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01 Chapter 1 

Verse 1
James 1:1. ἰάκωβος: A very common name among Palestinian Jews, though its occurrence does not seem to be so frequent in pre-Christian times. Some noted Jewish Rabbis of this name lived in the earliest centuries of Christianity, notably Jacob ben Ḳorshai, a “Tanna” (i.e., “teacher” of the Oral Law) of the second century. The English form of the name comes from the Italian Giacomo. θεοῦ καὶ κυρίου ἰησοῦ χριστοῦ: Only κυρίου here can refer to Christ; in Galatians 1:1 the differentiation is made still more complete … διὰ ἰησοῦ χριστοῦ καὶ θεοῦ πατρὸς τοῦ ἐγείραντος αὐτὸν ἐκ νεκρῶν. On the other hand, in John 20:28, we have ὁ κύριός μου καὶ ὁ θεός μου. But the disjunctive use of καὶ in the words before us does not imply a withholding of the divine title from our Lord, for the usage of κύριος in the N.T., especially without the article, when connected with χριστός, is in favour of its being regarded as a divine title, see e.g., 1 Corinthians 1:1-3, etc. Hellenistic Jews used κύριος as a name for God; the non-use of the article gains in significance when it is remembered that ὁ κύριος, “Dominus,” was a title given to the early Roman Emperors in order to express their deity, cf. Acts 25:26, where Festus refers to Nero as ὁ κύριος. The Palestinian Syriac Lectionary (containing, as generally conceded, the dialect which our Lord spoke), as well as the Peshittâ, read “Our Lord,” the expression used in the Peshiṭta in Matthew 8:25, κύριε, σῶσον, ἀπολλύμεθα, and in Matthew 20:33, κύριε, ἵνα ἀνοιγνῶσιν οἱ ὀφθαλμοὶ ἡμῶν; both instances of divine power being exercised. χριστοῦ: the use of this title, applied to Jesus without further comment, speaks against an early date for the Epistle; in a letter written to Jews during the apostolic age it is inconceivable that the Messiah should be referred to in this connection without some justification; Jewish beliefs concerning the Messiah were such as to make it impossible for them to accept Jesus as the Messiah without some teaching on the subject; this would be the more required in the case of Jews of the Dispersion who could not have had the same opportunities of learning the truths of Christianity as Palestinian Jews. The way in which the title is here applied to our Lord implies that the truth taught was already generally accepted. The absence of the article also points to a late date. δοῦλος: Generally speaking, to the Jew δοῦλος ( עֶבֶד), when used in reference to God, meant a worshipper, and when used with reference to men a slave; as the latter sense is out of the question here, δοῦλος must be understood as meaning worshipper, in which case the deity of our Lord would appear to be distinctly implied. ταῖς δώδεκα φυλαῖς ἐν τῇ διασπορᾷ: the “twelve tribes” was merely a synonym for the Jewish race ( ἔθνος ἰουδαίων), but there was a real distinction between the Jews of the Dispersion and the Palestinian Jews. The latter were for the most part peasants or artisans, while the former, congregated almost wholly in cities, were practically all traders (cf. James 4:13). In each case there was a restricted circle of the learned. The connection of the Diaspora-Jews with Palestine became less and less close, until at last it consisted of little more than the payment of the annual Temple dues; with very many one visit in a lifetime to Jerusalem sufficed, and this was of course entirely discontinued after the Destruction, when the head-quarters of Jewry became centred in the Rabbinical academy of Jabne. From the present point of view, it is very important to bear in mind, above all, two points of difference between Palestinian and Diaspora-Jews, (1) Language, (2) Religion. (1) Among the former, Aramaic had displaced Hebrew; Aramaic was the language of everyday life, as well as of religion (hence the need of the Methurgeman to translate the Hebrew Scriptures in the Synagogues); among the latter Greek was spoken. It is not necessary to insist upon the obvious fact that this difference of language brought with it a corresponding difference of mental atmosphere; the Jew remained a Jew, but his way of thinking became modified. (2) Their contact with other peoples brought to the Diaspora-Jews a larger outlook upon the world; at the same time, they could not fail to see the immeasurable superiority of their faith over the heathen cults practised by others. This resulted on their laying greater stress on the essentials of their faith; the ethical side of their religion received greater emphasis, the spirituality of belief became more realised, and it therefore followed of necessity that universalistic ideas grew, so that proselytism became, at one time, a great characteristic among the Diaspora-Jews; Judaism contained a message to all peoples, it was felt; and thus the particularistic character of Palestinian Judaism found no place among the Diaspora-Jews. But, at the same time, the Bible of these Jews, which exercised an immense influence upon their thought and literature, was Hebraic in essence though clothed in Greek garb; hence that extraordinarily interesting phenomenon, the Hellenistic Jew. In view of what has been said it is interesting to note that two outstanding characteristics of the Epistle before us are: Hebraic thought and diction expressed in Greek form, and the emphasis laid on ethics rather than on doctrine. The meaning of διασπορά is quite unambiguous, and there is no justification for restricting it to the Eastern Dispersion; it includes the Jews of Italy, Macedonia, Greece, Asia Minor and, above all, Egypt, as well as of Asia. For further details see Esther 3:8; Esther 8:9; Esther 9:30; Esther 10:1; Acts 2:9-11; Syb. Orac., iii. 271; Josephus, Antiq. XIV., vii. 12; Contra Ap., i. 22, etc., etc. χαίρειν: Cf. Acts 15:23; Acts 23:26, the only other occurrences of this form of salutation in the N.T. “Historically there is probably no ellipsis even in the epistolary χαίρειν” (Moulton, Grammar of N.T. Greek (1), p. 180). It is of interest to note that in the Epistle inspired by St. James (Acts 15:23) this form of salutation is used; it would, however, be precarious to draw deductions as to authorship from this, for the use of the infinitive for the imperative is quite common in Hellenistic Greek; as Moulton says: “We have every reason to expect it in the N.T., and its rarity there is the only matter of surprise” (Ibid.). The Peshiṭtâ and Syrlec have the Jewish form, Shalôm.

Verse 2
James 1:2. πᾶσαν χαράν: Cf. Philippians 2:29, μετὰ πάσης χαρᾶς: the rendering in Syrlec, which is rather a paraphrase than a translation, catches the meaning admirably: בכל חדוא הוו חאדין אח̈י, “With all joy be rejoicing my brethren.” ἡγήσασθε: the writer is not to be understood as meaning that these trials are joyful in themselves, but that as a means to beneficial results they are to be rejoiced in; it is the same thought as that contained in Hebrews 12:11 : πᾶσα μὲν παιδεία πρὸς μὲν τὸ παρὸν οὐ f1δοκεῖ χαρᾶς εἶναι ἀλλὰ λύπης, ὕστερον δὲ καρπὸν εἰρηνικὸν τοῖς διʼ αὐτῆς γεγυμνασμένοις ἀποδίδωσιν δικαιοσύνης. ἀδελφοί μου: this term of address was originally Jewish; in Hebrew, אח is used, in the first instance, of those born of the same mother, e.g., Genesis 4:2, etc.; then in a wider sense of a relative, e.g., Genesis 14:12, etc.; and in the still more extended meaning of kinship generally, e.g., of tribal membership, Numbers 16:10; as belonging to the same people, e.g., Exodus 2:11; Leviticus 19:7, and even of a stranger ( גֵּר) sojourning among the people, Leviticus 19:34; it is also used of those who have made a covenant together, Amos 1:9; and, generally, of friends, 2 Samuel 1:26, etc.; in its widest sense it was taken over by the Christian communities, whose members were both friends and bound by the same covenant (cf. the origin of the Hebrew word for “covenant,” בּרית, from the Assryo-Babylonian Biritu which means “a fetter”). This mode of address occurs frequently in this Epistle, sometimes the simple ἀδελφοί without μου (James 4:11, James 5:7; James 5:9-10), sometimes with the addition of ἀγαπητοί (James 1:16; James 1:19, James 2:5). πειρασμοῖς: in James 1:12 ff. πειρασμός obviously means allurement to wrong-doing, and this would appear to be the most natural meaning here on account of the way in which temptation is analysed, though the sense of external trials, in the shape of calamity, would of course not be excluded; “it may be that the effect of external conditions upon character should be included in the term” (Parry). It is true that the exhortation to look upon temptations with joy is scarcely compatible with the prayer, “Lead us not into temptation” (Matthew 6:13; Luke 11:4) or with the words, “Pray that ye enter not into temptation” (Matthew 26:41; Luke 22:40; see too Mark 14:38; Luke 22:46; Revelation 3:10); but, as is evident from a number of indications in this Epistle, the writer’s Judaism is stronger than his Christianity, and owing to the Jewish doctrines of free-will and works, a Jew would regard temptation in a less serious light than a Christian (see Introduction § iv.). Most pointedly does Parry remark: “There is a true joy for the warrior when he meets face to face the foe whom he has been directed to subjugate, in a warfare that trains hand and eye and steels the nerve and tempers the will …”; this is precisely the Jewish standpoint; while the Christian, realising his sinfulness and inherent weakness, and grounded in a spirit of humility, reiterates the words which he has been taught in the Lord’s Prayer. This passage is one of the many in the Epistle which makes it so difficult to believe that it can all have been written by St. James.— περιπέσητε: the connection in which this word stands in the few passages of the N.T. which contain it supports the idea that in πειρασμοῖς external trials are included (Luke 10:30; Acts 27:41).— ποικίλοις: Cf. 1 Peter 1:6., ἐν ποικίλοις πειρασμοῖς, Pesh. adds πολλοῖς, cf. 3 Maccabees 2:6, ποικίλαις καὶ πολλαῖς δοκιμάσας τιμωρίαις
Verse 3
James 1:3. γινώσκοντες: “recognising”; this seems to be the force of the word γιγνώσκω in Hellenistic Greek (see Lightfoot, Ep. to the Galatians, p. 171); if so, it comes very appositely after ἡγήσασθε.— τὸ δοκίμιον ὑμῶν τῆς πίστεως: according to instances of the use of the word δοκίμιον given by Deissmann (Neue Bibelstudien, pp. 187 ff.) it means “pure” or “genuine”; it is the neuter of the adjective used as a substantive, followed by a genitive; the phrase would thus mean: “That which is genuine in your faith worketh …”; this meaning of δοκίμιον makes 1 Peter 1:7 clearer and more significant; cf. Proverbs 27:21 (Sept.); Sirach 2:1 ff. On πίστις see James 1:6.— κατεργάζεται: emphatic form of ἐργάζεται, “accomplishes”.— ὑπομονήν: the word here means “the frame of mind which endures,” as distinct from the act of enduring which is the meaning of the word in 2 Corinthians 1:6; 2 Corinthians 6:4. Philo calls ὑπομονή the queen of virtues (see Mayor, in loc.), it is one which has probably been nowhere more fully exemplified than in the history of the Jewish race.

Verse 4
James 1:4. ἡ δὲ ὑπομονὴ ἔργον τέλειον ἐχέτω: “But let endurance have its perfect result”; the possibility of losing heart is contemplated, which would result in something being lacking; the words recall what is said in the Testaments of the Twelve Patriarchs, Joshua 2:7. “For endurance ( μακροθυμία) is a mighty charm, and patience ( ὑπομονή) giveth many good things”. Cf. Romans 5:3.— ἵνα ἦτε τέλειοι: Cf. Matthew 5:48; Matthew 19:21; see Lightfoot’s note on the meaning of this word in Philippians 3:15, “the τέλειοι are in fact the same with πνευματικοί” (Ep. to the Philippians, p. 153). That in the passage before us it does not mean perfect in the literal sense is clear from the words which occur in James 3:2 (assuming that the same writer wrote both passages), πολλὰ πταίομεν ἄπαντες. “The word τέλειος is often used by later writers of the baptised” (Mayor).— ὁλόκληροι: Cf. Wisdom of Solomon 15:3; in its root-meaning ὁλόκληρος implies the “entire lot or destiny,” so that the underlying idea regarding a man who is ὁλόκληρος means one who fulfils his lot; here it would mean ‘those who fully attain to their high calling’.— ἐν μηδενὶ λειπόμενοι: this is merely explanatory of ὁλόκληροι.

Verse 5
James 1:5. There is no thought-connection between this verse and what has preceded, it is only by supplying something artificially that any connection can be made to exist, and for this there is no warrant in the text as it stands (see Introduction III.). In James 1:4 ὑπομονή has as its full result the making perfect of men, so that they are lacking in nothing; when, therefore, the next verse goes on to contemplate a lacking of wisdom, there is clearly the commencement of a new subject, not a continuation of the same one. The occurrence of λειπόμενοι and λείπεται, which is regarded by some as a proof of connection between the two verses, denotes nothing in view of the fact that the subject-matter is so different; moreover, there is a distinct difference in the sense in which this word is used in these two verses; coming behindhand in what one ought to attain to is quite different from not being in possession of the great gift of wisdom; this difference is well brought out by the Vulgate rendering: “… in nullo deficientes. Si quis autem vestrum indiget sapientia …”— εἰ δέ τις ὑμῶν λείπεται σοφίας Cf. James 3:13-17; the position assigned to Wisdom by the Jews, and especially by Hellenistic Jews, was so exalted that a short consideration of the subject seems called for, the more so by reason of the prominence it assumes in this Epistle. It is probable that the more advanced ideas of Wisdom came originally from Babylon; for, according to the Babylonian cosmology, Wisdom existed in primeval ages before the creation of the world; it dwelt with Ea, the god of Wisdom, in the depths of the sea (cf. Proverbs 8:22-30); Ea the creator was therefore guided by Wisdom in his creative work (see Jeremias, Das alte Testament im Lichte des alten Orients, pp. 29, 80); in Biblical literature Wisdom became the all-discerning intelligence of God in His work of Creation; as it was needed by God Himself, how much more by men! Hence the constant insistence on its need which is so characteristic of the book of Proverbs. This laid the foundation for the extensive Ḥokmah (or Wisdom) literature of the Hellenistic Jews, which exercised also a great influence upon the Jews of later times. Under the influence of Greek philosophy Wisdom became not only a divine agency, but also assumed a personal character (Wisdom of Solomon 7:22-30). According to the Jerusalem Targum to Gen. i. 1 Wisdom was the principle whereby God created the world. Generally speaking, in the later Jewish literature Wisdom refers to worldly knowledge as distinct from religious knowledge which is all comprised under the term Torah (“Law”); and therefore Wisdom, unlike the Torah, was not regarded as the exclusive possession of the Jews, though these had it in more abundant measure, e.g., it is said in Kiddushin, 49 b: “Ten measures of wisdom came down from heaven, and nine of them tell to the lot of the Holy Land”. On the other hand, Wisdom and the Torah are often identified.— αἰτείτω: for the prayer for Wisdom, cf. Proverbs 2:3 f.; Wisdom of Solomon 7:7; Wisdom of Solomon 9:4; Sirach 1:10; Sirach 51:13; in the Epistle of Barnabas xxi. 5, it says: ὁ θεὸς δῴη ὑμῖν σοφίαν … ὑπομονήν— παρὰ τοῦ διδόντος θεοῦ πᾶσιν ἁπλῶς: there is an interesting parallel to this thought in the opening treatise of the Talmud, Berachoth, 58 b: “Blessed art Thou, O Lord our God, King of the universe, Who hast imparted of Thy wisdom to flesh and blood”; the point of the words “flesh and blood” is that the reference is to Gentiles as well as Jews, corresponding thus to the πᾶσιν in the words before us. The force of ἁπλῶς lies in its sense of “singleness of aim,” the aim being the imparting of benefit without requiring anything in return; the thought is the same as that which underlies Isaiah 55:1, Ho, every one that thirsteth … come, buy wine and milk without money and without price, i.e., it is to be had for the asking.— μὴ ὀνειδίζοντος: the addition of this is very striking; it is intended to encourage boldness in making petition to God; many might be deterred, owing to a sense of unworthiness, from approaching God, fearing lest He should resent presumption. The three words which express the method of Divine giving— πᾶσιν, ἁπλῶς, μὴ ὀνειδίζοντος—must take away all scruple and fear; cf. Hebrews 4:16, Let us therefore draw near with boldness unto the throne of grace.…— καὶ δοθήσεται αὐτῷ: Cf. Matthew 7:7.

Verse 6
James 1:6. ἐν πίστει: πίστις, as used in this Epistle, refers to the state of mind in which a man not only believes in the existence of God, but in which His ethical character is apprehended and the evidence of His good-will towards man is acknowledged; it is a belief in the beneficent activity, as well as in the personality, of God; it includes reliance on God and the expectation that what is asked for will be granted by Him. The word here does not connote faith in the sense of a body of doctrine. This idea of faith is not specifically Christian; it was, and is, precisely that of the Jews; with these אמונה (Emûnah) is just that perfect trust in God which is expressed in what is called the “Creed of Maimonides,” or the “Thirteen principles of faith”; it is there said: “I believe with perfect faith that the Creator, blessed be His name, is the Author and Guide of everything that has been created, and that He alone has made, does make, and will make all things”. In Talmudical literature, which, in this as in so much else, embodies much ancient material, the Rabbis constantly insist on the need of faith as being that which is “perfect trust in God”; the měchûsarê ’amanah, i.e., “those who are lacking in faith,” (cf. Matthew 6:30, ὀλιγόπιστοι = קטני אמונה) are held up to rebuke; it is said in Sotah, ix. 12 that the disappearance of “men of faith” will bring about the downfall of the world. Faith therefore, in the sense in which it is used in this Epistle, was the characteristic mark of the Jew as well as of the Christian. In reference to αἰτείτω δὲ ἐν πίστε: Knowling draws attention to Hermas, Mand., ix. 6, 7; Sim., James 1:4; James 1:3.— μηδὲν διακρινόμενος: διακρίνεσθαι means to be in a critical state of mind, which is obviously the antithesis to that of him who has faith; it excludes faith ipso facto; Cf. Matthew 21:21, If ye have faith and doubt not ( μὴ διακριθῆτε) …; Aphraates quotes as a saying of our Lord’s: “Doubt not, that ye sink not into the world, as Simon, when he doubted, began to sink into the sea”.— ἔοικεν κλύδωνι θαλάσσης: a very vivid picture; the instability of a billow, changing from moment to moment, is a wonderfully apt symbol of a mind that cannot fix itself in belief. ἔοικεν occurs only here and in James 1:23 in the N.T., κλύδων only elsewhere in Luke 8:24.— ἀνεμιζομένῳ: a number of verbs are used in this Epistle ending in - ιζω, viz., ὀνειδίζω, ῥιπίζω, παραλογίζομαι, φλογίζω, ἐγγίζω, καθαρίζω, ἀγνίζω, ἀφανίζω, θησαυρίζω, θερίζω, στηρίζω, μακαρίζω; the word before us is one of the sixteen used in the Epistle which do not occur elsewhere in the N.T., nor in the Septuagint.— ῥιπιζομένῳ: from ῥιπίς a “fan”; it occurs here only in the N.T., but cf. Daniel 2:35 (Septuagint), καὶ ἐρρίπισεν αὐτὰ ὁ ἄνεμος; the word is not used in Theodotion’s version. With the verse before us cf. Ephesians 4:14.… κλυδωνιζόμενοι καὶ περιφερόμενοι παντὶ ἀνέμῳ τῆς διδασκαλίας.

Verse 7
James 1:7. μὴ γὰρ οἰέσθω, etc.: γὰρ almost in the sense of διὰ τοῦτο. The verb occurs very rarely, see John 21:25; Philippians 1:17. There is a ring of contempt in the passage at the idea of a man with halting faith expecting his prayer to be answered. ἄνθρωπος is used here in reference to men in general; ἀνήρ in the next verse is more specific; in this Epistle ἀνήρ occurs usually with some qualifying word.— τοῦ κυρίου: obviously in reference to God the Father on account of the τοῦ διδ. θεοῦ above.

Verse 8
James 1:8. δίψυχος: Although this word is not found in either the Septuagint or elsewhere in the N.T. (excepting in James 4:8) its occurrence is not rare otherwise; Clement of Rome, quoting what he calls ὁ προφητικὸς λόγος, says: ταλαίπωροί εἰσιν οἱ δίψυχοι, οἱ διστάζοντες τῇ καρδίᾳ … (Resch., Agrapha, p. 325 [2nd ed.]); the word occurs a number of times in Hermas, e.g., Mand., ix. 1, 5, 6, 7; xi. 13; so too in Barn., xix. 5, and in Did., iv. 4, as well as in other ancient Christian writings and in Philo. The frame of mind of the ἀνὴρ δίψυχος is equivalent to a “double heart,” see Sirach 1:25, μὴ προσέλθῃς αὐτῷ (i.e., the fear of the Lord) ἐν καρδίᾳ δισσῇ; this is precisely the equivalent of the Hebrew לֵב וָלֵב in Psalms 12:3, which the Septuagint unfortunately translates literally, ἐν καρδίᾳ καὶ ἐν καρδίᾳ. In Enoch xci. 4 we have: “Draw not nigh to uprightness with a double heart, and associate not with those of a double heart”; as the Greek version of this work is not extant it is impossible to say for certain how “double heart” was rendered. On the construction here see Mayor.— ἀκατάστατος ἐν πάσαις ταῖς ὁδοῖς αὐτοῦ: this is severe, and reads as if the writer had some particular person in mind. The double-hearted man is certainly one who is quite unreliable. ἀκατάστατος, which occurs only here and in James 3:8 (but see critical note) in the N.T., is found in the Septuagint, though very rarely; in Isaiah 54:11 we have ταπεινὴ καὶ ἀκατάστατος οὐ παρεκλήθης, where the Hebrew for ἀκατάστ. ( סֹעֲרָה) means “storm-tossed”. In the verse before us the word seems to mean unreliability, the man who does not trust God cannot be trusted by men; this probably is what must have been in the mind of the writer.— ἐν πάσαις, etc.: a Hebrew expression for the course of a man’s life in the sense of his “manner of life” ( ἀναστροφή, see James 3:13) see Proverbs 3:1, ἐν πάσαις ὁδοῖς σου γνώριζε αὐτήν (Hebrew αὐτόν), ἵνα ὀρθοτομῇ τὰς ὁδούς σου. The sense of the expression is certainly different from ἐν ταῖς πορείαις αὐτοῦ in James 1:11 which refers to the days of a man’s life.

Verse 9
James 1:9. καυχάσθω: it is noticeable that this word is only used in the Pauline Epistles, with the exception in this verse and in James 3:14, James 4:16; it is used, generally, in a good sense, as here and James 3:14, though not in James 4:16.— ὁ ἀδελφός: see note on James 1:2.— ταπεινός: cf. Luke 1:52, refers to the outward condition of a man, and corresponds to the Hebrew דַּל and עָנִי, which like ταπεινός, can refer both to outward condition and character; the latter is the meaning attaching to ταπ. in James 4:6. In Sirach 11:1 we read: σοφία ταπεινοῦ ἀνύψωσεν κεφαλήν, καὶ ἐν μέσῳ μεγιστάνων καθίσει αὐτόν. Cf. Sirach 10:31 (Hebrew).

Verses 9-11
James 1:9-11. An entirely new subject is now started, which has no connection with what has preceded; such a connection can only be maintained by supplying mental links artificially, for which the text gives no warrant. James 1:9-11 deal with the subject of rich and poor; they may be interpreted in two ways; on the one hand, one may paraphrase thus: Let the brother who is “humble,” i.e., belonging to the lower classes and therefore of necessity (in those days) poor, glory in the exaltation which as a Christian he partakes of; but let him who was rich glory in the fact that, owing to his having embraced Christianity, he is humiliated (cf. 1 Corinthians 4:10-13), “let the rich brother glory in his humiliation as a Christian” (Mayor)—taking ταπείνωσις, however, as having the sense of self-abasement which the rich man feels on becoming a Christian. This interpretation has its difficulties, for it is the rich man, not merely his riches, who “passes away”; so, too, in James 1:11; moreover, if it is a question of Christianity, ὕψει and ταπεινώσει cannot well both refer to it, since they are placed in contrast; this seems to have been felt by an ancient scribe who altered ταπεινώσει to πίστει in the cursive 137 (see critical note above), thinking, no doubt, of James 2:5, οὐχ ὁ θεὸς ἐξελέξατο τοὺς πτωχοὺς τῷ κόσμῳ πλουσίους ἐν πίστει … It seems wiser to take the words as they stand, and to seek to interpret them without reading in something that is not there, especially as the writer (or writers) of this Epistle is not as a rule ambiguous in what he says; in fact, one of the characteristics of the Epistle is the straightforward, transparent way in which things are put. Regarded from this point of view, these verses simply contain a wholesome piece of advice to men to do their duty in that state of life unto which it shall please God to call them; if the poor man becomes wealthy, there is nothing to be ashamed of, he is to be congratulated; if the rich man loses his wealth, he needs comfort,—after all, there is something to be thankful for in escaping the temptations and dangers to which the rich are subject; and, as the writer points out later on in James 2:1 ff., the rich are oppressors and cruel,—a fact which (it is well worth remembering) was far more true in those days than in these.

