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PREFACE 
In the present Commentary I have endeavoured to follow the plan which I sketched in the notes on the Gospel of St John in The Speaker’s Commentary. It formed no part of my design to collect and discuss the conflicting opinions which have been held on the structure of the writings or on the interpretation of separate passages. Such a labour is indeed of the deepest interest and utility; but it appeared to me that I might help the student more by giving the results at which I have arrived, and by indicating the lines of inquiry by which they have been reached. In pursuing this end it has been my main desire to call attention to the minutest points of language, construction, order, as serving to illustrate the meaning of St John. I do not venture to pronounce that any variation is trivial or unimportant. The exact words are for us the decisive expression of the Apostle’s thought. I have therefore, if I may borrow words which have been applied in a somewhat different sense, begun by interpreting the Epistles as I should ‘interpret any other book’, neglecting nothing which might contribute to a right apprehension of its full meaning. I do not feel at liberty to set aside the letter of a document till it has been found to be untenable. 


Many writings, it is true, will not bear the consistent application of such a method of interpretation; but each day’s study brings home to me more forcibly the conviction that in no other way can we hope to gain the living truth of apostolic teaching. The verification of the method lies in the result. If it discloses to patient investigation unsuspected harmonies and correspondences of thought: if it suggests good reasons for holding that views of faith which seem to be conflicting are really complementary: if it inspires with a vital power dogmatic statements which grow rigid by the necessities of controversy: if it opens on this side and that subjects of study which await fuller investigation: if it enables us to feel that the difficulties of our own time were not unnoticed by those who, under the guidance of the Holy Spirit, saw the Eternal: if it brings a sense of rest and confidence which grows firmer with increasing knowledge: then it seems to me that it needs no further justification. 


It cannot but be that I have often erred in the application of the principles which I hold; but no one, I trust, will condemn the method till he has tested it by personal labour. A few hours spent in tracing out the use of a word or a form, in comparing phrases often held to be synonymous, in estimating the force of different tenses of the same verb in regard to the contexts in which they are found, will bring assurance which no acceptance of another’s work can give. Several notes in which I have sought to bring together materials serviceable for such inquiries will at least, I hope, encourage some to make the trial for themselves. 


The study of Scripture is, I believe, for us the way by which God will enable us to understand His present revelation through history and nature. When once we can feel the divine power of human words, which gather in themselves the results of cycles of intellectual discipline, we shall be prepared to pass from the study of one book to the study of ‘the Divine Library’. And the inquiries which thus come before us are not mere literary speculations. The fulness of the Bible, apprehended in its historical development, answers to the fulness of life. If we can come to see in it the variety, the breadth, the patience of the past dealings of God with humanity, we shall gain that courageous faith from a view of the whole world which is commonly sought by confining our attention to a little fragment of it. 


The Bible is indeed the symbol and the pledge of the Catholicity of our Faith; and the real understanding of the Bible rests upon the acknowledgment of its Catholicity, of the universal range in which it includes in its records typical examples of the dealings of God with men under every variety of circumstance and being, social and personal. We are all so familiar with certain lessons which the Bible contains that we come to regard them, perhaps unconsciously, as the complete sum of its teaching. Special words, phrases, incidents, inspire our own souls and mould our own faith, and we forget that we are not the measure of the wants and powers of man. So it is that we pass over large sections of Scripture unstudied, or force them into unison with what we hear most easily. We neglect to take account of periods of silence in revelation scarcely less eloquent with instruction than the messages of prophets. We lose just those helps to knowing how God disciplines races, classes, individuals, who are most unlike ourselves, which we need sorest when we look on the sad spectacle of a disordered and divided world. 


This Catholicity of the Bible is made more impressive by the fact that the Bible is in a large degree historical. It has pleased God to reveal Himself in and through life; and the record of the revelation is literary and not dogmatic. From first to last God is seen in the Bible conversing with man. He speaks to man as man can hear, and man replies as he can use the gift of the Spirit. But word and answer alike are according to the truth of life. All that has been written for us has been part of real human experience, and therefore it has an unending value. Thus in the main the Bible is the continuous unfolding in many parts and many ways of the spiritual progress of mankind. It may be a law, a narrative, a prophecy, a psalm, a proverb, but in each case it comes from life and enters into life; it belongs to a distinct epoch; it is only in its vital context, so to speak, that it can be perfectly understood. 


In this long series of spiritual records the first Epistle of St John probably holds the last place. It is probably the final interpretation of the whole series of the divine revelations; and under this aspect it proclaims and satisfies the highest hope of man. It declares that in the Presence of Christ there has been given and there will be given that knowledge of God for which man was made, issuing in fellowship which is realised here in the Christian Society, and which reaches to the Source of all life. In this consummation the past finds accomplishment, and the sufferings and riddles of the present are shewn to be part of a sovereign counsel which passes beyond our sight. As we look back and look forward in the light thus thrown over the world we can work and wait. 


The Son of God is come and hath given us an understanding that we may know Him that is true, and we are in Him that is true, even in His Son Jesus Christ. 

That which we have seen and heard declare we unto you also, that ye also may have fellowship with us: yea, and our fellowship is with the Father and with His Son Jesus Christ. 

Though I am quite unable to acknowledge or even to distinguish in detail my obligations to earlier writers in the course of a work which has been spread over more than thirty years, I cannot refrain from expressing my gratitude to three commentators who have helped me greatly in different ways. Bengel’s notes always serve as a kind of standard of spiritual insight; and there is no one from whom I differ on a serious question of interpretation with more regret or more misgiving. Huther (4th edition, 1880) has given a most careful review of the opinions of previous editors to which I have been much indebted in revising my own notes. And Haupt has drawn at length a connected view of the Epistle which brings out into a clear light its theological significance. On many points of importance I am unable to accept his conclusions, but no one, I think, has shewn more impressively the true spirit of an interpreter of the New Testament. 


There is a feeling of sadness in looking at that which must stand with all its imperfections as the accomplishment of a dream of early youth. The work might have answered better to the opportunity. But however greatly I have failed in other respects, I trust that at least I may have been allowed to encourage some students to linger with more devout patience, with more frank questionings than before, over words of ST JOHN. 

CAMBRIDGE, 


June 22, 1883. 

NOTICE TO THE SECOND EDITION 
The truest gratitude which a writer can show to his critics is, I think, to consider their criticisms silently and without the semblance of controversy or excuse to remove the faults which he is led to feel. On one criticism however which has been made on this volume I wish to offer a few words of explanation, lest I should seem to accept the assumption on which it rests. Several reviewers who have appreciated the work most generously have spoken of the Essays, `as only loosely connected,' with the Commentary. I can only say that in my conception they are an essential part of it, and that as far as they appear to be merely accidental additions I have failed to make my purpose clear. If indeed I had regarded the Apostolic writings as addressed simply to the first age, it might have been enough to ascertain their literal meaning without touching on the problems of our own time as they are affected by them. But I believe that they still have a living voice for ourselves; and I have endeavoured to indicate how we may interpret it. From the earliest time when I read the first Epistle of St John as a divine instruction for today I could not but ask What then is the world? and What scope is left for Art? The questions appeared to me to be of the highest practical importance. I could not have written a Commentary on the Epistle without striving to answer them, without having gained answers which were at least satisfactory to myself. And yet again: the characteristic revelation of the Epistle is `God is love.' How, untold thousands have sadly inquired, can such a revelation be maintained in face of the facts of life? `The Gospel of Creation' points, I think, to the solution of this last enigma of our being. 


I cannot suppose that my own experience in reading St John is in any way singular. I hope then that I have said enough to shew that the Essays are indeed most closely united with a living interpretation of his Epistles. We can each speak only as we feel. For others the same words may have other lessons. 


In revising the notes I have made some transpositions which will, I trust, give greater coherence and clearness to them. For the same reason I have added a continuous translation to each section. In the interpretation of the Epistles I have not made any changes. 


I have to thank many friends, old and new, for corrections of references. It is only by such generous help that approximate correctness can be gained. 

B.F.W. 


CAMBRIDGE, 


Oct. 10, 1885. 

NOTICE TO THE THIRD EDITION 

Some corrections have been made in the third edition, chiefly in references, for which I have to thank my very old friend Dr C.J. Beard of Shepherd's Bush, and a young friend the Rev. H.A.M. Brooksbank, of Adelaide, who have spared no pains to remove the errors which remained in the last edition. 

B.F.D. 


AUCKLAND CASTLE, 


March 4, 1892. 

INTRODUCTION TO THE FIRST EPISTLE 
I. TEXT 

THE text of the Epistle is contained in the following authorities: 

1. GREEK MSS. 


(a) Primary uncials: 



a, Cod. Sin. saec. IV. 



A, Cod. Alex. saec. V. 



B, Cod. Vatic. saec. IV. 



C, Cod. Ephr. saec. V. from 1 John 1:1-4:2 ejk tou' qeou'. 



Secondary uncials: 



K, Cod. Mosq. saec. IX. 



L, Cod. Angel. saec. IX. 



P, Cod. Porphyr. saec. IX. 

(b) Cursives. More than two hundred in number, including 13 (Cod. Colbert. saec. XI. = 33 Gosp.), and 31 (Cod. Leicestr. saec. XIV. = 69 Gosp.). 


D, Codex Bezae, saec. VI. has lost 67 leaves after Mark 16:15 (Gk.), in which there can be no doubt that the Epistle was contained, for after this gap follows the Latin translation of 3 John 11-15. The Book of the Acts comes immediately afterwards. 

2. VERSIONS. 

(a) Latin. Old Latin. 


A large and important fragment, 1 John 3:8—end, has been published by L. Ziegler (1876) from a Munich MS. (cent. VII.), which gives an African text closely akin to that of Fulgentius (quoted as F or Fris.). 



A nearly complete text of a different (Italic?) type has been preserved by Augustine in his Expository discourses on the Epistle (1:1-5:12). Many other fragments are preserved in quotations. 



Vulgate Latin (V. lat. vg and vg). 


(b) Syriac. 


Peshito (syr. vg). 



Harclean (syr. hl). 


(g) Egyptian. 


Memphitic (Coptic) (me). 



Thebaic (Sahidic) (the). 


To these may be added the Armenian and the AEthiopic. 


The text does not present many difficult problems (2:20; 4:3; 5:10). It was exposed to far fewer disturbing influences than that of the Gospels. There were no parallel texts or parallel traditions at hand (unless probably in 4:3) to supply additions to the original words, or modifications of their form. The utmost amount of variation likely to find favour with critics of the most opposite schools is practically of very small extent, and, though no variation is without real significance, of comparatively small moment. 


In the following table I have set down all the changes from the text of Stephens (1550) which I have adopted generally in accordance with the clear balance of the most ancient authority. The reader will be able to judge of their importance. 


:3 add kai; uJmi'n, also to you ( aABC). 


gr. hJmei'", write we ( aA*B), for gr. uJmi'n, we write to you. 

hJ c. hJmw'n, our joy ( aB), for hJ c. uJmw'n (AC), your joy (doubtful). 


e[stin au{th ( aBC), for au{th ejstivn (A). 


ajggeliva, message ( aAB), for ejpaggeliva (C), promise. 

oujk e[stin ejn aujtw'/ (B), for ejn aujtw'/ oujk e[stin ( aAC). 


 jIhsou', Jesus ( aBC), omit Cristou', Christ. 
2:4 add o{tiv e[gnwka ( aAB). 


om. ou{tw"v perip. (AB) to walk, for so to walk. 


ajgaphtoiv, Beloved ( aABC), for ajdelfoiv, Brethren. 

om. ajpj ajrch'" (2o) ( aABC), ye heard, for ye heard from the beginning. 

e[graya, I wrote ( aABC), for gravfw, I write. 

om. o{ ajntivcristo" ( a*BC). 


ejx hJmw'n h\san (BC), for h\san ejx hJmw'n. 


oi[date pavnte" (B), ye all know, for kai; oi[date pavnta, and ye know all things (doubtful). 


add oJ oJmologw'n to;n uiJo;n kai; to;n patevra e[cei ( aABC), he that confesseth the Son hath the Father also. 

om. ou\n ( aABC), therefore. 

mevnei ejn uJmi'n (a(A)BC), for ejn uJmi'n mevnei. 


to; aujtou' crivsma ((a)BC), his unction, for to; aujto; cr. the same unction. 


mevnete ((a)ABC), abide, for menei'te, ye shall abide. 

ejavn ( aABC), if he shall, for o{tan, when he shall. 


scw'men ( acABC), for e[cwmen. 

3:1 add kai; ejsmevn ( aABC), and such we are. 

om. dev ( aABC), but. 

om. hJmw'n (AB), sins, for our sins. 


om. mou ( aABC), brethren, for my brethren. 


om. to;n ajdelfovn ( aAB), he that loveth not, for he that loveth not his brother. 

qei'nai ( aABC) for tiqevnai. 


om. mou ( aABC), little children, for my little children. 


add th'/v glwvssh/ (ABC). 


add ejnv e[rgw/ ( aABC). 


ejn touvtw/ gnwsovmeqa (om. kai; AB, gnwsovmeqa  aABC), in this we shall perceive, for and in this we perceive. 


th;n kardivan (A*B), our heart, for ta;" k. our hearts. 

om. hJmw'n (twice) (1. AB, 2. BC). 


ajpj aujtou' ( aABC) for parj aujtou'. 

4:3 om. Cristo;n ejn sarki; ejlhluqovta (AB), Christ come in flesh. 

hjgaphvkamen (B), have loved, for hjgaphvsamen, loved (doubtful). 


ejn hJmi'n ejstivn ( aB) for ejsti;n ejn hJmi'n. 


add Cristo;" (B), Christ (doubtful). 


add mevnei ( aB), God abideth (doubtful). 


om. aujtovn (AB), we love, for we love him. 

ouj ( aB) for pw'", cannot love, for how can he love? 

5:1 om. kaiv (B), also. 

poiw'men (B), do, for thrw'men, observe. 

tiv" ejstin dev (B), but who is? for who is? (doubtful). 


om. oJ ( aAB), Jesus Christ, for Jesus the Christ. 


add ejnv tw'/ ai{m. and in the blood, for and the blood. 


, 7 om. ejn tw'/ oujranw'/...ejn th'/ gh'/ ( aAB), in heaven, the Father, the Word, and the Holy Ghost; and these three are one. And there are three that bear witness in earth. 

o{ti ( aAB), that, for h}n, which. 

auJtw'/ or aujtw'/ for eJautw'/. 


oJ qeo;" hJmi'n (B), for hJmi'n oJ qeov". 


i{na...aijwvnion, toi'" pist...qeou' ( a*B) for toi'" pist...qeou', i{na...aijwvnion, that ye may know that ye have eternal life, even unto you that believe on the name of the Son of God, for unto you...God, that ye may...life. 

om. kai; i{na pist. eij" to; o[n. tou' uiJou' tou' qeou' ( aAB), and that ye may believe on the name of the Son of God. 

o} ejavn for o} a[n. 


ajpj aujtou' ( aB) for parj aujtou'. 


threi' aujtovn (A*B), keepeth him, for threi' eJautovn, keepeth himself. 

ginwvskomen ( aAB) for ginwvskwmen. 


om. hJ ( aAB). 


eJautav ( a*B) for eJautouv". 


om.  jAmhvn ( aAB). 


To these may be added a few variations which are more or less probable: 

2:2 movnwn (B) for movnon. 


oujk e[stin ejn aujtw'/ (order) ( aAC). 


uJmi'n (B) for hJmi'n. 


add kai; pa'" ( aAC). 

3:7 paidiva (AC) tekniva. 


pisteuvwmen ( aAC) for pisteuvswmen. 

4:2 ejlhluqevnai (B) for ejlhluqovta. 


luvei for mh; oJmologei'. 

5:6 movnw/ (B) for movnon. 


In 5:10 it may be questioned whether oJ mh; pisteuvwn should not stand absolutely, tw'/ qew'/ and tw'/ uiJw'/ being two attempts to define the sense. 


It will be seen that there is in the majority of cases a clear preponderance if not a complete agreement of the most ancient Greek MSS. for the reading adopted. The mass of later Greek MSS. give in most cases the reading which is rejected, but not unfrequently they are fairly divided between the rival readings (e.g., 2:4, 7, 13, 23, 24; 3:1, 13, 16, & c.). The reading of the most ancient Greek MSS. is generally supported by important representatives of the early versions and by some later MSS. But in a very few cases a reading is taken on small ancient authority alone which would be inadequate if the reading were considered by itself (4:10, 15; 5:5). 


But not to enter now into the details of evidence it will be obvious upon a consideration of the contexts that the most ancient reading gives in very many cases that shade of colouring to the passage which at once approves itself to be original (e.g., 1:7; 2:7, 19, 27; 3:1, 2, 5, 14; 4:3, 19; 5:6, 18). In other cases the most ancient reading easily explains the origin of the recent reading while the converse change is unintelligible (e.g., 2:23; 5:13; see also 1:4, 5; 2:4, 13, 18, 20, 24, 27, 28; 3:13, 18; 5:2, 9). In one place only (4:20) does the reading of the more recent type of Greek MSS. appear at first sight to be intrinsically more likely. 


The variants offer good examples of conflate readings (1 John 2:15 tou' qeou' kai; patrov"; comp. 3 John 12 uJpo; aujth'" th'" ejkklhsiva" kai; th'" ajlhqeiva"); of omissions by homoeoteleuton (1 John 2:27 f.; 4:6, 21; 5:2 f.; and especially 2:23); of the addition and omission of the final N, represented by a line over the vowel (2:13, 14); of itacism (4:2). 


The text of B is, as elsewhere, of paramount excellence. It appears to be in error in very few cases: 


1 John 1:2 + o}v e|wravkamen. 


2:14 to; ajpj ajrch'". 



25 uJmi'n, comp. 3:1. 



27 cavrisma. 


3:21 e[cei. 


Some of the readings which it gives are more or less doubtful: 


2:2 movnwn. Comp. 5:6. 



14 om. tou' qeou'. 



24 om. ejn before tw'/ patriv. 



27 ajllav for ajllj wJ". 



29 om. kaiv. 


3:15 eJautou' for aujtou'. 



23 pisteuvswmen. 


4:2 ejlhluqevnai. 



10 hjgaphvkamen. 



15 add Cristov". 


5:5 tiv" ejstin dev. 



6 movnw/. Comp. 2:2. 


It is not, as far as I can judge, ever in error (unless in 3:7) when it is supported by some other primary uncial or version: 


1:5 oujk e[stin ejn aujtw'/ B 13 31 syr. vg me the. 


2:6 om. ou{tw" AB syr. vg latt the. 



20 om. kaiv (2o) B the. 




pavnte"  aB the. 


3:5 om. hJmw'n AB 13 lat. vg syr. hl me. 



19 om. kaiv (1o) AB lat. vg syr. hl me. 




th;n kardivan A*B syr. vg the. 



21 om. hJmw'n (1o) AB 13. 




om. hJmw'n (2o) BC. 


4:3 om. Cr. ejn s. ejl. AB lat. vg me. 



12 ejn hJmi'n ejstivn  aB. 



19 om. aujtovn AB (the). 



20 ouj duvnatai  aB syr. hl the. 


5:1 om. kaiv (2o) B 13 (lat. vg) the. 



2 poiw'men B lat. vg syr me the. 



18 aujtovn A*B. 


(4:21 is not a case in point.) 


The text of  acontains many errors, some of which remain uncorrected, and not a few peculiar false readings: 


1:3 o} ajkhk. kai; eJwr. kai; ajpaggevll. 



5 h apaggelia" corrected to hJ ajgavph th'" ejpaggeliva". 


2:3 fulaxwmen (1a m.). 



4 om. ejn touvtw/. 




hJ ajl. tou' qeou'. 



8 ajl. kai; ejn. 



9 misw'n, yeusthv" ejstin kai; ejn t. sk. 



13 to; ponhrovn. Comp. 5:8 to;n ajl.; 5:1. 



24 ajkhkovate (twioe). 




ejn tw'/ p. kai; ejn tw'/ uiJw'/. 



26 tau'ta dev. 



27 pneu'ma (1a m.). 




ajlhqhv". 



28 om. kai; nu'n...aujtw'/. 




ejn th'/ par. auj. ajpj aujtou'. 


3:5 oi[damen. 




oujk e[. ejn aujtw'/. 



14 metabevbhken. 



21 ajdelfoi. 



22 aijtwvmeqa. 


4:2 ginwvskomen. 



3 oJm.  jIhsou'n kuvrion. Comp. 1 Cor. 12:3. 




o{ti ajkhk. o{ti. 



1 John 4:8 om. oJ mh; ajg....qeovn (1a m.): om. to;n q. ( ac). 



9 zw'men. 



17 meqj hJmw'n ejn hJmi'n. 




th'/ ajgavph/ th'" kr. 




ejsovmeqa. 



20 om. o{ti. 


5:1 to; gegennhmevnon. Comp. 5:20; 2:13. 



7 oiJ trei'". 



9 th;n mart. tou' qeou' (1a m.). 



10 oujk ejpivsteuken. 




ejmartuvrhken. 



20 to; ajlhqinovn (1a m.). 


In several cases it has false readings in common with A and with C respectively: 


 aA. 


3:21 add hJmw'n after kataginwvskh/. 


5:6 add kai; pneuvmato" after ai{mato". 


 aC. 


1:9 add hJmw'n after aJmartiva" (2o). 


2:6 add ou{tw". 


3:5 add hJmw'n after aJmartiva". 



11 ejpaggeliva. 



13 add kaiv. 



19 add kaiv. 



21 add hJmw'n after kardiva. 


The text of A, which represents a far more ancient type in this Epistle than in the Gospels, contains many peculiar readings, in which it has often the support of the Vulgate: 


1:6 eja;n + gavr. 



7 metj aujtou' (some lat). 


2:2 ejst. iJl. lat. vg. 



8 skiav. 




ejn aujt. ajl. 



27 om. kaiv before kaqwv". 


3:20 om. o{ti 2o lat. vg me the. 



23 tw'/ ojn. aujtou' I. X. 


4:6 ejn touvtw/ lat. vg me the. 



7 add to;n qeovn. 



8 ouj ginwvskei. 



10 ejkei'no" for aujtov". 



15 oJmologh'/. 



16 pisteuvomen (lat. vg) me. 



19 add ou\n lat. vg. 




oJ qeov" for aujtov" lat. vg. 



21 ajpo; tou' qeou' lat. vg. 


5:6 pneuvmati for ai{mati. 



10 add tou' qeou' lat. vg me. 




tw'/ uiJw'/ lat. vg. 




oujk ejpivsteusen. 



11 au{th ejsti;n hJ z. 



14 o[noma for qevlhma. 



16 mh; aJmart. aJm. mh; pr. q. 


20 ajlhqino;n qeovn lat. vg me. 




om.  jIhsou' Cristw'/ lat. vg. 


The peculiar readings of C have no appearance of genuineness: 


1 John 1:4 add in fin. ejn hJmi'n. 



9 om. hJma'". 


2:21 om. pa'n. 


3:20 kuvrio" (for qeov"). 


4:2 Cristo;n  jIhsou'n. 


In several places it gives a correction which was adopted widely: 


1:3 om. dev. 



5 ejpaggeliva. 


2:4 om. o{ti. 


3:14 add to;n ajdelfovn. 


The Vulgate Latin Version is for the most part very close to the early Greek text. It represents however in some cases readings which are not now noted from Greek MSS.: 


2:1 sed et si: kai; eja;n dev (Did). 



12 remittuntur (? ajfivontai). 


3:17 qui habuerit: om. dev. 


4:3 qui solvit (luvei) Jesum Christum. 



hic est antichristus, quod. 


4 eum: aujtovn. 



16 caritati + Dei. 

5:6 Christus for to; pneu'ma. 



7 unum sunt for eij" to; e{n eijsin. 



9 test. Dei + quod majus est. 


15 et scimus ( a*A omit kai; ejavn). 


Other readings are preserved in some later copies: 


2:10 in nobis non est. 


27 maneat: menevtw. 


3:6 + et omnis. 


16 + Dei. 

4:2 cognoscitur: ginwvsketai. 


5:16 scit: eijdh'/. 




ut roget quis: i{na ejrwthvsh/ ti". 



17 om. ouj. 


It agrees with  aalone in 2:8 (+ et in ipso), and with B 31* in 2:25 (vobis). 


Some peculiarities of order may perhaps represent real variations: 


1:9 fidelis et iustus est. 

2:5 verbum eius. 

4:3 nunc iam in mundo est. 


12 vidit umquam. 


17 nobiscum caritas. 

In three places ‘sicut est’ represents wJ", kaqwv", 1:7; 3:3, 7. 


Variations in other passages may be simply due to interpretation: 1:4 scripsimus, 2:18 nunc autem, id. vs. 20 sed vos, 3:19 suademus, 4:20 videt (2). 


The peculiarities of interpretation in the following places are worthy of remark. Many of them are touched upon afterwards: 


1:3 ut...sit. 

2:2 pro totius mundi [peccatis]. 



16 conc. carnis est...quae non est. 


21 non...quasi ignorantibus...sed quasi scientibus... 


3:1 ut nominemur et simus. 


10 qui non est iustus. 


14 translati sumus. 

5:4 quae vincit. 


15 quas postulamus. 


16 petit. 


18 generatio dei (? hJ gevnnhsi" tou' qeou'). 



20 ut cognoscamus...ut simus. 

But caution is necessary in constructing the Greek text which the version represents. The same words are not always rendered in the same way in like contexts. Thus paravgetai is rendered transierunt in 2:8 and transibit (transit) (though both forms may possibly represent transiit) in 2:17; threi'n is rendered in three consecutive verses by observare, custodire, servare (2:3, 4, 5); fw'" is rendered by lux (1:5, 7; 2:9), and by lumen (2:7, 10); ginwvskomen in the same connexion is translated scimus (2:3, 5, 18; 3:24), cognoscimus (3:19; 4:6; 5:2), and intellegimus (4:13). 

II. TITLE 

In Cod. Vat. B and Cod. Alex. A the title is simply  jIwavnou (-avnnou) , Of John 1. In Cod. Sin.  athis is further defined  jI. ejpistolh; , The first Epistle of John; and in Cod. Angelicus L (saec. IX.) it becomes ejpistolh; kaqolikh; tou' aJgivou ajpostovlou  jI., The Catholic Epistle of the holy Apostle John; while Cod. Porphyr. P (saec. IX.) gives  jI. tou' eujaggelistou' kai; ajposªtovlou ejpistolh;º , The first Epistle of John the Evangelist and Apostle. 

One heading from a later MS. (fscr) is worth quoting: bronth'" uiJo;"  jI. tavde cristianoi'sin, John, a son of thunder, [saith] these things to Christians. 

The Epistle is commonly spoken of as ejpistolh; kaqolikhv, ‘a catholic, general, epistle.’ The meaning of the epithet is well given by OEcumenius (saec. X.). Kaqolikai; levgontai au|tai oiJonei; ejgkuvklioi. Ouj ga;r ajfwrismevnw" e[qnei eJni; h] povlei wJ" oJ qei'o" Pau'lo", oi|on  JPwmaivoi" h] Korinqivoi", prosfwnei' tauvta" ta;" ejpistola;" oJ tw'n toiouvtwn tou' kurivou maqhtw'n qivaso", ajlla; kaqovlou toi'" pistoi'", h[toi  jIoudaivoi" toi'" ejn th'/ diaspora'/, wJ" kai; oJ Pevtro", h] kai; pa'si toi'" uJpo; th;n aujth;n pivstin Cristianoi'" telou'sin (Praef. ad Comm. in Ep. Jac.). 


The word occurs in this connexion from the close of the second century onwards. Thus Clement of Alexandria (Strom. IV. c. 15, § 99, p. 606 P.) speaks of the letter contained in Acts 15:23 ff. as hJ ejpistolh; hJ kaqolikh; tw'n ajpostovlwn aJpavntwn...diakomisqei'sa eij" tou;" pistouv"... Origen uses the epithet of the First Epistle of St Peter (cf. Euseb. H. E. VI. 25), 1 John, Jude (in the Latin translation), and of the (apocryphal) letter of Barnabas (c. Cels. 1.63). So also the word is used of letters with a general application (though specially addressed) which made no claim to canonical authority (Euseb. H. E. IV. 23; comp. 1 John 5:18). 


In this sense the word was appropriately applied to the letters of James, 1 Peter, 1 John, which formed the centre of the collection of non-Pauline Epistles. It was then extended to 2 Peter and Jude, which are perfectly general in their address; and so (less accurately) to 2, 3 John, which were taken in close connexion with 1 John. 


By a singular error the group of letters was called in the later Western Church ‘canonical’ (canonicae) in place of ‘catholic.’ Junilius (c. A.D. 550) had spoken of the letters of James, 2 Peter, Jude, 2, 3 John as added by very many to the collection of Canonical books (quae apostolorum Canonicae nuncupantur). Cassiodorus following shortly afterwards adopted the epithet apparently as a peculiar title of the whole group (de inst. div. Litt. 8), though he extends it also to the whole collection of apostolic epistles. From him it passed into common use in this limited sense (comp. Decr. Gelas. § 6 vv. ll., Hist. of N. T. Canon, p. 572). 

III. FORM 

In catalogues of the Books of the New Testament the writing is always called a ‘letter,’ but the question arises In what sense can it be so called? It has no address, no subscription; no name is contained in it of person or place: there is no direct trace of the author, no indication of any special destination. In these respects it is distinguished from the Epistle of St James and from the Epistles to the Ephesians and to the Hebrews, which come nearest to it. The Epistle of St James ends abruptly, but it has a formal salutation. The Epistle to the Ephesians has a salutation, though it is probable that in different copies the names of different churches were inserted, and it has a formal close: the Epistle to the Hebrews has a formal close with several personal details. The writing of St John is destitute of all that is local or special. 


But while this is so, the writing is at the same time instinct from first to last with intense personal feeling. The author is not dealing with abstractions but with life and living men. He is bound to them and they to him: the crown of his joy and their joy is the fulness of their faith (1 John 1:4). He appeals to them as one who is acquainted both with their position and with their history (2:12 ff.). 


He speaks in teaching and in counsel with the directness of personal experience (1:1 ff.). He has a clear view of the dangers and of the strength of those whom he addresses (2:12 ff.; 7, 22, 27; 3:2, 13 f.; 4:1, 4 ff.; 5:13, 18 ff.). But all individual relationship and sympathy is seen in the light of a fellowship spiritual and eternal to which it is contributory. 


Thus perhaps we can best look at the writing not as a Letter called out by any particular circumstances, but as a Pastoral addressed to those who had been carefully trained and had lived long in the Faith; and, more particularly, to those who were familiar either with the teaching contained in the Fourth Gospel or with the record itself. The substance of the Gospel is a commentary on the Epistle: the Epistle is (so to speak) the condensed moral and practical application of the Gospel. 

IV. AUTHORSHIP, DATE, PLACE OF WRITING 

The question of the authorship of the Epistle cannot be discussed as an isolated question. The writing is so closely connected with the Fourth Gospel in vocabulary, style, thought, scope, that these two books cannot but be regarded as works of the same author (see § viii). The proofs which are given elsewhere to establish the fact that the Fourth Gospel was written by the Apostle St John extend to the Epistle also. Every paragraph of the Epistle reveals to the student its underlying dependence upon the record preserved in the Gospel. The teaching which it conveys is in every part the outcome of the life which is quickened by the Evangelist’s witness to Christ. It is not that the author of the Epistle directly uses the materials contained in the Gospel: he has found in them his starting-point and his inspiration, but at once he goes on to deal independently with problems which are before him. 


A single illustration will suffice to shew the general relations of the two Books. Let any one compare the Introduction to the Gospel (John 1:1-18) with the Introduction to the Epistle (1 John 1:1-4), and it will be seen how the same mind deals with the same ideas in different connexions. No theory of conscious imitation can reasonably explain the subtle coincidences and differences in these two short crucial passages. And here a close comparison can be fairly made, because the Evangelist writes in this case not as a narrator of the Lord’s words, but in his own person. 


It may be added that the writer of the Epistle speaks throughout with the authority of an Apostle. He claims naturally and simply an immediate knowledge of the fundamental facts of the Gospel (1 John 1:1; 4:14), and that special knowledge which was possessed only by the most intimate disciples of the Lord (1:1 ejyhlafhvsamen). 


But while the two writings are thus closely connected, there is no sufficient evidence to determine the relative dates of the Epistle and of the Gospel as written. The difference in the treatment of common topics and in the use of common language leads to no certain conclusion. Such variations are sufficiently accounted for by the different nature of the two writings; and there is every reason to believe that the Fourth Gospel was shaped by the Apostle in oral teaching long before it was published or committed to writing. It can only be said with confidence that the Epistle presupposes in those for whom it was composed a familiar acquaintance with the characteristic truths which are preserved for us in the Gospel. 


The conclusion as to the authorship of the Epistle which is obtained from internal evidence is supported by external evidence as strong as the circumstances allow us to expect. It was used by Papias (Euseb. H. E. III. 39), by Polycarp (ad Phil. c. 7), and by Irenaeus, the disciple of Polycarp (III. 16, 18). It is mentioned in the Muratorian fragment ‘as received in the Catholic Church,’ according to the more probable rendering, or as ‘reckoned among the Catholic Epistles.’ It was included in the oldest Versions of the East (Syriac) and West (Latin). It was quoted by the earliest fathers of Africa and Alexandria, whose writings have been preserved, Tertullian and Clement; and till recent times was ‘universally acknowledged’ (Euseb. H. E. III. 25; Hieron. de virr. ill. 9). 


There is no direct evidence to shew, when and where it was written. The circumstances of the Christian Society point clearly to a late date, and this may be fixed with reasonable likelihood in the last decade of the first century. The later years of St John were spent at Ephesus; and, in the absence of any other indication, it is natural to suppose that it was written there. 


The specific form of false teaching which is directly condemned in the Epistle (1 John 4:3) suggests the same conclusion. Cerinthus, who is known to have maintained it, taught in Asia Minor at the end of the first century, and is placed by tradition in immediate connexion with St John (comp. § vi). 

V. DESTINATION 

This being so, it seems to follow that the writing was addressed primarily to the circle of Asiatic Churches, of which Ephesus was the centre. Universal tradition and such direct evidence as there is from Asiatic writings alike confirm this view. Nor is there any evidence against it, for the strange statement which gained currency through Augustine (Quaest. Evang. II. 39) that the Epistle was addressed ‘to the Parthians’ (epistola ad Parthos) is obviously a blunder, and is wholly unsupported by any independent authority. 

VI. CHARACTER 

The exact destination of the Letter is however of no real moment. The colouring is not local but moral; and it offers a vivid picture of a Christian Society which is without parallel in the New Testament. The storm which St Paul foretold in his Pastoral Epistles (2 Tim. 3:1; 4:3), and in his address to the Ephesian elders (Acts 20:29 f.), had broken over the Church. Jerusalem had been destroyed. The visible centre of the Theocracy had been removed. The Church stood out alone as the Body through which the Holy Spirit worked among men. And in correspondence with this change the typical form of trial was altered. Outward dangers were overcome. The world was indeed perilous; but it was rather by its seductions than by its hostility. There is no trace of any recent or impending persecution. Now the main temptations are from within. Perhaps a period of tranquillity gave occasion for internal dissensions as well as for internal development. 


Two general characteristics of the Epistle are due to this change in the position of the Church. On the one side the missionary work of the Society no longer occupies a first place in the Apostle’s thoughts; and on the other, the topics of debate are changed. 


At first sight there is something almost unintelligible in the tone in which St John speaks of ‘the world.’ He regards it without wonder and without sorrow. For him ‘love’ is identical with ‘love of the brethren.’ The difficulty however disappears when his point of sight is realised. According to his view, which answers to the eternal order of things, the world exists indeed, but more as a semblance than as a reality. It is overcome finally and for ever. It is on the point of vanishing. This outward consummation is in God’s hands. And over against ‘the world’ there is the Church, the organised Christian society, the depository of the Truth and the witness for the Truth. By this therefore all that need be done to proclaim the Gospel to those without is done naturally and effectively in virtue of its very existence. It must overcome the darkness by shining. There is therefore no need for eager exhortation to spread the word. St Paul wrote while the conflict was undecided. St John has seen its close. 


This paramount office of the Church to witness to and to embody the Truth, concentrated attention upon the central idea of its message in itself and not in its relation to other systems. The first controversies which fill the history of the Acts and St Paul’s Epistles are over. There is no trace of any conflict between advocates of the Law and of the Gospel, between champions of works and faith. The difference of Jew and Gentile, and the question of circumcision, have no place in the composition. The names themselves do not occur (yet see 3 John 7). There is nothing even to shew to which body the readers originally belonged, for 1 John 5:21 cannot be confined to a literal interpretation. The main questions of debate are gathered round the Person and Work of the Lord. On the one side He was represented as a mere man (Ebionism): on the other side He was represented as a mere phantom (Docetism): a third party endeavoured to combine these two opinions, and supposed that the divine element, Christ, was united with the man Jesus at His Baptism and left Him before the Passion (Cerinthianism). 


The Epistle gives no evidence that St John had to contend with Ebionistic error. The false teaching with which he deals is Docetic and specifically Cerinthian. In respect of the Docetic heresy generally Jerome’s words are striking: apostolis adhuc in saeculo superstitibus, adhuc apud Judaeam Christi sanguine recenti, phantasma Domini corpus asserebatur (Dial. adv. Lucifer. § 23). Ignatius writes against it in urgent language: 


Ad Trall. 9, 10, Kwfwvqhte ou\n o{tan uJmi'n cwri;"  jIhsou' Cristou' lalh'/ ti", tou' ejk gevnou" Daui?d, tou' ejk Mariva", o}" ajlhqw'" ejgennhvqh, e[fagevn te kai; e[pien, ajlhqw'" ejdiwvcqh ejpi; Pontivou Pilavtou, ajlhqw'" ejstaurwvqh kai; ajpevqanen...o}" kai; ajlhqw'" hjgevrqh ajpo; nekrw'n...Eij dev, w{sper tine;" a[qeoi o[nte"...levgousin to; dokei'n peponqevnai aujto;n aujtoi; to; dokei'n o[nte", ejgw; tiv devdemai; 


Ad Smyrn. 2, ajlhqw'" e[paqen wJ" kai; alhqw'" ajnevsthsen eJautovn: oujc w{sper a[pistoiv tine" levgousin to; dokei'n aujto;n peponqevnai, aujtoi; to; dokei'n o[nte". Comp. cc. 1, 5, 12. 


Ad Ephes. 7, ei|" ijatrov" ejstin, sarkikov" te kai; pneumatikov", gennhto;" kai; ajgevnnhto", ejn sarki; genovmeno" qeov", ejn qanavtw/ zwh; ajlhqinhv, kai; ejk Mariva" kai; ejk qeou' prw'ton paqhto;" kai; tovte ajpaqhv". Comp. c. 18. 


So also Polycarp: 


Ad Phil. c. 7, pa'" ga;r o}" a]n mh; oJmologh'/  jIhsou'n Cristo;n ejn sarki; ejlhluqevnai ajntivcristov" ejsti: kai; o}" a]n mh; oJmologh'/ to; martuvrion tou' staurou' ejk tou' diabovlou ejstiv. 


Irenaeus characterises in particular the opinions of Cerinthus very clearly: [Cerinthus] Jesum subjicit non ex Virgine natum, impossibile enim hoc ei visum est; fuisse autem eum Joseph et Mariae filium...et plus potuisse justitia et prudentia et sapientia prae omnibus, et post baptismum descendisse in eum Christum ab ea principalitate quae est super omnia...in fine autem revolasse iterum Christum de Jesu, et Jesum passum esse et resurrexisse: Christum autem impassibilem perseverasse existentem spiritalem. 


In the presence of these false views St John unfolds the Truth, not in the form of argument but of announcement. He declares that Jesus Christ has come (1 John 4:2), and is coming (2 John 1:7) in the flesh (comp. 1 John 5:6). He shews that the denial of the Incarnate Son is practically the denial of the Father, the denial of God (2:22; 5:20). It is the rejection of that power by which alone true life is possible through a divine fellowship (1:2 f.). 


But in insisting on these truths St John disclaims all appearance of bringing forward new points. His readers know implicitly all that he can tell them. He simply pleads that they should yield themselves to the guidance of the Spirit which they had received. So they would realise what in fact they already possessed (2:7, 24; 3:11). Perhaps it may be inferred from the stress which St John lays on the identity of the original word with the teaching which he represented, that some had ventured to charge him also with innovation. Such an accusation would have superficial plausibility; and the Epistle deals with it conclusively either by anticipation or in view of actual opponents. 


Thus this latest of the Epistles is a voice from the midst of the Christian Church revealed at last in its independence. Many who read it had, in all probability, grown up as Christians. A Christianity of habit was now possible. The spiritual circumstances of those to whom it was first sent are like our own. The words need no accommodation to make them bear directly upon ourselves. 


And while the Christological errors which St John meets exist more or less at all times, they seem to have gained a dangerous prevalence now. Modern realism, which has found an ally in art, by striving to give distinctness to the actual outward features of the Lord’s Life, seems to tend more and more to an Ebionitic Christology. Modern idealism, on the other hand, which aims at securing the pure spiritual conception free from all associations of time and place, is a new Docetism. Nor would it be hard to shew that popular Christology is largely though unconsciously affected by Cerinthian tendencies. The separation of Jesus, the Son of Man, from Christ, the Son of God, is constantly made to the destruction of the One, indivisible Person of our Lord and Saviour. We have indeed no power to follow such revelations of Scripture into supposed consequences, but our strength is to hold with absolute firmness the apostolic words as St John has delivered them to us. 


The teaching of St John in his Epistle thus turns upon the Person of Christ. Under this aspect it is important to observe that it is intensely practical. St John everywhere presents moral ideas resting upon facts and realised in life. The foundation on which conviction is based is historical experience (1:1 ff.; 4:14). This, as furnishing the materials for that knowledge which St John’s readers had ‘heard from the beginning,’ is set over against mere speculation (2:24). Truth is never stated in a speculative form, but as a motive and a help for action. The writer does not set before his readers propositions about Christ, but the Living Christ Himself for present fellowship. And yet while this is so, the Epistle contains scarcely anything in detail of Christ’s Life. He came in the flesh, ‘by water and blood’; the Life was manifested; He walked as we are bound to walk. He laid down His Life for us; He is to be manifested yet again; this is all. There is no mention of the Cross or of the Resurrection. But Christ having died lives as our Advocate. (Compare Addit. Note on 1 John 5:6.) 


The apprehension of the historical manifestation of the Life of Christ is thus pressed as the prevailing and sufficient motive for godlike conduct; and at the same time mere right opinion, apart from conduct, is exposed in its nothingness. Simply to say, ‘we have fellowship with God,’ ‘we are in the light,’ we ‘know God,’ is shewn to be delusion if the corresponding action is wanting (1:6, 2:9, 4). 


The Epistle, as has been already said, comes from the midst of the Christian Church to the members of the Church. It is the voice of an unquestioned teacher to disciples who are assumed to be anxious to fulfil their calling. In virtue of the circumstances of its composition it takes the widest range in the survey of the Gospel, and completes and harmonises the earlier forms of apostolic teaching. St John’s doctrine of ‘love’ reconciles the complementary doctrines of ‘faith’ and ‘works.’ His view of the primal revelation ‘that which was from the beginning...concerning the word of life,’ places Judaism in its true position as part of the discipline of the world, and vindicates for Christianity its claim to universality. His doctrine of ‘Jesus Christ come in flesh’ affirms at once the historical and the transcendental aspects of His Person. His exhibition of a present divine fellowship for man, issuing in a future transfiguration of man to the divine likeness, offers a view of life able to meet human weakness and human aspiration. 


Two other peculiarities of the Epistle seem to be due to the same causes which determined this catholicity of teaching. Alone of all the writings of the New Testament except the two shorter letters and the Epistle to Philemon, it contains no quotations or clear reminiscences of the language of the Old Testament (yet see 3:12). And again, while the Christian Society is everywhere contemplated in its definite spiritual completeness, nothing is said on any detail of ritual or organisation. 

VII. OBJECT 

The object of the Epistle corresponds with its character. It is presented under a twofold form: 


(i) 1:3 f., o} eJwravkamen kai; ajkhkovamen ajpaggevllomen kai; uJmi'n, i{na kai; uJmei'" koinwnivan e[chte meqj hJmw'n, kai; hJ koinwniva de; hJ hJmetevra meta; tou' patro;" kai; meta; tou' uiJou' aujtou'  jIhsou' Cristou': kai; tau'ta gravfomen hJmei'" i{na hJ cara; hJmw'n (v. uJmw'n) h\/ peplhrwmevnh. 


That which we have seen and heard declare we unto you also, that ye also may have fellowship with us: yea, and our fellowship is with the Father, and with his Son Jesus Christ: and these things we write, that our joy may be fulfilled. 

(ii) 1 John 5:13 tau'ta e[graya uJmi'n i{na ei[dhte o{ti zwh;n e[cete aijwvnion, toi'" pisteuvousin eij" to; o[noma tou' uiJou' tou' qeou'. 


These things have I written unto you, that ye may know that ye have eternal life, even unto you that believe on the name of the Son of God. 

With these must be compared the account given of the object of the Gospel: 


(iii) John 20:31 tau'ta de; gevgraptai i{na pisteuvshte o{ti  jIhsou'" ejsti;n oJ Cristo;" oJ uiJo;" tou' qeou', kai; i{na pisteuvonte" zwh;n e[chte ejn tw'/ ojnovmati aujtou'. 


But these are written, that ye may believe that Jesus is the Christ, the Son of God; and that believing ye may have life in his name. 

There is a complete harmony between the three. The acceptance of the revelation of Jesus—the Son of man—as the Christ, the Son of God (iii), brings the power of life (ii), and this life is fellowship with man and with God in Christ (i). Life, in other words, life eternal, is in Christ Jesus, and is realised in all its extent in union with Him: it is death to be apart from Him. 


The pursuit of such a theme necessarily involves the condemnation and refutation of corresponding errors. But St John’s method is to confute the error by the exposition of the truth realised in life. His object is polemical only so far as the clear unfolding of the essence of right teaching necessarily shews all error in its real character. In other words St John writes to call out a welcome for what he knows to be the Gospel and not to overthrow this or that false opinion. 

VIII. STYLE AND LANGUAGE 

The style of the Epistle bears a close resemblance to that of the Gospel both in vocabulary and structure. There is in both the same emphatic repetition of fundamental words and phrases,—‘truth,’ ‘love,’ ‘light,’ ‘in the light,’ ‘being born of God,’ ‘being’ or ‘abiding in God’—and the same monotonous simplicity of construction. 


The particles are singularly few. For example gavr occurs only three times: 1 John 2:19; 4:20; 5:3 (2 John 11; 3 John 3, 7); dev nine times (about one-third of its average frequency); mevn te and ou\n (3 John 8) do not occur at all (the last is twice wrongly in common text). The absence of ou\n is the more remarkable because it is the characteristic particle of the narrative of the Gospel, where St John seems to dwell on the connexion of facts which might be overlooked; o{ti, ‘that’ and ‘because,’ is very frequent; and it is constantly found where gavr might have been expected. 


The common particle of connexion is kaiv. This conjunction takes its peculiar colour from the sentences which are thus added one to the other: e.g., 1 John 1:5; 2:3; and it is used not uncommonly when a particle of logical sequence might have been expected: e.g., 3:3, 16. 


Very frequently the sentences and clauses follow one another without any particles: e.g., 2:22-24; 4:4-6; 7-10; 11-13. See also 2:5, 6; 9, 10; 3:2; 4, 5; 9, 10. 


Sometimes they are brought into an impressive parallelism by the repetition of a clause: 


1 John 1:6, 8, 10 (eja;n ei[pwmen). 


5:18-20 (oi[damen). 


These different usages are different adaptations of St John’s characteristic principle of composition: he explains and develops his ideas by parallelism or (which answers to the same tone of thought) by antagonism. 


It is not of course maintained that this method of writing is the result of studied choice. It is, as far as we may presume to judge, the spontaneous expression of the Apostle’s vision of the Truth, opening out in its fulness before the eye of the believer, complete in its own majesty, requiring to be described and not to be drawn out by processes of reasoning. 


In this respect and generally it will be felt that the writing is thoroughly Hebraistic in tone, and yet it does not contain one quotation or verbal reminiscence from the Old Testament. 


Of significant verbal coincidences of language between the Epistles and Gospel the following may be noticed. The words are either exceptionally frequent in these writings or peculiar to them: 


kovsmo" (moral) (John 1:10 note). 


fw'" (1 John 1:5 note). 


skotiva (skovto") (1:6 note). 


fanerou'n (1:2 note). 


faivnein (2:8 note). 


eJwrakevnai (1:1 note). 


qea'sqai (qewrei'n only once in the Epistles: 1 John 3:17 (John 1:14 note). 


qavnato" (spiritual) (3:14 note). 


zwh; aijwvnio" (hJ aijwvnio" z., hJ z. hJ aij.) (Add. note on 1 John 5:20). 


hJ ajlhvqeia (1:6 note). 


oJ ajlhqino;" qeov" (1 John 5:20 note). 


to; pneu'ma th'" ajlhqeiva" (4:6 note). 


marturei'n, marturiva (1:2 note). 


tekniva (2:1 note). 


paidiva (2:14 note). 


oJ monogenh;" uiJov" (Add. note on 4:9). 


ajgapa'/n ajllhvlou", to;n ajdelfovn, tou;" ajd. (3:11 note). 


nika'/n (2:13 note). 


mevnein, ei\nai, e[n tini (2:5 note). 


th;n yuch;n tiqevnai (3:16 note). 


The frequent use of i{na when the idea of purpose is not directly obvious, and the elliptical use of ajllj i{na, are both characteristic of these books (3:11; 2:19 notes). 


In addition to these verbal coincidences there are also larger coincidences of expression. Of these the most important are the following: 


1 EPISTLE OF ST JOHN. 

GOSPEL OF ST JOHN. 

John 1:2, 3 hJ zwh; ejfanerwvqh kai; eJwravkamen kai; marturou'men...o} eJwravkamen kai; ajkhkovamen ajpaggevllomen kai; uJmi'n. 


John 3:11 o} eJwravkamen marturou'men. 


John 1:4 tau'ta gravfomen hJmei'" i{na hJ cara; uJmw'n h\/ peplhrwmevnh. 


John 16:24 aijtei'te kai; lhvmyesqe i{na hJ cara; uJmw'n h\/ peplhrwmevnh. 


John 2:11 oJ misw'n to;n ajdelfo;n aujtou' ... ejn th'/ skotiva/ peripatei' kai; oujk oi\den pou' uJpavgei. 


John 12:35...oJ peripatw'n ejn th'/ skotiva/ oujk oi\den pou' uJpavgei. 


John 2:14 oJ lovgo" tou' qeou' ejn uJmi'n mevnei. 


John 5:38 to;n lovgon aujtou' oujk e[cete mevnonta ejn uJmi'n. 


John 2:17 oJ poiw'n to; qevlhma tou' qeou' mevnei eij" to;n aijw'na. 


John 8:35 oJ uiJo;" mevnei eij" to;n aijw'na. 


John 3:5 aJmartiva ejn aujtw'/ oujk e[stin. 


John 8:46 tiv" ejx uJmw'n ejlevgcei me peri; aJmartiva"; 


John 3:8 ajpj ajrch'" oJ diavbolo" aJmartavnei. 


John 8:44 ejkei'no" ªoJ diavbolo"º ajnqrwpoktovno" h\n ajpj ajrch'". 


John 3:13 mh; qaumavzete, ajdelfoiv, eij misei' uJma'" oJ kovsmo". 


John 15:18 eij oJ kovsmo" uJma'" misei' ginwvskete o{ti ejme; prw'ton uJmw'n memivshken. 


John 3:14 oi[damen o{ti metabebhvkamen ejk tou' qanavtou eij" th;n zwh;n o{ti ajgapw'men tou;" ajdelfouv". 


John 5:24 oJ to;n lovgon mou ajkouvwn...metabevbhken ejk tou' qanavtou eij" th;n zwhvn. 


John 3:16 ejkei'no" uJpe;r hJmw'n th;n yuch;n aujtou' e[qhken. 


John 10:15 th;n yuchvn mou tivqhmi uJpe;r tw'n probavtwn. 


John 3:22 o} a]n aijtw'men lambavnomen...o{ti...ta; ajresta; ejnwvpion aujtou' poiou'men. 


John 8:29 oujk ajfh'kevn me movnon o{ti ejgw; ta; ajresta; aujtw'/ poiw' pavntote. 


John 3:23 au{th ejsti;n hJ ejntolh; aujtou' 


i{na...ajgapw'men ajllhvlou" kaqw;" e[dwken ejntolh;n hJmi'n. Comp. 1 John 4:11. 


John 13:34 ejntolh;n kainh;n divdwmi uJmi'n 


i{na ajgapa'te ajllhvlou" kaqw;" hjgavphsa uJma'" i{na... 


John 4:6 hJmei'" ejk tou' qeou' ejsmevn: oJ ginwvskwn to;n qeo;n ajkouvei hJmw'n,



o}" oujk e[stin ejk tou' qeou' (a)



oujk ajkouvei hJmw'n (b). 


John 8:47 oJ w]n ejk tou' qeou' ta; rJhvmata tou' qeou' ajkouvei:



uJmei'" oujk ajkouvete (b)



o{ti ejk tou' qeou' oujk ejstev (a) 


John 4:15 o}" eja;n oJmologhvsh/ o{ti  jIhsou'" ªCristov"º ejstin oJ uiJo;" tou' qeou',



oJ qeo;" ejn aujtw'/ mevnei kai; aujto;" ejn tw'/ qew'/. Comp. 1 John 5:16; 3:24. 


John 6:56 oJ trwvgwn mou th;n savrka kai; pivnwn mou to; ai|ma 


ejn ejmoi; mevnei kajgw; ejn aujtw'/. Comp. 14:17. 


John 4:16 ejgnwvkamen kai; pepisteuvkamen.



oJ mevnwn ejn th'/ ajga[ph/ ejn tw'/ qew'/ mevnei. 


John 6:69 pepisteuvkamen kai; ejgnwvkamen.


John 15:10 eja;n ta;" ejntolav" mou thrhvshte 


menei'te ejn th'/ ajgavph/ mou. Comp. John 5:9 meivnate ejn th'/ aj. th'/ ejmh'/. 


John 5:4 f., au{th ejsti;n hJ nivkh 


hJ nikhvsasa to;n kovsmon, hJ pivsti" hJmw'n.



tiv" ejstin oJ nikw'n to;n kovsmon... 


John 16:33 qarsei'te 


ejgw; nenivkhka to;n kovsmon. 


John 5:9 hJ marturiva tou' qeou' meivzwn ejstivn, o{ti au{th ejsti;n hJ marturiva tou' qeou', o{ti memartuvrhken peri; tou' uiJou' aujtou'. 


John 5:20 devdwken hJmi'n diavnoian 



i{na gignwvskomen to;n ajlhqinovn: kaiv ejsmen ejn tw'/ ajlhqinw'/, ejn tw'/ uiJw'/ aujtou' ª jIhsou' Cristw'/º. ou|tov" ejstin oJ ajlhqino;" qeo;", kai; zwh; aijwvnio". 


John 5:32 a[llo" ejsti;n oJ marturw'n peri; ejmou' kai; oi\da o{ti ajlhqhv" ejstin hJ marturiva h}n marturei' peri; ejmou' 

John 17:3 au{th ejsti;n hJ aijwvnio" zwh; 
i{na ginwvskwsi se; to;n movnon ajlhqino;n qeo;n kai; o}n ajpevsteila"  jIhsou'n Cristovn. 

IX. THE EPISTLES AND THE GOSPEL 

The last two passages (1 John 5:20; John 17:3), which have been quoted, illustrate vividly the relation between the Epistles and the Gospel. Both passages contain the same fundamental ideas: Eternal life is the progressive recognition (i{na ginwvskwsi) of God; and the power of this growing knowledge is given in His Son Jesus Christ. But the ideas are presented differently in the two places. The Gospel gives the historic revelation; the Epistle shews the revelation as it has been apprehended in the life of the Society and of the believer. 


This fundamental difference can be presented in another form. In the Epistle the aim of St John is to lay open what is the significance of the spiritual truths of the Faith for present human life. In the Gospel his aim is to make clear that the true human life of the Lord is a manifestation of divine love, that ‘Jesus is the Christ, the Son of God.’ Or, to put the contrast in an epigrammatic form, the theme of the Epistle is, ‘the Christ is Jesus’; the theme of the Gospel is, ‘Jesus is the Christ.’ In the former the writer starts from certain acknowledged spiritual conceptions and points out that they have their foundation in history and their necessary embodiment in conduct. In the latter he shews how the works and words of Jesus of Nazareth establish that in Him the hope of Israel and the hope of humanity was fulfilled. So it is that the Gospel is a continuous record of the unfolding of the ‘glory’ of Christ. In the Epistles alone of all the books of the New Testament (except the Epistle to Philemon), the word ‘glory’ does not occur. Perhaps too it is significant that the word ‘heaven’ also is absent from them. 


Several differences in detail in the topics or form of teaching in the books have been already noticed. These belong to the differences in the positions occupied by a historian and a preacher. The teaching of the Lord which St John has preserved was given, as He Himself said, ‘in proverbs’; through the experience of Christian life, the Spirit, ‘sent in His Name,’ enabled the Apostle to speak ‘plainly’ (John 16:25). 


Some other differences still require to be noticed. These also spring from the historical circumstances of the writing. The first regards the doctrine of ‘the Coming,’ ‘the Presence’ (hJ parousiva) of Christ. In the Gospel St John does not record the eschatological discourses of the Lord—they had found their first fulfilment when he wrote—and he preserves simply the general promise of a ‘Coming’ (14:3; 21:22). By the side of these he records the references to the ‘judgment’ (1 John 5:8 f.), and to ‘the last day’ (6:40, 44). In the Epistle he uses the term ‘the Presence’ (1 John 2:28), which is found in all the groups of New Testament writings, and speaks of a future ‘manifestation’ of the Ascended Christ (l. c.: 3:2). As He ‘came in flesh’ (4:2), so He is still ‘coming in flesh’ (2 John 7). And the importance of this fact is pressed in its spiritual bearing. By denying it ‘Antichrists’ displayed their real nature. They sought to substitute a doctrine for a living Saviour. 


St John’s treatment of the present work of Christ stands in close connexion with this view of His future work. As the Holy Spirit is sent to believers as their Advocate on earth, so He is their Advocate with the Father in heaven (1 John 2:2). The two thoughts are complementary; and the heavenly advocacy of Christ rests upon His own promise in the Gospel (John 14:13 f.), though it must not be interpreted as excluding the Father’s spontaneous love (John 16:26 f.). 


The exposition of the doctrine of ‘propitiation’ and ‘cleansing’ which is found in the Epistle (1 John 2:2; 4:10 iJlasmov"; 1:7, 9 kaqarivzein) is an application of the discourse at Capernaum (see especially John 6:51, 56 f.); and it is specially remarkable that while the thoughts of the discourse are used, nothing is taken from the language. So again the peculiar description of the spiritual endowment of believers as an ‘unction’ (crivsma, 1 John 2:20) perfectly embodies the words in John 20:21 ff.; the disciples are in a true sense ‘Christs’ in virtue of the Life of ‘the Christ’ (John 14:19; comp. Apoc. 1:6). Once more, the cardinal phrase ‘born of God’ (1 John 2:29, & c.), which occurs in the introduction to the Gospel (John 1:13), but not in the record of the Lord’s words, shews in another example how the original language of the Lord was shaped under the guidance of the Spirit to fullest use. 


It seems scarcely necessary to remark that such differences between the Epistles and the Gospel are not only not indicative of any difference of authorship, but on the contrary furnish a strong proof that they are the products of one mind. The Epistles give later growths of common and characteristic ideas. No imitator of the Gospel could have combined elements of likeness and unlikeness in such a manner; and on the other hand, the substance of the Gospel adequately explains the more defined teaching of the first Epistle. The one writing stands to the other in an intelligible connexion of life. 

X. PLAN 

It is extremely difficult to determine with certainty the structure of the Epistle. No single arrangement is able to take account of the complex development of thought which it offers, and of the many connexions which exist between its different parts. The following arrangement, which is followed out into detail in the notes, seems to me to give on the whole the truest and clearest view of the sequence of the exposition. 


INTRODUCTION. 

The facts of the Gospel issuing in fellowship and joy (1 John 1:1-4). 


A. THE PROBLEM OF LIFE AND THOSE TO WHOM IT IS PROPOSED (1:5-2:17). 



I. The Nature of God and the consequent relation of man to God (1:5-10). 



II. The remedy for Sin and the sign that it is effectual (2:1-6). 



III. Obedience in love and light in actual life (2:7-11). 



IV. Things temporal and eternal (2:12-17). 


B. THE CONFLICT OF TRUTH AND FALSEHOOD WITHOUT AND WITHIN (2:18-4:6). 



I. The revelation of Falsehood and Truth (2:18-29). 



II. The children of God and the children of the Devil (3:1-12). 



III. Brotherhood in Christ and the hatred of the world (3:13-24). 



IV. The rival spirits of Truth and Error (4:1-6). 


C. THE CHRISTIAN LIFE: THE VICTORY OF FAITH (4:7-5:21). 



I. The spirit of the Christian life: God and Love (4:7-21). 



II. The power of the Christian life: the Victory and Witness of Faith (1 John 5:1-12). 



III. The activity and confidence of the Christian life: Epilogue (1 John 5:13-21). 


The thought of a fellowship between God and man, made possible and in part realised in the Christian Church, runs through the whole Epistle. From this it begins: Our fellowship is with the Father, and with His Son, Jesus Christ (1:3). In this it closes: We are in Him that is True, in His Son Jesus Christ (1 John 5:20). 


In the additional Notes I have endeavoured to illustrate the main points in the development 

of this thought. These notes when taken in proper order will serve as an introduction to the study of the doctrine of St John. For this purpose they are most conveniently grouped in the following manner: 


I. THE DOCTRINE OF GOD. 


The idea of God: note on 1 John 4:8; comp. 4:12. 



The Divine Name: 3 John 7. 



The Holy Trinity: 1 John 5:20. 



The Divine Fatherhood: 1:2. 


II. THE DOCTRINE OF FINITE BEING. 


Creation: note on 2:17. 



God and man: 2:9. 



The nature of man: 3:19. 



The Devil: 2:13. 



Sin: 1:9; comp. 1 John 5:16. 



The world (note on Gospel of St John 1:10). 



Antichrist: 2:18. 


III. THE DOCTRINE OF REDEMPTION AND CONSUMMATION. 


The Incarnation: note on 3:5. 



The titles of Christ: 1 John 3:23; comp. 4:9; 5:1. 



Propitiation: 2:2. 



The virtue of Christ’s Blood: 1:7. 



Divine Sonship: 3:1. 



The titles of believers: 3:14. 



Divine Fellowship: 4:15. 



Eternal Life: 1 John 5:20. 


For St John’s view of the Bases of Belief I may be allowed to refer to what I have said in regard to his teaching on ‘the Truth,’ ‘the Light,’ ‘the Witness’ in the Introduction to the Gospel, pp. xliv.ff. 

INTRODUCTION TO THE SECOND AND THIRD EPISTLES 
I. TEXT 

THE authorities for the text of the Epistles are enumerated in the Introduction to the first Epistle, § 1 (including the MSS.  aAB(C)KLP). The text of Cod. Ephr. (C) is preserved for the third Epistle from 3 John 3—end. 


The variations from the text of Stephens (1550) which I have adopted are set down in the following table: 

THE SECOND EPISTLE. 

John 3 om. Kurivou, ‘Jesus Christ’ (AB), for ‘the Lord Jesus Christ.’ 


gravfwn for gravfw (apparently an error). 


au{th hJ ejntolhv ejstin (AB), for au{th ejsti;n hJ ejntolhv. 


ejxh'lqan, are gone forth ( aAB), for eijsh'lqon, are entered. 

ajpolevshte, ye lose ( acAB), for ajpolevswmen, we lose. 


ajpolavbhte, ye receive ( aAB), for ajpolavbwmen, we receive. 


proavgwn, goeth onward ( aAB), for parabaivnwn, transgresseth. 

om. tou' cristou' (2o), ‘the teaching’ ( aAB), for ‘the teaching of the Christ.’ 


oJ levgwn gavr ( aAB), for oJ ga;r levgwn. 


genevsqai ( aAB), for ejlqei'n. 


uJmw'n (probably) (AB), for hJmw'n. 


peplhrwmevnh h\/ ( aB), for h\/ peplhrwmevnh. 


om.  jAmhvn ( aAB). 

THE THIRD EPISTLE. 

John 4 cavrin (probably), favour (B), for caravn, joy. 

ejn + th'/ ajlhqeiva/ (ABC*), ‘in the truth,’ for ‘in truth.’ 


tou'to, this ( aABC), for eij" touv", to the. 

ejqnikw'n ( aABC), for ejqnw'n. 


uJpolambavnein ( aABC*), to welcome, for ajpolambavnein, to receive. 

e[grayav + tiv ( a*ABC), ‘I wrote somewhat,’ for ‘I wrote.’ 


om. dev, but ( aABC). 


oi\da", thou knowest ( aABC), for oi[date, ye know. 

gravyai soi for gravfein ( aABC). 


gravfein for gravyai ( aABC). 


se; ijdei'n for ijdei'n se (ABC). 


The text of B maintains the first place as before. It has only one error in 2 John, the omission of tou' before patrov" in 2 John 4; and one error in 3 John, e[graya" for e[graya in 3 John 9, in addition to two faults of writing, marturoun for marturouvntwn, 1 John 5:3 (at the end of a line), and ou for ou{", 1 John 5:6. 


The text of  ahas numerous errors and false readings: 

THE SECOND EPISTLE. 

John 3 ajpo; qeou'...kai;  jI. C.  a*. 


+ aujtou' tou' patrov",  a* corr.  ac. 


e[labon. 


ajllj + ejntolh;nv h{n. 


hJ ejntolh; + aujtou'. 


peripathvshte. 


om. o{ ajntivcristo". 


ajpovlhsqe  a* corr.  ac. 


e[cw  a* A*. 


stovma + tiv  a*. 

THE THIRD EPISTLE. 

John 8 ejkklhsiva/ for ajlhqeiva/  a* (so A). 


om. ejk. 

a[spasai. 


There are, as in the first Epistle, many peculiar readings in A, some found also in the Latin Vulgate: 

THE SECOND EPISTLE. 

John 1 oujk ejgw; dev. 


ejnoikou'san for mevnousan. 


om. e[stai meqj uJmw'n. 


ajpov for parav. 


to;n uiJo;n kai; to;n patevra vg. 


gravyai. 


ejlpivzw gavr vg. 

THE THIRD EPISTLE. 

John 3 om. suv. 


ejrgavzh/. 


ejkklhsiva/ (so  a*). 


a[n. 


oujk ejboulhvqhn. 


(15 oiJ ajdelfoiv). 


There is also an unusual number of peculiar readings in the part of the third Epistle preserved in C: 


touvtwn cara;n oujk e[cw. 


poihvsa" propevmyei". 


ejqnikw'n om. tw'n. 


fluarw'n eij" hJma'". 


(ejpidecomevnou"). 


uJpo; aujth'" th'" ejkklhsiva" kai; th'" ajlhqeiva". 


The readings of the Latin Vulgate do not offer anything of special interest: 

THE SECOND EPISTLE. 

John 3 Sit nobiscum (vobiscum) gratia. 


a Christo Jesu. 

THE THIRD EPISTLE. 

John 4 majorem horum non habeo gratiam. 


et hoc in. 

scripsissem forsitan. 

Some Latin copies have a singular addition after 2 John 11: ecce prodixi vobis ne in diem domini condemnemini. 
II. AUTHORSHIP 

The second and third Epistles of St John are reckoned by Eusebius among ‘the controverted books’ in the same rank as the Epistles of St James, St Jude and 2 Peter, ‘as well known and recognised by most.’ He does not give the authority or the exact ground of the doubt, but states the question generally as being ‘whether they belong to the Evangelist, or possibly to another of the same name.’ 


The Epistles are not contained in the Peshito Syriac Version, nor are they accepted by the Syrian Church. Origen was aware that ‘all did not allow them to be genuine.’ There is however no other ante-Nicene evidence against their authenticity. They are noticed as ‘received in the Catholic Church’ in the Muratorian Canon. This at least appears to be the most probable explanation of the clause. Comp. Hist. of N. T. Canon, p. 537. They were included in the Old Latin Version. Clement of Alexandria wrote short notes upon them. Irenaeus quotes the second Epistle as St John’s, and once quotes a phrase from it as from the first Epistle. There are no quotations from either of the Epistles in Origen, Tertullian, or Cyprian, but Dionysius of Alexandria clearly recognises them as the works of St John; and Aurelius, an African Bishop, quoted the second Epistle as ‘St John’s Epistle’ at a Council where Cyprian was present. 


It is not difficult to explain the doubt as to their authorship, which was felt by some. They probably had a very limited circulation from their personal (or narrow) destination. When they were carried abroad under the name of John, the title of ‘the elder’ was not unlikely to mislead the readers. Papias had spoken of ‘an elder John’; and so it was natural to suppose that the John who so styled himself in the Epistles was the one to whom Papias referred, and not the Apostle. Eusebius may refer to this conjecture, though it does not appear distinctly before the time of Jerome. But this view of the authorship of the Epistles is purely conjectural. There is not the least direct evidence external or internal in its favour; and it is most unlikely that ‘the elder John’ would be in such a position as to be described by the simple title ‘the elder,’ which denotes a unique . 


On the other hand, there is nothing in the use of the title oJ presbuvtero", ‘the elder,’ by the writer of the Epistles inconsistent with the belief that he was the Apostle St John. For too little is known of the condition of the Churches of Asia Minor at the close of the apostolic age to allow any certain conclusion to be formed as to the sense in which he may have so styled himself. The term was used by Irenaeus of those who held the highest office in the Church, perhaps through Asiatic usage, as of Polycarp, and of the early Bishops of Rome; and the absolute use of it in the two Epistles cannot but mark a position wholly exceptional. One who could claim for himself the title ‘the elder’ must have occupied a place which would not necessarily be suggested by the title of ‘an apostle’; and it is perfectly intelligible that St John should have used the title in virtue of which he wrote, rather than that which would have had no bearing upon his communication. As an illustration of the superintendence exercised in the Asiatic Churches by St John, see Euseb. H. E. III. 23. 


Internal evidence amply confirms the general tenor of external authority. The second Epistle bears the closest resemblance in language and thought to the first. The third Epistle has the closest affinity to the second, though from its subject it is less like the first in general form. Nevertheless it offers many striking parallels to constructions and language of St John: 3 John 3 ejn ajlhqeiva/; 4 meizotevran touvtwn...i{na... 6, 12 marturei'n tini, 11 ejk tou' qeou' ejstivn...oujc eJwvraken to;n qeovn, 12 oi\da" o{ti hJ mart. hJ. ajlhqhv" ejstin. 


The use of the Pauline words propevmpein, eujodou'sqai and uJgiaivnein, and of the peculiar words fluarei'n, filoprwteuvein, uJpolambavnein (in the sense of ‘welcome’), has no weight on the other side. The complexion of the third Epistle is not Pauline; and the exceptional language belongs to the occasion on which it was written. 

III. CHARACTER 

The letters contain no direct indication of the time or place at which they were written. They seem to belong to the same period of the Apostle’s life as the first Epistle; and they were therefore probably written from Ephesus. 


The destination of the second Letter is enigmatic. No solution of the problem offered by  jEklekth'/ Kuriva/ is satisfactory. Nor does the Letter itself offer any marked individuality of address. 


The third Letter, on the other hand, reveals a striking and in some respects unique picture of the condition of the early Church. There is a dramatic vigour in the outlines of character which it indicates. Gaius and Diotrephes have distinct individualities; and the reference to Demetrius comes in with natural force. Each personal trait speaks of a fulness of knowledge behind, and belongs to a living man. Another point which deserves notice is the view which is given of the independence of Christian societies. Diotrephes, in no remote corner, is able for a time to withstand an Apostle in the administration of his particular Church. On the other side, the calm confidence of St John seems to rest on himself more than on his official power. His presence will vindicate his authority. Once more, the growth of the Churches is as plainly marked as their independence. The first place in them has become an object of unworthy ambition. They are able and, as it appears, for the most part willing to maintain missionary teachers. 


Altogether this last glimpse of Christian life in the apostolic age is one on which the student may well linger. The state of things which is disclosed does not come near an ideal, but it witnesses to the freedom and vigour of a growing faith. 

FIRST EPISTLE: NOTES 
Introduction 
The facts of the Gospel issuing in fellowship and joy. (1 John 1:1-4.) 


This preface to the Epistle corresponds in a remarkable manner with the preface to the Gospel (John 1:1-18); but the two passages are complementary and not parallel. The introduction to the Gospel treats of the personal Word (oJ lovgo"), and so naturally leads up to the record of His work on earth: the introduction to the Epistle treats of the revelation of life (oJ lovgo" th'" zwh'") which culminated in the Incarnation, and leads up to a view of the position and privileges and duties of the Christian. In the former the Apostle sets forth the Being of the Word in relation to God and to the world (John 1:1, 2-5), the historic manifestation of the Word generally (6-13), the Incarnation as apprehended by personal experience (14-18). In the latter he states first the various parts which are united in the fulness of the apostolic testimony (1 John 1:1); then he dwells specially on the historic manifestation of the Life (1:2); and lastly, he points out the personal results of this manifestation (1:3, 4). Thus there is a harmonious correspondence between the two sections regulated by the primary difference of subject. In each the main subject is described first (John 1:1, 2-5; 1 John 1:1): then the historical manifestation of it (John 1:6-13; 1 John 1:2): then its personal apprehension (John 1:14-18; 1 John 1:3 f.). Comp. Introd. § 7. The parallel was noticed by Dionysius of Alexandria (Euseb. H. E. 7.25. 14f.). 


1 That which was from the beginning, that which we have heard, that which we have seen with our eyes, that which we beheld and our hands handled, concerning the word of life—2 and the life was manifested, and we have seen, and bear witness, and declare unto you the life, even the life eternal, which was with the Father and was manifested to us—3 that which we have seen and heard (I say) declare we unto you also, that you also may have fellowship with us; yea and our fellowship is with the Father, and with his Son Jesus Christ; 4 and these things write we that our (your) joy may be fulfilled. 

St John throughout this section uses the plural (contrast 1 John 2:1, 7, & c.) as speaking in the name of the apostolic body of which he was the last surviving representative. 


1 John 1-3. That which was...that which we have seen and heard declare we... The construction of the passage is broken by the parenthesis of 1 John 5:2, which may for the moment be dismissed from consideration. The beginning of 1 John 5:3 (o} eJwravk. kai; ajkhk.) thus stands out clearly as a resumption of the construction and (in part) of the words of 1 John 5:1. The relatives in the two verses (o} ajkhk., o} eJwravk.) must therefore be identical in meaning; and the simple resumptive clause gives the clue to the interpretation of the original more complex clause. Now in 1 John 5:3 there can be no doubt that the relative o{ is strictly neuter, ‘that which’: it can have no direct personal reference. The sense is perfectly simple: ‘that which we have...heard, we declare...’ If to such a sentence the phrase, ‘concerning the word of life’ (peri; tou' lovgou th'" zwh'") be added, there can still be no doubt as to the meaning. ‘The word of life’ is the subject as to which the Apostle has gained the knowledge which he desires to communicate to others: ‘that which we...have heard concerning the word of life we declare...’ So far the general interpretation of the passage appears to be quite clear; nor can the addition of other clauses in 1 John 5:1 alter it. Whatever view be adopted as to the meaning of the phrase, ‘the word of life,’ it can only be taken, according to the natural structure of the sentence, as the object of the various modes of regard successively enumerated. The apparent harshness of combining the clause ‘concerning the word of life’ with ‘that which was from the beginning,’ and ‘that which...our hands handled,’ is removed by the intervening phrases; and the preposition (periv) ‘concerning,’ ‘in regard to,’ is comprehensive in its application. The ordinary construction by which the clause is treated as co-ordinate with the clauses which precede: ‘that which was from the beginning, that which we have heard...even concerning the word of life...we declare to you,’ seems to be made impossible (1) by the resumptive words in 1 John 5:3, (2) by the break after 1 John 5:1, (3) by the extreme abruptness of the change in the form of the object of we declare. 

1. The contents of this verse correspond closely with John 1:1, 9, 14 In the beginning was the Word... There was the Light, the true Light, which lighteth every man, coming into the World... And the Word became flesh... But, as has been already noticed, here the thought is of the revelation and not of the Person. 


o} h\n...o} ajkhk., o} eJwr., o} ejq...ejyhlavfhsan] That which was...that which..., that which...that which...handled. These four clauses, separated by the repeated relative, which follow one another in a perfect sequence from the most abstract (o} h\n ajpj ajrch'") to the most material aspect of divine revelation (o} ejq...aiJ c. ejyhlavfhsan), bring into distinct prominence the different elements of the apostolic message. Of this, part extended to the utmost limits of time, being absolutely when time began: part was gradually unfolded in the course of human history. The succession of tenses marks clearly three parts of the message: that which was (h\n)...that which we have heard (ajkhkovamen)..., that which we beheld...(ejqeasavmeqa...). That which we understand by the eternal purpose of God (Eph. 1:4), the relation of the Father to the Son (John 17:5), the acceptance of man in the Beloved (Eph. 1:6), was already, and entered as a factor into the development of finite being, when the succession of life began (h\n ajpj ajrch'", was from the beginning). But these truths were gradually realised in the course of ages, through the teaching of patriarchs, lawgivers, and prophets, and lastly of the Son Himself, Whose words are still pregnant with instruction (o} ajkhkovamen, which we have heard); and above all, through the Presence of Christ, the lessons of Whose Life abide unchangeable with the Church and are realised in its life (o} eJwravkamen toi'" ojfqalmoi'" hJmw'n, which we have seen with our eyes). And this Presence of Christ itself, as a historic fact, was the presence of One truly man. The perfection of His manhood was attested by the direct witness of those who were sensibly convinced of it (o} ejqeasavmeqa, k.t.l., which we beheld and our hands handled). All the elements which may be described as the eternal, the historical, the personal, belong to the one subject, to the fulness of which they contribute, even ‘the word of life.’ 


As there is a succession of time in the sequence of the clauses, so there is also a climax of personal experience, from that which was remotest in apprehension to that which was most immediate (that which was from the beginning...that which our hands handled). 


ajpj ajrch'"] from the beginning. Comp. 1 John 2:7 note. ‘From the beginning’ is contrasted with in the beginning (John 1:1). The latter marks what was already at the initial point, looking to that which is eternal, supra-temporal: the former looks to that which starting at the initial point has been operative in time. The latter deals with absolute being (oJ lovgo" h\n pro;" to;n qeovn); the former with temporal development. Compare ajpo; katabolh'" kovsmou (Apoc. 13:8, 17:8; Heb. 4:3, 9:26) as contrasted with pro; kat. k. (John 17:24; 1 Pet. 1:20). 


The absence of the definite article both here and in John 1:1 is to be traced back finally to Gen. 1:1 (LXX.). The beginning is not regarded as a definite concrete fact, but in its character, according to man’s apprehension, ‘that to which we look as beginning.’ The use of ejscavth w{ra in 1 John 2:18, e[scatai hJmevrai 2 Tim. 3:1 is similar. Compare 1 John 3:10 poiei'n dik. note. 


The Greek commentators justly dwell on the grandeur of the claim which St John makes for the Christian Revelation as coeval in some sense with creation: qeologw'n ejxhgei'tai mh; newvteron ei\nai to; kaqj hJma'" musthvrion, ajllj ejx ajrch'" me;n kai; ajei; tugcavnein aujto; nu'n de; pefanerw'sqai ejn tw'/ kurivw/, o}" e[sti zwh; aijwvnio" kai; qeo;" ajlhqinov" (Theophlct. Argum.). And again in a note upon the verse: tou'to kai; pro;"  jIoudaivou" kai; pro;"  {Ellhna" oi} wJ" newvteron diabavllousi to; kaqj hJma'" musthvrion (id. ad loc.). 


The ‘hearing’ ‘concerning the word of life’ is not to be limited to the actual preaching of the Lord during His visible presence, though it includes this. It embraces the whole divine preparation for the Advent provided by the teaching of Lawgiver and Prophets (comp. Heb. 1:1) fulfilled at last by Christ. This the Apostles had ‘heard’ faithfully when the Jewish people had not heard (John 5:37; Luke 16:29). So also the ‘seeing,’ as it appears, reaches beyond the personal vision of the Lord. The condition of Jew and Gentile, the civil and religious institutions by which St John was surrounded (Acts 17:28), the effects which the Gospel wrought, revealed to the eye of the Apostle something of ‘the Life.’ ‘Hearing’ and ‘seeing’ are combined in the work of the seer: Apoc. 22:8. 


The clear reference to the Risen Christ in the word ‘handled,’ makes it probable that the special manifestation indicated by the two aorists (ejqeasavmeqa, ejyhlavfhsan) is that given to the Apostles by the Lord after the Resurrection, which is in fact the revelation of Himself as He remains with His Church by the Spirit. The two words are united with one relative, and they express in ascending order the ground of the Apostle’s personal belief in the reality of the true humanity of Christ as He is (we beheld...and handled). 


Thus there is a survey of the whole course of revelation in the four clauses, more complete than has been already indicated. The personal experience of the Presence of Christ is crowned by the witness to the Risen Christ. This witness of what he had actually experienced is part of the message which the Apostle had to give (comp. Acts 1:22). The Resurrection was the final revelation of life. At the same time the four clauses bind together inseparably the divine and human. There is, as we have seen, but one subject whether this is revealed as eternal (that which was from the beginning), or through the experience of sense (that which our hands handled). 


ajkhkovamen] have heard, 1 John 1:3, 5, 4:3; John 4:42, 5:37, 18:21. The perfect in every case preserves its full force. 


eJwravk. t. ojfq.] have seen with our eyes. The addition with our eyes, like our hands below, emphasises the idea of direct personal outward experience in a matter marvellous in itself. The vision was not of the soul within, but in life. Comp. Deut. 3:21, 4:3, 11:7, 21:7; Zech. 9:8; Ecclus. 16:5. See also John 20:27. 


On sight and hearing, see Philo, de Sacr. A. et C. § 22, 1.178. 


o} eJwravkamen...o} ejqeasavmeqa...] quod vidimus...quod perspeximus V., which we have seen...which we beheld. The general relation of these clauses has been touched upon already. They offer also contrasts in detail. The change of tense marks the difference between that which was permanent in the lessons of the manifestation of the Lord, and that which was once shewn to special witnesses. The change of the verbs also is significant. Qea'sqai, like qewrei'n, expresses the calm, intent, continuous contemplation of an object which remains before the spectator. Comp. John 1:14 n. On the other hand the emphatic addition of toi'" ojfqalmoi'" hJmw'n to eJwravkamen emphasises the personal nature of the witness as ejqeasavmeqa emphasises its exactness. Generally the first two verbs (heard, seen) express the fact, and the second two (beheld, handled) the definite investigation by the observer. 


Bede (ad loc.) brings out the moral element in ejqeasavmeqa: Non solum quippe corporalibus oculis sicut ceteri Dominum viderunt sed et perspexerunt, cujus divinam quoque virtutem spiritualibus oculis cernebant. 


ejyhlavfhsan] contrectaverunt V. (all. tractaverunt, palpaverunt, perscrutatae sunt), handled. There can be no doubt that the exact word is used with a distinct reference to the invitation of the Lord after His Resurrection: Handle me... (Luke 24:39 yhlafhvsatev me). The tacit reference is the more worthy of notice because St John does not mention the fact of the Resurrection in his Epistle; nor does he use the word in his own narrative of the Resurrection. From early times it has been observed that St John used the term to mark the solid ground of the Apostolic conviction: ouj ga;r wJ" e[tuce sugkateqevmeqa tw'/ ojfqevnti (Theophlct. ad loc.). 


peri; tou' lovgou th'" zwh'"] de verbo vitae V. (de sermone vitae, Tert.), concerning the word of life, that is the message of life, or, according to the more modern idiom, the revelation of life. The word (oJ lovgo") conveys the notion of a connected whole (sermo), and is not merely an isolated utterance (rJh'ma: comp. John 6:68 rJhvmata zwh'" aijwnivou). Hence the word of life is the whole message from God to man, which tells of life, or, perhaps, out of which life springs, which beginning to be spoken by the prophets, was at last fully proclaimed by one who was His Son (Heb. 1:1, 2). Christ is, indeed, Himself THE WORD, but in the present passage the obvious reference is to the whole Gospel, of which He is the centre and sum, and not to Himself personally. This follows both from the context and from the appended genitive (th'" zwh'"). It is the life and not the word which is said to have been manifested; and again in the four passages where oJ lovgo" is used personally (John 1:1 ter, 14) the term is absolute. On the other hand we have oJ lovgo" th'" basileiva" (Matt. 13:19), oJ lovgo" th'" swthriva" tauvth" (Acts 13:26), oJ lovgo" th'" cavrito" aujtou' (Acts 20:32), oJ lovgo" oJ tou' staurou' (2 Cor. 1:18), oJ lovgo" th'" katallagh'" (2 Cor. 5:19), oJ lovgo" th'" ajlhqeiva" tou' eujaggelivou (Col. 1:5), oJ lovgo" th'" ajlhqeiva" (2 Tim. 2:15; comp. lovg. ajlhqeiva" James 1:18), in all of which the genitive describes the subject of the tidings or record. There can then be no reason for departing from the general analogy of this universal usage here, since it gives an admirable sense, and the personal interpretation of ‘the word of life’ is not supported by any parallel. Moreover, a modification of the phrase itself occurs in St Paul, lovgon zwh'" ejpevcein (Phil. 2:16: compare also Titus 1:2, 3 ejpj ejlpivdi zwh'" aijwnivou h}n ejphggeivlato...ejfanevrwsen dev...to;n lovgon aujtou'...: John 6:68; Acts 5:20). The personal interpretation could not fail to present itself to later readers, in whose speculation ‘the Word’ occupied a far larger place than it occupies in the writings of St John, and to become popular. In a most true sense Christ is the gospel; and the name of the triumphant conqueror in Apoc. 19:13 (oJ lovgo" tou' qeou': comp. Acts 6:7, 15:6 & c.) shews the natural transition in meaning from ‘the Word of God’ to Him who is ‘the Word of God.’ Comp. John 10:35. 


The Peshito Syriac (not Harcl.) appears to support the interpretation which has been given; that which is the word of life. 

The sense of the genitive th'" zwh'", of life, is doubtful. According to general usage noticed above, it would specify the contents of the message: ‘the revelation which proclaims and presents life to men.’ It must however be noticed that in other connexions St John uses the words (th'" zwh'") to describe the character of that to which they are applied, as life-giving, or life-sustaining: to; xuvlon th'" zwh'" (Apoc. 2:7 & c.), oJ stevfano" th'" zwh'" (Apoc. 2:10), zwh'" phgai; uJdavtwn (Apoc. 7:17), to; u{dwr th'" zwh'" (Apoc. 21:6 & c.), hJ bivblo" th'" zwh'" (Apoc. 3:5 & c.), and more particularly oJ a[rto" th'" zwh'" (John 6:35), to; fw'" th'" zwh'" (John 8:12), which suggest such a sense as ‘the life-containing, life-communicating word.’ The context here, which speaks of the manifestation of the life, appears at first sight to require the former interpretation; for it is easy to pass from the idea of the life as the subject of the divine revelation to the life made manifest, while the conception of life as characteristic of the word does not prepare the way for the transition so directly. On the other side the usage of the Gospel is of great weight; and it is not difficult to see how the thought of the revelation, which from first to last was inspired by and diffused life, leads to the thought that the life itself was personally manifested. 


It is most probable that the two interpretations are not to be sharply separated. The revelation proclaims that which it includes; it has, announces, gives life. In Christ life as the subject and life as the character of the Revelation were absolutely united. See Additional Note on 1 John 1:20. 


The preposition (periv) is used in a wide sense, ‘in regard to,’ ‘in the matter of.’ Comp. John 16:8. The subject is not simply a message, but all that had been made clear through manifold experience ‘concerning’ it. 


If we now look back over the verse it is not difficult to see why St John chose the neuter form (that which was and not Him that was), and why he limited the record of his experience by the addition concerning the word of life. He does not announce Christ or the revelation of life, but he announces something relating to both. Christ is indeed the one subject of his letter, yet not the Person of Christ absolutely but what he had himself come directly to know of Him. Nor yet again does the apostle write all that he had come to know of Christ by manifold intercourse, but just so much as illustrated the whole revelation of life (comp. John 20:30 f.). His pastoral is not a Gospel nor a dogmatic exposition of truth, but an application of the Truth to life. 


1 John 1:2. The whole verse is parenthetical. Elsewhere St John interrupts the construction by the introduction of a reflective comment (1 John 1:3b; 1 John 2:27, John 1:14, 16, 3:1, 16 ff., 31 ff., 19:35, 2 John 2), and pauses after some critical statement to consider and realise its significance. And so here the mention of the whole ‘revelation of life,’ which extends throughout time, leads him to rest for a moment upon the one supreme fact up to which or from which all revelation comes. ‘Concerning the word of life,’ he seems to say, ‘Yes, concerning that revelation which deals with life and which brings life in all its manifold relations; and yet while our thoughts embrace this vast range which it includes, we may never forget that the life itself was shewn to us in a personal form. What we have to declare is not a word (lovgo") only: it is a fact.’ 


The simple statement is given first (the life was manifested), and then subject and predicate are more fully explained (‘the life eternal which was with the Father,’ ‘was manifested to us’). The phrase, the life was manifested, recals the corresponding phrase in the prologue to the Gospel, the Word became flesh. The latter regards the single fact of the Incarnation of the Word Who ‘was God’; this regards the exhibition in its purity and fulness of the divine movement. And yet further, in the Gospel St John speaks directly of a Person: here he is speaking of the revelation which he had received of the energy of a Person. The full difference is felt if for a moment the predicates are transferred. The reality of the Incarnation would be undeclared if it were said: ‘the Word was manifested’; the manifoldness of the operations of life would be circumscribed if it were said: ‘the life became flesh.’ The manifestation of the life was a consequence of the Incarnation of the Word, but it is not co-extensive with it. 


kai; hJ zwhv] and the life.... This use of the simplest conjunction (kaiv) is characteristic of St John. It seems to mark the succession of contemplation as distinguished from the sequence of reasoning. Thought is added to thought as in the interpretation of a vast scene open all at once before the eyes, of which the parts are realised one after the other. 


hJ zwhv] the life, John 14:6 n., 11:25 n. The usage of the word in John 1:4 is somewhat different. Here life is regarded as final and absolute: there life is the particular revelation of life given in finite creation. Christ is the life which He brings, and which is realised by believers in Him. In Him ‘the life’ became visible. Comp. 1 John 5:11, 12, 20; Col. 3:4; Rom. 5:10, 6:23; 2 Cor. 4:10; 2 Tim. 1:1. But the term ‘the life’ is not to be regarded as simply a personal name equivalent to the Word: it expresses one aspect of His Being and Working. Looking to Him we see under the conditions of present human being the embodied ideal of life, which is fellowship with God and with man in God. 


ejfanerwvqh] manifestata est V. (below apparuit), was manifested. The word is used of the revelation of the Lord at His first coming (1 John 3:5, 8; John 1:31; comp. 1 John 4:9; John 7:4; 1 Pet. 1:20; 1 Tim. 3:16; Heb. 9:26); of His revelation after the Resurrection (John 21:14, 1; Mark 16:12, 14); and of the future revelation (1 John 2:28; comp. 1 Pet. 5:4; Col. 3:4). In all these ways the Word Incarnate and glorified is made known as ‘the Life.’ 


eJwravkamen ... marturou'men ... ajpaggevllomen...] seen ... bear witness ... declare... The three verbs give in due sequence the ideas of personal experience, responsible affirmation, authoritative announcement, which are combined in the apostolic message. The first two verbs are probably used absolutely, though the object of the third (the life eternal) is potentially included in them. Comp. John 1:34, 19:35. So Augustine, et vidimus et testes sumus. 

eJwravkamen] John 19:35, 1:34, 14:7, 9. It is worthy of notice that this is the only part of the verb which is used by St John in the Gospel and Epistles (o{ra mhv, Apoc. 19:10; 22:9: not 18:18; nor John 6:2); and in these books it is singularly frequent. 


Severus (Cramer Cat. ad loc.), comparing these words with 1 John 4:12 qeo;n oujdei;" pwvpote teqevatai, no man hath beheld God at any time, remarks: tw'/ sesarkw'sqai kai; ejphnqrwphkevnai qeato;" kai; yhlafhto;" genevsqai eujdovkhsen ªoJ lovgo"º, oujc o} h\n qeaqei;" kai; yhlafhqei;" ajllj o} gevgonen: ei|" ga;r uJpavrcwn kai; ajdiaivreto" oJ aujto;" h\n kai; qeato;" kai; ajqevato" kai; aJfh'/ mh; uJpopivptwn kai; yhlafwvmeno"... 


marturou'men] Comp. 1 John 4:14; John 21:24. For the characteristic use of the idea of witness in St John see Introd. to Gospel of St John, pp. xliv.ff. 


Augustine dwells on the associations of the Greek mavrture" which were lost in the Latin testes: Ergo hoc dixit Vidimus et testes sumus: Vidimus et martyres sumus; testimonium enim dicendo...cum displiceret ipsum testimonium hominibus adversus quos dicebatur, passi sunt omnia quae passi sunt martyres (ad loc.). 


ajpaggevllomen] adnunciamus V., we declare. The word occurs again in St John’s writings in John 16:25 (it is falsely read 4:51, 20:18). In the Synoptists and Acts it is not uncommon in the sense of ‘bearing back a message from one to another.’ This fundamental idea underlies the use here and in John 16:25. The message comes from a Divine Presence and expresses a divine purpose. 


Comp. 1 Cor. 14:25; Heb. 2:12 (LXX.); 1 John 5:5 note. 


The application of the words must not be confined to the Epistle, which is in fact distinguished from the general proclamation of the Gospel (1 John 1:4, kai; tau'ta gravfomen), but rather understood of the whole apostolic ministry. More particularly perhaps we may see a description of that teaching which St John embodied in his Gospel. 


th;n z. th;n aij.] the eternal life, more exactly, the life, even the life eternal. The phrase used in the beginning of the verse is first taken up and then more fully developed. This form of expression in which the two elements of the idea are regarded separately is found in the N. T. only here and in 2:25. The simpler form hJ aijwvnio" zwhv is also very rare (John 17:3; Acts 13:46; 1 Tim. 6:12), and in each case where it occurs describes the special Messianic gift brought by Christ (the eternal life) as distinguished from the general conception (zwh; aijwvnio", life eternal). 


This ‘eternal life’ is seen in this passage to be the divine life, the life that is and which was visibly shewn in Christ, and not merely an unending continuance (Heb. 7:16, z. ajkatavluto"). Comp. John 17:3. The equivalent phrase appears to occur first in Dan. 12:2 (µl+;/[ yY§Ej'l]). Comp. 2 Macc. 7:9 eij" aijwvnion ajnabivwsin zwh'" hJma'" ajnasthvsei. 


For the use of the article (hJ z. hJ aij.) see 1 John 2:7 (hJ ejnt. hJ p.) note; and for the idea of ‘eternal life’ the Additional Note on 1 John 5:20. 


h{ti" h\n...] which was... This clause not only defines but in part confirms the former 

statement. The relative is not the simple relative (h{), but the ‘qualitative’ relative (h{ti"). Comp. John 8:53 (o{sti" ajpevqanen); Apoc. 1:7; 2:24; 11:8; 20:4. ‘We declare with authority’—such is the apostle’s meaning—‘the life which is truly eternal, seeing that the life of which we speak was with the Father, and so is independent of the conditions of time; and it was manifested to us apostles, and so has been brought within the sphere of our knowledge.’ 


h\n pro;" t. p.] erat apud patrem V., was with the Father. Comp. John 1:1, 2. The life was not ‘in the Father,’ nor in fellowship (metav) or in combination (suvn) with Him, but realised with Him for its object and law (h\n prov"). That which is true of the Word as a Person, is true necessarily of the Word in action, and so of the Life which finds expression in action. The verb (h\n) describes continuous and not past existence; or rather, it suggests under the forms of human thought an existence which is beyond time (Apoc. 4:11 h\san; John 1:3 f.). 


to;n patevra] The Father, the title of God when regarded relatively, as the ‘One God, of whom (ejx ou|) are all things’ (1 Cor. 8:6). The relation itself is defined more exactly either in reference to the material world: James 1:17 oJ path;r tw'n fwvtwn; or to men: Matt. 5:16 oJ path;r uJmw'n, c or, more commonly and peculiarly, to our Lord, ‘the Son’: Matt. 7:21 oJ pathvr mou, & c. The difference of the paternal relation of the One Father to Christ and to Christians is indicated in a very remarkable manner in John 20:17 (ajnabaivnw pro;" to;n patevra mou kai; pat. uJmw'n) where the unity of the Person is shewn by the one article common to the two clauses, and the distinctness of the relations by the repetition of the title with the proper personal pronoun. The simple title oJ pathvr occurs rarely in the Synoptic Gospels, and always with reference to ‘the Son’: Matt. 11:27 || Luke 10:22; Matt. 24:36 || Mark 13:32; Luke 9:26; Matt. 23:19. (But comp. Luke 11:13 oJ p. oJ ejx oujranou'; the usage in Matt. 11:26 || Luke 10:21; Mark 14:36 is different.) In the Acts it is found only in the opening chapters; Acts 1:4, 7; 2:33. In St Paul only Rom. 6:4 (hjgevrqh...dia; th'" dovxh" tou' p.); 1 Cor. 8:6 (ei|" qeo;" oJ pathvr); Eph. 2:18 (th;n prosagwgh;n...pro;" to;n patevra); Col. 1:12?; (Rom. 8:15 || Gal. 4:6) and not at all in the Epistles of St Peter, St James or St Jude, or in the Apocalypse. In St John’s Gospel, on the contrary, and in his Epistles (1 John. 2 John.) the term is very frequent (1 John 1:2 f.; 2:1, 13, 15, 18, 22 ff.; 3:1; 4:14. 3 John 1:3, 4, 9). Comp. John 4:21 add. note; and the additional note on this passage. 


In this place the idea of Father-hood comes into prominence in connexion with life (the life was with the Father). In the Gospel the absolute idea of Godhead is placed in connexion with the Word (John 1:1 oJ l. h\n pro;" to;n qeovn, the Word was with God). In both passages a glimpse is given of the essential relations of the Divine Persons, and we learn that the idea of Father lies in the Deity itself and finds fulfilment in the Deity. The simplest conception which we can form of God in Himself as absolutely perfect and self-sufficing includes Tripersonality. 


ejfan. hJmi'n] apparuit nobis V. (manifestata est in nobis Aug., palam facta est, & c. all.) was manifested to us. The general statement given before (was manifested) is made personal. Actual experience is the foundation of St John’s testimony. 


1 John 1:3. In the parenthesis (1 John 1:2) St John has described the subject of his message as ‘the life eternal’: he now describes it as ‘that which we have seen and heard.’ The fulness of apostolic experience, the far-reaching knowledge of the Son of God, is indeed identical with the life. By appropriating that knowledge of the Son the life is appropriated. 


Life is manifested in fellowship; and in regarding the end of his message St John looks at once to a two-fold fellowship, human and divine, a fellowship with the Church and with God. He contemplates first the fellowship which exists in the Christian body itself, and then rises from this to the thought of the wider privileges of such fellowship as resting on a divine basis. Manifeste ostendit B. Johannes quia quicunque societatem cum Deo habere desiderant primo ecclesiae societati debent adunari.... (Bede). 


o} eJwr. kai; ajkhk.] that which we have seen and heard... The transposition of the verbs in this resumptive clause (1 John 5:1 heard...seen...) is natural and significant. Before the Apostle was advancing up to the Incarnation, now he is starting from it. At the same time the two elements of experience are brought together and not (as before) separated by the repeated relative (1 John 5:1 that which...that which...). 


kai; uJmi'n] unto you also. The revelation was not for those only to whom it was first given; but for them also who ‘had not seen.’ The message was for ‘them also’ that ‘they also’ might enjoy the fruits of it. There is no redundance in the repeated kaiv. 

This thought is well brought out by Augustine, who asks the question: Minus ergo sumus felices quam illi qui viderunt et audierunt? and answers it by recalling the history of St Thomas (John 20:26 ff.) who rose by Faith above touch: Tetigit hominem, confessus est Deum. Et Dominus consolans nos qui ipsum jam in caelo sedentem manu contrectare non possumus sed fide contingere, ait illi Quia vidisti credidisti, beati qui non viderunt et credunt. Nos descripti sumus, nos designati sumus. Fiat ergo in nobis beatitudo quam Dominus praedixit futuram: manifestata est ipsa vita in carne...ut res quae solo corde videri potest videretur et oculis, ut corda sanaret (Aug. ad loc.). 


i{na...meqj hJmw'n] ut et vos societatem habeatis nobiscum V., that ye also may have fellowship with us, i.e. ‘may be united with us, the apostolic body, in the bonds of Christian communion’ (comp. 1 John 1:6, 7; 4:6) by the apprehension of the fulness of the truth; that you may enjoy to the uttermost by spiritual power what we gained in the outward experience of life (John 20:29). The last of the apostles points to the unbroken succession of the heritage of Faith. It will be observed that St John always assumes that ‘knowledge’ carries with it the corresponding action (e.g., 1 John 2:3). The words cannot without violence be made to give the sense: ‘that ye may have the same fellowship [with God and Christ] as we have.’ 


The phrase koinwnivan e[cein, as distinguished from the simple verb koinwnei'n (2 John 11; 1 Pet. 4:13; Phil. 4:15), expresses not only the mere fact, but also the enjoyment, the conscious realisation, of fellowship. Comp. 1 John 5:8 (aJmartivan e[cein) note. 


koin. meqj hJmw'n] fellowship with. The preposition (metav) emphasises the mutual action of those who are united. Koinwniva is also used with a genitive of the person (1 Cor. 1:9), as in the case of things (1 Cor. 10:16; Phil. 3:10), when the thought is of a blessing imparted by fellowship in the person, or of a fellowship springing from the person (2 Cor. 13:13). The word is also used absolutely Acts 2:42. 


kai; hJ koin. dev...] et societas nostra sit V., Aug., yea and our fellowship... The connecting particles (kaiv...dev) and the possessive pronoun (hJ k. hJ hJmetevra) are both emphatic. The particles lay stress on the characteristics of the fellowship which are to be brought forward: the possessive in place of the personal pronoun marks that which peculiarly distinguishes Christians rather than simply that which they enjoy. ‘And the fellowship itself in fact to which we call you, the fellowship which is truly Christian fellowship, &c.’ 


For kaiv...dev... compare John 6:51; 8:16, 17; 15:27; 3 John 12. The combination occurs sparingly throughout the N. T. The dev serves as the conjunction, while kaiv emphasises the words to which it is attached. 


For hJ koin. hJ hJmetevra compare John 15:9 n. (hJ ajg. hJ ejmhv), 11, 12; 17:13, 24; 18:36, c 1 John 2:7 note. 


The insertion of the dev makes the false construction (Latt.) ‘and that our fellowship may be...’ impossible. The whole clause is like 1 John 1:2 (see note), a development of the preceding idea over which the apostle lingers as it were in personal reflection. For the foundation of the thought see John 17:20 f. 


meta; tou' p... jI. C.] with the Father...his Son Jesus Christ.... The thought prepared in 1 John 1:1, 2 now finds full expression. The revelation of ‘the life’ had brought men into connexion with ‘the Father.’ ‘The life’ was apprehended in a true human personality in virtue of the Incarnation, and so men could have fellowship with the life and with the source of life. Through the Son God was revealed and apprehended as Father. It must also be observed that ‘fellowship with the Father’ and ‘fellowship with His Son’ are directly co-ordinated (with...and with...). Such co-ordination implies sameness of essence. And yet further: the fellowship with the Father is not only said to be established through the Son: the fellowship with the Father is involved in fellowship with the Son (comp. 1 John 2:23). The consummation of this fellowship is the ‘being in God’ (1 John 5:20) ‘a quo fontaliter omnia procedunt, in quo finaliter omnes sancti fruibiliter requiescunt’ (Th. Kemp. 1.15.2). 


tou' uiJou' auj.  jI. C.] His Son Jesus Christ. By the use of this full title St John brings out now both aspects of the Lord’s Person (‘His Son,’ ‘Jesus Christ’) which he had indicated before (‘which was with the Father,’ ‘our hands handled’). The full title is found again in 1 John 3:23; 5:20 (?); 2 John 3; 1 Cor. 1:9; 2 Cor. 1:19. Compare also 1 John 1:7 (4:15; 5:5); 1 Thess. 1:10; Heb. 4:14. In each case it will be seen to be significant in all its elements. 


1 John 1:4. kai; tau'ta] and these things. The apostolic message which had been regarded before in its unity (o{ that which) is now regarded in some special aspects of its manifold power. St John embraces in ‘the vision of his heart’ (Eph. 1:18) all that his letter contains, though it was then unwritten. 


The phrase, these things, is not however co-extensive with that which. St John has present to his mind both the general revelation of the Gospel (we declare) of which the end was to create spiritual fellowship between God and man and men; and the particular view of it which he purposes to lay before his readers (we write) with a view to establishing the fulness of joy in the Church. 


gravfomen hJmei'"] write we. Both the pronoun and the verb are emphatic. The proclamation (1 John 1:2, 3) was presented in an abiding form: not spoken only but written, so far as there was need, that it might work its full effect. And it was written by those who had full authority to write. Nor is it fanciful to suppose that by the stress laid on the word write, which is emphasised by the absence of a personal object (the to you of the common text is to be omitted), St John looks forward to his apostolic service to later ages. 


The plural (gravfomen) which belongs to the form of the apostolic message stands in contrast with the personal address (gravfw) which immediately follows in 1 John 2:1. Elsewhere in the epistle the verb occurs only in the singular (2:7 f., 12 ff., 21, 26; 5:13). 


i{na hJ c. hJmw'n (v. uJmw'n) h\/ peplhr.] that our (or your) joy may be fulfilled. The fulfilment of Christian joy depends upon the realisation of fellowship. The same thought underlies the other passages where the phrase occurs (see next note). Fellowship with Christ, and fellowship with the brethren, fellowship with Christ in the brethren, and with the brethren in Christ, is the measure of the fulness of joy. Both readings (hJmw'n and uJmw'n) are well supported and both give good sense. The object of the apostle may be regarded either as to the fulfilment of his work relatively to himself, or as to the fulfilment of his work relatively to his disciples. The joy of the apostle as well as the joy of the disciples is secured by the same result. 


hJmw'n ga;r uJmi'n (OEcum. uJmw'n...hJmi'n) koinwnouvntwn pleivsthn e[comen th;n cavrin (l. cara;n) hJmw'n, h}n toi'" qeristai'" oJ caivrwn sporeu;" ejn th'/ tou' misqou' ajpolhvyei brabeuvsei cairovntwn kai; touvtwn o{ti tw'n povnwn aujtw'n (l. aujtou') ajpolauvousi (Theophlct.). 


peplhrwmevnh] plenum (V., Aug.), fulfilled. The phrase is characteristic. Comp. 2 John 12; John 3:29, 15:11, 16:24; 17:13. For the use of the resolved form see 1 John 4:12 n. Gaudium doctorum fit plenum cum multos praedicando ad sanctae ecclesiae societatem...perducunt (Bede). Comp. Phil. 2:2. 

A. The Problem of Life and those to whom it is proposed (1 John 1:5-2:17) 
1:5-10. The Nature of God and the consequent relation of man to God 

The section contains 1 the description of the Being of God (1 John 5:5); and then 2 the description of man’s relation to God as thus made known (6-10), in answer to the three typical false pleas (i) of the indifference of moral action in regard to spiritual fellowship (6, 7); (ii) of the unreality of sinfulness as a permanent consequence of wrong action (8, 9); and (iii) of actual personal freedom from sinful deeds (10). These pleas are shewn to depend (1) on immediate denial of what is distinctly known (6); (2) on self-deception (8); and (3) on disregard of divine revelation (10). 

1. The Nature of God (1 John 1:5) 

5. 5 And this is the message which we have heard from him and announce to you, that God is light, and in him is no darkness at all. The connexion of this verse with what precedes is not at once obvious. The declaration which it contains as to the nature of God is not, as far as we know, a direct repetition of any words of the Lord; nor is it clear at first sight how it gathers up what has been already said of ‘the revelation of life’ as apprehended in apostolic experience. Fuller consideration appears to shew that the idea of spiritual fellowship furnishes the clue to the course of St John’s thought. Fellowship must repose upon mutual knowledge. If we have fellowship with God we must know truly what He is and what we are, and the latter knowledge flows from the former. The revelation of life from first to last is the progressive manifestation of God and the progressive assimilation to God. The revelation through the Incarnation completes all that was revealed before: Christ came ‘not to destroy but to fulfil’: and this revelation is briefly comprehended in the words ‘God is light,’ absolutely pure, glorious, self-communicating from His very nature. He imparts Himself, and man was made to receive Him; and, in spite of sin, man can receive Him. Thus the fundamental ideas of Christianity lie in this announcement: ‘God is light’; and man turns to the Light as being himself created in the image of God (Gen. 1:27; 1 Cor. 11:7) and recreated in Christ (Eph. 2:10; Col. 3:10). This message is really ‘the Gospel.’ 


Hac sententia B. Johannes...divinae puritatis excellentiam monstrat quam nos quoque imitari jubemur dicente ipso: Sancti estote quoniam ego sanctus Dominus Deus vester Lev. 19:2 (Bede). 


kaiv...] And... The declaration is the simple development of the statement in 1 John 1:3: ‘We declare unto you what we have seen and heard, in order to establish your fellowship with us, and to fulfil our joy. And this is the message which has such divine power.’ 


e[stin au{th] this is the message. The original order (lost in V. et haec est) in which the substantive verb stands first with unusual emphasis (kai; e[stin au{th, comp. Heb. 11:1 note), marks the absoluteness, the permanence, of the message. The ‘is’ is not merely a copula, but predicates existence in itself. Comp. 1 John 5:16, 17; 2:15 note; John 5:45, 8:50, 54. The exact form of expression is unique. On the other hand see 1 John 2:25; 3:11, 23; 5:4, 9, 11, 14 and 2 John 6. 


ajggeliva] adnuntiatio V., message. The word occurs only here and 1 John 3:11 in the N.T., and it is rare in the LXX. The corresponding verb occurs in the N.T. only in John 20:18. The simplest word appears to be chosen to describe the divine communication. The announcement as to the nature of God is a personal revelation and not a discovery. God gives tidings of Himself and so only can man know Him. 


ajpj aujtou'] from him, that is, the Son of the Father, Jesus Christ, in whom the life was manifested, and who has been the main subject of the preceding verses. 


The ‘from’ (ajpj aujtou') marks the ultimate and not necessarily the immediate source (parj aujtou'). The phrase ajkouvein ajpov is not found elsewhere in St John (but see Acts 9:13) while ajkouvein parav is frequent: John 1:40; 6:45; 7:51; 8:26, 38, 40; 15:15. The ‘message’ which the Apostle announces had been heard not only from the lips of Christ but in fact also from all those in whom He had spoken in earlier times (1 Pet. 1:11). He was the source even where He was not the speaker. Comp. 1 Cor. 11:23 parevlabon ajpov, and 1 John 2:27 note. 


ajnaggevllomen] adnuntiamus, V., we announce. The simple verb and its derivatives convey shades of meaning which cannot be preserved in a version.  jAggevllein simply ‘to bring tidings’ occurs only John 20:18.  jAnaggevllein to report, with the additional idea of bringing the tidings up to or back to the person receiving them.  jApaggevllein to announce with a distinct reference to the source or place from which the message comes. Kataggevllein to proclaim with authority, as commissioned to spread the tidings throughout those who hear them. In ajnaggevllein the recipient, in ajpaggevllein the origin, in kataggevllein the relation of the bearer and hearer of the message, are respectively most prominent. (1) Thus ajnagg. has in nine cases a personal pronoun (uJmi'n, hJmi'n) after it, and in the two remaining places where it occurs (Acts 15:4; 19:18) the persons to whom the announcement is made are placed in clear prominence. The word is not found in the Synoptic Gospels (Mark 5:14, 19 false readings). For its meaning compare 1 Pet. 1:12 a} nu'n ajnhggevlh uJmi'n, tidings which were lately brought as far as up to you. Acts 20:20, 27 tou' mh; ajnaggei'lai uJmi'n, not to extend my declaration of the Gospel even to you; John 16:13, 14, 15; Acts 15:4; 2 Cor. 7:7; Acts 14:27. (2) The proper sense of ajpagg., again, is seen clearly Matt. 2:8 ajpagg. moi, from the place where you find the Christ, Mark 16:13 ajphgg. toi'" loipoi'", from Emmaus where the revelation was made; [John 4:51 ajphgg. levgonte", from his house where the sick child lay;] 1 Cor. 14:25 ajpagg., from the assembly at which he was moved. The word is frequent in the Synoptic Gospels and in the Acts; elsewhere, in addition to the places quoted, it occurs only 1 Thess. 1:9; 1 John 1:2, 3. (Heb. 2:12 LXX.) Comp. 1 John 1:2 note. (3) Kataggevllein is found only in Acts (kataggeleuv" Acts 17:18) and St Paul. Its force appears Acts 16:21 kataggevllousin e[qh, 17:3 o}n ejgw; kataggevllw, & c. 


In connexion with these words it may be noticed that St John never uses in his Gospel or Epistles eujaggevlion (or cognates). Cf. Apoc. 14:6; 10:7. 


o{ti...ejsti;n kaiv...oujk e[stin...] The combination of the positive and negative statements brings out (1) the idea of God’s nature, and (2) the perfect realisation of the idea: He is light essentially, and in fact He is perfect, unmixed, light. The form of the negative statement is remarkable: ‘Darkness there is not in Him, no, not in any way.’ Oujdeiv" is added similarly to a sentence already complete in John 19:11 (6:63; 12:19). The double negative is lost in the Latin: tenebrae in eo non sunt ullae. 

Positive and negative statements are combined 1 John 1:6, 8; 2:4, 27; 5:12; John 1:3, 5, 20; 2:25; 3:16 (20). 


oJ qeo;" fw'" ejstivn] Deus lux est, V., God is light. The statement is made absolutely as to the nature of God, and not directly as to His action: as to what He is, and not as to what He does. It is not said that He is ‘a light,’ as one out of many, through Whom or from Whom illumination comes; nor again, that He is ‘the light,’ in relation to created beings. But it is said simply ‘He is light.’ The words are designed to give us some conception of His Being. Comp. Philo de Somn. i. p. 362 prw'to" me;n oJ qeo;" fw'" ejstiv...kai; ouj movnon fw'" ajlla; kai; panto;" eJtevrou fwto;" ajrcevtupon, ma'llon de; ajrcetuvpou presbuvteron kai; ajnwvteron.... 


Thus the phrase is at once distinguished from the cognate phrases which are defined by some addition; as when creation, so far as it is a manifestation of the life of the Word, that is, as Life, is spoken of as being ‘the light of men’ (John 1:4 f.): or when ‘the light, the true light, which lighteth every man’ is spoken of as ‘coming into the world’ (John 1:9; comp. 1 John 2:8); or when Christ—the Incarnate Word—declares Himself to be ‘the light of the world’ (John 8:12; 9:5; comp. 12:46); or ‘the light’ (John 3:19 f., 12:35 f.); or when Christians, as representing Christ, are also called by Him ‘the light of the world’ (Matt. 5:14). 


On the other hand it is closely parallel with two other phrases in St John’s writings with which it must be compared and combined: God is spirit (John 4:24) and God is love (1 John 4:8, 16). 


To a certain degree this phrase unites the two others. It includes the thought of immateriality, which finds its most complete expression in the idea of ‘spirit,’ and that of ‘diffusiveness,’ which finds its most complete expression in the idea of ‘love.’ But to these thoughts it adds those of purity and glory, which find their most complete expression in relation to man as he is in the idea of ‘fire’ (Heb. 12:29). 


In order to enter into the meaning of the revelation given in the words, it is necessary to take account both of the biblical application of the term ‘light’ and of the thoughts which are naturally suggested by a consideration of the nature of light. 


In each region of being ‘light’ represents the noblest manifestation of that energy to which it is applied. Physically ‘light’ embodies the idea of splendour, glory: intellectually of truth: morally of holiness. 


Again: in virtue of light, life and action become possible. Light may exist close beside us and yet we ourselves be in darkness, wholly unconscious of its presence, unless some object intervene and itself become visible by reflecting into our eyes that which we had not before seen. Comp. Philo de praem. et poen. 2.415 oJ qeo;" eJautou' fevggo" w]n dij aujtou' movnou qewrei'tai. See also Ps. 36:10. As light it cannot but propagate itself; and, as far as its own nature is concerned, propagate itself without bound. All that limits is darkness. 


It must not however be supposed that in speaking of God as ‘light’ St John is speaking metaphorically, as if earthly ‘light’ were the reality to which God is likened. On the contrary according to his thought the earthly light, with all its associations, is but a reflection in the finite and sensible world of the heavenly light. Through the reflection we rise, according to our power, to the reality. 


