《Cambridge Greek Testament for Schools and Colleges – 1 Timothy》(A Compilation)
General Introduction
The general design of the Commentary, has been to connect more closely the study of the Classics with the reading of the New Testament. To recognise this connection and to draw it closer is the first task of the Christian scholar. The best thoughts as well as the words of Hellenic culture have a place, not of sufferance, but of right in the Christian system. This consideration will equally deepen the interest in the Greek and Latin Classics, and in the study of the New Testament. But the Greek Testament may become the centre towards which all lines of learning and research converge. Art, or the expressed thought of great painters, often the highest intellects of their day, once the great popular interpreters of Scripture, has bequeathed lessons which ought not to be neglected. Every advance in science, in philology, in grammar, in historical research, and every new phase of thought, throws its own light on the words of Christ. In this way, each successive age has a fresh contribution to bring to the interpretation of Scripture.

Another endeavour has been to bring in the aid of Modern Greek (which is in reality often very ancient Greek), in illustration of New Testament words and idioms. In this subject many suggestions have come from Geldart's Modern Greek Language; and among other works consulted have been: Clyde's Romaic and Modern Greek, Vincent and Bourne's Modern Greek, the Modern Greek grammars of J. Donaldson and Corfe and the Γραμματικὴ τῆς Ἀγγλικῆς γλώσσης ὑπὸ Γεωργίου Λαμπισῆ.

The editor wished also to call attention to the form in which St Matthew has preserved our Lord's discourses. And here Bishop Jebb's Sacred Literature has been invaluable. His conclusions may not in every instance be accepted, but the line of investigation which he followed is very fruitful in interesting and profitable results. Of this more is said infra, Introd. ch. v. 2.

The works principally consulted have been: Bruder's Concordance of the N.T. and Trommius' of the LXX Schleusner's Lexicon, Grimm's edition of Wilkii Clavis, the indices of Wyttenbach to Plutarch and of Schweighäuser to Polybius, E. A. Sophocles' Greek Lexicon (Roma and Byzantine period); Scrivener's Introduction to the Criticism of the N.T. (the references are to the second edition); Hammond's Textual Criticism applied to the N.T.; Dr Moulton's edition of Winer's Grammar (1870); Clyde's Greek Syntax, Goodwin's Greek Moods and Tenses; Westcott's Introduction to the Study of the Gospels; Bp Lightfoot, On a Fresh Revision of the N.T.; Lightfoot's Horæ Hebraicæ; Schöttgen's Horæ Hebraicæ et Talmudicæ, and various modern books of travel, to which references are given in the notes.

Introduction

EDITOR’S PREFACE
IN the Notes and Introduction to this edition of the Pastoral Epistles I have thought it desirable to state the opinions which have been adopted after consideration, without, as a rule, giving references to the views of the many commentators who have travelled over the same ground. It is therefore necessary now to express my chief obligations. The problems of date and authorship are handled most fully by Holtzmann, whose edition is indispensable to the student who desires to learn the difficulties in the way of accepting St Paul as the writer. These are also stated, with brevity and candour, in Jülicher’s Einleitung in das N.T. The Introductions of Dr Salmon and Dr Zahn should be read on the other side; and the chapter on the Pastoral Epistles in Dr Hort’s Judaistic Christianity should not be overlooked. A more complete and elaborate statement of the conservative case is given by Weiss, whose edition of these Epistles is, on the whole, the best now accessible, whether for criticism or for exegesis. Of modern English commentaries Bishop Ellicott’s is the most exact and trustworthy, in its detailed exposition of the text. Among the Patristic writers, St Chrysostom and St Jerome will often be found instructive; and Bengel’s Gnomon can never be safely neglected.

I have to thank my friends, Dr Gwynn, and the General Editor, for their great kindness in reading the proofs and for much valuable criticism.

J. H. BERNARD.

21st August, 1899.

INTRODUCTION
CHAPTER I

THE LITERARY HISTORY OF THE PASTORAL EPISTLES

THE interpretation of the several books of the Bible is necessarily affected in many directions by the view which is taken of their author and their date. In the case of some of St Paul’s Epistles, those for instance addressed to the Romans, Galatians, and Corinthians, there is such a general consensus of opinion among scholars that they proceed from St Paul, that it is not necessary for an editor to spend much space in elaborating the proofs of what everyone who reads his commentary is likely to admit.

In the case of other Epistles, however, questions of date and authorship become of primary importance; the data may be uncertain, the phenomena which the documents present may have received widely different explanations; and it thus becomes a duty to present in detail all the evidence which is available. The Epistles to Timothy and Titus offer peculiar difficulties in these respects. They have been reckoned by the Church as canonical books, ever since the idea of a Canon of the N.T. came into clear consciousness; and they claim for themselves to have been written by St Paul, the Apostle of the Gentiles. But for various reasons which shall be explained as we proceed, serious difficulty has been felt by many in accepting the Pauline authorship; and critics are not in agreement as to whether we are justified in believing them to have been written in the Apostolic age.

We have to consider, then, at the outset, the problem of the date and authorship of the Pastoral Epistles. The distribution of the argument in this Introduction will be as follows. We shall summarise (Chap. I.) the external evidence as to the diffusion of these letters in the early Christian communities, and consider how far this evidence justifies us in placing their origin in the apostolic period. We go on (Chap. II.) to examine the place which the Epistles must occupy in St Paul’s life, if they are to be regarded as the work of that Apostle. The arguments which will here engage our attention will be mainly those derived from the historical notices of events and individuals to be found in the Epistles themselves. Chapter III. is devoted to a discussion of the peculiar vocabulary, phraseology and style of these letters, which admittedly vary much in this respect from the Pauline letters universally conceded to be genuine. Chapter IV. treats of the heresies which the writer had in his mind. In Chapter V. an attempt is made to examine the nature of the ecclesiastical organisation which the Pastoral Epistles reveal to us as existing at the time of their composition.

To treat these large subjects exhaustively would require a treatise; and only a brief sketch can be attempted here. But the main drift of the argument will be to shew that external and internal evidence conspire to place the Epistles to Timothy and Titus in a very early period of the history of the Christian Society, and that, this being established, there is no good reason for denying that their author was the Apostle whose name they bear.

It will be convenient to remark in this place that these three epistles are so closely linked together in thought, in phraseology, and in the historical situation which they presuppose, that they must be counted as having all come into being within a very few years of each other. The general consent of critics allows that they stand or fall together; and it is therefore not always necessary to distinguish the indications of the existence of one from those of the existence of another. We may speak generally, without loss of accuracy, of evidences of knowledge of the Pastoral Epistles if we come upon reminiscences of any one of them. And so, in investigating their literary history, we consider them not separately, but together.

Let us take, for clearness’ sake, the testimony of the East before we consider that of the West. In either case, we may begin our enquiry about the year 180 of our era, after which date there was no controversy as to the reception and authority of our letters. We shall then work backwards as far as we can.

§ I. The testimony of the East
(i) Theophilus, Bishop of Antioch circa 181, may be our first witness. Two passages from his apologetic treatise ad Autolycum present certain traces of our letters:—

(a) Ad Autol. iii. 14 p. 389 ἕτι μὴν καὶ περὶ τοῦ ὑποτάσσεσθαι ἀρχαῖς καὶ ἐξουσίαις, καὶ εὔχεσθαι περὶ αὐτῶν, κελεύει ἡμᾶς θεῖος λόγος ὅπως ἤρεμον καὶ ἡσύχιον βίον διάγωμεν.
1 Timothy 2:2 ὑπὲρ βασιλέων καὶ πάντων τῶν ἑν ὑπεροχῇ ὄντων, ἵνα ἥρεμον καὶ ἡσύχιον βίον διάγωμεν.
Titus 3:5 διὰ λουτροῦ παλινγενεσίας καὶ ἀνακαινώσεως πνεύματος ἁγίου.

	
	

	(b) Ad Autol. p. 95 διὰ ὕδατος καὶ λουτροῦ παλινγενεσίας πάντας τοὺς προσιόντας τῇ ἀληθείᾳ.
	Titus 3:1 ὑπομίμνησκε αὐτοὺς ἀρχαῖς ἐξουσίαις ὑποτάσσεσθαι.

	
	


It will be observed that Theophilus not only quotes the Pastorals, but speaks of them as proceeding from ‘the Divine Word.’

(ii) An entirely different kind of witness may next be brought into court. The apocryphal Acts of Paul and Thecla, a romance setting forth certain legendary adventures of St Paul, is believed by the best authorities to have been originated in Asia Minor, and to have received its present form not later than 170 A.D.[1] Now these Acta depend for many details of their story upon 2 Tim. The romancer borrows phrases (λέγει οὗτος ἀνάστασιν γενἐσθαι ὅτι ἤδη γέγονεν ἐφ οἷς ἔχομεν τέκνοις §14; cp. 2 Timothy 2:18), and names (Demas, Hermogenes, Onesiphorus) from that Epistle, and works them up into his tale. Whether these details were part of the original document, or were added by a reviser, is uncertain; but in any case we have here another indication of the circulation of 2 Tim. in Asia before the year 170.

(iii) Hegesippus, the earliest Church historian, may be cited next as an Eastern witness; for, though he travelled to Rome and to Corinth, his home was in Palestine. The date of his work, which we chiefly know from the citations in Eusebius, was probably about 170. In the following extract Eusebius seems to be incorporating the actual words of Hegesippus.

	ap. Eus. H. E. III. 32 διὰ τῆς τῶν ἑτεροδιδασκάλων ἀπάτης, οἷ καὶ, ἄτε μηδενὸς ἔτι τῶν ἀποστόλων λειπομένου, γυμνῇ λοιπὸν ἤδη κεφαλῇ τῷ τῆς ἁληθείας κηρύγματι τὴν ψευδώνυμον γνῶσιν αντικηρύττειν ἐπεχείρουν.
	1 Timothy 1:3 ἵνα παραγγείλῃς τισὶν μὴ ἑτεροδιδασκαλεῖν. Cp. 1 Timothy 6:3.

1 Timothy 6:20 ἀντιθέσεις τῆς ψευδωνύμου γνώσεως.

	
	


The references to the ἑτεροδιδάσκαλοι and to their ‘knowledge falsely so called’ are unmistakeable.

(iv) Justin Martyr (circa 155) has two or three allusions to the phraseology of our letters.

	(a) Dial. 7. 7 τὰ τῆς πλάνης πνεύματα καὶ δαιμόνια δοξολογοῦντα.
	1 Timothy 4 :1 προσέχοντες πνεύμασιν πλάνοις καὶ διδασκαλίαις δαιμονίων.

	
	

	Dial. 35. 3 ἀπὰ τῶ τῆς πλάνης πνευμάτων.
	

	
	

	(b) Dial. 47. 15 ἡ γὰρ χρηστότης καὶ φιλανθρωπία τοῦ θεοῦ.
	Titus 3:4 ὄτε δὲ ἡ χρηστότης καὶ ἡ φιλανθρωπία ἐπεφάνη τοῦ σωτῆρος ἡμῶν θεοῦ.

	
	


(v) The letter to the Philippians by Polycarp, bishop of Smyrna (circa 117), betrays several times a familiarity with the thought and language of the Pastorals.

	(a) § 8 προσκαρτερῶμεν τῇ ἐλπίδι ἡμῶν … ὄς ἐστιν Χριστὸς Ἰησοῦς.
	1 Timothy 1:1 … καὶ Χριστοῦ Ἰησοῦ τῆς ἐλπίδος ἡυῶν.

	
	


See note on 1 Timothy 1:1 below.

	(b) § 12 Orate etiam pro regibus … ut fructus vester manifestus sit in omnibus. [Fragment preserved only in Latin.]

(c) § 5 ὁμοίως διάκονοι ἄμεμπτοι … μὴ διάβολοι, μὴ δίλογοι, ἀφιλάργυροι …
	1 Timothy 2:1-2 παρακαλῶ … ποιεῖσθαι δεήσεις … ὑπὲρ βασιλέων.
1 Timothy 4:15 ἵνα σου ἡ προκοπὴ φανερὰ ῃ πᾶσιν.

1 Timothy 3:8 f. διακόνους … μὴ διλόγους … μὴ αἰσχροκερδεῖς … γυναῖκας ὡσαύτως σεμνἀς, μὴ διαβόλους.

	
	


The directions about deacons in these two passages are much more closely parallel than even the above coincidences in language would suggest.

	(d) § 4 ἀρχὴ δὲ πάντων χαλεπῶν φιλαργυρία … εἰδότες οὐν ὅτι οὐδὲν εἰσηνέγκαμεν εἰς τον τὸν κόσμον ἀλλʼ οὐδὲ ἐξενεγκεῖν τι ἔχομεν.
	1 Timothy 6:10 … ῥίζα γὰρ πάντων τῶν κακῶν ἐστὶν ἡ φιλαργυρία.
1 Timothy 6:7 ουδὲν γὰρ εἰσηνέγκαμεν εἰς τὸν κόσμον, ὅτι οὐδὲ ἐξενεγκεῖν τι δυνάμεθα.

	
	


This is an unmistakeable quotation.

	(e) § 5 καὶ συνβασιλεύσομεν αὐτῷ εἴγε πιστεύομεν.
	2 Timothy 2:12 εἰ. ὑπομένομεν καὶ συνβασιλεύσομεν.

	
	


It is just possible that in this passage Polycarp may be quoting, not from 2 Timothy 2:12, but from the hymn there quoted by St Paul. See note in loc.

	(f) § 9 οὐ γὰρ τὸν νῦν ἠγάπησαν αἰῶνα.
	2 Timothy 4:10 Δημᾶς γάρ με ἐγκατέλιπεν ἀγαπήσας τὸν νῦν αἰῶνα.

	
	


Note that Polycarp generally uses the phrase phrase ὁ αἰὼν οὗτος, not ὁ νῦν αἰὼν.

(vi) We turn from Polycarp, the disciple of St John, to Ignatius, Bishop of Antioch (circa 116), of whose letters (in the shorter Greek recension) Lightfoot’s investigations may be taken as having established the genuineness. There is no long quotation from the Pastorals in Ignatius as there is in Polycarp. But the coincidences in phraseology can hardly be accidental.

	(a) ad Magn. 11 &c. Ἰησοῦ Χριστοῦ τῆς ἐλπίδος ἡμῶν.
	1 Timothy 1:1 Χριστοῦ Ἰησοῦ τῆς ἐλπίδος ἡμῶν.

	
	


So also ad Trall. inscr. and 2.

	(b) ad Polyc. 6 ἀρέσκετε ᾦ στρατεύεσθε.
	2 Timothy 2:4 οὐδεὶς στρατευόμενος ἐμπλέκεται ταῖς τοῦ βίου πραγματίαις, ἵνα τῷ στρατολογήσαντι ἀρέσῃ.

	
	

	(c) ad Ephesians 2 καὶ Κρόκος … κατὰ πάντα με ἀνέπαυσεν ὡς καὶ αὐτὸν ὁ Πατὴρ Ἰησοῦ Χριστοῦ ἀναψύξαι.
	2 Timothy 1:16 δᾠη ἔλεος ὁ Κύριος τῷ Ὀνησιφόρου οἴκῳ, ὅτι πολλάκις με ἀνέψυξεν.

	
	

	(d) ad Magn. 8 μὴ πλανᾶσθε ταῖς ἑτεροδοξίαις μηδὲ μυθεύμασιν τοῖς ποῖς παλαιοῖς ἀνωφελέσιν οὖσιν· εἰ γὰρ μέχρι νῦν κατὰ Ἰουδαισμὸν ζῶμεν κ.τ.λ.
	1 Timothy 4:7 γραώδεις μύθους παραιτοῦ.

Titus 3:9 μωρὰς δὲ ζητήσεις … περιίστασο• εἰσίν γὰρ ἀνωφελεῖς.

Titus 1:4 μὴ προσέχοντες Ἰουδαϊκοῖς μύθοις.

	
	

	(e) ad Magn. 3 καὶ ὑμῖν δὲ πρέπει μὴ συγχρᾶσθαι τῇ ἡλικίᾳ τοῦ ἐπισκόπου.
	1 Timothy 4:12 μηδείς σου τῆς νεότητος καταφρονείτω.

	
	


(f) We have some peculiar words in Ignatius only found elsewhere in the Pastoral Epistles, e.g. ἐτεροδιδασκαλεῖν (ad Polyc. 3; cp. 1 Timothy 1:3; 1 Timothy 6:3). Again κατάστημα (ad Trall. 3) is only found in N.T. at Titus 2:3, and πραϋπάθεια (ad Trall. 8) only at 1 Timothy 6:11; and αἰχμαλωτίζειν is used by Ignatius of the machinations of heretical teachers (ad Philad. 2, Eph. 17) as it is at 2 Timothy 3:6.

There is thus a continuous testimony to the circulation of the Pastoral Epistles in the East as far back as the year 116.

§ II. The testimony of the West
(i) We begin with Irenaeus, bishop of Lyons (cir. 180), the disciple of Polycarp. The witness of his treatise contra Haereses is express and frequent to the circulation, the authority, and the Pauline authorship of the Pastoral Letters. The passages are familiar and need not be quoted. Cp. Pref. with 1 Timothy 1:4; 1 Timothy 4:16. 3 with 1 Timothy 1:9; 1 Timothy 2:14. 7 with 1 Timothy 6:20; 1 Timothy 3:14. 1 with 2 Timothy 4:9-11; 2 Timothy 3:2. 3 with 2 Timothy 4:21; and 2 Timothy 1:16. 3 with Titus 3:10. In the last-mentioned passage it is noteworthy that Irenaeus is appealing to the Epistle to Titus as written by St Paul, against heretics, who would certainly have denied the authority of the words quoted if they could have produced reasons for doing so.

(ii) Eusebius has preserved a remarkable Letter of the Churches of Vienne and Lyons to their brethren in Asia, written about the year 180 to acquaint them with the details of the great persecution in which they had recently lost their venerable bishop. Pothinus, the predecessor of Irenaeus, was martyred in the year 177, when he was ninety years of age. The witness of the Church over which he presided to the use of any N.T. book thus brings us a long way back into the second century. And the following phrases in the Letter betray a knowledge of the First Epistle to Timothy.

	(a) Eus. H. E. V. i. 17 Ἄτταλον … στῦλον καὶ ἑδραίωμα τῶν ἐνταῦθα ἀεὶ γεγονὁτα.
	1 Timothy 3:15 … ἥτις ἐστὶν ἐκκλησία θεοῦ ζῶντος, στύλος καὶ ἑδραίωμα τῆς ἀληθείας.

	
	

	(b) ap. Eus. H. E. V. iii. 2 Ἀλκιβιάδης μὴ χρώμενος τοῖς κτίσμασι τοῦ θεοῦ … πεισθεὶς δε … πάντων ἀνέδην μετελάμβανε καὶ ηὐχαρίστει τῷ θεῷ.
	1 Timothy 4:3-4 … ἃ ὁ θεὸς ἔκτισεν εἰς μετάλημψιν μετὰ εὐχαριστίας.

	
	

	(c) ap. Eus. H. E. V. i. 30 ὅς ὑπὸ τῶν στρατιωτῶν ἐπὶ τὸ βῆμα κομισθείς … ἐπιβοήσεις παντοίας ποιουμένων, ὡς αὐτοῦ ὅντος Χριστοῦ, ἀπεδίδου τὴν καλὴν μαρτυρίαν.
	1 Timothy 6:13 Χριστοῦ Ἰησοῦ τοῦ μαρτυρήσαντος ἐπὶ Ποντίου Πειλάτου τὴν καλὴν ὁμολογίαν. (The vg. is qui testimonium reddidit.)

	
	


Dr Robinson has argued that the text of this Letter of the Churches of Vienne and Lyons betrays a familiarity with a Latin version of the N.T., rather than the Greek original[2]. If this could be regarded as established (and his arguments seem to me to be well founded), it would prove that by the year 180 the Pastoral Letters were so firmly received as canonical that a Latin version of them had been made and was current in Gaul.

(iii) Contemporary with Irenaeus and the Letter from Vienne and Lyons is the work of Athenagoras of Athens (cir. 176); there is at least one remarkable parallel to a phrase in 1 Tim.
	Legat. Pro Christianis 16 p. 291 πάντα γὰρ ὁ θεός ἐστιν αὐτὸς αὑτῷ φῶς ἀπρόσιτον.
	1 Timothy 6:16 ὁ μόνος ἔχων ἀθανασίαν φῶς αἰκῶν ἀπρόσιτον.

	
	


Note that the word ἀπρόσιτος does not occur again in the Greek Bible, although it is used by Philo and Plutarch.

(iv) Our next Western witness, Heracleon, must be placed a few years earlier (cir. 165); one phrase seems to recall 2 Tim.
	ap. Clem. Alex. Strom. IV. 9 διόπερ ἀρνήσασθαιἑαυτὸν οὐδέποτε δύναται.
	2 Timothy 2:13 ἀρνήσασθαι γὰρ ἑαυτὸν οὐ δύναται.

	
	


See note below in loc.

(v) In the year 140 we find the heretic Marcion at Rome excluding the Pastoral Epistles from his Apostolicon, possibly on the ground (though this can be no more than conjecture) that they were only private letters and not on a par with formal declarations of doctrine. But whatever Marcion’s reason for the omission, Tertullian who is our earliest authority for the fact cites it as a novel feature in his heretical teaching. “Miror tamen cum ad unum hominem literas factas receperit, quod ad Timotheum duas et unam ad Titum, de ecclesiastico statu compositas, recusaverit” are Tertullian’s words (adv. Marc. 2 Timothy 2:21). Thus Marcion may be counted as an unwilling witness to the traditional place which the Epistles to Timothy and Titus occupied in orthodox circles at Rome about the year 140.

The parallels to our letters in the ‘Epistle to Diognetus’ (a composite work of the second century) are not uninteresting (cp. e.g. §§ iv. xi. with 1 Timothy 3:16 and § ix. with Titus 3:4), but inasmuch as the date of the piece is somewhat uncertain, and as the parallels are not verbally exact, we do not press them

(vi) The writer of the ancient homily which used to be called the Second Epistle of Clement, and which is a Western document composed not later than 140, was certainly familiar with the Pastorals.

	(a) § 20 τῷ μόνῳ θεῷ ἀοράτῳ, πατρὶ τῆς ἀληθείας κ.τ.λ.
	1 Timothy 1:17 τῷ δὲ βασιλεῖ τῶν αἰώνων, ἀφθάρτῳ, ἀοράτῳ μόνῳ θεῷ κ.τ.λ.

	
	

	(b) § 7 οὐ πάντες στεφανοῦνται, εἰ μὴ οἱ πολλὰ κοπιάσαντες καὶ καλῶς ἀγωνισάμενοι.
	1 Timothy 4:10 εἰς τοῦτο γὰρ κοπιῶμεν καὶ ἀγωνιζόμεθα, ὅτι κ.τ.λ.

	
	

	(c) § 8 τηρήσατε τὴν σάρκα ἁγνὴν καὶ τὴν σφραγῖδα ἄσπιλον ἵνα τὴν αἰώνιον ζωὴν ἀπολάβωμεν.
	1 Timothy 6:14 τηρῆσαί σε τὴν ἐντολὴν ἄσπιλον ἀνεπίλημπτον κ.τ.λ.

1 Timothy 6:19 ἴνα ἐπιλάβωνται τῆς ὄντως ζωῆς.

	
	


The whole of §§ 6, 7, 8 recalls the language and thought of 1 Timothy 6. In addition to the above parallels there are noteworthy verbal coincidences, κοσμικαὶ ἐπιθυμίαι (§ 17; cp. Titus 2:12); κακοπαθεῖν (§ 19; cp. 2 Timothy 1:8; 2 Timothy 2:3; 2 Timothy 2:9; 2 Timothy 4:5); and the word ἐπιφάνεια (§§ 12, 17) used as a synonym for the Parousia of Christ, a usage not found in the N.T. outside the Pastorals (see note on 1 Timothy 6:14 below).

(vii) We may also with some degree of confidence cite Clement of Rome as a writer who was familiar with the phraseology of the Pastorals.

	(a) § 2 ἔτοιμοι εἰς πᾶν ἔργον ἀγαθόν.
	Titus 3 :1 πρὸς πᾶν ἔργον ἀγαθὸν ἐτοίμους εἷναι Cp. 2 Timothy 2:21; 2 Timothy 3:17.

	
	

	(b) § 29 προσέλθωμεν οὗν αὐτῷ ἐν ὁσιότητι ψυχῆς, ἀγνὰς καὶ ἀμιάντους χεῖρας αἴροντες πρὸς αὐτόν.
	1 Timothy 2:8 βούλομαι οὗν προσεύχεσθαι τοὺς ἄνδρας … ἐπαίροντας ὁσίους χεῖρας χωρὶς ὀργῆς καὶ διαλογισμοῦ.

	
	

	(c) § 45 τῶν ἐν καθαρᾷ συνειδήσει λατρευόντων τῷ παναιρέτῳ.
	2 Timothy 1:3 ᾧ λατρεύω ἀπὸ προγόνων ἐν καθαρᾷ συνειδήσει.

	
	

	(d) § 7 καὶ ἴδωμεν τί καλὸν καὶ τί τερπνὸν καὶ τί προσδεκτὸν ἐνώπιον τοῦ ποιήσαντος ἡμᾶς.
	1 Timothy 2:3 τοῦτο καλὸν καὶ ἀπόδεκτον ἐνώπιον τοῦ σωτῆρος ἡμῶν θεοῦ.

	
	


We may also compare § 54 with 1 Timothy 3:13, § 21 with 1 Timothy 5:21, § 32 with Titus 3:5, and the title βασιλεῦ τῶν αἰώνων (§ 61) with 1 Timothy 1:17 (but cp. Tobit 13:6, Revelation 15:3).

Holtzmann explains these coincidences between Clement and the Pastorals to be due to ‘the common Church atmosphere’ in which they all originated; but it seems as if they were too close to admit of any other hypothesis save that Clement wrote with the language and thoughts of the Pastorals in his mind.

Holtzmann’s explanation is sufficient, we think, of the parallels between the Pastorals and the Epistle of Barnabas, which occur for the most part in doctrinal phrases that may well have become stereotyped at a very early period. Thus we have (§7) μέλλων κρίνειν ζῶντας καὶ νεκρούς (cp. 2 Timothy 4:1) and (§ 12) ἐν σαρκὶ φανερωθείς (cp. 1 Timothy 3:16); but that two writers both use these expressions does not by itself prove that one borrowed from the other. See notes on 1 Timothy 3:16; 1 Timothy 5:17, 2 Timothy 4:1 below.

The conclusion which we derive from this survey of the literature of the period is that we find traces of the Pastoral Epistles in Gaul and Greece in 177, in Rome in 140 (certainly)—as far back as 95, if we accept Clement’s testimony—and in Asia as early as 116. The remains of primitive Christian literature are so meagre for the first hundred years of the Church’s life that we could hardly have expected à priori to have gathered testimonies from that period so numerous and so full to any book of the New Testament. And this attestation appears the more remarkable, both as to its range and its precision, if we consider the character of the letters under examination. They are not formal treatises addressed to Churches, like the Epistles to the Romans and the Galatians, but semi-private letters to individuals, providing counsel and guidance which to some extent would only be applicable in special circumstances. And yet we find that their language is already familiar to the Bishop of Smyrna, who was St John’s pupil, so familiar that he naturally falls into its use when he is speaking of the qualifications of Christian ministers. No subsequent Pastoral letters thus imprinted themselves on the consciousness of the Church. Further, we observe that these Epistles claim to come from St Paul. There can be no mistake about that. Hence a writer who quotes from them as Polycarp does, indicates his belief in their apostolic authorship.

External evidence, such as has been under review, is the most trustworthy of all; for, although men may differ as to the internal evidence,—the tone, the temper,—of a document, they rarely differ as to the fact of its citation by a subsequent writer. And so it has been worth giving in detail.

Finally, a word must be said as to the additional emphasis that is given to the use of a New Testament Epistle when its words are used as authoritative or as familiar, not merely by individuals whose only claim to memory is that they have written books, but by bishops who represent the continuous tradition of their respective sees. Clement, Polycarp, Ignatius, are not single authorities. Their use of the Pastorals is not to be compared to the use by a literary man of our own day of a phrase or an argument that he has seen somewhere, and that has caught his fancy. It bears witness to the belief of the primitive Christian communities at Rome, at Smyrna, at Antioch, that the Pastoral letters were, at the least, documents “profitable for teaching, for reproof, for correction, for instruction which is in righteousness.” When speaking of early Christian literature it must always be remembered that, however fragmentary it be, it is the outcome of the continuous life of a society, a society which has been ever jealous of change, for from the beginning it has claimed to be in possession of the truth of God. And thus we must read and interpret the literature in the light of the common faith which lies behind it.

From our study then of the evidence of the early and wide diffusion of the Pastoral Epistles, we are forced to conclude, that, if not genuine relics of the Apostolic age, they must have been forged in St Paul’s name and accepted on St Paul’s authority all over the Christian world, within fifty years of St Paul’s death—within thirty years if we accept the testimony of Clement of Rome. At any rate, the documentary evidence forces them back to the first century. We have next to consider how far their internal witness agrees with the recorded tradition of the Church, the claim that they make for themselves, that they were written by St Paul, the Apostle of the Gentiles.

CHAPTER II

THE PLACE OF THE PASTORAL EPISTLES IN ST PAUL’S LIFE

We have now considered the evidence which history gives us of the diffusion of the Epistles to Timothy and Titus in the primitive Christian communities; and we have learned, from the traces of these letters which are to be found in the fragmentary remains of early Christian literature, more especially in the letter of Polycarp of Smyrna, that they were in the possession of the Church at the very beginning of the second century. This conclusion, it will be borne in mind, is entirely independent of their authorship. Whether they were written by St Paul or not, at all events they were current in Christian circles, and were accepted as authoritative, within fifty years of his death.

We now proceed to interrogate the letters themselves, that we may determine how far their internal character corresponds with the early date that history demands for them; and we begin with the enquiry, as to how far they agree with what we know or can surmise of the facts of St Paul’s life. Since they claim St Paul as their author, it is natural to expect that they will connect themselves with his troubled career. What then do they tell us about the circumstances of their composition, and about the history of the Apostle of the Gentiles?

Our chief authority for St Paul’s life is, of course, the book of the Acts of the Apostles; but that book does not give us any account of St Paul’s death. It brings him to Rome where he has appealed to the Emperor Nero; and it leaves him there, in custody, it is true, but yet permitted in his own hired house to enjoy the society of his friends and acquaintances. Whatever be the reason of his silence, St Luke does not tell us what happened as the result of that hazardous appeal. As far as St Luke’s narrative is concerned, St Paul’s subsequent history is a blank. We could not tell from the Acts whether that imprisonment in Rome was ended by death, or whether the great prisoner was released from his bonds and again permitted to pursue his missionary labours. The opinion on the subject most widely held among scholars is that the Epistles to the Philippians, Colossians, Ephesians and Philemon, were written during the period of St Paul’s life at Rome of which St Luke gives us a glimpse in the closing verses of the Acts; just as it is agreed that the Epistles to the Churches of Thessalonica, Corinth, Galatia and Rome were written on previous missionary journeys. The question that comes before us now is: At what period of St Paul’s life do the Pastoral Epistles claim to have been written? Is it when he was on his early missionary travels, or when he was in Rome expecting daily the issue of his appeal to the Emperor, or is it at a later period of his life of which we have no information from St Luke? We do not assume at this stage that they were written by St Paul; but we ask, At what period of his life do they profess to have been written, and is there any inherent difficulty as to the period which they claim for themselves?

Taking up the question in this form, we are soon forced to the conclusion that they cannot be fitted into St Paul’s life as recorded in the Acts. Let us first examine the Second Epistle to Timothy. This letter might seem at first sight to be suitably placed in the period covered by the closing verses of St Luke’s account, for the place of writing is plainly Rome, where the Apostle represents himself as calmly awaiting his martyrdom. He has finished his course; he has kept the faith; henceforth is laid up for him the crown of righteousness (2 Timothy 4:7-8). But a closer inspection reveals to us that the allusions to individuals and events in the Epistle do not harmonise with such an hypothesis. For we know from the Acts that before St Paul sailed for Italy he was two years in custody in Palestine (Acts 24:27), and that then he was at least two years longer in Rome (Acts 28:30). And yet here is a letter which alludes to events as quite recent that could only have taken place when he was a free man. Take for instance the words, “Erastus abode at Corinth, but Trophimus I left at Miletus sick” (2 Timothy 4:20). This would be a strange way of telling news now some years old. As a matter of fact, on the last occasion that St Paul was at Miletus before he sailed for Italy, Timothy was with him, and would have been fully cognisant of all that had happened (Acts 20:4; Acts 20:17). And further on that occasion Trophimus was not left at Miletus sick, for we find him immediately afterwards in Jerusalem at the time of St Paul’s arrest. Indeed St Luke tells us that it was because the Jews saw Trophimus the Ephesian in the city with him, that they made a disturbance on the ground that Paul was defiling the Temple by introducing a Greek into the holy place (Acts 21:29). It is impossible to suppose that the little piece of information given at 2 Timothy 4:20 referred to an event so long past. It was evidently a recent occurrence. A like observation may be made on 2 Timothy 4:13, “The cloke that I left at Troas with Carpus, bring when thou comest, and the books, especially the parchments.” It is unnatural to imagine that St Paul’s concern for the baggage that he had left behind at Troas was drawn out by the recollection of a travelling cloak and some books that had been parted from him years before. We cannot, then, with any plausibility place 2 Timothy in the period of imprisonment mentioned by St Luke. It presupposes a recent period of freedom.

Similar difficulties beset all theories by which it is attempted to place 1 Tim. or Titus in the years preceding the voyage to Rome. “I exhorted thee to tarry at Ephesus when I was going into Macedonia,” are the opening words of the first letter to Timothy, following immediately after the customary salutation (1 Timothy 1:3). When could this have been? There are only two occasions on which St Paul was at Ephesus mentioned in the Acts. [1] On the first of these visits, which was very brief, he was on his way to Caesarea (Acts 18:19-22), not to Macedonia, so that this cannot be the visit alluded to in 1 Tim. [2] The other visit was of longer duration. It is described in Acts 19 and lasted for some three years. And the suggestion has been made (though it is not adopted now by critics of any school) that we may find room in this period for both 1 Tim. and Titus. It is the case that after the termination of this long residence in Ephesus, St Paul journeyed to Macedonia (Acts 20:1); but then he did not leave Timothy behind him. On the contrary he had sent Timothy and Erastus over to Macedonia beforehand (Acts 19:22). This journey, then, cannot be the one alluded to in 1 Timothy 1:3. In short, if we are to suppose that the first letter to Timothy alludes to an expedition which started from Ephesus during St Paul’s long stay there, some years before he visited Rome, we must recognise that St Luke tells us nothing about it. The same may be said of the visit of St Paul to Crete which is mentioned in the Epistle to Titus (Titus 1:5). Now it is not improbable that the Apostle may have made several excursions from Ephesus of small extent, during the period mentioned in Acts 19, of which no information is given us by St Luke. It is likely, for instance, that he paid a brief visit to Corinth during the three years (2 Corinthians 12:14; 2 Corinthians 13:1). But it is not possible to suppose that great and important journeys like those indicated in the Pastorals could have been passed over by the historian. Indeed there would hardly be time for them. We should have to take out of the three years not only a visit to Macedonia, of which we have no other record, but what would necessarily be a prolonged residence in Crete, when the Church was being organised there, and (apparently) a winter at Nicopolis (Titus 3:12). Events such as these are not the kind of events that are omitted by St Luke, who is especially careful to tell of the beginnings of missionary enterprise in new places, and of the “confirmation” of distant Churches. And further, if we are to take all these journeys out of the three years at Ephesus, St Paul’s statement “By the space of three years I ceased not to admonish every one [sc. the elders of Ephesus] night and day with tears” (Acts 20:31), becomes an absurd exaggeration[3].

Hence we come to the conclusion that the Pastoral Epistles do not fit into the life of St Paul as recorded in the Acts of the Apostles. They presuppose a period of activity subsequent to the imprisonment in Rome mentioned by St Luke; they indicate certain events in his life which are not mentioned and for which no room can be found in the Acts. 1 Tim. and Titus tell us of missionary enterprise of which we have no record in that book, so that they imply his release from his captivity; and 2 Tim., inasmuch as it places him again at Rome, daily expecting death, presupposes a second imprisonment there.

Up to this point there is practically no difference of opinion among scholars, whether they accept or deny the Pauline authorship of the Pastoral letters. The fact is admitted. The Epistles to Timothy and Titus cannot be fitted into the history of the Acts. But from this admitted fact widely different inferences have been drawn. Those who accept the prima facie evidence which the Pastoral Epistles afford, urge that the assumptions underlying them, of St Paul’s release from captivity and his second imprisonment, afford no solid ground for disputing their authenticity, inasmuch as the whole of St Paul’s life is not told in the Acts. If we take them as they stand they give a quite conceivable though necessarily incomplete picture of the later history of St Paul. It would be impossible that they should receive direct verification from the Acts or from the other Pauline letters, for they deal with a later period than do those books. If they are consistent with themselves, that is all that can be demanded.

Those, on the other hand, who deny the Pauline authorship of the Pastorals begin by assuming that St Paul’s first imprisonment at Rome under Nero was his only imprisonment, it being terminated by his death, and that therefore there is no time available in which we may place our letters. And it is insisted that, in the absence of additional testimony, the inferential witness of the Pastorals to a second imprisonment can only be doubtful. From this the transition is easy to the statement that such a second imprisonment is unhistorical. This is the judgment of many writers of repute, and must receive detailed examination. At the outset the criticism is obvious, that such a method of historical enquiry, if pressed to extremes, would result in discarding all documentary evidence for which direct corroboration could not be produced; and such procedure can hardly be called scientific. Unless there is some better reason for discarding the Pauline authorship of the Pastoral Epistles than the reason that they tell us of events in his life, which, without them, we should not know, they may still continue to rank as authentic. It is not a sound maxim of law that a single witness must necessarily mislead. But it is worth our while to ask, Is there any corroboration forthcoming of the testimony of the Pastoral letters to missionary labours of St Paul outside the period embraced by the Acts of the Apostles?

In the Epistle to the Philippians, written during his first sojourn in Rome, probably about the year 62 or 63 A.D., St Paul apparently anticipates that his captivity will not be prolonged much further. “I trust in the Lord,” he says, “that I myself also shall come unto you shortly” (Philippians 2:24). And, again, writing to Philemon under the same circumstances he bids him be ready to receive him: “Withal prepare me also a lodging, for I hope that through your prayers I shall be granted unto you” (Philemon 1:22). No doubt such anticipations might be falsified, but it is worth noticing that the tone of St Paul’s letters at this period is quite different from the tone of a letter like 2 Tim., which breathes throughout the spirit of resignation to inevitable martyrdom.

It ought not to be forgotten that there was no reason for anticipating that the issue of an appeal, such as that which St Paul made to Nero when he was brought before Festus (Acts 25:11), would be unsuccessful or unfavourable to the prisoner. On hearing the facts King Agrippa said that, had St Paul not appealed to the Emperor, his liberty would probably have been assured (Acts 26:32), so little was there that could fairly be counted against him. And, although such appeals to the imperial jurisdiction might involve protracted delays, we cannot but suppose that they were on the whole fairly conducted. The stern justice of the imperial policy was, in large measure, independent of the personal character of the reigning Caesar. And it must be remembered that, although matters were different ten or twenty years later, there would be no question of putting a citizen on his trial merely for being a Christian, at as early a date as that of St Paul’s first imprisonment in Rome. St Luke represents him as abiding “two whole years in his own hired dwelling,” receiving all that visited him, “teaching the things concerning the Lord Jesus Christ with all boldness, none forbidding him” (Acts 28:31). The specification of “two years” seems to indicate that the historian is conscious that at the end of that time a change in St Paul’s circumstances was brought about, and this would most naturally be by his release.

St Paul at any rate did not despair of release; nay, at times he expected it. Was it granted to him? As we have seen, the New Testament does not tell us directly. The scanty fragments of information that survive must be gathered from subsequent Christian literature. Now in the letter of Clement, Bishop of Rome, addressed to the Corinthian Church about the year 95, there is a passage bearing on this question which is worthy of our careful attention. “Paul,” says Clement (§ 5), “pointed out the prize of patient endurance. After that he had been seven times in bonds, had been driven into exile, had been stoned, had preached in the East and in the West, he won the noble renown which was the reward of his faith, having taught righteousness unto the whole world and having reached the bounds of the West; and when he had borne his testimony before the rulers, so he departed from the world and went unto the holy place.” The passage is significant when the date and position of the writer are remembered. St Paul’s long sojourn in Rome must have left an abiding impression on the members of the Church there, to whom indeed he had addressed before he saw them one of the most important and closely reasoned of his epistles. And we now find that the Bishop of Rome, writing less than thirty years after St Paul’s death, seems to know of trials and adventures of the great Apostle of which we have no record in the New Testament. The phrase “seven times in bonds” may not perhaps be pressed; we do not know of precisely so many imprisonments of St Paul, but it is not impossible that Clement may be speaking in general terms, and the number seven serves well to round off a rhetorical sentence. But what is to be made of the phrase “having reached the boundary of the West” (ἐπὶ τὸ τέρμα τῆς δύσεως ἐλθών)? The place where the words were written was Rome, under Whose dominion had now come Gaul, Spain, Britain. Rome itself, whatever it might seem to an Asiatic, was certainly not to a Roman the furthest Western limit of the Empire. Clement in this sentence distinctly implies that St Paul extended his missionary labours towards the western boundary of the then civilised world. But it is plain from the history in the Acts that he had not travelled further West than Rome before the year 63 A.D. His appeal to Nero was the occasion of his first visit to Italy. And thus it seems that Clement knew of some further journey of St Paul for which a place cannot be found in his life save by supposing that the result of the appeal was that he was set at liberty for a season. Clement’s testimony is emphatic. He had the best opportunities for acquainting himself with the facts, and he mentions a journey of St Paul to the utmost limit of the West, not as if it were a little known expedition, but as if, on the contrary, it were one not needing fuller description in the summary that he is giving to the Corinthians of the labours of the Apostle of the Gentiles. Clement, then, is a witness for the release of St Paul from his first imprisonment.

What locality is meant by “the boundary of the West”? Whatever the phrase means, as we have seen, it must have reference to a place west of Italy. But we may bestow upon it a little closer scrutiny. The most natural meaning of the phrase τὸ τέρμα τῆς δύσεως in the first century would be the Pillars of Hercules at the Straits of Gibraltar, as Lightfoot has shewn[4] by quotations from Strabo and Velleius Paterculus; and if this be what Clement meant to convey, it indicates a visit of St Paul to Spain. Now we are not without evidence that such a visit was both planned and undertaken by St Paul. Writing to the Romans as far back as the year 58, he says (Acts 15:23-24): “having these many years a desire to come unto you, whensoever I go unto Spain”; and again, “I will go on by you unto Spain” (Acts 15:28). There was, then, the intention in his mind to proceed, as soon as he could, from Rome to Spain, and there is every probability that if opportunity were given him he would carry out the intention.

There is, however, in Christian literature no direct assertion, for more than a century after St Paul’s death, that such a visit to Spain was actually paid. Perhaps the earliest corroboration of Clement’s hint is found in the interesting catalogue of books of the New Testament, which is called, from the name of its discoverer, the Muratorian fragment on the Canon. The date of this is somewhere about the end of the second century; and the writer distinctly mentions a journey of Paul to Spain, although in a passage which is so corrupt that its meaning is not quite certain[5]. Like Clement, the author of the Muratorian fragment was probably a Roman; so that he had whatever benefit might be derived from local traditions about St Paul.

acta autem omnium apostolorum

sub uno libro scribta sunt lucas obtime theofi-

le conprindit quia sub praesentia eius singula

gerebantur sicuti et semote passionem petri

euidentur declarat sed et profectionem pauli

ab urbe ab spaniam proficiscentis.

Zahn emends this so that the meaning will be that while Luke tells in the Acts the things of which he was a personal witness, he does not tell of the Martyrdom of Peter or of Paul’s journey from Rome to Spain. This seems to be the best interpretation of the passage. But, on any interpretation, it is plain that the Muratorian writer had heard of this Spanish visit. It is probable, indeed (see James, Apocrypha Anecdota, ii. xi.), that this writer derives some of his information, including this very point, from the Leucian Actus Petri cum Simone, which begin with the profectio Pauli ab urbe in Spaniam, and end with the passio Petri. These Acts, in their present form, are of uncertain date; but the latest date which is possible for them is the second half of the second century. Thus the argument in the text is not affected, if Dr James’ theory of the sources of the Muratorian fragment be adopted; for we are then certain that the Muratorian writer is not inventing but borrowing from an older (apocryphal) document.

As we go later, the story becomes quite common. Quite a number of fourth and fifth century writers assert that St Paul visited Spain; and a still larger number speak of his release from captivity and his subsequent missionary labours, although they do not mention the quarter of the world which witnessed them[6]. Eusebius, for instance, one of the most trustworthy of these writers, introduces a probably erroneous interpretation of a verse in 2 Tim. by saying that “Report has it” (ὁ λόγος ἔχει) that St Paul’s martyrdom took place on his second visit to Rome. But it does not seem safe to place reliance on any of these writers. There is no evidence that they were possessed of any information that we have not got; and most of them were quite capable of building up a superstructure of history on the verse in the Epistle to the Romans which speaks of St Paul’s intention to go to Spain. It would be easy to infer loosely from this, and state as a fact, that he did go.

To sum up, then, the results to which we have been led so far. We can find no place for the Pastorals in the life of St Paul as recorded in the Acts. If they are genuine letters of his we must suppose that he was released from his first captivity at Rome, spent some years in missionary enterprise in the East and West, was again imprisoned at Rome, and met his death by martyrdom, the Second Epistle to Timothy containing the last words that he has for the Church. There is nothing in any way inconsistent with any known fact in this supposition; it was put forward as history by the most competent of Christian scholars in the fourth and fifth centuries, when formal commentaries on Scripture became common. That St Paul paid a visit to Spain is mentioned as early as the second century in the Actus Petri cum Simone. It is in the highest degree probable that if released he would have done so. But the only piece of early direct evidence, outside the Pastorals, which we have for a period of activity additional to that described by St Luke is the passage cited from Clement of Rome.

All attempts to reconstruct, from these scanty materials, the life of St Paul after the period covered by the Acts must be more or less conjectural. But it is necessary to indicate the leading points brought out by the evidence, imperfect as it is.

We learn from Philippians 2:24 and Philemon 1:22, as has been said, that St Paul proposed to proceed to Macedonia and to the churches of Asia Minor after his release. We may therefore conclude that his steps were immediately turned eastward, and it is in no way improbable that he should have paid a short visit to Crete about the same time. If he sailed from Ephesus on his long intended voyage to Spain (Romans 15:24; Romans 15:28), Crete would lie on his way. Of this voyage and visit we have no detailed knowledge whatever; although it probably lasted for some time. If we are to translate Γαλατία in 2 Timothy 4:10 by ‘Gaul’ (see note in loc.), he may have extended his journey to the towns along the Gulf of Lion.

Our next fixed point is that presented in 1 Timothy 1:3. Paul is at Ephesus again; he proceeds to Macedonia (1 Timothy 1:3), and at the moment of writing he intends to return to Ephesus shortly (1 Timothy 3:14). We do not know the place from which this Epistle was written, but that it was from some town in Macedonia seems probable[7].

We then find him at Crete (Titus 1:5), where he leaves Titus in charge of the infant Church. When he wrote this Epistle, he intended to pass the following winter (Titus 3:12) in Nicopolis (probably the city in Epirus of that name); and the letter was probably despatched from some of the towns on the coast of Asia Minor, which we hear of his visiting on his journey northward.

He is at Miletus (2 Timothy 4:20) where he leaves Trophimus; he is at Troas (2 Timothy 4:13) with Carpus; and then passes through Corinth (2 Timothy 4:20). Not improbably he was arrested here and carried to Rome, his intention of going to Nicopolis being frustrated. Titus, who had been invited to Nicopolis (Titus 3:12), is with him at Rome for a time (2 Timothy 4:10), but has left for Dalmatia when the Second Epistle to Timothy is written.

So far the Pastoral Epistles. Tradition adds one more fact, and that a kind of fact as to which its witness is hardly to be gainsaid, viz. in respect of the place and circumstances of St Paul’s death. The concurrent testimony of many writers affirms that he ended his life by martyrdom at Rome, being beheaded under Nero. To Paul’s martyrdom Clement (§ 5) is a witness, and, as Bishop of Rome, his testimony is peculiarly weighty. Tertullian[8] notes that the Apostle was beheaded, which is likely enough in itself, inasmuch as he was a Roman citizen, to whom the ignominious torture of crucifixion would have been inappropriate. Dionysius of Corinth, writing about 170[9], says that Peter and Paul suffered at Rome “at the same time” (κατὰ τὸν αὐτὸν καιρόν), a perplexing phrase, which however does not necessarily imply that they perished in the same year. And Gaius the Roman presbyter[10], who lived about the year 200, mentions the grave of Peter on the Vatican and of Paul on the Ostian Way[11]. The force of this testimony is not to be evaded. A Church in whose early progress St Paul was so deeply interested, to which he had addressed the most elaborate and closely reasoned of his letters, many of whose members had been his personal friends—it is impossible to suppose that the tradition of such a Church could be mistaken about an event which must have affected it so deeply.

As to the exact year of St Paul’s martyrdom we have no such certainty. We have no express evidence until the 4th century; the 13th year of Nero is the date registered by Eusebius in his Chronicle[12], and Jerome puts it a year later[13]. That is to say, according to these writers the date of St Paul’s death is 67 or 68 A.D. There is nothing improbable in itself in this date. It is true that the great outbreak of persecution at Rome arose in July 64, being caused by the indignation directed against Christians as the supposed incendiaries; and the language of Clement of Rome (§ 5) suggests (though it does not explicitly assert) that it was in this persecution that Paul suffered. But it would be a grave mistake to suppose that persecution of Christians was not heard of again during Nero’s reign. On the contrary it seems from that time forth to have been a standing matter, like the punishment of pirates or of brigands, to which Mommsen compares it. There would be nothing unusual or extraordinary in the execution of Christian believers at Rome in any year after that in which suspicion was directed to them on account of their alleged share in the destruction of the city. Thus St Paul’s martyrdom is quite as credible in the year 68 as in the year 64, although it is only of the persecutions of the earlier year that we possess a full account.

