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01 Chapter 1 

Verse 1
Philippians 1:1. The only significance belonging to the mention of Timothy is that he was a well-known figure at Philippi (Acts 16:1-12; Acts 19:22; Acts 20:3-6), that they owed much to him, and that he was about to visit them again. The Epistle claims, of course, to be exclusively Paul’s own.— δοῦλοι. Already in O.T. δ. is used in a distinctly religious sense; see esp(16) Psalms (LXX). As used by Paul, while expressing intense fervour of devotion, it includes the idea of a special calling and function in Christ’s kingdom, parallel to its application in O.T. to the prophets; see Romans 1:1, Galatians 1:10, also Titus 1:1. There is genuine humility in the contrast between δοῦλοι and ἁγίοις. He only calls himself ἀπόστολος when he assumes a commanding mood (Chr(17) ad loc.).— χρ. ἰ. The order strikes the keynote of Paul’s attitude towards his Master. He delights to think of Him in royal dignity, the Messiah who was once Jesus being now κύριος. For a good discussion of the respective designations χ. ἰ. and ἰ. χ., see Von Soden in Abhandlungen C. von Weizsäcker gewidmet, p. 118.— πᾶσιν τ. ἁγίοις. It is difficult to say whether πᾶσιν is emphatic or not. It is, at least, remarkable how often πᾶς appears in the opening paragraphs of this Epistle, as if to show Paul’s strict impartiality, perhaps in the face of some pretensions to superiority which appeared in the Philippian Church. But, on the other hand, see 2 Corinthians 1:1, Romans 1:7, where the same phrase seems to have no special emphasis.— τ. ἁγίοις. Really a terminus technicus of the early Church. Having as its basis that idea of consecration to God, and consequent participation in His Divine majesty which bulks so largely in O.T. religion (e.g., Leviticus 11:44-45, Judges 13:7), and continues to have full prominence in the N.T. (Acts, almost all Epistles, Rev.), it suggests also in every N.T. instance that side of Christian life which stands in most glaring contrast with the impurity and sensuality of the Gentiles, holiness of heart and conduct. This would naturally come into view as the result of the working of the Holy Spirit; see McGiffert, Apostolic Age, p. 509 ff.; Hltzm(18), N.T. Theol., ii., p. 152. The best commentary on the expression is John 17:11; John 17:14-23. In his salutations Paul uses the word as practically = ἐκκλησία (cf. 1 Corinthians 1:2, 2 Corinthians 1:1, with 1 Thessalonians 1:1). For the Christian Church is the spiritual successor of the sacred community of Israel. Ideally, all Christians are “saints,” cf. ἡγιασμένοις ἐν χ. ἰ. (1 Corinthians 1:2). The Spirit is, of course, the Sanctifier, but He only deals with those who are in Christ Jesus.— ἐν χ. ἰ. These words sum up Paul’s Christianity. They denote the most intimate living union that can be conceived between the soul of the believer and the Risen Lord. He, as Spirit, is the atmosphere in which the new life is lived. Cf. the Rabbinic use of מָקוֹם (place or space) as a name of God; see Taylor, Sayings of Jewish Fathers, 2nd ed., p. 39. The phrase occurs eight times in Phil. The same idea is expressed by χριστὸς ἐν ἐμοί; see esp(19) Galatians 2:20. “The gist of this formula εν χριστῷ is nothing else than Paul’s mystic faith, in which the believer gives up himself, his own life, to Christ, and possesses the life of Christ in himself: he in Christ, and Christ in him; he dead with Christ, and Christ become his life” (Pfl(20), Paulinism, E. Tr., i., p. 198). For the extraordinarily central place of the idea in Paul’s teaching, see Deissmann, Die Neutestamentliche Formel “in Christo Jesu” (Marburg, 1892).— σὺν ἐπισκόποις κ. διακόνοις. These keenly-discussed terms can only be most briefly examined. Who were the ἐπίσκ.? In LXX almost always = an official in charge of work being done (e.g., repairs in Temple; rebuilding of Jerusalem) or an officer in the army (much less frequently). In N.T., besides this passage, (a) Acts 20:28, applied by Paul to the πρεσβύτεροι of Ephesus, whom the Holy Ghost has made ἐπισκόπους ποιμαίνειν τὴν ἐκκλησίαν τοῦ θεοῦ; (b) 1 Peter 2:25, of Christ, who is called τὸν ποιμένα καὶ ἐπίσκοπον τῶν ψυχῶν ὑμῶν; (c) 1 Timothy 3:2 and Titus 1:7, where it is almost universally admitted to be synonymous with πρεσβύτερος. Two points are clear from N.T. evidence: 1. The ἐπίσκοπος is, at least, often the same person as the πρεσβύτερος. 2. The ἐπίσκ. is concerned with shepherding the flock of God. Have we any information to corroborate these facts? As to the first there is the strong tradition of the early Church, e.g., Jerome, Ep., 69, 3: apud veteres iidem episcopi et presbyteri; there is the admitted fact that in 1 Clem. the name πρεσβύτεροι is given to the ἐπίσκοποι; and Tertullian (Apologet., 39) designates the officials who preside over the congregation probati quique seniores; see esp(21) F. Loofs, SK(22), 1890, pp. 639–641. The second fact mentioned above conflicts with the celebrated theory of Hatch and Harnack (who has, however, greatly modified his standpoint; see his important review of Loening’s Die Gemeindeverfassung des Urchristenthums in Th. LZ(23), 1889, coll. 418–429), that the ἐπίσκοποι were distinct finance and cultus officials, who only gradually came into possession of more spiritual functions. But it seems hazardous to narrow down the duties of the ἐπίσκ. No doubt the name may, in certain cases, have been suggested by that of the ἐπίσκοπος or (more commonly) ἐπιμελητής, who exercised administrative control over the property of private associations and guilds existing at that time in the Hellenic world and enforced the rules of such associations (see J. Réville, Les Origines de l’Épiscopat, Paris, 1894, pp. 160–163). But just as the functions of these persons were left comparatively vague and undefined, so we might expect to find the beginnings of local administration in the Christian Church still less clearly marked. An additional reason for this would lie in the pre-eminent authority of the Apostles and the high place assigned to the possessors of “gifts”. Accordingly it appears wise to use great caution in making any distinction between πρεσβυτ. and ἐπίσκ. Probably the truth lies in the direction of regarding πρεσβ. as a title of status, while ἐπίσκ. is one of function. Probably all ἐπίσκοποι were πρεσβύτεροι, while the converse may not be true. The difference of name may point to some early (and unknown) difference of administration. The ἐπίσκ. may have had some special connexion with the celebration of the Eucharist as the central rite of Christian worship (see Sohm’s strong insistence on this point, Kirchenrecht, pp. 84 ff., 121 ff.) and with the management of Church property, which would originally consist of voluntary gifts offered to God in Christian worship. Gradually, as those endowed with extraordinary “charisms” (e.g., prophets, teachers, evangelists) passed away, their functions would tend to be assumed by the leading office-bearers in each congregation. So the sphere, e.g., of the ἐπίσκ., would be greatly enlarged. But we must be content, for lack of evidence, to do without precise definitions, only concluding as to the general equivalence in the earliest times of πρεσβ. and ἐπίσκ., and granting that their oversight and guidance were concerned with the spiritual as well as the material well-being of the organisation. Deacons are first mentioned here in the N.T. It is often tacitly assumed that they hold the office or function whose institution is described in Acts 6. This was an early tradition; e.g., Iren., iii., 12, 10: Stephanus … qui electus est ab apostolis primus diaconus. But there are considerable arguments against this view. These are admirably summarised by Gwatkin (Hastings’ B.D., i., 574). (1) The seven are nowhere in N.T. called διάκονοι. (2) The qualifications laid down (Acts 6:3) for the seven are much higher than those of 1 Timothy 3:8. (3) Stephen was largely a preacher and Philip an evangelist. (4) The seven evidently rank next to the Apostles at Jerusalem. Hpt(24) (Myr(25)6 ad loc.) holds that ἐπίσκ. and διάκ. denote here the same persons, the ἐπισκοπή being a διακονία towards the Church, and compares 1 Thessalonians 5:12, τοὺς κοπιῶντας καὶ προϊσταμένους. And the vague use of the word to denote any kind of Christian service (in earlier parts of N.T.) might seem to justify the idea. But considering the late date of Phil., it appears more reasonable to connect the office with that of 1 Timothy 3., where a clear distinction is drawn between the διάκ. and the ἐπίσκ. In the early Church the most necessary Christian service would be the care of the sick and poor. So the deacon must neither be double-tongued ( δίλογος) nor a “lover of dirty gain” (so Gwatk. tr. αἰσχροκερδής), for in his work of visiting he would have temptations to “gossip and slander” on the one hand, and to “picking and stealing from the alms” on the other (Gwatk loc. cit.). Many reasons are assigned fo the mention of these officers here. But it seems quite natural that Paul should specify those who stood in the forefrom of the Church’s work and life, more especially as the letter is one of thanks for the gift which has been sent to him, a gift the management of which would be in the hands of the controlling authorities in the Church.

Verse 1-2
Philippians 1:1-2. SALUTATION.

Verse 2
Philippians 1:2. Paul feels that the ordinary Greek salutation χαίρειν or the Eastern εἰρήνη σοι is too meagre for Christian intercourse. But closely connected with χαίρειν is his own great watchword χάρις, a word which, perhaps, above all others, shows the powerful remoulding of terms by Christian thought and feeling. χάρις for Paul is the central revelation of the fatherly heart of God in the redemption which Christ has accomplished for unworthy sinners. And its direct result is εἰρήνη, the harmony and health of that life which is reconciled to God through Jesus Christ; see an interesting discussion of the Apostolic greeting by F. Zimmer, Luthardt’s Zeitschr., 1886, p. 443 ff. Of course ἀπό governs κυρίου. The Socinian exegesis which makes κ. depend on πατρός is impossible in view of Titus 1:4 (so Gw(26) ad loc.).— κυρίου. The favourite designation of Jesus Christ in the early Church. See on chap. Philippians 2:11 infr. Cf. the extraordinary frequency of the term δεσπότης as applied to God in Apostolic Fathers, etc. On the whole subject see Harnack, Dogmen-Geschichte, i., pp. 153–158.

Verse 3
Philippians 1:3. Much may be said in favour of the reading ἐγὼ μὲν εὐχαριστῶ (see crit. note) from the point of view of sense. The antithesis would then show that the letter is a direct reply to one received from Philippi, and the emphasis on Paul’s own thanksgiving would be accounted for (with Zahn) by the supposition that the Philippians imagined a slight lack of cordiality on his part. This supposition is favoured by the prominence given in the Epistle to Paul’s delight in them.— εὐχ. τ. θ. ἐπί. Cf. 1 Corinthians 1:4, εὐχαριστῶ τῷ θεῷ … ἐπὶ τῇ χάριτι … τῇ δοθείσῃ ὑμῖν; Papyr. Lond., xiii., κομισαμένη τὴν παρά σου ἐπιστολὴν παρʼ ὥρου … ἐπὶ μὲν τῷ ἐρρῶσθα[ ί] σε εὐθέως τοῖς θεοῖς εὐχαρίστουν (quoted by Dsm(27), BS(28), p. 210). A word condemned by the grammarians, but in common use from the time of Polyb., and found in modern Greek as ὐκαριστῶ (Hatz., Einleit., p. 285).— ἐπὶ πάσῃ τῇ μνείᾳ ὑμῶν. These words have been the subject of much discussion. No doubt ἐπί could be used here in what Ell(29) calls its “ethicolocal” sense of a circumstance or experience regarded as the basis of an action, and thus the meaning would be: “I give thanks to my God at my whole remembrance of you” (“every remembrance” is, it seems to us, in spite of Kl(30), Lips(31) and Weizs., linguistically impossible). Or, what is more natural after εὐχαριστῶ (see exx. supr.), ἐπί may be “on account of”. This would make good sense. The total impression left upon him by his intercourse with them is one which calls forth thankfulness. There is another possible meaning supported by Hfm(32), Zahn, Wohl(33), Harnack (Th. LZ(34), 1889, col. 419) and Sohm (Kirchenrecht, p. 81). ὑμῶν may be gen. of subject, and so we should translate: “on account of your whole remembrance of me”. This would accord admirably with the context, preparing the way for κοινωνία (Philippians 1:5), and pointing delicately to the practical expression of their thoughtfulness. The only serious objection to it is that the other interpretation fits in more suitably with the parallels Romans 1:8-9, 1 Corinthians 1:4, Ephesians 1:16, Colossians 1:3, 1 Thessalonians 1:2 and those in LXX.

Verses 3-8
Philippians 1:3-8. HIS THANKFULNESS, LOVE AND CONFIDENCE FOR THE PHILIPPIANS.

Verse 4
Philippians 1:4. Various divisions of these words have been proposed, some referring πάντοτε … ὑμῶν to the preceding verse, others taking πάντοτε … μου together, and regarding the remainder of the sentence as a connected whole. It seems least arbitrary to find in Philippians 1:4 a complete thought. The prominence of πᾶς shows the exuberance of his joy in them.— δεήσει. A special aspect of προσευχή, that of entreaty for the satisfaction of some known want; cf. Ell(35) on 1 Timothy 2:1.— μετὰ χαρᾶς. The undertone of the whole letter.— δ. ποιούμενος. An interesting parallel in Papyr. of Faijûm, 172 A.D., δικαίαν δέ[ ησ] ιν ποιούμενος (Dsm(36), NBS(37), p. 78), in the general sense of “asking” (cf. δεήσεις ποιεῖσθαι, Luke 5:33, 1 Timothy 2:1).

Verse 5
Philippians 1:5. On what does ἐπί depend? Surely it follows χαρᾶς of preceding clause (so Chr(38), Th. Mps(39)) rather than εὐχαριστῶ of Philippians 1:3. It is, at least, awkward to take ἐπί twice with the same verb. μ. χαρᾶς has an emphatic position. Now he gives the reason for his joy.— τῇ κοινωνίᾳ. At the first glance κ. seems to refer to their mutual fellowship and harmony as Christians. A closer examination reveals that this whole passage is concerned with Paul’s personal relation to them. And so κ. anticipates συγκοινωνούς (Philippians 1:7), and will mean their common participation with Paul in spreading the Gospel. This really includes the idea of united action on the one hand, and the concrete expression of their helpfulness, their gift to the Apostle, on the other. Hort (Christian Ecclesia, p. 44) points out that there is something concrete in the κοινωνία of Acts 2:42. The same is true of Romans 15:26, 2 Corinthians 9:13, Hebrews 13:16. This concrete notion in κ. (almost equiv. to “contribution”) is supported by the use of εἰς, which is employed technically in contexts like this to denote the destination of money-payments, collections, etc. So 1 Corinthians 16:1, τῆς λογίας τῆς εἰς τοὺς ἁγίους; Acts 24:17, ἐλεημοσύνας ποιήσων εἰς τὸ ἔθνος μου. Important exx. from Papyri in Dsm(40), BS(41), pp. 113–114, NBS(42), p. 23. Cf. on the whole idea the most apt comment of Chr(43) ad loc.: ὅταν γὰρ ἐκεῖνος μὲν κηρύττῃ, σὺ δὲ θεραπεύῃς τὸν κηρύττοντα, κοινωνεῖς αὐτῷ τῶν στεφάνων. ἐπεὶ καὶ ἐν τοῖς ἔξωθεν ἀγῶσιν οὐ τοῦ ἀγωνιζομένου μόνον ἐστὶν ὁ στέφανος ἀλλὰ καὶ τοῦ παιδοτρίβου καὶ τοῦ θεραπεύοντος καὶ πάντων ἀπλῶς τῶν ἀσκούντων τὸν ἀθλητήν.— τὸ εὐαγγ. It is unnecessary to narrow this down to the preaching of the Gospel. Used comprehensively.— ἀπὸ πρώτης. Cf. the account of their generosity in chap. Philippians 4:10 ff.— ἄχρι τοῦ νῦν. The same phrase in Romans 8:22. Cf. Papyr. of Faijûm μέχρ[ ι] τ[ οῦ] νῦν in Dsm(44), NBS(45), p. 81.

Verse 6
Philippians 1:6. αὐτὸ τοῦτο. Accus. of the “inner object,” where the neuter pronoun takes the place of a cognate substantive; cf. 2 Corinthians 13:1, τρίτον τοῦτο ἔρχομαι (see Blass, Gram., p. 89). αὐτὸ τοῦτο is characteristic of Paul, “the firm touch of an intent mind” (Moule, CT(46) ad loc.). “Having this firm persuasion.” Curiously enough, the same confident assurance, although based on very different grounds, is characteristic also of the later Jewish theology, e.g., Apocal. of Baruch (ed. Charles), xiii., 3. “Thou shalt be assuredly preserved to the consummation of the times.” Also xxv., 1; lxxvi., 2. “Christianity, by its completely rounded view of the world, guarantees to believers that they shall be preserved unto eternal life in the kingdom of God, which is God’s revealed end in the world” (Ritschl, Justification, E. Tr., p. 200).— ἐναρξάμενος. This verb, although a word of ritual in classical Greek, is found in LXX (Pentat.) apparently in the simple sense “begin”. In its only other occurrence in N.T., Galatians 3:3, it is combined with ἐπιτελέω as here.— ἔργον ἀγαθόν. De W., Lft(47) and others refer this to κοινωνία of Philippians 1:5. Is it not far more natural to regard it as “the work of God” par excellence, the production of spiritual life, the imparting of the χάρις of Philippians 1:7? Cf. chap. Philippians 2:13 and esp(48) Romans 14:20, μὴ ἕνεκεν βρώματος κατάλυε τὸ ἔργον τοῦ θεοῦ.— ἡμέρας ἰ. χ. On the order ἰ. χ., see Philippians 1:1 supr. ἡμ. lacks the article on the analogy of ἡμέρα κυρίου (LXX). This favourite conception of O.T. prophecy refers to “the time when the Lord reveals Himself in His fulness to the world, when He judges evil and fulfils His great purposes of redemption among men.… But the judgment has not its end in itself, it is but the means of making Jehovah known to the world, and this knowledge of Him is salvation” (Davidson, Nahum, etc., p. 105). It is easy to see how the N.T. idea grows out of this. Paul probably assumes that the day is not far off, but indulges in no dogmatising. This name is given to the day because Christ as κύριος is to be judge. Belief in the Parousia of Christ has a most prominent place in Paul’s religious thought. He never attempts to specify the time. But it cheers him, esp(49) in crises of his history (as in this Epistle), to believe that the Lord is near. (See Teichmann, Die paulin. Vorstellungen von Auferstehung und Gericht, p. 11 ff.). There is perhaps no part of Paul’s thought in which it is so difficult to trace a fixed outline of ideas as the eschatological. And yet there is no part more regulative for him than this.

Verse 7
Philippians 1:7. δίκαιον. = our “right” or “natural”.— τοῦτο φρονεῖν ὑπ. ὑμ. Not “think this concerning you,” but “have this care on your behalf”; cf. chap. Philippians 4:10 τὸ ὑπὲρ ἐμοῦ φρονεῖν. τοῦτο of course refers to the finishing in them of God’s “good work”. φρ. seems always to keep in view the direction which thought (of a practical kind) takes. ὑπέρ usually has the sense of “interest in” (so Lft(50)).— διὰ τὸ κ. τ. λ. Paul’s only use of διά with infin.— ἐν τ. καρδίᾳ. Perhaps it is best (with Zahn) to take κ. here not so much as the seat of the softer feelings, but rather as the abode of the stronger thoughts, resolutions, etc. A regular Greek usage. Cf. 1 Corinthians 2:9, 2 Corinthians 3:15; 2 Corinthians 4:6 et al. Thus the whole expression would almost be equiv. to “I know that you,” etc.; cf. ἄσβεστον ὑμῶν περιφέρω τὴν μνήμην (Thdrt(51)). His love is expressed in the next verse.—Evidently ἔν τε τοῖς δεσμ. κ. τ. λ. goes with the following clause, for it is much more natural to suppose a break at the first ὑμᾶς, which is resumed by the second. On ἐν before τ. ἀπολ. see crit. note. Paul separates here (so also Wohl(52)) between his δεσμοί and his ἀπολογία, which makes up one idea with βεβαίωσις. It seems to us clear that this ἀπολ. marks a crisis in his circumstances of which the influence is seen all through the Epistle; cf., e.g., Philippians 1:19; Philippians 1:25, chap. Philippians 2:23-24. Ought it not to be taken in its ordinary judicial sense of a defence against a regular charge? (as against Lft(53) and Moule, CT(54), who refer ἀπ. and βεβ. to Paul’s missionary work at Rome, and Hpt(55), who thinks of Paul’s whole activity in refuting opponents, both public and private). The correctness of this view receives strong confirmation from Dsm(56) (BS(57), p. 100 ff.), who shows that Paul, like the Translators of the LXX, was well acquainted with the technical sense of βεβαίωσις (Lat. evictio), the obligation under which the seller came to the buyer to guarantee against all claims his right to what he had bought. So Paul’s defence before the emperor is a guarantee of the Gospel, a warrant of its value and claims. For ἀπολ. see 2 Timothy 4:16. “My defence and confirmation of the Gospel.”— συνκ. μ. τ. χάρ. χάρις here must be the great central gift of God’s grace, which Paul always keeps in the foreground. Cf. 1 Corinthians 15:10, χάριτι δὲ θεοῦ εἰμὶ ὅ εἰμι, καὶ ἡ χάρις αὐτοῦ ἡ εἰς ἐμὲ οὐ κενὴ ἐγενήθη. There is no need to limit it to the grace of apostleship or to that granted to him in his trials and sufferings. Their love and kindness towards him and his great work, even at the darkest moments in his career, are proof enough that they share along with him in the grace of God. It is probably better to separate μου from χάριτος. [J. Weiss (Th. LZ(58), 1899, col. 263) would read χρείας, comparing chap. Philippians 2:25, Philippians 4:16, Romans 12:13. Certainly this would give good sense and be more pointed.]

Verse 8
Philippians 1:8. An exact parallel is Romans 1:9-11, μάρτυς γάρ μού ἐστιν ὁ θεός … ὡς ἀδιαλείπτως μνείαν ὑμῶν ποιοῦμαι … ἐπιποθῶ γὰρ ἰδεῖν ὑμᾶς. Such adjuration of God he uses only in solemn personal appeals; cf. Galatians 1:20. Perhaps this goes to justify Zahn in supposing that the Philippians had imagined some lack of cordiality in Paul’s reception of their gift. Comm(59) have noted the intensity of language manifested in the compound ἐπιποθῶ. But it is needful to remember the fondness of later Greek for compounds which had lost their strong sense. Calvin, with practical insight: neque enim parum hoc valet ad fidem doctrinæ, faciendam cum persuasus est populus a doctore se amari.— ἐν σπλάγχνοις. “With the heart of Jesus Christ” (with which his own has become identified). This amounts to the same thing as love. Cf. Galatians 2:20, which is the best comment. Possibly Paret (Jahrb. f. deutsche Theol., iii., 1, p. 25) is not too fanciful in finding here a definite recollection of Jesus’ nature, of which σπλαγχνίζεσθαι (in the Gospels) is a common expression. Every genuine pastor has some experience of this feeling.

Verse 9
Philippians 1:9. Zahn would put this clause under the government of ὡς in the preceding sentence. No strong argument can be used against this, but it is doubtful whether the explanation is necessary. In the use of ἵνα here, “purport” (to adopt Ellicott’s expression) seems to be blended with “purpose”. There are certainly passages in which the full “telic” force of ἵνα cannot be fairly asserted. This accords with the development of the later language. See Hatz., Einl (Hatzidakis, Einleitung in die Neugriech. Grammatik), p. 214 ff. Possibly ἵνα in this passage is rhetorically parallel to ἵνα in Philippians 1:10. (See J. Weiss, Beiträge zur Paulin. Rhetorik, p. 9.)— ἡ ἀγάπη ὑμ. can scarcely mean anything else than “your love towards one another”. This has been already exemplified in their κοινωνία with Paul.— περισσεύῃ. In LXX, chiefly in Sirach. It is mainly in Paul’s writings that it reaches this derivative sense of “abound”. In the Synoptics it still means (usually), as in ordinary Greek, “to remain over”. Sola charitas non admittit excessum (Bacon, de Augm. Scient., vii., 3, quoted by Gwynn).— ἐπιγν. κ. π. αἰσθ. Apparently an eager and enthusiastic spirit prevailed in this Church. As so commonly, it might be accompanied by a slight want of discernment. That would lead, on the one hand, to misunderstandings over trifling matters (cf. chap. Philippians 4:2?), on the other, to giving heed to plausible teachers. As the Galatians combined enthusiasm and fickleness, perhaps, at Philippi, enthusiasm was apt to prevail over spiritual common sense. Is not Lft(1) mistaken in annotating “Love imparts a sensitiveness of touch,” etc.? This is not before Paul’s mind. His prayer is that the sensitiveness of touch may be added to love.— ἐπιγν. A favourite word in the Epistles of the imprisonment. A good example of its intensive force is 1 Corinthians 13:12, ἄρτι γινώσκω ἐκ μέρους, τότε δὲ ἐπιγνώσομαι καθὼς καὶ ἐπεγνώσθην. Very frequent in Justin M., e.g., a definition of ἐπιστήμη (Dial., 221 A), ἐπιστήμη τίς ἐστιν ἡ παρέχουσα αὐτῶν τῶν ἀνθρωπίνων καὶ τῶν θείων γνῶσιν, ἔπειτα τῆς τούτων θειότητος καὶ δικαιοσύνης ἐπίγνωσιν. Cf. Dial., 220 (2); Apol., ii. 10, 19. Here = a firm conception of those spiritual principles which would guide them in their relations with one another and the world.— αἰσθήσει. Moral sensibility, quickness of ethical tact. Originally of sense-perception, but applicable to the inner world of sensibilities. Kl(3) quotes aptly from Hippocrates, de Off. Med., 3, ἃ καὶ τῇ ὄψι καὶ τῇ ἁφῇ καὶ τῇ ἀκοῇ καὶ τῇ ῥινὶ καὶ τῇ γλώσσῃ καὶ τῇ γνώμῃ ἔστιν αἰσθέσθαι. A complete parallel is Hebrews 5:14, where the writer defines the τέλειοι (cf. Philippians 3:12; Philippians 3:15-16) as τῶν διὰ τὴν ἕξιν τὰ αἰσθητήρια γεγυμνασμένα ἐχόντων πρὸς διάκρισιν καλοῦ τε καὶ κακοῦ.— πάσῃ. Probably “all kinds of”.

Verses 9-11
Philippians 1:9-11. PRAYER FOR THEIR INCREASE IN CHRISTIAN DISCERNMENT.

Verse 10
Philippians 1:10. δοκ. τὰ διαφ. Cf. Romans 2:18, δοκιμάζεις τὰ διαφ. Two possible renderings. (1) “Approve things that are excellent.” (2) “Test things that differ,” i.e., good and bad. Lft(4) opposes (2) on the ground that “it requires no keen moral sense to discriminate between good and bad”. But was not this precisely the great difficulty for heathen-Christians? Theophyl. defines τὰ διαφ. by τί δεῖ πρᾶξαι καὶ τί δεῖ μὴ πρᾶξαι. The idea seems to be borne out by the following εἰλικρ. and ἀπρόσκ. We are therefore compelled to decide for (2). “The fundamental choice arrived at in believing has to be reiterated continually in a just application of it to a world of varying and sometimes perplexing cases” (Rainy, Expos. Bib., p. 37). There are exx. of τὰ διαφ. in chap. 3 passim. Of course this δοκιμάζειν is made possible by the guidance of the indwelling Spirit. It shows us “the highest point which Paul reaches in his treatment of moral questions” (Hitzm., N.T. Theol., ii., p. 149, who points out as instances of his delicate moral tact the precepts given in 1 Corinthians 8-10, Romans 14).— εἰλικρ. κ. ἀπρόσκ. There is no warrant for adhering to the common derivation of εἰλικρ. from κρίνω compounded with either εἵλη (“heat of sun”) and so = “tested by sunbeam,” or εἵλη (= ἴλη “troops”) and so “separated into ranks”. The word is the equiv. of Lat. sincerus, “pure,” “unmixed”. A favourite term in Plato for pure intellect and also for the soul purged from sense. Cf. Phaedo, 66 (5), 67 (6), 81 B. Naturally transferred to the moral sphere. T. H. Green (Two Sermons, p. 41) describes εἰλικρίνεια as “perfect openness towards God”. ἀπρόσκ. will then mean, in all probability, “not giving offence” to others, the obverse side of εἰλικρ. This sense seems to us to be proved by 1 Corinthians 10:32 with the context, which is simply an expansion of Paul’s thought here. Cf. also 1 John 2:10.— εἰς ἡμέραν χρ. εἰς has the meanings “with a view to” and “until,” which here shade off into each other. The conception of ἡμ. χ. “grew in Paul’s hands to a whole æon, lasting from the παρουσία to the τέλος” (Beysch., N.T. Th., ii., p. 273).