This being so, the description of God as ‘light’ is fitted to bring before us the conception that He is in Himself unapproachable, infinite, omnipresent, unchangeable, the source of life, of safety, of the transfiguration of all things. 


And yet more than this the phrase has a direct bearing upon the economy of Redemption. It implies that God in Himself is absolutely holy; and at the same time that it is His nature to impart Himself without limit. 


The first fact carries with it the condition of man’s fellowship with Him. The second fact suggests that He will make some provision for the redemption and atonement of man fallen, in accordance with the purpose of creation. 


The revelation of the Word, the Life, of ‘Jesus, the Son of God,’ fulfils the condition and the hope. By this we apprehend in all fulness that God is light, self-communicating, making the darkness felt to be what it is, conquering the darkness, while He claims from man complete selfsurrender to His influence. 


Here then as in every other place the revelation of the nature of God is not a satisfaction of speculative questionings: it is the groundwork of practical results. 


God is light: therefore men must walk in the light. 


God is spirit: therefore men must worship in spirit (John 4:24). 


God is love: therefore the manifestation of love is the sign of divine childship (1 John 4:7, 8, 16). 


Comp. Heb. 12:29. 


See Additional Note on 1 John 4:8. 


The general opposition of light and darkness, which occurs throughout all Scripture, as throughout all literature, in its manifold partial applications, gives additional meaning to the phrase. 

Category of Light Category of Darkness. 


truth falsehood. 



good evil. 



joy sorrow. 



safety peril. 



life death. 


Compare Matt. 4:16; Luke 1:79; 11:35 f.; John 3:19, 20; 1 Pet. 2:9; 2 Cor. 4:6; 6:14; Ps. 27:1 (and Hupfeld’s note). 


kai; skotiva...] The light which God is, is infinite, unbounded by any outline, and absolutely pure. It follows that all that is in darkness, all that is darkness, is excluded from fellowship with God by His very nature. There is in Him nothing which has affinity to it. 


In speaking of ‘light’ and ‘darkness’ it is probable that St John had before him the Zoroastrian speculations on the two opposing spiritual powers which influenced Christian thought at a very early date. Comp. Basilides, fragm. Quidam enim [barbarorum] dixerunt initia omnium duo esse quibus bona et mala associaverunt, ipsa dicentes initia sine initio esse et ingenita: id est, in principiis lucem fuisse ac tenebras, quae ex semetipsis essent non quae esse dicebantur (ap. Iren. Stieren, i. p. 901). 

2. The relation of men to God (1 John 1:6-10) 

The revelation of what God is determines man’s relation to Him; for it is assumed that man knows (or can know) what he himself is in himself. The declaration of the majesty of God therefore raises the question of the possibility of man’s fellowship with Him; of the possibility, that is, of the fulfilment of the Apostle’s purpose (1 John 5:3). How can the message ‘God is light’ issue in our communion with the Father and with His Son Jesus Christ? The answer lies, as we have seen, in the fact that it is of the essence of light-nature to communicate itself. The true sense of what God is takes us out of ourselves. He gives Himself: we must welcome Him; and so reflecting His glory we become like Him (2 Cor. 3:18; 1 John 3:2). 


But this ‘assimilation to God’ (oJmoivwsi" tw'/ qew'/ kata; to; dunatovn) requires a frank recognition of what we are. St John therefore considers the three false views which man is tempted to take of his position. He may deny the reality of sin (1 John 1:6, 7), or his responsibility for sin (8, 9), or the fact of sin in his own case (10). By doing this he makes fellowship with God, as He has been made known, impossible for himself. On the other hand, God has made provision for the realisation of fellowship between Himself and man in spite of sin. 


The contrasts and consequences involved in this view of man’s relation to God can be placed clearly in a symmetrical form (1 John 1:6, 8, 10): If we say We have fellowship with Him, and walk in the darkness, 



we lie, and 



we do not the truth. 
8 If we say We have no sin, 




we deceive ourselves and 




the truth is not in us. 
10 If we say We have not sinned, 




we make Him a liar and 




His word is not in us. 

On the other hand (vv. 7, 9): But if we walk in the light, as He is in the light, 




we have fellowship one 




with another, and 




the blood of Jesus His Son cleanseth us from all sin. 
9 If we confess our sins, 



He is faithful and righteous to forgive us our sins, and 



to cleanse us from all unrighteousness. 

The third contrast passes into a different form (1 John 2:1 f.). 


The whole description refers to the general character and tendency of life, and not to the absolute fulfilment of the character in detail. 


The progress in the development of the thought is obvious from the parallelisms. ‘We lie,’ ‘we deceive ourselves,’ ‘we make Him a liar’: we are false, that is, to our own knowledge; we persuade ourselves that falsehood is truth; we dare to set ourselves above God. And again: ‘we do not the truth,’ ‘the truth is not in us,’ ‘His word is not in us’: we do not carry into act that which we have recognised as our ruling principle; the Truth, to which conscience bears witness, is not the spring and law of our life; we have broken off our vital connexion with the Truth when it comes to us as ‘the Word of God’ with a present, personal force. 


Corresponding to this growth of falsehood we have a view of the general character of the Christian life, a life of spiritual fellowship and sanctification; and then of its detailed realisation in spite of partial failures. 


1 John 1:6. eja;n ei[pwmen] St John considers only the case of professing Christians. In doing this he unites himself with those whom he addresses; and recognises the fact that he no less than his fellow-Christians has to guard against the temptations to which the three types of false doctrine correspond. 


The exact form of expression (eja;n ei[pwmen) is found only in this passage (vv. 6, 8, 10; comp. 1 John 4:20 ejavn ti" ei[ph/). It contemplates a direct assertion of the several statements, and not simply the mental conception of them. 


o{ti] The particle here and in vv. 8, 10 seems to be recitative. Comp. 1 John 2:4; 4:20; John 1:20, 32; 4:17, 25; 6:14; 7:12; 9:9, 23, 41. 


koin. e[comen metj aujtou'] with Him, i.e. with God (the Father), the subject which immediately precedes. 


The statement is the simple assertion of the enjoyment of the privileges of the Christian faith, 1 John 1:3, note: “If we claim to have reached the end of Christian effort...” 


kai; ejn tw'/ sk. per.] The compatibility of indifference to moral action with the possession of true faith has been maintained by enthusiasts in all times of religious excitement. Comp. 1 John 2:4; 3:6; 3 John 11. 


For early forms of the false teaching see Iren. 1:6, 2; Clem. Alex. Strom. 3.4 §§ 31f.; 5 § 40. Comp. Jude 5:4. 


ejn tw'/ sk. per.] walk in the darkness, choose and use the darkness as our sphere of action. The question is not directly of the specific character of special acts, but of the whole region of life outward and inward. The darkness (to; skovto") is the absolute opposite of ‘the light.’ To choose this as our sphere of movement is necessarily to shun fellowship with God. Part of the thought included in ‘walking in darkness’ may be expressed by saying that we seek to hide part of our lives from ourselves, from our neighbour, from God. Comp. John 3:20. 


For the phrase see Is. 9:2; John 8:12 (ejn th'/ skotiva/). Comp. Matt. 4:16; Luke 1:79; Rom. 2:19. Skovto" occurs in St John only here and John 3:19 note. 


The image of ‘walking,’ resting on the Old Testament Ël'h;, LXX. peripatei'n, is not found applied to conduct in classical writers, but is common in St John and St Paul. The word is not found in this sense in St James or St Peter, and in the Synoptic group of writings only in Mark 7:5; Acts 21:21. St John, it may be added, does not use ajnastrofhv, ajnastrevfesqai, which are common in St Peter and occur in St Paul and St James; nor poreuvesqai, which is found in St Luke (Gosp. Acts), St Peter (1, 2), and St Jude. Such ‘walking’ is not to be limited to mere outward conduct, but covers the whole activity of life. 


yeudovmeqa...ouj poiou'men...] The combination of the positive and negative expressions here again (1 John 1:5) presents the two sides of the thought. Men who profess to combine fellowship with God with the choice of darkness as their sphere of life, actively affirm what they know to be false; and on the other hand, they neglect to carry out in deed what they claim to hold. The two clauses (lie...do) correspond with the two which precede (say...walk). 


yeudovmeqa] The assertion is not only false in fact, but known to be false: it is at variance with man’s nature. Comp. James 3:14. 


ouj poiou'men th;n ajlhvqeian] non facimus veritatem V., we do not the truth (syr vg gives do not advance in...). Truth is not only in thought and word, but also in action. ‘The Truth’ (hJ ajlhvqeia) which reaches to every part of human nature—the sum of all that ‘is’—must find expression in a form answering to the whole man. ‘I act,’ in the words of Whichcote, ‘and therefore I am.’ Comp. John 3:21 note; Neh. 9:33 (LXX.). 


In the Old Testament the phrase ‘to do mercy and truth’ (LXX.) occurs not unfrequently: Gen. 47:29; Josh. 2:14; 2 Sam. 2:6; 15:20, & c. Contrast poiei'n yeu'do", Apoc. 21:27. 


1 John 1:7. ‘Walking in the darkness’ is fatal to fellowship with God, but such fellowship is still possible. The Christian can in his measure imitate God (Eph. 5:1); and as he does so, he realises fellowship with the brethren, which is the visible sign of fellowship with God. At the same time Christ’s Blood cleanseth him constantly, and little by little, from all sin. The chosen rule of life—the ‘walking in light’—is more and more perfectly embodied in deed. The failure which is revealed in the presence of God is removed. 


God is in the light absolutely and unalterably: man moves in the light from stage to stage as he advances to the fulness of his growth; and under the action of the light he is himself transfigured. 


The process of this great change is written significantly in the N. T. Christ by resurrection from the dead first proclaimed light (Acts 26:23), that is life reflecting the divine glory; to this God has called us (1 Pet. 2:9); and opened our eyes to look on the illumination of the gospel of the glory of Christ who is the image of God (2 Cor. 4:4); who made us meet to be partakers of the inheritance of the saints in the light (Col. 1:12). By believing on the light we become sons of light (John 12:36: comp. Luke 16:8; 1 Thess. 5:5); and finally are ourselves light in the Lord (Eph. 5:8). 


‘Walking in the light’ brings two main results in regard to our relation to men and to God. We realise fellowship one with another, and in the vision of God’s holiness we become conscious of our own sin. That fellowship is the pledge of a divine fellowship: that consciousness calls out the application of the virtue of Christ’s life given for us and to us. 


eja;n dev...] but if we walk... There is a sharp contrast between the vain profession of fellowship and godlike action. But, setting aside mere words, if we walk in the light... 


ejn tw'/ f. perip.] The one absolute light is opposed to the darkness. To choose the light as the sphere of life is to live and move as in the revealed presence of God. Comp. Is. 2:5; 51:4. 


The thought of walking in light and in darkness soon found expression in the allegory of ‘The two ways.’ Barn. Ep. xviii.ff. Doctrine of the Apostles, 1-6. 


wJ" aujtov"...] sicut et ipse Latt., as He Himself is in the light. God is light, and He is in the light. Being light He radiates (as it were) His glory and dwells in this light unapproachable (1 Tim. 6:16). The realm of perfect truth and purity in which He is completely corresponds to His own nature. Under another aspect light is His garment (Ps. 104:2), which at once veils and reveals His Majesty. 


Bede expresses well the contrast of peripatei'n and ei\nai: Notanda distinctio verborum... Ambulant...justi in luce cum virtutum operibus servientes ad meliora proficiunt... Deus autem sine aliquo profectu semper bonus, justus, verusque existit. 


aujtov"] He Himself, our Lord and King. Comp. Deut. 32:39; Is. 41:4 (Cheyne); 43:10; Jer. 5:12; Ps. 102:28 (aWh). 


koin. e[c. metj ajll.] societatem habemus ad invicem V., we have fellowship one with another, that is, brother with brother: we enjoy the fulness of Christian communion. The transcendental fellowship with God which the false Christian claimed becomes for us a practical fellowship in actual life. True fellowship with God comes through men. Love of the brethren is the proof of the love of God: fellowship with the brethren is the proof of fellowship with God. 


St John does not repeat the phrase which he has quoted from the vain professors of Christianity (we have fellowship with Him, 1 John 1:6), but gives that which is its true equivalent according to the conditions of our being. Comp. 1 John 5:3. 


The supposition that metj ajllhvlwn means ‘we with God and God with us’ is against the apostolic form of language (John 20:17), and also against the genera form of St John’s argument, for he takes the fellowship of Christians as the visible sign and correlative of fellowship with God: 1 John 4:7, 12. Comp. 3:11, 23. 


kai; to; ai|ma...] and the blood... This clause is coordinate with that which goes before. The two results of ‘walking in the light’ are intimately bound together. Active fellowship shews the reality of that larger spiritual life, which is life in God; and at the same time the action of Christ upon the members of His Body brings about that real sinlessness which is essential to union with God. 


The case taken is that of those who are in Christ’s Body. The question is not of ‘justification,’ but of ‘sanctification.’ ‘Walking in the light’ is presupposed, as the condition for this application of the virtue of Christ’s Life and Death. See Additional Note. 


 jIhsou' tou' uiJou' aujtou'] Jesus His Son. The union of the two natures in the one Person is clearly marked by the contrast ‘Jesus’ (not Jesus Christ), ‘His Son.’ Compare (1 John 4:15); 5:5; Heb. 4:14; (Gal. 4:4 ff.); and for the full title 1 John 1:3 note. Here the human name (Jesus) brings out the possibility of the communication of Christ’s Blood; and the divine name brings out its all-sufficing efficacy. 


Mire...ait et sanguis Jesu filii ejus: Filius quippe Dei in divinitatis natura sanguinem habere non potuit; sed quia idem Filius Dei etiam Filius hominis factus est recte propter unitatem personae ejus Filii Dei sanguinem appellat ut verum eum corpus assumpsisse, verum pro nobis sanguinem fudisse demonstraret (Bede). So Ignatius (ad Eph. 1) ventures to write ejn ai{mati qeou'. Comp. Lightfoot on Clem. Rom. 1:2 paqhvmata aujtou', and the Additional Note in the Appendix, pp. 400ff. 


For the title see Additional Note on 1 John 3:23. 


kaqarivzei] emundat V., purgabit Aug., cleanseth. Comp. John 13:10. The thought is not of the forgiveness of sin only, but of the removal of sin. The sin is done away; and the purifying action is exerted continuously. 


The idea of ‘cleansing’ is specially connected with the fitting preparation for divine service and divine fellowship. Ritual ‘cleanness’ was the condition for the participation in the privileges of approach to God, under the Old Covenant. So ‘the blood of Christ’ cleanses the conscience for service to Him Who is a Living God (Heb. 9:13 f., 22 f.). He gave Himself for us, to cleanse for Himself a peculiar people (Tit. 2:14). He cleansed the Church to present it to Himself in glory (Eph. 5:26 f.). 


The fulness of the thought is expressed in Matt. 5:8, where the blessing of ‘the clean (kaqaroiv) in heart’ is that they shall see God (comp. 1 John 3:2). 


aj. pavsh" aJm.] from all sin, so that men are made like to God, in Whom is no darkness (1 John 1:5). The thought here is of ‘sin’ and not of ‘sins’: of the spring, the principle, and not of the separate manifestations. For the singular compare 1 John 3:8 f.; John 1:29: for the plural 1 John 5:9; 2:2, 12; 4:10; Apoc. 1:5. 


The sing. and plur. are used in significant connexion, John 8:21, 24. 


For the use of pa'" with abstract nouns (p. aJm. ‘sin in all its many forms’) see James 1:2 pa'sa carav, 2 Cor. 12:12 pa'sa uJpomonhv, Eph. 1:8 pa'sa sofiva, 2 Pet. 1:5 pa'sa spoudhv. Contrast 1 Pet. 5:7 pa'sa hJ mevrimna, John 5:22 (th;n krivsin pa'san), 16:13 (th;n ajlhvqeian pa'san). 


The apostle describes the end and consummation of Christ’s work, towards which the believer 


is ever moving. There is no promise that the end will be reached on earth. 


1 John 1:8. The mention of sin at the end of 1 John 1:7 leads on to a new thought and a new plea. ‘How,’ it may be asked, ‘has the Christian anything more to do with sin? How does it still continue?’ The question hasreal difficulty. 


Some who do not venture to affirm the practical indifference of action, may yet maintain that sin does not cleave to him who has committed it, that man is not truly responsible for the final consequences of his conduct. This is the second false plea: We have no sin; sin is a transient phenomenon which leaves behind no abiding issues: it is an accident and not a principle within us. 


The issue of this second false plea is also presented in a positive and negative form. By affirming our practical irresponsibility ‘we lead ourselves astray’ positively, and negatively we shew that ‘the truth is not in us’ as an informing, inspiring power. 


aJm. oujk e[comen] we have no sin. The phrase aJmartivan e[cein is peculiar to St John in the N. T. Like corresponding phrases e[cein pivstin (Matt. 17:20; 21:21, & c.), zwh;n e[cein (John 5:26, 40, & c.), luvphn e[cein (John 16:21 f.), & c., it marks the presence of something which is not isolated but a continuous source of influence (comp. koinwnivan e[cein 1 John 1:3). 


Thus ‘to have sin’ is distinguished from ‘to sin’ as the sinful principle is distinguished from the sinful act in itself. ‘To have sin’ includes the idea of personal guilt: it describes a state both as a consequence and as a cause. 


Comp. John 9:41; 15:22, note, 24; 19:11. 


The word ‘sin’ is to be taken quite generally and not confined to original sin, or to sin of any particular type. A tempting form of this kind of error finds expression in a fragment of Clement of Alexandria (Ecl. Proph. § 15, p. 993 P.) oJ me;n pisteuvsa" a[fesin aJmarthmavtwn e[laben para; tou' kurivou, oJ dj ejn gnwvsei genovmeno" a{te mhkevti aJmartavnwn parj eJautou' th;/n a[fesin tw'n loipw'n komivzetai. 


eJautou;" plan.] ipsi nos seducimus V., we deceive ourselves, or rather, we lead ourselves astray. Our fatal error is not only a fact (planwvmeqa Matt. 22:29; John 7:47), but it is a fact of which we are the responsible authors. The result is due to our own efforts. We know that the assertion which we make is false (yeudovmeqa); and, more than this, we persuade ourselves that it is true. 


The phrase does not occur again in N. T. For the use of eJautouv" with the first person see Acts 23:14; Rom. 8:23; 15:1; 1 Cor. 11:31; 2 Cor. 1:9, & c. St John uses it with the second person 1 John 5:21; 2 John 8; John 5:42; 6:53; 12:8. 


The idea of plavnh (1 John 4:6) is in all cases that of straying from the one way (James 5:19 f.): not of misconception in itself, but of misconduct. Such going astray is essentially ruinous. 


The cognate terms are used of the false christs and prophets (Matt. 24:4 ff.; Apoc. 2:20; 13:14; 19:20; comp. 1 John 4:6; 2 John 1:7); of Satan (Apoc. 12:9; 20:3 ff.), of Babylon (Apoc. 18:23), of Balaam (Jude 11). 


 jApatavw, ajpavth (frenapatavw, frenapavth") are not found in the writings of St John. In this group of words the primary idea is that of ‘deception,’ the conveying to another a false belief. 


kai; hJ ajl. oujk e[. ejn hJm.] and the truth is not in us. According to the true reading the pronoun is unemphatic (so 1 John 1:10). The thought of ‘the Truth’ prevails over that of the persons. In St John ‘the Truth’ is the whole Gospel as that which meets the requirements of man’s nature. Comp. John 8:32 ff.; 18:37. Introd. to Gospel of St John, p. xliv. 


The same conception is found in the other apostolic writings; 2 Thess. 2:12; Rom. 2:8; 2 Cor. 13:8; (Gal. 5:7); 1 Tim. 3:15; 4:3; 6:5; 2 Tim. 2:15, 18; (Tit. 1:1); Heb. 10:26; 1 Pet. 1:22; James 3:14; 5:19. 


The Truth may therefore in this most comprehensive sense be regarded without us or within us: as something outwardly realised (1 John 1:6 do the truth), or as something inwardly efficacious (the truth is in us). Comp. 1 John 5:10 note. With this specific statement hJ ajl. oujk e[stin ejn hJmi'n (comp. 1 John 2:4) contrast the general statement oujk e[stin ajl. ejn aujtw'/ John 8:44 (‘there is no truth in him’). 


1 John 1:9. How then, it may be asked, can consequences be done away? If sin is something which clings to us in this way, how can it be ‘effaced’? The answer is that the same attributes of God which lead to the punishment of the unrepentant lead to the forgiveness and cleansing of the penitent. He meets frank confession with free blessing. And the divine blessing connected with the confession of sins is twofold. It includes (1) the remission of sins, the remission of the consequences which they entail, and (2) the cleansing of the sinner from the moral imperfection which separates him from God: 1 Cor. 6:9; Luke 13:27. 


eja;n oJmol.] There is no sharp opposition in form between this verse and 1 John 1:8, as there is between 7 and 6 (if we say—but if (eja;n dev) we walk). Open confession and open assertion are acts of the same order. 


oJmol. ta;" aJm.] confess our sins, not only acknowledge them, but acknowledge them openly in the face of men. Comp. 1 John 2:23; 4:2, 3, 15; Apoc. 3:5; John 1:20; 9:22; 12:42; Rom. 10:9, & c. The exact phrase is not found elsewhere in N.T.; but the kindred phrase ejxomologei'sqai aJmartiva" (paraptwvmata) occurs Matt. 3:6 || Mk 1:5; James 5:16. Comp. Acts 19:18. 


Comp. Ecclus. 4:26 mh; aijscunqh'/" oJmologh'sai ejfj aJmartivai" sou, Sus. 5:14 wJmolovghsan th;n ejpiqumivan. 


Nothing is said or implied as to the mode in which such confession is to be made. That is to be determined by experience. Yet its essential character is made clear. It extends to specific, definite acts, and not only to sin in general terms. That which corresponds to saying ‘we have no sin’ is not saying ‘we have sin,’ but ‘confessing our sins.’ The denial is made in an abstract form: the confession is concrete and personal. 


Augustine says with touching force: Ista levia quae dicimus noli contemnere. Si contemnis quando appendis, expavesce quando numeras. And again: Vis ut ille ignoscat? tu agnosce. 


pistov" ejstin...] The subject (God) is necessarily supplied from the context, 1 John 1:5 ff. The form of the sentence (pistov"...i{na) presents the issue as that which is, in some sense, contemplated in the divine character. Forgiveness and cleansing are ends to which God, being what He is, has regard. He is not, as men are, fickle or arbitrary. On the contrary, He is essentially ‘faithful’ and ‘righteous.’ Comp. 1 Clem. ad Cor. c. 27. 


 {Ina is construed with adjectives in other cases: John 1:27 a[xio" i{na...; Luke 7:6 iJkano;" i{na..., but these are not strictly parallel; see 1 John 3:11 note. 


The epithet ‘faithful’ (pistov") is applied to God not unfrequently in the Pauline epistles as being One who will fulfil His promises (Heb. 10:23; 11:11), and complete what He has begun (1 Thess. 5:24; 1 Cor. 1:9), and guard those who trust in Him (1 Cor. 10:13; comp. 1 Pet. 4:19), because this is His Nature (2 Tim. 2:13). With these passages those also must be compared in which Christ is spoken of as ‘faithful’ (2 Thess. 3:3), and that both in regard to God (Heb. 3:2) and to man (Heb. 2:17). 


God (the Father) again is spoken of in the New Testament as ‘righteous’ (divkaio") in Apoc. 16:5; John 17:25; Rom. 3:26; and so also Christ, 1 John 2:1, 3:7; 1 Pet. 3:18 (the usage in Matt. 27:19, 24; Luke 23:47 is different). The subject in 1 John 2:29 is doubtful. 


The essence of righteousness lies in the recognition and fulfilment of what is due from one to another. Truth passing into action is righteousness. He is said to be righteous who decides rightly, and he also who passes successfully through a trial. 


Righteousness is completely fulfilled in God both in respect of what He does and of what He is. Here action and character (as we speak) absolutely coincide. And yet further, the ‘righteousness’ of God answers to His revealed purpose of love; so that the idea of righteousness in this case draws near not unfrequently to the idea of ‘mercy.’ Compare the use of ‘righteousness’ in the second part of Isaiah (e.g., Is. 42:6, Cheyne). 


It may indeed be said most truly that the righteousness of God is His love seen in relation to the discipline of man; and that love is righteousness seen in relation to the purpose of God. 


So far as righteousness is manifested in the life of one whose powers and circumstances change, the principle, which is unchanging, will receive manifold relative embodiments from time to time. 


The forgiveness and the cleansing of those who ‘confess their sins’ are naturally connected with God’s faithfulness and righteousness. They answer to what He has been pleased to make known to us of His being in Scripture and life and history. He has laid down conditions for fellowship with Himself which man can satisfy and which He will satisfy. 


It is not difficult to see how this view of God’s action is included in the fundamental message: God is light. Light necessarily imparts itself (pistov"), and imparts itself as light (divkaio"). 


The two epithets are applied to God as ‘a righteous and faithful witness,’ Jer. 42:5. 


ajfh'/ hJmi'n ta;" aJm.] The verb ajfievnai occurs in this connexion in St John 1 John 2:12; John 20:23. The phrase a[fesi" aJmartiw'n (Synn., Acts, Eph., Col., Heb.) is not found in his writings. The image of ‘remission,’ ‘forgiveness,’ presents sin as a ‘debt,’ something external to the man himself in its consequences, just as the image of ‘cleansing’ marks the personal stain. 


The repetition of the pronoun (hJmi'n, hJma'") is to be noticed. 


ajfh'/...kaqarivsh/] remittat...emundet ab... V., dimittat...purget ex... Aug., forgive...cleanse... Both acts are here spoken of in their completeness. The specific sins (aiJ aJmartivai) are forgiven (see Additional Note): the character (ajdikiva) is purified. The Christian character (righteousness) depends on a distinct relation to God in Christ. This admits of no degree; but there is a progressive hallowing of the Christian which follows after to the end of life (1 John 1:7). 


The two parts of the divine action answer to the two aspects of righteousness already noticed. As judging righteously God forgives those who stand in a just relation to Himself: as being righteous He communicates His nature to those who are united with Him in His Son. 


Hence it is said that ‘God cleanses’—there can be no doubt as to the subject—as before that ‘the blood of Christ cleanses.’ The Father, the one Fountain of Godhead, cleanses by applying the blood of the Son to believers. It is significant also that ‘sin’ (as distinguished from ‘sins’) is here regarded under the relative aspect of duty as ‘unrighteousness’ (1 John 5:17). 


ajdikiva"] iniquitate V., unrighteousness. The word occurs elsewhere in St John only in 1 John 5:17; John 7:18. 


Generally the kindred words (dikaiosuvnh, & c.) are rare in his writings. Righteousness and unrighteousness are regarded by him characteristically under the aspect of truth and falsehood: that is, under the form of being rather than under the form of manifestation. 


The correspondence of righteous and unrighteousness is lost in the Latin (justus...iniquitate), and hence in A.V. 


1 John 1:10. So far the Apostle has dealt with the two main aspects of the revelation God is light. He has shewn what is the character which it fixes for the man who is to have fellowship with Him (if we walk in the light); and he has shewn also how that character can be obtained (if we confess our sins). Man must become like God; and to this end he must recognise his natural unlikeness to Him. 


A third plea still remains. He who recognises the true character of sin, and the natural permanence of sin as a power within, may yet deny that he personally has sinned. This plea is suggested by the words ‘our sins’ in 1 John 1:9, just as the plea in 1 John 5:8 was suggested by ‘all sin’ in 1 John 5:7. Conviction in this case is sought not primarily in consciousness (we lie, 1 John 5:6; we deceive ourselves, 1 John 5:8), but in the voice of God (we make Him a liar). 


The consequences of this assertion of sinlessness are stated in the same form as before (vv. 6, 8). By making it we affirm (positively) that God deals falsely with men; and (negatively) we are without the voice of God within us which converts His revelation for each one into a living Word. 


Thus divine revelation is regarded first from without and then from within. God speaks; and (it is implied) His word enters into the soul of the believer, and becomes in him a spring of truth (John 4:14) and a power of life (1 John 2:14). By claiming sinlessness we first deny generally the truth of the revelation of God; and, as a consequence of this denial, we lose the privilege of ‘converse’ with Him: His word is not in us. 

Philo in an interesting passage (Leg. Alleg. 1.13: i. p. 50 M.) notices the grounds on which men seek to escape the charge of sin: oJ mh; ejmpneusqei;" (Gen. 2:7) th;n ajlhqinh;n zwh;n ajllj a[peiro" w]n ajreth'" kolazovmeno" ejfj oi|" h{marten ei\pen a]n wJ" ajdivkw" kolavzetai, ajpeiriva/ ga;r tou' ajgaqou' sfavllesqai peri; aujtov...tavca de; mhdj aJmartavnein fhvsei to; paravpan ei[ ge ta; ajkouvsia kai; ta; kata; a[gnoian oujde; ajdikhmavtwn lovgon e[cein fasiv tine". 


oujc hJmarthvkamen] we have not sinned. The statement is quite unlimited. It is an absolute denial of the fact of past sin as carrying with it present consequences. 


y. poiou'men aujtovn] mendacem facimus eum V., we make Him a liar, that is God (the Father) who is the main subject of the whole section 1 John 1:6-10 (with Him, 1 John 5:6; as He is, 1 John 5:7; He is faithful, 1 John 5:9). The conclusion follows from a consideration of the nature of divine revelation. Revelation is directed in the first instance to making clear the position of man towards God. Such an office St Paul assigns to law, and to the Law particularly. And generally all the communications of God to men presuppose that the normal relations between earth and heaven have been interrupted. To deny this is not only to question God’s truth in one particular point, but to question it altogether; to say not only ‘He lieth’ in the specific declaration, but ‘He is a liar’ in His whole dealing with mankind. Comp. 1 John 5:10. 


The peculiar phrase y. poiou'men is characteristic of St John (John 5:18; 8:53; 10:33; 19:7, 12), and carries with it the idea of overweening, unrighteous self-assertion. 


oJ lovgo" aujtou'] His word, the word of God, 2:14. Comp. John 8:55; 10:35; 17:6, 14, 17. 


The phrase is used specially for the Gospel message, which is the crown of all revelation: Luke 5:1; 8:11, 21; 11:28; and habitually in the Acts 4:31; 6:2, 7; 8:14; 11:1; 12:24; 13:5, 7, 44, 46, & c. 


The ‘word’ here differs from the ‘truth’ in 1 John 1:8 as the process differs from the result. The ‘truth’ is the sum considered objectively of that which the ‘word’ expresses. The word as a living power makes the truth real little by little to him who receives it (John 8:31, 32). And further, the ‘word’ is personal: it calls up the thought of the speaker: it is ‘the word of God.’ The truth on the other hand is abstract, though it is embodied in a Person. 


The word, like the truth, can be regarded both as the moving principle which stirs the man and as the sphere in which the man moves. The ‘word abides in him’ (John 5:38, comp. 8:37), and conversely he ‘abides in the word’ (John 8:31). 

Additional Note on 1 John 1:2. The Fatherhood of God. 

The idea of the Divine Fatherhood, answering to that of human sonship and childship (see Additional Note on 1 John 3:1), occupies an important place in the writings of St John. It cannot be rightly understood without reference to its development in the Old Testament and in the Synoptic Gospels. 


In the Old Testament the general notion of Fatherhood was made personal by the special covenants which He was pleased to establish with representative men. He thus became the ‘Father’ of the chosen people in a peculiar sense (Ex. 4:22; Deut. 32:6; comp. 1:31, 8:5; Is. 63:16, 64:8; comp. 43:1, 6, 21, 44:2, 24, 46:3 ff.; Jer. 31:9, 20; Hos. 11:1; Mal. 2:10; comp. 1:6); and each member of the nation was His child (Deut. 14:1; Is. 1:2, 30:1, 9, 43:6, 63:8; Jer. 3:4, 19; comp. Matt. 15:24, 26). But this sonship was regarded as an exceptional blessing. It belonged to the nation as ‘priests and kings’ to the Lord; and so we find that the relationship of privilege, in which all the children of Israel shared in some manner, was in an especial degree the characteristic of the theocratic minister (comp. Ps. 82:6). Of the king, the representative head of the royal nation, God said ‘Thou art my Son, this day,’ that is at the moment of the solemn consecration, ‘have I begotten thee’ (Ps. 2:7): and again, ‘He shall cry unto me: Thou art my Father, my God, and the rock of my salvation. Also I will make him my firstborn, higher than the kings of the earth’ (Ps. 89:26 f.; comp. 2 Sam. 7:12 ff.). Comp. Ecclus. 23:1, 4. 


It will however be observed on a study of the passages that the idea of Fatherhood in the Old Testament is determined by the conceptions of an Eastern household, and further that it is nowhere extended to men generally. God is the great Head of the family which looks back to Him as its Author. His ‘children’ owe Him absolute obedience and reverence: they are ‘in His hand’: and conversely He offers them wise counsel and protection. But the ruling thought throughout is that of authority and not of love. The relationship is derived from a peculiar manifestation of God’s Providence to one race (Ex. 4:22; Hos. 11:1), and not from the original connexion of man as man with God. If the nobility of sonship is to be extended to Gentiles, it is by their incorporation in the chosen family (Ps. 87). 


So far the conception of a Divine Fatherhood is (broadly speaking) national among the Jews as it was physical in the Gentile world. But in the Gospels the idea of Sonship is spiritual and personal. God is revealed as the Giver and Sustainer (Matt. 7:9 ff.) of a life like His own, to those who were created in His image, after His likeness, but who have been alienated from Him (Luke 15:11 ff.). The original capacity of man to receive God is declared, and at the same time the will of God to satisfy it. Both facts are set forth once for all in the person of Him who was both the Son of man and the Son of God. 


The idea of the Divine Fatherhood and of the Divine Sonship as realised in Christ appears in His first recorded words and in His dedication to His public ministry. The words spoken in the Temple: ‘Wist ye not that I must be in my Father’s house?’ (Luke 2:49 ejn toi'" tou' patrov") appear to mark in the Lord, from the human side, the quickened consciousness of His mission at a crisis of His life, while as yet the local limitations of worship are fully recognised (contrast John 4:21). The voice at the Baptism declares decisively the authority of acknowledged Sonship as that in which He is to accomplish His work (Matt. 3:17 and parallels; comp. John 1:34). 


In the Sermon on the Mount the idea of God’s Fatherhood in relation both to Christ and to the disciples is exhibited most prominently. The first notice of the sonship of men is remarkable and if rightly interpreted most significant. ‘Blessed are the peacemakers for they shall be called sons of God’ (Matt. 5:9). This benediction is seen in its true light by comparison with the angelic hymn: ‘On earth peace among men of wellpleasing’ (Luke 2:14). The peace of which Christ speaks is that of reunited humanity (comp. Eph. 2:14 ff.). The blessing of sonship is for those who, quickened by God’s Spirit (Rom. 8:14), help to realise on earth that inward brotherhood of which He has given the foundation and the pledge. 


The teaching which follows the beatitude enforces and unfolds this thought. The sign of Sonship is to be found in god-like works which cannot but be referred at once to their true and heavenly origin (Matt. 5:16). These are to be in range no less universal than the most universal gifts of God, the rain and the sunshine (1 John 5:44 ff.; Luke 6:35 ff.), in order that the fulness of divine sonship may be attained and manifested (1 John 5:45 o{pw" gevnhsqe uiJoi; tou' p. uJ. tou' ejn oujr.; Luke 6:35 e[sesqe uiJoi; uJyivstou). At the same time the standard of judgment, even all-knowing love, impresses a new character upon action (Matt. 6:1, 4, 6, 18). The obligations of kindred to others follow from the privilege of kindred with the common Father (Matt. 6:14 f.; Mark 11:25 f.). The Father’s knowledge anticipates the petitions of the children (Matt. 6:8; Luke 12:30), and duly provides for their wants (Matt. 6:26 ff.; Luke 12:24 ff.). Here and elsewhere the laws of natural affection are extended to spiritual relations (Matt. 7:9 ff.; Luke 11:11 ff.). 


From these passages it will be seen how immeasurably the conception of Fatherhood is extended by the Lord beyond that in the Old Testament. The bond is moral, and not physical: it is personal and human, and not national. It suggests thoughts of character, of duty, of confidence which belong to a believer as such and not peculiarly to those who stand in particular outward circumstances. In the few other passages in the Synoptic Gospels in which the title ‘your Father’ occurs, it has the same force: it conveys implicitly grounds of trust and the certainty of future triumph (Matt. 10:20, 29; Luke 12:32). The ‘name’ of Him whom the Lord made known was, it may be said truly, ‘the Father,’ even as the name of Him who sent Moses was ‘Jehovah,’ ‘the absolute,’ ‘the self-existent.’ And in this connexion the first petition of the Lord’s Prayer gains a new meaning: Our Father which art in heaven, hallowed be Thy name—the supreme revelation of Fatherhood (Matt. 6:9; comp. Luke 11:2). 


The revelation of the Father is indeed distinctly claimed by the Lord for Himself alone (Matt. 11:27; Luke 10:22). True discipleship to Him is the fulfilment of ‘His Father’s’ will (Matt. 7:21). He pronounces with authority upon the divine counsels and the divine working, as being of ‘His Father’ (Matt. 15:13, 16:17, 18:10, 14, 19, 35, 25:34, 26:29; Luke 22:29). He speaks of ‘His Father’s promise’ (Luke 24:49), and of ‘His Father’s presence’ (Matt. 10:32 f.) with the confidence of a Son. But with the confidence of a Son the Lord maintains also the dependence of a Son. Every prayer which He makes will be answered (Matt. 26:53), yet He places Himself wholly in ‘His Father’s’ hands (Matt. 26:39, 42); and He reserves some things for His Father alone (Matt. 20:23). 


Such a revelation of the Divine Fatherhood through the Son to sons definitely distinguishes the Christian doctrine of God from Pantheism and Theism. As against Pantheism it shews God as distinct from and raised immeasurably above the world; as against Theism it shews God as entering into a living fellowship with men, as taking humanity into personal union with Himself. The unseen King of the divine Kingdom is made known as One to whom His people can draw near with the confidence of children. 


The revelation of God as the Father is specially brought out by St John; but in a somewhat different form from that in which it is found in the Synoptists. Two titles occur commonly in the Gospel in relation to Christ: (a) The Father; and (b) My Father. Both of these occur in the Synoptists each nine or ten times. But on the other hand St John never uses the phrases oJ pathvr mou oJ ejn oujranoi'" (oJ oujravnio"), oJ path;r uJmw'n oJ ejn oujranoi'", which occur each nine times in the Synoptic Gospels; nor does he use the phrase oJ path;r uJmw'n except John 20:17 (in contrast); nor yet the Pauline phrase oJ path;r hJmw'n in his own writings. In the Epistles he uses uniformly the absolute title oJ pathvr (comp. 2 John 3) without any addition; and in the Apoc. oJ path;r aujtou' (mou) but not oJ pathvr. 


These differences though minute are really significant. St John in his latest writings regards the relation of the Divine Fatherhood in its eternal, that is, in its present, realisation, and not in regard to another order. Or to look at the truth from another point of view, St John presents to us the Sonship of Christ, the foundation of the sonship of men, from its absolute side, while the Synoptists connect it with the fulfilment of the office of the Messianic King. 


The full sense of the title ‘the Father’ will be seen by an examination of the passages in which the titles oJ pathvr and oJ qeov" occur in close connexion: 



John 1:18 qeovn...eij" to;n kovlpon tou' patrov". 



John 3:34 ff. oJ qeov"...ta; rJhvmata tou' qeou'...oJ path;r ajgapa'/...hJ ojrgh; tou' qeou'. 



John 4:21 ff. tw'/ patriv...tw'/ patriv...oJ pathvr...pneu'ma oJ qeov". 



John 6:27 oJ pathvr, oJ qeov". 



John 6:45 f. qeou'...tou' patrov"...to;n patevra...tou' qeou'...to;n patevra. 



John 13:3 o{ti pavnta e[dwken aujtw'/ oJ pathvr...kai; o{ti ajpo; qeou' ejxh'lqen kai; pro;" to;n qeo;n uJpavgei. 



John 14:1, 2, 9 to;n qeovn...tou' patrov" mou...to;n patevra. 



John 2:13 ff. to;n patevra...tou' qeou'...tou' patrov"...tou' patrov"...tou' qeou'. 



John 3:1 oJ pathvr...qeou'. 



John 4:14 ff. oJ pathvr...tou' qeou'...oJ qeov"...tw'/ qew'/. 


The title ‘my Father’ as used by the Lord marks the special relation of God to the Son Incarnate, and so, mediately, to man in virtue of the Incarnation, and to all revelation as leading up to it. It is found John 2:16, 5:17, 43, 6:32, 40, 8:19, 49, 54, 10:18, 25, 29, 37, 14:2, 7, 20, 21, 23, 15:1, 8, 15, 23, 24, 20:17. 


As to the relation of the two titles ‘the Father’ and ‘my Father,’ it may be said generally that ‘the former suggests those thoughts which spring from the consideration of the moral connexion of God and man in virtue of the creation of man ‘in the image of God,’ while the latter points to those which spring from what has been made known to us in the course of the history of the world, the revelation of the connexion of the Incarnate Son with God and with man. ‘The Father’ corresponds under this aspect with the group of ideas gathered up in the Lord’s title ‘the Son of man’ (comp. John 6:27, 8:28); and ‘my Father’ with those which are gathered up in the titles, ‘the Son of God,’ ‘the Christ.’ 


The first instances in which the Lord uses the two titles seem to mark their meaning. 



John 2:16 oJ oi\ko" tou' p. mou, comp. Luke 2:49. 



John 4:21, 23 proskunei'n tw'/ patriv, comp. Matt. 11:27. 

And the first great discourse which lays the foundation of the Lord’s claims unfolds the relation of the Son to the Father and to men, and so of men to the Father (John 5:19 ff.). 


In this discourse it will be noticed that the title ‘my Father’ is found at the beginning and the end (vv. 17, 43), but elsewhere only the absolute titles ‘the Father,’ ‘the Son.’ 


The two titles occur not unfrequently in close connexion, e.g.,: 


John 5:43 ejlhvluqa ejn tw'/ ojnovmati tou' patrov" mou. 


John 5:45 mh; dokei'te o{ti ejgw; kathgorhvsw uJmw'n pro;" to;n patevra. 


John 6:27 tou'ton oJ path;r ejsfravgisen. 


John 6:32 oJ pathvr mou divdwsin uJmi'n to;n a[rton ejk tou' oujranou'. 


John 10:27 dia; tou'tov me oJ path;r ajgapa'/. 


John 10:28 tauvthn th;n ejntolh;n e[labon para; tou' patrov" mou. 


John 10:29 oJ pathvr mou o} devdwken...aJrpavzein ejk th'" ceiro;" tou' patrov". 


John 14:7 to;n patevra mou a]n h[/deite. 


John 14:9 oJ eJwrakw;" ejme; eJwvraken to;n patevra. 


John 20:17 ou[pw ajnabevbhka pro;" to;n patevra. 


ajnabaivnw pro;" to;n patevra mou... 


They are found also in phrases otherwise identical to which they give a sensible difference of colour. 


John 14:11 ejgw; ejn tw'/ patri; kai; oJ path;r ejn ejmoiv. 


John 14:20 ejgw; ejn tw'/ patriv mou kai; uJmei'" ejn ejmoiv. 


John 14:31 ejntolh;n e[dwkevn moi oJ pathvr. 


John 10:18 tauvthn th;n ejntolh;n e[labon para; tou' patrov" mou. 


If we try to go a little further into detail we notice the title ‘the Father’: 


(1) In relation to men: 


John 4:21-3 proskunei'n tw'/ patriv. 


John 5:45 mh; dokei'te o{ti ejgw; kathgorhvsw uJmw'n pro;" to;n p. 


John 6:45 pa'" oJ ajkouvsa" para; tou' p. 


John 6:46 oujc o{ti to;n p. eJwvrakevn ti". 


John 6:65 eja;n mh; h\/ dedomevnon aujtw'/ ejk tou' p. 


John 10:29 aJrpavzein ejk th'" ceiro;" tou' p. 


John 10:32 e[deixa uJmi'n kala; ejk tou' p. 


John 12:26 timhvsei aujto;n oJ p. 


John 14:6 oujdei;" e[rcetai pro;" to;n p. 


John 14:8 dei'xon to;n p....eJwvraken to;n p. 


John 15:16 o{ti a]n aijthvshte to;n p. 


John 16:23 a[n ti aijthvshte to;n p. 


John 16:26 ejrwthvsw to;n p. peri; uJmw'n. 


John 16:27 oJ p. filei' uJma'". 


John 2:1 paravklhton e[comen pro;" to;n p. (note). 


John 14 ejgnwvkate to;n p. 


John 15 hJ ajgavph tou' p. 


John 16 oujk e[stin ejk tou' p. 


John 3:1 devdwken hJmi'n oJ p. 


John 4 ejntolh;n ejlavbomen para; tou' p. 


(2) In relation to the Son absolutely: 


John 1:18 oJ w]n eij" to;n kovlpon tou' p. 


John 3:35 oJ p. ajgapa'/ to;n uiJovn (comp. 15:9). 


John 5:26 oJ p....tw'/ uiJw'/ e[dwken. 


John 6:46 ou|to" eJwvraken to;n p. 


John 6:57 kajgw; zw' dia; to;n p. 


John 10:29 ejgw; kai; oJ p. e{n ejsmen. 


John 14:28 oJ p. meivzwn mouv ejstin. 


John 16:15 pavnta o{sa e[cei oJ p. ejmav ejstin. 


John 1:2 h{ti" h\n pro;" to;n p. 


John 3 tou' uiJou' tou' p. 


John 9 kai; to;n p. kai; to;n uiJo;n e[cei (comp. 1 John 2:22 ff.). 


(3) In relation to the Mission of the Son—‘the Father that sent me’: 


John 5:23 oJ p. oJ pevmya" aujtovn. 


John 5:36 a} devdwkevn moi oJ p....marturei' o{ti oJ p. me ajpevstalken. 


John 5:37, 8:16, 18, 12:49, 14:24 oJ pevmya" me pathvr. 


John 6:44 oJ p. oJ pevmya" me. 


John 10:36 o}n oJ p. hJgivasen kai; ajpevsteilen. 


John 20:21 kaqw;" ajpevstalkevn me oJ p. 


Comp. 16:27 f. para; tou' p., ejk tou' p. ejxh'lqon. 


John 4:14 oJ p. ajpevstalken to;n uiJovn. 


John 1:3, 2:22, 23, 24 oJ p., oJ uiJov". 


(4) More particularly in relation to the form of the Mission: 


John 5:36 a} devdwkevn moi oJ p. i{na teleiwvsw aujtav. 


John 6:27 oJ uiJo;" tou' ajnqrwvpou...tou'ton oJ p. ejsfravgisen. 


John 8:28 kaqw;" ejdivdaxevn me oJ p. tau'ta lalw'. 


John 8:38 a} ejgw; eJwvraka para; tw'/ p. lalw'. 


John 12:50 kaqw;" ei[rhkevn moi oJ p. ou{tw" lalw'. 


John 14:31 kaqw;" ejntolh;n e[dwkevn moi oJ p. ou{tw" poiw'. 


John 15:10 kaqw;" ejgw; tou' p. ta;" ejntola;" tethvrhka. 


John 18:11 to; pothvrion o} devdwkevn moi oJ p. 


(5) And also to the active communion between the Father and the Son in the accomplishment of it: 


John 5:19 ff. a]n mhv ti blevph/ to;n p. poiou'nta, oJ p. pavnta deivknusin aujtw'/. 


John 6:37 o} divdwsivn moi oJ p. 


John 10:15 ginwvskei me oJ p. kajgw; ginwvskw to;n p. 


John 10:38 ejn ejmoi; oJ p. kajgw; ejn tw'/ p. 


John 14:10 oJ p. ejn ejmoi; mevnwn poiei' ta; e[rga aujtou'. 


John 14:11 ejgw; ejn tw'/ p. kai; oJ p. ejn ejmoiv. 


John 14:31 ajgapw' to;n p. 


John 16:32 oJ p. metj ejmou' ejstivn. 


(6) And to the consummation of the Mission: 


John 10:17 dia; tou'tov me oJ p. ajgapa'/ o{ti ejgw; tivqhmi th;n yuchvn mou. 


John 14:12 ejgw; pro;" to;n p. poreuvomai. 


John 14:13 i{na doxasqh'/ oJ p. ejn tw'/ uiJw'/. 


John 14:16 ejrwthvsw to;n p. kai; a[llon paravklhton dwvsei. 


John 14:28, 16:28 poreuvomai pro;" to;n p. 


John 16:10 pro;" to;n p. uJpavgw. 


John 16:17 uJpavgw pro;" to;n p. 


Comp. John 13:1 i{na metavbh/...pro;" to;n p. 


(7) And to the Mission of the Spirit: 


John 14:26 to; pneu'ma to; a{gion o} pevmyei oJ p. ejn tw'/ ojnovmativ mou. 


John 15:26 oJ paravklhto" o}n ejgw; pevmyw uJmi'n para; tou' p., to; pneu'ma...o} para; tou' p. ejkporeuvetai. 


John 16:25 peri; tou' p. ajpaggelw' uJmi'n. 


In each respect the particular relation is traced up to the primal relation of the perfect divine love expressed in the idea of Fatherhood and Sonship. 


The title ‘my Father’ is far more rare than ‘the Father,’ though it has been not unfrequently substituted for it in the later texts in order to bring out a more obvious sense. It fixes attention, as has been already remarked, upon the actual circumstances of Christ as the Incarnate Son, as serving to convey the true idea of God as Father. 


Hence it is used 


(1) Specially in connexion with the office of Christ as the Fulfiller of the old Covenant, the Interpreter of the God of Israel Who had been misunderstood by the Jews. Looking to Christ, to His acts and 


words, Israel might see the true character of the Lord. The Son was the revelation of His Father: 


John 2:16 to;n oi\kon tou' p. m. 


John 5:17 oJ p. m. e{w" a[rti ejrgavzetai. 


John 6:32 oJ p. m. divdwsin uJmi'n to;n a[rton ejk tou' oujranou'. 


John 8:19 ou[te ejme; oi[date ou[te to;n p. m. 


John 8:49 timw' to;n p. m. 


John 8:54 e[stin oJ p. m. oJ doxavzwn me. 


John 10:37 eij ouj poiw' ta; e[rga tou' p. m. 


John 15:1 oJ p. m. oJ gewrgov" ejstin. 


John 15:8 ejn touvtw/ ejdoxavsqh oJ p. m. 


John 15:23 oJ ejme; misw'n kai; to;n p. m. misei'. 


John 15:24 memishvkasin kai; ejme; kai; to;n p. m. 


(2) And more widely of the particular aspect under which Christ presented the divine character in His own Person and Life: 


John 6:40 to; qevlhma tou' p. m. 


John 10:18 tauvthn th;n ejntolh;n e[labon para; tou' p. m. 


John 10:29 oJ p. m. o} devdwkevn moi. 


John 14:2 ejn th'/ oijkiva/ tou' p. m. 


John 14:7 eij ejgnwvkeitev me kai; to;n p. m. a]n h[/deite. 


John 14:20 gnwvsesqe o{ti ejgw; ejn tw'/ p. m. 


John 14:21 ajgapw'n ejme; ajgaphqhvsetai uJpo; tou' p. m. 


John 14:23 oJ p. m. ajgaphvsei aujtovn. 


John 15:15 a} h[kousa para; tou' p. m. ejgnwvrisa uJmi'n. 


John 20:17 ajnabaivnw pro;" to;n p. m. kai; patevra uJmw'n. 


Thus we can see the full force of the phrase ‘I came in My Father’s name,’ and not simply ‘in the Father’s name.’ Christ consummated the earlier teaching and presented in a pattern of complete sacrifice the fulfilment of that love which is the source of being: 


John 5:43 ejlhvluqa ejn tw'/ ojnovmati tou' p. m. 


John 10:25 ta; e[rga a} ejgw; poiw' ejn tw'/ ojnovmati tou' p. m. 


Comp. John 17:6, 11, 12, 26 (to; o[noma tou' p.). 


‘My Father’ in the revelation of Christ brings ‘the Father’ close to us (comp. Heb. 2:11 ff.). 


Still one other title must be noticed, ‘the living Father,’ John 6:57. This phrase is unique, though it corresponds to the common title ‘the living God’ (Apoc. 7:2 qeou' zw'nto", 15:7 tou' qeou' tou' zw'nto" eij" tou;" aij., Matt. 16:16 oJ uiJo;" tou' q. tou' z. & c.). In the view which it gives of the continuous activity of the divine love it completes the view of the divine sovereignty given by the phrase oJ basileu;" tw'n aijwvnwn, 1 Tim. 1:17; Apoc. 15:3. 

Additional Note on 1 John 1:7. The idea of Christ’s Blood in the New Testament 

The interpretation of the passages in the New Testament which refer to the blessings obtained by the ‘Blood’ of Christ must rest finally upon the interpretation given to the use of Blood in the sacrificial system of the O. T. Our own natural associations with Blood tend, if not to mislead, at least to obscure the ideas which it suggested to a Jew. 


And here it is obvious that the place occupied by Blood in the Jewish sacrifices was connected with the general conception attached to it throughout the Pentateuch. The Blood is the seat of Life in such a sense that it can be spoken of directly as the Life itself ( 6p, n‡<Gen. 9:4; Deut. 12:23). More exactly the Life is said to be ‘in the Blood’ (Lev. 17:11). Hence it was forbidden to eat flesh with the blood (Gen. 9:4; Lev. 7:26 f.; 17:11 ff.; Deut. 12:23 f.): a man might not use another’s life for the support of his physical life. 


For it must be observed that by the outpouring of the Blood the life which was in it was not destroyed, though it was separated from the organism which it had before quickened: Gen. 4:10; comp. Heb. 12:24 (para; to;n  {Abel); Apoc. 6:10. 


This prohibition of the use of Blood as food gave occasion for the clearest declaration of its significance in sacrifice (Lev. 17:10 f.): I will even set my face against that soul that eateth blood, and will cut him off from among the people. For the soul—life—(6p, n‡<) of the flesh is in the blood; and I have given it to you upon the altar to make an atonement for your souls—lives (µk-,ytevop]n"Al['), for the Blood, it atones through the soul—life (.rPâ´k'y“ vp,Nè<B'), i.e. its atoning virtue lies not in its material substance but in the life of which it is the ‘vehicle.’ Moreover, the Blood already shed is distinctly treated as living. When it is sprinkled ‘upon the altar’ it makes atonement in virtue of the ‘life’ which is in it. 


Thus two distinct ideas were included in the sacrifice of a victim, the death of the victim by the shedding of its blood, and the liberation, so to speak, of the principle of life by which it had been animated, so that this life became available for another end. The ritual of sacrifice took account of both these moments in the symbolic act. The slaughtering of the victim, which was properly the work of the offerer, was sharply separated from the sprinkling of the blood, which was the exclusive work of the priest. The death was inflicted by him who in his representative acknowledged the due punishment of his sin; the bringing near to God of the life so rendered up was the office of the appointed mediators between God and men. Death and life were both exhibited, death as the consequence of sin, and life made by the divine appointment a source of life. And it is worthy of notice that these two thoughts of the shedding and of the sprinkling of the Blood, which embrace the two elements in the conception of atonement, were equally expressed by the one word aiJmatekcusiva, sanguinis effusio (fusio) V., outpouring of blood (Heb. 9:22). Thus the life was first surrendered and then united with God. 


So far the thoughts suggested by the Jewish animal sacrifices seem to be clear; but they were necessarily imperfect and transitional. The union between the offerer and the offering was conventional and not real. The victim was irrational, so that there could be no true fellowship between it and the offender. Its death was involuntary, so that it could not embody in the highest form surrender to the divine will. 


All that was foreshadowed by the Mosaic sacrificial system, all that was from the nature of the case wanting in it, Christ supplied. With Him, the Son of Man, all men are made capable of vital union: in Him all men find their true life. His sacrifice of Himself, through life and through death, was in every part a reasonable service. He endured the Cross at the hands of men. He was at once ‘offered’ and ‘offered Himself’ (Heb. 9:14, 28); and by His own blood He entered in once for all into the holy place, having obtained eternal redemption for us (Heb. 9:12). 


Thus in accordance with the typical teaching of the Levitical ordinances the Blood of Christ represents Christ’s Life (1) as rendered in free self-sacrifice to God for men, and (2) as brought into perfect fellowship with God, having been set free by death. The Blood of Christ is, as shed, the Life of Christ given for men, and, as applied, the Life of Christ now given to men, the Life which is the spring of their life (John 12:24). In each case the efficacy of the Life of Christ depends, from man’s side, on the incorporation of the believer ‘in Christ.’ 


It will be evident from what has been said that while the thought of Christ’s Blood (as shed) includes all that is involved in Christ’s Death, the Death of Christ, on the other hand, expresses only a part, the initial part, of the whole conception of Christ’s Blood. The Blood always includes the thought of the life preserved and active beyond death. 


This conception of the Blood of Christ is fully brought out in the fundamental passage, John 6:53-56. Participation in Christ’s Blood is participation in His life (1 John 5:56). But at the same time it is implied throughout that it is only through His Death—His violent Death—that His Blood can be made available for men. 


In the other passages of St John’s writings, where reference is made to the Blood of Christ, now one part of the whole conception and now the other predominates. In Apoc. 1:5 tw'/ ajgapw'nti hJma'" kai; luvsanti hJma'" ejk tw'n aJmartiw'n ªhJmw'nº ejn tw'/ ai{mati aujtou', and in Apoc. 5:9 o{ti ejsfavgh" kai; hjgovrasa" tw'/ qew'/ ejn tw'/ ai{mati, the idea of the single act, the pouring out of blood in death, is most prominent and yet not exclusively present. In the one case the present participle (ajgapw'nti) seems to extend the act beyond the moment of accomplishment; and in the other ejn tw'/ ai{mati is felt to add something to ejsfavgh" which is not included in it. The Blood is not simply the price by which the redeemed were purchased but the power by which they were quickened so as to be capable of belonging to God. 


On the other hand in Apoc. 12:11 ejnivkhsan aujto;n dia; to; ai|ma tou' ajrnivou, Apoc. 7:14 ejleuvkanan aujta;" ªta;" stolav"º ejn tw'/ ai{mati tou' ajrnivou, 1 John 1:7 to; ai|ma  jIhsou' tou' uiJou' aujtou' kaqarivzei hJma'" ajpo; pavsh" aJmartiva", the conception of the Blood as an energetic power, as a fountain of life, opened by death and flowing still, is clearly marked. 


This latter thought explains the stress which St John lays on the issue of the blood and the water from the side of the Lord after the Crucifixion (John 19:34; 1 John 5:6 ff. notes). That which was outwardly, physically, death, was yet reconcileable with life. Christ lived even in Death and through Death. 


The simple idea of the Death of Christ, as separated from His Life, falls wholly into the background in the writings of St John (John 11:50 f.; 18:14; 12:24 f., 33; 18:32). It is only in the words of Caiaphas that the virtue of Christ’s death is directly mentioned. In this respect his usage differs from that of St Paul and St Peter (pavscein). If the Good Shepherd ‘lays down His life for the sheep’ (John 10:11), this last act only reveals the devotion of His care for them. 


In the Epistle to the Hebrews the manifold efficacy of Christ’s Blood is directly illustrated by a parallel with two representative sacrifices, the Covenant Sacrifice by which Israel was brought into fellowship with God (Heb. 9:15 ff.), and the Service of the Day of Atonement, by which the broken fellowship was again restored (Heb. 9:11 ff.). 


The Blood of Christ is the Blood of the New Covenant: Heb. 9:15 ff. See Matt. 26:28; Mark 14:24; Luke 22:20; 1 Cor. 11:25, 27 (comp. 1 Cor. 10:16); and it is the Blood through which He as our High Priest enters into the Presence of God for us: Heb. 9:12, 23 ff.; comp. 13:12, 1:3. These two aspects of the truth need to be carefully regarded. By ‘sprinkling’ of Christ’s Blood the believer is first brought into fellowship with God in Christ; and in the imperfect conduct of his personal life, the life of Christ is continually communicated to him for growth and cleansing. He himself enters into the Divine Presence ‘in the Blood of Jesus’ (Heb. 10:19) surrounded, as it were, and supported by the Life which flows from Him. 


Similar thoughts find expression in the other writings of the New Testament. Thus we read with predominant reference to the initial act of salvation: 


Acts 20:28 th;n ejkklhsivan tou' qeou' h}n periepoihvsato dia; tou' ai{mato" tou' ijdivou. 


1 Pet. 1:18 f. ejlutrwvqhte...timivw/ ai{mati wJ" ajmnou' ajmwvmou kai; ajspivlou Cristou'. 


Col. 1:20 eijrhnopoihvsa" dia; tou' ai{mato" tou' staurou' aujtou'. 


But even in such cases the first act is not regarded as an isolated act of forgiveness. It is the beginning of a state which continues: 


Rom. 5:9 dikaiwqevnte" nu'n ejn tw'/ ai{mati aujtou' swqhsovmeqa dij aujtou'. 


Eph. 1:7 ejn w|/ e[comen th;n ajpoluvtrwsin dia; tou' ai{mato" aujtou'. 


Eph. 2:13 ejgenhvqhte ejggu;" ejn tw'/ ai{mati tou' Cristou'. 


In other places the thought of the continuous efficacy of Christ’s Blood as a power of life is even more conspicuous: 


1 Pet. 1:2 (ejklektoi'") eij" uJpakoh;n kai; rJantismo;n ai{mato"  jIhsou' Cristou'. 


Heb. 9:14 to; ai|ma tou' Cristou'...kaqariei' th;n suneivdhsin hJmw'n ajpo; nekrw'n e[rgwn eij" to; latreuvein qew'/ zw'nti. 


Heb. 10:19 e[conte" ..parrhsivan eij" th;n ei[sodon tw'n aJgivwn ejn tw'/ ai{mati  jIhsou'...prosercwvmeqa... 


Heb. 12:24 (proselhluvqate) ai{mati rJantismou' krei'tton lalou'nti para; to;n  {Abel. 


The two elements which are thus included in the thought of Christ’s Blood, or, in the narrower sense of the word, of Christ’s Death and Christ’s Blood, that is of Christ’s Death (the Blood shed) and of Christ’s Life (the Blood offered), are indicated clearly in 1 John 1:9 [God] is faithful and righteous to forgive us our sins (the virtue of Christ’s Death); and to cleanse us from all unrighteousness (the virtue of Christ’s Life). 

Additional Note on 1 John 1:9. The idea of sin in St John. 

The treatment of the doctrine of sin by St John requires to be considered briefly in its main features for the understanding of many details in the Epistle. ‘Sin,’ St John says in a phrase of which the terms are made convertible, ‘is lawlessness’ (1 John 3:4 aJmartiva ejsti;n hJ ajnomiva, peccatum est iniquitas V.). The description is absolutely exhaustive. Man is constituted with a threefold relation, a threefold obligation to self, to the world, to God. To violate the ‘law’ by which this relation is defined in life is ‘to sin.’ Each conscious act by which the law is broken is ‘a sin’: the principle which finds expression in the special acts is ‘sin’ (hJ aJmartiva, John 1:29). 


When traced back to its last form this ‘sin’ is the self-assertion of the finite in violation of the limits which guide the harmonious fulfilment of the idea of its being. Every such act, being in its essence self-regarding, self-centred, must be a violation of ‘love.’ Thus lawlessness is under another aspect selfishness; or as it is characterised by St John, ‘hatred’ in opposition to love (1 John 2:9; 3:14 f.; 4:20). There can be essentially no middle term. 


The ‘law’ which determines man’s right conduct finds manifold declaration, through special divine utterances (John 17:8, rJhvmata), commandments (1 John 2:3 ejntolaiv), which are gathered up in the unity of one revelation (lovgo") without and within (1 John 2:7, 14). To disregard any of these is to sin. 


It follows that aJmartiva (‘a sin,’ ‘sin’) and aJmartavnein (‘to sin’) have two distinct meanings.  JAmartiva may describe a single act impressed by the sinful character (1 John 5:16 f.), or sin regarded in the abstract (John 16:8 f.). And again aJmartavnein may be ‘to commit a sinful act’ (1 John 1:10) or ‘to present a sinful character’ (1 John 3:6). The plural aJmartivai offers no ambiguity (John 8:24; 20:23; 1 John 1:9; 2:2, 12; 3:5; 4:10; comp. Apoc. 1:5; 18:4 f.). 


This distinction between the principle, the power, of sin and the manifestation of the power in individual sins is of primary importance. The wrong-doer embodies sin in deed (1 John 3:4, 8 oJ poiw'n th;n aJmartivan, comp. John 8:34), just as the right-doer embodies the Truth (1 John 1:6 poiei'n th;n ajlhvqeian); and by so doing he contracts a character corresponding to his deeds (1 John 1:8 e[cei aJmartivan). 


Sin, as a fact, is universal (1 John 1:10); and the end of sin is death (James 1:15). Or, as St John states the case, looking at the eternal relations of things, man in his natural state is ‘in death’ (1 John 3:14 metabebhvkamen ejk tou' qanavtou eij" th;n zwhvn; comp. John 5:24, 40; Matt. 8:22 || Luke 9:60; Luke 15:24). ‘The wrath of God abideth upon him’ (John 3:36 mevnei ejpj aujtovn; comp. Eph. 2:3 tevkna fuvsei ojrgh'").: He needs ‘salvation’ (swvzein John 3:17; 5:34; 10:9; 12:47; swthvr John 4:42, 1 John 4:14; hJ swthriva John 4:22; comp. Apoc. 7:10; 12:10; 19:1). 


It may come to pass that ‘sin’ and ‘sins’ surround the sinner and become as it were the element in which he exists (John 8:21 ejn th'/ aJmartiva/, 24 ejn tai'" aJmartivai", comp. 1 John 5:19 ejn tw'/ ponhrw'/ kei'tai). He who sins ‘has not seen God’ (1 John 3:6). ‘Darkness’ not only hinders the use of sight but destroys the organ of sight (1 John 2:11). There is even in the Christian body a sin unto death (1 John 5:16 aJmartiva pro;" qavnaton, peccatum ad mortem V.) which excludes from the privileges of the Christian society, the natural forces of the Christian life. 


The efficacy of Christ’s work extends both to sin and sins. As ‘the Lamb of God’ ‘He taketh away the sin of the world’ (John 1:29 oJ ajmno;" tou' qeou', oJ ai[rwn th;n aJmartivan tou' kovsmou, V. Agnus Dei...qui tollit peccatum mundi); and again ‘He was manifested that He may take away sins,’ not simply ‘our sins’ (1 John 3:5 ejfanerwvqh i{na a[rh/ ta;" aJmartiva", appartuit ut peccata tolleret V.). Under another aspect this ‘removal of sins’ is an ‘undoing,’ an ‘abrogation of the works of the devil’ (1 John 3:8 ejfanerwvqh oJ uiJo;" tou' qeou' i{na luvsh/ ta; e[rga tou' diabovlou, apparuit Filius Dei ut dissolvat opera diaboli V.). 


The consequences of sin once committed place the need of the sinner in a clear light. Sin unless it be taken away ‘abideth’ (John 9:41); and its consequences fall under three main heads. The sinner incurs a debt; he falls into bondage; and he is estranged from God. The particular act calls for a proportionate reparation, the moral discipline of the debtor coinciding with the satisfaction due to the broken law; the wrong-doing impairs so far the powers of the doer; and it also places a barrier between him and God. The notion of debt (Matt. 6:12) is recognised in that of the ‘remission’ of sins (1 John 1:9; John 20:23): the notion of bondage finds a most emphatic exposition in John 8:32 ff.: ‘the love of the Father’ is incompatible with the love of the world, out of which sin springs (1 John 2:15 ff.; comp. Eph. 4:18; Col. 1:21). 


Thus it is that man needs forgiveness, redemption, reconciliation. Forgiveness in order to be complete involves not only the remission of the penalty of the deed but the removal of the direct results of the act on the doer. As long as a debtor finds that his debt is remembered though the payment of it will not be exacted, forgiveness is not complete. The exercise of such a power of forgiveness corresponds with a new creation. Thus when the Lord claims as Son of man the power of the forgiveness of sins He offers as a sign of it a creative act (Matt. 9:5 f.; comp. John 5:14). And so St John appeals to the divine promise assured to the penitent to ‘forgive their sins and cleanse them from all unrighteousness’ (1 John 1:9). 


Redemption again includes two elements, the deliverance of the sinner from thraldom to a foreign power, and the restoration of his lost strength. St John does not use the group of words connected with luvtron (lutrou'sqai, lutrwthv", luvtrwsi", ajntivlutron), but he has the simple luvw (Apoc. 1:5); and in the Apocalypse he carries out the notion yet further, representing Christians as ‘bought’ for God (Apoc. 1:9; 14:3 f.). 


Man’s estrangement from God by sin can also be regarded in two ways. Sin cannot but be a bar to God’s love; and conversely man as sinful cannot love God. He requires a change in condition and a change in feeling, propitiation and reconcilement. The latter thought finds its plainest expression in the group of words katallavssein, ajpokatallavssein, katallaghv, which are peculiar to St Paul: the former in the group iJlavskomai, iJlasmov", iJlasthvrion. The change in the personal relation of man to God, from the side of man, indicated by ‘reconcilement’ (2 Cor. 5:18-20; Rom. 5:10 f.), is referred to its source by St John, who shews that the love of God in the Mission of His Son calls out man’s love (1 John 4:10). On the other hand God looks with good pleasure on man in Christ: Christ is ‘the propitiation for our sins’ (1 John 2:2). ‘He loosed us from our sins in His blood’ (Apoc. 1:5). ‘His blood cleanseth from all sin’ (1 John 1:7; comp. Heb. 1:3 kaqarismo;n aJm. poihsavmeno", Acts 22:16 ajpovlousai ta;" aJm.). 


The last phrases lead at once to St John’s view of the way in which the work of the Word Incarnate avails for forgiveness, for redemption, for reconcilement. By dying on the Cross He made His Life—His blood—available for all who believe in Him. The gift of God is eternal, divine, life, ‘and this life is in His Son’ (1 John 5:11 f.). The possession of such life is the destruction of past sin, and safety from sin to come (1 John 3:9). By incorporation with Christ the believer shares the virtue of His humanity (John 6:51, 57). Thus finally unbelief in Him is the test of sin (John 16:9). 


Compare additional notes on 1 John 1:7; 2:2, 13. 


It may be added that it will be evident from this sketch of the teaching of the N.T. on sin, according to which the fundamental conception of sin is the self-assertion of the finite against the infinite, that the relation of good to evil is not one which exists of necessity in the nature of things. The difference is not metaphysical, inherent in being, so that the existence of evil is involved in the existence of good; nor physical, as if there were an essential antagonism between matter and spirit; but moral, that is recognised in the actual course of life, so that evil when present is known to be opposed to good. 

II. The remedy for sin and the sign that it is effectual (1 John 2:1-6) 

Having dealt with the fact of sin and the false pleas by which man endeavours to do away with its significance, St John states 


1 The divine remedy for sin (vv. 1, 2). 


2 The sign that the remedy is effectual in any particular case (vv. 3-6). 


The first sub-section answers to the counter-statements made in relation to the first two pleas of men (1:7, 9), but it has a prominent distinctness of form, as giving the complete answer to the problem raised in 1:5-10. The assurance of the forgiveness of sin when combined with the fact of its universality might lead some to underrate its evil. In order to remove the last semblance of support for such an error, St John shews that the nature of the remedy for sin is such as to move men most powerfully to shrink from all sin and to help them to avoid it. 


This connexion is partly indicated by Augustine: Male vis esse securus, sollicitus esto. Fidelis enim est et justus ut dimittat nobis delicta nostra si semper tibi displiceas et muteris donec perficiaris. Ideo quid sequitur? Filioli mei, haec scribo vobis ut non peccetis. 
1. The divine remedy for sin (1 John 2:1, 2) 

1 My little children, these things I write to you that ye may not sin. And if anyone sin, we have an advocate with the Father, Jesus Christ, the righteous; 2 and himself is a propitiation for our sins, and not for ours only, but also for the whole world. 

The fact of sin as something which is irreconcileable with God and fruitful in consequences raises the questions of propitiation and mediation. How, it may be asked, is that forgiveness, that cleansing, already spoken of (1:7, 9), brought about? The answer is given in the summary description of Christ’s work. Christ is a universal propitiation for sins; and He is an advocate for the Christian. He has accomplished a work on earth for all: He is accomplishing a work in heaven for those who are united with Him. Both in Person (righteous) and in work (propitiation) He is fitted to fulfil the office which our necessities require. These thoughts are treated in the inverse order, because the Apostle approaches the subject from the side of believers (we have). 


It has been already noticed that the third plea (1:10, we have not sinned) is not treated exactly as the two former. Symmetry would have required a clause answering to the assertion ‘we have not sinned.’ St John might, for example, have continued: ‘if we sin....’ But he shrinks naturally from regarding sin as a normal element in the Christian life; and therefore he changes the mode of dealing with the subject. Before touching on the fact of sin, as indeed part of the believer’s experience to the last, he asserts the end of his teaching, which is sinlessness. This is the end; and even if it cannot be gained by the believer’s effort and directly, it can be gained through the Saviour’s work. That which is true of the past (1:9) is true throughout. 


1 John 2:1. tekniva mou] filioli mei V., my little children. The form adopted in 1:7, 9 is changed for one more direct and personal. The thought of sin as a reality for each one moves the Apostle to address with the utmost tenderness those to whom he stands in the relation of a father. The title tekniva occurs in John 13:33 and 1 John 2:12, 28; 3:7, 18; 4:4; 5:21 (Gal. 4:19 tekniva mou is uncertain). The full title tekniva mou is found only here (1 John 3:18 is a false reading). A commentary on St John’s use of the word is given by the story (mu'qo" ouj mu'qo") of the young Robber (Euseb. H. E. 3.23). 


tau'ta gravfw] these things I write, not only all that has been already said as to the nature of God and as to the reality, the nature, and the fact of sin (1:5-10), but, as 1:4, all that is present to the mind of the Apostle as the substance of his letter, though indeed the preceding section includes all by implication. 


The use of the singular, I write (vv. 7, 8, 12, 13, 14, 21, 26; 5:13; contrast 1:4) follows from ‘my dear children.’ 


i{na mh; aJmavrthte] ut non peccetis V., that ye may not sin. The phrase is absolute. The thought is of the single act (aJmavrthte) not of the state (aJmartavnhte); and the tense is decisive against the idea that the Apostle is simply warning his disciples not to draw encouragement for licence from the doctrine of forgiveness. His aim is to produce the completeness of the Christ-like life (1 John 5:6). 


The difference of the aor. and pres. conj. in connexion with i{na is well illustrated by John 5:20, 23; 6:28 f. 


kai; ejavn ti"...] sed et si quis V., i.e. eja;n de; kaiv, si quis Aug., and if any... The declaration of the remedy for sin is placed as part of the main declaration of St John. It is not set as a contrast (1 John 1:7 eja;n dev), nor simply as a parallel clause (1:9 eja;n oJmologw'men); but as a continuous piece of the one message. Here again the thought is of the single act (aJmavrth/) regarded as past, into which the believer may be carried against the true tenor of his life (1:7), as contrasted with the habitual state (aJmartavnei 3:6, 8, 9; 5:18). Nothing is said in one direction or the other of the possibility of a Christian life actually sinless. 


The change of construction in the sentence is remarkable. St John writes if any one...we... and not if ye sin...ye..., nor yet if we sin...we...or if any one...he..., in order to bring out the individual character of the offence, and then to shew that he is speaking of the Christian body with which he identifies himself, and to which Christ’s promises are assured. This is forcibly pointed out by Augustine: Non dixit habetis, nec me habetis dixit, nec ipsum Christum habetis dixit; sed et Christum posuit non se, et habemus dixit non habetis. Maluit se ponere in numero peccatorum ut haberet advocatum Christum quam ponere se pro Christo advocatum et inveniri inter damnandos superbos. Comp. Heb. 10:26 n. 


e[comen] we have as a divine gift. Comp. 1 John 2:23; 5:12; 2 John 9. 


paravklhton] advocatum V., an advocate. This is the uniform rendering of the Latin and English Versions in this place, and is unquestionably correct, although the Greek fathers give to it, as in the Gospel, an active sense, ‘consoler,’ ‘comforter.’ Christ as Advocate pleads the cause of the believer against his ‘accuser’ (kathvgwr Apoc. 12:10; comp. Zech. 3:1; ajntivdiko" 1 Pet. 5:8). In this work the ‘other Advocate’ (John 14:16), the Spirit of Christ, joins (Rom. 8:26, 34). 


One aspect of the Advocate’s office was foreshadowed by the entrance of the High Priest into the Holy of Holies on the Day of Atonement (Heb. 9:11 ff., 24; 7:25). 


For the meaning of the term paravklhto" in the Gospel of St John (John 14:16, 26; 15:26; 16:7) see note on 14:16. 


It will be noticed that in the context of the passage in which the Lord promises ‘another Advocate’ (John 14:16), He sets forth His own advocacy (14:12 ff.). 


Augustine applies the legal image in a striking parallel: Si aliquando in hac vita committit se homo disertae linguae et non perit, committis te Verbo et periturus es? 


The reference to the Advocate implies that the Christian on his part has effectually sought His help. This is assumed, and indicated by the change of person (we Christians have). 


Clement of Rome (1.36) speaks of the Lord under a corresponding title:...eu{romen to; swthvrion hJmw'n  jIhsou'n Cristovn, to;n ajrciereva tw'n prosforw'n hJmw'n, to;n prostavthn (patronum) kai; bohqo;n th'" ajsqeneiva" hJmw'n. 


pro;" to;n patevra] apud patrem V., ad patrem Aug. (apud deum patrem Tert.), with the Father, not simply in His Presence, but turned toward Him, addressing Him with continual pleadings. Comp. 1 John 1:2; John 1:1. 


Christ’s advocacy of man is addressed to God in that relation of Fatherhood which has been fully revealed in the Son who has taken manhood to Himself (pro;" to;n patevra not pro;" to;n qeovn). 


Comp. 1 John 1:2 h\n pro;" to;n patevra; 1:3 meta; tou' patro;" kai; meta; tou' uiJou' aujtou'; 2:14 ejgnwvkate to;n patevra; 2:15 hJ ajgavph tou' patrov"; 2:16 oujk e[stin ejk tou' patrov"; 2:22 oJ ajrnouvmeno" to;n patevra kai; to;n uiJovn; 2:23 oJ oJmologw'n to;n uiJo;n kai; to;n patevra e[cei; 2:24 ejn tw'/ uiJw'/ kai; ªejnº tw'/ patriv; 3:1 devdwken hJmi'n oJ pathvr; 4:14 oJ path;r ajpevstalken to;n uiJovn. 


In every case this special conception is important for the fulness of the argument. See Additional Note on 1:2. 


And on the other side man’s Advocate is described by that compound name Jesus Christ, which presents Him in His humanity and also as the promised Saviour and King of mankind, the Son of man, and the Son of David. See Additional Note on 3:23. 


divkaion] the righteous. The adjective is not a simple epithet but marks predicatively (‘being as He is righteous’) that characteristic of the Lord which gives efficacy to His advocacy of man. 


This rests (so to speak) not on His divine nature as Son of God, but on His human character (comp. 1 Pet. 3:18). 


He has Himself fulfilled and pleads for the fulfilment of that which is right according to the highest law. He is not an advocate who wishes to set aside the law but to carry it out and apply it. In Him the idea of manhood has obtained its absolute satisfaction, and in turn He claims that the virtue of this satisfaction be extended to all in fellowship with Himself. 


The righteousness of Christ as presented here answers to the righteousness of the Father brought forward in 1 John 1:9: He accomplishes perfectly all that is set forth in the revelation of the Father’s Nature. By this righteousness He fulfils in fact the conditions which the High Priest fulfilled in symbol. Comp. Heb. 7:26. 


The thought of righteousness as a divine attribute belongs peculiarly to St John: John 17:25 path;r divkaie; 1 John 1:9; 2:29; 3:7. Comp. Rom. 3:26. 


Nothing is said of the manner of Christ’s pleading: that is a subject wholly beyond our present powers. It is enough that St John represents it as the act of a Saviour still living (Heb. 7:25) and in a living relation with His people. His work for them continues as real as during His earthly life (Luke 22:32; 23:34; John 17:24), though the conditions of it are changed. He is still acting personally in their behalf, and not only by the unexhausted and prevailing power of what He has once done. He Himself uses for His people the virtue of that work which He accomplished on earth. 


Bede says well: Unigenito Filio pro homine interpellare est apud coaeternum Patrem se ipsum hominem demonstrare; eique pro humana natura rogasse est eandem naturam in divinitatis suae celsitudine suscepisse. Interpellat ergo pro nobis Dominus non voce sed miseratione, quia quod damnare in electis noluit suscipiendo servavit. 


1 John 2:2. kai; aujtov"...] et ipse V., and He, or rather, and He Himself (Matt. 1:21). The emphatic pronoun enforces the thought of the efficacy of Christ’s advocacy as ‘righteous.’ He who pleads our cause, having fulfilled the destiny of man, is at the same time the propitiation for our sins. Comp. Matt. 1:25; 1 John 1:7; 4:10, 19 (3 John 10); John 2:25; 4:44; 5:20; 6:6 (12:49); 1 Pet. 2:24. 


The ideas of ‘advocacy’ and ‘propitiation’ are distinct, and yet in close connexion. The latter furnishes the basis of the former: the latter is universal, while the former, so far as it is revealed, is exercised for believers. It is to be noticed further that the ‘propitiation’ itself is spoken of as something eternally valid (He is) and not as past (He was; comp. 1 John 3:16 th;n yuch;n e[qhken). 


iJlasmov"] propitiatio V., a propitiation. Comp. 1 John 4:10. The Latin renderings are unusually numerous. Besides propitiatio which prevailed, exoratio, deprecatio, placatio are found, and also the verbal renderings (ipse) exorat, interpellat, postulat pro... And Augustine has in some places propitiator. Christ is said to be the ‘propitiation’ and not simply the ‘propitiator’ (as He is called the ‘Saviour’ 4:14), in order to emphasise the thought that He is Himself the propitiatory offering as well as the priest (comp. Rom. 3:25). A propitiator might make use of means of propitiation, outside himself. But Christ is our propitiation, as He is ‘our life’ (Col. 3:4), our ‘righteousness, sanctification and redemption’ (1 Cor. 1:31). He does not simply guide, teach, quicken: He is ‘the Way, the Truth, the Life’ (John 14:6). It follows that the efficacy of His work for the individual depends upon fellowship with Him. See Additional Note. 


Qui per humanitatem interpellat pro nobis apud Patrem idem per divinitatem propitiatur nobis cum Patre (Bede ad loc.). 


peri; tw'n aJm. hJ.] pro peccatis nostris V., peccatorum nostrorum Aug., for our sins. The privilege of Christians (hJmw'n) is noticed first. And it is natural that in the first case the stress is laid on ‘sins’ (peri; tw'n aJm. hJmw'n) and in the second case on ‘our’ (peri; tw'n hJmetevrwn). 


The propitiation of Christ is here described as being ‘for,’ ‘in the matter of (periv) our sins’ (comp. l[' rP,Ki), and not as ‘in behalf of us’ (uJpe;r hJmw'n). On the phrases peri; (uJpe;r) aJmartiva" (-iw'n) see Heb. 13:11 note. 


ouj p. t. hJ. dev] The particle (dev) marks the clause as guarding against error, not merely adding a new thought. 


peri; o{lou tou' kovsmou] pro totius mundi [sc. peccatis] V., (sed et) totius mundi Aug., for the whole world. The variation in the construction (for our sins...for the whole world) is full of meaning (comp. Heb. 9:7). Christians as such are holy but still not unstained by sins contracted ‘in the walk of life’ (John 13:10); the world, all outside the Church, as such is sinful (1 John 5:19). But for all alike Christ’s propitiation is valid. The propitiation extends as far as the need of it (l.c.), through all place and all time. Comp. 1 John 4:14 (John 4:42; 12:32; 17:22-24). 


The supposition that peri; o{lou tou' kovsmou is an elliptical expression for peri; tw'n aJmartiw'n o{lou tou' kovsmou (so Latt.) is not justified by usage, and weakens the force of the passage. Contrast Heb. 7:27. 


Philo in a noble passage (de Monarch. 2.6, ii. p. 227 M.) contrasts the special offerings of other forms of worship with the universal intercession of the Jewish High-priest: oJ tw'n  jIoudaivwn ajrciereu;" ouj movnon uJpe;r a{panto" ajnqrwvpwn gevnou" ajlla; kai; uJpe;r tw'n th'" fuvsew" merw'n, gh'" u{dato" ajevro" kai; purov", tav" te eujca;" kai; ta;" eujcaristiva" poiei'tai, to;n kovsmon, o{per ejsti; tai'" ajlhqeivai", patrivda ei\nai eJautou' nomivzwn, uJpe;r h|" iJkesivai" kai; litai'" ei[wqen ejxeumenivzein to;n hJgemovna potniwvmeno" th'" ejpieikou'" kai; i{lew fuvsew" auJtou' metadidovnai tw'/ genomevnw/. 


Comp. 1 Clem. R. c. 7 ajtenivswmen eij" to; ai|ma tou' Cristou' kai; i[dwmen wJ" e[stin tivmion tw'/ kai; patri; aujtou', o{ti dia; th;n hJmetevran swthrivan ejkcuqe;n panti; tw'/ kovsmw/ metanoiva" cavrin uJphvnegken. 

2. The signs of the personal efficacy of the divine remedy for sin (1 John 2:3-6) 

3 And in this we perceive that we know him, if we observe his commandments. 4 He that saith I know him and observeth not his commandments, is a liar, and in this man the truth is not; 5 but whosoever observeth his word, verily in this man the love of God hath been perfected. 

The first two verses of the chapter declare the nature of the divine remedy for sin; in these next four St John indicates the sign of its personal efficacy. The sign is twofold, and corresponds with two aspects of the spiritual life; there is the sign of knowledge (vv. 3-5a); and there is the sign of union (vv. 5b, 6). The sign of knowledge is (shortly) obedience; and the sign of union is imitation. 


3. The new form of false doctrine which St John meets corresponds with and grows out of the first of those which he has already analysed. Some claimed a knowledge of God, as some claimed fellowship with God (1 John 1:6), irrespective of a Christ-like life. Knowledge no less than fellowship involves real likeness (comp. John 8:32; 1 John 3:7). 


1 John 2:3-5 a. The sign of knowledge. The sign of knowledge is developed characteristically by the Apostle. He first states generally that it lies in obedience (1 John 5:3), and then follows out this statement further negatively and positively, shewing the issues of the want of obedience (1 John 5:4), and of the activity of obedience (1 John 5:5a). 


3. Under one aspect this verse is connected with 1:5. But between the declaration of God’s nature and man’s knowledge of Him there comes in the episode of sin. This fatal interruption breaks the natural development of thought. The connexion of 1:1, 3, 5 (kaiv), 2:3 (kaiv), corresponds with that of John 1:1, 14. 


ejn touvtw/ ginwvskomen] in hoc scimus V., in hoc cognoscimus Aug., in this we perceive. The phrase ‘in this’ is characteristic of the Epistle and occurs with slight variations of form. 


(1) In this (ejn touvtw/) we perceive (ginwvskomen): 1 John 2:5; 3:24; 4:13; 5:2 and so also ‘in this we know (ejgnwvkamen)’ 3:16; and ‘in this we shall know (gnwsovmeqa)’ 3:19; and ‘in this ye perceive (ginwvskete)’ 4:2. Comp. John 13:35 (15:8; 16:30). 


(2) From this (ejk touvtou) we perceive: 1 John 4:6. 


(3) Whence (o{qen) we perceive: 1 John 2:18. 


Generally ‘this’ (tou'to) marks something which has been already expressed, though it is further developed in what follows (comp. e.g., dia; tou'to...o{ti, 1 John 3:1; John 5:16, 18; 6:65; 8:47; 10:17; 12:18; 16:15). But here the reference appears to be to that which is clearly apprehended in the mind of the Apostle and present to him, though it has not yet been brought forward; in this...namely if.... Perhaps however even here the ‘this’ really rests upon the whole relation of the Christian to Christ which is implied in 1 John 2:1, 2. That relation furnishes the test of knowledge; if the relation be vital it will include obedience. Comp. 1 John 5:2. 


The experience to which the Apostle appeals here and in the parallel passages (ginwvskomen) is present and immediate, confirmed from moment to moment in the actual course of life. So far it is distinguished from the knowledge of an absolute fact (oi[damen, 3:2, note). 


ejgnwvkamen...] cognovimus V., know Him, or more exactly, have come to a knowledge of Him. Knowledge of a person involves sympathy (1 John 3:1 n.); and in this particular case includes the striving after conformity with Him who is known. To know God as God is to be in vital fellowship with Him, to love Him, to fulfil that relation towards Him for which we are born. And conversely to be known by God, to be the object of His knowledge, is to be in harmony with Him. Comp. Gal. 4:9; 1 Cor. 8:2; 13:12; John 10:14 f.; and negatively Matt. 7:23; 2 Cor. 5:21. 


This knowledge of God gained by experience (ginwvskein), and so contrasted with the knowledge which is immediate and absolute (oi\da), is presented in its different stages in the Gospel and Epistles of St John. It is regarded 


(1) In reference to the point of acquisition (e[gnwn John 1:10; 10:38; 16:3; 17:8, 25; 1 John 3:1; 4:8). 


(2) As a result of the past realised in the present (e[gnwka, John 8:55; 14:9; 17:7; 1 John 2:4, 13, 14; 3:6, 16; 2 John 1). And 


(3) As being actually realised at the moment (ginwvskw, John 8:43; 10:14 f., 27, 38; 14:7, 17; 17:3, 23; 1 John 4:2, 6, 7; 5:20). 


These three aspects of the knowledge of God offer a view of the beginning, the strength and the aim of life. 


It is worthy of remark that St John nowhere uses gnw'si" (St Luke, St Paul, St Peter), nor the compound forms ejpignwvskein (Synn., Acts, St Paul, 2 Peter), ejpivgnwsi" (St Paul, Heb., 2 Peter). He confines himself, as he does almost exclusively in dealing with faith (pisteuvein eij"), to the simple verb. This form of expression brings out most distinctly the personal character of the energy. 


In this context it is not clearly defined to Whom the pronoun (ejgn. aujtovn) refers. The Divine Being fills the apostle’s vision, but the Person is not distinctly named. It has been supposed that the reference is to Christ, the main subject of the preceding verses. In favour of this view it is urged that in 1 John 1:6 ff. the aujtou' refers to the last subject of 1:5, and that the construction of this section is similar; that the occurrence of the phrase the love of God in 1 John 5:5 implies a reference of the preceding aujtou' to the Son and not to the Father; that Christ Himself speaks of the ‘keeping of His Commandments’ as the proof of love (John 14:15, & c.). On the other hand it is said that in this Epistle ‘the Commandments’ referred to are always the Commandments of God (i.e. the Father) as 1 John 3:22, 24; 5:2, 3; and that God is the great underlying subject of all, the ‘He’ (aujtov") which is self-defined; so that in point of fact aujtov" generally refers to ‘God,’ while ejkei'no" always refers to Christ (1 John 5:6 note). 


The sense remains substantially the same in both cases. It is in the Son that the Father is known (John 14:9). And perhaps it is best to suppose that St John assumes a general antecedent ‘Him to whom we turn as God’ without special distinction of Persons. In other places he does not seem to draw any sharp distinction between the Father and the Son, but in the One God looks now to the revelation of the Father in the Son and now to the revelation of the Son (comp. 1 John 3:1-3, 5, 6: 1 John 5:20). 


ejavn...thrw'men] si observemus V., si servaverimus Aug., if we keep His commandments. Comp. 1 John 5:4; 3:22, 24; 5:3; John 14:15, 21; 15:10; Apoc. 12:17; 14:12. The phrase (threi'n ta;" ejntolav") is only found elsewhere in New Testament in Matt. 19:17; 1 Tim. 6:14 (threi'n th;n ejnt.). Comp. 1 Cor. 7:19. It appears to be distinguished from the phrase which follows ‘keep His word’ as being an observance of definite instructions, while that is the observance of a principle which is ever taking a new embodiment in the very process of life. 


The phrase poiei'n ta;" ejntolav", which is found in the common text of Apoc. 22:14, is a false reading. 


The idea of threi'n, as distinguished from fulavssein in this connexion (John 12:47; Matt. 19:20; Luke 11:28), appears to be that of watchful heed to an object which claims, so to speak, a living observance, a service not of the letter but of the spirit. A definite, unchangeable, deposit is ‘guarded’ (fulavssetai, 1 Tim. 6:20): a vital, growing, word is ‘observed’ (threi'tai, John 14:22). The two verbs occur in juxtaposition in John 17:12 (note). 


1 John 2:4. oJ levgwn] He that saith. This individualising of the statement stands in contrast with the comprehensive form cited before If we say (1 John 1:6, 8, 10) and that used in 1 John 5:5. It occurs again vv. 6, 9. The clause is an interesting example of a compound subject oJ [levgwn o{ti...kai;...mh; thrw'n]. 


e[gnwka aujtovn] se nosse eum V., quia cognovit (cognovi) eum Aug., I know Him. The direct personal assertion (oJ levgwn o{ti) is bolder in form than the oblique construction in vv. 6, 9 (oJ levgwn mevnein, ei\nai). Comp. Hos. 8:2. 


In the words which follow St John significantly takes up again phrases which he has used already in connexion with the three false pleas in regard to sin [yeuvsth" ejstivn || yeudovmeqa 1 John 1:6; ejn touvtw/ hJ ajl. oujk e[stin || hJ ajl. oujk e[stin ejn hJmi'n 1 John 5:8; (o}" dj a]n thrh'/) aujtou' to;n lovgon || oJ lovgo" aujtou' (oujk e[stin ejn hJmi'n) 1 John 5:10]. 


yeuvsth"...ejn touvtw/...] a liar...in this man.... The whole character is false. See 1 John 1:10 note. The clause is very similar to 1:6b, but differs from it in being general while that is special. Here we have two characteristics of a permanent state (is a liar, the truth is not in him), and there two separate manifestations of the state (we lie, we do not the truth). 


ejn touvtw/...oujk e[stin] in him the truth is not. Or more literally in this man thus definitely characterised and brought before us. See 1 John 5:5. This use of the demonstrative pronoun is characteristic of St John (John 5:38; 1 John 1:2 note); and the emphatic order adds to its force. 


The truth is said to be in a man as an active principle within him regulating his thoughts and judgments (1 John 1:8; John 8:44; comp. John 8:32); and again a man is said to be in the truth, as the sphere in which he moves (2 John 4; 3 John 3, 4; John 8:44; comp. John 17:17). 


1 John 2:5. o}" dj a]n thrh'/...] qui autem servat V., qui a. servaverit Aug., but whosoever keepeth. The indefinite form (1 John 3:17; 4:15) marks the breadth of the assertion. The Apostle does not here, as before and after, either single out a special example (oJ levgwn, 1 John 5:4), or join himself with others (eja;n ei[pwmen, 1:6). He makes the statement in the most general terms. 


It will be noticed that the opposite to the vain assertions of false claimants to the Christian name is not given in a counter assertion but, as always, in action (1:7 if we walk; 1:9 if we confess; 1 John 5:10 he that loveth). 


thrh'/ aujtou' to;n lovgon] keepeth his word. The phrase expresses not only the fulfilment of specific injunctions (keep His commandments, 1 John 5:3) but also the heedful regard to the whole revelation made by Christ as a living and active power, of which the voice is never silent. The unity of the many ‘commandments’ is not in a ‘law’ but in a ‘word’: it answers to the spirit and not to the letter. Comp. John 8:51 f., 55; 14:23; 15:20; 17:6. The passage John 14:21-24 is of singular interest as illustrating the full meaning of the phrase. 


The position of the pronoun here (aujtou' to;n lovgon), as contrasted with that which it has in 1 John 2:3 (ta;" ejntola;" aujtou'), emphasises the personal idea. The main thought is that the word is His word, the word of God. There is emphasis also on the ‘keeping’ o}" dj a]n thrh'/ contrasted with oJ...ta;" ejnt . mh; thrw'n). 


ajlhqw'" ejn touvtw/] verily in him, in this man, 1 John 5:4 note. 


In the description of the state of the watchful believer the form of expression is changed significantly. St John does not say of him (1 John 5:4) that ‘he is true and the truth is in him’; but he rather regards his character from the divine side, and points out not what such a man is, but what such a man has received from Him who is unchangeable: in this man the love of God hath been perfected. By doing this he passes at the same time from that which may be a part of life to the fulness of life. Truth may be only a right conception realised in thought: love is the Truth realised in a personal relation. The love which God gives (1 John 3:1) becomes an active, divine power in the man who welcomes it. 


hJ ajgavph tou' qeou'] caritas Dei V., dilectio Dei Aug., the love of God. The phrase, which occurs in the Epistle first here and henceforth throughout it, is ambiguous and may mean, according as the gen. is taken subj. or obj., either (1) the love which God shews, or (2) the love of which God is the object. It may also mean more generally (3) the love which is characteristic of God whether it is regarded as shewn by God or by man through His help. Generally the genitive after ajgavph in the N. T. is subj., and defines those who feel or shew love: 1 Thess. 3:6; 2 Thess. 1:3; Phil. 1:9; Col. 1:8; Philem. 5, 7; Apoc. 2:4, 19. Once it marks the object of love: 2 Thess. 2:10 hJ ajg. th'" ajlhqeiva". But the object is more commonly expressed by eij": 1 Thess. 3:12; Col. 1:4; 1 Pet. 4:8. Comp. Ign. Mart. 1; [Clem. R.] fragm. 1 (Jacobson). 


In St Paul ‘the love of God,’ with the doubtful exception of 2 Thess. 3:5, always means the love which is shewn by God, which comes from God: 2 Cor. 13:13; Rom. 5:5; 8:39; Eph. 2:4; and so also ‘the love of Christ’ is the love which Christ has shewn and shews: 2 Cor. 5:14; Rom. 8:35; Eph. 3:19. Comp. Ign. ad Trall. 6; ad Rom. inscr. In like manner ‘the love of the Spirit’ (Rom. 15:30) is that love which the Spirit kindles 


and sustains. The phrase ‘the love of God’ does not occur in the LXX. 

The usage of St John is less simple than that of St Paul. In 1 John 4:9 ‘the love of God’ is evidently the love which God has shewn (comp. 1 John 5:9 hJ marturiva tou' qeou'), and this love is declared to be the spring of all love. ‘His love’ (1 John 5:12) becomes effective in man. This conception of the love of God as communicated by God to man is plainly expressed in 1 John 3:1 the Father hath given to us love (comp. 1 John 4:7, 16). Love such as God Himself feels—‘divine love’—becomes therefore an endowment of the Christian. In this sense ‘the love of God’ in the believer calls for deeds of love to the brethren (1 John 3:17). At the same time God is Himself the object of the love of which He is the source and the rule: 1 John 5:3 (comp. John 14:15, 31); 2:15 (hJ ajg. tou' patrov"). 


It appears therefore most probable that the fundamental idea of ‘the love of God’ in St John is ‘the love which God has made known, and which answers to His nature.’ This love communicated to man is effective in him towards the brethren and towards God Himself. But however it may be manifested the essential conception that it is a love divine in its origin and character is not lost. Comp. John 15:9 f. 


According to this interpretation the phrase corresponds with the ‘righteousness of God’ (Rom. 1:17, & c.), the ‘peace of God’ (Phil. 4:7). 


The phrase occurs twice only in the Gospels: Luke 11:42; John 5:42. In each case the rendering ‘love to God’ is admissible, but this rendering does not seem to exhaust the meaning (comp. Clem. R. 1 Cor. 49). 


In the present passage there can be little doubt that 1 John 4:9 defines the meaning. ‘The love of God’ is God’s love towards man welcomed and appropriated by man. The thought of action is throughout connected with the thought of what God has done. The Christian ‘knows the love of God’ and it becomes in him a spring of love, attaining its complete development in human life through vital obedience. 


On the use of ajgavph by St John see additional note on 1 John 3:16. 


ajlhqw'"] vere V., verily, in very truth, and not in word only (1 John 3:18). Comp. John 1:47 (48); 8:31. The word qualifies the whole clause which follows. This practical result is contrasted by implication with the idle assertions of false Christians. 


The perfection of love is conditioned by the completeness of obedience. 


teteleivwtai] perfecta est V., consummata est Lucf., hath been perfected. Comp. 1 John 4:12 (note), 17, 18 where the thought is presented in different lights. Comp. Clem. R. 1 Cor. 50 oiJ ejn ajgavph/ teleiwqevnte". Doctr. Apost. 10.5 mnhvsqhti, kuvrie, th'" ejkklhsiva" sou...teleiw'sai aujth;n ejn th'/ ajgavph/ sou. The potential fulfilment of the love of God in the Christian lies in his absolute readiness to learn and to do God’s will (comp. Rom. 13:10). Each Christian according to his measure is perfected as a member of Christ (Eph. 4:16). He receives from Christ what Christ has Himself received. Comp. John 17:25 f. On this idea of ‘perfection,’ ‘consummation,’ see Heb. 2:10; 9:9; 12:23 and notes. Contrast telei'tai 2 Cor. 12:9. 


Both teleiou'n and ejpitelei'n are used of Christian action (Phil. 3:12; Gal. 3:3). But in teleiou'n there is the idea of a continuous growth, a vital development, an advance to maturity (teleiovth", Heb. 5:13; 6:1). In ejpitelei'n the notion is rather that of attaining a definite end (tevlo"). Contrast James 2:22 ejk tw'n e[rgwn hJ pivsti" ejteleiwvqh with 2 Cor. 7:1 ejpitelou'nte" aJgiwsuvnhn, and Acts 20:24 teleiw'sai to;n drovmon with 2 Tim. 4:7 to;n drovmon tetevleka. In 2 Cor. 12:9 teleiou'tai has been substituted in later authorities for telei'tai. 


1 John 2:5 b, 6. The sign of union. The sign of union with God is found in the imitation of Christ. As the sign of knowledge is to be seen in the keeping of the divine commandments in their unity (1 John 5:3) and in the keeping of the divine word in its unity (1 John 5:5), so the sign of fellowship is to be seen in the copying the divine life. 


In this we perceive that we are in him: 6 he that saith he abideth in him, ought himself also to walk even as he walked. 

 jEn touvtw/] Hereby, in this, in the realisation of this spirit of obedience which is the gift of love: 1 John 5:3 note. 


ginwvskomen] Comp. 1 John 5:3; ch. 5:2 notes. 


ejn aujtw'/ ejsmevn] are in him.The idea finds a full expression in Acts 17:28 ejn aujtw'/ zw'men kai; kinouvmeqa kai; ejsmevn. It is prominent in St John’s writings in its spiritual form, and is presented under several different aspects. The fellowship of believers with God is accomplished in Christ (John 14:20; 17:21, 23). They have in Him the unity and foundation of their being, even as ‘the world’ ‘lies in the evil one’ (1 John 5:19 f.). The connexion finds a twofold fulfilment in ‘heaven’ and on ‘earth,’ ‘we in Him and He in us’ (4:15 note). 


For the phrase ‘being in God’ St John more commonly, as in the following clause, uses the phrase ‘abiding in God,’ which adds the conception of personal determination and effort: 1 John 2:24, 27, 28; 3:6, 24; 4:12 f.; 15f. John 6:56 note; 15:4 ff. 


Thus there is a progressive closeness of relation in the three phrases used in this section: ejgnwkevnai aujtovn, ei\nai ejn aujtw'/, mevnein ejn aujtw'/ (‘cognitio, communio, constantia,’ Bengel). 


1 John 2:6. oJ levgwn] he that saith. 1 John 5:4. The open, personal profession carries with it a paramount obligation. 


ejn aujtw'/ mevnein] 1 John 5:5. note. 


The construction of levgw with the infin. occurs again in 1 John 2:9. Comp. 2 Tim. 2:18; and 1 John 2:4 note. 


ojfeivlei] debet V., ought, is bound. The obligation is represented as a debt (Luke 17:10). The life which is from God and in God must be manifested after the pattern of the divine life which has been shewn upon earth. As contrasted with dei', an obligation in the nature of things (John 20:9), which is not found in the Epistles of St John, though it is not unfrequent in the Gospel (1 John 3:14 note) and the Apocalypse, ojfeivlein expresses a special, personal obligation. 


Comp. 1 John 3:16; 4:11; 3 John 8; Heb. 2:17 note. 


The image is frequent in St Paul. Comp. Rom. 1:14; Gal. 5:3. 


kaqw;" ejkei'no"] even as he, i.e. Christ. The pronoun ejkei'no" occurs 1 John 3:3, 5, 7, 16; 4:17, and is always used of Christ. He stands out as the one figure seen in full perfection of His humanity. Comp. John 1:18; 2 Tim. 2:13. For the omission of ou{tw" see 1 John 4:17 note. 


periepavthsen] walked, 1:6 note. Even in the contemplation of the loftiest thoughts St John fixes a practical standard. The divine fellowship to which he points is realised on earth in corresponding action. 


The pattern of Christ, as set before us in the New Testament, is in every case a pattern of humiliation, suffering, sacrifice. Comp. Matt. 11:29; John 13:15; Rom. 15:2 f.; Eph. 5:1 ff.; Phil. 2:5 ff.; 1 Pet. 2:21; Heb. 12:2. 


Augustine points out that ‘walking’ may be ‘bearing’ only: [Christus] fixus in cruce erat et in ipsa via ambulabat: ipsa est via caritatis. 

III. Obedience in love and light in actual life (1 John 2:7-11) 

The declaration of the test of knowledge of God and fellowship with God, which St John has given in vv. 3-6, leads to a view of the practical fulfilment of the test indicated already in 1 John 5:6. The Life of Christ, a Life of complete love, of complete self-sacrifice, is the type of the Christian’s Life; and the significance of Christ’s Life in this aspect is gathered up in the one commandment of love, which expresses what is meant by ‘keeping His commandments’ (1 John 5:3) and ‘walking even as He walked’ (1 John 5:6). This commandment is first set forth in its twofold character as old and yet new (vv. 7, 8); and then traced out in its issues (vv. 9-11). 

1. The Commandment old and new (2:7, 8) 

The commandment, which is the rule of the Christian Life, is as old as the first message of the Gospel and yet as new as the latest realisation of its power. It lies included in what we first hear, and is illuminated by the growing experience of life. 


7 Beloved, it is no new commandment I write to you, but an old commandment which ye had from the beginning: the commandment, the old commandment, is the word which ye heard. 

8 Again, a new commandment I write to you, even that which is true in him and in you, because the darkness is passing away and the light, the true light, already shineth. 

The ‘commandment’ to which the Apostle refers has not been formally stated, but it is implied in the ‘ought’ (‘is bound’ ojfeivlei) of 1 John 2:6. The idea of the imitation of Christ is identical with the fulfilment of love. And the word ojfeivlei carries us back to the Lord’s interpretation of His example: John 13:14 (uJmei'" ojfeivlete). We have already seen that the many ‘commandments’ (1 John 2:3) are included in ‘the word’ (1 John 5:5). Now the ‘commandments’ are summed up in the one ‘commandment’ (John 13:34; comp. 1 John 3:22 f.). 


This commandment is spoken of as ‘not new but old.’ In this connexion ‘old’ may mean either (1) old relatively: one which belonged to the first stage of the Christian Church, while perhaps as yet it was unseparated from the old order: one of which believers had been in possession from the beginning, from the first origin of their faith; or (2) old absolutely: one which was included in the very constitution of man from the beginning: one which the Jew had recognised in the injunctions of the Law, and the Gentile in the promptings of his heart. 


The clause which immediately follows, and the identification of the commandment with ‘the word’ which the disciples heard, seem to determine that the first sense is undoubtedly right. 


7.  jAgaphtoiv] Carissimi V., Dilectissimi Aug., Beloved. This is the first occurrence of the title. It is suggested by the thought of the last few verses, just as the paternal address My little children (1 John 2:1) was suggested by 1:10. The love of God and the love of Christ calling out man’s love presents Christians in their new relation one to another. St John while enforcing the commandment of love gives expression to love. Comp. 1 John 3:2, 21; 4:1, 7 note, 11; and in the sing. 3 John 2, 5, 11. In each case the use of the title illustrates the apostle’s thought. So also the title ajdelfoiv brings out the point of his teaching in the one place where he adopts it: 1 John 3:13. Comp. Heb. 6:9 note. 


With ajgaphtoiv contrast hjgaphmevnoi Col. 3:12; 1 Thess. 1:4; 2 Thess. 2:13. Comp. Eph. 1:6. 


oujk ejnt. k. g.] Comp. 2 John 5 oujc wJ" ejnt. gravfwn soi k. 


ajpj ajrch'"] ab initio V., from the beginning. The words are, as has been already indicated, ambiguous. The phrase is used both absolutely and relatively. 


1. It is used absolutely: 1 John 3:8 ajpj ajrch'" oJ diavbolo" aJmartavnei, when first the present order of being is disclosed. 


vv. 13, 14 oJ ajpj ajrch'". 


1 John 1:1 o} h\n ajpj ajrch'". 


Matt. 19:4, 8 ajpj ajrch'". || Mark 10:6 ajpj ajrch'" ktivsew". 2 Pet. 3:4. 


2. Again it is used relatively in different connexions: 


John 15:27 ajpj ajrch'" metj ejmou' ejstev, from the beginning of my public ministry. Comp. ejx ajrch'" John 6:64, 16:4; Acts 26:4 th;n ajpj ajrch'" genomevnhn [bivwsin] from the beginning of my life. 


Luke 1:2 oiJ ajpj ajrch'" aujtoptaiv. Comp. Acts 1:22. 


1 John 2:24 o} ajpj ajrch'" hjkouvsate, from the beginning of your Christian faith. Comp. 1 John 3:11; 2 John 6. 


These last passages, which are closely parallel, decide that the reference here is to the beginning of the Christian faith of the readers. 


Comp. Is. 63:16 (LXX.). 


The article is omitted as in the corresponding phrases ajpo; katabolh'" kovsmou, pro; katabolh'" kovsmou. See 1 John 1:1 note. 


hJ ejntolh;...hjkouvsate] the commandment, the commandment of which I speak, the old commandment, is the word which ye heard. The form of expression used emphasises the two thoughts which have gone before (the commandment, the old commandment). Comp. 1 John 1:2, 2:25 hJ zwh; hJ aijwvnio" (the life, the eternal life); 1:3 hJ koinwniva hJ hJmetevra (the fellowship of which I speak, the fellowship which is our blessing); 1 John 5:8 to; fw'" to; ajlhqinovn; 4:9 oJ uiJo;" oJ monogenhv": 2 John 11 toi'" e[rgoi" aujtou' toi'" ponhroi'": 13 th'" ajdelfh'" sou th'" ejklekth'". 


On the other hand St John writes 1 John 4:18 hJ teleiva ajgavph: 3 John 4 ta; ejma; tevkna. 


oJ lovgo"] The old commandment, the commandment of love, was included in the ‘Gospel’ which the apostles proclaimed. The record of the Lord’s work, the word of life, was a continuous call to love. 


o}n hjkouvsate] which ye heard, 1 John 2:24, 3:11. Contrast the perfect: 1:1, 3, 5, 4:3. The change of tenses in ei[cete, hjkouvsate, is significant. The commandment was a continuous power: the hearing of the word was at once final in its obligation. 


1 John 2:8. pavlin] iterum V., again. The Apostle has given one side of the Truth: he now turns to the other. The pavlin answers exactly to our ‘again’ when we enter on a new line of argument or reflection, starting afresh. Comp. John 16:28; 1 Cor. 12:21; 2 Cor. 10:7; 11:16. 


ejntolh;n kainhvn] mandatum novum V., a new commandment. Comp. John 13:34. The commandment of love was new to the disciples who had followed Christ when He gave it them on the eve of the Passion in a new form and with a new sanction. It was new also to the believers whom St John addressed in proportion as they were now enabled to apprehend with fresh power the Person and Life of Christ. The ‘newness’ is relative to the position of those to whom St John writes. While life advances the Gospel must be always new. Contrast Heb. 8:13. 


o{ ejstin ajlhqev"...] quod verum est... V., even that which is true... The whole sentence admits of several different translations: (1) As a new commandment I write unto you that which is true... (2) A new commandment write I unto you, namely, that which is true... (3) A new commandment write I unto you, a fact (i.e. that it is new as well as old) which is true... The symmetry of the structure seems to be decisive against (1):  jEntolh;n kainh;n gravfw cannot but be strictly parallel to oujk ejntolh;n kainh;n gravfw—‘a new commandment do I write,’ ‘not a new commandment do I write.’ It is more difficult to decide between (2) and (3). If (2) be taken the sense will be: ‘A new commandment write I unto you, new no less than old, new in its shape and in its authority, even that which, while it was enjoined upon us from the first, has been found to correspond more closely than we then understood with the facts of Christ’s Life, with the crowning mystery of His Passion, and with the facts of the Christian life.’ If on the other hand (3) be taken then we have this line of thought: ‘A new commandment write I unto you, new, I say, as well as old, an assertion which is proved true in Christ, so far as His works and words have become more fully known; and in you, so far as the actual experience of life has shewn this duty of love in a new light, more comprehensive and more constraining.’ 


On the whole the second interpretation appears to fall in best with the context and with the reason which follows (because...the true light already shineth). That which gave novelty to the commandment was found in the larger and deeper views of Christ’s Person and of the work of the Church which had been unfolded since ‘the beginning.’ Old words, St John could affirm, and appeal to his readers for the confirmation of the statement, had become new. Comp. 2 Cor. 5:17. 


o{ti hJ skotiva...] because the darkness... The Apostle justifies his paradox by calling attention to the change which had taken place in the face of the world since the Gospel was first preached. The outward establishment of the Church gave a clearer distinctness to the Christian character. It had become possible to point to that which was openly before men’s eyes. At the same time the Person of Christ Himself, with its infinite significance, was illuminated by the experience of believers. The meaning of ‘the word’ (for example) was made clearer than before by the Gospel of St John as compared with the earlier Gospels. 


The clause may be taken as an explanation of the reason for which the Apostle is repeating the command, even that it was the ‘last hour.’ But this interpretation appears improbable. 


paravgetai...faivnei] transierunt... lucet V., is passing away...already shineth. The change is pictured as in process. The darkness is being withdrawn (paravgetai) as a curtain from the face of the world, and the light is beginning (h[dh) to have free course. 


For paravgetai see 1 John 2:17. The intrans. paravgei occurs 1 Cor. 7:31; Ps. 144:4 (143:4). The idea seems to be that God is removing the veil in order to lay open the better things which it conceals. 


to; fw'" to; ajlhqinovn] verum lumen V., lux vera Aug., the light, the true light. The addition of the epithet ajlhqinovn (1 John 5:20) which is found only here and John 1:9 (note) with fw'", marks the light as that which fulfilled all that had been promised by the preparatory, partial, even fictitious, lights which had existed in the world before. If we endeavour to fix the meaning of ‘the light’ here it can be best done by the help of the parallel John 1:9. Before the Incarnation ‘the Word,’ ‘the true Light’ was ever ‘coming into the world.’ Now by the mission of the Holy Spirit, sent in His name, He was shining with a steady beam. The darkness had not eclipsed it. In the Christian Society, seen in the midst of the world, there was an evident manifestation of the light defining the lines of Christian conduct. 


God ‘is light’ absolutely (1 John 1:5): the revelation of God in Christ by the Spirit is ‘the light, the true light’ for men; and in His light the believer is enabled to see all things. 


faivnei] lucet V., shineth. Comp. John 1:5 (note). The idea is of a luminary giving out its brightness: Apoc. 1:16, 8:12, 21:23; 2 Pet. 1:19. 


For the image generally compare Rom. 13:11 ff.; Tit. 2:11; 3:4. 

2. The issues of the commandment of love (1 John 2:9-11) 

The fulfilment of the commandment of love is regarded in its general nature (1 John 5:9) and then more in detail in the effects of love and hatred (vv. 10, 11). A state of love is the condition of being in light; and this state carries with it a clear certainty of right action which is otherwise unobtainable. Hatred on the other hand involves complete ignorance of the way and of the end of life. This must be so; for dwelling in darkness destroys the very power by which the light is discerned. 


9 He that saith he is in the light and hateth his brother is in the darkness until now. 10 He that loveth his brother abideth in the light, and there is none occasion of stumbling in him; 11 but he that hateth his brother is in the darkness, and walketh in the darkness, and knoweth not whither he goeth, because the darkness hath blinded his eyes. 

9. The link of transition lies in the last words of 1 John 5:8. The thought of ‘the light already shining’ naturally suggests the question, Who then is in the light? St John’s account of the obligations and issues of love explains this and is an answer to the false claims of knowledge separated from the action which embodies it (comp. 1 John 5:4). 


 JO levgwn...] He that saith. 1 John 5:4. It is always easy to mistake an intellectual knowledge for a spiritual knowledge of the Truth. Real knowledge involves, at least potentially, corresponding action. 


ejn tw'/ fwti; ei\nai] is in the light, surrounded, as it were, by an atmosphere of divine glory. Comp. 1 John 1:7 (4:15 note). 


misw'n...] hateth.... Indifference is impossible. Comp. Luke 11:23. There is no twilight in this spiritual world. ‘The brother’ stands in a relation towards us which makes some feeling on our part inevitable. In such a case there is a simple choice between ‘for’ and ‘against,’ that is essentially between ‘love’ and ‘hatred.’ ‘Hatred’ is the expression of a want of sympathy. Where sympathy exists hatred is impossible (John 7:7); where sympathy does not exist hatred is inevitable (John 15:18 ff., 17:14, 3:20). 