Verse 10
James 1:10. ὁ πλούσιος: equally a “brother”; cf. the whole section James 2:1-13 below.— ὡς ἄνθος χόρτου …: these words, together with ἐξήρανεν τὸν χόρτον, etc., in the next verse, are adapted from the Sept. of Isaiah 40:5-8, … καὶ εἶπα τί βοήσω; πᾶσα σὰρξ χόρτος, καὶ πᾶσα δόξα ἀνθρώπου ὡς ἀνθος χόρτου· ἐξηράνθη ὁ χόρτος καὶ ὁ ἄνθος ἐξέπεσεν, τὸ δὲ ῥῆμα τοῦ θεοῦ ἡμῶν μένει εὶς τὸν αἰῶνα, which differs somewhat from the Hebrew. It is an interesting instance of the loose way in which scriptural texts were made use of without regard to their original meaning; the prophet refers to πᾶσα σάρξ, whereas in the verse before us the writer makes the words refer exclusively to the rich, cf. the words at the end of the next verse, οὕτως καὶ ὁ πλούσιος ἐν ταῖς πορείαις αὐτοῦ μαρανθήσεται. To the precise Western mind this rather free use of Scripture (many examples of it occur in the Gospels) is sometimes apt to cause surprise; but it is well to remember that this inexactness is characteristic of the oriental, and does not strike him as inexact; what he wants in these cases is a verbal point of attachment which will illustration the subject under discussion; what the words originally refer to is, to him, immaterial, as that does not come into consideration. χόρτος in its original sense means “an enclosure” in which cattle feed, then it came to mean the grass, etc., contained in the enclosure, cf. Matthew 6:31.— παρελεύσεται: equally true of rich and poor, cf. Mark 13:31 for the transient character of all things, see also James 4:14 of this Epistle.

Verse 11
James 1:11. ἀνέτειλεν: the “gnomic” aorist, i.e., expressive of what always happens; it gives a “more vivid statement of general truths, by employing a distinct case or several distinct cases in the past to represent (as it were) all possible cases, and implying that what has occurred is likely to occur again under similar circumstances” (Moulton, p. 135, quoting Goodwin); he adds, “the gnomic aorist … need not have been denied by Winer for James 1:11 and 1 Peter 1:24”. The R.V. gives the present, in accordance with the English idiom, but clearly the Greek way is the more exact; the same applies to Hebrew, though this particular verb does not occur in the corresponding passage in either the Septuagint or the Massoretic text; an example may, however, be seen in Nahum 3:17. ὁ ἥλιος ἀνέτειλεν, καὶ ἀφήλατο, καὶ οὐκ ἔγνω τὸν τόπον αὐτῆς (see R.V.).— σὺν τῷ καύσωνι: the east wind which came from the Syrian desert, it was a hot wind which parched the vegetation and blighted the foliage of the trees; the Hebrew name רוּחַ הַקָּדִים “the wind of the east,” or simply קָדִים, expresses the quarter whence it comes, the Greek καύσων, “burner,” describes its character, see Hosea 13:15; Ezekiel 17:10; it became especially dangerous when it developed into a storm, on account of its great violence, see Isaiah 27:8; Jeremiah 18:17; Ezekiel 27:26.— ἐξέπεσεν: the equivalent Hebrew word is נָבֶל, which like the cognate root in other Semitic languages, contains the idea of dying, cf. Isaiah 24:4; Isaiah 26:19.— εὐπρέπεια τοῦ προσώπου αὐτοῦ: pleonastic; προσ. is used mostly in reference to persons, e.g., in Sir. it occurs twenty-eight times, and only in two instances to things other than persons, viz., Sirach 38:8, καὶ εἰρήνη παρʼ αὐτοῦ ἐστιν ἐπὶ προσώπου τῆς γῆς [Hebrew marg., however reads מפני אדם]. Sirach 40:6 … ἀπὸ προσώπου πολέμου [Hebrew text, however, מפני רודף]. εὐπρέπεια does not occur elsewhere in the N.T.; see Sirach 47:10, its only occurrence in that book.— ἐν ταῖς πορείαις αὐτοῦ: see above James 1:8.— μαρανθήσεται: only here in N.T.

Verse 12
James 1:12. ΄ακάριος ἀνήρ: this pleonastic use of ἀνήρ is Hebraic; cf. Psalms 1:1, where the expression אשׁרי האישׁ (“O, the blessedness of the man …”) is rendered μακάριος ἀνήρ by the Septuagint.— ὑπομένει: carries on the thought of ὑπομονή in James 1:4; the absence of all reference to divine grace entirely accords with the Jewish doctrine of works, and is one of the many indications in this Epistle that the writer (or writers) had as yet only imperfectly assimilated Christian doctrine, see further Introduction IV., § 2— πειρασμόν: see note on James 1:2.— δόκιμος γενόμενος: for δοκ. see note on James 1:2; cf. Luther’s rendering: “nachdem er bewähret ist,” which contains the idea of something being preserved, i.e., the genuine part, after the dross (as it were) has been purged away.— τὸν στέφανον τῆς ζωῆς: Wisdom and the Law (Torah) are said to be an ornament of grace to the head (Proverbs 1:9), and Wisdom “shall deliver unto thee a crown of glory” (Proverbs 4:9); in Pirqe Aboth vi. 7 this is said of the Torah, of which it is also said in the same section, “She is a tree of life to them that lay hold upon her” (Proverbs 3:18); in Sirach 15:6 it is said that a wise man shall “inherit joy, and a crown of gladness (there is no mention of a crown in the Hebrew), and an everlasting name,” cf. 32 (35):2. In the Test. of the Twelve Patriarchs, Lev. iv. 1, we read “Be followers of his compassion, therefore, with a good mind, that ye also may wear crowns of glory”; cf. Asc. of Isaiah, vii. 22, viii. 26, ix. 10–13. The Hebrew עטרִה is used both in a literal and figurative sense (for the latter see, e.g., Job 19:9) it is probably in a figurative sense that the word is here used.— ὅν ἐπηγγ. τοῖς ἀγαπ. αὐτόν: the insertion of ὁ θεός or ὁ κύριος is found only in authorities of secondary value. The words λήμψεται τὸν στέφανον τῆς ζωῆς ὅν …, introduced by ὅτι (cf. in next verse ὅτι ἀπὸ θεοῦ … refer perhaps to a saying of our Lord’s which has not been preserved elsewhere; the thought seems to be present in such passages as 2 Timothy 2:5; 2 Timothy 4:8; 1 Peter 5:4; Revelation 2:10; Revelation 3:11; Revelation 4:4; Revelation 6:2; cf. 1 Corinthians 9:25, which makes it all the more probable that the words were based ultimately on some actual “Logion” of Christ (cf. Matthew 19:28; Luke 22:30; cf. too, the following words which occur in the Acta Philippi: … μακάριός ἐστιν ὁ ἔχων τὸ ἐαυτοῦ ἔνδυμα λαμπρόν· αὐτὸς γάρ ἐστιν ὁ λαμβάνων τὸν στέφανον τῆς χαρᾶς ἐπὶ τῆς κεφαλῆς αὐτοῦ, see Resch, Agrapha (2), p. 280). Against this it might be urged that mention would probably have been made of the fact if the words were actually those of our Lord, in the same way in which this is done in Acts 20:35, where St. Paul directly specifies his authority in quoting a saying of Christ. There is an interesting passage in the History of Barlaam and Josaphat, quoted by James in “The Revelation of Peter”, p. 59, which runs: “And as he was entering into the gate, others met him, all radiant with light, having crowns in their hands which shone with unspeakable beauty, and such as mortal eyes never beheld; and when Josaphat asked: ‘Whose are the exceeding bright crowns of glory which I see?’ ‘One,’ they said. ‘is thine’ ”.

Verse 13
James 1:13. ΄ηδεὶς πειραζόμενος λεγέτω: In view of the specific doctrine which is being combated in these verses, it is probable that the verb πειράζω is here used in the restricted sense of temptation to lust, and not in the more general sense ( πειρασμοῖς ποικίλοις) in which πειρασμός is used in James 1:2. This view obtains support from the repeated mention of ἐπιθυμία in James 1:14-15. The tendency to a sin which was so closely connected with the nature, the lower nature, of man (cf. Romans 7:23) would, on this very account, be regarded by many as in the last instance referable to the Creator of man; that this belief was held will be seen from the authorities cited in the Introduction IV., § 1. On this view πειραζόμενος refers to temptation of a special kind, ἐπιθυμία; cf. Matthew 5:28, πᾶς ὁ βλέπων γυναῖκα πρὸς τὸ ἐπιθυμῆσαι …; 1 Peter 2:11, ἀγαπητοί, παρακαλῶ … ἀπέχεσθαι τῶν σαρκικῶν ἐπιθυμιῶν αἵτινες στρατεύονται κατὰ τῆς ψυχῆς; James 4:2-3 … εἰς τὸ μηκέτι ἀνθρώπων ἐπιθυμίαις ἀλλὰ θελήματι θεοῦ.…— ὅτι: Cf. the parallel use of כי in Hebrew.— ἀπείραστός ἐστι κακῶν: “Untemptable of evil”; see Mayor’s very interesting note on ἀπείραστος; the word does not occur elsewhere in N.T., nor in the Septuagint. If the interpretation of this passage given above be correct, the meaning here would seem to be that it is inconceivable that the idea should come into the mind of God to tempt men to lust; the “untemptableness” has perhaps a two-fold application: God cannot be tempted to do evil Himself, nor can He be tempted with the wish to tempt men. The word in its essence is really an insistence upon one of the fundamental beliefs concerning the Jewish doctrine of God, viz., His attribute of Holiness and ethical purity; the teaching of many centuries is summed up in the third of the “Thirteen Principles” of Maimonides: “I believe with perfect faith that the Creator, blessed be His name, is not a body, and that He is free from all the accidents of matter, and that He has not any form whatsoever”. The Peshiṭtâ rendering of this clause, from which one might have looked for something suggestive, is very disappointing and entirely loses the force of the Greek.— πειράζει, etc., see Introduction IV., § 1.

Verse 14
James 1:14. ἕκαστος δὲ πειράζεται ὑπὸ τῆς ἰδίας ἐπιθυμίας: according to this the evil originates in man himself, which would be the case more especially with the sin of lust; with regard to temptation to sin of another character see 1 Thessalonians 3:5, … μή πως ἐπείρασεν ὑμᾶς ὁ πειράζων, who is doubtlessly to be identified with Satan.— ἐξελκόμενος καὶ δελεαζόμενος: describes the method of the working of ἐπιθυμία, the first effect of which is “to draw the man out of his original repose, the second to allure him to a definite bait” (Mayor). ἐξελκ. is in its original meaning used of fishing, δελεαζ. of hunting, and then of the wiles of the harlot; both the participles might be transferred, from their literal use in application to hunting or fishing, to a metaphorical use of alluring to sensual sin, and thus desire entices the man from his self-restraint as with the wiles of a harlot, a metaphor maintained by the words which follow, ‘conceived,’ ‘beareth,’ ‘bringeth forth’; cf. 2 Peter 2:14; 2 Peter 2:18, where the same verb is found, and Philo, Quod omn. prob lib., 22, ‘driven by passion or enticed by pleasure’ ” (Knowling).

Verse 15
James 1:15. εἶτα: continuing the description of the method of the working of ἐπιθυμία.— ἡ ἐπιθυμία συλλαβοῦσα τίκτει ἁμαρτίαν: With this idea of personification, cf. Zechariah 5:5-11, where the woman “sitting in the midst of the ephah” is the personification of Wickedness; and for the metaphor see Psalms 7:15 (Sept.), ἰδοὺ ὠδίνησεν ἀνομίαν, συνέλαβεν πόνον καὶ ἔτεκεν ἀδικίαν. Since ἐπιθυμία is represented as the parent of ἁμαρτία it can hardly be regarded as other than sinful itself; indeed, this seems to be taught in the Targum of Jonathan (a Targum which had received general recognition in Babylonia as early as the third century A.D., and whose elements therefore go back to a much earlier time) in the paraphrase of Isaiah 62:10, where it says that the imagination of sin is sinful, cf. Jer. Targ. 1 to Deut. xxiii. 11; this is evidently the idea in the words before us.— ἀποτελεσθεῖσα: this word does not occur elsewhere in the N.T., and only very rarely in the Septuagint, cf. 1 Esdras 5:7, ἀπεκώλυσαν τοῦ ἀποτελεσθῆναι (A reads ἐπιτελεσθ.) τὴν οἰκοδομήν; 2 Maccabees 15:39.… οἶνος ὕδατι συνκερασθεὶς ἤδη καὶ ἐπιτερπῆ τὴν χάριν ἀποτελεῖ …; it refers here to sin in its full completeness, Vulg., cum consummatum fuerit. The passage recalls Romans 6:23, τὰ γὰρ ὀψώνια τῆς ἁμαρτίας θάνατος. Mayor quotes the appropriate passage from Hermas, Mand., iv. 2. ἡ ἐνθύμησις αὕτη θεοῦ δούλῳ ἁμαρτία μεγάλη· ἐὰν δέ τις ἐργάσηται τὸ ἔργον τὸ πονηρὸν τοῦτο, θάνατον ἑαυτῷ κατεργάζεται. Just as ἐπιθυμία and θάνατος belong together, and the latter testifies to the existence of the former, so πίστις and ἔργα belong together, and the latter proves the existence of the former; see James 2:22, ἐκ τῶν ἔργων ἡ πίστις ἐτελειώθη.— ἀποκύει: only here and in James 1:18 in the N.T., it only occurs once in the Septuagint, 4 Maccabees 15:17, ὦ μόνη γύναι τὴν εὐσέβειαν ἁλόκληρον ἀποκυήσασα.— θάνατον: in Tanchuma, Bereshith, 8, it is taught that Adam’s sin was the means of death entering into the world, so that all generations to the end of time are subject to death; this teaching is, of course, found in both early and late Jewish literature; but it probably is not this to which reference is made in the passage before us. In seeking to realise what the writer meant by death here one recalls, in the first place, such passages as Romans 5:21 : As sin reigned in death, even so might grace reign through righteousness unto eternal life through Jesus Christ our Lord; cf. Romans 6:21, Romans 7:24; John 5:24 : He that heareth my word, and believeth him that sent me, hath eternal life, and cometh not into judgement, but hath passed out of death into life; cf. John 8:51-52; 1 John 3:14 : We know that we have passed from death unto life: see also Romans 7:24; 2 Corinthians 1:9-10; 2 Timothy 1:10; and James 5:20, … shall save a soul from death …; it seems clear that in passages like these death is not used in its literal sense, and probably what underlies the use of the word is that which is more explicitly expressed in Revelation 2:11, He that overcometh shall not be hurt of the second death; Revelation 20:6 … Over these the second death hath no power; Revelation 21:8, But for the fearful, and unbelieving, and abominable, and murderers, and fornicators … their part shall be in the lake that burneth with fire and brimstone; which is the second death. But there is another set of passages in which death is used in its literal sense; these should be noted, for it is possible that they may throw light on the use of θάνατος in the verse before us:—Matthew 16:28, Verily I say unto you, there be some of them that stand here, which shall in no wise taste of death, till they see the Son of Man coming in his Kingdom, almost the identical words occur in Mark 9:1; Luke 9:27; the belief in the near advent of Christ witnessed to by such passages as 1 Corinthians 11:26; 2 Thessalonians 2:1, etc., shows that the possibility of not dying, in the literal sense of the word, was entertained; for those who were living would know that when Christ, who had overcome death, should be among them again, there could be no question of death. The belief in the abolition of death when the Messiah should come was held by Jews as well as by Christians, see e.g., Bereshith Rabba, chap. 26, Wajjiḳra Rabba, chap. 30. The possibility may therefore be entertained that the writer of this Epistle is contemplating death in its literal sense, which those Christians will not escape in whom ἐπιθυμία holds sway, but which they are able to escape if they remain faithful until the return of Christ; that this is expected in the near future is clear from James 5:7, Be patient, therefore, brethren, until the coming of the Lord … stablish your hearts; for the coming of the Lord is at hand.— μὴ πλανᾶσθε: i.e., as regards the false teaching concerning the cause of sin in their hearts. The affectionate ending, “My beloved brethren” witnesses to the earnestness of the writer’s feelings.

Verse 17
James 1:17. The following saying of R. Chaninah (first century, A.D.) is preserved: א״ר חנינא אין דבר רע יורד מלמעלה׃ (“R. Chaninah said, ‘No evil thing cometh down from above’ ”.). On the possible connection between this verse and the preceding section, see Introduction IV., § 1.— πᾶσα δόσις ἀγαθὴ καὶ πᾶν δώρημα τέλειον: Mayor remarks on this: “It will be observed that the words make a hexameter line, with a short syllable lengthened by the metrical stress. I think Ewald is right in considering it to be a quotation from some Hellenistic poem.… The authority of a familiar line would add persuasion to the writer’s words, and account for the somewhat subtle distinction between δοσ. ἀγ. and δω. τελ.”. In Theodotion’s version of Daniel 2:6, occur the words: … δόματα καὶ δωρεὰς …, which represent מתנן and נבזבה in the corresponding Aramaic (the Septuagint has another reading); the distinction between these two is perhaps that the former refers to gifts in the ordinary sense, while the latter is a gift given in return for something done, i.e., a reward; but it cannot be said that the Greek reflects this distinction, though it is worthy of note that Philo makes a special distinction between them, “inasmuch as the latter noun is much stronger than the former, and contains the idea of greatness and perfection which is lacking in the former; Philo, De Cherub., 25; and so De Leg. Alleg., iii. 70, where he applies to the latter noun the same epithet ‘perfect’ as in the Greek of the verse before us” (Knowling).— ἄνωθέν ἐστιν: it is a question whether one should read: “Every good gift … from above comes down from …,” so the Peshiṭtâ; or “Every good gift … is from above, coming down from …”; Mayor thinks that on the whole “the rhythm and balance of the sentence is better preserved by separating ἐστι from καταβαῖνον”.— ἀπὸ τοῦ πατρὸς τῶν φώτων: Cf. on the one hand, Sirach 43:9, κάλλος οὐρανοῦ, δόξα ἄστρων, κόσμος φωτίζων, ἐν ὑψίστοις κύριος; and, on the other 1 John 1:5, ὁ θεὸς φῶς ἐστιν καὶ σκοτία ἐν αὐτῷ οὔκ ἐστιν οὐδεμία. There can be no doubt that in the passage before us this double meaning of light, literal and spiritual, is meant.— παραλλαγή: only here in the N.T., and in 4 Kings 9:28 (Septuagint); it is rendered שוחלפא in the Peshiṭtâ, a word which is used variously of “change,” “caprice,” and even “apostasy” (see Brockelmann, Lex. Syr., s.v.). In Greek, according to Mayor, the word may be taken “to express the contrast between the natural sun, which varies its position in the sky from hour to hour and month to month, and the eternal source of all light”.— τροπῆς ἀποσκίασμα: neither of these words is found elsewhere in the N.T., and the latter does not occur in the Septuagint either; the former is used in the Septuagint of the movements of the heavenly bodies, Deuteronomy 33:14 : καὶ καθʼ ὥραν γενημάτων ἡλίου τροπῶν …; cf. Job 38:33. The meaning of the latter part of the verse before us is well brought out by Luther: “Bei welchem ist keine Veränderung noch Wechsel des Lichts und Finsterniss”. If, as hinted above, there is a connection between this verse and the section James 1:5-8, the meaning may perhaps be expressed thus: When, in answer to prayer, God promises the gift of wisdom, it is certain to be given, for He does not change; cf. for the thought, Romans 11:29, ἀμεταμέλητα γὰρτὰ χαρίσματα καὶ ἡ κλῆσις τοῦ θεοῦ.

Verse 18
James 1:18. Again we have a verse without any connection between what precedes or follows; the words ἴστε, ἀδελφοί μου ἀγαπητοί of James 1:19 seem to belong to James 1:18. As we have seen, James 1:17 most probably contains a quotation; the possibility of James 1:18 being also a loose quotation, from some other author, should not be lost sight of; it would explain, as in the case of James 1:17, the abrupt way in which it is introduced; the ἴστε, taken as an indicative, might well imply that the writer is referring his readers to some well-known writing, much in the same way as St. Paul does in Acts 17:28, ἐν αὐτῷ γὰρ ζῶμεν καὶ κινούμεθα καὶ ἐσμέν, ὡς καί τινες τῶν καθʼ ὑμᾶς ποιητῶν εἰρήκασιν· “ τοῦ γὰρ καὶ γένος ἐσμέν”. For the general thought of the verse cf. 1 John 3:9.— βουληθεὶς ἀπεκύησεν ἡμᾶς λόγῳ ἀληθείας: this is strongly suggestive of an advanced belief in the doctrine of Grace, cf. John 15:16. οὐχ ὑμεῖς με ἐξελέξασθε, ἀλλʼ ἐγὼ ἐξελεξάμην ὑμᾶς. The rare word ἀπεκύησεν is, strictly speaking, only used of the mother. “It seems clear that the phrase has particular reference to the creation of man, κατʼ εἰκόνα ἡμετέραν καὶ καθʼ ὁμοίωσιν. This was the truth about man which God’s will realised in the creation by an act, a λόγος, which was the expression at once of God’s will and man’s nature” (Parry).— ἀπαρχήν τινα τῶν αὐτοῦ κτισμάτων: ἀπαρχή = תרומה used in reference to the Torah in Shemoth Rabba, chap. 33; see further below; the picture would be very familiar to Jews; just as the new fruits which ripen first herald the new season, so those men who are begotten λόγῳ ἀληθείας proclaim a new order of things in the world of spiritual growth; they are in advance of other men, in the same way that the first-fruits are in advance of the other fruits of the season. Rendel Harris illustrates this very pointedly from actual life of the present day in the East: “When one’s soul desires the vintage or the fruitage of the returning summer, chronological advantage is everything. The trees that are a fortnight to the fore are the talk and delight of the town” (Present Day Papers, May, 1901, “The Elements of a Progressive Church”).

Verse 19
James 1:19. ταχὺς εἰς τὸ ἀκοῦσαι βραδὺς εἰς τὸ λαλῆσαι: Cf. Sirach 5:11, γίνου ταχὺς ἐν ἀκροάσει σου, καὶ ἐν μακροθυμίᾳ φθέγγου ἀπόκρισιν; see Sirach 4:29, Sirach 20:7. A similar precept is quoted in Qoheleth Rabba, James 1:5 (Wünsche): “Speech for a shekel, silence for two; it it is like a precious stone”; cf. Taylor’s ed. of Pirqe Aboth, p. 25.— βραδὺς εἰς ὀργήν: Cf. Ecclesiastes 7:10 (R.V. 9), μὴ σπεύσῃς ἐν πνεύματί σου τοῦ θυμοῦσθαι, ὅτι θυμὸς ἐν κόλπῳ ἀφρόνων ἀναπαύσεται; see, too, Proverbs 16:32. Margoliouth (Expos. Times, Dec. 1893) quotes a saying which, according to Mohammedan writers, was spoken by Christ: “Asked by some how to win Paradise, He said: ‘Speak not at all’. They said: ‘We cannot do this’. He said then: ‘Only say what is good’.” It must be remembered that the Arabs are the most foul-mouthed people on earth.

Verse 19-20
James 1:19-20. Another isolated saying, strongly reminiscent of the Wisdom literature; the frequent recurrence (see below) of words of this import suggests that here again the writer is recalling to the minds of his hearers familiar sayings.

Verse 20
James 1:20. ὀργὴ γὰρ, etc.: Man’s wrath is rarely, if ever, justifiable; even “just indignation” is too often intermixed with other elements; and frequently the premisses on which it is founded are at fault. Man, unlike God, never knows all the circumstances of the case. On the subject of anger, see Matthew 5:21-22, and cf. the Expositor, July, 1905, pp. 28 ff.

Verse 21
James 1:21. ἀποθέμενοι: used in Hebrews 12:1 of putting off every weight preparatory to “running the race that is set before us”; the metaphor is taken from the divesting oneself of clothes.— ῥυπαρία: not elsewhere in the N.T. or Septuagint; the Syriac has טנפולא which is the same word used in Ezekiel 44:6 for the Hebrew תוִעבה “abomination,” meaning that which is abhorrent to God; usually it has reference to idolatrous practices, but it occurs a number of times in the later literature in reference to unchastity, this more especially in Proverbs. The adjective is used in Zechariah 3:4 of garments, and cf. Revelation 22:11, where the meaning is “filthy”. The word before us, therefore, probably means “filthiness” in the sense of lustful impurity.— περισσείαν κακίας: not merely “excess” in the sense of the A.V. “superfluity” and the R.V. “overflowing,” because κακία in the smallest measure is already excess. The phrase seems to mean simply “manifold wickedness”; this has to be got out of the way first before the “implanted word” can be received.— ἐν πραΰτητι: this must refer to the meekness which is the natural result of true repentance. Cf. Matthew 4:17, Repent ye, for the Kingdom of Heaven is at hand.— τὸν ἔμφυτον λόγον: ἔμφυτος occurs only here in the N.T.; in Wisdom of Solomon 12:10 we have, οὐκ ἀγνοῶν ὅτι πονηρὰ ἡ γένεσις αὐτῶν καὶ ἔμφυτος ἡ κακία αὐτῶν. Mayor holds that the expression must be understood as “the rooted word,” i.e., a word whose property it is to root itself like a seed in the heart, cf. Matthew 13:21, οὐκ ἔχει δὲ ῥίζαν ἐν ἑαυτῷ; and Matthew 15:13, πᾶσα φυτεία ἣν οὐκ ἐφύτευσεν ὁ πατήρ μου ὁ οὐράνιος ἐκριζωθήσεται; and cf. 4 Esdr. 9:31, “Ecce enim semino in vobis legem meam, et faciet in vobis fructum et glorificabimini in eo per saeculum”. The meaning “rooted word” agrees admirably with the rest of the verse, and seems to give the best sense, see further below.— τὸν δυνάμενον σῶσαι τὰς ψυχὰς ὑμῶν: Cf. 1 Peter 1:9., τὸ τέλος τῆς πίστεως σωτηρίαν ψυχῶν. The words before us leave the impression that those to whom they were addressed could not yet be called Christians; πᾶσαν ῥυπαρίαν καὶ περισσείαν κακίας, which they are enjoined to put off, implies a state far removed from even a moderate Christian ideal; and the “rooted word,” which is able to save their souls, has evidently not been received yet. On the subject of the “rooted word” being able to save souls, see further under James 1:22.

