《The Expositor’s Greek Testament  - 1 Corinthians》(William R. Nicoll)
Commentator
Sir William Robertson Nicoll CH (October 10, 1851 - May 4, 1923) was a Scottish Free Church minister, journalist, editor, and man of letters.

Nicoll was born in Lumsden, Aberdeenshire, the son of a Free Church minister. He was educated at Aberdeen Grammar School and graduated MA at the University of Aberdeen in 1870, and studied for the ministry at the Free Church Divinity Hall there until 1874, when he was ordained minister of the Free Church at Dufftown, Banffshire. Three years later he moved to Kelso, and in 1884 became editor of The Expositor for Hodder & Stoughton, a position he held until his death.

In 1885 Nicoll was forced to retire from pastoral ministry after an attack of typhoid had badly damaged his lung. In 1886 he moved south to London, which became the base for the rest of his life. With the support of Hodder and Stoughton he founded the British Weekly, a Nonconformist newspaper, which also gained great influence over opinion in the churches in Scotland.

Nicoll secured many writers of exceptional talent for his paper (including Marcus Dods, J. M. Barrie, Ian Maclaren, Alexander Whyte, Alexander Maclaren, and James Denney), to which he added his own considerable talents as a contributor. He began a highly popular feature, "Correspondence of Claudius Clear", which enabled him to share his interests and his reading with his readers. He was also the founding editor of The Bookman from 1891, and acted as chief literary adviser to the publishing firm of Hodder & Stoughton.

Among his other enterprises were The Expositor's Bible and The Theological Educator. He edited The Expositor's Greek Testament (from 1897), and a series of Contemporary Writers (from 1894), and of Literary Lives (from 1904).

He projected but never wrote a history of The Victorian Era in English Literature, and edited, with T. J. Wise, two volumes of Literary Anecdotes of the Nineteenth Century. He was knighted in 1909, ostensibly for his literrary work, but in reality probably more for his long-term support for the Liberal Party. He was appointed to the Order of the Companions of Honour (CH) in the 1921 Birthday Honours.

01 Chapter 1 

Verse 1
1 Corinthians 1:1. παῦλος κλητὸς ἀπόστολος (so in Rom.)—not ap. by merit or human choice, but called thereto διὰ θελήματος θεοῦ (so in later epp.). through an express intervention of he Divine will, cf. 1 Corinthians 9:16 f., Galatians 1:1; Galatians 1:15 f., Ephesians 3:2 ff., also Acts 9:15, etc. “A called apostle” as the Cor(33) are “called saints”: he summoned to be herald and dispenser (1 Corinthians 1:17; 1 Corinthians 1:23, 1 Corinthians 4:1), they receivers of God’s Gospel (1 Corinthians 1:26-31). The κλητοὶ are in P. identified with the ἐκλεκτοί (1 Corinthians 1:26 f., Romans 8:29 f.), not distinguished as in Matthew 20:16. The thought of the “call” of God as assigning to each Christian man his status is prominent in this ep.: see 1 Corinthians 1:9; 1 Corinthians 1:24 ff., 1 Corinthians 7:17-24.— σωσθέντης ὁ ἀδελφὸς is a party to the Letter, which notwithstanding runs in first pers(34) sing(35), as in Gal. after οἱ σὺν ἐμοὶ πάντες ἀδελφοὶ of 1 Corinthians 1:2; otherwise in 2 Corinthians , 1 and 2 Thess.: Sosthenes (only named here by P.) shares in this ep. not as joint-composer, but as witness and approver. He would scarcely be introduced at this point as amanuensis (cf. Romans 16:22). . is a person known to and honoured by the Cor(36), but now with the Ap. at Ephesus and in his confidence. He may, or may not, have been the Sosthenes of Acts 18:17—the name was fairly common. One ἀρχισυνάγωγος (Crispus) had been converted at Cor(37), why not another afterwards? P. would delight to make of a persecutor an ally. His former position would give an ex-Synagogue-leader weight, especially with Jewish Christians; and his subsequent conversion may account for Luke’s exceptionally preserving Sosthenes’ name as Paul’s assailant (see M. Dods on the point, in Exp. Bib.). Eusebius (Hist. Eccles., i. 12) makes . one of the Seventy of Luke 10:17—“a worthless tradition” (Lt(38)).

Verses 1-3
1 Corinthians 1:1-3. The salutation is full and varied in the epp. of this group. As in Galatians and Romans, P. emphasises his apostleship (see 1 Corinthians 9:1 f.), at present in dispute. The readers are (in 1 and 2 Cor.) “the Church” and “the saints”—a transition from “the ch.” of 1 and 2 Thess. (“the churches,” Gal.) to “the saints” of Rom. and later epp. Here stress is thrown with a purpose, (1) on the sanctity of the Cor(32) Church, (2) on its fellowship with the general body of Christians.

Verse 2
1 Corinthians 1:2. τῇ ἐκκλησίᾳ τοῦ θεοῦ (in salutation of 1 and 2 Cor(39) only) gives supreme dignity to the assembly of Cor(40) addressed by the Ap. of Christ Jesus—the assembled citizens of God’s kingdom and commonwealth (Ephesians 2:12; Ephesians 2:19; cf. Titus 2:14, 1 Peter 2:9 f.). τῇ οὔσῃ ἐν κορ., “that exists in Corinth”—lætum et ingens paradoxon (Bg(41)): so far the Gospel has reached (2 Corinthians 10:13 f.); in so foul a place it flourishes! (1 Corinthians 6:9 ff.). Not as earlier, “the assembly of Thessalonians,” etc.: the conception of the ecclesia widens; the local Christian gathering is part of one extended “congregation of God,” existing in this place or that (see last clause). To τῇ ἐκκλησίᾳ τ. θεοῦ is apposed, by way of predicative definition (hence anarthrous), ἡγιασμένοις ἐν χριστῷ ἰησοῦ, “the Church of God (consisting of men) sanctified in Christ Jesus”: Church status is grounded on personal relationship to God in Christ. Now this relationship began with God’s call, which summoned each to a holy life within the Christian fellowship; hence the further apposition, κλητοῖς ἁγίοις (see note on 1, and Romans 1:7; cf. Acts 18:10, λαός ἐστίν μοι πολύς κ. τ. λ.). The pf. pass(42) ptp(43) expresses a determinate state: once for all the Cor(44) readers have been devoted to God, by His call and their consent. This initial sanctification is synchronous with justification (1 Corinthians 6:11), and is the positive as that is the negative side of salvation: ἐλευθερωθέντες ἀπὸ τ. ἁμαρτίας, ἐδουλώθητε τ. δικαιοσύνῃ (Romans 6:16-19). “Sanctified in Christ Jesus” (= “living to God in Christ Jesus,” Romans 6:11) imports union with Christ (1 Corinthians 6:17; 1 Corinthians 6:19, 1 Corinthians 12:11, Romans 8:9 f.) as well as salvation through Christ. His past work is the objective ground, His present heavenly being (implied by the name “Christ Jesus,” as in this order) the active spring of this ζῆν τῷ θεῷ: cf. 1 Corinthians 1:30 and note. The repeated ref(45) to the holiness of the readers recalls them to their vocation; low practice calls for the reassertion of high ideals; admonet Corinthios majestatis ipsorum (Bg(46)). Cv(47) draws a diff(48) yet consistent inference: “Locus diligenter observandus, ne requiramus in hoc mundo Ecclesiam omni ruga et macula carentem”. The adjunct σὺν πᾶσιν … τόπῳ may qualify ἡγιασμένοις κ. τ. λ. (so some moderns), or the main predicate (Gr(49) Ff(50)): i.e., the Church shares (a) in its Christian sanctity, or (b) in the Apostle’s good wishes, “with all that call upon the name,” etc. (b) gives a better balanced sentence, and a true Pauline sentiment: cf. Ephesians 6:24, also the Benediction of Clem. Rom. ad Cor(51), lxv.— ἐν πάντι τόπῳ, an expression indefinitely large (see parls.), approaching “in all the world” of Romans 1:8, Colossians 1:6; there is nothing here to indicate the limit given in 2 Corinthians 1:1. The readers belong to a widespread as well as a holy community; Paul insists on this in the sequel, pointing in reproof to “other churches”. To “call on the name of the Lord Jesus Christ”—to invoke Him in prayer as “Lord”—is the mark of the Christian, by which Saul, e.g., once recognised his victims (see parls.), the index of saving faith (1 Corinthians 12:3, Romans 10:12 ff.). The afterthought αὐτῶν καὶ ἡμῶν, correcting the previous ἡμῶν (Cm(52), Cv(53), Gd(54), Sm(55)), heightens the sense of wide fellowship given by the previous clause; “one Lord” (1 Corinthians 8:6; Romans 10:12; Romans 14:9, Ephesians 4:5) unites all hearts in the obedience of faith. To attach these pronouns to τόπῳ (in omni loco ipsorum et nostro, Vg(56)) gives a sense strained in various ways: “their place and ours,”—belonging to us equally with them (Mr(57), El(58), Ed(59)); “illorum (prope Cor(60)), nostro (ubi . et Sosth. versabantur,” Bg(61)); in non-Pauline and Pauline Churches (Hn(62)); and so on.

Verse 3
1 Corinthians 1:3. χάρις ὑμῖν καὶ εἰρήνη ἀπὸ θεοῦ κ. τ. λ.: Paul’s customary greeting; see note on Romans 1:7. “The occurrence of the peculiar phrase ‘grace and peace’ in Paul, John, and Peter intimates that we have here the earliest Christian password or symbolum” (Ed(63)). κυρίου might grammatically be parl(64) to ἡμῶν, both depending upon πατρός, as in 2 Corinthians 1:3, etc.; but 1 and 2 Thessalonians 1:1 ( θεῷ πατρὶ κ. κυρίῳ ἰ. χ.) prove Father and Lord in this formula to be parl(65): cf. 1 Corinthians 8:6, 2 Corinthians 13:13; nowhere does P. speak (as in John 20:17) of God as Father of Christ and of men co-ordinately, and for ἡμῶν to come first in such connexion would be incongruous. “The union of” θεοῦ and κυρίου “under the vinculum of a common prp(66) is one of the numberless hints scattered through St. Paul’s epp. of the consciously felt and recognised co-ordination” of the Father and Christ (El(67)).

Verse 4
1 Corinthians 1:4. On εὐχαριστῶ κ. τ. λ., and the form of Paul’s introductory thanksgivings, see Romans 1:8. ἐπὶ τῇ χάριτι κ. τ. λ.— ἐπί (at), of the occasioning cause; cf. 1 Corinthians 13:6, 1 Corinthians 14:16, etc. τ. δοθείσῃ ὑμῖν (aor(70) ptp(71))—“the grace that was given you,” sc. at conversion (see 1 Corinthians 1:6); contrast the pr(72) ptp(73) of continuous bestowment in 1 Corinthians 15:57, and the pf. of abiding result in 2 Corinthians 8:1. For ἐν χριστῷ ἰησοῦ, see note on 1 Corinthians 1:2. P. refers not to the general objective gift of grace in Christ (as in Romans 8:32), nor to its eternal bestowment in the thought of God (as in 2 Timothy 1:9), but to its actual conferment at the time when the Cor(74) became God’s κλητοὶ ἅγιοι (1 Corinthians 1:2).

Verses 4-9
1 Corinthians 1:4-9. § 2. THE THANKSGIVING. The Pauline thanksgiving holds the place of the captatio benevolentiœ in ancient speeches, with the diff(68) that it is in solemn sincerity addressed to God. The Ap. thanks God (1) for the past grace given the Cor(69) in Christ, 1 Corinthians 1:4; (2) for the rich intellectual development of that grace, according with the sure evidence upon which they had received the Gospel, and attended by an eager anticipation of Christ’s advent, 1 Corinthians 1:5-7; (3) for the certainty that they will be perfected in grace and found unimpeached at Christ’s return—a hope founded on God’s fidelity to His own signal call, 1 Corinthians 1:8 f. Paul reflects gratefully on the past, hopefully on the future of this Church; he is significantly silent respecting its present condition: contrast with this the Thess. and Phil. Thanksgivings. He extracts from a disquieting situation all the comfort possible.

Verse 5
1 Corinthians 1:5. ὅτι κ. τ. λ. stands in explicative apposition to the foregoing τ. χάριτι τ. δοθείσῃ, bringing out the matter of thanksgiving eminent in the conversion of the Cor(75)—“(I mean), that in everything you were enriched,” etc. For this defining ὅτι after a vbl(76) noun, cf. 1 Corinthians 1:26 and 2 Corinthians 1:8. The affluence of endowment conferred on the Cor(77) stirred the Apostle’s deep gratitude (cf. 1 Corinthians 1:7, 2 Corinthians 8:9): this wealth appears in another light in 1 Corinthians 4:6-10, 1 Corinthians 5:2, 1 Corinthians 8:1-3; see also Introd., p. 730 f. The Church doubtless dwelt upon this distinction in its recent letter, to which P. is replying. ἐν παντὶ is defined, and virtually limited, by ἐν παντὶ λόγῳ καὶ πάσῃ γνώσει (kindred gifts, linked by the single prp(78)): the exuberance of grace in the Cor(79) shone “in all (manner of) utterance and all (manner of) knowledge”. λόγος in this connexion signifies not the thing said (as in 18), but the saying of it, loquendi facultas (Bz(80)). “Relatively to γνῶσις, λόγος is the ability and readiness to say what one understands; γν. the power and ability to understand” (Hn(81)). “Knowledge” would naturally precede; but the Cor(82) excelled and delighted in “speech” above all: see 1 Corinthians 2:1-4; 1 Corinthians 2:13, 1 Corinthians 4:19 f., 1 Corinthians 13:1.

Verse 6
1 Corinthians 1:6. τοῦ χριστοῦ is objective gen(83) to τὸ μαρτύριον—“the witness to Christ,”—coming from both God and man (1 Corinthians 15:3-11, 2 Thessalonians 1:10); otherwise in 1 Corinthians 2:1; cf. Romans 1:2, “the good news of God about His Son”. μαρτόριον indicates the well-established truth of the message (see, e.g., 1 Corinthians 15:15), εὐαγγέλιον its beneficial and welcome nature (see Romans 1:16 f.).— ἐβεβαιώθη ἐν ὑμῖν, “(the witness about Christ) was made sure among you”; its reality was verified. By outward demonstration—miracles, etc.; or by the inner persuasion of a firm faith, “interna Spiritus virtus” (Cv(84))? The latter certainly, in Pauline usage (see parls.: but not to the exclusion of the former); cf. 1 Corinthians 2:4 f., and notes; 1 Corinthians 12:10, ἐνεργήματα δυνάμεων; also 1 Thessalonians 1:5 f., 1 Corinthians 2:13, Galatians 3:5; the two went together— πολλῶν θαυμάτων, ἀφάτου χάριτος (Cm(85)). At first discouraged, Paul had preached at Cor(86) with signal power, and his message awakened a decided and energetic faith; see 1 Corinthians 2:1-5, 1 Corinthians 15:1; 1 Corinthians 15:11; Acts 18:5-11.

Verse 7
1 Corinthians 1:7 describes the result of the firm establishment of the Gospel: ὥστε ὑμᾶς μὴ ὑστερεῖσθαι κ. τ. λ. ( ὥστε with inf(87) of contemplated result: see Bn(88) §§ 369 ff.), “causing you not to feel behindhand in any gift of grace”; the mid(89) ὑστερεῖσθαι implies subjective reflexion, the consciousness of inferiority (Ev(90)): similarly in Romans 3:23, “find themselves short of the glory of God” (Sanday and Headl.); and in Luke 15:14, “he began to feel his destitution”. The pr(91) inf(92) and ptp(93) of the vbs. bear no ref(94) to the time of writing; their time is given by the governing ἐβεβαιώθη: the strong assurance with which the Cor(95) embraced the Gospel was followed by a shower of spiritual energies, of which they had a lively sense. A χάρισμα (see parls.) is χάρις in some concrete result (see Cr(96) s. v.),—a specific endowment of (God’s) grace, whether the fundamental charism, embracing all others, of salvation in Christ (Romans 5:16), or, e.g., the special and individual charism of continence (1 Corinthians 7:7). No church excelled the Cor(97) in the variety of its endowments and the satisfaction felt in them. Chaps. 12–14 enumerate and discuss the chief Cor(98) χαρίσματα, setting ἀγάπη in their midst; ethical qualities are included under this term, 1 Corinthians 1:8 f.— ἀπεκδεχομένους τ. ἀποκάλυψιν κ. τ. λ. “while you eagerly awaited (or eagerly awaiting, as you did) the coming of our Lord Jesus Christ”. The vb(99) is one of P.’s characteristic intensive compounds (see parls.). The anarthrous pr(100) ptp(101) implies a continuous state conditioning that of the foregoing clause: the unstinted plenty of Divine gifts continued while the recipients fixed their thought upon the day of Christ; 1 Corinthians 15:12; 1 Corinthians 15:33 f. show that this expectation had been in many instances relaxed. Romans 8 and Colossians 3 (also 1 John 2:28 to 1 John 3:3) illustrate the bearing of faith in the παρουσία on Christian character; cf. Matthew 25, Luke 12:32 ff., etc. It is an ἀποκάλυψις, an “unveiling” of Christ that the Cor(102) looked for; since although they are “in Christ,” still he is hidden (Colossians 3:3 f.); His presence is a mystery (Colossians 1:27, Ephesians 5:32). “ παρουσία denotes the fact of Christ’s (future) presence, ἑπιφάνεια its visibility” and splendour, “ ἀποκάλυψις its inner meaning” (Ed(103)); φανέρωσις (it might be added: Colossians 3:4) its open display. The Cor(104) were richly blessed with present good, while expecting a good far exceeding it: “a tacit warning against fancied satisfaction in the present” (Gd(105): cf. 1 Corinthians 4:8).

Verse 8
1 Corinthians 1:8. ὃς καὶ βεβαιώσει ὑμᾶς echoes ἐβεβαιώθη (1 Corinthians 1:6); cf. the thanksgiving of Philippians 1:6. ἕως τέλους (see parls.) points to a consummation, not a mere termination of the present order; cf. Romans 6:21 f. ἀνεγκλήτους, “unimpeached,” synonymous with ἀμέμπτους (unblamed), but judicial in significance,—in view of the ἡμέρα τοῦ κυρίου: “free from charge when the day of the Lord shall come”; cf. Romans 8:33, τίς ἐγκαλέσει;— ὅς refers to the foregoing κύριος ἰ. χ., not to the distant θεὸς of 1 Corinthians 1:4; the Saviour “who will make sure” the innocence of the Cor(106) on that day is the Judge who will pronounce upon it (cf. Colossians 1:22, Ephesians 5:27, where Christ is to “present” the Church “unblemished and unimpeached” before Himself): He will then confirm them and vindicate their character, as they have confirmed the testimony about Him (cf. Luke 9:26). P. does not say the Cor(107) are ἀνέγκλητοι now; he hopes that they will prove so then. “The day of our Lord Jesus Christ” (cf. note on 1 Corinthians 3:13) is the O.T. “day of Jehovah” (LXX, τ. κυρίου), translated into the “day of Christ,” since God has revealed His purpose to “judge through Jesus Christ” (Romans 2:16, Acts 17:31).— ἐν τ. ἡμέρᾳ = ἐν τ. παρουσίᾳ τ. κυρ. ἰ. χ. (1 Thessalonians 5:23, etc.), with the added connotation of judgment, to which the ἀποκάλυψις of 1 Corinthians 1:7 leads up: for this connexion of thought, see Romans 2:5, 2 Thessalonians 1:7 ff. P. does not say “His day,” though ὅς recalls ὁ κύρ. ἰ. χ.: Christ’s name is repeated ten times in the first ten vv.—six times, as here, in full style—with sustained solemnity of emphasis (cf. the repetition of “God” in 20–29); “P. thus prepares for his exhortations these Cor(108), who were disposed to treat Christianity as a matter of human choice and personal liking, under the sense that in a Christian Church Christ is the one thing and everything” (Hf(109)).

Verse 9
1 Corinthians 1:9. The ground of Paul’s hope for the ultimate welfare of the Cor(110) is God’s fidelity. His gifts are bestowed on a wise and settled plan (1 Corinthians 1:21, Romans 8:28 ff; Romans 11:29); His word, with it His character, is pledged to the salvation of those who believe in His Son: πιστὸς ὁ θεὸς διʼ οὗ ἐκλήθητε = πιστὸς ὁ καλῶν of 1 Thessalonians 5:23 f.; the formula πιστὸς ὁ λόγος of the Past. Epp. is not very different. διʼ οὗ is “through (older Eng., by) whom you were called”; cf. διὰ θελήματος θεοῦ (1 Corinthians 1:1, see note), and διʼ οὗ … τὰ πάντα (of God, Romans 11:36); similarly in Galatians 4:7 : God had manifestly interposed to bring the Cor(111) into the communion of Christ (see, further, 1 Corinthians 1:26-28); His voice sounded in the ears of the Cor(112) when the Gospel summons reached them (cf. 1 Thessalonians 2:13). Christ (1 Corinthians 1:8) and God are both therefore security for the perfecting of their Christian life.—God’s accepted call has brought the readers εἰς κοινωνίαν τοῦ υἱοῦ αὐτοῦ ἰησοῦ χριστοῦ τοῦ κυρίου ἡμῶν—i.e., not “into a communion (or partnership) with His Son Jesus Christ our Lord” (nowhere else has this noun an objective gen(113) of the person: see parls.), but “into a communion belonging to (and named after) God’s Son,” of which He is founder, centre and sum. In this fellowship the Cor(114) partake “with all those that call on the name of our Lord Jesus Christ” (1 Corinthians 1:2); κοινωνία denotes collective participation. The κοινωνία τ. υἱοῦ is the same, both in content and constituency, as the κοινωνία τ. πνεύματος (see 1 Corinthians 12:13, 2 Corinthians 13:13, Philippians 2:1, Ephesians 4:4-6). Its content—that which the Cor(115) share in—is sonship to God, since it is “a communion of His Son,” with Christ for “first-born among many brethren” (Romans 8:29 f.; cf. Hebrews 2:10-16), and consequent heirship to God (Romans 8:17, Galatians 3:26 to Galatians 4:7). The title “our Lord,” added to “His Son Jesus Christ,” invests the Christian communion with present grandeur and certifies its hope of glory; Christ’s glory lies in His full manifestation as Lord (1 Corinthians 15:25, Philippians 2:11), and its glorification is wrapped up in His (2 Thessalonians 1:12; 2 Thessalonians 2:14; also 1 Thessalonians 2:12). 1 Corinthians 1:9 sustains and crowns the hope expressed in 1 Corinthians 1:8. For κοινωνία, see further the notes on 1 Corinthians 10:16 f.

DIVISION I. THE CORINTHIAN PARTIES AND THE GOSPEL MINISTRY, 1 Corinthians 1:10 to 1 Corinthians 4:21. Paul could not honestly give thanks for the actual condition of the Cor(116) Church. The reason for this omission at once appears. The Church is rent with factions, which ranged themselves under the names of the leading Christian teachers. On the causes of these divisions see Introduction, Chap. 1 Out of their crude and childish experience (1 Corinthians 3:1-4) the Cor(117) are constructing prematurely a γνῶσις of their own (1 Corinthians 8:1, see note), a σοφία resembling that “wisdom of the world” which is “foolishness with God” (1 Corinthians 1:18 ff., 1 Corinthians 1:30, 1 Corinthians 3:18 f., 1 Corinthians 4:9 f.); they think themselves already above the mere λόγος τοῦ σταύρου brought by the Ap., wherein, simple as it appeared, there lay the wisdom and the power of God. This conceit had been stimulated, unwittingly on his part, by the preaching of Apollos. Ch. 1 Corinthians 3:3-7 shows that it is the Apollonian faction which most exercises Paul’s thoughts at present; the irony of 1 Corinthians 1:18-31 and 1 Corinthians 4:6-13 is aimed at the partisans of Ap., who exalted his ὑπεροχὴ λόγου κ. σοφίας in disparagement of Paul’s unadorned κήρυγμα τοῦ σταύρου. Mistaking the nature of the Gospel, the Cor(118) mistook the office of its ministers: on the former subject they are corrected in 1 Corinthians 1:18 to 1 Corinthians 2:5 showing in what sense and why the Gospel is not, and in 1 Corinthians 2:6 to 1 Corinthians 3:2 showing in what sense and to whom the Gospel is a σοφία; the latter misconception is rectified in 1 Corinthians 3:3 to 1 Corinthians 4:21, where, with express reference to Ap. and P., Christian teachers are shown to be no competing leaders of human schools but “fellow-workmen of God” and “servants of Christ,” co-operative and complementary instruments of His sovereign work in the building of the Church. The four chapters constitute an apologia for the Apostle’s teaching and office, parl(119) to those of 2 Corinthians 10-13 and Galatians 1-3; but the line of defence adopted here is quite distinct. Here Paul pleads against Hellenising lovers of wisdom, there against Judaising lovers of tradition. Both parties stumbled at the cross; both judged of the Ap. κατὰ σάρκα, and fastened upon his defects in visible prestige and presence. The existence of the legalist party at Cor(120) is intimated by the cry, “I am of Cephas,” and by Paul’s words of self-vindication in 1 Corinthians 9:1 f.; but this faction had as yet reached no considerable head; it developed rapidly in the interval between 1 and 2 Cor.

Verse 10
1 Corinthians 1:10. “But I exhort (appeal to) you, brothers:” the reproof to be given stands in painful contrast ( δέ) with the Thanksgiving. It is administered “through the name of our Lord Jesus Christ,” which the Ap. has invoked so often (see note on 8); all the authority and grace of the Name reinforce his appeal, “that you say the same thing, all (of you),” instead of “saying, each of you, I am of Paul,” etc. (1 Corinthians 1:12).— τὸ αὐτὸ λέγειν, “a strictly classical expression used of political communities which are free from factions, or of diff(123) states which entertain friendly relations with each other” (Lt(124)). τὸ αὐτὸ φρονεῖν, in 2 Corinthians 13:11, etc., is matter of temper and disposition; τὸ αὐτὸ λέγειν, of attitude and declaration: the former is opposed to self-interest, the latter to party zeal. On the weakened use of ἵνα after παρακαλῶ (purpose passing into purport) see Wr(125), pp. 420 ff.: more frequently in P., as in cl(126) usage, this vb(127) is construed with the inf(128); so always in Acts; with ἵνα regularly in Synoptics. For the meanings of παρακαλῶ see 1 Corinthians 4:13.

“And (that) there be not amongst you σχίσματα (clefts, splits),” defines negatively the ἵνα τὸ αὐτὸ λέγητε πάντες. The schism (see parls.) is a party division within the Church, not yet, as in eccl(129) usage, a culpable separation from it; ἔριδες (1 Corinthians 1:11) signifies the personal contentions, due to whatever cause, which lead to σχίσματα; αἱρέσεις (1 Corinthians 11:18 f.: see note) are divisions of opinion, or sects founded thereupon (Acts 5:17, etc.), implying a disagreement of principle. The schism is a rent in the Church, an injury to the fabric (cf. 1 Corinthians 3:17, 1 Corinthians 12:25); hence the further appeal, reverting to the positive form of expression,—“but that you be well and surely (pf. ptp(130)) adjusted” (coagmentati, Bg(131))—“the exact word for the healing or repairing of the breaches caused by the σχίσματα” (Al(132)). καταρτίζω has a like political sense in cl(133) Gr(134) (Herod., iv. 161; 1 Corinthians 1:28, in opp(135) to στάσις); “the marked classical colouring of such passages as this leaves a much stronger impression of St. Paul’s acquaintance with cl(136) writers than the rare occasional quotations which occur in his writings” (Lt(137)). “In the same discernment ( νοΐ), and in the same judgment ( γνώμῃ)”: “ νοῦς geht auf die Einsicht, γνώμη auf das Urtheil” (Hn(138)); gnomé is the application of nous in practical judgment (see parls.). P. desiderates that ὁμονοεῖν and ὁμογνωμεῖν (see Thucyd., 2:97, 8:75; Aristot., Polit., 1 Corinthians 1:6; 1 Corinthians 1:10; Demosth., 281. 21) in Christian matters, which will enable the Church to act as one body and to pursue Christ’s work with undivided strength.

Verses 10-17
1 Corinthians 1:10-17 a. § 3. THE REPORT ABOUT THE PARTIES, AND PAUL’S EXPOSTULATION. Without further preface, the Apostle warns the Cor(121) solemnly against their schisms (1 Corinthians 1:10), stating the testimony on which his admonition is based (1 Corinthians 1:11). The four parties are defined out of the mouths of the Cor(122) (1 Corinthians 1:12); and the Ap. protests esp. against the use of Christ’s name and of his own in this connexion (1 Corinthians 1:13). In founding the Church he had avoided all self-exaltation, bent only on fulfilling his mission of preaching the good news (1 Corinthians 1:14-17 a).

Verse 11
1 Corinthians 1:11. The appeal above made implies a serious charge; now the authority for it: “For it has been signified to me about you, my brothers, by the (people) of Chloç”.— ἐδηλώθη (see parls.) implies definite information, the disclosure of facts.— οἱ χλόης, “persons of Chloç’s household”—children, companions, or possibly slaves (cf. Romans 16:10): there is nothing further to identify them. “Chloç is usually considered a Cor(139) Christian, whose people had come to Eph.; but it is more in harmony with St. Paul’s discretion to suppose that she was an Ephesian known to the Cor(140), whose people had been at Cor(141) and returned to Eph.” (Ev(142), Hf(143)). “Chloç’s people” are distinct from the Cor(144) deputies of 1 Corinthians 16:17, or Paul would have named the latter here; besides, Stephanas was himself the head of a household.— χλόη (Verdure) was an epithet of the goddess Demeter, as φοίβη of Artemis (Romans 16:1): such names were often given to slaves, and . may have been a freedwoman of property (Lt(145)). “That strifes exist among you” (cf. 1 Corinthians 3:3, 2 Corinthians 12:20) was the information given; these ἔριδες, the next ver. explains, were generating the σχίσματα (see note on 10).

Verse 12
1 Corinthians 1:12. “But I mean this ( τοῦτο δὲ λέγω), that each one of you is saying (instead of your all saying the same thing, 10), ‘I am of Paul (am Paul’s man),’—‘But I of Apollos,’—‘But I of Cephas,’—‘But I of Christ’!”— ἕκαστος, distributive, as in 1 Corinthians 14:26 : each is saying one or other of these things; the party cries are quoted as from successive speakers challenging each other.

The question of the FOUR COR. PARTIES is one of the standing problems of N.T. criticism. It is fully examined, and the judgments of different critics are digested, by Gd(146) ad loc(147); see also Mr(148)-Hn(149), Einleitung, § 3; Weiss’ Manual of Introd. to the N.T., § 19. After all, this was only a brief phase of Church life at Cor(150); P. had just heard of it when he wrote, by the time of 2 Cor(151) a new situation has arisen. The three first parties are easy to account for: (1) The body of the Ch., converted under P.’s ministry, adhered to its own apostle; P. valued this loyalty and appeals to it, while he condemns its combative expression,—the disposition of men “more Pauline than Paul himself” (Dods) to exalt him to the disparagement of other leaders, and even to the detriment of Christ’s glory. (2) Apollos (cf. Acts 18:24 ff.) had preached at Cor(152), in the interval since Paul’s first departure, with brilliant effect. He possessed Alexandrian culture and a graceful style, whereas P. was deemed at Cor(153) ἰδιώτης τῷ λόγῳ (2 Corinthians 11:6). Some personal converts Ap. had made; others were taken with his genial method, and welcomed his teaching as more advanced than P.’s plain gospel-message. Beside the more cultured Greeks, there would be a sprinkling of liberally-minded Jews, men of speculative bias imbued with Greek letters, who might prefer to say ἐγὼ ἀπολλώ. Judging from this Ep., the Pauline and Apollonian sections included at present the bulk of the Church, divided between its “planter” and “waterer”. ἀπολλώς, of Attic 2nd decl., is probably short for ἀπολλώνιος. (3) In a Judæo-Gentile Church the cry “I am of Paul,” or “I am of Apollos,” was certain to be met with the retort, “But I of Kephas!” Conservative Jewish believers, when conflict was afoot, rallied to the name of the preacher of Pentecost and the hero of the Church’s earliest victories. The use of κηφᾶς, the Aramaic original of πέτρος, indicates that this party affected Palestinian traditions. Some of them may, possibly, have been Peter’s converts in Judæa. Had Peter visited Cor(154), as Dionysius of Cor(155) supposed (Euseb., Hist. Eccles., ii. 125: Weiss and Harnack favour the tradition), the event would surely have left some trace in these Epp. Judging from the tenor of the two Letters, this faction was of small account in Cor(156) until the arrival of the Judæan emissaries denounced in 2 Cor., who found a ground of vantage ready in those that shouted “I am of Kephas”. In both Epp. P. avoids every appearance of conflict with Peter (cf. 1 Corinthians 9:5, 1 Corinthians 15:5). (4) The Christ party forms the crux of the passage:—(a) After F. C. Baur, οἱ χριστοῦ has been commonly interpreted by 2 Corinthians 10:7 : “If any one is confident on his own part that he is Christ’s ( χριστοῦ εἶναι), let him take this into account with himself, that just as he is Christ’s, so also are we”. Now P.’s opponents of 2 Cor. were ultra-Judaists; so, it is inferred, these οἱ χριστοῦ must have been. But the Judaisers of 2 Cor. presumed to be “of Christ” as His ministers, apostles (1 Corinthians 11:13; 1 Corinthians 11:23), deriving their commission (as they maintained P. did not) from the fountain-head; whereas the Christ-party of this place plumed themselves, at most, on being His disciples (rather than P.’s, etc.): the coincidence is verbal rather than real. Upon Baur’s theory, there were two parties at Cor(157), as everywhere else in the Church, diametrically opposed—a Gentile-Christian party, divided here into Pauline and Apollonian sections, and a Jewish-Christian party naming itself from Kephas or Christ as occasion served. Later scholars following Baur’s line of interpretation, distinguish variously the Petrine and Christine Judaists: ((158)) Weizsäcker associates the latter with James; ((159)) Reuss and Beyschlag see in them strict followers of the example and maxims of Jesus as the διάκονος περιτομῆς, from which Peter in certain respects deviated; ( γ) Hilgenfeld, Holsten, Hausrath, Sm(160), think they had been in personal relations with Jesus (it is quite possible that amongst the “five hundred” of 1 Corinthians 15:5 some had wandered to Cor(161)); ( δ) Gd(162) strangely conjectures that “they were Gnostics before Gnosticism, who formulated their title οἱ χριστοῦ, after the fashion of Cerinthus, in opp(163) not merely to the names of the apostles, but even to that of Jesus!” He identifies them with the men who cried “Jesus is anathema” (1 Corinthians 12:2 : see note). This notion is an anachronism, and has no real basis in the Epp.

(b) 1 Corinthians 3:22 f. (see notes, ad loc(164)) supplies a nearer and safer clue to the interpretation; this is the Apostle’s decisive correction of the rivalries of 1 Corinthians 1:12. The human leaders pitted against each other all belong to the Church (not this teacher or that to this section or that), while it belongs without distinction to Christ, and Christ, with all that is His, to God. The catholic ὑμεῖς χριστοῦ swallows up the self-assertive and sectarian ἐγὼ δὲ χριστοῦ. Those who used this cry arrogated the common watchword as their peculium; they erred by despising, as others by glorying in men. “ ἐγὼ χριστοῦ ad eos pertinet qui in contrariam partem peccabant; i.e., qui sese unius Christi ita dicebant, ut interim iis per quos quos Deus loquitur nihil tribuerent” (Bz(165)); similarly Aug(166), Bg(167), Mr(168), Hf(169), El(170), Bt(171)
(c) The Gr(172) Ff(173), followed by Cv(174), Bleek, Pfleiderer, Râbiger, and others, saw in the ἐγὼ δὲ χριστοῦ the true formula which P. approves, or even which he utters propriâ personâ. But the context subjects all four classes to the same reproach. It is a sufficient condemnation for the fourth party that they said “I am of Christ,” in rejoinder to the partisans of Paul and the rest, lowering His name to this competition.

(d) Hn(175), finding the riddle of the “Christus-partei” insoluble, eliminates it from the text; “we are driven,” he says, “to explain the ἐγὼ δὲ χριστοῦ as a gloss, which some reader of the original codex inscribed in the margin, borrowing it from 1 Corinthians 3:23 as a counter-confession to the ἐγὼ μὲν παύλου κ. τ. λ.”

Verse 13
1 Corinthians 1:13. In his expostulation P. uses, with telling contrast, the first and last only of the party names: “Is the Christ divided? Was Paul crucified on your behalf? or into the name of Paul were you baptised?” Lachmann, W.H(176), Mr(177), Bt(178), read μεμέρισται ὁ χ. as an exclamation: “The Christ (then) has been divided!”—torn in pieces by your strife. But μερίζω (here in pf. of resultful fact) denotes distribution, not dismemberment (see parls.): the Christian who asserts “I am Christ’s” in distinction from others, claims an exclusive part in Him, whereas the one and whole Christ belongs to every limb of His manifold body (see 1 Corinthians 12:12; also 1 Corinthians 11:3, Romans 10:12; Romans 14:7-9, Ephesians 4:3 ff., Colossians 2:19). A divided Church means a Christ parcelled out, appropriated κατὰ μέρος. ὁ χριστὸς is the Christ, in the fulness of all that His title signifies (see 1 Corinthians 12:12, etc.).—While μεμέρισται ὁ χ.; is Paul’s abrupt and indignant question to himself, μὴ παῦλος ἐσταυρώθη; (aor(179) of historical event) interrogates the readers—“Is it Paul that was crucified for you?” From the cross the Ap. draws his first reproof, the point of which 1 Corinthians 6:20 makes clear, “You were bought at a price”: the Cor(180) therefore were not Paul’s or Kephas’, nor some of them Christ’s and some of them Paul’s men, but only Christ’s and all Christ’s alike.

The cross was the ground of κοινωνία χριστοῦ (1 Corinthians 1:9, 1 Corinthians 10:16); baptism, signalising personal union with Him by faith, its attestation (Romans 6:3); to this P. appeals asking, ἢ εἰς τὸ ὄνομα παύλου ἐβαπτίσθητε; His converts will remember how Christ’s name was then sealed upon them, and Paul’s ignored. What was true of his practice, he tacitly assumes for the other chiefs. The readers had been baptised as Christians, not Pauline, Apollonian, or Petrine Christians. Paul’s horror at the thought of baptising in his name shows how truly Christ’s was to him “the name above every name’ (Philippians 2:9; cf. 2 Corinthians 4:5).

Verses 14-16
1 Corinthians 1:14-16. In fact, P. had himself baptised very few of the Cor(181) He sees a providence in this; otherwise he might have seemed wishful to stamp his own name upon his converts, and some colour would have been lent to the action of the Paulinists—“lest any one should say that you were baptised into my name”. For βαπτίζω εἰς τὸ ὄνομα, cf. Matthew 28:19 and other parls.; also βαπτίζω εἰς, 1 Corinthians 10:2; it corresponds to πιστεύω εἰς, and has the like pregnant force. “The name” connotes the nature and authority of the bearer, and His relationship to those who speak of Him by it. Crispus and Gaius: both Roman names (see Introd., p(182) 733); the former a cognomen (Curly), the latter an exceedingly common prænomen. These two were amongst Paul’s earliest converts (Acts 18:8, Romans 16:23), the former a Synagogue-ruler. On second thoughts (“he was reminded by his amanuensis,” Lt(183); or by Steph. himself), P. remembers that he had “baptised the house of Stephanas” (see 1 Corinthians 16:15, and note), the first family here won to Christ. στεφανᾶς (perhaps short for στεφανηφόρος), like κηφᾶς, takes the Doric gen(184) in - ᾶ usual with proper names in - ᾶς, whether of native or foreign origin (see Bm(185), p. 20).— λοιπὸν οὐκ οἶδα εἴ τινα κ. τ. λ.: P. cannot recall any other instance of baptism by his own hands at Cor(186); this was a slight matter, which left no clear mark in his memory, λοιπόν (more regularly, τὸ λοιπόν), “for the rest”—in point of time (1 Corinthians 7:29), or number—a somewhat frequent idiom with Paul (cf. 1 Corinthians 4:2). In οὐκ οἶδα εἰ (haud scio an), the conjunction is indir(187) interr(188), as in 1 Corinthians 7:16.

Verse 17
1 Corinthians 1:17 a justifies Paul’s thanking God that he had baptised so few: “For Christ did not send me to baptise, but to evangelise”. The infs. (cf. 1 Corinthians 2:1 f., 1 Corinthians 9:16, 1 Corinthians 15:11; Romans 15:17-21) are epexegetical (of purpose); and pres., of continued action (function), οὐκ … ἀλλά—no qualified, but an absolute denial that Baptism was the Apostle’s proper work. For the terms of Paul’s commission see Galatians 1:15 f., Ephesians 3:7-9, 1 Timothy 2:7; also Acts 9:15, and parls. Baptism was the necessary sequel of preaching, and P. did not suppose his commission narrower than that of the Twelve (Matthew 28:19 f.); but baptising might be performed vicariously, not so preaching. “To evangelise is to cast the net—the true apostolic work; to baptise is to gather the fish already caught and to put them into vessels” (Gd(190)). It never occurred to P. that a Christian minister’s essential function was to administer sacraments. The Ap. dwells on this matter so much as to suggest (Cv(191)) that he tacitly contrasts himself with some preachers who made a point of baptising their own converts, as though to vindicate a special interest in them; cf. the action of Peter (Acts 10:48), and of Jesus (John 4:1 f.).

1 Corinthians 1:17 b. οὐκ ἐν σοφίᾳ λόγου is grammatical adjunct to ἀλλὰ ( ἀπέστ. με χρ.) εὐαγγελίζεσθαι; but the phrase opens a new vein of thought, and supplies the theme of the subsequent argument up to 1 Corinthians 2:6. In 1 Corinthians 1:14; 1 Corinthians 1:17 a Paul asserted that Christ sent him not to baptise, but to preach; further, what he has to preach is not a philosophy to be discussed, but a message of God to be believed: “L’évangile n’est pas une sagesse, c’est un salut” (Gd(192)). In this transition the Ap. silently directs his reproof from the Pauline to the Apollonian party.—In σοφία λόγου (see 1 Corinthians 2:1 to 1 Corinthians 4:13; cf. the opp(193) combination in 1 Corinthians 12:8) the stress lies on wisdom (called in 1 Corinthians 1:19 f. “the wisdom of the world”)—sc. “wisdom” in the common acceptation, as the world understood it and as the Cor(194) expected it from public teachers: “in wisdom of word” = in philosophical style. “To tell good news in wisdom of word” is an implicit contradiction; “news” only needs and admits of plain, straightforward telling. To dress out the story of Calvary in specious rhetoric, or wrap it up in fine-spun theorems, would have been to “empty ( κενώθῃ) the cross of Christ,” to eviscerate the Gospel. The “power of God” lies in the facts and not in any man’s presentment of them: “to substitute a system of notions, however true and ennobling, for the fact of Christ’s death, is like confounding the theory of gravitation with gravitation itself” (Ed(195)).—For κενόω, factitive of κενός (cf. 1 Corinthians 15:14), see parls.; the commoner syn(196), καταργέω (1 Corinthians 1:28, etc.), means to deprive of activity, make impotent (in effect), κενόω to deprive of content, make unreal (in fact).

Verses 17-25
1 Corinthians 1:17-25. § 4. THE TRUE POWER OF THE GOSPEL. To “preach the gospel” meant, above all, to proclaim the cross of Christ (1 Corinthians 1:17 b). In Cor(189) “the wisdom of the world” scouted this message as sheer folly (1 Corinthians 1:18). To use “wisdom of word” in meeting such antagonism would have been for P. to fight the world with its own weapons and to betray his cause, the strength of which lay in the Divine power and wisdom embodied in Christ, a force destined, because it was God’s, to bring to shame the world’s vaunting wisdom (1 Corinthians 1:19-25).

Verse 18
1 Corinthians 1:18. What P. asserted in 1 Corinthians 1:17 as intrinsically true, he supports by experience (1 Corinthians 1:18) and by Scripture (1 Corinthians 1:19), combining their testimony in 1 Corinthians 1:20.— ὁ λόγος γάρ, ὁ τοῦ σταύρου, “For the word, namely that of the cross”. ὁ λόγος (distinguish from the anarthrous λόγος above) takes its sense from εὐαγγελίζεσθαι (1 Corinthians 1:17); it is “the tale” rather than “the doctrine of the cross,” synonymous with μαρτύριον (1 Corinthians 1:6) and κήρυγμα (1 Corinthians 1:21).— τοῖς μὲν ἀπολλυμένοις … τοῖς δὲ σωζομένοις, the two classes into which P. sees his hearers divide themselves (see parls.). The ptps. are strictly pr(197)—not expressing certain expectation (Mr(198)), nor fixed predestination (Bz(199)); the rejectors and receivers of “the word” are in course of perishing and being saved respectively (cf. 1 Corinthians 15:2; contrast the aor(200) of σώζω in Romans 8:24, and the pf. in Ephesians 2:5). “In the language of the N.T. salvation is a thing of the past, a thing of the present, and a thing of the future.… The divorce of morality and religion is fostered by failing to note this, and so laying the whole stress either on the past or on the future—on the first call or on the final change” (Lt(201)). Paul paints the situation before his eyes: one set of men deride the story of the cross—these are manifestly perishing; to another set the same story is “God’s power unto salvation”. The appended pers(202) pron(203) ( τ. σωζομένοις) ἡμῖν, “to the saved, viz., ourselves,” speaks from and to experience: “You and I know that the cross is God’s saving power”. Cf. with the whole expression Romans 1:16, also John 3:14-17.—The antithesis to μωρία is not, in the first instance, σοφία, but δύναμις θεοῦ—a practical vindication against false theory; saved men are the Gospel’s apology. Yet because it is δύναμις, the word of the cross is, after all, the truest σοφία (see 30, 1 Corinthians 2:6 ff.). The double ἐστὶν emphasises the actuality of the contrasted results.

Verse 19
1 Corinthians 1:19. As concerns “the perishing,” the above sentence agrees with God’s ways of judgment as revealed in Scripture: γέγραπται γάρ κ. τ. λ. The quotation ἀπολῶ κ. τ. λ. (suggested by τ. ἀπολλυμένοις) belongs to the cycle of Isaiah’s prophecies against the worldly-wise politicians of Jerus. in Assyrian times (1 Corinthians 1:28-31.), who despised the word of Jehovah, relying on their shallow and dishonest statecraft; their policy of alliance with Egypt will lead to a shameful overthrow, out of which God will find the means of vindicating His wisdom and saving His people and city. The O.T. and N.T. situations are analogous: Gentile and Jewish wisdom, united in rejection of the Gospel, are coming to a like breakdown; and P. draws a powerful warning from the sacred history.— ἀθετήσω (a reminiscence, perhaps, of Psalms 33:10) displaces the less pointed κρύψω: otherwise the LXX text of Isa. is followed; in the Heb. the vbs. are pass(204), “the wisdom … shall perish,” etc. Isaiah 29 is rich in matter for N.T. use: 1 Corinthians 1:13; 1 Corinthians 1:18 gave our Lord texts, in Matthew 15:8 f., 1 Corinthians 11:5 respectively; the Ap. quotes the chap. twice elsewhere, and ch. 28 thrice.

Verse 20
1 Corinthians 1:20. τοῦ σοφός; ποῦ γραμματεύς; and (possibly) ἐμώρανεν … τήν σοφίαν, are also Isaianic allusions—to Isaiah 19:11 f. (mocking the vain wisdom of Pharaoh’s counsellors), and Isaiah 33:18 (predicting the disappearance of Sennacherib’s revenue clerks and army scouts, as a sign of his defeat). The LXX γραμματικὸς becomes γραμματεύς, in consistence with the sophçr of the latter passage; συνζητητής (cf. ζητοῦσιν, 1 Corinthians 1:22), in the third question, is Paul’s addition.— γραμματεὺς unmistakably points, in the application, to the Jewish Scribe (cf. our Lord’s denunciation in Matthew 23); of the parl(205) terms, σοφὸς is supposed by most moderns to be general, comprehending Jewish and Gr(206) wise men together, συνζητητὴς to be specific to the Gr(207) philosopher—a distinction better reversed, as by Lt(208) after the Gr(209) Ff(210) συνζητέω, with its cognates, is employed in the N.T. of Jewish discussions (Acts 6:9; Acts 28:29, etc.), and the adjunct τ. αἰῶνος τούτου gives to the term its widest scope, whereas σοφός, esp. at Cor(211), marks the Gr(212) intellectual pride; καλεῖ σοφὸν τὸν τῇ ἑλληνικῇ στωμυλίᾳ κοσμούμενον (Thd(213); cf. Romans 1:23).— ποῦ σοφός (not ὁ σοφός); κ. τ. λ.: “Where is a wise man? where a scribe? where a disputer of this age?” These orders of men are swept from the field; all such pretensions disappear (cf. 1 Corinthians 1:29)—“Did not God make foolish the wisdom of the world?” The world and God are at issue; each counts the other’s wisdom folly (cf. 1 Corinthians 1:18; 1 Corinthians 1:25; 1 Corinthians 1:30). But God actually turned to foolishness (infatuavit, Bz(214): cf. Romans 1:21 f., for μωραίνω; also Isaiah 44:25) the world’s imagined wisdom: how, 1 Corinthians 1:21-25 proceed to show. On αἰὼν see parls., and Ed(215)’s note; also Trench’s Synon., lix., and Gm(216), for the distinction between αἰὼν and κόσμος; “ αἰών, like sæculum, refers to the prevailing ideas and feelings of the present life, κόσμος to its gross, material character” (Lt(217)).

Verse 21
1 Corinthians 1:21. ἐπειδὴ γάρ (quoniam enim, Cv(219)) introduces the when and how of God’s stultifying the world’s wisdom by the λόγος τοῦ σταύρου: “For since, in the wisdom of God, the world through its wisdom did not know God, God was pleased,” etc.— οὐκ ἔγνω … διὰ τ. σοφίας τ. θεὸν records Paul’s experience, e.g., at Athens, in disclosing the ἄγνωστον θεὸν to philosophers. Of the emphatic adjunct, ἐν τῇ σοφίᾳ τοῦ θεοῦ, there are two explanations, following the line of Romans 1:19 f. or Romans 11:32 f.: on the former view, the clause qualifies ἔγνω—“the world did not come to know God in His wisdom,” evidenced in creation and Providence—so most interpreters (“amid the wisdom of God,” Bt(220); in media luce, Cv(221); in nature and Scripture, addressed to Gentile and Jew, Bg(222); Mr(223)); on the other hand, Rückert, Reuss, Al(224), Lt(225), Ev(226) attach the clause to οὐκ ἔγνω,—in God’s wise plan of the world’s government, the world’s wisdom failed to win the knowledge of Him. The latter is the sounder explanation, being (a) in accord with Paul’s reff. elsewhere to σοφία θεοῦ, (b) presenting a pointed antithesis to σοφία κόσμου, and (c) harmonising with Paul’s theory of the education of mankind for Christ, expounded in Galatians 3:10 to Galatians 4:5 and Romans 5:20 f., 1 Corinthians 7:7-25; 1 Corinthians 7:11 “Through its (Greek) wisdom the world knew not God,” as through its (Jewish) righteousness it pleased not God; both results were brought about “in the wisdom of God”—according to that “plan of the ages,” leading up to “the fulness of the seasons,” which embraced the Gentile “times of ignorance” (Acts 17:26-31) no less than the Jewish dispensations of covenant and law. “It is part of God’s wise providence that He will not be apprehended by intellectual speculation, by ‘dry light’ ” (Ev(227)). The intellectual was as signal as the moral defeat; the followers of Plato were “shut up,” along with those of Moses, εἰς τ. μέλλουσαν πίστιν (Galatians 3:22 f.).

Now that God’s wisdom has reduced the self-wise world to ignorance, εὐδόκησεν σῶσαι: man’s extremity, God’s opportunity. “It was God’s good will” (placuit Deo: see parls. for the vb(228)); εὐδοκία P. associates with θέλημα, βουλὴ on the one hand, and with χάρις, ἀγαθωσύνη on the other: God’s sovereign grace rescues man’s bankrupt wisdom. διὰ τ. μωρίας τ. κηρύγματος states the means, τοῦς πιστεύοντας defines the qualified objects of this deliverance. “Through the folly (as the wise world calls it, 1 Corinthians 1:18) of the κήρυγμα”—which last term signifies not the act of proclamation ( κήρυξις), but the message proclaimed by God’s herald ( κῆρυξ, see parls.: the heralding suggests thoughts of the kingdom; cf. Acts 20:25, Luke 8:1, etc.). P. designates Christians by the act which makes them such—“those that believe” (see parls.). God saves by faith. Faith here stands opposed to Greek knowledge, as in Rom. to Jewish lawworks.

Verses 21-25
1 Corinthians 1:21-25. The ἐπειδὴ of 1 Corinthians 1:21 and that of 1 Corinthians 1:22-25 are parl(218), the second restating and expanding the first (cf. the double ὅταν in 1 Corinthians 15:24, and in 1 Corinthians 15:27 f.: see notes), rather than proving it; together they justify the assertion implied in 1 Corinthians 1:20 b, which virtually repeats 1 Corinthians 1:18.

Verse 22
1 Corinthians 1:22. ἰουδαῖοι … ἕλληνες—anarthrous; “Jews” qua Jews, etc.: in this “asking” and “seeking” the characteristics of each race are “hit off to perfection” (Ed(231): see his interesting note); αἰτεῖν expresses “the importunity of the Jews,” ζητεῖν “the curious, speculative turn of the Greeks” (Lt(232)). For the Jewish requirement, cf. parls. in the case of Jesus; the app., doubtless, were challenged in the same way—P. perhaps publicly at Cor(233): “non reperias Corinthi signum editum esse per Paulum, Acts 18.” (Bg(234)). Respecting this demand, see Lt(235), Biblical Essays, pp. 150 ff. Such dictation Christ never allowed; His miracles were expressions of pity, not concessions to unbelief, a part of the Gospel and not external buttresses to it. Of the Hellenic σοφίαν ζητεῖν Philosophy is itself a monument; cf., amongst many cl(236) parls., Herod., iv., 77, ἔλληνες πάντας ἀσχόλους εἶναι πρὸς πᾶσαν σοφίην; also Ælian, Var. Hist., xii., 25; Juvenal, Sat., I., ii., 58 f.

Verses 22-25
1 Corinthians 1:22-25 open out the thought of 1 Corinthians 1:21 : “the world” is parted into “Jews” and “Greeks”; μωρία becomes σκάνδαλον and μωρία; the κήρυγμα is defined as that of χριστὸς ἐσταυρωμένος; and the πιστεύοντες reappear as the κλητοί. Both Mr(229) and Al(230) make this a new sentence, detached from 1 Corinthians 1:20 f., and complete in itself, with ἐπειδὴ καί κ. τ. λ. for protasis, and ἡμεῖς δέ κ. τ. λ. for apodosis,—as though the mistaken aims of the world supplied Paul’s motive for preaching Christ; the point is rather (in accordance with 20) that his “foolish” message, in contrast with ( δέ, 1 Corinthians 1:23) the desiderated “signs” and “wisdom,” convicts the world of folly (1 Corinthians 1:20); thus the whole of 1 Corinthians 1:22-24 falls under the regimen of the 2nd ἐπειδή, which with its καί, emphatically resumes the first ἐπειδή (1 Corinthians 1:21)—“since indeed”. God turned the world’s wise men into fools (1 Corinthians 1:20) by bestowing salvation through faith on a ground that they deem folly (1 Corinthians 1:21)—in other words, by revealing His power and wisdom in the person of a crucified Messiah, whom Jews and Greeks unite to despise (1 Corinthians 1:22-24).

Verse 23
1 Corinthians 1:23. Instead of working miracles to satisfy the Jews, or propounding a philosophy to entertain the Greeks, “we, on the other hand, proclaim a crucified Christ”— χριστὸν ἐσταυρωμένον, i.e., Christ as crucified (predicative adjunct), not “Christ the crucified,” nor, strictly, “Christ crucified”; cf., for the construction, 2 Corinthians 4:5, κηρύσσομεν χ. ἰ. κύριον, “We preach (not ourselves but) Christ Jesus as Lord”. Not a warrior Messiah, flashing His signs from the sky, breaking the heathen yoke, but a Messiah dying in impotence and shame (see 2 Corinthians 4:10; 2 Corinthians 13:4 : hattalúy, Deuteronomy 21:23—the hangéd—He is styled in the Talmud) is what the app. preach for their good news! “To Jews indeed a σκάνδαλον”: this word (cl(237) σκανδάληθρον) signified first the trap-stick, then any obstacle over which one stumbles to one’s injury, an “offence” (syn(238) with προσκοπή, πρόσκομμα: see 1 Corinthians 8:9; 1 Corinthians 8:13), a moral hindrance presented to the perverse or the weak (see parls.).— τοῖς δὲ ἔθνεσιν μωρίαν: for the “folly” of offering the infelix lignum to cultured Gentiles, see Cicero, pro Rabirio, v.: “Nomen ipsum crucis absit non modo a corpore civium Romanorum, sed etiam a cogitatione, oculis, auribus”; and Lucian, De morte Peregrini, 13, who mocks at those who worship τὸν ἀνεσκολοπισμένον τὸν σοφιστήν,—“that gibbeted sophist!” For reff. in the early Apologists see Justin ., Tryph., lxix., and Apol., i., 13; Tertull., adv. Jud., § 10; Aristo of Pella, in Routh’s Rel. Sacr., i., 95; and the graffito of the gibbeted ass discovered on the wall of the Pædagogium in the Palatine. To Jews the λόγος τοῦ σταύρου announced the shameful reversal of their most cherished hopes; to Greeks and Romans it offered for Saviour and Lord a man branded throughout the Empire as amongst the basest of criminals; it was “outrageous,” and “absurd”.

Verse 24
1 Corinthians 1:24. αὐτοῖς δὲ τοῖς κλητοῖς, ipsis autem vocatis (Vg(239)): for the emphatic prefixed αὐτοῖς, cf. 2 Corinthians 11:14, 1 Thess. 16, etc.; it “marks off those alluded to from the classes to which they nationally belonged” (El(240))—“to the called however upon their part, both Jews and Greeks”—cf. the οὐ … διαστολὴ of Romans 3:9; Romans 3:22 ff. “(We proclaim) a Christ (to these) God’s power and God’s wisdom.” Of God reiterated four times, with triumphant emphasis, in the stately march of 1 Corinthians 1:24 f. θεοῦ δύν., θεοῦ σοφ. are predicative, in antithesis to ἐσταυρωμένον (1 Corinthians 1:23): the app. “preach as power and wisdom” One who wears to the world the aspect of utter powerlessness and folly.— δύναμις and σοφία θεοῦ were synonyms of the λόγος in the Alexandrian-Jewish speculations, in which Apollos was probably versed; these surpassing titles Paul appropriates for the Crucified.— θεοῦ δύναμιν reaffirms, after explanation, the δύναμις θεοῦ of 1 Corinthians 1:18; now θεοῦ σοφίαν is added to it, for “power” proves “wisdom” here (see note on 1 Corinthians 1:30); the universal efficacy of the Gospel demonstrates its inner truth, and faith is finally justified by reason.— δύναμιν matches the σημεῖον of 1 Corinthians 1:22 (see, e.g., 2 Thessalonians 2:9); believing Jews found, after all, in the cross the mightiest miracle, while Greeks found the deepest wisdom. The “wisdom of God,” secretly working in the times of preparation (1 Corinthians 1:20), is thus at length brought to human recognition in Christ. On κλητοῖς see note to 1 Corinthians 1:2 : this term is preferable to οἱ σωζόμενοι, or οἱ πιστεύοντες, where the stress rests upon God’s initiative in the work of individual salvation; cf. 1 Corinthians 1:9; 1 Corinthians 1:26, Romans 8:28 ff.

Verse 25
1 Corinthians 1:25. What has been proved in point of fact, viz., the stultification by the cross of man’s wisdom, the Ap. (as in Romans 3:30; Romans 11:29, Galatians 2:6) grounds upon an axiomatic religious principle, that of the absolute superiority of the Divine to the human. That God should thus confound the world one might expect: “because the foolishness of God is wiser than men, and the weakness of God is stronger than men”. Granted that the λόγος τ. σταυροῦ is folly and weakness, it is God’s folly, God’s weakness: will men dare to match themselves with that? (cf. Romans 9:20).— τὸ μωρόν (not μωρία as before), τὸ ἀσθενές are concrete terms—the foolish, weak policy of God (cf. τὸ χρηστόν, Romans 2:4), the folly and weakness embodied in the cross.— ἰσχυρός ( ἰσχύς) implies intrinsic strength; δύναμις is ability, as relative to the task in view.

Verse 26
1 Corinthians 1:26. βλέπετε γὰρ τὴν κλῆσιν ὑμῶν, ἀδελφοί,—“For look at your calling, brothers”: God has called you into the fellowship of His Son (1 Corinthians 1:9); if His Gospel had been a grand philosophy, would He have addressed it to fools, weaklings, base-born, like most of you? P.’s experience in this respect resembled his Master’s (Matthew 11:25, John 7:47-49, Acts 4:13). This argument cuts two ways: it lowers the conceit of the readers (cf. 1 Corinthians 6:9-11, and the scathing irony of 1 Corinthians 4:7-13), while it discloses the true mission of the Gospel. On κλῆσιν see the note to κλητοῖς (1 Corinthians 1:2), also on 1 Corinthians 7:20 : it signifies not one’s temporal vocation in the order of Providence, but one’s summons to enter the kingdom of Grace; ὑμῶν is objective gen(241) For τ. κλῆσιν ὅτι, see note on ὅτι, 1 Corinthians 1:5.— οὐ πολλοί (thrice repeated) suggests at least a few of each class amongst the readers: see Introd., p. 730.— οὐ πολλοὶ σοφοί: “hinc Athenis numero tam exiguo lucrifacti sunt homines” (Bg(242)).— σοφοὶ is qualified by κατὰ σάρκα (see parls., and cf. σοφία σαρκική, 2 Corinthians 1:12), in view of the distinction worked out in § 4 between the world’s and God’s wisdom: the contrast implied resembles that between ἡ κατὰ θεὸν λύπη and ἡ τοῦ κόσμου λύπη in 2 Corinthians 7:9 ff. The “wise after the flesh” include not only philosophers (1 Corinthians 1:20), “but educated men in general, the πεπαιδευμένοι as opposed to the ἰδιῶται. The δυνατοὶ were men of rank and political influence, opp(243) to δῆμος. The εὐγενεῖς meant, in the aristocratic ages of Greece, men of high descent;” but in later degenerate times “men whose ancestors were virtuous and wealthy, the honesti as opposed to the humiliores of the Empire. Few intellectual men, few politicians, few of the better class of free citizens embraced Christianity” (Ed(244)). In a Roman colony and capital, the εὐγενεῖς would chiefly be men of hereditary citizenship, like P. himself; the δυνατοί, persons associated with Government and in a position to influence affairs; the former word is applied in an ethical sense to the Berœan Jews in Acts 17:11. “That the majority of the first converts from heathenism were either slaves or freedmen, appears from their names” (Lt(245)); the inscriptions of the Catacombs confirm this. The low social status of the early Christians was the standing reproach of hostile critics, and the boast of Apologists: see the famous passage in Tacitus’ Annals, xv., 44; Justin ., Apol., ii. 9; Origen, contra Celsum, ii., 79; Minuc. Felix, vii., 12 (indocti, impoliti, rudes, agrestes). As time went on and Christianity penetrated the higher ranks of society, these words became less strictly true: see Pliny’s Ep. ad Trajanum, x., 97, and the cases of Flavius Clemens and Domitilla, cousins of the emperor Domitian (Ed(246)), The ellipsis of predicate to οὐ πολλοί κ. τ. λ. is commonly filled up by understanding ἐκλήθησαν, as implied in κλῆσιν: “not many wise, etc. (were called)”. Mr(247), Bt(248), and others, supply εἰσίν, or preferably ἐστέ: “(there are) not many wise, etc. (among you),” or “not many (of you are) wise, etc.”; the omission of ὑμεῖς courteously veils the disparagement.

Verses 26-31
1 Corinthians 1:26-31. § 5. THE OBJECTS OF THE GOSPEL CALL. § 4 has shown that the Gospel does not come ἐν σοφίᾳ λόγου (1 Corinthians 1:17 b) by the method of its operation; this will further be evidenced by the status of its recipients. If it were, humanly speaking, a σοφία, it would have addressed itself to σοφοί, and won their adherence; but the case is far otherwise.

Verse 27-28
1 Corinthians 1:27-28. “Nay, but ( ἀλλά, the but of exclusion) the foolish … the weak … the base-born things of the world God did choose out (when He chose you).”— ἐξελέξατο (selected, picked out for Himself) is equivalent to ἐκάλεσεν (1 Corinthians 1:2; 1 Corinthians 1:9; 1 Corinthians 1:26), εὐδόκησεν … σῶσαι (1 Corinthians 1:21), τὴν χάριν ἔδωκεν ἐν χ. ἰ. (1 Corinthians 1:4); this word indicates the relation in which the saved are put both to God and to the world, out of ( ἐξ) which they were taken (see parls.); nothing here suggests, as in Ephesians 1:4, the idea of eternal election.— ἐξελέξατο ὁ θεός: the astonishing fact thrice repeated, with solemn emphasis of assurance. The objects of God’s saving choice and the means of their salvation match each other; by His τὸ μωρὸν and τὸ ἀσθενές (1 Corinthians 1:25) He saves τὰ μωρὰ and τὰ ἀσθενῆ: “the world laughs at our beggarly selves, as it laughs at our beggarly Gospell” The neut. adj(249) of 1 Corinthians 1:27 f. mark the category to which the selected belong; their very foolishness, weakness, ignobility determine God’s choice (cf. Matthew 9:13, Luke 10:21, etc.).— τοῦ κόσμου is partitive gen(250): out of all the world contained, God chose its (actually) foolish, weak, base things—making “fæx urbis lux orbis!” In this God acted deliberately, pursuing the course maintained through previous ages, ἐν τῇ σοφίᾳ τοῦ θεοῦ (see note, 1 Corinthians 1:21): He “selected the foolish things of the world, that He might shame its wise men ( τοὺς σοφούς) … the weak things of the world, that He might shame its strong things ( τὰ ἰσχυρά), and the base-born things of the world and the things made absolutely nothing of … the things nonexistent, that He might bring the things existent to naught”. In the first instance a class of persons, immediately present to Paul’s mind (cf. 1 Corinthians 1:20), is to be “put to shame”; in the two latter P. thinks, more at large, of worldly forces and institutions (cf. 1 Corinthians 7:31, 2 Corinthians 10:4-6). The pride of the cultured and ruling classes of paganism was to be confounded by the powers which Christianity conferred upon its social outcasts; as, e.g., Hindoo Brahminism is shamed by the moral and intellectual superiority acquired by Christian Pariahs.— τὰ ἀγενῆ τοῦ κόσμου, third of the categories of disparagement, is reinforced by τὰ ἐξουθενημένα (from ἐξ and οὐδέν, pf. pass(251): things set down as of no account whatever), then capped by the abruptly apposed τὰ μὴ ὄντα, to which is attached the crowning final clause, ἵνα τὰ ὄντα καταργήσῃ. For καταργέω (ut enervaret, Bz(252)), see note on κενόω (1 Corinthians 1:17), and parls.; the scornful world-powers are not merely to be robbed of their glory (as in the two former predictions), but of their power and being, as indeed befell in the end the existing social and political fabric. In τὰ μὴ ὄντα, “ μὴ implies that the non-existence is not absolute but estimative” (Al(253)); the classes to which Christianity appealed were non-entities for philosophers and statesmen, cyphers in their reckoning: contrast οὐκ ὤν, of objective matter of fact, in John 10:12, Acts 7:5; also Eurip., Troad., 600.— τὰ ὄντα connotes more than bare existence; “ipsum verbum εἶναι eam vim habet ut significet in aliquo numero esse, rebus secundis florere” (Pflugk, on Eurip., Hecuba, 284, quoted by Mr(254)); it is τὰ ὄντα κατʼ ἐξοχήν: cf. the adv(255) ὄντως in 1 Timothy 6:19.

Verse 29
1 Corinthians 1:29. God’s purposes in choosing the refuse of society are gathered up into the general and salutary design, revealed in Scripture (see parls.), “that so no flesh may glory in God’s presence” (a condens quotation) = πάντα εἰς δόξαν θεοῦ (1 Corinthians 10:31). For ὅπως, which carries to larger issue the intentions stated in the previous clauses, cf. 2 Corinthians 8:14, 2 Thessalonians 1:12. Two Hebraisms, characteristic of the LXX, here: μὴ … πᾶσα (khôl … lo’), for μηδεμία; and σάρξ (bâsâr), for humanity in its mortality or sinfulness. Cf., for this rule of Divine action, 2 Corinthians 12:9 f.; also Plato, Ion, 534 E, ἵνα μὴ διστάζωμεν ὅτι οὐκ ἀνθρώπινά ἐστι τὰ καλὰ ταῦτα ποιήματα οὐδὲ ἀνθρώπων, ἀλλὰ θεῖα καὶ θεῶν … ὁ θεὸς ἐξεπίτηδες διὰ τοῦ φαυλοτάτου ποιητοῦ τὸ κάλλιστον μέλος ᾖσεν.

Verse 30
1 Corinthians 1:30. ἐξ αὐτοῦ δὲ ὑμεῖς ἐστε ἐν χριστῷ ἰησοῦ: is ἐν χ. ἰησοῦ or ἐξ αὐτοῦ (sc. τοῦ θεοῦ) the predicate to ἐστέ? Does P. mean, “It comes of Him (God) that you are in Christ Jesus”—i.e., “Your Christian status is due to God” (so Mr(256), Hn(257), Bt(258), Ed(259), Gd(260), El(261))? or, “It is in Christ Jesus that you are of Him”—“Your new life derived from God is grounded in Christ” (Gr(262) Ff(263), Cv(264), Bz(265), Rückert, Hf(266), Lt(267))? The latter interpretation suits the order of words and the trend of thought (see Lt(268)): “You, whom the world counts as nothing (1 Corinthians 1:26 ff.: note the contrastive δέ), are of Him before whom all human glory vanishes (1 Corinthians 1:29); in Christ this Divine standing is yours”. Thus Paul exalts those whom he had abased. The conception of the Christian estate as “of God,” if Johannine, is Pauline too (cf. 1 Corinthians 8:6, 1 Corinthians 10:12, 1 Corinthians 12:6, 2 Corinthians 4:6; 2 Corinthians 5:18, etc.), and lies in Paul’s fundamental appropriation, after Jesus, of God as πατὴρ ἡμῶν (1 Corinthians 1:4, and passim), and in the correlative doctrine of the υἱοθεσία; the whole passage (1 Corinthians 1:18-29) is dominated by the thought of the Divine initiative in salvation. This derivation from God is not further defined, as in Galatians 3:26; enough to state the grand fact, and to ground it “in Christ Jesus” (see note, 1 Corinthians 1:4).

The relative clause, “who was made wisdom,” etc., unfolds the content of the life communicated “to us from God” in Christ. Of the four defining complements to ἐγενήθη ἡμῖν, σοφία stands by itself, with the other three attached by way of definition—“wisdom from God, viz., both righteousness, etc.”; Mr(269), Al(270), Gd(271), however, read the four as coordinate. On σοφία the whole debate, from 1 Corinthians 1:17 onwards, hinges: we have seen how God turned the world’s wisdom to folly (1 Corinthians 1:20-25); now He did this not for the pleasure of it, but for our salvation—to establish His own wisdom (1 Corinthians 1:24), and to bestow it upon us in Christ (“us” means Christians collectively—cf. 1 Corinthians 1:17—while “you” meant the despised Cor(272) Christians, 1 Corinthians 1:26). This wisdom (how diff(273) from the other! See 1 Corinthians 1:17; 1Co_1:19; James 3:15 ff.) comes as sent “from God” ( ἀπὸ of ultimate source: ἐξ of direct derivation). It is a vitalising moral force— δύναμις καὶ σοφία (1 Corinthians 1:24)—taking the shape of δικαιοσύνη τε καὶ ἁγιασμός, and signally contrasted in its spiritual reality and regenerating energy with the σοφία λόγου and σοφία τ. κόσμου, after which the Cor(274) hankered. Righteousness and Sanctification are allied “by their theological affinity” (El(275)): cf. note on 1 Corinthians 6:11, and Romans 6 passim—hence the double copula τε … καί; καὶ ἀπολύτρωσις follows at a little distance (so Lt(276), Hn(277), Ed(278); who adduce numerous cl(279) parls. to this use of the Gr(280) conjunctions): “who was made wisdom to us from God—viz., both righteousness and sanctification, and redemption”.— δικαιοσύνη carries with it, implicitly, the Pauline doctrine of Justification by faith in the dying, risen Christ (see 1 Corinthians 6:11, and other parls.; esp., for Paul’s teaching at Cor(281), 2 Corinthians 5:21). With the righteousness of the believer justified in Christ sanctification (or consecration) is concomitant (see note on the kindred terms in 2); the connexion of chh. 5 and 6 in Rom. expounds this τε … καί; all δικαιοσύνη ἐν χριστῷ is εἰς ἁγιασμόν. (Vbl. nouns in - μός denote primarily a process, then the resulting state.)— ἀπολύτρωσις (based on the λύτρον of Matthew 20:28, 1 Timothy 2:6, with ἀπὸ of separation, release), deliverance by ransom, is the widest term of the three—“primum Christi donum quod inchoatur in nobis, et ultimum quod perficitur” (Cv(282)); it looks backward to the cross (1 Corinthians 1:18), by whose blood we “were bought” for God (1 Corinthians 6:19), so furnishing the ground both of justification (Romans 3:24) and sanctification (Hebrews 10:10), and forward to the resurrection and glorification of the saints, whereby Christ secures His full purchased rights in them (Romans 8:23; Ephesians 1:14; Ephesians 4:30); thus Redemption covers the entire work of salvation, indicating the essential and just means of its accomplishment (see Cr(283) on λύτρον and derivatives).

Verse 31
1 Corinthians 1:31. “In order that, as it stands written, he who glories, in the Lord let him glory;” by “the Lord” the readers could only understand Christ, already five times thus titled; so, manifestly, in 2 Corinthians 10:17 f., where the citation reappears. Paul quotes the passage as a general Scriptural principle, which eminently applies to the relations of Christians to Christ; ἐν κυρίῳ belongs to his adaptation of the original: God will have no flesh (see note, 1 Corinthians 1:29) exult in his wisdom, strength, high birth (cf. the objects of false glorying in Jer(284)) before Him; He will have men exult in “the Lord of glory” (1 Corinthians 2:8; cf. Philippians 2:9 ff.), whom He sent as His own “wisdom” and “power unto salvation” (1 Corinthians 1:24; 1 Corinthians 1:30). What grieves the Ap. most and appears most fatal in the party strifes of Cor(285), is the extolling of human names by the side of Christ’s and at his expense (see notes on 12–15; also 1 Corinthians 3:5; 1 Corinthians 3:21-23, and 2 Corinthians 4:5, Galatians 6:14). Christians are specifically οἱ καυχώμενοι ἐν χ. ἰ., Philippians 3:3. The irregularity of mood after ἵνα— καυχάσθω for subj. καυχᾶται—s accounted for in two ways: either as in anacoluthon, the impv(286) of the origina. being transplanted in lively quotation (cf Romans 15:3; Romans 15:21); or as an ellipsis, with γένηται or πληρωθῇ mentally supplied (cf. Romans 4:16, Galatians 2:9, 2 Corinthians 8:13)—explanations not materially different. Clem. Rom. (§ 13) quotes the text with the same peculiarity.

02 Chapter 2 
Verse 1
1 Corinthians 2:1. κἀγὼ ἐλθὼν … ἦλθον: “And I at my coming … came”: the repeated vb(288) draws attention to Paul’s arrival,—to the circumstances and character of his original work at Cor(289) The emphasis of κἀγώ—“And I”—may lie in the correspondence between the message and the messenger—both “foolish” and “weak” (1 Corinthians 1:25 : so Ed(290)); but the form of the sentence rather suggests allusion to the nearer 1 Corinthians 1:26—“As it was with you, brothers, to whom I conveyed God’s call, so with myself who conveyed it; you were not wise nor mighty according to flesh, and I came to you as one without wisdom or strength”. Message, hearers, preacher matched each other for folly and feebleness! “I came not in the way of excellence— καθʼ ὑπεροχήν, cum eminentia (Bz(291))—of word or wisdom,”—not with the bearing of a man distinguished for these accomplishments, and relying upon them for his success: this clause is best attached to the emphatic ἦλθον, which requires a descriptive adjunct (so Or(292), Cv(293), Bz(294), Hf(295): cf. 1 Corinthians 2:3); others make it a qualification of καταγγέλλων. Paul’s humble mien and plain address presented a striking contrast to the pretensions usual in itinerant professors of wisdom, such as he was taken for at Athens.— ὑπεροχή, from ὑπερέχω (Philippians 2:3; Philippians 3:8; Philippians 4:7), to overtop, outdo. For λόγου ἢ σοφίας, see note on σοφία λόγου (1 Corinthians 1:17).

The manner of Paul’s preaching was determined by its matter; with such a commission he could not adopt the arts of a rhetorican nor the airs of a philosopher: “I came not like a man eminent in speech or wisdom, in proclaiming to you the testimony of God”.— τ. μαρτύριον τ. θεοῦ (subjective gen(296): cf. note on 1 Corinthians 1:6) = τ. εὐαγγέλιον τ. θεοῦ (Romans 1:2, 1 Thessalonians 2:2; 1 Thessalonians 2:13, etc.; cf. 1 John 5:9 f.), with the connotation of solemnly attested truth (cf. 2 Corinthians 1:18 f.); P. spoke as one through whom God was witnessing. κηρύσσω (1 Corinthians 1:23), denoting official declaration, gives place to καταγγέλλω, signifying full and clear proclamation (see parls.).— καταγγέλλων, pr(297) ptp(298), “in the course of preaching”; cf. 2 Corinthians 10:14.

Verse 1-2
1 Corinthians 2:1-2 say how P. did not come, vv, 3–5 how he actually did come, to Cor(303)
Verses 1-5
1 Corinthians 2:1-5. § 6. PAUL’S CORINTHIAN MISSION, Paul has justified his refusing to preach ἐν σοφίᾳ λόγου on two grounds: (1) the nature of the Gospel, (2) the constituency of the Church of Cor(287); it was no philosophy, and they were no philosophers. This refusal he continues to make, in pursuance of the course adopted from the outset. So he returns to his starting-point, viz., that “Christ sent” him “to bring good tidings,” such as neither required nor admitted of “wisdom of word” (1 Corinthians 1:17).

Verse 2
1 Corinthians 2:2. οὐ γὰρ ἔκρινά τι (or ἔκρινα τὶ) εἰδέναι κ. τ. λ.: “For I did not determine (judge it fit) to know anything (or, know something) among you, except (or, only) Jesus Christ, and Him crucified”. This explains Paul’s unadorned and matter-of-fact delivery.— οὐ negatives ἔκρινα, not εἰδέναι (the rendering “I determined not to know” contravenes the order of words); nor is there any instance of οὐ coalescing with κρίνω as in οὔ φημι (nego) and the like—these interpretations miss the point: had P. chosen another subject, he might have aimed at a higher style; he avoided the latter, “for” he did not entertain the former notion. His failure at Athens may have emphasised, but did not originate the Apostle’s resolution to know nothing but the cross: cf. Galatians 3:1, 1 Thessalonians 4:14; 1 Thessalonians 5:9 f., Acts 13:38 f., relating to earlier preaching. For the use of ἔκρινα (statui, Bz(299)) as denoting a practical moral judgment or resolution, cf. 1 Corinthians 7:37, 2 Corinthians 2:1. Ev(300) renders τὶ εἰδέναι (thus accented), “to be a know-something” (aliquid scire)—to play the philosopher—according to the well-known Attic idiom of Plato’s Apol., § 6, and passim, where οἴεται τὶ εἰδέναι = δοκεῖ σοφὸς εἶναι; cf. 1 Corinthians 8:2, and the emphatic εἶναι τὶς ( τὶ); also 1 Corinthians 3:7, Galatians 2:6; Galatians 6:3, Acts 5:36. This rendering accounts well for εἰδέναι, and gives additional point to the ὑπεροχὴ of 1 Corinthians 2:1 : P. brought with him to Cor(301) none of the prestige of the professional teachers, who claimed to “know something”; Christ and the cross—this was all he knew. For εἰ μὴ in the corrective sense “only,” demanded by this interpretation, see 1 Corinthians 7:17.— εἰδέναι is to possess knowledge, to be a master; γινώσκειν (1 Corinthians 1:21), to acquire knowledge, to be a learner. On ἐσταυρωμένον (pf. ptp(302), of pregnant fact), cf. notes to 1 Corinthians 1:17; 1 Corinthians 1:23.

Verse 3
1 Corinthians 2:3. “In weakness”: cf. 1 Corinthians 1:25; 1 Corinthians 1:27; also 2 Corinthians 10:10; 2 Corinthians 13:3 f. This condition was bodily—the Cor(304) had received an impression of Paul’s physical feebleness; but the phrase expresses, more broadly, his conscious want of resources for the task before him (cf. 2 Corinthians 2:16; 2 Corinthians 3:5). Hence he continues, “and in fear and in much trembling”—the inward emotion and its visible expression (see parls.). P. stood before the Cor(305) at first a timid, shaken man: on the causes see Introd., ch. 1

For γίνομαι ἐν (versari in), to be in a state of, cf. parls.— πρὸς ὑμᾶς qualifies the whole foregoing sentence: “I was weak, timid, trembling before you (when I addressed you)”: ἐγενόμην … πρὸς ὑμᾶς might be construed together, ἐγενόμην becoming a vb(306) of motion—“I came to (and was amongst) you in weakness,” etc. (Ed(307), as in 1 Corinthians 16:10); this would, however, needlessly repeat 1 Corinthians 2:1.

Verse 4
1 Corinthians 2:4. “And my word and my message:” λόγος recalls 1 Corinthians 1:18; κήρυγμα, 1 Corinthians 1:21; 1 Corinthians 1:23 (see notes). The former includes all that Paul says in proclaiming the Gospel, the latter the specific announcement of God’s will and call therein.

οὐκ ἐκ πιθοῖς σοφίας λόγοις, “not in persuasive words of wisdom”: the adj(308) πιθός (= πιθανός, see txtl. note), from πείθομαι, analogous to φιδός from φείδομαι. “Words of wisdom,” substantially = “wisdom of word” (1 Corinthians 1:17); that expression accentuating the matter, this the manner of teaching—“exquisita eloquutio, quæ artificio magis quam veritate nitatur et pugnet” (Cv(309)). For the unfavourable nuance of πιθός, see Colossians 2:4 ( πιθανολογία), also Galatians 1:10, Matthew 28:14. Eusebius excellently paraphrases (Praep. Ev(310), i., 3), τὰς μὲν ἀπατη λὰς κ. σοφιστικὰς πιθανολογίας παραιτούμενος). “With a contemptuous touch of irony that reminds one of Socrates in the Gorgias and Apology [cf. Ev(311), as previously cited, on τὶ εἰδέναι, he disclaims all skill in rhetoric, the spurious art of persuading without instructing, held nevertheless in high repute in Cor(312) But when the Ap. speaks of the demonstration of the Spirit, he soars into a region of which Socrates knew nothing. Socr. sets σοφία against πειθώ; the Ap. regards both as being on well-nigh a common level, from the higher altitude of the Spirit” (Ed(313)); since the time of Socrates, however, Philosophy had sunk into a πιθανολογία.— ἀπόδειξις, “the technical term for a proof drawn from facts or documents, as opposed to theoretical reasoning; in common use with the Stoics in this sense” (Hn(314)); see Plato, Theæt., 162 E, and Arist., Eth. Nic., i., 1; ii., 4, for the like antithesis (Ed(315)).

ἀποδ. πνεύματος καὶ σοφίας gathers up the force of the δύναμιν θεοῦ of 1 Corinthians 1:24, and ἐγένετο σοφία f1κ. τ. λ. of 1 Corinthians 1:30 (see notes); the proof of the Gospel at Cor(316) was experimental and ethical, found in the new consciousness and changed lives that attended its proclamation: cf. 1 Corinthians 6:11, 1 Corinthians 9:1, 2 Corinthians 3:1 ff., 1 Thessalonians 2:13 ( λόγος θεοῦ, ὃς κ. ἐνεργεῖται ἐν ὑμῖν τ. πιστεύουσιν).— πνεύματος καὶ δυνάμεως are not objective gen(317) (in ostendendo Spiritum, etc.), but subjective: the Spirit, with His power, gives the demonstration (similarly in 1 Corinthians 12:7, see note); cf. 1 Corinthians 2:10; 1 Corinthians 2:12, 2 Corinthians 3:3-18, Romans 8:16; Romans 15:19, for Paul’s thoughts on the testimonium Spiritus sancti; also John 15:26, 1 John 5:6 f.— δύναμις, specially associated with πνεῦμα after Luke 24:49 (see reff. for P.), is certainly the spiritual power that operates as implied in 1 Corinthians 1:30, 1 Corinthians 6:11, but not to the exclusion of the supernatural physical “powers” which accompanied Apostolic preaching (see note on ἐβεβαιώθη, 1 Corinthians 1:6; also 1 Corinthians 12:1; 1 Corinthians 12:7-11, And the combination of Romans 15:17 ff.): “latius accipio, nempe pro manu Dei potente omnibus modis per apostolum se exserente” (Cv(318)). The art(319) is wanting with πνεύματος, though personal, after the anarthrous ἀποδείξει, according to “the law of correlation” (Wr(320), p. 175: contrast this with 1 Corinthians 12:7, also the double art(321) of 1 with the anarthrous phrase of 1 Corinthians 1:18). The prpl(322) clause affirms not the agency by which, but the sphere of action in which, Paul’s word operated.

Supply to this verse ἐγένετο from the ἐγενόμην of 1 Corinthians 2:3.

Verse 5
1 Corinthians 2:5. The Apostle’s purpose in discarding the orator’s and the sophist’s arts was this: “that your faith might not rest in wisdom of men, but in (the) power of God”. The κἀγὼ ἦλθον of 1 Corinthians 2:1 dominates the paragraph; P. lives over again the experience of his early days in Cor(323); this purpose then filled his breast: so Hf(324), Gd(325), with the older interpreters; most moderns read into the ἵνα the Divine purpose suggested by 1 Corinthians 1:27-31. Paul was God’s mouthpiece in declaring the Gospel; he therefore sought the very end of God Himself, viz., that God alone should be glorified in the faith of his hearers (1 Corinthians 1:31; cf. 1 Corinthians 1:15). Had he persuaded the Cor(326) by clever reasonings and grounded Christianity upon their Greek philosophy, his work would have perished with the wisdom of the age (see 6, also 1 Corinthians 1:19, 1 Corinthians 3:19 f.).

The disowned σοφία ἀνθρώπων is the σοφ. τ. κόσμου of 1 Corinthians 1:10 (see note) in its moral character, a σοφ. σαρκική (2 Corinthians 1:12)—“wisdom of men” as opposed to that of God,— ἀνθρωπίνη, 1 Corinthians 2:13. Yet not God’s wisdom, but primarily His power (see notes on 1 Corinthians 1:18; 1 Corinthians 1:24; 1 Corinthians 1:30) supplied the ground on which P. planted his hearers’ faith. All through, he opposes the practical to the speculative, the reality of God’s work to the speciousness of men’s talk. The last ἵνα clause of this long passage corresponds to the first, ἵνα μὴ κενωθῇ ὁ σταῦρος τ. χριστοῦ (1 Corinthians 1:17). ἐν should be construed with ᾖ (consistat in, Bz(327)) rather than πίστις, pointing not to the object of faith but to its substratum: for this predicative ἐν—“should be (a faith) in,” etc.—cf. 1 Corinthians 4:20, Ephesians 5:18, Acts 4:12.

SUMMARY. Thus the Apostle’s first ministry at Cor(328), in respect of his bearing (1 Corinthians 2:1), theme (2), temper (3), method (4), governing aim (5), illustrated and accorded with the Gospel, as that is a message from God through which His power works to the confounding of human wisdom by the seeming impotence of a crucified Messiah (1 Corinthians 1:17 b–31).

Verse 6
1 Corinthians 2:6. σοφίαν δὲ λαλοῦμεν κ. τ. λ.: “(there is) a wisdom, however, (that) we speak amongst the full-grown”. The anarthrous, predicative σοφίαν asserts that to be “wisdom” which in ironical deference to the world has been styled “folly” (1 Corinthians 1:21 ff.). ἐν τοῖς τελείοις, the mature, the initiates (opp(329) to νήπιοι, παιδία, 1 Corinthians 3:1, 1 Corinthians 14:20; see parls.) = πνευματικοὶ in contrast with the relatively σάρκινοι (1 Corinthians 3:1; cf. note on μυστήριον, 1 Corinthians 2:7). “The curtain must be lifted with a caution measured by the spiritual intelligence of the spectators, ἐπόπται” (Ev(330)). This τελειότης the Cor(331) had by no means reached; hence they failed to see where the real wisdom of the Gospel lay, and estimated its ministers by worldly standards. ἐν signifies not to, nor in relation to, but amongst the qualified hearers—in such a circle P. freely expounded deeper truths. λαλέω (cf. 1 Corinthians 2:7; 1 Corinthians 2:13), to utter, speak out: P. uses the pl(332) not thinking of Sosthenes in particular (1 Corinthians 1:1), but of his fellow-preachers generally, including Apollos (1 Corinthians 1:23, and 1 Corinthians 15:11, etc. 1 Corinthians 3:6, 1 Corinthians 4:6).

The “wisdom” uttered in such company is defined first negatively: “but a wisdom not of this age, nor of the rulers of this age, that are being brought to nought”. For αἰών, see note to 1 Corinthians 1:20; it connotes the transitory nature of the world-powers (1 Corinthians 1:19; 1 Corinthians 1:28; cf. 1 Corinthians 7:31, 2 Corinthians 4:18; also 1 John 2:17, 1 Peter 1:24 ff.). The ἄρχοντες τ. αἰῶνος τούτου were taken by Marcion, Or(333), and other ancients, to be the angelic, or demonic (Satanic), rulers of the nations—sc. the “princes” of Daniel 10-12, and Jewish angelology, the κοσμοκράτορες τ. σκότους τούτου of Ephesians 6:12 (cf. 2 Corinthians 4:4, Ephesians 2:2, John 12:31; John 14:30; John 16:11—where ἄρχων is applied to Satan; also Galatians 3:19, Acts 7:53, touching the office of angels in the Lawgiving): so Sm(334), after F. C. Baur—“the angels who preside over the various departments of the world, the Law in particular, but possess no perfect insight into the counsels of God, and lose their dominion—from which they take their name of ἀρχαί (= ἄρχοντες)—with the end of the world (1 Corinthians 15:24)”; see also, at length, Everling, Die Paulin. Angelologie u. Dämonologie, pp. 11 ff. But these super-terrestrial potentates could not, without explanation, be charged with the crucifixion of Christ (1 Corinthians 2:8); on the other hand, 1 Corinthians 1:27 ff. shows P. to be thinking in this connexion of human powers. Unless otherwise defined, οἱ ἄρχοντες denotes “the rulers” of common speech, those, e.g., of Romans 13:3, Luke 23:35. On τῶν καταργουμένων, see note to 1 Corinthians 1:17 ( κενόω), 1 Corinthians 1:28, 1 Corinthians 15:24, and other parls. The Jewish rulers, whose overthrow is certain and near (1 Thessalonians 2:16, Romans 9:22; Romans 9:11), are aimed at, as being primarily answerable for the death of Jesus (cf. Acts 13:27 f.); but P. foresaw the supersession of all existing world-powers by the Messianic kingdom (1 Corinthians 15:24; cf. Romans 11:15, Acts 17:7); the pr(335) ptp(336), perhaps, implies a “gradual nullification of their potency brought about by the Gospel” (El(337)). P. cannot have meant by οἱ ἄρχοντες the leaders of thought (as Thd(338), Thp(339), Neander suppose, because of the association with σοφία); he held a broad, practical conception of wisdom (sagacity) as shown in power; the secular rulers, wise in their own way but not in God’s, must come to nought. Statecraft, equally with philosophy, failed when tested by the cross.

Verses 6-9
1 Corinthians 2:6-9. § 7. THE GOSPEL CONSIDERED AS WISDOM. So far Paul has been maintaining that his message is a “folly,” with which “wisdom of word” is out of keeping; yet all the while he makes it felt that it is wisdom in the truest sense—“God’s wisdom,” convicting in its turn the world of folly. If relatively the Gospel is not wisdom, absolutely it is so,—to persons qualified to understand it. This P. now proceeds to show (1 Corinthians 2:6 to 1 Corinthians 3:2 : cf. Introd. to Div. II.). The message of the cross is wisdom to the right people (§ 7), qualified to comprehend it (§ 8).

Verse 7
1 Corinthians 2:7. “(We speak … a wisdom not of this world …) but ( ἀλλά, of diametrical opposition) a wisdom of God, in (shape of) a mystery.”— ἐν μυστηρίῳ qualifies λαλοῦμεν, rather than σοφίαν (as Hn(340), Ev(341), Lt(342) read it—“couched in mystery”), indicating how it is that the App. do not speak in terms of worldly wisdom, and express themselves fully to the τέλειοι alone: their message is a Divine secret, that the Spirit of God reveals (1 Corinthians 2:10 f.), while “the age” possesses only “the spirit of the world” (1 Corinthians 2:12). Hence to the age God’s wisdom is uttered “in a mystery” and remains “the hidden (wisdom)”; cf. 2 Corinthians 4:4; also Matthew 13:13 ff. ( ἐν παραβολαῖς … λαλῶ), Luke 10:21 f.: λαλῶ ἐν μυστηρίῳ = ἀποκρύπτω.— μυστήριον (cf. 1 Corinthians 15:51) has “its usual meaning in St. Paul’s Epp.,—something not comprehensible by unassisted human reason” (El(343); for a full account see Ed(344), or Bt(345), on the term). The Hellenic “mysteries,” which flourished at this time, were practised at night in an imposing dramatic form; and peculiar doctrines were taught in them, which the initiated were sworn to keep secret. This popular notion of “mystery,” as a sacred knowledge disclosed to fit persons, on their subjecting themselves to prescribed conditions, is appropriated and adapted in Bibl. Gr(346) to Divine revelation. The world at large does not perceive God’s wisdom in the cross, being wholly disqualified; the Cor(347) believers apprehend it but partially, since they have imperfectly received the revealing Spirit and are “babes in Christ” (1 Corinthians 3:1 ff.); to the App., and those like them (1 Corinthians 2:10 ff.), a full disclosure is made. When he “speaks wisdom among the ripe,” P. is not setting forth esoteric doctrines diff(348) from those preached to beginners, but the same “word of the cross”—for he knows nothing greater or higher (Galatians 6:14)—in its recondite meaning and larger implications,—as, e.g., in 1 Corinthians 15:20-27 of this Ep. (where he relents from the implied threat of 1 Corinthians 3:1 ff.), in Romans 5:12-21; Romans 11:25 ff., or Colossians 1:15 ff., Ephesians 5:22-32.— τὴν ἀποκεκρυμμένην expands the idea of ἐν μυστηρίῳ (see parls.): P. utters, beneath his plain Gospel tale, the deepest truths “in a guise of mystery”—“that (wisdom) hidden away ( ἀπὸ τ. αἰώνων, Colossians 1:26), which God predetermined before the ages unto ( εἰς, aiming at) our glory”. That the Gospel is a veiled mystery to many accords with past history and with God’s established purpose respecting it; “est occulta ante-quam expromitur: et quum expromitur, tamen occulta manet multis, imperfectis” (Bg(349)). The “wisdom of God” now revealed, was destined eternally “for us”—“the believers” (1 Corinthians 1:21), “the called” (1 Corinthians 1:24), “the elect” (1 Corinthians 1:27 ff.), “those that received the Spirit of God” (1 Corinthians 2:10 ff.), as men who fulfil the ethical conditions of the case and whom “it has been God’s good pleasure to save” (1 Corinthians 1:21); see the same thought in Ephesians 1:4 ff. This δόξα is not the heavenly glory of the saints; the entire “ministry of the Spirit” is ἐν δόξῃ and carries its subjects on ἀπὸ δόξης εἰς δόξαν (2 Corinthians 3:8-18); His ἀπαρχὴ effects a glorious transformation, by which the base things of the world put to shame its mighty (1 Corinthians 1:27 ff.), and “our glory” overthrows “the rulers of this world” (1 Corinthians 2:6), “increasing as theirs wanes” (Lt(350)), cf. Romans 8:30. This present (moral) glory is an “earnest” of “that which shall be revealed” (Romans 8:18 f.). For προώρισεν, marked out beforehand, see parls., and notes to Romans 8:29 f.

