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01 Chapter 1 

Verse 1-2
1 Timothy 1:1-2. SALUTATION.

1 Timothy 1:1. ἀπόστολος χρ. ἰησ. The use of this official title is an indication that the Pastoral Epistles were not merely private letters (ctr. παῦλος δέσμιος χρ. ἰησ., Philemon 1:1), but were intended to be read to the Churches committed to the charge of Timothy and Titus respectively. The phrase means simply one sent by Christ, not primarily one belonging to Christ. Cf. Philippians 2:25, where Epaphroditus is spoken of as ὑμῶν ἀπόστ., and 2 Corinthians 8:23, ἀπόστ. ἐκκλησιῶν. ἀπόστ. χρ. ἰησ. is also found in 2 Corinthians 1:1, Ephesians 1:1, Colossians 1:1, 2 Timothy 1:1; ἀπόστ. ἰησ. χρ. in 1 Corinthians 1:1, Titus 1:1. The difference in the use Jesus Christ and Christ Jesus seems to be this: in each case the first member of the compound name indicates whether the historical or the notional idea of the Person is chiefly in the writer’s mind. Jesus Christ briefly expresses the proposition, “Jesus is the Christ”; it embodies the first theological assertion concerning Jesus; it represents the conception of the historical Jesus in the minds of those who had seen Him. St. John, St. Peter and St. James employ this name when speaking of our Lord. But in Christ Jesus, on the other hand, the theological conception of the Christ predominates over that of the actual Jesus Who had been seen, felt and heard by human senses. Accordingly we find Christ Jesus in every stage of the Pauline Epistles; and, as we should expect, more frequently in the later than in the earlier letters. In almost every instance of the occurrence of Jesus Christ in the Pastoral Epistles the thought of the passage concerns the humanity, or historical aspect, of our Lord. Thus in Titus 1:1, “a servant of God and an apostle of Jesus Christ,” we could not substitute Christ Jesus without weakening the antithesis. See note there. St. Paul, here as elsewhere, claims to have been as truly sent by Christ as were those who were apostles before him.

κατʼ ἐπιταγήν: in obedience to the command. The full phrase κατʼ ἐπιτ. θ. σ. ἡμῶν occurs again ( τοῦ σωτ. ἡμ. θεοῦ) in a similar context in Titus 1:3; κατʼ ἐπιτ. τοῦ αἰωνίου θ. in Romans 16:26. In 1 Corinthians 7:6, 2 Corinthians 8:8, κατʼ ἐπιτ. is used in a different sense.

St. Paul more commonly refers the originating cause of his mission to the will of God (1 Corinthians 1:1; 2 Corinthians 1:1; Ephesians 1:1; Colossians 1:1; 2 Timothy 1:1). He would hardly say through the will of Christ, θέλημα being used of the eternal counsel of the Godhead; but inasmuch as the command is the consequent of the will, he can speak of his apostleship as being due to the command of Christ Jesus, as well as of God the Father. In this matter Jesus Christ is co-ordinated with God the Father in Galatians 1:1; while in Romans 1:4-5, Paul’s apostleship is “through Jesus Christ our Lord” only. On the other hand, in Titus 1:3, St. Paul says he was intrusted with the message “according to the commandment of God our Saviour”. Here it is to be noted that the command proceeds equally from God and Christ Jesus. This language could hardly have been used if St. Paul conceived of Christ Jesus as a creature. Moulton and Milligan (Expositor, vii., vii. 379) compare St. Paul’s use of ἐπιταγή as a Divine command with its technical use in heathen dedicatory inscriptions. We cannot, with Chrys., narrow the “commandment of God” to the specific date of St. Paul’s commission by the Church, whether in Acts 13:2 or on an earlier occasion. St. Paul claimed that he had been “separated from his mother’s womb” (Galatians 1:15).

θεοῦ σωτῆρος ἡμῶν: Westcott on 1 John 4:14 has an instructive note on the Biblical use of the term σωτήρ. “The title is confined (with the exception of the writings of St. Luke) to the later writings of the N.T., and is not found in the central group of St. Paul’s Epistles.” It may be added that in the Lucan references (Luke 1:47, of God; 1 Timothy 2:11, Acts 5:31; Acts 13:23, of Christ) the term σωτήρ has not primarily its full later evangelical import, and would be best rendered deliverer, as in the constant O.T. application of the term to God. Perhaps the same is true of Philippians 3:20, and Ephesians 5:23, where it is used of Christ. On the other hand, apart from ὁ σωτὴρ τ. κόσμου (John 4:42; 1 John 4:14), the conventional evangelical use is found: of God the Father in (a) 1 Timothy 1:1, Judges 1:25, θεὸς σωτὴρ ἡμῶν; (b) 1 Timothy 2:3, Titus 1:3; Titus 2:10; Titus 3:4, ὁ σωτὴρ ἡμῶν θεός; (c) 1 Timothy 4:10, σωτήρ in apposition to θεός in the preceding clause; of Christ, in (a) 2 Timothy 1:10, ὁ σωτὴρ ἡμῶν χριστὸς ἰησοῦς; (b) Titus 1:4; Titus 3:6, χρ. ἰησ. ὁ σωτὴρ ἡμῶν; (c) 2 Peter 1:11; 2 Peter 2:20; 2 Peter 3:18, ὁ κύριος ἡμῶν καὶ σωτὴρ ἰησ. χρ.; (d) 2 Peter 3:2, ὁ κύριος καὶ σωτήρ. To the (c) class belong, perhaps, Titus 2:13, 2 Peter 1:1, ὁ [ μέγας] θεὸς [ ἡμῶν] καὶ σωτὴρ [ ἡμῶν] ἰησ. χρ.; but see note on Titus 2:13.

In the text, there is an antithesis between the offices of God as our Saviour and of Christ Jesus as our hope. The one points to the past, at least chiefly, and the other to the future. In speaking of the saving action of God, St, Paul uses the aorist. 2 Timothy 1:9, Titus 2:11; Titus 3:4-5. He saved us, potentially. See further on ch. 1 Timothy 2:3. God, as the Council of Trent says (Sess. vi. cap. 7), is the efficient cause of our justification, while Jesus, “our righteousness,” besides being the meritorious cause, may be said to be the formal cause; for “the righteousness of God by which He maketh us righteous” is embodied in Jesus, Who “was made unto us … righteousness and sanctification” (1 Corinthians 1:30). We advance from salvation to sanctification; and accordingly we must not narrow down the conception Christ Jesus our hope to mean “the hope of Israel” (Acts 23:6; Acts 28:20); but rather the historical manifestation of the Son of God as Christ Jesus is the ground of our “hope of glory” (Colossians 1:27). Our hope is that “the body of our humiliation will be conformed to the body of His glory” (Philippians 3:20-21). See also Ephesians 4:13. Our hope is that “we shall be like Him” (1 John 3:2-3). See also Titus 2:13, προσδεχόμενοι τὴν μακαρίαν ἐλπίδα. For this vivid use of an abstract noun compare Ephesians 2:14, αὐτὸς γάρ ἐστιν ἡ εἰρήνη ἡμῶν.

Ignatius borrows this noble appellation: Magn. 11; Trall. inscr., “Jesus Christ Who is our hope through our resurrection unto Him”; Trall. 2, “Jesus Christ our hope; for if we live in Him, we shall also be found in Him”. See also Polycarp, 8.

Verse 2
1 Timothy 1:2. γνησίῳ qualifies the compound τέκνῳ ἐν πίστει, just as in Titus 1:4 it qualifies τέκνῳ κατὰ κοινὴν πίστιν. As in the relation of the heavenly Father to those who are His children by adoption and grace, some are “led by the Spirit of God,” and so are genuine sons of God, so in the filial relationships of earth—physical, spiritual, or intellectual—some sons realise their vocation, others fail to do so. γνήσιος (and γνησίως, Philippians 2:20) is only found in the N.T. in Paul. See reff. It might be rendered lawful, legitimate, as γυνή γνησία means “lawful wife” (Moulton and Milligan, Expositor, vii., vi. 382). Dean Bernard (comm. in loc.) cites an interesting parallel from Philo (de Vit. Cont. p. 482, ed. Mangey), where “the young men among the Therapeutae are described as ministering to their elders καθάπερ υἱοὶ γνήσιοι.” τέκνῳ ἐν πίστει: The parallel from Titus 1:4 quoted above proves that πίστις here is the faith, as A.V. Absence of the article before familiar Christian terms is a characteristic of the Pastorals. Cf. 1 Corinthians 4:15, “In Christ Jesus I begat you through the gospel”. See also Galatians 4:19, Philemon 1:10; and, for the term τέκνον as applied to Timothy, see reff. St. Paul “begat him through the gospel” on the first missionary journey. He was already a disciple in Acts 16:1. Nothing can be safely inferred from the variation ἀγαπητῷ in 2 Timothy 1:2 for γνησίῳ. The selection from among these semi-conventional terms of address is influenced by passing moods of which the writer is not wholly conscious; but a pseudepigraphic author would be careful to observe uniformity.

ἔλεος as an element in the salutation in addition to χάρις and εἰρήνη is only found, in the Pauline Epistles, in 1 and 2 Timothy. See reff. “Mercy” is used in an informal benediction, Galatians 6:16, “Peace be upon them, and mercy”. Bengel notes that personal experience of the mercy of God makes a man a more efficient minister of the Gospel. See 1 Timothy 1:13; 1 Timothy 1:16, 1 Corinthians 7:25, 2 Corinthians 4:1, Hebrews 2:17. See also Tobit 7:12 ((252)) ὁ κύριος … ποιήσαι ἐφʼ ὑμᾶς ἔλεος κ. εἰρήνην and Wisdom of Solomon 3:9; Wisdom of Solomon 4:15, χάρις κ. ἔλεος τοῖς ἐκλεκτοῖς αὐτοῦ. If one may hazard a conjecture as to what prompted St. Paul to wish mercy to Timothy rather than to Titus, it may be a subtle indication of the apostle’s anxiety as to Timothy’s administrative capacity. Another variation in the salutation in Titus is the substitution of Saviour for Lord. This calls for no comment.

Note the anarthrous θεὸς πατήρ as in all the Pauline salutations, with the exception of 1 Thess., where we have simply χάρις ὑμῖν κ. εἰρήνη. In Colossians the blessing is only from God the Father. ἡμῶν is added to πατρὸς except in 2 Thess. and the Pastorals.

Verse 3
1 Timothy 1:3. καθώς: The apodosis supplied at the end of 1 Timothy 1:4 in the R.V., so do I now, is feebler than the so do of the A.V. We need something more vigorous. St. Paul was more anxious that Timothy should charge some, etc., than that he should merely abide at Ephesus. This is implied in the A.V., in which so do = stay there and be a strong ruler.

An exact parallel occurs in Mark 1:2. Similar anacolutha are found in Romans 5:12, Galatians 2:4-6, Ephesians 3:1.

παρεκάλεσά σε: It is far-fetched to regard this word as specially expressive of a mild command, as Chrys. suggests. παρακαλεῖν constantly occurs, and with very varying meanings, in the Pauline Epistles. διεταξάμην is used in the corresponding place in Titus 1:5, because there the charge concerns a series of injunctions.

προσμεῖναι: ut remaneres (Vulg.). The word (see Acts 18:18) naturally implies that St. Paul and Timothy had been together at Ephesus, and that St. Paul left Timothy there as vicar apostolic.

πορευόμενος refers to St. Paul, not to Timothy, as De Wette alleged. The grammatical proof of this is fully gone into by Winer-Moulton, Gram. p. 404, “If the subject of the infinitive is the same as that of the finite verb, any attributes which it may have are put in the nominative”.

It is unnecessary here to prove that it is impossible to fit this journey of St. Paul to Macedonia, and Timothy’s stay at Ephesus connected therewith, into the period covered by the Acts.

τισίν: τινες is intentionally vague. The writer has definite persons in his mind, but for some reason he does not choose to specify them. To do so, in this case, would have had a tendency to harden them in their heresy, “render them more shameless” (Chrys.). The introduction of the personal element into controversy has a curiously irritating effect. For this use of τινες see 1 Corinthians 4:18, 2 Corinthians 3:1; 2 Corinthians 10:2, Galatians 1:7; Galatians 2:12, 1 Timothy 1:6; 1 Timothy 1:19; 1 Timothy 5:15; 1 Timothy 6:10; 1 Timothy 6:21, 2 Timothy 2:18.

μὴ ἑτεροδιδασκαλεῖν: This compound occurs again in 1 Timothy 6:3, and means to teach a gospel or doctrine different from that which I have taught. ἕτερος certainly seems to connote difference in kind. Galatians 1:6, ἕτερον εὐαγγέλιον, δ οὐκ ἔστιν ἄλλο, and 2 Corinthians 11:4, illustrate St. Paul’s language here. The heresy may have been of recent origin, and not yet completely systematised—heresy of course does not aim at finality—but St. Paul does not mean to deal gently with it. It was to him false and accursed (cf. Galatians 1:8-9). His forebodings for the church in Ephesus (Acts 20:29-30) were being fulfilled now. Hort (Judaistic Christianity, p. 134) compares the διδαχαῖς ποικίλαις καὶ ξέναις of Hebrews 13:9.

St. Paul elsewhere uses compounds with ἑτερο, e.g., 2 Corinthians 6:14, ἑτεροζυγεῖν; and more remarkably still, when quoting Isaiah 28:11 in 1 Corinthians 14:21, he substitutes ἐν ἑτερογλώσσοις for διὰ γλώσσης ἑτέρας of the LXX. The word is found in Ignat. ad Polyc. 3, οἱ δοκοῦντες ἀξιόπιστοι εἶναι καὶ ἑτεροδιδασκαλοῦντες.

Verses 3-7
1 Timothy 1:3-7. THE MOTIVE OF THIS LETTER: to provide Timothy with a written memorandum of previous verbal instructions, especially with a view to novel speculations about the Law which sap the vitality of the Gospel; the root of which is sincerity, and its fruit, love.

Verse 4
1 Timothy 1:4. μηδὲ προσέχειν: nor to pay attention to. This perhaps refers primarily to the hearers of the ἑτεροδιδάσκαλοι rather than to the false teachers themselves. See reff.

μύθοις καὶ γενεαλογίαις ἀπεράντοις: “Polybius uses both terms in similarly close connection, Hist. ix. 2, 1” (Ell.). Two aspects of, or elements in, the one aberration from sound doctrine.

Some light is thrown upon this clause by other passages in this group of letters (1 Timothy 1:6-7; 1 Timothy 4:7; 1 Timothy 6:4; 1 Timothy 6:20; 2 Timothy 2:14; 2 Timothy 2:16; 2 Timothy 2:23; 2 Timothy 4:4; Titus 1:10; Titus 1:14; Titus 3:9). The myths are expressly called Jewish (Titus 1:14), and this affords a good argument that νομοδιδάσκαλοι and νόμος, in 1 Timothy 1:7-8 and Titus 3:9, refer to the Mosaic Law, not restricting the term Law to the Pentateuch. Now a considerable and important part of the Mosaic legislation has relation only to Palestine and Jerusalem; it had no practical significance for the devotional life of the Jews of the Dispersion, with the exception of the community that worshipped at Hierapolis in Egypt. There is a strong temptation to mystics to justify to themselves the continued use of an antiquated sacred book by a mystical interpretation of whatever in it has ceased to apply to daily life. Thus Philo (De Vit. Contempl. § 3) says of the Therapeutae, “They read the holy Scriptures, and explain the philosophy of their fathers in an allegorical manner, regarding the written words as symbols of hidden truth which is communicated in obscure figures”. Those with whom St. Paul deals in the Pastoral Epistles were not the old-fashioned conservative Judaisers whom we meet in the Acts and in the earlier Epistles; but rather the promoters of an eclectic synthesis of the then fashionable Gentile philosophy and of the forms of the Mosaic Law. μῦθοι, then, here and elsewhere in the Pastorals (see reff.), would refer, not to the stories and narrative of the O.T. taken in their plain straightforward meaning, but to the arbitrary allegorical treatment of them.

γενεαλογίαι may similarly refer to the genealogical matter in the O.T. which is usually skipped by the modern reader; but which by a mystical explanation of the derivations of the nomenclature could be made to justify their inclusion in a sacred book, every syllable of which might be supposed antecedently to contain edification. This general interpretation, which is that of Weiss, is supported by Ignat. Magn. 8, “Be not seduced by strange doctrines nor by antiquated fables ( ἑτεροδοξίαις μηδὲ μυθεύμασιν τοῖς παλαιοῖς), which are profitless. For if even unto this day we live after the manner of Judaism ( κατὰ ἰουδαϊσμὸν ζῶμεν), we avow that we have not received grace.” Hort maintains that γενεαλογίαι here has a derived meaning, “all the early tales adherent, as it were, to the births of founders” (see Judaistic Christianity, p. 135 sqq.). On the other hand, Irenæus (Haer. Praef. 1 and Tertullian (adv. Valentin. 3; de Praescript. 33) suppose that the Gnostic groupings of aeons in genealogical relationships are here alluded to. It was natural that they should read the N.T. in the light of controversies in which they themselves were engaged.

ἀπεράντοις: endless, interminatis (Vulg.), infinitis ((253).), because leading to no certain conclusion. Discussions which do not concern realities are interminable, not from their profundity, as the ocean is popularly speaking unfathomable in parts, but because they lead to no convincing end. One end or conclusion is as good as another. The choice between them is a matter of taste.

αἵτινες: qualitative, they are of such a kind as, the which (R.V.).

ἐκζητήσεις: Questionings to which no answer can be given, which are not worth answering. See reff. on 1 Timothy 6:4. Their unpractical nature is implied by their being contrasted with οἰκονομία θεοῦ. Life is a trust, a stewardship, committed to us by God. Anything that claims to belong to religion, and at the same time is prejudicial to the effectual discharge of this trust is self-condemned.

παρέχουσι: παρέχω is used here as in the phrase κόπους παρέχω.

It will be observed that οἰκονομία is here taken subjectively and actively (the performance of the duty of an οἰκονόμος entrusted to a man by God; so also in Colossians 1:25); not objectively and passively (the dispensation of God, i.e., the Divine plan of salvation). The Western reading οἰκοδομήν or οἰκοδομίαν, aedificationem, is easier; but the text gives a deeper meaning.

τὴν ἐν πίστει: This is best taken as in the faith; cf. 1 Timothy 1:2, 1 Timothy 2:7, Titus 3:15. The trust committed to us by God is exercised in the sphere of the faith.

The aposiopesis at the end of 1 Timothy 1:4 is due to an imperative need felt by St. Paul to explain at once, and develop the thought of, οἰκονομία θεοῦ. The true teaching—that of the apostle and of Timothy—would be the consequence of the charge given by Timothy and would issue in, be productive of, an οἰκονομία θεοῦ. This οἰκονομ. θ. is the object aimed at, τέλος, of the charge; and is further defined as love, etc.

This is the only place in Paul in which τέλος means the final cause. In every other instance it means termination, result, i.e. consequence. 1 Peter 1:9 is perhaps an instance of a similar use.

The charge is referred to again in 1 Timothy 1:18. See also 1 Thessalonians 4:2. The expressed object of the charge being the comprehensive virtue, love, it is strange that Ellicott should characterise this exegesis as “too narrow and exclusive”. Bengel acutely observes that St. Paul does not furnish Timothy with profound arguments with which to refute the heretics, because the special duty of a church ruler is concerned with what is positively necessary. The love here spoken of is that which is “the fulfilment of the law” (Romans 13:10); and its nature is further defined by its threefold source. Heart, conscience, faith, mark stages in the evolution of the inner life of a man. Heart, or disposition, is earlier in development than conscience; and faith, in the case of those who have it, is later than conscience.

καθαρὰ καρδία is an O.T. phrase. See reff. συνείδησις is καθαρά in 1 Timothy 3:9, 2 Timothy 1:3; it is ἀγαθή in reff.; καλή in Hebrews 13:18; it occurs without any epithet in 1 Timothy 4:2, Titus 1:15. πίστις ἀνυπόκριτος occurs again 2 Timothy 1:5; and the adj. is applied to ἀγάπη, Romans 12:9, 2 Corinthians 6:6. See other reff. It is evident that no stress can be laid on the choice of epithets in any particular passage.

Verse 6
1 Timothy 1:6. ὧν: i.e., the disposition, conscience, and faith as qualified. τινὲς: see note on 1 Timothy 1:3. ἀστοχήσαντες: (aberrantes, Vulg.; recedentes, (254)7; excedentes, (255)50). In the other passages where this word occurs the A.V. and R.V. have erred; here swerved. They missed the mark in point of fact. It may be questioned whether they really had aimed at a pure heart, etc. But having missed, being in fact “corrupted in mind” 1 Timothy 6:5; “branded in their conscience,” 1 Timothy 4:2; and “reprobate concerning the faith,” 2 Timothy 3:8, they did not secure as their own love, practical beneficence, but its exact opposite, empty talking, vaniloquium, Titus 1:10. The content of this empty talking is analysed in Titus 3:9.

It is more natural to suppose that ὧν is governed by ἀστοχήσαντες (Huther, Grimm, Alf.) than by ἐξετράπησαν (Ellicott). ἀστοχεῖν is used absolutely with περί elsewhere in the Pastorals; but in Ecclus. it governs a genitive directly. ἐκτρέπεσθαι governs both gen. and acc.; the latter in 1 Timothy 6:20.

Moulton and Milligan, Expositor, vii., vii. 373, quote examples of ἀστοχέω from papyri (ii. B.C. ii. A.D.) in the sense “fail” or “forget,” e.g., ἀστοχήσαντες τοῦ καλῶς ἔχοντος. ἐξετράπησαν introduces a new metaphor: they had turned aside out of the right path.— ματαιολογία: Here only; but ματαιολόγοι occurs, Titus 1:10. See 1 Timothy 6:20 : “Vanitas maxima, ubi de rebus divinis non vere disseritur, Romans 1:21” (Bengel).

Verse 7
1 Timothy 1:7. νομαδιδάσκαλοι: The Mosaic or Jewish law is meant. See Titus 3:9. The term is used seriously, of official teachers of the law, in reff.

μὴ νοοῦντες, κ. τ. λ.: Though they understand neither, etc. The participle is concessive, and με is here subjective, as usual, expressing St. Paul’s opinion about them. For the sentiment cf. 1 Timothy 6:4, 1 Corinthians 8:2. λέγουσιν refers to the substance of their assertions, while διαβεβαιοῦνται (affirmant, see Titus 3:8) is expressive of the confident manner (R.V.) in which they made them. They did not grasp the force either of their own propositions (hence resulted βέβηλοι κενοφωνίαι), or the nature of the great topics—Law, Philosophy, etc.—an which they dogmatised, hence their inconsistencies, ἀνιθέσεις τοῦ ψευδωνύμου γνώσεως (1 Timothy 6:20). On the combination of the relative and interrogative pronouns in one sentence, see Winer-Moulton, Grammar, p. 211.

Verse 8
1 Timothy 1:8. οἴδαμεν, as in Romans 7:14, 1 Corinthians 8:1; 1 Corinthians 8:4, introduces a concession in the argument καλὸς ὁ νόμος was a concession made by St. Paul, Romans 7:16, also Romans 7:12, ὁ μὲν νόμος ἅγιος. It is possible that it had been objected that his language was inconsistent with his policy. It may be questioned whether καλός, in St. Paul’s use of it, differs from ἀγαθός, as meaning good in appearance as well as in reality. For the use of καλός in the Pastorals, see notes on 1 Timothy 1:18 and 1 Timothy 3:1. τις has no special reference to the teacher as distinct from the learner. The law is καλός in its own sphere; but Corruptio optimi pessima; “Sweetest things turn sourest by their deeds”. νομίμως here means in accordance with the spirit in which the law was enacted. It does not mean lawfully in the usual acceptation of that term. St. Paul impresses the word into his service, and does it violence in order to give an epigrammatic turn to the sentence. In 2 Timothy 2:5, νομίμως has its ordinary meaning in accordance with the rules of the game. χρῆται: In Euripides, Hipp. 98 νόμοις χρῆσθαι means “to live under laws”.

Verses 8-11
1 Timothy 1:8-11. And yet this alleged antagonism of the Law to the Gospel is factitious: the Law on which they insist is part of law in general; so is the Gospel with which I was entrusted. The intention of both is to a large extent identical: to promote right conduct.

Verse 9
1 Timothy 1:9. εἰδώς refers to τις, as knowing this (R.V). For the expression cf. οἶδας τοῦτο, 2 Timothy 1:15 and Ephesians 5:5. νόμος: Although νόμος when anarthrous may mean the Mosaic Law, the statement here is perfectly general (so R.V.). The Mosaic Law does not differ in the range of its application, though it may in the details of its enactments, from law in general, of which it is a subdivision. Law is not enacted for a naturally law-abiding man (dative of reference). δίκαιος is used here in the popular sense, as in “I came not to call the righteous”. It is unnecessary to suppose that St. Paul had his theory of justification in his mind when writing this; though of course those who “are led by the Spirit” are δίκαιοι of the highest quality, κατὰ τῶν τοιούτων οὐκ ἔστιν νόμος (Galatians 5:18 sqq., Galatians 5:23). The enumeration of those whom legislators have in view when enacting laws naturally begins with ἄνομοι, of whom the ἀνυπότακτοι, unruly, those who deliberately rebel against restriction of any kind, are the extreme type. There is no special class or quality of crime involved in the terms ἄνομος and ἀνυπότακτος. As the series advances, the adjectives indicate more definite and restricted aspects of lawlessness: the first three pairs represent states of mind; then follow examples of violations of specific enactments. Since St. Paul is here dealing with the law of natural religion, it is not safe to deepen the shade of ἀσεβής, κ. τ. λ. by looking at the conceptions they express in the light of the Lord.

ὁ ἀσεβὴς καὶ ἁμαρτωλός is a pair of epithets familiar from its occurrence in Proverbs 11:31 (quoted 1 Peter 4:18. See also Judges 1:15). The ἀσεβής is one whose mental attitude towards God Himself is that of deliberate irreverence; the βέβηλος acts contumeliously towards recognised expressions or forms of reverence to God.

Alford and Ellicott, following a hint from Bengel, suppose that in the series commencing πατρολῴαις St. Paul is going through the second table of the Decalogue. It is an argument against this that when St, Paul is unquestionably enumerating the Commandments, Romans 13:9, he places the command against adultery before that against murder (so Luke 18:20; James 2:11; Philo, De Decalogo, xxiv. and xxxii.; Tert. de Pudic, v., all following LXX ((256)) of Deut. chap. 5). There is therefore no necessity to give πατρολῴας the weak rendering smiter of a father (R.V. m.) in order to make the word refer to normal breaches of the Fifth Commandment, It can, of course, both by derivation and use, be so rendered, The Greek word, like parricide in Latin and English, may be applied to any unnatural treatment of a parent.

The apostle is here purposely specifying the most extreme violations of law, as samples ( καὶ εἴ τι ἕτερον) of what disregard of law may lead to. The healthy, wholesome teaching of Christ is of course in opposition to such enormities; it is also in opposition to the false teachers; these teachers have failed to attain to a pure heart, etc. Consequently, although professing to teach the Law, they find themselves in opposition to the essential spirit of law. Let them, and those who listen to them, take care lest their teaching inevitably issue in similar enormities.

Verse 10
1 Timothy 1:10. ἀνδραποδισταῖς, plagiariis (Vulg.), includes all who exploit other men and women for their own selfish ends; as πόρνοις and ἀρσενοκοίταις include all improper use of sexual relations.

διδασκαλία means the body of doctrine, the apostolic Summa Theologiæ. The noun is used absolutely, 1 Timothy 6:1, or with varying epithets: ὑγιαίνουσα, sana (here, 2 Timothy 4:3; Titus 1:9; Titus 2:1); καλή, bona (1 Timothy 4:6); κατʼ εὐσέβειαν, secundum pietatem (1 Timothy 6:3); μου (2 Timothy 3:10); τοῦ σωτῆρος ἡμῶν θεοῦ (Titus 2:10).

It means the act of teaching in Romans 12:7; Romans 15:4, 1 Timothy 4:13; 1 Timothy 4:16; 1 Timothy 5:17, 2 Timothy 3:16, Titus 2:7. The term occurs fifteen times in the Pastoral Epistles in a technical Christian sense. This is in the writer’s mind even in 1 Timothy 4:1, διδασκαλίαις δαιμονίων. It is found four times in the other Pauline Epistles. Of these Romans 12:7 is the nearest approach to the special connotation here.

With ὑγιαίνουσα (see reff.) compare ὑγιαίνοντες λόγοι (1 Timothy 6:3; 2 Timothy 1:13), λόγος ὑγιής (Titus 2:8), and ὑγιαίνειν ( ἐν) τῇ πίστει (Titus 1:13; Titus 2:2).

The image is peculiar to the Pastoral Epistles; but it is not therefore un-Pauline, unless on the assumption that a writer never enlarges his vocabulary or ideas. Healthy, wholesome admirably describes Christian teaching, as St. Paul conceived it, in its complete freedom from casuistry or quibbles in its theory, and from arbitrary or unnatural restrictions in its practice. The terms νοσῶν as applied to false teaching (1 Timothy 6:4), and possibly γάγγραινα (2 Timothy 2:17) were suggested by contrast. See Dean Bernard’s note on this verse.

Verse 11
1 Timothy 1:11. κατὰ τὸ εὐαγγέλιον, κ. τ. λ., refers to the whole preceding sentence and is not to be connected with διδασκαλίᾳ. only, which would necessitate τῇ κατὰ, κ. τ. λ. This reading is actually found in (257),* (258), (259), (260), Vg., Arm., quae est secundum, etc. Von Soden connects with δικαίῳ νόμος οὐ κεῖται.

Inasmuch as unsound teaching had claimed to be a εὐαγγέλιον (Galatians 1:6), St. Paul finds it necessary to recharge the word with its old force by distinguishing epithets. εὐαγγέλιον had become impoverished by heterodox associations. The gospel with which St. Paul had been entrusted was the gospel of the glory of the blessed God. Cf. “the gospel of the glory of Christ,” 2 Corinthians 4:4. The gospel concerning the glory, etc., which reveals the glory. And this glory, although primarily an attribute of God, is here and elsewhere treated as a blessed state to which those who obey the gospel may attain, and which it is possible to miss (Romans 3:23; Romans 5:2; Romans 15:7. See Sanday and Headlam on Romans 3:23). The phrase is not, as in A.V., an expansion of “The gospel of God,” Mark 1:14, etc., “the gospel of which God is the author,” τῆς δόξης being a genitive of quality = glorious. (Compare Romans 8:21, 2 Corinthians 4:6; Ephesians 1:6; Ephesians 1:18; Colossians 1:11; Colossians 1:27; Titus 2:13).

μακαρίου: Blessed as an epithet of God is only found here and in 1 Timothy 6:15, where see note. Grimm compares the μάκαρες θεοί of Homer and Hesiod. But the notion here is much loftier. We may call God blessed, but not happy; since happiness is only predicated of those whom it is possible to conceive of as unhappy.

ὃ ἐπιστεύθην ἐγώ: This phrase occurs again Titus 1:3. Cf. Romans 3:2, 1 Corinthians 9:17, Galatians 2:7, 1 Thessalonians 2:4. St. Paul does not here allude to his particular presentation of the gospel, as in Galatians 2:7; nor is he thinking specially of God’s goodness to him in making him a minister, as in Romans 15:16, Ephesians 3:8, Colossians 1:25; he is merely asserting his consistency, and repudiating the charge of antinomianism which had been brought against him.