Verses 21-25
James 1:21-25 form a self-contained section. By putting away all impurity the “implanted word” can influence the heart; but it is necessary not only to hear the word but also to act in accordance with it.

Verse 22
James 1:22. γίνεσθε: perhaps best expressed by the German “Werdet,” though Luther does not render it so.— ποιηταὶ λόγου, καὶ, etc.: Taylor quotes an appropriate passage from the Babylonian Talmud: “On Exodus 24:7 which ends (lit.), We will do and we will hear, it is written (Shabbath, 88a) that “when Israel put we will do before we will hear, there came sixty myriads of ministering angels, and attached to each Israelite two crowns, one corresponding to we will do, and the other to we will hear; and when they sinned there came down a hundred and twenty myriads of destroying angels and tore them off” (quoted by Mayor, p. 67). The duty of doing as well as hearing is frequently insisted upon in Jewish writings. See, further, Matthew 7:24, etc. As to the precise meaning to be attached to λόγος opinions differ; but the mention twice made of hearing the word makes it fairly certain that in the first instance—whatever further meaning it connoted—reference is being made to the reading of the Scriptures in the synagogue; further, the mention, also twice made, of the doing of the word makes it a matter of practical certainty that the reference is to the Torah, the Law; the fact that Jews are being addressed only emphasises this. For the attitude of the Jews towards the Torah during the centuries immediately preceding Christianity and onwards, see Oesterley and Box, The Religion and Worship of the Synagogue, pp. 135–151; here it must suffice to say that it was regarded as the final revelation of God for all time, that it was the means of salvation, and that its practice was the highest expression of loyalty towards God. Jews who had from childhood been taught to regard the Torah in this light would have found it very difficult to discard the time-honoured veneration accorded to it, and there was no need to do so, seeing the place that Christ Himself had given to it (Matthew 5:17-18; Matthew 7:12; Matthew 12:5; Matthew 19:17; Matthew 23:3; Luke 10:26; Luke 16:17; Luke 16:29), and provided that its teaching in general was regarded as preparatory to the embracing of Christianity. The intensely practical writer of this passage realised that those to whom he was writing must be drawn gently and gradually, without unduly severing them from their earlier belief, which, after all, contained so much which was identical with the new faith. The Torah, which had been rooted in their hearts and which was to them, in the most literal sense, the word of God, was the point of attachment between Judaism and Christianity; it was utilised by the writer in order to bring them to Christ, the “Word” of God in a newer, higher sense. All that he says here about the λόγος was actually the teaching of the Jews concerning the Torah, the revealed word of God; and all that he says was also equally true, only in a much higher sense, of the teaching of Christ, the “Word” of God,—this latter, higher conception of the “Word of God,” the מימרא, was one with which Hellenistic Jews were quite familiar;—what has been said can be illustrated thus:—

In James 1:18 it is said, “Of his own will he brought us forth by the word of truth”; the Jews taught that they were the children of God by virtue of the Torah. In James 1:21 it is said, “Wherefore putting away all filthiness … receive the rooted word”; according to Jewish ideas, purity and the Torah were inseparable, it was an ancient Jewish belief that the Torah was the means whereby lust was annihilated in a man. In the same verse, the expression ἔμφυτος λόγος can have a two-fold meaning in reference to the Torah; either it contains an allusion to the belief that the Torah was implanted, like Wisdom, in God Himself from the very beginning, hence the expression ראשׁית (“beginning”) used of the Torah; or else the writer is referring to the teaching of the Torah which was implanted, and therefore rooted, in every Jew from the earliest years. Once more, it is said that this word is able to save souls. Among the Jews it was an axiom that the Torah was the means of salvation; to give but one quotation illustrative of this ancient belief, in Wajjikra Rabba, 29 it is written: אין אורח חיים אלא תורה (“Torah is the only way that leadeth to life”). And finally, as already remarked, the necessity of being doers as well as hearers of the Torah is a commonplace in Jewish literature. For many illustrations showing the correctness of what has been said, see Weber, Jüdische Theologie (2nd Ed.), pp. 14–38, Bousset, Die Religion des Judenthums (1st Ed.), pp. 87–120, the various editions of Midrashim translated by Wünsche in “Bibliotheca Rabbinica,” and the handy collection being issued under the editorship of Fiebig, entitled “Ausgewählte Mischnatractate”. It will have been noticed that all that the writer of this passage says about λόγος as applicable to the Law, or Torah, is equally applicable, only in a much higher sense, to Christ; this will be obvious and need not be proved by quotations. But it is interesting to observe that apparently precisely the same thing was done by our Lord Himself, as recorded by St. John in the fourth Gospel; He adapted Jewish teaching on the Torah and applied it to Himself; for details of this, see Oesterley and Box, op. cit., pp. 139 ff. It will be noticed that in our Epistle the writer presently goes on to substitute νόμος (Torah) for λόγος, James 1:25; this is very significant; the “perfect law of liberty,” and the “royal law,” both refer to the Torah as perfected by the “King of the Jews”.— παραλογιζόμενοι ἑαυτούς: i.e., deceiving the heart, as it is expressed in James 1:26; the rebuke shows the intimate knowledge on the part of the writer of the spiritual state of those to whom he is writing.

Verse 23
James 1:23. οὗτος ἔοικεν ἀνδρὶ. ἐν ἐσόπτρῳ: With the thought here contained, cf. Pseudo-Cyprian in De duobus mont., chap. 13: “Ita me in vobis videte, quomodo quis vestrum se videt in aquam aut in speculum” (Resch., op. cit., P. 35), cf. 1 Corinthians 13:12; 2 Corinthians 3:18.— τὸ πρόσωπον τῆς γενέσεως αὐτοῦ: Cf. Jud. 12:18, πάσας τὰς ἡμέρας τῆς γενέσεως, “all the days of the natural life,” γεν. being used of unenduring existence; if this is the meaning here, it is used “to contrast the reflexion in the mirror of the face which belongs to this transitory life, with the reflexion, as seen in the Word, of the character which is being here moulded for eternity” (Mayor). In James 1:24, “forgetteth what manner of man he was” makes it improbable that the reference is to the “natural face,” because a man would probably have some idea as to what his features were like. If πρόσωπον is here used in the sense of “personality” (as in Sirach 4:22; Sirach 4:27; Sirach 7:6; Sirach 10:5; Sirach 42:1, etc.) then the reference would perhaps be to a man looking into his conscience, i.e., “the personality at its birth,” before he had become sin-stained; this being what he was originally meant to be. The Peshiṭtâ simplifies the matter by omitting τῆς γενέσεως, and is followed in this by some minor authorities.— ἐσόπτρῳ: Cf. Sirach 12:11 … καὶ ἔσῃ αὐτῷ ὡς ἐκμεμαχὼς ἔσοπτρον; and Wisdom of Solomon 7:26.

Verse 24
James 1:24. κατενόησεν … ἀπελήλυθεν: gnomic aorists, see note on ἀνέτειλεν, James 1:11.

Verse 25
James 1:25. παρακύψας: in Sirach 14:20 ff. we read, ΄ακάριος ἀνὴρ ὂς ἐν σοφίᾳ τελευτήσει … ὁ παρακύπτων διὰ τῶν θυρίδων αὐτῆς. The word means literally to “peep into” with the idea of eagerness and concentration, see Genesis 26:8; Mayor says that the παρὰ “seems to imply the bending of the upper part of the body horizontally”; if this is so the word would be used very appropriately of a man poring over a roll of the Torah.— εἰς νόμον τέλειον …: see above James 1:22.— οὐκ ἀκροατὴς ἐπιλησμονῆς, etc.: Cf. with this what is quoted as a saying of our Lord in the Doctrina Addaei: “Thus did the Lord command us, that that which we preach before the people by word we should practise in deed in the sight of all” (Resch., op. cit., p. 285).— ἐπιλησμονῆς: does not occur elsewhere in the N.T., and only very rarely in the Septuagint; see Sirach 11:27, κάκωσις ὥρας ἐπιλησμονὴν ποιεῖ τρυφῆς.— ἐν τῇ ποιήσει αὐτοῦ: only here in the N.T., cf. Sirach 19:18 (Sirach 19:20 in Greek), πᾶσα σοφία φόβος κυρίου, καὶ ἐν πάσῃ σοφίᾳ ποίησις νόμου; and Sirach 51:19, καὶ ἐν ποιήσει μου ((53)
(54) read λιμοῦ) διηκριβασάμην (this clause does not exist in the Hebrew, and is probably a doublet); cf. Sirach 16:26.

Verse 26-27
James 1:26-27. Although these verses are organically connected with the preceding section, they are self-contained, and deal with another aspect of religion. While the earlier verses, 19b–25, emphasise the need of doing as well as hearing, these speak of self-control in the matter of the tongue. At the same time it must be confessed that these verses would stand at least equally as well before James 3:1 ff.— δοκεῖ: the danger of regarding the appearance of religion as sufficient was the greater inasmuch as it was characteristic of a certain type of “religious” Jew, cf. Matthew 6:1-2; Matthew 6:5; Matthew 6:16; it must not, however, be supposed that this represented the normal type; the fact that the need of reality in religion is so frequently insisted upon by the early Rabbis shows that their teaching in this respect was the same as that of this writer.— θρησκός: Hatch, as quoted by Mayor, describes θρησκεία as “religion in its external aspect, as worship or as one mode of worship contrasted with another”; this agrees exactly with what has just been said. θρησκός does not occur elsewhere in the N.T. nor in the Septuagint.— χαλιναγωγῶν: (B reads χαλινων). Not found elsewhere in the N.T. or in the Septuagint; χαλινός is used in Psalms 31 (Heb. 32):9 in the Septuagint, as well as in the versions of Aquila and Quinta; for the thought cf. Psalms 38 (Heb. 39):2, 140 (Heb. 141):3, though the word is not used in either of these last two passages. Mayor quotes the interesting passage from Hermas, Mand., xii. 1. ἐνδεδυμένος τὴν ἐπιθυμίαν τὴν ἀγαθὴν μισήσεις τὴν πονηρὰν ἐπιθυμίαν καὶ χαλιναγωγήσεις αὐτήν.— γλῶσσαν ἑαυτοῦ; the reference is to the threefold misuse of the tongue, slander, swearing and impure speaking; see Ephesians 5:3-6.

Verse 27
James 1:27. θρησκεία καθαρὰ … αὕτη ἐστίν …: As illustrating this, Dr. Taylor (Expos. Times, xvi. 334) quotes the ποίμανδρος of Hermes Trismegistos: καὶ τοῦτό ἐστιν ὁ θεός, τὸ πᾶν … τοῦτον τὸν λόγον, ὦ τέκνον, προσκύνει καὶ θρήσκευε. θρησκεία δὲ τοῦ θεοῦ μία ἐστί, μὴ εἶναι κακόν. Cf. too, the following from the Testaments of the Twelve Patriarchs, Jos. iv. 6: “The Lord willeth not that those who reverence Him should be in uncleanness, nor doth He take pleasure in them that commit adultery, but in those that approach Him with a pure heart and undefiled lips”.— ἐπισκέπτεσθαι ὀρφανοὺς καὶ … αὐτῶν: this was reckoned among the גמילות חסדים “practice of kindnesses,” which are constantly urged in Rabbinical writings, e.g., Nedarim, 39b, 40a; Ket., 50a; Sanh., 19b. Cf. too, Sirach 4:10, γίνου ὀρφανοῖς ὡς πατήρ, καὶ ἀντὶ ἀνδρὸς τῇ μητρὶ αὐτῶν. In the Apoc. of Peter, § 15, occur these words: οὖτοι δὲ ἦσαν οἱ πλουτοῦντες καὶ τῷ πλούτῳ αὐτῶν πεποιθότες καὶ μὴ ἐλεήσαντες ὀρφανοὺς καὶ χήρας, ἀλλʼ ἀμελήσαντες τῆς ἐντολῆς τοῦ θεοῦ. Cf. also the Apoc. of Paul, § 35.

02 Chapter 2 
Verse 1
James 2:1. μὴ … ἔχετε: the imperative, which is also found in all the versions, seems more natural and more in accordance with the style of the Epistle than the interrogative form adopted by WH.— ἐν προσωπολημψίαις: the plural form is due to Semitic usage, like ἐξ αἱμάτων in John 1:13; cf. Romans 2:11; Ephesians 6:9; Colossians 3:25.— τὴν πίστιν τοῦ κυρίου …: the mention of the “faith of Christ” is brought in in a way which shows that this was a matter with which the readers were well acquainted. The phrase must evidently mean the new religion which Christ gave to the world, i.e., the Christian faith.— τῆς δόξης: the intensely Jewish character of this Epistle makes it reasonably certain that the familiar Jewish conception of the Shekinah is what the writer is here referring to. The Shekinah (from the root שׁכן “to dwell”) denoted the visible presence of God dwelling among men. There are several references to it in the N.T. other than in this passage, Matthew 9:7; Luke 2:9; Acts 7:2; Romans 9:4; cf. Hebrews 9:5; so, too, in the Targums, e.g., in Targ. Onkelos to Numbers 6:25 ff. the “face (in the sense of appearance or presence) of the Lord” is spoken of as the Shekinah. A more materialistic conception is found in the Talmud, where the Shekinah appears in its relationship with men as one person dealing with another; e.g., in Sola, 3b, it is said that before Israel sinned the Shekinah dwelt with every man severally, but that after they sinned it was taken away; cf. Sota, 17a, where it is said: “Man and wife, if they be deserving, have the Shekinah between them”; so, too, Pirqe Aboth., iii. 3: “Rabbi Chananiah ben Teradyon [he lived in the second century, A.D.] said, Two that sit together and are occupied in words of Torah have the Shekinah among them” (cf. Matthew 18:20); see further Oesterley and Box, Op. cit., pp. 191–194. The Shekinah was thus used by Jews as an indirect expression in place of God, the localised presence of the Deity. “In the identification of the Shekinah and cognate conceptions with the incarnate Christ, ‘a use is made of these ideas,’ as Dalman says, ‘which is at variance with their primary application’. It marks a specifically Christian development, though the way had certainly been prepared by hypostatising tendencies” (Box, in Hastings’ DC(55)., ii. 622a). That Christ was often identified with the Divine Shekinah may be seen from the examples given by Friedländer, Patristische und Talmudische Studien, pp. 62 ff. If our interpretation of δόξα here is correct, it will follow, in the first place, that the meaning of the phrase … ἰησοῦ χριστοῦ τῆς δόξης is free from ambiguity, viz., “… Have faith in our Lord Jesus Christ, the Shekinah” (literally “the glory”); this is precisely the same thought that is contained in the words, “… who being the effulgence of his glory … (Hebrews 1:2-3). And, in the second place, this rendering shows that the words are an expression of the Divinity of our Lord; cf. Bengel’s note: “ τῆς δόξης: est appositio, ut ipse Christus dicatur ἡ δόξα”. [Since writing the above the present writer finds that Mayor, p. 78, refers to Mr. Bassett’s comment on this verse, where the same interpretation is given, together with a number of O.T. quotations; it seems scarcely possible to doubt that this interpretation is the correct one.]

Verses 1-13
James 2:1-13 take up again the subject of the rich and poor which was commenced in James 1:9-11.

Verse 2
James 2:2. εἰς συναγωγὴν ὑμῶν: as the Epistle is addressed to the twelve tribes of the Dispersion no particular synagogue can be meant here; it is a general direction that is being given. In the N.T. the word is always used of a Jewish place of worship; but it is used of a Christian place of worship by Hermas, Mand., xi. 9.… εἰς συναγωγὴν ἀνδρῶν δικαίων … καὶ ἔντευξις γένηται πρὸς τὸν θεὸν τῆς συναγωγῆς τῶν ἀνδρῶν ἐκείνων. Harnack (Expansion … i. 60) says: “I know one early Christian fragment, hitherto unpublished, which contains the expression: χριστιανοί τε καὶ ἰουδαῖοι χριστὸν ὁμολογοῦντες”. This latter may well refer to a place of worship in which converted Gentiles and Jewish-Christians met together. And this is probably the sense in which we must understand the use of the word in the verse before us. The Jewish name for the synagogue was בית הכנסת (“house of assembly”); according to Shabbath, 32a, the more popular designation was the Aramaic name בית עמא (“house of the people”); Hellenistic Jews used the term προσευχή = οἶκος προσευχῆς as well as συναγωγή.— ἀνὴρ χρυσοδακτύλιος, etc.: Cf. Sirach 11:2, μὴ αἰνέσῃς ἄνδρα ἐν κάλλει αὐτοῦ, καὶ μὴ βδέλυξῃ ἄνθρωπον ἐν ὁράσει αὐτοῦ. For ἀνήρ see note on James 2:7. χρυσοδακτύλιος does not occur elsewhere in the N.T. nor in the Septuagint; cf. Luke 15:22. λαμπρᾷ, probably in reference to the fine white garment worn by wealthy Jews.— πτωχὸς ἐν ῥυπαρᾷ ἐσθῆτι: ῥυπαρός occurs elsewhere in the N.T. only in Revelation 22:11 (cf. 1 Peter 3:21) and very rarely in the Septuagint, see Zechariah 3:3-4; in the Apoc. of Peter we have, in § 15, … γυναῖκες καὶ ἄνδρες ῥάκη ῥυπαρὰ ἐνδεδυμένοι …—There is nothing decisive to show whether the rich man or the poor man (presumably not regular worshippers), who are thus described as entering the Synagogue, were Christians or otherwise; on the assumption of an early date for the Epistle they might have been either; but if the Epistle be regarded as belonging to the first half of the second century non-Christians are probably those referred to; but it would be futile to attempt to speak definitely here, for a good case can be made out for any class of worshipper.

Verse 3
James 2:3. ἐπιβλέψητε: “look upon with admiration,” the exact force of the word is conditioned by the context; it quite expresses the Hebrew פנה אל, the meaning of which varies according to the context, e.g., in Psalms 25:16 (Sept. Psa 24:16) it is “to look graciously,” in Deuteronomy 9:27, “to look sternly”.— σὺ κάθου ὦδε καλῶς: the reference is to the kind of seat rather than to its position; chairs, or something corresponding to these, were provided for the elders and scribes (cf. Matthew 23:6; Mark 12:39; Luke 11:43), and would no doubt have been offered to persons of rank who might enter, while the poorer men would sit on the floor, which is indeed clearly implied by the words ὑπὸ τὸ ὑποπόδιόν μου. The official who directed people to their seats was called the חזן (Chazzan) i.e., the man who “had charge”; we read of the existence of this official in the Synagogue within the Temple precints in Jerusalem (Yoma, vii. 1).

Verse 4
James 2:4. οὐ διεκρίθητε ἐν ἑαυτοῖς: “Are ye not divided among yourselves”? The Peshiṭtâ uses the word אתפלג, the same as that used in Luke 11:17. “Every Kingdom divided against itself.” The reference in the verse before us might be to the class distinctions which were thus being made, and which would have the effect of engendering envy and strife, and thus divisions.— κριταί: the Peshiṭtâ has the interesting rendering מפר̈שנא (instead of the usual word for “judge” דינא), which comes from the root meaning “to divide”.— διαλογισμῶν πονηρῶν: Cf. Matthew 15:19, ἐκ τῆς καρδίας ἔρχονται διαλογισμοὶ πονηροί: genitive of quality, “judges with evil surmisings,” viz., of breaking up the unity of the worshippers by differentiating between their worldly status; the writer is very modern! διαλογισμοί is generally used in a bad sense, cf. Luke 5:21-22; Romans 1:21.

Verse 5
James 2:5. ἀκούσατε, ἀδελφοί μου ἀγαπητοί: This expression, which one would expect to hear rather in a vigorous address, reveals the writer as one who was also an impassioned speaker; cf. in the same spirit, the frequent ἀδελφοί, and especially, ἄγε νῦν, James 4:13, James 5:1.— ἐξελέξατο: a very significant term in the mouth of a Jew when addressing Jews; cf. Deuteronomy 14:1-2, υἱοί ἐστε κυρίου τοῦ θεοῦ ὑμῶν … ὅτι λαὸς ἅγιος εἶ κυρίῳ τῷ θεῷ σου, καὶ σὲ ἐξελέξατο κύριος ὁ θεός σου γενέσθαι σε αὐτῷ λαὸν περιούσιον … cf. Acts 13:17; 1 Corinthians 1:27. There is an interesting saying in Chag. 9b where it is said that poverty is the quality most befitting Israel as the chosen people.— πτωχοὺς τῷ κόσμῳ: i.e., poor in the estimation of the world; the reading τοῦ κόσμου or ἐν τῷ κόσμῳ τούτῳ loses this point; cf. Matthew 10:9; Luke 6:20.— πλουσίους ἐν πίστει: “Oblique predicate” (Mayor). In the Testaments of the Twelve Patriarchs, Gad. vii. 6 we read: “For the poor man, if, free from envy, he pleaseth the Lord in all things, is blessed beyond all men” (the Greek text reads πλουτεῖ which Charles holds to be due to a corruption in the original Hebrew text which reads יְאֻשַּׁר = μακαριστός ἐστι). See, for the teaching of our Lord, Matthew 6:19; Luke 12:21. πίστις is used here rather in the sense of trust than in the way in which it is used in James 2:1.— κληρονόμους τῆς βασιλείας: the Kingdom must refer to that of the Messiah, see James 5:7-9, and Matthew 25:35, δεῦτε οἱ εὐλογημένοι τοῦ πατρός μου κληρονομήσατε τὴν ἡτοιμασμένην ὑμῖν βασιλείαν ἀπὸ καταβολῆς κόσμου, but not Matthew 5:3 which treats of a different subject. It is of importance to remember that the Messianic Kingdom to which reference is made in this verse was originally, among the Jews, differentiated from the “future life” which is apparently referred to in James 1:12, … λήμψεται τὸν στέφανον τῆς ζωῆς, ὃν ἐπηγγείλατο τοῖς ἀγαπῶσιν αὐτόν. There was a distinction, fundamentally present, though later on confused, in Jewish theology, between the “Kingdom of Heaven” over which God reigns, and that of the Kingdom of Israel over which the Messiah should reign. An integral part of the Messianic hope was the doctrine of a resurrection (cf. Isaiah 24:10; Daniel 12:2). This first assumed definite form, apparently, under the impulse of the idea that those who had suffered martyrdom for the Law (Torah) were worthy to share in the future glories of Israel. In the crudest form of the doctrine the resurrection was confined to the Holy Land—those buried elsewhere would have to burrow through the ground to Palestine—and to Israelites. And the trumpet-blast which was to be the signal for the ingathering of the exiles would also arouse the sleeping dead (cf. Berachoth, 15b, 4 Ezra 4:23 ff.; 1 Corinthians 15:52; 1 Thessalonians 4:16). According to the older view, the Kingdom was to follow the resurrection and judgment; but the later and more widely held view was that a temporary Messianic Kingdom would be established on the earth, and that this would be followed by the Last Judgment and the Resurrection which would close the Messianic Era. This was to be followed by a new heaven and a new earth. In the eschatological development which took place during the first century B.C. Paradise came to be regarded as the abode of the righteous and elect in an intermediate state; from there they will pass to the Messianic Kingdom, and then, after the final judgment they enter heaven and eternal life. In our Epistle there are some reflections of these various conceptions and beliefs, but they have entered into a simpler and more spiritual phase. That the reference in the verse before us is to the Messianic Kingdom seems indubitable both on account of the mention of the “Lord Jesus Christ” (Messiah) with which the section opens, showing that the thought of our Lord was in the mind of the writer, and because of the mention of the “Kingdom,” and also on account of the direct mention of the coming of the Messiah as Judge, later on in James 5:7-9. And if this is so then we may perhaps see in the words ὁ θεὸς ἐξελέξατο a reference to Christ.