Verse 11
Philippians 1:11. Critical evidence (see above) fixes καρπὸν … τόν as the correct reading. We should, of course, expect the gen. (see the v.1.), but one of the most marked features in later Greek is the enlarging of the sphere of the accus. It is quite common to find it with verbs like κληρονομεῖν and κρατεῖν κ. τ. λ. Cf. in modern Greek γέμω χρήματα, “I am full of possessions” (see See Hatz., Einl (Hatzidakis, Einleitung in die Neugriech. Grammatik), pp. 220–223; F. Krebs, Rection d. Casus in d. späteren histor. Gräcität, Heft i., pp. 3–4, ii., p. 3 ff.).— καρπ. δικ. A frequent phrase in Prov. (LXX). A showing forth of the results of righteousness. There is nothing here about justification, as Moule supposes. It is right conduct the Apostle has in view. But it is hardly needful to note that with Paul there can be no dissociation of the two ideas. δικαιοσύνη is always with him the right relation between God and man, made possible through Christ, which asserts itself, under the Holy Spirit’s influence, in righteous conduct.— διὰ ἰ. χ. The καρπός as well as the δικ. is due to Christ (cf. chap. Philippians 4:13).— εἰς δ. κ. ἔπ. θ. Cf. the refrain in Ephesians 1:6; Ephesians 1:12; Ephesians 1:14, and Christ’s words in John 17:4, ἐγώ σε ἐδόξασα ἐπὶ τῆς γῆς. The disciple must be as the Master.

Verse 12
Philippians 1:12. γινώσκ. δὲ ὑ. β. A common epistolary phrase. Cf. ὑμᾶς εἰδέναι βουλόμεθα in a Letter to the magistrates of Oropus from the Roman Consuls, 73 B.C. (Viereck, Sermo Graecus, etc., Gött., 1888, p. 36). δέ, as so frequently, is transitional.— τὰ κατʼ ἐμέ = my circumstances. In later Greek κατά came to be a regular periphrasis for the gen. W. Schmidt (de elocut. Josephi, pp. 21–22) gives striking exx. from Josephus, e.g., Antt., i., 296, τοῦ κατʼ ἐκείνους συγγενοῦς, where κατʼ ἐκ. = ἐκείνων. See also Kaelker, Quaestiones de elocut. Polybiana, p. 282. This is Paul’s first reference to his own affairs, which were of the deepest concern to the Philippians. Their gift had been prompted by their apprehensions of his sore need. Perhaps, as Calvin suggests, his opponents were using his calamities as a proof of the worthlessness of his Gospel.— μᾶλλον εἰς προκ.… ἐλήλ. The use of μᾶλλον seems to imply that they were looking out for bad news of the Apostle. And that would justify the supposition that, shortly before this, a change had occurred in Paul’s circumstances. May not the change be connected with the ἀπολογία of Philippians 1:7? Is it not probable that Paul had been transferred from his hired lodging (Acts 28:30) into the prison where those on trial were kept in custody? O. Hirschfeld (Sitz. Bericht. of Berlin Academy, 1891, pp. 857–858) holds that imprisonment at Rome was of a military character, and that the barracks of various city troops served as prisons. Mommsen (op. cit., 1895, p. 500) agrees with Hirschf. in believing that the castra peregrinorum may have been used esp(1) for this purpose. The Philippians would naturally expect that this stricter custody must mean severer hardships for the Apostle. As a matter of fact it has been in his favour. προκοπή is a technical term in Stoic philosophy for “progress towards wisdom” (see Zeller, Stoics, etc., p. 294). It is condemned by Phrynichus (ed. Lobeck, p. 85) as unclassical. Frequent in later Greek, esp(2) in Plutarch and Polyb.— ἐλήλυθεν. Cf. Mark 5:26, εἰς τὸ χεῖρον ἐλθοῦσα (why should Ell(3) object to this parallel?), Acts 19:27.

Verses 12-14
Philippians 1:12-14. HIS PRESENT SITUATION.

Verse 13
Philippians 1:13. For the skilful rhetorical structure of Philippians 1:13-17 see J. Weiss, Beitr., p. 17, who compares Romans 2:6-12.— τὰ δεσμά is, on the whole, more common; see Luke 8:29, Acts 16:26; Acts 20:23. According to Cobet, Mnemosyne, 1858, p. 74 ff. (quoted in W-Sch(4), p. 85, n. 8), the neuter form refers to actual bonds, the masc. to the imprisonment. But there seems to be no distinction, e.g., in Attic Inscrr(5) (see Meisterhans, Gramm. d. attisch. Inschr., p. 112, n. 1025). And Sch. states that the distinction will not apply to LXX.— φαν. ἐν χ. γεν. It has become plain that he is a prisoner wholly for Christ’s sake, and not on account of any breach of law. γεν. must be translated by the English perfect, for, as Moule (CT(6)) well points out, “our English thought separates present from past less rapidly than Greek”. Of course we must supply δεσμ. as predicate with φαν. γεν.— ἐν ὅλῳ τ. πραιτ. is one of the most keenly contested expressions in the Epistle. Four leading interpretations are found. (1) Those forming the praetorian guard. So Lft(7), Hfm(8), Abbott, Hpt(9), Vinc. This explanation has much in its favour. Those coming up on appeal from the Provinces were handed over for surveillance to the praefecti praetorio (see Marquardt-Momms., ii. 23, p. 972 and n. 2). And Lft(10) (Com., pp. 99–104) has shown conclusively that the word admits of this meaning. (2) The barracks or camp of the praetorian guard. So Lips(11), Kl(12), Alf(13), De W., Myr(14), Ws(15), Von Soden. But none of these Comm(16) bring direct evidence to show that the name praetorium was ever definitely applied to the castra praetoriana, built under Tiberius at the Porta Viminalis (Tac., Ann., iv., 2). (3) The emperor’s palace. So Chr(17), Th. Mps(18), Thdrt(19), Beng., Mynster (Kleine theol. Schriften, p. 184, some strong arguments), Gwynn, Duchesne. In all other passages of N.T. πραιτ. = residence of the ruler. It is said that it would be impossible for anyone writing from Rome to call the palace πραιτ. But; as Gw(20) observes, this is a provincial writing to provincials, and using the word in a familiar sense. Further, the change for the better in Paul’s circumstances is connected with the knowledge that his bonds are in Christ. Is it because the authorities (emperor, etc.) have already begun to take a favourable view of his case that the preaching is allowed to prosper without hindrance and that his associates take courage? This interpretation cannot be dismissed altogether lightly. (4) The judicial authorities. So Mommsen (op. cit., p. 498) and Ramsay (St. Paul, etc., p. 357 ff.). These would be the praefecti praetorio (either one or two) with their assessors and other officials of the imperial court. Momms. quotes from a letter of Trajan to Pliny (Ep. Plin., 57 (65)), in which he decides that a criminal condemned to exile, but, in spite of this, lingering in the province, should be sent in chains ad praefectos praetorii mei, who are not the prison officials but those concerned with the hearing of cases. This explanation also would agree well with what Paul says about his bonds and the progress of the Gospel. We would hesitate to decide between (1) and (4), the context seeming to support the latter, while, perhaps, ὅλῳ favours the former.— καὶ τ. λοιποῖς π. Cf. CIG., i., 1770, ἐπεὶ καὶ ἐν τοῖς λοιποῖς πᾶσιν φανερὰν πεποήκαμεν τήν τε ἰδίαν καὶ τοῦ δήμου τοῦ ῥωμαίων προαίρεσιν. Apparently a vague phrase = everywhere else.

Verse 14
Philippians 1:14. τοὺς πλείονας. Vaughan holds that “from the universal practice of deciding matters by the vote of a majority the term comes to mean the main body, the society as a whole,” but this scarcely seems needful.— τῶν ἀδ. ἐν κ. These words surely make up one phrase (so Alf(21), Weizs., Ws(22), etc., as against Lft(23), Lips(24), Myr(25), etc.). Cf. Colossians 1:2. It is difficult to see where the tautology, which is said to be involved in this interpretation, comes in. Probably it is an almost technical combination. Dsm(26) (BS(27), p. 82) notes from Papyri a precisely similar technical use of ἀδελφός in the language of the Serapeum at Memphis.— πεποιθ. τ. δεσμ. μου. “Having confidence in my bonds,” i.e., being encouraged by the favourable light in which his imprisonment was beginning to be regarded when seen in its true character. [This tells in favour of (4) in Philippians 1:13.] Cf. Philm. 21, πεποιθὼς τῇ ὑπακοῇ σου.— λαλεῖν. Hpt(28) believes that λαλ. is used here expressly instead of λέγειν as emphasising the physiological process rather than the word spoken. In the later language these refinements were apt to be overlooked. Still it is interesting to find that in LXX דָבַר is almost invariably transl. by λαλεῖν and אָמַר by λέγειν.

Verse 15
Philippians 1:15. τινές. Are these included in the πλείονες of Philippians 1:14 or not? We prefer to believe (so also Weizs., Jahrb. f. deutsche Theol., 1876, p. 294 ff.) that the Apostle has changed his point of view. For is it conceivable that those who “had confidence” in his bonds should, on the other hand, “raise affliction” (Philippians 1:17) for those bonds? He thinks now not so much of the emboldening of his Christian brethren as of the fact that the Gospel is being preached with great vigour over a wide area. Accordingly τινές may be taken by itself.—Probably καί goes with φθόνον. “Some preach … actually from envy and rivalry.”— ἔριν = “rivalry” (not “strife”), as often. Cf. Thuc., vi., 31, 4; Æsch., Eumen. (ed. Paley), 933 (where used in a good sense). To whom does Paul refer? It has usually been taken for granted that it must be to his un-wearying opponents, the Judaisers. So Myr(29), Alf(30), Lft(31), Franke (esp(32) SK(33), 1895, p. 772), Duchesne and others. But, as Hpt(34) clearly shows, we have no grounds for assuming the existence of a definitely anti-Pauline Jewish-Christian party at Rome (so also Hort, Judaistic Christianity, pp. 112–113). At the same time this jealousy of the Apostle, a matter of personal feeling, may well have arisen in the Jewish wing of the Roman Church. They would naturally be roused to some bitterness by Paul’s emphasis on the universality of the Gospel and his neglect of its specially Jewish setting. But it is unreasonable to divide all the Christians of the Apostolic Age into Gentile-Christians and Judaisers. There would be many Jewish-Christians who never favoured the extreme methods or even doctrines of the latter. (Cf. M‘Giffert’s instructive discussion, Apost. Age, pp. 393–395, and Pfl(35), Urchrist., pp. 147, 151.) It is indeed quite possible that those referred to here are Pauline Christians who for some reason have a personal pique at the Apostle. (Cf. Ws(36), Amer. J. of Theol., i., 2, pp. 388–389, who throws out the interesting suggestion that they may have been old teachers of the Church who had become jealous of Paul’s high position, and so wished to outstrip him and destroy his popularity.) “Paul says nothing here which I have not experienced” (Calv.).— τινὲς δὲ καί. Although not explicitly, these, of course, belong to the πλείονες of Philippians 1:14. καί marks the contrast with the preceding clause.— διʼ εὐδοκίαν. The word can mean nothing else here than “goodwill”. For it is placed in antithesis to φθόνος and ἔρις, and resumed by ἀγάπη below. Cf. Sirach 9:12, μὴ εὐδοκήσῃς ἐν εὐδοκίᾳ ἀσεβῶν.

Verses 15-18
Philippians 1:15-18. THE RESULT OF HIS MORE FAVOURABLE CIRCUMSTANCES: CHRIST PREACHED, WHETHER OF SPITE OR GOODWILL.

Verse 16
Philippians 1:16. οἱ μὲν ἐξ ἀγάπης. Is this a complete phrase or does ἐξ ἀγ. qualify the predicate τ. χρ. κηρύσς. supplied from Philippians 1:15? The latter seems most natural, as it preserves the complete parallelism of the clauses, which would otherwise be disturbed by οὐχ ἁγνῶς.— κεῖμαι has practically become perf. passive of τίθημι. τέθειμαι is seldom used. (See Gildersleeve on Justin M., Apol., i., 11, 6.) Exactly parallel are Luke 2:34, οὗτος κεῖται εἰς πτῶσιν καὶ ἀνάστασιν πολλῶν; 1 Thessalonians 3:3, αὐτοὶ γὰρ οἴδατε ὅτι εἰς τοῦτο κείμεθα. “Am appointed.”

Verse 16-17
Philippians 1:16-17. An overwhelming mass of authority is in favour of transposing these verses as above (see crit. note). TR. is simply an emendation based on the order in Philippians 1:15.

Verse 17
Philippians 1:17. ἐξ ἐριθείας. Here virtually = “selfishness” (rather than “factiousness”). Originally, the character of a worker for pay. Now that which degraded the hired worker, in the estimation of antiquity, was his labouring wholly for his own interests, while it was a sign of the noble to devote himself to the common weal. This sense suits all N.T. passages (Romans 2:8, 2 Corinthians 12:20, Galatians 5:20, James 3:14; James 3:16). See Hpt(37)’s valuable note from which the above is condensed.— τὸν χ. It is hard to say whether τόν ought to be retained. It would easily be accounted for as an assimilation to τὸν χ. in Philippians 1:15.— καταγγ. A distinction has been drawn between καταγγ. as confined to those sent by Christ and κηρύσς. as applying to all preachers, including our Lord Himself. Probably they are quite synonymous here. Cf. an excellent note in Westcott (on 1 John 1:5) on the special signification of καταγγ. among compounds of ἀγγέλλω = “proclaim with authority, as commissioned to spread the tidings throughout those who hear them”.— οὐχ ἁγν. “With mixed motives.” Cf. Pind., Ol., iii., 37, μεγάλων ἀέθλων ἁγνὰν κρίσιν (quoted by Alf(38)).— οἰόμενοι. “Purposing.” So frequently in later Greek. Schmid (Atticismus, i., 128) quotes from Dio Chrys., Aristides and Philostratus. Cf. Phryn. (ed. Lobeck), 190, βιβλίον … ὅπερ οἴεται δηλοῦν. There is a sharp contrast between εἰδότες in Philippians 1:16 and οἰόμενοι here.— θλίψιν ἐγείρειν τ. δεσμ. μ. The balance of authority is in favour of ἐγείρειν. ἐπιφέρειν is probably an ancient gloss, which may have crept into some text from the margin. The phrase apparently means “to stir up vexation for me in my imprisonment”. They attributed their own jealous feelings to the Apostle, and could not conceive a greater worry to him than that he should hear of their success in preaching.

Verse 18
Philippians 1:18. There seems little doubt that we should read πλὴν ὅτι, as there would be a tendency to omit either word to simplify the sense. Ws(39) holds that πλήν was inserted because copyists did not notice that ὅτι is causal, introducing a protasis. But it is difficult to imagine this misunderstanding if ὅτι stood alone. τί γάρ probably goes closely with οἰόμενοι preceding. “Supposing they purpose, etc., what then? Only that … Christ is preached.” τί γάρ has its usual classical sense. For πλ. ὅτι in this usage, cf. Acts 20:22-23, τὰ … συναντήσοντα ἐμοὶ μὴ εἰδώς, πλὴν ὅτι τὸ πνεῦμα … διαμαρτύρεται.— προφάσει ε. ἀληθ. A common antithesis. The one party preached the Gospel, ostensibly for Christ’s sake, really to gain their own ends.—The best punctuation of the next clause is that of W.H., who place a colon after χαίρω and a comma after χαρης.— ἐν τούτῳ. Must not τ. mean “the fact that, in spite of my imprisonment, Christ is preached”? It seems far-fetched to refer it to his imprisonment.— χαίρω. Assuming that Paul’s opponents here were Judaisers, Comm(40) have been driven to desperate shifts to explain his joy in their preaching. This verse was quoted in the early Church in favour of heretics, so that Chr(41), Th. Mps(42) and Thdrt(43) have to protest against the abuse of it (see Swete, Th. Mps(44), i., p. 209). When reasonably interpreted it presents no serious difficulties.— ἀλλὰ κ. χαρής. Closely connected with the following verse, but not necessarily introducing a new subject (as Hfm(45)). It has almost the same force as if οὐ μόνον had preceded. The κοινή form for χαιρήσω, like ζήσομαι for ζήσω in N.T. Cf. CIA., ii., 593, b, 18 (2 cent. B.C.). Found in LXX, where χαροῦμαι also occurs (W-Sch(46), p. 108, n. 8). This is a progressive future. Cf. Romans 6:2 (see Burton, MT(47), p. 32). Perhaps we can detect, as some have suggested, a note of loneliness and resignation in this verse (cf. chap. Philippians 2:21).

Verses 18-20
Philippians 1:18-20. HIS JOY IN THE PREACHING OF CHRIST AND EXPECTATION OF SUCCESS IN HIS CAUSE.

Verse 19
Philippians 1:19. The only apparent ground for reading δέ is its difficulty. γάρ (which has greatly preponderating authority) gives the reason for the continuance of his joy.— τοῦτο. There is no need to limit this to his captivity (so Kl(48)), or his worries and trial (De W., Lft(49)). It is used generally of his present circumstances. τοῦτο … σωτ. is quoted from Job 13:16 (LXX).— σωτ. We fail to see why this should be interpreted as the final eschatological salvation (so Ws(50), Lft(51), Kl(52), etc.). There is nothing in the context to justify such a thought. He has every reason to hope, he tells them, that he will see them again in peace (Philippians 1:25-27). Surely he is thinking chiefly of his probable release, an expectation which admirably accords with the favourable view of his case which was evidently being taken at Rome. This interpretation (Chr(53), τὴν ἀπαλλαγὴν λέγει) is strongly supported by the sense of the word in Job 13:16, from which it is here quoted, where יְשׁוּעָה has not the usual deeper meaning which belongs to it in the Prophh. and Pss., but signifies victory in a contest for the right. Cf. also 2 Corinthians 1:10 ff., a passage precisely akin to this, which favours the above idea of σωτηρία. [We find that Zahn uses almost the same arguments, Luthardt’s Zeitschr., 1885, p. 300.] This verse is linked to Philippians 1:12 by Philippians 1:18. He desires their prayers for deliverance, and the promised Spirit of Christ (Luke 12:12) to give him wisdom that he may know how to act. In any case (the thought crosses his mind that he may still be condemned) he hopes to glorify Christ whether in life or death.— ἐπιχορ. The absence of the article is no reason for joining ἐπιχ. closely with δεής. under the government of ὑμῶν. The gen. τοῦ πν. ἰ. χ. is quite sufficient to isolate ἐπιχ. “The supply given by the Spirit of Jesus Christ.” This is the Spirit possessed by Christ Himself and communicated to all who abide in Him as members of His body. Of course Paul, at times, really identifies Christ with the Spirit, e.g., 1 Corinthians 15:45, 2 Corinthians 3:17. Cf. 1 Corinthians 6:17. This identification springs directly from his own spiritual history. “The first ‘pneumatic’ experience Paul had was an experience of Christ” (Gunkel, Wirkungen d. heil. Geistes2, p. 91). Cf. for the word ἐπιχορ. Ep. ad Diogn., i., 10, τοῦ θεοῦ τοῦ καὶ τὸ λέγειν καὶ τὸ ἀκούειν ἡμῖν χορηγοῦντος. “A suitable and common word for the Giver God.… The generosity of its origin survives in the transfer” (Gildersleeve ad loc.).

Verse 20
Philippians 1:20. ἀποκαραδ. The concentrated intense hope which ignores other interests ( ἀπό), and strains forward as with outstretched head ( κάρα, δοκεῖν). Cf. Romans 8:19, ἡ γὰρ ἀποκαραδοκία τῆς κτίσεως τὴν ἀποκάλυψιν τῶν υἱῶν τοῦ θεοῦ ἀπεκδέχεται. The verb ἀποκαραδοκεῖν is found in Polyb., Plut., Joseph., Aquila.— αἰσχυνθ. very probably refers, in the main, to his own conduct, the danger of denying his Lord under stress of hardships, but there is also involved the thought of Christ’s treatment of him. This gives the true antithesis to μεγαλυνθ.— παρρησίᾳ. We are inclined to believe that π. has its literal meaning, boldness of speech, for he has before him the danger of denying Christ. Of course there is implied the idea of courage in his whole bearing. The word is typical of the attitude of the early Christians.— καὶ νῦν. His trial is in process.— μεγαλ.… θανάτου. There is some force in Meyer’s suggestion that passive verbs are used here because Paul feels himself the organ of Divine working. ἐν τῷ σώμ. “In my person.” σ. in Paul is always a colourless word, the organ of the ψυχή or the πνεῦμα, and taking its character from its constituting principle. If he lives, it will be for the service of Christ, which is the highest honour he can pay his Lord. If he has to die, then his readiness to endure death and his calm courage in enduring will be the most eloquent testimony to the worth of his Lord.

Verse 21
Philippians 1:21. ἐμοί. Why this emphasis? He knew that, after the expression of his joyful confidence and hope, the word θάνατος would come as a shock to their minds. There could be no question as to how men in general felt concerning life and death. But he, the Apostle, occupies a different standpoint. This standpoint he must explain. In spite of Haupt’s strong arguments for taking τὸ ζῇν, not as bodily life, but as life in its general conception (including the future existence), we cannot help feeling that the antithesis of ζωῆς and θανάτου (Philippians 1:20) necessitates the same contrast between τὸ ζῇν and τὸ ἀποθανεῖν. [Kabisch, Eschatologie d. Paulus, p. 134, goes the length of saying that Paul does not know the conception of life as an ethical quality; that it always means for him simply existence. Probably there may be more truth in this than we are at first sight, from our different modes of thought, inclined to admit. To the Jewish mind non-existence was certainly one of the most terrible ideas conceivable.] If life meant for Paul wealth, power, self-gratification and the like, then death would loom in front of him with terror. But life for him means Christ. He is one with his Lord. And he knows that death itself cannot break that union, it can only make it more complete (because death is σὺν χ. εἶναι, Philippians 1:23). Thus it must be actual gain, a definite addition to his joy. Contrast the thought of Apoc. of Bar., xiv., 12, in some degree similar: “the righteous justly hope for the end, and without fear depart from this habitation, because they have with thee a store of works preserved in treasuries”.— κέρδος. Cf. Wisdom of Solomon 3:2, ἔδοξαν ἐν ὀφθαλμοῖς ἀφρόνων τεθνάναι, καὶ ἐλογίσθη κάκωσις ἡ ἔξοδος αὐτῶν, καὶ ἡ ἀφʼ ἡμῶν πορεία σύντριμμα· οἱ δέ εἰσιν ἐν εἰρήνῃ. In sharp contrast to Paul’s Statement, Cf. Libanius, Orat., xxvi., p. 595 A (quoted by Wetstein): πάντως οἷς βαρὺ τὸ ζῇν κέρδος ὁ θάνατος. See numerous apt illustrations in Wetstein.

Verses 21-23
Philippians 1:21-23. DEATH OR LIFE MEANS CHRIST FOR HIM.

Verse 22
Philippians 1:22. To show the diversities of interpretation to which this verse has given rise, it is enough to note that in the first clause Hpt(54) would supply ζῇν ἐστιν, while Ws(55) suggests κέρδος. Others regard the first two clauses as protasis ( τοῦτο summing up the words preceding), making the apodosis begin with καί. The context suggests an explanation more simple and more natural. Paul has sought to convince them that death has no terror for him; that, on the contrary, it is pure gain. Yet he will not have them suppose that therefore life on earth ( ἐν σαρκί, life with the encumbrance of sinful flesh) is a burden and a trouble. In the circumstances, as he points out immediately, it is probably best for him and them. And he will give a preliminary hint of this. Must we not supply μοί ἐστι, in thought, in the first clause? This is suggested both by ἐμοί preceding and by the μοι which follows. ἐστί has to be supplied, admittedly, in both clauses of Philippians 1:21. There is no greater difficulty in doing so here. “But if life in the flesh be my portion, this means (so we must also translate the ἐστί supplied in first clause of Philippians 1:21) for me fruit of (i.e., springing from) labour.” τὸ ζῇν is qualified by ἐν σ., because the Apostle felt that he could not regard physical death as quenching his life. Death only meant fuller life, therefore he must define when he wishes to speak of life on this earth.— καρπὸς ἔργου. For the phrase see Psalms 103. (104) 13, ἀπὸ καρποῦ τῶν ἔργων σου χορτασθήσεται ἡ γῆ; Wisdom of Solomon 3:15, ἀγαθῶν γὰρ πόνων ὁ καρπὸς εὐκλεής. Aptly Thphyl., καὶ τὸ ζῇν ἐν σαρκὶ οὐκ ἄκαρπόν μοί ἐστιν· καρποφορῶ γὰρ διδάσκων καὶ φωτίζων πάντας.— τί αἱρής. τί has practically ousted πότερον from N.T. It is quite natural to have the fut. indicat. in a deliberative sentence.— γνωρίζω. Its invariable meaning in N.T. = “make known”. This sense suits almost every instance in LXX. So here, “I do not make known,” “I cannot tell”.

Verse 23
Philippians 1:23. συνέχομαι δέ (with most authorr.). δέ = “rather”. Cf. Romans 4:20.— συνέχ. ἐκ. Apparently the idea is that of a strong pressure bearing upon him from ( ἐκ the source) two sides and keeping him motionless.— ἐπιθυμ. εἰς. Cf. Thuc., iv., 81, ἐπιθυμίαν ἐνεποίει τοῖς ἀθην. συμμάχοις ἐς τοὺς λακεδ.— ἀναλῦσαι. Aor. of momentary action (see Burton, MT(56), p. 50). Only here in N.T. in this sense. Cf. 2 Timothy 4:6, ἀνάλυσιν; Philo, Flacc. ad fin., τὴν ἐκ τοῦ βίου τελευταίαν ἀνάλυσιν. Frequent in LXX and late Greek = depart. In Polyb. it usually means castra movere.— σὺν χ. εἶναι. From this passage and 2 Corinthians 5:8 (but see also 1 Thessalonians 5:10) as compared with others, e.g., 1 Thessalonians 4:15, 1 Corinthians 15:51, Beyschl. (N.T. Theol., ii., 269 ff.), Teichmann (op. cit. pp. 57–59), Grafe (Abhandl. C. v. Weizsäcker gewidm., p. 276) and others conclude that the Apostle changed his views on eschatology in his later years, and esp(57) when death stared him in the face. Instead of supposing a sleep ( κοιμᾶσθαι) until the Parousia, or else the direct experience of that event, he now believes that after death the soul is immediately united to Christ. It is, however, hazardous to build up eschatological theories on these isolated utterances of the Apostle. He has, apparently, no fixed scheme of thought on the subject. The Resurrection is not before his mind at all in this passage. His eschatology, as Dsm(58) (Th. LZ(59), 1898, col. 14) well observes, must rather be conceived as ἐλπίς. Death cannot interrupt the life ἐν χριστῷ. This is the preparation for being σὺν χ. Even contemporary Jewish thought was familiar with a similar idea. So, e.g., Tanchuma, Wajjikra, 8: “When the righteous leave the world they ascend at once and stand on high” (Weber, Lehren d. Talmud, p. 323). See also Charles, Eschatology, p. 399 ff.— πολλῷ κ. τ. λ. It seems necessary for the sense to insert γάρ with the best authorities. The double comparat. is fairly common.

Verse 24
Philippians 1:24. ἐπιμ. seems common with Paul in a colourless sense.— ἐν. It is hard to decide whether it should be retained or not. No difference is made in the sense.— ἀναγκ. It is characteristic of the Apostle that the first thing which strikes him is the need of others. Wetstein quotes aptly from Seneca, Epp. ad Lucil., p. 104, ingentis animi est aliena causa ad vitam reverti quod magni viri saepe fecerunt.

Verses 24-26
Philippians 1:24-26. HIS PRESENTIMENT THAT HE WILL VISIT THEM AGAIN.

