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CHAPTER I

INTRODUCTION

Purpose

The purpose of this study is to investigate the relationship of the
Christology of Hebrewsl to Hellenistic Jewish thought. Both in Hebrews
and in the writings of Alexandrian Judaism intermediary figures play an
important part in the relationship of God to t};e world as creator and
as savior. In both writings there is an agent of creation and a mediator
of salvation., This thesis will compare and contrast the description of the
agent of creation and the mediator' of salvation in the writings of Alexan-
drian Judaism with the Christology of Hebrews. In this way we hope to achieve
a greater understanding of the unique character of the witness to Jesus
Christ in Hebrews.,

It is not easy to understand Hebrews thoroughly because of the inability
of scholars to determine satisfactorily the historical and theological
background of its author and readers. It is generally recognized that while
the identity of the author of Hebrews is no longer ascertainable, none of
his other writings received the church's canonization.? Because of
Hebrews! stylistic and theological uniqueness, 'the_re is difficulty in
drawing together materials for a close comparisoﬁ; 'Thcwa precise context

of Hebrews is not clear.

lyje shall use the simpler expression "Hebrews'! rather than the more
cumbersome "Epistle to the Hebrews."

ZWerner Georg Kitnmel, editor, Introduction to the New Testament, founded
by Paul Feine and Johannes Behm, translated by A. J. Mattill, Jr. (14ith
revised edition; Nashville, Temn.: Abingdon Press, 1966), pp. 281-282.
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Some scholars hold that portiong of the New Testament reflect a
theology best understood as emanating from congregations made up of
Christians converted from Hellenistic Judaism.3 Some scholars likewise
hold that Hebrews clearly reflects points of contact with Alexandrian
Judaism and that its author was probably a Hellenistic Jewish Christian.
The Philo scholar E. R. Goodenough surmises that the writings of Philo
exemplify the type of Hellenistic Judaism from which these Hellenistic
Jewish Christians were corzrver’c.ed.5 These generally held views that
Alexandrian Judaism is a possible proper context in which to attempt to
understand Hebrews form our point of departure. If this comparison of
the Christology of Hebrews to the writings of Alexandrian Judaism
contributes any convincing and helpful results, the case for the validity

of these already widely held assumptions will have been strengthened all

the more.6

Scope
Therefore in our attempt to isolate an element in the background of

Hebrews we will concentrate our interest on the works of Philo Judaeus,

3cf. Rudolf Bultmanm, Theology of the New Testament, translated by
Kendrik Grobel (New York: Charles Scribner's Sons, 1951, 1955), I, 63,
and Reginald H. Fuller, The Foundations of New Testament Christology
(New York: Charles Scribmer's Sons, 1965), pp. 62, 182-197.

Lof, Kitmmel, pp. 277, 282.

%An Introduction to Philo Judaeus (2nd edition; New York: Barnes &
Noble, Inc., 1962), p. 27.

6ile do not mean to imply that there are not other factors, for
instance the eschatological expectations of the early church, which are
valid elements in the background of Hebrews.
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for these are the major writings which survive from Alexandrian Judaism,!
In chapter II we shall summarize current scholarship's evidence for a
relationship in the language and thought between Hebrews and Philo,
Chapter III will be devoted to a discussion of Philo; after considering
the relationship of Philo to the tradition of Alexandrian Judaism and
summarizing the various modern interpretations of Philo, we shall discuss
Philo's philosophical termimology, cosmology, and soteriology. Chapter IV
will then discuss the cosmological and soteriological functions ascribed
to Jesus Christ in Hebrews. The concluding chapter will recapitulate our
findings, refer briefly to other pass;ages in the New Testament which may
be illuminated by our findings in this study, and mote the questions for

further study which this investigation might prompt.

TPertinent material in the Wisdom of Sclomon, the Letter of Aristeas,
and the fragments of Aristebulus preserved in Eusebius will also be cited.
Chap. III will discuss these documents and their relationship to Philo.




CHAPTER II
THE AFFINITIES BETWEEN HEBREWS
AND ALEXANDRIAN JUDAISM

It is indeed difficult to establish a direct literary relationship
between two ancient documents or to prove that one ancient author has
borrowed from the thought of amother. With rare exceptions, t.he- evidence
in such a task is circumstantial, subject to refutation by reference to
other similar documents, and generally tenuous due to the possibility of
some third body of material's having beeﬁ since lost. In the attempt to
understand Hebrews in its context, we have accepted as a working hypothesis
that the circle out of which the Christian author and the intended readers
of Hebrews emerged was one which stood in the traditions of Alexandrian
Judaism. This chapter will summarize the results of previous scholars!
studies of the affinities between Hebrews and Alexandrian Judaism.