There is however a certain ambiguity in the word ‘hate’ for it serves as the opposite both to the love of natural affection (filei'n), and to the love of moral judgment (ajgapa'/n). In the former case ‘hatred,’ which may become a moral duty, involves the subjection of an instinct (John 12:25, 15:18 f.; comp. Luke 14:26); in the latter case ‘hatred’ expresses a general determination of character (1 John 3:15, 4:20; comp. Matt. 5:43, 6:24; Eph. 5:28 f.). 


to;n ajdelfovn] his brother, that is, his fellow-Christian, and not more generally his fellow-man. It is only through the recognition of the relation to Christ that the wider relation is at last apprehended. The idea of brotherhood under the new dispensation (comp. Acts 2:37, 3:17, 6:3, 9:30, & c.: Rom. 1:13, & c.) is normally thus limited (yet see Acts 22:1, 28:17; Rom. 9:3). ‘Brethren’ are those who are united together in Christ to God as their Father (John 20:17, 21:23; comp. Matt. 12:50). The title occurs significantly in the first record of the action of the Church (Acts 1:15 ejn mevsw/ tw'n ajdelfw'n; comp. 9:30, & c.) and then throughout the apostolic writings (1 Thess. 5:26; Gal. 1:2; 1 Cor. 5:11; Rom. 16:14 c 1 Tim. 6:2; James 1:9; 1 Pet. 5:12 c 1 John 3:14, 16; 3 John 3, 5, 10). 


The singular is characteristic of this epistle (1 John 2:10, 11, 3:10, 15, 17, 4:20 f., 1 John 5:16). Comp. Rom. 14:10 ff.; 1 Cor. 8:13. Compare Additional Note on 1 John 3:14. 


There is, as far as it appears, no case where a fellow-man, as man, is called ‘a brother’ in the N. T. Such passages as Matt. 5:22 ff., Luke 6:41 ff., presuppose a special bond of ‘brotherhood.’ The ‘love of the brotherhood’ (filadelfiva: 1 Thess. 4:9; Rom. 12:10; Heb. 13:1; 1 Pet. 1:22 (3:8); 2 Pet. 1:7) leads up to ‘love’ (ajgavph). But this widest love is expressly assigned in its full extent only to God (John 3:16, 1 John 4:10 f.). 


Augustine makes a striking application of the words to the Donatists: Offendit te nescio quis sive malus, sive ut tu putas malus, sive ut tu fingis malus, et deseris tot bonos? Qualis dilectio est fraterna? Qualis apparuit in istis [Donatistis]. Cum accusant Afros deseruerunt orbem terrarum. 


And again he points out the ground of the Christian’s love of enemies: Sic dilige inimicos ut fratres optes. Sic dilige inimicos ut in societatem tuam vocentur. Sic enim dilexit ille qui in cruce pendens ait Pater ignosce illis, quia nesciunt quid faciunt. 


ejn th'/ sk. ejstivn] is in the darkness. Comp. 1 John 1:6 note. The assertion is not simply characterised as false (1:6 we lie) or as revealing a false nature (1 John 5:4 he is a liar): it involves the existence of a moral state the exact opposite of that which is claimed. 


e{w" a[rti] usque adhuc V., until now, though the light is actually shining, and he affirms that he is in it, yea even that he has been in it from the first. 


1 John 2:10. oJ ajgapw'n...] He that loveth... The reality of the fact is set against the assertion in 1 John 5:9 (He that saith...). Comp. vv. 4, 5 note. 


ejn tw'/ fwti; mevnei] abideth (and not simply is as in 1 John 5:9) in the light. The idea of stability is added to that of simple ‘being’ (comp. vv. 5, 6). The position of the false brother and of the true brother is referred to the initial point of faith. Love testifies to the continuance of a divine fellowship on man’s part but does not create it: the absence of love shews that the fellowship has never been realised. For the use of ‘abide’ in various connexions see 1 John 5:6, 3:14, 4:16; 2 John 9; John 12:46. 


By love the disciple ‘follows’ his Master and has ‘the light of life’ (John 8:12). 


skavndalon...e[stin] scandalum in eo non est V., there is none occasion of stumbling in him. The image occurs elsewhere in St John’s writings in John 6:61, 16:1; Apoc. 2:14; comp. John 11:9 f. It is at first sight doubtful whether the occasion of stumbling is that which may be in the way of others or in the way of the believer himself. A man may cause others to fall through want of love or he may by the same defect create difficulties in his own path. 


The parallel in 1 John 2:11 favours the second view. Love gives the single eye which commands a clear prospect of the course to be followed, while if love be absent doubts and questionings arise which tend to the overthrow of faith (2 Pet. 1:10). But on the other hand the general use of skavndalon points to the first meaning, and it is quite in St John’s manner to regard love in its twofold working in relation to the man who loves and to others, while he regards hatred only in its subject. The triumph of love is that it creates no prejudice against the Truth. Want of love is the most prolific source of offences. 


ejn aujtw'/] in him. If the ‘offence’ is that which stands in a man’s own way, then he is regarded as offering in himself the scene of his spiritual advance: his progress, his dangers, are spiritual, internal. If the offence is that which lies in another’s way, then he who gives the offence presents the cause of stumbling in his own person. 


1 John 2:11. Of the fruits of love it is sufficient to say that ‘he that loveth abideth in the light, and there is none occasion of stumbling in him.’ The issues of hatred are traced in different directions. They are regarded both in respect of present being (is in) and action (walketh in) and in respect of the final goal (knoweth not whither) to which life is directed. He who hates has lost the faculty of seeing, which requires light and love, ‘so that his whole life is a continual error’ (Howe). 


ejstivn...peripatei'...] Comp. 1 John 1:7. The phrase poreuvesqai ejn skovtei is used in a different sense in Is. 50:10. 


oujk oi\den...] knoweth not... John 12:35; Prov. 4:19. On the other hand that which was true of Christ (John 8:12, 13:3) is true also of the believer (comp. John 14:4, 5). He knows what is the end of life. 


uJpavgei] goeth. The idea is not that of proceeding to a definite point (poreuvesqai), but of leaving the present scene. 


ejtuvfl. tou;" ojfqalmouv"] The image comes from Is. 6:10 (John 12:40), which is the fundamental description of God’s mode of dealing with the self-willed. Comp. Rom. 11:10 (Ps. 69:24); and for the opposite Eph. 1:18 pefwtismevnou" tou;" ojfq. th'" kardiva". (Clem. 1 Cor. 36.) 


ejtuvflwsen] The English idiom will not bear the exact rendering blinded. The original tense (comp. 2 Cor. 4:4 and contrast John 12:40) marks the decisive action of the darkness at the fatal moment when it once for all ‘overtook’ the man (John 12:35 i{na mh; katalavbh/, 1 John 1:5 ouj katevlaben). This darkness not only hindered the use of vision but (as darkness does physically) destroyed the spiritual organ. 

IV. Things temporal and eternal (1 John 2:12-17) 

Hitherto St John has stated briefly the main scope of his Epistle. He has shewn what is the great problem of life, and how the Gospel meets it with an answer and a law complete and progressive, old and new. He now pauses, as it were, to contemplate those whom he is addressing more distinctly and directly, and to gather up in a more definite form the charge which is at once the foundation and the end of all he writes. 


The section is divided into two parts. The Apostle first gives the ground of his appeal (vv. 12-14); and then he gives the appeal itself (15-17). 

1. The ground of the appeal (2:12-14) 

The ground of the Apostle’s appeal lies in the character and position of those whom he is addressing. He regards his readers first under their common aspect as all alike believers, and then under a twofold aspect as ‘fathers’ and ‘young men,’ separated one from another by the length of their Christian experience. This he does twice, first in respect of the actual work in which he is at the moment engaged, and then again in respect of a work looked upon as finished and complete. He shews with an impressive iteration that from first to last, in all that he writes or has written, one unchanging motive is supreme. Because his readers are Christians and have in part experienced the power of their faith he moves them to nobler efforts; his object is that their ‘joy may be fulfilled’ (1 John 1:4). 


The exact relation of gravfw to e[graya has been variously explained. It may be a reference to some other writing which has not been preserved, or, as some think, to the Gospel (comp. 3 John 9; 1 Cor. 5:9; 2 Cor. 2:3 f., 7:12); but the use of e[graya in 1 John 2L21, 26 is unfavourable to this view. 


It may mark a contrast between the former part of the letter, and that part which the Apostle is now writing, as if he resumed his work after an interval and looked back upon the words already written (comp. 1 Cor. 9:15; Rom. 15:15). 


Or it may indicate simply a change of mental position in accordance with which St John transfers himself to the place of his readers, and regards the whole letter as they would do, as belonging to a past date. 


Or yet again, to put this mode of explanation in another form, St John may look at his letter first as it is in the process of transcription still incomplete (1 Cor. 14:37; 2 Cor. 13:10), and then as it is ideally complete. This appears to be the true explanation of the ‘epistolary aorist.’ Comp. vv. 21, 26, 5:13; 2 John 12; 1 Pet. 5:12; Gal. 6:11; Philem. 19, 21. 


The Latin renderings of gravfw and e[graya are alike scribo. 

The symmetry of the corresponding clauses is remarkable. 


(1) I write to you, little children (tekniva), because 



your sins are forgiven you for His name’s sake. 



(a) I write to you, fathers, because 



ye know Him that is from the beginning. 


(b) I write to you, young men, because 



ye have overcome the evil one. 

(2) I have written (I wrote) to you, little ones (paidiva), because 



ye know the Father. 



(a) I have written (I wrote) to you, fathers, because 



ye know Him that is from the beginning. 


(b) I have written (I wrote) to you, young men, because 



ye are strong and the word of God abideth in you and ye have overcome the evil one. 

The common title of address is different in the two cases (1) little children; (2) little ones. And in correspondence with this the aspect of the common ground of addressing those who are thus designated is also different (1) because your sins are forgiven for His name’s sake; (2) because ye know the Father. The special ground of addressing ‘the fathers’ is the same in each case: that of addressing ‘the young men’ is not changed in the second case but more fully developed. 


The causes of these variations will appear as we examine the text. 


Augustine, like many others, supposes that three classes of readers are addressed. On this assumption he characterises them vigorously: 


Filii sunt, patres sunt, juvenes sunt. Filii quia nascuntur: patres quia principium agnoscunt: juvenes, quare? Quia vicistis malignum. In filiis nativitas, in patribus antiquitas, in juvenibus fortitudo. 


1 John 2:12. Gravfw] I write. Compare 1 John 5:1, and contrast 1:4 (we write). For the present tense compare Gal. 1:20; 1 Cor. 14:37; 2 Cor. 1:13; 1 Tim. 3:14. 


tekniva] filioli V., little children. Comp. 1 John 5:1 my little children. The simple title occurs again 1 John 2:28 (3:7), 4:4, 5:21. The word which expresses fellowship of nature is connected with that which is the sign of it, the forgiveness of sins. Comp. John 3:5. Both from the symmetry of the structure (little children, fathers, young men), and from the general scope of the passage, it is evident that the title (here as elsewhere) is addressed to all St John’s readers and not to a particular class of children in age. 


o{ti] quoniam V., quia Aug., because. There can be no doubt that the particle is causal (because) and not declarative (that). St John does not write to make known the privileges of Christians, but to enforce the duties which follow from the enjoyment of them. 


ajfevwntai uJ. aiJ aJm.] remittuntur vobis peccata V., your sins are forgiven, i.e. have been forgiven. The present of the Latin is misleading though the past forgiveness of sin carries with it the constant application of the grace to which it was due: John 13:10. In parallel narratives, it may be added, ajfiventai is used by St Matthew (9:2, 5) and St Mark (2:5, 9), and ajfevwntai by St Luke (1 John 5:20, 23). In Luke 7:47 f. ajfevwntai is practically undisturbed. The reading in John 20:23 is somewhat doubtful (ajfevwntai, ajfiventai). 


The proclamation of the forgiveness of sins was the message of the Gospel: Luke 24:47; Acts 13:38. This includes potentially the fulfilment of man’s destiny as man. Comp. 1 John 1:9 note. For Christ’s sake the Father (2:14) forgives those who are united with Him. 


dia; to; o[noma aujtou'] propter nomen ejus V., per n. e. Aug., for His name’s sake. There is no direct antecedent; but from 1 John 5:6 the thought of Christ as the perfect exemplar of divine love has been present to the mind of the apostle; and the pronoun clearly refers to Him. Forgiveness is granted to men because Christ is indeed what He is revealed to be and what His ‘name’ expresses. It is of course assumed that Christians acknowledge Him as being what He is (Matt. 28:19). 


Redemption is referred to Christ as He has been made known, both in respect of the fact that that revelation contains the force through which as the means (diav gen.) and the ground for the sake of which as the cause (diav acc.) it is accomplished. See 1 John 4:9 zhvswmen dij aujtou'; John 6:57 zhvsei dij ejmev. The latter construction is very rare. Comp. John 15:3 kaqaroiv ejste dia; to;n lovgon; Apoc. 12:11 ejnivkhsan dia; to; ai|ma tou' ajrnivou. 


For dia; to; o[noma see Matt. 10:22, 24:9 and parallels; John 15:21; Apoc. 2:3. 


dia; tou' ojnovmato" Acts 4:30, 10:43; 1 Cor. 1:10. 


In two other places of the Epistle ‘the name’ of Christ is mentioned as the object of faith in different aspects. The commandment of God is that we believe the name (pisteuvein tw'/ ojn.) of His Son Jesus Christ (1 John 3:23), that is, that we accept the revelation conveyed in that full title as true. And again those who believe in the name (pisteuvein eij" to; o[n.) of the Son of God (1 John 5:13), who cast themselves wholly upon the revelation, are assured of the possession of life eternal (comp. John 1:12 note). With these passages must be compared John 20:31, where St John says that the object of his Gospel was that his readers may believe that Jesus is the Christ, the Son of God, and believing may have life in His name (ejn tw'/ ojn.), in fellowship with Him as He has thus been made known. 


The pregnant use of ‘the name’ as summing up that which is made known of Christ, explains how it came to be used as equivalent to ‘the faith’: 3 John 7 uJpe;r tou' ojnovmato" ejxh'lqan. See Additional Note on 1 John 3:23. 


1 John 2:13. Believers, who are one in the possession of the gift of forgiveness, are distinguished by the circumstances of life. Differences of experience correspond generally to differences of age. Mature Christians, in a society like that which St John addressed, would be ‘fathers’ in years. The difference of ‘fathers’ and ‘young men’ answers to that of ‘the thinkers, and the soldiers in the Christian army,’ to the two main applications of the Faith. It is a spring of wisdom; and it is also a spring of strength. In the natural sequence action is the way to that knowledge through which wisdom comes. Christian wisdom is not speculative but first the fruit of work and then the principle of work. 


The characteristic of ‘fathers’ is knowledge, the fruit of experience (ejgnwvkate): that of ‘young men,’ victory, the prize of strength. St John bases his appeal to each class on that which they had severally gained. 


patevre"] The word, like ba;, Abba, pater, papa, is used naturally of those who stand in a position of responsible authority. Thus it is applied in the O.T. to prophets (2 Kings 2:12; 6:21; 13:14), priests (Judg. 17:10; 18:19), teachers (Prov. 1:8). Comp. Matt. 23:9; (1 Cor. 4:15;) Acts 7:2; 22:1. Here the natural characteristic of age is combined with that of eminence in the Christian body. 


o{ti ejgnwvkate] quoniam (quia) cognovistis V., because ye know.... The essence of wisdom lies in the recognition of the unity of purpose which runs through the whole development of being, and of that unity of life which exists in all. This truth is brought home through the deeper understanding of the age-long revelation of God consummated in the Incarnation and interpreted by the Spirit. 


For the idea of knowledge see 1 John 2:3 note. God can be known only in His Son. The knowledge here spoken of is that which is the result of the past still abiding (ejgnwvkate) and not that which marked a crisis in growth (e[gnwte) or which is still in continuous advance (ginwvskete). 


to;n ajpj ajrch'"] eum qui ab initio (a principio Aug.) est V., Him that is from the beginning, the Word, that is, brought near to us in the Person of Christ Jesus. The title sums up shortly what is expressed in its successive stages in John 1:1-14, the Word through Whom all things were made, and in Whom all things consist, Who, as Life, was the Light of men, Who was ever coming into the world which He made, Who became Flesh. The word of life (1 John 1:1) is the record of the revelation of Him that is from the beginning. The whole course of history is, when rightly understood, the manifestation of one will. To know this in Christ is the prerogative of a ‘father,’ and the knowledge is the opportunity for the completest life. 


neanivskoi] adulescentes V., juvenes Aug., young men in the full vigour of opening life. Comp. Matt. 19:20; Luke 7:14. 


nenikhvkate] have overcome, not ‘overcame’ simply (1 John 5:4 hJ nivkh hJ nikhvsasa). The past remains effective. The image, based on John 16:33, is characteristic of the Apocalypse (Apoc. 2:7 ff., 12:11, 21:7) and of this Epistle: 1 John 2:14, 4:4, 5:4 f. 


to;n ponhrovn] malignum V., the evil one, 1 John 2:14, 3:12, 5:18 f.; John 17:15; Matt. 6:13, 13:19, 38 (1 John 5:37, 39). The personal aspect of the Christian conflict on its spiritual side is naturally brought out now. Darkness has its prince: John 12:31, 14:30, 16:11. It is assumed that a conflict is inevitable unless men passively yield to the power of evil (1 John 5:19). Comp. Eph. 2:2, 6:12. The abruptness with which the idea of ‘the evil one’ is introduced shews that it was familiar. See Additional Note. 


1 John 2:14. At the close of 1 John 2:13 there is a pause in thought if not a break in the composition of the letter. Looking back on the record of his purpose the apostle appears to resume the thread of his argument: ‘I write, yea I have written, because you have had experience of the Faith.’ 


paidiva] infantes V., pueri Aug., little ones. This title, little ones, which like tekniva is applied to the whole Christian body, differs from little children by emphasising the idea of subordination and not that of kinsmanship. St John speaks not as sharing the nature of those to whom he writes, but as placed in a position of authority over them. Comp. 1 John 2:18 (John 21:5). 


In correspondence with this difference in the address St John gives a different reason for his writing: because ye know the Father. 

The sense of an immediate personal relationship to God (comp. John 14:7) gives stability to all the gradations of human authority. In this respect ‘knowing the Father’ is different from ‘knowing Him that is from the beginning.’ The former involves a direct spiritual connexion: the latter involves besides an intellectual apprehension of the divine ‘plan.’ The knowledge ‘of the Father’ is that of present love and submission: the knowledge of Him ‘that is from the beginning’ is sympathy with the Divine Thought which is fulfilled in all time. 


At the same time the two titles ‘little children,’ ‘little ones,’ indicate a twofold spiritual position. As ‘little children’ we are all bound one to another by the bond of natural affection: as ‘little ones’ we all recognise our equal feebleness in the presence of the One Father. It may be added that the relation of the readers of the letter to the Apostle really determined their relation to God (1 John 1:3). 


There is a difference in the general ground for writing (1 John 2:12 because your sins are forgiven..., 1 John 5:14 because ye know the Father), but in writing to ‘the fathers’ specially there is no change, no development, in St John’s language. The knowledge of Christ as the Word, active from the beginning of Creation, includes all that we can know. At the same time this knowledge is regarded in two different aspects corresponding to the two general ideas of forgiveness and Fatherhood (vv. 12, 14); even as the Incarnation satisfies man’s need of redemption and his need of consummation. 


In writing to ‘the young men’ St John makes no change in his reason (because ye have overcome the evil one) but he develops what he has said. He adds the twofold permanent ground of the Christian’s victory to the assertion of the fact which he made before. The young soldier is ‘strong’ (ijscurov" comp. Eph. 6:10; Matt. 7:29) as having the personal qualifications for his work; and ‘the word of God abideth in him,’ so that he is in living contact with the source of life. The natural endowment of energetic vigour is consecrated to a divine end by a divine voice. 


oJ lovgo"...mevnei...] the word...abideth... Comp. 1 John 2:24, 27; John 15:7 (1 John 5:3). The converse thought occurs John 8:31. Comp. 1 John 1:10 note. 

2. The appeal (2:15-17) 

In the preceding verses St John has set forth the privileges of Christians both generally in their sense of forgiveness and of a Divine Fatherhood, and specially in the far-reaching wisdom of the old, and the victorious strength of the young: he now goes on to enforce the consequence which is made possible. A great ‘love not’ follows on the command to love. 


The structure of the passage is simple and regular. The prohibition (1 John 2:15 a) is followed by a view of its overwhelming necessity. The love of the world is incompatible with the love of the Father (vs. 15b), for the objects of love determine its character (vs. 16). And further: there is between them the contrast of time and eternity, of transition and abiding (vs. 17). 


15 Love not the world nor the things in the world. If any one love the world, the love of the Father is not in him: 16 because all that is in the world, the desire of the flesh, and the desire of the eyes, and the vainglory of life, is not of the Father, but is of the world. 17 And the world is passing away, and the desire thereof, but he that doeth the will of God abideth for ever. 

The three false tendencies under which St John ranges ‘all that is in the world’ cover the whole ground of worldliness, of the temptation to set up the creature as an end. They offer typical tests of man’s real state as to himself, as to things external, and (specially) as to his fellow-men. Or, if we follow the division suggested by the words (ejpiqumiva, ejpiqumiva, ajlazoniva), they indicate prevailing false views in regard to want and to possession. We desire wrongly and we glory wrongly in what we have. 


The ‘wants’ which man feels can be divided into two great classes. Some things he desires to appropriate personally: some things he desires to enjoy without appropriation. The desire of the flesh embraces the one class (e.g., gratification of appetites); the desire of the eyes the other (e.g., pursuit of art as an end). 


The wrong use of possession lies in the empty and ostentatious assertion of advantages which are placed in a wrong light. A superiority is asserted on external grounds which cannot be justified in the face of the true issues of life. The ajlavzwn is in this case ‘one who lays claim to blessings which are not truly his for the sake of renown’ (comp. Theophr. Char. § 23; [Plat.] Def. p. 416 ajlazoneiva e{xi" prospoihtikh; ajgaqou' h] ajgaqw'n tw'n mh; uJparcovntwn). 


The three tendencies naturally recall the three Temptations of the Lord, with which they have obvious points of contact. The first Temptation corresponds to the first and most elementary form of ejpiqumiva th'" sarkov", the desire of the simplest support of natural life. A divine word is sovereign over this: the means which 


God uses are not limited to one form (Luke 4:4). The offer of the kingdoms of the civilized world (th'" oijkoumevnh") and their glory, which is placed second in St Luke’s order seems to answer in the loftiest shape to ejpiqumiva tw'n ojfqalmw'n, the power of commanding all that is fairest and most attractive in the world. Here also Scripture shews that no aim however true and noble can be allowed to trench on the absolute homage due to God (Luke 4:8). And again the call to claim an open manifestation of God’s protecting power touches the root of ajlazoniva tou' bivou, in which endowments and gifts are used arbitrarily for personal ostentation. Such use is a tempting of God from Whom man dares to isolate himself (Luke 4:12). 


It has been felt no less natural to look for some correspondence between the threefold worldly tendencies of St John and the three master vices which occupy a prominent place in ancient and mediaeval ethics, filhdoniva, pleonexiva, filodoxiva, voluptas, avaritia, superbia. The correspondence is so far real, though not direct, that the germs of these special vices lie in the feelings which St John characterises. Comp. Just. M. Dial. 82, p. 308 D dia; devo" ou\n [Ezek. 3:17 ff.] kai; hJmei'" spoudavzomen oJmilei'n kata; ta;" grafav", ouj dia; filocrhmativan h] filodoxivan h] filhdonivan: ejn oujdeni; ga;r touvtwn ejlevgxai hJma'" o[nta" duvnataiv ti". 


The enumeration does not include spiritual sins. These are not, under the present aspect, ‘of the world’ or ‘in the world.’ St John has dwelt before on the relation of man to man—love and hatred; and he dwells afterwards on the relation of man to true opinion. Here he is considering the relation of man to the kovsmo" as an external system which has lost its true character: Rom. 8:19 f. 


15. Mh; ajgapa'te] Nolite diligere V., Love not. The command is not given to any particular class (as to the young) but to all. That which man may not do, being what he is, God can do, John 3:16 (hjgavphsen to;n kovsmon). God looks through the surface of things by which man is misled to the very being which He created. 


to;n kovsmon] mundum V., the world, the order of finite being regarded as apart from God. The Roman empire with its idolatry of the Emperor as the representative of the State, presented the idea in a concrete and impressive form. 


The system as an organised whole (kovsmo") is in other places considered as the dominant form of life, the age (oJ aijw;n ou|to", oJ nu'n aijwvn). Comp. Rom. 12:2; 2 Tim. 4:2. 


For the use of kovsmo" see John 1:10 note. 


With ‘the world’ are joined ‘the things in the world,’ all, that is, which finds its proper sphere and fulfilment in a finite order and without God. ‘To be in the world’ is the opposite to ‘being in God.’ The question is not of the present necessary limitations of thought and action but of their aim and object. Whatever is treated as complete without reference to God is so far a rival to God. This thought is brought out in the words which follow. 


Augustine illustrates the idea in respect of the love of nature: Non te prohibet Deus amare ista sed non diligere ad beatitudinem, sed ad hoc probare et laudare ut ames creatorem. Quemadmodum......si sponsus faceret sponsae suae annulum et illa acceptum annulum plus diligeret quam sponsum qui illi fecerit annulum; nonne in ipso dono sponsi anima adultera deprehenderetur quamvis hoc amaret quod dedit sponsus? 


ejavn ti"...] There can be but one supreme object of moral devotion. All secondary objects will be referred to this. The love of the finite as an absolute object necessarily excludes the love of the Creator (the Father). Comp. Rom. 1:25; James 4:4 (hJ filiva tou' kovsmou). Unum cor duos tam sibi adversarios amores non capit: Matt. 6:24 (Bede, ad loc.). 


Here as elsewhere St John places the contrast before his readers in its ultimate essential form, as of light and darkness, love and hatred. He assumes that there cannot be a vacuum in the soul. So Augustine writes: Noli diligere mundum. Exclude malum amorem mundi ut implearis amore Dei. Vas es sed adhuc plenus es; funde quod habes ut accipias quod non habes. 


It will be observed also that he speaks here of the love of the Father and not of the love of God (1 John 2:5 note). The phrase is unique (comp. Col. 1:12 f.), and suggests as the object of man’s love God as He has been pleased to bring Himself within the range of man’s knowledge (John 14:9; comp. 1 John 1:2 note). Thus it expresses primarily the love of ‘the children’ of God to God; but this love answers to and springs out of the love shewn to them by ‘the Father’ whom ‘they know’ (1 John 2:14). 


By the ‘love of the world, and of the things in the world’ the sense of the personal relationship to God is lost, and not merely the sense of a divine presence. Of the man who is swayed by such a passion it must be said that the love of the Father is not in him as an animating, inspiring power (1 John 1:10). This phrase expresses more than ‘he loveth not God’ or ‘he loveth not the Father.’ That form of expression would describe a simple fact: this presents the fact as a ruling principle. The exact order of the Greek is remarkable: ‘there exists not, whatever he may say, the love of the Father in him.’ Comp. 1 John 1:5; 4:16 f.; John 5:45; 6:45; 7:28; 8:44, 50, 54; 9:16; 10:12, 34; 13:10, 16. 


The thought finds a striking expression under the imagery of St John in a fragment of Philo quoted by John of Damascus (Parall. Sacra A, Tit. xxx. p. 370): ajmhvcanon sunupavrcein th;n pro;" kovsmon ajgavphn th'/ pro;" to;n qeo;n ajgavph/, wJ" ajmhvcanon sunupavrcein ajllhvloi" fw'" kai; skovto". 


1 John 2:16. o{ti...] because... In moral and spiritual things there is a law of equilibrium. Nothing rises higher than its source. The desire of things earthly as ends in themselves comes from the world and is bounded by the world. It is therefore incompatible with the love of the Father. 


The point of sight from which ‘all that is in the world’ is regarded here is more distinctly defined than in 1 John 2:15. In themselves all finite objects, ‘the things that are in the world,’ are ‘of the Father.’ It is the false view of them which makes them idols. Hence St John defines ‘that which is in the world,’ that which, as now regarded, finds its consummation ‘in the world,’ from the human side. The feeling which misuses the object determines and shews by its misuse what there is defective in the object which gives occasion to the wrongdoing. 


This general aspect of the question determines the exact form of language. St John writes pa'n to; ejn t. k. and not pavnta ta; ejn t. k. He looks at ‘all’ in its unity in relation to the feeling man. Comp. 1 John 5:4; Eph. 5:13 (pavnta, pa'n). The world as such has nothing more to offer than what is summed up in the three typical phrases by which pa'n is defined. This thought has been made wrongly the main thought of the sentence by the Latin versions: omne quod in mundo est concupiscentia (desiderium) carnis est et.... 


hJ ejpiqumiva th'" sarkov"] concupiscentia (desiderium Aug.) carnis V., the desire of the flesh, the desire of which the flesh is the seat. The genitive with ejpiqumiva is in the N. T. characteristically subjective (John 8:44; Rom. 1:24; Apoc. 18:14). Comp. Gal. 5:16, 24; Eph. 2:3; 1 Pet. 2:11 (aiJ sarkikai; ejpiqumivai), Rom. 13:14; 1 Pet. 4:2 (ajnqrwvpwn ejpiqumivai"); Tit. 2:12 (aiJ kosmikai; ejpiqumivai). 


Under this category are included all desires which involve the appropriation of the object to which they are directed. By the separate mention of oiJ ojfqalmoiv the sense of savrx is proportionately limited. 


In St John generally savrx is used to express humanity under the present conditions of life (1 John 4:2; 2 John 7; John 1:14; 6:51-55; 17:2). Once the qevlhma sarkov" is set by the side of qevlhma ajndrov" as distinct from it (John 1:13); twice savrx is opposed to pneu'ma (John 3:6; 6:63); and once kata; th;n savrka is used to describe a judgment which is external, superficial, destitute of moral insight (John 8:15). The desire of the savrx as savrx is necessarily for that which is like itself. It cannot include any spiritual element. 


Compare Additional Note on 1 John 3:19. 


hJ ejpiq. tw'n ojfq.] concupiscentia (desiderium Aug.) oculorum V., the desire of the eyes, the desire of which the eyes are the organ: not the pleasure of the miser only or characteristically (Eccles. 4:8; 5:11), but all personal vicious indulgence represented by seeing. The desire of appropriation enters into ‘the desire of the flesh’: the ‘desire of the eyes’ is satisfied by enjoyment which comes under the general form of contemplation. So far it is true that in the former the thought of physical pleasure is dominant, as the object of desire, while in the latter forms of mental (‘psychical’) pleasure find place. The ‘eyes’ are the typical example of the organs to which art ministers. 


Augustine gives a singular illustration of what he holds to be ‘the desire of the eyes,’ which is worth quoting as giving a vivid trait in the Christian feeling of his time: Aliquando tentat etiam [curiositas] servos Dei, ut velint quasi miraculum facere: tentare utrum exaudiat illos Deus in miraculis. Curiositas est; hoc est desiderium oculorum; non est a patre. 


hJ ajlaz. tou' bivou] superbia vitae V., ambitio saeculi Aug. (other Latin authorities give jactantia hujus vitae, vitae humanae), the vainglory of life, the vainglory which springs out of and belongs to our visible earthly life. The genitive is subjective, as in the two other cases. The ajlazwvn (comp. Rom. 1:30; 2 Tim. 3:2) is closely connected with the uJperhvfano"; but his vice centres in self and is consummated in his absolute self-exaltation, while the uJperhvfano" shews his character by his overweening treatment of others. ‘The ajlazwvn sins most against truth: the uJperhvfano" sins most against love.’  jAlazoniva may be referred to a false view of what things are in themselves, empty and unstable: uJperhfaniva to a false view of what our relations to other persons are. Comp. Mark 7:22; Luke 1:51; James 4:6; 1 Pet. 5:5. See also Wisd. 5:8; 17:7; 2 Macc. 9:8, 15:6; Prov. 25:6. 


Such ‘vainglory,’ such a false view of the value of our possessions, belongs to life (oJ bivo") in its present concrete manifestation and not to life in its essential principle (hJ zwhv). Comp. Luke 8:14 (hJdonai; tou' bivou); 1 Tim. 2:2 (bivon diavgein); 2 Tim. 2:4 (tai'" tou' bivou pragmateivai"); (in 1 Pet. 4:3 tou' bivou is an addition, but biw'sai occurs in 1 John 2:2). Hence oJ bivo" is used for ‘the means of life’: Mark 12:44; Luke [Luke 8:43], 15:12, 30; 1 John 3:17. Compare also bivwsi", Acts 26:4; and biwtikov", Luke 21:34; 1 Cor. 6:3 f. 


These characteristic feelings of want and of wealth, the desire of the flesh and the desire of the eyes, and the vainglory of life, are said to be, as man now is naturally, of the world (1 John 4:5 note; John 15:19; 17:14, 16; 18:36). The declaration marks the false position into which man has come. In his original constitution the desire was good, because it was directed consciously towards the fulfilment of his office in regard to the whole order and to God: the exultation was good, because it was an acknowledgment of divine bounty. Now the desire is suggested by the creature and not by the Creator, by the object separated from the Living Author of all, not by the Living Author to whom the child should look (ejk tou' patrov" not simply ejk tou' qeou'). Thus each typical false tendency is the corruption of a noble instinct, the longing for support and for beauty, the joy of thankfulness. 


Est ergo triplex amor qui tria illa excludat quae non sunt ex Patre.......Et forte haec sunt de quibus in Lege praecipitur: Diliges Dominum Deum tuum ex toto corde tuo et ex tota anima tua et ex tota virtute tua (Deut. 6:5), id est diliges dulciter sive affectuose, diliges prudenter, diliges fortiter (Bern. Serm. de div. 29.1). 


The phrase ei\nai ejk (1 John 2:21; 3:19; 4:5) to be of is characteristic of St John expressing derivation and dependence. Compare John 3:31 note; and Additional Note on 1 John 3:1. 


1 John 2:17. This clause contains a second ground for the prohibition in 1 John 2:15. Not only is the love of the world irreconcileable with the love of the Father; but also, yet further, the fate of the world is included in its essential character. The world—the external system which occupied the place of God—was already when St John wrote in the act of dissolution and vanishing. 


The words can also be taken as a second proof of the antagonism of the love of the Father and of the love of the world, so far as these are at variance in their issue no less than in their source. But this connexion appears to be less natural than the other. 


paravgetai] is passing away: see 1 John 5:8. The word describes not the general character of the world as transitory but its actual condition in the face of the Church, ‘the Kingdom of God.’ The whole sum of finite things, regarded in itself as complete, is (as it were) a screen which hides the presence of God. By the declaration of the Truth this was in St John’s time beginning to be removed. Compare 1 John 2:8; 1 Cor. 7:31; and contrast the ideal view from the divine side: ta; ajrcai'a parh'lqen, ijdou; gevgonen kainav (2 Cor. 5:17: comp. Apoc. 21:4). 


In the thanksgiving after the Eucharist in The Doctrine of the Apostles the clause occurs: ejlqevtw cavri" kai; parelqevtw oJ kovsmo" ou|to" (10.6). 


hJ ejpiqumiva aujtou'] concupiscentia (desideria Aug.) ejus V., the desire thereof, the desire which belongs to it and which it stimulates. Comp. Tit. 2:12 aiJ kosmikai; ejpiqumivai. The gen. is subjective as in 1 John 2:16, though it is true that the desire which the world fosters is in turn directed to the world as its object. A verb corresponding to paravgetai must be supplied. The world which is the source and the object of the desire is shewn to be by itself unsubstantial and evanescent. The desire therefore is shewn in its utter vanity (katargei'tai). But the desire remains as an aching void. 


The contrast to this ‘desire’ which is earth-born and empty is ‘the will of God.’ That alone is permanent of which this will is the ground. 


oJ de; poiw'n...mevnei...] qui autem facit (fecerit Aug.) V., but he that doeth...abideth... While the fabric of ‘the world’ is being removed the Christian suffers no disturbance. The present in this sense is eternal. When all else changes the obedience of love continues unchanged. This abides in the new order to which indeed it properly belongs. The contrast to the world converted into an idol is not God, but the believer who in action strives to do God’s will. Hence St John does not say ‘he that loveth God,’ which might have been suggested by 1 John 3:15, but he that doeth the will of God abideth for ever. Such a one is truly akin to the Son of man: Mark 3:35. 


Compare John 4:34; 6:38; 7:17; 9:31. 


The will of God expresses the true end of all things, and is opposed to ‘the desire’ which springs from a finite source as its ultimate origin. At the same time ‘the will of God’ includes the right use of all natural powers, faculties, instincts, which in their essential nature answer to it: Apoc. 4:11. Compare 1 Thess. 4:3. 


In speaking of the divine will St John says ‘the will of God’ and not ‘the will of the Father’ as might seem to be suggested by 1 John 2:16. Stress is laid upon the divine majesty rather than upon the divine love. ‘The will of the Father’ is found only in St Matthew (6:10 our Father, 7:21; 12:50 my Father; comp. 18:14; 26:42). The will of our God and Father occurs Gal. 1:4 (comp. Eph. 1:5, 9, 11). The will of God is not unfrequent: 1 Pet. 2:15; 3:17; 4:19; Rom. 1:10; 12:2; Heb. 10:36. In the Gospel of St John the phrase which is always used by the Lord is the will of Him that sent me: John 4:34; 1 John 5:30; 6:38 ff. (7:17). 


mevnei eij" t. aij.] abideth for ever. Comp. John 8:35; 12:34; 2 Cor. 9:9 (LXX.); 1 Pet. 1:25 (LXX.). The absolute use of mevnein is not unfrequent: John 15:16; 1 Pet. 1:23; Heb. 10:34. 


eij" to;n aijw'na] in aeternum V. This is the only form in which aijwvn occurs in the Epistles (here and 2 John 2) and Gospel (12 times) of St John, except the correlative ejk tou' aijw'no" (John 9:32). The phrase occurs independently of the LXX. (1 Pet. 1:25; 2 Cor. 9:9; Heb. 5:6; 6:20; 7:17 ff.) only (with negative) in Matt. 21:19 || Mark 11:14; Mark 3:29; 1 Cor. 8:13 (Jude 13 eij" aijw'na). [1 Pet. 1:23 and 2 Pet. 2:17 are false readings.] It is very common in the LXX. as the rendering of µl'/[, µl'/[l], µl'/[ d['. The thought contained in the words here is given by the addition which is found in Theb. and Old Lat. ‘as God also abideth for ever’ (sicut et ipse manet in aeternum). Augustine reads the addition and remarks on the whole passage: Voluit te amor mundi, tene Christum. Propter te factus est temporalis ut tu fias aeternus; quia et ille sic factus est temporalis ut maneret aeternus. 


And again: Terram diligis, terra eris. Deum diligis: quid dicam, Deus eris? Non audeo dicere ex me: scripturas audiamus Ego dixi, dii estis et filii altissimi omnes. 
B. The conflict of Truth and Falsehood without and within (1 John 2:18-4:6) 

The broad contrast which has been drawn in the last section between things temporal and eternal, between the world and the Church, leads to the central subject of the Epistle, the great conflict of life, which is treated of in 2:18-4:6. In this the hostile power is seen to arise from within the Christian society. The world has found expression in an anti-Christian system which lays claim to spiritual endowment and authority. False prophetic power (Apoc. 13:1 ff.) takes its place by the side of the imperial power (Apoc. 12:1 ff.). These false teachers, this ‘spirit of antichrist,’ are ‘of the world’ (1 John 4:4 f.). 


Characteristic marks of this conflict appear throughout: ajntivcristo" 2:18, 20; to; pneu'ma tou' ajnticrivstou 4:3; yeudoprofh'tai 4:1; oiJ planw'nte" 2:26, comp. 3:7; to; pneu'ma th'" plavnh" 4:6. And underneath the false spiritual teaching lies ‘the hatred’ of the world: 3:13. The question is no longer of false opinion or vicious practice within the Church, but of temptations to yield allegiance to a rival power. 


The view which St John gives of the Christian conflict falls into four sections: 


I. THE REVELATION OF FALSEHOOD AND TRUTH (2:18-29). 


II. THE CHILDREN OF GOD AND THE CHILDREN OF THE DEVIL (3:1-12). 


III. BROTHERHOOD IN CHRIST AND THE HATRED OF THE WORLD (3:13-24). 


IV. THE RIVAL SPIRITS OF TRUTH AND ERROR (4:1-6). 


Step by step the strength of the Christian is shewn in his firm hold upon the Truth, in the consciousness and the character of Sonship, in the activity of Love, in the power of Spiritual Discernment. So the conflict passes to victory. 

I. The Revelation of Falsehood and Truth (2:18-29) 

This section is separable into three parts: 


1. Antichrists and Christians (1 John 2:18-21). 


2. The essence and the power of the Truth (22-25). 


3. Abiding in the Truth (26-29). 


The progress of thought is simple. The fact of apostasy from the Christian body is recognised as a characteristic of the crisis. This fact serves to remind Christians of the gift which they have received for the discernment of the Truth. The essence of the Truth lies in the acknowledgment of the Messiahship of Jesus. The confession of the Son gives fellowship with the Father; issuing in the life eternal. This knowledge of God then Christians have to keep firmly, that they may face their Lord at His appearance. And true knowledge has the seal of righteousness, likeness to God, the mark of divine sonship. 

1. Antichrists and Christians (18-21) 

The necessity of conflict which has been laid down on general grounds in vv. 15-17 is enforced by the special circumstances of the age. It is ‘a last hour,’ and as such marked by divisions, errors, temptations in the Christian society itself (18, 19). At the same time, as answering to this special peril, Christians have a gift of spiritual discernment which it is their privilege to use as a decisive criterion of error (20, 21). 


18 My little ones, it is a last hour, and as ye heard that Antichrist cometh, even now many Antichrists have arisen; whence we perceive that it is a last hour. 19 They went out from us, but they were not of us; for if they had been of us, they would have remained with us; but they went out that they may be made manifest that they all are not of us. 20 And ye have an unction from the Holy One; and ye all know—21 I have not written to you because ye know not the truth, but because ye know it, and because no lie is of the truth. 

18. Paidiva] Filioli (Pueri) V., My little ones. See 1 John 2:14. The Apostle addresses his readers with the authority of age and experience, and not as dwelling on the thought of spiritual kinship (tekniva). 


In the sentence which precedes he had spoken of ‘the world’ as ‘passing away.’ He now points out the decisive sign of the coming change in the condition of the Christian society. It is ‘a last hour.’ 


The conception of ‘a last time,’ ‘a last season,’ the ‘last days,’ rests upon the O. T., in which the phrase  µymiY:h' tyrIj}a'is used for the distant future, on which the prophet’s eye is fixed. Thus in Gen. 49:1; Num. 24:14 (ejpj ejscavtwn ª-touº tw'n hJmerw'n) it points to the time when Israel had entered upon the possession of Canaan, the first stage in the fulfilment of the divine promise. In Is. 2:2; Mic. 4:1; Hos. 3:5; Jer. 23:20; 30:24; 48:47; 49:39, it describes the time when Zion shall be restored and the people shall fear and obey the Lord. In Ezek. 38:16 it regards some particular season of signal deliverance. Thus the phrase in its biblical sense includes in part the notion of ‘the age to come’ and the immediate preparation for it. 


In post-biblical times ‘the age to come’ was sharply distinguished from the period of trial by which it was to be ushered in; and ‘the latter days’ came to be regarded as a season of conflict and suffering through which the divine victory should be accomplished. This appears to be the ruling idea of the phrase in the N. T.: Acts 2:17 ejn tai'" ejsc. hJm. (Joel 3:1, ejscavtai" being an explanatory gloss); James 5:3 ejn ejsc. hJm.; 1 Pet. 1:20 ejpj ejscavtwn tw'n crovnwn. 


But in this interpretation the successive partial dawnings of ‘the age to come’ give a different force to the words ‘the last days’ which usher in the age according to the context in which they occur. In one sense ‘the age to come’ dated from Pentecost; in another from the destruction of Jerusalem; in another it was still the object of hope. So also ‘the last days’ are found in each of the seasons of fierce trial which precede the several comings of Christ. The age in which we live is, under one aspect, ‘the last days,’ and in another it is ‘the age to come,’ which was prepared by the travail-pains of the old order. As we look forward a season of sore distress separates us from that which is still to be revealed (2 Tim. 3:1; 2 Pet. 3:3; Jude 18; 1 Pet. 1:5, contrast 1 John 2:20): as we look back we have entered on an inheritance now through struggles of ‘a last time.’ 


But while the great counsel of God goes forward to fulfilment the date of the consummation is not revealed: Acts 1:7; Matt. 24:36. 


The calculation which Severus (Cramer, Cat. in loc.) makes is interesting in the face of our present knowledge of the world’s history: pentakiscilivwn ejniautw'n paradramovntwn ejx ou| gevgonen oJ kovsmo"...kai; ajpo; th'" Cristou' parousiva" ou[pw peplhrwmevnwn eJxakosivwn hjgou'n eJptakosivwn h] cilivwn ejtw'n, dw'men ga;r ou{tw, pw'" ªoujkº (dele) e[xw lovgou fanhvsetai tw'n eJxakosivwn ejtw'n h] cilivwn, eij tuvcoi, ta;" hJmevra" pro;" ta;" tw'n pentakiscilivwn parexetazomevna" ejscavta" kalei'n; 


In this passage the anarthrous phrase ejscavthw{ra, novissima hora V., seems to mark the general character of the period and not its specific relation to ‘the end.’ It was a period of critical change, ‘a last hour,’ but not definitely ‘the last hour.’ The exact phrase is not found elsewhere in the N.T. (comp. 1 Pet. 1:5; 2 Tim. 3:1). The use of ‘hour’ recals that in the Gospel: John 4:21, 23; 5:35, 38; 16:2, 4, 25, 32. Compare 2:4; 7:30; 8:20; 12:23, 27; 13:1; 17:1; and the idea of ‘a last hour’ corresponds with the characteristic phrase of St John ‘the last day’ (6:39 f., 44, 54; 11:24; 12:48). The definiteness of this latter phrase (hJ ejsc. hJ.) justifies the wider sense given to the former (comp. John 4:17, hJ hJmevra th'" krivsew" note). Comp. Ign. ad Ephes. c. 11. The true reading in 1 Thess. 5:2 (hJm. not hJ hJm.) illustrates ejsc. w{ra here. 


kaqw;" hjkouvsate] as ye heard in general terms as part of the evangelic message (Mark 13:6 ff.; Matt. 24:5, 24), and in the teaching of apostles (Acts 20:30). Comp. 1 Tim. 4:1. These general predictions of false Christs and false teachers were concentrated in the thought of a typical adversary: 2 Thess. 2:3. 


 jAntivcristo"] The term Antichrist is peculiar to St John in the N.T. It occurs again 1 John 2:22; 4:3 and 2 John 7. The absence of the article shews that it had become current as a technical (proper) name. 


The word means far more than simply ‘an adversary of Christ.’ As far as the form is concerned it may describe ‘one who takes the place of Christ’ (ajntibasileuv", ajntitamiva", ajnquvpato"), or ‘one who under the same character opposes Christ’ (ajntididavskalo", ajntistratiwvth"). There is a similar ambiguity in the word ajntistravthgo", which means both ‘one who occupies the place of strathgov", propraetor,’ and also ‘an opposing general.’ It seems to be most consonant to the context to hold that  jAntivcristo" here describes one who assuming the guise of Christ opposes Christ. In this sense it embodies an important truth. That hostility is really formidable in which the adversary preserves the semblance of the characteristic excellence which he opposes (comp. 2 Cor. 11:13; Apoc. 2:2). The Antichrist assails Christ by proposing to do or to preserve what He did while he denies Him (comp. John 5:43). The false Christ on the other hand (yeudovcristo" Matt. 24:24) is simply a pretender to the Messianic office. In St John’s use of ‘Antichrist’ it will be seen that the sense is determined by the full Christian conception of ‘Christ’ and not by the Jewish conception of the promised Saviour. 


Under one aspect it may be said that the work of the Incarnation was to reveal the true divine destiny of man in his union with God through Christ; while the lie of Antichrist was to teach that man is divine apart from God in Christ. 


The passages in which the term occurs are not decisive as to St John’s teaching in regard to the coming of one great Antichrist, of which the others were preparatory embodiments. As far as his words are concerned ‘Antichrist’ may be the personification of the principle shewn in different antichrists, or the person whose appearance is prepared by these particular forms of evil. The former is however the most natural interpretation: 1 John 2:22; 2 John 7. The spirit of evil comes in those whom he inspires. Contrast 2 Thess. 2:3 ff. 


The essential character of ‘Antichrist’ lies in the denial of the true humanity of Messiah (1 John 2:22 oJ ajrnouvmeno" o{ti  jIhsou'" oujk e[stin oJ cristov". 4:3 pn. o} mh; oJmologei' (luvei) to;n  jIhsou'n. 2 John 7 oiJ mh; oJmologou'nte"  jIhsou'n Cristo;n ejrcovmenon ejn sarkiv). 


This denial involves the complete misunderstanding of Christ’s past and future work, and takes away the knowledge of the Father, which is brought to us by the Incarnate Son. The teaching of Antichrist leaves God and the world still ununited. The proclamation of the union is the message of the Gospel. 


It may be added that St John’s description of ‘Antichrist’ (1 John 4:3) is made use of by Polycarp (ad Phil. 7); and Irenaeus, the disciple of Polycarp, first developed the teaching. The word does not occur in the other Apostolic Fathers, or Justin Martyr, who does however refer to oJ th'" ajnomiva" a[nqrwpo" (Dial. 32, p. 250 A oJ th'" ajpostasiva" a[nqrwpo", Dial. 110, p. 336 D). It appears therefore to be characteristic of the school of St John. See Additional Note. 


e[rcetai] venit (sit venturus) V., cometh. The same term is used of Christ and of His adversary. Comp. 1 John 4:3; John 14:3; 21:22 f.; Apoc. 22:20. In both cases it implies something more than one advent, though it includes this. The rival power finds a personal expression as often as Christ comes. Comp. 1 John 5:6 note. 


kaqwv"...kai; nu'n] as...even so now. Comp. John 15:9; 17:18; 20:21. 


gegovnasin] facti sunt V., have arisen, and fulfilled the expectation. The use of a different word for their advent (gegovnasin not ejlhluvqasin) connects their appearance with the actual conditions of the development of the Church. Comp. Heb. 2:17 note. The use is the more remarkable as the verb is not used elsewhere in the epistle (yet 3 John 8). The tense shews that these antichrists are spoken of as being still active. They are not simple types of Antichrist but revelations of him in many parts: 1 John 4:3. 


For the absolute use of givnesqai see 2 Pet. 2:1; John 1:6; Mark 1:4. 


o{qen ginwvskomen...] whence we perceive... because this form of trial is connected with each critical conflict which comes before an end. A full manifestation of (good and) evil is the condition of a divine judgment. 


 {Oqen is found here only in the writings of St John. It is characteristic of the Epistle to the Hebrews (see 1 John 2:17 note), but is not found in the Epistles of St Paul. 


1 John 2:19. ejx hJm. ejx.] Ex nobis prodierunt (exierunt) V., They went out from us, they proceeded from our midst. They belonged at first to our outward communion and shared all our privileges. Till the moment of separation they were undistinguishable from the rest of the Christian society; but they were not of us, they did not draw their life from our life (1 John 1:3) and so form living members of the body. Comp. Heb. 6:4 ff. 


The change in the position of ejx hJmw'n in the successive clauses varies the emphasis: ‘From us, it is true, they went out, but they were not of us; for if they had been of us really...’ For ei\nai ejk see 1 John 2:16 note. 


The phrase ejxelqei'n ejx may describe either removal (Apoc. 18:4; John 8:59) or origin (Apoc. 9:3; 14:13 ff.; 19:5, 21; John 4:30). The correspondence with oujk h\san ejx hJmw'n decides here in favour of the latter sense (comp. Acts 20:30), though it necessarily leads to the other. This trait in the Antichrists indicates one ground of their influence. They professed to speak with the voice of the Christian Body. Dia; tiv ajpo; tw'n tou' Kurivou maqhtw'n oiJ ajntivcristoi; i{nj e[coien to; pisto;n toi'" planwmevnoi" komivzein wJ" ajpo; tw'n maqhtw'n o[nte"... (Theophlct.) 


eij ga;r...] If they had in the truest sense shared our life, the life would have gone forward to its fruitful consummation (memenhvkeisan a[n permansissent utique V.). The fact of separation revealed the imperfection of their fellowship. The words will not admit of any theoretical deductions. The test of experience is laid down as final. Non audio quid sonet, Augustine says, sed video quid vivat. Opera loquuntur; et verba requirimus? 


Here, looking upon the manifest apostasy, St John denies the truth of the life; from another point of sight, in regard to the uncertain future, the life is presented as real, but liable to an abrupt close (John 15:1 ff.). The two views are perfectly harmonious. The end of life is fruitfulness. The life which is barren or worse than barren is not life and yet potentially it was life. 


Thus Augustine can say truly in reference to the actual Church: Si antequam exirent non erant ex nobis, multi intus sunt, non exierunt, et tamen Antichristi sunt. And again: Sic sunt in corpore Christi quomodo humores mali. Compare also the striking language of Ignatius, ad Trall. 11 ou|toi oujk eijsi; futeiva patro;" ajllj e[ggona kathramevna. pa'sa dev, fhsi;n oJ kuvrio", futeiva h}n oujk ejfuvteusen oJ pathvr mou oJ ejpouravnio" ejkrizwqhvtw. eij ga;r h\san tou' patro;" klavdoi oujk a]n h\san ejcqroi; tou' staurou' tou' Cristou' ajlla; tw'n ajpokteinavntwn to;n th'" dovxh" kuvrion. 


It may be added that gavr, for, is very rarely used in the Epistles; 1 John 4:20; 5:3; 2 John 11; 3 John 3, 7. As distinguished from o{ti, because, it will be seen that gavr expresses a reason or explanation alleged (subjective), while o{ti marks a distinct fact (objective) which is itself an adequate cause or explanation of that with which it is connected. Comp. 1 John 5:3, 4; John 2:25; 3:16-21; 3:23 f.; 9:22, & c. 


meqj hJmw'n] It might have been expected that St John would have written ejn hJmi'n, according to his characteristic usage which is all but universal in his Epistles; but the thought is not of absolute unity in one body but of personal fellowship one with another: John 14:16; Luke 24:29. 


ajllj i{na...] but they went out (or this separation came to pass) that they may be made manifest (ut manifesti sint [manifestarentur] V.), that they all are not of us i.e. that none of them are of us. For this ellipse see John 1:8; 9:3; 13:18; 14:31; 15:25. The departure of these false teachers after a temporary sojourn in the Christian society was brought about that they might be shewn in their true character, and so seen to be not of it. The last clause is rather irregular in form. The pavnte" is inserted as it were by an afterthought; ‘they went out that they may be made manifest that they are not, no not in any case, however fair their pretensions may be, of us.’ 


The separation of these teachers from the Christian Body was, without exception, a decisive proof that they did not belong truly to it. The clear revelation of their character was a divine provision for the avoidance of further evil. By ‘going out’ they neutralised the influence which they would otherwise have exercised. Comp. 1 Cor. 11:19. 


When the pa'" is separated by the verb from the ouj the negation, according to the usage of the New Testament, is always universal (all...not), and not partial (not all). Comp. 1 John 5:21; 3:15; Apoc. 22:3; Matt. 24:22 (ouj...pa'"); Luke 1:37 (ouj pa'"); Acts 10:15; Rom. 3:20 (ouj...pa'"); Gal. 2:16 (ouj...pa'"); Eph. 5:5; and in dependent negations, John 3:16 (pa'"...mhv); 6:39 (pa'"...mhv); 12:46 (id.); 1 Cor. 1:29 (mhv...pa'"); Eph. 4:29 (pa'"...mhv). Comp. Apoc. 21:27 (ouj mhv...pa'"). 


On the other hand see Matt. 7:21; Rom. 9:6; 1 Cor. 10:23; 15:39 (ouj pa'"). 


In the face of this usage it is impossible to translate the words ‘that they may be made manifest themselves, and that it may be made manifest in them that not all who are outwardly united with the Church are of us, in true fellowship with Christ.’ 


For faner. o{ti oujk eijsivn compare 2 Cor. 3:3 fanerouvmenoi o{ti ejstev. 


1 John 2:20. Even without this revelation in outward fact, the readers of the Epistle had the power of discerning the real character of ‘Antichrists.’ ‘Christians’ are themselves in a true sense ‘Christs,’ anointed ones, consecrated to God as ‘prophets,’ ‘priests,’ and ‘kings’ (1 Pet. 2:5 (9); Apoc. 1:6; 5:10; 20:6); and in virtue of that consecration endowed with corresponding blessings. So Severus (Cramer, Cat. in loc.) writes: cristoiv eijsin oujc oiJ profh'tai movnon...ajllj ejxairevtw" kai; pavnte" oiJ eij" to;n mevgan kai; movnon kai; ajlhqh' Cristo;n kai; swth'ra Qeo;n pisteuvsante"...kai; ejn tw'/ qeivw/...baptivsmati sumbolikw'" tw'/ muvrw/ criovmenoi... 


kai; uJmei'"...] Sed (et) vos... V., And further you yourselves, in virtue of your position as contrasted with them, have an unction (comp. 2:27 crivsma o} ejlavbete) from the Holy One. Comp. 2:24, 27; 4:4. 


crivsma] unctionem V. (unguentum Hier.), an unction. The word, which expresses not the act of anointing, but that with which it is performed (‘anointing oil’ Ex. 29:7; 30:25; 40:15 (LXX.); comp. Dan. 9:26), marks the connexion of Christians with their Head. As He was ‘anointed’ for His office (Luke 4:18 [Is. 61:1]; Acts 4:27 [Ps. 2:2]; 10:38; Heb. 1:9 [Ps. 45:7]); so too are they (2 Cor. 1:21 f.). The verb crivw (answering to jv'm;) in LXX. is employed generally, though not exclusively, of the anointing of things for sacred use. In the New Testament it is found only in the places quoted above, and thus always of the impartment of a divine grace. 


Here the outward symbol of the Old Testament—the sacred oil—is used to signify the gift of the Spirit from the Holy One which is the characteristic endowment of Christians. This gift is referred to a definite time (1 John 2:27 o} ejlavbete); and the narrative of the Acts fixes this normally at the imposition of hands which followed on Baptism (Acts 8:14 ff.). But the context shews that the word crivsma is not to be understood of the material sign, but of the corresponding spiritual reality. There is not indeed any evidence to shew that ‘the chrism’ was used at confirmation in the first age. Perhaps, as has been suggested, St John’s language here may have tended to fix the custom, which represented the communication of the divine grace in an outward rite. Tertullian speaks of the custom as habitual in his time: Egressi de lavacro perungimur benedicta unctione de pristina disciplina, qua ungi oleo de cornu in sacerdotium solebant (de Bapt. 7). 


Unctio spiritualis ipse Spiritus Sanctus est cujus sacramentum est in unctione visibili (Bede). 


This ‘unction,’ this gift of the Spirit, is said to come finally (ajpo;, see 1 John 1:5, note) from the Holy One. The title is chosen with direct reference to the gift, for all hallowing flows from ‘the Holy One,’ but in itself it is ambiguous, and has been understood of God (the Father) and of Christ. In support of the former view reference is made to 1 Cor. 6:19; John 14:16; comp. Baruch 4:22, 37; but oJ a{gio" seems to be more naturally referred to Christ; Apoc. 3:7; John 6:69; Acts 3:14; 4:27, 30; and Christ Himself ‘sends’ the Paraclete (John 16:7). 


oi[date pavnte"] ye all know, i.e. the Truth. If this reading be adopted the statement must be taken in close connexion with the clause which follows: ‘ye all know—I have not written to you because ye do not know—the Truth.’ With oi[date th;n ajl. contrast 2 John 2 oiJ ejgnwkovte" th;n ajl. 


The common reading kai; oi[date pavnta gives an explanation of the actual force of crivsma e[cete: ‘ye have an unction, and, in virtue of that gift of the Holy Spirit, ye know all things; ye have potentially complete and certain knowledge: no false teaching can deceive you if ye are faithful to yourselves.’ Comp. 1 John 2:27; Jude 5 (eijdovta" a{pax pavnta); John 14:26, 16:13. 


See Additional Note. 


1 John 2:21. The object of the Apostle in writing was not to communicate fresh knowledge, but to bring into active and decisive use the knowledge which his readers already possessed. For e[graya see 1 John 2:14 note, 26. 


ajllj o{ti...kai; o{ti...] sed quasi scientibus...et quoniam...(sed quia...quia) V., but because...and because... The o{ti in the second clause appears to be coordinated with that in the first clause. St John gives two grounds for his writing: 


1. Because his readers know the truth. 


2. Because no lie is of the truth. 


The first witnesses to the necessary sympathy between writer and readers: the second explains the occasion of the particular warning. 


The second o{ti can however also be translated ‘that’ thus defining a second feature in Christian knowledge: ‘ye know the truth and know that no lie is of the truth.’ In this case the words indicate the practical consequences which follow from the revelation of the antichrists. 


According to both views the absolute irreconcileableness of any falsehood with ‘the Truth’ is laid down as a clear rule for the protection of Christians in the presence of seductive teachers. It was, on the other hand, the office of the Paraclete to guide them ‘into all the Truth’ (John 16:13). 


pa'n y....oujk e[stin] see 1 John 2:19 note. 


yeu'do"] mendacium V. Error is regarded in its positive form as part of ‘the lie’ (to; yeu'do") which is the opposite of ‘the Truth.’ Compare John 8:44; 2 Thess. 2:11; Rom. 1:25; Eph. 4:25. See also Apoc. 21:27, 22:15. 


ejk th'" ajl. oujk e[stin] 1 John 3:19; John 18:37. See 5:16 note. The source of falsehood is marked in John 8:44. 

2. The essence and the power of the Truth (1 John 2:22-25) 

The mention of ‘lies’ in 1 John 5:21 leads directly to the question as to the essential character of him who maintains them, and by contrast of him who holds the Truth (22, 23). Then follows the portraiture of the power of the Truth firmly held, which brings fellowship with God, even eternal life (24, 25). 


22 Who is the liar but he that denieth that Jesus is the Christ? This is the Antichrist, even he that denieth the Father and the Son. 23 Every one that denieth the Son hath not even the Father: he that confesseth the Son hath the Father also. 24 As for you, let that which ye heard from the beginning abide in you. If that abide in you which ye heard from the beginning, ye also shall abide in the Son and in the Father. 25 And this is the promise that he himself promised us, even the life eternal. 

22. tiv" ejstin...] Quis est mendax...? V. Who is the liar...? The abrupt question (comp. 1 John 5:5) corresponds with a brief mental pause after 1 John 5:21. ‘I have spoken of lies: what, nay rather, who is their source? Who is the liar?’ The abruptness of vv. 22 f. is remarkable. Clause stands by clause in stern solemnity without any connecting particles. 


oJ yeuvsth"] the liar, who offers in his own person the sum of all that is false; and not simply ‘a liar’ who is guilty of a particular sin. The denial of the fact ‘Jesus is the Christ’ when grasped in its full significance—intellectual, moral, spiritual—includes all falsehood: it reduces all knowledge of necessity to a knowledge of phenomena: it takes away the highest ideal of sacrifice: it destroys the connexion of God and man. 


tiv"...eij mhv] 1 John 5:5; 1 Cor. 2:11; 2 Cor. 2:2, & c. 


oJ ajrnouvmeno" o{ti...oujk e[stin] that denieth that... The insertion of the negative in the original (preserved in the Old Latin, qui negat quod Jesus non est Christus) gives a positive, aggressive, character to the negation. The adversary denies that Jesus is the Christ when the claim is made; and on his own part he affirms that He is not. Comp. Luke 20:27; Gal. 5:7; Heb. 12:19. For the converse see John 1:20. 


The phrase by which St John describes the master-falsehood as the ‘denial that Jesus is the Christ,’ itself marks the progress of Christian thought. In the earliest stage of the Church the words would have expressed a denial of the Messiahship of Jesus from the Jewish point of view (Acts 5:42, 9:22, 17:3, 18:28). They now answer to a later form of opinion. A common ‘Gnostic’ theory was that ‘the aeon Christ’ descended upon the man Jesus at His Baptism, and left Him before the Passion. Those who held such a doctrine denied that ‘Jesus was the Christ’; and in so denying, denied the union of the divine and human in one Person. This heresy then St John signalises here, the direct contradiction to the fundamental truth which he proclaimed, the Word became flesh. 

ou|to"] this liar, this maintainer of the central falsehood in regard to revelation, as to God and man, is the antichrist, even he that denieth the Father and the Son. The denial of the personal union of true manhood and true Godhead in Christ involves the denial of the essential relations of Fatherhood and Sonship in the Divine Nature. The conception of this relation in the immanent Trinity prepares the way for the fact of the Incarnation; and conversely, the fact of the Incarnation gives reality to that moral conception of God as active Love without which Theism becomes a formula. 


oJ ajntivcristo"] The term expresses the embodiment of a principle, and is not to be confined to one person. The character of ‘the antichrist’ is described in the words which follow (even he that...Son), which are not simply a resumption of ou|to". 


oJ ajrnouvmeno" t. p.] To deny the Father is to refuse to acknowledge God as Father. Comp. Matt. 10:33; Acts 3:13 f.; 2 Tim. 2:12; 2 Pet. 2:1; Jude 4. 


to;n patevra] The title the Father occurs in the Epistles of St John, as in the Gospel, in connexion with ‘the Son’ (1 John 2:22, 23, 24, 1:3, 4:14; 2 John 3, 9), and in relation to men (1 John 2:1, 14, 15 f., 3:1; 2 John 4) in virtue of the revelation of Christ. It is used also in relation to ‘the Life’ (1 John 1:2 note). 


The title always stands in the Epistles in its simple form. ‘His Father’ or ‘our Father,’ or ‘the Father in heaven’ do not occur. See Additional Note on 1:2. 


to;n uiJovn] By the use of the absolute term the Son (comp. John 5:19 note), which occurs in the Epistle first here (comp. 1 John 4:14, 5:12), St John brings out distinctly what is involved in the fact that the Christ and Jesus are personally one. There is no passage in the mind of the Apostle from one personality to another, from the human to the divine, nor yet from the conception of ‘the man Christ Jesus’ to that of ‘the Word’: the thought of ‘the Son’ includes both these conceptions in their ideal fulness. 


1 John 2:23. pa'" oJ ajrn. t. uiJ...] Qui negat Filium nec Patrem habet V. The original is compressed: Every one that denieth the Son hath not even the Father (oujde; t. p. e[.) or, according to our idiom, No one that denieth the Son hath even the Father. Such a one hath not the Son, whom he rejects, nor yet the Father, whom he professes to regard. The translation quoted by Augustine completes the sentence: qui negat Filium nec Filium nec Patrem habet. 

The ‘denial of the Son’ expresses in another form that which has been more fully described before as ‘the denial of Jesus as the Christ.’ 


The denial of the Son involves the loss of the Father, not only because the ideas of sonship and fatherhood are correlative, but because the Son alone can reveal the Father (Matt. 11:27; John 14:9), and it is, in other words, only in the Son that we have the revelation of God as Father. 


The oujdev retains its full force ‘has not even the Father,’ though this result may seem to be against expectation, and contrary to the claim of the false teachers. Comp. John 5:22, 8:42; Gal. 2:3; 1 Tim. 6:7. 


For the use of pa'" oJ ajrn. in place of the simple oJ ajrn. see 1 John 3:3 note. 


oujde; e[cei...e[cei] hath not even...hath... The second clause in each case is more than a simple repetition of the first (comp. Wisd. 10:8). It is not said of him ‘that denieth the Son’ that he denieth the Father also; but that he ‘hath not even the Father.’ Such a man might shrink from denying the Father in words, and even claim to do Him honour, but yet St John says ‘he hath not even the Father,’ as one who enjoys the certain possession of a living Friend. And conversely he ‘that confesseth the Son’ not only confesses the Father in an act of faith, but also lives in conscious communion with Him. 


e[cei] Comp. 1 John 5:12; 2 John 9. 


Augustine has an interesting discussion on the application of the test to Catholics and Donatists. His conclusion is: ‘Quisquis factis negat Christum Antichristus est,’ adding the words quoted on 1 John 2:19. And Bede says of this confession: confessionem hic cordis vocis et operis inquirit qualem quaerebat Paulus (1 Cor. 12:3). 


oJ oJmologw'n to;n uiJovn] qui confitetur Filium V., he that confesseth the Son, he that openly acknowledges that Jesus is the Christ, the Son of God. The constructions of oJmologei'n in N.T. are numerous. The simplest are those with the infin. and with o{ti which serve for the affirmation of a definite fact past, present or future (infin. 1 John 4:2; Tit. 1:16; Matt. 14:7; o{ti 1 John 4:15; John 1:20; Acts 24:14; Heb. 11:13). From the construction with the infin. that with the accus. follows, either a simple accus. Acts 23:8 (comp. 1 John 1:9); or an accus. with a secondary predicate 2 John 7; John 9:22. Here and in 1 John 4:3 the predicate which gives the substance of the confession is supplied from the context. Elsewhere the verb is used absolutely: John 12:42; with cogn. accus. 1 Tim. 6:12; with the substance of the confession added in the direct: Rom. 10:9 (Kuvrio"  jIhsou'"). More remarkable is the construction with ejn Matt. 10:31 f.; Luke 12:8, which suggests the idea of an acknowledged fellowship. 


To know the Son as Son is to have such knowledge as we can have at present of the Father (John 14:7 ff.). Hence he that confesseth the Son hath the Father also as well as the Son whom he directly acknowledges. 


24f. The view of the true nature of the confession and denial of Christ is followed by a view of the power of the confession. The knowledge to which it witnesses carries with it eternal life. 


1 John 2:24.  JUmei'"...] As for you... The pronoun stands at the head of the sentence in contrast 


with the false teachers of whom the Apostle has spoken (1 John 2:22): comp. Matt. 13:18. For the irregular construction see 1 John 2:27; John 6:39; 7:38; 14:12; 15:2; Luke 21:6, & c. 


The construction is broken, because the thought of St John is turned from that which the disciples had to do to that which was done for them. ‘As for you, do you keep’ is changed to ‘As for you, let that abide in you.’ The final strength of the Christian lies not in his own effort, but in the Truth by which he is inspired. That is the power of life which he is charged not to hinder. Comp. John 15:7. For the double divine fellowship, ‘God in us, we in God,’ see 1 John 4:15 note. 


o} hjkouvsate...] that which ye heard...(1 John 5:7). The first simple message of the Gospel apprehended in its unity (o{ not a{; comp. John 14:23). This ‘word’ taken into the heart becomes a power fashioning the whole man (John 8:31 f.; 15:7). 


ejn uJmi'n menevtw] let that...abide in you. The Gospel is described both as a medium in which the believer lives (John 8:31), and as a quickening spirit which dwells in him (Col. 3:16; 2 John 2). 


o} hjk. ajpj ajrch'"...o} ajpj ajrc. hjk....] The change of order marks a change of emphasis. In the first clause the stress lies on the fact that the readers had received a divine message (ye heard): in the second, on the coincidence of that message in time with the origin of their faith (from the beginning). Comp. 1 John 3:8 note. 


kai; uJmei'"...] ye also...i.e. ‘then ye on your side...’ not ‘ye as well as others....’ The presence of the divine life carries with it of necessity the possession of divine fellowship. Thus one fact is correlative to the other (comp. 1 John 1:3). This correlation is made clearer by the correspondence in the pronouns: eja;n ejn uJmi'n...kai; uJmei'". Comp. 3:24. 


For the use of kaiv to mark a corresponding issue, see 4:11. 


ejn tw'/ uiJw'/ kai; ejn t. p.] The order, as contrasted with that in 1 John 5:22 (t. p. kai; t. uiJ.), is significant. Here the thought is that of rising through the confession of the Son to the knowledge of the Father; there the thought is of the issue of denial culminating in the denial of the Father. 


1 John 2:25. kai; au{th ejstivn...] And this is... The pronoun may refer either to that which precedes or to that which follows. The promise may be that of abiding communion with the Father and the Son (John 17:21), which is explained by the words added in apposition ‘the life eternal’; or it may be simply ‘the life eternal.’ In either case ‘the life eternal’ consists in union with God by that knowledge which is sympathy (John 17:3), so that there is no real difference of sense in the two interpretations. The usage of St John in the Epistle is decidedly in favour of the second view (1 John 1:5, 3:23, 5:11, 14), nor is there any sufficient reason for departing from it. 


ejpaggeliva] repromissio V., pollicitatio Aug. This is the only place where the word occurs in the writings of St John (not 1 John 1:5). Contrast ejpavggelma (promissum V.) 2 Pet. 1:4; 3:13. 


h}n aujtov"...] that He... He himself, Christ our Master. The nom. (aujtov") is always emphatic: see 1 John 5:2 note. There is not any special saying of the Lord recorded in which this promise is expressly contained (yet comp. James 1:12; Apoc. 2:10); but it was the whole aim and scope of His teaching to lead men to seek ‘life.’ And a divine charge is a divine promise. 


th;n z. th;n aij.] See 1 John 1:2 note. For the attraction compare Phil. 3:18. Winer, p. 665. 

3. Abiding in the Truth (1 John 2:26-29) 

The view which St John has given of the nature and power of the Truth is followed by a fresh application of the teaching to the readers of the Epistle. An affirmation (mevnete, indic., 1 John 2:27) leads to a command (mevnete, imper., 1 John 5:28). Thus the paragraph falls into two parts which deal (1) with the divine teaching as permanent and progressive (vv. 26 f.) and (2) with human effort directed to the future (vv. 28 f.). 


26 These things have I written to you concerning them that would lead you astray. 27 And as for you, the unction which ye received from him abideth in you, and ye have no need that any one teach you; but as his unction teacheth you of all things (and it is true and is no lie), and even as it taught you, ye abide in him. 

28 And now, little children, abide in him, that, if he shall be manifested, we may have boldness and not shrink in shame from him at his presence. 29 If ye know that he is righteous, know (notice) that every one that doeth righteousness hath been begotten of him. 

26f. In the preceding verses (vv. 24 f.) St John had appealed to the original apostolic message which his readers had received (o} hjkouvsate) in contrast with all false teaching. He now appeals to the inward voice of the Spirit whose first teaching (ejdivdaxen) and whose present teaching (didavskei) is one. 


26. Tau'ta] These things, the clear unfolding of the true character and significance of the false teachers in relation to the Church (vv. 18-25). 


e[graya] See 5:14 note. 


tw'n planwvntwn] qui seducunt vos V., them that would lead you astray, who are actively engaged in the effort: 1 John 3:7; Apoc. 13:14, 12:9. 


St John has spoken of the false teachers under their spiritual aspect as ‘antichrists’; he now speaks of them under their outward aspect as leading men away from the fellowship of the Christian Society. 


1 John 2:27. kai; uJmei'"...] And as for you...The construction is like that in 1 John 2:24. The pronoun is set at the head of the sentence in order to bring out sharply the contrast between believers and their adversaries. 


to; crivsma] 1 John 5:20 note. 


o} ejlavb. aj. auj.] which ye received from Him ‘the Holy One’ (1 John 5:20), even Christ (1 John 5:25). The gift which before (1 John 5:20) was simply described as a possession (e[cete) is now referred to its source. The personal relation to which it witnesses is a ground of confidence. 


ejlavb. ajpj auj.] The use of ajpov to mark the source in this connexion has been already touched on (1 John 1:5). The distinction of the ‘source’ (ajpov) and the ‘giver’ (parav) is illustrated by the combination of the prepositions ajpov and parav with different verbs: 


(1) lambavnein parav John 5:41, 44; 10:18; 2 John 4; Apoc. 2:27; Mark 12:2; Acts 2:33; 3:5; 17:9; 20:24; James 1:7; 2 Pet. 1:17. lambavnein ajpov 1 John 3:22; 3 John 7; Matt. 17:25. 


(2) paralambavnein parav 1 Thess. 2:13; 4:1; 2 Thess. 3:6; Gal. 1:12; paralambavnein ajpov 1 Cor. 11:23. 


(3) e[cein parav Acts 9:14. e[cein ajpov 1 John 2:20; 4:21; 1 Tim. 3:7. e[cein ejk 1 Cor. 7:7; 2 Cor. 5:1. 


For ajkouvein parav, ajpov see 1 John 1:5 note. 


mevnei] abideth. The apostle so writes as looking at the divine side of the truth. The gifts of God are sure on His part. 


ouj creivan e[c....] ye have no need...The outpouring of the Spirit, the characteristic of the last days (Jer. 31:34; Joel 2:28; Heb. 8:11; Acts 2:17 ff.), gave to each one who received it a sure criterion of truth. Christians needed not fresh teaching even from apostles, still less from those who professed to guide them into new ‘depths.’ 


ouj cr. e[c. i{na...] non necesse habetis ut V., non habetis necessitatem ut Aug. The same construction occurs in John 2:25, 16:30. The phrase creivan e[cein is used absolutely in several places: Mark 2:25; Acts 2:45, 4:35; 1 Cor. 12:24; Eph. 4:28, as in this Epistle 1 John 3:17. This usage supplies a probable explanation of the construction: ‘Ye are not in need such that you require....’ 


ajllj wJ"...kai; kaqw;"...ejn aujtw'/] but as His unction teacheth you...and even as it taught you, ye abide in Him. These words serve to establish the statement just made. ‘You need no one to teach you, but on the contrary you remain firm in that direct divine fellowship established by the teaching which you are continually receiving and which at first you received once for all.’ Impatience drives men to look without for the guidance which in due time will be recognised within. Such impatience is the opposite to the steadfastness of the Christian. 


But while so much is clear the construction of the sentence is uncertain. The last clause (and even as...in Him) may be either a resumption or rather a continuation of the former words (as His...no lie), or a new and distinct clause. In the latter case the first apodosis will be in the words ‘so is it true and no lie,’ ‘but as His unction teacheth you, even so is it true and no lie.’ This use of kai; in the apodosis is however rare in St John; nor does there appear to be any special force in making the affirmation of the perfect truth of the divine teaching a substantive conclusion. It is therefore more natural to suppose that there is only one apodosis (ye abide in Him), and that the sentence as originally shaped (but, on the contrary, as His unction teacheth you concerning all things, ye abide in Him) was afterwards enlarged by the addition of the reflection ‘and it is true and is no lie,’ which again led to the further statement that the present progressive teaching is essentially the same as the first teaching as His unction teacheth...and even as it taught you, ye abide in Him. 

The reading of B gives a plain and simple sense, but it is difficult to understand how it could have been altered if it had been the original reading. 


to; auj. cr.] His unction, the unction which ye received from Christ. Comp. John 16:7. 


The most unusual order to; auj. cr. (for to; cr. auj.) throws a strong emphasis on the pronoun. Comp. 1 Thess. 2:19 (contrast 1 Cor. 15:23; 2 Cor. 7:7); Rom. 3:24 (in 2 Pet. 3:7 tw'/ aujtou' l. is probably a false reading). As might be expected this is the normal order with ejkei'no": John 5:47; 2 Pet. 1:16; 2 Cor. 8:9, 14; 2 Tim. 2:26; Tit. 3:7. 


did. uJ. p. p.] teacheth you of all things. The application and interpretation of the truth is continuous. The Spirit of Truth sent in Christ’s name (John 14:26), sent, that is, to make the meaning of the Incarnation fully known, is ever bringing out something more of the infinite meaning of His Person and Work, in connexion with the new results of thought and observation (peri; pavntwn). Comp. John 16:13 f. 


kai; ajlhqev" ejstin...] and it is true...The ‘unction,’ the gift of the Spirit, is now identified with the results of the gift. The Spirit is the Spirit of Truth (John 14:17); and its teaching is true, and admits no element of falsehood (1 John 2:21). 


Parenthetical reflections like this are found elsewhere in St John’s writings. Comp. 1 John 1:2 note. 


oujk e[. yeu'do"] non est mendacium V., is no lie. By the use of yeu'do" (not yeudev") St John implies that the false teachers practically represented the Gospel as ‘a lie’ in its concrete form, and not simply as ‘false’ (comp. 1 John 5:21 note). 


The combination of the positive and negative is characteristic of St John: 1 John 1:5 note. 


kai; kaqw;" ejdivdaxen...] and even as it taught.... The first teaching contained implicitly all that is slowly brought to light in later times (comp. 1 John 2:7). The believer abides in Christ as the Spirit makes Him known, and even as it made Him known in the simple Gospel ‘Jesus is the Christ.’ This clause excludes all ‘developments’ of teaching which cannot be shewn to exist in germ in the original message; and at the same time leaves no room for the inventions of fanaticism. That which was taught first is the absolute standard. 


The use of kaqwv" marks this idea of a definite and fixed standard: vv. 6, 18, 3:2, 3, 7, 12, & c. 


mevnete ejn aujtw'/] ye abide in Him, i.e. Christ. The verb may be indicative or imperative (as in 1 John 2:28, so Vulg. manete in eo), but the parallelism with mevnei (the unction abideth...ye abide) is decisive in favour of the indicative. In this verse St John assumes the fulfilment of the conditions which he presses upon his readers in 1 John 5:28. 


For the general thought compare John 6:56, 15:4 ff. Elsewhere the Christian is said to ‘abide in God’: 1 John 3:24, 4:12 ff. So in 1 John 2:28 f. ‘Christ’ and ‘God’ are treated as interchangeable. 


At first sight it might appear most natural to take ejn aujtw'/ of the ‘teaching of the Spirit’ (crivsma) as is done by the Latin translation used by Augustine (permanete in ipsa sc. unctione) according to John 8:31; but the personal reference cannot be questioned in 1 John 2:28, and that must decide the interpretation here. Christ—God in Christ—is the subject constantly present to the mind of the Apostle. 


Augustine contrasts finely the human and divine teachers: Sonus verborum nostrorum aures percutit, magister intus est. Nolite putare quemquam hominem aliquid discere ab homine. Admonere possumus per strepitum vocis nostrae; si non sit intus qui doceat inanis fit strepitus noster.... Magisteria forinsecus adjutoria quaedam sunt et admonitiones. Cathedram in caelo habet qui corda docet. 


28f. St John turns from the ideal view of the believer to the practical enforcement of duty: ‘I have said that God’s gift is unchangeable; and that the Christian continues living in that which he received, and so abides in his Lord; and now, in the face of your enemies, realise your life: do you abide in Him, and prove your fellowship by your action.’ 


The verses serve also to prepare the way for the next section, introducing ideas which are afterwards developed (fanerou'sqai, parrhsivan e[cein, poiei'n th;n dik., gegennh'sqai ejx aujtou'). 


28. kai; nu'n...] And now... For this connexion see John 17:5; 2 John 5; Acts 3:17, 10:5, 13:11, 20:25, 22:16. 


tekniva] filioli V., my little children. The tenderness of the address (tekniva) commends the charge. 


ejn aujtw'/] in Him, i.e. in Christ, 1 John 2:27. 


eja;n fanerwqh'/] cum apparuerit V., cum manifestatus fuerit Aug., if he shall be manifested, 1 John 3:2. The hypothetic form does not throw doubt upon the fact in itself (see 1 John 5:29), but marks the uncertainty of the circumstances under which the fact will be realised: the manifestation might be while they all still lived. Comp. John 21:22 f.; 1 John 4:17 ejn th'/ hJm. th'" krivsew". 


The same word fanerwqh'nai is used for the first manifestation of the Lord in the flesh (1 John 1:2, 3:5, 8; 1 Tim. 3:16; 1 Pet. 1:20); and for that manifestation which is still looked for (1 John 3:2; Col. 3:4; 1 Pet. 5:4). It is used also for the manifestations of the Risen Lord ([Mark] Mark 16:12, 14; John 21:14 (1)), and for His ‘manifestation to Israel’ (John 1:31: comp. 1 John 7:4). 


It is worthy of notice that St John nowhere uses ajpokaluvptesqai of the revelation of Christ. 


scw'men parr.] we may... St John again identifies himself with his children: comp. 1 John 5:1. All form one body. It is possible to understand the words as referring to the Apostle’s joy in the crown of his work (comp. 1 Thess. 2:19 f.; Phil. 4:1). The parallel with 1 Thess. 2:19 f. is certainly close; but it seems to be more natural to suppose that the apostle made himself one with those who shared his life, and the absence of the personal pronoun seems to exclude the notion of any contrast between him and them. 


The use of e[cein parrhsivan (1 John 3:21, 4:17, 5:14; comp. Heb. 3:6, 10:19; Phlm. 8) in connexion with the manifestation of Christ suggests St Paul’s thought of the judgment-seat of Christ (2 Cor. 5:10) or of God (Rom. 14:10), where man must ‘render account’ (Rom. 14:12) of his life. The idea of open, unreserved utterance is never lost. See John 7:4 note. The difference in order here (sc. parr.) and in 1 John 3:21, 4:17 (parr. e[cein) indicates a different emphasis on the elements of the phrase: comp. Eph. 3:12. 


mh; aijscunqw'men ajpj aujtou'] non confundamur ab eo V., not shrink with shame from Him, ‘as a guilty thing surprised.’ The same thought of separation is found more plainly expressed 2 Thess. 1:9. The construction aijscuvnesqai ajpov is used in the same sense in the LXX: Is. 1:29; Jer. 2:36, 12:13 (ˆmi vWB); Ecclus. 21:22, 41:17 ff. 


parousiva/] adventu V., presence (coming). The word does not occur elsewhere in St John’s writings. Its single occurrence here, where it might easily have been omitted, in exactly the same sense as it bears in all the other groups of apostolic writings (Matt., James, 2 Peter, 1, 2 Thess., 1 Cor.) is a signal example of the danger of drawing conclusions from the negative phenomena of the books of the New Testament. The fact is the more worthy of notice as the subject of eschatology falls into the background in the Gospel and Epistles of St John. Comp. John 21:22. 


It may be added that St John does not use the Pauline word ejpifavneia (2 Thess., 1, 2 Tim., Tit.). 


1 John 2:29. eja;n eijdh'te...ginwvskete...] si scitis...scitote (Vig. Taps. scitis)... V. If ye know...perceive, observe, notice.... Knowledge which is absolute (eijdh'te) becomes the basis of knowledge which is realised in observation (ginwvskete). Comp. John 2:24 note. The distinction is lost in the Latin and can hardly be preserved in an English version. 


The second verb (ginwvskete) may be either indicative or imperative. Both renderings are found in early Latin authorities. In favour of the imperative it is urged that it stands between two imperatives (mevnete; and 1 John 3:1 i[dete). On the other hand it is said that 1 John 2:29 contains a general reason for the command in 1 John 5:28. ‘Abide in Him in fruitful well-doing, for the first article of your faith teaches you that right action is the sign of a divine birth.’ 


A decision is difficult; but upon the whole the general structure of vv. 28 f. favours the imperative. It seems to be more in accordance with the context that St John should here charge his readers to apply practically the truth which they had inwardly mastered, than that he should appeal to them as having done thus. 


The use of ejavn with the subj. (eja;n eijdh'te), when there is no intention of questioning the fact or treating it as uncertain, often serves to turn the thoughts of the hearer or reader upon it in the way of self-interrogation: ‘if, as I assume to be the case, as you profess, as by silent inquiry you can assure yourselves....’ Comp. 1 John 4:12 (1 John 5:15); John 14:15. 


divkaio"...ejx auj. gegevnn.] He is righteous...begotten of Him.... Great difficulty has been felt in determining whether the pronoun refers to ‘God’ or to ‘Christ.’ There can be no doubt that Christ is the subject in 1 John 2:28 (abide in Him...at His presence). It is therefore most natural to suppose that He is the subject in this verse also, unless the context makes such an interpretation impossible. This probability is strengthened by the fact that no personal pronoun is introduced in 1 John 5:29. And there is a further presumption that the same subject is continued from the fact that in 3:1 a new subject is distinctly named (the Father). The application of the epithet ‘righteous’ to Christ is supported by 1 John 5:1. But it is argued on the other side that the Christian cannot be said ‘to be born of Christ.’ It is certainly true that the exact phrase does not occur elsewhere, while ‘to be born of God’ (who is called ‘righteous’ 1 John 1:9) is a characteristic phrase of St John (genn. ejk qeou' John 1:13, genn. ejk tou' qeou' 1 John 3:9; 4:7; 5:1, 4, 18). But this argument does not seem to be conclusive. Christians are said equally to ‘abide in God’ and to ‘abide in Christ’ (1 John 5:27). They are also said to be ‘born of the Spirit’ (John 3:6, 8). The word of Christ is in them as a quickening power (comp. 1 Pet. 1:23; James 1:18). There is then nothing against the tenour of Scripture in saying that Christians are ‘born of Christ,’ who is ‘God only-begotten’ (John 1:18). 


The true solution of the difficulty seems to be that when St John thinks of God in relation to men he never thinks of Him apart from Christ (comp. 1 John 5:20). And again he never thinks of Christ in His human nature without adding the thought of His divine nature. Thus a rapid transition is possible from the one aspect of the Lord’s divine-human Person to the other. Here the passage is from ‘Christ’ to ‘God’ (eja;n fanerwqh'/, ejn th'/ parousiva aujtou', divkaiov" ejstin, ejx aujtou' gegevnnhtai); and conversely in 1 John 3:1-4 the passage is from ‘God’ to ‘Christ’ (tevkna qeou', oujk e[gnw aujtovn, eja;n fanerwqh'/, o{moioi aujtw'/ ejsovmeqa, kaqw;" ejkei'no"), yet without any change of Person. 


This appears to be the view of Augustine who writes: ex ipso natus est, ex Deo, ex Christo. Bede writes simply ‘id est, ex Christo.’ 


divkaio"] righteous. The epithet is used of Christ 1 John 2:1; 3:7. Comp. Acts 3:14, 7:52, 22:14; and of God (the Father) 1 John 1:9 (see note); John 17:25; Apoc. 16:5. 


o{ti pa'"...gegevnnhtai] that every one...hath been begotten of Him. The presence of righteous action is the sure sign of the reality of the divine birth. We are often tempted, according to our imperfect standards of judgment, to exclude some (comp. 1 John 2:23 pa'" oJ ajrn. note), but the divine law admits no exception. It must be further observed that righteousness is not the condition but the consequence of Sonship. God is the one source of righteousness. Apart from God in Christ there is no righteousness. It follows therefore that the presence of active righteousness is the sign of the divine Sonship, and the sign of that abiding power of Sonship which brings final confidence. Other tests of Sonship are offered in the Epistle: ‘love’ (1 John 4:7) and belief ‘that Jesus is the Christ’ (1 John 5:1). Each one, it will be found, includes the others. See 1 John 5:1 note. 


The apostle’s argument might have appeared more direct if the clauses had been inverted: ‘know (take note of the fact) that every one that is born of God doeth righteousness.’ But the present order includes a promise, and leaves the power of Sonship in its amplitude. The outwardly witnessed fact of righteousness points to the reality of a relation which includes blessings not yet fully grasped. 


oJ poiw'n th;n dik.] qui facit justitiam V., who doeth righteousness, who realises in action little by little the righteousness which corresponds with the Divine Nature (th;n dik. compare 1 John 3:7 note). The tense (poiw'n) is full of meaning, as Theophylact observes: ejpishmantevon o{ti oujk ei\pe Pa'" oJ poihvsa" dikaiosuvnhn h],  JO poihvswn ajllj  JO poiw'n. praktikai; ga;r ªaiJº ajretai; kai; ejn tw'/ givnesqai e[cousi to; ei\nai: pausavmenai de; h] mevllousai oujde; to; ei\nai e[cousi. 


Bede thus marks the beginning and the end of this realisation of righteousness: Coepisti non defendere peccatum tuum, jam inchoasti justitiam. Perficietur autem in te quando te nihil aliud facere delectabit. 


Compare also poiei'n th;n ajlhvqeian 1 John 1:6 note. 


ejx aujtou' gegevnnhtai] ex ipso natus est V., is begotten of Him. Comp. 1 John 3:9 note. The phrase occurs here first in the Epistle. The order emphasises the fact that such a one has God for his Father, and not that he has a new life. Compare 3:9b; 4:7; 5:1; John 1:13. 

Additional Note on 1 John 2:2. The use of iJlasmov" and cognates in the Greek Scriptures. 

The word iJlasmov" occurs in the N.T. only here and in a parallel passage 1 John 4:10. 


In the LXX. it is found with the corresponding ejxilasmov" more frequently, where one or other of the two words is the usual representative of µyrIPuKi: 


Lev. 25:9 hJ hJmevra tou' iJlasmou'. 


Lev. 23:27 f. hJ hJmevra tou' ejxilasmou'. 


Num. 5:8 oJ krio;" tou' iJlasmou' dij ou| ejxilavsetai. 


Num. 29:11 to; peri; th'" aJmartiva" th'" ejxilavsew". 


Exod. 29:36 hJ hJmevra tou' kaqarismou'. 



Vat. A. S. Q. ejxilasmou'. 


Exod. 30:10 ajpo; tou' ai{mato" tou' kaqarismou'. 



Vat. A. ejxilasmou'. 


The two words used also for taF;j': 



Ezek. 45:19 lhvyetai ajpo; tou' ai{mato" tou' ejxilasmou'. 



Ezek. 44:27 prosoivsousin iJlasmovn. 


Comp. Ezek. 43:23 (Amos 8:14 is a false rendering of hm;v]a'). 


2 Macc. 3:33 poioumevnou tou' ajrcierevw" to;n iJlasmovn (the sacrifice offered for the recovery of Heliodorus). 


2 Macc. 12:45 peri; tw'n teqnhkovtwn to;n ejxilasmo;n ejpoihvsato th'" aJmartiva" ajpoluqh'nai. 


In Ps. 129:4 (130:4) and Dan. 9:9 iJlasmov" (-oiv) is used to translate hj;ylis]. 


The words are always used absolutely without any addition to mark the person to or for whom, or the offence for which the propitiation is offered. 


In Ecclus. 18:12 ejplhvqune (kuvrio") to;n ejxilasmo;n aujtou' the sense is that of Ps. 129:4 ‘mercifulness.’ Comp. 1 John 16:11 ejxilasmoiv. 


The corresponding verb iJlavskomai is found twice in the N.T.: 


(1) With the dat. of person sinning, 




Luke 18:13 iJlavsqhtiv moi tw'/ aJmartwlw'/. 


(2) With the accus. of the sin, 




Heb. 2:17 eij" to; iJlavskesqai ta;" aJmartiva" tou' laou'. 


 JIlavskomai is comparatively rare in the LXX. It occurs as a translation of rP,Ki: 


(1) With accus. of the sin, 




Ps. 64:3 iJlavsh/ ta;" ajsebeiva" (all. tai'" ajs.). 


(2) With dat. of the sin, 




Ps. 77:38 iJlavsetai tai'" aJmartivai". 




Ps. 78:9 iJlavsqhti tai'" aJm. 


It occurs also as a translation of  jl's;for which i{lew" ei\nai is commonly used: 


(1) With the dat. of person, 




4 (2) K. 1 John 5:18 iJlavsetai ªiJlasqhvsetaiº tw'/ douvlw/. 


(2) With the dat. of the sin, 




Ps. 24:12 iJlavsqhti th'/ aJmartiva/. 


(3) Absolutely, 




Lam. 3:42 oujc iJlavsqh". 




Dan. 9:19 iJlavsqhti. 


And once as a translation of  µj'nIwhich is commonly rendered by metanoei'n: 


Ex. 32:14 iJlavsqh kuvrio" peripoih'sai to;n lao;n aujtou'. 


The use of the aor. iJlasqh'nai of God corresponds with the sense of iJlavskesqai, ‘to be propitious,’ and does not involve the sense ‘to propitiate.’ 


The compound ejxilavskomai, which is the usual representative of rP,Ki, is more common. This is found 


(1) With the accusative 



(a) of the object cleansed: 




Ezek. 43:26 to; qusiasthvrion. 




Ezek. 45:18 to; a{gion. 




Ezek. 45:20 to;n oi\kon. 




Ezek. 43:20, 22 to; qusiasthvrion (aFeji). 



(b) and specially of sin, 




Dan. 9:24 tou' ejxilavsasqai ajdikiva". 




Ecclus. 3:30 aJmartiva". 


Comp. Ps. 64:4. 


In this case the subject (he who expiates, atones, cleanses) may be either 



(a) God, 




Ecclus. 5:6 plh'qo" aJmartiw'n. 




Ecclus. 31:23 (34:23) oujde; ejn plhvqei qusiw'n ejxilavsketai aJmartiva", 




or 



(b) the human agent, 




Ecclus. 3:3 oJ timw'n patevra ejxilavsetai aJmartiva". 




Ecclus. 20:28, 28:5. 


So also the word is found in the passive, 




1 Sam. 3:14 eij ejxilasqhvsetai hJ ajdikiva...ejk qusiva" (rPeK't]yI). 


Comp. Deut. 21:8 ejxilasqhvsetai aujtoi'" to; ai|ma. 


(2) With periv gen. 



(a) of the sin, 




Ex. 32:30, & c. 




or 



(b) of the person sinning, 




Lev. 1:4. 




Lev. 4:20, & c. 


Comp. Ecclus. 16:7 oujk ejxilavsato peri; tw'n ajrcaivwn gigavntwn. 


So also with uJpevr, 




Ezek. 45:17. 


The word is also used absolutely, 




Lev. 16:17. Comp. Lam. 3:42; Dan. 9:19. 


(3) Passive with ajpo;, 




Num. 35:33 oujk ejxilasqhvsetai hJ gh' ajpo; tou' ai{mato". 


(4) The accusative of the person ‘propitiated’ is found only, 




Gen. 32:20 (rP,Ki) ejxilavsomai to; provswpon aujtou' ejn toi'" dwvroi" (for ejn comp. Lev. 6:37; 1 Sam. 3:14). 




Zech. 7:2 (hL;ji) ejxilavsasqai to;n kuvrion. 


These constructions stand in remarkable contrast with the Classical and Hellenistic usage in which the accus. of the person propitiated is the normal construction from Homer downwards; a usage which prevails in patristic writers. 


They shew that the scriptural conception of iJlavskesqai is not that of appeasing one who is angry, with a personal feeling, against the offender; but of altering the character of that which from without occasions a necessary alienation, and interposes an inevitable obstacle to fellowship. Such phrases as ‘propitiating God’ and God ‘being reconciled’ are foreign to the language of the N. T. Man is reconciled (2 Cor. 5:18 ff.; Rom. 5:10 f.). There is a ‘propitiation’ in the matter of the sin or of the sinner. The love of God is the same throughout; but He ‘cannot’ in virtue of His very Nature welcome the impenitent and sinful: and more than this, He ‘cannot’ treat sin as if it were not sin. 


This being so, the iJlasmov", when it is applied to the sinner, so to speak, neutralises the sin. In this respect the idea of the efficacy of Christ’s propitiation corresponds with one aspect of the Pauline phrase ‘in Christ.’ The believer being united with Christ enjoys the quickening, purifying, action of Christ’s ‘Blood,’ of the virtue of His Life and Death, of His Life made available for men through Death. 


Compare Additional Note on 1 John 1:9. 

Additional Note on 1 John 2:9. St John’s view of the state of man. 

St John assumes that the actual state of man and of the world is known by experience, from what we see about us and from history and from consciousness. 


Naturally ‘darkness’ (comp. 1 John 1:5, note) is the sphere in which man abides (John 12:46; 1 John 2:9 e{w" a[rti) until it is dispelled. (Comp. John 8:12; 1 Pet. 2:9; Eph. 6:12; Col. 1:13.) Under one aspect this darkness has wrought its work, and the crisis is past (1 John 2:11, ejtuvflwsen, note). Under another aspect there are times when the darkness falls afresh over men with a thicker gloom (John 12:35, i{na mh; sk. uJ. katalavbh/). Viewed from a different point of sight this darkness is death (John 5:24). 


This present state of man is due to a mysterious interruption of the Divine plan which is noticed abruptly (John 1:5) and came from another order (1 John 3:8). It is not due to a physical or metaphysical necessity, and is foreign to the essence of man. As the creature of God man was made good not absolutely but relatively. Sin has disturbed his normal development (1 John 3:4). Nothing however is said by St John of the Fall; nor does he mention Adam (yet comp. Apoc. 12:9 ff.; 20:2 oJ o[fi" oJ ajrcai'o"). The sin of Cain, the manifestation of sin in the realm of human life, and not the sin of Adam, is treated as the archetypal sin (1 John 3:12). 


As a necessary consequence of his state, man failed of himself to gain a knowledge of God in the way of nature (John 1:10; comp. 3:3), though he was not left unvisited (John 1:4, 9). 


Under these circumstances God sent his Son to save the world, giving in this the measure of His love (John 3:16 f.; 1 John 4:10). But the coming of Christ was in effect a judgment, shewing to men what they had become (John 9:39; comp. Apoc. 3:17 ff.; Luke 2:34 f.). For they were not without the power of recognising this Divine revelation (John 15:22, 24; 5:36). The will to recognise God and not the capacity was wanting (John 5:40; 7:17; 8:44; 12:48 e[cei to;n krivnonta; comp. 1 John 3:18; 6:67; 9:41). The manifestation of love called out, as a necessary consequence, the opposition of selfishness, hatred (John 3:19 f.; 7:7; 15:18 f., 23 f.; 17:14; comp. 1 John 2:9, 11; 3:10, 15; 4:20). But this hatred was in despite of man’s real nature. It is true still that if he violates moral law he ‘lies,’ and ‘deceives himself’ (1 John 1:6, 8; 2:4, 22; 4:20). 


These several traits combine to give a striking view of the grandeur and powerlessness of man (‘un roseau pensant’). He is made for God: he is unable of himself to attain to God: God claims his concurrence with the activity of Divine love. And it is most worthy of notice that St John simply declares the antithetic facts in their simple solemnity. He shews no desire to resolve the discords which he accentuates. He leaves them for a state of fuller knowledge and larger life. 


Man is in darkness and death (John 5:24; 1 John 3:14). On the other side the true Light shineth (John 1:5; 12:36; 1 John 2:8); and Christ offers ‘His flesh for the life of the world’ (John 6:51). 


The world ‘lieth in the Evil One’ (1 John 5:19). On the other side ‘the Prince of the world’ is judged and cast out (John 12:31; 16:11; comp. 13:40; 1 John 5:4 hJ nivkh hJ nikhvsasa). There is a human will which is responsible and therefore in that sense ‘free’ (John 5:40; 3:19 ff.; 7:17). On the other side there is a Divine will which we cannot conceive to be finally ineffective (6:44 ff., 65; 5:21). 


In the opening of the Gospel, John 1:12 f., these contrasts find a concurrent affirmation. On the one side the human element is seen in e[labon, pisteuvousin, genevsqai. On the other side the Divine element is seen in ejgennhvqhsan, e[dwken ejxousivan, tevkna qeou'. Comp. John 6:27 ff. (ejrgavzesqe, dwvsei). 


The same clear assertion of truths which appear to be in opposition extends to other parts of the region of Divine and human relations. There is one absolute message (John 12:48); and yet concessions are made that men may embrace it more readily (John 5:34; comp. 8:17). There is a group whom Christ speaks of as His own (John 10:27, 4); and yet He appeals generally to all, for the image of thirst expresses a universal want which Christ alone can satisfy (John 7:37). A new birth is necessary for the perception of the Divine Kingdom and entrance into it (John 3:3 ff.); and yet there are, as still without it, those who ‘are of the truth’ (John 18:37), who ‘do the truth’ (3:21), who are ‘children of God’ (11:52). 


In part we can see perhaps where the reconciliation of these statements can be found. In part they finally go back to the fundamental antithesis of the finite and infinite before which our present powers fail. The teaching of St John helps us to see that it is enough that we hold the fulness of the truth as it is presented to us in complementary fragments. 

Additional Note on 1 John 2:13. The powers of evil. 

St John speaks comparatively little of subordinate spiritual powers in his Gospel and Epistles. The ministry of angels is essential to the whole structure of the Apocalypse, which contains also characteristic references to ‘the Serpent,’ ‘the ancient Serpent,’ ‘the dragon’ (Apoc. 12:3 ff.; 13:2 ff.; 16:13; 20:2), ‘who is called the Devil and Satan’ (12:9); compare also 9:20 (ta; daimovnia); 16:14 (pn. daimonivwn). But into these notices we do not now inquire. 


The only references to angels in the Gospel are in John 1:51 (52); 20:12 (1 John 5:4 (1 John 5:3), embodies an early tradition, but is no part of the original text). They have no place in the Epistles. In the Gospel ‘demons’ are only spoken of by the Jews or in direct reference to their words (7:20; 8:48 ff.; 10:20 f.). In the first epistle ‘spirits’ of antichrist are described as influencing men (1 John 4:2 ff. note, 6). 


But the notices of the representative power of evil are of great importance. He is spoken of as ‘the Devil’ (oJ diavbolo" John 8:44; 13:2; 1 John 3:8, 10), the false accuser (John 6:70 note); ‘Satan’ (oJ Satana'" John 13:27), the adversary (comp. oJ kathvgwr Apoc. 12:10); ‘the evil one’ (oJ ponhrov" John 17:15, note; 1 John 2:13 f.; 3:12; 5:18 f.); ‘the ruler of this (the) world’ (oJ a[rcwn tou' kovsmou touvtou John 12:31; 16:11; oJ tou' k. a[rc. John 14:30). 


Of his origin nothing is specially said. But enough is laid down to exclude the notion of two coordinate or absolute or original beings, good and evil. He was originally good, but ‘he stood not (John 8:44 oujk e[sthken, note) in the truth.’ This is all that we are concerned to know. For the rest he appears ‘from the beginning’ on the scene of human activity (1 John 3:8). Thus he stands in opposition to the Word (1 John 1:1), and finally to the Incarnate Son (1 John 3:8 note; 1 John 5:18 f.; John 14:30 f.). 


In this respect he is directly at variance with Christ in His essential character. Christ is ‘the truth’ (John 14:6): the devil is a liar (John 8:44; comp. 1 John 2:22). Christ is ‘the life’ (John 14:6): the devil is a murderer (John 8:44; comp. 1 John 3:15). In each case a personal antagonist is set over against the absolute idea. In relation to the reality of things, and in relation to human fellowship: in the regions of thought, feeling, action; the devil conflicts with the Son of God. 


For the present, as the title ‘the ruler of this world’ implies, the devil exercises a wide influence over men (1 John 3:8 ff.; John 8:44; 13:2, 27). They may become his ‘sons,’ his ‘children’ (1 John 3:10 note); they may be ‘of him’ (1 John 3:8). But they are never said to be ‘born of him,’ as they are born of God (1 John 2:29 & c.). And in relation to the work of Christ he is already finally defeated (John 16:11; 12:31; 14:30; 1 John 5:4, 18). It remains to secure the fruits of the victory. 

Additional Note on 1 John 2:17. St John’s teaching on creation. 

The main conception of creation which is present in the writings of St John is expressed by the first notice which he makes of it: ‘all things came into being (ejgevneto) through [the Word]’ (John 1:3). This statement sets aside the notions of eternal matter and of inherent evil in matter. ‘There was when’ the world ‘was not’ (John 17:5, 24); and, by implication, all things as made were good. The agency of the Word ‘who was God’ again excludes both the Gnostic idea of a Demiurge, a creator essentially inferior to God; and the idea of an abstract Monotheism, in which there is no living relation between the creature and the Creator; for as all things come into being ‘through’ the Word, so they are supported ‘in’ Him (John 1:3 o} gevg. ejn aujtw'/ zwh; h\n note; comp. Col. 1:16 f.; Heb. 1:3). And yet more the use of the term ejgevneto, ‘came into being,’ as distinguished from ejktivsqh ‘were created,’ suggests the thought that Creation is to be regarded (according to our apprehension) as a manifestation of a Divine law of love. Thus Creation (pavnta ejgevneto dij aujtou') answers to the Incarnation (oJ lovgo" sa;rx ejgevneto). All the unfolding and infolding of finite being to the last issue lies in the fulfilment of His will Who is love. 


The irruption of darkness, however, has hindered the normal progress of the counsel of God. This is obvious in ‘the world’ which falls within the range of man’s observation. But in spite of the violation of the Divine order by man there is still a fulfilment of the counsel of God in the world. This is seen most distinctly in the record of the Lord’s work. In the accomplishment of this there is a Divine necessity, a ‘must’ and a ‘cannot’ in the very nature of things; and also a Divine sequence in the unfolding of its parts. 


This Divine ‘must’ (dei') extends to the relation of the Forerunner to Christ (John 3:30); to the fulfilment of the work of God during an allotted time (9:4); to the Passion and Exaltation (3:14; 12:34); to the Rising again (20:9); to the execution of a wider office (10:16) (comp. Apoc. 1:1; 4:1; 22:6; 17:10; 20:3). 


On the other hand there is also a ‘cannot,’ a moral, and not an external or arbitrary, impossibility in life. This defines, while it does not limit, the action of the Son: John 5:19, 30 (comp. Mark 6:5). And so also it fixes the conditions of discipleship (John 3:5; 6:44, 65; 7:34, 36; 8:21 f.; comp. 13:33, 36); of understanding (3:3; 8:43 f.; 14:17); of faith (12:39; comp. 1 John 5:44); of fruitfulness (15:4 f.); of progress (16:12); of character (1 John 3:9). 


These terms (‘must,’ ‘cannot’) lay open the conditions (so to speak) of the Lord’s life. The Divine sequence in the course of its events is no less distinctly marked by the term ‘hour.’ The crises of the manifestations of the Lord are absolutely fixed in time (John 2:4; comp. 11:9 f.; 9:4). Till this hour comes His enemies are powerless (7:30; 8:20). When it has come He recognises its advent (12:27; 17:1); and it is appointed with a view to the issue to which it leads (12:23; 13:1 i{na). 


Compare John 4:21, 23; 5:25, 28; 1 John 2:18; Apoc. 14:7, 15 (w{ra) John 7:6, 8 (kairov"); Eph. 1:10 to; plhvrwma tw'n kairw'n; Gal. 4:4 to; plhvrwma tou' crovnou. 


Under this same aspect the ‘works’ of the Lord are said to have been ‘given’ to Him (John 5: 36; 17:4). The circumstances which furnished occasion for them are shewn to enter into the scheme of providence (9:3 i{na; 11:4 i{na). Even unbelief was a necessity in regard of the history of mankind (12:38; 13:18; 15:25; 17:12). This being so, Christ knew all ‘the things that were coming upon Him’ (18:4; comp. 13:1, 11; 6:64; comp. 18:9, 32). He laid down His life ‘in order to take it again’ (10:17). This was His Father’s will. 


The whole life of Christ was thus a ‘fulfilment,’ ‘a bringing to a perfect accomplishment’ of all that had been shadowed forth or begun. 


The same Divine appointment is extended to the discipline of the Church. The extremity of persecution is part of the revelation of the counsel of God (John 16:2 i{na, note), as even was the failure of the disciples at their Master’s suffering (John 16:32 i{na, note). The birth of the Church has a real correspondence with the birth of the man (John 16:21 ff.). And in the work of service there is an appointed difference of function with a common end (John 4:36 ff.). 


The life of Christ and the life of the Church, as presented by St John, thus become revelations of a perfect order even in the disorder of the world lying beneath the surface of things, and veiled by suffering and by the workings of evil. In the same way he seems to indicate that below the transitory appearances of nature there is that which is Divine and abiding. ‘The world passeth away (paravgetai) and the desire thereof’ (1 John 2:17, 8), but at the same time he looked for a new heaven and a new earth (Apoc. 21:1). 


He recognised most sharply the difference between the natural and the unnatural in what we call Nature as a whole, and saw in the complete destruction of the unnatural, the restoration of Nature. In this position he stands alike removed from the Hellenic worship of nature and from the Gnostic degradation of nature. (Comp. Lutterbeck, Lehrb. d. Apost. 2.270f.) 

Additional Note on 1 John 2:18. Antichrist. 

Different elements entered into the conception of ‘Antichrist’ in early patristic literature. Of these the chief were Dan. 7:7 ff.; Matt. 24:23 ff.; 2 Thess. 2:3 ff.; Apoc. 13. 


But the aspects under which the opposing power is presented by St Paul and St John (Epistle) are distinct. The portraiture in St Paul is based on that of Daniel and presents a single adversary claiming personal worship, while St John dwells upon the spiritual element in his claims, and the spiritual falsehood which gave him the semblance of strength. 


IRENAEUS, the earliest writer who treats of the subject in detail, combines the name of Antichrist with the description in 2 Thess. 2:3 ff. and the cognate passages in Daniel, St Matthew and the Apocalypse (Iren. 5:25ff.; compare 3:6, 4; 7, 2; 16, 5, 8; 23, 7). 


CLEMENT OF ALEXANDRIA is silent on Antichrist. But the teaching on Antichrist attracted the attention of CELSUS, though Origen says that he had not read what was said of him by Daniel or Paul (c. Cels. 6.45). In reply to Celsus ORIGEN explains his own view, which is briefly that the Son of God and the son of the evil one, of Satan, of the devil, stand at the opposite poles of humanity, presenting in direct opposition the capacity of man for good and for evil. Elsewhere Origen draws out at length a comparison of Christ and Antichrist. All that Christ is in reality Antichrist offers in false appearance (Comm. Ser. in Matt. § 27); and so all false teaching which assumes the guise of truth, among heretics and even among heathen, is in some sense ‘Antichrist’ (id. § 47). 


TERTULLIAN speaks several times of Antichrist and Antichrists. Quoting 2 Thess. 2:3 he writes ‘homo delinquentiae, id est, antichristus’ (de Res. carnis, 24; cf. 27). Again referring to Matt. 24:24, he asks: ‘qui pseudoprophetae sunt nisi falsi praedicatores? qui pseudapostoli nisi adulteri evangelizatores? qui antichristi nisi Christi rebelles? (de praescr. haer. 4). And again in reference to 1 John 2:18 he writes: in epistola sua eos maxime antichristos vocat qui Christum negarent in carne venisse, et qui non putarent Jesum esse filium dei. Illud Marcion, hoc Ebion vindicavit (id. 33). 


One feature in the conception of Antichrist ought not to be overlooked. Just as Moses was the type of the Christ in His prophetic character, Balaam, ‘the anti-Moses,’ was regarded as a type of the Antichrist. This explains the enigmatic references in Apoc. 2:14 (6); Jude 11; 2 Pet. 2:15. 


In late Rabbinic traditions an Antichrist (Armillus, Armalgus) was represented as killing the Messiah of the stock of Ephraim, and then himself slain by the Messiah of the stock of David (Targ. on Is. 11:4; comp. 2 Thess. 2:8). 


The Epistles to the Seven Churches form a commentary on the idea of the many antichrists. 


Apoc. 2:2 (Ephesus) tou;" levgonta" eJautou;" ajpostovlou". id. vs. 6 ta; e[rga tw'n Nikolaitw'n. 


2:9 (Smyrna) tw'n legovntwn  jIoudaivou" ei\nai. 


2:13 (Pergamum) o{pou oJ qrovno" tou' Satana'. 14 th;n didach;n Balaavm. 15 th;n didach;n Nikolaitw'n. 


2:20 (Thyatira)  jIezevbel, hJ levgousa eJauth;n profh'tin. 24 ta; baqeva tou' Satana' (cf. 1 Cor. 2:10). 


3:3 (Sardis) mnhmovneue pw'" ei[lhfa" kai; h[kousa" kai;.thvrei. 


3:8 f. (Philadelphia) th'" sunagwgh'" tou' Satana', tw'n legovntwn eJautou;"  jIoudaivou" ei\nai. 

Additional Note on the reading of 1 John 2:20. 

There is a remarkable variety of readings in the last words of this verse: 


(1) kai; oi[date pavnta 


AC MSS mss 



Memph Vulg. 


The Syriac reads pavnta but translates it as if it were masc. (and know every man). 


(2) kai; oi[date (-ai a) pavnte"  aP 9. 


Hesych. Presb. (saec. vii) in Lev. 1.5ff. (Migne P. Gr. XCIII. p. 796) Et vos unctionem habetis a sancto et scitis omnes. 


(3) oi[date pavnte" B Theb. 


The rendering which is given without variation in the Discourses of Augustine (ad loc.) ut ipsi vobis manifesti sitis can hardly be correct. His comment suggests pavnte": hanc unctionem Christi dicit omnes qui habent cognoscere malos et bonos; nec opus esse ut doceantur quia ipsa unctio docet eos. 


The Latin translation of Irenaeus, in a continuous quotation of vv. 18-22, omits 1 John 5:20 and part of 1 John 5:21: ...sed ut manifestarentur quoniam non sunt ex nobis. Cognoscite ergo quoniam omne mendacium extraneum est et non est de veritate. Quis est mendax...(Iren. 3.16.5). 


The combination for pavnte"  aBP 9 Theb. is very strong; and the shorter reading without kaiv readily explains how the others arose. When once the connexion of oi[date with th;n ajlhvqeian was lost, the insertion of kaiv and the change of pavnte" to pavnta was almost inevitable, especially with the apparent parallel in v. 27 peri; pavntwn. 