Verse 25
Philippians 1:25. καὶ τ. π. οἶδα. “With this conviction (sc., that his life is needful for them) I know,” etc. Paul does not claim to be infallible, but he is so confident of the Philippians’ need of him that he cannot doubt that this will be God’s purpose too. There is every reason to believe that his hope was justified (see Introduction).— παραμενῶ (which is best attested) has in later Greek the special sense of “remaining alive”. See Schmid, Atticismus, i., p. 132, who quotes Dio., i., 62, 8; 333, 29; Herod., i., 30, and compares Plat., Phaed., 62 (60), 86 C.— εἰς τ. ὑ προκ. κ. τ. λ. Probably προκ. should be taken apart from πίστεως, which goes closely with χαράν. “With a view to your progress and the joy of your faith.” ὥστε στηριχθῆναι μᾶλλον ὑμᾶς καθάπερ νεοττοὺς δεομένους τῆς μητρὸς ἕως ἂν αὐτοῖς παγῇ τὰ πτερά (Chr(61)).

Verse 26
Philippians 1:26. “In order that your ground of glorying may increase in Christ Jesus through me, by reason of my,” etc. Their καύχημα is their knowledge and possession of the Gospel. Christ Jesus is the sphere in which this blessing is enjoyed. Cf. Sirach 9:16, ἐν φόβῳ κυρίου ἔστω τὸ καύχημά σου.— ἐν ἐμοί is defined by the following clause. Paul looks on his presence with them as an occasion of advance in their Christian calling. ἐν, which here denotes strictly the basis, may be translated “through”. This passage bears out the favourable turn which Paul’s affairs have taken. He looks forward to rejoining them.

Verse 27
Philippians 1:27. μόνον “gives the aim for which he wishes to remain alive” (Hfm(62)).— ἀξίως … πολιτ. For the whole phrase cf. Inscrr(63) of Pergamon (after 133 B.C.), Bd. ii., 4965, [ ἀ] ναστρεφομένην καλῶς καὶ εὐσεβῶς καὶ ἀξίως τῆς πόλεως (Dsm(64), NBS(65), p. 22). For ἀξίως τ. εὐαγγ. Cf. Inscrr(66) Perg., 521, of a priestess, ἱερασαμένην ἀξίως τῆς θεοῦ καὶ τῆς πατρίδος (op. cit., p. 75).— πολιτεύεσθε. In addition to reff. in marg., cf. Joseph., Vit., 2; Paris Papyr., 63, coll. 8, 9 (164 B.C.), in which a letter-writer claims for himself that he has ὁσίως καὶ … δικαίως [ πολι] τευσάμενος before the gods (Dsm(67), BS(68), p. 211); 1 Clem. ad Cor., vi., 1. The word seems gradually to have lost its original sense of life in a community, and came to mean simply “live” or “behave”. But probably a shade of its original significance often survives as here, to live as directed by certain regulations, certain laws. [Hort, Christian Eccl., p. 137, would retain the strict sense, “live a community-life … one directed not by submission to statutes but by the inward power of the Spirit of fellowship”.]— ἀκούσω. We should, of course, expect ἀπὼν καὶ ἀκούσας with some finite verb of knowing, but the Apostle, as so frequently, changes the expression of his thought in the process of its formation.— στήκ. ἐν ἑ. πν. Curiously enough, the second reference to citizenship (Philippians 3:20) is followed by the same two verbs στήκειν and συναθλεῖν (so Gw(69)). This is the first direct exhortation to unity in the Epistle. Apparently there was a danger of friction. We have no reason to suppose that there had been serious divisions in the Philippian Church, but the case of Euodia and Syntyche (Philippians 4:2) discloses perilous tendencies. This was not unnatural, for “the very energy of the Christian faith tended to produce energetic personalities” (Rainy, Exp. B., p. 82). And so, apart from doctrinal differences altogether, divergences might arise on questions of method, organisation, etc., with serious consequences. The following words, ἑνὶ πνεύματι, viewed in the light of 1 Corinthians 12:9; 1 Corinthians 12:11; 1 Corinthians 12:13, suggest that the differences may have been due to a supposed superiority in spiritual endowments.— ἑ. πνεύμ. It is difficult to define precisely the Pauline idea of πνεῦμα. At times (e.g., Romans 8:16) Paul speaks as if the Divine πν. and the human were two forces existing side by side, the Divine working upon the human. At others, the πν. in man seems to refer to the direct indwelling of the Spirit- of God as the principle of new life imparted to man, e.g., Romans 8:10. On the whole, we believe it is true to affirm that πν. in Paul is not a psychological but a religious term (so also Hpt(70) Kl(71) holds that Paul recognised a distinct πν. τοῦ ἀνθρώπου. Hltzm(72) would identify this with the νοῦς. Cf. Cone., Paul, pp. 326–327). Here we are safe in holding that ἑνὶ πν. refers to the common, spiritual life implanted in them by the direct working of the Holy Spirit. Certainly this is its most usual significance in Paul. See an instructive discussion in Holsten, Paulin. Theol., p. 11, who shows that when Paul uses πν. to denote the human spirit, apart from Divine working, it is when he is obliged to emphasise it as the inner power which moves in the hidden life, or when he draws a sharp contrast between the inner and outer side of human nature, laying stress upon the former as the essential, in opposition to the senses which cannot truly know.— μιᾷ ψυχῇ. Apparently Chr(73) and Th. Mps(74), with the best ancient versions, join μ. ψ. with στήκ. The words denote the common feeling, the agreement of heart and mind which was the result of possession of the same Spirit. Cf. Acts 4:32. Kl(75) well compares the sense of camaraderie which binds the soldiers of a country together. For an exhaustive discussion of ψυχή see Hatch, Essays in Bibl. Greek, pp. 101–109.— συναθ λ. τ. π. A comparison with Philippians 4:3 would suggest “striving along with the faith” (so Lft(76), Vau.). This is certainly harsh. The parallel in Judges 1:3, ἐπαγωνίζεσθαι τῇ πίστει, favours the sense, “striving together ( συν) for the faith”. Conjungat vos evangelii fides, praesertim cum illa vobis sit communis armatura adversus eundem hostem (Calvin).— τῇ πίστ. Christianity regarded in its most characteristic aspect as the acceptance of God’s revelation of mercy in Christ, and the resting upon that for salvation. ἡ πίστις gradually becomes a technical term. See Hatch, Hibbert Lectures, p. 314; Harnack, Dogmengesch., i., p. 129 ff.

Verses 27-30
Philippians 1:27-30. ENTREATY TO LIVE WORTHILY OF THE GOSPEL IN THE FACE OF CONFLICTS.

Verse 28
Philippians 1:28. πτυρόμ. is apparently used esp(77) of scared horses. So Diod. Sic., xvii., 34, 6, διὰ τὸ πλῆθος τῶν περὶ αὐτοὺς σωρευομένων νεκρῶν πτυρόμενοι. It is found in Plut., Reipub. Ger. Praec., p. 800, of a multitude. See Kypke ad loc.— τ. ἀντικειμ. Who are their adversaries? In Philippians 1:30 he speaks of them as having the same conflict as he had when at Philippi and now has at Rome. In both these instances, most probably, his opponents were heathen. Further, when warning his readers against Jewish malice, what he usually fears is not that they will be terrified into compliance, but that they will be seduced from the right path. And, as Franke (Myr(78)5 ad loc.) points out, the conflict here is for the πίστις, not for the ἀλήθεια of the Gospel. It is no argument against this that some of his reasoning would only have force for Jews, e.g., suffering as a gift of God (so Holst., Jahrb. f. prot. Th., 1875, p. 444). For he is speaking of the impression made upon them (the Philippians), and he uses Christian modes of expression. Probably therefore he thinks chiefly of their heathen antagonists, as, in any case, Jews seem to have formed a very small minority of the population. The pagans of Philippi, on the other hand, would struggle hard against a faith which condemned all idol-worship, for the extant remains at Philippi and in its neighbourhood show that they were an extraordinarily devout community. See esp(79) Heuzey et Daumet, Mission Archéologique de Macédoine, pp. iii., 84–86. At the same time we cannot exclude the possibility that he had non-Christian Jews in his mind as well.— ἥτις. “Inasmuch as this” (sc., the fact of their not being terrified). The relative is, as frequently, attracted to its predicate. So ἥτις, agreeing with ἐνδ., for τοῦτο. In the following words the true reading is ἐστὶν αὐτοῖς. That of TR. has arisen for the sake of symmetry with the succeeding clause.— ἔνδειξις. An Attic law-term. In N.T. only in Paul. Not found in LXX. It denotes proof obtained by an appeal to facts. See SH(80) on Romans 2:15.— ἀπώλεια has its usual Pauline antithesis σωτηρία. Paul has never defined ἀπώλεια.—All edd. read ὑμῶν δέ. Not only is it better attested (see crit. note), but it also deserves preference as being the harder reading and sufficient to explain the other. It really includes ὑμῖν. The emphasis in Paul’s mind changes from the persons to their destinies. It was quite natural to assimilate ὑμῖν to αὐτοῖς preceding. But there is also the thought that they (the adversaries) will be affected not only by the proof of their own destruction, but also by that of the Philippians’ salvation.— τοῦτο seems to refer to ἔνδειξις. “If God be for us, who can be against us?”

Verse 29
Philippians 1:29. ὅτι … ἐχαρίσθη. We are inclined to join this clause immediately to μὴ πτυρόμενοι (so also Hpt(81)). The prospect of suffering was apt to terrify them. But when they view suffering in its true light, they will discover that it is a gift of God’s grace ( ἐχαρ.) instead of an evil.— τὸ ὑπὲρ κ. τ. λ. The Apostle intended to insert πάσχειν after χρ., but for a moment he pauses. To emphasise the real value of suffering for Christ’s sake, he compares it with that which they all acknowledge as the crowning blessing of their lives, faith in Him. As to the form of the sentence, this is a favourite rhetorical device of Paul’s. See J. Weiss, Beiträge, p. 11 n.— οὐ μόνον. μή might have been expected. “When a limitation of an infinitive or of its subject is to be negatived rather than the infinitive itself, the negative οὐ is used instead of μή. This principle applies esp(82) in the case of the adverb μόνον” (Burton, MT(83), p. 183).— εἰς αὐτόν. The deepest aspect of faith, the intimate union into which the soul is brought.

Verse 30
Philippians 1:30. ἀγῶνα. For the fact, see Acts 16:19 ff. and cf. 1 Thessalonians 2:2. The metaphor has been prepared for by στήκετε and συναθλοῦντες. Cf. Epictet., iv., 4, 32 (quoted by Hatch, Hibb. Lects., p. 156), “Life is in reality an Olympic festival: we are God’s athletes to whom He has given an opportunity of showing of what stuff we are made”. ἀγών was constantly used in later Greek of an inward struggle. See some striking exx. from Plutarch in Holden’s note on Timoleon, xxvii., § 5.— ἔχοντες. A broken construction. It ought strictly to be dative agreeing with ὑμῖν. It can scarcely be taken as parallel with συναθλ. and πτυρ.— εἴδετε. See reff. above.— ἀκούετε. His Roman trial.

02 Chapter 2 
Verse 1
Philippians 2:1. εἴ τις κ. τ. λ. “If exhortation in Christ, if the appeal of love, if fellowship in the spirit, if compassion and pity have any effect.”— οὖν probably refers back to Philippians 1:27.— παράκλησις has the two senses of “exhortation” and “consolation”. But the whole context, supported by such passages as Ephesians 4:1, 1 Corinthians 1:10, is in favour of the former. No doubt the idea of encouragement and stimulus is implied. This is an exhortation in Christ. That itself must gain for it a favourable reception.— παραμ. Only here in N.T. Once in LXX, Wisdom of Solomon 3:18. Almost equiv. to παρκλ., but having a suggestion of tenderness involved. It springs from his love towards them.— κοιν. πνεύματος. The community of believers is the body of Christ. The Holy Spirit, the Spirit of Christ, is the unifying Principle of life. cf. 2 Corinthians 13:13, ἡ κοινωνία τοῦ ἁγίου πνεύματος. As Gunkel well observes (Wirkungen d. heil. Geistes bei Paulas2, p. 69 ff.), Paul rendered an unspeakable service to the Church by emphasising this conception. By so doing he saved the exuberant spiritual gifts of the Apostolic Age from degenerating into mere unnatural excitement. All these came to be estimated according to their value for the community of believers as a whole.— τινα σπλάγχνα. There can be no doubt that an overwhelming weight of authority lies on the side of the reading τις. τινα is simply an emendation. How can τις be accounted for? We had hit upon the conjecture that originally τι may have stood in all the clauses. (So Euth. reads before παράκλησις.) It would be quite natural that from a slight misunderstanding of its meaning it should be changed into τις before παράκλ. and κοινωνία. The τι before σπλάγχνα (found in several minn., including 37) might easily assimilate the following σ. At this stage the type of text found in the leading uncials happened to arise. And so the error was stereotyped, although corrected later by Greek Fathers. Curiously enough this same conjecture has been made by Hpt(84) We do not overlook the difficulties involved, but allow it to stand for want of anything better.— σπλάγχνα. See on Philippians 1:8. He appeals to their pity.

Verses 1-4
Philippians 2:1-4. EXHORTATION TO UNITY OF SPIRIT AND LOWLINESS.

Verse 2
Philippians 2:2. Semper in discordiis aperta est janua Satanae ad spargendas impias doctrinas, ad quas repellendas optima munitio est consensus (Calv.).— πληρ.… ἵνα. The ἵνα clause seems exactly = Latin gerund. Cf. an infinitive used in the same way in Acts 15:10, τί πειράζετε τὸν θεὸν ἐπιθεῖναι κ. τ. λ., also Polyc., Martyr., x., 1 (quoted by Burton, MT(85), p. 92). ἵνα is probably “hypotelic” as Ell(86) (on Ephesians 1:17) terms it, i.e., “the subject of the wish is blended with and even (at times) obscures the purpose”.— τὸ α. φρον. The general description of agreement which is analysed and defined in the succeeding clauses. Perhaps a common phrase in popular language. See Sepulchr. Inscr. (Rhodes, 2nd cent. B.C.), of a married couple, ταὐτὰ λέγοντες ταὐτὰ φρονοῦντες ἤλθομεν τὰν ἀμέτρητον ὁδὸν εἰς ἀΐδαν (Dsm(87), NBS(88), p. 84).— τ. αὐτ. ἀγ. The same feelings.— σύμψ. The same point of view in their common interests.— τὸ ἕν expresses the one concrete aim of their views, perhaps with special reference to the unity of the Church (so Lips(89)). Minute distinctions, however, must not be forced, as there is doubtless here much of what Vaughan terms “the tautology of earnestness”.

Verse 3
Philippians 2:3. μηδέν. Probably, sc., φρονοῦντες, although no addition is necessary. This is the prevalent thought in the Apostle’s mind.— ἐριθείαν. It is no wonder that Paul should warn against this danger, seeing it was one of his most grievous vexations at Rome.— ἤ. Read with best authorities μηδὲ κατά (see crit. note).— κενοδ. Only here in N.T. Three times in LXX. Combined with ἀλαζονεία and μεγαλαυχία. The boastful expression of pride. Egotism and boastfulness were apparently the perils besetting the Philippian Church. These were natural excrescences of the zealous spirit which pervaded this community. It is a strange phenomenon in religious history that intense earnestness so frequently breeds a spirit mingled of censoriousness and conceit.— τῇ ταπεινοφρ. The construction seems exactly parallel to Romans 11:20, τῇ ἀπιστίᾳ ἐξεκλάσθησαν = “on account of,” “by reason of”. Perhaps the article emphasises the generic idea (so Myr(90)). ταπεινός with derivatives, used in classical writers to denote a mean condition of self-debasement, had been already exalted by Plato and his school to describe that state of mind which submits to the Divine order of the universe and does not impiously exalt itself. It underwent a further stage of development in Christian literature, when it came to signify the spirit which most resembles that of Christ Himself. See an instructive note in Moule (CT(91) ad loc.).

Verse 4
Philippians 2:4. The authorities are pretty evenly balanced in the case of the alternative readings ἕκαστος and ἕκαστοι (see crit. note). Probably edd. are right in preferring the latter, both on account of the variety of its witnesses and its aptness in the context. Besides, as the more difficult, it would be very liable to correction. σκοποῦντες has overwhelming authority in its favour. “No party having an eye for its own interests alone but also for those of the rest.” ἔκαστοι (frequent in this sense in classical Greek) = each group, each combination.— ἑτέρων. Used with strict correctness as opposed to ἑαυτῶν. It often has a less strict usage in N.T. From the gentle way in which he deals with them, we cannot suppose that there was as yet any serious rent in the Philippian Church. Probably he has already in mind the party feeling roused by the disagreement between Euodia and Syntyche. The opinion of the Christian community was divided. This might, of course, lead to serious issues. He has already implored them to be of the same mind (Philippians 2:2). The way of reaching this harmony is unselfishness. “Paul’s ethic is at least as much a social as an individual ethic” (Hitzm., N.T. Th., ii., 162. Instructive discussion).

Verse 5
Philippians 2:5. γάρ ought probably to be rejected with the best group of MSS. φρονείσθω, as the harder reading, has much in its favour, but φρονεῖτε is far better attested, τοῦτο φρονεῖτε κ. τ. λ. The ordinary translation runs, “Have this mind in you which was also in Christ Jesus”. This means the supplying either of ἐφρονεῖτο ( ἐφρονήθη) or ἦν in the latter half of the verse after ὅ. Certainly any past tense (passive) of φρονέω is not only very harsh, but, when analysed, yields no appropiate sense. ἦν is scarcely less harsh, for it would presuppose τοῦτο φρονεῖν (not τοῦτο alone) as the antecedent of ὅ. Deissmann (following Hfm(92)) supplies φρονεῖτε (cf. parallel construction in 2 Timothy 1:5), and translates, “Have this mind within your community (so also Hoelemann) which ye have also in Christ Jesus”. This keeps the local meaning with both occurrences of ἐν (for we have here the common Pauline phrase ἐν χ. ἰ. as the sphere of the Christian life). It gives a vivid force to καί. It gets rid of the apparently superfluous use of ἐν ὑμῖν after φρονεῖτε. And φρονεῖτε is, of course, the easiest word to supply. The sense is thoroughly apt. Christians then, as now, were often different in their ordinary dealings and relations from what they were in their strictly Christian life. The two spheres were at times kept distinct. Those who professed to have made great sacrifices for the sake of Christ might never dream of making even the slightest for a brother. The keenest zeal may be displayed in religious work, accompanied by singular laxity of principle in the common concerns of daily business and social intercourse. At first sight the interpretation, perhaps, repels by its unfamiliarity. But it appears less difficult than the other possible expositions. For Lft(93) and Vinc. practically ignore the difficulty, the former taking ἐφρονεῖτο = ὃ καὶ χ. ἰ. ἐφρόνει ἐν ἑαυτῷκ. But that begs the question. Kl(94) thinks it impossible to separate the two spheres. (See Dsm(95), Das N.T. Formel, etc., p. 113 ff.; also Zahn, Luthardt’s Zeitschr., 1885, p. 243, who quotes with approbation Victorinus ad loc., Hoc sentite in vobis quod sentitis in Christo.) [O. Hain, SK(96), 1893, pp. 169–171, following the same lines, takes the second φρονεῖτε = imperat. “As indeed ye must have in Christ Jesus.” This is difficult to arrive at.]— ἐν ὑμῖν. Correct N.T. writers would usually employ ἑαυτοῖς. Classical authors use ὑμῖν αὐτοῖς.

Verses 5-11
Philippians 2:5-11. THE CONDESCENSION AND EXALTATION OF CHRIST. As to form, Philippians 2:5-10 appear to be constructed in carefully chosen groups of parallel clauses, having an impressive rhythm (see J. Weiss, Beitr., pp. 28–29).

Verse 6
Philippians 2:6. ὅς. The discussions as to whether this refers to the pre-existing or historical Christ seem scarcely relevant to Paul’s thought. For him his Lord’s career was one and undivided. To suggest that he did not conceive a pre-existence in heaven is to ignore the very foundations of his thinking. Probably he never speculated minutely on the nature of Christ’s pre-existent state, just as he refrains from doing so on the nature of the future life. He contents himself with general lines. The interpretation of the passage depends on the meaning assigned to (1) μορφή, (2) ἁρπαγμός, (3) τὸ εἶναι ἴσα θεῷ.—In LXX μορφή denotes the form, appearance, look or likeness of some one, that by which those beholding him would judge him. See Job 4:16, Daniel 5:6 and three other places, Wisdom of Solomon 18:1, 4 Maccabees 15:4. Plainly, from the context of these passages, the word had come, in later Greek, to receive a vague, general meaning, far removed from the accurate, metaphysical content which belonged to it in writers like Plato and Aristotle. It seems, therefore, to us of little value, with Lightfoot and Gifford (op. cit.), to discuss the relation of μορφή to terms such as οὐσία, φύσις and εἶδος in their philosophical refinements. It is far more probable that Paul uses μορφ. here “in a loose, popular sense, as we use ‘nature’ ” (Guardian, Jan. 1 1896). He means, of course, in the strictest sense that the pre-existing Christ was Divine. For μ. always signifies a form which truly and fully expresses the being which underlies it. But in trying to reach a conception of the pre-existing nature of his Lord, he is content to think of Him as the εἰκὼν τοῦ θεοῦ (Colossians 1:15), as sharing in that δόξα (on the close relation of μ. and δόξα see Nestle, SK (Studien und Kritiken), 1893, pp. 173, 174) which is the manifestation of the Divine nature (cf. John 17:5, Hebrews 1:3), as possessing, that is to say, the same kind of existence as God possesses, without indulging in speculations on the metaphysical relationship of the Son to the Father. So in 2 Corinthians 8:9 (the closest parallel in thought to this) he describes the same condition by the words πλούσιος ὤν. And this reminds us of the point of emphasis, the unspeakable contrast between the heavenly and earthly states, the μ. θεοῦ and the μ. δούλου. The Apostle’s mind is overpowered by the profound ethical meaning and value of the Humiliation.— ὑπάρχων. Probably = “being constitutionally” (Evans on 1 Corinthians 11:7), “being by nature”. Cf. Liturgy of S. James (Hammond, Litt., p. 45, quoted by Giff.), παιδίον γέγονεν ὁ πρὸ αἰώνων ὑπάρχων θεὸς ἡμῶν. At the same time, in later Greek, it is often a mere copula. Cf. Gildersleeve on Justin M., Apol., i., 2. This participle represents the imperfect as well as the present tense. So probably here.— ἁρπαγμόν. In the absence of relevant evidence for this word, its precise significance must largely be determined by the context. Accordingly it must be discussed in close connection with τὸ εἶν. ἴσα θ. “Did not consider τὸ ε. ἰ. θ. as an ἁρπαγμός.” What is the relation of τὸ ε. ἰ. θ. to μορφή? The words mean “the being on an equality with God” (R.V.). It is surely needless to make any fine distinctions here, as Giff. does (op. cit., p. 242), between εἶναι ἴσος as = equality of nature and εἶναι ἴσα as pointing to “the state and circumstances which are separable from the essence and therefore variable or accidental,” or, with Lightfoot, to say that ἴσος would refer to the person, while ἴσα has in view the attributes. As a matter of fact the adverb ἴσα (neuter plural) is used in the most general sense, without any metaphysical subtleties, e.g., Job 11:12, ἄνθρωπος δὲ ἄλλως νήχεται λόγοις· βροτὸς δὲ γεννητὸς γυναικὸς ἴσα ὄνῳ ἐρημίτῃ; Job 30:19, ἥγησαι δέ με ἴσα πηλῷ, ἐν γῇ καὶ σποδῷ μου ἡ μερίς. cf. Thuc., iii., 14, ἴσα καὶ ἱκέται ἐσμέν; Soph., Oed. R., 1188, ὑμᾶς ἴσα καὶ τὸ μηδὲν ζώσας ἐναριθμῶ, and elsewhere. Thus no theological speculations can be based upon the word. Is τὸ ε. ἰ. θ. equivalent to ἐν μ. θ.? In spite of some Commemtators there is absolutely nothing in the text to justify the supposition. Plainly μορφή has reference to nature; τὸ εἶναι ἴσα θεῷ to a relation. In fact it is only a particular rendering of ἁρπαγμός which suggested their equivalence. A more important question is whether τὸ ε. ἰ. θ. was possessed by Christ in virtue of His being ἐν μορ. θεοῦ. This will depend on the sense of ἁρπαγμός. It is generally admitted now that ἁρπαγμός may be regarded as = ἅρπαγμα. (See especially Zahn, Luthardt’s Zeitschr., 1885, pp. 244–249.) Cf. θεσμός, lit. = “the laying down,” “ordaining” of a thing, which comes to mean “the thing laid down,” the ordinance or statute; ἱλασμός, lit. = a propitiating, appeasing, but usually the propitiatory offering, that by which propitiation is made (see Hatz., Einl., p. 180). Myr., Hfm., Beet and others wish to keep the active meaning, and translate, “Did not consider the being on an equality with God as a means of robbing”. But it seems impossible to accept this sense when we have no hint of what is to be robbed. Lft., Hpt., Vinc. and others, regarding ἁρπαγμός as = ἅρπαγμα, translate, “Did not look upon His equality with God as a prize to be clutched”. That is to say, τὸ ε. ἰ. θ. is something which He already possessed and resolved not to cling to. But will ἁρπαγμός admit of this meaning? We cannot find any passage where ἁρπάζω or any of its derivatives has the sense of “holding in possession,” “retaining”. It seems invariably to mean “seize,” “snatch violently”. Thus it is not permissible to glide from the true sense “grasp at” into one which is totally different, “hold fast”. Are we not obliged, then, to think of the ἁρπαγμός (= ἅρπαγμα) as something still future, a res rapienda? Cf. Catena on Mark 10:41 ff. (quoted by Zahn), Jesus’ answer to the sons of Zebedee, οὐκ ἐστὶν ἁρπαγμὸς ἡ τιμή, “the honour is not one to be snatched”. Observe how aptly this view fits the context. In Philippians 2:10, which is the climax of the whole passage, we read that God gave Jesus Christ as a gift ( ἐχαρίσατο) the name above every name, i.e., the name (including position, dignity and authority) of κύριος, Lord, the name which represents the O.T. Jehovah. But this is the highest place Christ has reached. He has always (in Paul’s view) shared in the Divine nature ( μ. θεοῦ). But it is only as the result of His Incarnation, Atonement, Resurrection and Exaltation that He appears to men as on an equality with God, that He is worshipped by them in the way in which Jehovah is worshipped. This position of κύριος is the reward and crowning-point of the whole process of His voluntary Humiliation. It is the equivalent of that τελείωσις of which the Epistle to the Hebrews speaks. This perfection “He acquired as He successively seized the occasions which His vocation as author of salvation presented to Him, a process moving on the lines of His relations to mortal, sinful men” (Davidson, Hebrews, p. 208). Along the same lines He was raised to the dignity of κύριος, which is a relation to mankind. (See on the relation of Christ as κύριος to God, Somerville, op. cit., pp. 140–142.) This equality with God, therefore, consists in the κυριότης, the Lordship to which He has been exalted. “He did not regard the being on an equality with God as a thing to be seized, violently snatched.” Cf. Heliodor., Ethiop., vii., 20, οὐχ ἅρπαγμα οὐδὲ ἕρμαιον ἡγεῖται τὸ πρᾶγμα. He might have used the miraculous powers inherent in His Divine nature in such a way as to compel men, without further ado, to worship Him as God. Instead of that He was willing to attain this high dignity by the path of humiliation, suffering and death. Is not this interpretation strongly corroborated by the narrative of the Temptation? In that mysterious experience our Lord was tempted to reach τὸ εἶναι ἴσα θεῷ in the way of ἁρπάζειν, forcing men out of sheer amazement to accept His claim and exalt Him as Lord. [Perhaps the curious negative expression οὐχ ἁρπαγμ. κ. τ. λ. has been suggested by a comparison with the first Adam who sought to reach “equality with God” by means of ἁρπάζειν.] It is to be noted that the increased glory which Paul and all the N.T. writers regard as pertaining to Christ after His Resurrection has only to do with His dignity, His “theocratic position,” not with His essential personality. (Cf. Ménégoz, Le Péché et la Rédemption, p. 164.) He has simply become ἐν δυνάμει, that which He already was substantially. Cf. Romans 1:4, τοῦ ὁρισθέντος υἱοῦ θεοῦ ἐν δυνάμει, κατὰ πνεῦμα ἁγιωσύνης, ἐξ ἀναστάσεως νεκρῶν, ἰησοῦ χριστοῦ τοῦ κυρίου ἡμῶν. Also Luke 24:26.— ἀλλʼ ἑαυτὸν ἐκένωσε. Instead of appearing among men in the Divine μορφή and thus compelling them to render Him the homage which was His due, He “emptied Himself” of that Divine μορφή and took the μ. of a bondservant. The Apostle does not specify that of which He emptied Himself, as the stress is laid upon the “emptying,” but with μορ. δούλου λαβών added to explain what ἐκένωσε means, we are bound to conclude that he has in view its antithesis, μ. θεοῦ. (So also Meyer, Hofman, Alford's Greek Testament, Haput, Bruce, Gore, etc. Fairbairn, Christ in Mod. Theol., pp. 476–477, tries to show that Christ emptied Himself of the “physical attributes” of Deity while retaining the “ethical”. But does this lead us any nearer a solution of the mystery in the depths of the Son’s personality?)