C. Spicq offers a short survey of the history of the study of Philonism
in Hebrews.l H. Grotius, in 1644,2 was the first scholar in the history
of New Testament study to note the similarity between Hebrews and the

writings of Philo., He was followed in 1750 by J. B. Carpzov,3 and in 1752

1p1f53tre auwx Hébreux (2nd edition; Paris: Librairie Lecoffre, 1952),
I, 39-40. He makes reference to a similar summary in H. J. Holtzmann,
Lehrbuch der neutestamentliche Theologie (2nd edition; Fribourg-en-B.,
1911), II, 329ff.

2In Hebr. IV, 10: "Philonem quem legisse videtur hic scriptor," as
quoted in Spicq, I, 39.

3sacrae Exercitationes in S. Pauli epistolam ad Hebraeos ex Philone
alexandring, (Amsterdam, 1750). as cited in Spicq, I, 39.
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by (ol 04 Webtatein, A Theloontentiont tnatttne ettt Hebrews knew
Philo's writings, Spicq continues, received further support and elaboration
in the nineteenth‘ century, especially by such men as Grossmarm,s Bleek and
A. Gfrdrer,® C. siegfried,” and E. Méndgez.8 At the end of the nineteenth
century, Spicq concludes, a close relationship of language and thought
between Hebrews and Philo was accepted by most commentators as an achieved
result of literary criticism.

Toward the end of the nineteenth century and in the beginning of the
twentieth century this relationship was questioned. Some scholars, among

them S. Davidson,’ B. Weiss,1O B, F, Westcott,’t G. Milligan,'? and

“Novum Testamentum Graecum (Amsterdam, 1752), II, 348: "“Comparantes
scripta Philonis judaei et Epistolam ad Hebraeos deprehendimus magnam
utrumque scriptum et rerum et verborum similitudinem. MNimirum potuit Paulus,
qui imperante Nerone scripsit, libros Philonis, qui sub Caio floruit,
legisse, iisque uti ad Hebraeos, apud quos Philo in maxima tunc erat
existimatione," as quoted in Spicq, I, 39.

5De Philos. jud. sacrae vestigiis in epistola ad Hebraeos conspicuig
(Paris, 1833), as cited in Spieq, I, 39.

6Phi10 und die alexandrinische Theosophie, oder vom Einflusse der
jUdisch-Hgyptischen Schule auf die Lehre des Neuen Testaments (2nd edition;
Stuttgart, 1835), I, 398-403, as cited by Spicq, I, 39.

TPhilo von Alexandria als Ausleger des Alten Testaments (Iena: Verlag
von Hermann Dufft, 1875), p. 3:_21, where he expresses doubt, however, whether
the author of Hebrews necessarily had read Philo; cf. pp. 321-330 passim,

8L__a._ théologie de 1tepitre aux Hébreux. (Paris, 1894), pp. 197-

21
cited in Spicq, I, 39. 9, as
9An Introduction to the Study of the New Test
an o1 1o > O:L% ament (2nd editions
1882), I, 219, as cited by Spicq, I, 39. ( edition; London,

10per Brief an die HebrHer, Kritisch i

an : T, ,______—exegetlscher Ko
Neue Testament, XIII Abteilung (5th edition; G&tingen:% Uber das
Ruprecht's Verlag, 1888), 11-13. eck und

UThe Epistle to the Hebrews (Grand Rapids, Mich,

Publishing Company, 1951), p. lxi. : Wn. B. Eerdmans
127he Theology of the Epistle to the Hebrews (gs g
211, as cited by Spicq, I, 39. A — (Edlnburgh, 1899), T 2

\
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Th. Zahn ,13 held that other elements were predominant in the origin and
background of Hebrews, A. B. Bruce,14 admitting that there are some
affinities between Hebrews and Philo, felt that it is possible to over-
emphasize the importance of Philonic parallels for the proper understanding
of Hebrews. This position of caution seems to be the consensus of
most of the commentators of the first half of the current century, as
Spicq notes; he offers these examples: Ed. Riggenbach,l5 He Windisch,16

V. Burch,'7 E. F. Scott,'® E. Jacquier,!9 P, J. Lebreton,? F. Pratt,2

L3 Introduction to the New Testament, translated from the 3rd German
edition by M. W. Jacobs et al. (3 vols.; New York: Charles Scribner's
Sons, 1909), II, 347.

linHebrews, Epistle to,™ A Dictionary of the Bible, edited by James
Hastings (5 vols.; Edinburgh: T. & T. Clark, 1899), II,335; cf. The Epistle
to the Hebrews (2nd edition; Edinburgh: T. & T. Clark, 1899),m. 5, 25.