Verse 8
1 Corinthians 2:8. ἣν οὐδεὶς κ. τ. λ.: “which (wisdom) none of the rulers of this age has perceived”—all blind to the significance of the rise of Christianity.— ἔγνωκεν, a pf., approaching the pr(351) sense (novi) which f1οἶδα had reached, but implying, as that does not, a process—has come to know, won the knowledge of.— οἱ ἄρχοντες κ. τ. λ., repeated with emphasis from 1 Corinthians 2:6—sc. “the rulers of this (great) age,” of the world in its length of history and fulness of experience (see 1 Corinthians 10:11, and note; cf. Ephesians 1:10; Ephesians 3:5, Romans 16:25 f.). The leaders of the time showed themselves miserably ignorant of God’s plans and ways in dealing with the world they ruled; “for if they had known, they would not have crucified the Lord of glory”. The Lord of glory is He in whom “our glory” (1 Corinthians 2:7) has its manifestation and guarantee—first in His earthly, then in His heavenly estate (cf. 1 Corinthians 15:43; 1 Corinthians 15:49).— τῆς δόξης, gen(352) of characterising quality (cf. Ephesians 1:17, Acts 7:2). This glory of the Son of God the disciples saw (John 1:14); of it believers now partake (Romans 8:29 f.), and will partake in full hereafter (2 Corinthians 3:18, Philippians 3:21, etc.), when it culminates in a universal dominion (1 Corinthians 15:23-29, Philippians 2:9 ff., Hebrews 1). Paul’s view of Christ always shone with “the glory of that light” in which he first saw Him on the road to Damascus (Acts 22:11). Caiaphas and the Sanhedrin, Pilate and the Roman court (cf. Acts 13:27 f., 1 Timothy 6:13) saw nothing of the splendour clothing the Lord Jesus as He stood before them; so knowing, they could not have crucified Him. The expression κύριος τῆς δόξης is no syn(353) for Christ’s Godhead; it signifies the entire grandeur of the incarnate Lord, whom the world’s wise and great sentenced to the cross. Their ignorance was a partial excuse (see Luke 23:34, Acts 13:27); but it was guilty, like that of Romans 1:18 f. The crucifiers fairly represented worldly governments. Mark the paradox, resembling Peter’s in Acts 3:15 : “Crux servorum supplicium—eo Dominum gloriæ affecerunt” (Bg(354)). The levity of philosophers in rejecting the cross of Christ was only surpassed by the stupidity of politicians in inflicting it; in both acts the wise of the age proved themselves fools, and God thereby brought them to ruin (1 Corinthians 1:28). For εἰ … ἄν, stating a hypothesis contrary to past fact (the modus tollens of logic), see Bn(355) § 248; and cf. 1 Corinthians 11:31.

Verse 9
1 Corinthians 2:9 confirms by the language of Scripture ( καθὼς γέγραπται) what has just been said. The verse is open to three different constructions: (1) It seems best to treat the relatives, ἅ, ὅσα, as in apposition to the foregoing ἣν clauses of 1 Corinthians 2:7-8 (the form of the pronoun being dictated by the LXX original), and thus supplying a further obj(356) to the emphatically repeated λαλοῦμεν of 1 Corinthians 2:6-7 : “but (we speak), as it is written, things which eye,” etc. (so Er(357), Mr(358), Hn(359), Al(360), Ed(361), El(362), Bt(363)). (2) Hf(364), Ev(365), after Lachmann, prefix the whole sentence to ἀπεκάλυψεν of 1 Corinthians 2:10; but this subordination requires the doubtful reading δέ (for γάρ) in 1 Corinthians 2:10, to which it improperly extends the ref(366) of the formula καθὼς γέγραπται, while it breaks the continuity between the quotation and the foregoing assertions (cf. 1 Corinthians 1:19; 1 Corinthians 1:31). (3) Bg(367), D.W(368), Gd(369), Lt(370), and others, see an anacoluthon here, and supply ἐστίν, factum est, or the like, as a peg for the ver. to hang upon, as in Romans 15:3—“But, as it is written, (there have come to pass) things which eye,” etc. This, however, seems needless after the prominent λαλοῦμεν, and weakens the concatenation of 1 Corinthians 2:6-9. The ἀλλὰ follows on the οὐδεὶς of 1 Corinthians 2:8, as ἀλλὰ in 1 Corinthians 2:7 (see note) on the οὐ of 1 Corinthians 2:6. The entire sentence may be thus arranged:—

λαλοῦμεν θεοῦ σοφίαν … τ. ἀποκεκρυμμένην,

ἢν προώρισεν ὁ θεὸς κ. τ. λ.,

ἢν οὐδεὶς τ. ἀρχόντων … ἔγνωκν κ. τ. λ.·

ἀλλὰ … ἃ ὀφθαλμὸς οὐκ εἶδεν …

ὅσα ἡτοίμασεν ὁ θεὸς τ. ἀγαπῶσιν αὐτόν.

The words cited do not appear, connectedly, in the O.T. Of the four clauses, the 1James , 2 nd, and 4th recall Isaiah 64:4 f. (Hebrews , Isaiah 64:3 f.)—after the Hebrew text; the 3rd occurs in a similar strain in Isaiah 65:17 (LXX, 16); see other parls. In thought, as Hf(371) and Bt(372) point out, this passage corresponds to Isaiah 64 : in P. God does, as in Isaiah He is besought to do, things unlooked for by the world, to the confusion of its unbelief; in each case these things are done for fit persons—Isaiah’s “him that waiteth for Him,” etc., being translated into Paul’s “those that love Him”; ἐποίησεν is changed to ἡτοίμασεν, in conformity with προώρισεν (1 Corinthians 2:7). A further analogy appears between the “terrible things in righteousness” which the prophet foresees in the coming theophany, and the καταργεῖν that P. announces for “the rulers of this world”. Clement of Rome (ad Cor(373), xxxiv. 8) cites the text briefly as a Christian saying, but reverts from Paul’s τ. ἀγαπῶσιν to the Isaianic τ. ὑπομένουσιν αὐτόν, manifestly identifying the O. and N.T. sayings.

Or(374) wrote (on Matthew 27:9), “In nullo regulari libro hoc positum invenitur, nisi in Secretis Eliæ prophetæ”—a lost Apocryphum; Jerome found the words both in the Ascension of Isaiah and the Apocalypse of Elias, but denies Paul’s indebtedness to these sources; and Lt(375) makes out (see note, ad loc(376)) that these books were later than Paul. Origen’s suggestion has been adopted by many expositors, but is really needless; this is only an extreme example of the Apostle’s freedom in adopting and combining O.T. sayings whose substance he desires to use. The Gnostics quoted the passage in favour of their method of esoteric teaching.

ὅσα, of the last clause, is a climax to ἃ of the first—“so many things as God prepared for those that love Him”: cf. a Cor. 1 Corinthians 1:20, Philippians 4:8, for the pronominal idiom.—In ἡτοίμασεν κ. τ. λ. Paul is not thinking so much of the heavenly glory (see note on δόξα, 1 Corinthians 2:7), as of the magnificence of blessing, undreamed of in former ages, which comes already to believers in Christ (cf. 1 Corinthians 1:5-7).— τ. ἀγαπ. αὐτὸν affirms the moral precondition for this full blessedness (cf. John 14:23)—a further designation of the ἅγιοι, πιστεύοντες, κλητοί, ἐκλεκτοὶ of chap. 1.

Verse 10
1 Corinthians 2:10 to 1 Corinthians 3:2. § 8. THE REVEALING SPIRIT. The world’s rulers committed the frightful crime of “crucifying the Lord of glory,” because in fact they have only “the spirit of the world,” whereas “the Spirit of God” informs His messengers (1 Corinthians 2:10-12), who communicate the things of His grace in language taught them by His Spirit and intelligible to the spiritual (1 Corinthians 2:13-16). For the like reason the Cor(377) are at fault in their Christian views, being as yet but half-spiritual men (1 Corinthians 3:1-3).

Verse 10
1 Corinthians 2:10. The true reading, ἡμῖν γάρ (cf. 1 Corinthians 1:26), links this ver. to the foregoing by way of illustration: “For to us (being of those that love Him) God revealed (them), through the Spirit”: cf. 1 Corinthians 1:18, 1 Corinthians 8:3, 1 Corinthians 13:2, 1 John 4:7; also ἀπεκαλύφθη τ. ἁγίοις ἀποστόλοις κ. τ. λ., Ephesians 3:5, indicating the like ethical receptivity. ἀπεκάλυψεν echoes ἐν μυστηρίῳ and τ. ἀποκεκρυμμένην (1 Corinthians 2:7), signifying a supernatural disclosure (see notes on 1 Corinthians 1:7, 1 Corinthians 14:6); cf. esp. Romans 16:25, κατὰ ἀποκάλυψιν μυστηρίου, and Ephesians 1:17 in connexion with 1 Corinthians 2:6 f. above. The tense (aor(378)) points to the advent of Christianity, “the revelation given to Christians as an event that began a new epoch in the world’s history” (Ed(379)).—The Spirit reveals,—“for the Spirit investigates everything ( πάντα ἐραυνᾷ), even the depths of God”: He discloses, for He first discovers— οὐκ ἀγνοίας, ἀλλʼ ἀκριβοῦς γνώσεως τὸ ἐρευνᾶν δεικτικόν (Cm(380)). The phrase describes an Intelligence everywhere active, everywhere penetrating (cf. Psalms 139:1-7). For the complementary truth concerning the relation of Father and Spirit, see Romans 8:27. The Spirit is the organ of mutual understanding between man and God. P. conceives of Him as internal to the inspired man, working with and through, though immeasurably above his faculties (see 1 Corinthians 3:16, Romans 8:16; Romans 8:26, etc.). τὰ βάθη (pl(381) of noun βάθος) are those inscrutable regions, below all that “the eye sees” and that “comes up into the heart of a man” (1 Corinthians 2:9), where God’s plans for mankind are developed: cf. Romans 11:33 ff., Ephesians 1:9 ff; Ephesians 3:18, and by contrast Revelation 2:24. These deep-laid counsels centre in Christ, and are shared by Him (Matthew 11:27, John 5:20; John 17:10; John 17:25); so that it is one thing to have the Spirit who “sounds the deeps of God” and to “have the mind of Christ” (1 Corinthians 2:16). The like profound insight is claimed, in virtue of his possessing the Holy Spirit, by the writer of the Wisdom of Solomon (1 Corinthians 2:7), but in a ὑπεροχὴ λόγου καὶ σοφίας that goes to discredit the assumption; cf. also Sirach 42:18. The attributes there assigned to the half-personified “Wisdom,” N.T. theology divides between Christ and the Spirit in their several offices towards man. The “Spirit” is apprehended in Wisdom under physical rather than, as by Paul, under psychological analogies.

Verse 11
1 Corinthians 2:11. “For amongst men, who knows ( οἶδεν) the things of the man, except the spirit of the man that is within him? So also the things of God none has perceived ( ἔγνωκεν), except the Spirit of God.” Far from being otiose, ἀνθρώπων is emphatic: P. argues from human to Divine personality; each heart of man has its secrets ( τὰ τοῦ ἀνθρώπου); “nor even the dearest soul, and next our own, knows half the reasons why we smile or sigh”; there is a corresponding region of inner personal consciousness with God ( τὰ τοῦ θεοῦ). As the man’s own spirit lifts the veil and lights the recesses penetrable by no reasoning from without, so God’s Spirit must communicate His thoughts,—or we shall never know them. This reserve belongs to the rights of self-hood. Paul’s axiomatic saying assumes the personality of God, and man’s affinity to God grounded therein. P. does not in this analogy limit the ἅγιον πνεῦμα by human conditions, nor reduce Him to a mere Divine self-consciousness ( τὸ ἐκ τοῦ θεοῦ, 1 Corinthians 2:12, guards us against this); the argument is a minori ad majus (as in Galatians 3:15, Romans 5:7, Luke 11:13), and valid for the point in question. The Ap. ascribes to a man a natural πνεῦμα (cf. 1 Corinthians 5:5, 1 Thessalonians 5:23), which manifests itself in νοῦς and συνείδησις (Romans 2:15; Romans 7:25, etc.; see Cr(382) on these terms), akin to and receptive of the πνεῦμα θεοῦ; but not till quickened by the latter is the πνεῦμα ἀνθρώπου regnant in him, so that the man can be called πνευματικός (see note on 1 Corinthians 2:15).—On οἶδεν, as diff(383) from ἔγνωκεν, see note to 1 Corinthians 2:8 : “while οἶδα is simple and absolute, γινώσκω is relative, involving more or less the idea of a process of examination” (Lt(384)): “no one has got to know τὰ τοῦ θεοῦ”—has by searching (1 Corinthians 2:10) found Him out (Job 11:7; Job 23:9, etc.; John 17:25)—only His own Spirit knows, and therefore reveals Him.

Verse 12
1 Corinthians 2:12. ἡμεῖς δέ, “But we”: cf. the emphatic ἡμῖν of 1 Corinthians 2:10 (see note) and the ἡμεῖς δὲ of 1 Corinthians 1:23, standing in contrast with the σοφοὶ and δυνατοὶ of the world. The κόσμος whose “spirit” the App. “did not receive,” is that whose “wisdom God has reduced to folly” (1 Corinthians 1:20 f.), whose “rulers crucified the Lord” (1 Corinthians 2:8), its spirit is broadly conceived as the power animating the world in its antipathy to God (cf. 2 Corinthians 4:4, Ephesians 2:2, John 12:31, etc., 1 John 4:1-6). Others (Est., Cv(385), Bz(386), Hn(387), Sm(388)) read the phrase in a more abstract—perhaps too modern—sense, “sapientia mundana et sæcularis,” or “the world-consciousness” (Hf(389)), or “l’esprit de l’humanité … ce que les Païens appellent la muse et qui se concentre dans les génies” (Gd(390)).—“(Not the spirit of the world we received), but the Spirit which is from (issues from: ἐκ, antitheton ἐν, Bg(391)) God” (compare ὡς ἐκ θεοῦ, 2 Corinthians 2:17); the phrase recalls the teaching of Jesus in John 14:26; John 15:26; see also Romans 5:5, Galatians 4:6. “The spirit of the world” breathes in men who are a part of the world; “the Spirit that is from God” visits us from another sphere, bringing knowledge of things removed from natural apprehension (see Isaiah 55:9). ἐλάβομεν implies actual, objective receiving (taking), as in 1 Corinthians 3:8, 1 Corinthians 11:23, etc.— ἵνα εἰδῶμεν κ. τ. λ. (see note on οἶδα, 1 Corinthians 2:11; and cf. the emphatic οἶδα of 2 Corinthians 5:1, 2 Timothy 1:12)—a bold word here—“that we may know (certo scire, Cv(392)) the things that by God were bestowed in His grace upon us”. τὰ χαρισθέντα, aor(393) ptp(394), points to the historic gifts of God to men in Christ, which would have been idle boons without the Spirit enabling us to “know” them: cf. Ephesians 1:17 ff., ἵνα δωῇ … πνεῦμα … εἰς τ. εἰδέναι. χαρίζομαι (to deal in χάρις: see note on χάρισμα, 7), to grant by way of grace, in unmerited favour (cf. esp. Romans 8:32, Galatians 3:18).

Verse 13
1 Corinthians 2:13 asserts the correspondence of Apostolic utterance and thought; in 1 Corinthians 2:14 P. passes to the correspondence of men and things. Other meanings are found for συνκρίνω, and πνευματικοῖς may be masc. as well as neut.; thus the following variant renderings are deduced: (1) comparing sp. things with sp. (Vg(414), E.V(415), Ed(416))—forming them into a correlated system; (2) interpreting, or proving, sp. things by sp.—sc. O.T. types by N.T. fulfilments (Cm(417) and Ff(418)); (3) adapting, or appropriating, sp. things to sp. men (Est., Olshausen, Gd(419)), with some strain upon the vb(420); (4) interpreting sp. things to sp. men (Bg(421), Rückert, Hf(422), Stanley, Al(423), Sm(424)). The last explanation is plausible, in view of the sequel; but it misses the real point of 1 Corinthians 2:13, and is not clearly supported by the usage of συνκρίνω, which “means properly to combine, as διακρίνω to separate” (Lt(425)).

Verse 14
1 Corinthians 2:14. With the App. all is spiritual—words and thoughts; for this very reason men of the world reject their teaching: “But a natural man does not accept the things of the Spirit of God” (cf. Romans 8:5; John 15:18-21, 1 John 4:5).—Of the vbs. for receiving, λαμβάνω (1 Corinthians 2:12) regards the object, δέχομαι the manner and spirit of the act—to welcome (see parls.); there is no receptivity—“non vult admittere” (Bg(426)). ψυχικός, in all N.T. instances, has a disparaging sense, being opposed to πνευματικός (as ψυχὴ is not to πνεῦμα), and almost syn(427) with σάρκινος or σαρκικός (1 Corinthians 3:1 f.). The term is in effect privative— ὁ μόνην τ. ἔμφυτον καὶ ἀνθρωπίνην σύνεσιν ἔχων (Cm(428)), “quemlibet hominem solis naturæ facultatibus præditum” (Cv(429)),—positive evil being implied by consequence. Adam’s body was ψυχικόν, as not yet charged, like that of Christ, with the Divine πνεῦμα (1 Corinthians 15:44-49. syn(430) with χοϊκός, and contrasted with ἐπουράνιος). “The word was coined by Aristotle (Eth. Nic., III., x., 2) to distinguish the pleasures of the soul, such as ambition and desire for knowledge, from those of the body ( ἡδοναὶ σωματικαί).” “Similarly Polybius, and Plutarch (de Plac. Phil., i. 9 ψυχικαὶ χαραί, σωματικαὶ ἡδοναί). “Contrasted with the ἀκρατής, the ψυχικὸς is the noblest of men. But to the πνευματικὸς he is related as the natural to the supernatural” (Ed(431): see Cr(432), s. v.). This epithet, therefore, describes to the Cor(433) the unregenerate nature at its best, the man commended in philosophy, actuated by the higher thoughts and aims of the natural life—not the sensual man (the animalis of the Vg(434)), who is ruled by bodily impulse. Yet the ψυχικός, μὴ ἔχων πνεῦμα (Judges 1:19), may be lower than the σαρκικός, where the latter, as in 1 Corinthians 3:3 and Galatians 5:17; Galatians 5:25, is already touched but not fully assimilated by the life-giving πνεῦμα.— μωρία γὰρ αὐτῷ κ. τ. λ., rendered by Krenkel (Beiträge, pp. 379 ff.), “For folly belongs (cleaves) to him, and he cannot perceive that he is spiritually searched” (cf. 1 Corinthians 14:24 ff., ἀνακρίνεται)—an ingenious and grammatically possible translation, but not consistent with the emphatic ref(435) of μωρία in ch. 1 to the world’s judgment on the Gospel, nor with the fact that “the things of God” ( σοφία θεοῦ, πνευματικά) are the all-commanding topic of this paragraph. We adhere therefore to the common rendering: “For to him they are folly; and he cannot perceive (them), for (it is) spiritually (that) they are tried”—and he is unspiritual. For γνῶναι, see note on ἔγνωκεν (1 Corinthians 2:8).— ἀνακρίνω must be distinguished from κρίνω, to judge, deliver a verdict; and from διακρίνω, to discern, distinguish diff(436) things; it signifies to examine, inquire into, being syn(437) on the one side with ἐραυνάω of 1 Corinthians 2:10, and on the other with δοκιμάζω of 1 Thessalonians 5:21 (see parls.; also Lt(438) ad loc(439), and in his Fresh Revision3, pp. 69 ff.): “ ἀνάκρισις was an Athenian law-term for a preliminary investigation—corresponding mutatis mutandis to the part taken in English law-proceedings by the Grand Jury” (cf. Acts 25:26). The Gospel appears on its trial before the ψυχικοί; like the Athenian philosophers, they give it a first hearing, but they have no organon to test it by. The inquiry is stultified, ab initio, by the incompetence of the jury. The unspiritual are out of court as religious critics; they are deaf men judging music.

Verse 15
1 Corinthians 2:15. “But the spiritual man tries (tests) everything”—a maxim resembling, perhaps designedly, the Stoic dicta concerning “the wise man”. Paul sees “in the πνεῦμα, the Divine power creatively working in the man and imparted to him, the κριτήριον for the right estimate of persons and things, Divine and human. The Stoa on its part was intently concerned ‘to know the standard according to which man is judged by man’ (Arrian-Epictetus, II., xiii., 16) … it found this criterion in the moral use of Reason.… The Christian believer and the Stoic philosopher both practise an ἀνακρίνειν; both are conscious of standing superior to all judgment from without; but the ground of this superiority, and the inferences drawn from it, are equally opposed in the two cases. The Stoic’s judgment on the world leads him, under given conditions, to suicide (‘The door stands open,’ Epict.): the Christian’s judgment on the world leads to the realisation of the victory of the children of God” (Hn(440)).— πάντα (not every one, but neut. pl(441)) is quite general—everything; cf., for the scope of this faculty, 1 Corinthians 6:2 f., 1 Corinthians 10:15, 1 Thessalonians 5:21, 1 John 2:20 f., 1 Corinthians 4:1, Revelation 2:2. Aristotle (Eth. Nic., III., iv.) says of ὁ σπουδαῖος (the man of character), ἕκαστα κρίνει ὀρθῶς, καὶ ἐν ἑκάστοις τἀληθὲς αὐτῷ φαίνεται … ὥσπερ κανὼν καὶ μέτρον αὐτῶν ὤν; Plato, De Rep., iii., 409 (442) (quoted by Ed(443)), ascribes the same universally critical power to ἡ ἀρετή. Paul’s πνευματικὸς judges in virtue of a Divine, all-searching Presence within him; Aristotle’s σπουδαῖος, in virtue of his personal qualities and attainments. Paul admirably displays in this Ep. the powers of the πνευματικὸς as ὁ ἀνακρίνων πάντα. There are, of course, limits to the exercise of the ἀνακρίνειν, in the position and opportunities of the individual.

αὐτὸς δὲ ὑπʼ οὐδένος ἀνακρίνεται, “while he himself is put on trial by none,”—since none other possesses the probe of truth furnished by the πνεῦμα τὸ ἐκ τοῦ θεοῦ; the πνευματικὸς stands on a height from which he overlooks the world, and is overlooked only by God. The statement is ideal, holding good of “the spiritual man” as, and so far as, he is such. Where a Christian is σάρκινος (1 Corinthians 3:1), his spiritual judgment is vitiated; to that extent he puts himself within the measure of the ψυχικός (cf. 1 John 3:1; 1 John 4:5). If μέν, after ἀνακρίνει, be genuine, it throws into stronger relief the superiority of the man of the Spirit to unspiritual judgment: he holds the touchstone and is the world’s trier, not the world his. This exemption P. will claim for himself, on further grounds, in 1 Corinthians 4:3 ff.— ἀνακρίνω, used by P. nine times in this Ep., and in no other, was probably a favourite expression with the over-weening Cor(444)—like “criticism” to-day.

Verse 16
1 Corinthians 2:16. Of the three clauses of Isaiah 40:13, P. adopts in Romans 11:34 the 1James , 2 nd, here the 1James , 3 rd; in both instances from the LXX (which renders the Heb. freely), in both instances without the καθὼς γέγραπται of formal quotation.— ὃς συνβιβάσει αὐτόν (qui instructurus sit eum, Bz(445): on the rel(446) pron(447) with fut(448) ind(449) of contemplated result, see Krüger’s Gr(450) Sprachl., I., § 53, 7, Anm. 8; Bn(451), § 318) indicates the Divine superiority to creaturely correction, which justifies the enormous claim of 1 Corinthians 2:15 b.— συνβιβάζω means (1) to bring together, combine (Colossians 2:2, etc.); (2) to compare, gather, prove by putting things together (Acts 16:10); (3) widened in later Gr(452) to the sense to teach, instruct. The prophet pointed in evidence of God’s incomparable wisdom and power to the vastness of creation, wherein lie unimaginable resources for Israel’s redemption, that forbid despair. Here too the νοῦς in question is God’s infinite wisdom, directing man’s salvation through inscrutable ways (1 Corinthians 2:6-9); but the Apostle’s contention is that this “mind” inspires the organs of revelation (1 Corinthians 2:10 ff.), and its superiority to the judgment of the world is relatively also theirs (1 Corinthians 2:14 ff.). Paul translates the νοῦν κυρίου of Isaiah into his own νοῦν χριστοῦ; to him these minds are identical (cf. Matthew 11:27, John 5:20, etc.). Such interchanges betray his “innermost conviction of the Godhead of Christ” (El(453)).— νοῦς serves his turn better than the literal πνεῦμα of the original (ruach); the intellectual side of the πνεῦμα is concerned, the θεῖον ὄμμα (see note on νοῦς, 1 Corinthians 1:10). For the emphatic ἡμεῖς, cf. 1 Corinthians 2:10; 1 Corinthians 2:12, and notes; for the anarthrous nouns, note on 1 Corinthians 2:4; νοῦν χ. is quasi-predicative—“it is Christ’s mind—no other—that we have”.— ἔχομεν is not to be softened into perspectam habemus, novimus (Gr(454)): Christ lives and thinks in the πνευματικός (1 Corinthians 6:17, 2 Corinthians 13:3 ff., etc.; John 15:1-8); the unio mystica is the heart of Paul’s experience.

03 Chapter 3 
Verse 1
1 Corinthians 3:1. κἀγώ, ἀδελφοί: The Ap. returns to the strain of 1 Corinthians 2:1-5, speaking now not in general terms of ἡμεῖς, οἱ τέλειοι, etc.; but definitely of the Cor(455) and himself. They demonstrate, unhappily, the incapacity of the unspiritual for spiritual things. The καὶ carries us back to 1 Corinthians 2:14 : “A natural man does not receive the things of God …, and I (accordingly) could not utter (them) to you as to spiritual (men), but as to men of flesh”. Yet the Cor(456) were not ψυχικοί (see note, 1 Corinthians 2:14). For λαλῆσαι, see 1 Corinthians 2:6; and on the receptivity of the πνευματικός, 1 Corinthians 2:13 ff. Cf. Romans 8:5-9 : οἱ κατὰ πνεῦμα ὄντες τὰ τοῦ πνεύματος φρονοῦσιν.—( οὐκ … ὡς πνευματικοῖς), ἀλλʼ ὡς σαρκίνοις: “on the contrary, (I was obliged to speak to you) as to men of flesh”—grammatical zeugma, as well as breviloquence: the affirmative “I was able,” carried over from the negative clause οὐκ ἠδυνήθην, passes into the kindred “I was obliged,” that is necessarily understood (cf. Ephesians 4:29); 1 Corinthians 3:7, 1 Corinthians 7:19, 1 Corinthians 10:24, are similarly expressed, without the zeugma.— σάρκινος (see parls.) differs from σαρκικός (1 Corinthians 3:3, 1 Corinthians 9:11, etc.) as carneus from carnalis, fleischern from fleischlich (as leathern from leathery)—- ινος implying nature and constitution ( ἐν σαρκὶ εἶναι), - ικὸς tendency or character ( κατὰ σάρκα εἶναι). So σάρκινος is associated with νηπιότης, σαρκικὸς with ζῆλος καὶ ἔρις: see Trench, Syn(457), § lxx. The distinction is one of standpoint, not of degree: in the σάρκινος the original “flesh” remains (a sort of excuse, as in Romans 7:14); the σαρκικὸς manifests its disposition. Both words may, or may not (1 Corinthians 9:11, 2 Corinthians 3:3), connote the sinful, according to the σὰρξ in question.

The apposed ὡς νηπίοις ἐν χριστῷ softens, almost tenderly, the censure: the Cor(458) are “in Christ”; they possess, in a measure, His Spirit; but they are “babes in Christ,” not fairly grown out of “the flesh” (cf. Galatians 5:13-18); the new nature in them is still confronted with the old. The νήπιοι are the opp(459) of the τέλειοι (1 Corinthians 2:6; see other parls.). “I could not” suggests that Paul had attempted to carry his Cor(460) converts further, but had failed.

Verses 1-5
1 Corinthians 3:1-5. § 12. CHRIST’S SERVANTS ANSWERABLE TO HIMSELF. The Ap. has shown his readers their own true position—so high and yet so lowly (§ 11); Paul, Apollos, Cephas are but part of a universe of ministry that waits upon them. But more is to be said about the Christian leaders, whose names are sc much abused at Cor(629) If the Church is to understand its proper character, it must reverence theirs. They are its servants; it is not their master. They are its property, because they are Christ’s property; and His instruments first of all. P. thus resumes the train of thought opened in § 10, where the work of Church-builders was discriminated in relation to the building; now it is viewed in its relation to God the Householder. Here lies another and the final ground of accusation against the Cor(630) parties: those who maintained them, in applauding this chief and censuring that, were putting themselves into Christ’s judgment-seat, from which the Apostle thrusts them down.

Verse 2
1 Corinthians 3:2. “(Since you were babes), I gave you milk to drink, not meat:” a common figure for the simpler and more solid forms of instruction contrasted (see parls.). The teaching of 1 Thess. (see 1 Corinthians 2:7 f.) is γάλα as compared with the βρῶμα of Rom. or Coloss.; so the Synoptics, in comparison with the Fourth Gospel. The zeugma ἐπότισα … βρῶμα is natural in Paul’s conversational style; see 1 Corinthians 9:7, per contra.— οὔπω γὰρ ἐδύνασθε: “for not yet (while I was with you) were you equal to it”. This absolute use of δύναμαι (= δυνατός εἰμι) is cl(461), but h.l(462) for the N.T.; the tense impf(463), of continued state.

Verse 3
1 Corinthians 3:3. ἀλλʼ οὐδὲ ἔτι νῦν δύνασθε: “Nay, but not even yet (after this further interval), at the present time, are you strong enough (immo ne nunc quidem adhuc potestis, Bz(466)), for you are yet carnal”. For ἔτι, cf. 1 Corinthians 15:17, Galatians 1:10; Galatians 5:11; for σαρκικοί, see note on σάρκινοι (1). The Cor(467) are weak (otherwise than in 1 Corinthians 10:28) just where they think themselves strong (1 Corinthians 8:1), viz., in spiritual apprehension; their gifts of “word and knowledge” are a source of weakness, through the conceit and strife they engender. The ἀλλʼ οὐδὲ clause, with its strong disjunctives, is better joined to 1 Corinthians 3:3 (Al(468), W.H(469), Sm(470)) than to 1 Corinthians 3:2. The foregoing οὔπω γὰρ ἐδύνασθε sufficiently explained the οὐκ ἠδυνήθην of Paul’s previous ministry (1); οὐδὲ ἔτι νῦν δύνασθε describes the present condition of the Cor(471) (1 Corinthians 3:3 f.). It is reluctantly and with misgiving that the Apostle later in the Ep. enters into deep doctrine ( βρῶμα, cf. note on 1 Corinthians 2:6).— ὅπου γὰρ ἐν ὑμῖν κ. τ. λ., “for where (not when, nor whereas—Vg(472) cum, Mr(473) quandoquidem) amongst you there is jealousy and strife”: this seems to limit the censure (cf. 1 Corinthians 15:12; 1 Corinthians 15:34); the use of party-names was universal (1 Corinthians 1:12), but not due in all cases to ζῆλος καὶ ἔρις. Otherwise the ὅπου clause must be read as a general principle applied to the Cor(474) = ὅπου γὰρ ζῆλος καὶ ἔρις, ὡς ἐν ὑμῖν—a construction inconsistent with the position of ἐν ὑμῖν. So far as these evils exist, the readers are σαρκικοί, not πνευματικοί. For ἔρις, see note to 1 Corinthians 1:11; ζῆλος is the emulation, then envy, which is a chief cause of ἔρις. These are companion “works of the flesh” in Galatians 5:20 : for the honourable sense of ζῆλος, prevailing in cl(475) Gr(476), see 2 Corinthians 7:7, etc.; also Trench, Syn(477), § xxvi.; zealous and jealous reproduce the diff(478)
Paul seems to hear the Cor(479) denying the allegation made in 3a, ἔτι σαρκικοί ἐστε, and so puts it to them again as a question prefaced by the reason (and limitation), ὅπου ἐν ὑμῖν ζῆλος, κ. τ. λ., and with the further challenge, οὐχί … καὶ κατὰ ἄνθρωπον περιπατεῖτε; To “walk according to man” (non secundum Deum, humano more, Bg(480)) is to behave as men are apt to do—the σάρκινοι, the ψυχικοί. This Pauline phrase (confined to the epp. of this group) has κατὰ θεὸν for its tacit antithesis (cf. 4b); Mr(481)-Hn(482) quote the parl(483) καθʼ υἱοὺς τ. ἀνθρώπων εἶναι, Sir. 36:28 (Vg(484) 25; E.V(485) 23); also Soph., Ajax, 747, 764, κατʼ ἄνθρωπον φρονεῖν.

Verses 3-9
1 Corinthians 3:3-9. § 9. GOD’S RIGHTS IN THE CHURCH. One idea runs through this chapter and into the next,—that of God’s Church, God’s temple at Corinth, in whose construction so many various builders are engaged (1 Corinthians 3:5-17). For this building’s sake, and because it is His, God beats down the pride of human craft, making all things, persons, times, serve His people, while they serve Christ, as Christ serves God (1 Corinthians 3:18-23). To God His servants are responsible; it is His to judge and commend them (1 Corinthians 4:1-5). Thus the thought that the Gospel is “God’s power, God’s wisdom,” pursued since 1 Corinthians 1:18, is brought to bear upon the situation in Corinth. God who sends the message of the cross, admitting in its communication no mixture of human wisdom (ch. 1), chose and inspired His own instruments for its importation (ch. 2). What presumption in the Cor(464) parties to appropriate the diff(465) Christian leaders, and inscribe their names upon rival banners!

Verse 4
1 Corinthians 3:4 is parl(486) to 1 Corinthians 3:3. The protasis, ὅταν γὰρ κ. τ. λ., restates in concreto the charge made in ὅπου γὰρ κ. τ. λ.; while the interr(487) apodosis, οὐκ ἄνθρωποί ἐστε; gathers into a word the reproach of the foregoing οὐχὶ σαρκικοί ἐστε κ. τ. λ.: where and when the Cor(488) act in the manner stated, they justify P. in treating them as “carnal”. To say “Are you not men?” is at once to accuse and to excuse: see parls.; also ’adâm (mere man) as distinguished from ’îsh (Isaiah 2:9, etc.); cf. Xenoph., Anab., vi., 1. 26, ἐγώ, ὦ ἄνδρες, ἥδομαι μὲν ὑπὸ ὑμῶν τιμώμενος, εἴπερ ἄνθρωπός εἰμι; Cyrop., vii., 2. 4; and the familiar saying, Humanum est errare.— ὅταν γὰρ λέγῃ τις: “For whenever any one says” (pr(489) sbj(490) of recurring contingency); every such utterance shows you to be men. On ἐγὼ … παύλου, see note to 1 Corinthians 1:12. The Ap. refers to the Pauline and Apollonian parties only: (1) Because they suffice, by way of example, to make good his point; (2) the main cause of strife, viz., the craving for λόγος σοφίας, lay between these two parties; (3) P. avoided bringing Cephas’ name into controversy, while he deals freely with that of his friend and disciple, Apollos, now with him (1 Corinthians 16:12).

Verse 5
1 Corinthians 3:5. The Cor(491) Christians were quarrelling over the claims of their teachers, as though the Church were the creature of men: “What therefore (I am compelled to ask) is Apollos? what, on the other side ( δέ), is Paul?”— τί is more emphatic than τίς; it breathes disdain; “as though Apollos or Paul were anything!” (Lt(492)). Abollos precedes, in continuation of 1 Corinthians 3:4. For both, the question is answered in one word— διάκονοι, “non autores fidei vestræ, sed ministri duntaxat” (Er(493)); cf. 2 Corinthians 1:24; 2 Corinthians 4:5.: ὁ κύριος in the next clause is its antithesis. Paul calls himself διάκονος in view of specific service rendered (2 Corinthians 3:6; 2 Corinthians 6:4, etc.), but δοῦλος in his personal relation to Christ (Galatians 1:10, etc.). “Through whose ministration you believed:” per quos, non in quos (Bg(494): cf. 1 Corinthians 1:15). To “believe” is the decisive act which makes a Christian (see 1 Corinthians 1:21); for the relation of saving faith to the Apostolic testimony, cf. 1 Corinthians 15:1-11; 2 Corinthians 1:18-22, etc. Some Cor(495) had been converted through Apollos.

The above-named are servants, each with his specific gift: καὶ ἑκάστῳ ὡς ὁ κύρ. κ. τ. λ., “and in each case, (servants in such sort) as the Lord bestowed (on him)”.— ἑκάστῳ is emphatically projected before the ὡς; cf. 1 Corinthians 7:17, Romans 12:3. The various disposition of Divine gifts in and for the Church is the topic of ch. 12. “The Lord” is surely Christ, as regularly in Paul’s dialect, “through whom are all things” (1 Corinthians 8:6, 1 Corinthians 12:5; Ephesians 4:7-12, etc.)—the sovereign Dispenser in the House of God; from “Jesus our Lord” (1 Corinthians 9:1) P. received his own commission; the Apostolic preachers are alike “ministers of Christ” (1 Corinthians 4:1): so Thp(496), Rückert, Bt(497), Gd(498) However, Cm(499), and most modern exegetes, see God in ὁ κύριος on account of 1 Corinthians 3:6-9; but the relation of this ver. to the sequel is just that of the διʼ αὐτοῦ to the ἐξ αὐτοῦ τὰ πάντα of 1 Corinthians 8:6; cf. note on ἐξ αὐτοῦ, 1 Corinthians 1:30; and for the general principle, Matthew 25:14 ff.

Verse 6-7
1 Corinthians 3:6-7. The grammatical obj(500) of this sentence has been given by the foregoing context, viz., the Cor(501) Church of believers (cf. 1 Corinthians 4:15).— φυτεύω Paul uses besides only in 1 Corinthians 9:7; his regular metaphor in this connexion is that of 1 Corinthians 3:10. “Planting” and “watering” happily picture the relative services of P. and Ap. ποτίζω, to give drink, to irrigate, may have for obj(502) men (1 Corinthians 3:2, 1 Corinthians 12:13, etc.), animals (Luke 13:15), or plants. In 1 Corinthians 3:2, Paul was the ποτίζων γάλα. The vb(503) takes a double acc(504), of person and thing (Wr(505), p. 284).—The ἀλλὰ of the last clause goes beyond a mere contrast ( δέ) between God and men in their several parts, excluding the latter from the essential part: “but God—He only, and no other—made it to grow”. The planting and watering of Christ’s servants were occasions for the exercise of God’s vitalising energy. While the former vbs. are aor(506), gathering up the work of the two ministers into single successive acts, ηὔξανεν is impf(507) of continued activity: “God was (all the while) making it to grow.” Several of the Ff(508)—Aug(509) e.g.—saw in ποτίζειν the baptism, in φυτεύειν the instruction of catechumens,—“illustrating a general fault of patristic exegesis, the endeavour to attach a technical sense to words in the N.T. which had not yet acquired this meaning” (Lt(510)).— ὥστε, itaque (and so, so then), with ind(511) (cf. 1 Corinthians 7:38, 1 Corinthians 11:27, 1 Corinthians 14:22), points out a result immediately flowing from what has been said: “the planter” and “the waterer,” in comparison with “the Lord” who dispensed their powers and “God” who makes their plants to grow, are reduced to nothing; “God who gives the growth” (qui dat vim crescendi, Bz(512)) alone remains. To the subject, ὁ αὐξάνων θεός, the predicate τὰ πάντα ἐστὶν is tacitly supplied from the negative clauses foregoing.—For ἐστίν τι (anything of moment), cf. Galatians 2:6; Galatians 6:3, Acts 5:36, and note on τὶ εἰδέναι, 1 Corinthians 2:2. The pr(513) ptp(514) with ὁ becomes, virtually, a (timeless) substantive—the planter, waterer, Increaser (Wr(515), p. 444).

Verse 8
1 Corinthians 3:8. In comparison with God, Ap. and P. are simply nothing (1 Corinthians 3:7): in relation to each other they are not rivals, as their Cor(516) favourers would make them (1 Corinthians 3:4): “But the planter and the waterer are one” ( ἕν, one thing)—with one interest and aim, viz., the growth of the Church; cf. 1 Corinthians 12:12; 1 Corinthians 12:20; also John 10:30. Their functions are complementary, not competitive: a further answer to the question, τί οὖν ἐστὶν ἀπολλώς κ. τ. λ.; The servants of God are nothing before Him, “one thing” before His Church: vanity and variance are alike impossible.

While one in aim, they are distinct in responsibility and reward: “But each will get his own (proper) wage, according to his own toil”.— ἴδιος, appropriate, specific (cf. 1 Corinthians 7:7, 1 Corinthians 15:23; 1 Corinthians 15:28): “congruens iteratio, antitheton ad unum” (Bg(517)).— ἔργον (1 Corinthians 3:13-15) denotes the work achieved, κόπος the exertion put forth (see parls., and κοπιάω, 1 Corinthians 15:10, etc.): τί γὰρ εἰ ἔργον οὐκ ἐτέλεσεν;— ἐκοπίασεν δέ (Thp(518)). The contrast ἕν εἰσιν … ἕκαστος δέ, between collective and individual relationships, is characteristic of Paul: cf. 1 Corinthians 12:5-11; 1 Corinthians 12:27, 1 Corinthians 15:10 f., Galatians 6:2-5, Romans 14:7-10. He forbids the man either to assert himself against the community or to merge himself in it. The fixed ratio between present labour in Christ’s service and final reward is set forth, diff(519) but consistently, in the two parables of the Talents and Pounds, Matthew 25:14-30, Luke 19:11-28.

Verse 9
1 Corinthians 3:9. θεοῦ … συνεργοὶ sums up in two words, and grounds upon a broad principle ( γάρ), what 1 Corinthians 3:6 ff. have set out in detail: “we are God’s fellow-workmen”—employed upon His field, His building; and “we are God’s fellow-workmen”—labouring jointly at the same task. The συν- of συνεργοὶ takes up the ἕν εἰσιν of 1 Corinthians 3:8; the context (cf. 1 Corinthians 12:6) forbids our referring it to the dependent gen(520) (cf. also 2 Corinthians 1:24; 2 Corinthians 6:1, Philippians 3:17, 3 John 1:8), as though P. meant “fellow-workers with God”: “the work (Arbeit) of the διάκονος would be improperly conceived as a Mit-arbeit in relation to God; moreover the metaphors which follow exclude the thought of such a fellow-working” (Hn(521)); also Bg(522), “operarii Dei, et co-operarii invicem”.

As in regard to the labourers, so with the objects of their toil, God is all and in all: θεοῦ γεώργιον, θεοῦ οἰκοδομή ἐστε, “God’s tilth (arvum, land for tillage, Ed(523)), God’s building you are”. For God as γεωργῶν, cf. John 15:1; as οἰκοδομῶν, Hebrews 3:4; Hebrews 11:10. “Of the two images, γεώργ. implies the organic growth of the Church, οἰκοδ. the mutual adaptation of its parts” (Lt(524)); the one looks backward to 1 Corinthians 3:6 ff., the other forward to 1 Corinthians 3:10 ff.— οἰκοδομὴ displaces οἰκοδόμημα in later Gr(525)— θεοῦ, anarthrous by correlation (see note on ἀποδ. πν., 1 Corinthians 2:4): the three gens. are alike gens. of possession—“God’s workmen, employed on God’s field-tillage and God’s house-building”. Realising God’s all-comprehending rights in His Church, the too human Cor(526) (1 Corinthians 3:3 f.) will come to think justly of His ministers.

Verse 10
1 Corinthians 3:10. κατὰ τὴν χάριν κ. τ. λ.: while “the grace of God” has been given to all Christians, constituting them such (see 1 Corinthians 1:4), to the Ap. a special and singular “grace was given,” “according to” which he “laid a foundation,” whereon the Church at Cor(528) rests: see the like contrast in Ephesians 3:2-9; Ephesians 4:7-16; and for Paul’s specific gift as founder, 1 Corinthians 15:10, 2 Corinthians 3:5 ff., Romans 1:1-5; Romans 15:15 ff. The office of the founder is his own, and incommunicable: “you have not many fathers” (1 Corinthians 4:15).

σοφὸς is a correct attributive to ἀρχιτέκτων: see σοφία ( τ. ἀρχόντων), 1 Corinthians 2:6, and note; so in the LXX, Exodus 35:31, Isaiah 3:3, it characterizes the craftsman’s skill; in Arist., Eth. Nic., σοφία is the ἀρετὴ τέχνης—indeed this was its primitive sense (see Ed(529)). The Church architect (Christ, in the first instance, Matthew 16:18) is endowed with the σοφία τοῦ θεοῦ, the νοῦς χριστοῦ (1 Corinthians 2:6-16; cf. 2 Corinthians 3:4-6, Romans 15:16-20). The Gr(530) ἀρχιτέκτων was not a designer of plans on paper; he was like the old cathedral builders, the master-mason, developing his ideas in the material. “As a wise master-builder, I laid a foundation ( θεμέλιον ἔθηκα), but another builds thereupon” ( ἄλλος δὲ ἐποικοδομεῖ): P. knew that by God’s grace his part was done wisely; let his successors see to theirs. Not “the foundation”—that will be defined immediately (1 Corinthians 3:11 b): P. contrasts himself as foundation-layer with later workmen; hence the vbs. are respectively past and pr(531) The θεμέλιον, laid out once for all by the ἀρχιτέκτων, determines the site and ground-plan of the edifice (cf. Ephesians 2:20).—With the distributive ἄλλος cf. ἕκαστος (1 Corinthians 3:11): if Apollos, by himself, were intended, ἐποικοδομεῖ would have to be read as impf(532) (for ἐπῳκ., was building cf. aor(533), 1 Corinthians 3:14), since he is not now at Cor(534) Many Christian teachers are busy there (1 Corinthians 4:15). For this indef. ἄλλος, cf. 1 Corinthians 12:8 ff., 1 Corinthians 15:39; and for ἐγώ … ἄλλος δέ, Luke 9:19, John 4:37; John 14:16; John 21:18. For the compound vb(535), see parls.; ἐπ- points to the basis, which gives the standard and measure to all subsequent work.—Hence the warning, ἕκαστος δὲ βλεπέτω πῶς κ. τ. λ.: “But let each man see (to it) how he is building thereupon!” Working upon the foundation, he must follow the lines laid down; he must use fit material. Not “how he is to build” (as in 1 Corinthians 7:32, aor(536) sbj(537)), but “how he is a-building” (pr(538) ind(539))—the work is going on. For the moods of the Indirect Question, see Wr(540), pp. 373 ff., Bn(541), §§ 341–356.

Verses 10-17
1 Corinthians 3:10-17. § 10. THE RESPONSIBILITY OF THE HUMAN BUILDERS. After the long digression on Wisdom (1 Corinthians 1:17 to 1 Corinthians 3:2), occasioned by the Hellenic misconception of the Gospel underlying the Cor(527) divisions, the Ap. returned in 1 Corinthians 3:3 ff. to the divisions themselves, dealing particularly with the rent between Apollonians and Paulinists. His first business was to reduce the Church leaders to their subordinate place, as fellow-servants of the one Divine cause (§ 9). They are temple-workmen—not himself and Apollos alone, but all who are labouring on the foundation which he has laid down—and must therefore take heed to the quality of their individual work, which will undergo a searching and fiery test.

Verse 11
1 Corinthians 3:11 is a parenthetical comment on θεμέλιον: As to the foundation, that is settled; the workman has to build upon it, not to shift it, nor add to it.— θεμέλιον γὰρ ἄλλον οὐδεὶς δύναται θεῖναι παρὰ κ. τ. λ.: “For another foundation none can lay, beside (other than παρά, possibly suggesting also in competition with; or contrary to) that which is laid down, which is JESUS CHRIST” other builders there are beside the architect, but no other ground for them to build upon.— κεῖμαι serves as pf. pass, to τίθημι (Philippians 1:16, etc.), connoting fixity of situation (positum est), and so of destination, as in Luke 2:34. The work of the Apostolic founders is done, once and for ever; so long as the Church lasts, men will build on what they laid down.— θεμέλιον, here masc. (read as adj(542), sc. λίθον), as in 2 Timothy 2:19, Hebrews 11:10, Revelation 21:14; Revelation 21:19, and sometimes in LXX neut. in Acts 16:26, as in the κοινή, and commonly in LXX.— ὅς ἐστιν—continuative, rather than definitive (as in 1 Corinthians 3:5): “There is but one foundation, and it is Jesus Christ”; cf. 1 Corinthians 2:2. 1 Corinthians 15:1-11, etc.— ἰησοῦς χριστός, (not χ. ἰ., nor ὁ χ.), the actual historical person, not any doctrine or argument about Him—“Jesus” revealed and known as “Christ”: see Acts 2:22; Acts 2:36; Acts 17:3, etc., for the formation of the name; and for this, with Paul the rarer, order, cf. 1 Corinthians 2:2, Romans 5:15; Romans 16:25, etc.,—also Hebrews 13:8; in each instance Jesus Christ connotes the recognised facts as to His life, death, etc. (cf. note on 1 Corinthians 1:2).

Verse 12
1 Corinthians 3:12. After the interjected caution to let the foundation alone, P. turns to the superstructure, to which the work of his coadjutors belongs; δὲ indicates this transition.— εἰ δέ τις ἐποικοδομεῖ, εἰ with ind(543) (as in 1 Corinthians 3:14 f. etc.),—a supposition in matter of fact, while ἐὰν with sbj(544) (as in 1 Corinthians 4:15) denotes a likely contingency. The doubled prp(545) ἐπί (with acc(546))—an idiom characterising later Gr(547), which loves emphasis—implies growth by way of accession: “if any one is building-on,—onto the foundation”; contrast ἐπὶ with dat(548) in Ephesians 2:20. The material superimposed by the present Cor(549) builders is of two opposite kinds, rich and durable or paltry and perishing: “gold, silver, costly stones—wood, hay, straw,”—thrown together “in lively ἀσύνδετον” (Mr(550)). The latter might serve for poor frail huts, but not for the temple of God (1 Corinthians 3:17).— λίθοι τίμιοι, the marbles, etc., used in rearing noble houses; but possibly Isaiah 54:11 f. (cf. Revelation 21:18-21) is in the writer’s mind. The figure has been interpreted as relating (a) to the diff(551) sorts of persons brought into the Church (Pelagius, Bg(552), Hf(553)), since the Cor(554) believers constitute the θεοῦ οἰκοδομή (1 Corinthians 3:9), the ναὸς θεοῦ (1 Corinthians 3:16)—“my work are you in the Lord” (1 Corinthians 9:1; cf. Ephesians 2:20 ff., 2 Timothy 2:19 ff., 1 Peter 2:4 f.; also the striking parl(555) in Malachi 3:1 ff; Malachi 4:1); (b) to the moral fruits resulting from the labours of various teachers, the character of Church members, this being the specific object of the final judgment (2 Corinthians 5:10, Romans 2:5-11; cf. 1 Corinthians 13:13) and that which measures the work of their ministers (1 Thessalonians 2:19 ff., etc.)—so Or(556), Cm(557), Aug(558), lately Osiander and Gd(559); (c) to the doctrines of the diff(560) teachers, since for this they are primarily answerable and here lay the point of present divergence (cf. 1 Corinthians 8:10 f., Romans 14:15; 2 Corinthians 11:1 ff., 2 Corinthians 11:13 ff., Galatians 1:7, etc.)—so Clem. Al(561), and most moderns. The three views are not really discrepant: teaching shapes character, works express faith; unsound preaching attracts the bad hearer and makes him worse, sound preaching wins and improves the good (see 1 Corinthians 1:18; 1 Corinthians 1:24; 2 Timothy 4:3; John 3:18 ff; John 10:26 f.). “The materials of this house may denote doctrines moulding persons,” or “even persons moulded by doctrines” (Ev(562)),—“the doctrine exhibited in a concrete form” (Lt(563)).

Verse 13
1 Corinthians 3:13. “The work of each ( ἑκάστου resuming the ἕκαστος of 10) will become manifest:” while the Wheat and Tares are in early growth (Matthew 13:24 ff.), they are indistinguishable; one man’s work is mixed up with another’s—“for the Day will disclose (it)”.— ἡ ἡμέρα can only mean Christ’s Judgment Day: see parls., esp. 1 Corinthians 1:8, 1 Corinthians 4:3 ff., and notes; also Romans 2:16, Acts 17:31, Matthew 25:19. “The day” suggests (cf. 1 Thessalonians 5:2 ff., Romans 13:11 ff.) the hope of daylight upon dark problems of human responsibility. But this searching is figured as the scrutiny of fire, which at once detects and destroys useless matter: ὅτι ἐν πυρὶ ἀποκαλύπτεται, “because it (the Day) is revealed in fire”. For ἀποκαλύπτεται (pr(564), implying certainty, perhaps nearness), see notes on 1 Corinthians 1:7, 1 Corinthians 2:10—a supernatural, unprecedented “day,” dawning not like our mild familiar sunrise, but “in” splendour of judgment “fire”: cf. 2 Thessalonians 1:8. This image comes from the O.T. pictures of a Theophany: Daniel 7:9 f., Malachi 4:1, Isaiah 30:27; Isaiah 64:1 ff., etc.— καὶ ἑκάστου τὸ ἔργον ὁποῖόν ἐστι κ. τ. λ.: “and each man’s work, of what kind it is,—the fire will prove it”. The pleonastic αὐτὸ is due to a slight anacoluthon: the sentence begins as though it were to end, “the fire will show”; φανερώσει is, however, replaced by the stronger δοκιμάσει suitable to πῦρ, and this altered vb(565) requires with it αὐτό, to recall the object τὸ ἔργον. Mr(566) and El(567) attach the pronoun to το πῦρ, “the fire itself,” but with pointless emphasis. Others avoid the pleonasm by construing ἑκάστου τὸ ἔργον at the beginning as a nominativus pendens (“as to each man’s work”), resembling that of John 15:2; but the qualification that follows, ὁποῖόν ἐστιν, makes this unlikely: cf. Galatians 2:6, for the interpolated interr(568) clause.— δοκιμάζω is to assay (see LXX parls.),—suggested by the “gold, silver” above: “probabit, non purgabit. Hic locus ignem purgatorium non modo non fovet, sed plane extinguit” (Bg(569)).— ἕκαστος, thrice repeated in 1 Corinthians 3:10-13, with solemn individualising emphasis.

Verse 14-15
1 Corinthians 3:14-15. The opp(570) issues of the fiery assay are stated under parl(571) hypotheses: εἴ τινος τὸ ἔργον … μενεῖ … εἴ τινος τὸ ἔργον κατακαήσεται, “If any one’s work shall abide … shall be burned up”. The double ind(572) with εἰ balances the contrasted suppositions, without signifying likelihood either way: for the opposed vbs., cf. 1 Corinthians 13:8; 1 Corinthians 13:13; μενεῖ recalls ὑπομενεῖ of Malachi 3:2.— ὃ ἐποικοδόμησεν (wanting augment: usage varies in this vb(573); Wr(574), p. 83) reminds us that the work examined was built on the one foundation (1 Corinthians 3:10 ff.).— μισθὸν λήμψεται and ζημιωθήσεται are the corresponding apodoses,— μισθὸν being carried over to the second of the parl(575) clauses (Mr(576), Gd(577), Lt(578), Ed(579)): “He will get a reward … will be mulcted (of it)”.— ζημιόω retains in pass(580) its acc(581) of thing, as a vb(582) taking double acc(583); derived from ζημία (opp(584) of κέρδος: cf. Philippians 3:7), it signifies to fine, inflict forfeit (in pass(585), suffer forfeit) of what one possessed, or might have possessed. “ αὐτὸς δέ—opposed to μισθός: his reward shall be lost, but his person saved” (Lt(586)); αὐτὸς is nearly syn(587) with the ψυχὴ of Matthew 16:25 f., etc. The man built on the foundation, though his work proves culpably defective: σωθήσεται promises him the σωτηρία of Christ’s heavenly kingdom (see 1 Corinthians 1:18, and other parls.). Such a minister saves himself, but not his hearers: the opp(588) result to that of 1 Corinthians 9:27, etc. αὐτὸς δὲ σωθήσεται, οὕτως δὲ ὡς διὰ πυρός ( δὲ correcting δέ, as in 1 Corinthians 2:6)—“yet so (saved) as through fire,”—like Lot fleeing from Sodom; his salvation is reduced to a minimum: “He rushes out through the flame, leaving behind the ruin of his work … for which, proved to be worthless, he receives no pay” (Bt(589)), getting through “scorched and with the marks of the flame” upon him (Lt(590)); “s’il est sauvé, ce ne peut être qu’en échappant àtravers les flammes, et grâce àla solidité du fondement” (Gd(591)); to change the figure, “ut naufragus mercator, amissa merce et lucro, servatus per undas” (Bg(592)). For the prp(593), in local sense, see Gm(594), and Wr(595), p. 473; διὰ πυρός, proverbial for a hairbreadth escape (see Lt(596) ad loc(597); Eurip., Andr., 487; Elec., 1182, and LXX parls.). The διὰ has been read instrumentally, “by means of fire,”—sc. the fire of purgatory (see Lt(598)); an idea foreign to this scene. Cm(599), by a dreadful inversion of the meaning, reads the διὰ as ἐν πυρί—“will be preserved in fire!” ( σώζω nowhere has this sense of τηρέω): εἰπὼν σωθήσεται, οὐδὲν ἕτερον ἢ τὴν ἐπίτασιν τῆς τιμωρίας ᾐνίξατο. For other interpretations, see Mr(600)
Verse 16-17
1 Corinthians 3:16-17. However poor his work, the workman of 1 Corinthians 3:15 built upon Christ. There are cases worse than his, and to the εἴ τινος τὸ ἔργον alternatives of 1 Corinthians 3:14 f. the Ap. has a third to add in the εἴ τις … φθείρει of 1 Corinthians 3:17. Beside the good and ill builders, who will gain or lose reward, there are destroyers of the house, whom God will destroy; the climax of the βλεπέτω πῶς, 1 Corinthians 3:10. Gd(601) well explains the absence of connecting particles between 1 Corinthians 3:15-16,—a “brusque transition” due to the emotion which seizes the Apostle’s heart at the sight of “workmen who even destroy what has been already built”; hence the lively apostrophe and the heightened tone of the passage.—The challenge οὐκ οἴδατε; is characteristic of this Ep. (see parls.), addressed to a Church of superior knowledge (1 Corinthians 1:5, 1 Corinthians 8:1). For the form οἴδατε, of the κοινή, see Wr(602), pp. 102 f.—The expression ναὸς θεοῦ (see parls.) accentuates the θεοῦ οἰκοδομή, expounded since 1 Corinthians 3:9 : “Do you not know that you are (a building no less sacred than) God’s temple?” Not “a temple of God,” as one of several; to P. the Church was the spiritual counterpart of the Jewish Temple, and every Church embodied this ideal. For the anarthrous (predicative) phrase, cf. θεοῦ βασιλείαν, 1 Corinthians 6:9, and see note on 1 Corinthians 2:4.— ναός (see parls.) denotes the shrine, where the Deity resides; ἱερόν (1 Corinthians 9:13, etc.), the sanctuary, the temple at large, with its precincts.— ὅτι is not repeated with the second half of the question, καὶ τὸ πνεῦμα τοῦ θεοῦ ἐν ὑμῖν οἰκεῖ, the two propositions being virtually one; God’s temple in Christian men is constituted by the indwelling of His Spirit: “and (that) the Spirit of God dwells in you?” cf. Ephesians 2:21, also 1 Peter 2:5. The same relationship is expressed by other figures in 1 Corinthians 12:5, Ephesians 4:4, etc. So the O.T. congregation of the Lord had for its centre the Shekinah in the Holy Place: Isaiah 6, Ezekiel 37:27; cf. 2 Corinthians 6:16 ff. This truth is applied to the Christian person in 1 Corinthians 6:19.

“If any one destroys the temple of God, God will destroy him”—talione justissima (Bg(603)). On the form of hypothesis, see 1 Corinthians 3:14.— φθείρω signifies to corrupt morally, deprave (injure in character), 1 Corinthians 15:33, 2 Corinthians 11:3, as well as to waste, damage (injure in being: see parls.)—mutually implied in a spiritual building. This Church was menaced with destruction from the immoralities exposed in chh. 5, 6, and from its party schisms (1 Corinthians 3:1-3), both evils fostered by corrupt teaching. The figure is not that of Levitical defilement ( φθείρω nowhere means to pollute a holy place); this φθορὰ is a structural injury, to be requited in kind.— ὁ θεὸς closes the warning, with awful emphasis (cf. 1 Thessalonians 4:6, Romans 12:19); God is bound to protect His temple (cf. Psalms 46, 48, 74, Isaiah 27:3; Isaiah 64:10 ff.).—The injury is a desecration: “for the temple of God is holy,—which (is what) you are”. The added clause οἵτινές ἐστε ὑμεῖς reminds the Cor(604) at once of the obligations their sanctity imposes (see notes on ἡγιασμένοις, κλητοῖς, ἁγίοις, 1 Corinthians 1:2; cf. 1 Peter 2:5), and of the protection it guarantees (2 Corinthians 6:14 ff., 2 Thessalonians 2:13; John 10:29; Isaiah 43:1-4, etc., Zechariah 2:8).— οἵτινες, the qualitative relative, refers to ἅγιος more than to ναός, and is predicate (see Wr(605), pp. 206 f.) with ὑμεῖς for subject.

Verse 18
1 Corinthians 3:18. Accordingly, the ΄ηδεὶς ἑαυτὸν ἐξαπατάτω looks forward, not backward: one may “deceive himself” about the mixing of man’s wisdom with God’s, but scarcely about the truth of the threatening of 1 Corinthians 3:17. “If any one thinks to be wise amongst you, in this age ( αἰῶνι, world-period: see parls.) let him become foolish, that he may become wise.”— δοκεῖ not videtur (Vg(607), A.V.), but putat—“seemeth to himself, the usual (though perhaps not universal) sense of δοκεῖν in St. Paul” (Lt(608): see parls., esp. 1 Corinthians 14:37): the danger is that of self-deception (cf. the irony in 1 Corinthians 4:10, 1 Corinthians 8:1 ff.), a danger natural in the case of teachers, esp. if intellectual and cultured—there were a few such at Cor(609) (1 Corinthians 1:26); cf. the exhortations of James 3:1; James 3:13-18.— ἐν τῷ αἰῶνι τούτῳ is antithetical to ἐν ὑμῖν (put the comma between them), “amongst you”—God’s temple, Christ’s property (1 Corinthians 3:17; 1 Corinthians 3:23, etc.)—in accordance with 1 Corinthians 2:6; 1 Corinthians 2:13, and with the contrast between the two wisdoms that dominates this whole Division. Men must not think to be wise in both spheres; the Church’s wise are the world’s fools, and vice versâ. The cross is μωρία to the world, and he who espouses it a μωρὸς in its opinion—a fool with a criminal for his Master; and one can only be a Christian sage—wise after the manner of 1 Corinthians 2:8 ff.—upon condition of bearing this reproach (so Or(610), Cm(611), Luther, Hf(612), Gd(613), Hn(614)). Paul was crazy in the eyes of the world (1 Corinthians 4:10, 2 Corinthians 5:13; Acts 26:24), but how wise amongst us! Cf. Christ’s paradox of losing the soul to gain it.

Verses 18-23
1 Corinthians 3:18-23. § 11. THE CHURCH AND THE WORLD. Affectation of philosophy,—“the wisdom of the world,” which P. has repudiated on behalf of the Gospel (1 Corinthians 1:2)—was at the bottom of the Cor(606) troubles. Those who follow human wisdom exalt human masters at the expense of God’s glory, and there are teachers who lend themselves to this error and thus build unworthily on the Christian foundation—some who are even destroying, under a show of building, the temple of God (1 Corinthians 3:3-17). That the warnings P. has given to his fellow-labourers bear on the popular λόγος σοφίας is apparent from the manner in which he reverts to the topic at this point. § 11 resumes the strain of §§ 4–8, impressing on teachers and taught alike the true relationship of things human and Divine.

Verse 19-20
1 Corinthians 3:19 a gives the reason why the philosophy of the times must be renounced by the aspirant to Christian wisdom: “For the wisdom of the world is folly with God” (= 1 Corinthians 1:20); and since it is folly with God, it must be counted folly, and not wisdom, amongst you (1 Corinthians 3:18). God’s judgment is decisive for His Church.— παρὰ θεῷ, apud Deum, judice Deo (see parls.).

1 Corinthians 3:19-20. That the above is God’s judgment appears from two sayings of Scripture, bearing on the two classes of worldly wise—the men of affairs (such as the ἄρχοντες of 1 Corinthians 2:6) and the philosophers (1 Corinthians 1:20), distinguished respectively by πανουργία and διαλογισμοί. In the first text (the only N.T. quotation from Job: Philippians 1:19, perhaps an allusion), Paul improves on the LXX, possibly from another version, substituting the vivid ὁ δρασσόμενος (He that grips: cf. δραξάμενος φάρυγγος, Theocritus, xxiv. 28) for ὁ καταλαμβάνων, and πανουργίᾳ αὐτῶν for φρονήσει,—both nearer to the Heb. (LXX reads πανουργίαν in 1 Corinthians 3:12). The words (from Eliphaz) are “appropriated because of their inherent truth” (Lt(615)); they reassert the anticipation expressed in 1 Corinthians 2:6. For πανουργία, see parls.; note its deterioration of meaning, as in Eng. craft. When the world’s schemers think themselves cleverest, Providence catches them in their own toils.—The second text P. adapts by turning ἀνθρώπων into σοφῶν: what is true of the vanity of human thoughts generally (machsh ’both ’âdâm) he applies par excellence to “the reasonings of the wise”.— διαλογισμοί, signifying in Plutarch’s later Gr(616) debates, arguings (see parls.), recalls 1 Corinthians 1:19 f. above, echoing the quotation of that passage. On μάταιοι, futile, see note to 1 Corinthians 15:14 ( κενός).

Verse 21
1 Corinthians 3:21 a. ὥστε μηδεὶς καυχάσθω ἐν ἀνθρώποις: “And so let no one glory in men”.— ὥστε often, with P., introduces the impv(617) at the point where argument or explanation passes into exhortation; cf. note on 1 Corinthians 3:7, and see 1 Corinthians 4:5, 1 Corinthians 5:8, etc.— ἐν ἀνθρώποις states the forbidden ground of boasting (see parls.), supplying the negative counterpart of 1 Corinthians 1:31. Paul condemns alike the self-laudation of clever teachers, hinted at in 1 Corinthians 3:18, and the admiration rendered to them, along with all partisan applause.

1 Corinthians 3:21-23 form an unbroken chain, linking the Cor(618) and their teachers to the throne of God. Not till the last words of 1 Corinthians 3:23 do we find the full justification (sustaining the initial γάρ) for the prohibition of 1 Corinthians 3:21 a; “only when the other side to the πάντα ὑμῶν has been expressed, is the object presented in which alone the Church ought to glory” (Hf(619)); standing by itself, “All things are yours” would be a reason in favour of, rather than against, glorying in human power. The saying of 1 Corinthians 3:21 b is, very possibly, taken from the lips of the Cor(620) δοκοῦντες (1 Corinthians 3:18), who talked in the high-flown Stoic style, affirming like Zeno (in Diog. Laert., vii., 1. 25), τῶν σοφῶν πάντα εἶναι, or daring with Seneca (de Benef., vii., 2 f.) “emittere hanc vocem, Haec omnia mea esse!” similarly the Stoic in Horace (Sat. I., iii., 125–133; Ep. I., i., 106 ff.): “Sapiens uno minor est Jove, dives, liber, honoratus, pulcher, rex denique regum!” Some such pretentious vein is hinted at in 1 Corinthians 4:7-10, 1 Corinthians 6:12 and 1 Corinthians 10:22 f., 1 Corinthians 7:31. ( οἱ χρώμενοι τ. κόσμον: see notes); the affecters of philosophy at Cor(621) made a “liberal” use of the world. As in 1 Corinthians 6:12 and 1 Corinthians 10:22 f., the Ap. adopts their motto, giving to it a grander scope than its authors dreamed of (1 Corinthians 3:22), but only to check and balance it, reproving the conceit of its vaunters by the contrasted principle ( δέ) of the Divine dominion in Christ, which absorbs all human proprietorship (1 Corinthians 3:23).

First amongst the “all things” that the Cor(622) may legitimately boast, there stand—suggested by ἀνθρώποις, 21—“Paul, Apollos, Cephas,” the figureheads of the Church factions (1 Corinthians 1:12),—enumerated with εἴτε … εἴτε (whether P. or Ap. or Ceph.), since these chiefs belong to the Church alike, not P. to this section, Ap. to that, and so on. Christ (1 Corinthians 1:12) is not named in this series of “men”; a diff(623) place is His (1 Corinthians 3:23).—From “Cephas” the enumeration passes per saltum to “the world” ( εἴτε κόσμος—anarthrous, as thought of qualitatively; cf. Galatians 6:14], understood in its largest sense,—the existing order of material things; cf. note on 1 Corinthians 1:20. The right to use worldly goods, asserted broadly by Greek Christians at Cor(624) (1 Corinthians 6:12, 1 Corinthians 7:31, 1 Corinthians 10:23 f.: see notes), is frankly admitted; the Church (represented by its three leaders) and the world both exist for “you,”—are bound to serve you (cf. 1 Timothy 2:2-4; 1 Timothy 4:8; 1 Timothy 6:17; Psalms 8, etc.); the Messianic kingdom makes the saints even the world’s judges (1 Corinthians 6:2, Romans 4:13; Revelation 5:10, etc.).— εἴτε ζωὴ εἴτε θάνατος, by another bold and sudden sweep, carries the Christian empire into the unseen. Not Life alone, but Death—king of fears to a sinful world (Romans 5:17; Romans 5:21, Hebrews 2:15)—is the saints’ servant (1 Corinthians 15:26, etc.). They hold a condominium (Romans 8:17, 1 Thessalonians 5:10) with Him who is “Lord of living and dead” (Romans 14:9, etc.; Ephesians 4:9 f., Revelation 1:18); cf. ἐμοὶ τὸ ζῇν χριστός, καὶ τὸ ἀποθανεῖν κέρδος, Philippians 1:21.— ζωὴ and θάνατος extend the Christian’s estate over all states of being; εἴτε ἐνεστῶτα, εἴτε μέλλοντα, stretch it to all periods and possibilities of time. The former of these ptps. (pf. intransitive of ἐνίστημι) denotes what has come to stand there (instans),—is on the spot, in evidence; the latter what exists in intention,—to be evolved out of the present: see the two pairs of antitheses in Romans 8:38 f.; these things cannot hurt the beloved of God (Rom.), nay, must help and serve them (1 Cor.). See other parls. for “things present” (esp. Galatians 1:4) and “to come” (esp. Romans 8:17-25).

The Apostle repeats triumphantly his πάντα ὑμῶν, having gathered into it the totality of finite existence, to reverse it by the words ὑμεῖς δὲ χριστοῦ, “but (not and) you are Christ’s!” (cf. 1 Corinthians 6:20, Romans 12:1 f., 2 Corinthians 5:15). The Cor(625) readers, exalted to a height outsoaring Stoic pride, are in a moment laid low at the feet of Christ: “Lords of the universe—you are His bondmen, your vast heritage in the present and future you gather as factors for Him”. P. endorses the doctrine of the kingship of the spiritual man, dilating on it with an eloquence surpassing that of Stoicism; “but,” he reminds him, his wealth is that of a steward. Our property is immense, but we are Another’s; we rule, to be ruled. A man cannot own too much, provided that he recognises his Owner.

Finally, Christ who demands our subordination, supplies in Himself its grand example: χριστὸς δὲ θεοῦ, “but Christ is God’s”. We are masters of everything, but Christ’s servants; He Master of us, but God’s Servant (cf. Acts 3:13, etc.). For His filial submission, see 1 Corinthians 11:3, 1 Corinthians 15:22 ff., Romans 6:10, and notes; also John 8:29; John 10:29, etc. We cannot accept Cv(626)’s dilution of the sense, “Hæc subjectio ad Christi humanitatem refertur”; for the ὑμεῖς χριστοῦ, just affirmed, raises Christ high over men. It is enough to say with Thd(627), χριστὸς θεοῦ οὐχ ὡς κτίσμα θεοῦ, ἀλλʼ ὡς ὑιὸς τοῦ θεοῦ: cf. Hebrews 5:8. The sovereignty of the Father is the corner-stone of authority in the universe (1 Corinthians 11:3, 1 Corinthians 15:28).

The Ap. has now vindicated God’s rights in His Church (see Introd. to § 10), and recalled the Cor(628) from their carnal strife and pursuit of worldly wisdom to the unity, sanctity, and grandeur of their Christian calling, which makes them servants of God through Christ, and in His right the heirs of all things.

04 Chapter 4 
Verse 1
1 Corinthians 4:1. “In this way let a man take account of us, viz., as servants of Christ, etc.” οὕτως draws attention to the coming ὡς: the vb(631) λογιζέσθω implies a reasonable estimate, drawn from admitted principles (cf. Romans 6:11; Romans 12:1, λογικήν), the pr(632) impv(633) an habitual estimate. The use of ἄνθρωπος for τις (1 Corinthians 11:28, etc.), occasional in cl(634) Gr(635), occurs “where a gravior dicendi formula is required” (El(636)). ὑπηρέτης (only here in Epp.: see parls.) agrees with οἰκέτης (Romans 14:4, domestic) in associating servant and master, whereas διάκονος rather contrasts them (1 Corinthians 3:5, see note; Mark 9:35): see Trench, Syn(637), § 9.— ὡς ὑπηρ. χριστοῦ κ. οἰκονόμους κ. τ. λ., “as Christ’s assistants, and stewards of God’s mysteries”—in these relations Jesus set the App. to Himself and God: see Matthew 13:11; Matthew 13:52. With P. the Church is the οἶκος (1 Timothy 3:15), God the οἰκοδεσπότης, its members the οἰκεῖοι (Galatians 6:10, Ephesians 2:19), and its ministers—the App. in chief—the οἰκονόμοι (1 Corinthians 9:17, Colossians 1:25, etc.). The figure of 1 Corinthians 3:9 ff. is kept up: those who were ἀρχιτέκτων and ἐποικοδομοῦντες in the rearing of the house, become ὑπηρέται and οἰκονόμοι in its internal economy. The οἰκονόμος was a confidential housekeeper or over-seer, commonly a slave, charged with provisioning the establishment. Responsible not to his fellows, but to “the Lord,” his high trust demands a strict account (Luke 12:41-48).—On μυστ. θεοῦ, see notes to 1 Corinthians 2:7; 1 Corinthians 2:9 f.: the phrase implies not secrets of the master kept from other servants, but secrets revealed to them through God’s dispensers, to whose judgment and fidelity the disclosure is committed (cf. 1 Corinthians 2:6, 1 Corinthians 3:1).

Verse 2
1 Corinthians 4:2. ὧδε λοιπὸν (proinde igitur) ζητεῖται, ἐν τοῖς οἰκονόμοις κ. τ. λ.: “In such case, it is further sought in stewards (to be sure) that one be found faithful”. ὧδε gathers up the position given to “us” in 1 Corinthians 4:1; ἐν τοῖς οἰκονόμοις is therefore pleonastic, but repeated for distinctness and by reference to the well-understood rule for stewards (Luke 12:48). λοιπὸν brings in the supplement to an imperfect representation: it is not enough to be steward—a faithful steward is looked for (an echo of Luke 12:42 f.). ζητεῖται … ἵνα resembles παρακαλῶ ἵνα, 1 Corinthians 1:10 (see note): the telic force of the conj. has not disappeared; one “seeks” a thing in order to “find” it.

Verse 3
1 Corinthians 4:3. ἐμοὶ δὲ εἰς ἐλαχιστόν ἐστιν ἵνα κ. τ. λ.: “For myself however it amounts to a very small thing that by you I should be put to trial, or by a human day (of judgment).” Fidelity is required of stewards: yes, but ( δέ) who is the judge of that fidelity? Not you Cor(638), nor even my own good conscience, but the Lord only (4: cf. Romans 14:4); P. corrects the false inference that might be drawn from 1 Corinthians 3:22. ἐμοὶ δὲ takes up the general truth just stated, to apply it as a matter between me and you. P. is being put on his trial at Cor(639)—his talents appraised, his motives scrutinised, his administration canvassed with unbecoming presumption. For εἰς in this somewhat rare, but not necessarily Hebraistic sense, cf. 1 Corinthians 6:16, Acts 19:27; see Wr(640), p. 229. ἵνα … ἀνακριθῶ (construction more unclassical than in 1) equals τὸ ἀνακριθῆναι—unless the clause should be rendered, “that I should have myself tried by you,”—as though P. might have challenged the judgment of the Cor(641) (see 1 Corinthians 9:2, 2 Corinthians 3:1; 2 Corinthians 12:11) but dismissed the thought. ἀνακρίνω (see note, 1 Corinthians 2:15) speaks not of the final judgment ( κρίνω, 5, 1 Corinthians 5:12, etc.), but of an examination, investigation preliminary to it. The “human ( ἀνθρωπίνης, cf. 1 Corinthians 2:13) day,” of which P. thinks lightly, is man’s judgment—that of any man, or all men together; he reserves his case for “the day (of the Lord”: see 1 Corinthians 1:8).— ἀλλʼ οὐδὲ ἐμαυτὸν ἀνακρίνω: “nay, I do not even try myself!” The ἀλλʼ οὐδέ (cf. 1 Corinthians 3:3) brings forward another suggestion, contrary to that just rejected ( ἵνα ὑφʼ ὑμῶν ἀνακρ.), to be rejected in its turn. In another sense P. enjoins self-judgment, in 1 Corinthians 11:28-32; and in 1 Corinthians 2:16 he credited the “spiritual man” with power “to try all things”. ὁ ἑαυτὸν ἀνακρίνων, the self-trier, is one who knows no higher or surer tribunal than his own conscience; Christ’s Ap. stands in a very diff(642) position from this. This transition from Cor(643) judgment to self-judgment shows that no formal trial was in question, such as Weizsäcker supposes had been mooted at Cor(644); arraigned before the bar of public opinion, P. wishes to say that he rates its estimate εἰς ἐλαχιστὸν in comparison with that of his heavenly Master.

Verse 4
1 Corinthians 4:4. The negative clauses, οὐδὲν γὰρ … ἀλλʼ οὐκ, together explain, parenthetically, Paul’s meaning in 1 Corinthians 4:3 : “For I am conscious of nothing against myself” (in my conduct as Christ’s minister to you: cf. 10, 18; 2 Corinthians 1:12-17)—nothing that calls for judicial inquiry on your part or misgiving on my own—“but not on this ground ( οὐκ ἐν τούτῳ) have I been justified”. σύνοιδα with reflexive pron(645) (h. l. in N.T.) has this connotation, of a guilty conscience, occasionally in cl(646) Gr(647) (see Lidd(648)); cf. the Horatian “Nil conscire sibi, nulla pallescere culpa” (Al(649)). “By” signifies “against” in Bible Eng. (see New Eng. Diet. s. v., 26 d; cf. Deuteronomy 27:16, Ezekiel 22:7); “I know no harm by him” is current in the Midland counties (Al(650)).—For δικαιόω ἐν, see parls. The pf. pass(651) διδικαίωμαι defines an act of God complete in the past and determining the writer’s present state. P. has been and continues justified—not on the sentence of his conscience as a man self-acquitted (“not of works of righteousness, which we had done,” Titus 3:5 ff.), but as an ill-deserving sinner counted righteous for Christ’s sake (1 Corinthians 1:30, 1 Corinthians 6:11, 1 Corinthians 15:17; 2 Corinthians 5:17-21, Romans 3:23 ff., Romans 4:25, Romans 7:24 to Romans 8:1, etc.). This past “justification” is the ground of his whole standing before God (Romans 5:1 ff.); it forbids presuming on the witness of his own conscience now. A good conscience is worth much; but, after P.’s experience, he cannot rely on its verdict apart from Christ’s. Paul looks for his appraisement at the end (1 Corinthians 4:5), to the source from which he received his justification at the beginning. Accordingly for the present, he refers to Christ the testing of his daily course: ὁ δὲ ἀνακρίνων με κύριός ἐστιν, “but he that does try (examine) me is the Lord”—not you, nor my own conscience; I am searched by a purer and a loftier eye. “The Lord is alone qualified for this office” (cf. 1 Corinthians 5:3 ff., and notes; Revelation 2, 3, John 5:22, etc.). The Lord’s present ἀνάκρισις prepares for his final κρίσις (1 Corinthians 4:5). The above interpretation, which maintains the Pauline use of δικαιόω, is that of Calovius, Rückert, Mr(652), Hn(653), Bt(654), and others. Cm(655), Cv(656), Est., Bg(657), Al(658), Ev(659), Ed(660), Gd(661), Sm(662), etc., insist on taking the term “in a meaning entirely diff(663) from its ordinary dogmatic sense” (Gd(664)), referring it iu spite of the tense, on account of 1 Corinthians 4:5, to the future judgment; but this brings confusion into Paul’s settled language, and abandons the rock of his personal standing before God and men (cf. Galatians 2:15 ff.). Since P. accepted justification by faith in Christ, not his innocence, but his Saviour’s merit has become his fixed ground of assurance.

Verse 5
1 Corinthians 4:5. The practical conclusion of the statement respecting Christ’s servants (see note on ὥστε, 1 Corinthians 3:21): “So then do not before the time be passing any judgment”. τι, the cognate ace. = κρίσιν τινά, as in John 7:24. πρὸ καιροῦ (the fit time, not the set time) signifies prematurely (so Æsch., Eumen., 367), as ἐν καιρῷ seasonably (Luke 12:42). Our Lord gives another reason for not judging, in Matthew 7:1 ff.; this prohibition, like that, points to His tribunal, bidding men hold back their verdicts on each other in deference to His (cf. Romans 14:10). “Until the Lord come:” ἕως ἄν indicates contingency in the time, not the event itself; for this uncertainty, cf. 1 Thessalonians 5:2, Matthew 25:13, Luke 12:39, Acts 1:7, etc. His coming is the ἀποκάλυψις toward which the hope of this Church was directed from the first (1 Corinthians 1:7 : see note); it will reveal with perfect evidence the matters on which the Cor(665) are officiously and ignorantly pronouncing.— ὃς καὶ φωτίσει κ. τ. λ.: “who shall also illuminate the hidden things of darkness”. φωτίζω points to the cause, as φανερόω to the result, and ἀποκαλύπτω (1 Corinthians 2:10) to the mode of Divine disclosures. Christ’s presence of itself illuminates (cf. 2 Corinthians 4:6, and other parls.); His Parousia is light as well as fire (1 Corinthians 3:13)—both instruments of judgment. τὰ κρυπτὰ τοῦ σκότους, “the secrets hidden in the darkness” (res tenebris occultatas, Bz(666))—not necessarily evil things (see Romans 2:16, 2 Corinthians 4:6), but things impenetrable to present light.—Chief amongst these, “the Lord will make manifest ( φανερώσει) the counsels of the hearts”. These God (and with Him Christ, ὁ ἀνακρίνων: 1 Corinthians 4:4) already searches out (Romans 8:27; Psalms 139, etc.); then He will make plain to men, about themselves and each other, what was dark before. The καρδία is the real self, the “hidden,” “inward man” (Ephesians 3:16 f., 1 Peter 3:4, and other parls.), known absolutely to God alone (cor hominis crypta est, Bz(667)); its “counsels” are those self-communings and purposings which determine action and belong to the essence of character.—“And then (not before) the (due) praise will come ( ὁ ἔπαινος γενήσεται) to each from God (not from human lips).” ἀπὸ τ. θεοῦ for it is on God’s behalf that Christ will judge; His commendation is alone of value (Romans 2:29; John 5:44). The Church is God’s field and temple (1 Corinthians 3:9 ff.); all work wrought in it awaits His approval. ἑκάστῳ recalls the lesson of 1 Corinthians 3:8; 1 Corinthians 3:11-13, respecting the discriminating and individual character of Divine rewards. “Praise” ambitious Gr(668) teachers coveted: let them seek it from God. “Praise” the Cor(669) partisans lavished on their admired leaders: this is God’s prerogative, let them check their impertinent eulogies. Enough was said in 1 Corinthians 3:15; 1 Corinthians 3:17, of condemned work; P. is thinking here of his true συνεργοί (1 Corinthians 4:1 f.), who with himself labour and hope for approval at the Day of Christ; little need they reck of the criticisms of the hour.

Verse 6
1 Corinthians 4:6. ταῦτα δὲ κ. τ. λ. ( δὲ metabatikon, of transition): “Now these things I have adapted (in the way I have put them) to myself and Apollos”.— μετα- σχηματίζω (see parls.), to change the dress, or form of presentment ( σχῆμα), of anything. P. has put in a specific personal way—speaking in concrete, exempli gratia—what he might have expressed more generally; he has done this διʼ ὑμᾶς, “for your better instruction,”—not because he and Ap. needed the admonition. The rendering “I have in a figure transferred” (E.V(671)), suggests that the argument of 1 Corinthians 3:3 to 1 Corinthians 4:5 had no real connexion with P. and A., and was aimed at others than their partisans—an erroneous implication: see Introd. to Div. I. P. writes in the σχῆμα κατʼ ἐξοχήν, aiming through the Apollonian party at all the warring factions, and at the factious spirit in the Church; his reproaches fall on the “puffed up” followers, not upon their unconsenting chiefs (1 Corinthians 4:4). We found certain other teachers, active at Cor(672) in the absence of P. and A., rebuked in 1 Corinthians 3:11-17; the Cor(673) will easily read between the lines. This μετασχηματισμὸς is “id genus in quo per quandam suspicionem quod non dicimus accipi volumus” (Quintilian, In stit., ix., 2).— απολλών, the preferable reading here and in Titus 3:13, like the gen(674) of 1 Corinthians 1:12, 1 Corinthians 3:4, is acc(675) of Attic 2nd decl.; ἀπολλώ (3rd) is attested in Acts 19:1.

ἵνα ἐν ἡμῖν μάθητε τὸ ΄ὴ ὑπὲρ ἅ γέγραπται: “that in our case you may learn the (rule), Not beyond the things that are written”; cf. the cl(676) ΄ηδὲν ἄγαν. The art(677) τὸ seizes the ΄ὴ ὑπὲρ clause for the obj(678) of μάθητε; for the construction, cf. Galatians 5:14, Luke 22:37, and see Wr(679), pp. 135, 644; the elliptical form (“Not” for “Do not go,” or the like) marks the saying as proverbial, though only here extant. Ewald suggests that it was a Rabbinical adage—as much as to say, Keep to the rule of Scripture, Not a step beyond the written word! “ γέγραπται in his libris semper ad V. T. refertur” (Grotius); but in a general maxim it is superfluous to look for particular passages intended. In 1 Corinthians 3:19 f., and indirectly in 1 Corinthians 4:4 f. above, P. has shown the Cor(680) how to keep their thoughts about men within the lines marked out in Scripture.—The 1st ἵνα is definitely applied by the second, apposed ἵνα: “that you be not puffed up, each for his individual (teacher) against the other”. Scripture teaches the Cor(681) both not to “glory in men” and not to “judge” them (1 Corinthians 3:21, 1 Corinthians 4:4 f.).— φυσιοῦσθε ( φυσιόω, older Gr(682) φυσάω or φυσιάω, to inflate) is best explained as irreg. pr(683) sbj(684) (cf. ζηλοῦτε, Galatians 4:17); John 17:3 is the only clear ex(685) of ἵνα with ind(686) in N.T.—see however Wr(687), pp. 362 f. Mr(688) obviates the difficulty by rendering ἵνα where, against Bibl. and later Gr(689) use. Fritzsche read ὅ (T. R.) for ἅ in the previous clause; then, by a double itacism, ἕνα for ἵνα and φυσιοῦθαι for φυσιοῦσθε, thus getting ingeniously an inf(690) clause in 1 Corinthians 4:6 c, standing in apposition to the ὅ of 1 Corinthians 4:6 b—“Not beyond what is written,—i.e., that one be not puffed up for the one,” etc.).— εἷς ὑπὲρ τ. ἑνός, a reciprocal phrase (cf. 1 Thessalonians 5:11), “one for the one (teacher), another for the other” (see 1 Corinthians 1:12),—zeal “for the one” admired master generating an animus “against the other” ( κατὰ τοῦ ἑτέρου, the second) correspondingly despised. Those who cried up Apollos cried down Paul, and vice versâ.

Verses 6-13
1 Corinthians 4:6-13. § 13. DISCIPLES ABOVE THEIR MASTER. What the Ap. has written, from 1 Corinthians 3:3 onwards, turns on the relations between himself and Apollos; but it has a wide application to the state of feeling within the Church (1 Corinthians 4:6 f.). To such extravagance of self-satisfaction and conceit in their new teachers have the Cor(670) been carried, that one would think they had dispensed with the App., and entered already on the Messianic reign (1 Corinthians 4:8). In comparison with them, P. and his comrades present a sorry figure, as victims marked for the world’s sport—famished, beaten, loaded with disgrace, while their disciples flourish! (1 Corinthians 4:9-13.)

Verse 7
1 Corinthians 4:7. τίς γάρ σε διακρίνει; “for who marks thee off?” (or “separates thee?—discernit, Vg(691)”)—what warrant for thy boasting, “I am of Paul,” etc., for ranging thyself in this coterie or that? “The διάκρισις was self-made” (El(692)). The other rendering, “Who makes thee to differ?” (to be superior: eximie distinguit, Bg(693))—sc. “who but God?”—suits the vb(694) διακρίνω, but is hardly relevant. This question stigmatises the partisan conceit of the Cor(695) as presumptuous; those that follow, τί δὲ … εἰ δὲ καὶ … marks it as ungrateful; both ways it is egotistic.— τί δὲ ἔχεις κ. τ. λ.: “what moreover hast thou that thou didst not receive?”—i.e., from God (1 Corinthians 1:4 f., 1 Corinthians 1:30, 1 Corinthians 3:5; 1 Corinthians 3:10, 1 Corinthians 12:6, etc.). For this pregnant sense of λαμβάνω, cf. Acts 20:35.—“But if indeed thou didst receive (it), why glory as one that had not received?” The receiver may boast of the Giver (1 Corinthians 1:31), not of anything as his own. καὶ lends actuality to the vb(696); “ εἰ καὶ, de re quam ita esse ut dicitur significamus” (Hermann); cf. 2 Corinthians 4:3. καυχᾶσαι, a rare form of 2nd sing(697) ind(698) mid(699); Wr(700), p. 90. For ὡς with ptp(701), of point of view (perinde ac), see Bm(702), p. 307; cf. 1 Corinthians 4:3.

Verse 8
1 Corinthians 4:8 depicts the unjustifiable “glorying” of the readers with an abruptness due to excited feeling (cf. the asyndeton of 1 Corinthians 3:16): “How much you have received, and how you boast of it!—So soon you are satiated!” etc. The three first clauses— ἤδη, ἤδη, f1χωρὶς κ. τ. λ.—are exclamations rather than questions (W.H(703)). Distinguish ἤδη, jam, by this time; νῦν, nunc, at this time (1 Corinthians 3:2, etc.); ἄρτι, in præsenti, modo, just now or then, at the moment (1 Corinthians 13:12, etc.). κεκορεσμένοι ἐστέ ( κορέννυμι, to glut, feed full; in cl(704) Gr(705) poetical, becoming prose in κοινή; for tense-form, cf. 1 Corinthians 1:10, ἦτε κατηρτ.: “So soon you have had your fill (are quite satisfied)!” The Cor(706) reported themselves, in the Church Letter (?), so well fed by Paul’s successors, so furnished in talent and grace, that they desired nothing more.— ἤδη ἐπλουτήσατε (aor(707), not pf. as before): “So soon you grew rich!” The Thanksgiving (1 Corinthians 1:5) and the list of charisms in 12. appear to justify this consciousness of wealth; but ostentation corrupted Cor(708) riches; spiritual satiety is a sign of arrested growth: contrast Philippians 3:10-14, and cf. Revelation 3:17, “Thou sayest, ὅτι πλούσιός εἰμί καὶ πεπλούτηκα”. The climax of this sad irony is χωρὶς ἡμῶν ἐβασιλεύσατε (aor(709) again), “Without us (without our help) you have come to your kingdom!”—“Gradatio: saturi, divites, reges” (Bg(710)). Paul was given to understand, by some Cor(711), that they had outgrown his teaching: “Then,” he says, “you have surely entered the promised kingdom and secured its treasures, if God’s stewards have nothing more to impart to you!—I only wish you had!” so he continues in the words καὶ ὄφελόν γε κ. τ. λ., “Ay, I would indeed that you had entered the kingdom, that we too might share it with you!” It is Paul’s sigh for the end.— βασιλεύω (see parls.) can only relate to the βασιλεία θεοῦ, the Messianic reign (1 Corinthians 4:20, 1 Corinthians 6:9 f., 1 Corinthians 15:50; N.T. passim; cf. Luke 22:28 ff; Luke 6:2 f. below; the judicial assumptions of the Cor(712), in 3 ff., square with this); and the aor(713) in vbs. of “state” is inceptive (Br. § 41)—not “you reigned,” but “became kings” ( ἐβασιλεύσατε). This, of course, can only come about when Christ returns (see 1 Corinthians 1:7; 1 Corinthians 1:9, and notes); then His saints will share His glory (2 Timothy 2:10).— ὄφελον (losing its augm.) is in N.T. and later Gr(714) practically an adv(715); it marks, with following ind(716) past, an impracticable wish (Wr(717), p. 377); γε (to be sure) accentuates the personal feeling. πλουτέω, βασιλεύω remind us again of Stoic pretensions; see note, 1 Corinthians 3:22.

Verse 9
1 Corinthians 4:9 gives reason in Paul’s sorrowful state for the wish that has escaped him. δοκῶ γὰρ ὁ θεὸς κ. τ. λ. ( ὅτι vanting after δοκῶ, as in 1 Corinthians 7:40; so in Eng.): “For, methinks, God has inhibited (spectandos proposuit, Bz(718)) us, the apostles, last”—at the end of the show, in the meanest place (for the use of ἔσχατος, cf. Mark 9:35; for the sentiment, 1 Corinthians 15:19 below)—“as (men) doomed to death”. One imagines a grand procession, on some day of public festival; in its rear march the criminals on their way to the arena, where the populace will be regaled with their sufferings. Paul’s experience in Ephesus suggests the picture (cf. 1 Corinthians 15:32); that of 2 Corinthians 2:14 is not dissimilar. “The app.” (cf. 1 Corinthians 9:1, 1 Corinthians 15:5 ff.), not P. alone, are set in this disgrace: Acts 1-12. illustrates what is said; possibly recent (unrecorded) sufferings of prominent missionaries gave added point to the comparison. ἀπο- δείκνυμι (to show—off) takes its disparaging sense from the connexion, like δειγματίζω in Colossians 2:15. ἐπιθανατίους (later Gr(719)) = ἐπὶ τ. θάνατον ὄντας.— ὅτι θέατρον ἐγενήθημεν τῷ κόσμῳ does not give the reason for the above ἀπόδειξις, but re-affirms the fact with a view to bring forward the spectators; this clause apposed to the foregoing, in which ὅτι was implicit: “Methinks God has set forth us the app. last, as sentenced to death,—that we have been made a spectacle to the world,” etc. Hf(720) would read ὅ, τι θέατρον, “which spectacle,” etc.—a tempting constr(721), suiting the lively style of the passage; but ὅστις occurs as adj(722) nowhere in the N.T. (unless, possibly, in Hebrews 9:9), and rarely at all in Gr(723) θέατρον “may mean the place, spectators, actors, or spectacle: the last meaning is the one used here, and the rarest” (Lt(724)). “To the world:” so Peter, e.g., at Jerus., Paul in the great Gentile capitals. “Both to angels and men” extends the ring to include those invisible watchers—“ καί singles them out for special attention” (Lt(725))—of whose presence the Ap. was aware (see 1 Corinthians 11:10, and other parts.); angels, as such, in contrast with men,—not the good or bad angels specifically (cf. note on 1 Corinthians 6:3). Ephesians 3:10 f. intimates that the heavenly Intelligences learn while they watch.