Verses 6-11
Philippians 2:6-11. In the discussion of this crux interpretum it is impossible, within our limits, to do more than give a brief outline of the chief legitimate interpretations, laying special emphasis on that which we prefer and giving our reasons. As regards literature, a good account of the older exegesis is given by Tholuck, Disputatio Christologica, pp. 2–10. Franke (in Meyer5) gives a very full list of modern discussions. In addition to commentaries and the various works on Biblical Theology, the following discussions are specially important: Räbiger, De Christologia Paulina, pp. 76–85; R. Schmidt, Paulinische Christologie, p. 163 ff.; W. Grimm, Zw. Th(97), xvi., 1, p. 33 ff.; Hilgenfeld, ibid., xxvii., 4, p. 498 ff.; W. Weiffenbach, Zur Auslegung d. Stelle Phil., ii. 5–11 (Karlsruhe, 1884); E. H. Gifford, Expositor, v., vol. 4, p. 161 ff., 241 ff. [since published separately]; Somerville, St. Paul’s Conception of Christ, p. 188 ff. It may be useful to note certain cautions which must be observed if the Apostle’s thought is to be truly grasped. (a) This is not a discussion in technical theology. Paul does not speculate on the great problems of the nature of Christ. The elaborate theories reared on this passage and designated “kenotic” would probably have surprised the Apostle. Paul is dealing with a question of practical ethics, the marvellous condescension and unselfishness of Christ, and he brings into view the several stages in this process as facts of history either presented to men’s experience or else inferred from it. [At the same time, as J. Weiss notes (Th. LZ(98), 1899, col. 263), the careful rhetorical structure of the passage (two strophes of four lines) shows that the thought has been patiently elaborated.] (b) It is beside the mark to apply the canons of philosophic terminology to the Apostle’s language. Much trouble would be saved if interpreters instead of minutely investigating the refinements of Greek metaphysics, on the assumption that they are present here, were to ask themselves, “What other terms could the Apostle have used to express his conceptions?” (c) It is futile to attempt to make Paul’s thought in this passage fit in with any definite and systematic scheme of Christology such as the “Heavenly Man,” etc. This only hampers interpretation.

Verse 7
Philippians 2:7. A question arises as to punctuation. W.H. punctuate as in the text. Calvin, Weiffenb. and Haupt would place a comma after γενόμ. and a colon after ἄνθρωπος of Philippians 2:8. This would coordinate these three clauses and make a new sentence begin with ἐταπείνωσεν. The division does not seem natural or necessary.— μ. δούλου λ. The clause defines ἐκένωσε. Christ’s assumption of the “form” of a δοῦλος does not imply that the innermost basis of His personality, His “ego,” was changed, although, indeed, “there was more in this emptying of Himself than we can think or say” (Rainy, op. cit., p. 119). (1) δ. simply describes the humility to which He condescended. It is needless to ask whose δοῦλος He became. The question is not before the Apostle.— ἐν ὁμοιώ. ἀνθ. γεν. γεν. as opposed to ὑπάρχων, “becoming” as opposed to “being by nature”. This clause, in turn, defines μ. δ. λ. “Being made in the likeness of men.” ὁμοι. expresses with great accuracy the Apostle’s idea. Christ walked this earth in the real likeness of men. This was no mere phantom, no mere incomplete copy of humanity. And yet Paul feels that it did not express the whole of Christ’s nature. It was not “an hereditary likeness of being” (Hltzm(2) See N.T. Th., ii., pp. 70–72). It was, in a sense, borrowed.— ἀνθρ. Almost = “mankind,” “humanity”.

Verse 8
Philippians 2:8. καὶ seems to introduce a break. The Apostle goes on to describe the depth of the self-renunciation. No doubt there is here especially before Paul’s mind the contrast between what Christ “is in Himself and what He appeared in the eyes of men” (Lft(1)).— σχήμ. = Lat. habitus, the external bearing or fashion, “the transitory quality of our materiality” (Gore).— εὑρεθείς. Each word in the description emphasises the outward semblance. “Being found, discovered to be.” The verdict of his fellow-creatures upon Him. They classed Him as an ἄνθρωπος. His outward guise was altogether human.— ἐταπ. Even as man He endured great humiliation, for He suffered the shameful death of the Cross. For surely ἐταπ. is more than a vivid, lively way of expressing ἐκέν. (as Weiffenb., op. cit., p. 42). The rest of the verse depicts His humiliation. That consists in His obedience and the terrible issue to which it led. As obedient, He gave Himself wholly up to His Father’s will. And the course of following that will led as far as ( μέχρι) death itself, no ordinary death ( δέ bringing into prominence the special nature of it, cf. Romans 3:22; Romans 9:30), but a death of shame and suffering. Cf. Cic., pro Rabir., v., 10 (quoted by Moule): Mors si proponitur, in libertate moriamur … nomen ipsum crucis absit non modo a corpore civium Romanorum sed etiam a cogitatione, oculis, auribus. This would come home with force to the minds of the Philippians who enjoyed the jus Italicum.

Verse 9
Philippians 2:9. διὸ … καί. On account of His great renunciation and obedience. An exemplification of His own maxim: “He that humbleth himself shall be exalted”. καί marks the correspondence between His lowliness and God’s exaltation of Him.— ὑπερύψ. This goes back beyond the ἐταπείν. to the ἐκέν. (So Kl(1).) It reminds them that Christ has reached a position, in a certain sense, higher than that which He occupied ἐν μορφῇ θεοῦ. This has nothing to do with His nature. The Divine glory which he always possessed can never be enhanced. But now, in the eyes of men and as claiming their homage, He is on an equality with God. Cf. the realistic description of the exaltation in Sheph. of Hermas (quoted by Taylor, Sayings of Jew. Fathers, p. 167), Sim., ix., 6, 1, ἀνήρ τις ὑψηλὸς τῷ μεγέθει ὥστε τὸν πύργον ὑπερέχειν. Also Gospel of Peter, 10, with Robinson’s notes.— ἐχαρίσατο. “Gave as a gift.” This is the Father’s prerogative, for undoubtedly the N.T. teaches a certain subordination of the Son. Cf. John 14:28, Romans 1:3-4, 1 Corinthians 8:6, and, most memorable of all, 1 Corinthians 15:28, where the Son, having accomplished His work, seems, according to the Apostle’s view, to recede, as it were, into the depths of the Divine Unity.— ὄνομα. τὸ ὄν. should be read with the best MSS. It is quite possible that the last syllable of ἐχαρίσατο occasioned the omission of the article. To what does ὄνομα refer? It is only necessary to read on, and the answer presents itself. The universal outburst of worship proclaims that Jesus Christ is κύριος, Lord, the equiv. of O.T. Jehovah, the highest title that can be uttered. The full significance of the name will only be realised when all the world acknowledges the sovereignty of Christ. As J. Weiss notes (Nachfolge Christi, pp. 63–64), this is not a specially Pauline conception, but belongs to the general faith of the Church. [It is amazing how Alf(2), De W. and Ead. can refer it to “Jesus,” Myr(3) and Vinc. to “Jesus Christ,” while Lft(4) and Hpt(5) regard it as = “dignity,” “title,” without specifying.] On the whole conception cf. Hebrews 1., esp(6) Philippians 2:3-4. Perhaps the Apostle has in his mind the Jewish use of הַשֵׁם, “the Name,” as a reverent substitute for יהוה (LXX κύριος), Jehovah. Cf. Sayings of Jew. Fathers (ed. Taylor), iv., 7, and Additional Notes, pp. 165–167, where Taylor compares with Philippians 2:7-8 of our chap., Isaiah 53:12 and with Philippians 2:9, Isaiah 52:13. Most appropriate to our passage is his quotation from Jeremy Taylor (Works, vol. ii., p. 72): “He hath changed the ineffable name into a name utterable by man, and desirable by all the world; the majesty is all arrayed in robes of mercy, the tetragrammaton or adorable mystery of the patriarchs is made fit for pronunciation and expression when it becometh the name of the Lord’s Christ”.— τὸ ὑπὲρ πᾶν ὄνομα. Cf. 1 Peter 3:22, “Angels and authorities and powers being made subject unto Him”; Ephesians 1:21.

Verse 10
Philippians 2:10. ἐν τῷ ὀνόμ. ἰ. Perhaps the best explanation is that of Weiffenb. (op. cit., p. 51), “On the ground of this name ( κύριος),” i.e., because of what it means for every worshipper. Of course, the worship is rendered to Him as Lord. Abbott (Notes on St. Paul’s Epistles, p. 93) compares Psalms 63:4, “Thus will I bless Thee while I live: I will lift up my hands in Thy name”. Cf. also Psalms 20:5; Psalms 54:1. This name, which declares the true character and dignity of Jesus Christ, is both the basis and the object of worship. See the somewhat parallel use of εἰς τὸ ὀν. in Inscrr(1) (Dsm(2), BS(3), pp. 144–145). For the history of the phrase and its Semitic basis consult Die biblische “im Namen,” by J. Böhmer (Giessen, 1898).— ἐπουρ. κ. ἐπιγ. κ. καταχθ. Aptly Thdrt(4), ἐπουρανίους καλεῖ τὰς ἀοράτους δυνάμεις, ἐπιγείους δὲ τοὺς ἔτι ζῶντας ἀνθρώπους καὶ καταξθονίους τοὺς τεθνεῶτας.— ἐπουρ. The heavenly spirits. “Paul regards the higher world as divided into a series of ascending spheres” (Beysch., N.T. Th. [E.Tr.], ii., 100).— καταχθ. It is needless to think of these in connexion with the Descent into Hades, although this subject had an extraordinary place in the minds of the early Christians (cf. Bruston, La Descente du Christ aux Enfers, Paris, 1897). Here simply = a general term for the dead. Often in sepulchral Inscrr(5) For the division of all beings into three regions Everling compares Ignat. ad Trall., 9, ἀληθῶς ἐσταυρώθη καὶ ἀπέθανεν, βλεπόντων τῶν ἐπουρανίων καὶ ἐπ γείων καὶ ὑποχθονίων (see his Paulinische Angelologie u. Dämonologie, Gött., 1888, pp. 83–84).

Verse 11
Philippians 2:11. κύριος. See on Philippians 2:6 supr. This is the characteristic confession of the Apostolic Church. It is most significant that κύριος has no article, which shows that it has become virtually one of Christ’s proper names. See Simcox, Lang. of N.T., p. 49, and cf. Acts 2:36, “Know assuredly that God made Him Lord as well as Christ, this Jesus whom you crucified” (so Hort); 1 Corinthians 12:3, Romans 10:9, 1 Corinthians 8:6, where “One Lord” is parallel to “One God”. Hort (on 1 Peter 1:3) compares our verse with Philippians 2:2-5. The invocation of one Lord is a bond of unity. The term “Lord” has become one of the most lifeless words in the Christian vocabulary. To enter into its meaning and give it practical effect would be to recreate, in great measure, the atmosphere of the Apostolic Age. [See, on the adoration of Jesus Christ in the Apostolic Age, an interesting essay by T. Zahn in Skizzen aus d. Leben d. alten Kirche, Leipz., 1894, pp. 1–38).— εἰς δ. θ. The whole purpose of the working out of salvation is the glory of God the Father. This end is attained when men yield to His operations and acknowledge Christ as Lord. Cf. esp(1). Ephesians 1:9-12.

Verses 12-16
Philippians 2:12-16. THE CHRISTIAN LIFE TO BE LED IN A SPIRIT OF AWE AND WATCHFULNESS, AS IN THE PRESENCE OF GOD’S WORKING. On Philippians 2:12-13 see two important discussions, Schaeder, Greifswalder Studien, pp. 231–260, and Kühl, SK(2)., 1898, pp. 557–580. Philippians 2:12. ὥστε. With what does it link the following verses? Paul has returned to practical exhortation. So we should naturally expect him to take up the thread which he dropped at Philippians 2:6 on turning to the example of Jesus Christ. At that point he had been urging them to be of one mind. But with what aim? Especially in order that they might present an unbroken front in their conflict for the faith. But that brings us back to Philippians 1:27 ff. And that the connexion of our passage with the earlier paragraph is not arbitrary we may gather from the occurrence of the same idea in both, viz., that of his own presence and absence. Cf. Philippians 1:27 b with Philippians 2:12 b. At the same time there is also a link between Philippians 2:12-13 and the passage immediately preceding. He introduces his admonition with obedience ( ὑπηκούσατε). But Christ’s lowliness consisted precisely in His ὑπακοή (Philippians 2:8, ὑπήκοος). Christ has been exalted as the result ( διό, Philippians 2:9) of humble obedience. Corresponding to His exaltation will be their σωτηρία.— ὑπηκούσατε. We believe that this means obedience to God. See on ὥστε supr.— κατεργάζ. Cf. Galatians 4:18.— μετὰ φ. κ. τρ. Cf. Ephesians 6:5, οἱ δοῦλοι, ὑπακούετε τοῖς κατὰ σάρκα κυρίοις μετὰ φόβου καὶ τρόμου. In both passages the phrase expresses the solemn responsibility to God which is always felt by those conscious of the Divine Presence, whether they are occupied with common tasks or the concerns of their spiritual life. Nihil enim est quod magis ad modestiam et timorem erudire nos debeat quam dum audimus nos sola Dei gratia stare (Calvin). Gunkel (Wirkungen2, etc., p. 70) well contrasts the fear with which the Jew looked upon the Divine Presence with the calm joy which the Christian feels in such an experience.— τὴν ἑαυτ. σωτ. Such a use of ἑαυτῶν for ὑμῶν αὐτῶν is much more common in N.T. than in classical Greek. But cf. Demos., Olynth., i., § 2, εἴπερ σωτηρίας αὑτῶν φροντίζετε. The emphasis is on ἐαυτῶν. Each of them is responsible for his own salvation before God. They must not lean on the Apostle. His absence must make no difference. “For the race is run by one and one and never by two and two” (R. Kipling).— σωτ. This is the end and aim of their faith. See 1 Peter 1:9, τὸ τέλος τῆς πίστεως ὑμῶν σωτηρίαν ψυχῶν.— κατεργ. The best comment on the distinctive force of κατεργ. is 2 Corinthians 7:10, ἡ γὰρ κατὰ θεὸν λύπη μετάνοιαν εἰς σωτηρίαν … ἐργάζεται· ἡ δὲ τοῦ κόσμου λύπη θάνατον κατεργάζεται, where ἐργ. refers to a process in its mediate workings, while κατεργ. looks solely at the final result. So here almost = “make sure of your salvation,” “carry it into effect”. Cf. 2 Peter 1:10. As Kühl (op. cit., p. 560 ff.) points out, the Apostle does not think here so much of the moral effort, their deliberate conduct as such (so Schaeder). This, as the presupposition of salvation, would be alien to the Pauline point of view. Lowliness and obedience (the ὑπακοὴ πίστεως) are needful, that they may look away from themselves to Jesus Christ, who is the “author and finisher of their faith”.

Verse 13
Philippians 2:13. ὁ must certainly be omitted with all the best authorities. “For God is He that works,” etc. The emphasis lies on θεός for two reasons. First, in the matter of attaining salvation they have to do not with Paul, but with God. Second, they must enter upon this momentous course not lightly, but “with fear and trembling,” for if they miss the goal it means that they have deliberately rejected the purpose of God. This explains the connecting γάρ.— ὁ ἐνεργῶν. It seems always to have the idea of effective working. In N.T. the active is invariably used of God. The middle is always intransitive. The verb has become transitive only in later Greek (cf. Krebs, Rection d. Casus, ii., 21). Many exx. occur in Justin M.— τὸ θέλειν. The first resolution in the direction of salvation takes its origin from God. So also does the ἐνεργεῖν, the carrying of this inward resolve into practical effect, the acting on the assurance that God’s promise is genuine. Cf. Ephesians 2:8, τῇ γὰρ χάριτί ἐστε σεσωσμένοι, διὰ πίστεως· καὶ τοῦτο οὐκ ἐξ ὑμῶν, θεοῦ τὸ δῶρον. To Paul the Divine working and the human self-determination are compatible. But “all efforts to divide the ground between God and man go astray” (Rainy, op. cit., p. 136).— ὑπὲρ τῆς εὐδοκίας. “To carry out His own gracious will.” So Thdrt(1). (see also Gennrich, SK(2)., 1898, p. 383, n. 1). His great purpose of mercy is the salvation of men. To realise this He surrounds them with the influences of His gracious Spirit. For the word cf. Ps. Sol. 8:39, ἡμῖν καὶ τοῖς τέκνοις ἡμῶν ἡ εὐδοκία εἰς τὸν αἰῶνα. Conyb.-Hows. and Hfm(3). would join ὑπὲρ τ. εὐδ. with the words following, but this would be unintelligible without αὐτοῦ. Blass boldly reads ὑπὲρ ( οὗ) τ. εὐδοκίας πάντα ποι. (N.T. Gramm., p. 132). Such procedure is arbitrary. Zahn and Wohl(4). (with Pesh. and O.L. versions) connect the words with τὸ ἐνεργ. preceding, and, comparing Romans 7:15-21, make εὐδ. = human inclination to goodness, i.e., practically equiv. to θέλειν. But this is the interpretation of a subtle exegete, which would scarcely appeal to a plain reader. The interpretation given above, connecting ὑπ. τ. εὐδ. with ὁ ἐνεργ., is thoroughly natural and has many parallels in Paul, e.g., Ephesians 1:5; Ephesians 1:9, etc. See esp(5). SH(6). on Romans 10:1. These verses are a rebuke to all egotism and empty boasting (see Philippians 2:3).

Verse 14
Philippians 2:14. γογγ. Many Comm(7). understand γογγ. and διαλογ. as referring to God. This interpretation appears farfetched and unnecessary. The whole discussion preceding has turned on the danger to their faith in being disunited. Is it not natural that when he speaks of “grumblings” and “discussions” he should point to their mutual disagreements? Would not these be the common expressions, e.g., of the variance between Euodia and Syntyche? May they not be connected with the ἑτέρως τι φρονεῖν of chap. Philippians 3:15? There has never been a hint of murmuring against God up till now. Cf. 1 Peter 4:9, Wisdom of Solomon 1:11, φυλάξασθε … γογγυσμὸν ἀνωφελῆ καὶ ἀπὸ καταλαλιᾶς φείσασθε γλώσσης. On γογγ. see esp(8). H. Anz, Dissertationes Halenses, vol. xii., pars 2, pp. 368–369.— διαλογ. Probably = disputes. Common in this sense in later Greek. Cf. Luke 9:46. Originally = thoughts, with the idea of doubt or hesitation gradually implied. See Hatch, Essays in Bibl. Greek, p. 8.

Verse 15
Philippians 2:15. γένησθε. “That ye may become.” A high ideal before Paul’s mind to be reached by a gradual process.— ἄμεμπτοι. οὐ μικρὰν γὰρ προσάγει κηλῖδα ὁ γογγυσμός (Chr(9)). Perhaps ἄμεμ. refers to the judgment of others, while ἀκέραιοι denotes their intrinsic character (so Lft(10)). Cf. Matthew 10:16, where Christ exhorts the disciples to be ἀκέραιοι ὡς αἱ περιστεραί.— τέκνα θεοῦ. This whole clause is a reminiscence, not a quotation, of Deuteronomy 32:5, ἡμάρτοσαν, οὐκ αὐτῷ τέκνα, μωμητά· γενεὰ σκολιὰ καὶ διεστραμμένη. It is impossible to say whether Paul uses τ. θ. in the strict sense common in N.T., or whether he employs the term more loosely as in Ephesians 5:8.—The best authorities read ἄμωμα, the more usual N.T. word. ἀμωμητά may be due to μωμητά of LXX.— μέσον is certainly to be read instead of ἐν μέσῳ, with all leading authorities. It is one of those adverbial expressions which, in the later language, perhaps under the influence of Semitic usage, took the place of prepositions. Cf. Hatz., Einl, p. 214, where several exx. are quoted from Porphyrogenitus, de Caer.— σκολ. κ. διεστραμ. The latter epithet is precisely = the Scotch expression “thrawn,” “having a twist” in the inner nature.— ἐν οἷς. Sense-construction.— φαίν. Commentators differ as to whether φ. means here “appear” or “shine”. Surely the appearing of a φωστήρ, a luminary, must be, at the same time, a shining. Both interpretations really converge in this context. [Calv. takes φαίν. as imperative, and compares Isaiah 60:2. This is by no means unlikely.] Probably κόσμος (= the whole universe of things) goes closely with φωστῆρες, emphasising the contrast, while nothing is said as to their influence on others. Christ Himself is τὸ φῶς τοῦ κόσμου (John 8:12). His followers are φωστῆρες ἐν κόσμῳ. For κόσμος see Evans’ excellent note on 1 Corinthians 2:12.

Verse 16
Philippians 2:16. λ. ζωῆς. For the connexion between this expression and φωστῆρες see John 1:4, ἡ ζωὴ ἦν τὸ φῶς τῶν ἀνθρώπων. When Paul speaks of “life” as belonging to the Christian he means not merely the new power of holy living imparted to him, but the real presence of a truly Divine life which, although largely concealed for the present by the fleshly nature, is the pledge and actual beginning of life eternal. This is, in the Apostle’s view, the supreme goal of the Christian calling. The Christian gospel, therefore, is a λόγος ζωῆς.— ἐπέχοντες. Its common meaning (as in Homer, etc.) is “holding forth”. But the Apostle is not thinking of the influence exercised by his readers upon others. It is their own steadfastness in the faith that is before his mind in this passage. That tells against the interpretation of Field (Otium Norvicense, iii., pp. 118–119, following Pesh. with Michaelis, Wetstein, etc.), who translates, “being in the stead of life” (to it, sc., the world), “holding the analogy of life”. No doubt there are good exx. of the phrase in later Greek, but we are safe in saying that the ordinary N.T. reader would not understand λόγ. ζ. in this sense. Chr and Thphl. take it as = “having in them” (a strengthened ἔχειν). Theodore of Mopsuestia has “holding fast,” which is also the gloss of Hesychius on the word ( κρατοῦντες). There is practically no difference between the two last explanations. Either suits the context well. It was quite customary in late Greek to use intensified forms like ἐπέχειν as stronger equivalents for the simpler words.— εἰς καύχ. “For a ground of boasting.” Cf. Zephaniah 3:20, δώσω ὑμᾶς ὀνομαστοὺς καὶ εἰς καύχημα.— ἡμέρα χ. A combination only found in this Epistle. As the Apostle advanced in years the final result of his labours would have increasing prominence in his thoughts.— ὅτι. Does this introduce the ground of his boasting, or is it used in an “anticipative” sense = because? The latter seems necessary, as the reason of his boasting has already been given, their blamelessness and steadfastness.— ἔδραμον … ἐκοπίασα. These aorists look back from the day of Christ over the whole course of Paul’s life and work. It is now finished, and it has not failed. We must translate by English perfects, “I have not run,” etc. Lft(1). thinks that ἐκοπ. is a metaphor from “training” in athletic contests. See his important note on Ignat. ad Polyc., vi., συγκοπιᾶτε ἀλλήλοις, συναθλεῖτε, συντρέχετε. But its occurrence in Isaiah 49:4 ( κενῶς ἐκοπίασα, εἰς μάταιον καὶ εἰς οὐδὲν ἔδωκα τὴν ἰσχύν μου) shows that it may be taken without any metaphorical significance.

Verse 17
Philippians 2:17. “Nay, although I should even be offered (lit. ‘poured out as a libation’) upon the sacrifice and sacred service,” etc. εἰ καί leaves abundant room for the possibility, as distinct from καὶ εἰ, which barely allows the supposition. See esp(2). Hermann on Viger, no. 307. The metaphor of this verse has given rise to much discussion. It is admitted that σπένδ. = to be poured out as a drink offering. Cf. 2 Timothy 4:6, ἐγὼ γὰρ ἤδη σπένδομαι. But what is the meaning of ἐπί? Is it “upon,” “over,” or “in addition to,” “concurrently with”? Ell(3). and others, holding that the Apostle refers to Jewish sacrificial usages in which, it is said, the drink-offering was poured, not over the sacrifice but round the altar, decide for the latter sense. Paul’s life would be a sacrifice additional to that of their faith. But, in writing to the Philippians, it is far more likely that he should illustrate from heathen ritual in which the libation took so prominent a place. In that case we have an apt parallel in Hom., Il., xi., 775, σπένδων αἴθοπα οἶνον ἐπʼ αἰθομένοις ἱεροῖσι, where ἐπί can scarcely mean anything but “upon”. After all, the decision between the two does not affect the sense. The offering of Paul in either case, instead of being a cause of sadness and despair, is really the climax of their sacrifice, the libation which crowns it. Zahn (op. cit., p. 296–297), followed by Hpt(4)., joins ἐπί with χαίρω in the sense of “I rejoice on account of the sacrifice,” etc. This is certainly attractive, but seems too bold in view of the order of the words.— τῇ θυσίᾳ κ. λειτ. τ. πίστ. Here, again, unnecessary difficulties have been raised over the question whether Paul or the Philippians are to be regarded as offering the sacrifice. There is no evidence that the Apostle wishes to strain the metaphor to the breaking point. He has been urging them to preserve their Christian faith pure and unfaltering. That will be a joy to him in the day of Christ. But now another thought crosses his mind. What if in his Christian labours he should fall a victim? The idea gives a sacrificial cast to his thinking, and he regards their faith (i.e., virtually, their Christian profession and life), on the one hand, as a θυσία, an offering presented to God (cf. Romans 12:1), and, on the other, as a λειτουργία, a sacred service, the presenting of that offering. (For the ritual use of λειτ. in Egyptian Papyri see Dsm(5)., BS(6)., pp. 137–138). “Even although I should fall a victim to my labours in the cause of Christ, I rejoice because your faith is an accomplished fact. I rejoice on my own account ( χαίρω) because I have been the instrument of your salvation. I also share in the joy ( συγχαίρω) which you experience in the new life you have received.” This paraphrase, perhaps, expresses the real force of the words in their close connexion with the context. We can see no ground for translating συγχαίρω (with Lft(7). and others) as “congratulate,” a translation which surely misses the point of the language. Cf. 1 Corinthians 12:26.

Verse 17-18
Philippians 2:17-18. MUTUAL REJOICING IN CHRISTIAN SERVICE.

Verse 18
Philippians 2:18. τὸ δʼ αὐτό. Adverbial use = ὡσαύτως. Cf. Matthew 27:44.— συγχαίρ. This is, of course, a different joy from that which he shares with them. It is their joy in his obtaining the martyr’s crown.

Verse 19
Philippians 2:19. Clemen (Einheitlichkeit d. paulin. Briefe, p. 138) seeks to prove that Philippians 2:19-24 do not belong to this context. This is to forget the flexibility and rapid transitions natural to a friendly letter. The last paragraph, in spite of its joyful tone, ended with a note of anxious foreboding for the Philippians. He will dispel the dark shadow.— ἐν κ. ἰης. Cf. Philippians 2:24 infr., and the repeated occurrence of this and cognate phrases all through Paul’s Epistles. See the note on chap. Philippians 1:1 supr. His intention depends on the will and power of Christ, just as its performance will be regulated with a view to His glory— πέμψαι. We should expect future infinitive, but the aorist is often used instead “after verbs of hoping and promising in which wish or will intrudes” (Gildersleeve on Justin M., Apol., i., 12, 23).— κἀγώ. He takes for granted that the visit of Timothy will cheer the Philippians. It will cheer him also to know how they do.— εὐψυχῶ. Common in sepulchral Inscrr(8). in the form εὐψύχει, “farewell!” There are a few exx. elsewhere, e.g., Joseph., Ant., xi., 6, 9, of Ahasuerus, καὶ τὴν ἐσθῆρʼ εὐψυχεῖν καὶ τὰ κρείττω προσδοκᾷν παρεθάρρυνεν.— γνους has probably a slightly ingressive force, “when I come to know”.