The occurrence of 9 (Cambr. Univ. Libr. Kk. 6.4) in the small group of authorities which have preserved the main element of the true reading may serve as an excuse for directing attention to that remarkable MS, which has been strangely overlooked. 


It was pointed out by Porson and Marsh that this MS is that marked igv in Stephens’ edition of 1550; and apparently the capricious selection of readings quoted from it by Stephens has been the limit of the knowledge of the MS preserved by later editors. Mill’s generalisations from the readings in Stephens (Proleg. 1170) might well have caused it to be more carefully examined. 


The following readings in 1 John are worthy of notice: 



John 1:2 ejfanerwvqh ejn hJmi'n. 



:4 hJmw'n. 



:9 ta;" aJmartiva" hJmw'n. 



:1 gravfomen. 



:8 ejn hJmi'n. 



:11 ejtuvflwsen aujto;n kai; tou;" ojfqalmou;" aujtou'. 



:17 hJ ejpiqumiva om. aujtou'. 



:18 nu'n om. kaiv. 


:20 kai; oi[date pavnte". 



:1 e[dwken. 



:1 klhqw'men kai; ejsmevn. 



:5. ta;" aJmartiva" hJmw'n. 



:7 tevkna. 



:8 tou' diabovlou ejstivn om. ejk. 



:8 oJ diavbolo" ajpj ajrch'". 



:19 ginwskovmeqa. 



:21 kataginwvskh/ om. hJmw'n. 



:23 pisteuvwmen. 



:2 ginwvskomen. 



:3  jIhsou'n om. tovn. 



:8 oJ mh; ajgapw'n ejk tou' qeou' oujk e[stin. 



:10 hjgaphvkamen. 



:4 uJmw'n. 



:20 hJ zwh; hJ aijwvnio". 


The title of the Epistle is ejpistolh;  jIwavnnou  and the subscription tou' aJgivou ajp.  jI&amw… ejpistolh;.  

II. The children of God and the children of the devil (1 John 3:1-12) 

The section seems to fall most naturally into three parts: 


1. The position present and future of the children of God (3:1-3). 


2. The essential character of the children of God (4-9). 


3. The outward manifestation of the children of God (10-12). 


The thoughts are unfolded throughout in contrast with the corresponding thoughts as to the position, character, and manifestation of ‘the children of the devil.’ The world knows not Christians. Sin is incompatible with Sonship of God. Active hatred is the sign of hostility to right. 

1. The position present and future of the children of God (1-3) 

The position of Christians is considered in regard both to the present (1 John 5:1) and to the future (1 John 5:2). They stand now to ‘the Father’ in the relation of ‘children of God’ in title and in reality: on the other hand ‘the world’ fails to recognise them. Their future is as yet unrevealed; but so much is known that it will answer to the open, transfiguring vision of God in Christ. Meanwhile therefore the thought of this transfiguration is the rule and inspiration of Christian effort (1 John 5:3). 


1 Behold (See) what manner of love the Father hath given to us, that we should be called children of God:—and such we are. For this cause the world knoweth us not, because it knew him not. 2 Beloved, now are we children of God, and it is not yet manifested what we shall be. We know that if he shall be manifested, we shall be like him, because we shall see him even as he is. 

And every one that hath this hope on him purifieth himself even as he is pure. 

1.  [Idete] Videte V., Ecce Aug., Behold, See. The use of the plural is remarkable, and elsewhere it is used only of something actually visible (Gal. 6:11; yet comp. Acts 13:41, LXX). The image at the close of the last chapter (born of Him) seems to fill St John’s vision, and, as he pauses to dwell upon it himself, he invites his readers to contemplate the same truth as present before them in an intelligible shape. 


potaph;n ajgavphn] qualem caritatem (dilectionem Aug.) V., what manner of love truly divine in its nature. The word potapov", which is not found in the LXX, is rare in the New Testament. It is used to call attention to the character both of persons (Matt. 8:27; Luke 7:39; 2 Pet. 3:11) and of things (Mark 13:1; Luke 1:29). 


oJ pathvr] the Father. This title is chosen in order to illustrate and (in some degree) to explain the gift of love which God has bestowed on men. 


devdwken hJ.] dedit nobis V., hath given to us. Comp. John 14:27. The love is not simply exhibited towards believers, but imparted to them. The divine love is, as it were, infused into them, so that it is their own, and becomes in them the source of a divine life (Rom. 13:10). In virtue of this gift therefore they are inspired with a love which is like the love of God, and by this they truly claim the title of children of God, as partakers in His nature. Comp. 1 John 4:7, 19. See also Leo, Serm. xii. § 1 (Migne, Patrol. Lat. LIV. p. 169): Diligendo itaque nos Deus ad imaginem suam nos reparat et, ut in nobis formam suae bonitatis inveniat, dat unde ipsi quoque quod operatur operemur, accendens scilicet mentium nostrarum lucernas, et igne nos suae caritatis inflammans, ut non solum ipsum sed etiam quidquid diligit diligamus. 


With devdwken, which regards the endowment of the receiver, contrast kecavristai (Gal. 3:18), ejcarivsato (Phil. 2:9) which regards the feeling of the giver. 


hJmi'n (uJmi'n)] St John is here considering the blessing of love as actually realised in the Christian society. Contrast John 3:16 hjgavphsen oJ qeo;" to;n kovsmon. 


i{na...klhqa'men ...] ut...nominemur (vocemur Aug.) V., that we should be called. The final particle has its full force. The divine gift of love which is appropriated by the believer forms the basis, the justification, of the divine title. The end of the blessing is that sonship may be real. For i{na compare 1 John 5:11 note. 


Pelagii...condemnatur haeresis in eo quod dicitur a Deo nobis caritatem...dari qua adoptionem filiorum accipiamus (Bede). 


tevkna qeou'] filii Dei V., children of God not sons of God which comes from the Latin. The thought here is of the community of nature with the prospect of development (tevknon, comp. 2 Pet. 1:4), and not of the position of privilege (uiJov"). The only place in St John’s writings where ‘son’ is used of the relation of man to God is Apoc. 21:7 in a free quotation from Zech. 8:8. 


The use of uiJov" is characteristic of St Paul’s Epistles to the Romans and Galatians: Rom. 8:14, 19; Gal. 3:26; 4:6, 7. Comp. Heb. 2:10, 12:5 ff.; Rom. 9:26; 2 Cor. 6:18; Matt. 5:9, 45, 17:26; Luke 11:35, 20:36. 


On the other hand the idea of ‘children of God’ (tevkna qeou') is not unfrequent in St John: vv. 2, 10, 5:2; John 1:12, 11:52. See Additional Note. 


By using qeou' in place of the simple pronoun aujtou' St John, reciting the full name of Christians (1 John 3:10; 5:2; John 1:12, 11:52; Rom. 8:16 ff., 9:8; Phil. 2:15), emphasises the idea of the nobility of the Christian’s position (‘children of Him who is God’). 


klhqw'men] be called. The privilege is already enjoyed in the present and not only anticipated in the future. Christians are outwardly recognised as ‘God’s children’ in their services and intercourse with others. Such an open recognition of the title gives a solemn dignity to it. 


It is worthy of notice that St John never uses kalei'n of the Divine ‘call’ (John 10:3 fwnei'). Comp. John 2:2. 


kai; ejsmevn] and such we are. This parenthetical addition is an emphatic expression of the Apostle’s own faith. He has stated the historic position of Christians in the world, which depends on the Father’s gift of love. He affirms now that that historic position corresponds with a real fact. The name represents an absolute truth. For such an introduction of a reflective comment see 1 John 1:2 note; 2 John 2. The Latin by a natural error connects the ejsmevn with i{na, ut nominemur...et simus. 

dia; tou'to] propter hoc V., For this cause (1 John 4:5), i.e. because we are children of God, and so share His nature, the world knoweth us not, seeing that it has shewn decisively its inability to recognise Him. The reference to the world at first sight seems to interrupt the current of thought, but St John’s whole argument proceeds on the supposition that men stand between two powers, God and the world. He has shewn the relation in which they stand to God: he now shews the relation in which they stand to the world. At the same time the clause meets an objection which is likely to rise from a consideration of the character of Christians. If they are children of God, righteous and loving, may they not look for an immediate and decisive victory? So we are inclined to argue; and therefore the Apostle at once points out that their likeness to God becomes the occasion of misunderstanding. 


ouj ginwvskei...oujk e[gnw...] non novit...non novit... V., non cognoscit...non cognovit...Aug., the world knoweth us not, does not enter into, come to understand, our principles and methods and character, for true knowledge of men requires sympathy (1 John 2:3 note). The conduct of Christians must be more or less a riddle to those who do not take account of that which is to them the spring of action. This follows from the fact that when the opportunity was given to the world for recognising the great features of the divine character it knew Him not (comp. 1 John 4:8 note). The world failed to recognise God so far as He was manifested in creation and history (1 Cor. 1:21); and its failure was still more conspicuous when He was manifested in His Son (John 16:3). It is to this revelation specially that the Apostle refers. The ‘Him’ is God in Christ, as in 1 John 2:29. 


Augustine says, using an impressive image: [homines] amando delectationes peccatorum non agnoscebant Deum: amando quod febris suadebat injuriam medico faciebant. 


1 John 3:2.  jAgaphtoiv] Carissimi V., Dilectissimi Aug., Beloved. The title (2:7 note) embodies the thought which has been just expressed. St John in the spirit of love addresses those who with him look forward to the issue of love. In doing this he takes up the words which he has just used, half in personal reflection (kai; ejsmevn); ‘Yes, now are we children, children with the promise of mature development.’ The change to which he thus looks forward will not be in the position of children, but in the conditions under which the relation will be shewn. The Christian has now, even in the present life, that which carries with it potentially infinite blessings, but the manifestation of his sonship is hindered by the circumstances in which he is placed. He will not be anything essentially different hereafter, but he will be what he is now essentially more completely, though in ways wholly beyond our powers of imagination. 


nu'n...ejsmevn, kai;...] now are we...and... The thought of what Christians are and the thought of what they will be are treated as parts of the same thought and not placed in contrast. The fact and the hope are both 

powerful for life. 


ou[pw ejfanerwvqh...eja;n fanerwqh'/...] nondum apparuit...cum apparuerit... V., nondum manifestatum est (and apparuit) ... cum apparuerit (and manifestatum fuerit) Aug., manifestatum est...si manifestaverit (one MS. manifestatus fuerit) Tert., nondum revelatum est...cum revelatum fuerit Ambr. 


The main difficulty in this passage lies in the interpretation of the clause eja;n fanerwqh'/. The subject is not expressed; and the clause can be rendered either (1) if it shall be manifested i.e. what we shall be; or (2) if he shall be manifested. In favour of the first interpretation it is urged that the clause must refer back to the corresponding words (ou[pw ejfanerwvqh) which have immediately gone before: it is not yet manifested...if it shall be manifested...; unless such an explanation be obviously excluded by other considerations; and on the other hand it is answered rightly, I think, that this is in fact the case; that the words if it shall be manifested are altogether without force; or rather that they obscure the meaning. The knowledge which is affirmed is not dependent on any manifestation, but absolute. Christians already possess it; and their certainty so far is not conditioned by anything future. Or to put the thought somewhat differently: it cannot be said that the knowledge that we shall be like Christ (which is assumed) depends upon the manifestation of what we shall be. On the other hand there is an inspiring power in the assurance that our likeness to the Lord will be a likeness to His glorified Being, which will hereafter be shewn, though as yet we cannot understand what it is. 


And further in support of the rendering if he shall be manifested it is to be noticed that the same phrase has been used in 1 John 2:28 where the meaning is beyond all doubt. It may be added that this use of fanerou'sqai appears to rule the whole line of the Apostle’s thought (2:28, 3:8). Christ has been (was) manifested and He will be manifested. The past manifestations made some things clear and left some things dark (3:5, 8). The future manifestation will remove this darkness (comp. Col. 3:4). 


Even in the foregoing clause there is, as will be seen, something of this same thought. The manifestations of the Risen Christ have not completely illuminated our future. 


ou[pw ejfanerwvqh] it is not yet made manifest. The aorist (ejfanerwvqh) appears to point back to some definite occasion on which the revelation might have been expected (compare e[gnw 1 John 5:1). Perhaps it is best to refer the word to the manifestations (comp. 1 John 2:28 note) of the Risen Lord. These revelations of a changed and glorified humanity do not make known to us what we shall be. They only serve to shew that the limitations of the present mode of existence will be removed. 


tiv ejsovmeqa] For the use of the direct interrogation, see Moulton’s Winer, pp. 210f. 


oi[damen] We know. Comp. 1 John 5:2, 18 notes. There is no opposition between this clause and that which immediately precedes such as is suggested by the dev of the common text. The knowledge corresponds with the whole consciousness of the position of children. 


o{moioi aujtw'/] similes ei V., like him, like God in Christ. The image in which we were made will then be consummated in the likeness to which it was the divine purpose that we should attain. Compare the Essay on The Gospel of Creation, III. 1 (a). 


This likeness of man redeemed and perfected to God is the likeness of the creature reflecting the glory of the Creator. Contrast Phil. 2:6 to; ei\nai i[sa qew'/, said of the Son. Dispar est res, sed sicut ad similitudinem dicitur. Habemus ergo et nos imaginem Dei, sed non illam quam habet Filius aequalis Patri (Aug.). 


o{ti ojyovmeqa...] quoniam videbimus... V., because we shall see.... The causal particle is ambiguous.... The likeness to God may be either (1) the necessary condition, or (2) the actual consequence of the Divine Vision. The argument may be: We shall see God, and therefore, since this is possible, we must be like Him; or, We shall see God, and in that Presence we shall reflect His glory and be transformed into His likeness. Both thoughts are scriptural; and perhaps the two thoughts are not very sharply distinguished here. It is true that likeness is, in this case, the condition of vision; and it is true also that likeness is the consequence of vision. We see that which we have the sympathetic power of seeing and we gain greater power of seeing, that is greater sympathy with the object of sight, by exercise of the power which we have. Augustine dwells upon this idea: Tota vita Christiani boni sanctum desiderium est. Quod autem desideras nondum vides; sed desiderando capax efficeris ut cum venerit quod videas implearis.......Deus differendo extendit desiderium, desiderando extendit animum, extendendo facit capaciorem. And again: Haec est vita nostra ut desiderando exerceamur. 


At the same time it may be urged that the verb (ejsovmeqa), which describes a being and not a becoming (genhsovmeqa 1 Cor. 15:37, 54; John 10:16), appears to mark a state which co-exists with the divine manifestation at the first, and does not follow from it. On the other hand the thought of the transfiguring virtue of the divine vision is familiar. Comp. 2 Cor. 3:18; 5:4; Iren. IV. 38. 3 (a very fine passage). 


In either case the central truth is the same. The great confidence of the believer is that he will see the full revelation of the glory of God in Christ, and therefore that when that is made he will be like Him. Time, indeed, before and after, has no place in the eternal. 


Augustine strives to emphasise the thought of the verse: Ergo visuri sumus quandam visionem...praecellentem omnes pulcritudines terrenas, auri, argenti, nemorum atque camporum, pulcritudinem maris et aeris, pulcritudinem solis et lunae, pulcritudinem stellarum, pulcritudinem angelorum: omnia superantem quia ex ipsa pulcra sunt omnia. Quid ergo nos erimus quando haec videbimus? Quid nobis promissum est? Similes ei erimus, quoniam videbimus eum sicuti est. Quomodo potuit lingua sonuit: cetera corde cogitentur. 


Philo in a remarkable passage (de Abr. § 12, ii. pp. 9f. M.) speaks of the vision of the ‘Father of all things,’ as man’s highest blessing: o{tw/ ejxegevneto mh; movnon ta; a[lla o{sa ejn th'/ fuvsei dij ejpisthvmh" katalambavnein ajlla; kai; to;n patevra kai; poihth;n tw'n sumpavntwn. oJra'n, ejpj a[kron eujdaimoniva" i[stw proelhluqwv". oujde;n ga;r ajnwtevrw qeou' pro;" o}n ei[ ti" to; th'" yuch'" teivna" o[mma e[fqake monh;n eujcevsqw kai; stavsin. 


The main elements in the idea of the ‘vision’ of God seem to be a real knowledge, a direct knowledge, a continuous knowledge, a knowledge which is the foundation of service. The seat of the organ of spiritual sight is the ‘heart,’ the part of man which is representative of personal character (Eph. 1:18; Matt. 5:8). The ‘vision’ of God’s face appears in the hope of the righteous in the Psalms (Ps. 17:15; 11.7 Hupfeld), while it is recognised as unattainable and unbearable by man in the present earthly life (Ex. 33:18 ff.). In the new Jerusalem it finds accomplishment, Apoc. 22:4, His servants (dou'loi) shall do Him service (latreuvsousin) and they shall see His face and His name shall be on their foreheads. As He is light, they shall be made light (comp. Eph. 5:13), and when the sons of God are thus revealed the end of creation will be reached (Rom. 8:18 ff.). 


In treating of this final transfiguration the Greek Fathers did not scruple to speak of men as being ‘deified’ (qeopoiei'sqai), though the phrase sounds strange to our ears (Athan. de Inc. Verbi iv. § 22). 


kaqwv" ejstin] sicuti est V., even as He is. Hitherto the Divine in Christ has been veiled. Hereafter the Godhead will be plain as the Manhood, when, according to Christ’s prayer, His disciples shall see His Glory (John 17:24). It may be doubted whether it could be said of the Father that men shall see Him ‘as He is.’ Comp. 1 Cor. 13:12, a[rti dij ejsovptrou ejn aijnivgmati tovte provswpon pro;" provswpon. Thomas Aquinas discusses at length (Sum. Theol. Suppl. Qu. xcii. art. 1) the question whether the human intellect can attain to seeing God in essence (ad videndum Deum per essentiam), and concludes in the affirmative. 


‘The last words with which [Dr Arnold] closed his last lecture on the New Testament were in commenting on [this verse]. “So too,” he said, “in the Corinthians, For now we see through a glass darkly, but then face to face. Yes,” he added, with marked fervency, “the mere contemplation of Christ shall transform us into His likeness”’ (Life 2.329f.). 


1 John 3:3. kai; pa'"...ejpj aujtw'/] et omnis qui habet hanc spem in eo (ipso Aug.) V., And every one that hath this hope on Him. The practical conclusion from the great Christian hope of the assimilation of the believer to his Lord is given as a coordinate thought (kaiv). The conclusion itself is involved in the hope. He who looks forward to becoming like God hereafter must strive after His likeness now: Matt. 5:8; Gal. 5:5, ejlpivda dikaiosuvnh" ajpekdecovmeqa. 


By employing the universal form of expression (pa'" oJ e[cwn) instead of the simply descriptive (oJ e[cwn), St John deals with the exceptional presumption of men who regarded themselves as above the common law. In each case where this characteristic form of language occurs there is apparently a reference to some who had questioned the application of a general principle in particular cases (1 John 1:4, 6, 9, 10, 15; 1 John 2:23, 27; 4:7; 5:1, 4, 18; 2 John 9). 


It is remarkable that this is the only place in which St John speaks of the Christian ‘Hope,’ a characteristic thought of St Paul and St Peter. St Peter speaks of a ‘living hope’ as the result of a new birth (1 Pet. 1:3). 


ejpj aujtw'/] on Him, that is, as before, on God in Christ. 


The phrase e[cein ejlpivda ejpiv tini is not found elsewhere in the N.T. It is distinguished from ejlp. e[cein eij" (Acts 24:15) by the idea of ‘hope resting upon’ in place of ‘reaching unto’: and from the simple ‘hoping on’ (ejlpivzein ejpiv Rom. 15:12; 1 Tim. 4:10) by that of the enjoyment of possession. Comp. 1:3 note (koinwnivan e[cein). 


aJgnivzei eJautovn] purifieth himself. Personal effort is necessarily called out by a definite object of personal devotion. The believer’s act is the using what God gives. So Augustine writes: Quis nos castificat nisi Deus? Sed Deus te nolentem non castificat. Ergo quod adjungis voluntatem tuam Deo castificas teipsum. Castificas te non de te sed de illo qui venit ut habitet in te. Tamen quia agis ibi aliquid voluntate ideo et tibi aliquid tributum est. 


Comp. James 4:8; 1 Pet. 1:22; 2 Cor. 7:1; 1 Tim. 5:22. 


aJgnivzei] sanctificat V., castificat Aug., purifieth. The thought probably is derived from the ceremonial purification required before the appearance in the Divine presence. Comp. John 11:55 (Acts 21:24 ff.); Ex. 19:10. The spiritual correlative is marked Heb. 10:19 ff. 


It is not easy to lay down sharply the distinction between aJgnov", aJgnivzein and kaqarov", kaqarivzein. As far as the usage of the N.T. is concerned, aJgnov" has a personal, an internal, reference which is wanting in kaqarov".  JAgnov" suggests the notion of shrinking from contamination, of a delicate sensibility to pollution of any kind, while kaqarov" expresses simply the fact of cleanness. Agnov" marks predominantly a feeling, and kaqarov" a state.  JAgneiva comes as the result of an inward effort, kaqarovth" by the application of some outward means. He of whom it is said that he aJgnivzei eJautovn not only keeps himself actually ‘pure,’ but disciplines and trains himself that he may move more surely among the defilements of the world (1 Tim. 5:22; 1 Pet. 3:2). Both aJgnov" and kaqarov" differ from a{gio" in that they admit the thought or the fact of temptation or pollution; while a{gio" describes that which is holy absolutely, either in itself or in idea. God can be spoken of as a{gio" but not as aJgnov", while Christ can be spoken of as aJgnov" in virtue of the perfection of His humanity. A man is a{gio" in virtue of his divine destination (Heb. 10:10; Is. 4:3 LXX.) to which he is gradually conformed (aJgiavzetai, Heb. 10:14); he is aJgnov" in virtue of earthly, human discipline. Comp. note on Heb. 7:26. 


kaqw;" ejk. aJgnov" ejstin] even as He (Christ) is pure. The pronoun ejkei'no", as throughout the Epistle (1 John 2:6 note), refers to Christ. It is chosen here, though the preceding aujtov" refers to the same divine-human Person, in order to emphasise the reference to the Lord’s human life. It is in respect of this only that He can be spoken of as aJgnov"; and in respect of His true humanity it can be said of Him that “He is pure,” and not only that “He was pure.” The result of the perfection of His earthly discipline (Heb. 5:7 ff.) still abides in His glorified state. For the change of pronouns compare 1 John 3:5; John 5:39; 19:35. 

2. The essential character of the children of God (3:4-9) 

The character of children of God is seen in relation to sin and righteousness. Sin is in its nature irreconcileable with Christianity (vv. 4-6). Sin marks a connexion with the devil as righteousness with Christ (vv. 7, 8). Sin is impossible for the child of God (1 John 5:9). The underlying thought of the action of false teachers (1 John 5:7), who placed salvation in knowledge, is everywhere present. 


4-6. The nature of sin is considered in itself as to its manifestation and its essence (1 John 5:4); as to Christ both in His Work and in His Person (1 John 5:5); and as to man negatively and positively (1 John 5:6). 


4 Every one that doeth sin doeth also lawlessness; and sin is lawlessness. 5 And ye know that he was manifested, that he may take away sins; and in him is no sin. 6 Every one that abideth in him sinneth not; every one that sinneth hath not seen him neither knoweth him. 

4. The transition of thought from vv. 1-3 lies in the idea of ‘purification.’ This effort corresponds with the fulfilment of man’s true destiny, which Christ has again made possible. He who commits sin does in fact violate the divine law; and, more than this, sin and violation of the divine law are absolutely identical. The first clause deals with the practical manifestation of sin and the second with the innermost essence of it. 


In vv. 4, 5 the successive clauses are coordinated by kaiv...kaiv...kaiv. In vv. 6-8 clause follows clause without any conjunction. 


4. Pa'" oJ poiw'n...] Every one that... Comp. 5:3 note. The constant repetition of this form in this group of verses is very impressive. 


oJ poiw'n th;n aJm.] qui facit peccatum (delictum Tert.) V., that doeth sin. The phrase is distinguished from the simple term ‘that sinneth’ (oJ aJmartavnwn 1 John 5:6) by adding the conception of the actual realisation of sin as something which is definitely brought about. This conception is emphasised by the addition of the article (th;n aJmartivan). The man does not simply commit a sin (pa'" oJ aJmartivan poiw'n comp. 1 John 5:9; 1 Pet. 2:22; 2 Cor. 11:7), but realises sin in its completeness. Comp. Eurip. Andr. fr. 150. 


Compare 1 John 3:8, 9, John 8:34 (th;n aJm.); and contrast James 5:15 ka]n aJmartiva" h/ pepoihkwv". 


The corresponding phrase is oJ poiw'n th;n dikaiosuvnhn 1 John 3:7 (10), 2:29. Sin as a whole (hJ aJmartiva) answers to righteousness as a whole (hJ dikaiosuvnh). For hJ aJmartiva compare Rom. 5:12 (aJmartiva 1 John 5:13); 20f., 6:1 ff. 


kai; th;n ajnom. poiei'] et iniquitatem facit V., doeth also lawlessness, violates a law which claims his loyal obedience (comp. Matt. 13:41; 7:23 oiJ ejrgazovmenoi th;n ajnom.). And, yet more than this, 


hJ aJmartiva ejsti;n hJ ajnomiva, peccatum est iniquitas V., sin is lawlessness. Sin and lawlessness are convertible terms. Sin is not an arbitrary conception. It is the assertion of the selfish will against a paramount authority. He who sins breaks not only by accident or in an isolated detail, but essentially the ‘law’ which he was created to fulfil. 


This ‘law’ which expresses the divine ideal of man’s constitution and growth has three chief applications. There is the ‘law’ of each man’s personal being: there is the ‘law’ of his relation to things without him: there is the ‘law’ of his relation to God. To violate any part of this threefold law is to sin, for all parts are divine. (James 2:10.) 


The Mosaic Law was directed in a representative fashion to each of these spheres of duty. It touched upon man’s dealing with himself: upon his treatment of creation (of men, animals and crops): upon his duty towards God. In this way it was fitted to bring home to men the divine side of all action. 


The origin of sin in selfishness is vividly illustrated by St James (1:14 f.), who shews also that the neglect of duty, the violation of the law of growth, is sin (James 4:17). So St John lays down that ‘unrighteousness,’ the failure to fulfil our obligations to others, is sin (1 John 5:17). 


Other examples of the use of the article with both subject and predicate, when the two are convertible, occur: Apoc. 19:10 hJ marturiva  jIhsou' ejsti;n to; pneu'ma th'" profhteiva"; Matt. 6:22; 1 Cor. 10:4; 15:56; Phil. 3:19; comp. John 1:4; 15:1; 2 Cor. 3:17. The variations in Matt. 13:38 f. are instructive (oJ ajgrov" ejstin oJ kovsmo"...oJ qerismo;" suntevleia aijw'no"). 


It is interesting to notice that Bede observes the inadequacy of the Latin rendering: Virtus hujus sententiae, he says, facilius in lingua Graecorum, qua edita est epistola, comprehenditur, siquidem apud eos iniquitas ajnomiva vocatur... Omnes enim qui peccant praevaricationis (Ps. 119:119 Lat.) rei sunt, hoc est non solum illi qui datam sibi scriptae legis scientiam contemnunt, sed et illi qui innocentiam legis naturalis quam in protoplasto omnes accepimus sive infirmitate sive negligentia sive etiam ignorantia corrumpunt. 


For the change of order in the two clauses see 1 John 5:2 note. 


1 John 3:5. Not only is sin a violation of the law of man’s being: it sets at naught Christ’s mission. His work was to take away sins: He Himself was sinless. Thus the most elementary knowledge shews that sin is utterly alien from the faith. 


oi[date] scitis V., ye know. This appeal to the knowledge of Christians is characteristic of St John, though it is found also in St Paul: 1 John 2:20 f., 4:2, 14 f., 1 John 5:15, 18 f. note; 3 John 12. 


ejkei'no" ejfan.] ille apparuit V., manifestatus est Aug., He was manifested. The subject is not defined under any particular aspect (Lamb of God John 1:29, Son of God 1 John 5:8), but left in its fulness. For ejkei'no" see 1 John 2:6 note. It will be observed that in this verse ejkei'no" and aujtov" are naturally referred to the same subject. Comp. John 19:35. 


ejfanerwvqh] was manifested. Comp. 1 John 1:2; 2:28 notes. The ‘manifestation’ of the Lord includes the whole of His historical Life with its consequences: His Birth, and Growth, and Ministry, and Passion, and Resurrection, and Ascension. Each part of the Revelation contributed in some way to the removal of sins. The Redemption and Atonement were wrought out by His living as well as by His dying. 


Compare Matt. 8:17. 


The idea of ‘manifestation’ in this connexion involves a previous being. Thus the term includes not only o} h\n ajpj ajrch'" but also h\n ejn ajrch'/. 


For the different phrases used by St John to describe the Incarnation see Additional Note. 


i{na...a[rh/] ut peccatum (-ta Tert.) auferat Aug., ut peccata nostra tolleret V., that He may take away sins, not simply do away with the punishment of them. Comp. 1 John 1:9 note. 


Tollit autem et dimittendo quae facta sunt et adjuvando ne fiant et perducendo ad vitam ubi fieri omnino non possint (Bede). 


For the sense of ai[rein compare John 1:29 note; and Heb. 10:4 (ajfaivrein aJm.); id. vs. 11 (perielei'n aJm.) notes. The dominant thought here is not that of the self-sacrifice of Christ, but of His utter hostility to sin in every shape. He came to remove all sins even as He was Himself sinless. It is true that Christ ‘took away’ sins by ‘taking them upon Him,’ by ‘bearing them,’ but the simple sense of ‘bearing’ appears to be foreign to the context here, though it has found strong support in the parallel passage in the Gospel. 


The use of the plural ‘sins’ (ta;" aJm.) distinguishes the exact conception of Christ’s work here from that given in John 1:29 (‘the sin of the world’). The idea is that of the manifold personal realisations of the sin of humanity which Christ takes away. The phrase stands without further definition (sins not our sins) in order to include the fulness of the truth expressed in 1 John 2:2. 


For the plural used absolutely see Rom. 7:5; Col. 1:14; Heb. 1:3; (James 5:16; 1 Pet. 2:24). [The common reading in Eph. 2:1 is wrong.] 


aJmartiva ejn aujtw'/ oujk e[stin] The clause is independent and not to be connected with o{ti. For the statement and the form of expression compare John 7:18 ajdikiva ejn aujtw'/ oujk e[stin. This fact at once explains how Christ could take away sin, and how sin is incompatible with fellowship with Him. The tense (is not was) marks the eternal character of the Redeemer. All that belongs to His ‘perfected’ manhood (Heb. 2:10, 5:9) ‘is’ in Him no less than His unchanged Divinity. The ‘purity’ of 1 John 3:3 is traced back to its inherent source. 


The emphasis is thrown upon ‘sin,’ so that the literal rendering would be: ‘sin in Him there is not.’ 


1 John 3:6. This verse flows directly from the last clause of 1 John 5:5. True fellowship with Christ, Who is absolutely sinless, is necessarily inconsistent with sin; and, yet further, the practice of sin excludes the reality of a professed knowledge of Christ. ‘No one that abideth in Him sinneth.’ 


mevnwn] St John speaks of ‘abiding’ in Christ and not simply of ‘being’ in Christ, because his argument rests on the efficacy of continuous human effort. Comp. 2:5 note. 


oujc aJmartavnei] sinneth not. The commentary on this phrase is found in 1 John 1:6. It describes a character, ‘a prevailing habit’ and not primarily an act. Comp. Tit. 3:11; Heb. 10:26. Each separate sinful act does as such interrupt the fellowship, and yet so far as it is foreign to the character of the man, and removed from him (1 John 2:1), it leaves his character unchanged. This is the truth which Augustine partially expresses when he says that the sin spoken of is the violation of love; for love may be taken fairly to express the essence of the Christian character. Comp. 1 John 5:18 note. 


Compare John 13:10. 


Bede describes the fact as it is practically embodied when he says: in quantum in eo manet in tantum non peccat; but he leaves out of sight the internal spiritual character. 


pa'" oJ aJm....oujde; e[gnwken aujtovn] The interruption of the formal parallelism is characteristic of St John. Instead of saying ‘every one that sinneth abideth not in (is cut off from) Him,’ he substitutes a predicative clause which carries back the mind of the reader to an earlier stage of the fatal failure, as if he would say: ‘In such a case there is no question of ‘abiding.’ The conditions of fellowship have never been satisfied. Such a one hath not seen Christ (God in Christ) nor yet come to know Him.’ 


Compare 1 John 1:6 f. (‘fellowship with Him,’ ‘fellowship one with another’); 1:8, 9, 2:4 f. (‘the truth is not in us,’ ‘the love of God is perfected’); vv. 7, 8; 4:5, 6 a; 7 b, 8; 1 John 5:10. In 2:23 there is a perfect correspondence. 


oujc eJwvr....aujtovn] non vidit eum nec cognovit eum V., hath not seen...neither knoweth. The first word describes the immediate and direct vision of Christ; and the second the personal and detailed appropriation of the truth so presented to the eyes. ‘Seeing’ expresses briefly the fullest exertion of our utmost faculties of gaining new elements of truth from without: ‘knowing’ (ejgnwkevnai), the apprehension and coordination of the truth within. ‘Knowing’ is less direct and immediate and therefore forms the climax here. 


eJwvraken] Comp. 1 John 4:20; 3 John 11; John 1:18, 5:37, 6:46, 14:7, 9 (Heb. 11:27). 


The use of the word here in connexion with Christ seems to point to some teachers who appealed to their personal sight of the Lord (comp. 1 John 1:1 ff.; John 19:35, 20:29) as giving authority to their false doctrine. Of such in spite of outward intercourse it could be said that ‘they had not seen Christ’ (comp. 2 Cor. 5:16). 


oujde; e[gnwken] ‘neither hath come to know,’ i.e. neither knoweth. The point regarded is present and not past. Comp. 2:3 note. 


The statement leaves on one side the question of the indefectibility of grace. It deals with the actual state of the man. Past sight and past knowledge cease to be unless they go forward. 


Luther expressed the truth when he said ‘He who is a Christian is no Christian.’ 


1 John 3:7, 8. From considering the nature of sin St John passes on to consider the personal spiritual source with which it is connected as righteousness is connected with Christ. Sin is the sign of dependence on the devil whose works Christ came to abolish. 


7 Little children, let no one lead you astray: he that doeth righteousness is righteous, even as he is righteous: 8 he that doeth sin is of the devil, because the devil sinneth from the beginning. Unto this end the Son of God was manifested that he may destroy the works of the devil. 

7. Tekniva] Filioli V., Little children. See 1 John 2:12 note. The tenderness of the address is called out by the peril of the situation. 


mhdei;" planavtw] nemo vos seducat V., let no one, even with the most plausible signs of authority (2:26), lead you astray. The question is one of action not of opinion. Comp. 1:8 note. 


oJ poiw'n th;n dik.] he that doeth righteousness, he who gives effect to it in life, who realises it in conduct (1 John 2:29). Compare ‘doeth sin’ (1 John 5:4 note), ‘doeth the truth’ (1 John 1:6 note). 


‘To do righteousness’ is more than ‘to do righteous acts’ (poiei'n divkaia, comp. 1 Pet. 3:12 poiei'n kakav, James 4:17 kalo;n p.), or even than ‘to do the acts of righteousness’ (poiei'n ta; divkaia, comp. 1 John 5:22 p. ta; ajrestav, Rom. 3:8 p. ta; kakav); and it differs from ‘doing that which is righteous’ (p. to; divkaion, comp. Rom. 13:3 f. p. to; ajgaqovn, to; kakovn) by presenting the idea in a less abstract form. Compare Col. 4:1 (to; divkaion, th;n ijsovthta); 1 John 3:5 (ajkaqarsivan, th;n pleonexivan). 


The exact phrase is different in form from the negative phrase (1 John 5:10 note). ‘Righteousness’ here is the virtue in its completeness and unity (th;n dikaiosuvnhn): in 1 John 3:10 dikaiosuvnh expresses any particular manifestation of righteousness. Comp. 2:29; Matt. 5:5. 


divkaiov" ejstin] Righteousness is the sign of divine sonship (1 John 2:29). The ‘doing righteousness’ reveals the character and does not create it. The man who is righteous is recognised by his actions. The personal character underlies the deeds. The form of the sentence may be compared with John 3:31 he that is of the earth is of the earth and speaketh of the earth. 

kaqwv"] sicut V., even as. Christ (ejkei'no" 1 John 2:6 note) is the One Type of righteousness. The Christian’s righteousness, like that of his Master, must extend to the fulness of life. Comp. 5:3; 2:6; 4:17; John 13:15; 15:12; 17:14. 


Augustine (whom Bede transcribes) remarks on this comparison between the righteousness of the believer and the righteousness of Christ (see 1 John 3:2): Videtis quia non semper sicut ad parilitatem et aequalitatem refertur... Habemus et nos imaginem Dei, sed non illam quam habet Filius aequalis Patri. 


divkaiov" ejstin] 2:29; 4:17; 5:3 notes. Christ gave the complete example of the fulfilment of all man’s offices. In Him righteousness was and is the expression of love. 


1 John 3:8. The opposite to 1 John 5:7 is expressed with characteristic variations in the parallelism: 


(a) oJ p. th;n dik. || oJ poiw'n th;n aJm. 

(b) divkaiov" ejstin || ejk tou' diab. ejstivn. 

(c) kaqw;" ej. d. ej. || o{ti...oJ diavb. aJm. 

The spiritual affinity (b) is in the one case described by the personal character, in the other, directly; while man’s character is shewn to be in each case though under different relations (kaqwv", o{ti), a reflection of his spiritual master (c). 


oJ p. th;n aJm.] 1 John 3:4 note. 


ejk tou' diab. ejstivn] ex (de, a, all.) diabolo est V., is of the devil, draws from him the ruling principles of his life, as his child. Comp. 2:16 note; and Additional Note on 1 John 3:1. The phrase finds a parallel in was of the evil one, 1 John 5:12; and John 8:44 ye are of your father, the devil. Compare ‘to be of the things below’ John 8:23; to be of the world 17.16, & c., 1 John 2:16. Additional Note on 1 John 5:1. 


It will be noticed that as St Paul traces back sin to the act of the typical representative of mankind, Adam (Rom. 5:14; 1 Cor. 15:22), so St John traces it back yet further to a spiritual origin. 


Augustine remarks that the devil is not treated in Scripture as the author of any being: Neminem fecit diabolus, neminem genuit, neminem creavit. Sed quicunque fuerit imitatus diabolum quasi de illo natus sit filius diaboli imitando non proprie nascendo. In this connexion it is remarkable that Origen, while he distinctly notices that in relation to the devil St John says ejstivn ejk and not gegevnnhtai ejk (gegennhmevno" ejsti;n ejk) (in Joh. xx. § 13, 4.325), elsewhere gives ejk tou' diabovlou gegevnhtai (gegevnnhtai) (Hom. ix. in Jer. § 4, 3.181; Sch. in Jer. 12.10, 3.290; Hom. vi. in Ezech. § 3, 3.377, Lat.) in quoting the verse freely. 


For St John’s teaching on the powers of evil see Additional Note on 1 John 2:13. 


o{ti...aJmartavnei] because...the beginning. The force of the argument lies in the recognition of the state of things at the first dawn of human history. From the very beginning we see a power in action hostile to God. Between these two, as between light and darkness, there can be no middle term. He who does not belong to the one belongs to the other. Character reveals the choice. The position of ajpj ajrch'" at the head of the clause emphasises the thought. Contrast 1:1; 2:7; 3:11; and compare 2:24 note. 


ajpj ajrch'"] ab initio V., a primordio Tert., from the beginning. Comp. 1:1; 2:7 notes. Sin exists before man. 


aJmartavnei] sinneth. See 5:6 note. His sinful action is continuous and present: subjunxit verbum praesentis temporis quia ex quo ab initio coepit diabolus peccare nunquam desiit (Bede). 


eij" tou'to] in hoc V. (ideo, idcirco all.), unto this end, which has been included in the preceding clauses and is defined by what follows. 


ejfanerwvqh] See 5:5 note. 


oJ uiJo;" tou' qeou'] the Son of God. The title of dignity is now expressed for the first time in the Epistle to bring out the nature of the conflict (1 John 4:4). Hitherto the Christ has been spoken of under the title ‘the Son’ (2:22, 23, 24), or more fully ‘His (i.e. the Father’s) Son’ (1:3). Henceforward ‘the Son of God’ is His most common name (4:15; 5:5, 9 ff., 20). The spiritual adversary of man has a mightier spiritual antagonist. A second Adam answers to the first Adam: the Son of God to the devil. 


luvsh/] dissolvat V., solvat Aug., destroy. ‘The works of the devil’ are represented as having a certain consistency, and coherence. They shew a kind of solid front. But Christ by His coming has revealed them in their complete unsubstantiality. He has ‘undone’ the seeming bonds by which they were held together. 


The word luvein occurs literally in this sense Acts 27:41. Comp. Eph. 2:14; John 2:19, and 2 Pet. 3:10-12; and Acts 5:38; Gal. 2:18; Rom. 14:20 & c. (kataluvein). 


The transition to the figurative sense is seen in Acts 13:43 (luqeivsh" th'" sunagwgh'"), 2:24. Comp. Ign. Eph. 13 kaqairou'ntai aiJ dunavmei" tou' Satana' kai; luvetai oJ o[leqro" aujtou' ejn th'/ oJmonoiva uJmw'n th'" pivstew". 


The two objects of the ‘manifestation’ of Christ (1 John 3:5, 8) cover the whole work of redemption, ‘to take away sins,’ ‘to destroy the works of the devil.’ 


In this connexion ‘the works of the devil’ are gathered up in ‘sin’ which is their spring. This the devil has wrought in men and in the world, and men make his works their own. Comp. John 8:41. These works under different aspects are spoken of as ‘works of darkness’ (Rom. 13:12; Eph. 5:11), and ‘of the flesh’ (Gal. 5:19). They stand opposed to ‘the works of God’ (John 9:3) and ‘the works of the Christ’ (Matt. 11:2). Augustine brings the thought of ‘destroying the works of the devil’ into connexion with man’s natural and spiritual births: Si cum nullo peccato nascimur, quid est quod cum infantibus ad baptismum curritur ut absolvantur? Ergo duas nativitates attendite fratres, Adam et Christi... Nativitas illa trahit secum peccatum, nativitas ista liberat a peccato. 


1 John 3:9. The antagonism of the Christian to sin is now placed in its last and decisive aspect. Two things are affirmed of him: ‘he doeth no sin’ and ‘he cannot sin.’ The first fact follows from the permanence of the vital power by which he is animated. The second from the nature of that power, that it is of God. In the second case the ejk tou' qeou' is placed emphatically first; ‘he cannot sin, because it is of God, and of no other, that he hath been born.’ 


9 Every one that is begotten of God doeth no sin, because his seed abideth in him; and he cannot sin because he is begotten of God. 

oJ gegennhmevno" ejk tou' qeou'] qui natus est ex Deo V., that is begotten of God. Comp. 1 John 2:29. The phrase occurs here first in the epistle in its full form. Comp. 4:7, 5:1 (4), 18. 


John 1:13 (3:3, 5 ff.). 


The exact form is important. The perfect (oJ gegennhmevno") marks not only the single act (aor. ejgennhvqhsan John 1:13; 1 John 5:18) but the continuous presence of its efficacy. ‘He that hath been born and still remains a child of God.’ See Additional Note on 1 John 5:1. 


aJmartivan ouj poiei'] Compare 5:4 note. A fine phrase of Athenagoras will serve as a comment on this view of the Christian life: oi|" oJ bivo" wJ" pro;" stavqmhn to;n qeo;n kanonivzetai (‘Christians for whom the conception of God is the ideal standard of life’) ...i[ste touvtou", mhdj eij" e[nnoiavn pote tou' bracutavtou ejleusomevnou" aJmarthvmato" (Leg. pro Christ. c. 31). 


spevrma aujtou'] semen ipsius V., his seed, the principle of life which He has given continues to be the ruling principle of the believer’s growth. God gives, as it were, of Himself to the Christian. He does not only work upon him and leave him. The germ of the new life is that out of which the mature man will in due time be developed. Comp. John 1:13. 


The instrument by which this vital element is conveyed is the ‘word’: James 1:18; 1 Pet. 1:23; Luke 8:12, 15. 


The absence of the article (spevrma not to; spevrma) directs attention to the character of the divine principle and not to the divine principle communicated in the particular case. See 1 John 3:10 note. 


ouj duvnatai aJm.] he cannot sin. The ideas of divine sonship and sin are mutually exclusive. As long as the relationship with God is real (o{ti ejk qeou' gegevnn.) sinful acts are but accidents. They do not touch the essence of the man’s being. The impossibility of sinning in such a case lies in the moral nature of things. Comp. John 5:19, 30, 12:39, 14:17, & c. 


Augustine again insists that the reference is to the great commandment of love: Est quoddam peccatum quod non potest admittere ille qui natus est ex Deo, et quo non admisso solvuntur cetera, quo admisso confirmantur cetera. Quod est hoc peccatum? Facere contra mandatum Christi, contra testamentum novum (John 13:34). The explanation is true so far as love is the determining element in the Christian character. 

3. The outward manifestation of the children of God (10-12) 

The spiritual affinities of men are shewn by two patent signs, righteousness and love (1 John 3:10); and these signs correspond to two archetypal patterns, the Gospel, that is, the Life of Christ (1 John 5:11), and the history of Cain (1 John 5:12). 


10 In this the children of God are manifest and the children of the devil: every one that doeth not righteousness is not of God, and he that loveth not his brother. 11 Because this is the message which ye heard from the beginning that we should love one another: 12 not as Cain was of the wicked one and slew his brother; and wherefore slew he him? because his own works were evil and his brother’s righteous. 

10. Life reveals the children of God. They bear characteristic marks which stamp their action and their feeling, their conduct and the motive of their conduct. They embody righteousness in deed. They acknowledge the ties which Christ has established among Christians and so potentially among men. They practically realise the law of man’s original constitution, and the law of man’s redemption. 


 jEn touvtw/] In hoc V. (Ex hoc F.), In this, in this fact of the essential sinlessness of the Christian’s life, which is followed out into its main aspects in the verse which follows (comp. 1 John 2:3 note). 


ta; tevkna tou' qeou'] filii Dei V., the children of God. See 5:1 note. 


St John divides the world sharply into two classes. Looking at the spiritual characteristics of life he admits no intermediate class. For him there is only light and darkness, and no twilight. He sees only ‘life’ and ‘death.’ 


fanerav] manifesti V., manifestati Aug., manifest, so that all men may see what they are: Matt. 12:16; Acts 7:13; 1 Cor. 11:19. That which is in its essence secret is thus revealed before the eyes of men. Comp. Mark 4:22; 2 Cor. 5:10 f. 


ta; tevkna tou' diabovlou] filii diaboli V., the children of the devil. The phrase is unique. Compare Eph. 2:3 tevkna fuvsei ojrgh'". 2 Pet. 2:14 katavra" tevkna. And also: Matt. 13:38 oiJ uiJoi; tou' ponhrou'; Matt. 23:15 uiJo;" geevnnh"; Acts 13:10 uiJe; diabovlou. 


pa'" oJ mh; p. d.] Every one...Compare 5:3 note. By expressing the characterisation of Divine sonship in a negative form, St John enforces the necessary universality of the condition which he lays down, and gives a pointed warning against those who trusted in the Christian name. It is not only true that every one that doeth righteousness ‘hath been born of God’ (1 John 2:29) and ‘is of God’ (3 John 11) and shares the character of Christ (1 John 3:7), but it is true also that to do righteousness is a necessity for him who is of God. A Christian must be active and not passive only. To fail either in deed or in word (1 John 4:3 o} mh; oJmologei') is fatal to the reality of the divine connexion. 


oJ mh; poiw'n dik.] qui non est justus V. (qui non facit justitiam F.), that doeth not righteousness. It has been already noticed (1 John 5:7 note) that the phrase used here is different from that used in 1 John 5:7, 2:29. Here ‘righteousness’ (dikaiosuvnh) expresses that which bears a particular character: in the former passage ‘righteousness’ (hJ dikaiosuvnh) expresses the idea realised in its completeness. The same general distinction is to be observed in the use of other like words in the Epistle: aJmartiva vv. 5, 9, 5:16 f.; hJ aJmartiva vv. 4, 8; ajgavph 4:8, 16; hJ ajgavph (2:5, 15), 3:16, 4:7, 10, 12, 16 ff. (1 John 5:3); zwhv 1 John 5:15, 5:11, 13, 16, 20; hJ zwhv 1:2, 2:25, 3:14, 5:12; ajlhvqeia 3 John 3; hJ ajlhvqeia 1:6, 8, 2:4, 21, 3:19, 4:6, 5:6; 2 John 1, 2; 3 John 8. 


The full force of the article will also be felt in the following places: 1 John 1:6 ejn tw'/ skovtei, 2:9 ejn tw'/ fwtiv, 3:4 hJ ajnomiva, 4:18 th'/ glwvssh/, 1 John 5:10 th;n marturivan (1 John 5:21 tw'n eijdwvlwn). On the other hand the absence of the article in the following places is significant: in 2:18 ejscavth w{ra, 1 John 5:9 spevrma. From the nature of the case anarthrous forms occur in predicates and negative sentences: yet see 3:4, 5:6. 


oujk e[. ej. t. q.] Comp. 4:3 note; Additional Note on 1 John 5:1. 


kai; oJ mh; ajg. t. ajd.] and he that loveth not his brother. Comp. 2:10 note. This clause is not a mere explanation of that which precedes but the expression of it in its highest Christian form. Righteousness involves the fulfilment of all law, of relations to God and to man, both personally and socially. The love of Christian for Christian, resting on the sense of a divine fellowship (1 John 1:3) carries forward to its loftiest embodiment the righteousness which man can reach. 


Augustine says in striking words which were adopted by Bede: Quidquid vis habe; hoc solum [caritatem] non habeas: nihil tibi prodest. Alia si non habeas hoc habe, et implesti legem. 


1 John 3:11, 12. The revelation of character is traced back to the type given in the portraiture of the first fulfilment of man’s ideal in the Gospel, and of the first sin after the Fall. 


11. o{ti...] Because... The whole aim of the Gospel is the creation and strengthening of love. To this Christ’s life of sacrifice pointed from first to last. The record of His life is the message of the Gospel. 


hJ ajggeliva] adnuntiatio V., mandatum F., repromissio (ejpaggeliva) Lucf., the message. Comp. 1:5 note. 


ajpj ajrch'"] from the beginning. See 2:7 note. The first tidings of Christianity contain this lesson. 


i{na ajgapw'men ajll.] ut diligatis alterutrum V., diligamus invicem Aug., that we love one another... The words do not simply give the contents of the message, but its aim, its purpose. The fundamental declaration of Christ’s Life and Work is directed to this end, that men should be moved by it to self-sacrifice. For this use of i{na see 1 John 5:23; 4:21; John 13:34; 15:12, 17. The particle not unfrequently expresses an effort or an aim suggested by the words which precede: 1 John 5:3; 4:17; 2 John 6; John 4:34; 6:29; 8:56; 15:13; 17:3. Sometimes it indicates a divine purpose which is not at once obvious: 1 John 5:1; 1:9; John 12:23; 16:2, 32. 


The phrase ‘to love one another’ (1 John 3:23 note) differs in shade of meaning from ‘loving the brethren’ (1 John 5:14). ‘Loving one another’ expresses the full social energy of the Christian life: ‘loving the brethren’ points to the personal feeling of one towards the body. 


1 John 3:12. ouj kaqwv"...] not as... The construction is irregular and elliptical. Comp. John 6:58. The clause without the negative would have run on naturally with 1 John 3:10 ...‘that loveth not his brother, even as Cain was of the evil one and slew his brother.’ Cain shewed his dependence on the devil by want of love and hatred of righteousness. But the insertion of 1 John 5:11, the positive rule of Christians, leads to the insertion of the negative before the typical example of the opposite character. ‘We do not (or We shall not) present the type of selfishness, even as Cain was of the evil one...’ ‘The case is not with us as it was with Cain; he was of the evil one...’ The use of the direct negative ouj requires that the sentence should be treated as independent and not connected with i{na (mhde; w\men ejk tou' ponhrou' kaqw;" Kaivn...). 


The history of the first death naturally attracted wide attention as presenting in a representative and impressive form the issues of selfishness, self-will, sin. Comp. Jude 11; Heb. 11:4; 12:24. Philo discusses the history in a special book. In Clem. Hom. 3.25 it is said of Cain: foneu;" h\n kai; yeuvsth" kai; meta; aJmartiw'n hJsucavzein mhde; ejpi; tw'/ a[rcein qevlwn. 


ejk tou' ponhrou' h\n] ex maligno erat V., was of the evil one. Comp. 1 John 3:8 ejk tou' diabovlou ejstivn note; 2:13 to;n ponhrovn note. The name is chosen here in order to connect the works of Cain (ponhra; h\n) with their spiritual source. 


e[sfaxen] occidit V., slew. The word occurs elsewhere in the N.T. only in the Apocalypse. It expresses properly the slaughter of a victim. Here it seems to point to the deliberate determination of the murder. 


kai; cavrin tivno"...] et propter quid V., and wherefore... This unusual mode of expression (comp. 1 John 5:17), appears to be adopted in order to bring out sharply that the murder of a brother came from hatred of righteousness. Cain lost practical sympathy with his brother; and so in the end he slew him. 


This use of cavrin occurs in this place only in the writings of St John. Elsewhere in the N. T. it stands (as generally) after its case. It expresses commonly an object aimed at (Eph. 3:1, 14; 1 Tim. 5:14; Gal. 3:19, Lgtft. & c.), but also an antecedent ground (Luke 7:47). 


o{ti...] because... The explanation given is an interpretation of the history in Gen. 4. The sacrifices (Heb. 11:4) answered to the characters of the brothers, and God’s judgment upon them gave occasion for the open revelation of character which followed. 


Augustine traces the temptation of Cain to envy: Qui invidet non amat. Peccatum diaboli est in illo... Cecidit enim et invidit stanti. Non ideo voluit dejicere ut ipse staret sed ne solus caderet. 

III. Brotherhood in Christ and the hatred of the World (1 John 3:13-24) 

There appear to be three main divisions of the section: 


1. Hatred and love (13-15). 


2. The manifestation of love (16-18). 


3. The fruit of love (19-24). 


St John starts from the thought of hatred as the characteristic of the world. Over against this is love, the necessary sign of the presence of the new life of Christians. This love must be moulded on the pattern of Christ’s sacrifice, and extend to the fulness of life. And the fruit of love is confidence, which issues in perfect sympathy. 

1. Hatred and love (13-15) 

The thought of Cain leads to the consideration of the Cain-like character. Hatred is the mark of the world, which is ‘dead’ (13). Love among Christians is the sign of a new life (14). And consequently hatred among Christians is the sign not only of the absence of life but of the destruction of life (15). 


13 Marvel not, brethren, if the world hateth you. 14 We know that we have passed out of death into life, because we love the brethren: he that loveth not abideth in death. 15 Every one that hateth his brother is a murderer; and ye know that no murderer hath eternal life abiding in him. 

13. Love has been presented as the necessary mark of the Christian. Still it is met by hatred. This however cannot but be so. Love is the sign of a change from death to life. They who remain in death must shew their real nature (hatred) towards the living. Terrible as Cain’s history is, it is still realised in essence. 


Mh; qaumavzete] Nolite mirari V., Marvel not. For the thought compare John 15:18 ff., 16:1 ff. 


The words occur again John 5:28, and in another form John 3:7 mh; qaumavsh/". The latter place is the only example in the Gospel or Epistles (John 19:24 is not strictly parallel) of the imperative construction of mhv with aor. subj. which occurs more frequently than the construction with pres. imp. in the Apocalypse (Apoc. 6:6, 7:3, 10:4, 11:2, 22:10). A comparison of John 3:7 with the present passage brings out the difference of meaning in the two constructions. There the thought is of the special feeling aroused by the single statement, here of the continuous feeling stirred by the whole temper of men (comp. 1 John 2:15, 4:1). Comp. 1 Pet. 2:17; John 2:16 note. 


For qaumavzein eij see Mark 15:44. 


ajdelfoiv] brethren. This is the only place in the Epistle where this title of address is used (1 John 2:7 is a false reading). It contains an implicit argument. By emphasising the new relation in which Christians stand one to another it implies that this position of necessary mutual affection is characteristic of them as distinguished from other men (‘the world’). The title is common in St James (ajdelfoiv, ajdelfoiv mou), and not unfrequent in St Paul and in the Epistle to the Hebrews. It is not found in the first Epistle of St Peter or St Jude. 


The three forms which St John borrows from the family to express Christian relations preserve each their proper meaning. ‘Brethren’ expresses the idea of Christian equality in virtue of the common life: ‘Children’ (tekniva) that of spiritual dependence in the order of the new life with the prospect of growth: ‘Little ones’ (paidiva) that of subordination and immaturity. In contrast with these ‘Beloved’ is simply the personal manifestation of feeling. 


eij misei'] si odit V., if...hateth you. This is assumed as a fact (comp. 1 John 4:11; 5:9; John 15:18); and by the order the stress is thrown here upon the verb and not (as in John 15:18 ff.) upon the pronoun or the subject. Hatred is characteristic of ‘the world’ (mundus V., hic mundus F.). 


1 John 3:14. hJmei'" oi[damen] nos scimus V. We (hJmei'") as distinguished from the world, know by the essential nature of our faith, by our own inward experience....The fact that we are conscious of a love for Christians as Christians is a proof to us that we have entered upon a new life: that we now first truly live. The passage has been made: the new sphere of being has been gained. Life is not future but present. Compare the simple oi[damen in 1 John 3:2. 


metabebhvkamen] translati sumus V., have passed... Comp. John 5:24 (13:1). This love was indeed the acceptance in faith of Christ’s ‘word’ (1 John 2:7, 3:11). 


ejk tou' q. eij" th;n z.] de morte in vitam V., out of death into life. Death and life are regarded as the two spheres in which men move, and they are presented in their substantive fulness ‘the death which is truly death,’ ‘the life which is truly life’ (oJ qavnato", hJ zwhv).  JO qavnato" is found here and in the following clause in St John’s Epistles; in the Gospel it occurs only in the parallel 1 John 5:24 (11:13 is different).  JO qavnato" is personified in Apoc. 1:18, 6:8, 9:6, 20:13 f. (21:4). Compare Acts 2:24; Rom. 5:12 ff., 8:2; 1 Cor. 15:21 ff.; 2 Cor. 4:12; 2 Tim. 1:10 (opposed to zwhv); Heb. 2:14. For hJ zwhv compare 1:2 note; John 5:24; Matt. 7:14 (opposed to hJ ajpwvleia), 18:8 f., 19:17; (Mark 9:43, 45); Acts 3:15; 2 Cor. 5:4. The depth of the expression is lost both in Latin and in English. 


‘To enter into life’ (eijsel. eij"th;n z.) is a phrase characteristic of St Matthew (Matt. 18:8 f., 19:17; comp. 7:14) and of St Mark (9:43, 45). In this largest sense ‘life’ (hJ zwhv) is the fulfilment of the highest idea of being: perfect truth in perfect action. Compare 2 Tim. 1:10 katarghvsanto" me;n to;n qavnaton fwtivsanto" de; zwh;n kai; ajfqarsivan, where in the second member the thought is of ‘life’ in the abstract and not of the Christian fulfilment of the whole conception of life. 


o{ti...o{ti...] quoniam...quoniam... V., that...because... Active love is the sign of life and not the ground of life. Comp. Luke 7:47. The connexion is ‘we know because...’ and not ‘we have passed because....’ 


tou;" ajd.] the brethren. The simple phrase (3 John 5, 10) is more expressive than ‘our brethren.’ This is the only place in which the exact words occur (ajg. tou;" ajdelfouv"). Elsewhere St John says ajg. ajllhvlou" (1 John 3:11 note).  jAg. to;n ajd. occurs 2:10; 3:10; 4:20. 


See Additional Note. 


In view of the imperfection of Christians Augustine says: Viget [gloria caritatis] sed adhuc in hieme: viget radix sed quasi aridi sunt rami. Intus est medulla quae viget, intus sunt folia arborum, intus fructus; sed aestatem expectant. 


oJ mh; ajgapw'n] qui non diligit V., he that loveth not. The omission of his brother, according to the true text, strengthens the thought. The feeling is regarded in its completest form. 


mevnei ejn tw'/ q.] abideth (permanet F.) in death. There is a moral vis inertiae. It is not said that he dies. Death is his natural state. It follows that love and life are convertible terms. Si in morte manet qui non diligit, in qua morte manet qui odit? (Petr. Ven. [ap. Bernard. Epp.] Ep. 229 § 5.) 


Compare John 3:36. 


1 John 3:15. The hatred of ‘the world’ can cause no marvel: it is, in a certain sense, natural. But hatred may find place among ‘the brethren’ (1 John 2:9, 11). There are Cains in the new family. Such hatred is essentially identical with murder, not simply as being the first step towards it but as involving the same moral position. It is moreover in the man himself the destruction of that life which is love. 


pa'" oJ...] Every one that hateth...though he bear the name of Christ. Comp. 1 John 3:3. 


ajnqrwpoktovno"] homicida V., murderer. The word is used of the devil, John 8:44. Among men Cain is the type. 


oi[date] ye know. Comp. 1 John 5:18 note. 


pa'"...oujk...] Comp. 2:19 note. 


pa'" ajnqrwpoktovno"] Omnis inquit homicida: scilicet non solum ille qui ferro verum et ille qui odio fratrem insequitur (Bede). 


z. aij. ejn aujtw'/ mevn.] eternal life abiding in him. The addition of the last words brings out the thought that ‘eternal life’ must (under the circumstances of our present life) be a continuous power, and a communicated gift (comp. John 6:53). 


The whole phrase is unique. Elsewhere ‘the word’ (2:14; John 5:38; comp. 15:7), the ‘unction’ (1 John 2:27), ‘the seed of God’ (3:9), ‘the love of God’ (3:17), ‘the truth’ (2 John 2), are said to ‘abide’ in the believer; and so also God (1 John 3:24, 4:12, 13, 15 f.) and Christ (John 6:56, 15:5). Even to the last man has not ‘life in himself.’ This is the divine prerogative alone. 

2. The manifestation of love (1 John 3:16-18) 

It has been shewn that love is the sign of the Christian life. It is now shewn that love must be fashioned after the pattern of Christ who made it known in sacrifice (1 John 5:16). Such love extends to the common intercourse of life (1 John 5:17); and must be at once active and real (1 John 5:18). 


16 In this we know love, because he laid down his life for us; and we ought to lay down our lives for the brethren. 17 But whosoever has the world’s goods, and beholdeth his brother in need, and shutteth up his heart from him, how abideth the love of God in him? 18 Little children, let us not love in word, neither with the tongue, but in deed and truth. 

16.  jEn touvtw/] In this, see 1 John 2:3 note. The truth which has been enunciated, the self-sacrificing character of love, as opposed to the murderous character of hatred, opens the way to the most complete revelation of love. The ‘this,’ as elsewhere, looks both backwards and forwards. 


ejgnwvkamen] cognovimus V., cognoscimus Aug., we know as the result of divine teaching: we have learnt and now hold the lesson for ever. This knowledge of experience is contrasted with the knowledge 


of intuition (oi[date) in 1 John 5:15. Comp. John 15:13. 


th;n ajgavphn] See Additional Note. 


ejkei'no"] He, Christ. See 1 John 2:6 note. 


th;n yuch;n aujtou' e[qhken] animam suam posuit V., laid down His life. The phrase is peculiar to St John, John 10:11 (note), 15, 17ff., 13:37 ff., 15:13. 


This is the only passage in the Epistle in which St John uses uJpevr in behalf of (comp. 3 John 7). It occurs in the Gospel in similar connexions not unfrequently: John 6:51; 10:11, 15; 11:50 ff.; 13:37 f.; 15:13; 17:19; 18:14. Contrast periv 1 John 2:2; 4:10. 


The image appears to be that of divesting oneself of a thing (John 13:4). Compare ‘animam ponere,’ ‘deponere.’ 


kai; hJmei'" ojfeivlomen] and we ought...as a consequence of this knowledge; but St John regards the duty as included in the knowledge (and we ought) and not as logically deduced from it (wherefore we ought). Comp. 1 John 3:3. The obligation lies in the perception of the relation in which we stand to one another and to Christ. That which constrains us is not only His example, but the truth which that example reveals. Comp. 5:7. For ojfeivlomen see 2:6 note. Ignatius speaking of himself in the spirit of this passage says to the Ephesians: ajntivyucon uJmw'n ejgwv (ad Eph. 21; comp. ad Smyrn. 10; ad Polyc. 2, 6). The words addressed by St John to the young Robber sound like an echo of it: a]n devh/ to;n so;n qavnaton eJkw;n uJpomenw', wJ" oJ Kuvrio" to;n uJpe;r hJmw'n: uJpe;r sou' th;n yuch;n ajntidwvsw th;n ejmhvn (Euseb. H. E. 3.23). 


1 John 3:17. St John turns from considering the greatness of our obligation to notice the ordinary character of failure. By the transition he suggests that there is a danger in indulging ourselves in lofty views which lie out of the way of common experience. We may therefore try ourselves by a far more homely test. The question is commonly not of dying for another but of communicating to another the outward means of living. If we are found wanting here, we need look no further for judgment. 


o}" dj a]n e[ch/] Qui habuerit V. Comp. 1 John 2:5 note. 


to;n bivon tou' kovsmou] substantiam vitae V., facultates mundi Aug., the life of the world, ‘the substance of the world,’ as contrasted with ‘life eternal’ (1 John 3:15). Comp. Luke 15:12 (to;n bivon); 1 John 2:16 note. The phrase includes all the endowments which make up our earthly riches, wealth, station, intellect. It has been finely said of a great teacher that ‘he was tender to dulness as to all forms of poverty.’ 


qewrh'/] behold as a spectacle on which he allows his eyes to rest. This is the only place where the verb occurs in St John’s Epistles; and elsewhere in the Epistles it is found only in Heb. 7:4. Comp. Apoc. 11:11 f. The word is common in the Gospel of St John and is always used with its full meaning. See John 2:23 note. 


creivan e[conta] necesse habere V., egere F., esurientem, egentem Aug. The rendering of the Vulgate is suggested by 1 John 2:27. See note there for the absolute use of cr. e[cein. 


kleivsh/ ta; spl.] clauserit viscera sua ab eo V., shuts up his heart from him so that the destitute brother can find no access to his sympathy. The phrase ‘to shut up the heart’ is apparently unique. It expresses the interposition of a barrier between the sufferer and the tender feelings of his brother. Comp. Ps. 77:10 ( jr 6pqsunevcein tou;" oijktirmouv" LXX.). Ta; splavgcna is found here only in the writings of St John (it occurs in St Luke and St Paul). 


pw'"...;] how doth...? The interrogative construction is similar to that in 1 John 3:12. 


hJ aj. tou' q.] caritas Dei V., dilectio Dei Aug., the love of God, the love of which God is at once the object and the author and the pattern. Comp. 2:5 note. 


mevnei] abide...as a continuous active power. Comp. 5:15. 


1 John 3:18. Tekniva] Filioli V., Little children. The word of address is changed (1 John 5:13). The father now pleads with those who draw their being from him. 


mh;...lovgw/ mhde; th'/ gl.] not...with word, neither with the tongue, in theory as opposed to action; with mere outward expression as opposed to the genuine movement of our whole being. 


lovgw/...ejn e[rgw/...] with word...in deed... The slight change of construction marks the difference between the instrument and the sphere of the manifestation of love. It must find scope in our true and full life. For ejn e[rgw/ kai; ajl. compare John 4:23 f. ejn pneuvmati kai; ajlhqeiva/. 


‘If love depends on a word, when the word ceaseth the love ceaseth. Such was the love of Balak and Balaam’ (Jalkut Reub. 145. 4: Schoettgen). The passage quoted from Aboth v. 5:22 is wholly different in sense. 

3. The fruit of love (1 John 3:19-24) 

As St John has spoken of the necessity and of the pattern of love so now he goes on to speak of its fruit. The fruit of love is confidence. Such confidence stills the condemnation which the heart pronounces against the believer (1 John 3:19, 20). It finds its expression in prayers, which are necessarily answered, because they are the voice of obedient love (vv. 21-23). It issues in the fulness of sympathy (1 John 5:24). 


19 In this we shall know that we are of the truth, and shall assure our heart before him, 20 whereinsoever our heart may condemn us; because God is greater than our heart and knoweth all things. 21 Beloved, if our heart condemn us not, we have boldness towards God, 22 and whatsoever we ask we receive from him, because we observe his commandments and do the things that are pleasing in his sight. 23 And this is his commandment, that we should believe the name of his Son Jesus Christ and love one another, even as he gave us commandment. 24 And he that observeth his commandments abideth in him and he in him; and in this we know that he abideth in us, from the Spirit which he gave us. 

19.  jEn touvtw/] In this, the consciousness of active and sincere love of the brethren, resting upon and moulded by the love of Christ. 


gnwsovmeqa] cognoscemus V., we shall know, perceive. The future expresses the dependence of the knowledge upon the fulfilment of the specified condition. Again it is to be noticed that the knowledge which comes through outward experience stands in contrast with the knowledge which belongs to the idea of faith 1 John 5:14 (oi[damen). 


ejk th'" ajl. ejsmevn] ex veritate sumus V., are of the truth, draw the power of our being from the Truth as its source. Comp. 2:16. Christ Himself is revealed as the Truth, in whom the right relations of man to man and to God and to the world are perfectly presented (comp. John 18:37). So far then as the Christian is like Him, he is ‘of the truth.’ The conception of being ‘a child of the Truth’ is different from that of being ‘a child of God,’ though practically the two are identical. In the latter case the thought is of the presence of the divine principle as divine: in the former, of the fulfilment of all the offices of man. 


kai; e[mprosqen aujtou'...] and, as a consequence of the knowledge of our complete dependence upon the Truth, we shall assure our hearts before Him, i.e. in the presence of God. The antecedent is supplied by the reader. The simple pronoun (aujtov") naturally describes the one Sovereign Lord, just as the isolating and defining pronoun (ejkei'no") describes Christ. 


The phrase ‘before Him’ (in conspectu ejus V., coram ipso Aug.) stands emphatically first in order to mark the essential character of the Christian life. It is lived out in the very sight of God. The believer feels himself to be always before His eyes. In that Presence (comp. 1 John 2:28), if not before, he comes to find what he is. Comp. 2 Cor. 5:10 (fanerwqh'nai); 1 Thess. 3:13. 


peivsomen...o{ti eja;n kataginwvskh/...o{ti meivzwn...pavnta] suademus (suadeamus, suadebimus) quoniam si reprehenderit nos (male senserit Aug.) cor nostrum major est Deus corde nostro et novit omnia V., (we) shall assure our heart before Him whereinsoever our heart condemn us, because God is greater than our heart and knoweth all things. The many conflicting interpretations of this passage spring out of the different translations of (1) the verb peivsomen, and (2) the double conjunction or relative o{ti (o{ ti). 


1. Thus if we take the sense persuade for the verb, there are two groups of renderings possible: the first (a) in which the clauses which follow give the substance of that of which we are satisfied; and the second (b) in which this substance is supposed to be supplied by the reader. 


(a) In the first case there are two possible views: 


(a) The second o{ti may be simply resumptive: We shall persuade our heart, that, if our heart condemn us. that, I say, God is greater... 


(b) Or the first o{ti may be taken as the relative: We shall persuade our heart, whereinsoever our heart condemn us, that God is greater... 


Against both these interpretations it may be urged, as it seems, with decisive force, that the conclusion is not one which flows naturally from the premiss. The consciousness of a sincere love of the brethren does not furnish the basis of the conviction of the sovereign greatness of God. 


(b) If the substance of that of which we shall be persuaded is mentally supplied, as, ‘that we are of the truth,’ or ‘that our prayers are heard,’ there are again two possible interpretations: 


(a) The second o{ti may be taken as resumptive in the sense because: we shall persuade our heart, because if our heart condemn us, because I say God is greater... 


(b) Or again the first o{ti may be taken as the relative: we shall persuade our heart whereinsoever our heart condemn us, because God is greater... 


It appears to be a fatal objection to both these views that just that has to be supplied which the sense given to the verb leads the reader to expect to be clearly expressed. And further it may be remarked that while the use of a resumptive o{ti is quite intelligible after the introduction of a considerable clause it is very unnatural after the insertion of a few words. 


2. If on the other hand the verb be taken in the sense ‘we shall assure,’ ‘we shall still and tranquillise the fears and misgivings of our heart,’ there are yet two modes of completing the sentence: 


(a) The second o{ti may be taken as resumptive in the sense of because: we shall assure our hearts, because if our heart condemn us, because, I say, God is greater. Such a resumptive use of the particle has however been shewn to be very harsh. 


(b) There remains then the adoption of the first o{ti as the relative: We shall assure our heart, whereinsoever our heart condemn us, because God is greater... 


This sense falls in completely with the context and flows naturally from the Greek. 


But an ambiguity still remains. In what sense is the superior greatness of God to be understood? Is it the ground of our exceeding need? or of our sure confidence? Both interpretations can be drawn from the words. (1) We shall then, and then only, still our heart, in whatsoever it may condemn us, because we know that the judgment of God must be severer than our own judgment, and so apart from fellowship with Him we can have no hope. Or (2) We shall then still our heart in whatsoever it may condemn us, because we are in fellowship with God, and that fact assures us of His sovereign mercy. The latter sense seems to be required by the whole context. See below. 


peivsomen] The nearest parallel in the N. T. to the sense of the word which has been adopted here is Matt. 28:14. Comp. 2 Macc. 4:45. 


th;n kardivan] our heart, the seat of the moral character. It occurs only in this passage in the Epistles of St John. Comp. Rom. 2:15; Eph. 1:18. 


The singular (which St John always uses in the Gospel and Epistle) fixes the thought upon the personal trial in each case. See Additional Note. 


1 John 3:20. o{ti ejavn] whereinsoever. The words balance the ‘all things’ which follows. The form o{ti ejavn does not occur as the true text elsewhere in N. T. (Col. 3:23 o} ejavn), but always o{ti a[n (John 2:5, 14:13, 15:16). This however does not appear to be a decisive objection. In John 2:5, 15:16 ejavn is an early variant ( aA). 


kataginwvskh/] reprehenderit V., male senserit Aug., condemn. The word is used of the internal judgment of conscience (Ecclus. 14:2) as distinguished from the formal sentence of the judge (katakrivnw). 


Comp. Gal. 2:11. 


meivzwn ej. oJ q. th'" k. hJ.] major est Deus corde nostro V., God is greater than our heart, justly able to sway and control it. He is the Supreme Sovereign over the whole man. Nothing in man can stand against His judgment and will. The context requires that this sovereignty should be regarded under the aspect of love, as exercised for the calming of human doubts. The supposition that ‘greater’ means more searching and authoritative in condemnation than the heart is at variance with the tenor of the passage and also with the natural sense of ‘greater.’ 


ginwvskei p.] novit omnia V., knoweth all things, watches (to use human language) the course and spring of action (John 2:25 note), not only this failure and that on which the heart dwells, but these and all else, and with this knowledge offers us His love and assures us of it. 


Thus the meaning of the whole passage will be: The sense within us of a sincere love of the brethren, which is the sign of God’s presence with us, will enable us to stay the accusations of our conscience, whatever they may be, because God, who gives us the love, and so blesses us with His fellowship, is greater than our heart; and He, having perfect knowledge, forgives all on which the heart sadly dwells. 


1 John 3:21.  jAgaphtoiv] Carissimi V., Dilectissimi Aug. Comp. 1 John 2:7 note. The tender address follows naturally from the thought of the fears and hopes of Christians. The sense of misgiving (the condemnation of the heart) and the sense of duty done (the acquittal of the heart) severally involve special applications of the divine revelation. In the one case this revelation brings assurance, and in the other effectual prayer. 


eja;n hJ kardiva mh; katag.] si cor nostrum non reprehenderit V. (male senserit Aug.), if our heart condemn us not. This evidently is the converse case to ‘if our heart condemn us.’ It does not imply a claim to sinlessness, nor yet an insensibility to the heinousness of sin, but the action of a lively faith which retains a real sense of fellowship with God, and this carries with it confidence and peace. 


The change in the order of the words in the parallel clauses marks a change of emphasis. In the first clause stress is laid on the fact of condemnation (o{ti eja;n kataginwvskh/ hJ kardiva): in the second on the moral faculty which pronounces no condemnation (eja;n hJ kardiva mh; katag.). 


parrhsivan e[comen] fiduciam habemus V., we have boldness, so as to express without reserve all our wants. Compare 1 John 5:14 (2:28, 4:17); John 7:4 note. The thought here is of the boldness with which the son appears before the Father, and not of that with which the accused appears before the Judge. 


pro;" t. q.] ad Deum V., towards God. Compare Acts 24:16; Rom. 4:2 (pro;" q.), 1 John 5:1; 2 Cor. 3:4; Phil. 4:6. 


1 John 3:22. kai; o} a]n aijtw'men] et quodcunque petierimus V., and whatsoever we ask... The expression of our wants is followed by the satisfying of them. The words describe the actual present experience of the believer (aijtw'men) and the assertion is absolute. Every prayer is granted. But Augustine rightly adds: Discernamus exauditiones Dei. Invenimus enim quosdam non exauditos ad voluntatem exauditos ad salutem; et rursus quosdam invenimus exauditos ad voluntatem et non exauditos ad salutem. 


Here the thought is of the actual perception of the gift by the believer in time (lambavnomen): in St Mark 11:24 (ejlavbete) the thought is of the divine response in the eternal order. For lamb. ajpov see 1 John 2:27 note. 


o{ti...throu'men] because we observe... Obedience is not alleged as the ground but as the assurance of the fulfilment. The answer to prayer is given not as a reward for meritorious action, but because the prayer itself rightly understood coincides with God’s will (comp. John 8:29, 11:42). The sole object of the believer is to do thoroughly the part which has been assigned to him: his petitions are directed to this end and so are necessarily granted. Comp. John 15:7. 


throu'men...poiou'men] keep...do...The eyes of the believer are turned watchfully to discern (throu'men) the will of God for the future, and at the present he is engaged in executing that which is pleasing to Him. Under this twofold aspect right action is presented both as a work of obedience and as a work of freedom, as enjoined and also as spontaneous. 


For the sense of threi'n see John 17:12 note, and for threi'n t. ejnt. 1 John 2:3 note. Threi'n and poiei'n occur again together in 1 John 5:2. 3. 


ta; ajrestav] ea quae sunt placita V., the things that are pleasing...not simply ‘things pleasing,’ but definitely those which correspond with our position and duty. 


Compare John 8:29. 


ejnwvpion aujtou'] coram eo V., in His sight. Comp. Heb. 13:21; Acts 4:19; 1 Pet. 3:4; 1 Tim. 2:3; 5:4. But we find ajresta; aujtw'/ John 8:29. 


The slight shade of difference between e[mprosqen aujtou' (1 John 3:19) and ejnwvpion aujtou' seems to be expressed by the phrases ‘in His presence’ and ‘in His sight.’ The latter phrase accentuates the thought of the Divine regard. Comp. John 12:37 (e[mp. auj.) and 20:30 (ejnwvp. t. m.). 


1 John 3:23. kai; au{th ej. hJ ejnt.auj.] And this is his commandment. The ‘things that are pleasing,’ the many ‘commandments’ are summed up in one commandment, which includes faith and practice, the power of action and the form of action, faith and love. Comp. 1 John 2:4 f.; 2 John 6. 


hJ ejntolhv...i{na...] Comp. John 13:34, 15:12, 17. 


i{na pisteuvswmen...] that we believe ...Faith also is a work, John 6:29, and therefore the proper object of command; and it may be regarded either as unceasingly continuous and progressive (pisteuvwmen) or as exercised at a critical moment when the whole tenor of life is determined (pisteuvswmen). This is the first place in the Epistle in which the exercise of faith is mentioned. Afterwards pisteuvw occurs not unfrequently. 


On the whole the reading pisteuvswmen is the more likely here. In this case the decisive act of faith is treated as the foundation of the abiding work of love; at the same time the present pisteuvwmen gives an excellent sense, faith and love being presented as simultaneous in their present development. 


The tenses of the verb (pisteuvw) appear to be used with significant exactness by St John; and the instances of the occurrence of the different forms will repay examination. 


1 Present: the immediate, continuous exercise of faith: 


John 10:38 (dat.), 6:29, 16:9 (eij"), 20:31 (o{ti), 4:42, 10:25 f., 12:39 (19:35), 20:31 (abs.). 


imper.: John 4:21, 10:37, 14:11; 1 John 4:1 (dat.); John 12:36, 14:1 (eij"). 


partic. (oJ pisteuvwn, oiJ pisteuvonte"): John 5:24; 1 John 5:10 (dat.); John 3:16, 18, 36, 6:35, 40, 47, 7:38 f., 11:25 f., 12:44, 46, 14:2, 17:20; 1 John 5:10, 13 (eij"), 1 John 5:1, 5 (o{ti); John 3:15, 6:64 (abs.). 


2 Imperfect: the continuous exercise of faith in the past: 


John 5:46 (dat.), 7:5, 12:11, 37 (eij"). 


3 Aorist: the definite, decisive act of faith: 


John 2:22, 4:50, 6:30, 10:38; 1 John 3:23 (dat.); John 2:11, 23, 4:39, 7:31, 48, 8:30, 9:36, 10:42, 11:45, 12:42 (eij"); John 8:24, 9:18, 11:42, 13:19, 17:8, 21 (o{ti); John 1:7, 4:4, 53, 5:44, 11:15, 40, 14:29 (abs.). 


partic.: John 20:29 (abs.). 


4 Perfect: the past exercise of faith continued into the present: 


John 8:31 (dat.); John 3:18, 1 John 5:10 (eij"); John 6:69, 11:27, 16:27 (o{ti); John 20:29; 1 John 4:16(?) (abs.). 


The differences come out clearly where different tenses stand in close connexion; e.g., John 6:29 f., 7:5, 31, 12:37, 42; 1 John 5:10. 


pist. tw/ ojnovmati] believe the name... The phrase is remarkable. It is equivalent to ‘believe as true the message which the name conveys.’ The full title, His Son Jesus Christ (1 John 1:3 note), is a compressed Creed. Contrast ‘believe in the name’ 1 John 5:13; John 1:12, 2:23, 3:18. Comp. 5:10. The translation of A. V. probably comes from the Vulgate which gives credamus in nomine, the rendering elsewhere of pisteuvein eij" to; o[noma (John 1:12, 2:23, 3:18). See Additional Note on the names of Christ in this Epistle. 


ajgapw'men ajll.] diligamus alterutrum V., love one another: 1 John 5:11 note, 4:7, 11, 12; 2 John 5; John 13:34 (ejntolh;n kainh;n divdwmi); 15:12, 17. The exact words are used (contrast 1 John 3:14) in which Christ Himself gave the commandment on the eve of His Passion, when He fulfilled the ideal of love. The subject to e[dwken is supplied naturally from the preceding clause. 


Compare Rom. 13:10. 


Multum facit qui multum diligit... Bene facit qui communitati magis quam suae voluntati servit (Thom. a Kempis, De Imit. 1. 15, 2). 


24. The obedience, which is the rule of the Christian life, issues in abiding fellowship with God. This verse is closely connected with 1 John 3:22, while 1 John 5:23 is in thought parenthetical. 


kai; oJ thrw'n...] And he that observeth... These words take up o{ti ta;" ejntola;" aujtou' thr. in 1 John 5:22, so that the reference is to ‘the commandments of God,’ and not directly to the one commandment of Christ 5:23. Our prayers are granted because they spring out of that spirit which strives after perfect sympathy; and, more than this, our obedience is the pledge of a personal fellowship. 


ejn aujtw'/ mevnei...] i.e. in God. See 1 John 4:15 note. 


Bede says with singular force: Sit ergo tibi domus Deus et esto domus Dei: mane in Deo, et maneat in te Deus. 


ejn touvtw/ ginwvskomen] in this we know, perceive... The love which the Christian feels, and which is the spring of his obedience, assures him of God’s fellowship with him. In other words, God has given him of His Spirit. The use of the two prepositions ‘in (ejn) this,’ ‘from (ejk) the Spirit,’ shews that the two clauses are not in apposition. Ginwvskomen is repeated in thought before ejk tou' pn. 1 John 4:6. 


ejk tou' pneuvmato"] This is the first mention of the Spirit in the Epistle. Afterwards the references are not unfrequent. It is remarkable that the Name never occurs with the epithet ‘Holy’ in the Epistles or Apocalypse of St John. 


ou|...e[dwken] which he gave when we became Christians. Comp. 1 John 4:13; John 14:16; Acts 5:32, 8:18, 15:8; 2 Cor. 1:21 f. 


Augustine draws a striking conclusion from the truth that the Spirit of God is the source of man’s life: Contemne te cum laudaris. Ille in te laudetur qui per te operatur. 

Additional Note on 1 John 3:1. Children of God. 

St John uses several phrases to describe the relation of believers to God which require to be carefully considered in connexion with the contexts in which they occur. 


The initial fact of the communication of the divine life is expressed by gennhqh'nai ejk tou' qeou' (i). The essential connexion existing in virtue of this quickening is expressed by ei\nai ejk tou' qeou' (ii). In virtue of this connexion the believer becomes and is a tevknon qeou' (iii). 


i. (1) The phrase gennhqh'nai ejk t. q. is used commonly in the perfect (gegevnnhtai, gegennhmevno"); that is, the initial fact of the new life is regarded in its abiding power. 


This communicated life is 


(a) shewn by certain signs, faith in Jesus as the Christ, righteousness and love: 


John 5:1 pa'" oJ pisteuvwn o{ti  jIhsou'" ejsti;n oJ cristo;" ejk tou' qeou' gegevnnhtai. 


John 2:29 pa'" oJ poiw'n th;n dikaiosuvnhn ejx aujtou' gegevnnhtai. 


John 4:7 pa'" oJ ajgapw'n ejk tou' qeou' gegevnnhtai. 

and 


(b) carries with it certain consequences, freedom from sin and victory: 


John 3:9 pa'" oJ gegennhmevno" ejk tou' qeou' aJmartivan ouj poiei' o{ti spevrma aujtou' ejn aujtw'/ mevnei. 


ouj duvnatai aJmartavnein o{ti ejk tou' qeou' gegevnnhtai. 


John 5:18 pa'" oJ gegennhmevno" ejk tou' qeou' oujc aJmartavnei. 


John 5:4 pa'n to; gegennhmevnon ejk tou' qeou' nika'/ to;n kovsmon. 


Compare 


John 3:6 to; gegennhmevnon ejk tou' pneuvmato". 


John 3:8 oJ gegennhmevno" ejk tou' pneuvmato". 


(2) The fact of the communication of the divine life is specially noticed: 


John 1:12 f. e[dwken aujtoi'" ejxousivan tevkna qeou' genevsqai...oi{...ejk qeou' ejgennhvqhsan. 


Compare 


John 5:18 oJ gennhqei;" ejk tou' qeou'. 


John 5:1 pa'" oJ ajgapw'n to;n gennhvsanta... 


Compare also 


John 3:3 (7) eja;n mhv ti" gennhqh'/ a[nwqen. 


John 3:5 eja;n mhv ti" gennhqh'/ ejx u{dato" kai; pneuvmato". 


The aorist and perfect occur together 1 John 5:18; John 3:5-8. See also Gal. 4:23, 29. 


The form of expression is not found in any of the other writers of the N.T. Yet compare St Paul’s use of genna'/n 1 Cor. 4:15; Philem. 10; and St Peter’s use of ajnagenna'/n, 1 Pet. 1:3, 23. 


ii. The phrase ei\nai ejk tou' qeou' is connected with a considerable group of similar phrases, ei\nai ejk tou' diabovlou (1 John 3:8), ejk tou' ponhrou' (3:12), ejk tou' kovsmou (2:16, note), ejk th'" ajlhqeiva" (2:21, note), ejk th'" gh'" (John 3:31, note), ejk tw'n kavtw, ejk tw'n a[nw (8:23). It expresses the ideas of derivation and dependence, and so of a moral correspondence between the issue and the source. 


(1) The characteristics of him who is thus vitally dependent upon God (1 John 5:19, 4:4, 6) are expressed both in a positive and in a negative form. 


(a) positively: 


John 11 oJ ajgaqopoiw'n ejk tou' qeou' ejstivn. 


John 8:47 oJ w]n ejk tou' qeou' ta; rJhvmata tou' qeou' ajkouvei. 


(b) negatively: 


John 3:10 pa'" oJ mh; poiw'n dikaiosuvnhn oujk e[stin ejk tou' qeou'. 


John 4:6 o}" oujk e[stin ejk tou' qeou' oujk ajkouvei hJmw'n. 


(2) And corresponding declarations are made with regard to spirits (1 John 4:1): 


John 4:2 pa'n pneu'ma o} oJmologei'  jIhsou'n Cristo;n ejn sarki; ejlhluqovta ejk tou' qeou' ejstivn. 


John 4:3 pa'n pneu'ma o} mh; oJmologei' to;n  jIhsou'n ejk tou' qeou' oujk e[stin. 


Compare 


John 4:7 hJ ajgavph ejk tou' qeou' ejstivn. 


John 7:17 ...peri; th'" didach'" povteron ejk tou' qeou' ejstivn... 


John 2:16 pa'n to; ejn tw'/ kovsmw/...oujk e[stin ejk tou' patrov"... 


The nearest parallels in other writings of the N.T. are: 


Acts 5:38 f. eij ejk qeou' ejstivn. 


Cor. 1:30 ejx aujtou' ªtou' qeou'º uJmei'" ejste; ejn Cristw'/  jIhsou'. 


Cor. 11:12 ta; de; pavnta ejk tou' qeou'. 


iii. The familiar title tevknon qeou', which describes the relation established by the new life, is of rarer occurrence in St John’s writings. 


(1) The power of duly becoming a ‘child of God’ is given by the communication of the divine life. 


John 1:12 f. e[dwken aujtoi'" ejxousivan tevkna qeou' genevsqai, toi'" pisteuvousin eij" to; o[noma aujtou', oi}...ejk qeou' ejgennhvqhsan. 


(2) The position is realised through the gift of love. 


John 3:1 ...ajgavphn devdwken hJmi'n oJ path;r i{na tevkna qeou' klhqw'men... 


John 3:2 nu'n tevkna qeou' ejsmevn. 


(3) Thus ‘the children of God’ form a distinct body marked by righteousness and love. 


John 3:10 ejn touvtw/ fanerav ejstin ta; tevkna tou' qeou'... 


Comp. 5:2; John 11:52. 


The idea of tevknon as it is thus presented by St John includes the two notions of the presence of the divine principle and the action of human growth. The child is made to share in his Father’s nature (comp. 2 Pet. 1:4), and he uses in progressive advance the powers which he has received. 


This thought of progress will be traced through the whole picture which St John draws of the spiritual life. ‘From strength to strength’ is the law by which it is shaped. 


It is therefore easily intelligible why St John never uses the title uiJov", the name of definite dignity and privilege, to describe the relation of Christians to God. He regards their position not as the result of an ‘adoption’ (uiJoqesiva), but as the result of a new life which advances from the vital germ to full maturity. 

Additional Note on 1 John 3:5. Aspects of the Incarnation. 

The phrases which St John uses to describe the Incarnation fall into different groups corresponding with different aspects of the Fact. In regard to the Father, it is a ‘Sending,’ a ‘Mission’ (1). In regard to the Son, it is a ‘Coming’ (2). In regard to the form, it is in ‘Flesh’ (3). In regard to men, it is a ‘Manifestation’ (4). 


1. The idea of the Mission of Christ, the Son, by the Father is expressed by two verbs, pevmpw, ajpostevllw. The former describes the simple relation of the Sent to the Sender: the last adds ‘the accessory notions of a special commission and so far of a delegated authority in the person sent.’ 


Pevmpw is not found in this connexion in the Epistles of St John (comp. Rom. 8:3 only); and it is used in the Gospel only by the Lord in the participial form in three phrases oJ pevmya" me (aujtovn), oJ pevmya" me pathvr, oJ path;r oJ pevmya" me. 


Of these phrases the simple oJ pevmya" me is by far the most common. It is used in two connexions to express (a) some relation of Christ to Him Who sent Him, and (b) some relation of men to Christ as so sent. 


(a) John 4:34 ejmo;n brw'ma...i{na poihvsw to; qevlhma tou' p. m. 


John 5:30 zhtw'...to; qevlhma tou' p. m. 


John 6:38 katabevbhka...i{na poiw'...to; qevlhma tou' p. m. 


John 6:39 tou'tov ejstin to; qevlhma tou' p. m. i{na...mh; ajpolevsw... 



John 7:16 hJ ejmh; didachv...ejstivn...tou' p. m. 


John 7:26 oJ p. m. ajlhqhv" ejstin kajgw; a} h[kousa...lalw'. 



John 9:4 dei' ejrgavzesqai ta; e[rga tou' p. m. 


John 8:29 oJ p. m. metj ejmou' ejstivn. 



John 7:33, 16:5 uJpavgw pro;" to;n p. m. 

Comp. 7:18 oJ zhtw'n th;n dovxan tou' p. aujto;n ajlhqhv" ejstin. 


(b) John 5:24 oJ...pisteuvwn tw'/ p. m. 


John 12:44 oJ pisteuvwn eij" ejmev...pisteuvei...eij" to;n p. m. 


John 12:45 oJ qewrw'n ejme; qewrei' to;n p. m. 


John 13:20 oJ ejme; lambavnwn lambavnei to;n p. m. 


John 15:21 tau'ta poihvsousin dia; to; o[nomav mou o{ti oujk oi[dasin to;n p. m. 

Comp. 7:28 e[stin ajlhqino;" oJ p. m. o}n uJmei'" oujk oi[date. 


The phrase oJ pevmya" me pathvr adds to the notion of ‘sending’ that of the essential relation which gives authority to the mission. 


John 5:37 oJ p. m. p. ejkei'no" memartuvrhken. 


[8:16 (doubtful reading: comp. 8:29) movno" oujk eijmiv, ajllj ejgw; kai; oJ p. m. p.] 


John 8:18 marturei' peri; ejmou' oJ p. m. p. 

John 12:49 oJ p. m. p....ejntolh;n devdwken tiv ei[pw... 


John 14:24 oJ lovgo" o}n ajkouvete...ejstivn...tou' p. m. p. 

In the phrase oJ path;r oJ pevmya" me the two notions of natural authority and mission are dwelt on separately. It occurs 


John 6:44 eja;n mh; oJ p. oJ p. m. eJlkuvsh/ aujtovn. 


Comp. 5:23 oJ mh; timw'n to;n uiJo;n ouj tima'/ to;n p. t. p. aujtovn. 


The use of ajpostevllw differs from that of pevmpw by the fact that in St John (yet see Matt. 10:40; Mark 9:37; Luke 9:48, 10:16) it is found only in the finite forms, ajpevsteila, ajpevstalka. 


The aorist is by far the most common tense. This is used to describe the fact of the specific Mission in some particular aspect: 


John 3:17 ajpevsteilen oJ qeo;" to;n uiJo;n eij" to;n kovsmon...i{na swqh'/ oJ kovsmo" dij aujtou'. 


John 10:36 o}n oJ path;r hJgivasen kai; ajpevsteilen eij" to;n kovsmon. 


John 4:10 ªoJ qeo;"º ajpevsteilen to;n uiJo;n aujtou' iJlasmo;n peri; tw'n aJmartiw'n hJmw'n. 


Compare 


John 6:57 kaqw;" ajpevsteilevn me oJ zw'n pathvr... 


John 17:18 kaqw;" ejme; ajpevsteila" eij" to;n kovsmon... 


John 7:29 parj aujtou' eijmi; kajkei'nov" me ajpevsteilen. 


John 8:42 oujde; ajpj ejmautou' ejlhvluqa ajllj ejkei'nov" me ajpevsteilen. 


And this Mission is presented as the object (a) of recognition (knowledge), or (b) of faith: 


(a) John 17:3 i{na ginwvskwsin...o}n ajpevsteila"  jIhsou'n Cristovn. 


John 17:23 i{na ginwvskh/ oJ kovsmo" o{ti suv me ajpevsteila". 


John 17:25 ou|toi e[gnwsan o{ti suv me ajpevsteila". 


(b) John 5:38 o{ti o}n ajpevsteilen ejkei'no" touvtw/ uJmei'" ouj pisteuvete. 


John 6:29 to; e[rgon tou' qeou' i{na pisteuvhte eij" o}n ajpevsteilen ejkei'no". 


John 11:42 i{na pisteuvswsin o{ti suv me ajpevsteila". 


John 17:21 i{na oJ kovsmo" pisteuvh/ o{ti suv me ajpevsteila". 


Comp. John 3:34 ...ejsfravgisen o{ti...o}n ga;r ajpevsteilen oJ qeov"... 


The perfect, which occurs but rarely, describes the Mission in its abiding continuance: 


John 5:36 ta; e[rga a} poiw' marturei'...o{ti oJ pathvr me ajpevstalken. 


John 4:9 to;n uiJo;n aujtou' to;n monogenh' ajpevstalken oJ qeo;" eij" ton kovsmon i{na zhvswmen dij aujtou'. 


John 4:14 teqeavmeqa kai; marturou'men o{ti oJ path;r ajpevstalken to;n uiJo;n swth'ra tou' kovsmou. 


John 20:21 kaqw;" ajpevstalkevn me oJ pathvr, kajgw; pevmpw uJma'". 


2. The Coming of Christ, like the Mission, is regarded both as a simple fact realised historically once for all (hlqon), and as an abiding fact (h{kw, ejlhvluqa). It is also set forth as a present fact being realised at the moment, and as a future fact of which the fulfilment is potentially begun (e[rcomai). 


The simple fact of Christ’s Coming is affirmed by St John both in respect of His true Divinity as the Word, and of His true humanity. 


John 1:11 eij" ta; i[dia h\lqen ªto; fw'" to; ajlhqinovnº. 


John 5:6 oJ ejlqw;n dij u{dato" kai; ai{mato"  jIhsou'" Cristov". 


In the discourses of the Lord the fact of His Coming, the fact of the Incarnation, is connected with the manifold issues which it involved: 


John 9:39 eij" krivma ejgw; eij" to;n kovsmon tou'ton h\lqon i{na oiJ mh; blevponte" ...kai; oiJ blevponte"... 


John 10:10 ejgw; h\lqon i{na zwh;n e[cwsin kai; perisso;n e[cwsin. 


John 12:47 oujk h\lqon i{na krivnw to;n kovsmon ajllj i{na swvsw to;n kovsmon. 


John 15:22 eij mh; h\lqon kai; ejlavlhsa oujk a]n ei\con aJmartivan. 


And the Lord bases the truth of His witness on His consciousness of the fact: 


John 8:14 ajlhqhv" ejstin hJ marturiva mou o{ti oi\da povqen h\lqon kai; pou' uJpavgw (contrasted with povqen e[rcomai). 


The divine relation implied in this use of ‘came’ is expressed more distinctly by the verb ‘came forth’ (ejxh'lqon). This is used in the Lord’s words with different prepositions (ejk, parav): 


John 8:42 ejgw; ejk tou' qeou' ejxh'lqon kai; h{kw. 


John 16:28 ejxh'lqon ejk tou' patro;" kai; ejlhvluqa eij" to;n kovsmon. 


John 16:27 pepisteuvkate o{ti ejgw; para; tou' patro;" ejxh'lqon. 


John 17:8 e[gnwsan...o{ti para; sou' ejxh'lqon. 


And it is significant that St John and the disciples use the word with a yet different turn of thought (ajpov): 


John 13:3 eijdw;"...o{ti ajpo; qeou' ejxh'lqen. 


John 16:30 pisteuvomen o{ti ajpo; qeou' ejxh'lqe". 


The perfect (ejlhvluqa) serves to bring out the abiding significance of the fact of Christ’s Coming, the necessary effects which it has as distinguished from its general issues. So St John uses the tense in connexion with the testing power of Christ revealed as ‘light’ and ‘in flesh’: 


John 3:19 to; fw'" ejlhvluqen eij" to;n kovsmon kai; hjgavphsan oiJ a[nqrwpoi ma'llon to; skovto"... 


John 4:2 pa'n pneu'ma o} oJmologei'  jI. C. ejn sarki; ejlhluqovta ejk tou' qeou' ejstivn. 


And the Lord thus speaks of the special character of His Coming: 


John 5:43 ejgw; ejlhvluqa ejn tw'/ ojnovmati tou' patrov" mou. 


John 12:46 ejgw; fw'" eij" to;n kovsmon ejlhvluqa. 


John 18:37 ejlhvluqa eij" to;n kovsmon i{na marturhvsw th'/ ajlhqeiva/. 

and generally: 


John 7:28 kai; ajpj ejmautou' oujk ejlhvluqa (8:42 oujde; ajpj ejm. ejl.). 


John 16:28 ejxh'lqon ejk tou' patro;" kai; ejlhvluqa eij" to;n kovsmon. 


The verb h{kw is used in this connexion twice only: 


John 8:42 ejk tou' qeou' ejxh'lqon kai; h{kw. 


John 5:20 oJ uiJo;" tou' qeou' h{kei. 


It occurs also in quotations from the LXX. Heb. 10:7, 9 (h{kw); Rom. 10:26; Heb. 10:37 (h{xei); and of the future Coming of Christ; Apoc. 2:25, 3:3. 


The present e[rcomai occurs to describe a Coming realised at the moment: 


John 8:14 povqen e[rcomai (contrasted with povqen h\lqon), and as a future fact potentially included in the present: 


John 14:3 pavlin e[rcomai. 


John 14:18, 28 e[rcomai pro;" uJma'". 


John 21:22 f. e{w" e[rcomai. 


John 7 oiJ mh; oJmologou'nte"  jI. C. ejrcovmenon ejn sarkiv. 


Comp. John 3:31 f. oJ a[nwqen (ejk tou' oujranou') ejrcovmeno". 


See also Apoc. 1:7, 2:6, 3:11, 22:7, 12, 20. 


The passages John 8:14, 42, 16:27 f. will repay particular study as illustrating the different forms. 


3. The mode of Christ’s Coming is exhaustively set forth in the three phrases in which it is connected with ‘flesh.’ First there is the fundamental statement: 


John 1:14 oJ lovgo" sa;rx ejgevneto. 


And then this fact is connected with the past and present: 


John 4:2 (oJmologei'n)  jIhsou'n Cristo;n ejn sarki; ejlhluqovta (ejlhluqevnai), 

and with the future: 


John 7 (oJmologei'n)  jIhsou'n Cristo;n ejrcovmenon ejn sarkiv. 


The ‘manifestation’ (fanerwqh'nai) of the Lord is noticed by St John in regard to the great crises in His progressive revelation. Thus it is said that He was ‘manifested’ by the Incarnation: 


John 1:2 hJ zwh; ejfanerwvqh. 


John 3:5 ejkei'no" ejfanerwvqh i{na ta;" aJmartiva" a[rh/. 


John 3:8 ejfanerwvqh oJ uiJo;" tou' qeou' i{na luvsh/ ta; e[rga tou' diabovlou. 

and when He was openly presented to the people: 


John 1:31 i{na fanerwqh'/ tw'/  jIsrah;l dia; tou'to h\lqon. 


So also ‘He was manifested’ and ‘He manifested Himself’ in the new life after the Resurrection: 


John 21:14 ejfanerwvqh  jIhsou'" toi'" maqhtai'". 


John 21:1 ejfanevrwsen eJauto;n  jIhsou'" toi'" maqhtai'". 

and Christians still look for a manifestation in the future: 


John 2:28 i{na eja;n fanerwqh'/ scw'men parrhsivan...ejn th'/ parousiva/ aujtou'. 


John 3:2 eja;n fanerwqh'/ o{moioi aujtw'/ ejsovmeqa. 


It is not necessary to draw out in detail the teaching of these pregnant words. They offer the fullest view which man can gain of the Person of the Lord in its absolute unity, truly human and truly divine. St John says both ‘the Word became flesh’ and ‘Jesus Christ came in flesh’; and further he speaks of ‘Jesus Christ coming in flesh.’ Again he says equally ‘the Life was manifested,’ ‘the Life which was with the Father,’ and ‘He [Jesus Christ] was manifested,’ and ‘the Son of God was manifested.’ Now one aspect of the Lord’s Person, now another is brought forward without change. There is nothing in the least degree formal in the different statements: they spring directly out of the immediate context as answering to one sovereign conception: and when put together they combine to produce a final harmony, the fulness of apostolic teaching, upon the central Truth of the Gospel. The least variation adds something to the completeness of the idea; and the minute correspondences bring an assurance that the result which the combination of the different phrases suggests answers to the thought of the Apostle which underlay all that he wrote. 

Additional Note on 1 John 3:14. Titles of believers. 

The different names which are given to Christians in the Apostolic 


writings offer an instructive study of the original conception of the Gospel. The origin of the historic Gentile name ‘Christians’ (Cristianoiv, comp. Pompeiani) is noticed in Acts 11:26; and it is used as familiarly known by Agrippa (Acts 26:26) and by St Peter (1 Pet. 9:16; comp. Tac. Ann. 15.44). From the time of Ignatius this name, with the correlative for ‘Christianity’ (Cristianismov"), passed into general use (comp. Ign. ad Magn. 4, 10; ad Rom. 3; Mart. Polyc. 10); but it was natural that in the first age of the Church it should not be used by believers among themselves. 


Four terms find more or less currency in the N. T. which express different aspects of the Christian view of the Christian position: ‘the disciples’ (oiJ maqhtaiv), ‘the brethren’ (oiJ ajdelfoiv), ‘the saints’ (oiJ a{gioi), ‘the believers’ (oiJ pistoiv, oiJ pisteuvonte"). These fall into two pairs, of which the first pair, ‘disciples,’ ‘brethren,’ marks predominantly traits of personal relationship, and the second pair, ‘saints,’ ‘faithful,’ traits of general character. 


The earliest title is that of ‘the disciples.’ This answers to ‘master,’ ‘teacher’ (didavskalo"), and passed from the Jewish schools to the followers of Christ during His lifetime. It was used both in a wider sense for all who attached themselves to Him (John 2:11 ff.; 6:61, 66; 7:3) and also in a narrower sense for ‘the twelve’ (John 13:5 ff.). After the Ascension it is still employed absolutely in the narrative of the Acts to describe believers generally (Acts 6:1, 2, 7; 9:19, 25, 38; 11:26, 29; 13:52; 14:20, 22, 28; 18:23, 27; 19:9, 30; 20:1; 21:4, 16); and so it is found in the record of a speech of St Peter (15:10) and of a speech of St Paul (20:30). The discipleship is once connected with the human teacher (9:25 oiJ m. aujtou') and once with the Lord (9:19). It is remarkable that in one place (19:1) those who had only received John’s Baptism are spoken of as disciples. The title does not occur in the Epistles or in the Apocalypse. 


It is significant that the first title given to the body of believers after the Ascension is ‘the brethren’ (Acts 1:15 true text); and from this time onwards it occurs in all the groups of Apostolic writings. Thus in the Acts it is found in the narrative: 9:30; 10:23; 11:29; 14:2; 15:1, 3, 22, 32 f., 40; 16:2, 40; 17:10; 18:18, 27; 21:7, 17; 28:14 f.; and once in the record of St Paul’s words: 15:36. Twice in the same book it is used of unconverted Jews: 22:5 (St Paul’s words); 28:21. St Paul uses the title throughout his Epistles: 1 Thess. 4:10; 5:26 f.; 1 Cor. 8:12; 16:20; Gal. 1:2; Rom. 16:14; Phil. 4:21; Eph. 6:23; Col. 4:15; 1 Tim. 4:6; 2 Tim. 4:21. In the writings of St John it occurs: 1 John 3:14; 3 John 5, 10; John 21:23. St Peter uses the abstract term ‘the brotherhood’ (hJ ajdelfovth", 1 Pet. 2:17; 5:9). The singular is not uncommonly used (e.g., Rom. 16:23; 1 Cor. 7:15), and especially with a personal pronoun, ‘thy brother,’ ‘his brother’ (e.g., Rom. 14:10; 1 John 2:9 ff.). Compare 1 John 2:9 note. On ‘the friends’ see 3 John 15. 


The general idea of ‘the believers’ is expressed in three different forms which convey shades of difference in the application of the common meaning: ‘the believers’ (oiJ pistoiv), ‘they that believe’ (oiJ pisteuvonte"), ‘they that believed’ (oiJ pisteuvsante"). The first (oiJ pistoiv) is found Acts 10:45 (oiJ ejk peritomh'" pistoiv); 1 Tim. 4:12; comp. Eph. 1:1; 1 Tim. 4:3; 1 Pet. 1:21. ‘They that believe’ (oiJ pisteuvonte") occurs: 1 Pet. 2:7; 1 Thess. 1:7; 2:10 f.; 1 Cor. 1:21; Rom. 3:22; Eph. 1:19. ‘They that believed’ (oiJ pisteuvsante") occurs: Acts 2:44; 4:32; 2 Thess. 1:10; Heb. 4:3. In the two last phrases the historic reference to the act of belief still remains. 


The title ‘the saints’ is characteristic of St Paul and of the Apocalypse. It occurs four times in the Acts, twice in connexion with St Paul’s conversion (Acts 9:13 tou;" aJgivou" sou; 26:10), and twice in conne xion with the episode of St Peter’s visit to Lydda (9:32) and Joppa (9:41). It is found also once in St Jude (Jude 3); but not in any other of the Catholic Epistles (comp. 1 Pet. 2:5, 9). In St Paul it is frequent and distributed throughout his Epistles: 1 Thess. 3:13; 2 Thess. 1:10; 1 Cor. 6:1 f.; 14:33; 16:1, 15; 2 Cor. 1:1; 8:4; 9:1, 12; 13:12; Rom. 12:13; 15:25 f., 31; 16:2, 15; Phil. 1:1; 4:22; Eph. 1:1, 15, 18; 4:12; 6:18; Col. 1:2, 4, 12, 26; Philem. 5, 7. It is found also in Heb. 6:10; 13:24. In the Apocalypse it is found: Apoc. 5:8; 8:3 f.; 11:18; 13:7, 10; 14:12; 17:6; 18:20; 19:8. 


The main differences of conception between the four titles are evident. Christians stand in the position of learners in the school of their Lord. The lesson which they have to learn surpasses all others. But the relation to the Divine Master is at once embodied in a new relation to fellowbelievers. So the title ‘the disciples’ is soon lost in that of ‘the brethren.’ In the same way the title of ‘the faithful,’ which corresponds to ‘disciples,’ is far less common and characteristic than ‘the saints’ (‘the holy’), which marks the recognised consecration of believers. 


But while these broad distinctions are obvious, it is not easy to seize the exact force of the particular titles except that of ‘the faithful’ on each occasion, or even when they come near together, as ‘disciples’ and ‘brethren’; Acts 11:29; 18:27; 21:16 f.: ‘disciples’ and ‘saints’; Acts 9:38, 41: ‘brethren’ and ‘saints’; 1 Cor. 16:15, 20; Rom. 16:14 f.; Eph. 6:18, 23. It seems not unlikely that the title ‘the brethren’ was carried over from the ‘Israel according to the flesh’ to the spiritual Israel, and was specially used of the Jewish congregations. This view is supported by Acts 22:5; 28:21. But in any case the title was soon extended more widely: Acts 15:1. 

Additional Note on 1 John 3:16. St John’s conception of love (ajgavph). 

1. The verb ajgapa'n occurs throughout Greek literature from Homer downwards. The noun ajgavph belongs to Biblical literature exclusively. It occurs first in the LXX. (for  hb;h}a'most commonly, which is also rendered by ajgavphsi" and rarely by filiva), where it is found in 2 Sam. 13:15 (mevga to; mi'so" o} ejmivshsen aujth;n uJpe;r th;n ajgavphn h}n hjgavphsen aujthvn ªQavmarº), thirteen times in Eccles. and Cant., and in Jer. 2:2 (ejmnhvsqhn...ajgavph" teleiwvsewv" sou). It is not found in the Pentateuch; nor is it quoted from Josephus (Philo, Quod Deus immut. 14 fovbon te kai; ajgavphn). The word is used in all the books of the New Testament except the Gospel of St Mark, Acts, and the Epistle of St James (in the Synoptic Gospels only Matt. 24:12; Luke 11:42). The collateral form ajgavphsi" occurs in the LXX. and later Greek writers but not in the New Testament. 


 [Erw" occurs twice in the LXX. Prov. 7:18; 30:16 (as also ejra'n and ejrasthv"), but it is not found in N. T. Comp. Ign. Rom. 7, oJ ejmo;" e[rw" ejstauvrwtai and Bp Lightfoot’s note. 


The one compound of ajgap- which is recorded is the Homeric ajgaphvnwr. 


2. The words ajgapa'n, ajgavph are used to describe the feeling of 


I. God (the Father) for 



(1) The Son: 



John 3:35 oJ path;r ajgapa'/ to;n uiJovn. 




John 10:17 dia; tou'tov me oJ path;r ajgapa'/ o{ti... 




John 15:9 kaqw;" hjgavphsev me oJ pathvr, kajgwv... 




John 15:10 mevnw aujtou' ejn th'/ ajgavph/. 




John 17:23 ...kaqw;" ejme; hjgavphsa". 




John 17:24 hjgavphsav" me pro; katabolh'" kovsmou. 




John 17:26 i{na hJ ajgavph h}n hjgavphsav" me ejn aujtoi'" h\/... 



(2) The world: 



John 3:16 ou{tw" hjgavphsen oJ qeo;" to;n kovsmon w{ste... 



(3) Men: 



John 14:21 oJ ajgapw'n me ajgaphqhvsetai uJpo; tou' patrov" mou. 




John 14:23 oJ pathvr mou ajgaphvsei aujtovn. 




John 17:23 hjgavphsa" aujtou;" kaqw;" ejme; hjgavphsa". 




John 4:10 aujto;" ªoJ qeo;"º hjgavphsen hJma'". 




John 4:11 eij ou{tw" oJ qeo;" hjgavphsen hJma'"... 


Comp. Apoc. 20:9 th;n povlin th;n hjgaphmevnhn. 


Filei'n is found in a corresponding connexion in regard to 



(1) The Son: 



John 5:20 oJ path;r filei' (v. l. ajgapa'/) to;n uiJovn. 



(2) Men: 



John 16:27 oJ path;r filei' uJma'". 


II. The Son, for 



(1) The Father: 



John 14:31 i{na gnw'/ oJ kovsmo" o{ti ajgapw' to;n patevra. 



(2) The disciples: 



severally 





:5 hjgavpa de; oJ  jIhsou'" th;n Mavrqan... 





:23; 19:26; 21:7, 20 (ei|" tw'n maqhtw'n) o}n hjgavpa oJ  jIhsou'". 





:21 ejgw; ajgaphvsw aujtovn... 





Apoc. 3:9 o{ti ejgw; hjgavphsav se. 




generally 





:1 ajgaphvsa" tou;" ijdivou" tou;" ejn tw'/ kovsmw/ eij" tevlo" hjgavphsen aujtouv". 





:34; 15:9, 12 hjgavphsa uJma'": meivnate... 





[15:9 meivnate ejn th'/ ajgavph/ th'/ ejmh'/]? 





:10 menei'te ejn th'/ ajgavph/ mou kaqwv"... 





Apoc. 1:5 tw'/ ajgapw'nti hJma'". 



Compare the use of filei'n for the feeling of Christ towards men severally. 




John 11:3 i[de o}n filei'" ajsqenei'. 




John 11:36 i[de pw'" ejfivlei aujtovn. 




John 20:2 maqhth;" o}n ejfivlei oJ  jIhsou'". 




Apoc. 3:19 ejgw; o{sou" eja;n filw', ejlevgcw. 


III. Men for 



(1) God (the Father): 



John 5:42 th;n ajgavphn tou' qeou' oujk e[cete ejn eJautoi'". 




John 2:15 oujk e[stin hJ ajgavph tou' patro;" ejn aujtw'/. 





John 4:10 oujc o{ti hJmei'" hjgaphvkamen to;n qeovn. 





John 4:20 f. ejavn ti" ei[ph/ o{ti  jAgapw' ton qeovn. 





John 5:1 pa'" oJ ajgapw'n to;n gennhvsanta... 





John 5:2 ...o{tan to;n qeo;n ajgapw'men. 



(2) Christ: 



John 8:42 eij oJ qeo;" path;r uJmw'n h\n hjgapa'te a]n ejmev. 




John 14:15 eja;n ajgapa'tev me... 




John 14:21 ...ejkei'nov" ejstin oJ ajgapw'n me: oJ de; ajgapw'n me... 




John 14:23 ejavn ti" ajgapa'/ me... 




John 14:24 oJ mh; ajgapw'n me... 




John 14:28 eij hjgapa'tev me ejcavrhte a[n... 




[John 15:9 meivnate ejn th'/ ajgavph/ th'/ ejmh'/...]? 




John 21:15 f. Sivmwn  jIwavnou ajgapa'/" me...; 



(3) The brethren: 



John 13:34; 15:17 (ejntolh;n) i{na ajgapa'te ajllhvlou". 




John 13:35...eja;n ajgavphn e[chte ejn ajllhvloi". 




John 15:12 i{na ajgapa'te ajllhvlou" kaqw;" hjgavphsa uJma'". 