According to the received chronology, then, St Paul’s death took place in 68 A.D., his first Roman imprisonment being terminated by release in the year 63. And this leaves a period of five years of which the only record in the N.T. is that to be found in the Pastoral Epistles[14]. The notices of St Paul’s life found therein are in conflict with no known facts, and they are consistent with themselves. When we remember that admittedly apocryphal Pauline letters, such as the so-called Third Epistle to the Corinthians, invariably go astray when they deal with events and individuals, we find in this consistency a significant note of truth.

Further than this we cannot go with the evidence before us; but it is not too much to say that, if the only objections to the genuineness of the Pastoral Epistles were derived from the novelty of the information that they give as to the life of St Paul, there would be very little question as to their authorship. The really grave objections to them are based on their style and language, and these with kindred matters must now be considered in some detail.

CHAPTER III

THE STYLE AND VOCABULARY OF THE PASTORAL EPISTLES

Adopting the received chronology, we must place the Second Epistle to Timothy, if genuine, in the year 68; for that letter purports to be written from Rome while St Paul was waiting for his end. It contains his last words to his friend and disciple, his son in the faith. And the First Epistle to Timothy and the Epistle to Titus cannot have been written many months before, for they allude to long journeys undertaken after St Paul’s release in 63, which had been brought to a successful issue before the time of writing. We can thus hardly date either of these letters before 67. The marked similarities indeed between our three epistles, in respect alike of subject-matter and of style, forbid us to place any long interval between their several dates.

The Pastoral Letters constitute then a distinct group, differing from the other groups of Pauline Letters in various particulars. The following are the main points which it will be necessary to bear in mind. [1] They are addressed to individuals, not, like all the other letters (save the brief note to Philemon), addressed to Churches. [2] They were written some (possibly four or five) years later than any other letter from St Paul’s hand, which has come down to us. [3] These intervening years were years of varied experience and of travel in many lands. It was in this period that, according to Clement, St Paul visited “the utmost limit of the West.” These facts help us to meet the most serious difficulty in the way of accepting the Pastoral Epistles as genuine. Nothing has yet appeared in the course of our investigation which gives fair cause for suspicion; but it must now be pointed out that our three letters differ widely in point of vocabulary and style from the other letters which bear the name of Paul.

I. In each group of St Paul’s writings, as in the writings of most authors, we find a number of words which he does not use elsewhere; but this tendency to a different vocabulary is especially marked in the Epistles to Timothy and Titus. It has been computed[15] that the number of words in the Pastoral Epistles which occur nowhere else in the New Testament is 176, a proportionately larger number of ἅπαξ λεγόμενα than we find in the earlier letters of St Paul. They are of all kinds; some, common Greek words, the use or neglect of which would depend largely on a man’s peculiarities of style or the circumstances of his life; some, uncommon and curious, which might or might not come within his range of knowledge.

First, it is worth while to examine the value of such arguments in general. There are 77 hapax legomena in 1 Tim., 49 in 2 Tim., and 29 in Titus (all such words are indicated by an asterisk in the Index Graecitatis at the end of this volume). Mr Workman[16] has shewn that this means for Titus and 1 Tim. that there are 13 hapax legomena for every page of Westcott and Hort’s edition, the figure for 2 Tim. being 11. In the case of the other epistles the figures become: Philippians 3:8, Colossians 4:3, 2 Corinthians 6, Ephesians 4:9, 1 Corinthians 4:6, Romans 4:3, 1 Thessalonians 4:2, Galatians 4:1, Philemon 1:4, 2 Thessalonians 3:6. Now this shews at once that the number of unusual words in the Pastorals is proportionately twice as great as in any other of St Paul’s letters, and three times as great as in most of them. Upon this remarkable fact, Mr Workman makes two very interesting observations. (i) It appears from the figures that, speaking broadly, there are more hapax legomena in the later epistles than in the earlier ones, a circumstance which may be observed in the writings of many authors. As a man gains experience as a writer, his command over the language becomes greater, and his vocabulary is less limited to the words in common use among his associates. (ii) If a similar table of “relative frequency of hapax legomena” be drawn up for Shakespeare’s plays, it is found that the frequency ranges from 3.4 in The Two Gentlemen of Verona to 10.4 in Hamlet, all the other plays lying between these limits. This shews that any argument based on the mere fact that hapax legomena occur in very large numbers in any given work must be applied with great caution, and that, indeed, by itself such a fact is no disproof of traditional authorship. Indeed the untrustworthiness of such a line of argument when applied to the particular case of the Pastoral Epistles becomes plain when we reflect that if we push it a little further, we should be driven to conclude that each of these epistles is by a different hand, for each has its own list of hapax legomena. Yet nothing can be more certainly shewn by internal evidence than that these letters form a group written by the same person about the same time.

Secondly, of the 176 hapax legomena which occur in the Pastorals, it must be observed that no less than 78 are found in the LXX. These were, therefore, entirely within St Paul’s sphere of knowledge. And of the rest while some are strange words, uncommon or unknown in Greek literature, others are cognate to words elsewhere used by St Paul (e.g. ἀνάλυσις, cp. Philippians 1:23; or σώφρων, cp. Romans 12:3), or are words which must have been familiar to any educated man of his time. Examples will be given, as they occur, in the notes on the text.

The character of this peculiar vocabulary will be better understood by studying it under the heads suggested by Lightfoot[17]. We have, for instance, a new set of terms to describe moral and religious states; βέβηλος (see on 1 Timothy 1:9), εὐσέβεια and σεμνότης (see on 1 Timothy 2:2), καλός which occurs with unusual frequency (see on 1 Timothy 1:8). Also a new set of terms relating to doctrine; διδασκαλία which is far more frequent in these letters than generally in St Paul (see on 1 Timothy 1:10), ἐκζήτησις, ζήτησις, μῦθος, λογομαχία, παραθήκη, and ὑγιής and its cognates as applied to doctrine (see on 1 Timothy 1:10). In considering such phenomena as these, we must not forget that the subject-matter of our letters is quite different from that of any other letter of St Paul. Now a difference in subject presupposes a certain change in vocabulary. In speaking of the qualifications of a deacon or a presbyter, or of the organisation and discipline of the early Christian communities, the writer is moving in a different ecclesiastical atmosphere from that of the days when he had to contend with opponents who counted the Jewish synagogue the only doorway of the Church. He has done with Judaism. He now recognises the existence of a distinctively Christian theology and the possibility of its development whether for good or for evil. And such a conception requires the use of words which did not naturally come in his way before. Words after all are only the expression of thoughts; as new thoughts arise in the mind, a new vocabulary is demanded[18].

We come now to consider the traces of liturgical formulae which the Pastorals present, of expressions, that is, which have become stereotyped through usage. Such are the five Faithful Sayings (πιστὸς ὁ λόγος, see on 1 Timothy 1:15), and the rhythmical confession of faith introduced by the words “Great is the mystery of Godliness” (1 Timothy 3:16). Such passages teach us that at that moment of the Church’s life when the letters were written, there had grown up a doctrinal and religious phraseology which would come naturally to the lips of a Christian teacher addressing a well-instructed Christian disciple and friend. By this St Paul would be influenced as much as another man and it is not extravagant to suppose that as time went on he would acquire phrases and words from the use of the society with which he associated which did not form part of his earlier style. The hypothesis which we have found necessary on other grounds, viz. that he spent the years immediately succeeding his release from captivity in wanderings both East and West, renders it in the highest degree probable that his later style would be modified by his more extended experience.

Stress has sometimes been laid on new ways of speaking of God, which appear in these letters. He is called e.g. σωτήρ (1 Timothy 1:1), μακάριος (1 Timothy 1:11), δυνάστης (1 Timothy 6:15). But it is believed that the notes in loc. will help to remove the difficulty in these instances; and the like may be said of the use of ἐπιφάνεια for the παρουσία of Christ (see on 1 Timothy 6:14 and cp. 2 Maccabees 14:15)[19].

The salutation with which 1 and 2 Tim. open, viz. χάρις, ἔλεος, εἰρήνη, is not in the form adopted in all the other epistles ascribed to Paul, which is simply χάρις καὶ εἰρήνη (see on Tim. 1 Timothy 1:1). Here, it has been urged, is an indication of a different hand. Such an argument is singularly unconvincing. For all through these investigations we are bound to consider not only the difficulties in the way of ascribing the Pastoral Epistles to St Paul, but the difficulties in the way of counter-hypothesis, viz. that they were forged in his name. Now it is all but certain that a forger would be careful to preserve so obvious a note of Pauline authorship as the salutation common to all his letters. He would not venture to change the familiar “Grace and peace.” The one man who would have no scruple in changing his ordinary mode of address would be St Paul himself. The reasons for the change must remain conjectural; but the change itself is rather in favour of the Pauline authorship than against it.

II. Not only are these traces of a new vocabulary important to notice, but we have also to take account of the absence from the Pastoral Epistles of a large number of familiar Pauline words and phrases. Some of these, indeed, could not be expected here. ἀκροβυστία does not occur, but then the controversy about circumcision had gone by; διαθήκη does not occur, but the idea does not naturally enter into the argument of the Pastorals as it enters into Epistles like Romans and Galatians which deal with the burning questions about the permanent authority of the Jewish constitution. ἄδικος, ἀκαθαρσία, δικαίωμα, κατεργάζεσθαι, μείζων, μικρός, μωρία, παράδοσις, πείθειν, σῶμα, χαρίζεσθαι, χρηστός, appear in Holtzmann’s list of Pauline words not found in the Pastorals, but in each case words cognate to them are found in the Pastorals. The other words in his list are hardly numerous enough to be significant, all things being considered; the most interesting being καυχᾶσθαι and ἀποκαλύπτειν with their cognates, which are very prominent in St Paul’s other letters and yet have no place in these.

Against such differences may be fairly set some undoubted resemblances to the earlier letters, to which attention is called in the notes. Holtzmann has endeavoured to minimise the significance of these by urging that the Pastorals agree better as to vocabulary with the Epistles of the Third Missionary Journey than with the Epistles of the First Captivity; but, not to speak of the fact that the letters are all too short to permit of such arguments being regarded as trustworthy, the resemblances with Philippians (which is not improbably the last written of the letters of the First Captivity and therefore the nearest in time to the Pastorals) are unmistakeable[20]; cp. ἀνάλυσις (2 Timothy 4:6) and ἀναλύειν (Philippians 1:23), σπένδεσθαι (2 Timothy 4:6; Philippians 2:17), σεμνός (1 Timothy 3:8, and in St Paul only at Philippians 4:8 outside the Pastorals), κέρδος (Titus 1:11; Philippians 1:21), προκοπή (1 Timothy 4:15; Philippians 1:12; Philippians 1:25).

III. We pass to differences of syntax and structure of sentences. These, if present, would afford far better grounds for declaring in favour of difference of authorship than do differences of vocabulary. And there are a considerable number of such differences. The absence of connecting particles such as ἄρα, διό, διότι (we have διʼ ἤν αἰτίαν three times, a form which does not occur in any of the other Pauline writings), ἔπειτα, ἔτι, and many others enumerated by Holtzmann, is curious, for St Paul is very fond of connecting sentences together by means of such. The sentences of the Pastorals are more rigidly constructed than in the earlier letters, and the style has less of their ease and unconventionality. The prepositions ἀντί, ἄχρι, ἔμπροσθεν, παρά with the accusative, and (a remarkable singularity) σύν are never once used in our epistles[21]. The definite article is used very sparingly. All this is very puzzling on any hypothesis.

Possibly the most plausible explanation that has yet been offered of these differences between the earlier and the later letters is that they are due to the employment after St Paul’s first captivity of a new amanuensis. That it was the Apostle’s habit to avail himself of such assistance we know (see Romans 16:22; 1 Corinthians 16:21; Galatians 6:11; Colossians 4:18; 2 Thessalonians 3:17); and we can readily imagine that whoever wrote the Pastoral Letters for him may have introduced some peculiarities of phrase and diction, such as would have been foreign to the style of Tertius (Romans 16:22) or any former secretary.

At the same time, we must not exaggerate these differences between the style of the Pastorals and that of the earlier letters. The Pauline fashion of repeating and playing on a word appears several times (1 Timothy 1:18; 1 Timothy 6:5-6; 2 Timothy 2:9; 2 Timothy 3:4; 2 Timothy 3:17). Sentences are strung together sometimes until grammar is lost, quite in the Apostle’s old manner, e.g. 1 Timothy 1:10; Titus 1:1-3 (cp. Ephesians 1:3; Ephesians 3:1; Colossians 1:3 ff.). It would not be easy, for instance, to find a sentence more Pauline in its involved parenthesis and in its rough vigour than the following from 2 Timothy 1:8-11, “Suffer hardship with the gospel according to the power of God: who saved us and called us with a holy calling, not according to our works, but according to his own purpose and grace, which was given us in Christ Jesus before times eternal, but hath now been manifested by the appearing of our Saviour Christ Jesus, who abolished death, and brought life and incorruption to light through the gospel, whereunto I was appointed a herald, and an apostle, and a teacher.” Again St Paul’s thoughts often seem to travel so fast that they outstrip his powers of expression; there is in his confessedly genuine writings a marked tendency to leave sentences unfinished, to the occurrence of the figure which grammarians call anacoluthon. This is hardly a peculiarity that would occur to anyone writing in his name to reproduce; still less is it likely that a forger (and, if the Pastorals be not by St Paul, their author was nothing else, however well-intentioned) would begin a letter with an anacoluthon. And yet so one of the letters opens. The first sentence after the salutation in 1 Tim. has no end; it is imperfect and ungrammatical. This is not a probable beginning to an epistle laboriously constructed by a literary artist simulating the manner of another. If the syntax and structural form of the letters be appealed to on the one side, they may also be appealed to on the other.

Such are some of the reasons which tend to diminish the force of the argument based on vocabulary and style. If there are traces of fresh experience in the language employed by the writer of these letters, that is what might have been expected; and it must not be forgotten that in many particulars the agreement with Pauline usage is remarkably close.

This topic of internal evidence may be examined from another point of view. If the letters were not written by St Paul, they must have been written by some one thoroughly imbued with his style and possessed of considerable insight into his ways of thinking. It is conceivable that the idea might have occurred to some enterprising person to compose letters in the name of the great Apostle with the laudable object of placing on an undisputed basis the edifice of Church organisation. But as we read the Second Epistle to Timothy we can hardly persuade ourselves that it was so produced. The many personal salutations and references to slight incidents at the end of the letter are quite too lifelike to have been introduced for the sake of artistic effect. Even supposing that the minute knowledge which is displayed of St Paul’s friends and associates does not point to anything more than intimate acquaintance on the part of the writer with the history of St Paul’s last days at Rome, are we to admit that touches like the request that Timothy would not forget to bring with him the cloak and books that had been left behind at Troas (2 Timothy 4:13) could have been due to a forger? Such a request is founded on no recorded incident, nor does it lead to any result. Or again, can the twice repeated “Do thy diligence to come shortly unto me” (2 Timothy 4:9; 2 Timothy 4:21) have any other explanation than that of the eager anxiety of the writer to see once more his best beloved son in the faith? Or to take one other instance which, curiously enough, has been appealed to by those who find indications of the spuriousness of our letters in their internal evidence. In the first letter to Timothy (1 Timothy 4:12) the advice is given, “Let no man despise thy youth”; and again in the second letter (2 Timothy 2:22), “Flee youthful lusts[22].” And all through both letters Timothy is addressed in language savouring somewhat of distrust and misgiving. All this, it has been said, implies that the writer conceives of Timothy as a very young man, young enough to be led away by passion, so young that he finds his legitimate authority difficult to enforce. And this is inconsistent not only with his implied position as head of an important Church, but also with the fact that he could not well have been less than 30 years old in the year 68, his association with St Paul having extended over 13 years. Here, it is urged, is an impossible use of language. The forger has but a confused notion of Timothy’s age, and thinks of him at one moment as he is represented in the Acts, at another as old enough to be entrusted with the supervision of the Ephesian Church. It makes us view all arguments based on internal evidence with some suspicion when we find that a passage which to another is a token of spuriousness seems to ourselves a manifest note of genuineness. For it displays but a small experience of life and little knowledge of human nature to be surprised that an old and masterful man writing to one who had been his pupil and associate for thirteen years should continue to address him as if he were a youth. Timothy was, as a matter of fact, young for the responsible post which he filled; at this early period there were of necessity appointments of this sort; and St Paul’s language might be justified from this point of view. And furthermore, the suspicion (underlying both letters) of Timothy’s possible lapses into folly, whether it were well founded or not, is exactly what we might conjecture as present to the mind of the older man (see on 2 Timothy 1:6). He had seen Timothy grow up as it were; and to him therefore Timothy will for ever be in a condition of pupilage, needing the most minute directions on points of detail, likely to make false steps as soon as he begins to stand alone, not free from the hotheadedness which perhaps might have been his failing ten years before. To find in these directions, in this undercurrent of thought, anything but the most natural and affectionate anxiety is to display a perverted ingenuity.

The note of truth which appears in passages similar to those which have just been cited is so conspicuous that many critics[23], who, for various reasons, find it impossible to advocate the genuineness of the Pastoral Epistles as a whole, have put forward the hypothesis that in these interesting relics of an early Christian period are embedded precious fragments of true letters of St Paul. The hypothesis is not inconceivable in itself; but it is not easy to work out satisfactorily in detail, and it has not a shred of external evidence in its favour. Certainly the presence of such passages as 2 Timothy 1:15-18; 2 Timothy 4:13; 2 Timothy 4:19-21, which fall in naturally with their context, makes it extremely difficult to doubt the genuineness of that epistle as a whole. And if 2 Tim. be from the hand of St Paul, it carries 1 Tim. and Tit. with it, to a very high degree of probability. It cannot be said that the attempts which have been made to dismember 1 Tim. are very convincing[24]; nor is there any general agreement among those who indulge in such critical exercises as to the passages that are to be counted genuine remains of St Paul.

The result of the foregoing discussion may be thus summarised. The internal character of the Pastoral Epistles, their vocabulary and their style, presents a very perplexing literary problem. The peculiarities of vocabulary have not yet received full explanation. But, on the whole, these peculiarities are not of so anomalous a character as to outweigh the strong external testimony (see Chap. I.) to the Pauline authorship of the letters, supported as it is by the significant personal details in which the letters abound. The solution of our difficulties perhaps lies in facts of which we have no knowledge. We have already suggested (p. xli) that the employment of a new secretary by St Paul during his second imprisonment at Rome might account for a good many of the linguistic peculiarities which these Epistles present. No doubt this is only an hypothesis; but it is an hypothesis which contradicts no known facts, and, inasmuch as it serves to coordinate the phenomena, it deserves to be taken into serious consideration.

CHAPTER IV

THE HERESIES CONTEMPLATED IN THE PASTORAL EPISTLES

No discussion of the characteristics of the Pastoral Epistles would be complete which omitted to take notice of the warnings against heretical teachers with which the letters abound. The growth of vain, or irrelevant and useless, doctrine seems to have been present to the mind of the writer as a pressing danger to the Church; and he recurs again and again to the more prominent features of the teaching which he deprecates, that he may remind Timothy and Titus how serious is their danger when brought into contact with it. The Pastoral Epistles are, however, not controversial treatises; they are semi-private letters written for the guidance of friends. And thus it is not easy to discover the exact nature of the heresies that were prevalent at Ephesus and at Crete. The allusions are casual; and our knowledge of the conditions of Christian thought in the later Apostolic and sub-Apostolic age is so imperfect, that it is not possible to arrive at conclusions more than probable on this and many kindred questions. In a former epistle of St Paul, the Epistle to the Colossians, we have a somewhat similar polemic directed against the innovating teachers at Colossae; and it is possible that we may find in the earlier document hints by which we may interpret the latter. And, on the other hand, the letters of Ignatius written half a century later contain warnings against the strange doctrines then spreading in the cities of Asia Minor, which may perhaps shew us what the fruit was like of the seed which we see growing in the Pastoral Epistles.

But we shall begin by interrogating our epistles themselves, and then we may compare their witness with the information gained from other sources.

We notice first the direct advice which St Paul gives to Timothy and Titus as to the manner of their own teaching. They are not to teach anything new, in view of the new developments in the Churches entrusted to their care; but they are to reiterate the doctrine that the Church has held from the beginning. “Abide thou in the things which thou hast learned and hast been assured of” (2 Timothy 3:14). “Hold the pattern of sound words” (2 Timothy 1:13). “Guard that which is committed unto thee” (1 Timothy 6:20). Positive statement of the main principles of the faith is suggested as the best safeguard against error. And such methods of meeting perversions of the truth seem to have been specially applicable to the circumstances of the Churches for whose benefit the Pastoral Epistles were written. For it will be observed that all through the epistles it is not so much the falsity as the irrelevance of the new teaching that is insisted on. The opponents of Timothy and Titus do not come before us, save perhaps in one particular to which we shall return, as openly denying any cardinal article of the Christian Creed. They are not represented, for instance, as are the heretics of the days of Ignatius, as denying the doctrine of the Incarnation. But the teaching with which they beguile the unwary is quite irrelevant. They are ἑτεροδιδάσκαλοι; their gospel is a ‘different Gospel’ Their teachings are ‘divers and strange’ like those deprecated in another epistle of the Apostolic age, the Epistle to the Hebrews (Hebrews 13:9). And so St Paul says in reference to them: “Foolish and ignorant questionings refuse” (2 Timothy 2:23). “Shun foolish questionings … for they are unprofitable and vain” (Titus 3:9). The heretical teachers themselves are described as men who “strive about words to no profit” (2 Timothy 2:14); and their vain talking and “profane babblings” are spoken of more than once (1 Timothy 6:20; 2 Timothy 2:16).

This irrelevance in speculation, however, is not merely foolish; it is positively mischievous. The history of religion presents many instances of the intimate connexion between vague and unmeaning theory and absurd or immoral practice. For the inevitable consequence of laying stress in religious matters on topics which have no proper significance in relation to life is that religion ceases to be a trustworthy guide to conduct. Mysticism encourages the ascetic habit in the best and purest souls whom it attracts, and so withdraws them from the discharge of common human duties. And when it has become the property of those whose passions are unruly, it furnishes a cloak for immorality and extravagance of every kind. In both directions St Paul saw the danger of the ἑτεροδιδασκαλία against which he warned Timothy and Titus; but the more immediate danger was that of undue asceticism. “The Spirit saith expressly,” he writes, “that in later times some shall fall away from the faith, giving heed” to those who “forbid to marry and command to abstain from meats, which God created to be received with thanksgiving by them that believe and know the truth” (1 Timothy 4:1-4). And again he declares that “in the last days grievous times will come”; for the result of this unreal religion will be the increase of teachers who “have the form of godliness, but have denied the power thereof” (2 Timothy 3:1 ff.). “Of these are they that creep into houses, and take captive silly women laden with sins, led away by divers lusts, ever learning, and never able to come to the knowledge of the truth.” Such grave irregularities are, as yet, no doubt, in the future; but nevertheless the Apostle is careful to warn Timothy about his own conduct in the presence of undue licence or undue asceticism. “Flee youthful lusts” (2 Timothy 2:22): “Keep thyself pure” (1 Timothy 5:22); that is essential. But on the other hand do not give any sanction, by your practice to asceticism which may be injurious to health: “Be no longer a drinker of water, but use a little wine for thy stomach’s sake, and thine often infirmities” (1 Timothy 5:23).

We have seen that the teaching against which the Pastorals give warning is irrelevant to religion and therefore likely to be mischievous in practice. But we must try to determine its character a little more closely. The heresy—for so we must call it—was essentially Jewish. So much is plainly implied and must be borne in mind. The men “whose mouth must be stopped” are “specially they of the circumcision” (Titus 1:10). The fables to which no heed is to be given are “Jewish fables” (Titus 1:14). The opponents against whom Timothy is to be on his guard “desire to be teachers of the law, though they understand neither what they say, nor whereof they confidently affirm” (1 Timothy 1:7). It is the “fightings about the law” that are pronounced in the Epistle to Titus to be “unprofitable and vain” (Titus 3:9). Thus, whatever the growth of the heresy may have been like, it had its roots in Judaism. We are not, of course, to confuse these apostles of novelty with the Judaizing opponents whom St Paul had to face in earlier years. There is nothing here of any insistence upon circumcision, or upon the perpetual obligations of the Mosaic law. That is now a thing of the past within the Christian Society. Christianity had won for itself a position independent of Judaism, though no doubt its independence would only be fully appreciated by its own adherents. To the eye of a stranger Christianity was still a Jewish sect. But it was not so counted by Christians themselves. Jewish thought would necessarily influence men brought up in the atmosphere of the synagogue and the temple, but the influence would hardly be consciously felt. And we find that the opposition which Timothy and Titus were to offer to the novel doctrines that were gaining popularity, was suggested not because the doctrines were Jewish, but because they were fabulous and unedifying. “I exhorted thee,” writes St Paul to Timothy, “to tarry at Ephesus, … that thou mightest charge certain men not to teach a different doctrine, neither to give heed to fables and endless genealogies, the which minister questionings rather than a dispensation of God which is in faith” (1 Timothy 1:1-3). So he bids Titus “shun foolish questionings and genealogies” (Titus 3:9).

What then are these “genealogies” which the Apostle finds so unfruitful? The answer that has been most commonly given to this question of late years has been found in the peculiar tenets of the Gnostics. It has been supposed that traces of a kind of Judaistic Gnosticism may be found in the Epistle to the Colossians, that it becomes more prominent in the Pastorals, and that we see it in full vigour in the Letters of Ignatius. And no opinion on the condition of parties in the early Church which has the authority of Bishop Lightfoot can be lightly treated, or discarded without the most careful examination. We shall thus have to scrutinise with attention the language of the Pastorals to determine whether it affords sufficient ground for our ascribing the term Gnostic to the frivolous teaching condemned by St Paul.

Of the beginnings of Gnosticism we know very little. We find it fully developed in various forms in the second century, as soon as the Church had become affected by Greek speculation; and there is no serious historical difficulty in the way of supposing it to have been current at Ephesus as early as the year 67. But of direct evidence we have little to produce. The term Gnostic is generally taken to include all those who boast a, superior knowledge of spiritual things to that possessed by their neighbours; and the Gnostics of whom history tells us constructed elaborate theories as to the precise relations between God and His universe, as to the origin of evil, as to the various ranks and orders of created beings—theories which repel everyone who now examines them, inasmuch as one feels that they are quite unverifiable where they are not demonstrably unscientific or absurd. It is not necessary to explain how natural was such a development in the religion of Jesus when brought into contact with Greek philosophy; we go on to point out that, however true it is that such teaching was popular fifty years later, there is no certain trace of it in the Pastoral Epistles.

To begin with, it has been acutely pointed out by Weiss that language is used in the Epistle to Titus of the strange teachers which is quite inconsistent with the claims made by the Gnostics with whom history has made us familiar: “They confess that they know God” says St Paul—θεὸν ὁμολογοῦσιν εἰδέναι (Titus 1:16). For, surely, ὁμολογοῦσιν would be a most inappropriate word to use of the claim to the exceptional and superlative knowledge of the Supreme put forward by Gnostic teachers; their claim was more than a ‘confession,’ it was a boast of exclusive privilege. And when we turn to the phrases in the Pastoral Epistles which are supposed distinctively to indicate Gnostic doctrine, we find that they afford but an insecure basis for any such opinion, and that in every case a more natural explanation is suggested by the Jewish roots and affinities of the teaching under consideration. “Shun genealogies and strifes and fightings about the law,” says St Paul (Titus 3:9), “for they are unprofitable.” “Do not give heed to myths and endless genealogies which minister questionings” (1 Timothy 1:4). Now the close association in the former passage of the γενεαλογίαι with μαχαὶ νομικαί, ‘fightings about the law,’ should of itself teach us that here is no thought of long strings of emanations of æons or angels, such as Irenæus speaks of in later days, but some speculation intimately allied to Judaism. And Dr Hort[25] seems to have pointed out the true explanation. ‘Myths and genealogies’ occur in similar close connexion in Polybius (IX. 2. 1); and the historian seems to refer to the legendary Greek mythologies, and the old world stories about the pedigree and birth of heroes. So too Philo includes under τὸ γενεαλογικόν all the primitive history in the Pentateuch. And we know that legends had been multiplied during the later periods of Hebrew history as to the patriarchs and the early heroes in a degree for which there is, perhaps, no parallel elsewhere. One branch of the Haggadah, or illustrative commentary on the Old Testament, was full of such legend; and traces of Jewish Haggadoth have been found by some in the canonical books themselves. In the curious production called the Book of Jubilees we have a conspicuous proof of the stress laid upon genealogies as the bases upon which legends might be reared[26]. Indeed the care with which family pedigrees were preserved is illustrated by the remarkable genealogies incorporated in two of the Gospels. There were, to be sure, special reasons why these should be counted of deep interest for Christians; but the fact that genealogies were regarded as appropriate subjects for curious and respectful enquiry may be established from many other sources. When the Pastoral Letters, then, tell us that genealogies and strifes about the law and foolish questionings formed part of the stock in trade of the new teachers, we are not led to think of any specially Greek lines of speculation, but of Hebrew legend and casuistry.

Once more, the “oppositions of the knowledge falsely so called” (1 Timothy 6:20) have been supposed to have reference to certain peculiar tenets of Gnosticism. And it is true that a Gnostic teacher, Marcion, nearly a century later published a book entitled ἀντιθέσεις, “Oppositions of the Old and New Testaments”; and equally true that the phrase ψευδώνυμος γνῶσις is used by the Fathers of the second and third centuries as having special applicability to the controversies in which they were themselves interested. But such coincidences are merely verbal. The fact that the orthodox of later times caught up a phrase of St Paul which might serve as a convenient missile to hurl at adversaries is a fact not so entirely without parallel in later days that it need cause us to delay long over its explanation. And in truth, the phrase would be quite inapplicable to Marcion, who (despite his general description as a Gnostic) did not claim the possession of γνῶσις in any marked degree. However, it is only here needful to point out that a quite natural explanation of the phrase ἀντιθέσεις τῆς ψευδωνύμου γνώσεως follows from the conception of the heretical teachers as casuistical doctors of the law, which has just been suggested. ‘Antitheses’—oppositions—might well describe “the endless contrasts of decisions, founded on endless distinctions[27],” with which the casuistry of the scribes was concerned. And allusions may be traced in the Gospels themselves to this claim of the scribes to superior γνῶσις; the lawyers, for instance, were reproached for having taken away the key of knowledge (τῆς γνώσεως, Luke 11:52).

These are the main features of the heretical doctrine that have been brought forward as suggesting affinities with Gnosticism; but we have found a more natural as well as a more exact correspondence in the speculations of Jewish doctors, and this agrees well with the general description of the heretical myths as Jewish.

It has been urged indeed by Lightfoot and others that the earlier forms of Gnostic error were of Jewish origin; and that all Gnostics were accustomed to treat the Old Testament as a field for mystical speculation. They also took much the same view of the impurity of matter as is hinted at in the Pastorals. And there is no reason for denying that Gnostic doctrine, in the large sense, may have had its roots in teaching such as that described in the Pastorals. It may very possibly have been præ-Christian. But of Gnosticism, properly so called, the Gnosticism of the second century, which was closely allied with Docetic views as to the Person of Christ, there is no distinctive trace; and thus to use the term ‘Gnostic’ in reference to the heretical teachers of Ephesus and Crete is somewhat misleading, as it imports into our documents the ideas of a later age. There is nothing whatever specifically Gnostic; there is much that is best explained as a Jewish development. And although this is not the place to enter on an enquiry as to the heresies treated of in the Epistle to the Colossians, it is probable that the same may be said of them. The φιλοσοφία and vain deceit of which St Paul speaks (Colossians 2:8) is really Jewish speculation which has taken to itself a Greek name; the angelology of which the Colossian Epistle tells is Hebrew rather than Greek; the injunction “let no man judge you in meat and drink” (Colossians 2:16) is of Jewish reference. Here and also in the Pastorals we are dealing with a heretical form of Christianity which arose from contact with Hebrew thought; and when we call it Gnostic we are using a word that has already—whether rightly or wrongly—been appropriated to a different period and has different associations.

There remain to be considered some minor peculiarities of the heretical teachers, which may enable us to fix with greater precision their place in Jewish thought. We are, indeed, not now in Palestine, but in South-west Asia Minor; and it would be rash to assume that the divisions of the Jewish schools which are found in the neighbourhood of Jerusalem are also to be found among the Jews of the Dispersion; but Jews are and always have been so conservative in their habits of thought that such an assumption—though we need not make it—would be at least plausible.

i. The new doctrine seems to have been not only esoteric in character, but exclusive in tendency. All religion which emphasises unduly subtle distinctions and dogmas only to be apprehended by a learned and cultivated minority tends to spiritual pride and contempt of less favoured individuals. And it is hardly too much to see in the emphatic and prominent directions given by St Paul to Timothy as to the Catholic range of Christian prayer a reference to this growing tendency to spiritual exclusiveness. “I exhort you to make supplications and prayers … for all men.… This is good and acceptable in the sight of God our Saviour, who willeth that all men should be saved and come to the knowledge of the truth. For there is one God, one mediator also between God and men, himself man, Christ Jesus” (1 Timothy 2:4-5). In earlier epistles (Romans 1:16; Romans 5:18; Romans 10:12; 2 Corinthians 5:15, &c.) St Paul had emphasised the universality of salvation, but in an entirely different context. He formerly had to do with those who were fain to exaggerate the spiritual privilege of the Jew, who claimed for the children of Abraham a monopoly of God’s grace. He now has to do with those who are in danger of divorcing the religious from the secular life, and counting the Divine promises as exclusively meant for a few favoured persons.

ii. The Apostle’s forecast of trouble conveys a significant warning: “Some shall fall away from the faith, giving heed to seducing spirits and doctrines of devils” (1 Timothy 4:1). “Evil men and impostors (γόητες) shall wax worse and worse, deceiving and being deceived” (2 Timothy 3:13). We are not to confuse the predictions of future error with descriptions of that which was actually a present danger; but nevertheless the germ of the future apostasy lay in the existing disorders. And so it is worth noting that the adherents of the new teaching are described by a name which literally means ‘wizards’ (γόητες), those who practise mysterious or magical rites. This harmonises well with what we read in the Acts (Acts 19:19) and elsewhere of the practice of magical arts at Ephesus. Such superstition was no new thing there.

iii. And, lastly, we are given one specific instance of an error of which two at least of the heretical teachers were guilty. “Shun profane babblings,” says the Apostle in his last letter, “for they will proceed further in ungodliness, and their word will eat as doth a gangrene: of whom is Hymenæus and Philetus: men who concerning the truth have erred, saying that the resurrection is past already” (2 Timothy 2:16). Weiss, who is perhaps the most judicious of the commentators on the Pastoral Letters, here warns us that we must not take the perversions of individuals as direct evidence for the general character of the erroneous teaching. And the warning is salutary; but still it can hardly be doubted that the errors into which Hymenæus and Philetus fell were the outcome of the general principles on which they based their speculations, and that therefore this denial of a resurrection may be counted, if not a necessary, yet a natural accompaniment of the heretical teaching which Timothy had to oppose.

We have then arrived at this point. The heretical teachers at Ephesus and Crete were marked by the following characteristics: [1] They laid much store by irrelevant and unprofitable speculation about the Mosaic law and the Hebrew history. [2] They held views as to the impurity of matter which had already led them to set too high a value on the ascetic life, and which would, in the future, lead to immorality of conduct. [3] The future developments of their tenets would be associated with magic and diabolical arts. [4] They were exclusive in their attitude to their fellow men, and had not fully realised the Universality of the Gospel as revealed in the Fact of the Incarnation. [5] Some of them denied the doctrine of the Resurrection, interpreting it in a spiritual sense of the new life of believers. To sum up, they were professing Christians, but they display Jewish affinities rather than Greek.

Is there any sect of Judaism in which the germ of similar peculiarities may be found? “Speaking of the heresy of the later Epistles,” said Bishop Lightfoot[28], “with reference to its position in the Gnostic system, we may call it Judaic Gnosticism. Speaking of it with reference to its position as a phase of Jewish thought, we may call it Essene Judaism.” We have seen that the first description here given of the heresy prevalent at Ephesus is open to misconception; we pass on to enumerate the facts which seem to shew that the second suggestion is far more likely to be instructive.

All the peculiarities which have been collected of the heretical teaching contemplated in the Pastorals, save one, are found among the tenets of the Essene brotherhood as described by Josephus and Philo. The Essenes were ascetic to an extraordinary degree[29]; they conceived of themselves as a kind of spiritual aristocracy; they are said to have possessed an apocryphal literature, and to have practised occult science; and they spoke of the immortality of the soul rather than of the Resurrection of the Body, here standing in sharp contrast to the more conspicuous sect of the Pharisees. The one point for which direct evidence cannot be adduced is that we do not know that the Essenes devoted any special attention to the Haggadoth or legendary literature of Judaism, though the hint that they possessed secret books is significant. But in any case this feature of Jewish belief, though no doubt more prominent among the learned doctors of the law, would more or less affect all Jewish sects, and there would be nothing in it foreign to the habits of thought of the Essene brotherhood.

We conclude therefore that the heresiarchs at Ephesus and Crete were Christians who were affected by Essene tendencies of thought and practice[30]. This conclusion has been derived from the internal evidence of the Pastoral Epistles, and it falls in with the date which we have assigned to them on other grounds. Were they of a later period we should expect to find the heretical tendencies afterwards called Gnostic much more strongly marked, and the heresies themselves more exactly defined.

CHAPTER V

BISHOPS AND PRESBYTERS IN THE PRIMITIVE CHURCH

An investigation of the date of the Pastoral Epistles cannot leave out of account the nature of the ecclesiastical organisation which they seem to contemplate. We must ask ourselves if the stage which the development of the Church’s life has reached in them is compatible with their origin in the lifetime of St Paul. And thus we are constrained to attempt here a brief summary of the existing evidence as to the growth of the several orders of the Christian Ministry during the first century of the Church’s life. Few questions have been more warmly debated than this, and controversy has run high as to the precise functions of Christian ἐπίσκοποι and πρεσβύτεροι in the Apostolic age. By some the terms are regarded as almost synonyms, and as used in the New Testament to designate the same persons and to describe the same duties; by others it is held that, while the two terms indicate different functions, yet these functions were discharged by the same individuals[31]; by others, again, it has been argued that from the beginning the ἐπίσκοπος has been distinct from the πρεσβύτερος as regards his duties and his gifts. The decision at which we arrive on these disputed points will necessarily modify and colour our interpretation of several important passages of the Pastoral Epistles, and is inextricably involved in any discussion of their date.

Before beginning the investigation, it may be well to remind ourselves of one or two distinctions that may keep us from confusing the issues. And first, we must not assume without proof that the significance of the Episcopate in the continuous life of the Church is bound up with its monarchical or diocesan character. Such an assumption would be entirely without foundation. For centuries (for example) in the Celtic Church there was a bishop attached to each monastery in subordination to the abbot, possessed of no special temporal dignity or administrative authority, but distinguished from the presbyters among whom he lived solely by virtue of his consecration to the Episcopal office, and by the powers which that consecration was believed to impart. It has never been counted part of the essentia of a Christian bishop, that he should exercise any absolute supremacy over the presbyters among whom he is resident. The function of rule is a function which has been accorded to him by the almost universal consent of Christendom, but that his rule should be of a monarchical character or even that he should have a dominating influence in the counsels of the presbyterate is something that would not be easy to establish as an ordinance of the primitive Christian Church. That such functions have been granted to the Episcopate is a matter of history; that it is highly beneficial that they should be exercised—that disobedience to them as an infringement of established order and wholesome discipline is in the highest degree reprehensible—all this may be true. But it does not settle the question as to whether or not these functions belonged to the Episcopate in its earliest days, any more than it nullifies the fact that they were not exercised to any large extent by the bishops of at least one ancient Church.

Secondly, it is to be borne in mind that there is nothing inherently repugnant to the idea of the Christian episcopate in the presence of several bishops at one time in a Christian community. The diocesan idea is one of early growth, it is true; and it is not hard to see its obvious and many advantages. But again it is not part of the essentia of the Episcopate. The Episcopal χάρισμα might be conferred upon several men who happened to be living in one city if the conditions of life in the early Church rendered it desirable that more than one bishop should be available to perform the special duties attaching to the Episcopal office.

And, once more, there is little reason for the assumption often confidently made that the development of the episcopal dignity must have proceeded exactly at the same rate and by the same route in the many widely separated Churches of primitive Christendom. It is entirely a question of evidence. If the evidence teach us that a monarchical Episcopate was developed more slowly in the West than in the East, or that the relations of the bishop or bishops to the presbyters were not always quite the same in all centres of Christian life in the first century, we must be prepared to admit and to interpret it.

Our first enquiry must be, Were there persons called ἐπίσκοποι in the Church of the first century who exercised different functions from the πρεσβύτεροι? And, secondly, if we are thus to differentiate the ἐπίσκοπος from the πρεσβύτερος, on what facts are we to found our distinction? What was the original difference in function?

Primâ facie it would appear that there was some important distinction between them, not only because of the different etymology of the terms, but because the distinction became so soon rooted in the Christian consciousness. When we find that so well instructed a writer as Irenaeus, writing in the last quarter of the second century, not only counts the threefold order of bishop, priest, and deacon as the sole rule for the Church, but seems unconscious that any other rule had ever existed in fact or was possible in theory, we are at once impressed with the antiquity of the offices which he thus regards.

It is well to work backwards in this enquiry, and to start where the evidence is full and indisputable. We begin, then, with Ignatius, whose martyrdom took place cir. 115 A.D. The language of his epistles is very remarkable.

“Submit yourselves to the bishop and the presbytery” is the constant burden of his exhortations to the Churches of Asia Minor (Ephesians 2, Magn. 2, Trall. 2, 13, Smyrn. 8). “As the Lord did nothing without the Father, so neither do ye anything without the bishop and the presbyters” (Magn. 7). “Let all men respect the deacons as Jesus Christ, even as they should respect the bishop as being a type of the Father and the presbyters as the council of God and as the college of Apostles. Apart from these there is not even the name of a Church” (Trall. 3). “There is one altar, as there is one bishop, together with the presbytery and the deacons my fellow-servants” (Philippians 4). It has been pointed out by more than one critic, and the remark seems well founded, that the emphasis laid by Ignatius upon this submission to the ministry in its threefold order is an indication that such submission was not universally practised as a Christian duty when he wrote. If there were no symptoms of insubordination at Ephesus, at Tralles, or at Philadelphia it would not have been natural for him to have dwelt in his letter of farewell on such a point at such length. But although we may not infer from his correspondence that the threefold ministry was as firmly established in the Churches of Asia Minor in his day as it was everywhere in the days of Irenaeus, we must infer that it was recognised there as the existing, though perhaps not the necessarily existing, system of Church rule.

It is remarkable that in Ignatius’ letter to the Church of Rome allusion to the Episcopate is not at all so prominent; unlike the other letters it contains no directions to be obedient to the bishop and the presbytery. It recognises the episcopal office solely by the words “God hath vouchsafed that the bishop from Syria should be found in the West, having summoned him from the East” (Romans 2) and “Remember in your prayers the Church which is in Syria, which hath God for its shepherd in my stead. Jesus Christ alone shall be its bishop—He and your love” (Romans 9). It thus appears that the evidence which Ignatius gives as to the Episcopate in the West and its relation to the presbyterate is not of the same formal and definite character as that which he supplies for the East. It is true at the same time that he speaks elsewhere (Ephesians 3) of bishops as being settled in the farthest parts of the earth.

Next it is to be observed that, from the allusions made by Ignatius to the Christian ministry in the churches of Asia Minor, it seems that the presbyters constitute a sort of college or council, and are not merely individual ministers working under the sole and direct control of the bishop. Their authority is recognised as well as his. They are indeed to submit to him in reverence, as he tells the Magnesians (§ 3), who seem to have had a young bishop; but it is plain that they have a collective authority resident in their own body, in addition to whatever personal authority they may have had from their ministerial office. “Do all things in concord, the bishop presiding after the likeness of God and the presbyters after the likeness of the council of the Apostles” (§ 6). “Do nothing without the bishop; but be obedient also to the presbytery,” he says to the Trallians (§ 2). And the particulars of the bishop’s duty as distinct from the duty of the presbyterate, seem to come out most clearly in his letter to Polycarp. “Have a care for union” (§ 1). “Be not dismayed by those that teach strange doctrine, but stand firm” (§ 3). “Neglect not the widows” (§ 4). These three characteristics we shall see in the sequel to be especially significant.

The next witnesses that are to be cited are both of Rome, viz. Hermas and Clement.

Hermas speaks of deacons (Sim. 9. xxvi.) who “exercised their office ill,” as persons who “plundered the livelihood of widows and orphans, and made gain for themselves from the ministrations which they had received to perform.” Their function was evidently concerned with the temporal relief of the poor, and they had to do with Church money. The bishops he goes on to speak of in direct connexion with the deacons, and describes them as “hospitable persons who gladly received into their houses at all times the servants of God … without ceasing they sheltered the needy and the widows in their ministration” (Sim. 9. xxvii.). It is noteworthy that this relief of widows, perhaps the administration as opposed to the distribution of alms, has already appeared in Ignatius as one of the prominent parts of the duty of the ἐπίσκοπος. In addition to these, Hermas knows of a distinct class of persons entrusted with duties on behalf of the Church, of a very serious character. He speaks in one place (Vis. 3. v.) of “Apostles and bishops and teachers and deacons who … exercised their office of bishop and teacher and deacon in purity … some of them already fallen on sleep and others still living.” Leaving on one side the Apostles, who only continued for one generation, we have in addition to bishops and deacons, teachers. And we hear of them again (Vis. 3. ix.): “I say unto you that are rulers of the Church, and that occupy the chief seats (τοῖς προηγουμένοις τῆς ἐκκλησίας καὶ τοῖς πρωτοκαθεδρίταις), … be not ye like the sorcerers … How is it that ye wish to instruct the elect of God while ye yourselves have no instruction?” The persons who instruct are then, for Hermas, in a position of rule. Who are they? Hear him again. The little book that is written by Hermas in Vis. 2. iv. is to be read to the people of the city of Rome by himself and by “the presbyters who preside over the Church” (τῶν πρεσβυτέρων τῶν προϊσταμένων τῆς ἐκκλησίας). One copy of the little book is to be sent to Clement (the bishop of Rome at this time), and it is notable that then come the words, “He is to send it to the foreign cities, for this is his duty.” The special function of the bishop in this matter is that of communication with other Churches (as above we have seen it to be the entertainment of strangers); the special function of the presbyters is to teach, and they have also (as in Ignatius) certain ruling powers, they preside over the Church. This is the sum of the evidence of Hermas.

It is not too much to say that neither the language of Ignatius nor of Hermas would lead us to infer that the offices of the ἐκίσκοπος and the πρεσβύτερος were identical. So far they seem clearly enough defined, though the evidence is too scanty to enable us to learn in what relation the bishop stood as regards ruling power to the council of the presbyterate, or whether he always stood in the same relation.

We now come to the letter of Clement of Rome[32], the evidence of which as to the position of the ἐπίσκοπος as compared with that of the πρεσβύτερος happens to be peculiarly hard to interpret. The first passage to be cited is from § 42.

“The Apostles received the Gospel for us from the Lord Jesus Christ; Jesus Christ was sent forth from God. So then Christ is from God, and the Apostles from Christ. Both therefore came of the will of God in the appointed order.… Preaching everywhere in country and town, they appointed their first-fruits, when they had proved them by the Spirit, to be bishops and deacons unto them that should believe. And this they did in no new fashion; for indeed it had been written concerning bishops and deacons from very ancient times; for thus saith the Scripture in a certain place, I will appoint their bishops in righteousness and their deacons in faith” (Isaiah 60:17). This passage shews at the least that Clement (and his correspondents, for he does not argue the point as if it were one that could be disputed) held that the institution of bishops and deacons in the Christian Church was of Apostolic origin. He then proceeds (§ 44): “And our Apostles knew … that there would be strife over the name of the bishop’s office. For this cause, therefore … they appointed the aforesaid persons [sc. bishops and deacons], and afterwards they gave a further injunction, that if these should fall asleep, other approved men should succeed to their service. These therefore who were appointed by them or afterward by other men of repute, with the consent of the whole Church,” he goes on, in reference to the schism which was the occasion of his letter, “these men we consider to have been unjustly thrust out from their service (λειτουργία). For it will be no light sin in us, if we thrust out of the bishop’s office those who have offered the gifts unblameably and holily.” So far Clement’s witness is clear enough. He objects to the irregular removal from the bishop’s office at Corinth of some regularly-appointed men. And two things seem to be fairly inferred from his language:—[1] that there were several bishops in the Corinthian Church at the time, i.e. that the monarchical episcopate was not yet established there; and [2] that a special function of the bishop was “to offer the gifts” (προσφέρειν τὰ δῶρα). That is, in all probability, the function of the persons here called ἐπίσκοποι was to offer the alms and other gifts (including the elements) at the Eucharistic celebration. Their service is a λειτουργία; this function is performed by them in the name of the whole Church. The next sentence contains the crux of the passage. “Happy are those presbyters who have gone before, seeing that their departure was fruitful and ripe; for they have no fear lest anyone should remove them from their appointed place. For we see that ye have displaced certain persons, though they were living honourably, from the service (λειτουργίας) which they had respected blamelessly.” Are we to say, on the strength of this passage, that the terms πρεσβύτεροι and ἐπίσκοποι are used interchangeably by Clement?

That is the inference adopted by Lightfoot and many other writers. But it does not seem to be by any means certain that this is involved in Clement’s words. Before we examine them more closely we shall turn back to § 40 of the Epistle. Clement is there illustrating the importance of Church order by an appeal to the O.T. dispensation; and he uses language which suggests that he had a threefold ministry in his mind. “Unto the high priest,” he says, “his proper services (λειτουργίαι) have been given, and to the priests their proper place (τόπος) is assigned, and upon the Levites their proper ministrations (διακονίαι) are laid. The layman (ὁ λαϊκὸς ἄνθρωπος) is bound by the layman’s ordinances.” We may not press this passage so as to urge that it indicates a single bishop, as there was only a single high-priest under the Hebrew religion; but it certainly seems that the application of the term λειτουργία to the first-mentioned Church officer, and of the term διακονία to the third, fixes the sense of the analogy, and entitles us to see here Clement’s recognition of a distinction between ἐπίσκοποι and πρεσβύτεροι. The function of the one is described as a λειτουργία; the office of the other as a τόπος.