Verses 19-24
Philippians 2:19-24. HIS PURPOSE TO SEND TO THEM TIMOTHY, A GENUINE FRIEND OF THEIR COMMUNITY.

Verse 20
Philippians 2:20. ἰσόψυχον. “Compounds with ἰσο- usually mean not merely ‘like,’ but ‘as good as,’ or ‘no better than’ ” (Jebb on Soph., O.T., 478). To whom does it refer? De W., Myr(9), Vinc. and others refer it to Paul. But surely it can only apply to Timothy. At least the relative sentence seems to necessitate this interpretation. “I have no one like-minded, I mean having that kind of mind ( ὅστις) which will, etc.… but ye know his approvedness.” Besides, if he were thinking of himself, must he not have added ἄλλον to οὐδένα?— γνησίως, “genuinely”. There is no apparent necessity to take it (with Lft(10) and Vinc.) as = “by an instinct derived from his spiritual parentage”. γν. is used frequently in secular writers = true, genuine. Cf. Phocyl., 2, γνήσιος φίλος; Pind., Olymp., ii., 21, γνησίαις ἐπʼ ἀρεταῖς. Cf. chap. Philippians 4:3.— μεριμνήσει = “give one’s thoughts to a matter”. Cf. 1 Corinthians 7:33, and see a good note in Jebb on Soph., O.T., 1124.

Verse 21
Philippians 2:21. οἱ πάντες … ζητ. This verse has roused surprise. Where were all Paul’s faithful brethren in the Lord? Has he no one but Timothy to fall back upon? It must be borne in mind that we have to do with a simple letter, not a treatise, or history of Paul’s work. The Apostle speaks in an outburst of strong feeling, for he is a man of quick impulses. He does not for a moment mean that he has no genuine Christian brethren in his company. But he had found, in all probability, that when he proposed to some of his companions, good Christian men, that they should visit far-distant Philippi, they all shrank, making various excuses. Timothy alone is willing, the one man he can least afford to spare. It is hard to part with him at such a critical time. No wonder that he should feel hurt by this want of inclination on the part of the other brethren to undertake an important Christian duty. No wonder that he should speak with severity of a disposition so completely opposed to his own. Cf. 1 Corinthians 10:33, μὴ ζητῶν τὸ ἐμαυτοῦ σύμφορον ἀλλὰ τὸ τῶν πολλῶν. See esp(11) Calvin’s excellent note ad loc.— χ. ἰ. The authorities are almost equally balanced as to the readings. See on chap. Philippians 1:1 supr.
Verse 22
Philippians 2:22. δοκιμήν. “Approvedness.” That character which emerges as the result of testing. Cf. James 1:12.— ὡς πατ. τέκ. κ. τ. λ. A mixed construction, the result of refined feeling. Paul first thinks of Timothy as his son in the Gospel, serving him with a son’s devotion. But before the sentence is finished, his lowliness reminds him that they are both alike servants of a common Lord, equal in His sight.— εἰς seems here practically equiv. to ἐν, as so frequently in later Greek. The fact is one of real importance for exegesis. (See Hatz., Einl, p. 210; Schmid, Atticismus, i., p. 91; Krumbacher, Kuhn’s Zeitschr., 27, pp. 543–544). One can hardly discover here the idea of purpose.

Verse 23
Philippians 2:23. μέν. He emphasises the coming of Timothy as distinct from his own.— ὡς ἄν. Cf. Romans 15:24, 1 Corinthians 11:34. “As soon as I shall have thoroughly ascertained my position.” This temporal use of ὡς ἄν seems foreign to classical prose. It almost means “according as I shall”. ἄν marks the uncertainty which surrounds the whole prospect. (See Moulton’s Ed. of Winer’s Grammar, p. 387; Viteau, Le Verbe, p. 126.)— ἀπίδω. On the form see the crit. note supr. ἀπό emphasises his turning away his attention from other things and concentrating it upon his own situation, i.e., gaining a definite knowledge of how his affairs stand. Mynster (Kleine Theolog. Schriften, p. 173) points out that this verse proves that the Epistle could not have been written at Cæsarea.— ἐξαυτῆς. Chiefly in Acts in N.T. = Latin ilico. A Hellenistic word. See Phrynichus (ed. Lobeck), 47.

Verse 24
Philippians 2:24. ἐν κυρίῳ. See on Philippians 2:19. Every mood of Paul’s inner life he desires to regulate by the mind and will of Christ.— ὅτι. “When an action is to be produced, πείθειν takes the infinitive, when belief, ὅτι (of objective knowledge) sometimes infinitive” (Gildersl. on Justin M., Apol., i., 8, 8).

Verse 25
Philippians 2:25. This verse opens a passage which Clemen (op. cit., pp. 138–141) assigns to the second of the two letters into which he proposes to divide the Epistle. See our Introduction. The Apostle, as a matter of fact, passes most naturally from the two visits which he half promises to the return of Epaphroditus, which is an immediate certainty.— ἡγησ. Epistolary aorist. He writes from the point of view of those who receive the letter.— ἐπαφ. Only mentioned in this Epistle, unless we are to suppose him to be the same person as ἐπαφρᾶς of Colossians 1:7, Philm. 23. Such contractions of names were quite common, e.g., ζηνᾶς = ζηνόδωρος, ΄ενέστας = ΄ενέστρατος (see W-Sch(1)., pp. 142–143). But this hypothesis ill accords with the description in Colossians 4:12, ἐπ. ὁ ἐξ ὑμῶν, to say nothing of the fact that, on our view of the dating of the Imprisonment-Epistles, Epaphras would by this time have left Rome.— ἀδ. κ. συνεργ. κ. συστρ. Aptly Anselm: Frater in fide, cooperator in praedicatione, commilito in adversis. There is no need to suppose (with Gw(2).) that συνεργ. implies that Epaphroditus was in the ministry, or (with Ws(3).) that συστρ. points to Paul’s conflict at Philippi. Both terms suit his circumstances at Rome.— ὑμῶν δὲ ἀπ. κ. λειτ. τ. χρ. μ. ἀπόστολος is always used of some one entrusted with a mission; it is a word of dignified tone. Moule (PS., p. 133) thinks we have here “a gentle pleasantry,” their gift being a sort of Gospel to him. But its ordinary Greek use as = “delegate” makes this unnecessary.— λειτουργόν. “Minister.” Evidently the technical, ritual use of this word and its cognates which prevailed in the postclassical age and is found in LXX (of priests and esp(4). Levites) and Egyptian Papyri (see H. Anz, Dissertationes Philol. Halenses, xii., 2, pp. 346–347; Dsm(5)., BS(6)., p. 137 ff.) suggests the idea of their gift as being a sacrifice, an oblation to God. In chap. Philippians 4:18 he calls it expressly a θυσία. See an interesting discussion of Paul’s use of pagan terms in Expository Times, x., Nos. 1–5, by Prof. W. M. Ramsay.

Verses 25-30
Philippians 2:25-30. NEWS OF EPAPHRODITUS: A CORDIAL WELCOME FOR HIM AT PHILIPPI BESPOKEN.

Verse 26
Philippians 2:26. ἐπειδή. Only three times elsewhere in Paul. The difference between it and ἐπεί is tersely stated by Ell(7). (ad loc.), who notes that it “involves the quasi-temporal reference which is supplied by δή, and thus expresses a thing that at once ensues (temporarily or causally) on the occurrence or realisation of another”.— ἐπιπ. ἦν. A common N.T. construction. Perhaps the use of the imperfect may be due to Aramaic influence (see Schmid, Atticismus, iii., p. 113 ff.). In classical Greek it is fairly frequent with the perfect and pluperfect. See Kühner, Ausführl. Gramm., ii., p. 35, n. 3— πάντας. The Apostle wishes to disarm all prejudices against Epaphr.— ἀδημονῶν. “In sore anguish.” In its two other occurrences in N.T. it describes the agony in Gethsemane. While not found in LXX (but several exx. in Symmachus) it occurs a few times in later Greek. The derivations usually given are doubtful.— ἠκούσατε. Probably we must suppose that the Philippians, on hearing that Epaphrod. was ill, had written a letter to which this is the answer.— ἠσθένησε. We might translate, “had fallen sick,” an ingressive aorist. But with the same tense in Philippians 2:27, perhaps it is better to look upon the aorist as summing up the whole experience of Epaphrod. as a single fact, and viewing it in this light. This is a common Greek usage (see Burton, MT(8)., p. 20).

Verse 27
Philippians 2:27. καὶ γὰρ κ. τ. λ. “For truly he was sick,” etc., καὶ intensifying the force of ἠσθέν.— θαν. The more common construction of παραπλ., backed by a preponderating weight of authority, favours the dative. The endings - ου and - ω were frequently interchanged in the MSS. (see Ws(9). TK(10)., p. 18).— λύπην ἐπὶ λύπην. The reading λύπῃ is merely a simplifying of the construction. The accusative must be read. The usage is practically = ἐπί with dative. It denotes the heaping up of one thing upon another with the notion of addition predominant. Cf. Matthew 24:2, οὐ μὴ ἀφεθῇ λίθος ἐπὶ λίθον; Isaiah 28:10, θλίψιν ἐπὶ θλίψιν προσδέχου; Ps. Song of Solomon 3:7, οὐκ αὐλίζεται ἐν οἴκῳ δικαίου ἁμαρτία ἐφʼ ἁμαρτίαν. See Buttm., Gram., p. 338.— σχῶ. Equiv. to our “get”. This is the force of the aorist.

Verse 28
Philippians 2:28. σπουδ. The more regular form is the inferior reading σπουδαιότερον, which is due to some copyist. But that in - ως is also found in classical Greek. See W-Sch(11)., p. 98. It is quite possible that we have here, as frequently in later popular Greek, a comparative with superlative force (see Blass, Gramm., p. 33). “I sent him with all haste” (including the notion of anxiety and concern which belongs to σπουδαῖος).— ἔπεμ. Epistolary aorist.— ἀλυπότ. Their joy means the lifting of a burden from his heart. He sympathised with Epaphroditus’ yearning for home. He sympathised with the Philippians’ anxiety for their brother. Chr(12). aptly quotes Paul’s own words in 2 Corinthians 11:29, τίς ἀσθενεῖ καὶ οὐκ ἀσθενῶ; τίς σκανδαλίζεται καὶ οὐκ ἐγὼ πυροῦμαι.

Verse 29
Philippians 2:29. Behind these words must lie some unknown circumstances which affected the feelings of the Philippians towards Epaphrod. It is not sufficient to suppose (with Ws(13).) that they would be disappointed because he had not stayed long enough at Rome. The πάσης χαρᾶς and ἐντίμους surely point to some alienation on which we have no light.

Verse 30
Philippians 2:30. τὸ ἔργον κ. τ. λ. The true reading is very difficult to determine with such a conflict of authorities. We are inclined to believe that τὸ ἔργ. stood alone as in C. This is certainly the hardest reading of all to account for. At a very early date additions like χριστοῦ, κυρίου, etc., would be sure to be made.— μέχρι. A somewhat rare use of μ. Cf. Revelation 12:11, οὐκ ἠγάπησαν τὴν ψυχὴν αὐτῶν ἄχρι θανάτου, and chap. Philippians 2:8.— παραβολευσ. Here, with the great majority of the best authorities, we must read παραβολευσάμενος. It is a ἁπ. λεγ., probably formed from παράβολος, rash, reckless. Cf. the legal term παράβολον (later, παραβόλιον), the stake which has to be deposited by an appellant, and is forfeited if the action be lost. “Having hazarded his life.” Cf. the exact parallel in Diod., 3, 36, 4, παραβαλέσθαι ταῖς ψυχαῖς. What risk did he run? Hfm(14). suggests that his illness was produced by his arrival in Rome during the hot season of the year. Chr(15). thinks of danger at the hands of Nero. Wohl(16). supposes that his illness was the result of his severe missionary labours in Rome. May it be that the Apostle was now confined in a far more unwholesome bondage than before (one of the noisome State-prisons? See Introduction), and that the assiduous services of Epaphrod. to him there, brought on this severe illness? We believe that this interpretation is justified by the next words τὸ ὑμ. ὑστέρ.… λειτ. In what was their service towards the Apostle lacking? Evidently in nothing save their own personal presence and personal care of him. This would be the more urgently needed if Paul’s outward surroundings had become less favourable. For the phrase ἀναπλ. τὸ ὑστ., Cf. 1 Corinthians 16:17, τὸ ὑμῶν ὑστέρημα οὗτοι ἀνεπλήρωσαν; 2 Corinthians 11:9.

03 Chapter 3 
Verse 1
Philippians 3:1. τὸ λοιπόν. Probably A.V. rightly translates “finally” (summing up all his exhortations to them). It must, however, be remembered that in late Greek λοιπόν had come to mean scarcely more than οὖν. Even in Plato, Gorg., 458 (17)D, there is something very closely approaching this usage. Cf. Matthew 26:45 (and on it Aars in Zw. Th(18)., xxxviii., 3, pp. 378–383), Acts 27:20 (where Blass translates by jam), 2 Timothy 4:8. For instances in Epictetus see Class. Review, iii., p. 71. It is used regularly in this sense in Modern Greek. (Cf. also Schmid, Atticismus, iii., p. 135.)— χαίρετε. This is the impression he wishes to leave upon them. Cf. chap. Philippians 2:18, Philippians 4:4.— τὰ αὐτά. Alf(19)., Ws(20)., P. W. Schmidt and others refer this to his injunctions concerning joy. But that explanation does not seem to accord with the rest of the verse. “To go on writing the same thing is not irksome (tedious) to me, while for you it is safe.” In what cogent sense would it be safe to urge them to rejoice? But an excellent meaning is found when we connect the words with the warning that follows. That warning is expressly given for their safety. Nothing is more probable than that Paul had frequent correspondence with the Philippians. He must, for instance, have thanked them for their various gifts. In all likelihood, then, τὰ αὐ. refers to warnings formerly addressed to them against dangerous teachers apt to lead them astray. He prepares the way for a similar utterance here by a certain tone of apology. Perhaps the slight friction in the Philippian Church, which is hinted at here and there, may have been connected with tendencies in the direction of Judaising. If a connexion is necessary between χαίρετε and the subsequent warnings (which is very doubtful in an informal letter like this), it is obvious that the formation of parties (Jewish and heathen-Christian) would, above all things, mar the spirit of Christian joy. [Clemen (Einheitlichk., pp. 139–140) cuts the knot by deriving the latter half of Philippians 3:1 from the redactor. The whole section from Philippians 3:2 to Philippians 4:3 belongs to an old letter to the Philippians. Chap. Philippians 4:4 is the continuation of chap. Philippians 3:1 a.] Franke, on the occurrence of this strong warning towards the close of the letter, well compares the parallel case of Luther who, in prospect of death, could not depart without wishing for his followers not only the blessing of God but also hatred of the Pope (Myr(21).,5 p. 13).

Verses 1-3
Philippians 3:1-3. A SALUTATION CHANGED INTO A WARNING.

Verse 2
Philippians 3:2. It is difficult to understand how anyone could find three different classes in these words (e.g., Ws(22)., who divides them into (a) unconverted heathens, (b) self-seeking Christian teachers, (c) unbelieving Jews. See also his remarks in A. J. Th., i., 2, pp. 389–391). The words are a precise parallel to Paul’s denunciations of Judaising teachers in Galatians and 2 Corinthians. Cf. Galatians 1:7; Galatians 1:9; Galatians 5:12, 2 Corinthians 11:13; 2 Corinthians 2:17. The persistent and malicious opposition which they maintained against him sufficiently accounts for the fiery vehemence of his language. To surrender to their teaching was really to renounce the most precious gift of the Gospel, namely, “the glorious liberty of the sons of God”. For, in Paul’s view, he who possesses the Spirit is raised above all law. Cf. 2 Corinthians 3:17, and see Gunkcl, Wirkungen2, etc., pp. 96–98.— βλέπετε. Thrice repeated in the intense energy of his invective. Literally = “look at” them, in the sense of “beware of” them. It is not so used in classical Greek. Apparently some such significance as this is found in 2 Chronicles 10:16, βλέπε τὸν οἶκόν σου, δαυείδ. Frequent in N.T. (see Blass, Gram., p. 87, n. 1). He would have used a stronger word than βλ. had the Judaisers already made some progress at Philippi. There is nothing to suggest this in the Epistle. But all the Pauline Churches were exposed to their inroads. At any moment their emissaries might appear.— τοὺς κύνας. Only here in Paul. Commentators have tried to single out the point of comparison intended, some emphasising the shamelessness of dogs, others their impurity, others their roaming tendencies, others still their insolence and cunning. Most probably the Apostle had no definite characteristic in his mind. κύων was a term of reproach in Greek from the earliest to the latest times. E.g., Hom., Il., xiii., 623. Often in O.T. So here.— τ. κακ. ἐργ. Cf. 2 Corinthians 11:13, ἐργάται δόλιοι. We have here clear evidence that the persons alluded to were within the Christian Church. They did professedly carry on the work of the Gospel, but with a false aim. This invalidates the arguments of Lips(23)., Hltzm(24). and M‘Giffert (Apost. Age, pp. 389–390), who imagine that the Apostle refers to unbelieving Jews, probably at Philippi.— τ. κατατομήν. A scornful parody of their much-vaunted περιτομή. W-M(25). (pp. 794–796) gives numerous exx. of a similar paronomasia, e.g., Diog. Laert., 6, 24, τὴν μὲν εὐκλείδου σχολήν ἔλεγε χολήν, τὴν δὲ πλάτωνος διατριβὴν κατατριβήν. Lit. = “the mutilation”. Their mechanical, unspiritual view of the ancient rite reduces it to a mere laceration of the body. The word occurs in CIG., 160, 27; Theophr., Hist. Plant., 4, 8, 10; Symm. on Jerem., xlviii., 37 = notch, cutting, incision. It is only found here with any reference to circumcision.

Verse 3
Philippians 3:3. ἡμεῖς. The contrast drawn, which has already been before his mind in the ironical expression κατατομή.— ἡ περιτ. In LXX it is only found in Genesis 17:12, Exodus 4:25 (Jeremiah 11:16 has another sense). The verb περιτέμνω is very common. Perhaps the choice of this particular compound to denote the rite of circumcision is due, as Dsm(26). (BS(27)., p. 151) suggests, to the Egyptian use of it as a technical term for the same custom, long in vogue among the Egyptians. Examples are found in the Papyri. Paul uses it here in its strict sense as a token of participation in the covenant with God and of obligation to maintain it. But the further idea belonged to it of being the outward symbol of an inward grace. Cf. Deuteronomy 30:6. As the rite was regarded essentially as one of purification, the grace associated with it was a cleansing process. This explains expressions like that in Jeremiah 9:26, etc.— οἱ … λατρεύοντες. The participle has become a noun denoting a class of men, spiritual worshippers. Contrast Hebrews 8:5; Hebrews 13:10, and cf. Hebrews 9:14. Most edd. with a number of high authorities read θεοῦ (see crit. note supr.). This gives a peculiar combination: “who worship by the Spirit of God”. But the occurrence of σαρκί immediately after clearly suggests the favourite Pauline antithesis of πνεῦμα and σάρξ. In that case θεῷ, which is supported by some excellent evidence, would be the natural reading, governed by λατρεύοντες. Aptly parallel is Romans 1:9, ὁ θεὸς ᾧ λατρεύω ἐν τῷ πνεύματί μου. Certainly θεοῦ, as the more difficult reading, must be considered. But as λατρεύω had come to have the technical sense of worshipping God, the word might be altered at an early date to get rid of a superfluity.— λατρ. In LXX it is used exclusively of the service of God, true or false. But it is distinguished from its synonym λειτουργεῖν as including the worship of the people as well as the ritual of the priests and Levites. See esp(28). SH(29). on Romans 1:9.— καυχώμενοι. One of the Apostle’s most characteristic words. It expresses with great vividness the high level of Christian life at which he is living: “exulting in Christ Jesus”. It belongs to the same triumphant mood which finds utterance so often in this Epistle in χαίρω. This victorious Christian gladness ought to sweep them past all earthly formalism and bondage to “beggarly elements”.— οὐκ ἐν ς. πεποιθ. οὐκ (instead of μή) emphasises the actual condition of their own Christian life.— ἐν σαρκί. On the phrase see Dsm(30)., N.T. Formel “in Christo,” p. 125, who regards it as following the analogy of the Pauline ἐν χριστῷ. This is manifestly so in our instance where the expressions stand in juxtaposition. Carnem appellat quicquid est extra Christum (Calvin). Here σάρξ has a double antithesis, both χ. ἰ. and πνεύματι. The ordinary use of “self” in the popular religious vocabulary corresponds with wonderful accuracy to the Pauline σάρξ (so also Moule). For a strangely kindred conception cf. Seneca, ad Marc., 24, 5: illi (animo) cum hac carne grave certamen est (quoted by Hltzm(31)., N.T. Th., ii., p. 21). Of course σάρξ has become a technical term in Paul’s controversy with the Judaisers, and that particular side of its meaning must always be kept in view (see Romans and Galatians passim).— πεποιθ. The word occurs no less than six times in this short Epistle. Paul has reached firm convictions on the highest things. He knows what he believes and what he rejects. That is the real explanation of his strong, exultant joy.

Verse 4
Philippians 3:4. A very close parallel to the thought is found in 2 Corinthians 11:18-23.— καίπερ … ἔχων. A rare construction in N.T. Three exx. occur in Hebrews. Viteau (who regards it as a survival of the literary language, see Le Verbe, p. 189) would resolve the clause and its context into εἰ καὶ ἔχω πεποίθησιν καὶ ἐν σαρκί, ἡμεῖς ἐσμὲν οὐκ ἐν σαρκὶ πεποιθότες (p. 117), which seems a reasonable explanation.— πεποίθσιν. The Apostle realised to the full what was involved in being a Jew. He felt the high prerogatives of the chosen people of God. Cf. Romans 3:1-2. They were the heirs of the promises in a unique manner. But these remarkable privileges ought to have produced in them willing submission to God’s universal purpose of mercy instead of being incentives to mere self-complacency and bitter prejudice.— καὶ ἐν σ. Zahn (see crit. note supr.) omits καί with some good authorities, assigning its origin to a false exegesis which believed that Paul had some fleshly trust besides his Christian boasting. But καί seems quite in place, as Paul is simply, for the moment, regarding himself from a purely Jewish standpoint.— εἴ τις δ. πεπ. “If anyone else presumes to trust.” A complete parallel is Matthew 3:9, μὴ δόξητε λέγειν ἐν ἑαυτοῖς. cf. 1 Corinthians 11:16. Akin to this use of δοκεῖν is such a passage as Aristoph., Ran., 564, μαίνεσθαι δοκῶν, “Pretending to be mad”. We cannot help thinking that the usage is based on the impersonal use of the verb. In later Greek δοκεῖν frequently means “think,” e.g., Acts 27:13; Acta Philip., 95, 1; Plut., Timol., viii., 3. In official Greek it is the regular equivalent of Latin censere, the technical term to denote the opinion of the Senate (see Viereck, Sermo Graecus, etc., p. 72). Holst, acutely notes that “ δοκεῖ puts the πεποιθ. ἐν σ. subjectively, and denies that there is a reality corresponding to this false opinion. In this subjectivity there is irony.”

Verses 4-6
Philippians 3:4-6. PAUL’S CONFIDENCE IN THE FLESH.

Verse 5
Philippians 3:5. The Apostle seems to feel a certain natural pride in recounting his hereditary privileges.— περιτομῇ ὀκταήμ. The dative of περιτ. must be read, expressing the sphere to which ὀκταήμ. belongs. Literally: “Eight-days-old as regards my circumcision”. A.V. satisfies the requirements. He was born in Judaism, and lost none of its advantages from the outset. Proselytes were circumcised as adults. For the usage in this sense see the elaborate list of parallels in Wetstein on John 11:39.— ἐκ γένους ἰ. ἐκ often denotes the class or country of a man, e.g., John 3:1. Paul shared in the glories of the covenant-people. Israel was the theocratic name.— φυλῆς β. B. This tribe stood high in Jewish estimation, not only as descending from Rachel, Jacob’s best-loved wife, but as remaining loyal to the house of David, and, after the exile, forming with Judah the foundation of the future nation.— ἑβρ. ἐξ ἑβρ. For the phrase cf. Herodt., 2, 143, πίρωμιν ἐκ πιρώμιος; Plat., Phaedr., 246 (32)A, ἀγαθοὶ καὶ ἐξ ἀγαθῶν. The force of these words has been variously estimated. Lft(33). and others draw a contrast between ἑβραῖος and ἑλληνιστής, the former being a Jew who retained the Hebrew language and customs (see Acts 6:1). But Euseb., H.E., 2, 4, 2, applies the designation to Philo, and in Praep. Evang., xiii., 11, 2, to Aristobulus, both of them Greek-speaking Jews with little if any knowledge of Hebrew. Cf. 2 Corinthians 11:22. The Greek Comm(34)., Th. Mps(35). and Thdrt(36)., believe that, in using the ancient name, Paul wishes to emphasise the purity of his lineage. Probably they are right.— κατὰ νόμον. Are we to distinguish between νόμος and ὁ νόμος in Paul? Attempts have been made (notably that of Gifford, Romans in Speaker’s Comm(37)., pp. 41–48) to show that when Paul omits the article he is thinking mainly of the principle of law as a method of justification in opposition to faith, etc. In our judgment it has been made abundantly clear by Grafe (Die paulinische Lehre vom Gesetz, pp. 1–11) that, for the Apostle, νόμος with or without the article means the O.T. revelation of the will of God. He makes no distinction between a general conception of Divine law and the special one of the Mosaic law. The Mosaic law is for him the Divine law pure and simple, and therefore has a universal bearing. There are, of course, modifications of this central idea, but they can all be satisfactorily accounted for. Often the insertion or omission of the article with νόμος is entirely a question of formal grammar. Here νόμος is plainly the law of Moses.— φαρισαῖος. Cf. Acts 23:6. For an interesting discussion of the influence of the school of Hillel upon Paul see Wabnitz, Revue Théol., xiii., p. 287 ff. The survivals of Rabbinic doctrines and methods in Paul’s thought, however, must neither be exaggerated, nor, because they are Rabbinic, be contemptuously dismissed. “If God was not moving in the Rabbinic thought of Christ’s day, what reason have we to say He … moves in the thought of to-day?” (P. T. Forsyth). Almost certainly Paul’s family must have been in thorough sympathy with strict Judaism. No doubt he would be disowned by them, and this, as Ramsay notes (St. Paul, p. 36), would give special force to his words in Philippians 3:8 infr.
Verse 6
Philippians 3:6. Probably ζῆλος (neuter) is the correct form here. In N.T. the neuter occurs only in 2 Corinthians 9:2, but it is found in Ignat., and, alternately with ὁ ζ., in 1 Clem. It is perhaps colloquial (so W-Sch(38)., p. 84), although ὁ ζ. is that used in LXX. ζῆλος would almost have a technical meaning for a strict Jew at that time in connexion with the fanatical party among the Pharisees who called themselves ζηλωταί (cf. Schürer, i., 2, p. 80 ff.). Cf. Galatians 1:14, περισσοτέρως ζηλωτὴς ὑπάρχων τῶν πατρικῶν μου παραδόσεων.— διώκ. τ. ἐκκλησ. Cf. Galatians 1:13, ἐδίωκον τὴν ἐκκλησίαν τοῦ θεοῦ. ὁ διώκων is, in classical Greek, the technical term for the “pursuer” or prosecutor in the law-courts. Strangely enough it was by means of prosecutions that Paul usually persecuted.— κατὰ δικ. τ. ἐν ν. “According to (i.e., tested by the standard of) the righteousness which belongs to the sphere of the law.” Of course this righteousness, which is here equivalent to right conduct as a whole, is regarded from the point of view of that which justifies before God. For the exceptional prominence which righteousness has in Jewish religious thought, see esp(39). Weber, Lehren des Talmud, pp. 269–270, and Charles’ admirable note on Apocal. of Baruch, xxiv: 1. Cf. Ps. Sol. 9:9 for a very precise formulation of Jewish thought on this subject. It would be wrong to limit δικ. here merely to ceremonial observances. It includes, most probably, the ordinary moral precepts of the law as well.— ἄμεμπτος. Exactly parallel to this description is the case of the rich young man in the Gospels. He also could claim to be κατὰ δικ. τ. ἐν νομ. ἄμεμπ. It was at the next step (Philippians 3:7) that he stopped short. He was unable to “count all things loss for Christ”.