Verse 12
1 Timothy 1:12. This parenthetical thanksgiving, which is quite in St. Paul’s manner, is suggested by ὃ ἐπιστεύθην ἐγώ. Cf. 1 Corinthians 15:9 sqq., Ephesians 3:8.

χάριν ἔχω: see note on 2 Timothy 1:3. ἐνδυναμώσαντι: The aor. is used be cause the writer’s thoughts pass back to the particular time when he received inward strength increasingly, Acts 9:22. In Philippians 4:13 the present participle is appropriate, because he is describing his present state. The word ἐνδυναμοῦσθαι is only found in N.T. in Paul and Acts 9:22. Is it fanciful to suppose that Luke’s use of it in Acts was suggested by his master’s account of that crisis? ὅτι: because. πιστόν: trustworthy, as a steward is expected to be, 1 Corinthians 4:2. See ref. There is as Bengel remarks, a touch of ἀνθρωποπάθεια, of anthropomorphism or accommodation, in πιστόν με ἡγήσατο. The Divine Master knew that His steward Paul would be trustworthy. Paul, not unnaturally, speaks as if God’s apprehension of him were of the same relative nature as his own hope of final perseverance.

θέμενος εἰς διακονίαν: The fact that Christ employed Paul in His service was a sufficient proof of His estimate of him. διάκονος and διακονία are used in a general sense of St. Paul’s ministry also in Romans 11:13, 1 Corinthians 3:5, 2 Corinthians 3:6; 2 Corinthians 4:1; 2 Corinthians 5:18; 2 Corinthians 6:3, Ephesians 3:7, Colossians 1:23; Colossians 1:25. Cf. 1 Timothy 4:6, 2 Timothy 4:5; 2 Timothy 4:11. The nature of it is exactly defined in Acts 20:24, “to testify the gospel of the grace of God”.

Verses 12-14
1 Timothy 1:12-14. I cannot mention my part in the furtherance of the gospel without expressing my gratitude to our Lord for His forgiveness of my errors and His confidence in my natural trustworthiness, and His grace which gave me strength to serve Him.

Verse 13
1 Timothy 1:13. ὄντα: concessive: “though I was,” etc. βλάσφημον: a blasphemer. The context alone can decide whether βλασφημεῖν is to be rendered rail or blaspheme. It was against Jesus personally that Paul had acted (Acts 9:5; Acts 22:7; Acts 26:14). This brings into stronger relief the kindness of Jesus to Paul. ὑβριστής, rendered insolent (R.V.), Romans 1:30, covers both words and deeds of despitefulness. Injurious is sufficiently comprehensive, but, in modern English, is not sufficiently vigorous.

ἀλλὰ ἠλεήθην: Obtaining mercy does not in this case mean the pardon which implies merely exemption from punishment; no self-respecting man would value such a relationship with God. Rather St. Paul has in his mind what he has expressed elsewhere as the issue of having received mercy, viz., to have been granted an opportunity of serving Him whom he had injured. Cf. 1 Corinthians 7:25; 1 Corinthians 15:10, 2 Corinthians 4:1.

ἀγνοῶν ἐποίησα: A possible echo of the Saying from the Cross recorded in Luke 23:34, οὐ γὰρ οἴδασιν τί ποιοῦσιν. See also John 15:21; John 16:3, Acts 3:17; Acts 13:27, 1 Corinthians 2:8. There is a remarkable parallel in The Testaments of the Twelve Patriarchs (Judah xix. 3, ἠλέησέ με ὅτι ἐν ἀγνωσίᾳ τοῦτο ἐποίησα) dated by Charles between 109–106 B.C.

ἐν ἀπιστίᾳ does not so much qualify ἀγνοῶν, as correct a possible notion that all ignorance must be excusable. St. Paul declares, on the contrary, that his was a positive act of sinful disbelief; but “where sin abounded, grace did abound more exceedingly,” ὑπερεπερίσσευσεν ἡ χάρις, Romans 5:20.

Verse 14
1 Timothy 1:14. ὑπερπλεονάζειν only occurs here in N.T.; but St. Paul constantly uses compounds with ὑπέρ. The comparative force of the ὑπέρ—grace outweighing sin—is brought out in Romans 5:15 sqq. In these passages at least it is not true, as Ellicott maintains, that ὑπέρ has a superlative (abound exceedingly) force.

τοῦ κυρίου ἡμῶν: The expression our Lord (without the addition of Jesus or Jesus Christ), common in modern times, is rare in N.T. See reff. In 2 Peter 3:15 it is not certain if the reference is to Christ, the Judge, or to the Father who determines the moment of His coming. In Revelation 11:15 God the Father is meant.

Faith and love which is in Christ Jesus occurs again in 2 Timothy 1:13. In both places the singular relative is improperly used for the plural. It is one of the writer’s habitual phrases; and therefore we cannot suppose any special relevance to the context in either of its constituent parts, though here Bengel contrasts faith with the unbelief; and love with the blasphemer, etc., of 1 Timothy 1:13. Faith and love, are the inward and outward manifestations respectively of the bestowal and realisation of grace.

πίστις ἐν χρ. ἰησ. occurs Galatians 3:26, 1 Timothy 3:13, 2 Timothy 3:15. πίστις and ἀγάπη are also associated (in this order) in the first six reff.

Verse 15
1 Timothy 1:15. πιστὸς ὁ λόγος: The complete phrase, πιστὸς … ἄξιος recurs in 1 Timothy 4:9; and πιστὸς ὁ λόγος in 1 Timothy 3:1, 2 Timothy 2:11, Titus 3:8.

The only other places in the N.T. in which πιστὸς is applied to λόγος in the sense of that can be relied on are Titus 1:9, ἀντεχόμενον τοῦ κατὰ τὴν διδαχὴν πιστοῦ λόγου; Revelation 21:5; Revelation 22:6, οὗτοι οἱ λόγοι πιστοὶ καὶ ἀληθινοί.

In Titus 1:9 the πιστὸς λόγος cannot mean an isolated saying, but rather the totality of the revelation given in Christ. Of the other five places in which the phrase occurs there are not more than two in which it is possible to say with confidence that a definite saying is referred to, i.e., here, and perhaps 2 Timothy 2:11. In the other passages, the expression seems to be a brief parenthetical formula, affirmative of the truth of the general doctrine with which the writer happens to be dealing. See notes in each place.

πάσης ἀποδοχῆς ἄξιος: Field (Notes on Trans. N.T. p. 203) shows by many examples from Diodorus Siculus and Diog. Laert. that this phrase was a common one in later Greek. He would render ἀποδοχή by approbation or admiration. See also Moulton and Milligan, Expositor, vii., vi. 185. ἀπόδεκτος occurs 1 Timothy 2:3; 1 Timothy 5:4; ἀποδέχεσθαι in Luke and Acts.

Other examples in the Pastorals of the use of πᾶς (= summus) with abstract nouns (besides ch. 1 Timothy 4:9) are 1 Timothy 2:2; 1 Timothy 2:11; 1 Timothy 3:4; 1 Timothy 5:2; 1 Timothy 6:1, 2 Timothy 4:2, Titus 2:10; Titus 2:15; Titus 3:2.

χρ. ἰησ. ἦλθεν— σῶσαι: This is quite evidently a saying in which the apostolic church summed up its practical belief in the Incarnation. ἔρχεσθαι εἰς τὸν κόσμον, as used of Christ, is an expression of the Johannine theology; see reff. It is the converse of another Johannine expression, ἀπέστειλεν ὁ θεὸς … (or ὁ πατὴρ) εἰς τὸν κόσμον: John 3:17; John 10:36; John 17:18, 1 John 4:9. εἰσερχόμενος εἰς τὸν κόσμον is used in the same association, Hebrews 10:5. εἰσέρχεσθαι εἰς τὸν κόσμον is used of sin, Romans 5:12; ἐξέρχεσθαι εἰς τ. κ. of false prophets in 1 John 4:1, 2 John 1:7.

When we say that this is a Johannine expression, we do not mean that the writer of this epistle was influenced by the Johannine literature. But until it has been proved that John the son of Zebedee did not write the Gospel which bears his name, and that the discourses contained in it are wholly unhistorical, we are entitled, indeed compelled, to assume that what we may for convenience call Johannine theology, and the familiar expression of it, was known wherever John preached.

With ἦλθεν … σῶσαι cf. Luke 19:10, ἦλθεν … σῶσαι τὸ ἀπολωλός. For the notion expressed in ἁμαρτωλοὺς σῶσαι cf. Matthew 1:21; Matthew 9:13; see also John 12:47, ἦλθεν … ἵνα σώσω τὸν κόσμον; John 1:29, ὁ αἴρων τὴν ἁμαρτίαν τοῦ κόσμου; and 1 John 2:2.

The pre-existence of Christ, as well as His resistless power to save, is of course assumed in this noble summary of the gospel.

ὧν πρῶτός εἰμι ἐγώ: In the experiences of personal religion each individual man is alone with God. He sees nought but the Holy One and his own sinful self (cf. Luke 18:13, μοι τῷ ἁμαρτωλῷ). And the more familiar a man becomes with the meeting of God face to face the less likely is he to be deceived as to the gulf which parts him, limited, finite, defective, from the Infinite and Perfect. It is not easy to think of anyone but St. Paul as penning these words; although his expressions of self-depreciation elsewhere (1 Corinthians 15:9, Ephesians 3:8) are quite differently worded. In each case the form in which they are couched arises naturally out of the context. The sincerity of St. Paul’s humility is proved by the fact that he had no mock modesty; when the occasion compelled it, he could appraise himself; e.g., Acts 23:1; Acts 24:16, 2 Corinthians 11:5; 2 Corinthians 12:11, Galatians 2:6.

Verses 15-17
1 Timothy 1:15-17. The dealings of Christ with me, of course, are not unique. My experience is the same in kind, though not in degree, as that of all saved sinners. Christ’s longsuffering will never undergo a more severe test than it did in my case, so that no sinner need ever despair. Let us giorify God therefor.

Verse 16
1 Timothy 1:16. ἀλλά: This is not adversative, but rather continues from 1 Timothy 1:13, and develops the expression of self-depreciation. The connexion is: “I was such a sinner that antecedently one might doubt whether I could be saved or was worth saving. But Christ had a special object in view in extending to me His mercy.”

διὰ τοῦτο, followed by ἵνα and referring to what follows, occurs in Romans 4:16, 2 Corinthians 13:10, Ephesians 6:13, 2 Thessalonians 2:11, Philemon 1:15. See also Romans 13:6. ἐν ἐμοί is used as in Galatians 1:16; Galatians 1:24, and as ἐν ἡμῖν in 1 Corinthians 4:6. I was an object lesson in which Christ displayed the extent of His longsuffering.

πρώτῳ: Alford correctly says that the foll. μελλόντων proves that St. Paul here combines the senses first (A.V.) and as chief (R.V.).

τὴν ἅπασαν μακροθυμίαν: the utmost longsuffering which he has (Blass, Grammar, p. 162). Here (261) renders μακροθ. longanimitatem. Chrys., followed by Alf. and Ell., explains, “Greater longsuffering He could not show in any case than in mine, nor find a sinner that so required all His longsuffering; not a part only”. If there had been only one soul of sinful man to save, it would have needed the Incarnation to save that soul. In St. Paul’s case, conversion had been preceded by a long internal struggle on his part, and patience on Christ’s part: “It is hard for thee to kick against the goad”. ἅπας only occurs in the Pauline epistles again in Ephesians 6:13. Its use “is confined principally to literary documents” (Moulton and Milligan, Expositor, vii, vi. 88).

πρὸς ὑποτύπωσιν τῶν μελλόντων: The use of the genitive here is paralleled exactly in 2 Peter 2:6, ὑπόδειγμα μελλόντων ἀσεβεῖν, “an example unto those that should live ungodly”; and 1 Corinthians 10:6, ταῦτα δὲ τύποι ἡμῶν ἐγενήθησαν; also 1 Timothy 4:12, where see reff. It does not mean as R.V. (an ensample of them), that St. Paul was the first specimen of Jesus’ work of grace, but rather as A.V. (a pattern to them), that no one who ever afterwards hears the gracious invitation of Christ need hang back from accepting it by reason of the greatness of his sin, when he has the example of St. Paul before him (so Chrys.). The ὑποτύπωσις, of course, is the whole transaction of St. Paul’s conversion in all its bearings, ad informationem eorum qui credituri sunt illi (Vulg.). Bengel compares Psalms 32:5-6, “Thou forgavest the iniquity of my sin. For this let every one that is godly pray unto thee,” etc.

πιστεύειν ἐπʼ αὐτῷ: πιστεύειν is usually followed by εἰς and the acc., or the simple dat. But ἐπί with acc., and ἐν are also found. The construction in the text is due to an unconscious recollection of Isaiah 28:16 (also quoted Romans 9:33; Romans 10:11, 1 Peter 2:6); and no other explanation need be sought. The only other certain instance of the same construction is Luke 24:25. The critical editors reject it in Matthew 27:42.

Verse 17
1 Timothy 1:17. This noble doxology might be one used by St. Paul himself in one of his eucharistic prayers. It is significant that in the Jewish forms of thanksgiving מֶֽלֶךְ הָעוֹלָם is of constant occurrence. See reff., and θεὸς τῶν αἰ. in Sirach 36:22. Bengel’s suggestion (on ch. 1 Timothy 1:4) that there is a polemical reference to the aeons of Gnosticism is fanciful and unnecessary. βασιλεύς, as a title of God the Father, is found in 1 Timothy 6:15 and Revelation 15:3, a passage of which Swete says (comm. in loc.), “The thought as well as the phraseology of the Song is strangely Hebraic”. Cf. Ps. 9:37 (Psalms 10:16).

ἀφθάρτῳ: The three adjectives ἀφθάρτῳ, ἀοράτῳ, μόνῳ are co-ordinate epithets of θεῷ, to God immortal, invisible, unique.

ἄφθαρτος, immortal, as an epithet of God, occurs Romans 1:23 (cf. Wisdom of Solomon 12:1, τὸ γὰρ ἄφθαρτόν σου … πνεῦμά ἐστιν ἐν πᾶσιν, and Moulton and Milligan, Expositor, vii., vi. 376). It is expanded in 1 Timothy 6:15 sq., who only hath immortality, just as ἀοράτῳ becomes whom no man hath seen, nor can see (for the thought, see John 1:18, Colossians 1:15, Hebrews 11:27, 1 John 4:12), and μόνῳ becomes the blessed and only potentate. For the epithet μόνος, used absolutely, see reff. and also Psalms 86:10, John 17:3, Romans 16:27.

τιμὴ καὶ δόξα: This combination in a doxology is found Revelation 4:9, δώσουσιν … δόξαν καὶ τιμὴν; 1 Timothy 5:13, ἡ τιμὴ καὶ ἡ δόξα. In St. Paul’s other doxologies (Galatians 1:5, Romans 11:36; Romans 16:27, Philippians 4:20, Ephesians 3:21, 1 Timothy 6:16, 2 Timothy 4:18), with the exception of 1 Timothy 6:16 ( τιμὴ καὶ κράτος), τιμή is not found; and he always has ἡ δόξα (see Westcott, Additional Note on Hebrews 13:21).

Verse 18
1 Timothy 1:18. ταύτην τήν παραγγελίαν is partly resumptive of 1 Timothy 1:3; it is the positive aspect of what is there negatively expressed; but as it concerns Timothy directly, it has a reference forward to ἵνα στρατεύῃ, κ. τ. λ., and to the general contents of the epistle. Bengel refers it to παραγγελίας, 1 Timothy 1:5. Peile to πιστὸς ὁ λόγος, κ. τ. λ.

παρατίθεμαί σοι: The use of this word, as in Luke 12:48, 2 Timothy 2:2, suggests that the παραγγελία is more than an injunction of temporary urgency, that it is connected with, if not the same as, the παραθήκη (depositum) of 1 Timothy 6:20, etc.

τέκνον τιμόθεε: There is a peculiar affectionate earnestness in this use of the personal name, here and in the conclusion of the letter (1 Timothy 6:20). Cf. Luke 10:41, Martha, Martha; Luke 22:34, Peter; John 14:9, Philip; John 20:16, Mary. For τέκνον see note on 1 Timothy 1:2.

κατὰ τὰς … προφητείας, κ. τ. λ.: By the prophecies, etc., are meant the utterances of the prophets, such as Silas (and not excluding St. Paul himself) who were with St. Paul when the ordination of Timothy became possible; utterances which pointed out the young man as a person suitable for the ministry, led the way to him (R.V. m.). So Chrys. There is no need to suppose that any long interval of time elapsed between the first prophetical utterances and the laying on of hands. In any case, similar prophecies accompanied the act of ordination. This explanation agrees best with the order of the words, and is in harmony with earlier and later references to the extraordinary function of prophets in relation to the ministry in the apostolic church. Thus in Acts 13:1-2, the imposition of hands on Paul and Barnabas—whether for a special mission or to a distinct order it matters not—was at the dictation of prophets. And Clem. Alex. (Quis Dives, 42) speaks of the Apostle John, κλήρῳ ἕνα γέ τινα κληρώσων τῶν ὑπὸ τοῦ πνεύματος σημαινομένων. In the same sense may be understood Clem. Rom. ad Cor. i. 42: οἱ ἀπόστολοι … καθίστανον τὰς ἀπαρχὰς αὐτῶν, δοκιμάσαντες τῷ πνεύματι, εἰς ἐπισκόπους καὶ διακόνους.

It is evident from 1 Timothy 4:14 that the prophecy accompanying the laying-on of hands was considered at least contributory to the bestowal of the charisma; it is natural to suppose that it was of the nature of a charge to the candidate. St. Paul here says that his present charge to Timothy is in accordance with, in the spirit of, and also in reinforcement of ( ἵνα στρατεύῃ ἐν αὐταῖς) the charge he had originally received on an occasion of peculiar solemnity. This is a stimulating appeal like that of 2 Timothy 3:14, “knowing of whom thou hast learned them”.

Ellicott disconnects προαγούσας from ἐπὶ σέ; but “forerunning, precursory,” is pointless as an epithet of predictions, though quite appropriate as applied to ἐντολή in Hebrews 7:18 : and the notion of “prophecies uttered over Timothy at his ordination … foretelling his future zeal and success” is unnatural.

ἵνα στρατεύῃ … τὴν καλὴν στρατείαν: The ministry is spoken of as a warfare, militia, “the service of a στρατιώτης in all its details and particulars” (Ell.). See reff., and an interesting parallel in 4 Maccabees 9:23, ἱερὰν κ. εὐγενῆ στρατείαν στρατεύσασθε περὶ τῆς εὐσεβείας.

ἐν αὐταῖς: in them, as in defensive armour. (Winer Moulton, Grammar, p. 484). Cf. Ephesians 6:14; Ephesians 6:16, for a similar use of ἐν.

καλός is characteristic of the Pastorals, in which it occurs twenty-four times as against sixteen times in the other Pauline Epistles. It has a special Christian reference in such phrases as the present, and as qualifying στρατιώτης, 2 Timothy 2:3; ἀγών, 1 Timothy 6:12, 2 Timothy 4:7; διδασκαλία, 1 Timothy 4:6; ὁμολογία, 1 Timothy 6:12-13 : παραθήκη, 2 Timothy 1:14; διάκονος, 1 Timothy 4:6. Moreover, the use of the word in these epistles is also different from that found in the earlier epistles: (a) it is used as a qualifying adjective twelve times in the Pastorals (excluding καλὸν ἔργον, καλὰ ἔργα) viz., in addition to the reff. already given, 1 Timothy 3:7; 1 Timothy 3:13; 1 Timothy 6:19. This use is not found in the other Pauline Epistles. (b) As a predicate it occurs twice, viz., 1 Timothy 1:8; 1 Timothy 4:4, as against once elsewhere in Paul, Romans 7:16. On the other hand, τὸ καλόν is not found in the Pastorals, though five times elsewhere (Romans 7:18; Romans 7:21; 2 Corinthians 13:7; Galatians 6:9; 1 Thessalonians 5:21); nor καλά (Romans 12:17; 2 Corinthians 8:21); nor καλόν (Romans 14:21; 1 Corinthians 5:6; 1 Corinthians 7:1; 1 Corinthians 7:8; 1 Corinthians 7:26; 1 Corinthians 9:15; Galatians 4:18); but τοῦτο καλόν occurs chap. 1 Timothy 2:3 (Titus 3:8) as well as in 1 Corinthians 7:26. See also note on chap. 1 Timothy 3:1.

Verses 18-20
1 Timothy 1:18-20. The charge that I am giving you now is in harmony with what you heard from the prophets at your ordination. It only emphasises the fundamental moral relations of man to things unseen and seen. The rejection of these principles of natural religion naturally issues in a perversion of revealed religion, such as caused the excommunication of Hymenaeus and Alexander.

Verse 19
1 Timothy 1:19. ἔχων: It is best perhaps to suppose that the metaphor of warfare is not continued beyond στρατείαν; else we might render, holding faith as a shield, cf. Ephesians 6:16. But ἐν αὐταῖς implies that the prophecies included every piece of defensive armour. So ἔχων here simply means possessing, as in 1 Timothy 3:9, 2 Timothy 1:13; 2 Timothy 3:5, Romans 2:20, 1 Corinthians 15:34, 1 Peter 3:16. συνείδησιν: see note on 1 Timothy 1:5.

τινες: see note on 1 Timothy 1:3.

ἀπωσάμενοι: The indictment against the moral standard of the false teachers is here expressed more severely than above in 1 Timothy 1:6. There they are said to have “missed” or “neglected” faith, etc.; but here that they thrust it from them (R.V., cf. Acts 13:46) when it importuned for admittance into their hearts. “Recedit invita. Semper dicit, Noli me laedere” (Bengel).

περὶ τὴν πίστιν ἐναυάγησαν: Another change of metaphor: they suffered moral shipwreck, so far as the faith is concerned. “When the life is corrupt, it engenders a doctrine congenial to it” (Chrys.). We are not justified in interpreting suffered shipwreck as though it meant that they were lost beyond hope of recovery. St. Paul himself had suffered shipwreck at least four times (2 Corinthians 11:25) when he wrote this epistle. He had on each occasion lost everything except himself. For the construction, cf. περὶ τὴν πίστιν [ ἀλήθειαν] ἠστόχησαν, 1 Timothy 6:21, 2 Timothy 2:18; ἀδόκιμοι περὶ τὴν πίστιν, 2 Timothy 3:8. περί with acc. is used in a somewhat similar sense in Mark 4:19, Luke 10:40-41, Acts 19:25, Philippians 2:23 (the only instance in Paul outside the Pastorals) 1 Timothy 6:4, Titus 2:7.

Hymenaeus and Alexander were the ringleaders of those who had suffered shipwreck. There is no sufficient reason to suppose that this Hymenaeus is different from the heretic of the same name in 2 Timothy 2:17, where his error is more precisely defined. The identification of Alexander with Alexander the smith of 2 Timothy 4:14 is more precarious.

Verse 20
1 Timothy 1:20. οὓς παρέδωκα τῷ σατανᾷ: I have delivered (A.V.) expresses more accurately than I delivered (R.V.) the force of the aorist followed by the subjunctive: they were still under sentence of excommunication (see Field in loc.). The theory of the relation of the Church to non-Christians which underlies this phrase is expressed in 1 John 5:19, ἐκ τοῦ θεοῦ ἐσμεν, καὶ ὁ κόσμος ὅλος ἐν τῷ πονηρῷ κεῖται. The ἐξουσία τοῦ σατανᾶ was “the darkness” over against “the light” of the Kingdom of God (Acts 26:18). The conception is not popular among modern Christians. The two kingdoms, if there are two, have interpenetrated each other. The phraseology, here and in the parallel, 1 Corinthians 5:5, is based on Job 2:6, ἰδοὺ παραδίδωμί σοι σὐτόν. The name σατανᾶς also occurs in chap. 1 Timothy 5:15 and in eight other places in the Pauline Epistles.

ἵνα παιδευθῶσι: The apostolic severity was not merely punitive; it was also corrective. The intention, at least, of excommunication was ἵνα τὸ πνεῦμα σωθῇ, 1 Corinthians 5:5. So Chrys. We must not therefore render here, sarcastically, that they may learn, A.V., but that they might be taught or instructed. At the same time, it is unnatural to assume with Bengel that the ταιδεία was intended to keep them from blaspheming at all; St. Paul hoped that it might prevent a repetition of the sin. The term has more of the association of discipline here and in 1 Corinthians 11:32, 2 Corinthians 6:9, than in the other references.

βλασφημεῖν: It is absurd to suppose that St. Paul here refers to a railing disparagement of his own apostolic claims.

02 Chapter 2 
Verse 1
1 Timothy 2:1. παρακαλῶ οὖν: This is resumptive of, and a further development of the παραγγελία of 1 Timothy 1:18. See reff. St. Paul here at last begins the subject matter of the letter. The object of παρακαλῶ is not expressed; it is the Church, through Timothy.

πρῶτον πάντων is to be connected with παρακαλῶ: The most important point in my exhortation concerns the universal scope of public prayer. The A.V. connects πρῶτ. πάντ. with ποιεῖσθαι, as though the framing of a liturgy were in question.

ποιεῖσθαι is mid. The mid. of ποιεῖν is not of frequent occurrence in N.T.; it is found chiefly in Luke and Paul. For the actual expression δεήσεις ποιεῖσται, see reff., and Winer-Moulton, Grammar, p. 320, note, and Deissmann, Bible Studies, trans, p. 250.

There is of course a distinction in meaning between δεήσεις, προσευχάς, ἐντεύξεις, supplications (in special crises) prayers, petitions; that is to say, they cannot be used interchangeably on every occasion; but here the nuances of meaning are not present to St. Paul’s mind: his object in the enumeration is simply to cover every possible variety of public prayer. This is proved conclusively by the addition εὐχαριστίας, which of course could not be, in any natural sense, for all men. But every kind of prayer must be accompanied by thanksgiving, Philippians 4:6, Colossians 4:2. On ἔντευξις, see Moulton and Milligan, Expositor, vii., vii. 284, and Deissmann, Bible Studies, trans. p. 121. The retention of thanksgivings in the reference to this verse in the opening of the Anglican prayer For the whole state of Christ’s Church is scarcely justified by referring it to God’s triumphs of grace in the lives of the faithful departed. Less unnatural is the explanation of Chrysostom, that “we must give thanks to God for the good that befalls others”.

προσευχή and δέησις (in this order) are combined, Ephesians 6:18, Philippians 4:6; and in chap. 1 Timothy 5:5 in the same order as here.

ὑπὲρ πάντων ἀνθρώπων: The blessed effects of intercessory prayer on those who pray and on those for whom prayer is made is urged with special reference to the circumstances of the early Church by Polycarp, Phil. 12; Tert. Apol. § 30; ad Scapulam, § 2; Justin Martyr, Apol. i. 17; Dial. 35. “No one can feel hatred towards those for whom he prays.… Nothing is so apt to draw men under teaching, as to love and be loved” (Chrys.).

Verses 1-7
1 Timothy 2:1-7. In the first place, let me remind you that the Church’s public prayers must be made expressly for all men, from the Emperor downwards. This care for all becomes those who know that they are children of a Father who wishes the best for all His children. He is one and the same to all, and the salvation He has provided in the Atonement is available for all. My own work among the Gentiles is one instance of God’s fetching home again His banished ones.

Verse 2
1 Timothy 2:2. ὑπὲρ βασιλέων: Prayer for all men must be given intensity and directness by analysis into prayer for each and every sort and condition of men. St. Paul begins such an analytical enumeration with kings and all that are in high place; but he does not proceed with it. This 1 Timothy 2:2 is in fact an explanatory parenthesis, exemplifying how the prayer “for all men” is to begin. The plural kings has occasioned some difficulty; since in St. Paul’s time, Timothy and the Ephesian Church were concerned with one king only, the Emperor. Consequently those who deny the Pauline authorship of the Pastorals suppose that the writer here betrays his consciousness of the associated emperors under the Antonines. But, in the first place, he would have written τῶν βασιλέων: and again, the sentiment was intended as a perfectly general one, applicable to all lands. St. Paul knew of kingdoms outside the Roman empire to which, no doubt, he was sure the Gospel would spread; and even within the Roman empire there were honorary βασιλεῖς whose characters could seriously affect those about them. The plural is similarly used in Matthew 10:18 and parallels.

On the duty of prayer for kings see Jeremiah 29:7, Ezra 6:10, Baruch 1:11, 1 Maccabees 7:33, Romans 13:1, Titus 3:1, 1 Peter 2:13.

Such prayer was a prominent feature in the Christian liturgy from the earliest times to which we can trace it (e.g., Clem. Rom. ad Cor. i. 61). It is specially noted in the Apologies as a proof of the loyalty of Christians to the Government, e.g., Justin Martyr, Apol. i. 17; Tert. Apol. 30, 31, 39; Athenagoras, Legatio, p. 39. Origen, Cont. Cels. viii. 12.

ἐν ὑπεροχῇ: in high place (R.V.). The noun occurs in an abstract sense, καθʼ ὑπεροχὴν λόγου ἢ σοφίας, 1 Corinthians 2:1; but the verb is found in this association: Romans 13:1, ἐξουσίαις ὑπερεχούσαις; 1 Peter 2:13, βασιλεῖ ὡς ὑπερέχοντι. The actual phrase τῶν ἐν ὑπεροχῇ ὄντων is found in an inscription at Pergamum “after 133 B.C.” (Deissmann, Bible Studies, trans. p. 255).

ἵνα ἤρεμον: This expresses not the reason why prayer was to be made for kings, but the purport of the prayer itself. Cf. Tert. Apol. 39, “Oramus etiam pro imperatoribus, pro ministeriis eorum ac potestatibus, pro statu seculi, pro rerum quiete”. So Clem. Rom. ad Cor. i. 60, δὸς ὁμόνοιαν καὶ εἰρήνην ἡμῖν … [ ὥστε σώζεσθαι ἡμᾶς] ὑπηκόους γινομένους … τοῖς ἄρχουσιν καὶ ἡγουμένοις ἡμῶν ἐπὶ τῆς γῆς, and esp. § 61. Von Soden connects ἵνα, κ. τ. λ. with παρακαλῶ.

ἤρεμος and ἡσύχιος, tranquil and quiet (R.V.), perhaps refer to inward and outward peace respectively. See Bengel, on 1 Peter 3:4. ἡσυχία also has an external reference where it occurs in N.T., Acts 22:2, 2 Thessalonians 3:12, 1 Timothy 2:11-12. ἠρεμέω is found in a papyrus of ii. A.D. cited by Moulton and Milligan, Expositor, vii., vii. 471.

διάγω is used in the sense of passing one’s life, absolutely, without βίον expressed, in Titus 3:3.

ἐν πάσῃ εὐσεβείᾳ κ. σεμνότητι: with as much piety and earnestness or seriousness as is possible. This clause, as Chrys. points out, qualifies the prayer for a tranquil and quiet life. εὐσέβεια and σεμνότης, piety and seriousness, belong to the vocabulary of the Pastoral Epistles, though εὐσ. occurs elsewhere; see reff. In the Pastorals εὐσέβεια is almost a technical term for the Christian religion as expressed in daily life. It is used with a more general application, religious conduct, in 1 Timothy 6:11 and in 2 Peter. It and its cognates were “familiar terms in the religious language of the Imperial period” (Deissmann, Bible Studies, trans. p. 364). σεμνότης is rather gravitas, as Vulg. renders it in Titus 2:7, than castitas (Vulg. here and 1 Timothy 3:4) just as σεμνός is a wider term than pudicus as Vulg. always renders it (Philippians 4:8; 1 Timothy 3:8; 1 Timothy 3:11; Titus 2:2). The A.V. honesty is an older English equivalent for seemliness. σεμνός and σεμνότης connote gravity which compels genuine respect.