John 2:10; 4:21 oJ ajgapw'n to;n ajdelfovn... 




John 3:10, 14; 4:20 oJ mh; ajgapw'n to;n ajdelfovn. 




John 3:11, 23; 4:7, 11; 2 John 5 (ajggeliva) i{na ajgapw'men ajllhvlou". 




John 3:14 ...o{ti ajgapw'men tou;" ajdelfouv". 




John 5:1 ...ajgapa'/ kai; to;n gegennhmevnon ejx aujtou'. 




John 5:2 o{ti ajgapw'men ta; tevkna tou' qeou'. 




John 1 ou}" ejgw; ajgapw'. 




John 1 o}n ejgw; ajgapw'. 



(4) Life: 

Apoc. 12:11 oujk hjgavphsan th;n yuch;n aujtw'n a[cri qanavtou. 



(5) Evil (darkness): 



John 3:19 hjgavphsan...ma'llon to; skovto" h] to; fw'". 




John 12:43 hjgavphsan th;n dovxan tw'n ajnqrwvpwn... 




John 2:15 mh; ajgapa'te to;n kovsmon mhde; ta; ejn tw'/ kovsmw:/ ejavn ti" ajgapa'/ to;n kovsmon... 


So filei'n is used of the feeling of men for 



(1) Christ: 



John 16:27 uJmei'" ejme; pefilhvkate. 




John 21:15 ff. su; oi\da" (ginwvskei") o{ti filw' se. 




John 21:17 filei'" me; 


Comp. 1 Cor. 16:22 ei[ ti" ouj filei' to;n kuvrion. 



(2) Life: 



John 12:25 oJ filw'n th;n yuchvn. 



(3) Evil: 

Apoc. 22:15 oJ filw'n...yeu'do". 


Comp. John 15:19 oJ kovsmo" a]n to; i[dion ejfivlei. 


Filei'n is not used by St John of the feeling of man for the Father or for man (Matt. 10:27; Tit. 3:15). 


Filiva occurs only James 4:4 hJ filiva tou' kovsmou e[cqra tou' qeou' ejstivn. 


3. The words ajgapa'n, ajgavph are also used absolutely. 



John 3:1 potaph;n ajgavphn devdwken hJmi'n oJ qeov"... 



John 3:16 ejn touvtw/ ejgnwvkamen th;n ajgavphn... 



John 3:18 mh; ajgapw'men lovgw/... 



John 4:7 hJ ajgavph ejk tou' qeou' ejstivn. 



id. pa'" oJ ajgapw'n ejk tou' qeou' gegevnnhtai. 



John 4:8 oJ mh; ajgapw'n oujk e[gnw to;n qeovn. 



John 4 id., 16 oJ qeo;" ajgavph ejstivn. 



John 4:10 ejn touvtw/ ejsti;n hJ ajgavph, oujc o{ti... 



John 4:16 oJ mevnwn ejn th'/ ajgavph/. 



John 4:17 ejn touvtw/ teteleivwtai hJ ajgavph meqj hJmw'n, i{na... 



John 4:18 fovbo" oujk e[stin ejn th'/ ajgavph/. 



id. hJ teleiva ajgavph e[xw bavllei to;n fovbon. 



id. oJ fobouvmeno" ouj teteleivwtai ejn th'/ ajgavph/. 



John 4:19 hJmei'" ajgapw'men, o{ti... 



John 3 ejn ajlhqeiva/ kai; ajgavph/. 



John 6 au{th ejsti;n hJ ajgavph, i{na... 



John 6 ejmartuvrhsavn sou th'/ ajgavph/. 


4. From a consideration of these passages it will be seen that ajgapa'n, ajgavph are an expression of character, determined, as we are forced to conceive of things, by will, and not of spontaneous, natural emotion. 


In this sense ‘love’ is the willing communication to others of that which we have and are; and the exact opposite of that passion which is the desire of personal appropriation (ejra'n, e[rw"). 


5. God Himself is love. The creation and preservation of the world are in essence a continuous manifestation of His love; but, as things are, His love is characteristically made known through redemption, that is the consummation of the divine counsel of creation in spite of the intrusion of sin (1 John 3:16; 4:9). So it is that the revelation of the divine love is referred to an absolute (eternal) moment (hjgavphsa", hjgavphsen) both in relation to the Son and also to the world and to men. 


6. At the same time God who is love is also the source of love (1 John 4:7). He endows believers with love (1 John 3:1, 16 f.; 4:9, 12, 16; 2 John 6); and this love becomes in them a fountain of moral energy, issuing necessarily in self-sacrifice (John 15:13; 1 John 3:16). 


On the other hand the love of evil is so far moral suicide. 


7. It is of interest to notice that ‘love’ is connected by St Paul with each Person of the Holy Trinity: 


hJ ajgavph tou' qeou': 2 Thess. 3:5; 2 Cor. 13:13; Rom. 5:5; (Eph. 2:4). 


hJ ajgavph tou' cristou': 2 Cor. 5:14; Rom. 8:35; Eph. 3:19. 


hJ ajgavph tou' pneuvmato": Rom. 15:30. 


In each case the thought appears to be of the love of which God is the source rather than the object. But the love of God in man becomes in him a spring of love. On the idea of ‘the love of God’ see 1 John 2:5 note. 

Additional Note on 1 John 3:19. The nature of man. 

St John does not, like St Paul, give any definite analysis of the constitution or of the spiritual experience of man. But he recognises the same elements in human nature. Like St Paul, he distinguishes ‘the flesh,’ ‘the soul,’ ‘the spirit,’ ‘the heart.’ But it is worthy of notice that the characteristic intellectual faculties are rarely noticed by him. ‘Understanding’ (diavnoia) occurs only once in the most remarkable passage 1 John 5:20; and ‘mind’ (nou'") is found only in the Apocalypse (Apoc. 13:18; 17:9). ‘Conscience’ (suneivdhsi") is nowhere mentioned by St John (contrast John 8:8). In St Paul these words are not unfrequent. For St John’s use of ginwvskein see 1 John 2:3 note. 


The term ‘flesh’ (savrx) describes the element with the characteristics of the element (comp. 1 Cor. 15:39). It includes all that belongs to the life of sensation, all by which we are open to the physical influences of pleasure and pain, which naturally sway our actions. 


As applied to human nature ‘flesh’ describes humanity so far as it is limited and defined by earthly conditions. In ‘flesh’ lies the point of connexion between man and the lower world. Through flesh come the temptations which belong to sense. 


The word is used of mankind (as in O. T.) John 17:2 (pa'sa savrx) to describe them under the aspect of earthly transitoriness. 


‘Flesh’ is contrasted with ‘spirit,’ not as evil with good, but as the ruling element of one order with the ruling element of another: John 3:6; 6:63. 


By ‘flesh’ we are united to earth; and by ‘spirit’ to heaven. 


‘The will of the flesh’ (John 1:13) is the determination which belongs to the earthly powers of man as such. 


‘The desire of the flesh’ (1 John 2:16) is the desire which, as it springs out of man’s present earthly constitution, is confined within the earthly sphere and rises no higher. 


‘Judgment after the flesh’ (John 8:15) is external, superficial, limited by what catches the senses (comp. 2 Cor. 5:16). 


Thus the idea of evil attaches to the flesh not in virtue of what it is essentially, but from the undue preponderance which is given to it. The flesh serves for the manifestation of character. It ministers to other powers. It becomes evil when it is made supreme or dominates. It does not include the idea of sinfulness, but it describes human personality on the side which tends to sin, and on which we actually have sinned. 


The essential conception of savrx is seen in its application to Christ. 


(1) in His Person: 


John 1:14 oJ lovgo" sa;rx ejgevneto. 


John 4:2 ejlhluqw;" ejn sarkiv. 


John 7 ejrcovmeno" ejn sarkiv. 


Compare 1 Tim. 3:16 ejfanerwvqh ejn sarkiv. 


Col. 1:22 to; sw'ma th'" sarko;" aujtou'. 


And 


(2) in His Work: 


John 6:51 hJ savrx mou uJpe;r th'" tou' kovsmou zwh'". 


John 6:53 fagei'n th;n savrka tou' "iJou' tou' ajnqrwvpou kai; piei'n aujtou' to; ai|ma. 


John 6:56 oJ trwvgwn mou th;n savrka kai; pivnwn mou to; ai|ma. 


In these passages ‘flesh’ is seen to describe the element of Christ’s perfect humanity. 


It may be added that while sw'ma is found in St John (John 2:21; 20:12, & c.), it is never used metaphorically, and it does not occur in the epistles (Apoc. 18:13=mancipiorum). In the Apocalypse savrx is found only in the plural. 


The sense of the word represented by ‘soul,’ ‘life’ (yuchv) is often obscure in other apostolic writers from the complex nature of the living man; but in St John it is used only for the personal principle of our present earthly life, the vital energy of the savrx (yet notice John 10:24). 


It is used 


(1) of men generally: 


John 12:25 (comp. Luke 14:26; 17:33). 


John 13:37 f. tiqevnai th;n yuchvn. 


John 15:13 id.; 1 John 3:16 id.; 3 John 2. 


And 


(2) of Christ: 


John 12:27; 10:11, 15, 17 th;n y. tiqevnai. 


John 3:16 id. 

With the phrase tiqevnai th;n yuch;nuJpevr (John 10:11, 15; comp. Matt. 20:28) must be contrasted (dou'nai) th;n savrka uJpevr (John 6:51). 


In the Apocalypse yuchv is used in the most unusual sense of disembodied ‘souls’; Rev. 6:9; 20:4. 


While the ‘soul’ (yuchv) expresses the sum of man’s present vital powers, the ‘spirit’ (pneu'ma) describes the quickening element which belongs to a heavenly sphere (comp. Rom. 8:10) as the flesh describes the earthly element: John 3:6 (5); 6:63. 


It is used of the Lord: John 13:21 (comp. 12:27); 11:33. 


Compare the phrases ‘to become in spirit,’ ‘in spirit,’ found in the Apocalypse: Rev. 1:10 (ejgenovmhn ejn pneuvmati); 4:2 (id.); 17:13 (ejn pneuvmati); 21:10 (id.). 


The sense the ‘breath of life’ is wholly distinct: John 19:30 (comp. Matt. 27:50; Lk. 8:55); Apoc. 11:11 (pneu'ma zwh'"); 13:15 (dou'nai pn. th'/ eijkovni). 


The seat of individual character, of personal feeling and moral determination, is the ‘heart’ (kardiva). The elements already considered are morally colourless in themselves, they are generic and not individual. The mention of the heart is comparatively rare in St John. But he shews that it is the seat of sorrow (John 16:6), of joy (16:22), of distress generally (14:1, 27), and also of purpose (13:2), and spiritual discernment (12:40, LXX.). 


The most remarkable passage in which he describes the office of the heart is in 1 John 3:19-21. In this the heart appears as representing the whole conscious moral nature of man. The heart in fact includes the conscience, and covers the whole range of life. It takes account not only of the abstract rule but of all the personal circumstances which go to characterise action. 


Compare Apoc. 2:23; 17:17; 18:7. 

Additional Note on 1 John 3:23. The Names of the Lord. 

Something has been already said on the use of the Divine Names in the Epistles of St John (Additional Note on 1 John 1:2). It is however of deep interest to study in detail the exact relation of the several Names of the Lord to the contexts in which they occur. Such an inquiry will leave, I believe, a strong conviction in the mind of the student that each Name is perfectly fitted to present that aspect of the Lord’s Person which is dominant at the particular point in the Apostle’s exposition of the Truth. 


Here, as elsewhere in the Bible, the Name has two distinct and yet closely connected meanings. It may express the revelation of the Divine Being given by a special title; or the whole sum of the manifold revelations gathered up together so as to form one supreme revelation. It is used in the latter sense in regard to the revelation of God in Christ in 3 John 7 uJpe;r tou' ojnovmato", where to; o[noma, ‘the Name’ absolutely, includes the essential elements of the Christian Creed, the complete revelation of Christ’s Person and Work in relation to God and man (comp. Acts 5:41; John 20:31). In 1 John 2:12 dia; to; o[noma aujtou' the term is more limited. The Person Who is present to St John through the paragraph is Christ as He lived on earth and gave Himself for those whom He called brethren (1 John 2:6; comp. Heb. 2:11 ff.). In 1 John 3:23, 5:13 the exact sense of ‘the Name’ is defined by the words which follow. 


From the Name thus generally referred to or defined we pass to the actual Names used. The full title His Son Jesus Christ (oJ uiJo;" aujtou'  jIhsou'" Cristov") is found 1 John 1:3, 3:23, 5:20. The divine antecedent is differently described in the three cases, and this difference slightly colours the phrase. In 1 John 1:3 it is ‘the Father’ (compare 2 John 3 para; qeou' patrov", kai; para;  jIhsou' Cristou' tou' uiJou' tou' patrov"); in 1 John 3:23, ‘God’; and in 1 John 5:20, ‘He that is true.’ Thus in the three cases the Sonship of Jesus Christ is regarded in relation to God as the Father, to God as God, and to God as perfectly satisfying the divine ideal which man is able to form. Bearing these secondary differences in mind we see that the whole phrase includes the two elements of the confession, or the two confessions, which St John brings into prominence: ‘Jesus [Christ] is the Son of God’ (4:15, 5:5); and ‘Jesus is the Christ’ (1 John 5:1; comp. 2:22). It is in other words ‘the Name’ written out at length. 


The constituents of this compressed phrase are all used separately by St John: 


(1) Jesus: 


:22 oJ ajrnouvmeno" o{ti  jIhsou'" oujk e[stin oJ cristov". 



:1 oJ pisteuvwn o{ti  jIhsou'" ejsti;n oJ cristov". 



:3 o} mh; oJmologei' to;n  jIhsou'n. 


In these passages it is obvious that the central thought is of the Lord in His perfect, historical, humanity. The use of the definite article in the last example probably conveys a reference to 1 John 5:2. 


(2) Christ: 


John 9 hJ didach; tou' cristou'. 


The title seems to point back to the long preparation under the Old Covenant which checks impatience (proavgwn) under the New. 


(3) Jesus Christ: 


John 2:1 paravklhton e[comen... jIhsou'n Cristo;n divkaion. 



:6 oJ ejlqw;n dij u{dato" kai; ai{mato",  jIhsou'" Cristov". 



John 7 oiJ mh; oJmol.  jIhsou'n Cristo;n ejrcovmenon ejn sarkiv. 


Here the idea of the Messianic position of the Lord is no less important for the full sense than that of His true humanity. 


In 1 John 4:15 o{ti  jIhsou'" ªCristov"º ejstin oJ uiJo;" tou' qeou' the reading is doubtful. The adoption of Cristov" adds to the completeness of the thought. 


For the clause 4:2 oJmol.  jIhsou'n Cristo;n ejn sarki; ejl. see note. In spite of the close verbal parallel of these words with 2 John 7 the use of  jIhsou'" Cristov" here seems to be differentiated from the sense there by ejlhluqovta as contrasted with ejrcovmenon. 


(4) the Son: 


John 2:22 oJ ajrnouvmeno" to;n patevra kai; to;n uiJovn. 



:23 oJ ajrn. to;n uiJo;n oujde; to;n patevra e[cei. 



:23 oJ oJmologw'n to;n uiJo;n kai; to;n patevra e[cei. 



:24 ejn tw'/ uiJw'/ kai; ejn tw'/ patri; menei'te. 



:14 oJ path;r ajpevstalken to;n uiJovn. 



:12 oJ e[cwn to;n uiJo;n e[cei th;n zwhvn. 


In all these cases the central thought is that of the absolute relation of sonship to fatherhood. The argument turns upon essential conceptions of son and father. Comp. John 5:19 note. 


(5) the Son of God: 


John 3:8 ejfanerwvqh oJ uiJo;" tou' qeou' i{na luvsh/ ta; e[rga tou' diabovlou. 



:10 oJ pisteuvwn eij" to;n uiJo;n tou' qeou'. 



:12 oJ mh; e[cwn to;n uiJo;n tou' qeou'. 



:13 toi'" pist. eij" to; o[noma tou' uiJou' tou' qeou'. 



:20 oi[damen o{ti oJ uiJo;" tou' qeou' h{kei. 


With these passages must be compared 



:10 ajpevst. to;n uiJo;n aujtou', 



:9 ff. oJ uiJo;" aujtou', 

where the immediate antecedent is oJ qeov". In all these cases the idea of Christ’s divine dignity is equally prominent with that of sonship in relation to a father. 


Compare also 1 John 5:18 oJ gennhqei;" ejk tou' qeou'. 


(6) Jesus His (God’s) Son: 


:7 to; ai|ma  jIhsou' tou' uiJou' aujtou'. 


The double title brings out the two truths that ‘the blood’ of Christ can be made available for men and is efficacious. 


(7) His (God’s) Son, His only Son: 


:9 to;n uiJo;n aujtou' to;n monogenh'. 


The uniqueness of the gift is the manifestation of love. 


In connexion with these titles it must be added that the title ‘the Son’ in various forms is eminently characteristic of the first and second Epistles, in which it occurs 24 (or 25) times (22 or 23+2), more times than in all the Epistles of St Paul. 


It is remarkable that the title ‘Lord’ (kuvrio") is not found in the Epistles (not 2 John 3). It occurs in the narrative of the Gospel and is frequent in the Apocalypse. It occurs also in all the other epistles of the N. T. except that to Titus. 


The absence of the title may perhaps be explained by the general view of the relation of Christ to the believer which is given in the Epistles. The central thought is that of fellowship. For the same reason the conception of external organization is also wanting in the Epistle. 

IV. The rival spirits of Truth and Error (1 John 4:1-6) 

This section is closely connected both with what precedes and with what follows; and corresponds with the first section of this great division of the Epistle: 2:18-29. It contains three main thoughts: 


1 There are many spiritual influences at work (1 John 5:1). 


2 The test of spirits lies in the witness to the incarnation (vv. 2, 3). 


3 The test of men lies in the recognition of the Truth (vv. 4, 5). 


The progress of thought is parallel to that in 2:18-29 (see p. 67), but the argument of St John has passed to a new stage. There his teaching was centred in the Messiahship, the Sonship of Jesus; here in the Incarnation of Jesus Christ. There he insisted on the original message of the Gospel: here he appears to regard the fuller interpretation of the message. This section in fact presents the conflict of the Faith with its counterfeits in the last form, as a conflict of spiritual powers, unseen and real. 

1. The many spiritual influences (1 John 5:1) 

The ‘many false prophets’ stand in a relation towards the Spirit like that which the ‘many Antichrists’ occupy towards Christ (2:18). Through them evil spiritual powers find expression. Spirits therefore must be proved. 


1 Beloved, believe not every spirit, but prove the spirits, whether they are of God; because many false prophets are gone out into the world. 

1.  jAgaphtoiv] Comp. 2:7 note. The existence of a subtle spiritual danger calls out the tenderness of love. 


mh; panti; pn. pist.] nolite omni spiritui credere V., believe not every spirit. The mention of a spirit as the characteristic endowment of Christians leads to a definition of true and false spirits. There are many spiritual powers active among men, and our first impulse is to believe and to obey them. They evidently represent that which is not of sight. But some of these are evil influences belonging to the unseen order. They come to us under specious forms of ambition, power, honour, knowledge, as distinguished from earthly sensual enjoyments. All such spirits are partial revelations of the one spirit of evil which become (so to speak) embodied in men. 


Comp. Doctr. App. 11 ouj pa'" oJ lalw'n ejn pneuvmati profhvth" ejstivn, ajllj eja;n e[ch/ tou;" trovpou" kurivou. 


dokimavzete ta; pn.] probate spiritus V., prove the spirits. As we are charged to ‘prove’ the season (Luke 12:56), ourselves (1 Cor. 11:28; 2 Cor. 13:5), what is the will of God (Rom. 12:2; Eph. 5:10), our work (Gal. 6:4), our fellow-workers (2 Cor. 8:8, 22; 1 Cor. 16:3; 1 Tim. 3:10), all things (1 Thess. 5:21, notice vv. 19, 20), so we are charged to ‘prove the spirits.’ Elsewhere the discrimination of spirits is referred to a special gift (1 Cor. 12:10 diakrivsei" pneumavtwn). Here however the injunction to ‘prove’ them is given to all Christians. Comp. 2:20. Man maintains his personal supremacy and responsibility in the presence of these powers: 1 Cor. 14:32. 


eij ejk tou' q. ejstivn] whether they are of God, whether they derive from Him their characteristic being and their power. 


For ei\nai ejk see 1 John 2:16 note; and for dokim. eij compare 2 Cor. 13:5; Mark 3:2; Lk. 14:28, 31 (Matt. 12:10 parallels). 


o{ti p. yeud....] Such watchful care is required because many false prophets, through whom the false spirits speak, as the Spirit speaks through the true prophets (2 Pet. 1:21, 2:1), are gone out into the world. ‘The spirit of antichrist’ inspires them. So ‘false Christs’ and ‘false prophets’ are joined together (Matt. 24:24). 


The use of the term yeudoprofhvth" in the N. T. is suggestive. It is applied to the rivals of the true prophets under the old dispensation (Luke 6:26; 2 Pet. 2:1); and to the rivals of the apostles under the new dispensation (Matt. 7:15, 24:11, 23,f. || Mark 13:22; Acts 13:6); and especially, in the Apocalypse, to the embodied power of spiritual falsehood (Apoc. 16:13, 19:20, 20:10). The false-prophet is not only a false-teacher (2 Pet. 2:1 yeudoprofh'tai, yeudodidavskaloi), but a false-teacher who supports his claims by manifestations of spiritual power (Matt. 24:24 dwvsousin shmei'a megavla kai; tevrata; Acts 13:6 a[ndra tina; mavgon; Apoc. 19:20 oJ poihvsa" ta; shmei'a). 


ejxelhluvqasin] exierunt V. (prodierunt F.), are gone out on a mission of evil from their dark home. The tense, as contrasted with 1 John 2:19, 2 John 7, ejxh'lqan, expresses the continuance of their agency as distinguished from the single fact of their departure. Comp. John 8:42, 13:3, 16:27 & c. 


eij" to;n kovsmon] into the world as the scene of their activity. John 3:17, 9:39, 10:36 & c. 


The words evidently refer to external circumstances vividly present to St John’s mind. They point, as it appears, to the great outbreak of the Gentile pseudo-Christianity which is vaguely spoken of as Gnosticism, the endeavour to separate the ‘ideas’ of the Faith from the facts of the historic Redemption. 

2. The test of spirits lies in the witness to the Incarnation (1 John 4:2, 3) 

2, 3. The test of the presence of the Divine Spirit is the confession of the Incarnation, or, more exactly, of the Incarnate Saviour. The Gospel centres in a Person and not in any truth, even the greatest, about the Person. The Incarnate Saviour is the pledge of the complete redemption and perfection of man, of the restoration of ‘the body’ to its proper place as the perfect organ of the spirit. Hence the Divine Spirit must bear witness to Him. The test of spirits is found in the confession of a fact which vindicates the fulness of life. The test of antichrist was found in the confession of a spiritual truth (2:22 f.). 


2 In this ye know the Spirit of God; every spirit which confesseth Jesus Christ come in flesh is of God; 3 and every spirit which confesseth not Jesus is not of God. And this is the spirit (revelation) of Antichrist whereof ye heard that it cometh; and now is it in the world already. 

2.  jEn touvtw/] In hoc V. (Hinc F. Hereby. The idea of the process of testing passes directly into that of the test itself. 


ginwvskete] cognoscitur (i.e. ginwvsketai) V., ye know, i.e. perceive, recognise the presence of. The Vulgate rendering is evidently derived from a common itacism (-ai for -e) and may be dismissed at once. Throughout the Epistle St John speaks personally (we know, ye know), and not in an abstract form (it is known). It is more difficult to decide whether ginwvskete is indic. (ye know), or imper. (know ye). In every other place in the Epistle ejn touvtw/ is joined with a direct statement. On the other hand it is always elsewhere used with the first person in combination with ginwvskw (ejn touvtw/ ginwvskomen, ejgnwvkamen). The change of person may therefore be connected with a change of mood; and in this case the imperative carries on the charge believe not, prove. Compare John 15:18. So far there is nothing in usage to determine the question; but on the whole it seems more likely that St John would appeal to the results of actual experience which had been hitherto decisive (ye discern, recognise) than seem to enjoin a new and untried rule (discern, recognise). Comp. 5:4. 


to; pn. tou' q.] the Spirit of God, the one Holy Spirit who reveals Himself in many ways and in many parts. He must be recognised as the inspirer of all who speak from God; and all that is truly spoken is from Him. 


In 1 John 4:13 St John speaks of ‘His Spirit’ (i.e. of God), and in 1 John 5:6, 8 of ‘the Spirit,’ but, as has been noticed, the title ‘the Holy Spirit’ is not found in the Epistles or in the Apocalypse. Comp. 4:6. 


pa'n pn. o}...] every spirit which... There is an endless variety in the operations of the Spirit (1 Cor. 12:4). These severally appear to find characteristic organs in ‘spirits’ which are capable of acting on man’s spirit. Comp. 1 Cor. 12:10; 14:12, 32; Heb. 1:14, (12:9, 23), (1 Pet. 3:19), (Apoc. 22:6); ta; eJpta; pn. Apoc. 1:4; 3:1; 4:5; 5:6. 


oJmologei'] confitetur V., confesseth, openly and boldly acknowledges the Person of the Incarnate Saviour and not only the fact of the Incarnation. Comp. 2:23 note. The question here is not of inner faith, but of outward confession. Faith, if it is real, must declare itself. Active love must be connected with a distinct recognition of its source. Ergo, Augustine says, followed by Bede, ipse est spiritus Dei qui dicit Jesum in carne venisse; qui non dicit lingua sed factis; qui dicit non sonando sed amando. 


 jI. C. ejn s. ejl.] The construction of these words is not quite clear. Three ways of taking them are possible. (1) The direct object may be  jIhsou'n and cristo;n ejn s. ejl. a secondary predicate: ‘confesseth Jesus as Christ and a Christ come in flesh’; (2) The direct object may be  jIhsou'n Cristo;n and ejn s. ejl. a secondary predicate: ‘confesseth Jesus Christ, Him who is known by this full name, as come in flesh’; (3) The whole phrase may form a compound direct object: ‘confesseth Him, whose nature and work is described by the phrase, ‘Jesus Christ come in flesh’.’ The corresponding clause in 1 John 5:3  jIhsou'n which gives the person and not any statement about the person as the object of confession is in favour of the last view. 


ejlhluqovta] The construction with the participle gives a different thought from that with the infinitive (ejlhluqevnai). It does not express the acknowledgment of the truth of the fact but the acknowledgment of One in whom this fact is fulfilled and of whom it is predicated. Comp. 2 John 7 (oJmol. ejrcovmenon). For the sense of e[rcesqai see 1 John 5:6 note. 


ejn sarki; ejlhl.] come in flesh, manifested under this special form. The order (ejn sarki; ejl.) and the tense of the verb (ejlhl.) lay emphasis on the mode rather than on the fact of Christ’s coming. ‘The Word became flesh’ (1:14); and that not temporarily, but so that He is still coming in it (2 John 7). The Christ ‘who should come’ came, and coming in this way fulfilled and still fulfils the promises of the past. For the confession is not only of One who ‘came’ (ejlqovnta) but of One who ‘is come’ (ejlhluqovta), whose ‘coming’ is an abiding fact. And yet further He came ‘in flesh,’ as revealing the nature of His mission in this form, and not only ‘into flesh’ (eij" savrka), as simply entering on such a form of being. 


ejk tou' q. ej.] Comp. 1 Cor. 12:3; and Additional Note on 1 John 3:1. 


1 John 4:3. kai; pa'n pn.] The negative statement is here directly joined to the positive. In 1 John 2:23 the positive and negative statements are placed in simple parallelism. 


o} mh; oJm. to;n  jI.] The substance of the confession which has been given in detail in the former verse is gathered up in the single human name of the Lord. To ‘confess Jesus,’ which in the connexion can only mean to confess ‘Jesus as Lord’ (1 Cor. 12:3, Rom. 10:9), is to recognise divine sovereignty in One Who is truly man, or, in other words, to recognise the union of the divine and human in one Person, a truth which finds its only adequate expression in the fact of the Incarnation. 


The very ancient reading o} luvei to;n  jIhsou'n (qui solvit Jesum V., qui destruit Lcfr.: see Additional Note) expresses this view more directly. The meaning which it is designed to convey must be ‘which separates the divine from the human, which divides the one divine-human Person.’ But it may well be doubted whether  jIhsou'" would be used in this comprehensive sense. In Scripture ‘Jesus’ always emphasises the humanity of the Lord considered in itself. The thought would be conveyed by o} luvei  jIhsou'n Cristovn or even by o} luvei to;n cristovn. It seems likely that the verb was transferred to this context from some traditional saying of St John in which it was applied to false teachers, such as oiJ luvonte" to;n cristovn, or the like. The words of Polycarp which appear only indirectly, and yet certainly, to refer to the phrase in the Epistle indicate that St John dwelt upon the thought in various aspects: pa'" ga;r o}" a]n mh; oJmologh'/  jIhsou'n Cristo;n ejn sarki; ejlhluqevnai ajntivcristov" ejsti, kai; o}" a]n mh; oJmologh'/ to; martuvrion tou' staurou' ejk tou' diabovlou ejstiv (ad Phil. c. vii.). 


o} mh; oJmologei'] The use of mhv marks the character of the spirit which leads to the denial (‘such that it confesseth not’) as distinguished from the simple fact of the failure to confess (o} oujc oJmologei': 1 John 5:6 o}" oujk e[stin). 


to;n  jI.] Comp. 1 John 1:7 note. For the use of this simple human name of the Lord in similar connexions see Rom. 3:26; (10:9;) 2 Cor. 11:4; Eph. 4:21; Phil. 2:10; Heb. 2:9 note. Comp. 2 Cor. 4:10 f. 


ejk tou' qeou' oujk e[.] The denial of the Incarnation is in fact the denial of that which is characteristic of the Christian Faith, the true union of God and man (comp. 1 John 2:22 ff.). By this form of statement (as distinguished from ‘is of the devil,’ or the like) St John meets the specious claims of the false prophets: such a spirit, whatever appearances may be, is not of God. 


The antagonists regarded here are not mere unbelievers but those who knowing Christianity fashion it into a shape of their own. 


Augustine (ad loc.) remarks characteristically that the denial of the Incarnation is the sign of the absence of love: Caritas illum adduxit ad carnem. Quisquis ergo non habet caritatem negat Christum in carne venisse. And so he goes on to interpret ‘solvit’ of the spirit of the schismatic: Ille venit colligere, tu venis solvere. Distringere vis membra Christi. Quomodo non negas Christum in carne venisse qui disrumpis Ecclesiam Dei quam Ille congregavit? 


It is of interest to notice the two negative signs which St John gives of ‘not being of God.’ In 1 John 3:10 he writes pa'" oJ mh; poiw'n dikaiosuvnhn oujk e[stin ejk tou' qeou': here pa'n pneu'ma o} mh; oJmologei' to;n  jIhsou'n ejk tou' qeou' oujk e[stin. In the case of men the proof of the absence of the divine connexion is found in the want of active righteousness: in the case of spirits in the failure to confess the Incarnation. The two tests exactly correspond to one another in the two spheres to which they severally belong. The confession of the Incarnation embodied in life must produce the effort after righteousness which finds its absolute spiritual support in the belief in the Incarnation. 


kai; tou'to...] et hic est antichristus quod audistis V., hoc est illius antichristi quod aud. F., ‘and this whole manifestation of false, ungodly, spiritual powers is the manifestation of antichrist, whereof (o} not o{n) ye have heard....’ The omission of pneu'ma in the phrase to; tou' ajnticrivstou gives greater breadth to the thought, so that the words include the many spirits, the many forces, which reveal the action of antichrist. 


tou' ajnticrivstou] The spiritual influence is not only negatively ‘not of God’: it is positively ‘of antichrist.’ 


ajkhkovate] Compare kaqw;" hjkouvsate 2:18. The difference in tense places the two warnings in a somewhat different relation to the hearers. For the perfect see 1 John 1:1, 3, 5; for the aorist, 2:7, 18, 24, 3:11; 2 John 6. 


e[rcetai] The same word is used of the advent of the power of evil as of the advent of the Lord. Comp. 2:18; 5:6, notes. 


kai; nu'n...h[dh] et nunc jam V., and now...already. For the position of h[dh see John 9:27 (not 4:35). The prophecy had found fulfilment before the Church had looked for it. 

3. The test of men lies in the recognition of the Truth (1 John 4:4-6) 

1 John 4:4-6. In the verses which precede (2, 3) St John has considered the teaching of spirits as the test of their character. He now regards the subject from another point of view and considers the teaching of spirits as the test of men. 


4 Ye are of God, little children, and have overcome them, because greater is he that is in you than he that is in the world. 5 They are of the world: for this cause speak they of the world and the world heareth them. 6 We are of God: he that knoweth God heareth us; he who is not of God heareth not us. By this we know the spirit of truth and the spirit of error. 

4.  JUmei'"] You as contrasted with the world; you who are in possession of spiritual endowments. Comp. 2:20 kai; uJmei'" crivsma e[cete, 2:24, 27. 


ejk tou' qeou' ejstev] Comp. Additional Note on 3:1. 


The hearers of St John have that divine connexion which the false spirits have not (1 John 5:3 ejk tou' q. oujk e[.). 


tekniva] 1 John 3:18. The father in Christ speaks again. The address ‘beloved’ has been used twice in the interval (3:21, 4:1). 


nenikhvkate aujtouv"] vicistis eum V., eos F., have overcome them. The personal reference goes back to 1 John 5:1 (yeudoprofh'tai). The intervening verses are structurally parenthetical, though they contain the ruling thought of the section. 


The false spirits, whose characteristic has now been defined, must have their organs through whom to speak; and Christians must wage war against them. In this conflict the virtue of their Master’s Victory (John 16:33) is granted to them. They have to claim the fruits of a triumph which has been already gained. 


Comp. 1 John 2:13 (nenikhvkate) note. 


The thought of a spiritual conflict is developed in Eph. 6:12 ff. 


o{ti...] The ground and the assurance of the victory of Christians lie in the Power by which they are inspired (1 John 3:24). The strength of men is proportioned to the vital force of which they are the organs. 


Vicistis eum, inquit. Sed unde vicerunt? Numquid liberi virtute arbitrii? Non utique. Taceat Pelagius, dicat ipse Johannes: Quoniam major est qui in vobis est... (Bede). So Augustine; ...qui audit Vicistis erigit caput, erigit cervicem, laudari se vult. Noli te extollere: vide quis in te vicit. 


meivzwn] greater. See 3:20. 


oJ ejn uJmi'n] qui in vobis est V., he that is in you, that is in the Christian Society. The Church appears to be set over against the world; so that here the thought is of the body, and not (as in 3:24) of the individual. The Divine Person is undefined. We think naturally of God in Christ. Comp. John 6:56, 14:20, 15:4 f., 17:23, 26. Elsewhere ‘the word of God’ (1 John 2:14), ‘the unction received from Him’ (2:27), ‘His seed’ (3:9) is said to ‘abide’ in believers, as here He himself is in them. See note on 1 John 5:15. St Paul expresses the same thought in relation to the individual: Gal. 2:20. 


oJ ejn tw'/ kovsmw/] he that is in the world. The many false spirits represent one personal power of falsehood, ‘the prince of the world’ (John 12:31, 14:30), the devil whose ‘children’ the wicked are (1 John 3:10). The world occupies in regard to him the same twofold position which Christians occupy with regard to God: ‘the world lieth in the wicked one’ (1 John 5:19) and he ‘is in the world.’ The natural opposite to ‘in you,’ taken personally, would have been ‘in them’; but St John wishes to shew that these false prophets are representatives of the world. The conflict, as has been said above, is regarded socially. 


Comp. Eph. 2:2. 


1 John 4:5. aujtoi;...] ipsi V., they, the false prophets, through whom the false spirits work. 


The nom. pl. aujtoiv, which occurs here only in the Epistles, emphasises the contrast. Comp. James 2:6, 7; Heb. 13:17; Luke 11:48. See 1 John 2:25 note. 


ejk t. k. eijsivn] de mundo sunt V., are of the world and not simply of the earth (John 3:31). The ‘earth’ expresses the necessary limitations of the present order: the ‘world’ the moral characteristics of the order, as separated from God. For the phrase compare 1 John 2:16; John 15:19, 17:14, 16 and the cognate phrase ‘to be of this world’: John 8:23, 18:36. 


dia; tou'to] ideo V., for this cause. The character of their speech and the character of their hearers are determined by their own character. They draw the spirit and the substance of their teaching from (out of) the world and therefore it finds acceptance with kindred natures. The words ‘of the world’ answer to ‘the world’ in the order of the original: ‘it is of the world they speak, and the world heareth them.’ 


For the threefold repetition of ‘the world’ see John 3:17, 31; 2 Macc. 7:11. 


ajkouvei] Comp. John 15:19. 


1 John 4:6. hJmei'" ejk t. q. ej.] we are of God. The apostle has spoken of Christian hearers (1 John 4:4 uJmei'" ejk t. q. ej.): he now speaks of Christian teachers. In each case living dependence upon God produces its full effect. The hearer discerns the true message. The teacher discovers the true disciple. And this concurrence of experience brings fresh assurance and deeper knowledge. 


The opposition of hJmei'" to uJmei'" and the use of ajkouvei shew that St John is not speaking here of Christians generally but of those whose work it is to unfold the divine message. 


The description of the true teachers is not exactly parallel with that of the false teachers. It is not directly said of these that ‘they speak of God’ because the conclusion does not admit of being put in the same form as in the former case (‘they speak of the world and the world heareth them’). The world listens to those who express its own thoughts; the Christian listens to those who teach him more of God, new thoughts which he makes his own. Thus the argument which in the former clause lies in ‘speak of the world,’ in this clause lies in ‘he that knoweth God.’ The readiness to hear springs from a living, growing, knowledge, which welcomes and appropriates the truth. 


Comp. John 8:47. 


oJ ginwvskwn t. q.] qui novit Deum V., he that knoweth God. The Latin and English renderings both fail to express the force of the original phrase which describes a knowledge apprehended as progressive and not complete, a knowledge which answers to the processes of life. Comp. 1 John 4:7, 5:20; John 17:3. Contrast 1 John 2:3 f., 13 f., 3:1. 


So St Paul speaks of ‘the call’ of God as continuous; 1 Thess. 5:24. Comp. Phil. 3:12 ff. 


St John appears to choose this most expressive phrase in place of the more general one ‘he that is of God’ in order to illustrate the position of the true disciple as one who is ever advancing in the knowledge of God, and whose power of hearing and learning is given by this attitude of faithful expectancy. 


So it is that when he passes to the negative side it is sufficient to say ‘he that is not of God’ without bringing into prominence the special energy which flows from this divine dependence in regard to the fuller exposition of the Gospel. 


The contrast which is marked here between him ‘that knoweth God’ and the man ‘who is not of God’ is given under a slightly different form in 1 John 5:7 where it is said ‘he that loveth hath been born of God and knoweth God, while ‘he that loveth not knew not God.’ 


oujk ajkouvei] Comp. John 14:17 note. 


ejk touvtou] in hoc V., hereby, from this. The phrase does not occur again in the Epistle and must be distinguished from the common ejn touvtw/ (see 1 John 2:3 note). It is found twice in the Gospel marking a connexion partly historical and partly moral (6:66, 19:12).  jEn touvtw/ seems to note a fact which is a direct indication in itself of that which is perceived: ejk touvtou suggests some further process by which the conclusion is obtained. The consideration of the general character of those who receive and of those who reject the message, and again of the teaching which is received and rejected by those who are children of God, leads to a fuller discernment of the spirit of the Truth and of the spirit of the opposing error. The power to recognise and accept the fuller exhibition of the Truth must come from the Spirit of Truth: the rejection of the Truth reveals the working of the spirit of error. 


ginwvskomen] cognoscimus V., we know, recognise, perceive. This power of recognition belongs to all believers. It is not limited to teachers by an emphatic pronoun as before; but expresses what is learnt in different ways by hearers and teachers. 


to; pn. th'" ajl.] spiritum veritatis V., the Spirit of Truth. Comp. John 14:17 note; 1 Cor. 2:12 ff. 


to; pn. th'" plavnh"] spiritum erroris V., the spirit of error. The phrase is unique 


in the N. T. Comp. 1 Cor. 2:12 to; pneu'ma tou' kovsmou. 1 Tim. 4:1 pneuvmasi plavnoi". In contrast to hJ ajlhvqeia ‘the Truth’ stands hJ plavnh (Eph. 4:14) ‘the error,’ in which lie concentrated the germs of all manifold errors. Compare to; yeu'do" 2 Thess. 2:11; Rom. 1:25; Eph. 4:24 f.; John 8:44. 


‘The seven spirits of error’ occupy an important place in The Testaments of the XII Patriarchs, Reuben 2ff. The two spirits of truth and error are described as attending man, and it is added, to; pneu'ma th'" ajlhqeiva" marturei' pavnta kai; kathgorei' pavntwn, kai; ejmpepuvristai oJ aJmarthvsa" ejk th'" ijdiva" kardiva". Judah, 20. 

C. The Christian Life: the Victory of Faith. (1 John 4:7-5:21) 

The consideration of Antichrists and of the spirit of Antichrist and error is now over, and St John lays open the fulness of the Christian life. In doing this he takes up in a new connexion thoughts which he has before touched upon, and groups them in relation to the final revelation God is love (4:8, 16). 


The whole division of the Epistle seems to fall most naturally into three sections: 

I. The Spirit of the Christian Life: God and Love. (4:7-21). 
II. The Power of the Christian Life: the Victory and Witness of Faith. (1 John 5:1-12). 
III. The Activity and Confidence of the Christian Life: Epilogue. (1 John 5:13-21). 
I. The Spirit of the Christian Life: God and Love (4:7-21) 

This section deals in succession with 


1. The ground of love (7-10). 


2. The inspiration of love (11-16a). 


3. The activity of love (16b-21). 


In the first paragraph the subject is regarded mainly from its abstract, and in the second mainly from its personal side: in the third it is treated in relation to action. 

1. The ground of love (7-10) 

The Christian Society has been shewn to be clearly distinguished from the world, even when the world obtains the support of spiritual powers. St John therefore passes on to consider the spirit of the Christian life as seen in the Christian Body. This spirit is love, the presence of which is the proof of divine sonship, seeing that God is love (vv. 7, 8); and in the Incarnation we have set before us the manifestation (1 John 5:9) and the essence of love (1 John 5:10). 


7 Beloved, let us love one another, because love is of God, and every one that loveth is begotten of God and knoweth God. 8 He that loveth not, knoweth not (knew not) God, because God is love. 9 In this was manifested the love of God in us, that God hath sent his Son, his only Son, into the world that we may live through him. 10 In this is love, not that we have loved God, but that he loved us, and sent his Son a propitiation for our sins. 

7. The transition of thought appears to lie in the implied efficiency of love as a moral test of knowledge. The twofold commandment of faith and love is essentially one commandment (3:23 f.). Love in the region of action corresponds to the confession of the Incarnation in the region of thought. The Christian spirit then is proved by love. Comp. John 10:14 ff. note. 


 jAgaphtoiv] The title and the charge go together. See 1 John 2:7 note. 


The title occurs comparatively frequently in 2 Peter, Jude, and sparingly in the other Epistles of the New Testament: 2 Pet. 3:1, 8, 14, 17; Jude 3, 17, 20; 1 Pet. 2:11; 4:12; 2 Cor. 7:1; 12:19; Rom. 12:19; Phil. 4:1; Heb. 6:9.  jAgaphtoiv mou occurs 1 Cor. 10:14; and ajdelfoiv mou ajgaphtoiv, James 1:16, 19; 2:5; 1 Cor. 15:58. 


ajgapw'men ajllhvlou"] diligamus invicem V., let us love one another. Comp. 1 John 3:11 note. St John deals with the love of Christians for Christians (filadelfiva, St Paul, Heb., St Peter) as the absolute type of love. There is no longer any distinction of ‘ye’ and ‘we’ (vv. 4 ff.); nor any emphasis on the pronoun. Compare 3:14, 18, 23; 4:12, 19; 5:2. St John never says ajgapa'te, though he does say mh; ajgapa'te (2:15). 


o{ti...] because... The charge is based upon a twofold argument: (1) Love is of God, and therefore, since it proceeds from Him, it must be characteristic also of those who partake in His Nature, as His children; and again, (2) Active love becomes to him who exercises it the sign of his sonship (3:19). 


ejk t. q. ej.] is of God, flows from Him, as the one spring, and in such a way that the connexion with the source remains unbroken. See Additional Note on 3:1. 


pa'" oJ ajgapw'n...] every one that loveth... The clause appears at first sight to be inverted in form. It might have seemed to be a more direct argument to say ‘let us love one another because...every one that is born of God loveth.’ But as it is, the words bring out the blessing as well as the implied necessity of love. Every one that loveth hath in the consciousness of that spirit the proof of his divine sonship. Comp. 1 John 3:19. 


pa'" oJ...] every one that... Comp. 3:3 note. St John does not say simply ‘he that loveth.’ He insists on the supreme characteristic of love as overpowering in whomsoever it is realised difficulties which men might discover in subordinate differences. 


ejk tou' q. gegevnnhtai] hath been begotten of God. Compare Additional Note on 3:1. The combination of gegevnnhtai with ginwvskei (not e[gnwken) is significant. Living knowledge is regarded only in its present activity. The active principle of sonship is referred to its origin. 


ginwvskei] cognoscit V., knoweth. See 5:6 note. The present is sharply contrasted with the aor. (e[gnw, novit, V.) which follows (1 John 5:8). 


The idea of ‘knowledge’ is introduced here in connexion with the action of the Spirit of Truth in the fuller unfolding of the mystery of Christ’s Person. He that loveth derives his spiritual being from God, and of necessity therefore is in sympathy with Him, and knows Him, that is, recognises every revelation which shews more of Him (1 John 5:6). 


1 John 4:8. As the presence of active love is the pledge of advancing knowledge, so the absence of love is the proof that apparent knowledge was not real. ‘He that loveth not, knew not God’ (oujk e[gnw t. q., non novit V., ignorat F.) when he made profession of knowing Him. His acknowledgment of God (as at Baptism) was based on no true recognition of His nature. 


The aor. (e[gnwn) always has its full force. Compare 3:1; John 10:38, 16:3. 


o{ti...] because. It is assumed that knowledge involves practical sympathy. Compare 1 John 2:3 note. 


Bede puts well one side of the truth; Quisquis [Deum] non amat, profecto ostendit quia quam sit amabilis non novit (ad c. 2.5). 


This conception of the nature of knowledge corresponds with the view of the Gospel as ‘the Truth.’ 


oJ q. ajgavph ejstivn] Deus caritas est V. See Additional Note. 


1 John 4:9. ejn touvtw/...o{ti...] In hoc...quoniam... V. In this...that... Song 5:10, John 9:30. 


ejn t. ejfan....] The manifestation and the essence of love (1 John 4:10 ejn t. ejsti;n hJ aj.) are distinguished, though both are seen in the Incarnation. The manifestation of love was shewn in the fact (t. uiJ. t. mon. ajpevst.) and in the end (i{na zhv".) of the Mission of the Son. The essence of love was shewn in this that the Mission of the Son was absolutely spontaneous (aujto;" hjgavphsen hJ.). Comp. Rom. 8:32. 


ejfanerwvqh] apparuit V., manifestata est Aug., was manifested. That which ‘was’ eternally was made known in time. Compare 1 John 1:2 note. In the retrospect of His completed work on earth the Lord says: ejfanevrwsav sou to; o[noma (John 17:6), that is ‘the Father’s name,’ the revelation of love. See also 2 Tim. 1:9 f. 


ejn hJmi'n] in nobis V., in us: not simply ‘towards us’ as the objects to whom the love was directed, but ‘in us,’ in us believers, as the medium in which it was revealed and in which it was effective (that we may live through Him). Comp. 1 John 4:16. The Christian shares the life of Christ, and so becomes himself a secondary sign of God’s love. There is a sense in which creation shews God’s love, but this revelation becomes clear through the new creation. The manifestation of the love of God to man becomes a living power as a manifestation of His love in man. 


The sense in our case, or among us (John 1:14), is excluded by the constant use of the preposition in the context to express the presence of God in the Christian body (1 John 5:12). 


to;n uiJo;n auj. to;n mon.] filium suum unigenitum V., His Son, His only Son. The exact form occurs only here and John 3:16. Comp. 2:7; John 1:14 notes; and Additional Note on 3:23. The order of the words in the whole clause is most impressive: ‘in this that His Son, His only Son, hath God sent into the world,’ into the world, though alienated from Him. 


ajpevstalken] He hath sent, and we now enjoy the blessings of the Mission: 1 John 5:14; John 5:36, 20:21. Comp. John 5:33; Luke 4:18; 2 Cor. 12:17, & c. The aorist (ajpevsteila) occurs 1 John 5:10; John 3:17, 34, 6:29, & c., 17:3, & c. See Additional Notes on 3:5; John 20:21. 


Both here and in John 3:16 the Mission of the Son is referred to ‘God’ and not to ‘the Father.’ The central idea is that of the divine majesty of the Son and not that of the special relation in which the Father stands to the Son and, through the Son, to men. Contrast 1 John 4:14, and see Additional Note on 1:2. 


i{na zhvswmen...] that we may live... The natural state of men is that of death: 1 John 3:14. It is perhaps strange that this is the only place in the Epistles in which the verb zh'n occurs. Compare John 5:25; 6:51, 57 f.; 11:25; 14:19. The term is used because the Apostle lays stress upon the activity of the Christian and not upon his safety only (that we may be saved: John 3:17). In him, as he lives, the love of God is seen visibly working. As compared with John 3:16 f., which should be closely examined with this passage, the object of the Mission of Christ is here set forth in its personal working and not in its general scope. 


dij aujtou'] per eum V., through Him, as the efficient cause of life. 


Elsewhere the Christian is said to live ‘on account of’ Christ; John 6:57 (dij ejmev). 


St Paul speaks of Christ as living in the Christian; Gal. 2:20. ‘The life of Jesus’ is that which the believer strives to manifest: 2 Cor. 4:10 f.; and Christ is his life: Col. 3:4 (comp. 1 John 5:12, 20); while hereafter the Christian will live with Him (su;n aujtw'/): 1 Thess. 5:10. So Christ is the aim of the Christian’s life: Rom. 14:8 (tw'/ kurivw/ z.); comp. Rom. 6:10 f.; Gal. 2:19; and the substance of his life (to; zh'n): Phil. 1:21. 


It is to be noticed that the Christian is not said in the New Testament to ‘live in Christ’ (contrast Acts 17:28): though the Christian’s life is ‘in Him’: 1 John 5:11; Rom. 6:23; 2 Tim. 1:1. This phrase however occurs in Polyc. ad Phil. 8, dij hJma'", i{na zhvswmen ejn aujtw'/, pavnta uJpevmeine. 


1 John 4:10. ejn touvtw/ ejstivn...o{ti...] in this is...that... In this we can see a revelation of the true nature of love. The source of love is the free will of God Himself. He loved us because ‘He is love,’ and in virtue of that love sent His Son. The origin of love lies beyond humanity. 


hJ ajgavph] caritas V., love, in its most absolute sense, not farther defined as the love of God or of man. 


oujc o{ti...ajllj o{ti...] non quasi...sed quoniam V., not that...but that... The negative clause is brought forward to emphasise the thought of man’s inability to originate love. For somewhat similar forms of expression see 2 John 5; John 6:38; 7:22; 12:6. Non illum dileximus prius: nam ad hoc nos dilexit ut diligamus eum (Aug., Bede). 


aujtov"] ipse V., He, of His own free will. Compare 1 John 2:25 note. 


hjgavphsen] loved us. The love is viewed in regard to its historic manifestation, John 3:16; Eph. 2:4; 2 Thess. 2:16. Comp. Gal. 2:20; Eph. 5:2, 25; Apoc. 3:9. 


iJlasmovn] propitiationem V., litatorem Aug.; in quibusdam codicibus...legitur...litatorem... Bede; expiatorem Lcfr., a propitiation. Comp. 2:2 note. The idea is introduced here to mark the preparation of men for fellowship with God. God was pleased to make men fit to share His nature. The life (1 John 5:9) followed on the removal of sin. 

2. The inspiration of love (1 John 4:11-16 a) 

St John has shewn that love must come from God Who has revealed in the Incarnation what it is essentially, the spontaneous communication of the highest good. He now considers what must be the effect upon men of this manifestation of love, which is the assurance and the revelation of the Divine Presence. 


The character of God’s love carries with it an obligation to love (1 John 5:11) through the fulfilment of which by the Spirit we gain the highest possible assurance of fellowship with God (vv. 12, 13). And the experience of the Church attests equally the love of God and the effects of His love among men (14-16a). 


11 Beloved, if God so loved us, we also ought to love one another. 12 No man hath ever yet beheld God: if we love one another, God abideth in us and his love is perfected in us. 13 In this we know that we abide in him and he in us, because he hath given us of his Spirit. 14 And we have beheld and bear witness that the Father hath sent the Son as Saviour of the world. 15 Whosoever shall confess that Jesus [Christ] is the Son of God, God abideth in him and he in God. 16 And we know and have believed the love which God hath in us. 

11.  jAgaphtoiv] 1 John 5:7 note. 


eij ou{tw"...] si sic Deus dilexit nos, if it was so, as we see in the mission of His Son, God loved us.... The order of the words throws a stress upon the particular manifestation of God’s love (hjgavphsen, John 3:16); and the repetition of oJ qeov" emphasises the Majesty of Him Who thus revealed His love. 


kai; hJ. ojf.] et nos debemus V., we also ought... See 3:16 note. The love which God has not only shewn but given to us (1 John 4:1) becomes a constraining motive for action. 


ajll. ajg.] alterutrum diligere V., invicem diligere Aug. (F.). The phrase marks the mutual fulness of love. Comp. 1 John 3:11 note. Of the love itself Augustine says: Noli in homine amare errorem, sed hominem: hominem enim Deus fecit, errorem ipse homo fecit. 


It is of importance to observe that the obligation which St John draws from the fact of God’s love is not that we should ‘love God’ but that we should ‘love one another.’ It is through human affections and duties that the spiritual, when once apprehended in its sublime purity, gains definiteness and reality under the conditions of our present state (comp. 1 John 5:20; 1 John 1:3 note). The thought of ‘the love of God’ (i.e. of which God is the object) as distinct from the ‘love of Christ’ (John 14:15, 21, 23 f., 28; 21:16; Eph. 6:24) is very rare in the N. T. (1 John 4:21; 1 John 5:2; Rom. 8:28; 1 Cor. 2:9, LXX. 8:3 ei[ ti" ajgapa'/ to;n qeovn, ou|to" e[gnwstai uJpj aujtou'). The command to love God is quoted from the Law (Matt. 22:37 and parr. from Deut. 6:5). Gradually by the elevation of thought God seemed to be withdrawn from men; and then in the Person of His Son, who took humanity to Himself, God gave back to man that in which human feeling can find inspiration and rest. 


1 John 4:12. qeovn...teqevatai] Deum nemo vidit unquam V., God hath no man ever beheld. Comp. John 1:18 note. In both passages qeovn stands first and without the article, ‘God as God’; and in both passages the object is directly followed by the subject: God hath no man ever (seen). But the verbs are different. In John 1:18 the thought is of the vision which might be the foundation of revelation (eJwvraken): here the thought is of the continuous beholding which answers to abiding fellowship (teqevatai). Comp. John 16:16 note. On qeov" and oJ qeov" see Additional Note. 


oujdei;" pwvpote...] no man ever yet... In these words St John seems to call up all the triumphs of the saints in past time. However close their fellowship with God had been, yet no one had beheld Him as He is. The question here is not one of abstract power but of actual experience. 


eja;n ajgapw'men...] if we love...... Though God is invisible He yet is not only very near to us but may be in us, the Life of our lives. The words, as Bede points out, meet the implied question: Quo solatio utendum ubi divina visione nondum licet perfrui? 


The manifestation of active love by men witnesses to two facts: (1) the abiding of God in them, and (2) the presence of divine love in them in its completest form. There is both the reality of fellowship and the effectiveness of fellowship. 


oJ q. ejn hJm. mevnei] abideth in us. See Additional Note on 1 John 4:15. Generally this fellowship is described under its two aspects (‘God in us, we in God’), but here the idea is that of the power of the divine indwelling. Comp. John 17:23, 26. 


The question has been asked (Bede), How the highest blessedness is attached to the mutual love of Christians while in the Gospel the love of enemies is enjoined (Matt. 5:43 ff.)? The answer lies in the recognition of the essence of Christian love. This resting upon the Incarnation regards all men in the light of that fact. The Christian can separate in man that which belongs to his true nature from the disease which corrupts it: Saevit in te homo. Ille saevit, tu deprecare: ille odit, tu miserere. Febris animae ipsius te odit: sanus erit et gratias tibi aget (Aug. in 1 Joh. Tract. viii. § 11). 


The love of the brethren is indeed the recognition of God in men by the exercise of that in man which is after the image of God. Ubi factus est ad imaginem Dei? Augustine asks on this passage, and replies: In intellectu, in mente, in interiore homine, in eo quod intellegit caritatem, dijudicat justitiam et injustitiam, novit a quo factus est, potest intellegere Creatorem suum, laudare Creatorem suum (Tract. viii. § 6). 


He afterwards adds a profound test of love: Hoc naturale habes: semper melior eris quam bestia. Si vis melior esse quam alius homo, invidebis ei quando tibi esse videbis aequalem. Debes velle omnes homines aequales tibi esse (§ 8.) 


hJ ajg. aujtou'] caritas ejus V., His love, the love which answers to His nature and with which He has endowed us. Comp. 2:5 note. Man receives the love of God and makes it his own. Neither of the two specially defined senses, ‘the love of God for man,’ or ‘the love of man for God,’ suits the context. 


tetel....ejstivn] The resolved form (1 John 1:4; contrast 1 John 5:17, 2:5) emphasises the two elements of the thought: ‘the love of God is in us’; ‘the love of God is in us in its completest form.’ It is through man that ‘the love of God’ finds its fulfilment on earth. 


The ideas of the perfection of love in the believer and of the perfection of the believer in love are presented in several different forms in the epistle. In 1 John 2:5 the sign of the perfection of ‘the love of God’ in man is found in the watchful regard which the believer pays to His revelation (o}" a]n thrh'/ aujtou' to;n lovgon). Here it is found in the love of Christians for one another. The two signs explain and indeed include each other. Love is the fulfilment of divine obedience. The commandment of Christ was love (cf. 1 John 3:23). 


In vv. 17, 18 the perfection of love is presented under another aspect. The fruit of the possession of ‘love’ is shewn in regard to the believer himself. ‘Love hath been perfected with us’ to the end that ‘we may have boldness in the day of judgment.’ And for the present, ‘he that feareth hath not been made perfect in love.’ Obedience, active love, confidence, these three, point to the same fact. Where the one is the other is. The source of all is the full development of the divine gift of love. 


This characteristic thought of St John is found in the Thanksgiving after the Eucharist in the Doctr. App. 10 Mnhvsqhti, Kuvrie, th'" ejkklhsiva" sou tou'...teleiw'sai aujth;n ejn th'/ ajgavph/ sou... 


1 John 4:13. ejn touvtw/ ginwvskomen...] in hoc intellegimus V., in this, the possession of the spirit of love, which flows from God, we perceive, we are severally conscious of the fact of the divine indwelling which has been affirmed generally (1 John 4:12, God abideth in us); and that by continuous and progressive experience (contrast ejgnwvkamen, 1 John 5:16). 


ejn aujtw' mevnomen...] See Additional Note on 1 John 5:15. The believer feels in the enjoyment of this affection that the centre of his life is no longer within himself nor on earth; because the spirit by which it is inspired, by which alone it can be inspired, is the Spirit of God. 


ejk tou' pn.] de spiritu suo V., of His Spirit, ‘to each according to his several ability.’ Under different aspects it can be said that God gives to Christians ‘His Spirit’ (1 Thess. 4:8), or ‘of His Spirit.’ For the use of ejk (contrast 3:24) see John 6:11, 1:16. In the Holy Trinity we conceive of the perfect union of the Father and the Son as realised through the Spirit. So too it is through the same Spirit that the ‘many sons’ are united in the Son with God. 


devdwken] hath given. Contrast 1 John 3:24, e[dwken. The difference in tense corresponds to the difference in the sense of ejk tou' pneuvmato". 


1 John 4:14. Kai; hJmei'" teq....] Et nos vidimus V., And we have beheld.... The emphatic pronoun (1 John 5:6, 1:4; John 1:16) brings into prominence the experience of the Christian Society gathered up in that of its leaders. The apostle does not speak of himself personally but as representing the Church for which he had a special work to do. His experience (John 1:14) was in another form the experience of all (John 1:16). The vision and witness of the immediate disciples correspond with the knowledge and belief of the disciples in all ages. Or, to express the same truth otherwise, that vision and witness remain as an abiding endowment of the living Body. 


teqeavmeqa] Strictly speaking the immediate objects of teqeavmeqa and marturou'men are different. The object of contemplation was the revelation of the Lord’s Life: the object of witness, the declaration of its meaning. In a wider sense spiritual facts can become the objects of direct vision (comp. John 1:33, mevnon). Here however the thought is that the significance of the Lord’s Mission was made known to those who carefully regarded His Life and observed the necessary tendency of all His actions. In this respect His Life was the object of contemplation (qea'sqai) and not of vision. Compare John 1:34 (eJwvraka) with John 1:32 (teqevamai). See also 1 John 1:1, 2. 


The use of teqeavmeqa carries the mind back to 1 John 5:12, qeo;n oujdei;" teqevatai. Though God Himself had not been the object of direct human regard, yet Christian faith rests upon a historic revelation of His Nature. 


teqeavmeqa kai; marturou'men] Comp. 1:2, eJwravkamen kai; marturou'men, 3:11, 32, and contrast John 1:34, eJwvraka kai; memartuvrhka, 19:35. The continuous witness was based upon the abiding experience. 


oJ pathvr] Comp. 1 John 4:10 (oJ qeov") note. 


ajpevstalken] hath sent. The testimony is borne not simply to the historic fact (1 John 5:10, ajpevsteilen), but (as in 1 John 5:9) to the permanence of Christ’s mission. Of this believers have direct knowledge. Comp. Additional Note on 1 John 3:5. 


swth'ra tou' k.] salvatorem mundi V. (saeculi F.), as Saviour of the world. The full title occurs once again in the N. T. as the confession of the Samaritans, John 4:42; and the thought which it conveys is expressed in John 3:17. St John nowhere else uses the title swthvr, which in other apostolic writings is applied both (1) to ‘God’: 1 Tim. 1:1 qeo;" swth;r hJmw'n kai; C.  jI.; Tit. 1:3 oJ s. hJmw'n q., 2:10, 3:4; Jude 25 movno" qeo;" swthvr; and more expressly 1 Tim. 2:3 oJ s. hJ. q. o}" pavnta" ajnqrwvpou" qevlei swqh'nai, 4:10 qeo;" zw'n, o{" ejstin swth;r pavntwn ajnqrwvpwn, mavlista pistw'n (comp. Luke 1:47); and (2) to Christ: Luke 2:11 ejtevcqh uJmi'n s. o{" ejstin cristo;" kuvrio"; Acts 5:31 [ jIhsou'n] oJ qeo;" ajrchgo;n kai; swth'ra u{ywsen, 13:23 oJ qeov"...h[gagen tw'/  jIsrah;l swth'ra  jIhsou'n; 2 Tim. 1:10 oJ s. hJ. C.  jI.; Tit. 1:4 C.  jI. oJ s. hJ. (comp. 1 John 5:3), 2:13 oJ mevga" qeo;" kai; s. hJ. C.  jI., 3:6  jI. C. oJ s. hJ.; 2 Pet. 1:11 oJ kuvrio" hJ. kai; s.  jI. C., 2:20, 3:18 (comp. 1 John 3:2 oJ k. kai; s.); and more particularly Phil. 3:20 s. ajpekdecovmeqa kuvrion  jI. C. (Eph. 5:23 aujto;" swth;r tou' swvmato" is doubtful). Thus the title is confined (with the exception of the writings of St Luke) to the later writings of the N. T., and is not found in the central group of St Paul’s Epistles. The double application in Tit. 1:3 f. is very instructive. 


The title is applied to God not unfrequently in the LXX. Deut. 32:15 qeo;" s. ( /t[;vuy“ rWxa Deo salutari V.); Ps. 24:5 (23:5); 25:5 (24:5) (Deus salvator meus V.); 27:9 (26:9) ( y[ivyI yheløa‘Deus salutaris meus V.); 65:6 (64:6); 79:9 (78:9); 95:1 (94:1) || Deut. 32:15; Is. 17:10; 45:15 ( ['yvi/msalvator V.). Comp. Wisd. 16:7; Ecclus. 51:1; 1 Macc. 4:30. It is used also of human deliverers: Judg. 3:9, 15 ( ['yvi/msalvator V.); and of the promised salvation (Saviour): Is. 62:11 ( [v'y<salvator V.). 


In Classical writers the title is used of many deities, especially of Zeus; and it was given under later Greek dynasties to princes and benefactors. Comp. Pearson On the Creed, pp. 72f. (136ff.) notes, and Wetstein on Lk. 2:11 for numerous examples. It had no Latin equivalent in Cicero’s time. Cicero commenting on the title as applied to Verres adds: Hoc quantum est? ita magnum est ut Latine uno verbo exprimi non possit. Is est nimirum soter qui salutem dat (in Verr. 2.2, 63). 


The accus. (swth'ra) describes what Christ is and not simply what He is designed to be. Compare 2:2 iJlasmov" ejstin, 1 John 5:10 ajpevsteilen iJlasmovn. That which is yet partly future in its human application (Phil. 3:20 swth'ra ajpekdecovmeqa) is complete in the divine idea. 


It is worthy of notice that the words swvzein and swthriva are not found in the Epistles of St John. 


1 John 4:15. o}" ejavn] See 1 John 2:5 note. There is no limitation in the will of God (1 Tim. 2:3). 


oJmologhvsh/] See 1 John 2:23 note; 4:2 note. The different forms of the confession require to be studied together. He that confesseth the Son hath the Father also (2:23); Every spirit that confesseth Jesus Christ come in the flesh is of God (4:2); Whosoever confesseth that Jesus [Christ] is the Son of God, God abideth in him and he in God. The exact point of the confession here prepares for the conclusion. The recognition of the revelation of God is the sign of the presence of God (comp. 1 Cor. 12:3). The fruit of the confession characterised in 1 John 4:2 is now described fully. 


 jIhsou'"...oJ uiJo;" tou' q.] Comp. Heb. 4:14 note; and 1 John 3:8 note. 


oJ q. ejn auj....auj. ejn tw'/ q.] God in him...he in God. See Additional Note. The two clauses mark two aspects of the Christian’s life. The believer has a new and invincible power for the fulfilment of his work on earth: ‘God is in him.’ And again he realises that his life is not on earth, that he belongs essentially to another order: ‘he is in God.’ The divine fellowship is complete and effective in each direction. 


This complementary view of the fulness of the Christian life, as the believer lives in God and God in him, is presented by St John in several forms. The love of God abideth in him (3:17), and he abideth in love (4:16). Eternal life abides in him (3:15); and this life is in the Son of God (1 John 5:11). The Truth is in him (1:8; 2:4), and he walketh in the Truth (2 John 1:3). The word of God is and abideth in him (1 John 1:10; 2:14; cf. 2:24), and he abides in the word (John 8:31). He is and abides in the light (2:9 f.), and the unction of God abides in him (2:27), and guides him to all the Truth. Comp. Apoc. 3:20. 


Vicissim in se habitant qui continet et qui continetur. Habitas in Deo, sed ut continearis: habitat in te Deus, sed ut te contineat ne cadas (Aug., Bede). 


1 John 4:16. Kai; hJmei'"] And we, we who can speak from the fulness of Christian experience as confessors of Christ.... The case is taken from supposition (o}" eja;n) to fact. For hJmei'" see 1 John 4:14 note. 


ejgnwvk. kai; pepist. th;n ajg.] cognovimus et credidimus caritati V., cogn. et credimus quam dilectionem Deus habet Aug., cogn. et credidimus in [caritate] quam habet Deus F. The two verbs form a compound verb, in which the idea of belief qualifies and explains what is in this case the primary and predominant idea, knowledge. The Vulgate rendering throws the emphasis wrongly on belief. The same two verbs occur in John 6:69 in the reverse order: hJmei'" pepisteuvkamen kai; ejgnwvkamen o{ti su; ei\ oJ a{gio" tou' qeou'. Under different aspects knowledge precedes faith and faith precedes knowledge. We must have a true if limited knowledge of the object of faith before true faith can exist; and true faith opens the way to fuller knowledge. A general faith in Christ and self-surrender to Him prepared the disciples for a loftier apprehension of His character. The actual experience of love includes the promise of a larger manifestation of its treasures. This St John indicates here: ‘We have perceived the divine love. To a certain extent we have realised what it is: but we have not exhausted its meaning. In knowing we have believed too; and in the conscious imperfection of knowledge we wait without doubt for future revelation.’ 


th;n ajg. h}n e[cei oJ q. ejn hJmi'n] For the phrase ajgavp. e[cein see John 13:35 eja;n ajg. e[chte ejn ajllhvloi"; John 15:13; 1 Pet. 4:8 th;n eij" eJautou;" ajg. ejktenh' e[conte"; 1 Cor. 13:1 ff.; Phil. 2:2. It is clear from the context that the love here spoken of is the love which God has and shews towards man. But St John adds a second thought to that of God’s love towards man (eij" hJma'"). The love of God becomes a power in the Christian Body (ejn hJmi'n). Believers are the sphere in which it operates and makes itself felt in the world (2 Cor. 4:10 f.). Comp. 1 John 4:9 note. 

3. The activity of love (1 John 4:16 b-21) 

In the two preceding sections St John has shewn what love is in its essence and origin, and how it necessarily becomes an inspiring power in the believer, answering to a confession of the Incarnation. He now developes more fully the activity of love; and this in two relations, as to the believer in himself (16b-8), and as to the believer in his dealings with his fellow-Christians (19-21). On the one side, it is by continuance in love that the divine fellowship is realised by the believer (vs. 16b), while love is perfected in the divine fellowship, so that the last element of fear is cast out of the soul of him who loves (17, 18). And on the other side love, which is of a divine origin (19), must be fulfilled after a divine type, in love to the brethren (20), according to the divine commandment (21). 


Ambrose has traced in a famous passage the progress of love till it finds its consummation in complete self-surrender. This he sees shadowed out in three passages of Canticles (2.16 f.; 6.2; 7.10). First there is the quickening of the divine affection in the soul by the revelation of the Word; next, the freedom of mutual intercourse between the soul and the Word; and at last the soul offers itself absolutely to the Word that He may rest there (Ambr. de Isaac et anima, c. viii. § 68). 


God is love, and he that abideth in love abideth in God and God [abideth] in him. 17 In this love is perfected with us, that we may have boldness in the day of judgment; because even as he is, so are we in the world. 18 There is no fear in love, but perfect love casteth out fear, because fear hath punishment; and he that feareth is not perfected in love. 

The words of 1 John 4:8 God is love are repeated as the subject of a new development of thought. Before the idea was of birth and knowledge, now the idea is of growth and action. The revelation of the Nature of God as love calls out a response in answer to that which is necessarily regarded as a ‘personal’ call to men, and by suggesting the idea of unlimited self-communication as characteristic of God, it sets a type for human action. The nature of the believer must be conformed to the Nature of God. 


kai; oJ mevnwn...] and he that abideth... From the very Nature of God it follows as a necessary consequence that the life of self-devotion is a life in fellowship with Him. By the use of the conjunction in place of simple parallelism (he that abideth) the unity of the complex idea is emphasised. 


oJ mevnwn ejn th'/ ajg.] he that abideth in love as the sphere in which his life is fulfilled. Compare John 15:9 f. m. ejn th'/ ajgavph/ th'/ ejmh'/, m. ejn th'/ ajg. mou. Here the feeling is regarded absolutely without any further definition of its object, as God or man. But the divine ideal made known through Christ is present to the mind of writer and reader. 


Under different aspects St John presents elsewhere ‘the light’ (1 John 2:10), and ‘the word’ (John 8:31), as the sphere in which the Christian ‘abides,’ ‘loving his brother’ and ‘believing’; just as the unbeliever ‘abides in darkness’ (John 12:46), and ‘he that loveth not,’ ‘in death’ (1 John 3:14). 


ejn t. q. m. kai; oJ q. ejn auj. [m.]] abideth in God and God [abideth] in him. See 4:15 Additional Note. He that so abideth in love hath risen to the heavenly order (Col. 3:3) and found the power of divine fellowship for the accomplishment of earthly work. 


It has been seen that this twofold blessing is connected with obedience (1 John 3:24) and confession (4:15). And love involves obedience (John 14:15 thrhvsete, Rom. 13:10), and is the condition of fuller knowledge (John 14:21 ff.). 


1 John 4:17.  jEn touvtw/...] In this... The reference has been variously explained. Some have connected in this with what follows, others with what precedes. In the former case two views have been held. The words have been taken closely with the second of the following clauses, ejn touvtw/...o{ti...in this...because..., and again with the first, ejn touvtw/...i{na..., in this...that... The former construction may be at once set aside. The intervening clause, i{na...krivsew", makes the connexion of ejn touvtw/ with o{ti most unnatural. The connexion of ejn touvtw/ with i{na gives a true sense and is not foreign to St John’s style, though the exact combination does not occur (not John 15:8) in his writings; for it would not be strange that he should use a final particle (i{na) in place of a demonstrative particle (o{ti), in order to bring out the idea of effort involved to the last in the realisation of confidence (comp. John 17:3; 1 John 3:11 note). But the context and his general usage (comp. 2:3 note) favour the conclusion that the reference is to that which precedes. The argument requires the affirmation of a fact from which a consequence is drawn, rather than a further explanation of how love is perfected. The fellowship of man with God and of God with man carries with it the consummation of love. In this—in this double communion—love hath been perfected already on the divine side; and it is God’s will that men should make its blessings their own in view of the close of earthly life. 


Jerome has a strange inversion of the sense of the passage: In hoc perfecta est...caritas, si fiduciam habeamus...ut quomodo ille est sic et nos simus... (c. Jovin. i. c. 40). 


tetel. meqj hJmw'n] perfecta est nobiscum V., is (hath been) perfected with us. There can be no doubt that meqj hJmw'n is to be joined with the verb. The structure of the sentence is decisive against taking hJ ajg. meqj hJmw'n together in the sense ‘the love which is realised between Christians,’ or ‘the love of God shewn among us.’ The unique form of expression appears to have been chosen in place of the simple ‘hath been perfected in us’ in order to place the perfection clearly in the realised fellowship of God and man. Love is not simply perfected in man (ejn hJmi'n) by an act of divine power, but in fulfilling this issue God works with man (meqj hJmw'n). Something of the same thought of cooperation is seen in Acts 15:4, o{sa ejpoivhsen oJ qeo;" metj aujtw'n. Comp. 2 John 3 e[stai meqj hJmw'n cavri".... 


Philo calls attention to a use of the preposition not unlike in Gen. 3:12 (LXX. hJ gunh; h}n e[dwka" metj ejmou'): eu\ to; mh; favnai hJ gunh; h}n e[dwka" ejmoi; ajlla; metj ejmou'. ouj ga;r ejmoi; wJ" kth'ma...e[dwka" ajlla; kai; aujth;n ajfh'ka" a[neton kai; ejleuqevran... (Leg. Alleg. iii. § 18; 1:98 M.). 


teteleivwtai] 1 John 4:12; 2:5 note. The tense presents the perfection as dependent on a continuous fellowship between God and the Christian body. Contrast Clem. ad Cor. 1.50 oiJ ejn ajgavph/ teleiwqevnte". 


i{na parr. e[c.] ut fiduciam habeamus V. The fulness of love is given with a view to an end. The feeling which is active now will have its fullest effect in the supreme trial of existence. St John, who habitually regards the eternal aspect of things, regards the boldness as something which is possessed absolutely (teteleivwtai...i{na e[cwmen...). In an earlier passage (1 John 2:28), he enjoined abiding in God in Christ as the source of confidence at Christ’s Presence. He now points out how the confidence is established. To abide in God is to share the character of Christ under the conditions of earth. The sense of spiritual harmony with Him which this abiding brings necessarily inspires boldness in the believer; and it is the purpose of God that it should do so. So God fulfils His counsel of love. Thus the whole train of thought is brought to a natural conclusion. “God is love: he that abideth in love abideth in God...In this communion love finds consummation, in order that ‘by conscious conformity with Christ’ the last trial of life may be overcome, when ‘the last fear is banished.’” 


parr. e[cwmen] 1 John 2:28 note. 


ejn th'/ hJm. th'" kr.] in die judicii V., in the day of judgment, when Christ shall come to execute judgment on the world (1 John 2:28). The definite phrase is found here only. The indefinite phrase, ‘a day of judgment’ (hJm. kr.), occurs in Matt. 10:15; 11:22, 24; 12:36; 2 Pet. 2:9; 3:7. Compare also Apoc. 6:17 hJ hJm. hJ megavlh th'" ojrgh'" aujtw'n; Rom. 2:5 hJm. ojrgh'" kai; ajpokaluvyew" th'" dikaiokrisiva" tou' qeou'; 1 Pet. 2:12 hJm. ejpiskoph'". In the Gospel St John speaks of ‘the last day’ (hJ ejscavth hJm.); John 6:39, 40, 44, 54; 11:24; 12:48; which is elsewhere styled simply ‘that day’ (ejkeivnh hJ hJm., hJ hJm. ejk.), Matt. 7:22; Luke 6:23; 10:12; 21:34; 2 Thess. 1:10; 2 Tim. 1:12, 18; 4:8. The phrase ‘the judgment’ (hJ krivsi") is found Matt. 12:41 f.; Luke 10:14; 11:31 f. 


It is of interest to notice that the privilege which is here attributed to love is, under another aspect, attributed also to faith; John 3:18; 5:24. The two cannot be separated. 


o{ti kaqw;" ejkei'no"...] because even as He [Christ, 1 John 2:6 note] is... The ground of boldness is present likeness to Christ. He has ‘passed out of this world’ (John 13:1), but His disciples are still ‘in the world’ (John 17:11), and have a work to do there (John 17:18). In fulfilling this work He is their ideal (1 John 2:6): conformity to Him is the rule of their judgment (John 15:18 ff.). And the likeness of Christians to Christ is to His character as it is at present and eternally (kaqw;" ejk. ejstin, comp. 1 John 3:2, 7) and not to the particular form in which it was historically manifested (k. ejk. h\n). 


The reference is not to any one attribute, as love or righteousness, but to the whole character of Christ as it is made known; and His highpriestly prayer serves as a commentary on the view which St John suggests of the position of Christians in the world. 


Following Augustine (see 3:7 note) Bede says forcibly: Non semper ad aequalitatem dicitur sicut, sed dicitur ad quandam similitudinem... Si ergo facti sumus ad imaginem Dei, quare non sicut Deus sumus? non ad aequalitatem sed pro modo nostro. Inde ergo nobis datur fiducia in die judicii, quia sicut ille est et nos sumus in hoc mundo, imitando videlicet perfectionem dilectionis in mundo cujus ille exemplum nobis quotidie praebet de caelo. 


kaqw;"...kai; hJmei'"...] The ou{tw" in the second member of the comparison is sometimes replaced by kai;: 1 John 2:6, 18; John 17:18; 20:21 (15:9 is doubtful); sometimes it is omitted: 1 John 2:27; and especially when the order of the clauses is inverted: John 5:23; Rom. 15:7. 


kai; hJm. ej. ejn tw'/ k. t.] The likeness is conditioned by the circumstances of the present state. ‘This world’ (oJ k. ou|to"), as distinguished from ‘the world,’ emphasises the idea of transitoriness. The phrase is not found elsewhere in the Epistles of John. See John 1:10 note. 


1 John 4:18. The thought of boldness necessarily calls up that of its opposite, fear. There is fear in man naturally; but love ever tends to expel it. Fear finds no place in love, and it cannot therefore co-exist with perfect love which occupies the whole ‘heart.’ The ideas are expressed in a general form and hold good absolutely, but they necessarily are specialised mentally from the context. 


fovbo"...ejn th'/ ajg.] Love is the simple desire for the highest good of another or of others, and is the expression of a spirit of self-surrender. Fear therefore—the shrinking from another—cannot be an essential element in love. Here the reader at once feels that the abstract principle has found a typical embodiment in the self-sacrifice of Christ, towards the imitation of which Christians strive through His Spirit. 


The fear of which St John speaks is, of course, not the reverence of the son (Heb. 5:7 ff.), but the dread of the criminal or of the slave (Rom. 8:15). 


So Augustine says: Aliud est timere Deum ne mittat te in gehennam cum diabolo: aliud est timere Deum ne recedat a te. 


ajllj...] but, so far is it from being the case that fear has a place in love, it is of the nature of love to expel fear. Fear is an instrument of painful discipline; and when the end of perfect fellowship with God has been reached, the discipline is no longer needed. This sentence ajllj...e[cei is parenthetical. 


hJ tel. ajgavph] perfect love, not ‘perfected love’ (hJ teteleiwmevnh ajg.). The thought is of love which is complete in all its parts, which has reached its complete development (Heb. 5:14 note); of what it is and not of what it has become. Comp. James 1:4; 3:2; Eph. 4:13. 


The arrangement hJ tel. ajg., which is common, for example, in 2 Pet., is unique in the Epistle (comp. 3 John 4 ta; ejma; tevkna). See 1 John 2:7 note. It expresses a shade of meaning, as distinct from hJ ajg. hJ tel., which is evidently appropriate here. 


e[xw bavllei] foras mittit V., casteth forth from the whole sphere of life. There is no longer scope for its operation. St John thus recognises the provisional presence of fear in the believer. It is found for a time with growing love, but mature love removes it. The phrase bavllei e[xw, which suggests the thought of a defined realm of spiritual activity (Apoc. 22:15), is more vivid than ejkbavllei. Comp. Matt. 5:13; 13:48; Luke 14:35 (bavllein e[xw); John 6:37; 9:34 f.; 12:31; 15:6 (ejkbavllein e[xw). 


o{ti oJ f. kovl. e[cei] quoniam timor poenam (tormentum Aug.) habet V., because fear hath punishment. Fear, which is the expression of disharmony and therefore the anticipation of suffering, at the same time must include suffering. And the suffering which comes from disharmony with God is divine punishment which has a salutary office: Heb. 12:11. Such punishment is not future only but present. Comp. John 3:18. 


kovl. e[cei] includes, brings with it punishment. Comp. Heb. 10:35 (th;n parrhsivan) h{ti" e[cei megavlhn misqapodosivan. James 2:17 (1:4). 


The word kovlasi" occurs elsewhere in the N. T. only in Matt. 25:46. The verb kolavzesqai is found in Acts 4:21; 2 Pet. 2:9 (not 2:4). The noun occurs in the LXX. of Ezekiel (for l/vk]mi): 14:3, 4, 7; 18:30 (43:11); 44:12; and both the noun and verb occur not unfrequently in Wisdom: 11:14, 17; 16:1, 2, & c. 


The familiar classical distinction between timwriva, which regarded the retributive suffering, and kovlasi", which regarded the disciplinary chastisement of the wrong-doer, was familiar to the Alexandrine Greeks: e.g., Philo, de confus. ling. § 34 (1.431 M.) e[sti de; kai; kovlasi" oujk ejpizhvmion aJmarthmavtwn ou\sa kwvlusi" kai; ejpanovrqwsi". 


oJ de; fobouvmeno"...] and he that feareth... This clause goes closely with the first clause of the sentence: ‘there is no fear in love, but he that feareth hath not been made perfect in love.’ That which is stated first as an abstract principle (‘fear’) is repeated in a personal form (‘he that feareth’). St John, while he lays down the full truth, recognises the facts of life and deals with them. There are those who fear while yet they love: so far their love though real is incomplete. 


The second and third clauses of the verse illustrate well the distinction of ajllav (sed) and dev (autem). The second clause (ajllj hJ t. aj.) stands in sharp opposition to the first, while the third (oJ de; f.) deals with a limitation, or objection. 


ouj teteleivwtai ejn th'/ ajg.] This consummation of the believer is presented in two complementary forms. He is himself the sphere in which love finds its perfection; and love is the sphere in which he finds his perfection. Love is perfected in him (1 John 2:5): and he is perfected in love. Comp. Additional Note on 1 John 4:15. 


Bengel in one of his unmatched epigrams gives a history of the soul through its relations to fear and love: Varius hominum status: sine timore et amore; cum timore sine amore; cum timore et amore; sine timore cum amore. 


1 John 4:19-21. In the preceding verses St John has shewn what love brings to the believer. He now lays open the obligation which it imposes upon him. The love which is inspired by God must be manifested towards the brethren according to His commandment. 


19 We love, because he first loved us. 20 If any one say I love God, and hate his brother, he is a liar; for he that loveth not his brother whom he hath seen cannot love God, whom he hath not seen. 21 And this commandment have we from him that he who loveth God love his brother also. 

19.  JHmei'" ajg.] Nos ergo diligamus invicem V. The absence of any title of address and the addition of the personal pronoun distinguish this phrase from 1 John 5:7 ajgaphtoiv, ajgapw'men ajllhvlou", and seem to shew clearly that the verb is an indicative (We love), and not a conjunctive (Let us love). It is worthy of notice that the Latin and Pesh. Syriac which give the hortatory rendering add a connecting particle as many Greek authorities (ou\n). 


The indicative also suits the context better. The fact of love is assumed, and then it is shewn in its workings. Comp. 1 John 3:16. 


According to the true reading the idea of love is left in its full breadth without any definition of the object, as God (aujtovn or to;n qeovn), or man (invicem V.). This is required by what follows, where it is falsely urged that the claims of ‘love’ can be satisfied by bare ‘love of God.’ 


o{ti aujto;" pr. hjg. hJm.] Comp. 5:10. The thought here is different from that in the former context. There love was regarded in its essence: here it is regarded in its personal exercise. Our love is the light kindled by the love of God. And the divine origin of love determines its character and also assures its stability. Comp. John 15:16. 


prw'to" hjg.] prior dilexit V. Comp. Rom. 5:8. The priority of the love of God to all love on man’s part which is accentuated here, is a ground for the spontaneous exercise of love on the part of the believer towards those who do not seem to invite it. 


1 John 4:20, 21. The consequences of the preceding statement are traced out in two ways from the nature of the case (1 John 4:20), and from the direct commandment of God (1 John 5:21). The love of God, which is assumed to exist at least in profession, must include love of the brethren, and so God has Himself enjoined. The thought of loving God is here first discussed (comp. 1 John 5:10). 


20. ejavn ti" ei[ph/] The form of expression differs slightly from that in 1:6 ff. (eja;n ei[pwmen). There a view was given of the general position of Christians: here a particular case is taken, involving personal feeling. Contrast also ‘he that [saith]’ and ‘every one that [saith],’ 1 John 3:3 note; 2:4 note. 


ei[ph/ o{ti  jAgapw'...] For the use of the recitative o{ti see 1:6 note. The claim is like those which have been noticed in 2:4, 9; 1:6 ff., by which the faith is taken out of the sphere of practical life. 


It is worthy of notice that in the Gospel of St John ajgapa'n is not used of the feeling of man for God (the Father). It is so used in the other Gospels in a quotation from the LXX. 

mish'/] hate. St John admits no position of indifference. See 2:9 note. 


yeuvsth" ejstivn] Comp. 2:4 oJ levgwn o{ti  [Egnwka aujto;n kai; ta;" ejntola;" aujtou' mh; thrw'n yeuvsth" ejstivn... The claim to the knowledge of God without obedience, and the claim to the love of God without action, involve not only the denial of what is known to be true (yeuvdesqai), but falseness of character. Comp. 1:10 note, and 1 John 5:10. See also John 8:44, 55; and 1 John 2:22. 


oJ ga;r mh; ajgapw'n...] for he that loveth not... The particular statement (ejavn ti" ei[ph/) is refuted by a general principle. Sight is taken as the sign of that kind of limitation which brings objects within the range of our present powers. It is necessarily easier to love that which is like ourselves than that which we cannot grasp in a finite form. And the title ‘brother’ brings out the idea of that which is godlike in man to which love can be directed. He therefore who fails to recognise God as He reveals Himself through Christ in man (Matt. 25:40 eJni; touvtwn tw'n ajdelfw'n mou tw'n ejlacivstwn) cannot love God. He has refused the help which God has provided for the expression of love in action. 


Philo traces the thought through the natural love of children for parents: fasiv tine" wJ" a[ra path;r kai; mhvthr ejmfanei'" eijsi; qeoiv...ajmhvcanon de; eujsebei'sqai to;n ajovraton uJpo; tw'n eij" tou;" ejmfanei'" kai; ejggu;" o[nta" ajsebouvntwn (de decal. § 23, ii. p. 204 M.). The love of parents involves the love of brethren. 


to;n q. o}n oujc eJwvr.] John 1:18 note; 1 John 5:12 (teqevatai); 1 Tim. 6:16. The inverted order in the corresponding clauses is singularly expressive. There is also a more solemn pathos in the direct negative ouj duvnatai than in the more rhetorical phrase of the common text pw'" duvnatai. 


eJwvraken...oujc eJwvraken...] videt... non videt... V., hath seen...hath not seen... It might have seemed more natural to say ‘seeth...cannot see...’; but the two perfects mark the fact that a revelation with abiding consequences has and has not been made in the two cases. The vision of ‘the brother’ may in any particular case be clouded but he has been seen, and the idea of brotherhood abides for constant use. 


1 John 4:21. kai; tauvthn t. ej.] That which is a spiritual necessity is also an express injunction. The commandment of love which has been implied in the preceding verses is now defined. Comp. 1 John 3:23. 


ajpj aujtou'] a Deo V., ab ipso Lat. Vet., from Him, from God. The context makes it probable that, though the Divine Person is not clearly defined, the reference is to the Father (1 John 5:19), Who by sending His Son shewed the way of love. The commandment was given in substance by Christ (John 13:34), but it came from God (ajpov) as its final source. Compare 1 John 1:5; 2:27 notes; and contrast the use of parav Apoc. 2:27; John 8:26, 40; 10:18. 


i{na...] that... The final particle gives more than the simple contents of the commandment. It marks the injunction as directed to an aim; and implies that the effort to obtain it can never be relaxed (i{na...ajgapa'/). Comp. John 13:34 note. 


Augustine (on 1 John 5:3) uses the words of the ascended Lord to Saul to illustrate and enforce the lesson: Persecutori Saulo [Christus] dixit desuper: Saule, Saule, quid me persequeris? Ascendi in caelum, sed adhuc in terra jaceo. Hic ad dexteram patris sedeo: ibi adhuc esurio, sitio et peregrinus sum. 

Additional Note on the reading of 4:3. 

The first clause in this verse is given in several different forms in existing Greek authorities. These are 


p. pn. d mh; oJmologei' to;n  jIhsou'n AB. 


p. pn. d mh; oJmologei'  jIhsou'n Kuvrion ejn sarki; ejlhluqovta a. 


p. pn. d mh; oJmologei' to;n  jIhsou'n Cristo;n ejn sarki; ejlhluqovta L, & c. 


p. pn. d mh; oJmologei'  jIhsou'n Cristo;n ejn sarki; ejlhluqovta K, & c. 


To these variations must be added another, which is represented by the Vulgate reading: 


p. pn. d luvei to;n  jIhsou'n. 


The main interest centres on the alternatives mh; oJmologei' and luvei. 


As the direct evidence now stands, mh; oJmologei' is read by 



(1) All Greek MSS, uncial and cursive, 



(2) All the versions except the Latin, and by one important Old Latin MS (Fris.), 



(3) The Greek Fathers who quote the passage with the exception of Socrates, from Cyril downwards, to whom Polycarp must probably be added: pa'" ga;r o}" a]n mh; oJmologh'/  jIhsou'n Cristo;n ejlhluqevnai ajntivcristov" ejsti (ad Phil. 7). 


On the other hand 



(1) Socrates gives luvei as having been the reading in ‘the old copies.’ 



(2) All Latin MSS, with one exception, read solvit; and 



(3) This reading, with the variant destruit, prevails in the Latin Fathers, being universal in the later writers. 


The evidence of Socrates, the only Greek authority for luvei, is contained in a passage which presents several difficulties. Speaking of the error of Nestorius and of his general self-sufficiency and contempt for accurate learning, he goes on to say: ‘for example he was ignorant of the fact that in the Catholic Epistle of John it was written in the ancient copies that every spirit which divideth (luvei) Jesus is not from God. For they that desired to separate the deity from the man of the dispensation [i.e. Christ Jesus] removed this thought [the condemnation of those who ‘divide Jesus’] from the ancient copies. Wherefore also the ancient interpreters noted this very fact, that there were some who had tampered with the epistle wishing to divide the man from God.’ 


It will be seen that Socrates does not say that the reading was found in copies which he had himself seen, but only that it once was found in the text: he writes that it ‘had been written’ (gevgrapto) and not that ‘it is written’ (gevgraptai). Again it is a sign that he is not quoting any Greek MS that he writes ajpo; tou' qeou' for ejk tou' qeou', a variant which has no Greek authority. His language is in fact perfectly satisfied by the supposition that he was acquainted with the Latin reading and some Latin commentary. 


In the Latin translation of IRENAEUS 2 John 7 and 1 John 4:3 are quoted as from the same epistle (Iren. 3.16, 8). After the quotation of the former passage the text continues...Johannes in praedicta epistola fugere eos praecepit dicens...omnis spiritus qui solvit Jesum non est ex Deo sed de (ex) Antichristo est. The context shews clearly in what sense Irenaeus understood St John’s words, but it is not decisive as to the reading which he had in his Greek text. 


The Latin translation of CLEMENT'S Outlines ( JUpotupwvsei") on 2 John gives as part of the substance of this Epistle: adstruit in hac epistola... ut nemo dividat Jesum Christum, sed unum credere Jesum Christum venisse in carne. 

The reading ‘solvit Jesum’ is found in the Latin translation of ORIGEN: Haec autem dicentes non solvimus suscepti corporis hominem, cum sit scriptum apud Johannem omnis spiritus qui solvit Jesum non est ex Deo, sed unicuique substantiae proprietatem servamus (in Matt. Com. Scr. § 65). But the character of the translation is such as to give no satisfactory assurance that Origen’s Greek text read luvei. 


There is no indication, as far as I am aware, that the reading luvei was accepted by or known to any other Greek or Eastern father. 


Yet the fact remains that the reading was found at a very early date. TERTULLIAN uses the phrases ‘solvere Jesum’ (adv. Marc. 1 John 5:16) and ‘solvere Jesum Christum’ (de Jejun. 1). In the former passage he appears to combine the language of 1 John 4:3 and 2 John 7, as is done in the Latin translation of Clement: Johannes dicit processisse in mundum praecursores antichristi spiritus, negantes Christum in carne venisse et solventes Jesum; and it may be observed that the close connexion of the two verses in some of the Latin renderings (which give venisse for ejrcovmenon in 2 John 7) makes it difficult to decide to which of the two reference is made in particular cases. The words of Tertullian de Carne Chr. 24 qui negat Christum in carne venisse hic antichristus est; de Praescr. haer. 33 in epistola sua [Johannes] eos maxime antichristos vocat qui Christum negarent in carne venisse et qui non putarent Jesum filium Dei esse (comp. c. Marc. 3.8 negantes Christum in carne venisse); and of Cyprian (Testim. 2.8) qui autem negat in carne venisse de Deo non est sed est de antichristi spiritu, were probably moulded by the passage in the second epistle. 


AUGUSTINE in his explanation of the epistle first quotes the passage at length with the reading ‘qui non confitetur Jesum Christum in carne venisse,’ which he explains (referring to 1 John 2:19), and then without any remark he passes on to explain ‘solvere’: Adeo ut noveritis quia ad facta retulit: Et omnis spiritus, ait, qui solvit Jesum; and again afterwards he unites both phrases: ‘solvis Jesum et negas in carne venisse.’ 


The variations in PRISCILLIAN are very instructive: Johannes ait omnis spiritus...qui solvit Jesum de Deo non est... (Tract. 1.37). Scriptum est: omnis spiritus qui confitetur...qui autem non confitetur de Deo non est (Tract. 2.52). Illam apostolicam feramus jure sententiam omnem spiritum qui negat Jesum de Deo non esse et omnem spiritum... (Tract. 3.67). 


FULGENTIUS and TICHONIUS combine phrases from the two epistles with even greater freedom. 


It is remarkable that BEDE, who was aware of the substance of Socrates’ criticism, supposes that those who tampered with the epistle left out the whole clause: In tantum ex Deo non sunt ut quidam...hunc...versiculum quo dicitur et omnis spiritus qui solvit Jesum ex Deo non est, ex hac epistola eraserint, ne scilicet per auctoritatem beati Joannis convinceretur error eorum. Denique Nestorius nescire se prodidit hanc authenticis exemplaribus inditam fuisse sententiam... 


This strange assertion is repeated by FULBERT of CHARTRES, and HINCMAR. Such a misunderstanding offers a memorable example of the way in which critical statements are unintelligently perverted and made the ground of unjust charges. 


From this review there can be no question as to the overwhelming weight of external evidence in favour of mh; oJmologei'. To set this aside without the clearest necessity is to suspend all laws of textual criticism. No reading supported by such authority as luvei is, I believe, more than a very early gloss. And on careful consideration it seems that the internal evidence is not more favourable to luvei  jIhsou'n than the external. It is scarcely possible that such a phrase could be used for separating the divine and human natures in Christ. The name  jIhsou'" brings prominently forward the humanity of the Lord. Socrates evidently felt this, for he defines luvein by the addition ajpo; tou' qeou'. 


The language of Polycarp shews that St John’s teaching upon the subject was current in various forms. It seems likely that he used two main phrases luvein  jIhsou'n Cristovn and mh; oJmologei'n to;n  jIhsou'n (answering to Kuvrio"  jIhsou'" Rom. 10:9). This being so, the luvei in the former phrase was added as a gloss on the phrase mh; oJmologei' of the epistle in some early copies, and so passed into the Latin version. The additions to  jIhsou'n are easily intelligible, and the forms in which they occur shew that they are no part of the original text. At the same time it is not unreasonable to suppose that the unusual amount of variants indicates the influence of some traditional form of words upon the text. In 2 John 7 there is no variation in the corresponding phrase; nor is the characteristic word of that passage (ejrcovmenon) introduced here by any authority. 

Additional Note on 1 John 4:8. The revelation of God. 

Jewish thought in the age of St John represented in striking forms the two chief tendencies of religious speculation on the Being of God. On the one side there was the philosophic, theoretic tendency which leads to an abstract conception; and on the other the popular, practical tendency which leads to a concrete conception. The former found an exponent in Philo: the latter was embodied in the current creed of Palestine, which more and more reduced the God of the Covenant to the position of the God of the Jews. 


St John unites the truths which gave force to these tendencies, the transcendental and the personal truth, in a perfect harmony. He wholly avoids the Alexandrine terms—to; o[n, ejpevkeina pavsh" oujsiva" and the like—and yet he preserves the thoughts at which they aimed. He recognises most emphatically the privileges of Israel, and at the same time he places the ‘One God’ in a living, loving connexion with ‘the world.’ 


The foundation of his teaching lies in the Monotheism of the O. T., which is not rigid, sterile, final, like the Monotheism of Islam, but vital and progressive. The unity which it affirms is not numerical but essential (John 10:30 ejgw; kai; oJ path;r e{n ejsmen: comp. 17:3; 1 John 5:20). 


In this sense the thought of ‘the only God’ (John 5:44) is opposed to all forms of Dualism, Polytheism, Pantheism. He is the One source of life (John 5:26); and through the Word, ‘the Son,’ to Whom ‘he gave to have life in himself’ (John 5:26), ‘all things came into being’ (John 1:3). All notion of coeternal matter or of a coeternal principle of evil, as antagonistic to or limiting the divine action, is set aside. God ‘loved the world’ (John 3:16; comp. 1 John 2:2) not as strange but as His own. All men need (John 3:3) and all men are capable of (John 12:32) union with Him. The devil left his first place ‘in the Truth’ (John 8:44); and Christ ‘came to undo his works’ (1 John 3:8) by taking ‘flesh,’ which could not therefore have been in essential opposition to His Nature. 


The allusions to Polytheism in St John are naturally less prominent than those in St Paul. Once in general terms he warns against ‘the idols’ which usurp the place of ‘the true God’ (1 John 5:21); and in the Apocalypse he marks the connexion between the empire and idolatry (Rev. 13:14 f.; and comp. 21:8; 22:15). But his teaching is directed rather against the spirit than against the form of polytheism. ‘The only true God,’ God revealed as Father in the Son, excludes polytheism of necessity both within and without the Christian Body. 


St John, like St Paul, places Creation in close relation with the Creator, but he affirms the reality of the relation which the words imply. God is present in all things but He transcends them. They answered to His will in their beginning (Apoc. 4:11), and are supported by His working (John 5:17). 


For the most part St John, like the other writers of the Bible, leaves the reader to form his conception of God from what is recorded of His action; but in three phrases he has laid down once for all the great outlines within which our thoughts on the Divine Nature must be confined. The first sentence is in his narrative of the Lord’s words: ‘God is spirit’ (John 4:24); the two others are in his first Epistle: ‘God is light’ (1 John 1:5 note) and ‘God is love’ (1 John 4:8, 16). 


To these may be added a fourth, in which he speaks of the revelation of ‘Him that is true’ made in ‘Jesus Christ His Son’: ‘this,’ he says, ‘is the true God and eternal life’ (1 John 5:20). So he passes from the idea of God to the revelation of God to man. 


The three phrases which have been quoted do not simply specify properties of God (as ‘God is loving’), but, so far as we can apprehend them, essential aspects of His Nature. The first, if we may venture to distinguish them, is metaphysical and describes God in Himself, in His Being: He is Spirit. The second is moral, and describes God in His character towards all created things: He is Light. The third is personal, and describes God in His action towards self-conscious creatures: He is Love. In this order they offer 


a progress of thought: each statement is taken up and developed in that which follows. 


i. God is spirit (pneu'ma oJ qeov"). The statement obviously refers to the divine nature and not to the divine personality. The parallel phrases are a sufficient proof of this. God is not ‘a spirit,’ as one of many, but ‘spirit.’ As spirit, He is absolutely raised above all limitations of succession (time and space) into which finally all thoughts of change and transitoriness are resolved. 


There is no anticipation of this idea in the O. T. The ‘Spirit of God’ is constantly spoken of; but the loftiest descriptions of the Divine Majesty are always relative to space (Is. 66:1; 1 Kings 8:27; Jer. 23:24). 


It follows that God as God is not cognisable by the senses (John 1:18 1 John 4:12). The Theophanies of the O. T. were not manifestations of ‘God’ but of the Son of God (John 12:41; Is. 6:1; comp. Apoc. 4:2 ff.). 


But while the material vision of God is impossible, there is a spiritual and a moral vision of God through Christ (John 14:9; comp. 12:45) and through love, which leads up to the transfiguring contemplation of the Divine Presence (1 John 3:2). 


ii. God is light (oJ qeo;" fw'" ejstivn). This statement again is absolute as to the Nature of God, and not as to His action (not ‘a light’ or ‘the light of men’). The phrase expresses unlimited self-communication, diffusiveness. Light is by shining: darkness alone bounds. And further, the communication of light is of that which is pure and glorious. Such is God towards all finite being, the condition of life and action. He reveals Himself through the works of creation which reflect His perfections in a form answering to the powers of man, and yet God is not to be fully apprehended by man as He is. 


The idea is not distinctly expressed in the O. T., though it underlies the thought of the Divine ‘glory’ (Ex. 24:17; Hab. 3:3 f.). Compare also Is. 10:17; Ps. 36:9; 104:2; Ezek. 1. 27. It is indicated in Wisdom (7:26), and Philo uses the very words of St John: de Somn. i. p. 632, prw'ton me;n oJ qeo;" fw'" ejstiv...kai; ouj movnon fw'" ajlla; kai; panto;" eJtevrou fwto;" ajrcevtupon ma'llon de; ajrcetuvpou presbuvteron, kai; ajnwvteron, lovgon e[cwn paradeivgmato". Compare also Philo de nom. mut. 1.579; de sacrif. ii. p. 254; one remarkable phrase which Philo uses deserves to be quoted: oJ qeo;" eJautou' fevggo" w]n dij aujtou' movnou qewrei'tai (de praem. et poen. 2.415). 


The idea of Light, it may be added, passes into that of Fire; but this thought is not brought out by St John (Heb. 12:29; Deut. 4:24). 


iii. God is love (oJ qeo;" ajgavph ejstivn). In this declaration the idea of ‘personality’ is first revealed, and in the case of God necessarily of a self-sufficing personality (see Additional Note on 1 John 5:20). The idea of God is not only that of an unlimited self-communication, but a self-communication which calls out and receives a response (1 John 4:7 ff.), which requires the recognition not only of glory but of goodness. And this love is original, and not occasioned (1 John 4:10). It corresponds to the innermost nature of God, and finds its source in Him and not in man (1 John 4:19, 3:1), non enim habet homo unde Deum diligat nisi ex Deo (Aug. De Trin. 15.17, 32). It is not like the love which is called out in the finite by the sense of imperfection (e[rw" Plat. Sympos. pp. 201ff.), but is the expression of perfect benevolence. The only earthly image which answers to it is the love of parents for children (Eph. 3:15), while that of Christ for the Church is likened to the love of husband for wife (Eph. 5:25); compare the view of the relation of Jehovah to Israel in the Old Test. (Jer. 2; Hos. 2). 


Augustine argues that the name ‘Love’ belongs characteristically in the Holy Trinity to the Holy Spirit; who ‘communicates to us that common love by which the Father and His Son love one another’ (de Trin. 15.17, 27). Si ergo, he says, proprie aliquid horum trium caritas nuncupanda est, quid aptius quam ut hoc sit Spiritus Sanctus? Ut scilicet in illa simplici summaque natura non sit aliud substantia et aliud caritas, sed substantia ipsa sit caritas, et caritas ipsa sit substantia, sive in Patre sive in Filio, sive in Spiritu Sancto, ut tamen proprie Spiritus Sanctus caritas nuncupetur (id. 17, 29). 


As answering to this love of God, Creation in its essence and destiny reveals not only the will but also the nature of God. As yet there is conflict and disorder, and St John does not, like St Paul (1 Cor. 15:28), distinctly contemplate the end. He lays down the eternal truths which must find fulfilment. 


For the same reason the thoughts of judgment and vengeance which are prominent in the Apocalypse fall into the background in the Gospel and Epistles. These lie, so to speak, rather in the necessity of things so far as they are apart from God than in the will of God. 


In the O. T. love is an attribute of God, one of many exercised in particular relations: Deut. 4:37, 7:8, 13, 10:15, 18, 23:5; 2 Sam. 12:25; Is. 41:8, 43:4, 48:14; Mal. 1:2. In the N. T. first love can be shewn to be the very Being of God as answering to the Revelation in Christ; and we may see a certain fitness in the fact that this crowning truth is brought out in the latest of the apostolic writings. 


In other passages St John speaks of God as ‘living’ (John 6:57 oJ zw'n pathvr), ‘true’ (ajlhqhv" John 8:26, 3:33; comp. 1 John 1:10), ‘faithful’ (pistov" 1 John 1:9; Apoc. 1:5, 3:14, 19:11), ‘righteous’ (divkaio" John 17:25; 1 John 1:9; comp. Apoc. 16:5), ‘holy’ (a{gio" John 17:11; comp. Apoc. 6:10). And he records how His character is shewn to us in His action in Nature (John 5:17), History (11:4, 19:11), and Grace (6:44 f.). Comp. John 12:28, 10:29, 11:41 f. 

Additional Note on 1 John 4:9. The use of the term monogenhv". 

The term monogenhv" is derived from the vocabulary of the LXX. It occurs there altogether eight times, three times in the Psalms, three times in Tobit, once in Judges and once in the book of Wisdom. The use of the word in Tobit is quite simple. Tobit and Sarah are two monogenei'", only children of their parents (Tobit 8:17): Sarah is monogenhv" (or miva 3:10) the one daughter of her father (3:15; cf. 6:11 where the reading is doubtful). In the book of Wisdom the meaning of the term is less easy to express. It is said (Wisdom 7:22) that in Wisdom there is a spirit intelligent, holy, monogenev", manifold, subtle, versatile... The epithet evidently describes the essential nature and not the derivation of this spirit: it is something absolutely one, unique (unicus in Latt.). 


In the three passages of the Psalms, as in Judg. 11:34, the word represents the Hebrew dyjiy:, twice as a significant title of the soul, the one single irreparable life of man (Ps. 22:21 (21:21); 35:17 (34:17), unicam meam Lat. Vet.; solitariam meam V.), and once of the sufferer left alone and solitary in his distress (Ps. 25:16 (34:16) unicus Lat. Vet.; solus V.; and so Aquila rightly in 68:6 (67:6) [LXX. monotrovpou"], but in the three other places he gives monacov", which is the rendering of Sym. and Theod. here). 


In six other places the same original word (dyjiy:) is represented by ajgaphtov" (Gen. 22:2, 12, 16; Jer. 6:26; Amos 8:10; Zech. 12:10), which also carries with it the notion of ‘an only child’; once by ajgapwvmeno", Prov. 4:3. In Judg. 11:34 Cod. A. gives the duplicate rendering monogenhv", ajgaphthv. 


In the New Testament monogenhv" has the same meaning only (Lk. 8:42 unica), or only child (Lk. 7:12 unicus; 9:38 id.; Heb. 11:17, unicus Vet. Lat. unigenitus V., comp. John 1:14, unici Tert., unigeniti most); and so the word is used of the Lord (John 3:16 unicus Vet. Lat.; unigenitus V.; 1 John 4:9 unicum Vet. Lat.; unigenitum V.; comp. John 1:14), and once, according to the most ancient authorities in connexion with the word ‘God’ (John 1:18 monogenh;" qeov"; unicus filius, Adim. ap. Aug.; unigenitus filius (Deus), rell.). 


The one instance of the use of the word in the sub-apostolic writings gives exactly the same sense. Clement speaks of the Phoenix (Ep. 1.25) as monogene;" uJpavrcon, a bird ‘absolutely unique, the only one of its kind.’ (Comp. Bp Lightfoot ad loc.) 


The word next appears prominently in the system of Valentinus. The Mind (Nou'") the offspring of the ineffable Depth (Buqov") and Silence (Sighv), which alone embraced the greatness of the First Father, itself ‘the Father and beginning of all things,’ was also called oJ Monogenhv", the onlyborn. And from this Being ‘like and equal’ to its Author, in conjunction with Truth the other AEons proceeded (Iren. 1.1, 2). 


These mystical speculations fixed attention upon the term; but perhaps at the same time they checked its technical use in the Church. It does not in fact occur in the earlier types of the Creed, which are found in Irenaeus, Tertullian and Novatian; and in Tertullian the corresponding Latin term unicus is used of God (the Father): de virg. vel. 1; adv. Prax. 2. But it is worthy of notice that in the confession of Ignatius before Trajan, which follows the great lines of a Baptismal Symbol, the phrase is found: ei|" e[stin qeo;"...kai; ei|" Cristo;"  jIhsou'" oJ uiJo;" tou' qeou' oJ monogenhv" (Ignat. Mart. 2; comp. Polyc. Mart. 20). And it was apparently from Antioch that the term spread as an element of the expression of the Catholic Faith. 


In the second half of the third century the word appears in the Confessions of Syria and Asia Minor (Syn. Ant. A.D. 269, Routh, iii. p. 290; Greg. Thaum. ap. Greg. Nyss. 3, p. 912; Lucian, Socr. 2, 10, 7; Apost. Const. 7, 41; Marcellus, Epiph. Haer. 72, p. 836); and from that time it gradually obtained a permanent place in the Creeds of the East and the West. 


The earliest certain example of the word in this connexion brings out its force very plainly. The Synod of Antioch (269), which condemned Paul of Samosata, in giving the exposition of their ancient belief which they addressed to him, write: ‘We confess and proclaim the Son as begotten, an only Son (gennhtovn, uiJo;n monogenh'), the image of the unseen God, the firstborn of all creation, the Wisdom and Word and Power of God, who was before the ages not by foreknowledge but by essence and subsistence, God, Son of God, having recognised Him as such both in the Old and New Testament’ (Routh, Rell. Sacr. 3.290; comp. Alex. Alexandr. ap. Theodor. H. E. 1. 4. 45, fuvsi" monogenhv"). 


The point which is emphasised by the word here is evidently the absolute oneness of the Being of the Son. He stands to the Father in a relation wholly singular. He is the one only Son, the one to whom the title belongs in a sense completely unique and peculiar. The thought is centred in the Personal existence of the Son, and not in the Generation of the Son. That mystery is dealt with in another phrase. Consistently with this view the earliest Latin forms of the Creed uniformly represent the word by unicus, the only son, and not by unigenitus the only-begotten son, and this rendering has maintained its place in the Apostles’ Creed and in our English version of it. But towards the close of the fourth century in translations from the Greek unigenitus came to be substituted for unicus, and this interpretation has passed into our version of the Constantinopolitan Creed (only-begotten). 


The sense of only Son is preserved by the Syriac versions of the Nicene Creed, which go back to the original word which was rendered in the LXX. monogenhv" and ajgaphtov" (djy) following in this the example of the Syriac translation of the N. T., where the word monogenhv" is so rendered uniformly: Caspari, pp. 101, 116. 


The exact phraseology of the true Nicene Creed separates distinctly these two thoughts of the generation of the Son, and of the unique being of the Son. ‘We believe...in one Lord Jesus Christ, begotten of the Father an only Son’ (gennhqevnta ejk patro;" monogenh'), where the uniqueness of nature is further defined by the addition ‘that is to say of the essence of the Father.’ And this proper sense of the word monogenhv", as marking the oneness of the sonship, preserves a close affinity in idea with ajgaphtov" well-beloved, the second translation of dyjiy:. Both words define that which is essentially singular in filial relationship: ‘Only son and well-beloved,’ Athanasius writes, ‘are the same’ (Or. c. Ar. 4.24). 


But in the interval which elapsed before the council of Constantinople the important distinction between the sonship and the generation of the Son was beginning to be obscured, and monogenhv" was treated as equivalent to movno" gennhqeiv", so as to include both the fact of the uniqueness of the Nature of the Son and the ground (if we may so speak) of His uniqueness. 


In this way the grand simplicity of the original idea of the word was lost. Other thoughts, true in themselves, were gathered round it, and at last the sense was given by Gregory of Nazianzus as describing ‘not the only Son of an only Parent, at one only time, but also that He was (begotten) in a singular way (monotrovpw")’ (Orat. 30.20). And this conception, with which no fault can be found except that it is not contained in the word, became popularly current afterwards and was admirably expressed by John of Damascus: Monogenh;" de; o{ti movno" ejk movnou tou' patro;" movnw" ejgennhvqh (De Fid. Orthod. 1.8. 135). 


One other use of the word monogenhv", which is at first strange to our ears, remains to be noticed. The true reading in John 1:18 is in all probability monogenh;" qeov" (unigenitus Deus), and this phrase occurs in some of the Confessions of the fourth century. Thus it appears in a copy of the Nicene Creed addressed by Eustathius to Liberius (c. 366), (Socr. 4:12, 14), and in a Creed set forth by the council of Antioch in 341 (pisteuvomen ...eij" e{na Kuvrion  jIn. Cn. to;n uiJo;n aujtou' to;n monogenh' qeovn...to;n gennhqevnta... Socr. 2.10, 12; Athan. de Syn. 23), which was said in fact to be the Creed of Lucian the Martyr; and again in the Synodical letter of the Synod of Ancyra (358) (Sozom. 3, 5, 9: Epiph. Haer. 73, 8). 


The phrase is common in patristic writings both in connexion with the passage in St John’s Gospel and independently. Didymus sets the phrase monogenh;" qeo;" lovgo" parallel with ei|" qeov". Alexander, who reads oJ monegenh;" uiJov" in John 1:18 speaks afterwards of the ‘ineffable subsistence of God the only Son’ (qeo;" monogenhv" Theod. 1, 4, §§ 15, 19). Gregory of Nyssa, who uses it most frequently, says ‘the sum of the Christian religion is to believe in God the only Son (to;n monogenh' qeovn) who is the Truth and the true Light and the Power of God and the Life’ (c. Eunom. 12, p. 913, Migne). 


On the relation of monogenhv" to prwtovtoko" as applied to the Son see Lightfoot on Col. 1:15; and the typical passage of Athanasius: Orat. c. Ar. 2.21 § 9. In connecting prwtovtoko" with the Incarnate Lord, I believe that the great Greek fathers wished to guard the truth which I have sought to express in the Essay on ‘The Gospel of Creation.’ 


For the use of the phrase monogenh;" qeov" see Dr Hort’s Two Dissertations, Cambridge, 1876. 

Additional Note on 1 John 4:12. On the use of qeov" and oJ qeov". 

A careful examination of the passages, relatively few in number, in which qeov" is used without the article in St John’s writings leads to the conclusion that the difference between oJ qeov" and qeov" is such as might have been expected antecedently. The former brings before us the Personal God Who has been revealed to us in a personal relation to ourselves: the latter fixes our thoughts on the general conception of the Divine Character and Being. 


i. Qeov" occurs without the article (exclusively of cases where it occurs with a preposition) in the following passages: 



John 1:1 qeo;" h\n oJ lovgo". 



