. The
reference there to his labour on their behalf does not strictly convey
more than a sense of spiritual responsibility which may or may not
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ful minister of Christ on lour behalf, 8 who also declared unto
us your love in the Spirit.
1 Many ancient authorities read your.

imply that they owed to him the origin of their faith. But the
coupling of Christians of those two towns with *the Colossians
justifies, even if it does not require, that inference.

Epaphras was on a visit to Rome when this epistle was written.
In Phm. 23 St. Paul calls him his *fellow-prisoner’, a title given also
to Aristarchus in Col. iv. 10. See note there on the question whether
the title refers to companionship in confinement at Rome or in the
captivity of the service of Christ. Tradition makes him the first
bishop of Colossae ; but the tradition may be an inference from this
epistle, which contains all that is kmown of him for certain.

minister of Christ. The primary idea of the Greek word diakonos
is attendance upon a person, and its secondary idea attention to a
task. The Latin equivalent minister has the same meanings in the
same order. The word is used of the relation of Tychicus to St. Paul,
in Acts xx. 4, just as in Acts xix. 22 Timothy and Erastus and others
are described as ‘ministering’ to St. Paul. They were companions
and helpers in his life and work. In Eph.vi. 21 and Col. iv. 7 Tychicus
is ‘the beloved brother and faithful minister’ of the apostle, though
the addition of the words ‘in the Lord’ indicates that the service
rendered to the apostle is part of the service of Christ. But mostly in
the N.T. the word is used of Christian ministry, either the official
diaconate or the ministry in general. It is instructive to note the
different aspects marked in various contexts. (1) It denotes theofficer
or servant of a society, (a) of a local church, e.g. Rom. xvi. 1 Phoebe
the diakonos of the Church at Cenchreae, Phil. i. 1 the bishops and
deacons at Philippi, 1 Tim. iii. 8, 12 deacons at Ephesus, () of the
Church Catholie, e.g. St. Paul himself in Col. i. 25. (2) It denotes the
servant of a cause, a truth, a principle. The apostles are ministers of
a new covenant, 2 Cor. iii. 6, the agents or advocates of a new re-
lationship between God and man. Satan’s ‘ministers’ may disguise
themselves as ‘ministers of righteousness’, 2 Cor. xi. 15. In Gal. ii.
17 St. Paul, repudiating the idea that the Christian doctrine of
justification by faith is in any way anti-ethical or immoral, asks
indignantly whether Christ can be ‘a minister of sin’. In Rom. xv. 8
Christ is described as ‘a minister of cireumcision for the truth of God’,
i.e. the agent of the divine fulfilment of the spiritual promise of a
covenant of which circumcision was the gign and seal. St. Paul de-
scribes himself as ‘a minister of the Gospel’, Col. i. 23, Eph. iii. 7.
(3) It denotes the servant of a persor. An imperial officer is ‘a
minister of God for good’, Rom. xiii. 4 {cp. our Lord’s words to
Pilate, John xix. 11). Satan has ‘his ministers’, the false apostles
who perverted or opposed the true gospel of Christ, 2 Cor. xi. 15.
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The apostle and his fellow-evangelists are ministers of God, 2 Cor.
vi. 4, 1 Th. iii. 2; of Christ, 2 Cor. xi. 23, Col. i. 7, 1 Tim. iv. 6. The
Christian minister is an officer of a divine society, an exponent of a
divine system of faith and life, a servant of a divine sovereign.

on our behalf. The traditional text has ‘on your behalf’. (1) This
might refer to services rendered to St. Paul by Epaphras as the
representative of the Colossians, just as Epaphroditus came not
merely to cheer St. Paul by his presence but to relieve the Apostle’s
necessities with gifts from Philippi (Phil. ii. 25, ‘ your messenger and
minister to my need’, iv. 18), and just as St. Paul wished to keep
Onesimus to minister to his comfort on behalf of Philemon, Phm. 13,
But this interpretation would put a false meaning upon minister of
Christ ; such services could only be remotely and indirectly regarded
as the service of Christ, as being a sort of fulfilment of our Lord’s
words, ‘Ye did it unto me’, Mt. xxv. 40. (2) The reference might be
to the work done by Epaphras in the spiritual interests of the Colos-
sians. This seems to be the idea of the A.V. ‘for you’. (3) But the
evidence of the MSS. is decisive for the reading ‘our’. Epaphras
had been Paul’s missionary ag well as Christ’s minister. In hispreach-
ing mission at Colossae, undertaken perhaps by a commission from
St. Paul or at least in response to & suggestion from him, he had
virtually been St. Paul’s substitute and representative. This inter-
pretation is supported by the word also in the following clause.
Epapbras had brought the news of the Gospel from Paul to Colossae ;
he had also brought back to Paul from Colossae the news of the fruits
of the Gospel. St. Paul is silent upon the sadder side of the news
which Epaphras brought, the news of the strange perversion of the
Gospel which was the occasion of the writing of this epistle. Epaphras
must have been his informant ; but the only possible indication of the
fact is implied in the reference in iv. 12-13 to the stress of the anxiety
which drove Epaphras to earnest intercession on behalf of his tempted
disciples at Colossae and its neighbour cities.

8. your love. Commentators have insisted on narrowing this love
down to one of three alternatives, (1) love for God, {2) love for all the
saints, (3) love for St. Paul. If St. Paul had meant only the first or
the third, he would surely have added the few words needed to make
his meaning plain. The second is the more probable, if we must
choose. But it is best to take this love in the widest sense, as the
central grace of the Christian triad, the fruit of faith and the fount
of hope. There is no need to distinguish, still less to separate, its
objects. St. Paul and the saints at Colossae and elsewhere would all
find a place in hearts in which the first place was given to God.

in the Spirit. The Greek text has the preposition “in’ but no de-
finite article, but the absence of the article is not conclusive against
the rendering of the R.V. In ii. 5 ‘the spirit’ is contrasted with ‘the
flesh’; absent in the flesh, St. Paul is present at Colossae in spirit.
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2. Prayer for their progress in knowledge, service, strength, and thanks-

giving, 1. 9-12.

Hearing his news, we share his joy. We too, ever since we learned of your
conversion, have been praying for you unceasingly, and asking +n particular
that you may be given in the fullest measure that knowledge of the will of
God which brings with it every kind and degree of spiritual insight and
intelligence. We pray that this knowledge may find expression in a life
which shall be at every step worthy of your Christian profession and of the
approval of Christ,—a life bearing fruit in every good work, and in that very
work growing in moral stature through fresh knowledge of God,—ua life that
te being strengthened steadily with a strength which is the result and the
revelation of the power of God at work in human life,—a life of increasing
perseverance and patience and indeed happiness also,—a life of constant
thanksgiving to the Father.

9 For this cause we also, since the day we heard ¢, do not

Chrysostom takes the same meaning here ; the Colossians had shown
a deep affection in spirit for the apostle whom they had.never seen
in the flesh. But any idea of this contrast is foreign or forced in the
present context. The reference is almost certainly to the Holy
Spirit. It is the only mention of the Holy Spirit in this epistle. The
Apostle’s attention is concentrated by the crisis at Colossae upon the
supremacy and centrality of the Son of God. But any inference there-
from that the Spirit was occupying little place in his theology or his
thoughts at this time is ruled out by the frequency and variety of his
references to the Spirit in the contemporary epistle to the Ephesians.
Gentiles and Jews alike have access to God “in one Spirit’, Eph. ii. 18.
In the four other passages the Greek phrase is identical with the
phrase in the present verse. The Gentiles are being built up into a
habitation of God ‘in the Spirit’, ii. 22. ‘The secret of the Christ’
was now revealed to apostles and prophets ‘in the Spirit’, iii. 5.
Christians are to find the fullness of experience not in wine but ‘in the
Spirit’, v. 18. They are to pray at all seasons ‘in the Spirit’, vi. 18.
Even in this epistle there are virtual referenced to the working of the
Spirit in the ‘spiritual wisdom and understanding’ of i. 9 and the
‘spiritual songs’ of iii. 16.

In the present passage the Holy Spirit is regarded as the inspirer of
the new grace of Christian love. Cp. Gal. v. 22, where love is the first
of the graces which are ‘ the fruit of the Spirit’; Rom. v. 5, where the
love of God is ‘poured into our hearts by the Holy Spirit’; Rom. xv.
30, where St. Paul pleads for the prayers of his readers ‘by our
Lord Jesus Christ and by the love of the Spirit’, i.e. the mutual love
of Christians that is born of the presence of the Spirit in their hearts;
2 Cor. vi. 6, where among the marks of a faithful ministry the phrase
‘in the Holy Spirit’ is followed immediately by ‘in love unfeigned’.

9. For this cause. As in Eph. i. 15, the phrase looks back to the
whole of the preceding paragraph. Thanksgiving leads on to inter-
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cease to pray and make request for you, that ye may be filled
with the knowledge of his will in all spiritual wisdom and under-

cession. Spiritual progress is not a human performance but a divine
process ; its proper result is not pride but prayer. Moreover, by this
time the Apostle’s experience had taught him that the evangelistic
stage of Christian missionary work must pass into the pastoral, an
experience repeated in every modern mission field. ‘It is much easier
to evangelize than to Christianize’ (Burton, The Call of the Pacific,
. 96).
P we also. Not (1) “we as well as Epaphras’; there is a vivid picture
of his prayers for the Colosgians in iv. 12, but so far he has only been
mentioned as reporting their progress; but (2) ‘we on our part’, in
response to the news of their progress. (3) The position of ‘also’ in
the Greek, attached emphatically to ‘we’, forbids its being taken as
introducing the intercession, ‘not only thank God but also pray’.
pray and make request for you. This rendering and punctuation of
the R.V. gives both words the same construction and value. The
A.V. ‘to pray for you, and to desire’ suggests more clearly the dis-
tinction between general prayer on their behalf and the particular
petitions which follow.

The prayers in St. Paul’s epistles have a unity of their own, but it
is the unity of spiritual coherence rather than literary composition.
Thought leads on to thought, and the prayer ends far away from its
beginning. It resembles the flowing stream of petition of the Greek
liturgied rather than the clean-cut antitheses and balanced framework
‘of a Latin collect. It is capable of logical analysis, and the analysis
is instructive and helpful so long as it is not read back into the mind
of the apostle. Four distinct petitions can be seen in this prayer for
the spiritual progress of the Colossians,—progress in knowledge, in
service, in strength, in thanksgiving. Yet the prayer is not a mere
combination of independent petitions ; they represent a sequence of
steps in progress. Knowledge is to issue in service ; strength is the
reward of service: thanksgiving is the crown of the whole experience.
The three steps thus crowned correspond to the three elements of the
Christian life,—ecreed, conduct, character. Creed determines conduct,
and conduct develops character.

the knowledge of his will. The pronoun ‘his’ refers obviously to God,
whose name is implied in the very idea of prayer. Of the 45 occur-
rences of the substantive ‘knowledge’ in the Greek N.T. one (Eph.
iii. 4) is the word translated ‘understanding’ in this verse; in 28 cases
the word is the simple noun gnosis; in 16 it is the compound epi-
gnosis, and it is this word which is used here and in iii. 10. Until
recently most commentators interpreted epignosis as a fuller and
more perfect kind of knowledge. Lightfoot remarks on this verse that
in the LXX and the N.T. epignosis is ‘used especially of the know-
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standing, 10 to walk worthily of the Lord lunto all pleasing,
1 Or, unto all pleasing, in every good work, bearing fruit and increasing dec.

ledge of God and of Christ, as being the perfection of knowledge’.
But the exhaustive discussion of the word by Dr. Armitage Robinson
(Epistle to the Ephesians, pp. 248-54) concludes with the judgement
that ‘gnosis is the wider word and expresses “knowledge™ in the
fullest sense: epignosis is knowledge directed towards a particular
object, perceiving, discerning, recognizing : but it is not knowledge in
the abstract: that is grosis’. This judgement ig borne out by the use
of the two words in this epistle. Gnosis is the word in ii. 3, ‘in Christ
are all the treasures of wisdom and knowledge hidden’. In the three
cages where epignosts is used, i. 9, 10 and iii. 10, the reference is to the
practical recognition of divine truth. The knowledge here in question
is knowledge not merely of the nature but of the will of God. In
Indian religious philosophy and its modern child Theosophy, the
ultimate aim of thought is the mystery of divine being; in the
Christian faith it is the revelation of divine purpose for human life.
What St. Paul desires for the Colossians is not intellectual satisfaction
but spiritual insight,—not the golution of metaphysical problems but
the recognition of moral principles, and those viewed in their origin
and character as the expression of a personal will.

This knowledge is then analysed. It takes the form of spiritual
wisdom and spiritual understanding. Wisdom (Gr. sophia) is the
highest form of knowledge,—insight into primary and absolute truth,
cp. Eph. i. 17, where it is coupled with revelation (Gr. apocalypsis).
In the parallel passage Eph. i. 8 wisdom is coupled with prudence
(Gr. phronesis); here with understanding (Gr. synesis). Aristotle
defines them both as applications of wisdom to the details of life.
‘While synesis is critical, phronesis is practical ; while synesis appre-
hends the bearings of things, phronesis suggests lines of action’—so
Lightfoot paraphrases Aristotle’s distinetion between the two.

10. to walk worthily of the Lord. ‘The end of all knowledge, the
Apostle would say, is conduct’ (Ltft.). The verb walk, frequently
used in N.T. of a course of life, a manner of conduct, has its origin in
the LXX, where it represents the Heb. halak, lit. walk, metaph. live.
It is coupled with worthily also in 1 Th. ii. 12, “worthily of Ged’, and
Eph. iv. 1, ‘worthily of your calling’. In Phil. i. 27, writing to the
Church in a Roman colony where he had claimed his rights as a
Roman citizen, St. Paul substitutes the metaphor of citizenship,—
‘behave as a citizen worthily of the gospel of Christ’. The metaphor
of a walk represents the Christian life as & course of individual action ;
the metaphor of citizenship suggests rather the idea of social relations.
The phrase in 1 Th. ii. 12 might point to the Lord here as referring to
God ; but ‘the Lord’ in St. Paul’s epistles is almost invariably Christ.
In that case we may recognize in the word spiritual in the preceding
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bearing fruit in every good work, and increasing lin the know-

ledge of God; 11 2s’orengthened 3with all power, according to
1 Or, by. 2 Gr. made powerful. 3 Or, in.

clause a reference to the Holy Spirit, and see a trinitarian sequence—
the will of the Father, the gnuidance of the Spirit, the example of the
Son. ‘The spirit of the Lord’ in Tsaiah xi. 2 is described as *the spirit
of wisdom and understanding”’ ; and the two Greek words in the LXX
there are the sophia and synesis of the present passage.

unio all pleasing. The Greek noun translated ‘ pleasing’ occurs only
here in the N.T. It was once regarded as having a bad connotation
(i.e. obsequiousness) in later ag in classical Greek, but the evidence
of the papyri and of Philo proves that it had the sense of giving honest
satisfaction or winning merited approval, and was frequently used
of seeking or meriting divine approval, even without any distinct
mention of God or the gods. The word means more than the mere
fact of giving pleasure ; it means seeking to please. In most cases it
connotes also the idea of service in the interedts of others, an idea
frequent in the papyri letters and in monumental inscriptions, though
there the idea is rather civic service or public spirit than personal
devotion to a friend or leader. See note on ‘well-pleasing’ in iii. 20.

bearing fruit in every good work, and increasing in the knowledge of
God. This division of the two participles in A.V. and R.V. gives a
satisfying antithesis, ‘yielding fruit in service, gaining ground in
knowledge’. But in the order of the Greek there is a suggestive
parallelism between the results of being ‘filled with the knowledge
of his will’. This knowledge is to result in ingight, service, and
strength: (1) ‘in all wisdom ...to walk worthily. .. unto all
pleasing’, (2) ‘in every good work . . . bearing fruit and increasing
...in (through) the knowledge of God’, (3) ‘in all strength . ..
strengthened . . . unto all perseverance’ &c. It is doubtful therefore
whether the two participles should be separated and attached respec-
tively to work and knowledge. The life of good works is both & harvest
and a growth ; the tree yields fruit and goes on growing. The text is
uncertain. The best supported reading has no in before knowledge but
the simple instrumental dative, ‘through the knowledge of God’,
that knowledge being thus regarded as the divine influence by which
the fruits are produced and the growth of the life itself fostered.

11. strengthened with all power. In the Greek both noun and verb
are forms of the same word, ‘strengthened with all strength’ or “made
powerful with all power’. The sequence of thelanguage is more exactly
rendered ‘filled with the knowledge of his will . . . in all strength,
being strengthened according to the might of his glory’. Something
more is meant than strength of character as a natural endowment. Itis
the strength of conviction given by the knowledge of the will of God.

according to the might of his glory. This strength is a response and
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the might of his glory, unto all patience and longsuffering with

joy;

3. Thanksgiving to the Father for their admission to an inkeritance of
light, their transference to a realm of love, their redemption from
sin, I. 12-14.

A life of constant thanksgiving to the Father, whe has enabled us to enter
unto a part and place of our own in the irheritance of the saints in a new
world of light,—who rescued us from the realm and rule of darkness, and
Lifted us into the kingdom of the Son who is the revelation of His love, and

tn whom we have found the redemption that we need, the forgiveness of our
ainsg.

12 giving thanks unto the Father, who made lus meet to be
1 Some ancient authorities read you.

a correspondence to the omnipotence of God’s self-revelation. The
R.V. is more careful than the A.V. to use particular English words to
mark the different Greek synonyms for strength. There are four
Greek words, all four found in Eph. i. 19, 20. Ischus has given us no
English word ; dunamis has given us ‘dynamic’. Both words indicate
inherent or latent power. Kraios, usuaily translated ‘might’, denotes
power as seen in its superiority or its vindication,—hence the com-
pounds sautocratic, democrafic, aristocratic, &ec. Energeia, our
‘energy’, is the actual exertion of power. The language of St. Paul in
this passage is precise. The Christian life is dynamic; it is endued
with strength as the result of the omnipotent action {Gr. kratos) of
the glory of God. ‘Glory’ is the character of God revealed by His
action. Man's moral strength depends upon his realization of this
character of God. It is his response and reaction to divine revelation,
a revelation not merely of truth but of grace—not merely of doctrinal
principle but of spiritual power.

unto all patience and longsuffering. The two English words both
convey the idea of resignation or submission. The Greek word trans-
lated patience conveys the more active idea of perseverance or en-
durance. Trench (N.T. Synonyms, lLii, p. 198, 12th ed. 1894)
distinguishes patience as relating to things and longsuffering to
persons. Lightfoot describes patience as ‘the temper which does not
easily succumb under suffering’ and longsuffering as ‘the self-re-
straint which does not hastily retaliate a wrong’. A better transla-
tion would be ‘unto all perseverance and patience’.

with joy. To connect this phrase with giving thanks is to weaken its
force. 1t is almost a truism to say that thanksgiving is prompted or
accompanied by joy. The phrase comes best as the climax to. per-
severance and patience, ‘even to the extent of finding or keeping
happiness therein’. Cp. James i. 2, 3.

12, giving thanks unio the Father. The connexion of the participle is
uncertain, () It may be a resumption and extension of the Apostle’s
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pa.rtakers of the inheritance of the saints in light; 13 who de-

own thanksgiving, though that would be an abrupt reversion to the
original subject of the main sentence, now rather remote. (b) It goes
more naturally with the preceding participles as part of the Apostle’s
prayer for their progress in insight, service, strength, and finally in
thanksgiving. This interpretation is confirmed by the variant read-
ing you in the next clause, ‘made you meet’. Butit is consistent with
the accepted reading us, which need not be limited to St. Paul and
his companions. Bengel, taking the thanksgiving as St. Paul’s own,
regards verses 12-20 as a thanksgiving for the conversion of the Jews,
passing in verse 21 into a thanksgiving for the conversion of the
Gentiles. But the passage is too catholic in its language to be so
narrowed. The thanksgiving for which St. Paul prays as the last
stage in the progress of the Colossians is gathered into the sweep of
& thanksgiving, both his and theirs, which embraces all the faithful
and passes into a survey of the whole creative and redemptive work
of God in Christ.

The thanksgiving is threefold, for light, love, and liberty. They
have been admitted to a new world of light, translated into a realm
of love, redeemed to a life of liberty. The three ideas are found com-
bined in very similar language in St. Paul’s speech before Agrippa
in Acts xxvi. 18, ep. also his words to the presbyters at Miletus in
Acts xx. 32.

who made us meet. The Greek verb occurs elsewhere in the N.T.
only in 2 Cor. iii. 6, “who made us sufficient as ministers of a new
covenant’. It means to equip for a task, to qualify for a position.
Some early manuscripts, versions, and patristic quotations have
another reading, ‘called’, which arose either through a scribe’s
misreading of the very similar uncial letters of the two Greek verbs,
or through the greater familiarity of the idea of calling in such a
context. The Vatican MS. has a conflation, i.e. a combination of both
readings, viz. called and made meet, which recalls the sequence in
Rom. viii. 30, ‘whom he called them he also justified’, but has no
support in other MSS. and is obviously & scribe’s attempt to solve the
textual problem.

to be partakers of the inheritance. Lit. ‘for a share in the inheritance’
or better ‘for a portion which consists in the inheritance’. The same
Greek phrase is found in the LXX of Ps. xv. (xvi.) 5, ‘the Lord is the
portion of my inheritance’. There is no idea of division or distribu-
tion ; each believer enters upon the entire inheritance of grace and
truth. Cp. St. Paul’s correction of the separatism and protectionism
gf religious partisanship at Corinth, ‘all things are yours’, 1 Cor. iii.

1-3.

the inkeritance of the saints. Two Greek words for inkeritance
alternate in LXX and N.T., viz. kleros (here and Acts xxvi. 18) and
kleronomia (e.g. Col. iii. 24, Acts xx. 32, Gal. iii. 18, Eph. i. 14, 18 and
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v. 5, Heb. ix. 15, 1 Pet. i. 4). Kleros denotes rather the possession
itself, kleronomia either possession itself or the position of the pros-
pective or actual possessor. The idea of succession to an earlier
Ppossessor is not inherent in the word but only incidental in certain
contexts. ‘The dominant biblical sense of inkeritance is the enjoy-
ment by a rightful title of that which is not the fruit of personal
exertion,” says Westcott (Hebrews, p. 170), who aptly recalls Aris-
totle’s definition that inheritance is by birth and not by gift, and
points out the spiritual fulfilment of this definition in the fact that
the inheritance of the believer, the Israelite of the old and the
Christian of the new dispensation, is not an unconditioned gift but
a gift dependent upon a filial relation. Bengel (ii. 305) remarks
partem sorte non pretio datam, i.e. the title of the inheritance is not
human acquisition but divine adoption. The history of this idea of
spiritual inheritance begins with the promise to Abraham. The
original idea is the promised land as the home of the people of God,
but it passes into the idea of the mutual relation between God and
Israel which is Israel’s destiny ; God is Israel’s inheritance, and Israel
is God’s inheritance. At a later stage this national idea becomes
individual, e.g. in the Psalmist’s consciousness of life as a personal
relation to God. In the N.T. inheritance refers to the blessing con-
veyed by divine sonship, a blessing variously described as salvation
{Heb. i. 14) or the kingdom of God (1 Cor. vi. 9, 10, xv. 50, Gal. v. 21,
Eph. v. 5, James ii. 5). Here therefore the inheritance of the saints
may be (a) their future glory, a parallel to the hope laid up for them
in heaven (verse 5), or (b} their present dignity, cp. the language of
the Catechism, ‘inheritors of the kingdom of God’. The Colossians
have been both enabled and ennobled by their enrolment in the
spiritual peerage of the Christian dispensation.

in light. (1) Taken with the verb this phrase means ‘enabled us by
the revelation of His light’, i.e. lifted us in the light of the Gospel into
the fellowship of the faithful. (2) Taken with the saints, it would
seem to mean the faithful departed, cp. the prayer of commemoration
in the Revised Prayer Book of 1927, ‘that encouraged by their
examples and strengthened by their fellowship we also may be found
meet to be partakers of the inheritance of the saints in light’; but it
is doubtful whether at this early date Christian thought was much
occupied with the thought of the faithful departed, except as to their
place in the parousia, the Coming of Christ {1 Th. iv, 13-18, 1 Cor. xv.
51-2). The angels are called “the holy ones’ in the O.T. and in
apocryphal writings, but it is doubtful whether they are meant by or
included in ‘the saints® here or in 1 Th. iii. 13. (3) The most natural
attachment is to the inheritance or to the clause as a whole; the
portion of the saints is in the kingdom of light.

13. who delivered us out of the power of darkness. In Isaiah ix. 2 the
day of liberation for the oppressed Israelites is compared to the light
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livered us out of the power of darkness, and translated us into

ghining in the darkness. But a more probable origin of the metaphor
is to be found in the prophecy of the conversion of the Gentiles in
Tsa. xlii. 7, ‘to bring them that sit in darkness out of the prison
house’, which is echoed in the passage in St. Paul’s speech before
Agrippa in which he describes the call and commission of Christ
which made him an apostle to the Gentiles (Acts xxvi. 18).

The Greek word for delivered denotes an exhibition of strength, the
mighty hand and outstretched arm of rescue so frequent in prophet
and psalmist as a symbol of the divine deliverance of the chosen
people from their enemies, which became for Christian preachers the
type of spiritual liberation from the bondage of sin. The same word
is used in 1 Th. i. 10, where the present tense denotes that this
deliverance is either a continuous process or a future certainty.
There the deliverance is from the wrath of a coming judgement ; here
it is from the spiritual darkness of heathen life, and has already been
effected by conversion.

The Greek word exousia here translated power means not strength
but authority. Lightfoot remarks that the word passes from the
original idea of liberty of action into two.senses combined in our
English word licence, viz. (1) authority, i.e. delegated power, and (2)
tyranny, i.e. unrestrained or arbitrary power; and he interprets the
word here in the latter sense. ‘The transference from darkness to
light is here represented as a transference from an arbitrary tyranny
to a well-ordered sovereignty.” But Abbott (p. 207) insists that
the idea of disorder here and in Lk. xxii. 53, ‘this is your hour and the
power of darkness’, is supplied by the context and not implied in the
word itself. Cp. Rev. xii. 10, where the word is used of ‘the authority
of his Christ’ which is identified with ‘the kingdom of God’. Nor is
the idea of delegation inherent in the word itself. In Acts i. 7 and
Jude 25 it is used of the authority of God. Yet that idea seems to be
implied in Lk. xxii. 53, and it is assumed in Chrysostom’s pathetic
confession of the misery of evil in the present passage,—it is hard to
be simply under the devil, but still harder that he should have
authority’. In the remarkable parallel in Acts xxvi. 18 the turning
from darkness to light is described also as the turning from the power
(exousia) of Satan to God. Augustine takes the darkness to be the
devil personified ; but this idea is disproved by Eph. vi. 12, ‘against
the world-rulers of this darkness’, where Satan and his host are
distinguished from the darkmness, which is a description of ‘the
characteristic and ruling principle of the region in which they dwelt
before conversion to Christ’ {Abbott).

translated us inio the kingdom. The very same phrase occurs in
Josephus (Antiqu. ix. 11, 1) of Tiglath-Pileser who ‘transferred into
his kingdom’ by wholesale deportation the conquered inhabitants of
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the kingdom of the Son of his love; 14 in whom we have our
redemption, the forgiveness of our sins:

the eastern tribes of Israel. St. Paul may have had in mind these
forcible removals which were so common in the history of oriental
monarchies, and which might readily suggest to him the picture of
a divine conqueror transferring the rescued captives of the tyranny
of evil to a new home in a kingdom of love and liberty. But the word
has a wider meaning. Abbott quotes Plato’s Republic (vii. 518 A.),
where the word is used of the passage of men from light to darkness
and from darkness to light. For the kingdom of God and of Christ
see note on iv. 11. Lightfoot calls attention (@) to the fact that the
kingdom of Christ is not a future prospect but a present experience,
whatever fuller realization it may yet be destined to receive and to
give, and (b) to St. Paul’s ‘constant mode of speaking’ to Christians,
viz. ‘dwelling on their potential advantages rather than on their
actnal attainments’. That is certainly a true statement, but it
scarcely applies to the present passage, where the point is that the
liberation of Christians from darkness and bondage was a glorious
fact, not indeed an actual attainment, for it waa a rescue wrought for
them, though it had awaited their acceptance, but an actual experi-
ence which their conversion had brought home to them.

the son of his love. The R.V. has done well to recover this arresting
idea which was lost in the A.V. dear son. But the question still
remains whether the A.V. does not represent the practical meaning
of the Greek phrase. (1) Augustine, taking it to mean ‘the Son be-
gotten of His love’, explains the phrase by describing love as ‘the
very nature and substance of Good’. Christ is in that sense not merely
the expression of the love of God but the revelation of a God who is
love. But Abbott points out that love is not the ‘nature’ or ‘sub-
stance’ of God but an essential attribute of the nature of God. ‘An
action might be ascribed to it, but not the generation of a person.’
{2) Theodore of Mopsuestia takes the phrase as defining the nature
of Christ’s sonship; He was ‘not by nature the Son of the Father’
but ‘by the Father’s love was deemed worthy of adoption’. This
explanation verges verbally on the heresy known as adoptionism,
though it is probably a quite innocent attempt to say that the sonship
was not & metaphysical necessity but a moral relationship. But ‘any
explanation of the nature of the sonship would be alien to the context’
(Abbott). (3) There is much to be said in favour of the rendering ‘the
Son who is the object of His love’ which is supported by the expres-
sion ‘the Beloved’ in the close parallel in Eph. i. 6. Lightfoot is
surely mistaken in thinking that this interpretation ‘destroys the
whole force of the expression’. The love of the Father for the Son is
the pledge of the love of the Father for all who are ‘in Christ’. Cp.
Jobn xvii. 23-6. On the other hand Lightfoot is probably right in
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geeing & deliberate emphasis here on the Son in contrast to the angels,
whom the Colossian teachers were exalting into a place of authority
incompatible with the unique sovereignty of Christ. Cp. the insistent
contrast between the supremacy of Christ and the inferiority of the
angels in Heb. i. 1-i. 8. Severianus (4th cent.) sees this contrast
implied here: ‘we are under the Heir, not under the servants of the
household’.

This solitary reference of St. Paul to the love of the Father for the
Son may rest upon the tradition of the heavenly voice at the Baptism
and at the Transfiguration, cp. Isaiah xlii. I. The idea is recurrent
in the Fourth Gospel. In reference to our Lord Himself, the Father’s
love is seen in the fullness of the Son’s knowledge of divine truth and
power of divine action, John iii. 35, v. 20; and it is deepened by the
gelf-sacrifice of the Son, John x. 17. But it has a profound bearing
on the Church and the world. It is the archetype and counterpart of
the Son’s own love for the disciples; and in both cases the love is
expressed and intensified by obedience, John xv. 9, 10. The Father’s
love for the Son is to be recognized by the world as reflected in the
unity of the Church, xvii. 23. It is realized by the disciples themselves
as they realize the indwelling of the Son in their own lives, xvii. 26.
Primarily it is the love of the Father for the Son Incarnate in whom
it is seen at work. But it rests upon the eternal love of the Father for
the Son, xvii. 24.

14, in whom we have our redemption. Here and in the parallel
Eph.i. 7 the MSS. vary between have and had, the past tense referring
not to a previous condition of possession, i.e. ‘once had’, but to a
definite occasion of acquisition, i.e. ‘ obtained’, viz. at the time of their
conversion. There is no our in the Greek, but the possessive pronoun
serves admirably to convey the meaning of the Greek definite article,
‘the redemption’ which we know. Some MSS. add through His blood,
but this is probably an interpolation from the parallel Eph. i. 7.

The word translated redemption (Gk. apolutrosis) is derived from a
noun signifying ransom, cp. ‘to give His life & ransom (Gr. lutron) for
many’, Mk. x. 45. ‘The metaphor has changed from the victor who
rescues the captive by force of arms to the philanthropist who
releagses him by the payment of a ransom’ (Ltft.). The danger of
pressing every defail in a metaphor is illustrated vividly by the
attempts of early Christian theologians to explain the payment of the
ransom. For centuries the strange theory was held that the ransom
wasg paid to Satan. It was Anselm who put theology back upon a
truer line by insisting that the payment was a reparation of the wrong
done by sin to the majesty of God. But even this truer theory erred
in pressing the idea of payment. The point of the metaphor lies
simply and solely in the idea of liberation at a great cost to the
liberator. And even the idea of the cost is secondary ; the main idea
of the word is liberation.
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Redemption in the N.T. is a complex idea. (1)InLk. i, 68,ii. 38it
is the liberation of the Jewish city and nation, the goal of wistful
expectation on the part of devout Jews ; so too in Lk. xxi. 28, though
there the idea perhaps includes the hope of freedom for persecuted
Christians. (2) Here and in Rom. iii. 24 it is liberation from a state
or sense of guilt, the freedom of the forgiven soul, a past and present
experience. (3) In Rom. viil. 23 it is the redemption of the body
from the limitations of this earthly life. (4) In 1 Cor. i. 30, where
Christ as the divine revelation of the true wisdom is described as
being to us ‘righteousness, sanctification, and redemption’, the order
of the words points to redemption as the final destiny of the Christian,
probably including soul and body.

the forgiveness of our sins. Here again our is an interpretation, not
a translation; the Greek has simply ‘the forgiveness of (the) sins’.
The Greek word for forgiveness here is aphests, the remission of a debt
or a penalty, or perhaps the removal or cancelling of the offence
viewed as a bad mark. It has nothing of the warmth of our word
SJorgiveness, which while conveying the same idea as remission also
connotes the idea of the love which gives the forgiveness, an idea
conveyed in Greek by the word translated ‘forgive’ in iii. 13, which is
a derivative of charis, ‘grace’, i.e. the love that forgives and helps.
The phrase ‘forgiveness (remission) of sins’ occurs twice in St. Paul’s
speeches in Acts xiii. 38 and xxvi. 18, but never (except here and
Eph. i. 7) in the epistles, where St. Paul uses instead such expressions
as ‘justification’ and ‘righteousness’, c¢p. Acts xiii. 39, where the
justification of the believer is mentioned by way of explanation of
the remission of sins. Lightfoot suggests that the definition of
redemption as the forgiveness of sins here and in Eph. i. 7 may *point
to some false conception of redemption put forward by the heretical
teachers’, and quotes in support of this idea patristic references to
the later Gnostic use of redemption as a technical term for Gnostic
formularies of initiation, e.g. ‘perfect redemption consists in this
very knowledge of the unspeakable Greatness’ (Irenaeus, i. 13. 4),
and the Marcosian formula of baptism ‘into union and redemption
and fellowship with the spiritual powers’ or again ‘into angelic
redemption’, which may have meant the same redemption which
angels received or more probably the redemption ministered by
angels. It is possible that ‘the communication of similar mystical
secrets, perhaps connected with their angeloiogy, was put forward by
these Colossian false teachers as an apoluirosis’. St. Paul in that
case is insisting here that redemption is not merely an intellectual
process but a moral experience.



iI. CHRIST THE TRUE MYSTERY, L 15-IL 7.
(i) T'he mystery of the person of Christ, 1. 15-23.

1. His relation to God and creation, 1. 15-11.

He 1is the visible expression of the invisible God. He stands at the head
of all creation, both in priority and in supremacy. In Him was centred the
creative energy which gave birth fo the universe,—everything in heaven and
on earth, the visible ond the inwvisible world,—every form or degree of
majesty, lordship, princedom, authority, He 1s the living channel and the
living goal of all creation. He takes precedence of all things; in His person
the whole order of things finds its unity and its continuity.

15 who is the image of the invisible God, the firstborn of all

At this poin$ the Apostle moves on to higher ground. All that has
just preceded is an enumeration of the blessings for which the Colos-
sians have to give thanks to God the Father—admission to the inheri-
tance of the saints, transference from the realm of darkness to the
sovereignty of divine love, redemption from the bondage of sin. In
the second of these blessings the Son appears in union with and in
subordination to the Father; He is the regent of the kingdom, the
establisher of the new world of love ; He is the agent of redemption,
the channel of divine forgiveness. Here the thought of the operation
of Christ carries the Apostle away to the mystery of His person;
and the pastoral injunction of thanksgiving passes into a theological
exposition of the place of Christ in the world of nature and religion.
The Apostle launches forth into the great theme of the epistle, the
uniqueness and supremacy of Christ. It is the positive constructive
answer in advance to the error analysed and refuted in a later passage
(ii. 8-23). But it has a permanent value which requires a separate
exposition in an additional note (p. 171).

15. the image of the inwvisible God. ‘In the passage which follows
St. Paul defines the Person of Christ, claiming for Him the absolute
supremacy (1) in relation to the universe, the natural creation (15-17),
(2) in relation to the Church, the new moral creation (18) ; and he then
combines the two, ‘that in all things he might have the pre-eminence’,
explaining this twofold sovereignty by the absolute indwelling of the
pleroma in Christ, and showing how as a consequence the reconcilia-
tion and harmony of all things must be effected in Him’ {19-20),
Ltft. A distinction has been sometimes made between two stages
of the history of the Son. The relation to the universe has been taken
to refer to the pre-existent Son, and the relation fo the Church to
refer to the Son Incarnate. But the recurrent ‘is’ indicates clearly
that the reference throughout is to the ascended Christ who is now
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creation ; 16 for in him were all things created, in the heavens

what He has always been; ep. John xvii. 5, ‘glorify thou me with
thine own self with the glory which I had with thee before the world
wag’,

the first-born of all creation. The term first-born (Gr. prototokos) has
a double history. (1) It is applied in the O.T. to Israel as the first-
born of God (Ex. iv. 22, Jer. xxxi. 9), ‘the prerogative race’ (Lift.),
and later to the Messiah (Ps. Ixxxix. 27, cp. Gal. iii. 16) as ‘the ideal
representative of the race’ (Abbott). (2) The synonym first-begotten
(Gr. protogonos) and the similar expression ‘eldest son’ are applied
by Philo, the Helleno-Hebraic philosopher of Alexandria, to the
Logos, the divine Reason or Word, as denoting ‘the original comn-
ception, the archetypal idea, of creation, which was afterwards
realized in the material world’ (Ltft.). ‘As the Person of Christ was
the Divine response alike to the philosophical questionings of the
Alexandrian Jew and to the patriotic hopes of the Palestinian, these
two currents of thought meet in the term prototokos as applied to our
Lord, who is both the true Logos and the true Messiah’ (Ltft.).
(3) In the N.T. it is used (@) literally of the human birth of Jesus,
Lk.ii. 7 ‘her first-born son’, where the word looks backward rather
than forward, indicating her precedent virginity rather than imply-
ing subsequent motherhood ; (b) metaphorically (a) here of the relation
of the preincarnate Christ to the created universe, (8) of the relation
of the risen Christ to the Church, Rom. viii. 29, Col. i. 18, Rev. i. 5,
(y) absolutely in Heb. i. 6 of His entry into the world, either the In-
carnation or the Resurrection or the Second Coming, (8) of all Chris-
tians in Heb. xii. 23, ‘the Church of the first-born enrolled in heaven’,
a description of the communion of the saints, living and departed,
all alike eldest sons of God in a family where there is historical suc-
cession from generation to generation of the faithful, but no priority
of spiritual status as between generations or within any generation.

16. in him were all things created. This statement should of itself
have ruled out any idea of Christ being included among created
beings. Far from being Himself a creature, even the first in order and
the foremost in rank of things created, He is the source, the agent, the
goal of all creation. Two questions arise here, (1) the contents of the
universe, (2) the relation of the universe to Christ. On the latter
question see additional note, p. 171. The world of created things
is described in two ways. {(a) It is regarded as a whole. The Greek
word all things without an article denotes all things regarded indi-
vidually ; with the article, as here, it denotes all things collectively,
and might be translated ‘ the universe’ or ‘the whole order of things’.
(6) It 18 then classified. The universe includes heaven and earth
themselves, but St. Paul is thinking primarily of powers and beings,
and classifies them first by their abode and then by their character,
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and upon the earth, things visible and things invisible, whether
thrones or dominions or principalities or powers; all things have

(1) things in the heavens and things on earth, the plural ‘heavens’
probably referring to the idea of seven heavens (cp. St. Paul’s own
reference to ‘the third heaven’ in 2 Cor. xii. 2) common in the Jewish
apocalyptic literature and perhaps prominent in the Colossian heresy ;
(2) things visible and things invisible, a division familiar to Greek
philosophy from Plato onwards. The two classifications must not be
pressed rigidly. They overlap or cross each other. Sun and moon
and stars are visible but in the heavens. The human soul is invisible
but on earth. But human beings may be included, soul and body,
among the visible. It is clear from the following words that by the
invisible world St. Paul means the world of spiritual beings and
powers, angelic or astral or both.

thrones, dominions, principalities, powers. These have been taken
as referring to terrestrial rulers and authorities, cp. e.g. ‘the rulers
of this world’ in 1 Cor. ii. 6, 8. Even there the reference may be to
the hierarchy of celestial powers, cp. Eph. vi. 12. That is almost
certainly the reference here. Earthly potentates may perhaps be
included, but the primary reference of the Apostle is to the world of
spiritual beings and forces. There is no warrant here for attributing
to St. Paul any idea of a distinct and rigid gradation or an exhaustive
and precise enumeration of the celestial powers. The lists vary. In
Rom. viii. 38 among the forces that are powerless to separate Chris-
tians from the love of God are mentioned ‘angels, principalities,
powers’ (Gr. dunameis). In 1 Cor. xv. 24 among the forces to be
abolished by the sovereignty of Christ are mentioned ‘all {every)
rule (principality) and all (every) authority (Gr. exousia) and power’
(Gr. dunamss). In Eph. vi. 12 the forces against which the Christian
has to wrestle are described as ‘the principalities, the powers (Gr.
exousiat), the world-rulers of this darkness, the spiritual hosts of
wickedness in the heavenly places’. Most pertinent of all, in Eph. i.
21, an obvious parallel to the present passage, the forces above which
the asecended Christ is enthroned are described as ‘all (every) rule
(prineipality) and authority (Gr. exousia) and power (Gr. dunamis)
and dominion’. Throne is peculiar to the present passage, power
(dunamis) to Eph. i. 21. And the order of the names is different in
the two passages. Nor ig there any warrant for attributing to St.
Paul a deliberate acceptance of the belief in such an ordered hierarchy.
In Eph. i. 21 he adds ‘and every name that is named not only in this
world but also in that which is to come’, i.e. ‘every dignity or title
(whether real or imaginary) which is reverenced’ (Ltft.). ‘The various
lists that he produces are probably nothing more than echoes or
repetitions of the descriptions of the world of spirits current in
the language of the day’ (M. Jones, Expositor, May 1918). These
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descriptions vary very considerably. Both the names and their
sequences vary in the lists given in Jewish apocryphal writings and
in Christian literature from Origen to the pseudonymous Dionysius
Areopagiticus. The only agreement seems to be that on the whole
thrones and dominions stand at the head of the orders, and principali-
ties and powers come in a second class. Probably the different names
used by St. Paul are selected or intended by him to dencte different
aspects of superhuman agency rather than different orders of super-
human agents.

thrones. This name has been interpreted as meaning {4) spirits
occupying thrones around the throne of God, the seats of highest
honour in the court of the heavenly King, cp. the thrones of the
apostles round the throne of Christ, Mt. xix. 28, Lk. xxii. 30, and
the thrones of the twenty-four elders representing the Jewish and
the Christian Church in Rev. iv. 4 (cp. also xi. 16, xx.4); (2) spirits
supporting or forming the throne of God, as His chariot rests upon
the cherubim in Ezek. i. 26, ix. 1 ff., xi. 22, Ps. xviii. 10, xcix. 1,
1 Chron. xxviii. 18; (3) more probably, in line with the other names,
& type of rank and power, in this case viceregal or judicial, ‘St. Paul
perhaps preferring personifications of abstract terms to direct per-
sonal appellations, as more suitable to the vague and mysterious
nature of these exalted beings’ (L. Williams).

dominions, i.e. dominations, lordships; the Greek word is derived
from kurios, lord. It has been suggested that as the word kurios was
the Greek equivalent of the Roman imperial title dominus, so the
word dominion here conveys an idea of despotism lacking in throne
{Williams, p. 45). In 2 Pet. ii. 10 and Jude 8 it is used of legitimate
authority, whether divine or human, despised and disregarded by
false teachers. Here it refers like ihrones to angelic powers, cp. Ascen-
sion of Isaiah, vii. 21, “worship neither angels nor lordships nor
thrones’.

principalities, powers. Cp. Eph. 1. 21. The Greek words thus
translated occur frequently in conjunction. They refer (1) to human
authorities in Lk. xii. 11, where, coupled with synagogues, they refer
to Jewish and Roman tribunals; in Lk. xx. 20 (in the singular) ‘the
rule and authority of the (Roman}) governor’; Tit. iii. 1, all civil
authorities ; (2) to spiritual powers ; () sometimes good spirits ; Christ
iz ‘the head of all (every) principality and power’, Col. ii. 10; the
Church is a living revelation of the wisdom of God ‘to the princi-
palities and powers in the heavenly places’, Eph. iii. 10 ; (b) sometimes
evil spirits ; the invisible enemies of the Christian soul, Eph. vi. 12;
the hostile powers conquered by Christ upon the Cross, Col. ii. 15;
(¢) sometimes indeterminate or neutral, e.g. Rom. viii. 38, 1 Cor. xv.
24, though the reference to enemies in the latter context suggests
hostility to Christ. On the Greek word translated here power (exousia)
see note on verse 13. The Greek word here for principality (arche),
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been created through him, and unto him ; 17 and he is before all
things, and in him all things lconsist.
1 That is, hold together.

like the Latin princeps and its derivatives, means {a) beginning or
first cause, (b) first place in office or power. In Rev.iii. 14 it is used
of Christ as ‘the beginning of creation’; in Jude 6 of the position
forfeited by the disobedient angels. The R.V. is not consistent in its
translations of the three Greek terms arche, exousia, dunamis. Such
congistency is hard to maintain in varying contexts. Nor is it easy to
find or safe to press distinctions between the meanings of the Greek
words as used in reference to spiritual powers. In fact St. Paul seems
to exhaust all available synonyms for such powers in order to insist
the more strongly upon the truth that all forces, powers, and beings
whatever in the universe, whatever their character and capacity,
are subordinate and subject to the Son of God.

17. ke is before all things. The Vulgate has ante omnes, i.e. before
all beings, but the recurrence of the unmistakable neuter in the
context is decisive for the neuter here also, embracing not only the
angelic hierarchy but the entire universe. ‘All things’ here has no
article in the Greek ; it is distributive, ‘every created thing or being’.
‘Before’ denotes not superiority in rank but priority in time. Bengel
remarks : ante omnia, efiam lempus, i.e. ab aeterno. From the glimpse
of the future convergence of the universe upon Christ St. Paul returns
to the past and the present, or rather to the eternal and its expression
in time. He (lit. himself) is emphatic, meaning either (a) He and no
other, or (b) He in His own person as distinct from ereation, or (¢} He
by virtue of His divine nature. The verb is may be (a) the copula
with ‘before all things’ for predicate, in which case the clause simply
asserts His priority to the created order, or (b) the substantive verb
‘exists’, in which case the present tense asserts not merely the pre-
existence of Christ but His eternity, ¢p. John viii. 58, ‘ before Abraham
was I am’, and Exod. iii. 14, ‘T AM’ as the name of God.

in kim all things consist. R.V. marg. hold logether.

Additimz;zl Note.—The Christology of St. Paul in i. 15-17,

It is instructive to note the context and occasion of St. Paul’s
great theological expositions, In Romans, that great elaboration of
the relation of Law and Gospel, Judaism and Christianity, a reference
to Jews and Greeks in his explanation of his desire to visit the Church
in Rome leads on to a survey of the world’s religious history and then
to the exposition of the Gospel as the revelation of true religion. The
first epistle to Corinth is mainly a series of answers to questions raised
by news or inquiries from the Corinthian Church, but each of these
answers widens out into a statement of some fundamental or com-
prehensive truth ; e.g. the unfolding of the Gospel as the true ‘ wisdom
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of God’ arises out of a reference to the partisan dissensions within
the Church at Corinth. In Philippians the great passage on the In-
carnation as the condescension of the eternal Son comes in support
of an appeal for self-effacing humility in Church life. In Ephesians
the explanation of ‘the mystical union betwixt Christ and the Church’
comes as the ideal and the inspiration of mutual devotion in Christian
marriage. This occasional and incidental character of St. Paul’s
introduction and treatment of great truths is seen vividly in contrast
with the systematic outline of the Epistle to the Hebrews, which
despite its closing personal touches is more of a treatise than an
epistle. It suggests three reflections: (1) The argument from silence
which is sometimes used to support statements that St. Paul ‘had no
idea’ of this or that aspect of truth or ‘did not take’ this or that view
is obviously precarious and presumptuous. The greatytruths appear
in his epistles just when and where they appear to him to contain
the final answer or the full explanation needed for a particular ques-
tion. They cannot be combined into a system of theology which can
be taken as representing the whole of St. Paul’s Christian thinking.
(2) The great truth is not viewed absolutely and therefore com-
pletely. It is viewed in relation to some particular issue, and only
therefore in those phases of its contents which have some bearing on
that issue. The passage in which it is stated is not an abstract defini-
tion but a practical application. (3) Truth is viewed as the inspiration
of action and the foundation of conduct. St. Paul would probably
have repudiated pragmatism as an adequate theory of truth. But
he would probably have assented to what is true in pragmatism, and
that is not that efficacy is the sole and sufficient standard of doctrinal
verity, but that the final verification of truth is to be found in ex-
perience. Hence his constant reference from duty back to doctrine.
One of the most striking examples is in 2 Cor. viii. 9, where in
the midst of his appeal to the Corinthians to give generously for the
relief of the Judaean Christians he suddenly reminds them of ‘the
grace of our Lord Jesus Christ, that though he was rich yet for your
sakes he became poor’. The self-sacrifice of the Incarnation comes
into view as the motive power of Christian generosity.

The relation of Christ to the universe is twofold: it is a relation to
God (image), and a relation to created things (first-born). Image
(Gr. etkon) denotes (1) resemblance, (2) representation, (3) revelation.
It is the term used by Philo to describe the Logos, not merely the
reason, i.e. the purpose of God, but the word, i.e. the revelation of
God. Itis a synonym of character, the Greek word applied to Christ
in Heb. i. 3, ‘the effulgence of His glory and the express image of His
substance’. It is used in the N.T. literally of the head on a coin
(Mt. xxii. 20), and metaphorically of man as ‘the image and glory of
God’ {1 Cor. xi. 7), and of the likeness to Christ wrought out in the
Christian by his union with Christ (1 Cor. xv. 49, Rom. viii. 29, 2 Cor.
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iii. 18, Col. iii. 10). The fact that it is used with reference to man rules
out the idea of Hilary (De Syn. 73) adopted by Ellicott and other
commentators, that ‘image denotes perfect equality’. In the case of
Christ that is true, but it is not conveyed by the word etkon but
implied in the context, e.g. ‘all the fullness’ in verse 19.

Chrysostom and most early Christian writers, under the mistaken
idea that ‘image’ meant resemblance in all respects, argued that the
image of the invisible must itself be invisible. But the word ‘in-
visible’ here is obviously contrasted with ‘image’. In Rom. i. 20
‘the invisible things of God’ (i.e. the attributes of the divine nature)
are to be seen clearly by reflection upon the works of His creation.
Here St. Paul goes further: the Son is the revelation of the unseen
Father, cp. the language of 2 Cor. iv. 4, ‘that the light of the Gospel
of the glory of Christ, who is the image of God, should not dawn upon
them’, with iv. 6, ‘to give the light of the knowledge of the glory of
God in the face (i.e. person or presence) of Jesus Christ’. The same
idea is expressed more plainly still in John xiv. 9, ‘he that hath seen
me hath seen the Father’, and i. 18, ‘no man hath ever seen God ;
the only begotten Son . . . he hath declared him’. Lightfoot remarks
that ‘the epithet invisible must not be confined to the apprehension
of the bodily senses, but will include the cognisance of the inward
eye also’. God is not to be known in Himself by intellectual effort
but by acceptance of His living revelation in Christ. In a sense it is
true to say (though it is only half the truth) that we do not believe
in Christ because we believe in God; we believe in God because we
believe in Christ.

It would be an error and a loss to see in the language of St. Paul
only or even chiefly and primarily an answer to dangerous tendencies
in philosophy and religion. The conception given here of Christ in
relation to God and to the world has an inherent validity and value,
a message and a majesty of its own, apart from any reference to
prevalent heresies. But it is a gain to recognize that this conception
does supply the answer and the antidote to the peril of two current
tendencies. (1) Over against the idea of angels and other spiritual
beings, often entitled ‘sons of God’, St. Paul’s exposition claims for
Christ a sonship of an absolute and unique character, a sonship which
sets Him far above any sonship that may be predicated in any sense
or degree of any other beings, angelic or human. His sonship is a
personal and immediate revelation of God Himself. (2) Over against
the tendency to fitl the gap between humanity and a God hidden in
remote transcendency with a series of emanations and agencies that
seemed or promised to make known the unknowable and to make
visible the invisible, St. Paul’s exposition claims for Christ the glory
of being the one adequate and complete communication not merely
between God and man but actually of God to man. And this exposi-
tion is given in a language and a context which prove that, whatever
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it was for Philo, for St. Paul it was not a theory of philosophy but a
truth of religion.

Two ideas have been seen in the expression the first-born of all
creation, viz. priority to all creation, and sovereignty over all creation.
(1) The idea of priority to all creation is obvious and indisputable.
There is however some doubt as to the exact meaning of the Greek
word translated ‘creation’. In the N.T. it is used (a) of the act or
process of creation, Rom. i. 20, (b) of the created universe, Rom. viii.
22, (e) of any single created thing, Rom. viii. 39. In 2 Cor. v. 17 what
St. Paul says of any man in Christ may be translated ‘he is a new
creation’, R.V., or ‘there is a new creation’, R.V. marg. Opinion is
divided as to whether here the right translation is ‘all creation’ or
‘every creature’. ‘The first-born of all creation’ might conceivably
mean the first product of the process of creation. ‘The first-born of
every creature’ suggests priority and superiority to any and every
creature, i.e. something distinct from all produects of creation. It
suggests or confirms the idea inherent in protofokos ‘first-born’ as
contrasted with profoktistos ‘first-created’, which, as patristic writers
note, St. Paul refrains from using. Firsi-born implies more than
priority ; it implies a relationship to God which cannot be predicated
even of angels or men, much less of other creatures. (2) The idea of
sovereignty over creation is not so certain. Lightfoot is right in
observing that whereas the idea of priority is more peculiarly in line
with the thought of the Logos, the idea of sovereignty is more in line
with the thought of the Messiah. But the passages which he quotes in
support of the idea of sovereignty as implied in profotokes, e.g.
Ps. Ixxxviii. 28, cp. Rom. viii. 29, will not bear the stress laid upon
them (see Abbott, p. 211).

The history of the interpretation of this text illustrates vividly the
danger of opportunist exegesis even with the best of intentions.
Patristic writers of the second and third centuries interpreted the
expression rightly as referring to the Eternal Word. But when the
Arians early in the fourth century pointed to this text as proving
that the Son was a creature, the orthodox theologians of the day,
by way of evading the difficulty, insisted that the passage referred
not to the pre-existent Son but to the Son Incarnate. This inter-
pretation surrendered the whole position. They were driven . to
explain ‘creation’ as referring to the new spiritual creation. They
sacrificed the Deity of the Incarnate Son in an attempt to save the
eternity of the pre-incarnate Son. And the whole field of cosmogony
was virtually ceded to the very heresy which St. Paul is here ruling
out by his assertion of the eternal supremacy of Christ. When the
Arian heresy had ceased to be a peril to the Christian faith, catholic
theology returned to the only view which does justice to the
whole passage, viz. the view that the Christ there set forth as the
first, the full and the final revelation of God is the Christ eternal,



THE EPISTLE TO THE COLOSSIANS 175

incarnate, ascended—one unbroken unity and continuity of Divine
Sonship.

The relation of creation to Christ is stated by St. Paul in three
phrases, viz. in him . . . through him . . . unto kim. (1) ‘In him were
all things created’. Philo, for whom the Logos was the mind of God at
work, describes the Logos as the home of the ideal world or the world in
idea, which tock visible shape in the actual world of creation. Origen
and Athanasius and the Schoolmen of later ages adopted this view
in a Christian form. ‘The apostolic teaching is an enlargement of
this conception (of Philo), inasmuch as the Logos is no longer a
philosophical abstraction but a Divine Person’ {Ltft.). ‘The Son of
God is the intelligible world, that is, things in their idea. In the
creation they come forth from Him to an independent existence’
(Olshausen). But this view is scarcely compatible with the past
tense ‘were created’, which refers clearly not to the pre-existence of
the ideas of things in the Word, but to their expression in the historical
act of creation. Moreover, in view of the use of the phrase ‘in Him’
in the epistles to describe the relation of the Church to Christ, it
seems clear that ‘the Eternal Word holds the same relation to the
Universe which the Incarnate Christ holds to the Church’ (Ltft.).
It is life and not merely thought that is thus indicated. Cp. Johni. 4,
‘in Him was life’. It is life and not merely action; ‘through Him’
denotes the action of the Word, but ‘in Him’ goes further back. ‘He
is the source of its life, the centre of all its developments, the main-
spring of all its motions’ (Ltft.). ‘

(2) Through him, cp. Heb. ii. 10. The statement that ‘in Him were
all things created’ is now analysed and explained. (a) The aorist
tense there referred to creation as a historical fact; here the perfect
tense denotes ‘a completed and continuing fact’, a permanent relation,
not merely creation but preservation and development, cp. John v.
17, ‘my Father worketh even until now, and I work’. (b) The idea
of creation being centred in Christ is seen now to involve two ideas,
which are the contents rather than the consequences of the original

“idea. One is that the creative activity of God flowed through Christ
as the living agent of the Father; the other is that it flows back to
Christ as the living climax of the process. The phrase ‘through Him’
is used in Rom. xi. 36 of God, ‘of (from) Him and through Him and
unto Him are all things’ (creation as a whole). Liddon saw here a
distinction between the three Persons of the Holy Trinity, but the
Holy Spirit could scarcely be described as the goal of divine action,
though Moberly in Atonement and Personality has brought out vividly
the idea of the Holy Spirit’s work as the refurn to God of the results
of the purpose of God revealed in Christ and worked out in humanity.
The reference in Rom. xi. 36 throughout is either to God the Father
or more probably to the Godhead as a whole. In 1 Cor. viii. 6, where
St. Paul is repudiating the idea of polytheism, God the Father is the
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source of creation, ‘ of whom are all things’, and Christ is its channel,
‘through whom are all things and we through Him’. In thisstatement
however the first half refers to Christ’s work in the natural creation,
and the second to His work in the new spiritual creation of humanity,
¢p. 2 Cor. v. 17. St. Paul combines in one sentence there Christ’s
work in the universe and His work in the Church, which are both
elaborated separately in the present passage. Three points are to be
noted here. (2) ‘Through Him’ is used of Christ and also of God the
Father or of the Godhead as a whole, but ‘from Him’ is never used
of Christ; God the Father is the one and only fount and source of
life, a truth safeguarded in the present passage by the very statement
that ‘all things have been created through Him and unto Him’, i.e.
created by God the Father—it is by the Father’s will that Christ is
the channel and the goal of creation. (d) The application of the
phrases ‘through Him’ and ‘unto Him’ both to God and to Christ is
significant of St. Paul’s grasp of the Deity of Christ. If the Son had
not been God to St. Paul, it is unthinkable that he would have predi-
cated of the Son practically the same relation to the world which he
predicates of the Father. (c¢) The statement in 1 Cor. viii. 6 is a
sufficient answer to those critics who doubt the authenticity of
Colossians and Ephesians on the ground that they contain a new
Christology. Already as early as I Corinthians St. Paul had grasped
the place of the eternal Christ in the creation of the universe. Epke-
sians and Colossians are only an elaboration of a truth seen and held
years before and taught in an epistle of unchallenged authenticity.

(3) undo him. Christ is the end as well as the beginning (Rev. xxii.
13), the goal of all creation. In Rom. xi. 36 ‘unto Him’ refers to God
the Father or to the Godhead as a whole; in 1 Cor. viii. 6 definitely
to God the Father, but there a distinetion is drawn between the
created world as a whole and human beings, ‘of: (from) whom are all
things and we unto Him’, whether ‘we’ refers to Christians (‘only
believers consciously work towards’ the goal), or to all humanity, the
Jew guided by prophetic revelation, the Gentile by the revelation of
conscience and of nature, and both eventually by the revelation of
God in Christ. This double use of ‘unto Him’ with reference to
Christ as the immediate end and to God as the final end finds an
explanation in 1 Cor. xv. 24-8, where the mediatorial kingdom of
Christ is seen passing into the ultimate kingdom of God. Lightfoot
notes the different agpects under which the destined relation of the
world to Christ is presented in St. Paul, viz. (2) deliverance through
Christ from limitation and infirmity, sin and suffering, Rom. viii. 19 ff.
(b) subjection to the sovereignty of Christ, 1 Cor. xv. 25-7, (¢) recon-
ciliation to God, but in and through Christ, Col. i. 20, (d) consumma.
tion or recapitulation, the focussing and converging of everything
in its final development and completion upon Christ, Eph. i. 10. The
AY. ‘for him’ suggests only the second of these aspects, viz. that
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the world was created ‘to enhance the glory of Christ’ (Ellicott).
But the ultimate glory belongs to God the Father, e.g. Eph. iii. 21,
Phil. iv. 20, and especially Phil. ii. 11, where the confession of the
Lordship of Christ is to be ‘to the glory of God the Father’. The
main idea of the phrase ‘unto Him’ is to be found under the last of
the four aspects indicated above. As humanity is destined to find its
unity in union with Christ, and its world-task in the service of Christ,
so the whole universe, nature animate and inanimate, men below
and angele above, are to find their places and fulfil their parts in a
kingdom of Christ which is the realization of the Father’s purpose.
In the later stages of the evolution of nature, which is no antithesis
to creation but only the divine method of creation, man has become
an agent in the process, whether or not he realizes that he is now a
partner in a divine purpose. Man is developing the resources of the
created universe, while he is himself being developed by Christ. As
mankind finds its true glory more and more in the service of Christ,
its discovery and control of the forces of nature will bring them too
into line in the service of Christ, So the whole world of men and
things will become a unity of service, a synthesis of contributions to
the kingdom of Christ. Man was made in the image of God. Nature
is an expression of the mind of God. Christ as the living and eternal
Word is the Lord of all life, and man and nature are to reflect that
lordship by using in His service all the powers of life that He gave
and still gives. ‘All things are yours, and ye are Christ’s, and Christ
is God’s’ (1 Cor. iii. 23).

The idea of the universe owing its coherence to the mind and will
of God is found in Plato and Aristotle, who use the very word used
in Col. i. 17 ; alsoin Jewish thought, both Rabbinical and Hellenistic,
e.g. Ecclus. xliii. 26, ‘in His word all things consist’, and Philo’s de-
scription of the Word as ‘the bond of the universe which holds all its
parts together’. Lukyn Williams aptly quotes alater Rabbinical say-
ing, ‘the Holy One is the place of the world, and not the world His
place’,i.e. the world is in God rather than God in the world. St. Paul
goes further, and sees in the eternal Christ the living bond of the
world’s order, the source and secret of ‘that unity and solidarity
which makes it a cosmos instead of a chaos’ (Ltft.). Cp. Heb. i. 3,
‘upholding all things by the word of his power’, i.e. not merely sus-
taining the universe but carrying it forwaxrd to its goal. There the
idea, viewed from the side of Christ, suggests active control and
guidance ; here, viewed from the side of the universe, it suggests
rather order and unity. In the anonymous Epistle to Diognetus (vii.
2, early 2nd cent.) God is described as sending to men not an angel or
any other minister in His service, ‘but the very Artificer and Creator
of the universe Himself . . . whose mysteries all the elements faith-
fully observe’. These ‘ mysteries’are what we call the laws of nature ;
they are mysteries as being unfathomable by human intellect, and

N
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mysteries of Christ as being not impersonal tendencies but the secret
counsels of the living Word. Lightfoot suggests by way of example
that ‘the action of gravitation, which keeps in their places things
fixed and regulates the motions of things moving, is an expression of
His mind’.

2. His relation to the Church, the new creation, 1. 18,

Ag in the natural world, so in the spiritual. As in the old creation, so in
the new. Here however He stands tn a more intimate relation. He is the
Head of a Body, that Body which is called the Church. He is the source and
origin of all spiritual life. He 13 the first-born from the dead: by His victory
over death He became the pioneer and prince of the new life. Thus in every
realm, natural and spiritual, He stands pre-eminent.

18 And he is the head of the body, the church: who is the
beginning, the firstborn from the dead; lthat in all things he
might have the pre-eminence.

1 Qr, that among all ke might have.

18. and he is the head of the body. This transition from the natural
to the spiritual creation (2 Cor. v. 17), from Christ’s relation to God
and the world to His relation to the Church, is described by Theodoret
as a transition ‘from the theologia to the oikonomia’, i.e. from the
eternal nature and existence of the Son to His historical mission and
revelation. The introduction of the idea of a new and distinct
supremacy is marked by the repetition of the emphatic pronoun ‘he
himself’ and the key-word ‘first-born’.

he himself, i.e. either (1) He also in addition to His headship in the
natural world, or (2) in His own person, not by any angelic deputy
or representative—perhaps, in view of ii. 19 ‘not holding fast the
Head’, a glance at the heresy which was interpolating angels as
intermediaries between the Head and the members of the Body.

who s the beginning. The relative gives the reason of the headship,
‘inasmuch as He is’. The Greek word used here for beginning has two
meanings, both combined here. (1) It means the first stage of a pro-
cess, the first instalment of a product, e.g. LXX. Gen. xlix. 3, Dt. xxi.
17, where the first-born is called ‘the beginning of his children’.
Christ was the first-fruits (Gr. aparche) of the risen dead, 1 Cor. xv. 20,
23. But His resurrection was not merely the first of many risings to
a new and undying life ; it was the opening of the way of resurrection
for mankind. (2) The second meaning of arche is therefore appro-
priate here, if not indispensable, viz. the originating cause, e.g. Prov.
viii. 22, where Wisdom is described as the beginning of the ways of
God in creation. Cp. Acts iii. 15, ‘the prince of life’ (Gr. arckegos,
i.e. pioneer or leader, R.V. marg. author), and Heb. ii. 10, ‘ the author
of their salvation’ (Gr. archegos, A.V. and R.V. marg. captain), in both
of which passages the reference is to the resurrection of Christ. Cp.
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John xiv. 19, ‘because I live, ye shall live also’. Christ is the living
cause of the new spiritual creation as well as of the old natural crea-
tion, with this difference, that while the life of the universe is due to
His action and influence, the life of the Church is due to His com-
munication of His own life to man. Christ shares the life which He
gives to the Church.

the first-born from the dead. Cp. Acts xxvi. 23. In Rev. i. 5 the
phrase is “the first-born of the dead’. The former phrase denotes the
transition from death to life ; the latter the succession of all who pass
through that transition. The same variation occurs with the word
resurrection ; it is ‘resurrection from the dead’ in Phil. i1i. 11, 1 Pet. i.
3 ; “the resurrection of the dead’ in Rom. i. 4, 1 Cor. xv.12, 13, 21,42,
Heb. vi. 2. Ancient commentators remark that the term first-born
is strictly true of Christ; Lazarus and others rose again only to die
again ; ‘Christ being raised from the dead dieth no more’, Rom. vi. 9.
There may be in ‘first-born’ here a reference to Ps. ii. 7, ‘thou art
my son, this day have I begotten thee’, which St. Paul at Antioch
interpreted of the resurrection, Acts xiii. 33.

that he might have the pre-eminence, once again the emphatic pro-
noun, ‘He and none other’, or ‘He again in things spiritual as well
as things natural’. The tense too is significant, lit. ‘might become
pre-eminent’. Christ’s headship of the universe is the expression of
His eternal Deity (verse 17); His headship of the Church was the
resul$ of His historical manifestation, the Incarnation and the Passion
which culminated in the Resurrection. This latter connexion of
ideas occurs again in Phil. ii. 9-11, where the divine exaltation of the
risen and ascended Christ and the homage of the world to the name
of Jesus are the sequel and reward of the condescension of the In-
carnation. Cp. Rev. i. 5, where the title ‘first-born of the dead’ is
coupled with the title ‘the ruler of the kings of the earth’. ‘The
Resurrection carried with it a potential lordship over all humanity
(Rom. xiv. 9), not only over the Church’ (Swete on Rev. i. 5).

“in oll things. Gr. in all (plural), not (1) masculine, inter omnes
(Beza), R.V. marg. among all, i.e. all powers, terrestrial and celestial,
but (2) neuter, i.e. both in the universe and in the Church, both as
the pre-existent Son and as the Incarnate Christ; or perhaps, ‘in all
respects’.

Dr. Burney (Journ. Theol. Stud. xxvii. pp. 160 ff.) propounds an
ingenious theory of the origin of St. Paul’s explanation of the pre-
eminence of Christ in the universe, natural and spiritual. He regards
Col. i. 15-18 as an elaborate exposition of the various possible mean-
ings of the word bereshith, ‘in the beginning’, in the Hebrew text of
Gen. i. 1. ‘Three explanations are given of the preposition be; then
four explanations of the substantive reshith: and the conclusion is
that in every possible sense of the expression, Christ is its Fulfilier’.
He finds the key to Gen. i. 1. ‘in the beginning God created the

N2
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heavens and the earth’, in Prov. viii. 22 ff.,, where Wisdom (i.e.
Christ) is called reshith, the beginning of God’s ways in creation.
The argument is put in tabular form for the sake of clearness:

Bereshith=1in reshith: ‘in him were all things ereated’.

Bereshith="nby reshith: ‘all things have been created through him’.

Bereshith—into reshith: ‘all things have been created unto him’.

Reshith =beginning: ‘he is before all things’.

Reshith =sum-total: ‘in him all things consist’.

Reshith =head: ‘he is the head of the body’.

Reshith =first-fruits: ‘who is the beginning, the first-born from

the dead.

Conclusion: Christ fulfils every meaning which may be extracted
from Reshith, ‘that in all things he might have the pre-eminence’.

Space forbids a detailed examination of this theory. It must suffice
here to say that while it throws a flood of light on the wealth of
meaning latent in the word bereshith and in the profound simplicity
of the opening statement of Genesis, it is doubtful whether St. Paul
gaw all this meaning in the word and its context, and atill more
doubtful whether he would think of making it the framework of a
paragraph in an epistle which contains no quotation from the Old
Testament and perhaps no reminiscence of Old Testament language.
The theory may throw light upon the meaning of St. Paul’s own
language in this paragraph; but that is no warrant for reading
these eoincidences back into the mind of St. Paul.

Additional Note.—Christ the Head of the Body

The headship of Christ as taught by St. Paul relates to man-
kind, to the Church, and to all terrestrial and celestial powers.
(1) ‘The head of every man is Christ’, 1 Cor. xi. 3. St. Paul
is insisting that subordination is a principle which runs through
all life. Woman is subordinate to man, man to Christ, Christ to God.
But it is a subordination which is consistent with intimate union: cp.
John xiv. 28, ‘my Father is greater than I’, with John x. 30, ‘T and
my Father are one’, (2) Christ is ‘the head of all principality and
power’, Col. ii. 10. Here the headship denotes sovereignty over all
natural or spiritual forces and beings, with special reference by im-
plication to the angelic powers enthroned by false teachers in the seat
of world-rule. (3) Christ is the Head of the Church, ep. Col. ii. 19,
Eph. 1. 22,iv. 15, v. 23. It is instructive to note the connexion be-
tween the headship of Christ and the headship of man. In 1 Cor. xi.
3 fi., where St. Paul is speaking of the congregational life of the Church,
his reference is to the headship of man over woman in the whole order
of created life, and that headship is viewed as a step in a ladder of
subordination in which both man and Christ are both superordinate
and subordinate, man over woman but under Christ, Christ over man
but under God. Headship is in both cases balanced by subordination ;
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it is & link in an ascending chain of service. In Eph. v. 23 it is the
headship of man within the home that is in view—not the general
relation of the sexes in the Church and in society, but the intimate
relation of husband and wife. Here the headship of Christ which is
cited as the mystical counterpart and moral example to which the
headship of the husband should conform is the headship of Christ
over the Church ; and its key-note is protective care, for ‘He is the
saviour of the Body’.

It is true that the Church is in one sense a body of Christians;
but the Greek word for body, soma, is not used in the sense of an
organization formed by the coming together of individuals or units,
but only, literally or metaphorically, in the sense of an organism.
To St. Paul the Church is not a body or the body of Christians, but
the Body of Christ. The expression is used (1) of the natural body of
Christ, as the instrument of His atoning Passion, Rom. vii. 4, cp.
Heb. x. 10, 1 Pet. ii. 24, and as the revelation of the glory of His
Resurrection, Phil. iii. 21; (2) of the Church as His mystical Body,
which is viewed (@) as a body over which Christ reigns as head dis-
tinct from the body, e.g. here and in i. 24, Eph. i. 23, v. 23, (b) as a
body including Christ as its head, or rather animated by the person-
ality of Christ, e.g. 1 Cor. xii. 12, Rom. xii. 5. In other words Christ
is regarded sometimes as the Head, sometimes as the Body, ¢p. John
xv. 5, ‘T am the vine, ye are the branches’. There is a constant inter-
change between these two ideas of the relation of Christ to the Body,
viz, headship and identity. It is their combination which makes the
difference between the two supremacies of Christ. He is supreme
over creation but supreme in the Church ; distinct from creation but
identified with the Church. Membership of the Body is entered by
baptism, 1 Cor. xii. 13. Itslife is fed by ‘a communion (participation)
of the Body of Christ’, which is not merely a personal sacrament; of
union with Christ but a social sacrament of the unity of the Body,
1 Cor. x. 16, 17. Tt is the spiritual home in which not only racial
distinctions (Jew and Gentile) are merged in fellowship (Col. i. 22)
but personal dissensions are lost in peace (Col. iii. 15). Its unity is
created and preserved by the one indwelling Spirit, Eph. iv. 4. Its
development is both a building and a growth, and depends upon the
loving service of its members, Eph. iv. 12, 16, and their willingness to
suffer on its behalf, Col. i. 24, and also upon the divine sustenance
derived from its Head, Col. ii. 19, Eph. iv. 16.

The idea of the Body is elaborated by St. Paul for two purposes.
In 1 Cor. xii. 14 ff. and Rom. xii. 4, 5 he uses it to illustrate and
enforce the duty of mutual consideration and co-operation between
the various members with their different gifts and functions. In
Colossians and Ephesians he uses it to illustrate their relations to
Christ. In the latter case the figure of the head suggests the two ideas
of supremacy and sympathy. As in the human body the afferent
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nerves communicate o the head the sensations of every organ, and
the efferent nerves originate and control the movements of every
organ, so in the mystical body of Christ the Head is conscious of the
experience of every member, and prompts and guides the action of
every member, unless it be paralysed or dislocated by sin.

3. Invested with all the fullness of Divine Being, He is by His life and
death the reconciliation of the universe o God, 1. 19-20.

That pre-eminence i3 His by right. It was the purpose and pleasure of
the Father that the whole content and fullness of divine being should reside
in Him. By virtue of this incarnation of the divine life in Him there is an
atoning power in His mission to the world. It was the purpose of the Father
through Him to reconcile the whole world to Himself—to make the sacrifice
of His life upon the Cross the basis and bord of a new peace, and in this
reconciliation through the life and death of the Son to include both worlds,
heaven as well as earth, the invisible world of higher beings as well as the
vigible world of humanity.