Verse 3
1 Timothy 2:3. τοῦτο: i.e., prayer for all men.

καλόν: not to be joined with ἐνώπιον, but taken by itself, as in reff. See note on 1 Timothy 1:18. ἀπόδεκτον ἐνώπιον τοῦ θεοῦ occurs again, 1 Timothy 5:4. Prayer for all men approves itself to the natural conscience, and it is also in accordance with the revealed will of God.

θεοῦ is almost epexegetical of σωτῆρος ἡμῶν. Our Saviour, if it stood alone, might mean Christ; but it is God the Father that is the originating cause of salvation. See note on 1 Timothy 1:1.

Verse 4
1 Timothy 2:4. “The grace of God hath appeared, bringing salvation to all men” (Titus 2:11) as was foreshadowed in the O.T.; e.g. Psalms 67:2, “Thy saving health among all nations”. God is, so far as His inclination or will is concerned, “the Saviour of all men,” but actually, so far as we can affirm with certainty, “of them that believe” (1 Timothy 4:10). These He saved, ἔσωσεν (2 Timothy 1:9; Titus 3:5), i.e., placed in a state of being saved. But here St. Paul does not say θέλει σῶσαι, but θέλει σωθῆναι; for by His own limitation of His powers, so far as they are perceived by us, the salvation of men does not depend on God alone. It depends on the exercise of the free will of each individual in the acceptance or rejection of salvation (so Wiesinger, quoted by Alf.; and, as Bengel notes on ἐλθεῖν, non coguntur), as well as on the cooperation of those who pray for all men; and, by so doing, generate a spiritual atmosphere in which the designs of God may grow.

It is also to be observed that since salvation means a state of being saved, there is no difficulty in the knowledge of the truth following it in the sentence, as though it were a consequence rather than a precedent condition. This is indeed the order indicated in the Last Commission: “baptising them … teaching them” (Matthew 28:19-20). So that there is no need to suppose with Ell., that καὶ εἰς … ἐλθεῖν was “suggested by … the enunciation of the great truth which is contained in the following verse”.

εἰς ἐπίγνωσιν ἀληθείας ἐλθεῖν: This whole phrase recurs in 2 Timothy 3:7. For ἐπίγνωσις ἀληθείας see reff. In Hebrews 10:26 both words have the article. It has been shown by Dean Armitage Robinson (Ephesians, p. 248 sqq.) that ἐπίγνωσις is not maior exactiorque cognitio; but, as distinguished from γνῶσις “which is the wider word and expresses ‘knowledge’ in the fullest sense, ἐπίγνωσις is knowledge directed towards a particular object, perceiving, discerning, recognising”. Cf. 2 Maccabees 9:11, ἤρξατο … εἰς ἐπίγνωσιν ἔρχεσθαι. ἀληθεία occurs fourteen times in the Pastorals; and often with a special Christian reference, like ὅδος and εὐσέβεια. See e.g. in addition to this place, 1 Timothy 3:15; 1 Timothy 4:3; 1 Timothy 6:5, 2 Timothy 2:15; 2 Timothy 2:18; 2 Timothy 3:8; 2 Timothy 4:4, Titus 1:14. It is a term that belongs to the Johannine theology as well as to the Pauline.

Verse 5
1 Timothy 2:5. This emphatic statement as to the unity of the Godhead is suggested by the singular σωτῆρος just preceding. The εἷς neither affirms nor denies anything as to the complexity of the nature of the Godhead; it has no bearing on the Christian doctrine of the Trinity; it simply is intended to emphasise the uniqueness of the relations of God to man. The use of one, with this intention, is well illustrated by Ephesians 4:4-6, ἓν σῶμα, κ. τ. λ. The current thought of the time was conscious of many σωτῆρες. In contrast to these, St. Paul emphasises the uniqueness of the σωτήρ and θεός worshipped by Christians. The contrast is exactly parallel to that in 1 Corinthians 8:6, εἰσὶν θεοὶ πολλοί, καὶ κύριοι πολλοί· ἀλλʼ ἡμῖν εἶς θεὸς ὁ πατήρ … καὶ εἷς κύριος ἰησ. χρ. The question as to the mutual relations of the Persons of the Godhead had not arisen among Christians, and was not present to the writer’s mind. Indeed if it had been we could not regard the epistle as a portion of revealed theology. Revealed theology is unconscious. The prima facie distinction here drawn between εἷς θεός and εἷς μεσίτης would have been impossible in a sub-apostolic orthodox writer.

Again, the oneness of God has a bearing on the practical question of man’s salvation. It is possible for all men to be saved, because over them there are not many Gods that can exercise possibly conflicting will-power towards them, but one only. See also Romans 3:30. One Godhead stands over against one humanity; and the Infinite and the finite can enter into relations one with the other, since they are linked by a μεσίτης who is both God and man. It is noteworthy that μεσίτης θεοῦ κ. ἀνθρώπων is applied to the archangel Michael in The Test. of the Twelve Patriarchs, Daniel 6:2.

ἄνθρωπος explains how Christ Jesus could be a mediator. He can only be an adequate mediator whose sympathy with, and understanding of, both parties is cognisable by, and patent to, both. Now, although God’s love for man is boundless, yet without the revelation of it by Christ it would not be certainly patent to man; not to add that one of two contending parties cannot be the mediator of the differences (Galatians 3:20). See also Romans 5:15. Again, we must note that ἄνθρωπος (himself man, R.V., not the man, A.V.) in this emphatic position suggests that the verity of our Lord’s manhood was in danger of being ignored or forgotten.

Verse 6
1 Timothy 2:6. ὁ δοὺς ἑαυτόν: The Evangelists record our Lord’s own declarations that His death was a spontaneous and voluntary sacrifice on His part, Matthew 20:28 = Mark 10:45, δοῦναι τὴν ψυχὴν αὐτοῦ λύτρον ἀντὶ πολλῶν. Cf. John 10:18; and St. Paul affirms it, Galatians 1:4, τοῦ δόντος έαυτὸν ὑπὲρ τῶν ἁμαρτιῶν ἡμῶν; Titus 2:14, ὃς ἔδωκεν ἑαυτὸν ὑπὲρ ἡμῶν κ. τ. λ. ( παραδίδωμι is used in Galatians 2:20, Ephesians 5:2; Ephesians 5:25). We may note that this statement necessarily implies not only the pre-existence of our Lord, but also His co-operation in the eternal counsels and purpose of the Father as regards the salvation of man.

Alford is probably right in saying that δοῦναι ἑαυτόν, as St. Paul expresses it, suggests more than δοῦναι τὴν ψυχὴν αὐτοῦ. The latter might naturally be limited to the sacrifice of His death; the former connotes the sacrifice of His lifetime, the whole of the humiliation and self-emptying of the Incarnation. The soundness of this exegesis is not impaired by the probability that τὴν ψυχὴν αὐτοῦ may be nothing more than a Semitic periphrasis for ἑαυτόν. See J. H. Moulton, Grammar, vol. i. p. 87, who compares Mark 8:36, ζημιωθῆναι τὴν ψυχὴν αὐτοῦ, with Luke 9:25, ἑαυτὸν δὲ ἀπολέσας ἢ ζημιωθείς.

ἀντίλυτρον ὑπὲρ πάντων: If we are to see any special force in the ἀντί, we may say that it expresses that the λύτρον is equivalent in value to the thing procured by means of it. But perhaps St. Paul’s use of the word, if he did not coin it, is due to his desire to reaffirm our Lord’s well-known declaration in the most emphatic way possible. λύτρον ἀντὶ merely implies an exchange; ἀντίλυτρον ὑπέρ implies that the exchange is decidedly a benefit to those on whose behalf it is made. As far as the suggestion of vicariousness is concerned, there does not seem to be much difference between the two phrases.

τὸ μαρτύριον, as Ellicott says, “is an accusative in apposition to the preceding sentence,” or rather clause, ὁ δοὺς … πάντων. So R.V. Bengel compares ἔνδειγμα, 2 Thessalonians 1:5; cf. also Romans 12:1. The great act of self-sacrifice is timeless; but as historically apprehended by us, the testimony concerning it must be made during a particular and suitable period of history, i.e., from the descent of the Holy Spirit upon the apostolic company (Acts 1:8) until the Second Coming (2 Thessalonians 1:10). The temporal mission of the Son of God took place “when the fulness of the time came” (Galatians 4:4); it was an οἰκονομία τοῦ πληρώματος τῶν καιρῶν (Ephesians 1:10). The testimony is of course borne by God (1 John 5:9-11), but He uses human agency, the preachers of the Gospel.

καιροῖς ἰδίοις: See reff. The analogy of Galatians 6:9, καιρῷ γὰρ ἰδίῳ θερίσομεν, suggests that we should render it always in due season. The plural expresses the fact that the bearing of testimony extends over many seasons; but each man reaps his own harvest only once. In any case, the seasons relate both to the Witness and that whereof He is a witness: “his own times” and “its own times” (R.V.).

The dative is that “of the time wherein the action takes place,” Ell., who compares Romans 16:25, χρόνοις αἰωνίοις σεσιγημένου.

Verse 7
1 Timothy 2:7. εἰς ὃ: scil. τὸ μαρτύριον, or τὸ εὐαγγέλιον, as in the parallel passage, 2 Timothy 1:11.

The phrase εἰς ὃ ἐτέθην ἐγὼ κῆρυξ κ. ἀπόστολος [ καὶ] διδάσκαλος is repeated in 2 Timothy 1:11, as ἀλήθειαν … ψεύδομαι occurs again Romans 9:1; but there we have the significant addition [ λέγω] ἐν χριστῷ. For similar asseverations of the writer’s truthfulness see Romans 1:9, 2 Corinthians 11:10; 2 Corinthians 12:19, Galatians 1:20.

There is nothing derogatory from the apostle in supposing that the personal struggle in which he had been for years engaged with those who opposed his gospel made him always feel on the defensive, and that his self-vindication came to be expressed in stereotyped phrases which rose to his mind whenever the subject came before him, even in a letter to a loyal disciple.

κῆρυξ is used in the N.T. of a preacher here, and twice elsewhere; see reff. But κήρυγμα and κηρύσσω are constantly used of Christian preaching. Cf. esp. Romans 10:15, πῶς δὲ κηρύξωσιν ἐὰν μὴ ἀποσταλῶσιν; Bengel takes it in the sense of ambassador; cf. 2 Corinthians 5:20.

διδάσκαλος: διδάσκαλοι, in the technical Christian sense, are mentioned in Acts 13:1, 1 Corinthians 12:28-29, Ephesians 4:11. Here and in 2 Timothy 1:11 the term is used in a general signification. St. Paul does use διδάσκειν of his own ministerial functions: 1 Corinthians 4:17, Colossians 1:28, 2 Thessalonians 2:15.

ἐν πίστει καὶ ἀληθείᾳ: It is best to take both these words in connexion with διδάσκαλος, and objectively, in the faith and the truth (see on ch. 1 Timothy 1:2). It is no objection to this view that the article is not expressed; the anarthrousness of common Christian terms is a feature of these epistles. Others, with Chrys., take both terms subjectively, faithfully and truly. Ellicott “refers πίστις to the subjective faith of the apostle, ἀλήθ. to the objective truth of the doctrine he delivered”. This does not yield a natural sense.

Harnack notes that the collocation of ἀπόστολος, διδάσκαλος is peculiar to the Pastorals and Hermas (Sim. ix. 15, 16, 25; Vis. iii. 5, “The apostles and bishops and teachers and deacons”). Harnack opines that “Hermas passed over the prophets because he reckoned himself one of them”. But the opinion of Lietzmann, which he quotes, seems sounder: Hermas “conceives this προφητεύειν as a private activity which God’s equipment renders possible, but which lacks any official character” (Mission and Expansion of Christianity, trans. vol. i. p. 340).

Verse 8
1 Timothy 2:8 to 1 Timothy 3:1 a. The ministers of public prayer must be the men of the congregation, not the women. A woman’s positive duty is to make herself conspicuous by good works, not by personal display. Her place in relation to man is one of subordination. This is one of the lessons of the inspired narratives of the Creation and of the Fall. Nevertheless this does not affect her eternal position. Salvation is the goal alike of man and woman. They both attain supreme blessedness in the working out of the primal penalty imposed on Adam and Eve.

Verse 8
1 Timothy 2:8. βούλομαι οὖν: οὖν is resumptive of the general topic of public worship from which the writer has digressed in 1 Timothy 2:3-7. βούλομαι οὖν is found again in 1 Timothy 5:14. In both places, βούλομαι has the force of a practical direction issued after deliberation. See also reff. On the contrary, θέλω δέ is used only in reference to abstract subjects. See Romans 16:19, 1 Corinthians 7:7; 1 Corinthians 7:32; 1 Corinthians 11:3; 1 Corinthians 14:5. προσεύχεσθαι τοὺς ἄνδρας: that the men should conduct public worship. Perhaps Bengel is right in understanding 1 Peter 3:7 in the same sense. See reff. for προσεύχεσθαι in this special signification. τοὺς ἄνδρας: the men of the community as opposed to the women, 1 Timothy 2:9 (R.V.). There is no specific restriction of the conduct of worship to a clergy.

ἐν παντὶ τόπῳ: to be connected with what precedes: the directions are to apply to every Church without exception; no allowance is to be made for conditions peculiar to any locality; as it is expressed in 1 Corinthians 14:33-34, ὡς ἐν πάσαις ταῖς ἐκκλησίαις τῶν ἁγίων, αἱ γυναῖκες ἐν ταῖς ἐκκλησίαις σιγάτωσαν. The words do not mean in any place, as though fixed places for worship were a matter of indifference; neither is there any allusion, as Chrys. explain it, to the abolition by Christ of the restriction of worship to one place, Jerusalem, as in John 4:21. ἐπαίροντας ὁσίους χεῖρας: This is not directly intended to enjoin a particular gesture appropriate to prayer, but merely avoids the repetition of προσεύχεσθαι. To uplift the hands in prayer was customary: 1 Kings 8:22, Psalms 28:2 etc., Isaiah 1:15, Clem. Rom. ad Cor. i. 29. The men that are to have the conduct of the public worship of the Church must be upright men who have clean hands, hands that are holy (Job 17:9; Job 23 (24):4; James 4:8). For ὅσιος as an adj. of two terminations, compare Luke 2:13, Revelation 4:3. See Winer-Moulton, Grammar, p. 80.

χωρὶς ὀργῆς καὶ διαλογισμοῦ: This indicates the two conditions necessary to effectual prayer: freedom from irritation towards our fellow-men (Matthew 6:14-15, Mark 11:25), and confidence towards God (James 1:6; Luke 12:29). διαλογισμός has the sense of doubt in Romans 14:1. This sense (A.V. doubting) is that given to the term here by Chrysostom ( ἀμφιβολία) and Theodoret ( πιστεύων ὅτι λήψῃ). The rendering disputing (R.V.) disceptatio (Vulg.) merely enlarges the notion conveyed in ὀργή. The reff. to ὀργή are places where it is spoken of as a human affection.

Verse 9
1 Timothy 2:9. Having assigned to the men the prominent duties of the Church, St. Paul proceeds to render impossible any misconception of his views on this subject by forbidding women to teach in public. But he begins by emphasising what is their characteristic and proper glory, the beauty of personality which results from active beneficence.

The essential parts of the sentence are ὡσαύτως γυναῖκας … κοσμεῖν ἑαυτάς … διʼ ἔργων ἀγαθῶν. Both προσεύχεσθαι and κοσμεῖν ἑσυτάς depend on βούλομαι, as does ὡσαύτως, which introduces another regulation laid down by the apostle. In the Christian Society, it was St. Paul’s deliberate wish that the men should conduct public worship, and that the women should adorn the Society and themselves by good works. This verse has no reference to the demeanour of women while in Church. It is inconsistent with the whole context to supply προσεύχεσθαι after γυναῖκας.

The connexion of ἐν καταστολῇ— σωφροσύνης has been disputed. Ellicott takes it as “a kind of adjectival predication to be appended to γυναῖκας,” stating what is the normal condition of women, who are to superadd the adornment of good works. But it is more natural to connect it directly with κοσμεῖν, with which ἐν πλέγμασιν, κ. τ. λ. is also connected as well as διʼ ἔργων ἀγαθῶν; the change of preposition being due to the distinction between the means employed for adornment and the resultant expression of it. The effect of the practice of good works is seen in an orderly appearance, etc.

ὡσαύτως is a word of frequent occurrence in the Pastorals. See reff. Except in 1 Timothy 5:25, it is used as a connecting link between items in a series of regulations. The use of it in Romans 8:26, 1 Corinthians 11:25 is different.

καταστολή, as Ellicott says, “conveys the idea of external appearance as principally exhibited in dress”. It is “deportment, as exhibited externally, whether in look manner or dress”. The commentators cite in illustration Josephus, Bell. Jud. ii. 8, 4, where the καταστολὴ κ. σχῆμα σώματος of the Essenes is described in detail. The Latin habitus is a good rendering, if we do not restrict that term to dress, as the Vulg. here, habitu ornato, seems to do. But ordinato ((262)) hits the meaning better.

κόσμιος is applied to the episcopus in 1 Timothy 3:2. It means orderly, as opposed to disorderliness in appearance. κοσμίως (see apparat. crit.) would be a ἅπαξ λεγ. both in Old and New Testament. μετὰ αἰδοῦς: with shamefastness and self-control or discreetness: the inward characteristic, and the external indication or evidence of it.

For σωφροσύνη, see Trench, Synonyms, N.T. The cognate words σωφρονίζειν, Titus 2:4; σωφρονισμός, 2 Timothy 1:7; σωφρόνως, Titus 2:12; σώφρων, 1 Timothy 3:2, Titus 1:8; Titus 2:2; Titus 2:5, are in N.T. peculiar to the Pastoral Epistles; but σωφρο νεῖν, Titus 2:6, is found also in Mark, Luke, Rom., 2 Cor. and 1 Pet. See Dean Bernard’s note here.

ἐν πλέγμασιν, κ. τ. λ.: The parallel in 1 Peter 3:3, ὁ ἔξωθεν ἐμπλοκῆς τριχῶν καὶ περιθέσεως χρυσίων, ἢ ἐνδύσεως ἱματίων κόσμος, is only a parallel. The two passages are quite independent. The vanities of dress—of men and women—is common topic.

Verse 10
1 Timothy 2:10. ἀλλʼ ὃ πρέπει: It has been assumed above that διʼ ἔργων ἀγαθῶν is to be connected with κοσμεῖν. In this case ὃ πρέπει— θεοσέβειαν is a parenthetical clause in apposition to the sentence. It is, however, possible, though not so natural, to connect διʼ ἔργων ἀγαθῶν with ἐπαγγ. θεοσ. So Vulg., promittentes pietatem per bona opera. Then ὃ would mean καθʼ ὃ, or ἐν τούτῳ ὅ (Math.), and the whole clause, ἀλλʼ ὃ— ἀγαθῶν, would be an awkward periphrasis for, and repetition of, ἐν καταστολῇ— σωφροσύνης.

ἐπαγγέλλεσθαι usually means to promise as in Titus 1:2; but here and in 1 Timothy 6:21 to profess.

θεοσέβεια: ἅπ. λεγ., but the adj. θεοσεβής occurs John 9:31.

διά is instrumental, as in 1 Timothy 4:5, 2 Timothy 1:6; 2 Timothy 1:10; 2 Timothy 1:14; 2 Timothy 3:15; 2 Timothy 4:17, Titus 3:5-6, not of accompanying circumstances, as in 1 Timothy 2:15; 1 Timothy 4:14, 2 Timothy 2:2.

ἔργων ἀγαθῶν: see note on chap. 1 Timothy 3:1.

Verse 11
1 Timothy 2:11 sqq. With these directions compare those in 1 Corinthians 14:33-35.

ἐν πάσῃ ὑποταγῇ: with complete subjection [to their husbands]. Cf. Titus 2:5.

Verse 12
1 Timothy 2:12. διδάσκειν: This refers of course only to public teaching, or to a wife’s teaching her husband. In Titus 2:3 St. Paul indicates the natural sphere for woman’s teaching. In 1 Cor. women are forbidden λαλεῖν in the Church. The choice of terms is appropriate in each case.

αὐθεντεῖν ἀνδρός: dominari in virum, to have dominion over (R.V.). “The adj. αὐθεντικός is very well established in the vernacular. See Nägeli, p. 49 … the Atticist warns his pupil to use αὐτοδικεῖν because αὐθεντεῖν was vulgar ( κοινότερον) … αὐθέντης is properly one who acts on his own authority, hence in this context an autocrat” (Moulton and Milligan, Expositor, vii., vi. 374).

ἀλλʼ εἶναι: dependent on some such verb as βούλομαι implied, as opposed to οὐκ ἐπιτρέπω.

Verse 13
1 Timothy 2:13. It would not be fair to say that St. Paul’s judgment about the relative functions of men and women in the church depended on his belief as to the historicity of the Biblical story of the Creation. He certainly uses this account in support of his conclusions; yet supposing the literal truth of the early chapters of Genesis, it would be possible to draw quite other inferences from it. The first specimen produced of a series is not always the most perfect. The point in which Adam’s superiority over Eve comes out in the narrative of the Fall is his greater strength of intellect; therefore men are better fitted for the work of public instruction. “The woman taught once, and ruined all” (Chrys.). Eve’s reasoning faculty was at once overcome by the allegation of jealousy felt by God, an allegation plausible to a nature swayed by emotion rather than by reflection. The Tempter’s statement seemed to be supported by the appearance of the fruit, as it was rendered attractive by hopes of vanity to be gratified. Adam’s better judgment was overcome by personal influence (Genesis 3:17, “Thou hast hearkened unto the voice of thy wife”); he was not deceived. But the intellectual superior who sins against light may be morally inferior to him who stumbles in the dusk.

ἀδὰμ πρῶτος ἐπλάσθη: The elder should rule. A more profound statement of this fact is found in 1 Corinthians 11:9, οὐκ ἐκτίσθη ἀνὴρ διὰ τὴν γυναῖκα, ἀλλὰ γυνὴ διὰ τὸν ἄνδρα.

πλάσσειν is the term used in Genesis 2:7 and expresses the notion of God as a potter, Romans 9:20. (am here has figuratus.)

Verse 14
1 Timothy 2:14. ἡ δὲ γυνή: St. Paul says ἡ γυνή rather than εὕα, emphasing the sex rather than the individual, because he desires to gives the incident its general application, especially in view of what follows. So Chrys.

ἐξαπατηθεῖσα: It is doubtful if we are entitled to render this, as Ell. does, being completely deceived. In 2 Corinthians 11:3 St. Paul says ὁ ὄφις ἐξηπάτησεν εὕαν, where there is no reason why he should not have used the simple verb. St. Paul uses the compound verb in five other places, the simple verb only once (see reff.). So that the simplest account that we can give of his variation here, and in 2 Corinthians 11:3, from the ὁ ὄφις ἠπάτησέν με of Genesis 3:13, is that the compound verb came naturally to his mind.

ἐν παραβάσει γέγονεν: Inasmuch as παράβασις is used of Adam’s transgression in Romans 5:14, it may be asked, What is the force of St. Paul’s apparent restriction here of the phrase to Eve? Might it not be said of Adam as well, that he ἐν παραβ. γέγονεν? To which St. Paul would perhaps have replied that he meant that it was woman who first transgressed, in consequence of having been deceived. ἀπὸ γυναικὸς ἀρχὴ ἁμαρτίας, καὶ διʼ αὐτὴν ἀποθνήσκομεν πάντες. Sirach 25:24. This notion of coming into a state of sin at a definite point of time is well expressed by γέγονεν. For γίνεσθαι ἐν cf. ἡ διακονία … ἐγενήθη ἐν δόξῃ (2 Corinthians 3:7); ἐν λόγῳ κολακίας ἐγενήθημεν (1 Thessalonians 2:5).

Verse 15
1 Timothy 2:15. σωθήσεται δὲ διὰ τῆς τεκνογονίας: The penalty for transgression, so far as woman is concerned, was expressed in the words, “I will greatly multiply thy sorrow and thy conception; in sorrow thou shalt bring forth children” (Genesis 3:16). But just as in the case of man, the world being as it is, the sentence has proved a blessing, so it is in the case of woman. “In the sweat of thy face shalt thou eat bread” expresses man’s necessity, duty, privilege, dignity. If the necessity of work be “a stumbling-block,” man can “make it a stepping-stone” (Browning, The Ring and the Book, The Pope, 413), Nay, it is the only stepping-stone available to him. If St. Paul’s argument had led him to emphasise the man’s part in the first transgression, he might have said, “He shall be saved in his toil,” his overcoming the obstacles of nature.

So St. Paul, taking the common-sense view that childbearing, rather than public teaching or the direction of affairs, is woman’s primary function duty, privilege and dignity, reminds Timothy and his readers that there was another aspect of the story in Genesis besides that of woman’s taking the initiative in transgression: the pains of childbirth were her sentence, yet in undergoing these she finds her salvation. She shall be saved in her childbearing (R.V. m. nearly). That is her normal and natural duty; and in the discharge of our normal and natural duties we all, men and women alike, as far as our individual efforts can contribute to it, “work out our own salvation”.

This explanation gives an adequate force to σωθήσεται, and preserves the natural and obvious meaning of τεκνογονία, and gives its force to τῆς. διά here has hardly an instrumental force (as Vulg. per filiorum generationem); it is rather the διά of accompanying circumstances, as in 1 Corinthians 3:15. σωθήσεται … διὰ πυρός. It remains to note three other explanations:—

(1) She shall be “preserved in the great danger of child-birth”.

(2) Women shall be saved if they bring up their children well, as if τεκνογονία = τεκνοτροφία. So Chrys.

(3) She shall be saved by means of the Childbearing “of Mary, which gave to the world the Author of our Salvation” (Liddon). “The peculiar function of her sex (from its relation to her Saviour) shall be the medium of her salvation” (Ellicott). The R.V., saved through the childbearing, is possibly patient of this interpretation. No doubt it was the privilege of woman alone to be the medium of the Incarnation. This miraculous fact justifies us perhaps in pressing the language of Genesis 3:15, “thy seed,” and in finding an allusion (though this is uncertain) in Galatians 4:4, γενόμενον ἐκ γυναικός; but woman cannot be said to be saved by means of a historic privilege, even with the added qualification, “if they continue,” etc. See Luke 11:27-28, “Blessed is the womb that bare thee.… Yea, rather, blessed are they that hear the word of God,” etc.

ἐὰν μείνωσιν: This use of μένειν with ἐν and an abstract noun is chiefly Johannine, as the reff. show.

The subject of μείνωσιν is usually taken to be γυναῖκες; but inasmuch as St. Paul has been speaking of women in the marriage relation, it seems better to understand the plural of the woman and her husband. Compare 1 Corinthians 7:36 where γαμείτωσαν refers to the παρθένος and her betrothed, whose existence is implied in the question of her marriage. If this view be accepted, then πίστις, ἀγάπη, and ἁγιασμός refer respectively to the duties of the man and wife to God, to society, and to each other: faith towards God, love to the community, and sanctification in their marital relations. See chap. 1 Timothy 4:12 where these three virtues are again combined. See 1 Timothy 2:9 for σωφροσύνη.

03 Chapter 3 
Verse 1
1 Timothy 3:1. πιστὸς ὁ λόγος: This refers to the exegesis of Genesis which has preceded. (So Chrys.). We may compare Barnabas, § 9, where, after an allegorical explanation of Abraham’s 318 servants, the writer exclaims, οὐδεὶς γνησιώτερον ἔμαθεν ἀπʼ ἐμοῦ λόγον· ἀλλὰ οἶδα ὅτι ἄξιοί ἐστε ὑμεῖς. See note on 1 Timothy 1:15.

Verses 1-13
1 Timothy 3:1-13. The qualifications of the men who are to be ministers; and first (a) of the episcopus (vv.1-7) secondly (b) of the deacons (1 Timothy 3:8-13) with a parenthetical instruction respecting women church-workers (1 Timothy 3:11).

εἴ τις ἐπισκοπῆς, κ. τ. λ.: Having given elementary directions concerning the scope of public prayer, and the ministers thereof, St. Paul now takes up the matter of Church organisation. He begins with the office of the episcopus, or presbyter, because that is of the very essence of Church order. On the question as to the terms presbyter and episcopus, it is sufficient here to state my own conclusion, that they represent slightly different aspects of the same office, pastoral and official; aspects which came naturally into prominence in the Jewish and Greek societies respectively which gave birth to the names. This seems the obvious conclusion from a comparison of Acts 20:17; Acts 20:28; Philippians 1:1; Titus 1:5; Titus 1:7; 1 Timothy 3:1-2; 1 Timothy 3:4-5; 1 Timothy 5:17; 1 Peter 5:1-2; Clem. Rom. 1 Cor. 44; Polycarp, 5; Clem. Al. Quis Dives, § 42.

ὀρέγεται … ἐπιθυμεῖ: The R.V. (seeketh … desireth) indicates to the English reader that two distinct Greek words are used; a fact which is concealed in the A.V. (desire … desireth). So Vulg. has desiderat in both places; but (263)47, cupit … desiderat. ὀρέγεσθαι, which occurs again in 1 Timothy 6:10 of reaching after money, is not used in any depreciatory sense. Field (in loc.) notes that “it has a special application to such objects as a man is commonly said to aspire to”. The sanity of St. Paul’s judgment is nowhere better seen than in his commendation of lawful ambition. A man may be actuated by a variety of motives; yet it is not inevitable that those that are lower should impair the quality of the higher; they need not interpenetrate each other. In any case, St. Paul credits the aspirant with the noblest ideal: He who aspires to be an episcopus desires to perform a good work, “Est opus; negotium, non otium. Acts 15:38, Philippians 2:30” (Bengel).

καλοῦ ἔργου: καλὸν ἔργον and καλὰ ἔργα (see reff.) are not peculiar to the Pastorals (Matthew 5:16; Matthew 26:10 = Mark 14:6; John 10:32-33); but, as the references show, the phrase is found in them only of the Pauline Epistles. On the other hand, ἔργα ἀγαθά occurs six times in the Pastorals. See reff. on chap. 1 Timothy 2:10. We perceive in the use of it a qualification of the earlier depreciation of the works of the Law, induced by a natural reaction from the abuse of that teaching.

Verse 2
1 Timothy 3:2. With the qualifications of the episcopus as given here should be compared those of the deacons, 1 Timothy 3:8 sqq., and those of the episcopus in Titus 1:6 sqq.

δεῖ οὖν … ἀνεπίλημπτον εἶναι. The ἐπισκοπή being essentially a good work, “bonum negotium bonis committendum” (Bengel). The episcopus is the persona of the Church. It is not enough for him to be not criminal; he must be one against whom it is impossible to bring any charge of wrong doing such as could stand impartial examination. (See Theodoret, cited by Alf.). He must be without reproach (R.V.), irreprehensible (Trench), a term which involves a less exacting test than blameless (A.V.); the deacon (and the Cretan episcopus) must be ἀνέγκλητος, one against whom no charge has, in point of fact, been brought.

No argument can be based on the singular τὸν ἐπίσκοπον, here or in Titus 1:7, in favour either of the monarchical episcopate or as indications of the late date of the epistle; it is used generically as ἡ χήρα, ch. 1 Timothy 5:5; δοῦλον κυρίου, 2 Timothy 2:24.