What duties came within the presbyteral τόπος? That for Clement, as for Hermas, the duty of rule belongs to the presbyters seems plain from §§ 54, 57. They constitute the body to which the rebels are exhorted to submit, and with which they should be at peace. And forming, as they do, the supreme authority in matters of discipline we naturally look among them for the ‘men of repute’ by whom ‘with the consent of the whole Church’ lawful bishops are appointed (§ 44). To make these appointments is, in fact, an important part of their duty. It is thus plain why the schism which occasioned Clement’s letter is described as a “sedition against the presbyters” (§ 47). Certain ἐπίσκοποι had been thrust out from their functions at the instigation of two or three agitators (§§ 1, 47). But this was an invasion of the presbyteral prerogative. The right of deposition cannot belong to a less authoritative body than that which has the right of appointment. And that such irregular proceedings should have been acquiesced in by any considerable number of the faithful would naturally be most grievous to the presbyters whose place (τόπος) had been usurped.

In the light of these considerations let us read again the concluding words of § 44. “Happy are those presbyters who have gone before … for they have no fear lest anyone should remove them from their appointed place (τόπος). For we see that ye (ὑμεῖς, with special emphasis) have displaced certain persons from their service (λειτουργία).” In other words, the deposition of ἐπίσκοποι from their λειτουργία by unscrupulous agitation, would be a grievous attack upon the authority of the πρεσβύτεροι, within whose τόπος such deposition would properly fall. The language is carefully chosen; the τόπος of the presbyter is distinct from the λειτουργία of the bishop, and yet it is upon the confusion of these words that the identification of πρεσβυτέροι and ἐπίσκοποι depends.

If this interpretation of Clement’s language be accurate, it shews us a plurality of ἐπίσκοποι at Corinth, appointed by the πρεσβύτεροι—still indeed to be counted πρεσβύτεροι from one point of view, but exercising special functions on behalf of the Christian congregation at large. And this institution of ἐπίσκοποι Clement traces to the act of the Apostles themselves, in providing for the regular succession of ministers in the Church.

The testimony of Hermas and Clement is, as we have seen, primarily testimony as to the organisation of the Church at Rome, although Clement gives important incidental information as to the Christian community at Corinth. The only other documents which could tell us anything about the primitive rulers of the Church at the seat of Empire are 1 Peter and the Epistle to the Hebrews, both of which seem to have been written from Italy; and the evidence they afford as to the primitive ἐπίσκοποι is very scanty. The author of 1 Peter recognises the existence of such a title, but he does not apply it directly to the heads of the Christian society. The great Head of the Church is spoken of as a “bishop of souls” (1 Peter 2:25), but the exhortation in the letter is addressed to the presbyters of certain Asiatic Churches[33].

We pass now to the Didache or ‘Teaching of the Twelve Apostles,’ probably current in Palestine some time in the early decades of the second century. We are now on Eastern, not Western soil. The first thing that strikes us on reading this little book is the great prominence of the prophets and apostles in the Christian communities. The distinction between the itinerant and the local ministry has now gained pretty general acceptance[34]. Christianity was first spread (as it often is at the present day in heathen countries) by itinerant preachers going from place to place, local Church officials being only appointed when there was a congregation for them to minister to. The apostles of the Didache are not, of course, the original Twelve; they are simply missionaries, as the word apostles properly signifies. And the distinction between them and the prophets is not very clearly marked. But the significant passage in the Didache for our present purpose is § 15: “Appoint for yourselves therefore bishops and deacons worthy of the Lord, men who are meek, and not lovers of money, and also true and approved; for unto you they also perform the service (λειτουργοῦσι τὴν λειτουργίαν) of the prophets and teachers.” Here we have a hint of the gradual assumption of the prophetical office by the permanent officials of the Church. Spiritual functions begin now to be provided for by a local ministry, as ordinary gifts begin to supersede extraordinary ones, though the period of transition may have been long in some places: indeed the prominence of Montanism at one time shews the unwillingness to admit that the prophetical office had become obsolete. And, again, as in the other documents we have examined, the bishop is the officer of worship, with duties in connexion with the Eucharistic office (§§ 12, 15). We notice here two other points. [1] The bishops are mentioned in the plural, though when the Didache recognises the possibility of a prophet settling down in one place for his life, it furnishes a valuable clue as to the way in which a monarchical episcopate could readily arise even in the very earliest times. [2] There is no mention of presbyters so called, nor indeed is there any hint of any permanent Church officials save ἐπίσκοποι and διάκονοι. But we must not build up an argument on negative evidence. The Didache does not tell us of presbyters; it does tell us of bishops. That is all we have a right to say.

The Didache is far removed in time from the Epistle to the Philippians; and yet a very similar phenomenon there presents itself. The salutation at the beginning is “to the saints at Philippi, with the bishops and deacons.” Neither in this Epistle nor in any of St Paul’s earlier Epistles are presbyters mentioned by name; and yet it would be impossible to deny their existence. Indeed, when we remember that the bishop’s office seems to have included the duty of representing the Church, as well in formal communications with other Churches as in the acts of Eucharistic worship, we find no difficulty in understanding why the bishops should be specially mentioned in St Paul’s salutation. The mention of deacons follows as a corollary. Wherever deacons are mentioned in the sub-apostolic literature (with one exception[35]) they are mentioned in close connexion with and in subordination to the bishops[36]. They are Church officials acting under the ἐπίσκοποι, who supervise or oversee their labours. This at least is part of the significance of the term ἐπίσκοπος.

The evidence so far would give, as it seems, no good ground for identifying the ἐπίσκοπος with the πρεσβύτερος; the terms are of distinct meaning and are kept fairly distinct in usage, the bishop being more of an official, the presbyter more of a pastor in our modern sense—both apparently having certain judicial functions. But whether they were applied to distinct individuals in the earliest Christian age is a more difficult question.

Let us then examine the witness of the Acts. That book repeatedly recognises the existence of presbyters associated with the Apostles at Jerusalem. They are mentioned many times, the most important passages being perhaps Acts 11:30 (which takes it for granted that they were an existing body in the Church of Jerusalem at that early stage) and the account of the Apostolic Council of Jerusalem (see Acts 15:2; Acts 15:4; Acts 15:6; Acts 15:22; Acts 16:4). They are present at the reception of St Paul by St James (Acts 21:18); it is to them that the alms for the poor brethren in Judæa are sent by the hands of Barnabas and Saul (Acts 11:30). Their prominence at Jerusalem is easy to understand. The name ‘presbyter’ was taken over, it is hardly to be doubted, from Judaism. Jewish presbyters appear in the Acts (Acts 23:14; Acts 24:1) and in the Gospels frequently, and we are familiar with the title in the O.T. They seem in N.T. times to have been the officers—not of the synagogue, but of the συνέδριον; the ‘seat of the elders’; and their functions were in part disciplinary[37]. Such duties would be especially important in the earliest days of Christianity at Jerusalem; before the Catholic faith had been finally dissociated from Judaism it was natural that the old title for Church officials should remain, and that the duties connected with the term ‘presbyter’ should be conspicuous. And we find that the organisation of the presbyterate seemed so important even in these first years that St Paul and Barnabas appointed presbyters in every Church on the first great missionary journey to Asia Minor (Acts 14:23). The organisation was afterwards extended to Ephesus, where we meet with presbyters holding a position of prominence, apparently in a sense the representatives of the Christian community, in ch. 20.

So far the Acts. And so, too, in the Epistle of St James; the only servants of the Church that are mentioned are the presbyters, who are spoken of in connexion with a special spiritual function, in the passage which speaks of the anointing of the sick (James 5:14). It is a little surprising to find no mention whatever of presbyters in St Paul’s Epistles until we come to the last group of all, the pastoral letters written to Timothy and Titus. But though the name is absent, the thing is present. They are the προϊστάμενοι, those who have the rule. “We beseech you,” he says to the Thessalonians, “to know them that labour among you, and are over you in the Lord” (1 Thessalonians 5:12). This is an instructive passage, for it suggests that the duties of προϊστάμενοι were largely pastoral, or concerned with the cure of souls. So at least the context would suggest. And in fact a comparison of the lists of χαρίσματα and of the servants of the Church in Rom., 1 Cor., and Eph. will leave no doubt on our minds that the προϊστάμενοι of Romans 12:8 and the κυβερνήσεις of 1 Corinthians 12:28 are to be identified with the ποιμένες of Ephesians 4:11.

But what of the ἐπίσκοπος in the Acts? And have we any hint as to the origin of the term?

It seems probable, on the whole, that the title of this office was taken over from the organisation of the contemporary Greek societies[38]. It can hardly be accident that we find no mention in the N.T. documents (or indeed in any early writings) of ἐπίσκοποι at Jerusalem, while they appear at Ephesus, at Philippi, at Crete, where Greek influences were dominant. At the same time we must not leave out of sight the fact that the words ἐπίσκοπος, ἐπισκοπεῖν are common in the LXX. It is quite intelligible from this point of view how they might have gained an early place in Christian speech. Indeed in Acts 1:20, when the Apostleship vacant through Judas’s death was under discussion, one of the passages in the O.T. which was appealed to was τὴν ἐπισκοπὴν αὐτοῦ λαβέτω ἕτερος. But although this LXX. usage must have familiarised the term itself to those who were entrusted with the organisation of the Church, that the usefulness and the duties of the office were partly—at least—suggested by the practice of the Greek societies and guilds with which they came in contact is a plausible hypothesis.

What, then, it will be said, was the position of St James at the Apostolic Council? Was he not the ἐπίσκοπος? He was president. He spoke in the name of the assembly and gave his sentence with authority (Acts 15:13; Acts 15:19). Are not these the functions of the bishop, and may he not therefore be counted the first bishop of Jerusalem? We should probably be nearest the truth if we said that he certainly was in a position strikingly like that of the monarchical ἐπίσκοπος of a later date, and that he distinctly indicates the beginnings of that dignity at Jerusalem; but it would be an anachronism to call him an ἐπίσκοπος. He is not so called by St Luke. He exercises his important functions as an Apostle, or at least as “the Lord’s brother”; and it does not seem that any other title of dignity would have been deemed natural. It is noteworthy that the later bishops of Jerusalem counted themselves as his successors; but we must not import the term ἐπίσκοπος into the narrative at this point. We are not yet told of an ἐπίσκοπος or of ἐπίσκοποι at Jerusalem, though the presbyters are many times mentioned.

The most puzzling passage in the Acts which relates to the connexion between the presbyters and the bishops may be now considered. When St Paul was addressing the presbyters of the Church at Ephesus (Acts 20:28) he said, “Take heed to yourselves and to all the flock, in the which the Holy Ghost hath made you bishops.” This is one of the passages on which reliance is mainly placed to establish the interchangeability in the N.T. of the terms we are considering. And primâ facie it points that way. Speaking (apparently) to presbyters, St Paul calls them bishops. If on this ground, however, we are to identify the offices, as well as the persons entrusted with the offices at Ephesus, we shall have great difficulty in explaining the speedy divergence of meaning between the terms, and indeed the use of two terms at all.

But the inference is surely a somewhat precarious one. No one imagines that the speeches in the Acts are recorded in their integrity, with all the accuracy of a modern shorthand report. And if we suppose (as Irenaeus did[39]) that among the Ephesian presbyters present some were bishops, there is no difficulty in St Paul’s language. An unrecorded gesture on the speaker’s part may have made his meaning clear to his hearers. Is there any improbability in the hypothesis that the speaker turned and addressed (Acts 20:28) emphatically those of the presbyters who held the episcopal office? Indeed the speech (Acts 20:18-35) naturally falls into two divisions. [1] From Acts 20:18 to Acts 20:27 the Apostle addresses the presbyters: “You know (ὑμεῖς ἐπίστασθε) how faithfully I preached in public and private: you were witnesses of it.” [2] But from Acts 20:28 onward the topics are different. “Take heed to yourselves (cp. 1 Timothy 4:16): beware of heresy, remembering how I admonished you individually in reference to this: you yourselves know (αὐτοὶ γινώσκετε)”—as if the persons addressed had special means of knowing this—“that I did not accept maintenance from the Church.” Now to guard the faith against the encroachments of heresy, and to administer the Church’s alms, were duties specially appropriate to the ἐπίσκοποι, as we have seen above. The whole passage certainly establishes—and the fact is important—the presence of several bishops at Ephesus, as at Philippi; but that all the presbyters who were there were necessarily ἐπίσκοποι is quite a different proposition, very unlikely in itself, not demanded by the context, and not supported by the history of the Church in the next generation.

We proceed to examine the testimony of the Pastoral Epistles. The qualifications and functions of a bishop in these letters (leaving out of account the moral qualifications, which were of course paramount) may be placed under these heads: (a) He is to be above suspicion in matters of money (1 Timothy 3:3; Titus 1:7). This recalls to us what we read in the Didache, and elsewhere. The bishop has at least some financial functions; probably he was the administrator of the Church funds, the deacons being subordinate dispensers (1 Timothy 3:8). But this is not the bishop’s most important function. (b) His control goes further; it extends to the preservation of the apostolic tradition. He is the guardian of discipline, the true ἐπιμελητής (1 Timothy 3:5); “holding by the faithful word which is according to the doctrine, that he may be able both to exhort in the wholesome doctrine and to convict the gainsayers” (Titus 1:9). (c) He must be of good repute, because he is the persona ecclesiae; he represents the Church to those without (1 Timothy 3:2; 1 Timothy 3:7; Titus 1:7). All this is very like the later idea of the ἐπίσκοπος, and unlike the later idea of the πρεσβύτερος, save in one point. The bishop of the Pastorals is to be apt to teach (1 Timothy 3:2). This is not a function that appears prominently in the later writings; such a peculiarly pastoral duty becomes rather appropriated to the presbyters. It seems further from 1 Timothy 5:17 that all the presbyters of the Pastorals did not teach; “those who rule well are to be counted worthy of double honour, especially those who labour in the word and in teaching.” Rule is their normal duty, but of those who rule some do not teach.

One passage in the Pastorals, indeed, suggests at first sight the identity of the ἐπίσκοπος and the πρεσβύτερος. “Appoint presbyters in every city … if any be blameless … for the bishop must be blameless as the steward of God” (Titus 1:5-7). It can hardly however be matter of accident that the ἐπίσκοπος is thus markedly spoken of in the singular, while the πρεσβύτεροι are mentioned in the plural, and that the definite article τὸν ἐπίσκοπον is here used (see note in loc.). And, apart from this consideration, we can understand the language used if we remember that the presbyterate was a very important office from the beginning, not only in view of its spiritual functions, but in respect of the powers of the presbyteral council. Thus (as in Clement) it would naturally be the body which would decide upon the person or persons to be appointed to the episcopate. At first, and probably as long as they had the power, for human nature was much the same then as now, the presbyters would nominate one of their own body for this office. The ἐπίσκοποι would be all πρεσβύτεροι, though not necessarily vice versâ. And thus when St Paul bids Titus be careful about the persons to be ordained presbyter, for the bishop must be blameless, he need not imply more than this, that as the bishop would naturally be chosen out of the presbyteral body, it was of the highest importance that each member of that body should be of good character.

On a review of all the evidence it is not too much to say that the only passages which even suggest the interchangeability in the N.T. of the terms ἐπίσκοπος and πρεσβύτερος are Acts 20:28 and Titus 1:7. But they are susceptible of explanations which fall in with the supposition that the words represent distinct functions (which might, on occasion, be discharged by the same individual). And thus we do not regard these passages as inconsistent with the conclusions to which all the other evidence points. These conclusions are four in number. [1] The episcopate and presbyterate were distinct in origin and in function; the difference of name points to a difference in duty, although no doubt many duties would be common to both, especially in primitive and half-organised communities. [2] The bishops were originally selected by the presbyteral council, and probably from their own body. [3] There were often several bishops in one place, the number being a matter non-essential. [4] A conspicuous part of the bishop’s duty was the administration of worship—the λειτουργία in the largest sense; he is above all things an official, the representative of his Church and the director of its discipline.

A larger question is, no doubt, involved as to the significance of the bishop’s office in the continuous life of the Church, which it does not come within the scope of this Introduction to discuss. There does not seem, however, to be good ground for rejecting Clement’s express statement that the Apostles appointed ἐπίσκοποι to provide for the perpetual succession of the Christian ministry. They took over the office of presbyter from the Jewish Church, and gave to it higher and more spiritual functions, the due discharge of which was provided for by the χάρισμα or grace conveyed in the act of ordination, as the Pastoral Epistles teach (1 Timothy 4:14; 2 Timothy 1:6). And so they took over the office of ἐπίσκοπος from the Greek societies in which Christianity was growing; and they gave to that office also higher and more spiritual functions. The Greek ἐπίσκοπος in a secular association was a representative and responsible official, without any necessarily religious duties. The Christian ἐπίσκοπος was also a representative and responsible official. His position in respect of Church funds, in respect of communication with other Churches, and in respect of the liturgical service of the Christian society, all mark him as representing the Church, as the persona ecclesiae. These were all duties that in the first Christian generation were performed by Apostles. And they, as Clement informs us—and there does not seem to be any other key to the sequel,—delegated these duties to the ἐπίσκοποι that were to come after them, with the right of continuing that succession for the future. As time went on it was this last function that became especially prominent and was counted the essentia of the episcopal office; nor could we now, even if we wished, alter the conception. For whether or not the institution of the Christian episcopate in this sense was due to the direct command of our Lord Himself—a question which we have no means of answering from history—certain it is that it was due to the direct and formal action of the Apostles whom He sent.

The bearing of this discussion upon the date of the Pastoral Epistles may be thus summarised. The Pastorals shew us the episcopate in a somewhat early stage of its development. The bishop’s office is not yet so distinguished from that of the presbyter that he does not take part in the instruction of the faithful. The bishop of the Pastorals must be “apt to teach” (1 Timothy 3:2). Again, the monarchical episcopate of the days of Ignatius is not yet established. However we describe the office held by Timothy and Titus in their own persons—and that it included that of bishop seems tolerably certain—we could not infer from the instructions given to them that there must be only one bishop in each community, which very early became the common practice of the Church. And though the bishops of the Pastorals must not be greedy of money, there is no such formal assignment of the duties falling to them as administrators of Church alms as we should expect in a second century pastoral letter. They are to be “given to hospitality” (1 Timothy 3:2); but their office as representatives of the Church in its external relations does not come into the prominence that it assumed at a later period. Some of these indications may be trivial, but taken together they do not permit us to date the Pastorals later than the first century. But if the Pastoral Letters are first century documents, there is no adequate reason forbidding us to acquiesce in their own claim, confirmed by the unbroken tradition of the Christian Church, that they were written by the hand of St Paul.

CHAPTER VI

THE GREEK TEXT

The principles have been already explained (p. v.) by which the Greek text of the several books of the New Testament, as printed in this series, is determined. The main authorities (exclusive of the Patristic citations) for the text of the Pastoral Epistles may be thus classified:

i. Uncial Manuscripts
א, the famous Codex Sinaiticus (saec. iv), now at St Petersburg, published in facsimile type by its discoverer Tischendorf, in 1862. It contains the Epistles without any lacuna. The symbol א° is used to indicate the corrections introduced by a scribe of the 7th century, א* denoting the autograph of the original scribe.

A, Codex Alexandrinus (saec. v), at the British Museum, published in photographic facsimile by Sir E. M. Thompson. It contains the Epistles without any lacuna.

C, Codex Ephraemi (saec. v), the Paris palimpsest (Bibl. nat. 9), first edited by Tischendorf. The text of the Epistles is lacking from 1 Timothy 1:1 to 1 Timothy 3:9 and from 1 Timothy 5:20 to 1 Timothy 6:21.

D2, Codex Claromontanus (saec. vi), a Graeco-Latin MS. at Paris (Bibl. nat. 107), first edited by Tischendorf [1852]. D2° denotes the readings introduced by a ninth century corrector. The Latin text is represented by the symbol d; it follows the Old Latin version, with modifications.

E, Codex Sangermanensis (saec. ix), a Graeco-Latin MS. at St Petersburg. The Greek text is a mere transcript of D2, and is not therefore cited in this edition, as not being an independent authority. The Latin text e (a corrected copy of d) has been printed (not very accurately) by Belsheim (Christiania, 1885). The MS. is defective from 1 Timothy 1:1 to 1 Timothy 6:15.

F, Codex Augiensis (saec. ix), a Graeco-Latin MS. at Trinity College, Cambridge (B. xvii. 1), edited by Scrivener [1859]. The Greek text is almost identical with that of G, and therefore we do not cite it, save at 1 Timothy 5:21, where alone, among the readings recorded in our critical apparatus, F and G disagree. Its Latin version (f) is, however, worthy of being cited; it presents the Vulgate text, altered in some places.

G, Codex Boernerianus (saec. ix), a Graeco-Latin MS. at Dresden, edited by Matthaei [1791]. It once formed part of the same volume as Codex Sangallensis (Δ) of the Gospels, and was evidently written by an Irish scribe. Its Latin version (g) is based on the prae-Hieronymian translation, but has been modified a good deal.

H, Codex Coislinianus (saec. vi), whose fragments are dispersed in various Libraries. The portions of the Pastoral Epistles which survive (at Paris and Turin) comprise 1 Timothy 1:4 to 1 Timothy 3:2; 1 Timothy 3:7-13; 1 Timothy 6:9-13; 2 Timothy 1:17 to 2 Timothy 2:9; Titus 1:1-3; Titus 1:15 to Titus 2:5; Titus 3:13-15. They were edited by Omont[40], and some additional leaves were read by J. A. Robinson[41].

I, Codex Petropolitanus (saec. v), at St Petersburg, whose fragments were edited by Tischendorf. Of the Pastoral Epistles it contains Titus 1:1-13 only.

K, Codex Mosquensis (saec. ix), at Moscow, edited by Matthaei [1782]; complete for these Epp.

L, Codex Angelicus (saec. ix), at Rome, collated by Tischendorf and Tregelles; complete for these Epp.

P, Codex Porphyrianus (saec. ix), at St Petersburg, collated by Tischendorf. It is illegible in parts between 1 Timothy 6:7-12 and between 2 Timothy 1:2-5.

Tg, a fragment (saec. v?), at Paris (Egyptian Mus. Louvre 7332), edited by Zahn[42]; it only contains 1 Timothy 3:15-16; 1 Timothy 6:3.

Ψ, an unpublished Codex (saec. ix?), at Mount Athos. It is said to be complete.

Z, Codex Patiriensis (saec. v), at Rome (Vat. Gr. 2061); it contains, inter alia, 1 Timothy 5:6 to 1 Timothy 6:21; 2 Timothy 1:1 to 2 Timothy 2:25; Titus 3:13-15. Its text has not been published in its entirety.

The fact that B is lacking for these Epistles deprives us of a primary authority the loss of which is very serious. As in the Pauline Epistles generally, the type of text known as ‘Western’ (here represented by DG) does not present such wide divergences from the other types as it does in the Gospels and Acts; but nevertheless the combination DG is interesting. אACLP often go together, and form a group which, in Westcott and Hort’s nomenclature, would be described as ‘Alexandrian’: the later uncials KLP represent the type which they call ‘Syrian.’ The combination א° H arm is frequent, and needs attention.

ii. Minuscules
The minuscule manuscripts are very numerous, and only a few need be mentioned. Those numbered Paul. 1, 2, 4, 7 (all at Basle) have a historical interest from the fact that Erasmus used them for the editio princeps [1516], but they are not of the first rank. 17 (saec. ix), “the queen of cursives,” is at Paris; 37 is the famous Leicester codex = Ev. 69; 67 (at Vienna, saec. xi); 73 (at Upsala, saec. xi); 137 (at Paris, saec. xiii), and 181 (at Florence, saec. xiii) are also of importance.

iii. Versions
1. Latin. Of Latin, Versions d, e, f, g have been already mentioned.

We have also of the Old Latin the fragmentary Codex Frisingensis (r) of the 5th or 6th century, containing 1 Timothy 1:12 to 1 Timothy 2:15; 1 Timothy 5:18 to 1 Timothy 6:13, edited by Ziegler (Marburg, 1876).

Evidence is also to be found in the citations of Tertullian, Cyprian, the Latin Irenaeus, Hilary, and the Speculum (m), which represents the Bible of the Spaniard Priscillian.

The Vulgate of the Pauline Epistles differs but little from the prae-Hieronymian Latin.

2. Syriac. Here we have (a) the Peshitto (saec. iii?); and (b) the Harclean version (saec. vii), based on the older version of Philoxenus (saec. vi).

3. Egyptian. Of these versions we have (a) the Bohairic or the North Coptic, and (b) the Sahidic or the South Coptic, the language of Upper Egypt. The dates of these versions are as yet undetermined, but they are probably later than the second century.

4. Armenian. This version is generally regarded as of the fifth century.

Where the testimony of these witnesses is cited in the following pages, it has been derived from the eighth edition of Tischendorf’s Novum Testamentum Graece.

ANALYSIS OF FIRST EPISTLE TO TIMOTHY
Introductory. Salutation (1 Timothy 1:1-2).

Repetition of charge already given to Timothy (1 Timothy 1:3-20).

I. Practical directions about Public Worship.

i. It is to include prayers for all men (1 Timothy 2:1-8).

ii. Women are not to lead the devotions of the congregation (1 Timothy 2:9-15).

II. Qualifications of officials of the Church.

i. Bishops (1 Timothy 3:1-7).

ii. Deacons (1 Timothy 3:8-13) and Deaconesses (1 Timothy 3:11).

The aim of all the foregoing instructions is:—

ἴνα εἰδῇς πῶς δεῖ ἐν οἴκῳ θεοῦ ἀναστρέφεσθαι (1 Timothy 3:15).

A quotation from an early hymn (1 Timothy 3:16).

III. The dangers of the future (1 Timothy 4:1-5).

Timothy’s duty, in respect of:—

i. The false asceticism (1 Timothy 4:6-10).

ii. His personal conduct (1 Timothy 4:11-16).

IV. The status in the Church of:

i. Its older members (1 Timothy 5:1-2).

ii. Widows in respect of

(a) Their maintenance (1 Timothy 5:3-8).

(b) Their organisation in an order (1 Timothy 5:9-16).

iii. Presbyters (1 Timothy 5:17-25).

iv. Slaves (1 Timothy 6:1-2).

Renewed warnings against false doctrine (1 Timothy 6:3-5) and in especial against the vanity and the perils of wealth (1 Timothy 6:6-11).

Epilogue. i. Personal encouragement to Timothy (1 Timothy 6:11-16).

ii. Charge to the rich Christians at Ephesus (1 Timothy 6:17-19).

iii. Timothy’s responsibility as guardian of the faith (1 Timothy 6:20).

Benediction (1 Timothy 6:21).

INDEX GRAECITATIS

*[43]
[44]ἀγαθοεργεῖν, 1 Timothy 6:18
ἀγάπη, 1 Timothy 1:5 &c.

ἁγιάζειν, 1 Timothy 4:5; 2 Timothy 2:21.

ἁγιασμός, 1 Timothy 2:15.

ἁγνός, 1 Timothy 5:22; Titus 2:5
ἀγωνίζεσθα., 1 Timothy 4:10; 1 Timothy 6:12; 2 Timothy 4:7
[47]
[48]ἀδηλότης, 1 Timothy 6:17
ἀδόκιμος, 2 Timothy 3:8; Titus 1:16
ἀθετεῖν, 1 Timothy 5:12
[51]
[52]ἀθλεῖν, 1 Timothy 2:5
[54]
[55]αἱρετικός, Titus 3:10
[56]
[57]αἱσχροκερδής, 1 Timothy 3:8; Titus 1:7; cp. 1 Peter 5:2
αἱχμαλωτὶζειν, 2 Timothy 3:6
ἅλυσις, 2 Timothy 1:16
[66]
[67]ἅμαχος, 1 Timothy 3:3; Titus 3:2
[69]
[70]ἀμοιβή, 1 Timothy 5:4
ἀνάγνωσις, 1 Timothy 4:13
[72]
[73]ἀνακαίνωσις, Titus 3:5; Romans 12:2
[74]
[75]ἀνάλυσις, 2 Timothy 4:6; cp. 2 Maccabees 9:1
[77]
[78]ἀνανήφειν, 2 Timothy 2:26
ἀναστρέφειν, 1 Timothy 3:15
ἀναστροφή, 1 Timothy 4:12
ἀνάψυξις, Acts 3:19
[81]
[82]ἀνδραποδιστής, 1 Timothy 1:10
[83]
[84]ἀνδροφόνος, 1 Timothy 1:9; 2 Maccabees 9:28 only

[87]
[88]ἀνεπαίσχυντος, 2 Timothy 2:15
[89]
[90]ἀνεπίλημπτος, 1 Timothy 3:2; 1 Timothy 5:7; 1 Timothy 6:14
ἀνέχεσθαι, 2 Timothy 4:3
[91]
[92]ἀνήμερος, 2 Timothy 3:3
ἀνθιστάναι, 2 Timothy 3:8; 2 Timothy 4:15
ἀνόητος, 1 Timothy 6:9; Titus 3:3
ἀνομία, Titus 2:14
ἄνομος, 1 Timothy 1:9
ἀντέχεσθαι, Titus 1:9
[95]
[96]ἀντιδιατίθεσθαι, 2 Timothy 2:25
[97]
[98]ἀντίθεσις, 1 Timothy 6:20
ἀντίκεισθαι, 1 Timothy 1:10; 1 Timothy 5:14
ἀντιλέσειν, Titus 1:9; Titus 2:9
[100]
[101]ἀντίλυτρον, 1 Timothy 2:6; cp. Matthew 20:28
ἀνυπόκριτος, 1 Timothy 1:5; 2 Timothy 1:5
[102]
[103]ἀνυπότακτος, 1 Timothy 1:9; Titus 1:6; Titus 1:10; Hebrews 2:8; cp. Romans 13:1; Romans 13:5
ἀπέχεσθαι, 1 Timothy 4:3
ἀπιστεῖν, 2 Timothy 2:13; ἀπιστία, 1 Timothy 1:13; ἄπιστος, 1 Timothy 5:8; Titus 1:15
[107]
[108]ἀπόβλητος, 1 Timothy 4:4
[109]
[110]ἀπόδεκτος, 1 Timothy 2:3; 1 Timothy 5:4
[111]
[112]ἀποδοχή, 1 Timothy 1:15; 1 Timothy 4:9
ἀπολογία, 2 Timothy 4:16
ἀποστερεῖν, 1 Timothy 6:5
ἀποστρέφειν, 2 Timothy 1:15; 2 Timothy 4:4; Titus 1:14
ἀποτόμως, Titus 1:13; 2 Corinthians 13:10
[118]
[119]ἀπρόσιτος, 1 Timothy 6:16
ἀπωθεῖν, 1 Timothy 1:19
ἀπώλεια, 1 Timothy 6:9
[123]
[124]ἀρσενοκοίτης, 1 Timothy 1:10; 1 Corinthians 6:9
[125]
[126]ἄρτιος, 2 Timothy 3:17
ἀσέβεια, 2 Timothy 2:16; Titus 2:12
ἀσεβής, 1 Timothy 1:9
[128]
[129]ἄσπονδος, 2 Timothy 3:3
ἀσωτία, Titus 1:6
[134]
[135]αὐθεντεῖν, 1 Timothy 2:12
[136]
[137]αὐτάρκεια, 1 Timothy 6:6; 2 Corinthians 9:8
[138]
[139]αὐτοκατάκριτος, Titus 3:11
ἄφθαρτος, 1 Timothy 1:17
[142]
[143]ἀφιλάγαθος, 2 Timothy 3:3
[144]
[145]ἀφιλάργυρος, 1 Timothy 3:3; Hebrews 13:5
βαρεῖσθαι, 1 Timothy 5:16
βλασφημεῖν, 1 Timothy 1:20; 1 Timothy 6:1; Titus 2:5; Titus 3:2; βλασφημία, 1 Timothy 6:4; βλάσφημος, 1 Timothy 1:13; 2 Timothy 3:2
βρῶμα, 1 Timothy 4:3
[158]
[159]γάγγραινα, 2 Timothy 2:17
[160]
[161]γενεαλογία, 1 Timothy 1:4; Titus 3:9
[164]
[165]γόης, 2 Timothy 3:13
γράμμα, 2 Timothy 3:15
[166]
[167]γραώδης, 1 Timothy 4:7
[170]
[171]γυναικάριον, 2 Timothy 3:6
δέησις, 1 Timothy 2:1; 1 Timothy 5:5; 2 Timothy 1:3
δέσμιος, 2 Timothy 1:8
[174]
[175]διαβεβαιοῦσθαι, 1 Timothy 1:7; Titus 3:8
διάβολος, 1 Timothy 3:6-7; 1 Timothy 3:11; 2 Timothy 2:26; 2 Timothy 3:3; Titus 2:3
διακονία, 1 Timothy 1:12; 2 Timothy 4:5; 2 Timothy 4:11; διάκονος, 1 Timothy 3:8; 1 Timothy 3:12; 1 Timothy 4:6 (not in Titus)

διαλογισμός, 1 Timothy 2:8
διαμαρτύρεσθαι, 1 Timothy 5:21; 2 Timothy 2:14; 2 Timothy 4:1 (1 Thessalonians 4:6 only other place in P.)

[178]
[179]διαπαρατριβή, 1 Timothy 6:5
[181]
[182]διδακτικός, 1 Timothy 3:2; 2 Timothy 2:24
διδασκαλία, 1 Timothy 1:10 (where see note)

διδαχή, 2 Timothy 4:2; Titus 1:9
δικαιοῦν, 1 Timothy 3:16; Titus 3:7
[183]
[184]δίλογος, 1 Timothy 3:8
διωγμός, 2 Timothy 3:11
[186]
[187]διώκτης, 1 Timothy 1:13
δοκιμάζειν, 1 Timothy 3:10
δόκιμος, 2 Timothy 2:15
ἐγκαταλείπειν, 2 Timothy 4:10; 2 Timothy 4:16
[191]
[192]ἑδραίωμα, 1 Timothy 3:15
[196]
[197]ἐκζήτησις, 1 Timothy 1:4
ἐκλεκτός, 1 Timothy 5:21; 2 Timothy 2:10; Titus 1:1
ἐκχέειν, Titus 3:6
ἐλέγχειν, 1 Timothy 5:20; 2 Timothy 4:2; Titus 1:9; Titus 1:13; Titus 2:15
ἐνδυναμοῦν, 1 Timothy 1:12; 2 Timothy 2:1; 2 Timothy 4:17
ἐντρέπειν, Titus 2:8
[209]
[210]ἐντρέφεσθαι, 1 Timothy 4:6
ἐπαγγελία, 1 Timothy 4:8; 2 Timothy 1:1
ἐπαγγέλλεσθαι, 1 Timothy 2:10; 1 Timothy 6:21; Titus 1:2
ἐπέχειν, 1 Timothy 4:16
ἐπιγινώσκειν, 1 Timothy 4:3
ἐπίγνωσις, 1 Timothy 2:4; 2 Timothy 2:25; 2 Timothy 3:7; Titus 1:1
[215]
[216]ἐπιδιορθοῦν, Titus 1:5
ἐπιεικής, 1 Timothy 3:3; Titus 3:2; Philippians 4:5; cp. 2 Corinthians 10:1
ἐπιθυμία, 1 Timothy 6:9; 2 Timothy 2:22; 2 Timothy 3:6; 2 Timothy 4:3; Titus 2:12; Titus 3:3
[221]
[222]ἐπιπλήττειν, 1 Timothy 5:1; cp. 2 Maccabees 7:33
ἐπιποθεῖν, 2 Timothy 1:4
ἐπίσκοπος, 1 Timothy 3:2; Titus 1:7
[225]
[226]ἐπιστομίζειν, Titus 1:11 (where see note)

[227]
[228]ἐπισωρεύειν, 2 Timothy 4:3
ἐπιτρέπειν, 1 Timothy 2:12
ἐπουράνιος, 2 Timothy 4:18
[235]
[236]ἑτεροδιδασκαλεῖν, 1 Timothy 1:3; 1 Timothy 6:3
[240]
[241]εὐμετάδοτος, 1 Timothy 6:18
εὐχαριστία, 1 Timothy 2:1; 1 Timothy 4:3-4
[246]
[247]ζήτησις, 1 Timothy 6:4; 2 Timothy 2:23; Titus 3:9
[251]
[252]ἤπιος, 2 Timothy 2:24
[255]
[256]θεόπνευστος, 2 Timothy 3:16
θλίβειν, 1 Timothy 5:10
ἴδιος, 1 Timothy 2:6 &c.; (very often in Paul; 15 times in 1 Cor.)

[262]
[263]Ἰουδαϊκός, Titus 1:14; cp. Galatians 2:14
καθαρίζειν, Titus 2:14
καθαρός, 1 Timothy 1:5; 1 Timothy 3:9; 2 Timothy 1:3; 2 Timothy 2:22; Titus 1:15; Romans 14:20
κακία, Titus 3:3
[266]
[267]καλοδιδάσκαλος, Titus 2:3
καλός, 1 Timothy 1:8 (where see note)

καταργεῖν, 2 Timothy 1:10 (24 times in Paul)

[271]
[272]καταστρηνιάζειν, 1 Timothy 5:11
καταφρονεῖν, 1 Timothy 4:12; 1 Timothy 6:2
[275]
[276]κατηγορία, 1 Timothy 5:19; Titus 1:6. Cp. Romans 2:15
[277]
[278]καυστηριάζεσθαι, 1 Timothy 4:2
[279]
[280]κενοφωνία, 1 Timothy 6:20; 2 Timothy 2:16
[281]
[282]κέρδος, Titus 1:11; Philippians 1:21; Philippians 3:7
κήρυγμα, 2 Timothy 4:17; Titus 1:3
κηρύσσειν, 1 Timothy 3:16; 2 Timothy 4:2
κληρονόμος, Titus 3:7
κλῆσις, 2 Timothy 1:9
[284]
[285]κνήθειν, 2 Timothy 4:3
κοινωνεῖν, 1 Timothy 5:22
[286]
[287]κοινωνικός, 1 Timothy 6:18
κοπιᾷν, 1 Timothy 4:10; 1 Timothy 5:17; 2 Timothy 2:6
κοσμεῖν, 1 Timothy 2:9; Titus 2:10
[288]
[289]κοσμικός, Titus 2:12; Hebrews 9:1
[290]
[291]κόσμιος, 1 Timothy 2:9; 1 Timothy 3:2
κόσμος, 1 Timothy 1:15; 1 Timothy 3:16; 1 Timothy 6:7
κρίμα, 1 Timothy 3:6; 1 Timothy 5:12
κρίσις, 1 Timothy 5:24; 2 Thessalonians 1:5
κτίζειν, 1 Timothy 4:3
κυριεύειν, 1 Timothy 6:15
λαός, Titus 2:14
λατρεύειν, 2 Timothy 1:3
λογίζεσθαι, 2 Timothy 4:16
[295]
[296]λογομαχεῖν, 2 Timothy 2:14
[297]
[298]λογομαχία, 1 Timothy 6:4
λοιπόν, 2 Timothy 4:8
μακάριος, 1 Timothy 1:11; 1 Timothy 6:15; Titus 2:13
μακροθυμία, 1 Timothy 1:16; 2 Timothy 3:10; 2 Timothy 4:2
[303]
[304]μαργαρίτης, 1 Timothy 2:9
μαρτύριον, 1 Timothy 2:6; 2 Timothy 1:8
μάρτυς, 1 Timothy 5:19; 1 Timothy 6:12; 2 Timothy 2:2
[306]
[307]ματαιολογία, 1 Timothy 1:6
[308]
[309]ματαιολόγος, Titus 1:10
μάχη, 2 Timothy 2:23; Titus 3:9; 2 Corinthians 7:5; James 4:1, only

[312]
[313]μεμβράνα, 2 Timothy 4:13
μεσίτης, 1 Timothy 2:5; Galatians 3:19; Hebrews 8:6 &c.

[316]
[317]μετάλημψις, 1 Timothy 4:3
[319]
[320]μητρολῴας, 1 Timothy 1:9
[323]
[324]μονοῦσθαι, 1 Timothy 5:5
[325]
[326]μὀρφωσις, 2 Timothy 3:5; Romans 2:20
μυστήριον, 1 Timothy 3:9; 1 Timothy 3:16
[328]
[329]ναυαγεῖν, 1 Timothy 1:19; 2 Corinthians 11:25
[333]
[334]νηφάλιος, 1 Timothy 3:2; 1 Timothy 3:11; Titus 2:2
νήφειν, 2 Timothy 4:5
νομίζειν, 1 Timothy 6:5; 1 Corinthians 7:26; 1 Corinthians 7:36
[339]
[340]νομοδιδάσκαλος, 1 Timothy 1:7; Acts 5:34; Luke 5:17
νοῦς, 1 Timothy 6:5; 2 Timothy 3:8; Titus 1:15
[344]
[345]ξενοδοχεῖν, 1 Timothy 5:10
[350]
[351]οἰκοδεσποτεῖν, 1 Timothy 5:14, but οἰκοδεσπότης is common in the Synoptic Gospels

οἰκονομία, 1 Timothy 1:4
οἰκονόμος, Titus 1:7
[352]
[353]οἰκουργός, Titus 2:5 or [354]
[355]οἰκουρός
ὁμολογεῖν, 1 Timothy 6:12; Titus 1:16
ὁμολογία, 1 Timothy 6:12-13
ὀνειδισμός, 1 Timothy 3:7
ὄπτεσθαι, 1 Timothy 3:16
[359]
[360]ὀρέγεσθαι, 1 Timothy 3:1; 1 Timothy 6:10; Hebrews 11:16
παγίς, 1 Timothy 3:7; 1 Timothy 6:9; 2 Timothy 2:26
[364]
[365]παλινγενεσία, Titus 3:5; Matthew 19:28
παράβασις, 1 Timothy 2:14
παραγίνεσθαι, 2 Timothy 4:16
παρακαλεῖν, 1 Timothy 1:3; 1 Timothy 2:1; 1 Timothy 5:1; 1 Timothy 6:2; 2 Timothy 4:2; Titus 1:9; Titus 2:6; Titus 2:15
παράκλησις, 1 Timothy 4:13
παρέχειν, 1 Timothy 1:4; 1 Timothy 6:17; Titus 2:7
[372]
[373]πάροινος, 1 Timothy 3:3; Titus 1:7
[374]
[375]πατρολῴης, 1 Timothy 1:9
πειρασμός, 1 Timothy 6:9
[377]
[378]περίεργος, 1 Timothy 5:13; Acts 19:19
[382]
[383]περιπείρειν, 1 Timothy 6:10
περιτομή, Titus 1:10
πίστις, 1 Timothy 1:2; 1 Timothy 1:19 (where see note)

πιστός, 1 Timothy 1:12 &c.

πλανᾷν, 2 Timothy 3:13; Titus 3:3
πλάνος, 1 Timothy 4:1
[388]
[389]πλέγμα, 1 Timothy 2:9; cp. 1 Peter 3:3
[390]
[391]πλήκτης, 1 Timothy 3:3; Titus 1:7
πληροῦν, 2 Timothy 1:4
πληροφορεῖν, 2 Timothy 4:5; 2 Timothy 4:17
πλουτεῖν, 1 Timothy 6:9; 1 Timothy 6:18
πλοῦτος, 1 Timothy 6:17
πονηρός, 1 Timothy 6:4; 2 Timothy 3:13; 2 Timothy 4:18
πόρνος, 1 Timothy 1:10
[396]
[397]πραϋπαθία, 1 Timothy 6:11
πραὔτης, 2 Timothy 2:25; Titus 3:2
πρεσβύτερος, 1 Timothy 5:1-2; 1 Timothy 5:17; 1 Timothy 5:19; Titus 1:5
πρεσβύτης, Titus 2:2
πρόθεσις, 2 Timothy 1:9; 2 Timothy 3:10
[407]
[408]πρόκριμα, 1 Timothy 5:21
προσδέχεσθαι, Titus 2:13
προσεύχεσθαι, 1 Timothy 2:8
προσευχή, 1 Timothy 2:1; 1 Timothy 5:5
[413]
[414]πρόσκλισις, 1 Timothy 5:21; cp. 2 Maccabees 4:14; 2 Maccabees 14:24
προφητεία, 1 Timothy 1:18; 1 Timothy 4:14
προφήτης, Titus 1:12
[417]
[418]ῥητῶς, 1 Timothy 4:1
σάρξ, 1 Timothy 3:16
σατανᾶς, 1 Timothy 1:20; 1 Timothy 5:15
[421]
[422]σκέπασμα, 1 Timothy 6:8
σκεῦος, 2 Timothy 2:20-21
σπέρμα, 2 Timothy 2:8
σπουδάζειν, 2 Timothy 2:15; 2 Timothy 4:9; 2 Timothy 4:21; Titus 3:12
σπουδαίως, 2 Timothy 1:17; Titus 3:13
στέφανος, 2 Timothy 4:8
στόμα, 2 Timothy 4:17
[428]
[429]στόμαχος, 1 Timothy 5:23
στρατεύεσθαι, 1 Timothy 1:18; 2 Timothy 2:4
[432]
[433]στρατολογεῖν, 2 Timothy 2:4
[434]
[435]στυγητός, Titus 3:3
στύλος, 1 Timothy 3:15
συναποθνήσκειν, 2 Timothy 2:11
συνείδησις 1 Timothy 1:5 (where see note)

σύνεσις, 2 Timothy 2:7
[437]
[438]συνζῆν, 2 Timothy 2:11
[439]
[440]συνκακοπαθεῖν, 2 Timothy 1:8; 2 Timothy 2:3
σφραγίς, 2 Timothy 2:19
σωτήρ, 1 Timothy 1:1; 1 Timothy 2:3; 1 Timothy 4:10; 2 Timothy 1:10; Titus 1:3; Titus 2:10; Titus 2:13; Titus 3:4; Titus 3:6
σωτηρία, 2 Timothy 2:10; 2 Timothy 3:15
[445]
[446]σωφρονίζριν, Titus 2:4
[447]
[448]σωφρονισμός, 2 Timothy 1:7
ταχέως, 1 Timothy 5:22; 2 Timothy 4:9
τάχιον, 1 Timothy 3:14
[452]
[453]τεκνογονεῖν, 1 Timothy 5:14
[454]
[455]τεκνογονία, 1 Timothy 2:15
[456]
[457]τεκνοτροφεῖν, 1 Timothy 5:10
τηρεῖν, 1 Timothy 5:22; 1 Timothy 6:14; 2 Timothy 4:7
τιμή, 1 Timothy 1:17 &c.

τύπος, 1 Timothy 4:12; Titus 2:7
[458]
[459]τυφοῦσθαι, 1 Timothy 3:6; 1 Timothy 6:4; 2 Timothy 3:4
ὑπερήφανος, 2 Timothy 3:2
[465]
[466]ὑπερπλεονάζειν, 1 Timothy 1:14
ὑπόκρισις, 1 Timothy 4:2
ὑπομένειν, 2 Timothy 2:10; 2 Timothy 2:12
ὑπομονή, 1 Timothy 6:11; 2 Timothy 3:10; Titus 2:2
ὑποτάσσειν, Titus 2:5; Titus 2:9; Titus 3:1
[472]
[473]ὑποτύπωσις, 1 Timothy 1:16; 2 Timothy 1:13
ὑποφέρειν, 2 Timothy 3:11
[475]
[476]ὑψηλοφρονεῖν, 1 Timothy 6:17; Romans 11:20
φανερός, 1 Timothy 4:15
φανεροῦν, 1 Timothy 3:16; 2 Timothy 1:10; Titus 1:3
φαῦλος, Titus 2:8
[477]
[478]φελόνης, 2 Timothy 4:13
φθόνος, 1 Timothy 6:4; Titus 3:3
[480]
[481]φίλανδρος, Titus 2:4
[485]
[486]φίλαυτος, 2 Timothy 3:2
φιλεῖν, Titus 3:15
[487]
[488]φιλήδονος, 2 Timothy 3:4
[489]
[490]φιλόθεος, 2 Timothy 3:4
[491]
[492]φιλόξενος, 1 Timothy 3:2; Titus 1:8
φιμοῦν, 1 Timothy 5:18 (from Deuteronomy 25:4)

[495]
[496]φρεναπαπάτης, Titus 1:10
φῶς, 1 Timothy 6:16
φωτίζειν, 2 Timothy 1:10
χαρά, 2 Timothy 1:4
χάρισμα, 1 Timothy 4:14; 2 Timothy 1:6
χήρα, 1 Timothy 5:3 ff.

χρεία, Titus 3:14
χρῆσθαι, 1 Timothy 1:8; 1 Timothy 5:23
χρόνος, 2 Timothy 1:9; Titus 1:2
ψεύδεσθαι, 1 Timothy 2:7
[506]
[507]ψευδολόγος, 1 Timothy 4:2
[508]
[509]ψευδώνυμος, 1 Timothy 6:20
ψεύστης, 1 Timothy 1:10; Titus 1:12
ὡσαύτως, 1 Timothy 2:9; 1 Timothy 3:8; 1 Timothy 3:11; 1 Timothy 5:25; Titus 2:3; Titus 2:6
[510]
[511]ὠφέλιμος, 1 Timothy 4:8; 2 Timothy 3:16; Titus 3:8
01 Chapter 1 

Verse 1
1. The ordinary form of salutation in a private letter of the period would be simply: Παῦλος Τιμοθέῳ χαίρειν. But St Paul’s Epistles differ from ordinary letters in two respects: (a) they were written with a direct religious purpose, (b) they are semi-official in character, not merely the communications of a private friend, but the instructions of one entrusted with authority. Hence (a) for the brief χαίρειν (which is the form of salutation in the Ep. of St James alone among N.T. Epistles; cp. Acts 15:23) is substituted χάρις καὶ εἰρήνη in eleven of the Pauline Epistles (as in St John’s greeting to the Seven Churches, Revelation 1:4), the fuller χάρις, ἔλεος, εἰρήνη being used in the remaining two (1 and 2 Tim.), both forms having a deep religious significance: (b) the apostolic office of St Paul is explicitly mentioned at the outset in nine out of his thirteen Epistles, the remaining four being letters written in conjunction with others (1 and 2 Thess., Phil., and Philemon), and (with the exception of Philemon) having their official character indicated in other ways. It would seem from 1 Timothy 1:3 in this Epistle that St Paul’s authority had been challenged at Ephesus, and hence his claim to the title of ἀπόστολος is here especially in place.