Verse 6
James 2:6. ἠτιμάσατε: Cf., though in an entirely different connection, Sirach 10:23, οὐ δίκαιον ἀτιμάσαι πτωχὸν συνετόν ( δίκαιον is absent in the Hebrew); the R.V. “dishonoured” accurately represents the Greek, but the equivalent Hebrew word would be better rendered “despised” which is what the A.V. has. “Dishonouring” would imply the withholding of a right, “despising” would be rather the contempt accorded to the man because he was poor. There can be little doubt that it is the former which is intended here, but the idea of the latter must also have been present.— οὐχ οἱ πλούσιοι καταδυναστεύουσιν ὑμῶν: the rich here probably refer to wealthy Jews, though it does not follow that “there could have been no question of rich Jews if the city and the temple had fallen” (Knowling), for the Epistle was addressed to Jews of the Dispersion, the bulk of whom were not affected, as far as their worldly belongings were concerned, by the Fall of Jerusalem. On the other hand, the possibility of the reference being to rich Jewish-Christians, or Gentile-Christians, cannot be dismissed off-hand, for on the assumption of a late date for the Epistle it is more likely that these would be meant. The writer is taxing his hearers both with bad treatment accorded to the poor, as well as pusillanimity with regard to the rich. The word καταδυν. only occurs once elsewhere in the N.T., Acts 10:38, … πάντας τοὺς καταδυναστευομένους ὑπὸ τοῦ διαβόλου; but fairly frequently in the Septuagint, e.g., Amos 8:4; Wisdom of Solomon 2:10; Wisdom of Solomon 15:14. The accusative ὑμᾶς, which is the reading of א1A, etc., is in accordance with the frequent usage of the Septuagint, where καταδυν. often takes an accusative instead of the genitive.— αὐτοὶ: “The pronoun αὐτὸς is used in the nominative, not only with the meaning ‘self’ when attached to a subject, as in classical Greek, but also when itself standing for the subject, with a less amount of emphasis, which we might render ‘he for his part,’ or ‘it was he who,’ as in the next clause; it is disputed whether it does not in some cases lose its emphatic force altogether, as in Luke 19:2; Luke 24:31” (Mayor). ἕλκουσιν: See Matthew 10:7; Matthew 10:18. Cf. Acts 16:19, … ἐπιλαβόμενοι τὸν παῦλον καὶ τὸν σίλαν εἵλκυσαν εἰς τὴν ἀγορὰν ἐπὶ τοὺς ἄρχοντας.— κριτήρια: Cf. 1 Corinthians 6:2; 1 Corinthians 6:4, either Jewish (cf. the Peshiṭtâ rendering בית דינא) tribunals or Gentile ones.

Verse 7
James 2:7. βλασφημοῦσιν: for the force of the word cf. Sirach 3:16, ὡς βλάσφημος ὁ ἐγκαταλιπὼν (the Greek is certainly wrong here, the Hebrew has בוזה, “he that despiseth”) πατέρα. Cf. Romans 2:24, τὸ ὄνομα τοῦ θεοῦ διʼ ὑμᾶς βλασφημεῖται ἐν τοῖς ἔθνεσιν (Isaiah 52:5); the word in the N.T. is sometimes general in its application, of evil speaking with regard to men (in the Apoc. of Peter the phrase, οἱ βλασφημοῦντες τὴν ὁδὸν τῆς δικαιοσύνης occurs twice, 7, 13); at other times, specifically with reference to God or our Lord.— τὸ καλὸν ὄνομα τὸ ἐπικληθὲν ἐφʼ ὑμᾶς: the name here (especially in view of καλόν) must be “Jesus” (Saviour), for the Jews would not be likely to have blasphemed the name of “Christ” (Messiah); in Acts 4:10-12 it is also the name of “Jesus,” concerning which St. Peter says: Neither is there any other name under heaven, that is given among men, wherein we must be saved. τὸ ἐπικλ. ἐφ. ὑμ. is a Hebraism, in Amos 9:12 we have: יאשׁר נקרא שׁמי עליהם which the R.V. renders (incorrectly): “which are called by my name,” it should be: “Over whom my name was called,” as rendered by the Septuagint, excepting that it repeats itself unnecessarily, ἐφʼ οὒς ἐπικέκληται τὸ ὄνομά μου ἐπʼ αὐτούς. The Peshiṭtâ, too, has, שמא טבא דאתקרי so that the R.V. rendering here is incorrect, though the margin has “which was called upon you”. The idea which the phrase expresses is very ancient; a possession was known by the name of the possessor (originally always a god), this was the name which was pronounced over, or concerning, the land; in the same way, a slave was known under the name of his master, it was the name under whose protection he stood. And so also different peoples were ranged under the names of special gods; this usage was the same among the Israelites, who stood under the protection of Jahwe—the name and the bearer were of course not differentiated. This, too, is the meaning here; it does not mean the name that they bore, or were called by, but the name under whose protection they stood, and to which they belonged Parallel to it was the marking of cattle to denote ownership. (See, in reference to what has been said, Deuteronomy 28:10; 2 Samuel 12:28; Jeremiah 7:10). In the passage before us there is not necessarily any reference to Baptism, though it is extremely probable that this is so; Mayor quotes Hermas, Sim. ix. 16, πρὶν φορέσαι τὸν ἄνθρωπον τὸ ὄνομα τοῦ υἱοῦ τοῦ θεοῦ νεκρός ἐστιν· ὅταν δὲ λάβῃ τὴν σφραγῖδα (baptism) ἀποτίθεται τὴν νέκρωσιν καὶ. ἀναλαμβάνει τὴν ζωήν. Resch (op cit. p. 193) quotes a very interesting passage from Agathangelus, chap. 73, in which these words occur: … καὶ εἰπὼν ὅτι τὸ ὄνομά μου ἐπικέκληται ἐφʼ ὑμᾶς, καὶ ὑμεῖς ἐστὲ ναὸς τῆς θεότητός μου. In the passage before us, the omission of all mention of the name, which would have come in very naturally, betrays Jewish usage; as Taylor truly remarks (Pirqe Aboth., p. 66): “A feeling of reverence leads the Jews to avoid, as far as possible, all mention of the Names of God. This feeling is manifested … in their post-canonical literature, even with regard to less sacred, and not incommunicable Divine names. In the Talmud and Midrash, and (with the exception of the Prayer Books) in the Rabbinic writings generally, it is the custom to abstain from using the Biblical names of God, excepting in citations from the Bible; and even when Elohim is necessarily brought in, it is often intentionally misspelt …” It should be noted that this phrase only occurs once elsewhere in the N.T., and there in a quotation from the O.T., quoted by St. James in Acts 15:17.

Verse 8
James 2:8. μέντοι: “nevertheless” there is a duty due to all men, even the rich are to be regarded as “neighbours,” for the precept of the Law, “Thou shalt love thy neighbour as thyself” (Leviticus 19:18), applies to all men.— νόμον βασιλικόν: “There is no difficulty in the anarthrous νόμος being used (as below, James 4:11) for the law of Christ or of Moses on the same principle that βασιλεύς could be used for the King of Persia, but the addition of an anarthrous epithet should not have been passed over without comment, as it has been by the editors generally” (Mayor). The reference is to the Torah, as is obvious from the quotation from Leviticus 19:18, and therefore βασιλικόν—if this was the original reading—must refer to God, not (in the first instance) to Christ; the Peshiṭtâ reads: “the law of God”.— τελεῖτε: in Romans 2:27 we have the phrase νόμον τελεῖτε.— τὴν γραφήν: cf. 1 Corinthians 15:3 κατὰ τὰς γραφάς. On a papyrus belonging to the beginning of the Christian era, the phrase κατὰ τὴν γραφήν is used in a legal sense in reference to a contract, i.e., something that is binding (Deissmann, Neue Bibelst., p. 78). When used in reference to the Torah, as here, it was of particular significance to Jews who, as the “people of God” were bound by the Covenant.— καλῶς ποιεῖτε: Cf. Acts 15:29; 2 Peter 1:19.

Verse 9
James 2:9. προσωπολημπτεῖτε: see note on James 2:1; the word does not occur elsewhere in the N.T. nor in the Septuagint; cf. Leviticus 19:15; Deuteronomy 16:19.— ἁμαρτίαν ἐργάζεσθε: the strength of the expression is intended to remind his hearers that it is wilful, conscious sin of which they will be guilty, if they have this respect for persons on account of their wealth. It is well to bear in mind that the conception of sin among the Jews was not so deep as it became in the light of Christian teaching.— ἐλεγχόμενοι: i.e., by the words in Leviticus 19:15., μὴ θαυμάσῃς πρόσωπον δυνάστου.— παραβάται: the verb παραβαίνω precisely expresses the Hebrew עבר “to cross over”; cf. Romans 2:25; Romans 2:27; Galatians 2:18; Hebrews 2:2; Hebrews 9:15, and see Matthew 15:2-3. To cross over the line which marks the “way” is to become a transgressor.

Verse 10
James 2:10. τηρήσῃ: τηρεῖν is used here with a force precisely corresponding to the Hebrew שׁמר when used in reference to the Law, or a statute, the Sabbath, etc.; the idea is that of guarding something against violation.— πταίσῃ δὲ ἐν ἑνί: πταίειν = the Hebrew כשׁל, “to stumble over” something; the picture is that of a παραβάτης stumbling over the border which marks the way; cf. the oft-used expression in Jewish writings of making a “hedge” or “fence” around the Torah, e.g., Pirqe Aboth., i. 1. With the verse before us cf. Sirach 37:12, … ὃν ἂν ἐπιγνῷς συντηροῦντα ἐντολάς … καὶ ἐὰν πταίσῃς συναλγήσει σοι, and James 2:15 καὶ ἐπὶ πᾶσι τούτοις δεήθητι ὑψίστου ἵνα εὐθύνῃ ἐν ἀληθείᾳ τὴν ὁδόν σου.— ἐν ἑνί: used in a pregnant sense, “in one matter” or “in any single point”.— γέγονεν πάντων ἔνοχος: While there are a certain number of passages in Rabbinical writings which are in agreement with this teaching (e.g., Bemidbar Rabb., ix. on Numbers 5:14; Shabbath, 70b; Pesikta, 50a; Horaioth, 8b; quoted by Mayor), there can be no doubt that the predominant teaching was in accordance with the passage quoted by Taylor (in Mayor, op. cit., p. 89) from Shemoth Rabb. xxv. end: “The Sabbath weighs against all the precepts”; as Taylor goes on to say: “If they kept it, they were to be reckoned as having done all; if they profaned it, as having broken all”. Rashi teaches the same principle. This is quite in accordance with the Jewish teaching regarding the accumulation of מצוות (“commandments,” i.e., observances of the Law); a man was regarded as “righteous” or “evil” according to the relative number of מצוות or evil deeds laid to his account; the good were balanced against the bad; according as to which of the two preponderated, so was the man reckoned as among the righteous or the wicked (see the writer’s article in the Expositor, April, 1908, “The Parable of the Labourers in the Vineyard”).— πάντων is equivalent to all the precepts of the Torah. For ἔνοχος cf. Matthew 26:66; 1 Corinthians 11:27; Galatians 3:10; see also Deuteronomy 27:26, and Resch, op. cit., p. 47.

Verse 11
James 2:11. μὴ μοιχεύσῃς, etc.: for the order of the seventh commandment preceding the sixth, cf. the Septuagint (Exodus 20:13-14), and Luke 18:20; Romans 13:9. With this mention of adultery and murder together should be compared §§ 9, 10 of the Apoc. of Peter; in the former section the punishment of adulterers is described, in the latter that of murderers, while in § 11 mention is made of the children who were the victims of murder. Possibly it is nothing more than a coincidence, but the fact is worth drawing attention to that in the Apoc. of Peter (or, more strictly, in the extant remains of this) the punishment is described only of those who had been guilty of evil speaking (blasphemy), adultery, murder, and the wealthy who had not had pity upon widows and orphans. These are the sins upon which special stress is laid in our Epistle; other sins receive only incidental mention.

Verse 12
James 2:12. οὕτως λαλεῖτε καὶ οὕτως ποιεῖτε: When one thinks of the teaching of our Lord in such passages as Matthew 5:22; Matthew 5:28, where sinful feelings and thoughts are reckoned as equally wicked with sinful words and acts, it is a little difficult to get away from the impression that in the verse before us the teaching is somewhat inadequate from the Christian, though not from the Jewish, point of view.— διὰ νόμου ἐλευθερίας: See above James 1:22; James 1:25, and cf. John 7:32-36.— μέλλοντες κρίνεσθαι: cf. James 2:7-8, and especially James 2:9, ἰδοὺ ὁ κριτὴς πρὸ τῶν θυρῶν ἕστηκεν.

Verse 13
James 2:13. ἡ γὰρ κρίσις ἀνέλεος, etc.: Cf. Matthew 5:7; Matthew 7:1; Matthew 18:28 ff; Matthew 25:41 ff. For the form ἀνέλεος see Mayor, in loc. The teaching occurs often in Jewish writings, e.g., Sirach 28:1-2, ὁ ἐκδικῶν παρὰ κυρίου εὑρήσει ἐκδίκησιν, καὶ τὰς ἁμαρτίας αὐτοῦ διαστηριῶν διαστηρίσει. ἄφες ἀδίκημα τῷ πλησίον σου, καὶ τότε δεηθέντος σου αἱ ἁμαρτίαι σου λυθήσονται. Test. of the Twelve Patriarchs, Zeb. viii. 1–3: “Have, therefore, yourselves also, my children, compassion towards every man with mercy, that the Lord also may have compassion and mercy upon you. Because also in the last days God will send His compassion on the earth, and wheresoever He findeth bowels of mercy He dwelleth in him. For in the degree in which a man hath compassion upon his neighbours, in the same degree hath the Lord also upon him” (Charles); cf. also vi. 4–6. Shabbath, 127b: “He who thus judges others will thus himself be judged”. Ibid., 151b: “He that hath mercy on his neighbours will receive mercy from heaven; and he that hath not mercy on his neighbours will not receive mercy from heaven”. Cf. also the following from Ephraem Syrus, Opp., 1. 30E (quoted by Resch. op. cit., p. 197): καὶ μακάριοι οἱ ἐλεήσαντες, ὅτι ἐκεῖ ἐλεηθήσονται· καὶ οὐαὶ τοῖς μὴ ἐλεήσασιν, ὅτι οὐκ ἐλεηθήσονται.— ποιήσαντι: this use of ποιεῖν is common in the Septuagint and corresponds to the Hebrew עשׂה; it is often used with חסד (“kindness”).— κατακαυχᾶται: “triumphs over”.

Verse 14
James 2:14. τί τὸ ὄφελος: B stands almost alone in omitting τό here; in 1 Corinthians 15:32, the only other place in the N.T. where the phrase occurs τό is inserted. A somewhat similar phrase occurs in Sirach 41:14, … τίς ὠφελία ἐν ἀμφοτέροις; the abruptness of the words betrays the preacher.— ἀδελφοί μου: a characteristic mode of address in this Epistle. With ἀδελφός cf. חבר in Rabbinical literature.— ἔργα: = the Hebrew מצוות (literally “command; ments,” i.e., fulfilling of commandments): see Introduction IV., § 2.— πίστις. i.e., as expressed in the Shema‘ (Deuteronomy 6:4 ff.): “Hear O Israel, the Lord our God, the Lord is One …”; this was the fundamental tenet of the Jewish faith, and that it is this to which reference is made, and not the Christian faith, is obvious from James 2:19 which contains the essence of the Shema‘.— σῶσαι: the belief in the efficacy of works among the Jews has always been very strong; the following quotations express the traditional teaching of Judaism on the subject: “He that does a good work in this world, in the world to come his good work goes before him;” Sota, 3b, in Kethuboth, 67b we have the following: “When Mar Ukba lay a-dying, he asked for his account; it amounted to 7000 Zuzim (i.e., this was the sum-total of his almsgiving). Then he cried out: ‘The way is far, and the provision is small’ (i.e., he did not think that this sum would be sufficient to ensure his justification in the sight of God, and thus gain him salvation); so he gave away halt of his fortune, in order to make himself quite secure.” Again, concerning a righteous man who died in the odour of sanctity, it is said, in Tanchuma, Wayyakel, i.: “How much alms did he give, how much did he study the Torah, how many Mitzvoth (i.e., ‘commandments,’ see above) did he fulfil! He will rest among the righteous.” It is also said in Baba Bathra 10a, that God placed the poor on earth in order to save rich men from Hell; the idea, of course, being that opportunities for doing Mitzvoth were thus provided. In a curious passage in the Testament of Abraham, chap. xvi, it is said that Thanatos met Abraham and told him that he welcomed the righteous with a pleasant look and with a salutation of peace, but the sinners he confronted with an angry and dark countenance; and he said that the good deeds of Abraham had become a crown upon his (Thanatos’) head. In Wisdom of Solomon 4:1 we have, … ἀθανασία γάρ ἐστιν ἐν μνήμῃ αὐτῆς ( ἀρετῆς), ὅτι καὶ παρὰ θεῷ γινώσκεται καὶ παρὰ ἀνθρώποις. Cf. Enoch ciii. 1–4.

Verses 14-26
James 2:14-26. On this section see Introduction IV., § 2. There are a few points worth drawing attention to, in connection with the subject treated of in these verses, before we come to deal with the passage in detail: (1) πίστις here means nothing more than belief in the unity of God, cf. James 2:20 τὰ δαιμόνια πιστεύουσιν …; this is a very restricted use of the word, both according to Hebrew and Greek usage. The Hebrew אמונה means primarily “faithfulness,” “steadfastness,” “reliability,” and is used in reference to God quite as much as in reference to men. This is also the force of the verb אמן; it is only in the Hiph‘al that the meaning “to believe in,” in the sense of “to trust,” arises. The use of πίστις in the Septuagint varies; mostly it corresponds to אמונה, but not infrequently this latter is rendered ἀληθεία, e.g., Psalms 88:34, 50, 97 ( (Psa. 89:34, 50, 97) Psalms 98:3, though in each of these cases Aquila and Quinta render πίστις. In Sirach 41:16, πίστις is the rendering of the Hebrew אמת (“truth”), while in Sirach 45:4, Sirach 46:15 it corresponds to אמונה in the sense of “reliability”. In Sirach 37:26 the Greek is obviously corrupt, πίστις stands there for the Hebrew כבוד (“glory”), which is clearly more correct. But the most interesting passage on the subject in Sir. from our present point of view is Sirach 15:15 : ἐὰν θέλῃς, συντηρήσεις ἐντολάς, καὶ πίστιν ποίησαι εὐδοκίας; of which the Hebrew is: אם תחפץ תשׁמר מצוה ואמונה לעשׂות רצונו (“If it be thy will thou dost observe the commandment, and it is faithfulness to do His good pleasure”; the context shows that it is a question here of man’s free-will). Here πίστις is used in a distinctly higher sense than in the passage of our Epistle under consideration. In so far, therefore, as πίστις is used in the restricted sense, as something which demons as well as men possess, it is clear that the subject is different from that treated by St. Paul in Romans; and therefore the comparison so often made between the two Epistles on this point is not à propos. (2) That which gave the occasion for this section seems to have been the fact that, in the mind of the writer, some of the Jewish converts had gone from one extreme to another on the subject of works. Too much stress had been laid upon the efficacy of works in their Jewish belief; when they became Christians they were in danger of losing some of the excellences of their earlier faith by a mistaken supposition that works, not being efficacious per se (which so far was right) were therefore altogether unnecessary, and that the mere fact of believing in the unity of God was sufficient. Regarded from this point of view, there can, again, be no question of a conflict with Pauline teaching as such. The point of controversy was one which must have agitated every centre in which Jews and Jewish-Christians were found. In this connection it is important to remember that the “faith of Abraham” was a subject which was one of the commonplaces of theological discussion both in Rabbinical circles as well as in the Hellenistic School of Alexandria; regarding the former, see the interesting passage from the Midrashic work, Mechilta, quoted by Box in Hastings’ D.C.G., ii. 568b. The error of running from one extreme into another, in matters of doctrine, is one of those things too common to human nature for the similarity of language between this Epistle and St. Paul’s writings in dealing with the subject of faith and works to denote antagonism between the two writers. (3) The passage as a whole betrays a very strong Jewish standpoint; while it would be too much to say that it could not have been written by a Christian, it is certainly difficult to understand how, e.g., James 2:25 could have come from the pen of a Christian. (4) It is necessary to emphasise the fact that this passage cannot be properly understood without some idea of the subject of the Jewish doctrine of works which has always played a supremely important part in Judaism; for this, reference must be made to IV., § 2 of the Introduction, where various authorities are quoted.

Verse 15
James 2:15. In accordance with the very practical nature of the writer, he now proceeds to give an illustration of his thesis which is bound to appeal; he must have been a telling preacher.— ἐὰν: the addition of δέ is fairly well attested, but the reading of (56)
(57) where it is omitted is to be preferred.— ἀδελφή: the specific mention of “sister” here is noteworthy; it is the one point in this passage which suggests distinctively Christian influence. This is apparently the only place in the Bible in which “sister” is mentioned in this special connection.— γυμνοί: Cf. Test. of the Twelve Patriarchs, Zeb. xii. 1–3: “I saw a man in distress through nakedness in winter-time, and had compassion upon him, and stole away a garment secretly from my father’s house (another reading is ‘my house’), and gave it to him who was in distress. Do you, therefore, my children, from that which God bestoweth on you, show compassion and mercy without hesitation to all men, and give to every man with a good heart. And if you have not the wherewithal to give to him that needeth, have compassion for him in bowels of mercy” (Charles). Of course it is not literal nakedness that is meant in the passage before us; in the case of men the Hebrew ערום (= γυμνός), while often used in a literal sense, is also frequently used in reference to one who was not wearing a כתנת (= χιτών) and thus appeared only in סדינים, “under-garments,” see Amos 2:6; Isaiah 20:2 f.; Job 22:6; Job 24:7-10. In the case of women, the reference is likewise to the כתנת, though in this case the garment was both longer and fuller than that of men; at the same time, it is improbable that the “sister” would have appeared without a veil, unless, indeed, we are dealing with a venue which is altogether more Western; this is a possibility which cannot be wholly excluded.— λειπόμενοι: must be taken with ὑπάρχωσιν as the addition of ὦσιν is poorly attested.— ἐφημέρου τροφῆς: “the food for the day”; the words express the dire necessity of those in want. Cf. Matthew 6:11, τὸν ἄρτον ἡμῶν τὸν ἐπιούσιον δὸς ἡμῖν σήμερον, and Nestle’s note on ἐπιούσιος in Hastings’ D.C.G., ii. 58a. ἐφήμερος does not occur elsewhere in the N.T. or the Septuagint.

(56) Codex Vaticanus (sæc. iv.), published in photographic facsimile in 1889 under the care of the Abbate Cozza-Luzi.

Verse 16
James 2:16. ὑπάγετε, θερμαίνεσθε, χορτάζεσθε: these words do not seem to be spoken in irony; this is clear from the τί τὸ ὄφελος. They are spoken in all seriousness, and it is quite possible that those whom the writer is addressing were acting upon a mistaken application of Christ’s words in Matthew 6:25 ff., Be not anxious for your life, what ye shall eat, or what ye shall drink; nor yet for your body, what ye shall put on.… Be not therefore anxious, saying, What shall we eat? or, What shall we drink? or, Wherewithal shall we be clothed? For after all these things do the Gentiles seek; for your Heavenly Father knoweth that ye have need of all these things. It was entirely in accordance with their idea of πίστις that these people should leave to their Heavenly Father what, according to both Jewish and Christian teaching, it was their duty to do.— μὴ δῶτε δὲ: “The plural is often used after an indefinite singular” (Mayor).— τὰ ἐπιτήδεια τοῦ σώματος: only here in the N.T., but often found in classical writers; Mayor gives instances.— τί τὸ ὄφελος: in the earlier passage in which this phrase occurs there is no question of irony, it is a direct fallacy which is being combated; in this verse, too, the writer is correcting a mistaken idea, this comes out clearly in the next verse.

Verse 17
James 2:17. οὕτως καὶ ἡ πίστις …: just as faith without works is dead, so this spurious, quiescent charity, which is content to leave all to God without any attempt at individual effort, is worthless.— καθʼ ἑαυτήν: the Vulgate in semetipsa brings out the force of this; such faith is, in its very essence, dead; cf. the Peshiṭtâ.

Verse 18
James 2:18.— ἀλλʼ ἐρεῖ τις: these words, together with the argumentative form of the verses that follow, imply that a well-known subject of controversy is being dealt with. ἀλλʼ ἐρεῖ τις is a regular argumentative phrase, used of an objection. “Instead of the future the optative with ἄν would be more common in classical Greek, but the latter form is rather avoided by the Hellenistic writers, occurring only eight times in the N.T.,—thrice in Luke, five times in Acts” (Mayor).— ἔχεις: the interrogative here suggested by WH does not commend itself, as the essence of the argument is the setting-up of two opposing and definite standpoints.— κἀγὼ: In the N.T. καί “often coalesces with ἐγώ (and its oblique cases), ἐκεῖ, ἐκεῖθεν, ἐκεῖνος, and ἄν; but there are many exceptions, and especially where there is distinct coordination of ἐγώ with another pronoun or a substantive. There is much division of evidence” (WH, Ths N.T. in Greek, II. App., p. 145).— δεῖξόν μοι τὴν πίστιν σου …: πίστις is not used quite consistently by the writer; faith which requires works to prove its existence is not the same thing which is spoken of in the next verse as the possession of demons; the difference is graphically illustrated in the account of the Gadarene demoniac; in Luke 8:28 the words, What have I to do with thee, Jesus, thou Son of the Most High God, express a purely intellectual form of faith, which is a very different thing from the attitude of mind implied in the words which describe the whilom demoniac, as, sitting, clothed and in his tight mind, at the feet of Jesus (Luke 8:35).—With the whole verse cf. Romans 3:28; Romans 4:6.