Verse 10
1 Corinthians 4:10 represents the contrasted case of the App. and the Cor(726) Christians, as they appear in the estimate of the two parties. “We” are μωροί, ἀσθενεῖς, ἄτιμοι (cf. 1 Corinthians 1:18-27, 1 Corinthians 3:18, and notes; with 1 Corinthians 2:3, for ἀσθ.); “you,” φρόνιμοι, ἰσχυροί, ἔνδοξοι—the last adj(727) in heightened contrast to ἄτιμοι; not merely honoured ( ἔντιμοι, Philippians 2:29), but glorious—P. reflects on the relatively “splendid” (Luke 7:25) worldly condition of the Cor(728) as compared with his own. μωροὶ διὰ χριστόν, “fools because of Christ” (cf. Matthew 5:11)—who makes us so, sends us with a “foolish” message (1 Corinthians 1:23). Distinguish διά (1 Corinthians 9:23, 2 Corinthians 4:11, etc.) from ὑπὲρ χριστοῦ, which means “on Christ’s behalf,” as representing Him (2 Corinthians 5:20, etc.). The Ap. does not call the Cor(729) σοφοί (see 1 Corinthians 3:18), but, with a fine discrimination, φρόνιμοι ἐν χριστῷ (prudentes in Christo); he appeals to them as such in 1 Corinthians 10:15, 2 Corinthians 11:19—the epithet was one they affected; writing at Cor(730), he is perhaps thinking of them in Romans 11:25; Romans 12:16. The φρόνιμος is the man of sense—no fanatic, rushing to extremes and affronting the world needlessly: this Church is on dangerously good terms with the world (1 Corinthians 8:10, 1 Corinthians 10:14-33, cf. 2 Corinthians 6:14 to 2 Corinthians 7:1); see Introd., pp. 731 f.; “Christum et prudentiam carnis miscere vellent” (Cv(731)). They deem themselves “strong” in contrast with the “feeble in faith” (Romans 14:1), with whom P. associates himself (1 Corinthians 9:22, etc.), able to “use the world” (1 Corinthians 7:31) and not hampered by weak-minded scruples (1 Corinthians 6:12, 1 Corinthians 10:23; 1 Corinthians 10:8; see note on 1 Corinthians 3:22). In the third clause P. reverses the order of prons. (you … we), returning to the description of his own mode of life. The ἀγενής (1 Corinthians 1:28) is without the birth qualifying for public respect, the ἄτιμος (see parls.) is one actually deprived of respect—in cl(732) Gr(733), disfranchised.
Verses 11-13
1 Corinthians 4:11-12 a. ἄχρι τῆς ἄρτι ὥρας … ταῖς ἰδίαις χερσὶν describes the ἄτιμοι, reduced to this position by the world’s contempt and with no means of winning its respect—a life at the farthest remove from that of the Gr(734) gentleman. The despicableness of his condition touches the Ap. New features are added to this picture in 2 Corinthians 11:23-33. On ἄρτι, see note to ἤδη, 1 Corinthians 4:8; cf. 1 Corinthians 4:13.—Hunger, thirst, ill-clothing—the common accompaniments of poverty; blows, homelessness, manual toil—specific hardships of Paul’s mission. The sentences are pl(735): all Christian missionaries (1 Corinthians 4:9) shared in these sufferings, P. beyond others (1 Corinthians 15:10).— γυμνιτεύω (later Gr(736)) denotes light clothing or armour; cf. γυμνός, Matthew 25:36, James 2:15 (ill-clad).— κολαφίζω (see parls.), to fisticuff, extended to physical violence generally—sometimes lit(737) true in Paul’s case.— ἀστατέω, to be unsettled, with no fixed home—to Paul’s affectionate nature the greatest of privations, and always suspicious in public repute—to be a vagrant. On ἐργαζ. τ. ἰδ. χερσίν—at Eph. now (Acts 20:34), at Cor(738) formerly (Acts 18:3)—see note, 1 Corinthians 9:6; manual labour was particularly despised amongst the ancients: “Non modo labore meo victum meum comparo, sed manuario labore et sordido” (Cv(739)).

1 Corinthians 4:12 b, 1 Corinthians 4:13. Beside their abject condition (1 Corinthians 4:11-12 a), the world saw in the meekness of the App. the marks of an abject spirit, shown in the three particulars of λοιδορούμενοι … παρακαλοῦμεν: “id mundus spretum putat” (Bg(740)).— λοιδορ. (reviled to our faces) implies insulting abuse, δυσφημούμενοι (defamed) injurious abuse: for the former, cf. 1 Peter 2:23.— διωκόμενοι ἀνεχόμεθα, “persecuted, we bear with (lit(741) put-up with) it”—implying patience, while ὑμομένω (1 Corinthians 13:7, etc.) implies courage in the sufferer. The series of ptps. is pr(742), denoting habitual treatment—not “when” but “while we are reviled,” etc.— εὐλογοῦμεν … παρακαλοῦμεν: to revilings they retort with blessings, to calumnies with benevolent exhortation; “they beg men not to be wicked, to return to a better mind, to be converted to Christ” (Gd(743)); cf. the instructions of Luke 6:27 ff. “It is on this its positive side that” Christian meekness “surpasses the abstention from retaliation urged by Plato” (Crit., p. 49: Ed(744)).— ὡς περικαθάρματα τοῦ κόσμου … πάντων περίψημα (from περι- καθαίρω, - ψάω respectively, to cleanse, wipe all round, with - μα of result): the ne plus ultra of degradation; they became “as rinsings of the world,—a scraping of all things” (purgamenta et ramentum, Bz(745)),—the filth that one gets rid of through the sink and the gutter.

The above terms may have a further significance: “the Ap. is carrying on the metaphor of ἐπιθανατίους above. Both περικαθ. and περίψ. were used esp. of those condemned criminals of the lowest class who were sacrificed as expiatory offerings, as scapegoats in effect, because of their degraded life. It was the custom at Athens to reserve certain worthless persons who in case of plague, famine, or other visitations from heaven, might be thrown into the sea, in the belief that they would ‘cleanse away,’ or ‘wipe off,’ the guilt of the nation” (Lt(746)). περικάθαρμα (for the earlier κάθαρμα) occurs in this sense in Arr.-Epict., III., xxii., 78; also in Proverbs 21:11 (LXX). This view is supported by Hesychius, Luther, Bg(747), Hn(748), Ed(749); rejected, as inappropriate, by Er(750), Est., Cv(751), Bz(752), Mr(753), Gd(754), El(755) Certainly P. does not look on his sufferings as a piaculum; but he is expressing the estimate of “the world,” which deemed its vilest fittest to devote to the anger of the Gods. Possibly some cry of this sort, anticipating the “Christiani ad leones” of the martyrdoms, had been raised against P. by the Ephesian populace (cf. 1 Corinthians 15:32; also Acts 22:22).— ἕως ἄρτι, repeated with emphasis from 1 Corinthians 4:11, shows P. to be writing under the smart of recent outrage. With his temper, Paul keenly felt personal indignities.

Verse 14
1 Corinthians 4:14. οὐκ ἐντρέπων κ. τ. λ.: “Not (by way of) shaming you do I write this, but admonishing (you) as my children beloved”. It is in chiding that the Ap. addresses both the Cor(759) and Gal. as his “children” (2 Corinthians 6:13; 2 Corinthians 12:14, Galatians 4:19); τέκνον ἀγαπητὸν he applies besides only to Timothy (1 Corinthians 4:17 and 2 Timothy 1:2). Not intentionally here, but in 1 Corinthians 6:5 and 1 Corinthians 15:34 he does speak πρὸς ἐντροπήν.— τὸ νουθετεῖν (= ἐν νῷ τιθέναι) is the part of a father (Ephesians 6:4), or brother (2 Thessalonians 3:15); “the vb(760) has a lighter meaning than ἐντρέπειν or ἐπιτιμᾷν, and implies a monitory appeal to the νοῦς rather than a direct rebuke or censure” (El(761)).

Verses 14-21
1 Corinthians 4:14-21. § 14. PAUL’S FATHERLY DISCIPLINE. All has now been said that can be concerning the Divisions at Cor(756)—the causes underlying them, and the spirit they manifest and foster in the Church. In their self-complacent, ungrateful thoughts, the Cor(757) have raised themselves quite above the despised and painful condition of the App. of Christ; “imitabantur filios qui illustrati parum curant humiles parentes—ex saturitate fastidium habebant, ex opulentia insolentiam, ex regno superbiam” (Bg(758)). The delineation of Paul’s state and theirs in the last Section is, in truth, a bitter sarcasm upon the behaviour of the readers; yet P. wishes to admonish, not to rebuke them (1 Corinthians 4:14). He states, in a softened tone, the measures he is taking to rectify the evils complained of. His severity springs from the anxious heart of a father (1 Corinthians 4:14 f.). Yet in the father’s hand, before the paragraph ends, we see again the rod (1 Corinthians 4:21).

Verse 15
1 Corinthians 4:15. Reason for this lighter reproof, where stern censure was due—“For if you should have ten thousand tutors in Christ, yet (you have) not many fathers!” The relation of the ἐποικοδομοῦντες to the θεμέλιον τιθείς (1 Corinthians 3:10) is exchanged for that of the παιδαγωγοὶ to the πατήρ. The παιδαγωγός (boy-leader) was not the schoolmaster, but the home-tutor—a kind of nursery-governor—who had charge of the child from tender years, looking after his food and dress, speech and manners, and when he was old enough taking him to and from school (see Lt(762) on Galatians 3:24). This epithet has a touch of disparagement for the readers (cf. Galatians 3:25); as Or(763) says (Catena), referring to 1 Corinthians 3:1 f., οὐδεὶς ἀνὴρ παιδαγωγεῖται, ἀλλʼ εἴ τις νήπιος καὶ ἀτελής.— μυρίους (1 Corinthians 14:19) indicates the very many—probably too many—teachers busy in this Church (cf. James 3:1; James 3:18 above), in whose guidance the Cor(764) felt themselves “rich” and Apostolic direction superfluous (1 Corinthians 4:8).— ἀλλά (at certe) introduces an apodosis in salient contrast with its protasis: “You may have ever so many nurses, but only one father!” From this relationship “non solum Apollos excluditur, successor; sed etiam comites, Silas et Timotheus” (Bg(765)): ἐγώ (I and no other) ἐγέννησα ὑμᾶς (cf. Philemon 1:10, Galatians 4:19); in the Rabbinical treatise Sanhedrin, f., xix. 2, the like sentiment occurs, “Whoever teaches the son of his friend the law, it is as if he had begotten him”; similarly Philo, de Virtute, p. 1000.— διὰ τ. εὐαγγελίου: cf. 1 Peter 1:23; also 1 Corinthians 1:18 above, 1 Thessalonians 1:5; 1 Thessalonians 2:19; John 6:63, etc.

Verse 16
1 Corinthians 4:16. “I beseech you therefore (as your father), be imitators of me.” γίνεσθε (pr(766) impr.) signifies, in moral exhortations, be in effect, show yourselves (cf. Ephesians 4:32; Ephesians 5:17). μιμηταὶ γίνεσθε demands, beyond μιμεῖσθε, a character formed on the given model. Imitation is the law of the child’s life; cf. Ephesians 5:1; and for the highest illustration, John 5:17-20. It is one thing to say “I am of Paul” (1 Corinthians 1:12), another to tread in Paul’s steps. The imitation would embrace, in effect, much of what was described in 1 Corinthians 4:9 ff.

Verse 17
1 Corinthians 4:17. “For this reason”—viz., to help you to imitate me as your father—“I sent to you Timothy, who is a beloved child of mine, and faithful in the Lord”. Timothy had left P. before this letter was written, having been sent forward along with Erastus (possibly a Cor(767), Romans 16:23) to Macedonia (Acts 19:22), but with instructions, as it now appears, to go forward to Cor(768); respecting his visit, see notes to 1 Corinthians 16:10 f. The Cor(769) had heard already (through Erastus?) of Timothy’s coming; P. does not announce the fact, he explains it: “This is why I have sent . to you”; to the τέκνα ἀγαπητά (1 Corinthians 4:14) P. sends a τέκνον ἀγαπητόν (see Philippians 2:19-22), adding καὶ πιστὸν ἐν κυρ., since it was a trusty agent, one “faithful in the Lord”—in the sphere of Christian duty—that the commission required. For ἐν κυρίῳ, see parls., esp. Ephesians 6:21, Colossians 4:7; πιστὸς τῷ κυρίῳ (Acts 16:15) denotes a right relationship to Christ, πιστὸς ἐν κυρίῳ includes responsibility for others.—“Who will remind you of my ways, that are in Christ” ( τὰς ὁδούς μου τὰς ἐν χριστῷ); the adjunct is made a definition by the repeated art(770) ἀναμιμνήσκω with double acc(771), like ὑπομιμν. in John 14:26, combines our remind (a person) and recall (a thing). Paul’s “ways” had been familiar in Cor(772) (cf. Acts 20:31-35; also 2 Corinthians 1:12 ff.), but seemed forgotten; the παιδαγωγοὶ had crowded out of mind the πατήρ. He means by ὁδοί μου habits of life to be copied (1 Corinthians 4:16)—the ἀγωγὴ of 2 Timothy 3:10 f.—not doctrines to be learnt; see further 1 Corinthians 9:19-27, 1 Corinthians 10:33 to 1 Corinthians 11:1, 2 Corinthians 6:4-10; 2 Corinthians 10:1. For ἐν χριστῷ, see note on ἐν χ. ἰ., 1 Corinthians 1:2. In Paul’s gentler qualities Tim. would strongly recall him to the Cor(773), by conduct even more than words.—“According as” (not how) “I teach”—in accordance with my teaching. Paul’s ways and teaching are not the same thing; but the former are regulated by the latter; they will find the same consistency in Tim. “(As I teach) everywhere, in every Church:” the “ways” P. and Tim. observe, and to which the Cor(774) must be recalled, are those inculcated uniformly in the Gentile mission; see 1 Corinthians 1:2 ( σὺν πᾶσι … ἐν παντὶ τόπῳ, and notes), also 1 Corinthians 11:16, 1 Corinthians 14:33.

Verse 18-19
1 Corinthians 4:18-19. ὡς μὴ ἐρχομένου δὲ μου πρὸς ὑμᾶς ἐφυσιώθησάν τινες: “Some however have been puffed up, under the idea that I am not coming to (visit) you”. The contrastive δὲ points to a group of inflated persons (cf. 1 Corinthians 4:6, 1 Corinthians 5:2, 1 Corinthians 8:2) hostile to Paul’s “ways”. The wish was father to the thought, which was suggested to “some” by the fact of Timothy’s coming. They bore themselves more insolently as not fearing correction;—or did they imagine that Paul is afraid of them! Amongst these, presumably, were mischievous teachers (1 Corinthians 3:11-17) who had swelled into importance in Paul’s absence, partisans who magnified others to his damage and talked as though the Church could now fairly dispense with him (1 Corinthians 4:3; 1 Corinthians 4:6; 1 Corinthians 4:8; 1 Corinthians 4:15). On ὡς with ptp(775), see Bn(776) § 440 f., or Goodwin’s Syntax, or Grammar, ad rem; cf. note on ὡς μὴ λαβών, 1 Corinthians 4:7, also 2 Corinthians 5:20, 2 Peter 1:3 : “because (as they suppose) I am not coming”. The aor(777) ἐφυσιώθησαν points to the moment when they heard, to their relief, of Timothy’s coming. δὲ is postponed in the order of the sentence to avoid separating the closely linked opening words (Wr(778), pp. 698 f.)—“But (despite their presumption) I shall come speedily, if the Lord will”. They say, “He is not coming; he sends Tim. instead!” he replies, “Come I will, and that soon” (see 1 Corinthians 16:8, and note).— ἐὰν ὁ κύριος θελήσῃ (see parls.), varied to ἐπιτρέψῃ in 1 Corinthians 16:7; the aor(779) sbj(780) refers the “willing” to the (indeterminate) time of the visit. “The Lord” is Christ; that θέλω and θέλημα (see note on 1 Corinthians 12:11) are elsewhere referred by P. to God (Mr(781)) is no sufficient reason for diverting ὁ κύρ. from its distinctive sense (cf. 1 Corinthians 4:17 above, and note on 1 Corinthians 1:31). Christ determines the movements of His servants (1 Corinthians 4:1; cf. 1 Thessalonians 3:11, Acts 16:7; Acts 18:9, etc.).

“And I shall know (take cognisance of) not the word of those that are puffed up (pf. pass(782) ptp(783), of settled state), but their power.” “ γνώσομαι: verbum judiciale; paternam ostendit potestatem” (Bg(784)). High-flown pretensions P. ignores; he will test their “power,” and estimate each man (he is thinking mainly of the ἐποικοδομοῦντες of chap. 3) by what he can do, not say. The “power” in question is that belonging to “the kingdom of God” (1 Corinthians 1:18; 1 Corinthians 1:24, 1 Corinthians 2:4).

Verse 20
1 Corinthians 4:20. “For not in word (lies) the kingdom of God, but in power:” another of Paul’s religious maxims (see note on 1 Corinthians 1:29), repeated in many forms: cf. 2 Corinthians 10:11; 2 Corinthians 13:3 f., etc. The βασιλεία τοῦ θεοῦ always (even in Romans 14:17) bears ref(785) to the final Messianic rule (see 1 Corinthians 6:9 f., 1 Corinthians 15:24; 1 Corinthians 15:50); the “power of God” called it into being and operates in every man who truly serves it. That Divine realm is not built up by windy words. To the same test P. offers himself in 2 Corinthians 13:1-10. For εἶναι (understood) ἐν, see 1 Corinthians 2:5 and note.

Verse 21
1 Corinthians 4:21. τί θέλετε; “What is your will?”—what would you have? τί a sharper πότερον; the latter only once (John 7:17) in N.T.—“With a rod am I to come to you? or in love and a spirit of meekness?” ἐνῥ άβδῳ (= ἐν κολάσει, ἐν τιμωρίᾳ, Cm(786)) is sound Gr(787) for “armed with a rod” (cf. Sirach 47:4, ἐν λίθῳ; Lucian, Dial. Mort., xxiii., 3, καθικόμενος ἐν τ. ῥάβδῳ; add Hebrews 9:25, 1 John 5:6)—the implement of paternal discipline (1 Corinthians 4:14) called for by the behaviour of “some” (1 Corinthians 4:18).

There is reason, however, in the stern note of this question, for connecting it with ch. 1 Corinthians 5:1 (so Oec(788), Cv(789), Bz(790), Hf(791)). P. is approaching the subject of the following Section, which already stirs his wrath. For the sbj(792) of the dubitative question, ἔλθω, see Wr(793), p. 356: ἐν ὑμῖν τὸ πρᾶγμα κεῖται (Cm(794)).— ἐν ἀγάπῃ κ. τ. λ. ( ἔλθω); cf. 2 Corinthians 2:1; the constr(795) of 1 Corinthians 2:3 above is somewhat diff(796) (see note). πνεύματί τε πραΰτητος defines the particular expression of love in which P. desires to come: cf. 1 Corinthians 13:6 f. The Ap. does not mean the Holy Spirit here specifically, though the thought of Him is latent in every ref(797) to the “spirit” of a Christian man. πραΰτης (cf. 2 Corinthians 10:1) is the disposition most opposed to, and exercised by, the spirit of the conceited and insubordinate τινὲς at Cor(798)
DIVISION II. QUESTIONS OF SOCIAL MORALS, 5–7. The Ap. has done with the subject of the Parties, which had claimed attention first because they sprung from a radical misconception of Christianity. But in this typical Hellenic community, social corruptions had arisen which, if not so universal, were still more malignant in their effect. The heathen converts of Cor(799), but lately washed from the foulest vice (1 Corinthians 6:9 ff.), were some of them slipping back into the mire (2 Corinthians 12:21). An offence of incredible turpitude had just come to the Apostle’s ears, to the shame of which the Church appeared indifferent (5.). This case, demanding instant judicial action (1 Corinthians 4:1-5), leads the Ap. to define more clearly the relation of Christians to men of immoral life, as they may be found within or without the Church (1 Corinthians 4:6-13). From sins of uncleanness he passes in ch. 6 to acts of injustice committed in this Church, which, in one instance at least, had been scandalously dragged before the heathen law-courts (1 Corinthians 4:1-8). In 1 Corinthians 6:12-20 P. returns to the prevalent social evil of Cor(800), and launches his solemn interdict against fornication, which was, seemingly, sheltered under the pretext of Christian liberty! It is just here, and in the light of the principles now developed, that P. takes up the question of marriage or celibacy, discussed at large in ch. 7. The fact that the Ap. turns at this juncture to the topics raised in the Church Letter, and that ch. 7 is headed with the formula περὶ δὲ ὧν ἐγράψατέ μοι, must not be allowed to break the strong links of subject-matter and thought binding it to chh. 5 and 6 Its connexion with the foregoing context is essential, with the following comparatively accidental.

05 Chapter 5 

Verse 1
1 Corinthians 5:1. ὅλως ἀκούεται κ. τ. λ.: “There is actually fornication heard of amongst you!” No wonder that the father of the Church is compelled to show the “rod” (1 Corinthians 4:21). Not ἀκούω, as in 1 Corinthians 11:18, but the impersonal ἀκούεται (cf. ἠκούσθη, Mark 2:1), indicating common report in the Church ( ἐν ὑμῖν),—and ( ὅλως: see parls.) undoubted fact.— πορνεία signifies any immoral sexual relation, whether including (as in Matthew 5:32) or distinguished from (Matthew 15:19) μοιχεία.

The sin is branded as of unparalleled blackness by the description, καὶ τοιαύτη πορνεία ἥτις κ. τ. λ.: “Yes, and a fornication of such sort”—the καί climactic—“as (there is) not even among the Gentiles!” While mere πορνεία was excused—not to say approved—in heathen society, even by strict moralists, such foulness was abominated. Of this crime the loose Catullus says (76. 4): “Nam nihil est quidquam sceleris quo prodeat ultra”; and Cicero, pro Cluent., 6, 15: “scelus incredibile, et prseter hanc unam in omni vita inauditum”; Euripides’ Hippolytus speaks for Gr(802) sentiment. Greek and Roman law both stamped it with infamy; for Jewish law, see Leviticus 18:7 f., Deuteronomy 22:30 also Genesis 49:4.— ἥτις, of quality (as in 1 Corinthians 3:17), in place of the regular correlative οἵα (1 Corinthians 15:48). Neither ὀνομάζεται (T.R.) nor ἀκούεται is understood in the ellipsis, simply ἐστίν—“such as does not exist”; the exceptional heathen instances are such as to prove the rule. The actual sin is finally stated: ὥστε γυναῖκά τινα κ. τ. λ., “as that one (or a certain one) should have a wife of his father”.— ἥτις defines the quality, ὥστε (with inf(803)) the content and extent of the πορνεία.— γυν. τοῦ πατρός (instead of μητρυίαν) is the term of Leviticus 18:8. ἔχειν indicates a continued association, whether in the way of formal marriage or not; nor does ἔργον (1 Corinthians 5:2), nor κατεργασάμενον (1 Corinthians 5:3), make clear this latter point. That “the father” was living is not proved by the ἀδικηθεὶς of 2 Corinthians 7:12; P. can hardly have referred to this foul immorality in the language of 2 Corinthians 2:5-11; 2 Corinthians 7:8-12; the “grief” and “wrong” of those passages are probably quite diff(804) The woman was not a Christian, for Paul passes no sentence upon her; see 1 Corinthians 5:13.

Verses 1-8
1 Corinthians 5:1-8. § 15. THE CASE OF INCEST. About the party-strifes at Cor(801) P. has been informed by the members of a particular family (1 Corinthians 1:11); the monstrous case of incest, to which he turns abruptly and without any preface (cf. 1 Corinthians 1:10), is notorious.

Verse 2
1 Corinthians 5:2. What are the Cor(805) doing under this deep disgrace? Not even grieving. καὶ ὑμεῖς πεφυσιωμένοι ἐστέ; κ. τ. λ.: “And are you (still) puffed up? and did you not rather mourn?” For the grammatical force of πεφυσ. ἐστέ, see parls. in 1 Corinthians 1:10, 1 Corinthians 4:8; and for the vb(806), note to 1 Corinthians 4:6. P. confronts the pride of the Cor(807) Church with this crushing fact; no intellectual brilliance, no religious enthusiasm, can cover this hideous blot: “argumentatur a contrario, ubi enim luctus est, cessit gloria” (Cv(808)). The ver. is best read interrogatively, in view of the οὐχὶ in 2nd clause (cf. 1 Corinthians 1:20), and in Paul’s expostulatory style (cf. 1 Corinthians 4:7 f.).— ἐπενθήσατε (see parls.) connotes funeral mourning—over “a brother dead to God, by sin, alas! undone;” the tense signifies “going into mourning”—“breaking out in grief” (Ev(809)) when you heard of it. Of such grief the fit sequel is expressed by ἵνα ἄρθῃ ἐκ μέσου ὑμῶν, “that he should be removed from your midst, who so perpetrated this deed”. This is the later Gr(810) “sub-final” ἵνα, of the desired result: see Wr(811), p. 420; Bm(812), p. 237; cf. 1 Corinthians 14:12 f.— πράξας, as distinguished from ποιήσας (T.R.), implies quality in the action (see parls.).

Verses 3-5
1 Corinthians 5:3-5. The removal of the culprit is, in any case, a settled matter: ἐγὼ μὲν γάρ, “For I at least” … ἤδη κέκρικα, “have already decided”—without waiting till you should act or till I could come. For ἤδη see note, 1 Corinthians 4:8; κέκρικα, pf. of judgment that has determinate effect.— f1μέν solitarium—“I indeed (whatever you may do)”.— ἀπὼν τῷ σώματι παρὼν δὲ τῷ πνεύματι, “while absent in the body yet present in the spirit”: by absence the Ap. might seem disqualified for judging (cf. 2 Corinthians 12:20 to 2 Corinthians 13:2); he declares that he is spiritually present, so present to his inmost consciousness are the facts of the case; cf. Colossians 2:5. “St. Paul’s spirit, illumined and vivified, as it unquestionably was, by the Divine Spirit, must have been endowed on certain occasions with a more than ordinary insight into the state of a Church at a distance” (Ev(813); cf. John 1:48; 2 Kings 5:26): “I have already passed sentence, as one present, on him that has so wrought this thing”. ὡς παρὼν means “as being present,” not “as though present”—which rendering virtually surrenders the previous ἀπών … παρὼν δέ.— κατεργάζομαι, to work out, consummate (see parls.); the qualifying οὕτως probably refers to the man’s being a Christian (cf. 1 Corinthians 5:12 f.)—“under these conditions” (cf. 1 Corinthians 3:16 f., 1 Corinthians 6:15).

The judgment already determined in the Apostle’s mind is delivered in 1 Corinthians 5:5, supplying a further obj(814) (of the thing: cf. for the construction, Acts 15:38) to κέκρικα: “I have already judged him … (have given sentence), in the name of our Lord Jesus, to deliver him that is such ( τὸν τοιοῦτον) to Satan for destruction of his flesh, that his spirit may be saved in the day of the Lord Jesus”. The clauses of 1 Corinthians 5:4, with their solemn, rounded terms, make fit way for this awful sentence; “graviter suspensa manet et vibrat oratio usque ad 1 Corinthians 5:5” (Bg(815)). The prp(816) phrases ἐν τῷ ὀνόματι τ. κυρ. ἰ., σὺν τ. δυνάμει τ. κυρ. ἡμῶν ἰ., may be connected, either of them or both, with παραδοῦναι or with the subordinate συναχθέντων; and the four combinations thus grammatically possible have each found advocates. The order of words and balance of clauses, as well as intrinsic fitness of connexion, speak for the attachment of the former adjunct to παραδ. σατ., the latter to συναχθ. ὑμῶν: so Luther, Bg(817), Mr(818), Al(819), Ev(820), Bt(821), El(822) “In the name of the Lord Jesus” every Church act is done, every word of blessing or banning uttered; that Name must be formally used when doom is pronounced in the assembly (see parls.). The gen(823) abs. clause is parenthetic, supplying the occasion and condition precedent (aor(824) ptp(825)) of the public sentence; all the responsible parties must be concurrent: “when you have assembled together, and my spirit, along with the power of our Lord Jesus”. Along with the gathered assembly, under Paul’s unseen directing influence, a third Supreme Presence is necessary to make the sentence valid; the Church associates itself “with the power” of its Head. Realising that it is clothed therewith, the Cor(826) Church will deliver the appalling sentence inspired by the absent Ap.— σὺν τῇ δυνάμει κ. τ. λ. is a h.l(827); ἐν δυνάμει (1 Corinthians 2:5, etc.) is frequent in P. “Our Lord Jesus” is Christ the Judge (see 1 Corinthians 1:8).

“Delivering to Satan,” in the view of many (including Aug(828), Cv(829), Bz(830), and latterly Hn(831)), is a synonym for excommunication,—a thrusting out of the condemned into “the kingdom of darkness,” where “the god of this world” holds sway (2 Corinthians 4:4, Ephesians 2:2; Ephesians 6:12, Colossians 1:13, etc.); similarly in 1 Timothy 1:20. But there is no proof that such a formula of excommunication existed either in the Synagogue or the early Church; and the added words, εἰς ὄλεθρον τῆς σαρκός κ. τ. λ., point to some physically punitive and spiritually remedial visitation of the sinner. The σὰρξ to be destroyed, it is replied, lies in the man’s sinful passions; but these would, presumably, be strengthened rather than destroyed by sending him back to the world. “The flesh,” as antithetical to “the spirit” (see parls.), is rather the man’s bodily nature; and physical maladies, even death, are ascribed in the N.T. to Satan (2 Corinthians 12:7, Luke 13:16, John 8:44, Hebrews 2:14), while on the other hand affliction is made an instrument of spiritual benefit (1 Corinthians 9:27, 1 Corinthians 11:30 ff., 2 Corinthians 4:16 f., 1 Corinthians 12:7, 1 Peter 4:1 f.); moreover, the App. did occasionally, as in the cases of Ananias and Elymas (Acts 5, 13), pronounce penal sentences in the physical sphere, which took immediate effect on the condemned. It appears certain that P. imposed in this case a severe physical infliction—indeed, if ὄλεθρος is to be pressed (see parls.), a mortal stroke—as the only means of marking the gravity of the crime and saving the criminal. “Il ne faut pas endouter, c’est une condamnation à mort que Paul prononce” (Renan); not however a sudden death, rather “a slow consumption, giving the sinner time to repent” (Gd(832)). The ejection of the culprit the Church of itself could and must effect (1 Corinthians 5:2; 1 Corinthians 5:13); for the aggravated chastisement the presence of the Apostle’s “spirit,” allied “with the power of the Lord Jesus,” was necessary.— ὁ σατανᾶς (Heb. hassatân, Aram. s’tanâ: see parls.), “the Adversary,” sc. of God and man, to whom every such opportunity is welcome (John 8:44). That Satan’s malignity should be (as one may say) overreached by God’s wisdom and mercy (cf. 1 Corinthians 3:19) is nothing very, wonderful (see 2 Corinthians 12:7, Luke 22:31 f., also the temptation of our Lord, and of Job); hate is proverbially blind. On “the day of the Lord,” when the ultimate salvation or perdition of each is fixed, see 1 Corinthians 1:8, Romans 2:5-16. That some Cor(833) afterwards sought proof of Paul’s supernatural power goes to show, not that this sentence proved abortive, but rather that the offender averted it by prompt repentance.

Verse 6
1 Corinthians 5:6. “Your vaunt is not good:” καύχημα, materies gloriandi (cf. αἰσχρὸν κλέος, Eurip., Helena, 135: Mr(834)), found in the state of the Church, of which the Cor(835) were proud (1 Corinthians 4:6 ff.) when they ought to have been ashamed.— καλόν, good in the sense of seemly, of fine quality; cf. 2 Corinthians 8:21, John 10:32, etc. For οὐκ οἴδατε …; see 1 Corinthians 3:16.—The Cor(836) might reply that the offence, however shameful, was the sin of one man and therefore a little thing; P. retorts, that it is “a little leaven,” enough to “leaven the whole kneading”: cf. the Parables of Matthew 13:33 and Luke 12:1. A sin so virulent held an indefinite power of corruption; it tainted the entire community. The φύραμα ( φυράω, to mix) is the lump of dough kneaded for a single batch of bread: see parls.

Verse 7
1 Corinthians 5:7. ἐκκαθάρατε, “Cleanse out”—the aor(837) implying a summary, and ἐκ- a complete removal (see parls.; for simple καθαίρω, John 15:2), leaving the Church “clean”: an allusion to the pre-Paschal removal of leaven (Exodus 12:15 ff; Exodus 13:7). For τ. παλαιὰν ζύμην, cf. Ignatius, ad Magn., 10, τ. κακὴν ζύμην τ. παλαιωιθεῖσαν κ. ἐνοξίσασαν, applying, however, to Judaism what here relates to Gentile vice. The “old leaven” (denoting not persons—the incestuous and his like—but influences: see 

Verse 8
1 Corinthians 5:8 explains the symbolical ἄζυμοι. Participation in the sacrifice of Christ presumes unleavenedness in the participants; the unleavened bread and the passover are related (objectively) as repentance and faith (subjectively): “For indeed our passover has been slain, even Christ”. τὸ πάσχα … ἐτύθη (aor(840), of historical fact)—the Passover Lamb killed, and leaven not yet cast out: what a contradiction! The Law prescribed no exact time, but usage required every scrap of leaven to be got rid of from the house at the beginning (eve) of the day, Nisan 14, on which the Lamb was slain. πάσχα stands for the Paschal Lamb, the sacrifice of which legally constituted the Passover (Mark 14:12, cf. John 1:29).

“Our (Christian) passover,” cf. Hebrews 13:10; and for Paul’s appropriation to the Church of the things of the Old Covenant, Romans 11:17, Galatians 4:26; Galatians 6:16, Philippians 3:3. This identification of Christ crucified with the Paschal Lamb lends some support to the view that Jesus died, as the Fourth Gospel appears to represent, on the 14th Nisan; but the precise coincidence is not essential to his interpretation. The Pascha (Aram. pascha = Heb. pesach)—in O.T. “Jehovah’s Passover”—was the sacrificial covenant-feast of the kingdom of God in Israel. It contained three essential elements: (1) the blood of the victim, sprinkled at the exodus on each house-door, afterwards on the national altar, as an expiation to God (cf. Romans 3:25), who “passes over” when He “sees the blood”; (2) the flesh of the lamb, supplying the food of redeemed Israel as it sets out to the Holy Mount and the Promised Land (see 1 Corinthians 10:16 f., John 6:32; John 6:51); (3) the continued feast, an act of fellowship, grounded on redemption, between Jehovah and Israel and amongst the Israelites; cf. 1 Corinthians 10:16-22, 1 Corinthians 11:20, and notes.

With the leaven removed and the Passover Lamb slain, “let us keep the feast” ( ἑορτάζωμεν, pr(841) sbj(842) of continued action)—this term again allegorical not literal (see ἄζυμοι, 7), “a figurative characterisation of the whole Christian conduct of life” (Mr(843)). ἅπας ὁ βίος αὐτοῦ πανήγυρις ἄγια (Clem. Al(844), Strom., viii., quoted by Ed(845)); to the same effect Cm(846), δείκνυσιν ὅτι πᾶς ὁ χρόνος ἑορτῆς ἐστι καιρὸς τ. χριστιανοῖς διὰ τ. ὑπερβολὴν τ. ἀγαθῶν αὐτοῖς δοθέντων. διὰ τοῦτο γὰρ ὁ υἱὸς τ. θεοῦ ἄνθρωπος γέγονε καὶ ιτύθη, ἵνα σε ἑορτάζειν ποιήσῃ; cf., earlier than P., Philo’s interpretation of the Feast, De migr. Abrah., 16; De congr. quærend. erudit. gratia, 28. For ὥστε with impv(847), see note on 1 Corinthians 4:5.—The ἄζυμα (unleavened cakes), to be partaken of by the ἄζυμοι (1 Corinthians 5:7), are described by the attributes εἰλικρινίας καὶ ἀληθείας, “of sincerity and truth”—a sound inward disposition, and a right position in accord with the reality of things. To the forbidden ἐν ζύμῃ παλαιᾷ (see note, 7) is added, by way of closer specification, μηδὲ ἐν ζύμῃ κακίας κ. πονηρίας (malitiæ et nequitiæ)—“ κακία the vicious disposition, πονηρία the active exercise of it” (Lt(848)); see Trench, Syn(849), § 11. The associations of approaching Easter, probably, suggested this train of thought (cf. 1 Corinthians 15:23, ἀπαρχή); nowhere else does P. call Christ “the Pascha”.

Verse 9
1 Corinthians 5:9. “I wrote to you in the (my) letter”—the last the Cor(851) had received from P., which is recalled by the matter just discussed. The Ff(852), except Ambrosiaster (? Hilary of Rome, prob. Isaac, a converted Jew), referred the ἔγραψα to this Ep., reading the vb(853) as epistolary aorist (as in 1 Corinthians 5:11; see Bn(854) § 44); but there is nothing in 1 Cor. to sustain the ref(855), and ἐν τῇ ἐπιστολῇ seems “added expressly to guard against this interpretation” (Ed(856)). Modern expositors, from Cv(857) downwards, find the traces here of a lost Ep. antecedent to our First; 2 Corinthians 10:10 f. intimates that the Cor(858) had received several letters from P. before the canonical Second. Some have found in 2 Corinthians 6:14 to 2 Corinthians 7:1 a stray leaf of the missing document; that par. is certainly germane to its purpose (see Hilgenfeld, Einleit. in das N.T., p. 287; Whitelaw, in Classical Review, 1890, pp. 12, 317 f.). The ambiguity lay in the word συναναμίγνυσθαι (to mix oneself up with), which forbids social intimacy, while those who wished to misunderstand took it as a prohibition of all intercourse.

Verses 9-13
1 Corinthians 5:9-13. § 16. A PREVIOUS LETTER MISREAD. The Cor(850) Church were taking no action against the offender of § 15; in this neglect they disregarded the Apostle’s instructions conveyed by some recent letter. These instructions they appear to have misunderstood, reading them as though Paul forbade Christians to have any dealings with immoral persons, and asking for further explanation. Not improbably, they were making their uncertainty on the general question an excuse for hesitation in this urgent and flagrant case. Accordingly the Ap., after giving sentence upon the πόρνος of 1 Corinthians 5:1 f., repeats with all possible distinctness his direction to excommunicate persons of openly immoral life from the Church. Profligates of the world must be left to God’s sole judgment. P. felt that there was an evasion, prompted by the disposition to palter with sin, in the misunderstanding reported to him; hence the closing words of the last Section, condemning the “leaven of badness and wickedness” and commending the “unleavened bread of sincerity and truth”. On the nature and occasion of the lost letter, see Introd., chap. 2.

Verse 10
1 Corinthians 5:10 gives the needful definition of the above injunction. οὐ πάντως is best understood as by Er(859) (non omnino), Cv(860) (neque in universum), Mr(861), Bt(862), Ed(863), El(864), as not absolutely, not altogether, οὐ negativing πάντως and making the inhibition a qualified one: “I did not altogether forbid your holding intercourse with the fornicators of this world”. To make the πάντως emphasise the οὐ (as in Romans 3:9)—“Assuredly I did not mean to forbid association with fornicators outside the Church” (Lt(865))—is to lend the passage the air of recommending association with unconverted profligates!—What applies to one sort of immorality applies to others: ἢ τ. πλεονέκταις καὶ ἅρπαξιν ἢ εἰδωλολάτραις, “or with the covetous and rapacious, or with idolaters”. The πλεονεκται (from πλέον and ἔχω: see parls.) are the self-aggrandising in general; ἅρπαγες, those who seize with violence; sins of greed are frequent in commercial cities. “Idolaters”(the first appearance of the word in literature: cf. notes on 1 Corinthians 8:1 and 1 Corinthians 10:19) included the entire pagan world; Cor(866) idolatry was specially associated with sensual sin.— ἐπεὶ … ἄρα κ. τ. λ., “since in that case”—the logical consequence of absolute non-intercourse—“you were bound to go out of the world!”— ἑτέραν οἰκουμένην ὠφείλετε ζητῆσαι (Thp(867)). One could not pursue any avocation at Cor(868) without daily contact with such sinners. ὠφείλετε, in the impf(869) tense of the unfulfilled condition (implied in ἄρα); for the omission, common with vbs. of this nature, of the ἂν of contingency, see Wr(870), p. 382, and cf. Hebrews 9:26. For the principle implied—as against the cloister—see John 17:14-19.

Verse 11
1 Corinthians 5:11. νῦν δὲ ἔγραψα, “But now I have written”—in contrast to the εγραψα … ἐν τῇ ἐπιστ. of 1 Corinthians 5:9 : “If any one doubted the purport of the former letter, it shall be impossible to mistake my meaning now”. The logical (not temporal) sense of νῦν (or νυνί) is preferred by some interpreters: “But now—after this, as things now appear—(you must understand that) I wrote,” etc., this ἔγραψα thus repeating the former. νυνὶ δὲ bears the like emphatic temporal sense in 2 Corinthians 8:11, Ephesians 2:13.— ἐάν τις ἀδελφὸς ὀνομαζόμενος, “if any one bearing the name of brother”—the point of the amended rule, which P. in writing before had apparently left to the common-sense of his readers, but is compelled to make explicit. So the μὴ συναναμίγνυσθαι clearly signifies not to hold fraternal, friendly commerce with vicious men: cf. 1 Corinthians 15:33. Such a one may be “named,” but is not, “a brother”; cf. Revelation 3:1.—Among the kinds of sinners proscribed P. now inserts the λοίδορος (see note on 1 Corinthians 4:12), the “railer,” “reviler”—the foul-mouthed abuser of others; and the μέθυσος, “drunkard”—a word bearing in earlier Gr(871) a comic sense, tipsy, afterwards seriously used (Lt(872)): these sins are companions; cf. 1 Corinthians 6:10.— τῷ τοιούτῳ μηδὲ συνεσθίειν: “with him that is such (I bid you) not even to eat”. The inf(873) is pr(874)—of usage, practice; cf. Galatians 2:12. “Eating together is a sign of friendliness; business transactions are not. If the ref(875) be restricted to Christian fellowship (sc. the Agapé), the emphatic not even is out of place” (Ed(876)). To forbid intercourse to this extent implies expulsion from the Church, and more; cf. 2 Thessalonians 3:14 f. (milder treatment), Matthew 18:17. That it should be possible for an actual “idolater”—not merely one who “sits in an idol’s house” (1 Corinthians 8:10) as a place indifferent, or who still in some sort believes in its power (1 Corinthians 8:7)—to be in the Church is evidence of the laxity of Cor(877) Christianity. That this was really the case, and that some Cor(878), perhaps of philosophical, semi-pantheistic tendencies, wished to combine the worship of the heathen temple with that of the Christian Church, appears likely from 1 Corinthians 10:14-22; the same syncretism is found in India now; cf. the case of Naaman, 2 Kings 5:17 f.

Verse 12-13
1 Corinthians 5:12-13. τί γάρ μοι τοὺς ἔξω κ. τ. λ.; “For what business of mine is it (Quid mea refert? Cv(879)) to judge those that are outside? (Is it) not those within (that) you judge, while those without God judges?” By these questions P. justifies his excluding the impure ἀδελφὸς ὀνομαζ. from the communion and social courtesies of the Church. He holds jurisdiction over those within its pale; of their conduct the Church ( ὑμεῖς) is bound to take note; the world outside must be left to the judgment of God: “cives judicate, ne alienos” (Bg(880)). The Ap. places himself and the Cor(881) on the one side (cf. 1 Corinthians 6:4; also 1 Corinthians 12:25 f.), in contrast with God who judges τοὺς ἔξω. “Within” and “without” denoted in Synagogue usage members and non-members of the sacred community (see parls.): οἱ ἔσω = οἱ ἅγιοι, οἱ οἰκεῖοι τῆς πίστεως, οἱ τοῦ χριστοῦ, etc. Yet this mutual judgment of Christians by each other has great limitations (Romans 14:4-10; Matthew 7:1 ff.); its sphere lies in vital matters of character essential to Church life; and there it is subject to the final Court of Appeal (see 1 Corinthians 4:3 ff.).— ὁ θεὸς κρίνει (not κρινεῖ): P. is not anticipating the Last Judgment, but laying down the principle that God is the world’s Judge; see Romans 2:16; Romans 3:6, Hebrews 12:23, etc.—The interrog. οὐχὶ holds under its regimen the two clauses linked by the contrastive δέ; El(882) however reads τοὺς δὲ ἔξω κ. τ. λ. assertively, as a concluding “grave enunciation”.

From his digression to the lost Ep. and the general social problem, the Ap. returns, with vehement emphasis, to the offender of 1 Corinthians 5:1 f. and demands his expulsion in the solemn words of the Deuteronomic law. τὸν πονηρὸν is not Satan (“scelerum omnium principem,” Cv(883)), nor “the wicked” in general—each case as it arises (Hf(884)); but “istum improbum” (Bz(885)), the case of notorious and extreme guilt which gave rise to the whole discussion.— ἐξάρατε (cf. ἐκκαθάρατε, 1 Corinthians 6:7) takes up again the ἵνα ἀρθῇ of 1 Corinthians 5:2, with the added thought ( ἐξ- … ἐξ ὑμῶν αὐτῶν) of the riddance effected by his removal. The terrible sentence of 1 Corinthians 5:3 ff. had not, in so many words, prescribed ejection, though implying it; and P. needed to be very explicit: see note on 1 Corinthians 5:9. The formal expulsion must proceed from the Cor(886),— ὑμεῖς κρίνετε; the Church is a self-governing body.

06 Chapter 6 

Verse 1
1 Corinthians 6:1. τολμᾷ τις ὑμῶν κ. τ. λ.; “Does any one of you dare?”etc.—“notatur læsa majestas Christianorum” (Bg(889)): τολμᾶν, sustinere, non erubescere. This also was matter of common knowledge, like the crime of 1 Corinthians 5:1. The abrupt interrog. marks the outburst of indignant feeling. You treat the Church, the seat of the Holy Spirit (1 Corinthians 3:16 f.), as though it were without authority or wisdom; you take your case from the highest court to the lowest! So the appellant is first censured; in 1 Corinthians 6:4 the whole Church comes in for blame.— πρᾶγμα (res, negotium), κρίνεσθαι (mid(890); see parls.), ἐπὶ with gen(891), ἐν (1 Corinthians 6:2), κριτήριον (1 Corinthians 6:2), καθίζω (1 Corinthians 6:4), and perhaps ἥττημα (1 Corinthians 6:7), are all in this passage technical legal expressions.— οἱ ἄδικοι—the term applied by the Jews (cf. Galatians 2:15), and then by Christians, to the heathen—marks the action censured as self-stultifying—to seek for right from “the unrighteous”! P. himself appealed to Roman justice, but never in matters “between brother and brother,” nor in the way of accusing his injurers (Acts 28:19); only in defence of his work.— οἱ ἅγιοι indicates by contrast the moral dignity of Christians (see 1 Corinthians 1:2, and note), a judicial attribute; cf. sanctitas fori (Quintilian, xi., 3. 58). There exists a similar Rabbinical inhibition: “It is forbidden to bring a matter of right before idolatrous judges.… Whosoever goeth before them with a law-suit is impious, and does the same as though he blasphemed and cursed; and hath lifted his hand against the law of Moses our Teacher,—blessed be he!” (Shulchan aruch, Choshen hammishpat, 29). The Roman Government allowed the Jews liberty of internal jurisdiction; the Bethdin (house of judgment) was as regular a part of the Israelite economy as the Beth-keneseth (synagogue). In Romans 13:1 ff. P. regards the power of the State from a diff(892) point of view.

Verses 1-6
1 Corinthians 6:1-6. § 17. LAW-SUITS IN HEATHEN COURTS. Beside the πόρνος, amongst those to be excommunicated at Cor(887), stood the πλεονέκτης (1 Corinthians 5:11); fraud and robbery were only less rife than licentiousness; and this element of corruption, along with the other, had reappeared within the Church (1 Corinthians 6:8). Instead of being repressed by timely correction, the evil had grown rank; in several instances aggrieved Christian parties had carried their complaints before the civil Courts, to the scandal of the Church and to Paul’s high indignation. Two links of thought connect chh. 5. and 6.: (1) the kindred nature of sins of impurity and of covetousness, both prevalent at Cor(888), both destructive of society; (2) the lamentable lack of Church discipline (1 Corinthians 5:12), which enabled these mischiefs to gather head.

Verse 2
1 Corinthians 6:2. ἢ οὐκ οἴδατε κ. τ. λ.; “Or (is it that) you do not know?” etc. If the appeal to non-Christian tribunals is not made in insolence ( τολμᾷ) towards the Church, it must be made in ignorance of its matchless prerogative. That “the saints will judge the world” is involved in the conception of the Messianic kingdom (Daniel 7:22; cf. Matthew 20:21); Israel, with its Christ, is to rule, and therefore judge, the nations (Acts 1:6, etc.: cf. Galatians 6:16). See Wisdom of Solomon 3:7 f., where participation in this Messianic power is asserted for “the souls of the righteous” in their future state. After the manner of Jesus, the Ap. carried over to the new Israel of God the promises of dominion claimed under the Old Covenant, transforming in transferring them (2 Timothy 2:12; Revelation 20:4; Revelation 22:5, etc.). Paul reminds his readers of a truth they should have known, since it belongs to the nature of “the kingdom of God” (1 Corinthians 6:9) and to the glory they look for at “the unveiling of Christ” (1 Corinthians 1:7 ff.; cf. 1 Corinthians 4:8, Romans 8:17, etc.). Cm(893) and others see here a virtual judgment of the world, lying in the faith of the saints as contrasted with its unbelief (cf. Luke 11:31, John 3:18 ff., Romans 8:3),—a thought irrelevant here. 1 Corinthians 6:3, moreover, carries the judgment in question into a region far beyond that of Christian magistrates, whose appointment some prosaic interpreters see here predicted. The Ap. argues à majori ad minus, from the grand and celestial to earthly commonplace. The early Church ascribed this dignity esp. to the martyrs: τοῦ χριστοῦ πάρεδροι … καὶ μέτοχοι τῆς κρίσεως αὐτοῦ καὶ συνδικάζοντες (Euseb., H.E., vi., 42; see Ed(894)).— ἐν ὑμῖν, in consessu vestro—picturing Christ and His saints in session, with “the world” brought in for trial before them. “It is absurd in itself, and quite inconsistent with the Divine idea and counsel, that any of you should now appear at their bar, who shall some day appear at yours” (Ev(895)).— κρίνεται, pr(896) tense, of faith’s certainty (cf. 1 Corinthians 5:13).— κριτήριον (see 1 Corinthians 6:4) signifies place rather than matter of judgment (see parls.); for the latter sense lexical warrant is wanting. The question is: “Are you unworthy of (sitting on) the smallest tribunals?” of forming courts to deal with trifling affairs of secular property?—cf. our “petty sessions”. Cm(897) reads the sentence as affirmative, ἀνάξιοι as nimis digni, and τ. κριτηρ. ἐλαχ. as the heathen tribunals: “It is beneath your dignity to appear before these contemptible courts!” But this does not square with 1 Corinthians 6:4.

Verse 3
1 Corinthians 6:3. The question of 1 Corinthians 6:2 urged to its climax: “Know you not that we shall judge angels?” Paul already does this, hypothetically, in Galatians 1:8. Instructed through the Church (Ephesians 3:10), the heavenly powers will be subject to final correction from the same quarter. The angels were identified, in later Jewish thought, with the forces of nature and the destiny of nations (Psalms 104:4; Daniel 10:13; Daniel 12:1); they must be affected by any judgment embracing the κόσμος. “There is, it seems, a solidarity between the Princes of the nations (cf. Paul’s ἀρχαὶ κ. ἐξουσίαι, 1 Corinthians 15:24, etc.) and the nations directed by them; according to Shir rabba, 27 b, God does not punish a people until He has first humbled its Angel-prince in the higher world, and according to Tanchuma, Beshallach, 13, He will hereafter judge the nations only when He has first judged their Angel-princes” (Weber, Altsynag. paläst. Théologie, p. 165); Satan is κατʼ ἐξοχὴν “the god of this world”(2 Corinthians 4:4; cf. John 14:30, Luke 4:6), and has his “angels” whom P. styles “world-rulers” (Ephesians 6:12, Matthew 25:41). On the throne of world-judgment Christ will sit (Acts 17:31, Matthew 25:31 f.), and “the saints”—sc. after their own acquittal—as His assessors.— κρινοῦσιν in this context qualifies its objects as culpable; cf. ἵνα καταργήσῃ in 1 Corinthians 15:24; also 1 Corinthians 5:12 above, and other parls. The anarthrous ἀγγέλους signifies beings of this order, in contrast with men (cf. 1 Corinthians 4:9; also Judges 1:6); “P. does not wish to mark out this or that class of angels, but to awaken in the Church the sense of its competence and dignity by reminding it that beings of this lofty nature will one day be subject to its jurisdiction” (Gd(898); also El(899)).— μήτιγε βιωτικά (nedum quidem: not surely a continued interrog., as W.H(900) punctuate)—in sharp contrast to “angels”—“(to say) nothing verily of secular matters!”.— μήτιγε (sc. λέγωμεν) is a N.T. h.l(901),—a sound cl(902) idiom (see Lidd(903) on μήτις, also El(904) ad. loc.),—negative syn(905) for πόσῳ μᾶλλον (Romans 11:12; Romans 11:24); for the γε, cf. 1 Corinthians 4:8.— βιωτικός, of later Gr(906) (after Aristotle), denotes matters relating to βίος (one’s “living”), which differs from ζωὴ as vita quam from vita qua vivimus—“quae ad hujus vitæ usum pertinent” (Bz(907)), or “ad victum pertinentia” (Cv(908)); see Lt(909) ad loc(910), and Trench, Syn(911), § 27.

Verse 4-5
1 Corinthians 6:4-5 a. 1 Corinthians 6:4 is rendered in three diff(912) ways, as (a) τ. ἐξουθενημένους ἐν τ. ἐκκλησίᾳ is taken to mean the heathen iudges, the ἄδικοι of 1 Corinthians 6:1 whom the Church could not respect ( ἐν, in the eyes of; cf. 1 Corinthians 14:11); then τούτους καθίζετε becomes an indignant question—“Do you set up these (as your judges)?” so Mr(913), Hn(914), Tisch., W.H(915), R.V. text. The position of καθίζετε and the strain put upon its meaning speak against this view—the Cor(916) Christians did not appoint the city magistrates; also the unlikelihood of Paul’s using language calculated to excite contempt toward heathen rulers. (b) The prevalent construction (Vg(917), Syr., Bz(918), Cv(919), Bg(920), Ed(921), El(922), Lt(923), A.V., R.V. marg.) understands τ. ἐξουθ. ἐν τ. ἐκκλ. as the despised of the Church itself ( καυχᾶσθαι ἐν ἀνθρ., 1 Corinthians 3:21, 1 Corinthians 4:6 ff. implies such a counterpart); then καθίζετε’ is read as impv(924), and P. says in sarcasm, “If you have lawsuits in secular affairs, set up the lowest amongst you (for judges of these low matters)!” κριτήρια however (see note on 2, and R.V. marg.) signifies not trials, nor matters of trial, but tribunals, and is therefore an unsuitable obj(925) to ἐὰν ἔχητε: βιωτικὰ κριτήρια are the things wanting to the Church, which P. is advising them to set on foot. Moreover, Paul would hardly speak of Christians as “despised” among their fellows, without some touch of blame for their despisers. (c) For these reasons, it is better, as Hf(926) suggests, to put the comma before, instead of after, ἐὰν ἔχητε, attaching τοὺς ἐξουθ. to this vb(927) and reading βιωτ. κριτ. as a nom(928) (or acc(929)) pendens to the sentence (cf. Romans 8:3, Hebrews 8:1; and Bm(930), pp. 379 ff.): we thus translate, “Well then, for secular tribunals—if you have men that are made of no account in the Church, set these on the bench!” That this prideful Church has such persons is undoubted; P. puts the fact hypothetically, as a thing one does not like to assume. μὲν οὖν throws into relief, by way of emphatic resumption, the βιωτικά … κριτήρια.— πρὸς ἐντροπὴν ὑμῖν λέγω, “Unto your shame (lit(931) for a shame to you) I say (it)”: this relates to the foregoing sentence (cf. 1 Corinthians 15:34); it is a shame the Cor(932) Church should have members looked on with utter contempt (cf. 1 Corinthians 12:21-25); but since it has, it is fitting that they should be its judges in things contemptible! P. writes with anger, whereas he did not, though he might seem to do, in 1 Corinthians 4:14.

1 Corinthians 6:5 b. Laying aside sarcasm, the Ap. asks most gravely: “(Is it) so (that) there is no wise man found amongst you, who will be able to decide between his brothers?” οὕτως intensifies the question (cf. Galatians 3:3)— τοσαύτη σπάνις (Cm(933))—“so utter a lack of men of sense amongst you Cor(934), with all your talent and pretensions?” (1 Corinthians 1:5, 1 Corinthians 3:18, 1 Corinthians 4:10). ἐνί, prp(935) with ellipsis of ἐστίν (Wr(936), p. 96)—there exists, is found (see parls.).— ἀνὰ μέσον (Hebraistic prpl(937) phrase) τοῦ ἀδελφοῦ αὐτοῦ—lit(938) “between his brother”—a defective expression, as though due to confusion of τῶν ἀδελφῶν with the more Hebraistic ἀδελφοῦ καὶ ἀδελφοῦ: an example of the laxity of Paul’s conversational Gr(939); unless, as Sm(940) conjectures, there is a “primitive error,” and τοῦ ἀδελφοῦ should be corrected to τῶν ἀδελφῶν.

Verse 6
1 Corinthians 6:6. “Nay, but brother goes to law with brother—this too before unbelievers!” This is an answer to the question of 1 Corinthians 6:5, not a continuation of it. The litigation shows that there is no man in the Church wise enough to settle such matters privately; or he would surely have been called in. The ἄδικοι of 1 Corinthians 6:1 here figure as ἄπιστοι; see parls; contrast with οἱ πιστεύοντες (1 Corinthians 1:21).

Verse 7
1 Corinthians 6:7. ἤδη μὲν οὖν, “Indeed then, to begin with”: on ἤδη (already, i.e. before litigation), see note to 1 Corinthians 4:8. μὲν here, otherwise than in 1 Corinthians 6:4. suggests a suppressed δέ: “but ye aggravate matters by going before the heathen” (Lt(941)).— ὅλως (see 1 Corinthians 5:1) ἥττημα (cl(942) ἥττα): “it is absolutely a failure on your part”—not a mere defect, nor a loss (sc. of the Messianic glory: so Mr(943), in view of 9), but a moral defeat (see parls.). ἡττάομαι (see Lidd(944), s. v., I. 3) signifies to be worsted, beaten in a suit (Lat. causa cadere); this sense excellently suits the context and Paul’s epigrammatic style: “Indeed then it is already an unmistakable defeat for you that you have law-suits”—you are beaten before you enter court, by the mere fact that such quarrels arise and reach this pitch.— κρίμα is the πρᾶγμα (1 Corinthians 6:1) ripened into an actual case at law. μεθʼ ἑαυτῶν, for μετʼ ἀλλήλων, implies intestine strife; the 3rd pl(945) reflexive pron(946) frequently serves all three persons (Jelf’s Gr(947) Gram., § 654, 2 b).— ἀδικεῖσθε, ἀποστερεῖσθε, mid(948) voice: “injuriam accipitis, fraudem patimini” (Vg(949))—“Why do you not rather submit to wrong, to robbery?” (see Wr(950), p. 218). Paul reproduces the teaching of Jesus in Luke 6:27 ff., etc., which applies more strictly as the relationships of life are closer; cf. His own example (1 Peter 2:23), and that of the Ap. (1 Corinthians 4:12 f., 16). οὐχὶ μᾶλλον, as in 1 Corinthians 5:2.

Verses 7-11
1 Corinthians 6:7-11. § 18. WARNING TO IMMORAL CHRISTIANS. Behind the scandal of the law-suits there lay a deeper mischief in their cause. They were immediately due to unchristian resentment on the part of the aggrieved; but the chief guilt lay with the aggressors. The defrauders of their brethren, and all doers of wrong, are warned that they forfeit their place in God’s kingdom (1 Corinthians 6:9 f.), and reminded that the sins they thus commit belong to their unregenerate state (1 Corinthians 6:11).

Verse 8
1 Corinthians 6:8. ἀλλὰ ὑμεῖς κ. τ. λ.: “Nay, but you commit wrong and robbery—this too (cf. 6) upon your brothers!” Mr(951) reads this, like the parl(952) ἀλλὰ clause of 1 Corinthians 6:6, as a further question; it is the answer to the question of 1 Corinthians 6:7—the sad fact contrasted with the duty of the Christian. The spiritual kinship which heightens the duty of submission to wrong, aggravates its commission.

Verse 9-10
1 Corinthians 6:9-10. On ἤ οὐκ οἴδατε; see note to 1 Corinthians 6:2. The wrongers of their brethren are surely unaware of the fact that “wrong-doers ( ἄδικοι) will not inherit God’s kingdom” (which nevertheless they profess to seek, 1 Corinthians 1:7 ff.)—an axiom of revelation, indeed of conscience, but the over-clever sometimes forget elementary moral principles; hence the μὴ πλανᾶσθε. Their conduct puts them on a level with the heathen ( οἱ ἄδικοι, 1). θεοῦ βασιλείαν (doubly anarthrous; see note on 1 Corinthians 2:5), “God’s kingdom”—the expression indicating the region and nature of the realm from which unrighteousness excludes; “the kingdom of God is righteousness” (Romans 14:17; cf. Matthew 5:10; Matthew 13:43, Luke 14:14, Revelation 1:18; Revelation 2:8 f., etc.). The deception taking place on this fundamental point springs from the frivolity of the Hellenic nature; it had a specific cause in the libertinism deduced from the gospel of Free Grace and the abrogation of the Mosaic Law (1 Corinthians 6:12 f., see notes; cf. Romans 6:1; Romans 6:15, Galatians 5:13).—In 1 Corinthians 6:9 b, 10 the general warning is carried into detail. Ten classes of sinners are distinguished, uncleanness and greed furnishing the prevailing categories (cf. 1 Corinthians 5:9-11): “neither fornicators (the conspicuous sin of Cor.: 1 Corinthians 5:1, etc.; 1 Corinthians 7:2) … neither covetous men—no drunkards, no railers, no plunderers (see txtl. note) will inherit,” etc. Idolaters are ranged between fornicators and adulterers—an association belonging to the cultus of Aphrodité Pandemos at Cor(953) μαλακοί, soft, voluptuous, appears in this connexion to signify general addiction to sins of the flesh; lexical ground is wanting for the sense of pathici, suggested to some interpreters by the following word and by the use of molles in Latin. For ἀρσενοκοῖται (cl(954) παιδερασταί), whose sin of Sodom was widely and shamelessly practised by the Greeks; cf. Romans 1:24 ff., written from Cor(955) The three detached classes appended by οὐ to the οὔτε list were specified in 1 Corinthians 5:11; see notes.

Verse 11
1 Corinthians 6:11. καὶ ταῦτά τινες ἦτε: “And these things you were, some (of you)”. The neuter ταῦτα is contemptuous—“such abominations!” τινὲς softens the aspersion; the majority of Cor(956) Christians had not been guilty of extreme vice. The stress lies on the tense of ἦτε; “you were”—a thing of the past, cf. Romans 6:19, Ephesians 2:11 f.—“But you washed yourselves! but you were sanctified; but you were justified!”— ἀλλὰ thrice repeated, with joyful emphasis, as in 2 Corinthians 2:17; 2 Corinthians 7:11. The first of the three vbs. is mid(957), the other two pass(958) in voice. ἀπελούσασθε refers to baptism (cf. Acts 22:16, Colossians 2:11 f., Ephesians 5:26 f., 1 Peter 3:21; see 1 Corinthians 1:13 for its signal importance), in its spiritual meaning; the form of the vb(959) calls attention to the initiative of the Cor(960) in getting rid, at the call of God, of the filth of their old life; in baptism their penitent faith took deliberate and formal expression, with this effect. But behind their action in submitting to baptism, there was the action of God, operating to the effect described by the terms ἡγιάσθητε, ἐδικαίωθητε. These twin conceptions of the Christian state in its beginning appear commonly in the reverse order (see 1 Corinthians 1:30, Romans 6:19, etc.): in Romans 5:6. they are seen to be related as the resurrection and death of Christ, and in Romans 6. to be figured respectively in the ἀνάδυσις and κατάδυσις which formed the two movements of baptism; see notes ad locc., also Titus 3:5 ff. The order of the words does not justify Calovius, Lipsius, and Mr(961), with Romanist interpreters, in finding here “the ethical continuatio justificationis,”—an explanation contrary to the uniform Pauline signification of δικαιόω; the Ap. is thinking (in contrast with 1 Corinthians 6:9 f.) of the status attained by his readers as ἅγιοι (1 Corinthians 1:2, 1 Corinthians 3:17, 1 Corinthians 6:1), behind which lay the fundamental fact of their δικαίωσις. The qualifying prpl(962) phrases both belong to the three closely linked vbs. Baptism is received “in the name of our Lord Jesus Christ” (quoted with formal solemnity: cf. note on 1 Corinthians 1:2): “in the Spirit of our God” it is validated and brings its appropriate blessings (cf. John 3:5-8 : water is the formal, the Sp. the essential source of the new birth).

βαπτίζειν ἐν πν. ἁγίῳ was the distinctive work of Jesus Christ (Matthew 3:11, etc.); to be ἐν πνεύματι ( θεοῦ, χριστοῦ) is the distinctive state of a Christian, including every element of the new life (1 Corinthians 6:19, 1 Corinthians 2:12, 1 Corinthians 3:16, 2 Corinthians 1:21 f., Romans 5:5; Romans 8:2; Romans 8:9, etc.). Sanctification esp. is grounded in the Holy Spirit; but He is an agent in justification too, for His witness to sonship implies the assurance of forgiveness (Romans 8:15 ff.). The name of our Lord Jesus Christ sums up the baptismal confession (cf. Romans 10:8 ff.); the Spirit of our God constitutes the power by which that confession is inspired, and the regeneration effectuated which makes it good: the two factors are identified in 1 Corinthians 12:3 (see note). “Our God,” in emphatic distinction from the gods in whose service the Cor(963) had been defiled (see 1 Corinthians 8:4 ff., 2 Corinthians 4:4, Ephesians 2:2; cf. Psalms 99:9).

Verse 12
1 Corinthians 6:12. πάντα μοι ἔξεστιν stands twice here, and twice in 1 Corinthians 10:23; P. harps on the saying in a way to indicate that it was a watchword with some Cor(965) party—perhaps amongst both Paulinists and Apollonians; his μοι endorses the declaration (cf. 1 Corinthians 8:8 f., 1 Corinthians 10:23 ff., Romans 14:14; Romans 14:20). Very likely it had been quoted in the Church Letter. This sentence, like those of 1 Corinthians 2:14, 1 Corinthians 3:21, 1 Corinthians 4:1 (see notes), recalls the attributes of the Stoic ideal σοφός, to whom it belongs ἐξεῖναι ὡς βουλόμεθα διεξάγειν (Arr.-Epict., II., i., 21–28; see Hn(966) ad loc(967)).— ἀλλʼ οὐ πάντα συμφέρει: “Yes, but not all things are advantageous”.— συμφέρει (conducunt) signifies contributing to some one’s benefit—here one’s own, in 1 Corinthians 10:24 one’s neighbour’s.—Parl. to the former ἀλλʼ οὐ, is ἀλλʼ οὐκ ἐγὼ ἐξουσιασθήσομαι κ. τ. λ.: “All things are in my domain; yes, but I will not be dominated by anything”. That is “unprofitable” to a man which “gets the mastery” over him. “Such and such a thing is in my power; I will take care that it does not get me into its power. I will never by abuse of my liberty forfeit that liberty in its noblest part.” This gives the self-regarding, as 1 Corinthians 10:23 f. the other-regarding rule of Christian temperance in the use of things lawful. Cf. the instructive chapter περὶ ἐλευθερίας in Arr.-Epict., IV., i., For the play on ἔξεστιν, cf. 1 Corinthians 2:15. The emphatic οὐκ ἐγὼ is the jealous self-assertion of the spiritual freeman, fearful of falling again under the dominion of the flesh: cf. 1 Corinthians 9:26 f., Galatians 5:13; Galatians 5:16.

Verses 12-20
1 Corinthians 6:12-20. § 19. THE SANCTITY OF THE BODY, The laxity of morals distinguishing the Cor(964) Church was in some instances defended, or half-excused, by appealing to the principle of Christian liberty, which P. had himself enunciated in asserting the freedom of Gentile Christians from the Mosaic ceremonial restrictions. From his lips the libertarians took their motto, πάντα μοι ἔξεστιν. The Ap. does not retract this sentence, but he guards it from abuse: (1) by setting over against it the balancing principle of expediency, οὐ πάντα συμφέρει; (2) by defining, in the twofold example of 1 Corinthians 6:13, the sphere within which it applies, distinguishing liberty from licence. This leads up to a reiterated prohibition of fornication, grounded on its nature as a sin against the body itself, and an act which flagrantly contradicts the sanctity of its limbs, as they belong to Christ, being purchased by Him for the service of God (1 Corinthians 6:15-20).

Verse 13
1 Corinthians 6:13. The maxim “All things are lawful to me” has been guarded within its province; now it must be limited to its province: “Foods (are) for the belly, and the belly for its foods”.— τὰ βρώματα, the different kinds of food—about which Jewish law, ascetic practice (Romans 14:1 ff.), and the supposed defilement of the idolothyta (8., 1 Corinthians 10:25 ff.) caused many embarrassments. The Ap., adopting the profound principle of Jesus (Mark 7:15-23), cuts through these knotty questions at a stroke: the βρώματα axe morally indifferent; for they belong to the κοιλία, not the καρδία (cf. Romans 14:17). Food and the stomach are appropriated to each other; the main question about the former is whether or no it suits the latter.—A second reason for the moral indifference of matters of the table lies in their perishing nature; κοιλία and βρώματα play a large and troublesome part in the existing order, “but God will abolish both this and these”. For the somewhat rare antithetic repetition of οὗτος, cf. 1 Corinthians 7:7, also Joshua 8:22 (LXX). The nutritive system forms no part of the permanent self; it belongs to the passing σχῆμα τ. κόσμου τούτου (1 Corinthians 7:31), to the constitution of “flesh and blood” (1 Corinthians 15:50) and the σῶμα ψυχικόν; hence the indifference of foods (1 Corinthians 8:8): “quæ destruentur, per se liberum habent usum” (Bg(968); cf. Colossians 2:20 f.).—“But the body” has relations more vital and influential than those concerned with its perishing sustenance—it “is not for fornication, out for the Lord and the Lord for the body”: the same double dat(969) clause of mutual appropriation links τὸ σῶμα with ὁ κύριος as τὰ βρώματα; with ἡ κοιλία each is made for the other and requires the other. “The body”—regarded as a whole, in contrast with its temporary apparatus—is fashioned for the Lord’s use; to yield it to heretry is to traverse Christ’s rights in it anu disqualify oneself for a part in His resurrection (1 Corinthians 6:14). The Lord Jesus and πορνεία contested for the bodies of Christian men; loyal to Him they must renounce that, yielding to that they renounce Him. In Gr(970) philosophical ethics the distinction drawn in this ver. had no place; the two appetites concerned were treated on the same footing, as matters of physical function, the higher ethical considerations attaching to sexual passion being ignored. Hence the degradation of woman and the decay of family life, which brought Greek civilisation to a shameful end.

Verse 14
1 Corinthians 6:14 is parl(971) to 1 Corinthians 6:13 b (“God” the agent in both), as 1 Corinthians 6:13 c to 1 Corinthians 6:13 a: the previous δὲ contrasted the several natures of βρώματα and σῶμα; this the opp(972) issues, καταργήσει and ἐξεγερεῖ. ὁ κύριος is the determining factor of both contrasts. “God will abolish both the belly and its foods … but God both raised up the Lord, and will raise up us also through His power.” P. substitutes “us,” in the antithesis, for “our bodies,” since the man, including his body (see 1 Corinthians 15:35; 1 Corinthians 15:49) is the subject of resurrection. The saying ἀπαρχὴ χριστός, of 1 Corinthians 15:23, supplies the nexus between τ. κύριον ἤγειρεν and ἡμ. ἐξεγερεῖ; cf. also 2 Corinthians 4:14, Romans 8:11; Romans 14:9, Colossians 3:1, Philippians 3:21; John 5:20-30; John 14:2 ff., etc. The prefix in ἐξ- εγερεῖ is local—out of (sc. the grave; cf. ἐξ- ανάστασις, Philippians 3:11); not de massa dormientium (Bg(973)). The raising of Christ (cf. Ephesians 1:19 ff.), then of Christians, from the dead is the supreme exhibition of God’s supernatural “power” (see Romans 4:17-24, Matthew 22:29, Acts 26:8, etc.). Christ is raised as “Lord,” and will rule our life yon side of death more completely than on this (Acts 2:36, Colossians 1:18, Philippians 3:20 f.).

Verses 15-17
1 Corinthians 6:15-17 unfold in its repulsiveness, by vivid concrete presentment, the opposition between the two claimants for bodily service already contrasted: the rival of Christ is ἡ πόρνη! “Or (if what I have said is not sufficient) do you not know that your bodies are Christ’s limbs? Should I then take away the limbs of Christ and make them a harlot’s limbs? Far be it!”— αἴρω is to remove, carry off, as in 1 Corinthians 5:2 (see parls.), Vg(974) tollens, implying “a voluntary and determined act” (Ed(975)); for the introductory aor(976) ptp(977), see Bn(978), §§ 132, 138. ποιήσω, either (deliberative) aor(979) sbj(980) or fut(981) ind(982)—“Am I to make, etc.?” or, “Am I going to make?” The former idiom suits an act of choice; this question the tempted Cor(983) Christian must put to himself: cf. the interrog. form of Romans 6:1; Romans 6:15 (- ωμεν).

What is true of Christian men individually, that they are μέλη χριστοῦ and parts of the σῶμα χριστοῦ, is true specifically of the physical frame of each; similarly in 1 Corinthians 6:19 f. Paul applies to the Christian man’s body the glorious truth stated respecting the Christian society in 1 Corinthians 3:16 f. In the Hellenic view, the body was the perishing envelope of the man; in the Scriptural view, it is the abiding vehicle of his spirit. To devote the body to a harlot, one must first withdraw it from Christ’s possession: to do that, and for such a purpose—the bare statement shows the infamy of the proposal. The Biblical formula of deprecation, μὴ γένοιτο, is frequent also in Epictetus; cf. Odyssey, vii., 316, μὴ τοῦτο φίλον διῒ πατρὶ γένοιτο.

Verse 16
1 Corinthians 6:16 justifies the strong expression πόρνης μέλη (1 Corinthians 6:15), implying that the alliance is a kind of incorporation: “Or (if you object to my putting it in this way), do you not know that he who cleaves to the harlot is one body (with her)?” ὁ κολλώμενος (see parls.), qui agglutinatur scorto (Bz(984)), indicates that sexual union constitutes a permanent bond between the parties. What has been done lives, morally, in both; neither is henceforth free of the other. The Divine sentence (uttered prophetically by Adam) which the Ap. quotes to this effect was pronounced upon the first wedded pair, and holds of every such union, whether lawful or unlawful—honourably true (1 Corinthians 7:4, Hebrews 13:4), or shamefully. In Ephesians 5:31 the same Scripture is cited at length, where the Ap. is making out the correspondence between wedlock and Christ’s union with the Church: in that place the spiritual union is treated as parl(985) to the natural union, where this follows the Divine order; here it stands out as prohibitory to a natural union which violates that order. Here only Paul uses the parenthetical φησίν (“says He,” sc. God) in citing Scripture; it is common in Philo, and in the Ep. of Barnabas.— ἔσονται … εἰς (Hebraism) = γενήσονται.

Verse 17
1 Corinthians 6:17. ὁ δὲ κολλώμενος τῳ κυρίῳ κ. τ. λ.: “But he who cleaves to the Lord is one spirit (with Him)”. Adhesion by the act of faith (1 Corinthians 1:21, etc.) to Christ (as Lord, cf. 1 Corinthians 12:3, etc.) establishes a spiritual communion of the man with Him as real and close as the other, bodily communion (“tam arcte quam conjuges sunt unum corpus,” Bg(986)), and as much more influential and enduring as the spirit is above the flesh. “The Spirit” is the uniting bond (1 Corinthians 3:16, Romans 8:8 f., etc.), but the Ap. is thinking of the nature and sphere of this union; hence the anarthrous, generic πνεῦμα, contrasted with σάρξ (1 Corinthians 6:16). In 2 Corinthians 3:17 “the Lord” is identified with “the Spirit.” and believers are repeatedly said to be ἐν πνεύματι; so that between them and Christ there exists a κοινωνία πνεύματος (1 Corinthians 1:9, 2 Corinthians 13:13; John 16:14, etc.). For the intimacy of this association of members with the Head, see Galatians 2:20, Ephesians 2:5 f., 1 Corinthians 3:16 f., Colossians 2:10; Colossians 3:1 ff., John 15:1 ff; John 17:23 ff., etc.

Verse 18
1 Corinthians 6:18. With vehement abruptness P. turns from exposition to exhortation. “Flee fornication”—other sins may be combated; this must be fled, as by Joseph in Potiphar’s house. φεύγετε the opposite of κολλᾶσθαι (1 Corinthians 6:16). The parl(987) φεύγετε ἀπὸ τ. εἰδωλολατρείας of 1 Corinthians 10:14 shows “the connexion in Cor(988) between impurity and idolatry” (Ed(989): cf. the lists of sins in 1 Corinthians 6:9 and 1 Corinthians 5:11.)— ἡ πορνεία contradicts Christ’s rights in the body (1 Corinthians 6:13-17) and severs the committer from Him; P. has now to say that this is a sin against the nature of the human body: “Every act of sin ( ἁμάρτημα) which a man may possibly do, is outside of the body; but the fornicator ( ὁ πορνεύων) sins against his own body”. The point of this saying lies in the contrasted prepositions ἐκτὸς and εἰς: all bodily sins “defile the flesh” (2 Corinthians 7:1), but other vices—those of the κοιλία, e.g.—look outside the body; this in its whole essence lies within our physical nature, so that, while it appropriates the person of another (1 Corinthians 6:16), it is a self-violation. Hence transgressions of the Seventh Commandment are “sins of the flesh” and “of the passions” par éminence. They engage and debauch the whole person; they “enter into the heart,” for “they proceed out of the heart” and touch the springs of being; in the highest degree they “defile the man” (Mark 7:20 ff.). That inchastity is extreme dishonour is realised in the one sex; Christianity makes it equally so in the other.

Verse 19-20
1 Corinthians 6:19-20. What a deadly sin, an act of high treason, this is for the Christian, Paul’s final appeal shows: “Or (if you do not yet realise the heinousness of fornication), do you not know that your body is the temple of the Holy Spirit within you, which you have ( οὗ ἔχετε, gen(990) by attraction to πνεύματος) from God?” The Holy Spirit dwells in the readers: how but in their body, since they are in the body? (1 Corinthians 3:16, cf. Romans 8:11; also John 2:21): there is the same tacit inference from whole to part as in 1 Corinthians 6:15; the same assumption that the body is essential to the man, which underlies the doctrine of the Resurrection (1 Corinthians 6:15). The Christian estimate of πορνεία is thus categorically opposed to the heathen estimate. In the temple of Aphrodité prostitutes were priestesses, and commerce with them was counted a consecration; it is an absolute desecration of God’s true temple in the man himself.—“And (that) you are not your own?” This too P. asks his readers if they “do not know?” The possessor is God, who has occupied them by His Spirit, having first purchased them with His Son’s blood: cf. 1 Corinthians 1:30, 1 Corinthians 3:23; Romans 8:32, 2 Corinthians 5:18 ff., Acts 20:28. “For you were bought at a price!”—the τιμὴ P. does not need to state; it was τίμιον αἷμα (1 Peter 1:18 f.; Ephesians 1:7, Matthew 20:28, Revelation 5:9). ἀγοράζω, to purchase, syn(991) with ( ἀπο) λυτρόομαι, to ransom (1 Corinthians 1:30, Titus 2:14): the latter points to the means of redemption, the former to the proprietorship which it creates (cf. περιεποιήσατο, Acts 20:28); both ideas meet in Ephesians 1:14. The gen(992) of price, τιμῆς, indicates the value at which God rates His purchase.— δοξάσατε δὴ κ. τ. λ.: “Now glorify God in your body”—sc. by a chaste life (contrast Romans 2:23). δή (rare in N.T.; h. l. in P.), kindred to the temporal ἤδη, makes the command peremptory, breaking off discussion (cf. Acts 13:2). ἐν, in, not with, your body—the temple wherein each man serves as priest; here the ναός, in Romans 12:2 the θυσία.— καὶ ἐν τ. πνεύματι κ. τ. λ., of the T.R., is a Syrian gloss, added as if to complete the sense; cf. 1 Corinthians 7:34.

07 Chapter 7 

Verse 1
1 Corinthians 7:1. περὶ δὲ ὧν ἐγράψατε: “Now about the things on which you wrote (to me)”.— περὶ ὧν = περὶ τούτων περὶ ὧν (not ἅ); cf. the constructions of rel(996) pron(997) in 1 Corinthians 7:39, 1 Corinthians 10:30; see Wr(998), p. 198.— δὲ metabatikon leads to a new topic, in orderly transition from the last: “Now I proceed to deal with the matters of your letter to me”; the questions proposed about marriage are discussed on the ground prepared by the teaching of chh. 5 and 6. They form a part of the wide social conflict between Christian and Pagan life at Corinth: see Introd. to Div. II. P. answers at once, affirmatively, the question of principle put to him: “It is right ( καλόν, honourable, morally befitting—pulchrum, conveniens, Bg(999); see note on 1 Corinthians 5:6) for one ( ἀνθρώπῳ, homini: not ἀνδρί, man distinctively, viro) not to touch a woman” (to live in strict celibacy).— καλὸν contradicts the οὐ καλὸν ἀνθρώπῳ present in the minds of some of the questioners, influenced by the sensuous atmosphere of Cor(1000) Paul is not disparaging marriage, as though he meant καλλίον μὴ ἅπτ., but defending celibacy against those who thought it inhuman.

Verses 1-9
1 Corinthians 7:1-9. § 20. MARRIAGE OR CELIBACY? At this point the Ap. takes up the questions addressed to him by the Cor(993) Church (see Introd., chap. 2). In replying to Paul’s previous letter, they had asked for clearer instructions to regulate their intercourse with men living in heathen sins (1 Corinthians 7:5); this request led up to the inquiries respecting the desirability of marriage, respecting the duties of married Christians, and the lawfulness of divorce for a Christian married to a heathen, with which ch. 7 is occupied. The headings of 1 Corinthians 7:1; 1 Corinthians 7:25, chh. 8, 11, 16, indicate various matters on which the Cor(994) had consulted their Ap. The local impress and temporary aim of the directions here given on the subject of marriage must be borne in mind; otherwise Paul’s treatment will appear to be narrow and unsympathetic, and out of keeping with the exalted sense of its spiritual import disclosed in Ephesians 5. Indeed, ch. 1 Corinthians 11:3-15 of this Ep. show that P. had larger conception on the relations of man and woman than are here unfolded. The obscurity of expression attaching to several passages betrays the writer’s embarrassment; this was due partly to the low moral sensibility of the Cor(995), and partly to the uncertain continuance of the existing order of life (1 Corinthians 7:26-31), which weighed with the Ap. at the time of writing and led him to discourage the formation of domestic ties. In later Epistles, when the present economy had opened out into a larger perspective, the ethics of marriage and the Christian household are worthily developed (see Col. and Eph.).

Verse 2
1 Corinthians 7:2 a single life is good in itself, “but” is not generally expedient at Cor(1001)— διὰ τὰς πορνείας, “because of the (prevalent) fornications” (the unusual pl(1002) indicating the variety and extent of profligacy: cf. 2 Corinthians 12:21); for this reason marriage, as a rule, is advisable here.—It must be Christian marriage, as opposed to heathen libertinism and Jewish polygamy: “let each (man) have his own wife, and each (woman) her proper husband”. The pr(1003) impv(1004), ἐχέτω (sc. directive, not permissive), signifies “have and keep to” (cf. 2 Timothy 1:13), The variation ἑαυτοῦ γυν.… ἴδιον ἄνδρα distinguishes the husband as head and principal (1 Corinthians 11:3); “if this passage stood alone, it would be unsafe to build upon it, but this diff(1005) of expression pervades the whole of the Epp.” (Lt(1006): cf. 1 Corinthians 14:35; Ephesians 5:22, etc.; Titus 2:5; 1 Peter 3:1; 1 Peter 3:5). Throughout the passage there is a careful balancing of the terms relating to man and wife, bringing out the equality of the Christian law.—P. does not lay down here the ground of marriage, as though it were “ordained for a remedy against sin,” but gives a special reason why those should marry at Cor(1007) who might otherwise have remained single: see note on δέ, 1 Corinthians 7:1.

Verse 3-4
1 Corinthians 7:3-4. Within the bonds of wedlock, “the due” should be yielded (1 Corinthians 7:3) by each for the satisfaction and according to the rights of the other (1 Corinthians 7:4). This dictum defends marital intercourse against rigorists, as that of 1 Corinthians 7:1 commends celibacy against sensualists. The word ὀφειλὴ guards, both positively and negatively, the κοίτη ἀμίαντος (Hebrews 13:4); what is due to one alone must be given to one alone ( τῇ γυναικί, τῷ ἀνδρί). The gloss of the T.R., as old as the Syriac Version, is a piece of mistaken delicacy.—The precise repetition of ὁμοίως δὲ καὶ corrects the onesidedness of common sentiment and of public law,—both Greek and Jewish: she is as much the mistress of his person, as he the master of hers.— ἐξουσιάζω (= ἐξουσίαν ἔχω) implies moral power, authority (cf. 1 Corinthians 6:12). τοῦ ἰδίου … οὐκ ἐξουσιάζει, “elegans paradoxon” (Bg(1008))—his (her) own is not his (her) own.

Verse 5
1 Corinthians 7:5. μὴ ἀποστερεῖτε κ. τ. λ.: “Do not rob one another”—sc. of the ὀφειλή; the deprivation is an injustice (same vb(1009) as in 1 Corinthians 6:7 f.); “congruit hoc verbum cum verbo debendi” (Bg(1010)). This also, with 1 Corinthians 7:4, against the rigorists. The impvs. of this context are pr(1011), relating to habits of life.— εἰ μὴ κ. τ. λ. qualifies the command not to rob, by stating an exception: this exception, however, the Ap. “valde limitat” (Bg(1012)), first by τι (in some measure, somehow), next by ἄν (haply, if the case should arise), thirdly by ἐκ συμφώνου (of consent: making the separation no longer robbery), lastly by πρὸς καιρόν (for a season). Such separation may be made for specific religious ends—“that you may be disengaged for prayer” (vacetis orationi, Vg(1013)), and with a view to renewed intercourse ( καὶ πάλιν ἐπὶ τὸ αὐτὸ ἦτε). So fearful was the Ap. of putting a strain on the ill-disciplined Cor(1014) nature, with sensual incitements rife in the atmosphere: “lest Satan be tempting you because of your want of self-control”.— ἀκρασία, later Gr(1015) for ἀκράτεια (opp(1016) of ἐγκράτεια, cf. 1 Corinthians 9:25), signifies non-mastery of appetite.— σχολάζω (here in aor(1017), of particular occasion; πειράζητε, pr., of constant possibility), construed with dat(1018) or πρός τι, in cl(1019) Gr(1020) often denotes leisure from ordinary for higher pursuits—e.g., σχολάζειν μουσικῇ, φιλοσοφίᾳ; also used of scholars who “devote themselves” to a master: a negative condition of προσκαρτερεῖσθαι τῇ προσευχῇ (Romans 12:12, Colossians 4:2).

Verse 6-7
1 Corinthians 7:6-7. τοῦτο δὲ λέγω points to the leading direction given in 1 Corinthians 7:2, from which 1 Corinthians 7:3-5 digressed: “I advise you to be married (though I think celibacy good, 1), κατὰ συνγνώμην,” secundum indulgentiam (Vg(1021))—i.e., συγκαταβαίνων τ. ἀσθενείᾳ ὑμῶν (Thp(1022)); οὐ κατʼ ἐπιταγήν,—ex concessione, non ex imperio (Bz(1023)). The rendering “permission” is somewhat misleading; συνγνώμη is quite distinct from the γνώμη opposed to ἐπιταγὴ in 1 Corinthians 7:25; it signifies either pardon (venia, excuse for a fault), or, as here, allowance, regard for circumstances and temperament.—In θέλω δὲ κ. τ. λ. the Ap. states his personal bent, which he had set aside in the recommendation just given: “But I would have all men to be as indeed myself,” sc. cœlibem—and contentedly so (cf. Acts 26:29). ὡς καὶ ἐμαυτόν, paratactic acc(1024) (attracted to πάντας ἀν θρώπους) = ὡς καὶ αὐτός εἰμι; καὶ emphasises the assertion that the writer is what he would like others to be. It is manifest (see also 1 Corinthians 9:5) that the Ap. was unmarried, although Clem. Alex. and some moderns have inferred otherwise from Philippians 4:3. That he had never been married is by no means certain. Two things, however, are clear: that if P. had known the married state, it was before his apostleship—“wife and children are never hinted at, he goes about entirely free from such ties” (Lt(1025)); further, that if in early life he had entered this state, it was not διʼ ἀκρασίαν; he possessed the “grace-gift” ( χάρισμα) of undisquieted continence (opposed to πυροῦσθαι, 1 Corinthians 7:9; cf. Matthew 19:12), which was in his case an adjunct of his χάρις ἀποστολῆς.—“However (= I cannot have every one like myself, but) each has a charism of his own from God, the one in this shape and the other in that.” ὁ δὲ οὕτως does not refer to the married Christian, as though his state were in itself a charism, but to any special endowment for service in Christ’s kingdom other than that stated. On χάρισμα see 1 Corinthians 1:7; and cf. 1 Corinthians 12:4-11.

Verse 8-9
1 Corinthians 7:8-9 re-state the answer given in 1 Corinthians 7:1-2 to the question concerning celibacy v. marriage. “But I say to the unmarried and the widows, it is right ( καλόν; cf. 1 Corinthians 7:1) for them if they remain as indeed I (am).” The Ap. extends the reassurance given in 1 Corinthians 7:1, and fortifies it by his own example, so that those out of wedlock who were under no constraint to enter its bonds might be free from misgiving and reproach. τοῖς ἀγάμοις, in contrast to τοῖς γεγαμηκόσιν, 1 Corinthians 7:10 : the term is masc.—“to unmarried men”; the case of “maidens” is discussed later (1 Corinthians 7:25 ff.). “The widows,” who would frequently have the disposal of themselves, are included here—they are advised again to the like effect in 1 Corinthians 7:39 f. Holsten omits καὶ ταῖς χήραις as out of place; Bois ingeniously suggests that this may be a primitive corruption for καὶ τοῖς χήροις, “the widowers”.—As the πορνείαι without (1 Corinthians 7:2), so ἀκρασία within (1 Corinthians 7:5) might make abstention from marriage perilous; hence the qualification added in 1 Corinthians 7:9 : “But if they have not self-control, let them marry; for better it is to marry than to burn on (with desire)”.— πυροῦσθαι, pr(1026) of continued state—“occulta flamma concupiscentiæ vastari” (Aug(1027)); the vb(1028) is used of any consuming passion, as in 2 Corinthians 11:29. Not “better in so far as marriage is sinless, burning is sinful (Matthew 5:28),”—so Mr(1029); if marriage and parenthood are holy (1 Corinthians 7:14), the fire which burns toward that end surely may be so—“the sacred lowe o’ weel-placed love”; but “better” as the unsatisfied craving is a continual temptation, and according to the rule of 1 Corinthians 7:35. Better to marry than to burn; but if marriage is impossible, better infinitely to burn than to sin.

Verse 10-11
1 Corinthians 7:10-11. “But in the case of those that have married ( τ. γεγαμηκόσιν, pf. of settled fact), I charge … wife not to separate from husband … and husband not to send away (or let go) wife.” The parenthesis, “not I but the Lord” (it is His command, not mine), refers the indissolubility of marriage to the authority of Christ. The exceptional cause of divorce allowed by Jesus, παρεκτὸς λόγου πορνείας (Matthew 5:32; Matthew 19:9; also unmentioned in Mark 10:11, Luke 16:18), is not contemplated in the instance of wedded Christians (Paul is addressing both partners at once). The Apostle’s tone is changed (cf. 1 Corinthians 7:6 ff.); he is laying down the law, and on Supreme Authority. He cites Christ’s words in distinction from his own (1 Corinthians 7:12), not as though his word was insufficient (see, to the contrary, 1 Corinthians 7:40, 1 Corinthians 2:16, 1 Corinthians 5:3 f., 1 Corinthians 14:37, etc.), but inasmuch as this was a principle upon which “the Lord” had pronounced categorically.—It is noticeable that the case of the woman seeking separation comes first and is dwelt upon; Christianity had powerfully stirred the feminine mind at Cor(1031) (see 1 Corinthians 11:5 ff., 1 Corinthians 14:34 f.). In some cases, not so much incompatibility as ascetic aversion (cf. 1 Corinthians 7:3 f.) caused the wish to separate.—The γυναῖκα μὴ χωρισθῆναι is qualified by the parenthesis ἐὰν δὲ καὶ χωρισθῇ: “but if indeed she have separated, let her remain unmarried, or be reconciled to her husband”. P. is not allowing exceptions from the rule of Christ, but advising in cases where the mischief was done; the aor(1032) sbj(1033), χωρισθῇ, is timeless, taking its occasion from the context: see Bn(1034), § 98. Her remaining unmarried is virtually included in the law of Christ (Matthew 5:32; Matthew 19:9). καταλλαγήτω, pass(1035), “let her get herself reconciled”: the vb(1036) indicates the fact of alienation or dissension, but not the side on which it exists (cf. the theological use of καταλλάσσω in Romans 5:10 f.); if the husband disallows her return, she must remain ἄγαμος.—Romanists have inferred from the text, after Aug(1037), and notwithstanding Matthew 5:32, that even adultery leaves the marriage-vow binding on the wronged partner; but this question is not in view here (see Ed(1038) in loc.).

Verses 10-16
1 Corinthians 7:10-16. § 21. PROHIBITION OF DIVORCE. Pagan sentiment and law, while condoning fornication, were exceedingly lax in permitting divorce (see Hermann-Stark, Griech. Privat-alterthümer, §§ 30. 15, 17), as Jewish practice was on the side of the husband (Matthew 5:31 f., Matthew 19:7 ff.); and marriages were often contracted without affection. Unfit unions became irksome in the extreme, with the stricter ethics and high ideal of the new faith; in many cases one of the partners remained a heathen (1 Corinthians 7:12 f.). It was asked whether Christians were really “bound” ( δεδουλωμένοι, 1 Corinthians 7:15) by the ties of the old life formed under unholy conditions, and whether it was right for man and wife to live together while one was in the kingdom of God and the other in that of Satan. These questions, propounded in the letter from Cor(1030), Paul has now to answer—(a) as respects Christian couples (1 Corinthians 7:10 f.), (b) as respects married pairs divided in religion (1 Corinthians 7:12-16).