15per Brief an die HebrHer, Kommentar zum Neuen Testament, XIV (Leipzigs
A, Deichert, 1913), xovi-xoooviii.

16per Hebrlerbrief, Handbuch zun Neuen Testament, XIV (2nd edition;
THbingen: J. C. B, Mohr, 1931), 131-135. | -

17The Epistle to the Hebrews (London: Williams & Morgate, 1936), pp. 16-
21, where he argues the proper background of the epistle is to be found in
apocalyptic Judaism.

18rhe Epistle to the Hebrews (Edinburgh: T. & T. Clark, 1922), pp. 50-
58, where he admits traceable relationships but, noting divergences at vital
points, questions whether the Hellenistic strain of the epistle is derived
from Alexandria.

194istorie des livres du Neuveau Testament (8th edition; Paris, 1908),
I, 478ff., as cited by Spicq, I, 40. :

Oyistoire du dogme de la Trinite, 2 vols. (Paris: Gabriel Beauchesne
1919), mote G: La Doctrine du logos chez Philon et la doctrine du Fils dans
1'Epltre aux Hebreux, I, 570-581, where, after a short systematic comparison,
he admits similarities but concludes that there is nmo direct dependence of
the Christology of Hebrews on the logos teaching of Philo.

21,3 Theologie de Saint Paul (9th edition; Paris, 1920), pp. 428-430,
as cited by Spicq. '
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A, I'Iedeb:lelle,22 and J. Bonsirven.” The rationale for this general
retreat to a more cautious, and in some cases negative, position is
perhaps best .summarized in the two points offered by O, Michel, 2
He suggests that the influence of Philo on Hebrews, accepted earlier,
is now doubted because the connection of Hebrews to rabbinic materials
and apocalyptic motifs has been demonstrated by Fr. Delitzsch, E. Riehm,
and J. Bonsirven. As a second reason he suggests the variance of
theological structure between Hebrews and Philo in that Philo's writings
represent a metaphysical tﬁought system while Hebrews is a historical
and eschatological message, lacking any logos teaching proper. Therefore,
Michel concludes, one can isolate individual traditions which Philo and
Hebrews hold in common, but the attempt to assemble these isolated simi-
larities into a description of a whole formal relationship is of secondary
significance, for "der Hellenismus Philos ist von anderer Art als der -

unseres Briefes ,"25 and the issue of eschatology completely divides the

228 Mt re aux Hébreux, La Sainte Bible, XII (Paris, 1938), 277-278,
as cited by Spicq, I, 40.

23Ispfi.\t,re aux Hébreux (Paris, 1943), pp. 69ff., as cited by Spicq,
I, 40.

2iper Brief an die HebrMer, Kritisch-exegetischer Kommentar tlber das
Neue Testament, X111 Abteilung (10th edition; G¥ttingen: Vandenhoeck &
Ruprecht, 1957), 372-373. Spicq, I, 39, cites Michelt's 7th edition, 1936
p. 175, as recording a similar opinion, but claims to have found that g
passage to have been suppressed in tt}e 8th edition, 1949, cf. Dp. 281,-286
The excursus dealing with the Philonism of Hebrews, which we have found 11.1
Michel's 10th edition, appears to be lacking in his 8th edition (which
_ the earliest edition available to us). was

25Tbid., p. 372
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two authors. E. Klisemann? has advanced a significant theory according
to which both Philo and Hebrews, independent of each other, represent a
fusion of the late Jewish expectation of a priest-Messiah with the gnostic
Urmensch myth. Thus he considers intertestamental (and some post-New
Testament documents) Jewish, apocalyptic, and gnostic writings as the
proper background against which to understand Hebrews and regards Philo's
works as an independent development parallel to Hebrews. As might be
expected, the writings of the Qumran community have also been suggested
as representative of the milieu in which Hebrews is to be understood.<!