19 1For it was the good pleasure of the Father that in him
r Or, For the whole fulness of God was pleased to dwell in him.

19. For it was the good pleasure of the Father. The train of thought
implied in for depends upon the meaning of the indwelling of the
‘fullness’ in Christ, on which see note on p. 183. A.V, for it pleased
the Father. The Greek text has only the bare verb ‘it pleased’ or
‘was pleased’. R.V. marg. takes ‘the fullness’ to be the subject of
the verb. Whatever the construction, the sense is the same ; the full
content of deity dwelt in Christ. But the various constructions
advocated by ancient and modern commentators raise interesting
and important questions of theology, or give different turns to the
remainder of the sentence. (1) The supplying of God the Father as
the subject presents the simplest theology. The Father is the sole
‘fount of deity’. At first sight the past tense of the verb seems to
suggest that the Son’s deity was conferred at some point in time, and
to imply that there was a time when He either did not exist or was
not completely divine. But even if the reference is to the deity of
the pre-existent Christ, the aorist tense may refer not to a particular
moment in the history of the Godhead but to an eternal purpose, a
timeless aet of the Father’s will. But the ellipse of such a subject as
God with this verb has no parallel, though a similar ellipse does
ocour with other verbs in James i. 12, iv. 6. The last preceding
mention of God ag the subject of a sentence (verse 12) is too remote
to justify the supplying of the word ‘God’ or ‘the Father’ here.
(2) The supplying of Christ as the subject ‘confuses the theology of
the passage hopelessly’ (Ltft.). On this supposition, unless the
pronoun kim is to be taken to mean something different in wnio kim
from what it means in the other three cages of its occurrence in these
verses (19, 20}, it must refer to Christ, and indicate that it is to Christ
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should all the fulness dwell; 20 and through him to reconcile

thatall things areto be reconciled, whereas reconciliation is to God the
Father, e.g. 2 Cor. v. 19. This difficulty is removed or reduced by
some interpretations of the meaning of reconciliation, for which see
note on ‘reconcile’ below. But there is a graver difficulty.- To make
the indwelling of the Godhead in the Son and the reconciliation of
the world to Himself or to the Father an act of the Son’s own will is
to create a second distinet source of the will of the Godhead, and to
make the Son an independent author of divine purpose, in contradic-
tion to the underlying idea of the whole passage and to the whole
tenor of our Lord’s few recorded but unmistakable references to
His subordination to the will of the Father. (3) Grammatically the
simplest construction is to take all the fullness as the subject, as in
R.V. marg. This interpretation does not involve the giving of
independent existence to the attributes of the Godhead, as was done
by the later Gmostic theory of personified emanations such as
Wisdom. The phrase here means God or the Godhead in all the
fullness of its being. Cp. ii. 9, ‘in him dwelleth all the fulness of the
Godhead’ or ‘of Deity’, with the LXX of Ps. lxviii. 17, ‘God was
pleased to dwell therein’.

all the fullness—evidently the same thing that is described in
ii. 9 as “the fulness of the Godhead’, i.e. of the nature of God. The
meaning of this term, Gr. pleroma, is not explained here or in ii. 9,
but apparently is assumed to be known to the Colossians. It was
probably familiar to them as a technical term in the teaching of the
Colossian syncretists, though they regarded this fullness as residing
not in Christ, or in Christ alone, but in the ‘elements’, i.e. the
celestial powers. In the later developments of Gnosticism the term
is used to denote the sum-total of the emanations from the Godhead.
See additional note below.

dwell. There are two Greek words, both compounds of the simple
verb dwell, but one denoting transitory, the other permanent dwell-
ing, e.g. LXX Gen. xxxvi. 44 (xxxvii. 1), where both oeccur in a
contrast between the sojournings of Isaac and the settled residence
of Jacob. The latter word is used here. Later Gnostics regarded the
plenitude of divine nature in Christ as both partial and transient,
some of them teaching that the divine nature or being descended
upon Jesus at His baptism and departed from Him on the Cross.
The false teachers at Colossae may have held some such view, and
St. Paul’s use of this word here and in ii. 9 may be a deliberate
ingistence upon the permanence of the divine in Christ.

Additional Note.—The Pleroma

The word pleroma is both (1) passive, the thing filled or fulfilled
or the fulfilment, and (2) active, the thing which fills or fulfils. The
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amblgmty of the term is obvious already in the one case of its use by
8t. Paul in his earlier epistles, Rom. xiii. 10, ‘love is the fulfilling of
the law’, where love may be the thing which ‘fulfils the law or the law
itself as fulﬁlled i.e. either the performance or the perfection of the
law. Two questions arise in these later epistles, (a) the grammatical
sense of pleroma in various contexts with their theological implica-
tions, (b) the purely theological significance of the word with its
practical bearings. (a) In Col. i. 19 and ii. 9 and Eph. iii. 19 it clearly
signifies not the fulfilment or perfection of God as a stage in His
history but the things which make up the idea of God, the various
attributes and aspects of the divine nature. In Eph. i. 23, where the
Church as the Body of Christ is described as ‘the fulness of him that
filleth all in all’, the word mey be active, i.e. the Body which is the
complement of the Head, or passive, i.e. the Body which is filled
with the life of Christ (see note on bodily in ii. 9). In Eph. iv. 13,
where “the fulness of Christ’ is the goal of the growth of human life,
not exactly a synonym for perfect manhood but rather the standard
of this perfection, the term seems to be passive, ie. either the
maturity which consists in being filled with the grace of Christ,
or the maturity which reaches the height of the perfectlon of Christ’s
character. (&) The purely theological question is, when did this
pleroma come to dwell in Christ ¢ Three answers have been given to
this question; (1) from all eternity, in which case the pleroma denotes
the divine nature of the Son, cp. Phil. ii. 6, ‘being already in the form
of God’, i.e. identical in nature with the Father; (2) in the Incarna-
tion, in which case pleroma lays stress on the fact that the Christ who
became incarnate was not merely a being of some kind or degree of
divinity but ‘God of (from) God’; (3) at the Resurrection, viewed as
the first step in the exaltation of Christ. The third interpretation is
disputable. It is true that in Rom. i. 4 the Resurrection is the
vindication or revelation of Christ as the Son of God, and in Phil. ii. 9
the Passion is viewed as the reason of this vindication, entitling
Jesus to receive ‘a name above every name’. But in neither case is
there any justification for the idea that the Deity of Christ dated from
the Resurrection. On the other hand, if pleroma denotes not the
fullness of the divine nature but the fullness of divine grace, then
the indwelling of this fullness may be regarded as coming in the
Incarnation or at the Resurrection. If it was the Resurrection that
led to the recognition of the Deity of Christ, and gave Him a wider
range for the exercise of the powers of Deity, the Incarnation was the
revelation as well as the restriction of Deity in a human life. Cp.
John i, 16, ‘of his fulness (pleroma) we all received, and grace for
grace’, i.e. grace in increasing measure or succession—a. statement
which became still truer of the risen and ascended Lord, but was
true already of the ministry before the Passion.

The context of the reference to the pleroma in Col. i. 19 is not
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decisive. It is true thatit is appended to the assertion of the supremacy
of the risen Christ, but it may be intended to indicate the inevitability
of this supremacy or of the Resurrection itself ; Christ could not but
be supreme, could not but rise again to glory, since He possessed by
virtue of the Incarnation the fullness of Divine Being. It is true on
the other hand that the purpose of the indwelling is stated to be the
reconciliation of the universe through the peace created by the Cross ;
but this reconciliation, including, as it evidently does, angelic as well
as human life, may have been regarded by St. Paul as won in principle
by the Cross but only realized in fact by the experience of the
Resurrection.

all things lunto 2himself, having made peace through the
1 Or, into him. 2 Or, him.

20. through kim to reconcile all things unto himself. ‘Through him’
evidently refers to Christ. As the pre-incarnate Son was the Father’s
agent in the creation of the natural world, the universe (verse 16),
so the incarnate Son is the Father’s agent in the creation of the new
spiritual world, the Church. The Greek word used for reconcile here
and in i. 22 and Eph. ii. 16 is a compound of the simple verb trans-
lated ‘reconcile’ in Rom., v. 10, 2 Cor. v. 18-20. The compound verb
denotes either complete reconciliation or restoration from a present
state to a previous state or to an ideal state originally intended but
not yet reached. A similar compound noun occurs in Acts iii. 21,
“the restoration of all things’. The significance of this reconciliation
is not quite clear. (1) In the light of the references to reconciliation
in Romans and 2 Corinthians it would seem here also to mean the
reconciliation of alienated humanity to God. In that case the
reconciliation of the Colossians in verses 21, 22 is introduced as a
particular example of the working of that reconciliation. (2) In view
of the wide range contemplated in ‘all things, whether things upon
the earth or things in the heavens’, the reconciliation has been
interpreted not merely of the atonement for human sin but of the
reunion of the whole disintegrated universe in subordination to
Christ, the restoration of a disordered world to its intended unity
under the headship of Christ—*unto him’ in the Greek text referring
in this case not to God but to Christ, cp. ‘created unto him’ in
verse 16. In that case the transition to the experience of the Colos-
sians in verses 21, 22 might be stated thus: ‘this world-wide recon-
ciliation is not a distant dream, a pious hope, without any bearing
upon your life; as far as humanity is concerned, it is operating
already ,and in that operation you have already shared.’

having made peace, 1. e. by making peace or making peace thereby.
The peace and the reconciliation are not quite identical. If the
reconciliation is the restoration of a discordant universe to harmony,
the peace made by the Cross is the first step in that restoration;
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man at peace with God is at once an instalment and an instrument
of the process of the peace-making of a world. I the reconciliation
is the return of man to God, then the peace may be the result of the
reconciliation, or its precedent condition; it may mean that man
can only be at peace with God when he has been won back to
God by an act of divine love, or that man must know the peace of
forgiveness before he can find his way back to God. There are
three things to be noted with regard to this peace and reconciliation.
(1) The first is the alternation between Christ and God. In Acts
x. 36 it is God who is regarded as ‘preaching peace through Jesus
Christ’; in Eph. ii. 17 it is Christ who ‘came and preached peace’,
and in Eph. ii. 14, 15 it is Christ who is described as ‘our peace’
and as ‘making peace’. Similarly in Eph. ii. 16 it is Christ who
reconciles both Jew and Gentile in one body unto God, while in
2 Cor. v. 18 it is (God who reconciles man to Himself through Christ,
cp. v. 19, ‘God was in Christ reconciling the world unto Himaself,’
where the two views are united. (2) Here, although the reconcilia-
tion of ‘all things’ includes the whole universe, the reconciliation
of the Colossians as typical Gentiles ig reconciliation to God. In
Eph. ii. 11 ff,, though the reconciliation of the Gentiles to God is in
mind throughout, the primary thought is that they are sharing this
reconciliation with the Jews, Jew and Gentile finding peace together
in the abolition of the law which separated them from each other
while it separated both from God. This difference in the view of
reconciliation corresponds to a difference in the point of view. In
Colossians it is the supremacy of Christ which is the main idea,
in Ephesians it is the unity of the Church. The central thought in
Colossians is the life of the Head, in Ephesians the life of the Body.
(3) Stress has been laid on the fact that in the N.T. men are repre-
sented as being reconciled to God, not God to men; and grave objec-
tion has therefore been taken to the statement in the second of the
XXXTX Articles that Christ died ‘to reconcile His Father to us’.
But even apart from the term ‘ propitiation’ (Rom. iii. 25, 1 John ii.
2, iv. 10), which implies the removal of some barrier blocking the
free flow of God’s love, the satisfaction of some demand inherent in
the nature of God, the very language in which God is here described
as reconciling and making peace through Christ points in the same
direction. Man needed reconciliation to God, but could not reconcile
himself. God must take the initiative, remove the barrier and make
the appeal. And the language of this and other passages lays greater
stress upon the removal of a barrier than upon the making of an
appeal. The barrier was twofold—the impenitence of man, the
antagonism of God to sin. Peace implies the removal of difficulties
on both sides. The Cross was in the first place an act of obedience
to God, and only in the second place an overture of appeal to man.
The ethical objection to the idea of the death of Christ having an
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blood of his cross; through him, I say, whether things upon
the earth, or things in the heavens.

atoning purpose and value vanishes in the light of the unity between
Father and Son and the origin of the atonement in the love of God
for the world ; it was God’s own hand that removed the barrier.

through the blood of his cross. The blood of Chrigt has a prominent
place in all three types of teaching about the atonement, viz. St.
Paul, the probably Alexandrian writer of Hebrews, and the writings
attributed to St. John or to ‘the Ephesian school’. Westeott
(Epistles of St. John, pp. 34 f.) insists that the blood of Christ, the
fulfilment of the typical teaching of the sacrifices of the law, repre-
sents the life of Christ, given to God in sacrifice for man and set free
by death for perfect fellowship with God and effective service for
man. In other words, it does not refer merely to the Passion, but
to the whole redemptive activity of the Son of God—to the life of
Christ given o God for man and given again from God to man. This
wider interpretation of the sacred blood is borne ou$ by the variety
of the connexions in which it is mentioned in the N.T. Tt is the
means of the propitiation provided by God, Rom. iii. 25; of our
justification, Rom. v. 9; of our redemption, i.e. the forgiveness of
sins, Eph. i. 7; 1 Pet. i. 19; Rev. i. 5, R.V.; of our cleansing from
gin, Heb. ix. 14; 1 John i. 7; Rev. i. 5, R.V.; of our sanctification,
Heb. x. 29, xiii. 12; of the “purchase’ of the Church for God, Acts xx.
28; Rev. v. 9; of the bringing of the alienated Gentiles near to God,
Eph. ii. 13. Some of these blessings are not immediate but subsequent
fruits of the Cross ; they are the results of the working of the redemp-
tive love of the living Christ. But they are the fruits and results of
a life which bore fruit because it died for God and man.

through him, I say. The repetition of ‘through Him’ (there is
nothing in the Greek corresponding to ‘I say’), which is omitted by
some textual authorities apparently as superfluous, has a definite
meaning and purpose. It ig evidently intended to lay stress upon
the following statement that angelic as well as human life, the
celestial ag well as the terrestrial world, owes its redemption to Christ
Himself and to Christ alcne.

whether things wpon the earth or things in the heavens. In view of
the neuters and the coupling of earth and heaven, it seems clear that
all things ‘ cannot be limited to the Church nor to men (with or with-
out special reference to the heathen) nor yet to intelligent beings
generally’ (Abbott), but must refer to the entire universe. Cp.
Rom. viii. 19-22, where creation as a whole is described as having
been ‘subjected to vanity’ and waiting to be ‘delivered from the
bondage of corruption’. It has been questioned whether this
redemption from failure and decay can be described as a reconcilia-
tion to God. But this redemption is to bring creation ‘into the
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liberty of the glory of the children of God' (Rom. viii. 21). The
world of nature is to share in the freedom of redeemed and trans-
formed humanity, i. e. is to be brought into closer correspondence to
the purpose of God. It is not quite true that ‘reconciliation implies
enmity’ which ‘cannot be predicated of unreasoning and lifeless
things’ (Abbott). Its meaning depends on the context, and here it
may mean the harmonizing of discord, the remedying of disorder, in
the natural world. ‘This restoration of universal nature may be
subjective, as involved in the changed perceptions of man thus
brought into harmony with God’ (Ltft.), or it may be objective, i. e.
man once himself restored to harmony with God might be able to
bring the forces of nature into more effective subservience to the
beneficent - purpose of God. It is true that useful discoveries and
inventions were made by ‘pagan’ minds in search of truth, both in
ancient and in modern times. But the immense advance of recent
ages in the utilization of natural forces for the welfare of humanity
does seem to be in scme way connected with the reverent spirit of
research which is one of the fruits of the recognition of the Lordship
of Christ. And in any case the Great War has taught men the horror
of the misuse of natural forces for destructive purposes, and set them
longing for more of the Spirit of Christ to turn the same forces to
constructive and beneficial uses, in accordance with the mind of a
God who is fove. This would be a real reconciliation of the world of
nature to God. Cp. also the prophecy of the pacification of the brute
creation in Isaiah xi. esp. 9, ‘they shall not hurt nor destroy in all
my holy mountain’—‘the knowledge of the Lord’ shall bring peace
between man and beast and between man and man.

Additional Note.—Reconciliation and the Angels

Things in the heavens would seem in the light of other references in
Colossians and Ephesians to include and perhaps primarily to denote
angelic beings. The difficulty of understanding in what way angels
need reconciliation to God has driven some commentators, ancient
and modern, to suggest other interpretations, e.g. the devil and his
angels, who are yet to be reconciled by the love of God and redeemed
into the service of God, or the souls of those who departed this life
in the fear of God but in ignorance of the work of Christ (cp. 1 Pet. iii.
19-20), and are yet to be gathered into the retrospective sweep of
His reconciling power. Both these interpretations are pure supposi-
tion without any suggestion in text or context. Others have taken
a desperate refuge in the idea that ‘heaven and earth’ was a Hebrew
way of describing this lower world. Abbott raises the fascinating
question whether the things in the heavens may not mean the
inhabitants of other worlds. The difficulties involved in the idea of
a reconciliation of the angels in general (as distinct from fallen or
evil angels) are not conclusive against that idea. It is true that in
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the biblical references to angels there is no suggestion of any real
counterpart to human sin that requires atonement. It is true also
that in so far as the reconciliation depends upon the assumption of
humanity by Christ this has no counterpart in His relations with
the angelic world. On the other hand, there is a suggestion of
imperfection in angelic life, e.g. Job iv. 18, and perhaps in the
celestial sphere as a whole, Job xv. 15; and though this is not the
same thing as enmity, it does imply the need of more intimate union
with God or an advance to higher perfection through Christ. In
particular the association of angels with the promulgation of the
Law {see pp. 97-8) seerus to have suggested to the Apostle the idea
of ‘a certain lack of harmony with the divine plan of redemption’.
And apart from the possibility of any such angelic need of personal
reconciliation in any sense, there is something to be said for the
suggestion that the angelic order as a whole awaits closer association
with the life and purpose of God, either through the destruction of
the hostile forces within that order, the evil spirits, or through the
participation of the angels in the glory and joy of human redemption,
cp. Eph. iii. 10, Lk. xv. 7, 10. It should be noted in this connexion
that whereas in the order of creation (verse 16) heaven precedes
earth, here in the order of reconciliation earth precedes heaven ; the
earthly world, the scene of the reconciling Cross, comes first, and
then the process or influence of this reconciliation on earth reacts
upon the heavenly world.

An entirely different interpretation is suggested by the possibility
that the ‘things in earth and heaven’ are to be taken as governed
not by ‘reconcile’ but by ‘making peace’, as Chrysostom and
Augustine read the passage. In that case the reconciliation consists
in the making of peace between earth and heaven, between men and
angels. Bengel remarks on Lk. xix. 38, ‘peace in heaven’, and
Lk. ii. 14, ‘peace on earth’, that what those in heaven call peace
on earth, those on earth call peace in heaven. Christ is in a true
sense the living bridge between heaven and earth; the angels of
God are to be seen ascending and descending upon the Son of Man,
Johni. 52.

Yet, after all, the labour of the interpreters may have been mis-
applied or superfiuous. They may have erred in ‘attempting to turn
what is practically a hypothetical statement into a categorical
assertion’. ‘St. Paul has in mind throughout this part of the epistle
the teaching of the false teachers at Colossae, who knew, forsooth, all
about the celestial hierarchy, with its various orders, some of which
were doubtless regarded as not entirely in harmony with the Divine
will. The apostle no more adopts their view here than he adopts their
hierarchical system. The point on which he insists is that all must
be brought into harmony, and that this is effected through Christ’
(Abbott). And if there is a subsidiary point, it is that the angels, far
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from being agents or plenipotentiaries in the process of reconciliation,
as the Colossian teachers held, were themselves included in the pro-
cess, and as far as they needed any share in the experience of a
reconciled universe, owed that blessing to Christ.

4. The place of the Colossians in this reconciliation, 1. 21-22.

In this reconciliation you too, Phrygians, Greeks, Romans, find a place
beside the people of His flesh. You had drifted away from God into aliena-
tion and antagonism: you were living a life of evil ways and works. But now
Christ has brought you back into touch with God. Iiving a human life in
a human body, He has reconciled you to God by the death which He died in
that body. The purpose of that reconciliation 18 to present you tn the sight of
God here and hereafter as souls devoted to His service, free from all blemish
or blame.

21 And you, being in time past alienated and enemies in
your mind in your evil works, 22 yet now thath he reconciled
! Some ancient authorities read ye have been reconciled.

21. alienated and enemies in your mind. In the absence of any
further definition and in view of the context, this must refer to their
relation and attitude to God. Grammatically ‘in your mind’ may
refer to both the alienation and the hostility, and probably does.
They represent two stages of the pagan mind, the drifting away
from God and the turning against God. (1) The idea of alienation is
explained in Ephesians, first (ii. 12) as alienation from the spiritual
commonwealth of Israel and exclusion from the covenants of promise,
with the twofold result of hopelessness and godlessness, and then
again (iv. 18) as alienation from ‘the life of God’, i. e. the life inspired
and sustained by the knowledge of God. The passive participle must
not be pressed as implying any idea of the process of alienation by
their own action or by evil influences ; it is ‘estranged’ rather than
‘banished’, though there may be an allusion to their having fallen
under an alien power, the power of darkness (verse 13). It simply
denotes their condition, whatever was its cause. In Eph. iv. 18 two
causes are indicated—the ignorance of the mind, the hardening or
blinding of the heart. (2) The Greek word translated hostile is some-
times passive, ‘hated’. But the active sense is required here. (a) It
is the sense in which it is used in Rom. v. 10 and viii. 7 and elsewhere
in N.T. The exception in Rom. xi. 28 is explained by the context.
(b) It is required by the phrase ‘in mind’, which cannot be explained
as Meyer explains it, ‘hated on account of your mind’. (¢) Recon-
ciliation in the N.T. is always the reconciliation of men to God, not
of God to men. It is the action and the proof of divine love. ‘It is
the mind of man, not the mind of God, which must undergo a change,
that a reunion may be effected’ (Litft.).

in your evil works. Not the cause but the effect of their alienation.
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in the body of his flesh through death, to present you holy and
without blemish and unreproveable before him:

It found expression in a corrupt life. This sequence is brought out
plainly in Eph. iv. 19. Cp. Rom. i. 21-32, where St. Paul traces the
falling into unnatural vices back to the failure to grasp the truths of
natural religion.

now hath he reconciled. The text is uncertain, the construction
irregular. (a) There are three readings : (1) the traditional text, ‘he
reconciled’; (2) ‘having been reconciled’; (3) ‘ye were reconciled’.
The first gives the simplest construction; but if it was the original
text, it is hard to understand why it was ever extruded by & more
difficult reading. The participle in the second reading, being in the
nominative case, is out of connexion with the accusative ‘alienated
and hostile’, but points to a passive verb as probably the original
text. The third, though it has only slight MS. authority, is probably
the true reading. (b) The construction in either case is broken. An
English commentary can only state, without any discussion of the
grammar of the Greek, the different ways in which sense can be made
of the sentence as a whole. (1) ‘And you too, though once alienated
. . . yet God has reconciled.” In this case ‘to present you’ gives the
result of the reconciliation. God reconciles men to Himself, and then
presents them to Himself ; He wins their hearts by His atoning love,
and then their lives by His sanctifying grace. (2) ¢ ¥You too, alienated
as you once were . . . you were reconciled’—the irregular substitu-
tion of a passive verb serving to lay stress upon their experience of
reconciliation rather than upon the reconciling action of Ged. In
this case ‘to present you’ must be taken as meaning ‘that you may
present yourselves before God’. (3) ‘And you, once alienated . ..
but now reconciled, it is the good pleasure of the Father’ (carried on
from verse 19) ‘to present to Himself.” (4) ‘And you who were once
alienated and hostile (but now you have been reconciled) it is the
good pleasure of the Father to present to Himself.’ In the last two
cages the reconciliation is only a stage in the process of human
salvation ; the stress is laid on the final purpose of God, the perfecting
of human character.

22. in the body of his flesh. Three explanations have been offered of
this emphatic addition ‘of his flesh’. (1) The phrase was intended to
insist on the reality of our Lord’s human nature as against the error
known as docetism (from the Greek dokein, to seem}, which arose from
the idea that & divine being could not submit to the physical realities
of human life; our Lord’s human nature was therefore only an ap-
Ppearance, not a reality. Itis doubtful, however, whether this heresy
took definite shape before the end of the first century. (2) The phrase
was intended ‘to combat a false spiritualism which took offence at
the doctrine of an atoning sacrifice’, as Lightfoot puts it, only to
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remark that if this was what St. Paul meant, he would surely have
brought out the point more clearly. (3) Lightfoot regards the phrase
as intended to distinguish the natural body of Christ from Hia
mystical Body the Church. It is instructive to note that Marcion, a
docetist on this point, omitted the words ‘ of his flesh’ from his edition
of St. Paul, and took ‘the body’ to mean the Church, and that Tertul-
lian in his reply to Marcion insisted that the words must refer to the
only body in which Christ could die, viz. a physical body: ‘He died
not in the Church but for the Church, giving body in exchange for
body, a natural body for a spiritual body,’ viz. the Church. (4) The
phrase has been taken as an allusive reply to the false teaching
current at Colossae, in which the angels, who have no physical body,
were given a share in the work of reconciliation. In that case St.
Paul is insisting that the reconciliation was effected by Christ’s
sharing the nature and experience of man in a way in which the
angels could not. Here again it is doubtful whether St. Paul would
have left such an important point just touched allusively without any
clearer reference. On the whole it is best to take the phrase as laying
stress upon the real humanity of Christ as an integral part of the
work of reconciliation, without any deliberate reference to any
particular heresy which ignored or depreciated that human instru-
ment of reconciliation.

holy and without blemish and unreproveable. The last two terms
denote not status but character; probably therefore holy should be
similarly interpreted, i.e. not merely consecrated in aim but sanctified
in action. In that case holy is a positive and the other two words a
negative description of the Christian life. There is some doubt as to
whether the second Greek word means here blameless, as in classical
Greek and in Phil. ii. 15, or unblemished, as in the Septuagint, where
it is used of sacrifices, and in Heb. ix. 14, 1 Pet. i. 19. The last word
undoubtedly means blameless or unblameable, ¢p. 1 Cor. i. 8. The
last two words may therefore mean (1) ‘without blemish and without
blame’, Vulg. immaculatos et irreprehensibiles, or less probably (2)
they may refer respectively to character and reputation, ‘blameless
and unblamed’, not merely free from any moral fault but recognized
as faultless. The first two words occur together again in Eph. i. 4 and
v. 27. Here the perfecting of human life is viewed in a practical light
as the purpose and the result of the reconciliation effected by the
Cross. In Ephesians it is viewed in & more eternal and mystical light.
In Eph. i. 4 it is part of the eternal purpose of God, which found
expression in the election of the faithful. In Eph. v. 27 the faithful
are viewed as a body, the Church which is the Bride of Christ; and
the perfecting of the Church is viewed as the purpose of Christ’s love
for-the Church, a love seen in the sacrifice of His own life and in the
sacramental cleansing of the life of the Church. '

before him. (1) The phrase belongs not to the words immediately
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preceding, as though the idea were that God and not man is the
judge of the holiness and innocence of the faithful, but to the word
‘present’, whether the idea of this presentation is final judgement or
immediate acceptance. (2) Whether the true reading is ‘he recon-
ciled’ or ‘ye were reconciled’, it is in either case uncertain whether
this phrase means ‘before Christ’ or ‘before God’. In the light of
2 Cor. iv. 14, Eph. i. 4, Jude 24-5, it would seem to mean ‘before
God’;in the light of Eph. v. 27 it would seem to mean ‘before Christ’.
Christ gave Himself for the Church in order to win the Church to
Himself. But the relation of Christ to the Church, like the kingdom
of Christ in 1 Cor. xv. 23-8, is both immediate and mediatorial ; the
ultimate relation of the Church and the Kingdom is to God the
Father or perhaps rather to the Triune Godhead. The reconciliation
of man is the work of Christ ; but it is the purpose of God, and it is
reconciliation to God. Cp. 2 Cor. v. 19, ‘God was in Christ reconciling
the world unto Himself’.

Additional Note.—Presentation to God

The interesting idea of presentation to God as the end and aim
of the Christian life is frequent in St. Paul. Attempts have been made
to give the word either a sacrificial or a judicial significance, viz. the
presentation of a sacrifice for the acceptance of God or of a life for
His approval. The word is too general to be limited to either idea.
It is more instructive to note the threefold aspect of presentation.
(1) It is sometimes regarded as the task of the Aposile, betrothing a
Church to a divine husband with the idea of presenting it to Christ as
a pure bride (2 Cor. xi. 2), or warning and teaching the individual
Christian with the idea of presenting every man perfect in Christ
(Col. i. 28). (2) Sometimes it is regarded as the effort of the Christian
himself. The Roman Christians are urged to present themselves to
God ‘alive from the dead’, Rom. vi. 13, where the idea of the whole
passage is the presentation of life with all its parts and powers for
obedience in the service of God, c¢p. vi. 16. Timothy is to present
himsgelf to God for approval as a workman not needing to be ashamed
of his work (2 Tim. ii. 15). The body is to be presented as a living
sacrifice in a rational service (Rom. xii. 1) ; cp. the echo of thislanguage
in the Prayer of Oblation in the English Prayer Book, where the
sacrifice of our life is viewed as part of the eucharistic sacrifice of
praise and thanksgiving. (3) Sometimes the presentation is regarded
as the work of God. St. Paul is sustained by the knowledge that the
God who raised the Lord Jesus will raise him and his fellow workers
with Jesus and present them along with the Christians of Corinth
(2 Cor. iv. 14), i. e. to stand before the judgement-seat of Christ or to
reign with Him in glory. Christ loved the Church and gave His life
for the Church to cleanse and present it to Himself as a holy and
blameless bride (Eph. v. 27). In the closing doxology of Jude’s

(o)
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epistle God is described as ‘able to guard them from falling and to
set [present] them blameless before His glory’ (Jude 24). Cp. the
Collect for the Presentation, ‘so we may be presented unto thee with
pure and clean hearts by the same thy Son’, where the reference to
the presentation of the infant Jesus in the Temple suggests that our
presentation refers not to the day of judgement but to the dedication
of our life to the service of God. Cp. too the commendatory prayer for
the dying in the Visitation of the Sick, that his soul ‘may be
presented pure and without spot before thee’, perhaps by the media-
tion of Christ, or by the ministry of angels. Itisalmostsuperfluous to
ask when the presentation in the present passage is to take place. It
is at once a prospect and a process; life is to be lived now as it id to be
completed in the future, in the presence of God. One stage, the
present or the future, may be prominent in the Apostle’s mind at a
particular moment ; but it is as a stage in a continuous direction of
life Godwards, in which the teaching of the Apostle and the effort of
the Christian are both parts of & process which is the work of God
throughout.

5. The claims of the Gospel of reconciliation, 1. 23.

That purpose will certainly be achieved, if only you continue in the faith,
built as you are already upon a sure foundation, standing firm against every
shock of temptation, and resisting every influence that might draw you away
Jrom the hope which is the centre of the gospel which you heard, the one
unchanging gospel which was proclaimed in every part of the world under
heaven—ithe gospel of which I Paul was called to be a minister and enlisted
in its service.

23 if so be that ye continue in the faith, grounded and

23. if so be that ye continue. The R.V. has introduced an idea of
doubt unwarranted by the text or the context. The Greek indicates
not an uncertain prospect but a necessary condition and an almost
certain assumption—°if indeed you continue as you must and as I
take it for granted that you are doing and willdo’. St. Paul is at once
insistent and confident ; they must, and he is sure that they will.

continue in the faith. The Greek verb is a compound of the simple
verb abide, denoting not intensity but locality. In Acts xxviii. 12, 14
it is used literally of staying at a place. Metaphorically it is used
of continuing in a state or an attitude—in sin, Rom. vi. 1 ; in unbelief,
Rom. xi. 23; in a relation or environment, e, g. the goodness of God,
Rom. xi. 22 (cp. Jude 21, “‘keep yourselves in the love of God’); in a
habit or practice—in reading, exhortation, doctrine, and in medita-
tion, 1 Tim. iv. 16. The faith may mean (1) ‘your faith’, a remini-
scence of 1. 4, or (2) the Christian faith, ¢p. Jude 3, ‘the faith once for
all delivered unto the saints’. At a later date ‘the faith’ came to
denote the formulated creed of Christendom. But as early as Acts
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gtedfast, and not moved away from the hope of the gospel
which ye heard, which was preached in all creation under
heaven ; whereof I Paul was made a minister.

xiv. 22 the apostles could exhort converts ‘to continue in the faith’;
its substance was definite, though its form was not yet defined.
Cp. ii. 7, where the reference in the context to the teaching received
at the outset points to the objective sense, the Christian faith.

grounded and stedfast. The two terms as applied to a building
mean respectively (1) based on a sure foundation, (2) built in solid
faghion. It is noteworthy that the other passages in which St. Paul
uses these metaphors from building occur in letters written from
Ephesus (1 Cor. iti, 10-17, vii. 37, xv. 58) or to Ephesus (Eph. ii. 20-2,
iii. 17). The idea may have been suggested by the great temple which
was the pride of that city. In their application to the Christian faith
and life the two words indicate the certainty of its basis and the
steadiness of its character. Grounded, a perfect passive participle,
gives the idea of a building resting on a foundation laid once for all.
Here the word occurs not in a doctrinal statement but in a virtual
exhortation; and the stress lies therefore not upon the security of
the foundation but upon the necessity of remaining fixed upon the
foundation. Stedfast denotes the stability of character which is the
counterpart and consequence of the security of the foundation.

not moved away. A present participle, ‘not beginning to move
away’, perhaps a hint at the danger of yielding to the attractions of
a new and false faith, or ‘not in the habit of moving away’ in response
to this or that temptation. In either case there is ‘a suggestion of
repeated attempts to dislodge them’ (Ltft.). Stedfast denotes stabi-
lity of character, not moved away stability of position. The metaphor
of building, faint already in ‘stedfast’, vanishes at this point. St.
Paul may perhaps be turning here to the metaphor of a ship, ep.
Eph. iv. 14, ‘tossed to and fro and carried about with every wind of
doctrine’, in which case ‘the hope of the gospel’ would be ‘the anchor
of the soul’ as in Heb. vi. 19 (M. Jones, p. 72). The change of meta-
phor from building to ship is not more startling than from babe to
ship in Eph. iv. 14.

the hope of the gospel. Hope here as ini. 5 is not subjective but
objective, not the feeling of hope but the prospect or promise held
out by the gospel. It is the destiny of the Christian, described in
Eph. i. 18 and iv. 4 as the call of God and identified in Col. i. 27 with
Christ, who is Himself the hope of glory. Cp. Tit. ii. 13, Heb. vi. 18,
vii. 19. There may be an implicit contrast between the certainty
of the promise offered by the Gospel and the delusive promises
offered by the Colossian heresy.

which ye heard, which was preached, &c. Some commentators see
here three parallel arguments against departure from the true faith,

02
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viz. (1) it was the faith which the Colossians themselves had heard ;
(2) it was this faith, and no other, which had been preached over all
the world ; (3) it was the faith by which and for which the Apostle
himself lived. (1) It is doubtful whether the simple phrase ‘which ye
heard’ will bear this stress, unless ‘heard’ is taken as implying also
acceptance and therefore the duty of faithful retention. It is more
likely that the phrase is a simple identification of the Gospel, a mere
historical reference. But the two following clauses are unmistakably
meant as arguments. (2) The Gospel was no local movement but a
world-wide message. Chrysostom remarks: ‘he brings forward the
Colossians themselves as witnesses, then the whole world . . . and
thus points to the authority of the Gospel.” Lightfoot says rightly:
‘the motive of the Apostle here is at once to emphasize the universa-
lity of the genuine Gospel, which has been offered without reserve to
all alike, and to appeal to its publicity as the credential and guarantee
of its truth.” But the point of the argument is rather that the Colos-
sians are not the only trustees of the Gospel. There is a Christian
world around them near and far with which they must maintain
communion by maintaining the common faith. (3) St. Paul’s refer-
ence to his own service in the cause of the Gospel is not prompted by
the desire to vindicate his apostolic authority, which was apparently
not challenged at Colossae ; nor by the desire to magnify his office as
the evangelist of the Gentile world, though this idea might well have
been brought vividly to his mind by the reference to the universality
of the Gospel ; but rather by the desire to impress upon the Colossians
the fact that he was himself ‘a living example and witness of the
power’ of the true Gospel (L. Williams).

which was preacked. The aorist tense may be (1) timeless, ‘which
is proclaimed’, or (2) historical, ‘which was proclaimed in other parts
of the world before it came to you’, or (3) ideal, ‘it was done when the
Saviour . . . bade it be done, Mk, xvi. 15’ (Moule). This last inter-
pretation is in harmony with the seemingly hyperbolical language
‘under heaven’ {cp. Acts ii. 5); but see note on ‘all the world’ in
verse 6 for the justification of this assertion of the world-wide extent
of the Gospel at this date. The idea of public proclamation as by a
herald (the verb is derived from the Gr. word for herald, kerux)
suggests a contrast to the esoteric methods not only of the Colossian
heretical teachers but of most ancient teachers of philosophy and
religion; but it is doubtful whether St. Paul intended to hint at this
contrast.

in all creation. On the double use of the Greek ktisis, (1) creation
as a whole, (2) a creature, see note on verse 15. The A.V. ‘to every
creature’ is ruled out by the preposition in found in the Greek text.
‘Among every creature’ (Coverdale, Lightfoot) is an awkward
attempt to do justice to the preposition. Ellicott’s ‘in the hearing of
every creature’ is intelligible, but this use of in (cp. 1 Cor. vi. 2,
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‘if the world is judged by you’, i.e. in your presence as a tribunal)
would require the plural. It is simpler to adopt the meaning creation,
i.e. (@) ‘in all the created world’ or (b) ‘in every part of the created
world’, cp. 1 Pet. ii. 13. Lightfoot would include ali creation, animate
and inanimate, and compares the chorus of praise to God and the
Lamb from all created beings in Rev. v. 13. But the reference here
is to the proclamation of the Gospel as a message for human accep-
tance (cp. Mk. xvi. 15) ; any idea of its bearing on the world of nature,
however true, is here irrelevant.

I Paul. Inthe Greek the addition of the personal pronoun is highly
emphatic. It occurs elsewhere only in 1 Th. ii. 18, 2 Cor. x. 1,
Phm. 19, Gal. v. 2, Eph. iii. 1. In the first three cases it might be
intended to exclude for the moment the fellow-workers associated
with the Apostle in the opening address. But in the last two cases
there is no such association. In all the cases there is a special reason
for the personal emphasis. In Gal. v. 2 it is either a protest of aposto-
lic authority or an appeal to the record of his life by way of refuting
calumny. In Phm. 19 it reads like the formal self-designation at the
beginning of a promissory note. In 2 Cor. x. 1 it adds weight to a
pathetic personal entreaty, in 1 Th. ii. 18 to an expression of personal
affection. Here in the light of Eph. iii. 1 and iii. 7, 8 it seems to recall
the wonder of his conversion and commission {cp. 1 Cor. xv. 10) as
adding weight to his witness to the Gospel.

was made a minister. On the term minister see note on i. 7. Far
from magnifying his own place in the life of the Church, St. Paul
describes himself here (as in 1 Cor. iii. 5, 2 Cor. iii. 6, vi. 4, Eph. iii. 7)
by the term which denotes either the character of ministration or
service which belongs to the ordinary Christian life in general or the
lowlier office of service as distinct from the higher office of oversight.
Cp. the use of minisiry {diakonia) with reference to apostolate in
Acts i. 17, 20, xx. 24, xxi. 19, 2 Cor. iv. 1, v. 18, vi. 3, Rom. xi. 13,
Eph. iii. 7. Apostolate, diaconate, presbyterate, episcopate, with
their different functions and degrees of authority, are all alike types
of service. We have here an echo of the Lord’s saying in Mt. xxiii. 11,
‘he that is greatest among you shall be your servant’ (diakonos), cp.
Mt. xx. 26, Mk. x. 43, 44). This reference to his commission is a link
between two sections of the epistle. Its primary purpose is to enforce
the warning against the danger of lapse or apostasy at Coloesae ; but
it leads the Apostle on to a fuller unfolding of the place of his mission
and ministry in relation fo the central mystery of the Christian faith.
It corresponds to the reference to his mission in Eph. iii. ‘In the
Ephesian epistle this declaration is made a direct introduction to
practical exhortation (cp. ch. iv, v, vi); here it leads up to the
earnest remonstrance against speculative errors in ch. ii, which
Precedes a similar practical exhortation. In both cases he dwells on
the committal to him of a special dispensation ; in both he rejoices
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in suffering as & means of spiritual influence ; in both he declares the
one object to be the presentation of each man perfect before Christ’
{Bp. Barry). o

Two ancient MSS. instead of minister here have preacher (Gr. keruzx,
herald, from which the verb preached in the preceding verseis derived)
and apostie, a twofold designation which St. Paul claims in 1 Tim. ii. 7
and 2 Tim. i. 11, adding in both cases a third designation, teacher.
The Alexandrian MS. combines all three here, preacher and apostle
and minister. This reading is an obvious conflation of variants; but
it suggests nevertheless an instructive analysis of the Apostle’s life-
work and the life-work of every Christian minister—message, mission,
ministry—a gospel to proclaim, a church to build, a Master to serve.

(ii) T'he ministry of the Apostle of Christ, 1. 24-1L. 17.

1. 4 ministry of suffering for the Churck’s sake, 1. 24.

That service has meant suffering, but it has been worth all that it kas cost.
Even here and now 1 find real happiness in the sufferings that I am under-
going for your sake. The sufferings of the Church are in a real sense the
sufferings of Christ, and in all that I suffer in this frail flesh of mine on
behalf of the Church which i3 His Body I feel that I am helping to complete
the tale of all that is yet incomplete in the afflictions of Christ.

24 Now 1 rejoice in my sufferings for your sake, and fill up

24. Now I rejoice. A.V. who now rejoice, based upon a reading
which is a clear case of dittography, the scribe repeating by accident
the last two letters of diakones, which are identical with the Gr.
relative pronoun. Now is not inferential, ‘and so I rejoice’; in its
emphatic position it must be temporal, ‘at this moment’ or ‘in these
days’. (1) Lightfoot sees a contrast to earlier moments of depression
or repining: ‘now, when I contemplate the lavish wealth of God’s
mercy—now, when I see all the glory of bearing a part in this
magnificent work, my sorrow is turned to joy.” This interpretation,
however true to some phases in the Apostle’s chequered experience,
has no support in the context. (2) There may be a thought of the
contrast to the days before the Apostle ‘became a minister’ of the
Gospel—once an enemy of the Church and the faith, but now a
willing and joyful martyr. (3) Most probably the contrast lies nearer
—‘the service of the Gospel, which I entered years ago, is now
impeded by a prisoner’s chain; yet the imprisonment has its com-
pensations, and at this mement I am finding a new joy in the midst
of my sufferings, as I reflect upon their significance’.

Jor your sake. Hissufferings had no direct relation to the Colossians,
But they had been incurred in the cause of the extension of the
Gospel to the Gentiles, and in the course of missionary enterprise
among the Gentiles. Colossian Christianity had been an indirect
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on my part that which is lacking of the afflictions of Christ in
my flesh for his body’s sake, which is the church;

"result of this mission to the Gentile world ; the Colossians had shared
at second hand through Epaphras the benefits of St. Paul’s y)issioq-
ary labours at Ephesus. Ultimately therefore, though not immedi-
ately, his sufferings had been for their sake.

fill wp on my part. The phrase represents a single Greek word, a
double compound verb. The simple compound ‘fill up’ occurs twice
with the same substantive ‘deficiency’ for its object which is used
here, viz. 1 Cor. xvi. 17, ‘that which was lacking on your part (i.e. in
maintenance and support) they (the Christians of Achaia) supplied,’
and Phil. ii. 30, of Epaphroditus ‘hazarding his life to supply that
which was lacking in your service toward me’. The preposition anis
in the double compound has been variously interpreted, (z) instead
of Christ, the servant suffering as the representative of his Master,
(b} suffering in response to and in return for Christ’s sufferings for
him, {c) in correspondence to the deficiency, i.e. suffering to meet the
need, to supply the deficiency. The last is the simplest interpretation.

that whick 18 lacking, lit. the deficiencies. As in 1 Th. iii. 10, ‘that
we may perfect that which is lacking (lit. the deficiencies) in your
faith,” the plural denotes weak points in the faith of the Thessalon-
ians to be strengthened, whereas the singular would have suggested
that their faith as a whole was defective, so here the plural avoids
giving the impression that ‘the afflictions of Christ’, whatever the
phrase means, were as a whole inadequate or deficient, and suggests
rather the idea that there were still afflictions to be endured by the
Apostle and others to complete the tale of suffering. The afflictions
in question were not imperfect but incomplete—perhaps rather not
incomplete but uncompleted. Note the preposition, not ‘in the
afflictions” but ‘of the afflictions’.

Additional Note.—The afflictions of Christ

The main question about the afflictions of Christ is whether these
are afflictions endured by Christ or by the Apostle in and for Christ.
Doubt of the former explanation is raised at the outset by the fact
that the Greek word used here, thlipsis, commonly translated ‘tribula-
tions’, and denoting hardship, either galling or crushing, is never
used in N.T. of the sufferings of Christ, which are called pathemata.
But there are also theological and practical objections. (1) On the
agsumption that the afflictions are those endured by Christ there are
three interpretations. (@) The view of most Roman Catholic com.
mentators has been that the benefits of the Passion are supplemented
by the sufferings of the saints, which have a merit of their own and
constitute a fund or treasury from which the Church can grant
indulgences. But the Roman Catholic scholar Estius, while believing
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this doctrine to be primitive and sound, frankly admitted that it
could not be proved from this passage. Any such claim on the part
of the Apostle, he says, would savour of arrogance; the afflictions of
Christ here must mean the same thing as the ‘sufferings for your
sake’, (b) Lightfoot and others, viewing the sufferings of Christ in
two distinct aspects, viz. ‘satisfactory’ and ‘edificatory’, i.e. atoning
and sustaining, rule out the former idea but insist on the latter. ‘It
is a simple matter of fact that the afflictions of every saint and
martyr do supplement the afflictions of Christ. The Church is built
up by repeated acts of self-denial in successive individuals and
succesgive generations’ (Ltft.). The Passion of our Lord as an atone-
ment was complete and perfect; but as an inspiration it prompted
and sustained sufferings on the part of the apostles and the faithful
which were in a true sense not merely its consequences but also its
continuation. On the other hand, such sufferings had no independent
value, for they were themselves the work of the indwelling Christ,
e.g. Phil. iv. 13, ‘I can do all things in him that strengtheneth
me’. And apart from the inconsistency of any such claim of merit
with the constant humility of St. Paul, it is incredible that he
would have penned such an unguarded expression in a letter to a
church already under the influence of teachers who were under-
mining the uniqueness and all-sufficient completeness of Christ’s
work. Any such suggestion of a supplementary value of apostolic
sufferings might easily ‘foster the delusion that either saints or
angels could add anything to Christ’s work. If affliction could do so,
why not (it might be said) self-imposed suffering, asceticism or
gratuitous self-denial ?’ (Abbott, p. 231). (c) Most ancient and
modern commentators find refuge from these difficulties and objec-
tions in the idea that the ‘afflictions of Christ’ means the sufferings
of His Body, the Church, and that they are called His afflictions
because ‘He really felt them’. They see this idea in Acts ix. 4,
‘why persecutest thou me ?’ But that question only indicates that
the persecution of Christians is a persecution of Christ; it does not
imply that Christ Himself feels that persecution as a suffering in
His own person. This same explanation holds good too of Heb. vi. 6,
which has been quoted in support of this interpretation. ‘It is true
that Christ sympathizes with the afflictions of His people ; but sym-
pathy is not affliction, nor can the fact of this sympathy justify the
use of the term “afflictions of Christ”’, without explanation, to mean
the afflictions of His Church’ (Abbott, p. 231). (2) The alternative
is to regard ‘the afflictions of Christ’ as a description of afflictions
endured by the Apostle himself. (z) It may mean that the afflictions
of Christ are typical and prophetic of the sufferings borne by His
followers in the cause of His Church, cp. Mt. xx. 23, ‘my cup indeed ye
shall drink’. (b) More probably it is an illustration of the Pauline idea
of the mystical union of the Christian with Christ, by which the
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Christian experiences in his own life the experiences of Christ—the
Passion and Crucifixion in his own dying to the world and the flesh,
Gal. vi. 14; the Burial in his baptism, Rom. vi. 4, Col. ii. 12; the
Resurrection in moral renewal, Rom. vi. 4, viii. 10; in spiritual
freedom, Col. ii. 12, 13, 20 ; in the victory of strength over weakness,
2 Cor. xiii. 4, or in final glory, Phil. iii. 10, Rom. viii. 17. This
mystical union is both a present experience and a future prospect,
Phil. iii. 12. It has yet to be realized in closer resemblance to the
character of Christ, in fuller correspondence to the experience of
Christ’s own life. Both ‘the power of His resurrection’ and ‘the
fellowship of His sufferings’ have yet to be realized completely, and
in that order—it is the risen life that learns to suffer and to win by
suffering. It is in this sense of progressive assimilation that St. Paul
speaks here of his filling up on his part what still remains to be
experienced of the afflictions of Christ. ‘Every one when he is
perfected shall be as his master.” The Apostle’s tale of afflictions is
not yet complete, and it is pure joy to feel that his perseverance in
the path of affliction is not merely a service to the Church of Christ
but the crown of his own discipleship in the service of Christ.

2. A minisiry of stewardship in charge of a revelation, 1. 25-27.

This ministry of mine, this life of service, 18 the fulfilment of a stewardship
in the household of God which was conferred upon me. In the fulfilment of
that stewardship it 18 my privilege and responsibility to dispense to you the
stores of divine truth and grace—to give full expression and effect to the word
of Qod. By the word of God I mean thai mystery which had been hidden from
‘past ages of history and from past generations of humanity, and is now at
last revealed to the saints of God. Such was the eternal purpose of God—to
make known to His saints the wonderful wealth of the glory of that divine
mystery as it 18 now revealed in the calling of all the nations into His
kingdom. The revelation is not merely for the world at large; it iz for the
individual. The mystery thus revealed is nothing less than the presence of
Christ in your life, a presence which is the promise and the hope of a glorious
destiny.

25 whereof I was made a minister, according to the dispen-
! Or, gtewardship.

25, according to the dispensation of God, i.e. his call to the ministry
was part of the divine plan of the evangelization of the world. R.V.
marg. stewardship, i.e. his ministry was to be exercised as a steward-
ship of divine truth. The Greek word oikonomia, which has given us
economy and economics, has a twofold meaning, (1) the administration
of a household (Gr. otkos), (2) the office of an administrator (Gr.
oikonomos, mostly translated in A.V. and R.V. steward). In the
Bible oikonomia is used of the divine ordering of the world, and in
particular of the life of the Hebrew nation and Church, and of the
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sation of God which was given me to you-ward, to fulfil the word

Christian Church. Hence the post-biblical use of ‘the old dispensation’
and ‘the new dispensation’ to denote the Hebrew and the Christian
stages of history. In Heb. iii. 2-6 the two are contrasted to bring
out the superiority of Christ as the son of the house over Moses the
faithful servant. The Christian Church as the household and king-
dom of God has an ordered life, of which apostles and other ministers
_are stewards, 1 Cor. iv. 1, ix. 17, Tit. i. 7, ep. Heb. x. 21, 1 Tim. iii. 5,
15. The word otkonomia itself in the N.T. (except 1 Cor. ix. 17} is
confined to Colossians and Ephesians. (1) Here and in Eph. iii. 2 it
is used of the divine choice and appointment of the Apostie ; but here
it is his mission, the privilege and responsibility of preaching the
Gospel to the Gentiles; there it is his conversion, the grace of God
bestowed upon him in the revelation to him of the mystery of
Christ. (2) In Eph. i. 10 and iii. 9 it widens into the whole purpose
and plan of God for human redemption—in iii. 9 it refers to the
reservation of the ‘mystery” in the mind of the Creator and its final
revelation in the life of the Church, in i. 10 to the historical prepara-
tion for the consummation of divine purpose in the person of Christ.
By a natural development of Christian thought the term came to be
used in patristic literature of the Incarnation itself as the climax
and crown of divine providence.

given to me. St. Paul was consumed with the thought of his
apostolic office as a divine gift of grace, a proof of divine love and
trust. In 1 Cor. ix. 17 it is @ trust (cp. Gsal. ii. 7) which sustains him
even when the work is against his inclination. In Eph. iii. 2, 7, 8 it
is a grace, a communication of divine power, cp. 1 Tim. i. 12-16,
where it is also a mercy, a proof of the forgiveness of divine love.
In Eph. iv. 11 all types of Christian ministry are described as gifts
to the Church from the ascended Christ.

to you-ward. -Cp. Eph. iii. 2, Rom. xv. 16. See note on ‘for your
sake’ in verse 24. The Colosgians were included in the Gentiles to
whom St. Paul was sent, Acts ix. 15, xxii. 21, xxvi. 18.

to fulfil the word of God—the purpose of the stewardship. Not (1) to
fulfil the promise of God (Beza), or (2) to complete the teaching begun
by Epaphras, but (3) to give full effect to the message of God for
mankind. Cp. Rom. xv. 19, ‘from Jerusalem, . . . . even unto Iliyri-
cum I have fully preached (R.V. marg. have fulfilled) the gospel of
Christ’. There are two ideas in this fulfilment. (a) The revelation of
God in Christ was not complete until it had found a home in the minds
and lives of men. (b) That revelation was not merely ‘the glory of
Tsrael’ but ‘a light to lighten the Gentiles’, and it was St. Paul’s
gpecial task to fulfil this wider purpose of the Gospel. For the use of
the phrase ‘the word of God’ to denote the Gospel, see 1 Th. ii. 13,
1 Cor. xiv. 36,2 Cor. ii. 17, iv. 2, Phil. i. 14, cp. Actsiv. 31, vi. 7, viil. 4.
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of God, 26 even the mystery which hath been hid lfrom all ages
and generations: but now hath it been manifested to his saints,
1 Gr. from the ages and from the generations.

26. The mystery which hath been hid. For the meaning of mystery
see additional note below. There is no hing here of the pagan idea of
the reservation of knowledge by the gods in jealous fear of the pro-

g8 of mankind, e.g. in the legend of Prometheus or the suggestion
of the serpent in the fall-story, Gen. iii. 5. The phrase ‘from ages and
generations’ means not ‘hidden away from the knowledge of men’
but ‘hidden since the beginning of history’. The emphasis is not on
the withholding of truth from mankind, but on its contemplation in
the mind of the Creator, e.g. Eph. iii. 9. Cp. Rom. xvi. 25, ‘kept in
silence through times eternal’. The silence was not absolute;
glimpsed of the mystery were given to psalmist and prophet, e.g. in
various phases and forms of the Messianic hope, cp. Heb. i. 1, where
these partial divine intimations are contrasted with the full revelation
given in Christ. The reservation was temporary and preparatory,
subordinate and subservient to the main purpose of divine revelation.
Human experienced and historical procesges must first develop and
converge upon the point in time and space at which the revelation
would be appropriate and apprehensible, and from which it could
travel over the whole range of civilization.

from all ages and generations. These have been taken as personal,
and by some commentators identified with ‘the rulers of this world’
(Gr. aion) in 1 Cor. ii. 8; but the reference there is not to any divine
concealment of the revelation but to the inability of men (or perhaps
angelic or other spiritual powers) to recognize the truth when it came
in Christ. It is practically certain that ages (Gr. atones) and genera-
tions (Gr. geneai) are periods of time. Cp. Acts iii. 21, xv. 18, Rom.
xvi. 25, 2 Tim. i. 9, Tit. i. 2, Gal. i. 5, Phil. iv. 20, 1 Tim. i. 17, 2 Tim.
iv. 18. An ‘age’ includes many ‘generations’. Combined as they are
here and in Eph. iii. 21, ‘unto all generations for ever and ever,’ lit. of
the age of the ages, they signify all time, with its long periods and its
short epochs.

mamnifested. Three Greek words are used to denote the revelation
of the mystery, (1) to reveal, lit. unveil, e.g. Eph. iii. 5, (2) to manifest,
ie. make visible or plain, Rom. xvi. 26, (3) tc make known, e.g.
verse 27, Rom. xvi. 26, Eph. iii. 3, 10. They mark three stages or
phases of revelation, (a) the withdrawal of the veil from the divine
purpose, (b) the visible exhibition of the truth, (c) the bringing of
the truth home to the minds of men.

to his saints. A few MSS. add apostles, in which case sainis must be
an adjective, i.e. ‘to His holy apostles’. This reading is due to the
influence of Eph. iii. 5, ‘unto His holy apostles and prophets,” where
on the other hand some editors translate ‘to the saints, viz. His
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27 to whom God was pleased to make known what is the riches
of the glory of this mystery among the Gentiles, which is
Christ in you, the hope of glory:

apostles and prophets’. A comparigon of parallel pasdages gives a
complete survey of the stages of the revelation. It came first to the
apostles and prophets, the accredited missionaries and the inspired
preachers of the Gospel. Through their labours it came to the
constantly increasing number of converts, who became thereby the
faithful, the saints, of the first age of the Church. With the opening
of the door of faith to humanity ‘without the law’ it came home ‘to
all the nations’, Rom. xvi. 26. Finally, the redemption of humanity
in and through the Church becomes an object-lesson of the manifold
wisdom of God for the contemplation of angelic powers, Eph. iii. 10,
cp. 1 Pet. i. 12.

27. to whom. Either (1) the simple relative, in which case the
emphasis lies upon the fact of the revelation, or (2) the limitative
relative, like the Lat. quippe quibus—his saints, namely, those to
whom God willed to make known’, in which case the emphasis lies
rather or also on the choice of God.

what s the riches, i.e. how great is the wealth. The idea of riches,
so frequent in St. Paul as a description of the character or action of
God, denotes not merely wealth in possession but also wealth in
communication, e.g. Rom. x. 12, ‘rich unto all that call upon Him’;
not merely the wonder of omnipotence but the splendour of revelation
and the generosity of providence. See Rom. ii. 4, ix. 23, Eph. 1.7, 18,
iil. 8, 16.

the glory of this mystery. The phase must not be weakened by such
translations as ‘the glorious wealth of this mystery’ or ‘the wealth
of this glorious mystery’. Each word must be given its full weight:
e.g. ‘the splendour of the character of God as seen in this revelation’.
The mystery is the revelation of God in Christ ; the glory is the wonder
of divine wisdom, love, and power so revealed ; the richesisnot merely
the infinite variety and range of that triple character, but its un-
stinted outpouring upon humanity. In most of the contexts of the
phrase riches of glory the idea of the glory of God leads up and passes
into the idea of the glory of human destiny in and through Christ.
The eternal love of God which is His glory bears fruit in the glory of
eternal life for His children.

among the Gentiles. Chrysostom is right in remarking that the
glory was seen most vividly in the conversion of the pagan world.
But the glory itself is more than the most glorious results of the
Gospel among the heathen. Those results, impressive as they were
to the mind of the Apostle, could scarcely have been realized by &
local church, even though it lay on an imperial highroad. St. Paul
has to remind the Colossians that the Gospel was a werld-wide
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movement, i. 6, 23. Text and context here are concerned with the
mystery itself rather than its consequences. The glory lies further
back, in the world-wideness of the love of God in itself.

which is Christ in you. The relative may refer to the riches or to
the mystery, probably the latter in view of Eph. iii. 6, where the
mystery is identified with the admission of the Gentiles to life in
Christ. Christ tn you may mean (1) Christ within you, the mystical
indwelling of Christ in the individual Christian, whether Jew or
Gentile, or (2) Christ among you, at work in the Gentile as well as in
the Jewish world.

the hope of glory. In ‘the glory of this mystery’ the word glory
denotes the present revelation of the character and purpose of God ;
here the eternal destiny of the Christian which is the ultimate effect
of that revelation. Cp. Rom. v. 2, viii. 18. Here, asin 1 Tim. i. 1,
‘Christ Jesus our hope,’ the meaning is not merely that the Christian’s
hope is centred in Christ, but that Christ Himself is the living hope,
as He is ‘the way, the truth, and the life’ (John xiv. 6). The glory
to which the Christian looks forward is the final result of the Incarna-
tion; it is the fruit of the mystical union of the Christian with Christ,
the sublimation of humanity, Gentile as well as Jewish, by the in-
dwelling of Christ, Rom. viii. 10, or by the guiding power of the
Spirit of Christ, Rom. viii. 11.

Additional Note.—The Christian meaning of ‘Mystery’

The word mystery in the N.T. is not derived from the Greek
mystery-religions (Gr. musterion) but from the Greek Bible, where it
occurs in the LXX of Dan. ii. 19, 27, 29, Tob. xii. 7, Jud. ii. 2,
2 Mace. xiii. 21, Wisd. ii. 22, vi. 22, xiv. 15, 23 (both times of heathen
mysteries), Eeclus. iii. 22, xxii. 22, xxvii. 16, and always in the sense
of @ secret. Dr. Armitage Robinson (Ephesians, p. 240) sums the
history of the word thus: * We have found then no connexion between
the N.T. use of the word ‘““mystery” and its popular religious signifi-
cation as a sacred rite which the initiated are pledged to preserve
inviolably secret. Not until the word has passed into common
parlance as “a secret” of any kind does it find a place in biblical
phraseology. The N.T. writers find the word in ordinary use in this
colourless sense, and they start it upon a new career by appropriating
it to the great truths of the Christian religion, which could not have
become known to men except by Divine disclosure or revelation. A
mystery in this sense is not a thing which must be kept secret. On the
contrary, it is a secret which God wills to make known and has
charged His apostles to declare to those who have ears to hear it.’

It is instructive to study the uses of the word in the N.T. There
are echoes of its older use in the sense of a secret. In Rev. i. 20, the
mystery of the seven stars in the Lord’s hand, and in Rev. xvii. 5, 7,
the mystery of the woman and her name, the mystery means the
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27 to whom God was pleased to make known what is the riches
of the glory of this mystery among the Gentiles, which is
Christ in you, the hope of glory:

apostles and prophets’. A comparison of parallel passages gives a
complete survey of the stages of the revelation. It came first to the
apostles and prophets, the accredited missionaries and the inspired
preachers of the Gospel. Through their labours it came to the
constantly increasing number of converts, who became thereby the
faithful, the saints, of the first age of the Church. With the opening
of the door of faith to humanity ‘without the law’ it came home ‘to
all the nations’, Rom. xvi. 26. Finally, the redemption of humanity
in and through the Church becomes an object-lesson of the manifold
wisdom of God for the contemplation of angelic powers, Eph. iii. 10,
cp. 1 Pet. i. 12,

27. to whom. Either (1) the simple relative, in which case the
emphagig lies upon the fact of the revelation, or (2) the limitative
relative, like the Lat. quippe quibus—°his saints, namely, those to
whom God willed to make known’, in which case the emphasis lies
rather or also on the choice of God.

what is the riches, i.e. how great is the wealth. The idea of riches,
so frequent in St. Paul as a description of the character or action of
God, denotes not merely wealth in possession but also wealth in
communication, e.g. Rom. x. 12, ‘rich unto all that call upon Him’;
not merely the wonder of omnipotence but the splendour of revelation
and the generosity of providence. See Rom. ii. 4, ix. 23, Eph.1.7, 18,
iii. 8, 16.

the glory of this mystery. The phase must not be weakened by such
translations as ‘the glorious wealth of this mystery’ or ‘the wealth
of this glorious mystery’. Each word must be given its full weight:
e.g. ‘the splendour of the character of Ged as seen in this revelation’.
The mystery is the revelation of God in Christ ; the glory is the wonder
of divine wisdom, love, and power so revealed ; the richesisnot merely
the infinite variety and range of that triple character, but its un-
stinted outpouring upon humanity. In most of the contexts of the
phrase riches of glory the idea of the glory of God leads up and passes
into the idea of the glory of human destiny in and through Christ.
The eternal love of God which is His glory bears fruit in the glory of
eternal life for His children.

among the Gentiles. Chrysostom is right in remarking that the
glory was seen most vividly in the econversion of the pagan world.
But the glory itself is more than the most glorious results of the
Gospel among the heathen. Those results, impressive as they were
to the mind of the Apostle, could scarcely have been realized by &
local church, even though it lay on an imperial highroad. St. Paul
has to remind the Colossians that the Gospel was a world-wide
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movement, i. 6, 23. Text and context here are concerned with the
mystery itself rather than its consequences. The glory lies further
back, in the world-wideness of the love of Geod in itself.

which is Christ in you. The relative may refer to the riches or to
the mystery, probably the latter in view of Eph. iii. 6, where the
mystery is identified with the admission of the Gentiles to life in
Christ. Christ ¢n you may mean (1) Christ within you, the mystical
indwelling of Christ in the individual Christian, whether Jew or
Gentile, or (2) Christ among you, at work in the Gentile as well as in
the Jewish world.

the hope of glory. In ‘the glory of this mystery’ the word glory
denotes the present revelation of the character and purpose of God;
here the eternal destiny of the Christian which is the ultimate effect
of that revelation. Cp. Rom. v. 2, viii. 18. Here, as in 1 Tim. i. 1,
‘Christ Jesus our hope,’ the meaning is not merely that the Christian’s
hope is centred in Christ, but that Christ Himself is the living hope,
as He is ‘the way, the truth, and the life’ (John xiv. 6). The glory
to which the Christian looks forward is the final result of the Incarna-
tion; it is the fruit of the mystical union of the Christian with Christ,
the sublimation of humanity, Gentile as well as Jewish, by the in-
dwelling of Christ, Rom. viii. 10, or by the guiding power of the
Spirit of Christ, Rom. viii. 11.

Additional Note.—The Christian meaning of ‘Mystery’

The word mystery in the N.T. is not derived from the Greek
mystery-religions (Gr. musterion) but from the Greek Bible, where it
occurs in the LXX of Dan. ii. 19, 27, 29, Tob. xii. 7, Jud. ii. 2,
2 Mace. xiii. 21, Wisd. ii. 22, vi. 22, xiv. 15, 23 (both times of heathen
mysteries), Eeclus. iii. 22, xxii. 22, xxvii. 16, and always in the sense
of @& secret. Dr. Armitage Robinson (Ephesians, p. 240) sums the
history of the word thus: ‘ We have found then nc connexion between
the N.T. use of the word “mystery” and its popular religious signifi-
cation as a sacred rite which the initiated are pledged to preserve
inviolably secret. Not until the word has passed into common
parlance as “a secret” of any kind does it find a place in biblical
phraseology. The N.T. writers find the word in ordinary use in this
colourless sense, and they start it upon a new career by appropriating
it to the great truths of the Christian religion, which could not have
become known to men except by Divine disclosure or revelation. A
mystery in this sense is not a thing which must be kept secret. On the
contrary, it is a secret which God wills to make known and has
charged His apostles to declare to those who have ears to hear it.’

It is instructive to study the uses of the word in the N.T. There
are echoes of its older use in the sense of a secret. In Rev. i. 20, the
mystery of the seven stars in the Lord’s hand, and in Rev. xvii. 5, 7,
the mystery of the woman and her name, the mystery means the
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significance of the symbol. But everywhere else in N.T. it refers to
Christian truths. (1) Sometimes it is used of Christian truths in
general. To the disciples it was given to know the mysteries of the
kingdom of heaven, M, xiii. 11, Lk. viii. 10—the principles of divine
working, the laws of the spiritual lifs. In Jul'd iv. 11 the kingdom
itself is the mystery. The Christian minister is a ste\'waa'd of the
mysteries of God, revelations of truth and grace, 1 Cor. iv. 1. With-
out love it is nothing to know all mysteries, 1 Cor. xiii. 2. The
Christian with the gift of tongues ‘speaks mysteries in the spirit’,
1 Cor. xiv. 2, perhaps ‘mystic secrets in a state of rapture’ (Plum-
mer) but more probably ‘divine truths with prophetic eloquence’.
(2) Sometimes the term is applied to particular truths—*the mystery
of lawlessness’, the personification of the active principle of evilin the
‘man of sin’, 2 Th. ii. 7; the divine purpose in the rejection and
restoration of Israel, Rom. xi. 25; the transformation of the natural
into the spiritual body, 1 Cor. xv. 51 ; the mystical analogy of human
marriage to the union of Christ and the Church, Eph. v. 32. (3) In
the later epistles the term is used in a more comprehensive sense of
the whole plan or work of the divine redemption of mankind in
Christ. There are three examples of this use in earlier epistles,
Rom. xvi. 25, 1 Cor. ii. 1, ii. 7. But Rom. xvi. 25 may be part of a
separate epistle of later date; in 1 Cor. ii. I, ‘I came . . . proclaiming
to you the mystery of God’, textual authority is divided between
masterion and marturion, ‘the testimony of God’; and in 1 Cor. ii. 7,
‘we speak God’s wisdom in a mystery’, the word ‘mystery’ relates
rather to the form than to the substance—‘in the form of a secret
now at last revealed’. In any case the fact remains that the compre-
hensive use of the word is specially characteristic of the later epistles.
In 1 Tim. iii. 9 deacons are to ‘hold the mystery of the faith in a pure
conscience’; in 1 Tim. ifi. 16, ‘without controversy (i.e. by common
confession} great is the mystery of godliness,’ i.e. an important truth,
not a great mystery in the modern sense of the word; and then
follows a fragment of & Christian hymn in praise of Christ, a metrical
creed. Parry interprets 1 Tim. iii. 9 as the secret or inner reality of
personal fajth. But in both cases the context seems to indicate that
the mystery is the Christian religion, ‘that revealed doctrine on
which all our devotion is sustained’ (E. F. Brown, Past. Epp. l.c.),
‘the truth which is the inner secret of the godly life’ (Parry), ‘the
sum of the Christian faith’ (Arm. Robinson). Whether these epistles
are evidence of the latest teaching of St. Paul or only of the teaching
of the post-Pauline Church, this use of ‘mystery’ is in line with its
use in Colossians and Ephesians. St. Paul has come to see clearly that
there is one supreme mystery—not merely the central truth among
many truths, but the comprehensive truth which includes all truths.
It is described as the mystery of God (Col. i. 26, ii. 2, cp. Eph. i. 9,
ifi. 3, 9)—the mystery of Christ (Eph. iii. 4, Col. iv. 3)—the mystery
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of the Gospel (Eph. vi. 19). What is this comprehensive mystery ?
Commentator after commentator insists that it is the inclusion of the
Gentiles in the kingdom of heaven, the new Israel of God. Armitage
Robinson explains the wider sense of ‘mystery’ as ‘a natural expan-
gion of the characteristically Pauline use of the word when the
special thought of the inclusion of the Gentile world in the purpose
of God has ceased to be a novel and engrossing truth’ (Epk., p. 239).
It would perhaps be truer to say that the inclusion of the Gentiles
is only one phase or part of the one mystery. ‘The mystery’ for
St. Paul is the whole purpose of God for the redemption of humanity.
Cp. Rev. x. 7, ‘the mystery of God is finished’, i.e. ‘the whole purpose
of God in the evolution of human history’ (Swete), though the idea
there is the fulfilment of the gospel of promise which God gave to
His servants the prophets, both Jewish and Christian. This mystery
is not merely a divine purpose; it is a Divine Person; it is Christ
Himself. It is not even the Incarnation; the Incarnation is the
revelation of the mystery. The mystery existed before its revelation.
And now it is revealed, to the apostles and prophets of the Church
(Eph. iii. 3, 5), and through their preaching to the saints of God
(Col. i. 26), to the nations and to all men (Eph. iii. 8, 9); and to the
spiritual powers of the heavenly sphere, the angels, to whom it is
revealed by its visible operation and expression in the life of the
Church (Eph. iii. 10). See further on ‘the mystery of God, even
Christ’ in Col. ii. 2.

Two points remain to be noted. (1) Except in so far as the sacra-
ments of the Church are included in the mysteries of God committed
to the stewardship of the Christian ministry (1 Cor. iv. 1), the term
mystery is not applied in the N.T. to the sacraments. In Eph. v. 32
it refers not to marriage as a sacrament but to its mystical analogy
to the relation between Christ and the Church. The application of
the word to the sacraments in paftristic writings has points of
resemblance to the associations of the word in the Greek mystery-
religions, but it was not derived thence. It was prompted and
justified (a) by ‘the restriction of the sacraments to those who were
admitted to the fellowship of Christian faith’, and (b) by the ‘refer-
ence to their inward and gpiritual grace, the reality of which was only
known to Christians’ (Liddon, Romans, p. 215). (2) In common
parlance the word mystery has travelled far along the line of the idea
of gecrecy in two directions, (2) in the gense of a phenomenon, e.g. a
crime or an accident, that cannot be traced to an agent or a cause,
{b) in the gense of a truth that cannot be explained. The latter use
may be partly due to the misunderstanding of biblical language,
e.g. Eph. v. 32, 1 Tim. iii. 16. But there is some justification for this
use of the word. Omnia abeunt in mysterium. A truth such ag the
Trinity of the Godhead or the eucharistic presence of our Lord is
‘still in some respects incomprehensible and inconceivable to those
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who apprehend it, since it reaches away into spheres beyond their
range of mental vision’ (Liddon, Romans, p. 218). There is an
element of agnosticism, reverent true agnosticism, in the surest
Christian faith. But this idea of mystery as something still undis-
coverable or unintelligible is foreign to the use of the word in the
N.T., where the stress is not on the secrecy but: on the revelation of
the secret, not on the mysterious nature of truth even after its
revelation but upon the fact that while it needed to be revealed it
hasg as & matter of fact now been revealed.

3. A ministry for the perfecting of the saints, 1. 28-9.

It is Christ Himself therefore whom we set plainly before you. We appeal
to the moral sense not merely of a favoured few but of every man: we appeal
to the intelligence of every man with the offer of instruction in all true
wisdom—and all this with the one aim of presenting every man to God in all
that perfection of his nature which can be reached, and can only be reached,
through union with Christ. With this end in view I toil and wrestle with my
whole being, knowing all the time that I am only responding to the power of
Christ Himeself which 1s working itself out in me and giving me strength for
my own work.

28 whom we proclaim, admonishing every man and teaching
every man in all wisdom, that we may present every man

28, whom we proclaim, i.e. either (1) simply Christ in all the aspects
of His work, or (2) Christ in you, Christ in His mystical indwelling
in the Christian, or (3) Christ among you, Christ in His appeal to
the Gentile world. Here the Apostle returns from his brief digression
upon the meaning of ‘the mystery’ to the purpose of his apostolio
ministry (23, 25). The emphatic we in the Greek may point a contrast
between St. Paul and his companions and on the other hand Jewish
and heretical teachers. The Christian doctrine of God is centred in
the Person of Christ. The Greek word for proclaim denotes not the
enunciation of ideag but the statement of facts. The Gospel is
primarily a history ; Christian dogtrine is the interpretation of that

history.