The better to ensure that the episcopus be without reproach, his leading characteristic must be self-control. In the first place—and this has special force in the East—he must be a man who has—natural or acquired—a high conception of the relations of the sexes: a married man, who, if his wife dies, does not marry again. Men whose position is less open to criticism may do this without discredit, but the episcopus must hold up a high ideal. Second marriage, which is mentioned as a familiar practice (Romans 7:2-3), is expressly permitted to Christian women in 1 Corinthians 7:39, and even recommended to, or rather enjoined upon, young widows in 1 Timothy 5:14.

μιᾶς γυναικὸς ἄνδρα, of course, does not mean that the episcopus must be, or have been, married. What is here forbidden is digamy under any circumstances. This view is supported (a) by the general drift of the qualities required here in a bishop; self-control or temperance, in his use of food and drink, possessions, gifts, temper; (b) by the corresponding requirement in a church widow, 1 Timothy 5:9, ἑνὸς ἀνδρὸς γυνή, and (c) by the practice of the early church (Apostolic Constitutions, vi. 17; Apostolic Canons, 16 (17); Tertullian, ad Uxorem, i. 7: de Monogam. 12; de Exhort. Castitatis, cc. 7, 13; Athenagoras, Legat. 33; Origen, in Lucam, xvii. p. 953, and the Canons of the councils, e.g., Neocaesarea (A.D. 314) Song of Solomon 7. Quinisext. Song of Solomon 3).

On the other hand, it must be conceded that the patristic commentators on the passage (with the partial exception of Chrysostom)—Theodore Mops. Theodoret, Theophylact, Oecumenius, Jerome—suppose that it is bigamy or polygamy that is here forbidden. But commentators are prone to go too far in the emancipation of their judgments from the prejudices or convictions of their contemporaries. In some matters “the common sense of most” is a safer guide than the irresponsible conjectures of a conscientious student.

νηφάλιον: temperate (R.V.). A.V. has vigilant here, following Chrys.; sober in 1 Timothy 3:11, and Titus 2:2, with vigilant in margin. As this quality is required also in women officials, 1 Timothy 3:11, and in aged men, Titus 2:2, it has in all probability a reference to moderate use of wine, etc., and so would be equivalent to the μὴ οἴνῳ πολλῷ προσέχοντας of the diaconal qualifications, 1 Timothy 3:8. ἐγκρατῆ is the corresponding term in Titus 1:8. The adj. only occurs in these three places; but the verb νήφειν six times; in 1 Thessalonians 5:6; 1 Thessalonians 5:8, and in 1 Peter 4:7, it is used of the moderate use of strong drink.

σώφρονα: soberminded (R.V.), serious, earnest. See note on 1 Timothy 2:9. Vulg., prudentem here and in Titus 2:2; Titus 2:5; but sobrium in Titus 1:8. Perhaps σεμνός (1 Timothy 3:8) is the quality in deacons that corresponds to σώφρων and κόσμιος in the episcopus.

κόσμιον: orderly (R.V.), perhaps dignified in the best sense of the term. ordinatum ((264)47). “Quod σώφρων est intus, id κόσμιος est extra” (Bengel). The word is not found in Titus.

φιλόξενον: This virtue is required in the episcopus also in Titus 1:8, but not of the deacons, below; of Christians generally, 1 Peter 4:9, 1 Timothy 5:10 (q.v.), Romans 12:13, Hebrews 6:10; Hebrews 13:2, 3 John 1:5. See Hermas, Sim. ix. 27 (“Bishops, hospitable persons ( φιλόξενοι), who gladly received into their houses at all times the servants of God without hypocrisy”). This duty, in episcopi, “was closely connected with the maintenance of external relations,” which was their special function. See Ramsay, Church in the Roman Empire, p. 368.

διδακτικόν, as a moral quality would involve not merely the ability, but also the willingness, to teach, such as ought to characterise a servant of the Lord, 2 Timothy 2:24. The notion is expanded in Titus 1:9. The deacon’s relation to theology is passive, 1 Timothy 3:9
Verse 3
1 Timothy 3:3. μὴ πάροινον (no brawler, R.V., quarrelsome over wine, R.V. m.), and μὴ πλήκτην are similarly coupled together in Titus 1:7. παροινία means violent temper, not specially excited by overindulgence in strong drink. In the time of Chrysostom and Theodoret manners had so far softened that it was felt necessary to explain the term πλήκτης figuratively, of “some who unseasonably smite the consciences of their brethren”. But see 2 Corinthians 11:20.

ἀλλʼ ἐπιεικῆ, ἄμαχον: gentle, not contentious. This pair, again of cognate adjectives is repeated in the general directions as to Christian conduct, Titus 3:2. Compare 2 Timothy 2:24 (of the servant of the Lord). The corresponding episcopal virtues in Titus (1 Timothy 1:7) are μὴ αὐθάδη, μὴ ὀργίλον.

ἀφιλάργυρον: In Titus the corresponding episcopal virtue is μὴ αἰσχροκερδῆ. See note on 1 Timothy 3:8 and Titus 1:7.

Verse 4
1 Timothy 3:4. τοῦ ἰδίου οἴκου: Although ἴδιος commonly retains in the N.T. the emphatic sense own, yet there can be no doubt that examples occur of the later weakened sense in which it means simply αὐτοῦ, e.g., 1 Corinthians 7:2. We are not therefore justified in insisting on the emphatic sense, own, here or in 1 Timothy 3:12, 1 Timothy 6:1, Titus 2:5; Titus 2:9. See J. H. Moulton Grammar, vol. i. p. 87 sqq., and Expositor, vi., iii. 277, and Deissmann, Bible Studies, trans. p. 123 sq. οἶκος also means household, 1 Corinthians 1:16 and in the Pastorals.

προϊστάμενον: προΐστασθαι is perhaps used, here and in 1 Timothy 3:12, because it would naturally suggest church government. See reff., and Hermas, Vis. ii. 4; Justin Martyr, Apol. i. 65. A different use is found in Titus 3:8; Titus 3:14, καλῶν ἔργων προΐστασθαι, where see note. The domestic qualification, as we may call it, of the episcopus, also applies to deacons (1 Timothy 3:12) and to the Cretan episcopus (Titus 1:6).

τέκνα ἔχοντα: Alford cannot be right in supposing that τέκνα is emphatic. It would be absurd to suppose that a man otherwise suited to the office of an episcopus would be disqualified because of childlessness. The clause is parallel to μιᾶς γυναικὸς ἄνδρα: if the episcopus be a married man, he must not be a digamist; if he have children, they must be ἐν ὑποταγῇ.

ἐν ὑποταγῇ— σεμνότητος: with the strictest regard to propriety, see note on chap. 1 Timothy 2:2. Most commentators join these words closely together. The σεμνότης of the children in their extra-family relations being the outward and visible expression of the ὑποταγή to which they are subject in domestic life. This is a more natural reference of σεμνότ. than to the general household arrangements, “ut absit luxuria” (Bengel). On the other hand there is much force in Dean Bernard’s remark that “ σεμνότης is hardly a grace of childhood.” He connects ἔχοντα μετὰ πασ. σεμν. This seems to be supported by 1 Timothy 3:8, διακόνους ὡσαύτως σεμνούς and 1 Timothy 3:11. Von Soden takes a similar view.

Verse 5
1 Timothy 3:5. The argument is akin to that stated by our Lord, Luke 16:10. “He that is faithful in a very little is faithful also in much, etc.” It is all the more cogent inasmuch as the Church is the house of God. The point is resumed in 1 Timothy 3:15. Alf. quotes a sentence from Plato in which both προστῆναι and ἐπιμελεῖσθαι are used of the government of a family; nevertheless it is not fanciful to suppose that we have here a deliberate interchange of terms, προστῆναι being, as we have seen above, almost a technical term to express Church government; while ἐπιμελ. expresses the personal care and attention of a father for his family. See the use of the verb in Luke 10:34-35, and of ἐπιμέλεια in Acts 27:3.

ἐκκλησία θεοῦ is also found in 1 Timothy 3:15. ἐκκλησία τοῦ θεοῦ occurs nine times in Paul (1 Thess.; 2 Thess.; 1 Cor.; 2 Cor.; Gal.). The omission of the article before θεοῦ is characteristic of the Pastorals. The phrase is found also in St. Paul’s apostolic charge to the episcopi of Ephesus in Acts 20:28.

Verse 6
1 Timothy 3:6. 1 Timothy 3:6-7 have nothing corresponding to them in Titus, or in the qualifications for the diaconate in this chapter.

μὴ νεόφυτον κ. τ. λ.: not a recent convert. νεόφυτος in O.T. is used literally of a young plant (Job 14:9; Psalms 127 (128):3; 143 (144):12; Isaiah 5:7). For its use in secular literature, see Deissmann, Bible Studies, trans. p. 220.

The significance of this qualification is apparent from its absence in the parallel passage in Titus. It is evident that Church organisation in Crete was in a very much less advanced state than in Ephesus. On the first introduction of the Gospel into a country, the apostles naturally “appointed their first fruits to be bishops and deacons” (Clem. Rom. i. § 42; Acts 14:23), because no others were available; and men appointed in such circumstances would have no temptation to be puffed up any more than would the leaders of a forlorn hope. But as soon as there came to be a Christian community of such a size as to supply a considerable number of men from whom leaders could be selected, and in which office might be a natural object of ambition, the moral risk to νεόφυτοι of early advancement would be a real danger. It is difficult to avoid at least a passing attack of τύφωσις, if you are promoted when young.

τυφωθείς: τυφόω comes from τῦφος, the primary meaning of which is smoke or vapour, then conceit or vanity which befogs a man’s judgment in matters in which he himself is concerned. The R.V. always renders it puffed up. Vulg. here, in superbiam elatus.

κρίμα ἐμπέσῃ τοῦ διαβόλου: κρίμα is best taken in the sig. condemnation, as in Romans 3:8, Revelation 17:1, and τοῦ διαβόλου as objective genitive: “Lest he be involved in the condemnation which the devil incurred,” or, the judgment pronounced on the devil, whose sin was, and is, pride. See Sirach 10:13, 2 Peter 2:4. So most commentators, especially the ancients. On the other hand, τοῦ διαβόλου in 1 Timothy 3:7 is the subjective genitive, a snare laid by the devil; and it is possible to render κρίμα τ. διαβ. the accusation brought by the devil, or a judgment effected by the devil, who may succeed in this case, though he failed in that of Job. This is however not a natural translation; and it is to be observed that ἐμπίπτειν in reff. expresses a final doom, not a trial, such as that of temptation or probation. Dean Bernard takes τοῦ διαβόλου as subjective genitive in both verses; and in the sense of slanderer: the judgment passed by the slanderer; the snare prepared by the slanderer.

τοῦ διαβόλου: St. Paul uses this name for the Evil Spirit three times in the Pastorals and twice in Eph. (see reff.); ὁ πονηρός in Ephesians 6:16; ὁ σατανᾶς elsewhere eight times. διάβολος, without the article, means slanderer in 1 Timothy 3:11 and reff. there.

Verse 7
1 Timothy 3:7. τῶν ἔξωθεν: οἱ ἔξω in Mark 4:11 ( ἔξωθεν, W.H. m.) means those who came into contact—more or less close—with Jesus, but who were not His disciples. In the Pauline use (see reff.) it means the non-Christian Society in which the Church lives. St. Paul’s attitude towards them that are without is one of the many proofs of his sanity of judgment. On the one hand, they are emphatically outside the Church; they have no locus standi in it, no right to interfere. On the other hand, they have the law of God written in their hearts; and, up to a certain point, their moral instincts are sound and their moral judgments worthy of respect. In the passage before us, indeed, St. Paul may be understood to imply that the opinion of “those without” might usefully balance or correct that of the Church. There is something blameworthy in a man’s character if the consensus of outside opinion be unfavourable to him; no matter how much he may be admired and respected by his own party. The vox populi, then, is in some sort a vox Dei: and one cannot safely assume, when we are in antagonism to it, that, because we are Christians, we are absolutely in the right and the world wholly in the wrong. Thus to defy public opinion in a superior spirit may not only bring discredit, ὀνειδισμός, on oneself and on the Church, but also catch us in the devil’s snare, viz., a supposition that because the world condemns a certain course of action, the action is therefore right and the world’s verdict may be safely set aside.

We cannot infer with Alford and von Soden, from the absence of another preposition before παγίδα, that ὀνειδισμόν also depends on τοῦ διαβόλου. It would not be easy to explain satisfactorily ὀνειδ. τ. διαβόλου.

Verse 8
1 Timothy 3:8. διακόνους ὡσαύτως: s.c. δεῖ εἶναι.

For ὡσαύτως, see on 1 Timothy 2:9.

σεμνούς: grave. “The word we want is one in which the sense of gravity and dignity, and of these as inviting reverence, is combined” (Trench). See note on 1 Timothy 3:2. The term is used in reference to women workers and old men.

μὴ διλόγους: Persons who are in an intermediate position, having in the same department chiefs and subordinates, are exposed to a temptation to speak of the same matter in different tones and manner, according as their interlocutor is above or below them. So Theodoret, ἕτερα μὲν τούτῳ ἕτερα δὲ ἐκείνῳ λέγοντες. Polycarp (§ 5) has the same phrase of deacons. Lightfoot there suggests the rendering tale-bearers. Perhaps insincere. Cf. δίγλωσσος, Proverbs 11:13, etc.

μὴ οἴνῳ πολλῷ προσέχοντας: Less ambiguously expressed than νηφάλιος in the case of the episcopus. A similar direction is given about women, Titus 2:3, μὴ οἴν. πολ. δεδουλωμένας.

μὴ αἰσχροκερδεῖς: This negative qualification is demanded of the episcopus in Titus 1:7. See reff. The rendering not greedy of filthy lucre is unnecessarily strong; the αἰσχρότης consists, not in the source whence the gain comes, but in the setting of gain before one as an object in entering the ministry. Not greedy of gain expresses the writer’s meaning. The κέρδος becomes αἰσχρόν when a man makes the acquisition of it, rather than the glory of God, his prime object. On the other hand, the special work of deacons was Church finance; and no doubt they had to support themselves by engaging in some secular occupation. They would thus be exposed to temptations to misappropriate Church funds, or to adopt questionable means of livelihood. If such circumstances were contemplated, not greedy of filthy lucre might be an allowable rendering. In Crete, the episcopus would seem to have also performed the duties of the deacon; consequently he is required to be μή αἰσχροκερδής.

ἔχοντας: See note on chap. 1 Timothy 1:19.

Verse 9
1 Timothy 3:9. τὸ μυστήριον τῆς πίστεως: the faith as revealed, is the same as τὸ τῆς εὐσεβείας μυστήριον, 1 Timothy 3:16. In the earlier epistles of St. Paul τὸ μυστήριον is a revealed secret, in particular, the purpose of God that Jew and Gentile should unite in one Church. The notion of a secret is still prominent, because the revelation of it was recent; but just as revelation passes from a phase of usage in which the wonderful fact and manner of the disclosure is prominent to a stage in which the content or substance of what has been revealed is alone thought of, so it was with μυστήριον; in the Pastorals it means the revelation given in Christ, the Christian creed in fact. See Dean Armitage Robinson, Ephesians, p. 234 sqq., and Lightfoot on Colossians 1:26. It was not the function of a deacon to teach or preach; it was sufficient if he were a firm believer. ἐν. καθ. συνειδ. is connected with ἔχοντας. Hort (Christian Ecclesia, p. 201) approves of the expl. given by Weiss of τὸ μυστ. τ. πίστ., “the secret constituted by their own inner faith”. This seems unnatural.

Verse 10
1 Timothy 3:10. δοκιμαζέσθωσαν: Chrys. notes that this corresponds to the provision μὴ νεόφυτον in the case of the episcopus. This testing of fitness for the office of deacon may have been effected either by (a) a period of probationary training,—if the injunction in 1 Timothy 5:22, “Lay hands hastily on no man,” has reference to ordination, it is another way of saying δοκιμαζέσθωσαν πρῶτον,—or by (b) the candidates producing what we should call testimonials of character. Such testimonials would attest that a man was ἀνέγκλητος, i.e., that no specific charge of wrong-doing had been laid against him (unblamed is Hort’s rendering). Until a man has proved his suitability for a post by administering it, this is the most that can be demanded. Each step subjects a man’s character to a fresh strain. If he comes out of the trial unscathed, he is entitled to be called ἀνεπίλημπτος. It is significant that in Titus 1:6-7, where the ordination of presbyters, or episcopi, with no antecedent diaconate is contemplated, this elementary and superficial test, that they should be ἀνέγκλητοι, is mentioned. See note on 1 Timothy 3:2. In a normal condition of the Church, episcopi are chosen from those whose fitness is matter of common knowledge.

διακονείτωσαν: For instances of this absolute technical sense of the word see reff.

Verse 11
1 Timothy 3:11. γυναῖκας: Sc. δεῖ εἶναι, not governed by ἔχοντας (1 Timothy 3:9). These are the deaconesses, ministrae (Pliny, Ep. x. 97) of whom Phoebe (Romans 16:1) is an undoubted example. They performed for the women of the early Church the same sort of ministrations that the deacons did for the men. In confirmation of this view it should be noted that ὡσαύτως is used in introducing a second or third member of a series. See on 1 Timothy 2:9. The series here is of Church officials. Again, the four qualifications which follow correspond, with appropriate variations, to the first four required in deacons, as regards demeanour, government of the tongue, use of wine, and trustworthiness. And further, this is a section dealing wholly with Church officials. These considerations exclude the view that women in general, as R.V. apparently, are spoken of. If the wives of the deacons or of the clergy were meant, as A.V., it would be natural to have it unambiguously expressed, e.g., by the addition of αὐτῶν.

διαβόλους: slanderers. While men are more prone than women to be δίλογοι, double-tongued, women are more prone than men to be slanderers. See Titus 2:3. The term is predicated in 2 Timothy 3:3, not of men, but as characterising the human race, ἄνθρωποι, in the last days.

νηφαλίους: see note on 1 Timothy 3:2.

πιστὰς ἐν πᾶσιν: It may be that, as Ell. suggests, this has a reference to the function of deaconesses as almoners, a possible inference from Constt. Apost. iii. 16. But more probably it is a comprehensive summary with a general reference, like πᾶσαν πίστιν ἐνδεικνυμένους ἀγαθήν, Titus 2:10.

Verse 12
1 Timothy 3:12. As the episcopi were naturally drawn from the ranks of the deacons, the diaconate was a probation time, in the course of which the personal moral qualifications for the ἐπισκοπή might be acquired. See notes on 1 Timothy 3:2; 1 Timothy 3:4.

Verse 13
1 Timothy 3:13. From what has been noted above on St. Paul’s teaching in relation to men’s lawful aspirations, it will appear that it is not necessary to explain away the obvious meaning of this clause in accordance with a false spirituality which affects to depreciate the inducements of earthly rewards. The parable of the talents (Matthew 25:21), implies Christ’s approval of reasonable ambition. Nor is this to be answered by a statement that “the recompense of reward” to which we are permitted to look is heavenly and spiritual. For the Christian, there can be no gulf fixed between the earthly and the heavenly; at least in the category of things which are open to him, as a Christian, to desire. The drawing of such distinctions is akin to the Manichaean disparagement of matter.

The βαθμὸν καλόν which the man may acquire who has served well as a deacon is advancement to the presbyterate or episcopate. So Chrys. The R.V., gain to themselves a good standing, does not necessarily imply an advance in rank, but an assured position in the esteem of their fellow-Christians. We know that among the many who possess the same rank, whether in church or state, some from their character and abilities gain a standing that others do not.

Some modern commentators follow Theodoret in giving a purely spiritual force to βαθμόν, i.e., ἐν τῷ μέλλοντι βίῳ, “a good standing place, viz., at the Great Day” (Alf.); “the step or degree which a faithful discharge of the διακονία would gain in the eyes of God” (Ell.). Alf. lays emphasis on the aor. part. as viewing the διακονία from the standpoint of the Day of Judgment; but it is equally suitable if the standpoint be that of the day on which they receive their advancement. There is more force in his emphasis on the present, περιποιοῦνται, they are acquiring. This interpretation does not seem to be in harmony with the context. The qualifications that are noted in 1 Timothy 3:12 have relation to the effectual administration of the Church on earth. It would be harsh to affirm that one who was a digamist and who could not keep his household in order would suffer for it in the Day of Judgment, however unsuitable he might be for office in the church.

πολλὴν παρρησίαν: a Pauline phrase. See reff. In these passages παρρ. means confidence, without reference to speech.

Although Ell. renders the clause “great boldness in the faith that is in Christ Jesus,” he explains the boldness as resting on faith in Christ Jesus, and as descriptive of the believer’s attitude in regard to, and at, the Day of Judgment. See 1 John 4:17. If we reject his explanation of βαθμόν, it would be natural to interpret παρρ., κ. τ. λ., of a confident public expression of the faith, such as would belong to an experienced Christian who had gained a good standing, and had, in consequence, no temptation to be δίλογος. Von Soden connects ἐν πίστει with περιποιοῦνται, cf. 2 Timothy 1:13.

Verse 14
1 Timothy 3:14. This verse makes it clear that Timothy’s position was a temporary one; he was acting as St. Paul’s representative at Ephesus to “put them in remembrance of his ways which be in Christ” (1 Corinthians 4:17).

ταῦτα has a primary reference to the preceding directions regarding public prayers and Church officers; but it naturally includes the following supplementary remarks. For this use of γράφω, in place of the epistolary aorist, see especially 2 Corinthians 13:10, also 1 Corinthians 14:37, 2 Corinthians 1:13, Galatians 1:20.

ἐλπίζων … βραδύνω is parenthetical; and expresses at once an excuse for the brevity and incompleteness, from one point of view, of the directions, and also an expectation that they are sufficient to serve their temporary purpose.

ἐν τάχει: τάχιον, which is read by Tisch., is, according to Blass (Grammar, pp. 33, 141, 142), an instance of the intensive or elative use of the comparative: cf. βέλτιον 2 Timothy 1:18. This view is rejected by Winer-Moulton (Grammar, p. 304) and Ellicott; but their explanations are far-fetched: “More quickly, sooner, than thou wilt need these instructions,” “sooner than I anticipate”. See also J. H. Moulton, Grammar, vol. i. pp. 78, 79, 236.

Verses 14-16
1 Timothy 3:14-16. These general directions will serve you as a guide in the administration of the Church until you see me. Your charge is one of transcendent importance. The Church is no human institution: it is the household of God, and also the means whereby the power of the Incarnation is available for man’s use.

Verse 15
1 Timothy 3:15. ἵνα εἰδῇς … ἀναστρέφεσθαι: It is a matter of indifference whether we render how men ought to behave themselves (R.V.), or how thou oughtest to behave thyself (A.V.; R.V. m.). It was Timothy’s duty to carry out the apostle’s directions, directions relating to the life, ἀναστροφή, of the Church. His ἀναστροφή would necessarily react on that of the Church. See the Western interpolation in apparat. crit.

οἴκῳ θεοῦ: the household, perhaps, rather than the house, of God. In view of the prevailing paucity of articles in these Epistles, one cannot lay stress on the absence of τῷ before οἴκῳ, so as to render, a house of God such as is the Church, etc. οἶκος τοῦ θεοῦ is always found elsewhere. The Church is God’s οἶκος, Hebrews 3:6; God’s κατοικητήριον, Ephesians 2:22; a ναὸς ἄγιος, Ephesians 2:21; ναὸς θεοῦ, 1 Corinthians 3:16, 2 Corinthians 6:16; a μεγάλη οἰκία, of which God is the δεσπότης, 2 Timothy 2:20; an οἶκος πνευματικός, 1 Peter 2:5.

The body of the Church, τὸ σῶμα ὑμῶν, is a ναὸς ἁγίου πνεύματος (1 Corinthians 6:19); and the human body of Jesus was a ναός (John 2:21); but it is not in accordance with Scriptural language so to describe the body of any individual Christian.

οἴκῳ … ἥτις: “The noun which forms the predicate in a relative sentence, annexed for the purpose of explanation ( ὂς … ἐστίν), sometimes gives its own gender and number to the relative, by a kind of attraction” (Winer-Moulton, Grammar, p. 206).

θεοῦ ζῶντος: A constant phrase, occurring again 1 Timothy 4:10.

στύλος καὶ ἑδραίωμα κ. τ. λ.: The view of Gregory Nyssen and Greg. Naz. that στύλος here refers to Timothy does not need refutation, although an early reference to this passage in the Letter of the Churches of Lyons and Vienne (Eus. H. E. 1 Timothy 3:1) applies στύλος καὶ ἑδραίωμα to the martyr Attalus. στύλος has of course a personal reference in Galatians 2:9; cf. also Revelation 3:12; but it is childish to suppose that metaphors have a constant value in the Bible. Holtzmann’s suggestion that στύλος is in apposition to θεοῦ is rightly rejected by von Soden.

The clause is, of course, in apposition to ἐκκλησία which is by a kindred metaphor called in 2 Timothy 2:19 ὁ στερεὸς θεμέλιος τοῦ θεοῦ. This latter passage suggests that we should here render ἑδραίωμα ground or basis rather than stay (R.V. m.). ἑδραῖος is rendered steadfast elsewhere. See reff. and especially Colossians 1:23 ( τεθεμελιωμένοι καὶ ἑδραῖοι), ctr. Hort, Christian Ecclesia, p. 174.

The truth, ἡ ἀλήθεια, has, as has been already stated, a technical Christian connotation in the Pastorals, and has not a wider reference than the Christian revelation, which is the truth in so far as it has been revealed. The Church, of the old covenant or of the new, is the divinely constituted human Society by which the support and maintenance in the world of revealed truth is conditioned. Truth if revealed to isolated individuals, no matter how numerous, would be dissipated in the world. But the Divine Society, in which it is given an objective existence, at once compels the world to take knowledge of it, and assures those who receive the revelation that it is independent of, and external to, themselves, and not a mere fancy of their own.

Bengel puts a full stop at ζῶντος and removes it after ἀληθείας, making τὸ … μυστήριον the subject of the sentence, and στύλος … μέγα the predicate.

The mystery, etc., is the pillar, etc., and confessedly great,” μέγα being used as in 1 Corinthians 9:11, 2 Corinthians 11:15, the whole expression being equivalent to πιστὸς ὁ λόγος καὶ πάσης ἀποδοχῆς ἄξιος. He quotes from Rabbi Levi Barcelonita and Maimonides parallel expressions concerning precepts of the Law, “fundamentum magnum et columna valida legis,” and a striking phrase from Irenæus, Haer. iii. 11, 8, Columna autem et firmamentum ecclesiae est evangelium, στύλος δὲ καὶ στήριγμα ἐκκλησίας τὸ εὐαγγέλιον.

Verse 16
1 Timothy 3:16. The connexion of thought lies in a feeling that the lofty terms in which the Church has been just spoken of may demand a justification. The truth of which the Church is στύλος καὶ ἑδραίωμα is not a light thing nor an insubstantial fabric; the truth is, more expressly, τὸ τῆς εὐσεβείας μυστήριον, the revelation to man of practical religion; and, beyond yea or nay, this truth, this revelation, is great. Whether you believe it or not, you cannot deny that the claims of Christianity are tremendous.

μέγας is rare in Paul: (Romans 9:2; 1 Corinthians 9:11; 1 Corinthians 16:9; 2 Corinthians 11:15; Ephesians 5:32; 1 Timothy 6:6; 2 Timothy 2:20; Titus 2:13). The nearest parallel to the present passage is Ephesians 5:32, τὸ μυστήριον τοῦτο μέγα ἐστίν. See note on 1 Timothy 3:9. On εὐσέβεια, see chap. 1 Timothy 2:2.

If we assume that ὅς is the right reading, it is difficult to avoid the conclusion that what follows is a quotation by St. Paul from a primitive creed or summary of the chief facts to be believed about Jesus Christ. And one is tempted to conjecture that another fragment of the same summary is quoted in 1 Peter 3:18, θανατωθεὶς μὲν σαρκὶ ζωοποιηθεὶς δὲ πνεύματι. ὅς, then, does not form part of the quotation at all; it is simply introductory, and relative to the subject, Jesus Christ, whose personality was, in some terms, expressed in an antecedent sentence which St. Paul has not quoted.

As the passage stands, there are three pairs of antithetic thoughts: (1) (a) the flesh and (b) the spirit of Christ, (2) (a) angels and (b) Gentiles—the two extremes of the rational creation, (3) (a) the world and (b) glory. In another point of view, there is a connexion between 2 b and 3 a, and between 2 b and 3 a. Again, we may say that we have here set forth (1) the Incarnation in itself, (2) its manifestation, (3) its consequence or result, as affecting man and God.

The antithesis between the σάρξ and πνεῦμα of Christ is drawn, in addition to 1 Peter 3:18, also in Romans 1:3-4. τοῦ γενομένου ἐκ σπέρματος δαυεὶδ κατὰ σάρκα, τοῦ ὁρισθέντος υἱοῦ θεοῦ ἐν δυνάμει κατὰ πνεῦμα ἁγιωσύνης. We cannot leave out of account in discussing these passages the parallel in 1 Peter 4:6, εἰς τοῦτο γὰρ καὶ νεκροῖς εὐηγγελίσθη ἵνα κριθῶσι μὲν κατὰ ἀνθρώπους σαρκί ζῶσι δὲ κατὰ θεὸν πνεύματι. The πνεῦμα of Christ, as man, in these passages means His human spirit, the naturally permanent spiritual part of a human personality. See also 1 Corinthians 5:5.

ἐφανερώθη ἐν σαρκί: He who had been from all eternity “in the form of God” became cognisable by the limited senses of human beings, ἐν ὁμοιώματι σαρκὸς ἁμαρτίας (Romans 8:3), became manifest in the flesh, σὰρξ ἐγένετο (John 1:14). φανεροῦν is used in connexion with Christ in four associations in the N.T.:—

(1) as here, of the objective fact of the Incarnation: John 1:31 (?), Hebrews 9:26, 1 Peter 1:20, 1 John 1:2 (bis), 1 Timothy 3:5; 1 Timothy 3:8.

(2) of the revelation involved in the Incarnation: Romans 16:26, Colossians 1:26; Colossians 4:4, 2 Timothy 1:10, Titus 1:3. N.B. in Rom. and Col. the verb is used of a μυστήριον.

(3) of the post-resurrection appearances of Christ, which were, in a sense, repetitions of the marvel of the Incarnation, as being manifestations of the unseen: Mark 16:12; Mark 16:14, John 21:1 (bis), 14.

(4) of the Second Coming, which will be, as far as man can tell, His final manifestation: Colossians 3:4, 1 Peter 5:4, 1 John 2:28; 1 John 3:2.

ἐδικαιώθη ἐν πνεύματι: proved or pronounced to be righteous in His higher nature. The best parallel to this use of δικαιοῦν is Psalms 50 (51):6, ὅπως ἂν δικαιωθῇς ἐν τοῖς λόγοις σου, also Matthew 11:19 = Luke 7:35. We are not entitled to assume that the ἐν has the same force before πνεύματι that it has before σαρκί; the repetition of the preposition is due to a felt need of rhythmic effect. If we are asked, When did this δικαίωσις take place? we reply that it was on a review of the whole of the Incarnate Life. The heavenly voice, ἐν σοὶ εὐδόκησα, heard by human ears at the Baptism and at the Transfiguration, might have been heard at any moment during the course of those “sinless years”. He was emphatically ὁ δίκαιος (Acts 3:14; Acts 22:14; 1 John 2:1. See also Matthew 3:15; John 16:10.) It is enough to mention without discussion the opinions that πνεύματι refers (a) to the Holy Spirit, or (b) to the Divine Personality of Christ.