John 1:12 tevkna qeou'. So 1 John 3:1, 2. 



John 1:18 qeo;n oujdei;" eJwvraken. 1 John 4:12 qeo;n oujdei;" pwvpote teqevatai. 



John 6:45 didaktoi; qeou' (LXX). 



John 8:54 levgete o{ti qeo;" uJmw'n ejstivn. 



John 10:33 poiei'" seauto;n qeovn. 



John 10:34 f. ei\pa qeoiv ejste (LXX). 



John 19:7 uiJo;n qeou' eJauto;n ejpoivhsen. 


John 3:1, 2 (above John 1:12). 



John 4:12 (above John 1:18). 


John 9 qeo;n oujk e[cei. 


Apoc. 7:2 sfragi'da qeou' zw'nto" (comp. 1 Thess. 1:9; 2 Cor. 3:3, 6:16; 1 Tim. 4:10; Heb. 9:14, 10:31, 12:22). 


Apoc. 21:3 oJ qeo;" metj aujtw'n e[stai ªaujtw'n qeov"]. 


:7 e[somai aujtw'/ qeov". 


It is clear that in these passages oJ qeov" either could not be used, or could only be used with a serious change of sense. 


The use of oJ qeov" and qeov" with prepositions presents some marked results. 


1. ajpov. 



(a) With article: 




Apoc. 12:6 tovpon hJtoimasmevnon ajpo; tou' q. 




Apoc. 21:10 (povlin) katabaivnousan ejk tou' oujranou' ajpo; tou' q. 



(b) Without article: 




John 3:2 ajpo; q. ejlhvluqa". 




John 13:3 ajpo; q. ejxh'lqen. 




John 16:30 ajpo; q. ejxh'lqe". 


2. eij". 




John 14:1 pisteuvete eij" to;n q. 


3. ejk. 



(a) With article: 




gennhqh'nai ejk tou' q. .I John 3:9, 5:1, 4, 18. 




ei\nai ejk tou' q. John 7:17, 8:47; 1 John 3:10, 4:1 ff., 6 f., 1 John 5:19; 3 John 11. 




John 8:42 ejk tou' q. ejxh'lqon. 




Apoc. 11:11 pneu'ma zwh'" ejk tou' q. 



(b) Without article: 




John 1:13 ejk qeou' ejgennhvqhsan. 


4. ejn. 



(a) With article: 




John 4:15 aujto;" ªmevneiº ejn tw'/ q. 




John 4:16 ejn tw'/ q. mevnei. 



(b) Without article: 




John 3:21 ejn q. ejsti;n eijrgasmevna. 


5. parav. 



(a) With article: 




John 6:46 oJ w]n para; ªtou'º q. 




John 8:40 h}n h[kousa para; tou' q. 



(b) Without article: 




John 1:6 ajpestalmevno" para; q. 




John 9:16 oujk e[stin ou|to" para; q. 




John 9:33 eij h\n para; q. 




John 3 eijrhvnh para; q. patrov". 


6. prov". 



Uniformly with the article: 




John 1:1 h\n pro;" to;n q. 




John 13:3 uJpavgei pro;" to;n q. 




John 3:21 parrhsivan e[comen pro;" to;n q. 




Apoc. 12:5 hJrpavsqh pro;" to;n q. 




Apoc. 13:6 blasfhmiva" pro;" to;n q. 


Throughout it will be seen that in qeov" the general conception of divinity is dominant, and in oJ qeov" that of the One Being in personal relation to others. 


ii. The same general difference is observable in the use of the terms in the other Books of the N. T. Thus it may be noticed that the article is uniformly found 



(1) with ejnwvpion (e[nanti, katenwvpion, katevnanti) (31 times) except 2 Cor. 2:17. 



(2) with prov" acc. (19 times). 



(3) with uJpov gen. (13 times) except Rom. 13:1; Gal. 4:9. 

On the other hand the article is never used with katav acc. (6 times), while it is used in the two places where katav is used with gen. 


A few illustrations will serve to make this difference felt: 



Acts 5:4 oujk ejyeuvsw ajnqrwvpoi" ajlla; tw'/ qew'/. 



Acts 5:29 peiqarcei'n dei' qew'/ ma'llon h] ajnqrwvpoi". 



Acts 7:55 ei\den dovxan qeou' kai;  jIhsou'n eJstw'ta ejk dexiw'n tou' qeou'. 



Acts 14:15 ejpistrevfein ejpi; qeo;n zw'nta. 



Acts 15:19 toi'" ajpo; tw'n ejqnw'n ejpistrevfousin ejpi; to;n qeovn. 



Comp. 1 Tim. 4:10 and 2 Cor. 1:9. 



Acts 20:21 th;n eij" qeo;n metavnoian. 



Acts 24:15 ejlpivda e[cein eij" to;n qeovn. 



Thess. 1:9 ejpestrevyate pro;" to;n qeo;n ajpo; tw'n eijdwvlwn douleuvein qew'/ zw'nti kai; ajlhqinw'/. 



Thess. 2:13 eujcaristou'men tw'/ qew'/...o{ti paralabovnte" lovgon ajkoh'"...tou' qeou' ejdevxasqe ouj lovgon ajnqr. ajlla; ..lovgon qeou'. 



Cor. 3:19 mwriva para; tw'/ qew'/ ejstivn. 



Cor. 7:24 ejn touvtw/ menevtw para; qew'/. 



Rom. 2:17 kauca'sai ejn qew'/. 



Rom. 2:11 kaucwvmenoi ejn tw'/ qew'/. 


In this connexion also, though other considerations come in here, the following parallel phrases deserve notice: eujaggevlion qeou' Rom. 1:1; to; eujagg. tou' q. Rom. 15:16; dikaiosuvnh qeou' 2 Cor. 5:21; hJ dik. tou' q. Rom. 10:3; ojrgh; qeou' Rom. 1:18; hJ ojrgh; tou' q. John 3:36, Eph. 5:6; ajlhvqeia qeou' Rom. 15:8; hJ ajlhvq. tou' q. Rom. 1:25, 3:7. 

Additional Note on 1 John 4:15. Divine Fellowship. 

The fact of the divine fellowship is presented by St John in different forms. 


1. Sometimes it is set forth in its reciprocal fulness: 



:24, he that keepeth (oJ thrw'n) His commandments abideth in Him (oJ qeov") and He in him. 


:13, hereby we perceive that we abide in Him and He in us, because He hath given us of His Spirit. 


:15, whosoever shall confess that Jesus [Christ] is the Son of God, God abideth in him and he in God. 


:16, God is love, and he that abideth in love abideth in God, and God [abideth] in him. 

With these passages in which the divine fellowship is described as a fellowship with ‘God,’ must be compared those in which it is described as a fellowship with Christ: 



John 6:56, he that eateth (oJ trwvgwn) my flesh and drinketh my blood abideth in Me and I in him. 


John 14:20, in that day ye shall know (gnwvsesqe) that I am in my Father, and ye in Me, and I in you. 


John 15:5 he that abideth in Me and I in him, the same beareth much fruit. 

It will be observed that, with one exception (1 John 4:15), the ‘dwelling’ or ‘being’ of man in God is placed first (3:24, 4:13, 16; comp. 2:24; John 6:56, 14:20, 15:5). The ascension to heaven, if we may so speak, generally precedes the transfiguration of earth. 


2. Sometimes again the divine fellowship is regarded in one of its two aspects: 



(a) The abiding (being) of man in God (or Christ): 




1 John 2:5, in this we know (ginwvskomen) that we are in Him. 



:6, he that saith he abideth in Him ought himself also to walk even as He walked. 



3:6, every one that abideth in Him sinneth not. 



:20, we know (oi[damen) that the Son of God hath come...and we are in Him that is true (ejn tw'/ ajlhqinw'/). 


Compare John 15:4 (ye cannot bear fruit) except ye abide in Me. 



:28, abide in Him that if He shall be manifested we may have boldness... 



(b) The abiding (being) of God (or Christ) in man: 




:24, hereby we know (ginwvskomen) that He abideth in us, from the Spirit which He gave us. 



:12, if we love one another God abideth in us... 




John 17:22 f., the glory which Thou hast given Me I have given unto them; that they may be one, even as We are one; I in them, and Thou in Me... 




John 17:26, I made known unto them Thy Name...that the love wherewith Thou lovedst Me may be in them and I in them. 

It is of interest to examine these several passages as illustrating the efficient cause, the conditions, the sign, the results of this fellowship of man with God. 



(a) The efficient cause: the recognition of the revelation of God in Christ, of the Glory and the Name of the Father: John 17:22 f., 26, 14:20; 1 John 5:20. 



(b) The conditions: confession, 4:15; obedience, 3:24, 2:6; love, 4:16. These are summed up in the thought of participation in Christ’s Humanity, John 6:56. 



(g) The sign: the possession of the Spirit of God, 3:24; which shews itself as the source of obedience, 2:5; and of love, 4:12 f. 



(d) The results: fruitfulness, John 15:4 f.; confidence, 1 John 2:28; guilelessness, 3:6. 


The use of the terms ‘abiding’ and ‘being’ is also suggestive: 



(a) abide: 2:6, 28, 3:6, 24, 4:12 f., 15 f.; John 6:56, 15:4 f. 



(b) be: 1 John 2:5, 5:20; John 14:20, 17:23, 26. 


In this connexion Basil’s remark is of interest that the Spirit is spoken of ‘as the place of those that are sanctified.’ ‘The Spirit,’ he goes on to say, ‘is the place of the saints; and the saint is a place appropriate to the ‘Spirit...’ (de Spir. S. xxvi. § 62). 

II. The Power of the Christian Life: the Victory and Witness of Faith (1 John 5:1-12) 

The whole of this section is closely connected, but two main thoughts, ‘Faith’ and ‘Witness,’ respectively prevail in the opening and closing verses. Thus it may be divided into two parts, 


1. The victory of Faith (1-5). 


2. The Divine Witness (6-12). 

1. The victory of Faith (1 John 5:1-5) 

In the last section it has been seen that the love of ‘the brethren’ is enjoined as an essential accompaniment of the love of God. St John now traces the foundations of spiritual kinsmanship. ‘Brethren’ are united by a common Divine Father. The human condition of this union is faith in Jesus as the Christ. This faith is able to overcome and has potentially overcome every force of the world. The succession of thought is clearly marked. Faith is the sign of a new life, and the presence of this life involves love for all who share it (1). The reality of this love is shewn by active obedience (2, 3). Such obedience is made possible by the gift of a Divine life, a truth which is affirmed in the abstract, and also in regard to the Life of Christ (4), and in regard to the experience of the believer (5). 


1 Every one that believes that Jesus is the Christ is begotten of God, and every one that loveth him that begat loveth him that is begotten of him. 2 In this we know that we love the children of God, when we love God and do his commandments; 3 for this is the love of God, that we observe his commandments, and his commandments are not grievous; 4 because everything that is begotten of God overcometh the world; and this is the victory that overcame the world, even our faith. 5[Yea,] who is he that overcometh the world but he that believeth that Jesus is the Son of God? 

1. The transition from the former section lies in the thought of brotherhood. Brotherhood is founded on the vital apprehension of the revelation of Christ given by God. It is not then an arbitrary command that he who loves God love his brother also. He must do so. For he consciously shares with every brother the principle of his new being. 


Pa'" oJ pisteuvwn] Comp. 1 John 3:3. 


The verb pisteuvein is here used for the first time in the epistle in its full and definite sense. In 1 John 4:16 it describes a general position with regard to the Divine purpose. In 1 John 3:23 it expresses a belief in the truth of the revelation as to Christ. Here it presents that belief in a direct and personal form. ‘He that believeth that Jesus is the Christ’ not only admits an intellectual truth but enters into a direct relation with the powers of a spiritual order. ‘The command’ of God (3:23) finds so far an individual accomplishment. 


In the former chapter (4:2, 15; comp. 2:23), St John has spoken of the ‘confession’ of Christ in relation to society: here he speaks of faith in relation to the single believer. The main thought there was of the recognition, here of the essence of the children of God. The forms of confession are given in the most explicit form. The article of faith is given more simply. A living faith carries with it more than the exact terms of specific belief convey (John 11:27). 


Compare 1 John 5:5, 10, 13. 


Such faith involves the present action of a new and Divine life, which must have a Divine origin. Comp. 1 Cor. 12:3. Faith here is regarded simply as the sign of the life which has been given. Nothing is said of the relation between the human and the Divine—the faith of man, and ‘the seed of God’ (3:9)—in the first quickening of life. Comp. John 1:12 note. 


o{ti  jI. ejsti;n oJ cristov"] Comp. 1 John 5:5 o{ti  jI. ejsti;n oJ uiJo;" tou' qeou'. John 20:31 o{ti  jI. ejsti;n oJ cristo;" oJ "iJo;" tou' qeou'. For the choice of the exact terms of belief here, see 1 John 2:22. 


ejk tou' q. geg.] See 1 John 3:9 note. 


kai; pa'" oJ ajg. t. genn.] et omnis qui diligit eum qui genuit V., and every one that loveth Him that begat... It is assumed that the child will have love for the Author of his being. Love follows directly from life. And in this spiritual connexion love must be directed to the character, and not to the Person apart from the character. It follows therefore that it will be extended to all those to whom the character has been communicated. 


oJ ajgapw'n] Augustine brings out the necessary connexion between faith and love (faith in action): cum dilectione, fides Christiani: sine dilectione, fides daemonis. 


to;n genn.] The word is used also of the human agent, Philem. 10. 


to;n gegenn. ejx aujtou'] eum qui natus est ex eo V., him that hath been begotten of Him, the child who draws from Him the abiding principle of his life. The singular (contrast ‘the children’ 1 John 5:2) emphasises the direct relation of Father and child, and also of brother and brother. This relation, as here regarded, is personal and not social. 


Throughout the Epistle St John individualises: 2:4 ff., 9 ff., 15, 17, 22 f., 29; 3:3 ff., 9 f., 15, 17. 


The idea of Augustine that the reference is to Christ is foreign to the context. 


1 John 5:2. What then, it may be asked, is the sign of this spiritual love which is essentially different from a natural preference? The love of the children of God, such is the answer, is attested by the love of God, that is, by obedience to God. At first sight this answer seems simply to invert the terms of the statement which has been made already. The love of God and the love of the children of God do in fact include each the other. It is equally true to say ‘He who loves God loves the children of God,’ and to say ‘He who loves the children of God loves God.’ Either form of love may be made the ground or the conclusion in the argument. But in reality the test of the love of the brethren given here introduces a new idea. The will of Christians is essentially the will of God (comp. 3:22). The effort to fulfil the commandments of God is consequently the effort to do that which our ‘brethren’ most desire to be done: the proof of love. 


Bede says well: Ille solus recte proximum diligere probatur qui et Conditoris amore flagrare conspicitur. 


It will also be further observed that the passage stands in close connexion with 1 John 2:3 in this we perceive that we know Him if we keep His commandments; and with 3:23 this is His commandment that we believe the Name...and love one another...(comp. 4:20). 


Obedience to the manifold commandments of God (aiJ ejntolaiv), the active fulfilment of Christian duty, is the sign of a knowledge of God: and knowledge of God is love of God. 


And again, the one commandment of God (hJ ejntolhv) is that we believe the Name of His Son and love one another. 


Here the love of God and obedience in detail, which is identical with it (5:3), is given as the sign of the reality of love for the brethren, who are the children of God. 


This thought that the love of God is obedience to His commandments is the uniting thought in the three passages. It is clearly seen through this how we can say (now more completely than before): ‘We love God and keep His commandments, and therefore we love the brethren’; or ‘We love the brethren, and therefore we love God and keep His commandments.’ Whichever proposition is established, the other follows from it. Comp. 1 John 1:3. 


At the same time the transference of the test of the love of the brethren to a spiritual region enables the believer to discern (ginwvskomen) the reality of his love in spite of the many differences which separate him from the object of it under the conditions of earthly life. 


ejn touvtw/...] in this .. The perception comes not as a conviction drawn from a state of obedient love (ejk touvtou, from this), but in the very exercise of the feeling. The ‘this,’ as elsewhere, seems to look backward at once and forward, to the fact and to the manifestation of the love of God. Comp. 2:3 note. 


ginwvskomen] cognoscimus V., we know, perceive. The conviction is brought home to us in the present interpretation of the facts of life. Compare 2:3 note, 5, 18; 3:24 (V. scimus); 4:13 (V. intellegimus); and contrast the use of oi[damen in 3:2, 5, 14 f.; 5:15, 18 ff. (V. scimus, scitis). See 5:18 note. The use of o{tan brings into prominence the immediate and continuous exercise of this power of knowledge. 


ajgapw'men] The love which is spoken of is that of Christian for Christian as Christian, a feeling which has to be distinguished from human affection. Of this love, which belongs to the spiritual sphere, love to God, that is obedience to God, is necessarily a final criterion. 


ta; tevkna tou' q.] natos Dei V., the children of God. Comp. 3:1 note. St John does not say ‘brethren’ here, because the argument turns upon the relation of Christians to God and not upon their relation to one another. At the same time the plural follows naturally on the singular of 5:1. Then the thought was of the individual realisation of the divine sonship: here the thought is of the general, social, duty. 


This is the only place where o{tan occurs in the Epistles of St John. With the present conj. it expresses either an action repeated indefinitely (John 8:44, 9:5, & c.), or an action at an indefinite time regarded as actually going on (John 7:27 e[rchtai, contrast 1 John 5:31 e[lqh/; 16:21 tivkth/ followed by gennhvsh/). Comp. 1 Cor. 15:24 (paradidoi', katarghvsh/). 


o{tan...ajgapw'men] cum...diligamus, V. The literal rendering ‘whenever we love’ makes the meaning clear. Each act of love to God, that is practically, each act of obedience, carries with it the fresh conviction of true love to the children of God.  jEavn (1 John 2:3; John 13:35) gives the general condition: o{tan, the particular and repeated fulfilment of it. 


The change of order (comp. 3:4) in the objects (ajgap. ta; tevkna, o{tan to;n q. ajgap. kai; ta;" ejnt. poi.) corresponds with a natural change in emphasis: ‘We know that we love the brethren, when God is the end of our affection and His commands the guide of our action.’ In other cases where the object stands before the verb a similar shade of meaning is seen: e.g., 2:20; 4:9, 12; 5:9. 


kai; ta;" ejnt. aujtou' poi.] et mandata eius faciamus V., and do His commandments. This clause brings the love of God into the region of active life. The phrase itself is unique (Apoc. 22:14 is a false reading); and seems to be chosen in order to express the active energy of obedience as positive and not only negative. Comp. 1 John 1:6 p. th;n ajlhvqeian note. 


Augustine follows out his false interpretation of ‘him that is begotten of Him’ in 5:1 by a striking application here: Filios Dei dixit qui Filium Dei paulo ante dicebat, quia filii Dei corpus sunt unici Filii Dei; et cum ille caput nos membra unus est Filius Dei. 


He also adds a wider application of the principle: Omnes homines, etiam inimicos vestros, diligatis, non quia sunt fratres, sed ut fratres sint; ut semper fraterno amore flagretis sive in fratrem factum, sive in inimicum ut frater fiat diligendo. 


1 John 5:3. au{th gavr...] for this... The words give an explanation of the second clause (and do His commandments) in the former verse. Love of God can only be shewn in the effort to fulfil His will. Comp. John 14:15, 21, 31. 


i{na...thrw'men kai;...] ut custodiamus V. The love of God is not simply the keeping (thvrhsi", to; threi'n) of the commandments of God, but rather a continuous and watchful endeavour to observe them. Comp. John 6:29 i{na pisteuvhte, 17:3 i{na gin.: 2 John 6. And the nature of the commandments is not such as to crush the freedom and spontaneity of love. They are not grievous, heavy (barei'ai, gravia V.), an oppressive and exhausting burden. Compare Matt. 11:30 to; fortivon mou ejlafrovn ejstin, and contrast Matt. 23:4 desmeuvousin fortiva bareva. 


1 John 5:4. o{ti...] because... Comp. 1 John 2:19 note. The fact that the divine commandments are not a burden is not established by a consideration of their character. In themselves they are difficult (Acts 14:22; John 16:33). To love the brethren is not a light thing. But with the commandment comes also the power of fulfilment. Natural taste, feeling, judgment may check spiritual sympathy; but every faculty and power which is quickened by God is essentially stronger than ‘the world’ and realises its victory at once. 


In the development of the thought St John passes from the abstract (pa'n to; gegenn.) to the concrete and personal (tiv" ejstin oJ nikw'n), through the decisive history in which the truth was once for all absolutely realised (hJ nivkh hJ nikhvsasa). 


pa'n to; geg.] St John chooses the abstract form (contrast 1 John 5:1 to;n geg.) in order to convey an universal truth. The thought is not so much of the believer in his unity, nor of the Church, but of each element included in the individual life and in the life of the society. Compare John 3:6 to; geg. and John 3:8 pa'" oJ geg. 

nika'/ to;n k.] conquers the world—not ‘hath conquered’ (1 John 2:13 f., 4:4), nor yet ‘will conquer’—in a struggle which is present and continuous. Under the title ‘the world’ St John gathers up the sum of all the limited, transitory powers opposed to God which make obedience difficult. It is by the introduction of the spiritual, the eternal, that we obtain a true standard for things, and so can overcome the temptations which spring out of a narrow, earthly, temporal estimate. And this holds good not only of man as a whole but of each power and faculty with which he is endowed. Comp. John 16:33. 


kai; au{th...] The certainty of the victory of that which partakes of the Divine is illustrated by a view of the nature of the victory itself. The victory which the Christian is ever winning is the individual appropriation of a victory gained once for all. 


hJ nivkh...hJ pivsti" hJmw'n] the victory ...our faith. The word nivkh occurs here only in the N.T., and pivsti" here only in St John’s Epistles. Pivsti" is not found in St John’s Gospel. It occurs in the Apocalypse: Rev. 2:13, 19; 13:10; 14:12. In 1 John 2:13, 14:12 it appears to be used objectively for ‘the faith of Christ,’ as embodied in a confession (‘fides quae creditur’): in 2:19, 13:10, it is the subjective spirit of the true believer (‘fides qua creditur’). Here the sense is fixed by the context. ‘Our faith’ is the faith which is summed up in the confession that Jesus is ‘the Christ, the Son of God.’ The Life represented by that creed was the victory over the world as Christ Himself interpreted it (John 16:33). To hold that faith, to enter into the meaning and the power of that conquest through apparent failure, is to share in its triumph. Our faith is not merely victorious: it is the embodiment of the victory which overcame the world. Thus the aorist (hJ nikhvsasa, quae vincit V., inadequately) receives its full force. The victory of Christ was gained upon a narrow field, but it was world-wide in its effects. Comp. Ign. ad Sm. 10 hJ teleiva pivsti",  jIhsou'" Cristov", and Col. 2:2 eij" ejpivgnwsin tou' musthrivou tou' qeou', Cristou'. 


1 John 5:5. tiv" ejstin...] At length the question becomes directly personal. St John appeals to the experience of those whom he addresses. The single believer (oJ nikw'n) takes the place of the abstract element (to; gegennhmevnon), and of the absolute force (hJ pivsti"). The victory of the divine principle is, as he triumphantly claims, actually realised in the victory of the Christian. 


tiv"...eij mhv...] Compare 1 John 2:22. The personal victory is regarded in its course (oJ nikw'n), as the representative victory was regarded in its completion (hJ n. hJ nikhvsasa). 


o{ti  jI. ejsti;n oJ uiJ. tou' q.] Comp. 5:1. By the use of the title ‘the Son of God’ in connexion with the human name, Jesus, the antithesis involved in the faith is expressed in the sharpest form. There is a similar passage from ‘the Christ’ to ‘the Son’ in 2:22 ff. 

2. The Divine Witness (1 John 5:6-12) 

The victory of Faith has been shewn to lie in the confession of Jesus as the Son of God. St John now goes on to unfold the character (6-8), and the effectiveness (9-12), of the witness by which this confession is sustained and justified. 


6-8. The character of the witness to the substance of the Christian Faith is laid open by a consideration of the historical witness which is offerred to men in the Life of Christ, and in the life of the Church (vs. 6a, b); of the divine principle of witness (vs. 6c); and of the personal witnesses (7, 8). 


6 This is He that came by water and blood, Jesus Christ; not in the water only, but in the water and in the blood. And the Spirit is that which beareth witness, because the Spirit is the Truth. 7 Because three are they that bear witness, 8 the Spirit and the water and the blood; and the three are for the one. 

6. The two parts of the historical witness to Christ are distinguished by the different forms in which the common outward symbols are used in corresponding clauses. He came ‘by water and blood,’ and again ‘not in the water only, but in the water and in the blood.’ 


Ou|to"...] The pronoun goes back to the subject of the last sentence. “This ‘Jesus,’ who has been affirmed to be ‘the Son of God,’ is He that came...” The compound title at the end of the clause, Jesus Christ, emphasises the truth which is established by the manner of the ‘coming’ of ‘Jesus’: ‘This is He that came...’ and whose Divine Office is expressed by the full name which He bears, even Jesus Christ. 

oJ ejlqwvn...] He that came... The verb is used with a clear reference to the technical sense of ‘he that cometh’ (oJ ejrcovmeno" Matt. 11:3; Luke 7:19 f.; comp. John 1:15, 27; 6:14; 11:27; 12:13; see also John 1:30; 10:8). Thus ‘He that came’ is equivalent to ‘He that fulfilled the promises to the fathers, as the Saviour sent from God.’ Comp. 1 John 2:18 note. 


dij u{dato" kai; ai{mato"] per aquam et sanguinem V., by (through) water and blood. The sense of ‘He that came,’ which distinctly points to a past historic fact, determines that these terms also must have a historic meaning, and refer to definite events characteristic of the manner in which the Lord fulfilled His office upon earth. ‘He came—He was shewn to be the Christ—by water and blood.’ ‘Water’ and ‘blood’ contributed in some way to reveal the nature and the fulfilment of His work. 


There can be no doubt that the Death upon the Cross satisfies the conception of ‘coming by blood.’ By so dying the Lord made known His work as Redeemer; and opened the fountain of His life to men. Comp. Additional Note on 1:7. 


The ‘coming by water,’ which naturally corresponds to this final act of sacrifice, is the Baptism, whereby the Lord declared His purpose ‘to fulfil all righteousness’ (Matt. 3:15). The water, by Christ’s voluntary acceptance of the Baptist’s ministry, became the means through which the divine purpose was fulfilled (Matt. 3:17). The Baptist was sent baptizing in water that Christ might be made manifest (John 1:31). Even in the case of the Lord Baptism is shewn to have been the external condition of the ‘descent and abiding of the Holy Spirit’ (John 1:33 f.); and by His Baptism Christ fulfilled for the humanity which He took to Himself, though not for Himself, the condition of regeneration. 


But we cannot stop at the reference to the cardinal events in the Lord’s Life whereby He ‘came by water and blood’ in the fulfilment of His historic work. While He hung upon the Cross, dead in regard to mortal life, but still living (see John 19:34 note), He came again ‘by water and blood.’ The issue of ‘blood and water’ from His side evidently indicated that He henceforth became for men the source of blessing symbolished by the twofold stream, and realised in His own human life by Baptism and Death upon the Cross. The one historic coming was shewn to be the foundation of a continuous spiritual coming; and St John saw in this the subject of the crucial testimony which he had to give (John 19:35). 


Compare the fragment of Claudius Apollinaris (Routh, Rell. 1.161) oJ ejkceva" ejk th'" pleura'" aujtou' ta; duvo pavlin kaqavrsia u{dwr kai; ai|ma, lovgon kai; pneu'ma (the Gospel of the Incarnate Word and the sanctifying presence of the Spirit). 


This exceptional note of the Evangelist seems to place the reference here to the significant fact recorded in the Gospel beyond question. The readers of the Epistle could not but be familiar with the incident either from the oral or from the written teaching of the Apostle; and conscious of the stress which he laid upon it, as the confirmation of Christian faith, they could not fail to recall it here. 


Compare Bede: Nec reticendum quod in hoc quoque sanguis et aqua testimonium illi dederunt quod de latere mortui vivaciter effluxerunt, quod erat contra naturam corporum mortuorum, atque ob id mysteriis aptum et testimonio veritatis fuit congruum, videlicet insinuans quia et ipsum Domini corpus melius post mortem esset victurum resuscitatum in gloria et ipsa mors illius nobis vitam donaret. 


Such an extension of the meaning of ‘water and blood’ appears to be implied in the words that follow: not in the water only, but in the water and in the blood, followed by the reference to the present witness of the Spirit. The change of the preposition, the use of the article, and the stress laid on actual experience, shew that St John is speaking of a continuation of the first coming under some new but analogous form. Further, it is to be noticed that what was before spoken of in its unity (dij u{. kai; ai{.) is now spoken of in its separate parts (ejn tw'/ u{. kai; ejn tw'/ ai{m.). The first proof of the Messiahship of Jesus lay in His complete historical fulfilment of Messiah’s work once for all in bringing purification and salvation: that proof is continued in the experience of the Church in its two separate parts. 


Thus we are led to the ideas which underlie the two sacraments, and which are brought home to us in and through them: the ideas which in their most general form are laid open in John 3, 6. It is through Christ’s ‘coming by water and blood,’ and His Life through Death, that the life of the Spirit and the cleansing and support of our human life in all its fulness are assured. The actual experience of these blessings is the abiding witness of the Church to Him. 


Bede, probably following Augustine, whose Commentary is not extant after 1 John 5:3, well combines the historic and sacramental references: Qui venit per aquam et sanguinem, aquam videlicet lavacri et sanguinem suae passionis: non solum baptizari propter nostram ablutionem dignatus est, ut nobis baptismi sacramentum consecraret ac traderet, verum etiam sanguinem suum dedit pro nobis, sua nos passione redimens, cujus sacramentis semper refecti nutriremur ad salutem. 


diav...ejn...] The historic Mission of Christ—the pledge of His Presence—was established ‘through’ the cardinal events of His Ministry. The abiding presence of Christ—the issue of His Mission—is realised ‘in’ that which is appointed to perpetuate the power of His work. The one preposition marks the means by which Christ’s office was revealed: the other the sphere in which He continues to exercise it. 


dij u{dato" kai; ai{m.] The order is significantly changed from that in the Gospel (blood and water). The order in the Gospel is (so to speak) the order of the divine gift: the full power of human life comes first: that in the Epistle is the order of the human appropriation of the gift. 


The symbolism of ‘blood’ as representing the natural human life sacrificed and so made available for others, has been already touched upon. In contrast with this, ‘water’ represents the power of the spiritual life: John 3:5; 4:14; 7:38 (Zech. 14:8). Comp. Apoc. 21:6; 22:1, 17. 


oujk ejn tw'/ u{d. m.] not in the water only. The reference is probably to such teachers as Irenaeus mentions (1.26, 1): [Cerinthus docuit] post baptismum descendisse in eum (Iesum) ab ea principalitate quae est super omnia Christum figura columbae; et tunc annunciasse incognitum Patrem et virtutes perfecisse: in fine autem revolasse iterum Christum de Jesu et Jesum passum esse et resurrexisse; Christum autem impassibilem perseverasse, existentem spiritalem. In some form or other the same kind of error is always repeating itself. The spiritual life is exalted into an undue supremacy, to the neglect of the redemption of the earthly life. 


For this reason St John says oujk ejn tw'/ u{d. movnon, and not ouj dij u{d. movnon. He contradicts a false view of Christ’s abiding work and not only a false view of Christ’s Person in Himself. 


kai; to; pn...] and the Spirit... In the words which immediately precede St John has indicated a present action of Christ. He now shews how the reality of that action is established. The Spirit—the Divine Spirit—is that which witnesseth, not ‘which witnessed’ (3 John 6), or ‘which hath witnessed’ (5:9). His testimony is given now and uninterruptedly. Such ‘witness’ is the peculiar office of the Spirit (John 14:26; 15:26; 16:8 ff). By this it is that men are enabled to pierce beneath the external phenomena and the external rites to their innermost meaning. Nothing is said of the substance of the witness or of those to whom it is given. These details are included in the idea of the Spirit’s witness. He speaks of Divine Truth; and He speaks to the souls of believers. 


Thus there is, as will be seen, a striking parallelism between the office of Christ and the office of the Spirit. Jesus is He that came, once for all fulfilling the Messiah’s work; and the Spirit is that which beareth witness, ever applying and interpreting His Mission and His gifts. 


o{ti to; pneu'ma...] quoniam (quod) Christus V., because the Spirit... The conjunction (o{ti) has been interpreted both as giving the substance (that) and as giving the reason (because) of the testimony. The former translation gives no tolerable sense unless the Latin reading of Christ for the Spirit is adopted. But the sense thus gained is foreign to the context. While then we take the translation because as certainly right, the meaning of the word is ambiguous here. It may mean: The Spirit gives the witness (1) because it is essentially fitted to do so: or (2) because by its essential nature it is constrained to do so. Perhaps the one idea passes into the other, so that it is not necessary to distinguish them sharply. In that which is Divine, nature and office coincide. 


to; pn. ejstin hJ ajl.] the Spirit is the Truth. Just as Christ is the Truth (John 14:6), so the Spirit sent in Christ’s name is the Truth. The Spirit cannot but make known, as men can bear the revelation, that which is eternal and absolute in changing phenomena. That which ‘is’ is in virtue of the Spirit, in virtue of Christ (Col. 1:15 ff.). 


Bede has a vigorous note on the Latin reading (Christus est veritas): Quia ergo Spiritus Jesum Christum esse veritatem testatur, ipse se veritatem cognominat, Baptista illum veritatem praedicat, Filius tonitrui veritatem evangelizat: taceant blasphemi qui hunc phantasma esse dogmatizant; pereant de terra memoriae eorum qui eum vel Deum vel hominem esse verum denegant. 


1 John 5:7, 8. o{ti trei'" eijsivn...] Because three are they... This clause appears to give the reason for the main proposition in 1 John 5:5, that ‘Jesus is the Son of God,’ a truth briefly expressed and affirmed by His full Name, ‘Jesus Christ.’ What has been said in 5:6—this is He that came—prepares the way for the assertion of this complete personal testimony, adequate according to the human standard: Deut. 19:15; comp. John 8:17 ff. The stress laid by the order upon ‘three’ emphasises this thought of the fulness of the number of the witnesses, and the consequent certainty of that which they affirm. The faith in Jesus as ‘the Christ, the Son of God’ is reasonable according to the ordinary laws of belief. 


It seems to be less natural to regard the clause as a confirmation of the words which 


immediately precede. The ground of the Spirit’s witness is given perfectly in the declaration of His Nature and Office as ‘the Truth.’ Yet it is possible that the o{ti may simply explain the addition of the Spirit: “besides ‘the Water’ and ‘the Blood,’ there is yet another witness; because three are they that bear witness.” 


trei'"...oiJ marturou'nte"] The passage from the neuter to; marturou'n to the masculine oiJ marturou'nte" marks the different aspect under which the witness is now regarded, as a personal witness. The transition is made through the Spirit, who is regarded both as a power and as a person: comp. John 14:26; 15:26, to; pneu'ma...o{...ejkei'no". Just as the Spirit is found to be personal in His work with men, so also ‘the water’ and ‘the blood’ speak personally through those in whom their efficacy is realised. 


oiJ mart.] The participle, as distinguished from the noun oiJ mavrture" (Acts 1:8; 2:32, & c.), expresses the actual delivery of the witness, and this is a present, continuous, action. The witness here is considered mainly as the living witness of the Church and not as the historical witness of the Gospels. Through believers these three, ‘the Spirit and the Water and the Blood,’ perform a work not for believers only but for the world (John 17:20 ff.). 


1 John 5:8. to; pneu'ma] The Spirit has a twofold office, one corresponding with that of Christ (ou|tov" ejstin oJ ejlqwvn...to; pneu'mav ejstin to; marturou'n...); and the other coordinate with that of the power of spiritual life and the power of redemption brought by Christ (to; pn., to; u{dwr, to; ai|ma). In this latter connexion it must be remembered that the Spirit is the sign of the glory of the Risen Christ; John 7:39; 16:7; Acts 2:32 f. Thus the Spirit, with the Water and Blood, completes the witness to the Incarnation as a Fact no less than as an open source of blessing. For the witness of the Spirit see Acts 5:32. 


oiJ trei'" eij" to; e{n eijsin] the three are for the one. The subject is emphatically repeated to mark the unity of the object. ‘The three personal witnesses are turned to the one absolute end,’ to establish the one Truth (to; e{n, the one, not simply one), that definite Truth which is everywhere present through the Epistle. The idea is not that of simple unanimity in the witnesses (eij" e}n ei\nai), but that of their convergence (so to speak) on the one Gospel of ‘Christ come in the flesh,’ to know which is eternal life. 


With the phrase eij" to; e}n ei\nai may be contrasted e}n ei\nai John 10:30; 17:21 f.; 1 Cor. 3:8; teleiou'sqai eij" e{n John 17:23; sunavgein eij" e{n John 11:52. 


1 John 5:9-12. St John goes on from considering the character of the witness to Christ to consider its effectiveness. It is a divine witness (9): it is a human, internal witness (10): it is a witness realised in a present life (11), in fellowship with the Son (12). 


9 If we receive the witness of men, the witness of God is greater, because this is the witness of God, that He hath borne witness concerning His Son. 10 He that believeth on the Son of God hath the witness in himself: he that believeth not God hath made Him a liar, because he hath not believed on the witness which God hath borne concerning His Son. 11 And this is the witness, that God gave us eternal life, and this life is in His Son. 12 He that hath the Son hath the life: he that hath not the Son of God hath not the life. 

9. eij th;n m. t. ajnqr. lamb] Si...accipimus V., If we receive... This is assumed as unquestioned: 1 John 3:13. The threefold witness of which St John has spoken, simply as being threefold, satisfies the conditions of human testimony. Much more then, he argues, does a threefold divine witness meet all claims; and such a witness, it is implied, we have in the witness of the Spirit, the water and the blood. This witness therefore is ‘greater’ than the witness of men in regard to its authority: John 5:36. Comp. 1 John 3:20; 4:4. 


For mart. lamb. see John 3:11, 32 f.; 5:34. 


The form of the argument is irregular. Instead of completing the sentence on the same type as he began, ‘much more shall we receive the witness of God,’ St John states that which is the ground of this conclusion, ‘the witness of God is greater.’ 


o{ti au{th ej....o{ti...] quoniam hoc est .. quia... V., because this is...that...The words look backward and forward. This triple witness which has been described, and which is now defined further to be a witness of God concerning His Son: this is the final form of the witness of God. 


The witness was open and visible to the world in the general effect of Christ’s death and the pouring out of the Spirit: so much was unquestionable. 


The first conjunction (because) does not give the ground of the superior authority of the divine witness, that is taken for granted, but the ground for appealing to it. Such a witness has been given, and therefore we appeal to it. 


The second o{ti is ambiguous. It may be (1) parallel with the former one: ‘because this is the witness of God, because, I say, He hath borne witness...’; or, it may be (2) explanatory of the marturivan: ‘because this is the witness of God, even that He hath borne witness...’; or again (3) the word may be the relative (o{ ti): ‘because this is the witness of God, even that which He hath witnessed....’ 


No one of the explanations is without difficulty. Against (2) it may be urged that it is strange to insist on the idea that the witness of God lies in the fact that He hath witnessed concerning His Son. 


The usage of St John and of the Apostolic writers generally is against (3); though perhaps reference may be made to 1 John 3:20; John 8:25. [In Matt. 18:28 ei[ ti.] 


The usage of St John (1 John 1:5; 5:11, 14) is equally against (1). 


On the whole it is best to take the clause as explanatory of au{th: ‘because this is the witness of God, even the fact that He hath borne witness concerning His Son.’ God has spoken; and His message is the witness to the Incarnation. Comp. 1 John 5:11. 


memartuvrhken] testificatus est V., hath witnessed. The form is to be distinguished from ‘witnesseth’ and ‘witnessed.’ 


memartuvrhka John 1:34; 3:26; 5:33, 37; 19:35. (Heb. 11:5; 3 John 12.) 


ejmartuvrhsa John 1:32; 4:44; 13:21; Acts 15:8; 1 Cor. 15:15; 1 Tim. 6:13; 3 John 6; Apoc. 1:2; Heb. 11:2, 4, 39. 


It may be added that 5:6-9 contain a testimony to the Holy Trinity in the several works of the Divine Persons: Christ ‘comes,’ the Spirit ‘witnesses,’ God (the Father) ‘hath witnessed concerning His Son.’ 


1 John 5:10. The witness is not of external testimony only, but internal also. Absolute self-surrender to the Son of God brings to the believer a direct consciousness of His Divine Nature and work. He that believeth on the Son of God hath the witness in himself. That which for others is external is for the believer experimental. The witness of Spirit and water and blood becomes an inner conviction of life and cleansing and redemption. The title of divine dignity (the Son of God) points to the assurance of this effect. Moreover it is to be noticed that here the condition laid down is belief in the Person of Christ (pist. eij"), and not belief in a fact (pist. o{ti 5:1). 


oJ mh; pist. tw'/ q.] he that believeth not God. The direct antithesis to ‘believing on the Son’ is ‘not believing God.’ This follows from the fact that ‘believing on the Son’ comes from ‘believing God,’ that is, welcoming His testimony. 


For the phrase mh; pisteuvein tw'/ qew'/ (as distinguished from mh; p. eij" to;n q.) see John 5:24; 6:29 f.; 8:30 f. Comp. 1 John 3:23 n. 


yeuvsthn pep. auj.] mendacem facit V., hath made Him a liar, false in all His dealings with men. See 1:10 n. The word marks the general character and not only falsity in the particular case. Comp. John 8:44; 1 John 2:4, 22; 4:20. The form of expression suggests the idea of an inward conflict. A voice has been heard and it has been deliberately rejected. 


pepoivhken...pepivsteuken] These two perfects definitely connect the present position of the unbeliever with a past act. When the crisis of choice came he refused the message: he made God a liar: he did not believe on His testimony: and the result of that decision entered into him and clings to him. Compare, for a similar use of pepivsteuka, John 3:18; 6:69 (1 John 4:16); 11:27; 16:27; 20:29; 2 Tim. 1:12; Tit. 3:8. 


o{ti ouj pepivst.] The negative expresses the direct fact. Contrast John 3:18 o{ti mh; pepivst. which presents the conception. See John 6:64. 


ouj pepivst. eij" th;n mart.] non credidit in testimonium V., hath not believed on the witness, not simply ‘believed the witness.’ The phrase is unique. Belief in the truth of the witness (pist. th'/ marturiva/, compare John 5:47) is carried on the personal belief in the object of the witness, that is, the Incarnate Son Himself. 


The phrase is illustrated by pisteuvein eij" to; o[noma (1 John 5:13 n.), in which the ‘name’ represents the Person under the particular aspect which it expresses. In one other case pisteuvein eij" is used with an object not directly personal, John 12:36 pisteuvein eij" to; fw'", but here fw'" is used with immediate reference to John 8:12; 9:5. 


So it stands out that the ultimate object of faith is not a fact or a dogma but a Person. 


h}n memart....] It might have seemed simpler to say ‘the witness of God’ (1 John 5:9); but St John repeats at length what he has shewn that witness to be, a witness concerning His Son. 


1 John 5:11, 12. The witness, which has been shewn to be divine and internal, points also to the presence of a divine life, which, given once for all, is enjoyed by fellowship with the Son. 


11. kai; au{th...] ‘The witness of God’ (5:9) is in part unfolded: the witness that He hath given concerning His Son is this, that He gave us eternal life. The Mission of His Son, which He attested, was the gift of life (John 10:10, 28; 17:2), of life in His Son (John 20:31, ejn tw'/ ojnovmati). 


z. aij. e[dwken] gave eternal life, not hath given. Compare 1 John 3:23 f. (e[dwken) with 1 John 3:1; 4:13; 5:20 (devdwken). The reference is to the historic facts by which this life was communicated to humanity. That which before Christ’s coming was a great hope, by His coming was realised and given. The gift, as far as St John here regards it, was made to Christians (hJmi'n), who appropriate it. 


zwh;n aijwvnion] vv. 13, 20; 1 John 3:15. This form is to be distinguished from hJ z. hJ aijwvn. (1 John 1:2, note) and hJ aijwvnio" z. which occurs only John 17:3. It simply defines the character of the life, and does not identify it with the only true life. 


ejn tw'/ uiJw'/] The life is not separate from God but in God. Believers united with Christ are in Him united with God. Comp. Rom. 6:23; 2 Tim. 1:1. 


1 John 5:12. oJ e[cwn...] The variations from exact parallelism in the two members of the verse are significant. In the second member to;n uiJo;n tou' qeou' stands for to;n uiJovn, and the position of th;n zwhvn is changed. 


oJ e[cwn to;n uiJovn] He that hath the Son, in Whom the Father is known. Comp. 1 John 2:23; 2 John 9; and for the use of e[cein, John 3:29; 4:17. 


e[cei th;n z.] hath life, or rather the life which God has given. Contrast 1 John 5:13; 3:15; John 5:26; 10:10; 20:31. Comp. Col. 3:4. 


In the spirit of these words Ignatius speaks of Jesus Christ as to; ajdiavkriton hJmw'n zh'n, ‘our inseparable life’ (Eph. 3); and to; ajlhqino;n hJmw'n zh'n, ‘our true life’ (Smyrn. 4). Comp. Magn. 5; Trall. 9. 


oJ mh; e[cwn t. uiJ. tou' q.] he that hath not the Son of God. The fuller title seems to mark emphatically the necessity of failure in such a case. God is the only source of life. 


For the combination of the positive and negative see 1 John 1:5; 2:4, 27; John 1:3; 3:16. 

III. The Activity and Confidence of the Christian Life: Epilogue 

This last section of the Epistle is symmetrical in structure: 



1. The aim re-stated (1 John 5:13). 



. The confidence of spiritual action (14-17). 



The certainty of spiritual knowledge (18-20). 



4. A final warning (21). 


The progress of thought is clear. Having reached the close of his writing St John recals the main purpose of writing it (1 John 1:4), which he has fulfilled (1 John 5:13); and then illustrates the confidence of the Christian life under two aspects, (1) as it finds expression in spiritual action (14-17), and (2) as it is realised in inward conviction (18-20). He concludes by a warning against everything which usurps the place of God (21). 

1. The aim of the Epistle restated (13) 

13 These things have I written, that ye may know that ye have eternal life, to you who believe on the name of the Son of God. 

13. Tau'ta e[graya] These things have I written (I wrote)... In reviewing his Epistle St John indicates the fulfilment of his purpose (1:3, 4). The consciousness of eternal life brings divine fellowship and completed joy. Comp. John 20:30 f. 


For the use of e[graya (contrast gevgrafa John 19:22) see 1 John 2:12-14 note. The Apostle looks back upon his work, and records the aim which he set before himself. 


i{na eijdh'te] ut sciatis V., that ye may know with a knowledge final and certain. Compare 2:29 note; 3:14 note. The eternal life may be present and yet not realised in its inherent power. The fruits may not be referred to their source; and again they may be delayed. But there is a knowledge of life which is independent of external signs; and this St John seeks to quicken. 


The order zwh;n e[c. aijwvn. is not found elsewhere: the epithet comes as an afterthought: ‘that ye have life—yes, eternal life.’ 


toi'" pisteuvousin] to you who believe. The dative, which is added as a kind of afterthought, defines the character of the persons who are addressed: ‘to you, yes, to you who believe ..’ Compare John 1:12; 5:16. The present activity of faith (pisteuvousin) is the sign of life (1 John 3:23 note). 


toi'" pist. eij" to; o[n....] qui creditis in nomine... V., who believe in the name of..., who believe in Him who is revealed to us under this title as being the Son of God. Contrast 3:23 note (pist. tw'/ ojn.); and compare John 1:12 note; 2:23 note; 3:18. For similar uses of o[noma see 1 John 2:12 (dia; to; o[noma aujtou') note; 3 John 7 (to; o[noma) note. 


tou' uiJou' tou' qeou'] the Son of God, 1 John 5:5, 10, 12, 20; 3:8 note; 4:15. The title is the pledge of the certainty of the possession of life. 

2. The confidence of spiritual action (1 John 5:14-17) 

The consciousness of a divine life brings to the believer perfect boldness in prayer, that is, in converse with God (14, 15); and this boldness finds characteristic expression in intercession for the brethren (16, 17). 


14 And this is the boldness which we have towards Him, that, if we ask anything according to His will, He heareth us. 15 And if we know that He heareth us whatsoever we ask, we know that we have the petitions which we have asked from Him. 

16 If any one see his brother sinning a sin not unto death, he shall ask, and He (he) will give him life, even to them that sin not unto death. There is sin unto death: I do not say that he should pray for that: 17 all unrighteousness is sin, and there is sin not unto death. 

14. kai; au{th...] It is implied that the knowledge which the Christian can gain is not for mere passive possession, nor yet for himself alone. It finds scope in corresponding expression. The life is fruitful. Comp. Matt. 18:15, 20. 


hJ parrhsiva h}n e[comen...] fiducia quam habemus... V., the boldness of speech, utterance, which we have as the consequence of our possession of life. See 1 John 2:28 note. The gift of eternal life enables the believer to come directly before God (Heb. 4:16) and speak every thought without reserve. This he has strength to do in the present trials of life (1 John 3:21); and he looks forward to a like openness of trust ‘at the presence of Christ’ (2:28), and ‘in the day of judgment’ (4:17). 


pro;" aujtovn] ad eum V., towards Him, that is, God, the main subject of the passage. 


au{th ... o{ti ... ajkouvei ...] this...that...He heareth. The fact (that He heareth) and not the conviction of the fact (‘we know that He heareth’), is identified with the feeling. Our boldness is not simply a belief, but indeed a certainty, an experience. 


ejavn ti aijtwvmeqa] quodcunque petierimus V., if we ask anything. The distinction between the middle (aijtei'sqai) and the active (aijtei'n) is not sharply drawn; but generally the personal reference is suggested by the middle while the request is left wholly undefined as to its destination by the active. Compare John 16:24, 26; 14:13, 14; 15:16 with 15:7; James 4:2, 3. For aijtei'sqai see Matt. 27:20 (and parallels), 58 (and parallels); Acts 3:14. 


kata; to; qevlhma auj.] according to His will. Comp. 1 Pet. 4:19; Gal. 1:4; Eph. 1:5, 11. This will finds expression in the soul: John 15:7; and is the continuous manifestation of the divine nature through Christ. Thus asking ‘according to the will of God’ is equivalent to asking ‘in Christ’s name’: John 14:13 note. 


‘The will of God’ regards the spiritual consummation of man (1 John 2:17; Rom. 2:18), and all external things only so far as they are contributory to this. 


ajkouvei hJmw'n] Compare John 9:31; 11:41 f. This sense of ‘hearing’ is peculiar to St John. The ‘hearing’ of God, like the ‘knowledge’ of God, carries with it every perfect consequence. For the thought see 1 John 3:22. 


1 John 5:15. kai; eja;n oi[damen...] Et scimus V., si scimus F., And if we know... The force of this unusual construction appears to be to throw the uncertainty upon the fact of the presence of the knowledge and not upon the knowledge itself. The sense required is not ‘and should we know,’ but ‘and should it be that we know.’ 


o} eja;n aijtwvmeqa] whatsoever we ask. This universal phrase can be substituted for the limited phrase which was used before (ejavn ti aijt. k.t.q.). The believer would not make his own any prayer which is not according to God’s will. And since he has made God’s will his own will, he has all he truly seeks in immediate and present possession (Mark 11:24) though the visible fulfilment may be delayed. 


ta; aijthvmata] petitiones V., the petitions (Phil. 4:6; Luke 23:24): the substance of the requests, if not necessarily the actual things asked for (ta; aijthqevnta). 


ajpj aujtou'] from Him. These words go perhaps more naturally with ‘have’ (1 John 2:20) than with ‘asked.’ Yet see Matt. 20:20 (ajpj aujtou'). 


1 John 5:16, 17. That boldness of access to God, which finds expression in prayer, finds its most characteristic expression in intercessory prayer. Fellowship with God involves fellowship with man (1 John 1:3). The energy of Christian life is from the first social. Hence St John passes naturally from the general thought of prayer to that of prayer for the brethren. And in doing this he fixes attention on the failures of Christians. These are the sorest trial of faith. 


The prevailing power of intercession corresponds with the Christian revelation of the unity of the Body of Christ. When this power is exercised for others it is exercised in a true sense for ourselves, and not, arbitrarily as it were, for those apart from us. Apostolic teaching recognises a mysterious dependence of man upon man in the spiritual order like that which is now being shewn to exist in the physical order; and throughout the Epistle St John assumes the reality of this inner fellowship among those whom he addresses, and he bases his arguments upon it. 


Compare 1 Pet. 4:8 th;n eij" eJautou;" ajgavphn; id. vs. 10 eij" eJautou;" aujto; diakonou'nte"; Eph. 4:32; Col. 3:13 carizovmenoi eJautoi'"; Col. 3:16 nouqetou'nte" eJautouv". 


16.  jEavn ti" i[dh/...] If any one see ... The duty, the instinct, is universal in the Christian Society. At the same time the character of the sin towards which the duty is exercised is clear even outwardly. It is not a matter simply of suspicion or doubt. 


to;n ajdelfo;n aujtou'] his brother. The end of prayer is the perfection of the whole Christian body. The Christian prays for himself only as a member in the society. The sight of sin in ‘a brother’—a fellow Christian (1 John 2:9 note)—and it is only with Christians that St John is dealing—necessarily stirs to intercession. Comp. Clem. ad Cor. 1.2 ejpi; toi'" paraptwvmasi tw'n plhvsion ejpenqei'te: ta; uJsterhvmata aujtw'n i[dia ejkrivnete. 


aJmart. aJmart.] peccare peccatum V., sinning a sin. The form of expression (aJmartavnonta, inadequately rendered in the Latin) emphasises the outward present character of the act. There is no exact parallel in N. T. to the phrase. Comp. 1 John 2:25. Winer iii. § 32, 2. 


mh; pro;" qavnaton] not unto death. Life is fellowship with Christ (1 John 5:12). Death is separation from Him. All sin tends to make the fellowship less complete. Yet not all equally; nor all in a fixed and unalterable degree. 


The thought is not of the definite external characteristics of particular acts, as having an absolute value, but of acts in relation to the man’s whole nature and life. 


The clause ‘not unto death’ goes both with the participle and with the noun, as is shewn separately afterwards. 


For the conception of ‘death’ see 1 John 2:14 (the only other place in the Epistles where the word occurs), John 5:24 (8:51 f.; 6:50; 11:26; 8:24). The thought is evidently not of physical death as James 5:14 ff. Compare, in another connexion, John 11:4 au{th hJ ajsqevneia oujk e[sti pro;" qavnaton. The subjective negative (mh; pro;" q.) naturally follows from the supposition (ejavn ti"). It is otherwise in 1 John 5:17. 


aijthvsei] petit (-at) V., postulabit F., he shall ask. This will be his natural and spontaneous action. There is no need of a command. 


kai; dwvsei] and he will give. The subject has been taken to be (1) the intercessor, or (2) God (dabit ei vitam Dominus Tert. de Pudic. 19; but dabitur ei, id. 2). In favour of the first view the continuity of the construction (aijthvsei, dwvsei) and the parallel James 5:20 have been urged. 


The second view is that which is at first suggested by the language of Scripture generally. To ‘give life’ is elsewhere treated as a divine prerogative; John 6:33; 10:28; 17:2; 5:11. But there is nothing unscriptural in the thought that the believer does that which God does through him; James 5:20. Still on the whole it seems more natural to see here a reference to the direct action of God. 


If ‘God’ be the subject of ‘give’ then aujtw'/ may be the ‘ethical’ dative, and toi'" pist. the direct object of dwvsei: ‘God shall give life to those that sin not unto death for him, in answer to his prayers.’ This however seems to be artificial. The aujtw'/ is most naturally the sinning brother in any case. 


d. zwhvn] give life. The sinner is not ‘dead,’ nor yet ‘sinning unto death,’ but his life is, as it were, suspended in part. Comp. John 10:10. 


toi'" aJmart.] even to them that... The single case (aJmartavnonta) is now generalised. Comp. 5:13. 


The apposition of a personal plural to an abstract noun is not strictly parallel; 1 Cor. 1:2. 


e[stin aJm. pro;" q.] Est peccatum ad mortem V., There is sin unto death. The translation ‘a sin’ (aJmartiva ti") is too definite. The thought is not of specific acts as such, but of acts which have a certain character: ‘There is that which must be described as sin unto death, there is that which wholly separates from Christ.’ The phrase, it must be remembered, comes in a passage which deals with the prayer of Christians for Christians and not for heathen. See Additional Note. 


ouj peri; ejkeivnh" levgw i{na...] non pro illo dico ut roget quis V., not concerning that do I say that... The sin unto death is isolated and regarded in its terrible distinctness (ejkeivnh). The words peri; ejkeivnh" may be connected either with levgw or with ejrwthvsh/. Perhaps it is best to connect them with ejrwthvsh/. Comp. John 16:26; 17:9, 20. 


The construction levgw i{na is not common: Acts 19:4. Comp. eijpei'n i{na Matt. 4:3, c ejrrhvqh i{na Apoc. 6:11, & c. 


ejrwthvsh/] make request. The change of the verb from aijtei'n (V. petere), (aijtei'sqai), to ejrwta'/n (V. rogare), cannot but be significant.  jErwta'/n is the word which is used of Christ’s prayer to the Father (John 14:16; 16:26; 17:9, 15, 20; comp. 1 Thess. 4:1; 2 John 5). It seems to mark the request which is based upon fellowship, upon a likeness of position. Here then it would naturally express the prayer of brother for brother as such, to the common Father. Such a prayer is not enjoined by the apostle. At the same time he does not forbid it. It does not lie within his scope. 


1 John 5:17. pa'sa ajdikiva...] omnis iniquitas... V., all unrighteousness... The words are added to shew the wide scope which is given for the exercise of Christian sympathy and intercession. Apart from such sins as are open manifestations of a character alien from God, there are other sins which flow from human imperfection and infirmity, and in regard to these Christian intercession has its work. All unrighteousness (1 John 1:9), all failure to fulfil our duty one to another, is sin; and in this ample field there is abundant opportunity for the exercise of prayer. There is a sin not unto death, of which the consequences may be removed by the brother’s petition. 


The statement that ‘all unrighteousness is sin’ must be compared with the comprehensive definition of sin in 1 John 3:4 lawlessness is sin, and conversely sin is lawlessness. Sin is the most general term and is used in regard to the will of God for man. By whatever act, internal or external, man falls short of this will, as it is spiritually apprehended, he ‘sins.’ The will of God may be conceived of as embodied in ‘law,’ in respect of the whole constitution of things, or in ‘right,’ in respect of the claims made by others. So it is that all violation of law and all violation of right is sin looked at in a special aspect. Unrighteousness is one manifestation of sin. Comp. Rom. 6:13 o{pla ajdikiva" th'/ aJmartiva/. 

3. The certainty of spiritual knowledge (1 John 5:18-20) 

The thought of sin, of sin among the brethren, of sin unto death, forces the Apostle to recal once more the assurance of faith. In spite of the sad lessons of daily experience he reaffirms the truths which the Christian knows: the privileges of the divine birth (1 John 5:18); the fact of the divine kinsmanship (19); the advance in divine understanding issuing from divine fellowship (20). 


The threefold repetition of oi[damen, we know (18, 19, 20), gives a rhythmic form to the paragraph. 


18 We know that everyone who is begotten of God sinneth not, but He that was begotten of God keepeth him and the evil one toucheth him not. 

19 We know that we are in God and the whole world lieth in the evil one. 

20 We know that the Son of God hath come and hath given to us understanding that we may know Him that is true; and we are in Him that is true, even in His Son Jesus Christ. 

This is the true God and life eternal. 

18. The power of intercession to overcome the consequences of sin might seem to encourage a certain indifference to sin. Therefore St John re-affirms the elements of Christian knowledge. From this point of sight the first truth of which the Christian is assured is that, in spite of the abnormal presence of sin even among the brethren, the child of God ‘sinneth not.’ He has a watchful Protector stronger than his adversary. 


Oi[damen] Scimus V., We know. St John uses this appeal to absolute knowledge in two forms: ‘we know,’ and ‘ye know.’ The former occurs: 


3:2 oi[damen o{ti eja;n fanerwqh'/ o{moioi aujtw'/ ejsovmeqa, o{ti ojyovmeqa aujto;n kvaqwv" ejstin. 


3:14 hJmei'" oi[damen o{ti metabebhvkamen ejk tou' qanavtou eij" th;n zwh;n, o{ti ajgapw'men tou;" ajdelfouv". 


5:18 oi[damen o{ti pa'" oJ gegennhmevno" ejk tou' qeou' oujc aJmartavnei. 


5:19 oi[damen o{ti ejk tou' qeou' ejsmevn. 


5:20 oi[damen o{ti oJ uiJo;" tou' qeou' h{kei kai; devdwken hJmi'n diavnoian i{na ginwvskomen to;n ajlhqinovn. 


In contrast with these appeals to fundamental knowledge, St John elsewhere appeals to the knowledge brought by actual experience (ginwvskomen): 1 John 5:2 note. 


St Paul uses the same form (oi[damen) not unfrequently: 1 Cor. 8:1, 4; 2 Cor. 5:1; Rom. 2:2; 3:19; 7:14; 8:22, 28; 1 Tim. 1:8. 


Oi[date is found: 


2:20 oi[date pavnte"...th;n ajlhvqeian. 


3:5 oi[date o{ti ejkei'no" ejfanerwvqh i{na ta;" aJmartiva" a[rh/. 


3:15 oi[date o{ti pa'" ajnqrwpoktovno" oujk e[cei zwh;n aijwvnion ejn aujtw'/ mevnousan. 


pa'" oJ gegenn. ejk tou' q.] omnis qui natus est ex Deo V. Comp. 1 John 3:9 note. 


oujc aJmartavnei] Comp. 3:9 note (aJmartivan ouj poiei'). While St John states this without reserve he yet recognises ‘the brother’—brother as son of the one Father—‘sinning a sin not unto death’ (1 John 5:16). The paradox remains unsolved. 


ajllj oJ gennhqei;"...t. auj.] sed generatio (nativitas F.) Dei conservat eum V., but He that was Begotten of God keepeth him. He does not depend on his own strength or vigilance. He has an active Enemy (oJ ponhrov"), but he has also a watchful Guardian. 


The phrase oJ gennhqei;" ejk tou' qeou' is unique. Standing as it does in close juxtaposition with oJ gegennhmevno" ejk tou' qeou' it is impossible to regard it as identical in reference, and the mention of the great adversary naturally suggests the thought of the Son of God. The peculiar expression is probably used to emphasise the connexion of the Son with those whom He ‘is not ashamed to call brethren’ (Heb. 2:11 ejx eJno;" pavnte"); while the difference of gennhqeiv" from gegennhmevno" suggests that difference in the sonship of the Son from the sonship of men which is marked in John 5:26 tw'/ uiJw'/ e[dwken zwh;n e[cein ejn eJautw'/. 


The remarkable Latin reading appears to represent the Greek hJ gevnnhsi" tou' qeou' (Matt. 1:18). 


threi'] The verb is used of persons Matt. 27:36, 54; (28:4); John 17:11, 15 (note); Apoc. 3:10; Jude 21 (eJautou;" thrhvsate). It expresses a watchful regard from without rather than safe custody. 


oJ ponhrov"] malignus V. See 1 John 2:13 note. 


a{ptetai] tangit V. The verb occurs elsewhere in St John only in John 20:17. It describes ‘a laying hold on,’ more than a mere superficial touch (qiggavnein). Even when it is used of simple physical contact, a deeper connexion is indicated, as when the Lord ‘touched’ the sick. See Col. 2:21 mh; a{yh/ mhde; geuvsh/ mhde; qivgh/". Compare Ps. 105:15 mh; a{yhsqe tw'n cristw'n mou. The ground of safety is revealed in John 14:30 ejn ejmoi; oujk e[cei oujdevn. As yet the principle of evil is without. 


1 John 5:19. From the general statement of the privilege of Sons of God St John goes on to the affirmation of the personal relation in which he and those whom he addresses stand to Him (ejk tou' qeou' ejsmevn). 


The structure of the verse is expressive. The absence of the personal pronoun (contrast 1 John 4:6) in the first clause throws all the emphasis upon the divine source of life: ‘We know that it is from God we draw our being.’ In the second clause the emphasis is changed. Over against the Christian Society, only faintly indicated in the preceding words, stands ‘the whole world,’ and on this attention is fixed. The relation of the Church to God is widely different from that of the world to the Evil One. 


This difference is brought out in the two corresponding phrases ejk tou' qeou' ei\nai and ejn tw'/ ponhrw'/ kei'sqai. The first describes the absolute source of being: the second the actual (but not essential) position. 


ejk tou' q. ej.] See Additional Note on 3:1. 


kai; oJ k. o{.] This clause like the corresponding clauses in 1 John 5:18 (ajlla; oJ genn.), 20 (kaiv ejsmen), is an independent statement and not dependent on o{ti. The Christian is able to look upon the saddest facts of life without being overwhelmed by them. 


The order oJ kovsmo" o{lo" suggests a slightly different conception from o{lo" oJ kovsmo" (1 John 2:2): ‘the world, the organization of society as alien from and opposed to God, is wholly, in all its parts and elements, placed in the domain of...’ The two thoughts of the world, and of the entirety of it, are given separately. The same form occurs Matt. 16:26 and parallels; and the same order in Matt. 26:59; Luke 11:36; John 4:53; Acts 21:30; 1 Cor. 14:23; Apoc. 3:10; 6:12; 12:9; 16:14. There is a similar difference of colour given by the corresponding position of pa'": John 5:22; 16:13; Matt. 10:30; 13:56; 26:56; Acts 16:33; Rom. 12:4; 16:16; 1 Cor. 7:17; 10:1; 15:7; 16:20, & c. 


ejn tw'/ pon. k.] in maligno positus est V., lieth in the evil one, is placed in the sphere of his influence. There is no question here of the Evil One ‘laying hold on’ (a{ptesqai) the world, as from without (1 John 5:8): it has been placed ‘in him.’ The phrase answers to the ei\nai ejn tw'/ ajlhqinw'/ which follows, and to the characteristic Pauline ejn cristw'/. Comp. 1 John 3:24, 4:15 note. The connexion shews beyond question that tw'/ ponhrw'/ is masculine, and the converse of kei'sqai ejn t. p. is given in John 17:15 i{na thrhvsh/" ejk tou' ponhrou'. Compare Luke 11:15 ff. ejn Beelzebouvl. 


A close parallel to the expression is found in Soph. OEd. Col. 247 ejn uJmi'n wJ" qew'/ keivmeqa tlavmone". Comp. OEd. R. 314; Alc. 279. 


1 John 5:20. The third affirmation of knowledge is introduced by the adversative particle (oi[d. dev). There is, this seems to be the line of thought, a startling antithesis in life of good and evil. We have been made to feel it in all its intensity. But at the same time we can face it in faith. That which is as yet dark will be made light. There is given to us the power of ever-advancing knowledge and of present divine fellowship. We can wait even as God waits. The particle dev is comparatively unfrequent in St John’s writings: 1 John 1:7; 2:2, 5, 11, 17; 3:12, 17; 4:18; 3 John 14. 


h{kei, kai; devdwken] hath come and hath given. Faith rests on the permanence of the fact and not upon the historic fact only. Comp. John 8:42 note. 


devdwken] 1 John 3:1, 4:13. Contrast 3:23, 24; 5:11 (e[dwken) note. 


diavnoian] sensum V., understanding. This is the only place in which the term occurs in St John’s writings; and generally nouns which express intellectual powers are rare in them. Thus St John never uses gnw'si", nor is nou'" found in his Gospel or Epistles. Diavnoia, as compared with nou'", represents the process of rational thought. Comp. Eph. 4:18 ejn mataiovthti tou' noo;" aujtw'n, ejskotwmevnoi th'/ dianoiva/ o[nte" (the first principles of the Gentiles were unsubstantial, and they had lost the power of right reasoning). Exclusive of quotations from the LXX, diavnoia is found: 1 Pet. 1:13 ajnazwsavmenoi ta;" ojsfuva" th'" dianoiva"; 2 Pet. 3:1 diegeivrw th;n eijlikrinh' diavnoian; and, in a more concrete sense, Luke 1:51 dianoiva/ kardiva"; Col. 1:21 ejcqrou;" th'/ dianoiva/; Eph. 2:3 ta; qelhvmata th'" sarko;" kai; tw'n dianoiw'n. 


That with which ‘the Son of God’ Incarnate has endowed believers is a power of understanding, of interpreting, of following out to their right issues, the complex facts of life; and the end of the gift is that they may know, not by one decisive act (i{na gnw'sin) but by a continuous and progressive apprehension (i{na ginw'skwsi), ‘Him that is true.’ Thus the object of knowledge is not abstract but personal: not the Truth, but Him of Whom all that is true is a partial revelation. 


It is evident that the fact of the Incarnation (uiJo;" tou' q. h{kei) vitally welcomed carries with it the power of believing in and seeing little by little the divine purpose of life under the perplexing riddles of phenomena. 


The language in which Ignatius describes this gift is remarkable: dia; tiv ouj pavnte" frovnimoi ginovmeqa labovnte" qeou' gnw'sin, o{ ejstin  jIhsou'" Cristov"… tiv mwrw'" ajpolluvmeqa ajgnoou'nte" to; cavrisma o} pevpomfen ajlhqw'" oJ Kuvrio"; (ad Eph. xvii.). 


i{na ginwvskomen] This clause finds a remarkable commentary in John 17:3. Eternal life is the never-ending effort after this knowledge of God. Compare John 10:38, i{na gnw'te kai; ginwvskhte o{ti ejn ejmoi; oJ path;r kajgw; ejn aujtw'/. 


It seems likely that ginwvskomen is to be regarded as a corrupt pronunciation of ginwvskwmen. It is remarkable that in John 17:3 many authorities read ginwvskousin for -wsin. Comp. Winer, iii. § 41. 1. 


to;n ajlhqinovn] verum Deum V., quod est verum F. (i.e. to; ajl.), Him that is true, Who in contrast with all imaginary and imperfect objects of worship completely satisfies the idea of Godhead in the mind of man, even the Father revealed in and by the Son (John 1:18, 14:9). Christ is also called oJ ajlhqinov", Apoc. 3:7; compare also Apoc. 3:14 (6:10). For ajlhqinov" see John 1:9, 4:23, 15:1 notes. Comp. 1 Thess. 1:9 qeo;" zw'n kai; ajlhqinov". 


kaiv ejsmen... jI. Cr.] et simus (as depending on ut) in vero filio eius V. St John adds a comment on what he has just said. Christians are not only enabled to gain a knowledge of God: they are already in fellowship with Him, ‘in Him.’ We are in Him that is true, even in His Son, Jesus Christ. The latter clause defines and confirms the reality of the divine fellowship. So far as Christians are united with Christ, they are united with God. His assumption of humanity (Jesus Christ) explains how the union is possible. 


ou|tov" ejstin...] As far as the grammatical construction of the sentence is concerned the pronoun (ou|to") may refer either to ‘Him that is true’ or to ‘Jesus Christ.’ The most natural reference however is to the subject not locally nearest but dominant in the mind of the apostle (comp. 1 John 2:22; 2 John 7; Acts 4:11; 7:19). This is obviously ‘He that is true’ further described by the addition of ‘His Son.’ Thus the pronoun gathers up the revelation indicated in the words which precede (comp. John 1:2 note): This Being—this One who is true, who is revealed through and in His Son, with whom we are united by His Son—is the true God and life eternal. In other words the revelation of God as Father in Christ (comp. 1 John 2:22 f.) satisfies, and can alone satisfy, the need of man. To know God as Father is eternal life (John 17:3) and so Christ has revealed Him (1 John 1:2). 


oJ ajlhq. q.] Comp. Is. 65:16 (LXX). Compare the famous words of Ignatius: ei|" qeov" ejsti oJ fanerwvsa" eJauto;n dia;  jIhsou' Cristou' tou' uiJou' aujtou', o{" ejstin aujtou' lovgo" aji?dio", ajpo; sigh'" proelqwvn, o}" kata; pavnta eujhrevsthsen tw'/ pevmyanti aujtovn (ad Magn. viii.). Aristides is said to have maintained before Hadrian ‘quod Christus Jesus solus (al. verus) esset Deus’ (Mart. Rom. ap. Routh Rell. Sacrr. 1.80). This statement may be regarded as a summary paraphrase of the Greek text: ginwvskousi to;n qeo;n ktivsthn kai; dhmiourgo;n tw'n aJpavntwn ejn uiJw'/ monogenei' kai; pneuvmati aJgivw/ kai; a[llon qeo;n plh;n touvtou ou| sevbontai (c. xv.). The Syriac text has no reference to the Son and the Holy Spirit. Yet see Harnack, Text. u. Untersuch. 1.114. 


ou|to"...zwh; aijwvn.] The phrase is not exactly parallel with those which describe (as far as we can apprehend it) the essential nature of God (John 4:24, 1 John 1:5, 4:8). See Additional Note on 1 John 4:8. It expresses His relation to men, and so far is parallel with Heb. 12:29 (Deut. 4:24). 


On ‘Eternal life’ see Additional Note. 

4. A final Warning (1 John 5:21) 

From the thought of ‘Him that is true’ St John turns almost of necessity to the thought of the vain shadows which usurp His place. In them the world asserted its power. They forced themselves into notice on every side in innumerable shapes, and tempted believers to fall away from the perfect simplicity of faith. One sharp warning therefore closes the Epistle of which the main scope has been to deepen the fellowship of man with God and through God with man. 


21 Little children, guard yourselves from idols. 

21. Tekniva] Once again the anxiety of the Apostle calls up the title of affection which has not been used since 1 John 4:4. See 2:1 note. 


fulavxate eJautav] custodite vos V., guard yourselves. The exact phrase is not found again in the N. T. Compare threi'n eJautovn Jude 21; and with an adj. James 1:27; 2 Cor. 11:9; 1 Tim. 5:22. This ‘guarding’ of the Christian answers to the ‘keeping’ of Christ (1 John 5:8). The use of the active with the reflexive pronoun as distinguished from the middle (Luke 12:15 fulavssesqe ajpo; p. pleonexiva") emphasises the duty of personal effort. The use of the neuter (eJautav) in direct agreement with tekniva seems to be unique. For the use of eJautav with the second person see 1 John 1:8 n. The aorist imp. (fulavxate) is remarkable: compare 1 Pet. 2:17 for its exact force. Elsewhere in the Epistle (except 1 John 3:1) St John always uses the present. 


ajpo; tw'n eijd.] a simulacris V. The word ei[dwlon is comparatively infrequent in the N. T., and elsewhere it is always used literally (e.g., 1 Thess. 1:9). But ‘idolatry’ (Col. 3:5) and ‘idolater’ (Eph. 5:5) have a wider sense in St Paul; and the context here seems to require a corresponding extension of the meaning of the term. An ‘idol’ is anything which occupies the place due to God. The use of the definite article call up all the familiar objects which fall under the title. The command to Christians is not generally to keep themselves from such things as idols (ajpo; eijd.) but from the well-known objects of a false devotion. Compare 2 Cor. 6:16 meta; eijdwvlwn with Rom. 2:22 oJ bdeluss. ta; ei[dwla. 


This comprehensive warning is probably the latest voice of Scripture. 

Additional Note on 1 John 5:1. The use of the term ‘the Christ.’ 

The history of the title ‘Messiah,’ ‘Christ’ (j'yviM;h', oJ cristov", ‘the Anointed One’) is very remarkable. It is not a characteristic title of the promised Saviour in the O. T. It is not even specifically applied to Him, unless perhaps in Dan. 9:25 f., a passage-of which the interpretation is very doubtful. And still in the apostolic age it was generally current among the Jews in Judaea, Galilee, Samaria, and in the Dispersion; and it was applied by them to the object of their religious and national hope (Matt. 2:4, 16:16, 22:42; John 1:20, 41, 4:25, 12:34; Acts 9:22, 17:3, 18:28, 26:23). The Hebrew word had been clothed in a Greek dress, and was current side by side with the Greek equivalent (Messiva" John 1:42, 4:25). 


The word j'yvim;, ‘anointed,’ occurs several times in the Book of Leviticus in the phrase j'yviM;h' ˆheKoh': Lev. 4:3 (oJ ajrciereu;" oJ kecrismevno"), 1 John 5:16; 6:15 (oJ ajrc. oJ cristov"). Comp. 2 Macc. 1:10 (ajpo; tou' tw'n cristw'n iJerevwn gevnou"). 


In the Historical Books the word is used of the representative kings of the theocratic nation: Of Saul: 



Sam. 12:3, 5 /jyvim], oJ cristo;" aujtou'. 



Sam. 24:6, 11; 26:16; 2 Sam. 1:14, 16 w:hy“ j'yvim], LXX. oJ cristo;" kurivou. 



Sam. 26:9, 11, 23 w:hy“ j'yvim], LXX. cristo;" kurivou. 



Comp. 2 Sam. 1:21 ˆm,V;B' j'yvim; yliB], LXX. oujk ejcrivsqh ejn ejlaivw/. 


Of David: 



Sam. 16:6 /jyvim], LXX. oJ cristo;" aujtou'. 



Sam. 19:21 w:hy“ j'yvim], LXX. oJ cristo;" kurivou. 



Sam. 23:1 bqo[}y" yheløa‘ j'yvim], LXX. cristo;" qeou'  jIakwvb. 



Sam. 22:51. 



Ps. 18:50. 


Of Solomon: 



Chron. 6:42 Új,yvim], LXX. oJ cristov" sou. 


Of Jehu: 



Chron. 22:7 LXX. pro;"  jIhou;...cristo;n kurivou, hw:hy“ /jv;m] rv,a}. 



Compare the wider use in: 



Sam. 2:10 hw:hy“.../jyvim] ˆr<q, µrEy:w“, LXX. uJywvsei kevra" cristou' aujtou'. 



Sam. 2:35 yjiyvim] ynEpli, LXX. ejnwvpion cristw'n (cristou') mou. 



Chron. 16:22. 



Ps. 105:15. 


In the Prophets the word is used of Cyrus: 



Is. 45:1 vr</kl] /jyvim]li hw:hy“ rm'a; hKo, LXX. ou{tw" levgei kuvrio" oJ qeo;" tw'/ cristw'/ mou Kuvrw/. 


In the second passage where it occurs it is doubtful whether it is used in a personal or national sense: 



Hab. 3:13 Új,yvim]Ata, [v'yEl], LXX. tou' sw'sai tou;" cristouv" sou. 


It occurs twice in a difficult passage of the Book of Daniel: 


Dan. 9:25  dygIn: j'yvim;Theod. cristo;" hJgouvmeno". 


Dan. 9:26  j'yvim; trEK;yITheod. ejxoleqreuvsetai crivsma. 


Compare also: 



Amos 4:13 LXX. ajpaggevllwn to;n cristo;n aujtou'. 



Heb. dyGIm'.../jC]Ahm;. 


In the Psalms the Divine King who is the type of ‘the Christ’ is spoken of as ‘the anointed of the Lord’; and there can be no doubt that it was from the Psalms, and especially from Ps. 2, that the word passed into common use in the special technical sense. 



Ps. 2:2 /jyvim] l['w“ hw:hy“ l[', LXX. kata; tou' kurivou kai; kata; tou' cristou' aujtou'. 



Ps. 18:50 dwId:l] /jyvim]li, LXX. tw'/ cristw'/ aujtou' tw'/ Daueivd. 



Ps. 20:6 /jyvim], LXX. (e[swsen kuvrio") to;n cristo;n aujtou'. 



Ps. 28:8 aWh /jyvim] t/[Wvy“ z/[m;, LXX. uJperaspisth;" tw'n swthrivwn tou' cristou' aujtou' ejstivn. 


So Ps. 89:38, 51, 132:10, 17. 


Compare Ps. 84:10 µyhiløa‘, Új,yvim], LXX. oJ qeov"...to;n cristovn sou. 


It occurs in the plural: 



Ps. 105:15, 1 Chron. 16:22 yj'yvim], LXX. oiJ cristoiv mou. 


The full phrase is found: 



Lam. 4:20 hw:hy“ j'yvim], LXX. cristo;" kuvrio". 


Compare Luke 2:11. 


It will be observed that in all these passages, with the exception of those in Leviticus, 2 Sam. 1:21, Dan. 9:25 f., the Anointed One is always spoken of as the Anointed of the Lord or of God. 


The title cristov" occurs in connexion with kuvrio" Ecclus. 46:19 ejpemartuvrato e[nanti kurivou kai; cristou'. 


It occurs several times also in the Psalms of Solomon: 


.36 (there shall be no unrighteousness, because) pavnte" a{gioi kai; basileu;" aujtw'n cristo;" kuvrio". 



.8 (happy are they who are) uJpo; rJavbdon paideiva" cristou' kurivou ejn fovbw/ qeou' aujtou' ejn sofiva/ pneuvmato" kai; dikaiosuvnh" kai; ijscuvo". 



.6 ...eij" hJmevran ejklogh'" ejn ajnavxei cristou' aujtou' (tou' qeou'). 


It is found in the Book of Henoch: 



c. 48, 10...they have denied the Lord of Spirits and His Anointed. 



c. 52, 4 All these things which thou hast seen minister to the rule of His Anointed that he may be strong and mighty upon the earth. 


But even here the title has not become an absolute title (‘the Christ,’ ‘the Anointed,’) but describes one who has the character of ‘an anointed one.’ 


And it occurs twice in the Targum of Onkelos on the Pentateuch: 



Gen. 49:10  atwklm ayh hylydd ajyvm ytyyd d[, until Messiah come, whose is the kingdom. 


Num. 24:17 larcym ajyvm abrtyw bq[ym aklm µwqyAdk, when a king shall arise from Jacob, and a Christ from Israel shall rule. 
and commonly in the Targum of Jonathan. Comp. Buxtorf Lex. s.v. 


It may be added that it is found also in 4 Esdras 7:28 f. my Son Christ (comp. 12:32). 


And in the Apocalypse of Baruch: cc. xxiv, xxx, xxxix, xl, lxx, lxxii. 


From this general view of the use of the word it appears that the limited application of the title to the Divine King and Saviour of Israel is, with the possible exception of the passage of Daniel, post-Biblical. And it is likely that the combination of the ideas of a coming of the Lord to judgment and of the establishment of a Divine Kingdom in Daniel served to concentrate attention on the scriptural language in regard to ‘the Anointed of the Lord’ (Luke 2:26) which was seen to transcend any past application. Thus it could not but be felt that every one anointed to a special function in the divine economy pointed to One greater in whom all that he foreshadowed should find a final accomplishment. The offices of king and priest and prophet were concentrated upon ‘the Christ’; and now one office and now the other became predominant according to the tempers of men. 


With regard to the usage of St John it may be observed that oJ cristov" is without question uniformly an appellative (‘the Christ,’ ‘the Anointed’) in the Gospel: John 1:20, 25, 3:28, 4:29, 7:26 f., 31, 41 f., 10:24, 11:27, 12:34, 20:31 (compare also the use of cristov": 1:41, 4:25, 9:22). So it is also in the first epistle: 1 John 2:22, 5:1. This large collection of examples seems to decide that the same sense must be adopted in 2 John 9; Apoc. 20:4, 6, where otherwise the title might have seemed to be a proper name. 

Additional Note on 1 John 5:6. References to the facts of the Gospel. 

The Epistles of St John are permeated with the thoughts of the Person and work of Christ but direct references to the facts of the Gospel are singularly rare in them. In the third Epistle there is nothing in the language which is distinctively Christian except the pregnant reference to ‘the Name’ (1 John 5:7). The Baptism is not spoken of plainly; nor yet any one of the crucial events of the Life of the Lord which were included in the earliest Confessions of faith, the Birth of the Virgin Mary, the Crucifixion, the Resurrection, the Ascension, the Session at the right hand of the Father, the Coming to Judgment. 


But though these facts are not expressly mentioned they are all implied, and interpreted. Without them the arguments and language of St John are unintelligible. 



(1) The Birth of the Virgin Mary: 4:2 Jesus Christ came in flesh. 


(2) The Baptism: 1 John 5:6 This is He that came by water. 


(3) The Passion: 3:16 He laid down His life for us—5:6 This is He that came...by blood. 


(4) The Resurrection, Ascension and Session at the right hand of the Father: 2:1 we have an Advocate with the Father, Jesus Christ. Comp. 2 John 7 ...confess that Jesus Christ cometh in flesh; 1 John 1:3. 



(5) The coming to Judgment: 1 John 2:28 that we may have boldness and not be ashamed before Him at His presence; 3:2 If He should be manifested we shall be like Him, for we shall see Him as He is. 2 John 7. 


In addition to these allusions to articles of the Baptismal Creed the first Epistle assumes a general knowledge of the Life and Teaching of Christ: 2:6 He that saith he abideth in Him ought himself also to walk even as He walked; 3:1 The world knoweth us not because it knew Him not; 1 John 2:25 the promise which He promised; 3:23 as He gave us commandment. Compare also 1:1 note. 


The revelation of the purpose and issue of Christ’s work is made with singular fulness: 


1 John 3:5 He was manifested to take away sins. 

:8 The Son of God was manifested that He might destroy the works of the devil. 

:9 [God] hath sent His Son, His only Son, that we may live through Him. 

4:10 [God] sent His Son, as a propitiation for our sins. Comp. 2:2. 


4:14 The Father hath sent the Son as Saviour of the world. 

:20 The Son of God is come and hath given us an understanding that we may know Him that is true. 

Comp. 1:7; 5:18. 

Additional Note on the readings in 1 John 5:6 f. 

The variations of the three chief Greek MSS in the passage ou|to"...marturou'nte" deserve to be studied in detail. Happily in this case the common text follows in the main that of B. 

B.  aA. ou|tov" ejstin oJ ejlqw;n 

dij u{dato" kai; ai{mato" 
 jIhsou'" Cristov":

oujk ejn tw'/ u{dati movnw/ 

ajllj ejn tw'/ u{dati 

kai; ejn tw'/ ai{mati 

kai; to; pneu'ma...

o{ti trei'" eijsi;n 

oiJ marturou'nte"... ou|tov" ejstin oJ ejlqw;n 

dia; u{dato" kai; ai{mato" 

kai; pneuvmato" 
 jIhsou'" Cristov":

oujk ejn tw'/ u{dati movnon 

ajllj ejn tw'/ u{dati 

kai; tw'/ ai{mati 

kai; to; pneu'ma...

o{ti oiJ trei'" eijsi;n 

oiJ marturou'nte"... ou|tov" ejstin oJ ejlqw;n 

dij u{dato" kai; ai{mato" 

kai; pneuvmato" 
 jIhsou'" Cristov":

oujk ejn tw'/ u{dati movnon 

ajlla; ejn tw'/ u{dati 

kai; ejn tw'/ pneuvmati 

kai; to; pneu'ma...

o{ti trei'" eijsi;n 

oiJ marturou'nte"... 


For to; pneu'ma the Latin Vulgate gives Christus. 
Additional Note on the readings in 1 John 5:7, 8. 

The words which are interpolated in the common Greek text in this passage (ejn tw'/ oujranw'/ oJ path;r oJ lovgo" kai; to; a{gion pneu'ma: kai; ou|toi oiJ trei'" e{n eijsi. kai; trei'" eijsin oiJ marturou'nte" ejn th'/ gh'/) offer an instructive illustration of the formation and introduction of a gloss into the apostolic text without any signs of bad faith. Happily the gloss was confined within narrow limits till the age of printing. If it had been known in the East in the sixth or seventh century, it is not rash to suppose that it would have found wide acceptance just as it did in the printed editions of the Greek text, and the evidence would have been complicated 


though essentially unchanged. In this respect the history of the Vulgate reading is of singular importance. The mass of later Latin copies which contain the interpolation obviously add nothing to the evidence in favour of the authenticity of the words, and do not even tend to shew that they formed part of Jerome’s text. 


The state of the external evidence can be summed up very briefly. 


The words are not found 



(1) In any independent Greek MS (more than 180 MSS and 50 lectionaries are quoted). Both the late MSS which contain it have unquestionably been modified by the Latin Vulgate. 



(2) In any independent Greek writer. The very few Greek writers who make use of the words derived their knowledge of them from the Latin (not in Ir Cl.Al Orig Did Athan Bas Greg.Naz Cyr.Al). 



(3) In any Latin Father earlier than Victor Vitensis or Vigilius Tapsensis (not in Tert Cypr Hil Ambr Hier Aug Leo 1). 



(4) In any ancient version except the Latin; and it was not found (a) in the Old Latin in its early form (Tert Cypr Aug), or (b) in the Vulgate as issued by Jerome (Codd. am fuld) or (c) as revised by Alcuin (Cod. vallicell *). 


On the other hand the gloss is found from the sixth century in Latin Fathers; and it is found also in two copies which give an old Latin text, in some early copies of the Vulgate and in the great mass of the later copies and in the Clementine text. 


It becomes of interest therefore to observe how the words originally found a place in the Latin texts, and were carried from that source into the Greek text, and into the printed editions of other versions. 


The words are not, as has been already stated, found in any early Latin Father; but a passage of Cyprian, which shews that he was not acquainted with them as part of the apostolic text, shews at the same time how natural it was to form a distinct gloss on 1 John 5:7 according to their tenor: Dicit dominus: Ego et Pater unum sumus; et iterum de Patre et Filio et Spiritu Sancto scriptum est; et tres unum sunt (de Eccles. unit. c. 6; comp. auct. de rebapt. cc. 15, 19). The force of this application of ‘the spirit and the water and the blood’ with the false reading ‘unum sunt’ for ‘in unum sunt’ (eij" to; e{n eijsin) is made clear by a later reference to it in Facundus:...De Patre et Filio et Spiritu Sancto sic dicit: Tres sunt qui testimonium dant in terra, spiritus, aqua et sanguis, et hi tres unum sunt; in spiritu significans Patrem, sicut Dominus mulieri Samaritanae...loquitur...in aqua vero Spiritum Sanctum significans sicut in eodem Evangelio exponit (John 7:37)...in sanguine vero Filium...Quod...Johannis apostoli testimonium beatus Cyprianus...in epistola sive libro quem de Unitate scripsit de Patre Filio et Spiritu Sancto dictum intelligit (Pro def. tr. Cap. 1.3). The same mystical interpretation is found in Augustine (c. Maxim. 2.22), and Eucherius (Instruc. i. ad loc. Migne, Patr. Lat. l.810); and Augustine supplies the word ‘Verbum,’ which is required to complete the gloss: Deus itaque summus et verus cum Verbo suo et Spiritu Sancto, quae tria unum sunt, Deus unus et omnipotens (de Civ. 5.11). 


The gloss which had thus become an established interpretation of St John’s words is first quoted as part of the Epistle in a tract of Priscillian († 385), who quotes the passage with remarkable variations. Sicut Johannes ait: tria sunt quae testimonium dicunt in terra, aqua caro et sanguis, et haec tria in unum sint; et tria sunt quae testimonium dicunt in caelo, pater uerbum et spiritus, et haec tria unum sunt in Christo Jesu. 

The use of the neuter (comp. Eucherius l.c.) in both clauses is peculiar and in itself proves conclusively that the passage was not taken directly from any Greek text. The substitution of caro for spiritus (transposed) in the earthly triad is found also in Vict. Vit. c. Varim. 5 (p. 204); and so the connexion of in Christo Jesu with the heavenly triad is likewise found in one of the quotations from the same group of writings (see below). 


On the whole this earliest example of the interpolation recedes farthest of all from the original apostolic words; and seems to shew that it took shape among a people ignorant of Greek. Perhaps it indicates yet more, and points to Spain as the country where it was formed (see below m, Codd. Cav. and Tol.). 


The interpolation occurs next in a group of writings which come from Africa in the last quarter of the fifth century: 

(1) Ut adhuc luce clarius unius divinitatis esse cum Patre et Filio Spiritum Sanctum doceamus, Joannis Evangelistae testimonio comprobatur. Ait namque Tres sunt qui testimonium perhibent in caelo, Pater, Verbum et Spiritus Sanctus, et hi tres unum sunt (Prof. Fid. ap. Vict. Vit. de Persec. Vand. 3.11). 

(2) Pater est ingenitus, filius vero sine initio genitus a patre est, spiritus autem sanctus processit (Casp. procedit?) a patre et accipit de filio sicut evangelista testatur, quia scriptum est: Tres sunt qui dicunt testimonium in caelo, pater, verbum et spiritus, et haec tria unum sunt, in Christo Jesu. Non tamen dixit: unus est in Christo Jesu. 


It was not unnatural that in the stress of the Arian persecution words which were held to give the plain meaning of St John’s words as they were read should find their way from the margin into the text, or if they had already obtained a place in the text of any copies should gain wider currency. But still the form is fluent: 

(3) [Johannes Evangelista] ad Parthos: Tres sunt, inquit, qui testimonium perhibent in terra, aqua sanguis et caro, et tres in nobis sunt; et tres sunt qui testimonium perhibent in caelo, Pater Verbum et Spiritus...et hi (ii) tres unum sunt (c. Varim. 5). And again: 

(4)...dicente Joanne Evangelista in epistola sua: Tres sunt qui testimonium dicunt in caelo, Pater et Verbum et Spiritus; et in Christo Jesu unum sunt, non tamen unus est, quia non est in his una persona (de Trin. i. p. 206; Migne, Patr. Lat. 62.243). 


From this time the words seem to have maintained partially their position in the text. They are quoted by Fulgentius (c. 550) as St John’s in the form: Tres sunt qui testimonium perhibent in caelo, Pater, Verbum et Spiritus; et tres unum sunt (Resp. c. Arian. p. 68, Migne, Patr. Lat. 65.224); though the same writer in another place (c. Fabian. fragm.) speaks of the application of the clause et tres unum sunt to ‘the Father, Son and Holy Spirit’ as established by argument, a process wholly unnecessary if the gloss had been admitted as part of the text. 


On the other hand the language of Cassiodorus (c. 550) seems to me to shew that he did not find the gloss in his text of St John, though he accepted it as a true interpretation of the apostle’s words. Cui rei [quia Jesus est Christus], he writes, testificantur in terra tria mysteria, aqua sanguis et spiritus, quae in passione Domini leguntur impleta; in caelo autem Pater et Filius et Spiritus Sanctus; et hi tres unus est Deus (Complex. in Epp. ad loc. Migne, Patr. Lat. lxx. pp. 1372f.). 


Not long afterwards the addition was expressly defended in ‘a Prologue to the seven canonical Epistles’ issued under the name of Jerome, which seems to have been written with this express purpose: [In prima Johannis Epistola] ab infidelibus translatoribus multum erratum esse a fidei veritate comperimus, trium tantum vocabula, hoc est, aquae sanguinis et spiritus, in ipsa sua editione ponentibus et Patris, Verbique ac Spiritus testimonium omittentibus; in quo maxime et fides catholica roboratur et Patris ac Filii ac Spiritus Sancti una divinitatis substantia comprobatur (Migne, Patrol. Lat. 29.829f.). 


This Prologue is found in one of the earliest copies of the Vulgate (Codex Fuldensis) written in 546, though the gloss itself is not found in the text of the Epistle. 


But the gloss is found in early MSS both of the Old Latin and of the Vulgate, and in substantially the same form, so that it must have been introduced into both from the same source. These are (a) (of the old Latin) a Speculum (a classified series of Scriptural passages) m (saec. viii. or ix.) and a Munich fragment q (cod. Fris. saec. vi. or vii.); (b) of the Vulgate, the Spanish (Visigothic) MSS Cod. Cav. (saec. ix.) and Cod. Tol. (saec. x.). 


The whole passage appears in these authorities in the following form: 

Cod. Fris. Spec. (m). Codd. Cav. Tol. quoniam tr 

in terra quoniam tres sunt qui 

testimonium dicunt 
in terra quia tres sunt qui 

testimonium dant 
in terra spiritus et aqua et sa spiritus aqua et sanguis;

et hi tres unum sunt 

in Christo Jesu.

Et tres sunt spiritus et aqua et sanguis;

et hi tres unum sunt 

in Christo Jesu.

et (om Tol) tres sunt tificantur 
in caelo 
pater e qui testimonium dicunt 

in caelo 

Pater verbum et spiritus qui testimonium dicunt 

in caelo 

pater verbum et spiritus tres unum sunt. et hi tres unum sunt. et hi tres unum sunt. 


Here, it will be observed, the testimony on earth is placed first, so that the heavenly testimony retains its position as an interpretative gloss. And there is also a second similar though shorter gloss in Christo Jesu which is even older than that which follows; for it is indicated in the Latin translation of the Outlines of Clement of Alexandria: et hi tres unum sunt: in salvatore quippe istae sunt virtutes salutiferae, et vita ipsa in ipso Filio ejus existit (p. 1011 P.). 


After a time the second gloss in Christo Jesu was omitted; and the two clauses were transposed; so that the passage assumed the form which was generally current in the fourteenth and fifteenth centuries, and was finally pronounced authentic in the Sixtine and Clementine editions of the Vulgate. The main forms in which the passage appears in the Latin texts are given in the following table: 

Cod. Cav. Cod. Vallicell.** Common Text. quia tres sunt qui 

testimonium dant 

in terra, 

spiritus et aqua et sanguis;
et hi tres unum sunt 

in Christo Jesu 

et tres sunt qui 

testimonium dicunt 
in caelo,

pater verbum et spiritus; 
et hi tres unum sunt. quoniam tres sunt qui 

testimonium dant 

in terra,

spiritus aqua et sanguis;
et tres unum sunt 

sicut tres sunt qui 

testimonium dant 
in caelo,

pater verbum et spiritus sanctus;
et tres unum sunt. quoniam tres sunt qui 

testimonium dant 

in caelo,

pater verbum et spiritus sanctus;
et hi tres unum sunt.

et tres sunt qui 

testimonium dant 
in terra,

spiritus et aqua et sanguis;
et hi tres unum sunt. 


Here the history of the Latin interpolation ends: we have to notice how it passed into the Greek text. It appears first in a Greek version of the Acts of the Council of Lateran held in 1215, coeval with the Council. The Latin text is: Quemadmodum in canonica Johannis epistola legitur: Quia tres sunt qui testimonium dant in caelo, Pater, Verbum et Spiritus Sanctus; et hi tres unum sunt. Statimque subjungitur: et tres sunt qui testimonium dant in terra, spiritus aqua et sanguis; et tres unum sunt, sicut in quibusdam codicibus legitur. For this the corresponding Greek, as far as it has been preserved, is: o}n trovpon ejn th'/ kanonikh'/ tou'  jIwavnnou ejpistolh'/ ajnaginwvsketai o{ti trei'" eijsin oiJ marturou'nte" ejn oujranw'/, oJ path;r, lovgo" kai; pneu'ma a{gion: kai; tou'toi (sic) oiJ trei'" e{n eijsin. eujquv" te prostivqhsi *** kaqw;" e[n tisi kwvdhxin euJrivsketai. 


The clause was quoted afterwards incompletely by Manuel Calecas (saec. xiv.), and perhaps by Jos. Bryennius (saec. xv.), who both wrote under Latin influence; and at last it found a place in a Graeco-Latin MS of the Epistle (Cod. Vat. Ottob. 162) of the fifteenth century, and in a Greek MS of the sixteenth century (Cod. Montfort. Dubl. 34, the Codex Britannicus of Erasmus). The Greek text in both these MSS has been adapted in other places to the Latin Vulgate; and in this passage both follow a late Latin text in omitting the eij" to; e{n eijsi after the earthly witness. The language of both, especially that of Cod. Montfort., shews decisively that the Greek is a translation of the Latin. 


The passage is thus given in the two MSS: 
Cod. Montf. (34). Cod. Vat. Ottob. (162). o{ti trei'" eijsi;n 
oiJ marturou'nte" 
ejn tw'/ oujranw'/,

path;r lovgo" kai; pneu'ma a{gion:
kai; ou|toi oiJ trei'" 
e{n eijsi:
kai; trei'" eijsi;n 
oiJ marturou'nte" 
ejn th'/ gh'/,

pneu'ma u{dwr kai; ai|ma:
eij th;n marturivan... quia tres sunt 

qui testimonium dant 

in caelo,

pater verbum et spiritus sanctus:

et hi tres 

unum sunt.

et tres sunt 

qui testimonium dant 

in terra,

spiritus aqua et san guis 

si testimonium. o{ti trei'" eijsi;n 
oiJ marturou'nte" 
ajpo; tou' oujranou',

path;r lovgo" kai; pneu'ma a{gion:
kai; oiJ trei'" 
eij" to; e{n eijsi:
kai; trei'" eijsi;n 
oiJ marturou'nte" 
ejpi; th'" gh'",

to; pneu'ma to; u{dwr kai; to; ai|ma:
eij th;n marturivan... 


The Complutensian editors introduced another translation of the Vulgate similar to that in Cod. 162, into their text. Meanwhile Erasmus had published his first edition giving the whole passage as he found it in his Greek MS with the note: In Graeco codice tantum hoc reperio de testimonio triplici o{ti trei'" eijsi;n oiJ marturou'nte" to; pneu'ma kai; to; u{dwr kai; to; ai|ma; and on the clause et hi tres unum sunt, which he retained in his translation, he writes: Hi redundant: Neque est unum sed in unum, eij" to; aujtov. i. sive in idem. In his third edition, in fulfilment of a promise which he had made to insert the clause if it could be shewn to exist in a single Greek MS, he inserted the words on the authority of the Cod. Montfort. retaining however the words kai; oiJ trei'" eij" to; e{n eijsin. 


The words were afterwards brought into a more correct shape without any manuscript authority; and at last the passage assumed the form which is given in the texts of Stephanus in 1550 and Elzevir of 1633 (‘text. rec.’), and from them has assumed general currency. 


The chief forms in which the whole passage appears in early printed texts are given in the following table: 

Erasm. Ed. 1, 1516. Erasm. Ed. 3, 1522. Erasm. Ed. 4, 1527. o{ti trei'" eijsi;n o{ti trei'" eijsi;n o{ti trei'" eijsi;n * * oiJ marturou'nte" oiJ marturou'nte" * * ejn tw'/ oujranw'/, ejn tw'/ oujranw'/, path;r lovgo" kai; pneu'ma a{gion: oJ path;r, oJ lovgo", kai; to; pneu'ma a{gion: * * kai; ou|toi oiJ trei'" kai; ou|toi oiJ trei'" * * e{n eijsi. e{n eijsi. * * kai; trei'" eijsi;n kai; trei'" eijsi;n * * oiJ marturou'nte" oiJ marturou'nte" * * ejn th'/ gh'/ ejn th'/ gh'/, to; pneu'ma kai; to; u{dwr kai; to; ai|ma: pneu'ma kai; u{dwr kai; ai|ma: pneu'ma kai; u{dwr kai; ai|ma: kai; oiJ trei'" kai; oiJ trei'" kai; oiJ trei'" eij" to; e{n eijsin. eij" to; e{n eijsin. eij" to; e{n eijsin. eij th;n marturivan... eij th;n marturivan... eij th;n marturivan... Ed. Comp l.1514 (Cod. Rav. Erasm. Ed. 3, 1522. Ed. Steph. 1550; Elz. 1633 (text. rec.). o{ti trei'" eijsi;n o{ti trei'" eijsi;n o{ti trei'" eijsi;n oiJ marturou'nte" oiJ marturou'nte" oiJ marturou'nte" ejn tw'/ oujranw'/ ejn tw'/ oujranw'/ ejn tw'/ oujranw'/ oJ path;r kai; oJ lovgo" kai; to; a{gion pneu'ma path;r lovgo" kai; pneu'ma a{gion oJ path;r oJ lovgo" kai; to; a{gion pneu'ma kai; oiJ trei'" kai; ou|toi oiJ trei'" kai; ou|toi oiJ trei'" eij" to; e{n eijsi. e{n eijsi. e{n eijsi. kai; trei'" eijsi;n. kai; trei'" eijsi;n kai; trei'" eijsi;n oiJ marturou'nte" oiJ marturou'nte" oiJ marturou'nte" ejpi; th'" gh'" ejn th'/ gh'/ ejn th'/ gh'/ to; pneu'ma kai; to; u{dwr kai; to; ai|ma. pneu'ma kai; u{dwr kai; ai|ma topneu=ma kaitou(/dwr kaitoai(=ma * * kai; oiJ trei'" kai; oiJ trei'" * * eij" to; e{n eijsin. eij" to; e{n eijsi. eij th;n marturivan... eij th;n marturivan... eij th;n marturivan... 


When the gloss had gained a place in the Greek text it naturally influenced the texts of other versions. Gutbir and Schaaf introduced with very slight modifications a translation which had been made by Tremellius into their printed texts of the Peshito. It was introduced into editions of the Armenian and Slavonic Versions; and into the modern European versions. 


The supposed dogmatic importance of the gloss has given a value to the evidence in its favour out of all proportion to its critical weight. The MS authority, for example, for the spurious Epistle to the Laodicenes is essentially the same. This also is supported by m, and by the La Cava and Toledo MSS and by a multitude of later MSS of the Vulgate. In the preceding verse (1 John 5:6) of the Epistle almost all Latin authorities read Christus for Spiritus (to; pneu'ma). A remarkable group of ancient authorities of the same type including Cod. Tol. add to 1 John 2:17 quomodo Deus manet in aeternum. In 1 John 5:20, m and Cod. Tol., with Hilary substantially, add a clause very similar in character to the gloss on 1 John 5:8; and in the same verse m. Cod. Montf. with the Lat vg (Hil Ambr Vigil Fulg Leo) read simus (w\men). 


It will also have been observed that the gloss itself sprang from a false reading unum for in unum, a change due to an omission which was equally easy in Greek (trei'" eij") and in Latin. 

Additional Note on 1 John 5:16. Sin unto death. 

The phrase ‘sin unto death’ is introduced as one which was familiar to the readers of the Epistle and is evidently borrowed from current language. And so in fact the distinction of ‘sins unto death’ and ‘sins not unto death’ is common among Rabbinic writers (Schoettgen ad loc.) and represents, it cannot be doubted, an old traditional view. Comp. Is. 2:9; 22:14. 


1. In the first and simplest sense a ‘sin unto death’ would be a sin requiring the punishment of natural death: comp. Num. 18:22 aJmartiva qanathfovro". Death in such a case was final exclusion from the Divine Society. 


2. It was a natural extension of this meaning when the phrase was used for an offence which was reckoned by moral judgment to belong to the same class. Words very closely resembling those of St John are used Test. xii. Patr. Issach. 7 oujk e[gnwn ejn ejmoi; (al. ejpj ejmev) aJmartivan eij" (for pro;") qavnaton. Comp. 1 Cor. 5:11. 


3. If now the same line of thought is extended to the Christian Society, it will appear that a sin which in its very nature excludes from fellowship with Christians would be rightly spoken of as a ‘sin unto death.’ Such a sin may be seen in hatred of the brethren (1 John 3:15), or in the selfishness which excludes repentance, the condition of forgiveness (1:7), or in the faithlessness which denies Christ, the One Advocate (1 John 5:21; 4:2). But in each case the character of the sin is determined by the effect which it has on the relation of the doer to God through Christ in the Divine Society. We are not to think of specific acts, defined absolutely, but of acts as the revelation of moral life. 


4. It must be noticed further that St John speaks of the sin as ‘tending to death’ (pro;" qavnaton) and not as necessarily involving death. Death is, so to speak, its natural consequence, if it continue, and not its inevitable issue as a matter of fact. Its character is assumed to be unquestionable, and its presence open and notorious. 


5. The question then could not but arise, How is such flagrant sin in a brother—a fellow Christian—to be dealt with? For it must be remembered that the words of the apostle are directed to those who are members of the Christian Church, sharing in the privileges of the common life. The answer follows naturally from a view of the normal efficacy of Christian intercession. The power of prayer avails for those who belong to the Body (comp. John 13:10). But for those who are separated from the Body for a time or not yet included in it the ordinary exercise of the energy of spiritual sympathy has, so far as we are taught directly, no promise of salutary influence. The use of common prayer in such cases is not enjoined; though it must be observed that it is not forbidden. St John does not command intercession when the sin is seen, recognised by the brother, in its fatal intensity; but on the other hand he does not expressly exclude it. Even if the tenour of his words may seem to dissuade such prayer, it is because the offender lies without the Christian Body, excluded from its life but yet not beyond the creative, vivifying power of God. 


6. We can understand in some degree how such sins, either in men or in nations, must be left to God. Chastisement and not forgiveness is the one way to restoration. The book of the prophet Jeremiah is a divine lesson of the necessity of purification through death for a faithless people. And the fortunes of Israel seem to illustrate the character of God’s dealings with men. 


7. The patristic comments upon the passage offer an instructive subject for study. 


CLEMENT of Alexandria in discussing the different kinds of voluntary and wrong action (Strom. 2.15, § 66) refers to the language of St John as shewing that he recognised differences in sin (faivnetai...ta;" diafora;" tw'n aJmartiw'n ejkdidavskwn), and quotes as illustrating the kind of distinction to which he refers Ps. 1:1, but he gives no classification of specific offences. 


TERTULLIAN naturally lays down a clear and definite interpretation: ‘Who, he asks, can escape from the sin of rash anger...of breaking engagements, of speaking falsely through shame or necessity...so that if there were no pardon for such acts, no one could be saved. Of these then there will be pardon through Christ, our Advocate with the Father. There are however offences of a different character, heavier and deadly, such as admit no pardon, murder, idolatry, fraud, denial [of Christ], blasphemy, and assuredly also adultery and fornication, and every other violation of the temple of God. For these Christ will no longer plead: these he who has been born of God will absolutely not commit, as he will not be a son of God, if he has committed them.’ 


ORIGEN speaks with wise reserve; after referring to 1 Cor. 3:15, Matt. 16:26, he continues, ‘There are some sins which are to loss (ad damnum)...some to destruction (ad interitum)...What kind of sins however are sins to death, what not to death but to loss, cannot, I think, easily be determined by any man’ (Hom. in Ex. x. § 3). 


HILARY brings out an important aspect of the truth. ‘There is,’ he says, ‘a limit to mercy (misericordiae), and justice must be used in shewing pity. We can feel sorrow for those whose crimes are great, but there is no room for mercy. For mercy turns to ask pardon of God for that which is done; but to give pardon to wrong deeds is not to shew mercy but not to observe justice in mercy. This consideration the apostle John observed most carefully saying: Si quis scit fratrem suum delinquere sed non ad mortem, petat et dabit illi Deus vitam. Est enim peccatum ad mortem sed non pro eo dico’ (in cxl. Psalm. § 8). 


AMBROSE regards the direction of St John as applying to the general action of the Church but not as excluding absolutely all intercession. ‘He did not speak to a Moses (Ex. 32:31 f.) or a Jeremiah (Jer. 14:11; 7:16; Baruch 3:1 f.; 1 John 5:1), but to the people, who required to employ another to pray for their own sins; for whom it is enough if they pray God for lighter faults, and think that the pardon of graver must be reserved for the prayers of the just’ (de poenit. 1.10). 


JEROME combines the language of 1 Sam. 2:25 with that of St John, when he is insisting on the different degrees of the heinousness of sins. ‘Qui scit fratrem suum peccare peccatum non ad mortem, petat, et dabit ei vitam peccanti non ad mortem. Qui vero peccaverit ad mortem quis orabit pro eo?’ ‘You see,’ he continues, ‘that if we pray for smaller sins we obtain pardon; if for greater, the obtaining pardon is difficult; and that there is a great interval between some sins and others’ (adv. Jovin. ii. § 30). 


The interpretation of AUGUSTINE is of great interest. His commentary on the verse of St John’s Epistle is not preserved, but in his treatise on the Sermon on the Mount (c. A.D. 393) he treats of the passage, and says: Aperte ostendit esse quosdam fratres pro quibus orare non nobis praecipitur, cum Dominus etiam pro peccatoribus nostris orare jubeat...Peccatum ergo fratris ad mortem puto esse cum post agnitionem Dei per gratiam Domini nostri Jesu Christi quisque oppugnat fraternitatem et adversus ipsam gratiam qua reconciliatus est Deo invidentiae facibus agitatur (de Serm. Dom. 1.22, 73). In reviewing this passage afterwards in his Retractationes (c. A.D. 426-7) he writes: Quod quidem non confirmavi, quoniam hoc putare me dixi: sed tamen addendum fuit, si in hac tam scelerata mentis perversitate finierit hanc vitam; quoniam de quocunque pessimo in hac vita constituto non est utique desperandum, nec pro illo imprudenter oratur de quo non desperatur (Retract. 1.19, 7). 


He developes this idea of deliberate persistence in evil in treating of the sin against the Holy Spirit: 


Hoc [peccatum in Spiritum Sanctum] est duritia cordis usque ad finem huius vitae qua homo recusat in unitate corporis Christi, quod vivificat Spiritus Sanctus, remissionem accipere peccatorum...Huic ergo dono gratiae Dei quicunque restiterit et repugnaverit vel quoquo modo fuerit ab eo alienus usque in finem vitae non remittetur ei neque in hoc saeculo neque in futuro; hoc scilicet tam grande peccatum ut eo teneantur cuncta peccata quod non probatur ab aliquo esse commissum nisi cum de corpore exierit (Epist. clxxx. v (l), xi. § 49). No one can be pronounced guilty of it while life still continues: Haec blasphemia Spiritus, cui nunquam est ulla remissio,... non potest in quoquam, ut diximus, dum in hac adhuc vita est deprehendi (Serm. 71.3, 21). 


The fatal consequences of the sin are, he points out, involved in its essential character: 


Ille peccat in Spiritum Sanctum qui, desperans vel irridens atque contemnens praedicationem gratiae per quam peccata diluuntur et pacis per quam reconciliamur Deo, detrectat agere poenitentiam de peccatis suis et in eorum impia atque mortifera quadam suavitate perdurandum sibi esse decernit et in finem usque perdurat (in Ep. ad Rom. § 14; comp. § 22). 


Quisquis igitur reus fuerit impoenitentiae contra Spiritum in quo unitas et societas communionis congregatur Ecclesiae nunquam illi remittetur; quia hoc sibi clausit ubi remittitur...(Sermo 71.21, 34). 


For chastisement is the way to restoration: Plane si in tantas ieris iniquitates ut repellas a te virgam verberantis, si repellas manum flagellantis et de disciplina Dei indigneris et fugias a Patre caedente et nolis eum Patrem pati quia non parcit peccanti, tu te alienasti ab haereditate, ipse te non abjecit; nam si maneres flagellatus non remaneres exhaereditatus (in Psalm. lxxxviii. Serm. ii. § 3). 


CHRYSOSTOM, like several earlier writers, connects the passage in St John with the words of Eli (1 Sam. 2:25), and finds the description of the sin in Ps. 49:18 ff. The fatal consequences which it brings are due to the accompanying wilful impenitence. ‘How,’ he adds, ‘can (God) forgive one who does not allow that he has sinned, and does not repent? For when we ask medicine from the physician we shew him the wound’ (in Ps. xlix. § 7). 


In a letter attributed to GELASIUS the issue of the sin in death is made to lie wholly in impenitence. He has spoken of the sin of heretics against the Holy Spirit which was incapable of forgiveness as long as they persisted in it; and then he goes on: ‘As the passage of the apostle John runs in like sense: Est peccatum ad mortem, non dico ut oretur pro eo; et est peccatum non ad mortem, dico ut oretur pro eo. There is a sin unto death when men abide in the same sin: there is a sin not unto death when men abandon the same sin. There is no sin for the remission of which the Church does not pray, or which it cannot absolve when men cease from it in virtue of the power given to it from God’...(Cod. Can. Eccles. xlvii. § 5; Migne, Patrol. Lat. lvi. p. 622). 


OECUMENIUS, in the same spirit, when commenting upon the passage sees the ground of the apostle’s instruction in the absence of all signs of repentance in him ‘who sins a sin unto death.’ The brother is not to pray for such an one, he says, ‘for he will not be heard, because he asks amiss, speaking for one who shews no intention of return (peri; tou' mhdemivan ejpideiknumevnou ejpistrofhvn). For this sin is alone unto death that has no regard to repentance (hJ mh; pro;" metavnoian ajforw'sa), from which Judas suffered and was brought under the eternal death’ (ad loc.). 


8. The language of St John gave occasion to the current distinction of sins as ‘mortal’ and ‘venial.’ In Augustine this distinction occurs frequently under the contrast of ‘crimina’ (in John. 41.9 crimen est peccatum gravi accusatione et damnatione dignissimum) and ‘peccata’: c. duas Epp. Pel. i. § 28; in Ps. 118.3, 2; de perfec. Just. Hom. 9.20; Enchirid. c. lxiv. So he writes: Non peccata sola sunt illa quae crimina nominantur, adulteria, fornicationes, sacrilegia, furta, rapinae, falsa testimonia: non ipsa sola peccata sunt. Attendere aliquid quod non debebas peccatum est; audire aliquid libenter quod audiendum non fuit peccatum est; cogitare aliquid quod non fuit cogitandum peccatum est (Serm. cclxxi. 9, 9). 


The later technical distinction is well summed up by RICHARD of St Victor who discussed the difference in a brief tract: Mortale peccatum, quantum mihi videtur, triplici recte ratione distinguitur. Mortale est quod a quovis non potest committi sine grandi corruptione sui. Item mortale est quod non potest committi sine gravi laesione proximi. Mortale nihilominus quod non potest committi sine magno contemptu Dei. Cetera vero omnia videntur mihi venialia (Migne, Patrol. Lat. 196, p. 1193). 