- admonishing and teaching, moral and doctrinal instruction respec-
tively. Meyer aptly notes the correspondence of the two words to
the ‘repent and believe’ of our Lord’s own earliest message (Mk. i.
15). Cp. St. Paul’s retrospect of his own teaching at Ephesus,
‘repentance toward God and faith toward our Lord Jesus Christ’,
Acts xx. 21, and the foundation truths of ‘repentance from dead
works and faith toward God’ in Heb. vi. I. But the admonition
must not be limited to the preaching of repentance ; it would inelude
constructive moral teaching.

every man. The emphasis seen in the triple use of this phrage may
have been intended (1) to include the Colassians, whom St. Paul had
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perfect in Christ ; 29 whereunto I labour also, striving according
to his working, which worketh in me mightily.
1 Or, in power.

not yet seen but whom he has a duty and a right to address as an
apostle, (2) to include Gentiles as well as Jews, (3) to point a contrast
to the intellectual exclusiveness of heretical teachers who reserved
much of their teaching for an inner circle, (4) to mark the care of the
Apostle for each individual soul.

n all wisdom, cp. Col. i. 9, iii. 16, Eph. i. 8: either (1) the spirit of
the teacher, i.e. with all wisdom and discrimination, or (2) the sub-
stance of the teaching, i.e. in the whole range of divine truth. In
1 Cor. i. 17, ii. 1-6 St. Paul deprecates ‘wisdom’ in the sense of the
display of intellectuality or the elaboration of theory; but even
there (ii. 7) he insists that there is a divine philosophy of life and
history, the interpretation of a divine revelation. Cp. Col. ii. 3, of
the treasures of wisdom and knowledge to be found in Christ.

that we may present every man perfect in Christ. On the meaning of
perfect see Additional Note on p. 277. ‘

29, whereunio. i.e. with this end in view, viz. the perfecting of
every Christian man by the faithful and full presentation of the
Gospel and Person of Christ. Lightfoot takes the end in view to be
the vindication of the universality of the Gospel; ‘if St. Paul had
been content to preach an exclusive gospel, he might have saved
himself from more than half the troubles of his life’. It is true that
the opposition of Jew and Gnostic alike was directed against the
universality of the Gospel, the Jew insisting on racial privilege,
the Gnostic on intellectual capacity. But whereunto refers not to the
special feature of the universality of the Gospel, but to its preaching
and application in general; and it is doubtful whether the idea of
such opposition is prominent or even present in the labour and
conflict of which St. Paul speals here.

I labour also. AN. I aiso labour is ambiguous; it might mean ‘I
also’ as well as other apostles and teachers. R.V. is truer to the
Greek, in which there is no emphatic ‘I’, and ‘also’ clearly belongs
to the verb, indicating either (1) the price of his preaching, ‘I not
merely preach, but preach to the point or at the cost of sheer toil’,
or (2) the wider range of labour involved in his mission, ‘I not only
preach but toil in every way’. Lightfoot traces labour here and in
Phil. ii. 16, 1 Tim. iv. 10, to the severity of athletic training, and
paraphrases it ‘I train myself in the discipline of self-denial’, in
preparation for and as a condition of the ‘striving’, which he para-
phrases ‘I commit myself to the arena of suffering and toil’. But
the labour and the striving seem to be coincident, if not identical.
Nor is this restricted sense of ‘labour’ supported by its use elsewhere
in N.T. The verb is used of manual labour, as St. Paul’s own practice

3
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(1 Cor. iv. 12, Acts xx. 35) and the duty of every honest Christian,
Eph. iv. 28; of the toil of apostolic and ministerial work of St. Paul
in 1 Cor. xv. 10, Gal. iv. 11, Phil. ii. 16, and of others in 1 Th. v. 12,
Rom. xvi. 6,12, 1 Cor. xvi. 16. The noun kopos from which the verb
is derived is fatigning work as distinct from ergon, which is simply
active work. Cp. 1 Th. i. 3, the activity of faith and the toil of love,
and Rev. xiv. 13, where the faithful departed rest from toil but their
work continues.

striving. The Greek verb, our agonize, originally to contend in an
athletic contest (Gr. agon), as in 1 Cor. ix. 25, came to mean (1) to
contend in any conflict, e.g. a battle, a law-suit, a political cause,
(2) to exert any strenuous effort. In the N.T. the idea of rivalry is
absent ; the only idea is internal effort or external difficulty. It is
used in Lk. xiii. 24 of the struggle to enter the narrow door; in
1 Tim. vi. 12, 2 Tim. iv. 7 of the fighting of the good fight, ‘the
persistent effort of the Christian life’ (Parry) ; in Jude 3 of the defence
of the faith ; in Heb. xii. 4 of the conflict with sin which may end in
martyrdom ; in Heb. xi. 33 of the victory of Hebrew faith over heathen
kingdoms ; in Col. iv. 12 and Rom. xv. 30 of wrestling in intercession,
Here and in 1 Tim. iv. 10 (where labour and strive occur together ag
here) it seems to denote the whole strenuous effort of St. Paul’s
ministry, the strain of work and the stress of conflict, ep. 2 Cor. vii. 5,
‘fightings without, fears within’. See note on ii. 1.

according to his working. The Greek preposition denotes correspon-
dence ; St. Paul’s activity is not merely the result of divine power, but
the response to divine power. Working (Gr. energeia) is power in
action as distinet from dunamis, potential energy. In N.T. where it is
peculiar to St. Paul it is always a divine or superhuman activity
(Arm. Rob. Eph., p. 242). Exceptions are only apparent; e.g. in
Eph. iv. 16 the energeia of each part of the Body of Christ is derived
from the Head. His working may refer to God or to Christ. Energeia
is the working of God in Eph. i. 19 as seen in the resurrection {(cp. Col.
ii. 12) and ascension of Christ ; in Eph. iii. 7 as seen in the grace given
to the Apostle. In Phil. iii. 21 it is the working of Christ as seen in the
transformation of the ‘body of our humiliation’ into the likeness of
‘the body of his glory’. Here the adjacence of the name of Christ in
the context points to its being ‘the working of Christ’. Cp. 2 Cor. xii.
9, Phil. iv. 13.

which worketh in me. Lightfoot on Gal. v. 6 and 1 Th. 1. 13 insists
that this verb (Gr. energoumenen pres. partic. here) in St. Paul is
never passive but always middle, ‘working iteelf out’. Armitage
Robinson in an exhaustive study of the ‘energy’ group of words in
Greek (Epkh., pp. 241-T7) decides for the passive, ‘being set in opera-
tion’. The distinction is not merely grammatical ; ‘the passive serves
to remind us that the operation is not self-originated’. But this ex-
planation, though true where St. Paul is speaking of the word of God



I. 29] THE EPISTLE TO THE COLOSSIANS 211

(1 Th. ii. 13), faith (Gal. v. 6), the mystery of iniquity (2 Th. i1, 7), the
spirit of evil in the sons of disobedience (Eph. ii. 2), comfort (2 Cor.
i. 6), (cp. James v. 16, a righteous man’s prayer), is scarcely conclusive
or relovant where the ‘energy’ is directly or obviously divine, the
operation of God or Christ in human life. Here the passive is less
appropriate and less vivid than the middle, ‘is working itself out’ or
‘18 finding expression’.

mightily. R.V. mg. in power. (1) It has been suggested that power
{dunamis) here refers to miracles wrought by the Apostle. It is used
in that sense in 2 Cor. xii. 12, 1 Cor. xii. 10, Gal. iii. 5, Heb. ii. 2, cp.
Rom. xv. 19, 2 Th. ii. 9. But there is no mention of miracles in the
later epistles of St. Paul. There may have been little or no oppor-
tunity for miracles in his confinement ; or they may have been less
appropriate in the later ministry of pastorate over the churches than
in the earlier ministry of preaching to the crowd. Here power is
clearly something connected with the toil and strain of ministry and
not with its miraculous achievements. (2) The question arises
whether the power is the power of Christ or of St. Paul. In Rom.i. 4,
where Christ is ‘declared to be the Son of God with power . . . by the
resurrection of the dead’, it may be the power of God manifested in the
raising of Christ, or the power which Christ was seen to possess over
the moral and physical world. But mostly the phrase in power or
with power in N.T. refers to power not in relation to its divine source
but in its working in human experience, e.g. 1 Th. i. 5, 2 Th. i. 11,
1 Cor. iv. 20, xv. 43. It is visible power, the human dunamis created
or inspired by divine energeia. Here it would seem to be the reinforce-
ment of the physical and spiritual power of the Apostle. Cp. 2 Cor.
xii. 9, 10, where the strengih of Christ resting upon him makes him
strong in spite of his natural weakness.

CHAPTER II
4. A ministry of fellowship in the faith, I1. 1-7.

There is a fellowship of faith to be realized between you and me and between
allof you. I want you to understand what a strain I have to carry in my care
Jor you, and for the people at Laodicea, and indeed for all whe like you have
never seen my face in the flesh. My one desire and prayer for all such is that
their hearts may find confirmation and encouragement—ithat they may be so
Uinked together by the bond of Christian love that they may aitain together to
all the spiritual wealth which comes from the firm conviction of an intelligent
faith, and to a true knowledge of the mystery of God, which is no single
doctrine or particular truth but nothing less than the Person of Christ Him-
self, in whom are vested all the treasures of wisdom and knowledge, hidden
from human ken but awaiting your discovery and realization. I lay stress
deliberately upon this anziety of mine that you should realize how everything
centres in Christ. I am anzious to prevent the danger of anybody leading you
astray by plausible argument. Even though I am absent in the flesh, yet I am

P2
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with you in spirit, and I watch with keen delight from afar the steadiness of
your fellowship and the solidity of your faith in Christ. Go on then as you
have begun. You received and accepted Christ Jesus as the Lord of your life.
Live your daily life then step by step in union with Him. The roots of that
life are already planted deep in Him; let them stay there undisturbed. That
life rests upon Him as its foundation; let it be built up stage by stage upon
that same foundation, and strengthened constantly by o faith irue to the
teaching that you received at the outset. And let that faith rise like a spring
of life within your hearts and find its outlet in continual thanksgiving.

II 1 For I would have you know how greatly I strive for you
and for them at Laodicea, and for as many as have not seen my

1. how greatly I strive for you. R.V. brings out rightly the idea of
effort as against the ‘confliet’ of A.V. But it misses the force of the
Greek, ‘what a strain I have to carry in my care for you’. The noun
agon is used (1) of the Christian life, regarded (a) a8 a fight waged by a
man’s faith or a fight to be true to the faith, 1 Tim. vi. 12, 2 Tim. iv. 7,
(b) as a race or contest, Heb. xii. 1; (2) of the conflict with opposition
or persecution, 1 Th. ii. 2, Phil. i. 30; (3) here rather of the inward
strain of ‘fear or care’, A.V. mg. anxiety or prayer or both, cp. Col.
iv. 12. In the story of our Lord’s ‘agony’ in Gethsemane the Greek
word is agonia, which in Greek literature is often used in the sense of
or in connexion with fear (Field, Otium Norvicense, p. 77). The care
of St. Paul for the Colossians is seen in his prayer for their growth in
love and knowledge (verses 2, 3); his fear in the warning against the
seductions of heresy (verse 4).

for you and for them ai Laodicea. The Greek preposition in the
traditional text means ‘with respect to’; the revised text adopts
another reading, a preposition with a warmer touch, ‘on behalf of’,
‘for the sake of’. Iniv. 13 the Christians at Hierapolis are mentioned
as sharing the benefit of the labour and prayers of Epaphras. Some
few inferior manuscripts add here ‘and for them at Hierapolis’, almost
certainly an interpolation from iv. 13. Their omission here is ex-
plained by Ewald on the supposition that they were few in number
and not yet organized as a congregation, and attended the meetings
of the congregation at Laodicea, which was nearer than Colossae.
Lightfoot suggests also another reason, viz. that they were less
exposed or attracted to the heresy rife at Colossae and Laodicea.

for as many as have not seen my face in the flesh. Better, ‘and indeed
for all who have not seen’. Almost certainly a general description
including the Colossians and Laodiceans. Cp. Acts iv. 6, where the
names of Annas, Caiaphas, John, and Alexander are followed by ‘and
ag many as were of the kindred of the high priest’. Unless the Colos-
sians are included here, they must be excluded by the word their in
the next sentence. In that case the return to gou in verse 4 would
be intolerably abrupt, and indeed the reference to Colossians and
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face in the flesh; 2 that their hearts may be comforted, they
being knit together in love, and unto all riches of the Ifull
1 Or, fulness.

Laodiceans in verse 1 would be pointless. For evidence to prove that
St. Paul had never visited the cities of the Lycus valley, see Intr. p.39.

2. that their hearts may be comforted, i.e. encouraged and confirmed.
The Greek verb has two meanings in St. Paul, (1) exhort, (2) comfort,
in the sense not of consolation but of confirmation ; comfort in N.T.
is not an anodyne but a tonic, not relief but reinforcement, cp. its
coupling with stablish in 1 Th. iii. 2, 2 Th. ii. 17. It is the work of
human teachers and friends, 1 Th. iii. 2, iv. 18, 2 Cor. i. 4, Col. iv. 8,
Eph. vi. 22; the work of God, 2 Th. ii. 17, 2 Cor. i. 4. In Col. iv. 8
and Eph. vi. 22 it refers to reassurance as to the welfare of St. Paul.
Ellicott remarks here: ‘surely those who were exposed to the sad trial
of erroneous teaching needed consolation’. But the context suggests
not that the faithful at Colossae were troubled by the heresy of others
but that they were being tempted into heresy themselves. ‘It was
not consolation that was required but confirmation in the right faith’
{Abbott). This confirmation is defined in the following words: it is
to be found in love and knowledge, in cloger unity and in deeper con-
viction.

they being knit together in love. Vulgate, instructi, i.e. either taught
or equipped. The Gr. verb means instruct in 1 Cor. ii. 16 (from LXX.
Iza. x1. 13) and perhaps Acts xix. 33 ; perhaps here, t00, a counterpart
to ‘speaking the truth in love’, Eph. iv. 15. But the reference to love
points rather to the meaning united, which is the original meaning of
the word, ‘brought together’. Its use in the sense of instruction is
derived from this by various stages, (1) putting things together and
go inferring, Acts xvi. 10, (2) proving, Acts ix. 22, (3) instructing.
The original sense is found also in Eph. iv. 16, where ‘the whole body’
of Christ is ‘fitly framed and knit together through that which every
joint supplieth’.

and unto all riches. The language is condensed: ‘and so brought
together to and linked together in all the wealth of conviction’,
“Wealth connotes not merely the abundance’ of this conviction ‘but
also its essential value’(Williams). For the dependence of the advance
in Christian truth upon the unity of Christian love cp. Eph. ii. 17, 18,
‘rooted and grounded in love, that ye may be strengthened to com.
prehend with all saints’, &c. The idea of moral and spiritual wealth
is a constant theme with St. Paul. Of the thirty-five examples of this
use of the ‘wealth’ group of words in N.T. twenty-nine occur in
St. Paul’s epistles, and nine in Colossians and Ephesians. Perhaps the
wide experience of long missionary labour and then the concentrated
reflection of days of confinement had given prominence to the thought
of the splendour of God and of the Christian life. Perhaps also the
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assurance of understanding, that they may know the mystery

thought of spiritual wealth was prompted by the fact that he was
writing to a group of congregations inwealthy cities,cp .the judgement
upon the Church of Laodicea in Rev. iii. (1) “Wealth’ is used to
describe the nature of God, (z) its infinity of resource, Rom. xi. 33,
Eph. iii. 8, (b) its generosity of love and grace, Rom. ii. 4, ix. 23, x. 12,
Eph.i. 7,1. 4, 7,1ii. 16, Col. i. 27, Tit. iii. 6 ; the two ideas are blended
in 2 Cor. viii. 9, Eph. i. 18. (2) “Wealth’ is also used to describe the
experiences and activities of the Christian life; the enrichment of
the world by the rejection and still more the restoration of Israel,
Rom. xi. 12 ; the generosity of Christian charity, 2 Cor. viii. 2, ix. 11;
the abundance of spiritual gifts, 1 Cor. i. 5, and here; the wealth of
good works, 1 Tim. vi. 18; the spiritual enrichment of converts out of
the material poverty of the apostles, 2 Cor. vi. 10; the contrast between
the spiritual wealth of the poor congregation at Smyrna and the
spiritual poverty of the rich congregation at Laodicea, Rev. ii. 9
and iii. 17, 18; cp. the wealthy man who ‘is not rich toward God’,
Lk. xii. 21.

the full assurance of understanding. The Greek word plerophoria
translated ‘full assurance’ means strietly ‘fulfilment’ or ‘fullness’.
It is used of hope in Heb. vi. 11, of faith in Heb. x. 22. But in
1 Th. i. 5, where the Gospel is described as coming ‘not in word only
but in power and in the Holy Spirit and much plerophoria’, it may
mean fulfilment, but probably rather assurance and confidence, like the
verb in Rom. iv. 21, xiv. 5 ‘fully assured’. ‘Assurance’hassometimes
a hint of mere confidence ; ‘conviction’ is perhaps a better transla-
tion, i.e. not the process of being convinced nor the contents of the
resulting conviction, but its completeness and certainty. De Wette
takes wealth as quantitative, i.e. the wide range and rich implications
of their conviction, and conviction as qualitative, i.e. the depth and
strength of their conviction as a state of mind. There may be a
deeper note. In the light of 1 Th.1i. 5 (cp. Clement of Rome, Cor. i.42,
‘with assurance of the Holy Spirit’) this ‘understanding’, so sure in
its hold and so wide in its grasp, may be meant to be regarded as
given not by merely intellectual process but by spiritual experience,
by the inner witness of the Holy Spirit. On the meaning of under-
standing (Gr. synesis) see note on i. 9. Here it is not (1) the faculty of
mind by which things are understood, but rather (2) the state of mind
in which things are understood.

that they may know the mystery, lit. as in A.V. ‘to the acknowledge-
ment of the mystery’; but ‘acknowledgement’ now means avowed
recognition, whereas the Gr. word, epignosis, means simply recogni-
tion or knowledge. On this word see note on i. 9; on ‘mystery’ see
note on i. 26.

the mystery of God, even Christ, or better ‘namely, Christ’. There
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of God, leven Christ, 3 in whom are all the treasures of wisdom
! The ancient authorities vary much in the text of this passage.

are two problems in this phrase. (1) The first is the determination of
the Greek text. There are seven main variations in ancient MSS. One
commended itself strongly to Dr. Hort (Westcott and Hort, N.T'. in
Greek, ii. App. pp. 125-6), viz. the mystery which is in Christ or the
mystery of God in Christ. But it is hard to see why such a simple
phrase as either of these should have been altered by copyists. All
the other variant readings, except one which omitd ‘Christ’, seem to
point to ‘Christ’ as part of the original text. They are (1) which is
Christ, (2} and Christ, {3) God the Father of Christ, (4) the God
and Father of Christ, (5) God the Father and Christ, (6) God and the
Father and Christ, the reading followed by the A.V. These all seem
to be corrections of what was felt to be a unique and difficult phrase,
viz. the mystery of God, Christ. R.V. retains this and makes it con-
vincingly intelligible. (ii) The second problem is the interpretation
of this reading. (1) ‘Christ’ has been taken in apposition to ‘God’,
viz. the mystery of God, that is, of Christ. I this means that s, the
mystery of Christ, it is theologically admissible, but such an alterna-
tive description of the mystery seems superfluous. If it means God,
that s, Christ, it iz theologically untenable; it does not describe
Christ as God, which is a true description, but God as Christ, ‘thus
ignoring the distinction of Persons’ (Abbott). (2) If the comma is
omitted, we have the God Christ, an expression which ‘seems in-
consistent with strict monotheism’ (Abbott), since by defining God
as Christ, ‘it suggests that other definitions are possible’. And in
any case the phrase is harsh in itself and unparalleled in the N.T.
{3) ‘Christ’ has been taken as dependent on ‘God’, i.e. the God of
Christ. This is an abrupt expression scarcely to be defended by
reference to John xx. 17, ‘my God and your God’ or to the fuller
phrase ‘the God and Father of our Lord Jesus Christ’ in Rom. xv. 6,
2 Cor. i. 3, xi. 31, Eph. i. 3, 17, Col. i. 3. Meyer’s explanation that the
mystery is only revealed to those who recognize God as the God of
Christ, since Christ is the embodiment and revelation of the mystery,
is too complicated an idea to be got out of or read into either the bare
description ‘the God of Christ’ or its context. (4) We are left with
the rendering of R.V. which takes ‘ Christ’ in apposition to ‘mystery’.
Hort’s statement that ‘elsewhere in the N.T. Christ always appears
as the subject of the mystery, not as the mystery itself’ is scarcely
justified in the face of Col. i. 27 and 1 Tim. iii. 16. Lightfoot takes
the mystery to be not the Person of Christ but ‘Christ as containing
in Himself all the treasures of wisdom and knowledge’. But the
sentence thus attached to ‘Christ’ reads like a supplementary de-
scription of Christ Himself rather than a limitation of the mystery to
one particular aspect of Christ. And after all, it is Christ Himself,
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and not any truth or body of truth revealed by Christ or implicit in
Christ, that constitutes the one great mystery or revelation of God.
See note on the Christian meaning of ‘mystery’ (p. 205.) ‘The life of
Jesus, ag it stands before us in the Gospels, is the true mystery. . . . The
one purpose of Christ’s coming was to reveal Himself” (E. F. Scott, The
Apologetic of the N.T., pp. 182, 208). This great Pauline doctrine is
also Johannine, cp. Johni. 17, ‘grace and truth came by Jesus Christ’.
In His coming and in His character, as the Son of God and the Eternal
Word, Christ is the mystery of mysteries, the source and sum of
revelation.

3. in whom, i.e. Christ. A.V. mg. wherein, i.e. in which mystery.
As the mystery is Christ, the two constructions mean practically the
same thing., If a distinction is pressed between the mystery as the
divine plan and Christ as the divine person in whom it ig realized,
then (1) with the rendering in whick mystery, ‘wisdom and know-
ledge’ might denote the objective truths, the positive contents of the
mystery, (2} with the rendering ¢» whom, the wisdom and knowledge
would denote rather His mind into which His disciples can enter
(1 Cor. ii. 16), or His own wisdom and knowledge (cp. Isa. xi. 2)
which He communicates to them. The second of these interpretations
suggests 8 wider idea. Allspiritual truth is in the last resort personal.
It is the communion of the mind of man with the mind of God, a
communion realized to the fullest degree only in Christ. And in view
of the unity of the universe as an expression of the mind of God, all
truth, scientific as well as gpiritual, centres in Christ, cp. Col. i. 17,
Eph. i. 10.

all. Lightfoot remarks that the recurrence of all (e.g. ii. 2, i. 28)
serves ‘to emphasize the character of the Gospel, which is complete in
itself as it is universal in its application’. But perhaps we ought to
see here rather an insistence upon the supremacy of Christ as the
unique and complete revelation of truth, in opposition to the ten-
dency of the prevalent false teaching to break up the pleroma (i. 19,
ii. 10) and to distribute revelation among a number of spiritual and
quasi-divine beings, either as virtual rivals of Christ, or as inter-
mediaries between Christ and man.

treasures. The Greek word ithesauros meant (1) a receptacle for the
keeping of valuables, lit. the caskets of the Magi, Mt. ii. 11 ; meta-
phorically, the heart of man as a repository of good and evil thoughts,
Ms. xii. 35, Lk. vi. 45; the mind of the true scribe of the kingdom,
producing things new and old, Mt. xiii. 52 ; (2) treasures collected and
stored ; material wealth, Mt. vi. 19, Heb. xi. 26, or spiritual wealth,
‘treasures in heaven’, Mt. vi. 20, Mk. x. 21, Mt. xix. 21, Lk. xii. 33,
xviii, 22 ; the treasure of the glory of the Gospel contrasted with the
‘earthen jar’ of the body or personality of an apostle, 2 Cor. iv. 7.
There may be a reminiscence of the parable of the treagure hidden in
a field, though there the dominant idea is the joy of discovery and
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and knowledge hidden. 4 This I say, that no one may delude

the eagerness of acquisition, Mt. xiii. 44. Cp. Ecclus. i. 25 (26), and
Prov. ii. 2-5.

wisdom and knowledge. Wisdom (sophia) corresponds to under-
standing (symesis) in verse 2, and knowledge (gnosis) here to know-
ledge (epignosis) there. As for their distinction, Lightfoot’s note is
still quoted by commentators as conclusive. While ‘gnosis is simply
intuitive, sophia is ratiocinative also, While gnosis applies chiefly to
the apprehension of truths, sopkiz superadds the power of reasoning
about them and tracing their relations.” There is something, however,
to be said still for the simpler distinction which has come to be
recognized between the two English words: wisdom is wider and
deeper than knowledge; knowledge is information, wisdom is in-
spiration ; knowledge is science, wisdom is philosophy. The coupling
of the two words in the Greek under one definite article indicates a
close connexion with each other which is perhaps a warning against
the danger of over-distinction. In Rom. xi. 83 they occur together in
the description of the mind of God; in 1 Cor. xii. 8 they appear as
gifts of the Spirit to different members of the Church.

hidden. The position of the word in the Greek at the end of the
sentence indicates that it is not an epithet but a predicate; it is not
‘all the hidden treasures’ but ‘there lie all the treasures, hidden’.
And the fact that the Greek word is not a passive participle (as in
1 Cor. ii. 7and Eph. iii. 9) but an adjective indicates that thetreasures
have not been concealed from discovery but are simply awaiting
discovery, ‘so that every one must ask of Him ; He it is who gives wis-
dom and knowledge’ (Chrysostom). The Greek word apocryphos used
here is used of hidden treasures in LXX. Isa. xlv. 3 and 1 Mace. i. 23
(both times of treasures ransacked by a conqueror) ; of hidden things
that must be manifested, e.g. the light of the Gospel or of faith
in the Gospel, Mk. iv. 22, Lk. viii. 17. Lightfoot refers to its use by
the Gnostics to describe their esoteric writings, carefully guarded
from publication, and perhaps also their esoteric doctrines, revealed
only to the select few ; and concludes that the Apostle (as with the
word ‘perfect’, teleios, in i. 28) here ‘adopts a favourite term of the
Gnostic teachers, only that he may refute a favourite doctrine’.
‘ All the richest treasures’, so he paraphrases, ‘of that secret wisdom
on which you lay so much stress, are buried in Christ, and being
buried there are accessible to all alike who seek Him." It is doubtful
whether this Gnostic use of the word was current at this early date.
Lightfoot’s paraphrase is true enough in substance, but St. Paul is
addressing not Gnostic teachers but Colossian Christians in danger of
listening to a sort of Gnosticism. :

4. This I say. The same Greck phrase looks forward in 1 Cor. i. 12,
Gal. iii. 17, Eph. iv. 17. So here it might mean, ‘what I mean to say
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you with persuasiveness of speech. 5 For though I am absent-
in the flesh, yet am I with you in the spirit, joying and beholding
your order, and the stedfastness of your faith in Christ.

is that you are not to let yourselves be tempted.” But a stronger
meaning is obtained by taking the phrase as retrospective, referring
either (1) to the claim just made for Christ as the sole source and
centre of truth, ‘I make this claim for Him, for fear you should be
tempted to look elsewhere’, or (2) to the whole paragraph, viz.
St. Paul’s anxiety for the Christians of these cities, ‘I make this
confession of anxiety on your behalf in order to persuade you not
to yield to the temptations of heresy’. The second interpretation
is supported by the next verse, which lays stress upon the vivid
intimacy of his interest in them.

delude you. The Greek word means originally false reckoning, then
false reagoning, then to cheat by false reasoning, and then to cheat
generally. Its only other use in N.T. is James i. 22, ‘hearers only,
deluding your own selves’. Both there and here the idea of false
reasoning is visible. The hearer there is not merely blind to his own
inconsistency ; he has a false estimate of the importance of orthodoxy.
Here the speaker deludes by a false presentation of ‘philosophy’
(verse 8) or ‘wisdom’ (verse 23).

with persuasiveness of speech. The compound Greek word thus
translated is used of ‘probable argument as opposed to strict demon-
stration’ (Ltft.). Cp. 1 Cor. ii. 4, where St. Paul asserts that the
strength of his message lay ‘not in persuasive words of wisdom but
in demonstration of the Spirit and of power’. There and here it is not
probability but plausibility that is in view. St. Pawl refrained from
any attempt at the attractive eloquence which was the strong point of
the travelling philosopher of the age. Here ‘ persuasiveness of speech’
probably denotes the suavely plausible language of the heretical
teacher, while ‘delude’ refers to the subtle perversity of hisarguments.

5. absent in the flesh . . . with you in the spirit. Cp. 1 Cor. v. 3, ‘for
I verily, being absent in body but present in spirit, have already, as
though I were present, judged’ the offending member of the Corin-
thian Church. St. Paul imagines a gathering of the Church withk kis
spirit in the Name of Christ proceeding to the solemn excommunica-
tion of the offender ‘with the power of the Lord Jesus’. Origen says:
‘here he speaks not as an apostle but as a prophet’; Plummer
remarks, ‘his spirit had at times exceptional power of insight into the
state of a church at a distance’. This is probably true in fact. But
here at least what finds expression is not the consciousness of any
such insight but rather the vivid imagination of a loving sympathy.

joying and bekolding. (1) The rendering ‘beholding with joy’ is
forbidden by the order of the words. (2) Ltft. takes that order as
suggesting that the joy was the cause as well as the effect, ‘he looked
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6 As therefore ye received Christ Jesus the Lord, so walk in

because it gave him satisfaction to look’. In that case we might
translate, ‘rejoicing to behold and therefore continuing to behold’.
(3) The joy may be general happiness on their account, or happiness
in being present with them in spirit, ‘rejoicing with you and over
you, and particularly as I behold’.

your order. The Greek word tazis is primarily a military term, e.g.
the disposition of troops, a line, a company, a post; then any order
or arrangement, social or political ; orderliness or regularity ; rank or
class, or the duty attaching thereto. In N.T. it is used of the order or
roster of priestly duty, Lk. i. 8; of the rank or position of Meichizedek
the priest-king, Heb. v. 6, 10, vi. 20, vii. 11, 17; in 1 Cor. xiv. 40, ‘let
all things be done decently and in order’, of the orderly arrangement
of public worship or the orderly exercise of spiritual gifts. Here the
military idea seems prominent, suggested perhaps by the familiar
sight of the praetorian guard in its barrack-yard. St. Paul is thinking
of the orderly array of the congregation at Colossae, each member
keeping his place and doing his duty. Abbott sees rather ‘the idea of
-a well-ordered state’, orderly arrangement rather than orderly array,
in contrast to the disorderliness condemned in 1 Th. v. 14, 2 Th. iii.
8, 7, 11, which Milligan has proved to refer to ‘neglecting their daily
duties and falling into idle and careless habits, because of their
expectation of the immediate Coming of the Lord’. (See his Epp.
to Thess. pp. 152-4).

the stedfastness of your faith. The Greek word stereoma (lit. a solid
body) only occurs here in N.T. In the LXX it is used of the ‘firma-
ment’ frequently in Genesis and Psalms ; of the strength of an army,
i.e. its strongest part (the German Kerniruppe), 1 Mace. ix. 14; of a
solid foundation, Ps. xvii (xviii) 2, Ixx. (Ixxi). 3, ‘the Lord is my
rock’. Here it has been taken to mean (1) the solid foundation or
firm structure of your faith, (2) the bulwark constituted by your faith
against error, (3) the solid front or close phalanx of your faith as a
congregation. In that case ‘order and stedfastness’ may denote
discipline and doctrine respectively. But both words may refer to
faith ; in that case ‘order’ will denote its unity, its freedom from dis-
sension, and ‘stedfastness’ its solidity, proof against all disturbing
influences from without. Chrysostom sees the military metaphor in
both words: ‘as soldiers standing in good order and on a firm footing’;
but he proceeds to explain stereoma as a combination of particles,
e.g. a wall, and describes the spiritual combination of the Colossians
as due to the uniting power of love and the steadying power of faith.
On the whole he alternates between two ideas, the solidity of the
personal faith of the individual and the solidarity of the corporate
faith of the Church.

6. as ye received. The word is used of receiving the Gospel or
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Christian teaching or instruction, 1 Th. ii. 13, iv. 1, 2, 2 Th. iil. 6,
1 Cor. xv. 1, Gal. i. 9, Phil. iv. 9. In all these cases it expresses or
implies receiving from a teacher ; so too here perhaps, in the light of
the later words ‘even as ye were taught’. Yet there is something
more here perhaps than the reception of teaching about Christ. Cp.
Eph. iv. 21: ‘Christ was the message which had been brought to them,
the school in which they had been taught, the lesson which they had
learned’ (Arm. Robinson). That may be all that is meant in the
Ppresent passage ; but it seems to verge on the deeper idea of receiving
Christ into their heart and life, the presence of Christ in their hearts
and not merely the presentation of His person to their minds.

Christ Jesus the Lord. It is instructive to study the different com-.
binations of these three designations in St. Paul. (1) Our Lord Jesus
Christ occurs 47 times and the Lord Jesus Christ three times, 2 Th.
iii. 12, Rom. xiii. 14, Phil. iii. 20, in all of which cases there is special
reason in the context for the omission of the note of personal relation-
ship our. (2) Jesus Christ our Lord occurs only four times, Rom. i. 4,
v. 21, vii. 25, 1 Cor. i. 9, all in early epistles. In (1) His relation to
His diseiples is placed first, followed by His personal name and then
His Messianic title; in (2) His personal name and His divine mission
come first, followed by His relation to His disciples. In both He is
the Divine Master ; in both His name precedes His title. (3) Christ
Jesus our Lord occurs eight times. In six of these cases there is no
definite article with ‘Christ’ ; ‘ Christ’ has almost passed from a title
to a name. In Eph. iii. 11 and here the presence of the article points
to the thought of His office as the promised Redeemer of mankind,
the anointed Servant of God of the O.T., who is then identified
with the Jesus of the Gospel and recognized as the Lord of His people.
The triple designation in this order denotes the Christ of prophecy,
the Jesus of history, the Lord of life. Lightfoot thinks that the
Colossians are here reminded that what they received was not merely
the Gospel but the Christ, ‘because the central point of the Colossian
heresy was the subversion of the true idea of the Christ’. ‘The gen-
uine doctrine of the Christ’ which ‘was seriously endangered by the
mystic theosophy of the false teachers’ consisted in (1) ‘the recog-
nition of the historical person Jesus, and (2) the acceptance of Him
as the Lord’.

80 walk in Him. Mostly in St. Paul and St. John walk in the sense
of a course or manner of life is defined by things impersonal, (z) a
state or condition in which the life is lived; (b) a standard or rule
by which the life is lived. But in some passages the walk is defined
with reference to God, (a) God the Father, 1 Th. ii. 12, iv. 1; (b)
Christ, here alone, ‘walk in Christ’, i.e. in union with Christ, 2 more
mystical and intimate note than walking ‘worthily of the Lord’ (i.e.
Christ) in Col. i. 10, or ‘after His commandments’, 2 John 6, or
again than ‘my ways in Christ’ in 1 Cor. iv. 17; (¢) the Spirit,
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him, 7 rooted and builded up in him, and stablished lin your
faith, even as ye were taught, abounding 2in thanksgiving.

! Or, by. 2 Some ancient authorities insert 4n 4t.

perhaps in 2 Cor. xii. 18, and certainly in Gal. v. 16, 25, where, how-
ever, it is difficult to distinguish between the Holy Spirit operating in
the Christian and the spiritual life which is the result of His operation.
Thus even so practical a matter as the ordinary course of the
Christian life in the world ig viewed by St. Paul in relation to each
Person of the Holy Trinity, as implying obedience to the will of God
the Father, consciousness of union with Christ the Son of God,
correspondence to the guidance of the Spirit of God.

7. rooted and builded up in Him. In the Greek rooted is a perfect
participle, ‘rooted in the past once and for all’ ; builded up is a present
participle, ‘continuing to be built from day to day, stage by stage’.
In Eph. iii. 17 ‘rooted’ is coupled with ‘grounded’, lit. ‘founded’,
cp. ‘grounded and stedfast’ in Col. i. 23. In Eph. iii. 17 love is the
soil and the foundation ; in Col. i. 23 the foundation is faith or the
faith ; here, where St. Paul is approaching the heart of hig message,
the centring of the Christian life in Christ, the foundation is Christ or
rather in Christ. In 1 Cor. iii. 10-14 the Christian ministry is repre-
gented as building upon Christ as the foundation or perhaps upon
the foundation laid by Christ. Here, where the idea is the building
up of the Christian life and character course upon course (cp. Jude 20,
‘building up yourselves on your most holy faith’, or better ‘in’),
Christ is perhaps ‘the binding element’ rather than the foundation.
Cp. Eph. ii. 20, where He is the corner-stone of the spiritual fabric
of which the apostles and prophets are the foundation, ‘the centre
of the Church’s unity’ as well ag ‘the basis on which the Church rests’
(Litft. on 1 Cor. ii. 11). In the present passage the idea i8 not the
building of the Church but the building of the Christian life. In both
cases what the Apostle has in mind is not the fabric so much as the
process, cp. 1 Pet. ii. 4, 5. The substantive itself, used nine times by
St. Paul in the general sense of spiritual ‘ edification’ of the individual
or the Church, ought in the three cases where it refers to the
building of the Church (1 Cor. iii. 9, 2 Cor. v. 1, Eph. ii. 20) to be
recognized as referring not to the completed fabric but to the process
of building. It is not the constitution of the Church that St. Paul is
describing, but ity growth. Much doctrinal expogition, constructive
or controversial, has gone astray through being based upon the idea
of the Church as a completed building rather than a process of
building or at most a building in process. The idea of a completed
building tends to banish or obscure the thought of the Builder.

stablished in your faith. A.V. in the faith. Lift. prefers by your
faith, seeing in faith ‘as it were, the cement of the building’; but
Abbott rightly deprecates this continuation of the idea of building.
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Elsewhere in St. Paul this stablishing or confirming is the work of
God, Rom. xv. 8, I Cor. i. 6, 8, 2 Cor. i. 21.

abounding in thanksgiving. Some ancient MSS. insert therein after
abounding. In that case we may translate either (1) ‘abounding in
your faith with thanksgiving’, i.e. growing ever richer in faith, and
thanking God for that growth, or (2) ‘and in that very faith abounding
in thanksgiving’, i.e. not forgetting to practise more and more the
duty of thanksgiving as a necessary part of a living faith. For the
place of thanksgiving in the Christian life see note on iv. 2. But we
may note here its contexts in thisepistle. Ini. 11, 12itis aremedy for
impatience under the strain of opposition or persecution; in ii. 7 &
safeguard against dissatisfaction with the fruits of faith ; in iii. 15 it
is a necessary element in the unity and peace of their corporate
Christian life, and in iii. 17 in the unity and devotion to Christ of
their individual life ; in iv. 2 it is an incentive to prayer or a corrective
of mere petition in prayer. On the present passage Moffatt rightly
insists upon the pertinence of this ‘apparently irrelevant’ phrase.
‘Gratitude to God, as Paul implies, means a firmer grasp of God.’



III. THE FALSE MYSTERY AND THE TRUE, II. 8-1II. 4.

(i) Christ i3 the final answer to the false philosophy
: in their midst.

1. It 18 based not upon Christ but upon human tradition and upon o
belief in cosmic powers, I1. 8.

But you must be on your guard. There is a philosophy in your midst
which i8 @ barren delusion, born of o tradition of human authority and based
upon a theory of ruling cosmic forces and not upon the fact of Christ. So take
care that nobody shall capture you and carry you off by the lure of any auch
philosophy.

8 1Take heed lest there shall be any one that maketh spoil of
you through his philosophy and vain deceit, after the tradition
1 Or, See whether,

8. take heed lest there shall be any one. R.V. mg. see whether. The
future indicative suggests that the danger was real, and the singular
pronoun (contrast the plural of a party in Gal. i. 7) that perhaps the
apostle had in mind some particular teacher. Cp. the graphic de-
seription of a typical teacher in verse 18. St. Paul had probably not
met any of the Colossian heresiarchs, but he may have got exact
information and a vivid impression from Epaphras.

that maketh spoil of you. In some of the best manuscripts you
stands in a position of urgent emphasis, ‘you Colossians with your
wonderful record of spiritual progress and promise’. Maketh spoil,
either (1) ‘spoils’, A.V., i.e. robs you of your faith or your intelligence,
Vulg. decipiat, or more probably (2) ‘carries you off as his prey’,
perhaps as a trophy of his adroit campaigning, or perhaps as a captive
drawn back into the spiritual bondage from which Christ had delivered
them, cp. Gal. v. 1, ‘be not entangled again in a yoke of bondage’.

through his philosophy and vain deceit. The Greek word philosophy
occurs only here in N.T. Elsewhere St. Paul refers to current philo-
sophy under the name ‘wisdom’, Gr. sophia,in 1 Cor. i. 17-ii. 13, and
‘knowledge falsely so called’ in 1 Tim. vi. 20. For the heresies of
N.T. days see Intr. pp. 71-3. The word philosophy here may be a
quotation from the claims of the Colossian heretics. St. Paul is not
condemning philosophy, Greek or Oriental, in general. His speech
at Atheng proves that he could recognize and appreciate and utilize
elements of truth in current philosophy. Here he is condemning a
heresy which posed as a philosophy, i.e. something wiser than the
Christian Gospel. Philo uses the word of the Mosaic law and the
Jewish religion, Josephus of the three Jewish sects, both writers
perhaps with the same idea of making good the claim of Judaizm to
a place in the world of Hellenistic thought. It is possible that ‘Colos-
sianism’ wag an attempt to present the Gospel as a philosophy which



224 THE EPISTLE TO THE COLOSSIANS (1L 8

of men, after the lrudiments of the world, and not after Christ:
1 Or, elements.

could hold its own or make terms with current philosophies. Light-
foot notes that ‘in this later age, owing to Roman influence, the term
wad used to describe practical not less than gpeculative systems, so
that it would cover the ascetic life as well as the angelic theosophy
of these Colossian heretics’. In any case St. Paul’s language asserts
that this vaunted philosophy was a barren delusion. Deceit denotes
fallacy rather than falsity, not dishonesty so much as a misconception
at once deluded and deluding. The Greek word for vain here means
hollow or empty. The Colossian heresy was empty and barren; it
had no core of historical reality, no reserves of spiritual faith.

after the tradition of men. Cp. verse 22 ‘after the precepts and
doctrines of men’, with special reference fo the prohibitions and ex-
planations of the ascetic discipline of the Colossian heresy, and
Mk. vii. 3, Mb. xv. 2 “the tradition of the elders’, e.g. the ritual wash-
ing of hands. There was already a Christian tradition, on which
St. Paul lays great stress in his earlier epistles. In 2 Th. ii. 15, iii. 6 it
refers to principles of moral duty; in 1 Cor. xi. 2 to principles of
religious worship. The corresponding verb in 1 Cor. xi. 23 refers to
the origin and significance of the Eucharist ; in xv. 3 to the resurrec-
tion of Christ. In the first three cases St. Paul is the creator of the
traditions ; they are his own statements of Christian duty by sermon
qr epistle (2 Th. ii. 15). In the two latter he is the channel of the
tradition ; its source is the Lord Himsel (1 Cor. xi. 23) or the teaching
of the original apostles (1 Cor. xv. 3). In Jude 3 the tradition is the
Chrigtian faith as a whole; in 2 Pet. ii. 21 it is the Chrigtian standard
of life. T'radition (Gr. paradosis) denotes the transmission of truth;
in 1 Tim. vi. 20, 2 Tim. i. 14 the word used (Gr. paratheke) denotes
a deposit or trust to be guarded. In the present passage tradition
denotes the character rather than the contents of the Colossian
heregy. (1) Its basis was not the teaching of Christ but the theories
of men. Cp. Mk. vii. 8, 9, 13, Mt. xv. 6, where our Lord ingists that
the vice of the tradition lay in the fact that its explanation and
application of the law had obscured and nullified the divine principle
expressed in the law. (2) It was ‘essentially traditional and esoteric’
(Abbott) ; ‘it could not appeal to sacred books which had been before
the world for centuries’ (Ltft.). Like the Gnosticism of a later age
and the theosophy of modern times, it treated Christ not as the source
of divine truth but as a gubject of human teaching, and that too a
teaching derived from a succession of ‘masters’ and communicated
only to initiated members of an exclusive school. The term ‘tradi-
tion’ recurs again in the name Kabbale given by post-Christian
Judaigm to its own mystic doctrines.

after the rudiments of the world. R.V. mg. elements. 1. The history
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of the term, Gr. stoicheion, is instructive. (1) Its original meaning is
things in a row or series, e.g. the letters of the alphabet. (2} Like our
phrase ‘the ABC’ it came to denote the rudiments of knowledge,
elementary instruction, c¢p. Heb. v. 12, ‘the rudiments of the first
principles of the oracles of God’, defined or illustrated in vi. 1, 2,
viz. repentance, faith, baptisms and laying on of hands, resurrection
and judgement. (3) Its next meaning was the elements of life and the
world, e.g. mental ideas or physical materials, e.g. LXX.Wied. vii. 17,
‘the constitution of the world and the operations of the elements’,
and xix. 18, ‘the elements changing their order with each other,
continuing always the same’, cp. 4 Mace. xii. 13, and in particular
the astral planets, and the physical elements, viz. fire, air, water,
earth, cp. 2 Pet. iii. 10 ‘the elements (R.V. mg. heavenly bedies)
ghall be dissolved with fervent heat’. (4) In Hellenistic syncretism
this philosophical use became mythological ; the elements and planets
were Tegarded as the home or the instrument of spiritual beings ani-
mating and controlling their motions. The stars were identified or
associated with spirits or star-gods, and the term elements was applied
to these personal spirits, elemental or astral. In modern Greek the
word is used of local spirits haunting places or things. IT. In N.T.
apart from Heb. v. 12 and 2 Pet. iii. 10, where the meaning is clear,
the word occurs in Gal. iv. 3, 9, Col. ii. 8, 20, with reference to some
feature or phase of Judaistic or Judaeo-Gnostic teaching. (1) Some
ancient writers (e.g. Clement of Alexandria and Tertullian) and most
modern scholars take the term to mean rudimentary instruction, an
elementary form of religious belief, appropriate or tolerable in an
earlier stage of religious experience, but incompatible with the
Christian revelation and its new spiritual discipline. In that case
‘the rudiments of the world’ may mean (a) teaching concerned with
mundane or material things, () teaching with reference to the place
of humanity in the divine purpose, (¢) teaching about the things with
which the pagan world concerns itself. But this interpretation is
open to various objections. (a) The idea in Gal. iv. 1-11 is not teach-
ing but control. The heir in his childhood is regarded not as a scholar
under instruction but a ward under authority. The Christian is
regarded not as a scholar whose education has been completed, but
as a servant whose redemption hag lifted him into the liberty of
sonship. His knowledge of God (Gal. iv. 9) is not & clearer perception
but a closer relation. (B) The earlier stage of religious experience is
described as a bondage, in a context whi¢h implies some form of
moral subjection and slavery, an idea scarcely applicable to any form
of religious teaching, however crude and immature. (y) The bondage
is not merely ‘under the rudiments of the world’ (Gal. iv. 3) or ‘to
the weak and beggarly rudiments’ (iv. 9); it is “to them which by
nature are no gods’ (iv. 8). This double context of the bondage points
to the rudiments as being personal, not things but beings; cp. the

Q
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parallel between the rudiments and the guardians and stewards of
iv. 2, and the fact that in Col. ii. 8, and perhaps also inii. 20, the rudi-
ments of the world are contrasted with Christ. (2) Other ancient
writers suggested that the rudiments here meant the astral planets
themselves, whose movements were, the origin of the observance of
deys and months and seasons and years, Gal. iv. 10. This interpreta-
tion, though nearer the mark, misses the note of personality apparently
implied in the passage. (3) Recent scholarship leans strongly to
the interpretation of the rudiments as referring to the spirits or
angels identified or associated in pagan and in later Jewish belief
not only with the planets but also with all natural phenomena, wind,
cloud, cold, heat, thunder, lightning, hail, and frost. This idea is
elaborated in curious ways in Jewish apocalyptic literature, e.g. the
Book of Enoch and the Book of Jubilees. But it is also illustrated
perhaps by Ps. civ. 4 and by the references to angels in connexion
with wind, fire, water, and sun in the Apocalypse (vii. 1, 2, xiv. 18,
xvi. b, xix. 17). ‘From the standpoint of the freedom enjoyed by the
Christians as the sons of God all differences between Jewish and
pagan religion vanished for the moment ; the Jew with his law and
its angels and the pagan with his astral and elemental spirits both
belonged to an inferior cosmic sphere”’ (M. Jones, p. 109). The present
passage may thus be paraphrased: ‘teaching which centres round the
angelic beings supposed to be in control of the universe, and not
round the Christ who is its:source and soversign’.

2. But Christ is the fullness of Deity and the fulfilment of humanity,
the head of all spiritual powers, the sole source of salvation through
the death of their old life and their resurrection to a new life, IL 9-13,

In Christ the full content of divine being finds its permanent embodiment
and expression. You too have been enriched to the fullness of human capa-
city with the fullness of that divine life by your union with Christ, who is the
supreme head of all dominion and authority. In Him you received the true
circumcision, a spiritual circumcision: it required no operation of @ human
hand: it was the abandonment of the whole body of natural impulse: it was
circumcision by the hand of Christ. In your baptism your old life was
buried as He was buried. In that same baptism you rose to @ new life as He
rose, through your faith in the working of God who raised Him from the dead.
You were once living a life that was spiritually dead, a life of moral trans-
gression, a life of unrestrained and unconsecrated natural impulse. God
lifted you into a new life in union with Christ and forgave your past.

9 for in him dwelleth all the fulness of the Godhead bodily,

9, for in him dwelleth. On the permanence of this indwelling see
note on i. 19. The connexion of thought seems to run thus: ‘Beware
of being swept away by a philosophy which centres round a theory
of cosmic powers and not round the fact of Christ. They cannot give
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you what you need. To Christ and to Christ alone you must look, for
it is in Christ and in Christ alone that the life of God in all its fullness
is made available for the life of man.’

all the fulness of the Godhead. On the word fulness, Gr. pleroma,
gee note on p. 183. The idea of the divine nature (as distinct from the
personality of God) only occurs twice in St. Paul. In Rom. i. 20 the
‘Gr. word 18 theiotes, Lat. divinitas, the character or quality of being
divine, Gr. theios. Here it is theotes, the essence or content of divine
being (i.e. what constitutes God, Gr. theos), for which later Latin
fathers coined the word deitas, to avoid the ambiguity involved in
using divinitas to translate both Greek words. The distinction is of
the highest practical importance. The word divine both in Latin
and in Enghish has always included all degrees of superhumanity.
In some phases of theological teaching and popular belief Christ is
recognized as divine but not as God. His divinity is acknowledged,
but His deity is denied or doubted. It was this distinction which
divided the theologians of the Nicene age. The ‘quarrel over an
iota’ was a fight for the deity of Christ as against any mere divinity.
Homorousios meant a nature similar or akin to the Father’s; homo-
ousios the same nature ag the Father’s, ‘being of one substance with
the Father’, as the Nicene Creed asserts.

bodily. Variousinterpretations have been suggested : (1) essentially,
i.e. an actual presence of the divine nature, and not a mere influence
such as inspired the saints and prophets ; (2) really or literally, not in
a figurative sense as in the phrase ‘a temple made with hands’;
(3) 1n its entirety,i.e. not partially or only in some respects —an answer
to the false teaching which distributed the pleroma between Christ
and the angels—'in Christ dwelt the whole undivided fulness of the
Deity, not fragmentarily but as an organic whole’ (Jones). All these
interpretations put an unnatural strain upon the Greek word.
(4) The most natural reference is to the human body of Christ. Chrysos-
tom suggests that St. Paul may have deliberately avoided saying in
His body, which might have given the idea that the Godhead could be
confined or contained within His body ; he used instead a word which
simply says in bodily form. The preceding words taken alone might
seem to refer to the indwelling of the divine nature in the Eternal
Word, the pre-incarnate Son, cp. note on i. 19. The addition bodily
refers that indwelling clearly to the Incarnation; the indwelling
continued in all its completeness in the Son Incarnate. Ltft. notes
that the preceding words correspond to St. John’s opening sentence
‘the Word was God’, and the word bodily to the later statement ‘the
Word became flesh’. (5) The only real rival to this interpretation is
the suggestion that bodily refers to the Church as the Body of Chrisi.
‘In Christ dwells all the fulness of the Deity, expressing itself through
a body: a body in which you are incorporated, so that in Him the
fulness is yours’ (Arm. Robinson, Eph., p. 88). But this interpreta-

Q2



228 THE EPISTLE TO THE COLOSSIANS (1. 10
10 and in him ye are made full, who is the head of all principality

tion seems to involve the reversal of the idea of the Body, for it
represents the Body as dwelling in Christ, whereas the essence of the
Body is that it is indwelt by Christ. And it is doubtful whether St.
Paul would have introduced so remote a thought se abruptly and
obscurely without any further explanation.

10, in him ye are made full. Some scholars make two predicates of
this sentence: (1) ye are in Him, (2) ye are filled thereby or already
filled. The separation is not inappropriate. St. Paul may be insisting
that in view of their union with Christ any leaning towards other
possible sources of help means incurring the guilt of disloyalty or
the risk of disaster. But the emphasis of the context is not on their
union with Christ in itself but on its consequence, the endowment of
their spiritual life. The repetition of in Him is significant ; Christ is
the meeting-point of God and man, the embodiment of the life of God,
and the enrichment of the life of man out of the wealth of that divine
life so embodied.

This process of the filling of the life of the Christian is viewed in
various lights. (1) John i. 16, ‘of His fullness we all received’ may
refer to the earthly mission of Christ viewed in retrospect, or to the
entry of each individual upon the Christian life. Here the perfect
passive participle seems to denote that the Christian’s experience of
divine grace in Christ is complete and permanent. In Eph. i. 23 the
present participle seems to denote that it is a gradual process, the
progressive realization of Christin the life of the Church. In Eph. iii. 19
this filling is the end of the process, the distant goal of the Apostle’s
prayer for his readers. (2) The relation of the process to the divine
pleroma is twofold. The pleroma is the treasury upon which the
Christian draws, John i. 16, and also the standard towards which he
is developing, Eph. iii. 19, iv. 13.

A word of caution is necessary. The fullness of the Christian life
must be distinguished from the fullness of the life of Christ. Christ is
not ‘filled’ in any sense which would imply a gradual process of being
filled ; the fullness of God dwells in Him from eternity, before and after
the Incarnation. Human nature is filled gradually, not with all the
fullness of God but out of that fullness, up to the limits of its capacity,
up to the fulfilment of its ideal destiny. There is no suggestion here
of man becoming divine, but only of his being perfected as man by
the inflow of divine love. Consciousness of union with God and corre-
spondence to the will of God are not deification, though the language
of Christian mystical experience has sometimes given occasion or
currency to the idea of some such identification with God.

the head of all principality and power. Of the two ideas suggested
by the term head, viz. (1) sovereign or superior in position, (2} source
and centre of life and energy, the former is here primarily, if notsolely,
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and power: 11 in whom ye were also circumcised with a circum-

in the apostle’s mind, as also in 1 Cor. xi. 3 and perhaps Eph. v. 23.
The second is implied with reference to angelic beings in i. 16, 17
and perhaps here; the angels to whom the Colossians were tempted
to look for assistance and sustenance owed their own place in the
world of life to Christ. But here the emphasis seems to be rather on
the fact that they are subordinates owing Him allegiance, and there-
fore not entitled to receive allegiance from His other subjects. It is
noteworthy that though Christ is described as their head, they are
not described as His body ; that more intimate relation between head
and members is reserved for the Church and the saints.

11. in whom ye were also circumcised, i.e. in whom you have found
not only the fullness of divine grace for a higher life, but also the
reality symbolized by such particular ordinances of the oid law as
circumecision. Not are, as A.V., but were, i.e. by the baptism which
sealed their conversion. The thought that they have thus in Christ
all that these would-be philosophers promise them from the celestial
powers is now elaborated in three directions ; in Christ they have all
that is meant by mystical circumecision, by spiritual resurrection to
a new life, and by moral freedom from the bondage of ordinances.

not made with hands, i.e. spiritual as contrasted with ‘made with
hands’, i.e. physical. The same Greek word is used in Mk. xiv. 58 of
the ‘temple’ of Christ’s resurrection-body contrasted with his body
before the crucifixion ; in Heb. ix. 11 of the ‘greater and more perfect
tabernacle’, which may be His risen body or the heavenly sanctuary
of His ascended priesthood ; in 2 Cor. v. 1 of the resurrection-body of
the Christian. The idea of spiritual circumcision, i. e. the consecration
of any and every human faculty, is found expressed in Dt. x. 16 as
a command, cp. Jer. iv. 4, and in Dt. xxx. 6 as a promise; and it is
implied in the idea of spiritual uncircumecision of lips (Ex. vi. 12},
ear (Jer. vi. 10), and heart (Lev. xxvi. 41, Ezek. xliv. 7), cp. Acts vii.
51, ‘ye stiff-necked and uncircumcised in heart and ears’. The con-
trast is found elsewhere in St. Paul. In Rom. ii. 29 he contrasts the
physical circumcision, ¢ outward in the flesh’, with the inward circum-
cision of the heart, ‘in the spirit and not in the letter’, where the
letter denotes not literal as distinct from metaphorical, but ‘a ritual
act of obedience to the law’ as distinet from a moral change in the
spirit of a man. In Eph. ii. 11 the Jews are described as ‘that which
is called Circumcision, in the flesh, made by hands’ in contrast to
‘the Gentiles in the flesh who are called Uncircumecision’ by the
Circumeision. .

‘The distinguishing features of this higher circumcision are three-
fold. (1) It is not external but inward, not made with hands but
wrought by the Spirit. (2) It divests not of a part only of the flesh
but of the whole body of carnal affections. (3) It is the circumecision



230 THE EPISTLE TO THE COLOSSIANS [II. 11-12

cision not made with hands, in the putting off of the body of
the flesh, in the circumcision of Christ; 12 having been buried

not of Moses or of the patriarchs but of Christ. Thusitisdistinguished
as regards first its character, secondly its extent, and thirdly its
author’ (Ltft. p. 181). It seems an obvious inference from this
reference to circumcision that the Colossians were being either
attracted or urged to adopt the practice. In the absence of any
other reference to eircumecision in Colossians or Ephesians its place
and importance in the Colossian heresy cannot be determined. It may
have been advocated as a means of ascetic purification, or as a talis-
man against the tyranny of evil spirits, or (L. Williams, p. 91) as a
link of attachment and assimilation to the higher angels, who were
believed to have been created circumcised (Bk. of Jubilees, xv. 27).
It is even possible that circumcision was no part of the Colossian
heresy as such, but only the personal boast of heretical teachers who
had themselves been circumcised either as children or as proselytes;
or again, less probably, that the reference is not to Jewish circum-
cision but to some form of self-mutilation in Graeco-Oriental cults.

in the putting off of the body of the flesh. A.V. the body of the sins of
the flesh. (1) In i. 22 ‘the body of His flesh’ is simply the physical
human body of Christ in which He died. Here ‘the flesh’ is tinged with
the idea of evil habit and tendency. It was the recognition of that
idea which probably led to the insertion of the gloss ‘of the sins’.
But the body in question is still the physical body with its evil
associations. (2) The interpretation ‘the whole body of the flesh’,
i. e. the sinful tendencies of human nature in their entirety, is contrary
to the N.T. use of the Greek word for ‘body’, and fails to do justice
to the context with its references to death and resurrection. (3) ‘The
body’ is probably intended to contrast the circumcision of a single
organ with the abnegation or surrender of the whole physical nature
in response to the divine call to consecration and purification. The
same idea of completeness is implied in the use of an emphatic Greek
double-compound noun, ‘the stripping off and putting away out-
right’, cp. the use of the verb in ii. 15, iii. 9. The question has been
raised whether the idea of the word is passive or active, viz. whether
the reference is to man’s effort to rid himself of the evil in his nature
or to his being rid of that evil by the redemptive action of God. The
two ideas are practically inseparable. The baptism which is the sign
and seal of the change is an act of human acceptance as well as of
divine redemption, and involves the moral duty of human perse-
verance in the new life in response to divine grace,

tn the circumcision of Christ. Various explanations have been
offered. (1) ‘Your spiritual circumecision was involved in the actual
circumecision of Christ.” Cp. the petition of the Litany, ‘by thy holy
nativity and circumeision . . . good Lord, deliver us’, where the human
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with him in baptism, wherein ye were also raised with him

experiences of our Lord are regarded not as the grounds of our appeal
but as the instruments of His redeeming action, each event in the
life of Christ having its mystical counterpart in the life of the Chris-
tian; and the Collect of the Circumeision, ‘who madest thy blessed
Son to be circumeised and obedient to the law for man’. (2) ‘With a
circumeision which Christ himself effects in your life’, though this is
rather, as Chrysostom suggests, the work of the Spirit. (3) “With a
circumcision which belongs to Christ and is part of your union with
Him’, i, e. Christian circumeision in contrast with Jewish circumeision,
which belonged to Moses and the patriarchs, cp. the contrast of
.]{dewish and Christian baptism implied in 1 Cor. x. 2, ‘baptized unto
oses’,

12. having been buried with him in baptism. There are two Greek
words for baptism in the N.T., baptisma, e.g. in Mt. xxi. 25, Mk. x. 38,
Lk. xii. 50, 1 Pet. iii. 21, and baptismos here and in Mk. vii. 4, Heb. ix. 10
(in both cases the washing of vessels or persons) and Heb. vi. 2,
where it may refer to these ceremonial cleansings or to Jewish and
Christian baptisms. Strictly baptismos is the act in process, and
baptisma the completed act. Here the former is peculiarly appro-
priate, for the symbolic significance lay in the stages of the process
itself, cp. Apost. Const. ill. 17, ‘the immersion is the dying with
Christ, the emersion the rising again with him’, Cp. Rom. vi, 4, ‘we
were buried with Him through baptism into death’. In the natural
order burial is the sequel of death; in the sacramental order burial
comes first as the visible symbol, and death afterwards as the
invisible sequel in spiritual experience. ‘Baptism is the grave of
the old man and the birth of the new. As he sinks beneath the
baptismal waters, the believer buries there all his corrupt affections
and past sins; as he emerges thence, he rises regenerate, quickened
to new hopes and a new life’ (Ltft. p. 182). One correction should be
made here: the antithesis to the grave is not birth but resurrection.

The prominence of ‘justification” and the predominance of ‘faith’
in St. Paul have long been allowed largely to obscure his sacra-
mentalism. (1) Some recent Protestant critics, however, have recog-
nized frankly that St. Paul believed that the sacraments of the
Gospel were channels and instruments of a real objective grace, a
spiritual power or influence at work ; but they have boldly referred
this realism of sacramental teaching to the influence of Graeco-
Oriental mystery-cults. This theory is open to various objections.
(@) The strongest sacramental teaching occurs in the earliest group
of epistles, where St. Pau}, uncompromisingly hostile as he was to
Judaistic reaction against Christian liberty, is yet quite positive on
the subject of the Jewish origins and precedents of the Christian
sacraments. (b) This teaching is connected closely and immediately
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through faith in the working of God, who raised him from the
dead. 13 And you, being dead through your trespasses and the

with the passion and resurrection of Christ. These two facts leave no
room for any influence of the mysteries in the formation of St. Paul’s
sacramentalism. (c) The sacramental element in the mystery-cults
and its resemblance to the sacramental teaching of St. Paul have
been greatly exaggerated. The study of the mysteries has been
vitiated by a curious inability to see the differences which outweigh
and nullify the apparent analogies. (2) Definitely sacramental as
St. Paul is, his sacramentalism is balanced by a constant insistence
on spiritual conditions. It is & moral sacramentalism in unmistak-
able contrast to the almost magical sacramentalism of the mysteries.
Grace and faith are complementary. Here, for example, the burial
and resurrection attributed to baptism are objective ; they are divine
operations logically before they are human experiences. Yet they
depend upon a human action, the open profession of faith in baptism,
and upon a human attitude, the faith which recognizes the power of
God working in Christ and thereby releases it for work in man.

wherein ye were also raised, i. e. in baptism. Misled by the identity
of the three Greek words with ‘in whom also’ in verse 11, some
scholars mark a parallel by translating here too ‘in whom (Christ)
also’, But the resurrection to a new life is not introduced here as a
parallel to circumeision, but as the complement, of burial within the
rite of baptism. There is indeed & parallel between circumeision and
baptism, but there is also a difference. Spiritual circumcision is
received in Christ, i.e. by union with Christ effected in baptism.
Baptism itself is not in Christ but inte Christ; and its results, viz.
burial and resurrection, though experienced in Christ, are described as
participation with Christ.

through faith in the working of God. The Greek is patient of the
rendering ‘through faith as the result of the working of God’. But
the genitive after ‘faith’ mostly denotes not the origin but the object
of faith, e. g. Rom. iii. 22, 26, Gal. iii. 22, Eph. iii. 12, Phil. i. 27, iii. 9,
2 Th. ii. 13; and that is the more natural construction here also.
Chrysostom remarks: ‘ye believed that God is able to raise you, and
80 ye were raised’. Cp. Rom. x. 9. Chrysostom brings out the point
of their faith correctly. It is not merely the belief that God raised
Christ from the dead, but the belief that God is at work in human
nature, raising it to a new life as He raised Christ from the dead, and
as the result of the raising of Christ. This spiritual resurrection of
human nature is experienced in moral renewal, Rom. vi. 4, viii. 10;
in liberation from moral bondage, Col. ii. 20 ; in an accession of moral
strength, 2 Cor. xiii. 4, Phil. ifi. 10 ; in the final glory of human destiny,
Rom. viii. 17.

13. And you, i.e. you too, (1) ‘you Gentiles’ as well as the Jews,
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uncircumcision of your flesh, you, I say, did he quicken together
with him, having forgiven us all our trespasses;

ep.iii. 7, 8, Eph. i. 13,ii. 1 ff,, 11, 13, 17, 22, iii. 2, iv. 17, but without
any sharp antithesis to Jewish Christians, or (2) ‘you too as well as
Christ’,—the spiritual resurrection of the Gentiles was another proof
of the power of God manifested in the resurrection of Christ.

dead. The idea is suggested by the occurrence of the word in the
preceding sentence. But there the word refers by implication to
their symbolic or mystical death to the old life in baptism. Here it
refers to that state of moral death in which they lay before their
conversion, cp. Mt. viii, 22, ‘leave the dead to bury their own dead’,
and John v. 25, ‘the dead shall hear the voice of the Son of God, and
they that hear shall live’,

through your trespasses and the uncircumcision of your flesh. (1)
AV. in your sins, &c., following the traditional Gr. text which has
the preposition in, omitted in all revised texts, or (2) ‘in respect of
your sins’, or far more probably (3) ‘through your sins’. But the
distinction between the circumstances, the extent and the cause of
their spiritual deadness is logical rather than practical. The dis-
tinction between trespasses and uncircumeision is more important.
It is virtually the distinction between actual sin and original sin,
between sinful acts and a state of tendency to sin, cp. sins and wicked-
ness in the General Confession. But the phrase ‘uneircumcision of
your flesh’ serves more than one purpose. It does denote Gentile
paganism ; but it describes it in terms of spiritual as well as ritual
reference. Their physical condition was symbolical of their moral
condition.

did he quicken. The subject of the verb is almost certainly God,
cp. the parallel Eph. ii. 5. The resurrection of Christ is nearly always
in the N.T. regarded as the act of God. God is still the subject in
‘having blotted out the bond’ as also in ‘having forgiven’. But
verge 15 geems clearly to refer to Christ, and Christ is therefore
probably the subject in ‘he hath taken the bond out of the way .

The quickening, like the raising, is part of the convert’s experience
of union with the risen Christ. But whereas the raising is one side of &
mystical or sacramental process, the counterpart of the burial of the
old life in baptism, on the other hand the contrast between the
quickening and the preceding state of moral death points not merely
to a fresh beginning but to a new energy, cp. the sequence of resurrec-
tion and revival in John v. 21, ‘as the Father raiseth and quickeneth’
the spiritually dead. Lightfoot deprecates the dilemma of choice in
interpretation between immortality and regeneration; to St. Paul
‘the future glorified life is only the continuation of the present moral
and spiritual life’. That is true; but the past tense ‘quickened’ and
the context surely prove that what St. Paul had in mind was the
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actual change of life which came with the sense of forgiveness born
of belief in the resurrection of Christ who ‘died for our sins’. Cp.
John xiv. 19, ‘because T live, ye shall live also’.

The Greek word translated guicken or give life or make alive is used
in an instructive variety of contexts. In Rom. viii. 11, 1 Cor. xv. 22
it is used of the resurrection of the mortal body ; in John v. 21 of the
resurrection of souls spiritually dead. In three very different cases
it denotes a revival or release of vital force. In Rom. iv. 17 it is the
renewal of the physical powers of Abraham and Sarah. In 1 Cor. xv.
36 it is the release of the principle of life in the seed by the disintegra-
tion of its material atoms. In 1 Pet. iii. 18 it describes the fresh
activity of the soul of Christ ‘in which also he went and preached
unto the spirits in prison’ while His body hung dead upon the Cross.
In three other cases it denotes the spiritual in contrast to the material
or literal or legal. In John vi. 63 it describes the fruitfulness of the
spiritual interpretation of our Lord’s teaching and person, ‘the spirit
that guickeneth’ while ‘the flesh profiteth nothing’. Law cannot
inspire life, Gal. iii. 21. The letter, the written law, kills hope and
effort; only the spirit of the Gospel can give a new purpose and
power to the life of the soul, 2 Cor. iii. 6. This giving of life in its
widest sense is the work of Christ. ‘The last Adam became a life-
giving spirit’, 1 Cor. xv.45. ‘As the Father raiseth and quickeneth
the dead’, the spiritually dead, ‘so the Son quickeneth whom he will’,
John v. 21. Yet the quickening power is the indwelling Spirit, Rom.
viii. 11, where the ultimate source of the quickening power is placed
in God the Father. Cp. the Nicene Creed, where the Holy Ghost is
described as Lord (i.e. God) and Life-giver, lit. ‘ the quickener’.

having forgiven us. Cp. the change from you to us in i. 10-13, iii. 3, -
4,Eph.ii. 2, 3,13, 14, iv. 31, 32, v. 2, and 1 Th. v. 5. When St. Paul
comes to the heart of Christian experience, he hastens to include
himself and all Christians, partly because his own conversion was an
abiding consciousness, and partly perhaps because he shrank from
anything that might seem to imply a tone of superiority*to his
readers. Forgive represents two Greek words: (1) the word here which
denotes the love that is the source of the forgiveness, cp. Lk. vii. 421f.,
2 Cor. ii. 7, 10, xii. 13, Col. iii. 13, Eph. iv. 32, viz. to grant a favour,
to make a present of a debt, to condone an offence ; (2) a commoner
word which denotes the liberty which is the result of forgiveness,
viz. to remit, to cancel. The E.V. having forgiven suggests that the
forgiveness i prior to the quickening. That is the logical sequence.
The forgiveness itself is the fruit of the atoning Passion. But its
effect in the life of the forgiven is the fruit of the Resurrection, and
the forgiveness itself might in a sense be regarded as part of the
quickening, ‘thus forgiving’.
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3. The Cross was the cancellation of the bond of law, II. 14.

He erased the bond of legal obligation recorded against us all, the bond that
blocked our moral progress. He removed it right out of our way, and nailed it
to the Cross as a thing that was dead.

14 having blotted out lthe bond written in ordinances that
L Or, the bond that was against us by its ordinances.

14. having blotted out the bond. The tense is similar to the tense of
‘having forgiven’. The two ideas are parts or aspects of the same
action, though forgiveness is logically prior to cancellation, as the
motive. is to the method. The Greek word translated blotted out is
used in N.T. of the wiping out of sins in Acts iii. 19, e¢p. LXX. Ps.
cviii {cix) 13, Isa. xliii. 25, Ps. 1 (li) 9; of a name from the book of
life, Rev. iii. 5 (Ps. Ixviii (Ixix) 28, cp. Dt. ix. 14, xxv. 8); of tears
from the eyes, Rev, vii. 17, xxi. 4. In classical Greek it is used of the
erasure of writing, the cancelling of a document, the abolition of a
law. Milligan {N.T'. Documents, p. 16) illustrates the present passage
from the custom of washing out the ink from a papyrus, ‘not merely
blotted out but washed out the bond . . . so that it was as if it had
never been’. Itis doubtful, however, whether the Greek word is ever
used of washing out. In any case it is perhaps fanciful to see also in
this metaphor the idea that the record of sin is washed out to leave
the page clear for the recording of a new life—the record of judgement
obliterated to give place to the record of grace.

the bond written in ordinances. The word translated bond means
(1) an autograph, (2) a promissory note or written acknowledgement
of a debt. The reference is primarily to the Mosaic law as a written
obligation, but in a letter addressed to a mainly Gentile congregation
it must clearly include a reference to ‘the work of the law written
in their hearts’, Rom. ii. 15. The idea of a bond must not be pressed
too far. A bond was either written or signed by the debtor. Thereis
no need here to introduce the idea that Israel had formally accepted
the Law (Dt. xxvii. 14-26, Ex. xxiv. 3), or that pagan consciences
had assented to the moral law. The point in both cases is simply the
fact of an obligation unfulfilled.

The Greek construction is unusual and ambiguous. (1) Most ancient
and some modern commentators take the word ordinances (dogmata)
to refer not to the Mosaic or moral law but to the doctrines and pre-
cepts of the Gospel, and interpret the passage as meaning that God
had replaced the bond of the law by the blessings of the Gospel. This
interpretation is untenable on both literary and practical grounds.
() In N.T. the Gr. word dogma is always a decree or ordinance, e.g. an
imperial ediet, Lk. ii. 1, Acts xvii. 7, or an apostolic decision, Acts
xvi. 4. It was not until the second century that the use of the term
to denote the placita or principles of Greek philosophical schools
found -a parallel in its use by Christian apologists to denote the
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was against us, which was contrary to us: and he hath taken it
out of the way, nailing it to the cross;

precepts of Christ and the Apostles and then the doctrines of the
Christian faith. In the light of Eph. ii. 15, where Christ is said to
have ‘abolished the law of commandments contained in ordinances’
(dogmata), it is certain that here too the reference is to the specific
orders in which the commandments, the main principles of the divine
law, found expression and application. (b) The bond of the law was
cancelled not by apostolic teaching nor by Christian faith but by the
action of God. (¢} The question in ii. 20, ‘Why still submit to ordi-
nances ?’ suggests a parallel or resemblance between the dogmaia of
the false teachers and the obsolete dogmata of the Jewish law. (2) A
possible interpretation is ‘the bond which was against us by virtue
of its apecific obligations of obedience to ordinances’. (3) Eph. ii. 15
is in favour of the R.V. The idea of written is implied in the word
bond, Gr. cheirographon (Lat. chirographum). The bond consisted in
or was expressed in specific ordinances.

against us . . . contrary to us. The former expression refers to ‘the
validity of the bond’, the latter ‘describes its active hostility ’ (Ltft.).
It was not only a standing condemnation ; it was a standing conflict.
The Greek word contrary, however, does not in itself denote hostility
but opposition or obstacle. In Eph. ii. 15 the ‘enmity’ which is
defined as ‘ the law of commandments contained in ordinances’ refers
to the antagonism between Jew and Gentile. Here the law isregarded
rather as creating an external barrier, an internal discord. Cp. Rom.
vii. 7-11, 19-24, where the law is described in its working as revealing
and intensifying the conflict between obedience and disobedience,
between duty and inclination. Cp. also 2 Cor. iii. 6, where ‘the letter
killeth’ both hope and effort. Bengel notes that the validity of the
law as a condemnation is dealt with by its cancellation ; its interven-
tion as an obstacle is dealt with by its removal right ont of the way.

and ke hath taken it out of the way. The word it in the Greek is
emphatic, ‘ the very bond itself’. Thereis a sudden change in the con-
struction which marks a break in the continuity of thought. (1) The
perfect tense indicates the abiding and present result; the thing
has gone, and we are free. And the change of construction may be
due to ‘the feeling of relief and thanksgiving which rises up in the
Apostle’s mind at this point’ (Ltft.). (2) The removal of the bond is
not merely another stage of the process. The finite verb introduces a
new and distinet deseription, which has an explanatory note of its
own in the participle ‘nailing’. (3) The change does not require a
new subject for the verb, but it does suggest that the change from
God to Christ as the subject of the sentence, a change which seems
necessary in verse 15, may be most appropriately made at this point.