Verse 7
Philippians 3:7. ἀλλʼ ἅτινα. Although in later Greek ὅστις had lost almost all its peculiar force and become simply = ὅς (e.g., Matthew 22:2, etc. Cf. Jebb in Vincent and Dickson’s Handbook, p. 302), one feels that something of that force is present here. “But these things, although they were of a class that was really gain to me.” Non de ipsa lege loquitur, sed de justitia quae in lege est (Estius). The prerogatives mentioned above were real privileges viewed from his old Jewish standpoint, might even be justly regarded as paving the way to salvation.— κέρδη. In the plural it usually refers to money (see Jebb on Soph., Antig., 1326). Perhaps the idea of separate items of profit is before the Apostle’s mind (so also Vaughan). For the antithesis between κέρδη and ζημίαν cf. Aristotle, Eth. Nicom., 5, 4, 6, τὸ μὲν τοῦ ἀγαθοῦ πλέον τοῦ κακοῦ δὲ ἔλαττον κέρδος, τὸ δὲ ἐναντίον ζημία.— ἥγημαι … ζημ. “I have considered and still consider.” Tersely, Thdrt(40)., περιττὸς … ὁ λύχνος, τοῦ ἡλίου φανέντος.

On Philippians 3:8-11 see Rainy’s admirable exposition in Expos. Bible, pp. 200–256.

Verses 7-9
Philippians 3:7-9. EARTHLY GAINS COUNTED LOSS THAT HE MIGHT WIN CHRIST.

Verse 8
Philippians 3:8. ἀλλὰ μενοῦνγε. Probably γε ought to be read (see crit. note supr.), as its absence in some good authorities is accounted for by the ease with which it could be omitted (so D omits it in 2 Corinthians 11:16; (41)D(42)F(43)G in Romans 8:32; B in Romans 9:20). Almost = “Nay, that is a feeble way of expressing it; I can go further and say,” etc. ἀλλά suggests a contrast to be introduced, μέν adds emphasis, while οὖν, gathering up what has already been said, corrects it by way of extending his assertion ( γε can scarcely be translated, representing, rather, a tone of the voice in taking back the limitations implied in ἅτινα … κέρδη). “Nay rather, I actually count all things,” etc. We cannot well see, in view of the natural translation of ἀλλὰ μενοῦνγε, how the emphasis could be laid on any other word than πάντα. There is no need for contrasting ἥγημαι and ἡγοῦμαι. He does not compare present and past. ἥγημαι already expresses the fixed decision to which he has come. He has spoken of regarding his important Jewish prerogatives as “loss” for Christ’s sake. Now he widens the range to πάντα. This is the goal of Christian life. It is not to be divided up between Christ and earthliness. It is not to express itself in attention to certain details. “If we should say some things, we might be in danger of sliding into a one-sided puritanism” (Rainy, op. cit., p. 191).— τὸ ὑπερέχον τ. γνώς. χ. ἰ. κ. τ. λ. An instance of the extraordinary predilection of the later language for forming abstract substantives from adjectives and participles. Cf. 2 Corinthians 4:17, τὸ … ἐλαφρὸν τῆς θηίψεως ἡμῶν. Probably = “the surpassing (or supreme) thing which consists in the knowledge,” etc. “We beheld His glory.” That glory outshines all this earth’s guiding-stars.— τ. γνώσεως. This knowledge on which Paul is so fond of dwelling is, as Beysch. well expresses it, “the reflection of faith in our reason” (op. cit., ii., p. 177). It is directly connected with the surrender of the soul to Christ, but, as Paul teaches, that always means a close intimacy with Him, from which there springs an ever-growing knowledge of His spirit and will. Such knowledge lays a stable foundation for the Christian character, preventing it from evaporating into a mere unreasoning emotionalism. The conception, which is prominent in Paul’s writings, is based on the O.T. idea of the knowledge of God. That is always practical, religious. To know God is to revere Him, to be godly, for to know Him is to understand the revelation He has given of Himself. Cf. Isaiah 11:2, Habakkuk 2:14. It is natural that in the later Epistles this aspect of the spiritual life should come into the foreground, seeing that already the Christian faith was being confronted by other explanations of man’s relation to God. To know Christ, the Apostle teaches, is to have the key which will unlock all the secrets of existence viewed from the standpoint of religion.— τοῦ κυρίου μ. It was as κύριος, the exalted Lord, that Paul first knew Christ. And always it is from this standpoint he looks backwards and forwards. To recognise this is to understand his doctrinal teaching.— διʼ ὃν τ. πάντα ἐζημιώθην. τὰ πάντα = “the sum-total” as opposed to a part. (So also Holst.) Perhaps in contrasting ἐζημ. and κερδήσω, as in the similar contrast in Philippians 3:7, he may have in view our Lord’s words in Matthew 16:26. In N.T. only the passive of ζημιόω is used with various constructions. [It gives good sense to regard καὶ ἡγ. σκύβ. as a parenthesis, and thus to make ἵνα κερδ. along with its parallel τοῦ γνῶναι depend on ἐζημ. In this case the Apostle speaks from the standpoint of his conversion. See J. Weiss, Th. LZ(44)., 1899, col. 264.]— σκύβαλα. The derivation is uncertain. It is most probably connected with σκῶρ, “dung”. It is often used in this sense itself, but also in the wider meaning of any “refuse,” such as the remains of a banquet. See a large collection of exx. from late writers in Wetstein and Lft(45)., and cf. the apt parallel in Plautus, Truc., ii., 7, 5, Amator qui bona sua pro stercore habet. Probably εἶναι ought to be omitted, although there is great divergence in the authorities. (See crit. note supr.) It might easily be inserted as parallel to the preceding εἶναι.— ἵνα χ. κερδήσω. “That I may win Christ.” There is nothing mechanical or fixed about fellowship with Christ. It may be interrupted by decay of zeal, the intrusion of the earthly spirit, the toleration of known sins, the easy domination of self-will, and countless other causes. Hence, to maintain it, there must be the continuous estimating of earthly things at their true value. Accordingly he looks on “winning Christ” as something present and future, not as a past act. (As to the form, an aorist ἐκέρδησα is found in Herod., Joseph., LXX, etc. See Kühner-Blass, Gramm., ii., p. 457.)

Verse 9
Philippians 3:9. εὑρεθῶ. It is probably used here in the semi-technical sense which it received in post-classical Greek = τυγχάνω with participle (French se trouver), “turn out actually to be”. “And actually be in Him,” from the eschatological standpoint (see Viteau, Le Verbe, p. 192). The idea is involved of a revelation of real character. Cf. Galatians 2:17, εἰ δὲ … εὑρέθημεν καὶ αὐτοὶ ἁμαρτωλοί.— ἐν αὐτῷ. The central fact of Paul’s religious life and thought, the complete identification of the believer with Christ.— μὴ ἔχων. μή either depends directly on ἵνα or is used to express Paul’s own view of what is implied in εὑρεθ. ἐν α. This last thought must be regarded as the basis on which the clauses immediately following rest.— ἐμὴν δικ. “A righteousness of my own.” Cf. Apoc. of Bar., lxiii. 3 “then Hezekiah trusted in his works and had hope in his righteousness”. The noun δικ. is anarthrous to emphasise the idea belonging to it in its essential force. ἐμήν is added to define, and then the definition is elaborated by the clause with the article. An instructive parallel is Galatians 2:20, ἐν πίστει ζῶ τῇ τοῦ υἱοῦ τοῦ θεοῦ (see an important note in Green, Gram. of N.T., pp. 34–35). δικαιοσύνη, as usually in Paul’s writings, means a right relation between him and God. The retention of the word by Paul to denote the position of the Christian before God is, as Holst. (Paulin. Theol., p. 64) points out, a proof of his close connexion with the Jewish consciousness. We may call it a “forensic” word, for certainly there always lies behind it the idea of a standard appointed by God, a law, the expression of the Divine will. The qualifying words here show what Paul has in view.— τὴν ἐκ νόμου. Cf. the lament for the destruction of Jerusalem in Apoc. of Bar., lxvii. 6, “the vapour of the smoke of the incense of righteousness which is by the law is extinguished in Zion” (and see Charles’ note on xv. 5). This hypothetical δικ., which he calls his own, could only spring from complete conformity to the will of God as revealed in precepts and commands. That is the kind of relation to God which Paul has found to be impossible. On νόμος without the article see on Philippians 3:5 supr. τὴν διὰ πίστεως χ., τὴν ἐκ θεοῦ δικ. ἐπὶ τῇ πίστει. The exact character of this δικαιοσύνη which Paul prizes must be carefully noted. The presupposition of possessing it is “to be found in Christ”. It is not a righteousness which he can win by legal observances. It springs from God. What does this new relation to God precisely mean? The one condition of understanding the Apostle’s language is to remember that he combines in his thinking two conceptions of δικαιοσύνη, or perhaps we should rather say that his own experience has made vivid for him a two-sided conception of this relation. On the one hand, he thinks of δικ. as connected with God, the Judge of men. God, strictly marking sin, might condemn men absolutely, because all have sinned. Instead of that, because of His grace manifested in Jesus Christ the crucified and working through Christ’s death, He deals mercifully with sinners, treats them as righteous on account of the propitiation made by the Righteous One, treats them as standing in a right relation to Himself, i.e., pardons them. δικαιοσύνη thus comes to be God’s gracious way of dealing with us, “forgiveness with the Forgiver in it” (Rainy, op. cit., p. 231), the relation with God into which we are brought by His grace for Jesus’ sake, regarded more or less as an activity of His, practically = salvation (which, already in O.T., rested upon the rectitude of God’s character, see, e.g., Isaiah 51:5-8, Psalms 98:2). God’s justifying of us makes us δίκαιοι in His sight: we possess δικαιοσύνη. That, however, might appear arbitrary. But the Apostle gives no ground for such a suspicion. This δικ. ἐκ θεοῦ is only reached “through the faith of Christ,” i.e., the faith which Christ kindles, of which He is the author, which, also, He nourishes and maintains (see esp(46). Haussleiter, Greifswald. Studien, pp. 177–178). This δικ. is securely founded on faith in Christ ( ἐπὶ τῇ π.). But what does such faith effect? It is that which makes the believer one with Christ. He shares in all that his Lord possesses. Christ imparts life to him. Christ’s relation to the Father becomes his. But this is no longer a being regarded or dealt with by God as if he were δίκαιος. Union with Christ makes it possible for the Christian to be δίκαιος, to show himself such in actual behaviour. Thus δικαιοσύνη may express something more than the relation to God into which believers are brought by God’s justifying judgment (which for their experience means the sense of forgiveness with the Forgiver in it). It embraces the conduct which is the response to that forgiving love of God, a love only bestowed on the soul united to Christ by faith (see esp(47). Pfieid., Paulin., i., p. 175; Hltzm(48)., N.T. Th., ii., pp. 127–129, 138–139; Häring, δικ. θεοῦ bei Paulus, Tübingen, 1896; Kölbing, SK(49)., 1895, 7 ff.; Denney, Expos., vi., 3, p. 433 ff., 4, p. 299 ff., Holst., Paulin. Th., pp. 65–66).

Verse 10
Philippians 3:10. τοῦ γνῶναι. This infinitive of purpose or motive is frequent in N.T. and later Greek. Among classical authors it is chiefly found in Thucyd., who favours it (see Goodwin, MT(50)., p. 319; Viteau, Le Verbe, p. 169 ff.). It is perhaps connected with the use of the genitive after verbs of aiming, hitting, etc. Paul has already spoken in Philippians 3:8 of the γνῶσις of Christ. This thought again appeals to him, but now as being the natural development of winning Christ and being found in Him. For with Paul this Christian Gnosis is the highest reach of Christian experience. Cf. Wordsworth, Excursion, Bk. iv.:—

For knowledge is delight, and such delight

Breeds love: yet suited as it rather is

To thought and to the climbing intellect,

It teaches less to love than to adore;

If that be not indeed the highest love.

γνῶσις is the necessary result of intimate communion with Christ. No better comment on the thought can be found than Ephesians 1:11-20. Cf., as a most instructive parallel, John 17:3. The precise force of γνῶναι as opposed to εἰδέναι κ. τ. λ. is admirably brought out by Lft(51). on Galatians 4:9, where he shows that γν. (1) has in view “an earlier state of ignorance” or “some prior facts on which the knowledge is based,” and (2) contains “the ideas of thoroughness, familiarity, or of approbation”. γν. emphasises “the process of redemption”.— τὴν δύναμιν τ. ἀνας.… κοινωνίαν παθημ.… συμμορφ.… τῷ θανάτῳ. As to readings, τήν must be omitted (with the best authorities) before κοιν., because the latter forms one idea with the preceding clause. In the case of τῶν it is more difficult to decide. But the evidence, both external and internal, is, on the whole, against it. συμμορφιζόμενος is clearly right, having unassailable attestation.—In this passage we have the deepest secrets of the Apostle’s Christian experience unveiled. Qui expertus non fuerit, non intelliget (Anselm). Two experiences are described which cannot be separated: the experimental knowledge of the believer embraces (1) the power of Christ’s resurrection, (2) the fellowship of His sufferings, conformity to His death. Paul puts the resurrection first, because it was the Risen Christ he came to know; it was that knowledge which gave him insight into the real meaning of Christ’s sufferings and death. But here he thinks altogether of a spiritual process which is carried on in the soul of him who is united to Christ. He has no idea of martyrdom before him (so, e.g., De W., Myr(52).). Nor is any earthly suffering present to his mind except, perhaps, as a discipline which overcomes sin. Thus Colossians 1:24 is not a true parallel (so also Hpt(53).). The passages which illuminate his meaning are especially Romans 6:3-12; Romans 8:29, Galatians 2:19-20; Galatians 6:14. Christ, in Paul’s view, carries the man who clings to Him in faith through all the great crises which came to Him on the path of His perfecting. The deepest of men’s saving experiences run parallel, as it were, to the cardinal events of the Christian revelation, more especially to that atoning death accomplished once for all for the remission of sins. Cf. Romans 6:5, σύμφυτοι γεγόναμεν τῷ ὁμοιώματι τοῦ θανάτου αὐτοῦ. This is the “crucifying of the flesh” in fellowship with Christ, which results in “newness of life” (Romans 6:4). On the Cross Christ died, i.e., the earthly part in Him died—His human flesh. But that was the only element in Him that could be tempted. And, as regards that element of His being, He died victorious, able to offer up His human life without spot unto God. They that are Christ’s are enabled, by His power communicated to them, through a process of overcoming, to die to earthliness and the appeals made to their fleshly nature. But in dying on the Cross Christ identified Himself with the sin of the world, acknowledging that God’s judgment upon sin was righteous and true, as the Head of mankind representing sinners and bearing the burden of their transgression. So, in the Apostle’s view, they that are Christ’s have the firm assurance that in Him the Crucified they have made full confession of their sin to the holy and gracious God. They know, by the witness of the Holy Spirit, that God accepts that confession and forgives them freely and joyfully. For they know that Holiness has accepted Love, and that Love has acknowledged Holiness, or rather, that the holy love of the Father and the Son is revealed in its unity on the Cross of Christ. The result of death with Christ is life in Him. This new life depends on Christ’s resurrection. “Because I live, ye shall live also.” The power ( δύναμιν) of His resurrection as experienced by the believer is the effect of His victory over death and sin; that victory which has given Him all power in heaven and earth; which enables Him to impart of His own life to those who are in His fellowship. It is not they who live but “Christ liveth in” them. The organic connexion between Christ and the Christian is the regulating idea for the Apostle. Christ is, as we have said, the Head and representative of humanity. Hence conformity to Christ (Romans 8:29, προώρισεν συμμόρφους τῆς εἰκόνος τοῦ υἱοῦ αὐτοῦ) all along the line, both in living and dying, is a return to the divinely-purposed type, for man was made in the image of God (see loc. cit., εἰς τὸ εἶναι αὐτὸν πρωτότοκον ἐν πολλοῖς ἀδελφοῖς). “In this appropriation of the death and rising of the Lord Jesus … there are three stages, corresponding to the Friday, Saturday and Sunday of Eastertide. Christ died for our sins: He was buried: He rose again the third day. So, by consequence, ‘I am crucified with Christ: no longer do I live: Christ liveth in me’ ” (Findlay, Galat. in Expos. Bible; p. 159). On the whole thought of this passage, see Pfleiderer, Paulinism, i., pp. 169, 192–207; Denney, Expos., vi., 4, p. 299 ff.

Verse 10-11
Philippians 3:10-11.—CONFORMITY TO CHRIST’S DEATH AND RESURRECTION.

Verse 11
Philippians 3:11. εἴ πως καταντ. This construction closely corresponds to the Homeric usage of εἴ κε or ἤν (as in Odyss., 3, 83, πατρὸς ἐμοῦ κλέος μετέρχομαι, ἤν που ἀκούσω) where the protasis really contains in itself its own apodosis “which consists of an implied idea of purpose” or hope (see Goodwin, MT(54)., p. 180; Burton, MT(55)., § 276; Viteau, Le Verbe, pp. 62, 116). Here the clause is almost equivalent to an indirect question. The Resurrection is the Apostle’s goal, for it will mean perfect, unbroken knowledge of Christ and fellowship with Him. Paul knows by experience the difficulty of remaining loyal to the end, of being so conformed to Christ’s death that the power of sin will not revive its mastery over him. So his apparent uncertainty here of reaching the goal is not distrust of God. It is distrust of himself. It emphasises the need he feels of watchfulness and constant striving (cf. διώκω, Philippians 3:12), lest “having preached to others” he “be found a castaway” (1 Corinthians 9:27. 1 Corinthians 9:24-27, along with Romans 8:17, are the best parallel to the passage before us). But, on the other side, he is always reminded that “faithful is He that calleth you” (1 Thessalonians 5:24).— καταντήσω. Probably aorist subjunctive (as corresponding with καταλάβω in Philippians 3:12).— τὴν ἐξαν. τ. νεκρ. Authority, both external and internal, supports the reading τὴν ἐκ νεκρῶν. ἐξανάστ. is found nowhere else in N.T., and never in LXX. In later Greek it means “expulsion”. It occurs only here in this sense. Holst, suggests that ἐξαν. is used here of the actual resurrection, because ἀνάστασις was used above of believers with an ethical, ideal meaning. We are disposed to believe (with Ws(56). and others) that Paul is thinking only of the resurrection of believers (cf. Ps. Sol. 3:13–16 for Jewish thought on this subject, the thought which had been Paul’s mental atmosphere). This is his usual standpoint. In the famous passage 1 Corinthians 15:12 ff. it is exclusively of Christians he speaks. We have no information as to what he taught regarding a general resurrection. But considering that it is with spontaneous, artless letters we have to do, and not with theoretical discussions, it would be hazardous to say that he ignored or denied a general resurrection. For him the resurrection of Christians depends on and is conformed to the resurrection of their Lord. Teichmann (Auferstehung u. Gericht, p. 67), comparing chap. Philippians 1:23 with this passage, holds that Paul, although he has replaced the idea of resurrection by that of a continuous existence after death, occasionally (as here) uses the traditional termini technici. This may be so. More probably at one time he would give prominence to the thought of uninterrupted fellowship with Christ after death, while at another his longings would centre round the great crisis when Christ should acknowledge all His faithful servants and make them full sharers in His glory. It is not to be doubted that Paul, like the rest of the early Christians, expected that crisis soon to come.

Verse 12
Philippians 3:12. οὐχ ὅτι. There is a curious difference (see W-M(57)., p. 746) between the use of this phrase in classical and in N.T. Greek. λέγω is understood in both cases, but in the classical language the usage is rhetorical = “not only, but”. In N.T. its purpose is to guard against misunderstanding, “I do not mean that,” etc.— ἔλαβον. The aorist sums up the Apostle’s experiences as far as the point he has reached, looking at it (with the usual force of the aorist) as a single fact. In English, of course, we must translate, “Not that I have already attained” (so R.V.). In Greek a sharper distinction is made between past and present. Cf. John 17:4, ἐγώ σε ἐδόξασα ἐπὶ τῆς γῆς, τὸ ἔργον τελειώσας. It is needless to ask what is the object of ἔλαβον. None is required, just as we speak of “attaining”. He has in view all that is involved in winning Christ and knowing Him. Probably the remaining verses of this paragraph are a caution to some at Philippi who were claiming high sanctity, and so affecting superior airs towards their brethren. This would naturally lead to irritation and jealousies.— τετελείωμαι. The interesting variant δεδικαίωμαι (cf. 1 Corinthians 4:4) is plainly very ancient, the gloss, probably, of some pious copyist who imagined that the Divine side of sanctification was left too much out of sight. τελειόω is a favourite word of the writer to the Hebrews. It means literally “to bring to the end” determined by God. See Bleek, Heb. Brief., ii., 1, p. 299. A striking parallel to our passage is Philo, Leg. Alleg., iii., 23 (ed. Cohn), πότε οὖν, ὦ ψυχή, μάλιστα νεκροφορεῖν σαυτὴν ὑπολήψῃ; ἆρά γε οὐχ ὅταν τελειωθῇς καὶ βραβείων καὶ στεφάνων ἀξιωθῇς; ἔσῃ γὰρ τότε φιλόθεος, οὐ φιλοσώματος.— διώκω. It is unnecessary to assume the metaphor of the racecourse. δι. and καταλαμβάνω are correlative words ( δι. esp(58). frequent in Paul) = “seek and find,” “pursue and overtake”. Cf. Romans 9:30, Exodus 15:9 (LXX). Of course both may be used with a metaphorical colour. Cf. 1 Corinthians 9:24, and also 2 Clem. xviii. 2 (quoted by Wohl(59).).— εἰ καὶ καταλ. See on εἴ πως καταντ. supr. The subjunctive here is deliberative as being in an indirect question (see Blass, Gramm., p. 206). We believe καί ought to be read, as it would very easily slip out before κατ. It emphasises the correspondence with the following κατελήμφθην, and may possibly be a sort of correction of εἴ πως in the previous verse, “in the hope that I may really grasp (do my part in grasping)”. Hpt(60). quotes aptly from Luther: “ein Christ ist nicht im Wordensein sondern im Werden, darum wer ein Christ ist, ist kein Christ”.— ἐφʼ ᾧ. Two distinct interpretations are possible and equally good. It may (1) be = ἐπὶ τούτῳ ὅτι, “for this reason, viz., that I,” etc., or (2) = τοῦτο ἐφʼ ᾧ, “that with a view to which I,” etc. Whichever be chosen, the sense remains the same. Paul lays, as it were, the responsibility of his attaining upon Christ. Christ’s grasp of his whole being ( κατελήμφθην) must have a definite purpose in it. Paul’s Christian progress is the only thing that can correspond ( καί) to his experience of Christ’s power.— χ. ἰ. τοῦ is certainly to be omitted. It is difficult to decide whether ἰ. ought to be read or not. There is some force in the remark of Ws(61). that there would be no motive for adding ἰ., while χ. alone would follow the analogy of Philippians 3:8-9 (see Ws(62)., TK(63)., p. 88).

(57) Moulton’s Ed. of Winer’s Grammar.

Verses 12-16
Philippians 3:12-16. THE MARK OF THE MATURE CHRISTIAN,—TO PRESS FORWARD.

Verse 13
Philippians 3:13. ἀδελφοί. This direct appeal to them shows that he is approaching a matter which is of serious concern both to him and them.— ἐγὼ ἐμαυτόν. Why such strong personal emphasis? Is it not a clear hint that there were people at Philippi who prided themselves on having grasped the prize of the Christian calling already? Paul has been tacitly leading up to this. He will yield to none in clear knowledge of the difference between the old and the new life. He knows more surely than any how completely he has broken with the past. Yet, whatever others may say, he must assume the lowly position of one who is still a learner. It makes little difference whether οὐ or οὔπω be read. The authorities are pretty evenly balanced.— λογίζομαι. The word (often used by Paul) has the force of looking back on the process of a discussion and calmly drawing a conclusion. Cf. Romans 8:18 (with note of Sanday and Headlam (Romans). The Apostle expresses his deliberately formed opinion.— ἕν δέ. There is no need to supply a verb. His Christian conduct is summed up in what follows. Never has there been a more unified life than that of Paul as Apostle and Christian. “When all is said, the greatest art is to limit and isolate oneself” (Goethe).— τὰ μὲν ὀπ. ἐπιλανθ. There are a few exx. in classical Greek of ἐπιλανθ. with the accusative, e.g., Aristoph., Nub., 631. But in the later language there was an extraordinary extension of the use of the accusative. (See Hatz., Einl., p. 220 ff.) Does τὰ ὀπ. mean the old life, or the past stages of Christian experience? If the metaphor were strictly pressed, no doubt the latter alternative would claim attention. But pressing metaphors is always hazardous. And parallel passages seem rather to justify the first meaning, e.g., Jeremiah 7:24, ἐγενήθησαν εἰς τὰ ὄπισθεν καὶ οὐκ εἰς τὰ ἔμπροσθεν (of disobeying God’s commands); Luke 9:62, βλέπων εἰς τὰ ὀπίσω; John 6:66, πολλοὶ τῶν μαθητῶν … ἀπῆλθον εἰς τὰ ὀπίσω.— τοῖς ἔμπρ. ἐπεκτ. τὸ and τὰ ἔμπρ. are found in Herodot. and Xenoph. Wetstein quotes most aptly from Luc., de Cal., 12, οἷόν τι καὶ ἐπὶ τοῖς γυμνικοῖς ἀγῶσιν ὑπὸ τῶν δρομέων γίγνεται· κᾀκεῖ γὰρ ὁ μὲν ἀγαθὸς δρομεὺς τῆς ὕσπληγος εὐθὺς καταπεσούσης, μόνον τοῦ πρόσω ἐφιέμενος καὶ τὴν διάνοιαν ἀποτείνας πρὸς τὸ τέρμα κᾀν τοῖς ποσὶ τὴν ἐλπίδα τῆς νίκης ἔχων, τὸν πλησίον οὐδὲν κακουργεῖ. In using this comparison, Paul, of course, adapts himself, as among Greeks and Romans, to a custom of their national life. On this kind of adaptation see an excellent discussion in Weizsäcker, Apost. Zeitalter, pp. 100–104.

Verse 14
Philippians 3:14. κατὰ σκ. “In the direction of the mark.” Exactly parallel is Acts 8:26, πορεύου κατὰ μεσημβρίαν. Perhaps akin are uses like Thucyd., 6, 31, κατὰ θέαν ἥκειν; Hom., Odyss., 3, 72, κατὰ πρῆξιν (“for the sake of business,” Ameis-Hentze). It is needless to distinguish between σκοπόν and βραβεῖον in the Apostle’s thought. Both really point to that unbroken and complete fellowship with Christ which is attained through the power of His resurrection, that resurrection being the condition of the believer’s victory over sin and death, and making it possible for him to enter the “house not made with hands, eternal in the heavens”. The purified life in heaven is, in a word, both the goal and the prize. Contrast with this exulting thought Omar Khayyám, xxxviii.: “The stars are setting and the caravan starts for the dawn of nothing”.— εἰς τὸ βραβ. The word occurs in Comedy, Inscrr(1). and N.T. (1 Corinthians 9:24). Cf. 1 Clem., 5:5, ὁ παῦλος ὑπομονῆς βραβεῖον ὑπέδειξεν, where it is perhaps suggested by our passage. It is possibly one of those words which must have been common in colloquial Greek (cf. the frequent use of βραβεύς), but have survived only in a few books. εἰς must be read with the best authorities, for, as Lft(2). notes, “the prize marks the position of the goal”. ἐπί is an explanatory gloss.— τῆς ἄνω κλ. “The upward calling.” The Apostle seems to mean that the βραβεῖον is the ἄνω κλῆσις (so also Lips(3).). κλῆσις is the technical word in the Epistles for that decisive appeal of God to the soul which is made in Jesus Christ: the offer of salvation. Those who listen are designated κλητοί. Cf. Romans 8:30 and Hltzm(4)., N.T. Th., ii., p. 165 ff. This κλ. is not merely to “the inheritance of the saints in light”. Its effect must be seen in the sanctification of the believer’s life on earth. But here the addition of ἄνω suggests that the Apostle has before him the final issue of the calling which belongs to those who have endured to the end, who have run with patience the race set before them. The phrase seems to carry much the same meaning as Hebrews 3:1, κλήσεως ἐπουρανίου. Cf. the suggestive comment of Chr(5)., τοὺς μάλιστα τιμωμένους τῶν ἀθλητῶν καὶ τῶν ἡνιόχων οὐ στεφανοῦσιν ἐν τῷ σταδίῳ κάτω, ἀλλʼ ἄνω καλέσας ὁ βασιλεὺς ἐκεῖ στεφανοῖ.— ἐν χ. ἰ. Although it would give a satisfactory sense to take these words with διώκω (so e.g., Myr(6)., Ws(7).), it is far more natural to join them closely with τ. ἄνω κλ. This is emphatically ἐν χ. ἰ. Only in connexion with Him has the κλῆσις either in itself or in its goal any meaning.