Verse 12-13
1 Corinthians 7:12-13. “But to the rest”—as distinguished from Christian couples (1 Corinthians 7:10)—“say I, not the Lord”: this is my word, not His. On the problem of mixed marriages, which Jesus had no occasion to regulate, the Ap. delivers his own sentence. Not that he exhorts, whereas the Lord commands (Cm(1039))— λέγω is a word of authority (virtually repeating παραγγέλλω, 1 Corinthians 7:10), as in 1 Corinthians 14:34; 1 Corinthians 14:37, 1 Corinthians 15:51, 2 Corinthians 6:13, Romans 12:3; much less, that he disclaims inspiration upon this point (Or(1040), Tert(1041), Milton), or betrays a doubt of his competence (Baur): he quoted the dictum of Jesus where it was available, and on the fundamental matter, and indicates frankly that in this further case he is proceeding on his personal judgment. The Christian spouse is forbidden to cast off the non-Christian in terms identical for husband and wife, only γυνὴ ἣτις (or εἴ τις: 1 Corinthians 7:13) standing over against εἴ τις ἀδελφός (1 Corinthians 7:12). ἀφίημι, used of the ἀνὴρ specifically in 1 Corinthians 7:11, is now applied to both parties: cl(1042) Gr(1043) uses ἀποπέμπειν or ἀπολύειν (Matthew 5:31) of the husband as dismissing the wife, ἀπολείπειν of the wife as the deserting husband; “in the structure of the two verses, with their solemn repetition, the equal footing of man and wife is indicated” (Hn(1044); cf. notes on 1 Corinthians 7:2-4 above). συν- ευδοκεῖ, “is jointly well-pleased,”—implying that the ἄπιστος agrees with the Christian spouse in deprecating separation, which the latter (after 1 Corinthians 7:10 f.) must needs desire to avoid; cf., for the force of συν-, Luke 11:48, Acts 8:1.

Verse 14
1 Corinthians 7:14 obviates the objection which the Christian wife or husband (for the order, see note on 10 f.) might feel to continued union with an unbeliever (cf. Paul’s own warning in 2 Corinthians 6:14 ff.): “Will not the saint,” some one asks, “be defiled, and the ‘limbs of Christ’ (1 Corinthians 6:15) be desecrated by intercourse with a heathen?” To such a protest ἡγίασται γὰρ κ. τ. λ. replies: “For the husband that is an unbeliever, has been sanctified in his wife,” and vice versâ. ἡγίασται … ὁ ἄπιστος is a paradox: it does not affirm a conversion in the unbeliever remaining such—whether incipient or prospective (D. W(1045), and some others)—the pf. tense signifies a relationship established for the non-Christian in the past,—sc. at the conversion of the believing spouse; but man and wife are part of each other, in such a sense (cf. 1 Corinthians 6:16 f., by contrast) that the sanctification of the one includes the other so far as their wedlock is concerned. The married believer in offering her- (or him-) self to God could not but present husband (or wife) in the same act—“sanctified in the wife, brother,” respectively—and treats him (or her) henceforth as sacred. “Whatever the husband may be in himself, in the wife’s thought and feeling he is a holy object.… Similarly the Christian’s friends, abilities, wealth, time, are, or should be, holy” (Bt(1046)). Marriage with an unbeliever after conversion is barred in 2 Corinthians 6:14.

The (relative) sanctity of the unconverted spouse is made more evident by the analogous case of children: “Else one must suppose that your children are unclean; but as it is, they are holy!” P. appeals to the instinct of the religious parent; the Christian father or mother cannot look on children, given by God through marriage, as things unclean. Offspring are holy as bound up with the holy parent; and this principle of family solidarity holds good of the conjugal tie no less than of the filial derived therefrom. See the full discussion of this text in Ed(1047); it has played no small part in Christian jurisprudence, and in the doctrine of Infant Baptism; it “enunciates the principle which leads to Infant Baptism, viz. that the child of Christian parents shall be treated as a Christian” (Lt(1048)).—On ἐπεὶ ἄρα, alioqui certe, si res se aliter haberet, see 1 Corinthians 5:10 and parls.; νῦν δὲ, as in 1 Corinthians 5:11, is both temporal and logical (cf. 1 Corinthians 15:20, Romans 6:22).

Verse 15
1 Corinthians 7:15 a. The Christian wife or husband is not to seek divorce from the non-Christian (1 Corinthians 7:12-14); but if the latter insists on separation, it is not to be refused: “But if the unbeliever separates, he may separate”—let the separation take its course ( χωριζὲσθω, pr(1049) impv(1050)): for this impv(1051) of consent, cf. 1 Corinthians 7:36, 1 Corinthians 14:38.— οὐ δεδούλωται (pf. of fixed condition) “the brother or the sister in such circumstances is not kept in bondage”; cf. 1 Corinthians 7:39—the stronger vb(1052) of this passage implies that for the repudiated party to continue bound to the repudiator would be slavery. Christ’s law forbids putting away (1 Corinthians 7:10 ff.), but does not forbid the one put away to accept dismissal. Whether the freedom of the innocent divorced extends to remarriage, does not appear: the Roman Church takes the negative view—though contrary to the Canon Law (see Wordsworth, in loc.); the Lutheran Church the affirmative, allowing remarriage on desertio malitiosa; “in view of 1 Corinthians 7:11, the inference that the divorced should remain unmarried is the safer” (so Hn(1053), against Mr(1054)). If, however, the repudiator forms a new union, cutting off the hope of restoration, the case appears then to come under the exception made in Matthew 5:31. With ἐν τοιούτοις, neut., cf. ἐν τούτοις, Romans 8:37; and ἐν οἷς, Philippians 4:11.

1 Corinthians 7:15 b, 1 Corinthians 7:16. ἐν δὲ εἰρήνῃ ὁ θεός … σώσεις; The Christian spouse forsaken by the heathen is free from the former yoke; but such freedom is undesirable. Two considerations make against it: Peace is better for a Christian than disruption ( 1 Corinthians 7:15 b); and there is the possibility of saving the unbeliever by remaining with him, or her (1 Corinthians 7:16). Thus P. reverts, by the contrastive δέ, to his prevailing thought, that the marriage tie, once formed, should in every way possible be maintained. On this view of the connexion, the full stop should be set at ἐν τοιούτοις, and the colon at ὁ θεός. “In peace,” etc.—opposed to χωριζέσθω, like καταλλαγήτω in 1 Corinthians 7:11—appeals to the ruling temper of the Christian life, determined once for all by God’s call in the Gospel, “ex quo consequitur retinendum esse nobis infidelem, ac omnibus officiis demerendum; nedum ut vel eum ipsi deseramus, vel ad nos deserendos provocemus” (Bz(1055)); cf. Romans 12:18, for the general thought. For the construction of ἐν εἰρήνῃ, cf. 1 Thessalonians 4:7, Galatians 1:6, Ephesians 4:4.

Verse 16
1 Corinthians 7:16 follows up the appeal to Christian principle, by a challenge addressed in turn to the wifely and the manly heart: “(Keep the peace, if you can, with the unconverted spouse), for how do you know, O wife, that you will not save your husband? or how do you know, O husband, that you will not save your wife? “That εἰ in this connexion (see parls.), after τί οἶδας implying a fear, may mean “that … not” in English idiom (as though it were: “How do you know? it may be you will save, etc.!”) is admitted by Hn(1056) and Ed(1057), though they reject the above interpretation, which is that of the ancient commentt. from Cm(1058) down to Lyra, of Cv(1059) and Bz(1060), and of Ev(1061) and Lt(1062) amongst moderns: see the convincing notes of the two last-named; “Confirmatio est superioris sententiæ: non cur discedente infideli liberetur fidelis; sed contra, cur ita sit utendum hac libertate, ut infidelem, si fieri potest, retineat fidelis ac Christo lucrificet” (Bz(1063)).— τί οἶδας; connotes “not the manner in which the knowledge is to be obtained, but the extent of it” (Ed(1064))—“what do you know as to the question whether, etc.?”

The above sentences are curiously ambiguous; taken by themselves, they may be read as reasons either against or for separation. The latter interpretation is adopted, as to 1 Corinthians 7:15 b by most, and as to 1 Corinthians 7:16 by nearly all execent exegetes (including Bg(1065), Mr(1066), Hf(1067), Hn(1068), Al(1069), Bt(1070), Ed(1071), Gd(1072), El(1073)): “God has called us in peace (and peace is only possible through separation); for how do you know, wife or husband, that you will save the other?” As much as to say, “Why cling to him, or her, on so ill-founded a hope?” Grammatical considerations being fairly balanced, the tenor of the previous context determines the Apostle’s meaning. In the favourite modern exposition, the essential thought has to be read between the lines. It should also be observed that the Cor(1074), with their lax moral notions, needed dissuasives from rather than encouragements to divorce; and on the other hand, that to discountenance the hope of a soul’s salvation is strangely unlike the Ap. (cf. 1 Corinthians 10:33). On the construction here adopted, P. returns at the close of the Section to the thought with which it opened— μὴ χωρισθῆναι.

Verse 17
1 Corinthians 7:17. “Only, in each case as the Lord has apportioned to him, in each case as God has called him, so let him (the believer) walk.” Under this general rule the exceptional and guarded permission of divorce in 1 Corinthians 7:15 was to be understood. For εἰ μὴ in this exceptive sense (= πλήν), cf. Romans 14:14, Galatians 1:7; Galatians 1:19; see Bm(1077), p. 359. The repeated distributive ἔκαστος extends the principle pointedly to every situation in life; cf. 1 Corinthians 7:20; 1 Corinthians 7:24, 1 Corinthians 3:5; 1 Corinthians 3:8-13. On μεμέρικεν, see 1 Corinthians 7:33 and 1 Corinthians 1:12 : the Christian’s secular status is a μέρος which “the Lord,” the Disposer of men’s affairs, has assigned him (cf. Matthew 25:14 f.).— ὡς κέκληκεν, on the other hand, refers not to the secular “vocation” but, as always (see 1 Corinthians 7:15; 1Co_7:18; 1Co_7:21 f., 1 Corinthians 1:9; 1 Corinthians 1:26, etc.), to the “call” of God’s grace in the Gospel, which came to the individual readers under these circumstances or those.— οὕτως περιπατείτω enjoins the pursuance of the Christian life in harmony with the conditions thus determined at its outset. P. does not mean to stereotype a Christian’s secular employment from the time of his conversion, but forbids his renouncing this under a false notion of spiritual freedom, or in contempt of secular things as though there were no will of God for him in their disposition.

The last clause of the ver. shows that the tendency here reproved was widespread; cf. 1 Corinthians 1:2, 1 Corinthians 11:16, 1 Corinthians 14:33; 1 Corinthians 14:36.

Verses 17-24
1 Corinthians 7:17-24. § 22. GOD’S CALLING AND ONE’S EARTHLY STATION. In treating of questions relating to marriage, the Apostle’s general advice—admitting of large exceptions (1 Corinthians 7:2; 1 Corinthians 7:9; 1 Corinthians 7:15)—had been that each, whether single or married, should be content with his present state (1 Corinthians 7:1; 1 Corinthians 7:8; 1 Corinthians 7:10-14; 1 Corinthians 7:27). The Christian revolution had excited in some minds a morbid restlessness and eagerness for change, which disturbed domestic relations (cf. Matthew 10:36), but was not confined thereto. This wider tendency the Ap. combats in the ensuing paragraph; he urges his readers to acquiesce in their position in life and to turn it to account as Christians. In Thessalonica a similar excitement had led men to abandon daily work and throw their support upon the Church (1 Thessalonians 4:11 f., 2 Thessalonians 3:6-15). Hn(1075), in Meyer’s Comm(1076), p. 229, points out the close resemblance, both in form and matter, between this section and certain passages in Epictetus (Dissertt., I., xix., 47 ff.; II., ix., 19 f.). The freedom of the inner man and loyal acceptance of the providence of God are inculcated by both the Stoic and the Christian philosopher, from their differing standpoints.

Verse 18-19
1 Corinthians 7:18-19. The rule of 1 Corinthians 7:17 applied to the most prominent and critical distinction in the Church, that between Jew and Gentile: περιτετμημένος τις ἐκλήθη κ. τ. λ.; “Was any one called (as) a circumcised man? let him not have the mark effaced”.— ἐπισπάσθω alludes to a surgical operation ( ἐπισπάω, to draw ever) by which renegade Jews effaced the Covenant sign: see 1 Maccabees 1:11 ff., Joseph., Ant., xii., 5, 1; Celsus, vii., 25. 5; also Schürer, Hist. of Jewish People, I., i., p. 203, and Wetstein ad loc(1078) Such apostates were called m’shûkím, recutiti (Buxtorf’s Lexic., p. 1274).—On the opp(1079) direction to the Gentile, μὴ περιτεμνέσθω, the Ep. to the Gal. is a powerful commentary; here the negative reasons against the change suffice (1 Corinthians 7:17; 1 Corinthians 7:19).—The variation in tense and order of words in the two questions is noticeable: “Was any one a circumcised man at the time of his call ( ἐκλήθη)?… Has any one been called ( κέκληται) though in uncircumcision?”—To clinch the matter (cf. 1 Corinthians 1:31, 1 Corinthians 3:7) P. applies one of his great axioms: “Circumcision is nothing, and uncircumcision is nothing; but keeping of God’s commands”—that is everything.

In Galatians 5:6; Galatians 6:15 this maxim reappears, with πίστις διʼ ἀγάπης ἐνεργουμένη and καινὴ κτίσις respectively in the antithesis: this text puts the condition of acceptance objectively, as it lies in a right attitude toward God (cf. Romans 2:25 ff.); those other texts supply the subjective criterion, lying in a right disposition of the man. In Galatians 5, οὐκ ἰσχύει—opposed to ἐνεργουμένη—signalises the impotence of external states, the other two passages their nothingness as religious qualifications.—“Those who would contrast the teaching of St. Paul with that of St. James, or exaggerate his doctrine of justification by faith, should reflect on this τήρησις ἐντολῶν θεοῦ” (Lt(1080)).

Verse 20
1 Corinthians 7:20. Diff. views are taken of this ver., as κλῆσις is referred to the religious call or secular calling of the man; and as ᾗ is accordingly rendered “wherewith” (instrum. dat(1081): cf. Ephesians 4:1, 2 Timothy 1:9), or “wherein” (governed by the foregoing ἐν: cf. 1 Corinthians 7:15; 1Co_7:18; 1Co_7:24; see Wr(1082), pp. 524 f.). The latter interpretation is negatived by the fact that it destroys the unity of sense between κλῆσις and ἐκλήθη (see note on 1 Corinthians 7:18 : does κλῆσις in Gr(1083) anywhere mean avocation?). Besides, “circumcision” and “uncircumcision” are not “callings”. Yet P. is manifestly referring to outward conditions affecting the religious call. The stress of the sentence lies on μενέτω (cf. 1 Corinthians 7:24); and Galatians 3:2 f., 1 Corinthians 5:2-6, give the clue to the Apostle’s meaning. A change of secular condition adopted under the idea that circumcision or uncircumcision is “something,” that it makes a diff(1084) in the eyes of God, would be a change of religious princple, an abandonment of the basis of our call to salvation by grace and through faith; cf. Galatians 2:11-21. The Gentile who embraced circumcision in order to fulfil the law of God was severing himself from Christ and falling from grace. The “abide” of 1 Cor. is parl(1085) to the “stand fast” of Gal.

Verse 21
1 Corinthians 7:21. From the chief religious, the Ap. passes to the chief social distinction of the times: cf. Galatians 3:28, Colossians 3:11. This contrast is developed only on one side—no freeman wished to become a slave, as Gentiles wished to be Jews; but the slaves, numerous in this Church (1 Corinthians 1:26 ff.), sighed for liberty; their conversion stimulated this longing. The advice to the slave is read in two opposite ways: (a) “In slavery wast thou called? never mind ( μή σοι μελέτω)! But still if thou canst also become free, rather make use of it (than not)”—so Ev(1086) excellently renders, with Cv(1087), Bz(1088), Gr(1089), Hf(1090), Bt(1091), Gd(1092), Lt(1093), supplying τῇ ἐλευθερίᾳ for complement to μᾶλλον χρῆσαι; while (b) Est., Bg(1094), D.W(1095), Mr(1096), Hn(1097), Weiss, Weizsäcker, Al(1098), El(1099), Sm(1100) supply τῇ δουλείᾳ, and suppose P. to recommend the slave, with liberty offered, to “make use rather” of his servile condition. εἰ καὶ may either mean (a) “if verily” (Luke 11:18; so ἐὰν καὶ in 1 Corinthians 11:28, Galatians 6:1), or (b) “although” (Philippians 2:17, Luke 11:8, etc.). The ancient commentators differed on this text, with a leaning to (b). The advocates of (b) exaggerate the sense of 1 Corinthians 7:20; 1 Corinthians 7:24, which condemns change not per se but, as in the case of circumcision, because it compromises Christian faith and standing. “Freedom” is the object proximately suggested to “rather use” by “free” just above; and the sense of χράομαι in 1 Corinthians 7:31, 1 Corinthians 9:12; 1 Corinthians 9:15—to “avail oneself of an opportunity of good” (Lt(1101))—speaks in favour of (a). The οὐ δεδούλωται of 1 Corinthians 7:15 and the μὴ γίνεσθε δοῦλοι ἀνθρώπων of 1 Corinthians 7:23 indicate Paul’s feeling for freedom; and the δύνασθαι ἐλεύθερος γενέσθαι was to the Christian slave a precious item in his providential μέρος (1 Corinthians 7:17).

Upon this view, ἀλλὰ … χρῆσαι forms a parenthesis, resembling in its connexion the οὐ δεδούλ. clause of 1 Corinthians 7:15, by which P. intimates that in urging contentment with a slave’s lot he does not preclude his embracing liberty, should it be offered. Having said this by the way, he supports his μή σοι μελέτω by the comforting reflexion of 1 Corinthians 7:22 a, which is completed in 1 Corinthians 7:22 b by the corresponding truth for the freeman.

Verse 22
1 Corinthians 7:22. The two sentences, balanced by ὁμοίως (cf. 1 Corinthians 7:3 f.), do not precisely match: ὁ ἐν κυρίῳ κληθεὶς δοῦλος is “the slave that was called in the Lord” (i.e., under Christ’s authority), but ὁ ἐλεύθερος κληθεὶς is rather “the freeman, in that he was called”; his call has made the latter Christ’s slave, while the former, though a slave, is the Lord’s freedman.— ἀπελεύθερος, libertus (the prp(1102) implying severance as in ἀπολύτρωσις, 1 Corinthians 1:30)—freedman of a Lord; “Christ buys us from our old master, sin, and then sets us free; but a service is still due from the libertus to the patronus” (Lt(1103)); cf. Romans 6:17 f.; also ἔννομος χριστοῦ, 1 Corinthians 9:21, with the same gen(1104) of possession. Ignatius makes a touching allusion to this passage, ad Romans , 4 : “I am till the present time a slave; but if I suffer I shall be Jesus Christ’s freeman, and I shall rise up [in the resurrection] free!”

Verse 23
1 Corinthians 7:23. τιμῆς ἠγοράσθητε (see note on 1 Corinthians 6:20) explains the position both of the δοῦλος ἀπελεύθερος and the ἐλεύθ. δοῦλος by the same act of purchase: the slave has been liberated from sin, and the freeman bound to a new Lord. The point of the appended exhortation, μὴ γίνεσθε δοῦλ. ἀνθρ., is not obvious: we can scarcely imagine free Christians selling themselves into slavery; and subservience to party leaders (so Mr(1105), Hf(1106), Lt(1107), El(1108); cf. 1 Corinthians 1:12, 1 Corinthians 2:4, etc.) appears foreign to this context. It is better to take the warning quite generally: as much as to say, “Let no human influence divert you from service to God, or infringe on the devotion due to your Redeemer”; cf. Galatians 5:1; Galatians 6:14. Public opinion and the social pressure of heathenism were too likely to enslave the Corinthians.

Verse 24
1 Corinthians 7:24. reiterates with urgency, as addressed to “brethren,” the fundamental rule laid down in 1 Corinthians 7:20. ἐν τῇ κλήσει ᾖ now becomes, abstractly, ἐν ᾧ … ἐν τούτῳ—“wherein each was called, in that let him abide in the sight of God”; here as there the Christian vocation is intended, the status of faith and saintship, with which no human power may interfere and which, when duly realised, will of itself control outward relations and circumstances (Galatians 2:20, Romans 14:23). For παρὰ θεῷ, cf. 1 Corinthians 3:19 and parls.

Verse 25
1 Corinthians 7:25. περὶ δὲ τῶν παρθένων: a topic pointedly included in the περὶ ὧν ἐγράψατε of the Church Letter (1). In 1 Corinthians 7:1-16 P. had spoken of the conduct of self-directing men and women in regard to marriage; there remains the case of daughters at home, for whose disposal the father was responsible (1 Corinthians 7:36 f.). On this point Paul has no “command” to give, whether proceeding immediately (1 Corinthians 7:10, 1 Corinthians 9:14) or mediately (1 Corinthians 14:37) from “the Lord”; he “gives” his γνώμη, his settled and responsible “opinion”. He pronounces “as (i.e., feeling myself to be; cf. 29 ff., 1 Corinthians 4:7; 1 Corinthians 4:18) one ἠλεημένος ὑπὸ κυρίου πιστὸς εἶναι”—conscious that he is “faithful through the mercy effectually shown” him (pf. pass(1109) ptp(1110); cf. 1 Timothy 1:13; 1 Timothy 1:16) “by the Lord,”—faithful in this pronouncement to his stewardship under Christ (see 1 Corinthians 4:1 f., and 1 Corinthians 2:16). His advice is therefore to be trusted. The distinction made is not between higher and lower grades of inspiration or authority (cf. note on 1 Corinthians 7:12); but between peremptory rule, and conditional advice requiring the concurrence of those advised. Paul’s opinion, qua opinion, as much as his injunction, is that of the Lord’s steward and mouthpiece.

Verses 25-35
1 Corinthians 7:25-35. § 23. ADVANTAGES OF THE SINGLE STATE. Paul’s opinion had been asked particularly, in this connexion, about the case of marriageable daughters (1 Corinthians 7:25): was it wise for fathers, as things were, to settle their daughters in marriage? He delivers his judgment on this delicate matter, turning aside in 1 Corinthians 7:29-31 to a general reflexion upon the posture of Christians towards the perishing world around them; then returning to point out the freedom from care and material engrossment enjoyed by the unwedded (1 Corinthians 7:32 ff.), he restates in 1 Corinthians 7:36 his advice περὶ τῶν παρθένων.

Verse 26
1 Corinthians 7:26. νομίζω οὖν τοῦτο κ. τ. λ.: “I consider therefore”—the formula by which one gives a γνώμη (contrast the παραγγέλλω, διατάσσομαι of 1 Corinthians 7:10; 1Co_7:17)—“this to be good because of the present straits”: καλὸν ὑπάρχειν, “good in principle” or “in nature” (cf. 1 Corinthians 11:7, 1 Corinthians 12:22); the existing situation is such as to make the course recommended entirely right and honourable (see note on καλόν, 1, also 1 Corinthians 7:8; 1Co_7:38).—The ἀνάγκη—narrowness, “pinching stress” (Ev(1111))—belongs to the καιρὸς συνεσταλμένος (1 Corinthians 7:29), the brief earthly continuance visible for the Church, a period exposed to persecution (1 Corinthians 7:28) with its hardships and perils; this “might or might not be the beginning of the ἀνάγκη μεγάλη predicted by Jesus” in Luke 21:23 (Lt(1112)). ἐνεστῶσαν signifies “present” rather than “impending” (see 1 Corinthians 3:22, Galatians 1:4); the distress of the time, which P. was feeling keenly at Ephesus (1 Corinthians 4:9 ff., 1 Corinthians 15:32), portended a speedy crisis.— ὅτι καλὸν ἀνθρώπῳ τὸ οὔτως εἶναι is open to three constructions, as ὅτι is rendered that, because, or which ( ὅ, τι): (a) makes the clause an expanded restatement of τοῦτο καλὸν ὑπάρχειν—“I think then this to be good … that it is good (I say) for a man to remain as he is” (so Mr(1113), Ed(1114), El(1115), and most); (b) makes it the ground, lying in the principle stated in 1 Corinthians 7:1, for Paul’s specific advice in the matter of the παρθένοι—“I think this to be good (in their case) … because it is good for one ( ἀνθρώπῳ; see note on 1) to remain as one is,” sc. to continue single (Bz(1116), D.W(1117), Gd(1118)); (c) by attaching ὅ, τι as relative to the antecedent τοῦτο, and defining it by the subsequent τ. οὕτως εἶναι, Hn(1119) gets another rendering—“I think this to be good (in the case of maidens) because of the present straits, which is good (as I have said, 1) for one generally, viz., to remain unmarried.” (b) and (c), yielding a like sense, avoid the anacoluthon—the former at the expense of leaving τοῦτο undefined, the latter by an artificial arrangement of the words; both explanations are somewhat wide of the mark, for διὰ τ. ἐνεστ. ἀνάγκην supplies here the ground of advice, and 1 Corinthians 7:1, on which they are based, is differently conceived (see note). In giving his advice “about the maidens,” P. suddenly bethinks himself to widen it to both sexes (see 1 Corinthians 7:27 f.). So he recasts his sentence, throwing the ὅτι καλόν κ. τ. λ., with characteristic conversational freedom (cf. 1 Corinthians 4:9), into apposition to the incomplete inf(1120) clause: “I think this to be good because of the present straits—yes, that it is good ἀνθρώπῳ (for any one, not τ. παρθένοις only) not to change one’s state”. οὕτως εἶναι, “to be just as one is” (see parls.)—a state defined by the context.

Verse 27-28
1 Corinthians 7:27-28 apply in detail the advice just given, and first as it bears on men, then on maidens.— δέδεσαι, λέλυσαι, pf. pass(1121) of present state determined by the past; μὴ ζήτει, pr(1122) impv(1123), “do not be seeking”. The two directions of 1 Corinthians 7:27 reinforce, from the new point of view, the instructions of 1 Corinthians 7:10-16; 1 Corinthians 7:8 respectively.— λέλυσαι, as opp(1124) of δὲδεσαι, applies either to bachelor or widower.

In 1 Corinthians 7:28 the general advice of 1 Corinthians 7:27 is guarded from being overpressed; cf. the relation of 1 Corinthians 7:2 to 1 Corinthians 7:1 and 1 Corinthians 7:9 to 1 Corinthians 7:8. The punctuation of El(1125) and Nestle best marks the connexion of thought, closing 1 Corinthians 7:27 with a full st p, each of the parl(1126) ἐὰν … ἥμαρτες (- ν) clauses with a colon, and separating θλίψιν δὲ and ἐγὼ δὲ by a comma. In the second supposition (both with ἐὰν and sbj(1127) of probable contingency) P. reverts to the case of “the maiden,” from which he was diverted in 1 Corinthians 7:26; he makes her, by implication, responsible for her marriage, although in 1 Corinthians 7:36 ff., later, the action of the father is alone considered.— γαμέω is used in the act. here, and in 1 Corinthians 7:39, both of man and woman; cl(1128) Gr(1129) applies it to the latter in pass(1130); cf. note on the double ἀφιέτω in 1 Corinthians 7:12 f. ἔγημα and ἐγάμησα are the older and later aors.—The aor(1131) in the apodosis— ἥμαρτες, ἥμαρτεν—is proleptic (Bn(1132) § 50; Bm(1133), pp. 198 f., 202), rather than gnomic (Mr(1134), Hn(1135), Ed(1136)), as though by way of general reflexion: the Ap. addresses specific instances—“thou didst not … she did not sin”; cf. for tense, John 15:11, Revelation 10:7.

The marriage Paul discourages is no sin, but will bring suffering from which he would fain save his friends. “But affliction for the flesh such (as may marry) will have, but I am seeking to spare you.” With θλίψις cf. σκόλοψ τῇ σαρκί (2 Corinthians 12:7; also 1 Corinthians 5:5 above); there is some thought, possibly, of recompense to “the flesh” which has had its way against advice. The affliction that Paul foresees is aptly indicated by Photius: “More easily and with small distress shall we endure if we have no wives and children to carry along with us in persecutions and countless miseries”. At such times, for those who have domestic cares, there arises “the terrible alternative, between duty to God and affection to wife and children” (Lt(1137)).— φείδομαι appears to be a conative present (see Bn(1138) § 11; cf. Romans 2:4, Galatians 5:4).

Verses 29-31
1 Corinthians 7:29-31. τοῦτο δέ φημι, ἀδελφοί, κ. τ. λ.: “This moreover I assert, brethren: The time is cut short”.— φημί, as distinguished from λέγω, “marks the gravity and importance of the statement” (El(1139)).— συνστέλλω (to contract, shorten sail) acquired the meaning to depress, defeat (1 Maccabees 3:6, 2 Maccabees 6:12); hence some render συνεσταλμένος by “calamitous,” but without lexical warrant.— ὁ καιρός (see parls.) is “the season,” the epoch of suspense in which the Church was then placed, looking for Christ’s coming (1 Corinthians 1:7) and uncertain of its date. The prospect is “contracted”; short views must be taken of life.

The connexion of τὸ λοιπὸν and ἵνα … ὦσιν with the foregoing affords a signal example of the grammatical looseness which mars Paul’s style. (a) As to τὸ λοιπόν: (1) Cm(1140), the Gr(1141) Ff(1142), Bz(1143), Al(1144), Ev(1145), Hn(1146), Gd(1147), Ed(1148), R.V. mg. attach it to συνεστ. ἐστίν, in a manner “contrary to its usual position in Paul’s epp. and diluting the force of the solemn ὁ καιρὸς … ἐστίν” (El(1149)). (2) The Vg(1150) and Lat. Ff(1151), Est., Cv(1152), A.V. read τὸ λοιπὸν as predicate to ἐστὶν understood, thus commencing a new sentence,—“reliquum est ut,” etc.; this is well enough in Latin, but scarcely tolerable Greek. (3) Mr(1153), Hf(1154), Bt(1155), El(1156), Lt(1157), W.H(1158), R.V. txt. subordinate τὸ λοιπόν, thrown forward with emphasis, to the ἵνα clause (cf. Galatians 2:10, Romans 11:31)—“so that henceforth indeed those that have wives may be as without them,” etc.; this gives compactness to the whole sentence, and proper relevance to the adv(1159) Those who realise the import of the pending crisis will from this time sit loose to mundane interests. (b) As to the connexion of ἵνα … ὦσιν: this clause may define either the Apostle’s purpose, as attached to φημί (so Bz(1160), Hf(1161), Ed(1162)), or the Divine purpose implied in συνεστ. ἐστίν (so most interpreters). Both explanations give a fitting sense: the Ap. urges, or God has determined, the limitation of the temporal horizon, in order to call off Christians from secular absorption. In this solemn connexion the latter is, presumably, Paul’s uppermost thought.

1 Corinthians 7:29 b, 1 Corinthians 7:30 are “the picture of spiritual detachment in the various situations in life” (Gd(1163)). Home with its joys and griefs, business, the use of the world, must be carried on as under notice to quit, by men prepared to cast loose from the shores of time (cf. Luke 12:29-36; by contrast, Luke 14:18 ff.). From wedlock the Ap. turns, as in 1 Corinthians 7:17-24, to other earthly conditions—there considered as stations not to be wilfully changed, here as engagements not to be allowed to cumber the soul. Ed(1164) observes that the Stoic condemned the interaction, here recognised, between “the soul’s emotions and external conditions; the latter he would have described as a thing indifferent, the former as a defect: πᾶν μὲν γὰρ πάθος ἁμαρτία” (Plut., Virt. Mor., 10). “Summa est, Christiani hominis animum rebus terrenis non debere occupari, nec in illis conquiescere: sic enim vivere nos oportet, quasi singulis momentis migrandum sit e vita” (Cv(1165)).— ὡς μὴ ἔχοντες κ. τ. λ., not like, in the manner of, but “with the feeling of those who have not,” etc., ὡς with ptp(1166) implying subjective attitude—a limitation “proceeding from the mind of the speaking or acting subject” (Bm(1167), p. 307); cf. 1 Corinthians 7:25 and note.— ἀγοράζοντες (marketing) gives place in the negative to κατέχοντες, possessing, holding fast (cf. 2 Corinthians 6:10).— χράομαι governs acc(1168) occasionally in late Gr(1169); the case of τὸν κόσμον may be influenced by καταχρώμενοι, with which cl(1170) authors admit the acc(1171) The second vb(1172) (with dat(1173) in 1 Corinthians 9:18) is the intensive of the first—to use to the full (use up); not to misuse—a meaning lexically valid, but inappropriate here. “Abuse” had both meanings in older Eng., like the Lat. abutor; it appears in Cranmer’s Bible with the former sense in Colossians 2:22.

A reason for sparing use of the world lies in its transitory form, 1 Corinthians 7:31 b—a sentence kindred to the declaration of 1 Corinthians 7:29 a.— σχῆμα (cf. 1 Corinthians 4:6, and other parls.) denotes phenomenal guise—habitus, fashion—as distinguished from μορφή, proper and essential shape: see the two words in Philippians 2:6 ff., with the discussions of Lt(1174) and Gifford ad loc(1175) “The world” has a dress suited to its fleeting existence.— παράγει affirms “not so much the present actual fact, as the inevitable issue; the σχῆμα of the world has no enduring character” (El(1176)); “its fascination is that of the theatre” (Ed(1177)); cf. 1 John 2:17. The Ap. is thinking not of the fabric of nature, but of mundane human life—the world of marryings and marketings, of feasts and funerals.

Then what this world to thee, my heart?

Its gifts nor feed thee nor can bless.

Thou hast no owner’s part in all its fleetingness.

—J. H. Newman.

Verses 32-34
1 Corinthians 7:32-34. θέλω δὲ ὑμᾶς κ. τ. λ. (cf. 1 Corinthians 7:7): “But I want you to be unanxious ( ἀμερίμνους);” cf. φείδομαι, 1 Corinthians 7:28. This is the reason why P. labours the advice of this section; see our Lord’s dehortations from ἡ μέριμνα τοῦ αἰῶνος in Matthew 6:25-34; Matthew 13:22.

1 Corinthians 7:32-34 describe, not without a touch of humour, the exemption in this respect of the unmarried: he “is anxious in respect of the things of the Lord”—not “of the world, as to how he should please his wife!” After bidding the readers to be ἀμέριμνοι, P. writes μεριμνᾷ τ. τοῦ κυρίου, with a certain catechresis in the vb(1178), for the sake of the antithesis. The accs. are of limitation rather than of transitive obj(1179) πῶς ἀρέσῃ is indirect question, retaining the deliberative sbj(1180)—“is anxious … (asking) how he should please,” etc. For the supreme motive, “pleasing the Lord,” cf. 1 Corinthians 4:1-5, 2 Corinthians 5:9, etc. ὁ γαμήσας, aor(1181) of the event (pf. in 1 Corinthians 7:10 : cf. note), which brought a new care.—Accepting the reading καὶ μεμέρισται. καὶ ἡ γυνὴ ἡ ἄγαμος, with the stop at μεμέρ. (the only possible punctuation with ἡ ἄγαμος in this position: see txtl. note), then it is added about the married Christian, that “he has been (since his marriage) divided,”—parcelled out (see note on 1 Corinthians 1:12): part of him is assigned to the Lord, part to the world. Lt(1182) says that this rendering (R.V. mg.) “throws sense and parallelism into confusion, for καὶ μεμέρισται is not wanted with 1 Corinthians 7:33, which is complete in itself”: nay, the addition is made just because the parl(1183) would be untrue if not so qualified; the married Christian does not care simply for “the things of the world” as the unmarried for “the things of the Lord,” he cares for both “and is divided,” giving but half his mind to Christ (so Ewald, Hf(1184), Hn(1185), Ed(1186)). The attachment of καὶ μεμέρισται to 1 Corinthians 7:34, with the Western reading (see txtl. note), retained by Mr(1187), Bt(1188), El(1189), Lt(1190), Sm(1191), A.V., and R.V. txt., in accordance with most of the older commentt., gives to μερίζω a meaning doubtful in itself and without N.T. parl(1192): “And there is a distinction between the wife and the maiden”. Gd(1193) escapes this objection by reading μεμέρισται κ. ἡ γυνὴ as a sentence by itself, “the wife also is divided”—then continuing, “And the unwedded maiden cares for,” etc.; an awkward and improbable construction as the text stands (but see Hn(1194) below). Txtl. criticism and exegesis concur in making καὶ μεμέρισται a further assertion about ὁ γαμήσας, revealing his full disadvantage.

Hn(1195), by a very tempting conjecture, proposes to insert a second μεμέρισται after the first: πῶς ἀρέσῃ τ. γυναικί, καὶ μεμέρισται· μεμέρισται καὶ ἡ γυνή. ἡ ἄγαμος καὶ ἡ παρθένος μεριμνᾷ κ. τ. λ.—“He that has married is anxious in regard to the things of the world, how he may please his wife, and is divided; divided also is the wife. The unmarried (woman), with the maiden, is anxious as to the things of the Lord.” This would account for the double καί, which embarrasses the critical text; it gives a fuller and more balanced sense, in harmony moreover with Paul’s principle of putting husband and wife on equal terms (1 Corinthians 7:2 ff., 1 Corinthians 7:11-16); and nothing was easier than for a doubled word, in the unpunctuated and unspaced early copies, to fall out in transcription. Placing the full stop at μεμέρισται, without the aid of Hn(1196)’s emendation, ἡ γυνὴ ἡ ἄγαμος καὶ ἡ παρθένος are made the combined subject of μεριμνᾷ (1 Corinthians 7:34), “the unmarried woman” being the general category, within which “the maiden,” whose case raised this discussion (1 Corinthians 7:25), is specially noted; the two subjects forming one idea, take a sing(1197) verb.

The purpose ἵνα ᾖ ἁγία κ. τ. λ. is the subjective counterpart of the question πῶς ἀρέσῃ of 1 Corinthians 7:32; note the similar combination in Romans 12:1, also 1 Thessalonians 4:3; and see notes on ἁγίοις, ἡγιασμένοις, 1 Corinthians 1:2. Holiness τῷ σώματι (dat(1198) of sphere; see Wr(1199), p. 270) comes first in this connexion (cf. 1 Corinthians 7:4; 1 Corinthians 6:20), and τῷ πνεύματι is added to make up the entire person and to mark the inner region of sanctification; “the spirit” which animates the body, being akin to God (John 4:24) and communicating with His Spirit (Romans 8:16), is the basis and organ of our sanctification (cf. 1 Thessalonians 5:23, 2 Thessalonians 2:13).—Of ἡ γαμήσασα, “she that has married,” on the contrary, the same must be said as of ὁ γαμήσας (1 Corinthians 7:33); she studies to “please her husband” as well as “the Lord”.

Verse 35
1 Corinthians 7:35. A third time P. declares that he is consulting for the welfare of his readers (cf. 28b, 32a), not insisting on his own preference nor laying down an absolute rule: “looking to ( πρός) your advantage I say (it)”. τὸ σύμφορον is the abstract of συμφέρει (1 Corinthians 6:12, 1 Corinthians 10:23).—The βρόχος is the noose or lasso by which a wild creature is snared: P. does not wish by what he says to deprive the Cor(1200) of any liberty,—to capture his readers and shut them up to celibacy—“not that I may throw a snare over you”. He aims at what is socially εὔσχημον, “of honourable guise,” as belonging to the Christian decorum of life (see parls.); and at what is religiously εὐπάρεδρον τῷ κυρίῳ, “promotive-of-fit-waiting on the Lord”.— ἀπερισπάστως recalls the περιεσπᾶτο used of Martha in Luke 10:38-42, and suggests that the Ap. had this story in his mind, esp. as μεριμνάω, his leading expression in this Section, is the word of reproof used by Jesus there. Epictetus’ dissuasive from marriage, in his Dissertt., III., xxii., 67 ff., curiously resembles Paul’s: τοιαύτης οὔσης καταστάσεως οἵα νῦν ἐστιν, ὡς ἐν παρατάξει, μή ποτʼ ἀπερίσπαστον εἶναι δεῖ τ. κυνικὸν ὅλον πρὸς τῇ διακονίᾳ τοῦ θεοῦ, ἐπιφοιτᾶν ἀνθρώποις δυνάμενον, οὐ προσδεδεμένον καθήκουσιν ἰδιωτικοῖς οὐδʼ ἐμπεπλεγμένον (cf. 2 Timothy 2:4) σχέσεσιν, ἃς παραβαίνων οὐκέτι σώσει τὸ τοῦ καλοῦ καὶ ἀγαθοῦ πρόσωπον, τηρῶν δʼ ἀπολεῖ τὸν ἄγγελον κ. κατάσκοπον κ. κήρυκα τῶν θεῶν; (69).

Verse 36
1 Corinthians 7:36. By a contrastive δὲ P. passes from the εὔσχημον at which his dissuasive was aimed, to the ἀσχημονεῖν that might be thought to result in some cases from following it.—The vb(1202) (= ἀσχήμωι εἶναι) signifies either to act unbecomingly (1 Corinthians 13:5), or to suffer disgrace, turpem videri (Vg(1203)); the antithesis, and the ad junct ἐπὶ τὴν παρθένον, dictate the former sense, which is post-classical.—On νομίζε (is of opinion), see 1 Corinthians 7:26. It was socially discreditable, both amongst Greeks and Jews (cf. Sirach 42:9), to keep one’s daughter at home, without obvious reason, for any long period beyond adult age; a Christian father might feel this discredit for his religion’s sake (cf. 1 Corinthians 10:32), and might be reproached as doing his child and society a wrong.— ἐὰν ᾖ ὑπέρακμος, “if she be past the bloom (of youth)”—the μέτριος χρόνος ἀκμῆς, fixed by Plato (Rep., vi., 460 E) at twenty, the œtas nubilis.— καὶ οὕτως ὀφείλει (see parls.) γίνεσθαι—“and so matters ought to proceed” (pr(1204) inf(1205))—states a further presumable reason for consent: duty may require it—where, e.g., the girl has been promised, or is so situated that a continued veto may give rise to peril or scandal (cf. 1 Corinthians 7:2). In such circumstances the father’s course is clear: “let him do what he wills” ( θέλει); cf. 1 Corinthians 7:35. γαμείτωσαν—i.e., the daughter and her suitor, the claim of the latter being hinted at in the previous ὀφείλει: pr(1206) impv(1207); “Let the marriage take its course”.

Verses 36-40
1 Corinthians 7:36-40. § 24. FREEDOM TO MARRY. The question of the marriage of Cor(1201) Christian maidens Paul has discussed on grounds of expediency. The narrow earthly horizon, the perils of the Christian lot, the division between religious and domestic duty esp. probable under these conditions, render the married state undesirable (1 Corinthians 7:28-34). The Ap. does not on these grounds forbid marriage,—to do so would entangle some of his readers perilously; he recommends what appears to him the course generally fitting, and advantageous for their spiritual interests (1 Corinthians 7:35 f.). If the parent’s judgment points the other way, or if circumstances are such as to enforce consent, then so let it be (1 Corinthians 7:36). But where the father can thus decide without misgiving, he will do well to keep his daughter at home (1 Corinthians 7:37 f.). Similarly in the case of the Christian widow: she is free to marry “in the Lord”; but, in Paul’s decided opinion, she will be happier to refrain (1 Corinthians 7:39 f.). The Ap. gives inspired advice, and the bias of his own mind is clearly seen; but he finds no sin in marriage; he guards sensitively the rights of individual feeling and conscience, and leaves the decision in each case to the responsible parties.

Verse 37
1 Corinthians 7:37. For the opposite resolution, adopted by a father who “keeps his own virgin (daughter)” instead of “marrying” her (1 Corinthians 7:38), four conditions are laid down: (1) unshaken firmness in his own mind ( ἕστηκεν ἐν τῇ καρδίᾳ ἑδραῖος, cf. Romans 14:5; Romans 14:23), as against social pressure; (2) the absence of constraint ( μὴ ἔχων ἀνάγκην) arising from previous engagement or irresistible circumstances; (3) his full authority to act as he will ( ἐξουσίαν δὲ ἔχει κ. τ. λ.)—slaves, on the other hand, could not dispose of their children, and the unqualified patria potestas belonged only to Roman citizens (see Ed(1208) in loc.); ἐξουσία, however, signifies moral power, which reaches in the household far beyond civil right; (4) a judgment deliberately and independently formed to this effect ( τοῦτο κέκρικεν ἐν τῇ ἰδίᾳ καρδίᾳ). Granting all this, the father who “has decided to keep his own maiden, does well”— καλῶς, rightly, honourably well (see note on καλόν, 1). The repeated καρδία (the mind, the seat of thought and will, rather than the heart with its modern emotional connotation; cf. 1 Corinthians 2:9, 1 Corinthians 4:5, and notes), and the phrase περὶ τοῦ ἰδίου θελήματος, press on the father the necessity of using his judgment and acting on his personal responsibility; as in 1 Corinthians 7:6 f., 1 Corinthians 7:28; 1Co_7:35, the Ap. is jealous of allowing his own authority or inclination to overbear the conscience of his disciples; cf. Romans 14:4-10; Romans 14:22 f.—This ἀνάγκη urges in the opp(1209) direction to that of 1 Corinthians 7:26; in both cases the word signifies compulsion, dictating action other than that one would independently have taken.— ἐξουσίαν … περί κ. τ. λ. is “power as touching his own resolve,” the right to act as one will—in other words, mastery of the situation.—The obj(1210), τ. παρθένον, suggests the tacit complement to τηρεῖν (see parls.): “to keep intact, in what he believes to be the best state” for the Lord’s service (Ed(1211)). “The will of the maiden is left wholly out of court” (Hn(1212)); social custom ignored this factor in marriage; for all that, it might constitute the opposed ἀνάγκη, and might, in some circumstances, practically limit the paternal ἐξουσία; see 1 Corinthians 7:28 b, and note.

Verse 38
1 Corinthians 7:38, the sum of the matter: either to marry one’s daughter or refuse her in marriage is, abstractly viewed, an honourable course; the latter, in Paul’s judgment, and for Christians in the present posture of things, is better. “Ce bien et mieux résument tout le chapitre” (Gd(1213)).

Verse 39-40
1 Corinthians 7:39-40 dispose, by way of appendix to the case of the maiden and to the like effect, of the question of the remarriage of Christian widows. 1 Corinthians 7:39 is repeated in almost identical terms, for another purpose, in Romans 7:2.—On δέδεται and γαμηθῆναι (cl(1214) γαμεθῆναι), see 1 Corinthians 7:27 f.; κοιμηθῇ, the term for Christian death (see parls.).—“She is free to be married to whom she will,” while the maiden is disposed of by her father’s will (1 Corinthians 7:36 f.); μόνον ἐν κυρίῳ (cf. 2 Corinthians 6:14 ff., 1 Thessalonians 4:3 ff.) forbids union with a heathen; it also forbids any union formed with un-Christian motives and otherwise than under Christ’s sanction (cf. Thess. 1 Corinthians 4:4 f.—“But more blessed she is” ( μακαριωτέρα δὲ: see parls.)—not merely happier by exemption from trouble (1 Corinthians 7:26 ff.), but religiously happier in her undivided devotion to the Lord (1 Corinthians 7:32 ff.)—“if she abide as she is”. This advice was largely followed in the Pauline Churches, so that before long widows came to be regularly enrolled for Church service (1 Timothy 5:3-16).— κατὰ τὴν ἐμὴν γνώμην (see note on 1 Corinthians 7:26): Paul’s advice, not command.— δοκῶ δὲ κἀγώ κ. τ. λ.: “However I think, for my own part (however others may deem of me), that I have (an inspiration of) God’s Spirit” (the anarthrous πνεῦμα θεοῦ: cf. 1 Corinthians 12:3, etc.); see for Paul’s claim to Divine guidance, extending to his opinions as well as commands, 1 Corinthians 7:25, 1 Corinthians 2:10-16, 1 Corinthians 4:1, 1 Corinthians 9:2, 1 Corinthians 14:37.—On δοκῶ, see note to 1 Corinthians 4:9; it is the language of modesty, not misgiving. The Ap. commends his advice in all these matters, conscious that it proceeds from the highest source and is not the outcome of mere human prudence or personal inclination.

DIVISION III. CONTACT WITH IDOLATRY, 8–10. We have traced in the previous chapters the disastrous reaction of the old leaven upon the new Christian kneading at Cor(1215) But Christian society had its external as well as its internal problems—a fact already evident in the discussion of ch. 6 respecting the carrying of disputes to the heathen law-courts. A much larger difficulty, involving the whole problem of social intercourse between Christians and their heathen neighbours, had been raised by the Church Letter—the question περὶ τῶν εἰδωλοθύτων (1 Corinthians 8:1). Was it lawful for a Christian to eat flesh that had been offered in sacrifice to an idol? Social festivities commonly partook of a religious character, being conducted under the auspices of some deity, to whom libations were poured or to whom the animals consumed had been dedicated in sacrifice. The “idol’s house” (1 Corinthians 8:10) was a rendezvous for banquets. Much of the meat on sale in the markets and found on ordinary tables came from the temples; and without inquiry it was impossible to discriminate (1 Corinthians 10:25-28). Jewish rule was uncompromisingly strict upon this point; and the letter of the Jerusalem Council, addressed to the Churches of Antioch, Syria, and Cilicia, had directed “the brethren from among the Gentiles” to “abstain from idolothyta” (Acts 15:29). The Cor(1216) Church, in consulting Paul, had expressed its own leaning towards liberty in this matter (1 Corinthians 7:8); what will the Ap. say? It is a real dilemma for him. He has to vindicate the broad principles of spiritual religion; at the same time he must avoid wounding Jewish feeling, and must guard Gentile weakness against the seductions of heathen feasts and against the peril of relapsing into idolatry through intercourse with unconverted kindred and neighbours. In theory Paul is for freedom, but in practice for great restrictions upon the use of idolothyta. (1) He admits that the question is decided in principle by the fundamental truth of religion, viz., that God is one, from which it follows that the sacrifice to the idol is an invalid transaction (1 Corinthians 8:1 ff.; 1 Corinthians 10:19; 1 Corinthians 10:26). But (2) many have not grasped this inference, being still in some sense under the spell of the idol; for them to eat would be sin, and for their sake stronger-minded brethren should abstain (1 Corinthians 8:7-13; 1 Corinthians 10:23-30). To this effect (3) P. sets forth his own example, (a) in the abridgment of his personal liberty for the good of others (1 Corinthians 9:1-22; 1 Corinthians 10:33 to 1 Corinthians 11:1), and (b) in the jealous discipline of bodily appetite (1 Corinthians 9:23 ff.). The last consideration leads (4) to a solemn warning against contamination by idolatry, drawn (a) from the early history of Israel, and further (b) from the communion of the Lord’s Table, which utterly forbids participation in “the table of demons” (1 Corinthians 10:1-22). These instances show in a manner evident to the good sense of the readers (1 Corinthians 10:15), that to take part in a heathen sacrificial feast is in effect a recognition of idolatry and an apostasy from Christ.

08 Chapter 8 

Verse 1
1 Corinthians 8:1 a. περὶ δὲ τῶν εἰδωλοθύτων: another topic of the Church Letter, to which the Apostle continues his reply (see note on 1 Corinthians 7:1; also Introd., chap. 2). The word εἰδωλόθυτον (see parls.), “the idol-sacrifice,” substituted for the ἱερόθυτον (1 Corinthians 10:28) of the heathen vocabulary, conveys an implicit judgment on the question in hand; see note on εἴδωλον, 1 Corinthians 8:4, and on 1 Corinthians 10:19 f.; also Acts 15:20, τὰ ἀλισγήματα τῶν εἰδώλων.— οἴδαμεν— ὅτι πάντες γνῶσιν ἔχομεν: the common rendering, “We know that we all have knowledge” yields a weak tautology, and misses the irony of the passage; otherwise than in οἴδαμεν ὅτι of 1 Corinthians 8:4, this is the causal ὅτι (so Bg(1219), Hn(1220), Ed(1221)). The Cor(1222) in making their inquiry virtually answered it themselves; they wrote οἴδαμεν ὅτι οὐδὲν εἴδωλον ἐν τῷ κόσμῳ (1 Corinthians 8:4); and P. takes them up at the first word with his arresting comment: “ ‘We know’ (say you?) because ‘we all have knowledge’!—Knowledge puffs up,” etc.—For γνῶσιν ἔχομεν, cf. 1 Corinthians 8:10; the phrase breathes the pride of the Cor(1223) illuminati; in γνῶσις this Church felt itself rich (1 Corinthians 1:5, 1 Corinthians 4:10); its wealth was its peril.

1 Corinthians 8:1 b. The Ap. gives to Cor(1224) vanity a sudden, sharp rebuke by his epigram, ἡ γνῶσις φυσιοῖ, ἡ δὲ ἀγάπη οἰκοδομεῖ: “Knowledge puffs up, but Love builds up”. Hn(1225) aptly compares Aristotle’s axiom, τὸ τέλος οὐ γνῶσις, ἀλλὰ πρᾶξις (Nic. Eth., i., 1). For φυσιόω, to inflate, see note on 1 Corinthians 4:6. The appeal of the Church to Knowledge as decisive in the controversy about “meats” disclosed the great flaw in its character—its poverty of love (1 Corinthians 13:1 ff.). The tacit obj(1226) of οἰκοδομεῖ is the Church, the θεοῦ οἰκοδομή (1 Corinthians 3:9; 1 Corinthians 3:16); Ephesians 4:15 f. describes the edifying power of love; see also Matthew 22:37-40, 1 John 4:16-21. For the Biblical use of ἀγάπη, see note to 1 Corinthians 13:1. The divisive question at issue Love would turn into a means of strengthening the bonds of Church life; Knowledge operating alone makes it an engine of destruction (1 Corinthians 8:11 f.).

Verses 1-6
1 Corinthians 8:1-6. § 25. KNOWLEDGE OF THE ONE GOD AND ONE LORD. In inquiring from their Ap. “about the εἰδωλόθυτα,” the Cor(1217) had intimated their “knowledge” of the falsity of the entire system of idolatry. Here Paul checks them at the outset. The pretension betrays their one-sided intellectualism. Such matters are never settled by knowledge; love is the true arbiter (1 Corinthians 8:2 f.). After this caution, he takes up the statement of the Cor(1218) creed made in the Church Letter, with its implications respecting idolatry (1 Corinthians 8:4 ff.).

Verse 2-3
1 Corinthians 8:2-3. Loveless knowledge is ruinous (1 Corinthians 8:1 b); more than that, it is self-stultifying. The contrasted hypotheses— εἴ τις δοκεῖ ἐγνωκέναι τι (= δοκεῖ σοφὸς εἶναι, 1 Corinthians 3:18) and εἴ τις ἀγαπᾷ τὸν θεόν—define the position of men who build upon their own mental acquirements, or who make love to God the basis of life. For emphatic δοκεῖ, cf. 1 Corinthians 3:18, 1 Corinthians 7:40; it implies an opinion, well- or ill-founded, and confidence in that opinion. The pf. ἐγνωκέναι signifies knowledge acquired (for which, therefore, one might claim credit), while the aors. ἔγνω and γνῶναι denote the acquisition of (right) knowledge, rendered impossible by self-conceit—“he has never yet learnt as he ought to do”. For τι—probably τὶ in this connexion, something emphatically, something great—cf. note on τὶ εἰδέναι, 1 Corinthians 2:2. The Enchiridion of Epictetus supplies a parl(1227) to 1 Corinthians 8:2 : “Prefer to seem to know nothing; and if to any thou shouldst seem to be somebody, distrust thyself”; similarly Socrates, in Plato’s Apology, 23.

Verse 3
1 Corinthians 8:3 is one of Paul’s John-like sayings. In the apodosis he substitutes, by an adroit turn, “is known ( ἔγνωσται: pf. pass(1228) of abiding effect upon the obj(1229)) by God” for “hath come to know God,” the expected consequence—see the like correction in Galatians 4:9; cf. Philippians 2:12 f., 1 Corinthians 3:12; John 15:16; 1 John 4:10. Paul would ascribe nothing to human acquisition; religion is a bestowment, not an achievement; our love or knowledge is the reflex of the divine love and knowledge directed toward us. Philo, quoted by Ed(1230), has the same thought: γνωριζόμεθα μᾶλλον ἢ γνωρίζομεν (De Cherub., § 32).— οὗτος ἔγνωσται ὐπʼ αὐτοῦ (sc. τοῦ θεοῦ), “he (and not the other) is known by Him”. Ev(1231) reverses the ref(1232) of the prons.: “He (God) hath been known by him (the man loving Him)”—an unlikely use of οὗτος.

Verse 4
1 Corinthians 8:4. After his thrust at Cor(1233) γνῶσις, P. resumes, with οὖν (cf. 1 Corinthians 11:17-20), from 1 Corinthians 8:1 the question “About the eating of idolothyta,” repeating the “we know” at which he had interrupted his correspondents. For οἴδαμεν in a confessio fidei, cf. 1 John 5:18 ff. That the theological statement given in 1 Corinthians 8:4 ff. comes from the mouth of the Corinthians seems probable from the following considerations: (a) the repeated οἴδαμεν (h.l. in this Ep.; cf. the frequent interrog. οὐκ οἴδατε; of chh. 3, 5, 6; also 1 Corinthians 12:2), by which P. associates himself with the readers, who are men of knowledge (1 Corinthians 1:5, 1 Corinthians 10:15, etc.); (b) the solemn rhythm of 1 Corinthians 8:4 b and 1 Corinthians 8:6, resembling a confessional formula (cf. Ephesians 4:4 ff., 1 Timothy 3:16)

Verse 5
(1241) Corinth, Corinthian or Corinthians.

Verse 6
1 Corinthians 8:6 affirms in positive Christian terms, as 1 Corinthians 8:4 b stated negatively and retrospectively, the creed of the Cor(1249) believers. The “one God” of O.T. monotheism is “to us one God the Father”. “Of whom are all things, and we for Him:” the universe issues from God, and “we,” His sons in Christ, are destined therein for His use and glory—He would reap in “us” His glory, as a father in the children of his house; see, on this latter purpose, Ephesians 1:5; Ephesians 1:10 ff., Ephesians 1:18 b, 1 Corinthians 3:9 ff.; also 1 Peter 2:9, James 1:18, John 17:9 f., etc.; cf. Aug(1250), “Fecisti nos ad Te”. In the emphatic ἡμεῖς εἰς αὐτὸν there speaks the joyful consciousness of Gentiles called to know and serve the true God; cf. 1 Corinthians 12:2 f., Ephesians 2:11 ff.—The “one Lord Jesus Christ” is Mediator, as in 1 Timothy 2:5—“through whom are all things, and we through Him”; again ἡμεῖς stands out with high distinction from the dim background of τὰ πάντα. The contrasted ἐξ οὗ, εἰς αὐτὸν of the previous clause is replaced by the doubled διὰ of this: God is the source of all nature, but the end specifically of redeemed humanity; Christ is equally the Mediator—and in this capacity the Lord (1 Corinthians 15:24-28)—of nature and of men. The universe is of God through Christ (Hebrews 1:2, John 1:3): we are for God through Christ (2 Corinthians 5:18, Ephesians 1:5, etc.). Colossians 1:15 ff. unfolds this doctrine of the double Lordship of Christ, basing His redemptional upon His creational headship.—It is an exegetical violence to limit the second τὰ πάντα, as Grotius and Baur have done, to “the ethical new creation”; in 2 Corinthians 5:18 the context gives this limitation, which in our passage it excludes. The inferior reading διʼ ὅν (for οὗ: see txtl. note), “because of whom are all things,” would consist with a lower doctrine of Christ’s Person, representing Him as preconceived object, while with διʼ οὗ He is pre-existent medium of creation. The full Christology of the 3rd group of the Epp. is latent here. The faith which refers all things to the one God our Father as their spring, and subordinates all things to the one Lord our Redeemer, leaves no smallest spot in the universe for other deities; intelligent Christians justly inferred that the material of the idolothyta was unaffected by the hollow rites of heathen sacrifice.

Verse 7
1 Corinthians 8:7. “But not in all is there the knowledge”( ἡ γνῶσις) which you and I claim to have (1 Corinthians 8:1; 1 Corinthians 8:10), expressed just now in the terms of the Church confession (1 Corinthians 8:4 ff.).— τῇ συνηθείᾳ ἕως ἄρτι τοῦ εἰδώλου, “by reason of their habituation up till now to the idol”: for this dat(1252) of defining cause, cf. Ephesians 2:1.— ἕως ἄρτι (cf. 1 Corinthians 4:8; 1 Corinthians 4:11) qualifies the quasi-vbl. noun συνηθεία, actively used, which, as in 4 Maccabees 13:21 and cl(1253) Gr(1254), signifies with the objective gen(1255) (= συνηθεία πρὸς or μετά) intercourse, familiarity with; the other, passive sense is seen in 1 Corinthians 11:16. The Western reading, συνειδήσει, preferred by some critics as the lectio ardua, gives the sense, “through relation of conscience to the idol” (Hf(1256), Hn(1257)).— ὡς εἰδωλόθυτον ἐσθίουσι, “as an idol-sacrifice eat (the meat in question)”—under the consciousness that it is such, with the sense haunting them that what they eat belongs to the idol and associates them with it; cf. 1 Corinthians 10:18 ff. and notes. “And their conscience, since it is weak (unable to get rid of this feeling), is soiled”(opp(1258) of the καθαρὰ συνείδησις of 1 Timothy 3:9, 2 Timothy 1:3). The consciousness of sharing in idol-worship is defiling to the spirit of a Christian; to taste knowingly of idolothyta, under any circumstances, thus affects converts from heathenism who have not the full faith that the earth is the Lord’s and the fulness thereof; now, “whatsoever is not of faith is sin”(Romans 14:23).

Verses 7-13
1 Corinthians 8:7-13. § 26. THE WEAK CONSCIENCE OF THE OLD IDOLATER. The knowledge of the one Father and Lord upon which the Cor(1251) Church prided itself, had not released all its members from fears respecting the idolothyta; in some the intellect outran the heart, in others it lagged behind. With the latter, through weakness of understanding or force of habit, the influence of the heathen god still attached to objects associated with his worship (1 Corinthians 8:7). For a man in this state of mind to partake of the consecrated flesh would be an act of compliance with heathenism; and if the example of some less scrupulous brother should lead him thus to violate his conscience and to fall into idolatry, heavy blame will lie at the door of his virtual tempter (1 Corinthians 8:10-12). Such blame P. declares that he will himself on no account incur (1 Corinthians 8:13).

Verse 8
1 Corinthians 8:8, like 1 Corinthians 8:4-6, represents the pro in the question περὶ βρώσεως, as 1 Corinthians 8:7-13 the contra. Chap. 8 is virtually a dialogue; the double (challenging and rebutting) δὲ of 1 Corinthians 8:8 f., with the words “your right” of 1 Corinthians 8:9, in accordance with Paul’s dialectical style (cf. Romans 3:1-8), compels us to read this ver., like 1 Corinthians 8:1; 1 Corinthians 8:4-6, as from the mouth of the Cor., possibly from the Church Letter; “hic alter erat, vel esse poterat, Corinthiorum prætextus” (Cv(1260)). At the word μολύνεται P. hears some of his readers interject: “The conscience of the weak brother is defiled, you say, by eating after my example. But ( δέ) how so? You have taught us that God will not judge us by these trifling externals; abstinence or use of ‘meats’ makes no difference to our intrinsic state.” This Paul admits, to set against it the caution βλέπετε δὲ μὴ κ. τ. λ., on which the rest of the paragraph hangs.

Verse 9
1 Corinthians 8:9. “Beware, however, lest this right of yours”—sc. to eat the idolothyta, for which many of the Cor(1261) are contending, and probably in the Church Letter (1 Corinthians 8:1). For ἐξουσία in this use, cf. 1 Corinthians 9:4 ff., 1 Corinthians 9:12, also ἔξεστιν in 1 Corinthians 6:12, 1 Corinthians 10:23. The Jerus. Council (Acts 15:29), to whose decree P. was a party, had not denied in principle the lawfulness of using idolothyta; it forbade such use to the mixed Judæo-Gentile Churches within a certain area, in deference to Jewish feeling. Paul comes in effect to the same conclusion, though he advises instead of commanding. The πρόσκομμα is an obstacle thrown in the way of “the weak,” over which they may stumble into a moral fall, not having the strength either to overcome their scruples or to disregard an example contrary to their conscience.

Verse 10
1 Corinthians 8:10 enforces ( γάρ) the above warning.— σὲ τὸν ἔχοντα γνῶσιν “thee, the man that has knowledge” (see 1): the Cor(1262) pretension to superior enlightenment, shown in 1 Corinthians 8:2 f. to be faulty in Christian theory, now discloses its practical mischief. The behaviour of the Christian man of knowledge who “reclines (at table) in an idol’s temple,” is represented as a sort of bravado—a thing done to show his “knowledge,” his complete freedom from superstition about the idol. This act is censured because of its effect upon the mind of others; in 1 Corinthians 10:18-22 it will be condemned on its own account. The form εἰδωλίον (or - εῖον) occurs in the Apocrypha; it follows the formation of Gr(1263) temple names— ἀπολλωνεῖον, etc.— οὐχὶ ἡ συνείδησις αὐτοῦ, ἀσθενοῦς ὄντος κ. τ. λ.; “will not his conscience, weak as he is, be ‘edified’ unto eating the foods offered to idols?”—not because he is weak (as though overpowered by a stronger mind), but while he is still weak, as under the lingering belief that the idol is “something in the world” (1 Corinthians 8:7): “his verbis exprimitur horror infirmi, tamen edentis” (Bg(1264)).—Thus eating unpersuaded “in his own mind” (Romans 14:5), he sins (Romans 14:23), and therefore “is perishing” (1 Corinthians 8:11). The vb(1265) “edified”—instead of “persuaded” or the like—is used in sad irony (cf. Tert(1266), “ædificatur ad ruinam,” De Prœscr. Hœretic., 3); P. probably takes up the word in this connexion from the Church Letter: the eaters of idolothyta thought their practice “edifying” to less advanced brethren—“edifying, forsooth!—to what end?”

Verse 11
1 Corinthians 8:11. “For the weak man [whom you talk of building up!] is being destroyed through thy knowledge—the brother, on whose account Christ died!” (Romans 14:15). This affirms, with terrible emphasis, the issue implied by 1 Corinthians 8:10 : “est ædificatio ruinosa” (Cv(1267)).— ὁ ἀσθενῶν means (more than ὁ ἀσθενής) the man in a continued state of weakness.— ἐν τῇ σῇ γνώσει, “on the ground (or in the sphere) of thy knowledge”; in this atmosphere the weak faith of the other cannot live (cf. ἐν in 1 Corinthians 2:4; Ephesians 4:16, ἐν ἀγάπῃ). His “knowledge” leaves the tempter inexcusable. “Notice the threefold darkness of the picture: there perishes, thy brother, for whom Christ died” (Bt(1268)). Paul appeals to the strongest feelings of a Christian—brotherly love and loyalty to Christ. For the prospective διʼ ὅν, cf. Romans 4:25; Christ’s death is thus frustrated of its dear object (cf. Galatians 2:21) by thy heartless folly!

Verse 12
1 Corinthians 8:12. In such case, not only the weak brother sins by yielding, but the strong who tempted him; and the latter sins directly “against Christ” (for the construction, cf. 1 Corinthians 6:18): “But sinning in this way against the brethren, and inflicting a blow on their conscience while it is weak, you sin against Christ”.— τὴν συνείδησιν ἀσθενοῦσαν, not “their weak conscience” ( τὴν ἀσθεν.), but “their conscience weak as it is”: how base to strike the weak!— τύπτω describes as the violent wrong of the injurer, what is a μόλυσμα. and πρόσκομμα (1 Corinthians 8:7; 1 Corinthians 8:9) in its effect upon the injured. A blow on the conscience shocks and deranges it.—For the bearing of such an act on Christ, see Matthew 18:6 ff; Matthew 25:40; Matthew 25:45; also Zechariah 2:8, etc. The principle of union with Christ, which forbids sin against oneself (1 Corinthians 6:15), forbids sin against one’s brother.

Verse 13
1 Corinthians 8:13 sums up the debate in the language of personal conviction: “Wherefore verily”—for this last reason above all—“if (a matter of) food ( βρῶμα, indef.) is stumbling my brother, I will eat no flesh-meats for evermore, that I may not stumble my brother”.— κρέα (pl(1269) of κρέας) signifies the kinds of βρῶμα in question, including probably beside the idolothyta other animal foods which might scandalise men of narrow views, such as the vegetarians of Romans 14:13-21 (see notes ad loc(1270)).—Four times in 1 Corinthians 8:11-13 P. repeats the word ἀδελφός, seeking to elicit the love which was needed to control Cor(1271) knowledge (cf. 1 Corinthians 8:2 f.). For “ σκανδαλίζω, to put a σκάνδαλον (cl(1272) σκανδάληθρον, trap-stick = πρόσκομμα, 9) in another’s way,” cf. Romans 14:21 and parls. The strong negation οὐ μή (“no fear lest”: see Wr(1273), p. 634 ff.) is further heightened by εἰς τὸν αἰῶνα, “to eternity”. The rendering “while the world standeth” is based on the use of αἰῶν (perpetuity) in such passages as 1 Corinthians 1:20, where the context narrows its meaning; in this phrase the noun has its full sense, but used rhetorically.
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Verse 1
1 Corinthians 9:1. οὐκ εἰμὶ ἐλεύθερος; This question, arising out of the foregoing §, properly comes first. The freedom supposed is that of principle; in 1 Corinthians 9:19 it will take a personal complexion. P. is no longer bound by Mosaic restrictions in the matters under dispute (cf. 1 Corinthians 9:21, 1 Corinthians 10:29, Galatians 2:4; Galatians 4:12; Galatians 5:1); he holds the right belonging to every emancipated Christian.—Far beyond this reaches the question, οὐκ εἰμὶ ἀπόστολος; which P. answers by putting two other questions, one to his own consciousness, the other to that of his readers: “Have I not seen Jesus our Lord? Are not you my work in the Lord?”— ἰησοῦν … ἑόρακα (cf. Acts 7:55; Acts 9:5; Acts 9:17; Acts 22:8; Acts 26:15) is a unique expression with P.; it describes not a spiritual apprehension, the γνῶναι χοιστὸν of the believer, nor the ecstatic visions which he had sometimes enjoyed in a state of trance (2 Corinthians 12:1 ff.), but that actual beholding of the human and glorified Redeemer which befell him on the way to Damascus; from this dated both his faith and his mission (Acts 9:1-32, Galatians 1:10-17). Paul seldom uses “Jesus” as the name of our Lord distinctively, always with specific ref(1276) to the historical Person (cf. 1 Corinthians 12:3; 1 Corinthians 12:1, 1 Thessalonians 4:14; Ephesians 4:21; Philippians 2:10; 2 Corinthians 4:10-14). The visible and glorious man who then appeared, declared Himself as “Jesus”; from that instant Saul knew that he had seen the crucified Jesus risen and reigning. Asking of his new-found Lord, “What wilt Thou have me to do?” he received the command out of which his commission unfolded itself. Personal knowledge of the Lord and a “word from His mouth” (Acts 22:14) were necessary to constitute an Apostle in the primary sense, the immediate “emissary” of Jesus (cf. Mark 3:13, Acts 1:21 f.); in virtue of this experience, P. classes himself with “the other App.” (1 Corinthians 15:7 ff., Galatians 1:16 f.); his right to do so was in due time acknowledged by them (Galatians 2:6-9). The great interview, in its full import, was Paul’s own secret; his Apostolic power, derived therefrom, was manifest to the whole world (2 Corinthians 3:1 ff; 2 Corinthians 12:12), the Cor(1277) Church supplying a conspicuous proof.

Verses 1-6
1 Corinthians 9:1-6. § 27. PAUL’S APOSTOLIC STATUS. The Ap. is ready to forego his right to use the idolothyta, wherever this claim hurts the susceptibilities of any brother (1 Corinthians 8:13). He is “free” as any man in Cor(1274) in such respects; more than this, he is “an apostle” (1 Corinthians 9:1), and the Church of Cor(1275) is witness to the fact, being itself his answer to all challengers (1 Corinthians 9:2 f.). If so, he has the right to look to his Churches for maintenance, and that in the ordinary comfort of married life—a claim unquestioned in the case of his colleagues in the apostleship (1 Corinthians 9:4-6).

Verse 2-3
1 Corinthians 9:2-3. If not at Corinth amongst those who cried “I am of Cephas,” elsewhere Paul’s apostleship was denied by the Judaistic party, against whom he had afterwards to write 2 Corinthians 10. ff. In this trial he counts on the Cor(1278) standing by him: “If to others I am no apostle, at any rate ( ἀλλά γε, at certe, Bz(1279)) I am to you”. He does not say “of others,” as though distinguishing two fields of jurisdiction in the sense of Galatians 2:8, rather “in the eyes of others”; cf. the dat(1280) of 1 Corinthians 8:6 For ἀλλά γε, cf. Plato, Gorg., 470 D., εἰ δὲ μὴ ( δρῶ), ἀλλʼ ἀκούω γε.— γε throws its emphasis on ὑμῖν; so P. continues: “The seal of my apostleship you are, in the Lord”; cf. Romans 4:11, 2 Corinthians 1:22. This seal came from the hand of the Lord, affixed by the Master to His servant’s work (cf. 2 Corinthians 3:1 ff.). Despite its, imperfections, the Cor(1281) Church was a shining evidence of Paul’s commission; it was probably the largest Church as yet raised in his independent ministry. For ἐν κυρίῳ, see note on 1 Corinthians 4:15, and 1 Corinthians 7:22.—“This”—referring to 1 Corinthians 9:1-2—“is my answer to those that put me on my defence”: I point them to you!— ἀπολογία (see parls.) is a self-exculpation. For ἀνακρίνω, cf. notes on 1 Corinthians 2:14 f., 1 Corinthians 4:4.—It is Paul’s ἀποστολή, not the ἐξουσία of 1 Corinthians 9:4 ff., that is called in question; hence the vein of self-defence pervading the Epp. of this period. Granted the apostleship (and this the readers cannot deny), the right followed as a matter of course: this needed no “apology”.

Verses 4-6
1 Corinthians 9:4-6. The rights P. vindicates for himself and his fellow-labourers in the Gospel, are (a) the right to maintenance; (b) to marriage; (c) to release from manual labour.—(a) μὴ οὐκ ἔχομεν; “Is it that we have not?”—ironical question, as in 1 Corinthians 11:22—“Of course we have”. P. writes in pl(1282) collegas includens (Bg(1283)), the ἀποστολὴ suggesting οἱ λοιποὶ mentioned in the next ver.— ἐξουσίαν φαγεῖν καὶ πεῖν (later Gr(1284) for πιεῖν), “right to eat and drink,”—sc. as guests of the Church: see Mark 6:10, Luke 10:7; Luke 22:30. The added καὶ πεῖν, and the illustrations of 1 Corinthians 9:7; 1 Corinthians 9:13, show that the obj(1285) of the two vbs. is not the idolothyta, but the material provision for Christ’s apostles, supplied by those they serve (1 Corinthians 9:11); this ἐξουσία is analogous to, not parl(1286) with, that of 1 Corinthians 8:9, belonging not to the ἐλεύθερος as such, but to the ἀπόστολος; cf. the Didaché, 13, “Every true prophet is worthy of his food”. George Fox characteristically notes the moderation of the demand: “The Ap. said ‘Have I not power to eat and to drink?’ But he did not say, ‘to take tithes, Easter reckonings, Midsummer dues, augmentations, and great sums of money’.” ἐξουσίαν, as a verbal noun, governs the bare inf(1287), like ἔξεστιν.—(b) Paul claims, in order to renounce, the ἐξουσίαν ἀδελφὴν γυναῖκα περιάγειν—the “right to take about (with us) a sister as wife”—i.e., a Christian wife: brachyology for “to have a Christian sister to wife, and take her about with us”.— ἀδελφὴν is obj(1288), γυναῖκα objective complement to περιάγειν, on which the stress lies; “non ex habendo, sed ex circumducendo sumtus afferebatur ecclesiis” (Bg(1289)). The Clementine Vg(1290) rendering, mulierem sororem circumducendi (as though from γυν. ἀδελφ.), gives a sense at variance both with grammar and decorum, not to be justified by Luke 8:2 f. This misinterpreted text was used in defence of the scandalous practice of priests and monks keeping as “sisters” γυναῖκες συνεισακτοί, which was condemned by the Nicene Council, and often subsequently; so Jerome (Ep. 23, ad Eustoch.), “Agapetarum pestis … sine nuptiis aliud nomen uxorum … novum concubinarum genus” (see Suicer’s Thesaurus, s. vv. ἀγαπητή, ἀδελφή).—From the ὡς καὶ clause it appears that “the rest of the App.,” generally speaking, were married, and their wives often travelled with them; the “forsaking” of Luke 18:28-30 was not final (in the parl(1291) Matthew 19:28 f., Mark 10:28 ff., γυνὴ does not appear); according to tradition, John however was celibate. “The brothers of the Lord” were also orthodox Jews in this respect (on their relationship to Jesus, see Lt(1292), Essay in Comm(1293) on Galatians); indeed, they came near to founding a kind of Christian dynasty in Jerus. “And Cephas,” separately mentioned as the most eminent instance of the married Christian missionary. The association of the ἀδελφοὶ τ. κυρ. with the ἀπόστολοι does not prove that they were counted amongst these, or bore this title of office: while distinguished from the latter by their specific name (cf. Galatians 1:19), they are linked with them as persons of like eminence; see the position of James in Acts.—(c) The third ἐξουσία, μὴ ἐργάζεσθαι, Paul and his old comrade Barnabas had laid aside. Barn. had stripped himself of property at Jerus. in the early days (Acts 4:36 f.); and he and P. together, in the pioneer mission of Acts 13 f., worked their way as handicraftsmen. Now separated, they both continued this practice, which was exceptional— μόνος ἐγὼ κ. βαρνάβας. The allusion implies wide-spread knowledge of the career of Barn., which ends for us at Acts 15:39. Notwithstanding the παροξυσμὸς in which they parted, the two great missionaries remained in friendly alliance; cf. Paul’s reff. to Mark, Barnabas’ cousin, in Colossians 4:10, 2 Timothy 4:11. For ἐργάζομαι, as denoting manual labour, see parls.; a cl(1294) usage, like that of Eng. workmen. This third ἐξουσία was the negative side of the first (cf. 1 Thessalonians 2:9, also 2 Corinthians 11:9, and ἀδάπανον θήσω of 18 below).—The three rights in fact amount to the one which Paul argues for in the sequel: he might justly have imposed his personal support, and that in the more expensive character of a married man, upon the Christian communities for which he laboured, thus sparing himself the disadvantages and hardships of manual toil.

Verse 7
1 Corinthians 9:7 puts the question under three figures—virtual arguments from nature—drawn from the camp, the vineyard, the flock. These figures had been similarly used by our Lord: (1) in Luke 11:21 f., 1 Corinthians 14:31; (2) in Matthew 20:1 ff; Matthew 21:28 ff.; (3) in Luke 12:32, John 10, and John 21:15 ff. Cf. in Paul for (1) 1 Corinthians 14:8, Ephesians 6:10 ff., 1 Thessalonians 5:8; (2) 1 Corinthians 3:6 ff.; (3) Acts 20:28, Ephesians 4:11. On ὀψωνίοις, see Gm(1298): it denotes primarily “rations” served out in lieu of pay; then military “stipends” of any kind; then “wages” generally; see parls.— ἰδίοις ὀψων., not “at his proper pay,” but “at his private (as distinguished from public) charges”: cf. 1 Corinthians 11:21, Galatians 2:2. The use of ποτὲ to widen negative, interr(1299) (virtually negative), and hypothetical propositions, common in cl(1300) Greek, is infrequent in N.T.—In the third question, a partitive ἐκ with gen(1301) replaces the acc(1302), the image suggesting a share: “the shepherd is still remunerated in the East by a share of the milk” (Mr(1303)); or is P. thinking of the solid food ( ἐσθίει) which comes “out of the milk”? For the cognate acc(1304), f1ποιμαίνει ποίμνην, cf. 1 Peter 5:2, also John 10:16.

Verses 7-15
1 Corinthians 9:7-15 a. § 28. THE CLAIM OF MINISTERS TO PUBLIC MAINTENANCE. Paul asserts his right to live at the charge of the Christian community, in order to show the Cor(1295) how he has waived this prerogative (1 Corinthians 9:15 b, etc.). But before doing this, he will further vindicate the right; for it was sure to be disputed, and his renunciation might be used to the disadvantage of other servants of Christ. He therefore formally establishes the claim: (a) on grounds of natural analogy (1 Corinthians 9:7); (b) by proof from Scripture (1 Corinthians 9:8-10); (c) by the intrinsic justice of the case (1 Corinthians 9:11); (d) by comparison with O.T. practice (1 Corinthians 9:13); finally (e) by ref(1296) to the express commandment of the Lord (1 Corinthians 9:14). In 1 Corinthians 9:12 he indicates, by the way, that “others” of inferior standing are making themselves chargeable on the Cor(1297) Church.

Verses 8-10
1 Corinthians 9:8-10 a. μὴ κατὰ ἄνθρωπον κ. τ. λ.; “Am I saying these things as any man might do”—in accordance with human practice (as just seen in 7)?— κατὰ ἄνθρ., in contrast with what ὁ νόμος λέγει; cf. Galatians 3:15 ff. This dialectic use of μή, ἢ or ἢ καί, in a train of questions, is very Pauline; ἢ καὶ recommends the second alternative; cf. Romans 4:9, Luke 12:41.—“The law” is abolished as a means of obtaining salvation (Romans 3:19 ff., etc.); it remains a revelation of truth and right (Romans 7:12 ff.), and P. draws from it guidance for Christian conduct; cf. 1 Corinthians 14:34, Romans 13:8 ff., and (comprehensively) Romans 8:4. The ethics of the N.T. are those of the Old, enhanced by Christ (see Matthew 5:17 ff.). Paul speaks however here, somewhat distantly, of the “law of Moses” (cf. 1 Corinthians 9:20 f., 1 Corinthians 10:2); but of “the law of Christ” in Galatians 6:2 (cf. John 1:17; John 8:17; John 10:34; John 15:25).— οὐ φιμώσεις κ. τ. λ., “Thou shalt not muzzle a threshing ox,” cited to the same effect in 1 Timothy 5:18,— οὐ with fut(1305) reproducing the Heb. lo’ with impf(1306) of emphatic prohibition. Deuteronomy 25:4, detached where it stands, belongs to a series of Mosaic commands enjoining humane treatment of animals, regarded as being in some sense a part of the sacred community: cf. Exodus 20:10; Exodus 23:12; Exodus 23:19, Deuteronomy 22:4; Deuteronomy 22:6 f., Deuteronomy 22:10. Corn was threshed either by the feet of cattle (Micah 4:12 f.), or by a sledge driven over the threshing-floor (2 Samuel 24:22).— μὴ τῶν βοῶν μέλει τῷ θεῷ κ. τ. λ.; “Is it for the oxen that God cares, or on our account, by all means, does He say (it)?” The argumentative πάντως (cf. Romans 3:9, Luke 4:23), “on every ground”—slightly diff(1307) in 1 Corinthians 9:22, more so in 1 Corinthians 5:10 : not that “God is concerned wholly (exclusively) for us” in this rule; but on every account a provision made for the beasts in man’s service must hold good, à fortiori, for God’s proper servants; cf. Matthew 6:26 ff., also 1 Corinthians 10:31, 1 Corinthians 12:12. διʼ ἡμᾶς, emphatically repeated, signifies not men as against oxen, but nos evangelii ministros (Est.) in analogy to oxen; the right of Christ’s ministers “to eat and drink” is safeguarded by the principle that gives the ox his provender out of the corn he treads. Paul’s method in such interpretations is radically diff(1308) from that of Philo, who says, οὐ ὑπὲρ τῶν ἀλόγων ὁ νόμος, ἀλλʼ ὑπὲρ τῶν νοῦν κ. λόγον ἐχόντων, De Victim. offer., § 1: Philo destroys the historical sense; Paul extracts its moral principle.

1 Corinthians 9:10 b. διʼ ἡμᾶς γάρ (cf. 1 Thessalonians 2:20, for γὰρ in affirm. reply) κ. τ. λ.: “Yes, it was written on our account (cf. Romans 4:23 f.)—(to wit), that the ploughing (ox) ought to plough in hope, and the threshing (ox) in hope of partaking” ( ἐπʼ ἐλπίδι τοῦ μετέχειν). The explanatory ὅτι clause (cf. 1 Corinthians 1:5; 1 Corinthians 1:26, 1 Corinthians 4:9 and note) restates and amplifies the previous quotation. The Ap. is not explaining how the command came to be given (“because,” E.V(1309)), but unfolding the principle that lies in it.—The right of the ox in threshing also belongs in equity to the ox at the plough; all contributors to the harvest are included, whether at an earlier or later stage.— ὀφείλει, emphatic—debet (Vg(1310)): the hope of participation in the fruit is due to the labourer—beast or man. The moral, as applied to Christian teachers, is obvious; it embraces the successive stages of the common work (cf. 1 Corinthians 3:9, John 4:36).— ἀροτριᾷν (sometimes “to sow”; so El. and some others here) contains the root of the Lat. aro and older Eng. ear.

Verse 11-12
1 Corinthians 9:11-12 a appeal to the sense of justice in the Cor(1311); τὸ δίκαιον δείκνυσιν τοῦ πράγματος (Thp(1312)): cf. Galatians 6:6.— μέγα εἰ …; “Is it a great thing if …?” = “Is it a great thing to ask (or look for) that …?” cf. 2 Corinthians 11:15; the construction is akin to that of θαυμάζω εἰ (see Gm(1313), s.v. εἰ, i., 4)—a kind of litotes, suggesting where one might have vigorously asserted. The repeated collocation ἡμεῖς ὑμῖν, ἡμεῖς ὑμῶν, brings out the personal nature of this claim: “We sowed for you the things of the Spirit; should not we reap from you the (needed) carnal things?”— τὰ πνευματικὰ (cf 1 Corinthians 2:12, 1 Corinthians 12:1-13, Romans 8:2; Romans 8:5 f., Galatians 5:22, etc.) include all the distinctive boons of the Christian faith; “the carnal things” embrace, besides food and drink (1 Corinthians 9:4), all suitable bodily “goods” (Galatians 6:6).—The question of 1 Corinthians 9:12 a assumes that other Christian teachers received maintenance from the Cor(1314) Church; the claim of Paul and his fellow-missioners was paramount (cf. 1 Corinthians 4:15; also 2 Corinthians 10:12-18; 2 Corinthians 11:12 ff., 2 Corinthians 11:20, where this comparison comes up in a new form).— ὑμῶν is surely gen(1315) of object, as in Matthew 10:1 (= ἐξουσίαν ἐπὶ, Luke 9:1), John 17:2,—“the claim upon you”. Ev(1316) and Ed(1317) read the pron(1318) as subjective gen(1319)—the latter basing the phrase on 1 Corinthians 3:22 f.—sc. “if others share in your domain,” instead of “in dominion over you”; this rendering is sound in grammar, and has a basis in 1 Corinthians 4:7-12, but lies outside the scope of ἐξουσία in this context. The expression “others participate” suggests a right belonging to these “others” in a lesser degree (cf. μετέχω in 10): the πατὴρ should be first honoured, then the παιδαγωγοί (1 Corinthians 4:15).

1 Corinthians 9:12 b. “But we did not use this right”—i.e., P. and his comrades in the Cor(1320) mission (2 Corinthians 1:19).— ἀλλὰ πάντα στέγομεν: “Nay, we put up with everything (omnia sustinemus, Vg(1321)), lest we should cause any (kind of) hindrance to the good news about Christ”.— στέγω (see parls.), syn(1322) in later Gr(1323) with ὑπομένω, βαστάζω, “marks the patient and enduring spirit with which the Ap. puts up with all the consequences naturally resulting from” his policy of abstinence (El.). What this involved we have partly seen in 1 Corinthians 4:2 ff.; cf. 2 Corinthians 11:27, Acts 20:34.—The ἐνκοπὴ he sought to obviate (military term of later Gr(1324), from ἐνκόπτω, to cut into, break up, a road, so to hinder a march) lay (a) in the reproach of venality, as old as Socrates and the Sophists, attaching to the acceptance of remuneration by a wandering teacher, which his enemies desired to fasten on Paul (1 Thessalonians 2:3 ff., 2 Corinthians 11:7 ff; 2 Corinthians 12:13 ff.); and (b) in the fact that P. would have shackled his movements by taking wages from particular Churches (1 Corinthians 9:19), so giving them a lien upon his ministrations. For the Hebraistic phrase ἐνκοπὴν δίδωμι (= ἐνκόπτω), cf. 1 Corinthians 14:7, 2 Thessalonians 1:8.— τοῦ χριστοῦ is always obj. gen(1325) after εὐαγγέλιον; see Romans 1:2 f., also μαρτύριον τ. χριστοῦ, 1 Corinthians 1:6 above.

Verse 13-14
1 Corinthians 9:13-14. After the personal “aside” of 1 Corinthians 9:11 f., Paul returns to his main proof, deriving a further reason for the disputed ἐξουσία from the Temple service. “Do you not know”—you men of knowledge (cf. 1 Corinthians 3:16)— ὅτι οἱ τὰ ἱερὰ ἐργαζόμενοι ἐκ τοῦ ἱεροῦ ἐσθίουσιν; “that those employed in the sacred offices eat what comes from the sacred place (the Temple)?”—“qui sacris operantur, ex sacrario edunt” (Cv(1326)): see the rules ad hoc in Leviticus 6:8 to Leviticus 7:38 and Numbers 18:8-19. For ἐργάζομαι (of business, employment), cf. 1 Corinthians 4:12, Acts 18:3, etc.—“Those that are assiduous at the altar,” qui altari assident (Bz(1327))—i.e., the priests engaged in the higher ritual functions—are distinguished from other Temple ministers; the position of Paul and his colleagues is analogous to that of these chief dignitaries.— παρεδρεύω, to have one’s seat beside; cf. εὐπάρεδρον, 1 Corinthians 7:35. P. argues by analogy from the Jewish priest to the Christian minister in respect of the claim to maintenance; we cannot infer from this an identity of function, any more than in the previous comparison with “the threshing ox”.— τ. θυσιαστηρίῳ συνμερίζονται, “have their portion with the altar,” i.e., share with it in the sacrifices—“altaris esse socios in dividendo victimas” (Bz(1328)); parts of these were consumed in the altar-fire, and parts reserved for the priests (Leviticus 10:12-15). Some refer the first half of 1 Corinthians 9:13 to Gentile and the last to Israelite practice; but “with the Ap., τὸ ἱερὸν is only the sanctuary of the God of Israel, τὸ θυσιαστήριον only the altar on which sacrifice is made to Him” (Hf(1329)): cf. Acts 22:17, etc., and the Gospels passim, as to ἱερόν; 1 Corinthians 10:18, as to θυσιαστήριον; cf. 1 Corinthians 10:1-12, for the use in this Ep. of O.T. analogies.—“So also (in accordance with this precedent) did the Lord appoint for those that preach the good tidings to live of the good tidings.”— ἐκ τ εὐαγγ in 1 Corinthians 9:14 matches ἐκ τ ἱεροῦ, 1 Corinthians 9:13; τοῖς … καταγγέλλουσιν, τοῖς … ἐργαζομένοις: cf. ἱερουργοῦντα τ. εὐαγγ τ. θεοῦ, Romans 15:16.—For the “ordinance” of “the Lord” (sc. Jesus), see parls.; the allusion speaks for detailed knowledge of the sayings of Jesus, on the part of writer and readers; cf. 1 Corinthians 7:10, 1 Corinthians 11:23 ff., and notes.— διατάσσω, act(1330), as in 1 Corinthians 7:17, 1 Corinthians 11:34; mid(1331) in 1 Corinthians 16:1.— ζῇν ἐκ, of source of livelihood (ex quo quod evangelium prœdicant, Bz(1332)), in cl(1333) Gr(1334) often ζῇν ἀπὸ (see parls.). For καταγγέλλω, see note on 1 Corinthians 2:1
Verse 15
1 Corinthians 9:15 a. “But for my part, I have used none of these things:” does Paul mean “none of the privileges” included in the above ἐξουσία? or “none of the reasons” by which they have been enforced (so Hf(1335), Hn(1336), the former with exclusive ref(1337) to 13 f.)? The parl(1338) sentence of 1 Corinthians 9:12, and the οὕτως γένηται of the next clause, are decisive for the former view. “The authority” in question included a number of rights (1 Corinthians 9:4 ff.), all of which P. has foregone.— ἐγὼ emphasises, in preparation for the sequel, and in distinction from the broader statement of 1 Corinthians 9:12, etc., Paul’s individual position in the matter; and the pf. κέχρημαι (replacing the historical aor(1339) of 12) affirms a settled position; the refusal has become a rule. From this point to the end of the ch. the Ap. writes in the 1st sing(1340), revealing his inner thoughts respecting the conduct of his own ministry.

1 Corinthians 9:15 b. “Now I have not written this 4–14) in order that it should be so done (viz., provision made for ‘living of the gospel’) in my case.” The epistolary ἔγραψα may refer either to a whole letter now completed (Romans 15:15), or to words just written (Wr(1341), p. 347; cf. 1 Corinthians 5:11).— ἐν ἐμοί (the sphere of application), “in the range of my work and responsibility,” not “to me” (dat(1342) of person advantaged, as in 1 Corinthians 9:20 ff.); cf. 1 Corinthians 4:2; 1 Corinthians 4:6.—On the best-attested reading, καλὸν γάρ μοι μᾶλλον ἀποθανεῖν ἤ— τὸ καύχημά μου οὐδεὶς κενώσει, the sentence is interrupted at ἤ: “For it is well for me rather to die than”—P. breaks off, impatient of the very thought of pecuniary dependence (cf. 2 Corinthians 11:10), and instead of completing the comparison by the words “that any one should make void my boast,” he exclaims vehemently, “My boast no one shall make void!” (so Al(1343), Ed(1344)). μᾶλλον ἢ qualifies the whole clause, not καλὸν alone. This anacoluthon, or aposiopesis, if it has no exact parl(1345) in the N.T., is only an extreme instance of Pauline oratio variata (such as appears, e.g., in Galatians 2:4 f. and again in 1 Corinthians 9:6, and in Romans 5:12-15), where an extended sentence forgets its beginning, throwing itself suddenly into a new shape; this occurred in a smaller way in 1 Corinthians 7:37 above. Strong feeling (cf. 2 Corinthians 11:9 ff., on the same point) is apt to disorder Paul’s grammar in this way. He began to say that he would rather die than be dependent on Cor(1346) pay; he ends by saying, absolutely, he will never be so dependent. The T.R. attempts to patch the rent.—Other explanations of the older txt. are given: (a) Lachmann puts a stop after καύχ. μου—“Better for me to die than my boast; no one shall make it void!” (b) Mr(1347) and Bt(1348) make ἢ disjunctive, despite the μᾶλλον: “Better for me to die—or (sc. if I live) no one shall make void my boast!” (c) Ev(1349) and El(1350) read οὐδεὶς κενώσει as equivalent to ἵνα τις κενώσει, supposing ἵνα to be understood and the οὐ to be pleonastic—expedients for which there is a precarious grammatical analogy. (d) Lachmann also conjectured ἀποθανεῖν νὴ for ἀποθανεῖν ἤ, Michelsen and Baljon adding the easy insertion of ὃ before οὐδείς: “It is good for me rather to die! Yea, by my glorying (cf. 1 Corinthians 15:31), which no one shall make void.” (e) Hf(1351), Gd(1352), and others, in despair fall back on the T.R.

Verses 15-23
1 Corinthians 9:15-23. § 29. PAUL’S RENOUNCEMENT OF RIGHT FOR THE GOSPEL’S SAKE. The Ap. has been insisting all this time on the right of Christ’s ministers to material support from those they serve, in order that for his own part he may explicitly renounce it. This renunciation is his “boast,” and his “reward”; of his office he cannot boast, nor seek reward for it, since it was imposed upon him (1 Corinthians 9:15-18). In this abnegation P. finds his freedom, which he uses to make himself impartially the slave of all; untrammelled by any particular ties, he is able to adapt himself to every condition and class of men, and thus to win for the Gospel larger gains (1 Corinthians 9:19-22). For himself, his best hope is to partake in its salvation with those he strives to save (1 Corinthians 9:23).

Verse 16
1 Corinthians 9:16. The fact of his preaching supplies in itself no καύχημα: “For if I be preaching the good news ( εὐαγγελίζωμαι), it is no (matter of) boasting to me; for necessity is imposed on me”. For ἀνάγκη, see notes on 1 Corinthians 7:26; 1 Corinthians 7:37; also Philemon 1:14, where it contrasts with κατὰ ἑκούσιον as with ἑκὼν here.— ἐπίκειμαι is virtually pass(1354) to ἐπιτίθημι (see parls.), “to lay” a task, by authority, “upon” some one: P. was, in the Apostolic ranks, a pressed man, not a volunteer,—“laid hold of” (Philippians 3:12) against his previous will; he entered Christ’s service as a captive enemy (cf. 1 Corinthians 15:8, 2 Corinthians 2:14). While a gift of Divine mercy (1 Corinthians 7:25, 2 Corinthians 4:1, etc.), his commission was a determination of the Divine sovereignty (1 Corinthians 1:1., etc.). For service rendered upon this footing there can never be any boasting; cf. Luke 17:10.—That all glorying in this direction was excluded, is sustained by the exclamation, “For woe is to me if I should not preach the Gospel!” ὅπου τὸ οὐαὶ παρακειται ἐὰν μὴ ποιῇ, οὐκ ἔχει καύχημα (Or(1355)).— ἐὰν μὴ εὐαγγελίσωμαι (contrast the pr(1356) εὐαγγελίζωμαι, of former clause), aor(1357) sbj., of comprehensive fut(1358) ref(1359), from the standpoint of the original “necessity imposed”; cf., for the construction, 1 Corinthians 8:8, 1 Corinthians 15:36. The interjection οὐαὶ is here a quasi-substantive, as in Revelation 9:12. Had P. disobeyed the call of God, his course from that time onwards must have been one of condemnation and misery. To fight against “Necessity” the Greeks conceived as ruin; their ἀνάγκη was a blind, cruel Fate, Paul’s ἀνάγκη is the compulsion of Sovereign Grace.