Objection has been taken to the introduction of Christ as the
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subject at this point on the ground that the forgiveness and can-
cellation are dissociated thereby from the Cross, and the work of
redemption is thus divided between the Father and the Son—the
Father forgiving sin and cancelling the bond, the Son removing and
destroying the bond. It is true that the removal and destruction of
the bond do belong more closely to the preceding stages of forgive-
ness and cancellation than to the following stage, the victory over
the hostile spiritual powers. But even if for this reason we continue
to regard God as the remover and destroyer of the bond, this only
postpones the difficulty. The victory upon the Cross itself in the next
verse seems to demand Christ as the victor, cp. the parallel Eph. ii.
15. Tt-seems impossible to regard that conflict and victory as the
personal experience and achievement of Giod the Father; that view
approaches perilously near to the heresy known as Patripassionism.
Christ emerges unmistakably as the conqueror of evil in that last
scene. The only question that is disputable is whether or not He
comes into view as the liberator of mankind in the preceding scene.
In any case St. Paul and his commentators are alike innocent of any
idea of a discontinuity or division between the action of the Father
and the Son. The whole action is one throughout, and this unity is
not broken by any interpretation which sees a transition from the
Father to the Son at the point where the Cross itself comes into sight.

nailing it to the cross. The metaphor has been interpreted as an
allusion {1) to a supposed custom of driving a nail through an
abrogated decree and hanging it up in public to proclaim thus its
abrogation, (2) to the custom of hanging up spoils of war in temples.
(8) Chrysostom lays stress on the actual rending of the bond thus
nailed. (4) Deissmann (L.4.E., p. 337) refers to the custom of cancel-
ling a bord by crossing it with the Greek cross-letter X, but admits
that this is no explanation of the nailing of the bond to the cross. It
is rather an illustration of the erasure of the bond. (5) The point of
the phrase, however, lies not in the nailing itself but in the nailing to
the cross; the bond of the law ‘was rent with Christ’s body and
destroyed with His death’ (Litft.). It is possible that St. Paul was
thinking of the brazen serpent fastened to a standard for the healing
of the snake-bitten Israelites whose faith was to see in the emblem of
the dead serpent a sign and proof of a plague conquered, Numb. xxi.
9. Cp. Wisdom xvi. 7, ‘he was not saved by the thing that he saw,
but by thee, the Saviour of all’, and John iii. 14, ‘even so must the
Son of Man be lifted up’. It is possible again that he was thinking of
the ‘title’, the ‘superscription of his accusation’ (Mk. xv. 26), which
was fastened, perhaps nailed, to the Cross, the title of identification
and condemnation. St. Paul may have seen in that ironical descrip-
tion ‘King of the Jews’ the true explanation of the Cross, viz. the
acceptance and thereby the abolition of the curse of the law, cp.
Gal. iii. 13.
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4. The Cross was the disarming and dethroning of all cosmic powers,
II. 15.

He disarmed, the powers that were believed to rule and control human life,
and vindicated His supremacy over them openly, triumphing over them on
the Cross.

15 thaving put off from himself the principalities and the

! Or, having put off from Rimself his body, he made o show of the princi-
palities &c.

15. having put off from himself, &e. In Col. iii. 9 this double-com-
pound Greek verb denotes the casting off of ‘the old man’ and his
habits in contrast to the putting on of ‘the new man’. In Col. ii. 11
the noun is used of the casting off of the fleshly body as the seat and
instrument of sinful tendencies. A simpler compound is used in
2 Cor. v. 4 of the putting off of this mortal body to receive the new
spiritual body. The simple verb is common in Greek in the sense of
stripping a body of its garments or an enemy of his armour. The
compound verb here is in the middle voice, signifying either to strip
off from himself or to strip off for his own benefit or satisfaction.
(1) Some ancient readings, versions and Latin patristic writers take
the word to refer to Christ’s putting off His human body by His death
upon the Cross; so R.V. marg. The idea implied is either that by His
surrender of the lower life He vindicated His divine power, cp. John
x. 18, ‘T have power to lay it down . . . and to take it again’, or less
probably that He stripped Himself as an athlete strips in preparation
for a wrestle, cp. Heb. xii. 1, ‘let us lay aside every weight, &c.” There
are three objections to this interpretation. (a) There is nothing in
the context to suggest or support this meaning of the metaphor.
(b) ‘If it was only by putting off His human body on the Cross that
He could put off from Himself the powers of evil that beset His
humanity, this would not be victory but retreat’ (Abbott). {(¢) The
crucial victory was won as He hung there in the body by His
triumphant endurance of the agony of desolation.

{2) Most ancient Greek commentators take the verb as governing
‘principalities and powers’, i.e. ‘having stripped off from himself the
unseen powers of the spiritual world’. The question arises, what
powers ? (a) One answer is, the powers of evil (cp. Eph. vi. 11, 12),
which assailed Christ continually from the Temptation to the Cross.
‘The powers of evil, which had clung like a Nessus robe about His
humanity, were torn off and cast aside for ever’ (Ltft.). This inter-
pretation fits in with the idea of casting off the old evil nature in
ii. 11, iii. 9. He did for us on the Cross what is now done in us in our
baptism. In His case there was only temptation to fling aside ; in our
cage both temptation and sin. But ‘in both cases it is a divestiture
of the powers of evil, a liberation from the dominion of the flesh’
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(Etft.). This idea of a clinging robe, however, implies too close an
association of evil influences with the human life of Christ. Chrysos-
tom’s idea of a wrestler flinging off the grasp of an antagonist is
nearer the truth. Tt is doubtful, however, whether ‘ principalities and
powers’ (cp. i. 16, ii. 10) denotes evil powers unless the context (as
in Eph. vi. 12) defines it so quite clearly. (b) Another answer is,
gpiritual powers and beings in general (them in the Greek is not
neuter but personal), and in particular the angels. The angels may
be viewed here as mediators or ministers of the Law (Gal. iii. 19,
Acts vii. 53, Heb. ii. 2), and perhaps as supposed to be holding men
still in the grip of the Law, and therefore now repudiated and rejected
along with the dominion of the Law. Or if God is still the subject,
they may be viewed as partial revelations and communications of the
divine nature and will, whose function is now abrogated or whose
inferiority is now asserted, ‘God manifesting Himself henceforth
without a veil in the exalted person of Jesus’ (Abbott). Or again
they may be viewed as the attendants and assistants of the humanity
of Christ, whose ministry is now rejected as superfluous or inappro-
priate ; cp. the refusal of the ‘twelve legions of angels’ in Mt. xxvi. 53.
This possible reference to the rejection of the angels is perhaps
confirmed by the condemmnatory reference in ii. 18 to the worship
of angels as part of the Colossian heresy.

(3) The verb may, however, mean to spoil or disarm. In that case
the primary reference is not the personal victory of Christ or the
vindication of His supremacy, but the defeat and dethronement of the
cosmic powers. Here again the question arises whether the powers
in view are evil or good or at least or at best neutral. (a) The picture
of the disarming of hostile spirits recalls our Lord’s parable or pro-
phecy of the fate of the strong man (the lord of evil) overcome by the
stronger (the Lord of righteousness), who ‘ taketh from him his whole
armour wherein he trusted and divideth his spoils’, Lk. xi. 20-2.
Cp. perhaps the prophecy about the Servant of the Lord in Isa. lii.
12, “he shall divide the spoil with the strong’. Superfluous difficulty
is created by any attempt to define the armour, e.g. the armoury of
false suggestion, of fear or doubt, or the sense of guiit—all true of
tempted humanity, but not of the tempted humanity of Christ.
The point of the metaphor lies in the crushing defeat, the utter
cripplement of the powers of evil. But though the supposition of
evil spirits here gives a vivid contrast, e.g. ‘He who is King of all
orders of good angels is here presented as Conqueror of their evil
counterpart’, it is a doubtful supposition. (b) The disarming would
be true in a sense of all spiritual powers, angelic as well as demonic.
If demonic assaults menaced the peace of human life, angelic cults
menaced the purity of Christian faith. Bengel remarks, ‘those who
worshipped good angels feared evil angels, in neither case rightly’.
The Cross was the answer to both errors. The might of demonie
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powers, he made a show of them openly, triumphing over
them in it.

tyranny was crushed into impotence, the claims of angelic control
reduced to nullity, by the victory of the Cross over sin and death. If
the question is asked, how the angels were dethroned and their power
broken by the Cross, the answer is partly that metaphor cannot
always or completely be analysed into theology, partly that St. Paul
is confronting here implicitly, as in the next two paragraphs (16-19,
20-3) he confronts expressly, an eclectic or syncretistic heresy in
which a new ascetic legalism was combined with a mystic angelology,
and his reply to both is that the Gospel of the Cross was not merely
the abrogation of the old Law and of any idea of angelic mediation
or intervention connected therewith, but also the condemnation of
any idea of subjection to law as an instrument of salvation or to
angels as an object of devotion. The Cross opened the new way of
faith and closed the old way of works. It was the revelation of the
free grace of God, and it abolished thereby not only the curse of an
unfulfilled law (Gal. iii. 13}, not only the cleavage of an exclusive
law between Jew and Gentile (Eph. ii. 14, 16), but also the binding
claim of any particular demands of legal moralism (Eph. ii. 15).
Christ is ‘the end of the law unto righteousness to every one that
believeth’, Rom. x. 4, i.e. in Christ law as a principle comes to an end,
and the way to righteousness is open to faith. ‘Christ is the end of
law as death is the end of life’ (Gifford). The two parallels meet in
the death of Christ. The Cross is the termination and the destruction
of the old order and the victory and triumph of the new.

made a show of them openly. Here and in some MSS. of Mt. i. 19 the
verb is the simple verb which occurs in papyri and inseriptions in the
sense of publication, exposure, or display, without any idea of shame.
The compound verb is used in Heb. vi. 6 of renegades ‘putting the
Son of God to an open shame’, and in Mt. i. 19 of Joseph’s refusal
‘to make a public example’ of his betrothed. The idea here is not the
shaming of the vanquished powers but their exhibition for the
assurance of their victims. Cp. the uplifting of the brazen serpent
in Num. xxi. 9, and the ‘placarding” of Christ crucified before the
eyes of the Galatians, Gal. iii. 1. Bengel in the light of Eph. iv. 8
refers this digplay of the vanquished to the Ascension; but St. Paul
here is clearly thinking of the Cross as the scene of the triumph.
Openly, (1) lit. “with freedom of speech’, without reserve, e.g. Mk.
viii. 32, Acts ii. 29; so here perhaps (Alford) of God ‘declaring and
revealing by the Cross’ the supremacy of Christ. But the context
points rather to (2) ‘boldly’ or ‘confidently’, which is St. Paul’s own
constant use of the word, e.g. 2 Cor. iii. 12, vii, 4, Eph. iii. 12, vi. 19,
Phil. i. 20, Phm. 8, 1 Tim. iii. 13, or more probably (3) ‘openly’,
‘publicly’, cp. John vii. 4, xi. 54. Any reference here to courage or
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confidence on the part of Christ would seem to strike a false note.
The point of the word is the publicity of the display for all the world
to see.

triumphing over them. The only other occurrence of the Greek verb
in N.T. is 2 Cor. ii. 14, “‘thanks be unto God which always leadeth us
in triumph in Christ’, R.V. The A.V. ‘causeth us to triumph’ gives
a wrong impression. The triumph there as here is Christ’s own
triumph. (1) On the ground that the origin of the Greek word for
triumph, thriambos, is to be sought in the history of Greek drama,
where it denotes a hymn sung in honour of Dionysus, it has been
suggested that even here it may retain or echo the note of thanks-
giving, the joy of victory (M. Pope, Exp. Times, xxi. 1). (2) In 2 Cor.
ii. 14 the word clearly denotes leading in His triurophal train, either
as former enemies, now willing captives (e.g. St. Paul himself, the
conquered persecutor), or as soldiers serving under the Cross, or as
captives rescued from the beaten foe, or as friends sharing in the
triumph. (3) In the present passage the figure of a triumphal pro-
cession is inappropriate to the Cross, however appropriate to the
Ascension ; but the word clearly denotes a triumph as distinct from
a victory. There are three phases of the glory of the congquering
Christ, (1) the victory, the disarming of the foe, (2) the evidence of
the victory, the display of the vanquished, (3) the vindication of the
vietor, the subjugation of the vanquished.

#n if, (1) The pronoun may be masculine, (2) Those who take
‘God’ to be still the subject of the sentence translate in him, i.e. in
Christ. But there is no antecedent mention of Christ in verses 13-14
to which ‘in him’ could refer. (b) The Vulg. has in semetipso, R.V.
mg. in kimself (Christ), cp. Tyndale ‘in his awne persone’; but this
adds little or nothing to the force of the statement. (2) If the pro-
noun is neuter, (a) it may refer to the bond, the idea being that the
dethronement of the spiritual powers was involved in the deletion
of the bond ; but the Apostle’s thought has already travelled far away
from the bond. (b) The most obvious reference is to the Cross.
Origen says that the Greek MSS. before him had ‘on the cross’. ‘The
paradox of the Crucifixion is thus placed in the strongest light—
triumph in helplessness and glory in shame. ‘The convict’s gibbet is
the victor’s car’ (Ltft.). Cp. the line ‘regnavit a ligno Deus’ in the
famous hymn of Fortunatus, Bishop of Poitiers in the sixth century,
known as Vexilla Regis, translated by J. M. Neale, *God hath reigned
and triumphed from the tree’. ‘From the tree’ is a Christian gloss
which crept into the text of the Old Latin version of Ps. xcvi. 10.
Early Christian writers interpreted the passage as a prophecy of the
victory of the Crucified. ‘From the Cross’ may be a note of time,
‘from His crucifixion onwards’, or it may mean ‘from the Cross itself as
His throne’. The same idea is expressed in some medieval crucifixes
which represent the Crucified as wearing the crown and robe of a king.

R
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(ii) The fear of spiritual powers has been conguered, faith in
ritual precepts has been condemned, by the Cross.

1. Ritual laws of food and festival are but the shadow of a reality to be

Jound in Ohrist alone, IL. 16-17,

Your life is now no longer at the mercy of their domination; it has passed
inio the freedom of obedience to a higher law in a nobler service. Let no man
therefore claim the right to judge you on questions of personal habit or
religious observance,—on questions of food or drink, or annual or monthly
or weekly holydays. These things were and are still but a shadow of future
realities; the reality and substance to which they point is to be found in Christ.

16 Let no man therefore judge you in meat, or in drink, or in

16. Let no man therefore judge you. Lit. ‘let not any man’, perhaps
pointing to some particular person, cp. verse 8; but the point cannot
be pressed. Therefore, a practical inference from the whole preceding
paragraph. The belief in angelic authority, which is the basis of the
whole system of teaching current at Colossae, has been shattered by
the Cross. Therefore they can and must resist any attempt to enforce
the practices based on that belief. The classic prohibition of judge-
ment, on similar matters of food and times in Rom. xiv. is based
on several principles, distinct but connected. (1) The brother thus
judged has been already accepted by God, (2) his observance or non-
observance is the result of a judgement of his own conscience as to
the will of God, (3) our own judgements and actions are all subject
to the judgement of God, (4) the kingdom of God is not a ritual law
but a spiritual life, (5) the vital factor in all action is the motive, viz.
personal conviction. There St. Paul treats observance or non-obser-
vance as immaterial because the things in themselves are indifferent.
Here, too, what he condemns is not the observance of ascetic rules but
the insistence upon their observance. But there is a distinct sugges-
tion here that the things in question are not indifferent but dangerous,
in so far as they involve clinging to the type when its fulfilment has
arrived in Christ, and allow the prophetic shadow to obscure the
gpiritual reality which it foreshadowed.

in meat or in drink. More exactly, ‘in eating or in drinking’. The
concrete ‘“meat’ in reference to ritual rules occurs in Mk. vii. 19,
Rom. xiv. 15, 20, 1 Cor. viii. 13, 1 Tim. iv. 3, Heb. ix. 10, xiii. 9, and
the concrete ‘drink’ in Heb. ix. 10. The words here are the abstract,
the act or habit of eating and drinking, as in Rom. xiv. 17, ‘the
kingdom of God is not (a question of) eating and drinking’, and in
1 Cor. viii. 4. The distinetion brings out clearly the question at issue;
it was not the nature of various foods or drinks but the ascetic
principle on which the abstinence was based. The Mosaic rules were
concerned almost entirely with foods, and based on the distinetion
between animals clean and unclean for purposes of eating. Prohibi-
tions of drink were special and exceptional, e.g. the case of priests on
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respect of & feast day or a new moon or a sabbath day: 17 which

temple duty, Lev. x. 9, and the Nazarite vow, Num. vi. 3. Later
Jewish tradition added other precautionary rules. The Essene sect
went further, and apparently abstained entirely from animal food
and from wine. References to abstinences going beyond the Mosaic
rules are found in Rom. xiv. 2, 21, 1 Tim. iv. 2, 3, Tit. i. 15, the last
two being cases of incipient Gnosticism apparently rather than
persistent Judaism. The ascetic precepts of the Colossian teachers
seem to have points of contact or resemblance with both Judaism and
Gnosticism.

feast day or new moon or sabbath day. Not ‘sabbath days’ as in
AV. The Greek plural sabbata in the N.T. (except in Acts xvii. 2) is
always used of the single day. Nor is the plural here to be taken as
including all three sabbaths, the sabbath day, the sabbath month, the
sabbath year; the three terms here clearly refer to holydays annual,
monthly, and weekly. They occur together as a summary of the Jewish
calendar of holydays in 1 Chron. xxiii. 81, 2 Chron. ii. 4, xxxi. 3,
Ezek. xlv. 17, Hos. 1i. 11, cp. Isa. 1. 13, 14. In Gal. iv. 10, ‘ye observe
days and months and seasons and years’, the seasons correspond to
the feast days of the present passage, and the years are the sabbati-
cal and the jubilee years. For the new moon see Num. xxviii. 11 ff.
The feast-days were the feast of unleavened bread, of harvest, and of
ingathering, Exod. xxiii. 14-17. The passover, afterwards combined
with the week of unleavened bread, was a historical commemoration,
whereas the three feasts were all agricultural, the consecration of the
three stages of the farmer’s labour and the food-supply of the people.

St. Paul in Rom. xiv is pleading the cause of Christians condemned
by their Gentile fellow-Christians for keeping rules of diet and devo-
tion. Here he is warning Christians who are being condemned by
false teachers for not keeping such rules. But the principles which he
lays down in Rom. xiv are fundamental, and apply therefore in all
cases, viz. (1) the things are in themselves indifferent, (2} they are
questions which may and must be decided by the individual con-
science. These principles would hold good with regard to Christian
observance of feast or fast, Sunday or saints’ days, in so far as they
were urged or observed as in any way a necessary part of the Christian
life. But they are balanced by another principle, the right of the
Church ‘to decree rites and ceremonies’ on the ground of their value
as a means of religious education and discipline. That principle calls
for loyal obedience of members to the Body. Theindividual Christian
conscience in exercising the liberty and fulfilling the duty of private
judgement must take corporate loyalty as well as personal conviction
into account; in making its decision. The fellowship of a common life
involves of necessity some measure of limitation of private freedom.
See Intr., pp. 107-8.

R2
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are a shadow of the things to come; but the body is Christ’s.

17. a shadow of the things to come. Philo compares the letter of
divine oracles to the shadow, and the power behind the letter to the
substance. In the N.T. the word shadow is used to denote {1) the
material and visible as contrasted with the spiritual and invisible,
e.g. Heb. viii. 5, where the earthly temple and its worship are ‘a copy
and a shadow of the heavenly’, (2) the prophetic type as contrasted
with its future fulfilment, here and in Heb. x. 1, where the law is
described as ‘having a shadow of the good things to come, not the
very image of the things’, the shadow being there distinguished both
from the reality of the future dispensation of grace and from the
perfect presentation even of the idea of that dispensation in typical
form. The law was a prophetic foreshadowing, but even as a pro-
phecy it was imperfect ; it was a shadow and not a picture, & dim out-
line and not & complete expression. Here the metaphor of a shadow
‘implies both the unsubstantiality and the supersession’ of the
Mosaic ritual.

the things to come. The Greek participle thus translated is used in
general of the future in contrast to the present in Rom. viii. 38, ¥ Cor.
iii. 22, Heb. xi. 20. Elsewhere it is used to describe the wrath of
divine judgement, Mt, iii. 7, Lk. iii. 7, Acts xxiv. 25; the age to come,
Mt. xii. 32, Eph. i. 21, Heb. vi. 5; the destined Saviour, Rom. v. 14;
the Christian dispensation, its blessings, Heb. ix. 11, x. 1 its faith,
Gal. iii. 23 ; its final glory, Rom. viii. 18, 1 Pet. v. 1; the future life,
1 Tim. iv. 8; the eternal city, Heb. xiii. 14. The Christian religion,
the fulfilment of the hopes of those who looked forward in the past,
is itself always looking and pointing forward to yet greater things in
the future.

the body is Christ’s. True as it is that ‘Christianity is Christ’, the
reality foreshadowed by all ritual and doctrinal types and prepara-
ticns, yet ‘the body’ is not Christ Himself but ‘ the things to.come’,
the Christian life, or their embodiment in the Church. And this
reality, the substance of which all law and every type was but a
foreshadowing, is not merely to be found in Christ ; it is His posses-
sion and His gift. The Colossians are not confronted with the alterna-
tives of retaining the shadow or acquiring the reality. As members
of Christ they are already in possession of the reality ; hence the folly
of returning to the shadow or rather endeavouring to combine the
reality with the shadow.

Body here means the substance as opposed to the shadow which it
casts before the seeker after truth and righteousness, who may or
may not look ahead and see the substance. But it suggests perhaps
also the idea of the whole as contrasted with anything less. Even the
sum total of the benefits derived from the best-meant asceticism was
nothing in comparison with the fullness of Christian experience. It
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could only deal with fragments of life, whereas Christ is the fulfilment
of the whole of life. Some early Christien interpreters, e.g. Augustine,
misreading the construction of the sentence, took the body to refer
to the Church, ‘corpus autem Christi nemo vos convincat’, i.e. ‘let
no man condemn you, who are the Body of Christ’.

2. Angel-worship is pride disquised as humality, IL. 18.

Refuse therefore to allow anybody to pass an arbiirary verdict of censure
against you in the maiter of abstinence and devotion to angels, taking his
stand confidently on the ground of his admission to mystic visions. Such a
critic has o warrant for his pride of judgement; it is the pride of a materialistic
type of intellect.

18 Let no man rob you of your prize lby a voluntary humility
1 Or, of his own mere will, by humility &c.

18. let no man rob you of your prize. A.V. beguile you of your reward,
i.e. the prize or reward of Christian perseverance, cp. 1 Cor. ix. 24 and
Phil. iii. 14, where the prize is defined as ‘the high calling of God in
Christ Jesus’, i.e. the heavenly destiny of the Christian soul. Cp. the
crown, the victor’s garland, promised to the faithful, 1 Cor. ix. 25,
2 Tim. iv. 8, James i. 12, 1 Pet. v. 4, Rev.1ii. 10, iii. 11. The Colossians
would miss their prize if they listened to the dogmatic assertions and
plausible suggestions of the false teachers and locked in the wrong
direction for spiritual guidance and strength. But the Greek verb
represented by the whole phrase ‘rob of your prize’, though derived
from the word prize found in 1 Cor. ix. 24, Phil. iii. 14, had ceased to
refer to a prize, and come to denote an unfair or unfavourable
decision of a judge in any matter. See note on rule in iii. 15. Here,
then, the meaning seems to be simply, ‘let no man condemn you’,
AYV. marg. ‘judge against you’. It is the censorious criticism of
verse 16 carried to the point of an arbitrary condemnation by self-
constituted authorities who laid down rules of conduct for Christians,
and perhaps threatened to excommunicate the non-compliant, ¢p.
Diotrephes in 3 John 9, 10.

by a voluntary humility. Lit. willing in humility. (1) It has been
taken as a literary Hebraism for ‘delighting in humility’, i.e. finding
a gelf-conscious satisfaction in an attitude of humility. Such a
Hebraism is ‘foreign to Pauline and New Testament usage’ (McLel-
lan, Expositor, Tth series, No. 53, p. 388). Moreover, self-conscious
humility is pride in disguise, and that may be St. Paul’s point here.
(2) Willing more probably belongs to the verb condemmn, i.e. of his oun
mere will, R.V. marg. at will, a note of dogmatic self-assertion which
accords with the assumption of authority, ‘sic volo, sic jubeo; stet
pro ratione voluntas’. The difficulty of the word has tempted
scholars to conjectural amendments of the Greek text which have
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and worshipping of the angels, !dwelling in the things which he
hath Zseen, vainly puffed up by his fleshly mind,

1 Or, taking his stand upon.
3 Many authorities, some ancient, insert not.

no foundation in textual evidence, e.g. ‘flattering you’, or ‘coming
to you’ with an air of humility, or ‘in a tone of affected humility’.
The construction adopted above, ‘let no man condemn you arbi-
trarily in the matter of humility and of angel-worship’, gives an
almost exact parallel to the construction of verse 16. (a) The humility
may be connected with the worship of angels. The Colossian teachers
perhaps advocated the worship of angelic mediators as a humbler and
less presumptuous form of worship than the immediate worship of
God, and condemned those who refrained from such angel-worship
as_lacking in humility. Chrysostom describes these teachers as
urging ‘that we must be brought near by angels and not by Christ,
for that were too high a thing for us’. (6) On the other hand, the word
humility may correspond to the asceticism illustrated by the prohibi-
tions of verse 16, and the angel-worship to the observance of holy-
days. In that case the word must perhaps be interpreted in the light
of the connexion between the humbling of the soul and fasting, e.g.
Lev. xvi. 29, 31, Ps. xxxv. 13, Isa. lviii. 3, Ecclus. xxxiv. 26, and
should be translated mortification or abstinence or self-humiliation,
and worshipping of the angels. (1) The simplest explanation is
probably the truest, viz. the practice of worshipping angels. On this
phase of the Colossian heresy see Intr. ch. V. pp. 59, 74. The Greek
word threskeia denotes usually the external form of religion, a cult
rather than a creed, acts of worship rather than an attitude of wor-
ship, ep. its use of Judaism in Acts xxvi. 5 and of the visible expres-
sion of a man’s religion in James i. 26, 27, This angel-worship seems
to correspond to the observance of holydays in verse 16, The feasts,
new moons, and sabbaths were connected with the movements of the
heavenly bodies and thus with the angelic orders supposed to control
those movements. Zahn (Intr. to N.T. E. Tr. i. 476) insists that if the
angels are the object of this worship ‘we must understand by it
simply a cult devoted to the angels, and not also a speculative
pursuit of the doctrine of angels or a superstitious veneration of
them’. (2) Zahn himself (i. 478) takes the phrase in close connexion
with ‘humility’ in the sense of mortification, and interprets it to
mean & self-discipline and devotion characteristic of angels. ‘The
false teachers probably taught that the Christian should become as
far as possible ““equal unto the angels” (Lk. xx. 36), a wrong striving
after immateriality, which induced Paul elsewhere to call such
doctrines the doctrines of devils’ (1 Tim. iv. 1). (3) If the angels are
not the object but the subject, there is more to be said for the inter-
pretation which understands the humility (i.e. abstinence) and the
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worship or ceremonial religion (i.e. observance of holydays) as being
sanctioned and enforced by the angels in virtue of their mediation
in the promulgation of the Law (Acts vii. 53, Gal. iii. 19, Heb. ii. 2).
‘The Judaizers urged the wrath of avenging angels to overawe non-
conformists to the Law’ (McLellan, Exp., p. 391). This interpreta-
tion does not limit the reference of the passage to Jews. The Greeks
attributed to the demons the same guardianship and control of
human life which the Jews attributed to the angels.

dwelling in the things which he hath seen. The two points on which
the interpretation of this difficult phrase turns are (1) the meaning
of the Greek word translated dwelling in, and (2) the question whether
the balance of ancient textual evidence is in favour of the insertion
or the omission of the word not before seen.

(1) The Greek verb is used of setting foot upon ground, entering
into the possession of property, invading a country, pursuing an
investigation. (a) R.V. represents the false teacher as living in a
world of visions, which he claims to have seen, but which St. Paul
regards as not real but imaginary. But it is doubtful whether the
Greek word ever means dwelling in. (b) R.V. marg. taking his stand
upon suggests that the visions are made the basis of dogmatic
teaching, an idea more in accordance with the immediately preceding
context than the idea of absorption in an imaginary world, though
the latter is supported by its telling contrast to the holding fast
of the fact of Christ, the Head of all reality. {c) The translations
parading his visions (Litft.) and flaunting about with things that he has
seen (von Soden) are not to be got out of the Greek word, though the
idea of the pride of the visionary suits the following words. (d) A
vivid and appropriate rendering is suggested by the use of the word
in a Greek inscription of A.p. 132 in connexion with the oracle at
Klaros, which states that two devotees ‘after their initiation entered
upon *the further stages of the mysteries. It is quite possible that the
word was part of the vocabulary of the Colossian mysteriarch. In any
case he ig regarded here as ‘pressing forward into or poring over the
mysteries of which he has caught a glimpse’. The description may
be ironical. Even so it is scarcely an offence to seek truth, however
mistaken the path of research may be. (2) Even if the balance of
external evidence is inclined towards the omission of nof, the internal
evidence of the context seems to require its insertion. St. Paul is
laying stress upon the intellectual presumption of the Colossian
teachers. There is no such presumption in investigating the contents
and bearing of angelic visions, if they have been actually seen. The
A.V. after all gives the sense that seems to be required, intruding into
those things which he hath not seen (cp. Ezek. xiii. 3, ‘woe unto the
foolish prophets that follow their own spirit, and have seen nothing’,
R.V. marg. and things whick they have not seen)—a, reference to incur-
sions into an unseen world in search of support for his claims to
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spiritual authority. Chrysostom: ‘he had never seen angels, but he
behaved as though he had’. For the resemblance between this pre-
tension to supernatural knowledge and the pretensions of modern
theosophists, see Intr. p. 120. Briefly, ‘if we omit the negative, the
Apostle is quoting the claims’ of the heretical teachers; ‘if we insert
it, he is denying their justice’ (Barry). In the former case, he may at
the same time be implicitly condemning a religion which lives by
sight and not by faith, or which exalts the real or supposed knowledge
of the few over the faith of the many. (3) The difficulty of finding a
conclusively satisfactory interpretation of the phrase in the absence
of not has tempted scholars to conjectural emendation of the text.
One such emendation would give us ireading on empty air, i.e.
‘speculating in airy nothings’ (Moffatt) ; another, treading the void in
suspenstion, like a man balancing on a tight-rope. Lightfoot favours
the latter “as expressing at once the spiritual pride and the emptiness
of these speculative mystics’. Westcott and Hort (N.T'. in Gk. ii. 127)
and Zahn (Inir. to N.T. i. 479) prefer the former. Zahn’s explanation
of it is indeed applicable to the whole passage as it stands in the
actual text. ‘This could mean the bold flight of an unfounded specu-
lation quite as well as the vain effort by means of asceticism to break
loose from earth and soar into higher regions.” But these feats of
literary conjecture, brilliant as they are, lack adequate literary
evidence; and they are not so satisfying as the simpler sense of
the A.V.

vainly puffed up. Vainly has no connexion with vanity in the sense
of conceit and pride. It means (1) recklessly, without due considera-
tion or definite reason, e.g. Mt. v. 22, of unreasonable anger; (2) in
vain, fruitlessly, e.g. Gal. iii. 4,iv. 11, of wasted sufferings and labours ;
1 Cor. xv. 2, of a faith that has failed or perhaps gave too superficial
an assent at first. With the preceding words it would refer to the
rashness of intellectual curiosity ; with ‘puffed up’, the more probable
connexion, it denotes that the conceit was either groundless and un-
warranted, or barren and fruitless, ¢p. 1 Cor. viii. 1, where the mere
knowledge which inflates intellectual pride is contrasted with the
love which intensifies spiritnal experience, or builds up the faith of
others. Puffed up, i.e. inflated or distended with conceit and pride,
occurs in N.T. only in St. Paul, and all six cases are in the first
epistle to Corinth. It is used of the pride of a partisan, 1 Cor. iv. 6;
of the pretensions of an opponent, iv. 18, 19; of self-complacency in
the midst of moral scandal, v. 2; of the intellectualism which idolizes
knowledge, viii. 1. Love, on the contrary, ‘vaunteth not itself, is not
puffed up’, xiii. 4, where the former phrase marks the ostentation of
manner which is the expression of the inflation of mind.

by his fleshly mind, lit. by the mind of his flesh, ‘his unspiritual
thoughts’ {Weymouth). The Greek preposition is emphatic, inflated
not merely in his mind but by his mind. The mind, Gr. nous, as a
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faculty or part of human nature, is in itself neutral; it may be
dominated by the flesh or by the spirit. The pagan mind, ignoring
God, sinks to a lower level, to immorality (Rom. i. 28) or to loss of all
moral purpose (Eph. iv, 17). The heretical mind, perverted in out-
look and corrupted in tone, loses its grasp of truth (1 Tim. vi. 5) and
its capacity for faith (2 Tim. iii. 8), or perhaps its loyalty to the faith.
On the other hand, the mind may be on the side of the law of God,
fighting hard against the flesh which is on the side of ‘the law of
sin’, Rom. vii. 23. It needs progressive transformation by constant
renewal through reference to the will of God as its standard, Rom.
xii. 2. It has within itself a spiritual principle which is the starting-
point of this new life, Eph. iv. 23. Here St. Paul is meeting the claim
of the Colossian teachers to the possession of a higher intelligence and
a deeper spiritual insight. He insists that their boasted intelligence
is on a lower spiritual level ; it is the intelligence of & mind dominated
by the material and the secular. The flesh here denotes not immo-
rality but materialism, ‘his unspiritual thoughts’ {(Weymouth), orhis
merely human intellect’ (Twenticth-Century N.T.). Commentators
compare Rev. ii. 24, where the mysteries which the Gnostic teachers
despise simple believers for not knowing are described as ‘the deep
things of Satan’, in contrast to ‘ the deep things of God’ (I Cor. ii. 10).

3. This heresy stands condemned by its failure to hold fast to Christ the
Head, the source and strength of the life, the unity, the growth, of the
Body, 11. 19.

Moreover any such teacher i3 guilty of a fundamental error; he has no grasp
or kold of Him who i8 the Head, from whom the whole Body derives its
sustenance and its unity through the various points of contact and connexion,
and thus grows with a growth which is none other than the life of God at work
in human life.

19 and not holding fast the Head, from whom all the body,

19. holding fast the Head, i.e. not merely (1) steadfastly adhering
to the truth about the Headship of Christ, cp. Mk. vii. 3, 4, 8, 2 Th. ii.
15, Rev. ii. 14, 15, of holding fast traditions or doctrines, but (2)
clinging to Christ Himself, cp. Rev. ii. 13, of the Church at Pergamum,
‘thou holdest fast my name’, where as so often in O.T. and N.T.
‘name’ means character or person, and the confession of the bride
in Cant. iii. 4, ‘T held him fast and did not let him go’. For the idea
of spiritual growth depending on maintaining touch with Christ,
¢p. the Johannine teaching of the Vine and its branches, John xv. 4,
5. The Colossian teachers laid stress apparently on advance in
spiritual knowledge and power, but their emphasis on angelic media-
tion or authority was inconsistent with practical belief in the supre-
macy and sufficiency of Christ. St. Paul insists on this as the radical
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being supplied and knit together through the joints and bands,
increaseth with the increase of God.

error of their theology. They had lost hold of Christ, the one and only
source of spiritual growth.

from whom. AV, from which. R.V. is supported by the parallel
passage Eph. iv. 15, ‘grow up into Him, which is the Head, even
Christ, from whom all the body’, &c. Even here some MSS. add
‘Christ’ after ‘the Head’.

all the body. The Colossian heresy was individualistic and exclusive.
St. Paul implies in this figure of the Body that spiritual growth for
the individual is dependent upon fellowship and open to all. The one
and only Christ has for a corollary a universal and comprehensive
Church ; and all its members, the select few as well as the vulgar
many, depend upon direct contact with Christ.

supplied and knit together through the joints and bands. The Greek
word translated joints has been variously derived and interpreted
(1) senses or sensations, (2) joints or junctures, (3) contacts. The first
is improbable ; the point of the metaphor lies not in the feeling of life
but in the fact of growth. The second on the whole is preferable, i.e.
not the parts joined but the joinings. The Greek word translated
bands is used metaphorically in iii. 14, ‘the bond of perfection’;
Eph. iv. 3, ‘the bond of peace’; Acts viii. 23, ‘the bond of iniquity’.
In its literal sense it is used by Greek medical writers of muscles,
tendons, or ligaments. Here apparently it denotes the attachments,
while joints denotes the articulation of the body. Its members are
distinet but united ; there is diversity in its unity, but the diversity
is not division. .

For the idea of spiritual ‘supply’ see Eph. iv. 16, Gal. iii. 5, 2 Pet.
i. 5, 11); for the word translated ‘knit together’ see note on ii. 2.
The use of a physiological metaphor is interesting in view of the fact
that among St. Paul’s companions at this time was Luke the beloved
physician (iv. 14). The two participles appear to belong specially
but not exclusively to the two nouns respectively. We may dismiss
as a forced antithesis the idea that the feeding of the body through
its articulations refers to the union of every member with Christ, and
its knitting together by ligaments refers to the mutual relations of
all the members. Nor must we press the parallel between the ways
in which the physical body is fed and the growth of the spiritual body.
It is sufficient to see in the metaphor two principles of the life of the
Body, its diversity and its unity. FEach member has its own distinct
place and function, cp. ‘the working of each part’ in Eph. iv. 16; all
are linked in one organic whole. Upon these two principles depends
the life of the Body in relation to the Head ; that life is drawn from
the Head, and its growth iz manifested in fwo ways—it derives
sustenance, and it develops unity.
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the increase of God, i.e. an increase which (a) comes from God as its
giver, cp. 1 Cor. iii. 6, 7, ‘God gave the increase’, and (b) belongs to
God, i.e. is of the nature of God. The life of the Church is divine in
its origin and also in its character. In the parallel passage, Eph. iv.
16, the increase is described as ‘the increase of the body’, and is
apparently attributed to the internal actions and reactions of the
members. The difference of emphasis is due to the different stand-
point of the two contexts. Here the relation of body and members to
Christ the Head is the primary idea ; there it is the interaction of the
parts within the whole and upon the whole Body.

(iii} In the light of the Cross this asceticism is faithless and
futile, 11, 20-23.

Y. It is faithless ; it ignores or forgets the freedom won by their dying
with Christ, IL. 20-21.

2. It is futile; a self-invented philosophy which attaches eternal signi-
ficance to transient things, and which despite iis apparent wisdom,
humility, and discipline fails to conquer the flesh, I1. 22-23.

Your mystical union with the Christ who died for you has altered the
whole situation. In dying with Him you- died to all relations with those
spiritual beings who are identified with the elemental forces of the universe.
Why then live now as though you were still living in that world? Why
submit to the tyranmy of a rule of life forbidding you to handle, to touch, to
taste this or that? The things thus forbidden are all of them things that are
destined to perish in the very using: they can therefore have no bearing upon
your eternal destiny. The prohibitions themselves are based not upon any
principle of divine revelation, but upon the precepts and doctrines of human
teachers. Such rules of life have indeed a plausible appearance of wisdom,
with their scrupulous observance of a self-chosen cult, their self-abasing
abstinence, their unsparing discipline of the body, though these methods are
not of any real value in dealing with sensual indulgence.

20 If ye died with Christ from the lrudiments of the world,
t Qr, elements.

20. If ye died with Christ. Not be dead, A.V., but died, i.e. in their
baptism. The point of the protest is precisely that they had died to
the tyranny of the old order but were apparently not remaining dead
to its influence. The change or transition denoted by this mystical
death has various bearings marked by different prepositions. It
means (1) dying with Christ, a spiritual counterpart to His crucifixion
and a participation in its spiritual significance, Rom. vi. 8, 2 Tim. ii.
11, cp. the idea of burial with Christ in Rom. vi. 4, Col. ii. 12; (2)
dying lo the old life, to the claim of the law, Rom. vii. 6, Gal. ii. 19;
to the habit of sin, Rom. vi. 2, 10; to self, 2 Cor. v. 15; to the world,
Gal. vi. 14; (3) dying from the law, Rom. vii. 6, and here from the
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why, as though living in the world, do ye subject yourselves
to ordinances, 21 Handle not, 22 nor taste, nor touch (all which
things are to perish with the using), after the precepts and

‘elements’. The distinetion between o and from in this connexion
is that the former denotes simply that the new life has no relation to
the old ; there is no appeal from the past, or no response from the
present ; while the latter denotes more sharply the absoluteness of
the severance, whether regarded as liberation by an act of divine
grace or renunciation by an act of human faith. It was a clean cut.

from the rudiments of the world. See note on verse 8,

as though living in the world. This cannot mean simply existing in
the world. Christians ‘are in the world’ and must be, John xvii. 11,
15, 16. It can only mean ‘living the life of the world’ or ‘living your
life in the world as your home’, cp. iii. 7, whereas their true life was
‘hid with Christ in Ged’. Submission to ascetic rule looked as though
they were still clinging to their old idea of the world-order or their
old attachment to the world-spirit.

why do ye subject yourselves to ordinances? The Greek is a single
word, ‘why are ye dogmatized ?’ It is used of the laying down of
principles by philosophers or the issuing of decrees by rulers. The
dogmata here may be the ordinances of the Mosaic law, as in verse 14,
or more probably the ascetic rules of the semi-Judaic and semi-
Gnostic religion of the Colossian teachers. The verb may be middle,
‘Why subject yourselves ?’ or ‘allow yourselves to be subjected’,
or pasgive, ‘why are ye subject ?’, A.V., i.e. as being over-ridden by
rules of life. The middle is preferable; St. Paul is not arguing with
the Colossian teachers but remonstrating with Christians inclined to
accept their teaching.

21. Handle not, nor taste, nor touch. Some early Latin commentators
strangely take these prohibitions as St. Paul’s own. He is obviously
quoting typical prohibitions from the language of the Colossian
teachers ; so Coverdale, ‘as when they say, touch not this, taste not
that, handle not that’. The prchibitions apparently include the
eating of certain foods and also the contact with things regarded as
unclean. They cannot be identified more precisely. But there seems
to be in their order ‘a climax of strictness’ (Barry), which is expressed
better by R.V. than by A.V. Handle implies a deliberate act ; touch
might include any accidental contact. ‘It should be noted that all
these commands are negative, not positive. They are marked by the
ordinary ascetic preference of spiritual restraint to spiritual energy’
(Barry).

22, all which things are to perish with the using. An obviously paren-
thetical comment of St. Paul’'s own. Which things, i.e. the things
which are not to be handled, &e. Are fo perish, lit. ‘are for corrup-
tion’, i.e. are destined for corruption by the very act of consumption,
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doctrines of men? 23 Which things have indeed a show of
wisdom in will-worship, and humility, and severity to the

cp. our Lord’s words in Mt. xv. 17, Mk. vii. 19, which St. Paul may
have had in mind, and St. Paul’s own saying in 1 Cor. vi. 13. ‘The
thought is that these things which are merely material, as is shown
by their dissolution in the ordinary course of nature, have in them-
gelves no moral or spiritual effect’ (Abbott).

after the precepts and doctrines of men. Cp. the very same phrase in
LXX. Isaiah xxix. 13, quoted thence in a slightly different form by
our Lord, Mt. xv. 9, Mk. vii. 7. Precepts, i.e. positive rules; docirines,
i.e. general instruction and explanation. The two together form ‘the
tradition of men’ in verse 8. Men may refer to Jewish teachers or to
other teachers on whose authority the Colossian teachers based their
views.

23. Which things, i.e. either the ordinances themselves or the pre-
cepts and doctrines of men upon which they are based. There is a
difference between the Greek relatives in this and in the previous
which things in verse 22; that means ‘which particular things’, i.e.
the specific objects of the prohibitions, the things prohibited ; this
means ‘which sort of thing’, i.e. these ordinances viewed as a line of
conduct, a principle of life.

have indeed a show of wisdom. The Greek word translated show is
logos, which means (1) reason, (2) theory, (3) reputation. 4 show of
wisdom may mean therefore (1) a rational basis from the point of view
of their philosophy, (2) a theory of philosophy, i.e. a philosophical
theory or conception behind them, (3) more probably, a reputation
for wisdom, i.e. a plausible appearance, an apparent justification.

in will-worship. The preposition denotes the grounds on which the
reputation for wisdom was based. Will-worship is an exact repro-
duction of a Greek compound noun, one of a group of words in which
the prefix will denotes either wilful or officious or self-imposed or
affectatious. The worship in question is either the observance of holy
days in itself or the worship of angels with which it was associated.
The prefix will may be intended to suggest that the worship was
gratuitous because it was not commanded or required. But more
probably it points to the conceit of a self-imposed cult, a sort of pride
of supererogation, or the affectation of superiority on the strength of
a self-chosen type of supposedly higher devotion. The word is found
in both a good and a bad sense; here it is ambiguous. St. Paul is
quoting what is said by themselves or admitting what may be said
by others on behalf of this system of religion, but there seems to be a
touch of irony in his language.

humility. Cp. note on the word in verse 18. Here again the word
is a quotation from the claims of the new religion. But it is not cer-
tain whether it refers to the modesty and reverence which they
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body; but are not of any lvalue against the indulgence of the

flesh. 1 Or, honour.

claimed for their angelology or to the self-humiliation of their asceti-
cism, The word may be virtually governed by the will prefixed to
worship, i.e. a humility that is self-conscious and artificial or a humilia-
tion that is self-imposed. But it is perhaps complete in itself. Any
interpretation in a bad sense is doubtful. What St. Paul actually
thought about the faults or failings of this type of religion is con-
densed into the following clause. Here he is quoting its advocated
claims or admitting its apparent values.

severity to the body. A.V.less accurately neglecting of the body. The
Greek word literally means unsparing treatment of the body, in
obedience e.g. to the demands of duty upon & soldier on active ser-
vice, or a scholar engaged in study, or here to ‘the rigorous demands
made by the soul on the body’ in any scheme of ascetic discipline.
Cp. the strong language of St. Paul himself in 1 Cor. ix. 27 about
buffeting (lit. bruising) his body and bringing it into bondage. Some
MSS. omit and before severity. (1) The omission makes severity to
the body an adjunct to the second or to both of the preceding words,
ie. ‘which have an appearance of wisdom through their attitude
towards the physical as shown in cult and fast’. Lightfoot suggests
that they are the religious elements, while severity to the body is the
practical rule. The distinction might be more justly reversed. The
rigid control of the body may be the principle which found expression
in cult and fast and which gave a philosophic basis to the whole
system. But the construction is harsh. (2) The reading and gives a
simpler construction and a completer analysis. Severity to the body
seems to have little relation to the ceremonial of angelolatry, and it
is distinct from humility or even self-humiliation.

(but are) not of any value. So great is the difficulty of finding any
interpretation which will do justice to the usual meaning of the two
words translated value and indulgence, and also give an effective
antithesis to the promising or plausible side of the new religion, that
even conservative scholars have suspected some corruption of the
Greek text, though no convincing or even attractive emendation has
yet emerged. In the absence of any word of connexion with the
preceding sentence, the line of thought must be determined by the
meaning of the words value and indulgence. (1) The Greek word
translated indulgence has been taken fo mean ‘satisfaction’ in a good
sense, i.e. ‘not holding the body in any honour with a view to the
satisfaction of its natural instinets’. But (a) the change from body
to flesh seems to point to flesh as meaning not the body in a good or
neutral sense but the lower side or worse aspect of human nature.
(6) The Greek word apparently never means satisfaction in a right
way or proper degree but always repletion or excessive indulgence.
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(¢c) The clause as interpreted above is a continuation or explanation
of the severity to the body; but what seems to be required is an
antithesis to ‘have indeed a show of reason’, some note of condemna-
tion of something faulty or vicious, to balance the preceding recogni-
tion of a plausible promise. (2) Given the bad sense of indulgence,
various interpretations have been suggested. (a) It has been taken
as continuing the argument of the Colossian teachers, i.e. ‘not regard-
_ ing it a8 any real honour to the body to indulge the flesh’ (Thecdore
of Mopsuestia). This cannot be got out of the Greek, and does not
give the required answer of St. Paul to the supposed virtues of the
system. (b) Alford links the phrase back to ‘Why do ye submit to
ordinances ?’, regards the intervening sentences as a series of paren-
theses, and interprets it as meaning that such submission brings no
real honour to the body but is & submission to teaching which gives
expression and satisfaction to a materialistic view of religion, ¢p.
‘puffed up by his fleshly mind’. But this long parenthesis would
seem to require some more obvious connexion or clearer conclusion.
Moreover, though the asceticism in view was based on the attaching
of wrong importance to material things, that could scarcely be
described fairly as an indulgence of man’s sensual nature. (c) The
R.V. gives the required antithesis, and states a sound principle. But
it is very doubtful whether the Greek preposition can mean against,
and also whether the Greek word for honour, though it does mean
value in the sense of price, can mean value in the sense of usefulness.
(d) If these objections to the R.V. are conclusive, there remains only
one satisfactory rendering, viz. to take St. Paul as meaning that this
system of ascetic discipline resulted not in any real honour or credit
to its observants, but only the sort of honour that satisfied a carnal
nature. They denied themselves the satisfaction of the inclinations of
the body, but they indulged to the fullest satisfaction the inclinations
of a soul that was not spiritual but sensual. Their severity to the
body was really a satisfaction of the flesh. This interpretation,
though true in fact, is a forced rendering of the Greek. The R.V. on
the whole is a simpler following of the Greek, and only involves the
interposition of words to bring out the antithesis which seems to have
been in the Apostle’s mind.



256 THE EPISTLE TO THE COLOSSIANS [III. 1

CHAPTER III

(iv) In the light of the Resurrection the path of spiritual
progress lies in looking to the Ascended Christ whose
hidden life they share now, and whose glory
they will share hereafter, 111. 1-4.

But why argue against these teachers on their own ground? The true
answer to these pretensions lies in another direction. Why linger at all any
longer on the lower level on which this false asceticism rests? By your union
with the risen Christ your whole life was lifted to a higher plane. Lift your
eyes and your aims therefore to that higher world where Christ is now,
enthroned at the right hand of God. View life not from a lower but from a
higher standpoint: think in terms of heaven, not of earth. You died to the
life that you were living. That death was a mystical truth, a spiritual fact,
to be realized in conscious moral experience. The life that you are now
living lies hidden where Christ is hidden in the life of God. When the time
comeg for Christ to be revealed once more in the life of the world, the Christ
who s the source and standard of your true life; then you too will be revealed
in your true glory, as a reflection of the glory of God.

III 1 If then ye were raised together with Christ, seek the
things that are above, where Christ is, seated on the right hand

1. If then ye were raised. A.V. if ye be risen suggests the question
of a present uncertainty. R.V. rightly refers clearly to a past cer-
tainty. Baptism was a symbolic burial and resurrection, ii. 12. The
resurrection to a new life involved the beginning of a new outlook or
rather uplook upon a higher order of things. The inferential particle
then must be given its full weight. ‘If you died with Christ (verse 20),
and you did, then why submit still to the false asceticism of the old
lower life? . . . But the death of Christ was only the prelude to a
resurrection. Therefore you too must have risen again; if you did
thus rise, and you did, then live the néw higher life of men who have
risen again.’

the things that are above. There are two points to be noted here.
(1) St. Paul is no longer contrasting the true asceticism with.the
false. His thoughts have risen to a higher plane and a wider range.
The contrast he draws now is between the secular life engrossed in
their social and material environment and the spiritual life centred
in the aseended Christ. Cp. Phil. iii. 14, ‘the prize of the high (R.V.
mg. upward) calling’; iii. 19, 20, the ‘citizenship in heaven’; Mt. vi.
20, the ‘treasure in heaven’. (2) This higher life is to be not only the
object of their efforts (seek) but the subject of their reflections (set
your minds). ‘You must not only seek heaven; ; you must also think
heaven’, Ltft. The phrase set your minds upon is a translation of a
single Greek word, phronein, to mind, which cccurs in similar con-
nexions in Phil. ifi. 19, ‘who mind e&rthly things’; Rom. viii. 5, of
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of God. 2 Set your mind on the things that are above, not on
the things that are upon the earth. 3 For ye died, and your life
is hid with Christ in God. 4 When Christ, who ¢s lour life, shall

1 Many ancient authorities read your.

minding the things of the flesh and the things of the spirit ; Mt. xvi.
23 (Mk. viii. 33), thou mindest not the things of God but the things of
men’; Phil.ii. 5, have this mind in you which was also in Christ Jesus’.

where Christ is, seated on the right hand of God. A.V. where Christ
sitteth misses the point of the Greek. The things above are the region
where Christ is at home and at work. ‘What makes the things above
impressive and real is His presence. As Dr. John Duncan once put it,
the great glory of God’s revelation is that it has changed our abstracts
into concretes’ (Moffatt, Exp. viii. 80, p. 136). Abbott aptly quotes
Erasmus: ‘par enim illuc tendere studia curasque membrorum ubi
iam versatur caput’,—the interests and cares of the members must
tend towards the place where the Head is now. The session at the
right hand of God is a distinct thought, introduced as a reminder
that His ascension implies ours, cp. Eph. ii. 46, Rev. iii. 21. '

3. for ye died, and your life is hid with Christ in God. St. Paul
returns to the thought of the symbolic death and burial of the soul
in baptism. ‘You rose again . . . but only to God. The world hence-
forth knows nothing of your new life, and (as a consequence) your
new life must know nothing of the world’, Ltft. Bengel remarks:
“the world knows neither Christ nor Christians, and in fact even
Christians do not know themselves’; they cannot see into the inner
warking of their own new life. The new life is hidden from the world ;
it is hidden from the Christian’s own observation. Cp. John xiv.
17-19 ; the world cannot receive the spirit of truth because it is not
locking at it and therefore does not recognize it ; it is not looking at
Christ, but the disciples are ; ‘because I live, ye shall live alsa’. The
soul, says Augustine, is not where it lives but where it loves. Nor is
this ‘other-worldly’ life the selfish or unfruitful thing apparently
implied by this epithet. ‘It is just so far as life is hidden with Christ
in God that it can truly display itself without stint or weariness, in
meeting all the world’s needs for sympathy and service’ (Dawson
Walker, p. 124). ‘When risen with Christ you have a Treasure, a
Treasurer and a Treasury. * Your life”, that is your Treasure; “is
hidden with Christ™, He is your Treasurer; “in God”, that is your
Treasury. Your life is hidden for secrecy and for security. The
world knows not the sons of God; they draw their strength and
inspiration from a secret source, they fix their hopes upon things
unseen. Their life is hidden from the eyes of men’ (Ralph Erskine,
quoted in Hastings, Great Texts, Eph. to Col., pp. 511-12).

4. when Christ, who is our life, shall be manifested. Some com-
mentators translate ‘when Christ shall be manifested as our life’,

8
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be manifested, then shall ye also with him be manifested in
glory.
i.e. shall be revealed in the character of our life, reflected in our
conduct. But the Greek will scarcely bear this construction. The
reference is clearly to the final revelation of Christ in all His majesty.
Meanwhile the new life is not merely shared with Christ ; it is Christ.
Cp. John xi. 25, 1 John v. 11, 12, and also Gal. ii. 20, Phil. i. 21.
There is good MS. authority for the reading your life, but it is prob-
ably an early correction of a supposed mistake. The transcriber
missed the point of St. Paul’s inclusion of himself, ‘my life as well as
yours’. Cp. the transition from you to us in ii. 13, 14.

then shall ye also with him be manifested in glory. Cp. 1 John iii. 2,
‘we know that if he shall be manifested we shall be like him’, This
prospect is compensation for suffering now for and with Christ,
‘Rom. viii. 17, 18; it is the goal of the unconscious expectation of the
suffering world of nature, ‘waiting for the revelation of the sons of
God’. Cp. also 1 Pet. iv. 13, v. 4. Dibelius notes that in these verses
(ifi. 1-4) ‘we have mysticism and eschatology side by side’. The
combination is an effective answer in advance to those critics who
ingist on the incompatibility of mystical experience and eschatological
expectation, or who identify St. Paul with either the one or the other
predominantly or exclusively. Dibelius might have added morality
to mysticism and eschatology; for St. Paul passes at once to work
out this conscicusness of Christ now and this contemplation of the
future Coming of Christ into a practical ideal of Christian conduct.
Between present experience of Christ and expectation of the future
Christ lies the exhibition of Christ in daily life.



IV. THE OLD LIFE AND THE NEW, III. 5-IV. 6.
(i) The dying of the old life of passion and

sin, IIL 5-11.

1. There must be a resolute effort to slay evil passions and to banish sins
of temper and speech, II1. 5-9.

These are not pious fancies: they are mystical truths, facts of spiritual
reality. Work them out into moral realities. Kill those elements of your
nature which are part of your earthly life, which cling to this world as your
body clings to the earth,—immorality, impurity, passion, evil desire, and
that pursuit of gain which is essentially the worship of an idol, treason
against God. These things bring down the wrath of God upon the sons of
disobedience, upon a humanity that denies and defies its divine origin and
destiny. You too like the rest of the world went that way once upon a time,
when you lived in that environment. But now you are living a new life. You
too like other Christians must banish all those things,—the deep-seated feeling
of anger as well as the fiery outburst of temper, the spirit of malice, reckless
abuse, foul language,—banish these from your lips once and for all; and
banish all falsehood from your dealings with each other.

5 IMortify therefore your members which are upon the earth ;
1 Qr. Make dead.

5, Moriify therefore. Mortify has weakened in common parlance
into the giving of pain or offence. The American Revisers suggested
put to death ; but R.V. mg. make dead, though poorer English, is an
exacter translation. St. Paul refers to three stages or phases of this
death of the old life, using in each case & different word. (1) There is
the act of killing, the effort of destroying, e.g. the habits of the body,
Rom. viii. 13. (2) There is the state of death which results, e.g. here,
‘make sure that they are dead’. (3) There is the process of dying,
e.g. Gal. v. 24, ‘they that are of Christ Jesus have crucified the flesh,
&c.”. The past tense there may denote the definite step of their
baptism, or the ‘complete and decisive’ character of the change of
life. But crucifixion was a lingering death, and may refer here to the
slow and painful dying of the old life. Cp. 2 Cor. iv. 10, where ‘the
dying of Jesus’ which the apostles are ‘always bearing about in the
body’ may refer to the ‘ perpetual martyrdom’ (Plummer) of His life
leading up to His death, or to the agony of the erucifixion. St. Paul
is not referring to the danger of death but to the process of dying;
his life was a living death, a daily cross-bearing. The Greek word in
2 Cor. iv. 10 is the rare noun corresponding to the rare verb in the
present passage, which while indicating a resolute effort to be made
is quite compatible with the idea of & lingering process of extinction.
Perhaps St. Paul’s meaning may be: ‘decide to treat them as dead,
and you will find sooner or later that they are dead actually’.

82
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fornication, uncleanness, passion, evil desire, and covetousness,

Therefore suggests without stating the reason of the exhortation.
*Your old life died with Christ ; therefore you must put to death the
passions and practices of that life. You rose with Christ to the power
of a new life ; therefore you can kill the old.’

" your members which are upon the earth. In our Lord’s words in Mt.
v. 29, 30 the members are clearly the eye and the hand (the foot also
in xviii. 8, Mk. ix. 45) ; the words describing them and their destruc-
tion are used in their literal sense, though the whole command is
symbolical. In St. Paul they are the actual members of the physical
body, regarded as (I) neutral, capable of being used as ‘instruments’
(Rom. vi. 13) of unrighteousness or righteousness, and as ‘servants’
(vi. 19) of impurity or righteousness, or as (2) passive, subject to
particular sinful passions (Rom. vii. 5) and to a dominant tendency to
sinwhichis described asa ‘law of sin’ (Rom. vii. 23). But here thereare
twodifficulties. (2) The members seem to be defined by and identified
with the sinful activities and tempers which follow in apposition.
This transition has led some commentators to break the sentence after
‘upon the earth’, and to take the sins as the object of another verb
which owing to the intervention of other thoughts is forgotten, and
only appears when the original line of thought is resumed in verse 8,
‘but now put ye away also all these’. But it is simpler to take the
sins in apposition to the members. (b} The words ‘which are upon
the earth’, as a description of the physical organs of the body, is a
pointless truism. But taken in connexion with the same phrase in
verse 2 it seems to indicate not the organs of the physical body in
itself, but the organs of ‘the body of the flesh’ in ii. 11, viz. the body
regarded ag the instrument of the carnal mind, i.e. the ‘old man’ of
verse 9, cp. ‘the body of sin’ in Rom. vi. 6. It is significant that the
best MS. authorities omit gour. The pronoun is necessary if the mem-
bers are the natural organs of the body ; its absence seems to indicate
that the members are the activities of the lower life. The body as the
seat and servant of sin is to die that it may rise again as the instru-
ment of the newlife. Severianus {early 5th cent.) thinks that St. Paul
is viewing sin itself as a body and particular sins as the members of
that metaphorical body. But striking and appropridte as the idea is,
it seems too remote an abstraction for St. Paul to imply it here
without any explanation.

Jornication, uncleanness, passion, evil desire. Attention has been
drawn to the fact that St. Paul at Tarsus and in later life may have
heard some of the travelling preachers of moral philosophy who were.
in the habit of taking for their text a list of virtues and vices. But it
is a superfluous assumption to suppose that St. Paul was consciously
and deliberately following their example. His enumeration of sins
to be slain has a basis and a motive of its own; it is the natural
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corollary of his principle of the new life. For a similar but fuller
list of vices see “the works of the flesh’ in Gal. v. 19-21, where they
are contrasted with ‘the fruit of the Spirit’; the works of the flesh
are the actions and expressions of uncontrolled and incoherent im-
pulses ; the works of the Spirit are a growth and a unity (note the
singular ‘fruit’), with a beauty and a value of their own. Cp. Rom. i.
29-31, where the vices and sins of pagan life are regarded as a penal
consequence of the refusal to keep God in mind.

1t is doubtful whether St. Paul, as he wrote or dictated this sen-
tence, chose his words with any deliberate psychological distinction
in mind. But the words as they stand repay suck discrimination.
First come two sins of action (as in Gal. v. 19, Eph. v. 3), the parti-
cular practice of immorality (including probably adultery as well as
fornication), and then impurity in general (including self-abuse and
unnatural sins, cp. Rom. i. 26-7). Then come two sins of thought and
feeling, which may be distinguished in two ways, here as also in 1 Th.
iv. 5 and Gal. v. 24. (a) Both terms may apply to the same sin ; it is
a passive experience as well as an active expression, a disease as well
as an indulgence. (b) They are both a widening sequence : as passion
includes ‘all ungovernable affections’ {Litft.), not only impurity but
also gluttony and intemperance, so desire is still more comprehensive,
and ‘reaches to all evil longings’ (Ltft.). The series of four sins as a
whole may be viewed in two ways. (1) It expands outwards from
a single sin to the whole range of sinful desire. (2) It penetrates
backwards and inwards ; it might serve as an analysis of impurity,—
the act of sin, the habit of life, the loss of self-control, the constant
indulgence of desire. But it was probably the first of these two views
that St. Paul had in mind.

and covetousness. The occurrence of the Greek words for covetous-
ness and the cognate adjective ‘covetous man’ in close connexion
with words denoting impurity (Mk. vii. 22, 1 Cor. v. 10, 11, Eph. iv.
19, v. 3, 5) has given rise to the idea that they themselves denote
sensuality. On closer examination it seems clear that the connexion
is due to the fact that some sins of impurity (e.g. adultery) involve
gelfish injury to a neighbour, e.g. Eph. iv. 19, ‘to work all uncleanness
with greediness’, i.e. the practice of impurity ‘ with entire disregard of
the rights of others’ (Ltft.), cp. 1 Th. iv. 6, where adultery is de-
scribed as overreaching and defrauding a brother Christian. But
there is no evidence to justify our reading the meaning of impurity
into the word covetousness itself. In the present passage the way in
which the word is appended with the conjunction and the definite
article seems clearly to indicate that a new kind of sin is being intro-
duced, perhaps suggested by the thought of ‘evil desire’, which lies
behind covetousness as well as behind impurity, behind self-ag-
grandizement as well as behind self-indulgence. Some commentators
insist that impurity and covetousness were the two characteristic
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the which is idolatry ; 6 for which things’ sake cometh the wrath

sins of the pagan world. But the Pharisees were covetous, Lk. xvi,
14 (R.V. lovers of money). They are rather the two besetting sins
of all human nature in the absence of true religion. As Bengel says:
‘homo extra Deum quaerit pabulum in creatura materiali vel per
voluptatem vel per avaritiam’, though ‘pleasure’ in this saying has
a wider range.

It is true again that the acquisition of wealth provides ways and
means for sensual self-indulgence. But this connexion is accidental ;
what St. Paul has in mind is some essential connexion or natural
affinity between the two. Both are forms of self-gratification.

Covetousness is not quite an exact rendering of the Greek word,
which denotes the taking of unfair advantage rather than the mere
pursuit of gain. It describes ‘the disposition which is ever ready to
sacrifice one’s mneighbour to oneself in all things, not in money
dealings merely’ (Ltft. on Rom. i. 29), cp. 1 Th. ii. 5, 2 Pet. ii. 3, and
the use of the corresponding verb in 2 Cor. ii. 11, vii. 2, xii. 17, 18.
But it is undoubtedly used of the lust of acquisition in Lk. xii. 15
(where however ‘all covetousness’ seems to hint at other forms of
this vice) and of the lust of possession in 2 Cor. ix. 5, where it is the
spirit of the grudging as contrasted with the generous giver.

the which 13 idolairy. Cp. Eph. v. 5, ‘covetous person which is an

-idolater’, where the MSS. vary, viz. (1) *which (neut.) is an idolater’,
(2) ‘who is an idolater,’ (3) ‘which is idolatry ’, apparently an attempt
to amend or explain the first reading. If (2) is the right reading, it
does not mean a covetous man whois also an idolater, guilty of both
sins, but that a covetous man is thereby an idolater. This is still
plainer here, where the relative has a causal sense, ‘seeing that it is
idolatry’. Itis perhaps an over.refinement of exegesis tosee in this de-
seription of covetousness as idolatry the philosophical idea of idolatry,
viz. the exaltation of a means into an end, in this case the exaltation
of an instrument of life into the object of life. St. Paul is probably
here thinking of the practical idolatry of making a religion of the
pursuit of wealth, Cp. our Lord’s words, ‘ye cannot serve God and
mammon’, Mt. vi. 24, where there is no need of the mistaken sup-
position that mammon was the name of a Syrian god ; the warning
against the attempt to combine devotion to the two cults is all the
more forcible if mammon simply means wealth. Cp. Job xxxi. 24, ‘if
I have made gold my hope, and have said to the fine gold, Thou
art my confidence’. This idea of wealth as a cult is common in Jewish
literature, both Rabbinical and Hellenistic. Chrysostom elaborates
the idea, pointing out how wealth engrosses a man’s devotion and
demands the sacrifice of his soul.

6. for which things’ sake, i.e. all these forms of impurity and in-
dulgence. A few inferior MSS. have the singular thing’s, i.e. covetous-
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of God lupon the sons of disobedience; 7 2in the which ye also

1 Seme ancient autharities omit upon the sons of disobedience. See Eph. v. 8.
2 QOr, amongst whom.

ness. But the best MSS. have the plural, and it is more probable in
itself ; St. Paul would scarcely have confined the wrath of God to one
sin on the list.

cometh the wrath of God. cp. Rom. i. 18, ‘the wrath of God is re-
vealed from heaven against all ungodliness and unrighteousness’.
In both cases the present tense denotes not prophetic certainty but
actual experience. In Rom. i. 18 revealed refers not to the voice of
Scripture but to the evidence of history, past and present, pointing
to something more than the natural consequences of such conduct.

upon the sons of disobedience. These words occur in all but a few of
the ancient MSS. and versions and patristic quotations. Those few
exceptions are weighty in authority, and their omission of the phrase
seems to point to its absence in the original text. Its addition may
have been due to its undoubted presence in the original text of Eph.
v. 6. With these words, the sentence draws a lesson from the actual
experience of the pagan world. Without them, it states a general
principle, the certainty of judgement, but in a bald abrupt way which
seems to call for some such phrase to complete the sense. Sons of
disobedience, here and in Eph. ii. 2, v. 6, means not merely (1) dis-
obedient sons of God, nor (2) members of a disobedient family, as
though disobedience here (like dispersion used of the Jews) were a
collective noun, but rather (3) the offspring and expression of a spirit
of disobediencs, ¢p. Eph. ii. 2, ‘the spirit that now worketh in the
sons of disobedience’. A.V.has childrer, cp. 1 Pet. i. 14, ‘children of
obedience’. If a distinction may be drawn, children suggests the
idea of heredity, ‘born and bred in obedience or disobedience’, while
sons suggests the idea of growing conformity, ‘living their lives in
habitual obedience or disobedience’.

7. in the whick ye also walked aforetime, when ye lived in these things.
¥Ye also, you, too, like the rest of the pagan world. Walked, ‘ the char-
acter of their practice’ as distinet from lived, ‘the condition of their
life’ (Ltft.), cp. Gal. v. 25 “if we live by the Spirit, by the Spirit let
us also walk’. Calvin remarks that the distinction between living
and walking is the same as that between power and action, and adds
aptly that the life comes first: ‘ vivere praecedit, ambulare sequitur’.

Ancient MSS. and other textual suthorities are decisive for the
R.V. in these as against A V. in them. But it is impossible to decide
whether which or these is masculine or neuter. (1) If sons of dis-
obedience be omitted, which must be neuter, referring to the preceding
vices, but these may be either (@) masculine, ‘when you lived in that
society or social environment’, a rendering open to two objections,
viz. that there is no personal antecedent in the context to which
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walked aforetime, when ye lived in these things. 8 But now put
ye also away all these; anger, wrath, malice, railing, shameful
speaking out of your mouth: 9 lie not one to another;

these can refer, and that the Colossian Christians were still of necessity
living in the same social environment, or it may be (b) neuter, ‘ when
you lived among those things’, i.e. those social sins, or ‘under those
conditions’, i.e. in the unregenerate stage of your life. (2) If sons of
disobedience be retained, then which is almost certainly masculine, as
it certainly is in Eph. ii. 3, ‘among whom (the sons of disobedience)
we also once lived in the lusts of our flesh’. The word lived there is
not the same Greek word as in the present passage; it is a word
denoting social intercourse or a course of individual life, A.V. ‘had
our conversation’ in the old sense of conversation, i.e. intercourse.
Here the word walked must refer to sharing the conduct of the sons
of discbedience ; it was no sin merely to live in the world.

8. But now put ye also away all these. Now, not merely the temporal
particle, the present moment as opposed to the past, but with a
moral note of contrast, ‘as things are now’ or ‘in view of your new
spiritual status’. Ye also, not here, as in the previous verse, ‘ you also
as well as the other heathen’, but either (1) “you also as well as other
Christians’, or (2) the emphatic rather than the comparative or con-
junctive use of the particle, ‘you yourselves, notwithstanding your
former lives’ (Ltft.), or perhaps ‘even you, as you can if you will,
despite your previous habits’. The order of the Greek forbids also
being taken with all these in the sense of ‘in addition to the vices
already named’.

put away, i.e. abandon, drop, the same word as in Rom. xiii. 12, ¢p.
James i. 21, 1 Pet. ii. 1, Heb. xii. 1, Eph. iv. 22, 25. ‘Put off in verse 9
is a more particular word applicable originally to garments.

all these. What St. Paul actually says is ‘the whole collection of
vices’; all in the plural with the definite article means all things
viewed as a totality or a unity. The phrase is intended primarily to
cover the vices already mentioned and all others, ‘the whole of the old
sinful life’; but some of these others occur to his mind, and he pro-
ceeds to enumerate them also, so that as it stands ‘ the whole of (these)
things’ includes the vices that follow as well as those that precede.

anger, wrath, malice, railing, shameful speaking. In the previous
list of vices the common element was sensuality ; here it is unchari-
tableness. There the dominant feature is passion; here it is speech.
Those sins are mainly personal; these are social. First come two stages
or phases of temper—the permanent feeling and the momentary
outburst of anger ; then the malevolent disposition in general ; then
two types of its expression in language, the bitter and the abusive, or
the fierce and the foul. The words out of your mouth are feeble tauto-
logy if taken with either railing or shameful speaking, or both, unless
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the preposition is expanded into some such phrase as ‘the copious
flood of foul-mouthed abuse’ (Dawson Walker). They seem to he
grammatically a supplement to put away, though practically
applicable only to the last two vices of speech, unless we take both
anger and wrath as including the expression as well as the feeling of
temper.

Railing represents here the Greek word blasphemy which originally
meant scurrilous or abusive language, not the irreverence towards
God which it came to mean later as in Jamesii. 7, 2 Pet. ii. 10. ‘ Every
sin enumerated in this list is a social and not a religious sin’ (M.
Jones). Shameful speaking means foul or filthy language, apparently
as a form of abuse directed against a neighbour. In Eph. iv. the two
lists of vices of enmity and impurity respectively (in that order) are
separated by a paragraph ; blasphemy occurs in the first group among
the sins of temper (iv. 31) and filthiness in the second (v. 4) along
with foolish talling and jesting, both folly and flippancy apparently
connoting indecent conversation.

9. lie not one to another. In verse 8 the aorist denotes a resolute
effort to cut out the sins of temper once and for all. Here the present
tense denotes a continuous rule for daily life. In Eph. iv. 25 the habit
of falsehood is to be cut out (aorist), and the new standing rule of life
is put positively, ‘speak truth each one with his neighbour’, and on
the ground of fellowship, ‘for we are members one of another.’
Falsehood is essentially anti-social. The antithesis to both the
uncharitable and the untruthful habits here condemned is contained
in a single phrase in Eph. iv. 15, ‘speaking truth in love’, as the con-
dition of mutual advance in the Christian life.

2. This effort must and can be made, for they have now
(@) @ new nature, growing continually in the knowledge and the image

of God, T1I. 10.
(b) a new environment, in which all human distinctions cease to count,
and Christ is everything to every man, III. 11.