After his extended discussion of- the Philonism of Hebrews, Spicq
concludes thaﬁ the author of Hebrews had at least studied the works of
Philo, and that it is credible that he even knew Philo personai]y and had
been educated by Phi_'Lo.’?'8 Among the more recent commentators, F. F. Bruce
makes the cautious comment that "some Alexandrian association is evident
throughout the epistle,' and that the author is evidently acquainted
with the literature of Alexandrian Judaism, especially the writings of

Philo.29 H. We Montefiore notes some fundamental differences in the

26Dar.'s wWndernde Gottesvolk, Forschungen zur Religion und Literatur
des Alten und Neuen Testaments, Neue Folge, XXXVII (GYttingen: Vandenhoeck
& Ruprecht, 1939), 140.

21 Sidney G. Sowers, The Hermeneutics of Philo and Hebrews, Basel
Studies of Theology, mo. 1 (ZlUrich: EVZ-Verlag, 1965), p. 65, cites Y. Yadin,
"The Dead Sea Scrolls and the Epistle to the Hebrews," Scripta Hierosolymitana,
4 (Jerusalem, 1957), and H. Kosmala, HebrHer-Essener-Christen, Studien zur
Vorgeschichte der frithchristlichen Verklindigung (Leiden: Brill, 1959).

281, 88-89.

29The Epistle to the Hebrews, The New International Commentary on the
New Testament (Grand Rapids, Mich.: Wme B. Eerdmans Publishing Co., 1964),

P. X0diii, -
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thought of Hebrews and Philo, but also sees striking nmon-theological
similarities, ° He concurs with those who have considered the author of
Hebrews to be a Philonian converted to Christianity.

Thus the problem of the matrix of the thought of Hebrews is as yet
not completely resolved. The possibility of some, even a very close
relationship between Hebrews and Alexandrian Judai;.sm is still present.
Our_ goal in T.his chapter is to describe what similarities there are in
vocabulary, argumentation, and religious teaching and to reach a conclusion
on the basis of the cumulative effect.

We shall summarize the findings of scholars, organiz;’ng our summary
under the three headings which include the subjects we shall compare and

contrast: cosmology, soteriology; and the intermediary figures.
Parallels concerning Cosmology

We turn first to the creation and structure of the world. There is
considerable evidence that Philo and the author of Hebrews held very
similar world-views. Both share, quite naturally, the Old Testament faith
in God as the creator and cause of all, and both use phrases taken over
from Greek philosophy to express that faith. Thus Heb, 2:10 reads: S’ ov
[9;3«]_13- rrs'v't‘k oL I ) To- TMlvTa s @pplying a variation of

the classical 1‘& TWavte. formula to God.al Aristobulus demonstrates the

30& Commentary on the Epistle to the Hebrews, Black's New Testament
Commentaries (London: Adam & Charles Black, 1964), pp. 7-8.

3lcr, also Heb. 3:i, 6 8L TTovre KaTaoKevdaas au:r, and 1 Cor.
8:6 (where the & o8 is applied to Christ); Rom. 11:36; Col. 1:16-17;
Eph. 4:6. Eduard Norden, Agmostos Theos (Leipzig: Verlag B. G. Teubner,
1913), pp. 240-243, relates all of these passages to Stoic formulae quoting
Chryssipus in Stobaeus, Ecl. I, 1, 26, and many other testimonies.
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early tendency of Alexandrian Judaism to consider such formulae as
proper descriptions of God as creator. Making the point that the teach-
ings of Moses are to be found in Greek literature, he favorably quotes
an Orphic poem which includes the line:32 n s_'fg tore’ oUrercl vv;f,
AbTod & o rrevre. Teheltae,m A gimilar passage can also be found

in the letter of Aristeas, 16: "{& ' &v Swo moe oovPac To Trolvie

’ < - = ) s
KoL yeveTac, TouToV  atovPwy fu’rua—-Pa.c. Te Kae Kuperureyn33

" Philo likewise describes God as the creator, employing the language of

philosophy. Having described the four Aristotelian causes, he turns to

contemplate the universe:

We shall see that its /the universe's / cause is God, by whom

it has come into being (Tev fzov 0@’ o9 ysyevev ), its

material the four elements from which it was compounded, its

instrument the word of God through which it was framed (Spyavev

Ei Adyev O£00 S’ 08 Kaviocuole&~v ), and the

final cause of the building is the goodness of the architeqt.BL’
Spicq>’ asserts that the phrase in Heb., 2:10 corresponds to this Philonic
definition of the efficient and final courses. This probably overstates
the connection. What is significant is that philosophical expressions

similar to that used in Heb. 2:10 were, in a similar manner, readily

3%y, 1, in Eusebius, Pr. Ev. XIII, 12, 5.