Verse 19
James 2:19. σὺ πιστεύεις ὅτι εἶς ἐστιν ὁ θεός: Cf. Mark 12:29, 1 Corinthians 8:4; 1 Corinthians 8:6; Ephesians 4:6. The reading varies, see critical note above; the interrogative is unsuitable, see note on ἔχεις in the preceding verse. Somewhat striking is the fact that the regular and universally accepted formula (whether Hebrew or Greek) among the Jews is not adhered to; the Septuagint of Deuteronomy 6:4, which corresponds strictly to the original, runs: κύριος ὁ θεὸς ἡμῶν κύριος εἶς ἐστιν, and this is also the exact wording in Mark 12:29, The stress laid on κύριος (= יהוה) in the original is very pointed, the reason being the desire to emphasise the name of Jahwe as the God of Israel (note the omission of the article before κύριος); it sounded a particularistic note. The elimination of κύριος in the verse before us, and the emphatic position of ὁ θεός, is most likely intentional, and points to a universalistic tendency, such as is known to have been a distinctive characteristic of Hellenistic Judaism. To Jews of all kinds belief in the unity of God formed the basis of faith; this unity is expressed in what is called the Shema‘ (Deuteronomy 6:4 ff.), i.e., “Hear,” from the opening word of the passage referred to; strictly speaking, it includes Deuteronomy 6:4-9; Deuteronomy 11:13-21; Numbers 15:37-41, though originally it consisted of the one verse, Deuteronomy 6:4. From the time of the Exile, according to Berachoth, i. 1, the recitation of the Shema‘ every morning and evening became the solemn duty of all true Jews. To the present day it is the confession of faith which every Jew breathes upon his death-bed. It is said of Rabbi Akiba, who suffered the martyr’s death, that he breathed out at the last the word “One” in reference to the belief in the Unity of God as contained in the Shema‘ (Ber., 61b). A few instances may be given from Jewish literature in order to show the great importance of and honour attaching to the Shema‘: “They cool the flames of Gehinnom for him who reads the Shema‘” (Ber., 15b); “Whoever reads the Shema‘ upon his couch is as one that defends himself with a two-edged sword” (Meg., 3a); it is said in Ber., i. § 2, that to him who goes on reading the Shema‘ after the prescribed time no harm will come; in Suk., 42a, it is commanded that a father must teach his son to read the Shema‘ as soon as he begins to speak. The very parchment on which the Shema‘ is written is efficacious in keeping demons at a distance.—The single personality of God is frequently insisted upon in the O.T., Targums, and later Jewish literature; in the latter this fundamental article was sometimes believed to be impugned by Christian teaching concerning God, and we therefore find passages in which this latter is combated (see, on this, Oesterley and Box, op. cit., p. 155); in the Targums all anthropomorphisms are avoided, since they were considered derogatory to the Divine Personality. We must suppose that it was owing to this intense jealousy wherewith the doctrine of the Unity of God was guarded that in the passage before us there are no qualifying words regarding the Godhead of Christ; when St. Paul (1 Corinthians 8:6) enunciates the same doctrine, ἀλλʼ ἡμῖν εἶς θεὸς ὁ πατήρ, he is careful to add, καὶ εἶς κύριος ἰησοῦς χριστός. Such an addition might well have been expected in the verse before us; its omission must perhaps be accounted for owing to the very pronounced Judaistic character of the writer.— καλῶς ποιεῖς: it is impossible to believe that there is anything ironical about these words; as far as it went this belief was absolutely right; the context, which is sometimes interpreted as showing the irony of these words, only emphasises the inadequacy of the belief by itself.— τὰ δαιμόνια πιστεύουσιν καὶ φρίσσουσιν: one is, of course, reminded of the passage, Luke 8:26 ff. (= Matthew 8:28 ff.), already alluded to above: δέομαί σου, μή με βασανίσῃς, or, more graphically, in the parallel passage, ἔκραξαν λέγοντες, τί ἡμῖν καὶ σοί, υἱὲ τοῦ θεοῦ; ἦλθες ὧδε πρὸ καιροῦ βασανίσαι ἡμᾶς; cf. Acts 19:15; 1 Thessalonians 2:18. On demons see the writer’s article in Hastings’ D.C.G., i. 438 ff.—Mayor gives some interesting reminiscences of these words in other early Christian writings, e.g., Justin, Trypho, 49, etc.— φρίσσουσιν: ἅπ. λέγ. in the N.T.; literally “to bristle,” cf. Job 4:15; the very materialistic ideas concerning evil spirits which is so characteristic of Jewish Demonology would account for an expression which is not, strictly speaking, applicable to immaterial beings. One of the classes of demons comprised the שׂעירים (“hairy ones”), in reference to these the word φρίσσουσιν would be extremely appropriate (see further, on Jewish beliefs concerning demons, the writer’s articles in the Expositor, April, June, August, 1907).

Verse 20
James 2:20. The words of this and the following verses, to the end of James 2:23, belong to the argument commenced by a supposed speaker— ἀλλʼ ἐρεῖ τις—; it is all represented as being conducted by one man addressing another, the second person singular being used; with the ὁρᾶτε of James 2:24 the writer of the Epistle again speaks in his own name, and, as it were, sums up the previous argument.— θέλεις δὲ γνῶναι: “Dost thou desire to know,” i.e., by an incontrovertible fact; the writer then, like a skilful disputant, altogether demolishes the position of his adversary by presenting something which was on all hands regarded as axiomatic. As remarked above, the question of Abraham’s faith was a subject which was one of the commonplaces of theological discussion in the Rabbinical schools as well as among Hellenistic-Jews; this is represented as having been forgotten, or at all events, as not having been taken into account, so that the adversary, on being confronted with this fact, must confess that his argument is refuted by something that he himself accepts. It is this which gives the point to ὦ ἄνθρωπε κενέ. For κενέ the Peshiṭtâ has חלשא “feeble,” in its primary sense, but also “ignorant,” which admirably expresses what the writer evidently intends. Both Mayor and Knowling speak of κενός as being equivalent to Raca (Matthew 5:22), but the two words are derived from different roots, the former from a Grk. root meaning “to be empty,” the latter from a Hebr. one meaning “to spit” [see the writer’s article in the Expositor, July, 1905, pp. 28 ff.]; κενός has nothing to do with Raca.— ἀργή: the reading νεκρά is strongly attested; the Corbey MS. makes a pun by reading “vacua,” after having written “o homo vacue”. ἀργή is not so strong as νεκρά; cf. Matthew 12:36, πᾶν ῥῆμα ἀργόν.

Verse 21
James 2:21. ἀβραὰμ ὁ πατὴρ ἡμῶν: A stereotyped phrase in Jewish literature.— οὐκ ἐξ ἔργων ἐδικαιώθη: the writer is referring to the well-known Jewish doctrine of זכות (Zecûth), on this subject see Introduction IV., § 2.— ἀνενέγκας ἰσαὰκ …: on this subject an example of Jewish haggadic treatment may be of interest: “When Abraham finally held the knife over his beloved son, Isaac seemed doomed, and the angels of heaven shed tears which fell upon Isaac’s eyes, causing him blindness in later life. But their prayer was heard. The Lord sent Michael the archangel to tell Abraham not to sacrifice his son, and the dew of life was poured on Isaac to revive him. The ram to be offered in his place had stood there ready, prepared from the beginning of Creation (Aboth, James 2:6). Abraham had given proof that he served God not only from fear, but also out of love, and the promise was given that, whenever the ‘Aḳedah [= the “binding,” i.e., of Isaac] chapter was read on New Year’s day, on which occasion the ram’s horn is always blown, the descendants of Abraham should be redeemed from the power of Satan, of sin, and of oppression, owing to the merit of him whose ashes lay before God as though he had been sacrificed and consumed,” Pesiḳ. R., § 40 (quoted in Jewish Encycl., i. 87a). It is interesting to notice that even in the Talmud (e.g., Ta‘anir, 4a) the attempted sacrifice of Isaac is regarded also from a very different point of view, such words as those of Jeremiah 19:5; Micah 6:7, being explained as referring to this event (see further Proceedings of the Soc. of Bibl. Arch., xxiv. pp. 235 ff.).

Verse 22
James 2:22. βλέπεις …: as these words are the deduction drawn from what precedes, it is better to take them in the form of a statement, and not as interrogative.— ἡ πίστις συνήρ γει: this implies a certain modification, with regard to πίστις, of the earlier position taken up by the writer, for in James 2:21 he says: “Was not Abraham our father justified by works?” no mention being made of faith; while here faith is accorded an equal place with works; cf. Galatians 5:6, πίστις διʼ ἀγάπης ἐνεργουμένη, concerning which words Lightfoot says that they “bridge over the gulf which seems to separate the language of St. Paul and St. James. Both assert a principle of practical energy, as opposed to a barren, inactive theory”. On συνήργει see Test. of the Twelve Patriarchs, Gad. iv. 7, “But the spirit of love worketh together with the law of God …” (Charles).— καὶ ἐκ τῶν ἔργων ἡ πίστις ἐτελειώθη: it is obvious that “faith” is used here in the highest sense, not merely as an attitude of mind, but as a God-given possession. It must, however, be further remarked that if the Judaism of the Jewish-Christian writer of this part of the Epistle had been somewhat less strong, the words under consideration would probably have been put a little differently; for according to the purely Christian idea of faith, works, while being an indispensable proof of its existence, could not be said to perfect it, any more than the preaching of the faith could be said to perfect the preacher’s belief; though works are the result and outcome of faith, they belong, nevertheless, to a different category.

Verse 23
James 2:23. There is some little looseness in the way the O.T. is used in these verses; in James 2:21 mention is made of the work of offering up Isaac, whereby, it is said (James 2:22), faith is perfected; then it goes straight on (James 2:23) to say that the Scripture was fulfilled which saith, “Abraham believed …”; this reads as though the quotation were intended to refer to the offering up of Isaac,—the proof of perfected faith; but as a matter of fact the quotation refers to Abraham’s belief in Jehovah’s promise to the effect that the seed of Abraham was to be as numerous as the stars of heaven. In the O.T., that is to say, there is no connection between the quotation from Genesis 15:6 and the offering-up of Isaac. This manipulation of Scripture is strongly characteristic of Jewish methods of exegesis.— ἐπίστευσεν δὲ ἀβραὰμ …: the N.T. = Septuagint, which differs from the Hebrew in reading τῷ θεῷ instead of τῷ κυρίῳ, and the passive ἐλογίσθη for the active. Faith, according to Jewish teaching, was a good deed which was bound to bring its reward; it was one of those things which demanded a reward; the phrase זכות אמונה (“the merit of faith, i.e., “trustfulness”) occurs in Beresh. Rabba, chap. 74, where it is parallel to זכות תורה (“the merit of [keeping] the Law”); merit, that is to say, is acquired by trusting God, just as merit is acquired by observing the precepts of the Torah; the man who has acquired sufficient merit is in a state of Zecûth, i.e., in that state of righteousness, attained by good works, wherein he is in a position to claim his reward from God. Very pointed, in this connection, are the reiterated words of Christ in Matthew 6:5; Matthew 6:16, “Verily, I say unto you, they have received their reward”.— φίλος θεοῦ: Cf. 2 Chronicles 20:7; Isaiah 41:8; Dan. 3:35 (Septuagint); in Sirach 6:17 the Septuagint reads: ὁ φοβοίμενος κύριον εὐθύνει φιλίαν αὐτοῦ, ὅτι κατʼ αὐτὸν οὕτως καὶ ὁ πλησίον αὐτοῦ; the Hebrew has: “For as He Himself is, so is His friend, and as is His name, so are his works” (“works” must refer, most likely, to the “friend,” not to God); the Syriac runs: “They that fear God show genuine friendship, for as He Himself is, so are His friends, and as is His name, so are His works”. In the Book of Jubilees, xix. 9, it says in reference to Abraham; “For he was found faithful (believing), and was written down upon the heavenly tablets as the friend of God”; this is repeated in xxx. 20, but from what is said in the next verse it is clear that all those who keep the covenant can be inscribed as “friends” upon these tablets. Deissmann (Bibelstudien, pp. 159 f.) points out that at the court of the Ptolemies φίλος was the title of honour of the highest of the royal officials. In Wisdom of Solomon 7:27 the “friends of God” is an expression for the “righteous”. The phrase φίλος θεοῦ, therefore, while in the first instance probably general in its application, became restricted, so that finally, as among the Arabs, “the friend of God,” Khalil Allah, or simply El Khalil, became synonymous with Abraham. Irenæus, iv. 16, iv. 34, 4, refers to Abraham as “the friend of God,” but he does not mention our Epistle; if a reference to this was intended it is the earliest trace of an acquaintance with it. See, further, an interesting note of Nestle’s in the Expository Times, xv. pp. 46 f.; cf. Genesis 18:17 where the Septuagint reads, οὐ μὴ κρύψω ἀπὸ ἀβραὰμ τοῦ παιδός μου ἃ ἐγὼ ποιῶ, which is quoted by Philo with τοῦ φίλου μου instead of τοῦ π. μου. In the MS., 69 φίλος in the verse before us is rendered δοῦλος (see critical note above).

Verse 24
James 2:24. ὁρᾶτε: The argument between the two supposed disputants having been brought to a close, the writer addresses his hearers again, and sums up in his own words.— μόνον: the writer, by using this word, allows more importance to faith than he has yet done; there is not necessarily any inconsistency in this, the exigencies of argument on controversial topics sometimes require special stress to be laid on one point of view to the partial exclusion of another in order to balance the one-sided view of an opponent.

Verse 25
James 2:25. ῥαὰβ ἡ πόρνη: It must probably have been the position already accorded to Rahab in Jewish tradition that induced the writer to cite an example like this. In Mechilta, 64b, it is said that the harlot Rahab asked for forgiveness of her sins from God, pleading on her own behalf the good works she had done in releasing the messengers. The attempts which have been made to explain away the force of πόρνη are futile.

Verse 26
James 2:26. πνεύματος: Spitta’s suggested reading, κινήματος, is very ingenious, but quite unnecessary; רוח is often used of “breath,” and the Greek equivalent, πνεῦμα, is also used in the same way in the Septuagint.

03 Chapter 3 
Verse 1
James 3:1. ΄ὴ πολλοὶ διδάσκαλοι γίνεσθε: the Peshiṭtâ reads: “Let there not be many teachers among you”; both the Greek version, which implies that the “teachers” belonged to the congregation of the faithful, as well as the Syriac, which implies that “teachers” from outside were welcomed,—cf. Pseud-Clem., De Virginitate, i. 11 … quod dicit Scriptura, “Ne multi inter vos sint doctores, fratres, neque omnes sitis prophetae …” (Resch., op. cit., p. 186),—bear witness to what we know from other sources to have been the actual facts of the case. It is the greatest mistake to suppose that διδάσκαλοι here is equivalent to Rabbis in the technical sense. In the Jewish “Houses of Learning” (i.e., the Synagogues, for these were not exclusively places of worship) whether in Palestine or in the Dispersion (but more so in the latter), there was very little restriction in the matter of teachers; almost anyone would be listened to who desired to be heard. We have an example of this in the case of our Lord Himself, who found no difficulty in entering into Synagogues and teaching (Matthew 12:9 ff; Matthew 13:54; Mark 1:39; Luke 6:14 ff., etc., etc.), although His presence there must have been very distasteful to the Jewish authorities, and although on some occasions the ordinary hearers altogether dissented from what He taught (e.g., John 6:59-66); the same is true of St. Peter, St. John, and above all of St. Paul. In the case of St. Paul (or his disciples) we have an extremely interesting instance (preserved in the Babylonian Talmud, Meg., 26a) of an attempt, a successful attempt, made on one occasion to stop his teaching; it is said that the Synagogue of the Alexandrians (mentioned in Acts 6:9), which was called “the Synagogue of those of Tarsus,” i.e., the followers of St. Paul, was bought up by a Tannaite (“teacher”) and used for private purposes (see Bergmann, Jüdische Apologetik im neutestamentl. Zeitalter, p. 9). Like the Athenians (Acts 17:21), many inquiring Jews were always ready to hear some new thing, and welcomed into their houses of learning teachers of all kinds (cf. Acts 15:24; 1 Timothy 1:6-7). The following would not have been said unless there had been great danger of Jews being influenced by the doctrines condemned: “All Israelites have their part in the world to come, … but the following (Israelites) have no part therein,—he who denies that the Resurrection is a doctrine the foundation of which is in the Bible, he who denies the divine origin of the Torah, and (he who is) an Epicurean” (Sanh., xi. 1; quoted by Bergmann, op. cit., p. 9). The custom of Jews, and especially of Hellenistic Jews, of permitting teachers of various kinds to enter their Synagogues and expound their views, was not likely to have been abrogated when they became Christians, which was in itself a sign of greater liberal-mindedness. The διδάσκαλοι, therefore, in the verse before us, must, it is held, be interpreted in the sense of what has been said. The whole passage is exceedingly interesting as throwing detailed light upon the methods of controversy in these Diaspora Synagogues; feeling seems to have run high, as was natural, mutual abuse was evidently poured forth without stint, judging from the stern words of rebuke which the writer has to use (James 3:6). On the διδάσκαλοι in the early Church see Harnack, Expansion … i. pp. 416–461.— εἰδότες ὅτι μεῖζον κρίμα λημψόμεθα: Cf. Pirqe Aboth, i. 18. “Whoso multiplies words occasions sin”; James 1:12. “Abtalion said, Ye wise, be guarded in your words; perchance ye may incur the debt of exile, and be exiled to the place of evil waters; and the disciples that come after you may drink and die, and the Name of Heaven be profaned”; Taylor comments thus on these words: “Scholars must take heed to their doctrine, lest they pass over into the realm of heresy, and inoculate their disciples with deadly error. The penalty of untruth is untruth, to imbibe which is death”. λημψόμεθα: the writer does not often associate himself with his hearers as he does here; the first person plural is only rarely found in the Epistle (cf. πταίομεν in the next verse).

Verses 1-18
James 3:1-18 form a self-contained section; the subject dealt with is the bridling of the tongue, see above James 1:19; James 1:26-27.

Verse 2
James 3:2. πταίομεν: see note above on this word James 2:10.— εἴ τις ἐν λογῳ οὐ πταίει: Cf. Sirach 19:16, τίς οὐχ ἥμαρτεν ἐν τῇ γλώσσῃ αὐτοῦ;— τέλειος: see note on James 1:4.— ἀνήρ: see note on James 1:12.— χαλιναγωγῆσαι: see note on James 1:26.— καὶ ὅλον τὸ σῶμα: it is quite possible that these words are meant literally; the exaggerated gesticulation of an Oriental in the excitement of debate is proverbial; that the reference here is to even more than this is also quite within the bounds of possibility, cf. John 18:22; Acts 23:2-3.

Verse 3
James 3:3. εἰ δὲ: this is the best attested reading, but see Mayor’s admirable note in favour of the reading ἴδε γάρ.— τῶν ἵππων: “The genitive is here put in an emphatic place to mark the comparison. It belongs both to χαλινούς and to στόματα, probably more to the former as distinguishing it from the human bridle, so we have ἄχρι τῶν χαλινῶν τῶν ἵππων, Revelation 14:20, ἐπὶ τὸν χαλινὸν τοῦ ἵππου, Zechariah 14:20. Cf. Psalms 32:9” (Mayor). Knowling draws attention to Philo who “speaks of the easy way in which the horse, the most spirited of animals, is led when bridled, De Mundi Opif., p. 19E”.— καὶ ὅλον τὸ σῶμα …: Cf. what was said in the preceding verse.

Verse 4
James 3:4. τηλικαῦτα: Cf. 2 Corinthians 1:10; Hebrews 2:3; Revelation 16:18, the only other N.T. passages in which the word occurs.— πηδαλίου: only elsewhere in N.T. in Acts 27:40.— ὁρμή: only elsewhere in the N.T. in Acts 14:5, used there, however, in the sense of a rush of people. The graphic picture in this verse gives the impression that the writer gives the result of personal observation.

Verse 5
James 3:5. ἡ γλῶσσα …; For this idea of the independent action of a member of the body taken as though personality were attached to it see Matthew 5:29-30; Matthew 15:19; it is quite in the Hebrew style, cf. in the O.T. the same thing in connection with anthropomorphic expressions. Moffatt (Expository Times, xiv. p. 568) draws attention to Plutarch’s essay, De Garrulitate, 10, where the union of similar nautical and igneous metaphors (as in James 3:4-6) is found; “the moralist speaks first of speech as beyond control once it is uttered, like a ship which has broken loose from its anchorage. But in the following sentence, he comes nearer to the idea of James by quoting from a fragment of Euripides these lines:—

΄ικροῦ γὰρ ἐκ λαμπτῆρος ἰδαῖον λέπας πρήσειεν ἄν τις· καὶ πρὸς ἄνδρʼ εἰπὼν ἕνα,

πύθοιντʼ ἂν ἀστοὶ πάντες.”—

καὶ μεγάλα αὐχεῖ: ἅπ. λεγ. in N.T.; the same would apply to the alternative reading (see critical note above) μεγαλαυχεῖ. In Sirach 48:18 we have, καὶ ἐμεγαλαύχησεν ὑπερηφανίᾳ αὐτοῦ. Mayor most truly remarks: “There is no idea of vain boasting, the whole argument turns upon the reality of the power which the tongue possesses”; this fully bears out what has been implied above, that this section has for its object the attempt to pacify the bitterness which had arisen in certain Synagogues of the Diaspora owing to controversies aroused by the harangues of various “teachers”.— ἰδοὺ ἡλίκον πῦρ ἡλίκην ὕλην ἀνάπτει: at the risk of being charged with fancifulness the surmise may be permitted as to whether this picture was not suggested by the sight of an excited audience in some place of meeting; when an Eastern audience has been aroused to a high pitch, the noise of tongues, and gesticulation of the arms occasioned by the discussion following upon the oration which has been delivered, might most aptly be compared to a forest fire; the tongue of one speaker has set ablaze all the inflammable material which controversy brings into being. The possibility that the writer had something of this kind in his mind should not be altogether excluded.— ἀνάπτει occurs in the N.T. elsewhere only in Luke 12:49; Taylor (quoted by Mayor) says: “On fires kindled by the tongue see Midr. Rabb. on Lev. (Leviticus 14:2) where the words are almost the same as those in St. James, quanta incendia lingua excitat!”

Verse 6
James 3:6. See critical note above for suggested differences in punctuation.— καὶ ἡ γλῶσσα πῦρ: this metaphor was familiar to Jews, see Proverbs 16:27, … And in his lips there is as a scorching fire; the whole of the passage Sirach 28:8-12 is very à propos, especially James 3:11, ἔρις κατασπευδομένη ἐκκαίει πῦρ, καὶ μάχη κατασπεύδουσα ἐκχέει αἶμα. Knowling refers to Psalms of Sol. 12:2–4, where the same metaphor is graphically presented, but the reference is to slander, not to the fire engendered by public controversy; James 3:2 runs: “Very apt are the words of the tongue of a malicious man, like fire in a threshing-floor that burns up the straw” (the text in the second half of the verse is corrupt, but the general meaning is clear enough).— καὶ ἡ γλῶσσα πῦρ, ὁ κόσμος τῆς ἀδικίας … τῆς γεέννης: Carr has a very helpful note on this difficult verse, he says: “a consideration of the structure of the sentence, the poetical form in which the thoughts are cast, also throws light on the meaning. From this it appears that the first thought is resumed and expounded in the last two lines, while the centre doublet contains a parallelism in itself. The effect is that of an underground flame concealed for a while, then breaking out afresh. Thus φλογίζουσα and φλογιζομένη refer to πῦρ, and σπιλοῦσα to κόσμος, though grammatically these participles are in agreement with γλῶσσα.”— ὁ κόσμος τῆς ἀδικίας: This expression is an extremely difficult one, and a large variety of interpretations have been suggested; the real crux is, of course, the meaning of κόσμος. In this Epistle κόσμος is always used in a bad sense, James 1:27, James 2:5, James 4:4. In the Septuagint ὁ κόσμος is several times the rendering of the Hebrew צבא, “host” (of heaven, i.e., the stars, etc.), see Genesis 2:1; Deuteronomy 4:19; Deuteronomy 17:3; there is no Hebrew word which corresponds to κόσμος, properly speaking; and it would therefore be no matter of surprise if a Jew with a knowledge of Hebrew should use κόσμος in a loose sense. In the N.T. αἰών is often used in the same sense as κόσμος, e.g., Matthew 12:32; Mark 4:19; Ephesians 1:21, of this world; here again it is mostly in an evil sense in which it is referred to, whether as αἰών or κόσμος. It is, therefore, possible that κόσμος might be used in the sense of αἰών, by a Jew, but as referring to a sphere not on this earth. Schegg (quoted by Mayor) interprets the phrase, “the sphere or domain of iniquity,” and though this is not the natural meaning of κόσμος, this cannot be urged as an insuperable objection to his interpretation; we are dealing with the work of an Oriental, and a Jew, in an age long ago, and we must not therefore look for strict accuracy. If κόσμος may be regarded as being used in the sense of αἰών, which is applicable to this world or to the world to come, then Schegg’s “domain of iniquity” might refer to a sphere in the next world. When it is further noticed that the tongue is called “fire,” and that this fire has been kindled by ἡ γέεννα, the place of burning, it becomes possible to regard the words ὁ κόσμος τῆς ἀδικίας as a symbolic expression of Gehenna (see further below, under τῆς γεέννης).— καθίσταται: “is set,” i.e., “is constituted”. Mayor says: “It is opposed to ὑπάρχω, because it implies a sort of adaptation or development as contrasted with the natural or original state; to γίγνομαι, because it implies something of fixity”.— ἡ σπιλοῦσα: σπίλος means a “stain,” cf. Judges 1:23.— φλογίζουσα; ἅπ. λεγ. in N.T., cf. Wisd. 3:28.— τὸν τροχὸν τῆς γενέσεως. “the wheel of nature,” i.e., the whole circle of innate passions; the meaning is that this wrong use of the tongue engenders jealousy, and faction, and every vile deed, cf. James 3:16. For the different interpretations of the phrase see Mayor.— φλογιζομένη ὑπὸ τῆς γεέννης: In Jewish theology two ideas regarding the fate of the wicked hereafter existed, at one time, concurrently; according to the one, Hades (Sheol) was the place to which the spirits of all men, good as well as bad, went after death; at the resurrection, the good men arose and dwelt in glory, while the wicked remained in Sheol. According to a more developed belief, the place of the departed was not the same for the good and the bad; the former went to a place of rest, and awaited the final resurrection, while the latter went to a place of torment; after the resurrection the good enter into eternal bliss, the wicked into eternal woe, but whether these latter continue in the same place in which they had hitherto been, or whether it is a different peace of torment, is not clear. A realistic conception of the place of torment arose when the “Valley of Hinnom” ( גי־הנם = ἡ γέεννα), was pointed out as the place in which the spirits of the wicked suffered; but very soon this conception became spiritualised, and there arose the belief that the Valley of Hinnom was only the type of what actually existed in the next world. The fire which burned in the Valley of Hinnom was likewise transferred to the next worm; hence the phrases: γέεννα τοῦ πυρός, κάμινος τοῦ πυρός, etc. Cf. 4 Esdr. 7:36; Revelation 9:1, etc.