Eemember that you have shed your old nature with all its habits, and have
clothed yourselves instead with a new nature which by a steady process of
renewal s riging to a clearer knowledge of the truth, and growing into closer
resemblance to its Oreator. Y ou are living in a new order of things, in which
there are no longer any distinctions of race or of religion, of degrees of
civilization or grades of society. Greek and Jew, circumcized and un-
circumeized, foreigner, savage, slave, freeman, have ceased to count as such.
Christ is all in all; Christ is the one thing that matters in every case; Christ
18 everything to every man.

seeing that ye have put off the old man with his doings,

9. seeing that ye have put off . . . and have put on. (1) The two Gr.
participles have been interpreted as part of the command, ‘lie not
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... putting off &c.’, i.e. cease to lie, and instead put off the old nature
and put on the new. The idea of putting off the old and putting on
the new is ecertainly mostly in the imperative, e.g. 1 Th. v. 8, Rom.
xiii. 12, 14, Eph. iv. 22, 24, vi. 11, 14. But there are serious objections
to the imperative here. (@) The change from the old life to the new is
too comprehensive to be identified with the putting away of the par-
ticular sins just mentioned. (&) The aorist participle indicates a
resolute effort made once for all. Such an effort is neither logically
nor chronologically appropriate as a sequel to the continuous
present ‘lie not’. (2) A.V.and R.V. are probably right in taking the
participles as referring to past experience, and as giving the reason
for the command to refrain from falsehood and also perbaps for the
preceding command ‘put ye also away all these’. Did put off is more
exact than have put off ; the reference is to their baptism, when they
abandoned the old life and adopted the new, cp. Gal. iii. 27, ‘as many
as were baptized into Christ did put on Christ’, and Col. ii. 11, 12.
Grotius traces the origin of the metaphor to the symbolical changing
of the old garment for the white baptismal garment, but this ex-
planation is doubtful in view of the frequency of the metaphor in
Greek literature.

Xf this second interpretation is adopted, we have a clear and in-
structive sequence in the successive uses of the word put. (1) First
in verse 8 comes the command to abandon various sins of temper and
speech. (2) This command is justified, and its fulfilment is possible,
because (verse 9) at their baptism they divested themselves of their
old pagan personality with all its practices. (3) Their baptism was
not merely a renunciation ; it was a renewal. They clothed them-
selves then with the new Christian personality, which is growing by
constant renewal into a life of clearer knowledge and wider freedom,
verses 10, 11. (4) Therefore they can and must clothe themselves
now with all Christian virtues, 12-14. This analysis brings into clear
relief the distinction between the ‘man’, old or new, and the vices
and virtues characteristic of the old and the new man respectively, or,
in other words, between the character of the personality as a whole
and the practices of its conduct in particular.

the old man, i.e. the former life, the unregenerated man of their
pre-Christian experience. The Greek word for old in itself simply
means former, sometimes with the idea of ancient. But in Eph. iv. 22
the context suggests the idea of deeay or corruption; ‘the old man
which waxeth corrupt after the lusts of deceit’, i.e. is doomed, not by
the certainty of the final judgement, but by the working out of mis-
guided and misguiding desire. In Eph. iv. 22 again the old per-
sonality is regarded as dying morally ; it has no future, for it has no
power of recovery from its evil tendencies, inherent or acquired. In
Rom. vi. 6 it is regarded as ideally dead ; it was crucified with Christ,
and has no power to bind or burden the new man.
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10 and have put on the new man, which is being renewed unto
knowledge after the image of him that created him: 11 where

10. have put on the new man. In Rom. xiii. 12 the Christian life is
described as the putting on of ‘the armour of light’ in exchange for
the works of darkness (cp. the definition of the armour of the sons of
light in 1 Th. v. 8); in Rom. xiii. 14 and Gal. iii. 27 it is the putting on
of Christ. Here again are the two stages or phases noted above, viz.
the spiritual experience of union with Christ, and the moral effort of
obedience to Christ.

The Greek language has two words for new, (1) neos, i.e. in addition
or succession to the old, new in time, young, recent, and (2) kainos,
new in itself, different, fresh. Here the former is used, in Eph. iv. 24
the latter, of the ‘new man’. With the lapse of time the new man
ceases to be neos, a new experience, but it is always kainos, a new
character. The new man here has been taken to mean Christ Himself,
as in Gal. iii. 27, Rom. xiii. 14, cp. 1 Cor. xv. 45, 49. But here,
whether or not Christ is implied in ‘the image of him that created
him’, in any case the new man is clearly the Christ-man, the Christian
personality, the new life that results from the new relation to Christ.

which is being renewed unio knowledge. The verb is a derivative of
kainos, and corresponds to that adjective as used in Eph. iv. 24. But
it goes further. The new man is not merely a fresh and different
character at the outset of the Christian life. It is being continually
renewed by fresh advances in the direction of moral insight and
spiritual experience. Meyer takes krowledge in close connexion with
the words that follow, viz. ‘unto a knowledge that is in accordance
with the image of his Creator’, i.e. in accordance with the capacity
for divine knowledge with which man’s mind was endowed by its
Creator. But the more natural connexion is with the verb ‘being
renewed’; in that case the character and content of the know-
ledge are left undefined. The stress lies on the mere fact of knowledge;
the new man is always learning to understand things. Dibelius
remarks that the old man and the new man are mystical terms which
are here given a moral turn.

afier the image of him that created kim. The whole sentence should
be compared carefully with Eph. iv. 23—4. There the change from the
old to the new man is described first as the gradual renewal of ‘the
spirit of the mind’, then as the decisive step of the assumption of a
new personality, ‘ which after God hath been created in righteousness
and holiness of truth’, R.V., a translation more accurate than the
AV, ‘is created in righteousness and true holiness’, but itself too
literal to be intelligible. A better translation would be ‘which was
created according to the will of God with a righteousness and holiness
that comes from the knowledge of the truth’. Here the assumption
of the new personality comes first, and then its advance by constant
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there cannot be Greek and Jew, cireumcision and uncircum-

renewal into a deeper knowledge, the renewal itself being a closer
approximation to resemblance to the mind of God as revealed in its
creation. ‘The more we are like Him the more we shall understand
Him’ (Dawson Walker, p. 141).

The same ideas are found in both passages; e.g. knowledge here and
truth in Eph.iv. 24. But there is a difference in order and emphasis.
Here St. Paul is viewing the new personality in its subsequent
history, which is a life of growing correspondence to its origin. There
he is viewing it in its origin as a divine creation, as a new life born of
the revelation of divine truth.

The phrase after the image comes from Gen. i. 26, 27. ‘The spiritual
man in each believer’s heart, like the primal man in the beginning of
the world, was created after God’s image. . . . The new birth was a
re-creation in God’s image ; the subsequent life must be a deepening
of this image thus stamped upon the man’ {Ltft.). For the idea of
the Christian life as a new creation, see 2 Cor. v. 17, Gal. vi. 15.
Chrysostom and others take him that created him as referring to Christ.
But Christ is never described as creator ; He is not the source but the
agent of creation, Col. i. 16, Eph. iii. 9, Heb. ii. 10, John i. 3. And the
allusion to Gen. i. 26, 27 is decisive in favour of referring this creation
to God. Another interpretation sees Christ in ¢he 1mage, on the two
grounds that in 2 Cor. iv. 4 and Col. 1. 15 He is described as the image
of God, and that the Alexandrian philosophers took the image in
Gen. i. 26, 27 to refer to the Logos, the Divine Word. But the Logos
of the Alexandrian philosophers was the Platonic ‘archetype or ideal
pattern of the sensible world’ (Litft.), not the personal Word of God;
and the absence of the definite article with image in the Greek forbids
the personal interpretation of the word. The phrase simply means
‘in resemblance to God’, cp. the briefer phrase ‘after God” in Eph.
iv. 24.

11. where there cannot be Qreek and Jew. A.V.where there is neither
Greek nor Jew. It is true in fact that these distinctions have no room
or right in the spiritual realm; but it is doubtful whether R.V. is
correct in pressing the sense of impossibility in the Greek verb. The
A.V. is probably correct in taking the Greek word as a bare statement
that these distinetions simply do not exist in that realm. But its
rendering neither Greek nor Jew ignores the fact that Greek and Jew
alike have a distinctive place in that realm. Each type or class of
humanity has its special contribution to make to the kingdom of God,
its own peculiar result of the common Christian experience. The
point of the Greek text is that the distinctions which divided humanity
into Greek and Jew, slave and freeman, &c., as superior and inferior,
privileged and unprivileged classes, disappear in the one spiritual
fellowship. :
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cision, barbarian, Scythian, bondman, freeman: but Christ is
all, and in all.

barbarian, Scythian. The Greek word barbaros denoted originally (1)
speaking an inarticulate, stammering, unintelligible language, then
(2) from the standpoint of the Greek, the non-Greek world, including
the Latins, (3) then, from the standpoint of the Romans after their
surrender to Greek culture, the non-Greek and non-Latin peoples,
including the Jews. Scythian is one degree worse than barbarian.
The Scythians who swept down from the north upon Palestine and
Western Asia, and whose invasion left its memories in the writings of
the prophets (Ezek. xxviii, xxxix, Jer.i. 13 ff., vi. 1 ff.) and in the Greek
name of Beth-shean, viz. Scythopolis (Judith iii. 10, 2 Mace. xii. 29),
were a byword for savagery, 2 Mace.iv. 47, 3 Macc. vii. §. In a striking
passage quoted by Lightfoot, Max Miiller dates the beginning of the
science of language from the first Day of Pentecost.

but Christ s all, and in all. The first all is neuter, all things. With
the definite article, which denotes all things viewed as a whole, it
means life or Christianity as a whole. Without the article, which
Westcott and Hort omit, it means every particular spiritual need or
blessing. The second all may be neuter or masculine. (1) Ifitis neuter,
as it is mostly (Phil. iv. 12, 1 Tim. ii. 11, 2 Tim. ii. 7, iv. 5, 1 Cor. x.
33), then in ail means that Christ is the whole of life in every case,
i.e. from every point of view, in every set of circumstances, Christ
covers the whole ground. There is no room for any question of class
or distinction in any case. ‘Christ occupies the whole sphere of
human life, and permeates all its developments’, Ltft. (2) If it is
masculine, as it is or may be in 2 Cor. xi. 6, Eph. iv. 6, then it means
that Christ is the whole of life in the case of any and every man; if
he is in Christ and Christ in him, he has and is all that matters.

‘Christ Himself is the possession of every soul that believes and
trusts in Him’ (M Jones).

The phrase all in all, without the conjunction, occurs three times
in St. Paul. In1 Cor. xv. 28, ‘that God may be all in all’, the idea is
that God is to be everywhere and in every way supreme; the media-
torial reign of Christ will be merged in the one universal sovereignty
of God the Father. In1 Cor. xii. 6 St. Paul ingists that behind all the
diversities of the working of spiritual powers there lies the unity of
divine action, ‘the one and the same God who worketh all things in
all’, i.e. the source of all the powers at work in every life or case.
They are not unrelated activities and experiences; they have a
unity of their own as expressions of the unity of divine action. In
Eph. i. 23 St. Paul describes the Church as the Body of Christ, ‘the
fullness of Him that filleth all in all’. This means either (a) that
the Church represents the full power of Christ at work bringing out
the fullness of the Christian life in each and every Christian, or (b) that
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the Church is itself the completion of Christ (as the body is the com-
pletion of the head), who is only realized in all His completeness
when He is realized in the life of every Christian. It will be noticed
that the true meaning of the phrase is much richer and deeper than
its popular use in such an expression as ‘my friend was all in all to
me’, though even here each word may be given its full value, ‘in
every part of my life he was all that I needed or wanted’.

Additional Note.——The passing of human distinctions

St. Paul views all human distinctions in various lights. (1)
Sometimes the different classes are viewed positively as all included
in the Gospel or as all capable of entrance and advance in the
kingdom of Ged. Greeks and barbarians, wise and foolish, alike have
a claim upon his mission, Rom. i. 14, where the former antithesis
refers to races, the latter to individuals or perbaps classes, educated
and uneducated. Jew and Greek, in that historical order of experi-
ence, find in the Gospel the saving power of God, Rom. i. 16; cp.
Acts xx. 21, of the range of St. Paul’s preaching at Ephesus. There is
‘no distinetion between Jew and Greek’ in the working of the lord-
ship and the grace of Christ, Rom. x. 12. Greeks and Jews, slaves and
freemen, all alike were baptized into one Body and drank of one
Spirit, 1 Cor. xii. 13. In 1 Cor. i. 22 Greeks and Jews are contrasted
as types of attitude towards the Gospel, Jews demanding signs of
conquering power, Greeks seeking the subtlety of a convineing phito-
sophy. (2) Here and in Gal. 11i. 28 the distinctions are viewed
negatively ; their permanence or their importance is denied, on the
ground that they are not essential but accidental. In Gal. iii. 28
St. Paul selects three examples of the abolition of all distinctions,
viz. religious (Jew and Greek), social (slave and freeman), natural
{male and female). Here the distinctions selected for mention are
suggested by the special circumstances of the occasion. Hence the
omission of sex ; it was not a burning question at Colossae as it had
been at Corinth. Hence also the amplification or the analysis of the
religious distinction into race, religion, and culture. In Gal. iii. 28
the line of demarcation is religious prerogative, and is viewed from
the standpoint of the Jew, who is mentioned first. Here the Greek
is mentioned first, and contrasted first with the Jew and then with
the barbarian. Lightfoot sees here a protest against the two distinct
phases of the Colossian heresy, viz. Judaistic and Gnostic. () The
religious privilege which led Jew to look down upon Greek (here and
elsewhere a comprehensive term for all Gentiles, the Graeco-Roman
world in general) is analysed into birth and conversion. It may be
racial and hereditary (Greek and Jew) or personal and acquired, viz.
circumcision and uncircumcision, where circumcision indicates or
includes the proselyte to Judaism. (b) The Greek upon whom the
Jew looks down with the pride of a superior creed locks down himself
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upon the uncivilized barbarian with the pride of superior culture.
The Colossian heresy was Greek in this respect; it attached special
virtue and value to intellectual capacity and attainment. St. Paul
insists that there is no inherent merit in either distinction ; men of
all religions and civilizations need Christ; men of all races and ranks
can receive Christ. St. Paul’s language must not be pressed into a
repudiation of the existence of differences within the Church. They
exist, and they constitute facilities or difficulties for Christian pro-
gress, and are responsible for the variations in the value of the
different contributions made to the life of the Church, His position
is that these differences are cancelled by the Gospel as distinctions of
spiritual rank. It is no mere coincidence that both here and in Gal.
iii. 28 the insistence upon the abolition of these distinctions follows
immediately upon the idea of putting on of the new life. In Gal. iii.
28 that idea comes as the climax of the transition from the special
discipline of the Jew to the universal sonship of all believers, ‘for as
many of you as were baptized into Christ did put on Christ’. In that
common relation to Christ all distinctions within humanity vanished ;
‘ye all are one man in Christ Jesus’. Here the idea of the new lifeis
the climax of an appeal for the abandonment of old vices. They are
living a new life which is a new correspendence to the divine nature
as the ideal of humanity, and in that ideal all distinctions lose their
force.

(ii) The development of the new life of grace and holiness, I11. 12-17.

1. There are new habits and tempers to be formed in response to the love
of God, I11. 12-14.

Remember that you too owe everything to the fact that you yourselves are
the recipients of a divine choice, called to live for God, blessed with the love of
Qod. Clothe yourselves therefore with a character that corresponds to this
call,—compassion, kindness, humility, gentleness, patience. Bear with one
another: forgive each other, if any of you should have a grievance against
another. Follow the example of Christ: as He forgave you, so forgive in your
turn. And to crown all, clothe yourselves with a spirit of love, that love which
18 the one thing that binds you all together in a common approach to spiritual
perfection.

12 Put on therefore, as God’s elect, holy and beloved, a heart

The first list of sins consisted of sins against purity and simplicity,
sing that endangered the Christian life of the individual. The second
list consisted of sins against fellowship, sins contrary to the principle
of fellowship in Christ, and fatal to its preservation in the Church.
A similar sequence is to be noted in the reasons given for the absten-
tion from these two kinds of sin respectively. (1) They have passed
from the old life to the new, and the new life is a life of growth in the
knowledge and in the likeness of God. (2} They have passed into a
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region, an atmosphere, in which all distinctions between types and
classes of humanity cease to count. Men of every type or class (1) are
enabled. to rise to the Christian standard of life, (2) are entitled to
receive the Christian status of fellowship.

12. Put on therefore. Therefore marks the logical inference and
practical consequence of both these two preceding statements. They
have already put on the character of the new man ; they must there-
fore put on his characteristics. They have entered a region of fellow-
ship ; therefore they must exhibit those virtues which are necessary
or helpful for the keeping and strengthening of that fellowship.
There is no mention of any virtues in antithesis to impurity and
rapacity. These are regarded as personal rather than social sins;
their abandonment is the necessary condition precedent to any
growth in grace. The virtues enumerated are the antithesis of the
second group of vices, the social sins of temper and speech. And they
are followed by the duty of giving social expression to the new life
in worship (verse 16) and in work (verse 17).

as God’s elect, holy and beloved. The basis of the appeal is stated in
language which recalls the historic continuity of the Christian religion
with the religious experience of ancient Judaism, and implies there-
fore the corporate character of Christian experience. All three words
in this description of Christians are used in the O.T. of the children
of Jsrael. There is now a new Israel as well as a new man. Christians
are'a chosen people, a consecrated race, a cherished community. At
the §ame time all three words describe vividly the individual ex-
perience of each and all of these Gentile Christians. They have been
chosen out of the pagan crowd by the providence of God, called to a
life of self-dedication to the service of God, confirmed in the con-
sciousness of the blessing of God.

as God’s elect. A.V. the elect of God rather suggests an antithesis to
the non-elect, a contrast between the Christians and their pagan
neighbours. But the Greek has no definite article ; and the emphasis
of the phrase is simply on the fact of their election, the character
which is to come out in their conduct.

holy and beloved. Some MSS. omit and. The omission adds to the
force of the sentence. The two words are best taken as predicates or
further definitions of Good’s elect. The choice of God is a call to His
service and a proof of His love. For the connexion between divine
election and divine iove, cp. Rom. xi. 28 and 1 Th. i. 4. Beloved here
is‘not'the simple adjective found in Eph. v. 1, “as beloved children’,
byt the perfect passive participle, ‘who have been all along and are
still the objects of divine love’. The same triad of ideas—chosen,
consecrated, beloved—can be traced in 1 Pet. ii. 9, 10, ‘an elect race,
a holy nation . . . who have obtained mercy’. L. Williams notes that
each of the three epithets is used of Christ—elect, 1 Pet. ii. 4; holy,
Mk. i. 24; beloved, Eph. i. 6.
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of compassion, kindness, humility, meekness, longsuffering;

a heart of compassion, a great improvement upon A.V. bowels of
mercies. The Greek word for heart denotes (1) all the nobler internal
organs, regarded as the seat of the emotions, Phm. 7, 12, 20; cp. ‘the
tender mercy of our God’ in Lk. i. 78, lit. ‘the heart of mercy’; (2)
any yearnings of affection or sympathy, Phil. ii. 1, ‘tender mercies
and compassions’ where tender mercies in the Greek is the word here
translated heart; 2 Cor. vi. 12, ‘straitened in your own affections’;
vii. 15, the ‘inward affections’ of Titus for the Corinthians. In Phil.
i. 8, ‘in the tender mercies of Christ Jesus’ may be either ‘in the
heart of Christ Jesus’—‘his heart throbs with the heart of Christ’
{Litft.)—or ‘with the compassion of Christ’, i.e. with a compassion
like that of Christ. The Greek word for compassion in the present
passage would be better translated pity, as it usually is, for the
English word compassion is used generally to translate the verb
derived from the word here translated heart. That verb is used of
Christ being moved with compassion for the crowd (Mt. ix. 36, xiv.
14, xv. 32; Mk, vi. 34, viii. 2), for the blind (Mt. xx. 34), for the leper
(MkL. i. 41), for a widowed mother (Lk. vii. 13). ‘It is significant that
this trait of compassion should head the list. It might almost be
called the most prominent feature in the demeanour of our Lord’
(Dawson Walker).

kindness. This Greek substantive in the N.T. is used by St. Paul
alone, (1) of the goodness of God, Rom. ii. 4, xi. 22, Eph. ii. 7, Tit.
iii. 4; (2) of human kindliness, 2 Cor. vi. 8, Gal. v. 22. Pityis love’s
response to the appeal of suffering or distress; Lindness its response
to any need, the general desire to help.

humility. (1) Kindness and humility may be a pair denoting ‘the
Christian temper of mind generally . . . in two aspects, our relation
to others and our estimate of self’, while the next pair of words
denotes ‘the exercise of the Christian temper in its outward bearing
towards others’, Lift. But this classification leaves sympathy, a
heart of pity, isolated, for it can scarcely be explained as the source
of all the virtues that follow; and moreover meekness and long-
suffering dencte not so much the exercise of a temper as the temper
itself, like the preceding words. The actual exercise of these last
virtues comes in the next words about forbearing and forgiving.
(2) It is a completer and perhaps truer classification to regard sym-
pathy and kindliness as the normal attitude of the Christian man
towards his neighbours, and meekness and long-suffering as his
attitude towards unjust or uncharitable behaviour on their part.
Humility has points of contact with both groups. As the unselfishness
which puts self last, it is akin to sympathy and kindliness; as the
unselfishness which puts self lowest, it is akin to meekness and long-
suffering. The two aspects of humility are brought out clearly in

T
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13 forbearing one another, and forgiving each other, if any man

Phil. ii. 4, where it is explained in two ways, (a) each thinking more
highly of the merits of others, (b) each thinking of the wants and
interests of others before his own. On the significance of humility
in itself, see note on ii. 18.

meekness, longsuffering. The word meekness confirms the impres-
sion that St. Paul in this description of the Christian temper has in
mind the temper of Christ. Meekness receives one of the beatitudes
of the Sermon on the Mount. It is part of Christ’s own description
of Himself, ‘I am meek and lowly of heart’, Mt. xi. 29. St. Paul him-
self appeals to the Corinthians by ‘the meekness and gentleness of
Christ’, 2 Cor. x. 1. ‘It is the attitude of mind that accepts without
resistance anything that God may see fit to impose, or any injury
He may permit men to inflict’, while ‘longsuffering is rather the
attitude of self-restraint, of keeping oneself in hand to prevent any
outburst of anger or reprisal, however legitimate the occasion might
seem to be’ (Dawson Walker). Dr. Maclaren says aptly that while
long-suffering does not get angry soon meekness does not get angry
at all. Despite the idea of weakness or unreality which is often
agsociated with the word, meekness is a better standing translation
than gentleness; for genileness applies only to an attitude towards
men, while meekness is sometimes used of an attitude towards God,
e.g. James i. 21. In St. Paul it is used of the spirit in which the peni-
tent should be restored, Gal. vi. 1 ; in which the contentious should be
corrected or instructed, 2 Tim. ii. 25; in which the faith should be
vindicated in answer to questioning, 1 Pet. iii. 15. Longsuffering here,
as mostly in N.T., denotes human patience under provocation or
injury from men ; see note on i. 11. Butf in 1 Tim. i. 16 it is used of
the patience of Christ in the winning of Saul the persecutor, and in
1 Pet. iii. 20 of the patience of God with mankind in the days of Noah ;
and in 2 Pet. iii. 15 the delay of the Second Coming is attributed to
the patience of our Lord in giving sinners a chance of repentance.

13. forbearing one another and forgiving each other. Bengel takes
forbearing to refer to present offences, forgiving to past offences ; but
the distinction is unduly rigid. The Greeck for each other here is the
reflexive pronoun yourselves, as in Eph. iv. 32. Obviously if is not
the ordinary use of the reflexive; the Colossians are not being
exhorted to forgive themselves. Origen suggests that as they are
members of a body what they do for each other they are in a sense
doing for themselves. But the idea is rather that as a Christian
community they are to forgive their own members; as individuals
they are to forgive as members of a community forgiving fellow
members of their own body. Forbearance is a mutual or reciprocal
act between individuals. Forgiveness is a corporate act of the Body
of Christ, whether given formally in the name of the Body as a
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have a complaint against any; even as lthe Lord forgave you,
so also do ye: 14 and above all these things put or love, which is
the bond of perfectness.

1 Many ancient authorities read Christ.

ministerial absolution or informally by individual members as a
private condonation. On forgiveness as distinguished from remission,
gee notes on i. 14, ii. 13.

a complaint. Only here in N.T., though the verb occurs in the sense
of finding fault in Rom. ix. 19 and Heb. viii. 8. A.V. quarrel here,
like the same word in the P.B.V. of Ps. xxxv. 23, represents the old
use of the word in the sense of a plaintiff’s action, like the Lat.
querela.

even as the Lord forgave you. The less supported reading Christ may
have come from Eph. iv. 32, ‘even as God in Christ forgave you’; or
it may have been substituted as an interpretation of the Lord. On the
other hand, Christ may have been the original reading, and the Lord
a correction made in the light of Eph. iv. 32. There is no other place
in N.T. in which Christ is described directly as Himself forgiving
except His own claim as the Son of Man in Mt. ix. 6, Mk. ii. 10,
Lk. v. 24. Tt is in Christ that we find forgiveness, Col. i. 14; but in
Col. ii. 13 it is God who forgives. Meyer suggests that the thought of
Christ’s forgiveness is embodied in the phrase ‘the grace of our Lord
Jesus Christ’. The word forgive in the Greek here is a derivative of
charis, the Greek word for grace.

‘When did Christ forgive ? The forgiveness was won for man by the
atoning death of the Cross ; but the reference here is to the experience
of that forgiveness when they were baptized into Christ, an abiding
experience dating from their baptism ‘for the remission of sins’.

80 also do ye. The example of the Head is the law for the members
of the Body. Christ’s forgiveness is ‘at once the pattern and the
motive for the exercise of the spirit of forgiveness. We must forgive
as Christ forgave, and we must do so because He has forgiven us’
(Dawson Walker).

14. above all these things. (1) The Greek preposition may mean
tn addition, either to the virtues already enjoined, or to the things
said thus far. {2) In view of the fact that love is governed gram-
matically by the initial verb put on in verse 12, the preposition may
be taken (as apparently in R.V.) to mean that over these virtues must
come love as an outer garment, completing the garb of the Christian
life, or as ‘the sash or girdle which will link them into fitting unity’
{Dawson Walker). Lightfoot is surely confusing the two figures when
he describes love as ‘the outer garment which holds the others in
their places’. The outer garment is meant for dignity rather than for
security.

The bond of perfeciness. Vulg. vinculum perfectionis. The Greek

T2
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word for bond here is not the common word desmos used for any bond
or tie, e.g. a rope, & chain, but a rarer compound syndesmos, denoting
mostly something which binds things together, and less frequently
a state of being bound together, or a group of things bound together.
In Acts viii. 23 the bond of iniquity in Peter’s rebuke of Simon Magus
may mean a fetter of iniquity hindering the progress of the Church
or ‘a rallying-point for the gathering of iniquity’ (Rendall), cp. its
use in the sense of a conspiracy in Jer. xi. 9. In Col. ii. 19 it denotes
the ligaments on which depend the unity and activity of the human
body regarded as an illustration of the Church. In Eph. iv. 3, ‘to
keep the unity of the Spirit in the bond of peace’, it may be either
the cause or the effect of the unity ; the continued experience of the
Spirit in the life of the Body depends upon the maintenance of
peaceful relations between its members, or conversely the working
of the one Spirit produces the temper of peace in the members of the
Body. The precise idea of the bond depends upon the meaning
attached to the word perfection or perfeciness. See Additional Note
on p. 277.

Additional Note.—Divine Election

Modern exegesis has turned from the controversies of the past
over the formal doctrine of election to study the word in its
scriptural settings. Elect or chosen isused (1) of our Lord, Lk. xxiii. 35,
‘the Christ of God, his chosen’, perhaps a reminiscence of Lk. ix. 35,
‘my Son, my chosen’, R.V.; cp. Johni. 34, where some MSS. have ‘the
chosen of God’ instead of ‘the Son of God’; of Christ as the ‘living
stone rejected indeed of men but with God elect, precious’, 1 Pet. ii. 4,
6, i.e. chosen for a high place in the building of the Kingdom ; (2) of
a church, 2 John 1 ‘the elect lady and her children’ and 13, ‘the
children of thine elect sister’; (3) in a special sense, of a fellow worker
of St. Paul, ‘Rufus the chosen in the Lord’, Rom. xvi. 13, i.e. in
some way eminent as a Christian, ‘a choiee Christian’ (Liddon). (4)
In its common use it signifies Christian believers. In Mt. xxii. 14 (and
a variant reading in Mt. xx. 16), ‘many are called but few chosen’,
it denotes the final choice of the few willing to respond, in contrast to
the original call to all hearers. There is no such contrast elsewhere in
the Gospels, where the reference is simply to the providential care of
God for His elect, Mb. xxiv. 22 (Mk. xiii. 20); the danger of their
deception by false prophets, Mt. xxiv. 24 (Mk. xiii. 22); the gathering
of the elect by the angels in the day of the Lord, Mt. xxiv. 31 (Mk.
xiii. 27) ; the slow but sure vindication of the elect, Lk. xviii. 7. But
in all these contexts there is something of an idea of faithful persever-
ance. In the epistles, however, with the possible exception of 1 Tim. v.
21, where ‘the elect angels’ appear to be the faithful as distinct
from the fallen angels rather than angels chosen for special office and
honour, there is no trace of any antithesis between calling and elec-
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tion. The elect are the Christians in general. ‘For the elect’s sake’
St. Paul endures suffering that they may win their promised salva-
tion, 2 Tim. ii. 10. ‘The elect of God’ are safe against any accusation
that might rob them of their triumph, Rom. viii. 33. His own
apostleship is ‘according to the faith of God’s elect’, Tit. i. 1, i.e.
intended to promote their faith, or based upon the same faith which
inspires and sustains the elect. But though calling and election are
not contrasted, and are in fact combined as aspects of one truth
(e.g. Rom. xi. 28, 29, 2 Pet. i. 10, Rev. xvii. 14}, there is a distinction
between them. Lightfoot refers the calling to the goal, and the
election to the starting-point. The same persons are called to Christ
and chosen out of the world. Hort, on the other hand (on 1 Pet. i. 2),
describes the calling as ‘the outward expression of the antecedent
choosing’. Swete {on Rev. xvii. 14) notes that though choice precedes
call in the order of time, yet ‘in the order of moral significance this
is reversed’; ‘to have been chosen by God is more than to have been
called by God’. And there is a further stage; ‘the climax is only
reached when the called and chosen are found faithful’.

One other point should be noted. Election is not primarily to
salvation but to service; it is not primarily for the benefit of the
chosen but for the benefit of the world whose welfare they are to
serve. This idea, clearly visible in the O.T. with regard to the place
of Israel in the world and the place of individuals or groups of
individuals within the people of Israel, is visible also in the present
passage. ‘God’s elect’ are to be living examples of the grace of God
at work in human life, missionaries of holiness and love.

Additional Note.—Christian Perfection

Lightfoot thought that the word perfect (Gr. feleios) in Col. i. 28 and
1 Cor. ii. 6 was ‘a metaphor borrowed from the ancient mysteries,
where it seems to have been applied to the fully instructed as opposed
to the novices’. It is doubtful whether it was so applied, and still more
doubtful whether any such use influenced the early Christian writers
(e.g. Justin Martyr) in applying the term to the baptized as opposed to
the catechumens. The Gnostics of the second and third centuries
certainly used it ‘to distinguish the possessors of the higher know-
ledge (gnosis) from the vulgar herd of believers’ (Ltft.); and St. Paul
may have used it deliberately here to point a contrast between the
exclusivism of the Greek mysteries and the Gnostic heresies and the
catholic openness of the mysteries of the Church, in which every
believer is teleios in the sense of being admitted to all secrets of divine
truth. But in Col. i. 28 the reference is clearly not to a present stage
of initiation or instruction but to a future maturity of spiritual ex-
perience. St. Paul views this perfection or maturity in two ways.
(1) In 1 Cor. ii. 6, 7 and iii. 1-3 he draws a distinction between (a) the
true or mature Christian, who as a type of character is ‘spiritual’, and
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as o stage of experience is ‘perfect’, and (b) the ‘natural’ man
(Gr. psychicos as opposed to pneumatikos, ‘spiritual’), who seems to
include two classes, the pagan man of the world unable or unwilling
to rise to the Christian faith {ii. 14), and the disappointing Christian
unable or unwilling to rise to spiritual standards or to advance in
spiritual experience, ‘a babe in Christ’ (iii. 1, cp. Heb. v. 13), described
as ‘carnal’ (Gr. sarkinos or sarkikos). There is no justification here
for the ancient gnostic or modern theosophical idea of grades of
discipleship based on differences of nature. St. Paul’s grievance against
the ‘babe in Christ’ is simply that he will not grow up as he could and
should, cp. again Heb. v. 13. Neither is there any justification for the
accompanying idea of an esoteric teaching confined to a higher grade
of discipleship. The advanced teaching of the Christian faith is
available for all Christians, and only waiting for them to give proof
of desire for its reception. (2) But while St. Paul regards some
Christians in 1 Cor. ii. 6 {cp. Phil. iii. 15) as ‘perfect’ already, in the
sense of proven desire and capacity for deeper truth, elsewhere he
regards perfection as the yet future and final stage of spiritual
maturity, e. g. in Col. i. 28 and iv. 12, and still more plainly in Eph.
iv. 13, where he looks forward to Christians as growing up in fellow-
ship into the perfect manhood which Christ came to reveal and to
communicate.

The Gr. noun teleiotes in Col. iii. 14, perfectness, occurs also in Heb. vi.
1, ‘let us press on unto perfection’, where the writer is anxious to carry
his readers forward from *the first principles of Christ’, the rudiments
of the Christian faith and life, to a perfection which seems to combine
the idea of ‘the full maturity of spiritual growth with the idea of
a higher knowledge of spiritual truth’ (Westcott). The adjective
perfect, Gr. teleios, is applied frequently to the individual Christian
to indicate () a comparatively advanced stage of spiritual experience
and attainment, contrasted with the immaturity of those who are
still in knowledge and temper mere ‘babes in Christ’, 1 Cor. ii. 6,
xiv. 20, Phil. iii. 15, Heb. v. 14, or (b) the ultimate perfection of the
gpiritual character, Mt. v. 48, xix. 21, 1 Cor. xiii. 10, Eph. iv. 13,
James i. 4, 1 John iv. 18. In Col. iii. 14 there is no contrast between
maturity and immaturity ; what is here described as ‘ perfectness’ is
the ideal condition of the soul or the Church. There are five possible
interpretations of this bond of perfectness. (1) Love is the one binding
and crowning virtue, the mark of the perfect Christian life ; it binds all
the virtues into a harmonious unity. (2) Love is ‘the power which
unites and holds together all those graces and virtues which together
make up perfection’, Ltft. following Chrysostom. The Pythagoreans
called friendship the bond of all the virtues (Epictetus, Enchir. 37).
But it is a forced rendering to take the abstract noun perfeciness as
a collective; and love is more than a connecting link between the
virtues, or ‘the girdle which makes all complete’ (Twen.-Cent. N.T.),
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or ‘the bond that makes perfection’ (Moffatt). (3) Love is ‘the
perfect bond of union’ (Weymouth). But this rendering fails to do
justice to the word perfeciness, and leaves unanswered the question
what the bond binds. (4) Love is the sum of all the virtues that make
the perfect character; Bengel, ‘amor complectitur virtutum uni-
versitatem’. But the use of bond for a totality is rare outside N.T.
and never occurs in N.T. Love moreover, though greatest of all, is
not the sum of all Christian virtues ; it has a distinctive content and
character of its own. (5} Love is the bond that binds all Christians
into the perfection of a common life, & Christian community. It is
the crowning characteristic of a perfect Church. This idea lies behind
the reading of some western manuscripts which have unity instead
of perfeciness. 1t finds support in Eph. iv. 13, where all Christians
together are represented as growing up together not into individual
perfection (as in Col. i. 28) but into ‘the perfect man’, i.e. the perfect
humanity of Christ realized at last in the life of His mystical Body.
Cp. also John xvii. 23, where our Lord, thinking of that unity of the
Church which alone can convince and win the world, prays for the
disciples ‘that they may be perfected into one’, and Heb. xi. 40,
where the perfecting of the Israel of God depends upon the union of
the saints of the old and the new dispensations, ‘that they might not
be perfected without us’. Cp. Col. ii. 2, ‘knit together in love’, and
the context there.

2. The peace of Christ must rule in the life of members of the Body,
IIL 15.

And let the peace which comes with the presence of Christ be the ruling
influence, the determining factor, in your hearts,—that peace to which more-
over you were called not as individuals but as members of one body; and let
your whole life be marked by the note of thanksgiving.

16 And let  the peace of Christ rule in your hearts, to the
1 Gr. arbitrate.

15. the peace of Christ. A.V. here the peace of God is the true reading
in Phil. iv. 7. The same variation is found in the converse phrase
the God of peace, Rom. xv. 33, xvi. 20, 2 Cor. xiii. 11, Phil. iv. 9,
1Th. v. 23, Heb. xiii. 20, and the Lord of peace, 2 Th. iii. 16, where the
Lord means Christ. The peace of Christ is the peace which He gives,
John xiv. 27, and which He is in Himself, Eph. ii. 14. Abbott sees
here also the idea of a peace ‘ which belongs to His kingdom by virtue
of His sovereignty’, cp. the legal and proverbial phrase ‘the King’s
peace’. This peace of Christ in John xiv. 27 is the peace of His
presence in the soul, part of the promise of the Comforter—the peace
of freedom from fear and anxiety; so toco in Phil. iv. 7, and in the
collect for peace at evensong. In Eph. ii. 14 it is the peace of recon-
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which also ye were called in one body; and be ye thankful.

ciliation won by the Cross, the reconciliation of Jew and Gentile,
united in the new life of union with Him. Here the context is in
favour of the idea of the peace of the Church, peace between members
of the Body, ‘the sense of unity in Him with our fellow-men and with
God’ (Ellicott). But the idea of peace within the soul is implied, if
not expressed ; only souls at peace with God can be at peace with men.
rule in your hearts. The Gr. verb means (1) to act as umpire or
judge in a contest, athletic or political, (2) to arbitrate or decide,
(3) to direct or control. See note on the compound verb in ii. 18.
“Wherever there is a conflict of motives or impulses or reasons, the
peace of Christ must step in and decide which is to prevail’, Ltft. ;
‘gsettle all questionings’, Weymouth; ‘decide all doubts’, Twent..
Cent. N.T'. The peace that so decides may be the deliberate or in-
stinctive recollection of our unity in Christ as the supreme considera-
tion; at all costs that must not be violated or impaired. Or it may
be the mystical presence of Christ in the light of which the right issue
stands out plain. Chrysostom remarks: *passion must not decide,
nor prejudice, nor any human idea of peace; man’s idea of peace is
self-defence, the avoidance of danger’. It is doubtful whether the
idea of conflict is prominent or even present here. Abbott translates
simply, ‘let the peace of Christ be the ruling principle in your hearts’,
where of course it must rule first if it is to rule speech and action.
The peace of Christ or of God is depicted vividly in three parabolic
gettings. (a) In Phil. iv. 7 it iy the peace of defence against danger,
difficulty, or doubt ; it is the figure of the divine sentry on guard, like
the captain of the Lord’s host reassuring Joshua outside the walls of
Jericho, Josh. v. 13-15. (b) In Col. iii. 15 it is the peace of decision,
the figure of the divine judge upon his seat within the heart, a
presence in the light of which all that is highest and noblest stands
out clearer and stronger, and all that is lower and baser shrinks back
into the silence and shame of impotence. (¢) In Eph. vi. 15 it is the
peace of discipline, of readiness for service, ‘shod with the preparation
of the gospel of peace’—it is the figure of the Christian soldier
equipped to stand his ground firmly or to move swiftly on the King’s
business. And there is a close connexion between these examples of
divine peace at work ; it means safety, certainty, service.
to the which also ye were called. The Gr. preposition may mean info
or unfo which peace, info denoting an immediate experience to be
enjoyed, their entry at their baptism into an atmosphere of peace,
while unto denotes an ultimate experience to be attained, the goal
of Christian progress. .4lso goes not with whickh, i.e. called to peace as
well as to the virtues already mentioned, but with ye were called, i.e.
their call was a further consideration in support of the apostle’s appeal.
The call of God refers sometimes (1) to the hearing of the Gospel,
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{2) to the conversion which followed its acceptance, (3) to the baptism
which sealed the conversion, (4) to the beginning of the Christian life,
without any reference to any particular stage or phase, (5) to the
divine purpose which was fulfilled by their entry upon the Christian life.

in one body. Either (1) the circumstances of their call ; they were
called not as individuals but as members of the Body ; they did not
make the Body by becoming Christians—it was the Body that made
them Christians ; or more probably (2) the result of their call; they
were called to abide in one body. The body is not a body of people
believing in Christ but the Body of Christ to which they belong by
His act; the life of the body is not the cecrporate spirit of a human
society but the indwelling of the Spirit of God. This idea of the
mystical nature of the body is worked out in Eph. ii. 16 ff., iv. 3 ff.
Here St. Paul simply lays stress on the necessity of human response
and correspondence to the unity of the divine Spirit.

and be ye thankful. The Gr. adjective eucharistos used here means
gracious, beneficent, of persons, gods or men, or pleasant, of things,
and then thankful. 1t occurs once in LXX. Prov. xi. 16 of a gracious
woman ; never in N.T. except here. Here it may mean (1) genial,
kindly, the sort of temper that preserves and promotes peace in any
society ; but (2) in view of the recurrent emphasis on thanksgiving
in this epistle (i. 12, ii. 7, iii. 17, iv. 2) it almost certainly means
thankful. Thankfulness may be urged here (a) as a motive—thank-
fulness for their Christian calling should make them anxious to
preserve the peace and happiness of the community ; (b) as a prospect
—the peace and happiness of the community will yield fruit in
thanksgiving to God ; or, more probably, (c} as an additional virtue
and duty—*to crown all, forget yourselves in thanksgiving to God’.
If the fact that the Gr. verb is not be but become is to be pressed
strictly, it may imply that ‘the ideal is not yet reached’ (Abbott), or
it may simply mean ‘and try to be thankful, as you will find it easy
to be, if you are at peace among yourselves’.

3. Theword of Christ must find a home in their pinds and an expression

in their conversation and their worship, II1. 16,

Let the message of Christ find a home in your midst and in your heartswith
all its rich wealth of meaning, and bear fruit amongst you in all true wisdom.
Do not depend upon external teachers; seek mutual instruction and admoni-
tion within your own body. Let your faith find expression in the psalms of
the old covenant and the hymns of the new, and in songs that breathe the
language of the Spirit; and let the music of your lips be the outcome of the
muste of hearts responsive to the grace of God.

16 Let the word of 1Christ dwell in you richly in all wisdom ;

1 Some ancient authorities read the Lord: others, God.

16. the word of Christ. Two questions have to be determined, (1) the
true text, (2) its exact meaning. (1) There are two variant readings
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in Greek MSS., the word of the Lord and the word of God. Both phrases
are frequent in Acts. In the epistles the word of God is the usual
phrase; St. Paul only uses the word of the Lord (i.e. Christ) in 1 Th. 1.
8 and in 2 Th. iii. 1. T'he word of Christ occurs nowhere else in
N.T. The weight of textual evidence is in favour of Christ; the other
readings may well have arisen as attempts to correct an unusual
phrase. {2) For purposes of explanation the alternative the word of
the Lord (i.e. Christ) may be included. In Lk, xxii. 61, John xviii. 32,
Acts xi. 16, and the plural ‘the words of the Lord Jesus’ in Acts xx.
35, the reference is clearly to a particular saying of Jesus. In 1 Th. iv.
15, ‘we say unto you by the word of the Lord’, the reference may be
to an unrecorded saying of Christ’s or to a direct revelation which
St. Paul had received from the Lord. In 1 Tim. vi. 3, “the words of
our Lord Jesus Christ’ seem to mean His recorded or remembered
teaching in general. But mostly ‘the word of the Lord’ is the Gospel
message regarded not as a message about Christ but & message from
Christ through His apostles. In the present passage Lightfoot takes
‘the word of Christ’ to mean ‘the presence of Christ in the heart as
an inward monitor’. But the passages that he quotes in support,
e.g.1Johnii. 14, ‘the word of God abideth in you’, will scarcely bear
that interpretation. Westcott takes the word of God there to be ‘the
Gospel message, the crown of revelation’, while recognizing that
the word is a living power because it is the revelation of a living
God. St. Paul is probably thinking here of the teaching of Christ in
general.

dwell in you. The Gr. word for dwell in is used by St. Paul of sin,
Rom. vii. 17; of the Spirit, Rom. viii. 9, 11, 2 Tim. i. 14; of God
dwelling in man as in a temple, 2 Cor. vi. 16 (a quotation from Lev.
xxvi. 11, 12); of faith, 2 Tim. i. 5. Another compound of ‘dwell’ ig
used in Eph. iii. 17 of Christ dwelling in our hearts through our faith,
and in James iv. 5 of the Spirit. In you, i.e. (1} in your hearts, cp.
Rom. viii. 9, 11, Eph. iii. 17, or (2) among you, though this scarcely
suits the idea of indwelling, or (3) in you as a body, which suits both
the preceding and the following context. ‘At this point the Apostle
turns to the more distinctly religious side of the Christian life in its
corporate aspect, as it was manifested in assemblies for worship and
in social gatherings with a religious colouring’ (M. Jones, p. 98).

richly. St. Paul uses this adverb in 1 Tim. vi. 17 of the wealth of
God’s provision for the natural enjoyment of His creatures, and in
Tit. iii. 6 of the wealth of His outpouring of the Spirit. See note on
riches in ii. 2, Here the reference seems to be to the bringing out of
the wealth of truth that is contained in the teaching of Christ, ‘the
application of the many-sided Gospel, with its infinite resources,
to every department of human activity’ (M. Jones, p. 98). Cp. i. 3,
the treasures of wisdom and knowledge hidden in Christ, waiting
to be brought to light and to throw light on all life’s problems, and
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teaching and admonishing one another with psalms and hymns

¥ Or, yourselves.

Mt. xiii. 52, the scribe of the kingdom of heaven who finds in its
treasury truths new and old.

in all wisdom. This phrase might go either with the preceding or
with the following words. (i) In favour of the latter connexion it has
been urged (a) that in i. 28 it is obviously the only possible construc-
tion of the Greek, ‘admonishing and teaching every man in ail
wisdom’, (b} that it brings out a clear parallelism between two
exhibitions of the word of Christ, viz. teaching and singing, ‘in all
wisdom teaching and admonishing . .. in grace singing in your hearts’.
But this parallel is only obtained by separating ‘ psalms, hymns, and
spiritual songs’ from ‘singing in your hearts’ and attaching it to
‘¢eaching and admonishing’, which surely includes other methods
of expression besides sacred song. Ewald avoids this objection by
making the psalms, hymns, and songs a separate expression of the
indwelling word of Christ, viz. (1) teaching and admonishing in all
wisdom, (2) with psalms, hymns, and spiritual songs, (3) singing in
your hearts, i.e. (1) mutual instruction and admonition, (2) sacred
song in religious gatherings, (3} the silent music of the heart. This
trisection, however, is very doubtful, cp. Eph. v. 19, where the sacred
song is obviously the method of the instruction and admonition. (ii)
In favour of the connexion with the indwelling of the word of Christ
it may be said (@) that teaching and singing both have an explanation
of their own added, (b) that ‘dwell in you richly’ seems to require
completion. The completing phrase in all wisdom may mean either
(1) that the word of Christ should and will bear rich fruit in every kind
of wisdom, or less probably {2} that the very wealth of this indwelling
truth will call for constant discrimination in its application.

teaching and admonishing one another. (1) Teaching refers to the
Christian faith, admonishing to the Christian life ; the two correspond
to faith and repentance respectively, though the two kinds of instruc-
tion can scarcely be separated in practice and are distinguished not
by contrast but by varying degrees of emphasis. Ini. 28 admonishing
precedes teaching just as repentance precedes faith, e.g. Mk. i. 15,
Acts xx. 21. Perhaps there St. Paul is thinking of converts and here
of confirmed Christians, in whose case moral exhortation presupposes
and applies doctrinal teaching. Duty is based upon doctrine. The
great truths of the Christian faith are unfolded first, and then their
bearing on the Christian life. (2) One another, as in iii. 13, is lit.
yourselves. They are to teach and admonish, as they are to forgive,
not as mere individuals, but as members of the Body. Mutual
private ministrations are the life of the Body helping and bealing its
own members. What St. Paul is prescribing here is mutual guidance.
It would seem therefore that either the reference is to social conversa-
tion as well as to religious congregations, or that at Colossae, as at
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and spiritual songs, singing with grace in your hearts unto
God.

Corinth (1 Cor. xiv.), speaking in the congregation was not confined
to an ordained ministry but was open to any member who had a
message to give to the brethren.

psalms and hymns and spiritual songs. See Additional Note on
Poetry in Christian Worship, p. 285.

stnging with grace in your hearts unto God. (1) I this clause is
subordinate to ‘teaching and admonishing’, then ¢n your hearts must
mean the spirit underlying their words—behind what they say or
sing there must be a heartfelt reality—'with your hearts as well as
with your lips’, cp. Eph. v. 19. If it is co-ordinate, a new and
distinct result of the indwelling of the word of Christ, then singing
in your hearts denotes another kind of sacred song, the silent music
of a thankful heart. (2) The Greek forbids the connexion of grace with
hearts, as though it meant ‘with grace in your hearts’. The three
prepositional phrases are all dependent directly upon singing. (a)
The idea of graciousness, a pleasing tone or manner (see note on
iv. 6) may be dismissed as ‘a conceit rather than a serious inter-
pretation: St. Paul was not training a choir’ (L. Williams). (b) Grace
may refer to the grace of God, as in other places where it occurs
without specification, e. g. iv. 18, Acts xviii. 27, 2 Cor. iv. 15, Gal.v. 4,
Eph. iv. 7, Phil. i. 7. In that case it may mean either ‘inspired by
the grace of God’ or ‘in your consciousness of the grace of God’.
{c) It may mean thankfulness or thanksgiving, cp. 1 Cor. x. 30, ‘If
I by grace partake (A.V. mg. thanksgiving, R.V. mg. with thankful-
ness), why am I evil spoken of for that which I give thanks ?’ This
rendering is not prohibited by the fact that thanksgiving comes in
the next verse. There St. Paul is laying down the general precept
of thanksgiving as the rule of all life. Here he is simply urging that
there should be a note of thankfulness in all sacred song.

unto God. Not in contrast to teaching addressed to men, but
simply the completion of the idea of music in the heart, which is not
to be a mere consciousness of happiness in their religion but a con-
scious uplifting of their hearts to God. Some MSS. have unto the
Lord, perhaps in assimilation to Eph. v. 19, where unio the Lord is
the undisputed text. The Lord there is evidently Christ, for in the
next verse He is called ‘our Lord’. L. Williams rightly remarks that
‘the Father is the final aim of everything, including praise and
thankasgiving’, but he is surely mistaken in thinking that ‘the Lord’
here would have been ambiguous. Whatever ambiguity might be
involved here is involved equally in Eph. v. 19. Singing with the
heart to Christ is not an infringement here or there of the supremacy
of the Father. Cp. 1 Pet. iv. 11, ‘that God may be glorified through
Jesus Christ, whose is the glory and the dominion, &c.’
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Additional Note.—Poetry in Christian Worship

St. Paul uses three terms in Col. iii. 16. (1) Psalm means a song set
to music; it is used in Lk. xx. 42, xxiv. 44, Acts i. 20, xiii. 33 of the
psalms of the Hebrew canon, always in a context referring to quota-
tion therefrom. In 1 Cor. xiv. 26, where St. Paul is protesting against
the disorder and perhaps the self-advertisement of the exercise of
spiritual gifts in the congregation—°each one hath a psalm, a doc-
trine, a tongue, an interpretation, a revelation’—the psalm may be a
sacred song of the speaker’s own composition or a private exposition
of one of the Psalms. The Psalter was dear to the Christians of the
first centuries. Gregory of Nyssa (quoted in full in Harnack, Bible
Reading in the Early Church, p. 126) in his eulogy of the spiritual
value of the Psalms says that ‘those who travel by land or sea, those
who sit at work at home, in short all classes, men and women, sick
and whole, count it loss if they have not this lofty teaching in their
mouths; at our feasts, at our marriage revels, this philosophy is part
of our pleasure’.

(2) A hymn wag a poem in praise of a god or hero or deified
man. Augustine says that ‘there are three essentials of a hymn ; it must
be praise, it must be addressed to God, it must be sung’. The verb is
used in Acts xvi. 25 of Paul and Silas hymning God in prison, R.V.
‘singing hymns unto God’. Examples of hymns are to be found in
the Magnificat (Lk. i. 46-55), the Nunc Dimiltis (Lk. ii. 29-32), the
Benedictus (Lk. i. 68-79), and the thanksgiving of the faithful after
the release of the Apostles, Acts iv. 24. To the same class belong the
Te Dewm of the fifth century and the Veni Creator of the tenth.
Fragments of early Christian hymns are preserved in Eph. v. 14 and
1 Tim. iii. 16; and fifty years later Pliny, then governor of Bithynia,
reported to the Emperor that the Christians were in the habit of
meeting before dawn to sing a hymn antiphonally to Christ as to a
God, carmen Christo quasi Deo dicere secum invicem. Trench (Syno-
nyms of N.T. 12th ed. p. 299) notes the absence of the word hymn
in Christian literature before the fourth century, and thinke that in
spite of St. Paul’s authority for its use ‘the early Christians shrank
instinctively from the word’ because it was ‘steeped in heathenism’
through its common use to describe the many hymns in honour of
Ppagan deities.

(3) Song, Gr. ode, is a more general term used of any kind of song—
war songs, harvest songs, marriage songs, &c. Hence the addition here
of the epithet spiritual, superfluous in the case of psalm and hymn.
It is the only word of the three that is used in the Apocalypse, e. g.
v. 9 the ‘new song’ of the elders, xiv. 3 apparently of the angels,
xv. 3 the song of Moses the servant of God and the song of the Lamb,
the song of triumph sung by the victorious faithful. Here as distinct
from psalm and hymn it denotes poetry of a religious character, ‘not
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affirming that they were divinely inspired but that they were com-
posed by spiritual men and moved in the sphere of spiritual things’
{Trench, p. 301). Trench mentions Herbert’s Temple and Keble’s
Christian Year as belonging to this class.

The word spiritual in Col. ifi. 16 should be compared with its context
in Eph. v. 18-19. (a) Here all sacred song is the outcome of the in-
dwelling of the word of Christ. There it is the result of ‘being filled
with the Spirit’. For the combination of the two aspects of Christian
experience see John xvi. 14, 15. (b} The contrast in Eph. v. 18
between drink and the Spirit indicates that St. Paul is ‘not primarily
referring to public worship but to social gatherings in which a common
meal was accompanied by sacred song’ (Arm. Robinson, Eph. p. 122).
Instead of ‘primarily’ it would be safer to say ‘exclusively’; psalms
and hymns point rather to congregational worship, even if ‘spiritual
songs’ suggests a wider use. The agape or love-feast, in the first days
a combination of the eucharist and a social meal, took the place of
the public feasts of Greek social life; and even after the separation
of the eucharist from the agape, the latter ‘retained a semi-eucharistic
character’ and included sacred song; cp. the reference of Gregory
above to psalms sung at Christian feasts.

‘Every great spiritual revival in the Christian Church has been
accompanied by a corresponding outbreak and development of
Christian hymuology’ (M. Jones, p. 99). Our modern hymn-books
owe the largest and richest part of their contents to the Methodist
revival within and without the Church of England and to the Anglo-
Catholic revival known as the Oxford Movement. Both these revivals
were in this respect a repetition of primitive Christian experience.
‘The first age of the Christian Church was characterized by a vivid
enthusiasm which found expression in ways which recall the sim-
plicity of childhood. It was a period of wonder and delight. The
floodgates of emotion were opened ; a supernatural dread alternated
with an unspeakable joy’ (Arm. Robinson, Epk. p. 121). Trench
remarks that many of our modern hymns are not hymns in the
original sense of the word but rather spiritual songs. The word hymn
is now established beyond challenge as the generic term for all sacred
poetry used in Christian worship. But in view of the predominant
influence of hymns in the shaping of personal religion, modern
hymnology as a branch of pastoral theology calls for careful study.
Early and medieval Christian hymns were mainly objective; they
were concerned chiefly with God and the Church and the Christian
faith. Modern hymns are largely subjective; they give undue
prominence to personal experience and aspirations. The balance
needs redressing in the direction of the older type, the hymn in the
original sense of the word.
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4. Their whole life must be a life of devotion to Christ and of thanks-
giving to God the Father, 111. 17.

In everything that you do, in your words and in your actions, let all be
done in the name and for the sake of the Lord Jesus; and let the key-note of
your whole life be thanksgiving to God the Father through Jesus the Lord.

17 And whatsoever ye do, in word or in deed, do all in the
name of the Lord Jesus, giving thanks to God the Father
through him.

in word or in deed. Words as well as works are included under
‘whatever ye do’. Words are actions. Cp. our Lord’s words in
Mt. xii. 34-7, for the responsibility of speech as an indication of the
spirit of the speaker and a vindication or an indictment in the day
of judgement. Deed is a different Greek word from do in ‘whatever
ye do’; it is ergon, a work.

in the name of the Lord Jesus. The double name combines the
human example and the divine power. The nearest parallel is in
the revised text of 1 Cor. v, 4, ‘in the name of our Lord Jesus’. The
phrase in the name is used in various forms, ‘of Jesus’ in Acts iv. 18,
v. 40, ix. 27, Phil. ii. 10; ‘of the Lord’ in Acts ix. 29, James v. 14
(? Christ or God); ‘of Jesus Christ’, Acts x. 48, xvi. 18; ‘of Jesus
Christ of Nazareth’ in Acts iii. 6, iv. 10; ‘of our Lord Jesus Christ’
in 2 Th. iii. 6, Eph. v. 20; ‘of the Lord Jesus Christ’ in 1 Cor. vi. 11;
‘of Christ’ only in 1 Pet. iv. 14, ‘if ye are reproached for the name
of Christ’, where it is almost equivalent to the phrage in iv. 16, ‘if
a man suffer ag a Christian’. The phrase in the name of Christ in one
or other of these varying forms, is used of healing, Acts iii. 6, iv. 10;
of preaching the Gospel, Acts iv. 18, v. 40, ix. 27, 29; of baptism,
Acts x. 48 (cp. viil. 16), 1 Cor. vi. 11 ; of excommunication, 1 Cor. v. 4;
of exorcism, Acts xvi. 18; of apostolic injunctions, 2 Th. iii. 6; of
worship, Phil. ii. 10; of anointing, James v. 14; of giving thanks,
Eph. v. 20. Its meaning may be (a) in dependence upon His grace ;
Chrysostom, ‘calling upon Him for help’; (b) in obedience to His
authority; (¢) in devotion to His service; or less probably (d) in the
consciousness of their responsibility as representing Christ to the
world, cp. Mk. ix. 37, M¢. x. 40, xviii. 5, an idea which Bengel carries
too far, “ut perinde sit ac si Christus faciat’.

to God the Father, A.V. to God and the Father is a mistranslation of
the received text, which should be translated ‘to Him who is God
and Father’, It is impossible to decide whether by the Father St. Paul
means the Father of the Lord Jesus or the Father of mankind.

through him, i.e. our Lord Jesus. The pronoun may be neuter,
‘through the name’, The phrase ‘through the name of Christ’ is
found in Acts x. 43, of the remission of sing, and in 1 Cor. i. 10, of an
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apostolic exhortation. But the rendering ‘through Him' is praeti-
cally certain. For the idea of thanksgiving to God through Christ
cp. Rom. i. 8, vii, 25, xvi. 27,1 Pet. ii. 5,iv. 11. Christ is the mediator
of human response as well as of divine revelation.

(ili) T'he transfiguration of all human relationships: the duties
of the new life, 111. 18-1IV, 6.

1. The Christian family: wives and husbands, ckhildren and fathers,
TII. 18-21.

If the new life is real, it will be seen and felt not only in the congregation
but also at home, in the family and the household. Wives, respect the
authority of your husbands, in accordance with the Christian ideal of mar-
riage. Husbands, love your wives; let no harshness or bitterness of temper
mar your behaviour towards them. Children, obey your parents in all things;
therein lies the beauty and happiness of a Christian home. Fathers, take
care not to irritate or provoke your children; otherwise they may lose heart and
give up trying.

18 Wives, be in subjection to your husbands, as is fitting in

In Eph. v. 21 the description of the Christian life on its ethical side
closes with a general principle: ‘subjecting yourselves one to another
in the fear of Christ.” The relations of husband and wife, parent and
child, master and slave, are then all taken as illustrations of this
principle. In all three cases the word subjection or its equivalent
obedience 1s used of the wife, the child, the slave. But it is balanced
by an appeal to husband, parent, and master for a thoughtful care
which indicates not so much a limitation of the sphere and extent of
their authority as a transformation of its spirit and exercise. Their
authority is fundamental for the order of domestic and social life;
but it is viewed as a responsibility of care rather than as a right of
control. It is therefore in a sense a form of subjection ; it is subject
to the claims of wife, child, and slave—the claim to loving protection,
encouraging guidance, sympathetic employment. And behind both
authority and obedience there is the relation to Christ which is
common to both sides of the human relaticnship. ‘Obedience on the
part of those who are in a position of subordination is the obedience
due to Christ, and again they who are placed in authority are to find
the pattern of their conduct in the love and care of Christ, and are
to live as those who are subject to Christ as the Head. . . . Every
Christian relationship has been transfigured by love, so that every
social demand is converted into a willing choice’ (M. Jones, pp. 101-2).

18. be in subjection . . . obey. At first sight the two words seem to
suggest a contrast between a rigid obedience required of children and
servants and a less rigid subordination enjoined upon wives, cp.
1 Pet. iii. 5, 6, and also Eph. v. 22, Tit. ii. 5. But this distinction
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the Lord. 19 Husbands, love your wives, and be not bitter
against them. 20 Children, obey your parents in all things, for

cannot be pressed ; subjection is the term used of servants in 1 Pet. ii.
18, Tit. ii. 9, and of children in Lk, ii. 51, Heb. xii. 9. Obedience
denotes the act or habit of response to a particular command, duty
or revelation ; subjection denotes the general temper or attitude of
recognition either of the rights of authority or seniority or of the
claims of equals to consideration.

as is fitting in the Lord. The Greek verb is in the imperfect tense,
as it is frequently with verbs denoting duty, implying not ‘that the
duty has not hitherto been rightly performed, but only that the
obligation existed previously’ (Abbott). In the Lord is & characteris-
tic phrase of St. Paul’s own, occurring forty times in his epistles, and
only once elsewhere in N.T., Rev. xiv. 13, ‘the dead which die in the
Lord’. Sometimes it is best translated in the Christian life or as a
Christian or in a Christian way ; sometimes by attaching the word
Christign to some word in the sentence, e.g. “give a Christian wel-
come’, ‘an opening for Christian service’, &c. The phrase is most
instructive in its use in connexion with social relationships. A slave
‘called in the Lord’, i.e. becoming a Christian, is ‘the Lord’s freed-
man’, 1 Cor. vii. 22. A widow is free to marry, ‘only in the Lord’,
1 Cor. vii. 39, i.e, being a Christian, she ought only to marry a
Christian. In the order of nature woman is dependent upon man,
but “in the Lord’ each is dependent upon the other, 1 Cor. xi. 11;
‘it is only in the Christian sphere that woman’s rights are duly
respected’ (Plummer}). Here it means ‘as is your Christian duty’,
or “as befits Christian women’. In Eph. v. 22 the phrase is ‘as unto
the Lord’, suggesting that this subordination is a duty not merely
to the husband but also to Christ.

19. Be not bitter against them. Weymouth, freat them harshly.
Neither harsh nor bitter quite conveys the idea of the Greek word;
cross is mesrer the mark. Bengel defines this bitterness as odium
amort miztum, the irritation that creeps into the intimacy of affec-
tion, and remarks that men who are pleasant enough to everybody
in society often give way to latent temper at home with the wife and
children whom they are not afraid of offending.

20. In all things. (1) The obedience is to be absolute ; St. Paul is
laying down a general principle. ‘There would be no propriety in
suggesting the possibility in a Christian family of a conflict between
duty to parents and duty to God.’ In Mt. x. 37 the choice between
parent and Christ is the choice between the call of the Gospel and
the opposition of a Jewish or pagan home. (2) It is obedience to both
parents. Thediscipline of the homeis centred in the father (Eph. vi. 4},
but the authority of the mother is safeguarded, as in the fifth com-
mandment, quoted in Eph. vi. 2, 3. (3) The obedience is based on

U
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this is well-pleasing in the Lord. 21 Fathers, provoke not your
children, that they be not discouraged.

various grounds, (a} on principle; it is right in itself, Eph. vi. 1, right
both in the natural order of Iife and in the light of divine law; (b) on
promise; it is the only security for the happiness and permanence of
home life; (¢) on appearance; it is a thing of beauty, a sight that
pleases and satisfies.

well-pleasing in the Lord, of persons in Rom. xiv. 18, 2 Cor. v. 9,
Tit. ii. 9; elsewhere of things, the living sacrifice of the body in the
service of God, Rom. xii. 1; the fragrant sacrifice of generous gifts
for the needs of an apostle, Phil. iv. 18; conduct in accordance with
the will of God, Rom. xii. 2, Eph. v. 10, Heb. xiii. 21. In ithe Lord in
Eph. vi. 1 is attached to ‘obey’, i.e. not “as far as may be consistent
with your duty to Christ’, but ‘as your duty to Christ requires’,
cp. ‘in the fear of Christ’ in v. 21. Here in connexion with ‘well-
pleasing’ it means not (a) ‘acceptable to the Lord’, which is a
variant reading here, cp. Heb. xiii. 21, Eph. v. 10, Rom. xii. 1,
Phil. iv. 18, but either (b) ‘as judged by a Christian standard’ or ‘by
those who are members of Christ’s Body’ {Ltft.), or (¢} ‘in children
who like their parents are members of Christ’.

21, provoke not your children. The authority of the father must be
exercised in the right spirit. In Eph. vi. 4 St. Paul warns fathers
against the harsh exercise of authority, the exasperating temper
which angers a child. Here he warns them against the capricious and
unreasonable exercise of authority which discourages a child. Some
MSS. here have exasperate (A.V. provoke to anger), which is the true
reading in Eph. vi. 4. But here the true reading is a Greek word used
in & good sense in 2 Cor. ix. 2, * your zeal hath provoked (R.V. stirred
up) very many’, but here in the bad sense of irritate. It may refer
to ‘a constant and restless stimulation, spurring the willing horse’
(Ellicott), or to a continual fault-finding.

be discouraged. The Greek word means lose heart, in disappoint-
ment or depression or even despair ; ‘go about their task in a listless,
moody, sullen frame of mind’ (Ltft.). ‘It’s no use trying to please
father.” Bengel remarks tersely, fractus animus pestis juventutis, ‘a
broken spirit is the ruin of a young life’. Here St. Paul simply peints
out the danger of a wrong exercise of parental authority. In Eph. vi.
4 he points out also the right way, viz. the instruction and discipline
of children not merely on Christian lines but in a Christian spirit.

Additional Note.—Married Life in St. Paul and St. Peter

There are instructive differences in the treatment of married life in
Col. iii. 18 and in the two similar passages, viz. Eph. v. 22-33 and 1 Pet.
iii. 1-7. Here St. Paul simply enjoins submissiveness upon the wife as
a Christian duty, and upon the husband love and courtesy, without
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further comment. In Ephesians he unfolds the Christian philosophy of
marriage as a reflection of the mystical relation between Christ and
the Church. That relation is not compared to marriage ; marriage
is compared to that relation. Christ is the Head and Guardian
of the Church; the hushand in a lower sense occupies that position
and fulfils that function. ‘In either case the responsibility to
protect is inseparably linked with the right to rule; the head
is obeyed by the body’ (Arm. Robinson, p. 124). Conversely
Christ loved the Church with a self-sacrificing love bent upon
cleansing and hallowing its life for still more intimate union with
Himself. So human marriage is a relation of mutual devotion,
devotion to a husband’s will, and that will guided always by devo-
tion to a wife’s welfare. St. Peter in an epistle which reflects an
environment of opposition and perhaps persecution, in which the
Christian faith is to be vindicated by the Christian life, views the
submission of the wife as a means of witness. The purity of her life
is to be her silent but eloquent appeal to the unbelieving husband ;
her greatest attraction is to lie in the beauty of a gentle soul. The
headship of the Christian husband is to be a headship of love, always
thoughtful for the welfare of a partner naturally weaker than himself
but spiritually his equal and companion, whose prayers are to grow
with his own. St. Paul’s view of marriage portrays the mystical
ideal; St. Peter’s points the practical duty with an insight and
sympathy born perhaps of personal experience.

2. The Christian household: slaves and masters, IIL. 22-1V. 1.

Servants, yield obedience in everything to those who as far as human
relationships are concerned are your masters. Do not confine your cbedience
to mere external acts of service that may win the approval of men; obey with
simple loyalty of heart and will, in reverent fear of Him who is your real
Lord and Master. In everything that you do, put your heart and soul into
your work; you are working for the Lord and not merely for men; and you
know that you will receive from the Lord a rich reward in the inheritance of
a divine destiny. Christ the Lord is the real Master in whose service you are
living. The servant who wrongs his master will reap the result of his wrong-
doing; there is no preferential treatment for one class as against another.
Masters, let all your dealings with your servanis be not merely just as between
master and servant, but fair as between man and man; remember that you too
are servanis of a Master in heaven.

22 18ervants, obey in all things them that are your 2masters
1 Gr. Bondservanis. % Gr. lords.

29, Servants. R.V. mg. bondservants. The servants in question
were slaves, not the employees but the property of their masters.
But the teaching of the passage is true for all servants and employees
and for all employers of labour ; it applies to all kinds and degrees of
gsubordination or control in the world’s work, domestic and industrial.

U2
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according to the flesh; not with eye-service, as men-pleasers,
but in singleness of heart, fearing the Lord: 23 whatsoever

your masters. R.V. mg. ‘Gr. lords’. Trench (Synonyms of N.T.
xxviii) notes the distinction drawn by Greek grammarians between
lord (Gr. kurios) as applicable to a man in relation to wife and
children, and master (Gr. despotes) in relation to his slaves, despotes
denoting ‘a more unrestricted power and absolute domination’, and
remarks that humaner views of slavery led to the use of kurios
alongside of despofes, and also that the distinction between the two
was not observed in popular language ; e. g. despotes is used of masters
in 1 Tim. vi. 1, 2, Tit. ii. 9, 1 Pet. ii. 18, but kurios here and in
Eph. vi. 5. Perhaps kurios is used in view of the contrast between
the human and the divine master, ‘the Lord’ Jesus Christ.

according to the flesh. The phraseis used of the carnal or materialistic
life in antithesis to the spiritual in Rom. viii. 4, 5, 12, 13, 2 Cor. i. 17,
v. 16, x. 2, 3. Here it means social in contrast to religious status,
the natural in confrast to the spiritual order of things. It is used of
the human birth of Jesus, Rom. i. 3; of the Hebrews as Paul’s
natural kinsmen and our Lord’s human ancestors, Rom. ix. 3, 5;
of the historical Israel in contrast to the Church as the spiritual
Israel, 1 Cor. x. 18; of the ordinary birth of Ishmael in contrast to
the typical or spiritual significance of the birth of Isaac, Gal. iv. 23,
29 ; of merely human standards of wisdom, 1 Cor. i. 26.

not with eye-service. Cp. Eph. vi. 6. Some MSS. have the plural,
‘acts of eye-service’, i.e. things done to be seen and to curry favour.
The word is apparently a coinage of St. Paul’s own. It is echoed in
Apost. Constitutions, iv. 12, ‘not as an eye-servant but as a real friend
of your master’.

in singleness of heart, i.e. with a single motive, viz. to be faithful to
duty and to do justice to the work. The same Gk. phrase occurs in
LXX. Wisd. i. 1, ‘seek (the Lord) in singleness of heart’ (A.V.
simplicity) and 1 Chron. xxix. 17, ‘in the uprightness of my heart
I have willingly offered all these things’. Cp. the ‘single eye’ in
Mt. vi. 22, Lk. xi. 34. The word is translated liberalsity in connexion
with givingin Rom. xii. 8, 2 Cor. viii. 2, ix. 11, 13, i.e. the simplicity of
purpose which seeks only to do good. In 2 Cor. xi. 3 it is mistranslated
in A.V. ‘the simplicity that is in Christ’, and often misquoted as
against ritual or doctrinal elaboration; R.V. is right, ‘the simplicity
that is toward Christ’, i.e. the single-hearted devotion of the Church
to her Lord. Here the phrase is in antithesis to ‘eye-service’.

fearing the Lord, in antithesis to men-pleasers. The traditional
text has fearing God. Textual authority is decisive for the Lord, in
antithesis to the ‘lords according to the flesh’—the one and only
Lord and Master, the fear of whose disapproval should be the final
motive of all fidelity in the service of human masters. Only here and
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ye do, work Theartily, as unto the Lord, and not unto men;
24 knowing that from the Lord ye shall receive the recompense
1 Gr. from the soul.

in Eph. v. 21 is Christ described as the object of fear, cp. perbaps
Eph. vi. 5. There as here the unusualness of this idea may have
given rise to the reading God. ‘In the O.T. the guiding principle of
human life is again and again declared to be the fear of the Lord or
the fear of God. . . . St. Paul boldly recasts the principle for the
Christian society in the unique expression “the fear of Christ”,
Eph. v. 21. ... The authority which corresponds to natural relation-
ships finds its pattern and sanction in the authority of Christ over
His Church’ (Arm. Robinson, Eph. p. 123).

28. work heartily. A.V. do it heartily ignores the change of word in
the Greek. Work implies concentration of energy on each task.
Cp. John vi. 27, ‘what must we do that we may work the works of
God ?’ Cp. also 3 John 5.

heartily, l1it. from the soul. In Eph. vi. 6 the phrase may belong to
‘doing the will of God’ {so A.V. and R.V.), or more probably to
‘with good will doing service’, in which case “with good will’ denotes
their loyalty to their masters and ‘heartily’ their interest in the task
itself, the joy and pride of work which forgets or conquers the sense
of compulsion.

as unfo the Lord and mot unto men. The alternatives are not
mutually exclusive, any more than duty to God and duty to a
neighbour, or the rendering of things due to Caesar and to God.
The human duty is part of the divine. The antithesis lies between
a purely personal view of the human duty as beginning and ending
between the two men and a religious view in which the sense of duty
to a man is both prompted by and included in the sense of duty to
God. St. Paul gives no indication here of any distinction between
duty to a Christian master and duty to a heathen master. The
converse injunction to masters in iv. 1 is addressed of course to
Christian masters. Only Christian masters would hear the epistle
read or appreciate the point of its appeal. It is possible that some
Christian slaves were inclined to presume either upon the idea of
their spiritual brotherhood or upon the brotherly treatment actually
received from a Christian master. Hence the fuller expansion of the
idea of the duty of a slave to his master as compared with the briefer
statement of the master’s duty to his slave. On apostolic teaching to
slaves and masters in general, see Intr. p. 337.