33This phrase is actually applied in this passage to Zeus. The author,
however, is asserting that Zeus and Yahweh are basically the same., The sig-
nificant thing is that this termimology can be used to describe God.

3['Cher. 127. Unless otherwise moted, all translations of Philo are
from F. H. Colson and G. H. Whitaker, editors and translators, Philo With
an English Translation, The loeb Classical Library (10 vols.; Cambridge,
Mass.: Harvard University Press, 1949-1953). Supplements I-II translated
by R. Marcus.

351’ 53, mote ll»o
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employed by the Alexandrian tradition of Judaism to describe the personal
God of the Old Testament as the creator. ;

In describing that (heavenly) city which Abraham, Isaac and Jacob '
expected while they wére dwelling in tents in the lard of promise,
. Hebrews describes God as its ‘Pf.xvc.fmv‘.)‘ Kae 5‘1}-& Wr;-?' , Heb, 11:10,
g'qf-cwry-f is a hapax legomenon in the New Testament, but is a well-
krnown word in classical Greek philosophy and in Philo. The &- mpecovp 7:3'
is the artificer of the universe in Plato's 'I.‘:'unaeus,36 Philo, whose
philosophical terminology is at various points taken from Plato's, uses
Snlf-‘wfyo's' of God as the creator,’ in conjunction also with the verb
’anmv'wﬁa More frequently Philo uses the verb g""‘"“"f’”:’ in con-
junction with the moun TERV L"f‘qf 39 oOnce again we have the application
of terms carrying connotations from Greek philosophy to God as the creator
by both Philo and Hebrews--in this instance in a usage unparalleled in the
Scriptures Y

Philo, especially in de Opificio Mundi, explains the creation and the

structure of reality in a manner roughly analogous to the Platonic pattern

36cs, 284, 29A.
3T0pif. .10, 139.

38Thus Mut. 29: Sea 7“? TaufﬂLS' TS Juw-,ur.u: 59 xz 1‘1
-rravw. o yt:Vchq.S" mu. 1‘;le¢1‘tua—¢._s- ﬂ".‘l"ﬂlp, éa-n-_ P :yu chuc
Deos aosr” Loov Tomi ‘Nv Tyw Eifee WoemTas Kal :q’vcaof7o.f°
cf. Opif. 146,

39Immut. 30: TOv Smmcon ."Pcv'i‘wv Tov TLXVETa v s cf. Cher.
127-128 Heres 133, 225; Aet. El- 43; Spec. I, 35; LA III, 99.

40 I.e. in the LXX as well as in the New Testament. Cf, Werner Foerster,

" Smpeovpye’s ," TWIT, II, 61, TsXv<™s is applied to God only in
Wis m of lomon 13:1.
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of the world of ideas and the phenomenal wc:t'ld.l‘l The creation of the
KSopoS VomroS™, the world perceptible to the mind, is first in the
order of God's creation; the creation of the Koopwes a.-’.a-é-—,ra’f; the
world perceptible to the senses, follows the pattern of the Ka'a—,wo:
Voqf‘o’f . It appears quite probable that the suthor of Hebrews operated
with a very similar understanding of the nature and structure of the
universe. An admittedly difficult passage, Heb. 11:3, lends itself to an
interpretation in harmony with this point: " TV % Tec v«:oafut.v
Ka"‘v\e‘l‘l.’a"pd.l. Povs alwvas ,5..1’,..,.@.. Bc03, t5 To ,ua} ex
(?MV"/“‘,"““’ L= P x‘""}“‘-"’" 7‘7“";"}“- This passage can be explained as
referring to that process of creation by which ideal patterns ( ’.u-:l K
Pac vopw €vw V') become embodied in material, visible things [‘o\tm"l"""’].l’z

Among the words which recur in Philo in connection with this distinction
between the Koopwes VemToS and the Kospwes acodmros are ifa)l:.'ﬂurro_s—
TapeSicypro, and £2KuWV~ TH <o pocfunpa, The totality of the

/ s ’ & Yo Y s -
KoopweS Vomres  is the ’ar X£rures, while each individual idea is a

Mor, opif. 15-16, 19, 36.