ὤφθη ἀγγέλοις: Ellicott points out that in these three pairs of clauses, the first member of each group points to earthly relations, the second to heavenly. So that these words ὤφθη ἀγγέλοις refer to the fact that the Incarnation was “a spectacle to angels” as well as “to men”; or rather, as Dean Bernard notes (Comm. in loc.), ὤφθη and ἐκηρύχθη mark the difference in the communication of the Christian Revelation to angels—the rational creatures nearest to God—and to the Gentiles—farthest from God. “The revelation to Gentiles is mediate, by preaching …; the revelation to the higher orders of created intelligences is immediate, by vision.” It was as much a source of wonderment to the latter as to the former. See 1 Peter 1:12. The angels who greeted the Birth (Luke 2:13), who ministered at the temptations (Matthew 4:11, Mark 1:13), strengthened Him in His agony (Luke 22:43), proclaimed His Resurrection and stood by at the Ascension, are only glimpses to us of “a cloud of witnesses” of whose presence Jesus was always conscious (Matthew 26:53).

ὤφθη is usually used of the post-resurrection appearances of Christ to men. See reff.

ἐπιστεύθη ἐν κόσμῳ: This was in itself a miracle. See 2 Thessalonians 1:10, John 17:21.

Winer-Moulton notes (Grammar, p. 326) that ἐπιστεύθη cannot be referred to πιστεύειν χῷ but presupposes the phrase πιστ. χόν. Cf. 2 Thessalonians 1:10.

ἀνελήμφθη ἐν δόξη: This is the verb used of the Ascension. See reff. Cf. ἀνάλημψις Luke 9:51.

ἐν δόξῃ: ἐν has, in this case, a pregnant sense, εἰς δόξαν καὶ ἐστὶν ἐν δόξῃ (Ell.). See also reff., in which ἐν δόξῃ is a personal attribute of the glory that surrounds and transfigures a glorified spiritual person; but in this place δόξα means the place or state of glory; cf. Luke 24:26, ἔδει … τὸν χριστόν … εἰσελθεῖν εἰς τὴν δόξαν αὐτοῦ.

04 Chapter 4 
Verse 1
1 Timothy 4:1. τὸ δὲ πνεῦμα: The Apostle here passes to another theme, the manifestation of religion in daily life. The connexion between this section and the last is as indicated above. There is a slightly adversative force in the connecting δέ.

The Spirit is the Holy Spirit Who speaks through the prophets of the New Dispensation, of whom St. Paul was one. Here, if the following prophetical utterance be his own, he speaks as if Paul under the prophetic influence had an activity independent of Paul the apostle.

ἐν ὑστέροις καιροῖς: The latter times, of course, may be said to come before the last days, ἔσχαται ἡμέραι (Isaiah 2:2, Acts 2:17, James 5:3, 2 Peter 3:3; καιρὸς ἔσχατος, 1 Peter 1:5; ἔσχ. χρόνος, Judges 1:18).

But a comparison with 2 Timothy 3:1, a passage very similar in tone to this, favours the opinion that the terms were not so distinguished by the writers of the N.T. In this sort of prophetical warning or denunciation, we are not intended to take the future tense too strictly. Although the prophet intends to utter a warning concerning the future, yet we know that what he declares will be hereafter he believes to be already in active operation. It is a convention of prophetical utterance to denounce sins and sinners of one’s own time ( τινες) under the form of a predictive warning. Cf. 2 Timothy 4:3, ἔσται γὰρ καιρὸς, κ. τ. λ. It gives an additional impressiveness to the arraignment, to state that the guilty persons are partners in the great apostacy, the culmination of the world’s revolt from God.

τινες is intentionally vague. See note on 1 Timothy 1:3. It is not used, as in Romans 3:3, of an indefinite number.

πνεύμασι πλάνοις: As the Church is guided aright by the Spirit of truth, He is opposed in His beneficent ministrations by the Spirit of error, τὸ πνεῦμα τῆς πλάνης (1 John 4:6), who is τὸ πνεῦμα τοῦ κόσμου, whose agents work through individuals, the “many false prophets who have gone out into the world” (1 John 4:1).

διδασκαλίαις δαιμονίων must be, in this context, doctrines taught by demons, a σοφία δαιμονιώδης (James 3:15). See Tert. de Praescr. Haeret. 7. The phrase does not here mean doctrines about demons, demonology. Still less are heresiarchs here called demons. This is the only occurrence of δαιμόνιον in the Pastorals. In Acts 17:18 the word has its neutral classical meaning, “a divine being,” see also Acts 17:22; but elsewhere in the N.T. it has the LXX reference to evil spirits. For διδασκ. see note on chap. 1 Timothy 1:10.

Verses 1-5
1 Timothy 4:1-5. Over against the future triumph of the truth, assured to us by the finished work of Christ, we must set the opposition, grievous at present, of the Spirit of error. His attacks have been foreseen by the Spirit of holiness. They are just now expressed in a false spirituality which condemns God’s good creatures of marriage and food.

Verse 2
1 Timothy 4:2. ἐν ὑποκρίσει ψευδολόγων: The three genitives ψευδολ. κεκαυστ. κωλ. are coordinate, and refer to the human agents of the seducing spirits and demons. ἐν ὑποκρίσει depends on πνεύμασι and διδασκαλίαις. The spirits work, and the teachings are exhibited, in the hypocrisy of them that speak lies; and this hypocrisy finds detailed expression in regulations suggested by a false asceticism.

Although the ψευδολόγοι are included in the τινες … προσέχοντες, yet there is a large class of persons who are merely deceived; who are not actively deceiving others, and who have not taken the initiative in deceit. These latter are the ψευδολόγοι. For this reason it is better to connect ἐν ὑποκρίσει with προσέχοντες (Ell., von Soden) rather than with ἀποστήσονται (Bengel, Alf.), though no doubt both verbs refer to the same class.

ἐν ὑποκρίσει of course is not adverbial as A.V., speaking lies in hypocrisy. This could only be justified if ψευδολόγων referred to δαιμονίων. The absence of an article before ὑποκρίσει need cause no astonishment.

ψευδολόγων: This word expresses perhaps more than ψεύστης the notion of definite false statements. A man might be on some occasions and on special points a ψευδολόγος, a speaker of that which is not true, and yet not deserve to be classed as a ψεύστης, a liar.

κεκαυστηριασμένων τὴν ἰδίαν συνείδησιν: These speakers of falsehood are radically unsound. They are in worse case than the unsophisticated heathen whose conscience bears witness with the law of God (Romans 2:15). The conscience of these men is perverted. κεκαυστ. may mean that they are past feeling, ἀπηλγηκότες (Ephesians 4:19), that their conscience is callous from constant violation, as skin grows hard from searing (A.V., R.V. m., so Theodoret); or it may mean that these men bore branded on their conscience the ownership marks of the Spirit of evil, the devil’s seal (ctr. 2 Timothy 2:19), so perhaps R.V.; as St. Paul “bore branded on his body the marks of Jesus” (Galatians 6:17), as “Christ’s bondservant” (1 Corinthians 7:22). (So Theophylact). Either of these interpretations is more attractive than that of Bengel, followed by Alford, who takes it to mean that the marks of crime are burnt into them, so that they are self-condemned. See Titus 1:15; Titus 3:11.

There is no special force in ἰδίαν (see on chap. 1 Timothy 3:4), as though a course of deceiving others should, by a righteous judgment, result in a loss to themselves of moral sensitiveness.

Verse 3
1 Timothy 4:3. κωλυόντων γαμεῖν: Spurious asceticism, in this and other departments of life, characterised the Essenes (Joseph. Bell. Jud. ii. 8, 2) and the Therapeutae (Philo Vit. Contempl. § 4), and all the other false spiritualists of the East; so that this feature does not supply a safe ground for fixing the date of the epistle. At the same time, it is not likely that this particular heresy was present to St. Paul’s mind when he was writing 1 Corinthians 7:25-40; see especially 38, ὁ μὴ γαμίζων κρεῖσσον ποιήσει; but similar views are condemned in Col., see especially Colossians 2:16; Colossians 2:21-22. See also Hebrews 13:4. St. Paul had come to realise how tyrannous the weak brother could be; and he had become less tolerant of him.

ἀπέχεσθαι: The positive κελευόντων, commanding, must be supplied from the negative κελευόντων μή, commanding not = κωλυόντων.

(265). (266). (267). Vulg. preserve the awkwardness of the Greek, prohibentium nubere, abstinere a cibis. But Faustus read abstinentes, and Origen int. et abstinentes se a cibis. Epiphanius inserts παραγγέλλουσιν after βρωμ., and Isidore inserts καὶ κελευόντων before ἀπεχ., which was also suggested by Bentley. Theophylact inserts similarly συμβουλευόντων. Hort conjectures that ἀπέχεσθαι is a primitive corruption for ἢ ἅπτεσθαι or καὶ γεύεσθαι. He maintains that “no Greek usage will justify or explain this combination of two infinitives, adverse to each other in the tenor of their sense, under the one verb κωλυόντων; and their juxtaposition without a conjunction in a sentence of this kind is at least strange”. Blass, however (Grammar, p. 291) alleges as a parallel κωλύσει ἐνεργεῖν καὶ [sc. ποιήσει] ζημιοῦν from Lucian, Charon, § 2. Another instance of zeugma, though not so startling as this, is in 1 Timothy 2:12, οὐκ ἐπιτρέπω … εἶναι ἐν ἡσυχίᾳ. See also 1 Corinthians 10:24; 1 Corinthians 14:34 (T.R.). For ἀπέχεσθαι, as used in this connexion, see reff.

ἃ ὁ θεὸς ἔκτισεν, κ. τ. λ.: It has been asked why St. Paul does not justify by specific reasons the use of marriage, as he does the use of food. The answer seems to be that the same general argument applies to both. The final cause of both is the same, i.e., to keep the race alive; and man is not entitled to place restrictions on the use of either, other than those which can be shown to be in accordance with God’s law.

μετάλημψιν μετὰ εὐχαριστίας is one complex conception. This expresses the ideal use, truly dignified and human, of food. See Romans 14:6, ὁ ἐσθίων κυρίῳ ἐσθίει, εὐχαριστεῖ γὰρ τῷ θεῷ; and 1 Corinthians 10:30, εἰ ἐγὼ χάριτι μετέχω, τί βλασφημοῦμαι ὑπὲρ οὗ ἐγὼ εὐχαριστῶ; St. Paul of course does not mean that believers only are intended by God to partake of food. His argument is an à fortiori one. “Those that believe,” etc., are certainly included in God’s intention. He who makes His sun to rise on the evil is certainly well pleased to make it rise on the good.

Again, St. Paul does not merely desire to vindicate the use of some of God’s creatures for them that believe, but the use of all of God’s creatures, so far as they are not physically injurious. “God saw every thing that he had made, and behold, it was very good,” καλὰ λίαν (Genesis 1:31).

For the association of μετάλημψις compare the phrase μεταλαμβάνειν τροφῆς, Acts 2:46, and reff. on 2 Timothy 2:6.

τοῖς πιστοῖς: dat. commodi, as in Titus 1:15, where see note.

τὴν ἀλήθειαν means, as elsewhere in these epistles, the Gospel truth in general, not the truth of the following statement, πᾶν κτίσμα, κ. τ. λ.

Verse 4
1 Timothy 4:4. ὅτι πᾶν κτίσμα: This is the proof of the preceding statement, consisting of (a) a plain reference to Genesis 1:31, (b) a no less clear echo of our Lord’s teaching, Mark 7:15 (Acts 10:15), also re-echoed in Romans 14:14, Titus 1:15.

λαμβανόμενον: This verb is used of taking food into one’s hand before eating (in the accounts of the feeding of the multitudes, Matthew 14:19 = Mark 6:41; Matthew 15:36 = Mark 8:6, also Luke 24:30; Luke 24:43) as well as of eating and drinking. See reff. Perhaps it is not fanciful to note its special use in connexion with the Eucharist (1 Corinthians 11:23; Matthew 26:26 (bis) 27; Mark 14:22-23; Luke 22:19).

καὶ οὐδὲν ἀπόβλητον: The statement of Genesis 1:31 which is summed up in Every creature of God is good might be met by the objection that nevertheless certain kinds of food were, in point of fact, to be rejected by the express command of the Mosaic Law. St. Paul replies that thanksgiving disannuls the Law in each particular case. Nothing over which thanksgiving can be pronounced is any longer included in the category of things tabooed. It is evident, from the repetition of the condition, μετὰ εὐχαριστίας λαμβ., that St. Paul regarded that as the only restriction on Christian liberty in the use of God’s creatures. Is it a thing of such a kind that I can, without incongruity, give thanks for it?

Field regards οὐδὲν ἀπόβλητον here as a proverbial adaptation of Homer’s saying (Il. γ. 65): οὔτοι ἀπόβλητʼ ἐστὶ θεῶν ἐρικυδέα δῶρα.

For κτίσμα see reff. κτίσις is found in Rom. (7), 2 Cor. (1), Gal. (1), Col. (2); but in these places creation is the best or a possible rendering. κτίσμα means unambiguously thing created.

Verse 5
1 Timothy 4:5. ἁγιάζεται: The use of the present tense here supports the explanation given of 1 Timothy 4:4, and helps to determine the sense in which λόγος θεοῦ is used. The food lying before me at this moment, which to some is ἀπόβλητος, is sanctified here and now by the εὐχαριστία. See 1 Corinthians 10:30.

λόγος θεοῦ and ἔντευξις (see note on 1 Timothy 2:1) are in some sense co-ordinate (almost a hendiadys), and together form elements in a εὐχαριστία. If St. Paul had meant by λόγος θεοῦ, the general teaching of Scripture, or the particular text, Genesis 1:31, he must have said ἡγίασται. At the same time, the written word was an element in the notion of the writer. λόγος θεοῦ has not here merely its general sense, a divine communication to man; it rather determines the quality of the ἔντευξις, as a scriptural prayer; a prayer in harmony with God’s revealed truth. The examples that have come down to us of grace before meat are, as Dean Bernard notes here, “packed with scriptural phrases”.

The best commentary on this verse is the action of St. Paul himself on the ship, when, having “taken bread, he gave thanks to God in the presence of all; and he brake it, and began to eat” (Acts 27:35).

Although there is not here any direct reference to the Sacrament of the Eucharist, it is probable that thoughts about it have influenced the language; for the Eucharist is the supreme example of all benedictions and consecrations of material things. And if this be so, the passage has light thrown on it by the language of Justin Martyr and Irenæus about the Prayer of Consecration; e.g., Justin, Apol. i. 66. “As Jesus Christ our Saviour, by the word of God ( διὰ λόγου θεοῦ) made flesh, had both flesh and blood for our salvation, so we have been taught that the food over which thanks have been given by the word of prayer which comes from him ( τὴν διʼ εὐχῆς λόγου τοῦ παρʼ αὐτοῦ εὐχαριστηθεῖσαν τροφήν)—that food from which our blood and flesh are by assimilation nourished—is both the flesh and the blood of that Jesus who was made flesh”. Similarly Irenæus (Haer. 1 Timothy 4:2-3), “Both the mingled cup, and the bread which has been made, receives upon itself the word of God, and the Eucharist becomes the body of Christ” ( ἐπιδέχεται τὸν λόγον τοῦ θεοῦ, καὶ γίνεται ἡ εὐχαριστία σῶμα χριστοῦ). Perhaps by the word of prayer which comes from him Justin means a formula authorised by Christ. It must be added that the Prayer Book of Serapion, bishop of Thmuis in Egypt, circ. A.D. 380, contains an epiclesis in which we read, “O God of truth, let thy holy Word come to sojourn on this bread, that the bread may become Body of the Word, and on this cup, that the cup may become Blood of the Truth” (Bishop J. Wordsworth’s trans.).

A comparison of these passages suggests an association in the thought of the primitive Church of the Holy Spirit and the λόγος τοῦ θεοῦ.

Verse 6
1 Timothy 4:6. ταῦτα: repeated in 1 Timothy 4:11, refers to all the preceding directions, but more especially to the warnings against false asceticism.

ὑποτιθέμενος: (remind, suggest) is a somewhat mild term, as Chrys. points out; but in some circumstances suggestion is more effectual than direct exhortation.

διάκονος χρ. ἰησ. seems emphatic, a deacon, not of the Church, but of Christ Jesus, who is the Chief Pastor.

ἐντρεφόμενος: The present tense is significant, “meaning to imply constancy in application to these things” (Chrys.), “ever training thyself” (Alf.). “The present … marks a continuous and permanent nutrition” (Ell.). The process begun from his earliest years, 2 Timothy 1:5; 2 Timothy 3:15, was being still maintained.

ἡ πίστις and ἡ διδασκαλία denote respectively the sum total of Christian belief, conceived as an ideal entity, and the same as imparted little by little to the faithful. See note on 1 Timothy 1:10.

ᾗ παρηκολούθηκας: There is a similar use of this verb in 2 Timothy 3:10, where see note. Alford attempts to give the word here the same force as in Luke 1:3, by rendering the course of which thou hast followed. The A.V., whereunto thou hast attained, expresses also the sense of achievement which we find in Luke l.c. It seems better, however, to associate the word with the notion of discipleship; so R.V., doctrine which thou hast followed until now.

Verses 6-10
1 Timothy 4:6-10. The spread of these mischievous notions among the brethren is most effectively discouraged by a demonstration in the person of the minister himself of the positive teaching of the Gospel as to practical life. We are assured, and declare our confidence by our lives, that Christianity differs essentially from theosophy in that it has respect to the eternal future, as well as to the passing present.

Verse 7
1 Timothy 4:7. W. H. place a comma after παρηκολούθηκας and a full stop after παραιτοῦ; so R.V. nearly. But as παραιτοῦ is an imperative, as in reff. in Pastorals, it is best taken as antithetic to γύμναζε.

γραώδεις: The μῦθοι, in addition to their profane nature, as impeaching the goodness of the Creator, were absurd, unworthy of a grown man’s consideration. See note on chap. 1 Timothy 1:4. Hort’s view (Judaistic Christianity, p. 138) that βεβήλους here merely means “the absence of any divine or sacred character” does not seem reasonable.

παραιτοῦ: refuse, turn away from, as in Hebrews 12:25. Alf. renders excuse thyself from, as in Luke 14:18 (bis), 19. Decline would be a better rendering. In addition to the reff. given above, παραιτέομαι occurs in Mark 15:6, Acts 25:11 (a speech of St. Paul’s), Hebrews 12:19.

γύμναζε: There is here an intentional paradox. Timothy is to meet the spurious asceticism of the heretics by exercising himself in the practical piety of the Christian life. See chap. 1 Timothy 2:2. The paradox is comparable to φιλοτιμεῖσθαι ἡσυχάζειν of 1 Thessalonians 4:11. The true Christian asceticism is not essentially σωματική, although the body is the means by which the spiritual nature is affected and influenced. Although it brings the body into subjection (1 Corinthians 9:27), this is a means, not an end in itself.

Verse 8
1 Timothy 4:8. σωματικὴ γυμνασία: The parallel cited by Lightfoot (Philippians, p. 290) from Seneca (Ep. Mor. xv. 2, 5) renders it almost certain that the primary reference is to gymnastic exercises (as Chrys., etc., take it); but there is as certainly in σωματικὴ γυμνασία a connotation of ascetic practices as the outward expression of the theories underlying the fables of 1 Timothy 4:7. παραιτοῦ elsewhere in the Pastorals is followed by reasons why the particular thing or person should be avoided. The teaching is identical with that in Colossians 2:23. St. Paul makes his case all the stronger by conceding that an asceticism which terminates in the body is of some use. The contrast then is not so much between bodily exercise, commonly so called, and piety, as between piety (which includes a discipline of the body) and an absurd and profane theosophy of which discipline of the body was the chief or only practical expression.

πρὸς ὀλίγον: to a slight extent; as contrasted with πρὸς πάντα. πρὸς ὀλίγον means for a little while in James 4:14. This notion is included in the other. The R.V., for a little is ambiguous; perhaps intentionally so. In view of the genuine asceticism of St. Paul himself, not to mention other examples, it is unreasonable to think him inconsistent in making this concession.

ἐπαγγελίαν ἔχουσα ζωῆς; If we take ἐπαγγελία to signify the thing promised (as in Luke 24:49, Acts 1:4; Acts 13:32), rather than a promise, we can give an appropriate force to the rest of the sentence. A consistent Christian walk possesses, does not forfeit, that which this life promises; in a very real sense “it makes the best of both worlds”. ἔχω will then have its usual meaning; and ζωῆς is the genitive of possession, as in Luke 24:49, Acts 1:4 ( ἐπ. τοῦ πατρός). It is not the genitive of apposition, piety promises life. That which is given by life to Christians is the best thing that life has to give. Von Soden compares πάντα ὑμῶν, 1 Corinthians 3:21 sq. Bacon’s saying “Prosperity is the blessing of the Old Testament; Adversity is the blessing of the New” is only half a truth. If religion does not make us happy in this life, we have needlessly missed our inheritance (see Matthew 6:33; Mark 10:30). On the other hand, though piety does bring happiness in this life, the exercise of it deliberately with that end in view is impious; as Whately said, “Honesty is the best policy, but the man who is honest for that reason is not honest”.

Verse 9
1 Timothy 4:9. πιστὸς— ἄξιος: This is parenthetical and retrospective. The teaching of 1 Timothy 4:8 is the λόγος. So Chrys.

Verse 10
1 Timothy 4:10. γὰρ, as in the parallel 2 Timothy 2:11, introduces a statement in support of the judgment, πιστὸς ὁ λόγος.

εἰς τοῦτο: i.e., with a view to the obtaining the promised blessings of life. The best commentary on this is what St. Paul said in an earlier epistle, “As sorrowful, yet alway rejoicing; as poor, yet making many rich; as having nothing, and yet possessing all things” (2 Corinthians 6:10).

κοπιῶμεν καὶ ἀγωνιζόμεθα express St. Paul’s personal experience of what the profession of Christianity involved. It was then an almost universal experience, see Acts 14:22; but is not of necessity a concomitant of the exercising of oneself to godliness. The two words are similarly combined Colossians 1:29, εἰς ὃ καὶ κοπιῶ ἀγωνιζόμενος. κοπιᾶν is usually used by St. Paul of ministerial labours: his own, 1 Corinthians 15:10, Galatians 4:11, and those of others, Romans 16:12, 1 Corinthians 16:16, 1 Thessalonians 5:12, 1 Timothy 5:17; but this restriction is not necessary, nor would it be suitable here. See reff.

For ὀνειδιζόμεθα (var. lect.) cf. Matthew 5:11 = Luke 6:22; 1 Peter 4:14.

ὅτι ἠλπίκαμεν, κ. τ. λ.: This was at once an incentive to exertion, and thus correlative to ἐπαγγελία ζωῆς, and in itself a part of the thing promised, the ἐπαγγελία. A consciousness that we are in an harmonious personal relation with the living God lifts us into a sphere in which labour and striving have no power to distress us.

ἠλπίκαμεν: we have our hope set on (R.V.). The same use of the perfect of this verb, “expressing the continuance and permanence of the ἐλπίς” (Ell.), is found in the reff. In addition, ἐλπίζω is also followed by ἐπί with the dat. in Romans 15:12 (Isaiah 11:10) and 1 Timothy 6:17; by ἐπί with the acc. in 1 Timothy 5:5, 1 Peter 1:13; by εἰς with an acc. in John 5:45, 2 Corinthians 1:10, 1 Peter 3:5; and by ἐν followed by the dat. in 1 Corinthians 15:19.

θεῷ ζῶντι: As indicated above, this is said in relation to ἐπαγγελίαν ζωῆς. To know the living God is life eternal (John 17:3).

ὅς ἐστιν σωτὴρ πάντων, κ. τ. λ.: Saviour of all ( τὸν πάντων σωτῆρα) occurs in Wisdom of Solomon 16:7. Cf. Saviour of the world, John 4:42.

The prima facie force of μάλιστα certainly is that all men share in some degree in that salvation which the πιστοί enjoy in the highest degree. Compare the force of μάλιστα in Acts 25:26, Galatians 6:10, Philippians 4:22, 1 Timothy 5:8; 1 Timothy 5:17, 2 Timothy 4:13; Titus 1:10.

The statement is more unreservedly universalist in tone than chap. 1 Timothy 2:4 and Titus 2:11; and perhaps must be qualified by saying that while God is potentially Saviour of all, He is actually Saviour of the πιστοί. It is an argument a minori ad majus (as Bengel says); and the unqualified assertion is suitable. If all men can be saved, surely the πιστοί are saved, in whose number we are included. It is better to qualify the statement thus than, with Chrys. and Bengel, to give to σωτήρ a material sense of God’s relation to all men, as the God of nature; but a spiritual sense of His relation to them that believe, as the God of grace. See notes on ch. 1 Timothy 1:1; 1 Timothy 2:4.

Verse 11
1 Timothy 4:11. παράγγελλε: In point of time, teaching precedes commanding. The tone of command can only be used in relation to fundamentals which have been accepted, but are in danger of being forgotten. Similar directions recur in 1 Timothy 5:7 and 1 Timothy 6:3.

Verses 11-16
1 Timothy 4:11-16. Silent example or mild suggestion will not do in every case. There are many occasions when it will be necessary for you to speak out, with the authority given to you at your ordination. At the same time, do not forget that the charismatic gift will die if it be neglected. Give yourself wholly to the cultivation of your character; so will you save yourself and those committed to your charge.

Verse 12
1 Timothy 4:12. μηδείς— καταφρονείτω (“Libenter id faciunt senes inanes,” Bengel). Many, probably, of the Ephesian presbyters were older than Timothy. For μηδείς in this position, cf. 1 Corinthians 3:18; 1 Corinthians 10:24; Ephesians 5:6; Colossians 2:18; Titus 2:15; James 1:13. καταφρονέω connotes that the contempt felt in the mind is displayed in injurious action. (See Moulton and Milligan, Expositor, vi., viii. 432). The meaning of this direction is qualified by the following ἀλλὰ τύπος γίνου, κ. τ. λ. It means, Assert the dignity of your office even though men may think you young to hold it. Let no one push you aside as a boy. Compare the corresponding direction Titus 2:15, μηδείς σου περιφρονείτω. On the other hand, St. Paul shows Timothy “a more excellent way” than self-assertion for the keeping up of his dignity: Give no one any ground by any fault of character for despising thy youth.

σου depends on τῆς νεότητος. Field supports this by an exact parallel from Diodorus Siculus. The two genitives do not, in strict grammar, depend on καταφρον., despise thee for thy youth.

τῆς νεότητος: St. Paul had met Timothy on the second missionary journey, dated by Harnack in A.D. 47, and by Lightfoot in A.D. 51. About the year 57, St. Paul says of Timothy, “Let no man despise him” (1 Corinthians 16:11). 1 Tim. may be dated not more than a year before St. Paul’s martyrdom, which Harnack fixes in A.D. 64, and Lightfoot in A.D. 67. The question arises, Could Timothy’s νεότης have lasted all that time, about fifteen or sixteen years? We must remember that we have no information about Timothy’s age when he joined St. Paul’s company. But if he had been then fifteen or sixteen, or even seventeen, νεότης here need cause no difficulty. Lightfoot (Apostolic Fathers, Part II. vol. i. p. 448) adduces evidence from Polybius and Galen to show that a man might be called νεός up to the age of thirty-four or thirty-five. In any case, the terms “young” and “old” are used relatively to the average age at which men attain to positions in the world. Forty is reckoned old for a captain in the army, young for a bishop, very young for a Prime Minister. In an instructive parallel passage, Ignatius commends the Magnesians (§ 3) and their presbyters for not presuming upon the youth of their bishop. For Timothy’s comparative youth, cf. 2 Timothy 2:22, τὰς δὲ νεωτερικὰς ἐπιθυμίας φεῦγε.

τύπος γίνου: For the sentiment, compare reff. and 1 Corinthians 4:16, Philippians 4:9.

τύπος is followed by the genitive of the person for whose edification the τύπος exists in 1 Corinthians 10:6, 1 Peter 5:3.

In the following enumeration, λόγος is coupled with ἀναστροφή as words with deeds (Romans 15:18; Colossians 3:17). These refer to Timothy’s public life; while love, faith and purity refer to his private life, in reference to which they are found in conjunction in 1 Timothy 2:15.

Verse 13
1 Timothy 4:13. ἕως ἔρχομαι: For ἕως with present indic, instead of fut. see Winer-Moulton, Grammar, p. 370. Cf. Luke 19:13, John 21:22-23.

ἀνάγνωσις, παράκλησις, διδασκαλία are the three elements in the ministry of the word: (a) reading aloud of Scripture (Luke 4:16; Acts 13:15; 2 Corinthians 3:14, see Moulton and Milligan, Expositor, vii., 4:262); (b) exhortation based on the reading, and appealing to the moral sense (2 Timothy 4:2; Justin Martyr, Apol. i. 67); (c) teaching, appealing to the intellect, see note on chap. 1 Timothy 1:10. Exhortation and teaching are similarly joined in Romans 12:7-8, and 1 Timothy 6:2.

Verse 14
1 Timothy 4:14. μὴ ἀμέλει: J. H. Moulton (Grammar, vol. i. p. 122 sqq.), distinguishes (a) μή with the pres. imperat, “Do not go on doing so and so,” e.g., 1 Timothy 5:22-23, from (b) μή with the aor. subjunctive, “Do not begin to do it” (1 Timothy 5:1; 2 Timothy 1:8). In this case, μὴ ἀμέλει is equivalent to πάντοτε μελέτα. Timothy’s χάρισμα lay in his commission to rule and in his powers as a preacher. The χάρισμα was given by God; in this particular case the formal and solemn assumption of its use was accompanied by the indication of prophecy addressed to the ear, and by the laying on of hands addressed to the eye. See Acts 13:1-3.

Winer-Moulton notes, p. 471, that the instrument, as such, is never expressed by μετά in good prose. Here, with, amid imposition of hands (conjointly with the act of imposition). μετά is here equivalent to διά in the sense given above, i.e., of accompanying circumstances.

2 Timothy 1:6 is usually reconciled with this passage by saying that the body of presbyters was associated with St. Paul in the laying on of hands. But there is no reason to suppose that the same transaction is referred to in both places. Here the charismata refer to preaching and teaching; but in 2 Tim., to the administrative duties committed to Timothy, as it is reasonable to suppose, by St. Paul alone, when he appointed him his representative. Note that διά is used of St. Paul’s imposition of hands (2 Timothy 1:6), μετά of that of the presbyters, here. This suggests that it was the imposition of hands by St. Paul that was the instrument used by God in the communication of the charisma to Timothy.

πρεσβυτέριον: elsewhere in N.T. (Luke 22:66; Acts 22:5) means the Jewish Sanhedrin; but Ignatius uses the term, as here, to indicate the presbyters in a local Church (Trall. 7, 13; Philadelph. 7, etc.).

Verse 15
1 Timothy 4:15. ταῦτα: i.e., reading, exhortation, teaching. μελέτα: practise, exercise thyself in, rather than meditari. So R.V., Be diligent in. (Bengel compares γύμναζε 1 Timothy 4:7.) Cf. Psalms 1:2, ἐν τῷ νόμῳ αὐτοῦ μελετήσει, “In his law will he exercise himself,” P.B.V., quoted by Prof. Scholefield.