24. ye shall receive. The Gk. verb is a compound denoting (1) to
receive as due, e.g. Lk. vi. 34, or (2) to receive in full, e.g. Lk. xvi. 25.
Both ideas are blended in Rom. i. 27 in the retribution of sin. So
they are here. The inheritance is both the fullness of a divine gift
and the due fulfilment of divine promise.
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of the inheritance: ye serve the Lord Christ. 25 For he that

the recompense of the inheritance, i.e. the reward which consists in
the inheritance. For the idea of the inheritance, the divinely degtined
glory of redeemed humanity, see note on i. 12. Both recompense and
snheritance are a pointed contrast to the conditions of a slave’s life.
He received no recompense for his labour in the shape of wages. He
had no legal right of inheritance; hence the contrast between the
slave and the heir in Mt. xxi. 35, 38, Rom. viii. 15-17, Gal. iv. 1, 7.
In Christ the slave is both a freed man (1 Cor. vii. 22) and a son and
an heir (Gal. iv. 7).

ye serve the Lord Christ. In view of the obvious antithesis between
the master (Gk. lord) and Christ in this section, we should perhaps
translate Lord here as Master or paraphrase as Lord and Master.
The sequence of thought, however, is hard to determine. (1) There
are variations in the Greek text. The traditional text has for ye serve
here. In that case the connexion is, ‘whatever you receive from your .
earthly master, from the Lord ye shall receive an eternal reward, for
Christ is ultimately the Lord and Master whose servants ye are’.
And the next connecting particle in the traditional text is but. In
that case the line of thought proceeds thus: ‘but remember, there is
another certainty of requital in the future, retribution for the slave
who wrongs his master ; there is no partiality of judgement in favour
of a wrong-doer who pleads his position of subjection as justifying or
mitigating his offence.” (2) The revised text omits for before ye serve,
and reads for ke that doeth wrong. In that case serve may be either
indicative or imperative. (a) If it is indicative, the sense of verse 24
runs as before. The absence of for only puts the basis of the certainty
of their reward in bolder relief: ‘you are Christ’s servants and He is
your true Master.” But there St. Paul leaves the prospect of the
future reward for fidelity to duty, and returning to the responsibility
of present service points out that failure in duty has also a prospect
to face. ‘Work heartily,” he seems to say once more, ‘for the servant
who wrongs his master by neglecting or spoiling his work will reap
the fruits of his wrong-doing, &c.’ (b) If serve is imperative, then
‘serve Christ as your real Master’ is a sequel to the reminder of
present duty, a continuation of ‘work heartily as unto the Lord’.
The question then rises whether the next verse refers to the unjust
servant or the unjust master. (a) In the latter case the line of thought
must be ‘serve Christ, your true Master, and never let the injustice
of an earthly master tempt you to retaliate; for he will reap the
fruits of his injustice; there is no favoured class with God’. In
Eph. vi. 9 that is the meaning of ‘respect of persons’, which comes
there in the warning to masters. But here the opening word ‘ masters’
in iv, 1 seems to indicate that everything before that word belongs to
the warnings to slaves. (B) If the wrong-doer is the slave, the con-
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doeth wrong shall lreceive again for the wrong that he hath
done: and there is no respect of persons.

IV 1 2Masters, render unto your 3servants that which is just
and 4equal ; knowing that ye also have s Master in heaven.

1 Gr. receive again the wrong. 2 Gr. lords,
* Gr. bondservants. 4 Gr. equality.

nexion of thought will be: ‘serve Christ, your true Master, and let
His service make you faithful in the service of your earthly master,
for if you wrong him, you will reap the fruits of your wrong-doing;
God has no lower standard, no special leniency, for slaves as such—
you will be judged as Christians and by the same standard as other
Christians.” The Greek word for do wrong here is used of Onesimus
in Phm. 18; and St. Paul’s fuller emphasis on the duty of fidelity in
the slave here may be due to his anxiety ‘lest in his love for the
offender he should seem to condone the offence’. (y) It is possible
that St. Paul has in mind here all wrong-doing on the part of slave
or master, cp. Eph. vi. 8, where the reward of well-doing is certain,
‘whether he be bond or free’. This wider interpretation gives added
force to the denial of all respect of persons.

respect of persons. Lightfoot on Gal. ii. 6 points out that in O.T. the
Hebrew original of this phrase (lit. to accept or lift up the face) meant
‘to receive kindly’ or ‘to regard favourably’ without any ides of
partiality or preference, but that its Greek successor developed a
bad sense because the Greek word for ‘face’ also meant a mask or
an appearance, and so the expression came to denote undue regard
for ‘the external circurmnstances of a man, his rank, wealth, &c., as
opposed to his real intrinsic character’. In N.T. it is used of human
partiality in Mk. xii. 14 (M¢t. xxii. 16, Lk. xx. 21), James ii. 1, 9,
Jude 16. Elsewhere it is used of God, accepting disciples of every
nation, Acts x. 34, 35, and judging men’s conduct, good or evil,
Rom. ii. 11, without any partiality for one race as against another.
Cp. Ecclus. xxxv. 12-13.

render unto your servants. The Gk. verb denotes ‘provide on your
part’, conveying the idea of reciprocity, the master’s side of the
mutual responsibility viewed in a Christian light.

that which ts just and equal. R.V. mg. equality. In the Gr. just is
a neuter adjective and egqual an abstract noun—the just thing and
the fair view of things—the former referring perhaps to particular
action and the latter to the general attitude. (1) The Gr. word isotes
sometimes denotes equality, e.g. 2 Cor. viii. 13, 14, of the redressing
of inequalities of wealth by generosity. Here it may refer to the
religious equality of slave and master, not the abolition of the status
of slave but its transformation by the spirit of Christian brotherhood,
¢p. Phm. 16. (2) It may mean impartiality in dealing with individual
slaves in spite of differences between slaves in the same household,



296 THE EPISTLE TO THE COLOSSIANS [IV. 2

g. differences of education or domestic duty or religion, i.e. Christian
or hea.then (3) Most probably it means fairness as distinct from
justice, the spirit of equity as distinet from the letter of obligation,
This is the usual sense of fair in connexion with just in classical
writers on ethics, e.g. Aristotle and Plutarch.

ye also, as well as your slaves, cp. Eph. vi. 9, ‘both their Master
and yours’, and 1 Cor. vii. 22, where a Christian slave is ‘a freed man
of the Lord’ and a Christian freeman ‘a slave of Christ’.

3. The Christian community, IV. 2-6.

(@) In itself it should be the home of prayer and thanksgiving, with a
place for the Apostle in their intercessions, IV. 2—4.
(b) In relation to the outsider it should exhibit
(a) @& wisdom of conduct to use every opportunity of witness or
influence, IV. 5.
_(B) @ way of conversation attractive and appropriate to inguirers
and objectors, IV. 6.

Be regular and constant in prayer; on your guard against distraction and
indolence in devotion; and cherish always a spirit of thanksgiving. Pray
not for yourselves only; pray at the same time for us too, that God may open
before us a door for the preaching of the Gospel, an opportunity of telling
the world about the revelation of God in Christ. It 48 for the sake of that
revelation that I have incurred my present imprisonment. Pray for me that
I may do justice to the glory of thag revelation, and speak fearlessly as I ought
to speak.

Finally, there is the world owtside the Church. Be wise in your daily
intercourse with that world. Seize every opportunity of witness or influence
as eagerly as a merchant closes with an offer of trade, and turn it to good
accound for the Gospel. Let your conversation be always attractive, flavoured
with the salt of true wit that brightens and cleanses everything 4t touches, so
that you may know just the right answer to give to each critic or inguirer.

2 Continue stedfastly in prayer, watching therein with thanks-

2. Continue stedfastly. A single word in the Gr., used of constant
attendance upon a person, e.g. Mk. iii. 9, Acts viii. 13, x. 7, or con-
stant attention to & duty, e.g. the adherence of the ﬁrst Chnsblau to
the teaching of the apostles and the fellowship, the breaking of bread
and the prayers, Acts ii. 42; the concentration of the apostles upon
prayer and preaching, Acts vi. 4 ; the disciples at prayer in the upper
room, Acts i. 14. Rom. xii. 12 has the same phrase as here, ‘con-
tinuing stedfastly in prayer’.

watching therein. Chrysostom remarks that continued prayer is
liable to relax into inattention, and therefore even in the act of
prayer we must be on our guard against wandering thoughts. The
linking of prayer and watchfulness goes back to the Lord’s own
warning. The contexts of that warning ‘watch and pray’ in the
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Gospels suggest two reasons for watchfulness, (1) Mk. xiii. 33 (Mt.
xxiv. 42, xxv. 13), in preparation for the unknown day of the coming
of the Lord, (2) Mk. xiv. 38 {Mt. xxvi. 41), in precaution against the
yielding of the spirit to the flesh. The two reasons are combined in
1Lk. xxi. 36. In the apostolic exhortations to watchfulness in con-
nexion with prayer there are three Greek words translated waitch.
(1) One, agrupnein, originally to lie awake unable tosleep, is the watch
of unsleeping vigilance, Mk. xiii. 33, Lk. xxi. 36, Eph. vi. 18, all of
prayer, cp. Heb. xiii. 17, of the pastoral responsibility for the care
of souls. (2) Another, gregoreirn (hence the name Gregory), originally
to wake up from sleep, is the watch of the awakened soul against
relapse into the slumber of indifference or insensibility, e.g. Mk. xiv.
38, Mt. xxvi. 41, and here, of prayer; and frequently in N.T. in a
more general sense. (3) The third, nephein, originally to be sober and
not drunk, denotes ‘a mental state free from all perturbations and
stupefactions, clear, calm, vigilant’ (Hort on 1 Pet. i. 13). Milligan
on 1 Th. v. 6 suggests that while gregorein is a mental attitude,
‘nephein points rather to a moral alertness, the senses being so
exercised and disciplined that all fear of sleeping again is removed’.
It is used of prayer in 1 Pet. iv. 7, and coupled with gregorein in
1Th.v.6and 1 Pet. v. 8. In 1 Th. v. 6 and 1 Pet. iv. 7 the duty
of watchfulness is urged in preparation for the coming of the Lord,
in 1 Pet. v. 8 in precaution against present temptation, an echo of
the two reasons given by our Lord. The three synonyms indicate
three aspects or conditions of prayer. (1) The practice of prayer itself
needs watchful attention without which it cannot be sustained and
effective. (2) Prayer is the outcome of an awakened conscience
without which it will never be attempted or renewed, cp. Acts x. 11,
of St. Paul after his conversion, ‘behold, he prayeth’. (3) Prayer
presupposes a moral self-discipline, without which it is liable to
fatal neglect.

with thanksgiving. The duty of thanksgiving ‘in this epistle
especially assumes a special prominence by being made a refrain’,
Litft. Cp.ii. 7, iii. 15, 17, iv. 2. Inii. 7 thanksgiving is a condition of
the growth of faith. Here and in Phil. iv. 6 it is ‘the crown of all
prayer’, Ltft., the note that saves prayer from selfishness or doubt.
In 1 Tim. ii. 1 thanksgivings are a necessary part of the common
devotions of the Church. In Eph. v. 20 and Col. iii. 17 thanksgiving
is to run through all the experiences of life. In Eph.v. 4 it is the
dominant note of Christian social intercourse. It can scarcely there
be the prayer of thanksgiving ; there may be a play upon the double
meaning of the Greek adjective eucharisios, viz. thankful and graceful.
The antidote to the poison of impurity in the conversation of society
is to be found in the cleansing charm of a conversation that is full of
thankful recognition of all that is sweet and beautiful in life. Cp
Rom. i. 21, where St. Paul traces the moral degradation of pagan
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giving ; 3 withal praying for us also, that God may open unto us
a door for the word, to speak the mystery of Christ, for which
I am also in bonds; 4 that I may make it manifest, as I ought

society back to the refusal to ‘glorify and thank’ God for the revela-
tion of His character in the world of nature. In 1 Tim. iv. 3, 4 thanks-
giving is the test of life’s pleasures ; nothing need be refused that can
be ‘taken with thanksgiving’, ep. Rom. xiv. 6,1 Cor. x. 30. In 2 Cor.
i.11,iv. 15,ix. 11, 12 it is & bond of spiritual fellowship ; the grace of
God seen at work in the life of the Apostle or his converts finds
recognition and response in the thanksgivings of all Christians near
and far.

3. praying for us also, i.e. for St. Paul and his fellow-preachers of
the Gospel, especially Timothy and Epaphras. It is doubtful whether
St. Paul ever uses the epistolary plural, i.e. of himself alone.

a door for the word. (1) A.V. a deor of utterance ; Bengel, januam
sermonis. Cp. Eph. vi. 19, ‘that utterance may be given to me in
opening my mouth’, Reference to the use of door of the mouth in
Ps. exli. 3, Micah vii. 5, Ecclus. xxviii. 25 is scarcely relevant; the
idea there is the guarding of the lips against hasty speech. Ps.li. 15
is more to the point: ‘O Lord, open thou my lips’. {2) The definite
article in the Gk. is decigive in favour of the word, i.e. the Gospel. It
may mean (a) the door of opportunity for the preaching of the
Gospel, cp. 1 Cor. xvi. 9, 2 Cor. ii. 12, Rev. iil. 8, or (b) the door of
reception and welcome in the hearts of the hearers, as in Acts xvi. 14,
cp. Rev. iii. 20. In Acts xiv. 27, ‘how God had opened a door of faith
unto the Gentiles’, the idea is the opening of a door for the admission
of the Gentiles into the Kingdom rather than the opening of the door
of Gentile hearts to receive the Gospel. There is an instructive three-
fold call to the Church and the soul in the successive doors of Rev. iii.
and iv; Rev. iii. 8, the open door of opportunity in the world, waiting
to be entered ; Rev. iii. 20, the door of communion with Chris$, wait-
ing to be opened from within the heart ; Rev. iv. 1, the door of vision
in heaven waiting for the soul to climb and contemplate.

to speak the mystery of Christ. The open door for which they are to
pray is the door of opportunity to deliver his message, the revelation
of God in Christ. For the meaning of mystery see note on p. 205.

for which I am also in bonds. Some manuscripts have for whom,
i.e. Christ. But the weight of evidence is in favour of which, i.e. the
mystery. Also is ambiguous. It may mean (1) ‘which indeed, as a
matter of fact, is the cause of my imprisonment’, or (2) ‘for the sake
of which I am now suffering imprisonment in addition to my previous
hardships’, cp. Phm. 9 and 2 Tim. ii. 9, ‘wherein (i.e. in preaching
the Gospel) I suffer hardship even unto bonds’. Commentators who
take the mystery of Christ to mean the Gospel of the admission of
the Gentiles to the Kingdom of God lay stress here on the fact that
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it was just this very message that had provoked Jewish prejudice
into the hostility which led to St. Paul’s trial and appeal, Acts xxii.
21, 22. But it is also true that his imprisonment was the result of his
preaching the Gospel in general. In Phm. 13, ‘in the bonds of the
Gospel’, there is no thought of its special relation to the Gentiles;
and in Acts xxviii. 20 S¢t. Paul tells his Jewish visitors at Rome that
it was ‘for the sake of the hope of Israel’ that he was ‘bound with
this chain’. Note the change from plural to singular as St. Paul
passes from his appeal for prayer on behalf of himself and his com-
panions with their opportunities of preaching the Gospel to his own

uliar experience of imprisonment, to which they were not sub-
jected, with the possible exception of Aristarchus (verse 10).

4, that I may make it manifest, i.e. make the mystery plain and
clear. This is not a distinet petition dependent upon ‘praying for
us’ and parallel to the petition for an open door, but a sequel and
explanation of ‘to speak the mystery of Christ’.

as I ought to speak. Von Soden would translate how I must speak,
taking the whole sentence to mean that 8t. Paul wanted toshow at his
approaching trial how he was under a divine obligation to preach
the Gospel. But the obvious rendering is the more satisfactory.
St. Paul was anxious to make his message plain in justice to the truth
which it conveyed.

Additional Note.—St. Paul’s references to his imprisonment

Comparisons of contexts always repay study. St. Paul’s references
to his imprisonment should be studied in two connexions. (1) There
are instructive variations in the description of his bonds and of him-
self as a prisoner. The bonds are mostly mentioned without any
special definition, but in Phm. 13 they are called ‘the bonds of the
Gospel’, the bonds imposed upon him by his mission, regarded per-
haps as a chain of honour with which he was invested by his mission
from Christ; cp. the reference of Ignatius the martyr-bishop to his
chains as a decoration, ‘in whom (Christ) I wear my chains, those
spiritual pearls of honour’. The epithet prisoner never occurs without
a special definition, ‘the prisoner of Christ Jesus’, Phm. 1, 9, Eph.
iii. 1; ‘the prisoner of our Lord’, 2 Tim. i. 8. Christ has His apostles,
His ministers, His ambassadors; He has also His prisoners. Im-
prisonment is not merely a hardship incurred for Christ’s sake; it is
an appointment in Christ’s service. The same idea is expressed in
Eph. iv. 1, ‘the prisoner in the Lord’. (2) There are instructive
variations again in the purpose or bearing of the references to his
imprisonment. In Eph. iii. 1, where it is defined further as incurred
‘on behalf of you Gentiles’ (i.e. ‘by his championship of their equal
position’ with Jews in the Gospel (Arm. Rob. Eph. p. 167), it is the
beginning and basis of a prayer for the fuller enlightenment of those
for whom he is suffering. In Eph. iv. 1 it is the basis of an appeal to
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to speak. 5 Walk in wisdom toward them that are without,

his readers to realize in their lives the ideal of the unity of the Spirit.
He seems to be saying, ‘I am a prisoner, unable to visit you, but I
can pray for you, and I can pen the appeal that I cannot voice in
person’. Similarly in Phm. 9 his captivity adds point to his appeal
to Philemon ; as the ambassador of Christ and now His prisoner he
might enjoin, though he prefers as a friend to entreat. For Onesimus,
the penitent runaway slave, St. Paul’s imprisonment had meant the
opportunity of salvation; new it might mean an opportunity of
service, Phm. 10, 13. The contexts in Philippians refer to the attitude
of others towards his imprisonment. The Philippians have won a
warm place in St. Paul’s heart by their spiritual fellowship both in
his imprisonment and in the defence and establishment of the Gospel
{at his trial or on other occasions), though it is not clear whether this
fellowship means that they too had suffered and worked for the
Gospel, or merely that they had given proof of practical sympathy
with him in his suffering and work (Phil. i. 7). His bonds had become
a visible and vivid witness to Christ among the troops of the Imperial
Guard (Phil. i. 13). The majority of the Christians at Rome, seeing
the hand of the Lord in the Apostle’s imprisonment, found therein
an encouragement to still more fearless witness to the faith in their
own circles (i. 14), though some factious partisans preached Christ
from mized motives, thinking to bring a sharper note of pain into
the experiences of his imprisonment (i. 17). To the Colossians St.
Paul appeals to remember his bonds (iv. 18), an appeal ‘not for
sympathy with his sufferings but for obedience to the Gospel’ (Ltft.)
for which he was suffering. Finally to Timothy St. Paul appeals not
to be ashamed of the Gospel of ‘witness to our Lord, nor of me His
prisoner’, but to share with him and others the hardships of the
service of the Gospel (2 Tim. i. 8), and reminds him that though he
himself is suffering the hardship of imprisonment, ‘the word of God
is not imprisoned’ (2 Tim. ii. 9); it cannot be confined, and is in fact
travelling freely.

The Greek word for bonds is sometimes used of confinement
without any implication of actual fetters. But from Acts xxviii. 16,
20, 2 Tim. i. 16, it is certain that St. Paul was actually chained, not
indeed with the leg-ircns and double handcuffs of a condemned
prisoner in gaol, but with a light chain which attached him to the
soldier in whose custody he was placed as a prisoner awaiting trial,
not in gaol or even in military barracks, but in a rented lodging of
his own, Acts xxviii. 16, 30. He was therefore literally ‘ an ambassador
of Christ in chains’, Eph. vi. 20,

5. Walk in wisdom. Not the spiritual insight into divine truth
which is one of the notes of progress in the Christian life (e.g. Col. 1. 9,
28, ii. 3, iii. 16, Eph. i. 8, 17), but the practical wisdom of ‘ consecrated
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common sense’; cp, the parallel, Eph. v. 15, ‘not as unwise but as
wise’, i.e. thoughtful and careful in your conduct ; and our Lord’s
warning, Mt. x, 16, ‘be ye therefore wise as serpents and harmless
(A.V. and R.V. mg. simple) as doves’.

The progress of the Gospel depends not only upon the freedom
and effectiveness of the preaching of the Apostle and his fellow-
workers (verses 3, 4) but also upon the consistency of the lives of
converts, both in their conduct (verse 5) and in their conversation
(verse 6).

toward them that are without. These outsiders are the non-Christian
world. There is no contempt in the phrase but the simple recognition
of a fact. The phrase has an instructive history. (1) It was a ‘rab-
binical phrase for Gentiles or unorthodox Jews’ (Swete on Mk. iv. 11),
though in the prologue of Ecclesiasticus ‘they that are without’
seems to denote all possible learners, primarily Jews of the Dis-
persion, but also Gentiles. (2) In Mk. iv. 11 it denotes the yet un-
believing Jews to whom truth is taught in parables, while to the
disciples, the inner circle of believers, it is given to know themysteries
of the kingdom of God. {3) In St. Paul’s letters it denotes all who
are outside the Christian community, viz. Gentiles and unbelieving
Jews. They are outside the range of Church discipline. It is no
function of the Apostle or the Church to judge them ; they are left
to the judgement of God, 1 Cor. v. 12, 13. But their judgement of
the conduct of Christians is not to be ignored, either by ordinary
Christians, whose lives ought to make a good impression upon their
non-Christian neighbours (1 Th. iv. 12}, or in the case of a candidate
for the office of bishop, who ought to have a good reputation in pagan
society (1 Tim. iii. 7). Chrysostom remarks that greater care is
needed in intercourse with people outside; within the Christian
family there are many kindly allowances made. In the present
passage the context suggests that the wisdom of the Colossian
Christians was to be shown not only in the maintenance of the stan-
dard and example of the Christian life, but also in the seizure of
opportunities for witness to the Christian faith. (4) The phrase has
yet another meaning and lesson for our own day. The second sense
is applicable to the conditions of a mission field, with its outer and
inner circles of discipleship, the crowd, the convert, the catechumen,
the communicant ; the third sense to the conditions of some countries
where a Christian congregation or community, whether native Chris-
tians or foreign Christian residents, exists in the midst of a non-
Christian pepulation. Both are in a sense applicable also to a fourth
kind of ‘outsider’, the nominal Christians of a Christian nation.
They are inside the body of the Church by virtue of their baptism,
but outside its life by their own lapse or by the failure of the Church to
train and keep them—° the man in the street’, the ‘decent pagan’ of
modern society. The inner circle of church-goers and church-workers
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Iredeeming the time. 6 Let your speech be always with grace,
1 Gr. buying up the opportunity.

needs St. Paul’s reminder of the necessity of seeing that their own
life shall be a commendation of their faith, and that their social
relations with these modern outsiders shall be missionary in their
influence.

redeeming the time. The simple Gr. verb means to buy in the
market. It is used often in N.T. of buying food, cattle, land, &e. It
is used metaphorically of the redemption of mankind in 1 Cor. vi. 20,
vii. 23, 2 Pet. ii. 1, Rev. v. 9, xiv. 3, 4. R.V. rightly in these cases
substitutes purchased for the A.V. redeemed. There is no idea of
ransoming in the word or the context; the idea is simply the pur-
chase of souls destined for the service of Christ and of God. The idea
of redemption from other ownership or conditions does appear clearly
in the compound verb buy out or from used here and in Eph. v. 16,
and in Gal. iii. 13, ‘Christ redeemed us from the curse’, and Gal. iv. 5,
‘God sent His Son . . . that he might redeem them that were under
the law that we might receive the adoption of sons’. Here the word
may mean (1) buying up the time as an opportunity of service,
‘letting no opportunity slip you of saying and doing what may
further the cause of God’ {Ltft.); but (2) in the parallel passage
Eph. v. 16 the same phrase is followed by a reason, ‘ because the days
are evil’, which points here also to the idea of saving the time from
being wasted or misused, ‘to claim the present for the best uses’
(Arm. Rob. L¢.). L. Williams paraphrages thus: ‘buying back (at
the expense of personal watchfulness and self-denial) the present
time, which is being used now for evil and godless purposes, to its
legitimate freedom in Christ’. The last phrase is rather a forced
agsimilation fo the idea of ransoming in Gal. iii. 13,iv. 5. The present
context suggests rather ‘for use in the service of Christ’. Arm.
Robinson rightly rejects any idea of making up for lost time, as in
the hymn ‘Redeem thy misspent time that’s past’. The past cannot
be redeemed ; and it is the present, with all its possibilities, that
St. Paul bids his readers save and employ for God.

The Gr. word for time used here, kairos, as distinguished from
chronos, which is time in general or in duration, signifies usually a
moment or period, with some idea of crisis or opportunity. Dibelius
sees here an eschatological connofation, viz. the shortness of the
time remaining before ‘the day of the Lord’, ¢p. Rom. xiii. 11, 1 Cor.
vii. 29, Gal. vi. 10. But the idea here and in Eph. v. 16 is not that
the time ahead is short, but that the present moment is fraught with
peril and opportunity.

6. with grace. (1) Grace may be used here in a religious sense, not
indeed the grace of God, the influence of the Spirit of God in itself,
but the note of spirituality in lives under that influence, e.g. Stephen
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geasoned with salt, that ye may know how ye ought to answer
each one.

in Acts vi. 8, ‘full of grace and power’. In that casethereis something
of an antithesis between grace and salt: ‘let your conversation be
always Christian but also human, religious but lively’. (2) More
probably it is used in its primary sense of wingomeness and charm,
either graceful in form or gracious in tone, a sense frequent in the
LXX in connexion with speech, e.g. Ps. xlv. 3, Hecl. x. 12, Ecclus.
xxi. 16, and Lk. iv. 22, ‘the words of grace’ that fell from our Lord’s
lips, & Hebraism for ‘gracious words’. The ordinary conversation of
a Christian in his intercourse with his pagan neighbours is to be not
merely tactful (see the end of the verse) but attractive.

seasoned with salt. The same Gr. word for season is used in Mk. ix.
49, 50 of restoring the lost flavour of dead salt.

how ye ought to answer each one. A.V. every man misses the point ;
the Gr. word means each particular indiwidual. The answer must be
appropriate to the character and circumstances of the person ad-
dressed. Chrysostom remarks that if a doctor does not treat all
patients alike, a teacher must discriminate between hearers. But
the context does not suggest teachers; it is the missionary aspect of
the conversation of the ordinary Christian that is in view. Lightfoot
compares St. Paul’s own example, 1 Cor. ix. 22, ‘T am become all
things to all men, that I may by all means save some’. A more exact
parallelis 1 Pet. iii. 15, ‘ready always to give answer to every man that
asketh you a reason concerning the hope that is in you’. Answer
represents two Greek words. (1) In 1 Pet. iii. 15 it is apologia, an ex-
planation and defence of the Christian faith to an opponent or critic—
hence the term apologists applied to Justin Martyr, Aristides, Tatian,
&c., who wrote vindications of Christianity, addressed mostly to
Roman emperors. (2) The verb used here denotes simply a reply to any
question or remark in the course of conversation. An interesting
example of such a problem of social intercourse occurs in 1 Cor. x. 27,
28, a supposed conversation between a Christian guest and his pagan
host with regard to meat that had been ‘offered to idols’.

Additional Note.—The Symbolism of Salt

Salt has a rich symbolism in the N.T. (1)It has a sacrificial
association. It was the accompaniment of all offerings, Lev. ii. 13.
It was the seal of a covenant of peace, between man and man
or between man and God ; to partake of salt together was to create
a bond of mutual friendship and loyalty. (2) Salt had also a
symbolical significance, as a sign of life; it gave a distinet flavour to
insipid food, and preserved food from decay. Cp. the use of salt to heal
bad water, 2 K. ii. 21, and our Lord’s description of His true followers
as the salt of the earth, Mt. v. 13. Both ideas, the sacrificial and the
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symbolic, are blended in Mk. ix. 49, 50, ‘Every one shall be salteq
with fire . . . have salt in yourselves, and be at peace one with another?,
An ancient Greek commentator remarks: ‘every believer shall he
salted with the fire of faith toward God or of love toward his neigh.
bour, or at least cast out the rottenness of evil’. The salt which
the disciples are to keep within theirhearts is ‘theseasoning power, the
preserving and sacrificial fire’, and peace with their brethren is ‘the
first condition of its presence there’ (Swete). In the present passage
there is no trace of the sacrificial but only of the symbolic idea. The
significance of the symbol is variously interpreted. (a) The warning
in Eph. iv. 29 against foul talk suggests that the idea in Col. iv. 6 is the
preservation of the purity of conversation. (b) In Lk. xiv. 35 stale or
dead salt is thrown away as refuse ‘ useless for either soil or dunghill’,
In view of this use of salt as manure it has been suggested that the
salt of the earth in Mt. v. 13 means a fertilizing influence, an enrich-
ment of the world’s life, and that therefore here the salt signifies the
fruitfulness of Christian conversation, cp. Eph. iv. 29, ‘that it may
give grace to the hearers’. (c) The most obvious meaning, however,
in view of Mk. ix. 50, Mt. v. 13, Lk. xiv. 34, is the giving of flavour
and point to Christian conversation. Cp. Job vi. 6, LXX, ‘Shall
bread be eaten without salt? Is there any taste in meaningless
words ?’ Salt in the sense of spice in speech is common in classical
Greek and Latin {cp. the phrase ‘ Attic salt’), but usually of mere wit,
often degenerating into smartness or flippancy or worse. (a) The salt
that St. Paul recommends may be sober good sense, as contrasted
with the ‘profane and vain babblings’ (art. on Salt in Ency. Bibl. iv,
p- 4250) of some misleading teachers, which Parry on 2 Tim. ii. 16
explaing as ‘secwlar talk without meaning or moral or religious
purpose’, or perhaps as contrasted with the feeble pious talk of
conventional religiosity. (f) Chrysostom remarks: ‘wit mmst not
degenerate into indifference; it is possible to be witty, yet with due
propriety’. This warning refers apparently to a levity that treats
truths as open questions or casual opinions. Christian wit must have
a point, but it must be the spear-point of conviction. () The salt
may be the spice which gives a piquant touch of humour or origi-
nality to conversation on religious topics. Christians are ‘not only
to be inferested in their religion, but to make it interesting’ to other
people (Moffatt, Fxp. viii. 80, p. 142). Charles Simeon said he could
not write and did not admire ‘religious letters’ except on urgent
occasions. ‘Religion with me is only the salt with which I season
the different subjects on which I write’ (quoted by Moffatt, l.c.).



V. CONVERTS AND COMRADES, IV. 7-18.

{i) Comamendation of two bearers of news from Rome, Tychicus
and Onestmus, IV, 7-9,

All that concerns me you will learn from Tychicus, the beloved brother who
48 my trusty helper and companion in the Lord’s service. I am sending him
to you for this very purpose, that you may know my present circumastances
and that he may bring you the comfort and encouragement thai you need.
With him I am sending Onesimus, the trusty and beloved brother, who s one
of yourselves, a Colossian. They will tell you everything that <8 going on here.

7 All my affairs shall Tychicus make known unto you, the
beloved brother and faithful minister and fellow-servant in the
Lord: 8 whom I have sent unto you for this very purpose, that

7. All my affairs. Gr. all the things relating to me. The same phrase
oceurs in the parallel Eph. vi. 21, and in Phil. i. 12, i.e. the process of
his appeal and imprisonment.

faithful minister and fellow-servant in the Lord. For a fuller notice
of Tychicus see Intr. p. 131. Faithful probably belongs to both sub-
gtantives. For minister and fellow-servant see note on 1. 7. Minister
here may refer (1) to the personal service rendered by Tychicus to
St. Paul, Acts xx. 4, or (2} to his ministry in the service of the various
churches, or (3) to the service of Christ. Fellow-servant strikes a
deeper and higher note; the helper is no mere subordinate but a
companion in the service of a common Lord. There may be & con-
scious distinction between the three designations, brother denoting
the relation of Tychicus to the Christian community everywhere,
minister his relation to the Apostle, fellow-servant their common
relatiop to Christ. But brother, especially with the epithet beloved,
may refer to the affectionate intimacy of disciple and apostle as
fellow-Christians. The fullness of the description may be duse to the
fact that Tychicus was not known in person to the Colossians, and
needed some commendation by way of introduction. In the Lord
defines both mintster and fellow-servant. Grammatically it might
belong also to brother; but brother was already established in the
sense of fellow-Christian, and needed no specifically Christian defini-
tion ; and it never has any such definition as in the Lord or in Christ
attached to it in St. Paul’s letters, except perhaps Phil. i. 14, on
which see note on i. 2.

8. whom I have sent. Gr. I sent, almost certainly, as in Eph. vi. 22,
the epistolary aorist of the time of writing (=am sending), an appro-
priate use in days when letters took a long time to reach their destina-
tion. Ewald argues in favour of the ordinary past tense here, on the
assumption that Tychicus and Onesimus had already left Rome to

X
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ye may know our estate, and that he may comfort your hearts;
9 together with Omesimus, the faithful and beloved brother,
who is one of you. They shall make known unto you all things
that are done here.

deliver E'phesians, before Colossians was written. That assumption
is doubtful. It is far more probable that they carried both letters,
And the almost identical language of Col. iv. 8 and Eph. vi. 22 pre-
cludes any such distinction between the meaning of I sent in the two
passages.

that ye may know our estate, lit. the things concerning me. A.V. hag
that he might know your estate, but the Gr. text followed by the R.V.
has better manuscript authority and suits the context better, This
very purpose seems clearly to refer to a mission of information, not
a mission of enquiry. If St. Paul wanted recent information of the
advance or decline of the Colossian heresy, he would surely have
said so more plainly. And the dominant desire of his heart here was
clearly to comfort their hearts, not by encouraging them to resist the
temptations of heresy but by reassuring them on the score of his own
welfare and prospects.

9. the faithful and beloved brother. Onesimus was not an uncommon
name, but it is incredible that this Onesimus could have been a
different person from the Onesimus of the epistle to Philemon.
Onesimus is not associated with the special mission of information
and gncouragement assigned to Tychicus. He had not the intimate
knowledge which Tychicus had of St. Paul’s position and prospects ;
and his own sad story would not commend him as a spokesman.
But for that very reason St. Paul says all that he can for him. Onesi-
mus cannot be called a minister and fellow-servant like Tychicus,
but if not his equal in Christian service, he can be given the same
designations of Christian character which are given to Tychicus here
and to Epaphras in i. 7. Once untrustworthy, disliked or despised,
a mere slave, now he is trusty, beloved, a brother in Christ, to the
Apostle already, and soon to be so to the Colossian Church, if it will
give him a welcome and a chance. He is not mentioned along with
Tychicus in Eph. vi. 21-22. Apparently he did not stay at Ephesus
or any other place to which Ephesians was addressed, but went on
straight to Colossae with St. Paul’s letter to Philemon, while Tychicus
followed later with Colossians. On the other hand, the omission of
his name in Eph. vi. 21 may be due to the fact that he had no con-
nexion with Ephesus or the other churches receiving that circular-
letter, and his story was unknown to them. There are no messages
to or from friends at the close of Ephesians. Tychicus alone is men-
tioned there, as the bearer of the epistle and its accompanying news
from Rome.

one of you, perhaps a native of Colossae, certainly a former member
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of a Colossian household, though not yet a member of the Colossian
congregation. Tychicus was a stranger: Onesimus had a past at
Colossae which might yet be a stepping-stone to a new life there.

They shall make known. Onesimus, though not the commissioned
messenger of the Apostle as Tychicus was, had information of his
own to give which might supplement and illustrate the report of

chicus.

all things that are done here. A.V. has done in ordinary type as part
of the Greek text. This reading comes possibly from & gloss in a
Latin version which added the participle to explain the Greek original
‘things here’. Notice the widening of the information: (1) in verse 7
news of St. Paul, (2) in verse 8 news of St. Paul and his companions,
(3) in verse 9 news of the Church in Rome in general. Ewald (see
note on sent in verse 8), arguing on the supposition that Tychicus
and Onesimus had already left Rome with Ephesians, explains this
supplementary intimation as meaning that nothing has happened at
Rome since their departure, and that therefore their news will be
practically up to date.

(i) Greetings from three Jewish Christians, Aristarchus, Mark,
Jesus Justus, his only comrades in the service of the kingdom,
and a great comfort in his confinement, IV. 10-11,

Greetings to you from Aristarchus my fellow-prigsoner,—from Mark,
Barnabas® cousin, about whom you have already received instructions,—if
he pays you a vigit, give him a welcome,—and from Jesus, who t8 commonly
Ienown as Justus. These are all Jewish converts to the faith, and the only
Jews that are working with me for the kingdom of God; and they have been
a great comfort to me in this time of irial.

10 Aristarchus my fellow-prisoner saluteth you, and Mark,

10. my fellow-prisoner. See Introd. p. 133 for a fuller notice of
Arigtarchus. (1) On the ground that the Greek word means a prisoner
captured in war, it has been suggested that the term is a metaphor of
the Christian life, either (a) a captive rescued by Christ from the
powers of darkmess (Col. i. 13, Eph. iv. 8) or (b) a captive taken by
Christ, cp. 2 Cor. x. 5 and perhaps 2 Cor. ii. 14. But in that case the
term would apply not merely to the companions of St. Paul but to
any and every Christian; or again it might imply that Aristarchus
was a fellow-convert of St. Paul, a bare possibility if Aristarchus had
resided in Palestine before returning to Thessalonica, but ar obvious
impossibility in the case of Epaphras, to whom the same term is
applied in Phm, 23, (2) There is no reason why the term should not
be taken to refer to actual imprisonment. Its military origin makes
it an appropriate counterpart of the term ‘fellow-soldier’ applied
to Archippus in Phm. 2 and to Epaphroditus in Phil. ii. 25. Christ’s

x2
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the cousin of Barnabas (touching whom ye received command-

servants all have to fight the fight of the faith; they may have to
suffer capture at the hands of foes of the faith. Ewald (Komm. pp.
288, 438) suggests that the true reading may be a Greek word signi-
fying ‘comrade in the fight’; but the conjecture is both doubtful and
superfluous. {3) Other suggestions need mentioning only to be
rejected, e.g. Jerome’s reference to the tradition that St. Paul’s
parents were deported from Gischala in Palestine to Tarsus, and that
perhaps Epaphras and Aristarchus or their parents had been
similarly deported. »

The reference may be (1) to an earlier companionship in imprison-
ment not recorded in Acts or Epistles, ¢p. 2 Cor. xi. 23, ‘in prisons
more abundantly’, and Clement’s reference {ad Cor. v.) to seven im-
prisonments of St. Paul of which we only know three, Philippi,
Jeruselem-Caesarea, and Rome; (2) to some imprisonment of
Aristarchus alone, as may be the case with Andronicus and Juniag,
who are described as Paul’s fellow-prisoners in Rom. xvi. 7, i.e. “‘who
has been a prisoner for Christ as I have’. (3) The most obvious refer-
ence is to the present imprisonment at Rome. Aristarchus and
Epaphras were perhaps not themselves in custody, but their devoted
attendance upon the imprisoned Apostle made them in a sense his
fellow-prisoners. From the fact that here Aristarchus and not
Epaphras is called a fellow-prisoner, while in Phm. 23 it is Epaphras
and not Aristarchus who is so called, it has been conjectured that
perhaps they took turns to share the guarters of the prisoner Apostle.

saluteth you, ie. sends greetings. The addition of i Christ
(Phil. iv. 21) or in the Lord (1 Cor. xvi. 19) means ‘Christian greet-
ings’, i.e. greetings from one Christian to another. The Greek
word translated seluie is used of (1) greetings of travellers on
the road, Lk. x. 4, Mt. v. 47, or on arrival, Lk. i. 40, Mt. x. 12,
Acts xxi. 7, 19, or farewells on departure, Acts xx. 1; (2) visits of
respect to a person of rank or to a church, Acts xxi. 19, xxv. 13;
(3) the kiss of peace in a Christian congregation, 1 Cor. xvi. 20,
2 Cor. xiii. 12, 1 Th. v. 26, 1 Pet. v. 14 ; (4) messages of kind remem-
brance at the end of letters, as here.

the cousin of Barnabas. A.V. sister’s son to Barnabas. But the
Greek word anepsios means cousin in LXX and in contemporary
Greek. Nephew was a later meaning.

touching whom ye received commandments. For full notices of Mark
and Barnabas see Intr. ch. X, Whom refers to Mark, not to
Barnabas, who needed no commendation. The mention of Barnabas
as Mark’s kinsman was intended probably not to distinguish Mark
from any other person of that name but to secure him more readily a
favourable reception. Ye received cannot be the epistolary aorist,
referring to this same request, ‘receive him’; 8t. Paul is clearly
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ments ; if he come unto you, receive him), 11 and Jesus, which is

referring to instructions sent on some recent or earlier occasion;
there is nothing improbable in the supposition that St. Paul may have
been in communication with Colossae by letter or by oral message
before he wrote Colossians. The commandments have been taken to
refer t0 (2) a message from Barnabas, () a commendatory letter
from the Church ‘at Rome, (c) a message from St. Paul, the most
probable supposition, despite the absence of any such phrase as
‘from me’. The tenor of the instructions can only be conjectured.
(1) The following words, ‘if he come unto you, receive him’, may be
a repetition or quotation of the instructions. This interpretation lies
behind the variant reading fo receive him, in apposition to command-
ments. In that case the instructions were perhaps intended to secure
for Mark a welcome which might otherwise have been impaired in its
warmth or its respect by any possible remembrance of his early
failure under trial. (2) If the request ‘receive him’ is an independent
afterthought of the moment of writing, then we are left in the dark
as to the tenor of the instructions. It may however be safely supposed
that they were preparatory to a visit, if not a mission, of Mark to the
Churches of ‘Asia’ or at least the Lycus valley to which St. Paul
desired to give his authority and commendation. See note on p. 322.

11. Jesus,which s called Justus. Jesus,the Greek form of Jehoshua
or Jeshuah (i.e. ‘God is salvation’), was not an uncommon name
among Jews. In N.T. it occurs as the name of Joshua, the successor
of Moses, Acts vii. 45, Heb. iv. 8 ; Jesus the son of Eliezer, one of our
Lord’s human ancestors, Lk, iii. 29 (A.V. Jose); Barabbas in some
manuscripts of Mt. xxvii. 16, 17, ‘Jesus Barabbas or Jesus which is
called Christ’. Nothing is known of this Jesus beyond the all-
sufficient fact of his inclusion here in the inner circle of devoted
companions and helpers of St. Paul at Rome. Later tradition makes
him bishop of Elentheropolis in Palestine. Justus, the Latin equiva-
lent of the Hebrew Zadok and the Greek dikaios, was ‘a common name
or surname of Jews and proselytes, denoting obedience and devotion
to the law’ (Ltft.). It was borne by one of the two disciples chosen
to take the place of Judas, viz. Joseph called Barsabbas (the family
name) who was surnamed Justus, Acts i. 23 ; and by the ‘ God-fearer’,
i.e. proselyte, Titus or Titius, Paul’s host at Corinth, Acts xviii. 7.
‘Its Greek equivalent was the recognized epithet of James the Lord’s
brother’ (Ltft.), and two later bishops of Jerusalem bore the name
Justus as their only name. On the double names of some Jews see
Deissmann’s Bible Studies (pp. 313-17), with special reference to the
Greek or Latin names adopted by Jews in a Gentile environment,
e.g. Saul-Paul, John-Mark, sometimes apparently not from any
significance of the name itself but from its resemblance to their
Jewish name, e.g. Jesus-Jason, Reuben-Rufus, Judah-Julianus,
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called Justus, who are of the circumecision: these only are my
fellow-workers unto the kingdom of God, men that have been a
comfort unto me.

Joseph-Justus. Cp. the modern adoption of Moss for Moses, and
Lewis for Levi.

who are of the circumcision, lit. from circumcision. The definite
article is only found in this phrase in Tit. i. 10. Even there it means
not Jews as opposed to Christians but Jewish Christians, as every-
where else where the phrase occurs, Acts x. 45, xi. 2, Gal. ii. 12. With
the article it means converts from the Jewish people; without the
article, converts from Judaism. This use of circumcision in the sense
of a religious pesition comes out clearly in Rom. iv. 12, where Abra-
ham is described as ‘the father of circumecision’ (i.e. the true father of
Judaism or the father of the true Judaism).

these only. Not (1) absolutely, for Luke and Demas, whose names
follow here, are described in Phm. 234 along with Mark and Aristar-
chus as ‘my fellow-workers’, but (2) in connexion with ‘who are of
the circumcision’, Aristarchus, Mark, and Jesus Justus were the only
Jewish Christians in Rome whom St. Pau! found helpful. The Epistle
to the Romans contains no evidence of hostility on the part of the
Jewish minority in the Church at Rome; but the predominance of
the theme of the relation of Judaism to Christianity in that epistle
implies some anxiety on the part of the Apostle as to their attitude
towards his view of that relation. From Phil. i. 15-17, written
some three years later, it is clear that there was sharp antagon-
ism on the part of the Jewish converts at Rome, or at least a
missionary campaign on the part of Jewish-Christians which was no
help or comfort to St. Paul. The statement in the text here need not
imply that all the other Jewish converts were hostile to St. Paul’s
work, but merely that of the outstanding members of the Jewish-
Christian community only these three were active in their co-opera-
tion or ‘steadfast in their allegiance’ (Ltft.).

Jellow-workers. The term is applied by St. Paul to Priscilla and
Aquila, Rom. xvi. 3; Urbanus, xvi. 9; Timothy, xvi. 21 ; Epaphro-
ditus, Phil. ii. 25; Clement and others, Phil. iv. 3; Philemon, Phm.
1; Mark, Aristarchus, Demas, Luke, and perhaps Epaphras, Phm. 24.
Mostly it is used absolutely ; but in Rom. xvi. 3 it is defined i Christ
Jesus, and xvi. 9 in Christ. In 1 Th. iii. 2, where A.V. describes
Timothy as ‘minister of God and our fellow-labourer in the Gospel
of Christ’, we have probably a conflation of various readings; the
original text was apparently ‘God’s minister’ or ‘God’s fellow-
worker’.

unto the kingdom of God. See additional note, p. 311.

men that have been a comfort unto me. The Gr. relative used here
denotes more than whick (A.V.); it denotes a class or character, ‘the
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sort of men that have been’. Hawve been, Gr. became, i.e. proved them-
selves, perhaps in a particular crisis, or in the course of events. The
Gr. word used here, paregoria (nowhere else in N.T.), is comfort in the
modern sense, the relief of pain, the soothing of soreness ; cp. its use
in Gr. medical writers in the sense of medicine. These friends had
been a cordial and a tonic to a sore and anxious soul. Cp. the note of
relief in Acts xxviii. 15, where St. Pau! ‘thanked God and took courage’
at the sight of Christians coming from Rome to meet him.

Additional Note.—The Kingdom of God

Modern exegesis is almost unanimous in interpreting the Creek
word for kingdom in ‘ the kingdom of God’ or ‘ the kingdom of heaven’,
viz. basilein, as denoting not the realm but the rule of God, not a
divine society but a divine sovereignty. Ritschl’s definition of our
Lord’s conception of the kingdom of God as ‘not the common exer-
cise of worship but the organization of humanity through action
inspired by love’ tends to ignore or obscure the King. Haupt’s view
is truer—'not a fellowship but an organism of heavenly (i.e. super-
natural} blessings, gifts, and forces, which are to operate in humanity
and transform it into the province of the rule of God’. Sanday
prefers the definition given by Hort incidentally in a letter to his son
on his confirmation, ‘you have as your birthright a share in the
kingdom of heaven, the world of invisible laws by which God is
ruling and blessing His creatures’. But the conception of the king-
dom is too vast for definition in a sentence. It is more satisfying to
study the use of the phrase in St. Paul. It occurs only fourteen
times in all his epistles. This infrequency of its use as compared with
its prominence mn our Lord’s teaching in the Gospels has been ex-
plained in various ways. It has been suggested (1) that St. Paul’s
recurring use of the words salvation and life represents the gist of his
idea of the kingdom, (2) that with St. Paul the kingdom is merged in
the King, and viewed as the service of Christ, (3) that the leading ideas
of the kingdom are to be found in the great Pauline themes of the
family of God and the Body of Christ. For a masterly treatment of
the question see Kennedy, St. Paul’s Conception of the Last Things,
Pp. 287-93.

The idea of the divine kingdom in St. Paul is threefold. (1) It is
often eschatological in its setting ; it is the future glory of redeemed
and transformed humanity, the ultimate order of things in which
God shall be “‘allin all’, 1 Cor. xv. 28. Itis the goal of the divine call,
1 Th. ii. 12; of the ordeal of persecution, 2 Th. i. 5. It is the climax
of the deliverance of the apostle from the forces of evil, or perhaps
rather of the preservation of the Christian soul, 2 Tim. iv. 18; it is
the motive of faithful ministry, 2 Tim. iv. 1. It is a destined order of
things into which ‘flesh and blood’, human nature in its present
state, cannot enter without a transformation, 1 Cor. xv. 50 ; in which
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moral evil shall not find a place, 1 Cor. vi. 8, 10, Gal. v. 21, Eph. v. 5,
{(2) On the other hand it is an order of things already inaugurated.
It is “the inward reality which underlies the external life, activities
and institutions of the Church, in and through which the kingdom of
Christ, is realizing itself’ (Plummer on 1 Cor. iv. 20). Itisnot areligious
theory but a spiritual force, 1 Cor. iv. 20. It is not an ascetical system
but a spiritual life, Rom. xiv. 17. It is a sovereignty of divine love to
which Christians have already been transferred from the sway of
darkness, Col. i. 13. Lightfoot sees even in 1 Th. ii. 12 a distinction
between the future ‘glory’ and a present ‘kingdom’, and in 2 Th,
i. b interprets the kingdom of God as ‘the new order of things as
established under Christ, though with a special reference to its final
and perfect development in His future kingdom’. (3) In its present
stage it is the mediatorial kingdom of Christ, the kingdom of God in
the making, the progressive realization of the sovereignty of Christ
and of His destined victory over all that is opposed to the divine
ﬁurpose for the world, 1 Cor. xv. 24-8, ¢p. Eph. v. 5, 2 Pet. i. 11,
ev. xi. 15.

(iii) Qreetings from three Gentile friends—Epaphras their ouwn
neighbour, evangelist and intercessor; Luke the beloved
physician; Demas. IV. 12-14.

Greetings also to you from Epaphras, one of yourselves, a true servant of
Christ Jesus, who ts always wrestling in prayer on your behalf, that you may
stand firm, perfectly instructed and fully convinced tn your devotion to
everything that 18 the will and purpose of God. I ean speak from personal
knowledge of the great trouble that he is taking on your behalf and on behalf
of the people in Laodicea and in Hierapolis. Greetings also to you from
Luke the beloved physician and from Demas.

12 Epaphras, who is one of you, a lservant of Christ Jesus,
t QGr. bondservant.

12. Epaphras. See note on i. 7, and Intr. pp. 40-2. One of you
need not mean more than a hative or an inhabitant of Colossae, as in
the case of Onesimus in verse 9. If it had meant a member of the
congregation, there would surely have been some mention of the fact
that he was the founder of the congregation.

a servant of Christ Jesus. Gr. bondservant. The use of the term goes
back to our Lord’s own words. The apostles are not directly called
the servants of Christ in the Gospels; their usual designation is
“disciples’, an accurate description of that stage of their relation to
Him. But our Lord uses Lord and servant in sayings and parables
bearing upon the relation of the apostles to Himself, e.g. Mt. x. 24,
xxiv. 45 ff. (Lk. zii. 43 ff.}, John xiii. 16, xv. 15, 20. St. Paul describes
himself as the servant of Christ or of God in Rom. i. 1, Phil.i. 1, and
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saluteth you, always striving for you in his prayers, that ye
may stand perfect and fully assured in all the will of God.

Tit. i. 1, and similarly St. Jude, St. James, and St. Peter (2 Pet. i. 1).
The title is not confined to the aposties. In 2 Tim. ii. 24 ‘the servant
of the Lord’ is any Christian. The term is applied to all the faithful
in Rev. i. 1, ii. 20, vii. 3, xix. 2, b, xxii. 3, 6; to the prophets in
Rev. x. 7, xi. 18. The word is used to signify devotion or obe-
dience to the service of sin or righteousness, Rom. vi. 16-20 ; devotion
to the welfare of converts for Christ’s sake, 2 Cor. iv. 5; loyalty to
Christ as against time-serving, Gal. i. 10; subservience to human
leadership or influence, I Cor. vii. 23. As applied to apostles or to
believers in general it strikes the deepest note of service, absolute
devotion to a personal Lord and Master.

siriving for you in his prayers. A.V. labouring fervently. The Vul-
gate semper sollicitus conveys only the idea of anxiety; Wyclif's
ever busy catches the note of activity but misses the note of difficulty.
See note on striving in i. 29, ii. }. A compound form of the same verb
is used in Rom. xv. 30, where St. Paul asks the Romans ‘tc strive
together with him in their prayers to God for him’. The phrase
‘wrestling in prayer’ is an echo of Jacob’s wrestling with the angel
of the Lord, Gen. xxxii. 26, ‘I will not let thee go unless thou bless
me’. But we must not read into the text here either the modern
sense of agony or the thought of any wrestling of the human will
with the divine or even with itself. Moule tries to preserve the idea
of conflict originally attached to the word agonize here translated
strive: ‘ grappling with trials to faith and perseverance in the work of
prayer’. But the word itself denctes simply an intense and strenuous
effort of spiritual concentration.

that ye may stand. This clause refers not to the actual contents of
the prayers but to their purpose, cp. Rom. xv. 31. It corresponds to the
second half of many of our collects, the ultimate object which follows
the immediate petition. Both here and in Rom. xv. 30 the actual
prayers probably went further and deeper. St. Paulis here giving the
reasons why Epaphras prayed so earnestly. Those reasons he would
know from intimate conversations with the Colossian evangelist
about the state of things at Colossae.

Stand, not stand safe in the day of judgement, but stand firm now
and always in days of trial and temptation. Some manuscripts have
may be made to stand, cp. Rom. xiv. 4, ‘he shall be made to stand, for
the Lord hath power to make him stand’, where the idea of divine
power confirming human effort is brought out clearly. Here stand
simply denotes consistency or perseverance in the Christian life,
without any special idea of either human effort or divine aid except
so far as that aid is implied in the reference to prayer.

perfect and fully assured. Both words occur in connexion with the
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13 For I bear him witness, that he hath much labour for you,

idea of ‘striving’ for the spiritual welfare of converts—perfect in i. 28,
29, and full assurance in ii. 1, 2. St. Paul thus incidentally compares
the pastoral care of Epaphras with his own. ‘Epaphras was Paul’s
true scholar in the school of intercession’ (Moule). For the meaning of
perfect see note on p. 277. The Greek word translated fully assured,
like the substantive in ii. 2 (see note there), wavers between the idea
of completeness or fulfilment and the idea of conviction or assurance.
The former is clearly the meaning in 2 Tim. iv. 5, ‘fulfil thy ministry’,
and iv. 17, ‘the message fully proclaimed’, and in Lk. i. 1, of the facts
of the Gospel fulfilled or established in the Church—so R.V., though
AV. has ‘most surely believed’. In Rom. iv. 21 and xiv. 5 the mean-
ing is clearly full assurance. Evidently the word means fulfilment in
the case of things, and assurance in the case of persons. Whitaker
(Exp. VIII. xx. p. 380 ff. and xxi. p. 239 {.) argues that even in the
case of persons the word means fulfilment—that it ‘denotes not a
conviction or assurance of the mind, but the result of such an assur-
ance in life and conduct, the rich fruitfulness for which the conviction
prepares the way’. This interpretation would give a good meaning
here, ‘fully fruitful in obedience to the will of God’; but it would not
suit Rom. iv. 21 or xiv. 5. Some manuscripts have the simple verb
Jilled, but the weight of evidence and argument is in favour of the
compound fulfilled or fully assured.

in all the will of God. Gr. in every will of God, i.e. in every instance
or indication of the will of God, ‘in everything willed by God’,
Litft. The Gr. word for will, viz. thelema, is used in the plural in Acts
xiji. 22, ‘who shall do all my will’ (marg. Gr. wills); in Eph. ii. 3,
‘doing the desires of the flesh and of the mind’, and in some manu-
scripts of Mk. iii. 35, ‘whosoever shall do the will of God’. Moule
thinks that the phrase indicates ‘the attentive obedience which holds
sacred each detail of the Master’s orders’. But the stress is not on
attention but on assurance, on the certainty that the will of God is
plain and clear. Abbott is truer to St. Paul’s idea in seeing in every
a reference to ‘the variety of circumstances in which the Christian
may find himself, with perhaps a hint at the contrast with the
definite external precepts of the false teachers’. The phrase in all the
will of God belongs not to stand but to fully assured. 1t may perhaps
belong also to perfect—their obedience to the will of God is to be both
perfect in itself and sure of itself. But perfect includes more than
obedience to the divine will, while fully assured requires some com-
pleting specification.

13. For I bear him witness. Twice only elsewhere does St. Paul
use this expression, and both times by way of an emphatic confirma-
tion of a statement just made, viz. Rom. x. 2 and Gal. iv. 15. There
may have been something in the situation at Colossae or in the
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and for them in Laodicea, and for them in Hierapolis. 14 Luke,
the beloved physician, and Demas salute you.

personal history of Epaphras which may have made St. Paul almost
anticipate an incredulous reception of his reference to the devotion
of Epaphras; so he digresses for a moment to pledge his own word
for the reality of that devotion. Epaphras may have been regarded
by some of the Colossians as having gone to Rome to tell tales and
even as having misrepresented the state of affairs.

much labour. The traditional text has zeal (Gr. zelos), and other
manuscripts foil (Gr. kopos), both probably a transcriber’s inter-
pretation or correction of the original text, which was almost
certainly ponos, i.e. pain or pains. Ponos in classical Greek means
painful effort, then labour, then pain. In N.T. it is only found in
Rev. xvi. 10, 11 and Rev. xxi. 4, both times in the sense of pain. Here
it denotes the pain of anxiety or endeavour, trouble felt or trouble
taken, or both. The present tense excludes any idea of the earlier
labour of evangelization in the Lycus valley, and suggests rather the
journey to Rome—the anxiety over the Colossian peril which
prompted that journey and which still distressed the soul and
perplexed the mind of Epaphras. With his usual tact St. Paul refrains
from any preciser statement which might have hurt his readers.

Jor them in Laodicea, and for them in Hierapolis. For the history of
these cities see Intr. ch. IV. The close connexion between these
people and the Colossians in this sentence (the Greek has only one
preposition bracketing all three) suggests that they all stood in the
same relation to Epaphras; they all probably owed to him their first
knowledge of the Gospel and their subsequent advance in the faith,
and now were all in various degrees in danger of yielding to the heresy
of the day. Bp. Barry lays stress on the fact that Epaphras still felt
himself responsible for the three cities, and adds, ‘in such respon-
gibility, as in the charges of Timothy and Titus, we see the link be-
tween the apostolate of this period and the episcopacy of the future’.
The cases are not quite parallel. Timothy and Titus were com-
missioned by St. Paul; they were in a sense apostolic delegates.
There is no record or hint of any such commissioning of Epaphras,
though his missionary activity may have been due to a suggestion
from St. Paul. Nor is there any indication of any official pastorate ;
his sense of responsibility for these churches is apparently the anxiety
of an unofficial father in God for Christians who were his children in
the faith.

14. Luke, the beloved physician. Gr. the physician, the beloved.
‘The beloved physician’ has become proverbial and almost sacred
as a tribute to our Christian doctor friends and benefactors. But it
is only one of two possible renderings of the Greek. Beloved is used
by St. Paul of friends and fellow-workers, (¢) with a possessive
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proncun and no noun, simply ‘my beloved’ in Rom. xvi. 5, 1 Cor. x.
14, Phil. ii. 12 {cp. Acts xv. 25, ‘our beloved Barnabas and Paul’);
{b) with my or our and & noun in 1 Cor. iv. 14, 17, xv. 58, Phil. iv. 2,
and Col. i. 7 (‘our beloved fellow-servant’ Epaphras); (c) with the
and a noun, ‘ the beloved brother’, Col.iv. 7,9, Eph. vi. 21, and without
a noun, ‘Persis the beloved’, Rom. xvi, 12. The phrase in the text
may therefore mean (1) the beloved physician, or (2) each half of
the phrase may have a distinct value, ‘the physician, the beloved
friend’. In that case the physician may be intended to distinguish
Luke from any other Christian friend of the same name, e.g. Lucius
of Cyrene, Acts xiii. 1, or more probably to lay stress upon St.
Paul’s indebtedness to his medical care. From Gal. iv. 13, 14 and
2 Cor. xii. 7-9 it seems that St. Paul was subject to a recurring
malady, and the hardships of travel and toil must have told heavily
upon his health. The beloved may refer to his affectionate intimacy
with St. Paul, or (in view of the absence of any possessive pronoun
or adjective) to the wide range of familiarity and affection which Luke
had won in various Christian communities visited by him alone or in
company with St. Paul. His name may have been a household word
in early Christendom, cp. 2 Cor. viii. 18, ‘the brother whose praise
in the gospel is spread through all the churches’, an anonymous
description which may refer to Luke himself, though, as the third
gospel was not yet written, in the gospel must mean in the preaching
of the Gospel. For the life of St. Luke see Intr. pp. 140-1.
Demas. See Intr. pp. 141-3.

(iv) Greetings and messages lo friends, IV, 16-17.

1. Greetings to the faithful at Laodicen, to Nymphas and the church in
kis house, IV. 15.

Give my greetings to the brethren in Laodicea, and in particular to
Nymphas and the congregation that meets in his house.

15 Salute the brethren that are in Laodicea, and INymphas,
and the church that is in 2their house. -
1 The Greck may represent Nympha. 2 Some ancient authorities read ker.

15. the brethren that are in Laodicea. Possibly (1) a family of Colos-
sian Christians established in Laodicea, or a group of families or
individuals that had migrated to Laodicea, whether or not they had
formed a separate congregation there; but more probably (2) the
whole Christian community in Laodicea, the same body that is
described in the next verse as ‘the church of the Laodiceans’. ‘In
their individual character they are the brethren in Laodicea ; when
they are gathered to hear the epistles they are the church (literally
the Christian assembly) of Laodicea’ (Barry). Laodicea was only
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twelve miles from Colossae. The circular epistle, our Ephesians, &
copy of which would probably be left by Tychicus at Laodicea on his
way to Colossae, contained no personal greetings. These would
naturally be included in Colossians for transmission to the congrega-
tions and individuals concerned.

Nymphas. Evidently a resident in Laodicea, singled out for special
greeting as a prominent Christian citizen whose house was a centre
of Christian worship. Nymphas may be a contracted form of Nym-
phodorus, Nymphias, Nymphodotus, or less probably Nymphicus
or Nymphidius (see Litft.’s note). An alternative accentuation of the
Greek word would give Nympha, a woman’s name. In that case we
have an interesting parallel to Lydia, the convert and hostess of St.
Paul at Philippi, herself a native of Thyatira in Asia, Acts xvi. 14, 15,
40. The Coptic fragments of the Acts of Paul mention a Hermocrates
and his wife Nympha among St. Paul’s converts at Myra in Lycia.

the church that is in their house. The manuscripts vary in their
readings here (1) her, (2) his, (3) their. (1) The reading her is due to the
feminine rendering of the name as Nympha. (2) The reading kis may
be a scribe’s correction of the difficult reading their. (3) Their has
been taken as referring to the brethren and Nymphas together and as
meaning that the brethren were a congregation, perhaps a group of
non-Laodicean Christians, distinet from the church of Laodicea but
affiliated thereto, and meeting in the house of Nymphas (Meyer).
But the obvious reference of their is to the owners of the house, not
therefore even to Nymphas and his friends, but to Nymphas and his
family.

Additional Note—The House-Congregation

The house-congregation at Laodicea is & counterpart of the church
in the house of Philemon at Colossae {Phm. 2), of Aquils and Priscilla
at Ephesus (1 Cor. xvi. 19) and later at Rome {(Rom. xvi. 5). Cp. the
meeting of the faithful for prayer in the house of Mary in Acts xii. 12,
and the breaking of bread in the upper room at Troas, Acts xx. 7, 8.
Ltft. suggests that similar gatherings may be implied in the expres-
sions ‘the brethren that are with them’ and ‘all the saints that are
with them’ in Rom. xvi. 14, 15. The first clear evidence of buildings
set apart for Christian worship dates from the third century, and such
dedication as a general custom dates from the cessation of persecution
with the conversion of Constantine early in the fourth century. In
the first two centuries the faithful may have been able in some places
to hire the occasional use of rooms or buildings ; but they were mostly
dependent upon the hospitality of some wealthier Christian who lent
a room or hall in his house for the meetings of the congregation for
religious or social purposes. Pearson (On the Creed, Art. ix) describes
this ‘church in the house’ as ‘nothing else but the believing and
baptized persons of each family, with such as they admitted and
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received into their house to join in the worship of the same God’,
Chrysostom limits this particular congregation to the household of
Nymphas, but on Rom. xvi. 5 describes Aquila and Priscilla ag
‘making their house a church, by converting all its inmates and
opening it to all strangers’. Perhaps in towns where Christians were
at all numerous, there was not one central congregation but a group
of local congregations in private houses. The ecclesia in the house of
this or that man would seem to mean that particular assemblage
of Christians, out of the Christians of the whole city, which was
accustomed to meet under his roof’ (Hort, The Christian Ecclesia,
PP 117-18).

2. This episile is to be read in the congregation at Colossae and lo be
exchanged with the companion epistle sent to Laodicea, IV. 18.

When this letter has been read in your congregation, see that it ts read in
the congregation at Laodicea, and that you in your turn read the letter that
comes on to you from Laodicea.

16 And when lthis epistle hath been read among you, cause
that it be read also in the church of the Laodiceans; and that

ye also read the epistle from Laodicea.
t Gr. the.

16, ihis epistle. Gr. the leiter, as in 1 Th. v. 27, 2 Th. iii. 14, Rom.
xvi. 22, the letter to which these salutations and final instructions
are regarded as being an appendix or postscript.

read among you . . . also in the church of the Laodiceans. In1 Th, v.
27 St. Paul solemnly in the name of the Lord adjures the recipients
of that epistle to have it read to all the brethren. The adjuration may
be due either to ‘the apostle’s deep sense of the importance of the
epistle to all without exception’ or to his anxiety to guard against
his teaching being misrepresented (2 Th. ii. 2), or to the fact that the
reading of apostolic letters in the congregation had not yet become
customary {(Milligan on 1 Th. v. 27). Thessalonians I was almost
certainly the earliest of the extant epistles of 8t. Paul. The reading
of that epistle ‘in church’ was in a sense the origin of the New
Testament. The gospels were not yet written. ‘The reading of the
apostle’s letters in an assembly which would otherwise hear no read-
ing but that of the Old Testament Scripture must have lent to those
letters peculiar weight. It was in fact the beginning of the process by
which the letters themselves became a part of the Scripture’ (Bate,
Guide to the Epistles of St. Paul, p. 12). Lightfoot thinks that the
injunction with regard to the reading of Colossians was ‘suggested
by the distastefulness of the Apostle’s warnings, which might lead
to the suppression of the letter’. The public reading enjoined in
gome of the letters became the custom and then the rule of the Church.
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The writer of the Apocalypse assumes that his epistle (for though
prophet:i;c in substance it is epistolary in form) will be read publicly,
Rev. i. 3.

The exchange of epistles between congregations enjoined here and
later adopted as a practice elsewhere would confirm the sense of their
general value to all congregations ; and the epistles once read would
continue to be read on special oceasions and then regularly in recogni-
tion of their permanent value. Justin Martyr early in the second
century mentions the reading at the eucharist of ‘the memoirs of the
apostles’ (which he says are called ‘gospels’) and ‘the writings of
the prophets’, i.e. lessons from the O.T. (Apol. i. 66, 67). Earlyin the
third century the epistle appears beside the gospel. Tertullian speaks
of the reading of the epistles in churches founded by the apostles.
A generation earlier the Corinthian Church was in the habit of reading
in the Sunday services the epistle written to Corinth by Clement of
Rome about A.p. 97 in the name of the Roman Church. The practice
probably dates as an occasional, if not yet a regular, practice from
the time of the apostles themselves.

the epistle from Laodicea. For this epistle see Intr. pp. 29-33.

3. A friendly warning is to be given to Archippus to do full justice to his
ministry, IV, 17.

And give this message to Archippus from me; ‘Look to the ministry which
you received in the service of the Lord, and see that you discharge it faithfully.’

17 And say to Archippus, Take heed to the ministry which
thou hast received in the Lord, that thou fulfil it.

17. say to Archippus. Almost beyond a doubt the Archippus of
Phm. 2, the son or friend or teacher of Philemon, most probably his
son. See notes there and Intr. p. 325.

Take heed to the ministry. The character of this ministry (Gr.
diakonia) is a matter of conjecture. For the title diakonos see note on
i. 7. The word diakonia is never used in N.T. of the office of a deacon.
It is a term of wide application. It isused by St. Paul to describe his
own mission, Rom. xi. 13, 2 Cor. iv. 1, vi. 3, xi. 8, 1 Tim. i. 12, cp.
Acts xx. 24, xxi. 19; the ministry of relief for the poor Christians of
Palestine, Rom. xv. 31, 2 Cor. viii. 4, ix. 1, 12, 13, cp. Acts xi. 29,
xii. 25 ; the administration of daily relief, Acts vi. 1; and the ministry
of preaching, vi. 4. In Acts i. 17, 25 it is a synonym for the original
apostolate. In Rom. xii. 7, 1 Cor. xii. 5, xvi. 15, Eph. iv. 12, 2 Tim,
iv. 11, it denotes various types of Christian service. In 2 Cor. iii. 7-9,
v. 18, it is applied to the law as a ministry of condemnation and death,
and to the Gospel as a ministry of the spirit, of righteousness, of
reconciliation—ministry in these cases signifying a divine activity
operating through human agency.
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The ministry of Archippus seems to have been something more
important than diaconate, which was not an independent but an
assistant ministry, and something more special than presbyterate,
The fourth-century traditions that he was the first bishop of Laodicea
or succeeded Epaphras as bishop of Colossae place the beginnings of
episcopate in the Liycus valley too early. The most probable sugges-
tion is that he did the work or held the office of an evangelist (already
a distinet type of ministry, Eph. iv. 11), i.e. a missionary task. The
ingertion of St. Paul’s warning immediately after the references to
Laodicea suggests that the mission of Archippus was to Laodicea. It
is unlikely that St. Paul would send such a message through the
Colossian congregation if he were a missioner working in Colossae.
But it would be an appropriate procedure if Archippus were a mis-
sionary sent to Laodicea or Hierapolis from the congregation at
Colossae.

which thou hast received in the Lord. The Greek verb suggests ‘a
mediate rather than a direct reception’, Ltft. The commission may
have been received from St. Paul or from Epaphras or from the
congregation at Colossae. Ultimately it was the commission of
Christ. But St. Paul, instead of saying from the Lord, uses a phrase
which suggests that the commission was accepted by Archippus as
a stage in his experience of Christ and as a task to be discharged in
the gervice of Christ—living and acting in the Lord under 2 sense of
holy obligation’ (Meyer).

that thou fulfil it. Cp. Acts xii. 25, “when they had fulfilled their
ministration’ (diakonia), i.e. the Palestine relief fund. But that was
a specific task with a definite conclusion. A truer parallel is 2 Tim.
iv. 5, ‘do the work of an evangelist, fulfil thy ministry’,i.e. do full
justice to all the opportunities and responsibilities involved in the
office. Bengel suggests that perhaps Archippus, whom he takes to be-
the senior minister of the church, was prevented by the weakness of
age or of disease from regular discharge of his duties. The impression
conveyed by the references to Archippus and by the date of these
letters is rather that of a comparatively young man recently ap-
pointed to a great task, perhaps needing a word of warning against
slackness of life or work, but certainly needing, like Timothy, & word
of encouragement in the face of difficulty. Lightfoot (Col. p. 43,
Phil. p. 199 £.), while rejecting the idea that the angel of the church
in the Apocalypse is its chief pastor, is inelined to see in this warning
a hint of the lukewarmness which was the besetting sin of the Church
of Laodicea a generation later, Rev. iii. 14-19. The letter was going
" to be read in the congregation at Laodicea. ‘If Archippus were at
fault, the warning would be a timely stimulus; if the real fault lay
in the slackness and worldliness of the Laodiceans themselves, such
a message would strengthen the hands of their pastor in his efforts to
deal faithfully with them’ (Dawson Walker, p. 190).
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(v) The apostoh’c autograph: a plea and a prayer, IV. 18.

Here w my own personal greeting, written in my own handwriting, and
stgned with my own name, Paul. Remember my bonds. The blessing of God
be with you.

18 The salutation of me Paul with mine own hand. Remember
my bonds. Grace be with you.

18. The salutation of me Paul with mine own hand. This notification
only occurs in 2 Th. ui. 17 and 1 Cor. xvi. 21, but from the further
note in 2 Th. iii. 17, ‘which is the token in every epistle’, it may
safely be inferred that the final greeting is in the apostle’s own hand-
writing even where he does not state the fact. With the exception
of Philemon, which from verse 19 seems to have been penned entire
by St. Paul himself, all St. Paul’s epistles were dictated, not to a
professional amanuensis (Lat. notarius, Gr. tackygraphos), but to some
companion of adequate education. Incidenfally it may be observed
that unless the phrase ‘in every epistle’ is to be taken as an intime-
tion of the procf of authenticity of future epistles—and it is unlikely
that St. Paul was contemplating a large correspondence with churches
near and far—then the word ‘every’ implies something more than
1 and 2 Th. It suggests that already there were in existence letters
of St. Paul which have not survived. The purpose of this personal
signature was twofold. It was a guarantee of authenticity, already
apparently necessary (2 Th. ii. 2), and it was a touch of personal
intimacy. On various questions connected with the writing of the
epistles see Milligan, Thessalonians, Note A, ‘St. Paul as a letter-
writer’, pp. 125-7.

Remember my bonds. Cp. reff, to his imprisonment in Phm. 9,
Eph. iii. 1, iv. 1, and to the chain itself in Phm. 13, Eph. vi. 20. As
he reached out his hand for the pen, he would feel the drag of the chain
on his wrist. Hence perhaps ‘the singular abruptness of the request’
{Abbott). It is (1) an appeal for sympathy, (2) an encouragement in
their own afflictions for the Gospel’s sake, (3) a pathetic claim to an
authority based on sacrifice. ‘He who is suffering for Christ has a
right to speak on behalf of Christ’, Litft. Cp. the appeal in Gal. vi. 17
to ‘the marks of Jesus’, the signs of suffering branded on his body, as
a plea against his opponents’ persecution, and as a token of his Lord’s
protection. The remembrance for which he pleads here could show
itself in intercession for the apostle’s preservation and in loyalty to
the truth of the Gospel, for which he spoke in his letters and suffered
in his life.

Grace be with you. The letter ends, as it began, with a benedictory
prayer for the grace which is the inflow of the love of God into their
hearts and lives. This benediction is the constant conclusion of all
St. Paul’s letters. In all the earlier epistles (Thess., Rom., Cor.,

Y
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Gal., Phil.) grace is defined as ‘the grace of the {our) Lord Jesus
(Christ)’. In all the later epistles (Col., Eph., Tim., Tit.) it is simply
grace. The Greek has the grace, i.e. “the grace which you know, the
graee which transcends every other sense of the word’. This absolute
use of the word is therefore ‘a chronological note’; it is the outcome
and concentration of long experience of Christian life and apostolic
gervice.