Verse 15
Philippians 3:15. τέλειοι. What Paul understands by τέλ. we can easily discover from Ephesians 4:13-14, Colossians 1:28; Colossians 4:12, 1 Corinthians 2:6 (Cf. also the definition of the word in Hebrews 5:14 taken in connexion with Hebrews 6:1). In all these passages τέλ. depends upon knowledge, knowledge gained by long experience of Christ, resulting both in firm conviction and maturity of thought and conduct. It has not so much our idea of “perfect” = “flawless,” as of “perfect” = “having reached a certain point of completeness,” as of one who has come to his full growth, leaving behind him the state of childhood ( νήπιος). Cf. chap. Philippians 1:9-10. Lft(8). supposes a reminiscence of the technical term τέλειος, used in the Mysteries to denote the initiated, and imagines Paul to speak with a certain irony of people at Philippi who claimed to be in this fortunate position as regards the Christian faith. There is no need to assume here the language of the Mysteries (as Anrich shows, Das Antike Mysterienwesen, Gött., 1894, p. 146, n. 1), or to find irony in Paul’s words. Probably there were some (see on Philippians 3:13 supr.) at Philippi who boasted of a spiritual superiority to their brethren and who may have called themselves τέλειοι. This may have been due to special equipment with the Spirit manifesting itself in speaking with tongues, etc. See 1 Corinthians 12 passim. But Paul takes the word seriously and points out what it involves. [Wernle’s attempt in Der Christ u. die Sünde bei Paul., pp. 6–7, to show that this passage is no argument against Christian perfection which he believes Paul to hold, rests on the erroneous association of τέλ. with the Mysteries.]— τοῦτο φρ. Let us show our humble conviction that we are still far from the goal which we desire to attain.— καὶ εἴ … ἀποκαλ. If, in the case of any separate detail of character or knowledge, you imagine yourselves to be τέλειοι, to have reached the highest point, God will reveal the truth (the true standpoint of humility) on this matter also. The form of the conditional sentence suggests that Paul knew of persons at Philippi who had erroneous views on this subject. But his hint of rebuke is very delicately put. εἴ τι κ. τ. λ. It is far-fetched to take this (as Hpt(9). does) of their judgment on the Judaisers. Paul has forgotten, for the time, the special anxiety which weighs upon him, and has become absorbed in the glorious vista which unfolds itself to the Christian. καὶ τοῦτο κ. τ. λ. A firm conviction of the Apostle’s. See esp(10). 1 Corinthians 2:10 (and Cf. Von Soden, Abhandlungen C. v. Weizs. gewidmet, p. 166).

Verse 16
Philippians 3:16. πλήν. It is quite common as introducing a parenthesis. “Only one thing! So far as we have come, keep the path” (Weizs.). For the word Cf. Schmid, Atticismus, i., p. 133, and Bonitz’s Index to Aristotle.— εἰς ὃ ἐφθάς. In later Greek (as in modern) φθάνω has lost all idea of anticipation and simply means “come,” “reach”. Cf. 2 Corinthians 10:14 (and see See Hatz., Einl, p. 199; Sources of N.T. Greek, p. 156). “So far as we have come.” In what? Weiss thinks in right φρονεῖν, connecting the words immediately with τοῦτο φρονῶμεν. Kleiss supposes the νόμος δικαιοσύνης, referring to the earlier part of the chap. (esp Philippians 3:9). Does he not rather mean the point reached on the advance towards the goal (the κατὰ σκοπὸν διώκειν), which is the subject directly before his mind? The very use of στοιχεῖν seems to justify this interpretation.— τῷ αὐτῷ. It is, at first sight, natural to refer τ. αὐτ. immediately to ὅ preceding. And this may be right. But there is much force in the interpretation of Lipsius, who renders “let us walk on the same path” (so also Hlst.). The exhortation would then be directed against the difference of opinion and feeling which were certainly present in the Church at Philippi, and is suggested to Paul by the ἑτέρως φρον. of Philippians 3:15. That this was an early interpretation is shown by the v.l. of TR. The words κανονι το αυτο φρονειν (not found in the best MSS.) are evidently a gloss on the text. “Only, so far as we have come, let us keep to the same path.” τῷ αὐτῷ is an instance of a dative common after verbs of “going” and “walking” in N.T. Cf. Buttm., Gram., p. 184.— στοιχεῖν. An imperatival infinitive found in Hom., Aristoph., Inscrptions (see Meisterhans, Gram. d. att. Inschrr., § 88 A Viteau, Le Verbe, p. 147). Probably this usage is closely connected with the origin of the infinitive, which was a dative, as is shown, e.g., by the infinitive in English, e.g., “to work”. This might easily become an imperative, “to work”! Analogous is the use of χαίρειν and ὑγιαίνειν in Letters. στ. is only found in late writers, although, from the frequency of στοῖχος, we may infer that it must have existed in earlier times. Literally it means “march in file”. Moule well observes that στ. more than περιπατεῖν (the common word) suggests the step, the detail.

Verse 17
Philippians 3:17. συμμιμ. The compound is significant. Uno consensu et una mente (Calv.). This emphasis on their unity justifies the interpretation of τῷ αὐτῷ favoured above. Paul is compelled to make his own example a norm of the new life. It was not as in Judaism where the Law lay ready to hand as a fixed standard. There was, as yet, no tradition of the Christian life.— σκοπεῖτε. A keen, close scrutiny. Cf. Romans 16:17 (but there = “mark so as to avoid”).— οὕτω probably points back to μου. It seems more natural to give καθώς its common argumentative force, “even as”.— τύπον = (1) “stamp” of a die, (2) “copy, figure,” as the stamp bears a figure on the face of the die, (3) “mould, pattern,” by transference from the effect to the cause. Wetst. quotes Diod. Sic, Ex. (?), τὸν ἑαυτοῦ βίον εἰς καλῶν ἐπιτηδευμάτων μίμησιν ἀρχέτυπον τιθέναι. See also Radford, Expositor, v., 6, p. 380 ff.

Verses 17-19
Philippians 3:17-19. A SOLEMN WARNING AGAINST THE EARTHLY, SENSUAL MIND.

Verse 18
Philippians 3:18. πολλοὶ κ. τ. λ. To whom does he refer? Plainly they were persons inside the Christian Church, although probably not at Philippi. This (against Ws(1).) is borne out by the use of περιπατεῖν compared with περιπατοῦντας (Philippians 3:17) and στοιχεῖν (Philippians 3:16), by κλαίων which would have no meaning here if not applied to professing Christians, and further by ἐχθρούς which would be a mere platitude if used of heathens or Jews. Some (e.g., Schinz, Hort, Cone, etc.) refer this passage to the same persons as he denounces at the beginning of the chapter, the Judaising teachers. And no doubt they might fitly be called ἐχθροὶ τοῦ σταυροῦ (Cf. Galatians 6:12-14). But the rest of the description applies far more aptly to professing Christians who allowed their liberty to degenerate into licence (Galatians 5:13); who, from an altogether superficial view of grace, thought lightly of continuing in sin (Romans 6:1; Romans 6:12-13; Romans 6:15; Romans 6:23); who, while bearing the name of Christ, were concerned only with their own self-indulgence (Romans 16:18). If there did exist at Philippi any section disposed to look with favour on Judaising tendencies, this might lead others to exaggerate the opposite way of thinking and to become a ready prey to Antinomian reaction. Possibly passages like the present and Romans 16:18 point to the earliest beginnings of that strange medley of doctrines which afterwards developed into Gnosticism. That this is the more natural explanation seems also to follow from the context. The Apostle has had in view, from Philippians 3:11 onwards, the advance towards perfection, the point already attained, the kind of course to be imitated. It seems most fitting that he should warn against those who pretended to be on the straight path, but who were really straying on devious by-ways of their own.— οὓς πολλάκις ἔλεγον κ. τ. λ. “Whom I often used to call,” etc. (so also Grotius, Heinrichs, Hfm(2).). Cf. Æsch., Eumen., 48, οὔτοι γυναῖκας ἀλλὰ γοργόνας λέγω. Hatz. (Einl., p. 223) remarks that in the Greek islands they say μὲ λέγει or λέγει με = “he names me”. Paul speaks with a depth and vehemence of feeling ( πολλοὶ … πολλάκις … κλαίων) which suggest his genuine interest in those disloyal Christians who had once seemed to receive his message. If we imagine that the terms he uses are too strong to apply to professing Christians, we must remember that he speaks in a most solemn mood and from the highest point of view.— τ. ἐχθροὺς τ. στ. τ. χ. If we are right in taking λέγω = “call,” “name,” τοὺς ἐχθ. will come in as the remoter accusative. Otherwise it must be regarded as assimilated to the relative clause, as in 1 John 2:25. The true Christian is the man who is “crucified with Christ,” who has “crucified the flesh with its affections and lusts”. The Cross is the central principle in his life. “If any man will come after Me, let him deny himself and take up his cross and follow Me.” Those here described, by their unthinking self-indulgence, run directly in the teeth of this principle. The same thing holds good of much that passes for Christianity in modern life. “Who has not known kindly, serviceable men hanging about the Churches with a real predilection for the suburban life of Zion … and yet men whose life just seemed to omit the Cross of Christ” (Rainy, op. cit., p. 286). It is quite probable that Paul would feel their conduct all the more keenly inasmuch as Judaisers might point to it as the logical consequence of his liberal principles.

Verse 19
Philippians 3:19. ἀπώλεια. Paul regards the two issues of human life as σωτηρία and ἀπώλεια (1 Corinthians 1:18, 2 Corinthians 2:15-16). The latter, is a common word for “destruction”. There is much in the Epistles to support the statement of Hltzm(3). (N.T. Th., ii., p. 50): “To be dead and to remain dead eternally, that is to him (Paul) the most dreadful of all thoughts”. (Similarly Kabisch, Eschatol. d. Paul., pp. 85, 134.)— ἡ κοιλία. Most comm. compare Eupolis, κολακ. 4, κοιλιοδαίμων, a “devotee of the belly”. κ. is probably used as a general term to include all that belongs most essentially to the bodily, fleshly life of man and therefore inevitably perishes. Istorum venter nitet: nostrum corpus atteritur: utrumque schema commutabitur (Beng.). Hort (Judaistic Christianity, p. 115 ff.) supposes that we have here the same development of Judaism which is attacked in Colossians 2:20-23. But this type of life was by no means confined to Jews.— ἡ δ. ἐν τ. αἰσχ. “Who boast of what is really a disgrace to them.” Wetst. aptly quotes Polyb., 15, 23, ἐφʼ οἷς ἐχρῆν αἰσχύνεσθαι καθʼ ὑπερβολήν, ἐπὶ τούτοις ὡς καλοῖς σεμνύνεσθαι καὶ μεγαλαυχεῖν. Cf. Proverbs 26:11, ἔστιν αἰσχύνη ἐπάγουσα ἁμαρτίαν, καὶ ἔστιν αἰσχύνη δόξα καὶ χάρις. (So also Sirach 4:21.) This was apparently a current proverb. The limiting of αἰσχ. here to sensual sins is doubtful.— οἱ τ. ἐπίγ. φρον. It seems reasonable to explain the nominative as a resumption of the opening words of the sentence, summing up tersely the character in view. Cf. Mark 12:38-40. τὰ ἐπίγ. are opposed to τὰ ἔμπροσθεν or τὰ ἄνω. Curiously parallel is the Homeric phrase (Odyss., 21, 85), νήπιοι ἀγροιῶται ἐφημέρια φρονέοντες.

Verse 20
Philippians 3:20. τὸ πολίτευμα. “Our commonwealth.” (Tertull., municipatus. Cyp., Iren., conversation.) The thought is certainly suggested by ἐπίγ. φρον. in Philippians 3:19 (this is the force of γάρ). This world has a characteristic spirit of its own. Worldliness is the common bond of citizenship in it. There is another commonwealth, not of the world (John 18:36), which inspires its members with a different tone of life. They “seek the things above where Christ sitteth at the right hand of God”. Cf. 4 Ezr. 8:52, Vobis enim apertus est paradisus … praeparata est habundantia, aedificata est civitas. The stability and security of the pax Romana (one of the most favourable influences for Christianity) filled the thought of the time with high conceptions of citizenship and its value. This would specially appeal to the Philippians, who must have prided themselves on possessing the jus Italicum with all its privileges (see Marquardt, Römische Staatsverwaltung, Bd. i., pp. 363–365). Again and again Paul himself found his Roman citizenship a sure protection. Perhaps the unjust treatment he had received in that capacity at Philippi (Acts 16:22-23; Acts 16:37-39) resulted in securing for the young Christian community a certain immunity from persecution through the favour of the magistrates who might fear the consequences of their gross violation of justice. The word πολίτευμα had been adopted by the Jews from Greek civic life long before this letter was written (see Hicks, Classical Review, i., 1, pp. 6–7, on the whole subject of political terms in N.T.). Cf. Philo, de Conf. Ling., p. 78 (ed. Wendl.), πατρίδα μὲν τὸν οὐράνιον χῶρον ἐν ᾧ πολιτεύονται, ξένην δὲ τὸν περίγειον ἐν ᾧ παρῴκησαν νομίζουσαι; Aug., de Civ. D., xi., 1 (quoted by Wohl(4).); the Latin Mediaev. Hymn, Urbs Jerusalem beata, Dicta pacis visio, Quae construitur in caelis, Vivis ex lapidibus; and see Hebrews 10:34, James 4:4, 1 John 2:17. πολίτ. is used = “commonwealth” in 2 Maccabees 12:7 and Inscriptions. There is a good discussion of Paul’s relation to the state in Hltzm(5)., N.T. Th., ii., p. 157 ff.— ἐν οὐρανοῖς. Paul had no earthly home.— ὑπάρχει. It is perhaps used to add dignity to the thought, or, possibly, to emphasise the idea of substantial existence and reality. Cf. ὑπάρχων in chap. Philippians 2:6.— ἐξ οὗ. It seems needless to make this an adverb. οὗ refers quite directly to πολίτευμα (so also Beng., Hfm(6)., Lips(7)., Holst., etc.).— καί marks the reasonableness of looking for the Saviour from the heavenly commonwealth. Because their πολίτ. is in heaven they have a claim on the Saviour, just as the Philippians might rightfully look for protection to Rome.— σωτῆρα. Used, no doubt, in the technical sense of Christ’s deliverance at His coming (so also Kl(8).), but strangely rare until the Pastoral Epistles. It corresponds to Paul’s use of σωτηρία.— ἀπεκδεχ. The compound emphasises the intense yearning for the Parousia. It is no wonder that early Christian thought centred round that time. There was nothing to root their affections in the world (Cf. Galatians 1:4). The dominant influence of this expectation in Paul’s thinking and working is only beginning to be fully recognised. See some suggestive paragraphs in Wernle’s Der Christ u. die Sünde bei Paul., pp. 122–123.— κύρ. ἰ. χ. This order is always found in the phrase.

Verse 20-21
Philippians 3:20-21. HEAVENLY-MINDEDNESS AND ITS PROSPECT.

Verse 21
Philippians 3:21. μετασχ. It is doubtful whether, in this passage, any special force can be given to μετασχ. as distinguished from μεταμορφοῦν, carrying out the difference between σχῆμα and μορφή. The doubt is borne out by its close connexion here with σύμμορφον. Perhaps, however, the compound of σχῆμα has in view the fact that only the fashion or figure in which the personality is clothed will be transformed. We have here (as Gw(9). notes) the reverse of the process in chap. Philippians 2:6-11. The locus classicus on the word is 2 Corinthians 11:13-15. It is found in Plato and Aristotle in its strict sense. Cf. also 4 Maccabees 9:22. It is Christ who effects the transformation in the case of His followers, because He is πνεῦμα ζωοποιοῦν (1 Corinthians 15:45). Cf. Apocal. of Bar., li. 3: “As for the glory of those who have now been justified in my law … their splendour will be glorified in changes, and the form of their face will be turned into the light of their beauty, that they may be able to acquire and receive the world which does not die”.— τὸ σῶμα τ. ταπειν. The expression must apply esp(10). to the unfitness of the present bodily nature to fulfil the claims of the spiritual life. It is pervaded by fleshly lusts; it is doomed to decay. ταπειν. is plainly suggested by δόξα which follows. σῶμα is “pure form which may have the most diverse content. Here, on earth, σῶμα = σάρξ” (see an illuminating discussion by F. Köstlin, Jahrb. f. deutsche Th., 1877, p. 279 ff.). Holst. (Paulin. Th., p. 10) notes that for this conception of σῶμα as “organised matter,” the older Judaism had no word besides בָּשָׂד. Later Hellenistic Judaism used the word σῶμα in its Pauline sense (see Wisdom of Solomon 9:15).— εἰς τὸ γ. α. is to be omitted with the best authorities. See crit. note supr.— σύμμορφον is used proleptically as its position shows. Cf. 1 Thessalonians 3:13, στηρίξαι τὰς καρδίας ὑμῶν ἀμέμπτους. Perhaps the compound of μορφή is used to remind them of the completeness of their future assimilation to Christ. Cf. Romans 8:29. The end of the enumeration in that passage is ἐδόξασεν. δόξα is the climax here.— τ. σώμ. τ. δόξης α. With Paul δόξα is always the outward expression of the spiritual life ( πνεῦμα). It is, if one may so speak, the semblance of the Divine life in heaven. The Divine πνεῦμα will ultimately reveal itself in all who have received it as δόξα. That is what the N.T. writers mean by the completed, perfected “likeness to Christ”. This passage, combined with 1 Corinthians 15:35-50 and 2 Corinthians 4:16 to 2 Corinthians 5:5, gives us the deepest insight we have into Paul’s idea of the transition from the present life to the future. He only speaks in detail of that which awaits believers. Whether they die before the Parousia or survive till then, a change will take place in them. But this is not arbitrary. It is illustrated by the sowing of seed. The Divine πνεῦμα which they have received will work out for them a σῶμα πνευματικόν. Their renewed nature will be clothed with a corresponding body through the power of Christ who is Himself the source of their spiritual life. The σῶμα σαρκικόν must perish: that is the fate of σάρξ. If there be no πνεῦμα, and thus no σῶμα πνευματικόν, the end is destruction. But the σῶμα πνευματικόν is precisely that in which Christ rose from the dead and in which He now lives. Its outward semblance is δόξα, a glory which shone forth upon Paul from the risen Christ on the Damascus road, which he could never forget. Hence all in whom Christ has operated as πνεῦμα ζωοποιοῦν will be “changed into the same likeness from glory ( δόξα) to glory”. Paul does not here reflect on the time when the transformation takes place. That is of little moment to him. The fact is his supreme consolation. On the whole discussion see esp(11). Hltzm(12)., N.T. Th., ii., pp. 80–81 and Heinrici on 1 Corinthians 15:35 ff.; for the future δόξα Cf. Apocal. of Bar., xv. 8 (Ed. Charles).— κατὰ τ. ἐνέργ. ἐνέργεια is only used of superhuman power in N.T. Quia nihil magis incredibile, nec magis a sensu carnis dissentaneum quam resurrectio: hac de causa Paulus infinitam Dei potentiam nobis ponit ob oculos quae omnem dubitationem absorbeat. Nam inde nascitur diffidentia quod rem ipsam metimur ingenii nostri angustiis (Calvin).— τοῦ δύν. “His efficiency which consists in His being able,” etc. The beginnings of this use of the genitive of the infinitive without a preposition appear in classical Greek. But in N.T. it was extended like that of ἵνα. Cf., e.g., Acts 14:9, 2 Corinthians 8:11. See Blass, Gram., p. 229; Viteau, Le Verbe, p. 170.— ὑποτάξαι. Cf. 1 Corinthians 1:24-28.— ἑαυτῷ. αυτω must be read with the best authorities. How is it to be accented? Is it to be αὑτῷ or αὐτῷ? W.H. read the former, regarding this as one of the exceptional cases where “a refusal to admit the rough breathing introduces language completely at variance with all Greek usage without the constraint of any direct evidence, and solely on the strength of partial analogies” (N.T., ii., Append., p. 144). On the other hand, Blass (Gram., p. 35, note 2) refuses to admit αὑτῷ. Winer, although preferring αὐτῷ, leaves the matter to the judgment of edd. Buttmann gives good reasons for usually reading αὐτ. (Gram., p. 111). Certainly αὐτοῦ is quite common as a reflexive in Inscriptions of the Imperial age (see Meisterhans, Gram. d. Att. Inschrr., § 59, 5). To sum up, it cannot be said that the aspirated form is impossible, but ordinarily it is safer to omit the aspirate. Cf. Simcox, Lang. of N.T., pp. 63–64.

04 Chapter 4 
Verse 1
Philippians 4:1. ὥστε. It seems better to regard this as drawing the conclusion from Philippians 3:17-21 than to refer it to the whole of the discussion in chap. 3.— στέφ. μ. Cf. the combination in 1 Thessalonians 2:19, τίς γὰρ ἡμῶν ἐλπὶς ἢ χαρὰ ἢ στέφανος καυχήσεως; the meaning is best seen from chap. Philippians 2:16. He is thinking of the “day of Christ”. His loyal Christian converts will then be his garland of victory, the clear proof that he has not run in vain. Cf. 1 Corinthians 9:24-25, Sirach 6:31. στεφανόω often means “to reward,” see Dsm(13)., BS(14)., p. 261.— οὕτω. That is, according to the type which has been described in chap. Philippians 3:17 ff.— στήκετε is a word of late coinage, belonging to the colloquial language, and leaving as its survival the modern Greek στέκω. Often found in N.T.

Verses 1-3
Philippians 4:1-3. COUNSELS TO INDIVIDUAL MEMBERS OF THE CHURCH.

Verse 2
Philippians 4:2. εὐοδ. κ. τ. λ. This direct reference to a difference of opinion between two women of prominence in the Philippian Church is probably the best comment we have on the slight dissensions which are here and there hinted at throughout the Epistle. For, as Schinz aptly puts it (op. cit., p. 37), “in such a pure Church, even slight bickerings would make a great impression”. We find no trace of the cause. It may have turned on the question discussed in chap. Philippians 3:15-16. It may have been accidental friction between two energetic Christian women. But from the whole tone of the Epistle it cannot have gone far. Six Christian bishops named εὐόδιος are mentioned in the Dict. of Christ. Biogr. The feminine name is also found in Inscrr(15).— συντύχη. The name occurs both in Greek and Latin Inscrr(16)., as well as in the Acta Sanctorum (v., 225). Curiously enough, there is no masculine name precisely corresponding to be found except the form Sintichus (C.I.L., xii., no. 4703, from Narbo in Gaul. The Inscr. quoted by Lft(17). is spurious). On the correct accentuation see the elaborate note in W-Sch(18)., p. 71. Lft(19). has collected valuable evidence to show the superior position occupied by women in Macedonia. See his Philippians, p. 56, notes 2, 3, where he quotes Inscrr(20)., in some of which a metronymic takes the place of the patronymic, while others record monuments erected in honour of women by public bodies. We may add, from Heuzey, Voyage Archéol., p. 423, an Inscr. of Larissa, where a woman’s name occurs among the winners in the horse-races (see Introduction). For the prominence of women generally in the Pauline Churches, Cf. Romans 16 passim, 1 Corinthians 14:34-35. The repetition of παρακαλῶ perhaps hints that Paul wishes to treat each of them alike. [Hitzig, Zur Kritik Paulin. Brr., p. 5 ff., exemplifies the pitch of absurdity which N.T. critics reached in a former generation, by supposing that these names represent two heathen-Christian parties, the one Greek, the other Roman.]

Verse 3
Philippians 4:3. ναί must certainly be read with all trustworthy authorities. Exactly parallel is Philm. 20. Cf. Soph., Elect., 1445, σὲ κρίνω, ναὶ σέ.— ἐρωτῶ is common in N.T. = “beseech,” e.g., Luke 14:18. It is not so found in LXX, and this sense is very rare in late writers.— γνήσιε ς. is to be read with the great mass of authorities. We believe that W.H. are right in their marginal reading of σύνζυγε as a proper name. This would harmonise with the other names mentioned. And the epithet γν. increases the probability. He requests Syzygus (lit. = joiner together) to help Euodia and Syntyche to make up their differences. “I beseech thee, who art a genuine Syzygus (in deed as well as in name) to help,” etc. (so also Myr(21)., Kl(22)., Weizs.). See esp(23). an excellent discussion by Laurent, N.T. Studien, pp. 134–137. The fact that this name has not been found in books, Inscrr(24)., etc., is no argument against its existence. Zygos is found as a Jewish name (quoted by Zunz). Similar compounds such as συμφέρων, συμφέρουσα occur. Perhaps all the above names were given to them after Baptism. Lft(25). and others refer σύνζ. to Epaphroditus. Chr(26). thinks of the husband of one of the women addressed. Wieseler (Chronol., p. 458) actually refers it to Christ.— συλλ. Paul’s friend is plainly a man of tact who can do much to bring the Christian women now at variance together again. Holst, thinks, and perhaps with some reason, that the use of συλλαμβ. implies that Euodia and Syntyche were already trying to lay aside their differences.— αἵτινες. “Inasmuch as they laboured with me.” Their former services to the Gospel are a reason why they should receive every encouragement to a better state of mind. Cf. Acts 16:13.— μετὰ καὶ κλ. An unusual position for καὶ although found in Pindar, Dionys. Halicarn., Aelian, and, above all, in Josephus, who delights in this construction (see Schmidt, De Elocut. Jos., p. 16; Schmid, Atticismus, iii., p. 337). These words must be taken with συνήθλ. He wishes to remind his Christian friend at Philippi of the noble company to which the women had belonged, a company held in the highest esteem in the Philippian Church. κλήμης must have been some disciple at Philippi, unknown to Church history like the others mentioned here. It is nothing short of absurd (with Gw(27).) to make this Clement the celebrated bishop of Rome. See esp(28). Salmon, Dict. of Chr(29). Biog., i., p. 555. The same form in - ης, - εντος is seen in κρήσκης, πούδης (2 Timothy 4:10; 2 Timothy 4:21).— ὧν τὰ ὀν. ἐν βίβ. ζ. Perhaps the phrase implies that they had passed away. The Apostle almost seems to foresee the obscurity which will hang over many a devoted fellow-labourer of his. But their names have a glory greater than that of historical renown. They are in the βίβλος ζωῆς. The idea is common in O.T. Cf. Exodus 32:32, Psalms 69:29, Daniel 12:1. See also Apocal. of Bar., xxiv., 1; Henoch, xlvii., 3; 4 Ezra 14:35 and, in N.T., Revelation 3:5. Good discussions of the subject will be found in Weber, Lehren d. Talmud, pp. 233, 276; Schürer, ii., 2, p. 182.

Verse 4
Philippians 4:4. χαίρετε expresses the predominant mood of the Epistle, a mood wonderfully characteristic of Paul’s closing years.— πάλιν. “He doubles it to take away the scruple of those that might say, what, shall we rejoice in afflictions?” (G. Herbert).— ἐρῶ. The future of this verb is probably used here, as apparently often in late Greek, for the present.

Verses 4-9
Philippians 4:4-9. GENERAL EXHORTATIONS ON THE RIGHT SPIRIT AND THE RIGHT CONDUCT OF LIFE.