b2ce, spicq, II, 341 and H. L. Macleill, The Christology of .the Epistle
to the Hebrews, Historical and Linguistic Studies, second series, wol. II,
part 4 (Chicago: University of Chicago Press, 1914), p. 53. (MacNeill is
firmly convinced that the author of Hebrews was an Alexandrian who employed
the Alexandrian contrast of the moetic and the phenomenal worlds, cf. p. 19:
"Using this familiar Alexandrian contrast, the writer puts the stamp of
perfection and finality upon Christianity by identifying it with the
tintelligible! of abiding ideas and realities.") Montefiore regards the
assunption that Alexandrian cosmology is reflected in this verse as
Yhagardous," p. 188, F. F. Bruce, p. 281, feels that Heb., 11:3 reflects
faith in a creatio ex nihilo, For Michel the expression has a theological
(apocalyptic) and mot a metaphysical meaning, pp. 251-252.
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71‘«(:\./5 teyp e vhose phonomenal counterpart. in the Ko:r’uaf azr&.,n:f is
an EZKafv,l*B a"Kca.",u* or fvc}wv"'-v&-— M5 TU;ro)' is also used by Philo
as a synonym for J{.«fi.:\\.-.’+6 Some of these words appear in similar contexts
in Hebrews. Thus Heb. 10:la reads: " S weav 7“[‘ C”va c vo;.;o;‘
Tov poe AAovnwy :.ya. 94.:;/, ooK a.;rvq\v 1“.:1 v &:,ra{,,_ PV
Il'/aﬂdafrwv." oKeo. is here clearly a pejorative term, being contrasted
with the exact image of those good things to come, of which Christ is the
High Priest, Heb. 9:11. a‘}{u.’is one further stage removed from the
in heaven than is £:K¢u’v. Spicq sees in this verse a polemic against
the belief that the Mossic law is a perfect image of the divine order of
the universe, as it contradicts what Philo asserts of the law while using

Philo's own ter:ﬂ:i.n.olog,y.l‘7

, \
L3For, 133: "The archetypel seal (&pXemvmar a“zgf‘-'ﬂs) is an
incorporeal idea, but the copy (€24« v ) which is made by the impression
is something else--a material so;nethn‘ng. « « o Cf. Praem. 29, The Logos,
however, is both image (owca’, £¢4%wVv) in relation to God and pattern
(mapd Stc ypo o ) or archetype (&pXeTetTov ) in relation to the rest
of creation, LA III, 96; cf. Spec. I, 171.

u@ﬂ ITI, 99 describes those who view the creation and conclude the
existence of God as apprenending God 'by mesns of a shadow cast (Sca eweas),
discerning the Artificer by means of his works," and 102 likewise contrasts
liocses, who received the clear vision of God directly from the First Cause,
and Bezalel, who "discerns the Artificer, as it were, from a shadow
(a8 oKkca 5 ), from created things by virtue of a process of reasoning.”
Cf. Som. I, 206.

WoFbr, 133: €MecSay yap mavror To poev P Sy puras 7O SL prd e
& moewv ;z_lra(.'t ¢7;>; . Som. I, 206;'@ 1171’?’;.02, I_{gg;_ 1L, 4. s
This usage also occurs in Wisdom of Solomon 9:8: '"Thou hast given command
to build a temple on thy holy mountain, and an altar in the city of thy
habitation, a copy (/u-/’u.v ,wa_) of the holy tent which thou didst prepare
from the beginning.! ,.w;,,..”.,o. in this passage is & hapax legomenon in
the 0ld Testament.

Moopif. 34.
kTyos. II, 51: Spicq, I, 75.
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Sinﬁq.ar terms are also employed in the distinction between the
heavenly and the earthly sanctuaries. Both Philo and Hebrews attach
great importance to Ex. 25:40: "And see that you make them after the
pattern (LXX Tvwev ) for them, which is being shown you on the mountain,™
Both regard this passage as reflecting God's revelation of the plan of
the heavenly sanctuary to Moses, who then gave the instructions for the
building of the earthly 1=..';lnctula‘:c'y.l*8 Hebrews uses this distinction
between the heavenly pattern and the earthly image in its witness to the
superiority of Christ's priesthood, in cqntrasting the priesthood comnected
with the heavenly sanctuary with that comnected with the earthly sanctuary.?
Thus Heb. 8:5 argues that the high priests of the 0ld Testament cult
W (‘Jtros-u:/poo.t‘c. I(A.f\. o"m.;:. )\a'l"rtu’oua'c.v OV ':E""Nr'-"‘:"‘f"so But
Christ, is the. “Rrx._trga; TPV y:.n,ug'vwl ;.Ya.gu:\\f; Sea 'P:]S
f.,:.z.';-vos‘ Kai TzdicoPipas oKV ab RiwpeMoimPoy, TooT'
fony 0o 1'40.:1'7; 1'»\;5 *ﬂ"té‘guf_' « « o (Heb. 9:11), and 7 7;[‘ Eis
X;_lf;.,wau,’,-,,_sl £:a-4:l);9t\/ :l.’yr.a- XF...-apa’::, avTLTLTT A~ PV 11419;;113\4
rovy E:S odTev Tov °:‘f*\’0</ (Heb. 9:24)." Unless the author of Hebrews
is operating with this distinction between the superior, incorporeal, and