Amen is added at the close of every epistle but Ephesians. It is
probably part of the original text in Gal. and perhaps in 1 Cor. In
Rom. xvi. 27 (the very end of the epistle) it is original, but not after
‘the grace’ in xvi. 20. In these cases it is the last word of the Apostle’s
soul, a seal of faith and prayer stamped not only upon the final
benediction but upon the whole letter. In the other epistles, includ-
ing Colossians, the addition crept into the manuscripts by way of
assimilation to the epistles in which the word was original, and
perhaps also under the influence of the liturgical custom of closing
the reading of Scripture with an Amen of blessing upon the hearing of
the lesson.

Additional note on Col. . 10.

Dr. Lock, holding that ‘touching whom ye received command-
ments’ probably refers to Barnabas, and that ‘receive him ’ implies
a contrast to some one whom they had been told not to receive,
suggests that St. Paul after Barnabas’s hypocrisy {Gal. ii. 13) had
told some of his churches not to receive Barnabas if he came
(cp. 2 John 10), and now fears that this connexion with Barnabas
may prejudice them against Mark, and adds the words ‘receive him’,
the kinsman of Barnabas. But the suggestion is doubtful. The error
of Barnabas at Antioch (Gal. ii. 13; see p. 139) was a surrender
in practice to Judaistic agitation, and can scarcely be pressed into
an indication of any positive Judaistic teaching on the part of
Barnabas himself. And it is bard to imagine St. Paul remembering
this mistake so long and so keenly against a fellow-apostle as to
pursue him in Asia Minor years afterwards with a caveat against his
message.



THE EPISTLE TO PHILEMON
INTRODUCTION

I
THE BACKGROUND AND CONTENTS OF THE EPISTLE
(i) The personal character of the episile

TaE Epistle to Philemon is unique among the epistles of 8t. Paul.
It is the only strictly private letter in a collection of letters written
either to churches or to individuals in positions of responsibility
{Timothy and Titus), to whom the Apostle has to give directions in
matters of church life and work. It is almost unique in the New
Testament. The ‘elect lady’ of 2 Jokn is probably a church personi-
fied. In that case the only other purely private letter in the New
Testament is 3 Jokn, the letter to Gaius, otherwise unknown, who
like Philemon was a generous Christian and a helpful churchman,
There must have been a host of private letters in which St. Paul gave
expression to his warm personal affections for all sorts of people
and his keen Christian interest in the questions which they wrote to
ask him and the problems which arose out of the circumstances and
experiences of their lives. But Philemon alone survives to satisfy
that modern demand for knowledge of the significant little things of
great lives and the personal touches of great public characters, which
secures a welcome for the ‘Life and Letters’ of every prominent
figure of history, and in the case of ancient biography for such
blendings of fact and fiction as Donn Byrne’s Brother Saul.

It is inevitable that the question should be asked, how and why
this private letter to a Christian layman in a Phrygian town escaped
the fate of the hundreds of similar messages that must have lain in
family chests from Antioch to Ephesus? The theory of ‘a happy
accident’ is no explanation. It is probable that the letter owed its
survival to the fact that it was addressed not only primarily to
Philemon himself as the person immediately concerned, but also to
the congregation that met in his house. They were ultimately
interested in the case of Onesimus, and Philemon would probably
show the letter to some at least of his Christian friends. Congregations
kept letters that they received from St. Paul, and collected copies of
letters received by other congregations. It was in this way that the
Corpus Paulinum came into existence. Philemon would naturzslly be
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kept along with Colossians, not only because it was another personal
link with St. Paul, but perhaps also because it was felt to have a
religious value of its own as a new light on a social problem,

(ii) The household of Philemon

The epistle, though addressed to an individual, is not merely
personal; it has a domestic background. There is a household— .
father, mother, son, and slave. And behind this natural household
there i8 a spiritual household, the Christian congregation that meets
in the house of Philemon for worship and perhaps also for social
intercourse. This congregation is coupled with the family in the
opening salutation. It may have consisted of people intimate enough
with their patron-host to be interested in the affairs of his family. It
may even have been intended to hear the Apostle’s message on a
matter that affected and concerned their Christian fellowship. But
the intensely personal character of the appeal suggests that it was
intended for Philemon alone. In that case the inclusion of the con-
gregation in the opening address is merely a blessing to be conveyed
t0 the congregation from an apostle who knew of their existence and
their connexion with Philemon, even though he had no personal
acquaintance with them. On the other hand, it is just possible that
the congregation consisted of the family and the slaves and an
occasional visiting friend.

Philemon was a citizen, if not a native, of Colossae, who owed his
conversion to St. Paul himself, probably in the course of visits to
Ephesus during the Apostle’s long missionary activity in that city.
He repaid this debt in part by active Christian service either at
Ephesus or {perhaps alzo) at Colossae. He may have done something
to win friends and neighbours to the Christian faith. His house was
certainly the home or at least the meeting-place of one of the groups
of Christians in Colossae; and this hospitality and other proofs of
sympathy and generosity had won the grateful affection of the faith-
ful. Traditions of doubtful value state that he became bishop of
Colossae (or of Gaza), and died the death of a martyr at Colossae in
the Neronian persecution ; and that his house was still standing in the
fourth century.

With Philemon is coujled Apphia, almost certainly his wife, for
her designation as ‘sister’ probably denotes that she too was a
Christian. Renan (Saint Paul, p. 360) asserts, without any evidence,
that she was a deaconess. Tradition or fiction represents her as
sharing her husband’s martyrdom. Her inclusion in the address of
the letter may be due to the remembrance of a friendship that began
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at Ephesus ; but it may be due rather (or also) to the thought that as
the mistress of the household she too was concerned with the past
misbehaviour of Onesimus, and might be willing to support or at least
to approve the Apostle’s plea for the welcoming of the penitent.

The Archippus mentioned next to Apphia is probably the son of
the house, though Chrysostom suggests that perhaps he was an
intimate friend, and Theodoret that he was their instructor in the
faith. There can be no doubt that he is to be identified with the
Archippus of Col. iv. 17, to whom St. Paul sends there a message of
encouragement or admonition to do full justice to his ‘ministry’.
The question what this ministry was, and where it lay, in Colossae or
in Laodicea, is discussed elsewhere (see notes on Col. iv. 17 and
Phm. 1). The impression derived from Col. iv. 17 that he needed to be
reminded of the obligations or cpportunities of his ministry is
corrected or balanced by his designation in Phm. 1 as the Apostle’s
‘fellow-soldier’. Whatever weakness there may have been in his work
for Christ, St. Paul is either still proud to call him comrade or anxious
to assure his father and mother that he believes in him. One tradition
makes him bishop of Laodicea—perhaps an inference from Col. iv.
17; another says that he shared the fate of his father and his mother,
dying as a martyr with them at Colossae.

The slave Onesimus is the central figure of the letter. Frequent
references in literature and inscriptions indicate that the name
Onesimus (Gk.=helpful, useful, ¢cp. the modern use of ‘help’ to
describe a domestic servant) was a common name for a slave or a
freedman or a person of servile descent. Phrygians in general and
Phrygian slaves in particular (and they were so common that ‘Phry-
gian’ is sometimes used as a synonym for ‘slave’) had a bad reputa-
tion. This particular Onesimus had justified that reputation. He had
robbed his master and fled to Rome, ‘the natural cesspool for these
offscourings of humanity’ (Ltfs. p. 310). There he came into touch
with St, Paul. Lightfoot gives his imagination the rein in search of an
explanation of this meeting. ‘Was it an accidental encounter with
his fellow-townsman in the streets of Rome which led to the inter-
view ? Was it the pressure of want which induced him to seek alms
from one whose large-hearted charity must have been a household
word in his master’s family ? Or did the memory of solemn words,
which he had chanced to overhear at those weekly gatherings in the
upper chamber at Colossae, haunt him in his loneliness, till, yielding
to the fascination, he was constrained to unburden himself to the one
man who could soothe his terrors and satisfy his yearnings?’ We
only know that he was converted by St. Paul to the Christian faith
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and life. ‘The slave of Philemon became the freedman of Christ.” He
found in St. Paul a friend and a father, and St. Paul found in him &
son and a friend. His companionship was a comfort and a strength
to the imprisoned apostle, and the thought of his departure was like
tearing out his own heart. But the sacrifice had to be made. Both
Onesimus and St. Paul must do their duty. Onesimus must go back
to his master to prove his penitence, whatever risk of punishment he
might have to face. And St. Paul must pay the price of consistency
with his own teaching.

(iii) The Apostle’s pleading for Onesimus

The dispatch of Tychicus with letters from St. Paul to Colossae
and Laodicea offered an opportunity of securing the end in view.
Tychicus might plead with Philemon to forgive and welcome the
returning penitent. But to make assurance doubly sure, and perhaps
to put the case in the right light as a unique opportunity for Philemon
himself, the Apostle writes his own heart out in a brief letter of appeal
to Philemon, in which the claim of an apostie to obedience from a
disciple on a clear issue of Christian principle and duty is sunk in
the plea of a Christian friend to a Christian friend on the simple
grounds of love and faith. Philemon is to prove hislove for the Apostle
and his faith in Christ by trusting in the power of the Christian faith
to transform the heart of a slave, and by recognizing in a slave a
brother whom he is to learn to love. To that love and faith on the
part of his friend St. Paul appeals at the outset with confidence ; they
are the key-notes of his friend’s life. Theremembrance and therecent
news of them turn his daily prayers for his friend into & daily thanks-
giving. The experience of them has brought relief and refreshment
to the hearts of the faithful. But thereissomething yet deeperinstore
for Philemon and for others too, a yet happier realization of the
blessings of that spiritual fellowship which knits them to each other
and all of them to Christ.

As an apostle St. Paul might claim the right to command, as a
brother Christian the right to urge, obedience to the call of Christian
duty; he prefers to plead the call of Christian love. Long years of
ageing toil, and now the crowning sacrifice of freedom in the cause of
Christ, give him the right so to plead. And the plea itself is justified.
The bondman whom he is sending back to duty is the spiritual child
of his own bondage. The worthless slave is now well worth having.
Philemon will soon realize his new worth ; St. Paul has already found
it so rich that for his own comfort’s sake and for the work’s sake he
would love to keep the lad who has so completely won his heart. But
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Philemon must not be confronted with a request which would com-
mand & response ; his action must be his own free decision. Yet there
is the hand of God to be recognized in the ordering of life. Perhaps
the slave was lost for a time to be given back for eternity, now &
brother man and a brother Christian. St. Paul has felt the gain of
this change ; Philemon will feel it too. And so at last the Apostle
comes to the point, and makes the request for which he has paved
the way. ‘If there is anything more than a name in the Christian
fellowship between you and me, give him the welcome you would
give to me—in welcoming him you will be welcoming me.” Yet the
noblest Christian sentiment must not obscure plain practical duty.
The injured master may have a claim against his offending slave for
damages or debt. Onesimus will doubtless desire to make good. But
his master may desire security. With an innocently subtle blending
of the playful and the serious, St. Paul takes the pen into his own
hand to turn his letter into a promissory note to his merchant friend,
‘put it down to my account, I will meet the bill’; and in the same
breath recalls the fact, even while he refuses to press the point, of
Philemon’s own infinitely greater debt to himself, ‘ you owe me your
own soul’. He plays perhaps upon the name of Onesimus again, the
unprofitable servant who is now profitable indeed, ‘let me have this
much profit out of our Christian fellowship’, and strikes at once
again a deeper note ; Philemon has relieved the hearts of the faithful,
and now 8t. Paul’s own heart is yearning for a like relief at his hands.
He knows that he can rely upon Philemon’s obedience. The claim of
authority that he refrained from making at the outset can be rightly
and safely made now that the plea has been based securely on deeper
grounds and higher claims. Even now it is perhaps not the claim of
apostolic authority that he has in mind, but the claim of Christian
duty. He is sure in any case that Philemon will go even beyond
the letter of the plea. But he leaves the extent of the response to
the generosity of Philemon. There is no hint of emancipation for the
returning slave. Emancipation at this stage might have diminished
the glory of the victory of the Christian faith. The raising of the
question of the social status of a converted slave might have obscured
the essential question, the spiritual attitude of his master. The act of
emancipation might come later as the result of the new relation of
fellowship between master and slave in the things of Christ. But it
must come as the spontaneous action of a Christian master finding
his own way to the ultimate significance of the new relationship.
The later history of Onesimus is uncertain. He was apparently
emancipated and ordained. Canon 82(81) of the fourth-century
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Agpostolic Canons (Hefele, i. 490) permits the ordination of a slave
“if he should prove worthy of ordination, as our Onresimus proved
worthy, and if his master consents and sets him free and releases him
from his household’. Ignatjus in his letter to the Ephesians (about
A.D. 107) refers with gratitude and affection to their loving and
lovable bishop Onesimus, who came to meet him on his martyr
journey. The language of the succeeding paragraphs contains three
or four reminiscences of Philemon. If the Onesimaus of Philemon was
then twenty-five, he would only be seventy at the time of Ignatius’s
martyrdom, not t0o old to be living then as a bishop. But the name
of Onesimus is not uncommon, and the identity of the former slave
and the later bishop cannot be pressed as a certainty. Onesimus is
remembered in the Greek Calendar on 15 February as a martyr put
to death at Puteoli ; the Latin martyrologies mention him on 16 Febru-
ary as stoned to death at Rome. Both Greek Calendar and Latin
martyrologies mention Philemon, Apphia,and Archippus on22 Novem-
ber as tortured and stoned to death at Colossae after trial before the
governor of Ephesus. The Greek Calendar adds Onesimus to this
group of martyrs ; the Latin lists omit his name.

II
ANCIENT PARALLELS TO THE EPISTLE

Ancient literature supplies three parallels to this plea for the
forgiveness of an offending slave. In the first the offender is a friend ;
in the second a freedman ; in the third a defaulting soldier.

1. Plutarch in his Apophthegmata Laconica, a collection of Spartan
sayings to illustrate the terse bare brevity which has become pro-
verbial under the name of ‘laconic’: has preserved a note from
Agesilaus king of Sparta (398-360 B.c.) written to Idraeus the Carian
on behalf of an offending friend : ‘If Nicias is not guilty, forgive him ;
if he is guilty, forgive him for my sake; anyhow forgive him.” No
reason or motive is given for this plea. It is just the blunt impatient
request, almost a command, of the soldier-king of a people given to
going straight to the point without wasting a word.

2. The depth and beauty of Philemon can be best appreciated in
comparison with two letters written about forty years later on behalf
of an offending freedman by a Roman gentleman and provincial
governor, the younger Pliny, who was born in A.D. 61, the very year
in which Philemon was probably written, the Pliny whose corre-
spondence with the emperor Trajan about A.D. 110 on the subject of
the Christians in the province of Bithynia throws such a vivid light
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upon the life of the Church and upon the problem forced upon the
Roman imperial government by ‘the obstinacy of these Christians’.

{a) C. Plinius to his friend Sabinianus, greeting.

Your freedman, with whom you said you were angry, came to me,
flung himgelf at my feet, and clung there as if they were yours. He was
profuse in his tears and in his entreaties, and also left much unsaid. In
brief, he led me to believe in his penitence. I believe he is a truly re-
formed character, because he feels that he has done wrong. You will be
angry, I know, and your anger will be deserved, that also I know; but
mercy is most praiseworthy when anger is most justifiable. You have
loved the man, and will, I hope, love him again ; meanwhile it is enough
that you should allow yourself to yield to his entreaties. You will be
entitled to be angry again if he should deserve it, and you will have all
the more excuse for your anger because you have once yielded to his
entreaties. Concede something to his youth, to his tears, and to your
own inclination to merey. Don’t torture him and yourself too; it is
torture to a man of your gentle temper to be angry. I am afraid that if
I add my entreaties to his, I may seem to be not asking but forcing you
to give way. Yet I am going to add my entreaties, all the more fully and
earnestly because I have already rebuked the man himself sharply and
severely, threatening strictly never to plead for him in the future. I told
him so, for he needed to be frightened ; but I don’t tell you so, for perhaps
I shall plead again, and not in vain: I only hope the occasion will be such
that I can decenily plead and you can decently grant my plea. Good-bye.

(b) It was good of you to take back to your home and to your heart
a freedman once dear to you, in response to my letter pleading for his
return. You will be glad: I am certainly glad, first because I find you so
tractable that you can be induced tc control yourself even in the midst
of your anger, and secondly because you have honoured me so far as
either to obey my authority or to yield to my entreaties. So I have a
word of praise and of thanks for you; at the same time I advise you for
the future to show yourself willing to forgive the faults of your servants,
even though there is nobody to beg them off. '

There are obvious resemblances between the letters of the Roman
philosopher-lawyer and that of the Christian apostle. There is the
same hesitation between authority and entreaty, the same anxiety
to word a plea strongly and yet to leave to a friend the virtue and
satisfaction of an unfettered discretion, the same tactful attempt to
view the case from the friend’s standpoint and to anticipate or
interpret his feelings. Yet the contrasts are no less obvious. Some-
thing of the contrast is due to the difference in the circumstances of
the two cases. But the differences go deeper. The freedman stands
out more vividly in the picture than Onesimus. But Pliny’s interest
in the man is far removed from the intimacy of St. Paul’s affection
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for Onesimus. His belief in the man’s penitence does not prevent
his contemplating the possibility of future offences. The man had
been loved by his master, while there is no hint of Onesimus having
been loved by Philemon; yet Pliny only asks for a pardon which
sounds cold beside the warmth of forgiving welcome for which St.
Paul pleads so earnestly and looks so confidently. Behind these
incidental differences there lies an essential and fundamental dif-
ference. Pliny pleads on humanitarien and philosophical grounds,
St. Paul on grounds of Christian fellowship. There is no word or
thought of religious feeling or motive in Pliny’s letters. St. Paul’s
is the plea of a Christian to a Christian for a Christian. Even the
moral wisdom of Pliny’s pleading has an air of cool detachment, a
touch of the self-judgement and self-satisfaction of the Stoic philo-
sopher. He neither forgets himself nor gives himself. St. Paul does
both. There is a faint suspicion of mutual admiration which Pliny
desires to preserve unimpaired; St. Paul loses both himself and
Philemon in the self-effacement of a common Christian service and
devotion.

3. There is a close parallel to Philemon in a letter found among the
Greek papyri of the Nile valley. It relates indeed not to an offending
slave but to a defaulting soldier; but it is a letter from a Coptic
Christian priest (written in very bad Greek) to a Roman Christian
officer, the commandant of an inland cavalry garrison about 4.D. 346
(Deissmann, Light from the Ancient East, pp. 205-10 ; Milligan, Greek
Papyri, pp. 123-4):

To my lord and beloved brother Abinnaeus the commandant, Xaor,
-priest (Gk. papas) of Hermopolis, greeting. Many kind greetings to thy
children. I wish thee to know, my lord, concerning Paul the scldier,
concerning his desertion, pardon him this once, since I have no leisure to
come unto thee myself to-day. If he desist not from his conduct, he will
come into thy hands again another time. I pray for thy health for many
years, my lord brother.

Evidently the defaulting trooper had gone to the village priest,
made some sort of a confession, and asked for his intercession. The
priest may or may not have known that church authority was
seriously concerned at this time about the question of military
desertion ; the western council of Arles in 4.p. 314 had decided to
excommunicate soldiers ‘ who threw down their armsin time of peace’,
perhaps taking the more lenient discipline of a peace footing as an
opportunity of abandoning a calling which they felt to be inconsistent
with the Christian faith. He is somewhat doubtful about the per-
manence of the man’s good resolutions. But he gives him the benefit



ANCIENT PARALLELS TO THE EPISTLES 331

of the doubt, and writes him a “chit’ to present to the commandant
when he reports for duty, and perhaps for punishment. The letter
does not strike the deep note of appeal to Christian fellowship and
faith which is the strength and the charm of Philemon. There was no
such intimate relation between the village ‘father’ and the trooper
or his commandant as existed between St. Paul and Philemon and
Onesimus respectively. But there is something delightful in the
innocent strategy with which he paves the way for his plea by an
affectionate message for the children, to whom he was evidently
friend as well as pastor ; and again in the simple sincerity with which
he combines the term of respect for a commandant who was the
virtual king of the district with the term of affection for a brother
Christian.

IIx
CRITICISM OF THE EPISTLE

The Epistle to Philemon has passed through two waves of criticism
in widely severed ages and from opposite quarters. It was accepted
throughout the Church without hesitation for nearly three centuries
as a valuable Pauline document. Even the drastic criticism of Marcion
left it unassailed, though Tertullian and Jerome after him curiously
attribute its escape to its brevity. But in the fourth century some
churchmen, absorbed in the fight over the Christian faith, denied
either the authenticity or the inspiration of a letter which had
nothing to say about theological or disciplinary questions. If St.
Paul did write the letter, they argued, it was written in an uninspired
moment ; even an apostle could not always live on the high level of
the guidance of the Spirit. Prejudice against the letter was evidently
very strong. Jerome, Chrysostom, and Theodore of Mopsuestia
thought it necessary to write vigorously in its defence. Jerome
insisted that its universal acceptance in earlier ages must point to
the certainty of Pauline authorship. All three accused the critics of
blindness to the beauty and value of the letter. None of the three
apparently saw the real significance or influence of its message. It
was the German critics of the nineteenth century who saw the ulti-
mate bearing of the letter on the question of slavery, and on this
ground denied its authenticity. Baur, prejudiced against it by its
close relation to the longer epistles of the imprisonment which he was
post-dating on doctrinal grounds, regarded it as ‘the embryo of a
Christian work of fiction’, though he frankly appreciated ‘its attrac-
tive form’ and ‘its noble Christian spirit’. Steck saw in Philemon
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a pseudo-Pauline imitation of Pliny’s letters to a friend on behalf of
an offending freedman. Holtzmann applied to Philemon the theory
of interpolation which he had devised to explain therelations between
Colossians and Ephesians, going so far as to argue that Archippus
was invented by the writer as a personal link between Philemon and
Colossians. Both the Tiibingen school and the German critics of the
last part of the nineteenth century regarded the letter as a romantic
or allegorical essay on the subject of slavery. It never cccurred to
them that at the date to which they assigned the letter it was super-
fluous to plead for a Christian attitude towards slaves which was
already a recognized duty, and that a late fictionist would have made
St. Paul plead directly for the emancipation of Onesimus. Yet their
theory was a curious tribute to the latent force of a letter which re-
frained from even suggesting the emancipation of Onesimus, and
which has yet been a very leaven of emancipatory influence in alt
subsequent ages of society.

The Epistle to Philemon has won golden cpinions from critics and
scholars of every type. Sabatier says that it ‘gleams like a pearl of
the most exquisite purity even amid the rich treasures of the New
Testament’, while on a somewhat lower level he notes aptly enough its
perfect realization of St. Paul’s own precept, ‘Let your speech be
always with grace, seasoned with salt” (Col. iv. 6). Itisindeed a won-
derful blending of the true Christian spirit with & humour at once play-
ful and pointed. Ewald notes another combination, the blending of
‘the sensibility .and warmth of a tender friendship with the loftier
feeling of a commanding spirit, a teacher and an apostle’. Renan,
always the self-conscious artist, strikes a false note in his description
of the letter as ‘a true little chef-d’cuvre of the art of letter-writing’;
on the contrary the essence of its beauty lies in the very unconscious-
ness of its simplicity. It is just a letter written out of a full heart
without a thought of artistic effect or of didactic purpose. In arecent
number of the Revue de IHistoire des Religions (xcvi. 5, Sept.—Oct.
1927) M. Couchoud, paying the letter incidentally a somewhat
artificial tribute as ‘a flask laden with Christian perfume’ and ‘a
silver bell striking a noble and mysterious note’, analyses it into
stanzas of rhythmic lines in illustration of his theory that St. Paul
wrote his epistles in the antithetical parallelism of Hebrew poetry,
weaving into this framework the language of Greek rhetoric, the
rhythmic style serving as ‘an appeal to the ear, a help to the memory’.
M. Couchoud holds that Philemon was written deliberately not for
the congregation alone which met in Philemon’s house but for other
churches also near and far, and that St. Paul was consciously creating



CRITICISM OF THE EPISTLE 333

a new sacred literature in succession to the Hebrew prophets. Phile-
meon was an unfortunate choice as an illustration of this theory. Its
antitheses of language indeed leap to the eye in the Greek text ; but
they betray no sign of literary effort ; they are inherent in the apostle’s
thought. And the suggestion that St. Paul had any idea or intention
of leading the way in the creation of a sacred literature of the new
Israel of God is ruled out by the obviously incidental character and
occasicnal purpose of most of the epistles. It is still more untenable
a8 an explanation of & note penned on behalf of a converted and
reformed slave to unlock for him the door of an injured master’s
home and heart. St. Paul could never have dreamed that a note so
penned would come to be treasured by a world-wide Church as a
twofold revelation, a revelation of the greatness of his own soul, and
a revelation of the spirit of the Gospel in its bearing upon the status
of slavery.

Iv

CHRISTIANITY AND SLAVERY

(i) Ancient slavery
1. Hebrew slavery.

The slavery with which the apostolic epistles are mainly concerned
is Graeco-Roman slavery. Jewish slavery only comes into the picture
in the first epistle of St. Peter, and it is significant that there the
slaves are called not slaves but household-servants (1 P. ii. 18).
Slavery was tolerated under the Mosaic law. But it was slavery only
in name and status. Incharacter and conditions it was scarcely to be
compared with slavery in the life of other nations. The slave class
was only a fraction of the population; in Ezra ii. 65 it numbers
roughly a seventh (Ltft., p. 318, n. 2). It only appears occasionally in
Jewish history. As an institution it was tempered by the remem-
brance of the bondage of the Hebrews in Egypt; and law and
prophecy both insisted steadily upon the religious and social rights
of the slave, whether he were bondman for debt or captive of war.
The slave was a member of the household and of the congregation.
The slavery of a Hebrew was terminated by the sabbatical year.

2. Greek and Roman slavery.

Graeco-Roman slavery was a very different thing. Athenian
democracy rested on a slave basis; the slaves of Attica numbered at
least three or four times as many as the free population. Elsewhere
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the case was even worse; Aristotle says that there were nearly half
s million slaves in the little island of Aegina. Many Roman landed
magnates owned thousands of slaves. Roman law, far more cruel
than Athenian law, gave this vast slave-class neither recognition of
its home life nor protection for its own life. A slave might cohabit,
but not marry; he was often denied even the choice of his partner,
A slave was entirely at the mercy of his master’s temper ; any slight
offence might mean the lash, the knife, the lions, or the cross. His
daughters were at the mercy of his master’s lust. The peril of the
slave created by reaction a counter-peril for the master which gave
rise to the proverb, ‘every slave an enemy’—quot servi tot hostes. In
A.D. 61, almost the very date of Philemon, the Senate ordered the
execution of the four hundred slaves of a senator murdered by one of
their number. It was merely the strict enforcement of the law
enacted fifty years before. But a popular riot in defence of the
slaves forced a debate in the Senate, and a riot on the day of the
execution was only prevented by lining the streets with troops.
Lightfoot remarks that ‘this incident illustrates not only the heart-
less cruelty of the law but also the social danger arising from slavery’.
The chief speaker in the debate carried the motior by insisting on
this peril. He said that their forefathers had reason to regard with
suspicion even slaves born in the house or on the estate who had
learned to regard their masters with affection; but now with slaves
of various nationalities and foreign religions or no religion at a,]l such
a rabble could only be kept under by fear.

There is another side to the picture. Many masters rose superior
to the law, and treated their slaves, to use Seneca’s phrase, as ‘humble
friends and real members of the family’. Inscriptions prove the
frequent triumph of the better part of human nature (Dill, BSM A,
p- 117).- A master erects a memorial to a four-year-old slave child
‘ag dear as a son’; a slave librarian to a learned and beloved mistress ;
a young aristocrat to his old slave nurse; a whole household spends
its savings on a memorial to the daughter of the house; a master
records the faithful and loving service of a slave and his wife, who
moreover is described not as contubernalis but as conjuni.

(ii) The protests of philosophers
Meanwhile philosophical statesmen and historians of the first
century were subjecting slavery to a searching analysis and a scathing
judgement. Seneca sees in the tyranny of an emperor the reflection
of the tyranny of a master; ‘ you complain of the destruction of free-
dom within the State; you yourself have destroyed freedom within
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the household.” He notes how the multiplicity of slave service to
meet every need or whim of a master results in the master’s own
degeneration into ‘a helpless dependant’ (Dill, p. 12). Dio Chrysos-
tom points out that the distinction between slaves and freemen has
no basis in nature; there is no mental or moral difference between
slave and freeman. Seneca repudiates the idea that a slave cannot
claim gratitude for conferring a benefit ; he says that a slave is not
merely a servant to obey orders, he is a man who can confer a
benefit upon his master as one man upon another. Stoic philosophy
recognized even in a slave a member of the great city of godsand men,
in which ‘all ranks should be levelled by the consciousnees of & com-
mon divine descent and a universal human brotherhood’ (Dill,
P- 328). The nobler minds of classical paganism were already preach-
ing a dootrine which found expression in imperial enactments re-
stricting the rights of a master over his slaves. The relief given
to the slave was only partial, and far from effective. But it marked
the rise of & new public opinion.

(iii) Apostolic toleration of slavery

Such was the slavery which confronted St. Paul in his imperial
mission as the apostle of the Christian faith. It was contrary to both
divine and natural law, indefensible in principle, and in practice
intolerable except where philosophical conviction and human instinct
transformed its working. It is a significant fact therefore that St.
Paul never prohibits slavery or prescribes emancipation. The epistle
to Philemon is a paradox. It bids Philemon welcome Onesimus as a
brother to the same place in his affections which he gives to St. Paul
himself; it asks for more than emancipation would give Onesimus;
but it stops short of urging or even requesting his emancipation.
St. Paul’s refusal to utter the word ‘emancipation’ which more than
once ‘seems to be trembling on his lips’® is all the more remarkable
because in an earlier epistle he had advised a slave to take advantage
of the opportunity of emancipation if it came within his reach.! Yet
in Colossians and Ephesians, when he comes to deal with the mutual
obligations of Christian masters and Christian slaves, he simply
accepts the relationship, and bids them both remember that they
are slaves of Christ and regard and treat each other in the light of

1 1 Cor. vii. 21. Ancient commentators are divided as to whether this means
‘accept freedom if it is offered’ or ‘remain rather as you are’. But it is almost
unthinkable that St. Paul should have recommended slavery in preference to
freedom.
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that common service. ‘He has no word of reproach for the masters
on the injustice of their position ; he breathes no hint to the slaves of
a social grievance needing redress’ (Lightfoot, p. 323).

Various general considerations have been suggested by way of
explaining this apostolic toleration of slavery as a social institution.
‘The New Testament is not concerned with any political or social
institutions ; for political and soecial institutions belong to particular
nations and particular phases of society’ (Goldwin Smith, Does the
Bible sanction American slavery ? p. 95). But slavery was not a local
or temporary condition ; it was practically universal. And it raised
a question of fundamental principle. Again, it has been said that
‘nothing marks the divine character of the Gospel more than its
perfect freedom from any appeal to the spirit of political revolution’
{Goldwin Smith, p. 96). This is a profound truth, illustrated vividly
by our Lord’s disappointment of the popular hope that He would
head a revolt against foreign domination. But it is doubtful whether
the apostles had thought out and deliberately adopted this principle
of acquiescence in the existing order of things. And it is still more
doubtful whether their acquiescence was due to any calculation of
the consequences of a slave revolt, which if successful would have
flung civilization back to barbarism, and if unsuccessful would have
riveted the chain of slavery afresh with all the added cruelty of
revenge. The silence of the apostles on the essential character of
slavery was probably due to their preoccupation with issues both
immediate and ultimate. Their immediate tagk was to make men
Christians, and good Christians, whether they were slaves or freemen.
This they did by laying stress on the ultimate truth of their equality
in spiritual freedom and responsibility as members of the Body of
Christ. In this they were following the letter and the spirit of the
teaching of Christ Himself. ‘Instead of attacking special abuses,
the Gospel lays down universal principles which shall undermine the
evil’ (Ltft., p. 321). As with political oppression, so with social
bondage. The Gospel asserted or implied the supreme value of the
individual soul in the sight of God: In the long run this truth bore
fruit both in personal emancipation and in political democracy.

1 8t. Peter (1 P. ii. 18) does not even refer to the obligations of masters, but
only to the obedience of slaves. This omission may be due to the line of thought._
He is dealing with the discipline of life, and takes three examples of social
subordination—citizens to governments, slaves to masters, wives to husbands.

Yet he balances the last by & reminder to husbands of the spiritual equality and
fellowship of marriage.
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(iv) Aposiolic teaching for slaves and masters

It is instructive to note the various ways in which apostolic teach-
ing brought Christian faith to bear directly upon the position of the
slave. (1) The position itself is transformed into a sphere of divine
service. The call of Christ came home alike to pagan husbands and
wives, to circumcised and uncircumecised, to slaves and freemen. It
was not a call to a change of domestic or social or racial condition, but
to a change of personal character by virtue of & new personal relation-
ship, unjon with Christ. The converted slave is not to worry over his
social bondage ; he has already a higher spiritual emancipation. The
Christian slave is Christ’s freedman. The Christian freeman is not
to pride himself upon his social liberty; he has entered upon a
spiritual bondage,—he is Christ’s slave. Here St. Paul digresses for a
moment. Souls purchased by Christ at such a cost must not surrender
their spiritual liberty to the spiritual slavery of subservience to
popularity or to partisanship. Finally he returns to his main prin-
ciple; each man is to be content to remain in his present position
‘with God’ (1 Cor. vii. 20-4). This saving clause may mean ‘in the
sight of God’; outward circumstances have no power over the man
whose eyes are fixed upon God; as Bengel says, Qui Deum semper
speclant, sancltam circa externa habent indifferentiam. Or it may mean
‘on the side of God’, in contrast to the bondage of public or partisan
opinion. ‘With that proviso, all secular conditions, whether of family
life or caste or service, are capable of being made the expression of
a Christian character’ (Plummer on 1 Cor. vii. 24).

(2} The Christian faith is to transform the spirit of service. Chris-
tian slaves are to be obedient to their masters ‘as unto Christ’ ; their
obedience is to be part and proof of their religion. And their work is
to be done conscientiously ‘as to the Lord and not to men’; their
standard is now to be the present approval of Christ {Col. iii. 22-3,
Eph. vi. 5-8). Even pagan masters are to be treated with respect;
and Christian masters are not to be treated with disrespect on the
ground of spiritual equality, but to be served all the better because
of the spiritual fellowship between master and slave (1 Tim. vi. 1, 2).
Christian slaves are to be obedient and obliging, not impertinent or
dishonest (Tit. ii. 9, 10). There is to be a new spirit of diligence and
devotion in the slave which is to transform the character and to
improve the quality of the work deone. Listlessness is to vanish in
whole-hearted interest in the work itself ; reluctance is t0 vanish in
a willing and loyal response to his master’s instructions (cp. Col. iii. 23

zZ
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and note thereon with Eph. vi. 7). Various motives and reasons are
given for the good behaviour of a Christian slave. Christ will reward
fajthful service; Christ is the common Master of master and slave;
there wilt be no preferential treatment for master or slave as such
(Col. iit. 24, Eph. vi. 8). A faithful slave is an ornament to the
Christian religion (Tit. ii. 10); a disrespectful slave is a discredit to
the faith (1 Tim. vi. 1). St. Peter’s appeal to Christian slaves to be
obedient and faithful even to cross-tempered masters passes info a
reminder of the patience of Christ for our sakes even under abuse and
injustice (1 P. ii. 18-25).

In Colossians and in Ephesians Christian masters are reminded
strongly of their Christian duty. They are to give their slaves not
_ merely justice but equity (Col. iv. 1); to give them what they expect

from them, and to refrain from threatening (Eph. vi. 9); human
masters have a Master in heaven who judges slave and master alike
without partiality {Col. iv. 1, Eph. vi. 9). But the admonitions to
masters are brief compared with the admonitions to slaves. And in
1 Peter and the Pastoral Epistles there are no admonitions to masters.
The brevity or absence of such admonitions may be due to the idea
that the slaves were in special need of teaching, either because they
had a peculiarly difficult life to live and needed encouragement in the
path of patient faithfulness, or because some Christian slaves were
presuming upon the Christian faith as justifying a spirit of indepen-
dence which found expression in disobedience or impertinence. It is
evident from these epistles that slaves formed a not inconsiderable
part of Christian congregations at Corinth, at Colossae and in the
group of cities to which Ephesians was addressed, and also in Crete,
and therefore probably in other churches. The reference in 1 Cor.
i. 26-8 to the lowly social status of many, perhaps most, converts to
the Christian faith probably includes slaves as well as the poorer
classes of freemen. Apart altogether from the question of emancipa-
tion, the slave found a wealth of new meaning for his life in the
Christian faith, and a welcome in the Christian fellowship to which
the faith admitted him.

(3) At the same time St. Paul insists again and again on the fact
that the distinction between slave and freeman was not merely
transcended but abolished by the Gospel. The context in each case
suggests a different aspect or explanation of this abolition, In 1 Cor.
xii. 13 it is the unity of the Church ; slave and freeman alike were all
baptized in one Spirit into one Body. In Gal. iii. 28 it is the unity of
the Christian life; all are one in Christ. In Col. iii. 11 it is the uni-
versality of Christ; Christ is all and in all.
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(v) The Christian ideal
(1) Its assertion.

The Gospel was the condemnation and the death-knell of slavery.
The change in the character of a slave who had accepted and followed
the Gospel contributed to the new movement. The example and
influence of a Christian slave must have set many a decent pagan
master thinking seriously about his relation to such a slave and about
the morality of slavery as an institution. But it was the teaching
of the Gospel which undermined slavery. The fatherhood of God and
the brotherhood of man,—ideas already at work in Stoic philosophy,
but there merely abstract conceptions which only sufficed to awaken
or foster a general sympathy, a vague humanitarianism,—found a
concrete embodiment in Christ and the Church, and a practical
expresgion in Christian fellowship. ‘To the Stoics the world owes the
enunciation of principles which Christianity has at last made realities’
(Foakes-Jackson, Hist. of Chr. Church, p. 195). The day when master
and slave first knelt side by side to eat together the bread of life and
to drink the same cup of salvation was the first silent step in a slow
but certain revolution. Christians still owned slaves without incur-
ring the condemnation of the Church or the censure of their fellow-
Christians. But the Christian ideal was already leavening society.
A new social ideal was indicated by the devotion of the offerings of
the faithful to the redemption of slaves as well as of prisoners of war,
though 8t. Ignatius thinks it right and necessary to warn St. Polycarp
against the danger of encouraging slaves to seek their freedom at the
cost of the common fund of the Church, ‘lest they should prove to be
slaves of ambition’ (Ign. ad Polyc. iv). Social prejudice was broken -
by the commemoration of slave martyrs in the worship of the Church.
When the emperor Constantine became a Christian, imperial policy
gave partial and tentative expression to Christian principle by legis-
lation for the protection of slaves and for the encouragement of their
emancipation. One such law prohibited the breaking up of a slave
family by selling its members to different purchasers on the sale of the
estate.

Emancipation had sometimes taken a religious form even in
ancient paganism. One common method of emancipation was to
‘dedicate’ the slave by a legal fiction to a deity in his temple, and to
record the deed of emancipation within the temple precincts. This
old Greek custom was adopted by the Jews of the Dispersion, the
synagogue taking the place of the pagan temple. It passed finally
into the Christian Church; slaves were set free before the altar,
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whether they had been redeemed by private or congregational charity
or had bought their freedom out of their own savings. The custom
was originally a legal fiction. The slave was conveyed to the god, and
thus safeguarded against any subsequent claim of human ownership.
He became ‘the slave of the god’ and thereby ‘the freedman of the
god’; both phrases occur in inscriptions.! This may be the source of
the phrase ‘a freedman of the Lord” by which St. Paul describes the
spiritual emancipation of a Christian slave (1 Cor. vii. 22), using a
pagan term and transforming it into an expression of Christian truth.

In various directions the influence of the Church was exerted
increasingly on behalf of the slave. It insisted upon the spiritual
equality of the slave with the freeman. It worked for the removal or
mitigation of the evils of slavery; it pointed to the emanecipation of
slaves as an opportunity for Christian charity. It admitted the slave
to holy orders if his master was willing to emancipate him for that
purpose. Various canons however of ancient and medieval Church
councils indicate the complexity of the problem of slavery in Chris-
tian society, and, it must be confessed, the inconsistencies of Church
practice in the ages of conflict between Christian principle and social
tradition. The Council of Elvira in Spain (soon after A.p. 300) for-
bade masters to tolerate the presence of idols belonging to their
pagan slaves; ‘but if they fear the violence of their slaves, at least
they must keep themselves pure from all idolatry’ (Hefele, i. 154).
A fourth-century council at Gangra in Asia Minor speaks of slaves
joining a new ascetic movement, adopting proudly its distinctive
garb, and deserting and despising their masters as inferior Christians
(Hefele, ii. 326). The Jews were a large community in Spain. A
joint synod and parliament at Toledo in 681 forbade Jews to own
Christian slaves or to hold office as steward over the slaves of a
Christian household,—required the emancipation of slaves in Jewish
households who became Christians,—and condemned two offenders,
—the Joew who posed as a Christian and on that ground refused to
emancipate a Christian slave, and the Christian slave in a Jewish
household who concealed his religion (Hefele, v. 211). A similar joint
assembly at Toledo in 683 enacted that as slaves and freedmen
promoted to office by the king used their new position to persecute
their former masters, such promotions should be confined to slaves

! Bishop Hicks (Journ. Theol. Stud. x. 40) quotes an example from Panti-
capaeum in the Crimes, A.p. 81: *Herakles my house-slave is to be free once and
for all, and therefore master of his own movements, on one condition, viz.
reverent and constant attendance at the placo of worship.’ ‘The congregation
(synagoge) of the Jews’ is a party to the deed ; and the owner states, ‘I set him
free at the place of worship (proseuche)’.
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and freedmen of the exchequer, who had no private masters to per-
secute (Hefele, v. 213). A local council at Saragossa in 691 refers to
the custom of bishops emancipating slaves belonging to the Church,
apparently acquired as part of an estate by purchase or bequest; in
such cases the freedman must present his letters of emancipation to
the bishop’s successor (Hefele, v. 219). An English synod at Berk-
hampstead in 697 fines any master who makes his slaves work on
Sunday or eat meat on fast-days; the slave who does either of his own
accord is to be fined or flogged. The same synod provides for the
permanent freedom of a slave emancipated before the altar, but
asgigns his property to his liberator ; and permits a slave guilty of
theft to be ‘sold over the sea’ (Hefele, v. 249-50).

These examples illustrate the slow and halting progress of Christian
principle on its way to victory. But it must be remembered that the
Church’s task was extraordinarily difficult after the breakdown of
the Empire and of the largely Christianized civilization which shared
that breakdown. Yet the leaven was working all the time. In the
end it was Christian ideals that were the main factor in the abolition
of slavery. But the end was long in coming.

The history of Christian principle and Christian practice has been
indeed a chequered record. In the light of that record large deduc-
tions must be made from the frequent claim that the Christian
Church has been the constant antagonist and the sole conqueror of
slavery.

(2) Its realization,

(@) Christianity was not the first or only protest made on behalf
of human equality. Christianity has indeed taught as fundamental
principles ‘the conception of the equal value of human nature in the
sight of God and of honest men, and the conception of the universal
capacity of human nature for the highest life—the life of communion
with and service of the Divine’ (Carlyle, The Influence of Christianity
upon Social and Political Ideas, p. 14). But this doctrine of the
equality of human nature did not originate with Christianity. Greek
thought and Roman law had already reached that conclusion.
Aristotle in the fourth century B.c. had justified slavery on the
ground of ‘a profound and impassable gulf between the irrational
and servile nature of the barbarian and the reasonable nature of the
Greek’ (Carlyle, p. 27). Greek and Roman imperialism had disproved
this distinction ; Oriental and African alike had proved their capacity
for a higher civilization. From this experience even more than from
speculation emerged the abstract conception of all men as born free
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which appears in Cicero and Seneca, and which is embodied in the
antithesis of the Roman lawyers of the second century a.p. between
the law of nature which insisted on the equality of all men and the
law of nations which instituted the inequality known as slavery.
Human equality is not a doctrine peculiar to Christianity. Dr.
Carlyle, however, while insisting on this fact insists also rightly that
‘from the first it was essential to Christianity, and it was chiefly by
the influence of the Christien thinkers and writers that the conception
was gradually drawn out and applied to the circumstances of human
life’ (p. 29). That, however, is not all that there is to be said for the
achievement of Christianity. The doctrine of human equality as it
appears in St. Paul is not a philésophical idea or a legal principle; it
is a spiritual truth. It is based upon the relation of all men to Christ,
and the conviction of that relation gave to the Christian doctrine a

- force which was lacking in the same doctrine as it was held and taught
by philosopher and jurist; it gave to the slave himself an unshaken
agsurance of his own spiritual dignity; and it gave to the Christian
philanthropists and reformers of later ages an unconquerable en-
thusiasm in the cause of liberation. Nor should it be forgotten that
it was the embodiment of this doctrine in the faith of the Church
which carried the doctrine through the dissolution of Roman imperial-
ism and civilization, and made it a cardinal feature in the education
of the barbarian races of the North, who were at once the materials
and the builders of the new civilization of Europe.

(&) Christian teaching was not always true to its own principles.
‘The Christian Fathers® of the fourth century ‘unhappily found what
amounted to a new theoretical justification of slavery’ (Carlyle,

. p. 42). Chrysostom and Theodore of Mopsuestia in the East and
Ambrosiaster and Augustine in the West regarded slavery as a
consequence of sin, a providential discipline for the control and
correction of sinful men, though not an original part of the divine
ideal of human life. Chrysostom indeed insisted that this penal
discipline was terminated by the coming of Christ. But this theory,
logically and morally indefensible as it was, was probably responsible
in part for the acquiescence of the Church in the institution of slavery
even while it was working hard for the amelioration of the condition
of the slave.

(c) Christianity was not the only influence at work in the abolition
of ancient slavery. Historians have pointed out that economic
conditions were an important factor in the process. Yet it must be
remembered that spiritual forces are often at work beneath the
surface of history ; their action lies in the inner sphere of motive and
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yields little or no evidence for historical purposes. Probably Christian
principles were at work not merely alongside but sometimes also
behind economic developments. Whatever the combination of
causes, ancient slavery disappeared in the Middle Ages, and medieval
serfdom disappeared after the fourteenth century. It is true that
when a new era and type of slavery arrived in the fifteenth and six-
teenth centuries, as one of the results of the contact between Europe
and Africa, Church authority made no protest against the new slave-
trade. The silence of the Christian conscience of that day may have
been due partly to the preoccupation of men’s minds with the conflict
between Reformation and Counter-reformation, and between Angli-
can and Puritan, partly to the predominance of the Old Testament in
some regions of Christian thought, and partly again to the lingering
influence of the later patristic justification of slavery. It wasnotuntil
the closing decades of the eighteenth century that the anti-slavery
agitation began which won through to victory in the nineteenth.
The movement owed something to the growth of the democratic idea
in European political thought and life. But the Christian ideals
which were latent in the democratic idea found open expression,
especially in England, in the agitation against the slave-trade. That
agitation was born of the revival of personal religion known as the
Methodist or Evangelical Movement. Dr. Carlyle attributes the
agitation to the influence of the Christian conception of human
equality. It is true that the conscience of Englishmen to whom
Christianity had come to mean more than a national institution or a
social convention became restive under the contradiction between
the principle of human equality and the fact of slavery. But Chris-
tianity is not merely a moral system; it is a spiritual experience.

The souls of men to whom Christ was now & living reality and a
personal saviour burned with the conviction that Christ was meant
for all men and all men for Christ. The new religious movement was
essentially missionary. It gave birth to the Church Missionary
Society and the British and Foreign Bible Society. It elevated the
agitation against the slave-trade into a crusade; and the strength
that sustained the crusaders under opposition and unpopularity,
under delays and disappointments, was drawn not from the force of
moral doctrine but from the fire of spiritual devotion. It was under
a leadership thus inspired that the crusade fought its way to victory
over social prejudice and financial interest. The British Empire set
free all slaves under its flag at an enormous monetary cost. The great
American Republic paid in blood as well as gold for the liberation of
its negroes. The Civil War indeed was fought to vindicate the
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indissoluble unity of the nation ; but the peril of disurion arose from
the resistance of the slave-holding States of the South to a Northern
liberationist agitation in which the deepest and strongest motives
were not political but religious. Throughout the whole era of libera-
tion ‘the battle was the battle of humanity, but it was fought under
the banner of the Cross’ (Bishop Barry, pref. to Philemon). If the
Christian inspiration of the still continuing war against slavery in its
African base and fortress is not always visible, it is because it is the
nature of leaven to lose its distinctness in the doing of its work. The
leaven of Christian principle is now leavening international life, as it
has already leavened national life. The task in which the great
nations led the way has now become the concern of all the nations.
Slavery and serfdom in all their forms, wherever they still survive,
are now before the bar of the League of Nations ; and that League is
the international embodiment of Christian idealism, deriving its
policy from Christian principle, and dependent for its power upon
Christian co-operation.

(vi) The working of the Christian faith in the world
1. Not revolutionary but evolutionary.

Two great principles emerge from this survey of the Christian
faith at work in the world. - The first is that its working has beén not
revolutionary but evolutionary. It did not destroy an evil order of
things immediately, even for the purpose of creating a good order.
It ended by abolishing the institution of slavery, but it began by
regulating its conditions. It taught the spiritual dignity and destiny
of all human nature; it worked for the removal or redress of such
conditions of slave life as were incompatible with any recognition of
that dignity and destiny on the part of the master, or with any
response on the part of the slave to the call of the higher life. Even
when it insisted on the natural equality of haman nature, it abstained
from protesting or agitating against an institution which ignored or
denied that equality. 1t encouraged emancipation of individuals as a
Christian virtue ; it abstained from any movement for the emancipa-
tion of a whole class. This abstinence was apparently not deliberate.
There is no evidence that the idea of an emancipatory agitation was
entertained and abandoned. Such an idea may have been considered
impracticable in the face of imperial authority and public opinion, or
fraught with terrible prospects of social conflict. But it is more
probable that the acquiescence of the Church was an instinctive
adhesion to the example of the Lord Himself, who took no step and
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aaid no word of protest against slavery. It may perhaps even have
been a dim realization of the significance of the patience of divine
providence in the redemption of the world. Or it may have been that
the mind of the Church was not yet awake to the implications of the
Gospel which it was preaching so faithfully. At this distance we can
see that the delay in advancing from amelioration to agitation was
the truest wisdom. A revolutionary policy would have plunged the
civilized world into the chaos of a barbarous class-war. No revolution
can succeed without a basis in public opinion ; and the conversion or
creation of public opinion is a slow and chequered process. It was a
true instinct which preached the Gospel and left it to leaven the mind
of the world.

2. First the spiritual, then the social.

The second principle that emerges from this survey is that the
task before the Church in every age is twofold ; it includes both the
redemption of man and the redemption of society. The kingdom of
God begins within the spirit of the individual life ; it extends thence
into the system of the corporate life. The Church as the Body of
Christ is not only ideally but actually prior to its members ; men are
gathered into an already existing spiritual society. But the Church
a8 it confronts the world works upon the social order through the
individual. Given & social institution such as slavery, a social order
such as oligarchy, the one involving the denial of personal liberty,
the other the denial of political opportunity, the Gospel first trans-
figures the personal relation in the light of spiritual truth, and then
transforms the social conditions by the law of spiritual duty. The
inversion of this order of effort is fatal to the effect of the effort.
Legislative and social reform cannot make better men ; it can give
men a better chance. Reform can only be launched through the
altruistic activity of men alive to higher things; it-can only achieve
its purpose through the response of men similarly alive to higher
things. Conversely, the spiritual regeneration of the individual
cannot have its perfect work in an environment which stifles or
thwarts the higher part of his nature. And the Church is bound in the
very interests of its spiritual work for the individual to set men work-
ing for the vindication of his personal liberty and for the provision of
fuller opportunities for him of individual progress and social service.
This principle is exemplified in the history of the emancipation of the
slave and the serf, in the fight for the enfranchisement of the citizen
and the education of the child. It has yet to be realized in the removal
of any virtual slavery, in the sense of the denial or limitation of
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personal liberty and responsibility, which may be still surviving in
the conditions of political or industrial life. Labour even in the most
enlightened and advanced nations has yet to be promoted from mere
employeeship to partnership in the world’s work. Native races have
yet to be elevated from the status of subject to the status of citizen
within the empire. Nationalist agitations are the inevitable sequel
of native education. The noblest imperialism of modern history has
yet to recognize that its tutorship was a trusteeship, and that its
tuition has not failed but succeeded in its task when its pupils claim
to be trusted more and more with the ordering of their own national
life. The sequence of human progress is always the same,—first the
conversion of the human soul to the consciousness of its spiritual
value and destiny,—then the reconstruction of the framework of-
society to give wider scope and freer course to the development of the
new life. If one single word can suffice to designate the process of
history, it is the word ‘Liberation’. The nineteenth century was in a
peculiar sense and degree the era of liberation, and that era is not yet
complete. The process has been chequered and fitful ; it has had its
epochs of suspense and opposition as well as its epochs of advance
and success. But the law of liberation is written clearly in the record
of the process. That law is that in the liberation of humanity the
spiritual must precede the social. The significance of the Epistle to
Philemon lies largely in the exemplification of this law in the attitude
of St. Paul’'s appeal to the master of a penitent runaway slave. The
recovery of social freedom for the slave may and will come later;
what must come first and at once is the recognition of his spiritual
fellowship. If this is the obvious lesson of Philemon, there is another
lesson implied, and that is that the deepest and strongest motive at
work in the transformation of social conditions is the same spiritual
principle which transfigured the very personal relationship which it
left for a while unchallenged. It is with this moral that Bishop Barry
closes his preface to the epistle. ‘Against all forms of mitigated
slavery in modern society, experience certainly warns us to trust, not
to the sense of common interest, the conviction of mutual duty, or
even the enthusiasm of philanthropy, but to the faith which recog-
nizes in the pocrest and weakest, even in the idler and the sinner, a
brother beloved in the Lord.’?

1 For careful studies of varicus phases and aspects of slavery see Barrow’s
Slavery in the Roman Empire (1928) and Lady Simon’s Slavery (1§29).




THE EPISTLE TO PHILEMON
(i) Greetings to Philemon and his household, 1-3.

Paul, a prisoner in the service of Christ Jesus, and Timothy your brother
and mine in the faith, to Philemon our beloved friend and fellow-worker, and
to Apphia our sister in the faith, and to Archippus our fellow-soldier in the
army of the Lord, and to the church that meets in your house; may the blessing
of God our Father and of the Lord Jesus Christ rest wpon you all in ail
spiritual power and peace.

1 PAvL, a prisoner of Christ Jesus, and Timothy lour brother,
L Gr. the brother.

1. a prisoner of Ckrist Jesus. Cp. Eph.iii. 1 andiv. 1. OnSt. Paul’s
imprisonment see additional note on p. 209. Here alone the phrase
occurs in the initial address of a letter. Its substitution for the usual
self-designation ‘apostle’ marks the contrast between the claim of
authority and the appeal of personality. Yet the reminder of his
bonds is more than an appeal to compassion ; the appeal of an apostle

«suffering for the faith has a commanding authority of its own.
Reitzenstein (Hellen. Mysterienreligionen, pp. 81 ff.) sees in this phrase
here and in verse 9 and in ‘the bonds of the gospel’ in verse 13 an
allusion to the retrest required of the mystic before his final initiation,
as though St. Paul regarded his imprisonment as a spiritual discipline
preparing him for admission to the presence of Christ (cp. Phil. i. 23).
The custom of such a retreat is illustrated by many letters in the
Greek papyri (see Milligan, Gk. Pap.) in its different aspects, viz.
detention in a sanctuary, detachment from society, devotion to a
divine Lord. But apart from the fact that Reitzenstein makes far
too much of the coincidence between the verb ‘keep’ in verse 13 and
the ‘keeping’ or ‘detention’ whick was the term used for these
retreats, the whole idea is far-fetched, and has no support in this or
in any of St. Paul’s references to his imprisonment.

Timothy. This letter is-a personal appeal from St. Paul to Phile-
mon. Why then is Timothy included in its initial address? (1)
Timothy may have been on terms of affectionate acquaintance with
Philemon, whom he may have met in the course of his companionship
with St. Paul at Ephesus (Acts xix. 22). (2) St. Paul may be intimat-
ing that he has discussed the case of Onesimus with Timothy. (3)
Zahn (Inir. N.T. i. 456) suggests that perhaps Timothy is mentioned
as a sort of witness in view of the ‘somewhat legal nature’ of the
case. ‘For signing a bond and for drawing up a recommendation of
a runaway slave recourse was had to a second witness’ {cp. 2 Cor.
xiii. 1),
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to Philemon our beloved and fellow-worker, 2 and to Apphia
lour sister, and to Archippus our fellow-soldier, and to the
church in thy house: 3 Grace to you and peace from God our
Father and the Lord Jesus Christ.

1 Gr. the sister.

our beloved and fellow-worker. On the use of beloved see note 6n
Col. iv. 14. Tt is almost a substantive, ‘our dear friend’. Fellow-
worker may refer to Philemon’s labours in the cause of the Gospel at
Colossae, recognized thus by St. Paul as constituting a comrade-
ship of service in spite of distance. But it is probable also that
Philemon had laboured in actual companionship with St. Paul at
Ephesus.

2. Apphia our sister. Gr. the sister, i.e. fellow-Christian. Some
Gr. MSS. have beloved instead of sister. It is practically certain
that Apphia wasg the wife of Philemon, included here as a friend of
St. Paul from Ephesian days, and as a possible intercessor for
Onesimus. The name must not be taken as a variant of the familiar
Roman Appia; it is probably a native Phrygian name, to judge from
its frequent occurrence in Phrygian inscriptions, either as Apphia or
ag Aphphia. See Intr. p. 324.

Archippus our fellow-soldier. Most naturally to be taken as the son
of Philemon, though some ancient commentatorg suggest an intimate
friend or an instructor in the faith; almogt certainly the Archippus
of Col. iv. 17. See notes there and Intr. p. 325. He may have
‘goldiered’ for Christ with St. Paul at Ephesus. For the metaphor of
warfare or rather soldiering as a description of Christian service see
2 Cor. x. 3, 4, Eph. vi. 11 fi,, 1 Tim. i. 18, 2 Tim. ii. 3, 4. The distinc-
tion between fellow-worker and fellow-soldier may perhaps imply that
‘the work of Archippus as the younger man was more aggressive’
(Williams) or ‘an activity requiring more pains and self-denial’
(Zahn).

the church in thy house. See mote on Col. iv. 15. Perhaps the
Christian members of the household, but more probably a congrega-
tion meeting in the house. The family has been already mentioned,
and there may not have been any or many other slaves besides
Onesimus. The social standing of Philemon enabled him to welcome
a congregation of neighbours and of Christians who had business
relations with him. Some late manuscripts have their house or his
house, in assimilation to Rom. xvi. 5, 1 Cor. xvi. 19, Col. iv. 15. But
the substitution of thy is natural enough in the initial address of a
tetter.

3. Grace to you and peace, &c. See notes on Col. i. 2. The best
manuscripts there have only from God our Father. Here and in
Eph. i. 2 they have the addition and the Lord Jesus Christ.
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(i) Thanksgiving and prayer for Philemon’s love
and faith, 4-1.

My heart is full of thankfulness to my God every time that I remember
you in my prayers, for all that I hear of the love and the faith seen in your
devotion to the Lord Jesus and in your dealings with all the Lord’s people;
and I pray that this loving fellowship which is the fruit of your faith may
stself have a practical resuli—that it may bear fruit in its turn in a clearer
recognition and a fuller realization of the meaning of everything that is good
in your life as you see it in relation to Christ. I pray this prayer confidently,
for I have found great happiness and encouragement in your love, and
especially in the fact that the hearts of the Lord’s people have found relief and
refreshment through you, my brother.

4 I thank my God always, making mention of thee in my

prayers, 5 hearing of 1thy love, and of the faith which thou hast
1 Or, thy love and faith.

4, my God. This note of personal relation to God expressed by the
possessive adjective is found in similar thanksgivings in Rom. i. 8,
1 Cor. i. 4, Phil. i. 3, and in other passages of a confidential character
in 2 Cor. xii. 21 and Phil. iv. 19. Cp. the fuller expression in Acts
xxvii. 23, ‘the God whose I am, whom also I serve’. In Phil. iii. 8,
and there alone, St. Paul speaks similarly of Christ, ‘the knowledge
of Christ Jesus my Lord’, cp. the intimate confession of Gal ii. 20.

always. A.V.takesthiswith‘makingmentionoftheeinmyprayers’;
R.V.rightly with ‘I thank my God’. In 2 Th.i. 3 and 1 Cor.i. 4 it
is used of thanksgiving without any reference to prayer;inl Th.i. 2,
Col. i. 3 and Eph. i. 16, where both thanksgiving and prayer are men-
tioned, the ‘always’ clearly belongs to the thanksgiving. So prac-
tically in Phil. i. 3, where it is connected with ‘making supplication’,
but the emphasis is clearly on the words ‘with joy’, which convert
the phrase into an amplification of the preceding ‘I thank my God’.

making mention of thee. The Greek noun means both remembrance
and mention. In1 Th.iii. 6 and 2 Tim. i. 3 it is clearly remembrance,
and probably also in Phil. i. 3. Here and in 1 Th. i. 2, Rom. i. 9,
Eph. i. 16, the verb making requires the meaning mention. The con-
nexion may be ‘I thank God for you and pray for you’, or more
probably ‘I thank God for you whenever I pray foryou’. The thanks-
giving and the intercession together give a vivid glimpse of the private
devotions of the Apostle. Not only congregations but individuals
found a constant place in his prayers. Cp. 2 Tim. i. 3.

5. hearing, i.e. ‘hearing as I do’, or ‘because I hear’. St. Paul’s
informant was probably Epaphras (Col. i. 7, 8, iv. 12) rather than
Onesimus, whose information was less recent and less intimate.

love . . . faith. In the thanksgiving in Col.1. 4,1 Th.i. 3,2Th.i. 3
faith precedes love, which is the fruit of faith. Here love precedes
faith ; the letter is an appeal to love.
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toward the Lord Jesus, and toward all the saints; 6 that the
fellowship of thy faith may become effectual, in the knowledge

toward the Lord Jesus and toward all the saints. The English versions
ignore the fact that in the Greek the two prepositions are different.
Lightfoot points out that the first denotes direction and the second
arrival and so contact. Both are used of faith, the second far more
frequently, the first only in 1 Th. i. 8 and 2 Cor. iii. 4. Both are used
of kindness and fairness to men. ‘But where a distinction is necessary,
there is & propriety in using the first of the faith which aspires towards
Christ, and the second of the love which is exerted upon men’ (Ltft.).
Of the four terms, viz. love, faith, the Lord Jesus, the saints, the
second relates to the third, and the fourth to the first, i.e. the faith
is faith in Christ and the love is love for the saints. This meaning is
supported by Col. i. 4 and the traditional text of Eph.i. 15 as seen
in A.V. This order of words is called ‘chiasm’ from the Greek letter
X, and is fairly common in Greek and Latin literary style. But the
only other case in St. Paul is Gal. iv. 4, 5. Various attempts have
been made to avoid this construction. (1) Some manuscripts and
versions read ‘faith and love’. (2) Some commentators take faith to
mean fidelity or loyalty, and regard both the love and the faith as
being manifested towards both our Lord and the saints. Philemon
loved his Lord and his fellow-Christians, and was loyal and true to
both. (3) Others regard thy love as standing apart, and which as
referring only to faith. On that agsumption there are three possible
renderings. (e} Faith may mean fidelity to Christ and to the saints
agin (2). (b) It may mean trust or confidence in both cases: Philemon
had faith in Christ, and that gave him faith in his fellow-Christians.
{¢) Both meanings may be combined, ‘faith in Christ and faithfulness
to all the saints’.

6. that the fellowship of thy faith may become effectual. This may be
(1) a reference to the tendency or result of Philemon’s faith. But it
is unlikely that St. Paul would hint at the motives or even at the
reward of that faith. (2) The clause is rather the object or purpose of
the Apostle’s prayer in verse 4. It corresponds to the introductory
prayer in the epistles of the first imprisonment, & prayer which in
each case culminates in a petition for the readers’ advance in spiritual
knowledge—epignosis, the very word used here. Cp. Phil. i. 9, Col. i.
9, 10, Eph. i. 17. But the interpretation of the passage depends on
two questions, what is meant by this fellowship of faith, and whose
progress in knowledge is contemplated? The answer to the first
question depends on the answer to the second. (i) Is the idea that the
Colossian Christians, the recipients or witnesses of Philemon’s Chris-
tian love, are to have their eyes opened thereby to the practical value
of the Christian faith or to the deeper blessings of the Christian life ?
Or is it that Philemon’s own love and faith are to bear fruit in his
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own life in a deeper spiritual experience ? Both ideas are true; the
question is, which of the two was what St. Paul meant here? Prob-
ably the latter. (1) The analogy of the prayers in the other epistles
guggests that here too it is the recipient of the letter that is to grow
in knowledge. (2) It is the standing order or sequence of Christian
experience, e.g. Eph. iii. 17-19: ‘beginning in faith, deepened by love,
and so growing to knowledge’ (Barry). (3) It is in accord with the
mein purpose of this letter. Philemon’s faith, finding expression
already in acts of love towards al! fellow-Christians within reach, is
to come to recognize all the good things involved in that faith—to
find a new happiness in an act of love towards his own penitent slave.
Cp. the reference in verse 14 to one particular ‘good thing’, viz. the
smrrender of Onesimus to the service of St. Paul. ‘At the very
beginning, where he praises Philemon for his generous brotherly
love . . . St. Paul does not fail to intimate that he would like to see
him make further progress in this direction’ (Zahn).

(ii) What then is this fellowship of faith that is to have this practical
result ? The Greek word koinonia here translated fellowship is
derived from koines, i.e. common, and has two meanings, viz. par-
taking, Lat. communio, and giving, Lat. communicatio. In N.T. it is
used (a) in the sense of fellowship, the sharing of a common life, e.g.
between Christians in the life of the Church, Acts ii. 42,1 Johni. 3,7;
between apostles in a common mission, Gal. ii. 9; fellowship with
God in Christ, 1 Cor. i. 9, x. 16, Phil. iii. 10, 1 John i. 3, 6; in the life
of the Spirit, 2 Cor. xiii. 13, Phil. ii. 1 ; (b) of the act or spirit of giving,
e.g. acts of charity, Heb. xiii. 16; the contribution for the Judaean
churches, Rom. xv. 26, 2 Cor. viii. 4, ix. 13 ; co-operation on behalf of
the Gospel, Phil. i. 5. Various interpretations have been suggested
here. (1) A.V. the communication of thy faith, i.e. apparently the
practical exhibition of Philemon’s faith in his generous behaviour
towards his fellow-Christians. The result of his practical Christianity
is to be that they will come to see the good of the Christian religion.
(2) Ellicott explains A.V. as meaning the participation in thy faith
enjoyed by others, which may mean either the practical benefit which
they have received from his faith or the confirmation of their faith
by his example. Both (1) and (2) are based on the assumption that
St. Paul is praying for the enlightenment of the Colossian community.
On the more probable assumption that he is praying for the enlighten-
ment of Philemon, there are four possible interpretations. (3) Thy
benevolence which is the fruit of thy faith, i.e. the good works in which
his faith found expression. A faith so productive already should
produce-yet other effects—it should bear fruit in Philemon’s own life.
(4) R.V. the fellowship of thy faith is ambiguous. (a) Without further
definition, in spite of the corresponding substantive partner in verse
17, it can scarcely mean the fellowship of Philemon with the Apostle
—an intrusive idea in the present context. (4) Fellowship with God
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of every good thing which is in you, unto Christ. 7 For I had

1 Many ancient authorities read us.

is not the point of the passage. (3) Thy fellowship in the faith is a
simple and satisfying translation, but in the Greek thy clearly belongs
to faith. (4) Perhaps the truest interpretation is °the spirit of fellow-
ship and communion, almost our brotherliness’ (L. Williams), i.e. the
brotherliness of thy faith. It was not a self-centred or self-regarding
faith, but a loving and lovable faith. It was not natural but Christian
brotherliness; it was a temper and attitude produced or at least
fostered by the Christian faith.

may become effectual, Gr. energes, i.e. an active force or influence.
The Latin versions have manifest, Gr. enarges, which makes an excel-
lent sense, but is clearly a misreading of the Greek text. The Greek
word is used in Heb. iv. 12 of the word of God, living and active,
R.V. (A.V. powerful) and in 1 Cor. xvi. 9 of a door of opportunity
‘great and effectual’, i.e. ‘a great opening for active work’ (Twent.-
Cent. N.T.). It denotes not effects but efficacy, not results but
activity.

in the knowledge of every good thing which is in you. ¥or the meaning
of knowledge (Gr. epignosis) see note on Col. i. 9. The fellowship of his
faith is to react upon his conceptions of ‘the whole range of spiritual
blessings, the complete cycle of Christian truth’ (Ltft.)—to widen
and deepen his view of the Christian life. Upon such a clearer and
stronger grasp of all that brotherliness means St. Paul is relying for
a ready assent to the appeal of this letter. The Greek MSS. vary
between you and us. You (it is plural) can only refer to the Christian
community at Colossae. Us identifies St. Paul with Philemon and
his friends in the sympathy of Christian experience, and extends
beyond them to all Christians: ‘every blessing that we Chiistians
have found in the Gospel’.

unto Christ. AV. in Christ Jesus, a definition of the good things,
‘every Christian grace and blessing’. But R.V. by its preceding
comma, rightly attaches the phrase not to ‘every good thing’ but to
the whole clause. The fellowship of Philemon’s faith is to work out
in fuller knowledge of the Christian faith and its bearing on life, and
so to work back to Christ, to point to Him as the source as well as the
object of faith, and the inspiration of all love. It might almost be
translated fo the glory of Christ. Bonum nobis exhibitum redundare
debet in Christum, Bengel. Otherwise we might be tempted to read
into the sentence the idea that every good thing in you means all
natural goodness, which must be lifted into conscious consecration
to the service of Christ as its real source.

7. For I had much joy, a return to the thought of his thanksgiving,
for which he gives a further ground. A.V. we have; but R.V. repre-
sents a truer Greek text. I had, not imperfect but aorist, and so
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much joy and comfort in thy love, because the hearts of the
gaints have been refreshed through thee, brother.

petter translated I found or I received, i.e. when he heard the news
of Philemon’s faith and love, or of the more recent examples of his
refreshing benevolence. In thy love, more exactly, over thy love, i.e.
on the ground of thy love. The Gr. word for comfort might also be
translated encouragement. The kindness of Philemon to his Christian
neighbours encouraged St. Paul to hope for a similar kindness to
himself and Onesimus.

the hearts of the sainis have been refreshed, cp. verse 20. For the
word translated hearts see note on Col. iii. 12. The Greek word for
refreshed is used in N.T. (@) of a temporary rest, a respite from toil or
fatigue, Mk. vi. 31, xiv. 41, Mt. xxvi. 45, Rev. vi. 11; (b) of a rest
which brings new strength, a refreshment, e.g. our Lord’s promise
‘I will give you rest’, Mt. xi. 28, and perhaps Rev. xiv, 13, ‘that they
may rest from their labours’. St. Paul uses the word of the spirit of
Titus being refreshed by the penitence of the Corinthians, 2 Cor. vii.
13, and of the happy visit of delegates from Corinth which was a
refreshment both to him and to the Corinthians, 1 Cor. xvi. 18. The
sainds must be primarily the Christians of Colossae, but it may refer
also to other Christians at Rome and elsewhere who had heard the
story or had personal experience of Philemon’s generosity. It has
been suggested that it refers to the Christians of Jerusalem, who are
described simply as ‘the saints’ without further definition in 1 Cor.
xvi. 1, 2 Cor. viii. 4, ix. 1, 12. Philemon may have contributed to the
relief fund which St. Paul took to Jerusalem some three years before,
Acts xxiv. 17. But any such restriction of ‘the saints’ is improbable
so soon after the reference to ‘all the saints’ in verse 5. The expres-
sion ‘have been refreshed’ seems to suggest a recent experience
shared by St. Panl. Philemon may have given monetary assistance
to Christians travelling from Asia to Rome, or sent similar help by
them to needy Asiatic Christians in Rome (Zahn). But perhaps no
special service or occasion is indicated, but rather a continued course
or general attitude of kindly help.

by thee, Gr. through thee. Perhaps St. Paul is thinking of Philemon
as the instrument of our Lord’s own refreshment of His people, cp.
M¢. xi. 28. ‘He was the agent for his Lord’ (Moule).

brother. (1) Here and in verse 20 a note of personal affection, the
abiding fruit of past intimacy at Ephesus. (2) Philemon was a con-
verb of St. Paul’s own, but the father of a son, Archippus, who was
old enough to be a minister of the Church. Brother may therefore be
used here instead of the title son or ckild given to younger converts.
(3) Philemon had earned the title brother by proving himself a true
brother to members of the family of Christ at Colossae, and therefore
to all members of that family everywhere.

Ag
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(iii) St. Paul and Onesz'mus, 8-14.

And for that reason I am going to appeal to your heart. It ig true that I
have ample gustification on the ground of Christian principle for urging upon
you what I regard as yowr duty; but I prefer to appeal to you on the ground
of Christian love, asking you to regard me simply as Paul an aged servant,
and now actually a prisoner in the service, of Christ. I appeal to you on
behalf of this spiritual child of mine whom I have begotten in my tmprison-
ment, Onesimus. His very name gives point to my appeal. There was a
time when he was no help to you; but now there is help in him both for you
and for me. I am not merely writing fo you about kim; I am sending him
back to you in person, though it is like tearing out my own heart to send him
away. I wanted to keep him here to myself, to serve as your substitute in
manistering to my needs in this imprisonment for the sake of the Gospel. But
I have decided to take no step without ascertaining your mind. I wish this
act of kindness to have no semblance of compulsion, but all the freedom of a
voluntary choice.

8 Wherefore, though I have all boldness in Christ to enjoin
thee that which is befitting, 9 yetfor love’s sake I rather beseech,

8. Wherefore, i.e. in reliance upon the love which is the key-note of
Philemon’s conduct, 8. Paul waives the right of authority to com.
mand obedience, and claims only the right of love to appeal for a
loving response.

all boldness. R.V. need not have departed from the Greek, which
has much boldness, i.e. ample ground for a bold claim to direct. For
the meaning of the word see note on Col. ii. 15. Here it denotes the
confidence in his apostolic authority with which St. Paul could insist
if he wished.

in Christ. For this phrase see note on Col. iii. 18. Here it may
mean ‘ag one Christian man to another’, or, in view of the note of
authority, ‘as an apostle of Christ’.

to enjoin thee that which is befitting, i.e. to insist upon the proper
course of action. The Greek word for befitting denotes not absolute
and imperative rightness but propriety in view of particular relations
and circumstances. The verb is used in Col. iii. 18, Eph. v. 4. The
Greek word for enjoin itself occurs here only in St. Paul. But he
uses the noun several times (z) of the express command of God which
lay behind the sense of apostolic commission, Rom. xvi. 26,1 Tim.i.1,
Tit. i. 3, (b) of apostolic authority, e.g. Tit. ii. 15. Its use in the
Corinthian epistles throws a vivid light upon St. Paul’s treatment of
questions of Christian dasuistry, i.e. the application of Christian
principles to particular cases. Speaking of the obligations of married
life, he speaks ‘by way of concession and not by way of command’,
1 Cor. vii. 6. On the marriage of maiden daughters he offers a ‘judge-
ment’ or personal opinion, in the absence of any ‘command of the
Lord’, T Cor. vii. 25. In the arrangements for the collection in aid of
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being such & one as Paul 1the aged, and now a prisoner also of
1 Or, an ambassador, and now dec.

the Judaean Christians he refrains from a definite ‘command’ and
gives his own ‘judgement’ or advice for the guidance of the Corinthian
Church, 2 Cor. viil. 8, 10.