Additional Note (1) on 1 John 5:20. The idea of Life. 

The idea of ‘Life’ in St John has been already touched upon in the note on 1:1; but it requires to be discussed somewhat more in detail. For the characteristic message which St John gives is of a life through which fellowship with man and God—the end of human existence—is perfectly realised. 


i. The Source of Life. 

Of the Father alone it is said that He ‘hath life in Himself’ as the absolute final source of all life. This is the last limit of thought: John 5:26 oJ path;r e[cei zwh;n ejn eJautw'/, the Father hath life in Himself (comp. 1 Tim. 6:16). 


At the same time it is made known that the Father communicated to the Son the absolute possession of life: in this is expressed the idea of Sonship. The Son ‘hath life in Himself,’ but not as the final source of life. John 5:26 w{sper oJ path;r e[cei zwh;n ejn eJautw'/, ou{tw" kai; tw'/ uiJw'/ e[dwken zwh;n e[cein ejn eJautw'/, as the Father hath life in Himself, even so gave He to the Son also to have life in Himself. Compare John 6:57 zw' dia; to;n patevra, and Apoc. 1:17. But men have not ‘life in themselves,’ either originally or by divine gift. Their life is a life of necessary, continuous, essential dependence (ejn Cristw'/ ‘in Christ,’ according to St Paul’s phrase). This must remain so to the end. Even when they participate in the virtue of Christ’s humanity, they have life through Him and not in themselves: John 6:57 (oJ trwvgwn), 14:19. 


ii. The Nature of Life. 

Three terms are used by St John to describe ‘life’ under different aspects: 


(1) hJ zwhv (the life), ‘life which is truly life’: 1 John 3:14 note. 


(2) zwh; aijwvnio", ‘eternal life’ (not in Apoc.): 1 John 1:2 note. 


For the shade of difference between zwhv and zwh; aijwvnio" see John 3:36 (1 John 3:14 f.; John 5:24). 


(3) hJ aijwvnio" zwhv (John 17:3; comp. Acts 13:46; 1 Tim. 6:12); hJ zwh; hJ aijwvnio" (1 John 1:2, 2:25), ‘the eternal life’: 1 John 1:2 note. 


In connexion with those terms the following verbal phrases must also be noticed: 


(1) zh'/n to live: John 5:25, 6:57, 11:25, 14:19; 1 John 4:9 (Apoc. 20:5). Comp. 1 Pet. 4:6; 1 Thess. 5:10; 2 Cor. 13:4; Rom. 8:13; Heb. 12:9. 


(2) zh'/n eij" to;n aijw'na, ‘to live for ever’: John 6:51, 58. Comp. Apoc. 4:9, 10, 15:7 oJ zw'n eij" tou;" aijw'na" tw'n aijwvnwn (peculiar to St John in N. T.). 


(3) e[cein zwhvn, ‘to have life’: John 10:10, 20:31; 1 John 5:12 (th;n z.) (peculiar to St John in N. T.). 


(4) e[cein zwh;n aijwvnion, ‘to have eternal life’: John 3:15 f., 36, 5:24, 6:40, 47, 54; 1 John 5:13 (3:15). Comp. Matt. 19:16. 


In considering these phrases it is necessary to premise that in spiritual things we must guard against all conclusions which rest upon the notions of succession and duration. ‘Eternal life’ is that which St Paul speaks of as hJ o[ntw" zwhv, ‘the life which is life indeed’ (1 Tim. 6:19), and hJ zwh; tou' qeou', ‘the life of God’ (Eph. 4:18). It is not an endless duration of being in time, but being of which time is not a measure. We have indeed no powers to grasp the idea except through forms and images of sense. These must be used; but we must not transfer them as realities to another order. 


Life for a finite creature is union with God (comp. Col. 1:16, 17 ejn aujtw'/ ejktivsqh ta; pavnta...ta; pavnta ejn aujtw'/ sunevsthken; Acts 17:28 ejn aujtw'/ zw'men). Such union is for a rational being involved in a real and progressive knowledge of God in Christ. For spiritual knowledge is not external but sympathetic; and necessarily carries with it growing conformity to God. Hence ‘the eternal life,’ which Christ is and gave, is described as lying in the continuous effort to gain a fuller knowledge of God and Christ (John 17:3 i{na ginwvskwsin); or, as the apostle writes out the Lord’s words more fully: ‘the Son of God hath come and hath given us understanding that we may know (i{na ginwvskwmen) Him that is true; and we are in Him that is true, in His Son Jesus Christ’ (1 John 5:20). So it is that Christ’s words are ‘words of life’ (John 6:68; comp. 6:63; 8:51; 12:50; James 1:18; Acts 5:20 is different). Real knowledge rests on fellowship and issues in fellowship. 


Under this aspect all being is a revelation of life to man (John 1:4), which may become intelligible to him. The thought is one which is especially needed in an age of scientific analysis. We are tempted on all sides to substitute the mechanism, or the part, for the whole: the physical conditions or accompaniments for the vital force. The life is not in us only but in the world. 


Under another aspect it can be said that the Gospel is ‘the revelation of life,’ and that in the Incarnation ‘the life was made manifest.’ By the personal coming of the Word in flesh the worth of individual life is shewn. He who ‘lives’ is conscious of power and office, and so far as he lives uses his power and fulfils his office. 


This view of life corresponds with and completes the former. All power is finally the gift of God: all office is for the accomplishment of His will. Life therefore is the use of the gifts of God according to the will of God. Or, to combine both notions, we are brought back to the original idea: life is fellowship with God, which includes fellowship with man, and this fellowship is realised in Christ. 


iii. Christ the Life. 

Christ is ‘the life’ and that both in regard to the individual (John 11:25 ejgwv eijmi hJ ajnavstasi" kai; hJ zwhv I am the Resurrection and the Life) and in regard to the whole sum of being (John 14:6 ejgwv eijmi hJ oJdo;" kai; hJ ajlhvqeia kai; hJ zwhv, I am the Way and the Truth and the Life). Even before His Coming in flesh, the Creation which He sustained by His presence was a divine revelation (John 1:4); and by His Coming ‘the life was manifested’ and men recognised it (1 John 1:2). 


He came that men may have life and the fulness of all that life needs (John 10:10 zwh;n perisso;n e[cein). The life which He gives is not and cannot be separated from Himself. Therefore, as things are, His Coming was crowned by His Passion and Exaltation (John 3:15), whereby His Life was made available for others through Death (John 12:32 (24)). 


His offer of Life is universal (John 6:51 oJ a[rto" o}n ejgw; dwvsw hJ savrx mou ejsti;n uJpe;r th'" tou' kovsmou zwh'", the bread which I will give is my flesh for the life of the world). And the offer is made of the pure love of God (John 3:16; 1 John 4:10). The new creation is a work of spontaneous divine love even as the first creation, while it answered, necessarily answered, to the fulfilment of the divine idea (John 1:17 ejgevneto). 


In one sense the gift of life is made and complete (1 John 5:11 z. aij. e[dwken hJmi'n); but under another aspect it is still offered, promised, given (John 10:28 divdwmi aujtoi'" z. aij.; 17:2 i{na...dwvsei z. aij.; 1 John 2:25 ejpaggeliva). The spiritually sick, if living in one sense, require ‘life’ (1 John 5:16 dwvsei aujtw'/ zwhvn, toi'" aJmartavnousin mh; pro;" qavnaton: comp. John 4:50). Comp. § v. 


iv. The Life of the Believer. 

The universal gift of life offered by Christ has to be personally appropriated (John 6:35, 50 f., 58). In this process it comes through Christ, as the agent (1 John 4:9 i{na zhvswmen dij aujtou', V. per eum: comp. John 5:40); and it comes for the sake of Christ, as the ground of quickening (John 6:57 zhvsei dij ejmev, V. propter me), because He is what He is (1 John 2:12). In other words the life of the believer follows from the life of Christ (John 14:19 o{ti ejgw; zw' kai; uJmei'" zhvsesqe, where the future is used in regard to the completer fulness of Christ’s working; comp. 2 Cor. 4:10 f.; Col. 3:4; Eph. 2:5), and is realised in (that is, by union with) Him (John 3:15; 1 John 5:11: comp. Rom. 6:23; 2 Tim. 1:1), as He has been made known (John 20:31 z. ejc. ejn tw'/ ojnovmati aujtou'). For the life is in the Living Son (1 John 5:11) and not in the letter of the Law (John 5:39); so that the possession of the Son is the possession of life (1 John 5:12, comp. Rom. 5:10 kathllavghmen...dia; tou' qanavtou...swqhsovmeqa ejn th'/ zwh'/ aujtou'). And he who is one with Christ is one with God (John 17:21 i{na ejn hJmi'n w\sin: comp. 1 John 2:24 f.; John 6:56 f.). 


For the believer the transition from death to life has been made (John 5:24; 1 John 3:14 metabebhvkamen ejk tou' qanavtou eij" th;n zwhvn: comp. 1 John 5:12). But the consequences of the transition are realised, as the transition itself is conditioned, by the activity of faith (John 3:16, 36, 6:47, 20:31; 1 John 5:13 [oJ pisteuvwn, oiJ pisteuvonte"]; John 6:40 oJ qewrw'n kai; pisteuvwn). So man in a true sense works with God; and in John 1:12 the human and divine elements in the beginning, the growth and the issue of life are set side by side in a striking parallelism (ejgennhvqhsan, ejxousivan, tevkna—e[labon, pisteuvousin, genevsqai). By this energy of faith the believer finds union with Christ’s humanity (John 6:51, 54, 58: comp. 6:35, 56, 58, 10:10). 


v. Life present and future. 

The life which lies in fellowship with God in Christ is, as has been seen already, spoken of as ‘eternal’ life in order to distinguish it from the life of sense and time under which true human existence is veiled at present. Such a life of phenomena may be ‘death’ (1 John 3:14: comp. 1 John 5:16). But ‘eternal life’ is beyond the limitations of time: it belongs to the being of God (1 John 1:2 h\n pro;" to;n patevra), and finds its consummation in the transforming vision of the Son seen as He is (1 John 3:2; John 14:23, 2 f.). For us now therefore it is spoken of as both present and future. 


1. The ‘life eternal’ is essentially present, so far as it is the potential fulfilment of the idea of humanity (John 3:36, 5:24, 6:47, 54, 20:31; 1 John 5:12); and the possession of life may become a matter of actual knowledge (1 John 5:13: comp. 1 John 3:15). 


This thought of the present reality of ‘eternal life’ is characteristic of St John, and in its full development is peculiar to him (but comp. Gal. 2:20). 


2. At the same time the life is regarded as future in its complete realisation, so far as it is the fulfilment of Messianic promises (John 4:14, 36, 6:27, 12:25, 5:25, 6:57, 11:25, 14:19, 6:54: compare 1 John 2:25, 3:2; and also Mark 10:30; Gal. 6:8). 


Hence it is intelligible how ‘eternal life’ is spoken of as ‘the commandment’ of the Father (John 12:50); and again as the progressive knowledge of the Father in the Son (1 John 5:20). For the commandment of God is represented to us in the work of Christ; and to embrace this in faithful obedience is to ‘have life in His name’ (John 20:31), on which we believe (1 John 5:13) with growing intelligence. 


If now we endeavour to bring together the different traits of ‘the eternal life’ we see that it is a life which with all its fulness and all its potencies is now: a life which extends beyond the limits of the individual, and preserves, completes, crowns individuality by placing the part in connexion with the whole: a life which satisfies while it quickens aspiration: a life which is seen, as we regard it patiently, to be capable of conquering, reconciling, uniting the rebellious, discordant, broken elements of being on which we look and which we bear about with us: a life which gives unity to the constituent parts and to the complex whole, which brings together heaven and earth, which offers the sum of existence in one thought. As we reach forth to grasp it, the revelation of God is seen to have been unfolded in its parts in Creation; and the parts are seen to have been brought together again by the Incarnation. 

Additional Note (2) on 1 John 5:20. ‘The true God.’ 

When St John speaks of God as ‘He that is true’ (oJ ajlhqinov"), He who alone (John 17:3 oJ movno" ajlhqino;" qeov") and absolutely fulfils the idea of God which man is constituted to form, and then in significant and mysterious words identifies union with ‘Him that is true,’ with union ‘with His Son Jesus Christ,’ he explains in the terms of historical revelation that which is involved in the statement ‘God is love.’ He indicates in what way the ‘personality’ of God is to be held and guarded from false conclusions. St John, as all the biblical writers, everywhere uses language of God which assigns to Him ‘action’ and ‘will.’ But, as far as our human observation reaches, ‘will’ implies resistance, and ‘action’ implies succession. Such limitations can find no place in the idea of God. The conception of ‘personality’ which we can form therefore expresses only a fragment of the truth, that side of it which assures us of the possibility of approach to God on our part as to One Who loves and may be loved. 


But we cannot rest here. When we endeavour to think of God Himself we are necessarily led to inquire whether Scripture does not help us to rise to a thought in which we can see represented from the divine side that which is in the Divine Being the analogue of sole-personality in a finite being. This thought we find in the words ‘God is love.’ The phrase, as we have seen, describes the essence and not an attribute of God. It presents to us, as far as we can apprehend the truth, something of God in Himself. It must hold good of God in His innermost Being, if we may so speak, apart from creation. Now love involves a subject and an object, and that which unites both. We are taught then to conceive of God as having in Himself the perfect object of love and the perfect response of love, completely self-sufficing and self-complete. We thus gain, however imperfect language may be, the idea of a tri-personality in an Infinite Being as correlative to a sole-personality in a finite being. In the Unity of Him Who is One we acknowledge the Father, the Son and the Holy Spirit, in the interaction of Whom we can see love fulfilled. 


The language in John 1:1, where we have opened a unique view of the Divine Being without any regard to a revelation to man, indicates the same thought. The relation of ‘the Word’ to ‘God’ is described as a relation of active love: oJ lovgo" h\n pro;" to;n qeovn, the personal energy of the Word was directed towards, and (so to speak) regulated by ‘God,’ while the Word Himself ‘was God.’ In the Epistle the thought is presented differently. There it is ‘the Life’ and not ‘the Word’ which is spoken of. The conception of ‘the Life’ is wider in its range than that of ‘the Word,’ though it is through ‘the Word’ that ‘the Life’ is revealed. This life is ‘the life eternal.’ It is not of this temporal order though it is made known in it, under its limitations. It is a life which essentially finds its original in the Godhead: h\n pro;" to;n patevra, it was realised in the intercommunion of the Divine Persons, when time was not. Thus we have in this twofold revelation of an activity of ‘the Word’ towards ‘God,’ of a fulfilment of ‘Life’ towards ‘the Father,’ beyond time, such a vision as we can look upon of the fulness of the Being of God in Himself. And when ‘the Word’ and ‘the Life’ are brought within the sphere of human existence, this action is characteristically described: ‘the Life was manifested’: ‘the Word became flesh.’ 


Nothing is said in either passage directly of the Holy Spirit. But His action is involved in the phrase h\n prov" in such a connexion. He is, so to seek a definite expression for the idea, the Mediating Power through Whom the love that goes forth is perfectly united with the love that answers. He gives unity to the Life, which we can only conceive of in fragments. 


It will be evident that this view of the nature of God prepares the way for revelation. The Word, Who is God (qeov" and not oJ qeov" as in Sabellian teaching), has a personal Being and can make the Father known (1 John 2:22 ff.). The Spirit, Who is God, has a personal Being, and can make the Son known (John 14:26, 16:14). At the same time, while this fulness of life fulfilled in God Himself is disclosed to us, the divine unity is maintained as essential and not numerical. The Word and the Spirit are both spoken of in personal relations to ‘God’ (John 1:1; 32 f.). That is when the Persons in the Godhead are recognised, the unity of God is simultaneously affirmed. 


Such glimpses are opened to us of the absolute tri-personality of God as preparatory to the account of the historical Gospel by St John, but elsewhere, like the other apostolic writers, he deals with the Trinity revealed in the work of Redemption (‘the Economic Trinity’). The Father is spoken of in His relation to the Incarnate Son, and through Him to men. The Son is spoken of as manifested to men through the Incarnation in the union of the two natures (yet comp. John 5:26). The Holy Spirit is spoken of as ‘proceeding’ on His Mission to the Church (John 15:26 note), sent by the Father and by the Son; and taking of that which is the Son’s to declare to men (John 14:26, 15:26, 16:14; 1 John 2:20 f., 27). The truths are stated side by side in connexion with our creation, redemption, sanctification; and we are enabled to see that they answer in some way, which we have no power to determine adequately, to the very Being of God as He is in Himself. 


The maintenance of the supreme Sovereignty of One God (monarciva) in this tri-personality has to be guarded against a twofold tendency to error: (1) towards a distinction in essence between God and Christ (the Father and the Son); and (2) towards a confusion of the Persons of the Father and the Son and the Spirit. The first error found its typical expression in Arianism: the second in Sabellianism. The first has affinities with Polytheism by introducing the idea of a subordinate Divinity. The second has affinities with Pantheism, as seeing in things transitory manifestations of the Person of God. Both rest upon a false Neo-Judaic conception of Monotheism. 


The authority of St John has been brought forward in support of each of these views: for the first John 14:28 (see note, and Compare Athanas. de Syn. § 28); and for the second John 10:30 (see note, and compare Tertull. adv. Prax. cc. xx. xxii.). It must however be noticed that the great Greek Fathers understood the first passage of the Personal Subordination of the Son as Son to the Father in the one equal and absolute Godhead. And this view, which has been obscured in the West by the teaching of Augustine, is of the highest importance; for it leads to the apprehension of the fitness of the mediatorial and consummative work of the Son. The assumption of humanity and the laying aside of the divine conditions of existence by the Son are everywhere spoken of by St John as voluntary acts. They correspond therefore to the Being of the Son as Son, for we cannot conceive of the Father or of the Spirit as Incarnate. In other words the unchanged and unchangeable ‘I’ of the Word, the Son, includes either the potentiality or the fact of the Incarnation, the union with the finite. 

SECOND EPISTLE: NOTES 

The structure of the letter is simple and natural. It consists of (1) the salutation (2 John 1-3); (2) the counsel and warning (4-11); (3) the conclusion (12, 13). Whatever may be the interpretation of the individual address in vv. 5, 13, the main part of the letter is addressed to more readers than one (1 John 5:6 hjkouvsate, peripath'te, 1 John 5:8 blevpete eJautouv", 1 John 5:10 pro;" uJma'", 1 John 5:12 uJmi'n, pro;" uJma'", hJ cara; uJmw'n). 

1. The Salutation (2 John 1-3) 

The salutation is framed on the usual type: oJ presbuvtero" ejklekth'/ kuriva/......cavri" e[leo" eijrhvnh para; qeou' patrov", kai; para;  jIhsou' Cristou' ...But this outline is filled up by successive amplifications as the apostle dwells on each word which he writes in relation to the circumstances of the case. In this 


respect the Salutation may be compared with that in the Epistle to the Galatians, where in like manner St Paul expands his usual formula in view of the peculiar condition of the Churches which he is addressing. 


1 The Elder to one who is an elect lady and her children, whom I love in truth; and not I only but also all they that know the truth; 2 for the truth’s sake which abideth in us—and it shall be with us for ever: 3 grace, mercy, peace, shall be with us from God the Father, and from Jesus Christ the Son of the Father, in truth and love. 

1. oJ presbuvtero"] Senior V. The elder. The definite form of the title marks the writer as completely identified by it. In this connexion there can be little doubt that it describes not age simply but official position. The writer was recognised by the receiver of the Epistle as ‘the Elder.’ 


The title ‘elder’ appears to have had special currency in the Asiatic Churches, where it was used of a particular class (Papias ap. Euseb. H. E. iii. f.; Iren. 5:33. 3; 36. 2); yet not without a recognition of the Apostles as ‘the elders’ in point of time (Papias, l. c.). It is easy to see why St John would choose such a title, which, while it described official position, suggested also a fatherly relation, and perhaps even pointed to intercourse with Christ (1 Pet. 5:1). For the history of the word presbuvtero" see Lightfoot, Philippians, pp. 228f. 


ejklekth'/ kuriva/] electae dominae V. The rendering of the phrase is beset by the greatest difficulties. No interpretation can be accepted as satisfactory. 


The difficulty seems to have been felt from a very early time. Two distinct views have found support, that the title describes a person, and that it describes a society. 


The first view has been held in several different forms. The Latin fragments of the Hypotyposes of Clement of Alexandria represent the letter as written ‘to a certain Babylonian (comp. 1 Pet. 5:13) Electa by name’ (ad quandam Babyloniam Electam nomine); ‘it signifies however’ (that is, this proper name, Electa), Clement adds, ‘the election of the holy Church.’ 


Others again (so the [late] Syrian version) have regarded Kuriva as a proper name (‘to the elect Kyria’). Such a name is found (see , 444 n.); but if Kuriva were so used here it is in the highest degree unlikely that St John would have written ejklekth'/ Kuriva/, and not Kuriva/ th'/ ejklekth'/ as 1 John 5:13; 3 John 1; Rom. 16:13. 


It has also been supposed that the two words form a compound proper name (‘to Electa Kyria’). This view removes the difficulty of the construction; but the combination is at least very strange. 


On the other hand it is not easy to suppose that the letter was addressed to an unnamed person, a single Christian ‘lady’ (‘To an elect lady,’ so Vulg.); though this is the most natural rendering of the text (comp. 1 Pet. 1:1). 


All these notions of a personal address moreover are unsupported by such allusions in the letter as might be expected to mark an individual relationship. 


Feeling these difficulties many from the time of Jerome (Ep. cxxiii. (xi.) § 12 ad Ageruchiam) have taken the title, the ‘elect lady,’ to be applied to some particular Christian society (Schol. ap. Matt. ejklekth;n Kurivan levgei th;n ejn tini; tovpw/ ejkklhsivan wJ" th;n tou' Kurivou didaskalivan ajkribh' fulavttousan...), or even to the whole Church: ‘to her who is a chosen Lady, a Bride of Him who is the Lord.’ But of such a use of Kuriva no example is quoted. 


On the whole it is best to recognise that the problem of the address is insoluble with our present knowledge. It is not unlikely that it contains some allusion, intelligible under the original circumstances, to which we have lost the key. But the general tenour of the letter favours the opinion that it was sent to a community and not to one believer. 


toi'" tevknoi" auj.] natis eius V., her children. The phrase can be understood either literally, 1 Tim. 3:4; or spiritually, 1 Tim. 1:2; Gal. 4:25. Comp. Apoc. 2:23. The context here and the use of the term in 2 John 4, 13 (comp. 3 John 4) favour the spiritual sense. It has been suggested that the ‘children’ may have been orphans or the like committed to the ‘lady’s’ care, some of whom had gone out into the world while others were still with her. 


ou}" ejgw; ajg.] whom, mother alike and children, I love. It seems better to take this comprehensive sense than to refer the relative to the children only. 


The emphasis which is laid upon the apostle’s feeling (ejgw; ajg.) points to some unknown facts (compare 3 John 5). Both the shorter letters imply the existence of divisions in the societies to which they were directed; and St John brings his authority to bear against those from whom the persons addressed may have suffered. 


ejn ajlhqeiva/] in truth, that is with a feeling which rightly deserves the name; see John 17:19 note; Col. 1:6. 


kai; oujk ejgw; movno"...] and not I alone (solus V.), a single person, but also all that have come to know the truth. The love is directed to a character. Wherever the character exists, the love exists. This is made clear by the words which follow. The love felt by St John and by those whom he describes is felt ‘for the truth’s sake...’ 


movno"] Luke 24:18; Heb. 9:7. Contrast 2 Tim. 4:8 ouj movnon ejmoiv (1 John 2:2); Rom. 3:29. 


ejgnwkovte"] 1 John 2:3 note. John 8:32. Contrast 1 John 2:21 oujk oi[date th;n ajl. 

th;n ajl.] the truth, which is identical with Christ’s message (John 1:17), and with Christ’s Person (John 14:7). Comp. 1 John 1:6, 8, notes. 


2 John 2. The common acknowledgment of the eternal Truth is the certain foundation of love. 


dia; th;n ajl.] The words recal ejn ajl. The Truth makes true love possible. This Truth is not said to abide ‘in you’ or ‘in them,’ but ‘in us.’ The apostle at once identifies himself with the whole society of the faithful. Compare 2 John 5 i{na ajgapw'men. 1 John 1:4 (hJmw'n). 


th;n mevnousan ejn hJ.] See 1 John 3:15 note. 


kai; meqj hJ. e[stai] and with us it shall be. The position of meqj hJ. emphasises the peculiar privileges of those whom St John identifies with himself. The change of construction from the participle to the finite verb (mevnousan...e[stai) answers to a pause during which the writer contemplates the fact which he has affirmed, and then solemnly confirms the fulness of his faith in it. Compare 1 John 3:1 kai; ejsmevn, 1:2 note. 


meqj hJmw'n] with us and not only in us. The Truth itself has through Christ a personal power. Comp. 1 John 4:17. The different relations of the Paraclete to believers are described in John 14:16 f. by metav, parav, ejn. 

eij" to;n aijw'na] See 1 John 2:17 note. 


2 John 3. e[stai meqj hmw'n...] There shall be with us... This unique form of salutation seems to have been determined by the preceding clause (meqj hJmw'n e[stai): ‘with us truth shall be...yes, there shall be with us...’ The wish passes into assurance. In the Epistles of St Paul no verb is expressed in the salutation (e.g., 1 Thess. 1:1, cavri" uJmi'n kai; eijrhvnh). In 1, 2 Peter, Jude plhqunqeivh is added (1 Pet. 1:1 cavri" uJmi'n kai; eijrhvnh plhq.). 


meqj hJmw'n] 2 John 2. The readers are identified with the writer. 


cavr. e[l. eijr.] The succession ‘grace, mercy, peace’ marks the order from the first motion of God to the final satisfaction of man. ‘Mercy’ defines as it were the manifestation of the divine ‘grace’ and prepares for the restoration of ‘peace’ to man’s disordered life. 


The same combination occurs in salutations in 1 Tim. 1:2; 2 Tim. 1:2 (Ign. ad Smyrn. 12). Cavri" kai; eijrhvnh is found in Apoc. 1:4; 1 Pet. 1:2; 2 Pet. 1:2, and in all the other Epistles of St Paul. In St Jude 2 the salutation is e[leo" kai; eijrhvnh kai; ajgavph. (Comp. Mart. Pol. Inscr.) 


cavri" e[leo"...] The word cavri" occurs elsewhere in St John only in 3 John 4; John 1:14, 16, 17; Apoc. 1:4; 22:21; and the absence of the cognate forms (carivzomai, cavrisma) from his writings is worthy of notice.  [Eleo" is not found elsewhere in his writings nor yet ejleei'n. 


In regard to the divine action ‘grace’ points to the absolute freedom of God’s love in relation to man’s helplessness to win it; and ‘mercy’ to His tenderness towards man’s misery. 


eijrhvnh] John 14:27; 16:33; 20:19, 21, 26. The peace which is the gift of ‘the God of peace’ (1 Thess. 5:23; Rom. 15:33; 16:20; Phil. 4:9; Heb. 13:20) answers to all the disharmonies of being in man himself, in his relation to his fellow-men and to God, and in creation generally. Compare especially Rom. 8:6; Eph. 2:14 ff. 


parav...parav...] The repetition of the preposition in such a form is unique. It serves to bring out distinctly the twofold personal relation of man to the Father and to the Son. Elsewhere in parallel cases the preposition used is always ajpov: e.g., Rom. 1:7; 1 Cor. 1:3, & c. Comp. 2 Tim. 1:18. 


qeou' patrov"] God the Father: more commonly God our Father (q. p. hJmw'n), e.g., Rom. 1:7; 1 Cor. 1:3 & c. Comp. 1 Tim. 1:2; 2 Tim. 1:2; Tit. 1:4; Eph. 6:23; Col. 3:17. Special stress is laid upon the revelation of God in this absolute character. Comp. 5:9. 


 jI. Cr. tou' uiJou' tou' p.] The phrase is unique. It seems to have been chosen to connect the revelation of the Father as definitely as possible with the Son. Comp. 1 John 2:22 f.; and 1 John 1:3; Col. 1:13. 


It may be noticed that the title ‘Lord’ (kurivou  jI.), which is added by some early authorities, is not found in the Epistles of St John, though it occurs in every other book of the N.T. except the Epistle to Titus. 


ejn ajl. kai; ajg.] The threefold divine gift is realised perfectly both in regard to thought and in regard to action. Truth and love describe an intellectual harmony and a moral harmony; and the two correspond with each other according to their subjectmatter. Love is truth in human action; and truth is love in regard to the order of things. 


The combination is not found elsewhere. 

2. Counsel and warning (2 John 4-11) 

The rise of false teachers, who seem to have affected superior knowledge (1 John 5:9 proavgwn), and neglected moral duties (comp. 1 John 2:4), leads St John to emphasise the duty of active love, which is the sum of the divine commandments (4-7); and then to insist upon the necessity of guarding inviolate ‘the teaching of Christ,’ the historic Gospel which conveys the revelation of ‘the Father and the Son’ (8-11). 


4-7. Past faithfulness is made the foundation for the apostle’s counsel (1 John 5:4). He enjoins practical love because deceivers have arisen who by denying the coming of Jesus Christ in flesh deprive earthly life of its divine significance (5-7). 


4 I rejoice greatly that I have found of thy children walking in truth, even as we received commandment from the Father. 5 And now I pray thee, Lady, not as writing a new commandment to thee, but that which we had from the beginning, that we love one another. 6 And this is love, that we should walk according to His commandments. This is the commandment even as ye heard from the beginning, that ye should walk in it (love). 7 Because many deceivers are gone out (went out) into the world, even they that confess not Jesus Christ coming in flesh: this is the deceiver and the antichrist. 

4.  jEcavrhn...o{ti eu{rhka] I rejoiced...that I have found... The joy is referred to its initial moment: the ground of it still continues. 


For the precedence given to the expression of joy compare St Paul’s thanksgivings: 1 Thess. 1:2; 2 Thess. 1:3; 1 Cor. 1:4; Rom. 1:8; Phil. 1:3 f.; Eph. 1:16; Col. 1:3; Philem. 4. 


eu{rhka] Comp. 3 John 3; and John 1:44, note. 


ejk tw'n t. s.] V. de filiis tuis. Some of thy children. For ejk see John 16:17. 


The words appear to refer to an experience of the writer in some other place than that to which the ‘Lady’ belonged. 


perip. ejn ajl., kaqwv"...] walking in truth even as... The phrase (perip. ejn ajl. 3 John 3) is not identical with walking in the truth (perip. ejn th'/ ajl. 3 John 4). Comp. John 17:17, 19. It describes the general character of the life as conducted ‘in truth,’ really and in very deed in a certain fashion, even after the commandment of God. 


ejnt. ejlavb.] John 10:18; Acts 17:15; Col. 4:10. 


para; tou' p.] from the Father in the Person of Christ. The preposition (2 John 3) marks the directness of the divine injunction: Apoc. 2:27. 


2 John 5. kai; nu'n] and now, looking back upon that former feeling (2 John 4) of joy... The words may mark simply a logical connexion: 1 John 2:28. 


ejrwtw'] I pray thee, in the exercise of the full privilege of Christian fellowship. Comp. 1 John 5:16, note. The request is directly personal and not a general exhortation (parakalw'). It is remarkable that the words parakalei'n, paravklhsi", do not occur in the writings of St John. The singular address (sev) occurs again in 2 John 13. In the intermediate verses the plural is used. 


oujc wJ" ejnt....] not as writing a new commandment... The order is significant (ejnt. gravfwn s. k.). The prayer is first distinguished from a command generally: ‘I pray thee, not as writing a command to thee’; and then the command is more exactly described, which is indeed the substance of the prayer. Comp. 1 John 2:7. 


ei[camen] we had. Contrast 1 John 2:7 ye had. Throughout the apostle identifies himself with those to whom he is writing, Christian with Christians. 


i{na ajgapw'men...] that we love... The words seem to depend upon I pray thee (John 17:15), the intervening clause being parenthetical. The apostle includes himself in the object of his prayer (that we, not that ye). It is possible that the form in which the request is thus shaped is occasioned by the reference to ‘the command which we had.’ 


ejrwtw'se...i{na...] I praythee...that... The infinitive and a final particle are both used by St John after ejrwta'/n: (1) infin. John 4:40 || Luke 5:3; 8:37; Acts 3:3; 10:48; 16:39; 18:20; 23:18; 1 Thess. 5:12. (2) i{na John 4:47; 19:31, 38 || Mark 7:26; Luke 7:36 (7:3; 11:37 o{pw"); 16:27 (Acts 23:20 o{pw"). 


2 John 6. The two thoughts of ‘commandment’ and ‘love’ are taken up in the inverse order: ‘this is love,’ ‘this is the commandment.’ In treating them St John appears to reason in a circle. ‘Love,’ he says, ‘is the effort to walk according to the divine commandments’; and again, ‘The divine commandment is that we endeavour to walk in love.’ The key to this difficulty lies in the difference between ‘commandments’ and ‘commandment.’ Love strives to realise in detail every separate expression of the will of God. The summary expression of the will of God is that men should walk in love, the spirit of sons (1 John 3:1). 


kai; au{th ej. hJ ajg.] And this is love... The description of love is simply joined to the request to realise it: 1 John 5:4, 11. ‘Love’ is left completely undefined. Love to God and love to man are not finally distinguished. Comp. 1 John 3:16; 4:10, 16-18. 


au{th...i{na...] See 1 John 5:3, note. 


perip. kata; ta;" ej. auj.] walk according to... Compare Mark 7:5 perip. kata; th;n paravdosin...; 2 Cor. 10:2; Rom. 8:4 kata; savrka (pneu'ma) perip.; Rom. 14:15 kata; ajgavphn perip.; 1 Cor. 3:3 kata; a[nqrwpon perip. Elsewhere the construction is perip. ejn (1 John 1:6, note). The two constructions stand side by side 2 Cor. 10:2 f. 


au{th hJ ejnt. ej....] this is the commandment which gathers up in one the many commandments. Compare 1 John 3:22, 23. The change of order from the first clause is significant (au{th ejst. hJ ajg., au{th hJ ejnt. ej.). 


hjkouvsate...peripath'te...] ye heard...ye walk... The second person is required by the definite reference to the first teaching of the Church: 1 John 2:7, note. 


i{na ejn aujth'/ perip.] that ye walk in it, that is in love, which is the main subject of the sentence (comp. Eph. 5:2). No adequate sense is gained by supplying in the commandment (in eo V., sc. mandato). The complete identification of the life of love with the fulfilment of all the commandments of God is characteristic of St John: 1 John 5:2, 3. 


2 John 7. The peril which arises from false teachers moves St John to stir believers to the active exercise of love one with the other. Love so realised is a safeguard against error. On the other hand the failure to realise the Lord’s true humanity in the present imperils the love of man for man. There is a passage here from ‘love’ to ‘truth’ (1 John 5:3 ejn ajl. kai; ajg.). 


plavnoi] seductores V., seducers, deceivers, who lead to wrong action, and not only to wrong opinion. Comp. 1 John 2:26 oiJ planw'nte". 1 Tim. 4:1 pneuvmasi plavnoi". 2 Cor. 6:8 wJ" plavnoi; Matt. 27:63. 


ejxh'lqan] went out. The tense (1 John 2:19) appears to mark a particular crisis. They went out from the bosom of the Christian society to fulfil their work. 


polloiv...oiJ mh; oJmol.] The participial clause does not only assert a definite fact as to these deceivers (oujc oJmologou'nte"), but marks the character of the class (comp. 1 John 4:3): ‘even they that confess not.’ See Mark 15:41 a[llai pollai; aiJ sunanaba'sai. 


oiJ mh; oJm.] they who confess not... The frank and open confession of the truth is required. Not to make confession, even when this does not take the form of denial, becomes practically identical with it. Comp. John 1:20; 1 John 4:2, 3. 


 jI. Cr. ejrc. ejn s.] Jesus Christ coming in flesh. The thought centres upon the present perfection of the Lord’s Manhood which is still, and is to be manifested, and not upon the past fact of His coming, 1 John 4:2 (ejlhluqovta): 1 John 5:6 (oJ ejlqwvn). Comp. John 14:3, note; 1:9 h\n—ejrcovmenon. Apoc. 22:20. Cf. hJ ojrgh; hJ ejrc. 1 Thess. 1:10; Col. 3:6. 


ou|tov" ejstin...] this is... The general description is individualised. He that offers this character is the deceiver—the typical deceiver—and the antichrist. We might perhaps look for other marks: these are decisive. Comp. 5:9; 1 John 2:22; 5:6, 20. 


oJ ajntivcr.] the antichrist, of whom the readers had already heard. 1 John 2:18, note. 


The idea of the ‘deceiver’ is mainly relative to men: that of ‘antichrist’ to the Lord. 


2 John 8, 9. The action of false teachers imposes upon believers the duty of self-examination. The danger which they embody is internal as well as external. There must be a careful watch within; and this necessity is shewn to be more urgent by the consideration that what seems and claims to be progress may be fatal error. 


8 Look to yourselves, that ye may not lose (destroy) the things which we wrought, but may receive a full reward. 9 Every one that goeth forward and abideth not in the teaching of Christ hath not God: he that abideth in the teaching, the same hath both the Father and the Son. 10 If any one cometh unto you, and beareth not this teaching, receive him not into your house, and give him no greeting; 11 for he that giveth him greeting hath fellowship with his evil works. 

8. Blevpete eJaut.] Videte vosmet ipsos V., Look to yourselves that... Mark 13:9; 1 Cor. 16:10. 


i{na mh; ajpol....] ne perdatis... V., that ye may not lose (or destroy) what we wrought, the manifold results of our labours among you, which were as talents entrusted to your charge for use. 


For the confidence of the apostle see 1 John 4:6; but the word hjrgasavmeqa appears to refer to the apostolic teachers generally. 


ajllav...ajpol.] accipiamus V., but may receive, receive back, from the Great Judge... Comp. Luke 6:34; 15:27; 16:25; 23:41; Rom. 1:27; Gal. 4:5 (non accipiamus sed recipiamus, Aug.). 


misq. pl.] mercedem plenam V., a full reward, in which no one element is wanting (Ruth 2:12, LXX, & c.). Comp. Mark 4:28 pl. si'to"; 2 Chron. 15:17 kardiva pl. (µlev;). For the idea of misqov" see Apoc. 11:18; 22:12; John 4:36; Matt. 5:12 and parallels; 1 Cor. 3:8. 


2 John 9. pa'" oJ proavgwn kai; m. m.] omnis qui praecedit et non m. V., Every one that goeth forward and abideth not...every one that advances in bold confidence beyond the limits set to the Christian Faith. True progress includes the past. These false teachers proposed to enter on new regions of truth leaving the old. The two characteristics are taken together (oJ pr. kai; mh; m.). 


mevnwn ejn] abideth in...John 8:31; 2 Tim. 3:14. 


ejn th'/ did. tou' cr.] in the doctrine of Christ, the doctrine which Christ brought, and which He brought first in His own person, and then through His followers (Heb. 2:3). This sense seems better than the doctrine of (concerning) the Christ, and the usage of the N.T. is uniformly in favour of it: Apoc. 2:14, 15; John 18:19; Acts 2:42.  JH did. is used absolutely (as below) in Tit. 1:9 (Rom. 16:17). 


q. oujk e[cei] hath not God, Whom he claims to know more perfectly. Comp. 1 John 2:23 (oujdev) note. 


oJ mevnwn...ou|to"...] The pronoun emphasises the definition given. Comp. John 6:46; 7:18; 15:5. Faithful continuance in ‘the doctrine’ brings a living possession of God as He is revealed in the fulness of His Fatherly relation in ‘the Father and the Son.’ The change from the abstract title ‘God’ in the former clause is significant. Comp. 1 John 2:22 f. 


2 John 10, 11. Not only is there danger within, but false teaching may come from without under a friendly guise. The confession of the revelation in ‘the Father and the Son’ is the indispensable test of fellowship. 


2 John 10. ei[ ti" e[rcetai...] If any one cometh... The form of expression is not found elsewhere in the Epistles or Gospel of St John. It assumes the case, and does not simply regard it as possible (ejavn ti"). By ‘cometh’ is to be understood an official ‘coming.’ St John is not dealing with the casual visit of a stranger but with that of a teacher who claims authority. 


The picture of the itinerating ‘prophet’ in the Didachv is a vivid illustration of the scene present to St John’s mind (§§ 11f.). 


pro;" uJma'"] ‘the lady and her children’ vv. 1, 12. 


tauvt. t. d. ouj f.] and beareth not as his message, this doctrine of Christ which declares the Father and the Son, the decisive revelation of the Gospel. For fevrein compare John 18:29; Acts 25:18; 2 Pet. 2:11. See also 2 Pet. 1:17, 18, 21; 1 Pet. 1:13. The negative is not affected by eij, because it goes closely with the verb: ei[ ti" ªejrc....kai; ouj fevreiº. 


mh; lamb....] nolite recipere...nec ave ei dixeritis V., receive him not...and give him no greeting.... These words are to be interpreted with the limitation suggested by the character of the ‘coming’: ‘Do not receive such a teacher as one who can justly claim the privilege of Christian hospitality as a brother; and do not even welcome him with a greeting of sympathy.’ In the N. T. caivrein is always used of the greeting of first address (Acts 15:23; 23:26; James 1:1); otherwise the context would perhaps suggest that the thought here is of the greeting of farewell: ‘Do not entertain such a one: do not send him on his way with good wishes.’ Clement adds: arbitror autem quia et orare cum talibus non oportet, quoniam in oratione quae fit in domo postquam ab orando surgitur salutatio gaudii est et pacis indicium (Fragm. Hypotyp. p. 1011 P.). Whatever may be thought of the application the picture of family devotion is of singular interest. 


2 John 11. koinwnei' t. e[....] communicat operibus illius malignis V. Comp. 1 Tim. 5:22. The word koinwnei'n implies more than participation in the definite acts. It suggests fellowship with the character of which they are the outcome. 


toi'" e[....toi'" pon.] Comp. 1 John 2:7 note. John 3:19; 1 John 3:12; Col. 1:21; 2 Tim. 4:18. 

3. The conclusion (2 John 12, 13) 

The main request and the main warning have been spoken. Other subjects St John reserves for a personal interview. A general salutation closes the letter. Comp. 3 John 13-15. 


12 Though I have many things to write to you, I would not write them with paper and ink; but I hope to be present with you, and to speak face to face, that your joy may be fulfilled. 

13 The children of thine elect sister salute thee. 

2 John 12. P. e[. uJmi'n gr.] The pronoun (1 John 5:10) stands in a position of emphasis (contrast 3 John 13): the special circumstances of those addressed suggested topics to the apostle. 


oujk ejboul.] nolui V., I would not communicate them.... The aorist regards the letter as complete: the decision is made. Comp. 1 John 2:14 note. Some general word such as ‘communicate’ must be supplied from ‘write.’ 


dia; c. kai; mevl.] per chartam et atramentum V. Jer. 36:18. 


ajlla; ejlp. g. pr. uJ.] spero enim me futurum apud vos V., but I hope to be present with you. The delay in the communication was to be but brief. For gen. pr. uJ. see 1 Cor. 2:3; 16:10. 


stovma pro;" stovma] face to face,  hP,Ala, hP,(Num. 12:8, LXX. stovma kata; stovma). Comp. 1 Cor. 13:12. 


i{na hJ c. uJ. pepl. h\/] that your joy may be fulfilled. Comp. 1 John 1:4 note. 


2 John 13.  jAsp. se] 1 John 5:5. The singular pronoun answers to th'" ajdelfh'". 


th'" ajd....th'" ejkl.] 1 John 2:7 note. The adj. ejklektov" is found in St John’s writings elsewhere only in 1 John 5:1 and Apoc. 17:14. The verb ejklevgesqai occurs in the Gospel: John 6:70; 13:18; 15:16, 19. 


No sure argument as to the individual or corporate interpretation of kuriva (2 John 1) can be drawn from the occurrence of ta; tevkna th'" ajd. without hJ ajdelfhv. On the whole however the general tenour of 1 John 5:13 seems to favour the corporate view. 

THIRD EPISTLE: NOTES 

The letter is marked throughout by personal circumstances, and is broken up into short paragraphs which are severally suggested by these. After the salutation (3 John 1) St John (1) expresses in general terms his joy at the tidings of Gaius which he hears (2-4); and (2) specially approves his hospitality towards missionary brethren (5-8). In contrast with this generosity (3) he condemns the ambitious self-assertion of Diotrephes (9, 10); and then (4) gives his witness in favour of Demetrius (11, 12); and so (5) concludes (13-15). 

1. The salutation 

The salutation stands in contrast by its brevity with the salutations in the other personal letters of the New Testament. The wish of blessing is transposed in another form to the following verse. 


1 The Elder to Gaius the beloved, whom I love in truth. 

3 John 1.  JO presbuvtero"] 2 John 1 note. 


Gaivw/ tw'/ ajg.] The name ‘Gaius’ (Caius) occurs Acts 19:29 (a ‘Macedonian’); 20:4 (‘of Derbe’); 1 Cor. 1:14 (a Corinthian); Rom. 16:23 (a Corinthian). There is nothing to identify this Gaius with any one of these. Another is mentioned as having been made bishop of Pergamum by St John (Const. Ap. 7.46). The position which Gaius occupied in the church to which he belonged is not shown by the letter. The epithet ‘beloved’ is afterwards used as a title of address (3 John 2, 5, 11). It occurs several times in salutations of St Paul: Rom. 16:12; Philem. 1 (‘the beloved’); Rom. 16:5, 8, 9 (‘my beloved’); 2 Tim. 1:2 (‘my beloved child’). 


o}n ejgw; ajg.] The emphatic personal pronoun (2 John 1) seems to point to some gainsayers with whom the apostle contrasts himself. Compare ‘thou’ (suv) in 3 John 3. 


ejn ajlhq.] Comp. 2 John 1 note. ejn ajlhqeiva/ ajgapa'/ oJ kata; Kuvrion ajgapw'n (OEcumen.). 

2. The teacher’s joy (3 John 2-4) 

St John, having much ground for sorrow and disappointment, begins with the expression of joy (comp. 2 John 4). Some of his own children (comp. 2 John l.c.), Gaius among them, were loyal to the Truth. He could wish him nothing better than that all his circumstances should correspond to his spiritual progress. 


The salutation is completed, after the common model, in 3 John 1. The second verse adds what corresponds to the fuller Christian greeting (2 John 3). 


2 Beloved, I pray that in all things thou mayest prosper and be in good health even as thy soul prospereth. 3 For I rejoiced (rejoice) greatly when brethren came (come) and bore (bear) witness to thy truth, even as thou walkest in truth. 4 I have no greater grace than these tidings, that I may hear of mine own children walking in the truth. 

2.  jAgaphtev] carissime V. (3 John 5, 11). For the use of the plural see 1 John 2:7 note. 


peri; p. eu[c. se eujod....] de omnibus orationem facio prospere te ingredi V. In all things I pray that thou mayest be prosperous... The phrase peri; pavntwn is remarkable. It may go with eujodou'sqai or with the sentence generally (comp. 1 Cor. 16:1). The sense ‘above all things’ is not justified by any parallel in the N. T. or LXX. and the context points to a contrast between ‘the soul’ and other things. The thought appears to be of the public and social work of Gaius as distinguished from his personal progress, though uJgiaivnein may point to some illness. 


eu[comai] The word is rare in N.T.: 2 Cor. 13:7, 9; Acts 26:29; 27:29. 


eujod. kai; uJgiaivnein] The elements of progress and vigour are combined. For eujodou'sqai see 1 Cor. 16:2; Rom. 1:10. In St Paul uJgiaivnein is always used metaphorically of sound doctrine; but it occurs in the literal sense of sound health in St Luke: 1 John 5:31, 7:10, 15:27. 


kaqw;"...yuchv] sicut prospere agit anima tua V. Yuchv expresses here the principle of the higher life (‘soul’) (Heb. 6:19, 10:39, 13:17; 1 Pet. 2:11, 4:19). The nearest approach to this sense elsewhere in St John’s writings is John 12:27 (10:24). In other places he uses it only of the principle of the ‘natural’ life. 


3 John 3. ejcavrhn gavr...] Comp. 2 John 4. The joy which the apostle felt at the tidings of the action of Gaius is given in explanation of his far-reaching wish for his welfare, and not only as an assurance of his spiritual well-being. The words evidently point to some difficulties from false teaching which Gaius had boldly met, though as yet the issue of his work was uncertain. 


ejrcom. ajd.] when brethren came not on one occasion only (ejlqovntwn) but from time to time, though all these visits belonged definitely to the past (ejcavrhn) when the apostle wrote. The words give a vivid picture of continued troubles even in the apostolic church. 


ajdelfw'n] 3 John 5, 10. Comp. 1 John 3:14 addit. note. 


mart. s. th'/ ajl.] testimonium perhibentibus veritati tuae V., bore witness to thy truth, attested the perfect and sincere loyalty with which you maintain the fulness of the Christian faith in life. Christian thought and Christian action are inseparable. 


kaqw;" suv...] even as thou walkest in truth, truly. Comp. 2 John 4. The emphatic pronoun (suv) suggests a contrast with others as (for example) Diotrephes. Gaius walked not only in word but really (ejn ajlhq. 1 John 3:18) according to the standard of the Christian revelation (ejn th'/ ajl. ‘in the Truth’). The clause seems to be one of those personal comments in which St John pausing on what is written, as it were, thinks aloud: ‘They witnessed to thy truth; yes, and when the vision of vain professions rises before me I know that thou at least livest indeed as thou teachest.’ 


3 John 4. meizotevran...cavrin, i{na...] majorem horum non habeo gratiam quam ut... V. I have no greater grace—favour from God—than these tidings, that I may hear... The plural touvtwn ‘these things’ does not refer to what follows (‘that I may hear’) but to what precedes, the manifold testimonies which St John received of the courageous resolution with which Gaius maintained the Truth in the face of difficulties. The end assured by such tidings was the open acknowledgment of the fidelity of disciples (‘that so I may hear’). Even if St John had himself no doubt of the fact, it would be a joy to know that it was also observed by others. For the construction see John 15:13 note. 


For the form meizovtero" compare ejlacistovtero" Eph. 3:8. 


e[cw cavrin] The use of cavri" is remarkable; but cavri" makes the ‘joy’ (carav) of the common text itself a divine gift. The word is very rare in St John (2 John 3 note). Here it expresses the divine favour in a concrete form, So it is used of the gracious gift of men: 1 Cor. 16:3. ‘To have grace’ (or ‘a grace’) here corresponds with ‘giving’ (Rom. 12:6, & c.) and ‘receiving’ grace (Rom. 1:5).  [Ecein cavrin is used elsewhere in different constructions and senses: e[cein cavrin tiniv Luke 17:9; 1 Tim. 1:12; e[. c. prov" tina Acts 2:47. 


ta; ejma; t.] mine own children (Philem. 10), not simply ta; tevkna mou. Those Christians to whom the apostle had been the human author of spiritual life: 1 Cor. 4:14, 17; 1 Tim. 1:2, c 2 John 1, 13. Tekniva, the title of affection, would be used of all to whom he at present stood in the position of father: 1 John 2:1, note. 


ejn th'/ ajl. perip.] The phrase is not found elsewhere in N. T. Comp. ejn tw'/ sk. (ejn th'/ sk.) p. 1 John 1:6; 2:11; ejn tw'/ fwti; p. 1 John 1:7; ejn aujth'/ (th'/ ajgavph/) p. 2 John 6. For the image see 1 John 1:6, note. 

3. The duty of generosity to the brethren (3 John 5-8) 

Gaius appears to have incurred the displeasure of some in his Church by entertaining strange brethren. St John emphatically approves what he had done, and enforces such hospitality as a Christian duty. 


In this brief notice we have a vivid sketch of the work and of the difficulties of the first ‘Evangelists’: Eph. 4:11. Compare Doctr. of App. 11ff. 


5 Beloved, thou makest sure whatsoever thou doest unto the brethren and strangers withal, 6 who bore witness to thy love before the church; whom thou wilt do well to help forward on their journey worthily of God; 7 for they went out for the Name’s sake, taking nothing from the Gentiles. 8 We therefore ought to welcome such that we may be fellow workers with the truth. 

5. pisto;n p.] fideliter facis V. The phrase is commonly interpreted: ‘thou doest a faithful work,’ a work which answers to thy faith: so OEcum. a[xion pistou' ajndrov". No parallel is quoted in support of such a sense of pistov". The more natural rendering is rather ‘thou makest sure’; that is, such an act will not be lost, will not fail of its due issue and reward (Apoc. 21:5). This sense falls in well with the context (comp. Apoc. 14:13), and explains the use of the two verbs, poiei'n, ejrgavzesqai, which are combined also in Col. 3:23. 


o} eja;n ejrg.] The indefinite form (o} ejavn as contrasted with o{) marks the variety of service. For ejrgavzomai see John 6:28, 9:4; and for ejrg. eij", Matt. 26:10. 


kai; tou'to x.] et hoc in... V., and strangers withal. The fact that this detail is emphasised in the commendation of the hospitality of Gaius seems to imply that it had been made the occasion of unjust blame. For kai; tou'to compare 1 Cor. 6:6; Phil. 1:28; Eph. 2:8. Viewed rightly the fact that these brethren were strangers gave them a more pressing claim upon the common ties of brotherhood. Comp. Heb. 13:2 note. 


3 John 6. oi} ejmart....] Those who in one particular case experienced the habitual hospitality of Gaius bore open testimony to his character in a public assembly of the church where the writer was, gathered together, as it may seem, to receive their report: comp. Acts 14:26 ff. For ejnwvpion ejkkl. (not th'" ejkkl.) compare ejn ejkkl. 1 Cor. 14:19, 35: ejn sunagwgh'/ John 6:59, 18:20; 2 Macc. 14:5 prosklhqei;" eij" sunevdrion i.e. a meeting of the Council. Doctr. Ap. 4.14 ejn ejkklhsiva/ ejxomologhvsh/ ta; paraptwvmatav sou. 


ou}" k. p. propevmya"] quos benefaciens deduces (benefacies ducens) V. Those who had before found help from Gaius now again required it for a special work. The future implies a wish which, it is assumed, will at once be fulfilled. Comp. Rom. 6:14. For propevmya" see Acts 15:3; Tit. 3:13. The latter passage suggests that the word includes some provision for the journey as well as sympathetic attendance: Acts 21:3. St John regards the act in its completeness (propevmya") and not in process (propevmpwn). This makes the combination of the aor. and fut. natural. For prop. compare Polyc. Phil. 1 sunecavrhn uJmi'n...propevmyasin wJ" ejpevbalen uJmi'n tou;" ejneilhmmevnou" toi'" aJgioprevpesi desmoi'". 


kalw'" poi.] Acts 10:33; James 2:8 (19); 2 Pet. 1:19; 1 Cor. 7:37 f.; Phil. 4:14. 


Compare Ign. Smyrn. 10 Fivlwna kai;  JRevon  jAgaqovpoun, oiJ ejphkolouvqhsavn moi eij" lovgon qeou', kalw'" ejpoihvsate uJpodexavmenoi wJ" diakovnou" Cristou' qeou'. 


ajx. t. q.] worthily of their dedication to the service of God: John 13:20. Comp. 1 Thess. 2:12; Col. 1:10 ajx. tou' kurivou. 


3 John 7. uJpe;r ga;r t. ojn.] pro nomine enim V., for the Name’s sake, that is, to make the Name better known: Rom. 1:5. 


‘The name’ is used absolutely Acts 5:41 (comp. 1 John 5:40 ejpi; tw'/ ojn.  jIhsou'). Comp. James 2:7. It is also found in the letters of Ignatius: ad Eph. 7 to; o[noma perifevrein: ad Philad. 10 doxavsai to; o[noma. Comp. ad Eph. 1 devdemai uJpe;r tou' koinou' ojnovmato" kai; ejlpivdo": id. 3 eij...devdemai ejn tw'/ ojnovmati ou[pw ajphvrtismai ejn  jIhsou' Cristw'/. From the contexts it is evident that ‘the Name’ is ‘Jesus Christ’ (‘the Lord Jesus’), or, as it is written at length, ‘Jesus Christ, the Son of God’ (John 20:31; 1 John 4:15). This ‘Name’ is in essence the sum of the Christian Creed (comp. 1 Cor. 12:3; Rom. 10:9). 


When analysed it reveals the triune ‘Name’ into which the Christian is baptized, Matt. 28:19. Compare also 1 Pet. 4:16 ejn tw'/ ojnovmati touvtw/, i.e. Christian. 

With the absolute use of ‘the Name’ may be compared the absolute use of ‘the Way’; Acts 9:2, 19:9, 23, 24:22. 


See Additional Note. 


ejxh'lqan] profecti sunt V., they went forth from some Church, well known to the apostle and Gaius, on a mission of Truth, as others went forth on a mission of error (2 John 7; 1 John 2:19). Comp. Acts 15:40. 


mhde;n lamb....] taking nothing as their habitual rule. This trait is given not as a simple fact (oujde;n lamb.), but as a mark of character. These teachers refused to receive hospitality from Gentiles who were unconverted. Many reasons may have recommended such a rule. St Paul alludes frequently to difficulties which arose even from that reasonable provision by the Church which St John here claims: 1 Thess. 2:6 ff.; 1 Cor. 9:14 f.; 2 Cor. 12:16 ff. For lamb. ajpo; see Matt. 17:25. 


ajpo; tw'n ejqnik.] a gentilibus (gentibus) V., from the Gentiles to whom they carried the Gospel. The form used (ejqnikov") describes character rather than mere position: Matt. 5:47, 6:7, 18:17. It does not seem to be found in the LXX. 

3 John 8. hJmei'" ou\n...] We therefore, as fellow Christians, ought (are bound, 1 John 2:6 note) to receive (support) such. The word uJpolambavnein (suscipere V.) gives the notion of welcoming with hospitable support. 


i{na sun. gin. th'/ ajl.] ut cooperatores simus veritatis V. The phrase is ambiguous. The fellowship may be either with the teachers: ‘that we may be fellow-workers with them in support of the truth’; or (better) with the truth, the substance of their teaching: ‘that we may help the truth which is effective through them’; comp. Phil. 1:27 sunaqlou'nte" th'/ pivstei tou' eujaggelivou and Bp Lightfoot’s note. The word sunergov" is not used elsewhere in the N. T. or LXX with the dat. It is used with the gen. of the person with whom the worker cooperates (e.g., Rom. 16:21 oJ sun. mou, 1 Cor. 3:9 qeou' sunergoiv), and with the gen. of the object, 1 Cor. 3:9 sunergoi; th'" cara'", 1 Macc. 14:5. It is also used with eij" (Col. 4:11 sun. eij" th;n basileivan) and prov" (2 Macc. 8:7 pro;" ta;"...ejpiboula;" sun.) of the object. The verb is used with the dat. of that which is helped, James 2:22 sunhvrgei toi'" e[rgoi", 1 Macc. 12:1; and this construction is sufficient to support the connexion of sun. with th'/ ajl. 
4. The temporary triumph of ambition (3 John 9, 10) 

As yet St John had not succeeded in removing the opposition from which Gaius suffered; but he makes it clear that the issue cannot be doubtful. 


9 I wrote a few words to the Church; but he that loveth to have the preeminence among them, Diotrephes, doth not receive us. 10 For this cause, if I come I will call to remembrance his works which he doeth, prating of us with evil words; and, since he is not content therewith neither doth he receive the brethren himself and them that would he hindereth and casteth out of the Church. 

9.  [Egrayavti] scripsissem for sitan V., I wrote a few words. The use of ti to express ‘something of importance’ is foreign to the N. T. and unsuitable to the context. St John treats his letter lightly. The letter, which may be regarded as the type of a class, has not been preserved. To escape from the difficulty supposed to be involved in the loss of an apostolic letter several early authorities introduced a[n (as V.). 


th'/ ejkklhsiva/] to the Church to which Gaius belonged, as well as now to Gaius himself. St John had by this time heard that his letter had for the present failed. This is the only passage in his Epistles (3 John 6 is different) in which St John speaks of ‘a Church.’ The word ejkklhsiva does not occur in his Gospel. In the Apocalypse (as here) ‘the Church’ is always used of the special society in a particular place (comp. Apoc. 22:16 ejpi; tai'" ejkklhsivai"); so that St John nowhere gives a distinct expression to the thought worked out in Eph. 1:22, 5:23 ff.; though he records the gift of its new life, John 20:21 ff. 


oJ filopr....D.] is qui amat primatum gerere in iis D. V., he that loveth to have the preeminence among (or over) them.... The word filovprwto" occurs in late Greek (Polyb. Plut.), but filoprwteuvein is not quoted from any other passage. The idea of prwteuvein governs the gen. aujtw'n, which answers to hJ ejkklhsiva (comp. 1 Cor. 1:2 th'/ ejkkl., hJgiasmevnoi"). It is of interest to compare the two sources of failure noticed in the two Epistles, proavgein (2 John 9) and filoprwteuvein, the undue claims to intellectual progress and to personal authority. There is nothing to indicate that Diotrephes held false opinions: his ambition only is blamed. Comp. Herm. Tim. 8.7, 4 e[conte" zh'lovn tina ejn ajllhvloi" peri; prwteivwn kai; peri; dovxh" tinov": id. 7. 


oujk ejpidevc. hJ.] In 3 John 10 the word is used of the literal welcome of visitors: here it is naturally understood of the recognition of the apostle’s wish as authoritative. Comp. 1 Macc. 10:1 ejpedevxanto aujtovn (as sovereign); 12:8, 43; 10:46 ejped. lovgou"; Ecclus. 6:26 ejped. paideivan. By the use of hJma'" (contrast e[graya 1 John 5:1 ejgwv) St John removes the question from a personal issue. He identifies himself with the society (vv. 8, 12 hJmei'", 1 John 4:6; 5:14 f.). 


3 John 10. dia; tou'to...] St John implies that his personal presence will be decisive. By using the form eja;n e[lqw there is no doubt thrown on the main fact of his coming (3 John 14). Comp. 1 John 2:28. 


uJpomn. aujt. t. e[.] commoneam ejus opera V., I will call to remembrance his works, I will bring them to his notice and to the notice of others.  JUpomimnhvskein is used with the acc. of the person (2 Pet. 1:12) and of the thing (2 Tim. 2:14), and of both (John 14:26). 


l. pon. fl. hJ.] verbis malignis garriens in nos V., prating of us with evil words (Matt. 5:11; Acts 28:21). The adj. fluvaro" occurs 1 Tim. 5:13. 


mh; ajrk. ejpi; t.] quasi non ei ista sufficiant V., and since he does not rest content therewith...  jArkei'sqai is used with the simple dat. Luke 3:14; Heb. 13:5; 1 Tim. 6:8. 


ou[te...kaiv...] nec...et... V. John 4:11. 


kwluvei...ejkbavllei] The verbs do not necessarily express more than the purpose and effort: comp. John 10:32 (Matt. 3:14). It is difficult to realise the circumstances of the case. It may perhaps be reasonably conjectured from oJ filoprwteuvwn that Diotrephes regarded the reception of the brethren as an invasion of his authority. 


ejkbavllei] Luke 6:22; John 9:34 f. 

5. The witness to the faithful disciple (3 John 11, 12) 

Self-seeking may have its tempting successes, but they rest on no secure foundation. The faithful are supported by many converging testimonies. 


11 Beloved, imitate not that which is evil but that which is good. He that doeth good is of God; he that doeth evil hath not seen God. 12 Demetrius hath witness borne to him by all and by the truth itself: yea we also bear witness; and thou knowest that our witness is true. 

11.  jAgaphtev...] The transition lies in the thought of the power which Diotrephes had won by wrong means. 


mh; mimou'] noli imitari V. Comp. 2 Thess. 3:7, 9; Heb. 13:7. The noun mimhthv" occurs several times: e.g., 1 Cor. 4:16; Eph. 5:1. 


to; k....to; ajg...] malum...quod bonum est V. Rom. 12:21. 


ajgaq....kakop....] Mark 3:4; Luke 6:9; 1 Pet. 3:17. 


ejk tou' q. ej....oujc eJwvr. t. q....] The two stages of divine relationship correspond with the two characters. He who does good proves by his action that his life springs from God as its source (ei\nai ejk t. q. Addit. Note on 1 John 3:1): he who does evil has not made the first step towards participation in the Divine Nature (1 John 3:6 note). In one sense the vision of God (the Father) in Christ (John 14:9) is the condition of fellowship with Him: in another sense the vision of God as God lies beyond the power of man (John 1:18). 


It is likely that here, as elsewhere, St John points to men who professed to have deeper insight into truth and disparaged the importance of virtuous action. 


3 John 12. Dhmhtrivw/ memart.] From the unfaithful St John turns to the faithful: from the ‘evil’ to the ‘good.’ It is likely from the context that Demetrius was the bearer of the letter. For mart. tiniv see John 3:26; Luke 4:22; Acts 15:8; and in pass. Acts 6:3; 10:22; 16:2; 22:12; 1 Tim. 5:10, & c. 


St John appeals to a threefold witness given in favour of Demetrius (1) uJpo; p. by all, that is the general witness of men arising out of the experience of life; (2) uJpj aujt. t. ajl. by the Truth itself, so far as the ideal of Christianity was seen to be realised by him; (3) kai; hJm. de; mart. yea and we also bear witness: St John and those with him spoke with the authority of the Church. 


For the combination memart., marturou'men see John 5:33, 36. The witness given in the past was still effective while it was also complete: the witness of St John came with present fresh force. 


uJpo; p.] by all. It is possible that these words are to be taken quite generally: 1 Tim. 3:7; though it is not necessary to extend them beyond the circle of Christians. 


kaiv...dev...] See 1 John 1:3. 


kai; oi\da"] The words in John 21:24 sound like an echo of this sentence. 


This verse serves the purpose of ‘a commendatory letter’ (sustatikh; ejpistolhv 2 Cor. 3:1). 

6. The conclusion (3 John 13-15) 

13 I had many things to write to thee, howbeit I will not write to thee with ink and pen; 14 but I hope to see thee shortly, and we will speak face to face. 

15 Peace be to thee: the friends salute thee: salute the friends by name. 

13. ei\con] The writer goes back to the time when the letter was begun. See 2 John 12. The variations in form are worth notice: e[cwn oujk ejboulhvqhn, ei\con ajllj ouj qevlw—uJmi'n gravfein, gravyai soi—dia; cavrtou kai; mevlano", dia; mevlano" kai; kalavmou—genevsqai pro;" uJ., eujq. se ijdei'n—lalh'sai, lalhvsomen. If the second Epistle was addressed to a Church it would not be difficult to shew that there is a fitness in the subtle differences in tone. 


3 John 15. Eijrhvnh soi] Peace be to thee: 1 Pet. 5:14. As a formula of greeting: Luke 10:5; 24:36; John 20:19, 21, 26. And so (in combination with other words) in epistolary salutations: 2 John 3 note. 


oiJ fivloi] our friends. The word does not occur again in the Epistles in this connexion. Comp. Acts 27:3. It gives a faint glimpse of personal relationships. Comp. John 15:13 ff. 


katj o[noma] per nomen V. Comp. John 10:3 (20:16). Polyc. Phil. 13 ajspavzomai...pavnta" katj o[noma. 

Additional Note on 3 John 7. The Divine Name. 

The idea of the ‘Name’ (µve, o[noma) has a far deeper significance in Biblical language than in our own. As applied to God it expresses that which has been made known of Him; or, more exactly to distinguish the two factors in the revelation, that which he has made known of Himself, and which man can apprehend as addressed to him. Thus the Name of God does not represent His Essence as He is in Himself but the manifestation of Himself which He has been pleased to give: that view of His Being and Character by which it is His will to be known, and under which He authorises man to address Him (comp. Gen. 16:13, 32:29; Ex. 6:3). And as applied to men the new name symbolises a new state, a new work and new powers for its fulfilment (Apoc. 2:17, 3:12, 22:4). 


Under this aspect the name of God is used in two ways. It may express some particular revelation, expressed by one definite title (El-Shaddai, Jehovah, Father), or the whole sum of these manifold revelations taken together as one supreme revelation (oJ qeov", God). 


Hence it comes to pass that the ‘Name’ often stands for God Himself so far as it brings Him before man: Ex. 23:21 (my Name is in Him, i.e. the Angel of the Covenant); 1 Kings 8:29 (the place of which Thou hast said: My Name shall be there); Is. 30:27 (Behold the Name of the Lord cometh from far). 


‘To blaspheme the Name’ was the same as ‘blaspheming the Name of the Lord’ (Lev. 24:11, 16), that is blaspheming God as He had revealed Himself through Moses to His people (comp. Ex. 6:3). And in the Acts (Acts 3:13, 16) it is said that the Name of ‘Jesus, the Servant of the God of Abraham and Isaac and Jacob’ gave strength to the lame man (comp. Acts 4:30, 12). 


It follows as a natural consequence that the Divine Names in the Bible give in a broad outline the course of revelation. 


There is first the general name El, Elohim, which expresses man’s feeling after God, apart from any special revelation. 


Then follows the patriarchal title El-Shaddai, which indicates the exercise of the sovereign might of God for the fulfilment of His counsel. 


Then the covenant name Jehovah, which is developed in the titles ‘the Holy One,’ ‘the Lord of Hosts.’ 


Then follows a silence, when the Divine Name is unspoken. 


At last the revelation of the Father is given: oJ pathvr mou kai; path;r uJmw'n kai; qeov" mou kai; qeo;" uJmw'nj (John 20:17). 


Two names present the two main views of God in the O. T., Elohim and Jehovah. The former, the generic name, gathers up what St Paul speaks of as to; gnwsto;n tou' qeou'...hJ aji?dio" aujtou' duvnami" kai; qeiovth" (Rom. 1:19 f.), all that man is made to recognise little by little from the study of his own constitution and the world without. The latter, the proper name, gathers up all that God made known of Himself in His dealings with His people during the discipline of the first Covenant. Speaking generally Elohim describes the God of Nature, Jehovah the God of revelation. The former includes the ideas of the creation, preservation, and general fixed government of finite things: the latter, the idea of living, progressive intercourse with men, of whom Israel were for the time the representatives. The great confession of the chosen people was to declare that the God of revelation is the God for Whom man’s soul craves, One in His infinite perfections: Deut. 6:4 ‘Jehovah our Elohim (or is our Elohim), Jehovah is One’ (comp. 1 John 5:20). For the use of ‘the Name’ absolutely see 2 Sam. 6:2 (R. V.). 


Not to dwell in detail here upon the Divine Names in the O. T. it must be noticed that the idea of ‘the Name’ is no less prominent in the N. T. Thus the Lord characterises His own Mission as a ‘Coming in the Name of His Father’ (John 5:43); and the Mission of the Holy Spirit as a Mission in His Name (John 14:26 o} pevmyei oJ path;r ejn tw'/ ojnovmativ mou). He glorified His Father and manifested His Father’s Name to men (John 17:4, 6); and it is the work of the Holy Spirit to glorify Him, and to take of His and declare it to His disciples (John 16:14). In the one case, if we may so speak, the Name of the Father was completely shewn: God was made known perfectly in this relation by the fact of the Incarnation. In the other case the Church is learning little by little the Name of the Son. 


The most complete expression of the Divine Name is that given in Matt. 28:19 to; o[noma tou' patro;" kai; tou' uiJou' kai; tou' aJgivou pneuvmato", but the essence of this Name so written at length is the simple Name ‘Jesus Christ’ or ‘the Lord Jesus,’ or even ‘Jesus’ alone, when the context determines the office 

attached to it: o[n.  jI. Cr. (Acts 2:38, 3:6, 4:10, 8:12, 10:48, 16:18; o[n. tou' kurivou  jI. Acts 8:16 (9:14) (15:26), 19:5, 13, 17, 21:13; o[n.  jI. Acts 4:18 (30), 1 John 5:40, 9:27, 26:9). 


In the Epistles the Name of revelation, the Lord’s Name, occurs in several forms: ‘the Name of Christ’: 1 Pet. 4:14 (16); ‘the Name of the Lord’: James 5:14 (? contrast 1 John 5:10); ‘the Name of our Lord Jesus’: 2 Thess. 1:12; ‘the Name of our Lord Jesus Christ’: 1 Cor. 1:2, 10; (1 John 5:4, 6:11;) Rom. 1:5; Eph. 5:20; (Col. 3:17;) ‘the Name of Jesus’: Phil. 2:10. Compare Additional Note on 1 John 3:23. 


The phrase ‘the Name of God’ is found in the Epistles only in 1 Tim. 6:1, besides quotations from the LXX. (Heb. 6:10, 13:15), and the context explains its use. In the Apocalypse it occurs 16:9 (comp. 3:12). 


The characteristic Name of God in the N. T. is ‘the Father’ (Matt. 6:9; John 12:28; comp. Additional Note on 1:2). 


From what has been said the full force of the phrases ‘to believe in the name’ (pisteuvein eij" to; o[n. 1 John 5:13 note), ‘to ask in the name’ (John 14:13 note), ‘to be gathered in (into eij") the name’ (Matt. 18:20), ‘to have life in the name’ (John 20:31) becomes evident. In every case the Name brings before the mind that aspect of the Divine Person which is realised by faith in each action of the spiritual life. 


In close connexion with the idea of the Divine Name is that of the Divine Glory (Introd. to Gosp. of St John pp. xlvii.ff.). The Name expresses the revelation as it is apprehended and used by man. Man is called by the Name and employs it. The Glory expresses rather the manifestation of the Divine as Divine, as a partial disclosure of the Divine Majesty not directly intelligible by man (comp. Ex. 33:18 ff.). In this relation it is of interest to notice that while St John’s Gospel is, in one aspect, a record of the unfolding of the Divine Glory in Christ, there is no mention of Glory in his Epistles. This is the more remarkable since the idea of Glory is found in the Apocalypse and in all the other Epistles except that to Philemon. 

THREE ESSAYS 
THE TWO EMPIRES: THE CHURCH AND THE WORLD 
oJ kovsmo" paravgetai, kai; hJ ejpiqumiva aujtou' 1 John 2:7 
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3. The law of treason. 

I. The Two Empires Founded at the Same Epoch 

THE coincidence of the establishment of the Roman Empire with the rise of Christianity has always attracted the attention of modern historians. Even the early apologists saw a certain significance in the fact. Melito addressing Marcus Aurelius describes the Christian faith as a blessing of good omen (ai[sion ajgaqovn) to the reign of Augustus. ‘And as his successor,’ he adds, ‘thou wast welcomed by the prayers of the people, and wilt be welcomed if thou protectest the religious system (filosofiva) which like a foster-sister grew with the Empire and commenced with him.’ The view thus given is however essentially false in its estimate of the relation of the two systems. Christianity was destined by its very nature not to save but to destroy the Empire: at the same time their outward correspondence was not less full of meaning. All that was progressive in the old world was united under one supreme head at the time when the new faith was revealed which should bind the universe together in a sovereign unity. Peace won by arms ushered in Him who revealed the peace of life in God. So it was that the only two powers which have claimed absolute dominion over mankind appeared together. For three centuries each followed the necessary law of its development. Then at last the Empire was seen to have 

failed; and the Church was seen to contain the forces which could regenerate and rule the world. Diocletian when he finally organised the old power of the State with the greatest political genius gave the occasion for the concentration of the power of the Church and prepared the way for its victory. 


The coincidence becomes more striking when account is taken of the form under which Christianity was first presented to men. The message of the Gospel was essentially the proclamation of a Kingdom, ‘a Kingdom of heaven,’ ‘a Kingdom of God,’ ‘a Kingdom of the Son of Man.’ The coming of the Kingdom was the keynote of the preaching of John the Baptist and of Christ Himself (Matt. 3:2; 4:17). The disciples were the ‘sons of the Kingdom’ (Matt. 13:38). As a King Christ died. During the great forty days He spoke of ‘the things pertaining to the Kingdom’ (Acts 1:3). When the faith was first carried beyond the limits of Judaea Philip announced in Samaria ‘the Gospel of the Kingdom of God’ (Acts 8:12). The burden of St Paul’s first teaching in Europe was that there was ‘another King than Caesar, even Jesus’ (Acts 17:7). The same apostle when he sums up his work describes himself as having gone about ‘preaching the Kingdom of God’ (Acts 20:25); and the last glimpse which is given of his labours at Rome shews him there still preaching the Kingdom (Acts 28:31). 


Everywhere the same idea is prominent in the history of the Acts and in the Apostolic letters. At one time it excites the hostility of unbelievers; at another time it gives occasion to mistaken hopes in Christians. But however the truth was misrepresented and misunderstood, however much it gave occasion to unjust attacks and visionary expectations, it was still held firmly. The idea may have grown somewhat unfamiliar to us now, but it is clearly impressed upon the New Testament. The distinctness with which we have learnt to realise our personal responsibility and personal relationship to God in this last age of the Church has brought with it some drawbacks, and this is one of them, that the sense of a visible Kingdom of God on earth established in righteousness and embracing all the fulness of humanity has been deadened. 


Still the two aspects of the Faith—the individual and social— are not only reconcilable: they are complementary. Each is necessary to the completeness of the other. The individual view tends to selfishness and isolation, when the larger scope of redemption is neglected; the social view tends to enthusiastic dreams, when the need of the transfiguration of every power of man is forgotten. So it was that the early millenarian extravagancies gained currency. But not to notice these, one or two illustrations will shew how the faith in Christ’s Kingdom in various shapes was a leading thought in the subapostolic age. It was natural that this belief should be most vivid in Palestine. Not long after the destruction of Jerusalem the kinsmen of Christ being of the race of David were brought before Domitian. He asked them, it is said, about Christ and His Kingdom, its character, and the place and time of its appearance, and when he heard that it was heavenly and spiritual and to be established at the consummation of the age he released them as poor and contemptible enthusiasts. A generation later the belief in Christ’s Kingdom became more formidable. The Jewish zealots found the Christian teachers formidable opponents of their spurious patriotism. The Roman governors confounded both as forming a dangerous and disloyal body; and Symeon the son of Clopas, being accused by certain heretical teachers before the Roman Governor as a Christian and of the race of David, was crucified. To descend only one step further, Justin Martyr writing to Antoninus Pius says ‘when you hear that we look for a Kingdom you inconsiderately suppose that we mean a human Kingdom, while we mean a Kingdom with God, as is evident from the fact that when we are examined by you we confess that we are Christians, though we know that death is the penalty of confession. For if it had been a human Kingdom for which we look, we should have denied in order to save our lives and have endeavoured to remain undetected that we might obtain what we look for; but since our hopes do not rest upon the present order, we do not heed those who take our lives, since in any case we must die.’ 


Even in this latest expression of the belief, the faith in ‘Christ a King’—the terms are practically synonymous—is still retained, and so it must always be. The Christian creed cannot stop short of a social realisation. It deals with men not as isolated units but as members of a commonwealth. Opinions may differ as to the form in which the society will be revealed, but the fact that Christianity must issue in the perfection of social life, and must manifest its power in dealings with social relations, cannot be lost sight of without peril to the dignity and essence of the Faith. 


It is, then, quite true to say that two Empires, two social organizations, designed to embrace the whole world, started together in the first century. The one appeared in the completeness of its form: the other only in the first embodiment of the vital principle which included all after-growth. But the two Empires had nothing in common except their point of departure and their claim to universality. In principle, in mode of action, in sanctions, in scope, in history they offer an absolute contrast. The Roman Empire was essentially based on positive law; it was maintained by force; it appealed to outward well-doing; it aimed at producing external cooperation or conformity. The Christian Empire was no less essentially based on faith: it was propagated and upheld by conviction: it lifted the thoughts and working of men to that which was spiritual and eternal: it strove towards the manifold exhibition of one common life. The history of the Roman Empire is from the first the history of a decline and fall, checked by many noble efforts and many wise counsels, but still inevitable. The history of the Christian Empire is from the first the history of a victorious progress, stayed and saddened by frequent faithlessness and self-seeking, but still certain and assured though never completed. 

II. Christianity Necessarily Persecuted 

It is in the reality of this contrast, though it was but seldom consciously apprehended, that the final necessity of the persecution which was directed by the Empire against the Church must be found. For a time the waxing power might not seem sufficiently great to awaken the jealousy of that which was upon the wane. But sooner or later a conflict for existence was unavoidable; and for this supreme struggle the earlier encounters were a preparation, revealing the character of the rival forces and shewing what interests were substantially at stake. 


At first, however, the nature of the contrast was not fully understood. The apologists constantly ask why a freedom of life and worship should be refused to the Christians which was granted to others. ‘We say the same as the Greeks,’ Justin Martyr writes, ‘and yet we alone are hated for the name of Christ, and while we do no wrong are put to death as sinners, though men in different places worship trees and rivers and mice and cats and crocodiles...’ ‘In the Roman Empire,’ Athenagoras writes to Marcus Aurelius, men observe various customs and laws, and no one is prevented by law and fear of punishment from devotion to his national observances even if they be absurd...But for us Christians you have taken no care, and you allow us though we are guilty of no crime... to be harassed and plundered and persecuted...’ ‘Yet it is great folly to plead that we do not approach and admit the same gods as our sev ral cities do. In fact the men who accuse us of not believing in any gods, because we do not hold the same as they acknowledge, do not agree amongst themselves about the gods... If then we are impious because we do not share their religion, all cities and all nations are impious; for they do not all admit the same gods.’ 


The same kind of argument has been used with a different purpose by other authors. It is argued that some strange change must have come over ‘the mild indifference of antiquity’ if we are to receive the popular accounts of the persecutions. Appeal is made to ‘the universal toleration of polytheism’ as if that would have naturally admitted Christianity at least to the privilege of connivance. Insinuations are thrown out that if the Christians suffered they were themselves to blame. 


There is certainly a sense in which these statements are true. The policy of heathenism was changed, because it had to deal with an antagonistic and not with a co-ordinate belief. The martyrs might have escaped tortures and death by the affectation or semblance of conformity to popular customs, but such conformity would have involved a complete sacrifice of their faith. Christians were not contented with permission to exercise their personal religion without molestation: they demanded freedom for expansion and conquest. If indeed a distinct conception be formed of what Christianity is, it will be evident that a sincere and zealous pagan could not but persecute it. The Christian Faith is universal: it is absolute: it is aggressive; and once more it is spiritual and not only temporal. On all these grounds it necessarily came into collision with the Roman laws. 


1. Christianity is universal. This characteristic places it at once in opposition with every form of polytheism. Polytheism is distinctively national. The gods which receive the honour of any state are connected with it by special ties. Among the Romans this belief was bound up with the whole history of their empire. The pledge of their dominion was the venerable monument of their ancient faith. The permanence of traditional rites was held to be the condition of the prosperity of the family and of the State. ‘Sacra privata perpetuo manento’ was the principle which underlay the continuity of domestic life. ‘Sacra majorum perire nefas’ wa the comprehensive rule which animated and controlled civil policy. In these two maxims that ‘natural piety which gave coherence and unity to the growing commonwealth found a natural and effective expression. Victory was the gift of the national gods: disaster was the retribution for neglecting them. ‘I have found that some,’ writes Arnobius, ‘who believe that their conclusions are very wise affect the airs and language of inspiration, and say, as if they were quoting an oracle, that since the race of Christians has come into the world the whole earth has been ruined, that mankind has been visited with manifold disasters, that the very gods have abandoned their customary functions, wherein they once used to bestow care on our affairs, and have been banished from the realms of earth....Nay more, exasperated by the wrongs and insults of Christians they send, it is said, pestilences and droughts, wars, dearth, locusts, mice and hail and other noxious pests by which the conduct of life is plagued.’ A hundred and fifty years of Christian supremacy could not eradicate the feeling which survived the faith out of which it had grown; and in the last and, in some respects, the greatest of the Apologies Augustine laboured to shew that the desolation of Italy was not due to the abandonment of the old national worship. 


The conviction which was thus inwrought into the popular mind was adopted and used by statesmen. The language which Maecenas is said to have addressed to Augustus when he set before him his views on the right administration of the Empire exactly expresses what a thoughtful Roman would feel on the claims of religion: ‘Everywhere and in every way shew reverence for the divine power (to; qei'on) yourself according to the rites of your fathers (kata; ta; pavtria) and compel all others to honour it. Those who introduce any strange opinion on the subject (tou;" xenivzontav" [cf. Acts 17:20] ti peri; aujtov) visit at once with hatred and chastisement, not only for the sake of the gods, though he who despises them would not regard anything else, but because such men by introducing strange divinities (kainav tina daimovnia) in place of the old persuade many men to adopt foreign laws, and from this cause conspiracies and combinations and societies are formed, which are by no means expedient for a monarchy. Do not tolerate then anyone who disbelieves in the gods (a[qeo") or practises superstitious arts (govh").’ 


The form of the words, which Dion uses, seems to have an oblique reference to what he had heard of the Christians of his own time, but their spirit is perfectly consonant with that of the Augustan age. National usage was the criterion of worship. The sanctity which age brings to ceremonies and temples is exactly proportioned to their antiquity. ‘Religious respect,’ to use the words of a later writer, ‘is not lessened but increased by time.’ 


Such views were eminently characteristic of Roman policy, but they were not peculiar to it. The same thoughts were emphatically set forth as a general principle by Celsus in his work against Christianity. ‘Each nation,’ he says, ‘observes its national rites whatever they may happen to be. And this custom is advantageous, not only in so far as different people have conceived the idea of different institutions, and men ought to keep what has been ratified for common use; but also because, in all probability, the different parts of the earth were originally assigned to different presiding powers (ejpoptaiv) and distributed according to certain sovereignties, and are so administered. Consequently the observances in each nation will be rightly conducted if they are directed according to their several views; and it is impious (oujc o{sion) to abrogate what has been originally instituted in each particular place.’ A universal religion, he says elsewhere, is absolutely inconceivable. ‘If anyone supposes that it is possible that the inhabitants of Asia and Europe and Africa, Greeks and barbarians, should agree to follow one law, he is hopelessly ignorant.’ 


From these passages it is easy to see what was the corresponding idea of toleration. It was toleration based upon the mutual recognition of partial claims. Its symbol and monument was the Pantheon. As nation after nation was incorporated in the victorious body, new forms of worship received a limited sanction for the protection of those who are already devoted to them. The conquerors accepted together with the province the duty of reverence to the unseen powers under whose guardianship it had been placed. In the striking words of a pagan advocate ‘they did homage to the vanquished deities while still inflamed with the wild passion of victory: they sought for strange gods and made them their own.... They took upon themselves the religious services of every nation in the world, and so deserved and won the sovereignty of all (dum universarum gentium sacra suscipiunt etiam regna meruerunt).’ But this manifold worship was based upon the co-ordination and not upon the confusion of rites. It recognised a variety of obligations and not a freedom of choice: fixity and not indifference of form. No individual Roman could claim the personal right of adopting the tolerated ritual. The venerable law of the Twelve Tables remained unrepealed: ‘No one shall have gods for himself alone at his own pleasure, and men shall not worship in private new or foreign gods unless they be adopted by the State (separatim nemo habescit deos, neve novos sive advenas nisi publice adscitos privatim colunto).’ Nor did it remain unenforced. When from time to time under the Republic great calamities drove the people to look for help in strange ceremonies, the government vindicated the purity of the national religion and forbade the worship of foreign gods or of Roman gods in a novel manner. Under the Empire, when the confusion of ritual was more widespread, the same principle was not unfrequently asserted and general restrictions were placed upon the celebration of strange ceremonies. Augustus would not allow ‘Egyptian rites’ to be performed within the pomoerium, and when the rule was broken removed them a mile further from the city. Tiberius acted with greater severity when, as we may suppose, the forbidden worship was spreading among the Roman population. He suppressed ‘the Egyptian and Jewish rites’ throughout Italy by a decree of the senate, banished four thousand of the class of freedmen who were ‘infected with that superstition’ and required all who held it to abjure before a certain day on pain of banishment from Italy. A definite penalty was attached to the crime of proselytising. ‘If any one,’ it was enacted, ‘introduces new rites (relligiones) unknown in use or principle (usu vel ratione), if he be of a higher station he is banished (honestiores deportantur): if of a lower he is put to death.’ 


There were exceptional circumstances under which the State sanctioned the worship of strange deities, in which case any citizen might practise the foreign rites without reproach. Even Isis and Serapis found at last an acknowledged place in the public service; and it was the popular belief among Christians at the end of the second century that Tiberius and perhaps Hadrian, like Alexander Severus at a later date, had designed to extend this recognition to Christ. But this coordination of new deities with the old brought no relief from the original obligations of the Roman. He could no more legally divest himself of his religion than of his country. To refuse homage to the gods of the State was essentially treason. 


It is obvious that Christianity could not under any circumstances claim protection from toleration, if it can be so called, based on such principles as these. It came forward as a universal religion. It could not take a place as one among many; and this was the utmost which ancient modes of thought could concede to it. The idea of toleration as expressing a respect for personal conviction was utterly unknown to the statesmen of the old world. It found no clear expression in the new world till the seventeenth century. The toleration of the Empire was in effect not unlike toleration in Russia now: it accepted diversities which had established themselves by actual existence, but it allowed no change away from the national faith. And yet more than this, at its first appearance Christianity could receive no benefit which such toleration as this could confer. It was a rebellion against the principle on which the toleration was founded. It was a new faith and therefore absolutely to be condemned. Judaism had at least the attribute of antiquity. But no crime could be greater in the eye of a Roman legislator than to call again into question what had once been settled and gained general currency. As time went on, however, the Christian Faith was gradually delivered from this accusation of ovelty, though the rise of various forms of heresy frequently exposed the orthodox to the charge of innovation and fresh unsettling of the minds of men. The arguments of the apologists may have produced some effect by shewing that it answered to the earliest instincts of humanity. They could plead that in the consideration of eternity nothing is to be called late: that when there is no beginning and no end, nothing is before its time or behind it: that the divine counsels are one and fixed, manifested in a definite order and liable to no change. But even when Christianity had won by heroic endurance some consideration for age, when it was no longer condemned without a hearing for the fatal defect of recent origin, it stood none the less necessarily in antagonism with the spirit of the Empire. It maintained, as we have seen, one universal form of religion against many national forms. And the consequences of the antagonism will be found to be more far reaching, if we consider a little more in detail what the Roman theory of a national religion was. 


According to this the national religion was a part of the historical development and habits of the nation, a mode of expressing certain thoughts and convictions which could no more be changed than language. The augurs might not believe their own art: generals might despise it, but still Cicero adds: ‘Those who put to sea against the auspices deserve any punishment. They were bound to obey the claims of religion: they ought not to have set aside by arbitrary self-will the custom of their ancestors.’ ‘No man’s spirit,’ says Cotta in another place, ‘be he learned or unlearned, will ever move me from the opinion which I have received from my ancestors about the worship of the immortal gods.’ Varro in treating of the Roman mythology admitted, according to Augustine, that his own judgment did not approve it, but said that ‘since it existed in an old people he ought to maintain it as it was received from the ancients, and that his writings and investigations were directed to that end that the common people might be more willing to worship the gods than to despise them.’ Nor is Augustine unjustly severe when he sums up the teaching of Seneca on the popular belief in the following words: ‘The man whom philosophy in some sense had made free, still because he was a dignified senator of the Roman people, worshipped that which he blamed, did that which he arraigned, adored that with which he found fault. Philosophy, we must conclude, had taught him a famous lesson, not to be superstitious in the world, but for the sake of the laws of the State and the manners of men to recognise the duty of imitating an actor in the temple though he was not to perform his part upon the stage; and yet he was exposed to more just condemnation in that he played his false part so that the people thought he was in earnest, while the player rather gives pleasure by illusion than leads astray by deceit.’ 


2. Here then lies the second difference between imperial paganism and Christianity which made persecution inevitable. Christianity is absolute. It can admit no compromise. It is essentially grounded upon personal conviction and not accepted as an accident of descent. It is embodied in a Church which is held together by unity of faith; and not in a Nation which represents at least unity of race. 


Nothing struck the apologists with more amazement than the first natural consequence which followed from this difference between the Christian and heathen conceptions of religion. They saw the popular gods held up to mockery upon the stage, degraded in the works of poets, ridiculed by philosophers, and they could not reconcile such license and sarcasm with resolute devotion. But to the polytheist of the empire—and to all later polytheists—the offices of worship were an act of public duty and not of private confession. Outward conformity in act was owed to the State, complete freedom in opinion and word was allowed to the worshipper. There was no complete and necessary correspondence between the form and the thought. With the Christian it was otherwise. His religion in every detail was the expression of his soul. So it was that the Christian confessor would make no compromise. This phenomenon was a novel one; and we can see in the records of the martyrdoms how utterly the magistrates were incapable of understanding the difficulty which Christians felt in official conformity. In their judgment it was perfectly consistent with religious faith to drop the morsel of incense on the fire, and still retain allegiance to Christ. All that they required was the appearance of obedience and not the distinct expression of conviction. ‘Have regard for thy gray hairs’ or, ‘for thy tender youth’ was the common appeal of a merciful judge, who failed to apprehend that the faith of the Christian like his own being was one. “What harm is it to say ‘O Lord Caesar’ and to sacrifice and be saved,” was the well-meant expostulation which was addressed to Polycarp on his way to trial. When Dionysius of Alexandria was brought before the magistrate he was urgently pressed to do honour to the gods who were the saviours of the Empire. ‘We believe in one God and Maker of all things,’ was his reply, ‘who gave the empire into the hands of Valerian and Gallienus; Him we reverence and worship; and to Him we pray ‘constantly that their empire may remain undisturbed.’ ‘Who prevents you then,’ was the answer, ‘from worshipping Him also if indeed he is a god together with the natural gods?’ 


We have passed now into a region of religious thought so different from that of polytheism, that it is perhaps difficult for us to feel the sincerity of such words. Still undoubtedly they were sincere; and to refuse to listen to them was held to be, as Pliny said, criminal obstinacy. But the concession which seemed reasonable to the polytheist was impossible to the Christian, because his faith was personal. To abandon wilfully the least fragment of it was to abandon all. When the father of Perpetua, an African martyr, sought to turn her from confession by consideration for his own sorrow, ‘My father,’ she said, ‘do you see this vessel lying here, a flagon or the like?’ ‘I see it,’ he said. ‘Can it then be called by any other name than what it is?’ And he said, ‘No.’ ‘So I,’ she continued, ‘cannot say that I am anything but what I am, a Christian.’ Thus the acceptance of the faith was personal, and the faith itself was personal. It sprang from the devotion of the whole soul: it was directed to one who was known to be a loving Lord. ‘Do you suppose,’ said the praefect Rusticus to Justin, ‘that you will ascend up to heaven to receive some recompense there?’ ‘I do not suppose,’ was the martyr’s ready correction, but I know it (oujc uJponow' ajllj ejpivstamai kai; peplhrofovrhmai).’ When the proconsul urged Polycarp to reproach Christ he could but make one answer: ‘Eighty and six years have I continued to serve Him, and He has done me no wrong. How then can I speak evil of my King who saved me?’ Even a young boy could declare when the offer of pardon and favour was made to him on the condition of renouncing Christ, ‘I am Christ’s servant. I confess Him with my mouth. I bear Him in my heart. I worship Him without ceasing.’ Out of this personality of faith, consecrated by the operations and ordinances of one Spirit, grew a body greater and nobler than a nation. ‘There was a time,’ Tertullian says to his heathen readers, ‘when we also laughed at the doctrines which we now teach. We come from among your number. Christians are made Christians and not born Christians (fiunt non nascuntur Christiani).’ The words which are true now in a spiritual sense were true to a large measure literally in the first centuries. In this way the conception of the grandest visible communion of men was gradually defined. If lineage has no authoritative power to impose a creed, there must be a society beyond the state answering to the free harmony of spiritual fellowship. At present it is sufficient simply to notice the necessity of this last antagonism of the Church and the Empire. We shall have to consider afterwards the form in which it was manifested. 


3. Since Christianity claimed in this way to be a universal and absolute religion, it was necessarily aggressive. Not only was the Christian unable to admit that the old faiths ought to receive any respect from himself: he felt also that they were positively false and pernicious. They must be assailed and not tolerated. ‘We affirm,’ writes Justin Martyr, ‘that the spirits (daivmona") who did [what is recorded in the heathen mythologies] not only were not gods but were evil and unholy spirits whose actions are not like those even of men whose heart is set on virtue. For that cause we are called atheists; and we confess that we are atheists in respect of such gods as are popularly received, but not in respect of Him who is the most true God, the Father of justice and temperance and every other virtue, untouched by evil.’ So it was that one of the first popular cries against the Christians was ‘Away with the atheists.’ ‘We are guilty,’ Tertullian pleads, ‘if you can prove that your gods are gods. But we appeal from yourselves to your own conscience. I am content for that to judge us, to condemn us, if it can deny that all your vaunted gods were men.’ 


But, as we have already seen, while the Christian affirmed that the heathen gods were no gods, he attributed to them and to their worship a malignant spiritual power. It was in this way, he held, that the evil spirits—demons—tried to thwart the counsels of God, enslaving men to themselves, deceiving them by false prodigies, diverting them from the sources of truth, bringing discredit on the faith, stirring up persecution, and that with the greatest success because they knew much of the divine scheme. These, it was argued, invested with a semblance of life the worship of the dead, and the worship of idols, striving to keep men from searching for the true God. ‘It is not men who persecute us of themselves,’ Lactantius writes, ‘for they have no cause of anger against the innocent; but those stained and lost spirits, who know the truth and hate it, introduce themselves into their minds and goad them unwittingly to madness......seeking either to diminish through suffering the faith of those who believe, or to remove them wholly from the earth......’. 


This conviction gave a stern reality to the conflicts of the martyrs. Their struggle was not against mere phantoms and names, but against actual powers of darkness. ‘Who art thou,’ Trajan is reported to have said to Ignatius, ‘that strivest to transgress our ordinances, thou man of an evil spirit (kakodaivmwn)?’ ‘No one,’ Ignatius replies, ‘misnames the man who bears God within him a man of an evil spirit: for the spirits depart from the servants of God. But if thou callest me evil towards the spirits because I vex them, I accept the title; for since I possess Christ the heavenly King, I destroy their devices.’ ‘I have already told you,’ said Symphorian to the judge before whom he was accused of dishonouring the statue of Cybele, ‘I am a Christian. I worship the true God who reigns in heaven. The image of a demon I not only do not worship, but if you allow me at my own risk I will dash it to pieces.’ 


The intensity of this belief could not but manifest itself in all the details of life. The pagan temples were to Christians like unclean sepulchres, of which they were tempted to shew their loathing openly. ‘How long,’ said a bishop when he passed by a temple erected to the Genius of the Emperor whom he had just left, ‘how long shall this tomb stand?’ ‘A Christian,’ Celsus says, ‘argues, Lo I stand by the statue of Zeus, or Apollo or whatever God it may be, and revile it and smite it and it takes no vengeance on me.’ And though Origen condemns such conduct as lawless and rude, it is easy to see that zeal would often be carried beyond the limits of reason and good order. Heathenism indeed was so mixed up with the ordinary routine of society and home that the believer would be forced to stand in a position of continual protest. The proceedings of the courts, the public ceremonies, the ordinary amusements were more or less connected with idolatrous forms or observances. The smoking altar constantly called for some sign of abhorrence. The universal presence of the images of the gods made watchful caution a necessity for the believer. The common language of familiar conversation often required a disclaimer of the superstition on which it was framed. 


Thus it was that in the ordinary conduct of social intercourse, and in the closer relationships of life, collisions between Christian conviction and heathen practice were necessarily more frequent and more perilous. Tertullian has left a lively and well-known picture of the difficulties which from hour to hour beset a Christian wife married to a heathen. ‘She certainly cannot,’ he writes, ‘satisfy the Lord when she has beside her a slave of the devil, an agent of his master to hinder the objects and duties of the faithful; so that if she has a station to keep, her husband makes an appointment early to meet her at the baths: if a fast is to be observed, her husband on the same day has a feast: if she has to go out, then above all other times engagements with her household interfere...’ ‘Will you be unobserved,’ he continues addressing the woman, ‘when you sign [i. e. with the cross] your couch, your person, when you express outwardly your abhorrence (flatu explodis) of something unclean, when you rise up even by night to pray? and will you not seem to be engaged in some rite of magic? Your husband will not know what you taste in secret before every meal; and if he learns that it is bread, he does not believe that it is that which it is said to be. And while he is ignorant on this, will he in each case be ready simply to admit your explanation, without an expression of sorrow, without a suspicious question whether it be bread or poison?’ 


Under such circumstances the Christian could not but be brought frequently into direct opposition to the popular faith, however carefully he might avoid positions of danger, and however liberally he might interpret the law of charity. The cases might be rare where the conscript refused to serve in the army or accept the badge of his enlistment, where the soldier refused to imitate his comrades in wearing the crown which he interpreted as the symbol of slavery to a heathen power, where the yearly banquet on the emperor’s birthday stirred the conscience of the centurion and moved him to cast off the symbol of his profession; but these kept the idea of the conflict present to the minds of men, and invested the smaller divergences in thought and conduct with their real importance. 


4. In this way Christianity challenged persecution. It was universal and therefore it could not acquiesce in a place beside national religions: it was absolute and therefore it could not yield the tribute of conformity to the state worship: it was aggressive, because it was universal and absolute, and therefore it could not in the end fail to come into conflict with the civil power. These characteristics are all consequences or special forms of one fundamental characteristic, Christianity was spiritual and not temporal. For the Christian the state was not the highest power. He owed allegiance to a greater Sovereign than the Emperor. 


This essential difference between the two Kingdoms may be expressed in another form. In the Empire the spiritual and temporal powers, the ideas of worship and law, of progress and order, were completely confused: in Christianity they are distinctly separated. Just as all the various functions of government were concentrated in the Emperor, so also the traditional reverence for natural ties, for all that in which the ancestral ‘pietas’ found scope, was directed to him. As the gods were removed further from the affairs and thoughts of men, the state became the symbol of that which was permanent and sovereign; and in the Emperor the state was personified. The principle was laid down from the first but it was only realised by degrees. It was natural that Augustus should refuse the title of ‘Lord:’ it was hardly less natural that Domitian should claim to be styled ‘Our Lord and God.’ 

III. The World Embodied in the Emperor 

The claim of Domitian is a startling illustration of a fact which has an important bearing on apostolic thought and language. The position assumed by the Roman Emperor gave a distinctness to the conception of ‘the world’ in the first age which it is very difficult for us now to realise. ‘The world’ was not then an abstraction but, to take an obvious illustration, the most definite power which received worship at Ephesus in the time of St John. The inscriptions which decorated the places of public resort could not fail to keep before the inhabitants of that city this clear and intelligible service in which that which is earthly obtained consecration in its earthliness. In the Emperor ‘the world’ found a personal embodiment and claimed divine honour. 


The growth of the worship of earthly sovereignty is a singular episode in the history of the Empire, or rather it is the essential moral of it. As the faith which was founded upon sacrifice grew to be a supreme power, so on the other side men found in triumphant force that which could command their immediate homage. On a selfish view of life, where the visible is the measure of hope and aspiration, this is indeed the necessary end to which worship comes. That which may have been the worship of heroes degenerates into the worship of conquerors. The idolatry of service passes into the idolatry of success. 


The later period of Grecian history shews the transition from the adoration of the unseen to the adoration of the seen, from the conception of gods to the conception of divine men, whose divinity was recognised first in true nobleness and then in mere strength. The certain symptoms of the change are found in the time of the Peloponnesian War, but as yet the feeling which guided it was generous. The honours which the people of Amphipolis paid to Brasidas were at least given to one who had died for the independence of their city; and Lysander to whom first religious honours were paid while still living had crowned his country with a decisive victory. Even in the next stage the magnificent exploits of Alexander might seem to offer some excuse for the assumption of more than human dignity; but with his successors in Syria and Egypt simple selfishness was consecrated. The old beliefs had died out. Euhemerus had laboured to shew that the persons of the popular mythology were mortal heroes, and there was no longer any faith behind, which such beings could embody and represent. It was then only a step to substitute a power present at least and real for that which was not different in kind and obscured by time. Great sovereigns were felt to be more powerful than the ancient gods; and the language in which Tertullian describes the popular feeling of his own time in Africa was already true three or four centuries earlier in the kingdoms of Alexander’s successors. Atheism was a less serious charge than disloyalty. The majesty of a god was less august than that of a monarch; ‘for,’ he adds, saying of his countrymen what was equally applicable to the subjects of an Antiochus or a Ptolemy, ‘you regard the Emperor with a greater dread, and more calculating fearfulness than Olympian Jove himself...you would sooner forswear yourselves by all the gods than by the single genius of Caesar.’ 


The general unbelief in spiritual powers which thus grew up in the Greek kingdoms of the East after the conquest of Alexander soon spread to the West. The speculations of Euhemerus found an advocate at Rome in the poet Ennius. At the same time however the national Italian faith in the gods of the family—the Lares, the Manes, the Genius—modified the results which they were calculated to produce. Such a faith declared that in man there is something more than what is called human. The life of the family, of the clan, of the state was acknowledged to be Divine, and to have a connexion with an unseen order. ‘Roma’ was already worshipped as a goddess, and assumed before long the figure and attributes of Pallas. If the belief in the ancient divinities was gone, some conception of the Divine still lingered. ‘For a mortal to help a mortal,’ writes the elder Pliny, ‘is the essence of deity (Deus est mortali juvare mortalem), and this is the way to eternal glory. By this path it was the chiefs of Rome advanced: by this it is’—so he adds coming to his own time—‘Vespasian, the greatest ruler of any age, is now proceeding with his children, in a heavenly course, succouring the exhausted Empire. And the oldest form of returning gratitude to benefactors, is that such men should be enrolled among the deities.’ 


Thus in the consecration of the Emperors two distinct elements were combined, the national faith in the Genius and the eastern adoration of power. The homage which one citizen might yield in servile adulation to a supreme lord, might be rendered by another to that which he looked upon as a spirit of the state. Such a combination of thoughts was present to the mind of the first emperors. Augustus during his lifetime would not allow any temple to be erected to himself alone, but only to ‘Rome and Augustus.’ 


Yet even so there were some men left in the republic who felt that the first assumption of divine prerogatives by Caesar justified his death. But Caesar had himself measured more accurately the true spirit of his age, though he fell a victim to the few. No sooner was he dead than the Senate decreed to him ‘every honour divine at once and human;’ and he was placed in the number of the gods not only ‘by the word of those who passed the decree, but also by the conviction of the people. A comet appeared for seven days in succession at the first celebration of the games which Augustus exhibited in his honour, and it was believed that it was the soul of Caesar admitted into heaven.’ 


When the beginning was once made the descent was rapid. Augustus resolutely refused to receive divine honours publicly at Rome though he accepted the title (Augustus, Sebastov") which seemed to challenge them; but at his death his feeling, at least, was sufficiently notorious to be made a ground of reproach. In this respect the description which Ovid gives of the private worship which he paid to the members of the imperial family at his place of exile on the Euxine may probably serve as a type of the popular practice even during the emperor’s lifetime: 



‘Nec pietas ignota mea est: videt hospita tellus 





In nostra sacrum Caesaris esse domo. 



Stant pariter natusque pius, conjuxque sacerdos, 





Numina jam facto non leviora Deo... 



His ego do toties cum ture precantia verba 





Eoo quoties surgit ab orbe dies.’ 


After the death of Augustus divine honours were solemnly decreed and paid to him in the capital. The Senate decreed to him ‘a temple and divine rites (caelestes relligiones).’ A sacred college (sodales Augustales) was established afterwards to provide for the due performance of the ceremonies connected with his worship. And the crowning rite of the ‘apotheosis’ sanctioned and defined the religious honours which he had received and which were yet due to him. 


In the provinces the enthusiasm of the devotees of the Empire was allowed free scope. The only limit placed upon it was that which has been already mentioned: Augustus required that the name of Rome should be joined with his own. In obedience to this command temples were dedicated at Athens and Pola to Rome and Augustus; and Herod the Great placed two images to these kindred powers in the temple which he built at his new Caesarea. The cities of Asia Minor vied with one another in paying him the same kind of honour. He was celebrated in temples at Pergamum, at Nicomedia, at Mylasa, at Cyrene, in his lifetime. At Sparta he seems to have had a temple alone like Julius Caesar which was seen by Pausanias. There were temples to him also at Cyzicus, Nysa, Apollonia in Pisidia, and Assos. The Augusteum at Ancyra has preserved the famous record of his achievements which was inscribed upon its walls. The Augusteum at Alexandria was one of the most splendid buildings in the city. In the West temples were raised to him at Tarragona in Spain, at Narbonne, Vienne and Lyons in Gaul. And Philo could say that the whole world decreed honours to Augustus equal to those paid to the Olympian gods. 


It is unnecessary to trace at length the repetition of similar honours in the case of the following Emperors. The example once given was steadily followed with such variations as were due to the individual character of those who claimed or gave them. Tiberius imitated the reserve of Augustus. He only allowed a single temple to be erected to himself in connexion with the Senate in Asia; and refused to sanction a like honour in Spain. It is said that Caius when he was warned that he had gone beyond the dignity of emperors and kings, immediately claimed the majesty of the gods, replacing by his own likeness the heads of famous statues, and offering himself for the adoration of the citizens between the figures of Castor and Pollux. A temple erected to Claudius at Camulodunum, to enforce, as it appeared, an endless dominion over the Britons, is given as one of the causes of the revolt of Boadicea. Nero after the conspiracy of Piso went further than his predecessors and allowed a temple to be decreed to himself at Rome with the epithet ‘Divus,’ though some at the time regarded the assumption of such a title as an omen of speedy death. 


When the chiefs of the state were thus invested with a divine character, it was natural to extend celestial honours to the principal members of the imperial family. Accordingly wives and children of the Emperors received the stamp of divinity. Caius consecrated his sister and Trajan his father. The license of such power was not exhausted, till Hadrian carried the profanation of worship to the furthest limit, and offered his unworthy favourite, Antinous, who was not even a Roman, as a new Bacchus or Apollo or Pan, for the adoration of the world. ‘And all men,’ in the indignant words of Justin, ‘were eager to reverence him as a god through fear, though they knew who he was and whence he sprung.’ 


These details, a few only out of many which are preserved on coins and inscriptions as well as in the scattered notices of historians, will indicate how deeply the belief in the superhuman character of the Emperor was inwrought into the popular mind in the first and second centuries, and how welcome it was to the mass of men, as offering them at least a definite object for worship, though the more thoughtful might shrink from some of the consequences which such an opinion carried with it. If we now endeavour to look at the belief more closely we shall see that as it was based upon two ideas originally, so it was manifested in two forms. We have to distinguish the position of the Emperor during his lifetime, and his position after death: the apotheosis and the inherent sacredness of the head of the state. These two elements are by no means necessarily connected. Many emperors like Caius and Nero and Domitian who had claimed and received while living divine honours were not reckoned among the gods after their death. The apotheosis was a deliberate act of the state performed through the Senate: the sacredness of the Emperor followed from the simple possession of power. Practically it was the latter which made a stumblingblock to the Christian. The recognition of the divinity of the Emperor found expression in many of the acts of daily life. The apotheosis once accomplished only added one more to the list of deities who had no strong hold even upon the thoughts of the heathen. 


1. The essential divinity of the sovereign power was the main religious thought of the Empire, but at the same time the ceremony of the apotheosis gave distinctness to the conception of divinity in the living Emperors. The various emblems proper in the gods which were attributed to the deceased on works of art — the rayed crown, the pure wand, the nimbus, the sacred car, the eagle—appealed to the imagination and brought the idea of deity nearer to the earth. Moreover the apotheosis was not necessarily the reward of signal virtues. If it had been so the rite might have lessened the respect which was rendered to a vicious sovereign. But as it was the exceptions were not sufficient to disturb the belief that apotheosis was the natural issue of an ordinary reign. The language of Pliny is undoubtedly rhetorical, but still there is some truth in his contemptuous explanation of the motives which had led to earlier apotheoses in order to extol the wisdom of Trajan. ‘Tiberius consecrated Augustus, but he did so in order that he might introduce the charge of treason: Nero consecrated Claudius, but that he might mock [the ceremony], Titus consecrated Vespasian, and Domitian, Titus, but the former that he might appear to be the son, the latter that he might appear to be the brother of a god. You have raised your father to heaven not to inspire fear into the citizens, not to insult the deities, not to gain honour for yourself, but because you believe him to be a god.’ Such a belief however was not required even from the noblest Emperors. It is reckoned among the most distinguished merits of M. Aurelius that he dissembled or defended the profligacy of his colleague Verus, though it was most repulsive to him, and procured for him all the honours of consecration. On the other hand it is said that the consecration of Marcus himself was something more than a pageant. No one thought that he should be lamented as one who was lost. Death had simply restored him to the gods who had lent him for a time to men. Not to have his statue in the house, if a person’s position allowed or required it, was sacrilege; and some believed that he continued to care for his people and revealed to them the future in dreams. But such cases on either side were rare and the mocking words with which Vespasian recognised the progress of his fatal illness sufficiently describe the general feeling. ‘Woe is me: I suppose I am on the point of becoming a god.’ 


2. The apotheosis gave definiteness to the idea of the imperial divinity by the consequent array of priests and sacrifices and temples; but it was, as has been said, the practical belief in the essential sacredness of the Emperor as such which forced the Christian into direct antagonism with the state. He could not, like his fellow-citizens, acknowledge the ‘Genius’ of the Emperor: he could not give divine honour to the Emperor himself. The Genius or Fortune of the Emperor symbolised the spiritual energy which through him was supposed to direct the whole system of the commonwealth. To swear by this was to recognise the reality of a power which the Christian either denied to exist or held to be malignant. And it was equally impossible for him to attribute to a man any of the prerogatives which he held to belong to God. ‘We render honour to the Emperor,’ writes Tertullian, ‘in such a way as is lawful for us and expedient for him, as to a man who stands next to God, and who has obtained whatever he is from God, and is less than God only...And so we offer sacrifices for the safety of the Emperor, but to our God and his, and, as God has enjoined, with simple prayer.’ And however extravagant the pretensions may appear which Tertullian here sets aside they were a necessary consequence of the conception of the Empire. The very title ‘Augustus’ was rightly felt from the first to separate him to whom it was assigned from other men, and, so to speak, to consecrate him while still on earth. So Ovid rightly contrasts the name with the most glorious titles which the heroes of Roman history had won, and adds: 



‘Sed tamen humanis celebrantur honoribus omnes: 





Hic socium summo cum Jove nomen habet. 



Sancta vocant augusta patres: augusta vocantur 





Templa, sacerdotum rite dicata manu.’ 

If the Empire was one and had one life, if the centre of life was in the sovereign, if the many deities of polytheism were supposed to exercise local and circumscribed authority it is evident that the Emperor alone could offer to all his subjects a common object for adoration. In him all that affected their outward well-being was visibly gathered up. No member of the popular Pantheon presented a similar point of convergence for hope. If unity could be gained under polytheism it could exist only through an actual, temporal head. And this unity it was, constructed artificially and set forth for the acceptance of men in the person of an Emperor, that the Roman system expressed. 


In such a view of humanity the Christian found the complete antithesis to that which had been revealed to him. He held indeed most firmly the unity of humanity, but this was assured to him in the Incarnation. Unity resting on that which is outward seemed to him necessarily to be partial and worthless. He reached forward to another order for the resolution of all the discords of life. He could not acknowledge in the Emperor the centre of that larger being which he had found in all its fulness in Christ. He could not invoke the Genius—the demon—the spiritual essence of a power which stood forth as a rival of that to which he was devoted. He could not admit any of the prerogatives of absolute and irresponsible power in the person of one who represented the principles and authority of the visible order. Thus the opposition of Christianity and Imperialism was complete and irrevocable. The two Empires, when regarded in their principles, were seen to be utterly irreconcilable. 


3. One practical consequence of momentous importance followed from the concentration of all the dignity of the state in the single supreme head. An offence against the Emperor was not an offence against a man but against the commonwealth. Pliny, as we have seen, does not scruple to affirm that Tiberius procured the consecration of Augustus, that he might introduce the law of treason (majestas, ajsevbeia). The statement may be an exaggeration, but it is evident that the two ideas closely correspond; and no one can study the early history of the Empire without feeling that the novel conception of the law of treason expresses in a most striking form the change which had passed over the constitution of the state. 


Even to a Roman this application of an old law—based on the exceptional position of the Emperor—often seemed to be intolerably vexatious. To shew that a man had been condemned for treason was held in the next reign to be, as Tacitus implies, a presumption of his innocence. On the other hand Pliny remarks that it was a crime which a tyrant could plead against those who were free from every other. At one time the sale of a statue of the reigning Emperor was supposed to furnish ground for an impeachment: at another the conversion of such a statue into vessels for ordinary use. It was treason to speak evil of Augustus: it was treason to call Cassius the last of the Romans. Caius, it is said, put men to death because they expressed a poor opinion of his shows, or never swore by his genius. 