Verse 7-8
James 3:7-8. These verses, are, of course, not to be taken literally; their exaggerative character rather reminds one of the orator carried away by his subject. But it must be remembered that to the Oriental the language of exaggeration is quite normal. Moreover, this enumeration of various classes of animals was familiar from the O.T., and would be uttered as stereotyped phrases often are, it being well understood that the words are not to be taken au pied de la lettre; e.g., a very familiar passage from the Torah runs: καὶ ὁ τρόμος ὑμῶν καὶ ὁ φόβος ἔσται ἐπὶ πᾶσιν τοῖς θηρίοις τῆς γῆς καὶ ἐπὶ πάντα τὰ ὄρνεα τοῦ οὐρανοῦ καὶ ἐπὶ πάντα τὰ κινούμενα ἐπὶ τῆς γῆς καὶ πάντας τοὺς ἰχθύας τῆς θαλάσσης (Genesis 9:2); and one who shows so much familiarity with the Wisdom literature would be well acquainted with what tradition had imputed to Solomon; ἐλάλησε περὶ τῶν κτηνῶν καὶ περὶ τῶν πετεινῶν καὶ περὶ τῶν ἑρπετῶν καὶ περὶ τῶν ἰχθύων (1 Kings 4:33), cf. Genesis 1:26 (James 1:27 is quoted in the next verse); Deuteronomy 4:17-18; Acts 10:12.

Verse 9
James 3:9. ἐν αὐτῇ: this is Hebrew usage, cf. εἰ πατάξομεν ἐν μαχαίρῃ, Luke 22:49; ἀποκτεῖναι ἐν ῥομφαίᾳ, Revelation 6:8.— εὐλογοῦμεν: this use is Hellenistic. Both in speaking and writing the Jews always added the words ברו־ הוא (“Blessed [be] He”) after the name of God; cf. Mark 14:61, where ὁ εὐλογητός is used in reference to God.— τὸν κύριον καὶ πατέρα: the reading κύριον can scarcely be right; θεόν is not, it is true, well attested (see critical note), but it is required on account of the καθʼ ὁμοίωσιν θεοῦ; neither the combination τὸν θεὸν καὶ πατέρα nor τὸν κύριον καὶ πατέρα is in accordance with ordinary Jewish usage; the exact phrase does not occur in the Bible elsewhere, the nearest approach being Tobit 13:4, … καὶ θεὸς αὐτὸς πατὴρ ἡμῶν εἰς πάντας τοὺς αἰῶνας. Cf. Isaiah 63:16, σὺ κύριε πατὴρ ἡμῶν, and 1 Chronicles 29:10, εὐλογητὸς εἶ, κύριε, ὁ θεὸς ἰσραὴλ, ὁ πατὴρ ἡμῶν. Although the Jews frequently speak of God as “Father,” it is usually in a different combination, probably the most usual being “Our Father” alone, or “Our Father and King”; in the great prayer called the “Shemôneh ‘Esreh” (“Eighteen” [Nineteen] Blessings), which was formulated in its final form about the year 110 A.D., each of the forty-four petitions which it contains begins with the words: Abinu Malkênu(58) (“Our Father, our King”). πατήρ is always used in reference to God in order to emphasise the divine love; and in the passage before us a contrast is undoubtedly implied between the love of the Father towards all His children, and the mutual hatred among these latter.— f1καταρώμεθα: this word shows that the special sin of the tongue which is here referred to is not slander or backbiting or lying, but personal abuse, such as results from loss of temper in heated controversy. Cf. Romans 12:13, εὐλογεῖτε καὶ μὴ καταρᾶσθε, and see the very appropriate passage in the Test. of the Twelve Patriarchs, Benj. 6:5, ἡ ἀγαθὴ διάνοια οὐκ ἔχει δύο γλώσσας εὐλογίας καὶ κατάρας.— τοὺς καθʼ ὁμοίωσιν θεοῦ γεγονότας: quoted, apparently from memory, from Genesis 1:26, where the Septuagint reads, κατʼ εἰκόνα ἡμετέραν καὶ καθʼ ὁμοίωσιν; the Hebrew דמות ( ὁμοίωσις) is synonymous with צלם ( εἰκών). The belief that men are made in the material likeness of God is taught both in Biblical and post-Biblical Jewish literature; philosophers like Philo would naturally seek to modify this. An interesting passage which reminds one of this verse is quoted by Knowling from Bereshith, R. xxiv., Rabbi Akiba (born in the middle of the first century A.D.), in commenting on Genesis 9:6, said: “Whoso sheddeth blood, it is reckoned to him as if he diminished the likeness”; then referring presently to Leviticus 19:18 (Thou shalt not take vengeance, nor bear any grudge against the children of thy people, but thou shalt love thy neighbour as thyself), he continues, “Do not say: ‘after that I am despised, let my neighbour also be despised’. R. Tanchuma said, ‘If you do so, understand that you despise him of whom it was written, in the likeness of God made He him’.” The lesson is that he who curses him who was made in the image of God implicitly curses the prototype as well.

Verse 10
James 3:10. ἐκ τοῦ αὐτοῦ στόματος: This incongruity is often rebuked in Jewish literature; it was the more needed because in earlier days it was not regarded as reprehensible, cf. Proverbs 11:26; Proverbs 24:24; Proverbs 26:2; Proverbs 30:10, etc.— εὐλογία καὶ κατάρα: this does not imply a combination of blessing and cursing, as though such a combination were condemned, while either by itself were allowable (Mayor); it simply means that the mouth which blesses God when uttering prayer, curses men at some other times, e.g., during embittered controversy.— οὐ χρή: ἅπ. λεγ. in N.T.

Verse 11
James 3:11. μήτι ἡ πηγὴ … τὸ πικρόν: these words show that the writer is thinking of the real source whence both good and evil words come; cf. Matthew 12:34-35 : Ye offspring of vipers, how can ye, being evil, speak good things? for out of the abundance of the heart the mouth speaketh …; cf. ἐν τῇ καρδίᾳ ὑμῶν below; βρύει does not occur elsewhere in the N.T. or the Septuagint; and ὀπή is only found elsewhere in the N.T. in Hebrews 11:38, cf. Exodus 33:22; πικρόν is only used here and in James 3:14 in the N.T.; cf. Sirach 4:6, … καταρωμένου γάρ σε ἐν πικρίᾳ ψυχῆς αὐτοῦ.

Verse 12
James 3:12. With the whole verse cf. Matthew 7:16-17; for the use of ποιεῖν see Matthew 3:10, πᾶν δένδρον μὴ ποιοῦν καρπόν …; ἁλυκόν does not occur elsewhere in the N.T. or Septuagint, though in Numbers 3:12, Deuteronomy 3:17, etc., we have the phrase ἡ θάλασσα ἡ ἁλυκή = the Dead Sea. “There is great harshness in the construction μὴ δύναται ποιῆσαι; οὔτε ποιῆσαι. If the government of δύναται is continued, we ought to have ἤ for οὔτε followed by a question; otherwise we should have expected an entirely independent clause, reading ποιήσει for ποιῆσαι” (Mayor).

Verse 13
James 3:13. τίς σοφὸς καὶ ἐπιστήμων ἐν ὑμῖν: The writer’s appeal to the self-respect of his hearers. σοφός and ἐπιστήμων (the latter does not occur elsewhere in the N.T.) are connected in Deuteronomy 1:13, where in reference to judges it is said, δότε αὐτοῖς ἄνδρας σοφοὺς καὶ ἐπιστήμονας καὶ συνετούς, cf. Deuteronomy 4:6; Isaiah 5:21.— ἐκ τῆς καλῆς ἀναστροφῆς: Cf. 1 Peter 2:12. ἀναστροφή is literally a “turning back,” but later connotes “manner of life”. Cf. a quotation from an inscription from Pergamos (belonging to the second century B.C.) given by Deissmann, in which it is said concerning one of the royal officials: ἐν πᾶσιν κα[ ιροῖς ἀμέμπτως καὶ ἀδ] εῶς ἀναστρεφόμενος (op. cit., p. 83).— ἐν πραΰτητι σοφίας: cf. with the whole of this verse Sirach 3:17-18, τέκνον, ἐν πρᾳύτητι τὰ ἔργα σου διέξαγε, καὶ ὑπὸ ἀνθρώπου δεκτοῦ ἀγαπηθήσῃ. ὅσῳ μέγας εἶ, τοσούτῳ ταπεινοῦ σεαυτόν, καὶ ἔναντι κυρίου εὑρήσεις χάριν. The pride of knowledge is always a subtle evil, cf. 1 Corinthians 8:1.

Verse 14
James 3:14. εἰ δὲ ζῆλον πικρὸν ἔχετε καὶ ἐριθείαν ἐν τῇ καρδίᾳ ὑμῶν: This makes it quite clear that what has been referred to all along is controversial strife; the bitter use of the tongue which the writer has been reprobating is the personal abuse which had been heaped upon one another by the partisans of rival schools of thought. ζῆλον is mostly used in a bad sense in the N.T., though the opposite is sometimes the case (e.g., 2 Corinthians 11:2; Galatians 1:14); the intensity of feeling which had been aroused among those to whom the Epistle was addressed is seen by the words ζῆλον πικρόν, with the latter word in an emphatic position; they form a striking contrast to πραΰτητι σοφίας. The word ἐριθείαν, derived from ἔριθος “a hireling,” means “party-spirit”.— μὴ κατακαυχᾶσθε: the malicious triumphing at the least point of vantage gained by one party was just the thing calculated to embitter the other side; this was a real “lying against the truth,” because such petty triumphs are often gained at the expense of truth.

Verse 15
James 3:15. οὐκ ἔστιν αὕτη ἡ σοφία ἄνωθεν κατερχομένη: The wisdom referred to,—acute argumentl subtle distinctions, clever controversia, methods which took small account of truth so long as a temporary point was gained, skilful dialectics, bitter sarcasms, the more enjoyed and triumphed in if the poisonous shaft came home and rankled in the breast of the opponent,—in short, all those tricks of the unscrupulous controversialist which are none the less contemptible for being clever,—this was wisdom of a certain kind; but, as expressed by the writer of the Epistle with such extraordinary accuracy, it was earthly ( ἐπίγειος) as opposed to the wisdom which came down from above, it was human ( f1ψυχική, i.e., the domain wherein all that is essentially human holds sway) in that it pandered to self-esteem, and it was demoniacal ( δαιμονιώδης) in that it raised up the “very devil” in the hearts of both opposer and opposed. Nowhere is the keen knowledge of human nature, which is so characteristic of the writer, more strikingly displayed than in these James 3:15-16.

Verse 16
James 3:16. πᾶν φαῦλον πρᾶγμα: this sums up the matter; cf. John 3:20, πᾶς γὰρ ὁ φαῦλα πράσσων μισεῖ τὸ φῶς, and with this one might compare again the words in our Epistle, James 1:17, πᾶσα δόσις ἀγαθὴ … ἄνωθέν ἐστιν καταβαῖνον ἀπὸ τοῦ πατρὸς τῶν φώτων.

Verse 17
James 3:17. ἡ δὲ ἄνωθεν σοφία: the divine character of wisdom is beautifully expressed in Wisdom of Solomon 7:25, ἀτμὶς γάρ ἐστιν τῆς τοῦ θεοῦ δυνάμεως, καὶ ἀπόρροια τῆς τοῦ παντοκράτορος δόξης εἰλικρινής.— ἁγνή: in Wisdom of Solomon 9:10, the prayer is uttered that God would send forth wisdom “out of the holy heavens …”; of that which is thus holy the first characteristic would be purity, the two ideas are inseparable; it is also possible that in the mind of the writer there was the thought of the contrast between purity and the sin which he knew some of his hearers to be guilty of (see above, the notes on James 1:12 ff., James 4:3-4).— εἰρηνική; only elsewhere in the N.T. in Hebrews 12:11; cf. Proverbs 3:17, where it is said of wisdom that “all her paths are peace”. The word is evidently chosen to emphasise the strife referred to in an earlier verse.— ἐπιεικής: the word is meant as a contrast to unfair, unreasonable argument, cf. Pss. of Song of Solomon 5:14.— εὐπειθής: this word, again, implies a contrast to the unbending attitude of self-centred controversialists; it does not occur elsewhere in the N.T.— μεστὴ ἐλέους καὶ καρπῶν ἀγαθῶν: the exact reverse of the cursing and bitterness of which some had already been convicted; in Wisdom of Solomon 7:22-23, wisdom is spoken of as having a spirit which is: φιλάγαθον … φιλάνθρωπων.— ἀδιάκριτος: Cf. διακρίνομαι above (James 1:6, James 2:4) which, as Mayor points out, makes it probable that we must understand the adjective here in the sense of “single-minded”; perhaps one might say that here it means almost “generous,” in contrast to the unfair imputations which might be made in acrimonious discussion; the word occurs here only in the N.T.— ἀνυπόκριτος: Cf. 1 Peter 1:22; “genuine,” as contrasted with the spurious “earthly” wisdom.

Verse 18
James 3:18. The keynote of this verse is peace, as contrasted with the jealousy, faction and confusion mentioned above; peace and righteousness belong together, they are the result of true wisdom, the wisdom that is from above; on the other hand, strife and “every vile deed” belong together, and they are the result of the wisdom that is “earthly, ψυχική, demoniacal”.

04 Chapter 4 
Verse 1
James 4:1. πόλεμοι καὶ μάχαι: the former refers to the permanent state of enmity, which every now and then breaks out into the latter; like war and battles.— ἐν ὑμῖν: comprehensive.— ἐντεῦθεν: lays special stress on the place of origin, which is seen in the following words: ἐκ τῶν ἡδονῶν ὑμῶν: ἡδοναί is sometimes used of the lusts of the flesh, e.g., in the Letter of Aristeas (Swete, Intro. to O.T. in Greek, p. 567), in answer to the question: “Why do not the majority of men take possession of virtue”? it is said: “ ὅτι φυσικῶς ἅπαντες ἀκρατεῖς καὶ ἐπὶ τὰς ἡδονὰς f1τρεπόμενοι γεγόνασιν. Cf. 4 Maccabees 6:35; Luke 8:14; Titus 3:3; 2 Peter 2:13.— τῶν στρατευομένων ἐν τοῖς μέλεσιν ὑμῶν: the same thought is found in 1 Peter 2:11, παρακαλῶ ἀπέχεσθαι τῶν σαρκικῶν ἐπιθυμιῶν αἵτινες στρατεύονται κατὰ τῆς ψυχῆς, cf. Romans 7:23; 1 Corinthians 9:7.

Verse 2-3
James 4:2-3. ἐπιθυμεῖτε καὶ οὐκ ἔχετε …: It must be confessed that these verses are very difficult to understand; we have, on the one hand, lusting and coveting, murdering and fighting; and, on the other hand, praying. Murdering and fighting are the means used in order to obtain that which is coveted; yet in the same breath it is said that the reason why the coveted things are not obtained is because they are not asked for! Is it intended to be understood that this lust (in the sense, of course, of desiring) and covetousness are not gratified only because they had not been prayed for, or not properly prayed for? This is what the words mean as they stand; but can it ever be justifiable to pray for what is evil? There is something extraordinarily incongruous in the whole passage, which defies explanation if the words are to be taken in their obvious meaning. Only one thing seems clear, and that is a moral condition which is hopelessly chaotic.—Carr says that “these two verses are among the examples of poetical form in this Epistle”; perhaps this gives the key to the solution of the problem. It may be that we have in the whole of these James 4:1-10 a string of quotations, not very skilfully strung together—a kind of “Stromateis”—taken from a variety of authorities, in order to make this protest against a disgraceful state of affairs more emphatic and authoritative.— φονεύετε: the reading φθονεῖτε cannot be entertained if any regard is to be paid to MS. authority; even if accepted it would not really simplify matters much.— ζηλοῦτε: refers rather to persons, ἐπιθυμεῖτε to things.

Verse 3
James 4:3. αἰτεῖτε … αἰτεῖσθε: There does not seem to be any difference in meaning between the active and middle here: “If the middle is really the stronger word, we can understand its being brought in just where an effect of contrast can be secured, while in ordinary passages the active would carry as much weight as was needed” (Moulton, op. cit., p. 160); cf. Mark 6:22-25; Mark 10:35-38; 1 John 5:15.— δαπανήσητε: Cf. Luke 15:14; Luke 15:30; Acts 21:24.

Verse 4
James 4:4. μοιχαλίδες: the weight of evidence is strongly in favour of this reading as against μοιχοὶ καὶ μοιχαλίδες. The depraved state of morals to which the whole section bears witness must in part at least have been due to the wickedness and co-operation of the women, so that there is nothing strange in their being specifically mentioned in connection with that form of sin with which they would be more particularly associated.— οὐκ οἴδατε … καθίσταται: what seems to be in the mind of the writer is John 15:18 ff.… εἰ ἐκ τοῦ κόσμου ἦτε, ὁ κόσμος ἂν τὸ ἴδιον ἐφίλει· ὅτι δὲ ἐκ τοῦ κόσμος ἂυ οὐκ ἐστέ, ἀλλʼ ἐγὼ ἐξελεξάμην ὑμᾶς ἐκ τοῦ κόσμου, διὰ τοῦτο μισεῖ ὑμᾶς ὁ κόσμος …— καθίσταται: “is constituted”; cf. the Vulgate constituitur.

Verse 5
James 4:5. ἡ γραφὴ λέγει πρὸς φθόνον …: this attributing of personality to Scripture is paralleled, as Lightfoot points out (Galatians 3:8), by the not uncommon Jewish formula of reference מה ראה “Quid vidit”. According to Lightfoot the singular γραφὴ in the N.T. “always means a particular passage of Scripture; where the reference is clearly to the sacred writings as a whole, as in the expressions, ‘searching the Scriptures,’ ‘learned in the Scriptures,’ etc., the plural γραφαί is universally found, e.g., Acts 17:11; Acts 18:24; Acts 18:28.… ἡ γραφὴ is most frequently used in introducing a particular quotation, and in the very few instances where the quotation is not actually given, it is for the most part easy to fix the passage referred to. The biblical usage is followed also by the earliest fathers. The transition from the ‘Scriptures’ to the ‘Scripture’ is analogous to the transition from τὰ βιβλία to the ‘Bible’ ” (ibid., pp. 147 f.). In the present instance the “Scripture” is nowhere to be found in the O.T.; it is, however, reflected in some Pauline passages, Galatians 5:17; Galatians 5:21, and cf. Romans 8:6; Romans 8:8; 1 Corinthians 3:16 : ἡ γὰρ σὰρξ ἐπιθυμεῖ κατὰ τοῦ πνεύματος, τὸ δὲ πνεῦμα κατὰ τῆς σαρκός (Galatians 5:17); τὸ πνεῦμα τοῦ θεοῦ οἰκεῖ ἐν ὑμῖν (1 Corinthians 3:16). It is difficult not to see a Pauline influence in our passage; and what is certainly noteworthy is the fact that the two Agrapha which the Epistle contains (James 1:12 and the one before us) are both closely connected with St. Paul, James 1:12 = 2 Timothy 4:8; 2 Timothy 4:5 = Galatians 5:17. But that which is conclusive against the “Scripture” here referring to the O.T. is the fact that the doctrine of the Spirit is not found there in the developed form in which it is represented here; the pronounced personality of the Spirit as here used is never found in the O.T. The reference here must be to the N.T., and this is one of the many indications which point to the late date of our Epistle, or parts of it. As early a document as the Epistle of Polycarp (110 A.D.) refers once to the N.T. quotations as “Scripture”; and in the Epistle of Barnabas (about 98 A.D. according to Lightfoot, but regarded as later by most scholars) a N.T. quotation is prefaced by the formula “It is written”.— πρὸς φθόνον ἐπιποθεῖ …: on this very difficult text see, for a variety of interpretations, Mayor’s elaborate note; the best rendering seems to be that of the R.V. margin: “That Spirit which he made to dwell in us yearneth for us even unto jealous envy”. The words witness to the truth that the third Person of the Holy Trinity abides in our hearts striving to acquire the same love for Him on our part which He bears for us. It is a most striking passage which tells of the love of the Holy Spirit, as (in one sense) distinct from that of the Father or that of the Son; in connection with it should be read Romans 8:26-28; Ephesians 4:30; 1 Thessalonians 5:19.

Verse 6
James 4:6. μείζονα δὲ δίδωσιν χάριν: these words further emphasise the developed doctrine of the Spirit referred to above; they point to the nature of divine grace, which is almost illimitable. These verses, 5, 6, witness in a striking way to the Christian doctrine of grace, and herein breathe a different spirit from that found in most of the Epistle.— ὁ θεὸς … χάριν: Cf. Sirach 10:7; Sirach 10:12; Sirach 10:18; Pss. of Sol. 2:25, 4:28; the quotation is also found in 1 Peter 5:5; taken with the preceding it teaches the divinity of the Holy Spirit. Ephrem Syrus quotes this as a saying of Christ’s (Opp. iii. 93 E., ed. Assemani; quoted by Resch, op. cit., p. 199).

Verse 7
James 4:7. ὑποτάγητε οὖν τῷ θεῷ: Cf. Hebrews 12:9, οὐ πολὺ μᾶλλον ὑποταγησόμεθα τῷ πατρὶ τῶν πνευμάτων καὶ ζήσομεν. It is not a question of subjection either to God or the devil, but rather one of the choice between self-will and God’s will; it is the proud spirit that has to be curbed.— ἀντίστητε δὲ τῷ διαβόλῳ, καὶ φεύξεται ἀφʼ ὑμῶν: the two ideas contained in these words are very Jewish; in the first place, the withstanding of the devil is represented as being within the competence of man; the more specifically Christian way of putting the matter is best seen by comparing the words before us with the two following passages: Luke 10:17, ὑπέστρεψαν δὲ … λέγοντες· κύριε, καὶ τὰ δαιμόνια ὑποτάσσεται ἡμῖν ἐν τῷ ὀνόματί σου. And the passage in 1 Peter 5:6 ff. which is parallel to the one before us, is prefaced by the words. “Casting all your anxiety upon Him, because He careth for you,” and followed by the words, “And the God of all grace … shall Himself perfect, stablish, strengthen you”. The difference between the Jewish and Christian doctrines of grace and freewill here cannot fail to be observed. It is useless to cite the words, “Be subject unto God,” as indicating divine assistance in withstanding the devil, because the subject of thought in either passage is quite independent; the meaning is not that ability to withstand the devil is the result of being subject to God; but two courses of action are enjoined, in each of which man is represented as able to take the initiative.—In the second place, the representation of Satan (the devil) here is altogether Jewish; the Hebrew root from which “Satan” comes ( שׂטן) means “to oppose,” or “to act as an adversary”; the idea is very clearly brought out in Numbers 22:22, where the noun is used: And the Angel of Jahwe placed himself in the way for an adversary (literally “for a Satan”). This is precisely the picture represented in the words before us; the ancient Hebrew idea of something in the way is to some extent present in the Greek ὁ διάβολος, from διαβάλλω “to throw across,” i.e., the pathway is impeded (cf. Ephesians 4:27; Ephesians 6:11). Jewish demonology was full of intensely materialistic conceptions; the presence of demons in various guise, or else invisible, was always feared; primarily it was bodily harm that they did; the idea of spiritual evil, as in the passage before us, was later, though both conceptions existed side by side. The words under consideration are possibly an inexact quotation from Test. of the Twelve Patriarchs, Naphth. viii. 4, “If ye work that which is good my children … and the devil shall flee from you”. Knowling quotes an interesting parallel in Hermas, Mand., xii. 5, 2, where in connection with the devil it is said, “If ye resist him he will be vanquished, and will flee from you disgraced”.