Verses 16-18
1 Corinthians 9:16-18. Paul goes on to explain, by two contrasted suppositions (in actual and conceivable matter), that this is a point of honour with him. Forced as he had been into the service of the Gospel, in a manner so diff(1353) from the other App., unless he might serve gratuitously his position would be too humiliating.

Verse 17
1 Corinthians 9:17 completes a chain of four explanatory γάρ s (cf. 1 Corinthians 1:17-21). To make his position clearer, P. puts two further contrasted hypotheses, the former imaginary, the latter suggesting the fact: (a) “For if I am engaged on this (work) of my own free will ( ἑκών), I have reward (mercedem habeo)”—sc. the supposed καύχημα of 1 Corinthians 9:16, the right to credit his work to himself (cf. Romans 4:2; Romans 4:4); not the future Messianic reward (so Mr(1360) and others), for ἔχω implies attained possession (see parls.), much as ἀπέχω) in Matthew 6:2, etc. For πράσσω, see note on 1 Corinthians 9:2. (b). “But”—the contrasted matter of fact—“if against my will ( ἄκων = ἀνάγκῃ, 1 Corinthians 9:16), with a stewardship I have been entrusted”; cf. 1 Corinthians 4:1 f., 1 Timothy 1:12, etc.—The οἰκονόμος (see note, 1 Corinthians 4:1), however highly placed, is a slave whose work is chosen for him and whose one merit is faithful obedience. In Paul’s consciousness of stewardship there mingled submission to God, gratitude for the trust bestowed, and independence of human control (cf. 1 Corinthians 9:19, 1 Corinthians 4:3 f).—The use πιστεύω in pass(1361) with personal subject and acc(1362) of thing (imitating vbs. of double acc.), is confined to Paul in N.T.; see Wr(1363), pp. 287, 326. To οἰκονομίαν πεπίστευμαι one tacitly adds, from the contrasted clause, καὶ μισθὸν οὐκ ἔχω: “Christ’s bondman, I claim no hire for my stewardship; God’s truth is enough for me”.

Verse 18
1 Corinthians 9:18. Yet, after all, Paul has his reward: “What then ( οὖν, things being so) is my reward?”— ὁ μισθός “the reward” proper to such a case, is simply to take no pay: “that, while I preach the good news, I may make the good news free charge” ( ἀδάπανον θήσω, gratuitum constituam, Bz(1364)). No thought of future (deferred) pay, nor of supererogatory work beyond the strict duty of the οἰκονόμος, but only of the satisfaction felt by a generous mind in rendering unpaid service (cf. Acts 20:33 ff.). The Ap. plays on the word μισθός—first denied, then asserted, much as on σοφία in 1 Corinthians 2:1-8; he repudiates “reward” in the mercenary sense, to claim it in the larger ethical sense. He “boasts” that the Cor(1365) spend nothing on him, while he spends himself on them (cf. 2 Corinthians 11:9-12; 2 Corinthians 12:14 f.).— ἵνα replaces the inf(1366) in apposition to μισθός, “marking the purposive result involved” (El(1367))—to make, as I intended, the Gospel costless.— θήσω is fut., intimating assurance of the purpose, as in Galatians 2:4 (see Wr(1368), p. 361).— τίθημι with objective complement, a construction of cl(1369) Gr(1370) poetry and later prose, which Heb. idiom demands frequently in LXX cf. 1 Corinthians 12:28, 1 Corinthians 15:25.—“So that I might not use to the full ( εἰς τ. μὴ καταχρήσασθαι see 1 Corinthians 7:31) my right in the gospel”—sc. that maintained in the former part of the ch.: a further purpose of Paul’s preaching gratuitously, involved in that just stated, and bearing on himself as the ἀδάπ. θήσω bore upon the readers.— ἐξουσία ἐν τ. εὐαγγελίῳ is “a right (involved) in (proclaiming) the good news,” belonging to the εὐαγγελιζόμενος (1 Corinthians 9:14). P. was resolved to keep well within his rights, in handling the Gospel (cf. Matthew 10:8; also 1 Corinthians 6:7 b, 1 Corinthians 6:8 a above). This sentiment applies to every kind of “right in the gospel” of gratuitous salvation; it reappears, with another bearing, in 2 Corinthians 13:3-10.

Verse 19
1 Corinthians 9:19. ἐλεύθερος γὰρ ὤν κ. τ. λ. serves further to explain, not εἰς τ. μὴ καταχρήσ. (the impropriety of a grasping use of such right is manifest), but Paul’s general policy of self-abnegation (1 Corinthians 9:15-18). The real aim of this long discussion of ministerial ἐξουσία comes into view; the Ap. shows himself to the Cor(1371) as an example of superior privilege held upon trust for the community, of liberty asserted with a view to self-abnegation: “For, being free from all, to all I enslaved myself, that I might gain the more”.— πάντων is masc., like the antithetical πᾶσιν (cf. τ. πᾶσιν, 1 Corinthians 9:22); ἐλεύθερος ἐκ—a rare construction (commonly ἀπό)—implies extrication, escape from danger (cf. Luke 1:71, 2 Timothy 2:26). In 1 Corinthians 9:1 ἐλεύθερος signified freedom from needless and burdensome scruple, here freedom from entangling dependence. Paul freed himself from everybody, just that he might be everybody’s servant; had he been bound as a salaried minister to any particular Church, his services would in that degree have been limited. For the motive of this δουλεία, cf. Galatians 5:13; and for Paul’s aim, in its widest bearing, Romans 1:14; Romans 15:1; also John 13:12 ff., Luke 22:24 ff.— τοὺς πλείονας, “the more”—not “the greater part” (as in 1 Corinthians 10:5; so Mr(1372) and others), nor quam plurimos (Bg(1373)), but “so much more” than could otherwise have been gained (cf. 2 Corinthians 4:15, Luke 7:43; so Ed(1374)). The expression κερδήσω is used for σώσω (1 Corinthians 9:22), in allusion to the charge of gain-seeking to which P. was exposed (2 Corinthians 11:12; 2 Corinthians 12:17 f., 1 Thessalonians 2:5; cf. Titus 1:7; Titus 1:11); “gain I did seek,” he says, “and greedily—the gain of winning all sorts of men for Christ” (cf. Matthew 4:19).

Verses 20-22
1 Corinthians 9:20-22. This gain of his calling P. sought (1) among the Fews, and those who with them were under law (1 Corinthians 9:20); (2) amongst the body of the Gentiles, without law (1 Corinthians 9:21); (3) amongst the weak believers, who were imperilled by the inconsiderate use of liberty on the part of the stronger (1 Corinthians 9:22 a). Each of these classes the Ap. saves by identifying himself with it in turn; and this plan he could only follow by keeping clear of sectional obligations (1 Corinthians 9:19). Ed(1375), coupling 1 Corinthians 9:20 b and 1 Corinthians 9:21, distinguishes three points of, view—“race, religion, conscience”.—“I became to the Jews as a Jew,” for Paul was no longer such in the common acceptation: see note on ἐλεύθερος (1), also Galatians 2:4; Galatians 4:12; for evidence of his Jewish conformity, see Acts 16:3; Acts 18:18; Acts 21:23 ff.; also the speeches in Acts 13:16 ff; Acts 12:1 ff; Acts 26:2 ff.; and Romans 1:16; Romans 9:1 ff; Romans 11:1; Romans 15:8, for his warm patriotism.— τοῖς ὑπὸ f1νόμον enlarges the category τ. ἰουδαίοις by including circumcised proselytes (see Galatians 5:1-3); and ὡς ὑπὸ νόμον defines Paul’s Judaism as subjection, by way of accommodation, to legal observance, to which the ptpl(1376) phrase (wanting in the T.R.), μὴ ὢν αὐτὸς ὑπὸ νόμον, intimates that he is no longer bound in principle— μὴ with ptp(1377) implying subjective stand-point (“not being in my view”), and αὐτὸς denoting on my part, of and for myself (cf. Romans 7:25). P.’s self-denying conformity to legal environment brought on him the reproach of “still preaching circumcision” (Galatians 5:11).—In relation to Gentiles also he takes an attitude open to misunderstanding and which he wishes to guard: “to those out-of-law ( τ. ἀνόμοις) as out-of-law—though I am not out-of-law in respect of God, but in-law ( ἔννομος) in respect of Christ”. ἄνομος was the Jewish designation for all beyond the pale of Mosaism (see Romans 2:9-16, etc.): Paul became this to Gentiles (Galatians 4:12), abandoning his natural position, in that he did not practise the law of Moses amongst them nor make it the basis or aim of his preaching to them; see Acts 14:15 ff; Acts 17:22 ff. He was ἄνομος therefore, in the narrow Jewish sense; not so in the true religious sense—“in relation to God”; indeed P. is now more than ὑπὸ νόμον, he is ἔννομος χριστοῦ (= ἐν νόμῳ χριστοῦ; cf. Galatians 6:2, Romans 3:27; Romans 3:31; Romans 8:2)—non existens exlex Deo, sed inlex Christo (Est.). The Christian stands within the law as entering into its spirit and becoming one with it in nature; he is “in the law of Christ” as he is “in Christ” (cf. Galatians 2:20, 2 Corinthians 5:17). This νόμος χριστοῦ P. expounds in Romans 12, 13 (esp. 10), Colossians 3, Ephesians 4:20 to Ephesians 5:9, after John 13:34, Matthew 5:7, etc. Its fulfilment is guaranteed by the fact that it is “the law of the Spirit of life in Christ Jesus” (Romans 8:1 ff.), who “dwells in” the Christian (1 Corinthians 3:16), operating not as an outward yoke but an implanted life.— ἵνα κερδάνω τ. ἀνόμους follows τ. ἀνόμοις ὡς ἄνομος after the μὴ ὢν parenthesis, in the manner of the two ἵνα clauses of 1 Corinthians 9:20 ( κερδάνω and κερδήσω are the Attic and non-Attic forms of the 1st aor(1378) sbj(1379)).—Describing the third of his self-adaptations, P. resumes the ἐγενόμην of the first, coming home to the situation of his readers: “I became to the weak (not as weak, but actually) weak (see txtl. note), that I might gain the weak”. So well did he enter into the scruples of the timid and half-enlightened (see e.g. 1 Corinthians 8:7; 1 Corinthians 8:10, Romans 14:1 f.), that he forgot his own strength (1 Corinthians 8:4, Romans 15:1) and felt himself “weak” with them: cf. 2 Corinthians 11:29, τίς ἀσθενεῖ, καὶ οὐκ ἀσθενῶ;

1 Corinthians 9:22 b sums up (in the pf. γέγονα of abiding fact replacing the historical ἐγενόμην, and with the objective σώσω for the subjective κερδήσω) the Apostle’s conduct in the various relations of his ministry: “To all men I have become all things, that by all means I might save some”.—On πάντως, which varies in sense according to its position and context, see 1 Corinthians 9:10, 1 Corinthians 5:10; here it is adv(1380) of manner to σώσω, omni quovis modo. “That in all this description of his οἰκονομία or συγκατάβασις P. sets forth no unchristian compliance with men, but the practical wisdom of true Christian love and self-denial in the exercise of his office, this he expects will be self-evident to his readers, so well acquainted with his character (2 Corinthians 1:12 ff; 2 Corinthians 5:11). This kind of wisdom is so much more manifestly the fruit in P. of experience under the discipline of the Spirit, as his temper was the more fiery and uncompromising” (Mr(1381)); “non mentientis actus, sed compatientis affectus” (Aug(1382)). This behaviour appeared to his enemies time-serving and duplicity (2 Corinthians 1:12; 2 Corinthians 4:2; 2 Corinthians 12:16, Galatians 1:10).

Verse 23
1 Corinthians 9:23. Paul’s course in its chameleon-like changes is governed by a simple practical aim: “But all things I do for the gospel’s sake”. His one purpose is to fulfil his Gospel stewardship (1 Corinthians 9:17, 1 Corinthians 4:1 ff., etc., Acts 20:24); Philippians 3:7-14 presents the inner side of the “one thing” he pursues. The intensity with which this end is sought accounts for the variety of means; the most resolute, in a complicated situation, becomes the most versatile of men. διὰ τὸ εὐαγγέλιον, “on the gospel’s account”, with a view to spread the good news most widely and carry it into effect most completely: for διὰ of the end as a ground of action, cf. 1 Corinthians 4:17, 1 Corinthians 8:11, Romans 4:25. For himself Paul’s sole ambition is “that I may be joint-partaker in it (with those I save)”—that he may win its salvation along with many others, the fruit of his ministry (cf. 1 Thessalonians 2:19 f.; also John 14:3; John 17:24).

Verse 24
1 Corinthians 9:24. οὐκ οἴδατε …; cf. 1 Corinthians 9:13, etc. οἱ ἐν σταδίῳ τρέχοντες, πάντες μὲν τρέχουσιν, εἶς δὲ κ. τ. f1λ.: “Those that run in the stadium, run all (of them), but one receives the prize”. As much as to say, “Entering the race is not winning it; do not be satisfied with running, but make sure of winning—So run that you may secure (the prize)!” The art(1385) is wanting with σταδίῳ, as often after prps., esp. when the noun is quasi-proper; cf. our “at court,” “in church.” The stadion was the race-course, always a fixed length of 600 Gr(1386), or 6o6¾ Eng. ft.; hence a measure of distance, as in Matthew 14:24—a furlong.—For the antithesis of πάντες and εἶς, conveying the point of the warning, cf. the emphatic πάντες of 1 Corinthians 10:1-4 (see note); also 1 Corinthians 6:12, 1 Corinthians 10:23.— οὕτως may point backward to εἶς (“run like that one”: cf. 14, 1 Corinthians 2:11), or forward to ἴνα ( καταλάβ.)—a particle substituted for the regular correlative, ὥστε (cf. Acts 14:1, John 3:16), where the result is an aim to be achieved; the latter connexion is more probable, since the following vv. dilate on the conditions of success.

Verses 24-27
1 Corinthians 9:24-27. § 30. PAUL’S ASCETICISM. The last words of § 29 indicate that the writer feels his own salvation to be bound up in his mission to his fellowmen. The self-denial practised for the latter of these objects is necessary, in point of fact, for both. His example should teach the Cor(1383) the need of stern self-discipline on their personal account, as well as in the interests of weaker brethren. From 1 Corinthians 9:24 onwards to 1 Corinthians 10:22 P. pursues this line of warning, addressed to men who were imperilling their own souls by self-indulgence and worldly conformity. Of the danger of missing the prize of life through indiscipline P. is keenly sensible in his own case; he conveys his apprehension under the picture, so familiar to the Cor(1384), of the Isthmian Games.

Verse 25
1 Corinthians 9:25. πᾶς δὲ ὁ ἀγωνιζόμενος κ. τ. λ.: “But every combatant is temperate in everything—they, to be sure, that they may win a perishable garland; but we an imperishable.” The stress in the first clause lies on πᾶς, πάντα—no competitor can afford to be self-indulgent in anything; in the second on ἐκεῖνοι, ἡμεῖς—if they are so abstinent for so poor a prize, what should we be? For ten months before the contest in the Great Games, the athletes were required, under oath, to follow a prescribed diet ( ἀναγκοφαγία and regimen ( ἄσκησις): Pausanias . 24. 9; Philostratus De Gymn., p. 4; Arrian-Epict., iii., xv., 3, xxiii., 2; Xenoph. Symp. viii., 37; Horace, Ars Poet. 412 ff., “Qui studet optatam cursu contingere metam, Multa tulit fecitque puer, sudavit et alsit, Abstinuit venere et vino.” ἐγκρατεύεται (see 1 Corinthians 7:9) implies temperance in a positive degree—not mere abstinence, but vigorous control of appetite and passion; πάντα is acc(1387) of specification. The “garland” of the victor in the Isthmian Games was of pine-leaves, at an earlier time of parsley, in the Olympian Games of wild-olive; yet these were the most coveted honours in the whole Greek world.— φθαρτὸν and ἄφθαρ τον are again contrasted in 1 Corinthians 15:53.

Verse 26-27
1 Corinthians 9:26-27. “Therefore I so run, in no uncertain fashion; so I ply my fists, not like one that beats the air.” “So—as the context describes, and as you see me (cf. 1 Corinthians 15:32)”; the Ap. feels himself, while he writes, to be straining every nerve like the racer, striking home like the trained pugilist: for this graphic οὕτως, cf. 1 Corinthians 15:11, Galatians 1:6, 2 Thessalonians 3:17; the adv(1388) would be otiose as mere antecedent to ὡς.— τοίνυν (similarly τοίγαρ in 1 Thessalonians 4:8) brings in the prompt, emphatic inference drawn from the last clause: “We are fighting for the immortal crown—I as a leader and exemplar; surely then I make no false step in the course, I strike no random blows.” ἀδήλως is susceptible both of the objective sense prevailing in cl(1389) Gr(1390), obscure, inconspicuous (preferred by Mr(1391) and Gd(1392) here, as though P. meant, “not keeping out of sight, in the ruck”; cf. 1 Corinthians 14:8); and (preferably) of the subjective sense, unsure, without certain aim (Thuc., I. 2. 1; Plato, Symp. 181 D Polybius)—“ut non in incertum” (Bz(1393)); “scio quod petam et quomodo” (Bg(1394)); πρὸς σκοπόν τινα βλέπων, οὐκ εἰκῇ καὶ μάτην (Cm(1395)): cf. Philippians 3:14. The image of the race suggests that of pugilism ( πυκτεύω). another exercise of the Pentathlon of the arena: the former a familiar N.T. metaphor, the latter h.l.— ὡς οὐκ ἀέρα δέρων, “ut non aerem cædens” (Bz(1396)), “smiting something more solid than air” ( οὐκ negatives ἀέρα, not δέρων),—esp. my own body (1 Corinthians 9:27); cf. Virgil’s “verberat ictibus auras” (Æn. 9:377). P.’s are no blows of a clumsy fighter that fail to land—struck in’s Blaue hinein. Bg(1397), Hf(1398), Ed(1399) suppose him to be thinking of the σκιομαχία, sham-fight, practised in training or by way of prelude, without an antagonist. δέρω means to flay, then beat severely, smite; cf. our vulgar hiding.

Verse 27
1 Corinthians 9:27. The fully-attested reading ὑπωπιάζω (from ὑπὸ and ὤψ, to hit under the eye) continues the pugilistic metaphor and suits Paul’s vehemence; “contundo corpus meum” (Bz(1400)), “lividum facio” (Cod. Claromontanus), “I beat my body black and blue”: a vivid picture of the corporal discipline to which P. subjects himself in the prosecution of his work (cf. 1 Corinthians 4:11—esp. κολαφιζόμεθα; 2 Corinthians 11:23 ff., Galatians 6:17, 2 Timothy 2:4). ὑποπιάζω ( ὑπὸ; + πιέζω cf. 2 Corinthians 11:32, etc.)—preferred by Hf(1401) and Hn(1402), after Clem. Alex.—giving the milder sense, to force under, subdue, subigo (Cv(1403)), is almost syn(1404) with δουλαγωγῶ.

P.’s severe bodily suffering, entailed by the circumstances of his ministry, he accepts as needful for his own sanctification (cf. 2 Corinthians 12:7),—a physical castigation which tames the flesh for the uses of the spirit (cf. 1 Peter 4:1 f.; also, for the principle involved, Romans 8:13, Colossians 3:5). The practices of the Middle-Age Flagellants and similar self-torturers have been justified by this text; but Paul’s discipline was not arbitrary and self-inflicted, it was dictated by his calling (1 Corinthians 10:12 b, 1 Corinthians 10:23)—a cross laid on him by the hand of God, and borne for the Gospel’s and the Church’s sake (cf. Colossians 1:24). In Colossians 2:23 he guards against the ascetic extravagances which this passage, perhaps even in his life-time, was used to support.—This “buffeting” of his physical frame enabled P. to “lead (his body) about as a slave,”—as one might do a bullying antagonist after a sound beating. Paul’s physical temperament, it appears, had stood in the way of his success as a minister of Christ; and the hindrance was providentially overcome by the terrible hardships through which he passed in pursuit of his ministry. This experience he commends to the Cor(1405) He had felt the fear, from which the above course of rigorous self-abnegation in the interest of others has saved him, “lest haply, after preaching to others, I myself should prove reprobate” ( ἀδόκιμος γένωμαι): the opp(1406) result to that of 1 Corinthians 9:23.—For κηρύσσω, see 1 Corinthians 1:23; the κῆρυξ at the Games summoned the competitors and announced the rules of the contest. With ἀδόκιμος, rejectaneus, cf. δοκιμάζω, 1 Corinthians 3:13, and note; see 2 Corinthians 13:5 ff., and other parls.—On the Gr(1407) Games, see the Dict. of Gr(1408) and Rom. Antiq. (Isthmia, Stadium); Hermann, Lehrbuch d. gottesdienstl. Alterthümer, § 50; also the supplementary Note on Greek Athletic Festivals in Bt(1409)
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Verse 1-2
1 Corinthians 10:1-2. The phrase οὐ θέλω ὑμᾶς ἀγνοεῖν (see parls.) calls attention to something not altogether within the range of the reader’s knowledge (contrast οὐκ οἴδατε; 1 Corinthians 9:24, etc.); γὰρ attaches the paragraph, by way of enforcement, to the foregoing ἀδόκιμος. “Our fathers” is not written inadvertently to Gentile “brethren,” out of P.’s “national consciousness” (Mr(1410)); the phrase identifies the N.T. Church with “Israel” (cf. Romans 4:1-2 ff., Romans 11:17 f., Galatians 3:7; Galatians 3:29, Philippians 3:3; also Clem. ad Cor. 4); the fate of the fathers admonishes the children (Psalms 78:8; Psalms 95:9, etc.; Matthew 23:29 ff., Hebrews 3:4.). The point of the warning lies in the five-times repeated πάντες: “All our fathers escaped by miracle from the house of bondage; all received the tokens of the Mosaic covenant; all participated under its forms in Christ; and yet most of them perished! (1 Corinthians 10:5); cf. the πάντες μέν … εἶς δὲ of 1 Corinthians 9:24, and note.—For ὑπὸ τὴν νεφέλην, διὰ τῆς θαλάσσης, cf. Psalms 105:39; Psalms 106:11; also Wisdom of Solomon 10:17; Wisdom of Solomon 19:7. “The cloud” shading and guiding the Israelites from above, and “the sea” making a path for them through its midst and drowning their enemies behind them, were glorious signs to “our fathers” of God’s salvation; together they formed a λοῦτρον παλινγενεσίας (Titus 3:5), inaugurating the national covenant life; as it trode the miraculous path between upper and nether waters, Israel was born into its Divine estate. Thus “they all received their baptism unto Moses in the cloud and in the sea,” since in this act they committed themselves to the guidance ofMoses, entering through him into acknowledged fellowship with God; even so the Cor(1411) in the use of the same symbolic element had been “baptized unto Christ” (cf. Romans 6:3 f., Galatians 3:27). For the parl(1412) between Moses and Christ, see Hebrews 3. Paul sees a baptism in the waters of the Exodus, as Peter in the waters of the Deluge (1 Peter 3:20 f.).— ἐβαπτίσαντο, mid(1413) voice (see parls.), implies consent of the subjects—“had themselves baptised” (cf. ἀπελούσασθε, 1 Corinthians 6:11)—aggravating their apostasy.

Verses 1-5
1 Corinthians 10:1-5. § 31. THE BACKSLIDING OF ANCIENT ISRAEL. The Apostle has just confessed, in warning others, his own fear of reprobation. That this is no idle fear the history of the O.T. Church plainly proves. All the Israelite fathers were rescued from Egypt, and sealed with the ancient sacraments, and virtually partook of Christ in the wilderness; but, alas, how few of those first redeemed entered the Promised Land!

Verse 3-4
1 Corinthians 10:3-4. After deliverance came the question of sustenance. This was effected in the desert by means no less miraculous and symbolic: “and they all ate the same spiritual food, and all drank the same spiritual drink”—the manna of Exodus 16:13 ff., etc., and the stream drawn from the rocks of Rephidim (Exodus 17.) and Kadesh (Numbers 20.).—The epithe πνευματικὸν does not negative the materiality of the βρῶμα and πόμα, any more than the corporeality of the ripe Christian man described in 1 Corinthians 2:15; it ascribes to these nutriments a higher virtue—such as, e.g., the bread of Christ’s miracles had for intelligent partakers—a spiritual meaning and influence: for the bread, see Deuteronomy 8:2 f. (cf. Matthew 4:3 f., John 6:31 ff., Psalms 78:23 ff.); for the water, Exodus 17:7, Numbers 20:13, Psalms 105:41, Isaiah 35:6.—In drinking from the smitten rock the Israelites “were drinking” at the same time “of a spiritual rock”—and that not supplying them once alone, but “following” them throughout their history. 1 Corinthians 10:4 b explains 4a ( γὰρ): P. justifies his calling the miraculous water “spiritual,” not by saying that the rock from which it issued was a spiritual (and no material) rock, but that there was “a spiritual rock accompanying” God’s people; from this they drank in spirit, while their bodies drank from the water flowing at their feet. The lesson is strictly parl(1414) to that of Deuteronomy 8:3 f. respecting the manna. In truth, another rock was there beside the visible cliff of Rephidim: “Now this rock ( ἡ πέτρα δέ) was the Christ!” The “meat” and “drink” are the actual desert food—“the same” for “all,” but endowed for all with a “spiritual” grace; the “spiritual rock” which imparted this virtue is distinguished as “following” the people, being superior to local limitations—a rock not symbolic of Christ, but identical with Him. This identification our Lord virtually made in the words of John 7:37. The impf(1415) ( ἔπινον) (4b), exchanged for ἔπιον (4a), indicates the continuous aid drawn from this “following rock”.

Baur, Al(1416), and others suppose P. to be adopting the Rabbinical legend that the water-bearing Rephidim rock journeyed onwards with the Israelites (see Bammidbar Rabba, s. 1; Eisenmenger, Entd. Judenthum, I. 312, 467, II. 876 f.). Philo allegorized this fable in application to the Logos (Leg. alleg. II. §§ 21 f.; Quod det. pot. insid. solet, § 30). This may have suggested Paul’s conception, but the predicate πνευματικῆς) emphatically discards the prodigy; “we must not disgrace P. by making him say that the pre-incarnate Christ followed the march of Israel in the shape of a lump of rock!” (Hf(1417)). ὁ χριστός—not the doctrine, nor the hope of the Christ, but Himself—assumes that Christ existed in Israelite times and was spiritually present with the O.T. Church, and that the grace attending its ordinances was mediated by Him. “The spiritual homogeneity of the two covenants”—which gives to the Apostle’s warning its real cogency—“rests on the identity of the Divine Head of both. The practical consequence saute aux veux: Christ lived already in the midst of the ancient people, and that people has perished! How can you suppose, you Christians, that you are secured from the same fate!” (Gd(1418)).

Holsten rejects the parenthetical ἡ πέτρα δέ clause as a theological gloss; but it is necessary to explain the previous ἐκ πνευμ. ἀκολ. πέτρας, and is covered doctrinally by the διʼ οὗ τὰ πάντα of 1 Corinthians 8:6 (see note). Already Jewish theology had referred to the hypostatized “Wisdom” (see Wisdom 10), or “the Logos” (Philo passim), the protection and sustenance of ancient Israel. The O.T. saw the spiritual “rock of Israel” in Jehovah (Deuteronomy 32, 2 Samuel 23:3, Isaiah 17:10; Isaiah 26:4, etc.), whose offices of grace, in the N.T. view of things, devolve on Christ.—The Ap. does not in so many words associate the “spiritual food” and “drink” of 1 Corinthians 10:3 f. with the Lord’s Supper, as he did the crossing of the Red Sea with Baptism; but the second analogy is suggested by the first, and by the reference to the Eucharist in 1 Corinthians 10:15 ff. In no other place in the N. T. are the two Sacraments collocated.

Verse 5
1 Corinthians 10:5. “But not with the greater part (of them)”—a “tragic litotes: only Joshua and Caleb reached the Promised Land” (Numbers 14:30 : Mr(1419)). The result negatives what one expects from the antecedents; hence the strong adversative ἀλλʼ οὐκ.— τοῖς πλείοσιν—“the majority” of the πάντες so highly favoured; cf. 1 Corinthians 15:6. ηὐδόκησεν ἐν (after the LXX), Heb. chaphets b; the ἐν resembles that of 1 Corinthians 9:15; see Wr(1420), p. 291.— κατεστρώθησαν γὰρ κ. τ. λ., “For they (their bodies) were laid prostrate in the wilderness,” gives graphic proof, in words borrowed from the O.T. narrative, of God’s displeasure; sooner or later this doom overtook nearly all the witnesses of the Exodus (cf. Hebrews 3:17). “What a spectacle for the eyes of the self-satisfied Cor(1421): all these bodies, full-fed with miraculous nourishment, strewing the soil of the desert!” (Gd(1422)).

Verse 6
1 Corinthians 10:6. ταῦτα τύποι ἡμῶν ἐγενήθησαν may mean (a) “These things have been made our examples,” typi nobis (Cv(1424))—sc. exx. for our use; (b) “In these things (acc(1425) of specification) they proved types of us”—figurœ nostri (Vg(1426), Bz(1427), Mr(1428), Bt(1429), R.V. marg.); or (c) “As types of us they became such” (so Hf(1430): cf. ταῦτα … ἦτε, 1 Corinthians 6:11)—a construction clashing with that of the parl(1431) 1 Corinthians 10:11. (a) best suits the application of ταῦτα in the sequel (cf. 1 Peter 5:3); to make the fallen Israelites prophetic “types” of the Cor(1432) would be to presume the ruin of the latter!— ἐγενήθησαν is pl(1433) despite the neut. pl(1434) subject ταῦτα, through the attraction of the predicate: so πάντα ταῦτα κακουργίαι ἦσαν in Xenophon; the incidents included are distinctly viewed. For the deterrent “example,” cf. Hebrews 4:11.—With ἐπιθυμ. κακῶν cf. ἐφευρετὰς κακῶν, Romans 1:30 : the double ἐπιθυμητὰς … ἐπεθύμησαν recalls Numbers 11:4 (LXX); in alluding to the old “lusting” for the diet of Egypt, the Ap. hints at the attraction of the Cor(1435) idol-feasts; but his dehortation applies to all κακά (cf. 2 Corinthians 13:7, 1 Thessalonians 5:15, etc.). The general admonition is specialised in four particulars, with repeated μηδὲ—idolatry, fornication, tempting of the Lord, murmuring—based on the analogy furnished by 1 Corinthians 10:1-5.

Verses 6-14
1 Corinthians 10:6-14. § 32. THE MORAL CONTAGION OF IDOLATRY. The fall of the Israel of the Exodus was due to the very temptations now surrounding the Cor(1423) Church—to the allurements of idolatry and its attendant impurity (1 Corinthians 10:6 ff.), and to the cherishing of discontent and presumption (1 Corinthians 10:9 f.). Their fate may prove our salvation, if we lay it to heart; the present trial, manifestly, is nothing new; and God who appoints it will keep it within our strength, and will provide us with means of escape (1 Corinthians 10:11 ff.). The whole is summed up in one word, “Flee from idolatry!” (1 Corinthians 10:14).

Verse 7
1 Corinthians 10:7. μηδὲ εἰδωλολάτραι γίνεσθε, “And do not become idolaters”: in apposition to the εἰς τὸ μὴ clause of 1 Corinthians 10:6, the dependent sentence of purpose passing into a direct impv(1436); for the like conversational freedom, cf. 1 Corinthians 1:31, 1 Corinthians 4:16, 1 Corinthians 7:37, 1 Corinthians 9:15, and notes. The repetition of this warning in 1 Corinthians 10:14 shows its urgency. Even where eating of the εἰδωλόθυτα was innocent, it might be a stepping-stone to εἰδωλολατρεία.—Enforcing his appeal by ref(1437) to the calf-worship at Sinai, the Ap. dwells on the accompaniments of this apostasy: here lay the peril of his readers who, when released from the superstition of the old religion (1 Corinthians 8:4), were still attracted by its feasting and gaiety: “The people sat down to eat and drink, and rose up to sport” (following the LXX precisely). This παίζειν, as in idolatrous festivals commonly, included singing and dancing round the calf (Exodus 32:18 f.); there is no need to imagine a darker meaning. It was a scene of wild, careless merriment, shocking under the circumstances and most perilous, that Moses witnessed as he descended bearing the Tables of the Law.— πεῖν, cf. 1 Corinthians 9:4 and note.

Verse 8
1 Corinthians 10:8. μηδὲ πορνεύωμεν: here P. comes closer to his readers, adopting the communicative 1st pl(1438) For the prevalence of this vice at Cor(1439) and its connexion with Cor(1440) idolatry, see 1 Corinthians 7:2, 1 Corinthians 6:11, and Introd., p. 734 (cf. Numbers 25:1 f. also Revelation 2:14); for its existence in the Cor(1441) Church, ch. 5. above, and 2 Corinthians 12:21. Wisdom of Solomon 14:12 affirms, of idolatry at large, ἀρχὴ πορνείας ἐπίνοια εἰδώλων; see the connexion of Romans 1:24 with the foregoing context.—“23,000” is a curious variation from the figure given in Numbers 25:9 for the slain of Baal-Peor, which is followed by other Jewish authorities, vix., 24,000. It is more respectful to credit the Ap. with a trifling inadvertence than to suppose, with Gd(1442), that he makes a deliberate understatement to be within the mark. Ev(1443) gives no evidence for his alleged “Jewish tradition” in support of the reduced estimate. Possibly, a primitive error of the copyist, substituting γʹ for δʹ (Hn(1444)).

Verse 9-10
1 Corinthians 10:9-10. The sins condemned in 1 Corinthians 10:7-8 are sins of sensuality; these, of unbelief (Ed(1445))—which takes two forms: of presumption, daring God’s judgments; or of despair, doubting His goodness. The whole wilderness history, with its crucial events of Massah and Meribah, is represented as a “trying of the Lord” in Psalms 95:8 ff. (cf. Numbers 14:22), a δοκιμασία (Hebrews 3:7-12); this process culminated in the insolence of Numbers 21:4 f., which was punished by the infliction of the “fiery serpents”. The like sin, of presuming on the Divine forbearance, the Cor(1446) would commit if they trifled with idolatry (cf. 1 Corinthians 10:22) and “sinned wilfully after receiving the knowledge of the truth” (Hebrews 10:26; Romans 6:1); cf. Deuteronomy 6:16 (Matthew 4:7), Psalms 78:17 ff., for this trait of the Israelite character. ἐκ- πειράζω is to try thoroughly, to the utmost—as though one would see how far God’s indulgence will go. The graphic impf(1447), ἀπώλλυντο, “lay a-perishing,” transports us to the scene of misery resulting from this experiment upon God!— ὑπὸ of agent after ἀπόλλυμι—a cl(1448) idiom, h.l. for N.T.—elsewhere construed with dat(1449), or ἐν and dat(1450), of cause or ground of destruction (1 Corinthians 8:11, Romans 14:15, etc.).—The “murmuring” also occurred repeatedly in the wilderness; but P. alludes specifically to the rebellion of Korah and its punishment—the only instance of violent death overtaking this sin (Numbers 16:41). The ὀλοθρευτὴς in such supernatural chastisement is conceived as the “destroying angel” (2 Samuel 24:16, Isaiah 37:36), called ὁ ὀλοθρεύων in Exodus 12:23, Hebrews 11:28 (cf. Wisdom of Solomon 18:25); in later Jewish theology, Sammael, or the Angel of Death (Weber, Altsyn. Théologie, p. 244). The O.T. analogy suggests that P. had in view the murmurings of jealous partisans and unworthy teachers at Cor(1451) (1 Corinthians 1:12, 1 Corinthians 3:6, 1 Corinthians 4:6; 1 Corinthians 4:18 ff.); at this point he reverts to the impv(1452) of 2nd. pers(1453), γογγύζετε.— τινες (quidam), used throughout of the Israelite offenders, may mean many or few, anything short of “all” (1 Corinthians 10:1-4); cf., 1 Corinthians 10:5, also 1 Corinthians 9:22, 1 Corinthians 8:7, Romans 3:3.

Verse 11
1 Corinthians 10:11. “Now these things befel them by way of example” “( τυπικῶς)—or “typically,” “prefiguratively,” if the other rendering of τύποι in 1 Corinthians 10:6 be preferred (“in figura contingebant illis,” Vg(1454)); the adv(1455) became current in the latter sense in eccl(1456) Gr(1457) The judgments quoted were exemplary in their nature; the story of them serves as a lesson for all time—“they were written with a view to ( πρὸς) our admonition”.— συνέβαινον, impf., of the train of events; ἐγράφη, aor(1458), of the act of record summing them up. For the admonitory purpose of O.T. writers, see Isaiah 8:16; Isaiah 30:8 ff., Habakkuk 2:2 f., Deuteronomy 31:19 ff.—“Unto whom the ends of the ages have reached” ( κατήντηκεν, devenerunt, Vg(1459))—“whom they have overtaken”. καταντάω signifies reaching a mark, “arriving at” a definite point, whether the ultimate goal or not (see parls.). τὰ τέλη τῶν αἰώνων is syn(1460) with ἡ συντέλεια τ. αἰώνων (Matthew 13:40, etc.) and other eschatological expressions (cf. 1 Peter 1:20, Hebrews 1:2; also Galatians 4:4, Ephesians 1:10); the pl(1461) indicates the manifold issues culminating in the Christian Church. “World-ages” ( αἰῶνες) do not simply follow each other, but proceed side by side; so in particular the age of Israel and that of the Gentiles” (Hf(1462)); “the ends” of Jewish and Pagan history alike are disclosed in Christianity; both streams converged, under God’s direction (cf. Acts 15:15 ff; Acts 17:26 ff.), upon the Gentile Churches ( τέλος has the double sense of conclusion and aim). The Church is the heir of the spiritual training of mankind; cf., for the general idea, John 4:37 f., 2 Timothy 3:16 f., Galatians 3:29, Ephesians 1:9 ff.

Verse 12-13
1 Corinthians 10:12-13. The “examples” just set forth are full of warning (a), but with an aspect of (b) encouragement besides. (a) “So then”— ὥστε with impv(1463), as in 1 Corinthians 3:21 (see note)—“he that thinks ( ὁ δοκῶν: see note, 1 Corinthians 3:18) that he stands, let him take heed ( βλεπέτω) lest he fall!” For “such thinking, as it leads to trust in oneself, is the beginning of a perilous security” (Hf(1464)); this vanity was precisely the danger of the Cor(1465) (see 1 Corinthians 4:6 ff., 1 Corinthians 5:2, etc.). For the pf. ἑστάναι, in this emphatic sense (to stand fast), see parls. A moral “fall” is apprehended, involving personal ruin (1 Corinthians 10:5; 1 Corinthians 10:8; Romans 11:2; Romans 11:22).—(b) The example which alarms the selfconfident, may give hope to the despondent; it shows that the present trials are not unprecedented: πειρασμὸς ὑμᾶς οὐκ εἴληφεν εἰ μὴ ἀνθρώπινος, “It is only human temptation that has come upon you”—such as men have been through before. 1 Corinthians 10:13 follows sharply on 1 Corinthians 10:12, ἀσυνδέτως, correcting a depressing fear that would arise in some minds.— εἴληφεν (see parls.) describes a situation which “has seized” and holds one in its grasp (pf.).— ἀνθρώπινος connotes both quod hominibus solet (Cv(1466)) and homini superabilis (Bg(1467)), such as man can bear (R.V.),— σύμμετρος τῇ φύσει (Thd(1468)). Some give an objective turn to the adj(1469), reading the clause as one of further warning: “It is only trial from men that has overtaken you” (so, with variations, Chr., Est., Gr(1470), Bg(1471)—opponitur tentatio demoniaca). But the sequel implies a temptation measured by the strength of the tempted; moreover, as El(1472) says, P. would have written οὔπω ἔλαβεν, rather than οὐκ εἴληφεν, if foreboding worse trial in store; nor did he conceive the actual trials of the Cor(1473), any more than those of the Thess. or Asian Churches (1 Thessalonians 3:5, Ephesians 6:10 ff.), as without diabolical elements (see 20 ff., 1 Corinthians 7:5, 2 Corinthians 11:3; 2 Corinthians 11:14),— εἰ μὴ is attached to ἀνθρώπινος alone: lit(1474) “temptation has not seized you, except a human (temptation)”—i.e., “otherwise than human”.— πιστὸς δὲ ὁ θεός contrasts the human and Divine; for the natural trial a supernatural Providence guarantees sufficient aid (see parls.). ὅς = ὅτι οὗτος (cf. 2 Corinthians 1:18): “God is faithful in that (or so that) He etc.”. Paul ascribes to God not the origination, but the control of temptation (cf. Matthew 6:13, Luke 22:31 f., James 1:12 ff.): the πειρασμὸς is inevitable, lying in the conditions of human nature; God limits it, and supplies along with it the ἔκβασις.—For the ellipsis in ( ὑπὲρ ὃ) δύνασθε, cf.1Co 3:2—The art(1475) in ὁ πειρασμός, τὴν ἔκβασιν, is individualising: “the temptation” and “the egress” match each other, the latter provided for the former; hence καί, “also,” indivulso nexu (Bg(1476)). Issue is a sense of ἔκβασις in later Gr(1477); in cl(1478) Gr(1479) disembarkation, then exit, escape. In τοῦ δύνασθαι ὑπενεγκεῖν (for gen(1480) inf(1481) of purpose, see Wr(1482), p. 408) the subject is not expressed; as coming under God’s general dealing with men, it is conceived indefinitely—“that one may be able to bear”. Shut into a cul de sac, a man despairs; but let him see a door open for his exit, and he will struggle on with his load. ἔκβασις signifies getting clear away from the struggle; ὑπενεγκεῖν, holding up under it, the latter made possible by the hope of the former. How different all this from the Stoic consolation of suicide: “The door stands open”! In the Cor(1483) “temptation” we must include both the allurements of idolatry and the persecution which its abandonment entailed.

Verse 14
1 Corinthians 10:14 gives the final point to all that has been urged, from 1 Corinthians 10:1 onwards: the sad fate of the Israelite fathers, the correspondence between their trials and those of the Cor(1484) readers, the possibility of effectual resistance, and the certain relief to which the Divine fidelity is pledged—these considerations combine to enforce the appeal, Flee from idolatry; cf. 1 Corinthians 6:18 a, and note.— διόπερ, as in 1 Corinthians 8:13 (see note), points with emphatic finger along the line of past history; ἀγαπητοί (cf. 1 Corinthians 4:14) reinforces admonition with entreaty.

Verse 15
1 Corinthians 10:15. ὡς φρονίμοις λέγω· κρίνατε ὑμεῖς ὅ φημι: “As to men of sense I speak; be yourselves the judges of what I affirm.” With this prefatory appeal to the intelligence of the readers cf. the introductory phrases of Romans 6:19, Galatians 3:15; the ground of admonition in this § lies entirely within the judgment of the Cor(1486), as that of the last § did not (1 Corinthians 10:1). The Cor(1487) are φρόνιμοι, intellectually clever and shrewd, not σοφοί (as some of them thought themselves to be, 1 Corinthians 3:18); this compliment is consistent with the censure of 1 Corinthians 3:1 ff.; see parls., also Trench Syn., § lxxv. “The new conception of the πνευματικὸς caused the word φρόνιμος to sink to a much lower level in the N.T. than it occupied in Plato or Aristotle” (Ed(1488)). Philo disparages φρόνησις, denning it as μέση πανουργίας κ. μωρίας (Quod Deus immut., § 35); he says, σοφία μὲν γὰρ πρὸς θεραπείαν θεοῦ, φρόνησις δὲ πρὸς ἀνθρώπινον βίον διοίκησιν (De prœm. et pœn., § 14).—On φημί (again in 19), cf 1 Corinthians 7:29, and note. For like appeals, see Luke 12:57, Acts 4:19. The questions that follow, the readers will easily answer from their knowledge of religious custom and feeling.

Verses 15-24
1 Corinthians 10:15-24. § 33. THE COMMUNION OF THE LORD, AND OF DEMONS. A further warning the Ap. will give against dalliance with idolatry, based on Christian practice as the former was based on Israelite history. He points to the table of the Lord’s Supper, and asks the Cor(1485) to judge as men of sense whether it is possible to take of Christ’s cup and loaf, and then to sit at a table where in reality one communicates with demons! What can be more revolting than such conduct? what more insulting towards the Lord?

Verse 16
1 Corinthians 10:16. κοινωνία is the key-word of this passage (see parls.); the Lord’s Supper constitutes a “communion” centring in Christ, as the Jewish festal rites centred in “the altar” (1 Corinthians 10:18), and as “the demons,” the unseen objects of idolatrous worship, supply their basis of communion in idolatrous feasts (1 Corinthians 10:21 f.). Such fellowship involves (1) the ground of communion, the sacred object celebrated in common; (2) the association established amongst the celebrants, separating them from all others: “The word communion denotes the fellowship of persons with persons in one and the same object” (Ev(1489)). These two ideas take expression in 1 Corinthians 10:16-17 in turn; their joint force lies behind the protest of 1 Corinthians 10:20 ff.—Appealing to the Eucharist—or Eulogia, as it was also called—P. begins with “the cup” (cf. the order of Luke 22:17 ff., and Didaché ix. 2 f.), the prominent object in the sacrificial meal (1 Corinthians 10:21), containing, as one may say, the essence of the feast (cf. Psalms 23:5). τ. εὐλογίας is attributive gen(1490) (like “cup of salvation” in Psalms 116:13; see other parls., for both words); so Cv(1491), “destinatus ad mysticam eulogiam,” and Hn(1492) (see his note). Christ blessed this cup, making it thus for ever a “cup of blessing”; cf. the early sacramental phrases, οἱ τῆς εὐλογίας ἰησοῦ ἄρτοι in Or(1493) on Matthew 10:25, and τὰς εὐλογίας τ. χριστοῦ ἐσθίειν from the Catacombs (X. Kraus, Roma sotteranea, 217), cited by Hn(1494) On this view, ὃ εὐλογοῦμεν is no repetition of τῆς εὐλογίας, but is antithetical to it in the manner of Ephesians 1:3 : sc. “the cup which gives blessing, for which we give blessing to God”. The prevalent interpretation of τ. ποτήρ. τ. εὐλογίας makes the phrase a rendering of kôs habb’rakah, the third cup of the Passover meal, over which a specific blessing was pronounced (often identified with that of the Eucharist); or, as Ed(1495) thinks (referring to Luke 22:20), the fourth, which closed the meal and was attended with the singing of the Hallel. Such a technical Hebraism would scarcely be obvious to the Cor(1496), and the gen(1497) so construed is artificial in point of Gr(1498) idiom; whereas the former construction is natural, and gives a sense in keeping with the readers’ experience.— τὸ ποτήριον, τὸν ἄρτον are acc(1499) by inverse relative attraction, a constr(1500) not unknown, though rare, in cl(1501) Gr(1502) (see Wr(1503), p. 204). Hf(1504) thinks that, with the merging of these nouns in the rel(1505) clause, the act of blessing the cup and breaking the bread becomes the real subject of κοινωνία in each instance—as though P. wrote, “when we bless the cup, break the bread, is it not a communion, etc.?” In any case, the “communion” looks beyond the bare ποτήριον and ἄρτος to the whole sacred action, the usus poculi, etc. (Bg(1506)), of which they form the centre. “The bread” is “blessed” equally with “the cup,” but in its case the prominent symbolic act is that of breaking (see parls.), which connotes the distribution to “many” of the “one loaf.” Thus “the sacramental bread came to be known as the κλασμός: so Did., § 9” (Ed(1507)).—On the pl(1508) εὐλογοῦμεν, κλῶμεν, Mr(1509) observes: “Whose was it to officiate in this consecration? At this date, when the order of public worship in the Church was far from being settled, any Christian man was competent. By the time of Justin (Apol. i. 65) the function was reserved for the προεστώς, but on the understanding that he represented the community and acted in communion with it (see Ritschl, Altkath. Kirche, 2 pp. 365 f). The pls. of our passage speak out of the consciousness of the Christian fellowship, in which it is matter of indifference who may be, in this instance or that, its administrative organ.”— οὐχὶ κοινωνία τοῦ αἵματος, τοῦ σώματος, τοῦ χριστοῦ; “Is it not a communion of (or in) the blood, the body, of Christ?” (cf., for the gen(1510) after κοινωνία, note on 1 Corinthians 1:9)—not “a communion with the blood, etc.” The stress lies on τοῦ χριστοῦ in both questions: through the cup and loaf believers participate together in Christ, in the sacrifice of His blood offered to God (Romans 3:25, Ephesians 1:7; Ephesians 1:11), and in the whole redemption wrought through His bodily life and death and resurrection. τὸ σῶμα τοῦ χριστοῦ carries our thoughts from the incarnation (Philippians 2:7), through the crucifixion (Colossians 1:22), on to the heavenly glory of the Redeemer (Philippians 3:21). The cup and bread are here styled “a communion in Christ’s blood and body”; in His own words (1 Corinthians 11:25), “the new covenant in My blood,”—a communion on the basis of the covenant established by the sacrifice of the Cross.

Verse 17
1 Corinthians 10:17 is parenthetical, but no interpolation as Sm(1521) thinks; it is necessary to develop the idea of κοινωνία in 1 Corinthians 10:16, showing how vital to the Church is the fellowship of the Lord’s Table, that was being violated by attendance at idolfeasts.—The elliptical ὅτι … ἐσμεν is often construed as a continued dependent clause under the regimen of ὅτι: either (a) “Since we, who are many, are one bread (loaf), one body” (A.V., R.V. txt., with several ancient Verss., Est., Al(1522), Sm(1523)); or (b) “Since there (is) one bread, (and) we, the many, are one body” (D.W(1524), Mr(1525))—these renderings making the two statements a double reason for the κοινωνία of 1 Corinthians 10:16, instead of seeing in the εἶς ἄρτος an evidence of the ἓν σῶμα. But (a) confuses two distinct figures, and identifies unsuitably “the bread” with the Church itself, (b) escapes this error by reading into the first clause the ἐστὶν required to match ἐσμὲν in the second; but the copulative “and” is artificially supplied; moreover, Mr(1526)’s interpretation reverses the contextual relation of the ἄρτος and σῶμα, making the latter the ground of the former, whereas Paul argues that the bread assures the oneness of the body; through loaf and cup we realise our communion in Christ.

Verse 18
1 Corinthians 10:18. “For look at Israel after the flesh: are not those that eat the sacrifice communicants of the altar?”—i.e., participation in the sacrificial feast constitutes fellowship in the sacrifice.— τὸν ἰσραὴλ κατὰ σάρκα, in contrast with ἰσρ. κατὰ πνεῦμα (Romans 2:28 f., Galatians 4:29; Galatians 6:16, etc.: see note on οἱ πατ. ἡμῶν, 1). The Ap. is not thinking of the priests specifically, as in 1 Corinthians 9:3 (Hn(1527)), nor of the people as sharing with them (Al(1528)), but of the festal communion of Israelites as such—e.g., at the Passover, the sacrificial meal κατʼ ἐξοχήν: see Leviticus 7:11-34, Deuteronomy 12:11-28, 1 Samuel 9:12 ff. The altar furnishes the table at which Jehovah’s guests enjoy their covenant fellowship in the gifts of His salvation. The feasters are thus κοινωνοὶ τ. θυσιαστηρίου, recognising the altar as their common altar and mutually pledging themselves to its service.

Verse 19-20
1 Corinthians 10:19-20. Paul’s appeal to the meaning of the Lord’s Supper is leading up to a prohibition of attendance at the idol-feasts. Against this veto the men of “knowledge” will argue that idolatry is illusion (1 Corinthians 8:4 ff.), its rites having no such ground in reality as belongs to Christian observances; the festival has no religious meaning to them, and does not touch their conscience (contrast 1 Corinthians 8:7); if friendship or social feeling invites their presence, why should they not go? Paul admits the non-reality of the idol in itself; but he discerns other terrible presences behind the image—“demons” are virtually worshipped at the idol-feast, and with these the celebrants are brought into contact. “What then do I affirm (the φημὶ of 1 Corinthians 10:15 resumed)? that an idol-sacrifice is anything (has reality)? or that an idol is anything? (to say this would be to contradict 1 Corinthians 8:4). No, but that ( ἀλλʼ ὅτι) what the Gentiles sacrifice they sacrifice to demons, and not to God; and I would not that you should be communicants of the demons!” How could the Cor(1529), as “men of sense, judge” of a situation like this? The riot and debauch attending heathen festivals showed that foul spirits of evil presided over them: cf. 1 Corinthians 10:6 ff., referring to the worship of Baal-Peor, with which the allusion here made to Deuteronomy 32:17 (cf. Psalms 106:37 f.) is in keeping. “That the worship of heathen cults was offered quoad eventum—not indeed quoad intentionem—to devils was, consistently with their strict monotheism, the general view of later Jews” (Mr(1530)). Heathenism P. regarded as the domain of Satan (2 Corinthians 4:4, Ephesians 2:2; Ephesians 6:12; cf. Luke 4:6, 1 John 5:19), under whose rule the demons serve as the angels under that of God (2 Corinthians 12:7, 1 Timothy 4:1; cf. Matthew 12:24; Matthew 25:41, etc.); idolatry was, above everything, inspired by Satan. δαιμόνιον (= δαίμων, of which it is neut. adj(1531)) was primarily synon. with θεῖον—“ δαίμων is related to θεὸς as numen to persona divina” (Cr(1532)); τὸ δαιμόνιον οὐδέν ἐστιν ἀλλʼ ἢ θεὸς ἢ θεοῦ ἔργον (Arist., Rhet., ii. 23. 8); hence Socrates called the mysterious guiding voice within him δαιμόνιόν τι. Ed(1533) observes a tendency, beginning with Eurip. and Plato and accentuated in the Stoics, “to use the word in a depreciatory sense”; already in Homer it often suggested the uncanny, the supernatural as an object of dread. The word was ready to hand for the LXX translators, who used it to render various Heb. epithets for heathen gods. Later Judaism, which peopled the unseen with good and evil spirits, made δαιμόνια a general term for the latter, apart from any specific refer. to idols (see, already, Tobit 3:8, etc.); hence its prominence in the Gospels, and the origin of the word demoniac ( ὁ δαιμονιζόμενος): on the whole subject, see Cr(1534) s.v., also Everling’s Paulinische Angelologie u. Dãmonologie. For κοινωνοὶ τ. δαιμονίων, cf. Isaiah 44:2, where the “fellows” of the idol signify a kind of religious guild, brought into mystic union with their god through the sacrificial meal (see Cheyne ad loc(1535)); also Isaiah 65:11. 1 Corinthians 10:20 c is calculated to bring home to the Cor(1536) the fearful danger of trifling with idolatry.

Verse 21-22
1 Corinthians 10:21-22. This lively apostrophe sets in the strongest light the inconsistency of Cor(1537) Christians who conform to idolatry, the untenability of their position. “You cannot drink the Lord’s cup and the cup of demons”—the two together! “You cannot partake of the Lord’s table and the table of demons!” cf. the τίς μετοχή, κοινωνία, κ. τ. λ.; of. 2 Corinthians 6:14 ff., and other parls. The nouns forming the obj(1538) are anarthrous as being qualitative, the impossibility lying in the kind of the two cups; cf. note on 1 Corinthians 2:5. “The Lord’s cup” is that received at His direction and signifying allegiance to Him; in 1 Corinthians 10:16, “the cup of (His) blessing.”—Possibly, P. alludes here to Malachi 1:7; Malachi 1:12, where ‘the table” signifies “the altar of Jehovah”; but the expression is borrowed without this identification. In this context table and altar are essentially distinguished; the altar supplies the table (cf. Hebrews 13:10). “S. Coena convivium, non sacrificium; in mensa, non in altari” (Bg(1539)). The τράπεζα includes the ποτήριον and ἄρτος of 1 Corinthians 10:16 together. This passage gives its name of “the Lord’s Table” to the Eucharist.—“Or (is it that) we provoke the Lord to jealousy?”—is this what we mean by eating at both tables? Paul includes himself in this question; such conduct is conceivable in his case, since he had no scruple against the idolothyta on their own account (see 1 Corinthians 10:8, 1 Corinthians 9:1). Deuteronomy 32:21 (neighbouring the previous allusion of 20) sufficiently indicates the result of such insolence: see other O.T. parls. For this argumentative ἢ in Paul’s questions, cf. 1 Corinthians 6:9, etc., 1 Corinthians 9:6.—If the Cor(1540) are daring Christ’s sovereign displeasure by coquetting with idolatry, they must suppose themselves “stronger than He”! As sensible and prudent men they must see the absurdity, as well as the awful peril, of such double-dealing: cf. Deuteronomy 32:6; Deuteronomy 32:28 f. ἰσχυρός (1 Corinthians 1:25) implies inherent, personal strength. Of the δύναμις τ. κυρ. ἰησοῦ ρ. had given a solemn impression in ch. 1 Corinthians 5:4 f.; cf. 2 Corinthians 13:3 f.

Verse 23
1 Corinthians 10:23 to 1 Corinthians 11:1. § 34. LIBERTY AND ITS LIMITS. The maxim “All things are lawful” was pleaded in defence of the use of the idolothyta, as of other Cor(1541) laxities; so the Ap. has to discuss it a second time (cf. 1 Corinthians 6:12). In ch. 6. he bade his readers guard the application of this principle for their own sake, now for the sake of others; there in the interests of purity, here of charity (1 Corinthians 10:23 f.). When buying meat in the market, or when dining at an unbeliever’s table, the Christian need not enquire whether the flesh offered him is sacrificial or not; but if the fact is pointedly brought to his notice, he should abstain, to avoid giving scandal (1 Corinthians 10:25-30). Above all such regulations stands the supreme and comprehensive rule of doing everything to God’s glory (1 Corinthians 10:31). Let the Cor(1542) follow Paul as he himself follows Christ, in living for the highest good of others (1 Corinthians 10:32 to 1 Corinthians 11:1)

Verse 23
1 Corinthians 10:23. On πάντα ἔξεστιν κ. τ. λ., see notes to 1 Corinthians 6:12. The form of that ver. seems to be purposely repeated here ( μοι only omitted), with the effect of bringing out the altruistic as complementary to the self-regarding side of Christian expediency. On Paul’s dialectical use of the words of opponents, cf. 1 Corinthians 8:10 ff. and notes. Closing his discussion about the sacrificial meats, P. returns to the point from which he set out in ch. 8., viz., the supremacy of love in Church life—there commended as superior to knowledge, here as supplying the guard of liberty; in both passages, it is the principle of edification.—The tacit obj(1543) of οἰκοδομεῖ (see 1 Corinthians 8:1, 1 Corinthians 3:9-17) is “the Church of God” (1 Corinthians 10:32). Edification, in its proper meaning, is always relative to the community; P. is safe-guarding not the particular interests of “the weak brother” so much as the welfare of the Church, when he says, “Not all things edify”.

Verse 24
1 Corinthians 10:24. With μηδεὶς τ. ἑαυτοῦ κ. τ. λ. cf. 1 Corinthians 13:5, Romans 14:7; Romans 15:2, Galatians 6:2, Philippians 2:1 ff. After ἀλλὰ understand ἕκαστος, from the previous μηδείς: cf. the ellipsis in 1 Corinthians 3:1; 1 Corinthians 3:7, 1 Corinthians 7:19 (Bm(1544), p. 392). For ὁ ἕτερος (= ὁ πλησίον, Romans 15:2), wider than ὁ ἀδελφός (1 Corinthians 8:11; cf. 1Co 8:27 f.)—“the other” in contrast with oneself—see parls.; Gr(1545) idiom prefers “the other” where we say “others“.— τὸ ἑαυτοῦ, τὸ τοῦ ἑτέρου implies some definite good—“his own, the other’s interest”: a N.T. h. l.; the pl(1546) elsewhere in such connexion (cf. Matthew 22:21).

Verse 25-26
1 Corinthians 10:25-26. The above rule is now applied in the concrete, πὰν τὸ ἐν μακέλλῳ πωλούμενον κ. τ. λ., “Anything that is on sale in the meat-market eat, not asking any question of conscience”. μάκελλον is a term of late Gr(1547), borrowed from Latin (macellum): possibly a local word, introduced by the colonia; for the anarthrous ἐν μακ., cf. note on ἐν σταδίῳ (1 Corinthians 9:24).— μηδὲν ἀνακρίνοντες διὰ συνείδησιν might mean “for conscience’ sake (to avoid embarrassment of conscience) making no enquiry” (Cm(1548), Er(1549), Hf(1550), El(1551), Holsten), as though addressed to men of weak conscience—Bg(1552) however, “propter conscientiam alienam” (referring to 1 Corinthians 10:29); or, “because of your (sc. strong) conscience making no enquiry”—since you are not troubled with scruples (Est., Mr(1553), Ed(1554)); or, “making no enquiry on the ground of conscience,” the adv(1555) phrase simply defining the kind of question deprecated (so Bz(1556), Hn(1557), Bt(1558), Gd(1559), Ev(1560)): the last interpretation best suits the generality of the terms, and the connexion with 1 Corinthians 10:26. For ἀνακρίνω, see 1 Corinthians 2:14, 1 Corinthians 4:3, 1 Corinthians 9:3, and notes; it signifies enquiry with a view to judgment at the bar of conscience.— μηδέν, acc(1561) of definition, as in Acts 10:20; Acts 11:12; Sm(1562) baldly renders it as transitive obj(1563), “examining nothing”—kein Fleischstück untersuchend! For μὴ in ptpl(1564) clause, see Wr(1565), p. 606.—The citation from Psalms 24:1, recalling the argument of 1 Corinthians 8:4 ff., quiets the buyer’s conscience: consecration to an idol cannot deprive the Lord of anything that belongs to “the earth and its fulness,” and which His providence supplies for His servants’ need; cf. Romans 14:6 b, 14, 1 Timothy 4:4.— πλήρωμα, in its primary sense, id quo res impletur (cf. Lt(1566), Colossians, pp. 257 ff.); “terra si arboribus, herbis, animalibus etc., careret, esset tanquam domus supellectile et omnibus instrumentis vacua” (Cv(1567)).

Verse 27
(1568) parallel.

Verse 28-29
1 Corinthians 10:28-29 a. ἐὰν δὲ … εἴπῃ, “But if any one say to you”—a probable contingency, as εἴ τις καλεῖ κ. τ. λ. (1 Corinthians 10:27) was an assumed fact; see Bn(1576) on the forms of the Condit. Sentence, §§ 242 ff.— δὲ confronts this contingency with both the situations described in 1 Corinthians 10:25; 1 Corinthians 10:27. The information, “This is sacrificial meat,” might be volunteered to the Christian purchaser in the market (by the salesman, or a by-stander), or to the Christian guest at the unbeliever’s table (by the host, or by a fellow-guest), the communication being prompted by civility and the wish to spare the supposed susceptibilities of the Christian, or by the desire to embarrass him; whatever its occasion or motive, it alters the situation. The genuine reading, ἱερόθυτον (slain-as-sacred, i.e., in sacrifice), takes the statement as from the mouth of unbelievers; a Jew or Christian would presumably say εἰδωλόθυτον, as above and here in T.R.: Reuss and 1. suppose the informant to be “a Christian converted from heathenism” using the inoffensive term “at the table of a heathen host”; but τ. ἀπίστων suggests heathen company, and μηνύσαντα private information. “Forbear eating ( μὴ ἐσθίετε, revoking the permission of 1 Corinthians 10:25 ff.) for the sake of him that informed (you), and for conscience’ sake.”— ΄ηνύω (see parls.), to disclose what does not appear on the surface or is imparted secretly. The informant expects the Christian to be shocked; with his συνήθεια τ. εἰδώλου (1 Corinthians 8:7), he looks on the flesh of the sacrifice as having acquired a religious character (it is ἱερόθυτον); by saying τοῦτο ἱερόθυτον, he calls conscience into play—whose conscience the next clause shows.— διὰ τὸν μηνύσαντα καὶ τὴν συνείδησιν form one idea, being governed by the same prp(1577), καὶ adding an explanation; from regard to the conscience of the μηνύσας—not his possible contempt or ill-will—the Christian should decline the offered flesh or stop eating it.— συνείδησιν δὲ λέγω, οὐ τὴν ἑαυτοῦ κ. τ. λ., “Conscience however I mean, not one’s own, but that of the other”. 1 Corinthians 10:29 a explains the διὰ τ. συνείδησιν of 1 Corinthians 10:28, and reconciles its instruction with that of 1 Corinthians 10:25; 1 Corinthians 10:27, while it brings the matter under the governing rule laid down in 1 Corinthians 10:23 f. By contrast with “the other,” the 2nd pl(1578) of 1 Corinthians 10:28 becomes here 2nd sing(1579) reflexive.

1 Corinthians 10:29 b, 1 Corinthians 10:30 justify, in two rhetorical questions, the Christian’s deference to the conscience of another: (a) ἵνα τί γὰρ κ. τ. λ.; “For to what purpose is my liberty judged by another conscience?” i.e. “What good end will be served by my eating under these circumstances, and exposing my freedom to the censure of an unsympathetic conscience?” cf. 1 Corinthians 2:15, Matthew 7:6. ἵνα τί ( γένηται); ut quid? (Vg(1580)), signifies purpose, not ground as Mr(1581) and others take it; there is nothing to be gained by the exercise of liberty in this case. For κρίνω in adverse sense, see parls. For the previous συνείδ. τὴν τοῦ ἑτέρου (alterius), ἄλλης (alienœ) συνειδήσεως is substituted (cf. 1 Corinthians 15:29, 2 Corinthians 11:4), indicating a distinction not merely in the persons but in the consciences severally possessed. The Ap. says here of Liberty what he says of Faith in Romans 14:22 : κατὰ σεαυτὸν ἔχε ἐνώπιον τοῦ θεοῦ.—Question (b) intimates that, instead of any benefit resulting from the assertion of liberty in face of conscientious condemnation, positive harm ensues—thanksgiving leads to blasphemy! “If I with thanks (or by grace) partake, why am I blasphemed over (that for) which I give thanks?” The τί is prospective, as in 1 Corinthians 15:29 f. = εἰς τί or ἵνα τί; The bare χάριτι can scarcely mean here “by (the) grace (of God)”—esp. in view of εὐχαριστῶ; cf. Romans 14:6; Romans 14:16 (for βλασφημοῦμαι). Men of heathen conscience, seeing the Christian give thanks knowingly over food devoted to the idol, will regard his act as one of sacrilegious indulgence and denounce it accordingly; it seems to them a revolting hypocrisy; “Quelle religion est celle-là? devaient dire les païens” (Gd(1582))—a grievous πρόσκομμα both to Jews and Greeks (1 Corinthians 10:32); cf. Romans 2:24.— ὑπὲρ οὗ absorbs the dem. pron(1583) governed by the same prp(1584); cf. 1 Corinthians 7:39, 2 Corinthians 2:3. The repeated emphatic ἐγὼ points to the Christian as devout on his own part, yet incurring the scandal of gross irreverence.

Verse 31-32
1 Corinthians 10:31-32 conclude the matter with two solemn, comprehensive rules, introduced by the collective οὖν (cf. Romans 5:9; Romans 11:22), relating to God’s glory and to man’s salvation. The supreme maxim of duty, πάντα εἰς δόξαν θεοῦ ποιεῖτε, applies to all that Christians “eat or drink” (including the idolothyta),—indeed to whatever they “do”; cf. Romans 14:20 ff., Colossians 3:17.—A second general rule emerges from the discussion: “Offenceless prove yourselves, both to Jews and to Greeks and to the church of God”. ἀπρόσκοποι here act(1585), as in Sir. 35:21, not causing to stumble; elsewhere pass(1586) in sense. For γίνεσθε, see note on 1 Corinthians 7:23. The three classes named make up Paul’s world of men: “Jews” and “Greeks” embrace all outside the Church (1 Corinthians 1:22, 1 Corinthians 9:20 f.); Christian believers alone form “the Church of God” (cf. 1 Corinthians 1:2, and note; also Galatians 6:16). This text and 1 Corinthians 12:28 afford the first ex(1587) in P. of the comprehensive use of ἐκκλησία, as transcending local ref(1588) “The church of God” is bound up with His glory (1 Corinthians 10:31); its sacredness supplies a new deterrent from self-indulgence. It contains “the weak” who are liable to injury (1 Corinthians 8:9, 1 Corinthians 9:22).

Verse 33
1 Corinthians 10:33; 1 Corinthians 11:1. Paul’s personal example played a large part in his argument (1 Corinthians 10:9); it is fitting he should refer to it in summing up. The negative ἀπρόσκοποι γίνεσθε, in 2nd person, now becomes the positive ἐγὼ πάντα πᾶσιν ἀρέσκω in the 1st: “As I also in all things please all.” ἀρέσκω is to comply with, accommodate oneself to, not give enjoyment to (cf. Romans 15:1; Romans 15:3)—no need to speak of a “conative present,” resembling ζητῶ ἀρέσκειν, Paul’s universal compliance is qualified by its purpose, ἵνα σωθῶσιν, in the light of which the verbal contradiction with Galatians 1:10, 1 Thessalonians 2:4, is removed; there is nothing in his power that P. will not do for any man, to help his salvation (cf. 1 Corinthians 9:22 b).—Between the ἀρέσκω and its purpose lies the μὴ ζητῶν clause, in which the Ap. professes for himself the rule commended to the Cor(1589) in 1 Corinthians 10:27. The “self-advantage” which P. sets aside, touches his highest welfare (cf. Romans 9:3); P. sacrificed what seemed to be his spiritual as well as material gain—spending, e.g., weary hours in tent-making that might have been given to pious study—to secure spiritual gain for others; thus “losing himself,” he “found himself unto life eternal.” “The many,” in contrast with the single self; cf. 1 Corinthians 10:17, Romans 5:15 ff.—Through his own pattern P. points the readers to that of his Master and theirs: “Show yourselves ( γίνεσθε, see 32, 1 Corinthians 7:23) imitators of me, as I also (am) of Christ”. P. does not point his readers backward to the historical model (“of Jesus,” or “Jesus Christ,” as in Ephesians 4:21), but upward to the actual “Christ,” whose existence is evermore devoted to God (Romans 6:10 f.) and to men His brethren (Romans 8:34 f., 1 Corinthians 1:30), “in” whom the Cor(1590) believers “are” (1 Corinthians 1:2; 1 Corinthians 1:30). Paul’s imitatio Christi turns on the great acts of Christ’s redeeming work (Ephesians 5:2, Philippians 2:5-11), rather than on the incidents of His earthly course.

11 Chapter 11 

Verse 2
1 Corinthians 11:2. The praise here given is so little suggested by the context, and to little accords with the tone of the Ep., esp. with what was said in the like connexion in 1 Corinthians 4:16 f., that one conjectures the Ap. to be quoting professions made in the Letter from Cor. rather than writing simply out of his own mind: “Now I praise you that [as you say] ‘in all things you remember me, and hold fast the instructions as I delivered them to you’ ”. For such adoption by P. of the words of his readers, see notes on 1 Corinthians 8:1 ff. Self-esteem characterised this Church (1 Corinthians 4:8 ff., 1 Corinthians 5:2); the declaration was sincere, and contained a measure of truth; P. accepts it for what it is worth.— δέ, introducing the new topic, marks also the connexion between 1 Corinthians 11:1-2 : “I bid you imitate me—but I am glad to know (from your letter) that you do”.— πάντα, acc(1594) of definition (not obj(1595)), as in 1 Corinthians 9:25, 1 Corinthians 10:33; the vb(1596) regularly governs a gen(1597) in N.T.: μέμνησθε, like memini, a pf. pres.—“you have been kept in remembrance of me”.— παρά- δοσις, a “givingover” (without the associations of our tradition), applies to historical fact, teaching, or rules of practice delivered, through whatever means, to the keeping of others: for reference to fact and usage, see 1 Corinthians 11:23; to fact and doctrine, 1 Corinthians 15:1; to the three combined, as here, 2 Thessalonians 2:15; for its currency in Jewish Schools, Matthew 15:2 ff., etc.— κατέχετε, as in 1 Corinthians 15:2 = κρατεῖτε, 2 Thessalonians 2:15. καθὼς κ. τ. λ. implies maintenance in form as well as substance, observance of the τύπος διδαχῆς (Romans 6:17).

Verses 2-6
1 Corinthians 11:2-6. § 35. THE WOMAN’S VEIL. P. is glad to believe that the Church at Cor(1593) is loyal to his instructions (2); he interrupts his censures by a word of praise. This commendation, however, he proceeds to qualify. First, in respect of a matter whose underlying principles his readers had not grasped: he hears that some women speak in Church-meetings, and that bareheaded! For a woman to discard the veil means to cast off masculine authority, which is a fixed part of the Divine order, like man’s subordination to Christ (1 Corinthians 11:3 f.). She who so acts disgraces her own head, and only needs to go a step further to rank herself with the degraded of her sex (1 Corinthians 11:5 f.).

Verse 3
1 Corinthians 11:3. θέλω δὲ ὑμᾶς εἰδέναι (= οὐ θέλω κ. τ. λ. of 1 Corinthians 10:1; see note): “But I would have you know”—the previous commendation throws into relief the coming censure. The indecorum in question offends against a foundation principle, viz., that of subordination under the Divine government; this the Cor(1598), with all their knowledge, cannot “know,” or they would not have allowed their women to throw off the ἐξουσία ἐπὶ τῆς κεφαλῆς (1 Corinthians 11:10). The violated principle is thus stated: “Of every man the Christ is the head, while the man is head of woman, and God is head of Christ”. As to the wording of this sentence: παντὸς ἀνδρὸς bears emphasis in the 1st clause asserting, like the parl(1599) 2nd clause, a universal truth which holds of the man (vir) as such; the predicate of the 1st clause is distinguished by the def. art(1600),—“Christ is the (proper, essential) head,” etc. (cf. ἡ εἰρήνη, Ephesians 2:14, and see Bm(1601), pp. 124 f.); ὁ χριστός, in James , 3 rd clauses, means “the Christ” in the wide scope of His offices (cf. 1 Corinthians 10:4, 1 Corinthians 12:12, 1 Corinthians 15:22); for anarthrous κεφαλὴ γυναικός, cf. note on 1 Corinthians 2:5. That Christ is “every man’s” true head is an application of the revealed truth that He is the “one Lord” of created nature (1 Corinthians 8:6; Colossians 1:15 f.), combined with the palpable fact that the ἀνὴρ has no (intervening) lord in creation (cf. 9); he stands forth in worship, amidst his family, with no visible superior, holding headship direct from his Maker, and brought by his manhood into direct responsibility to Him “through whom are all things”. Ed(1602), following Cm(1603) and Mr(1604) (not Hn(1605)), limits this manly subordination to the Christian order of life; “the man is head of the woman in virtue of the marriage union, Christ of the man in virtue of union with Him through faith”: but faith is common to the sexes, on this footing οὐκ ἔνι ἄρσεν καὶ θῆλυ (Galatians 3:28); on the other hand, in Pauline theology, the law of marriage and the social order are grounded in Christ. Paul’s argument has no force unless the parl(1606) assertions rest on a common basis. The question is one that touches the fundamental proprieties of life (1 Corinthians 11:8-15); and the three headships enumerated belong to the hierarchy of nature.—“The Christ” of the 3rd clause is “the Christ” of the 1st, without distinction made of natures or states; He who is “every man’s head,” the Lord of nature, presents the pattern of loyalty in His perfect obedience to the Father (1 Corinthians 15:28, Galatians 4:4; Hebrews 5:5; Hebrews 5:8, etc.); cf. 1 Corinthians 3:22 f., where with the same δέ … δὲ a chain of subordinate possession is drawn out, corresponding to this subordination of rule. Submission in office, whether of woman to man or Christ to God, consists with equality of nature.

Verse 4-5
1 Corinthians 11:4-5 : the high doctrine just asserted applied to the matter of feminine attire. Since man qua man has no head but Christ, before whom they worship in common, while woman has man to own for her head, he must not and she must be veiled. The regulation is not limited to those of either sex who “pray or prophesy”; but such activity called attention to the apparel, and doubtless it was amongst the more demonstrative women that the impropriety occurred; in the excitement of public speaking the shawl might unconsciously be thrown back. προσευχόμενος κ. τ. λ., “when he (she) prays or prophesies,”—in the act of so doing.— κατὰ κεφαλῆς ἔχων, “wearing down from the head (a veil”: κάλυμμα understood), the practice being for the woman in going out of the house to throw the upper fold or lappet of her robe over her head so as to cover the brow: see Peplos in the Dict., of Antiq. ἀκατακαλ. τ. κεφαλῇ, “with the head uncovered,” dat(1607) of manner, as χάριτι in 1 Corinthians 10:30.—Is it the literal or figurative “head” that is meant as obj(1608) to καταισχύνει? 1 Corinthians 11:3 requires the latter sense, while the sequel suggests the former; Al(1609) and Ed(1610) think both are intended at once. Hf(1611) is probably right in abiding by the reading ἑαυτῆς (see txtl. note); he supposes that the Ap. purposely broke off the parallelism at the end of 1 Corinthians 11:5, thus sharpening his reproof: the man who wears a veil “puts to shame his head”—i.e. Christ, whose lordship he represents (1 Corinthians 11:7); the woman who discards it “puts to shame her own head”—the dishonour done to the dominant sex falls upon herself. That the shame comes home to her is shown by the supporting sentence: ἔν γάρ ἐστιν καὶ τὸ αὐτό (cf. 1 Corinthians 3:8) τῇ ἐξυρημένῃ, “for she is one and the same thing with her that is shaven” (Mr(1612), Ev(1613), Bt(1614), Ed(1615), El(1616)); “It is one and the same thing,” etc. (E.V(1617)), would require τῷ ἐξυρῆσθαι. Amongst Greeks only the hetœrœ, so numerous in Cor(1618), went about unveiled; slave-women wore the shaven head—also a punishment of the adulteress (see Wetstein in loc., and cf. Numbers 5:18); with these the Christian woman who emancipates herself from becoming restraints of dress, is in effect identified. To shave the head is to carry out thoroughly its unveiling, to remove nature’s as well as fashion’s covering (1 Corinthians 11:15).

Verse 6
1 Corinthians 11:6, with a second γάρ, presses the above identity; the Ap. bids the woman who discards the veil carry her defiance a step further: “For if a woman is not veiled, let her also crop (her head); but if it is a disgrace for a woman to crop (it) or to keep (it) shaven, let her retain the veil” ( καλυπτέσθω, pr(1619) impv(1620), continuous). P. uses the modus tollens of the hypothetical syllogism: “If a woman prefers a bare head, she should remove her hair; womanly feeling forbids the latter, then it should forbid the former, for the like shame attaches to both.” The argument appeals to Gr(1621) and Eastern sentiment; “physical barefacedness led to the inference of moral, in a city like Corinth” (Ev(1622)). κειράσθω and κείρασθαι, aor(1623) mid(1624), denote a single act on the woman’s part, “to cut off her locks”; ξυρᾶσθαι, pres. mid(1625),—a shaven condition; the single art(1626) comprises the infs. in one view.—Paul’s directions do not agree precisely with current practice. Jewish men covered their heads at prayers with the Tallith (cf. the allusion of 2 Corinthians 3:14 ff.)—this custom, retained probably by some Jews at Christian meetings (1 Corinthians 11:4), P. corrects without censure; women were both veiled and kept behind a screen. Amongst the Greeks, both sexes worshipped with uncovered head, although women covered their heads at other times (see Hermann, Gottesdienstl. Alterthümer, § 36, 18 f.; Plato, Phœdo, 89B, ), while Roman men and women alike covered their heads during religious rites (Servius ad Æn., iii., 407). The usage here prescribed seems to be an adaptation of Gr(1627) custom to Christian conceptions. With us the diff(1628) of sex is more strongly marked in the general attire than with the ancients; but the draped head has still its appropriateness, and the distinction laid down in this passage has been universally observed.—The woman is recognised by the side of the man as “praying” and “prophesying” (see note on 1 Corinthians 12:10); there is no ground in the text for limiting the ref(1629) in her case to the exercise of these gifts in domestic and private circles (thus Hf(1630), Bt(1631), and some others); on the contradiction with 1 Corinthians 14:34, see note ad loc(1632) Under the Old Covenant women were at times signally endued with supernatural powers, and the prophetess occasionally played a leading public part (e.g. Deborah and Huldah); in the Christian dispensation, from Acts 1:14 onwards, they receive a more equal share in the powers of the Spirit (see Acts 2:17 f., Galatians 3:28). But in the point of ἐξουσία there lies an ineffaceable distinction.

Verse 7
1 Corinthians 11:7. ἀνὴρ (not ὁ ἀνὴρ) μὲν γὰρ κ. τ. λ.: “For man indeed (being man) ought not to have his head veiled” ( καλύπτεσθαι, pr(1634) inf(1635) of custom), in contrast with woman who ought (1 Corinthians 11:5; 1 Corinthians 11:10)—this is as wrong on his part as it is right on hers; οὐκ negatives the whole sentence, as in ver. I. ὀφείλει, like δεῖ (1 Corinthians 11:19), denotes moral or rational necessity, the former vb(1636) in a more personal, the latter in a more abstract way. For him to veil his head would be to veil the “image and glory of God”; Christ, the image of God, became ἄνθρωπος as ἀνήρ.— ὑπάρχων (see parls.), “being constituted” so. To accompany εἰκών, P. substitutes for the ὁμοίωσις (d’muth) of Gen. the more expressive δόξα—by which the LXX renders the synonymous t’munah of Psalms 17:15—God’s “glory” being His likeness in visible splendour; cf. Hebrews 1:3. P. conceives Genesis 1:26 to apply to Adam as ἀνὴρ primarily, although in 1 Corinthians 11:27 it stands, “God created man in His own image … male and female created He them”.— ἡ γυνὴ δὲ κ. τ. λ. presents a shortened antithesis to the μὲν clause; logically completed it reads, “But the woman (ought to have her head veiled, for she) is the glory of the man”— δόξα ἀνδρός—not of the race ( ἀνθρώπου), but of the stronger sex. Paul omits εἰκών, which does not hold here; she is not man’s reflexion, but his counterpart—not “like to like, but like in difference,” wedded as “perfect music unto noble words”; she partakes, through him, in the εἰκὼν θεοῦ (Genesis 1:27). That which in our common nature is most admirable—faith, purity, beauty—man sees more excellently and proportionately shown in hers. It follows that he who degrades a woman sullies his manhood, and is the worst enemy of his race; the respect shown to women is the measure and Safeguard of human dignity.

Verses 7-16
1 Corinthians 11:7-16. § 36. MAN AND WOMAN IN THE LORD. The Ap. has insisted on the woman’s retaining the veil in token of the Divine order pervading the universe, which Christ exhibits in His subordination to the Father. But he has some further observations to make on the relative position of the sexes. In the first place, he bases what he has said of the headship of man on the story of creation, exhibiting man as the direct reflexion of God, woman as derived and auxiliary (1 Corinthians 11:7-9); in this connexion the ref(1633) to “the angels” must be understood (1 Corinthians 11:10). At the same time, man and woman are necessary each to the other and derive alike from God (1 Corinthians 11:11 f.). Having thus grounded the matter upon Christian principle, P. appeals in confirmation to natural feeling (1 Corinthians 11:13-15), and finally to the unbroken custom of the Church (1 Corinthians 11:16).

Verse 8-9
1 Corinthians 11:8-9 add two more to the chain of for’s extending from 1 Corinthians 11:6 : a double reason for asserting that woman is man’s glory appears in the revelation of the origin of mankind made by Scripture (Genesis 2:18-25 : the second narrative of Creation, J of the critics), where Eve is represented as framed from a rib taken out of Adam’s body to be his “helpmate”. Woman originates from ( ἐστὶν ἐκ), and was created for (because of, ἐκτίσθη διά) man, not vice versa.—“ ἐκτίσθη differs from ἐστὶν as purpose from fact,” (Ed(1637)).— καὶ γάρ, “For also” (1 Corinthians 11:9)—the second statement goes to explain the first: Man was there already; and Woman was fashioned out of him for his need. Whether the story of the extracted rib is read as poetry or prosaic fact, the relationship set forth is the same.

Verse 10
1 Corinthians 11:10 is the counterstatement to 1 Corinthians 11:7 a, undeveloped there: “For this reason the woman is bound to wear authority upon her head”—sc., the reason made out in 1 Corinthians 11:7 b–9, that her nature is derived and auxiliary. The ἐξουσία (= σημεῖον ἐξουσίας) that she “has (wears),” is that to which she submits, with the veil “upon her head” for its symbol; cf. 1 Corinthians 12:23, where τιμή = σημεῖον τιμῆς. So the soldier under the Queen’s colours might be said to “have authority over his head”. Ev(1638) quotes Shakesp., Macb., iii., 4, “Present him eminence both with eye and tongue,” as a parl(1639) expression for the authority of another pictured in oneself.— διὰ τοὺς ἀγγέλους suggests, by way of after-thought, a supplementary motive for the decent veil, which the Ap. merely hints, leaving a crux for his interpreters. In 1 Corinthians 4:9 he adduced the “angels” as interested spectators of the conduct of Christ’s servants, and in 1 Corinthians 6:3 he spoke of certain of them as to be judged by the saints (see notes); in manifold ways these exalted beings are associated with God’s earthly kingdom (see Luke 2:13; Luke 12:8; Luke 15:10, Acts 1:10, etc.; Hebrews 1:14; Hebrews 12:22 f.; Rev. passim); in accordance with Jewish belief, they appear as agents of the Lawgiving in Galatians 3:19 (Acts 7:53), and in Hebrews 1:7 are identified with the forces of nature. The same line of thought connects the angels here with the maintenance of the laws and limits imposed at Creation (cf. Job 38:7), reverence for which P. expresses in his own style by this allusion; see Hn(1640), Ed(1641), and Gd(1642) in loc. With this general view the interpretation is consistent which regards the angels as present in Divine worship and offended by irreverence and misconduct (see 1 Timothy 5:21), as (possibly) edified too by good behaviour (see Ephesians 3:10); cf. the ancient words of the Liturgy, “Therefore with Angels and Archangels, etc.” A familiar thought with the Ff(1643); thus Cm(1644) ad loc(1645), “Open the eyes of faith, and thou shalt behold a multitude of angels; if the air is filled with angels, much more the Church”; and Thp(1646), τοῖς ἀγγέλοις αἰδουμένη. Similarly Hooker, “The house of prayer is a Court beautified with the presence of Celestial powers; there we stand, we sing, we sound forth hymns to God, having His angels intermingled as our associates; with reference hereunto the Ap. doth require so great care to be taken of decency for the Angels’ sake” (Eccl(1647) Pol., 11:25. 2). P. cannot mean evil angels subject to sensual temptation, as many, after Tert(1648), have read the passage, basing it on a precarious interpretation of Genesis 6:4 (see Everling, Die paul. Angelologie u.s.w., pp. 32 ff.)—an explanation far-fetched and grossly improbable. Others have seen in these ἄγγελοι pious men, prophets, Church-officers, even match-makers! Others have proposed emendations of the text, substituting διὰ τοὺς ἀγελαίους or τὰς ἀγέλας, or διὰ τῆς ἀγγελίας (during the preaching!). Baur, Sm(1649), and others would delete the troublesome words as a primitive gloss.

Verse 11-12
1 Corinthians 11:11-12. πλὴν κ. τ. λ. modifies and guards the foregoing; this conj. lies between δὲ and ἀλλὰ in its force—but besides, howbeit. What has been said in 1 Corinthians 11:3-10 must not be overpressed: woman is subordinate, not inferior; the sexes are alike, and inseparably necessary to the Christian order (1 Corinthians 11:11); and if man is the fountain, woman is the channel of the race’s life (1 Corinthians 11:12). οὔτε γυνὴ … οὔτε ἀνήρ κ. τ. λ.: “Neither is there woman apart from man, nor man apart from woman in the Lord.” Here Tennyson is the best commentator: “Either sex alone is half itself … each fulfils defect in each, and always thought in thought, purpose in purpose, will in will, they grow … the two-celled heart beating, with one full stroke, life”. ἐν κυρίῳ (cf. 1 Corinthians 7:39, etc.), i.e. under the rule of Christ, where woman’s rights are realised as nowhere in heathenism (cf. Galatians 3:28, Ephesians 5:28; also the wording of 1 Corinthians 7:3 f. above). For the contrast of ἐκ and διά, see 1 Corinthians 8:6; “the woman has an equivalent in the Divine order of nature, that as man is the initial cause of being to the woman, so woman is the instrumental cause of being to the man” (Ev(1650)). But the ἀνὴρ is only a relative source; God is absolute Father— τὰ δὲ πάντα ἐκ τοῦ θεοῦ (cf. 1 Corinthians 8:6, 1 Corinthians 1:30 and note, Romans 11:36). To Him man and woman owe one reverence.

Verse 13
1 Corinthians 11:13. There is a constitutional feeling which supports the above inference in favour of the woman’s veil; it was implied already in the καταισχύνει and αἰσχρὸν of 1 Corinthians 11:5 f., and is now explicitly stated: “Amongst yourselves (inter rather than intra vos ipsos) judge ye; is it seemly for a woman unveiled to be engaged in prayer (pr(1651) inf(1652)) to God?”—an appeal to social sentiment (cf. Romans 2:15, μεταξὺ ἀλλήλων), recalling the κρίνατε ὑμεῖς of 1 Corinthians 10:15. πρέπον (neut. ptp(1653): see parls.), as distinguished from ὀφείλω or δεῖ (1 Corinthians 11:7; 1 Corinthians 11:19), denotes befittingness, suitability to nature or character. τῷ θεῷ lends solemnity to προσεύχεσθαι.

Verse 14-15
1 Corinthians 11:14-15. The question οὐδὲ ἡ φύσις αὐτὴ κ. τ. λ.; summons personal instinct to the aid of social sentiment: “Does not even nature of herself teach you that, etc.?” For ἡ φύσις, see Romans 2:14; in this connexion it points to man’s moral constitution rather than to external regulations; Hf. and El(1654) however, taking φύσις in the latter sense, reverse the order of thought in 1 Corinthians 11:13 f., seeing in the former ver. individual instinct (they render ἐν ἑαυτοῖς within yourselves), and in this ver. social rule.—Hf(1655) and Hn(1656), by a strained constr. of διδάσκει, render ὅτι “because,” and draw the obj. of “teach” from 1 Corinthians 11:13, seeing in ὅτι κ. τ. λ. the ground of the affirmative answer tacitly given to both questions: “Does not nature of herself teach (this)? (Yes), for if a man have long hair, etc.” The common rendering is preferable; the teaching of nature is expressed in a double sentence, which gathers the consensus gentium on the subject: “that in a man’s case, if he wear long hair (vir quidem si comam nutriat, Vg(1657)), it is a dishonour to him; but in a woman’s, if she wear long hair, it is a glory to her”. ἀνήρ, γυνὴ stand in conspicuous antithesis preceding the conj.: what is discreditable in the one is delightful in the other. Homer’s warriors, it is true, wore long hair ( καρηκομοῶντες ἀχαιοί), a fashion retained at Sparta; but the Athenian youth cropped his head at 18, and it was a mark of foppery or effeminacy (a legal ἀτιμία), except for the aristocratic Knights, to let the hair afterwards grow long. This feeling prevailed in ancient as it does in modern manners (cf. the case of Absalom). In the rule of the Nazirites natural instinct was set aside by an exceptional religious vocation. The woman’s κόμη is not merely no ἀτιμία, but a positive δόξα; herself the δόξα ἀνδρός, her beauty has in this its crown and ensign. And this “glory” is grounded upon her humility: “because her hair to serve as a hood ( ἀντὶ περιβολαίου) has been given her”—not as a substitute for head-dress (this would be to stultify Paul’s contention), but in the nature of a covering, thus to match the veil (en guise de voile, Gd(1658)); cf. χάριν ἀντὶ χάριτος, John 1:16; ἀντὶ κασιγνήτου ξεῖνος … τέτευκται, Odyss. viii., 456. δέδοται (pf. pass(1659)) connotes a permanent boon (see 2 Corinthians 8:1, 1 John 3:1, etc.). περιβόλαιον (from περιβάλλω), a wrapper, mantle, is here exceptionally used of head-gear.

Verse 16
1 Corinthians 11:16 closes the discussion sharply, with its appeal to established Christian rule. If, after all that the Ap. has advanced in maintenance of the modest distinction between the sexes, any one is still minded to debate, he must be put down by authority—that of P. himself and his colleagues ( ἡμεῖς), supported by universal Christendom; cf. 1 Corinthians 14:33; 1 Corinthians 14:37 ff.— δοκεῖ φιλόνεικος εἶναι, not “seems,” but “thinks (presumes; see parls.) to be contentious”; εἴ τις takes ind(1660) of the case supposed (as in 1 Corinthians 10:27), and too likely in quarrelsome Cor(1661) φιλόνεικος, not amans victoriœ (Est.) as if from νική, but avidus litium (from νεῖκος),—a disputer for disputation’s sake.— ἡμεῖς, in contrast with αἱ ἐκκλησίαι, means not “I and those likeminded” (Mr(1662)), but “I and my fellowministers” or “I and the Apostles generally” (cf. 1 Corinthians 4:6-13, 1 Corinthians 15:11, 2 Corinthians 1:19; 2 Corinthians 4:13, etc.).— τοιαύτην συνήθειαν, the custom described in 1 Corinthians 11:4 f. above, which gave rise to the whole discussion; not, as many understand it, the custom of being contentious (a temper, surely, rather than a custom): no one could think of the App. ( ἡμεῖς) indulging such a habit! The advocates of feminine emancipation may have supposed that P., the champion of liberty, was himself on their side, and that the rejection of the veil was in vogue elsewhere; he denies both. For συνήθεια, Lat. con-suetudo, see 1 Corinthians 8:7; for αἱ ἐκκλησίαι τοῦ θεοῦ, 1 Corinthians 1:2, 1 Corinthians 4:17, the pl(1663) conveying the idea of unanimity amongst many. Those who explain “such a custom” as that of “being contentious,” usually link this ver. with 1 Corinthians 11:17 ff. It is true that the σχίσματα of the sequel, like the ἔριδες of 1 Corinthians 1:11, tended to φιλονεικία; in truth the disputatiousness of the Cor(1664) ran into everything—a woman’s shawl, or the merits of the Arch-apostles!

Verse 17
1 Corinthians 11:17. If the T.R. be correct, τοῦτο (repeated in 1 Corinthians 11:22 b) points to the instruction about to be given respecting the Lord’s Supper: “Moreover ( δέ), in giving you this charge I do not praise (you), seeing that, etc.”: so Cm(1666) and Gr(1667) Ff(1668), Er(1669), Est., Bg(1670), Hf(1671), Hn(1672), Sm(1673) In 1 Corinthians 11:3 ff. P. rectified an error, now he must censure a glaring fault; “le ton devient celui du blâme positif” (Gd(1674)); 1 Corinthians 11:3; 1 Corinthians 11:17 both detract, in different degrees, from the “praise” of 1 Corinthians 11:2. τοῦτο παραγγέλλων has to wait long for its explanation; P. lingers over his preliminary rehearsal of the founding of the Lord’s Supper, and the “charge” is held in suspense; its gist becomes evident in 1 Corinthians 11:20 f. Neither the feminine indecorum censured in the last § (to which τοῦτο is referred by Mr(1675), Bt(1676), Gd(1677), El(1678), etc.), nor the contentiousness glanced at in 1 Corinthians 11:16 (by which Ev(1679) and Ed(1680) explain it), has been, strictly speaking, matter of a charge; moreover, the backward ref(1681) of τοῦτο involves the awkwardness of associating ἐπαινῶ and its introductory ptp(1682) with disconnected objects; these interpretations better fit the other reading, παραγγέλλω … ἐπαινῶν. With certain specific and solemn injunctions respecting the Eucharist in view, P. says, “I do not praise (you), in that not for the better but for the worse you come together”.— ὅτι, with the like broad sense as in 1 Corinthians 1:5, 1 Corinthians 9:10, gives at once the content and ground of dispraise. The general profitlessness of the Church assemblies reached its climax in the desecration of the Lord’s Supper, their hallowing bond (1 Corinthians 10:16 f.).