heavenly on the one hand and the inferior, corporeal, and earthly on the

1"'8Mos. II, 74; LA III, 102, where Philo preserves the ILXX reading '
SeS se ,ws’w\/ (for which Hebrews reads StX@{vTa), but reads
'é;u ypve— for the 1XX Tomov (which Heb. 8:5 preserves).

lra.fq.
W9spicq, I, 72; cf. Siegfried Schulz, "oxes ," TWNT, VII, 4OL.
50cf, Heb. 9:23.

1The term Xtcpeto (4, rof 1is krmown to Alexandrian Judaism: Wisdom of
Solomon 14:8; Mos. II, 51, 88, 168.
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other hand, the point of his argument in these verses would be incompre-

hensible, 52

Parallels concerning God, Revelation, and Salvation

There is also. & number of points of similarity and parallel expressions
between Alexandrian Judaism and Hebrews concerning God, revelation, and
.salvation. Hebrews 11:6 states the content of faith thus: " weoTeloac
)’\‘P SEl Tov mpoeet rxa'pus.vm/ 1\-% 01,.:.:.1 STe Corev Ket TooCs
Exgn"raar;_f ailToV ,uta-O-rra&;nqS' 74;"“," Spicq calls this the
precise conception of God in Philo: the creator who truly exists and who
provides.’> And, indeed, in Philo we find Abraham's faith described:

"he first grasped a firm and unswerving conception of the truth that there
is one Cause above all, and that it provides for the world and all that
there is therein.”%

Both Philo and the author of Hebrews offer the same interpretation of
Gen, 22:16: "By myself I have sworn." According to Heb, 6:13 this was

(Al 5y /
;',11':2. Kat® ooLSives tht.\/ ,wu.';a vos oposas From verses 17-19 it

52spicq, I, 73: "Si 1l'ancien culte est condamne comme inferieur, c'est
que la tente mosaZque est terrestre, fait a la main, Si le sacerdoce du

Christ est plus grand, c'est qu'il est attache au seul temple authentique,
celui du ceil,"

Also possibly reflecting this diStinction in both authors is their
common predilection for'the argument & minori ad maius. Such arguments are
carefully constructed in Heb. 2:1-3; 10:28-29 (both contrasting the old
and the new dispensation); and 12:9; cf. Philo: Fug. 84; Spec. II, 255;
Spieq, I, 53.

BB G

Slypipt, 216, Of. Virt. 40: o0 &ves Kaz ovfwS ovteS ., . . Hge0,
and Heres 92-95.
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is clear that the purpose of his swearing was to assist the faith of the
heirs of the promise.55 Philo's comments on this verse from Genesis are
virtually identical in content: I'you mark that God swears mot by some
other thing, for nmothing is higher than He, but by Himself, who is best
of all things."50 Philo then goes on to explain that an oath is added
to assist faith and all the words of God are oaths of a sort, in that
they surely come to pass, but in an oath the certainty is even greater.57

Implicit in Heb, 1l:1-2 is a distinction between two facets of reve-
lation, the one of old through the prophets and the other in the last days
by the Son. This tendency to categorize media of revelation is also
evidenced in Philo, who in this way exhalts the status of the decalogue
over against the other various types of prophetic oracles:

The legislative part /of the oracles delivered through Moses_ [

has two divisions, one in which the subject matter is more

general, the other consisting of the ordinances of specific

laws. On the one hand there are the ten heads or summaries

which we are told were not delivered through a spokesman but

were shaped high above in the air into the form of articulate

speech: on the other the specific ordinances of the oracles

given through the lips of a prophet.”
Philo asserts that the prophecies not given directly from the mouth of

God were given through a prophet, when he was inspired (zv@ oveed),

Most of the elements in his teaching of prophetic inspiration are present

. in Spec. IV, 49:

5580wers, p. 71.