Verse 8
James 4:8. ἐγγίσατε τῷ θεῷ, καὶ ἐγγίσει ὑμῖν: here, again, we have what to Christian ears sounds rather like a reversal of the order of things; we should expect the order to be that expressed in such words as, “Ye did not choose me, but I chose you” (John 15:16). The words before us seem to be a quotation (inexact) from Hosea 12:6 (Sept.), … ἔγγιζε πρὸς τὸν θεόν σου διὰ παντός. The Hebrew phrase נגשׁ אל־ is a technical term for approaching God for the purpose of worship, e.g., Exodus 19:22; Jeremiah 30:21; Ezekiel 44:13. There is an extraordinary passage in Test. of the Twelve Patriarchs, Dan. vi. 1, 2 which runs, “And now, fear the Lord, my children, and beware of Satan and his spirits. Draw near unto God and to the angel that intercedeth for you, for he is a mediator between God and man” (the latter part here is not a Christian interpolation).— καθαρίσατε χεῖρας: Cf. Psalms 24:4, ἀθῷος χερσὶ καὶ καθαρὸς τῇ καρδίᾳ …; in Is. James 1:16 we have, λούσασθε, καθαροὶ γένεσθε, and in Sirach 38:10, ἀπόστησον πλημμελίαν καὶ εὔθυνον χεῖρας, καὶ ἀπὸ πάσης ἁμαρτίας καθάρισον καρδίαν. In each case it is a metaphorical use of language which otherwise expressed the literal ritual washing; the former, taken from the latter, was in use at least as early as exilic times.— ἁμαρτωλοί: the close connection with this word and the δίψυχοι which follows almost immediately recalls the language in Sirach 5:9, … οὕτως ὁ ἁμαρτωλὸς ὁ δίγλωσσος.— ἁγνίσατε καρδίας: the thought of these, as well as of the preceding words, is an adaptation of Psalms 72 (73) 13, ἄρα ματαίως ἐδικαίωσα τὴν καρδίαν μου, καὶ ἐνιψάμην ἐν ἀθῴοις τὰς χεῖράς μου. The verb ἁγνίζω ( התקדשׁ) means originally to sanctify oneself preparatory to appearing before the Lord by separating oneself from everything that might cause uncleanness; the idea of separating oneself is still present in the passage before us, because mourning implied temporary withdrawal from the world and its doings. Mayor quotes in connection with this verse, Hermas, Mand., ix. 7, καθάρισον τὴν καρδίαν σου ἀπὸ τῆς διψυχίας.— δίψυχοι: Cf. Hosea 10:2, and in addition to the passages referred to above, James 1:8, cf. Barnabas xix. 5, οὐ μὴ διψυχήσῃς, πότερον ἔσται ἢ οὔ, and the identical words in Did. iv. 4.

Verse 9
James 4:9. ταλαιπωρήσατε: ἅπ. λεγ. in N.T. cf. Micah 2:4; Jeremiah 4:13; “undergo hardship”; it was a recognised tenet in Jewish theology that self-inflicted punishment of any kind was a means of reconciliation, e.g., in Mechilta, 76a, the words of Psalms 89:32 (33 in Heb.), I will visit their transgression with the rod, and their iniquity with stripes, are interpreted to mean that the pain suffered under liberal chastisement is one of the means of reconciliation with God; for instances of how chastisement has reconciled men to God, see Baba mezia, 84 a b.— πενθήσατε καὶ κλαύσατε: these words are found together in 2 Esdras 18:9 (= Nehemiah 8:9); and in Luke 6:25 we have, οὐαὶ ὑμῖν οἱ γελῶντες νῦν, ὅτι πενθήσετε καὶ κλαύσετε. Repentance ( תשׁובה) was, according to Jewish teaching, also in itself another of the means of reconciliation.— ὁ γέλως ὑμῶν εἰς πένθος μετατραπήτω: μετατραπ. ἅπ. λεγ. in. N.T.; cf. Amos 8:10, καὶ μεταστρέψω τὰς ἑορτὰς ὑμῶν εἰς πένθος.— καὶ ἡ χαρὰ εἰς κατήφειαν: Cf. Jeremiah 16:9; Proverbs 14:13; the words express the contrast between the loud unseemly gaiety of the pleasure-seeker, and the subdued mien and downcast look of the penitent. κατήφειαν occurs only here in the N.T.; it is often found in Philo.

James 4:10. ταπεινώθητε ἐνώπιον κυρίου καὶ ὑψώσει ὑμᾶς: Cf. Sirach 2:17, οἱ φοβούμενοι κύριον ἑτοιμάσουσι καρδίας αὐτῶν καὶ ἐνώπιον αὐτοῦ ταπεινώσουσι τὰς ψυχὰς αὐτῶν, and cf. James 3:18; in the Test. of the Twelve Patriarchs, Jos. xviii. 1, we read, “If ye also, therefore, walk in the commandments of the Lord, my children, He will exalt you there (i.e., on high), and will bless you with good things for ever and ever”. Although the actual word is not mentioned in these James 4:7-10, it is obvious that they constitute a call to repentance. Both as establishing a proper relationship towards God, and as a means of bringing about that relationship, the need of repentance had always been greatly insisted on by Jewish teachers; in Pirqe Aboth, e.g., iv. 15, it is said, “Repentance and good works are as a shield against punishment”; and Taylor quotes Berachoth, 17a, “It was a commonplace in the mouth of Raba that, The perfection of wisdom is repentance,” cf. Bereshith Rabba, lxv.; Nedarim, 32b, etc., etc.

Verse 11
James 4:11. ΄ὴ καταλαλεῖτε ἀλλήλων, ἀδελφοί, etc.: this speaking against one another must be taken together with the judging of one another; it is a question of deciding who is and who is not observing the Torah; some of the brethren were evidently arrogating to themselves the right of settling what did and what did not constitute obedience to the Torah, and those who, according to the idea of the former, were not keeping the Torah, were denounced and spoken against. Difficulties of this kind were bound to be constantly arising in a community of Jewish-Christians; if unnumbered differences of opinion with regard to legal observances was characteristic, as we know it to have been, of Rabbinism, it was the most natural thing in the world for Jewish-Christians to differ upon the extent to which they held the Torah to be binding. The writer of the Epistle is finding fault on two counts; firstly, the fact of the brethren speaking against one another at all, and secondly, their presuming to decide what was and what was not Torah-observance.— καταλαλεῖ νόμου καὶ κρίνει νόμον: the reason why speaking against and judging a brother is equivalent to doing the same to the Law is because the Law has been misinterpreted and misapplied; the Law had, in fact, been maligned; it had been made out to be something that it was not. It is not a general principle, therefore, which is being laid down here, viz.: that speaking against a brother or judging a brother is always necessarily speaking against and judging the Law; these things are breaches of the Law, but not necessarily for that reason denunciation of it; the point here, as already remarked, is a maligning of the Law by making it out to be something that it was not. It is not a general principle, but a specific case, which is referred to here.— εἰ δὲ νόμον κρίνεις, οὐκ εἶ ποιητὴς … κριτής: here again it is a specific case which is referred to; as a general principle the statement would be contrary to fact, for it is possible to give a judgment upon the Law, in the sense of criticising it, or even to denounce it, and yet obey it; the Rabbis were constantly discussing and giving their judgments on points of the Law, and were nevertheless earnest observers of its precepts. When a man misinterpreted the Law, and then acted upon that misinterpretation, and denounced others who did not do likewise, then he was truly not a doer of the Law, but a judge,—and a very bad one too.

Verse 11-12
James 4:11-12. The subject of these verses, speaking against and judging others, is the same as that of the section James 2:1-13; they follow on quite naturally after James 4:12-13 of that chapter, while they have nothing to do with the context in which they now stand. They constitute a weaving together of several quotations, much after the style of the section which precedes.

Verse 12
James 4:12. εἷς ἐστιν νομοθέτης καὶ κριτής; the words are intended to show the arrogant impertinence of those who were judging their neighbours on a misinterpretation of the Law. The word νομοθέτης does not occur elsewhere in the N.T., though νομοθετέω and νομοθεσία do; cf. Psalms 27:11.— ὁ δυνάμενος σῶσαι καὶ ἀπολέσαι: Cf. Matthew 10:28, τὸν δυνάμενον καὶ ψυχὴν καὶ σῶμα ἀπολέσαι ἐν γεέννῃ, and Luke 6:9.— σὺ δὲ τίς εἶ ὁ κρίνων τὸν πλησίον: we find very similar words in Romans 14:4, σὺ τίς εἶ ὁ κρίνων ἀλλότριον οἰκέτην; In Pirqe Aboth, i. 7, we read, “Judge every man in the scale of merit,” i.e., Give every man the benefit of the doubt (Taylor); cf. Shabbath, 127b, “He who thus judges others will thus himself be judged”.

Verse 13
James 4:13.— ἄγε: this expression of disapproval occurs only here and in James 5:1 in the N.T.; although it is used here and there in the Septuagint, it is the rendering of different Hebrew words; one may compare, though it is not the equivalent of ἄγε, the Aramaic expression of disapproval ייא לכון (“Ah you!” literally “Woe unto you”). ἄγε is used with either a singular or a plural subject, cf. Judges 19:6; 2 Kings 4:24.— σήμερον ἢ αὔριον πορευσόμεθα: Cf. Proverbs 27:1, μὴ καυχῶ τὰ εἰς αὔριον, οὐ γὰρ γινώσκεις τί τέξεται ἡ ἐπιοῦσα. There is a Rabbinical saying, in Sanhed., 100b, which runs: “Care not for the morrow, for ye know not what a day may bring forth. Perhaps he may not be [alive] on the morrow, and so have cared for a world that does not exist for him” (quoted by Edersheim, Life and Times, ii. 539); cf. Luke 12:16 ff; Luke 13:32-33.— ἐμπορευσόμεθα: 2 Peter 2:3 is the only other passage in the N.T. in which this word occurs; it means primarily “to travel,” then to travel for the purpose of trading, and finally “to trade” simply.— κερδήσομεν: a rare form; “the Attic is κερδανῶ, with aorist ἐκέρδανα, Ion. and late Attic κερδήσομαι, aorist ἐκέρδησα; the latter occurs often in the N.T.” (Mayor).

Verses 13-17
James 4:13-17 form an independent section entirely unconnected with what precedes or follows. The section is very interesting as giving a picture of the commercial Diaspora-Jew. The Jews of the Dispersion had, from the outset, to give up agricultural pursuits; since for the most part they congregated in the cities it was commerce in which they engaged chiefly. A good instance of the Diaspora-Jew going from city to city occurs in Josephus, Antiq., xii. 2–5 (160–185), though the period dealt with is far anterior to that of our Epistle. Egypt was, of course, the greatest centre of attraction, and many wealthy Jews were to be numbered among the large Jewish population of Alexandria; Philo speaks of Jewish shipowners and merchants in this city (In Flaccum, viii.). When such Jews embraced Christianity there would be, obviously, no reason for them to give up their calling. It must, however, be confessed that both this section and the following read far more naturally as addressed to Jews than to Jewish-Christians.

Verse 14
James 4:14. οἵτινες οὐκ ἐπίστασθε τὸ τῆς αὔριον: “Ye are they that know not …”; it is the contrast between the ignorance of men, with the consequent incertitude of all that the morrow may bring forth, and the knowledge of God in accordance with Whose will (cf. ἐὰν ὁ κύριος θελήσῃ in the next verse) all things come to pass.— ποία ἡ ζωὴ ὑμῶν; “Of what kind is your life”? The reference here is not to the life of the wicked, but to the uncertainty of human life in general; the thought of the ungodly being cut off is, it is true, often expressed in the Bible, but that is not what is here referred to; it is evidently not conscious sin, but thoughtlessness which the writer is rebuking here.— ἀτμὶς γάρ ἐστε: the reading ἐστε, in preference to ἐστι or ἔσται, makes the address more personal; ἀτμὶς is often used for “smoke,” e.g., Acts 2:17; cf. Psalms 102:3 (4), ἐξέλιπον ὡσεὶ καπνὸς αἱ ἡμέραι μου; the word only occurs here in the N.T., in Acts 2:19 it is a quotation from Joel 2:30 (Sept.) James 3:3 (Heb.). In Job 7:7 we have μνήσθητι ὅτι πνεῦμά μου ἡ ζωή, cf. Wisdom of Solomon 2:4; the rendering “breath” instead of “vapour” does not commend itself on account of the former being invisible, and the point of the words is that man does appear for a little time ( πρὸς ὀλίγον φαινομένη) and then disappears, cf. Wisdom of Solomon 16:6.— ἀφανιζομένη: the word occurs, though in a different connection, in Sirach 45:26.

Verse 15
James 4:15. ἀντὶ τοῦ λέγειν ὑμᾶς: “A classical writer would rather have said δέον λέγειν or οἵτινες βέλτιον ἂν εἷπον” (Mayor).— ἐὰν ὁ κύριος θελήσῃ: Cf. Berachoth, 17a, “It is revealed and known before Thee that our will is to do Thy will” (quoted by Taylor, op. cit., p. 29); cf. John 7:17, ἐάν τις θέλῃ τὸ θέλημα αὐτοῦ ποιεῖν, γνώσεται … In the Hebrew commentary on a curious little work called The Book of the Alphabet of Ben Sira there occur the words אם גוזר שׁם, i.e., “If the Name (= God) wills”; and it is said that this formula should never be omitted when a man is about to undertake anything. This passage occurs in the comment on the eleventh proverb of the “Alphabet,” which runs: “The bride enters the bridal chamber and, nevertheless, knows not what will befall her”. The formula, “If the Name wills,” is, according to Ginsberg, of Mohammedan origin, “for the use of formulas was introduced to the Jews by the Mohammedans”. The formula is, of course, not Ben Sira’s, as it forms no part of the work ascribed to him; the commentary in which it occurs belongs to about the year 1000 probably (see Jewish Encycl., ii. 678 f.). Cf., further, Acts 18:21, τοῦ θεοῦ θέλοντος, 1 Corinthians 4:19, ἐὰν ὁ κύριος θελήσῃ; and in Pirqe Aboth, ii. 4 occur the words of Rabban Gamliel (middle of third century A.D.), “Do His will as if it were thy will, that He may do thy will as if it were His will. Annul thy will before His will, that He may annul the will of others before thy will” (Taylor).— καὶ ζήσομεν καὶ … both life and action depend upon God’s will.

Verse 16
James 4:16. νῦν δὲ: “but now,” i.e., as things are; cf. 1 Corinthians 14:6, νῦν δὲ, ἀδελφοί, ἐὰν ἔλθω …— καυχᾶσθε ἐν ταῖς ἀλαζονίαις ὑμῶν: those vauntings were, of course, not on account of following out their own will in despite of the divine will, but because of the thoughtlessness which did not take God’s will into account, and therefore boasted of the ability of following one’s own bent. Both are bad, but conscious opposition to the will of God would, of the two, be worse. ἀλαζονίαις comes from ἀλαζών which is literally a “wanderer,” then it comes to mean one who makes pretensions. Cf. Proverbs 27:1, μὴ καυχῶ τὰ εἰς αὔριον, f1οὐ γὰρ γινώσκεις τί τέξεται ἡ ἐπιοῦσα: the word occurs only here and in 1 John 2:16 ( ἡ ἀλαζονεία τοῦ βίου) in the N.T.— πᾶσα καύχησις τοιαύτη …: boasting of this kind must be evil because it forgets God, and unduly exalts self.

Verse 17
James 4:17. Although this verse may be regarded as standing independent of what has preceded, and as being in the form of a more or less inexact quotation, it is quite permissible to take it with what has gone before. Those to whom the words have been addressed had, to some extent, erred through thoughtlessness; now that things have been made quite plain to them, they are in a position to know how to act; if, therefore, in spite of knowing now how to act aright, the proper course is neglected, then it is sinful. This seems to be the point of the words of this verse.—The words are perhaps an echo of Luke 12:47, ἐκεῖνος δὲ ὁ δοῦλος ὁ γνοὺς τὸ θέλημα τοῦ κυρίου αὐτοῦ καὶ μὴ ἑτοιμάσας ἢ ποιήσας πρὸς τὸ θέλημα αὐτοῦ δαρήσεται πολλάς. With καλὸν ποιεῖν cf. Galatians 6:9, τὸ δὲ καλὸν ποιοῦντες μὴ ἐνκακῶμεν.— ἁμαρτία αὐτῷ ἐστιν: for the converse of this, namely, doing what is wrong in ignorance—in which case it is excusable—see Acts 3:17, “And now, brethren, I wot that in ignorance ye did it, as did also your rulers”; 1 Timothy 1:13, “… howbeit, I obtained mercy, because I did it ignorantly in unbelief”.—It is, however, quite possible that we have in these words the enunciation of the principle that sins of omission are as sinful as those of commission; when our Lord says, “… these things ought ye to have done, and not to have left the other undone” (Matthew 23:23), it is clear that the sins of omission are regarded as wilful sin equally with those of commission, cf. Matthew 25:41-45. There is always a tendency to reckon the things which are left undone as less serious than actually committed sin; this was certainly, though not wholly so, in Judaism. It is exceptional when we read, for example, in 1 Samuel 12:23, “God forbid that I should sin against the Lord in ceasing to pray for you”; as a rule sins of omission are regarded as venial, according to the Jewish doctrine, and are not punishable. The conception of sin according to Rabbinical ideas is well seen in what is called the ‘Al Chêt (i.e., “For the sin,” from the opening words of each sentence in the great Widdui [“Confession”] said on Yom Kippur [“the Day of Atonement”]); in the long list of sins here, mention is made only of committed sins. In the Jerusalem Talmud (Yoma, viii. 6) it is said that the Day of Atonement brings atonement, even without repentance, for sins of omission; in Pesikta, 7b the words in Zephaniah 1:12, “I will search Jerusalem with candles, and I will punish the men …,” are commented on by saying, “not by daylight, nor with the torch, but with candles, so as not to detect venial sins,” among these being, of course, included sins of omission. Although this is, in the main, the traditional teaching, there are some exceptions to be found, e.g., Shabbath, 54b; “ ‘Whosoever is in a position to prevent sins being committed by the members of his household, but refrains from doing so, becomes liable for their sins.’ The same rule applies to the govenour of a town, or even of a whole country” (see Jewish Encycl., xi. 378).

Having regard to the very Jewish character of our Epistle, it is quite possible that in the verse before us the reference is to this subject of sins of omission.

05 Chapter 5 

Verse 1
James 5:1. ἄγε νῦν: See above James 4:13.— κλαύσατε ὀλολύζοντες ἐπὶ ταῖς ταλαιπωρίαις ὑμῶν ταῖς ἐπερχομέναις: according to the original prophetic conception these “miseries” which were to overtake the wicked, were to come to pass in the “Day of the Lord,” i.e., during the Messianic Era; this belief became extended during the development of ideas which took place during the two centuries preceding the Christian Era. Whatever the reasons were which brought about the belief, it is certain that the expression “those days” came to be applied to a certain period which was immediately to precede the coming of the Messiah; without doubt a number of prophetical passages were regarded as suggesting this (see below). The descriptions given of these “days,” which are to foretell the advent of the Messiah, belong to apocalyptic conceptions; in their general outline the “signs” of these times are identical. Prophetical passages such as the following laid the foundation: “The iniquity of Ephraim is bound up; his sin is laid up in store. The sorrows of a travailing woman shall come upon him …”; then, on the other hand, “I will ransom them from the power of the grave; I will redeem them from death …” (Hosea 13:12-14); again. “… The day of thy watchmen, even thy visitation, is come; now shall be their perplexity. Trust ye not in a friend, put ye not confidence in a guide … for the son dishonoureth the father, the daughter riseth up against her mother … a man’s enemies are the men of his own house” (Micah 7:4-6); another characteristic which played a great part in the later apocalypse is contained in Joel 2:10 ff., “the earth quaketh before them; the heavens tremble; the sun and the moon are darkened, and the stars withdraw their shining.… Cf. Zechariah 14:6 ff.; Daniel 12:1, etc., etc. Throughout the immense domain of apocalyptic literature these themes are developed to an enormous extent; they are familiar to us from the Gospels, Matthew 24, 25; Mark 13:14-27; Luke 21:9-19. In Jewish literature references to them also occur with frequency; this period is called the time of “travail,” and more specifically, the “birth-pangs,” or “sufferings” of the Messiah—Cheble ha-Meshiach, or Cheblo shel Mashiach, see Pesikta rab., xxi. 34; Shabbath, 118a; Sanhedrin, 96b, 97a, etc., etc. See further Oesterley, The Doctrine of the Last Things, chap. 7. The great diffusion and immense popularity which the apocalyptic literature enjoyed makes it certain that the writer of our Epistle was familiar with the subject; the “miseries,” therefore, referred to in the passage before us may quite possibly have reference to the sufferings which were to take place in the time of travail preceding the actual coming of the Messiah.— ὀλολύζοντες: only here in the N.T., but fairly frequent in the Septuagint, Isaiah 13:6; Joel 1:5; Joel 1:13; Jeremiah 4:8, etc.; in the first of these passages the connection is the same as here, … ἐγγὺς γὰρ ἡμέρα κυρίου, and see Luke 6:24, “Woe unto you rich …,” which is strongly reminiscent of the verse before us.

Verse 2
James 5:2. The use of the Hebraic prophetic perfects in this passage is another mark of Jewish authorship. ὁ πλοῦτος ὑμῶν: this cannot refer to wealth in the abstract because this would be out of harmony with the rest of the verse which speaks of literal destruction; we have here precisely the same idea, as to actual destruction, as that which occurs in the eschatological passage Enoch, xcviii. 1 ff., where in reference to foolish men “in royalty, and in grandeur, and in power, and in silver and in gold, and in purple …,” it says that “they will perish thereby together with their possessions and with all their glory and their splendour”.— σέσηπεν: ἅπ. λεγ. in N.T., cf. Sirach 14:19, πᾶν ἔργον σηπόμε. νον ἐκλείπει.— σητόβρωτα: ἅπ. λεγ· in N.T., cf. Job 13:28, παλαιοῦται ὥσπερ ἱμάτιον σητόβρωτον; Sirach 42:13, ἀπὸ γὰρ ἱματίων ἐκπορεύεται σής. For the form of the word cf. σκωληκόβρωτος in Acts 12:23.

Verse 3
James 5:3. κατίωται: in Sirach 12:11 we have καὶ γνώσῃ ὅτι οὐκ εἰς τέλος κατίωσεν in reference to a mirror; the Hebrew, which is followed by the Syriac, is corrupt, but evidently read חלאה, which is the same word used in the preceding verse ( ἰοῦται); the Hebrew word may perhaps be used in the sense of “filth” (see Oxford Hebrew Lexicon, s.v.), and possibly this more general term is what was originally intended in the verse before us, since gold cannot strictly be said to rust. The word occurs in one other passage viz., in Sirach 29:10, but unfortunately the Hebrew for this is wanting. The force of the κατα is intensive.— ὁ ἰὸς: used in James 3:8 of the poison of the tongue, in a figurative sense; the meaning “rust” is secondary.— εἰς μαρτύριον ὑμῖν ἔσται: this metaphor is quite in the Hebrew style; עד (= μαρτύριον), though generally used of persons, is in a fair number of instances used of inanimate things in the O.T.; cf. in the N.T. Mark 6:11; Luke 9:5.— φάγεται: a Hellenistic form, unclassical, cf. Sirach 33:23 (Sept.) πᾶν βρῶμα φάγεται κοιλία, cf. Sirach 11:19, Sirach 45:21 (Sept.).— τὰς σάρκας ὑμῶν: “The plural σάρκες is used for the fleshy parts of the body both in classical and later writers … while the singular σάρξ is used for the whole body” (Mayor); in the Septuagint we meet with a similar phrase in a number of cases, e.g., Micah 3:3.… κατέφαγον τὰς σάρκας τοῦ λαοῦ μου; 2 Kings 9:36; in these and other instances the Hebrew בשׂר (= σάρξ) is always in the singular (unlike “blood,” which is often used in the plural).— ὡς πῦρ: this comparison must probably have been suggested by the fact that fire, in a literal sense, often figures in apocalyptic pictures, cf., e.g., Enoch, cii. 1, “And in those days when He brings a grievous fire upon you, whither will ye flee, and where will ye find deliverance?” xcvii. 3, where mention is made of “the furnace of fire,” x. 13, “the abyss of fire”; this idea arose originally because “Gehenna” was conceived of as the place of torment, and a fire in the literal sense was constantly burning in the valley of Hinnom; the fire in the place of torment is referred to in Matthew 25:41 τὸ πῦρ τὸ αἰώνιον, Mark 9:44 ὅπου ὁ σκώληξ αὐτῶν οὐ τελευτᾷ καὶ τὸ πῦρ οὐ σβέννυται, Judges 1:7 πυρὸς αἰωνίου … See Carr’s interesting note on ὡς πῦρ. ἐθησαυρίσατε.— ἐν ἐσχάταις ἡμέραις: see prefatory note to this chapter.