Verses 17-22
1 Corinthians 11:17-22. § 37. THE CHURCH MEETING FOR THE WORSE. The Cor(1665) Church had written self-complacently, expecting the Apostle’s commendation upon its report (1 Corinthians 11:2). In reply P. has just pointed out one serious irregularity, which might indeed be put down to ignorance (1 Corinthians 11:3; 1 Corinthians 11:16). No such excuse is possible in regard to the disorders he has now to speak of, which are reported to him on evidence that he cannot discredit (1 Corinthians 11:18)—viz., the divisions apparent in the Church meetings (1 Corinthians 11:19), and the gross selfishness and sensuality displayed at the common meals (1 Corinthians 11:20 ff.). Such behaviour he certainly cannot praise (1 Corinthians 11:17; 1 Corinthians 11:22).

Verse 18
1 Corinthians 11:18. The severe reproach, εἰς τὸ ἧσσον συνέρχεσθε, is justified by 1 Corinthians 11:18-22, which lead round to the intended παραγγελία.— πρῶτον μὲν requires an ἔπειτα δέ, that is not forthcoming (cf. Romans 1:8): the complement appears to lie in 12–14.—viz., the abuse of spiritual gifts, a further and prominent ground of disapproval (Mr(1683), Hn(1684), El(1685)). Bt(1686) and Ed(1687) find the antithesis in τὰ λοιπά, 1 Corinthians 11:34 b. Hf(1688) renders πρῶτον “chiefly,” dispensing with any complement, but μὲν supposes a mental δέ. 1 Corinthians 11:20 gives no contrasted ground of censure, it stands upon the same ground.— συνερχομένων ὑμῶν ἐν ἐκκλησίᾳ (not τῇ ἐκκλ., in the Church): “as often as you come together in assembly”—ptp(1689) pr(1690) of repeated occurrence; the σχίσματα in Church meetings were chronic. For ἀκούω σχίσματα, see 1 Corinthians 1:10 f.; the pr(1691) “I am hearing” suggests (in contrast with ἐδηλώθη above) continued information from various quarters (cf. 1 Corinthians 5:1, ἀκούεται): hence the qualifying μέρος τι (acc(1692) of definition) πιστεύω, wanting in ch. i.; P. does not “believe” everything reported to him, but so much as is stated he does credit.— ὑπάρχειν (see parls.) implies not the bare fact, but a characteristic fact, a proprium of this Church—“have their place (are there) amongst you”: cf. Acts 28:18.

Verse 19
1 Corinthians 11:19. Paul is prepared to believe what he thus hears; these divisions were inevitable: “For indeed parties must needs exist among you”.— δεῖ affirms a necessity lying in the moral conditions of the case (see note on ὀφείλω, 1 Corinthians 11:7).— αἵρεσις (see parls., and note on 1 Corinthians 1:11; from αἱρέομαι, to choose) is more specific than σχίσμα, implying mental tendency—in philosophy a school, Richtung, then a sect or party formed on a basis of opinion: see Cr(1693), s.v.; also Trench, Syn. § 4; “Heresy is theoretical schism, schism practical heresy”. These words designate, as yet, parties within the Church; in Titus 3:10, 2 Peter 2:1, they verge toward their ecclesiastical use.—Now there is a true purpose of God fulfilled in these unhappy divisions; they serve to sift the loyal from the disloyal. “in order that also the approved may become manifest among you”. These αἱρέσεις are a magnet attracting unsound and unsettled minds, and leaving genuine believers to stand out “approved” by their constancy; see 2 Thessalonians 2:11 f., where the same thought is differently applied; also Romans 5:4, ἡ ὑπομονὴ κατεργάζεται δοκιμήν, 1 Peter 1:7; alsoTert(1694), De Prœscr. Hœret., 4, “ut fides habendo tentationem habeat etiam probationem”. For δόκιμος, accepted on proof, see parls., esp. 1 Corinthians 9:27; those approved with God thus “become manifest” to men; “l’effet est de manifester au grand jour les membres de l’église sérieux et de bon aloi” (Gd(1695)). “Dominus talibus experimentis probat constantiam suorum. Pulchra consolatio!” (Cv(1696)).

Verse 20-21
1 Corinthians 11:20-21 resume with emphasis the circumstantial clause of 1 Corinthians 11:18 and draw out, by οὖν, the disastrous issue of the σχίσματα: they produce a visible separation at the common meal of the Church, destroying the reality of the Lord’s Supper. Ch. 1 Corinthians 1:12, 1 Corinthians 3:3 f., 1 Corinthians 4:6, showed that the Cor(1697) divisions were of a partisan character, and 1 Corinthians 1:19 that intellectual differences entered into them (cf. 1 Corinthians 8:1-7); but distinctions of wealth contributed to the same effect. The two latter influences conspired, the richer and more cultivated Cor(1698) Christians leaning to a self-indulgence which they justified on the ground of enlightenment; the αἱρέσεις sloped down toward κραιράλη καὶ μέθη.— ἐπὶ τὸ αὐτό, “to the same (spot)”.— οὐκ ἔστιν κ. τ. λ. can hardly mean, “it is not to eat the Lord’s Supper” (so Al(1699) and others)—for the Cor(1700) intended this, but by unworthy behaviour (1 Corinthians 11:26 f.) neutralised their purpose: P. says either “it (sc. your feast) is not an eating of the Lord’s Supper” (A.V., Bz(1701), Est., D.W(1702), Bt(1703), Hn(1704), EL(1705), Gd(1706): “ce n’est pas là manger, etc.”); or, “it is not (possible) to eat the Lord’s Supper” (R.V., Bg(1707), Mr(1708), Hf(1709), Ed(1710), Ev(1711))—such eating is out of the question. 1 Corinthians 11:21 bears out the last interpretation, since it.describes a state of things not merely nullifying but repugnant to any true κυριακὸν δεῖπνον; οὐκ ἔστιν carries this strong sense, negativing the idea as well as fact, in Hebrews 9:5, and often in cl(1712) Gr(1713)—The adj(1714) κυριακὸν (= τοῦ κυρίου) stands in emphatic contrast with ἴδιον, the termination - κὸς signifying kind or nature: “It is impossible to eat a supper of the Lord, for each man is in haste to get ( προλαμβάνει—prœoccupat, Bz(1715)) his own supper when he eats,”—or “during the meal” (Ev(1716); ἐν τῷ φαγεῖν, in edendo, Bz(1717); not ad manducandum, as in Vg(1718)). Instead of waiting for one another (1 Corinthians 11:33), the Cor(1719), as they entered the assemblyroom bringing their provisions, sat down at once to consume each his own supply, like private diners at a restaurant; προ- suggests, in view of 1 Corinthians 11:22, that the rich even hurried to do this, so as to avoid sharing with slaves and low people at a common dish (1 Corinthians 11:22).—The κυρ. δεῖπνον was a kind of club-supper, with which the evening meeting of the Church commenced (18a, 20a), taking place at least once a week on the Lord’s Day (cf. Acts 20:7 ff.). This Church-supper, afterwards called the Agapé (see Dict. of Christian Antiq. s.v.; also Ed(1720) ad loc(1721)) was analogous to the συσσίτια and ἔρανοι held by the guilds and friendly societies then rife amongst the Greeks. Originating as a kind of enlarged family meal in the Church of Jerus. (Acts 2:46), the practice of the common supper accorded so well with social custom that it was universal amongst Christians in the first century (see Weizsäcker’s Apost. Age, vol. ii., pp. 279–286). Gradually the Eucharist was separated from the Agapé for greater decorum, and the latter degenerated and became extinct; here they are one, as in the Last Supper itself. The table was provisioned at Cor(1722) not from a general fund (as was usual in the ἔρανοι or collegia), but by each guest bringing his contribution in kind, a practice not uncommon in private parties, which had the disadvantage of accentuating social differences. While the poor brought little or nothing to the feast and might be ashamed to show his fare, the rich man exhibited a loaded basket out of which he could feed to repletion. All κοινωνία was destroyed; such vulgarity would have disgraced a heathen guild-feast. The Lord, the common Host, was forgotten at His table. ὅς μὲν πεινᾷ—sc. the poor man, whose small store was insufficient, or who arriving late (for his time was not his own) found the table cleared (cf. προλαμβάνει). ὃς δὲ μεθύει, “but another is drunk!” or in the lighter sense suggested by πεινῷ, plus satis bibit (Gr(1723), Hn(1724)), “drinks to the full” (cf. John 2:10); the scene of sensual greed and pride might well culminate in drunkenness. Of all imaginable schisms the most shocking: hunger and intoxication side by side, at what is supposed to be the Table of the Lord! This is indeed “meeting for the worse”.—For the demonstr. use of the rel(1725) pron(1726) with μὲν and δέ, see Wr(1727), p. 130.

Verse 22
1 Corinthians 11:22. μὴ γὰρ οἰκίας οὐκ ἔχετε κ. τ. λ.; “For is it that you have not houses to eat and drink in?” See 1 Corinthians 11:34, and note. The γὰρ brings in an ironical excuse: “For I suppose you act thus because you are houseless, and must satisfy your appetite at church!” cf. πῶς γάρ; Acts 8:31.—If this voracity cannot be excused by a physical need which the offenders had no other means of supplying—if, that is to say, their action is deliberate—they must intend to pour scorn on the Church and to insult their humbler brethren: “Or do you despise the church of God, and cast shame on those that are without means?” For ἡ ἐκκλησία τοῦ θεοῦ, an expression of awful dignity, see 1 Corinthians 1:2, 1 Corinthians 10:32. τοὺς μὴ ἔχοντας, “the have-nots” (cf. 2 Corinthians 8:12)— οἱ ἔχοντες in cl(1728) Gr(1729) signifies “the men of property”; μή (of the point of view) rather than οὐ (of the fact), for the poor with their beggarly rations are shamed by the full-fed on this very account. What could show coarser contempt for the Church assembly?—P. shows a fine self-restraint in the litotes of the last sentence: τί εἴπω ὑμῖν; κ. τ. λ.: “What am I to say to you? Should I praise (you)? In this matter I praise you not”. ἐπαινέσω, deliberative aor(1730) sbj(1731), like εἴπω, for the question refers not to the future, but to the situation depicted (see Wr(1732), p. 356). ἐν τούτῳ has great point and emphasis when attached to the following οὐκ ἐπαινῶ (so R.V. marg., after early Verss., Bz(1733), Est., Mr(1734), Hn(1735), Gd(1736), Bt(1737), El(1738), Ed(1739)); thus also ἐπαινέσω better matches εἴπω, and the last clause prepares for the important ἐγὼ δὲ παρέλαβον of the ensuing ver.

Verse 23-24
1 Corinthians 11:23-24. Amongst the things the Ap. had “delivered” to his readers, that they professed to be “holding fast” (1 Corinthians 11:2), was the story of the Last Supper of the Lord Jesus, which the Church perpetuates in its communion-feast.— ἐγώ antithetical to ὑμῖν: I the imparter, you the receivers, of these solemn facts.— ἀπὸ neither excludes, nor suggests (cf. 1 Corinthians 1:30, 1 Corinthians 14:36, etc.) as παρὰ might have done (Galatians 1:12, 1 Thessalonians 2:13), independent impartation to P.; “it marks the whence of the communication, in a wide and general sense” (El(1741)); the Ap. vouches for it that what he related came authentically from the Lord. παραλαμβάνω denotes “receiving a deposit or trust” (Ed(1742)). “The Lord Jesus,” see 1 Corinthians 1:8.—The allusion to “the night in which He was betrayed” (graphic impf(1743), “while the betrayal went on”), is no mere note of time; it throws into relief the fidelity of Jesus in the covenant (1 Corinthians 11:25) thus made with His people, and enhances the holy pathos of the recollection; behind the Saviour lurks the Traitor. Incidentally, it shows how detailed and matter-of-fact was the account of the Passion given to Paul’s converts. For the irreg. impf(1744), παρεδίδετο, see Wr(1745), p. 95, note 3.— ἔλαβεν ἄρτον, “took a loaf” (ein Brod: cf. the εἶς ἄρτος of 1 Corinthians 10:17)—one of the flat and brittle unleavened cakes of the Passover Table. καὶ εὐχαριστήσας ἔκλασεν κ. τ. λ., “and after pronouncing the blessing, broke it and said, etc.” This εὐχαριστία was apparently the blessing inaugurating the meal, which was followed by the symbolic bread-breaking, whereas “the cup” was administered μετὰ τὸ δειπνῆσαι (1 Corinthians 11:25); cf. Luke 22:17 ff. (see notes ad loc(1746) in vol. i.), whose account is nearly the same as Paul’s, differing in some important particulars from that of Matt. and Mark. Luke, however, introduces a preparatory cup of renunciation on the part of Jesus, “prolusio cœnæ” (Bg(1747)). The fractio panis, the sign of the commencement of a household or social meal (Luke 24:30; Acts 2:42), is prominent in each narrative; this act supplied another name for the Sacrament.—Regarding the words pronounced over the broken loaf, we bear in mind (1) that Jesus said of the bread “This is my body,” Himself sitting there in His visible person, when the identification of substance could not occur to any one; (2) that the parl(1748) saying concerning “the cup” expounds by the word “covenant” (covenant in my blood, in Luke and P.; my blood of the covenant in Matt, and Mark) the connexion of symbol and thing symbolised, linking the cup and blood, and by analogy the loaf and body, as one not by confusion of substance but by correspondence of relation: what the blood effects, the cup sets forth and seals. The bread, standing for the body, “is the body” representatively; broken for Christ’s disciples, it serves materially in the Supper the part which His slain body is about to serve spiritually “for the life of the world”. Our Lord thus puts into an acted parable the doctrine taught by figurative speech in John 6:48 ff. “ ἐστὶν is here the copula of symbolic being; otherwise the identity of subject and predicate would form a conception equally impossible to Speaker and hearers” (Mr(1749)).— τὸ ὑπὲρ ὑμῶν ( κλώμενον an early gloss), “that is for you”—in all its relations subsisting for men; for our advantage He wore the σῶμα σαρκός (2 Corinthians 8:9, Philippians 2:7, Hebrews 2:14 ff., etc.).—The τοῦτο ποιεῖτε clause is peculiar to Luke and Paul: their witness is good evidence that the words are ἀπὸ τοῦ κυρίου (1 Corinthians 11:23). The sacrificial sense put on ποιεῖτε by many “Catholic” exegetes (as though syn(1750) with the Homeric ῥέζειν, and ‘asah of Exodus 29:39, etc.) is without lexical warrant, and “plane præter mentem Scripturæ” as the R.C(1751) Estius honestly says; see also El(1752) ad loc(1753)— εἰς τὴν ἐμὴν (cf. ὑμετέραν, 1 Corinthians 15:31) ἀνάμνησιν, in mei memoriam (Cv(1754)); Ed(1755) reads it “My commemoration” in contrast to that of Moses (1 Corinthians 10:2), making τ. ἐμὴν correspond to καινὴν of 1 Corinthians 11:25.

Verses 23-34
1 Corinthians 11:23-34. § 38. UNWORTHY PARTICIPANTS OF THE LORD’S BREAD AND CUP. The behaviour of the wealthier Cor(1740) at the Church Supper is scandalous in itself; viewed in the light of the institution and meaning of the Eucharistic ordinance, their culpability is extreme (1 Corinthians 11:23-27). The sense of this should set the readers on self-examination (1 Corinthians 11:28 f.). The sickness and mortality rife amongst them are a sign of the Lord’s displeasure in this very matter, and a loud call to amendment (1 Corinthians 11:30-32). Two practical directions are finally given: that the members of the Church should wait until all are gathered before commencing supper; and that where hunger forbids delay, food should first be taken at home (1 Corinthians 11:33 f.).

Verse 25
1 Corinthians 11:25. ὡσαύτως καὶ τὸ πατήριον: “In the same fashion also (He gave) the cup”. The two ritual actions correspond, and form one covenant.— μετὰ τὸ δειπνῆσαι (as in Luke)—“postquam cœnaverunt” (Cv(1756)), or better “cœnatum est” (Rom. Liturgy)—is studiously added to “emphasise the distinction between the Lord’s Supper and an ordinary evening meal; cf. 1 Corinthians 11:20 f.—The eating of the bread originally formed part of the common meal (consider Matthew 26:26, Mark 14:22, ἐσθιόντων αὐτῶν), and may still have so continued, but the cup was certainly afterwards” (El(1757))—a solemn close to the κυριακὸν δεῖπνον.—“This cup is (see note 24: ἐστὶν wanting in Luke) the new covenant, in my blood”; cf. notes on 1 Corinthians 10:16 f. for τὸ ποτ., and the relation of διαθήκη to κοινωνία. The cup, given by the Lord’s hand and tasted by each disciple in turn, is a virtual covenant for all concerned; in His blood it becomes so ( ἐν τ. αἴμ. is made by its position a further predicate, not a mere adjunct of διαθ.: cf. Romans 3:25), since that is the ground on which God grants and man accepts the covenant. For διαθήκη, see Cr(1758), s.v.; this term, in distinction from συνθήκη, indicates the initiative of God as Disposer in the great agreement. For P.’s interpretation of ἐν τ. αἴματι, see Romans 3:23 ff., Ephesians 1:7; Ephesians 2:13 ff., Colossians 1:20; also parls. in Ep. to Heb., Revelation 1:5, 1 John 1:7, 1 Peter 1:18 f. For “new covenant,” see parls.: καινός, new in nature, contents, as securing complete forgiveness and spiritual renovation (Jer(1759) 31:31 ff., etc.).“This do … for the commemoration of Me”: see 1 Corinthians 11:24 b; τοῦτο includes, beside the act, the accompanying words, without which the ἀνάμνησις is imperfect. ὁσάκις ἐὰν (late Gr(1760) for ἄν) πίνητε: “so many times as (quotiescunque) you drink (it)”—the cup of the context; not “so often as you drink” (Hf(1761)), sc. at any table where Christians meet. Our Lord prescribed no set times; P. assumes that celebration will be frequent, for he directs that, however frequent, it must be guided by the Lord’s instructions, so as to keep the remembrance of Him unimpaired.

Verse 26
1 Corinthians 11:26. Familiarity helped to blunt in the Cor(1762) their reverence for the Eucharist; hence the repeated ὁσάκις ἐάν: “for so many times as you eat this bread and drink the cup, you are proclaiming the Lord’s death, until He come”. γὰρ has its proper explicative force: Christ bade His disciples thus perpetually commemorate Him (1 Corinthians 11:24 f.: ποιεῖτε, “go on to do”—sustained action), “for it is thus that you publish His death, and in this form the testimony will continue till He comes again.” καταγγέλλετε (see parls.), on this view ind(1763), is the active expression of ἀνάμνησις: “Christus de beneficio mortis suae nos admonet, et nos coram hominibus id recognovimus” (Cv(1764)). The ordinance is a verbum visi-bile, a “preaching” of the entire Church in silent ministry: “Christi sanguis scripturarum omnium sacramento ac testimonio effusus prœdicatur” (Cyprian, quoted by Ed(1765)). ἄχρι οὗ ἔλθῃ states the terminus ad quem given in the words of Jesus at the Table, Luke 22:18, Matthew 26:29. The rite looks forward as well as backward; a rehearsal of the Passion Supper, a foretaste of the Marriage Supper of the Lamb. Paul thus “associates with the καταγγέλλειν of the celebrants the fear and trembling that belong to the Maranatha of 1 Corinthians 16:22” (Mr(1766)). The pathos and the glory of the Table of the Lord were alike lost on the Corinthians.

Verse 27
1 Corinthians 11:27 draws the practical consequence of 1 Corinthians 11:20-26, stating the judgement upon Cor(1767) behaviour at the Supper that a right estimate of the covenant-cup and bread demands: “So then, whoever eats the bread or drinks the cup of the Lord unworthily, will be held guilty ( ἔνοχος ἔσται; reus tenetur, Bz(1768); rather, tene-bitur) of the body and blood of the Lord”; it is this that he ignores or insults; cf. 1 Corinthians 11:29. On ὥστε with ind(1769), see note to 1 Corinthians 3:7. What “unworthily” means is patent from 1 Corinthians 11:20 ff.—The or, for and, between ἐσθίῃ and πίνῃ supplies the single text adducible for the R.C(1770) practice of lay communion in one kind: “non leve argumentum,” says Est., “non enim sic loqueretur Ap., si non sentiret unam speciem sine altera sumi posse”. But and appeared in just the same connexion in 1 Corinthians 11:26, and reappears in 1 Corinthians 11:28 f.; “or” replaces “and” when one is thinking of the parl(1771) acts distinctly, and the same communicant might behave unworthily in either act, esp. as the breaking of the bread and taking of the cup at this time came in probably at the beginning and end respectively of the Church Supper, and were separated by an interval of time; see notes on εὐχαριστήσας and μετὰ τ. δειπν. (1 Corinthians 11:24 f.). ἔνοχος (from ἐν- έχω, to hold in some liability) acquires in late Gr(1772), like αἴτιος, a gen(1773) of person against whom offence is committed; see Ed(1774) in loc. To outrage the emblem is to outrage its original—as if one should mock at the Queen’s picture or at his country’s flag. Except ἔλθῃ, the vbs. throughout this passage are pr(1775) in tense, relating to habit.

Verse 28
1 Corinthians 11:28. “But (in contrast with the guilt described, and in order to escape it) let a man put himself to proof, and so from the bread let him eat and from the cup let him drink.” ἄνθρωπος, replacing ὄς ἄν (1 Corinthians 11:27), is qualitative, “containing the ideas of infirmity and responsibility” (Gd(1776)); cf. 1 Corinthians 3:4, 1 Corinthians 10:13. On δοκιμάζω, see 1 Corinthians 3:13, and parls.; it signifies not judicial examination ( ἀνακρίνω, 1 Corinthians 4:3, etc.), nor discriminative estimate ( διακρίνω, 31), but self-probing (probet se ipsum, Vg(1777); not exploret se, Bz(1778)) with a view to fit partaking; any serious attempt at this would make the scene of 1 Corinthians 11:20 ff. impossible: the impv(1779) is pr., enjoining a practice; the communicant must test himself habitually by the great realities with which he is confronted, asking himself, e.g., whether he “discerns the Lord’s body” (1 Corinthians 11:29).— καὶ οὕτως: scarcely sic demum (Bg(1780)), but hoc cum animo; cf. Philippians 4:1. ἐκ … ἐσθιέτω, ἐκ … πινέτω—a solemn fulness of expression, in keeping with the temper of mind required; the prp(1781) implies participation with others (cf. 1 Corinthians 9:7; 1 Corinthians 9:13, 1 Corinthians 10:17).

Verse 29
1 Corinthians 11:29. Participation in the bread and cup is itself a δοκιμασία: “For he that eats and drinks, a judgment for himself (sentence on himself) he eats and drinks”. The single art(1782) of ὁ ἐσθίων καὶ πίνων, combining the acts, negatives the R.C(1783) inference from the ἢ of 1 Corinthians 11:27 (see note). Contact with Christ in this ordinance probes each man to the depths (cf. John 3:18 f., John 9:39); it is true of the Lord’s verbum visibile, as of His verbum audibile, that he who receives it ἔχει τὸν κρίνοντα αὐτόν (John 12:48). His attitude toward the Lord at His table revealed with shocking evidence the spiritual condition of many a Cor(1784) Christian—his carnality and blindness as one “not distinguishing the body”.—The two senses given by interpreters to διακρίνω are, as Hn(1785) says, somewhat blended here (“Beruht jedes Urtheilen auf Entscheiden und Unterscheiden”), as in dijudicans (Vg(1786)): one “discerns (judges clearly and rightly of) the (Lord’s) body” in the sacrament and therein “discriminates” the rite from all other eating and drinking—precisely what the Cor(1787) failed to do (1 Corinthians 11:20 ff.). They did not descry the signified in the sign, the Incarnate and Crucified in His memorial loaf and cup, and their Supper became a mere vulgar matter of meat and drink. This ordinance exposed them for what they were— σαρκικοί (1 Corinthians 3:3).— τὸ σῶμα (cf. 1 Corinthians 11:24 ff.)—a reverent aposiopesis, resembling ἡ ἡμέρα in 1 Corinthians 3:13 (see note); the explanation of some Lutherans, that τὸ σῶμα means “the substance” underlying the material element, is foreign to the context and to Apostolic times. On “the serious doctrinal question” as to what the unfaithful receive in the sacrament, see El(1788) ad loc(1789) Distinguish κρίμα (unhappily rendered “damnation” in A.V.), a judicial sentence of any kind, from κατάκριμα, the final condemnation of the sinner (32; Romans 5:16).

Verse 30
1 Corinthians 11:30. In evidence of the “judgment” which profanation of the Lord’s Table entails, the Ap. points to the sad fact that “amongst you many are sick and weakly, and not a few are sleeping”.— ἀσθενεῖς applies to maladies of any kind, ἄρρωστοι to cases of debility and continued ill-health—ægroti et valetudinarii (Bz(1790)). The added κοιμῶνται (the Christian syn(1791) for ἀποθνήσκουσιν) shows that P. is speaking not figuratively of low spiritual conditions, but literally of physical inflictions which he knows to be their consequence ( διὰ τοῦτο). We must be careful not to generalise from this single instance (see John 9:3). The mere coincidence of such afflictions with the desecration of the Eucharist could not have justified P. in making this statement; he must have been conscious of some specific revelation to this effect. For ἱκανοί (a sufficient number—something like our “plenty of you”), see parls.; “something less than πολλοί, though sufficiently numerous to arouse serious attention” (El(1792)). The “sleepers” had died in the Lord, or this term would not have been used of them; it does not appear that this visitation had singled out the profaners of the Sacrament; the community is suffering, for widely-spread offence. Both in the removal and infliction of physical evil, the inauguration of the New Covenant, as of the Old, was marked by displays of supernatural power.

Verse 31-32
1 Corinthians 11:31-32. Such chastisements may be averted; when they come, it is for our salvation: “If however we discerned (or discriminated: dijudicaremus, Vg(1793)) ourselves, we should not be judged”.— διακρίνω is taken up from 1 Corinthians 11:29 (see note); it is distinguished from κρίνω, which in turn is contrasted with κατακρίνω (1 Corinthians 11:32).— τῷ κόσμῳ in the sequel explains the bearing of διακρίνω here: it expresses a discriminating judgment, by which the Christian rightly appreciates his own status and calling, and realises his distinctive character, even as the διακρίνων of 1 Corinthians 11:29 realises the diff(1794) between the κυριακὸν δεῖπνον and a common δεῖπνον. The alliterative play on κρίνω and its compounds is untranslatable; cf. 1 Corinthians 2:13 ff., 1 Corinthians 4:3 ff. For the form of hypothesis, see 1 Corinthians 2:8; for the pers. of ἑαυτοὺς, 1 Corinthians 6:7.— κρινόμενοι δὲ assumes, from 1 Corinthians 11:30, as a fact the consequence hypothetically denied in the last sentence: “But under judgment as we are, we are being chastised by the Lord, in order that we may not with the world be condemned” ( κατακριθῶμεν, judged-against, to our ruin). Thus hope is extracted from a sorrowful situation; cf. Hebrews 12:6 f., Revelation 3:19; νουθεσίας μᾶλλόν ἐστιν ἢ καταδίκης τὸ γινόμενον (Cm(1795)). On παιδεύω, to treat as a boy, see Trench, Syn., § 32. Plato describes παιδεία as δύναμις θεραπευτικὴ τῇ ψυχῇ; cf. the proverb, παθήματα μαθήματα. Ch. 1 Corinthians 5:5 is the extreme case of such “chastening” unto salvation; cf. Psalms 119:67, etc.— κρινόμενα (p(1796).), a disciplinary proceeding; κατακριθῶμεν (aor(1797)), a definitive pronouncement; cf. Acts 17:31, etc. P. associates himself, by 1st pers(1798) pl(1799), with the readers, sharing his Churches’ troubles (2 Corinthians 11:28 f.).

Verse 33-34
1 Corinthians 11:33-34 a. The “charge” (1 Corinthians 11:17) proceeds from inward to outward, from self-examination (1 Corinthians 11:28) to mutual accommodation respecting the Lord’s Supper. Religious decorum depends on two conditions,—a becoming spirit associated with fitting external arrangements, such as good sense and reverence dictate: “And so, my brothers, when you meet for the meal, wait for one another”.— ἀδελφοί μου adds a touch of affection to what has been severely said.— συνερχόμενοι carries us back to 1 Corinthians 11:17; 1 Corinthians 11:20; the same train of admonition throughout.— τὸ φαγεῖν embraces the entire Church Supper; see notes on 1 Corinthians 11:20 f.; the order ἀλλήλους ἐκδέχεσθε (invicem expectate, Vg(1800)) forbids the hasty and schismatic τὸ ἴδιον δεῖπνον προλαβεῖν (1 Corinthians 11:21); no one must begin supper till the Church is gathered, so that all may commence together and share alike. To wait for others presumes waiting to feast with them.— ἐκδέχομαι never means excipio (receive: so Hf(1801), and a few others), but always exspecto in the N.T.; with the former sense in cl(1802) Gr(1803), it signifies to receive (a person) from some particular quarter.—Some might object that hunger is pressing, and they cannot wait; to these Paul says, “If any one is hungry, let him eat at home”—staying his appetite before he comes to the meeting; cf. 1 Corinthians 11:21-22 a. The Church Supper is for good-fellowship, not for bodily need; to eat there like a famished man, absorbed in one’s food—if nothing worse happen—is to exclude Christian and religious thoughts.— ἐν οἴκῳ, not ἐν ἐκκλησίᾳ (1 Corinthians 11:18 : note the absence of the art(1804)).—“Coming together εἰς κρίμα” (for a judgment) defines the “coming together εἰς ἧσσον” of 1 Corinthians 11:17 in terms of 1 Corinthians 11:29-32. συνέρχησθε, pr(1805) sbj(1806), of the stated meetings, as in 1 Corinthians 11:18, etc. This warning ( ἵνα μή) closes the παραγγελία introduced in 1 Corinthians 11:17. For a clear and impartial account of the various doctrines of the Lord’s Supper connected with this passage, see Bt(1807), pp. 206 ff.

1 Corinthians 11:34 b. τὰ λοιπά, an etcetera appended to the charge—“other matters,” probably of detail connected with the Church Supper and the κοινωνία. Ed(1808) takes this as the antithesis to the πρῶτον μὲν of 1 Corinthians 11:18 (see note), and supposes λοιπὰ to refer to other different matters, of which P. would postpone discussion till his arrival—addressing himself notwithstanding to one of the principal of these λοιπὰ in 1 Corinthians 12:1 ff.— ὡς ἄν ἔλθω, “according as I may come”: the Ap. is uncertain when and under what circumstances he may next visit Cor(1809) (cf. 1 Corinthians 16:5-9); his intention to set matters in order is subject to this contingency.— διατάξομαι (see parls.) refers, presumably, to points of external order, such as those just dealt with. Romanists (see Est.) justify by this text their alleged unwritten apostolic traditions respecting the Eucharist: fasting communion, e.g., is placed amongst the unspecified λοιπά.

12 Chapter 12 

Verse 1
1 Corinthians 12:1. For the heading of the new topic, which runs on to the end of ch. 14., see note on 1 Corinthians 7:1. τῶν πνευματικῶν is neut.—“concerning spiritual things (gifts, powers),” as in 1 Corinthians 14:1 (cf. πνευμάτων, 1 Corinthians 12:12) and 1 Corinthians 8:1; not “spiritual persons” (1 Corinthians 14:37, 1 Corinthians 2:15), as Hf(1813) and some others would have it: not the status of the persons spiritually endowed, but the operations of the Spirit who endows them are in question. “ δὲ is transitional, with a shade of antithesis to τὰλοιπὰ … διατάξομαι: ‘Whatever subject I postpone, I must not delay to explain the nature of spiritual gifts’ ” (Ed(1814)). On οὐ θέλω ἀγνοεῖν, cf. note to 1 Corinthians 10:1 : the Ap. has something to explain not quite obvious and highly important.

Verses 1-11
1 Corinthians 12:1-11. § 39. THE VARIOUS CHARISMS OF THE ONE SPIRIT. In treating of the questions of Church order discussed in this Div. of the Ep., the Ap. penetrates from the outward and visible to that which is innermost and divinest in the Christian Society: (1) the question of the woman’s veil, a matter of social decorum; (2) the observance of the Lord’s Supper, a matter of Church communion; and now (3) the operation of the Spirit of God in the Church, wherein lies the very mystery of its life. The words διαιρέσεις in 1 Corinthians 12:4 and πάντα ταῦτα in 1 Corinthians 12:11 give the clue to Paul’s intent in this §. Many Cor(1812) took a low and half superstitious view of the Holy Spirit’s influence, seeing in such charisms as the “tongues”—phenomena analogous to, though far surpassing, pagan manifestations (1 Corinthians 12:2)—the proper evidence of His working, while they underrated endowments of a less striking but more vital and serviceable nature (1 Corinthians 12:31, 1 Corinthians 13:8; 1 Corinthians 13:13, 1 Corinthians 14:12). For the moment, Paul’s object is twofold: first, to lay down a general criterion of the presence of Christ’s Spirit (1 Corinthians 12:3), and then to show the wide manifoldness of His working in the community of believers (1 Corinthians 12:4-11).

Verse 2
1 Corinthians 12:2. On the critical reading, οἴδατε ὅτι ὅτε ἔθνη ἦτε … ὡς ἂν ἤγεσθε ἀπαγόμενοι, there are two plausible constructions: (a) that of Bg(1815), Bm(1816) (pp. 383 f.), Ed(1817), who regard ὡς as a resumption of the ὅτι, after the parenthetical ὅτε clause, and thus translate: “You know that, when you were Gentiles,—how you were always led to those voiceless idols, being carried away”. There are two reasons against this construction—(1) the improbability of ὅτι being forgotten after so short an interruption; (2) the inversion of the proper relation between ὡς ἂν ἤγεσθε and ἀπαγόμενοι, the former of which is naturally construed as subordinate and adverbial to the latter, the “leading to idols”supplying the condition under which the “carrying off” took place. (b) We are driven back upon the alternative construction, adopted by Est., Mr(1818), Hn(1819), Ev(1820), Bt(1821), Gd(1822), El(1823) (see his note, and Krüger’s Sprachl., § 354 b, Anm. 1 f., for similar instances), who regard ἀπαγόμεμοι as chief predicate after ὅτι, and complete the ptp(1824) by ἦτε, which is mentally taken up from the interposed temporal clause: “You know that, when you were Gentiles, to those voiceless idols, however you might be led, (you were) carried away”. Since οἶδα with ptpl. complement occurs but once besides in N.T. (2 Corinthians 12:2, and there with acc. ptp(1825), not nom(1826) as here), the confusion between the ptpl(1827) construction and the ὅτι construction after οἶδα, by which Mr(1828) accounts for the grammatical irregularity, is not very probable. The emendation of W.H(1829) (see txtl. note) is most tempting, in view of Ephesians 2:11; it wholly obviates the difficulty of grammar: “You know that once ( ὅτι ποτέ) you were Gentiles, carried off to those dumb idols, howsoever you might be led”.—The Cor(1830), now belonging to the λαὸς θεοῦ, distinguish themselves from the ἔθνη (see 1 Corinthians 5:1, 1 Corinthians 10:20); to be “led away to the (worship of the) idols” is the characteristic of Gentiles (1 Corinthians 8:7). ἀπάγω implies force rather than charm in the ἀπάγων; P. is not thinking of any earlier truth from which the heathen were enticed, but of the overwhelming current by which they were “carried off” (abreptos, Bz(1831)), cf. 2 Corinthians 4:4, 2 Timothy 2:26, Matthew 12:29. With this agrees the qualifying ὡς ἂν ἤγεσθε (not ἀνήγεσθε, as Hf(1832) and Hn(1833) read; this gives an irrelevant sense—“led up,” “led in sacrifice”), indicating the uncertainty and caprice of the directing powers—“pro nutu ducentium” (Est.). For the right sort of ἄγεσθαι, see Romans 8:14, Galatians 5:18.—On the εἴδωλα, cf. 1 Corinthians 8:4; the voicelessness of the idol is part of its nothingness (cf. Psalms 115:4-7, etc.); the Pagans were led by no intelligent, conscious guidance, but by an occult power behind the idol (1 Corinthians 10:19 ff.).

Verse 3
1 Corinthians 12:3. Their old experience of the spells of heathenism had not prepared the Cor(1834) to understand the workings of God’s Spirit and the notes of His presence. On this subject they had asked (1), and P. now gives instruction: “Wherefore I inform you”. They knew how men could be “carried away” by supernatural influences; they wanted a criterion for distinguishing those truly Divine. The test P. supplies is that of loyalty to Jesus Christ. “No one speaking in the Spirit of God says αναθε΄α ιησουσ, and no one can say κυριοσ ιησουσ except in the Holy Spirit.” Jesus is anathema, Jesus is Lord, are the battlecries of the spirits of error and of truth contending at Cor(1835) The second watchword is obvious, its inclusiveness is the point of interest; it certificates all true Christians, with whatever διαιρέσεις χαρισμάτων (1 Corinthians 12:4 ff.), as possessors of the Holy Spirit, since He inspires the confession of their Master’s name which makes them such (see 1 Corinthians 1:2, Romans 10:9, Philippians 2:11, etc.). Not a mystical “tongue,” but the clear intelligent confession “Jesus is Lord” marks out the genuine πνευματικός; cf. the parl(1836) cry ἀββᾶ ὁ πατήρ, of Galatians 4:6. “He shall glorify Me,” said Jesus (John 16:14) of the coming Spirit: this is the infallible proof of His indwelling.—But who were those who might say at Cor(1837), “Jesus is anathema”? Faciebant gentes, says Bg(1838), sed magis Judœi. ἀνάθεμα (see parls.) is Hebraistic in Biblical use, denoting that which is cherem, vowed to God for destruction as under His curse, like Achan in Joshua’s camp. So the High Priest and the Jewish people treated Jesus (John 11:49 f., Galatians 3:13), using perhaps these very words of execration (cf. Hebrews 6:6), which Saul of Tarsus himself had doubtless uttered in blaspheming the Nazarene (1 Timothy 1:13); this cry, so apt to Jewish lips, resounded in the Synagogue in response to apostolic preaching. Christian assemblies, in the midst of their praises of the Lord Jesus, would sometimes be startled by a fierce Jew screaming out like a man possessed, “Jesus is anathema!”—for unbelievers on some occasions had access to Christian meetings (1 Corinthians 14:24). Such frenzied shouts, heard in moments of devotion, affected susceptible natures as with the presence of an unearthly power; hence the contrast which Paul draws. This watchword of hostile Jews would be taken up by the Gentile mobs which they roused against the Nazarenes; see Acts 13:45; Acts 18:6, where βλασφημοῦντες may well include λέγοντες ἀνάθεμα ἰησοῦς. Gd(1839), ad loc(1840), and W. F. Slater (Faith and Life of the Early Church, pp. 348 f.) suppose both cries to originate in the Church; they ascribe the anathema to heretics resembling Cerinthus and the Ophites, who separated Jesus from Christ (cf. 1 John 2:18 ff; 1 John 4:1-6); but this identification is foreign to the situation and context, and is surely an anachronism.—The distinction between λαλέω and λέγω is well exemplified here: λαλεῖν ἐν is “to speak in the element and sphere of, under the influence of” the Holy Spirit.

Verses 4-6
1 Corinthians 12:4-6. “But,” while the Spirit prompts in all Christians the simultaneous confession Jesus is Lord, this unity of faith bears multiform fruit in “distributions of grace-gifts, services, workings”. These are not separate classes of πνευματικά, but varied designations of the πνευματικὰ collectively—a trinity of blessing associating its possessors in turn with the Spirit, the Lord, and God the fountain of all. What is a χάρισμα (see 1 Corinthians 1:7) in respect of its quality and ground, is a διακονία in view of its usefulness (see 1 Corinthians 12:21-25), and an ἐνέργημα in virtue of the power operative therein. The identity of the first and second of the syns. rests on that of “the Lord” and “the Spirit” (cf. 2 Corinthians 3:17 f.), and that of the second and third upon the relation of Christ to the Father (see John 5:17 ff; John 14:8-14). For the Trinitarian structure of the passage, cf. 2 Corinthians 13:13, Ephesians 4:4 ff.— κύριος and διακονία are correlative; all Church-ministry is directed by “the Lord” and rendered primarily to Him (1 Corinthians 4:1, 1 Corinthians 7:12, 1 Corinthians 8:6, Romans 12:11; Romans 14:4-9, Matthew 25:40, etc.). διακονία embraces every “work of ministration” (Ephesians 4:12): gradually the term narrowed to official and esp. bodily ministrations, to the duties of the διάκονος (Philippians 1:1, etc.); see 1 Corinthians 16:15, and cf. Romans 15:31 with 1 Corinthians 11:13 for the twofold use.— ἐνέργημα (effectus, rather than operatio, Vg(1841))—the result of ἐνεργέω; this favourite Pauline vb(1842) signifies an effective, and with ἐν an immanent activity.— τὰ πάντα covers the whole sphere in which spiritual charisms operate: cf. Ephesians 4:6. 1 Corinthians 12:2 refers the same πάντα ἐνεργεῖν to “the Spirit,” who is God indwelling; Power, in its largest, ultimate sense, “belongeth unto God” cf. Ephesians 1:11, etc., Philippians 2:13)—“the same God, who works … in all” (Romans 3:29 f.), knowing no respect of persons and operative in the doings of every Christian man; cf. 1 Corinthians 1:30 a, and note.— διαιρέσεις appears to be act(1843), dividings, distributings, rather than pass(1844), differences, varieties; see 1 Corinthians 12:11. The pl(1845) points to the constantly repeated dealings out of the Spirit’s store of gifts to the members of Christ’s body.

Verse 7
1 Corinthians 12:7. ἑκάστῳ δὲ κ. τ. λ.—distributive in contrast with the collective τ. πᾶσιν of 1 Corinthians 12:6; cf. Ephesians 4:6 f., and the emphatic ἕκαστος of 1 Corinthians 3:5-13 : “But to each there is being given the manifestation of the Spirit with a view to profiting”; cf. Ephesians 4:7-16, where the δωρεὰ τ. χριστοῦ is similarly portioned out amongst the members of Christ, for manifold and reciprocal service to His body. The thought of mutual benefit, there amply expressed, is here slightly indicated by πρὸς τὸ συμφέρον (ad utilitatem, Vg(1846)): see 1 Corinthians 6:12, 1 Corinthians 10:23; 1 Corinthians 10:33, on this word.— δίδοται, datur (not datum est), indicates continuous bestowment; so in 1 Corinthians 12:8 ff.: these charisms, blossoming out in rich, changeful variety, disclose the potencies of the Spirit ever dwelling in the Church.— φανέρωσις (opp(1847) of κρύψις) governs τ. πνεύματος in obj(1848) gen(1849): to each is granted some personal gift in which he shows forth the Spirit by whose inspiration he calls Jesus Lord (1 Corinthians 12:3); for the constr(1850), cf. 2 Corinthians 4:2 For the general idea, Matthew 5:14 ff., Luke 12:1 f., 1 Peter 2:9.

Verses 8-10
1 Corinthians 12:8-10 exhibit by way of example ( γάρ) nine chief manifestations in which the Holy Spirit was displayed: word of wisdom, word of knowledge, faith, healings, powers, prophecy, discernings of spirits, kinds of tongues, interpreting of tongues. The fourth and fifth are specially marked as χαρίσματα and ἐνεργήματα respectively; the first is said to be given “through,” the second “according to,” the third and fourth “in the same” (or “the one) Spirit,” whose operation in the whole is collectively reaffirmed in 1 Corinthians 12:12. In distinguishing the recipients, P. begins with the colourless ᾧ μέν (for the rel(1851) pr(1852) in this use, cf. 1 Corinthians 11:21); but in continuation ἄλλῳ δέ (to another) is varied with ἑτέρῳ (to some one else); the latter seems to mark a more specific, qualitative difference: cf. the interchange in 1 Corinthians 15:39 ff., also in 2 Corinthians 11:4, and ἕτερος in 1 Corinthians 14:21, Romans 7:23; ἕτερος moreover dispenses with the contrastive δέ, as conveying its own antithesis (Hn(1853) however, against Mr(1854), takes the prons. to be used indifferently). Accordingly, the third (faith) and eighth (tongues) in the chain of gifts indicate points of transition, in the writer’s thought, from one sort of endowment to another; and the nine thus fall into three divisions, of two, fire, and two members respectively, with λόγος, πίστις, γλῶσσαι for their titles, the first of which exhibits the πνεῦμα working through the νοῦς, the second in distinction from the νοῦς, and the third in supersession of the νοῦς: for this basis of discrimination, cf. 1 Corinthians 14:14-20; also 1 Corinthians 13:8, where the like threefold distinction appears in another order. The above arrangement is that of Mr(1855); Ed(1856) gives a more elaborate and somewhat diff(1857) analysis.—(a) λόγος σοφίας and γνώσεως were the charisms most abounding at Cor(1858): see 1 Corinthians 1:5, and the relevant notes on 1 Corinthians 1:17; 1 Corinthians 1:30, 1 Corinthians 2:1, “Wisdom” is the larger acquisition,—the truth of God wrought into the man; “knowledge” is that truth intellectually apprehended and objectified: see Ed(1859) ad loc(1860), who says, “The παρέκβασις of σοφία is mysticism, of γνώσεως is rationalism”. Expressed in λόγος, both gifts serve the Church πρὸς τὸ συμφέρον (1 Corinthians 12:7); they are the qualifications of pastor and teacher respectively. “The Spirit” is the channel ( διά) conveying Wisdom; “the same Spirit” is the standard ( κατά) regulating Knowledge.—(b) πίστις impresses its character on the whole second series: standing alone, with emphasis, it implies an energy and demonstrativeness of faith (cf. πᾶσα πίστις 1 Corinthians 13:2), ein Glaubensheroismus (Mr(1861)): ἰάματα and δυνάμεις are operations of such faith in the material sphere, by way of miracle; προφητεία and διάκρισις πνευμάτων, in the purely spiritual sphere, by way of revelation. Faith however may be exhibited in conspicuous degree apart from these particular demonstrations (cf. Matthew 17:20; Matthew 21:21, Mark 16:17 f.). The first two of the five are imparted “in (i.e., grounded upon, exercised in the sphere of) the same (the one) Spirit”; what is said of these is understood of the other three (cf. ἐν in 1 Corinthians 12:3): “in the same Spirit” dwell the endowments of a fruitful understanding and of a potent faith; “in the one Spirit”—in His power and bestowment alone—all “gifts of healings” lie (cf. Mark 3:28 ff.). The ἰάματα (acts of healing; see parls.) are χαρίσματα by eminence—gracious acts (cf. Luke 7:21, ἐχαρίσατο): the δυναμεις (powers; see parls.) display strength rather than grace, e.g., in the sentence of 1 Corinthians 5:5 above, or that contemplated in 2 Corinthians 13:2 ff., 2 Corinthians 13:10; they are “acts of energy”.— προφητεία, as an edifying gift of speech, is akin to the λόγος graces of (a); it is contrasted with γλῶσσαι (c) in 14, as being an intelligent exercise. But prophecy, while employing the νοῦς, has a deeper seat; it is no branch of σοφία or γνῶσις as though coming by rational insight, but an ἀποκάλυψις of hidden things of God realised through a peculiar clearness and intensity of faith (2 Corinthians 4:13 f; Hebrews 11:1; Hebrews 11:13; Luke 10:2 f., etc.), and is in line therefore with the miraculous powers preceding; hence “the prophet” is regularly distinguished from “the teacher”.—“Discernment of spirits” is the counterpart and safeguard of “prophesying,” demanding the like super-rational penetration; the true critic may not have originative faculty, but his mind moves in the same region with that of the originator and tracks his steps. διακρίσεις, pl(1862), for this gift had many and various occasions of exercise: see parls., also for διακρίνω, 1 Corinthians 6:5, etc.; as to the power itself and the need for its exercise; cf. 1 Thessalonians 5:20 ff., 2 Thessalonians 2:2; 2 Thessalonians 2:9 ff., 1 John 2:18 ff; 1 John 4:1-6, Matthew 24:11 f. P. exhibits this διάκρισις admirably in 1 Corinthians 12:3 above; it displays itself in Acts 13:8 ff., along with ἐνέργημα δυνάμεως; cf. Acts 5:1-11.—(c) The “kinds of tongues,” with their attendant “interpretation,” constitute the third order of specific charisms; in this exercise the intelligence of the speaker is suspended. The γλῶσσαι, ranked first by the Cor(1863) because of their sensational character, P. enumerates last in regard of “profiting” (1 Corinthians 12:7); ch. 14 will justify this relative depreciation. The “tongues” of this Ep. cannot have signified the power to speak strange languages in missionary preaching, as many have inferred from the terms used in the account of the manifestation of the Day of Pentecost; see notes on Acts 2:4-11. γένη implies that this ecstatic phenomenon was far from uniform; the “new tongues” of Mark 16:17, together with the indications of Mark 16:1, and 1 Corinthians 12:14 of this Ep., point to the breaking out of an exalted and mystical utterance differing from all recognised human speech; this utterance varied at diff(1864) times and places in its mode and attendant conditions, and in the impression it produced on the hearers; it is regularly spoken of in the pl(1865) The necessity of ἑρμηνεία for the extraction of any benefit to the Church from the Tongues will be shown in ch. 14; sometimes the possessor of the Tongue became interpreter also (1 Corinthians 14:13). On the γλῶσσαι generally, see Ed(1866), ad loc(1867); also Hn(1868)
Verse 11
1 Corinthians 12:11 sums up the last par. (1 Corinthians 12:4-10), impressing on the Cor(1869) with redoubled emphasis the variety in unity of the “gifts,” and vindicating the sanctity of each: “But all these things worketh the one and the same Spirit” (cf. 1 Corinthians 12:9). In the qualifying clause, “dividing separately (seorsim) as He wills,” διαίρουν takes up the διαιρέσεις of 1 Corinthians 12:4-6; ἑκάστῳ is resumed from 1 Corinthians 12:7; ἰδίᾳ adds the thought that the Spirit deals with each recipient by himself, individually and appropriately (cf. 1 Corinthians 7:7, 1 Corinthians 3:8, 1 Corinthians 15:23); while καθὼς βούλεται signifies that He acts in the distribution upon His choice and judgment, where lies the hidden reason for the giving or withholding of each particular gift.—For βούλομαι, see parls.; and for its difference from ἐθέλω, cf. 1 Corinthians 12:18; also 1 Corinthians 4:19; 1 Corinthians 4:21, and parls. Eurip., Hippol., 1329 f., supplies a good example of the distinction, οὐδεὶς ἀπαντᾶν βούλεται προθυμίᾳ τῇ τοῦ θέλοντος, ἀλλʼ ἀφιστάμεθʼ ἀεί: “None of us likes to cross the purpose of one that is bent on anything, but we always stand aside”. No predicate could more strongly imply personality than does βούλεται.

Verse 12
1 Corinthians 12:12. “The one Spirit,” the leading thought of § 39, suggests the similitude of “the body” for the Church (called in ch. 3 the tillage, building, temple of God), since this is the seat of His multifarious energies. In the Eph. and Col. Epp. τὸ σῶμα becomes a fixed title for the Christian community, setting forth its relation both to the inhabiting Spirit and to the sovereign Head; as yet it remains a plastic figure. Aristotle had applied this image to the State, the body politic; and the idea was a Gr(1870) commonplace. The Ap. is still insisting on the breadth of the Holy Spirit’s working, as against Cor(1871) partisanship and predilection for miraculous endowments; hence the reiterated ἓν and πολλά, also the emphatic πάντα of the second clause: “but all the members of the body, many as they are ( πολλὰ ὄντα), are one body”. In applying the comparison, Paul writes not as one expects, οὕτως ἡ ἐκκλησία or οὔτως ἡμεῖς, but with heightened solemnity οὕτως καὶ ὁ χριστός, “so also is the Christ!” “Christ stands by metonomy for the community united through Him and grounded in Him” (Hn(1872)). This substitution shows how realistic was P.’s conception of believers as subsisting “in Christ,” and raises the idea of Church-unity to its highest point; “all the members are instinct with one personality” (Ed(1873)): cf. Galatians 2:20, 2 Corinthians 13:3; 2 Corinthians 13:5, for this identification in the case of the individual Christian. The later representation of Christ and the Church as Head and Body is implicit in this phrase. For χριστὸς with art(1874), cf. 1 Corinthians 1:12, 1 Corinthians 10:4, etc.; also Ephesians 5:23 ff.

Verses 12-20
1 Corinthians 12:12-20. § 40. THE ONE BODY, OF MANY MEMBERS. The manifold graces, ministries, workings (1 Corinthians 12:4 ff.), that proceed from the action of the Holy Spirit in the Christian community, stand not only in common dependence upon Him (§ 39), but are mutually bound to each other. The Church of Christ is “the body” for the Spirit of God; and these operations are its correlated functional activities (1 Corinthians 12:12 f.). Differentiation is of the essence of bodily life. The unity of the Church is not that of inorganic nature,—a monotonous aggregation of similars, as in a pool of water or a heap of stones; it is the oneness of a living organism, no member of which exercises the same faculty as another. Without “many members,” contrasted as foot with hand or sight with smell (1 Corinthians 12:14-17), there would be no body at all, but only a single monstrous limb (1 Corinthians 12:19). In God’s creative plan, it is the integration and reciprocity of a multitude of distinct organs that makes up the physical and the social frame (1 Corinthians 12:18 ff.).

Verse 13
1 Corinthians 12:13. καὶ γὰρ ἐν ἑβὶ πνεύματι κ. τ. λ.: “For indeed in one Spirit we all into one body were baptized—whether Jews or Greeks, whether bondmen or freemen—and we all of one Spirit were made to drink,”—were drenched (Ev(1875)). An appeal to experience (cf. Galatians 3:2 ff; Galatians 4:6; also Acts 19:2-6): at their baptism the Cor(1876) believers, differing in race and rank, were consciously made one; one Spirit flooded their souls with the love and joy of a common faith in Christ.—For βαπτίζω ἐν and εἰς, see parls.: ἐν defines the element and ruling influence of the baptism, εἰς the relationship to which it introduces. P. refers to actual Christian baptism, the essence of which lay in the regenerating influence of the Holy Spirit (John 3:5 ff., Titus 3:5 f.); baptism represents the entire process of personal salvation which it seals and attests (Ephesians 1:13, Galatians 3:26 ff., Romans 6:2 ff.), as the Queen’s coronation imports her whole investiture with royalty. That Jews and Greeks, slaves and freemen, had received at the outset an identical Spirit, shows that they were intended to form a single body, and that this body was designed to have a wide variety of members (1 Corinthians 12:11 f.).— ἐποτίσθημεν (see parls.) has been referred by Cm(1877), Aug(1878), Cv(1879), Est., and latterly by Hn(1880), to the ποτήριον of the Lord’s Supper (1 Corinthians 10:16, 1 Corinthians 11:25), as though καὶ coupled the two consecutive Sacraments (cf. 1 Corinthians 10:2 f., and notes); but the tense, parl(1881) to ἐβαπτίσθημεν (otherwise in 1 Corinthians 10:16, etc.), points to a past event, not a repeated act; and it is “the blood of Christ,” not the Holy Spirit, that fills (symbolically) the Eucharistic cup. The two aors. describe the same primary experience under opposite figures (the former of which is acted in baptism), as an outward affusion and an inward absorption; the Cor(1882) were at once immersed in (cf. συνετάφημεν, Romans 6:4) and saturated with the Spirit; the second figure supplements the first: cf. Romans 5:5, Titus 3:5-6.— ποτίζω, which takes double acc(1883) (1 Corinthians 3:2), retains that of the thing in the passive.

Verse 14
1 Corinthians 12:14 recalls, under the analogy of the σῶμα, the reason given in 1 Corinthians 12:12 for the diversity of spiritual powers displayed in the Church: it is not “one member,” but “many” that constitute the “body”. This thesis the rest of the § illustrates.

Verse 15-16
1 Corinthians 12:15-16 represent with lively fancy the foot and ear in turn—organs of activity and intelligence—as disclaiming their part in the body, because they have not the powers of the hand and eye: an image of jealous or discouraged Cor(1884) Christians, emulous of the shining gifts of their fellows. In each case it is the lowlier but kindred organ that desponds, pars de parte quam simillima loquens (Bg(1885)): cf. 1 Corinthians 12:21.— οὐκ εἰμὶ ἐκ τοῦ σώματος, “I am not of the body”—not a mere partitive expression; it signifies dependence (pendens ab: cf. Galatians 3:10, Titus 1:10, etc.; Wr(1886), p. 461), hence derived status or character.—Paul contradicts, in identical terms, the self-disparagement of the two chagrined members: οὐ παρὰ τοῦτο κ. τ. λ. must be read as a statement—“it is not therefore not of the body” (R.V., Bg(1887), Mr(1888), Hn(1889), Hf(1890), Ed(1891), El(1892), Bt(1893), Sm(1894)); not a question (A.V., Cv(1895), Bz(1896), Est., D.W(1897), Al(1898), Gd(1899)), which would require μὴ instead of οὐ—“is it for this reason not of the body?” For παρὰ with acc(1900) of reason (along of this), see parls.: “in accordance with this,” viz., the disclaimer just made (so Mr(1901), Hn(1902), Hf(1903), Ev(1904), El(1905), Er(1906)—deplorans sortem suam). The foot or ear does not sever itself from the body by distinguishing itself from hand or eye; its pettish argument ( ἐὰν εἴπῃ κ. τ. λ.) leaves it where it was. Gd(1907), Ed(1908), and others, less aptly refer τοῦτο not to the saying of the foot, etc., but to the fact that it is not hand, etc. For double οὐ, cf. 2 Thessalonians 3:9.

Verse 17
1 Corinthians 12:17 expostulates in the vein of 1 Corinthians 12:15 f. with those who exalt one order of gifts (either as possessing it themselves or envying it in their neighbours) to the contempt of others; the despised function is as needful as the admired to make up the body: “If all the body (were) eye, where the hearing? if all (were) hearing, where the smelling?” The senses are set in order of dignity; the ear wishes to be the eye (1 Corinthians 12:16), but then its indispensable service of hearing would be undischarged; so the nose might desire promotion to the rank of an ear, leaving the body impotent to smell. The discontent of the lower members and the scornfulness of the higher are alike signs of a selfish individualism, indifferent to the welfare of the body ecclesiastic.— ἦν (cf. 1 Corinthians 12:9) is understood here.— ἡ ὄσφρησις is “the sense of smell”—not odor, but odoratus (Vg(1909)).

Verse 18
1 Corinthians 12:18. “But now (argumentative νῦν, ‘as things are’: see 1 Corinthians 5:11) God has appointed the members, each single one of them, in the body as He willed.” It is God’s will that has ranged the physical organs—and by analogy the members of the Church—in their several places and offices (cf. 1 Corinthians 1:1, 1 Corinthians 3:5). Dissatisfaction with one’s particular charism, or contempt for that of another, is disloyalty towards Him and distrust of His wisdom. This is Paul’s ultima ratio: ὦ ἄνθρωπε, σὺ τίς εἶ κ. τ. λ.; Romans 9:20.—For τίθημι in mid(1910) voice, cf. 1 Corinthians 12:28 and other parls.; the tense refers the Divine appointment constituting the body to past time generally—“has set” rather than “set”. The prefixed ἓν singles out the individual for the Divine regard, distributed by ἕκαστον; each limb by itself has its part assigned by God.— ἠθέλησεν signifies determining will, as βούλεται (1 Corinthians 12:11, note) discriminating choice.

Verse 19-20
1 Corinthians 12:19-20 rehearse the doctrine of 1 Corinthians 12:12-14, now vividly illustrated by 1 Corinthians 12:15 ff., viz., that a manifold variety of organs is indispensable for the existence of the Church. First the principle is suggested by a rhetorical question, in the strain of 1 Corinthians 12:17 : “But if all were one member, where (were) the body? “Secondly, it is affirmed, with grave conclusiveness: “But as the case stands ( νῦν δέ)—Many members, yet one body”.— πολλὰ μέλη, ἓν δὲ σῶμα sums up the whole exposition in a concise epigram, which was perhaps already proverbial (cf. 1 Corinthians 9:24).— ἐστὶν hardly needs to be supplied. cf., for the thought, 1 Corinthians 10:17, and notes on 1 Corinthians 12:12; 1 Corinthians 12:14 above.

Verse 21
1 Corinthians 12:21 personifies again the physical members, in the fashion of 1 Corinthians 12:15 f.: there the inferior disparaged itself as though it were no part of the body at all; here the superior disparages its fellow, affecting independence. “The eye (might wish to say but) cannot say to the hand, I have no need of thee! or the head in turn to the feet, I have no need of you!” The eye and head are imagined looking superciliously on their companions; in 1 Corinthians 12:15 f. the ear and foot play the part of discontented rivals.— οὐ δύναται—a moral and practical impossibility (cf. 1 Corinthians 10:21): at every turn the eye wants the hand, or the head calls on the foot, in order to reach its ends; the keen eye and scheming head of the paralytic—what a picture of impotence! The famous Roman fable of the Belly and the Members is recalled by the Apostle’s apologue. There is no such thing in the physical, nor in the social, fabric as independence.— πάλιν (cf. 1 Corinthians 3:20, 2 Corinthians 10:7, Romans 15:10), vicissim (Hn(1911)), rather than iterum (Vg(1912)) or rursum (Bz(1913)), adduces another instance of the same kind as the former.

Verses 21-31
1 Corinthians 12:21-31 a. § 41. THE MUTUAL DEPENDENCE OF THE BODY’S MEMBERS. Multiformity, it has been shown, is of the essence of organic life. But the variously endowed members, being needful to the body, are consequently necessary to each other—those that seem “weaker” sometimes the more so (1 Corinthians 12:21 f.), while the less honoured have a dignity of their own; thus all the members cherish mutual respect and fellow-feeling (1 Corinthians 12:23-26). This holds good of the Church, with its numerous grades of personal calling and endowment (1 Corinthians 12:27 f.). No one charism belongs to all Christians (1 Corinthians 12:29 f.). There is choice and purpose in God’s distributive appointments, which leave, moreover, room for man’s personal effort. We should desire the best of His gifts (1 Corinthians 12:31).

Verses 22-24
1 Corinthians 12:22-24 a. “On the contrary” ( ἀλλά), instead of the more powerful and dignified (1 Corinthians 12:23) bodily parts dispensing with the humbler (1 Corinthians 12:21), it is “much more” the case that these latter—“the weaker” or “less honourable as they may seem to be” ( τὰ δοκοῦντα … ἀσθενέστερα ὑπάρχειν)—“are necessary” in themselves (1 Corinthians 12:22), and treated with “more abundant honour” in our care of the body. By πολλῷ μᾶλλον (cf Plato, Phœdo, 80 E, ἀλλὰ πολλῷ μᾶλλον), multo potius (Bz(1914)) or a fortiori (Ev(1915)), the position of 1 Corinthians 12:21 is more than negatived; the inferior members are not merely shielded from contempt, but guarded with exceptional respect. By the “weaker” and “ignobler” parts P. cannot mean the hands or feet spoken of in 1 Corinthians 12:21, for these are strong and usually uncovered (see περιτίθεμεν, 23); but members in appearance quite subordinate and actually feeble—viz., the more delicate vital organs. Amongst these the ἀσχήμονα signify definitely τὰ αἰδοῖα, quœ inhonesta sunt (Vg(1916)); cf. Revelation 16:15, τὴν ἀσχημοσύνην.—The ἀσθενέστερα and ἀτιμότερα, the “comparatively weak” and “feeble” (comparativus molliens, Bg(1917)), are wide categories applicable to the same members from diff(1918) points of view. Weakness, in the case, e.g., of the heart, is compensated by needfulness; ignobility, as in the viscera, by careful tendance shown in ample clothing—“we put about them (clothe them with) a more abundant honour” (for the use of τιμή, cf. ἐξουσία in 1 Corinthians 11:10). The unseemliness (indecency) attaching to certain organs, always guarded from sight, “brings with it ( ἔχει, cf. Hebrews 10:35) a more abundant seemliness”. Against most commentt. (Gd(1919), e.g., thinks only of “les soins de la toilette”!), Ed(1920) maintains that εὐσχημοσύνη (1 Corinthians 12:23) has a moral sense, looking beyond the honour of apparel; “the greater comeliness relates rather to function”. Is any office more responsible than that of parenthood, anything more sacred than the mother’s womb and mother’s breast? (cf. Luke 11:27; also Hebrews 13:4).— τὰ δὲ εὐσχήμονα κ. τ. λ.: But our seemly parts”—head and face, e.g. (the human face divine)—“have no need,” their distinction being conspicuous; see 1 Corinthians 11:7 a, where this visible, but also moral, εὐσχημοσύνη is raised to its highest grade. From this text Bg(1921) inferred the impiety of patches!—On ὑπάρχειν, see note to 1 Corinthians 11:7; δοκέω has in 1 Corinthians 12:22 f. its two meanings—non-personal and personal—of seem and suppose; like methinks and I think, Germ., dünken and denken.

1 Corinthians 12:24 b, 1 Corinthians 12:25. “But God compounded ( συν- εκέρασεν, mixed together; Vg(1922) contemperavit) the body.” The assertion of God’s workmanship in the structure of the physical organs (cf. 1 Corinthians 12:18) was necessary, when many thinkers affirmed the evil of matter and regarded physical appetites as degrading (cf. 1 Timothy 4:3, Colossians 2:23; also 1 Corinthians 6:13; 1 Corinthians 6:18 ff. above). This accounts for the adversative ἀλλά—“Nay but”: P. tacitly contradicts those who saw nothing but ἀτιμία and ἀσχημοσύνη in vital bodily functions. For ὁ θεὸς συνεκέρασεν, cf. Psalms 139:13-16 (where the womb is “God’s laboratory,” Delitzsch), Ecclesiastes 11:5, Job 10:8-11. Ed(1923) reads the assertion as directed against philosophy; “where Aristotle says ‘nature,’ P. says ‘God’ ”.— τῷ ὑστερουμένῳ περισσοτέραν δοὺς τιμήν, “to the part which suffers lack (opus habenti, Cv(1924): cf., note, 1 Corinthians 1:7) having assigned more abundant honour”; so that the human instinct respecting the ignobler organs of the body (1 Corinthians 12:23) is the reflex of a Divine ordinance: cf. 1 Corinthians 11:14 f., to the like effect.—“That there may not be division ( σχίσμα: see parls.) in the body”—the manifestation of the jealousy or scorn depicted in 1 Corinthians 12:16; 1 Corinthians 12:21, which have their counterpart at present in the Cor(1925) Church (1 Corinthians 1:10 ff., 1 Corinthians 4:6, etc.).—The opposite state of things ( ἀλλά), so desirable in the spiritual organism, is realised by Divine art in the natural: “God tempered the body together” in this way, “that … the members might have the same solicitude for one another”. The physical members are obliged, by the structure of the frame, to care for one another; the hand is as anxious to guard the eye or the stomach, to help the mouth or the foot, as to serve itself; the eye is watchman for every other organ; each feels its own usefulness and cherishes its fellows; all “have the same care,” since they have the same interest—that of “the one body”. This societas membrorum makes the physical order both a parable of and a basis for the spiritual. For τὸ αὐτό, cf. 1 Corinthians 1:10, 2 Corinthians 13:11, Philippians 2:2, etc.— μεριμνῶσιν (see esp. 1 Corinthians 7:32 ff., for this shade of meaning) is in pr(1926) sbj(1927), of habitual feeling; in pl(1928), despite neut. subject, since the μέλη have been individually personified (1 Corinthians 12:15 f., 1 Corinthians 12:21).

Verse 26
1 Corinthians 12:26 illustrates the unselfish solicitude of the bodily organs; the nervous connexion makes it a veritable συμπάθεια ( συμπάσχει). Plato applies the same analogy to the State in a striking passage in his Politicus, 462C.see also Cm(1929), ad loc(1930)— δοξάζεται (glorificatur, Cv(1931); not gloriatur, Vg(1932)) goes beyond nervous sympathy; “ δόξα is more than εὐεξία” (Ed(1933)): for δοξάζω, applied to the body, cf. 1 Corinthians 15:40 ff., Philippians 3:21. Cm(1934) says finely, “When the head is crowned, the whole man feels itself glorified; when the mouth speaks, the eyes laugh and are filled with gladness”.

Verse 27
1 Corinthians 12:27. The figure of the body, developed from 1 Corinthians 12:14-26 with deliberation and completeness, is now applied in detail to the Church, where the same solidarity of manifold parts and powers obtains (1 Corinthians 12:4 ff.): “Now you are ( ὑμεῖς δέ ἐστε) a body of (in relation to) Christ, and members severally”—scarcely “the body of Christ” specifically (El(1935)), as if P. might have written τὸ σῶμα τοῦ χριστοῦ (as in Ephesians 4:12, etc.); this has not yet become the recognised title of the Church (see note on 1 Corinthians 12:12 above); nor is the anarthrous σῶμα to be read distributively, as though the Cor(1936) Church were thought of as one amongst many σῶματα. P. is interpreting his parable: the Cor(1937) are, in their relation to Christ, what the body is to the man.— χριστοῦ is anarthrous by correlation (cf. note on θεοῦ σοφίαν, 1 Corinthians 2:7).— ἐκ μέρους signifies the partial by contrast, not as in 1 Corinthians 13:9 with the perfect, but with the whole (body)—particulatim (Bz(1938)): ἐκ of the point of view—“from (and so according to) the part (allotted to each)”; see 1 Corinthians 12:11; cf. also μερίζομαι in 1 Corinthians 7:17, etc.; similarly, ἐκ μέτρου in John 3:34, ἐξ ἰσότητος in 2 Corinthians 8:13.

Verse 28
1 Corinthians 12:28 expounds the μέλη ἐκ μέρους.— οὓς μὲν (cf. 8 ff.) should be followed by οὒς δέ; but πρῶτον intervening suggests δεύτερον, τρίτον in the sequel—“instead of a mere enumeration P. prefers an arrangement in order of rank” (Wr(1939), pp. 710 f.); and this mode of distinction in turn gives place to ἔπειτα, at the point where with δυνάμεις abstract categories (as in 1 Corinthians 12:8 ff.) are substituted for the concrete—a striking instance of P.’s mobility of style; the last three of the series are appended asyndetically.—The nine functions of 1 Corinthians 12:8 ff. are replaced by eight, which may be thus classified: (1) three teaching orders, (2) two kinds of miraculous, and (3) two of administrative functions, with (4) the one notable ecstatic gift. Three are. identical in each list—viz., δυνάμεις, χαρίσματα ἰαμάτων, and γένη γλωσσῶν, taking much the same position in both enumerations (see the earlier notes). The apostles, prophets, teachers (ranged in order of the importance, rather than the affinity of their powers) exercise amongst them the word of wisdom, prophecy, and word of knowledge—“the Apostles” possessing a rich measure of many gifts; these three will be expanded into the five of Ephesians 4:2. The ἑρμηνία γλωσσῶν (1 Corinthians 12:10), omitted at this point, appears in the sequel (1 Corinthians 12:30); and the διάκρισις πνευμάτων (1 Corinthians 12:10) is tacitly understood as the companion of προφητεία, while the πίστις of 1 Corinthians 12:9 pervades other charisms. Nothing is really wanting here that belonged to the χαρίσματα of § 39. while ἀντιλήμψεις and κυβερνήσεις—“helpings, governings”—enrich that previous catalogue; “helpings” stands in apt connexion with “healings”. The two added offices became the special functions of the διάκονος. and ἐπίσκοπος of a somewhat later time (Philippians 1:1; cf. Romans 12:7 f.).—No trace as yet appears of definite Church organisation at Cor(1940); but the charisms here introduced were necessary to the equipment of the Christian Society, and the appointment of officers charged with their systematic exercise was only a question of time (see Introd., chap, i., p. 732; ii. 2.4). A sort of unofficial ἀντίλημψις and κυβέρνησις is assigned to Stephanas and his family in 1 Corinthians 16:15 f. These vbl(1941) nouns, from ἀντιλαμβάνομαι and κυβερνάω, mean by etymology taking hold of (to help) and steering, piloting, respectively. The figurative use of the latter is rare outside of poetry; so κυβέρνησις πολίων in Pindar, Pyth., x., 112, and in the newly discovered Bacchylides, xiii., 152. “Government” of the Church implies a share of the “word of wisdom” and “knowledge” (1 Corinthians 12:8); see 1 Timothy 5:17, 2 Timothy 2:2, Titus 1:9.—For ἔθετο ὁ θεός, cf. 1 Corinthians 12:18 : “God appointed (set for Himself) in the church”—meaning the entire Christian Society, with all its “apostles” and the rest. The earliest N.T. example of ἐκκλησία in its ecumenical sense; see however Matthew 16:18, and note on 1 Corinthians 1:2 above.

Verse 29-30
1 Corinthians 12:29-30. In this string of rhetorical questions P. recapitulates once more the charisms, in the terms of 1 Corinthians 12:28. He adds now to the γλώσσαις λαλεῖν its complementary διερμηνεύειν (see 10, and 1 Corinthians 14:13, etc.: διὰ in this vb(1942) imports translation); and omits ἀντιλήμψεις and κυβερνήσεις, for these functions had not taken articulate shape at Cor(1943): the eight are thus reduced to seven. The stress of these interrogations rests on the seven times repeated all; let prophet, teacher, healer, and the rest, fulfil each contentedly his μέρος in the commonwealth of grace, without trenching upon or envying the prerogative of another; “non omnia possumus omnes”. Thus by fit division of labour the efficiency of the whole body of Christ will be secured and all Church functions duly discharged.— δυνάμεις may be nom(1944) (Bg(1945), Hf(1946), Hn(1947), Al(1948), Bt(1949), Gd(1950), El(1951)), in the vein of the foregoing questions—“are all powers?” (cf. 1 Corinthians 15:24, Romans 8:38, etc., for the personification—applied elsewhere, however, to supernatural Powers); but these “powers” are in 1 Corinthians 12:28; 1 Corinthians 12:8 ff. so decidedly separated from the teaching and associated with the healing gifts, that δυνάμεις appears to look forward, and to be obj(1952) (prospectively) to ἔχουσιν along with χαρίσματα ἰαμάτων: “do all possess powers? all grace-gifts of healings?” (so Bz(1953), Mr(1954), Ed(1955)). For δύναμιν ἔχω, see Revelation 3:8; also Luke 9:1, Acts 1:8, Matthew 14:2
Verse 31
1 Corinthians 12:31 to 1 Corinthians 13:3. § 42. THE WAY TO CHRISTIAN EMINENCE. Carefully and luminously Paul has set forth the manifoldness of the Holy Spirit’s gifts that contribute to common life of the Church. All are necessary, all honourable in their proper use; all are of God’s ordination. Some of the charisms are, however, more desirable than others. But if these “greater gifts” be sought in selfish emulation (as the ζηλοῦτε of 1 Corinthians 12:31 a, taken by itself, might suggest), their true purpose and blessing will be missed; gifts of grace ( χαρίσματα) are not for men actuated by the ζῆλος of party spirit and ambition (cf. 1 Corinthians 12:4 f., 1 Corinthians 3:3; 2 Corinthians 12:20, Galatians 5:20). While encouraging the Cor(1956) to seek larger spiritual powers, the Ap. must “besides point out” the “way” to this end (1 Corinthians 12:31 b), the way to escape the perils besetting their progress (1 Corinthians 12:4 ff.) and to win the goal of the Christian life (1 Corinthians 12:8-13). Love is the path to power in the Church; all loveless abilities, endowments, sacrifices are, frpm the Christian point of view, simply good for nothing (1 Corinthians 12:1-3).

Verse 31
1 Corinthians 12:31 a corrects the inference which an indolent nature or weak judgment might draw from 1 Corinthians 12:29 f., supposing that God’s sovereign ordination supersedes man’s effort. Our striving has a part to play, along with God’s bestowment, in spiritual acquisitions; hence the contrastive δέ. “But (for all that) be zealous after the greater gifts.” A man must not, e.g., be content to “speak with tongues” when he might “prophesy” (1 Corinthians 14:1 ff.), nor to work miracles when beside that he might teach in the “word of wisdom”.— ζηλόω (see parls.) implies in its good sense an ardent, in its bad sense (1 Corinthians 13:4) an emulous pursuit. The greater ( μείζονα) gifts are those intrinsically greater, or more beneficial (1 Corinthians 14:5)—conditions usually coincident.

1 Corinthians 12:31 b. καὶ ἔτι κ. τ. λ. (cf. ἔτι τε καί, Luke 14:26)—“And besides”—adds to the exhortation just given (1 Corinthians 12:31 a) an indication of the way to carry it out; the ζῆλος which aims at the μείζονα χαρίσματα must be that of ἀγάπη. This clause introduces and properly belongs to ch. 13. (W.H(1957)). καθʼ ὑπερβολήν (see parls.) is superlative, not compar.; P. is not pointing out “a more excellent way” than that of seeking and using the charisms of ch. 12. (with such a meaning he should have written ἔτι δέ: cf. Luke 24:41, etc.), but “a super-excellent way” (une voie souverainement excellente, Gd(1958)) to win them (cf. 1 Corinthians 8:1 b, 1 John 4:7). δείκνυμι is “to point out” as with the finger.

13 Chapter 13 

Verse 1
1 Corinthians 13:1. This way will be described in 1 Corinthians 13:4-7, but first its necessity must be proved: this is shown by the five parl(1961) hypotheses of 1 Corinthians 13:1 ff.,—respecting tongues, prophecy, knowledge, and devotion of goods or of person. The first supposition takes up the charism last mentioned (1 Corinthians 12:30) and most valued at Cor(1962): ἐὰν τ. γλώσσαις … λαλῶ, ἀγάπην δὲ μὴ ἔχω (form of probable hypothesis—too prob. at Cor(1963)), “If with the tongues of men I be speaking, and of angels, but am without love,”—in that case, “I have become a sounding brass or a clanging cymbal”—I have gained by this admired endowment the power of making so much senseless noise (cf. 1 Corinthians 14:6-11; 1 Corinthians 14:23; 1 Corinthians 14:27 f.). With love in the speaker, his γλωσσολαλία would be kept within the bounds of edification (1 Corinthians 14:6; 1 Corinthians 14:12-19; 1 Corinthians 14:27), and would possess a tone and pathos far different from that described.—“Tongues of men” does not signify foreign languages (so Or(1964), Hf(1965), Al(1966), Thiersch), such as are supposed to have been spoken on the Day of Pentecost (see note on 1 Corinthians 12:10); they are, in this whole context, ecstatic and inarticulate forms of speech, such as “men” do sometimes exercise: “tongues of angels” ( καὶ of the climax: “aye, and of angels!”) describes this mystic utterance at its highest (cf. λαλεῖ θεῷ, 1 Corinthians 14:2)—a mode of expression above this world. Possibly P. associated the supernatural γλῶσσαι, by which he was himself distinguished (1 Corinthians 14:18), with the ἄρρητα ῥήματα heard by him “in paradise” (2 Corinthians 12:4); cf. the “song” (Revelation 14:2 f.) which only “those redeemed out of the earth” understand. The Rabbis held Hebrew to be the language of the angels.— χαλκὸς denotes any instrument of brass; κύμβαλον, the particular loud and shrill instrument which the sound of the “tongues” resembled.

Verse 2
1 Corinthians 13:2. Prophecy in its widest range, and faith at its utmost stretch—in those lacking love, both amount to “nothing!” ( ἐὰν) εἰδῶ τὰ μυστήρια πάντα κ. τ. λ., “If I know all the mysteries (of revelation) and all the knowledge (relating thereto),” explains καὶ ἐὰν ἔχω προφητείαν by stating the source, or resources, from which “prophecy” is drawn: πᾶσαν τ. γνῶσιν (attached somewhat awkwardly to εἰδῶ), combined with τ. μυστ., posits a mental grasp of the contents of revelation added to the supernatural insight which discovers them (see notes on λόγος γνώσεως and προφητεία, 1 Corinthians 12:8 ff.), as e.g. in the case of Isaiah. Hn(1967) supplies ἔχω, instead of the nearer εἰδῶ, before τ. γνῶσιν (cf. 1 Corinthians 8:1; 1 Corinthians 8:10), reading “if I have all knowledge” as a second, distinct assumption following on “if I know all mysteries,” on account of the incongruity of Prophecy and Knowledge; but the point of P.’s extreme supposition lies in this unusual combination—the intellect of a philosopher joined to the inspiration of a seer.—For μυστήρια, see note on 1 Corinthians 2:1.— πίστιν (see note on 1 Corinthians 12:9) ὥστε μεθιστάνειν ὄρη—an allusion to the hyperbolical sayings of Jesus ad rem (Matthew 17:20; Matthew 21:21; see notes in vol. i.); in the pr(1968) (continuous) inf(1969)—“to remove mountain after mountain” (Ed(1970)). Whatever God may be pleased to accomplish through such a man (cf. 1 Corinthians 3:9), he is personally worthless. On the form οὐθέν, see Wr(1971), p. 48; for the thought, cf. 1 Corinthians 3:18, 2 Corinthians 12:11, Galatians 6:3.

Verse 3
1 Corinthians 13:3. The suppositions of these three vv. cover three principal forms of activity in the Church—the spheres, viz., of supernatural manifestation, of spiritual influence, of material aid (1 Corinthians 13:3); loveless men who show conspicuous power in these several respects, in the first instance are sound signifying nothing; in the second, they are nothing; in the third, they gain nothing. Those who make sacrifices to benefit others without love, must have some hidden selfish recompense that they count upon; but they will cheat themselves.— ἐὰν ψωμίσω κ. τ. λ., “If I should dole out all my property”. The vb(1972) (derived from ψωμός— f1ψωμίον, John 13:26 ff.—a bit or crumb) takes acc(1973) of person in Romans 12:20 (LXX), here of thing—both regular: “Si distribuero in cibos pauperum” (Vg(1974)), “Si insumam alendis egenis” (Bz(1975)).—The sacrifice of property rises to its climax in that of bodily life: cf. Job 2:4 f., Daniel 3:28, Galatians 2:20, etc.; John 10:2; John 15:13.—But in either case, ex hypothesi, the devotion is vitiated by its motive— ἵνα καυχήσωμαι, “that I may make a boast” (cf. Matthew 6:1 ff.); it is prompted by ambition, not love. So the self-immolator forfeits the end he seeks; his glorifying becomes κενοδοξία (Galatians 5:26, Philippians 2:3; cf. John 5:44). οὐδὲν ὠφελοῦμαι signifies loss of final benefit (cf. Galatians 5:2, Romans 2:25, Luke 9:25). This entire train of supposition P. puts in the 1st pers(1976), so avoiding the appearance of censure: cf., for the usus loquendi, 1 Corinthians 14:14-19, 1 Corinthians 8:13, 1 Corinthians 9:26 f.— καυθήσωμαι is a grammatical monstrum,—a reading that cannot well be explained except as a corruption of καυχήσωμαι; it was favoured by the thought of the Christian martyrdoms, and perhaps by the influence of Daniel 3:28. Hn(1977), Gd(1978), Ed(1979), El(1980), amongst critical comment., are in favour of the T.R., which is supported by the story, told in Josephus (B.J., vii. 8. 7), of a Buddhist fakir who about this time immolated himself by fire at Athens.

Verses 4-7
1 Corinthians 13:4-7. In 1 Corinthians 13:1-3 Paul’s utterance began to rise with the elevation of his theme into the Hebraic rhythm (observe the recurrent ἀγάπην δὲ μὴ ἔχω, and the repeated οὐδέν) which marks his more impassioned passages (see e.g., Romans 8:31 ff., Ephesians 1:8 ff.; on a smaller scale, 1 Corinthians 3:22 f. above). Here this rhythm dominates the structure of his sentences: they run in seven couplets, arranged as one (affirm.), four (neg.), and two (aff.) verse-lines, with the subject ( ἡ ἀγάπη) repeated at the head of the 2nd line. The ver. which closes the middle, longer movement becomes a triplet, making a pause in the chant by the antithetical repetition of the second clause. The par. then reads as follows:—

“Love suffers long, shows kindness.

Love envies not, makes no self-display;

Is not puffed up, behaves not unseemly;

Seeks not her advantage, is not embittered;

Imputes not evil, rejoices not at wrong.

but shares in the joy of the truth.

All things she tolerates, all things she believes;

All things she hopes for, all things she endures.”

The first line supples the general theme, defining the two fundamental excellencies of Love—her patience towards evil, and kindly activity in good. In the negative movement, the first half-lines set forth Love’s attitude—free from jealousy, arrogance (cf. 1 Corinthians 4:6 b), avarice, grudge-bearing; while the second member in each case sets forth her temper—modest, refined in feeling, placable, having her joy in goodness. The third movement reverts to the opening note, on which it descants.—For the individual words: μακροθυμέω is to be long-tempered (longanimis est, Er(1982))—a characteristic of God (Romans 2:4, etc.)—patient towards injurious or provoking persons; this includes οὐ παροξύνεται, οὐ λογίζεται τὸ κακόν, πάντα στέγει; whereas ὑπομένει, closing the list, signifies patience in respect of adverse and afflictive circumstances; the two unite in Colossians 1:11 : see Trench, Syn., § liii.— χρηστεύεται—a vb(1983) perhaps of Paul’s coining—plays the part of a χρηστός (benignus), one who renders gracious, well-disposed service to others (Trench, Syn., § lxiii): P. associates μακροθυμία and χρηστότης repeatedly (see parls.).— οὐ ζηλοῖ qualifies the ζηλοῦτε of 1 Corinthians 12:31 : directed towards right objects, ζῆλος is laudable ambition; directed towards persons, it is base envy; desire for excellencies manifest in others should stimulate not ill-will but admiring love.—The vb(1984) περπερεύεται (parl(1985) in form to χρηστεύεται) occurs only in Marc. Anton., v., 5 besides, where it is rendered ostentare se (the Vg(1986) perperam se agit rests on mistaken resemblance) to show oneself off: πέρπερος, used by Polybius and Epictetus, signifies braggart, boastful (see Gm(1987), s.v.), its sense here.—He who is envious ( ζηλ.) of superiority in others is commonly ostentatious ( περπ.) of superiority assumed in himself, and arrogant ( φυσ.) towards inferiors. Such φυσιοῦσθαι is a mark of bad taste—a moral indecency, from which Love is clear ( οὐκ ἀσχημονεῖ: see parls.); she has the instinct for the seemly; Love imparts a delicacy of feeling beyond the rules of politeness.—The absence of pride is the burden of the two former of the negative couplets, the absence of greed of the two latter. For οὐ ζητεῖ κ. τ. λ., cf. parls.; 2 Corinthians 12:13 ff. supplies a fine illustration in the writer. Selfishness generates the irritability denied concerning Love in οὐ παροξύνεται; intent on one’s own advantage, one is incessantly angered to find the world at cross purposes with him. Except Hebrews 10:24, the only other N.T. parls. (Acts 15:39; Acts 17:16) ascribe to P. himself the παροξυσμὸς which he now condemns; as in the case of ζῆλος (see 1 Corinthians 3:3), there is a bad and a good exasperation; anger may be holy, though commonly a sin. To “rejoice at iniquity,” when seeing it in others, is a sign of deep debasement (Romans 1:32); Love, on the contrary, finds her joy in the joy of “the Truth” (personified: cf. Romans 7:22, Psalms 85:10 f., 3 John 1:8; 3 John 1:12)—she rejoices in the progress and vindication of the Gospel, which is “the truth” of God (cf. Philippians 1:7, Colossians 1:3-6; 3 John 1:4): ἀδικία and ἀλήθεια are similarly contrasted in 2 Thessalonians 2:10; 2 Thessalonians 2:12.—The four πάντα clauses form a chiasmus: the first and fourth relating to the bearing of ill, the second and third to expectation of good in others; the first pair belong to the present, the last to the future. For στέγει, see parls.; Bz(1988) and a few others render the clause “omnia tegit,” in accordance with the radical sense of the vb(1989); but suffert (Vg(1990)) is its Pauline, and also prevalent cl(1991) sense.— πίστις appears to bear in Galatians 5:22 the meaning of faith in men belonging to πιστεύει here. Hope animates and is nourished by endurance: ὑπομένει (sustinet, not patitur), the active patience of the stout-hearted soldier; see Trench, Syn., § liii., and N.T. parls.

Verses 4-13
1 Corinthians 13:4-13. § 43. THE QUALITIES OF CHRISTIAN LOVE. The previous vv. have justified the καθʼ ὑπερβολὴν of 1 Corinthians 12:31. The loftiest human faculties of man are seen to be frustrate without love; by its aid alone are they brought to their proper excellence and just use. But this “way” of Christian attainment has still to be “described,” and the promise of 1 Corinthians 12:31 b fulfilled. So while 1 Corinthians 13:1-3 have proved the necessity, the rest of the chap. shows the nature and working of the indispensable ἀγάπη. The Cor(1981) may see in this description the mirror of what they ought to be and are not; they will learn how childish are the superiorities on which they plume themselves. (a) The behaviour of Love is delineated in fifteen exquisite aphorisms (1 Corinthians 13:4-7); (b) its permanence, in contrast with the transitory and partial character of the prized χαρίσματα (1 Corinthians 13:8-13).

Verse 8
1 Corinthians 13:8. Love, that bears, also out-wears everything: “Love never faileth”. That πίπτει denotes “falling” in the sense of cessation, dropping out of existence (cf. 1 Corinthians 10:8, Luke 16:17), not moral failure (as in 1 Corinthians 10:12, etc.), is manifest from the parl, clauses and from 1 Corinthians 13:13. The charisms of chh. 12. and 14. are bestowed on the way and serve the way-faring Church, they cease each of them at a determined point; but the Way of Love leads indefinitely beyond them; οὐ διασφάλλεται, ἀλλʼ ἀεὶ μένει βεβαία καὶ ἀκίνητος (Thd(1992)).—“Prophesyings, tongues, and knowledge”—faculties inspired, ecstatic, intellectual—are the three typical forms of Christian expression. The abolition of Prophecies and Knowledge is explained in 1 Corinthians 13:9 ff. as the superseding of the partial by the perfect; they “will be done away” by a completer realisation of the objects they seek,—viz., by intuition into the now hidden things of God and of man (1 Corinthians 14:24 f.), and by adequate comprehension of the things revealed (see note on 1 Corinthians 13:12). Of the Tongues it is simply said that “they will stop” ( παύσονται), having like other miracles a temporary significance (cf. 1 Corinthians 14:22); not giving place to any higher development of the like kind, they lapse and terminate (desinent, Bg(1993)).

Verse 9-10
1 Corinthians 13:9-10 : reasons why Prophecy and Knowledge must be abolished. Though amongst the μείζονα (1 Corinthians 12:31) and rich in edification (1 Corinthians 14:6), these charisms are partial in scope, and therefore temporary: the fragmentary gives place to the complete.— ἐκ μέρους (see note, 1 Corinthians 12:27, and parls.): coming of a part, our knowledge and prophesying are limited by the limiting conditions of their origin. For the conscious imperfection of Prophecy, cf. 1 Peter 1:10 f.; this text has some bearing on the much-discussed “inerrancy” of Scripture.— ὅταν δὲ ἔλθῃ τὸ τέλειον, τὸ ἐκ μέρους καταργηθήσεται, “But when there comes the perfect (full-grown, mature; see note on 1 Corinthians 2:6), the ‘in part’ will be abolished”: cf. Ephesians 4:13 f., where τέλειος is contrasted with νήπιος as here; also Philippians 3:11 ff. This τελείωσις is brought about at the παρουσία—it “comes” with the Lord from heaven (1 Corinthians 15:47; cf. 1 Thessalonians 1:10; 1 Thessalonians 1:7 above); that of Ephesians 4. is some what earlier.

Verse 11
1 Corinthians 13:11 illustrates the abolition of the partial by the perfect through the transition from the child to the man—in speech ( ἐλάουν), in disposition and aim ( ἐφρόνουν), and in mental activity ( ἐλογιζόμην). These three points of diff, can hardly be identified with the γλῶσσαι, προφητεία, and γνῶσις respectively; though “spake as a babe” may allude to the childish fondness of the Cor(1994) for γλωσσολαλία (cf 1 Corinthians 14:18 ff.), and “to reason” is the distinction of γνῶσις. On the later-Gr. mid(1995) form ἤμην, see Wr(1996), pp. 95 f.— ὅταν with sbj(1997) is the when of future contingency, ὅτε with ind(1998) the when of past or present fact.— ὅτε γέγονα ἀνὴρ κατήργηκα κ. τ. λ.: “now that (ex quo) I have become a man (vir factus sum: cf. ἀνὴρ τέλειος in Ephesians 4:12), I have abolished the things of the child”. Such is the κατάργησις which Prophecy and Knowledge (Scripture and Theology), as at present known, must undergo through the approaching “revelation” (1 Corinthians 1:7). “Non dicit, Quum abolevi puerilia, factus sum vir. Hiems non affert ver; sed ver pellit hiemem: sic est in anima et ecclesia” (Bg(1999)).— γέγονα and κατήργηκα, in pf. of abiding result; for καταργέω, cf. 1 Corinthians 1:28 and parls.

Verse 12
1 Corinthians 13:12 figures in another way the contrast between the present partial and the coming perfect Christian state, in respect particularly of knowledge: it is the diff(2000) between discernment by broken reflexion and by immediate intuition. “For we see now through a mirror, in (the fashion of) a riddle; but then face to face.”— βλέπω, as distinguished from ὁράω, points to the fact and manner of seeing rather than the object seen (see parls.). On ἄρτι, see note to 1 Corinthians 4:11; it fastens on the immediate present.— διʼ ἐσόπτρου, “by means of a mirror”: ancient mirrors made of burnished metal—a specialty of Cor(2001)—were poor reflectors; the art of silvering glass was discovered in the 13th century.— ἔσοπτρον = κάτοπτρον (2 Corinthians 3:18), or ἔνοπτρον (cl(2002) Gr(2003)); not διόπτρα, speculare, the semi-transparent window of talc (the lapis specularis of the ancients), as some have explained the term. cf. Philo, De Decal., § 21, “As by a mirror, the reason discerns images of God acting and making the world and administering the universe“; also Plato’s celebrated representation (Repub., vii., 514) of the world of sense as a train of shadows imaging the real. Mr(2004), Hf(2005), Gd(2006), Al(2007), El(2008) adopt the local sense of διά, “through a mirror,” in allusion to the appearance of the imaged object as behind the reflector: but it is the dimness, not the displacement, of the image that P. is thinking of.—Such a sight of the Divine realities, in blurred reflexions, presents them ἐν αἰνίγματι, enigmatically—“in (the shape of) a riddle” rather than a full intelligible view. Divine revelation opens up fresh mysteries; advanced knowledge raises vaster problems. With our defective earthly powers, this is inevitable.— πρόσωπον πρὸς πρόσωπον, Heb. panîm ’elpanîm (see parls.), with a reminiscence of Numbers 12:8, στόμα κατὰ στόμα … καὶ οὐ διʼ αἰνιγμάτων (referring to the converse of God with Moses): the “face” to which ours will be turned, is God’s. God is the tacit obj(2009) of 1 Corinthians 13:12 b, which interprets the above figure: “Now I know ( γινώσκω, a learner’s knowledge: see 1 Corinthians 1:21, etc.; contrast οἶδα, 2 above and 1 Corinthians 2:11) partially; but then I shall know-well ( ἐπιγνώσομαι), as also I was well-known”. God has formed a perfect apprehension of the believing soul (1 Corinthians 8:3); He possesses an immediate, full, and interested discernment of its conditions (Romans 8:27, etc.); its future knowledge will match, in some sense, His present knowledge of it, the searching effect of which it has realised (Galatians 4:9, etc.).