κατʼ ἐπιταγὴν θεοῦ κ.τ.λ. The more frequent form with St Paul is διὰ θελήματος θεοῦ (1 Corinthians 1:1; 2 Corinthians 1:1; Ephesians 1:1; Colossians 1:1; 2 Timothy 1:1), and some see in the alteration of phrase an intention to lay especial stress here on the apostolic office of St Paul as given him by Divine command. But it is hardly safe to find so much significance in the change. The central thought is one which was ever present to St Paul, viz. that the Apostolic ministry with which he was entrusted was a direct commission from God and not from men. κατʼ ἐπιταγήν is thoroughly Pauline; cp. Romans 16:26; 1 Corinthians 7:6; Titus 1:3.

θεοῦ σωτῆρος ἡμῶν. The title σωτήρ is not applied to God the Father by St Paul outside the Pastoral Epistles (see 1 Timothy 2:3; 1 Timothy 4:10; Titus 1:3; Titus 2:10; Titus 3:4, but cp. 1 Corinthians 1:21 for the same thought), and the only other instances in the N.T. of this usage are Luke 1:47 and Judges 1:25. But the title was familiar to the Hebrew religion and often occurs in the LXX.; see Psalms 24:5; Psalms 61:7; Isaiah 12:2; Wisdom of Solomon 16:7; Baruch 4:22; 3 Maccabees 7:16. We have it also in Philo (de migr. Abr. 5, de Vita cont. 11), and in the Sibylline Oracles (iii. 35). St Paul, who in his earlier letters uses σωτήρ of Christ, generally reverts in these latest letters to the old Jewish thought that the ultimate source and fount of salvation is the Eternal Father, a thought which the Gospel explained and enriched; but cp. Titus 2:14, for σωτήρ applied to Christ.

The article is omitted before σωτῆρος, as the title has become almost like a proper name. see on Titus 1:13.

καὶ Χριστοῦ Ἰησοῦ τῆς ἐλπίδος ἡμῶν, i.e. the ground of our hope, Him on whom our hopes are fixed. Cp. Colossians 1:27 Χριστὸς ἐν ὑμῖν, ἡ ἐλπὶς τῆς δόξης. See also for the σωτήρ as the ἐλπίς, Psalms 64:6; Sirach 31:15. The phrase Ἰησοῦ Χριστοῦ τῆς ἐλπίδος ἡμῶν is used afterwards by Ignatius (Magn. 11 and Trall. inscr.). 

Verse 1-2
1, 2. SALUTATION 

Verse 2
2. Τιμοθέῳ γνησίῳ τέκνῳ ἐν πίστει. To Timothy, true child in faith. Timothy (see Acts 16:1-3) might fitly be so described; ἐν πίστει expresses the sphere of the relationship between him and St Paul (see Titus 3:15). The older man was to him, as we say, a ‘father in God.’ Cp. the parallel phrase in Titus 1:4 γνησίῳ τέκνῳ κατὰ κοινὴν πίστιν and 1 Corinthians 4:17. Timothy was thus a recognised representative of his spiritual father. The young men among the Therapeutae (Philo de Vit. cont. 9) are described in like manner as ministering to their elders καθάπερ υἱοὶ γνήσιοι.

χάρις, ἔλεος, εἰρήνη. As has been already said, this full formula of salutation is used by St Paul only here and in 2 Timothy 1:2 (ἔλεος is spurious in Titus 1:4); it is found again in the N.T. letters only in 2 John 1:3. Lightfoot (note on 1 Thessalonians 1:1) finds “in the additional touch of tenderness communicated by ἔλεος in these later Epistles a sense of the growing evils which threatened the Church.”[512] But we have εἰρήνη ἐπʼ αὐτούς καὶ ἕλεος in Galatians 6:16; and, again, ἕλεος ὑμῖν καὶ εἱρήνη καὶ ἀγάπη πληθυνθείη in Judges 1:2. The combination of ἔλεος and εἰρήνη occurs also in Tobit 7:12 (א ): and that of χάρις καὶ ἔλεος in Wisdom of Solomon 3:9; Wisdom of Solomon 4:15. Even grace will not give peace to man, unless mercy accompany it; for man needs pardon for the past no less than strength for the future. And so the combination of the Greek with the Hebrew salutation, of χάρις with εἰρήνη (first suggested, perhaps, by the form of the priestly blessing in Numbers 6:24), was not doctrinally exact or complete, if it was intended to convey the idea of the best Christian blessing, without the addition of ἕλεος. As persecution came on the Church, we find Ignatius (Smyrn. 12) adding yet another word, ὑπομονή, as a grace needful for the Christian. See on this subject Hort on 1 Peter 1:2.

ἀπὸ θεοῦ πατρὸς καὶ Χρ. Ἰησοῦ τοῦ κυρίου ἡμῶν. Christ is coupled with the Father as the source of blessing in the salutation in all of St Paul’s letters, with the exception of Colossians, where we have the shorter form χάρις ὑμῖν καὶ εἰρήνη ἀπὸ θεοῦ πατρὸς ἡμῶν. It is through Christ that the blessings of the Father come upon the Church. 

Verse 3
3. καθὼς παρεκάλεσά σε. There is no apodosis here; the sentence is unfinished, and grammatically incoherent. The writer meant to add words like οὕτω καὶ νῦν παρακαλῶ or οὔτω ποίει, but he was carried away by the rapid flow of his thought (see note on 1 Timothy 1:18). Thus the A.V. adds at the end of 1 Timothy 1:4 “so do,” in italics. This is quite in St Paul’s manner (cp. Galatians 2:6), and would be beyond the art of a forger to produce.

παρεκάλεσα, I exhorted, is perhaps a shade less strong than the parallel διεταξάμην, I charged, of Titus 1:5; see on 1 Timothy 4:13.

προσμεῖναι. To abide. προσμένειν is not used by Paul outside 1 Timothy; cp. Acts 18:18.

πορευόμενος εἰς ΄ακεδονίαν. When I was going into Macedonia. For the necessity of remanding this visit to a time outside the period covered by the Acts, see Introd. p. xxiv. ff.

ἵνα παραγγείλῃς τισίν. That thou mightest charge certain men. Classical Greek would require the optative mood after the past tense παρεκάλεσα: but in the N.T. the use of ἵνα with the optative is seldom found. παραγγελία is a regular term for ‘an order’ passed along the line (παρά); see 1 Timothy 1:5. The purpose of Timothy’s continued residence in Ephesus was that he might check the progress of heretical doctrine. The false teachers are not named (their names were no doubt known to Timothy), but they are described vaguely as τινές: this is St Paul’s usual way of referring to opponents (cp. 1 Timothy 1:19 and 1 Corinthians 4:18, 2 Corinthians 3:1, Galatians 1:7).

μὴ ἑτεροδιδασκαλεῖν. Not to teach other [sc. incongruous] doctrine. The word ἑτεροδιδασκαλεῖν only occurs in the Greek Bible here and at 1 Timothy 6:3. The element ἑτερο- points to irrelevance and incongruity of teaching (see Introd. p. xlvi.), as in 2 Corinthians 11:4, Galatians 1:6 εὐαγγέλιον ἕτερον; it is equivalent, in fact, to ἕτερα διδάσκειν, ‘to be a teacher of ἕτερα.ʼ In our own Ordinal both priests and bishops are instructed that it is their duty to drive away not only “erroneous” but “strange” doctrine. So the false teachers are to be warned not ‘to play at deviations’ from the faith. ἑτεροδιδασκαλεῖν is used by Ignatius (Polyc. 3); similar verbal forms are νομοδιδάσκαλος (1 Timothy 1:7), καλοδιδάσκαλος (Titus 2:3), ψευδοδιδάσκαλος (2 Peter 2:1), κακοδιδασκαλεῖν ([2 Clem.] 10), ἐθελοδιδάσκαλος (Hermas Sim. ix. 22. 2), λαθροδιδασκαλεῖν (Iren. Haer. iii. 4. 2). 

Verses 3-11
3–11. REPETITION OF CHARGE ALREADY GIVEN TO TIMOTHY 

Verse 4
4. μηδὲ προσέχειν. Not to give heed, cp. especially Titus 1:14. The word is not used by St Paul outside the Pastorals, but is found in other N.T. writers and is common in the LXX.

μύθοις καὶ γενεαλογίαις ἀπεράντοις. To myths and endless genealogies. The reference of these words, and the nature of the heretical teaching which is deprecated, have already been discussed in the Introduction (chap. iv.). The myths and genealogies were of Jewish origin, and related to the heroes and patriarchs of early Hebrew history; such legendary matter was foreign to the Gospel, and study of it would distract from the essential doctrines of the Christian faith,

The word μῦθος (see 1 Timothy 4:7; 2 Timothy 4:4; Titus 1:14) only occurs once in the N.T. outside the Pastorals, viz. in 2 Peter 1:16, and once in the LXX. (Sirach 20:19); γενεαλογία is only found in the Greek Bible here and at Titus 3:9, but we have γενεαλογεῖσθαι in 1 Chronicles 5:1; ἀπέραντος, interminable, occurs twice in the LXX., but only here in N.T. The connexion between μῦθοι and γενεαλογίαι is illustrated by the rule of interpretation laid down by Cornutus, one of the later Stoics: δεῖ δὲ μὴ συγχεῖν τοὺς μύθους … μηδʼ εἴ τι προσεπλάσθη ταῖς κατʼ αὐτοὺς παραδιδομέναις γενεαλογίαις ὑπὸ τῶν μὴ συνέντων κ.τ.λ. (see Zeller’s Stoics &c. p. 356).

ἀπέραντος means endless and so ‘tiresome.’ There is no limit (πέρας) to this sort of speculation, and nothing comes of it.

αἵτινες. Inasmuch as they = quippe quae; cp. Titus 1:11.

ἐκξητήσεις παρέχουσι. Minister questionings. In like manner in Titus 3:9 the γενεαλογίαι are preceded by μωρὰς ζητήσεις. These questionings, according to the view which has been taken above of the heresies in the thought of the writer, were not so much concerned with abstract speculations (like the Gnostic enquiries about the origin of evil) as with legend and casuistry. Dr Hort suggested[513] that as myths and genealogies would include the Haggadoth or legendary developments of Hebrew history, so the questionings would embrace the problems of the Halacha, the other great province of Jewish teaching. This may have been the case, but it seems more natural in this context to understand by the ἐκζητήσεις something like the Quaestiones in Genesin of Philo. The vanity and unprofitableness of such enquiries may well have been present to the mind of St Paul.

μᾶλλον ἢ οἰκονομίαν θεοῦ τὴν ἐν πίστει. Rather than the dispensation of God which is in faith. οἰκονομία may mean either (a) the office of an οἰκονόμος, or (b), as here, the system by which he orders his household. Here the Church is the οἰκία, its members οἰκεῖοι, the plan on which God the great οἰκονόμος distributes His blessings, the οἰκονομία. So the word is often used by early writers of the Incarnation, as being the heart and kernel of the οἰκονομία. Cp. Aristides Apol. xv. καὶ τελέσας τὴν θαυμαστὴν αὐτοῦ οἰκονομίαν διὰ σταυροῦ θανάτου ἐγεύσατο ἑκουσίᾳ βουλῇ κατʼ οἰκονομίαν μεγάλην. The heretical myths would do far more to encourage idle enquiries about matters of no importance than to promote that Divine dispensation whose sphere is faith, and not antiquarian curiosity. See the critical note, and, for St Paul’s use of οἰκονομία, cp. Colossians 1:25; Ephesians 1:10; Ephesians 3:2; Ephesians 3:9. Lightfoot (Revision of N.T. p. 184) called attention to the curious fact that in the English Bible of 1611 the word θεοῦ was left untranslated by inadvertence, the rendering there found being “edifying (reading οἰκοδομίαν) which is in faith”; in 1638 the mistake was discovered, and ‘godly’ was inserted after the earlier English versions. 

Verse 5
5. τὸ δὲ τέλος. But (sc. in contrast with the irrelevant teaching of the ἑτεροδιδάσκαλοι) the aim, or final cause: cp. Romans 10:4.

τῆς παραγγελίας. Of the charge. The reference is not to the Mosaic law, but to the whole of the practical teaching bound up with the Gospel; the word is suggested by παραγγείλῃς of 1 Timothy 1:3 (where see note). This is the charge with which Timothy was entrusted (1 Timothy 1:18).

ἐστὶν ἀγάπη. Is love, sc. to men, not to God, which is not here in question. On the other hand, the fanciful ζητήσεις of the false teachers bred strife (2 Timothy 2:23). As “love is the fulfilling of the Law” (Romans 13:10), so it is the aim and purpose of the Gospel ethics, as the greatest Christian grace (1 Corinthians 13:13). The word ἀγάπη has been described as “foreign to profane Greek” and as an ecclesiastical word, first appearing in literature in the LXX. But we find it in Egyptian Greek, in a letter, e.g., of the second century B.C.; and it is probable that the LXX. only took over and consecrated to high uses a word already current in the popular speech of Greek Egypt[514].

ἐκ καθαρᾶς καρδίας κ.τ.λ. The source of this ἀγάπη is threefold:—(i.) a pure heart, for which the Psalmist prayed (Psalms 51:6); cp. Matthew 5:8. καρδία stands in Scripture for the moral affections and emotions, the pathological, as contrasted with the intellectual, element of the moral faculty. Where this is corrupted (as was the case with the false teachers at Ephesus, 1 Timothy 6:5), the springs of moral action and spiritual insight (Matthew 5:8) are poisoned, cp. 2 Timothy 2:22; —(ii.) a good conscience. The συνείδησις represents the self sitting in judgement on self; it stands for the self-conscious and rational element in the man. Emphasis is specially laid on a good conscience in the Pastorals, e.g. 1 Timothy 1:19, 1 Timothy 3:9, 2 Timothy 1:3; in sharp contrast with one who has a good conscience, the false teachers are κεκαυστηριασμένοι τὴν ἰδίαν συνείδησιν (1 Timothy 4:2); cp. 1 Peter 3:16; Hebrews 13:18[515];—(iii.) faith unfeigned. This brings in a reference to God, as the source and spring of love. Love is indeed for man the outward and appropriate manifestation of faith; cp. πίστις διʼ ἀγάπης ἐνεργουμένη (Galatians 5:6). The juxtaposition of a good conscience and faith is significant; all through the Pastorals the intimate connexion of the two, the close relation between creed and life, is a prominent thought (see on Titus 1:15). Again, we find this test of faith unfeigned lacking in the false teachers; they are ἀδόκιμοι περὶ τὴν πίστιν (2 Timothy 3:8). The word ἀνυπόκριτος is applied to faith here and at 2 Timothy 1:5; it is applied to love, Romans 12:9; 2 Corinthians 6:6.

Verse 6
6. ὧν, sc. the three above-mentioned sources of ἀγάπη. ὧν is apparently governed by ἀστοχήσαντες, not by ἐξετράπησαν.

τινές. Note the usual vague reference to the false teachers.

ἀστοχήσαντες. Having missed (their aim). ἀστοχεῖν is only used here and at 1 Timothy 6:21, 2 Timothy 2:18 in N.T. (cp. Sirach 7:19; Sirach 8:9), and, in each case, of the failure of the ἐτεροδιδάσκαλοι; they may have meant well, but through want of sound method they failed to reach their goal.

ἐξετράπησαν. Have swerved aside, as from the straight path. Being once in the right way, they did not keep to it. ἐκτρέπεσθαι occurs four times in the Pastorals, but not again in St Paul; cp. Amos 5:8 and Hebrews 12:13.

εἰς ματαιολογίαν. To vain talking. This was a special characteristic of the false teachers, who busied themselves unduly with vain and irrelevant questions; they are called ματαιολόγοι in the parallel passage Titus 1:10. The abstract word ματαιολογία does not occur again in the Greek Bible.

ματαιολογία, vaniloquium, has in many ages and countries, and not only at Ephesus in the days of Timothy, proved the bane of theology. The subtleties of the Talmud are not worse than the absurdities of speculation to be found in so great a book as the Summa Theologica of St Thomas Aquinas. 

Verse 7
7. θέλοντες εἶναι νομοδιδάσκαλοι. Desiring to be (i.e. almost claiming to be) teachers of the law, sc. of the Mosaic law. The false teaching had its roots in Judaism, and the intention of its exponents was good; they failed in their aims for the reasons now to be explained.

μὴ νοοῦντες μήτε ἃ λέγουσιν κ.τ.λ. Understanding neither what they say, nor the subjects concerning which they make confident assertions. Their ματαιολογία was, in many instances, devoid of meaning (μὴ νοοῦντες κ.τ.λ.); and they did not understand the principles underlying the Mosaic law which they professed to expound (μήτε περὶ τίνων κ.τ.λ.). Cp. 2 Timothy 2:7 νόει ὃ λέγω. διαβεβαιοῦσθαι is found in the Greek Bible only here and at Titus 3:8 περὶ τούτων βούλομαί σε διαβεβαιοῦσθαι; it signifies positive affirmation and entire confidence on the part of the speaker. 

Verse 8
8. οἴδαμεν δὲ κ.τ.λ. But we know that the law is good, if a man use it lawfully. For οἴδαμεν δέ cp. Romans 2:2; Romans 3:19; Romans 8:28 and οἴδαμεν ὅτι πάντες γνῶσιν ἔχομεν (1 Corinthians 8:1) ‘we grant that &c.’: the phrase introduces a concession. St Paul hastens on to explain that a true νομοδιδάσκαλος is a valuable minister of godliness; it is only the irrelevances and trivialities of these would-be teachers of the law that he deprecates. The law (sc. the Mosaic law) is good, if it be used for the purposes for which law (not only the law of Moses, but law in general) is intended, viz. to restrain evil-doing; but not, if it be used as a peg on which to hang unverifiable speculation, or as a system of casuistry by which either asceticism, on the one hand, or licence, on the other, may be defended. He does not here take into account the function of law in developing a consciousness of sin which he elsewhere expounds (e.g. Romans 5:20); the primary subject of law, in his thought, is not the righteous man, but the sinner, as he proceeds to explain.

καλὸς ὁ νόμος. The adj. καλός (also used of law at Romans 7:16) is used with unusual frequency in the Pastorals, occurring 24 times, as against 16 occurrences in the other letters of St Paul. It expresses the ‘beauty of holiness’ in a fashion which no single English word can reproduce. To a Greek the union between ‘goodness’ and ‘beauty’ was almost inseparable in thought, and the best translation for καλός is, often, simply ‘good.’ But it has a shade of meaning which ἀγαθός has not, inasmuch as it directs attention to the outward and visible beauty of that which is ‘good,’ whilst ἀγαθός does not suggest anything beyond the intrinsic quality. See on ch. 1 Timothy 2:10 below.

νομίμως. The paronomasia or word-play is quite in St Paul’s manner; law is good, if it be used lawfully, i.e. suitably to the purposes which law is intended to serve. The adverb νομίμως only occurs elsewhere in the Greek Bible at 2 Timothy 2:5; 4 Maccabees 6:18. 

Verses 8-11
8–11. DIGRESSION TO AVOID MISUNDERSTANDING OF WHAT HAS BEEN JUST SAID 

Verse 9
9. εἰδὼς τοῦτο. This refers to the foregoing τις; the view which must be taken of the law by the teacher who would use it lawfully is now expounded.

δικαίῳ νόμος οὐ κεῖται. The law (sc. the Mosaic law, in particular, although the proposition is true of law in general) is not laid down (enacted) for a righteous man (δίκαιος being here used in its largest sense). κεῖμαι is the passive of τίθημι. τίθημι νόμον ‘I enact a law,’ sc. for other people; but κεῖται νόμος, ‘the law is enacted,’ and so is binding. It is quite in accordance with St Paul’s usage to omit the article before νόμος when it signifies the Mosaic law; there are many examples in the Epistles to the Romans (e.g. Romans 2:25) and the Galatians (Galatians 2:19).

ἀνόμοις δὲ καὶ ἀνυποτάκτοις. But for the lawless and unruly, a general description of those who will not submit to the restraints of law, viewed as an ordinance of man. We have the epithet ἀνυπότακτος again in Titus 1:6; Titus 1:10, and (in the sense of ‘not subject to’) in Hebrews 2:8; it is not found in the LXX., nor elsewhere in the N.T., but ὑποτάσσειν is a common Pauline word.

ἀσεβέσι καὶ ἁμαρτωλοῖς. The ungodly and sinners, a general description of those who will not obey the law, viewed now as an ordinance of God. ἀσεβής is the man without inward reverence, ἁμαρτωλός the man who defies God by outward act. The two epithets are conjoined again 1 Peter 4:18 (a quotation of Proverbs 11:31) and Judges 1:15.

These lawless ones are now more exactly described, the order of the Decalogue being followed, and the extremest form of the violation of the Commandment being specified in each case.

ἀνοσίοις καὶ βεβήλοις. The unholy and profane. Such is the temper which lies at the root of the sin of perjury, explicitly forbidden in the Third Commandment. ἀνόσιος is a LXX. word, only occurring again in N.T. at 2 Timothy 3:2; βέβηλος is also a LXX. word, but not found in St Paul outside the Pastorals. βέβηλος conveys the idea of secularity (see esp. Leviticus 10:10; Hebrews 12:16), and strictly means what may be ‘walked on’ (βα-), and so is outside the shrine.

πατρολῴαις καὶ μητρολῴαις. Smiters of fathers and smiters of mothers. These words do not occur again in the Bible, but are common in Greek literature; the rendering of A.V. and R.V. ‘murderers of fathers’ is, no doubt, legitimate, but it is not the sin of murder, but of dishonouring parents, which is here uppermost in the writer’s thought, and the wider translation is justified by the usage of the words elsewhere. For this extreme and outrageous violation of the Fifth Commandment the punishment of death was provided in the Mosaic law (Exodus 21:15).

ἀνδροφόνοις. Manslayers. The word only occurs in the Greek Bible elsewhere at 2 Maccabees 9:28. Murder is, in itself, the worst and most explicit manifestation of human hate, forbidden in the Sixth Commandment. 

Verse 10
10. πόρνοις, ἀρσενοκοίταις. Fornicators, sodomites; the most repulsive forms of the violation of the Seventh Commandment. Cp. 1 Corinthians 6:9.

ἀνδραποδισταῖς. Men-stealers. A man’s most precious possession is himself, and the worst form of thieving (condemned in the Eighth Commandment) is that practised by slave-dealers, whose booty is not things, but persons. Thus Philo (de Spec. Leg. IV. 4) has a section περὶ ἀνδραποδιστῶν, whom he explains to be the worst kind of thieves. This crime, again, was punishable with death according to the Pentateuchal Code (Exodus 21:16; Deuteronomy 24:7), though the word ἀνδραποδιστής is not found elsewhere in the Greek Bible.

ψεύσταις, ἐπιόρκοις. Liars, perjurers. To suppress the truth is a form of ‘false witness,’ but the worst form is a false charge made on oath. ἐπίορκος is not found again in the N.T.; but cp. Matthew 5:33.

καὶ εἴ τι ἕτερον κ.τ.λ. Only those sins have been enumerated of which human law can take cognisance, and so violations of the Tenth Commandment are not specified in this dreadful catalogue. The concluding phrase is very like Romans 13:9 καὶ εἴ τις ἑτέρα ἑντολή κ.τ.λ., and is quite in St Paul’s manner.

τῇ ὑγιαινούσῃ διδασκαλίᾳ. To sound doctrine. This remarkable metaphor, according to which the true doctrine is wholesome, and the false, diseased, is repeated again and again in the Pastoral Epistles. We have ὑγιαίνουσα διδασκαλία here; 2 Timothy 4:3; Titus 1:9; Titus 2:1; ὑγιαίνοντες λόγοι, 1 Timothy 6:3; 2 Timothy 1:13; ὑγιαίνειν τῇ πίστει, 2 Timothy 1:13; Titus 2:2; λόγος ὑγιής, Titus 2:8; and in 2 Timothy 2:17 the false λόγος is compared to a γάγγραινα. It has been suggested that this medical phraseology may be due to the influence of St Luke the physician. Again, it might be urged that such language only continues the metaphor by which in earlier letters of St Paul the Christian Society is compared to a body. When the Body of Christ is in a sound condition, the expression of its belief will be healthy; and if it be diseased, the false doctrine will be like a gangrene eating into its vitals. But in truth the comparison of the soundness of the moral and spiritual judgement to the health of the body is not so far-fetched or so novel as to need elaborate explanation. In Greek literature it is common. Clement of Alexandria, commenting on ch. 1 Timothy 6:3 (Strom, I. 8), quotes in illustration a line of Euripides (Phoen. 473) in which the ἄδικος λόγος is said to be νοσῶν ἐν αὑτῷ. Plato, in a famous passage (Republ. IV. 18), explains ἀρετὴ μὲν ἄρα, ὡς ἔοικεν, ὑγίειά τέ τις ἂν εἴη καὶ κάλλος καὶ εὐεξία ψυχῆς, κακία δὲ νόσος τε καὶ αἶσχος καὶ ἀσθένεια. (Cp. also Plutarch Vir. mor. 2.) And so in the LXX. of Proverbs 31:8 (xxiv. 76) we have κρῖνε πάντας ὑγιῶς, as parallel to κρῖνε δικαίως. But we perhaps come nearest to the metaphor as used in the Pastorals in the Stoic idea that the πάθη were diseases, which the wise man should eradicate by every means in his power. So in Philo we have the very phrase of St Paul anticipated: ἔτι τῶν παθῶν καὶ νοσημάτων παρευημερούντων τοὺς ὑγιαίνοντας λόγους (de Abrah. 38), i.e. ‘the passions and diseases prevailing over the sound λόγοι.’ And with this well accords the language of the Collect for St Luke’s Day, where we pray that “by the wholesome medicines of the doctrine delivered by him, all the diseases of our souls may be healed.”

The word διδασκαλία is used with peculiar frequency in the Pastorals, occurring 13 times in the sense of doctrine, as in Ephesians 4:14; Colossians 2:22. (Cp. Matthew 15:9.) It is found twice (1 Timothy 4:13, where see note, and 1 Timothy 5:17) in the sense of instruction or art of teaching, as in Romans 12:7; Romans 15:4. It was natural that, in the development of the Church’s life, the word for teaching should gradually come to be used for the content of the teaching, the doctrine taught. See note on 1 Timothy 4:13. 

Verse 11
11. κατὰ τὸ εὐαγγέλιον κ.τ.λ. This seems to be in connexion with the ‘sound doctrine’ of which the Apostle has just spoken; viz. if there be anything else opposed to the sound doctrine, according to the gospel of the glory &c.
τὸ εὐαγγέλιον τῆς δόξης τοῦ μακαρίου θεοῦ. Cp. the expression τὸ εὐαγγέλιον τῆς δόξης τοῦ Χριστοῦ in 2 Corinthians 4:4. In both cases δόξης is the genitive of contents; the import or substance of the good tidings preached is ‘the glory of God,’ which is described in Romans 5:2 as the object of the Christian’s hope (cp. also Titus 2:13). δόξα is in these passages used for a glorious revelation of God, as in Acts 7:2; and the meaning of the whole phrase is that, according to the Gospel of the glorious revelation vouchsafed in Jesus Christ, justification comes not through the law. The use of the law is negative, to restrain and punish evildoers; but obedience to it has of itself no justifying efficacy. Cp. Romans 3:20.

τοῦ μακαρίου θεοῦ. This and 1 Timothy 6:15 are the only two passages either in O.T. or N.T. where μακάριος is applied to God. God is not only εὐλογητός, the Object of His creatures’ blessing, but μακάριος, having in Himself the fulness of bliss (cp. Titus 2:13). So in Homer and Hesiod the gods are called μάκαρες θεοί, and the epithet is frequently used by Philo.

ὃ ἐπιστεύθην ἐγώ. This is characteristically Pauline; cp. Romans 3:2; 1 Corinthians 9:17; Galatians 2:7; 1 Thessalonians 2:4; Titus 1:3. 

Verse 12
12. χάριν ἔχω. This formula of thankfulness (instead of the more usual εὐχαριστῶ with which St Paul begins nearly all his letters) occurs again 2 Timothy 1:3. Cp. Luke 17:9 and Hebrews 12:28.

τῷ ἐνδυναμώσαντι. To Him that hath enabled me; a favourite expression with Paul in reference to the grace of Christ. In the Ephesian letter he bids his correspondents ἐνδυναμοῦσθε ἐν κυρίῳ (Ephesians 6:10); he charges Timothy ἐνδυναμοῦ ἐν τῇ χάριτι τῇ ἐν Χρ. Ἰησοῦ (2 Timothy 2:1); of himself he says ὁ κύριος … ἐνεδυνάμωσέ με (2 Timothy 4:17), and (a close parallel to the present passage) πάντα ἰσχύω ἐν τῷ ἐνδυναμοῦντί με (Philippians 4:13). In the beginning of his ministry it was said Σαῦλος δὲ μᾶλλον ἐνεδυναμοῦτο (Acts 9:22); and the spiritual δύναμις, needed for the due discharge of the apostolic office, was never lacking throughout his course. The aorist participle here suggests a direct reference to the early days of his preaching (see 1 Timothy 1:13), but we must not limit the reference to these. A study of the verb in the various contexts in which it is found is instructive. Of all the faithful may the words be used, ἐδυναμώθησαν ἀπὸ ἀσθενείας (Hebrews 11:34); none can more fully realise their truth than those upon whom the burden and responsibility of the pastoral office have been imposed.

ὅτι. That, not because. The sentence expresses the reason of his thankfulness.

πιστόν. The word occurs eleven times in this Epistle. Here it means ‘trustworthy,’ as at 1 Corinthians 4:2; Hebrews 11:11 see on 1 Timothy 1:15 and 1 Timothy 4:3 below.

ἡγήσατο. This is a common Pauline word. Cp. 1 Thessalonians 5:13; 2 Corinthians 9:5; Philippians 2:3; Philippians 2:25 &c.

θέμενος. Appointing me (note the tense); the word is used of the Divine purpose (as in 1 Thessalonians 5:9) and so is not equivalent to ‘putting me,’ cp. 1 Timothy 2:7; 2 Timothy 1:11.

διακονίαν. The word διακονίαν is used here, not specially of the function discharged by a διάκονος, but in the general sense of ‘ministry.’ St Paul frequently speaks of his apostolic office as a διακονία and of himself as a διάκονος. Compare, e.g., Romans 11:13 τὴν διακονίαν μου δοξάζω, also 2 Corinthians 5:18; 2 Corinthians 6:3; and, again, Colossians 1:23 τοῦ εὐαγγελίου … οὖ ἐγενόμην ἐγὼ Παῦλος διάκονος, and 1 Corinthians 3:5; 2 Corinthians 3:6; Ephesians 3:7 &c. διακονία, in short, originally meant service of any sort; it is applied in Acts 1:17; Acts 1:25 to the service of apostleship, and is continually used throughout the Pauline Epistles in a wide and general sense. By the second century the words διακονία, διάκονος were generally restricted to the third order of the Christian ministry, and the beginnings of this specialisation of meaning may be traced in the N.T. Cp. e.g. Romans 16:1; Philippians 1:1; 1 Timothy 3:8; 1 Timothy 3:12 (where see notes). Thus the use of this word here to denote the apostolic office is in favour of an early date for the Epistle. No writer of the second century (by which time the distinction of orders was fully recognised) would have used a term then significant of the lowest grade in the ministry for St Paul’s ministerial work; cp. 2 Timothy 4:5. 

Verses 12-17
12–17. PARENTHETIC DOXOLOGY

These verses are a digression, quite in the manner of St Paul, suggested by the thought of the Divine mercy vouchsafed to him personally. Cf. 1 Corinthians 15:9; Ephesians 3:8. 

Verse 13
13. τὸ πρότερον ὄντα. Although I was aforetime. Cp. Galatians 4:13 for the significance of τὸ πρότερον.

βλάσφημον καὶ διώκτην καὶ ὑβριστήν. The βλάσφημος displays his hostility to the truth chiefly in words (see Acts 24:11); the διώκτης, in deeds (see Galatians 1:13, where St Paul refers to his zeal as a persecutor). The term ὑβριστής only occurs once again in N.T., viz. Romans 1:30; it conveys the idea of violence and outrage (see Acts 8:3). It is a stronger word than either of the other two.

ἀλλὰ ἠλεήθην, ὄτι κ.τ.λ. Howbeit I obtained mercy because, &c. See Acts 3:17, and our Lord’s prayer for His executioners, Luke 23:34. 

Verse 14
14. ὑπερεπλεόνασεν. A rare word, not found elsewhere in N.T. or in the LXX.; it occurs in the Psalms of Solomon, 1 Timothy 5:19, and in Hermas, Mand. 1 Timothy 1:2. St Paul shews a marked inclination in all four groups of his letters for verbs compounded with ὑπέρ, e.g. ὑπεραυξάνω (2 Thessalonians 1:3); ὑπερβαίνω (1 Thessalonians 4:6); ὑπερεκτείνω (2 Corinthians 10:14), ὑπερεντυγχάνω (Romans 8:26); ὑπερνικάω (Romans 8:37); ὑπερυψόω (Philippians 2:9); ὑπερφρονέω (Romans 12:3); all of which are ἅπαξ λεγὁμενα in the N.T. Compare with the present passage ὑπερεπερίσσευσεν ἡ χάρις (Romans 5:20).

The simple title ὁ κύριος ἡμῶν, without the addition of Ἰησοῦς χριστός either before or after, is only used by St Paul here and at 2 Timothy 1:8; cp. Hebrews 7:14.

μετὰ πίστεως κ.τ.λ. Faith and love are the characteristic concomitants of the grace of our Lord. The best gifts of the grace which is from Christ are faith in Him, and love which, centred in Him, necessarily embraces all the members of that human family whose brotherhood is revealed in the Fact of the Incarnation. There is an intimate connexion between them; ἀγάπη μετἀ πίστεως is part of St Paul’s benediction at the close of the Ephesian letter (Ephesians 6:23); the breastplate ‘πίστεως καἰ ἀγάπης’ is part of the Christian panoply (1 Thessalonians 5:8); it is indeed through ‘love’ that ‘faith’ manifests itself most plainly; cp. Galatians 5:6, πίστις διʼ ἀγάπης ἐνεργουμένη. see on 1 Timothy 1:5 and Titus 2:2. 

Verse 15
15. πιστὀς ὁ͂ λόγος. This remarkable formula is peculiar to the Pastorals. Here and in 1 Timothy 4:9 the words καὶ πάσης ἀποδοχῆς ἄξιος are added; in 1 Timothy 3:1, 2 Timothy 2:11, and Titus 3:8 we have the simple form πιστὸς ὁ λόγος. In 1 Timothy 3:1 it introduces a saying which may well have become proverbial at this stage of the Church’s development, If a man seeketh the office of a bishop, he desireth a good work. In 2 Timothy 2:11 the words which follow probably formed part of an early Christian hymn (εἰ γἀρ συναπεθἁνομεν, καὶ συνζήσομεν κ.τ.λ.). In the three remaining cases it refers to some important statement of doctrine tersely and generally expressed (as here and in 1 Timothy 4:8-9), or with more detail (as in Titus 3:8). πιστός is used in the sense of trustworthy (see below on 1 Timothy 4:3); and a ‘faithful saying’ in the Pastorals indicates a maxim (whether of doctrine or practice) on which full reliance may be placed. There is nothing in the N.T. quite analogous to the phrase. We have πιστός ὁ θεός (1 Corinthians 1:9; 1 Corinthians 10:13; 2 Corinthians 1:18), πιστός ὁ καλῶν (1 Thessalonians 5:24), but these do not help us much. A more instructive parallel is afforded by οὖτοι οἱ λόγοι πιστοἰ καὶ ἀληθινοί εἰσιν of Revelation 21:5; Revelation 22:6. The usual Latin rendering of πιστός in the phrase πιστὸς ὁ λόγος is fidelis; but at this verse r has humanus, a reading also adopted by Augustine in one place. See crit. note on 1 Timothy 3:1.

πάσης ἀποδοχῆς ἄξιος. ἀποδοχή only occurs again in the Greek Bible at 1 Timothy 4:9. It had come to mean approbation in late Greek; cp. Philo (de Praem. et Poen. 2) where the man who is ἀποδοχῆς ἄξιος is contrasted with the ὑπαίτιος. Cp. also an inscription found at Ephesus[516]:

Τίτου Αἰλίου
Πρἰσκου ἀνδρὸς δοκιμωτάτου καὶ
πάσης τιμῆς καὶ ἀποδοχῆς ἀξὶου.

The rendering acceptation gives the nearest sense here; cp. Acts 2:41, οἱ μὲν οὖν ἀποδεξάμενοι τὸν λόγον αὐτοῦ ἐβαπτίσθησαν.

We thus translate: worthy of all (universal) acceptation. As always in such constructions in St Paul, πᾶς is used extensively, not intensively, and the phrase is equivalent to ‘acceptation by everyone,’ or as we have it in our office of Holy Communion (where this verse is one of the Comfortable Words) “worthy of all men to be received.”

Χρ. Ἰη. ἦλθεν εἰς τὸν κόσμον. The phrase is, with this exception, only found in the Fourth Gospel (see John 1:9; John 12:46; John 16:28), and is not characteristically Pauline; it here occurs in a doctrinal formula so familiar and undisputed among Christians as to take rank as a ‘faithful saying.’ Indirectly the expression involves, as has been often pointed out, the pre-existence or προῢπαρξις of the Redeemer; but the prominent thought in the ‘saying’ is simply that Redemption was part of the purpose of the Incarnation. The ‘coming into the world’ is the assumption of human nature by the Eternal Word. It is worth observing that throughout this Epistle the name of our Lord is χριστὀς Ἰησοῦς, not Ἰησοῦς Χριστός. It is God’s Anointed who is man’s Saviour.

ἁμαρτωλοὺς σῶσαι. Parallels from the Gospels readily suggest themselves; St Luke 5:32 is the nearest in form. The statement is quite general.

ὦν πρῶτός εἰμι ἐγώ. “Non quia prior peccavit, sed quia plus peccavit” (Aug. Serm. 299); πρῶτος here applies not to time, but to degree; Paul is ‘chief,’ not ‘first’ of sinners. The phrase may seem extravagant, and indeed would hardly have commended itself to a forger; but it is quite in conformity with St Paul’s way of speaking of himself and his conversion. Cp. 1 Corinthians 15:9 and Ephesians 3:8, where the expressions “the least of the Apostles,” “less than the least of all saints,” are used by him. Such language is not to be described as mere rhetoric; it is too often found in the writings of the most saintly and most sincere to permit of any such explanation. For instance, Ignatius again and again speaks of himself as ‘the last’ (ἔσχατος) of the Christians at Antioch, among whom he is not worthy to be reckoned (Ephes. 21; Magn. 14, &c.). The Confessions of St Augustine, the autobiography of Bunyan, the letters of Dr Pusey, furnish other notable illustrations. The truth is that in proportion as a man fixes his ideal high, in proportion as he appreciates the possibilities of what St Paul calls ‘life in Christ,’ in that proportion will his actual progress in the spiritual life appear poor and unworthy of the grace with which he has been endowed. It is noteworthy that the Apostle does not say ‘of whom I was chief,’ but ‘I am,’ by the present tense marking the abiding sense of personal sinfulness. 

Verse 16
16. ἀλλὰ διὰ τοῦτο ἠλεήθῃν, ἵνα κ.τ.λ. ‘Howbeit for this cause I obtained mercy, viz., that &c. διὰ τοῦτο emphasises the following ἴνα as in 2 Corinthians 13:10.

ἐν ἐμοὶ πρώτῳ, in me as chief; this is the rendering of the Revisers, and certainly brings out the connexion with ὦν πρῶτός εἰμι ἐγώ of the preceding verse better than A.V. “first.” As Bengel puts it: ‘Incomparabile exemplum Pauli, sive peccatum sive misericordiam spectes.’ This is borne out by the words which follow, that in me as chief Jesus Christ might shew forth (‘display,’ ‘give a signal instance of’) the entire range of His long-suffering. ἄπας (see critical note) is stronger than the more usual πᾶς, and is deliberately used by St Paul here. A close parallel is found in Ephesians 2:7, ἵνα ἐνδείξηται ἐν τοῖς αἰῶσιν τοῖς ἐπερχομένοις τὸ ὑπερβάλλον πλοῦτος τῆς χάριτος αὐτοῦ ἐν χρηστότητι ἐφʼ ἡμᾶς ἐν Χρ. Ἰη.

μακροθυμίαν. This is a late Greek word, of frequent occurrence in N.T. and LXX., but rarely elsewhere (it is found e.g. in Plutarch). In 2 Timothy 3:10; 2 Timothy 4:2 (and generally in St Paul) it is applied to the longsuffering which becomes a Christian apostle; here, as in Romans 2:4; Romans 9:22; 1 Peter 3:20, it is used of God.

πρὸς ὑποτύπωσιν κ.τ.λ. ὑποτύπωσις does not occur in the Greek Bible save here and in 2 Timothy 1:13. It is, literally, an ‘outline sketch,’ and so a ‘pattern’ or ‘ensample’; and the meaning is that the purpose of the manifestation of the Divine longsuffering to St Paul was that he might furnish a type or ensample of them which should hereafter believe. A somewhat similar expression is found in 2 Peter 2:6, ὑπόδειγμα μελλόντων ἀσεβεῖν τεθεικώς, where it is applied to the Cities of the Plain, which were, as we say in common speech, ‘made an example of’ for their abominations.

πιστεύειν ἐπʼ αὐτῷ εἰς ζωἡν αἰώνιον. Faith in Christ has as its consequent eternal life. For πιστ. ἐπʼ αὐτῷ, cp. Isaiah 28:16 (quoted in Romans 9:33; Romans 10:11) πᾶς ὁ πιστεύων ἐπʼ αὐτῷ οὐ καταισχυνθήσεται. 

Verse 17
17. We have here a characteristic breaking out into a doxology. A complete list of the Apostolic doxologies has been drawn out by Dr Westcott (Additional Note on Hebrews 13:21)[517], and will repay careful study. In the three doxologies of the Pastoral Epistles (1 Timothy 1:17; 1 Timothy 6:16, and 2 Timothy 4:18) we may perhaps observe a greater tendency to dwell on the absolute Eternity, Power, Unity of the Godhead, than in the expressions of thanksgiving in the earlier letters; but the main features are the same in all. In only one instance, 1 Peter 4:11, is the verb expressed, ᾧ ἐστὶν ἡ δόξα καὶ τὸ κράτος; and it seems probable that in every instance ἐστίν rather than ἔστω should be understood. So the verb in the doxology at the end of the Lord’s Prayer (Matthew 6:13) is in the indicative mood. A doxology is not a prayer or an aspiration; it is a reverent and thankful statement of the Divine glory.

τῷ δὲ βασιλεῖ τῶν αἰώνων. This exact phrase occurs elsewhere in the Greek Bible only in Tobit 13:6; Tobit 13:10, and in Revelation 15:3 (where the received text has τῶν ἁγίων); but it naturally flows from the language of Psalms 145:13, ἡ βασιλεία σου βασιλεία πάντων τῶν αἰώνων. Cp. Exodus 15:18 (where Philo read βασιλεύων τῶν αἰώνων, De Mundo, 7), Sirach 36:19, and Bk of Enoch ix. 4, where one of the texts has βασιλεὐς τῶν αἰώνων. See also Book of Jubilees, xxv. 15; xxxi. 13. The corresponding expression οἱ βασιλεῖαι τοῦ αἰῶνος τούτου, which occurs in Ignatius (Romans 6), brings the meaning out well. There is no reference to the aeons of Gnostic heresy; αἰών in the singular means an ‘age,’ a certain limit of time, and so ὁ αἰὼν οὖτος is ‘this present age.’ But in the plural, when we sum up these ‘ages’ or ‘world periods,’ we arrive at the idea of eternity; and ‘the King who rules over the ages’ is ‘the King eternal.’ So too εἰς τὸν αἰῶνα = ‘to the end of this present age’; but εἰς τοὺς αἰῶνας = ‘for ever.’

ἀφθάρτῳ ἀοράτῳ μόνῳ. All three adjectives qualify θεῷ, not the preceding βασιλεῖ τῶν αἰώνων. ἄφθαρτος θεός is a combination only found again in Romans 1:23; but ἄφθαρτος is a regular epithet of Deity in Philo (e.g. Quod deus immut. 6). For ἀόρατος we may compare Romans 1:20; Colossians 1:15, and Hebrews 11:27. With both expressions cp. ὁ μόνος ἔχων ἀθανασίαν … δν εἶδεν οὐδεὶς ἀνθρώπων of 1 Timothy 6:16.

μὁνῳ θεῷ. Bengel calls this a ‘magnifica lectio’ (see critical note). Cp. John 17:3, τὸν μόνον ἀληθινὸν θεόν, Romans 16:27 and ch. 1 Timothy 6:15. Compare also Philo’s μἁ τὸν ἀληθῆ μόνον θεόν (Leg. All. ii. 17) and ἡ θεοῦ μόνου θεραπεία (De Prof. 7).

τιμἠ καὶ δόξα. This combination in a doxology occurs again only in Revelation 5:13. Cp. Revelation 4:9 and Romans 2:7; Romans 2:10.

εἰς τοὺς αἰῶνας τῶν αἰώνων· ἀμήν. Perhaps this phrase implies that the form of doxology in this verse had become stereotyped by liturgical use. At all events this is a common ending. See Hebrews 13:21; 1 Peter 4:11; 1 Peter 5:11; Revelation 7:12 : cp. Psalms passim. 

Verse 18
18. ταὑτην τὴν παραγγελίαν. If the interval of 15 verses were not so long, it would be natural to take this as the apodosis of καθὼς παρεκάλεσά σε of 1 Timothy 1:3, but it seems better to suppose (see note in loc.) that the protasis there is never complemented, and that the sentence (quite in St Paul’s manner) breaks off unfinished. Chrysostom and many commentators explain ταύτην τὴν παραγγελίαν by what follows, ἵνα στρατεύσῃ, &c.; but this is not so much the matter as the motive of the charge. The reference is rather to the παραγγελία of 1 Timothy 1:5, the main subject of the Epistle; and this is confirmed by the close similarity of 1 Timothy 1:6; 1 Timothy 1:19.

παρατίθεμαί σοι. The same word is used in 2 Timothy 2:2; Timothy in his turn is to ‘commit’ to faithful men that which he has received; cp. 1 Timothy 6:20; 2 Timothy 1:12; 2 Timothy 1:14.

κατὰ τὰς προαγούσας ἐπὶ σὲ προφητείας. This committal of trust is according to the prophecies directed to thee previously. We have the phrase προαγούσης ἐντολῆς, ‘a foregoing commandment’ in Hebrews 7:18; but here ἐπὶ σέ requires the sense ‘leading up to’ (cp. Ezekiel 13:16). What the prophecies spoken of were it is impossible to determine with confidence. Hort (Christian Ecclesia, p. 181 ff.) put forward the hypothesis that St Paul’s action in the circumcision of Timothy at Lystra (Acts 16:3), and his choice of the young convert as an associate in the work of the Gospel, were prompted by prophetic voices which then led the way to Timothy. But, when we compare the language of 1 Timothy 4:14, in which the χάρισμα given to Timothy, διὰ προφητείας μετὰ ἐπιθέσεως τῶν χειῶν τοῦ πρεσβυτερίου, is mentioned, it seems more probable that in both this verse and 1 Timothy 4:14 the reference is to prophecies uttered at the ordination of Timothy. Cp. Clem. Alex. Quis Dives, § 42, ἕνα τέ τινα κληρώσων τῶν ὑπὸ τοῦ πνεύματος σημαινομένων. Thus the plural προφητείας would be explained by the number of the ‘prophets’ present. The description in Acts 13:2 of the ordination of S. Paul himself helps us in some measure to realise such a scene.

ἵνα στρατεύση κ.τ.λ. That in (the strength of) them (sc. the prophecies spoken over him) thou mayest war the good warfare. This is the purpose which St Paul has in view in recalling to Timothy the words of hope and promise used at his ordination. στρατεία is ‘militia,’ a campaign, and is not to be confounded with μάχη, which is but a single battle. The ὅπλα of this στρατεία are spoken of, 2 Corinthians 10:4. The idea, however, is quite distinct from that in 1 Timothy 6:12, ἀγωνίζου τὸν καλὸν ἁγῶνα (cp. also 2 Timothy 4:7), where see the note. Cp. 4 Maccabees 9:23, where the exclamation is recorded of one of the martyr-brethren, ἱερὰν καὶ εὐγενῆ στρατείαν στρατεύσασθε περὶ τῆς εὐσεβείας. 

Verse 18-19
18, 19. THE CHARGE TO TIMOTHY REITERATED 

Verse 19
19. ἔχων πίστιν καὶ ἀγαθὴν συνείδησιν. Cp. 1 Timothy 1:5, where faith and a ‘good conscience’ are named as sources of that love which is the τέλος τῆς παραγγελίας.

ἤν τινες ἀπωσάμενοι. Which [sc. the good conscience] some having thrust from them. The verb is expressive of a wilful and violent act. For τινες see on 1 Timothy 1:3 above.

περὶ τὴν πίστιν ἐναυάγησαν. Have made shipwreck in the matter of the faith. ναυαγεῖν only occurs in the N.T. here and in 2 Corinthians 11:25; and so far may be called a ‘Pauline’ word, but it is not uncommon in late Greek.

ἡ πίστις here (though the presence of the article would not by itself determine this) is to be taken objectively, as equivalent to ‘the Christian faith,’ not subjectively, of the faith of individuals. The words πιστός, πίστις have an interesting history, which cannot be here discussed at length[518]; but a few references must be given. πίστις, which in Philo is used quite vaguely of belief and trust in God, became to the early Christians gradually equivalent to faith in Christ as the supreme revelation of God. This faith grew by degrees in clearness and distinctness, until it embraced the Incarnation, the Atonement, and all the great dogmas of the Gospel; from this the transition was easy to the word being used objectively to signify the content, as it were, of a Christian’s belief, to signify, in short, the Christian Creed, the Gospel. Among the more conspicuous instances of this use of the word in the N.T. outside the Pastorals may be noted Acts 6:7; Acts 13:8; Acts 16:5; Galatians 1:23; Galatians 3:23; Philippians 1:27. In the Pastorals, which give us a more developed form of Christianity, we find as is natural a proportionately larger number of examples of this usage; and out of 33 occurrences of πίστις in these Epistles the objective sense seems to be required in 1 Timothy 1:19; 1 Timothy 4:1; 1 Timothy 4:6; 1 Timothy 5:8; 1 Timothy 6:10; 1 Timothy 6:21; 2 Timothy 3:8; 2 Timothy 4:7; Titus 1:13. See notes in loc. in each case.