ἐν τούτοις ἴσθι: To the parallels cited by Wetstein, ἐν τούτοις ὁ καῖσαρ … ἦν (Plut. Pomp. p. 656 b), “Omnis in hoc sum” (Horace Epistles, i. 1, 11) and Alford: “Totus in illis” (Horace, Sat. i. 9, 2), we may add ἐν φόβῳ κυρίου ἴσθι, Proverbs 23:17. Timothy’s progress manifest to all would secure his youth from being despised: cf. Matthew 5:16.

φανερὰ ᾖ: This expression is quite Pauline; see reff.; but St. Paul more frequently has φανερὸς γενέσθαι, 1 Corinthians 3:13; 1 Corinthians 11:19; 1 Corinthians 14:25, Philippians 1:13.

Verse 16
1 Timothy 4:16. ἔπεχε σεαυτῷ, κ. τ. λ.: The teacher must needs prepare himself before he prepares his lesson. A similar thought is conveyed by the order of the words in Genesis 4:4, “The Lord had respect unto Abel and to his offering”. ἐπέχειν (see reff. and Moulton and Milligan, Expositor, vii., vii. 377) has a quite different signification in Philippians 2:16. Cf. Acts 20:28, προσέχετε ἑαυτοῖς.

τῇ διδασκαλία: Thy teaching (R.V.). The doctrine (A.V.) can take care of itself. See note on 1 Timothy 1:10. αὐτοῖς is neuter, referring to the same things as ταῦτα; not masc., “Remain with the Ephesians,” as Grotius supposed, a view tolerated by Bengel.

σεαυτὸν σώσεις: cf. Ezekiel 33:9.

05 Chapter 5 

Verse 1
1 Timothy 5:1. πρεσβυτέρῳ is best taken as a term of age, seniorem (Vulg.). This view is supported by the ὡς πατέρα, πρεσβυτέρας, νεωτέρας. The term νεωτέρους might possibly refer to a subordinate Church officer. In Acts 5:6 it is susceptible of that meaning; but in the subsequent narrative (Acts 5:10) οἱ νεώτεροι who are in attendance on the Apostles are merely νεανίσκοι.

ἐπιπλήξῃς: Treat harshly. The more usual ἐπιτιμᾶν occurs 2 Timothy 4:2. παρακάλει ὡς πατέρα: Respect for age must temper the expression of reproof of an old man’s misdemeanours. νεωτέρους and the following accusatives in 1 Timothy 5:2 are governed by some such verb as treat, behave towards, deal with, implied in ἐπιπλήξῃς and παρακάλει.

Verses 1-16
1 Timothy 5:1-16. The wise Church ruler must understand how to deal with his people individually. Each age and condition needs separate treatment: old men, young men; old women, young women. Widows in particular need discriminating care; since some of them may have to be supported by the Church; and we must not let the Church be imposed on, nor give occasion for scandal. Accordingly Church widows must be at least sixty years old, and be of good character.

Verse 2
1 Timothy 5:2. ἐν πάσῃ ἁγνίᾳ: with the strictest regard to purity, or perhaps propriety. Christians, Athenagoras tells us (Legat. 32), considered other Christians, according to their age, as sons and daughters; brothers and sisters; fathers and mothers. Ellicott quotes Jerome’s maxim, “Omnes puellas et virgines Christi aut aequaliter ignora aut aequaliter dilige” (Epist. 52, 5, p. 259). Compare de Imitatione Christi, i. 8, “Be not a friend to any one woman, but recommend all good women in general to God”.

Verse 3
1 Timothy 5:3. τίμα: It is difficult to fix precisely the force of τιμάω in this connexion. On the one hand, the passage (1 Timothy 5:3-8) is a part of the general directions as to Timothy’s personal relations to his flock. Respect, honour, would, then, render the word adequately. On the other hand, 1 Timothy 5:4; 1 Timothy 5:8 show that the question of widows’ maintenance, as a problem of Church finance, was in the apostle’s mind; and he goes on, in 1 Timothy 5:9, to lay down regulations for the admission of widows to the number of those who were entered on the Church register for support. Perhaps respect was first in the writer’s mind, while the term used, τίμα, easily lent itself to the expression of the notion of support, which immediately suggested itself. Similarly Chrys. ( τῆς τῶν ἀναγκαίων τροφῆς), comparing 1 Timothy 5:17, where τιμή has the sense of pay, cf. Sirach 38:1, Matthew 15:4-6, Acts 28:10. Honora beneficiis is Bengel’s comment.

τὰς ὄντως: Those who really deserve the name of widows are (1) those who have no younger relatives on whom they have a claim for support, (2) those who conform to certain moral and spiritual requirements detailed below.

Verse 4
1 Timothy 5:4. ἔκγονα: offspring ought to be the best rendering of this. It has a wider connotation than children and narrower than descendants.

μανθανέτωσαν: It ought not to be necessary to say that the subject of this verb is τέκνα ἢ ἔκγονα, only that Chrys. Theod. Vulg. and (268) agree in referring it to the class χῆραι. (“Requite them in their descendants, repay the debt through the children,” Chrys.; “Discat primum domum suam regere.” See critical note.) Similarly Augustine says of his mother Monica, “Fuerat enim unius viri uxor, mutuam vicem parentibus reddiderat, domum suam pie tractaverat” (Confessiones, ix. 9). This can only be regarded as a curiosity in exegesis.

πρῶτον: The first duty of children is filial piety. οἶκον, which is usually correlative to parents rather than children, is used here “to mark the duty as an act of family feeling and family honour” (De Wette, quoted by Ell.).

εὐσεβεῖν (domum pie tractare, (269)82) with a direct accusative is also found in reff. Ellicott supplies an appropriate illustration from Philo, de Decalogo, § 23, “where storks are similarly said εὐσεβεῖν and γηροτροφεῖν”.

προγόνοις: When the term occurs again, 2 Timothy 1:3, it has its usual meaning forefather. It is usually applied to forbears that are dead. Here it means parents, grandparents, or great-grandparents that are living; and this use of it was probably suggested by ̓́κγονα, a term of equally vague reference. Plato, Laws, xi. p. 932, is quoted for a similar application of the word to the living.

τοῦτο γάρ, κ. τ. λ.: Besides being enjoined in the O.T., our Lord taught the same duty, Mark 7:16-23 = Matthew 15:4-6. See also Ephesians 6:1-2.

Verse 5
1 Timothy 5:5. ἤλπικεν ἐπί: hath her hope set on. See on 1 Timothy 4:10, the analogy of which favours the omission of the article here.

προσμένει: She is like Anna, νηστείαις καὶ δεήσεσιν λατρεύουσα νύκτα καὶ ἡμέραν (Luke 2:37). προσκαρτερεῖν is more usual in this connexion, e.g., Romans 12:12, Colossians 4:2.

Ell. notes that Paul always has the order νυκτ. καὶ ἡμ. as here. Luke has also this order, with the acc., but ἡμ. καὶ νυκτ. with the gen. In Rev. the order is ἡμ. καὶ νυκτός.

Verse 6
1 Timothy 5:6. σπαταλῶσα: The modern term fast, in which the notion of prodigality and wastefulness is more prominent than that of sensual indulgence, exactly expresses the significance of this word. The R.V., she that giveth herself to pleasure, is stronger than the A.V. A somewhat darker force is given to it here by the associated verb in 1 Timothy 5:11, καταστρηνιάσωσιν. The Vulg. is felicitous, Quae in deliciis est, vivens mortua est. The expression is more terse than in Revelation 3:1, “Thou hast a name that thou livest and thou art dead”. Cf. Romans 7:10; Romans 7:24, Ephesians 4:18. Wetstein quotes in illustration from Stobaeus (238), as descriptive of a poor man’s life of anxiety, πένης ἀποθανὼν φροντίδων ἀπηλλάγη, ζῶν γὰρ τέθνηκε.

Verse 7
1 Timothy 5:7. ταῦτα is best referred to 1 Timothy 5:4, with its implied injunctions to the younger generation to support their widows.

ἀνεπίλημπτοι: i.e., all Christians whom it concerns, not widows only.

Verse 8
1 Timothy 5:8. The Christian faith includes the law of love. The moral teaching of Christianity recognises the divine origin of all natural and innocent human affections. The unbeliever, i.e., the born heathen, possesses natural family affection; and though these feelings may be stunted by savagery, the heathen are not likely to be sophisticated by human perversions of religion, such as those denounced by Jesus in Mark 7. Ell. says. “It is worthy of notice 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.”

The Christian who falls below the best heathen standard of family affection is the more blameworthy, since he has, what the heathen has not, the supreme example of love in Jesus Christ. We may add that Jesus Himself gave an example of providing for one’s own, when He provided a home for His mother with the beloved disciple.

οἱ ἴδιοι are near relatives: οἱ οἰκεῖοι, members of one’s household. One of the most subtle temptations of the Devil is his suggestion that we can best comply with the demands of duty in some place far away from our home. Jesus always says, Do the next thing; “Begin from Jerusalem”. The path of duty begins from within our own house, and we must walk it on our own feet.

οἰκείων: The omission of the article in the true text before οἰκείων precludes the possibility of taking the word here in the allegorical sense in which it is used in Gal. and Eph.: “the household of the faith”; “the household of God”.

προνοεῖ: This verb is only found elsewhere in N.T. in the phrase προνοεῖσθαι καλά, Romans 12:17, 2 Corinthians 8:21 (from Proverbs 3:4, προνοοῦ καλὰ ἐνώπιον κυρίου καὶ ἀνθρώπων).

Verse 9
1 Timothy 5:9. καταλεγέσθω: St. Paul passes naturally from remarks about the duty of Church members to their widowed relatives to specific rules about the admission of widows to the roll of Church widows (see Acts 6:1). The χήρα of this ver. is ἡ ὄντως χήρα of 1 Timothy 5:3; 1 Timothy 5:5, who was to receive consideration and official recognition. These widows had no doubt a ministry to fulfil—a ministry of love, prayer, intercession, and giving of thanks (Polycarp, 4); but it is difficult to suppose that St. Paul, or any other practically minded administrator, would contemplate a presbyteral order of widows, the members of which would enter on their duties at the age of 60, an age relatively more advanced in the East and in the first century than in the West and in our own time. We may add that the general topic of widows’ maintenance is resumed and concluded in 1 Timothy 5:16.

In the references to widows in the earliest Christian literature outside the N.T. (with the exception of Ignatius Smyrn. 13) they are mentioned as objects of charity along with orphans, etc. (Ignatius, Smyrn. 6, Polyc. 4; Polycarp, 4; Hermas, Vis. ii. 4, Mand. viii., Sim. i. 1 Timothy 5:3, ix. 26, 27; Justin, Apol. i. 67). None of these places hints at an order of widows. The subject cannot be further discussed here; but the evidence seems to point to the conclusion that the later institution of widows as an order with official duties was suggested by this passage. The history of Christianity affords other examples of supposed revivals of apostolic institutions.

Ell., who follows Grotius in seeing in this verse regulations respecting an ecclesiastical or presbyteral widow, objects to the view taken above that it is “highly improbable that when criteria had been given, 1 Timothy 5:4 sq., fresh should be added, and those of so very exclusive a nature: would the Church thus limit her alms?”

But 1 Timothy 5:4 sq. does not give the criteria, or qualifications of an official widow; but only describes the dominant characteristic of the life of the “widow indeed,” viz., devotion; and again, the Church of every age, the apostolic not less than any other, has financial problems to deal with. Charity may be indiscriminating, but there are only a limited number of widows for whose whole support the Church can make itself responsible; and this is why the limit of age is here so high. At a much younger age than 60 a woman would cease to have any temptation to marry again.

Lightfoot has important notes on the subject in his commentary on Ignatius, Smyrn. §§ 6, 13 (Apost. Fathers, part ii. vol. ii. pp. 304, 322). See also, on the deaconess widow, Harnack, Mission and Expansion of Christianity, trans. vol. i. p. 122. The opinion of Schleiermacher that deaconesses are referred to here is refuted (1) by the provision of age, and (2) by the fact that they have been dealt with before, 1 Timothy 3:11.

According to Bengel, the gen. ἐτῶν depends on χήρα, μὴ ἔλαττον being an adverb, “of 60 years, not less”.

γεγονυῖα: It is best to connect this with the preceding words, as in Luke 2:42, καὶ ὅτε ἐγένετο ἐτῶν δώδεκα. In favour of this connexion is the consideration that in the parallel, 1 Timothy 3:2, μιᾶς γυναικὸς ἄνδρα stands alone, and that it γεγονυῖα were to be joined with what follows, it would most naturally follow γυνή. As a matter of fact, this transposition is found in (270).; and this connexion is suggested in (271), two cursives, (272), (273), (274), (275)141, Vulg. (quae fuerit (g fuerat) unius viri uxor) go, boh, syrr, Theodore Mops., Theodoret, and Origen.

ἑνὸς ἀνδρὸς γυνή: The Church widows must conform to the same ideal of the married life as the episcopi. See Tert. ad uxorem, i. 7, “Quantum fidei detrahant, quantum obstrepant sanctitati nuptiae secundae, disciplina ecclesiae et praescriptio apostoli declarat, cum digamos non sinit praesidere, cum viduam allegi in ordinem [al. ordinationem], nisi univiram, non concedit.”

Verse 10
1 Timothy 5:10. ἐν ἔργοις καλοῖς μαρτυρουμένη: ἐν with μαρτυρεῖσθαι means in respect of. See reff. and Moulton and Milligan, Expositor, vii., vii., 562.

It is characteristic of the sanity of apostolic Christianity that as typical examples of “good works,” St. Paul instances the discharge of commonplace duties, “the daily round, the common task”. For ἔργα καλά see on chap. 1 Timothy 3:1.

εἰ ἐτεκνοτρόφησεν: As has been just explained, the εἰ is not so much dependent on καταλεγέσθω as explanatory of ἐν ἔργοις καλ. μαρτ. The rendering of the Vulg., (276), (277), (278), Amb., filios educavit, is better than that of (279)141, nutrivit, or Ambrst. enutrivit. It is not child-birth so much as the “Christianly and virtuously bringing up of children,” her own or those entrusted to her charge, that St. Paul has in his mind. Tert. de Virg. vel. 9, alluding to this passage, says, “Non tantum univirae, id est nuptae, aliquando eliguntur, sed et matres et quidem educatrices filiorum, scilicet ut experimentis omnium affectuum structae facile norint ceteras et consilio et solatio iuvare, etrut nihilominus ea decucurrerint, per quae femina probari potest”. The later Church widows, among other duties, had the care of the Church orphans (cf. Hermas Mand. viii.; Lucian, de morte Peregrini, 12).

ἐξενοδόχησεν: Hospitality is a virtue especially demanded in a condition of society in which there is much going to and fro, and no satisfactory hotel accommodation. The episcopus must be φιλόξενος (1 Timothy 3:2, where see note).

εἰ ἁγίων πόδας ἔνιψεν: If the strangers were also “saints,” members of the Christian Society, they would naturally receive special attention. The mistress of the house would act as servant of the servants of God (cf. Genesis 18:6; 1 Samuel 25:41). Unless we assume the unhistorical character of St. John’s Gospel, it is natural to suppose that the story told in John 13:5-14, and the Master’s command to do as He had done, was known to St. Paul and Timothy. The absence of an article before πόδας “is due to assimilation to ἁγίων” (Blass, Grammar, p. 151, note 2).

εἰ παντὶ— ἐπηκολούθησεν cuts short any further enumeration of details, if in short, she has devoted herself to good works of every kind. There is an exact parallel to this use of ἐπακολουθέω in Joshua 14:14, διὰ τὸ αὐτὸν [Caleb] ἐπακολουθῆσαι τῷ προστάγμαλι κυρίου θεοῦ ἰσραήλ. The word also means to “check” or “verify” an account. In Mark 16:20, “the signs ‘endorse’ the word” (Moulton and Milligan, Expositor, vii., vii. 376). So here it may connote sympathy with, and interest in, good works, without actual personal labour in them.

Verse 11
1 Timothy 5:11. There are two main factors in the interpretation of this verse: (1) a general Church regulation—not laid down by St. Paul but found in existence by him—that a widow in receipt of relief should be ἑνὸς ἀνδρὸς γυνή; and (2) his determination to make provision that no scandal should arise from broken vows. The notion was that there was a marriage tie between Christ and the Church widow. This would be her first faith, her earliest and still valid plighted troth. Cf. Revelation 2:4, τὴν ἀγάπην σου τὴν πρώτην ἀφῆκες (of the Church at Ephesus).

νεωτέρας may be rendered positively, young.

παραιτοῦ: reject. This verb is used of “profane and old wives’ fables” (1 Timothy 4:7), of “foolish and ignorant questionings” (2 Timothy 2:23), of “a man that is heretical” (Titus 3:10); so that, at first sight, it seems a harsh term to use in reference to “young widows”. But the harshness is explained when we remember that St. Paul is speaking, not of the widows in themselves, but as applicants for admission to the roll of specially privileged Church widows. In a Church still immature as to its organisation and morale the authorities would be only courting disaster were they to assume the control of young widows, a class whose condition gave them independence in the heathen society around them.

καταστρηνιάσωσιν: Cum enim luxuriatae fuerint [in deliciis egerint, (280)110] in Christo (Vulg.).

The word denotes the particular character of their restiveness. It was understood with this sexual reference in Pseud. Ignat. ad Antioch. 11, αἱ χῆραι μὴ σπαταλάτωσαν, ἵνα μὴ καταστρηνιάσωσι τοῦ λόγου. στρῆνος (over-strength), wantonness or luxury occurs Revelation 18:3; στρηνιάω, Revelation 18:7; Revelation 18:9, to wax wanton, live wantonly, or luxuriously. The preposition κατά, with the genitive, has the sense against, of opposition, as in καταβραβεύω, καταγελάω, καταδικάζω, κατακαυχάομαι, κατακρίνω, etc.

For ὅταν with the subjunctive or indicative, see Winer-Moulton, Grammar, p. 388. The subjunctive, as in the text, is the normally correct way of expressing a contemplated contingency.

τοῦ χριστοῦ: Here only in the Pastorals.

γαμεῖν θέλουσι: θέλειν has here an emphatic sense, as in John 7:17; and its association here supports the view that it “designates the will which pro-deeds from inclination,” as contrasted with βούλομαι, “the will which follows deliberation” (Thayer’s Grimm, s.v.). γαμεῖν is used of the woman also, 1 Timothy 5:14, Mark 10:12; 1 Corinthians 7:28; 1 Corinthians 7:34.

Verse 12
1 Timothy 5:12. ἔχουσαι κρίμα: deserving censure. There is no special force in ἔχουσαι, as Ell. explains, “bearing about with them a judgment, viz., that they broke their first faith”. This seems forced and unnatural. ἔχειν κρίμα is correlative to λαμβάνεσθαι κρίμα (Mark 12:40; Luke 20:47; Romans 13:2; James 3:1). They have condemnation because, etc., habentes damnationem quia (Vulg. (281)). κρίμα of course by itself means, judgment; but where the context, as here, implies that the judgment is a sentence of guiltiness, it is reasonable so to translate it.

τὴν πρώτην πίστιν: This has been already explained. On the use of πρῶτος for πρότερος see Blass, Gram. p. 34.

ἠθέτησαν: annulled, irritam fecerunt (Vulg. (282)).

Verse 13
1 Timothy 5:13. ἅμα δὲ καί is Pauline. See reff.

It is best to assume an omission of εἶναι, not necessarily through corruption of the text, as Blass supposes (Gram. p. 247). On the example cited by Winer-Moulton, Gram. p. 437 from Plato, Euthyd. p. 276 b, οἱ ἀμαθεῖς ἄρα σοφοὶ μανθάνουσιν, and Dio. Chrys. lv. 558, Field notes, “Although the reading in Plato may be doubtful, there is no doubt of the agreement of St. Paul’s construction with later usage”. Field adds two from St. Chrysostom T. vii. p. 699 a: τί οὖν; ἂν παλαιστὴς μανθάνῃς; T. ix. p. 259 b: εἰ ἰατρὸς μέλλοις μανθάνειν. He notes that the correlative phraseology, διδάξαι (or διδάξασθαι) τινὰ τεκτόνα, χαλκέα, ἱππέα, ῥήτορα, is to be found in the best writers.

It is impossible to connect μανθ. περιερχ. as Vulg., discunt circuire domos; for, as Alf. says, “ μανθάνω with a participle always means to be aware of, take notice of, the act implied in the verb”. Here, e.g., the meaning would be “they learn that they are going about,” which is absurd. Bengel’s view, that μανθάνουσι is to be taken absolutely, is equally impossible: “being idle, they are learners,” the nature of the things they learn to be inferred from the way they spend their time. Von Soden connects μανθ. with τὰ μὴ δέοντα; suggesting that they learnt in the houses referred to in 2 Timothy 3:6 what was taught there ( ἂ μὴ δεῖ, Titus 1:11).

περιερχόμεναι τὰς οἰκίας: These last words may possibly refer to the house to house visitation, going about (R.V.), which might be part of the necessary duty of the Church widows; but which would be a source of temptation to young women, and would degenerate into wandering (A.V.).

οὐ μόνον δὲ … ἀλλὰ καί is a Pauline use of constant occurrence. See Romans 5:3; Romans 5:11; Romans 8:23; Romans 9:10; 2 Corinthians 7:7; 2 Corinthians 8:19; Philippians 2:27 [ οὐ … δὲ μόνον]; 2 Timothy 4:8. Also in Acts 19:27, 3 Maccabees 3:23.

ἀργαί, φλύαροι, περίεργοι: A series of natural causes and consequences. The social intercourse of idle people is naturally characterised by silly chatter which does not merely affect the understanding of those who indulge in it, but leads them on to mischievous interference in other people’s affairs.

φλύαροι: φλυαρεῖν is found in 3 John 1:10, prating. φλύαρος is an epithet of φιλοσοφία in 4 Maccabees 5:10; and in Proverbs 23:29 ((283) (284)) φλυαρίαι ὁμιλίαι ἐνφιλόνικοι are among the consequences of excessive wine-drinking.

περίεργοι: See 2 Thessalonians 3:11, μηδὲν ἐργαζομένους ἀλλὰ περιεργαζομένους. In Acts 19:19 τὰ περίεργα, curious arts, means the arts of those who are curious about, and pry into, matters concealed from human knowledge, impertinent to man’s lawful needs.

λαλοῦσαι τὰ μὴ δέοντα expresses the positively mischievous activity of the φλύαροι, as περίεργοι. Compare Titus 1:11, διδάσκοντες ἃ μὴ δεῖ. In both passages μή is expressive of the impropriety, in the writer’s opinion, of whatever might conceivably be spoken and taught; whereas τὰ οὐ δέοντα would express the notion that certain specific improper things had, as a matter of fact, been spoken. See Winer-Moulton, Gram. p. 603.

Verse 14
1 Timothy 5:14. βούλομαι οὖν: See note on 1 Timothy 2:8.

νεωτέρας: The insertion of χήρας before νεωτέρας in about 30 cursives, Chrys. Theodoret, John Damasc., Jerome, is a correct gloss (so R.V.). The whole context deals with widows, not with women in general, as A.V. and von Soden.

γαμεῖν: There is nothing really inconsistent between this deliberate injunction that young widows should marry again, and the counsel in 1 Corinthians 7:8, that widows should remain unmarried. The widows here spoken of would come under the class of those who “have not continency”; not to mention that the whole world-position of the Church had altered considerably since St. Paul had written 1 Cor.

οἰκοδεσποτεῖν: well rendered in Vulg., matres-familias esse. The verb is only found here in the Greek Bible, but οἰκοδεσπότης frequently occurs in the Synoptists. It is the equivalent of οἰκουργούς, Titus 2:5.

τῷ ἀντικειμένῳ: The singular (see ref.) does not refer to Satan, but is used generically for human adversaries. The plural is more usual, as in the other reff. Cf. ὁ ἐξ ἐναντίας, Titus 2:8.

λοιδορίας χάριν is connected of course with ἀφορμήν, not with βούλομαι, as Mack suggests, “I will … on account of the reproach which might otherwise come on the Church”.

For the sentiment cf. 1 Timothy 6:1, Titus 2:5; Titus 2:8, 1 Peter 2:12; 1 Peter 3:16. In all these places the responsibility of guarding against scandal is laid on the members of the Church generally, not specially on the Church rulers. The construction of χάριν here is not quite the same as in Galatians 3:19, Titus 1:11, Judges 1:16. Here it is an appendage to the sentence, explanatory of ἀφορμὴν διδόναι.

Verse 15
1 Timothy 5:15. τινες: See note on 1 Timothy 1:3.

ἐξετράπησαν ὀπίσω τοῦ σ.: This is a pregnant phrase, meaning “They have turned out of the way [of life and light] and have followed after Satan”. “The prepositional use of ὀπίσω, which is foreign to profane writers, takes its origin from the LXX (Hebr. אַחֲרֵי)” (Blass, Gram. p. 129). The primary phrase is ἔρχεσθαι [also ἀκολουθεῖν or πορεύεσθαι] ὀπίσω τινός. For ὀπίσω in an unfavourable sense cf. Luke 21:8, John 12:19, Acts 5:37; Acts 20:30, 2 Peter 2:10, Judges 1:7, Revelation 13:3. The phrase, no doubt, refers to something worse than a second marriage.

Verse 16
1 Timothy 5:16. εἴ τις πιστή: This is one of those difficulties that prove the bona fide character of the letter. We may explain it in either of two ways: (1) It not un-frequently happens that the language in which we express a general statement is unconsciously coloured by a particular instance of which we are thinking at the moment. St. Paul has some definite case in his mind, of a Christian woman who had a widow depending on her, of whose support she wishes the Church to relieve her, or (2) the verse may be an afterthought to avoid the possibility of the ruling given in 1 Timothy 5:4; 1 Timothy 5:7-8 being supposed to refer to men only. Von Soden explains it by the independent position of married women indicated in 1 Timothy 5:14 and Titus 2:5. The phrase ἔχει χήρας may be intended to include dependent widowed relatives, aunts or cousins, who could not be called προγόνοι.

βαρείσθω. Compare the use of βάρος, 1 Thessalonians 2:6, δυνάμενοι ἐν βάρει εἶναι; of ἐπιβαρέω, 1 Thessalonians 2:9, 2 Thessalonians 3:8; καταβαρέω, 2 Corinthians 12:16; ἀβαρής, 2 Corinthians 11:9.

This verse proves that the κατάλογος of widows here in view was primarily at least for poor relief.

Verse 17
1 Timothy 5:17. The natural and obvious meaning of the verse is that while all presbyters discharge administrative functions, well or indifferently, they are not all engaged in preaching and teaching. We distinguish then in this passage three grades of presbyters: (1) ordinary presbyters with a living wage; (2) efficient presbyters ( κοπιῶντες, 1 Thessalonians 5:12); (3) presbyters who were also preachers and teachers. Cf. Cyprian (Epist. 29), presbyteri doctores. It must be added that Hort rejects the distinction between (2) and (3) (Christian Ecclesia, p. 196).

ὁ διδάσκων and ὁ παρακαλῶν were possessors of distinct and recognised charismata (Romans 12:7; 1 Corinthians 12:8; 1 Corinthians 12:28-29; 1 Corinthians 14:6).

προεστῶτες: See note on 1 Timothy 3:4.

διπλῆς τιμῆς: Remuneration is a better rendering of τιμή than pay, as less directly expressive of merely monetary reward. Liddon suggests the rendering honorarium. On the one hand, διπλῆς certainly warrants us in concluding that presbyters that ruled well were better paid than those that performed their duties perfunctorily. Bengel justifies the better pay given to those that “laboured in the word, etc.,” on the ground that persons so fully occupied would have less time to earn their livelihood in secular occupations. On the other hand, we must not press the term double too strictly (cf. Revelation 18:6, διπλώσατε τὰ διπλᾶ). πλείονος τιμῆς (Theod.) is nearer the meaning than “double that of the widows, or of the deacons, or simply, liberal support” (Chrys.). The phrase is based, according to Grotius, on Deuteronomy 21:17; in the division of an inheritance the first-born received two shares, cf. 2 Kings 2:9. The custom of setting a double share of provisions before presbyters at the love feasts (Constt. Ap. ii. 28) must have been, as De Wette says, based on a misunderstanding of this passage.

ἀξιούσθωσαν implies that what they were deemed worthy of they received.

κοπιῶντες: There is no special stress to be laid on this, as though some preachers and teachers worked harder in the exercise of their gift than others.

λόγῳ: The omission of the article, characteristic of the Pastorals, obscures the reference here to the constant phrase speak, or preach the word, or the word of God.

διδασκαλίᾳ: See note on chap. 1 Timothy 1:10.

Verses 17-25
1 Timothy 5:17-25. What I have been saying about the support of widows reminds me of another question of Church finance: the payment of presbyters. Equity and scriptural principles suggest that they should be remunerated in proportion to their usefulness. You are the judge of the presbyters; in the discharge of this office be cautious in accusing, and bold in rebuking. I adjure you to be impartial. Do not absolve without deliberate consideration. A lax disciplinarian is partner in the guilt of those whom he encourages to sin. Keep yourself pure. I do not mean this in the ascetic sense; on the contrary, your continual delicacy demands a stimulant. But, to resume about your duties as a judge, you need not distress yourself by misgivings; you will find that your judgments about men, even when only instinctive, are generally correct.

Verse 18
1 Timothy 5:18. If this verse is read without critical prejudice, it implies that in the writer’s judgment a quotation from Deuteronomy 25:4 and the Saying, ἄξιος, κ. τ. λ. might be coordinated as ἡ γραφή; just as in Mark 7:10, Acts 1:20, and Hebrews 1:10, two O.T. quotations are coupled by a καί. For this formula of quotation, in addition to the reff., see John 19:37; Romans 4:3; Romans 11:2; Galatians 4:30; James 2:23. James 4:5.

The question then arises, Is ἄξιος, κ. τ. λ. a proverbial saying carelessly or mistakenly quoted by St. Paul as ἡ γραφή? or, Was St. Paul familiar with its presence in a written document, an early gospel, the subject of which was so sacred as to entitle it to be called ἡ γραφή? The question has been prejudged by supposed necessary limitations as to the earliest possible date for a gospel; and many have thought it safest to adopt Stier’s statement that ἄξιος, κ. τ. λ. was a common proverb made use of both by our Lord (Luke 10:7; Matthew 10:10), and by St. Paul. In that case, it is difficult to avoid the conclusion that St. Paul forgot that it was not ἡ γραφή; for here it is not natural to take ἄξιος, κ. τ. λ., as a supplementary or confirmatory statement by the writer in the words of a well-known proverb. The proverb, if it be such, is rather the second item in ἡ γραφή, just as in 2 Timothy 2:19, the “seal” consists of (a) “The Lord knoweth them that are his,” and (b) “Let every one that nameth,” etc. Our Lord no doubt employed proverbs that were current in His time, e.g., Luke 4:23, John 4:37. In both these cases He intimates that He is doing so; but He does not do so in Matthew 10:10, or Luke 10:7. Besides, while the variation here between Matt. ( τῆς τροφῆς) and Luke ( τοῦ μισθοῦ) is of the same degree as in other cases of varying reports of Sayings from Q common to Matthew and Luke, yet such variation in wording is not likely in the case of a well-known proverb. We may add that it is difficult to know to what ruling of Christ reference is made in 1 Corinthians 9:14 if it be not this Saying. Critical opinion has recently grown inclined to believe that much of the gospel material which underlies the Synoptists was put into writing before our Lord’s earthly ministry closed. (See Sanday, The Life of Christ in Recent Research, p. 172.) The only question, therefore, is not, Could St. Paul have read the Evangelic narrative? but, Could he have coordinated a gospel document with the written oracles of God, venerated by every Hebrew as having a sanctity all their own? The question cannot be considered apart from what we know to have been St. Paul’s conception of the person of Jesus Christ. We may readily grant that it would be a surprising thing if St. Paul thought of the writings of any contemporary apostle as “Scripture,” as 2 Peter 3:16 does; but since he believed that Christ was “the end of the Law” (Romans 10:4), it would be surprising were he not to have esteemed His words to be at least as authoritative as the Law which He superseded.