Verse 13
1 Corinthians 13:13. νυνὶ δὲ μένει κ. τ. λ.—final conclusion of the matter, μένει being antithetical to πίπτει κ. τ. λ. of the foregoing: “But as it is (nunc autem), there abides faith, hope, love—these three l” they stay; the others pass (1 Corinthians 13:8 ff.). Faith and Hope are elements of the perfect and permanent state; new objects of trust and desire will come into sight in the widening visions of the life eternal. But Love, both now and then, surpasses its companions, being the character of God (1 Corinthians 8:3, 1 John 4:8; 1 John 4:16); in Love is the fruition of Faith’s efforts (Galatians 5:6) and Hope’s anticipations; it alone gives worth to every human power (1 Corinthians 13:1-3). The popular interpretation, since Cm(2010), has read νυνὶ as temporal instead of logical, identifying it with the ἄρτι of 1 Corinthians 13:12, as though the Ap. meant that for the present Faith and Hope “abide” with Love, but Love alone “abides” for ever. But P. puts the three on the same footing in respect of enduringness—“these three” in comparison with the other three of 1 Corinthians 13:8—pointedly adding Faith and Hope to share and support the “abiding” of Love; “love is greater among these,” not more lasting.—For μείζων with partitive gen(2011), cf. Matthew 23:11, and see Wr(2012), p. 303. For the pregnant, absolute μένει, cf, 1 Corinthians 3:14, 1 John 2:6, 2 John 1:2.

14 Chapter 14 

Verse 1
1 Corinthians 14:1. “Pursue love”—follow intently this f1καθʼ ὑπερβολὴν ὁδόν (1 Corinthians 12:31 b: see note): διώκω (see parls.: pr(2016) impr.) signifies to prosecute to its goal (1 Corinthians 13:13) a course on which one has entered. ζηλοῦτε δὲ τὰ πνευματικά, “but (continue to) covet the spiritual (gifts)”: P. resumes 1 Corinthians 12:31 (see note, also on 1 Corinthians 12:1). Love is exalted in the interest of the charisms, not to their disparagement; it is not to be pursued by forgetting everything else, but opens the true way to everything else: “Sectamini charitatem, affectate spiritualia” (Cv(2017)).—“But rather (in preference to other gifts) that you may prophesy”: this is chief amongst “the greater charisms” of 1 Corinthians 12:31. Perhaps the Cor(2018) had asked specifically which of the two, Tongues or Prophecy, was to be preferred. ἵνα προφητεύητε (cf. θέλω … μᾶλλον ἵνα, 5) differs from τὸ προφητεύειν by making the object distinctly an aim: in striving after the charisms, Prophecy is to be set highest and to control the rest. For the use of ἴνα, cf. note on 1 Corinthians 1:10, also Bm(2019), pp. 235 ff.

Verses 1-6
1 Corinthians 14:1-6. § 44. THE GIFTS OF TONGUES AND OF PROPHECY. The digression upon ἡ ἀγάπη has not diverted us from the subject of this Div.; Love has shown the way (1 Corinthians 12:31 b) in which all τὰ πνευματικά (1 Corinthians 12:1, 1 Corinthians 14:1) are to be sought, the animating principle and ulterior aim that should govern their exercise. But the principle of Love supplies, further, a criterion by which the charisms are to be relatively estimated—their use in edification (1 Corinthians 14:3 ff., 1 Corinthians 14:12; 1 Corinthians 14:19; 1 Corinthians 14:26). Thus P. at length answers the question addressed to him from Cor(2015) as to the worth of the several “spiritual powers,” and in particular as to the relative value of Tongues and Prophesying. He has led up to this answer by his exposition of the general Christian truths bearing upon the matter—viz. the office of the Holy Spirit as the distributor of God’s gifts (1 Corinthians 12:3-11), the organic nature of the Church (1 Corinthians 14:12-31), and the sovereignty of love in the Christian life (1 Corinthians 14:13).

Verse 2-3
1 Corinthians 14:2-3. The reason for preferring Prophecy, on the principles laid down, is that one’s fellows receive no benefit from the Tongues: except God, “no one hears” the latter—i.e. hears understandingly (cf. Ephesians 1:13; Ephesians 4:29, etc.). There was sound enough in the glossolalia (1 Corinthians 13:1), but no sense (1 Corinthians 14:23). πνεύματι δὲ λαλεῖ κ. τ. λ., “but in spirit he is speaking mysteries”; δὲ points a contrast to the οὐδεὶς … ἀκούει: there is something worth hearing—deep things muttered by those quivering lips, that should be rationally spoken. For μυστήριον, see note on 1 Corinthians 2:7, and Cr(2020) s.v.: mystery in Scripture is the correlate of revelation; here it stops short of disclosure, tantalizing the Church, which hears and hears not. πνεύματι, dat(2021) of manner or instr.,—“with the spirit,” but without the “understanding” ( νοῦς: 1 Corinthians 14:14 ff.; cf. note to 1 Corinthians 12:8).—“But he who prophesies does speak to men—edification and exhortation and comfort.” παράκλησις and παραμυθία are distinct from οἰκοδομή: prophetic speech serves for (a) “the further upbuilding of the Christian life, (b) the stimulation of the Christian will, (c) the strengthening of the Christian spirit” (Hf(2022)). παραμυθία has ref(2023) to sorrow or fear (see parls.); παράκλησις (far commoner) to duty; οἰκοδομή, in the widest sense, to knowledge and character and the progress of the Church: this last stands alone in the sequel.

Verse 4
1 Corinthians 14:4. “He that speaks with a tongue edifies himself, but he that prophesies edifies a church (assembly)”—not one but many persons, not himself but a whole community. The impression made on the γλωσσολαλῶν by his utterance, since it was delivered in a rapture and without clear conception (1 Corinthians 14:12 ff.), must have been vague; but it powerfully confirmed his faith, since it left an abiding sense of possession by the Spirit of God (cf. 2 Corinthians 12:1-10). Our deepest feelings frequently enter the mind below the surface consciousness.

Verse 5
1 Corinthians 14:5. Notwithstanding the above drawback, the Tongues are a real and desirable charism; the better is preferred to the good: “Yet I would have you all speak with tongues,—but rather that you might prophesy.” μᾶλλον ἵνα προφητεύητε is repeated from 1 Corinthians 14:1 : what the Ap. bids his readers prefer, he prefers for them—not to the exclusion of the Tongues, for the two gifts might be held at once (1 Corinthians 14:6; 1 Corinthians 14:18), but as looking beyond them.— θέλω ἵνα occurs several times in the Gospels without any marked telic force (Matthew 7:12, Mark 6:25; Mark 9:30, John 17:24), but only here in P.; its substitution for the inf(2024) ( λαλεῖν) of the coordinate clause is significant.—“Moreover he who prophesies is greater than he who speaks with tongues”—attached by the part. δὲ where one expected γάρ (T.R.); P. is not justifying his own preference just stated, but giving a further reason why the Cor(2025) should covet Prophecy more than Tongues: the main reason lies in the eminent usefulness of this charism (1 Corinthians 14:2-4); besides that ( δέ), its possessor is a “greater” person ( μείζων: cf. 1 Corinthians 12:31) “than the speaker with tongues—except in the case that he interprets (his ecstatic utterance), that the Church may get edification”. The power to interpret superadded to the glossolalia (see 1 Corinthians 14:13; 1 Corinthians 14:26 ff., 1 Corinthians 12:10) puts the mystic speaker on a level with the prophet: first “uttering mysteries” (1 Corinthians 14:2) and then making them plain to his hearers, he accomplishes in two acts what the prophet does in one. ἐκτὸς εἰ μὴ is a Pauline pleonasm (see parls.), consisting of ἐκτὸς εἰ (except if) and εἰ μή (unless) run together; “with this exception,—unless he interpret” (Wr(2026), p. 756). For εἰ with sbj(2027), in distinction from ἐάν, see Wr(2028), p. 368; it “represents that the event will decide the point” (El(2029)). To supply τις with διερμην., supposing another interpreter meant, is ungrammatical; the identity of Speaker and interpreter is the essential point. He interprets with the express intention that the Church may be edified ( ἵνα … οἰκοδομὴν λάβῃ).

Verse 6
1 Corinthians 14:6. What the Ap. has said touching the criterion of edification, he applies to his own approaching visit (1 Corinthians 4:18 ff., 1 Corinthians 16:5 ff.): “But at the present time, brothers,”— νῦν δέ, temporal, as in 1 Corinthians 5:11, etc.; not logical, as in 1 Corinthians 7:14, 1 Corinthians 13:13, etc. (see Hf(2030), against most interpreters). It is the situation at Cor. which gives point to this ref(2031): what help could the Ap. bring to his readers in their troubled state, if he were to offer them nothing but confused mutterings and ravings? (cf. 1 Corinthians 14:7-11)—an appeal to common sense.—The hypotheses are parl(2032) (expressing by ἐὰν actual possibility, cf. 1 Corinthians 14:18; not mere conceivability)—the second the negative of the first: “if I should come to you speaking with tongues, wherein shall I profit you—if I do not speak in (the way of) revelation or knowledge, or prophesying or teaching?” In the four ἢ clauses, the second pair matches the first: revelation comes through the prophet, knowledge through the teacher (cf. 1 Corinthians 12:8; 1 Corinthians 12:10; 1 Corinthians 12:28, etc.). For ἔρχομαι with ptp(2033) of the character or capacity in which one comes—“a (mere) speaker with tongues,” unable to interpret (see 5)—cf. Acts 19:18, Matthew 11:18 f., Mark 1:39, Luke 13:7.

Verse 7
1 Corinthians 14:7. ὅμως τὰ ἄψυχα, “Quin et inanima” (Cv(2035)); as in Galatians 3:15, the part(2036) emphasises the word immediately following, not ψωνὴν διδόντα (“though giving sound”) in contrast to ἐὰν διαστολὴν … μὴ δῷ (so however Wr(2037), Gm(2038), Mr(2039), Sm(2040): “yet unless they give a distinction, etc.”). The argument is a minori ad majus, from dead instruments to living speech: “Yet even in the case of lifeless things ( τὰ ἄψυχα, generic art(2041)) when they give sound, unless they give a distinction in their notes” (so Hf(2042), Ed(2043), Gd(2044), El(2045)).— φθόγγος denotes a measured, harmon ous sound, whether of voice (Romans 10:18) or instrument; see Plato, Tim. 80— διαστολὴ is referred by Lidd(2046), and by Ev(2047) ad loc(2048), to the pause between notes; by most others (after Plato, Phileb., 17C cf. Oec(2049) ad loc(2050)) to the interval (= διάστημα) or distinction of pitch; possibly (so Cv(2051), El(2052)) it includes both in untechnical fashion—whatever in fact distinguishes the φθόγγοι.— πῶς γνωσθήσεται κ. τ. λ.; “How will that which is being piped or harped be discerned?”—how will the air be made out, if the notes run confusedly into one another? The double art(2053), τὸ αὐλ.… τὸ κιθαρ., separates the two sorts of music. This comparison used applies to inarticulate γλωσσολαλία, not to foreign languages.

Verses 7-13
1 Corinthians 14:7-13. § 45. UTTERANCE USELESS WITHOUT CLEAR SENSE. P. has just asked what the Cor(2034) would think of him, if in their present need he came exhibiting his power as a speaker with Tongues, but without a word of prophetic inspiration or wise teaching to offer. Such speech would be a mockery to the hearers. This holds good of sound universally, when considered as a means of communication—in the case, e.g., of lifeless instruments, the flute and lyre with their modulated notes, or the military trumpet with its varied signals (1 Corinthians 14:7 f.); so with articulate speech, in its numberless dialects. To the instructed ear every syllable carries a meaning; to the foreigner it is gibberish (1 Corinthians 14:10 f.). Just as useless are the Tongues in the Church without interpretation (1 Corinthians 14:9; 1 Corinthians 14:12 f.).

Verse 8
1 Corinthians 14:8. To the pipe and harp, adornments of peace, P. adds for further illustration ( καὶ γάρ) the warlike trumpet. This ruder instrument furnishes a stronger example: varied signals can be given by its simple note, provided there is an understanding between trumpeter and hearers; “unius tubæ cantus alius ad alia vocat milites” (Bg(2054)). Without such agreement, or with a wavering, indistinct sound, the loudest blast utters nothing to purpose: “For if the trumpet also gives an uncertain voice, who will prepare for battle?” How disastrous, at the critical moment, to doubt whether the trumpet sounds Advance or Retreat!

Verse 9
1 Corinthians 14:9 enforces the twofold illustration of 1 Corinthians 14:7 f.: “So also in your case ( οὕτως καὶ ὑμεῖς), if through the tongue you do not give a word of clear signification ( εὔσημον λόγον), how will that which is spoken be discerned?”— εὔ- σημος (from εὖ and σῦμα, a sign) implies a meaning in the word, and a meaning good to make out; cf. Sophocles, Antig., 1004, 1021.— πῶς γνωσθήσεται κ. τ. λ.; is an echo from 1 Corinthians 14:7; and “the tongue” ( διὰ τῆς γλώσσης: cf. 1 Corinthians 3:5, 1 Corinthians 6:4, 1 Corinthians 7:17), as the means of living speech, is thrust before the ἐὰν in emphatic contrast to “the lifeless” pipe, etc. P. does not therefore refer in this sentence (as Est., Gd(2055), Ed(2056) would have it) to the supernatural Tongue (elsewhere, moreover, expressed by the anarthrous γλῶσσα: otherwise here), for it is precisely his objection to this charism that it gives an ἄσημον instead of a εὔσημον λόγον (1 Corinthians 14:16; 1 Corinthians 14:19; 1 Corinthians 14:23); he means to say: “As inanimate instruments by due modulation, and by the fixed meaning attached to their notes, become expressive, so it is in a higher degree with the human tongue; its vocables convey a meaning just in so far as they are ordered, articulate, and conformed to usage”. Now this is what the Cor(2057) Glossolalia was not: “for you will be (otherwise) speaking into the air”—the issue of uninterpreted Tongue-speaking (cf. 1 Corinthians 14:2; 1 Corinthians 14:17, etc.).— εἰς ἀέρα λαλεῖν, a proverbial expression (cf. 1 Corinthians 9:26) for ineffectual speech, like our “talking to the wind”; in Philo, ἀερομυθεῖν.

Verse 10
1 Corinthians 14:10. Speaking of vocal utterance, the Ap. is reminded of the multitude of human dialects; this suggests a further proof of his contention, that there must be a settled and well-observed connexion between sound and sense. “Ever so many kinds of voices, it may chance, exist in the world.”—On εἰ τύχοι (if it should hap = τυχόν, 1 Corinthians 16:6), which removes all known limit from the τοσαῦτα, see note of El(2058) For the anarthrous ἐν κόσμῳ, cf. 2 Corinthians 5:19; “in the world”—a sphere so wide.— καὶ οὐδὲν (sc. τῶν γενῶν) ἄφωνον, “and none (of them) voiceless”: not tautologous, but asserting for every “kind of voice” the real nature of a voice, viz., that it means something to somebody; “nullum genus vocum vocis expers” (Est.); “aucune langue n’est une non-langue”; the Greeks love these paradoxical expressions—cf. βίος ἀβίωτος, χάρις ἄχαρις (Gd(2059), Hn(2060)). The Vg(2061) and Bz(2062) miss the point in rendering, “nihil est mutum”.

Verse 11
1 Corinthians 14:11. “If then I know not the meaning of the voice” ( τὴν δύναμιν τῆς φωνῆς, vim or virtutem vocis)—for every voice has a meaning (1 Corinthians 14:10 b); on this very possible hypothesis, “I shall be a barbarian to the speaker, and the speaker a barbarian in relation to me” ( ἐν ἐμοί, cf. Matthew 21:42, and perhaps 1 Corinthians 2:6 above), or “in my ear”. By this illustration of the futility of the uninterpreted Tongues, Paul implicitly distinguishes them from natural foreign languages; there is a μετάβασις εἰς ἄλλο γένος in the comparison, just as in the previous comparison with harp and trumpet; one does not compare things identical. The second figure goes beyond the first; since the foreign speech, like the mysterious γλῶσσαι (1 Corinthians 14:2), may hide a precious meaning, and is the more provoking on that account, as the repeated βάρβαρος intimates.

Verse 12
1 Corinthians 14:12. οὕτως καὶ ὑμεῖς is parl(2063) to 1 Corinthians 14:9; but the application is now turned into an exhortation. P. leaves the last comparison to speak for itself, and hastens to enforce his lesson: “So also with yourselves; since you are coveters of spirits ( ζηλωταί ἐστε πνευμάτων), seek that you may abound (in them) with a view to the edifying of the church”—or “for the edifying of the church seek (them), that you may abound (therein)”. The latter rendering, preferred by Cv(2064), Mr(2065), Al(2066), Hf(2067), Sm(2068), is truer to the order of the words, and reproduces the emphasis of πρὸς τὴν οἰκοδομ. τῆς ἐκκλ. ζητεῖτε has its object supplied before hand in the previous clause, and ἵνα ( περισσεύητε) bears its ordinary sense as conj. of purpose. Spiritual powers are indeed to be sought (cf. 1 Corinthians 14:1, 1 Corinthians 12:31), provided that they be sought for the religious profiting of others, with a view to abound in service to the Church. The ἵνα clause is thus parl(2069) to πρὸς τ. οἰκοδομήν (cf. 1 Corinthians 7:35, 2 Timothy 3:16); cf. John 10:10, and other parls. for περισσεύω.— ζηλωταί, zealots, enthusiasts after spirits (Ev(2070)),—used perhaps with a touch of irony (Hn(2071)). The Cor(2072) have already the eagerness that P. commends in 1 Corinthians 14:1; but it is not prompted by the best motives, nor directed to the most useful end: this word was common amongst Greeks as describing the ardent votaries of a school or party, or those jealous for the honour of some particular master (cf. Galatians 1:14).— πνεύματα differs somewhat from τὰ πνευματικά (1 Corinthians 14:1), signifying not “the (proper) spiritual” powers, but unseen forces generally (see 1 Corinthians 12:10, διακρίσεις πνευμάτων, 1 John 4:1, and the warning of 1 Corinthians 12:3; cf. the notes); “the Cor(2073) sought supernatural endowments, no matter what their nature might be” (Ed(2074))—at any rate, they thought too little of the true source and use of the charisms, but too much and too emulously of their outward impression and prestige (see πνευμάτων, 1 Corinthians 14:32).—Everling (Die paul. Angel, u. Dämonologie, pp. 40 ff.) infers from this passage, along with Revelation 22:6, the conception of a number of Divine “spirits” that may possess men; but he overpresses the turn of a single phrase, in contradiction to the context, which knows only “the one and the self-same Spirit” as from God (1 Corinthians 12:11).

Verse 13
1 Corinthians 14:13. “Wherefore (since thus only can the γλώσσαις λαλῶν edify the church) let him who speaks with a tongue pray that he may interpret”: cf. 1 Corinthians 14:5. It appears that the speaker with Tongues in some instances could recall, on recovery, what he had uttered in his trance-ecstasy, so as to render it into rational speech. The three vbs. are pr., regulating current procedure.—The ἵνα clause, after προσευχέσθω, gives the purport of the prayer, as in Philippians 1:9; cf. Philippians 1:10 above, 1 Corinthians 16:12; Luke 9:40, etc. Mr(2075), El(2076), and others, prefer to borrow γλώσσῃ from the next ver., and render thus: “Let him that speaks (with a tongue) pray (therewith), in order that he may interpret”; but this strains the construction, and γλώσσῃ appears to be added in 1 Corinthians 14:14 just because the vb(2077) προσεύχομαι had not been so understood before.

Verse 14
1 Corinthians 14:14. The Tongue has been marked out as an inferior charism, because it does not edify others; it is less desirable also because it does not turn to account the man’s own intelligence: “If I pray with a tongue, my spirit prays, but my understanding ( νοῦς) is unfruitful”. The introductory γάρ (see txtl. note) seems hardly needed; if genuine, it attaches this ver. to 1 Corinthians 14:13, as giving a further reason why the γλωσσολαλῶν should desire to interpret—viz., that his own mind may partake fruitfully in his prayers. In any case, the consideration here brought in opens a new point of view. “The fruit of the speaker is found in the profit of the hearer” (Thd(2079)).—“The νοῦς is here, as distinguished from the πνεῦμα, the reflective and so-called discursive faculty, pars intellectiva, the human πνεῦμα quatenus cogitat et intelligit” (El(2080)): see Beck’s Bibl. Psychology, or Laidlaw’s Bib. Doctrine of Man, s.vv.; and cf. notes on 1 Corinthians 1:10, 1 Corinthians 2:16 above; also on Romans 7:23; Romans 7:25. Religious feelings and activities—prayer in chief (Philippians 3:3, Romans 1:9, etc.)—take their rise in the spirit; normally, they pass upward into conception and expression through the intellect.

Verses 14-20
1 Corinthians 14:14-20. § 46. THE νουσ THE NEEDED ALLY OF THE πνευ΄α. In § 44 the Ap. has insisted on edification as the end and mark of God’s gifts to His Church, and in § 45 on intelligibility as a condition necessary thereto. Now the faculty of intelligence is the νοῦς; and we are thus brought to see that for a profitable conduct of worship, and for a sane and sound Church life (1 Corinthians 14:14; 1 Corinthians 14:17 ff., 1 Corinthians 14:23), the understanding must be in exercise: it is a vehicle indispensable (1 Corinthians 14:14 f.) to the energies of the spirit. On this point P. is at one with the men of Gnosis at Cor(2078); he discountenances all assumptions made in the name of “the Spirit” that offend against sober judgment (1 Corinthians 14:20). This passage, in a sense, counterbalances 1 Corinthians 1:18 to 1 Corinthians 2:5; it shows how far the Ap. is from approving a blind fanaticism or irrational mysticism, when he exalts the Gospel at the expense of “the wisdom of the world”.

Verse 15
1 Corinthians 14:15. It is the part of nous to share in and aid the exercises of pneuma: “What is (the case) then? I will pray with the spirit; but I will also pray with the understanding: I will sing with the spirit; but I will also sing with the understanding”.— τί οὖν ἐστιν; “How then stands the matter?” (Quid ergo est? Vg(2081)): one of the lively phrases of Greek dialogue; it “calls attention, with some little alacrity, to the upshot of what has just been said” (El(2082)).— ψάλλω denoted, first, playing on strings, then singing to such accompaniment; Ephesians 5:19 distinguishes this vb(2083) from ᾄδω. Ed(2084) thinks that instrumentation is implied; unless forbidden, Gr(2085) Christians would be sure to grace their songs with music. Through its LXX use, esp. in the title ψαλμοί, t’hillim (Heb.), the word came to signify the singing of praise to God; but the connexion indicates a larger ref(2086) than to the singing of the O.T. Psalms; it included the “improvised psalms which were sung in the Glossolalia, and could only be made intelligible by interpretation” (Mr(2087)). Ecstatic utterance commonly falls into a kind of chant or rhapsody, without articulate words.

Verse 16
1 Corinthians 14:16. “Since if thou bless (God) in spirit”: πνευματι, anarthrous—“in spirit” only without understanding; cf. ἐὰν προσεύχ. γλώσσῃ, 1 Corinthians 14:14.— εὐλογέω (cf. 1 Corinthians 10:16, Matthew 14:19) is used elliptically, of praise to God, like εὐχαριστέω (1 Corinthians 14:17, 1 Corinthians 11:24); it bears ref(2088) to the form, as εὐχ. to the matter of thanksgiving; possibly P. alludes to the solemn act of praise at the Eucharist, this ellipsis being peculiar to blessing at meals.— ἐπεί (cf. 1 Corinthians 5:10, 1 Corinthians 7:14) has its “usual causal and retrospective force, introducing the alternative” (El(2089); so quandoquidem, Bz(2090); alioqui, Cv(2091)).— ὁ ἀναπληρῶν τὸν τόπον τοῦ ἰδιώτου, πῶς ἐρεῖ κ. τ. λ.; “he who fills the position of the unlearned, how will he say the Amen at thy thanksgiving?” P. does not here speak of ὁ ἰδιώτης simply (cf. 1 Corinthians 14:24), as meaning one unversed in Christianity; nor can this word, at so early a date, signify the lay Christian specifically (as the Ff(2092) mostly read it); the man supposed “holds the place of one unversed” in the matter in question being an ἰδιώτης γλώσσῃ (cf. 2 Corinthians 11:6): Thd(2093) rightly paraphrases by ἀμύητος, uninitiated. In cl(2094) Gr(2095), ἰδιώτης means a private person in distinction from the State and its officers, then a layman as distinguished from the expert or professional man. The ptp(2096) ἀναπληρῶν, filling up (see parls.), represents the ἰδιώτης as a necessary complement of the γλωσσολαλῶν (1 Corinthians 12:30). Hn(2097) and others insist on the literal (local) sense of τόπος, as equivalent to ἕδρα not τάξις, supposing that the ἰδιώται occupied a separate part of the assembly room; but this is surely to pre-date later usage.—The united “Amen” seals the thanksgiving pronounced by a single voice, making it the act of the Church—“the Amen,” since this was the familiar formula taken over from Synagogue worship; cf. 2 Corinthians 1:18 ff. On its ecclesiastical use, see El(2098) ad loc(2099), and Dict., of Christian Antiq s.v.— ἐπειδή τί λέγεις οὐκ οἶδεν = the οὐδεὶς ἀκούει of 1 Corinthians 14:2. El(2100) observes, “From this ver. it would seem to follow that at least some portions of early Christian worship were extempore”. indeed, it is plain that extempore utterance prevailed in the Cor(2101) Church (cf. 14 f.).

Verse 17
1 Corinthians 14:17. “For thou indeed givest thanks well”—admirably, finely ( καλῶς: cf. Luke 20:39, James 2:19): words légèrement ironiques (Gd(2102)).— εὐχαριστεῖς = εὐλογεῖς (16: see note, also on 1 Corinthians 1:4).— ὁ ἕτερος, i.e., the ἰδιώτης of 1 Corinthians 14:16 signifies, as in 1 Corinthians 6:6, 1 Corinthians 10:29; the pron(2103) a distinct or even opposite person. P. estimates the devotions of the Church by a spiritually utilitarian standard; the abstractly beautiful is subordinated to the practically edifying: the like test is applied to a diff(2104) matter in 1 Corinthians 10:23; 1 Corinthians 10:33.

Verse 18-19
1 Corinthians 14:18-19. Again (cf. 6, 1 Corinthians 4:6; 1 Corinthians 4:9) the Ap. uses himself for an instance in point. Even at Cor(2105), where this charism was abundant, no one “speaks with tongues” (mark the pl(2106) γλώσσαις) so largely as P. does on occasion; far from thinking lightly of the gift, he “thanks God” that he excels in it. 2 Corinthians 5:13; 2 Corinthians 12:1-4 show that P. was rich in ecstatic experiences; cf. Galatians 2:2, Acts 9:12; Acts 16:9; Acts 22:17; Acts 27:23 f., etc.—The omission of ὅτι after εὐχαριστῶ is exceptional, but scarcely irregular; it belongs to conversational liveliness, and occurs occasionally after a number of the verba declarandi in cl(2107) Gr(2108): cf. note on δοκῶ κ. τ. λ., 1 Corinthians 4:9; and see Wr(2109), p. 683. The Vg(2110), omitting μᾶλλον, reads omnium vestrum lingua loquor, making P. thank God that he could speak in every tongue used at Cor(2111); Jerome, in his Notes, refers the μᾶλλον to the other App., as though P. exulted in being a better linguist than any of the Twelve!— ἀλλὰ ἐν ἐκκλησίᾳ κ. τ. λ.: “but in church-assembly (cf. note on 1 Corinthians 14:4) I would (rather) utter five words with my understanding, that I might indeed instruct others, than ten thousand words in a tongue!”— ἀλλὰ contradicts the seeming implication of 1 Corinthians 14:18—“but for all that”: one might have supposed that P. would make much of a power in which he excels; on the contrary, he puts it aside and prefers to use every-day speech, as being the more serviceable; cf. for the sentiment, 1 Corinthians 9:19-23, 2 Corinthians 1:24; 2 Corinthians 4:5; 2 Corinthians 4:12; 2 Corinthians 4:15; 2 Corinthians 11:7; 2 Corinthians 13:9, 1 Thessalonians 2:6 ff. With his Tongue P. might speak in solitude, “to himself and to God” (1 Corinthians 14:2; 1 Corinthians 14:28, 2 Corinthians 5:13); amongst his brethren, his one thought is, how best to help and benefit them.—For νοῦς in contrast with πνεῦμα, see note on 1 Corinthians 14:14; for its declension, cf. 1 Corinthians 1:10.— κατηχέω (see parls.) differs from διδάσκω as it connotes, usually at least, oral impartation (“ut alios voce instituam,” Bz(2112)), including here prophecy or doctrine (1 Corinthians 14:6). On θέλω … ἤ, dispensing with μᾶλλον, see parls.; malim … quam, Bz(2113) For the rhetorical μυρίους, cf. 1 Corinthians 4:15.

Verse 20
1 Corinthians 14:20. P. has argued the superiority of intelligible speech, as a man of practical sense; he finally appeals to the good sense of his readers: “Brethren, be not children in mind” (see parls.)—“in judgment” (Ed(2114)), “the reasoning power on its reflective and discriminating side” (El(2115)); φρένες differs from νοῦς much as φρόνιμος from f1σοφός (see notes to 1 Corinthians 4:10, 1 Corinthians 10:15). Emulation and love of display were betraying this Church into a childishness the very opposite of that broad intelligence and enlightenment on which it plumed itself (1 Corinthians 1:5, 1 Corinthians 4:10, 1 Corinthians 8:1, 1 Corinthians 10:15, etc.). “It is characteristic of the child to prefer the amusing to the useful, the shining to the solid” (Gd(2116)). This is a keen reproof, softened, however, by the kindly ἀδελφοί (“suavem vim habet,” Bg(2117)).— γίνεσθε, “be in effect,” “show yourselves”; cf. 1 Corinthians 11:1, etc. “In malice, however, be babes (act the babe); but in mind show yourselves full-grown (men)”.—For the force of the ending in νηπιάζω, cf. πυρρ- άζω, to redden, Matthew 16:2; the vb(2118) is based on νήπιος, a kind of superlative to παιδίον—“be (not boyish, but actually) childish” (Ed(2119)), or “infantile, in malice”. For the antithesis of τέλειος (= ἀνήρ) and νήπιος, see 1 Corinthians 2:6, 1 Corinthians 13:9 ff., and parls. For κακία, cf. note on 1 Corinthians 5:8 : P. desiderates the affection of the little child (see Ephesians 4:32 f., for the qualities opp(2120) to κακία), as Jesus (in Matthew 18:1 ff.) its simplicity and humbleness. Gd(2121) excellently paraphrases this ver.: “Si vous voulez être des enfants, à la bonne heure, pourvu que ce soit quant à la malice; mais, quant à l’intelligence, avancez de plus en plus vers la maturité complète”.

Verse 21
1 Corinthians 14:21. This O.T. citation is adduced not by way of Scriptural proof, but in solemn asseveration of what P. has intimated, to his readers’ surprise, respecting the inferiority of the Glossolalia; cf. the manner of quotation in 1 Corinthians 1:19, 1 Corinthians 2:9, 1 Corinthians 3:19. The passage of Isaiah reveals a principle applying to all such modes of speech on God’s part. The title ὁ νόμος Jewish usage extended to Scripture at large; see Romans 3:19, John 10:34. P. shows here his independence of the LXX: the first clause, ὅτι … τούτῳ, follows the Heb., only turning the prophet’s third person (“He will speak”) into the first, thus appropriating the words to God ( λέγει κύριος); Origen’s Hexapla and Aquila’s Gr(2123) Version run in almost the same terms (El(2124)). Paul’s second clause, καὶ οὐδʼ οὕτως εἰσακούσονταί μου, is based on the latter clause of 1 Corinthians 14:12 (translated precisely in the LXX, καὶ οὐκ ἠθέλησαν ἀκούειν), but with a new turn of meaning drawn from the general context: he omits as irrelevant the former part of 1 Corinthians 14:12. The original is therefore condensed, and somewhat adapted. Hf(2125) and Ed(2126) discuss at length the Pauline application of Isaiah’s thought. According to the true interpretation of Isaiah 28:9 ff. (see Cheyne, Delitzsch, or Dillmann ad loc(2127)), the drunken Israelites are mocking in their cups the teaching of God through His prophet, as though it were only fit for an infant school; in anger therefore He threatens to give His lessons through the lips of foreign conquerors (1 Corinthians 14:11), in whose speech the despisers of the mild, plain teaching of His servants (1 Corinthians 14:12) shall painfully spell out their ruin. The ὅτι ( κῖ) is part of the citation: “For in men of alien tongue and in lips of aliens I will speak to this people; and not even thus will they hearken to me, saith the Lord“. God spoke to Israel through the strange Assyrian tongue in retribution, not to confirm their faith but to consummate their unbelief. The Glossolalia may serve a similar melancholy purpose in the Church. This analogy does not support, any more than that of 1 Corinthians 14:10 f. (see notes), the notion that the Tongues of Corinth were foreign languages.— εἰσακούω, to hear with attention, effect, shares the meaning of ὑπακούω (obedio) in the LXX and in cl(2128) Gr(2129)
Verses 21-25
1 Corinthians 14:21-25. § 47. THE STRANGE TONGUES AN OCCASION OF UNBELIEF. The Ap. has striven to wean the Cor(2122) from their childish admiration of the Tongues by showing how unedifying they are in comparison with Prophecy. The Scripture quoted to confirm his argument (1 Corinthians 14:21) ascribes to this kind of manifestation a punitive character. Through an alien voice the Lord speaks to those refusing to hear, by way of “sign to the unbelieving” (1 Corinthians 14:22). These abnormal utterances neither instruct the Church nor convert the world. The unconverted see in them the symptoms of madness (1 Corinthians 14:23). Prophecy has an effect far different; it searches every heart, and compels the most prejudiced to acknowledge the presence of God in the Christian assembly (1 Corinthians 14:24 f.).

Verse 22
1 Corinthians 14:22. The real point of the above citation from Isaiah comes out in ὥστε αἱ γλῶσσαι εἰς σημεῖόν κ. τ. λ., “And so the tongues are for a sign not to the believing, but to the unbelievers”—sc. to “those who will not hear,” who having rejected other modes of instruction find their unbelief confirmed, and even justified (1 Corinthians 14:23 b), by this phenomenon. This interpretation (cf. Matthew 16:4; and for εἰς σημεῖον in the judicial sense, Isaiah 8:18) is dictated by the logical connexion of 1 Corinthians 14:21-22, which forbids the thought of a convincing and saving sign, read into this passage by Cm(2130) and many others. P. desires to quench rather than stimulate the Cor(2131) ardour for Tongues.— ἡ δὲ προφητεία κ. τ. λ., “while prophecy on the other hand” ( δέ) serves the opposite purpose—it “(is for a sign) not to the unbelievers, but to the believing”. οἱ πιστεύοντες implies the act continued into a habit (cf. 1 Corinthians 1:21); οἱ ἄπιστοι, the determinate character. For ὥστε with ind(2132), see note on 1 Corinthians 3:7.

Verse 23
1 Corinthians 14:23 shows the disastrous impression which the exercise of the Tongues, carried to its full extent, must make upon men outside—a result that follows ( οὖν) from the aforesaid intention of the gift (1 Corinthians 14:22): “If then the entire Church should assemble together and all should be speaking with tongues, but there should enter uninstructed persons or unbelievers, will they not say that you are mad!” If the Tongues are, as many Cor(2133) think, the highest manifestation of the Spirit, then to have the whole Church simultaneously so speaking would be the ne plus ultra of spiritual power; but, in fact, the Church would then resemble nothing so much as a congregation of lunatics! A reductio ad absurdum for the fanatical coveters of Tongues.—The ἰδιῶται (here unqualified: otherwise in 16; cf note) are persons unacquainted with Christianity (altogether uninitiated) and receiving their first impression of it in this way, whereas the ἄπιστοι are rejectors of the faith. The impression made upon either party will be the same. The effect here imagined is altogether diff(2134) from that of the Day of Pentecost, when the “other tongues” spoke intelligibly to those religiously susceptible amongst non-believers (Acts 2:11 ff.). The imputation of madness from men of the world P. earnestly deprecates (Acts 26:24 f.).—Ed(2135) renders ἰδιῶται “separatists”—unattached Christians; but this interpretation wants lexical support, and is out of keeping with 1 Corinthians 14:16 : did any such class of Christians then exist?

Verse 24-25
1 Corinthians 14:24-25. How diff(2136) ( δέ) and how blessed the result, “if all should be prophesying and there should enter some unbeliever or stranger to Christianity ( ἰδιώτης: see previous note), he is convicted by all, he is searched by all, the secret things of his heart become manifest; and so he will fall on his face and worship God, reporting that verily God is among you!” This brings out two further notes of eminence in the charism of Prophecy when compared with Tongues: (1) The former edifies the Church (1 Corinthians 14:3 ff.); (2) it employs a man’s rational powers (1 Corinthians 14:14-19); (3) it can be exercised safely by the whole Church, and (4) to the conversion of sinners. That “all” should “prophesy” is a part of the Messianic ideal, the earnest of which was given in the descent of the Spirit at Pentecost: see Numbers 11:23-29, Joel 2:28, Acts 2:4; Acts 2:15 ff.; the speaking of Pentecost Peter identifies with prophesying, whereas P. emphatically distinguishes the Cor(2137) Glossolalia therefrom. Prophecy is an inspired utterance proceeding from a supernatural intuition, which penetrates “the things of the man,” “the secrets of his heart,” no less than “the things of God” (1 Corinthians 2:10 ff.): the light of heart searching knowledge and speech, proceeding from every believer, is concentrated on the unconverted man as he enters the assembly. His conscience is probed on all sides; he is pierced and overwhelmed with the sense of his sin (cf. John 4:29, also John 1:48, 1 Corinthians 8:9, Acts 8:18 ff; Acts 25:25). This form of Prophecy abides in the Church, as the normal instrument for “convicting the world of sin” (John 16:8 ff.); it belongs potentially to “all” Christians, and is in fact the reaction of the Spirit of Christ in them upon the unregenerate (cf. John 20:22 f.); ἐλέγχεται is the precise word of John 16:8.— ἀνακρίνω (see 1 Corinthians 2:14 and parls.) denotes not to judge, but to put on trial, to sift judicially. God alone, through Christ, is the judge of “the heart’s secrets” (1 Corinthians 4:5, Romans 2:16); but the God-taught word of man throws a searching light into these recesses. In 1 Corinthians 14:24 the ἄπιστος precedes the ἰδιώτης (cf. 1 Corinthians 14:23), since in his case the arresting effect of Prophecy is the more signal.— προσκυνήσει and ὄντως ὁ θεὸς κ. τ. λ. are a reminiscence of Isaiah 45:14, following the Heb. txt. rather than the LXX (cf. note on 1 Corinthians 14:21).— ἀπ- αγγέλλων, “taking word away,” reporting, proclaiming abroad (cf. parls.), thus diffusing the impression he has received (cf. John 4:29).— ὄντως (revera, Cv(2138)), really, in very deed—contradicts denials of God’s working in Christianity, such as the ἄπιστος himself formerly had made.— πεσών (aor(2139) ptp(2140), of an act leading up to that of principal vb(2141) and forming part of the same movement) indicates the prostration of a soul suddenly overpowered by the Divine presence. To convince men that “God is in the midst of her” is the true success of the Church.

Verse 26
1 Corinthians 14:26. τί οὖν ἐστίν (cf. 1 Corinthians 14:15), ἀδελφοί; “How then stands the case, brothers?” οὖν is widely resumptive, taking in the whole state of the Cor(2143) Church as now reviewed, with esp. ref(2144) to its abundance of charisms, amongst which Tongues and Prophecy are conspicuous; education must once more be insisted on as the true aim of them all.— ὅταν συνέρχησθε, “whensoever you assemble” (cf. 1 Corinthians 11:18 ff.): here pr.; the aor(2145) of 1 Corinthians 14:23 referred to particular occasions.—“Each has a psalm (to sing)—a teaching, a revelation (to impart)—a tongue, an interpretation (to give).” The succession of the objects of ἔχει perhaps reflects the order commonly pursued in the Church meetings. For ἕκαστος, cf. 1 Corinthians 1:12, etc.: every Cor(2146) Christian has his faculty; there is no lack of gifts for utterance or readiness to use them; cf. 1 Corinthians 1:5, also 1 Corinthians 4:6 ff. This exuberance made the difficulty; all wanted to speak at once—women as well as men (1 Corinthians 14:34); ἔχει, in promptu habet (Mr(2147))—“iteratum, eleganter exprimit divisam donorum copiam” (Bg(2148)). The ψαλμὸς might be an original song (though not chanted unintelligibly, ἐν γλώσσῃ—the latter is enumerated distinctly: see note on ψαλῶ, 15), or an O.T. Psalm Christianly interpreted (see parls.); similarly Philo, De Vita Cont., § 10, describing the Therapeutæ, ὁ ἀναστὰς ὑμῶν ὕμνον ᾄδει εἰς τ. θεόν, ἢ καινὸν αὐτὸς πεποιηκώς, ἢ ἀρχαῖόν τινα τῶν πάλαι ποιητων. For N.T. psalms, see Luke 1, 2, Revelation 4:11; Revelation 5:9 f., 12 f., 1 Corinthians 15:3 f.— διδαχὴ and ἀποκάλυψις (see 6 above; 1 Corinthians 12:28 f.), the two leading forms of Christian edification. Beside the γλῶσσα is set the complementary ἑρμηνία, by which it is utilised for the Church: cf. 1 Corinthians 12:10; 1 Corinthians 12:30; and 1 Corinthians 14:1-19 passim.— πάντα πρὸς τὴν οἰκοδοὴν γινέσθω (pr(2149) impv(2150)), “Let everything be carried on with a view to edification”.

Verses 26-33
1 Corinthians 14:26-33. § 48. SELF-CONTROL IN RELIGIOUS EXERCISES. The enquiry of the Cor(2142) as to whether Tongues or Prophecy is the charism more to be coveted is now disposed of. P. supplements his answer by giving in the two last paragraphs of this chap. certain directions of a more general bearing relative to the conduct of Church meetings, which arise from the whole teaching of chh. 11–14: see the Introd. to Div. iv.

Verse 27-28
1 Corinthians 14:27-28. The maxim πρὸς τ. οἰκοδομὴν κ. τ. λ. is applied to Tongues and Prophecy, as the two main competing gifts: “Whether any one speaks with a tongue (let them speak: sc. λαλείτωσαν) to the number of two ( κατὰ δύο), or at the most three” (at one meeting)—“fiat per binos, aut ad plurimum ternos” (Bz(2151)).— καὶ ἀνὰ μέρος, “and in turn,” idque vicissim (Cv(2152))—not all confusedly speaking at once. Ed(2153) ingeniously renders the κατὰ and ἀνὰ clauses “by two or at most three together, and in turns” (antiphonally), as though the Tongues could be combined in a duet—“the beginning of Church music and antiphonal singing amongst Christians”: but this does not comport with the ecstatic nature of the Glossolalia; moreover, the sense thus given to the second clause would be properly expressed by ἐν μέρει, not ἀνὰ μέρος (Hn(2154)).—“And let one person interpret”: whether one of the γλωσσολαλοῦντες (1 Corinthians 14:13), or someone else present ( ἄλλος, 1 Corinthians 12:10); the use of several interpreters at the same meeting might occasion delay or confusion. “If however there be no interpreter (present), let him (the speaker with the Tongue) keep silence in the Church, but let him talk to himself and to God”: unless his utterance can be translated, he must refrain in public, and be content to enjoy his charism in solitude and in secret converse with God (cf. 1 Corinthians 14:2 ff.); the instruction to “speak in his heart, noiselessly” (so Cm(2155), Est., Hf(2156)) would be contrary to λαλεῖν, and indeed to the nature of a tongue. “ ᾖ for cl(2157) παρῇ, sit for adsit; cf. Luke 5:17; Iliad ix. 688” (Ed(2158)).

Verse 29-30
1 Corinthians 14:29-30. προφῆται δὲ δύο ἢ τρεῖς κ. τ. λ.: “But in the case of prophets, let two or three speak, and let the others discern” (dijudicent, Vg(2159)). In form this sentence varies from the parl(2160) clause respecting the Tongues (1 Corinthians 14:27); see Wr(2161), p. 709, on the frequency of oratio variata in P., due to his vivacity and conversational freedom; the anarthrous προφῆται is quasi-hypothetical, in contrast with γλώσσῃ τις λαλεῖ—not “the prophets,” but “supposing they (the speakers) be prophets, let them speak, etc.” The number to prophesy at any meeting in limited to “two or three,” like that of the Tongue-speakers; the condition ἀνὼ μέρος (1 Corinthians 14:27) is self-evident, where edification is consciously intended (1 Corinthians 14:3, etc.). “The others” are the other prophets present, who were competent to speak (1 Corinthians 14:31); these silent prophets may employ themselves in the necessary “discernment of spirits” (see 1 Corinthians 12:10)— διακρινέτωσαν, acting as critics of the revelations given through their brethren. The powers of προφητεία and διάκρισις appear to have been frequently combined, like those of artist and art-critic. It is noticed that in the Didaché a contrary instruction to this (and to 1 Thessalonians 5:20 f.) is given: πάντα προφήτην λαλοῦντα ἐν πνεύματι οὐ πειράσετε οὐδὲ διακρινεῖτε.—The above regulation implies pre-arrangement amongst the speakers; but this must not hinder the free movement of the Spirit; if a communication be made ex tempore to a silent prophet, the speaker should give way to him: “But if anything be revealed to another seated” (the prophesier stood, as in Synagogue reading and exhortation: Luke 4:1, Acts 13:16), “let the first be silent”. σιγάτω does not command (as σιγησάτω might) an instant cessation; “some token would probably be given, by motion or gesture, that an ἀποκάλυψις had been vouchsafed to another of the προφῆται; this would be a sign to the speaker to close his address, and to let the newly illumined succeed to him” (El(2162)). Even inspired prophets might speak too long and require to be stopped!

Verse 31
1 Corinthians 14:31. By economy of time, every one who has the prophetic gift may exercise it in turn; so the Church will enjoy, in variety of exhortation, the full benefit of the powers of the Spirit conferred on all its members: “For you can (in this way) all prophesy one by one ( καθʼ ἕνα: singulatim, Cv(2163)), in order that all may learn and all may be encouraged”. Stress lies on the repeated πάντες (cf. 1 Corinthians 12:12 f.): let every prophet get his turn, and every hearer will receive benefit (cf. 1 Corinthians 14:26 b); even if the Church members were all prophets, as Paul imagined in 1 Corinthians 14:24, and thinks desirable (1 Corinthians 14:1-5), by due arrangement, and self-suppression on the part of the eloquent, all might be heard.

Verse 32
1 Corinthians 14:32. The maxim πνεύματα προφητῶν προφήταις ὑποτάσσεται, is coupled by καὶ to 1 Corinthians 14:31 under the regimen of γάρ; it gives the subjective, as 1 Corinthians 14:31 the main objective, reason why the prophets should submit to regulation. “How can I prophesy to order?” one of them might ask; “how restrain the Spirit’s course in me?” The Ap. replies: “(for) also the spirits of the prophets are subject to the prophets”; this Divine gift is put under the control and responsibility of the possessor’s will, that it may be exercised with discretion and brotherly love, for its appointed ends. An unruly prophet is therefore no genuine prophet; he lacks one of the necessary marks of the Holy Spirit’s indwelling (see 1 Corinthians 14:33; 1 Corinthians 14:37). This kind of subjection could hardly be ascribed to the ecstatic Glossolalia. On the pl(2164) πνεύματα, signifying manifold forms or distributions (1 Corinthians 12:4; 1 Corinthians 12:11) of the Spirit’s power, see note on 1 Corinthians 12:10.— ὑποτάσσεται is the pr(2165) of a general truth: “a Gnomic Present” (Bn(2166), § 12); cf. 1 Corinthians 3:13, 2 Corinthians 9:7.

Verse 33
1 Corinthians 14:33. The apophthegm of 1 Corinthians 14:32 exemplifies the universal principle of order in God’s works; cf. the deduction drawn in 1 Corinthians 11:3. God’s gift of the Spirit submits itself to the receiver’s will, through whose direction its exercise is brought into regulated and edifying use: “For God is not (a God) of disorder (or seditionis, Cv(2167)), but of peace”. To suppose that God inspires His prophets to speak two or three at a time, to make a tumult in the Church and refuse control, would be to suppose Him the author of confusion, of chaos instead of cosmos.— ἀκαταστασία (see parls.) is a word of the LXX and later Gr(2168), denoting civil disorder or mutiny; it recalls the σχίσματα and ἔριδες of 1 Corinthians 1:10 f., 1 Corinthians 11:18 f., to which emulation in the display of spiritual powers seems to have contributed.—“As it is in all the Churches of the saints”: in evidence of the “peace” which God confers on human society, P. can point to the conduct of Church meetings in all other Christian communities—a feature proper to “assemblies of the saints”. Here is a final and solemn reason why the prophets of Cor(2169) should practise self-control and mutual deference: cf. 1 Corinthians 11:16; also 1 Corinthians 1:2 b, and note; 1 Corinthians 16:1.—On the connexion of the ὡς clause, see Ed(2170) or El(2171) W.H(2172) attach it to 1 Corinthians 14:31, regarding 1 Corinthians 14:32-33 a as a parenthesis; but this breaks the continuity of 1 Corinthians 14:31-32; nor does it appear that “all the churches” had the superabundance of prophets that necessitated the restrictions imposed in 1 Corinthians 14:29-31. Other leading editors (Tisch., Mr(2173), Hn(2174), Hf(2175), Bt(2176), Gd(2177)) link this qualification to the following context; but it comes in clumsily before the impv(2178) of 1 Corinthians 14:34, and the repetition of ἐν ταῖς ἐκκλησίαις is particularly awkward. On the other hand, the ref(2179) to the example of the other Churches appropriately concludes the Apostle’s appeals on the weighty subject, of universal interest, which has occupied him throughout this chapter.

Verse 34
1 Corinthians 14:34. αἱ γυναῖκες ἐν ταῖς ἐκκλησίαις σιγάτωσαν: “Let women (Gr(2182) generic art(2183)) keep silence in the church assemblies, for it is not allowed them to speak”; cf. 1 Timothy 2:12, where the “speaking” of this passage is defined as “teaching, or using authority over a man”. The contradiction between this veto and the language of 1 Corinthians 11:5, which assumes that women “pray” and “prophesy” in gatherings of Christians and forbids their doing so “with uncovered head,” is relieved by supposing (a) that in 1 Corinthians 11:5 P. refers to private gatherings (so Cv(2184), Bg(2185), Mr(2186), Bt(2187), Ev(2188), El(2189)), or means specifically at home (Hf(2190)), while here speaking ἐν ἐκκλησίᾳ is forbidden (1 Corinthians 14:35); but there is nothing in ch. 11 to indicate this distinction, which ex hyp. is vital to the matter; moreover, at this early date, the distinction between public and private Christian meetings—in church or house—was very imperfectly developed. Or (b), the instances admitted in 1 Corinthians 11:5 were exceptional, “où la femme se sentirait pressée de donner essor à un élan extraordinaire de l’Esprit” (Gd(2191)): but πᾶσα γυνή (1 Corinthians 11:5) suggests frequent occurrence. (c) Hn(2192) supposes participation in the ecstatic manifestations forbidden, as though γλώσσῃ were understood with λαλεῖν. (d) Ed(2193) thinks the tacit permission of 1 Corinthians 11:5 here withdrawn, on maturer consideration. But (e), in view of the words that follow, “but let them be subject” and “if they want to learn” (contrasted with λαλεῖν by δέ), and on comparison with the more explicit language of 1 Timothy 2:12, in view moreover of the principle affirmed in ch. 1 Corinthians 11:3 ff., it appears probable that P. is thinking of Church-teaching and authoritative direction as a rôle unfit for women.— ὑποτασσέσθωσαν is the key-note of Paul’s doctrine on the subject (cf. also Ephesians 5:22 ff., etc.). This command cannot fairly be set aside as a temporary regulation due to the state of ancient society. If the Ap. was right, there is a ὑποτάσσεσθαι which lies in the nature of the sexes and the plan of creation; but this must be understood with the recollection of what Christian subjection is (see Galatians 5:13 b, Ephesians 5:22 ff.; also note on 1 Corinthians 11:3 above).—What “the law says” was evidently in Paul’s mind when he grounded his doctrine in ch. 11. on the O.T. story of the creation of Man and Woman. For Jewish sentiment in the matter, see Wetstein ad loc(2194), Vitringa, Synag., p. 724; Schöttgen, Hor., p. 658. For Gr(2195) feeling, cf. Soph., Ajax, 293, γυναιξὶ κόσμον ἡ σιγὴ φέρει (Ed(2196)); for Early Church rule, Const. Apost., iii., 6, Conc. Carthag., iv. 99 (quoted by El(2197)).

Verses 34-40
1 Corinthians 14:34-40. § 49. FINAL INSTRUCTIONS ON CHURCH ORDER. In 1 Corinthians 14:34 ff. P. returns to the matter which he first touched upon in reproving the disorderly Church life at Cor(2180), viz., the irregular behaviour of certain Christian women (1 Corinthians 11:2-16): there it was their dress, now it is their tongue that he briefly reproves. 1 Corinthians 14:37 f., glancing over the injunctions of Div. IV. at large, commend their recognition as a test of the high pretensions to spiritual insight made at Cor(2181) 1 Corinthians 14:39 recapitulates Paul’s deliverance on the vexed question of Tongues versus Prophecy. 1 Corinthians 14:40 adds the final maxim of propriety and order,—a rule of administration as comprehensive and important as the πάντα πρὸς οἰκοδομὴν of 1 Corinthians 14:26.

Verse 35
1 Corinthians 14:35. εἰ δέ τι θέλουσιν μανθάνειν: “But if they want to learn something”—if this is the motive that prompts them to speak. This plea furnishes an excuse, consistent with the submission enjoined, for women raising their voices in the Church meetings; but even so P. deprecates the liberty. As between μανθάνειν and μαθεῖν after θέλω and the like, El(2198) thus distinguishes: “when attention is directed to the procedure of the action specified, the pr(2199) is commonly used; when simply to the action itself, the aor(2200)”—In bidding the Cor(2201) women of enquiring minds to “ask at home of their own husbands,” P. is laying down a general rule, not disposing of all cases that might arise; since the impv(2202) of 1 Corinthians 14:35 admits of exceptions, so may that of 1 Corinthians 14:34 : the utterances of Pentecost (Acts 2:4) proceeded from “all,” both men and women (cf. 18 f.); there is also the notable instance of Philip’s “four daughters which did prophesy” (Acts 21:9). At Cor(2203) there was a disposition to put men and women on an equal footing in public speaking and Church leadership; this is stigmatized as αἰσχρὸν (turpe, inhonestum; cf. 1 Corinthians 11:6; 1 Corinthians 11:13 ff.); it shocks moral feeling. For ἐν ἐκκλησίᾳ, see 1 Corinthians 11:18.

Verse 36
1 Corinthians 14:36. The Ap. adds the authority of Christian usage to that of natural instinct (cf. the connexion of 1 Corinthians 10:14; 1 Corinthians 10:16), in a tone of indignant protest: “Or (is it) from you (that) the word of God went out? or to you only did it reach?”—i.e., “Neque primi, neque soli estis Christiani” (Est.). The Cor(2204) acted without thinking of any but themselves, as though they were the one Church in the world, or might set the fashion to all the rest (see note on 1 Corinthians 1:2 b; also 33 above, and 1 Corinthians 11:16). For the self-sufficiency of this church, cf. 1 Corinthians 4:6 ff., 1 Corinthians 5:2. On καταντάω εἰς, see 1 Corinthians 10:11.— ἢ links this ver. with the foregoing, “Or (if what I have said is not sufficient), etc.”

Verse 37-38
1 Corinthians 14:37-38. ἃ γράφω ὑμῖν, in the apodosis, includes, beside the last particular (1 Corinthians 14:34 ff.), the other instructions of this Ep.; προφήτης and πνευματικὸς in the protasis recall esp. the directions of chh. 12–14: cf. 1 Corinthians 11:4, 1 Corinthians 12:1, 1 Corinthians 14:1.— δοκεῖ, as in 1 Corinthians 3:18 (see note), is putat, sibi videtur (not videtur alone, Vg(2205)), denoting self-estimation. The term πνευματικὸς includes every one endowed with a special gift of the Spirit; cf. the pl(2206) πνεύματα, 1 Corinthians 14:12. Hf(2207) and Hn(2208) think however that the disjunctive ἢ narrows the ref(2209) of “spiritual,” by contrast with “prophet,” to the sense of “speaker with tongues”; but this is a needless inference from the part(2210); the Ap. means “a prophet, or a man of the Spirit (in any sense)”. The adj(2211) πνευματικός (in masc.: see parls.) refers not to spiritual powers ( τὰ πνευματικά, 1 Corinthians 12:1, etc.), but to spiritual character (= ὁ κατὰ πνεῦμα, ἐν πνεύματι, Romans 8.), which gives insight in matters of revelation (cf. John 7:17; John 8:31 f.). While the true “prophet,” having a kindred inspiration (cf. 1 Corinthians 14:29), will “know well of the things” the Ap. “writes, that they are a commandment of the Lord” ( κυρίου ἐστὶν ἐντολή, “are what the Lord commands”; cf. 1 Corinthians 2:10-16, 1 Corinthians 7:40, and notes, 2 Corinthians 8:3), this ability belongs to “the spiritual” generally, who “judge all things” (1 Corinthians 2:15); being “of God,” they hear His voice in others (cf. John 8:42 f., etc.; 1 John 2:20; 1 John 4:6). The “Lord” is Christ, the Head of the Church, who “gives commandment to His Apostles” (cf. 1 Corinthians 7:10; 1 Corinthians 7:25, 1 Corinthians 11:23, 1 Corinthians 12:3, etc.; Matthew 28:20, etc.).—For ἐπι- γινωσκέτω, cf. 1 Corinthians 13:12—“judicet atque agnoscat” (Est.); the pr(2212) impv(2213) asks for a continued acknowledgment of Christ’s authority in His Apostle.—“But if any one is ignorant (of this), he is ignored” ( ἀγνοεῖται)—a retribution in kind. The professor of Divine knowledge who does not discern Paul’s inspiration, proves his ignorance; his character as “prophet” or “spiritual” is not recognised, since he does not recognise the Apostle’s character; cf. Matthew 10:14 f., Matthew 10:41, John 13:20, for this criterion as laid down by Christ; the Ap. John assumes it in 1 Corinthians 4:6.— ἀγοεῖται, is pr(2214) in tense, ignoratur (not ignorabitur, Vg(2215)), affirming an actual rejection—sc. by the Lord, who says to such despisers of His servants, “I know you not” (cf. 1 Corinthians 8:3; 2 Timothy 2:19; John 5:42, etc.); but by His Apostle too, who cannot acknowledge for fellow-servants men who repudiate the Lord’s authority in him (cf. 3 John 1:9 f.). Christ foretold that He would have to disown “many who had prophesied” in His name (Matthew 7:22 f.). If ἀγνοείτω be read (still preferred by Mr(2216), Bt(2217), Ev(2218), Gd(2219), with R.V. txt.), the impv(2220) is permissive, as in 8:15: “sibi suæque ignorantiæ relinquendos esse censeo” (Est.)—a counsel of lespair; contrast 2 Timothy 2:24 ff.

Verse 39-40
1 Corinthians 14:39-40 restate the advice of 1 Corinthians 14:1 in the light of the subsequent discussion, moderating the Church’s zeal for demonstrative charisms by insisting on the seemliness and good order which had been violated by their unrestrained exercise (1 Corinthians 14:26-33). “And so, my brothers, covet to prophesy”: ζηλοῦτε, cf. 1 Corinthians 12:31; τὸ προφητεύειν replaces by the regular inf(2221) the telic ἵνα προφητεύητε of 1 Corinthians 14:1 (see note).— καὶ τὸ λαλεῖν μὴ κωλύετε γλώσσαις, “and the speaking with tongues do not hinder“; this is to be allowed in the Church, but not encouraged like Prophecy, of course with the proviso that the Tongue has its interpreter (1 Corinthians 14:13; 1 Corinthians 14:28). For ὥστε with impv(2222), see 1 Corinthians 4:5, etc.— πάντα δὲ γινέσθω: “But let all things be carried on, etc.“: the δὲ attaches this caution specially to 1 Corinthians 14:39; zeal for Prophecy and permission of Glossolalia must be guarded by the observance at all points of decorum and discipline.— εὐσχημόνως (see parls., and note on 1 Corinthians 7:35), honeste (Vg(2223)) or decenter; North. Eng. mensefully (cf. Ephesians 4:1; Ephesians 5:4; Ephesians 5:33 above)—a sort of “ethical enhancement of the more mechanical κατὰ τάξιν” (El(2224)). On the latter expression, opp(2225) of ἀτάκτως, cf. 2 Thessalonians 3:6 f., also 1 Corinthians 11:34 b above: the Cor(2226) would interpret it by P.’s previous instructions—his παραδόσεις, ἐντολαί, ὁδοὶ ἐν χριστῷ—and those given in this Ep.— εὐσχημόνως demands a right Christian taste and deportment, κατὰ τάξιν a strict Christian method and rule of procedure.

15 Chapter 15 

Verse 1-2
1 Corinthians 15:1-2. “Now I give you to know, brothers” (cf. 1 Corinthians 12:3, for γνωρίζω): Paul writes, with a touch of blame, as though informing the Cor(2234) of what the staple of his message had been, that on which their whole Christianity is built (cf. 2 Corinthians 13:5, Romans 6:3)—viz., “the good news which,” on the one hand, “I proclaimed to you (for cognate noun and vb(2235), emphasising the benefit of the news, cf. 1 Corinthians 9:18, etc.), which also,” on the other hand, “you received; in which also you stand fast (cf. 1 Corinthians 1:6, 1 Corinthians 11:2), through which also you are being saved”. 1 Corinthians 15:11 similarly contrasts the correspondent part of proclaimers and receivers in attesting the saving facts (cf. 1 Corinthians 11:23). The three relative clauses describe the inception, continuance, and progressive benefits of the faith of this Church.— σώζεσθε affirms a present, continuous salvation (cf. Romans 8:24, Ephesians 2:8); but “salvation,” with Paul, always looks on to the future (see Romans 5:9, 1 Thessalonians 5:8 ff.).—The connection of τίνι λόγῳ εὐηγγελισάμην ὑμῖν; is difficult to seize. The two interpretations of the R.V., txt. and marg. (also A.V.), are those commonly adapted: (a) making the τίνι λόγῳ dependent on γνωρίζω, as appositive to τὸ εὐαγγέλιον κ. τ. λ., “I make known the good news … with what word I preached, etc.” (so Bg(2236), Hn(2237), Ed(2238)); (b) prefixing the clause, with an inversion of the normal order, to the hypothetical εἰ κατέχετε, which states the condition of σώζεσθε, “(you are saved), if you hold fast by what word I preached (it) to you” (Bz(2239), Mr(2240), Ev(2241), Gd(2242), Bt(2243), El(2244), Sm(2245), Wr(2246), Bm(2247)). There are convincing objections to both views, advanced by Mr(2248) and El(2249) against (a), and by Ed(2250) and Hn(2251) against (b): beside the harsh inversion it requires, (b) leaves the interrog. τίνι (the instances of τίς for ὃς, with ἔχω, adduced in Bm(2252)’s Grammar are not really parl(2253)), and the substitution of λόγος for εὐαγγέλιον, unexplained. Preferring therefore construction (a,) one feels that at this distance the τίνι λόγῳ clause practically dataches itself from γνωρίζω (Hf(2254)); the Ap. restates τὸ εὐαγγέλιον ὃ εὐηγγελισάμην ὑμῖν in the altered shape of a challenge to the memory and faith of his readers—an interrogation prompted by the misgiving expressed directly afterwards in εἰ κατέχετε: “In what word (I ask) did I preach (it) to you?—(you will remember) if you are holding (it) fast!—unless you believed idly!” The λόγος is “the word of the gospel” (Acts 15:7; cf. Ephesians 1:13, Colossians 1:5), “the story of the cross,” etc. (1 Corinthians 1:17), as told by P.—quo sermone (Bz(2255)); not qua ratione (Vg(2256)); nor quo pacto (Er(2257), Cv(2258)). Can it be that the Cor(2259) have let this slip? or did they believe it εἰκῇ—not frustra, in vain (so Vg(2260), and most others, as in Galatians 3:4), but in the common cl(2261) sense of εἰκῇ, temere (cf. Romans 13:4, Colossians 2:18), heedlessly, at random, without serious apprehension, without realising the facts involved. The self-contradiction of the τινὲς (1 Corinthians 15:12) shows levity of belife. For ἐκτὸς εἰ μὴ, see 1 Corinthians 14:5.

Verses 1-11
1 Corinthians 15:1-11. § 50. THE FACTS CONCERNING CHRIST’S RESURRECTION. The doubt which the Ap. combats strikes at the fundamental, probative fact of his Gospel. He must therefore go back to the beginning, and reassert the “first things” he had taught at Cor(2233) (1 Corinthians 15:1-4); to establish the resurrection of Jesus Christ is logically to destroy the theorem, “There is no resurrection of the dead” (1 Corinthians 15:12). Six successive appearances of the Risen One are enumerated—the first made to Kephas, and the last to Paul himself—(1 Corinthians 15:5-9); the list is not intended as exhaustive, but includes the names most prominent in the Church, the witnesses whose testimony would be best known and most accessible. The Ap. dwells on the astonishing mercy that was in this way vouchsafed to himself (1 Corinthians 15:9 f.), insisting finally, on the unbroken agreement of the Apostolic preaching and of the Church’s faith in regard to this supremely important event (1 Corinthians 15:11).

Verse 3-4
1 Corinthians 15:3-4 answer the question put in 1 Corinthians 15:2, reinforming the readers: “For I delivered to you amongst the first things, that which I also received”.— καὶ emphasises the identity of the παραδοθὲν and παραλημφθέν, involved in the character of a “faithful steward” (1 Corinthians 4:1 f., cf. John 17:8, etc.). How these matters had been received—whether by direct revelation (Galatians 1:12) or through other contributory channels (cf. note on 1 Corinthians 11:23 above)—is irrelevant.— ἐν πρώτοις, in primis, in chief (cf. 1 Timothy 1:15 f.). The things thus delivered are “that Christ died for our sins according to the Scriptures, and that He was buried, and that He has been raised on the third day according to the Scriptures”. Amongst the three πρῶτα, the first and third are πρώτιστα (cf. 2 Corinthians 5:14 f., Romans 4:25, 1 Thessalonians 4:14, etc.); the second is the link between them, signalising at once the completeness of the death and the reality of the resurrection (cf. Romans 6:4; Romans 10:7); ὅτι ἐτάφη καὶ ὅτι ἐγήγερται is a more vivid and circumstantial expression for ὅτι ἐγήγερται ἐκ νεκρῶν (1 Corinthians 15:12, etc.).—The two chiefest facts P. and the other Apostolic preachers (1 Corinthians 15:2) were accustomed to verify, both separately and jointly, from the Old Testament, κατὰ τὰς γραφάς (Acts 13:32 ff; Acts 17:3; Acts 26:22 f., Romans 1:2 ff.), after the manner of Jesus (Luke 22:37; Luke 24:25 ff., John 3:14). But it was the facts that opened their eyes to the meaning of the Scriptures concerned (cf. John 2:22; John 20:9). The death and burial are affirmed in the aor(2262) as historical events; the resurrection is put with emphasis into the pf. these, as an abiding power (cf. 1 Corinthians 15:14; 1Co_15:17; 1Co_15:20) = ἐγερθεὶς … οὐκέτι ἀποθνήσκει (Romans 6:9; cf. Hebrews 7:25).—“For our sins,” see parls.—“pro peccatis nostris abolendis” (Bg(2263)). “P. could not have said ὑπὲρ f1τῶν ἁμαρτιῶν ἡμῶν if Christ’s death were only an example of self-denial, not because ὑπὲρ must be rendered ‘instead of’ (in loco), but because the ref(2264) to sin involves with ὑπὲρ the notion of expiation” (Ed(2265)); cf. the excellent note of Mr(2266); see the exposition of the relation of Christ’s death to man’s sin in 2 Corinthians 5:18 ff., Romans 3:23 ff; Romans 5:6-11, Galatians 3:10 ff., with notes in this Comm(2267) ad locc.; also 1 Corinthians 15:56 below, and note. The definition on the third day indicates that “in His case restoration to life ensued, instead of the corruption of the corpse that sets in otherwise after this interval” (Hf(2268)). Jesus appears to have seen a Scriptural necessity in the “third day” (Luke 24:46).

Verse 5
1 Corinthians 15:5. καὶ ὅτι ὤφθη κηφᾷ, εἶτα τοῖς δώδεκα: so much of the evidence P. states as having been formally delivered to the Cor(2269) along with the facts attested; for these two clauses are under the regimen of παρέδωκα (1 Corinthians 15:3). The manifold testimony was detailed with more or less fulness at diff(2270) times; but P. seems always to have related imprimis the witness of Kephas and the Twelve, beside the revelation to himself (1 Corinthians 15:8). The Lord’s manifestation to Peter (on the form Kephas, see 1 Corinthians 1:12) preceded that given to the body of the Apostles (Luke 24:34). Peter’s evidence, as the witness of Pentecost and ἀπόστολος τ. περιτομῆς, was of palmary importance, ἀξιόχρεων εἰς μαρτυρίαν (Thd(2271)), esp. in view of the consensus to be asserted in 1 Corinthians 15:11 (cf. 1 Corinthians 1:12).— ὤφθη with dat(2272), appeared (pass, aor(2273), in reflexive sense: see Bm(2274), pp. 52, 187), is used of exceptional, supernatural appearances (see parls.). “The twelve,” the college of the App., without exact regard to number: actually ten, wanting Judas Iscariot, and Thomas absent on the first meeting. Luke speaks on this occasion of “the eleven (the Western reading here) and those with them,” Luke 24:33; Paul cites the official witnesses.

Verse 6
1 Corinthians 15:6 carries forward ὤφθη into a new sentence, independent of παρέδωκα … ὅτι: the four remaining manifestations P. recites without indicating whether or not they formed a part of his original communication.— ἔπειτα (cf. 1 Corinthians 15:23; 1Co_15:46, 1 Corinthians 12:28) ὤφθη κ. τ. λ.: “After t at (deinde) He appeared to above ( ἐπάνω, cf. Mark 14:5) five hundred brethren once for all” (semel, Bz(2275)). Nowhere else has ἐφάπαξ the meaning simul, at once (so Vg(2276), and most interpreters, in violation of usage). This was the culminating manifestation of the risen Jesus, made at the general gathering to which His brethren were invited by Him in a body, as it is related in Matthew 28:7; Matthew 28:10, Mark 16:7; the appearance to “the eleven” described in Matthew 28:16 ff. is recorded as the sequel to this summons, and implies the presence of a larger assembly (see esp. the words οἱ δὲ ἐδίστασαν in 1 Corinthians 15:17), such as P. alludes to; the great charge of Matthew 28:18 ff., closing the First Gospel, corresponds by its importance to this ἐφάπαξ.—P. writes a quarter of a century after the event; the followers of Jesus were mostly young in age for “the majority” ( οἱ πλείονες) to have been still alive. On ἕως ἄρτι, see 1 Corinthians 4:13.

Verse 7
1 Corinthians 15:7. “After that, He appeared to James”—sc. James, the brother of the Lord, as elsewhere in P. (Galatians 1:19; Galatians 2:9; Galatians 2:12), included in the ἀδελφοὶ τ. κυρίου of 1 Corinthians 9:5 above (see note); associated with P. in Acts 15:13; Acts 21:18 (see notes). The manifestation to James—only mentioned here—the chief of our Lord’s formerly unbelieving brothers (John 7:5), explains the presence of “His brothers” amongst the 120 disciples at Jerus. (Acts 1:14) and James’ subsequent leadership in the mother Church. His high position at the time of writing accounts for his citation in this place. Paul made acquaintance with James as well as Peter on his first visit to the Jerus. Church (Galatians 1:18 f.). The well-known story about the meeting of Jesus with James told by Jerome (De viris illustr., 2) implies an earlier date for this than Paul’s narrative admits of, since ἔπειτα signifies succession in time; succession of rank cannot be intended.—“After that, to all the apostles”: in this formal enumeration, ἀπόστολοις bears its strictest sense, and could hardly include James (see Acts 1:13 f.; he is not certainly so styled in Galatians 1:19). Paul was, presumably, aware of the absence of Thomas on the occasion of 1 Corinthians 15:5, and his consequent scepticism (John 20:24 ff.); he therefore says distinctly that all participated in this latter sight, which coincides in point of time with Acts 1:6-12, not John 20:26. The witness of the First App. to the resurrection was complete and unqualified.

Verse 8
1 Corinthians 15:8. ἔσχατον δὲ πάντων, ὡσπερεὶ τῷ ἐκτρώματι: “But last of all, as it were to the abortion (a creature so unfit and so repulsive), He appeared also to me”.— ἔσχατον (adv(2277)) πάντων marks the conclusion of a long series; cf. 1 Corinthians 4:9, also Mark 12:22.— ὡσπερεί, a frequent cl(2278) conjunction, “nonnihil mitigat—ut si [or quasi]: docet non debere hoc nimium premi, … Articulus vim habet ( τῷ ἐκτρώματι). Quod inter liberos est abortus, inquit, id ego sum in apostolis.… Ut abortus non est dignus humano nomine, sic apostolus negat se dignum apostoli appellatione” (Bg(2279); similarly Est., Mr(2280), Al(2281), Ed(2282), Sm(2283)); ἔκτρωμα need not be pressed beyond this figurative and descriptive meaning. However, Cv(2284), Gr(2285), Bt(2286), Gd(2287), and many find in the phrase an indication of the suddenness and violence of Paul’s birth into Christ; Hn(2288) and El(2289) see pictured in it, more appropriately, the unripe birth of one who was changed at a stroke from the persecutor into the Apostle, instead of maturing normally for his work,—“P. describes himself thus in contrast with those who, when Jesus appeared to them, were already brothers or apostles, already born as God’s children into the life of faith in Christ” (Hf(2290)). Sm(2291) aptly suggests that τὸ ἔκτρωμα was one of the insulting epithets flung at Paul by the Judaists; in their eyes he was a wirklich Missgeburt. He adopts the title—“the abortion, as they call me”—and gives it a deeper meaning. His low stature may have suggested the taunt: cf. 2 Corinthians 10:10, and Acta Pauli et Theclae, 3. An abortion is a living, genuine offspring.

Verse 9
1 Corinthians 15:9. ὁ ἐλάχιστος corresponds to ἔσχατον πάντων (1 Corinthians 15:8); “the least” properly comes “last”: cf. Ephesians 3:8, which enhances this expression; also 1 Timothy 1:15.— ὃς οὐκ εἰμὶ ἱκανὸς καλεῖσθαι κ. τ. λ., “who am not fit to bear the name of apostle”.— ἱκανὸς (lit(2292) reaching up to, hinreichend), as distinguished from ἄξιον (worthy: 1 Corinthians 16:4), denotes adequacy, competence for office or work (cf. 2 Corinthians 3:5); the words are interchangeable “where the capacity to act consists in a certain moral condition of mind and heart” (Ed(2293): cf. Matthew 3:2, and John 1:27).— διότι (propterea quod, Bz(2294)) ἐδίωξα κ. τ. λ., “because I persecuted the Church of God”—a remorse which never left the Ap. (cf. Galatians 1:13, 1 Timothy 1:13 ff., Acts 26:9 ff.); the prominence of this fact in Luke’s narrative is a sign of Paul’s hand. The Church of Jerus., whatever opposition to himself might proceed from it, was always to Paul “the church of God” (Galatians 1:13; Galatians 1:22): on this phrase, see note to 1 Corinthians 1:2. For καλέομαι, in this sense, cf. Romans 9:25 f., Hebrews 2:2. This ver. explains how P. is “the abortion” among the App.; in respect of his dwarfishness, and the unripeness of his birth into Apostleship.

Verse 10
1 Corinthians 15:10. “God’s grace,” which makes Paul what he is (see 1 Corinthians 9:1 f.: the double εἰμὶ is firmly assertive—“I am what I verily am”), is the favour, utterly undeserved, that summoned Saul of Tarsus from the foremost rank of the persecutors to the foremost rank amongst the servants of the Lord Jesus: cf. 1 Timothy 1:14, Ephesians 3:8; Ephesians 2:7, Galatians 1:13 ff. The grace of Apostleship implies the antecedent grace of forgiveness and adoption.— καὶ ἡ χάρις αὐτοῦ ἡ εἰς ἐμὲ κ. τ. λ., “and His grace that was extended (or went out) unto me, has not proved vain”: cf. the emphatic ἐμοὶ of Ephesians 3:8; the repeated art(2295) marks me as the signal object of this grace; for χάρις εἰς, cf 1 Peter 1:10.— κενή (cf. 1 Peter 1:14) means not void of result (that is ματαία, 1 Peter 1:17), but void of reality: Paul’s Apostleship was no titular office, no mere benevolence towards an unworthy man; the favour brought with it a labour quite as extraordinary—“nay, but ( ἀλλʼ) more abundantly than they all did I labour”.— κοπιάω connotes exertion, painful or exhausting toil; see note on κόπος, 1 Corinthians 15:8. So that, if last and least at the outset, and conspicuously unfit for Apostleship, in execution P. took the premier place: see 2 Corinthians 10:13-18; 2 Corinthians 11:23; 2 Corinthians 12:2 ff., Romans 15:15-21.— αὐτῶν πάντων, presumably, more than all the rest together: by his single labours P. had extended the kingdom of Christ over a region wider than all the Twelve had traversed up to this date.—From the depth of Paul’s self-abasement a new pride is ready to spring, which is corrected instantly by the words, οὐκ ἐγὼ δέ, ἀλλʼ ἡ χάρις τοῦ θεοῦ σὺν ἐμοί: “not I, however, but the grace of God (working) with me”—this really wrought the work; I was its instrument. See 1 Corinthians 3:7 ff., 1 Corinthians 12:6, Philippians 2:12 f., Ephesians 3:20, Colossians 1:29; and for the turn of expression, Galatians 2:20.

Verse 11
1 Corinthians 15:11 breaks off the comparison between himself and the other App., into which Paul was being drawn, to sum up the statement of fact and evidence concerning Christ’s resurrection: “Whether then it were I (1 Corinthians 15:8 f.) or they (Kephas, the Twelve, the first disciples, James 5 ff.), so we proclaim (1 Corinthians 15:3 f.), and so you believed (1 Corinthians 15:2)”. For εἴτε, εἴτε, giving alternatives indifferent from the point of view assumed, cf. 1 Corinthians 3:22, 1 Corinthians 10:31, etc.— οὕτως is emphatic: in the essential matters of 1 Corinthians 15:1-4 and the crucial point of the resurrection of Jesus, there is not the least variation in the authoritative testimony; Peter, James, Paul—Jerusalem, Antioch, Corinth—are in perfect accord, preaching, believing, with one mind and one mouth, that the crucified Jesus rose from the dead.—On κηρύσσω, see note to 1 Corinthians 1:23.—This closes the case on the ground of testimony.

Verse 12
1 Corinthians 15:12. δὲ contrasts with the affirmation of all Christians (1 Corinthians 15:11) the contradictory dogma of τινὲς ἐν ὑμῖν. For their sake P. made the rehearsal of 1 Corinthians 15:1 ff. “But if Christ is preached, (to wit) that He is raised from the dead”—not “it is preached that Christ, etc.”: the preaching of Christ is the preaching of His resurrection; ἐγηγερμένος and ἐσταυρωμένος (see 1 Corinthians 1:23 f., 1 Corinthians 2:2) are, both of them, predicates inseparable from χριστός (cf. Romans 4:24 f., Romans 8:34, 1 Corinthians 10:9, 2 Corinthians 5:15; Acts 17:18, 1 Peter 3:18; 1 Peter 3:21, etc.). For the pf. ἐγήγερται, see 1 Corinthians 15:4.—If this is so, “how (is it that) amongst you some say?”—a crying contradiction, that Christ is preached as risen and is so believed by the readers, and yet some of them say, ἀνάστασις νεκρῶν οὐκ ἔστιν, “There is no (such thing as a) resurrection of dead (men)!” (cf. the modern dogma, “Miracles never happen”),—a sweeping denial of anything of the kind. The doctrine of the Sadducees (Acts 23:8); cf., for the Greeks, out of countless parls., Æschylus, Eumen., 639 ἅπαξ θανόντος οὔτις ἐστʼ ἀνάστασις.—The deniers are “some” (not many), quidam, quos nominare nolo (Mr(2297): cf. 2 Corinthians 10:2, etc., Galatians 1:7): “were they the ‘few wise men’ of 1 Corinthians 1:26?” (Ed(2298)). Their maxim belonged to the current “wisdom of this age” (1 Corinthians 1:20, 1 Corinthians 3:19 f.).— πῶς, of surprised expostulation, as in Galatians 2:14; for the emphasis on ἐν ὑμῖν, cf. John 14:9, πῶς σὺ λέγεις;

Verses 12-19
1 Corinthians 15:12-19. § 51. IF CHRIST IS NOT RISEN? Paul has intrenched his own position; he advances to demolish that of his opponents. His negative demonstration, taking the form of a destructive hypothetical syllogism, has two branches: he deduces (a), in 1 Corinthians 15:13-15, from the (supposed) non-existence of the fact of resurrection, the falsity of the faith ( κενὴ ἡ πίστις) accorded to it, and of the witnesses attesting it; (b), in 1 Corinthians 15:17-19, from the non-existence of the fact, the unreality of the effects derived from it ( ματαία ἡ πίστις). Are the sceptics at Cor(2296) prepared to affirm that the App. are liars? and that the new life and hopes of their fellow-Christians are an illusion? In arguing these two points, P. presses on the impugners twice over (1 Corinthians 15:13; 1 Corinthians 15:16), that their general denial logically and in principle excludes Christ’s resurrection.

Verse 13
1 Corinthians 15:13 opposes ( δὲ) the thesis of the τινὲς by a syllogism in the modus tollens—“sublato genere, tollitur et species” (Gr(2299)): if bodily resurrection is per se impossible, then there is no risen Christ (so Bg(2300), Mr(2301), Al(2302), Bt(2303), Ed(2304), El(2305), etc.); the abstract universal negative of the deniers 1 Corinthians 15:16 will restate in the concrete. Hn(2306) and Gd(2307) (somewhat similarly Cm(2308), Cv(2309)) hold, on the other hand, that P. is making out the essential connexion between Christ’s rising and that of the Christian dead—in which case he should have written ἡ ἀνάστασις τῶν νεκρῶν; he speaks of “the dead in Christ” first in 1 Corinthians 15:18. Hn(2310) and Gd(2311) justly observe that the τινὲς might have allowed Christ’s resurrection as an exception; but the point of Paul’s argument is that this is logically impossible, that the absolute philosophical denial of bodily resurrection precludes the raising up of Jesus Christ; on the other hand, if He is risen, the axiom ἀνάστασις οὐκ ἔστιν is disproved, the spell of death is broken, and Christ’s rising carries with it that of those who are “in Christ” (1 Corinthians 15:18; 1 Corinthians 15:20-23, 1 Thessalonians 4:14; cf. John 11:25, Hebrews 2:15).

Verse 14-15
1 Corinthians 15:14-15. The implicit affirmative conclusion just intimated P. will develop afterwards. He has first to push the opposing axiom to further consequences. (1) if the fact is untrue, the testimony is untrue—“But if Christ is not raised, vain therefore is our proclamation, vain also your faith”.— κενός (see note on οὐ κενή, 10; and cf. κενόω, 1 Corinthians 1:17, etc.) signifies void, unsubstantial (inanis, Vg(2312))—a hollow witness, a hollow belief, while μάταιος (1 Corinthians 15:17; see parls.) is “vain” as ineffectual, frustrate. For κήρυγμα, see note on 1 Corinthians 1:21; on its distinction from λόγος (2), see 1 Corinthians 2:4 : ἡμῶν includes P. and his colleagues (1 Corinthians 15:11). For ἄρα, see 1 Corinthians 5:10.—If “the message is empty,” declaring a thing that is not, “the faith is also empty,” building on the thing that is not; preaching and faith have no genuine content; the Gospel is evacuated of all reality.—For the character of P. and his fellow-witnesses this conclusion has a serious aspect: “We are found moreover (to be) false witnesses of God”—men who have given lying testimony, and that about God, “the worst sort of impostors” (Gd(2313))! τοῦ θεοῦ is objective gen(2314), as the next clause shows; it is always “God” to whom P. imputes the raising of Christ, who by this act gave His verdict concerning Jesus (Romans 1:4, Galatians 1:1, Ephesians 1:20; Acts 2:36; Acts 13:30-39; Acts 17:31).— δὲ καὶ calls emphatic attention to another and contrasted side of the matter in hand.— εὑρισκόμεθα approaches the sense of ἐλεγχόμεθα or ἁλισκόμεθα (see parls.)—“discovered” in a false and guilty position.—Nothing can be stronger evidence than this passage to the objective reality, in Paul’s experience, of the risen form of Jesus. The suspicion of hallucination, on his own part or that of the other witnesses, was foreign to his mind; the matter stood on the plain footing of testimony, given by a large number of intelligent, sober, and responsible witnesses to a sensible, concrete, circumstantial fact: “Either He rose from the grave, or we lied in affirming it”—the dilemma admits of no escape.— ὅτι ἐμαρτυρήσαμεν κ. τ. λ.: “in that we testified against God that He raised up the Christ—whom He did not raise, if indeed then (as ‘some’ affirm) dead (men) are not raised up”. κατὰ τ. θεοῦ, adversus Deum (Vg(2315), Est., Mr(2316), Hn(2317), Gd(2318), Ed(2319), Sm(2320)), as always in such connexion in N.T. (see 1 Corinthians 4:6 and parls.), not de Deo (Er(2321), Bz(2322), Al(2323), El(2324), A.V.); the falsehood (ex hyp.) would have wronged God, as, e.g., the ascription of miracles to God traduces Him in the eyes of Deists.— ἤγειρε τὸν χριστόν, “the Messiah,” whom “according to the Scriptures” (1 Corinthians 15:3 f.; cf. Luke 24:46, Acts 17:3; Acts 26:22 f., etc.) God was bound to raise from the dead.— εἴπερ ἄρα, si videlicet (Bz(2325)), supposing to be sure; see 1 Corinthians 8:5; and 1 Corinthians 5:10, for ἄρα.

Verse 16
1 Corinthians 15:16 restates the position of the τινές (1 Corinthians 15:13; see note), in order to press it to another, even more intolerable conclusion: (1) 1 Corinthians 15:14-15 proved the witness untrue, if the fact is unreal; (2) 1 Corinthians 15:17-18 conclude the effects unreal, if the fact is unreal.

Verse 17-18
1 Corinthians 15:17-18 unfold this latter consequence in a form parl(2326) to the former: εἰ δὲ … ἄρα (1 Corinthians 15:14). For ματαία (syn(2327) with ἀργή, James 2:20; with ἀνωφελεῖς, Titus 3:9), see note on κενόν (1 Corinthians 15:14); a faith is “frustrate,” “null and void,” “which does not save from sin; now “Christ died for our sins” (1 Corinthians 15:3), but His resurrection makes His death valid, publishing it to men as accepted by God and availing for redemption (Romans 4:25; Romans 8:33 f., 1 Corinthians 10:9; Luke 24:46 f.; Acts 13:32-38—observe the γνωστὸν οὖν ἔστω); it is hereby that “God gives the victory”over both sin and death (1 Corinthians 15:57). ln Christ’s resurrection is the seal of our justification, and the spring of our sanctification (Romans 6:4-11); both are wanting, if He is still in the grave. The absence of both is implied in being “yet in your sins”—unforgiven, unrenewed. Now this is contrary to experience (1 Corinthians 1:30, 1 Corinthians 6:11); the Cor(2328) readers know themselves to be saved men, as Paul and the App. know themselves to be honest men (1 Corinthians 15:15). P. leaves the inference, which observes the strict method of the modus tollens, to the consciousness of his readers (cf. 1 Corinthians 15:20): “We are true witnesses, you are redeemed believers; on both accounts it is certain that Christ has risen,—and therefore that there is a resurrection of the dead”.—A further miserable consequence of the negative dogma emerges from the last: ἄρα καὶ οἱ κοιμηθέντες … ἀπώλοντο. “Then also those that were laid to sleep in Christ perished!”—perished (ptp(2329) and vb(2330) both aor(2331)) when we laid them to rest, and with the “perishing” which befalls those “yet in their sins” (cf. 1 Corinthians 1:18, 1 Corinthians 8:11, Romans 2:12; Romans 6:23, etc.; also John 8:21; John 8:24). They were “put to sleep in Christ” (cf. 1 Thessalonians 4:14), as the sense of His presence and the promises of His gospel turned their death into sleep (John 11:2, etc.). The ματαιότης of being lulled to sleep when falling into utter ruin! They thought “the sting of death” drawn (1 Corinthians 15:56), and lay down to rest untroubled: cruelly deceived! For the unclassical position of ἄρα, see Wr(2332), p. 699.

Verse 19
1 Corinthians 15:19 expresses the infinite bitterness of such a deception. In the right order of words (see txtl. note), μόνον is attached to ἠλπικότες (cf. Luke 24:21): “If in this life we have only had hope in Christ”—no present deliverance from sin, no future inheritance in heaven—“we are more than all men to be pitied”. for a hope without legitimate basis or ultimate fruition, Christians have sacrificed all material good! (cf. 1 Corinthians 15:30 ff., 1 Corinthians 4:11 ff.; Hebrews 10:32-39, Luke 18:22, etc.). ἠλπικότες ἐσμὲν = ἠλπίκαμεν (1 Timothy 4:10), with stress laid on the actual condition of those who have formed this futile hope. ἐν χριστῷ points to Christ as the ground of Christian hope (cf. Philippians 2:19). ἐν τῇ ζωῇ ταύτῃ brings to mind all that the Christian forfeits here and now—losing “this life” for the vain promise of another, letting earth go in grasping at a fancied heaven; no wonder the world pities us!—Ed(2333) ad loc(2334) answers well the censure passed on the Ap., as though he made the worth of goodness depend on its future reward: (1) P. does not say “we are more worthless”—a good man may be very “pitiable,” and all the more because of his worth; (2) on Paul’s hypothesis (1 Corinthians 15:17), moral character is undermined, while future happiness is destroyed, by denial of the Resurrection.

Verse 20
1 Corinthians 15:20. νυνὶ δέ (cf. 1 Corinthians 12:18) marks the logical point P. has reached by the reductio ad impossibile of the negative proposition attacked in 1 Corinthians 15:12. Christ has been raised; therefore there is a resurrection of the dead (1 Corinthians 15:12-18): “now” the ground is cleared and the foundation laid for the declaration that the Christian dead shall rise in Him—“Christ has been raised from the dead, a firstfruit of them that have fallen asleep”; He has risen in this character and purpose, “not to remain alone in his estate of glory”(Gd(2335)).— ἀπαρχὴ τῶν κεκοιμημένων (pf. of abiding state: cf. John 11:11 f., Matthew 27:52) = ἀρχή, πρωτότοκος ἐκ τῶν νεκρῶν and πρωτότοκος τῶν νεκρῶν (Colossians 1:18, Revelation 1:5).—Cm(2336) and Bg(2337) are surely right in seeing here an allusion to the first harvest-sheaf ( ἀπαρχὴν του θερισμοῦ ὑμῶν, Leviticus 23:10 : cf. in this connexion Matthew 13:39 ff. with John 5:28 f. and Revelation 14:14 ff.) of the Passover, which was presented in the Sanctuary on the 16th Nisan, probably the day of the resurrection of Jesus; this allusion is in the Easter strain of 1 Corinthians 5:6 ff. (see notes). The first ripe sheaf is an earnest and sample of the harvest, consecrated to God and laid up With Him (cf. Romans 6:10 f.) in anticipation of the rest. The Resurrection has begun.

Verses 20-28
1 Corinthians 15:20-28. § 52. THE FIRSTFRUIT OF THE RESURRECTION AND THE HARVEST. Paul has proved the actuality of Christ’s personal resurrection by the abundant and truthful testimony to the fact (1 Corinthians 15:5-15), and by the experimental reality of its effects (1 Corinthians 15:17). In 1 Corinthians 15:20 a he therefore amrms it unconditionally, having overthrown the contrary assertion that “there is no resurrection of the dead.” But Christ never stands alone; He forms “a body” with “many members” (1 Corinthians 12:12); He is “firstborn among many brothers” (Romans 8:29, Colossians 1:18, John 15:5, etc.). His rising shows that bodily resurrection is possible; nay, it is inevitable for those who are in Him (1 Corinthians 15:18; 1 Corinthians 15:20 b, 1 Corinthians 15:23). In truth, the universal redemption of Christ’s people from the grave is indispensable for the realisation of human destiny and for the assured triumph of God’s kingdom (1 Corinthians 15:24-28). The Ap. thus advances from the experimental (§ 51) to the theological proof of his theorem, much as in Romans 5:1-21.

Verse 21-22
1 Corinthians 15:21-22 explain the identification of the risen Christ with those sleeping in death, which was assumed by the word ἀπαρχή. It rests on the fact that Christ is the antitype of Adam, the medium of life to the race as Adam was of death. This parl(2338) is resumed in 1 Corinthians 15:46 ff., where it is applied to the nature of the resurrection body, as here to the universallty of the resurrection. These two passages form the complement of Romans 5:12-21; the antithesis of Adam and Christ—who represent flesh, trespass, death and spirit, righteousness, life respectively—is thus extended over the entire career of the race viewed as a history of sin and redemption.—“For since through man (there is) death, through man also (there is) a resurrection of the dead”: διʼ ἀνθρώπου, “through a man (qua man)”—through human means or mediation. For ἐπειδὴ, quandoquidem (Cv(2339)), see 1 Corinthians 1:21 f.; the first fact necessitated and shaped the second: man was the channel conveying death to his kind (Romans 5:12), through the same channel the counter current must flow (Romans 5:15, etc.).—This goes deeper than ἀπαρχή; Christ is the ἀρχή, the principle and root of resurrection life (Colossians 1:18).—“Through man” implies that Death is not, as philosophy supposed, a law of finite being or a necessity of fate; it is an event of history, a calamity brought by man upon himself and capable of removal by the like means.— ὥσπερ γὰρ ἐν τῷ ἀδὰμ κ. τ. λ.: “For just as in the Adam all die, so also in the Christ all will be made alive”. The foregoing double διʼ ἀνθρώπου opens out into “the (representative) Adam and Christ”—the natural and spiritual, earthly and heavenly counterparts (1 Corinthians 15:45 ff.), the two types and founders of humanity, paralleled by ὥσπερ … καὶ οὕτως (cf. Romans 5:12 ff.).—The stress of the comparison does not lie on πάντες, as though the Ap. meant to say that “all (men)” will rise in Christ as certainly as they die in Adam (so, with variations, Or(2340), Cm(2341), Cv(2342), Mr(2343), Gd(2344), Sm(2345), El(2346), referring to John 5:28 f., Acts 24:15): says Bt(2347) says, the absence of ἄνθρωποι tells against such ref(2348) to the race (contrast Romans 5:12; Romans 5:18), also the use of ζωοποιέω (see below). The point is that as death in all cases is grounded in Adam, so life in all cases is grounded in Christ (cf. John 6:53; John 11:25)—no death without the one, no life without the other (Aug(2349), Bg(2350), Hf(2351), Ed(2352), Hn(2353), Bt(2354)). πάντες = οἱ πολλοί (Romans 5:18 f.), as set in contrast with ὁ εἷς ἄνθρωπος.— ζωοποίεω is narrower in extension than ἐγείρω (1 Corinthians 15:20), since the latter applies to every one raised from the grave (1 Corinthians 15:15 f., 1 Corinthians 15:35); wider in intension, as it imports not the mere raising of the body, but restoration to “life” in the full sense of the term (Hf(2355); cf. 1 Corinthians 15:45, Romans 6:8; Romans 8:11; John 5:21; John 6:63),—an ἀνάστασιν ζωῆς (John 5:29). A firm and broad basis is now shown to exist for the solidarity between Christ and the holy dead ( οἱ κεκοιμημένοι) affirmed in 1 Corinthians 15:20.