Verse 20
20. Υμέναιος. This is doubtless the same Hymenæus who is mentioned as a heretical teacher in 2 Timothy 2:17.

Ἀλέξανδρος. An Alexander is mentioned three times in connexion with Ephesus: (i.) here; (ii.) an Alexander was put forward as their spokesman by the Jews on the occasion of the uproar excited by the silversmiths at Ephesus (Acts 19:33); (iii.) ‘Alexander the coppersmith’ (2 Timothy 4:14) who ‘did much evil’ to St Paul. The designation ὁ χαλκεύς suggests that there were at all events two men of the same name; and this appears again from the consideration that (i.) was a heretical Christian, while (ii.) was a Jew (Acts 19:34). ὁ χαλκεύς might be either; but there are no sufficient data to determine the question.

παρέδωκα τῷ σατανᾷ. In 1 Corinthians 5:5 St Paul directs the Corinthian Church in the case of a certain notorious sinner, παραδοῦναι τὸν τοιοῦτον τῷ σατανᾷ εἰς ὄλεθρον τῆς σαρκός, ἵνα τὸ πνεῦμα σωθῇ κ.τ.λ.; and the formula to deliver to Satan has plainly the same significance there as here. It is certainly a disciplinary or remedial and not a merely punitive penalty in both cases (cp. Job 2:6, where a similar expression is used of Job’s sufferings, εἶπεν δὲ ὁ κύριος τῷ διαβόλῳ Ἰδοὺ παραδίδωμί σοι αὐτόν), and it was a penalty within the power of the Church to inflict. The aorist παρέδωκα here seems to indicate that St Paul’s action, whatever it was, took place at Ephesus at a definite time; and this marks its official character. It seems then best to suppose that the ‘delivering over to Satan’ was a spiritual penalty, like excommunication, the strong phrase resting on the principle that the kingdoms of Christ and of Satan are mutually exclusive (see Acts 26:18; Colossians 1:13), and that this was accompanied by the supernatural infliction of bodily sickness, which it was believed would follow the authoritative sentence. The cases of Ananias and Sapphira (Acts 5:1-11) and of Elymas (Acts 13:11) witness to the power granted to the Apostles of calling down supernatural punishments on evil-doers in exceptional circumstances.

ἴνα παιδευθῶσιν. This is the purpose of the sentence, that they may be disciplined &c., in the English of the, either by supernatural penalties (ὄλεθρον τῆς σαρκός, 1 Corinthians 5:5) or by the mere fact of exclusion from the Christian society and consequent loss of privilege.

02 Chapter 2 
Verse 1
1. οὖν. As in 2 Timothy 2:1, so here, οὖν marks the transition from the general charge to the particular injunctions.

πρῶτον πάντων. The expression does not occur again in N.T.; it does not merely denote the order of time, but the order of dignity. The directions which follow relate to public prayer and the conduct of public devotions; and of these the most important is that which emphasises the Catholic nature of Christian worship. The opening sentence of the Prayer for the Church Militant is taken from this verse, viz., “Almighty and everliving God, who by Thy holy Apostle hast taught us to make prayers, and supplications, and to give thanks, for all men,” and such intercessions for those in authority in Church and State are found in the primitive liturgy in the Apostolic Constitutions. In these latest Epistles of St Paul we seem to have a more developed form of common worship than is found in earlier letters.

ποιεῖσθαι is middle voice, as the order of words shews, not passive: ‘I exhort (you) to make &c.’ Cp. Luke 5:33, οἱ μαθηταὶ Ἰωάνου … δεήσεις ποιοῦνται, and Philippians 1:4, μετὰ χαρᾶς τὴν δέησιν ποιούμενος. ποιεῖσθαι is often used with a noun to express by way of periphrasis what would be more simply stated by a verb, e.g. Luke 13:22, πορείαν ποιούμενος.

δεήσεις, προσευχάς, ἐντεύξεις, εὐχαριστίας. The four words are not to be too sharply distinguished, inasmuch as they point to different moods of the suppliant rather than to the different forms into which public prayer may be cast, δέησις expresses the sense of need (what we require, δεῖ), and is a less comprehensive term than προσευχή; the former being equivalent to ‘supplication’ (imploratio), and the latter to ‘prayer’ in general (oratio). προσευχή is always used in a religious sense of prayers addressed to God, and in this differs from the other three terms, which are all used of human intercourse as well. ἔντευξις is the regular word for a ‘petition’ to a superior, e.g. to the emperor, as in Just. Apol. i. 1, in the Petrie Papyri passim, and in inscriptions. In 2 Maccabees 4:8, the only place where it occurs in the Greek Bible outside the Pastorals, it has a reference to a conference between Jason and Antiochus. It is used of a petition to God here and in ch. 1 Timothy 4:5; and also in Philo (Quod det. pot. § 25, ἐντεύξεις καὶ ἐκβοήσεις), and in Hermas (Mand. x. 3). Probably the leading idea in the word is that of boldness of access, of confidence. Though the substantive is not employed elsewhere by St Paul, ἐντυγχάνειν, ‘to entreat,’ is Pauline; see e.g. Romans 8:27. The translation ‘intercessions’ in A.V. and R.V. is misleading, as it suggests a limitation of the meaning to petition for others, which is not involved. (‘Intercession,’ however, in the English of the A.V. had a wider sense, as may be seen from Jeremiah 27:18; Jeremiah 36:25.) εὐχαριστία is not yet confined to the special ecclesiastical significance which it was soon to have; in this context it is simply that ‘thanksgiving’ which is the complement of all true prayer (cp. Philippians 4:6, ἐν παντὶ τῇ προσευχῇ καὶ τῇ δεήσει μετʼ εὐχαριστίας). Augustine, who interprets it here of the Eucharist, understands by the three preceding terms the liturgical prayers before the consecration, at the consecration, and at the blessing of the congregation, respectively (Ep. cxlix. (lix.) 16). This is an anachronism. To sum up, then, we may [1] with Origen, regard the four words as arranged in an ascending scale: the needy suppliant (δέησις) as he goes on is led to ask for larger blessings (προσευχή), and then becoming bold he presents his ἔντευξις, which being granted, his devotion issues in thanksgiving. Or [2] we may more simply take the words in two contrasted pairs, δέησις being related to προσευχή as the particular to the general (see Ephesians 6:18), and ἔντευξις to εὐχαριστία as petition to thanksgiving.

ὑπὲρ πάντων ἀνθρώπων. This is the key-note of Catholic worship, perhaps emphasised here in reference to the growing exclusiveness of the heretical sects. But it is an element of worship which always needs emphasis in times of stress and difficulty, as it is then very often neglected. Cp. Ephesians 6:18. 

Verse 2
2. ὑπὲρ βασιλἑων, ‘for kings’; not ‘for the kings,’ as Baur interpreted, finding here a reason for placing the Epistle in the time of the Antonines, when two emperors shared the throne. The practice, commendable at all times and not without parallel in Jewish history (see Ezra 6:10 and Josephus, B. J. II. 17. 2), was especially important for Christians to observe in early days, when their attitude to the state religion exposed them to the suspicion of disloyalty, and is frequently insisted on by the early Apologists (e.g. Tert. Apol. 30, 31). Prayers for rulers are a conspicuous feature in the early liturgies. Cp. also Romans 13:1; 1 Peter 2:13, and Titus 3:1. Polycarp (§ 12) repeats the injunction, apparently with reference to this passage. It will be remembered that Nero was the reigning emperor when St Paul wrote these words, which adds to the impressiveness of the injunction.

καὶ πάντων τῶν ἐν ὑπεροχῇ ὄντων, all in authority; for the phrase cp. 2 Maccabees 3:11, ἀνδρὸς ἐν ὑπεροχῇ κειμένου, and see 1 Peter 2:13. The Latin versions render qui in sublimitate sunt.

ἵνα κ.τ.λ. expresses the leading thought in State prayers. The idea is clearly brought out in our Prayer for the Church Militant: … “our Queen, that under her we may be godly and quietly governed.”

The distinction drawn by commentators between ἤρεμος and ἡσύχιος, that the former refers to freedom from trouble without, and the latter from trouble within, is hardly to be pressed. For the latter word cp. Plato’s ἡσύχιος ὁ σώφρων βίος (Charm. 160 B).

The word εὐσέβεια calls for special notice as being one of a group of words occurring in St Paul’s writings for the first time in the Pastoral Epistles, and there used repeatedly. In these letters εὐσέβεια occurs 11 times, εὐσεβεῖν once, and εὐσεβῶς twice, the only other instances in the N.T. of these terms being 4 in 2 Peter , 2 in Acts; we have also εὐσεβής in Acts 10:2; Acts 10:7; Acts 22:12, and 2 Peter 2:9. These words are all found in the LXX., with greater frequency in the later books; and, indeed, are common in Greek literature, both early and late (e.g. in Philo and Josephus). That they were within St Paul’s sphere of knowledge is thus assured; and, as a matter of fact, he has the corresponding forms ἀσέβεια and ἀσεβής in Romans. But why he should not have used them before and yet should use them so often in these latest letters is among the unsolved problems of the phraseology of the Pastorals, although corresponding literary phenomena have been often observed (see Introd. p. xxxviii.). It is worth remarking that this group of words is similarly prominent in Book IV. of the Sibylline Oracles [cir. 80 A.D.), as designating the elect of God. εὐσέβεια is a more general word than θεοσέβεια (see 1 Timothy 2:10) and is almost equivalent to the Latin pietas, due esteem of superiors, whether human or Divine, while θεοσέβεια is restricted to God as its object. However in the N.T. εὐσέβεια always has reference to God; and in the present passage this is well brought out by the juxtaposition of σεμνότης; σεμνότης manifests itself by our demeanour in human society, εὐσέβεια by the fulfilment of duty to God. In the later days of Athanasius εὐσέβεια had almost come to be equivalent to orthodoxy; and Arius, writing to Eusebius, plays upon this, ending his letter with the words ἀληθῶς εὐσέβιε.

σεμνὀτης is also peculiar to these letters (see 1 Timothy 3:4 and Titus 2:7); gravity best conveys the meaning, an intense conviction of the seriousness of life, and the difficulty of realising the Christian ideal (see note on Titus 1:7). One of the resolutions set down in Dr Pusey’s penitential rule was “to pray daily for σεμνότης[519]”; and the underlying idea is one that must not be left out of sight. Bishop Butler’s comment on the passage, though he takes no account of the context, is itself a signal example of such σεμνότης: “It is impossible,” he says (Sermons on Public Occasions, v.), “to describe the general end which Providence has appointed us to aim at in our passage through the present world in more expressive words than these very plain ones of the Apostle.… To lead a quiet and peaceful life &c. is the whole that we have any reason to be concerned for. To this the constitution of our nature carries us; and our external condition is adapted to it.”

Verse 3
3. τοῦτο καλὸν καἱ κ.τ.λ. This is good and acceptable in the sight of God our Saviour. The γάρ of the received text is unnecessary and is insufficiently supported (see crit. note): τοῦτο refers back to 1 Timothy 2:1, 1 Timothy 2:2 being of the nature of a parenthesis. It is a question whether both καλόν and ἀπόδεκτον, or only the latter word, are to be taken with ἐνώπιον τοῦ σωτῆρος ἡμῶν θεοῦ. The passage usually cited as in point is 2 Corinthians 8:21 : προνοοῦμεν γἀρ καλἀ οὐ μόνον ἐνώπιον Κυρίου, ἀλλὰ καὶ ἐνώπιον ἀνθρώπων. And there is no doubt that καλόν in the present passage might in like manner be taken with the following ἐνώπιον. But it seems simpler to take καλόν by itself, as marking the intrinsic excellence of such prayers as those in question, the Apostle going on to add that they are specially acceptable in the sight of God, the Universal Saviour.

ἀπόδεκτος is found in the Greek Bible only here and in 1 Timothy 5:4; cp. εὐπρόσδεκτος of Romans 15:16. See note on ἀποδοχή (1 Timothy 1:15).

For the phrase God our Saviour, see the note on 1 Timothy 1:1; here the expression has peculiar point and force, and is farther defined by the words which follow. 

Verse 3-4
3, 4. REASONS FOR THE FOREGOING DIRECTION TO PRAY FOR ALL MEN 

Verse 4
4. ὅς πάντας κ.τ.λ. whose will it is &c. ὅς is equivalent to quippe qui, and introduces a clause explanatory of what has preceded. θέλει, not βούλεται, is the word used; not a single Divine volition, but the general purpose of God, antecedent to man’s use of His grace, is here in the Apostle’s thought. Whatever be the ultimate issue in fact, the Divine intention is that all men shall be saved. That this Divine intention may be thwarted by man’s misuse of his free will, is part of the great mystery of evil, unexplained and inexplicable; but that its bounty is not confined to particular races or individuals but takes in the whole race of man, is of the very essence of the Gospel. Cp. Matthew 5:45; Titus 2:11. It is possible that certain forms of Gnostic heresy, which held that certain classes of men, the uninitiated and unspiritual, are incapable of salvation, are here aimed at; but the introduction of the statement of the breadth of the Gospel is sufficiently explained by the context. See, however, Introd. p. liii.

καὶ εἰς ἐπίγνωσιν ἀληθείας ἐλθεῖν. This is inseparably connected with σωθῆναι; the Life is only reached through the Truth, Who is also the Way. Cp. αὔτη ἐστὶν ἡ αἰώνιος ζωή, ἵνα γινώσκωσίν σε τὸν μόνον ἀληθινὸν θεόν κ. τ. λ. (John 17:3). ἐπίγνωσις is a thoroughly Pauline word. (See Ephesians 1:17; Philippians 1:9; Colossians 1:9.) The phrase ἐπίγνωσις ἀληθείας occurs thrice again in the Pastorals (2 Timothy 2:25; 2 Timothy 3:7; Titus 1:1; cp. Hebrews 9:26, and Philo Quod omn. prob. 11), and is significant of that aspect of the Gospel, which naturally comes into prominence, when its mutilation or perversion has begun to lead souls astray into heresy.

Verses 5-7
5–7. FURTHER REASONS FOR THE DOCTRINE THAT ALL MEN COME WITHIN THE SCOPE OF GOD’S SAVING PURPOSE

These are threefold, (i.) the Unity of God, (ii.) the Incarnation, and (iii.) the Atonement of Christ. To take them in order:

(i.) 5. εἶς γὰρ θεός, for God is one. This is connected immediately with 1 Timothy 2:4, and only indirectly with 1 Timothy 2:1. The Unity of God was indeed the centre of the Hebrew religion, but the inference here derived from it was not self-evident to the mind of the Jew. To him Jehovah was the God of the chosen people, and the exclusion of Gentiles from His grace and bounty did not present itself as strange or inconsistent with the character of the Supreme. But when it is analysed the conception of the Unity of God is seen to carry with it the truth that the Supreme stands in the same ultimate relation to all His creatures, and that His Divine purposes of love and mercy must embrace all mankind. So St Paul explains in Romans 3:30 that God is the God of Gentile as well as Jew, εἴπερ εἶς ὁ θεός, ὄς δικαιώσει περιτομὴν ἐκ πίστεως καὶ ἀκροβυστίαν διὰ τῆς πίστεως; cp. also Romans 10:12.

(ii.) There is also one mediator between God and men, Himself man, Christ Jesus. As there is only one God, so there is only one Way to God: “No man cometh unto the Father, but by Me” (John 14:6). Christ is the only Mediator (the mediation of saints or angels is quite unscriptural), and He has, in becoming man, taken up all human nature into Himself. In Him all men are summed up, and so He is the representative, not of this or that man only, but of all mankind. Thus, again, all men in Him “shall be made alive”; the saving graces of the Risen Lord are placed within the reach of all. This is clearly brought out in the words ἄνθρωπος Χρ. Ἰη. at the end of the clause. Christ is not a man, but man in the widest sense.

The title μεσίτης must not be overlooked. In Galatians 3:19 it is used of Moses (as in the Assumptio Moysis, i. 14, iii. 12, and in Philo, Vit. Mos. iii. 19); but frequently in Hebrews of our Lord. In the latter Epistle it is always found in conjunction with διαθήκη. In the present case it is used more simply than in either of the other Epp. where it occurs, and indicates that as there is only one mediator or go-between between God and man, so the way of mediation must be alike open to all. This is brought out forcibly by the addition of the word ἄνθρωπος (without the article) at the end, which involves in itself, as has been shewn, the universal bounty of the Incarnation. It is possible that there was here present to St Paul’s mind the contrast between Moses the μεσίτης for the Jews only, and the Mediator of a new covenant (Hebrews 9:15), whose mediation was for all mankind, Jew and Gentile alike.

(iii.) 6. The third doctrinal reason for the salvability of all men, is the universal purpose of the Atonement: ὁ δοὺς ἑαυτὸν ἀντίλυτρον ὑπὲρ πάντων. Jesus Christ gave Himself a ransom on behalf of all, and hence we may conclude that it is God’s will that all should be saved. The phraseology requires careful attention. ὁ δοὺς ἑαυτόν, He gave Himself, not merely His Death. Cp. Galatians 1:4; Galatians 2:20; Ephesians 5:2; Titus 2:14, &c., and δοῦναι τὴν ψυχὴν αὐτοῦ λύτρον ἀντὶ πολλῶν (Matthew 20:28 ║ Mark 10:45). ἀντίλυτρον is a word occurring only here, though the full meaning of it is contained in the passage last cited from the Gospels; the doctrinal bearing of the preposition is by no means to be lost sight of. The usual language of the N.T. is, that Christ died ὑπὲρ ἡμῶν, i.e. on our behalf; but at Matthew 20:28 the prep. ἀντί is used. Here we have the compound ἀντίλυτρον preceding ὑπὲρ πάντων, which suggests that both the elements represented by ἀντί instead of, and ὑπέρ on behalf of, must enter into any Scriptural theory of the Atonement. Cp. 4 Maccabees 6:29.

τὸ μαρτύριον καιροῖς ἰδίοις. The testimony in its own seasons. These words are parenthetical, and in apposition to all that has gone before. τὸ μαρτύριον is equivalent to τὸ μαρτυρούμενον, the thing which is testified to, the purport of the Church’s witness. The great subject of the testimony to be borne by the Church from age to age is the Universality of Redemption through the One Mediator. The antecedent is not merely ὁ δοῦς … πάντων, but the whole of 1 Timothy 2:4-6. This witness was not of a character which could have been borne by the Jewish Church; it was reserved for the dispensation of the Gospel, καιροῖς ἰδίοις.

The formula καιροῖς ἱδίοις occurs twice again in the Pastoral Epistles, at 1 Timothy 6:15 and Titus 1:3, in the former of which passages the reference of ἰδίοις is clearly defined by the context to God, the subject of the sentence in each case. Here (as at Titus 1:3) it is simply in due seasons as in Galatians 6:9, καιρῷ γὰρ ἰδίῳ κ.τ.λ., and the outlook is to the future of the Church. 

Verse 7
7. εἰς ὅ. sc. μαρτύριον.

ἐτέθην. The Apostle’s ministry was not self-chosen. Cp. ch. 1 Timothy 1:12, θέμενος εἰς διακονίαν; the entire clause is repeated 2 Timothy 1:11, εἰς ὃ ἐτέθην ἐγὼ κῆρυξ καὶ ἀπόστολος καὶ διδάσκαλος. The emphatic ἐγώ should not be overlooked. κῆρυξ is only found in the N.T. in these two passages and in 2 Peter 2:5, where it is used of Noah. But κηρύσσειν is a common Pauline word; see e.g. for the collocation of κῆρυξ and ἀπόστολος, Romans 10:15 : πῶς κηρύξωσιν ἐὰν μὴ ἀποσταλῶσιν; As κῆρυξ expresses his work, so ἀπόστολος (here used in the higher sense of the word) expresses his Divine mission.

The parenthetical ἀλήθειαν λέγω, οὐ ψεύδομαι (cp. Romans 9:1 and critical note) may be taken to refer either to what precedes or to what follows. If the former, it would be a strong assertion of his apostolical authority, perhaps introduced with a view to false teachers at Ephesus who denied it. But it is far better to take it as introducing his claim to be διδάσκαλος ἐθνῶν, doctor gentium, the mention of which is especially in place here, as he is insisting on the Universality of the Gospel message. See esp. Romans 9:13; Galatians 2:7-9, for his assertion of this great claim.

ἐν πίστει καὶ ἀληθείᾳ. There can be little doubt that ἀλήθεια is here to be explained in connexion with the ἀλήθεια of 1 Timothy 2:4, to the knowledge of which it is God’s will that all men should come. That is to say, ἀλήθεια does not directly refer to the spirit of the teacher, but to the content of his lesson; it is the λόγος ἀληθείας (2 Corinthians 6:7) which he preaches. And this objective sense of ἀλήθεια makes it natural to take πίστις in the same way; it does not refer to the Apostle’s confidence, or to the subjective conditions of his ministry, but to the faith which he commends to his hearers. See note on 1 Timothy 1:19 above. 

Verse 8
8. βούλομαι οὖν. βούλομαι is more specific than θέλω, and conveys here the idea of an authoritative desire; cp. 1 Timothy 5:14; οὖν resumes the general subject, after the quasi-digression of 1 Timothy 2:3-7.

τοὐς ἄνδρας. the men, in antithesis to the women, for whom separate instructions follow in 1 Timothy 2:9. The men are to lead the worship of the faithful; the women are to be silent.

ἐν παντὶ τόπῳ. This makes the directions general, in every region, i.e. where the Gospel is known; cp. 1 Corinthians 1:2; 2 Corinthians 2:14; 1 Thessalonians 1:8. St Paul is only speaking of public prayers, not of private devotion; but he lays down as his first rule that men shall lead the worship of the congregation wherever Christians are assembled. Observe the connexion is προσεύχεσθαι ἐν παντὶ τόπῳ, not ἐν παντὶ τόπῳ ἐπαίροντας κ.τ.λ. The thought that prayer may be offered in any and every place, as at every time (1 Thessalonians 5:17), is not relevant to the context here.

ἐπαίροντας ὁσίους χεῖρας. To pray with uplifted and outspread hands was the Jewish habit. See Psalms 141:2; Psalms 143:6; Lamentations 3:41; 1 Kings 8:22; 2 Maccabees 14:34, and (an interesting parallel) Philo, de Hum. 2, τὰς καθαρὰς … χεῖρας εἰς οὐρανὸν ἀνατείνας; cp. de vita Cont. §§ 8, 11. It was also the posture adopted in blessing (Leviticus 9:22; Luke 24:50). The practice seems to have been followed in the early Christian Church. Cp. Clem. Rom. 29, προσέλθωμεν αὐτῷ ἐν ὁσιότητι ψυχῆς, ἁγνὰς καὶ ἀμιάντους χεῖρας αἴροντες πρὸς αὐτόν. See also Clem. Alex. Strom. VII. 7, and Tert. Apol. 30; de Orat. 11. The posture of the orantes depicted in the Catacombs is one of standing with uplifted and outstretched arms.

As the attitude of body is described, so is the state of mind. The hands must be holy, i.e. the life must be without reproach; compare for this phrase Psalms 23:4 and James 4:8. Observe that we have ὀσίους χεῖρας, not ὁσίας, as we should naturally expect. But adjectives in -ιος are not infrequently used as if they were of two terminations only; cp. Luke 2:13.

χωρὶς ὀργῆς καὶ διαλογισμοῦ, without wrath and disputation. Either would mar the charity which prays for all men. “Anger,” says Jeremy Taylor, “is a perfect alienation of the mind from prayer.” χωρὶς ὀργῆς is the reflexion of that clause in the Lord’s Prayer “as we forgive them that trespass against us”; to be able to recite it with sincerity is to have advanced far indeed in the Christian life. And again, χωρὶς διαλογισμοῦ, without disputation; in our prayers we leave our differences behind us, and in the awe of the Divine presence we realise in some measure how poor a thing is theological controversy.

διαλογισμοῦ (see critical note) is probably the true reading. διαλογισμός might mean ‘doubting’ (see Luke 24:38), but this would seem foreign to the context here; the general N.T. sense (see e.g. Romans 14:1; Philippians 2:14) is ‘disputation.’ 

Verses 8-15
8–15. ii. FURTHER DIRECTIONS AS TO THE DEMEANOUR AT PUBLIC WORSHIP OF (a) MEN, (b) WOMEN 

Verse 9
9. ὡσαύτως κ.τ.λ. We must understand βούλομαι. Some commentators take the words down to σωφροσύνης as referring to the demeanour of women at public prayer, προσεύχεσθαι being supplied: “I wish likewise that women pray in modest apparel with shamefastness and sobriety,” κοσμεῖν ἑαυτάς going with what follows. Such directions would be similar to the rule laid down in 1 Corinthians 11:13, that women should be veiled at the assemblies of the faithful, when prayer is being offered. But this would be a very unnatural arrangement of the words; and the position of κοσμεῖν especially would be awkward. It is better to suppose that St Paul, beginning his sentence with ὡσαύτως as if he were going to add directions about the public devotions of women, goes off in a different direction and supplies principles for their general deportment and dress. This is quite in his manner. We take κοσμεῖν ἑαυτάς, then, as co-ordinated with προσεύχεσθαι of 1 Timothy 2:8.

The introductory ὡσαύτως occurs with peculiar frequency in the Pastorals (see 1 Timothy 3:8; 1 Timothy 3:11, 1 Timothy 5:25; Titus 2:3; Titus 2:6); it is only used twice elsewhere by St Paul (Romans 8:26; 1 Corinthians 11:25).

καταστολῇ. A word only found in the Greek Bible here and in Isaiah 61:3. It means dress; κατάστημα of Titus 2:3 is a more general word, equivalent to ‘demeanour’ or ‘deportment.’

μετὰ αἰδοῦς καὶ σωφροσύνης. With shamefastness and sobriety. This, the rendering of both A.V. and R.V., is as near to the Greek as we can go in English. The Greek words have a long history behind them, and have no exact equivalents in modern speech. Both together well describe the discretion and modesty of Christian womanhood.

αἰδώς is almost = verecundia; it is a nobler word than αἰσχύνη, inasmuch as it implies [1] a moral repugnance to what is base and unseemly, and [2] self-respect, as well as restraint imposed on oneself from a sense of what is due to others; neither [1] nor [2] enters into αἰσχύνη. Thus αἰδώς here signifies that modesty which shrinks from overstepping the limits of womanly reserve. Wiclif’s felicitous rendering shamefastness has been retained in nearly all the English versions, although both etymology and meaning have been obscured by the corrupt spelling ‘shame-facedness’; shamefastness is really that which is established and held fast by an honourable shame[520]. αἰδώς is a common term in philosophical writers, but in the LXX. it is found only 3 Maccabees 1:19; 3 Maccabees 4:5; it does not occur elsewhere in the N.T.

σωφροσύνη is a word of much wider meaning. It was one of the four cardinal virtues in the Platonic philosophy, the others being φρόνησις, δικαιοσύνη, and ἀνδρεία (cp. Philo, Leg. Alleg. i. 19). Primarily it signifies (as in Aristotle) a command over bodily passions, a state of perfect self-mastery in respect of appetite. It marked the attitude towards pleasure of the man with a well-balanced mind, and was equally opposed to asceticism and to over-indulgence. Sobriety is perhaps its nearest equivalent in English, but this fails to do justice to the high place which the idea of ‘moderation’ occupied in the Greek mind. The old etymology given by Chrysostom, σωφροσύνη λέγεται ἀπὸ τοῦ σώας τὰς φρένας ἔχειν, shews how intimately it was connected with the sense of self-control.

The word does not occur in the older books of the LXX., for there is nothing corresponding to it in Hebrew moral systems. To the Hebrews ethics had always a religious basis, the revealed will of God supplied an objective standard of right and wrong; and thus the self-regarding aspect of Greek philosophy had no place in their thoughts. And for a somewhat similar reason—though qualifications would here be necessary—it can never occupy as high a place in Christian ethics as it did in Greek[521]. See note on φίλαυτος, 2 Timothy 3:2.

But, in the later books of the LXX., as soon, indeed, as Hebraism came into contact with Hellenism, the word σωφροσύνη and its cognates make their appearance. Thus we have σωφρόνως in Wisdom of Solomon 9:11, and σωφροσύνη in Wisdom of Solomon 8:7 and 2 Maccabees 4:37, both σώφρων and σωφροσύνη occurring repeatedly in 4 Macc., where (4 Maccabees 1:31) σωφροσύνη is defined as ἐπικράτεια τῶν ἐπιθυμιῶν (see further on Titus 1:8). In St Paul’s writings this group of words is applied to sobriety and self-command of mind as well as of body. Thus 2 Corinthians 5:13 σωφρονεῖν is used (as in Mark 5:15 || Luke 8:35) of being sane in mind; and in Romans 12:3 it is contrasted with ὑπερφρονεῖν; cp. Acts 26:25 (in a speech of St Paul), ἀληθείας καὶ σωφροσύνης ῥήματα. In the Pastorals the words occur with peculiar frequency. We have σωφροσύνη here and 1 Timothy 2:15; σώφρων, 1 Timothy 3:2, Titus 1:8; Titus 2:2; Titus 2:5; σωφρονεῖν, Titus 2:6; σωφρονίζειν, Titus 2:4; σωφρονισμός, 2 Timothy 1:7; and σωφρόνως, Titus 2:12. The writer’s marked preference for this group of words is indeed one of the unsolved problems of the vocabulary of the Pastoral Epistles. See Introd. p. xxxvii.

ἐν πλέγμασιν, with plaitings; this finds its explanation in the ἐμπλοκῆς τριχῶν of 1 Peter 3:3, a passage strictly parallel to this in its warnings against excessive finery. There is probably no literary connexion between these two passages, similar as they are; they both breathe the same spirit, inasmuch as they deal with the same topic from the same point of view. 

Verses 9-15
9–15. (b) THE CONDUCT OF WOMEN IN THE CHRISTIAN ASSEMBLY 

Verse 10
10. The adornment is to be διʼ ἔργων ἀγαθῶν. This is certainly the true construction; ὅ πρέπει … θεοσέβειαν is parenthetical. The stress laid on ‘good works’ all through the Pastoral Epistles is very remarkable; no other Epistles of St Paul lay at all the same emphasis on right living, as the index to right belief. It is possible that the particular forms of heresy with which the Churches of Ephesus and Crete were threatened rendered it necessary to expose the vanity of theological speculations without ethical background, and the impossibility of treating creed apart from life. Thus the heretics of Titus 1:16 while they ‘confess that they know God’ yet ‘deny Him by their works’; they are πρὸς πᾶν ἔργον ἀγαθὸν ἀδόκιμοι. As here the best adornment of womanhood is found διʼ ἔργων ἀγαθῶν, so the test of a widow to be placed on the Church’s list is εἰ παντὶ ἔργῳ ἀγαθῳ ἐπηκολούθησεν (1 Timothy 5:10). The phrase, prepared (or ‘equipped’) for every good work occurs three times (2 Timothy 2:21; 2 Timothy 3:17; Titus 3:1).

There is nothing, of course, in all this inconsistent with St Paul’s previous teaching. Similar expressions occur, though with less frequency, in his earlier Epistles. ἵνα περισσεύητε εἰς πᾶν ἔργον ἀγαθόν was his hope for the Corinthians (2 Corinthians 9:8); ὑπομονὴ ἔργου ἀγαθοῦ is the spirit which shall be rewarded hereafter (Romans 2:7); he prays for the Colossians that they may be fruitful ἐν παντὶ ἔργῳ ἀγαθῷ (Colossians 1:10); and in another Epistle he explains that these ἔργα ἀγαθά are prepared of God that we should walk in them (Ephesians 2:10). And in the Pastoral Epistles themselves there are passages which bring out the complementary truth, that it is not by works that we are saved, with all the clearness and distinctness of the Epistle to the Romans. Thus in 2 Timothy 1:9 Paul speaks of God who saved us οὐ κατὰ τὰ ἕργα ἡμῶν ἀλλὰ κατὰ ἰδίαν πρόθεσιν; and again in Titus 3:5 οὐκ ἐξ ἔργων τῶν ἐν δικαιοσύνῃ ἃ ἐποιήσαμεν ἡμεῖς ἀλλὰ κατὰ τὸ αὐτοῦ ἔλεος ἔσωσεν ἡμᾶς κ.τ.λ.

We have not yet, however, exhausted the references in the Pastorals to ‘good works.’ In eight other passages ἔργα καλά are spoken of, a phrase similar to though not identical with ἔργα ἀγαθά, and specially noteworthy because it is not found in any of the other letters of St Paul.

Something has already been said (see on 1 Timothy 1:8) of the distinction between ἀγαθός and καλός, and the usage of the phrase καλὰ ἔργα in the Gospels (Matthew 5:16; Mark 14:6; John 10:32), in the Ep. to the Hebrews (Hebrews 10:24), and the First Ep. of St Peter (1 Peter 2:12) corroborates the distinction there suggested. So in the Pastoral Epistles the phrase καλὰ ἔργα is used in reference to good works which are seen of men and which illustrate the beauty of the Christian life. If not πρόδηλα, notoriously evident, at all events they cannot remain always hidden (1 Timothy 5:25). The true riches are those of ἔργα καλά (1 Timothy 6:18); if a man desires a bishopric he desires a καλὸν ἔργον (1 Timothy 3:1); God’s chosen are a λαὸς περιούσιος, ζηλωτὴς καλῶν ἔργων (Titus 2:14); Titus is to be a τύπος καλῶν ἔργων (Titus 2:7); and he is to bid the people under his care καλῶν ἔργων προΐστασθαι (Titus 3:8; Titus 3:14).

It would, however, be unsafe to press the distinction between ἔργα καλά and ἔργα ἀγαθά in the Pastorals. The two phrases seem to be used interchangeably in 1 Timothy 5:9-10, and it is not impossible that they are renderings of an Aramaic phrase which had come into use. To speak of ἔργα καλά or of ἔργα ἀγαθά is quite foreign to Greek ethics.

ὃ πρέπει κ.τ.λ. Cp. Ephesians 5:3 καθὼς πρέπει ἁγίοις.

ἐπαγγελλομέναις θεοσέβειαν. I.e. professing religion. ἐπαγγέλλεσθαι in N.T. generally means ‘to promise’; but the meaning to profess, necessary for the sense here, is quite legitimate and is exemplified by the lexicons; cp. 1 Timothy 6:21. θεοσέβεια is a LXX. and classical word, occurring here only in N.T. It is used in a quasi-technical sense for ‘the religious life’; and θεοσεβής has something of the same ambiguity as our word ‘religious,’ which, rightly applicable to all God-fearing persons, is yet sometimes confined to members of a conventual or monastic order. The A.V. and R.V. make no distinction between θεοσέβεια and εὐσέβεια, rendering both words godliness. see on 1 Timothy 2:2 above.

Some Latin authorities (r and Cyprian) render θεοσέβειαν curiously by castitatem, and am has pudicitiam, but the usual Latin rendering is pietatem. 

Verse 11
11. γυνὴ ἐν ἡσυχίᾳ μανθανέτω. We should observe the close parallelism in thought between these directions and those laid down in 1 Corinthians 14:34-35 : αἱ γυναῖκες ἐν ταῖς ἐκκλησίαις σιγάτωσαν, οὐ γὰρ ἐπιτρέπεται αὐταῖς λαλεῖν. ἀλλὰ ὑποτασσέσθωσαν, καθὼς καὶ ὁ νόμος λέγει. εἰ δέ τι μανθάνειν θέλουσιν, ἐν οἴκῳ τοὺς ἰδίους ἄνδρας ἐπερωτάτωσαν, αἰσχρὸν γάρ ἐστιν γυναικὶ λαλεῖν ἐν ἐκκλησίᾳ.

Women are to be learners ἐν πάσῃ ὑποταγῇ. This is not, of course, primarily in reference to their general attitude to men, but only to their behaviour at public worship. The reason assigned, however, in vv, 13, 14 gives the direction a wider bearing. Cp. 1 Peter 3:5.

The ‘subjection of women’ is a topic freely debated at the present day; and, although it has been argued that St Paul is basing his rules on the position assigned to the sex in the society of his time, rather than laying down precepts of universal and permanent obligation, there can be no doubt that the distinction which he makes between the respective duties of men and women lies deep down in the facts of human nature as originally constituted. see on Titus 2:5. With ἐν πάσῃ ὑποταγῇ may be compared πάσης ἀποδοχῆς ἄξιος (1 Timothy 1:15) and ἐν πάσῃ εὐσεβείᾳ (1 Timothy 2:2) and μετὰ πάσης σεμνότητος of 1 Timothy 3:4.

Verse 12
12. διδάσκειν δὲ γυναικὶ οὐκ ἐπιτρέπω. A woman is to learn; she is not permitted to teach in the public assembly of Christians. The renewal of the prohibition at the Fourth Council of Carthage in 398 seems to shew, as Ellicott observes, that a neglect of this Apostolic ordinance had crept into the African Church. Women were, however, expressly permitted to teach others of their own sex; and we have not to go outside the Pastoral Epistles for a recognition of the value of their private teaching of the young. See 2 Timothy 3:14; and Titus 2:3, where it is recommended that the πρεσβύτιδες should be καλοδιδάσκαλοι.

The construction οὐ … οὐδέ, which occurs in this verse, is thoroughly Pauline; see Romans 2:28; Romans 9:7; Romans 9:16.

αὐθεντεῖν. This is a ἅπ. λεγ. in the Greek Bible, although we have αὐθέντης and αὐθεντία in Wisdom of Solomon 12:6 and 3 Maccabees 2:29. The αὐθέντης is the perpetrator of a crime, as distinguished from an accomplice, and the word was especially applied to a murderer. From this it came to mean one who does anything with his own hand,—‘the responsible person,’ and so ‘a ruler’; and thence we have the verb in the sense ‘to lord it over.’

ἐν ἡσυχίᾳ. The repetition of this word at the end of the sentence is emphatic. It is a favourite word with St Paul, in reference to the Christian life. See, e.g., ch. 1 Timothy 2:2 and 2 Thessalonians 3:12. 

Verse 13
13. Ἀδὰμ γὰρ πρῶτος ἐπλάσθη, εἶτα Εὔα. There is a somewhat similar argument in 1 Corinthians 11:9, which see. That Adam was created first implies a certain superiority; such at least seems to be the Apostle’s thought.

The word πλάσσειν is specifically used for the creation of man; see e.g. Genesis 2:7; the usual rendering of the Latins for ἐπλάσθη is formatus est, but am has figuratus.

(ii.) The second reason is based on the history of the Fall; the woman was deceived, not the man, and this suggests that she will be an unfit guide. ‘From a woman was the beginning of sin’ said the Son of Sirach (Sirach 25:24). Facilius decepta, facilius decipit, as Bengel tersely puts it. 

Verse 13-14
13, 14. FROM THE HISTORY OF HUMAN ORIGINS TWO REASONS ARE ASSIGNED FOR THE PROHIBITION TO WOMEN TO TEACH AND EXERCISE AUTHORITY OVER MEN

(i.) The first of these is derived from the order of creation. 

Verse 14
14. Ἀδὰμ οὐκ ἠπατήθη. What Adam did, he did of his own choice and with open eyes.

On the other hand Eve was entirely deceived, ἐξαπατηθεῖσα. (See crit. note.) Compare Genesis 3:13 ὁ ὄφις ἠπάτησεν με. The compound verb ἐξαπατάω is a common Pauline word (see Romans 7:11; 1 Corinthians 3:18). And so, Eve being beguiled hath fallen into transgression. The perfect tense, γέγονε, is used in preference to the aorist, as the case of Eve has permanent application; cp. Galatians 4:23. Note that the construction γίγνεσθαι ἐν (1 Corinthians 2:3; 2 Corinthians 3:7) is Pauline. The term παράβασις is here used in its strict sense of a transgression of law (Romans 4:15; Galatians 3:19).

At this point the writer passes from Eve, the mother and prototype of the sex, to womankind generally. 

Verse 15
15. σωθήσεται κ.τ.λ. The connexion of thought is as follows. The woman fell into transgression, and the judgement pronounced on her for all time was ἐν λύπαις τέξῃ τέκνα (Genesis 3:16): the fulfilment of her proper duty shall be accompanied with pain. But yet shall she be safely brought through her τεκνογονία, if she abide in faith and love &c. That which may be her curse may also be her highest blessing if she use it aright. St Paul has been deprecating the assumption by woman of duties, such as that of public teaching, which have not been assigned to her in the Providence of God; he ends with a word of encouragement to her if she confine herself to her own sphere; σωθήσεται she shall be saved not only in her body, but in the highest sense of all[522].

The construction σωθήσεται διά has a strict parallel in 1 Corinthians 3:15 : αὐτὸς δὲ σωθήσεται, οὕτως δὲ ὡς διὰ πυρός. τεκνογονία is not the meritorious cause of woman’s salvation; it is the sphere, being her natural duty, in which she may hope to find it. The emphasis laid in these Epistles on good works, especially on the performance of the common duties of life, has already been remarked (see on 1 Timothy 2:10 above).

Two other interpretations have been proposed: [1] that of Chrysostom, who regards τεκνογονία as identical here with τεκνοτροφία, the Christian education of children, and supposes an implied τέκνα to be the subject of μείνωσιν. But τεκνογονία cannot be thus explained; τεκνογονεῖν is used in this very Epistle (1 Timothy 5:14) in its ordinary sense of bearing children. And further such an interpretation does not harmonise with the context. [2] Many modern commentators lay stress on the article τῆς and interpret διὰ τῆς τεκνογονίας as through the Child-Bearing, sc. of the Blessed Virgin, the τεκνογονία in the Apostle’s mind being the Saviour’s Birth, foreshadowed in Genesis 3:16. But it is impossible to suppose that St Paul would have spoken of the Nativity of Christ as ἡ τεκνογονία without any further explanation. The interpretation must be counted among those pious and ingenious flights of fancy, which so often mislead the commentator on Holy Scripture. The Latin versions give the sense correctly, per filiorum generationem.

μείνωσιν. The promise is given to woman (ἡ γυνή); its fulfilment is for such women as continue in faith, &c. Hence the plural, and likewise the aorist, specifying to these what was given generally. The thought of the whole passage may be illustrated by 1 Corinthians 7:20 : ἕκαστος ἐν τῇ κλήσει ᾗ ἐκλήθη ἐν ταύτῃ μενέτω.

ἐν πίστει καὶ ἀγάπῃ καὶ ἁγιασμῷ. Faith and love will issue in holiness. Cp. ch. 1 Timothy 1:14.

μετὰ σωφροσύνης. σωφροσύνη has already been spoken of as a grace specially to be commended to Christian women. See on 1 Timothy 2:9 above.

03 Chapter 3 
Verse 1
1. πιστὸς ὁ λόγος. This formula (see on 1 Timothy 1:15) has been referred (e.g. by Chrysostom) to the words which precede, but it seems better to take it with the terse sentence which follows, viz.: If any man aspires to the episcopate, he desires a noble work. On the force of καλός see on 1 Timothy 1:8, 1 Timothy 2:10 above; it is, however, the word ἔργον upon which stress is laid, not the dignity or the honour of the episcopate, but its proper duties (negotium not otium). There is nothing in the maxim inconsistent with the spirit expressed by Nolo episcopari; unwillingness to undertake so heavy a burden may coexist with a full sense of the gravity and importance of the episcopal function. It is to be borne in mind that at this stage of the Church’s existence, the duties of the ἐπίσκοπος would be rather hazardous than honourable in the sight of men; and a maxim like this might well have arisen from the unwillingness of Christian converts to be raised to so conspicuous a position as that which the official representatives of the Church would necessarily occupy.

ὀρέγεται. Outside 1 Tim. the word is only found in the Greek Bible in Hebrews 11:16; but it is common in profane authors. It conveys no bad sense of ‘grasping,’ and is a true vox media. Aspires to gives its proper force. 

Verses 1-7
II. QUALIFICATIONS OF THE OFFICIALS OF THE CHURCH

1–7. i. BISHOPS

Having spoken of the conduct of public worship, the Apostle proceeds to expound the qualifications requisite for those who hold office in the Church, the ἐπίσκοποι (1 Timothy 3:1-7) and the διάκονοι (1 Timothy 3:8-13). The significance of these terms, as used in the Pastoral Epistles, has been dealt with in the Introduction, chap. V. It seems clear that they are used here in an official sense, and further, from the manner in which the qualifications of the ἐπίσκοποι and διάκονοι are discussed, that the instructions relate to officials whose existence in the Church is well established and of considerable standing. 

Verse 2
2. δεῖ οὖν. Therefore is it necessary &c. The ἔργον is καλόν, and demands therefore men of high moral character no less than of ability in affairs. Bonum negotium bonis committendum says Bengel.

τὸν ἐπίσκοπον. Stress is perhaps not to be laid on the singular number (see Introd. p. lxxii.), since it may be used generically. Yet it is remarkable that both here and at Titus 1:7 the singular is found, while the διάκονοι are mentioned (1 Timothy 3:8) in the plural[523]. And the presence of the definite article, which is so sparingly used in the Pastorals, seems to be significant.

ἀνεπίλημπτον. The bishop must be without reproach. This is a classical word, not found outside this Epistle (cp. 1 Timothy 5:7, 1 Timothy 6:14) in N.T. or LXX.; it is stronger than ἄμεμπτος or ἀνέγκλητος, for it implies not only that the man is of good report, but that he deserves it: μὴ παρέχων κατηγορίας ἀφορμήν is the Scholiast’s comment on the word, Thuc. v. 17. “The rule that a defectus bonae famae is a canonical impediment to Ordination is based upon this, although the Apostolic language is in reality more exacting.… The si quis before Ordination, and the confirmation before Episcopal Consecration, at the present day, are designed to secure what this word prescribes.” Liddon in loc.)

The qualifications now given are not, it will be observed, descriptive of the actual functions of Church officers; they have reference to spiritual and moral, not to official, requirements, and are not to be regarded as exhaustive. The list of a bishop’s qualifications in 1 Timothy 3:2-7 should be compared with that in the parallel passage Titus 1:6-9. There are some differences, although on the whole there is a marked similarity. Here e.g. we have κόσμιον, ἐπιεικῆ, ἄμαχον (but see Titus 3:2), μὴ νεόφυτον, and δεῖ μαρτυρίαν καλὴν ἔχειν ἀπὸ τῶν ἔξωθεν, which are not found in Titus; while μὴ αὐθάδη, μὴ ὀργίλον, φιλάγαθον, δίκαιον, ὅσιον, ἐγκρατῆ, ἀντεχόμενον τοῦ κατὰ τὴν διδαχὴν πιστοῦ λόγου of the later Epistle have no place here. It is not necessary to invent a theory (such as that each list was drawn up in view of the needs of the local Church) to account for these differences. They are neither more nor greater than might be expected in two letters written during the same period by the same man to two friends under somewhat similar circumstances. Neither list, as has been said, can be regarded as exhaustive.

μιᾶς γυναικὸς ἄνδρα. The sense is fixed by the parallel clause in ch. 1 Timothy 5:9 (see note) ἑνὸς ἀνδρὸς γυνή which cannot possibly mean anything but a woman who has not re-married after the death or divorce of her husband. It excludes from ecclesiastical position those who have been married more than once. For ordinary Christians second marriages are not forbidden: see esp. Romans 7:3; 1 Corinthians 7:9; 1 Corinthians 7:39; and 1 Timothy 5:14. But they are forbidden to the ἐπίσκοπος, to the διάκονοι (1 Timothy 3:12), and to the χήραι who are put on the Church’s list, inasmuch as it is all important that they should be ἀνεπίλημπτοι[524]. For these persons is prescribed περὶ τὸν ἔνα γάμον σεμνότης (Clem. Alex. Strom. III. 1). Clement (l.c.) goes on to explain that second marriages, though not forbidden by the law, are a breaking in upon the Christian ideal of faithful union between one man and one woman. But, whatever truth there be in this view (see Matthew 19:4; Ephesians 5:32) it is not expressed here by St Paul, whose injunction μιᾶς γυναικὸς ἄνδρα is directly suggested by the statement that the bishop is to be ἀνεπίλημ πτος. The point is that he must not lay himself open to charges like that of ἀκρατεία.

How far such a prohibition is binding in the present condition of the world and of the Church is another question. It must be remembered that St Paul is not enumerating here the essential characteristics of a bishop; he is dwelling upon certain moral and personal qualities which, in the Church of that day, it was desirable that he should possess. And it has been argued with considerable force that regulations of this sort cannot be regarded as of universal and permanent obligation, for circumstances may so change as to render them unwise or unnecessary. The Roman, the Greek, and the Anglican Communions have, as a matter of history, all departed from the letter of this rule; the Roman in forbidding the marriage of the clergy in general; the Greek in requiring celibacy of bishops; and the Anglican in permitting their re-marriage. The sense of the Church plainly is that this regulation, at least, may be modified by circumstances. See below on διδακτικός.

Other interpretations of these disputed words are (a) that they forbid polygamy. But, although polygamy is said to have been not unknown among the Jews of the Apostolic age (Joseph. Antt. xvii. 12; Just. Mart. Trypho 134), it was quite an exceptional thing; and it was never countenanced by Christians. Polygamy would not have been lawful for any Christian convert, whether from Judaism or from heathendom; and therefore the special prohibition in the case of a bishop would have been without point. Such an interpretation is indeed absolutely excluded by the parallel clause ἑνὸς ἀνδρὸς γυνή of ch. 1 Timothy 5:9. (b) That they forbid any deviation from the ordinary laws of Christian purity of life. But this is not a satisfactory or precise interpretation of the words. (c) That the ἐπίσκοπος must be a married man, not a celibate. This would not only be inconsistent with 1 Corinthians 7:17, but does not represent the force of μιᾶς, the emphatic word in the sentence. No explanation is adequate save that which lies on the surface, viz. the ἐπίσκοπος must be married only once, if at all.