Verse 4
James 5:4. ἰδοὺ: this interjection, though good Attic, is used by some N.T. writers with a frequency which is unclassical, (Mayor) e.g., in this short Epistle it occurs six times, while on the other hand St. Paul uses it only nine times (once in a quotation) in the whole of his writings; its frequent occurrence is a mark of Jewish authorship, as Jews were accustomed to the constant use of an equivalent interjection ( הנה) in their own tongue.— ὁ μισθὸς τῶν ἐργατῶν: μισθός occurs several times in Sir. in the sense of reward, but not in that of wages due; in the same book ἐργάτης occurs twice (Sirach 19:1, Sirach 40:18), but in neither case with the meaning “agricultural labourer,” which is its usual meaning in the N.T., cf. Matthew 9:37, but on the other hand Luke 10:7, ἄξιος ὁ ἐργάτης τοῦ μισθοῦ αὐτοῦ.— τῶν ἀμησάντων: ἅπ. λεγ. in N.T.; whatever difference of meaning there may have been originally between ἀμᾶν and θερίζειν they are used as synonyms in the Septuagint, and the same is true, according to Mayor, of classical Greek.— τὰς χώρας ὑμῶν: often, as here, used in the restricted sense of “fields,” cf. for the variety of meaning which it can bear the three instances of its occurrence in Sirach 10:16; Sirach 43:3; Sirach 47:17; for its meaning of “fields,” both in singular and plural, see Luke 12:16; Luke 21:21; John 4:35.— ὁ ἀφυστερημένος ἀφʼ ὑμῶν: “which is kept back by you,” “on your part,” or as Mayor renders as an alternative, “comes too late from you”; the ἀφʼ ὑμῶν is not really required, it is omitted by ff. The withholding of wages due was evidently a sin of frequent occurrence, see Leviticus 19:13; Deuteronomy 24:14-15; Job 24:10; Micah 3:10; Jeremiah 22:13; Proverbs 3:27-28; Malachi 3:5; Sirach 31 (34):22; Tobit 4:14.— ἀφυστ. only here in N.T.— κράζει: a thoroughly Hebraic idea which occurs several times in the O.T., cf. for the “crying out” of inanimate things, Genesis 4:10; Job 24:12; Psalms 84:2; Proverbs 8:1; Lamentations 2:18; Habakkuk 2:11.— αἱ βοαὶ: only here in N.T., cf. Exodus 2:23.— εἰς τὰ ὦτα κυρίου σαβαώθ: quoted from Isaiah 5:9; one of the many marks in this section, James 5:1-6, which suggest that it did not originally belong to the N.T.; it is certainly extraordinary that the usual Septuagint rendering, κύριος παντοκράτωρ or ὁ κύριος τῶν δυνάμεων, is not used here; though it is true σαβαώθ is sometimes transliterated, it is nevertheless exceptional. “Jahwe Sabaoth” was the ancient Israelite name of Jehovah as war-god.

Verse 5
James 5:5. ἐτρυφήσατε: ἅπ. λεγ. in N.T.; it occurs in Sirach 14:4 for the Hebrew בוע,(59) which means “to revel,” followed by ב. Luther translates: Ihr habt wohlgelebet, “Ye have lived well”; but the German word “schwelgen” so exactly describes the Greek that one wonders why he did not adopt it; the English “to revel” comes nearest to it, and this is the R.V. rendering of the word in the Sir. passage referred to. τρυφᾶν with its compounds is used in a good as well as in a bad sense; for the former see Psalms 37:4; Psalms 37:11; Isaiah 55:2; Isaiah 66:11; Nehemiah 9:25.— ἐπὶ τῆς γῆς: the contrast is between their enjoyment of the good things of the earth and what their lot is to be hereafter; cf. Luke 16:25, “Remember that thou in thy lifetime receivedst thy good things, and Lazarus in like manner evil things; but now he is comforted, and thou art in anguish”.— ἐσπαταλήσατε: only elsewhere in N.T. in 1 Timothy 5:6; it occurs in Ezekiel 16:49 of the women of Jerusalem who are compared to those of Sodom; see also Sirach 21:15; the compound κατασπ. occurs in Amos 6:4; Proverbs 29:21; neither the word itself nor its compound is used in a good sense, expressing as it does the living of a life of wanton self-indulgence.— ἐθρέψατε τὰς καρδίας ὑμῶν: this use of καρδία is thoroughly Hebraic, לב being used in a very wide sense in Hebrew, cf. Psalms 104:15, “… and bread that strengtheneth man’s heart” ( לבב which does not differ from לב in meaning), cf. Judges 19:5.— ἐν ἡμέρᾳ σφαγῆς: there is something extremely significant in this quotation from Jeremiah 12:3, because Jeremiah uses this expression ( יום הרגה) as the day of judgment; and not only so, but this prophet had also coined a new word for Gehenna, viz., “Geharêgah” = “the valley of slaughter” (Jeremiah 7:32; Jeremiah 19:6). These expressions—“day of slaughter” and “valley of slaughter”—belong to Jeremiah (Enoch, xvi. 1 quotes the expression καὶ ἀπὸ ἡμέρας καιροῦ σφαγῆς), and in using the words “day of slaughter” the writer of our Epistle is undoubtedly giving them the meaning that they had originally; the passage before us probably means that these luxurious livers will be revelling in self-indulgence on the very day of judgment, cf. our Lord’s words in Luke 17:27 ff., “They ate, they drank … and the flood came and destroyed them all … after the same manner shall it be in the day that the Son of man is revealed”. The tense ἐθρέψατε is in accordance with Hebrew usage of regarding a thing in the future as having already taken place; it is wholly in the prophetic style.

Verse 6
James 5:6. κατεδικάσατε, ἐφονεύσατε τὸν δίκαιον: this expresses what must often have taken place; the prophetical books often refer to like things; there is no reason for regarding this as some specific case of judicial murder. Cf. Amos 2:6-7; Amos 5:12; Wisdom of Solomon 2:10 ff. The antithesis between the צדיק (“righteous”) and רשׁע (“wicked”) is a commonplace in Jewish theology.— οὐκ ἀντιτάσσεται ὑμῖν: the statement of fact here, instead of the interrogative as read by some authorities, is more natural, and more in accordance with the prophetical style which is so characteristic of this whole passage. This picture of patient acquiescence in ill-treatment is really a very vivid touch, for it shows, on the one hand, that the down-trodden realised the futility of resistance; on the other, that their hopes were centred on the time to come.

With the whole of this section cf. the words in The first book of Clement, which is called The Testament of our Lord Jesus Christ, 12: “The harvest is come, that the guilty may be reaped and the Judge appear suddenly and confront them with their works”.

Verse 7
James 5:7. ΄ακροθυμήσατε οὖν: the verb, as well as the adjective, is used both of God and man, e.g., Romans 2:4; 2 Corinthians 6:6; it expresses the attitude of mind which is content to wait; when used of God it refers to His long-suffering towards men (e.g., Sirach 18:11); it is possible that in the present connection this is also implied in view of James 5:9.—Perhaps οὖν was added in order to join it on to the preceding section; it is omitted by the OL MS. s.— ἕως τῆς παρουσίας τοῦ κυρίου: see above, introductory words to this section. παρουσία does not occur in the Septuagint, being (with τοῦ κυρίον) specifically Christian; but with τοῦ θεοῦ, instead of τοῦ κυρίου, it occurs in Test. of the Twelve Patriarchs, Jud. xxii. 2, ἕως παρουσίας τοῦ θεοῦ τῆς δικαιοσύνης (the words are omitted in the Armenian Version).— ὁ γεωργός: Cf. Sirach 6:18; Test. of the Twelve Patriarchs, Issach. James 5:3 ff.— καρπόν: used in the sense of “produce of the soil”.— ἕως λάβῃ: the context shows that the subject must be “the earth,” not “the fruit,” for the simple reason that the fruit is not in existence when the “former” rains descend; the great importance of the “former” rains (called both יורה and מורה) was that they moistened the earth (commencing about the month of October) after it had been hardened by the blazing summer sun, and thus enabled it to receive the seed; without the “former” rains to moisten the earth one might as well sow seed on rocks. The subject might possibly be “the husbandman” as he may be said in a certain sense to receive the rain, but the most obvious subject, and that upon which the meaning of the verse most naturally depends, is the earth.— πρόϊμον καὶ ὄψιμον: Cf. Deuteronomy 11:14, and often, יורה ומלקושׁ.

Verses 7-11
James 5:7-11. The section 7–11 is a Christian adaptation of the earlier Jewish conception of the Messianic Era; in place of αἱ ἐσχάται ἡμέραι there is ἡ παρουσία τοῦ κυρίου, the one a specifically Jewish, the other a specifically Christian expression; the two expressions, which represent, as it were, the titles of Jewish and Christian Eschatology respectively, are sufficient to show the difference of venue regarding these two sections. It is characteristic of one type of apocalyptic literature that the central figure of the Messiah is not mentioned, while another type lays great emphasis on the Messianic Personality; James 5:1-6 represents the former of these; that it contains no trace of Christian interpolation is the more remarkable in that it is utilised by a Jewish-Christian writer and is incorporated in Christian literature. The fact is additional evidence in favour of its being a quotation,—one of several which our Epistle contains. It is christianised by the addition to it of James 5:7-11, which, though interspersed with O.T. reminiscences, is specifically Christian. A similar christianising of Jewish material by adding to it is found, though on a much smaller scale, in Revelation 22:20, ἀμήν ἔρχου κύριε ἰησοῦ, which forms a response to the preceding ναί, ἔρχομαι ταχύ. Dr. Schiller-Szinessy (in Encycl. Brit., art. “Midrash”) discovered that the Hebrew equivalent of the words ἀμήν ἔρχου (= אמן בא) indicated acrostically a primitive hymn, which still appears in all the Jewish prayer books, and is known from its opening words as En Kelohenu (“There is none like our God”; see Singer’s The Authorised Daily Prayer Book, p. 167). This hymn consists of five verses of four lines each; the first word of each line in the first verse begins with (60), of the second verse with מ, of the third with נ, of the fourth with ב, and of the fifth with (61), thus making a four-fold repetition of the formula אמן בא (= “Amen, Come”). This formula is the short title of the hymn referred to and “is actually written instead of the hymn in the place where it is to be used after the Additional Service for the New Year, and again towards the conclusion of the additional service for the eighth day of Solemn Assembly …, at the end of the Feast of Tabernacles” (Taylor, The Teaching of the Twelve Apostles, pp. 78 ff., and see Box in Church and Synagogue, iii., pp. 41 ff.). The formula “Amen Bo” belonged to Jewish Eschatology, and possibly took its origin from the phrase עולם הבא (= “The age to come,” a common expression for the Messianic Era); it is christianised by the Jewish-Christian writer in the Apocalypse by the addition of κύριε ἰησοῦ, just as in the passage before us the second, obviously Christian, section James 5:7-11, is added on to the former, quite as obviously Jewish, in order to make the whole Christian.

Verse 8
James 5:8. στηρίξατε τὰς καρδίας: a Hebrew idiom, סעד לב; in the O.T. mostly of strengthening the body with food.— ἡ παρουσία τοῦ κυρίου ἤγγικεν: see above; cf. Matthew 3:2; Luke 21:28; Philippians 4:6; 1 Peter 4:7; 1 Corinthians 15:52; 1 Thessalonians 4:15; 1 John 1:18.

Verse 9
James 5:9. μὴ στενάζετε: “A strengthened expression for μὴ καταλαλεῖτε James 4:11” (Carr); it refers to the inward feeling of grudge against another. The word shows that it is not only the righteous who are addressed in this section.— ὁ κριτὴς πρὸ τῶν θυρῶν ἕστηκεν: Cf. Revelation 3:20. For the idea of the Judge standing at the door see Matthew 24:33, … γινώσκετε ὅτι ἐγγύς ἐστιν ἐπὶ θύραις, Matthew 25:10 ff. (the parable of the Ten Virgins). In its origin the idea is antique; cf. the following from the Mishna (Ab. iv. 16): “This world is as if it were a vestibule to the future world; prepare thyself in the vestibule, that thou mayest enter the reception-room”; this saying is one of Jacob of Korsha’s who lived in the second century A.D.— ἕστηκεν: for the tense see above.

Verse 10
James 5:10. ὑπόδειγμα: Cf. Sirach 44:16 and especially John 13:15, ὑπόδ. ἔδωκα ὑμῖν … of our Lord.— τῆς κακοπαθείας: ἅπ. λεγ. in N.T. cf. 4 Maccabees 9:8. It means “endurance” rather than the R.V. “suffering”; this goes better with μακροθυμίας, “patience”. The rendering “endurance” has support from the papyri, see Deissmann, Neue Bibelst., pp. 91 f.— ἐν τῷ ὀνόματι: although this use of the phrase is paralleled by its use in the papyri (see Deissmann, Bibelst., pp. 143–5: Neue Bibelst., pp. 25, 26), it is more probable that in this case it comes through the Septuagint from the Hebrew בשׁם; cf. above James 2:7.

Verse 11
James 5:11. μακαρίζομεν: Cf. 4 Maccabees 18:13, used in reference to Daniel.— ἰώβ: Job occupies a high place of honour in post-biblical Jewish literature, cf. the pseudepigraphic work “The Testament of Job”.— τὸ τέλος κυρίου: the final purpose of Jehovah with regard to Job; it could not refer to Christ, for the whole passage is dealing with O.T. examples.— πολύσπλαγχνος: ἅπ. λεγ. in N.T.— οἰκτίρμων: only elsewhere in N.T. in Luke 6:36; cf. Sirach 2:11 and often in the Septuagint.

Verse 12
James 5:12. f1πρὸ πάντων …: The most natural way of understanding these words would be to take them in connection with something that immediately preceded, but as there is not the remotest connection between this verse and the section that has gone just before, this is impossible here; the verse must be regarded as the fragment of some larger piece; it is not the only instance in this Epistle of a quotation which has been incorporated, only in this case the fragmentary character is more than usually evident. That it is not a quotation from the Gospel, as we now have it (Matthew 5:33-37), must be obvious, for if it were this, it would unquestionably approximate more closely to the original; on the other hand, its general similarity to the Gospel passage proves that there must be a relationship of some kind between the two. Probably both trace their origin to a saying of our Lord’s which became modified in transmission, assuming various forms while retaining the essential point. An example of a similar kind can be seen by comparing together Matthew 10:26; Luke 8:17 and the fourth of the New Oxyrhynchus Sayings: λέγει ἰησοῦς πᾶν τὸ μὴ ἔμπροσθεν τῆς ὄψεώς σου καὶ τὸ κεκρυμμένον ἀπὸ σοῦ ἀποκαλυφθήσεται. οὐ γάρ ἐστιν κρυπτὸν ὃ οὐ φανερὸν γενήσεται καὶ τεθαμμένον ὃ οὐκ ἐγερθήσεται (Grenfell and Hunt’s restoration). In any case the verse before us must originally have been preceded by a context which contained various precepts of which this was regarded as the most important, on account of the words πρὸ πάντων.— μὴ ὀμνύετε …: this was a precept enjoined by many of the more devout Jews; Pharisees avoided oaths as much as possible, the Essenes never swore; a very good pre-Christian example of the same precept is contained in Sirach 23:9-11, ὅρκῳ μὴ ἐθίσῃς τὸ στόμα σου, καὶ ὀνομασίᾳ τοῦ ἁγίου μὴ συνεθισθῇς … ἀνὴρ πολύορκος πλησθήσεται ἀνομίας …— ἤτω: Cf. 1 Corinthians 16:22, the only other occurrence of this form in the N.T.

Verse 13
James 5:13. κακοπαθεῖ: See note on James 5:10; it refers perhaps rather to mental worry or distress, while ἀσθενεῖ refers to some specific bodily ailment.— εὐθυμεῖ: only found elsewhere in Acts 27:22; Acts 27:25 in the N.T.— ψαλλέτω: refers both to playing on a stringed instrument (Sirach 9:4) and to singing (Ephesians 5:19), and is also used of singing with the spirit (1 Corinthians 14:15).

Verse 14
James 5:14. ἀσθενεῖ … προσκαλεσάσθω, etc.: Cf. Sirach 38:14, καὶ γὰρ αὐτοὶ κυρίου δεηθήσονται, ἵνα εὐοδώσῃ αὐτοῖς ἀνάπαυσιν καὶ ἴασιν χάριν ἐμβιώσεως. In regard to the practice of primitive Christianity in the matter of caring for the sick Harnack says: “Even from the fragments of our extant literature, although that literature was not written with any such intention, we can still recognise the careful attention paid to works of mercy. At the outset we meet with directions everywhere to care for sick people, 1 Thessalonians 5:14.… In the prayer of the Church, preserved in the first epistle of Clement, supplications are expressly offered for those who are sick in soul and body (1 Clem. 59, τοὺς ἀσθενεῖς ἴασαι … ἐξανάστησον τοὺς ἀσθενοῦντας, παρακάλεσον τοὺς ὀλιγοψυχοῦντας).… Epistle of Polycarp, 6:1; Justin Martyr, lxvii.…”; he also quotes Lactantius, Div. Inst., vi. 12: “Aegros quoque quibus defuerit qui adsistat, curandos fovendosque suscipere summae humanitatis et magnae operationis est” (Expansion … i. 147 f. first English ed.). A like care was characteristic of the Rabbis, who declared it to be a duty incumbent upon every Jew to visit and relieve the sick whether they were Jews or Gentiles (Git., 61 a, Soṭah, 14 a); “the Ḥaberim, or Ḥasidic associations, made the performance of this duty a special obligation” (Jewish Encycl., xi. 327).— τοὺς πρεσβυτέρους τῆς ἐκκλησίας: both the words “presbyters” (= “priest”) and “ecclesia” were taken over from the Jews, being the Greek equivalents for זקנים and קהל. While, however, the word πρεσβύτερος was, without question, in the Christian Church taken over from the זקן in the Jewish Church, it is well to recall the extended use which attached to it according to the evidence of the papyri. The phrase ὁ πρεσβύτερος τῆς κώμης occurs on a papyrus belonging to the time of the Ptolemies, and is evidently an official title of some kind; οἱ πρεσβύτεροι is found together with ἱερεῖς of an idolatrous worship (100:40 B.C.); and in the second century A.D. οἱ πρεσβύτεροι occurs in reference to “elders” of villages in Egypt. The Septuagint translators were therefore probably using in this case a word which had a well-known technical sense. Deissmann believes it possible, therefore, that the Christian congregations of Asia Minor got the title of πρεσβύτερος from the minor officials who were so called, and not necessarily from the Jewish prototype (Op. cit., pp. 153 f.). This might well be the case in various centres, though not all (as for example, Babylonia), of the Diaspora, but not in Palestine. It is, of course, an open question as to whether our Epistle was written from Palestine or not; see, further, Deissmann (Neue Bibelst. pp. 60 ff.). As regards ἐκκλησία, Harnack remarks that “originally it was beyond question a collective term (i.e., קהל); it was the most solemn expression of the Jews for their worship as a collective body, and as such it was taken over by the Christians. But ere long it was applied to the individual communities, and then again to the general meeting for worship.… Its acquisition rendered the capture of the term ‘synagogue’ a superfluity, and once the inner cleavage had taken place, the very neglect of the latter title served to distinguish Christians sharply from Judaism and its religious gatherings even in terminology.… Most important of all, however, was the fact that ἐκκλησία was conceived of, in the first instance, not simply as an earthly but as a heavenly and transcendental entity” (op. cit., pp. 11 ff.); “ קהל (usually rendered ἐκκλησία in LXX) denotes the community in relation to God, and consequently is more sacred than the profaner עדה (regularly translated by συναγωγή in the LXX).… Among the Jews ἐκκλησία lagged far behind συναγωγή in practical use, and this was all in favour of the Christians and their adoption of the term” (ibid.). In the verse before us it is the combination of these two terms, οἱ πρεσβύτεροι τῆς ἐκκλησίας which points to a developed organisation among the communities of the Diaspora, and therefore to a late date for this part of the Epistle.— ἀλείψαντες ἐλαίῳ: a common Jewish usage, see Isaiah 1:6; Mark 6:13; Luke 10:34. As oil was believed to have the effect of curing bodily sickness, so it became customary to use it preparatory to Baptism, possibly with the idea of its healing, sacramentally, the disease of sin; that it was joined to Baptism as an integral part of the sacrament is certain. Prayer was, of course, an indispensable accompaniment.— ἐν ὀνόματι …: Cf. Mark 16:17; Luke 10:17; Acts 3:6; Acts 3:16; Acts 4:10; Acts 16:18; and on the formula, the note above, James 2:17.

Verse 15
James 5:15. ἡ εὐχὴ τῆς πίστεως: Cf. Matthew 21:22.— σώσει: for this sense cf. Matthew 9:22; Mark 5:23; John 11:12.— κάμνοντα: in this sense only here in the N.T., though it is used in a somewhat similar sense in Hebrews 12:3.— ἐγερεῖ: it seems most natural to take this as referring to the sick man being raised up from his bed of sickness, though the use of κάμνειν in Hebrews 12:3 suggests the possibility of spiritual comfort being also included.— ὁ κύριος: this must probably refer to Christ, though the O.T. reference in the context would justify the contention that Jahwe is meant.— κἂν. Cf. Mark 16:18; Luke 13:9, as showing that this does not necessarily mean “even if”.— ἁμαρτίας ᾖ πεποιηκώς ἀφεθήσεται αὐτῷ: Cf. Sirach 38:9-10, τέκνον, ἐν ἀρρωστήματί σου μὴ παράβλεπε, ἀλλʼ εὖξαι κυρίῳ, καὶ αὐτὸς ἰάσεταί σε· ἀπόστησον πλημμελίαν καὶ εὔθυνον χεῖρας, καὶ ἀπὸ πάσης ἁμαρτίας καθάρισον καρδίαν; The Jewish belief on this subject may be illustrated by the following: in Test. of the Twelve Patriarchs, Simeon, James 2:11 ff., because Simeon continued wrathful against Reuben, he says, “But the Lord restrained me, and withheld from me the power of my hands; for my right hand was half withered for seven days”; in Gad. James 5:9 ff. the patriarch confesses that owing to his hatred against Joseph God brought upon him a disease of the liver, “and had not the prayers of Jacob my father succoured me, it had hardly failed but my spirit had departed”. That sin brings disease was, likewise in the later Jewish literature, an article of faith, indeed here one finds specified what are the particular sicknesses that particular sins bring in their train. According to Rabbinical teaching there are four signs by means of which it is possible to recognise the sin of which a man has been guilty: dropsy is the sign that the sin of fornication has been committed, jaundice that of unquenchable hatred, poverty and humiliation that of pride, liver complaint (?) ( אסכרה) that of back-biting. In Shabbath, 55 a, it says: “No death without sin, no chastisement without evil-doing,” and in Nedarim, 41 a it says: “No recovery without forgiveness”. Leprosy may be due to one of eleven sins, but most probably to that of an evil tongue (see Weber, Jüdische Theologie, pp. 245 f.).

Verse 16
James 5:16. ἐξομολογεῖσθε … ἁμαρτίας: see critical note above. Confession of sins has always played an important part in Judaism; the O.T. word for confession of sins is תודה,(62) the later term, which denotes more particularly the liturgical form of confession, is וידוִי. Private as well as public confession was enjoined, and many forms of confession, both general and particular, exist, among others one for the sick; it was the duty of the Rabbis to urge the sick person to confess his sins. Confession is regarded as a meritorious act: according to Sanhedrin, 103 a, it has the effect of enabling the worst sinners to inherit everlasting life (see, among other authorities, Hamburger’s Realencycl. des Judent, article “Sündenbekenntniss”.). For the custom of the early Church cf. Didache, iv. 14, xiv. 1.— προσεύχεσθε ὑπὲρ ἀλλήλων: the need of intercessory prayer is strongly emphasised in O.T., N.T. and the later Jewish literature, see above and the next note.— πολὺ ἰσχύει δέησις δικαίου ἐνεργουμένη: one is reminded of the well-known instance of Rabbi Johanan ben Zakkai (end of first century, A.D.) who, when in need of the prayers of a righteous man on behalf of his sick child, said, “Although I am greater in learning than Chaninah, he is more efficacious in prayer; I am, indeed, the Prince, but he is the steward who has constant access to the King” (Berachoth, 34 b). A curious saying of Rabbi Isaac is contained in Jebamoth, 64 a: “The prayer of the righteous is comparable to a pitchfork; as the pitchfork changes the position of the wheat so the prayer changes the disposition of God from wrath to mercy” (quoted in Jewish Encycl., x. 169). With δικαίου cf. δίκαιον in James 5:6. On ἐνεργουμένη see Mayor’s elaborate note.

Verse 17
James 5:17. ἡλείας: Elijah plays an immense part in the later Jewish literature, see Hamburger, op. cit., article “Elias”. With his mention here cf. Sirach 48:1 ff.— προσευχῇ προσηύξατο: Hebraism cf. Luke 22:15; John 3:29, etc., etc.

Verse 18
James 5:18. With this and the preceding verse cf. Ta‘anith, 24 b, where we are told of how Rabbi Chaninah, on being caught in a shower of rain, prayed: “Master of the Universe, the whole world is pleased, while Chaninah alone is annoyed”; then the rain immediately ceased. On arriving home he prayed: “Master of the Universe, shall all the world be grieved while Chaninah enjoys his comfort?” Whereupon the rain came down again (see Jewish Encycl., vi. 215).

Verse 19
James 5:19. πλανηθῇ: “The passive aorist is used with a middle force in classical writers, as well as in the LXX, Deuteronomy 32:1; Psalms 119:176; Ezekiel 34:4” (Mayor).— ἀπὸ τῆς ἀληθείας: Cf. Mark 12:14, … ἐπʼ ἀληθείας τὴν ὁδὸν τοῦ θεοῦ διδάσκεις, this seems to be the way in which ἀληθεία is here used, cf. John 3:21; John 5:33; John 8:32.— ἐπιστρέψῃ: excepting here (and in the next verse) and Luke 1:16-17 this word is always used intransitively in the N.T. (cf. however Acts 26:18).

Verse 20
James 5:20. γινώσκετε: taking this as an indicative one may regard the words that follow as a quotation, a course which commends itself owing to the comparatively large number of quotations with which the Epistle abounds; at the same time it must be remembered that the weight of MS. evidence is in favour of γινωσκέτε.— καλύψει … (Hebrew כפר) cf. 1 Peter 4:8, one of the strongest of the many marks of Jewish authorship which the Epistle contains; according to Jewish doctrine good works balance evil ones; the good work of converting a sinner is reckoned here as one of the most efficacious in obliterating evil deeds; on the whole subject see Introduction IV., § 2.