The order in Deuteronomy 25:4 is οὐ φιμ. βοῦν ἀλο. The same text is quoted, 1 Corinthians 9:9 in the form οὐ κημώσεις βοῦν ἀλο. ((285)*(286)*(287) (288)). St. Paul’s treatment of the command, as pointing to an analogy in the life of human beings, does not need any defence. Our just repudiation of the spirit in which he asks in 1 Cor., “Is it for the oxen that God careth?” must not blind us to the large element of truth in his answer, “Yea, for our sake it was written”.

Verse 19
1 Timothy 5:19. The mention of καλῶς προεστῶτες πρεσβύτεροι, and of what was due to them, naturally suggests by contrast the consideration of unsatisfactory presbyters. Yet even these were to be protected against the possibility of arbitrary dismissal. They were to have a fair trial in accordance with the provisions of the Old Law, Deuteronomy 19:15 (see also Deuteronomy 17:6, Numbers 35:30. This requirement of two or three witnesses is used allegorically in 2 Corinthians 13:1. Cf. John 8:17, Hebrews 10:28.) It has been asked, Why should this, the ordinary rule, be mentioned at all? The solution is to be found in a consideration of the private, unofficial, character of the Christian Church when this epistle was written. The Church was altogether a voluntary society, unrecognised by the state. The crimes of which its governors could take cognisance were spiritual; or if they were such as were punishable by the ordinary state law, the Church was concerned only with the spiritual and moral aspect of them, that is to say, so far as they affected Church life. There were then no spiritual courts, in the later sense of the term. No Church officer could enforce any but spiritual punishments. In these circumstances, the observance of legal regulations would not be a matter of necessity. Indeed a superintendent who was jealous for the purity of the Church might feel himself justified in acting even on suspicion, when the question arose as to the dismissal of a presbyter.

ἐκτὸς εἰ μή: This phrase arises from a blend of εἰ μή and ἐκτὸς εἰ. Examples of its use are cited from Lucian. Alford notes that similar “pleonastic expressions such as χωρὶς εἰ or εἰ μή, are found in later writers such as Plutarch, Dio Cassius, etc.”. Deissmann cites an instructive example for its use in the Cilician Paul from an inscription of Mopsuestia in Cilicia of the Imperial period (Bible Studies, trans. p. 118). See reff.

ἐπὶ … μαρτύρων: This seems an abbreviation for ἐπὶ στόματος μαρτ. So R.V. Cf. 2 Corinthians 13:1, Hebr. עַל־פִּי עֵד. It is a different use from ἐπὶ in the sense of before (a judge), Mark 13:9, Acts 25:9-10. See Blass, Gram. p. 137.

Verse 20
1 Timothy 5:20. τοὺς ἁμαρτάνοντας: It cannot be certainly determined whether this refers to offending presbyters only or to sinners in general. In favour of the first alternative, is the consideration that it seems to be a suitable conclusion to 1 Timothy 5:19; and the vehemence of the adjuration in 1 Timothy 5:21 receives thus a justification. It demands greater moral courage to deal judicially with subordinate officials than with the rank and file of a society.

On the other hand, the sequence of thought in these concluding verses of the chapter is not formal and deliberate. Although it has been shown above that 1 Timothy 5:17-25 form one section, marked by one prominent topic, the relation of Timothy to presbyters, it cannot be maintained that the connexion is indisputably obvious; and the use of the present participle suggests that habitual sinners are under discussion. One is reluctant to suppose that such men would be found amongst the presbyters of the Church.

ἐνώπιον πάντων: At first sight this seems opposed to the directions given by our Lord, Matthew 18:15, “Shew him his fault between thee and him alone”; but the cases are quite different: Christ is there speaking of the mutual relations of one Christian with another, as brothers in the household of God; here St. Paul is giving directions to a father in God, a Christian ruler, as in 2 Timothy 4:2, Titus 1:13; Titus 2:15. Moreover, as Ell. points out, Christ is speaking of checking the beginning of a sinful state, St. Paul is speaking of persistent sinners.

ἵνα καὶ οἱ λοιποὶ, κ. τ. λ.: Cf. Deuteronomy 13:11.

Verse 21
1 Timothy 5:21. διαμαρτύρομαι: It is easy to see that St. Paul had not perfect confidence in the moral courage of Timothy. He interjects similar adjurations, 1 Timothy 6:13, 2 Timothy 4:1. In 1 Thessalonians 4:6 we can understand διεμαρτυράμεθα to mean that purity had been the subject of a strong adjuration addressed by the apostle to his converts.

τῶν ἐαλεκτῶν ἀγγέλων: The epithet elect has probably the same force as holy in our common phrase, The holy angels. Compare the remarkable parallel, cited by Otto and Krebs, from Josephus, B. J. ii. 16, 4, μαρτύρομαι δὲ ἐγὼ μὲν ὑμῶν τὰ ἅγια καὶ τοὺς ἱεροὺς ἀγγέλους τοῦ θεοῦ καὶ πατρίδα τὴν κοινήν, and Testament of Levi, xix. 3, μάρτυς ἐστι κύριος, κ. μάρτυρες οἱ ἄγγελοι αὐτοῦ, κ. μάρτυρες ὑμεῖς. The references to angels in St. Paul’s speeches and letters suggest that he had an unquestioning belief in their beneficent ministrations; though he may not have attached any importance to speculations as to their various grades. We are safe in saying that the elect angels are identical with “the angels which kept their own principality” (Judges 1:6), “that did not sin” (2 Peter 2:4).

Ellicott follows Bp. Bull in giving ἐνώπιον a future reference to the Day of Judgment, when the Lord will be attended by “ten thousands of His holy ones” (Judges 1:14). But this seems an evasion due to modern prejudice. ἐνώπιον implies that the solemnity of the charge or adjuration is heightened by its being uttered in the actual presence of God, Christ, and the angels. Perhaps one may venture to suppose that these are thought of as in three varying degrees of remoteness from human beings, with our present powers of perception. God the Father, though indeed “He is not far from each one of us,” “dwells in light unapproachable”; Christ Jesus, though in one sense He dwells in us and we in Him, is for the most part thought of as having His special presence at the right hand of the Majesty in the heavens; but the angels, though spiritual beings, are akin to ourselves, creatures as we are, powers with whom we are in immediate and almost sensible contact, media perhaps through which the influences of the Holy Spirit are communicated to us.

ταῦτα refers to all the preceding disciplinary instructions.

προκρίματος: dislike, praejudicium.

πρόσκλισιν: partiality (nihil faciens in aliam partem declinando, Vulg.).

Clem. Rom., ad Cor. 21, has the phrase κατὰ προσκλίσεις. The reading πρόσκλησιν is almost certainly due to itacism. It could only mean “by invitation, i.e., the invitation or summons of those who seek to draw you over to their side” (Thayer’s Grimm).

Verse 22
1 Timothy 5:22. Our best guide to the meaning of χεῖρας … ἐπιτίθει is the context, and more especially the following clause, μηδὲ … ἀλλοτρίαις. μηδέ constantly introduces an extension or development of what has immediately preceded; it never begins a new topic. Now the injunction Be not partaker of other men’s sins is certainly connected with the disciplinary rebuke of sin, and refers of course to definite acts of sin committed in the past, as well as to their consequences or continuation. The whole procedure is outlined: we have the accusation in 1 Timothy 5:19, the conviction and sentence in 1 Timothy 5:20, and—in the true Pauline spirit—repentance and reconciliation in this verse; and the topic of ministerial treatment of sin is resumed and continued in 1 Timothy 5:24 sq. We can hardly doubt that St. Paul had in his mind Leviticus 19:17, “Thou shalt surely rebuke thy neighbour and not bear sin because of him,” καὶ οὐ λήμψῃ διʼ αὐτὸν ἁμαρτίαν. To witness in silence an act of wrong-doing is to connive at it. If this is true in the case of private persons, how much more serious an offence is it in the case of those to whom government is committed? See 2 John 1:11, ὁ λέγων γὰρ αὐτῷ χαίρειν κοινωνεῖ τοῖς ἔργοις αὐτοῦ τοῖς πονηροῖς.

χεῖρας … ἐπιτίθει is then best referred to imposition of hands on reconciled offenders, on their re-admission to Church communion. Eusebius (H. E., vii. 2), speaking of reconciled heretics, says, “The ancient custom prevailed with regard to such that they should receive only the laying on of hands with prayers,” μόνῃ χρῆσθαι τῇ διὰ χειρῶν ἐπιθέσεως εὐχῇ. See Council of Nicea, Song of Solomon 8, according to one explanation of χειροθετουμένους, and Council of Arles, Song of Solomon 8.

This was used in the case of penitents generally. So Pope Stephen (ap. Cyprian, Ep. 74), “Si qui ergo a quacunque haeresi venient ad vos, nihil innovetur nisi quod traditum est, ut manus illis imponatur in paenitentiam”. See Bingham, Antiquities, xviii. 2, 1, where the 15th Canon of the Council of Agde (A.D. 506) is cited: “Poenitentes tempore quo poenitentiam petunt, impositionem manuum et cilicium super caput a sacerdote consequantur.” The antiquity of the custom may be argued from the consideration that imposition of hands was so prominent a feature in ordination, that it is not likely that its use would have been extended to anything else if such extension could not have claimed unquestioned antiquity in its favour. If the explanation of this verse given above—which is that of Hammond, De Wette, Ellicott, and Hort—be accepted, we have here the first distinct allusion to the custom of receiving back penitents by imposition of hands.

Timothy is bidden to restrain by deliberate prudence the impulses of mere pity. A hasty reconciliation tempts the offender to suppose that his offence cannot have been so very serious after all; and smoothes the way to a repetition of the sin. “Good-natured easy men” cannot escape responsibility for the disastrous consequences of their lax administration of the law. They have a share in the sins of those whom they have encouraged to sin. Those who give letters of recommendation with too great facility fall under the apostolic condemnation.

On the other hand, the ancient commentators—Chrys., Theod., Theoph., Oecumen.—refer χεῖρας ἐπιτίθει to hasty ordinations; and in support of this, the generally adopted view, it must be granted that ἐπίθεσις χειρῶν undoubtedly refers to ordination in 1 Timothy 4:14, 2 Timothy 1:6. If we assume the same reference here, the intention of the warning would be that Timothy will best avoid clerical scandals by being cautious at the outset as to the character of those whom he ordains. The clause in 1 Timothy 3:10, καὶ οὗτοι δὲ δοκιμαζέσθωσαν πρῶτον, would, in this case, have the same reference; and we should explain ἁμαρτίαι ἀλλότριαι as possible future sins, for the commission of which a man’s advancement may give him facilities, and responsibility for which attaches, in various degrees of blameworthiness, to those who have rendered it possible for him to commit them.

σεαυτόν is emphatic, repeating in brief the warning of the previous clause.

ἁγνόν: The context demands that the meaning should not be chaste (castum Vulg.), as in Titus 2:5, 2 Corinthians 11:2; but pure in the sense of upright, honourable, as in 2 Corinthians 7:11, Philippians 4:8, James 3:17.

Verse 23
1 Timothy 5:23. μηκέτι ὑδροπότει: An adequate explanation of this seemingly irrelevant direction is that since there is a certain degree of ambiguity in ἁγνός, St. Paul thought it necessary to guard against any possible misunderstanding of Keep thyself pure: “I do not mean you to practice a rigid asceticism; on the contrary, I think that you are likely to injure your health by your complete abstinence from wine; so, be no longer a water-drinker, etc.” So Hort, who thinks that this is “not merely a sanitary but quite as much a moral precept” (Judaistic Christianity, p. 144). This explanation is preferable to that of Paley who regards this as an example of “the negligence of real correspondence … when a man writes as he remembers: when he puts down an article that occurs the moment it occurs, lest he should afterwards forget it” (Horae Paulinae). Similarly Calvin suggested that σεαυτὸν— ἀσθενείας was a marginal note by St. Paul himself. Alford’s view has not much to commend it, viz., that Timothy’s weakness of character was connected with his constant ill health, and that St. Paul hoped to brace his deputy’s will by a tonic.

For this position of μηκέτι cf. Mark 9:25; Mark 11:14, Luke 8:49, John 5:14; John 8:11, Romans 14:13, Ephesians 4:28; and see note on chap. 1 Timothy 4:14.

διὰ τὸ στόμαχον: Wetstein’s happy quotation from Libanius, Epist. 1578 must not be omitted: πέπτωκε καὶ ἡμῖν ὁ στόμαχος ταῖς συνεχέσιν ὑδροποσίαις.

Verse 24
1 Timothy 5:24. The connexion of this general statement is especially with 1 Timothy 5:22. The solemn warning against the awful consequences of an ill-considered moral judgment on those condemned was calculated to overwhelm a weak man with anxiety. Here the apostle assures Timothy that in actual practical experience the moral diagnosis of men’s characters is not so perplexing as might be supposed antecedently. The exegesis of προάγουσαι and ἐπακολουθοῦσιν depends on the view we take of κρίσις; vis., whether it refers to a judgment passed by man in this world, or to the final doom pronounced by God in the next. κρίσις is used of such a judgment as man may pass, in John 8:16, 2 Peter 2:11, Judges 1:9; though the word is more frequently used of the Great final Judgment. If, as is generally allowed, these verses, 24 and 25, are resumptive of 1 Timothy 5:22, the κρίσις here indicated is that of the Church ruler, Timothy in this case, deciding for or against the admission of men to communion (or to ordination). It is evident that the final Judgment of God, which no one can certainly forecast, cannot help or hinder a decision made in this life by one man about another. The meaning, then, of the clause is as follows: In the case of some men, you have no hesitation as to your verdict; their sins are notorious and force you to an adverse judgment. With regard to others, your suspicions, your instinctive feeling of moral disapproval, comes to be confirmed and justified by subsequent revelation of sins that had been concealed. This is, in the main, the explanation adopted by Alford.

πρόδηλοι: Not open beforehand (A.V.), but evident (R.V.), manifesta sunt (Vulg.) as in Hebrews 7:14 (neut.). The προ is not indicative of antecedence in time, but of publicity, as in προεγράφη, Galatians 3:1.

προάγουσαι: It is best to take this in a transitive sense, as in Acts 12:1; Acts 17:5; Acts 25:26, of bringing a prisoner forth to trial. Here the object of the verb is understood out of τινῶν ἀνθρώπων. The men are in the custody of their sins, which also testify against them. In the other case, the witnesses—the sins—do not appear until the persons on trial have had sentence pronounced on them. We supply εἰς κρίσιν after ἐπακολουθοῦσιν.

Verse 25
1 Timothy 5:25. ὡσαύτως here, as in chap. 1 Timothy 2:9, naturally introduces an antithesis to what has gone before; and this determines the meaning of τὰ ἄλλως ἔχοντα; not as ἔργα which are not καλά, but as ἔργα καλά which are not πρόδηλα; and justifies the R.V. rendering, There are good works that are evident. The next clause is parallel to the corresponding part of 1 Timothy 5:24 : Sins and good works alike cannot be successfully and indefinitely concealed; they follow—are disclosed some time or other in justification of—the κρίσις of men. The literal rendering in R.V. (289)., The works that are good are evident, could only be defended by laying emphasis on καλά, “good in appearance as well as in reality”; but καλὰ ἔργα is of frequent occurrence in these epistles without any such special signification; see on 1 Timothy 3:1; and this rendering deprives ὡσαύτως of any force. Von Soden thinks that we have here a reference to the sayings in Matthew 5:14-16.

06 Chapter 6 

Verse 1
1 Timothy 6:1. The politico-social problem of the first ages of Christianity was the relation of freemen to slaves, just as the corresponding problem before the Church in our own day is the relation of the white to the coloured races. The grand truth of the brotherhood of man is the revolutionary fire which Christ came to cast upon earth. Fire, if it is to minister to civilisation, must be so controlled as to be directed. So with the social ethics of Christianity; the extent to which their logical consequences are pressed must be calculated by common sense. One of the great dangers to the interests of the Church in early times was the teaching of the gospel on liberty and equality, crude and unqualified by consideration of the other natural social conditions, also divinely ordered, which Christianity was called to leaven, not wholly to displace.

The slave problem also meets us in Ephesians 6:5, Colossians 3:22, Titus 2:9, Philem. 1 Peter 2:18. In each place it is dealt with consistently, practically, Christianly.

The difficulty in this verse is ὑπὸ ζυγόν. The contrast in 1 Timothy 6:2, οἱ δὲ πιστ. ἔχ. δεσπ. seems to prove that a δοῦλος ὑπὸ ζυγόν is one that belongs to a heathen master. The R.V. is consistent with this view, Let as many as are servants under the yoke. The heathen estimate of a slave differed in degree, not in kind, from their estimate of cattle; a Christian master could not regard his slaves as ὑπὸ ζυγόν.

τοὺς ἰδίους δεσπότας: The force of ἴδιος was so much weakened in later Greek that it is doubtful if it amounts here to more than αὐτῶν. See on 1 Timothy 3:4.

δεσπότης is more strictly the correlative of δοῦλος than is κύριος, and is used in this sense in reff. except Luke 2:29. St. Paul has κύριος in his other epistles (Romans 14:4; Galatians 4:1; Ephesians 6:5; Ephesians 6:9; Colossians 3:22; Colossians 4:1); but, as Wace acutely remarks, in all these passages there is a reference to the Divine κύριος which gives the term a special appropriateness.

πάσης τιμῆς ἀξίους, worthy of the greatest respect.

ἵνα μὴ— βλασφημῆται: The phrase “blaspheme the name of God” comes from Isaiah 52:5 (cf. Ezekiel 36:20-23). See Romans 2:24, 2 Peter 2:2. See note on 1 Timothy 6:14. The corresponding passage in Titus 2:10, ἵνα τὴν διδασκαλίαν τὴν τοῦ σωτῆρος ἡμῶν θεοῦ κοσμῶσιν, supports Alford’s contention that the article here is equivalent to a possessive pronoun, His doctrine. On the other hand, the phrase does not need any explanation; the doctrine would be quite analogous to St. Paul’s use elsewhere when speaking of the Christian faith. For διδασκαλία, see note on 1 Timothy 1:10.

Verse 1-2
1 Timothy 6:1-2. The duty of Christian slaves to heathen and Christian masters respectively.

Verse 2
1 Timothy 6:2. A Christian slave would be more likely to presume on his newly acquired theory of liberty, equality and fraternity in relation to a Christian master than in relation to one that was a heathen. The position of a Christian master must have been a difficult one, distracted between the principles of a faith which he shared with his slave, and the laws of a social state which he felt were not wholly wrong. 1 Corinthians 7:22 and Philemon 1:16 illustrate the position.

μᾶλλον δουλευέτωσαν: serve them all the more, magis serviant (Vulg.).

For this use of μᾶλλον cf. Romans 14:13, 1 Corinthians 5:2; 1 Corinthians 6:7; 1 Corinthians 6:9, Ephesians 4:28; Ephesians 5:11. Ignat. Polyc. 4 says of Christian slaves, μηδὲ αὐτοὶ φυσιούσθωσαν, ἀλλʼ εἰς δόξαν θεοῦ πλέον δουλευέτωσαν.

ὅτι πιστοί, κ. τ. λ.: The Christian slave is to remember that the fact of his master being a Christian, believing and beloved, entitles him to service better, if possible, than that due to a heathen master. The slave is under a moral obligation to render faithful service to any master. If the spiritual status of the master be raised, it is reasonable that the quality of the service rendered be not lowered, but rather idealised. “The benefit is the improved quality of the service, and they that partake of or enjoy it are the masters” (Field in loc.). So Vulg., qui beneficii participes sunt.

εὐεργεσία has its usual non-religious signification, as in Acts 4:9. It does not indicate the goodness of God in redemption, as suggested in A.V., influenced no doubt directly by Calvin and Beza, though the explanation is as old as Ambr., because they are faithful and beloved, partakers of the benefit. On the other hand, it is more natural to use εὐεργεσία of the kindness of an employer to a servant or employee, than of the advantage gained by the employer from his servant’s good-will. Accordingly Chrysostom takes it here in the former sense, the whole clause referring to the slaves. Von Soden, taking εὐεργεσία similarly, renders, as those who occupy themselves in doing good. No doubt the best reward of faithful service is the acquisition of a character of trustworthiness and the grateful love of the master to whom you are invaluable; but it is rather far-fetched to read this subtle meaning into the passage before us. In support of the view taken above, Alford quotes from Seneca, De Beneficiis, iii. 18, a discussion of the query, “An beneficium dare servus domino possit?” which Seneca answers in the affirmative, adding further: “Quidquid est quod servilis officii formulam excedit, quod non ex imperio sed ex voluntate praestatur, beneficium est”. See Lightfoot, Philippians, 270 sqq., St. Paul and Seneca.

ἀντιλαμβανόμενοι: ἀντιλαμβάνεσθαι properly means to lay hold of, hence to help, as in reff.; and the Harclean Syriac gives that sense here. Like our English word apprehend, it passes from an association with the sense of touch to an association with the other senses or faculties which connect us with things about us. Field (in loc.) gives examples of the use of ἀντιλαμβάνεσθαι as expressive of a person being sensible of anything which acts upon the senses, e.g., the smell of a rose. The Peshitta agrees with this. Alford renders mutually receive, by which he seems to intend the same thing as Ell., who suggests that ἀντί has “a formal reference to the reciprocal relation between master and servant”. Field rejects this because “receive in exchange” is ἀντιλαμβάνειν, and the examples cited by Alf. are middle only in form.

δίδασκε καὶ παρακάλει: See note on 1 Timothy 4:13.

Verse 3
1 Timothy 6:3. ἑτεροδιδασκαλεῖ: See note on 1 Timothy 1:3.

καὶ μὴ: Blass (Gramm. p. 514) notes this case of μή following εἰ with the indicative (supposed reality) as an abnormal conformity to classical use. The usual N.T. use, εἰ … οὐ, appears in 1 Timothy 3:5; 1 Timothy 5:8. In these examples, however, the οὐ is in the same clause as εἰ, not separated from it, as here, by a καί.

προσέρχεται: assents to. The noun προσήλυτος, proselyte, “one who has some over,” might alone render this use of προσέρχομαι defensible. But Ell. gives examples of this verb from Irenæus and Philo; and Alf. from Origen, which completely justify it. The reading προσέχεται, which seems to derive support from the use of προσέχειν, 1 Timothy 1:4, Titus 1:14, has not exactly the same force; “to give heed,” or “attend to,” a doctrine falls short of giving in one’s adhesion to it.

ὑγιαίνουσι λόγοις: See on 1 Timothy 1:10.

τοῖς τοῦ κυρίου: This is in harmony with St. Paul’s teaching elsewhere, that the words spoken through the prophets of the Lord are the Lord’s own words. It is thus we are to understand Acts 16:7, “The Spirit of Jesus suffered them not,” and 1 Corinthians 11:23, “I received of the Lord,” etc. The words of Jesus, “He that heareth you heareth me” (Luke 10:16) have a wider reference than was seen at first.

τῇ κατʼ εὐσέβειαν διδασκαλίᾳ: See ref. and notes on 1 Timothy 1:10, 1 Timothy 2:2.

Verses 3-21
1 Timothy 6:3-21. Thoughts about the right use of wealth are suggested by the slave problem, a mischievous attitude towards which is associated with false doctrine. If a man possesses himself, he has enough. This possession is eternal as well as temporal. This is my lesson for the poor, for you as a man of God (and I solemnly adjure you to learn and teach it), and for the rich.

Verse 4
1 Timothy 6:4. τετύφωται: inflatus est ((290), (291)50, (292)); superbus est (Vulg.). See on 1 Timothy 3:6.

νοσῶν: morbidly busy (Liddon), languens (Vulg.), aegrotans ((293)50). His disease is intellectual curiosity about trifles. Both doting and mad after (Alf.) as translations of νοσῶν, err by excess of vigour. The idea is a simple one of sickness as opposed to health. See on 1 Timothy 1:10.

περὶ: For this use of περί see on 1 Timothy 1:19.

ζητήσεις: See on 1 Timothy 1:4.

λογομαχίας: It is not clear whether what is meant are wordy quarrels or quarrels about words. The latter seems the more likely. There is here the usual antithesis of words to deeds. The heretic spoken of is a theorist merely; he wastes time in academic disputes; he does not take account of things as they actually are. On the other hand, it is interesting and suggestive that to the heathen, the controversy between Christianity and Judaism seemed to be of this futile nature (see Acts 18:15; Acts 23:29; Acts 25:19).

φθόνος, ἔρις are similarly juxtaposed Romans 1:29, Galatians 5:20-21, Philippians 1:15.

The plural ἔρεις is a well-supported variant in Romans 13:13, Galatians 5:20. In Titus 3:9 it is the true reading; but in other lists of vices (1 Corinthians 3:3, 2 Corinthians 12:20, Philippians 1:15) the singular is found.

βλασφημία also occurs in a list of sins, Ephesians 4:31, Colossians 3:8.

ὑπόνοιαι πονηραί: ὑπόνοια (only here in N.T., but ὑπονοέω in Acts 13:25; Acts 25:18; Acts 27:27, all in neutral sense, to suppose) has sometimes the sense of suspicion. See examples given by Ell. The phrase here does not mean wicked or unworthy thoughts of God—the class of mind here spoken of does not usually think about God directly, though an unworthy opinion about Him underlies their life—but malicious suspicions as to the honesty of those who differ from them.

Verse 5
1 Timothy 6:5. διαπαρατριβαί: The force of the διά is expressed in the R.V., wranglings, which denotes protracted quarrellings, perconfricationes ((294)), conflictationes ((295), Vulg.). Field (in loc.) comparing διαμάχεσθαι, διαφιλοτιμεῖσθαι, etc., prefers the sense of reciprocity, mutual irritations, gallings one of another (A.V. m.), “as infected sheep by contact communicate disease to the sound” (Chrys.). παραδιατριβαί (T.R.), perverse disputings, is given a milder sense by Winer-Moulton, Gram. p. 126, “misplaced diligence or useless disputing”.

διεφθαρμένων τὸν νοῦν: cf. κατεφθαρμένοι τὸν νοῦν, 2 Timothy 3:8, the acc. being that of the remoter object. Cf., for the notion, τὸν παλαιὸν ἄνθρωπον τὸν φθειρόμενον κατὰ τὰς ἐπιθυμίας τῆς ἀπάτης, Ephesians 4:22, also 1 Corinthians 15:33, 2 Corinthians 11:3, Judges 1:10.

ἀπεστερημένων: privati. ἀποστερέω conveys the notion of a person being deprived of a thing to which he has a right. See reff. This is expressed in R.V., bereft of. The truth was once theirs; they have disinherited themselves. The A.V., destitute of, does not assume that they ever had it.

νομιζόντων, κ. τ. λ.: since they suppose. For this use of the participle Bengel compares Romans 2:18; Romans 2:20, 2 Timothy 2:21, Hebrews 6:6.

πορισμόν: a means of gain, quaestus. The commentators quote Plutarch, Cato Major, § 25, δυσὶ κεχρῆσθαι μόνοις πορισμοῖς, γεωργίᾳ καὶ φειδοῖ.

τὴν εὐσέβειαν: not godliness in general, pietatem (Vulg.), but the profession of Christianity, culturam Dei ((296)50). See 1 Timothy 2:2. Allusions elsewhere to those who supposed that the gospel was a means of making money have usually reference to self-interested and grasping teachers (2 Corinthians 11:12; 2 Corinthians 12:17-18; Titus 1:11; 2 Peter 2:3). Here the significance of the clause may be that the false teachers demoralised slaves, suggesting to slaves who were converts, or possible converts, that the profession of Christianity involved an improvement in social position and worldly prospects. The article before εὐσεβ. shews that the A.V. is wrong, supposing that gain is godliness.

Verse 6
1 Timothy 6:6. The repetition of πορισμός in a fresh idealised sense is parallel to the transfigured sense in which νομίμως is used in 1 Timothy 1:8.

αὐταρκείας: not here sufficientia (Vulg.), though that is an adequate rendering in 2 Corinthians 9:8. St. Paul did not mean to express the sentiment of the A.V. of Ecclesiastes 7:11, “Wisdom is good with an inheritance”. Contentment does not even give his meaning. Contentment is relative to one’s lot; αὐτάρκεια is more profound, and denotes independence of, and indifference to, any lot; a man’s finding not only his resources in himself, but being indifferent to everything else besides. This was St. Paul’s condition when he had learnt to be αὐτάρκης, Philippians 4:11. “Lord of himself, though not of lands” (Sir. H. Wotston). See chap. 1 Timothy 4:8. The popular as opposed to the philosophical use of αὐτάρκεια, as evidenced by the papyri, is simply enough. See Moulton and Milligan, Expositor, vii., vi. 375.

Verse 7
1 Timothy 6:7. The reasoning of this clause depends on the evident truth that since a man comes naked into this world (Job 1:21), and when he leaves it can “take nothing for his labour, which he may carry away in his hand” (Ecclesiastes 5:15; Psalms 49:17), nothing the world can give is any addition to the man himself. He is a complete man, though naked (Matthew 6:25; Luke 12:15; Seneca, Ep. Mor. lii. 25, “Non licet plus efferre quam intuleris”).

Field is right in supposing that if δῆλον, as read in the Received Text, is spurious, yet “there is an ellipsis of δῆλον, or that ὅτι is for δῆλον ὅτι. L. Bos adduces but one example of this ellipsis, 1 John 3:20 : ὅτι ἐὰν καταγινώσκῃ ἡμῶν ἡ καρδία, ὅτι μείζων ἐστὶν ὁ θεὸς τῆς καρδίας ἡμῶν; in which, if an ellipsis of δῆλον before the second ὅτι. were admissible, it would seem to offer an easy explanation of that difficult text.” Field adds two examples from St. Chrysostom. Hort’s conjecture that “ ὅτι is no more than an accidental repetition of the last two letters of κόσμον, ον being read as οτι” is almost certainly right.

Verse 8
1 Timothy 6:8. ἔχοντες δέ: The δέ has a slightly adversative force, guarding against a too literal conclusion from 1 Timothy 6:7. It is true that “unaccommodated man” (Lear, iii. 4) is “a man for a’ that,” yet he has wants while alive, though his real wants are few.

σκεπάσματα: may include clothes and shelter, covering (R.V.), tegumentum ((297)), quibus tegamur, as the Vulg. well puts it; but the word is used of clothing only in Josephus (B. J. ii. 8. 5; Ant. xv. 9, 2). So A.V., raiment, (298), vestitum (so Chrys.).

Jacob specifies only “bread to eat and raiment to put on” (Genesis 28:20); but the Son of Sirach is more indulgent to the natural man (Sirach 29:21; Sirach 39:26-27).

ἀρκεσθησόμεθα: This future is imperatival, or authoritative, as Alf. calls it. He cites in illustration, Matthew 5:48, ἔσεσθε οὖν ὑμεῖς τέλειοι. From this point of view, the R.V., We shall be therewith content, cf. reff., is preferable to his rendering (which is equivalent to R.V. m.), With these we shall be sufficiently provided (cf. Matthew 25:9; John 6:7; 2 Corinthians 12:9).