νηφάλιον. The word does not occur in the Greek Bible outside the Pastoral Epp.; but νήφειν is a Pauline word (see 1 These. 1 Timothy 5:6 &c.). Primarily having reference to sobriety in the case of wine, it has here the more extended sense of temperate.

σώφρονα. see on 1 Timothy 2:9 above, σώφρων is a word of higher meaning and wider use than νηφάλιος. Compare the juxtaposition in 1 Peter 4:7 : σωφρονήσατε οὗν καὶ νήψατε.

κόσμιον, orderly. This expresses the outward manifestation of the spirit of σωφροσύνη. The ‘wise man’ of the Stoics was to be κόσμιος (Stob. II. 240); and the idea is also found, though in an absurd and exaggerated form, in Aristotle’s description of the μεγαλόψυχος: καὶ κίνησις δὲ βραδεῖα τοῦ μεγαλοψύχου δοκεῖ εἷναι, καὶ φωνὴ βαρεῖα, καὶ λέξις στάσιμος• οὐ γὰρ σπευστικὸς ὁ περὶ ὀλίγα σπουδάζων κ.τ.λ. (Nic. Eth. IV. iii. 34). The ἐπίσκοπος, at least, must be vir compositus et ordinatus (Seneca, de vita beata 8).

φιλόξενον. The duty of hospitality was especially incumbent on the ἐπίσκοπος as the persona ecclesiae; but it is also recommended to widows (ch. 1 Timothy 5:10), and to all Christians (Romans 12:13; Hebrews 13:2; 1 Peter 4:9; 3 John 1:5). The duty was of even greater moment in the Apostolic age than now; a Christian e.g. might readily find cause of offence in the meat set before him in any heathen household (see 1 Corinthians 10:28 &c.), and it was therefore specially incumbent on Christians to minister hospitality to their brethren.

διδακτικόν. So 2 Timothy 2:24 and Titus 1:9, where this qualification is more fully expressed. Cp. also Ephesians 4:11. This was, perhaps, not part of the formal duty of the ἐπίσκοπος (see Introd. p. lxxii.); it was a desirable qualification in view of the special circumstances of Ephesus and Crete. That it should be mentioned at all as pertaining to the ἐπίσκοπος is an argument in favour of the comparatively early date of the Pastoral Epistles. 

Verse 3
3. μὴ πάροινον. πάροινος. expresses more than φίλοινος or than the μὴ οἴνῳ πολλῷ προσέχοντας of 1 Timothy 3:8; it means a man given over to wine. It is generally rendered quarrelsome over wine (cp. Isaiah 41:12), a brawler, but there does not seem sufficient reason for importing this into it, as the idea is brought out in the next mentioned attribute.

μὴ πλήκτην, no striker; this vice is a common outcome of παροινία. πάροινος and πλήκτης are to be taken in their literal sense, and not in any refined meaning. The absence of such vices would not now be regarded as necessary to mention in a list of episcopal qualifications; but each age has its own special sins to guard against. A Regula solitariorum founded on the Benedictine Rule has a quaint comment on the words, which shews how necessary such an injunction remained many generations after St Paul’s day. “Non percussorem, … sed non ita dictum est ut si discipulum habuerit, et facultas permiserit, non pie uerberetur,” with a reference to Proverbs 23:13[525].

ἐπιεικῆ. Forbearing perhaps best expresses this word; in the N.T. it is found outside the Pastorals in Philippians 4:5 only. Cp. 2 Corinthians 10:1. Aristotle devotes a chapter (Nic. Eth. 1 Timothy 3:10) to the ἐπιεικῆς, the ‘equitable’ man, who does not press for the last farthing of his legal rights. We are not to emphasise ἀλλά, so as to point any sharp contrast between πάροινος and ἐπιειής, although no doubt they indicate very different characters. Cp. Titus 3:2.

ἄμαχον, not contentious; in the Greek Bible only found in Pastorals, as also πάροινος and πλήκτης.

ἀφιλάργυρον. This word is only found here and in Hebrews 13:5 (φιλαργυρία is denounced again in ch. 1 Timothy 6:10). It is replaced in Titus 1:7 by μὴ αἰσχροκερδῆ, which has thence got into the received text in this verse. See on 1 Timothy 3:8 and the note on φιλαργυρία (1 Timothy 6:10). 

Verse 4
4. ἰδίου. Repeated again in 1 Timothy 3:5, in contrast to θεοῦ.

καλῶς. A characteristic word of the Pastorals (see on 1 Timothy 1:8, 1 Timothy 2:10 above).

προϊστάμενον. We find this verb applied to the officers of the Church also in Romans 12:8; 1 Thessalonians 5:12, and to πρεσβύτεροι in ch. 1 Timothy 5:17 (see Introd. p. lxix.).

τέκνα κ.τ.λ. The parallel clause in Titus 1:6 is: τέκνα ἔχων πιστά, μὴ ἐν κατηγορίᾳ ἀσωτίας ἢ ἀνυπότακτα.

ἔχοντα. This is to be taken in subordination to προϊστάμενον: having his children in subjection. For ἐν ὑποταγῇ see 1 Timothy 2:11. This verse, like 1 Timothy 3:2, certainly seems to contemplate as the normal, and not merely a permissible, state of things that the ἐπίσκοπος should be a married man whose wife has borne him children.

μετὰ πάσης σεμνότητος. For the form of the phrase see note on 1 Timothy 2:11. Both the order of the words and the natural sense lead us to connect this clause with ἔχοντα, rather than with τὰ τέκνα. σεμνότης (see note on 1 Timothy 2:2) is hardly a grace of childhood; we approve it in the προϊστάμενος, but its presence in those over whom his rule is exercised does not afford any convincing proof of his fitness for rule; see on Titus 1:7. 

Verse 5
5. The verse is parenthetical, and the argument is a minori ad maius. Tacitus has almost the same idea: “A se suisque orsus primum domum suam coercuit (sc. Agricola) quod plerisque haud minus arduum est quam provinciam regere” (Agr. 19). The conception of the ἐπίσκοπος as the οἰκονόμος, and of the Church as οἷκος θεοῦ, the familia or household of which the Master is God, is touched on by St Paul in 1 Corinthians 4:1; Galatians 6:10; Ephesians 3:9; and has its roots in the O.T. (Cp. Numbers 12:7 and Hosea 8:1.) Ability to rule is here represented as an indispensable qualification for the due discharge of the office of an ἐπίσκοπος. See below on 1 Timothy 3:15.

πῶς ἐπιμελήσεται. We find πῶς followed by a future of moral capacity, as here, in 1 Corinthians 14:7; 1 Corinthians 14:9; 1 Corinthians 14:16. The verb ἐπιμελεῖσθαι occurs elsewhere in the N.T. only in Luke 10:34-35; the presidents of the Essene communities were called ἐπιμεληταί (Josephus B. J. II. 8. 6). The ἐκκλησία in question is the local Christian community over which the ἐπίσκοπος is placed. See on 1 Timothy 3:12 and on 1 Timothy 3:15. 

Verse 6
6. μὴ νεόφυτον. Not a recent convert. The word (in the N.T. only found here) is used in the LXX. of newly planted trees (Psalms 144:12), and thus is used by St Paul (cp. 1 Corinthians 3:6) of one who has been recently baptized. Christianity was long enough established at Ephesus to make such a rule practicable; and, in itself, it is highly reasonable. In Titus 1:6 this condition is omitted; it might have been inconvenient, as the Church there was of recent foundation. The ordination of recent converts from heathenism is forbidden in Can. Apost. 80.

τυφωθείς. Beclouded, sc. with pride at his elevation. τῦφος is smoke or steam, and the underlying idea is the bewildering and confusing effect of self-conceit. τυφοῦσθαι only occurs in the Greek Bible here, 1 Timothy 4:4 and 2 Timothy 3:4; but it is common in Greek literature.

εἰς κρίμα κ.τ.λ. The difficulty in this clause is resident in the words τοῦ διαβόλου. We observe, first, that the general structure of the sentence is parallel to the final clause of 1 Timothy 3:7; and hence that τοῦ διαβόλου should be taken similarly in both cases. It must, therefore, in 1 Timothy 3:6, as in 1 Timothy 3:7, be a gen. subjecti, not a gen. objecti; it is the κρίμα passed by the διάβολος, not the κρίμα pronounced on him (as in 1 Timothy 3:7 the παγίς is laid by him and not for him), that is here in question. Who then is ὁ διάβολος? It means the devil in 2 Timothy 2:26, as in Ephesians 4:27; Ephesians 6:11, these being the only places where the word is found in St Paul’s writings with the definite article prefixed. But διάβολος, without the article, occurs three times in the Pastoral Epistles (ch. 1 Timothy 3:11; 2 Timothy 3:3 and Titus 2:3) in the sense of slanderer or accuser; and we have Ἁμὰν ὁ διάβολος in Esther 8:1 (cp. Esther 7:4). It seems therefore, despite the general usage of the N.T. according to which ὁ διάβολος = the devil, legitimate to take it here as equivalent to the accuser. This rendering alone preserves the parallelism of clauses in 1 Timothy 3:6-7, and alone gives sequence to the thought of the writer. The accuser or slanderer is one of those people, to be found in every community, whose delight is to find fault with the demeanour and conduct of anyone professing a strict rule of life; that such opponents were known in the Apostolic Churches, the language of the Epistles repeatedly indicates. If the words be thus taken, there is no allusion to the fall of the devil through pride, or to the judgement passed on him (Judges 1:6); and we translate: no novice, lest being puffed up he fall into the judgement passed by the slanderer. The phrase ἑμπίπτειν εἰς occurs again ch. 1 Timothy 6:9. 

Verse 7
7. δὲ καί The καί serves to connect this with 1 Timothy 3:6; but he must also &c.

μαρτυρίαν. Not μαρτύριον as in 1 Timothy 2:6; there the reference is to the witness to the truth of facts and doctrines, here to the character of persons.

ἀπὸ τε͂ν ἔξωθεν. οἱ ἔξω is St Paul’s regular description (1 Corinthians 5:12; Colossians 4:5; 1 Thessalonians 4:12) for those who are not Christians and so οἰκεῖοι τῆς πίστεως (Galatians 6:10). Far from being a new convert, it is desirable that a bishop should be a Christian of standing and repute among his heathen neighbours.

εἰς ὀνειδισμὸν κ.τ.λ. Again, the important words are τοῦ διαβόλου, which are evidently here gen. subjecti, not gen. objecti. The context of παγὶς τοῦ διαβόλου in 2 Timothy 2:26 determines τοῦ δ. to refer there to the devil; but here as plainly the context requires us to take it in the more general sense of the slanderer or accuser. 1 Timothy 3:6-7 refer to the reputation of the ἐπίσκοπος, an important matter, for he must be ἀνεπίλημπτος (1 Timothy 3:2), and not to the snares set for him by Satan. We thus take both ὀνειδισμός and παγίς with τοῦ διαβόλου, and translate … the reproaches and snares prepared by slanderers. An ὀνειδισμός from οἱ ἔξω is a thought familiar to St Paul: cp. Romans 15:3 (Psalms 69:9) οἱ ὀνειδισμοὶ τῶν ὀνειδιζόντων σὲ ἐπέπεσαν ἐπʼ ἐμέ, and also Romans 11:9 (Psalms 69:22).

A comparison of the qualifications of ἐπίσκοποι enumerated above with the characteristics of the Stoic σοφός (Diog. Laert. VII. 116 ff.) is interesting. We cannot think it impossible that the Apostle was acquainted with the latter list, which was one of the commonplaces of Stoic teaching of the day. And, although there are wide divergences, as might be anticipated, between the teaching of Zeno and of St Paul (cp. for instance the Stoic thesis that the σοφός should be pitiless (§ 123)), yet the coincidences are striking. The ἐπίσκοπος is to be a married man and his family is spoken of as an object of his affection (1 Timothy 3:2; 1 Timothy 3:4-5); so too with the σοφός (§§120, 121). The ἐπίσκοπος is not to be a novice ἵνα μὴ τυφωθείς &c. (1 Timothy 3:6); the σοφός is to be ἄτυφος. The ἐπίσκοπος is not to be πάροινος (1 Timothy 3:3) and yet Timothy is advised (1 Timothy 5:23) to use wine in moderation; for the σοφός it is prescribed καὶ οἰνωθήσεσθαι μέν, οὐ μεθυσθήσεσθαι δέ (§ 118). Two attributes of the ἐπίσκοπος are given in the order σώφρονα, κόσμιον (1 Timothy 3:2); in connexion with the virtues of the σοφός it is said τῇ δὲ σωφροσύνῃ [ἕπεται] κοσμιότης (§ 126). And lastly the instructions to Timothy about bodily exercise (1 Timothy 4:8) recall the practice of the σοφός in the same matter: τὴν ἄσκησιν ἀποδέξεται ὑπὲρ τῆς τοῦ σώματος ὑπομονῆς (§ 123). 

Verse 8
8. διακόνους. The plural number is, perhaps, significant, in contrast to τὸν ἐπίσκοπον of 1 Timothy 3:2. See on διάκονοι Introd. p. lxvii.

ὡσαύτως. In like manner; the δει εἷναι of the preceding verses is, of course, to be supplied.

σεμνούς. See note on 1 Timothy 2:2.

μὴ διλόγους. This word is only found here in the Greek Bible; διλογεῖν, διλογία occur in Xenophon in the sense of repetition, and thus δίλογοι here may be equivalent to (a) talebearers. But (b) the meaning is probably akin to that of δίγλωσσος (Proverbs 11:13; Sirach 5:9), viz. double-tongued. Ad alios alia loquentes is Bengel’s paraphrase, excellent as usual. Such a habit would be fatal to the usefulness of an official whose duties would necessarily bring him into close and frequent association with all classes. Polycarp (§ 5) notes that the deacons are not to be δίλογοι, an obvious reminiscence of this passage.

προσέχοντας. St Paul only uses this verb in the Pastorals (but cp. Acts 20:28); addicted to gives the sense here. Again, the appropriateness of such a caution is plain, when the house-to-house visitation entailed by the office of the διάκονος is remembered.

μὴ αἰσχροκερδεῖς. Not greedy of base gains, as at Titus 1:7; Titus 1:11; cp. also 1 Peter 5:2. The reference is plainly to the illicit disposal of Church funds, a temptation which would specially press upon those concerned with the distribution of alms. See also on Titus 1:11. 

Verse 8-9
8, 9. ii. DEACONS 

Verse 9
9. ἔχοντας. Holding, as contrasted with teaching, which did not come within the province of the διάκονος.

τὸ μυστήριον τῆς πίστεως. The genitive might be either (a) appositional, descriptive of the substance of the μυστήριον, the Mystery of the Faith, or (b) subjective, ‘the mystery on which faith rests and which it has embraced.’ Either would give good sense, but the analogy of τὸ μυστήριον τῆς εὐσεβείας in 1 Timothy 3:16 and of τὸ μυστήριον τῆς ἀνομίας in 2 Thessalonians 2:7 suggest that the subjective sense is preferable here. The other meaning would be, however, quite admissible and is favoured by the presence of the definite article. See note on 1 Timothy 1:19.

μυστήριον is a secret, concealed from the mass of mankind, but revealed to the initiated; and the Christian μυστήριον is thus (Matthew 13:11; Ephesians 1:9; Romans 16:25) the secret of salvation in Christ revealed to the faithful through the Divine Spirit. Cp. 1 Timothy 3:16.

ἐν καθαρᾷ συνειδήσει. Cp. 1 Timothy 1:5; 1 Timothy 1:19 and the notes thereon, and note the close connexion all through this Epistle between a good conscience and a sound faith; it is hard to divorce creed from life.

It will be observed that the qualification given in this verse is one which is required of all Christians, and not only of διάκονοι. As in the case of ἐπίσκοποι (see note on 1 Timothy 3:2), the writer is not giving a complete list of the specific duties and qualities of the deacons, but suggesting certain conditions to which it was indispensable that candidates for the diaconate should conform. And it is instructive that this spiritual qualification of faith and a good conscience is explicitly mentioned in the case of the lower rather than the higher order of the ministry of service.

Verse 10
10. καὶ … δέ. And … also; i.e. the διάκονοι no less than the ἐπίσκοποι.

δοκιμαζέσθωσαν πρῶτον. Let them first be proved. This does not refer to any formal examination of the candidates for the diaconate, either by Timothy or by the officers of the Church, so much as to the general verdict of the community concerning their life and conversation. The qualities enumerated in 1 Timothy 3:8-9 are such as would be patent to observation. So Clem. Rom. (§ 42) has δοκιμάσαντες τῷ πνεύματι and (§ 44) διαδέξωνται ἕτεροι δεδοκιμασμένοι ἄνδρες.

εἶτα διακονείτωσαν ἀνέγκλητοι ὅντες. Then let them serve as deacons, if no charge is brought against them. 

Verse 11
11. γυναῖκας ὡσαύτως κ.τ.λ. It is difficult to determine who the ‘women’ are, who are thus brought into the middle of the paragraph which deals with the qualifications of deacons. Excluding impossible interpretations, they must be either (a) the wives of the deacons or (b) the deaconesses of the Church. If the former we should have expected τὰς γυναῖκας αὐτῶν, if the latter, τὰς διακόνους; the Greek is quite as ambiguous as the R.V. ‘women.’ That there were deaconesses in the early Church, we know; the case of Phœbe (Romans 16:25) is familiar, and Pliny (Ep. x. 97) has mention of “duabus ancillis quae ministrae dicebantur.” A century later than Pliny we find elaborate rules as to the female diaconate laid down in the Apostolic Constitutions[526]. The ancient interpreters took this view of the passage, and it has been urged by many modern commentators that interpretation (a) is excluded by the absence of any corresponding regulation as to the wives of the ἐπίσκοποι, as well as by the silence of the writer concerning any domestic duties of the women in question. An argument e silentio is, no doubt, always precarious; and, further, it is to be remembered that a deacon’s wife would of necessity share his work which was largely occupied with the sick and needy, and it is thus intelligible that it would be necessary to have an eye to her character in the selection of her husband for the diaconate; whereas the wife of an ἐπίσκοπος is in no way partner of his responsibilities, and should not be permitted to meddle in the administration of the Church. The absence of any regulations for the bishops’ wives might be thus accounted for. But on the whole interpretation (b) seems to be more consonant with the usages of Christian antiquity, as well as with the general structure of the chapter before us, and with the fact that historically the deacons always chose their own wives without any reference to the judgement of the Church. We therefore translate (with Lightfoot[527]) γυναῖκας, deaconesses, and find here the earliest regulations as to the διακονίσσαι who in succeeding ages played an important part in the Church’s life[528].

σεμνάς. See above on 1 Timothy 2:2; this corresponds, of course, to σεμνούς of 1 Timothy 3:8.

μὴ διαβόλους. See note on 1 Timothy 3:6; the phrase corresponds to μὴ διλόγους of 1 Timothy 3:8.

νηφαλίους. See note on 1 Timothy 3:2; the word is here used in its primary sense of sober, and balances μὴ οἴνῳ πολλῷ προσέχοντας, 1 Timothy 3:8.

πιστὰς ἐν πᾶσιν. Faithful in all things. A general statement, but perhaps laid down here with special reference to the virtue of trustworthiness, which, in matters of money, was peculiarly demanded of the διάκονος, whether man or woman. See note on μὴ αἰσχροκερδεῖς of 1 Timothy 3:8. 

Verse 12
12. The injunctions of this verse are identical with those laid down before in the case of ἐπίσκοποι; see the notes on 1 Timothy 3:2-3. If a man’s family is disorderly, it constitutes a presumption that there has been something amiss in the methods by which he has governed and ordered his household. It will be remembered that in our Ordinal stress is laid on the due ordering of the family and the home; and candidates for the orders of deacon and priest engage ‘to frame and fashion their own lives and the lives of [their] families, according to the doctrine of Christ.’ 

Verse 12-13
12, 13. THE QUALIFICATIONS OF DEACONS (continued) 

Verse 13
13. The meaning of βαθυὸν καλόν is the key to this verse. βαθμός (ἅπ. λεγ. in the N.T.) means primarily a ‘step,’ and it has been interpreted often of (a) a step in the ministry, the gradus presbyteratus; the meaning of the verse being, then, that those who have served the office of deacon well are rewarded by being raised to the presbyterate (or the episcopate). But this is not in harmony with the context, and savours of a later period than that of the Epistle. The regular promotion of deacons was, apparently, not known in the Apostolic or sub-Apostolic age. But (b) βαθμός may well mean ‘standing’ or ‘position’; and thus the passage speaks of the ‘vantage-ground’ in respect of the Christian community which will be gained by a deacon who has honourably discharged his duties. The reputation he has acquired may become the means of further and wider usefulness. Another interpretation (c) is that of ‘a good standing’ in respect, not of men, but of God, the reference being to the spiritual growth of the διάκονοι; in this view, ἀποθησαυρίζοντας ἑαυτοῖς θεμέλιον καλὸν εἰς τὸ μέλλον of 1 Timothy 6:19 would be a close parallel. But such an interpretation robs γάρ of its force, and ignores the connexion it implies between 1 Timothy 3:12-13. Bearing in mind the point of the injunction that the διάκονοι should be μιᾶς γυναικὸς ἄνδρες, viz. that they should be without reproach in the eyes of the Christian community, we see that a transition to any comment on their spiritual progress here or their final destiny hereafter would be out of place, while an observation in reference to their good repute among the faithful would be entirely apposite. On these grounds we decide in favour of (b); the ‘good standing’ acquired by the διάκονος is his position of greater trust among those to whom he ministers, in itself a great reward, because of the larger opportunities which it gives.

περιποιοῦνται, acquire. The verb περιποιεῖσθαι does not appear elsewhere in St Paul’s Epistles; but cp. Acts 20:28 and 1 Thessalonians 5:9 &c. The translation of the A.V., purchase, has come to suggest an idea of traffic which the word does not contain.

πολλὴν παρρησίαν. In accordance with the view taken above of βαθμὸν καλόν, this phrase finds a parallel in 2 Corinthians 7:4; the ‘boldness’ acquired by the καλῶς διακονήσαντες is boldness in respect of men, not in respect of God. This latter is a familiar N.T. idea (e.g. 1 John 3:21), but is not here prominent.

ἐν πίστει τῇ ἐν Χρ. Ἰ. This is the sphere in which the παρρησία is exhibited, and the source from which it ultimately springs. Cp. Colossians 1:4. 

Verse 14
14. ταῦτα, i.e. the foregoing instructions about public worship, and about the officers of the Church, contained in chaps. 2 and 3; cp. ταύτην τὴν παραγγελίαν at the close of ch. 1.

γράφω. The present is used rather than the epistolary aorist; cp. 1 Corinthians 4:14; Galatians 1:20 &c.

πρὸς σέ. These words are enclosed in square brackets by Westcott and Hort; but they are well attested (see crit. note) and are quite in Paul’s manner. Cp. Romans 1:10; Romans 1:13; 2 Corinthians 1:15.

τάχιον, more speedily, sc. than you might suppose from the fact that I am writing to you. The force of the comparative should not be overlooked; cp. Hebrews 13:23. The reading ἐν τάχει (see crit. note) is probably an explanatory gloss. 

Verse 14-15
14, 15. THE AIM OF ALL THE FOREGOING INSTRUCTIONS 

Verse 15
15. πῶς δεῖ ἐν οἴκῳ θεοῦ ἀναστρέφεσθαι, how men ought to behave themselves in God’s household. This is the general subject of chaps. 2 and 3; and the insertion of σε after δεῖ (see crit. note), or the limitation of the words to Timothy (how thou oughtest to behave thyself &c.), is quite misleading. On οἷκος θεοῦ see note on 1 Timothy 3:5 above; cp. also 2 Timothy 2:20. No stress can be laid on the absence of the definite article, which is used but sparingly throughout the Pastorals.

ἥτις, quippe quae, explanatory of οἷκος θεοῦ.

ἐκκλησία θεοῦ ζῶντος. The term ἐκκλησία, representing the קָהָל of the O.T., has, like its Hebrew original, a double meaning, sometimes being used for the local Christian congregation, sometimes in the larger sense of the new Israel in covenant relation with God. Thus God’s household which indeed is the Ecclesia of the living God is the assembly of the faithful, baptized into the Threefold Name. ἡ ἐκκλησία τοῦ θεοῦ is a frequent expression of St Paul’s (cp. 1 Corinthians 10:32; Acts 20:28 &c.).

We have the phrase the living God again in ch. 1 Timothy 4:10; cp. Deuteronomy 5:26; 2 Corinthians 3:3; 2 Corinthians 6:16 &c. It may perhaps point a contrast with the idols of the heathen, such as Artemis of Ephesus; but (more probably) it emphasises the continuous providence of God in the guidance of His Church: He is not to be conceived of merely as the Supreme Being, but as the Heavenly Master Whose care is over all His family.

στῦλος καὶ ἑδραίωμα τῆς ἀλ., a pillar and stay of the Truth. Here, the absence of the definite article seems to be deliberate. The Church is not the pillar of the Truth, for the Truth has other supports in conscience and in Scripture; but the Church, and every local branch of the Church, is a pillar and stay of the Truth. Without such external aids, such permanent witness, the Truth itself might be endangered. And such a conception of the Church justifies the minuteness of the injunctions that have been given in chaps. 2 and 3; whatever contributes to the dignity of the Church’s worship and to the worthiness of the Church’s ministers, in so far is a strengthening of the majesty of the Truth[529].

ἐδραίωμα is not found elsewhere in the Greek Bible, but St Paul has ἑδραῖος several times (1 Corinthians 7:37; 1 Corinthians 15:58; Colossians 1:23). It seems to mean bulwark or stay (Vulg. firmamentum) rather than ground or foundation, the sense usually assigned to it here. 

Verse 16
16. καὶ ὁμολογουμένως μέγα … And confessedly great &c.: ὁμολογουμένως (ἅπ. λεγ. in N.T.) is to be taken with μέγα. Compare τὸ μυστήριον τοῦτο μέγα ἐστίν of Ephesians 5:32, in both cases μέγα referring to the importance, not to the obscurity, of the μυστήριον. μυστήριον does not necessarily carry with it the idea of mysteriousness, in the modern sense of unintelligibility; it simply means a secret, into which some have been initiated (see on 1 Timothy 3:9).

τὸ τῆς εὐσεβείας μυστήριον. τῆς εὐσεβείας, like τῆς πίστεως in 1 Timothy 3:9, is a possessive genitive: the mystery of piety, i.e. the mystery which piety embraces, and on which it feeds. This mystery or secret is not an abstract doctrine; it is the Person of Christ Himself. Cp. Colossians 1:27 τὸ πλοῦτος τῆς δόξης τοῦ μυστηρίου τούτου ἐν τοῖς ἔθνεσιν, ὅ ἐστιν Χριστὸς ἐν ὑμῖν, ἡ ἐλπὶς τῆς δόξης; and see the note on εὐσέβεια at 1 Timothy 2:2.

ὃς ἐφανερώθη κ.τ.λ. The critical note gives a summary of the evidence as to the reading, once much disputed, but now hardly doubtful. It seems probable from the parallelism of the clauses and from the rhythmical arrangement that the words ὂς ἐφανερώθη … ἀνελήμφθη ἐν δόξη are a quotation from an early hymn on the Incarnation. Writing to the Churches of Asia Minor, St Paul speaks of Christian hymns (Ephesians 5:19; Colossians 3:16); and it has even been thought that Ephesians 5:14 is a fragment of one. At all events the familiar witness of Pliny (Ep. x. 97) is explicit; he reports that the Christians of Bithynia were wont “carmen Christo quasi Deo dicere secum invicem”; a description applying well enough to the verse before us, which was probably meant for antiphonal singing. If, then, it be the case that we are here dealing not with St Paul’s own words, but with an apposite quotation introduced by him, the abruptness of ὅς at once disappears. It is the relative to an antecedent not expressed in the quotation, but impossible to mistake.

The clauses fall into three contrasted pairs:

(i.) The revelation and its proofs
(a) ἐφανερώθη ἐν σαρκί. We need not assume any polemical reference to Gnosticism or Docetism, though there are very early traces of these false opinions (see 1 John 4:2-3); a statement of the Incarnation is not necessarily controversial, and the tone of this fragment is one of triumphant thankfulness rather than of argument. Cp. John 1:4; Philippians 2:6; 1 John 1:2. The verb φανερόω is common in St Paul’s writings (see Romans 3:21; 2 Timothy 1:10), as well as in St John, and it is to be observed that when used in the passive it implies the Pre-existence of the Person Who is the subject of the sentence. Thus, whether ὅς or θεός be read, the word ἐφανερώθη involves the superhuman nature of Him Who was manifested in the flesh. The nearest parallel in form in St Paul is Romans 8:3 ἐν ὁμοιώματι σαρκὸς ἁμαρτίας.

(b) ἐδικαιώθη ἐν πνεύματι, justified in the spirit. δικαιόω is not, of course, used here in the technical sense familiar in St Paul’s Epistles, but in its ordinary signification, as in Matthew 11:19; Luke 7:35; Romans 3:4 (Psalms 51:6). πνεύματι is in contrast to σαρκί (cf. 1 Peter 3:18 θανατωθεὶς μὲν σαρκί, ζωοποιηθεὶς δὲ πνεύματι); ̔πνεῦμα signifies the higher principle of spiritual life, as distinguished at once from σάρξ, the flesh, and ψυχή, the physical life. The phrase, then, states that, as Christ was manifested in human flesh, so in His spiritual activities, words and works, He was proved to be what He claimed to be, Son of God no less than Son of man; His Personal claims were vindicated. So in Romans 1:3 we have: ὁρισθέντος υἱοῦ θεοῦ ἐν δυνάμει κατὰ πνεῦμα ἁγιωσύνης ἐξ ἀναστάσεως νεκρῶν, where πνεῦμα is to be taken, as here, of the human spirit of the Redeemer.

(ii.) Its extent and mode
ὤφθη ἀγγέλοις, ἐκηρύχθη ἐν ἔθνεσιν. The antithesis between ἄγγελοι and ἔθνη is emphatic. The revelation to angels, the rational creatures nearest to God, is of a different character from the revelation to the Gentiles, the heathen world (as opposed to Israel), and so farthest from God. A revelation which embraces these two extreme classes will take in all rational creation; the blessings of the Incarnation stretch beyond the sphere of human life. The revelation to Gentiles is mediate, by preaching, and it was this with which St Paul was specially entrusted (Ephesians 3:8; cp. Romans 16:26); the revelation to the higher orders of created intelligences is immediate, by vision (ὤφθη; cp. 1 Corinthians 15:6; 1 Corinthians 15:8). We are not to think here of any special manifestation to angels during the Lord’s earthly life, such as are recorded at Matthew 4:11 and at Luke 22:43; but of the fuller knowledge of Christ’s Person which was opened out to the heavenly host by the Incarnation. Such things angels “desire to look into” (1 Peter 1:12); and St Paul declares (Ephesians 3:10) that the preaching to the Gentiles was “to the intent that now unto the principalities and the powers in the heavenly places might be made known through the Church the manifold wisdom of God, according to the eternal purpose which He purposed in Christ Jesus our Lord.” Cp. also 1 Corinthians 4:9 θέατρον ἐγενήθημεν τῷ κοσμῷ καὶ ἀγγέλοις καὶ ἀνθρώποις.

(iii.) Its consummation on earth and in heaven
(a) ἐπιστεύθη ἐν κόσμῳ. κόσμος has no evil sense here; it is the world which God loved (John 3:16). The prayer of the Lord was ἵνα ὁ κόσμος πιστεύη ὅτι σύ με ἀπέστειλας. This is the consummation on earth of His Redemptive Work; from the heavenly side it is

(b) ἀνελήμφθη ἐν δόξῃ. This the distinctive word used of the Ascension in Mark 16:19, and in Acts 1:2. He was received up [and is now] in glory; ἐν δόξῃ expresses the permanent condition of His being. Cp. 1 Peter 1:11. Thus the sequence all through the verse is from the Incarnation to the Ascension, though it is a logical sequence rather than a historical one.

04 Chapter 4 
Verse 1
1 Timothy 4:5 ἁγιάζεται γὰρ διὰ λόγου θεοῦ καὶ ἐντεύξεως. In this verse it is difficult to explain the context on any hypothesis save that λόγος θεοῦ is here used of the Scriptures of the O.T.

The result of this investigation tends to confirm the legitimacy of the title ‘the Word of God’ as commonly applied to Holy Scripture. It seems to have the authority of the N.T. (Matthew 15:6 || Mark 7:13 and 1 Timothy 4:5). It is nevertheless remarkable that the title is but rarely so applied in early Christian literature. Clement of Rome comes near it when he introduces an O.T. quotation (as he does twice, §§ 13, 56) with the phrase φησὶν ὁ ἅγιος λόγος. But Origen is the earliest writer in whom I have succeeded in finding the full title ὁ λόγος τοῦ θεοῦ applied to Scripture. After quoting Jeremiah 4:5-6 he goes on: εἰς ἀτείχιστον πόλιν οὐ βούλεται ἡμᾶς εἰσελθεῖν ὁ λόγος τοῦ θεοῦ (Hom. v. in Jerem. § 16; cp. also Hom. 13: in Exod.). The phrase is frequent by the time we get to Chrysostom, and Augustine has it also (in Ps. cviii. 1, cxxix. 1). But this is not the place to trace its history further. It has been thought desirable to state fully the usage of the N.T., as it is interesting in itself and important in its bearing on the interpretation of 1 Timothy 4:5.

Verses 1-6
III. THE DANGERS OF THE FUTURE. 1–6
Verse 2
2 Timothy 2:9 ὁ λόγος τοῦ θεοῦ οὐ δέδεται.

Titus 2:5 ἵνα μὴ ὁ λόγος τοῦ θεοῦ βλασφημῆται.

iii. The Apocalypse.

Here in four instances out of five, it stands for the Gospel and is coupled with the testimony of Jesus, viz.:

Revelation 1:2 ὃς ἐμαρτύρησεν τὸν λόγον τοῦ θεοῦ καὶ τὴν μαρτυρίαν Ἰησοῦ Χριστοῦ.

Revelation 1:9 διὰ τὸν λόγον τοῦ θεοῦ καὶ τὴν μαρτυρίαν Ἰησοῦ.

Revelation 6:9 διὰ τὸν λόγον τοῦ θεοῦ καὶ διὰ τὴν μαρτυρίαν ἣν εἶχον.

Revelation 20:4 διὰ τὴν μαρτυρίαν Ἰησοῦ καὶ διὰ τὸν λόγον τοῦ θεοῦ.

iv. The Epistle to the Hebrews.

Hebrews 13:7 οἵτινες ἐλάλησαν ὑμῖν τὸν λόγον τοῦ θεοῦ. This is sense (b). Hebrews 4:12 ζῶν γὰρ ὁ λόγος τοῦ θεοῦ καὶ ἐνεργής κ.τ.λ. This notable statement seems to mark the transition from (b) to (c), from the Revelation of God to the Logos, who was Himself the Revealer.

(c) The Word Incarnate. This sense of the personal, Incarnate, Logos we have explicitly once, viz.:

Revelation 19:13 κέκληται τὸ ὄνομα αὐτοῦ, ὁ Λόγος τοῦ θεοῦ.

This is the sense of λὸγος brought out prominently in the Prologue to St John’s Gospel (1 Timothy 1:1-3).

(d) The Word Written. From a consideration of the passages quoted above it appears that ὁ λόγος τοῦ θεοῦ generally stands in the N.T. for the Divine message revealed to men, indirectly by the prophets of the O.T. and the Apostles of the N.T., and directly by Christ Himself. This message is recorded, in part, in the pages of the O.T., and it is thus plain that in a certain sense the title ‘the word of God’ is applicable to the revelation of the Divine counsels therein contained. The revelation recorded in the O.T. would unquestionably have been regarded by a Jew as truly ὁ λόγος τοῦ θεοῦ. So Philo speaking of the βίβλος γενέσεως of Genesis 2:4 adds βιβλίον δὲ εἴρηκε τὸν τοῦ θεοῦ λόγον (Leg. All. i. 8, cp. Leg. All. ii. 26). We may be sure that no Apostle would have excluded Scripture from the agencies to which the title might be given. And there are two or three passages in the N.T. where the title seems to be actually so applied, viz.

Matthew 15:6 ἠκυρώσατε τὸν λόγον [al. νόμον] τοῦ θεοῦ διὰ τὴν παράδοσιν ὑμῶν.

Mark 7:13 ἀκυροῦντες τὸν λόγον τοῦ θεοῦ τῇ παραδόσει ὑμῶν ᾗ παρεδώκατε.

In the second of these parallel passages (at least) there is no doubt about the true reading; and it is hard to doubt that the contrast between the canonical Scripture of the O.T. and the unauthorised comments and additions of the scribes is the point of emphasis.

The other passage coming under this head has been already commented on, viz. 

Verse 3
3. κωλυόντων γαμεῖν, ἀπέχεσθαι βρωμάτων. See critical note. If the text is not corrupt, the construction is a little awkward, although the sense is plain, and we must suppose some word like διδασκόντων or κελευόντων to precede ἀπέχεσθαι: forbidding to marry and commanding to abstain from meats. There is a similar ellipse in Lucian Charon § 2 κωλύσει ἐνεργεῖν καὶ [sc. ποιήσει] ζημιοῦν.

The false asceticism is two-fold, (a) in respect of marriage, (b) in respect of food. It is viewed not as present, but as future, and as the practical consequence of the apostasy foretold in 1 Timothy 4:1. The germ of it, however, was already in being. Among the Essenes ὑπεροψία γάμου (Joseph. B. J. II. 8. 2) was not unknown, and the Therapeutae described by Philo (de vit. Cont. 4) practised abstinence from food. The former error, in itself foreign to Jewish ideas, does not receive here formal refutation from the Apostle, probably because it had not yet appeared in the Christian communities; but the latter had already been recognised in more directions than one. The Colossian heresy (Colossians 2:16) laid stress on precise regulations as to food; and Romans 14 shews that to such questions a quite undue importance was attached. This is not surprising, when the minuteness of the Levitical law on these points is borne in mind. But the refutation of the error is plain and decisive. These ‘meats’ are the creation of God (not of the Demiurge, as a later Gnosticism, with its dualistic view of the impurity of matter, taught), and were created that they might be received (εἰς μετάλημψιν) with thanksgiving.

μετάλημψις (not elsewhere in Greek Bible) is, of course, not to be confused with ἀπόλαυσις (1 Timothy 6:17); it is the use, not necessarily the enjoyment, of the Divine gifts which is the final purpose of creation.

μετὰ εὐχαριστίας. Thanksgiving is to accompany the use of the gifts of creation, as it is to accompany all requests for future benefit (Philippians 4:6). Cp. εἰ ἐγὼ χάριτι μετέχω, τί βλασφημοῦμαι ὑπὲρ οὖ ἐγὼ εὐχαριστῶ; (1 Corinthians 10:30).

τοῖς πιστοῖς καὶ ἐπεγνωκόσι τὴν ἀλήθειαν. By them that believe and know the truth, i.e. in contrast to the unbelieving Jews or to the ‘weak brethren’ (Romans 14:21), the half-instructed Christians, who had not yet arrived at ἐπίγνωσις ἀληθείας (see on ch. 1 Timothy 2:4 above). The absence of the article before ἐπεγνωκόσι shews that the πιστ. καὶ ἐπεγν. τὴν ἀλ. are to be taken as constituting a single class of persons, the ‘faithful.’

The word πιστός is here used in the active sense, common in later Greek but rare in the N.T. and nowhere found in the LXX., of believing. We have it again used thus 1 Timothy 4:10; 1 Timothy 4:12, 1 Timothy 5:16, 1 Timothy 6:2, and Titus 1:6; but the older sense ‘faithful’ or ‘trustworthy’ is more frequent. see on 1 Timothy 1:19 above. 

Verse 4
4. ὅτι. This is not to be taken specially in connexion with ἀλήθειαν, but with the whole of the preceding statement—because.

πᾶν κτίσμα θεοῦ καλόν. Every creature of God is good. See Genesis 1:31; Sirach 39:33, and (although the thought is here slightly different) Romans 14:14; cp. also Acts 10:15.

κτίσμα does not occur elsewhere in St Paul’s writings (although frequent in LXX.); he generally has κτίσις. Possibly the word is here used of set purpose, to mark with emphasis the handiwork of the Creator.

καλόν. A favourite word in the Pastorals (see on 1 Timothy 1:8 above); it signifies absolute worth, the thought here being quite different from Titus 1:15, viz. for the pure all things are pure, sc. for their use. See note in loc.

οὐδὲν ἀπόβλητον μετὰ εὐχαριστίας λαμβανόμενον. Nothing is to be rejected if it be received with thanksgiving. This is a distinct idea from that of the objective goodness of God’s gifts. The words have striking verbal similarity to Homer’s: οὔ τοι ἀπόβλητʼ ἐστὶ θεῶν ἐρικυδέα δῶρα (Il. III. 65). ἀπόβλητος is not found elsewhere in N.T. or LXX. Note that the all important condition μετὰ εὐχαριστίας λαμβ. is repeated from 1 Timothy 4:3; cp. 2 Corinthians 4:15. 

Verse 4-5
4, 5. RESTATEMENT AND FURTHER JUSTIFICATION OF THE PRECEDING PRINCIPLE 

Verse 5
5. ἁγιάζεται γὰρ κ.τ.λ. Not only is πᾶν κτίσμα objectively good (καλόν), but it is also, despite the Fall and its consequences (Romans 8:20), good in relation to man, provided it be received μετὰ εὐχαριστίας; then ἁγιάζεται, it is sanctified‚ each time that it is used. The present tense shews that it is no single Divine act which is here in the mind of the writer, but a continued and recurring sanctification. εὐχαριστία is used in its most general sense; but the view of life here presented may be described as sacramental.

διὰ λόγου θεοῦ καὶ ἐντεύξεως. What is the meaning of λόγος θεοῦ here? The tense of ἁγιάζεται (see above) shews that it cannot be referred (a) to the Incarnate Word, as the Creative Agent (John 1:3), or (b) to the Divine voice of creation (Genesis 1:31; cp. Acts 10:15). The general sense of the clause undoubtedly is that meat becomes sanctified for man’s use by devout, thankful, and prayerful reception (see above on 1 Timothy 2:1 for ἔντευξις); and thus the Apostle seems to have had in his mind the pious practice of ‘grace before meat.’ Hence the point to be determined is the meaning of λόγος θεοῦ, if λόγ. θεοῦ καὶ ἔντ. is a description of such εὐχαί. Now the commonest and most general meaning of λόγος θεοῦ in the N.T. is the Divine message spoken or delivered under the guidance of the Divine Spirit (see Additional Note at end of chapter iv.), but no such general meaning will fit the context here. It is true that St Paul (Colossians 3:16) follows up the exhortation εὐχάριστοι γίνεσθε by adding ὁ λόγος τοῦ χριστοῦ ἐνοικείτω ἐν ὑμῖν πλουσίως … διδάσκοντες καὶ νουθετοῦντες ἑαυτοὺς ψαλμοῖς, ὕμνοις κ.τ.λ.; and it has been urged that in like manner in the present passage the εὐχαριστία, which is the condition of right use of God’s gifts, is the outcome of the indwelling λόγος θεοῦ, which is then understood (c) of the Divine utterance through the mouth of the person who offers his grace before meat. But, though λόγ. θ. καὶ ἔντ. constitute one conception, yet the connecting ͅκαί distinguishes λόγ. θ. from ἔντευξις; λόγ. θ. seems to mark some special feature which differentiates this ἔντευξις from prayer in general. And this special feature in the earliest Christian age (as is still the case) was the employment in the ‘grace’ of phrases from Holy Scripture. An interesting form from the Apostolical Constitutions (vii. 49) runs as follows: εὐλογητὸς εἶ κύριε ὁ τρέφων με ἐκ νεότητός μου, ὁ διδοὺς τροφὴν πάσῃ σαρκί· πλήρωσον χαρᾶς καὶ εὐφροσύνης τὰς καρδίας ἡμῶν, ἱνα πάντοτε πᾶσαν αὐτάρκειαν ἔχοντες, περισσεύωμεν εἰς πᾶν ἔργου ἀγαθὸν ἐν Χριστῷ Ἰησοῦ τῷ κυρίῳ ἡμῶν, διʼ οὖ σοὶ δόξα τιμὴ καὶ κράτος εἰς τοὺς αἰῶνας, ἀμήν, which is packed with Scriptural phrases[530]. The words of the Psalter (e.g. Psalms 145:15-16) have often been used for this pious purpose. Hence we conclude (d) that λόγος θεοῦ in the verse before us refers to the words of the O.T. which were commonly embodied (by the Jews as well as by the early Christians) in the εὐχαὶ ἐπ ̓ ἀρίστῳ or prayers before meat: for it is sanctified through the Word of God and prayer.

Verse 6
6. ταῦτα ὑποτιθέμενος κ.τ.λ. In setting these things (sc. the principles laid down in 1 Timothy 4:4-5) before the brethren. ὑποτίθεσθαι (cp. Romans 16:4) does not carry with it the idea of reminding or advising, but simply of expounding.

διάκονος. Here used in its most general sense of minister. See above on διακονίαν (1 Timothy 1:12), and cp. 2 Timothy 4:5; 2 Corinthians 11:23 &c.

Χριστοῦ Ἰησοῦ. This places the duty of Timothy in respect of false asceticism on a very high level; he is to expound the principles of 1 Timothy 4:4-5 as a good minister of Christ Jesus.

ἐντρεφόμενος. The word does not occur elsewhere in the Greek Bible, but its meaning is not doubtful, being nurtured, the present participle indicating a continual nourishment and training. Cp. 2 Timothy 3:14.

τοῖς λόγοις τῆς πίστεως. The A.V. renders in the words of faith, which seemingly means the words in which faith expresses itself (cp. 1 Corinthians 2:4 σοφίας λόγοι). The R.V. (more correctly) lays stress on the article, in the words of the faith, understanding πίστις objectively of the Christian creed, rather than subjectively of the belief of individuals (see note on 1 Timothy 1:19). τῆς πίστεως in any case must be taken in close connexion with καὶ τῆς καλῆς διδασκαλίας; and the words of the faith and the good doctrine have reference to formal doctrinal statements in which Timothy had been instructed and to which he could continually appeal. It is natural to think at once of the ‘Faithful Sayings’ of the Pastoral Epistles (see above on 1 Timothy 1:15).

ἦ παρηκολούθηκας. Which thou hast followed, sc. until now. The A.V. “whereunto thou hast attained” does not give the sense accurately. Compare 2 Timothy 3:10 σὺ δὲ παρηκολούθησάς μου τῇ διδασκαλίᾳ. 

Verses 6-10
6–10. i. TIMOTHY’S DUTY IN RESPECT OF THE FALSE ASCETICISM 

Verse 7
7. τοὺς δὲ βεβήλους καὶ γραώδεις μύθους παραιτοῦ. But eschew profane and old wives’ fables. παραιτεῖσθαι, ‘to refuse,’ ‘to have nothing to do with,’ does not occur in St Paul outside the Pastorals (1 Timothy 5:11; 2 Timothy 2:23; Titus 3:10), but is found in St Luke (Luke 14:18; Acts 25:11) and in Hebrews 12:25 &c., as well as in the LXX. The def. art. τούς suggests that current and familiar myths are in the writer’s mind; he is not speaking now of the ascetic extravagances of the future, but of the trivial and foolish teachings with which Timothy was in contact at Ephesus. For μύθους see above on 1 Timothy 1:4, and for βεβήλους on 1 Timothy 1:9.

γραώδεις, ‘anile.’ The word does not occur elsewhere in the Greek Bible, but is found in Strabo and other writers. It is quite unnecessary and far-fetched to see here, with Baur, a reference to the Valentinian story of Sophia Achamoth (Iren. Haer. I. 4. 5).

γύμναζε δὲ σεαυτὸν πρὸς εὐσέβειαν. But (in contrast to any such false asceticism as that foreshadowed in 1 Timothy 4:3) discipline thyself unto godliness. πρός is used of the aim and motive of the discipline; cp. 1 Corinthians 7:35. See note on 1 Timothy 3:7. 

Verse 8
8. ἡ γὰρ σωμ. γυμν. κ.τ.λ. For the discipline of the body is profitable for a little, but godliness is profitable for all things. We should not understand either γύμναζε or γυμνασία of gymnastic training for the games or athletic exercise, although the words are so taken by Chrysostom and others; any such idea is foreign to the context. In contrast with the extravagant asceticism which St Paul fears in the future, the true γυμνασία or discipline of the body (a) is only to be practised in moderation; it is profitable πρὸς ὀλίγον (ad modicum, not as in James 4:14 for a little time); and (b) is undertaken, not because of false views of the impurity of matter, but as a means to an end, πρὸς εὐσέβειαν. Cp. 1 Corinthians 9:27. This εὐσέβεια is profitable (ὠφέλιμος does not occur in the Greek Bible outside the Pastorals, but St Paul has ὠφέλεια and ὠφελεῖν) for all things. See note on 1 Timothy 2:2.

ἐπαγγελίαν ἔχουσα κ.τ.λ. Inasmuch as it has (the causal use of the participle) promise of the life which now is, and of that which is to come. Observe that here is no guarantee of the worldly prosperity of the εὐσεβής (as in Psalms 1:3 and often in the O.T.); ζωή is the higher principle of life, in contrast with βίος which takes account of the man’s environment; cp. Luke 12:15 οὐκ ἐν τῷ περισσεύειν τινὶ ἡ ζωὴ αὐτοῦ ἐστὶν ἐκ τῶν ὑπαρχόντων αὐτῷ and 2 Timothy 1:1. See Hebrews 9:15. 

Verse 9
9. πιστὸς ὁ λόγος καὶ πάσ. ἀπ. ἄξ. See above on 1 Timothy 1:15. It is not certain what the reference is. This formula refers without doubt to what follows in 1 Timothy 1:15, and equally without doubt to what precedes in Titus 3:8. Hence its reference in any given instance must be determined by the context. On the whole it seems more natural here to understand it of the saying at the close of 1 Timothy 4:8 about the blessings of εὐσέβεια. 1 Timothy 4:10 does not read like a familiar or proverbial saying, and the γάρ after εἰς τοῦτο seems to be explanatory. (Yet compare 2 Timothy 2:11.) 

Verse 10
10. εἰς τοῦτο γὰρ κ.τ.λ. The whole verse is explanatory of the motive and the aim of the γυμνασία or discipline of the body, as of all earthly struggle.