In such a state of things it will be evident how liable Christians would become to the charge of treason, and how impossible it was for them to render the homage to the Emperor which was the test of loyalty. They could not offer sacrifices for his safety: they could not invoke his genius: they could not give him titles which seemed to trench upon the majesty of the one Lord. And while this was so it was vain for them to appeal to their secret prayers for his well-being: to pledge their wishes for his safety: to call him ‘a man second to God.’ They did not dissemble that they owed supreme allegiance to another Master: that they waited for the establishment of another Kingdom: that they must fix for themselves the limits of their obedience. They were forced to stand as witnesses to the reality of an unseen world. They felt, it may have been indistinctly as yet, that in a firm hold on that they had a pledge of a nobler freedom than had ever been realised among men: that the belief in God, as made known to them in Christ, was the one safeguard against utter slavery. And because they believed in His Kingdom as more sure than all things, they knew that the faith which was committed to them was for all men, and not for Jew or Greek or Roman: they knew that it covered the whole area of life and could not leave any fragment of it to be occupied by a strange power: they knew that their work was not one of silence only but of might: and in that knowledge they were armed for the final conflict for life or death. 

THE GOSPEL OF CREATION 
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III. Right mode of approaching the question. 
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1. The relation of man to God and the world. 









2. The consequent aspect of the Incarnation. 









1. Man as created. 











i. In the image of God. 













 (a) The individual. 













 Need of Mediation. 
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ii. The representative of Creation. 
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2. The necessities of man and men independent of the Fall. 









 Consummation answers to Creation. 









 The Gospel of Creation not an arbitrary speculation. 









 The general silence of Scripture natural. 









 The truth practical, and helpful for our needs. 

I. Conditions Under which the Inquiry Is Permissible 

IN attempting to speak of such a mystery as the Gospel of Creation, that is of the promise of the Incarnation which was included in the Creation of man, it is evident that we have need of watchful and reverent care lest we should strive to go beyond the limits which bound the proper field of our powers. It is necessary also that we should guard ourselves against the danger of using human language, not only (as we must do) to represent as clearly as possible our conceptions of the divine, but as the legitimate foundation for secondary conclusions. If however we do devoutly recognise that in such speculations we are entering on holy ground; if we steadily refuse to admit deductions as absolute which are derived from the conditions under which we apprehend the Truth made known to us; then it is well for us to look for a time towards the loftiest heights and the deepest foundations of faith. If we essay something without ‘presumption and in submission to the judgment of the Church’—to borrow words spoken on the subject three hundred years ago—‘and supported by the light of the divine word give expression to our thoughts humbly to the best of our power with stammering 


lips, not only do we not offend God, but we do Him reverence, and not unfrequently profit the weaker members of the Church’ 


In this spirit then we must attempt to define our meaning when we express the belief that the true Protevangelium is to be found in the revelation of Creation, or in other words that the Incarnation was independent of the Fall. All our present ideas of human life necessarily involve thoughts of pain and suffering and weakness. Such thoughts however are wholly excluded from the conception of that manhood which we regard as predestined in the eternal and absolute counsel of God for union with the Word, or (to look at it from the other side) as answering to Him of whom it was, in some sense which we cannot strictly define, the image, related as a copy to the archetype. In order to gain, however imperfectly and transiently, this conception, we endeavour to present to ourselves humanity made in God’s image and advancing in harmonious cooperation with His Grace towards His likeness. We look upon men and man, upon the race as well as upon the individual, as far as we can, growing perfect as God is perfect, holy as God is holy. We follow this progress to its consummation; and then having so gained a conception of manhood, answering to what is made known of the divine idea of man, we go on to say that it is most consonant to what God has revealed to believe that it was His pleasure that humanity, so consummated in its proper development in many parts, should find its true personality by union with His Son. According to this view man’s self-will by which he fell was not the occasion of the supreme manifestation of the love of God in ‘the taking of manhood into God.’ That was the end of Creation from the beginning. The Fall, and here lies the greatest mystery of divine love, did not frustrate this end, which it might seem to have made unattainable consistently with that truth and justice which define omnipotence. 


There is no question on any side that everything of suffering and shame connected with the Incarnation was due to the Fall: there is no question that in our imagination the voluntary endurance of these by the Son of God makes His love appear greater. But indeed nothing finite can appreciably alter the love manifested in the Incarnation which is essentially infinite; and it can be fairly maintained that we are led by Scripture to regard the circumstances of the Incarnation as separable from the idea of the Incarnation, and to hold that the circumstances of the Incarnation were due to sin, while the idea of the Incarnation was due to the primal and absolute purpose of love foreshadowed in Creation, apart from sin which was contingent. 

II. The Idea of a Gospel of Creation Is Not Discussed in the First Ages of the Church 

The subject as it is thus presented belongs properly to the later ages of the Church. It may perhaps be truly said that the thought of an Incarnation independent of the Fall harmonizes with the general tenor of Greek Theology. Some patristic phrases seem to imply that the thought was distinctly realised here and there, and perhaps discussed. But the question was not formally raised, at least not so as to come into prominence, till the XI th or XII th century. The circumstances of the primitive Church adequately explain this silence on a point of speculation, which was not suggested and was even put out of sight by the work to be done in the first ages. The intensity of the conflict with heathenism was a necessary hindrance to the realisation of the unity of humanity; and physical research had not within its own sphere forced the thought of such a unity upon men’s minds. Under such circumstances it was natural that Christian teachers should concentrate their efforts upon bringing out the truth of the redemption of a Church from fallen humanity rather than enter upon the theoretical investigation of the original relation of man and humanity to God. 


There is indeed a divine order in the progressive apprehension of the fulness of truth by the Christian consciousness. So the first work of conquest, the conquest of the old world, was accomplished by the Church in due time. And when the controversies of the fourth century were decided, a period of mainly traditional theology followed during the conquest of the northern nations (590—1050). Then at length a fresh energy of life was quickened in the West in the eleventh century, and scholars began to venture on independent lines of thought in many directions. Among other subjects the absolute idea and motive of the Incarnation appears then first to have received attention. The topic is handled by Rupert of Deutz († 1135), but in such a way as to indicate that he is dealing with it tentatively and without having either received or gained a firm and consistent opinion on the subject. 


From the beginning of the thirteenth century the question ‘whether Christ would have been incarnate if Adam had not sinned,’ became one of the recognised questions of the schools. In the period of the Reformation it was debated by representatives of the chief parties of Christendom; and now again in quite recent times, after falling out of sight, the subject has been, and is likely to be, keenly discussed. 


The course of the controversy, the arguments used on the different sides, the grounds of decision and of doubt alleged by the great teachers, afford a most instructive study in theology, the more instructive perhaps because the subject itself is not complicated with considerations of orthodoxy, for it has been generally allowed that both decisions on the point in dispute are allowable. If it were only for the purpose of examining in one detail the method of the schoolmen, it would be well worth while to consider what they have written upon a subject not uncongenial to their spirit, and one in which they are brought near to ourselves. Many of the arguments which they use appear to us frivolous and pointless. It requires a serious effort to enter into them with a sympathetic intelligence. But the effort is worth making. Conclusions which rest upon arbitrary assumptions as to the symmetries of things witness in an imperfect fashion to a deep sense of a divine order in creation; and we do injustice to those who draw them if. we allow even the greatest errors of expression and form to blind us to the nobility of the conception which they embody most inadequately. 


The first writer however whom we have to notice, RUPERT OF DEUTZ, was not either in spirit or in form a schoolman. The contemporary of Bernard of Clairvaux, he gave himself even more completely than Bernard to the study of Holy Scripture and looked to the immediate guidance of the Spirit for the understanding of it. His early years were spent at . In 1120 he was called to be Abbat of Deutz, and died there in 1135. His numerous works rest almost exclusively on interpretations of books or passages of the Bible; and even where he gives way to a license of allegorising he preserves and enforces the conviction that the Word of God is still directly addressed to man through the writings of prophets and apostles. 


It is very startling that the main argument of Rupert in favour of the absolute divine purpose of the Incarnation is based upon a false reading of the Latin text of Hebr. ii. 10. This he quotes with the passive consummari for consummare, and thus obtains the sense that it was fitting that He for Whom were all things and through Whom were all things—even the Son of God—in bringing many sons to glory, should Himself be made perfect through suffering. ‘The first thing to inquire here,’ he goes on to say, ‘is whether the Son of God spoken of in this place would have become man or not even if sin, for which we all die, had not intervened.’ All are agreed, he continues, that in that case He would not have become a mortal man. ‘The question is whether God would have become man as the Head and King of all as He now is, and whether this was in some sense necessary for the human race.’ The elect saints would certainly have been born, if man had not fallen, as Augustine shews (De civ. Dei xiv. 23), in accordance with the blessing at creation (Gen. i. 28 Increase and multiply). It is then absurd to suppose that sin, which was not necessary for their birth, was necessary for the Head and King of all elect angels and men, in order that He should become man, who was destined to have ‘the delights of His love with the sons of men’ (Prov. 8:31)...‘It is marvellous,’ he concludes, ‘and worthy of devout gratitude (adoratione) that sin coming in the way did not make of none effect (evacuarit) that purpose of so great love,’ in which God had purposed that the Word of God should take delight with the sons of man, by having a form limited according to human nature in the midst of angels and men; ‘nay, then came to pass the saying... Where sin abounded grace did much more abound (Rom. 5:20)...seeing that the Son became without sin such as we had become for sin; that is, not only did He not shrink from our nature which He had purposed to assume, but for our sake descended even unto death...as the Apostle says, For it became Him...to be made perfect through suffering (Hebr. 2:10).’ 


In another work written not long after Rupert, in answer to the opinion that man was created to fill up the gap made in the angelic orders by a Fall, says: ‘It is more right to say not that man was made for the sake of angels, but that the angels, as every thing else, were made for a particular man, according to the witness of the Apostle: For it became Him [i.e. Christ, the Son of man] for Whom are all things and through Whom are all things.’ And after referring to John 1:3 f. (with the Latin reading quod factum est in ipso vita erat) he goes on to Prov. viii. 31, and asks ‘what else is this than if he had said: “Before God made anything from the beginning, and when He was making this or that, this was His purpose that I the Word of God, the Word God (verbum Deus) should become flesh, and dwell among men with great love and great humility, which are true delights.” ‘Therefore we say that it is not so likely that man was made to fill up the number of angels as that both angels and men were made for the sake of one man Jesus Christ; that as He, one and the same, was both God, born of God, and destined to be born man, He might have a family prepared on both sides, of angels and of men, and might Himself, God and man, rise aloft Lord and Creator of angels, Lord and Creator and Saviour of the saints, Lord, I say, among them as in His own house, King in His own nation, God in His own majesty, because, as has been already said, all things are both for Him and through Him.’ 


Thus Rupert regards the Incarnation as essentially independent of Sin and the Fall, and still he argues that the Fall did in fact redound to this glory of Christ. The humiliation of love which it called out was followed by a more exceeding glory (Phil. 2:9). And thus, he says, when the trembling sinner looks to Christ in His majesty, he may fancy that he hears Him answer: ‘I should not have been such as I am and so great, except for thy sake for the sins of the human race (causa tui propter peccata generis humani).... We see, the Apostle says, the Lord Jesus Christ for suffering crowned with glory and honour (Hebr. 2:9). Therefore the godless and the wicked were the cause that He is crowned and seated at the right hand of God, crowned with the glory of the kingdom, with the honour of the priesthood. He therefore owes much to the godless who are turned through faith in Him to godliness: He owes much to enemies who through Him were reconciled to God.’ 


In a later work the same thought is expressed if possible in a bolder paradox. ‘Let believing sinners, penitent sinners,’ he writes, ‘reply in answer to the accusations of their Judge: “If we owe much to Thee, O God Christ, because Thou wast made man, yet Thou on the other hand owest much to us, O man Christ, because for us Thou wert taken into God. For unless we had been sinners there would have been no reason why Thou shouldest have been taken into God.”’ The penitent sinner must look therefore, he argues, not at Christ’s sufferings only, but at His exaltation. ‘Unless the slaves had sinned the nature of the slave would not have been taken into the Lord God. For the Lord did not receive more outrages for the rebellious and wicked slaves than glory for the same.’ 


The two views thus expressed are inconsistent only in appearance. The Incarnation as absolute in idea is in some way contrasted with the Incarnation as conditioned by sin in fact. Christ by taking upon Himself man’s nature, when man had fallen, and bearing all the consequences of sin was more highly exalted, it is argued, than if the union of man and God had been otherwise made. The circumstances of the Incarnation have actually made the issue of it more glorious for Christ. The thoughts are evidently written down without careful guarding against misconception. New lights flash across the thinker’s soul and he hardly pauses till they have settled into the calm of the perfect day. 


It is difficult to trace the history of the question during the century which followed the death of Rupert. It does not appear to have been discussed in the school of St Victor at Paris, where it might have been expected to attract attention. The teaching of Hugh of St Victor († 1141) and Richard of St Victor († 1173) seems to connect the Incarnation exclusively with the Fall. Meanwhile the system of scholastic theology was being reduced to a definite shape. Anselm († 1109) had proved in controversy and in original speculation the power of a logical method. Attention was again turned to Boetius’ direct translation of the Organon of Aristotle which stimulated and guided independent thought. The translation of the treatise of John of Damascus, On the Orthodox Faith into Latin (c. 1146), gave a model to the West for the construction of a general view of Christian doctrine. Several ‘Systems’ (Summae Theologiae) were compiled, one by our own Stephen Langton (c. 1205), and Books of Sentences. But supreme among these by its masterly completeness of form and lasting influence was the great work of Peter Lombard of Novara, the scholar of , and afterwards Bishop of Paris († 1164), Sententiarum Libri iv., which practically determined once for all the outlines of the various mediaeval systems of doctrine, and through them has influenced the direction of the currents of thought over to the present day. 


The first book of the Sentences treats of the questions which concern the mystery of the Godhead: of the Trinity and Unity: of the Divine Persons: of the Divine attributes and will. 


The second book treats of finite being: of Creation and creatures: of angels: of the work of the six days: of the fall: of freewill and grace: of sin and sins. 


The third book treats of the Incarnation: of the Human nature of Christ and its relation to the Divine: of the nature and necessity of redemption: of Faith, Hope and Charity: of the four cardinal virtues (Justice, Courage, Prudence, Temperance): of the seven gifts of the Holy Spirit: of the ten commandments. 


The fourth book treats of the Sacraments and Eschatology: of Baptism, Confirmation, the Eucharist, Penance, Extreme Unction, Orders, Marriage: of the Resurrection, the Last Judgment, the Future State. 


The question of the absolute motive of the Incarnation is not raised by Peter Lombard, but when it appears next it has evidently been already made the subject of careful inquiry from many sides. About the year 1243 Innocent IV. commissioned Alexander of Hales (Alexander Alensis, Alesius), a Franciscan, who had won for himself the titles of ‘Fountain of Life’ and ‘Doctor irrefragabilis,’ to compose ‘a Body of Theology.’ This he did on the general lines of the Sentences in four parts; and the work, which was approved by a Bull of Alexander IV. in accordance with the solemn judgment of seventy Theologians, is a marvellous monument of learning and thought. 


The third Part treats of the Incarnation. The first two questions discussed are ‘On the Necessity of the Incarnation’ and ‘On the fitness (convenientia) of the Incarnation.’ The last topic (membrum) which is considered under the second head (and the twelve preceding topics shew singular fertility and subtlety of thought), is ‘whether if human nature had not fallen through sin there would still have been reason and fitness for the Incarnation of Christ? (an si humana natura per peccatum lapsa non esset adhuc fuisset ratio et convenientia ad Christi Incarnationem?)’ 


This Alexander affirms (sine praejudicio concedendum est); and he brings forward four reasons in support of his view: 


1. The highest good is necessarily diffusive and perfectly diffused. It must therefore be extended to the creature; for otherwise we could imagine a more complete diffusion. And this diffusion would not be complete unless He who is the highest good were united with the creature, that is, with man the representative of creation. 


2. All blessedness is in God; and the creature is capable of blessedness in all its parts. A man therefore, a rational creature made up of body and mind, is capable of being blessed in sense as well as in understanding. 


He must then be blessed in God in both (secundum sensum et secundum intellectum). 


But he cannot be blessed in God in Himself as far as sense. Therefore God must assume a corporeal nature to bring this blessedness to him, and, if so, a human nature. 


3. There are three Persons in unity of substance (in the Holy Trinity): there are three persons in three substances (as three angels or three men). 


Hence to complete the possible combinations, that there may be perfection in the universe, we conclude that there will be three substances in one Person. 


This can only be realised by the union of the divine nature with the twofold human nature (spiritual and corporeal). 


4. We find unity of Nature in three Persons (in God); we find also unity of Person in two natures (in man): if this plurality of natures belongs to the perfection of persons it must be possible for God. We must suppose therefore that one divine Person (and if so the Son) was destined absolutely to be united in time to human nature. 


In support of this view Alexander quotes a passage ascribed to Bernard, in which it is said that envy at the prospect of man’s destined union with the Son of God led to the fall of Lucifer; and that he planned the temptation to hinder the union which he foresaw; and another passage from [a work falsely ascribed to] Augustine. ‘God was therefore made man to bless the whole of man in Himself, that whether man went within by intellect, or went without by sense, he might find pasture in his Creator, pasture within in the knowledge of the Godhead, pasture without in the flesh of the Saviour.’ This reason, he adds, remains even if the fall of human nature be excluded. 


On the other side he brings forward ‘the authority of the Church’ ‘in the preface to the [Easter] candle’ (nihil nasci profuit nisi redimi profuisset). This objection he removes by shewing that the words refer to man as fallen, and not to man absolutely. 


ALBERT THE GREAT, who was a Dominican, of a noble German family and at last Bishop of Ratisbon, approached the question from a different side. In commenting upon the section of the Sentences in which Peter Lombard shews ‘that God could have freed man otherwise than He did,’ and then points out ‘why He chose to free him in that particular way,’ he comes to speak of the words: ‘What so much rouses our minds and frees them from despair of immortality as that God esteemed us so highly that the Son of God remaining in Himself what He was, unchangeably good, and receiving from us that which He was not, deigned to enter into fellowship with us and bear our ills by dying.’ On this view, he says, it appears that if man had not sinned [God] would not have challenged us so powerfully to His love as He does now. This, he continues, is implied in the words of the sequence: 



O culpa nimium beata 


 redempta est natura: 


Deus qui creavit omnia 


Nascitur ex femina: 

which as much as say that because the guilt was incurred God was made man. And further, he adds, in some Churches a hymn is used at the blessing of the Easter Candle which contains the phrase, O felix culpa quoe tantum ac talem meruit habere redemptorem, in which the Incarnation is distinctly made to depend upon the Fall. The same conclusion, he continues, is drawn from Rom. 8:28 (all things work together for good). For the only good which sin can be said to have wrought is in the Incarnation, which must therefore be supposed to have depended upon it. And further, if there had been no sin we should not have needed a teacher, or liberator, or redeemer. 


These are the arguments which Albert gives in support of the common opinion that the Incarnation was dependent on the Fall. On the other side he alleges the following arguments: 


1. Good is diffused (see above, p. 295). 


2. There are four conceivable modes of birth, and if any one of them, as the birth from a virgin, had been wanting, the order of production would not have been perfect. 


3. The Incarnation was foreseen from eternity, and so must have taken place under any circumstances. 


4. Man was created capable of being united to God, and this capability must have been satisfied. 


5. Sin in point of fact did not make man more fitted to be united to God, but less fitted. 


6. The perfection of the universe consists in a circular figure. It was fitting therefore that the two extremes of being, God and man, should be united. 


7. The greatest love is shewn in union. Since God therefore has the greatest love for man, His union with man cannot have been contingent. 


‘We must allow,’ he says in summing up, ‘that the solution of this question is uncertain, but as far as I can form an opinion I believe that the Son of God would have been made man even if sin had never been. Still I say nothing positively on this point, but I believe this which I have said to accord better with the piety of faith [than the contrary opinion].’ He then examines in detail the answers which can be made to the arguments on both sides, and rightly remarking that the language of the Hymn is ‘very inexact’ (locutiones valde improprioe), in the end reaffirms his judgment. 


The great pupil of Albert, THOMAS, COUNT OF AQUINUM (Doctor angelicus), who declined the Archbishopric of Naples, himself also of noble birth, treats the question with singular reverence and moderation. In his early commentary on the Sentences (c. 1255) he proposes four questions on the Incarnation (Sent. iii. Dist. i. Quest. 1): (1) Whether it was possible for God to be incarnate; (2) Whether it was suitable (congruum); (3) Whether the Incarnation would have taken place if man had not sinned; (4) On the time of the Incarnation. In discussing the third of these points he states at length the main arguments on both sides, and then concludes that ‘He alone can know the truth of this question Who was Born and Offered because He willed ..Since the redemption of man from the slavery of sin is assigned in Holy Scripture as the sole cause of the Incarnation many say with good reason (probabilitas) that if man had not sinned, the Son of God would not have been man...Others however say that since by the Incarnation of the Son of God there was accomplished not only the liberation from sin, but also the exaltation of human nature, and the consummation of the whole universe, for these reasons even if sin had not existed the Incarnation would have taken place. And this also can be maintained with good reason.’ 


As time went on Thomas appears to have yielded more and more to what he held to be the teaching of Scripture on a great mystery; and in his latest work (the Summa, c. 1270) he speaks with tolerable distinctness on the main issue, yet so as to recognise the validity of some (at least) of the grounds on which the contrary opinion had been maintained. 


The first Question in the Third Part of his Summa is on ‘the Fitness (convenientia) of the Incarnation.’ The first three Articles, under which it is discussed, deal with the following topics: (1) Whether it was fitting (conveniens) that God should be incarnate; (2) Whether it was necessary for the reparation of the human race that the Word of God should be incarnate; (3) Whether if man had not sinned, God would have been incarnate. 


His conclusion on the first point is that ‘since the nature of God is the essence of goodness, and it pertains to the character (rationem) of good that it communicates itself to others; it is clear that it became God in the highest degree to communicate Himself to His creatures, which was fulfilled in the work of the Incarnation.’ 


The force of this argument (as we have seen before) is evidently wholly independent of the consequences of the Fall. So far therefore it might seem that Thomas was inclined to hold that this divine fitness would have been realised in the Incarnation apart from sin. But the discussion of the second Article brings into prominence the adaptation of the Incarnation to the wants of fallen man. And thus when he reaches the third Article he decides that ‘Although God might have been incarnate if sin had not existed, yet it is said more fittingly that if man had not sinned God would not have been incarnate, since in Holy Scripture the ground (ratio) of the Incarnation is everywhere set down as springing from the sin of the first man (ex peccato...assignetur).’ 


This opinion he holds to be more probable because we can know that which depends on the will of God from Scripture only; and Scripture presents the Incarnation as the Divine remedy for sin. Sin, he goes on to say, may have been the occasion for the greater elevation of the human race; for God permits evil to happen that He may bring a greater good out of it. And thus he quotes without disapprobation the sequence, which his master Albert had criticised, ‘O felix culpa.’ 


GIOVANNI DI FIDENZA, who is known by the name of BONAVENTURA from the exclamation of Francis of Assisi on the occasion of his restoration to health when a child, combined the schoolman and the mystic in a character of singular beauty. His master, Alexander of Hales, is said to have remarked that ‘Adam did not sin in Bonaventura.’ Even Luther gave him special praise; and the popular judgment was expressed in his title ‘doctor seraphicus.’ Bonaventura entered the order of the Franciscans (1248), and he became doctor on the same day and died in the same year as his Dominican contemporary Thomas Aquinas. He deals with the subject of the absolute motive of the Incarnation more fully and (if possible) more reverently than his more famous rival. Indeed it was said that the third Book of the Sentences, the Doctrine of the Incarnation, was his peculiar field. 


In treating of the whole subject he first examines the question of the possibility of the union of the divine and human natures: he then examines the question of the suitableness (congruitas) of the union. Under the latter head he raises four points. ‘1. Whether it was suitable that God should become incarnate. 2. Whether the cause of the Son of God coming into the world was the restoration (reparatio) of the human race; whether, that is, if man had not sinned Christ would have been Incarnate. 3. Whether it was suitable that of the three Persons the Son should be Incarnate. 4. Whether the Son of God was Incarnate at a suitable time.’ 


He approaches the second point as Thomas also did, from the side of Scripture, and gives the negative arguments first. The general language of the Bible and the current glosses, so he states the argument, represent the coming of Christ as being for the redemption of man (Gal. 4:4; Hebr. 2:14; Ps. 69:2 (68:2)). 


Further, Christ assumed human nature either for its dignity or its necessity. But it could not have been for the former seeing that the nature of angels is nobler. And man’s necessity came from sin. 


Further, the Incarnation is a work of grace; but the grace is greater as the object of it is more unworthy. 


Having thus given summarily the arguments in favour of the current opinion, Bonaventura states the reasoning on the opposite side at greater length. 


1. He first gives the argument from the Pseudo-Augustine which was urged by Alexander of Hales. ‘Man required to be made wholly blessed (debebat totus beatificari), and that as fully if he had not fallen as after he had fallen.’ 


2. ‘The union with a Divine Person is not given to the nature of angels (Hebr. 2:16). If therefore...nothing has been given to human nature in vain, such a dignity would not have remained unfulfilled (vacua), but it would still have been united with the Divine nature.’ 


3. ‘It became God as much to manifest His infinity and perfection and bountiful love (liberalitas) if man had stood as if he had fallen...’ 


4. ‘It is a work of as great difficulty and nobility to lay claim to and gain (vindicare et acquirere) an infinite good, as to make satisfaction for an offence against an infinite good. If therefore man could not by himself make satisfaction for the offence committed against God, neither could he by himself earn the possession of God (mereri habere Deum). Therefore as it was seasonable (opportunum) that the Son of God should be incarnate on the fall of man, to make satisfaction for man, so it seems seasonable that the Son of God should be incarnate, if man had remained unfallen (homine stante), that man through Him might earn [the divine union].’ 


5. ‘If the Incarnation took place primarily (principaliter) for the expiation of sin, then the soul of Christ was made not of primary purpose (principali intentione) but contingently (quadam occasione); if therefore it is incongruous (inconveniens) that the noblest object of creation should have been brought into being contingently (occasionaliter esse introductum), while an agent primarily purposes the noblest works, it seems to be incongruous to say that the Incarnation took place only for the restoration (reparationem) of man.’ 


6. ‘In the Incarnation of the Son of God human nature is most highly exalted. If therefore God was Incarnate because human nature sinned; it appears that man gains an advantage from his wickedness...’ 


7. ‘Christ is the Head of the Church not only in His Divine Nature, but also in His human Nature...But if man had not sinned the Body of the Church would still have existed. Either therefore the Son of God would have become Incarnate or the Church would have remained without a Head.’ 


8. ‘If man had not fallen the sacrament of marriage would have existed....If therefore man had remained unfallen, either the sacrament of marriage would have been a false sign (Eph. 5:32) or the Son of God would have been Incarnate. But the first supposition is impossible.’ 


9. There are four ways in which we can conceive of man being produced: (1) of man and woman, (2) without man or woman (Adam), (3) of man without woman (Eve), (4) of woman without man (Christ). Unless this fourth possibility had been realised the universe would not have been perfect. 


10. Yet further Bonaventura goes on to consider the assumption of human nature, as distinguished from the assumption of mortality by the Son of God, as belonging to the perfection of man, and by consequence to the perfection of the universe, both in regard to nature, and grace, and glory. 


Having thus set out both views, he concludes: ‘Which of these two modes [of regarding the question] is the better, He knows Who was Incarnate for us. Which of them is to be preferred it is difficult to see, inasmuch as each is in accordance with the catholic faith and is supported by catholic men. Moreover each excites the soul to devotion on different grounds. The first view however seems to be more consonant with the judgment of reason: the second, as it appears, is more consonant with the piety of faith. First because it is in closer agreement with [the letter of] Holy Scripture, the authority of Saints...and secondly because it gives greater honour to God...since the other view makes God in some sense dependent on the universe...Thirdly...because an exceptional cau is assigned for an exceptional mystery...Fourthly because it kindles the affection of faith more ardently...’ 


Having thus stated his general conclusion he suggests answers to the arguments which he had given in favour of the view which he finally sets aside. They deserve to be indicated in outline: 


1. The beatitude of man which comes through the Incarnation, and from the corporeal vision of Christ, is accidental and not essential. 


2. There are many potencies in creation which are not brought to act; but these are not in vain. 


3. These attributes of God are adequately manifested in creation. 


4. Even allowing the premiss, the blessing of divine fellowship might have been secured by the mission of the Holy Spirit into the soul without the mission of the Son into the flesh. 


5. God foreknew the fall and provided for it from eternity. 


6. The Incarnation was not from (ex) man’s wickedness, but from God’s goodness. The obedience of Christ pleased Him more than the disobedience of Adam displeased Him. 


7. The Church would not have been without a Head. As God is the Head of man, so He would have been the Head of the Church of men, as He is the Head of the Church of angels. 


8. The sign of marriage would still have marked the union of Christ with the Church by love. 


9. The fourth mode of production is beyond the perfection of the universe (Jer. 31.); moreover the man so produced need not have been also the Son of God. 


After this reply he concludes: ‘These statements I desire to be made (dicta sint) without prejudice. For I do not wish to confine the goodness of God, but to commend the excess of His love towards fallen man, that our affections may be roused to love Him while we mark the extremity of His exceeding love.’ 


The transition from the calm and eloquent tenderness of Bonaventura to the stern roughness of DUNS SCOTUS is most abrupt. Duns Scotus (doctor subtilis) is simply the dialectician, without grace, without sympathy, inexhaustible in ingenuity, and unhesitating in decision. He is the master without the softening experiences of the ecclesiastic. In affirming that the Incarnation was independent of the Fall, he dwells mainly on the conceivable order of thoughts in the divine counsel, a form of argument which was only lightly touched before. 


‘The Incarnation of Christ was not foreseen as a contingent event (occasionaliter proevisa), but was seen by God directly (immediate) as an end from eternity: so Christ, in His human Nature, since He is nearer to the end than other things, was predestined before them....’ 


And again: ‘If the Fall was the cause of the Incarnation of Christ, it would follow that the greatest work of God was contingent only (occasionatum tantum), because the glory of all things will not be so great (intensive) as that of Christ, and it seems to be very irrational to suppose that God would have left undone (dimisisset) so great a work because of Adam’s right action, that is, if he had not sinned.’ 


The thought is set out more fully in the following passage: 


‘[God] wills grace and glory to any other being soever before He foresees the opposites of those habits...that is sin and condemnation. Therefore from the first He wills the glory of the soul of Christ before He foresees that Adam will fall...Redemption, we allow, would not have required to be made if man had not sinned. But it was not for this reason only that God seems to have predestined that soul to so great glory, seeing that redemption, or the glory of redeeming the soul, is not so great a good as is that glory of the soul of Christ, nor is it likely that the sovereign good in being (tam summum bonum in entibus) was only contingent, that is dependent on a less good....’ 


No fresh arguments appear to have been added on either side after Duns Scotus. GABRIEL BIEL, ‘the last of the schoolmen’ who assisted in the foundation of the Gymnasium at  (1477), in his lectures on ‘the Sentences’ which were delivered there gives a general review of opinion upon the subject, and leaves the decision in suspense. He starts from the teaching of Thomas Aquinas, which he quotes at length, and gives in the course of his lecture an account of the opinions of Alexander of Hales, and Duns Scotus, justly remarking in reply to his argument from the priority of the predestination of Christ to glory in relation to the Fall, that in such questions we cannot speak of ‘before’ and ‘after.’ This criticism he supports by the authority of Occam. ‘The problem therefore remains doubtful’--this is his conclusion--‘...until the Lord shall deem it right to make a revelation.’ 


Still one other writer, JOHN WESSEL, must be noticed before we leave the 15th century. Wessel was born at  about 1419 and died in the same place in 1489. In spirit and pursuits and doctrine he belongs to a period of transition. Like Rupert of Deutz, the first mediaeval writer whom he noticed, he expresses the striving after a new and direct approach to the source of truth. Like Rupert he also based his doctrine with absolute devotion upon Holy Scripture; and he is described in his epitaph as justifying his claim to teach by a knowledge of Hebrew and Greek. His relation to Rupert is still closer than that of a kindred character. Hardenberg, his early biographer, relates that while studying at Cologne he grew weary of the mere repetition of the teaching of Thomas Aquinas and Albert the Great, and often crossed the Rhine to the Abbey of Deutz, where he found in the works of Rupert fresher and more congenial thoughts. From these writings he transcribed many passages, to which he added other extracts and comments of his own. This collection of notes and fragments he afterwards arranged and called his ‘Mare magnum.’ The collection itself has perished; but the two essays de causis Incarnationis and de magnitudine Passionis Domini, with which we are chiefly concerned, are said to have been derived in great part from it; and it is not difficult to see how the speculations of Rupert have influenced the views which Wessel maintains in them. 


Wessel approaches the subject of the Incarnation characteristically from a comparison of two passages of the Old Testament, ‘I am God, I change not’ (Mal. 3:6), and ‘I am he that I am’ (Ex. 3:14). The latter translation is, he says, inadequate, though he believes that it was by a divine purpose that the LXX and Jerome preserved the present tense. The true rendering, he maintains, is: ‘I will be the man I will be’ (ero homo qui ero). There is then an antithesis to be reconciled in this twofold revelation of the divine nature; and the antithesis is reconciled for us, he argues, in the Incarnation. 


The language of St Paul in Rom. ix. 28, as represented in the Vulgate, furnishes Wessel with his next illustration. ‘Verbum abbreviatum et consummatum,’ he says, ‘fecit Deus super terram.’ And this was done in three ways. The divine Word, remaining in Himself unchangeable, was brought within limits (abbreviatum) at the Creation, but not consummated. He was also brought within limits in Holy Scripture, as it is said ‘day unto day uttereth Word,’ but still the Word was not consummated in the written Word ‘quantumlibet liquescentis veritatis claritate resplendens.’ Once again therefore the Word was brought within limits and consummated by the Incarnation. 


Here then, he continues, is a fitting place to inquire why God was made man: Cur Deus homo? Again and again he repeats Anselm’s famous question, and answers it by paraphrases of passages of Scripture which he quotes. The whole section is so full of thought, and offers so vivid a picture of Wessel’s mode of interpreting the Bible, that it must be quoted entire. 


‘Why was God made man? Why, but that that holy and fair body, the universal Church of the triumphant saints, might not be maimed but rejoice in its proper Head. Eph. 1:22; Col. 1:18, 2:10. 


‘Why was God made man? That the building of the Holy Temple might have its corner-stone in which the two walls of men and angels might meet and find their foundation. Ps. 118:22; Acts 4:11 [referred to St Stephen]; 1 Cor. 3:11, 1 Cor. 10:4. 


‘Why was God made man? That all creation (creatura) might have a Mediator common to God and creation. Gal. 3:19; 1 Tim. 2:5. 


‘Why was God made man? That the whole host (militia) of God and all the people of God might have their King. Luke 1:33; Apoc. 19:16. 


‘Why was God made man? That the School of God might have its Teacher. Joel 2:23 (doctorem justitioe as mg. A.V.). 


‘Why was God made man? That the city of Jerusalem might have its Temple. Apoc. 21:22. 


‘Why was God made man? That the temple of the heavenly Jerusalem might have its High Priest. Ps. 110:4; Hebr. 5:4. 


‘Why was God made man? That all the daughters of God might find their Bridegroom and the pattern (paradigma) of their love. John 3:29; Matt. 9:15. 


‘Why was God made man? That all who sacrifice in the Temple of God might have their sacrifice (hostia). Hebr. 9:13 f. And if all do not offer sacrifices or victims for the present, still part do for the past, and all for preservation (de proeservato) offer sacrifices and victims and offerings for sin and ignorance, and tithes and first-fruits and peace offerings. All whether men or angels offer whole burnt offerings and incense in this Temple. 


‘Why was God made man? That all the sheep of God’s pasture might have their common shepherd. John 10:2, 9. He left His ninety and nine sheep on the mountains, going away to seek the one which had strayed. A common shepherd then had been destined and predestined for this and for those, as He had been before foreseen and hated (proevisus et invisus) by Lucifer who pursues the Lamb. 


‘Why was God made man? That all the sons of God and all creation might have their first-born brother. Rom. 8:29; Col. 1:15.’ 


It is easy to anticipate the answer which Wessel gives to the next question which he asks: ‘Whether God the Word would have assumed flesh even if man had not sinned?’ His answer however rests mainly upon another form of argument akin to that of Duns Scotus. He regards the humanity assumed by Christ (creaturam illam beatam a Verbo adsumptam in unionem hypostaticam) as so full of grace, and righteousness and glory, that its fulness alone outweighs in the judgment of God all the fulness of the whole remaining creation. ‘God therefore loved Christ more from eternity than the whole of the rest of the Church, and before it.’ ‘Nay the rest of the body would not have been destined [to glory], except it had been [included] in the dignity of the Sacred Head.’ 


‘We must consequently use great care (reverentia) in dealing with the phrase in the Nicene Creed ‘Who for us men...,’ as if the Word was made Flesh for our sakes, when otherwise He would not have been so made. For in final causes, which are essentially coordinated, the order is not that the better are for the worse....’ 


Even the angels who had not fallen were, as Wessel teaches, immeasurably blessed by the Incarnate Christ. ‘Whence’ he concludes ‘theirs is an unworthy question who ask ‘Whether if Adam ‘had not sinned the Word would have been made flesh?’ For that wise designer (destinator) of the holy city Jerusalem had purposed (destinaverat) to grant union and perfection among its citizens, that the natural union of the head and members is inadequate to express it. It is then like asking in the case of an ulcerated arm or leg, whether if the arm had not been ulcerated the head would have been given to the combination of members to heal the arm or not?’ 


This figure presents an impressive view of Wessel’s general teaching, which he sums up in a series of brief propositions, tracing the fulfilment of the divine counsel from the creation to the consummation of all things. This series concludes thus: ‘God destined and regarded (intendit) the Lamb as first and the first-fruits of all creation. He destined that the Lamb should become man. He destined the Lamb as King of a blessed state. It was fitting (congruebat) that the Man-Lamb being King should have men as citizens of His kingdom. 


The Lamb has the promise from the Father that men should be given Him at His request as His inheritance. 


If neither angel nor man had fallen the Lamb in bliss would no less have reigned over them. 


Still truly ‘for us men and for our salvation He came down from heaven.’ 


He was truly made man for our salvation, suffered, died, was buried. 


He was not however wholly or entirely (non penitus non prorsus) made man for our salvation. 


For our salvation wholly He suffered, died, was buried, being made a sacrifice and victim. It was not wholly to restore (curare) us from destruction, that He was made an offering (sacrificium), a holocaust, incense. 


That most holy [human] soul [of Christ] was inflamed and borne to God by the impulse of its own love. It [or Christ] lived more for God and for itself [as directed] towards good than for ‘saving all of us.’ 


Thus there were in Christ three ‘forms.’ The form of God, which is eternal; and in this He is equal in all things to the Father: the form of a slave, which He assumed for the sake of sinners, which was temporal, and in this He emptied Himself: the form of the supreme creature (supremi plasmatis), which He would have assumed even if man had not sinned. In the second form He will receive a kingdom which afterwards He will give back to the Father. The kingdom which He has in the third form will be for ever and ever (Luke 1:32 f.). 


Thus wrote the Dutch mystic from his northern home. About the same time Picus, count of Mirandola, the most brilliant type of the universal scholarship of the Renaissance, maintained the same doctrine from a different point of view. ‘It was fitting,’ he writes, that He Who is the image of the invisible God, the first-born of all creation, in Whom all things (universa) were created, should be united in an ineffable union to him (i.e. man) who was made after the image of God, who is the bond of all creation, in whom all things are included (conclusa). And if the whole of nature was imperilled by man, its loss was not to be disregarded, or to be repaired by any other than by Him by Whom all nature had been framed.’ 


In the age of the Reformation the question was still debated. Among the Romanist divines who maintained that the Incarnation was independent of the Fall, GIACOMO NACHIANTI, bishop of Chiozza (Jacobus Naclantus, Ep. Clodiensis, or Clugiensis), a Dominican, is the most conspicuous. His general spirit is characterised by a remark in the preface to his commentary on the Epistle to the Ephesians, in which he gives as the reason for discussing that Epistle before the Epistle to the Romans, that it suggests in its loftier and more mysterious revelations, which are truly brought from the third heaven, many thoughts which are necessary for the ‘understanding of the latter.’ 


The argument by which Naclantus supports his opinion is an analysis of the divine counsel of creation as man can apprehend it. In this he argues that man was marked out as the object of the divine love, and that in regard to him an end absolutely perfect must have been prepared before the means towards the end. This end regarded man’s spiritual and eternal state; and therefore his approach to God and his union with God. And when it is said that man was the crown of creation, we mean in particular Christ as man, by Whom as God and man, in the divine counsel, and therefore truly man, even before the Incarnation, it was predestined that the world should be made, preserved and consummated. The effect of the Fall then was that He Who ‘was determined to be man, but not passible, ordained the Maker of the world, appointed Heir of the universe, chosen as King of all things, given as Head to the peculiar possession (peculio) of God the Father, should in due season be sent down, lowered (dejici), emptied, that clothed in passible flesh’ He might make atonement for sin. 


Whence Naclantus concludes, ‘it is not only consonant to reason but to Holy Scripture, that although the decree for the assumption of flesh follows the decree for the permission of sin, so that if Adam had not sinned there would have been no need of Christ as a Physician, yet the decree of the assumption of man precedes not only the decree of the permission of sin, but even the determination of the creation of the world.’ 


The same general conclusion that ‘the Son of God would have been Incarnate if sin had not entered into the world,’ was maintained in the Lutheran Church by ANDR. OSIANDER. This singularly vigorous and original thinker brought the doctrine into connexion with his peculiar views on justification. Man, he taught, is justified by the indwelling in him of the Divine Word ‘our Lord and Saviour and only Mediator, Jesus Christ, Son of God and Son of Mary, very God and very man... And since the one eternal and divine essence of the Father, Son and Holy Spirit is indivisible, the Father and the Holy Spirit also dwell in us.’ The divine likeness, for which man was made, according to his original constitution, involved the union of God and man as presented in the Incarnation. This opinion was fiercely assailed as ‘new, useless, and impious.’ The most interesting feature in the arguments by which Osiander supports his teaching is the form of his biblical proof. He was specially devoted to the study of Scripture, and thought that the confirmation of the doctrine was to be sought there rather than in authority. And such confirmation he found primarily in the account of Creation, wherein man is revealed to have been ‘made in the image of God.’ 


This statement then formed the starting point of his discussion. What, he asks, is ‘the image of God’? The answer, he replies, is to be found in the words of Christ: ‘He that hath seen Me hath seen the Father’ (John 14:9). ‘Therefore our Lord Jesus Christ, the Son of God and the Son of Mary, is the image of the Father....The Word made flesh, the Word of life which was from the beginning, which the apostles heard and handled with their hands, as John bears witness (1 John 1:1).’ In other words ‘He in Whom the fulness of Godhead (Father, Son and Spirit) dwells, Jesus Christ, or the humanity of Christ, embracing the divinity,...is the real objective image of God.’ 


Thus Christ was destined to be naturally the image and glory of God; and God made man, the whole man and not any part of him, capable of becoming like Christ through His pure grace and goodness. Man, that is, was created to be as it was already determined eternally that Christ should be. 


This being the Destiny of man, the Incarnation, Osiander argues, was necessarily independent of the Fall. The image of God in which man was created was first realised in the Incarnation. Looking forward to this, in the language of time, God created man. Otherwise man could not have been created in God’s image, which would have had no existence. 


Further the relation of Christ to the Church as its Head cannot be supposed to be dependent on man’s sin. And this, Osiander thinks, was already shadowed forth in the record of Creation before the Fall (Gen. 2:23 f.; comp. Matt. 19:4 f.; Eph. 5:31 f.). 


In a word all things were created for the Son, Who was to be incarnate (comp. Col. 1:13-20). 


Osiander rests his conclusion on Scripture, but he finds support for it also in the language of the Nicene Creed. ‘Christ came down from heaven for us men and for our salvation.’ Here, he says, we have two distinct thoughts. He was Incarnate ‘for us men’ as men created for Him and in His image; and ‘for our salvation’ as having fallen through sin. 


Among those who had wandered far from the Catholic faith SERVETUS and F. SOCINUS maintained that the coming of Christ in the flesh was independent of the Fall. ‘Adam,’ the former writes, ‘was made after the pattern, form, figure and image of Christ, in body and soul.’ And again ‘Christ Himself before Adam sinned was already in the Word with God, destined to be true man. If Adam had not sinned Christ would have been Incarnate so as not to die, and would have provided for our change while living to heavenly glory without any form of death.’ 


F. SOCINUS, on the other hand, held that man was created without the gift of immortality. Hence in discussing 1 Pet. 1:20 he maintains that ‘Christ came, after men had sinned, to do away their sins, but that He would have come even if men had not sinned. For He was destined to come to give us immortality which the first man did not possess at the beginning of creation....’ 


CALVIN attacked the doctrine and arguments of Osiander with considerable severity in the remodelled edition of his Institutes (1559). He characterises the opinion ‘that Christ would have been man although there had been no need of His interposition to redeem mankind,’ as one of those ‘wandering speculations that ravish unto them light spirits.’ ‘I allow,’ he says, ‘that in the first order of creation, and while nature was undisturbed by the fall, [Christ] was set over angels and men, whereupon He is said by Paul to be the first-born of every creature (Col. 1:15). But since all Scripture declares that He was clothed with flesh to become Redeemer, it is an act of exceeding rashness to imagine another cause or another end.’ He then quotes and examines Is. 53:4 f.; John 1:9 f., 14, 3:16, 5:25; Matt. 18:11, 9:12, c and continues: ‘If any object that some of these considerations are not opposed to the belief that Christ Who redeemed men under condemnation might have shewn His love to them while still safe and unfallen by putting on flesh, the answer is short: since the Spirit proclaims that by the eternal decree of God these two facts were united together, that Christ should be our Redeemer, and partaker of the same nature with us, it is not right to inquire farther.... This modesty Osiander unjustly assails, who at the present time has again unhappily discussed this question which was before slightly mooted by a few.’ 


Some Calvinists however maintained, and this touches close upon the essence of the doctrine, that unfallen men needed the mediatorial work of Christ for the support of their union with God. A single illustration will be sufficient. POLANUS thus expresses the thought: ‘From the beginning of the world [Christ] was and is the Mediator between God and the sons of God, as rational creatures made in the image of God, through Whom alone they had in the beginning and have blessedness, that is communion with and fruition of God as the highest good.’ 

III. The Gospel of Creation—A Legitimate Topic of Inquiry 

The long line of authorities which we have examined shews beyond question that ‘the Gospel of Creation’ is a just subject for discussion. The belief that the Incarnation was in essence independent of the Fall has been held by men of the most different schools, in different ways and on different grounds. All however in the main agree in this, that they find in the belief a crowning promise of the unity of the divine order; a fulfilment, a consummation, of the original purpose of creation; a more complete and harmonious view of the relation of finite being to God than can be gained otherwise. 


In every age the theory of the divine economy, if we may so speak, will present itself under an aspect corresponding with the general aspect under which the whole finite order, so far as it comes under human observation, presents itself. It cannot but be that the views which are entertained of the relations of man to the earth on which he lives, of the earth to the universe, of the period of human life to the measurable period of the existence of the objects of sense, should affect our views of the Redemption and Consummation of man, not in essence but in the mode of apprehension. It is impossible for us now to understand a formula which deals with man and the world in the sense in which it was understood when the earth was regarded as the centre of the system of material creation, and the human race as having existed for five or six thousand years. The effect upon the mind of the words in which it is expressed must be different even if we use the same words. And the sovereign preeminence of Scripture as the vehicle of spiritual knowledge lies in this, that it finds fuller interpretation from growing experience. The Scripture does not change, but our power of entering into its meaning changes. 


If then we endeavour to consider the question before us from the position in which we are placed in regard to the teaching of Scripture, we shall be led (1) to examine what Scripture teaches or indicates as to the essential relations of man to God and to the world, so far as we can now apprehend the revelation which is made of them; and then (2), looking at the whole revelation of the divine purpose recorded in the Bible, to determine, as far as may be, the motives, if such a word may be used, to which the Incarnation is to be assigned. 


1. The relations of man to God and to the world, as laid down in Scripture, may be expressed in two brief propositions. In relation to God, man was made in His image (i). In relation to the world, man is the representative of the visible creation (ii). 


(i) The truth that man was ‘made in the image of God’ admits of two distinct developments. It may be viewed (a) in regard to the individual, or (b) in regard to the race. In both respects man was created to gain a divine ideal. It is true indeed that neither the race nor the individual can be properly considered apart: each is dependent upon the other for the attainment of its perfection. But much is gained both in clearness and fulness of view by considering them separately. 


(a) It is wholly unnecessary to inquire in what exact sense man was ‘made in the image of God.’ We have no faculties for the investigation. There is however no authority for limiting the image to any particular part of his nature. For us the individual man in his complex being is one; and as man he was made in God’s image to gain His likeness. 


In this work he had constant need of divine help. As he was made he was not at once capable of union with God. To reach this consummation he required discipline and training. In the divine order men are ‘first made men and then afterwards gods.’ 


If then man had fulfilled the law of his being, he would still, so far as we can see, have stood in need of a Mediator through whom the relation of fellowship with God might have been sustained, and deepened, and perfected. Nor is it easy to suppose that this fellowship could have been made stable and permanent in any other way than by the union in due time of man with God, accomplished by the union of man with Him Who was the Mediator between God and man, and in whose image man was made. 


Irenaeus has given a striking expression to this truth. He starts indeed from the consideration of man as fallen, but his argument passes into an absolute form. Speaking of the necessity of the Incarnation he says: ‘If man had not conquered the adversary of man, the enemy would not have been justly conquered. And again, if God had not bestowed salvation, we should not have possessed it surely. And if man had not been united to God, he could not have partaken of incorruption. For it was necessary that the Mediator of God and men by His own essential relationship with both should bring both together into friendship and concord, and on the one hand present man to God and on the other make God known to man.’ 


Moreover, if we regard the predestined humanity of the Son of God as the archetype of humanity, light is thrown upon the doctrine of the Atonement. It becomes in this case in some degree intelligible how Christ could fitly (if we may so speak) take man’s nature upon Him, and suffer for man, inasmuch as He took upon Himself a nature which was not alien in its idea, but one which in some mysterious sense was in its propriety partially an image of His own though it had fallen. 


So far then the essential constitution of man suggests at least the belief that the Incarnation, by which we understand in this case the taking of sinless and perfected humanity into God, was part of the divine 

counsel in creation. 


(b) These considerations which apply to the individual man obtain greater weight if they are extended to the race. We cannot but believe that under any circumstances, and wholly apart from the Fall, there would have been a progress in the race, as well as in the individual, towards the gradual fulfilment of the idea of humanity. All that was potentially included in man in his various relations to being would have been realised in many parts. In this way the whole conception of humanity would have been broken up and distributed, so to speak, through countless separate personalities. There would then have been need of some power by which at last all the scattered elements of manhood should be brought together into a personal unity. In other words the endeavour to follow out the normal development of the human race leads us to look for that which answers to the Incarnation, by which the completed body might be brought into a final unity in fellowship with God. 


For Christ, as we are taught, supplies that which gives a common life to all the members. He is the Head of the Body. All the differences of men, so far as they correspond with a true growth, are reconciled in Him, and shewn to be contributory to the manifestation of His perfection. 


In this respect the argument which was drawn from Eph. 5:31 f. by several early writers deserves more consideration than we are at first inclined to give to it. The main idea in the passage seems to be that the Church, the representative of perfected humanity, of that which the race would in the end have been if sin had not intervened, is related to a Head, just as in the typical record of Creation woman is related to man. The Church and woman are severally regarded as derived, and yet belonging to the completeness of that from which they are derived, and so destined finally to be restored to perfect fellowship with it. Man ideally is not man only but man and woman; Christ, such appears to be the thought, however unfamiliar it may be to us, unites with the Godhead the idea of perfected humanity, and that not accidentally but essentially. The personal relation of sex regarded in typical individuals, represents, as we should express the view, beyond itself a corporate relation which exists in respect to the race. Just as the individual union is necessary for the fulfilment of the idea of woman; so the corporate union is necessary for the fulfilment of the idea of humanity. Christ is the true Adam: the Church is the true Eve. And both these relations, the individual relation and the corporate relation, are independent of the Fall. The Fall has disturbed and disordered each, but it was not the occasion for the first existence of either. 


(ii) So far we have regarded man only, the individual and the race. We venture to go yet further, and to look upon man as the representative of Creation. This thought appears to be distinctly suggested in the records of the Creation, and of the Fall, and of the new Creation. The dominion of man (Gen. 1:28) was such that his realm shared the consequences of his sin (Gen. 3:17). His destiny therefore has not yet been accomplished (Ps. 8; Hebr. 2:5 ff.). But in its promised fulfilment lies the hope of the material world. For that something is in store which answers to the redemption of man’s body (Rom. 8:22 ff.). 


It will at once be obvious how this wider view of the relations of man to Creation tends to confirm what has been already said of the inherent fitness of the Incarnation in relation to the plan of Creation, as we are enabled to look upon it. In all parts of the natural order, and not in humanity only, in the very course of progress, there is constant division, dispersion, differentiation, of elements; and at the same time clearer glimpses are opened of a unity to which all the parts appear to tend. This separation, this unity, as far as we can see, belong alike to the essence of things. The separation has been, it is true, influenced by the Fall, but, as a condition of growth, it is not due to it. The idea of the Incarnation therefore satisfies the aspiration towards the vaster unity to which the full development of Creation points. The restoration of unity to man carries with it the promise of the restoration of unity to all finite being. 


2. If we regard the subject from the opposite point of sight we obtain the same general result. Reasons have been alleged for thinking that man’s constitution as unfallen, required the personal union of humanity with God for his consummation individual and social and for the consummation of the world through Him. It appears also that the Incarnation necessarily included in itself consequences which were irrespective of the Fall, and which yet, so far as we can see, cannot be regarded as contingent in the Divine Counsel. 


Theologians have classed the objects or results of the Incarnation —for in this case the motive and the effect are identical—under three heads, the Revelation of God, the benefit of man, the conquest of Satan. Of these in their essential nature the first is wholly and the second partly irrespective of the Fall. It is not possible upon reflection to exclude all other conceptions from the Incarnation except those of satisfaction and atonement. These thoughts naturally rise at once to our minds in connexion with it from the conditions of suffering and sin under which we live; but these conditions do not belong to humanity but to fallen humanity. And if the consequences of the Fall be set aside, there yet remain those characteristics of a finite nature which require what they have received from God’s love in the Incarnation for their true fulfilment. We must look to the perfection and not only to the redemption of man. The arguments which we have heard pressed on this point by many writers seem to me to be of very great weight. We cannot conceive that a being capable of knowing God and of being united with Him should not have been destined to gain that knowledge, to realise that union. We cannot suppose that the consummation of man and of humanity and the realisation of Christ’s kingdom which have been brought about by the Incarnation are dependent on the Fall: we cannot suppose that they could have been brought about in any other way than in that according to which they are now revealed to us in their supreme glory. 


It will perhaps be said that the view which has been indicated makes the action of God dependent on creation. So far as there is force in this argument it extends not only to the perfection of creation but to creation itself. The very act of Creation is a selflimitation of Omnipotence. And as far as we dare speculate on such subjects it is easier for us to suppose that the crowning act of love, the consummation of all finite being, was included in the one creative act, than that it was contingent on man’s conduct. Or to put the thought in another way, it is in every way more consonant with the idea of God’s action which is given to us in Scripture to suppose that the union of man with God was predestined in relation to man as answering to the divine idea of man, than to suppose that it was first designed for man as he made himself by his sinful self-assertion. 


And here again I would repeat that we must carefully guard the conception of the Incarnation, as we thus endeavour to view it in the absolute Divine Counsel, from every thought of humiliation. We must conceive, if I may so represent the idea, that in that case glorified humanity would have been raised up to heaven and not that the Son of God would have come down to earth. 


It may again be urged that this is merely speculation on matters too high for us where Scripture is silent. I reply that we cannot but speculate: that we are so made that we must strive after some view of the relations and end of the system in which we are placed: that the advance of partial knowledge forces upon us more and more the duty of looking for a more comprehensive synthesis: that even if Scripture were silent the real question would be, Is the view consistent with Scripture? that Scripture gives us facts, and above all the one Fact, which must be for us the sovereign expression of the divine will; that if circumstances prompt the inquiry, we are bound to inquire with reverence whether that Fact illuminates the position which we occupy in face of the thoughts and discoveries of the time. The Fact is final, but the Spirit sent in Christ’s name enables men to see more and more of its meaning. 


Nor is the general silence of Scripture, at least so far as direct statements are concerned, on this absolute view of the Incarnation in any way surprising. The view belongs properly to an order which has ceased to be. The Gospel is a message to man as he is. It is perfectly natural therefore that Scripture should for the most part contemplate the actual state of things and speak of the Incarnation as dealing with man fallen. It is perfectly natural that the Creeds (and the same remark applies to early patristic writings) dealing with the actual history of the Incarnation should state that Christ ‘came down from heaven for us men and for our salvation.’ The very words ‘came down’ and all corresponding phrases belong exclusively to the Incarnation as the assumption of passible humanity in consequence of sin. But this language is in no way inconsistent with the belief that what was accomplished under certain conditions due to sin would have been accomplished otherwise if man had remained sinless. There is force in Osiander’s remark that the two phrases ‘for us’ and ‘for our salvation’ express two distinct ideas. And yet more: the revelation of love involved in the divine purpose is included in the revelation of love given in the divine act. And while we cling most firmly to the ideas of ‘salvation,’ of ‘the seeking and saving that which was lost,’ we must also bear in mind that ‘salvation’ is far more than deliverance from the consequences of evil. It expresses also the final preservation of that which truly belongs to the saved; to the fulness of human nature as well as to the condition of fallen nature. There is ‘a making perfect’ which is correlative with ‘salvation.’ 


But in one passage at least we seem to be admitted by St Paul to look upon the Truth as it is in the divine counsel with regard to Creation and re-creation. In Col. 1:13 ff. he presents a view of the work of ‘the Son of God’s love’ in the creation, preservation (e[ktistai: ejn aujtw'/ sunevsthken, 16), redemption, consummation (v. 20) of finite being. The whole work is fulfilled by one Person (13—20), who is before Creation, and is also the source of peace ‘through the Blood of His Cross.’ This view is satisfied by the theological conception that the personality of Christ is in His Divine Nature. But at the same time His human nature is taken into account (v. 19 f.); and when He is spoken of as the ‘image of the invisible God,’ He is presented as the archetype of humanity in creation even as He is also ‘the firstborn from the dead.’ 


Doubts however may still remain as to the interpretation of this mysterious passage. But at least it cannot be said that a belief in the absolute purpose of the Incarnation is at variance with Scripture. Nor does it in any way derogate from the infinite love of God. If it is ‘most consonant to the judgment of reason’ it seems to be also ‘most consonant to the piety of faith.’ It adds to every motive of devout gratitude which is suggested by the circumstances of the Incarnation, a further motive of gratitude in the contemplation of that primal love which the selfwill of man could not thwart. For if the common view moves us to devotion as we look at the individual—the one sheep which was lost—this view teaches us to draw in addition new causes for fuller adoration from the thought of the whole—of the ninety and nine who have not strayed—who are no less near to the great Shepherd’s love. Nothing is lost, and for those who cannot but turn from time to time with anxious questionings from the contemplation of the vastness, the complexity, the contradictions, the earnest expectation, as we are encouraged to call it, of the world, to Holy Scripture, much is gained by the thought that from the first it was the purpose of God to gather up all things in the Son of His love. 


The subject on which we have touched is not, I believe, a mere matter of speculation, or a curious fancy of a past age. If I had so regarded it, I should not have thought it fitting to give here sketches of reasoning which must in many cases appear strange and obscure. But I have chosen to dwell upon it because I think that I have found in the opinions which I have ventured to maintain, support and light in the face of great problems which seem likely to grow more urgent every day. The thought that the Incarnation, the union of man with God, and of creation in man, was part of the divine purpose in Creation, opens unto us, as I believe, wider views of the wisdom of God than we commonly embrace, which must react upon life. 


It presents to us the highest manifestation of divine love as answering to the idea of man, and not as dependent upon that which lay outside the Father’s Will. 


It reveals to us how the divine purpose is fulfilled in unexpected and unimaginable ways in spite of man’s selfishness and sin. 


It indicates, at least, how that unity to which many physical and historical researches point is not only to be found in a dispersive connexion of multitudinous parts, but is summed up finally in one life. 


It helps us to feel a little more, and this is the sum of all, what the Incarnation is, what it involves, what it promises, what it enforces, what it inspires; that Fact which we strive to believe, and which is ever escaping from us; that Fact which sets before us with invincible majesty Christ’s ‘power to subdue all things to Himself.’ 

THE RELATION OF CHRISTIANITY TO ART. 
ejk megevqou" kallonh'" ktismavtwn ajnalovgw" oJ genesiourgo;" aujtw'n qewpei'tai. Wisd. 13:5. 

Outline 
 The relation of Christianity to Art a practical question for the student of the New Testament. 
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No student of the apostolic writings can fail to find himself sometimes confronted by the question Does the teaching of the New Testament cover all the interests of human life? and more particularly Does the New Testament, does Christianity as laid down there in its broad outlines, leave scope for the free development of Art? This latter question deserves consideration. It is not enough that it should have been practically answered by general consent: the answer thus given includes many elements which tend at least to create misgivings as to its soundness; and it is, superficially at least, in conflict with the most prominent utterances of early Christian feeling. The main issue is not whether the Christian spirit encourages that temper which is the strength of the artist, but whether it recognises his work as contributory to the fulfilment of man’s destiny. There can be no doubt that truth, sympathy, reverence, will characterise all effort which deserves the name of Christian; but it is not at once obvious that in the face of the overwhelming moral problems of life Christian effort can be properly directed to the pursuit of Art. 


Thus there is the suggestion if not the distinct appearance of a conflict between man’s constitution and the Gospel. He is born with artistic instincts and powers; and these, it may be alleged, are not directly taken into account by the records of the Faith. 


The apparent contrast requires to be stated a little more in detail. 


On the one side it is certain that Art corresponds with essential parts of our nature. Men universally seek particular combinations of form, colour, sound, and the pleasure which these give can be deepened and extended through the study of the principles by which they are ruled. Men can be trained to a keener and finer perception of beauty. There is then here a force of influence which cannot be overlooked in the discipline of life. 


And more than this, the complex scene in which we are placed requires to be revealed to us. We are not at once able to enter into the manifold aspects of Nature which we can recognise when they are pointed out. There is something of disorder and disproportion in the impression which we first receive from the world about us. The ‘form’ of things needs some interpretation; and the particular interpretation which we adopt has helped and will help to make us what we are and what we shall be. 


For the physical effects which Art produces exercise a profound moral and spiritual influence upon character. It is unnecessary to attempt to make any comparison of the relative power of external nature and society upon the education of the soul. It is enough that both have their due office in moulding the ideal man. Remove the discipline of one or the other, and the man is weaker and poorer however successfully he cultivates the self-centred virtues on which he has concentrated himself. It may be necessary to ‘cut off the right hand’ or to ‘pluck out the right eye,’ but he who is forced to do so enters into life ‘maimed.’ 


This expressive image seems to carry with it a full recognition of the manifold activities of eye and hand, of the power of seeing beauty and setting it forth, as belonging to the completeness of man. And if under the actual conditions of life it is through sense, which Art uses as its organ, that the most obvious and universal dangers come to men, the natural conclusion seems to be that this fact shews convincingly the paramount importance of the study of Art. In this region we need peculiarly to be trained in order that we may enjoy rightly; and not be called upon to sacrifice that which was capable of ministering to a richer service. 


Such reflections, indicated in the briefest summary, serve to shew that Art justly claims a permanent place in the highest training of men; but on the other hand it may be urged that, with the exception of music, there is no recognition of the office of Art in the New Testament. One or two illustrations from engraving (Hebr. 1:3) or painting (Hebr. 8:5; 10:1) are all that it contains. The imagery of the Apocalypse—as the cubic city (Apoc. xxi. 16)—is symbolic and not pictorial. 


And not only so, but it seems as if representative Art were distinctly condemned. It is difficult to give any sense to ‘the desire of the eyes,’ which St John declares to be ‘not of the Father but of the world’ (1 John 2:16), which shall not include works of sculpture and painting; and at first sight the revelation of the transitoriness of that out of which they spring appears to carry with it the sentence of their rejection. 


Nor can any stress be laid upon the partial recognition of the service of Art in the Old Testament. The system of the old Covenant was essentially external. It spoke through symbols. But it might be argued, not unreasonably, that, as Christianity is essentially spiritual, it is likely that it would be independent of all illustrations from Art. 


These are the elements of the contrast which have to be reconciled. The reconciliation, to anticipate the result of our inquiry, lies in the central message of Christianity ‘the Word became flesh.’ By that fact the harmony between the seen and the unseen which had been interrupted was potentially restored. Creation in all its parts was made known as a revelation of Him through whom it was called into being. But the reconciliation here as elsewhere lies in transfiguration. The passage to life is through death. The old had to pass away that the new might find its proper place. This truth has even now not been fully mastered; but it will be seen more clearly if we first consider the position of Art in relation to Christianity in the apostolic age (I), and the character of Christian Art in the first four centuries (II), and then attempt to determine the relation of Christianity to Art (III), and the peculiar office of Art (IV). 

I. Contrast of Shemitic and Hellenic Tendencies 

The position of the early Christian teachers towards Art was determined under two powerful and conflicting influences. In no other region of human activity were the Shemitic and Hellenic tendencies more directly at variance. Each bore witness to a partial truth; and in the apostolic age each had reached its complete development. 


For the Jews imitative Art had practically no public existence. In the absence of satisfactory evidence it is impossible to say how far Architecture and Music found free and characteristic expression. But in spite of the very narrow range within which Jewish Art was confined it embodied a principle which enters into the life of Art. The commandment which forbade the making of graven image or likeness was not observed in the Sanctuary itself. By this exception it was made evident that the enactment was directed against accidental abuses of imitative Art and not against the Art itself. At the same time the manner in which Art was employed served to embody another thought. The description of the decorations of the Tabernacle and of the Temple brings out plainly the idea that representations of outward things, and the manifold combination of materials, which found place there, were designed to suggest more than the simple figure or effect. Whatever there was of grandeur or beauty in ‘the ordinances of divine service’ pointed beyond itself. Natural forms and elements were used to indicate the unseen. How this could be is still powerfully shewn in the works of Egyptian Art, which constrain the spectator to rise beyond that which he looks upon to something which can find no adequate expression externally. The figures of gods and men alike—Pasht or Rameses—are above all things symbols of character. They cannot be taken simply as efforts to present direct and complete portraitures of the beings whom they call up before the soul. Later experience indeed proved that there were possibilities of deep corruption in the promiscuous use of such images of the mysteries of life as were presented in the accompaniments of Egyptian worship. The conception was noble but it was unfitted for common use. So it was that the sacred legislation of Israel kept the conception and guarded it jealously. The employment of the symbolic figures in the sanctuary of the Temple, by emphasizing this exception to the general law, kept the Jew from the desecration of the symbol, and preserved for him in its purity the thought which it enshrined. He learnt from the records of the Old Testament that it was the Divine will that in the unapproachable darkness of the Holy of Holies the costliest works of Art should render service before the revealed Presence of the Lord. No human eye could rightfully ever again trace the lineaments of those cherubim and palm-trees and open flowers when they were once placed in the oracle, but it was enough to know that they were there. In no other way could the Truth be more eloquently or solemnly enforced that the end of Art is to witness to the inner life of Nature and to minister to God. The repetition of the forms in the Holy place kept the memory of them fresh in the minds of the priests. Their significance could not be mistaken. By that offering of the best which he could command simply for the divine glory Solomon declared to his people for all time the consecration of Art, and he declared not obscurely that it is the office of Art to reveal the meaning of that which is the object of sense. Circumstances delayed for ages the fruitfulness of the idea; but it remained and remains still; and few can think of all that was implied by the adornment of that august chamber lighted only by the splendour of a manifested Presence of God or the glow of the kindled incense (Apoc. v. 8) without feeling that it has a lesson for those to whom Art is appointed work. Philosophers and poets have dwelt often upon the veiled statue at Sais: there is an open secret in the sacred gloom of the Holy of Holies more sublime and more inspiring. 


The Jewish repression of imitative Art, which the Law still hallowed for the highest service, corresponded with the spiritual conception of God which was the endowment of His ‘people’. Spiritual Religion could not at this stage of its development admit the habitual use of painting or sculpture. With the Greeks on the other hand imitative Art was the characteristic embodiment of the Nature worship which underlay their life. The form of beauty was for them not the symbol but the direct representation of the godlike. The statue was the final expression of the artist’s thought, and his consummate skill enabled the spectator to rest in it. Humanity was made the measure of the divine; and under these conditions anthropomorphism became a fatal temptation. At the same time Greek Art, if premature and perilous in regard to the complete spiritual training of man, witnessed to a part of the truth affirmed in the record of Creation which is most commonly forgotten. The form of man, the visible expression of what he is essentially embodied under the conditions of time, answers to ‘the image of God’ in which he was made. So far the Greek was right in seeking for traits of divinity in human beauty. The source of error, from which flowed the stream of later corruption, was that he regarded these as fixed and final. He failed, necessarily failed in the way of nature, to claim recognition for the fulness of the truth that man made in the image of God has to grow into His likeness: that all that is noblest in form or present embodiment is preparatory to something yet unseen and higher: that Art in its greatest achievements must be prophetic, must not rest in a victory but reveal that which is unattained. 


It would be difficult to overrate the skill with which Greek sculpture of the best period represents strength in majestic repose, and feeling under sovereign control; but all, so to speak, lies within the figure before us. ‘The Gods have come down to us in the likeness of men’; and we look no further. At first the spiritual, religious, element is supreme, as in all living Art; but with the decay of faith that which is sensuous usurps the place of the spiritual, and Art which takes man as the standard of the divine cannot but fall. A single illustration will be sufficient to indicate my meaning. This is given in a crucial shape by the treatment of Aphrodite in the earlier and later schools. The physical beauty of the Medicean Venus has lost all the pure sovereign majesty of the Aphrodite of Melos, which is worthy to be an ideal of ‘woman before the Fall.’ 


It is unnecessary to trace the decay of Greek Art. It retained to the last the gift of physical beauty, but in the apostolic age it had become the servant of the luxury of the Empire. Starting from a human ideal it became enslaved to man. So far as it had a place in popular worship it brought down the divine to the level of a corrupt life. 


This being so the antagonism of early Christians to contemporary Art was necessarily essential and absolute. Before Art could be placed in its true position there was need of a complete change of centre. For this the stern discipline of Judaism had made provision. The lesson of consecration which had been kept in silent witness for long ages could be applied now that ‘the Word had become flesh.’ By that fact a new meaning was given to the beauty which the Greek artist had felt for, and an immeasurable scope was opened for the ministry of nature to God which the Jewish legislator had declared in symbols. But death is the condition of resurrection. There is indeed a continuity through death; but a formal severance from the past was the prelude to the new birth of Christian Art. 

II. The Task of Christian Art 

It will be seen from what has been already said that Christianity had to recognise and reconcile the partial and contrasted aspects of imitative Art which had found expression in Judaism and Hellenism. Christian Art embodies the twofold conception of the spiritual destiny of the visible, and of a spiritual revelation through the visible. The central fact of the Christian Faith gives a solid unity to both truths. 


The realisation of such an idea of Art can of necessity only come slowly and through the course of life, not by any definite and conscious effort but in the gradual conquest of humanity. The beginning was made when St Paul established Christian Churches in Ephesus, Athens, Corinth, and Rome. The end is still far off, even if it has come from age to age more clearly into view. When the Church first appeared openly in the Empire it had already the outlines of a system of Art which had been drawn in the times of darkness and suffering. In the first stage of such a progress the inspiring thought is supreme: the perfection of form comes later. 


It is however extremely difficult to trace the course of Christian Art in the ante-Nicene age. The literary evidence is extremely scanty; and it naturally deals for the most part with the dangers and abuses of popular Art. Even in the present age little could be gathered as to the place which is occupied by Art in ordinary Christian life from the works of theological controversy and general instruction. But the stern warnings of a man like Tertullian are evidently directed against influences and practices which he felt to be powerful if not dominant. Christian artists did not scruple to continue their profession even when they were admitted to the ministry. The painter Hermogenes is condemned for the use which he made of his art, but the art itself is not proscribed. It may also be fairly concluded from the denunciations of female luxury that other adornments of life besides rich dresses and jewels found admission into Christian households; and excess and extravagance imply a temperate use. It is also of interest to notice that Tertullian mentions incidentally ‘paintings on chalices’, and in especial the image of ‘the Shepherd,’ which he speaks of as a usual subject. 


The scanty notices of Christian Art at Alexandria are of the same character as those in Tertullian. The language of Clement shews clearly that many Christians did not scruple to wear heathen gems; and when he defines the subjects which might rightly be admitted in consideration of their typical significance, he accepts a principle which is capable of a very wide application. 


At the same time it is evident from Origen’s eloquent vindication of the spiritual service of Christians—the spiritual altar, and sacrifices and images of God—that no religious use was as yet publicly made of imitative Art. Nor can it be doubted that the feeling of the great teachers of the African Churches was decidedly adverse to the pursuit of Art. The influence of Judaism was so far prevailing. Local circumstances probably in this case checked what might have been expected to be the natural result of Alexandrine thought. 


The position of the Italian, and specially of the Roman Church, seems to have been somewhat different. Among the earliest Italian converts were members of noble families who brought with them the influence of cultivated taste, and at once found a place for the ministry of Art. But here again the evidence is limited in range. It is derived almost exclusively from paintings in the Catacombs, and mainly from the Catacombs of Rome; so that the simplest remains of Christian Art are necessarily confined in scope. They throw no light upon its domestic use, nor do they furnish any measure of its actual extent in subject or in prosecution. Moreover many of the paintings have been retouched at later times and some which are commonly reckoned among the earliest are of uncertain antiquity. 


In spite of these drawbacks however the paintings in the Catacombs appear to give a fair representation of the character and spirit of Christian Art in Italy. They extend in date over the whole history of the early Church, though the earliest works are very few, from the beginning of the second century onwards, and include works of the greatest rudeness and of high artistic merit. 


The earliest Roman example which is known, the decorations of the most ancient part of the cemetery which bears the name of Flavia Domitilla, are, as it appears, a unique monument of the primitive patrician Church of the Imperial City. In this case it may be supposed that the converts had the means for readily securing the services of a good artist, and an impartial judge pronounces the work to be such as would not discredit a painter of the best age. Both in general style and subject these decorations closely resemble contemporary pagan works, but there are sufficient traces of characteristic subjects to establish their Christian origin. 


The decorations of the Catacombs of St Januarius at Naples and of chambers in the cemetery of St Callixtus at Rome are even more completely classical in treatment. The artist acting under Christian instruction has followed as far as he could the custom of his time, using freely conventional ornaments, birds and flowers and masks, which were consistent with Christian feeling, and introducing subjects which marked the faith of those for whom he worked. 


The other examples of painting in the Roman Catacombs are of inferior artistic merit, being provided by poorer converts. But the same general features are preserved throughout. Christians used as far as they could the resources of popular art, and even adopted some current subjects which were capable of a Christia interpretation. There was no chasm of separation between Christianity and Art except that which was fixed by the ordinary subservience of Art to idolatrous purposes. 


At the beginning of the fourth century, when the Christian Society had emerged from obscurity and begun to erect dignified places for worship, it was natural that Christians should introduce into their churches the Art which had decorated their tombs. The famous Canon of the Synod of Elvira was evidently not directed against a prospective or imaginary danger, but against an actual and probably a growing practice. There can be no real doubt as to its meaning, whatever opinion may be held as to its wisdom and its authority. The Synod absolutely forbids the painting of pictures on the walls of churches, in order to guard against the representation of the objects of worship. Primitive feeling shrank, most justly, I believe, from the portraiture of Divine Persons. Perhaps there were already symptoms that this reserve was likely to be broken. So it seemed better to exclude pictures from the churches altogether than to run the risk of injuring the sensibility of faith. 


There was perhaps something of the sternness of African Christianity in the Canon of Elvira. It may have been called for by peculiar local perils. It is therefore of more interest to notice a similar expression of feeling from an opposite quarter. This is found in a letter addressed by Eusebius of Caesarea to the Empress Constantia, which was brought forward at the second Council of Nicaea. In this Eusebius seems to speak according to the general feeling of the time. The empress had requested a likeness (eijkwvn) of Christ. What do you mean by a likeness of Christ? is the answer of Eusebius. Not of course the image of Him as He is truly and unchangeably; nor yet of His human nature as it has been glorified, of which the overpowering splendour of the Transfiguration offered some pledge and likeness. It must then be an image of the frail mortal flesh which He bore before His Ascension. But such images are forbidden by the Mosaic Law. They are nowhere to be found in churches; and it is notorious that with us alone they are forbidden. ‘Some poor woman’, he goes on to say, ‘brought to me two painted figures, like philosophers, and ventured to say that they represented Paul and the Saviour; I do not know on what ground. But to save her and others from offence, I took them from her and kept them by me, not thinking it right in any case that she should exhibit them further (eij" eJtevrou" o{lw" ejkFevrein), that we may not seem like idolaters to carry our God about in an image.’ The images of Simon Magus and Mani may be worshipped by their followers. ‘But such objects are forbidden us. Since we confess that our Saviour is God and Lord we prepare ourselves to see Him as God, using all zeal to purify our own hearts, that if so be when purified we may see Him. For Blessed are the pure in heart because they shall see God. And if in addition to this hope (ejk periousiva") before that vision which shall be “face to face” you set high value on the images of the Saviour, what better artist can there be than the God-Word Himself?’ 


Such judgments were however unable to stem the tide of popular feeling which soon set in. The revolution in the Empire, which was marked and crowned by the conversion of Constantine, introduced new and perilous elements into the Christian body. The intense spirituality of the first ages was lost. Paganism passed not yet wholly conquered under the yoke of the Church. Within less than a century the representations of sacred scenes obtained for good and evil a recognised place in Christian sanctuaries. The innovation was not accomplished without resistance. The familiar anecdote of Epiphanius († 402) is a kind of summary of the controversy. This zealous and rigid bishop when visiting a village church in Palestine found there a veil ‘bearing a fanciful image of Christ (imaginem quasi Christi) or of some Saint’, for this detail he could not remember. He at once tore it asunder, and ordered the guardians of the church where it hung to use it for the shroud of a pauper. Nor was any further remonstrance made than that he should supply a new one, which he did through the Bishop of Jerusalem, begging him to warn the priest in charge of the church not to hang there veils ‘which are contrary to the Christian religion.’ 


But in spite of such isolated action, and the traditional practice by which it was supported, pictures found a recognised place in sacred buildings even in the lifetime of Epiphanius. Three illustrations will be sufficient to shew how far their use was extended in the West and in the East. Paulinus († 431), who was a scholar of Ausonius and of consular rank, devoted himself and his fortune to the service of the Church. He took for his special hero Felix, a martyr of Nola, whose grave he decorated with noble buildings while he celebrated his praises in a long series of poems. In one of these he describes in some detail the pictures with which he had adorned the cloister of the church. The series included the events of the history of the Pentateuch, Joshua and Ruth. By means of these representations he hoped to attract and instruct the crowds of ignorant rustics who visited the shrine of St Felix. Each scene had, as he describes it, a certain fitness for enforcing some particular lesson, the new creation, the offering of Isaac, the continence of Joseph, the overthrow of Pharaoh, the separation of Ruth and Orpah. He admits that the experiment was an unusual one; and it does not appear that he introduced into his decorations any scenes from the Gospel history. His language indeed implies that he shared to some extent the feeling expressed by Eusebius as to representations of the Lord. 


The contemporary evidence of Gregory of Nyssa († c. 400) shews that in some places at least the range of subjects had been already enlarged. In commemorating Theodorus he has given a description of a picture of his martyrdom, which in its intense realism no less than in its subject is foreign to the spirit of early Christian Art. The artist, he says, had imaged in glowing colours the heroic acts of the martyr, his struggles, his pains, the brutal forms of his persecutors, their insults, the flaming furnace, the blessed consummation of the soldier of Christ. Painting, he adds, even in silence can speak upon the wall, and do great service. 


About the same time Asterius, bishop of Amasea, gives a strange description of popular extravagance. Men and women wore robes embroidered with all kinds of subjects ‘as if it were not enough to have the walls of their houses decorated with pictures’. The more pious, he adds, choose scenes from the Gospels, and think that in so doing they dress themselves in a way to please God. ‘If they follow my advice, let them sell such garments and honour the living images of God. Do not paint Christ, for the one act of humility of His incarnation, which He voluntarily undertook for us, is sufficient, but bear in thy soul and carry about spiritually (nohtw'") the incorporeal Word.’ 


Not long afterwards there is evidence that still more remarkable freedom was used in ecclesiastical ornament. Olympiodorus consulted Nilus († 430) on the decorations which he proposed to place in a great church to be erected in honour of the martyrs. It was his design to represent on both sides of the Sanctuary (iJeratei'on) scenes of hunting and fishing, with representations of various animals and fish; and to erect in ‘the common house’ ‘a thousand crosses, and histories (iJstoriva") of all kinds of birds and beasts and reptiles and plants.’ ‘In answer to your letter’, so Nilus writes, ‘I should say that it would be puerile and childish that the eye of the faithful should wander over such subjects. It befits a strong and manly character to fashion one single cross at the east of the most sacred precinct (tou' qeiotavtou temevnou")...and to fill the holy sanctuary (to;n nao;n to;n a{gion) on both sides with histories of the Old and New Testament by the hand of a skilful artist, in order that those... who are unable to read the divine Scriptures may by looking at the paintings call to mind the courage of men who have served the true God and be stirred to emulation of their heroic exploits.’ 


In the time of Augustine the African Church had yielded to the growing fashion. Speaking of the Sacrifice of Isaac he says ‘that it was sung in many tongues, painted in many places.’ And he bears witness that the fashion had brought the results which earlier Christians had dreaded: ‘I know many’, he writes, ‘who worship tombs and pictures.’ 


The remains of early Christian Sculpture are singularly few. This may be due partly to the costliness of such works, and still more to the nature of the Art itself. Sculpture far more than painting was identified with idolatry. The aversion from ‘the graven image’ has perpetuated itself in the Greek Church, and even to the present time Sculpture is for the most part inspired by the spirit of the old world. A single ideal figure, the Good Shepherd of the Vatican, which seems to have been suggested by the type of the Hermes Kriophoros, is referred to the fourth century; part of a single portrait statue, that of Hippolytus, is referred to the fifth century. To these two works may be added a small statue of the Good Shepherd found at Seville, and perhaps the famous bronze statue of St Peter; and the list of the extant Christian statues of the first five centuries is complete. The other early works of sculpture are sarcophagi, one of which belongs to the third century. 


In spite of the limited scope which sarcophagi offered to the artist the sculptures which they present are of great interest as confirming the general impressions conveyed by the remains of early Christian painting. The sarcophagi of Helena and Constantia, the mother and daughter of Constantine, are perfectly classical in character. The vine and wine-making which are represented on the latter recall the earliest wall-paintings. Such objects lend themselves readily to a Christian interpretation while they are not distinctively Christian. In other cases classical imagery is found to which a Christian meaning can only be given with difficulty. But for the most part the same scenes are found as in the Catacombs, and they are treated in the same manner. The sculptor brought to his work the experience and the traditions of ancient art, as far as they still survived, and used them for the expression of new ideas. 


Meanwhile Christian Architecture had made vigorous progress. When the persecution of Diocletian broke out at Nicomedia (A. D. 303), ‘a most lofty temple’ there was one of the first objects of destruction. At that time it is evident that the religious buildings of Christians were of considerable importance; and the church which Paulinus erected at Tyre not many years afterwards (A. D. 313) probably only reproduced the type of earlier works of which no detailed description has been preserved. Eusebius has fortunately given an account of this which proves beyond question that Christians were ready to devote the costliest work to purposes of divine worship. The central door was decorated ‘with plates of bronze and reliefs’ (paraphvgmasiv te calkou' sidhrodevtois kai; poikivlmasin ajnagluvfoi").’ Elaborate carvings of wood were freely used. The roof was made of cedar. And Eusebius taxes the powers of his rhetoric to represent the splendour of the effect produced both by the costliness of the materials and by the beauty of the workmanship. The external magnificence was indeed designed, if we may believe him, to attract passers by and lead them to enter the sacred precincts. 


The church of Paulinus was a genuine expression of Christian feeling. Less stress can be laid on the evidence furnished by the works of Constantine at Jerusalem. These so impressed Eusebius that he suggests that they may have been prefigured by the prophets in their description of the New Jerusalem. No kind of rich decoration was spared. The interior walls were encrusted with variegated marbles. The carved ceiling was gilded throughout. The semicircular apse was adorned with twelve columns, supporting as many silver vases which the Emperor ‘presented as an offering to his God.’ And Eusebius says that he could not enumerate the other gifts ‘of gold and silver and precious stones’ with which the building was enriched. 


The works of Constantine at Rome seem to have been of a similar type; and the drawings of the original Basilica of St Peter which have been preserved are so full of beauty that it is difficult not to feel that the present building has been dearly purchased by the loss of the greatest of his churches. 


The development of Christian Architecture gave occasion to the first original effort of Christian Art, the application of Mosaic on a large scale to wall-pictures. The earliest remaining examples are in the churches of St Constantia and St Maria Maggiore at Rome; and one of the most beautiful in the tomb of Galla Placidia at Ravenna. This form of art, it is obvious, lends itself naturally to conventional representation; and it is not unlikely that the later Mosaics preserve unchanged the earliest types as they were successively fixed. 


One example deserves to be specially noticed, that on the apse of the church of St Pudentiana at Rome. No existing work gives a better idea of the peculiar spirit and power of early Christian Art. The treatment is conventional without being lifeless. A spiritual purpose is dominant without destroying the natural dignity of the figures and the grouping. The spectator is forced by the beauty of that which he sees to look beyond to that which is suggested. 


There are very few traces of the domestic Art of the early Christians. Clement of Alexandria gives a list of subjects which might properly be engraved on rings; and existing specimens present nearly all the types which he allows. Many early Christian lamps are works of considerable merit. And one of the gold coins of Constantine offers a unique and most beautiful embodiment of a Christian thought. The Emperor is represented as ‘looking upwards in the attitude of prayer’: so, Eusebius says, he wished to express his faith. 


The rapid sketch which has been given of the progress of Christian Art in different directions will be sufficient to indicate the circumstances under which it gained finally a recognised place in Christian life, and especially in Christian worship. It was, as we have seen, fashioned on classical models; it inherited the use of classical methods; it incorporated some of the familiar subjects of classical use; but at the same time 


it embodied, even if only in an elementary form, the power of a new life. It was conventional and it was symbolic. By these characteristics it claimed effectually the office of interpreting the invisible through the visible, of giving predominance to the spiritual idea over the external appearance, of advancing from within outwards, from the thought to the expression. The means adopted for securing these ends belong, no doubt, to the infancy of Christian Art. Efforts which were arrived at directly and simply in the first stage of the new artistic life can be secured now without any sacrifice of the freedom or of the fulness of the artist’s labours. But this fact does not deprive the earliest works of their distinctive meaning and importance. 


Early Christian Art is conventional. This is true both as to the choice and as to the treatment of subjects. It is indeed necessary to remember that our illustrations are chiefly drawn from the Catacombs, from tombs and sarcophagi. But when allowance is made for the limitation of the artist’s freedom by the nature of his work, it seems certain that other influences must have kept him within the narrow circle of subjects to which he confined himself. He made a new departure in Art, though perhaps unconsciously, and strove to call attention to the divine element in life. For this purpose it was necessary to take a few familiar subjects which could easily be made to express a universal spiritual truth. Scenes and figures came in this way to express great thoughts; and when this correspondence between facts and ideas was established in a few cases, a lesson of wide application was surely taught. 


Thus it is that a few subjects from the Old Testament and a few from the New Testament are repeated both in painting and sculpture with almost wearisome monotony. Among these three scenes from the history of Jonah ((a) Jonah cast out of the ship; (b) disgorged by the sea-monster; (c) resting under the gourd), Daniel between two lions, Noah in the ark, the feeding of the multitudes and the Raising of Lazarus are perhaps the most frequent in early works; and next to these the Fall, Moses striking the rock, the three Children in the furnace, Job in his distress, the sacrifice of Abraham, the ascension of Elijah, the adoration of the Magi, the miracle of Cana. It is very remarkable that only one representation of David is referred to by the historians of early Christian Art. 


The treatment of these subjects offers little variation. Jonah is always represented nude, and the sea-monster seems to have been modelled on the type of that found in representations of Andromeda. Daniel, nearly always nude, stands in the attitude of prayer between two lions placed symmetrically. Lazarus is drawn like a mummy, and his tomb commonly appears like a small chapel, while the Lord holds a rod in hand. The Magi are dressed in Persian (Phrygian) costume. The treatment of the Good Shepherd offers a partial exception to the general uniformity. In addition to the commonest type in which He bears the lamb over His shoulders, the Shepherd is represented with the pipe, and leaning on His staff, and with goats; and on a sarcophagus He appears in three separate forms. It is not difficult to see the special colouring which is given in each case to the common thought. Elsewhere there is little change; and anyone who examines the work of Garrucci will feel the truth of the words used at the second Council of Nicaea, ‘the making of pictures is not the invention of artists but the admitted legislation and tradition of the Catholic Church.’ 


This view as it was maintained by the artists of the Greek Church was necessarily fatal to Art. The conventionalism of early work was no more than a first step in the new life. Conventionalism was the condition of Symbolism, that is of the simplest assertion of the spiritual purpose of Art. But when the end was gained, the provisional restriction of subjects ceased to be necessary. 


We are thus brought to the second characteristic of early Christian Art: it was symbolic. There is no doubt some exaggeration in the theory, which has gained the support of De’ Rossi, that Christian artists worked under the direction of theologians and embodied definite schemes of doctrine in their pictures. But it is impossible to study the cycle of subjects in connexion with early Christian literature and not feel that the artists embodied thoughts which their religious services brought before them. Scenes in the Old Testament shadowed forth truths of the Gospel and illustrated the reality of the one purpose underlying all life. By repeating these it was not difficult to suggest the thought of the correspondence between different stages in the fulfilment of the divine will, of the inner meaning of ordinary events, of the way in which things are set ‘one over against another.’ The offering of Isaac indicated as much as the early believer thought could be safely indicated, in a direct representation, of the Lord’s Passion. The deliverance of Noah from and by the waters was an eloquent symbol of salvation in the Church ‘through water.’ The four rivers of Paradise suggested thoughts of the streams of grace flowing to the Church through the Gospel and the Gospels. The domestic feast, and the feeding of the multitudes called up recollections of the provision which the Lord had made and still continues to make for the material and spiritual sustenance of His people. Above all the familiar figure of the Good Shepherd brought together the imagery of the Old Testament and the experience of daily life, and in some degree perhaps symbolic forms of ancient art. In one subject at least the imagination of the old world was allowed its full right. The myth of Orpheus expressed with far-reaching pathos the faith of man in a restored order of creation; and the Christian artist gladly accepted the pictured parable of which his faith gave the meaning. 


The reality of this symbolic meaning is placed beyond all question by the direct testimony of the monuments themselves. In several cases St Peter, ‘the leader of the New Israel,’ is represented under the figure of Moses striking the rock. Not only is the figure of Moses commonly given in the conventional type of St Peter, but the identification is completed by the addition of the name, Peter. In other examples Christ Himself appears as Moses and again as Abraham. Elsewhere, as when a young Christian man in the attitude of prayer occupies the place of Noah in the ark, the lessons taught by the experience of the old saints are brought down into actual life. 


An illustration of a different kind is furnished by the sarcophagus of Bassus. On this, in the small reliefs which fill the spandrils of the arcade, a sheep occupies the place of the divine representation in the familiar cycle of subjects. A sheep receives the Law, strikes the rock, administers Baptism, multiplies the loaves, raises Lazarus. So the unity of the working of God throughout the Old and New Testaments is vividly brought out. 


When the general principle is once recognised it is scarcely possible to overlook the combination of thoughts which is indicated by definite groupings of types, such as Moses striking the rock and the raising of Lazarus; Moses striking the rock and Baptism; Christ teaching in the centre, and grouped round the sacrifice of Abraham, the feeding of the multitudes, Moses striking the rock, Noah, the three children; and again, Orpheus in the centre, and around David with the sling, Moses striking the rock, Daniel, the raising of Lazarus, separated by four pastoral scenes; yet again, the Good Shepherd in the centre, and around the raising of Lazarus, Moses striking the rock, the healing of the Blind, Job. In one example Daniel, the Good Shepherd, and Jonah cast to the whale occur in a continuous picture. 


The symbolism of Christian Art is one expression of another mark by which it is distinguished, its reserve. This characteristic is specially illustrated by the treatment of subjects from the Gospels, and especially of the Person of the Lord. As early as the second century Gnostic sects had alleged portraits of the Lord. Such representations were foreign to the mind of the Church. They do not occur in works connected with the Catholic Communion till the fourth century at the earliest, and then in conventional types. At the same time the figures of the Lord which appear commonly on sarcophagi shew Him as a youthful figure of a pure classical form with no attempt at realistic portraiture. It is no doubt due to the reverent shrinking from all representations of the Lord in His human Presence that scenes from the Gospel history were with very few exceptions carefully avoided. 


A rude sketch of the Nativity is found upon a fragment of a sarcophagus dated A.D. 343. There are representations of the visit of the Magi of as early a date. Other scenes, except the Raising of Lazarus, are very rare and of isolated occurrence. 


In this connexion the early treatment of the Passion is of the deepest interest. One of the earliest representations of the subject is of singular beauty and impressiveness. It is found on a sarcophagus preserved in the Lateran and referred to the fourth century. The face of the sarcophagus is divided by columns into five compartments. The two end compartments shew on one side Christ, a youthful figure, led by a soldier, and Pilate washing his hands; on the other Christ crowned by a soldier with a crown not of thorns but of flowers, and Simon the Cyrenian bearing His Cross. In the centre is the Cross terminated by the sacred monogram encircled by a wreath. On the arms of the Cross two doves are resting, and beneath are two figures of the Roman guards, one watching and one sleeping. So the whole story of sadness and joy, of suffering and glory, of death and triumph, is eloquently told. 


This representation of the Passion was widely spread, though without the accompanying scenes. 


In one example below the Cross, in the place commonly occupied by the two guards, the Lord is represented appearing to two women. In another the crowned Cross is the object of devout contemplation to the apostles, who stand six on each side with their right hands upraised, while from above out of the starry heaven a hand places a crown upon the head of each. 


Another treatment of the idea of the Passion, which occurs on the sarcophagus of Anicius Probus, who died in 395, is scarcely less beautiful. In this case also the face of the sarcophagus is divided into five compartments. The two on either side are occupied each by two disciples. In the centre one, which is wider, the Lord appears between St Peter and St Paul. He stands, a graceful youthful figure, upon a mound from which flow the four streams of the new Paradise: in His left hand He holds the roll of the Gospel, and in the right a jewelled cross. 


The full meaning of this representation is brought out more clearly in other examples, where the Lord stands on the mound, and by Him a Lamb bearing the Cross upon its head. The same thought is indicated by a Lamb standing in front of the Cross; or by a Lamb with a cruciform nimbus which stands upon a mound from which issue the four rivers; and less distinctly by a Cross or the Chrisma between two lambs. 


Yet more significant and touching is a representation of the Passion which is found on a slab preserved in Wirksworth Church, Derbyshire. The slab was found some years ago buried under the floor of the Chancel. The work is rude, and was probably executed by some English sculptor of the IX th or X th century, but the design is of a much earlier date, and may reasonably be referred to an Italian artist of the VI th or VII th century. 


The larger portion of the slab which remains is in good preservation, and contains scenes from the Life of the Lord, among others less distinct, the Nativity and the Ascension in a most suggestive juxtaposition, the Feet-washing and the Burial, and between these a symbolic image of the Passion. On the centre of a plain Greek Cross is laid the figure of a dead lamb. As far as I can learn the conception is unique. The drooping head and the bent legs of the victim tell of death with eloquent force; and under this limited aspect it is perhaps allowable to present for contemplation the Dead Christ. No one, I think, can regard it without feeling that we have lost greatly by substituting a literal representation for such a symbol. 


The same spirit of reserve which led Christian artists to shrink from direct representations of the Lord’s sufferings, kept them also from representing the sufferings of His martyrs. A single painting in the Cemetery of St Callixtus is supposed to portray the trial of Christian confessors. And a single gem, a new-year’s gift, of unusually good execution, which is referred to the age of Constantine, represents an actual martyrdom, perhaps that of St Agnes. It seemed enough for the most part to represent the death and deliverance of martyrs by the type of the three Children. 


In correspondence with the reserve of early Christian Art we may also notice its joyousness. The reserve was a natural consequence of the vivid realisation of spiritual truth: the aim of the artist was, so to speak, to let earth speak of heaven and not to confine heaven in forms of earth. The joyousness was another manifestation of the same faith. In spite of appearances the Christian believed that the victory over sin and death was already won; and he gave expression to his conviction. The characteristic words ‘in pace’ which marked the ‘rest’ of the believer were reflected in all the associations of death. The painful literalism which deforms many of the monuments of the XV th and XVI th centuries found no place in the V th and VI th, and still less in earlier times. The terrible pictures which Tertullian drew of the sufferings of persecutors, and the scarcely less terrible descriptions by Augustine of the sufferings of the wicked were not as yet embodied by Art. No attempt was made to give distinctness to the unseen world. It is doubtful whether there are any representations of angels earlier than the latter half of the fourth century, and it seems certain that there are no representations of powers of evil, other than the natural serpent, till a later date. 


By that time the work of early Christian Art was ended. 

III. General Relation of Christianity to Art 

From what has been said it will appear that the relation of Christianity to Art is that which it holds generally to life. It answers to a fresh birth, a transfiguration of all human powers, by the revelation of their divine connexions and destiny. The pregnant words of St Paul, ‘old things (ta; ajrcai'a) passed away: behold, they have become new,’ have an application here. There is no loss, no abandonment of the past triumphs of thought and insight and labour, but they are quickened by a new power, and disclosed in a new position with regard to the whole discipline of man. Christian Art is the interpretation of beauty in life under the light of the Incarnation. The ministry of the beautiful in every shape, in sound, in form, in colour, is claimed for God through man. 


The realisation of this idea must necessarily be slow, but it is impossible that the facts of the Incarnation and Resurrection can leave Art in the same position as before. The interpretation of Nature and the embodiment of thought and feeling through outward things must assume a new character when it is known not only that Creation is the expression of the will of God, and in its essence ‘very good,’ but also that in humanity it has been taken into personal fellowship with the Word, through whom it was called into being. Such a revelation enables the student to see in the phenomena of the visible order Sacraments, so to speak, of the spiritual and unseen, and free him from bondage to ‘the world’ while he devotes himself with devout enthusiasm to the representation of the mysterious beauty which it contains. The Old Testament teaches us to regard Creation as an embodiment of a divine thought, marred by the self-assertion and fall of its temporal sovereign: the New Testament teaches us to see it brought again potentially to harmony with God through the Blood of Him who is its Eternal Author and Head (Col. 1:14-23). 


The Gospel therefore seeks the service of Art in the sensible proclamation of its message. The spirit must clothe itself in some way, and the dress may help to emphasise salient features in that which it partly veils. No doubt it is true that the spirit can in any case illuminate that in which it is confined; but it is no less true that it has a necessary tendency to fashion its own shrine, even as the soul ‘doth the body make.’ 


The early controversy as to the outward appearance of the Lord illustrates this twofold truth. Some argued from the description of ‘the servant of the Lord’ that the Son of man had ‘no form or comeliness,’ ‘no beauty that we should desire Him.’ And others replied that it could not but be that perfect holiness should become visible in perfect beauty. To the spiritual eye, we feel, there would be no final antagonism in the two statements. And Art by spiritual sympathy is able to guide the spectator to a right vision of that which is not naturally discerned. 


Or, to present the same thought from the opposite side, as all Art brings the ideal, in some sense, before us in a material form, and preserves for earth a definite place in the present order, so Christian Art is characterised by the endeavour to present ‘in many parts and in many fashions’ that view of Creation wherein it is shewn in ‘earnest expectation’ ‘waiting for the revelation of the sons of God’ (Rom. 8:19). In other words Christian Art treats its subject as that which has partly lost and is partly striving towards a divine type, not self-complete and not an end, and seeks to make clear the signs of the true character and the true goal of all with which it deals. It is directed not to humanity and nature in themselves, but to humanity and nature as revelations of the Divine. 


Such an effort is obviously of universal application. Christian Art, like Christianity itself, embraces all life. The inspiration of the new birth extends to every human interest and faculty. Christian Art, as Christian, does not differ from classical Art in range of subject but in its prevailing treatment. It will indeed happen again and again that ‘the soul naturally Christian’ unconsciously fulfils its high office of spiritual interpretation in classical works, but Christian Art exists by and for this. And there is nothing to which the office does not apply, nothing in which it does not find scope for exercise. The joys and sorrows and energies of men, the manifold forms and varying moods of nature, all have their ‘religious’ aspect, if religion be, as it assuredly is, the striving towards the unity of man, the world, and God. Music, which is, as it were, the voice of the society, and architecture which is as its vestment, have in all their applications a religious power. This Christianity affirms as its postulate, and by affirming determines its relation to Art. 


The fulfilment of this universal claim, as has been already said, will be necessarily slow. The conquest of life for Christ is gradual and not without reverses. New forces are not subdued without a struggle, and old forces, which have been subdued, not unfrequently rise up again in dangerous rebellion. More than once the fanatical iconoclasm of a false Judaism, and the sensual nature worship of a false Hellenism, have troubled the development of Christian Art. No struggle indeed has been fruitless; but even now we cannot dare to say that the office of Art is frankly acknowledged, or the exercise of Art spiritually disciplined. 


The development of Christian Art has been gradual, and it has been unequal in different branches. The social Arts, if I may so describe them, Music and Architecture, were soon welcomed by the Church and pursued in characteristic forms. It is not too much to say that modern Music is a creation of the Church; and the continuous and rich growth of Christian architecture up to the Renaissance in types of varied beauty is in itself a sufficient proof of the power of the Faith to call out and train the highest genius in Art. The advance of painting and sculpture was checked perhaps in a great degree by the influence of Eastern asceticism. Both were treated as subsidiary to architecture, which was preeminently the Art of the Middle Ages; but some of the single statues of the XIII th century contain a promise, not yet fulfilled, of a Christian Art worthy to crown that of Greece. Meanwhile a new style of painting was being prepared by the illumination of manuscripts, in which not only scenes and persons but small natural objects, flowers and insects, were treated with the utmost tenderness and care. Here again the Renaissance checked the direct development of the twofold promise over which the student lingers in admiration and hope as he regards at Bruges side by side the works of Van Eyck and Memling. 


The forces of the Renaissance have not yet been completely assimilated. The wealth of ancient material then poured at once before Christian Artists hindered their normal progress; but they have moved since along their proper lines and the Past contains the assurance that ‘all things’ are theirs. 


So much at least the history of Christianity fairly shews, that nothing which is human lies beyond its range. It lays the greatest stress upon practical duties, upon ‘the good part’ of moral discipline, but none the less it finds place for the satisfaction of what we regard as less noble instincts. The single incident recorded in the Gospels in which the Lord received a costly offering seems to illustrate the principles which hallow even the simplest gratifications of sense. When Mary lavished the precious spikenard over the Head and Feet of her Master, ‘the house,’ St John tells us, ‘was filled with the odour of the ointment.’ It was natural that the thought of the apostles should find expression by the lips of Judas. ‘Why was not this ointment sold for three hundred pence and given to the poor?’ ‘To what purpose was this waste?’ And the judgment was given: ‘Verily I say unto you, wheresoever this gospel shall be preached in the whole world, there shall also this that this woman hath done, be told for a memorial of her.’ The fragrance was most transitory, but it was diffusive: the waste was most complete, but it gave clear witness of love, of that highest love of which the chief reward is that it should be known that its object inspired the devotion of perfect sacrifice. So it is with every work of Christian Art. It aims not at a solitary but at a common enjoyment: it seeks to make it clear that all to which it is directed has a spiritual value able to command the completest service. 

IV. Love the Guide of Art 

Christianity, it has been seen, claims the ministry of Art in the whole field of life. What then is the peculiar office of Art? It is in a word to present the truth of things under the aspect of beauty, to bring before us the ‘world as God has made it’ where ‘all is beauty.’ The fulfilment of this office involves the exercise not only of insight but of self-control. Man and nature are evidently disordered. The representation of all the phenomena of life would not be the representation of their divine truth. Love therefore, a looking for the highest good of the whole, will guide and limit the search after beauty to which Art is directed. 


In the imitative arts, painting and sculpture, the effort to make visible the truth of God in man and in nature is immediate and direct. In the creative arts, music and architecture, the effort is to find an expression, an embodiment, harmonious with the truth of things for elementary emotions and wants. Men in society seek a common voice, a common home: the hymn and the temple belong to the first stage of the state. But in these arts there is necessarily more freedom and variety than in those which are directly imitative. The application of the general laws of Art to them is complicated by many physical influences. It is best then to endeavour to determine the office of Art by a consideration of the imitative arts, and specially of painting which is both richer than sculpture in its effects and wider in its range. 


In three most suggestive studies of painters of the Renaissance Browning has marked with decisive power the mission of Art, and the grounds of its failure. He has not crowned the series by a portraiture of the ideal artist, but it is not difficult to gather his lineaments from the sketches of the other three. In ‘Fra Lippo Lippi’ the poet vindicates the universality of Art answering to the fulness of life, and yet plainly indicates the peril which lies in this frank recognition of ‘the value and significance of flesh.’ In ‘Andrea del Sarto’ he shews the power of faultless execution neutralised by the deliberate acceptance of a poor and selfish motive. In ‘Pictor ignotus,’ the loftiest ideal and the fullest power of imagination and execution are supposed to be combined, but the artist shrinks from facing a world sordid proud and unsympathising, and buries his work in obscurity. 


It would not be possible to describe the artist’s feeling more truly than in Lippi’s words: 





This world’s no blot for us 



Nor blank: it means intensely, and means good: 



To find its meaning is my meat and drink. 


So it is that for him to see the world is to see 



The beauty and the wonder and the power, 



The shapes of things, their colours, lights and shades, 



Changes, surprises—and God made them all... 



... paint any one, and count it crime 



To let a truth slip. 


If it be said that Nature is before us, and that the artist can neither surpass nor reproduce it, the answer is complete: 





we’re made so that we love 



First when we see them painted, things we have passed 



Perhaps a hundred times nor cared to see;... 





... Art was given for that: 



God uses us to help each other so, 



Lending our minds out. 


It is therefore faithless disloyalty to the Creator to seek to ‘paint the souls of men’ by disparaging their bodies. Even if such a thing as soulless beauty were possible, the devout spectator would ‘find the soul he wants within himself, when he returns God thanks.’ 


These pregnant words describe the manifold field of Art, its peculiar interpretative power, and its moral effect, but in connexion with a perfect, an unfallen, world. They take no account of the sorrows and failures which come from ‘what man has made of man’; and the circumstances under which they are spoken give powerful emphasis to the reality of that disorder in life which imposes on Art the necessity of discipline. There must indeed be no violent suppression of any part of true nature in the endeavour to gain the highest lesson of earth, but the divine meaning must be sought through the traces of the divine ideal, so that the artist ‘makes new hopes shine through the flesh they fray.’ 


The failure of Lippi springs from a reaction against conventionality. In the assertion of the divine glory of Nature he overlooks the reality of corruption. The failure and the success of Andrea del Sarto are of a different kind. There is in him no sense of an illimitable progress of Art as it ‘interprets God to men.’ ‘I can do,’ he says, ‘do easily, 





what I know, 



What I see, what at bottom of my heart, 



I wish for, if I ever wish so deep.’ 


The last words give the clue to his position. He has deliberately, irrevocably, limited his ideal by an unworthy passion. In earth and in heaven, as he looks forward, he accepts defeat as the consequence: so he chooses. He has fettered himself and strives to think that ‘God laid the fetter.’ 


But none the less he is conscious that his matchless power was given him for something nobler. He recognises truer greatness in pictures less perfect than his own. The complete fulfilment of his design is his condemnation: 





a man’s reach should exceed his grasp, 



Or what’s a heaven for? all is silver grey, 



Placid and perfect with my art—the curse! 


He has said of the Madonna, which was but the image of his wife, 



It is the thing, Love! so such things should be— 

but yet looking back to the early and unsullied days he thinks, addressing Lucrezia, how he 





could paint 



One picture, just one more—the Virgin’s face, 



Not yours this time! 


The artist has need of discipline: he has need of devotion to an unattainable ideal: he has need also of un-selfregarding courage. The pathos of earthly passion in the confession of Andrea is less touching than the self-effacement of ‘the unknown painter,’ who, conscious of power and purpose, keenly alive to the joy of triumphs which he might secure, yet shrinks from the cold hard criticism of the crowd, ‘as from the soldiery a nun,’ and chooses for his works silent unnoticed decay. He has failed to acknowledge the reality of his mission. The question for him was not how men would judge him, whether ‘their praise would hold its worth,’ but whether he had a trust to discharge, different from that monotonous task which he took to himself, painting 





...the same series, Virgin, Babe and Saint, 



With the same cold, calm, beautiful regard. 

It might have been that ‘merchants would have trafficked in his heart’; but they could not have disguised the heart’s teaching. It might have been that his pictures would have lived with those who 



count them for garniture and household-stuff, 

but no dull eye could have extinguished the light of his interpretation of life. The work of the artist is a battle, not without loss and suffering, and he must bear its sorrows, just as he must exercise the patient self-control of one who has to recover an image partly marred and defaced, and to keep in vigorous activity his loftiest aspiration. 


All nature, all life, so far as it can be presented under the form of beauty, is the field of Art. But the beauty which is the aim of Christian Art is referred to a divine ideal. It is not ‘of the world,’ as finding its source or its final measure there, but ‘of the Father,’ as corresponding to an unseen truth. The visible to the Christian eye is in every part a revelation of the invisible. The artist, like the poet, sees the infinite in things, and, under the conditions of his works, suggests it. 


So far the artist’s pursuit of beauty is limited. The boundaries within which he is confined will not always be the same, but they will always have the same relation to moral discipline. They will correspond with the circumstances of the time. And the discipline of sense has a positive and not only a negative value. It brings into healthy action a power of goodness which a rigid asceticism keeps unused and tends to destroy. In this way Christianity is able to give back, as has been already indicated, what was lost by the corruption of the old Aryan passion for Nature. All that was at first referred to limited divinities is shewn to be essentially an expression of one Divine Will. The spiritual signs may be greatly obscured: they may not be in every case distinctly discoverable; but the assurance of the significance and purpose of the whole cannot but illuminate the study of every part. 


And while the field of Christian Art is in one sense limited by the recognition of a spiritual destiny of all its fruits, it is, in another sense, unlimited. The understanding of Nature is deepened and enlarged with the progress of life. Every discovery as to the history of creation, sooner or later, places new forces in the artist’s hands. It may be some detail as to the formation of rocks, some law as to the arrangement of leaves and branches, some phenomenon of light or vapour, which has been more firmly seized; and shortly the painter’s interpretation of the landscape will offer a fuller truth. The instructed eye will discern the importance of some minute effect and the artistic instinct will know how to convey it to the ordinary spectator. 


For the artist has both to interpret and to embody. He has to gain the ideal of his subject and then he has to present it in an intelligible shape. He has to give the right effect and to call out the right feeling. He has, as it were, to enter within the veil, and coming forth again to declare his heavenly visions to men. He is not a mirror but a prophet. The work of the photographer may help him, but it in no sense expresses his aim, which is not reproduction but translation. He has abdicated the office of an artist who simply repeats for the mass of men what they see themselves. The artist bids them behold the ideal as it is his privilege to realise it. He strives to make clear to others what his keener sensibility and penetrating insight have made visible to him. There is, as in every true poem, an element of infinity in his works. They suggest something beyond that which they directly present: something to be looked for, and felt after, thoughts which they quicken but do not satisfy. So it is that 





Art may tell a truth 



Obliquely, do the thing shall breed the thought, 



Nor wrong the thought. 


This consideration places in a true light the danger of the popular realism in Art. There is a charm, no doubt, in being enabled to see some scene far removed from us in time or place as it would have presented itself to an ordinary observer; but exactly in proportion to the grandeur of the subject such a superficial portraiture is likely to be misleading. The spectator is tempted to rest in that which he understands at once; and the loftier though vague impression which he had before is lost and not assisted by the external details which profess to give the literal truth. Or, to put the truth in another light: the divine act was fitted to convey the divine meaning at the time of its occurrence, in relation to those who witnessed it, but a realistic representation could not give the same impression to a different age. 


This is signally the case with scenes in the Gospel History. The early Church by a right instinct refrained from seeking any direct representation of the Lord. It was felt that the realistic treatment of His Person could not but endanger the living sense of the Majesty which the Church had learnt to recognise. By no effort could the spectator in a later age place himself in the position of the disciples before the Passion and the Ascension. The exact reproduction, if it were possible, of what met their eyes would not produce on him the effect which they experienced. The scene would require artistic interpretation in order that the idea might be preserved. 


A great artist can alone determine what the law of interpretation must be, and even then he will not himself always obey it. Two illustrations taken from the commonest of sacred subjects, the Madonna and the Crucifixion, may serve to bring out the thought which I wish to emphasise. In the Madonna della Seggiola Raffaelle has given an exquisite natural group of a Mother and Child, overflowing with human tenderness, affection and proud joy, and we look no further: in the Madonna di San Sisto he has rendered the idea of divine motherhood and divine Sonship in intelligible forms. No one can rest in the individual figures. The tremulous fulness of emotion in the face of the Mother, the intense far-reaching gaze of the Child, constrain the beholder to look beyond. For him too the curtain is drawn aside: he feels that there is a fellowship of earth with heaven and of heaven with earth, and understands the meaning of the attendant Saints who express the different aspects of this double communion. It may well be doubted whether the Crucifixion is in any immediate shape a proper subject for Art. The image of the Dead Christ is foreign to Scripture. Even in the record of the Passion Death is swallowed up in Victory. And the material representation of the superficial appearance of that which St John shews to have been life through death defines and perpetuates thoughts foreign to the Gospel. The Crucifixion by Velasquez, with its overwhelming pathos and darkness of desolation, will shew what I mean. In every trait it presents the thought of hopeless defeat. No early Christian would have dared to look upon it. Very different is one of the earliest examples of the treatment of the Crucifixion on the Sigmaringen Crucifix. In that life, vigour, beauty, grace, the open eye, and the freely outstretched arm, suggest the idea of loving and victorious sacrifice crowned with its reward. This is an embodiment of the idea: the picture of Velasquez is a realisation of the appearance of the Passion. 


If the view of Art which has been given is correct, its primary destination is public and not private, and it culminates in worship. Neither a great picture nor a great poem can be for a single possessor. So it has been at all times when Art has risen to its highest triumphs. But as an element of worship Art must be seen to be distinctly ministerial. In every form, music, painting, sculpture, it must point beyond the immediate effect. As long as it suggests the aspiration ‘to Thy great glory, O Lord,’ it is not only an offering, but a guide and a support. When it appears to be an end idolatry has begun. 


The artist, we have seen, must use every fresh help and discovery: he must make evident new thoughts or illuminate thoughts which are imperfectly understood. It is clear therefore that he cannot follow one constant method in the fulfilment of his office. His work will be accomplished according to the conditions of his time. He will choose that mode of presenting the truth that he sees which is on the whole likely to be most effective. As a teacher, with a limited and yet most noble range of subjects, he will consider how he can best serve his age. Nothing short of this conviction can overcome the influence of fashion, or sustain that resolute purpose which bears temporary failure. 


I have touched only upon the highest forms of creative Art. The principles by which these are animated apply also with necessary modifications to the humbler types of decorative art. The problems which these raise are in many respects more difficult and of wider application than those connected with the artistic interpretation of nature and life. It is no affectation to speak of the moral influence of colours and shapes in the instruments and accessories of everyday life. Here also there is room for a manifold apprehension and embodiment of truth. If once thoughtfulness of workmanship could be placed in general estimation before richness of material, a legitimate and fruitful field would be opened for domestic art. When Greek Art was greatest it was consecrated to public use; and one chief danger of modern society is lest the growth of private wealth should lead to the diversion of the highest artistic power from the common service, and at the same time leave the appropriate labours of domestic art unencouraged. 


This however is not the place to pursue the questions which are thus opened for inquiry. It is enough to have shewn that Christian Art is a necessary expression of the Christian Faith; that the early antagonism of Christianity to ancient Art was an antagonism to the idolatry, the limited earthliness, of which it was the most complete expression; that from the first beginnings of the Faith there were strivings after an Art which should interpret nature and life as a revelation of God, leading the student through the most patient and reverent regard of phenomena to the contemplation of the eternal; that the consecration of Art, involved in the facts of the Christian Creed, limits the artist only in the sense that a clear exhibition of the ideal saves the beholder from following wayward and selfish fancies. 


The works of the greatest masters of the Middle Ages, of the greatest masters of the Renaissance, and the statement holds good still, shew how constantly foreign elements, fragments of the old life, not wholly transfigured, intrude themselves in that which as a whole belongs to a new order. Here perhaps traces of sensuousness, there traces of unlicensed satire, reveal disturbing forces in the artist’s soul which are yet powerful enough to make themselves felt. But it is true, I believe, without exception that the noblest works, those on which we look with the deepest gratitude, drawing from them new powers of spiritual vision, new convictions of a spiritual world about us, are those which are most Christian.