Verse 9
1 Timothy 6:9. οἱ δὲ βουλόμενοι: St. Chrysostom calls attention to the fact that St. Paul does not say, They that are rich, but They that desire to be rich (R.V.), they that make the acquisition of riches their aim. The warning applies to all grades of wealth: all come under it whose ambition is to have more money than that which satisfies their accustomed needs. We are also to note that what is here condemned is not an ambition to excel in some lawful department of human activity, which though it may bring an increase in riches, develops character, but the having a single eye to the accumulation of money by any means. This distinction is drawn in Proverbs 28:20 : “A faithful man shall abound with blessings: But he that maketh haste to be rich shall not be unpunished”.

ἐμπίπτουσιν. Wetstein notes the close parallel in the words of Seneca: “Dum divitias consequi volumus in mala multa incidimus” (Ep. 87). Cf. also James 1:2, πειρασμοῖς περιπέσητε ποικίλοις. πειρασμόν refers rather to the consequencess of one’s money-grubbing spirit on others, παγίδα to its disastrous effect on one’s own character.

ἀνοήτους καὶ βλαβεράς: The desires in question are foolish, because they cannot be logically defended; they are hurtful, because they hinder true happiness. See Proverbs 23:4, “Weary not thyself to be rich”.

αἵτινες: qualitative, such as.

βυθίζουσιν: The word is found in its literal signification in Luke 5:7. Moulton and Milligan (Expositor, vii., vi. 381) illustrate its use here from a papyrus of cent. 1 B.C., συνεχέσι πολέμοις καταβυθισθεῖ[ σαν] τὴν πόλιν. Bengel notes on ἐμπίπτ. βυθίζ., “incidunt: mergunt. Tristis gradatio.” We must not lose sight of εἰς. Destruction and perdition are not, strictly speaking, the gulf in which the men are drowned. The lusts, etc., overwhelm them; and the issue is destruction, etc. See reff. on ἀπώλειαν.

Verse 10
1 Timothy 6:10. ῥίζα, κ. τ. λ.: The root of all evils. The R.V., a root of all kinds of evil is not satisfactory. The position of ῥίζα in the sentence shows that it is emphatic. Field (in loc.) cites similar examples of the absence of the article collected by Wetstein from Athenæus, vii. p. 280 A ( ἀρχὴ καὶ ῥίζα παντὸς ἀγαθοῦ ἡ τῆς γαστρὸς ἡδονή), and Diog. Lært. vi. 50; and adds five others from his own observation. It is, besides, unreasonable in the highest degree to expect that on the ground of his inspiration, St. Paul’s ethical statements in a letter should be expressed with the precision of a text book. When one is dealing with a degrading vice of any kind, the interests of virtue are not served by qualified assertions.

φιλαργυρία: avaritia ((299)) rather than cupiditas ((300), (301), Vulg.). The use of this word supports the exposition given above of 1 Timothy 6:9. Love of money, meanness and covert dishonesty where money is concerned, is the basest species of the genus πλεονεξία.

ἡς: In sense the relative refers to ἀργύριον, understood out of φιλαργυρία, with which it agrees in grammar. The meaning is clear enough; but the expression of it is inaccurate. This occurs when a man’s power of grammatical expression cannot keep pace with his thought. Alf. cites as parallels, Romans 8:24, ἐλπὶς βλεπομένη, and Acts 24:15, ἐλπὶδα … ἣν καὶ αὐτοὶ οὗτοι προσδέχονται.

τινες: See note on ch. 1 Timothy 1:3.

ὀρεγόμενοι: reaching after (R.V.) expresses the most defensible aspect of coveting (A.V.).

ἀπεπλανήθησαν: peregrinati sunt ((302)) erraverunt ((303), Vulg.). The faith is a very practical matter. Have been led astray (R.V.) continues the description of the man who allows himself to be the passive subject of temptation. Chrys. illustrates the use of this word here from an absent-minded man’s passing his destination without knowing it.

περιέπειραν: inseruerunt se. The force of περί in this compound is intensive, as in περιάπτω, περικαλύπτω, περικρατής, περικρύπτω, περίλυπος.

ὀδύναις πολλαῖς: There is a touch of pity in this clause, so poignantly descriptive of a worldling’s disillusionment.

Verse 11
1 Timothy 6:11. ὦ ἄνθρωπε θεοῦ: It argues a very inadequate appreciation of the fervour of the writer to suppose, as Theod. does, that this is an official title. The apostrophe is a personal appeal, arising out of the topic of other-worldliness which begins in 1 Timothy 6:5. Timothy, as a Christian man, had been called to a heavenly citizenship. He was a man of God, i.e., a man belonging to the spiritual order of things with which that which is merely temporal, transitory and perishing can have no permanent relationship. The term occurs again, with an admittedly general reference, in 2 Timothy 3:17. In any case Man of God, as an official title, belonged to prophets, the prophets of the Old Covenant; and we have no proof that Timothy was a prophet of the New Covenant, though he was an evangelist (2 Timothy 4:5), and possibly an apostle (1 Thessalonians 2:6).

ταῦτα: i.e., φιλαργυρία and its attendant evils. Love of money in ministers of religion does more to discredit religion in the eyes of ordinary people than would indulgence in many grosser vices.

It is to be noted that φεῦγε· δίωκε δὲ δικαιοσύνην, πίστιν, ἀγάπην recurs in 2 Timothy 2:22. The phraseology is based on Proverbs 15:9, διώκοντας δὲ δικαιοσύνην ἀγαπᾷ, and is thoroughly Pauline, as the reff. prove. The six virtues fall perhaps into three pairs, as Ell. suggests: “ δικαιοσ. and εὐσέβ. have the widest relations, pointing to general conformity to God’s law and practical piety [cf. σωφρόνως κ. δικαίως κ. εὐσεβῶς, Titus 2:12]; πίστις and ἀγάπη are the fundamental principles of Christianity; ὑπομ. and πραϋπ. the principles on which a Christian ought to act towards his gainsayers and opponents”. As a group, they are contrasted with the group of vices in 1 Timothy 6:4-5; but we cannot arrange them in pairs of opposites. We may add that πίστις results in ὑπομονή (James 1:3; Romans 5:3; 2 Thessalonians 1:4; 2 Timothy 3:10; Titus 2:2; Hebrews 12:1), as ἀγάπη does in πραϋπάθεια. ὑπομονή is sustinentia ((304) here, and Vulg. in 1 Thessalonians 1:3) rather than patientia ((305) and Vulg. here).

πίστις, ἀγάπη, and ὑπομονή are also combined in Titus 2:2; cf. 2 Timothy 3:10, also 2 Peter 1:5-7, where εὐσέβεια, with other virtues, forms part of the group.

Verses 11-16
1 Timothy 6:11-16 are a digression into a personal appeal. Cf. 2 Timothy 2:1; 2 Timothy 3:10; 2 Timothy 3:14; 2 Timothy 4:5.

Verse 12
1 Timothy 6:12. ἀγωνίζου … ἀγῶνα: There is evidence that ἀγωνίζομαι ἀγῶνα had become a stereotyped expression, perhaps from the line of Euripides: καίτοι καλόν γʼ ἂν τόνδʼ ἀγῶνʼ ἠγωνίσω (Alcestis, 648 or 664). See an Athenian inscription quoted by Moulton and Milligan, Expositor, vii., vi. 370. Nevertheless the metaphor has its full force here, and in 2 Timothy 4:7 : Engage in the contest which profession of the faith entails; it is a noble one. Allusions to the public games are notoriously Pauline (1 Corinthians 9:24; Philippians 3:12). The present imperative indicates the continuous nature of the ἀγών, while the aor. ἐπιλαβοῦ expresses the single act of laying hold of the prize (so 1 Timothy 6:19). It does not seem an insuperable objection to this view that καταλαμβάνω is the word used in 1 Corinthians 9:24, Philippians 3:12. On the other hand, Winer-Moulton (Gram., p. 392) argues from the asyndeton (cf. Mark 4:39) that ἐπιλαβοῦ, κ. τ. λ. forms one notion with ἀγωνίζου; that “it is not the result of the contest, but itself the substance of the striving”. Yet in 1 Timothy 6:19 ( ἵνα ἐπιλάβωνται τῆς ὄντως ζωῆς) there is nothing in the context suggestive of struggle.

εἰς ἣν ἐκλήθης: We are called to eternal life (1 Corinthians 1:9; 1 Peter 5:10); it is placed well within our reach; but it is not put into our hands; each man must grasp it for himself.

καὶ ὡμολόγησας, κ. τ. λ.: This clause has no syntactical connexion with what has preceded. It refers to ἀγῶνα, the contest on which Timothy entered at his baptism, when he was called, enrolled as a soldier in the army of Jesus Christ (2 Timothy 2:4; 1 Corinthians 9:7), and professed fidelity to his new Leader (his response to the divine call) before many witnesses. ὁμολογία is perhaps best referred to a formal profession of faith, here as in the reff. Cyril Jer., when recalling the baptismal ceremonies to the newly baptised, says in reference to their profession of belief in the Trinity, ὡμολογήσατε τὴν σωτήριον ὁμολογίαν (Cat. xx. 4).

In the primitive Church the baptism of an individual was a matter in which the Church generally took an interest and part. The rule laid down in The Didache, 7, shows this: “Before the baptism let him that baptizeth and him that is baptized fast, and any others also who are able”. Also Justin Martyr, Apol. i. 61, ἡμῶν συνευχομένων καὶ συννηστευόντων αὐτοῖς. These passages explain “the many witnesses” of Timothy’s good confession. It is not so natural to refer the good confession to a crisis of persecution, or to his ordination. The epithet καλήν here and in the following verse does not characterise the particular act of confession made by Timothy or by Christ, but refers to the class of confession, its import, as Ell. says.

Verse 13
1 Timothy 6:13. παραγγέλλω σοι: St. Paul passes in thought from the past epoch in Timothy’s life, with its human witnesses, among whom was the apostle himself, to the present probation of Timothy, St. Paul far away; and he feels impelled to remind his lieutenant that there are Witnesses of his conduct whose real though unseen presence is an encouragement as well as a check. See on 1 Timothy 6:21.

ζωογονοῦντος: This word has the sense preserve alive, as R.V. m. See reff. A good example from O.T. is 1 Samuel 2:6, κύριος θανατοῖ καὶ ζωογονεῖ. The word has here a special appropriateness. Timothy is stimulated to exhibit moral courage by an assurance that he is in the hands of One whose protective power is universal, and by the example of One who, as Man, put that protective power to a successful test, and was “saved out of death” (Hebrews 5:7).

τὴν καλὴν ὁμολογίαν must have the same reference here as in the preceding verse. We have seen that in the case of Timothy, it means his baptismal profession of faith in God as revealed by Jesus Christ. In the case of Jesus Himself it is best understood of His habitual sense of His heavenly Father’s presence and protection, which found its supreme expression on the Cross (Luke 24:46).

μαρτυρήσαντος: Although Jesus, as Man, and His followers make the same ὁμολογία, yet their respective relations to it are different. μαρτυρέω indicates a power of origination and authentication which ὁμολογέω does not. The utterances and acts of Jesus, as Man, are human; yet He spoke and acted as no other man ever did. Matthew 17:27 (“That take, and give unto them for me and thee,” not “for us”) and John 20:17 (“I ascend unto my Father and your Father,” etc. not our Father or our God) illustrate very well this difference between Jesus and His brethren in relations which they share alike. This is why St. Paul does not here use ὁμολογέω ὁμολογίαν of Christ, but employs instead the unusual μαρτυρέω ὁμολογίαν. Jesus is ὁ μάρτυς ὁ πιστός, Revelation 1:5, ὁ μαρτ. ὁ πιστ. καὶ ἀληθινός, Revelation 3:14. Bengel suggests that the two verbs indicate the attitudes of the bystanders in each case: “confessus est, cum assensione testium: testatus est, non assentiente Pilato”. The Vulg. treats τὴν καλ. ὁμολ. as an acc. of closer specification, qui testimonium reddidit sub Pontio Pilato, bonam confessionem.

ἐπὶ ποντίου πειλάτου: With the explanation of the ὁμολογία of Jesus which has just been given, it would be natural to render this, with the Vulg., under Pontius Pilate; and this view is favoured by the change from ἐνώπιον, 1 Timothy 6:12, to ἐπί, and by the likelihood that this is a fragment of a creed. Yet the rendering before Pontius Pilate (Chrys., etc.), is not inconsistent with the notion that the ὁμολογία in one sense was made all during our Lord’s ministry; for undoubtedly from one point of view it was when Jesus’ life was hanging in the balance, depending on the decision of Pontius Pilate, that His trust in the protective love of His Father was most tried. His calm repose of soul on the assurance of God’s wise and good disposition of events is well illustrated by His words as recorded in John 19:11, “Thou wouldest have no power against me, except it were given thee from above”. Until it has been been proved that the Fourth Gospel is not a record of facts, it is reasonable to suppose that St. Paul and his contemporaries were acquainted with the general account of the trial of Jesus as therein described.

Verse 14
1 Timothy 6:14. τηρῆσαι κ. τ. λ.: The phrase τηρεῖν τὴν ἐντολήν, τὰς ἐντολάς or τὸν λόγον, τοὺς λόγους is a common one; found in Matthew 19:17, and especially in the Johannine writings; but wherever it occurs it means to obey or observe a command or a saying; whereas here it means to preserve intact. Perhaps the two meanings were present to the apostle’s mind; and no doubt in actual experience they merge one into the other; for a tradition is only preserved by obedience to the demand which it makes for observance. This use of the verb and the similar τὴν πίστιν τετήρηκα, 2 Timothy 4:7, mutually illustrate each other. τὴν ἐντολὴν τηρεῖν is probably equivalent to τὴν παραθήκην φυλάσσειν, understanding the tradition or deposit in the most comprehensive moral and spiritual sense, in which it is nothing else than “the law of the Gospel (cf. ἡ παραγγελία, 1 Timothy 1:5), the Gospel viewed as a rule of life” (so Ell. and Alf.). St. Paul would not have distinguished this from the charge given to Timothy at his baptism. Cyril Jer. (Cat. 1 Timothy 6:13), in quoting this passage, substitutes ταύτην τὴν παραδεδομένην πίστιν for ἐντολήν. This interpretation is permissible so long as we do not divorce creed from character.

ἄσπιλον ἀνεπίλημπτον: These epithets present a difficulty somewhat similar to that presented by τηρῆσαι. ἄσπιλος is a personal epithet (though applied to οὐρανός, Job 15:15, Symm.); and so is ἀνεπίλημπτος. See reff. on both. Alford shows, after De Wette, by examples from Philo and Plato, that ἀνεπίλ. may be applied to impersonal objects, such as τέχνη, τὸ λεγόμενον. Nevertheless although it would be intolerably awkward to refer the adjectives to σε—the ordinary construction with τηρεῖν being that the qualifying adj. should belong to its object, e.g., 1 Timothy 5:22; James 1:27; 2 Corinthians 11:9 (Alf.)—yet St. Paul had the personal reference to Timothy chiefly in his mind when he chose these words as qualifying ἐντολήν; and the R.V., which places a comma after commandment, possibly is intended to suggest a similar view. The man and the word are similarly identified in the parable of the Sower (Matthew 13:19, etc.). If Timothy “keeps himself unspotted” (James 1:27) and “without reproach,” the ἐντολή, so far as he is concerned, will be maintained flawless.

The Ancient Homily which used to be attributed to Clem. Rom. contains a sentence written in a similar tone (§8), τηρήσατε τὴν σάρκα ἁγνὴν καὶ τὴν σφραγῖδα ἄσπιλον, ἵνα τὴν ζωην ἀπολάβωμεν.

μέχρι τῆς ἐπιφανείας, κ. τ. λ.: Death may mark the close of our probation state; but we shall not render the account of our stewardship until the ἐπιφάνεια. When the Pastorals were written the ἐπιφάνεια had in men’s thoughts of it receded beyond each man’s death. At an earlier period Christians set it before them as men now set death. In 2 Thessalonians 2:8 the compound phrase occurs ἐπιφάν. τῆς παρουσίας αὐτοῦ. ἐπιφάνεια is the term used in the Pastoral Epistles (see reff.); but the Second Coming of Christ is called παρουσία in 1 Corinthians 15:23; 1 Thessalonians 2:19; 1 Thessalonians 3:13; 1 Thessalonians 4:15; 1 Thessalonians 5:23, 2 Thessalonians 2:1. In 2 Timothy 1:10, ἐπιφάνεια includes the first manifestation of Christ in the flesh; and this application of the term is in exact correspondence with its use in heathen sacred associations, where it denoted “a conspicuous appearance or intervention of the higher powers on behalf of their worshippers”. The title ἐπιφανής, assumed by the Seleucidæ, meant a claim to be worshipped as an incarnation of Zeus or Apollo, as the case might be (see Moulton and Milligan, Expositor, vii., vii. 380).

Verse 15
1 Timothy 6:15. καιροῖς ἰδίοις: See note on 1 Timothy 2:6. In due season may refer primarily either to the appropriateness of the occasion of the ἐπιφάνεια or to the supreme will of the δυνάστης. The wording of the discouragement given by Jesus, in Acts 1:7, to those who would pry into the future makes it natural to suppose that this latter notion chiefly was in St. Paul’s mind here ( καιροὺς οὓς ὁ πατὴρ ἔθετο ἐν τῇ ἰδίᾳ ἐξουσίᾳ). We may perhaps put it thus: A devout mind recognises the providential ordering of past events as having taken place at the time best fitted for them, and shrinks from the presumption of guessing the appropriate time for future events. Thus there is no presumption in saying “When the fulness of the time came, God sent forth his Son”; and when the time is ripe, He will send Him again (Acts 3:20).

δείξει: Ell. well explains the force of this verb from John 2:18, τί σημεῖον δεικνύεις ἡμῖν; The last ἐπιφάνεια will be the final proof offered by God to the human race.

The terms of this magnificent characterisation of God are an expansion of the epithets in the doxology in 1 Timothy 1:17 q.v.

μακάριος: See on 1 Timothy 1:11. Philo (de Sacrific. Abelis et Caini, p. 147) has the remarkable parallel, περὶ θεοῦ τοῦ ἀγεννήτου, καὶ ἀφθάρτου, καὶ ἀτρέπτου, καὶ ἁγίου, καὶ μόνου μακαρίου.

δυνάστης is found as a title of God in the Apocrypha. See reff., esp. 2 Maccabees 3:24, ὁ … δυνάστης ἐπιφανίαν μεγάλην ἐποίησεν. It occurs in the ordinary sense, Luke 1:52, Acts 8:27. The choice of the phrase μόνος δυν. here was perhaps suggested by the thought of His absolute and irresponsible power in arranging the times and seasons for the affairs of men. It is unnecessary to seek any special polemical object in μόνος, as exclusive of dualism. As has been already suggested (on 1 Timothy 1:17), the predications of glory to God that occur in these epistles are probably repeated from eucharistic prayers uttered by St. Paul in the discharge of his prophetic liturgical functions.

ὁ βασιλεύς, κ. τ. λ.: The Vulg. renders rather inconsistently, Rex regum et Dominus dominantium. So also in Revelation 19:16. It is not quite obvious why the phrase is varied from the usual βασιλεὺς βασιλέων (2 Maccabees 13:4; Revelation 17:14; Revelation 19:16) and κύριος [ τῶν] κυρίων (Deuteronomy 10:17; Psalms 136:3; Enoch ix. 4). Perhaps the participle gives new vigour to a phrase that had lost its freshness.

Verse 16
1 Timothy 6:16. ὁ μόνος ἔχων ἀθανασίαν: God the Father is the subject of this whole attribution; and it is the Catholic doctrine that He alone has endless existence as His essential property, ( οὐσίᾳ ἀθάνατος οὐ μετουσίᾳ, Theod. Dial. iii. p. 145, quoted by Ell.). God the Son and God the Holy Spirit are co-eternal with the Father; but Their life is derived from and dependent on His. This is expressly declared by Christ of Himself, “As the Father hath life in himself, even so gave he to the Son also to have life in himself” (John 5:26). On this Westcott notes: “The Son has not life only as given, but life in Himself as being a spring of life.… The tense (gave) carries us back beyond time”. Accordingly, the creed of Cæsarea, which formed the basis of that adopted at Nicea, spoke of the Son as ζωὴν ἐκ ζωὴς; a doctrine sufficiently expressed in the other phrase, φῶς ἐκ φωτός, which has survived.

φῶς οἰκῶν ἀπρόσιτον: This is a grander conception than that in Psalms 104:2, “Who coverest thyself with light as with a garment”. Here, if one may venture so to express it, the Person of God is wholly concealed by His dwelling, which is light; and this dwelling is itself unapproachable. Josephus, Ant. iii. 5. 1, says that God was thought to dwell in Mount Sinai, φοβερὸν καὶ ἀπρόσιτον. (See also Philo, de Vita Mosis, ii. [iii.] 2 cited by Dean Bernard).

ὃν εἶδεν οὐδεὶς ἀνθρώπων: None of men; only the Son (John 1:18; Matthew 11:27, etc.).

κράτος: For this word in doxologies see reff.

Verse 17
1 Timothy 6:17. ἐν τῷ νῦν αἰῶνι: It is the present contrast, not that between riches in this world and riches in the world to come (as Chrys.), that the apostle has in mind. Those who have money may, as well as those “that are poor as to the world,” be “rich in faith, and heirs of the kingdom, etc.” (James 2:5). The passage indicates that the Church had affected Society more widely in Ephesus than it had at Corinth when St. Paul wrote, “Not many mighty, not many noble, are called” (1 Corinthians 1:26). It is to be observed that the expression ὁ νῦν αἰών is only found in N.T. in the Pastoral Epistles (see reff.). ὁ αἰὼν οὗτος is the expression elsewhere in N.T. (Matthew 12:32; Luke 16:8; Luke 20:34; Romans 12:2; 1 Corinthians 1:20; 1 Corinthians 2:6 (bis), 1 Corinthians 2:8, 1 Corinthians 3:18; 2 Corinthians 4:4; Ephesians 1:21). Both represent the Rabbinic עולם הזה, the present age, as contrasted with עולם הבא, the age to come. St. Paul also has ὁ κόσμος οὗτος in 1 Corinthians 3:19; 1 Corinthians 5:10; 1 Corinthians 7:31, and ὁ νῦν καιρός in Romans 3:26; Romans 8:18; Romans 11:5, 2 Corinthians 8:14. See Dean Armitage Robinson’s note on Ephesians 1:21. It does not follow that because these are renderings of the same Hebrew expression, they meant the same to a Greek ear. In the three places in which ὁ νῦν αἰών occurs it has a definite material physical sense; whereas ὁ αἰὼν οὗτος has a more notional ethical force.

ἠλπικέναι ἐπί: have their hope set on. See note on 1 Timothy 4:10. For the thought compare Job 31:24, Psalms 49:6; Psalms 52:7, Proverbs 11:28, Mark 10:24.

ἠλπικ. ἐπὶ πλούτου ἀδηλότητι: This vigorous oxymoron is not quite parallel in form to ἐν καινότητι ζωῆς, Romans 6:4, as Ell. suggests. There ζωῆς is a further definition of the καινότης, the prominent notion. This is a rhetorical intensifying of riches which are uncertain; πλούτου is the prominent word. “When the genitive stands before the governing noun, it is emphatic” (Winer-Moulton, Gram. p. 240). For the thought cf. Proverbs 23:5; Proverbs 27:24.

ἀλλʼ ἐπὶ θεῷ: God who cannot change, who abides faithful, is contrasted with the uncertainty of riches which are unreal.

τῷ παρέχ. πάντα πλουσίως: cf. Acts 14:17.

εἰς ἀπόλαυσιν: This is a greater concession to the sensuous view of life than the εἰς μετάλημψιν of 1 Timothy 4:3. It approaches the declaration of the Preacher that for a man to “eat and drink, and make his soul enjoy good in his labour … is from the hand of God” (Ecclesiastes 2:24), “the gift of God” (Ecclesiastes 3:13; Ecclesiastes 5:19). No good purpose is served by pretending that God did not intend us to enjoy the pleasurable sensations of physical life. After all, things that have been enjoyed have served their purpose; they have “perished,” yet “with the using” (Colossians 2:22). Obviously, they cannot take God’s place as an object of hope.

Verse 18
1 Timothy 6:18. ἀγαθοεργεῖν: corrects any possible misunderstanding of εἰς ἀπόλαυσιν. πλουτεῖν ἐν ἔργοις καλοῖς: see note on 1 Timothy 3:1. Cf. εἰς θεὸν πλουτῶν, Luke 12:21.

εὐμεταδότους: facile tribuere (Vulg.), ready to impart (cf. the use of μεταδίδωμι in Luke 3:11; Romans 1:11; Romans 12:8; Ephesians 4:28; 1 Thessalonians 2:8).

κοινωνικούς: This does not mean sociable (A.V. m.), ready to sympathise (R.V. m.), as Chrys., and Thdrt. explain it, but ταῖς χρείαις τῶν ἁγίων κοινωνοῦντες. Romans 12:13 (cf. Galatians 6:6; Philippians 4:15). A good illustration of the general sentiment is Hebrews 13:16, τῆς δὲ εὐποιΐας καὶ κοινωνίας μὴ ἐπιλανθάνεσθε. Von Soden notes that the thought in εὐμεταδ. is of the needs of others, in κοινων. of the imparting of one’s own.

Verse 19
1 Timothy 6:19. ἀποθησαυρίζοντας: The true hoarding produces, as its first result, a good foundation, which will entitle a man to grasp the prize, which is true life, the only life worth talking about. Stability is the essential characteristic of a foundation. There is a contrast implied between the shifting uncertainty of riches as a ground of hope, and the firm and permanent foundation of a Christian character. (So, nearly, Theod.)

Ingenious conjectures have been suggested for θεμέλιον; but it is safe to say that the mixture of metaphors—due to the condensation of language—does not distress those who read in a devout rather than in a critical spirit. For the sentiment cf. Matthew 6:19-20. There is some support given to the conjecture of Lamb-Bos, θέμα λίαν, by the parallel from Tobit 4:8 sq. cited by Bengel, μὴ φοβοῦ ποιεῖν ἐλεημοσύνην· θέμα γὰρ ἀγαθὸν θησαυρίζεις σεαυτῷ εἰς ἡμέραν ἀνάγκης. See, on the other hand, what Sirach 1:15 says of Wisdom, μετὰ ἀνθρώπων θεμέλιον αἰῶνος ἐνόσσευσεν. θεμέλιος is used metaphorically also in reff. It is to be observed that in 2 Timothy 2:19 there is again a confusion of imagery: the foundation has a seal.

εἰς τὸ μέλλον is found in a slightly different sense (thenceforth), Luke 13:9.

ἐπιλάβωνται: See on 1 Timothy 6:12.

τῆς ὄντως ζωῆς: the life which is life indeed, an expression which is one of the precious things of the R.V. It is “the life which is in Christ Jesus” (2 Timothy 1:1).

For ὄντως see 1 Timothy 5:3.

Verse 20
1 Timothy 6:20. As Ell. points out, this concluding apostrophe, like the last paragraph in 2 Cor. (2 Corinthians 13:11 sqq,), is a summary of the whole epistle.

On the intensity of the appeal in the use of the personal name see on 1 Timothy 1:18.

τὴν παραθήκην: depositum. The term occurs in a similar connexion with φυλάσσω, 2 Timothy 1:14, and also in 2 Timothy 1:12, where see note. Here, and in 2 Timothy 1:14. it means, as Chrys. explains, ἡ πίστις, τὸ κήρυγμα; so Vincent of Lerins, from whose Commonitorium (c. 22) Alf. quotes. “Quid est depositum? id est. quod tibi creditum est, non quod a te inventum; quod accepisti, non quod excogitasti; rem non ingenii, sed doctrinae; non usurpationis privatae, sed publicae traditionis … catholicae fidei talentum inviolatum illibatumque conserva.… Aurum accepisti, aurum redde: nolo mihi pro aliis alia subjicias: nolo pro auro aut impudenter plumbum, aut fraudulenter aeramenta supponas.” That the “deposit” is practically identical with the “charge,” ch. 1 Timothy 1:5; 1 Timothy 1:18, “the sound doctrine,” 1 Timothy 1:10, “the commandment,” 1 Timothy 6:14, is indicated by the use of the cognate verb παρατίθεμαι in 1 Timothy 1:18, 2 Timothy 2:2, and the correlative παρέλαβες, Colossians 4:17, and even more by the contrast here between it and “the knowledge falsely so called”.

ἐκτρεπόμενος: turning away from, devitans.

τὰς βεβήλους κενοφωνίας: In 2 Timothy 2:16 the Vulg. has vaniloquia. The rendering vocum novitates found here in Vulg. and O.L. represents the variant καινοφωνίας. The term does not differ much from ματαιολογία, 1 Timothy 1:6, which is also rendered vaniloquium.

ἀντιθέσεις: In face of the general anarthrous character of the Greek of these epistles it is not certain that the absence of an article before ἀντιθ. proves that it is qualified by βεβήλους. The meaning of ἀντιθ. is partly fixed by κενοφωνίας, to which it is in some sort an explanatory appendix; but it must finally depend upon the signification we attach to τῆς ψευδωνύμου γνώσεως. The epithet ψευδων. is sufficient to prove that γνῶσις was specially claimed by the heretics whom St. Paul has in his mind. That it should be so is in harmony with the other notices which we find in these epistles suggestive of a puerile and profitless intellectual subtlety, as opposed to the practical moral character of Christianity. We are reminded of the contrast in 1 Corinthians 8:1, “Knowledge puffeth up, but love buildeth up”. Hort (Judaistic Christianity, p. 139 sqq.) proves that γνῶσις here and elsewhere in N.T. (Luke 11:52; Romans 2:20 sq.) refers to the special lore of those who interpreted mystically the O.T., especially the Law. Knowledge which is merely theoretical, the knowledge of God professed by those who “by their works deny Him” (Titus 1:16), is not real knowledge. The ἀντιθέσεις then of this spurious knowledge would be the dialectical distinctions and niceties of the false teachers. Perhaps inconsistencies is what is meant. For an example of ἀντίθετος in this sense, see Moulton and Milligan, Expositor, vii., 6:275. Something more definite than (a) oppositions, i.e., objections of opponents (so Chrys. Theoph. and von Soden, who compares ἀντιδιατιθεμένους, 2 Timothy 2:25) is implied; but certainly not (b) the formal categorical oppositions between the Law and the Gospel alleged by Marcion.

Verse 21
1 Timothy 6:21. τινες: See note on 1 Timothy 1:3.

ἐπαγγελλόμενοι: See note on 1 Timothy 2:10.

περὶ τὴν πίστιν ἠστόχησαν: See notes on 1 Timothy 1:6; 1 Timothy 1:19, and reff.

μεθʼ ὑμῶν: An argument in support of the μετὰ σοῦ of the Received Text is that μεθʼ ὑμῶν is indisputably the right reading in the corresponding place in 2 Tim. and Tit., and might have crept in here by assimilation. Ell. has reason on his side when he maintains that the plural here is not sufficient to prove that the epistle as a whole was intended for the Church. “The study of papyri letters will show that the singular and the plural alternated in the same document with apparently no distinction of meaning” (Moulton, Expositor, vi., vii. 107). The colophon in the T.R., “The First to Timothy was written from Laodicea, which is the chiefest city of Phrygia Pacatiana,” has a double interest: as an echo of the notion that this is the Epistle from Laodicea (Colossians 4:16), a notion sanctioned by Theophyl.; and the mention of Phrygia Pacatiana proves that the author of the note lived after the fourth century, towards the close of which that name for Phrygia Prima came into use.