κοπιῶμεν. κόπος means ‘wearying fatigue,’ and κοπιάω ordinarily means ‘to be weary of.’ The word carries special allusion here to the training for athletic contests, a sense which it frequently bears, as e.g. at Philippians 2:16. It is used in Romans 16:6; Romans 16:12; 1 Corinthians 15:10; Galatians 4:11 of the daily work of an Apostle. The reading ἀγενιζόμεθα (see crit. note) is better supported than ὀνειδιζόμεθα of the received text; cp. Colossians 1:29 εἰς ὃ καὶ κοπιῶ ἀγωνιζόμενος, and also [2 Clem.] § 7 οὐ πάντες στεφανοῦνται, εἰ μὴ οἱ πολλὰ κοπιάσαντες καὶ καλῶς ἀγωνισάμενοι.

ἠλπίκαμεν. The perfect marks the continued ἐλπίς of the believer; we have set our hope. Cp. 1 Timothy 6:17 where ἐλπίζειν is again followed by ἐπί, with the dative, the preposition marking the ground of the hope (cp. Romans 15:12). See Hort on 1 Peter 1:13. For θεῷ ζῶντι see on 1 Timothy 3:15.

σωτὴρ πάντων ἀνθρώπων. See note on 1 Timothy 1:1; the phrase is found in Wisdom of Solomon 16:7, διὰ σέ, τὸν πάντων σωτῆρα.

μάλιστα πιστῶν. μάλιστα is used just as at Galatians 6:10; Philippians 4:22, i.e. especially. There is, then, a special sense in which God is the Saviour of those who believe, as distinct from all men; it is only in those who believe that the Divine intention that all men should be saved (1 Timothy 2:4) can be completely fulfilled. For the same thoughts stated in the reverse order, see 1 John 2:2. 

Verse 11
11. παράγγελλε ταῦτα. These things command; sc. the mode and measure of bodily discipline which has been under discussion. The recurrence is noteworthy of the somewhat vague ταῦτα (1 Timothy 3:14, 1 Timothy 4:6; 1 Timothy 4:15, 1 Timothy 5:7, 1 Timothy 6:3) as the counterpart to the trivial teachings which are repudiated.

καὶ δίδασκε. And teach; i.e. the doctrine on which the practical rules of discipline depend. δίδασκε refers to the theory of conduct, παράγγελλε to practice. 

Verses 11-16
11–16. ii. TIMOTHY’S DUTY IN RESPECT OF HIS PERSONAL CONDUCT 

Verse 12
12. μηδείς σου τῆς νεότητος καταφρονείτω. This is advice to Timothy, not a command to the members of the Church at Ephesus, though no doubt they would take note of it. σου depends on νεότητος and is not directly governed by καταφρ.: let no man despise thy youth. νεότης (a word not occurring again in St Paul’s Epistles, though found in his speech before Agrippa in Acts 26:4) is a relative term. Timothy must have been about 30 years of age at this time (cp. again 2 Timothy 2:22), and was thus young in comparison with St Paul and in respect of the duties which were incumbent on him, though not by any means a boy or immature[531]. See further in Introduction p. xliii, and for the reverence due to young bishops cp. Ignatius Magnes. 3 and Apost. Const. ii. 1. In an earlier Epistle St Paul had expressed similar anxiety that Timothy should be treated with respect: ἐὰν δὲ ἔλθῃ Τιμόθεος … μή τις οὖν αὐτὸν ἐξουθεήσῃ (1 Corinthians 16:11). Cp. the advice to Titus (Titus 2:15) μηδείς σου περιφρονείτω.

ἀλλὰ τύπος γίνου τῶν πιστῶν. But be a pattern of the believers, not merely an example to them but a model for them. So Titus is counselled περὶ πάντα σεαυτὸν παρεχόμενος τύπον καλῶν ἔργων (Titus 2:7). St Paul refers more than once to the duty which was incumbent on himself to be a τύπος to his converts (Philippians 3:17; 2 Thessalonians 3:9).

ἐν λόγῳ, ἐν ἀν. κ.τ.λ. The order should be noted. Timothy is to be a τύπος τῶν πιστῶν [1] in outward conduct, in speech and act, in word and in manner of life. Compare Romans 15:18 λόγῳ καὶ ἕργῳ and Colossians 3:17, and for ἀναστροφή conversation, a favourite word of St Paul, cp. Galatians 1:13; Ephesians 4:22. He is also to be a τύπος [2] in inward disposition, ἐν ἀγάπῃ, ἐν πίστει, ἐν ἁγνείᾳ, in love, in faith, in purity, graces which may be said to cover respectively our duty to man, to God, and to ourselves (cp. Titus 2:12). The classical substantive ἁγνεία only occurs again in the N.T. in ch. 1 Timothy 5:2 (it is a false reading in Galatians 5:23); but we have ἁγνός in 1 Timothy 5:22 of this Epistle, and ἐν ἁγνότητι (the later Greek word) in 2 Corinthians 6:6, references which seem to define its meaning here. It signifies purity of life and motive, and not merely chastity, which is only one outward manifestation of the Christian grace of ἁγνεία. It is interesting to note that in the prayer before the Benediction in our Form of Consecration of Bishops, where the words of this verse are reproduced, for ἐν ἁγνείᾳ we have the double rendering “in chastity and in purity,” indicating this larger meaning of ἁγνεία.

ἐν πνεύματι of the rec. text is an interpolation (see crit. note). 

Verse 13
13. ἔως ἔρχομαι. Possibly the present tense implies a more confident expectation than would be suggested by ἕως ἄν ἔλθω; cp. 1 Timothy 3:14 ἐλπίζων ἐλθεῖν πρὸς σὲ τάχιον.

πρόσεχε, give heed; see note on the word at 1 Timothy 3:8.

τῇ ἀναγνώσει, τῇ παρακλήσει, τῇ διδασκαλίᾳ. These are the three main departments of the public duties of a pastor. (a) ἀνάγνωσις, reading, is not the private study of Scripture (Chrys.), but the public reading of the O.T. in the congregation, a custom taken over from the synagogue (Luke 4:16; Acts 15:21; 2 Corinthians 3:14). The Apostolic letters were also read in the Christian assemblies in the Apostolic age (Colossians 4:16; 1 Thessalonians 5:27); and by the time of Justin Martyr’s Apology (i. 67) portions of O.T. and N.T. Scripture alike were read aloud by the ἀναγνώστης at the Sunday Service. (b) The ἀνάγνωσις τοῦ νόμου was accustomed to be followed by the παράκλησις or exhortation (Acts 13:15), corresponding to a modern sermon. παράκλησις is the regular word in Philo for an ‘appeal’ to the individual to rise to the higher life of philosophy. (c) διδασκαλία. This word in the Pastorals generally means ‘doctrine,’ but here it is used in the sense of teaching. (See note on 1 Timothy 1:10.) It is closely connected with παράκλησις, as the appeal to the heart and conscience ultimately rests on the instruction provided for the intellect. Both come within the pastor’s province. Cp. Romans 12:7 εἴτε ὁ διδάσκων ἐν τῇ διδασκαλίᾳ, εἴτε ὁ παρακαλῶν ἐν τῇ παρακλήσει, and 1 Timothy 6:2 below ταῦτα δίδασκε καὶ παρακάλει.

Verse 14
14. μὴ ἀμέλει τοῦ ἐν σοὶ χαρίσματος, neglect not the gift that is in thee. ἀμελεῖν is not found elsewhere in St Paul, but it is a LXX. word (cp. Hebrews 2:3); χάρισμα, on the other hand, is characteristically Pauline, occurring 16 times in his Epistles and only once elsewhere in N.T. (1 Peter 4:10). This gift is not a charm which is supposed to act of itself, without the cooperation of its possessor; it may be neglected and needs to be kindled into a flame (see 2 Timothy 1:6). To neglect God’s gifts, whether of nature or of grace, is a sin.

ὃ ἐδόθη σοι, i.e. by God; cp. 1 Corinthians 12:4 for such spiritual gifts.

διὰ προφητείας. πρ. is here without doubt the gen. sing., although some have taken it as acc. pl.; διά expresses the medium or vehicle through which the gift came, as μετά in the next clause marks the attestation of its bestowal.

The whole passage must be taken in close connexion with 1 Timothy 1:18 κατὰ τὰς προαγούσας ἐπὶ σὲ προφητείας (see the note thereon), and with 2 Timothy 1:6 διʼ ἣν αἰτίαν ἀναμιμνήσκω σε ἀναζωπυρεῖν τὸ χάρισμα τοῦ θεοῦ, ὅ ἐστιν ἐν σοὶ διὰ τῆς ἐπιθέσεως τῶν χειρῶν μου. The allusion of all three passages seems to be to the same event. Hort argues (Christian Ecclesia, p. 184 ff.) that this was the ‘laying of hands’ on Timothy by the presbyters (see Acts 14:23) at Lystra during the early days of his discipleship. But more probably the event in question was the ordination or ‘consecration’ of Timothy by St Paul, in the presence and with the ratification of the Ephesian College of presbyters. For this office Timothy had been marked out by the προφῆται whose utterances would be regarded as giving the Divine sanction (1 Timothy 1:18); the spiritual χάρισμα for his new spiritual work was bestowed on him (a) διὰ προφητείας, which has reference either to the προφητείαι of 1 Timothy 1:18 or to the words of prayer used by a προφήτης on this solemn occasion, and (b) διὰ τῆς ἐπιθέσεως τῶν χειρῶν μου, by the imposition of St Paul’s hands (2 Timothy 1:6). This act was accompanied (μετά) by the imposition of the hands of the presbyters who were present; but the difference of preposition indicates clearly that their action had a different significance from that of the Apostle. The custom of our own ordinal that ‘the Bishop with the priests present’ shall lay their hands upon the ordinands is derived from this passage. Prayer and imposition of hands as the instruments of ordination have been already mentioned in the Acts, in Acts 6:6 of the Appointment of the Seven, and in Acts 13:1-3 of the ordination of Barnabas and Saul. The custom of χειροθεσία, as the outward sign of the transmission of a spiritual grace, was taken over from Judaism: it is said e.g. of Joshua (Deuteronomy 34:9) ἐνεπλήσθη πνεύματος συνέσεως, ἐπέθηκεν γὰρ ΄ωυσῆς τὰς χεῖρας αὐτοῦ ἐπ ̓ αὐτόν. Liddon points out in his note on this verse that when in Numbers 8:10 the Israelites are said to have ‘laid their hands’ on the Levites, the χειροθεσία merely signified their recognition of the separateness of the Levites, just as in the passage before us the χειροθεσία of the College of presbyters did no more than attest the authoritative χειροθεσία of the Apostle.

τοῦ πρεσβυτερίου. The word is used in Luke 22:66, Acts 22:5 of the Sanhedrin; it is here used for the first time of the confraternity of presbyters, a sense in which it frequently appears in Ignatius. 

Verse 15
15. ταῦτα μελέτα. μελετάω only occurs once again in N.T. (Acts 4:25) and then in a quotation from the LXX. (Psalms 2:1). It may mean either (a) meditate, ponder, as in that passage, or (b) practise, the latter being the prevailing meaning of the word. But (a) here seems more suitable to the context, ponder these things, sc. the injunctions of 1 Timothy 4:12-14.

ἐν τούτοις ἴσθι. Cp. Horace “omnis in hoc sum”; and “totus in illis.”

προκοπή, progress, whether in the Christian life or (more especially) in fitness for his office. The word only occurs in N.T. here and in Philippians 1:12; Philippians 1:25, but is found in LXX.; cp. 2 Timothy 2:16; 2 Timothy 3:9; 2 Timothy 3:13 where the verb προκόπτειν is used of progress in the direction of evil.

φανερὰ ῃ πᾶσιν. Cp. Matthew 5:16. 

Verse 16
16. ἔπεχε σεαυτῷ, take heed to thyself. ἐπέχειν is used in a somewhat similar way in Acts 3:5. The warning is put impressively by Bishop Butler in a fragment found among his papers:—“Be more afraid of thyself than of the world.”

καὶ τῇ διδασκαλίᾳ, and to thy teaching; not ‘to the doctrine,’ sc. of the Apostles. It was his own presentation of truth, of which he was to be heedful.

ἐπίμενε αὐτοῖς, continue in them. In what? If the punctuation of the text be followed αὐτοῖς must refer to σεαυτῷ καὶ τῇ διδασκαλίᾳ, a somewhat harsh construction. But perhaps we should rather connect it with what follows, in which case we may take αὐτοῖς as having reference to the ταῦτα of 1 Timothy 4:15 and indeed to all the preceding injunctions.

τοῦτο γὰρ ποιῶν κ.τ.λ. In doing this thou shalt save both thyself and them that hear thee. σώζειν is to be taken in its highest sense; the faithful pastor must save himself in saving others.

τοὺς ἀκούοντάς σου. ἀκούειν τινός is not found elsewhere in St Paul’s Epistles, but it is frequent in Luke. Compare Acts 22:7 (in a speech of Paul’s) ἤκουσα φωνῆς with Acts 9:4 (the direct narrative) ἤκουσεν φωνήν.

ADDITIONAL NOTE

The ‘Word of God’ in the New Testament
The growth in meaning of the phrase ὁ λόγος τοῦ θεοῦ is worthy of fuller investigation than it can receive here; but it may be useful to tabulate the instances (38 in all) of its occurrence in the N.T.

In the corresponding O.T. phrase ‘the Word of the Lord,’ ὁ λόγος τοῦ κυρίου (1 Chronicles 17:3 &c.), the prominent idea is (a) the word which came from God (gen. subjecti) rather than the word which tells of God (gen. objecti); and in the N.T. also this is the primary sense, which, however, passed gradually, as the phrase became familiar, into the sense of the whole revealed message of God to the world (as distinguished from ῥῆμα θεοῦ, a special utterance for a special purpose, e.g. Luke 3:2; Ephesians 6:17; Hebrews 6:5). It is thus (b) a synonym for the Gospel, preached by Christ and His Apostles, which may, again, be conceived of as (c) embodied in the Person of Christ Himself. From another point of view God’s message to the world may be regarded as (d) recorded for man’s guidance in the Scriptures of the O.T. In each case the word, whether the Word spoken, the Word Incarnate, or the Word written, is God’s word (ὁ λόγος τοῦ θεοῦ).

(a) John 10:35 εἰ ἐκείνους εἶπεν θεοὺς πρὸς οὒς ὁ λόγος τοῦ θεοῦ ἐγένετο κ.τ.λ.

05 Chapter 5 

Verse 1
1. πρεσβύτερος here means any elder man (cp. John 8:9 and πρεσβύτας, Titus 2:2), as is plain from the context; there is no idea of ecclesiastical office. The LXX. use both πρεσβύτερος and πρεσβύτης as renderings of וָקֵו, the former being generally employed where an ‘elder’ in an official sense is meant. But, like πρεσβύτης, it often means no more than ‘an old man,’ as here. The injunction is the necessary complement of 1 Timothy 4:12, and is perhaps suggested by the thought of Timothy’s νεότης .

ἐπιπλήξῃς. This is ἄπ. λεγ. in the Greek Bible (ἐπίπληξις is found in 2 Maccabees 7:33 only), though common in classical writers. It is stronger than ἐπιτιμᾶν (2 Timothy 4:2), the usual N.T. word, and signifies to rebuke severely. Field cites from Hierocles (Stob. Flor. T. LXXIX. 53) a good parallel for this injunction. κἀν εἴ τί που γένοιντο παραμαρτάνοντες … ἐπανορθωτέον μέν, ἀλλʼ οὐ μετʼ ἐπιπλήξεως, μὰ Δία, καθάπερ ἓθος πρὸς τοὺς ἐλάττονας ἠ ἴσους ποιεῖν, ἀλλʼ ὡς μετὰ παρακλήσεως. That is, ἐπίπληξις is rebuke addressed to one’s juniors; παράκλησις is entreaty addressed to one’s equals.

ἀλλὰ παρακάλει ὡς πατέρα, but exhort him as a father; παρακαλεῖν being used (as always in the Pastorals) in the sense of grave exhortation.

νεωτέρους ὡς ἀδελφούς. We must understand παρακάλει or some such verb before νεωτέρους. Timothy is to address his counsels to the younger men as brothers; he was himself, comparatively speaking, ‘young’ (see on 1 Timothy 4:12 above), and the form of his exhortations must be in accordance with this. It will be observed that there is no corresponding caution given to Titus (see Titus 2:6), of whose age we are not told anything; the inference that he was an older man than Timothy, though somewhat precarious, is nevertheless plausible. 

Verse 1-2
IV. THE STATUS IN THE CHURCH OF VARIOUS CLASSES OF PERSONS

i. 1, 2. ELDER MEN AND WOMEN 

Verse 2
2. πρεσβυτέρας ὡς μητέρας κ.τ.λ. The elder women as mothers, the younger as sisters, in all purity. ἐν πάσῃ ἀγνείᾳ (see on 1 Timothy 4:12) has special reference to the νεωτέρας. Ellicott appositely quotes Jerome’s prudent advice (Epist. lii. 5): ‘omnes puellas et virgines Christi aut aequaliter ignora aut aequaliter dilige.’ Cp. the corresponding passage in the Ep. to Titus (Titus 2:4), where the discipline of the younger women is to be delegated to the elders of their own sex; here the thought is not so much of the training and directing of the νεωτέραι as of Timothy’s personal relations to them.

ii 3–16. THE STATUS OF WIDOWS 

Verse 3
3. χήρας τίμα κ.τ.λ. Honour as widows those that are widows indeed.

ἡ ὄντως χήρα is a bona fide widow, i.e. one who is alone in the world without husband or grown-up children to support her. This is apparent from the next verse. The force of τίμα has been disputed; but although τιμᾷν does not as a rule carry the idea of material support, it does not exclude it (cp. διπλῆς τιμῆς in 1 Timothy 5:17 and St Matthew 15:5 ff.), and it is plain that to an ὄντως χήρα due honour and respect would necessarily involve such assistance. In the earliest days of the Church the support of widows was counted a Christian duty, as the narrative of Acts 6:1 ff. shews. Cp. Ignat. Polyc. 4 χῆραι μὴ ἀμελείσθωσαν. 

Verses 3-8
3–8. (a) CONCERNING THEIR MAINTENANCE 

Verse 4
4. This verse is parenthetical. If a widow has children or grandchildren, pious care for her needs is their duty.

The nominative to μανθανέτωσαν has been understood variously by commentators; e.g. the Vulgate has discat and Chrysostom makes χῆραι the subject, ‘If any widows have offspring, their first duty is to their own households.’ But this introduces an idea foreign to the context and does not afford a good sense for ἀμοιβὰς ἀποδιδόναι τοῖς προγόνοις; also εὐσεβεῖν is more appropriate of children than of parents. We therefore take τέκνα ἢ ἔκγονα as the subject of μανθανέτωσαν.

ἔκγονα is not found elsewhere in the N.T., nor is ἀμοιβή; but ἔκγονος occurs often in the LXX. (cp. Sirach 40:15) and ἀμοιβή is a common word (though not in LXX. yet in Aq.). πρόγονοι is only found in N.T. here and at 2 Timothy 1:3, but we have it in Sirach 8:5; 2 Maccabees 8:19; 2 Maccabees 11:25, in its usual sense of dead ancestors. Plato, however (Laws XI. 931 E), applies it, as here, to living parents: it is perhaps used by the writer in this verse to balance ἔκγονα. The A.V. nephews now conveys a wrong meaning for ἔκγονα, but in 1611 the word nephew signified grandchild.

πρῶτον. Respect to parents is the first duty of children; if it is in their power they are bound further to requite them (ἀμοιβὰς ἀποδ.) for their care.

τὸν ἵδιον οἶκον εὐσεβεῖν, to shew piety towards their own household. The peculiar obligation of the duty is marked by the use of ἴδιον; the support of widowed parents should not be left to the charity of the Church where the children are old enough to undertake the responsibility. see on 2 Timothy 1:5.

For ἀπόδεκτος see on 1 Timothy 2:3. 

Verse 5
5. We now come to the characteristics of the true widow. Bereft of her natural supporters, she has fixed her hopes on God, who is her strength, and is given to continual prayer. Liddon aptly quotes Jerome (ad Ageruch. cxxiii. 6) “quibus Deus spes est et omne opus oratio.”

μεμονωμένη is explanatory of the preceding ἡ ὅντως χήρα: μονοῦσθαι is ἅπ. λεγ. in N.T., but is a common Greek word.

ἢλπικεν ἐπὶ τὸν θεόν. Cp. 1 Peter 3:5 αἱ ἅγιαι γυναῖκες αἱ ἐλπίζουσαι εἰς θεόν, and 2 Corinthians 1:10 εἰς ὃν ἠλπίκαμεν ὅτι καὶ ἕτι ῥύσεται. ἐπί (like εἰς) with the acc. expresses the direction towards which hope looks; ἐπί with the dat. (as at 1 Timothy 4:10) indicates the ground of hope and points to that in which hope rests. The reading κύριον (adopted by Weiss) may be right (see crit. note), but more probably it has replaced θεόν through a reminiscence of Psalms 4:6 ἐλπίσατε ἐπὶ Κύριον, or some similar passage.

προσμένει, abides in. The πρός seems to intensify the sense; cp. τῇ προσευχῇ προσκαρτεροῦντες (Romans 12:12). The compound verb is only used by St Paul here and at 1 Timothy 1:3; it occurs in Judges 3:25; Wisdom of Solomon 3:9.

ταῖς δεήσεσιν καὶ ταῖς προσευχαῖς. see on 1 Timothy 2:1.

νυκτὸς καὶ ἡμέρας. This is always the order in St Paul (not ἡμ. καὶ νυκτ.); cp. 1 Thessalonians 2:9; 1 Thessalonians 3:10; 2 Timothy 1:3. The whole clause recalls the description of the widow Anna (Luke 2:37) νηστείαις καὶ δεήσεσιν λατρεύουσα νύκτα καὶ ἡμέραν. 

Verse 6
6. ἡ δὲ σπαταλῶσα κ.τ.λ., but she (i.e. the widow) that liveth riotously is dead while she liveth. σπαταλᾷν only occurs in N.T. here and at James 5:5; cp. Ezekiel 16:49 (where it is used of one of the sins of Sodom and her daughters) and Sirach 21:15.

The conception of spiritual death, of death in life, is frequent in St Paul; see Romans 7:10; Romans 7:24; Ephesians 4:18, and cp. Revelation 3:1 where it is said of the Church of Sardis … ὅτι ζῇς καὶ νεκρὸς εἶ. 

Verse 7
7. καὶ ταῦτα παράγγελλε. καί carries us back to a former injunction at 1 Timothy 4:11; ταῦτα must refer to some counsel or warning about widows (and not about widows and their children), for plainly those who are to be ἀνεπίλημπτοι (on which word see 1 Timothy 3:2) are the χήραι alone. Hence the things in question (ταῦτα) would seem to be contained in 1 Timothy 5:5-6 which describe respectively the marks of ‘the widow indeed’ and of her who through her dissipated life has forfeited all claim to the title, which otherwise would naturally belong to her. It will be a duty for Timothy to reiterate these, ἴνα ἀνεπίλημπτοι ὦσιν. 

Verse 8
8. εἰ δέ τις κ.τ.λ. A formal enunciation of the principle of which the duty set forth in 1 Timothy 5:4 is an illustration; τις stands for any of the τέκνα ἢ ἔκγονα there spoken of, who are here also the subject of the sentence.

τῶν ἰδίων καὶ μάλιστα οἰκείων. ἴδιοι are relatives; οἰκεῖοι those near relatives who form part of the family. The latter have peculiar claims to the regard of a Christian man.

τὴν πίστιν ἥρνηται κ.τ.λ. If any one neglect this plain duty he has (a) practically denied the Christian faith, considered as a rule of life (see Matthew 15:5), and (b) is, thus, worse than an unbeliever, for even heathen recognise duty to parents as of primary obligation. ἄπιστος is used here, as in 1 Corinthians 7:15, of a heathen, one who has not the faith. That this natural duty was emphasised by prae-Christian teachers hardly needs proof; cp. Anaxim. apud Stob. LXXIX. 37 τί γάρ ἐστι δικαιότερον ἤ τοὺς γενέσεως καὶ παιδείας αἰτίους ὅντας ἀντευεργετεῖν; It is worthy of notice, however, that “the Essenes were not permitted to give relief to their relatives without leave from their ἐπίτροποι, though they might freely do so to others in need; see Joseph. Bell. Jud. II. 8. 6” (Ellicott).

The words χείρων and ἀρνεῖσθαι, which occur in this verse, are not found in St Paul outside the Pastorals; but they are LXX. words and quite common elsewhere. 

Verse 9
9. We read in the Gospels of the ministry of women (Luke 8:3; Matthew 27:55), and also in the Acts (Acts 9:36). In Romans 16:1 Phoebe, a διάκονος of the Church at Corinth, is mentioned. When we come to the Pastoral Epistles, we find that χῆραι are an organised body, of whose names a register is kept; and in the verses before us (1 Timothy 5:9 ff.) their qualifications are enumerated. Let no one be enrolled as a widow who is less than sixty years of age &c. χῆρα is to be taken as predicate, not as subject; and καταλέγειν (ἄπ. λεγ. in N.T.) means ‘to place on a list.’ Now it is plain that χήρα here cannot stand simply for the desolate and destitute widow, whose maintenance has been the subject of the preceding verses; for the Church would not limit her charity to the needy by strict conditions like those of 1 Timothy 5:9-10. Again these χῆραι can hardly be the same as διακόνισσαι, for the limit of age would be unreasonable in the case of all active workers (although it is true that the Theodosian Code (xvi. 2. 27) at a later period speaks of sixty as the age for a deaconess). They are here πρεσβύτιδες rather than διακόνισσαι. And thus we conclude that we have in this verse the earliest notice of the ordo viduarum, which is often mentioned in sub-Apostolic and early patristic literature. They had a claim to maintenance, and in return were entrusted with certain duties, such as the care of orphans, and were expected to be diligent in intercessory prayer. For instance, Polycarp (Philippians 4) after speaking of priests and deacons, goes on to widows … “an altar of God,” because from their age and comparative leisure they were supposed to give special attention to prayer. A form of prayer for the use of ‘widows’ is found in the Apostolical Constitutions (iii. 13). A notice of them in Lucian (de morte Peregrini 12) in connexion with orphans suggests that they were in his time quite an established institution. The order was at first restricted to αἱ ὄντως χῆραι, but after a time virgins and even young virgins seem to have been admitted, a practice which Tertullian deprecates. Ignatius (Smyrn. 13) speaks of τὰς παρθένους τὰς λεγόμενας χήρας; but this may only mean that from the purity of their lives the enrolled widows might be counted virgins. In any case at this early stage of the Church’s life only αἱ ὅντως χῆραι, desolate widows, were admissible into the order, and the conditions of admission are before us—first, they must be at least sixty years old, and secondly, they must be univirae.

ἑνὸς ἀνδρὸς γυνή. Polyandry was condemned alike by heathen and Jew, and such a reference is here out of the question. The expression plainly means a widow, who has not remarried after her husband’s death, or divorce. Even in Roman society nuptiae secundae were looked on with disfavour, and a univira was highly esteemed. To have married only once was an indication of ἐγκράτεια, and so is required by the Apostle of ecclesiastical persons, women as well as men (see 1 Timothy 3:2 and notes), who should be ‘above suspicion.’ See Luke 2:36. Tertullian’s words ad Uxor. i. 7 explain the passage well: “Praescriptio apostoli declarat … cum viduam adlegi in ordinationem nisi univiram non concedit.” Cp. also Const. Apost. vi. 17, and the passage from Philo de Profugis quoted below on Titus 2:5. 

Verse 9-10
9, 10. (b) WIDOWS AS AN ORGANISED BODY IN THE CHURCH 

Verse 10
10. A widow to be placed on the Church’s list must be ἐν ἔργοις καλοῖς μαρτυρουμένη, well reported of in the matter of good works. The emphasis laid on ἔργα καλά in the Pastoral Epistles has been already remarked (see on 1 Timothy 2:10 above): of the good works which would especially come within the widow’s province a few are enumerated.

εἰ ἐτεκνοτρόφησεν, if she hath brought up children, whether her own or the children of others. χῆραι are frequently mentioned in connexion with orphans of the Church (e.g. Hermas Mand. 8 and Lucian de morte Peregr. 12); but it would be quite as unreasonable to confine the reference to these, as to exclude it, and so to forbid a barren widow a place on the list. τεκνοτροφέω occurs only here in the Greek Bible.

εἰ ἐξενοδόχησεν, if (sc. at any time) she hath used hospitality to strangers. The word ξενοδοχέω is not found again in N.T. or LXX.; but cp. Matthew 25:35 ξένος ἥμην καὶ συνηγάγετέ με. Like the ‘bishop’ (1 Timothy 3:2, on which see note) the ‘widow’ will be φιλόξενος. although from her circumstances it may be on a more humble scale. This qualification, however, suggests (what is reasonable in itself) that the widow who is placed on the Church’s list need not necessarily be destitute of worldly wealth or dependent for her maintenance on the Church’s alms.

εἰ ἁγίων πόδας ἔνιψεν, if she hath washed the saints’ feet. This was a not unfamiliar feature of Eastern hospitality; it was a service of humility (1 Samuel 25:41), as of love (Luke 7:38), and was commended to the Apostles by the Lord Himself (John 13:14). But this last command does not seem to have been understood literally by those to whom it was addressed; and so in the case of the Church’s widows it was the spirit of their hospitality, rather than any such detail, which would enter into consideration. Note ἁγίων; this humility of service is only due to fellow Christians, who are the most welcome guests of all.

εἰ θλιβομένοις ἐπήρκεσεν, if she hath relieved the afflicted, whether “in mind, body or estate.” ἐπαρκέω is only found in N.T. here and at 1 Timothy 5:16; but it occurs in 1 Maccabees 8:26; 1 Maccabees 11:35 and is a common Greek word.

εἰ παντὶ ἔργῳ ἀγαθῷ ἐπηκολούθησεν, if she hath followed every good work. see on 1 Timothy 2:10 above. The A.V. and R.V. have “diligently followed”; but ἐπί seems here (as in 1 Peter 2:21) to mark direction rather than intensity, the pursuit of good works whether initiated by others or by oneself.

(c) 11–16. YOUNG WIDOWS 

Verse 11
11. νεωτέρας δὲ κ.τ.λ., but younger widows refuse, sc. to put on the roll of χῆραι. νεωτέρας is used generally, as in 1 Timothy 5:2, and not merely of set reference to the age limit of 60: for the force of παραιτοῦ see on 1 Timothy 4:7. These young widows are not, of course, ineligible for relief; but they are to be refused admission to the ordo viduarum, and that for two reasons: (a) from the risk to which they are exposed of unfaithfulness to religious engagements (1 Timothy 5:11-12), and (b) because of the danger for them in the duties of the ecclesiastical χήρα (1 Timothy 5:13).

ὅταν γὰρ καταστρηνιάσωσιν τοῦ Χριστοῦ κ.τ.λ., for when they have come to wax wanton against Christ, they desire to marry. ὅταν with the aor. subj. (see crit. note and 1 Corinthians 15:24; 1 Corinthians 15:27; Titus 3:12 &c.) has reference to a particular, but undetermined, point of time. καταστρηνιᾷν is not found elsewhere; it may have been formed by St Paul on the analogy of κατακαυχᾶσθαί τινος (Romans 11:18) to direct attention to the yoke which imposes the restraint. The simple verb στρηνιᾷν ‘to wax wanton’ occurs in Revelation 18:7; Revelation 18:9; the metaphor is that of a young animal trying to free itself from the yoke, and becoming restive through its fulness of life.

τοῦ Χριστοῦ. Christ is the Heavenly Bridegroom, against whom the desire of remarriage (lawful in ordinary cases in the absence of religious engagements, 1 Corinthians 7:39) is an unfaithfulness; even the wish to marry another is to be false to the συνθήκη with Christ, which they made when they undertook the widow’s office as ἑνὸς ἀνδρὸς γυναῖκες.

Verse 12
12. ἔχουσαι κρίμα, having judgement; i.e. they are self-condemned, ἔχουσαι being almost equivalent to ἑαυταῖς παρέχουσαι. Cp. 1 Timothy 5:20 and Romans 13:2.

ὅτι τὴν πρώτην πίστιν ἠθέτησαν, because they have made void their first faith, sc. with the heavenly Bridegroom. πίστις is not Christian faith, but the pledge which they undertook on being enrolled in the χηρικόν (cp. Revelation 2:4). There is no thought, of course, of the pledge of faithfulness to the first husband; he is not in question. πρώτην is used, as commonly in N.T. Greek, for προτέραν (e.g. Acts 1:1). 

Verse 13
13. ἅμα δὲ καί, introducing the second reason for the exclusion of young women from the order of ‘widows.’

ἀργαὶ μανθάνουσιν κ.τ.λ. The translation is doubtful. We may construe (a) being idle, they pick up information, as they go about from house to house &c.; or, ‘in idleness, they are always learning,’ but nothing comes of it. This would be comparable to the γυναικάρια … πάντοτε μανθάνοντα of 2 Timothy 3:6-7. But (i.) this is to take μανθάνειν in a somewhat forced way, and (ii.) the antithesis in the next clause is spoilt, οὐ μόνον δὲ ἀργαὶ ἀλλὰ καὶ κ.τ.λ. It is better to render with the A.V. and R.V., (b) they learn to be idle, going about from house to house, sc. in the discharge of their allotted ministrations. Their want of sobriety and steadiness may lead them to use their opportunities of usefulness as an excuse for idleness and gossip. This construction of μανθάνειν is not without parallel, although unusual; e.g. Field cites Chrys. IX. 259 B εἰ ἰατρὸς μέλλοις μανθάνειν.

ἀργός is not found in St Paul save here and at Titus 1:12 (in a quotation), but it is a LXX. word.

οὐ μόνον δὲ … ἀλλὰ καί.… This is a regular Pauline construction; cf. 2 Corinthians 7:7.

φλύαροι, garrulous, tattlers. We have φλυαρεῖν in 3 John 1:10, but φλύαρος (once in LXX. at 4 Maccabees 5:10) does not occur elsewhere in the N.T.

περίεργοι, busybodies. Cf. 2 Thessalonians 3:11 μηδὲν ἑργαζομένους ἀλλὰ περιεργαζομένους. For περίεργος (which is not a LXX. word, and is not used elsewhere in St Paul) cp. Acts 19:19.

λαλοῦσαι τὰ μὴ δέοντα, speaking things which they ought not. That is, they are likely to make mischief, carrying from house to house private matters which have come to their knowledge in the course of their official visits. 

Verse 14
14. βούλομαι οὖν, I desire therefore: more definite than θέλω, as expressive of a special exertion of will. see on 1 Timothy 2:8. The οὖν refers to both the reasons assigned (1 Timothy 5:11-13) for the unfitness of young widows for the ordo viduarum.

νεωτέρας γαμεῖν, that the younger widows marry. The context suggests that it is especially young widows that are in the thought of the writer; but no doubt the advice would apply to young women in general, as the A.V. seems to take it. γαμεῖν may be used either of first or of second marriages; cp. 1 Corinthians 7:9.

τεκνογονεῖν, οἰκοδεσποτεῖν, bear children, rule their household. Neither of these words is found again in the Greek Bible, but we have τεκνογονία in 1 Timothy 2:15 and οἰκοδεσπότης in the Gospels. The right ordering of the household is a very important duty in the view of the writer; cp. 1 Timothy 3:4; 1 Timothy 3:12.

μηδεμίαν ἀφορμὴν διδόναι, give no occasion; cp. 2 Corinthians 5:12.

τῷ ἀντικειμένῳ, to the adversary, sc. not Satan, but human adversaries (ἀντικείμενοι, of whom there are all too many, 1 Corinthians 16:9; Philippians 1:28; cp. Titus 2:8) who are very ready to find fault. Cp. 1 Timothy 3:6.

λοιδορίας χάριν, for reviling; cp. Titus 2:5. λοιδορία does not occur again in St Paul, but it is a LXX. word; cp. 1 Peter 3:9. We have λοιδορεῖν, 1 Corinthians 4:12, and λοίδορος, 1 Corinthians 5:11; 1 Corinthians 6:10. 

Verse 15
15. ἤδη γάρ τινες ἐξετράπησαν ὀπίσω τοῦ σατανᾶ, for already some are turned aside after Satan. To support his advice (βούλομαι κ.τ.λ.) St Paul adduces the weighty argument of past experience (γάρ). Some ecclesiastical widows have already proved unfaithful to their pledges to the heavenly Bridegroom and have followed the seducer, Satan. It has been argued that this indicates that the ordo viduarum had been in existence for a considerable time, and that thus the date of the Epistle must be postponed to a period subsequent to St Paul’s labours; but (a) it must be remembered that the experience to which appeal is made is not necessarily confined to the Church at Ephesus, but extends over all the Christian communities known to St Paul, and (b) ἥδη, ‘already,’ seems to indicate that the order had not been long established, for disorders had arisen before they might naturally have been expected.

ἐξετράπησαν, i.e. swerved from the path of virtue. See note on 1 Timothy 1:5.

ὀπίσω τοῦ σατανᾶ. Cp. Acts 20:30 (in the speech of St Paul to the Ephesian elders) ἀποσπᾷν τοὺς μαθητὰς ὀπίσω ἑαυτῶν.

Verse 16
16. εἴ τις πιστὴ κ.τ.λ. This may be either (a) a repetition of the injunction of 1 Timothy 5:4; 1 Timothy 5:8, the duty being now described as incumbent on all relatives, and not merely on children and grandchildren; or (b) a direction as to the maintenance of those younger widows who do not remarry and who are, in virtue of their age (1 Timothy 5:11-13), ineligible for admission to the χηρικὸν τάγμα. It appears from the context that (b) is more probable; but in any case there is a difficulty in πιστή. There seems no reason why female relatives should be mentioned to the exclusion of male; and yet (see critical note) the evidence for the omission of πιστὸς ἤ is too weighty to be set aside.

ἐπαρκείσθω. See critical note, and for the word see on 1 Timothy 5:10.

βαρείσθω. The classical form is βαρύνειν. Cp. 2 Corinthians 1:8; 2 Corinthians 5:4; 1 Thessalonians 2:9 &c.

iii. 17–25. THE DIGNITY AND THE DISCIPLINE OF THE PRESBYTERATE 

Verse 17
17. The πρεσβύτεροι here are not the elder men (as in 1 Timothy 5:1), but the Church officials who bear that honourable name. Their duties and their relation to the ἐπίσκοποι have already been discussed in the Introduction, chap. V., and it is unnecessary to repeat what was there said.

οἱ καλῶς προεστῶτες κ.τ.λ. The emphasis is on καλῶς: the presbyters who preside well are to be counted worthy of double honour. There is no distinction suggested between two classes of presbyters, some who rule and some who do not rule; rule is the normal duty of the πρεσβύτεροι in the society where they are placed. Thus in 1 Thessalonians 5:12 they are called προϊστάμενοι and a similar injunction to the Church is given: εἰδέναι τοὺς κοπιῶντας ἐν ὑμῖν καὶ προϊσταμένους ὑμῶν ἐν κυρίῳ κ.τ.λ.

διπλῆς τιμῆς. ‘Honour to whom honour is due’ is St Paul’s general principle (Romans 13:7), and this τιμή may include material support; cp. τίμα in 1 Timothy 5:3 above, and our use of honorarium for a fee. The connecting link between 1 Timothy 5:3-16 and 1 Timothy 5:17-25 is in this word τιμή. The maintenance of the various classes of a new society is always a matter for most anxious consideration; St Paul first deals with the case of the widows, and then by a natural transition proceeds to mention the provision to be made for the presbyters. He is thus led on to discuss their dignity and their discipline. Double honour, i.e. ample provision, must be ensured for them; διπλῆ is not to be taken as equivalent to ‘double of the sum paid to widows,’ or in any similar way, but without any definite numerical reference. Cp. Apost. Const. ii. 28.

μάλιστα οἱ κοπιῶντες κ.τ.λ. The primary function of presbyters is to bear rule in the society, but those who, in addition, labour in the word and in teaching are especially to be honoured at this stage of the Church’s life. Teaching fell more and more to the πρεσβύτεροι as the office of the Evangelist ceased. But even in Cyprian (Epist. 29) presbyteri doctores are mentioned, which indicates that there were some presbyters in his day who did not belong to the class of teachers.

ἐν λόγῳ καὶ διδασκαλίᾳ, in the word and in teaching. λόγος is the Divine Word which the presbyters, as good pastors, are to deliver to the souls of their flock; διδασκαλία is the instruction, addressed to the reason rather than to the heart, with which their message is to be accompanied. Cp. Barnabas § 19 διὰ λόγου κοπιῶν.

Verse 18
18. λέγει γὰρ ἡ γραφή. This is the ordinary Pauline formula of citation from the O.T.; see Romans 4:3; Romans 11:2; Galatians 4:30.

βοῦν ἀλοῶντα οὐ φιμώσεις. Thou shalt not muzzle the ox when he treadeth out the corn, a citation of Deuteronomy 25:4, applied in a somewhat similar way by St Paul at 1 Corinthians 9:9. Not the letter of the law only, but the broad moral principle behind it is here appealed to by the Apostle.

καί, Ἄξιος ὁ ἐργάτης τοῦ μισθοῦ αὐτοῦ. This maxim occurs nowhere in the O.T., although the principle involved is often enunciated, e.g. at Leviticus 19:13; Deuteronomy 24:14. It does occur verbally in Luke 10:7 (cp. Matthew 10:10), in the report of our Lord’s charge to the Seventy whom He sent forth; and it has been sometimes thought (a) that the writer of this Epistle here appeals to St Luke’s Gospel as ἡ γραφή. But, even if we place the Epistle outside St Paul’s lifetime, we cannot bring it down to a date late enough to permit us to think of the author citing the Synoptic Gospels as Scripture, in the same breath with the O.T. (b) It has been suggested, again, that St Paul here quotes a well-known saying of the Lord which would for him have all the authority of ἡ γραφή. But true as this may be, we can hardly conceive of him as introducing such a saying by the formula λέγει γὰρ ἡ γραφή, γραφή being reserved by him for the Sacred Canon of the O.T. And therefore (c) we conclude that this opening formula only applies to the quotation from Deuteronomy, and that the words ἄξιος ὁ ἐργάτης τοῦ μισθοῦ αὐτοῦ are added by the writer by way of explanation and confirmation. It may well be that this was a familiar proverb, appealed to here by St Paul as it was appealed to by the Lord in the passage quoted from St Luke. We have, for instance, in Euripides (Rhes. 191) a similar thought: πονοῦντα δʼ ἄξιον μισθὸν φέρεσθαι: and again in Phocylides Fr. 17 μισθὸν μοχθήσαντι δίδου. Such an obvious principle of natural justice may well have taken a proverbial form. St Paul, in short, first quotes from Deuteronomy 25:4, and then adds And [as you know] the labourer is worthy of his hire.

Verse 19
19. κατὰ πρεσβυτέρου κατηγορίαν κ.τ.λ. Against a presbyter receive not an accusation except &c. κατηγορία and παραδέχομαι are not found in St Paul’s writings outside the Pastorals, but they are common words, although the former does not happen to occur in the LXX. We have κατήγορος, κατηγορεῖν frequently in the Greek Bible (e.g. Romans 2:15).

ἐκτὸς εἰ μή. We have this pleonastic form of negation at 1 Corinthians 14:5; 1 Corinthians 15:2; it is fairly common in late writers such as Plutarch[532].

ἐπὶ δύο ἤ τριῶν μαρτύρων. Words taken in substance from Deuteronomy 19:15; cp. Deuteronomy 17:6. The general principle is appealed to by St Paul in 2 Corinthians 13:1, by our Lord in John 8:17, and also in Hebrews 10:28. The force of ἐπὶ is hardly doubtful. The analogy of 2 Corinthians 13:1 confirms the translation of the R.V. at the mouth of, which is the meaning of the precept in its original place in Deuteronomy 19:15 ἐπὶ στόματος δύο μαρτύρων κ.τ.λ. And we adopt this rendering, although στόματος is omitted in the verse before us, and although ἐπὶ with the gen. (as in 1 Corinthians 6:1) gives a good sense, in the presence of, coram. The precept is here interesting, as marking the beginnings of presbyteral discipline. Timothy is directed, in order to avoid any slightest injustice, to follow the precedents of the old law in his supervision of the Church at Ephesus. Two witnesses at least must give evidence if charges against a presbyter are to be entertained. 

Verse 20
20. τοὺς ἁμαρτάνοντας. Those found sinning, sc. the presbyters, with whose discipline the whole section is taken up. So also ἐνώπιον πάντων does not mean that the whole congregation is to be assembled when a presbyter receives rebuke, but that the sentence shall be delivered in the presence of all his co-presbyters. The case is quite different from such a case as that contemplated in Matthew 18:15; for Timothy will act, not as a private individual, but as the representative of the Church and the official guardian of its discipline.

ἵνα καὶ οἱ λοιποὶ φόβον ἔχωσιν, that the rest also (sc. the other presbyters) may have fear; cp. Deuteronomy 13:11. The sentence is delivered in public for the sake of those who hear it. 

Verse 21
21. διαμαρτύρομαι ἐνώπιον τοῦ θεοῦ. We have this formula again in 2 Timothy 2:14; 2 Timothy 4:1; the only other place in St Paul where the compound διαμαρτύρεσθαι occurs is 1 Thessalonians 4:6. διά has an intensive force: I solemnly charge thee.

τοῦ θεοῦ καὶ Χρ. Ἰησοῦ. It is plain that here, as in 2 Timothy 4:1, Granville Sharp’s canon as to the non-repetition of the definite article does not hold; for it cannot be doubted that θεός the Eternal Father is invoked as distinct from Χρ. Ἰησοῦς, the Judge of all judges (John 5:27; Acts 17:31, and 2 Corinthians 5:10). But, as has been observed, such quasi-official words as Χριστός are often used without the article, like proper names.

τῶν ἐκλεκτῶν ἀγγέλων. The commentators cite the apposite parallel from Josephus (B. J. II. 16. 4): μαρτύρομαι δʼ ἐγὼ μὲν ὑμῶν τἀ ἅγια, καὶ τοὺς ἱεροὺς ἀγγέλους τοῦ θεοῦ. The force of ἐκλεκτῶν has been variously explained. It is quite unnecessary to bring in the idea of (a) guardian angels of particular churches, as e.g. at Revelation 2:1. Nor (b) can we suppose that ἐκλεκτῶν is introduced to distinguish the angels who are in the thought of the writer from the fallen spirits of evil (2 Peter 2:4; Judges 1:6); ἄγγελος without any qualifying epithet is consistently used throughout the N.T. for the holy angels, and the addition of ἐκλεκτῶν for the purpose of such a distinction would be in this context otiose and gratuitous. It seems better (c) to regard ἐκλεκτῶν as a natural and fitting epithet of angels who are the chosen ministers of God, and who watch with tender interest over the affairs of men (1 Corinthians 4:9; 1 Timothy 3:16).

ἵνα ταῦτα φυλάξῃς, that thou observe these things, sc. the precepts about the trial of presbyters in 1 Timothy 5:19-20.

χωρὶς προκρίματος, μηδὲν ποιῶν κ.τ.λ. πρόκριμα and πρόσκλισις are both ἅπ. λεγ. in the Greek Bible; the former is strictly a vox media, but is here used to express preconceived judgement against the accused or prejudice, as πρόσκλισις indicates undue partiality towards either side. The solemnity of the adjuration with which the verse opens marks the importance which the writer attaches to the jurisdiction that Timothy is to exercise being fulfilled with an open mind and without respect of persons. 

Verse 22
22. The thought of πρόσκλισις or partiality in his dealings with the Ephesian presbyters on Timothy’s part suggests the warning χεῖρας ταχέως μηδενὶ ἐπιτίθει. (a) Some modern commentators and a few of the Latin fathers understand this of the reconciling of penitent presbyters who have fallen into sin. Such reconciliation was doubtless attended with χειροθεσία in later ages (see e.g. Cyprian Ep. 74, Eus. H. E. VII. 2), but there is no evidence that it was an accustomed usage in Apostolic times, nor is χειροθεσία or any similar phrase used in such a context elsewhere in the N.T. It is better, then, (b) with the early Greek commentators (e.g. Chrysostom) to interpret the injunction as prohibiting hasty ordinations. ἐπίθεσις τῶν χειρῶν is used of the act of ordination in ch. 1 Timothy 4:14; 2 Timothy 1:6, as well as at Acts 6:6; Acts 13:3; in Acts 8:17-19 of imparting a special χάρισμα, and in Hebrews 6:2 quite vaguely (though probably of Confirmation). It will be remembered that the Church has sanctioned the interpretation of the words which refers them to ordination, by embodying them in the Ember Collect. The precept is thus in accordance with the rule about deacons (1 Timothy 3:10) οὗτοι δὲ δοκιμαζέσθωσαν πρῶτον. ταχέως is expressive of undue haste, which is much to be deprecated.

μηδὲ κοινώνει ἁμαρτίαις ἀλλοτρίαις, neither be partaker of other men’s sins, sc. by ordaining unworthy persons. κοινωνεῖν with the dative of the thing shared in is common in the N.T., e.g. Romans 15:27; ἁμαρτίαις recalls and is suggested by ἁμαρτάνοντας of 1 Timothy 5:20. The sequence of thought is easy: Do not lightly entertain accusations against a presbyter (1 Timothy 5:19); Do not spare rebuke if he fall into sinful habits (1 Timothy 5:20); Be not partial (1 Timothy 5:21); Do not admit him to the presbyterate without due enquiry (1 Timothy 5:22 a); If you do, you accept responsibility for his sins, which, in a manner, you have made your own (1 Timothy 5:22 b). And this last grave thought leads on to the personal warning σεαυτὸν ἁγνὸν τήρει, keep thyself pure, sc. pure in the first instance as not being κοινωνός of another man’s sins, and in a more general reference as well. See for ἁγνός note on 1 Timothy 4:14 : with σεαυτὸν τήρει cp. 2 Corinthians 11:9. 

Verse 23
23. ἁγνεία does not refer only to bodily purity and discipline; it is rather concerned with purity of intention and singleness of life. This may however be misapprehended, and to avoid any mistaken inference from σεαυτὸν ἁγνὸν τήρει in the direction of undue asceticism the Apostle parenthetically adds Be no longer a water-drinker, but use a little wine &c.