Verse 23
1 Corinthians 15:23. But ἀπαρχὴ implies difference in agreement, distinction in order along with unity in nature and determining principle. Hence the added qualification, ἕκαστος δὲ ἐν τῷ ἰδίῳ τάγματι, κ. τ. λ.: “But each in his proper rank—Christ (as) firstfruit; thereafter, at His coming, the (people) of Christ”. τάγμα signifies a military division (cf. 1 Corinthians 14:40). There are two τάγματα (cf. Matthew 13:8) of the resurrection host; the Captain ( ὁ ἀρχηγός, Hebrews 2:10; cf. ἀπαρχὴ above), in His solitary glory; and the rest of the army now sleeping, to rise at His trumpet’s sound (1 Corinthians 15:52, 1 Thessalonians 4:16).—It is incongruous to make a third τάγμα out of τὸ τέλος (1 Corinthians 15:24) as Bg(2356) and Mr(2357) would do, paraphrasing this as “the last act (of the resurrection),”—viz., the resurrection of non-Christians. Their introduction is irrelevant: P. has proved the resurrection of Christ, and is now making out that the resurrection of His sleeping ones is bound up with His own. Christ and Christians are the participants in the resurrection of life. ἔπειτα, opp(2358) of πρῶτον (cf. 46) implied in ἀπαρχὴ, is defined by ἐν τῇ παρουσίᾳ. Some attach the latter phrase to οἱ τοῦ χριστοῦ, referring it to the first advent; but Christ’s παρουσία in the N.T. always signifies His future coming. There is nothing to exclude O.T. saints (see 1 Corinthians 10:4; Hebrews 11:26; Hebrews 11:40, John 1:11), nor even the righteous heathen (Acts 10:35, Matthew 25:32; Matthew 25:34, John 10:16), from the τάγμα of “those who are Christ’s”.

Verse 24
1 Corinthians 15:24. εἶτα τὸ τέλος: “Then (is) the end”—sc., “at His coming”. Christ’s advent, attended with the resurrection of His redeemed to eternal life, concludes the world’s history; then “the harvest” which is “the end of the world” (Matthew 13:39 f., 49; cf. Revelation 14:15 f.), “the end of all things” (1 Peter 4:7), the dénoûment of the drama of sin and redemption in which “the Adam” and “the Christ” have played out their respective parts, the limit of the human horizon.—As ἔπειτα was defined by ἐν τῇ παρουσίᾳ, so εἶτα by the two ὅταν clauses: “when He yields up the kingdom to His God and Father, when He has abolished every rule and every authority and power”. The two vbs. denote distinct, but connected and complementary acts. παραδιδῷ (the reading παραδιδοῖ is sbj(2359), not opt.: Bm(2360), p. 46) is pr. sbj(2361), signifying a proceeding, contingent in its date and manner of occurrence, but concurrent with εἶτα, which again rests upon ἐν τ. παρουσίᾳ. The aor(2362) sbj(2363) καταργήσῃ (Lat. futurum exactum) signalises an event lying behind the παραδιδῷ and by its nature antecedent thereto,—“when He shall have done away, etc.”; every opposing force has been destroyed, then Christ lays at the Father’s feet His kingdom. “Cum tradat (not tradiderit: so Vg(2364), eading παραδῷ) regnum, etc., cum evacuerit omnem principatum, etc.”—The title τῷ θεῷ καὶ πατρί, “to Him who is God and Father,” contains the reason for this παράδοσις: Christ’s one aim was to glorify the Father (Luke 2:49, John 4:34; John 6:38; John 17:4, etc.); this end was reached proximately at the cross (John 19:30), and will be so ultimately when our Lord, having “subdued all things to Himself” (Philippians 3:21), is able to present to the Father a realm dominated by His will and filled with His obedient sons (cf. Matthew 6:9 f.). This is no ceasing of Christ’s rule, but the inauguration of God’s eternal kingdom: παραδιδῷ does not connote the losing of anything (see John 17:10); it is just the rendering to another of what is designed for Him (cf. 1 Corinthians 15:3, 1 Corinthians 5:5, Romans 8:32, Luke 4:6; Luke 10:22, etc.). “The end” does not mean the termination of Christ’s sovereignty, which in its largest sense began before the world (John 1:1-3; John 17:5) and is its goal (Colossians 1:16); but the termination of the reign of sin and death (Romans 5:21; cf. John 6:37 ff.). At the συντέλεια “the throne of God and of the Lamb,” “the kingdom of Christ and of God,” fills the N.T. horizon (Ephesians 5:5, Revelation 11:15; Revelation 22:3).— ἀρχὴν, ἐξουσίαν κ. τ. λ., should not be limited (with Ff(2365) generally, Est., Ed(2366), Gd(2367), El(2368), Sm(2369): Everling, Paulin. Angelol. u.s.w., p. 44, in view of Ephesians 1:21; Ephesians 6:12, Colossians 2:15, etc.) to angelic powers, or demons; nor (as by Cv(2370), Gr(2371): cf. 1 Corinthians 2:6) to earthly rulers: πᾶσαν … πᾶσαν … (see πάντας τοὺς ἐχθροὺς, 25; πάντα ὑπέταξεν, 27; also Romans 8:37-39) embraces all forces oppugnant to God (Bg(2372), Cr(2373), Hn(2374), Hf(2375), Bt(2376)), on earth or above it, whether they exercise princely sway ( ἀρχὴν) or moral authority ( ἐξουσίαν) or active power ( δύναμιν). Death is a βασιλεὺς amongst these (Romans 5:14); and behind death Satan (Hebrews 2:14 f.), “the prince” and “god of this world” (2 Corinthians 4:4, John 14:30). On καταργέω, see note to 1 Corinthians 1:28.

Verse 25
1 Corinthians 15:25 sustains the representation of the τέλος just given by prophetic words of Scripture (cf. 1 Corinthians 15:3 f.): “For He must needs reign, until He has put all the enemies underneath His feet”. Not till every enemy of God is vanquished can Christ’s existing kingdom reach its end. P. is thinking of the culmination, not the cessation, of Christ’s kingship (see note on παραδιδῷ, 1 Corinthians 15:24).— πάντας is added to the text of the Psalmist, as if to say: “Every one of the foes proscribed in the Messiah’s charter must submit, before He can present to His Father a perfect kingdom”; see parls., for other applications of this cardinal O.T. dictum.—On δεῖ, see note to 1 Corinthians 8:2.— ἄχρις οὗ—radically “up to,” rather than “until, (the time at) which”—in later Gr(2377) takes sbj(2378) of future contingency dispensing with ἄν (Wr(2379), p. 371)—.The words of Psalms 110. are freely adapted: θῇ gets its subject from αὐτόν, viz. Christ—not God, as imported by Est., Bz(2380), Bg(2381), Hf(2382), Gd(2383), to suit the Ps.; it is parl(2384) in tense-construction to καταργήσῃ (1 Corinthians 15:24, see note).

Verse 26
1 Corinthians 15:26. ἔσχατος ἐχθρὸς καταργεῖται ὁ θάνατος: “(As) last enemy death is abolished”—in other words, “is abolished last among these enemies”.— ἔσχατος is the emphatic part of the predicate; and καταργ. (see 1 Corinthians 1:28) is in pr(2385) tense, of what is true now in God’s determination, in the fixed succession of things (cf. 1 Corinthians 3:13). Death personified, as in 1 Corinthians 15:55, Isaiah 25:8, Revelation 20:14. If all enemies must be subdued, and death is last to fall, then“the end” (1 Corinthians 15:24) cannot be until Christ has delivered His own from its power and thus broken Death’s sceptre.—This ver. should close with a full stop. καταργεῖται ὁ θάνατος is the Christian counter-position to the ἀνάστασις οὐκ ἔστιν of Cor(2386) philosophy; the τινὲς of 1 Corinthians 15:12 say, “There is no resurrection”; P. replies, “There is to be no death”. The dogma of unbelief has been confuted in fact by Christ’s bodily resurrection (1 Corinthians 15:13 ff.); in experience, by the saving effect thereof in Christians (1 Corinthians 15:17); and now finally in principle, by its contrariety to the purpose and scope of redemption (1 Corinthians 15:21-26), which finds its goal in the death of Death. Hofmann makes τὸ τέλος in 1 Corinthians 15:24 adverbial to 1 Corinthians 15:26 (“at last,” cf. 1 Peter 3:8), with the ὅταν clauses as its definitions and the γὰρ clause parenthetical: “then finally, when etc., when etc. (for etc.), as last enemy death is abolished”. His construction is too artificial to be sustained; but he sees rightly that this ver. is the climax of the Apostle’s argument.

Verse 27-28
1 Corinthians 15:27-28 are a supplement to 1 Corinthians 15:20-26. They reaffirm, in new words of Scripture, the unlimited dominion assigned to Christ (1 Corinthians 15:25-27 a), in order to reassert more impressively the truth that only through His absolute victory can the kingdom of God be consummated (24a, 28b). The opening γὰρ adduces, by way of comment, a prophecy parl(2387) to that cited in 1 Corinthians 15:25 and specifically applied in 1 Corinthians 15:26. Psalms 8 promised to man complete rule over his domain (cf. Hebrews 2:5 ff.); as man Christ here stands forth the countertype of Adam (1 Corinthians 15:21 f.) who forfeited our estate, winning for Himself and His own the deliverance from death (Hebrews 2:9; Hebrews 2:14 f.) which seals His conquest and sets “all things under His feet”. But ( δὲ … δέ) this subjection of all things to Christ is no infringement of God’s sovereignty nor alienation of His rights; on the contrary, it is the means to their perfect realisation. Such is the purport of the two ὅταν sentences, the second of which repeats in another way, after the interposed δῆλον ὅτι clause, what the first has announced, τότε αὐτὸς ὁ υἱὸς furnishing their common apodosis (cf. 54); so Hf(2388), R.V. marg., after the Vg(2389) and Lat. interpreters. The two vv. then read as follows: “For ‘all things did He put in subjection under His feet’. But when He hath said, ‘All things are brought to subjection’ (manifestly, with the exception of Him that put all things in subjection to Him)—yea, when all things have become subject to Him, then shall (also) the Son Himself become subject to Him that made subject to Him all things, to the end that God may be all in all”.—God is the tacit subject of ὑπέταξεν, as supplied by the familiar Ps. and brought out by the ptps. in 1 Corinthians 15:27 b, 28b; but Christ is subject to εἴπῃ—not God speaking in Scr., or at the end of the world (so Mr(2390), Ed(2391), El(2392), etc.), nor ἡ γραφή (D.W(2393), and others), nor propheta (Bg(2394)). “All things are subdued!” is the joyful announcement by the Son that the grand promise recorded in the 8th Psalm is fulfilled; “the ὑπέταξεν of God affirms the purpose, the ὑποτέτακται of Christ attests its accomplishment” (Hf(2395), Hn(2396)). Thus ὅταν εἴπῃ is simultaneous with ὅταν καταργήσῃ (1 Corinthians 15:24) and ὅταν θῇ ὑπὸ τ. πόδας (1 Corinthians 15:25): Christ proclaims the victory at last achieved; He reports that, with the abolition of death, His commission is ended and the travail of His soul satisfied. For anticipatory sayings of His, giving an earnest of this crowning word, see Matthew 11:27; Matthew 28:18, John 3:35.— ὅταν ὑποταγῇ κ. τ. λ. (1 Corinthians 15:28) reassumes objectively, as matter of fact, what was given subjectively in ὅταν εἴπῃ κ. τ. λ. as the verdict of Christ upon His own finished work. Those who read δῆλον ὅτι κ. τ. λ. as a principal sentence, the apodosis to the first ὅταν clause (A.V., Mr(2397), El(2398), etc.), borrow from the protasis πάντα ὑποτέτακται—more strictly ὑποτετάξεται or (by zeugma) ἔσται, after the virtually fut(2399) εἴπῃ (cf. 28b, 54b); this, however, makes a halting sentence: “But when He [God] says, ‘All things have been made subject,’ it is evident [that this will be, or that all things will be subjected] with the exception of Him, etc.”—an affirmation of quite subsidiary importance, on which the writer has no need to dwell. The non-inclusion of God in the category of “things subjected” is rather a self-evident assumption made by the way, and serving to prepare for and throw into relief the real apodosis, “then shall the Son Himself also become subject, etc.,” to which both the ὅταν clauses press forward. The advl(2400) use of δῆλον ὅτι (perhaps better written δηλονότι = δηλαδή), signifying manifestly or to wit (sine dubio, Vg(2401)), is familiar in Attic Gr(2402); no other certain instance occurs in the N.T. The remark that He who gave dominion is not Himself under it, reserves behind the Messianic reign the absolute supremacy of God, to which Christ will conform at the plenitude of His kingship.— τὰ πάντα (equivalent to “the universe”) gathers into a totality the πάντα otherwise separate and diverse: cf. Colossians 1:17, τὰ πάντα ἐν αὐτῷ συνέστηκεν.— ὑποταγήσεται (mid(2403) in force, like the 2nd aor(2404) pass(2405) in Romans 10:3, in consistency with the initiative ascribed to Christ throughout) has often been explained away, to avoid Arian or Sabellian inferences from the text; it affirms no other subjection of the Son than is involved in Sonship (see note on 24). This implies no inferiority of nature, no extrusion from power, but the free submission of love ( αὐτὸς ὁ υἱός, “the Son of His own accord will subject Himself”—not in addition to, but in distinction from the πάντα), which is the essence of the filial spirit that actuated Christ from first to last (cf. John 8:29; John 12:27, etc.). Whatsoever glory He gains is devoted to the glory and power of the Father (John 17:2, etc.), who glorifies Him in turn (John 17:5; Philippians 2:9 ff.). ὑποταγήσεται speaks the closing word of Christ’s mission, as ἰδοὺ ἥκω τοῦ ποιῆσαι τὸ θέλημά σου was its opening word (Hebrews 10:7).—It is hard to say whether ζνα ᾖ ὁ θεὸς κ. τ. λ. is dependent on ὁ υἱὸς ὑποταγήσεται (so most commentt.) or on τ. ὑποτάξαντι (so Hf(2406), and some others). This solemn conclusion most fitly attaches to the princ. vb(2407); it expresses the loyal purpose of the Son in His self-subjection, whose submission exhibits the unity of the Godhead (cf. John 10:30-36; John 17:23), and constitutes itself the focus and uniting bond of a universe in which God’s will is everywhere regnant and His being everywhere immanent.— πᾶσιν neuter, like πάντα.

Verse 29-30
1 Corinthians 15:29-30. There are certain conditions of interpretation bearing on the sense of the much discussed expression οἱ βαπτιζόμενοι ὑπὲρ τῶν νεκρῶν which bar out a large number of attempted explanations: (a) οἱ βαπτιζόμενοι, unless otherwise defined, can only mean the recipients of Christian baptism, in its well-understood sense as the rite of initiation into the Christian state administered upon confession of faith (1 Corinthians 1:13 ff., 1 Corinthians 12:13, Romans 6:3 f., Galatians 3:27, etc.). (b) ὑπὲρ τῶν νεκρῶν (not ὑπὲρ νεκρῶν, “on behalf of dead persons” as such: cf. 1 Corinthians 15:2, etc.) points to a specific class of “the dead” interested in the baptism of the living—presumably to “the (Christian) dead” of the last §, and probably to those amongst them who were connected with “the baptised” in question. (c) In following up 1 Corinthians 15:29 with the words of 1 Corinthians 15:30 ( τί καὶ ἡμεῖς κινδυνεύομεν;) (2409). associates himself with the action of “those baptised for the dead,” indicating that they and he are engaged on the same behalf (for καὶ ἡμεῖς associating “we” with persons aforementioned, cf. 2 Corinthians 4:13, Galatians 2:16; Galatians 4:3, Ephesians 2:3, etc.). This last consideration excludes the interpretation, at present widely adopted (Ambrst., Anselm, Grot., Mr(2410), Holsten, Al(2411), Hn(2412), Bt(2413), El(2414), Sm(2415)), that P. alludes to a practice then (it is conjectured) in vogue at Cor(2416), which existed much later amongst the heretical Cerinthians and Marcionites (see Cm(2417) ad loc(2418) in Cramer’s Catena; Tert(2419), De Resurr. Carnis, 48, adv. Marc., v., 10; Epiph., Hær., xxviii., 6), viz., that of the vicarious baptism of living Christians as proxies for relatives or friends dying unbaptised. With such a proceeding P. could not have identified himself, even supposing that it existed at this time in the Church (of which there is no evidence), and that he had used it by way of argumentum ad hominem. An appeal to such a superstitious opus operatum would have laid the Ap. open to a damaging retort. Gd(2420) justly asks, ‘A quoi eût servi ce procédé de mauvaise logique et de bonne foi douteuse?” This objection tells less forcibly against the view, lately suggested, that P. alludes to some practice of substitutionary baptism observed in the Pagan mysteries, finding thus a witness to the Resurrection in the heathen conscience, καὶ ἡμεῖς adding thereto the Christian practical testimony; but condition (a) forbids this solution. As El(2421) admits, condition (b) also bears strongly against the prevalent exposition. (b) moreover negatives the idea of Cm(2422) and the Gr(2423) Ff(2424), maintained by Est. and Ev(2425) (see the ingenious Addit. Note of the latter), that ὑπὲρ τῶν νεκρῶν means, as Thp(2426) puts it, ὑπὲρ ἀναστάσεως, ἐπὶ προσδοκίᾳ ἀναστάσεως: if P. meant this, why did he not say it? The following ὑπὲρ αὐτῶν indicates that by ὑπὲρ τῶν νεκρῶν definite (dead) persons are meant. Ed(2427) notices with approval the rendering of John Edwards (Camb., 1692), who supposed these “baptized” to be men converted to Christianity by the heroism of the martyrs; somewhat similarly, Gd(2428) This points in the right direction, but misses the force of ὑπέρ (on behalf of; not διά, on account of), and narrows the ref(2429) of τῶν νεκρῶν (cf. 1 Corinthians 15:18; 1Co_15:20; 1Co_15:23); there is no indication in the ep. of martyrdoms at Cor(2430) (see, on the contrary, 1 Corinthians 4:9 f.). P. is referring rather to a much commoner, indeed a normal experience, that the death of Christians leads to the conversion of survivors, who in the first instance “for the sake of the dead” (their beloved dead), and in the hope of reunion, turn to Christ—e.g., when a dying mother wins her son by the appeal, “Meet me in heaven!” Such appeals, and their frequent salutary effect, give strong and touching evidence of faith in the resurrection; some recent example of the kind may have suggested this ref(2431) Paul designates such converts “baptised for the dead,” since Baptism seals the new believer and commits him to the Christian life (see note, 1 Corinthians 12:13) with all its losses and hazards (cf. 1 Corinthians 12:30). The hope of future blessedness, allying itself with family affections and friendship, was one of the most powerful factors in the early spread of Christianity. Mr(2432) objects to this view (expounded by Köster) that τ. νεκρῶν needs definition by συγγενῶν καὶ φίλων, or the like, to bear such meaning; but to each of these βαπτιζόμενοι those who had thus influenced him would be “the dead”. The obscure passage has, upon this explanation, a large, abiding import suitable to the solemn and elevated context in which it stands; the words reveal a communion in Christ between the living and departed (cf. Romans 14:9), to which the hope of the resurrection gives validity and worth (cf. 1 Thessalonians 5:10; 1 Thessalonians 5:2 These. 1 Corinthians 2:10).—For ἐπεί, since otherwise, else (alioquin, Vg(2433); Germ. da sonst), see note on 1 Corinthians 5:10.— τί ποιήσουσιν; (see LXX parls.) indicates that the hope on which these baptisms rest will be stultified, without a resurrection; it will betray them (Romans 5:5).— εἰ ὅλως νεκροὶ κ. τ. λ., “If absolutely (omnino, Vg(2434): see note, 1 Corinthians 5:10) dead men are not raised” (the axiom of the unbelievers, 12, 15, etc.), unfolds the assumption involved in ἐπεὶ as the protasis of τί καὶ βαπτίζονται ὑπὲρ αὐτῶν; which repeats, with emphasis on the pronoun, the former question—“Why indeed are they baptised for them?” how can they be interested in the baptism of survivors, if they have perished (1 Corinthians 15:18)? On this assumption, converts would have been gained upon false hopes (cf. 1 Corinthians 15:19), as well as upon false testimony (1 Corinthians 15:15).—“Why also do we run hazard every hour?”—further consequent of εἰ νεκροὶ οὐκ ἐγείρονται: “our case (that of the App. and other missionaries, braving death unceasingly: see 11; 1 Corinthians 4:9 ff., 2 Corinthians 4:10 ff; 2 Corinthians 11:23 ff.; John 15:18 to John 16:22) is parl(2435) to theirs; as they, in love for the dead whom they hope to meet again, take up the cross of Christian profession, so we in the same hope face hourly peril”.

Verses 29-34
1 Corinthians 15:29-34. § 53. THE EFFECT OF UNBELIEF IN THE RESURRECTION. To clinch the argument for the truth and the necessity of the Christian resurrection and to bring it home to the readers, the Ap. points out how futile Christian devotion must be, such as is witnessed in “those baptised for the dead” and in his own daily hazards, if death ends all (1 Corinthians 15:29-31); present enjoyment would then appear the highest good (1 Corinthians 15:32). The effect of unbelief in the future life is already painfully apparent in the relaxed moral tone of a certain part of the Cor(2408) Church (1 Corinthians 15:33 f.).

Verse 31-32
1 Corinthians 15:31-32 a. In no slight jeopardy do P. and his comrades stand; for his part he declares, “Daily I am dying; my life at Ephesus has been that of a combatant with wild beasts in the arena—for what end, if there is no resurrection?” With καθʼ ἠμέραν ἀποθνήσκω cf. 2 Corinthians 4:10; 2 Corinthians 11:23, Romans 8:36; referring to his present “affliction in Asia,” P. writes in 2 Corinthians 1:8 f., “We have had the sentence of death in ourselves”. Ed(2436) softens the expression into “self-denial, dying to self and the world”: better Cv(2437), “obsideor assiduis mortibus quotidie”; and Gd(2438), “Not a day, nor an hour of the day, when they might not expect to be seized and led out to execution”—.(2439). had not been in this extreme peril at Cor(2440) (see Acts 18:9 f.), and his readers might think the description overdrawn; so he exclaims, νὴ τ. ὑμετέραν καύχησιν κ. τ. λ.: “Yea, by the glorying over you, brothers, which I have in Christ Jesus our Lord!” cf. the protests of 2 Cor. 2:18, 23; 2 Corinthians 11:10 f., 2 Corinthians 11:31, Romans 9:1. He protests by this καύχησις as by that which is dearest to him: cf. 1 Corinthians 1:4 ff., 1 Corinthians 4:14, 2 Corinthians 7:3; 2 Corinthians 7:14 ff.; similarly in 1 Thessalonians 2:19 f., 2 Thessalonians 1:4, Philippians 4:1, etc. For this rare use of the pron(2441), cf. 1 Corinthians 11:24, τ. ἐμὴν ἀνάμνησιν (and note), 2 Corinthians 9:3. νή (= ναί) with acc(2442) of adjuration, a cl(2443) idiom.—Paul’s “glorying” he “holds in Christ Jesus our Lord” (cf. 1 Corinthians 1:7); it is laid up with Christ as a καύχημα εἰς ἡμέραν χ. (Philippians 2:16; cf. Philippians 3:8; Philippians 4:3 ff. above, 1 Thessalonians 2:19, Colossians 1:4, etc.).—“If in the manner of men I have fought with wild beasts in Ephesus, what is the profit?” κατὰ ἄνθρωπον bears the stress, “humanitus—spe vitæ præsentis duntaxat” (Bg(2444): cf. iii., 3 f.); seeking the rewards—applause, money, etc.—for which men risk their lives. Instead of these, P. earns poverty and infamy (1 Corinthians 4:9 ff., Philippians 3:7 f.); if there is no “day of Christ” when his “glorying” will be realised, he has been befooled (cf. 1 Corinthians 15:19 and note, Philippians 3:14, 2 Timothy 4:8; Matthew 19:27 ff., Luke 14:14; Luke 22:28 ff.).— ὄφελος (from ὀφέλλω, to increase; nearly syn(2445) with μισθός, 1 Corinthians 3:8, etc.; or κέρδος, Philippians 1:21) signifies the consequent advantage accruing to P. from his fight; that it brings present moral benefit is obvious, but this is not the point (cf. 1 Corinthians 9:24-27; see Ed(2446) ad loc(2447), touching the diff(2448) of pagan and Christian morality).— ἐθηριομάχησα is probably figurative, though Gd(2449), Weizsäcker (Apost. Zeitalter, pp. 325 f.), McGiffert (Christianity in the Apost. Age, pp. 280 f.), with some older expositors, take it that P. had been actually a θηριομάχος in the Ephesian amphitheatre, despite his Roman citizenship. But no such experience is recorded in the list of his woes in 2 Corinthians 11; moreover it appears from Acts 19:31-40 that P. had friends in high quarters at Eph., who would have prevented this outrage if attempted. Ignatius (ad Rom., v.; cf. ad Smyrn., iv.) applies the figure to his guards, borrowing it probably from this place. The metaphor is in the strain of 1 Corinthians 4:9 (see note); cf. also Psalms 22:12; Psalms 22:16, etc., and the use of θηρίον in the Rev.—In view of this last parl(2450) and of 2 Timothy 4:17, Krenkel in his Beiträge, V., finds the “wild beast” of Paul’s struggle in the Imperial Power, which (2451). thinks was already so designated “in the secret language of Christians” (cf. 2 Thessalonians 2:5 f.). But nothing in Acts 19 indicates conflict on P.’s part with the magistrates of Eph. (and Lk. habitually traces with care his relations with Roman authorities); it was the city-mob, instigated by the shrine-makers, which attacked him; before the riot he had been probably in danger of assassination from this quarter, as well as from “the Asian Jews,” who set upon him afterwards in Jerusalem (Acts 21:27 ff.). Bt(2452) observes the climax: κινδυνεύω, ἀποθνήσκω, θηριομαχῶ.

1 Corinthians 15:32 b states in words of Scripture the desperation that ensues upon loss of faith in a future life: “If (the) dead are not raised (the Sadducean dogma repeated a sixth time), ‘Let us eat and drink, for to-morrow we die!’ ” εἰ νεκροὶ κ. τ. λ. is rightly attached by the early Gr(2453) and most modern commentt. to the following clause. Paul is not drawing his own conclusion in these words, nor suggesting that the resurrection supplies the only motive against a sensual life; but he points out (cf. 33 f.) the patent fruit of the unbelief in question. This is just what men were saying on all sides; the words quoted voice the moral recklessness bred by loss of hope beyond death. Gr(2454) and Rom. literature teem with examples of this spirit (see Wisdom of Solomon 2:6; Herod., ii., 78, Thuc., ii., 53, and other reff. furnished by Ed(2455) ad loc(2456)); indeed Paul’s O.T. citation might have served for the axiom of popular Epicureanism. Hn(2457) describes ancient drinking-cups, recently discovered, ornamented with skeleton figures wreathed in roses and named after famous philosophers, poets, and gourmands, with mottoes attached such as these: τὸ τέλος ἡδονή, τέρπε ζῶν σεαυτόν, σκηνὴ βίος, τοῦτʼ ἄνθρωπος (written over a skeleton holding a skull), ζῶν μετάλαβε τὸ γὰρ αὔριον ἄδηλόν ἐστιν. cf. our own miserable adage, “A short life and a merry one!”

Verse 33-34
1 Corinthians 15:33-34 deliver Paul’s judgment upon the situation: the disbelief in the Resurrection declared in the Cor(2458) Church is of a piece with its low ethics (1 Corinthians 3:1 ff., 1 Corinthians 4:18 to 1 Corinthians 5:2) and its heathen intimacies (1 Corinthians 8:10, 1 Corinthians 10:14-22, 2 Corinthians 5:14 to 2 Corinthians 7:1); it springs from ἀγνωσία θεοῦ, from a feeble religious consciousness.— μὴ πλανᾶσθε (see parls.), “Be not misled (seduced)”: the seduction lay in the specious philosophy under which sceptical tenets were advanced, concealing their demoralising tendency. The line the Ap. quotes (an ordinary senarius of the dialogue in the Attic drama: χρηστά, so written in the best copies, was probably read f1χρήσθʼ, Wr(2459), Hn(2460)) is attributed to Menander (322 B.C.), of the New Comedy and an Epicurean, by Tert(2461) and Hier., followed by most others. But this was a proverbial gnomé, and probably current long before Menander. ὁμιλίαι bears the narrower sense of conversations (A.V.; colloquia, Vg(2462)), or the wider sense, more fitting here, of intercourse, companionships (R.V.).— ἐκνήψατε δικαίως κ. τ. λ. (cf. 1 Corinthians 15:32 b, 1 Corinthians 11:21; and parls. for ἐκνήφω): “Rouse up to soberness in righteous fashion, and cease to sin” (the first impv(2463) is aor(2464), of a single action; the second pr., of a course of action)—a startling call, to men fallen as if into a drunken sleep under the seductions of sensualism and heathen society and the fumes of intellectual pride. δικαίως signifies the manner of the awaking; it is right the Cor(2465) should rouse themselves from self-delusion; P. assails their conscience.— ἀγνωσίαν γὰρ θεοῦ τινες (cf. 12) ἔχουσιν, “For some have (maintain) an ignorance of God” (cf. the use of ἔχω in 31, 1 Corinthians 8:1, Romans 4:2; Romans 5:1, respecting states of mind); this asserts, beyond τὸν θεὸν ἀγνοοῦσιν, a characteristic, a persistent condition, in which the Cor(2466) τινὲς share with the heathen (1 Corinthians 12:2, Romans 1:19 ff., etc.).— πρὸς ἐντροπὴν ὑμῖν λαλῶ, “I say (it) for a shame to you,” otherwise than in 1 Corinthians 4:14. “Ignorance of God” is a deeper evil than the ingratitude toward the Ap. which he censured earlier; this can only be remedied by a thorough inward reaction—“ad pudorem vobis incutiendum dico” (Cv(2467)). That these wise Cor(2468) should be taxed with “ignorance,” and “of God” on the knowledge of whom they flattered themselves above all (1 Corinthians 8:1; 1 Corinthians 8:4), was humiliating indeed.

Verse 35
1 Corinthians 15:35. ἀλλὰ ἐρεῖ τις: this form of interlocution belongs to Jewish dialectic (see parls.); cf. 1 Corinthians 15:12, also ἐρεῖς μοι, Romans 9:19, and the familiar Pauline challenge, τί οὖν ἐροῦμεν;—“How are the dead raised up? With what sort of ( ποίῳ δέ) body moreover do they come?”—two distinct questions. δὲ might indeed introduce the same question in an altered form (Mr(2469), Bt(2470), El(2471), Sm(2472)), but the vbs. and the interr(2473) prons. are both different. The first (cf. Luke 1:34, John 3:9; John 6:52, Hebrews 2:3, 1 John 3:17) intimates the impossibility of the thing, and is answered in 1 Corinthians 15:36; the latter, the inconceivability of the manner, answered in 1 Corinthians 15:37 ff. (so Cm(2474), Cv(2475), D.W(2476), Hf(2477), Ed(2478)). The sceptics advance their second question to justify the first: they say, “The resurrection P. preaches is absurd; how can any one imagine a new body rising one of the perished corpse—a body suitable to the deathless spirit?” The vbs. are logical pr(2479), as concerned with general truths (cf. 1 Corinthians 15:26); “actio rei declaratur absque significatione temporis” (Er(2480)).— ἔρχονται (cf. John 5:29; 1 Thessalonians 4:14, ὁ θεὸς ἄξει) graphically represents the difficulty of the objectors: “In what bodily form do we picture the dead coming on the scene?”

Verses 35-42
1 Corinthians 15:35-42 a. § 54. THE MANNER OF THE RESURRECTION. We enter on the second part of the Apostle’s argument touching the Resurrection: see the analysis, Introd. to Div. V. He has established the truth of the doctrine and the certainty of the event, and proceeds consequently to set forth the manner of its occurrence and the nature of the new body to be assumed. P. has still in view the unbelieving “some,” and pursues the dialectical and apologetic vein of the foregoing context. The deniers found in the inconceivability of the process (1 Corinthians 15:35) a further and, in their eyes, decisive objection against the reality of the fact. In vindicating his doctrine upon this side, P. therefore confirms its truth; he traces its analogies in nature, and its harmony with the order of Divine revelation; and the first half of his grand argument culminates in the second. See Edwards’ subtle analysis of 1 Corinthians 15:35-44.

Verse 36
1 Corinthians 15:36. ἄφρων (opposite of φρόνιμοι, 1 Corinthians 4:10, 1 Corinthians 10:15) taxes the propounder of these questions not with moral obliquity, but with mental stupidity (see parls.). Wanting the art(2481) (cf. Luke 12:20), the word is an assertion rather than an exclamation: “Insensé que tu es, toi qui te crois si sage!” (Gd(2482)). Some attach σὺ as subject to ἄφρων, but this weakens the adj(2483), and the pron(2484) is required to give due emphasis to ὃ σπείρεις following. With a little sense, the questioner might answer himself; every time he sows his garden-plot, he assumes the principle denied in regard to man’s material form, viz., that death is the transition to a further life—“that which thou thyself sowest, is not made alive except it die”.This answers πῶς ἐγείρονται; by ref(2485) to the analogy of nature. P. does not explain, any more than Jesus, the modus operandi of the Resurrection; what he shows is that the mystery raises no prejudice against the reality, for the same mystery is wrapped up in every vegetating seed.— ἐγείρονται in the question is substituted by ζωοποιεῖται in the answer (see note on 1 Corinthians 15:22; cf. other parls.), since it is life that rises out of the dying seed, and the Resurrection is an evolution, not a reinstatement. Our Lord uses the same figure with the like implication, but another application, in John 12:23 f.

Verse 37-38
1 Corinthians 15:37-38 make answer to the second branch of the question of 1 Corinthians 15:35, by the aid of the same profound analogy.— καὶ ὃ σπείρεις, οὐ τὸ σῶμα τὸ γενησόμενον σπείρεις, “And what thou sowest—not the body that will come to be dost thou sow”. It is the object of the sower to realise a new ποιότης in his seed. If any one interrupted him with the question, “What sort of a body can the grain take that you drop in the earth to rot?” the sower would dismiss him as a fool; he has seen in this case “the body that is to be”. Now the actuality of the lower resurrection vindicates the conceivability of the higher.— τὸ γενησόμενον states not merely a future certainty (that shall be; quod futurum sit, Vg(2486)), but a normal process (oriturum, Bz(2487): quod nascetur, Cv(2488), Bg(2489)).— ἀλλὰ γυμνὸν κόκκον, “but a naked grain”—unclothed with any body, wanting the appearance and furnishing of life (cf. 2 Corinthians 5:3, ἐνδυσάμενοι, οὐ γυμνοί).—For εἰ τύχοι (“if it should chance, of wheat”), see note on 1 Corinthians 14:10 : the kind of grain is indiff.—“or of any of the rest (of the seeds)”. The grain of wheat gives to the eye no more promise of the body to spring from it than a grain of sand.— ὁ δὲ θεὸς stands in opposition to σὺ ὃ σπείρεις—God the lifegiver responding to the sower’s trustful act(2490) “But God gives it a body, according as He willed” ( ἠθέλησεν)—not “as He wills” (according to His choice or liking), but in accordance with His past decree in creation, by which the propagation of life on the earth was determined from the beginning (Genesis 1:2 f.; for the vb(2491), cf. note on 1 Corinthians 12:18). To allege an impossibility in the case is to impugn the power and resources of the Creator (cf. Acts 26:8), manifested in this very way every spring-time. The Divine will is the efficient nexus between seed and plant (cf. 1 Corinthians 12:6).—“And (He gives) to each of the seeds a body of its own ( ἴδιον)”. This added clause meets the finer point of the second question of 1 Corinthians 15:35; God will find a fit body for man’s redeemed nature, as He does for each of the numberless seeds vivified in the soil. “How unintelligent to think, as the Pharisees did, that the same body that was buried must be restored, if there is to be a resurrection! Every wheat-stalk contradicts thee!” (Mr(2492))

Verse 39
1 Corinthians 15:39. The rest of the § goes to sustain 1 Corinthians 15:38 b, showing the inexhaustible variety of organic forms in the Divine economy of nature and the fitness of each for the life it clothes. This is manifest, to begin with, in the varied types of animal life: οὐ πᾶσα σὰρξ ἡ αὐτὴ σάρξ, “All flesh is not the same flesh”—in the zoological realm there is no uniformity, but endless differentiation. (Ed(2493) makes πᾶσα σὰρξ predicate—“the same flesh is not all flesh,” i.e., physical assimilation means differentiation—getting out of the sentence a physiological idea obscure in itself and not very relevant to the context). Instead of men, cattle, birds, fishes, with their heterogeneous natures, being lodged in the same kind of corporeity, their frame and organs vary with their inner constitution and needs. If God can find a body for beast and fish, in the lower range, no less than for man, why not, in the higher range, for man immortal no less than for man mortal?— κτῆνος (from κτάομαι), denoting cattle as beasts of purchase in the first instance, is applied to four-footed beasts at large: cf. Genesis 1:25 ff; Genesis 2:20.

Verse 40
1 Corinthians 15:40. The possibility of a future body unimaginably diff(2494) from the present is indicated in the contrast suggested by the diff(2495) regions of the two: “Bodies also heavenly there are, and bodies earthly”. The σὰρξ of 1 Corinthians 15:39 is now dropped, for it belongs only to the σῶμα ἐπίγειον. What does P. mean by his σώματα ἐπουράνια? The previous context and the tenor of the argument lead us to think of bodies for celestial inhabitants, sc, the angels (Luke 20:36, Matthew 28:2, etc.), as suitable to their condition as the σώματα ἐπίγεια are for the forms of terrestrial life just enumerated (so Mr(2496), D.W(2497), Al(2498), El(2499), Sm(2500)); moreover σῶμα is never used elsewhere in Bib. Gr(2501), and rarely in cl(2502) Gr(2503), of inorganic bodies. On the other hand, 1 Corinthians 15:41 in connexion with 1 Corinthians 15:40 b strongly suggests the sun, moon, etc., as the “heavenly bodies” in Paul’s mind (so Bg(2504), Hf(2505), Hn(2506), Ed(2507), Bt(2508), Gd(2509), and most moderns). The former considerations preponderate, esp. when we find P. in 1 Corinthians 15:47 ff. (see notes) resuming the same contrast in the antithesis between “the earthy man” and “the heavenly”. Paul is thinking of the risen Christ whom he had seen, more than of the angels, as supplying the type of the σῶμα ἐπουράνιον; cf. Philippians 3:20 f. Gm(2510), Hilgenfeld, Holsten, Everling (Die paul. Angelologie u.s.w., pp. 46 ff.) combine the above interpretations by attributing to P. the belief of Philo and the Jewish mystics that the stars are animated, and are to be identified with the O.T. “angels,” as by the heathen with their gods. This notion is wanting in Biblical support. P. asserts that there are “bodies” for heavenly beings, just as there are tor earthly (cf. 49); the adj(2511) ἐπουράνια supplies the ποιότης desiderated in 1 Corinthians 15:35. The heavenly and earthly bodies, alike as being “bodies,” are far diff(2512) in “glory”.— ἀλλὰ ἑτέρα κ. τ. λ. traverses the mistaken inference as to the identity of nature in the two kinds of organism, which might be hastily drawn from 1 Corinthians 15:39 b: “But the glory of the heavenlies is indeed one (glory), and the (glory) of the earthlies another”.— ἑτέρα (cf. note on 1 Corinthians 12:8 ff.) implies a diff(2513) wider, or at least more salient, than that connoted by the ἄλλη of 1 Corinthians 15:39; 1 Corinthians 15:41; where the two are distinguished in cl(2514) Gr(2515), ἄλλος marks a generic, ἕτερος a specific diff(2516) How utterly diff(2517) was the glory of the risen Lord, who appeared to P. (Acts 26:13), from that of any earthly Potentate!

Verse 41
1 Corinthians 15:41. Even amongst the σωματα ἐπουράνια there are varieties, just as amongst the ἐπίγεια (1 Corinthians 15:39), such as are indicated by the diff(2518) of aspect in the visible celestial objects: “There is one glory of sun, and another glory of moon, and another glory of stars—for star differs from star in glory”. While these luminous orbs are not to be identified with the “heavenly bodies” of 1 Corinthians 15:40 (see note), they serve to symbolise the diversity of glory amongst them; all are glorious, but in degrees.— ἄλλη, as in 1 Corinthians 15:39 (contrast 1 Corinthians 15:40), indicates diff(2519) within the same order. The frequent symbolic association of sun and stars with God, the angels, the righteous, and with the glorified Jesus, may account for the asyndetic transition from 1 Corinthians 15:40 b (signifying persons) to 1 Corinthians 15:41. From the distinctions manifest amid the common glory of the visible heavens we may conjecture corresponding distinctions in the heavenly Intelligences and in the bodies appropriate to them.

1 Corinthians 15:42-49. § 55. THE FIRST ADAM AND THE LAST. The Ap. has now removed à priori objections, and brought his theory of bodily resurrection within the lines of natural analogy and probability of reason. He has at the same time largely expounded it, intimating (1) that the present is, in some sense, the seed of the future body, and (2) that the two will differ as the heavenly must needs differ from the earthly. He goes on to show that this diff(2520) has its basis and pattern in the diff(2521) between the primitive Adam and the glorified Christ, who are contrasted in condition (1 Corinthians 15:42 b, 1 Corinthians 15:43), in nature (1 Corinthians 15:44 ff.), and in origin (1 Corinthians 15:47 ff.).

Verse 42-43
1 Corinthians 15:42 a sums up what has been advanced in 1 Corinthians 15:36-41, and presents it in six words: οὕτως καὶ ἡ ἀνάστασις τῶν νεκρῶν, “So indeed is the resurrection of the dead”. It is as possible as that plants of wholly diff(2522) form should shoot from the seed sown by your own hand; and the form of each risen body will be determined by God, who finds a suitable organism for every type of earthly life, and can do so equally for every type and grade of heavenly life, in a region where, as sun, moon, and stars nightly show, the universal splendour is graduated and varied infinitely.

1 Corinthians 15:42-43. σπείρεται ἐν φθορᾷ … ἐν ἀτιμίᾳ … ἐν ἀσθενείᾳ: “The sowing is in corruption (perishableness) … in dishonour … in weakness”. It is better, with Cv(2523), Wr(2524) (p. 656), and Hn(2525), to regard σπείρεται and ἐγείρεται as impersonal, since no subject is supplied; the vbs., thrice repeated with emphasis, are contrasted in idea; the antithesis lies between two opp(2526) stages of being (cf., for the mode of expression, Luke 12:48). σπείρεται recalls, and applies in the most general way, the ὃ σπείρεις and σπέρματα of 1 Corinthians 15:36 ff. To interpret this vb(2527) as figuring the act of burial (“verbum amœnissimum pro sepultura,” Bg(2528); so Cm(2529), Gr(2530), Mr(2531), Bt(2532), El(2533), and many others) confuses the analogy (the “sowing” is expressly distinguished from the “dying” of the seed, 1 Corinthians 15:36), and jars with ἐν ἀσθενείᾳ (a sick man, not a corpse, is called weak), and with ψυχικὸν in 1 Corinthians 15:44; cf. also 1 Corinthians 15:50-54, where ἡ φθορά, τὸ φθαρτόν, τὸ θνητὸν τοῦτο are identified with the living ἡμεῖς. Our present life is the seed-time (Galatians 6:7 ff.), and our “mortal bodies” (Romans 8:10 f.) are in the germinal state, concluding with death (1 Corinthians 15:36), out of which a wholly diff(2534) organism will spring. The attributes φθορά (cf. δουλεία τ. φθορᾶς, Romans 8:21), ἀτιμία (cf. Philippians 3:21), ἀσθενεία (cf. 2 Corinthians 13:4)—summed up in the θνητὰ σώματα of Romans 8:11 and μορφὴ δούλου of Philippians 2:7—are those that P. is wont to ascribe to man’s actual physique, in contrast with the ἀφθαρσία, δόξα, δύναμις of the post-resurrection state: see 2 Corinthians 4:7; 2 Corinthians 4:10; 2 Corinthians 4:16; 2 Corinthians 5:1; 2 Corinthians 5:4, Romans 1:4; Romans 8:18-23. Thus, with variety in detail, Est. (“moritur corpus multis ante mortem miseriis et fœditatibus obnoxium, suscitabitur idem corpus omni ex parte gloriosum”), Cv(2535), Hf(2536), Hn(2537), Ed(2538) Gd(2539) refers the threefold σπείρεται to the three moments of burial, mortal life, and birth respectively; van Hengel identifies it with procreation, quite unsuitably.

Verse 44
1 Corinthians 15:44. “There is sown a psychic body; there is raised a spiritual body.” This dictum grounds the antithesis unfolded in 1 Corinthians 15:42 f. upon its proper basis; the diff(2540) is not a matter of condition merely, but of constitution. Corruption, dishonour, feebleness are, in great part, penal inflictions (Romans 5:12 ff.), signalising not a natural defect, but a positive subjection to the power of sin (1 Corinthians 15:53-56); man, however, is essentially ψυχὴ under the present order (1 Corinthians 15:45), and his body therefore is essentially ψυχικὸν as determined by that order (cf. 1 Corinthians 6:13, and note; Colossians 2:20 ff., Matthew 22:30, etc.), being fitted to and expressive of the “soul” wherein his earthly being centres; see the note on ψυχικός 1 Corinthians 2:14. Though inadequate, “natural” is the best available rendering of this adj(2541); it indicates the moulding of man’s body by its environment and its adaptation to existing functions; the same body is χοϊκὸν in respect of its material (1 Corinthians 15:47).— ψυχικὸν is only relatively a term of disparagement; the “psychic body” has in it the making of the “spiritual”; “its adaptation for the present service of the soul is the sowing of it, that is the initial step in its adaptation for the future uses of the spirit. An organism fitted to be the seat of mind, to express emotion, to carry out the behests of will, is in process of being adapted for a still nobler ministry” (Ed(2542)): “he that sows to the Spirit (in the natural body), will reap of the Spirit (in the spiritual body),” Galatians 6:8.—“If there is a psychic body, there is also a spiritual”: a frame suited to man’s earthly life argues a frame suited to his heavenly life, according to the principle of 1 Corinthians 15:38 b (cf. the argument from lower to higher in Matthew 6:30); and the σῶμα πν. lies, in some way, germinally hidden in the σῶμα ψ., to be unfolded from it under “the universal law of progress” (Ed(2543)).— ἔστιν (existit) bears emphasis in each clause; from the fact of sense P. argues to the fact of faith. Observe txtl. notes 1–3.

Verse 45
1 Corinthians 15:45 puts into words of Scripture the law of development affirmed, thereby showing its agreement with the plan of creation and its realisation in the two successive heads of the race. Into his citation of Genesis 2:7 (LXX) P. introduces πρῶτος and duplicates ἄνθρωπος by ἀδάμ (ha’adâm), to prepare for his antithetical addition ὁ ἔσχατος ἀδὰμ εἰς πνεῦμα ζωοποιοῦν. On the principle of 1 Corinthians 15:44 b, the Adam created as ψυχὴ was the crude beginning of humanity (the pred. ψυχὴ ζῶσα is shared by A. with the animals, Genesis 1:20; Genesis 1:24)—a “first” requiring a “last” as his complement and explanation. The two types differ here not as the sin-committing and sin-abolishing (Romans 5:12 ff.), but as the rudimentary and finished man respectively, with their physique to match.— αδὰμ is repeated in the second clause by way of maintaining the humanity of Christ and His genetic relation to the protoplast (cf. Luke 1:23-38), essential as the ground of our bodily relationship to Him (1 Corinthians 15:48 f.; cf. Hebrews 2:14 ff.).—The time of Christ’s γενέσθαι εἰς πν. ζωοπ., in view of the context and esp. of 1 Corinthians 15:42 ff., can only be His resurrection from the grave (Est., Gr(2544), Mr(2545), Hn(2546), Hf(2547), El(2548)), which supplies the hinge of Paul’s whole argument (cf. Romans 1:4; Romans 6:4 ff; Romans 10:9, etc.); not the incarnation (Thp(2549), Bz(2550), Baur, Ed(2551)), for His pre-resurrection body was a σῶμα ψυχικόν (Romans 8:3, etc.; 2 Corinthians 13:4, Philippians 2:7, etc.). By rising from the dead, Christ ἐγενήθη εἰς πνεῦμα—He entered on the spiritual and ultimate form of human existence; and at the same time, ἐγενήθη εἰς πν. ζωοποιοῦν—He entered this state so as to communicate it to His fellows: cf. 1 Corinthians 15:20-23, Colossians 1:18, Revelation 1:5; also Romans 8:10 f., 2 Corinthians 4:14; John 6:33; John 11:25; John 14:19, etc. The action of Jesus in “breathing” upon His disciples while He said, “Receive the Holy Spirit” (John 20:22 f.), symbolised the vitalising relationship which at this epoch He assumed towards mankind; this act raised to a higher potency the original “breathing” of God by which man “became a living soul”. “Spirit is life-power, having the ground of its vitality in itself, while the soul has only a subject and conditioned life; spirit vitalises that which is outside of itself, soul leads its individual life within the sphere marked out by its environment” (Hf(2552)); cf. John 3:34; John 4:14; John 5:25 f.; Hebrews 7:25.— ὁ ἔσχατος ἄνθρωπος recalls the Rabbinical title, ha’adâm ha’acharôn, given to the Messiah (Neve Shalom, ix. 9): Christ is not, however, the later or second, but the last, the final Adam. The two Adams of Philo, based on the duplicate narrative of Genesis 1, 2—the ideal “man after the image of God” and the actual “man of the dust of the earth”—with which Pfleiderer and others identify Paul’s πρῶτος and ἔσχατος, χοϊκὸς and ἐπουράνιος ἀδάμ, are not to be found here. For (a) Philo’s first is Paul’s last; (b) both Paul’s Adams are equally concrete; (c) the resurrection of Christ distinguishes their respective periods, a crisis the conception of which is foreign to Philo’s theology; (d) moreover, Genesis 1:26 is referred in 1 Corinthians 11:7 above to the historical, not the ideal, First Man.

Verse 46
1 Corinthians 15:46 might have been expressly aimed at the Philonian exegesis; it affirms a development from lower to higher, from the dispensation of ψυχὴ to that of πνεῦμα, the precise opp(2553) of that extracted from Genesis 1, 2 by Philo. ( ἀλλʼ οὐ) “Nay, but not first is the spiritual, but the psychic—after that ( ἔπειτα: cf. 23) the spiritual”. P. states a general law ( σῶμα is not to be understood with the adjs.): the ψυχικὸν as such demands the πνευματικὸν to follow it (1 Corinthians 15:44); they succeed in this order, not the reverse. “The Ap. does not share the notion, long regarded as orthodox, that humanity was created in a state of moral and physical perfection.… Independently of the Fall, there must have been progress from an inferior state, the psychic, which he posits as man’s point of departure, to a superior state, the spiritual, foreseen and determined as man’s goal from the first” (Gd(2554) ad loc(2555): see the whole passage).

Verses 47-49
1 Corinthians 15:47-49 draw another contrast between the two “men,” types of the two eras of humanity, which is suggested by the words χοῦν ἀπὸ τῆς γῆς (‘aphâr minha’adamâh) of Genesis 2:7. The first is ἐκ γῆς, χοϊκός (terrenus, Vg(2556); more literally, pulvereus, Bz(2557)); the second is ἐξ οὐρανοῦ (om. ὁ κύριος). The former epithets, and by antithesis the latter, point to bodily origin and substance (cf. 40, also 2 Corinthians 4:7, ἐν ὀστρακίνοις σκεύεσιν), but connote the whole quality of the life thus determined.—The expression ἐξ οὐρανοῦ (e cœlo, Bz(2558); not de cœlo, Vg(2559)) has led to the identifying of the δεύτερος ἄνθρ. with the incarnate Christ (see Ed(2560)), to the confusion of Paul’s argument (cf. note on 1 Corinthians 15:45). This phrase is suggested by the antithetical ἐκ γῆς: the form of existence in which the risen Jesus appeared was super-terrestrial and pneumatic (cf. 2 Corinthians 5:2); it possessed a life and attributes imparted “from heaven”—by an immediate and sovereign act of God (Romans 1:4; Romans 6:4, 2 Corinthians 13:4, Ephesians 1:19 f., Peter 1 Corinthians 1:21, etc.). This transformation of the body of Jesus was foreshadowed by His Transfiguration, and consummated in His Ascension; P. realised it with the most powerful effect in the revelation to himself of the risen Christ “from heaven”. The glorious change attested, indeed, the origin of Christ’s personality, but it should not be confused with that origin (Romans 1:4; cf. Matthew 17:5). From His resurrection onwards, Christ became to human faith the ἄνθρωπος ἐπουράνιος (Romans 6:9 f., Revelation 1:17 ff.), who was taken previously for a θνητὸς and χοϊκὸς like other men.—Baur, Pfleiderer, Beyschlag (N.T. Theology), Sm(2561), and others, see in the ἄνθρωπος ἐξ οὐρανοῦ the pre-existent Christ, whom they identify with Philo’s ideal or “heavenly man” of Genesis 1:26 (see note on 1 Corinthians 15:45 above); on this interpretation an entire Christology is based—the theory that Christ in his pre-in-carnate state was simply the Urmensch, the prototype of humanity, existing thus, either in fact or in the Divine idea, with God from eternity, and being in this sense the Eternal Son. Doubtless the “second man” is ideally first and reveals the true end and type of humanity, and this conception is, so far, a just inference from Paul’s teaching. But what P. actually sets forth is the historical relation of the two Adams in the development of mankind, Christ succeeding and displacing our first father (1 Corinthians 15:46, see note; 49), whereas the Baurian Urmensch is antecedent to the earthly Adam.

The above χοϊκὸς and ἐπουράνιος have severally their copies in χοϊκοὶ and ἐπουράνιοι (1 Corinthians 15:48). Is this a purely physical distinction, between pre- and post-resurrection states of the same men (cf. 1 Corinthians 15:44)? or is there a moral connotation implied, as Hf(2562) and Ed(2563) suggest? The latter seems likely, esp. on comparison of Philippians 3:18 ff., Colossians 3:1-4, Romans 6:4, and in transition to the exhortation of 1 Corinthians 15:49. Those who are to be “heavenly” in body hereafter already “sit in heavenly places” (Ephesians 2:6), while those are “earthy” in every sense “whose flesh hath soul to suit,” οἱ τὰ ἐπίγεια φρονοῦντες.—Admitting the larger scope of 1 Corinthians 15:48, we accept the strongly attested hortatory φορέσωμεν of 1 Corinthians 15:49 : “Let us wear also the image of the Heavenly One”. The εἰκὼν embraces the entire “man”—not the body alone, the σχῆμα and σκεῦος ἀνθρώπου (Philippians 2:7, 2 Corinthians 4:7, 1 Thessalonians 4:4)—in Adam and Christ respectively (cf. 1 Corinthians 11:7, 2 Corinthians 3:18, Romans 8:29, Colossians 1:15; Colossians 3:10); and we are exhorted to “put on Christ” (Romans 13:14, Galatians 3:27), realising that to wear His moral likeness here carries with it the wearing of His bodily likeness hereafter: see 1 Corinthians 15:20-23, Romans 8:11; 1 John 3:2 f.

Verse 50
1 Corinthians 15:50. τοῦτο δέ φημι, ἀδελφοί (see note, 1 Corinthians 7:29) introduces, with a pause, an emphatic reassertion of the ruling thought of the previous §—that of the opposition between the psychic body of the First Adam and the spiritual body of the Second; manifestly the former is unfit for God’s heavenly kingdom—with the latter, it is assumed (48b; cf. Luke 20:34 ff., 1 John 3:2 f.), we must be clothed to enter that diviner realm: “Flesh and blood cannot inherit God’s kingdom; nor indeed doth corruption (perishableness) inherit incorruption (imperishableness)”. The second assertion explicates the first: σὰρξ κ. αἶμα = φθορά (cf. 1 Corinthians 15:42, and note), since decay is inherent in our bodily nature; ὁ ἔξω ἄνθρωπος διαφθείρεται (2 Corinthians 4:16; cf. Romans 8:10 f.). “Flesh” is the matter and “blood” the essence and life-vehicle of man’s present corporeity. Nature forbids eternal life in this earthly dress (cf. note on 46). “Inherit” points to the kingdom as the right of the sons of God (Romans 8:17, etc.; cf. Matthew 25:34), but a heritage unrealised during the “bondage of corruption” (see Romans 8:21 ff.). Another, but removeable, disability of “flesh and blood” appears in Matthew 16:17.

Verses 50-58
1 Corinthians 15:50-58. § 56. VICTORY OVER DEATH. The second part of the argument of this chapter has now reached the same platform as the first (cf. §§ 51 and 54). The Resurrection of the Body, it has been shown, is an essential part of the Divine world-plan and necessary to the fulfilment of God’s kingdom through Christ (1 Corinthians 15:20-27); and the transformation of the earthly into the heavenly, of the psychic into the pneumatic form of being, is involved in the present constitution of things and accords with the lines of development traceable in nature and revelation (1 Corinthians 15:36-49). In a word, P. holds the Christian resurrection to be grounded in the person and mission of Christ, as He is on the one hand the Son of God and mediatorial Head of His kingdom (1 Corinthians 15:24-28), and on the other hand the Second Adam and Firstborn of a spiritual humanity (1 Corinthians 15:22 f., 1 Corinthians 15:45-49). He finds the key to this great controversy, as to so many others, in the supremacy of Christ, the “one Lord, through whom are all things and we through Him” (1 Corinthians 8:6). It remains for him only to state the practical conclusion of this reasoning (1 Corinthians 15:50), to describe our anticipated transformation and victory over death (1 Corinthians 15:51-57), and to urge his readers in this confidence to accomplish worthily their life’s work (1 Corinthians 15:58).

Verse 51-52
1 Corinthians 15:51-52. This bodily change, indispensable in view of the incompatibility just affirmed, is the object of a momentous revelation communicated to P., to which he calls our earnest attention: “Lo, I tell you a mystery!” On μυστήριον, see note to 1 Corinthians 2:1. P. began by demonstrating the historical fact of Christ’s resurrection (1 Corinthians 15:1-11); he then reasoned upon it, in its bearings on religion and nature (1 Corinthians 15:12-49); now he adds a new specific revelation to crown his teaching. In doing so, P. challenges his opponents in the right of his inspiration and authority, hitherto in the background in this chap. 1 Corinthians 15:15 only vindicated his honesty.

In 1 Corinthians 15:51 b ἀλλαγησόμεθα (required by 50 and repeated in 52) bears the stress; to it the first πάντες (reiterated with emphasis) looks forward; οὐ κοιμηθησόμεθα is parenthetical: “We shall all—not sleep, but—we shall all be changed”. ἀλλάσσω is interpreted by ἐνδύομαι of 1 Corinthians 15:53 and μετασχηματίζω of Philippians 3:21. As much as to say: “Our perishable flesh and blood, whether through death or not, must undergo a change”. That such a change is impending for the dead in Christ is evident from the foregoing argument (see esp. 22 f., 36, 42 f.); P. adds to this the declaration that the change will be universal, that it will extend to those living when the Last Trumpet sounds (1 Corinthians 15:52), amongst whom he then hoped that many of the present generation would be found: cf. 1 Corinthians 1:7; also 1 Thessalonians 4:15 ff., where the like is affirmed ἐν λόγῳ κυρίου. This hope dictates the interjected οὐ κοιμηθησόμεθα, which disturbs the grammar of the sentence and necessitates the contrastive δὲ attached to the repeated πάντες (see txtl. note; Wr(2564), p. 695; also El(2565) ad loc(2566)). There is no need to suppose a trajection of οὐ (as if for οὐ πάντες, or οὐ μὲν πάντες κοιμηθησ.), nor any diff(2567) between the sense of ἀλλαγησ. in 1 Corinthians 15:51-52 : the certainty of change in all who shall “inherit incorruption” is declared (1 Corinthians 15:51), and the assurance is given that while this change takes place in “the dead” who are “raised incorruptible,” at the same time “we” (the assumed living) shall undergo a corresponding change (52; cf. 2 Corinthians 5:2 ff.). Thus in “all” believers, whether sleeping or waking when Christ’s trumpet sounds, the necessary development will be effected (1 Corinthians 15:53 f.).—The critical moment is defined by three vivid phrases: ἐν ἀτόμῳ (cl(2568) Gr(2569), ἐν ἀκαρεῖ), ἐν ῥιπῇ ὀφθαλμοῦ (in ictu oculi, Vg(2570); in a twinkling), ἐν τῇ ἐσχάτῃ σάλπιγγι—the first two describing the instantaneousness, and the last (with allusion perhaps to the saying of Matthew 24:31 : cf. 1 Thessalonians 4:16) the solemn finality of the transformation. The former idea is emphasized, possibly, to preclude the fear of a slow painful process. The σάλπιγξ was the wartrumpet, used for signals and commands (cf. ἐν κελεύσματι, 1 Thessalonians 4:16); and σαλπίσει (sc. ὁ σαλπιγκτής) is indef. in subject, according to military idiom (cf. Xen., Anab., I., ii., 17). 1 Thess. iv. identifies the “trumpet” with the “archangel’s voice”: any such description is of course figurative.

Verse 52-53
1 Corinthians 15:52-53. The necessity for change, negatively declared in 1 Corinthians 15:50, is now reaffirmed positively, as a necessity lying in the nature and relations of the changed: “For this corruptible (perishable) is bound ( δεῖ: cf. 1 Corinthians 11:19) to put on incorruption (imperishableness), and this mortal to put on immortality”. The double τοῦτο speaks, as in 2 Corinthians 5:2, Romans 7:24, out of P.’s painful self-consciousness: cf. 2 Corinthians 4:10, Galatians 6:17.— τὸ θνητὸν and τὸ φθαρτόν (concrete, of felt necessity: ἡ φθορά, 50, abstract, of general principle) relate, as in 1 Corinthians 15:42 ff., to the present, living body of the ἡμεῖς, not to the dead body deposited in the grave. The aforesaid “change” is now represented as an investiture ( ἐνδύσασθαι) with incorruption and immortality; the two ideas are adjusted in 2 Corinthians 5:4, where it is conceived that the living Christian will “put on” the new, spiritual body “over” ( ἐπ- ενδύσασθαι) his earthly frame, which will then be “absorbed” ( καταποθῇ) by it.

Verse 54
1 Corinthians 15:54. This clothing of the saints with immortality fulfils a notable O.T. word respecting the Day of the Lord: “Then will be brought to pass the word that is written, Death has been swallowed up ( κατεπόθη, the vb(2571) adopted in 2 Corinthians 5:4 as above) unto victory!” ὅταν, with its double clause, recalls the double ὅταν of 1 Corinthians 15:24 and of 1 Corinthians 15:27 f. (see notes), which are parl(2572) to each other and to this, alike marking the great “when,” the epoch of the consummation. The destruction of the “last enemy” secures absolute “victory” for Christ and His own. Paul corrects the LXX txt. of Isaiah 25:8, which makes Death the victor,— κατέπιεν ὁ θάνατος ἰσχύσας; he appears to have read the Heb. passively bulla‘, for Massoretic billa‘: Theodotion’s translation is identical with Paul’s. lanetsach (for ever) is often rendered εἰς νῖκος (later Gr(2573) form of νίκη) by the LXX, according to the Aramaic sense of the noun; its Heb. sense implies a final and unqualified overthrow of the King of Terrors, and therefore admits of P.’s application. “This is the farthest reaching of all O.T. prophecies; it bears allusion to Genesis 3” (Dillmann; see also Delitzsch, on the Isaianic txt.), and reverses the doom there pronounced.

Verses 55-57
1 Corinthians 15:55-57. At this climax P. breaks into a song of triumph over Death, in the strain of Hosea’s rapturous anticipation of Israel’s resurrection from national death. [Many interpreters, however, put the opp(2574) sense on Hosea 13:14, as though God were summoning Death and the Grave to ply all their forces for Israel’s annihilation, and this accords with the prophet’s context; but violent alterations of mood are characteristic of Hosea: see Nowack ad loc(2575) in Handkom. z. A.T., also Orelli’s Minor Prophets, or Cheyne in C.B.S.] The passage has the Hebraistic lilt of Paul’s more exalted passages; cf. 1 Corinthians 13:4 ff., and parls. there noted.

“Where, O Death, is thy victory?

Where, O Death, is thy sting?

Now the sting of Death is Sin, and the strength of Sin is the Law;

But to God be thanks, who gives to as the victory

Through our Lord Jesus Christ!”

P. freely adapts the words of Hosea, repeating θάνατε in the second line, where Hosea writes she’ô! (LXX ᾅδη), since death is the enemy he pursues throughout (Ed(2576) notes that ᾅδης never occurs in Paul’s Epp.); and he substitutes syn(2577) terms for each of the other nouns to suit his own vein, νῖκος being taken up from 1 Corinthians 15:54, and κέντρον preparing for the thought of 1 Corinthians 15:56.— f1τὸ δὲ κέντρον κ. τ. λ. throws into an epigram the doctrine of Romans 4:8. and Galatians 3 respecting the inter-relations of Sin, Law, and Death: “Mors aculeum quo pungat non habet nisi peccatum; et huic aculeo Lex vim mortiferam addit” (Cv(2578)). Sin gives to death, as we mortals know it, its poignancy, its penal character and humiliating form, with the entire “bondage of corruption” that attaches to it: see esp. Romans 5:12; Romans 5:17; Romans 6:10; Romans 6:23; Romans 7:24; Romans 8:10; Romans 8:20 ff., Hebrews 2:14 f. Apart from sin, our present bodily existence must have terminated in the course of nature (1 Corinthians 15:44-46); but the change would have been effected in a far diff(2579) way, without the horror and anguish of dissolution—as indeed it will be for the redeemed who have the happiness to be alive at the Second Advent (see 51 f., and parls.). For those who “fall asleep in Christ” (1 Corinthians 15:18; 1 Corinthians 15:20; 1 Thessalonians 4:14), death, while it is still death and naturally feared ( οὐ θέλομεν ἐκδύσασθαι, 2 Corinthians 5:4), is robbed of its “sting” (cf. 1 John 4:18, also John 5:24; John 8:51 f., 1 Corinthians 11:25 f., 2 Timothy 1:10; Revelation 20:6), viz., the sense of guilt and dread of judgment—“tametsi adhuc nos pungit, non tamen letaliter, quia retusum est ejus acumen, ne in animæ vitalia penetret” (Cv(2580)).— κέντρον is sting (as in Revelation 9:10), not goad (as in Acts 26:14); Death is personified as a venomous creature, inflicting poisoned and fatal wounds. Here Death reigns through Sin, as in Romans 5:17; Romans 5:21 pictures Sin reigning in Death: the effect through the cause, the cause in the effect.—While Death gets from Sin its sting, Sin in turn receives from the Law its power. ἡ δύναμις τῆς ἁμαρτίας ὁ νόμος condenses into six words Paul’s teaching on the relation of Sin to Law (see Romans 4:15; Romans 5:20; Romans 6:14; Romans 6:7; Galatians 2:16; Galatians 3; Galatians 4:21 to Galatians 5:4)—the view, based on his experience as a Pharisee, that the law of God, imposing on sinful man impossible yet necessary tasks, promising salvation upon terms he can never fulfil and threatening death upon non-fulfilment, in effect exasperates his sin and involves him in hopeless guilt; ἡ ἁμαρτία … διὰ τ. ἐντολῆς … με ἀπέκτεινεν (Romans 7:11).—The exclamation of relief, “Thanks be to God, etc.,” is precisely parl(2581) to Romans 7:25 a, 1 Corinthians 8:1 f.—The believer’s “victory” lies in deliverance through Christ’s propitiatory death (Romans 3:23 f.; cf. 1 Corinthians 1:17 f., 30, 1 Corinthians 6:11 above) from the condemnation of the Law, and thereby from “the power of Sin,” and thereby from the bitterness of Death. Law, Sin, and Death were bound into a firm chain, only dissoluble by “the word of the cross—God’s power to the saved” (1 Corinthians 1:18; cf. Romans 1:16 f., 1 Corinthians 8:1 ff.). Thus the Ap. finally links his doctrine of the Bodily Resurrection and Transformation of Christians to his fundamental teaching as to Justification and the Forgiveness of Sins; ch. 15. is a part of the λόγος τ. σταυροῦ which alone P. proclaims at Cor(2582) (1 Corinthians 2:1 f.).—God “gives to us the victory,” won for us by “our Lord Jesus Christ,” which otherwise Sin, strengthened (instead of being broken) by the Law, had given to Death. The pr(2583) ptp(2584) τῷ διδόντι τὸ νῖκος asserts the experience of redemption (cf. 1 Corinthians 1:2, 1 Corinthians 6:19; 2 Corinthians 5:21; 2 Corinthians 13:5, Romans 5:1 f., Ephesians 1:7); similarly ὑπερνικῶμεν, Romans 8:37, declares the continuous triumph of faith: for the sentiment, cf. Romans 5:2-11, 1 Thessalonians 5:16 ff., Philippians 4:4, 1 Peter 1:3-9.

Verse 56
1 Corinthians 15:56 is set aside by Sm(2585), and Clemen (Die Einheitlichkeit d. paul. Br., ad loc(2586)), after Straatmann and Völter, as a “marginal note” of some early Paulinist, on the ground that it is out of keeping with the lyrical strain of the passage, and with the absence of the anti-legal polemic from this Ep. But the ideas of this ver. fill the contemporary Rom. and Gal. Epp., and are uppermost there in Paul’s highest moods (see Romans 8:31 ff., 2 Corinthians 5:13-21); they are expressed with an originality and pregnant force unmistakably Pauline, and in a rhythmical, imaginative turn of expression harmonising with the context. In this Ep., which “knows nothing but Jesus Christ and Him crucified,” the Ap. was bound to link his theology of the Resurrection to the doctrine of salvation by the Cross: see 1 Corinthians 15:17 f., in proof that the λόγος τῆς ἀναστάσεως is one, in Paul’s mind, with the λόγος τοῦ σταυροῦ.

Verse 58
1 Corinthians 15:58 briefly directs the previous teaching against the unsettlement caused by Cor(2587) doubts. This unbelief was taxed in 1 Corinthians 15:32 ff. with sensualism and ignorance of God; its enervating effect on Christian work is here indicated. For ὥστε with impv(2588), cf. 1 Corinthians 3:21, 1 Corinthians 4:5, etc.— ἑδραῖοι γίνεσθε, “show yourselves steadfast”: see note on 1 Corinthians 7:23, also 1 Corinthians 10:32, 1 Corinthians 11:1; for the adj(2589), see parls. In Colossians 1:23 the combination ἑδραῖοι, ἀμετακίνητοι (“not-to-be-moved”) is almost identically repeated; similarly in Aristotle, Nic. Eth., ii., iv., 3, τὸ βεβαίως καὶ ἀμετακινήτως ἔχειν is specified as a condition of all right and virtuous doing.— περισσεύοντες κ. τ. λ. adds the positive to the foregoing negative side of the injunction: “abounding (overflowing: see parls.) in the work of the Lord always”. τ. ἔργον τ. κυρίου (cf. 1 Corinthians 9:1; Colossians 3:23 f., Matthew 21:28, Mark 13:34) is “the work” which “the Lord” prescribes, while “the work of God” (Romans 14:20 : cf. Romans 3:9 above) is “the work” which “God” does: contrast 1 Corinthians 12:5-6 above.—“Knowing (as you do) that your toil is not empty in the Lord.” εἰδότες implies assured knowledge, such as springs from the confirmation of faith given in this chap. On κόπος, see note to 1 Corinthians 3:8; and on κενός, 1 Corinthians 15:14 : the “toil” is “empty” which is spent on illusion; “ce n’est pas là une activité d’apparat, accomplie dans le néant, comme si souvent le travail terrestre, mais un sérieux labeur, accompli dans la sphère de l’éternelle réalité” (Gd(2590)); hence the pr(2591) ἐστὶν rather than ἔσται.— ἐν κυρίῳ: in the sphere of Christ’s authority, wrought under His headship, which supplies the basis of all Christian relations and duties; cf. 1 Corinthians 15:36, 1 Corinthians 4:17, 1 Corinthians 7:22, etc.

16 Chapter 16 

Verse 1
1 Corinthians 16:1. “But about the collection that (is made) for the saints” ( τῆς εἰς τ. ἁγίους). This clause might be construed as subordinate to the following ὡς διέταξα; it reads more naturally as a detached title to the par.—indicating this, seemingly, as another topic of the Church Letter (cf. 1 Corinthians 7:1, 1 Corinthians 8:1, 1 Corinthians 12:1). The subject is alluded to as one in which the Cor(2595) were already interested (see 2 Corinthians 9:2).— λογία (more correctly spelt λογεία) = cl(2596) Gr(2597) συλλογή, or ἔρανος (club-contribution); elsewhere in Paul χάρις (1 Corinthians 16:3), εὐλογία (2 Corinthians 9:5), λειτουργία (2 Corinthians 9:12), κοινωνία (Romans 15:26). Till the other day this word counted as a h.l. in Gr(2598) literature; but the Egyptian Gr(2599) papyri furnish instances of it as a business term, denoting, along with λογεύω (from which it should be derived), the collecting of money either in the way of imposts or voluntary assessments: see Deissmann’s Bibelstudien, pp. 40 ff., Hn(2600) in Meyer’s Kommentar ad loc(2601)—The Cor(2602) understand from previous communications who are meant by “the saints” (cf. Romans 15:31): Hf(2603) thinks that the Christians of Jerus. are so called by eminence, but such a distinction is un-Pauline (Galatians 3:28); rather, the fact that the collection is made for the saints commends it to saints (1 Corinthians 1:2 : cf. 2 Corinthians 9:12 ff.). Such ministry is part of “the work of the Lord” in which the Cor(2604), a moment ago, were bidden to “abound” (1 Corinthians 15:58).— ὥσπερ διέταξα κ. τ. λ.: “Just as I gave order to the Churches of Galatia, so also do you act”. This direction was either given by P. personally on his last visit to Gal. at the outset of the Third Missionary Journey (Acts 18:23), more than two years before, or through letter or messengers from Ephesus at a later time. This ref(2605) fairly implies that the arrangement made had been successful in Gal.; the business being completed there some while ago, the Ap. makes no observation upon it in the extant Ep. to the Gal., which was probably contemporary with 1 and 2 Cor. (See Lt(2606), Introd. to Gal.). On the question as to the part of “Galatia” intended, see Introd. to Gal. in this Comm(2607), and notes on the relevant passages in Acts.

Verses 1-4
1 Corinthians 16:1-4. § 57. CONCERNING THE COLLECTION. During his Third Missionary Journey P. was collecting money for the relief of the Christian poor in Jerusalem. Two chaps. in the middle of 2 Cor. are devoted to this business, which, as it seems, had moved slowly in the interval between the two Epp. The collection had been set on foot some time ago in Galatia (1 Corinthians 16:1); in Macedonia it had been warmly taken up (2 Corinthians 8 f.); from Acts 20:4 we learn that “Asians” also (from Ephesus and the neighbourhood) accompanied P. in the deputation which conveyed the Gentile offering to the mother Church. A little later, in writing to Rome (1 Corinthians 15:25-32), the Ap. refers to the collection, with great satisfaction, as completed. Every province of the Pauline mission appears to have aided in this charity, which, while it relieved a distressing need, was prompted also by Paul’s warm love for his people (Romans 9:3), and by his desire to knit together the Gentile and Jewish sections of the Church, and to prove to the latter the true faith and brotherhood of the converts from heathenism (2 Corinthians 9:11-14). P. had taken part in a similar relief sent from Antioch many years before (Acts 11 f.); and in the Conference of Jerus., when the direction of the Gentile mission was committed to him, the heads of the Judæan Church laid on him the injunction to “remember the poor” (Galatians 2:10). Foreign Jews were accustomed, as an act of piety, to replenish the poorfunds of the mother city. The Christian community of Jerus. suffered from chronic poverty. With little natural or commercial wealth, the city lived mainly upon its religious character—on the attractions of the Temple and the Feasts thronged by Jews from the whole world; and the Nazarenes, while suffering from the intense bigotry of their compatriots in other ways, would find it esp. difficult to participate in employments connected with religion. 1 Thessalonians 2:14 intimates that the Judæan Churches had recently undergone severe persecution.

Verse 2
1 Corinthians 16:2 rehearses the rule previously laid down for Galatia: “On every first (day) of the week let each of you by himself (= at home) lay up, making a store (of it), whatever he may be prospered in”.— μίαν σαββάτου—’echäd shabbath or bashshabbâth—according to Hebrew idiom (see parls.) for the days of the week, the term κυριακὴ ἡμέρα (Revelation 1:10) not being yet current, while the heathen name (dies solis) is avoided. The earliest mention of this Christian day, going to show that the First Day, not the Sabbath, was already the Sacred Day of the Church (cf. Acts 20:7), appropriate therefore for deeds of charity (cf. Matthew 12:12).— παρʼ ἑαυτῷ, apud se, chez lui (see parls).— θησαυρίζων, “making a treasure,” describes each householder “paulatim cumulum aliquem faciens” (Gr(2608)), till at the end the accumulated store should be paid over.— εὐοδῶται (from εὖ and ὁδός, to send well on one’s way) is pr(2609) sbj(2610), with ἂν of contingency and ὅ, τι in acc(2611) of specification: any little superfluity that Providence might throw in a Cor(2612) Christian’s way, he could put into this sacred hoard (cf. 2 Corinthians 8:12). Many in this Church were slaves, without wages or stated income. The Vg(2613) renders, “quod si bene placuerit,” as though reading ὅ, τι ἐὰν εὐδοκῃ; and Bg(2614) wrongly, “quod commodum sit”.— ἵνα μή, ὅταν ἔλθω, τότε κ. τ. λ.: “that there may not be, when I come, collections going on then”. P. would avoid the unseemliness and the difficulty of raising the money suddenly, at the last moment; and he wishes when he comes to be free to devote himself to higher matters (cf. Acts 6:2)—“tunc alia agens” (Bg(2615)).

Verse 3-4
1 Corinthians 16:3-4. The Cor(2616) are to choose delegates to bear their bounty, who will travel to Jerus. with P., if this be deemed fit. Acts 20:1-4 shows that in the event a large number of representatives of Gentile Churches voyaged with P., doubtless on this common errand.— διʼ ἐπιστολῶν may qualify either δοκιμάσητε (Bz(2617), Cv(2618), Est., A.V. and R.V. txt., Ed(2619)) or πέμψω (R.V. marg., with Gr(2620) Ff(2621), and most moderns). Being chosen by the Cor(2622), the delegates surely must have credentials from them (cf. 2 Corinthians 3:1, and Acts 15, for such letters passing from Church to Church; also 1 Clem. ad Corinth.). At the same time, as P. is directing the whole business, he will “send” the deputies and introduce them at Jerus. On δοκιμάζω, see note to 1 Corinthians 3:13.— ἐὰν δὲ ἄξιον ᾖ κ. τ. λ., “But if it be worth while that I should journey too, they shall journey with me”—a hint that P. would only take part in presenting the collection if the character of the aid sent made it creditable; otherwise the delegates must go alone; he will not associate himself with a mean charity. The inf(2623) (in gen(2624) case), τοῦ κἀμὲ πορεύεσθαι, depends on ἄξιον—“worthy of my going,” “si dignum fuerit ut et ego earn” (Vg(2625)); it can hardly be softened into “if it be right (seemly on any ground: as in 2 Thessalonians 1:3, where ἄξιον is unqualified) that I should go” (Ed(2626))—as though the Ap. deprecated being obtrusive; he is guarding his self-respect, being scarcely sure of the liberality of the Cor(2627) “Justa estimatio sui non est superbia” (Bg(2628)).

Verse 5-6
1 Corinthians 16:5-6. “But I will come to you, when I have gone through Macedonia.” The Ap. writes from Ephesus some time before Pentecost (1 Corinthians 16:8), probably before Easter (1 Corinthians 16:8; see note); he intends to traverse Macedonia on his way ( διέρχομαι, repeated with emphasis, regularly denotes in the Acts an evangelistic tour: see Acts 13:6, Acts 16:6, Acts 20:25, etc.), completing the work of his mission, there so abruptly terminated (Acts 16 f.). This task will require considerable time (it occupied the months of summer and autumn, during which the Ap. penetrated beyond Mac. into Illyria; Romans 15:19), so that P. expects to see Cor(2631) not much before winter (1 Corinthians 16:6). He adds therefore in explanation, “For I am going through Macedonia (travelling over the region: pr(2632), of imminent purpose); but with you haply I will abide ( καταμενῶ, as in Acts 1:13, signifies, by contrast to διέρχομαι, keeping to Cor. instead of touring through the province), or [even] spend the winter”. Paul will time his visit, if possible, so as to make his winter-quarters in Cor(2633); in any case, when he arrives, he will give the Cor(2634) the full benefit of his presence. He did so stay for three months (Acts 20:3). For πρὸς, in converse with, see 1 Corinthians 16:7; 1 Corinthians 16:10, 1 Corinthians 2:3, and parls.— τυχὸν (acc(2635) abs. of neut. ptp(2636)) = εἰ τύχοι (see parl(2637))—another of the cl(2638) idioms confined to this Ep.; it indicates the uncertainty of human plans, and is piously replaced by ἐὰν ὁ κύρ. ἐπιτρέψῃ in 1 Corinthians 16:7.—In this plan P. has a further aim, which he mentions to show his dependence on the Cor(2639): “in order that you may send me forward, wheresoever I may go”—i.e. probably, though not certainly, to Jerus. (1 Corinthians 16:4); cf. 1 Corinthians 16:11, 2 Corinthians 1:16, Romans 15:24. It would help P., whose infirmities required friendly attentions, to have a good “send-off” on his leaving Europe. A generous “collection for the saints” would be a welcome lift (1 Corinthians 16:1; 1 Corinthians 16:4).

Verses 5-12
1 Corinthians 16:5-12. § 58. VISITS TO CORINTH. The arrangements for the Collection have led P. to speak of his approaching visit to Cor(2629), and he explains more definitely his plans in this respect (1 Corinthians 16:5-9). Timothy’s coming, though not certain, may be looked for speedily; and the Ap., with some solicitude, asks for him considerate treatment (1 Corinthians 16:10 f.). Apollos is not coming at present, as the Cor(2630) seem to have desired and as Paul had urged upon him; he prefers to wait until circumstances are more favourable (1 Corinthians 16:12).

Verse 7
1 Corinthians 16:7. “For I would not see you now, in passing; for ( γὰρ) I hope to stay some length of time ( χρόνον τινὰ) with you, if the Lord permit.” P. could have crossed by sea and taken Cor(2640) on his way to Mac. (cf. 2 Corinthians 1:15 f.); the Cor(2641) had requested his speedy coming, which might have been so arranged. But such a visit could only have been ἐν παρόδῳ (explaining the ἄρτι), “in the way-by,” as the summer must be devoted to Mac.; this flying visit would not be of service; there is much to be done at Cor(2642) (1 Corinthians 11:34, etc), and when the Ap. does come he means to stay “some time“. His recent short visit had been very unsatisfactory (see Introd., chap. 2).—For ἄρτι, see note on 1 Corinthians 4:2; it is in tacit contrast with the future, as in 1 Corinthians 13:12. For ἐπιμεῖναι, “to stay on” (in time)—distinguished from καταμένω, “to stay fixedly” (in place or condition: 6), see parls.— ἐὰν ὁ κύρ. κ. τ. λ., see parls., also to 1 Corinthians 4:19,—pia conditio (Bg(2643)): Paul’s plans have been repeatedly overruled (Acts 16:6 f.; 1 Thessalonians 2:18). He says “if the Lord permit,” thinking of his visit as a pleasure; but “if the Lord will,” in the parl(2644) clause, 1 Corinthians 4:18 f., viewing it as a painful duty.

Verse 8-9
1 Corinthians 16:8-9. “But I stay on in Ephesus until the Pentecost”— τῆς πεντηκοστῆς ( ἡμέρας), “the fiftieth day” from the 16th Nisan in the Passover Feast (see parls.). This suggests that P. is writing not very long before Whitsuntide; 1 Corinthians 5:6 ff. indicated a date for the Ep. immediately antecedent to Easter. 1 Corinthians 16:9 explains why the Ap. must remain at Eph. some time longer, although required at Cor(2645): “for a door is open to me, great and effectual, and (there are) many adversaries”. This θύρα is defined in Colossians 4:3 (cf. 2 Corinthians 2:12) as a θύρα τοῦ λόγου—a door open to the preacher; in Acts 14:27 it is seen from the other side, as θύρα πίστεως—a door for the entrance of the believing hearer; see parls. for kindred applications of the figure. The door is μεγάλη in respect of its width and the region into which it opens, ἐνεργής in respect of the influence gained by entering it.— ἀντικείμενοι πολλοί (cf. 1 Corinthians 15:32): an additional reason for not retreating; cf. Philippians 1:28. The terrible riot that shortly afterwards drove Paul from Eph. verified this statement (Acts 19). Evangelism flourishes under fierce opposition; “Sæpe bonum et, contra id, malum simul valde vigent” (Bg(2646)).

Verse 10-11
1 Corinthians 16:10-11. ἐὰν (not ὅταν) δὲ ἔλθῃ τιμόθεος: “But if Timothy come”—his coming is not certain. He and Erastus have been before this sent to Macedonia (Acts 19:21 f.) in advance of P., with instructions to go forward to Cor(2647) (1 Corinthians 4:17 above); he might be expected to arrive about the same time as this letter. But local circumstances, or even the report of the unfriendly attitude of the Cor(2648) (Ed(2649)), might detain him in Mac. He is found in Mac. with P. when some months later 2 Cor. is written: there is no explicit ref(2650) in that Ep. to Timothy’s presence at Cor(2651) in the interval; but Titus’ visit and report are largely in evidence. Ed(2652) says, “In point of fact he (Tim.) did not come “(cf. Lt(2653), Journal of Sac. and Cl(2654) Philology, ii., 198 ff.; also El(2655)). But this assertion is too positive. In 1 Corinthians 4:17 above P. announced Tim.’s coming definitely and laid stress upon it. Tim. shares in the Address of 2 Cor., and the fact that he is associated by the Ap. with himself in the significant “we” of 1 Corinthians 7:2 ff. (cf. 1 Corinthians 2:5-11) points to his being involved in some way in the “grief” which P. had suffered from Cor(2656) subsequently to the writing of 1 Cor. Very possibly Timothy was the ἀδικηθεὶς of 2 Corinthians 7:12, in whose person, seeking as he did to carry out the directions of 1 Corinthians 4:17, Paul had been insulted by some prominent Cor(2657) Christian ( ὁ ἀδικήσας).—If this actually happened, the apprehensions expressed here about the treatment Tim. might receive, proved only too well-founded: “see (to it) that without fear he may be with you” (or hold converse with you: γένηται πρὸς ὑμᾶς, see 1 Corinthians 2:3, and parls.) … “let no one then set him at naught”. These words point to Timothy’s diffidence, as well as to his comparative youth: see 1 Timothy 4:12, and the vein of exhortation in 2 Timothy 2:1-13 and 2 Timothy 3:10 to 2 Timothy 4:18. Tim. was P.’s complement, as Melanchthon was Luther’s—gentle, affectionate, studious, but not of robust or masculine character. The temper of the Cor(2658) Church would be peculiarly trying and discouraging to him. Paul hopes that regard for him will have some restraining effect upon the Cor(2659)— τὸ γὰρ ἔργον κυρίου (cf. 1 Corinthians 15:58) κ. τ. λ. identifies Timothy in the strongest way with P. himself: cf. 1 Corinthians 4:17, Philippians 2:20; similarly respecting Titus, in 2 Corinthians 8:23. For ἐξουθενέω, see parls.—“But send him forward in peace”—for if Tim. attempts the task indicated in 1 Corinthians 4:17, a rupture is very possible, such as, we gather from 2 Corinthians 2, 7, actually ensued.—From the following words, “that he may come to me, for I am awaiting him,” it appears that P. expects Tim’s return before he leaves Eph.: cf., for the vb(2660), 1 Corinthians 11:33.—It is doubtful whether μετὰ τῶν ἀδελφῶν qualifies the subject—“I with the brethren”—those of 1 Corinthians 16:12-18, the Cor(2661) brethren now in Eph. and interested in Tim’s success at Cor(2662), who are delaying their return until he brings his report (so Hf(2663), Gd(2664)); or the object—“I await him with (= and) the brethren,” i.e. those, including possibly Erastus, whom P. expects to arrive at Eph. from Cor(2665) along with Tim. (so most interpreters). The relevancy of the words on the latter construction is not obvious. On the former view, “the brethren” of 1 Corinthians 16:11-12 are the same, being the deputies who had brought over the Cor(2666) Church Letter to P., and who are now awaiting Tim’s return before they themselves return home. This hints an additional reason why the Cor(2667) should with all speed send Timothy back to Paul “in peace”.

Verse 12
1 Corinthians 16:12. The manner in which the clause περὶ δὲ ἀπολλὼ τοῦ ἀδελφοῦ is loosely prefixed to the statement of this ver. (“Now about Apollos the brother”—) suggests that Apollos’ coming had been mentioned in the Church Letter: cf. 1 Corinthians 16:1, 1 Corinthians 7:1, etc. Respecting Apollos, see notes to 1 Corinthians 1:12, and Acts 18:24 ff.—Considering the way in which Ap. had been made a rival to P. in Cor(2668), it shows magnanimity on Paul’s side to desire his return, and a modest delicacy on the side of Apollos to decline the request: καὶ πάντως οὐκ ἦν θέλημα ἵνα κ. τ. λ., “And there was no will at all (it was altogether contrary to his will) that he should come now”.— εὐκαιρέω (see parls.) denotes “to have good opportunity”. The present ferment at Cor(2669) affords no καιρὸς for Apollos’ coming. For πάντως, and θέλημα ἵνα, see parls.

Verse 13-14
1 Corinthians 16:13-14. γρηγορεῖτε, στήκετε belong to a class of vbs. peculiar to later Gr(2670)—presents based on older perfects; the former from ἐγρήγορα ( ἐγείρω), the latter from ἕστηκα ( ἵστημι). The first exhortation recalls 1 Corinthians 15:33 f., the second 1 Corinthians 4:17, 1 Corinthians 10:12, 1 Corinthians 15:2; 1 Corinthians 15:11 ff.— ἀνδρίζεσθε, “play the man,” viriliter agite (Vg(2671)), adds an active element to the passive and defensive attitude implied in the previous impvs.; it looks back to 1 Corinthians 13:11 and 1 Corinthians 14:20 (relating to the glossolalia), but exhorts in general to the courageous prosecution of the Christian life by the Cor(2672), who were enfeebled by contact with heathen society (x., 2 Corinthians 6:11 ff.). This word is common in cl(2673) Gr(2674); cf. 1 Maccabees 2:64, ἰσχύσατε κ. ἀνδρίζεσθε ἐν τῷ νόμῳ, also the Homeric ἀνέρες ἐστέ.— κραταιοῦσθε enjoins manful activity, in its most energetic form (see parls.). κράτος, from which, through κραταιός (1 Peter 5:6), the vb(2675) is derived (cl(2676) Gr(2677) κρατύνω), signifies superior power, mastery (see Colossians 1:11, 1 Timothy 6:16): “be [not merely strong, but] mighty”. The four impvs. of 1 Corinthians 16:13 are directed respectively against the heedlessness, fickleness, childishness, and moral enervation of the Cor(2678): the fifth—“All your doings, let them be done (or carried on: γινέσθω) in love”—reiterates the appeal of chh. 8 and 13 touching the radical fault of this Church; see also 1 Corinthians 2:3, 1 Corinthians 4:6, 1 Corinthians 6:1-8, 1 Corinthians 11:21 f., 12. as, etc.

Verses 13-18
1 Corinthians 16:13-18. § 59. CONCLUDING HOMILY. According to the Apostle’s wont, at the end of his letter he gathers up the burden of his message into a single concise and stirring exhortation (1 Corinthians 16:13 f.). Watchfulness, steadfastness, manly vigour, above all Christian love, were the qualities in which this Church was lacking. Their “love” they would have a particular opportunity of showing to the family of Stephanas, who had been foremost in works of benevolence (1 Corinthians 16:15 f.); for St. is now returning home in charge of this Ep. with his two companions, after they had brought the letter of the Church to P. and cheered him by their society. The deputation has done a timely public service in the best spirit; their kindly offices must be duly acknowledged (1 Corinthians 16:17 f.).

Verse 15-16
1 Corinthians 16:15-16 urge particular instances of the above ἐν ἀγάπῃ γινέσθω. The ἵνα clause of 1 Corinthians 16:16 is complementary to παρακαλῶ (see note on 1 Corinthians 1:10), and is suspended to make room for the explanatory οἴδατε … ἑαυτοὺς: “you know that the household of Stephanas is the first-fruit of Achaia, and that they set themselves for ministering to the saints”.— τὴν οἰκίαν κ. τ. λ., acc(2679) by attraction to οἴδατε, according to the well-known Gr(2680) usage with vbs. of this class (Wr(2681), p. 781). There were earlier individual converts in Achaia (see Acts 17:34), but with this family the Gospel took root in the province and the earnest appeared of the subsequent ingathering: cf. Romans 16:5; also 1 Corinthians 1:16 above, and note. The St. family must have been of independent means; for ἔταξαν ἑαυτοὺς (they arrayed or appointed themselves—made this their business) implies a systematic laying out of themselves for service, such as is possible only to those free to dispose, as they choose, of their persons and their time; see this idiom in Plato, Rep., ii., 371C.—“The saints” can hardly be the Jerus. saints of 1 Corinthians 16:1, since εἰς διακονίαν is quite general, and the last words of 1 Corinthians 16:16 imply manifold Christian labour; the present commission of St. to Eph. is an instance of “service to the saints”.—P. “exhorts” his “brethren … that you also (in return for their service to you) submit yourselves to such as these ( τ. τοιούτοις, referring to the interpolated οἴδατε κ. τ. λ.), and to every one that shares in the work and labours”. These persons did not constitute a body of Church officers; we find no traces as yet of an official order in the church of Cor(2682): the Ap. enjoins spontaneous submission to the direction of those able and disposed to lead in good works. The prp(2683) in συν- εργοῦντι refers not to St. specifically, still less to P., but generally to co-operative labour in the Church, while κοπιῶντι implies labour carried to the point of toil or suffering (see note on κόπος, 1 Corinthians 3:8; also 1 Corinthians 15:58). Loyal and hard work in the cause of Christ earns willing respect and deference in the Church: cf. 1 Thessalonians 5:12 f.

Verse 17-18
1 Corinthians 16:17-18. “But I rejoice at the presence (or coming) of Stephanas, and Fortunatus, and Achaïcus.” The stress lying on παρουσίᾳ explains the introductory δέ: “You must show respect to such men, when they reach home; but I am glad that just now they are here”.—Fortunatus (Lat. name, and common) and Achaïcus (Gr(2684), and rare) are Stephanas’ companions in the deputation; the three will speedily return to Cor(2685) Since P. thus commends them at the end of his Ep., written in reply to the Letter they had brought from Cor(2686), perhaps they were to be its bearers also. On Stephanas, see 1 Corinthians 1:16. The two latter names are also h.ll. in N.T.; a Fortunatus appears in Clement’s list of emissaries from Rom. to Cor(2687) (ad Cor. § 65). Ed(2688) supposes all three to be slaves (Achaïcus, at least, resembles a slave-name), and identifies them with οἱ τ. χλοῆς of 1 Corinthians 1:11; but this does not comport with the position given to Stephanas in 1 Corinthians 16:15 f.; see, further, note on 1 Corinthians 1:11. (“I rejoice at their presence), because the (or my) lack of you these have filled up”. ὑμέτερον represents the objective gen(2689) (cf. 1 Corinthians 15:31): the presence of the three with P. could not make up any lack in Cor(2690), but it made up to P. for the absence of the Cor., supplying him, representatively, with their desired society. El(2691) and others read the poss. pron(2692) subjectively—“what you were lacking in (i.e., your want of access) towards me”: this constr(2693) is consistent with the usage of ὑστέρημα (see parls.); but the former suits better the antithesis to παρουσία (Ed(2694)), and Paul’s fine courtesy.—“For they refreshed my spirit—and yours.” ἀναπαύω (see parls.) describes the restful effect of friendly converse and sympathy. Paul adds καὶ ὑμῶν, realising that the comfort of heart received by himself will react upon his friends at Cor(2695): the Cor(2696) will be cheered to know that their fellowship, in the persons of S., (2697)., and A., has so greatly cheered him at a time of weariness and heavy trial (cf. 2 Corinthians 2:3; 2 Corinthians 7:3).

1 Corinthians 16:18 b repeats in another form the advice of 1 Corinthians 16:16 : “Acknowledge (know well) then such men as these”. For τοὺς τοιούτους, see parls., and 1 Corinthians 16:16.— ἐπιγινώσκω (see parls.) denotes strictly accurate knowledge, of persons or things; but knowledge of personal qualities implies corresponding regard to and treatment of those who possess such qualities: cf. 1 Thessalonians 5:12 f.