9. for love’s sake. There is no need to limit this to Philemon’s love
for Paaul, or for Onesimus despite his behaviour, or to Paul’s love for
Philemon, or to their reciprocal love. It is Christian love in the
abstract, regarded absolutely as a guiding principle of life. Cp. the
hymn in praise of love as a Christian grace, 1 Cor. xiii.

I rather beseech, i.e. I prefer to appeal rather than to prescribe.

being such a one as Paul the aged, &c. The construction and rela-
tions of this clause are uncertain. There is no punctuation in ancient
manuscripts; and the Apostle’s language is broken by emotion at
this point. (1) R.V. takes the whole clause as a statement of the
grounds of his appeal: ‘I prefer to appeal to you just as I am, just
your friend Paul, an old man, and at this moment also a prisoner in
chains’. (2) It is perhaps doubtful whether the Greek can mean ‘such
a one as’. Perhaps betng such ought to stand alone. In that case it
may mean (a) ‘I prefer to appeal, being of that disposition, to appeal
simply as Paul’, or (5) ‘being such’ may refer to verse 8: ‘I prefer to
appeal to you, though I am entitled to such authority as an apostle,
to appeal simply as Paul, &c.’ (3) It has been taken to mean ‘I prefer
to appeal, though I am such a person as Paul, &c.” But it is doubtful
whether St. Paul, having once waived the claim to command, would
return to lay stress upon that claim even for the purpose of repudiat-
ing it once more. R.V.seems truer to the spirit of the whole letter.

Paul the aged. The chronology of St. Paul’s life is still undeter-
mined. For the different calculations see Moffatt’s I'ntr. to the Litera-
ture of the N.T., and for the materials for calculation see C. H. Turner
in Hastings's Dict. of the Bible, 1. 403-25. St. Paul was ‘a young man’
at Stephen’s martyrdom, probably in ao.n. 32; but his prominence
in the subsequent persecution proves that this does not mean a mere
youth. The probable date of this epistle is o.n. 61. At this date St.
Paul was at least nearer sixty than fifty, and incessant labour and
frequent suffering must have aged him beyond his years; he may
have felt quite an old man. The title aged is therefore not inappro-
priate. It is not used in contrast to Philemon, himself far past middle
age (see note on brother in verse 7), nor as a plea from one old man to
another, but simply as a reminder that he has grown old in the service
of Christ,

Tt has been suggested that the original word here was ambassador,
a Greek word differing from aged by one letter. Cp. Eph. vi. 20, ‘an
ambassador in chains’. This reading would give a vivid picture: ‘an
ambassador of Christ Jesus, though as things are actually & prisoner

Aa2
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Christ Jesus: 10 I beseech thee for my child, whom I have
begotten in my bonds, 11 Onesimus, who was aforetime
1 The Greek word means Helpful.

in His service’. There may be here a contrast between the freedom
of an envoy and the confinement of a prisoner, or on the other hand
the word prisoner may be a title of honour and authority like am.
bassador, both conferred by Christ. Ambassador need not imply that
St. Paul is insisting on the fact of his authority even while he ia
waiving its exercise. The sense may be: ‘pleading in the name of
Christ, and as things are suffering in the service of Christ’, a double
ground of appeal. [If we compare the use of the verb mpesBedw in
the contemporary epistle Eph. vi. 20 and the stress on reconciliation
as the special work of ambassadors for Christ in 2 Cor. v. 19, 20, I
have little doubt that the word ambassador should be substituted
for ‘the aged’ here. See note on Eph. vi. 20. Gen. Editor.]

10. my child, not son, asin A.V. Cp. the use of the term to describe
not only converts of an apostle but members of a church in general
in relation to an apostle, 1 Cor. iv. 14, 2 Cor. vi. 13, xii. 14, 1 Th.ii. 11,
3 John 4. St. Paul uses the same term of Timothy, 1 Cor. iv. 17,
Phil. ii. 22, 1 Tim. i. 2, &c., and of Titus, Tit. i. 4. Here the Greek
possessive adjective is emphatic, my own child.

whom I have begotien. Gr. begoi. The intimate relation between
the Apostle and his converts is depicted by three metaphors: (1) the
father, as being (a) the transmitter of life, e.g. 1 Cor. iv. 15, where he
contrasts their many ‘tutors’ with himself as their one spiritusal
father, ‘for in Christ Jesus I begat you through the Gospel’, and
(b) the trainer of character, 1 Th. ii. 11; (2) the mother, who gives
birth at the cost of pain, Gal. iv. 19, ‘my little children, of whom I
am again in travail until Christ be formed in you’ ; (3) the nurse, who
‘cherishes’ the young child as her own, 1 Th. ii. 7. It has been sug-
gested that the origin of this father-metaphor is to be found in the
Greek mysteries, in which the initiating priest or officer is called the
father of the candidate for initiation, and becomes a sort of sponsor
and surety for his conduet (Dibelius). But thereis noreal resemblance
between such a gponsorship and St. Paul’s offer to make good any
loss incurred through the conduct of Onesimus. And the resemblance
between the ideas of fatherhood in the two cases is no evidence for
any borrowing on the part of St. Paul. His use of the idea of spiritual
fatherhood has its origin in his own experience of that relation towards
his converts, and perhaps farther back in some aspects of the relation
of God to Israel in the Old Testament.

in my bonds, i.e. during my imprisonment. ‘He was doubly dear to
the Apostle, as being the child of his sorrows’, Lift. Here ‘for the
third time Philemon is made to hear the clanking of the prisoner’s
chain’ (Beet).
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“unprofitable to thee, but now is profitable to thee and to me:
12 whom I have sent back to thee in his own person, that is, my

Onesimus. See note on Col. iv. 9 and Intr. p. 325. The name is held
back to the last, when its unpleasant memories for Philemon have
been discounted in advance by the Apostle’s affectionate description
of the new Onesimus.

11. unprofitable . . . profitable. There is an obvious play, affectionate
rather than humorous, upon the name Onesimus, which means in
Greek helpful or gainful. The old Onesimus had belied his name; the
new Onesimus will live up to his name. The Gr. word translated
unprofitable only occurs here in N.T. But a cognate adjective is used
in Mt. xxv. 30 of the servant who hid his lord’s talent, and in Lk. xvii.
10 of servants who do their bare duty and no more.

to thee and to me. In Greek the first person usually precedes the
second. The reversal of this order here has been explained as due to
the fact that St. Paul’s reference to himself is an afterthought. It is
more likely that he had both Philemon and himself in view at the
same time. The exceptional order is due to the fact that Philemon is
the first person to be considered, as the original loser whose loss is
now to be made good.

12. whom I have sent back to thee, the epistolary aorist as in Col. iv. 8,
looking back to the time of writing. The Greek verb is a compound
which may mean sending back or sending on to the proper quarter.
From the present passage and from Col. iv. 7-9 it is clear that Onesi-
mus was sent from Rome to Colossae along with the letter.

tn his own person, Gr. simply him. The word him, coming after
whom has been found a difficulty. (1) It has been explained as a
Hebraism. In Hebrew a relative sentence is introduced by a relative
particle which may be defined by a personal or demonstrative pronoun.
But this Hebraism is not found in St. Paul. (2) Some ancient manu-
scripts and versions have but thou instead of for to thee, and insert
receive from verse 17. Hence the A.V. “whom I have senf again: thou
therefore receive him’. But this breaks the line of thought by intro-
ducing prematurely the actual appeal for the reception of Onesimus,
which comes only in verse 17 after a careful paving of the way.
(3) Lightfoot puts a full stop after sent, and takes him as a suspended
objeet, picked up finally by receive in verse 17 after a series of digres-
sions. (4) The simplest construction is to take him in the sense of
himself, an emphatic addition ‘to bring Onesimus vividly before the
reader and thus prepare the way for the strong contrast in the very
next words’ (L. Williams).

that i3, my very heart, simple words not simple to explain. (1) It
may mean, ‘and that is like tearing my own heart out’, or (2) less
probably ‘and that means giving up my darling’. (3) It has been
interpreted in the light of in thy stead in the next verse. Onesimus,
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very heart: 13 whom I would fain have kept with me, that in
thy behalf he might minister unto me in the bonds of the gospel:

if he had stayed in Rome, would have represented Philemon to Paul ;
when he came to Colossae he would represent Paul to Philemon.
‘I am sending him, and in his person I am sending you my love’, the
love that Paul could not bring and prove in his own person. ‘There-
fore’, the implication runs, ‘treat him as tenderly as you would
treat me.” But this implication is not expressed till verse 17, ‘receive
him as myself.” (4) One ancient Syriac version has my cwn son. The
Greek word and its Latin equivalent viscera were used in the sense of
the offspring of the father’s ‘bowels’ or the mother’s womb. But
apart from the tautology or redundance of such an idea after ‘my
child’ in verse 10, it is an improbable variation from St. Paul’s
customary use of the word in the sense of heart or feelings. See note
on ‘a heart of compassion’ in Col. iii. 12.

13. I would fain have kept . . . but I would do nothing. A.V.I would
have retoined. Neither version brings out adequately the contrast
between the two Greek verbs for wishing or willing, or the contrast
between the tenses. The first verb denotes purpose or desire, the
second simply will or decision. ‘I was intending or wishing to keep
.. . but I decided to do nothing.’ ,

in thy behalf, i.e. as thy agent, perhaps acting under instructions
from Philemon. But the Greek preposition translated on behalf of
sometimes means instead of, i.e. as thy substitute. Seenote onCol.1.7.
The latter meaning just hints at mutual regret. Philemon would have
loved to come himself and do things for Paul, just as Paul would have
loved to have him there.

in the bonds of the gospel, i.e. in an imprisonment caused by the
gospel, incurred in the service of the gospel. For this genitive of
cause or origin, cp. Col. i. 23, ‘the hope of the gospel’, i.e. hope not
placed in but derived from the gospel. There is no emphasis here on
the appeal of these bonds to the compassion of Philemon or of Onesi-
nus, nor again on the idea of the dignity of ‘a chain with which
Christ had invested him’. It is quite true, as Lightfoot remarks,
that ‘here too’, as in the epistles of Ignatius, ‘entreaty and triumph
alternate; the saint’s bonds are at once a ground for appeal and &
theme of thanksgiving’. But here the reference is simply to the need
and the opportunity of such a ‘ministry’ under the circumstances of
Panl’s position. Light as his chain might be, it hampered his freedom
of movement within the house to which he was confined. And yet
the freedom of access to the prisoner (Acts xxviii. 16,17,30, 31) meant
a gtream of visitors requiring attention and perhaps others to be
invited. Onesimus would be as invaluable in his humbler position of
attendant and messenger as St. Paul’s fellow-workers were in their
more directly spiritual service. Two points in the situation should be
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14 but without thy mind I would do nothing ; that thy goodness
should not be as of necessity, but of free will.

noted as illustrating the way in which he practised what he preached
with regard to the position of a slave who became a Christian. He
regards Onesimus in some degree as an equivalent for his master;
and he is prepared to introduce a penitent runaway slave into his
little cirele of friends and fellow-workers on a footing of brotherhood
and companionship.

14. without thy mind. A.V.and R.V.are right in this translation.
The Greek means not (1) without thy consent or approval, as though
St. Paul were intimating, what was doubtless true, that he would not
have kept Onesimus if Philemon refused his consent, but (2) without
an expression of thy judgement, i.e. without knowing how Philemon
viewed the whole question.

thy goodness. The Greek agathon, like its English equivalent good,
has two meanings, passive and active. (1) It is sometimes passive,
i.e. a good thing to have, a benefit or a blessing, e.g. Rom. xiv. 16,
and verse 6 of this epistle, where ‘every good thing in you’ may mean
‘every Christian blessing which you enjoy’. (a) Lightfoot takes thy
goodness to mean ‘the benefit arising from thee’, i.e. ‘the good which
I should get from the continued presence of Onesimus, and which
would be owing to thee’. (b) Others think that it refers to the benefit
received by Philemon through having Onesimus to represent him at
Rome and to serve Paul on his behalf or in his stead. (2) But the
point of the whole clause lies in the possible action of Philemon in
consenting to the detention of Onesimus by St. Paul. Goodness must
therefore be active, not indeed in the general sense of goodness as the
key-note of Philemon’s character, but in the particular sense of a good
action, in this case his surrender of Onesimus to the service of St.
Paul. () This would have been a kindness to Onesimus. Residence
with St. Paul in Rome would have meant his recognition there as a
member of the Christian Church, a recognition which Philemon would
be free to give or to refuse now that Onesimus was coming to Colossae.
The clause would in that case mean that St. Paul wanted Philemon
to have the happiness of feeling that he had himself given this recog-
nition of his own free will. (b) The simpler and more obvious inter-
pretation is that the good action of Philemon means the kindness to
St. Paul that would have been shown by his consenting to Onesimus
staying in Rome. The help of Onesimus would have depended for
its value or at least its happiness to St. Paul upon its being a free gift
of Philemon’s own will.

not as of necessity. For a similar antithesis between necessity and
freedom see 1 Cor. ix. 16, 17, of the fulfilment of the office of Christian
ministry, and again in 1 Pet. v. 2; and in 2 Cor. ix. 7, of the response
of the Corinthians to the call of Christian charity. The particle as is
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emphatic. Not only had St. Paul no idea of keeping Onesimus and
so forcing Philemon to acquiesce in an accomplished fact, but he did
not even think that Philemon would regard an actual request for the
service of Onesimus as forcing his hand. Paul wants to avoid even
the appearance of any virtual compulsion. ‘Any act of kindness on
your part must not even seem as though it were forced upon you.” So
he does not even ask for Onesimus to be sent back to him. He pro-
ceeds instead to plead for a welcome to be given to Onesimus, and
pleads in language which contemplates the keeping of Onesimus
permanently in his new footing in his old home. He leaves Philemon
to read between the lines, and, if he will, to hear and grant the wistful
gilent plea implied in the confession that he had wanted to keep his
new son in the faith at his own side. The letter leaves us wishing that
we knew whether Philemon did understand and grant the unspoken
request.

of free will. Perhaps as should be understood here also. Philemon’s
action must not only have the nature but the appearance of an act of
free will. If St. Paul had asked for the return of Onesimus, and
Philemon had granted the request, his consent would doubtless have
been given willingly, whatever his secret regret. But St. Paul wanted
more than a willing response to a request. He wanted a free-will
offering. The Greek word translated of free will means more than
AV. willingly. It is used in Heb. x. 26 of sinning wilfully, and in
1 Pet. v. 2 of the discharge of Christian ministry in a setting which
implies far more than a willing fulfilment of an obligation. The very
same phrase used by St. Paul here is used in LXX. Num. xv. 3 of
the free-will offering, and the adjective free-will (Heb. nedibah) is
used frequently of those sacrifices. St. Paul may have had this use in
mind. In any case what he desires on the part of Philemon is a sacri-
fice inspired by his own love and not prompted by a request or even
a suggestion. That particular ‘good’ would be the crowning example
of ‘every good thing’ (verse 6) which he has prayed that Philemon’s
faith may come to learn.

(iv) Onesimus and Philemon, 15-20.

Behind what has happened there may be the hand of divine providence.
Perhaps after all this was the meaning of his separation from you for a time.
You were meant to get him back for eternity. He i3 now no longer a mere
slave: he is much more than a slave—he 13 now a brother, and a dearly
beloved brother. He ig very much so indeed -to me, once a stranger to him.
Think how much more he will be so to you, with your human relationship
now crowned and consecrated by a Christian relationship. Here then is my
plea. If you set any store by your own personal fellowship with me, give
him the same kindly reception and welcome that you would give to me.
Whatever loss you incurred through his misconduct, whatever debt he still
owes to you, put ¢t down to my account. Here is my promissory note tn my
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oun handwriting: I will make good the loss. I refrain from laying stress on
the fact that you yourself are already my debtor, indebted to me for your very
soul. I simply plead with you, brother, do me in my turn a Christian
kindness; give my heart the relief and refreshment that it craves in the name
of Christ.

15 For perhaps he was therefore parted from thee for a season,
that thou shouldest have him for ever; 16 no longer as a
Igervant, but more than a Iservant, a brother beloved, specially
to me, but how much rather to thee, both in the flesh and in

) 1 Gr. bondservant.

15. For perhaps. St. Paul gives here a further reason for refraining
from keeping Onesimus, or perhaps a reason in advance for the plea
yet to come, ‘For if I had kept him, I might have defeated the very
purpose of God which lay hidden behind his departure.’ His tem-
porary absence was meant to result in & return for the rest of his life
and in a new and higher relationship.

ke was parted. (1) This literal translation of a Greek passive verb
suggests that behind the reckless action of Onesimus in running away
from his master there lay the providence of God by which he was
being separated with a view to their reunion on a higher level. Cp.
the case of Joseph; he was torn from home and sold into Egypt by
his brothers, but ‘it was God that sent me before you . . . to save your
lives’, Gen. xlv. 5. (2) The strictly passive sense is often lost in this
verb. A.V. departed may therefore be right. (3) In any case St. Paul
tactfully uses a word which avoids any reminder of the wilfulness of
Onesimus ; the word ‘absconded’ might have reawakened his master’s
legitimate resentment.

have kim for ever. The Greek word for have here denotes either
have him back again or have him completely, asin Phil. iv. 18, Lk. vi. 24,
Mt. vi. 2, 5, 16. For ever suggests merely duration of time. The Greek
has here an adjective, everlasting or eternal. The new relationship of
Onesimus to Philemon as a brother in Christ will last all his life and
beyond this life; it is a spiritual relationship, and therefore not only
everlasting in duration but eternal in character. ‘Onesimus had
obtained eternal life” by becoming & Christian, ‘and eternal life
involves eternal exchange of friendship’, Lit{t.

16. as a servani, i.e. bondservant, slave. Asis emphatic. Onesimus
will still actually be a slave in status, but he would not be regarded
and treated as a slave, but as a dear fellow-Christian.

specially to me, lit. very much. St. Paul was his father in the faith,
and therefore in a special sense his brother and friend in Christ.

much rather to thee. If he was ‘most of all’ a dear brother to St.
Paul, beyond what he was to other Christians, he was so now ‘more
than most of all’ to Philemon, who had both regained an old servant
and gained a new friend.
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the Lord. 17 If then thou countest me a partner, receive him
as myself. 18 But if he hath wronged thee at all, or oweth fhee

both in the flesh and in the Lord, i.e. in the things of this life and in
the thingg of the higher life. See note on according to the flesk in
Col. iii. 22. The new brotherhood was both a social and a spiritual
relationship. Meyer remarks aptly that in social relations Philemon’s
brother was his slave ; in spiritual relations his slave was his brother.

17. If then. At last St. Paul makes the direct request which is the
purpose of the letter, and bases it upon the preceding pleas. It has
been no systematic statement of a case. One reflection or feeling after
another has been set down as it came. But it is a strong case. (1) He
has a special duty to do his best for a convert of his own with such
ahistory. (2)The plea is justified by the change in the man’s character.
(3) He has himself sacrificed his own desire to his sense of duty to
Philemon. (4) He has carefully left Philemon absolute freedom of
decision. (5) He cannot help seeing, and wants Philemon to see, the
hand of God in the history of this slave-boy. He has put the case
frankly and affectionately. Now he asks for a response.

countest me a partner. The Greek word for partner is used in Lk. v.
10 of the partnership of James and John with Simon in the fishing
industry ; in 2 Cor. viii. 23 of Titus with St. Paul in the work of the
Gospel at Corinth and elsewhere. It means more than & friend or even
a comrade; it refers to the partnership of Paul and Philemon in the
service of the Lord ; they had not only shared in the blessings and the
burdens of that service; their common experiences had ereated
mutual responsibilities. St. Paul has endeavoured to fulfil his re-
sponsibilities towards Philemon ; now Philemon is asked to recognize
his responsibilities toward St. Paul. ’

recetve him as myself. At first sight this means simply a request for
a personal welcome to Onesimus such as Philemon would give to
St. Paul. But the word is used of reception into full Christian fellow-
ship in Rom. xiv. 1, xv. 7, based upon the fact that God in Christ has
received us, Rom. xiv. 3, xv. 7. Cp. perhaps Acts xviii. 26, of Aquila
and Priscilla receiving Apollos. So here 8t. Paul is perhaps pleading
that Onesimus may be welcomed not merely to the household of
Philemon but to the congregation in his house. In that case as myself -
would mean ‘recognize that he is a Christian as fully as I am’. Isit
fanciful to see here a remembrance of our Lord’s words, ‘he that
receiveth you receiveth me’, Mt. x. 41, John xiii. 20?7 A Christian
welcome to Onesimus would be a Christian service to St. Paul.

18. But if he hath wronged thee. But anticipates a possible objection
that Philemon might make, e.g. that repentance ought to include
restitution. The verb is in the aorist tense, ‘if he wronged thee’,
either during his service or at his desertion. From St. Paul’s offer of
Ppayment in full, it is clear that the wrong was monetary, either direct
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aught, put that to mine account; 19 I Paul write it with mine
own hand, T will repay it: that I say not unto thee how that
thou owest to me even thine own self besides. 20 Yea, brother,
let me have Yjoy of thee in the Lord : refresh my heart in Christ.
1 Or, help.

theft or misappropriation of household funds. The hypothetical form
of statement may indicate some uncertainty as to the fact; it may
have been a matter of business which Philemon and Onesimus viewed
in a different light. But the fact may have been indisputable, known
to St. Paul from & confession of Onesimus himself. In that case the
hypothetical form of statement may be due ‘to a desire to avoid all
irritetion’ (Williams).

or oweth (thee) aught. Or indicates an alternative to theft, e.g. any
failure to repay money spent upon him by Philemon.

put that to mine account, i.e. debit me with the amount involved.
The verb oceurs frequently in this sense in business documents found
among the Greek papyri in Egypt. It is used metaphorically in
Rom. v. 13 of the imputing of sin as a debt.

19. I Paul write 1. It is doubtful whether this reference to St.
Paul’s own handwriting warrants the supposition that he wrote the
whole letter. It rather points the other way, viz. that at this moment
St. Paul takes the pen in his own hand to sign as it were a promissory
note. But though the promise was definite, the friendship between
Paul and Philemon suggests that the quasi-legal form of the promise
may be a touch of playful humour.

I will repay it. L. Williams suggests that St. Paul may have had
some private property (cp. Ramsay, St. Paul the Traveller, ch. xiii),
or may have been prepared to draw on the funds supplied by Chris-
tians at Philippi and elsewhere (cp. Phil. iv. 10-18), or may have been
counting on obtaining funds from friends for this particular purpose.

that I say not, i.e. ‘not to mention the fact’.

thou owest to me even thine own self besides. The reference is clearly
to the fact that Philemon as a convert of 8t. Paul’s mission at Ephesus
owed his life as a Christian to St. Paul as his spiritual father. There
is a missing link in the connexion, viz. some such thought as this,
‘though indeed you ought not to expect such repayment from me’.
The actual text would then simply mean, ‘for I might remind you
that you are already indebted to me for your own life as a Christian’.
The compound verb owes besides, if the preposition is to be pressed,
may however indicate that there was some other debt. It may have
been an actual debt of which we know nothing. But more probably
it was a moral debt, the duty of cancelling the claim that St. Paul
offers to meet. ¢ You owe me this favour, viz. to cancel the debt which
I offer to pay, for I might remind you that you owe me your own soul
also.’ '



364 THE EPISTLE TO PHILEMON (vv. 20-21

20. Yea, brother. (1) The same particle is used to introduce an
affectionate appeal in Phil. iv. 3. It is almost ‘come, brother, do me
this kindness’. (2) If its affirmative connotation yes or yea is to be
pressed, it may imply ‘yes, you owe me all that—solet me have, &c.’,
or better ‘yes, I am sure I can count on your waiving all objections
and claims’. Brother has a triple reference. ‘It is the entreaty of a
brother to a brother on behalf of a brother’, Litft.

let me have joy of thee in the Lord, lit. may I have, a hope rather
perhaps than a request. The pronoun is emphatic, either ‘let me
receive a benefit from you, as you once received from me’, or ‘I am
pleading not merely for Onesimus but for myself ; let me have this
happiness at your hands’. The verb kave joy means to receive profit
or benefit, R.V. mg. help. It is used frequently in Greek literature of
the return that a father may rightly expect from a child. Cp. LXX.
Ecclus. xxx. 2. Goodspeed translates, ‘ Let me make something out
of you in a Christian sense’, perhaps a playful hint at Philemon’s
commercial instincts. But the idea of a son in the faith making his
spiritual father happy is more consonant with the tone of the passage.
It is the verb from which the adjective onesimos, 1.e. helpful, isformed ;
but it is unlikely that St. Paul in such an earnest and pathetical
appeal would play thus upon the name of Onesimus, e.g. ‘show me a
kindness that will make the very name of Onesimus & happy remem-
brance for us both’; ‘prove yourself an Onesimus—a useful friend
(cf. 11)—to me’.

refresh my heart in Christ. cp. verse 7 and the note there on re-
Jreshed. Heart has been taken here, as in verse 12, as a reference to
Onesimus: ‘cheer the lad who is my darling’. But St. Paul has
clearly passed on from the thought of Onesimus to the thought of
his own place in the question. ‘You have brought relief to many a
Christian soul; bring this relief to mine.” In the Lord and in Christ
denote spiritual as distinct from natural human kindness. St. Paul
is pleading for generosity not from man to man but from Christian
to Christian.

(v) Hopes and greetings, 20-25.
(1) The hope of a generous response to his request and of a happy
answer to their prayers, 21-22,
I write with complete confidence in your willingness to respond to my
appeal, feeling certain that you will do even more than I suggest. At the

same time I ask you also to arrange hospitality for me: for I trust that
through the prayers of you and yours I shall be given back to you.

21 Having confidence in thine obedience I write unto thee,

21. thine obedience. Cp. 1 Th. iii. 4. This hint of authority seems
contrary to the waiving of authority in verses 8, 9. The apparent
contradiction has led some commentators to take the Greek word in
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knowing that thou wilt do even beyond what I say. 22 But
withal prepare me also a lodging: for I hope that through your
prayers 1 shall be granted unto you.

the sense of kearing, i.e. “trusting in the certainty of your lending me
an open ear, giving my plea a ready hearing’. But perhaps the obe-
dience contemplated is not obedience to apostolic authority, which as
a matter of fact has deliberately not been exercised, but obedience to
the call of duty, which St. Paul frankly thinks is obvious and
imperative.

even beyond what I say. What is plural. It may mean the considera-
tions that St. Paul has set before the mind of Philemon, or more
probably the requests that he has made, viz. the actual request for
the welcoming of Onesimus to home and congregation, and the
virtual request for the remission of any claim for damages. What
more was St. Paul expecting or at least hoping? {1) His hope of
release from confinement at Rome and of a visit to Colossae seems to
preclude the idea that he was thinking of the return of Onesimus to
minister to him st Rome. On the other hand St. Paul might have
thought of keeping Onesimus with him wherever he might be. (2)
Any idea of Onesimus being after all given his freedom seems un-
likely in view of verse 16. Cp. 1 Cor. vii. 21, where it is doubtful
whether St. Paul is advising a slave to accept or to refuse emancipa-
tion. See Intr. p. 335. (3) St. Paul may be thinking only of acts and
proofs of kindness to Onesimus over and above mere reception, cp.
the rich welcome given to the prodigal son in cur Lord’s parable.
Such generosity of treatment seems to be already requested in verse
16. But St. Paul may have in mind the possibility of particular ways
of giving effect to the new relationship, e.g. perhaps the employment
of Onesimus in spiritual work. The note of certainty in knrowing is
in favour of the third interpretation. St. Paul could scarcely have
counted for certain upon either the return of Onesimus to Rome or
hig emancipation.

22, But withal, lit. ‘at the same time also’, i.e. along with your
procedure in the case of Onesimus. But the phrase may refer not to
Philemon but to St. Paul, i.e. ‘let me add one more request’.

prepare me also a lodging. Not ‘me also’, as well as Onesimus; the
pronoun is not emphatic but enclitic. .Also belongs to prepare, which
i8 in the present tense, be preparing: the prospect was not immediate.
The Greek word translated lodging may mean a place of temporary
residence, a guest chamber, as in Acts xxviii. 23, whether in an inn or
in a private house; or an act of hospitality. Philemon’s response to
this request would probably be a hearty invitation to stay with him.
But St. Paul with his usual tact and courtesy refrains from any such
suggestion. Chrysostom remarks that the prospect of a visit from
St. Paul might prompt a readier response on the part of Philemon
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to the Apostle’s request on behalf of Onesimus. The idea of such
‘g gentle compulsion’ (Ltft.) is obviously implied in the prospect.
But it is doubtful whether Hort is right (Rom. and Eph. p. 104) in
thinking that ‘prepare me a lodging’ is actually a playful threat—
‘Remember that I mean to come and see with my own eyes whether
you have really treated your Christian slave as I have beer exhorting
you’, and that St. Paul gives the thought a serious turn by assur-
ing him that the idea of his coming is no jest, for he does actually
hope to be set free to travel and see his friends.

through your prayers. The plural possessive denotes the family of
Philemon and the congregation in his house. Cp. the vigil of prayer
on the part of the faithful in Mary’s house for the release of St. Peter,
Acts xii. 5, 12.

I shall be granted unio you. The Greek word is frequently used in
the sense of making a present of one person to another, e.g. Acts xxv.
11, 16, the surrender of a prisoner to popular fury; Acts iii. 14, the
release of Barabbas in response to the choice of the crowd ; Acts xxvii.
24, ‘God hath granted thee all them that sail with thee’. Here the
reference to prayer proves that the word granted refers not merely to
the favour of the imperial authorities but to the goodness of God.
The emphasis of the word lies not on the happiness of the recipients
but on the kindness of the giver.

(2) Greetings from friends, and final blessing, 23-25.

Greetings to you from Epaphras my fellow-prisoner in the cause of Christ
Jesus, and from Mark, Aristarchus, Demas, Luke, my fellow-labourers.
The grace of our Lord Jesus Christ be with you all in heart and soul.

23 Epaphras, my fellow-prisoner in Christ Jesus, saluteth
thee ; 24 and so do Mark, Aristarchus, Demas, Luke, my fellow-
workers.

23. Epaphras. See notes on Col. i. 7, iv. 12. The separation of
Epaphras from the other senders of salutations is due to the fact
that he was a Colossian and the evangelist of Colossae.

saluteth thee, i.e. ‘wishes to be remembered to you’. Philemon is-
mentioned alone as the head of the household. The omission of the
household here may be due to the fact that Philemon only and not
his family was known to the other companions of St. Paul.

my fellow-prisoner in Christ Jesus. The order of the Greek attaches
in Christ Jesus decisively not to saluieth but to fellow-prisoner. For
the meaning of fellow-prisoner see note on Col. iv. 10. In Christ Jesus
probably means not that Epaphras had been imprisoned as & Chris-
tian but that he had offered for Christ’s sake to share St. Paul’s
confinement.

24, Mark, Aristarchus, Demas, Luke. See Col. iv. 10-14 and Intr.
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25 The grace of Your Lord Jesus Christ be with your spirit.
2Amen.

! Some ancient authorities read the.
? Many ancient authorities omit dmen.

Ch. X, Friends and Fellow-workers of St. Paul. Chrysostom remarks:
‘Luke however though named last came first’. But no explanation
of the variations in the order of the names here and in Col. iv. 10-14
is either necessary or possible. Nor again of the fact that the title of
fellow-worker given to Mark and Aristarchus here and in Col. iv. 10,
11 is shared here by Demas and Luke also, but in Col. iv. 11 by Jesus
Justus only.

The absence of the name of Jesus Justus here has set conjecture
busy. In the Greek text the name Mark is preceded immediately by
the words in Christ Jesus. 1t has been suggested that in the original
manuscript Jesus was not dative but nominative, and that the passage
should run: ‘Epaphras my fellow-prisoner in Christ saluteth thee:
and so do Jesus, Mark, &c.’ or that the original reading was my fellow-
prisoner in Christ Jesus. Jesus (i.e. Jesus Justus), and that the second
Jesus has accidentally dropped out after the first. But the omission
of Jesus Justus is probably due to the fact that he was a Jewish
Christian of Rome who had no acquaintance or connexion with
Colossae.

28, The grace, &c. The farewell blessing is exactly the same as in
(Gal. vi. 18, Phil. iv. 23 R.V. This coincidence between an affectionate
private letter to a faithful Christian friend, an epistle of mingled ad-
monition and encouragement to a loyal and steadfast church, and an
epistle of sharp remonstrance to a misguided Christian community,
is a warning against any attempt to explain the variations in these
farewell blessings in different epistles.

with your spirif. St. Paul returns once more (as in verse 22 unilo
you) to the thought of the Christian community, including the family
whom he knew and the neighbours whom he did not know. On the
Amen see note on Col. iv. 18.
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(Italics signify words and phrases ocourring in the text of the Epistles.)

Abraham, 162, 234, 310,

Absolute, the, 113-14, 117-18.

abstinence, 107-8, 242-3,

Acts of the Apostles, 11, 13, 15, 39-41,
85-6, 88, 140, 153.

Acts of Paul and Thekla, 13, 142.

Adam, the second, 95, 112.

adoptionism, 164.

Advent, see Coming.

aeon (see emanation), 5; age, 203.

afftictions of Chrisi, 123, 199-201.

agape, 53, 286.

ages, 203.

Agoesilaus, 328,

agnosticism, 208.

Alexandria, 1, 75, 1367, 141, 148,

alienated, 190,

all in all, 119, 269-70.

ambassador, 299-300, 355-6.

Anatolie, 33, 56 ; native cults, 47, 63,
75 ; Judaism, 68~7, 76 ; Christianity,
56-7, 100-2.

Andrew, St., 51, 133.

angels, 162, 169-71, 230, 276; in
Judaism, 69-70, 75, 83, 88, 90; in
N.T., 86-92; in St. Paul, 92-100,
111; as cosmic powers, 69, 74, 169,
226; their mediation, 28, 59, 166,
178, 192, 194, 23940; relation to
the Law, 7, 80, 97-9; to the Cruci-
fixion, 62, 96-8; to Christ, 90-2,
165, 173, 180, 187, 229, 239; their
reconciliation, 6, 27, 61, 92, 94,
188-90 ; their names, 68, 84, 100-1;
guardian angels, 84, 87, 89, 90, 101,
120 ; witnesses of God’s work, 93,
204, 207 ; in early Christianity, 102~
3; in modern life and thought,
103-6.

angels of the churches, 49, 320.

angel-worship, 43, 54, 59-60, 69-70,
74, 80, 99-102, 110-11, 246-7.

animism, 75, 84.

Antichrist, 95.

Antioch in Pisidia, 39, 40, 51, 138.

Antioch in Syria, 40, 135, 138, 140.

Apamea, 67, 134.

Apocalypse, the, 2, 28, 30-31, 34, 38,
486, 48, 57, 68, 71-3, 89-90.

apocalyptic literature, 84, 89,102,169,
226.

Apocrypha, the, 84, 162, 170.
Apollo, 35, 38, 63.

Apollos, 146, 362.

apologia, 303.

Apologists, 303.

apostle, use of title, 145, 347.

Apostles, the, 153, 2034, 207, 31213,
335-8.

apostolate (apostleship), 145-6, 197,
202, 315, 319, 354.

Apphia, 324-5, 328, 348.

Aquila, 13-14, 310, 317-18, 362,

archangels, 56, 89, 93, 101, 103.

Archippus, 49, 53, 307, 319-20, 325,
328, 348.

Arianism, 53-4, 107, 174.

Aristarchus, 20, 1314, 154, 307-8,
310, 367.

Aristotle, 168, 162, 177, 341.

Artemis, 36, 63.

ascension, of Christ, 66, 81, 85, 90-1,
116, 123, 169, 179, 184, 210, 241,
256-7; of the soul, 5, 65, 77.

Aascension of Isaiah, 170.

asceticism, 28, 43, 60, 68, 724, 77,
107-8, 118, 200, 242, 246, 248, 252—
5, 340.

Aseis, 37.

Asia, province of, 33, 35, 39, 40, 47-8,
51, 66-7, 109, 131 ; churches of, 13—
14, 19, 21, 29-32, 34, 41, 44-7, 63,
55-17, 90, 100-1, 142,

Asklepios, 36, 38.

assurance, 214, 314.

astral powers, 64, 74-5, 97, 109, 169,
226-6, 248.

astrology, 53, 64, 67, 109.

Athanasius, 175.

Athens, 128, 141.

Attis, 63, 66, 75.

Augustine, St., of Hippo, 1634, 245,
267, 342.

Augustus Caesar, 38, 140,

Babylon, 137.

Babylonia, 37, 64, 66, 85.

baptism, 166, 181, 201, 225, 229-32,
266-17, 266, 271, 275, 280.

barbarian, 269-71, 341-2.

Barnabas, St., 135-7, 140, 308-9,

Barnabas, Epistie of, 2, 140.

Barsabbas, 309.

beginning, 178-80.

beloved, 272, 315-16, 348 ; the Beloved,
164.



374
bishops, 130, 301; Alexandria, 136;
Apames, 134; Chalcedon, 133;

Colophoen, 133 ; Colossae, 55-6, 320 ;
Ephesus, 130, 328 ; Hierapolis, 52—
3; Jerusalern, 309; Laodicea, 49,
53-5, 310, 325 ; Milan, 140; Thessa-
lonica, 134 ; see episcopate.

Bithynia, 47, 133, 153.

biood of Christ, 187.

blot out, 235.

bodily, 227-8.

body, opp. to shadow, 244-5.

body of man, natural, 206, 230, 2564,
260 (see flesh, members); spiritual,
206, 258, 311.

Body of Christ, natural, 181, 191, 206,
227, 229-30, 238 ; mystical, 7, 234,
217, 79, 80, 87, 151, 180-2, 184, 192,
227-8, 243, 274, 281, 283, 345.

bond (chirographum), 235-17.

bond (vinculum), 250, 275-8, 278-9.

bonds, 19, 298-300, 321, 356-8; see
tmprisonment.

bondags, spiritual, 64, 97-9, 163, 225,
232

brother, 146-7, 305, 353, 362, 364;
brotherhood, 119, 339, 352.

butlding, spiritual, 195, 221,

burial, 201, 231.

Byzantium, 51 ; Byzantine, 51, 52, 56.

Caesarea, 10-13, 17, 133, 308,

Caeser-worship, 16, 63.

calling, divine, 147, 276-7, 280-1.

captive, 1645, 241, 307.

Caria, 33, 37; Carian, 34, 328.

eaguistry, Christian, 354.

Cerinthus, 68-9,

Chalcedon, 53, 133.

chence, 108.

charis (grace, thanks), 148, 1886.

cherubim, 83, 102, 170,

child, 263 ; spiritual, 129-30, 137, 356;
children and parents, 288-90.

Chonae, 56.

Christ, His names and titles, 123, 218,
220, 249, 287 ; His pre-existence, 6,
173-4, 184 ; His sonship, 164, 173-
4 ; His deity, 62, 182, 185, 227; His
person, 59, 61, 78-80, 122-3, 208,
'216-16 ; His relation to the Father,
6, 49, 148, 150, 164-7, 173-4, 176,
186, 215, 237, 269, 284, 288; to
creation, 6, 26, 49, 111-12, 115, 171,
175-7, 179; to the Church, 5, 22,
26, 46,78, 116, 165,172, 175-6,178~
9, 192-3, 206-7, 221, 269; His
sovereignty, 77, 92, 96, 111-12, 115,
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121, 174, 228, 312; His humanity,
73, 191-2; His example (imilatio
Christi), 108, 115-16, 172, 181, 272—
4; His afflictions, 123, 199-201;
the Christ of Theosophy, 121-6.
See also Ascension, Body, Coming,
Cross, Crucifivion, Lord, Incarna-
tion, mystical wunion, Passion,
Resurrection.

Christ, in, 148, 308, 310, 354, 364, 366.

Christian life, 18, 23-5, 28, 80-1, 115,
147, 151-2, 157-60, 192-3, 214,
221, 228, 244, 257-8, 267, 269-70,
288, 301.

Christian religion, 115-16, 124, 126-7,
193-4, 244, 270-2; its bearing on
slavery, 336-45 ; its social working,
346-6.

Chrysostom, 65, 156, 204, 232, 237,
246, 248, 262, 280, 303-4, 318, 331,
342, 365.

Church, the, 3, 5,7, 16-17, 26-8, 185,
204, 221, 272; ita relation to the
Kingdom of God, 17, 152, 193, 202,
312 (see Kingdom); its unity, 27,
116, 186 ; the Bride of Christ, 5, 27,
193, 291. See also Body, fellowship,
headship.

churches, local, 147, 154 ; of Asia, 13—
15, 19, 30-2, 34, 41-2, 44-7, 63,
55-7, 90, 100-1, 142; of Phrygia,
28,39,42,47-8, 61, 53-5; of Galatia,
39, 40, 47; see Colossae, Corinth,
Ephesus, Hierspolis, Laodicea,
Philippi, Rome, Thessalonica.

Cicero, 38, 342.

Cilicia, 38, 75, 153.

circumcision, 18, 62, 68, 75, 128, 154,

. 220-32, 268, 270, 310.

citizenship, 17, 158.

Claudius Apollinaris, 52.

Clement of Alexandria, 1, 126-7, 225.

Clement, of Rome, 13, 308, 319.

Colossae, 1, 2,9, 14-15, 17, 19-20, 28—
31, 34-5, 37, 39-45, 47-8, 51, 53,
55-7, 74, 102, 136, 139, 145, 147,
152-5, 212-13, 219, 312, 324, 348,
363.

Colossians, authenticity, 1-7; integ-
rity, 8-10; place of writing, 10-17;
date, 17-18; relation to Philip-
pians, 18-21; to Ephesians, 8-10,
17, 21-8, 31, 36, 45-6, 181, 186,
197, 202, 306, 317, 338 ; analysis of
contents, 77-83; value for modern
thought, 106-18, 127; bearing on
modern Theosophy, 117-35, 158,
224, 248.
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Colossian heresy, 4, 5, 43, 49, 57-71,
152, 166, 173, 178, 183, 189, 192,
195-6, 200, 220, 223-4, 229, 249,
2790-1.

comfort, 213, 311.

Coming of the Lord (parousia), 86, 90,
93, 124, 142, 152, 182, 219, 258.
commandments, apostolic (iv. 10), 136,
308-9, 354-5; divine, 146, 236, 354.

See precepts.

compassion, 18, 273.

confirmation, 213; of Timothy, 130.

conflict, 18, 212,

congolation, 138, 213.

Constantine, 51, 102, 317, 339.

co%mmion, 26, 94, 112, 115, 176,

conversation, 264-5, 297, 303-4.

conviction, 214,

Corinth, 2, 14, 41, 46, 117, 128-9,
145, 147, 151-2, 168, 180, 192, 221,
227-8, 243, 312, 345.

Corinthians, Epistle to, first, 3, 4, 11,
13, 71; second, 3, 13, 14.

cosmology, 27, 59, 65, 73, 75, 110, 112;
see creation, powers, universe, world.

councils, Church; Arles, 330; Berk-
hampstead, 341; Chalcedon, 53;
Elvire, 340; Ephesus, 53; Gangra,
340; Laodicea, 53-5, 100-1;
Nicaea, first, 53; second, 33, 56;
Saragossa, 341 ; Toledo, 340.

covetousness, 261-2,

ereation, natural, 6, 65, 110-11, 114~
15, 168, 174-8, 187-9, 196-7, 268;
spiritual, 178-9, 267-8.

creeds, 7, 93, 206, 234,

Crete, 132-3.

Cross, the, 6, 7, 18, 27, 62, 73, 78, 80,
97-9, 122, 170, 186-7, 189, 237-41,

crucifixion, 123, 260, 266.

Crucifixion, the, 7, 17, 123, 125, 241,
259 ; see Cross.

cults, Egyptian, 36, 65-6, 75 ; Graeco-
Roman, 35-6, 38, 60-3, 65-6, 72,
75, 98, 110, 230-1; Phrygian, 35-6,
38, 57, 63, 66-7, 75; see also angel-
worship, Hellenic, Oriental, mystery-
religions.

Cybele, 36, 63, 66-7, 75.

Cyprus, 135-6, 138, 140.

darkness, 81, 64, 95, 163-4, 307.

deacon, 41, 130, 146, 154, 197, 206,319.

deaconess, 151, 324.

death, 240; of Christ, 187, 238;
spiritual, 231, 233-4, 251-2, 256-7,
259, 266.
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deliverance, 61, 163-4, 176; see
ULiberation.

Demas, 141-3, 310, 315, 367.

Demetrius, 41, 143,

demons, 26, 65, 75, 84, 94-8, 239,
247,

Denizli, 38, 56.

departed, the, 163, 106, 162, 188.

despotes, 292,

devil, 84, 95-6, 163, 188 ; see demons,
Satan.

determinism, 64, 110-11.

diakonia, 197, 319; see ministry.

diakonos, 154, 197; Bsee deacon,
minister.

Dio Chrysostom, 335.

Diognetus, Epistle to, 1, 177.

Dionysius Areopagiticus, 102-3, 170.

Dionysus, 64, 241.

Diospolis, 37.

disciples, 147, 278, 312.

disobedience, sons of, 263-4.

dispensation, 162, 201.

Docetism, 73, 191.

doctrine, 253.

dogma, 235, 252.

dominions, 102, 169-70.

door, 210, 298.

drink, 68-9, 107, 242-3.

dualism, 65, 68, 73, 95-6.

dunamis, 160, 210-11; see power,
strength.

duty, 125, 172, 283, 289, 293 ; duties,
see home, household.

dwell in, 247, 282; see also mystical
union.

Ebionitism, 4.

ecclesia, see church.

effectual, 352.

Egypt, 122, 136, 153, 330; see cults.

elect, 93, 272, 2717.

election, divine, 276-7.

elements, 4, 64, 74, 75, 96-7, 224-6,
251 ; see rudiments.

emanation, 5, 6, 65, 114-15, 117,173,
183.

emancipation, 327, 332, 335, 339-40,
385.

empire, of Caesar, 7, 16, 28, 46, 153,
170; of Christ, 16-17, 21, 46, 152,

employers and employses, 291, 346.

Epaphras, 29, 37, 40-5, 76, 152-5,
202, 212, 307-8, 310, 312-15,
366-7.

Epaphroditus, 20, 146, 153, 155, 307,
310

Ephesians, Epistleto, 2, 11-117, 45, 47,
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156, 176, 190, 291; relation to
Colossians, 8-10, 17, 21-8, 31, 36,
45-6, 181, 186, 197, 302, 317, 338.

Ephesus, 2, 10, 12-17, 30-1, 34, 40-2,
46-8, 51, 53, 64, 73, 129-33, 195,
317, 324, 347-8.

Epictetus, 36, 37.

epignosis, 157-8, 214, 217, 350-2;
see gnosis, knowledge,

episcopate, 130, 197, 301, 315, 320.

epistles of St. Paul, 2, 4, 6, 71-2, 93,
145-7, 171-2, 206, 318-19, 321-3,
333, 367; see also names of
particular epistles.

equal, 295,

equelity, human, 270-1, 335~6, 339~
43.

eschatology, 13, 72, 86, 258, 302, 311.

esoteric, 43, 61, 118, 120-1, 196, 217,
277-8.

Essenes, 68-70, 122, 243.

ethics, Christien, 19, 62, 107, 125,
243, 272, 288; seo duty, morality,
social.

eucharist, 104, 181, 193, 207, 224, 286.

eucharistos, 281, 297; see thanks-
giving.

Eunice, 67, 128.

evil, 28, 65, 68, 71, 72, 118.

evolution, 104-15, 111-12, 11415, 120,
177, 207.

example of Christ, 108, 115-16, 172,
181, 272, 273-4.

excommunication, 47, 95, 218.

fairness, 296.

faith, 109-10, 150-1, 208, 219, 22]1-2,
232, 283, 349-51; and philosophy,
112-15; and fact, 1256 ; and duty,
125, 172, 283 ; the faith, 17, 126-7,
194, 196, 206, 221.

Faithful, 146-7, 313.

falsehood, soe truth.

family, of God, 94, 311; Christian,
27, 288-91.

fasts, 59, 108, 243, 246,

fate and fatalism, 64, 108-9,

fathers, 288-90; spiritual, 19, 28, 42,
44, 129-30, 137, 315, 356, 363-4.

fatherhood of God, 94, 148, 339; see
Christ.

fear of Christ (of God), 288, 293.

feasts (festivals), 74, 243.

felgow-prisoner, 13-14, 44, 154, 307-8,

66.

Jellow-servant, 305.

fellowship, 46, 87, 92, 1045, 116, 151,
153, 181, 207, 213, 243, 250, 285,

INDEX

271-2, 278, 298, 327, 330, 338, 350~
2, 362,

Jellow-soldier, 325, 348.

Jellow-worker, 12, 310, 348.

Jfirst-born, 49, 168, 174, 178-80.

Jlesk, 73, 77, 95-6, 108, 155-6, 191,
218, 230, 233, 248, 254-5, 260-1,
292, 311, 362; see spirit, spiritual.

food-rules, 108, 242-3 ; see asceticism.

Jorbearing, 274.

Jorgiveness, 115, 166, 234, 274-5.

Fortune, 108-9.

Joundation, 195, 219, 221.

Jfreedman, 16, 289, 328-9, 337, 340.

freeman, 270, 337-8.

Jree will, 359-60.

Julfil, 314, 320.

fullness (pleroma), of the Godhead in
Christ, 6, 46, 49, 82, 89, 78, 115-16,
123, 183-5, 216, 227-8, 269; of the
Church, 227-8; of the Christian
life, 228.

Gabriel, 84, 86, 101.

Galatia, 2, 33, 38, 47-8, 92, 145, 147,
153.

Gualatians, Epistle to, 3, 4, 29, 33, 71,
149, 367.

Gaul, 51, 153.

generations, 203.

Gentiles, 27, 44, 70, 134, 163, 186, 202,
204-5, 207-8, 233, 235, 272, 208-9,
301.

glory, of God, 160, 177, 204-5; of
Christ, 7, 16, 86 n., 91, 97, 112,
177; of man, 112, 162, 204--5, 258.

gnosts, 60, 66, 70, 157-8, 217; see
epignosis, knowledge.

Gnosticisrm, 3-6, 58, 61, 65-73, 107,
166, 183, 209, 217, 243, 249, 277;
its reappearance in Theosophy, 118,
122, 125, 278.

God, His fatherhood, 94, 148, 287;
His glory, 160, 177, 204-5; His
nature, 5, 96, 110, 113, 164, 184,
214, 227; His love, 109, 115, 164-5,
186-8, 19G; His liberty, 111, 115;
His personality, 113, 117; His
dispensation, 201-2; His will, 145~
6, 158, 314; His word, 202; His
working, 210-11, 232, 269 ; see also
Christ, Kingdom, pleroma, provi-
dence, Trinity.

goodness, 359.

Gospel, the, its preaching and hearing,
39, 42, 76, 141, 152, 202, 298-9,
301, 316; its spread, 41-2, 152-3,
196; its universality, 70, 124, 141,
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196, 209; its service, 44, 154, 197,
358 ; ita character and contents, 43,
50, 61, 78, 109, 195, 208, 235; its
relation to the Church, 45-8.
Gospels, the; their angelology, 85-8;
their treatment in Theosophy, 122~
3, 125; Mark, 134, 137; Luke, 140—
1, 316; John, 114.
grace, 148, 160, 166, 184, 202, 206, 284,
302-3, 321-2, 348, 367.
Graeco-Roman, see cults.
gravitation, 178.
Greece, 14, 35.
Greek, 41, 288-271;
Hellenistic.
grounded, 195 ; see foundation.

seo Hellenic,

Haggadah, 72.

Halachah, 72.

headship, of Christ, 5, 7, 22, 25, 54,
57, 78-80, 100, 110, 178-82, 249-51,
257, 288, 291; of man, 180-1, 291.

heart, 273, 284, 353, 357-8, 364.

heaven, 88, 89, 90, 94, 104; heavens,
64-5, 84, 152, 169, 185, 187-9.

Hebrews, Epistle to, 30, 90-2, 103,
140, 172.

Hellenic influences, 4, 15, 36-8, 58,
61, 63, 87, 84, 111.

Helleristie influences, 4, 18, 20, 60-1,
85-7, 74-5, 88, 177, 225.

heresy, 57; heresies of N.T. age, 71-
3; ancient in modern dress, 117;
see also Colossian heresy, Adoption-
ism, Arianism, Docetism, Patri-
passiontsm.

Hermogenes, 142.

hidden, treasures of knowledge, 217;
life, 257.

Hierapolis, 15, 17, 34-7, 40-3, 48,
51-3, 153, 212, 315.

Hilary, 173.

holy, 146, 192, 272; holy ones (angels},
93. See also saints.

holy-days, 59, 68, 74, 243, 246-7.

home, Christian, 181, 288-291.

hope, 151-2, 162, 195, 205, 244.

house-congregations, 42, 317-18, 324,
348, 362.

household, of God, 201-2; Christian,
288-96, 324-8. See also family.

humanity, 7, 16, 26, 62, 112, 176-7,
2045, 268, 270-1, 338, 345-6.

humiliation, 60, 246.

humility, 19, 60, 115, 245-6, 253-4,
273-4. S

husbands, 181, 288-91.

hymns, 54, 93, 105-6, 206, 285-8.
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Iconium, 51, 128, 138,

idolatry, 94-5, 100-1, 142-3, 262.

Ignatius, 2, 14, 299, 328, 339, 358.

image, 167, 172-3, 267.

imperialism, Macedonian, 37-8, 63,
65-6; Roman, 18, 21, 334, 38, 51,
63, 65, 163, 333-5, 341-2; Byzan-
tine, 52, 56; Christian, 3434, 346.

imprisonment of St. Paul, 10-17, 20,
44, 46, 132, 136, 154, 198, 213, 298~
300, 308, 321, 347, 358.

impurity, 38, 73, 76, 261-2.

Incarnation, 66, 91, 93, 112, 172, 179,
184, 202, 205, 207, 227; see Christ.

increase, 1563, 261.

Indian religion, 117,118, 120,124, 158.

indulgence, 73, 264-5.

snheritance, 161-2, 293,

initiation, 66, 120, 166, 224, 347, 356.

intercession, 41, 44, 155, 298, 312,
314, 321, 348, 366; see also prayer.

international ideals, 344,

invasible things, 169, 173.

invoeation of angels, 100-2, 105-6;
of saints, 306.

Irenaeus, 1, 126.

Isis, 36, 86.

Israel, 67, 162, 206, 214, 235, 272,
277, 292, 299; Israel of God, 207,
272, 279, 333.

James, the Lord’s brother, 309.

Jerome, 33, 331.

Jerusalem, 12, 138-9, 308-9, 3563.

Jesus, the name, 309 ; see Christ.

Josua Justus, 309-10, 367.

Jows, 27, 37, 41, 66-7, 70-1, 75, 134,
186, 209, 226, 229, 268, 270, 340;
Christian Jews, 47, 67, 70-1, 128,
134, 139, 268, 270, 310, 367.

Johannine teaching, 48, 49, 52, 114,
216, 249.

John, St., the apostle, 48-9, 50-2.

John, Epistles of, 71-2, 88, 143, 323.

John Mark, 309 ; see Mark.

John the Presbyter, 48, 51-2.

Joseph (Joses) Barnabhs, 137; see
Barnabas

Joseph Barsabbas, 309.

joy, 160, 218, 286, 364.

Judaism, 4, 58, 67-72, 75, 83-5, 90,
97-8, 168, 171, 177, 2234, 229, 231,
235, 242-4, 270, 310.

Judaistic Christianity, 3, 19, 20, 54,
69, 71, 76, 99, 270, 310.

Jude, Epistle of, 71, 89.

Justin Martyr, 2, 303, 319.

Justus, 309-10.
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kingdom of Christ (of God), 17, 91,
96, 152, 162—4, 176-7, 193, 202
206-7, 242, 311-12.

Kleronomia (kleros),
inheritance.

knit together, 213, 250.

knowledge, 4, 60-1, 66, 70, 114, 118,
126, 157-9, 213-14, 217, 267, 350,
352 ; see gnosis, epignosis.

koinonia; see fellowship.

koinonos ; see pariner.

kosmos, 26,64, 177 ; see universe, world.

kurios, 170, 292; see lord.

161-2; see

labour, 209-10, 291, 315; seo work,
atrive.

Laodices, 15, 17, 29-32, 34-5, 37-8,
40-3, 48-56, 73, 83, 102, 153, 212,
214, 315-17, 320, 325; eouncil of,
53-5, 100-1; epistle from, 29-32,
318; epistle to, 32-3.

law, Mosaic, 7, 69-71, 75, 97-8, 189,
2234, 234-7, 239-40, 242, 244,
247 ; moral, 235.

laws of nature, 91, 110-11, 115, 177-8.

Leto, 36, 63.

liberation, 96, 164-6, 340 ; see deliver-
ance, emancipation.

light, 24, 93, 95, 161-2, 164.

Litany, Enghsh 230—1
litanies, 102.

logos, see word.

Logos, the divine, 168, 172, 174-5,
268 ; the Logoi of Theosophy, 117.

Lois, 128.

longsuffering ; see meekness, patience.

ford, 292, 312; see master.

Lord, the, 158, 292, 294, 312-13.

Lord, in the, 154, 289-90, 305, 308,
320, 362, 364 ; see Christ, in.

lordship of Christ, 7, 16, 94, 115-186,
177,179 ; see Christ (His sovereign-
ty), Kingdom.

love, 151, 155—6 213, 248, 278-9, 2981,
349-51, 355 ; the love of God, 109,
115, 164—-5.

Luke, St., 1, 15, 20, 29, 41, 140-1, 310,
315-16, 367.

Lycia, 33, 317.

Lyecus valley, 334, 37, 39, 40, 42-3,
47-8, 51, 56, 309, 315.

Lydia and the Lydians, 33—4, 53.

Lydia of Thyatira, 317.

Lystra, 67, 128, 130, 138.

ancient

Macedonia, 39, 129, 133-4, 153.
magie, 54, 58, 68, 70, 109-10.
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Mahatmaes, 120.

man, the old, 266 ; the new, 60, 266-8,
271.

Manichaeans, 107.

manifest, 203, 268.

Marcion, 1, 13, 30, 192, 331.

Marcus Aurelius, 52, 53.

Mark (John), 15, 48, 134-7, 13940,
308-10, 367.

marriage, 5, 27, 67, 172, 181, 208-7,
288-291, 354.

Mary, mother of Mark, 134-5, 137,
317.

master, 121, 292, 294 ; ir. Theosophy,
120-1, 224.

masters and slaves, 291-6, 334-6,
337-8.

materialism, 118, 125, 249, 255.

matter, 61, 65, 72-3, 118,

meat, 242,

mediation ; see angels.

meekness, 273-4.

members, 260-1, 274-5.

Men Carou, 38, 75.

mercy, 148, 202.

Messiah, 168, 174.

Michael, 84, 89, 93, 101-3, 106.

might ; see power.

Milan, 140.

Miletus, 15, 42, 46, 101.

millenarianism, 52, 69.

mind, 190, 248-9, 256-7, 359.

minister, 135, 154, 197, 206, 305,
310.

minisiry, Christian, 40, 91,
202, 207, 211, 311,
angelic, 84-7, 80-91,
(see angels).

miracles, 110, 211.

mission-field, 12, 57, 97, 124, 152-3,
157, 204, 301.

Mithraism, 64, 66, 75, 125.

Mohammedanism in Phrygia, 56-7.

monotheism, 84, 102, 215.

Montanism, 52, 75.

morality, 36, 62—3 158, 258, 260,
266-7; see also duty, ethics, social.

mortify, 259 see ecrucifizion, death.

Moses, 72, 230—1; gee law.

Muratorian canon, 2.

Myrsa, 134, 317.

Mysia, 334.

mystery, 27, 61, 177, 202-4, 205-8,
215-16, 298.

mystery-religions, 53, 61, 64-6, 71,
74, 101, 125, 205, 207 231—-2 247,
277, 347 356.

mystical union with Christ, 18, 49,

197-8,
319, 358;
103-5, 111
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108, 115-17, 126, 181, 200-1, 205,
280 ; see also Body.

mysticism, 19, 60-1, 66, 70, 74-5,
103, 113, 116-18, 120, 1234, 126-7,
228, 248, 258, 287,

nailing, 237.

name, 64, 65, 249 ; names and titles of
Christ, 123, 218, 220, 249, 287; of
angels, 68, 84, 100-1; double names
of Jews, 309-10; in the name of the
Lord (of Christ), 287.

nationalism, 268, 346.

nature, forces of, 103, 105, 111-12,
188; laws of, 91, 110-11, 115, 177~
8; world of, 110-12, 126, 188.

nature-cults, 36, 66, 75. '

Nazarene, 57.

Nazarite, 243.

Necessity, 64, 108-9, 110-11, 359.

New Testament, 3, 54, 118, 318.

Nicene councils, 33, 53, 56; Creed, 7,
227, 234.

Nicolaitans, 73.

Nicomedia, 51.

Nicopolis, 37, 46-7, 132.

Noah, 67, 274.

Novatianism, 75.

Nymphas { or Nympha), 42, 53, 316,
317.

obedience, 88, 94, 221, 263, 288-9,
364.5.

ogdoad, 66.

ovikonomia, 178, 201.2; ses dispensa-
tion, household.

0Old Testament, 64, 72, 128, 180, 202,
318-19, 343.

Onesimus, 14, 44, 146-7, 155, 295,
300, 306-7, 325-8, 330, 347, 356-64.

Onesiphorus, 47.

openly, 240-1.

Ophitism, 75.

order (taxis), 219.

ordinance, 235-6, 252,

ordination of Timothy, 130; of slaves,
327-8, 340.

Oriental influences, 4, 5, 18, 35, 37,
58, 58, 60-1, 64, 66, 70-1, 75, 118,
120.

Origen, 2, 126-7, 170, 175.

Orthodox (Greek) Church, 57, 66,
102, 131, 140, 328.

outsider, the, 301-2.

paganism, 52, 63, 67, 94-5, 102, 106,
108-9, 190, 261, 263, 297, 335, 339.
Palestine, 66, 68, 133, 153.
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pantheism, 117.

Papias, 52.

papyri, 159, 330, 363.

parents, 27, 288-9.

parousia, 152, 162 ; see Coming.

partner, 112, 177, 346, 362,

Paschal controversy, 52-3.

passion, 81, 25961, 264.

Passion, the, 91, 184, 199-201, 234;
see Cross, Crucifizion.

Pastoral Epistles, 3, 29, 71-3, 130-2,
142, 148, 148.

pastorate, 41, 129-30, 133, 149, 211;
see minisiry.

Patripassionism, 237.

Paul, St., his apostolate and ministry,
145, 197-8, 202, 211; missionary
journeys and labours, 11-12, 14,
37, 3942, 46-7, 128, 131-6, 138-9;
missionary outlook, 16, 152, 196,
204, 209; sufferings, 199201,
355-6 (see bonds, % Lsonment) ;
theology, 6-7, 94, 112, 171-2;
Christology, 6,115-16,172-8,180-2,
206-7; angelology, 92-100, 111,
188-90, 238-40 ; mysticiam, 116-17,
123-5; sacramentalissm, 231-2;
view of asceticism, 107-8, 242-3,
253-8 ; teaching on the kingdom of
God, 152, 311-12 (see kingdom); on
the Church, 16-17, 45-6, 147 (see
Body); on slavery, 333, 335-8,
340, 346; friends and fellow-
workers, 127-43, 3056-10, 315-16,

324-6, 347-8, 366-7; see also
epistles,  prayer, thanksgiving,
tradition.

peace, 27, 148, 185-6, 304 ; of Christ
(of God), 116, 279-80, 348.

Pentecost, 67, 269.

perfect (teleios), 4, 5, 192, 217, 277-9,
314

perfection, perfectness (leleiotes), 276—

, 278-9,

Pergamum, 34, 52.

perseverance, 151, 160, 313.

Persian influences, 65, 70, 85, 95.

personality, divine, 113, 115, 117,
123; human, 113; Christian, 266—
8; angelic, 105, 111, 225-8 (see
angels). )

Peter, St., 46-8, 135, 137, 290-1.

Peter, Epistles of; first, 47, 71, 137;
second, 71, 89.

Phanuel, 84.

Pharisees, 20, 57, 89, 92, 262,

Philadelphia, 34, 38.

Philemon, 30, 41-2, 44-5, 56, 155,
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300, 310, 317, 324-5, 328, 344-
66 passim.

Philemon, Epistle to, 3, 11-12, 14, 18,
30, 45; its background and con-
tents, 324-8; ancient parallels,
328-31; its critics, 331-3; its
lessons, 333, 346.

Philip, the apostle, 51-2, 86; the
evangelist, 12, 51.

Philippi, 2, 11, 13, 15, 20-1, 46, 129,
140, 145, 147, 155, 308.

Philippians, Epistle to, 3, 6, 11-12,
16-21, 33, 71, 172.

Philo, 75, 94, 168, 172, 175, 177,
223.

philosophy, ancient, 69, 113, 169, 218,
223, 260, 334-5, 341-2; modern,
112-14, 117; Christian, 114, 209.

Phoebs, 154.

phronesis  (prudence), 158; see
wisdom.

Phrygia, 16, 33-57, 67, 70, 73-7, 101,
153.

Phrygians, 334, 52, 66-7, 325.

phylacterion, 53.

physician, 140-1, 315-18.

Pisidia, 39, 40; see Antioch.

Plato, 66, 94, 164, 169, 177, 268.

pleroma, 4, 5, 65, 69, 183-5, 2186, 227-
8; see fullness.

plerophoria, 214, 314; seo assurance.

Pliny, 285, 328-30.

Plutarch, 94.

poetry in Christian worship, 283-6.

Polemo, 38.

Polycarp, 2, 52, 339.

polytheism, 102, 117.

Pontus, 38, 47, 153.

power, 160, 163, 238-9.

powerg (celestinl, cosmic), 27-8, 49,
59, 64, 77, 96, 98, 103, 110, 169-70,
207 ; see angels, astral.

praetorium, 16, 219, 300.

prayer, 109, 149, 222, 296-8, 313;
the Lord’s Prayer, 149; St. Paul’s
prayers, 150, 167, 350; see inter-
cession, thanksgiving.

Prayer Book, 104, 141, 162, 1934,
2301, 233.

precepts, 253.

presentation to God, 193-4.

principalities, 96, 98, 103, 169-70,
238 ; see powers.

Priscilla, 13-14, 310, 317-18, 362.

prisoner, 299-300, 307, 347, 356; see
captive, fellow-prisorer, imprison-
mend

prize, 2.46.
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profitable, 357, 364, cp. 3265.

prohibitions (ascetic), 107-8, 242-3,
262 ; see asceticiam.

prophets, 130, 2034, 207, 218, 313.

providence of God, 109-10, 327, 345,
361.

psalms, 285 ; psalmists, 162, 203.

purpose, divine, 110, 112, 115, 207.

putting away, 284; off, 238, 266; on,
271-2.

quicken, 233-4.

ransom, 165, 302.

Raphael, 84, 101.

receive, 219-20, 293, 320, 362.

reconciitation, divine, 5~6, 26-17, 61, 92,
94, 96,112, 176, 183, 185-6, 190-3;
of faith and philosophy, 112-186.

redeeming (the time), 302,

redemption, 61, 66, 165-6, 187, 206-7 ;
of society, 346-6.

reform, social, 344—6.

Reformation, the, 33, 107, 343.

repentance, 208, 283.

respect of peraons, 293—4.

resurrection, of Christ, 90, 123, 125,
168, 178-9, 184-5, 201, 211, 229,
232-3; of man, 71, 72, 80, 142, 179,
201, 210, 229, 231-4, 256.

revelation, 112, 116, 1568, 172-3, 202-
3, 263, 282.

revivals in the Church, 286.

Rhoas, 37.

Rhodians, 56.

riches, spiritual, 204, 213-14, 282,

Rome, 2, 7, 10-12, 14-17, 20-21, 37,
44, 51, 134, 136-7, 139, 300, 307-10,
317, 325, 353.

Romans, Epistle to, 3, 11, 13, 47, 71,
147, 171, 310.

rudiments, 97, 224--6 ; see elements.

rulers of this world, 7, 97, 203; see
world-rulers.

ruler, ascetie, 108, 243, 245.

Sabaoth, 67.

Sabazius, 63, 67, 75.

sabbath, 67, 88, 75, 243, 248.
sacraments, 66, 119, 125, 181, 207,
231-2, 339; see baptism, eucharist.
sacrifice, 68, 123, 187, 191-3, 3034,
360.

Sadducoes, 57, 89.

Sagaris, 53. ,

sasnts, 93, 103, 106, 121, 146-7, 150,
161-2, 168, 203-4, 2289, 353.



INDEX

salt, 303-4, 332,
salvation, 3, 4, 81, 162, 311.
Saracens, 56.
- Satan, 84, 93-5, 154, 163, 165, 249;
see demons, devil,
science, 1045, 110-15, 116-17, 216.
Soythians, 269.
gecret, 61, 205, 207-8.
Seneca, 334-5.
Serapis, 36, 66.
seraphim, 83, 102-3.
serpent, the brazen, 237, 240.
gervant, 291, 361 ; of Christ, 312.
 sex, 36, 66, 180-1, 270 ; see woman.
shadow, 244.
Shinto, 63.
Silas (Silvanus), 47, 128, 136, 140,
147, 153.
simplicity, 292.
gin, 74, 81, 89, 91, 189, 260-1; sins,
50, 166, 233, 235, 260-1, 2645,
271.
sister, 348.
slaves, 16,
325, 336.
glavery, Hebrew, 333; Greek and
Roman, 3334 ; philosophical criti-
cism, 334-5, 341-2; apostolic to-
leration, 335-6, 344-6; patristic
justification, 342-3; Christian
teaching for slaves and masters,
337-8; influence and vigtory of
Christian ideals, 338—48.
social, distinetions, 270-1 ; sins, 2645,
271-2; working of the Gospel, 116,
125, 270-2, 336, 3446,
soldiers, 219; Christians in imperial
army, 330-1; of Christ, 348 (see
Sellow-soldier).
son (disciple), 129-30,
Sfathers (spirtbual).
sonship, divine, 162, 271; of Christ,
164, 173 (see Christ).
sonygs, spiritual, 283-6.
sophia, 168-9, 217 ; see wisdom.
goul of man, 5, 65-68, 99, 113, 169,
336 ; see spirit.
Spain, 14, 46.
spirit, 206, 367 ; and body (flesh), 73,
95-6, 108, 218, 229; and matter,
85, 95.
spirits, &, 7, 28, 55, 63-5, 74-5, 83-4,
89, 94, 97, 169-71, 225, 239.
Spirit, the Holy, 7, 39, 88, 110, 123,
155-6, 159, 175, 181, 205, 214, 221,
234, 261, 283, 276, 281, 302.
spiritusal, 156, 158, 269, 285-6; life,
50, 61-2, 81, 115-16, 206, 258;

270, 288, 291, 293-5,

137; see

381

resurrection, 72, 2314 ; the apiritual
and the material, 113-14, 118, 1285,
234, 244 ; and the morel, 62; and
the natural, 122, 229, 277-8, 292;
and the social, 116, 292, 345.

sters, 64, 75, 84, 97, 110, 225; see
astral.

stedfast, 195 ; stedfastness, 219.

Stephen, St., 97, 302.

stewardship, 201-2, 207 ; see minisiry.

stoichein, 84, 74, 2246 ; see elements,
rudimenis.

Stoics, 36, 53, 112, 113, 330, 335,
339, 342,

strength, 160, 210-11.

strive, 209-10, 212, 313.

subjection, 288-9; cp. 252.

subordination, 180, 288, 336 n.

superstition, 57, 67, 106, 109.

supply, 250.

symbolism, 206, 257, 303-4.

syncretism, 4, 15, 50, 58, 65-6, 73-7,
98, 102, 111, 118, 121, 225, 240.

synests, 1589 ; see understanding.

Syria, 37, 70, 153,

Tarsus, 138, 141, 260, 308.

teaching, 208, 220, 283.

teletos, soe perfect.

teletotes, see perfection.

Tertullian, 2, 126, 141, 192, 225,
331.

thanksgiving, 110, 149, 222,
281, 284, 297-8, 349.

Theodore of Mopsuestia, 33, 164,
255, 331, 342,

Theodoret, 56, 100, 325.

Theophilus, 140.

theosophy, ancient, 9, 85, 69, 72, 75—
6, 118, 220, 224 ; modern, 116-27,
158, 278; Christian, 127.

Thessalonians, Epistles to; first, 3, 17,
29 ; second, 29.

Thessalonica, 2, 128, 1334, 142, 145,
147, 219, 318.

Thrace, 33, 34.

threskeia, T4, 246-7; see angels (wor-
ship of).

thrones, 102, 169-70.

Thyatira, 34, 317.

time, 64, 74, 113, 203, 302, 381.

Timothy, 8, 41, 47, 127-31, 140, 154,
300, 310, 347.

Titus, 146.

Titus (Titius), 309.

tradition, 120, 224, 253.

transcendentalism, 65, 84, 246.

treasure, 126, 151, 216-17, 257.

161,



382

triad of Christian graces, 151, 155.

Trinity, the Holy, 94, 102, 207, 221.

triumph, 62, 237, 23941,

Troas, 48, 131, 133, 140.

Trophimus, 131-2, 134.

truth, 87, 93, 152, 154, 158, 172, 203,
2057, 216, 265, 278, 282; its
unity, 114, 126,

Tiibingen achool of criticism, 3-5, 7,
331-2.

Turks, 51, 56.

Tychicus, 8, 28, 44-5, 131-3, 305-6.

uncircumeision, 233, 268, 270.

understanding (synesis), 60, 158, 214.

unity, of the cosmos, 46, 94, 111,
114-15; of mankind, 93, 177; of
truth, 114, 126, 216.

universe, 105, 110-13, 126, 168, 177,
185, 187, 216.

Uriel, 84.

value, 254-5,
vegetarianism, 68-9, 108.
Venice, 137.

virtues, 50, 260-1, 266, 272.
visions, 60, 74, 247-8.

walk, 158, 220-1, 2634, 300.
watching, 296-7,

INDEX

wealth, material, 50, 67, 282; in.
tellectual and spiritual, 50; see
riches.

will of God, 145-6, 158, 183, 314.

will-worship, 253; see angels (wor-
ship of}).

wisdom, 4, 60, 158-9, 209, 217, 253,
282-3, 300.

without (the outsider), 301-2.

witness, 49, 302-3.

wives, 181, 288-91.

woman, 180, 270; women, 36, 120,
334 ; Chrigtian, 62, 93, 128, 1345,
154, 317, 3245, 348 ; see sex.

word, 162, 298 ; of God, 114, 124, 177~
8, 202, 281-2, 298; of Christ,
281-2.

Word, the; see Logos.

work, 210, 293 ; see labour.

working, of God, 18, 210-11, 232,

world, 142, 252, 257, 263.

world-rulers, 95, 169 ; see powers.

worship, 93, 219, 253, 282, 286, 317;
see angels (worship of).

wrath, 264 ; of God, 163, 263.

Xenophon, 4.

Zeus, 35, 38, 634, 111, 138.
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