ὑδροποτεῖν (only here in the N.T., but a common word) is not equivalent to ὕδωρ πίνειν; it means to drink water habitually, to be a ‘total abstainer’ from wine (cp. Daniel 1:12 LXX.). This it appears Timothy had been (for such is the force of μηκέτι; cp. Romans 6:6; 2 Corinthians 5:15), possibly under Essene influences (see Philo de Vit. cont. 4), but more probably by way of protest against the sin of drunkenness, which the injunctions in 1 Timothy 3:3; 1 Timothy 3:8 suggest was a crying evil at Ephesus, if the ἐπίσκοποι themselves needed to be warned against it. We have other warnings of a like nature at Romans 13:13; Galatians 5:21; Titus 2:3; 1 Peter 4:3. But what is commended to Timothy is temperance in the use of wine, not total abstinence from it: οἴνῳ ὀλίγῳ χρῶ, in contrast with οἴνῳ πολλῷ deprecated in 1 Timothy 3:8.

διὰ τὸν στόμαχον. στόμαχος does not occur again in the Greek Bible, but is, of course, a common word. Wetstein aptly cites Libanius Epist. 1578, πέπτωκε καὶ ἡμῖν ὁ στόμαχος ταῖς συνεχέσιν ὑδροποσίαις; cp. Pliny Hist. Nat. XXIII. 22.

καὶ τὰς πυκνάς σου ἀσθενείας, and thine oft infirmities. St Paul uses ἀσθενεία of his own bodily infirmity at Galatians 4:13; πυκνός does not occur again in his letters, but cp. Luke 5:33; Acts 24:26; 2 Maccabees 8:8. Timothy is here described as a man of weak health, for whom the ascetic life would be dangerous and unwise.

It is obvious to remark how improbable it is that such a precept as this, and introduced thus parenthetically, should occur in a forged letter. Like 2 Timothy 4:13 it is a little touch of humanity which is a powerful argument for the genuineness of the Epistle in which it is found.

The duty of careful enquiry into the character of ordinands. 1 Timothy 5:23 was parenthetical, and the general subject is now resumed: character is difficult to judge, therefore do not (a) hastily accept (1 Timothy 5:24) or (b) hastily refuse (1 Timothy 5:25). 

Verse 24
24. To avoid a falsely favourable estimate, remember that while some men’s sins are notoriously evident (πρόδηλοι) and lead the way to judgement (i.e. they go before like heralds, as it were), the sins of other men are hidden and follow the perpetrators (i.e. their sin will find men out at last, but it does not always proclaim the impending judgement beforehand). The practical inference is that one in Timothy’s position dare not rest satisfied with formal negative evidence as to the character of those upon whom he lays hands; ‘nothing to their discredit’ is not a sufficient guarantee, unless careful and detailed enquiry has been made.

προδήλος only occurs again in N.T. at Hebrews 7:14, and in LXX. at Judith 8:29; 2 Maccabees 3:17; 2 Maccabees 14:39. 

Verse 25
25. ὡσαύτως κ.τ.λ. So also (and this is the second maxim to be remembered in the diagnosis of character) while some kinds of good works are notoriously evident, there are also good works which, though not conspicuous, cannot remain hidden, if full investigation is made. This maxim will prohibit hasty rejection or condemnation of any man, on the plea that his good works are not apparent at the first glance, for καλὰ ἔργα are not always done in public, though they cannot be concealed from a careful scrutiny.

τὰ ἄλλως ἔχοντα, those that are otherwise, sc. those that are not πρόδηλα, as explained above.

06 Chapter 6 

Verse 1
1. ὅσοι κ.τ.λ. The construction is thoroughly Pauline; cp. Romans 2:12; Galatians 3:10, &c.

ὑπὸ ζυγὸν δοῦλοι, under the yoke as slaves, as the order of the words shews.

τοὺς ἰδίους δεσπότας, their several masters. But ἴδιος may be used without special emphasis, as in 1 Timothy 3:4, 1 Timothy 5:4 and the parallel passage Titus 2:9; cp. Ephesians 5:22 αἱ γυναῖκες τοῖς ἰδίοις ἀνδράσιν κ.τ.λ. The LXX. sometimes (especially in the later books) render the possessive pronoun by ἴδιος, and in late Greek the word is used for ἑαυτοῦ, ἑαυτῶν.

St Paul has δεσπότης in the Pastoral Epistles only (2 Timothy 2:21; Titus 2:9); elsewhere in similar contexts he has κύριος (Ephesians 6:5; Colossians 3:22; Colossians 4:1). δεσπότης (common in the LXX.; cp. 1 Peter 2:18) is perhaps the harsher word, but Philo (Quis rer. div. haer. 6) says that it is synonymous with κύριος, although he suggests a distinction between them, based on a false etymology.

πάσης τιμῆς ἀξίους. The τιμή of widows (1 Timothy 6:3) and of presbyters (1 Timothy 6:17) has been enforced; we now come to the τιμή due to heathen masters from Christian slaves. Christianity taught that in Christ there was “neither bond nor free,” and gradually, through this teaching, the evils of slavery became mitigated and removed; but the Apostles and their successors were ever careful (see the various passages cited above and Ep. to Philemon passim) to preach to slaves the duty of obedience to their masters, in the existing condition of society. Unlike the Therapeutae and the Essenes who are said to have encouraged insubordination, as a practical corollary from the doctrine of the brotherhood of man, the Christian Church avoided any teaching which might seem to countenance a bellum servile, with its frightful consequences. Slaves were to commend their religion by the performance of their duty in their humble station. see on Titus 2:5.

ἵνα μὴ τὸ ὄνομα κ.τ.λ., that the Name of God and the doctrine be not blasphemed. For slaves to have refused obedience would have brought immediate discredit on the Christian Faith, as subversive of the foundations of heathen society. St Paul quotes in Romans 2:24 the words of Isaiah 52:5 τὸ ὄνομα τοῦ θεοῦ διʼ ὑμᾶς βλασφημεῖται ἐν τοῖς ἔθνεσιν (cp. 2 Samuel 12:14; Ezekiel 36:23), which are also in his mind here. Cp. [2 Clem.] § 13 for a like use of the phrase. 

Verse 1-2
iv. 1, 2. DUTY OF SLAVES TO THEIR MASTERS, WHETHER HEATHEN OR CHRISTIAN 

Verse 2
2. The exceptional case of Christian masters is next dealt with

οἱ δὲ πιστοὺς κ.τ.λ., let those who have believers as their masters not despise them, because they are brethren. Equal membership in the Kingdom of Christ is not to be a pretext for the neglect of social duty to superiors.

ἀλλὰ μᾶλλον δουλ., but let them serve them the rather. μᾶλλον is emphatic (cp. Romans 14:13; Ephesians 5:4); heathen masters have their claim to service, but Christian masters have an additional claim in that they are πιστοὶ καὶ ἀγαπητοί, linked with their slaves by common faith and love.

πιστοί εἰσιν καὶ ἀγ. κ.τ.λ. πιστοὶ καὶ ἀγαπητοί must be the predicate of the sentence, which determines that οἱ τῆς εὐεργεσίας ἀντιλαμβανόμενοι, the subject, must be a description of the masters who have already been called πιστοὺς at the beginning of the verse. ἀντιλαμβάνεσθαι only occurs twice elsewhere in the N.T., viz. Luke 1:54 (in a quotation from the LXX. where it is frequent) and Acts 20:35 (in a speech of St Paul); in both these instances it is equivalent to succurrere, a meaning which is not applicable here. In late Greek, however, it sometimes means ‘to be sensible of,’ percipere, of anything which acts upon the senses (cp. Porphyr. de Abstin. i. 46 μήτε ἐσθίων πλειόνων ἡδονῶν ἀντιλήψεται); and so may be rendered here (with all the versions) ‘to partake of.’ εὐεργεσία is (a) not the Benefit of Redemption; that is not here in question. And as (b) the masters are the subject of the sentence, it can have no reference to the benefits which they may confer upon their slaves. It remains therefore that we take it (c) as the benefit which the masters receive from the heartiness of their slaves’ obedience. Alford cites an apposite passage from Seneca (de benef. III. 21), in which the question an beneficium dare servus domino possit is answered in the affirmative, and where the definition is given quidquid est quod servilis officii formulam excedit, quod non ex imperio sed ex voluntate praestatur, beneficium est. We therefore translate the words before us, because they that are partakers [sc. the masters] of the benefit [the improved quality of the service] are faithful and beloved. The A.V. is here incorrect.

ταῦτα δίδασκε καὶ παρακάλει. see on 1 Timothy 4:11. The only question is as to the reference of ταῦτα. It may refer to what follows, but the usage of it in similar contexts throughout the Epistle (1 Timothy 3:14, 1 Timothy 4:6; 1 Timothy 4:11; 1 Timothy 4:15) makes it more probable that it refers to what precedes, viz. the directions just given about the demeanour of slaves. 

Verse 3
3. εἴ τις ἑτεροδιδασκαλεῖ κ.τ.λ., if any man teach other [sc. inconsistent] doctrine &c. For ἑτεροδιδασκαλεῖν see on 1 Timothy 1:3, the only other place where the word is found; it is here used in contrast to δίδασκε of the preceding verse, and probably the feature of the false teaching which is, for the moment, in the writer’s mind, is its worldliness. He has just declared that slaves are not to make their Christianity a pretext for seeking social advancement; and he proceeds to give a warning against the heretical teachers who, by their example, would encourage the idea that godliness is a way of gain.

μὴ προσέρχεται, assenteth not (see crit. note). In the N.T. as a rule εἰ with the indicative (supposed reality) takes οὐ, where classical Greek would have μή (cp. 1 Timothy 3:5, 1 Timothy 5:8); here however the more correct literary form εἰ … μή is found. (See Blass, Grammar of N.T. Greek, § 75, 3.) προσέρχεσθαι is not used elsewhere by St Paul, and in all the other passages where it occurs in the N.T., it is used of the approach of the body, and not of the assent of the mind; the latter sense is, however, quite legitimate and not uncommon in later Greek. Cp. Sirach 1:28; Acts 10:28 and the term προσήλυτος, as marking the transition from the original to the derivative meaning.

ὑγιαίνουσιν λόγοις, wholesome words; see on 1 Timothy 1:10.

τοῖς τοῦ κυρίου ἡμῶν Ἰ. Χ., those of our Lord Jesus Christ. This is a gen. originis. There is no reference to actual words of the Lord, but to the fact that He (and not man) is the source of the sound doctrine, of which His words furnish the standard.

καὶ τῇ κατʼ εὐσέβειαν διδασκαλίᾳ. The test of the διδασκαλία is its conformity with that εὐσέβεια (see on 1 Timothy 2:2), without which it is impossible to appreciate the moral distinctions so vital in all sound theology; cp. Titus 1:1.

In 1 Timothy 6:3 the ἑτεροδιδασκαλία is described as discrepant both from the standards and appropriate test of the true doctrine; its practical results are now brought forward, a picture of the false teacher himself being first drawn. 

Verses 3-5
3–5. RENEWED WARNINGS AGAINST FALSE TEACHERS 

Verse 4
4. τετύφωται, he is beclouded; see on 1 Timothy 3:6. The Vulgate rendering is superbus est, and the older Latin versions have inflatus est, but this is to change the metaphor.

μηδὲν ἐπιστάμενος, knowing nothing; compare the similar words at 1 Timothy 1:7. ἐπίστασθαι is not found again in the Pauline Epp.; but cp. Acts 20:18; Acts 22:19; Acts 24:10; Acts 26:26.

ἀλλὰ νοσῶν περὶ κ.τ.λ., but doting about &c. νοσεῖν is ἄπ. λεγ. in the N.T., but it is a common LXX. word; when followed by περί with the acc., it suggests the idea of morbid movement round a central point. For the metaphor of sickness and health as applied to the spiritual state see note on 1 Timothy 1:10. The heretical teachers are regarded more as ‘ill-conditioned,’ than as teaching falsehood.

ζητήσεις καὶ λογομαχίας, questionings and disputes of words; compare 1 Timothy 1:4-6. λογομαχία does not occur elsewhere in the Greek Bible (we have λογομαχεῖν in 2 Timothy 2:14); it is a late Greek word, and seems to mean here not ‘a dispute about words,’ but ‘a dispute in which words are the weapons,’ and so is almost equivalent to controversy. The fruits of such controversy are now enumerated.

φθόνος, ἔρις, envy, strife. These are also associated by St Paul at Romans 1:29; Galatians 5:21 (see crit. note).

βλασφημίαι, evil speakings, sc. not against God, but (as at Ephesians 4:31; Colossians 3:8) against one another.

ὑπόνοιαι πονηραί. We have ὑπόνοια πονηρά also in Sirach 3:24; ὑπόνοια does not occur, save in these two places, in the Greek Bible; it is a surmise, or evil suspicion. 

Verse 5
5. διαπαρατριβαὶ, incessant wranglings; the first of two prepositions in a composite word governs the meaning, and thus διά is emphatic, signifying the persistency and obstinacy of the disputes: παρατριβή is friction. διαπαρατ. is ἅπ. λεγ. in the Greek Bible. The usual Latin rendering is conflictationes or conflictiones, but r preserves the curious form perconfricationes, ‘perpetual frictions.’

διεφθαρμένων ἀνθρ. τὸν νοῦν, of men depraved in mind; νοῦς is the moral reason, furnishing the intellectual element of conscience. When this is corrupted, the eye of the soul is darkened and cannot catch the Divine light. Cp. 2 Timothy 3:8 ἄνθρωποι κατεφθαρμένοι τὸν νοῦν, and Ephesians 4:17.

καὶ ἀπεστερημένων τῆς ἀληθείας, and bereft of (not only ‘destitute of’) the truth. The expression is even stronger than that used of the false teachers in Titus 1:14 : ἀνθρώπων ἀποστρεφομένων τὴν ἀλήθειαν: cp. 1 Timothy 1:19. St Paul has ἀποστερεῖσθαι again in 1 Corinthians 6:7-8.

νομιζόντων πορισμὸν εἶναι τὴν εὐσέβειαν, supposing that godliness is a way of gain. The A.V. “supposing that gain is godliness” is undoubtedly wrong, as is shewn by the order of the words and the position of the article. For a like construction with νομίζω cp. 1 Corinthians 7:26. πορισμός, ‘a gainful trade,’ is found in the N.T. only in this passage; and in LXX. at Wisdom of Solomon 13:19; Wisdom of Solomon 14:2. This characteristic of the false teachers is alluded to again, Titus 1:11; Seneca, in like manner, speaks of some “qui philosophiam velut aliquod artificium venale didicerunt” (Ep. 108).

The words at the end of this verse in the Received Text, ἀφίστασο ἀπὸ τῶν τοιούτων, are insufficiently supported (see crit. note); they were probably added by a copyist who did not understand the construction of the clause, having failed to observe that the apodosis begins at τετύφωται (1 Timothy 6:4). 

Verse 6
6. ἔστιν δὲ κ.τ.λ. But, &c. emphatic: εὐσέβεια is not a gainful trade, but for all that there is a sense in which godliness with contentment is great gain, not only for the next world, but also for this. Compare 1 Timothy 4:8, where εὐσέβεια has been declared to be πρὸς πάντα ὠφέλιμος, ἑπαγγελίαν ἔχουσα ζωῆς τῆς νῦν καὶ τῆς μελλούσης. That riches are not essential to true well-being was a commonplace of pre-Christian philosophy, which laid great emphasis on αὐτάρκεια or the ‘self-sufficiency’ of the wise man. Thus Cicero (Paradox. 6) has the aphorism: “contentum vero suis rebus esse maximae sunt certissimae divitiae.” In the LXX. the same thought is expressed in the Sapiential books: e.g. σύνταξον δέ μοι τὰ δέοντα καὶ τὰ αὐτάρκη (Proverbs 30:8), and ζωὴ αὐτάρκους ἐργάτου γλυκανθήσεται (Sirach 40:18). Comp. Proverbs 15:16 and Ps. Solomon. 1 Timothy 5:18-19. St Paul’s words go deeper, inasmuch as they lay stress on εὐσέβεια as a chief condition of happiness, and recognise the proper place of αὐτάρκεια, as contentment not self-sufficiency. αὐτάρκεια occurs only once again in N.T., in 2 Corinthians 9:8, and there is equivalent to sufficiency; but the true parallel to the present passage is Philippians 4:11 ἔμαθον ἐν οἶς εἰμὶ αὐτάρκης εἶναι.

Verses 6-10
6–10. THE VANITY AND THE PERILS OF WEALTH 

Verse 7
7. οὐδὲν γὰρ κ.τ.λ. For we brought nothing into the world, neither can we carry anything out. The construction (see crit. note) is difficult. If we read (as manuscript authority requires) ὅτι οὐδὲ ἐξενεγκεῖν, the meaning of ὄτι has been variously explained. (a) It has been taken as equivalent to quia, ‘because.’ The general sense then would be that the reason why we brought nothing into the world is because we can carry nothing out of it. But this seems an unnatural and farfetched sentiment, and we cannot accept such a rendering, if any other will fit the words. (b) The copyists who inserted δῆλον seem to have thought that there was an ellipse of δῆλον or some word like it. It is, however, hardly admissible to assume such an ellipse, unless it can be illustrated by a clear example. 1 John 3:20 has been adduced, but (see Westcott in loc.) can be better explained otherwise. Field adduces an example from Chrysostom, but it is not conclusive. (c) It remains then to take ὅτι as resumptive: we brought nothing into the world; I say, that neither can we carry anything out; a somewhat irregular construction, but not impossible. The words (familiar to us from their place in the Burial Service) may be illustrated from writers of widely different schools. Comp. e.g. Job 1:21; Ecclesiastes 5:15; Hor. Odes II. 14. 21; Propert. IV. 4. 13; Seneca (Ep. 102) “excutit natura redeuntem sicut intrantem. Non licet plus auferre quam intuleris”; and (a close parallel in words as well as in thought) Philo de Sacrif. 6 τὸν μηδὲν εἰς κόσμον, ἀλλὰ μηδὲ σαυτὸν εἰσενηνοχότα; γυμνὸς μὲν γάρ, θαυμάσιε, ἦλθες, γυμνὸς πάλιν ἀπίῃς. 

Verse 8
8. ἔχοντες δὲ κ.τ.λ. But if we have food and raiment we shall be therewith content.

διατροφή is only found in the Greek Bible elsewhere at 1 Maccabees 6:49, where it is in the singular. σκἑπασμα does not occur again in LXX. or N.T.; etymologically it might include shelter as well as clothing (as Philo explains, de Praem. 17, σκὲπης δὲ διττὸν εἷδος), but this would be to bring in an inappropriate idea here. Food and raiment are the two indispensable conditions of life, although the true ζωή is ‘more’ than even these (Matthew 6:25). Josephus describes the Essenes (B. J. II. 8. 5) as ζωσαμένοι σκεπάσμασι λινοις; and also uses the word σκεπάσματα unmistakably in the sense of clothing, in Ant. xv. 9. 2.

ἀρκεσθησόμεθα is not imperatival, but future, with a slightly authoritative sense. Cp. Hebrews 13:5 ἀρκούμενοι τοῖς παροῦσιν, and Clem. Rom. (§ 2.) τοῖς ἐφοδίοις τοῦ θεοῦ ἀρκούμενοι. 

Verse 9
9. οἱ δὲ βουλόμενοι πλουτεῖν κ.τ.λ. But, on the other hand, they who desire (who are minded, a more definite word than θέλοντες) to be rich &c. It is not the mere possession of wealth, but the desire to be rich, the grasping after riches as the supposed end of life, whose ill results are now described.

ἐμπίπτουσιν εἰς πειρασμὸν κ.τ.λ., fall into a temptation and a snare. Again we have a close parallel in the words of Seneca: “Dum divitias consequi volumus in mala multa incidimus” (Ep. 87).

καἰ ἐπιθυμίας πολλὰς κ.τ.λ., and many foolish and hurtful lusts. βλαβερός is only found again in the Greek Bible at Proverbs 10:26.

αἵτινες, which indeed, cp. 1 Timothy 3:15.

βυθίζουσιν τοὺς ἀνθρώπους, drown men, sc. mankind in general, as the article τοὺς indicates. βυθίζειν only occurs again in Greek Bible at 2 Maccabees 12:4 and Luke 5:7.

εἰς ὄλεθρον καὶ ἀπώλειαν, in destruction and perdition. The two words are not to be very sharply distinguished. ἀπώλεια = utter loss is the regular word for the soul’s perdition, e.g. Philippians 1:28; Philippians 3:19; but ὄλεθρος is also used in this sense, e.g. 1 Thessalonians 5:3; 2 Thessalonians 1:9, though also for “the destruction of the flesh” only (1 Corinthians 5:5). 

Verse 10
10. ῥίζα γὰρ πάντων τῶν κακῶν ἐστὶν ἡ φιλαργυρία. For the love of money is the root of all evils, an emphatic, rhetorical, statement. To lay stress, as the Revised Version has done, on the absence of the article before ῥίζα, seems unnecessary, and the resultant translation “a root of all kinds of evil,” though no doubt giving us a more scientifically exact maxim than the A.V. presents, is far less forcible. Quite as strong statements had been made about this vice before St Paul’s day. Comp. Apollodorus Frag.

ἀλλὰ σχεδόν τι τὸ κεφάλαιον τῶν κακῶν
εἴρηκας· ἐν φιλαργυρίᾳ γὰρ πάντʼ ἔνι,

or Diog. Laert. VI. 50 τὴν φιλαργυρίαν εἶπε μητρόπολιν πάντων τῶν κακῶν. Or again, Ammian. Marcell. XXXI. 4 aviditas materia omnium malorum.

τῶν κακῶν refers, of course, to moral not physical evils; to sins whether of omission or commission.

φιλαργυρία, defined by the Stoics as ὑπόληψις τοῦ τὸ ἀργύριον καλὸν εἶναι (Diog. VII. 111), is a passive vice, as contrasted with the active grasping of πλεονεξία, which indeed has a much wider range. The latter might co-exist with prodigal expenditure; not so φιλαργυρία, which is the miser’s sin, the auri sacra fames of Virgil (Aen. III. 56). Thus the older Latin rendering avaritia gives the sense better than the Vulgate cupiditas. The word only occurs again in the Greek Bible in 4 Maccabees 1:26; 4 Maccabees 2:15; but we have the adjective φιλάργυρος in 2 Timothy 3:2, and in Luke 16:14, where it is applied to the Pharisees.

ἦς τινὲς ὀρεγόμενοι, which some reaching after.… The image is, perhaps, not strictly correct, for we can hardly reach after an ὄρεξις like φιλαργυρία, but it is quite in St Paul’s manner; cp. ἐλπὶς βλεπομένη (Romans 8:24). For ὀρέγεσθαι see on 1 Timothy 3:1.

ἀπεπλανήθησαν ἀπὸ τῆς πίστεως κ.τ.λ., have been led astray (cp. 1 Timothy 1:19, 1 Timothy 4:1) from the faith &c., i.e. as from a straight path. Struggling out of this they get entrapped among the briars and thorns of the world, and pierce themselves. ἀποπλανᾷν only occurs in the N.T. again in Mark 13:22; it is, however, a LXX. word.

καὶ ἑαυτοὺς περιέπειραν ὀδύναις πολλαῖς, and have pierced themselves through with many sorrows. περιπείρειν is ἅπ. λεγ. in the Greek Bible; it means to impale or pierce through, the force of περί arising from the idea of the thing pierced surrounding that which pierces. Cp. Philo in Flacc. i. ἀνηκέστοις περιέπειρε καοῖς. ὀδύναι (in N.T. only here and in Romans 9:2) stands for the pangs of conscience, the shafts of remorse. 

Verse 11
11. σὺ δέ. Emphatic, and in contrast with τινές of 1 Timothy 6:10.

ὦ ἄνθρωπε θεοῦ. This is not a technical title of office, nor on the other hand is the phrase used quite so generally as in 2 Timothy 3:17; but it emphatically recalls to the mind of Timothy his position as one entrusted with a Divine message. It is the regular O.T. expression for a prophet, אִישׁ אֱלהִים ; see 1 Samuel 9:6; 1 Kings 12:22; 1 Kings 13:1 &c. The N.T. prophets, of whom Timothy perhaps was one (among his other qualifications for his high position), might naturally be thus described.

ταῦτα φεῦγε, flee these things, sc. φιλαργυρία and its attendant evils.

δίωκε δὲ δικαιοσύνην. See, for this phrase, Proverbs 15:9; Romans 9:30 and 2 Timothy 2:22, in which last place, as here, it follows φεῦγε, and is followed by πίστιν, ἀγάπην.

The qualities now enumerated fall into three pairs, (i.) δικαιοσύνη and εὐσέβεια, righteousness (in the largest sense) and piety, linked together again at Titus 2:12; these are the ground of all performance of duty to man and to God: (ii.) πίστις and ἀγάπη, faith and love, the supreme Christian graces: (iii.) ὑπομονή and πραϋπαθία, patience and meekness, especially necessary in dealing with opponents. ὑπομονή, which in the canonical books of the LXX. stands for hopeful waiting or expectation, is used often in Ecclus. and always in 4 Macc. (e.g. 4 Maccabees 17:12) for patient endurance; it is a favourite word with the Apostle in this sense. St Paul is described by Clement (§ 5) as himself ὑπομονῆς γενόμενος μέγιστος ὑπογραμμός. See further on Titus 2:2.

The form πραϋπαθία does not occur elsewhere in the Greek Bible; but we find it in Philo De Abr. § 37. 

Verses 11-16
11–16. EPILOGUE. i. PERSONAL ENCOURAGEMENT TO TIMOTHY 

Verse 12
12. ἀγωνίζου τὸν καλὸν ἀγῶνα κ.τ.λ. Fight the good fight of faith, lay hold (as a prize) on eternal life. The metaphor of life as a gymnastic contest was one which naturally suggested itself to those who had witnessed the Olympian or Isthmian games which played, even as late as the Apostolic age, so important a part in Greek national life. Philo uses the illustration again and again. He notes, e.g. (Leg. All. iii. 71), the training and (Leg. All. i. 31) the diet of the athletes; he speaks (de Migr. Abr. 24) of the race and of the crown, which he says is the Vision of God (de mut. nom. 12); and in one striking passage he uses language comparable to that here employed by St Paul: κάλλιστον ἀγῶνα τοῦτον διάθλησον καὶ σπούδασον στεφανωθῆναι … καλὸν καὶ εὐκλεᾶ στέφανον ὃν οὐδεμία πανήγυρις ἀνθρώπων ἐχώρησε (Leg. All. ii. 26). The metaphor is also found in the Ep. to the Hebrews (Hebrews 12:1) and in the Book of Wisdom (Wisdom of Solomon 4:2), and is a favourite one with St Paul; cp. 1 Corinthians 9:24; Philippians 3:12; Philippians 3:14 and 2 Timothy 4:7 where he says of himself τὸν καλὸν ἀγῶνα ἠγώνισμαι. It is worth noting that the phrase is found almost verbatim in Euripides:

καίτοι καλόν γʼ ἂν τόνδʼ ἀγῶνʼ ἠγωνίσω (Alcest. 648).

This contest is τῆς πίστεως, of faith (not ‘of the faith’); it is the personal warfare with evil to which every Christian is called; the καλὴ στρατεία in 1 Timothy 1:18 is, on the other hand, a contest with human opponents.

ἐπιλαβοῦ. St Paul uses ἐπιλαμβάνεσθαι only here and at 1 Timothy 6:19; it is a common LXX. word, and means to lay hold of. The aorist imperative marks the single act of reaching out for the crown, while the present ἀγωνίζου marks the continued struggle.

τῆς αἰωνίου ζωῆς. This is the ‘crown’ or βραβεῖον for the victor in the contest; cp. James 1:12; Revelation 2:10.

εἰς ἣν ἐκλήθης, whereunto thou wast called. Some have found here an allusion to the voice of the herald calling the combatant into the arena; but eternal life is not the arena of the contest, but the reward. The metaphor is not to be pressed so closely.

καὶ ὡμολόγησας τὴν καλὴν ὁμολογίαν κ.τ.λ., and didst confess the good confession in the presence of many witnesses. This does not refer (a) to any special moment of persecution in Timothy’s life (for which we have no evidence), or (b) to his ordination; cp. 1 Timothy 4:14; but (c), as the close connexion with the preceding εἰς ἢν ἐκλήθης and the main thought in the next verse shew, to his baptism, as the moment at which he made his ὁμολογία or confession of faith in the Christian Revelation. 

Verse 13
13. παραγγέλλω σοι ἐνώπιον τοῦ θεοῦ τοῦ ζωογονοῦντος τὰ πάντα. St Paul charges Timothy in the face of a more awful Witness than those who stood by and heard his baptismal confession at the first. ζωογονεῖν (see crit. note) is ‘to preserve alive’; the thought of the prize of eternal life leads up to the thought of Him who is the Source of all life, who preserveth all things alive. The word is perhaps suggested by the thought of Timothy’s baptism, when he was ‘born again’ of water and the Spirit. He who gives spiritual life in baptism also ‘preserves it alive.’ ζωογονεῖν does not occur again in St Paul, but it is found in LXX. (Exodus 1:17-18; Judges 8:19; 1 Samuel 27:9) and was known to St Luke (Luke 17:33 and Acts 7:19). In medical writers it is common in the sense of ‘to endue with life’ or ‘to produce alive[533].’

καὶ Χρ. Ἰη. τοῦ μαρτυρήσαντος ἐπὶ Ποντίου Πειλάτου τὴν καλ. ὁμολ., and of Christ Jesus who under Pontius Pilate attested the good confession, sc. the Revelation which He came to bring. Jesus is ὁ μάρτυς ὁ πιστός (Revelation 1:5) and He came that He might bear witness to the truth (John 18:37); He was thus, strictly, the First Martyr. ἐπί followed by a gen. may mean either (a) in the presence of (as in Mark 13:9), or (b) in the time of (as in Mark 2:26); and thus ἐπὶ Ποντίου may be taken as equivalent (a) to coram Pontio, the publicity of the witness delivered before the imperial authority being the emphatic matter; or (b) to sub Pontio, as it has been taken in the Apostles’ Creed, in the days of Pontius Pilate, the reference being merely to the time when the witness in question was given. Taking into account the change of preposition from ἑνώπιον to ἐπί, and the fact that μαρτυρήσαντος is the emphatic word, in contrast with ὡμολόγησας of the preceding verse, we decide for (b). Timothy at his baptism had confessed the good confession of the Faith of Jesus Christ, which the Lord Himself attested with power in the days of Pontius Pilate, not only by His words before His judge, but by His Death and Resurrection.

It seems not improbable that the words of this verse rehearse the phrases of some primitive form of baptismal creed, in which mention was made of God as the Sustainer of Life, of the Passion of Jesus Christ under Pontius Pilate, and of His Second Coming in judgement; cp. 2 Timothy 2:8; 2 Timothy 4:1. 

Verse 14
14. τηρῆσαί σε τὴν ἐντολὴν κ.τ.λ., to keep the commandment &c, sc. not (a) the special commands of 1 Timothy 6:11-12 nor (b) vaguely, the Gospel considered as a rule of life, but (c) the baptismal charge, to which allusion was made in 1 Timothy 6:12. The words are clearly taken thus in [2 Clem.] § 8: τηρήσατε τὴν σάρκα ἁγνὴν καὶ τὴν σφραγῖδα (sc. of baptism) ἄσπιλον, ἵνα τὴν αἰώνιον ζωὴν ἀπολάβωμεν. And so they are understood by Cyril of Jerusalem, who in quoting 1 Timothy 6:13-14 (Cat. 1 Timothy 6:13) substitutes τὴν παραδεδομένην πίστιν for ἐντολήν.

ἄσπιλον, without spot. We have ἄσπιλον ἑαυτὸν τηρεῖν in James 1:27, and the word occurs 1 Peter 1:19; 2 Peter 3:14, but not elsewhere in the Greek Bible. For ἀνεπίλημπτον see on 1 Timothy 3:2. It is a question whether these two words go with σε or with ἐντολήν; but although the former is a possible construction and is favoured by the fact that the words are applied to persons elsewhere in the N.T., yet it is more natural to take them with ἐντολή, as they are taken (see above) by Cyril and 2 Clement, in company with the ancient versions. We have ἀνεπίλημπτος applied to τέχνη in Philo (de Opif. 22) and to προαίρεσις in Polybius (Hist. XIV. 2. 14), so that it is plainly not restricted to persons.

μέχρι τῆς ἐπιφανείας κ.τ.λ., until the Manifestation &c., sc. the Second Advent, which St Paul always kept in the foreground of his thoughts and hopes. There is nothing in this passage which suggests that he expected it soon; indeed καιροῖς ἰδίοις of the next verse shews that he recognised that its time is only known to God.

ἐπιφάνεια is frequently used in the LXX. (esp. 2 Macc.) of manifestations of the Divine glory; it is not found in the N.T. outside the Pastorals save at 2 Thessalonians 2:8. The expressions used by St Paul as descriptive of the Second Advent are worth collecting: (i.) ἡ ἡμέρα τοῦ Κυρίου, at 1 Thessalonians 5:2; 1 Corinthians 1:8; 1 Corinthians 5:5; cp. Philippians 1:10; 2 Timothy 1:12. (2.) ἡ ἀποκάλυψις τοῦ κυρίου Ἰη., at 2 Thessalonians 1:7; 1 Corinthians 1:7. (3.) ἡ παρουσία at 1 Thessalonians 2:19; 1 Thessalonians 3:13; 1 Thessalonians 4:15; 1 Thessalonians 5:23; 2 Thessalonians 2:1; 2 Thessalonians 2:9. (4.) ἡ ἐπιφάνεια τῆς παρουσίας αὐτοῦ at 2 Thessalonians 2:8. (5.) ἡ ἐπιφάνεια αὐτοῦ at 1 Timothy 4:14; 2 Timothy 4:1; 2 Timothy 4:8 (it is applied to the Lord’s First Coming in 2 Timothy 1:10) and (6.) ἡ ἐπιφάνεια τῆς δόξης τοῦ μεγάλου θεοῦ καὶ σωτῆρος ἡμῶν Χριστοῦ Ἰησοῦ (Titus 2:13). The variety of these shews significantly that the argument, which has been sometimes urged against the genuineness of the Pastorals, resting on the usage in them of ἐπιφάνεια instead of παρουσία, the usual word for the Second Advent in the Thessalonian Epistles, is destitute of any solid ground. In [2 Clem.] 12 and 17 we have the similar phrase ἡ ἡμέρα τῆς ἐπιφανείας τοῦ θεοῦ.

Verse 15
15. ἣν καιροῖς ἰδίοις δείξει, which He will display in His own seasons; see on 1 Timothy 2:6, and Acts 1:7, καιροὺς οὖς ὁ πατὴρ ἕθετο ἐν τῇ ἰδίᾳ ἐξουσίᾳ.

The epithets which follow are descriptive of the Eternal Father, and it is not improbable that they and the doxology of 1 Timothy 6:16 are taken from some liturgical (perhaps even Jewish) formula which had already become stereotyped by use.

μακάριος. see on 1 Timothy 1:11.

καὶ μόνος δυνάστης. We have μόνῳ θεῷ in the doxology in 1 Timothy 1:17, which should be compared all through with this verse. It does not seem necessary to suppose any special controversial reference to the aeons of Gnostic theology, or to heathen polytheism. The Unity and Sovereignty of God were first principles of the Hebrew religion, and they would fitly be mentioned in an early Christian doxology. Cp. Philo de sacrificiis Abelis et Caini 30, περὶ θεοῦ τοῦ ἀγεννήτου καὶ ἀφθάρτου καὶ ἀτρέπτου καὶ ἁγίου καὶ μόνου μακαρίου. δυνάστης is not used elsewhere by St Paul; it is frequently applied to men in the LXX. and in Luke 1:52; Acts 8:27, and to God, as here, in Sirach 46:5; Sirach 46:16 and 2 Maccabees 12:15; 2 Maccabees 3:24 (ὁ … δυνάστης ἐπιφανείαν μεγάλην ἐποίησεν). We have the phrase μόνος ἐστὶ δυνάστης in Orac. Sibyll. III. 718.

ὁ βασιλεὺς τῶν βασιλευὀντων κ.τ.λ. We have κύριος τῶν κυρίων καὶ βασιλεὺς τῶν βασιλέων in Daniel 4:34 LXX. (cp. Revelation 17:14; Revelation 19:16); and the same phrase (reading βασιλευόντων) in the Book of Enoch (ix. 4). King of kings was a title commonly assumed by Eastern monarchs; the early Christian writers apply it to God alone. Jehovah is named κύριος τῶν κυρίων in Deuteronomy 10:17; Psalms 136:3. 

Verse 16
16. ὁ μόνος ἔχων ἀθανασίαν, a fuller statement than the ἀφθάρτῳ of 1 Timothy 1:17, inasmuch as ἀθανασία (seemingly not distinguished from ἀφθαρσία in St Paul’s phraseology; see 1 Corinthians 15:53-54) is here declared to be the essential property of God alone. Cp. Wisdom of Solomon 15:3, εἰδέναι σου τὸ κράτος ῥίζα ἀθανασίας.

φῶς οἰκῶν, dwelling in light. God’s dwelling is light (cp. Psalms 104:2 ἀναβαλλόμενος φῶς ὡς ἰμάτιον) even as He Himself is Light (1 John 1:5), and His messengers are ‘angels of light’ (2 Corinthians 11:14).

ἀπρόσιτον. This light is unapproachable. The word ἀπρόσιτος does not occur elsewhere in the Greek Bible, but it is found in Philo (de vita Mosis iii. 2) who uses it of the Mount to which Moses could not approach for the glory of Jehovah (Exodus 33:17-23). It is this latter passage from Exodus which is behind St Paul’s language here, esp.: οὐ γὰρ μὴ ἴδη ἄνθρωπος τὸ πρόσωπόν μου καὶ ζήσεται (Exodus 33:20). Josephus also (Ant. III. 5. 1) applies ἀπρόσιτος to God.

ὃν εἶδεν οὐδεὶς ἀνθρώπων οὐδὲ ἰδεῖν δύναται, an expansion of the epithet ἀόρατος in 1 Timothy 1:17; cp. Deuteronomy 4:12; John 1:18; 1 John 4:12. We walk by faith not by sight (2 Corinthians 5:7), though the Vision of God is promised to the pure in heart (Matthew 5:6; cp. Hebrews 12:14).

ᾦ τιμὴ καὶ κράτος αἰώνιον. Cp. 1 Peter 4:11; 1 Peter 5:11; it is just possible that κράτος has been here suggested by the epithet δυνάστης in the preceding verse. But it is, in any case, common in ascriptions.

The interjection, as it were, of a doxology in the middle of an argument or discussion is quite in St Paul’s manner; see e.g. Romans 1:25; Romans 11:36; Romans 1:17 above. 

Verse 17
17. That some, at least, of the Ephesian Christians were well-to-do is evident from the implication that there were among them the owners of slaves (1 Timothy 6:2 above); and that Ephesus in the days of St Paul was a wealthy city we know from many sources.

τοῖς πλουσίοις ἐν τῷ νῦν αἰῶνι, those who are rich in the present world, described thus fully to distinguish them from those who lay up treasure εἰς τὸ μέλλον (1 Timothy 6:19), though, of course, the two classes overlap. The usual phrase in St Paul (Romans 12:2; 1 Corinthians 2:6; Ephesians 1:21 &c.) and in the Synoptic Gospels (Matthew 12:32; Luke 16:8) for ‘the present world’ is ὁ αἰὼν οὗτος (see on 1 Timothy 1:17); but in the Pastorals (see 2 Timothy 4:10; Titus 2:12) it is ὁ νῦν αἰών. St Paul elsewhere has the similar expression ὁ νῦν καιρός (Romans 3:26; Romans 8:18; 2 Corinthians 8:13).

μὴ ὑψηλοφρονεῖν, not to be high-minded, i.e. because they are rich; the pride of purse is not only vulgar, it is sinful. Compare Jeremiah 9:23 μὴ καυχάσθω ὁ πλούσιος ἐν τῷ πλούτῳ αὐτοῦ and Romans 12:16. See crit. note.

μηδὲ ἠλπικέναι ἐπὶ πλούτου ἀδηλότητι, nor have their hope set on the uncertainty of riches. The ἀδηλότης of wealth, the familiar fact that it so often takes to itself wings and flies away (Proverbs 23:5), is indeed the very reason why we should not set our hopes on it. The phrase is thus more forcible, if less precise, than ἐπὶ τῷ πλούτῳ τῷ ἀδήλῳ. Compare Psalms 62:10, “If riches increase, set not your heart thereon.”

ἀδηλότης does not occur elsewhere in the Greek Bible, but St Paul has ἀδήλως, ἄδηλος in 1 Corinthians 9:26; 1 Corinthians 14:8.

ἀλλʼ ἐπὶ θεῷ. For ἐλπίζειν followed by ἐπί with the dative, see on 1 Timothy 4:10 above. The reading is not quite certain here; see crit. note.

τῷ παρέχοντι ἡμῖν πάντα πλουσίως εἰς ἀπόλαυσιν. The true object of hope is the unchangeable God who is the Giver of all good things, who giveth us all things richly to enjoy. Riches are a good, if rightly used, and they are the gift of God: cp. 1 Timothy 4:3 where it is said that meats were created εἰς μετάλημψιν. The similar phrase εἰς ἀπόλαυσιν must here be given its full force; riches (as all other gifts of God) are not given to be possessed merely, but to be enjoyed, and (as is immediately explained in the next verse) to be used for good purposes.

ἀπόλαυσις is a strong word, almost connoting sensual enjoyment; it only occurs again in the Greek Bible at Hebrews 11:25. In [2 Clem.] § 10 ἡ ἐνθάδε ἀπόλαυσις is contrasted with ἡ μέλλουσα ἐπαγγελία. 

Verses 17-19
17–19. ii. CHARGE TO THE RICH CHRISTIANS AT EPHESUS 

Verse 18
18. ἀγαθοεργεῖν. We have ἀγαθουργεῖν, the contracted form, at Acts 14:17 (in St Paul’s speech at Lystra); elsewhere in the Greek Bible the word is not found.

πλουτεῖν ἐν ἔργοις καλοῖς, to be rich in good works, a play on the meaning of πλουτεῖν. “Men must not compute their riches so much from what they have, as from what they give” (Bp Beveridge). See the note on 1 Timothy 2:10 above, on ἔργα καλά in the Pastoral Epistles.

εὐμεταδότους εἶναι, κοινωνικούς, ready to impart and to communicate. Neither εὐμετάδοτος nor κοινωνικός occurs elsewhere in the Greek Bible, although cognate forms of the latter word are common. κοινωνικός seems to express a wider idea than εὐμετάδοτος, which is concerned only with the giving or sharing of worldly goods; there may, however, be a κοινωνία of sympathy which sometimes the rich have peculiar opportunities of shewing. He who is κοινωνικός in the fullest sense will be quick to recognise all the claims of human, and especially of Christian, fellowship. As is often the case, the larger word is placed second, by way of explanation; a kind heart as well as a generous hand is demanded of the rich. This κοινωνία is again directly connected with the doing of good works in Hebrews 13:16, τῆς δὲ εὐποιΐας καὶ κοινωνίας μὴ ἐπιλανθάνεσθε. 

Verse 19
19. ἀποθησαυρίζοντας ἑαυτοῖς θεμέλιον καλὸν εἰς τὸ μέλλον, laying up as treasure for themselves [that which shall prove] a good foundation against the time to come. The thought is quite easy to understand, though expressed with somewhat inexact brevity. The idea of ‘treasure in heaven’ had already been expounded by our Lord, e.g. Matthew 6:20; Luke 18:22; and the Parable of the Unjust Steward, in particular, enforced the right use of money in view of heavenly rewards (Luke 16:9). Cp. Matthew 25:34 ff.

ἀποθησαυρίζειν occurs again in the Greek Bible in Sirach 3:4 only.

θεμέλιον καλόν stands in obvious contrast to the ἀδηλότης of riches spoken of in 1 Timothy 6:17.

ἵνα ἐπιλάβωνται τῆς ὄντως ζωῆς, that they may lay hold on the life which is life indeed. The charge to Timothy himself in 1 Timothy 6:12 was ἐπιλαβοῦ τῆς αἰωνίου ζωῆς: here, with a slight but significant change of expression (see crit. note), a like prospect is held out to those who use riches aright. A man’s life (ζωή) consisteth not in the abundance of the things which he possesseth (Luke 12:15), and the parable of the Rich Fool shews that the man ὁ θησαυρίζων αὐτῷ καὶ μὴ εἰς θεὸν πλουτῶν (Luke 12:21) shall miss here and hereafter τῆς ὄντως ζωῆς, the life indeed. This is the life ἐν Χριστῷ Ἰησοῦ (2 Timothy 1:1). 

Verse 20
20. ὦ Τιμόθεε. A solemn and emphatic personal address.

τὴν παραθήκην φύλαξον, guard the deposit, sc. the Christian Creed which has been committed to you in trust, to be transmitted unimpaired to those who shall come after you. You are to guard the depositum fidei with jealous care, “quod accepisti non quod excogitasti” (Vinc. Lir. Common. § 22). Cp. 1 Timothy 1:18, 1 Timothy 5:21; 2 Timothy 1:14, and (for the main thought) Judges 1:3; Revelation 3:3.

παραθήκη is only found in the N.T. again at 2 Timothy 1:12; 2 Timothy 1:14; we have it in Leviticus 6:2; Leviticus 6:4. The rec. reading παρακαταθήκη (see crit. note) does not differ substantially in meaning. Cp. Philo (Quis rer. div. haer. § 21) who in interpreting λάβε μοι of Genesis 15:9 goes on: καὶ ἂν λάβῃς λάβε μὴ σεαυτῷ, δάνειον δὲ ἢ παρακαταθήκην νομίσας τὸ δοθὲν τῷ παρακαταθεμένῳ καὶ συμβαλόντι ἀπόδος. see on 2 Timothy 1:12.

ἐκτρεπόμενος, turning away from; for the word see on 1 Timothy 1:6. Cp. 2 Timothy 3:5.

τὰς βεβήλους κενοφωνίας καὶ ἀντιθέσεις τῆς ψευδωνύμου γνώσεως, the profane babblings and oppositions of the knowledge which is falsely so called. Observe that βεβήλους (for which see note on 1 Timothy 1:9) qualifies both κενοφωνίας and ἀντιθέσεις, as is indicated by the absence of the article before the latter word.

κενοφωνία, empty talk, only occurs in the Greek Bible here and in the parallel passage 2 Timothy 2:16, τὰς δὲ βεβήλους κενοφωνίας περιίστασο; it is a forcible word for the ματαιολογία already mentioned in 1 Timothy 1:6, or for the irrelevant ζητήσεις καὶ λογομαχίαι of 1 Timothy 6:4. Cp. 1 Timothy 4:7, τοὺς δὲ βεβήλους καὶ γραώδεις μύθους παραιτοῦ. In the ἀντιθέσεις τῆς ψευδωνύμου γνώσεως some have found the Marcionite oppositions between the Old and New Testaments; but this (see Introd. chap. IV., On the heresies contemplated in the Pastoral Epistles) is to read into the text the ideas of a later age. The phrase probably alludes (to use Dr Hort’s words[534]) to “the endless contrasts of decisions, founded on endless distinctions, which played so large a part in the casuistry of the Scribes as interpreters of the Law.” These dialectic subtleties proceed from that esoteric γνῶσις or technical lore in which the Teachers of the Law revelled; a γνῶσις only to be described as ψευδώνυμος, for it has not the faith and obedience which are the necessary conditions of gaining that true γνῶσις which is itself eternal life (John 7:17; John 17:3).

The words ἀντίθεσις and ψευδώνυμος do not occur elsewhere in the Greek Bible, but are common in secular Greek literature. 

Verse 20-21
20, 21. iii. CONCLUDING CHARGE TO TIMOTHY, summarising the main thought of the Epistle; cp. 1 Corinthians 16:21. 

Verse 21
21. ἥν τινες ἐπαγγελλόμενοι, which some (as usual, the false teachers are vaguely hinted at, without specification of individuals) professing. For ἐπαγγέλλεσθαι see on 1 Timothy 2:10.

περὶ τὴν πίστιν ἠστόχησαν, missed their aim in the matter of the faith. See 1 Timothy 1:19; 2 Timothy 2:18 for a similar use of περί, and for ἀστοχέω on 1 Timothy 1:6, ὦν τινὲς ἀστοχήσαντες ἐξετράπησαν εἱς ματαιολογίαν. The aorist ἠστόχησαν points to a definite failure on the part of some; not, as the perfect would, to a continued ἀστοχία apparent at the time of writing. See the note on 1 Timothy 1:19.

BENEDICTION

ἡ χάρις μεθʼ ὑμῶν. See the critical note.

The ordinary conclusion of a private letter of the period was ἔρρωσο or ἔρρωσθε, as χαίρειν was the introductory greeting (see note on 1 Timothy 1:1). The Epistles of James, 1 John, 2 John have no formal ending, 2 Peter and Jude end in a doxology, and 1 Peter and 3 John with the salutation of peace (εἰρήνη). St Paul’s usage is quite peculiar; and he calls it the σημεῖον ἐν πάσῃ ἐπιστολῇ (2 Thessalonians 3:17). All his letters end with the salutation The Grace, ἡ χάρις. In the earlier letters this is put in the form The grace of the Lord [Jesus Christ] be with you. When we come to Ephesians we find that the word grace is used absolutely, and that the words ‘of the Lord Jesus,’ or the like, are no longer added. And in Colossians, 1 Timothy and 2 Timothy we have simply ‘grace (or, rather, the grace) be with you,’ and in Titus ‘the grace be with you all.’

This usage had many imitators afterwards, as e.g. the Ep. to the Hebrews which ends ἡ χάρις μετὰ πάντων ὑμῶν, and the Epistle of Clement of Rome which has the longer form ἡ χάρις τοῦ κυρίου ἡμῶν Ἰησοῦ Χριστοῦ μεθʼ ὑμῶν κ.τ.λ. But Ignatius and Polycarp do not follow it; all their letters end with the customary ἔρρωσθε, adding words such as ἐν θεῷ πατρί, ἐν Χριστῷ Ἰησοῦ and the like, which fill it with a Christian meaning. 