Verse 5
Philippians 4:5. τ. ἐπιεικ. “Reasonableness.” Matthew Arnold finds in this a preeminent feature in the character of Jesus and designates it “sweet reasonableness” (see Literature and Dogma, pp. 66, 138). The trait could not be more vividly delineated than in the words of W. Pater (Marius the Epicurean, ii., p. 120), describing the spirit of the new Christian society as it appeared to a pagan. “As if by way of a due recognition of some immeasurable Divine condescension manifest in a certain historic fact, its influence was felt more especially at those points which demanded some sacrifice of one’s self, for the weak, for the aged, for little children, and even for the dead. And then, for its constant outward token, its significant manner or index, it issued in a certain debonair grace, and a certain mystic attractiveness, a courtesy, which made Marius doubt whether that famed Greek blitheness or gaiety or grace in the handling of life had been, after all, an unrivalled success.” A definition is given by Aristot., Eth. Nic., 5, 10, 3, τὸ ἐπιεικὲς δίκαιον μέν ἐστιν, οὐ τὸ κατὰ νόμον δέ, ἀλλʼ ἐπανόρθωμα νομίμου δικαίου, where the point is that it means a yielding up of certain real rights. This spirit, in the Christian life, is due to those higher claims of love which Christ has set in the forefront. Cf. 2 Corinthians 10:1, Titus 3:2. Their joy (Philippians 4:4) really depends on this “reasonableness” having as wide a scope as possible. It is he who shows forbearance and graciousness all round ( γνωσθ. πᾶσιν ἀνθ.) who can preserve an undisturbed heart. In Ps. Song of Solomon 5:14 God is called χρηστὸς καὶ ἐπιεικής.— ὁ κ. ἐγγύς. Quite evidently Paul expects a speedy return of Christ. It was natural in the beginning of the Church’s history, before men had a large enough perspective in which to discern the tardy processes of the Kingdom of God. Cf. chap. Philippians 3:21. This solemn fact which governs the whole of Paul’s thinking, and has especially moulded his ethical teaching, readily suggests “reasonableness”. The Lord, the Judge, is at the door. Leave all wrongs for Him to adjust. Forbear all wrath and retaliation (Cf. Romans 12:19 ff.). But further, in view of such a prospect, earthly bickerings and wranglings are utterly trivial. Cf. 1 John 2:28, “Abide in Him, so that if He be manifested, we may have boldness and not be ashamed before Him at His coming.” A close parallel is James 5:8.

Verse 6
Philippians 4:6. μ. μερ. “In nothing be anxious.” μερ. is not common in earlier prose. It is used repeatedly in LXX of anxiety (a) approaching dread as Psalms 37:19, (b) producing displeasure as Ezekiel 16:42, (c) of a general kind as 1 Chronicles 17:9. For the thought Cf. 4 Ezra 2:27 : Noli satagere, cum venerit enim dies pressurae et angustiae … tu autem hilaris et copiosa eris. See the note on chap. Philippians 2:20 supr.— προσευ. κ. τ. δεής. προσευχή emphasises prayer as an act of worship or devotion; δεήσις is the cry of personal need. See on chap. Philippians 1:4 supr. Curare et orare plus inter se pugnant quam aqua et ignis (Beng.).— μετὰ εὐχ. The word is rarely found in secular Greek (e.g., Hippocr., Polyb., Diod.; see Rutherford, New Phrynichus, p. 69), or LXX. Paul uses it twelve times, but only twice with the article. Does not this imply that he takes for granted that thanksgiving is the background, the predominant tone of the Christian life? To pray in any other spirit is to clip the wings of prayer.— αἴτημα is found three times in N.T. It emphasises the object asked for (see an important discussion by Ezra Abbot in N. Amer. Review, 1872, p. 171 ff.). “Prayer is a wish referred to God, and the possibility of such reference, save in matters of mere indifference, is the test of the purity of the wish” (Green, Two Sermons, p. 44).— πρὸς τ. θεόν. “In the presence of God.” A delicate and suggestive way of hinting that God’s presence is always there, that it is the atmosphere surrounding them. Anxious foreboding is out of place in a Father’s presence. Requests are always in place with Him. With this phrase Cf. Romans 16:26.

Verse 7
Philippians 4:7. Hpt(30). would put no stop at the close of Philippians 4:6. Whether there be a stop or not, this verse is manifestly a kind of apodosis to the preceding. “If you make your requests, etc., … then the peace … shall guard,” etc. ἡ εἰρ. τ. θ. Paul’s favourite thought of that health and harmonious relation which prevail in the inner life as the result of reconciliation with God through Jesus Christ. Cf. Matthew 11:28. It would be an undue restriction of his thought to imagine that he only refers to agreement between members of the Church, although, no doubt, that idea is here included. “This peace is like some magic mirror, by the dimness growing on which we may discern the breath of an unclean spirit that would work us ill” (Rendel Harris, Memoranda Sacra, p. 130; the quotation skilfully catches the spiritual conception before Paul’s mind). To share anxiety with God is to destroy its corroding power and to be calmed by His peace. Peace is used as a name of God in the Talmud (see Taylor, Jewish Fathers, pp. 25–26).— ἡ ὑπερέχ. πάντα νοῦν. “Which surpasses every thought, all our conception.” (So also Chr(31)., Erasm., Weizs., Moule, Von Soden, etc.). This meaning seems inevitable from the parallel in Ephesians 3:20, τῷ δὲ δυναμένῳ ὑπὲρ πάντα ποιῆσαι ὑπερεκπερισσοῦ ὧν αἰτούμεθα ἢ νοοῦμεν, and Cf. Philippians 4:19, τὴν ὑπερβάλλουσαν τῆς γνώσεως ἀγάπην τοῦ χ. Space forbids the enumeration of the many interpretations given. Wordsworth (Prelude, Bk. 14) defines this peace as “repose in moral judgments”.— νοῦν … καρδίας … νοήματα. νοῦς, very much what we call “reason,” in Paul’s view, belongs to the life of the σάρξ. It is the highest power in that life, and affords, as it were, the material on which the Divine πνεῦμα can work. It remains in those who possess the πνεῦμα as that part of the inner man which is exposed to earthly influences and relations. (See an admirable note in Ws(32).) καρδία is “a more undefined concept, side by side with νοῦς” (so Lüdemann, Anthropol., p. 16 ff.). It has to do not merely with feelings but with will. νοήματα are products of the νοῦς, thoughts or purposes. Paul would probably regard them as being contained in the καρδία. The word is found five times in 2 Cor. and nowhere else in N.T.— φρουρήσει. A close parallel is 1 Peter 1:5, τοὺς ἐν δυνάμει θεοῦ φρουρουμένους διὰ πίστεως εἰς σωτηρίαν. Hicks (Class. Review, i., pp. 7–8) presses the figure of a garrison keeping ward over a town, and observes that one of the most important elements in the history of the Hellenistic period was the garrisoning of the cities both in Greece and Asia Minor by the successors of Alexander the Great. Cf. Galatians 3:23. The peace of God is the garrison of the soul in all the experiences of its life, defending it from the external assaults of temptation or anxiety, and disciplining all lawless desires and imaginations within, that war against its higher purposes.— ἐν χ. ἰ. Christ Jesus is the sure refuge and the atmosphere of security.

Verse 8
Philippians 4:8. The thought of this paragraph (Philippians 4:8-9) is closely connected with that of the preceding by the resumption of the phrase ἡ εἰρήνη τ. θ. (Philippians 4:7) in a new form ὁ θ. τῆς εἰρήνης (Philippians 4:9). The peace of God will be the guardian of their thoughts and imaginations, only they must do their part in bending their minds to worthy objects. Lft(33). and Ws(34). have elaborate classifications of Paul’s list of moral excellences. It is not probable, in the circumstances, that any such was before the Apostle’s mind.— τὸ λοιπόν is probably used to show that he is hastening to a close. See on chap. Philippians 3:1 supr. Beyschl. well remarks on the “inexhaustibility” of the Christian moral ideal which is here presented. It embraces practically all that was of value in ancient ethics.— ἀληθῆ and δίκαια express the very foundations of moral life. If truth and righteousness are lacking, there is nothing to hold moral qualities together.— σεμνά. “Reverend.” The due appreciation of such things produces what M. Arnold would call “a noble seriousness” (so also Vinc.).— προσφιλῆ. Our “lovely” in its original force gives the exact meaning, “those things whose grace attracts”. The idea seems to be esp(35). applied to personal bearing towards others. See Sirach 4:7, προσφιλῆ συναγωγῇ σεαυτὸν ποιεῖ; Sirach 20:13, ὁ σοφὸς ἐν λόγῳ ἑαυτὸν προσφιλῆ ποιήσει. Cf. W. Pater’s description of the Church in the second century: “She had set up for herself the ideal of spiritual development under the guidance of an instinct by which, in those serious moments, she was absolutely true to the peaceful soul of her Founder. ‘Goodwill to men,’ she said, in whom God Himself is well-pleased.’ For a little while at least there was no forced opposition between the soul and the body, the world and the spirit, and the grace of graciousness itself was pre-eminently with the people of Christ” (Marius, ii., p. 132).— εὔφημα. Exactly = our “high-toned”. (So also Ell(36).) “Was einen guten Klang hat” (Lips(37).). It is an extremely rare word.— εἴ τ. ἀρετ. κ. τ. λ. “Whatever excellence there be or fit object of praise.” The suggestion of Lft(38)., “Whatever value may exist in (heathen) virtue,” etc., goes slightly beyond the natural sense, from the reader’s point of view. Cf. Sayings of Jew. Fathers, chap. ii., 1, “Rabbi said, which is the right course that a man should choose for himself? Whatsoever is a pride to him that pursues it and brings him honour from men.” On the important range of meanings belonging to ἀρετή, see Dsm(39)., BS(40)., p. 90 ff.— ἔπαινος, as Hort (on 1 Peter 1:7) points out, corresponds exactly to ἀρετή and implies it, including in itself the idea of moral approbation. He observes that it refers chiefly to “the inward disposition to acts as actions” (see the whole valuable note).— τ. λογίζ. “Make them the subject of careful reflection.” Meditatio … praecedit: deinde sequitur opus (Calv.).

Verse 9
Philippians 4:9. It is hardly possible, with Ell(41)., to refer ἃ καὶ κ. τ. λ. immediately to the preceding, without forcing the construction.— ἐμάθ. κ. παρελ. plainly refer to the definite Christian teaching he had set himself to give them. παραλαμβάνω is used regularly of “receiving” truth from a teacher.— ἠκ. κ. εἴδ. ἐν ἐ. This is the impression made upon them by his Christian character, apart from any conscious effort on his part. Cf. chap. Philippians 3:17.— ὁ θ. τ. εἰρ. See on Philippians 4:8 (ad init.). It is quite possible that he has partly in view the disregard of these ethical qualities as threatening the harmony of the Church, and as, so far, to blame for the divisions already existing.

Verse 10
Philippians 4:10. δέ marks the turning of Paul’s thoughts to a different subject, or, as Lft(42). admirably expresses it, “arrests a subject which is in danger of escaping”. He has not, up till now, expressly thanked them for their generous gift which was, in all likelihood, the occasion of this letter. The very fact of his accepting a present from them showed his confidence in their affection. This was indeed his right, but he seldom laid claim to it. No doubt the delicacy of his language here is due (so also Hilgenfeld, ZwTh., xx., 2, pp. 183–184) to the base slanders uttered against him at Corinth and in Macedonia (1 Thessalonians 2:5), as making the Gospel a means of livelihood (see 1 Corinthians 9:3-18, 2 Corinthians 11:8-9, Galatians 6:6, and Schûrer, ii., 1, pp. 318–319).— ἤδη ποτέ. An expressive combination = “already once more” (precisely = schon wieder einmal, which has a force corresponding to that of the Greek, which cannot be reproduced in English, that of the unexpected nature of the gift. So Ws(43).).— ἀνεθάλετε. The verb is very rare in secular Greek, while occurring nine times in LXX. This older aorist form takes the place of the more regular one five times in LXX. It is only found in the Bible. (See W-Sch(44)., p. 110; Lobeck, Paralipomena, p. 557.) The verb is used both transitively and intransitively. Here it is probably transitive, as in Ezekiel 17:24 and three other places in LXX (so De W., Ws(45)., Lft(46)., Holst., Lips(47)., etc.). In that case τὸ ὑπὲρ ἐμοῦ φρονεῖν is the accusative governed by it. “You let your care for me blossom into activity again.” Myr(48). thinks it inconsistent with the delicacy of Paul’s tone in this passage to take it as transitive. But Paul expressly guards against hurting their feelings by correcting, as it were, his statement by the next clause in which he asserts, “You did truly care”. This construction seems much more natural than to take τὸ ὑπ. ἐ. φρ. as an accusative of the inner object (so Myr(49)., Gw(50)., Hpt(51)., Eadie). Moule, probably with justice, remarks that “the phrase is touched with a smile of gentle pleasantry” (Philippian Studies, p. 245).— ἐφʼ ᾧ. The most various interpretations have been given. Some refer ᾧ to the whole phrase preceding. Some make ἀναθάλλειν the antecedent. Ell(52). renders, “with a view to which” (probably “my interests”; so also Gw(53)., Beet); Lft(54). “in which” (taking it generally); Hfm(55). = ἐπὶ τούτῳ ὅτι. The simplest explanation is to regard ἐμοῦ as antecedent (so also Calv., Vaughan). “About whom (lit. = in whose case) you certainly did care, were anxious, but you had no opportunity of showing your care in a practical fashion.” ἐπί as contrasted with ὑπέρ preceding would express a more indefinite relation to Paul. They were always, as he well knew, thoroughly interested in him. The definite relation is connected with the actual bestowing of the gift.— ἠκαιρεῖσθε. Lidd. and Scott quote one instance of the simple verb ἀκαιρέω. It is not certain whether he refers here to lack of means or the want of opportunity to send a gift. The imperfects show the habitual state of their feelings towards Paul.

Verses 10-14
Philippians 4:10-14. DELICATE EXPRESSION OF THANKS FOR THEIR GIFT.

Verse 11
Philippians 4:11. The form of Philippians 4:11-13, from ἐγὼ γάρ, is strophic. ἐγὼ … εἶναι gives the “theme”. Philippians 4:13 marks the close. The thought is worked out between. See J. Weiss, Beitr., p. 29.— οὐχ ὅτι. See on chap. Philippians 3:12 supr.— καθʼ ὑστέρησιν. “As regards want.” κατὰ has the same sense as in the phrase τὰ κατʼ ἐμέ.— ἐγώ emphasises his own position in a tone of calm independence of circumstances.— ἐν οἷς εἰμί. Taken by itself, the phrase might well mean, “in my present circumstances”. But in view of the following verses it seems better to make it general = “in the circumstances in which I am placed at any moment”. For exx. of the phrase see Kypke and Wetst. ad loc.— ἔμαθον must be translated into English as a perfect, “I have learned”. But the Greek has a true aorist force: it sums up his experiences to the moment of writing and regards them as a whole.— αὐτάρκης is admirably illustrated by Plat., Repub., 369 B, οὐκ αὐτάρκης, ἀλλὰ πολλῶν ἐνδεής. “Dr. Johnson talked with approbation of one who had attained to the state of the philosophical wise man, that is, to have no want of anything. ‘Then, sir,’ said I, ‘the savage is a wise man.’ ‘Sir,’ said he, ‘I do not mean simply being without,—but not having a want’ ” (Boswell’s Johnson, p. 351, Globe ed.).

Verse 12
Philippians 4:12. οἶδα κ. τ. λ. καί must be read with all good authorities. The one καί must be correlative to the other, unless he intended to continue the sentence without the second οἶδα (see an excellent note on καί in N.T. in Ell(56). ad loc. He defines somewhat too minutely). Examples of the infinitive after οἶδα are to be found in classical Greek.— ταπειν. The best comment on this is 2 Corinthians 11:7, ἐμαυτὸν ταπεινῶν ἵνα ὑμεῖς ὑψωθῆτε. There it means, “keeping myself low” (in respect of the needs of daily life). Moule aptly quotes Diod., i., 36 (speaking of the Nile), καθʼ ἡμέραν … ταπεινοῦται = “runs low”.— ἐν παντ. κ. ἐν π. A vague, general phrase = “in all circumstances of life”. It has no immediate connexion with μεμύημαι (Cf. a similar expression τῷ παντί in Xen., Hell., 7, 5, 12, and τοῖς or πᾶσιν in Thucyd., Soph., etc.).— μεμύημαι. The verb was originally used of one initiated into the Mysteries. It came (like our own “initiated”) to lose its technical sense. But the word probably implies a difficult process to be gone through. Cf. Psalms 25:14 : “The secret of the Lord is with them that fear Him, and He will show them His covenant” (Vaughan), and Wisdom of Solomon 8:4, μύστις γάρ ἐστιν τῆς τοῦ θεοῦ ἐπιστήμης. In later ecclesiastical usage ὁ μεμυημένος = a baptised Christian (an instructive hint as to the growth of dogma). See Anrich, Das Antike Mysterienwesen, p. 158. μεμύ. goes closely with the infinitives following. Cf. Alciphron, 2, 4 ad fin., κυβερνᾶν μυηθήσομαι.— χορτάζεσθαι is a strong word, used originally of the feeding of animals, which gradually became colourless in the colloquial language (see Sources of N.T. Greek, p. 82).— πεινᾶν should be written without iota subscript. It is contracted here with α as usually in later Greek. See Phrynichus (ed. Lobeck), 61, 204. So always in LXX.— ὑστερεῖσθαι has the rare meaning “to be in want” (absol.), or rather (in middle), “to feel want”. Cf. 2 Corinthians 11:9, and esp(57). Sirach 11:11, ἔστιν κοπῶν καὶ πονῶν καὶ σπεύδων, καὶ τόσῳ μᾶλλον ὑστερεῖται.

Verse 13
Philippians 4:13. π. ισχ. It is difficult to decide whether π. is accusative or merely adverbial. Cf. James 5:16 (where apparently ἰσχύει has the accusative), and Wisdom of Solomon 16:20, ἄρτον … ἀπʼ οὐρανοῦ ἔπεμψας … πᾶσαν ἡδονὴν ἰσχύοντα. For the other alternative see Hom., Odyss., 8, 214.— ἐνδυν. Cf. Ephesians 6:10, ἐνδυναμοῦσθε ἐν κυρίῳ; Jud. 6:34 (cod. A), πνεῦμα θεοῦ ἐνεδυνάμωσεν τὸν γεδεών. It is a rare word. The adjective ἐνδύναμος, from which it springs, is only found in late Byzantine Greek. An apt parallel to the whole context is Ps. Sol. 16:12, ἑν τῷ ἐνισχῦσαί σε τὴν ψυχήν μου ἀρκέσει μοι τὸ δοθέν.— χριστῷ must be omitted. See crit. note supr.
Verse 14
Philippians 4:14. πλήν. See on chap. Philippians 3:16. “All the same, I rejoice in your kindness.”— καλῶς. Hort (on 1 Peter 2:12) points out that καλός “denotes that kind of goodness which is at once seen to be good”.— συνκ. (the preferable spelling). In classical usage (almost confined to Demosth.) this verb has the genitive of the thing in which a share is given. They had made common cause with his affliction (probably referring to his imprisonment). The bringing forward of μου emphasises their personal relation to the Apostle, which was apt to be obscured by the form of expression used.

Verse 15
Philippians 4:15. δέ marks the transition to his first experience of their generosity. “But this is no new thing, for you have always been generous. You know this as well as I do” ( καὶ ὑμεῖς).— φιλιππής. (A Latin form, see Ramsay, Journal of Theol. Studies, i., 1, p. 116.) He singles them out from all the other Churches.— ἐν ἀρχ. τ. εὐαγ. It is difficult to see (in spite of Haupt’s objections) how this could mean anything else than “at the time when the Gospel was first preached to you”. That had been about ten years previously. Cf. 1 Clem. 47, ἀναλάβετε τὴν ἐπιστολὴν τοῦ μακαρίου παύλου τοῦ ἀποστόλου· τί πρῶτον ὑμῖν ἐν ἀρχῇ τοῦ εὐαγγελίου ἔγραψεν; probably this is the gift referred to in 2 Corinthians 11:9 (Cf. Acts 18:5). He refused to take any pecuniary aid at Corinth lest the Judaising teachers should make it a ground for false charges.— μοι … ἐκοινών. This use (in N.T.) is apparently confined to the Epistles. A precise parallel ( κοιν. with dative and εἰς) is found in Plat., Repub., v., 453 A.— εἰς λόγ. δ. κ. λ. Lit. = “No Church communicated with me so as to have an account of giving and receiving” (debit and credit). The whole of the context has a colouring of financial terms. Probably Paul uses them in a half-humorous manner. The combination of (58) δ. and λ. is frequent. Cf. Sirach 42:7, δόσις καὶ λῆμψις παντὶ ἐν γραφῇ, and in Latin authors, Cic., Lael., 16, ratio acceptorum et datorum. Numerous exx. are given by Wetst. Paul had bestowed on them priceless spiritual gifts. It was only squaring the account that he should receive material blessings from them. Their mutual relations are expressed by the Apostle very delicately, as throughout this paragraph. His manner here gives a luminous view of his refined sensibility.

Verses 15-19
Philippians 4:15-19. THEIR EARLIER AND LATER GENEROSITY AND ITS DIVINE REWARD.

Verse 16
Philippians 4:16. ὅτι κ. τ. λ. We are greatly inclined to take ὅτι here, as in Philippians 4:15, as dependent on οἴδατε. “Ye know … that at the beginning … that even in Thessalonica,” etc. Thessalonica was a city of far greater wealth and importance than Philippi. καί might, however, emphasise the fact that they began at once to support him.— ἁπαξ κ. δίς is probably to be taken literally. Cf. Deuteronomy 9:13, λελάληκα πρὸς σὲ ἄπαξ καὶ δίς; 1 Maccabees 3:30, εὐλαβήθη μὴ οὐκ ἔχει ὡς ἄπαξ καὶ δίς. It is interpreted in a more general sense by Lft(59). and Wohl(60).— εἰς τ. χρείαν. εἰς should be read with most of the best authorities. It is probably used here in a semi-technical meaning often found in Papyri (see Dsm(61)., BS(62)., pp. 113. 115; NBS(63)., p. 23) and also in Paul, e.g., 1 Corinthians 16:1, τῆς λογίας τῆς εἰς τοὺς ἁγίους; Romans 15:26, κοινωνίαν τινὰ ποιήσασθαι εἰς τοὺς πτωχούς. It describes the object of gifts, collections, etc., or the various items in an account which have to be met. This interpretation accords with the financial colouring of the passage.

Verse 17
Philippians 4:17. τὸ δόμα. It is not the actual gift put into Paul’s hands which has brought him joy, but the giving ( δόσις, Philippians 4:15) and the meaning of that giving. It is the truest index to the abiding reality of his work.— καρπὸν … πλεονάζοντα … λόγον. We believe that Chr(64). is right in regarding these terms as belonging to the money-market. ὁ καρπὸς ἐκείνοις τίκτεται (Chr(65).). “Interest accumulating to your credit.” This is favoured by the language of Philippians 4:15-16 supr. πλεονάζειν is never used in a good sense in classical Greek, but always = “exceed,” “go beyond bounds”.

Verse 18
Philippians 4:18. ἀπέχω. The use of this word adds much force to the thought, when we bear in mind that it was the regular expression in the Papyri to denote the receipt of what was due, e.g., Faijûm Pap., Sept. 6, A.D. 57: ἀπέχω παρʼ ὑμῶν τὸν φόρον τοῦ ἐλα[ ι] ουργίου ὧν ἔχετε [ μο] υ ἐν μισθώσει. (Dsm(66)., NBS(67)., p. 56.) Chr(68). evidently knew this sense, for he says, “ ἔδειξεν ὅτι ὀφειλή ἐστιν τὸ πρᾶγμα· τοῦτο γάρ ἐστιν, ἀπέχω”. Thus the prevailing tone of the whole context is maintained. The word is almost = “I give you a receipt for what you owed me”. The genial strain of humour is in no discord with his more serious thoughts.— περισσεύω. Cf. Sayings of Jew. Fathers, p. 64: “Who is rich? He that is contented with his lot.”— πεπλήρ. Classical Greek would hardly use the word in this personal sense. The closing words of the verse have underlying them the idea of sacrifice. A gift to an Apostle or spiritual teacher seems to have been regarded in the Early Church, like the gifts brought in the Eucharist, as an offering to God. The recipient is looked upon as the representative of God (see Sohm, Kirchenrecht, pp. 74 ff., 81 n.).— ὀσμ. εὐωδ. “A scent of sweet savour.”— θυσίαν δεκτ. “A technical term according to Sirach 32:9” (Hpt(69).).— εὐάρεστον. Cf. Romans 12:1 ff., which bears closely upon the whole passage.

Verse 19
Philippians 4:19. ὁ δὲ θεός κ. τ. λ. God’s treatment of them corresponds to their treatment of Paul. They had ministered to his χρεία. so that he could say πεπλήρωμαι. That was the side of the reckoning which stood to their credit. Here is the other side. “My God shall repay what has been done to me His servant for the Gospel’s sake. He, in turn, shall satisfy to the full ( πληρώσει) every need of yours.”— τὸ πλοῦτος must be read. See crit. note supr. So also in 2 Corinthians 8:2, Ephesians 1:7; Ephesians 2:7; Ephesians 3:8; Ephesians 3:16, Colossians 1:27; Colossians 2:2. But ὁ πλοῦτος in Ephesians 1:18, and repeatedly both in nominative, genitive and accusative singular. Modern Greek uses πλοῦτος, βίος, θρῆνος sometimes with ὁ, sometimes with τό. LXX generally has ὁ.— ἐν δόξῃ. The phrase is regarded by some (e.g., Beng., Ws(70)., Eadie, etc.) as = “in a lavish, magnificent way”. This is to strain the sense. It is much more natural, comparing Romans 8:21, Ephesians 1:18 ( τίς ὁ πλοῦτος τῆς δόξης τῆς κληρονομίας), to think of it as the future Messianic glory which Paul believed to be so near (so Lft(71)., Kl(72)., etc.).

Verse 20
Philippians 4:20. Doxology. Doxologia fluit ex gaudio totius epistolae (Beng.). On the phrase τοὺς αἰῶνας τ. αἰώνων see the excellent note in Grimm-Thayer ad loc.
Verse 21
Philippians 4:21. Perhaps this last paragraph may have been written by the Apostle’s own hand (so Von Soden and Laurent, op. cit., p. 9). Cf. Galatians 6:11.— ἐν χ. ἰ. These words are to be taken in close connexion with ἀσπάσασθε. Cf. 1 Corinthians 16:19, ἀσπάζεται ὑμᾶς ἐν κυρίῳ πολλὰ ἀκύλας.— ἀδελφοί. Perhaps these were Roman Christians who aided Paul in his labours (see M‘Giffert, Ap. Age, p. 397). At least they would be included.

Verses 21-23
Philippians 4:21-23. GREETINGS AND BENEDICTION.

Verse 22
Philippians 4:22. μάλιστα. If by this time, as is probable (see Introduction), Paul had been removed from his lodging to one of the state prisons near the palace, it is plain that Christians of the Imperial household would have special opportunities of close intercourse with him.— οἱ ἐκ τῆς κ. οἰκίας. See esp(73). SH(74)., Romans, pp. 418–423, as supplementary to Lightfoot’s important discussion; and also, Riggenbach, Neue Jahrb. f. deutsche Th., 1892, pp. 498–525, Mommsen, Handbuch d. röm. Alterth., ii., 2 (ed. 3), pp. 833–839. SH(75). point out that a number of the names mentioned for salutation in Romans 16. occur in the Corpus of Latin Inscriptions as members of the Imperial household, which seems to have been one of the chief centres of the Christian community at Rome. In the first century A.D. most of the Emperor’s household servants came from the East. Under Claudius and Nero they were people of real importance. And we find, from history, that Christian slaves had great influence over their masters. See Friedländer, Sittengeschichte Roms, i., pp. 70 ff., 74, 110–112.

Verse 23
Philippians 4:23. Probably μετὰ τοῦ πνεύματος ought to be read with all the chief authorities instead of πάντων. Myr(76)., however, supposes that these words have been inserted from Galatians 6:18, to which he would also attribute ἡμῶν supr., which is probably spurious.