5614 III, 203.

5TIbid., 204. |

5praem, 2; cf. Decal. 18-19, 175; Mos, II, 188-191; also Sowers, pp. 35-

—_——

36. The point here is not that the categorizations which they made were the
same, but that both did make some distinctions.
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For no pronouncement of a prophet is ever his ov&n; he is an

interpreter prompted by Another in all his utterances » when
knowing not what he does he is filled with inspiration

(£v@ou 2. ), as the reason withdraws and surrenders the

citadel of the soul to a new visitor and tenant, the Divine

Spirit (TeS Eicdew mvedpeaTes ) ywhich plays upon the

vocal organism and dictates words which clearly express its -

prophetic message.

Such a view of the inspiration of  Scripture could well have been that of
the author of Hebrews; for he, generally indifferent to the human factor
in the authorship of any passage he cites, regularly either implies that
the speaker of the words he is quoting is Gods9 or names as the speaker the
Holy Sp:'.rit.60 Hence both employ also an indefinite formula of citation

Vi ’
to introduce a quotation: Mev M.S , Heb. 2:6, and Ef’-r"] Kev , , , TTowv,
Heb. 4:4; Ebr. 61; Plant. 90. (This likewise minimizes the importance
of the human author and emphasizes the divine origiri of the words.)

Philo and Hebrews apparently also operate with very similar textual
recensions of the 0ld Testament Greek text. Both ordinarily quote the
Sep‘ou&gint.61 But there are two variant readings in which they also
agree., Both quote Gen. 2:2b in the same i'orm:62

: A Y / 3 b " < 7 L) CX \

Gen, 2:2 IXX Kae ocouveTsdigev o Bgay 2v T Mpips Ty exTy Ta
2 L P, (LT s \ . e ’ a & o
EPYa auvfou, & cTotmeerV, Kac KaTilToverv P Mretpe Ty £f3Sopuy

Y PERN 7 n e X £ L) OO ”,
Ao Taviwyv TwY EpywY auTos, OV LiTowm eV,

59c£. Heb, 5:12; implicit in Heb. 1:5, 6, 7, 13; 4:3; 5:5; 6:14;

7:21; 8:5, 8; 10:38; 13:5.

. 601D, 3:7; 10:15; cf, 9:8. Cf. Sowers, pp. 75-76; both Hebrews and
Philo put the utmost confidence in'the LXX text as inspired. Siegfried, pp.: 322 323

6lce, Sowers, pp. 75-76 and 75, nn. 1 (for literature) and 3,

62That is, both Philo and Hebrews insert & 8cs5 into their quotation,



18

Gen, 2:2b as quoted in Heb. 4:4 and Post, 6lL: Kae KaPiTtavorgv

<

o Bcos v Py Mo Lpa- P EfSofum oS TRvTwWY TwV
’ ’ilr ywv  alrel  fhilo o‘nly:J v :.H‘at.’»’ .
Also, the quotation in Heb. 13:5, which does not correspond exactly to any
Old Testament passage, is cited in the identical form in Conf. 166: o0d ,.,.“ 7L
ave, 005’ ob fomg 1 Eymare)mg 3

When speaking of God's intended plan of salvation, Hebrews employs a
phrase (known also in pagan writers) which Philo uses of God: E;qptlrtv
° o e u:N?J [3“:)_7'61, Both employ likewise the phrase aifcaS ) a5
of God or of his appointed means of salva’tion. Thus Heb. 5:9 applies it
to Christ, and Agr. 96 to the serpent referred to in Mum., 21:8,65

Philo and Hebrews both speak of man's relation to God in the context
of sacrifice and the priesthood. Their thoughts run in similar directions
also in these areas. The argument in Heb, 7:26-28 makes a point of the
innocence of Christ as the high priest, oecos, KxaKeS, apucavTes;

Christ's single offering of himself is contrasted with those of the other

63Hebrews is here possibly quoting a word of the Lord, echoing the
thought of Matt. 6:25; the passage is, however, close emough to some 0ld
Testament passages (Deut. 31:6, 8; Josh. 1:5) to be considered a variant.

In this general regard, cf, also the recurrence of the technique of
introducing subsequent quotations in a series with . . . Kae Talev , ., ,
Heb., 1:5; 2:13; 4:5; 10:30, in Aristobulus fr. 5, in Eusebius, Pr. Ev. XIII,
12, 13, 14, 16, and in Philo: Heres 2, 122; Conf. 169; Som. I, 166; II, 19;
Sob. 8; Plant. 171; and LA III, 4.

6L'He:b. 2:10; in Heb, 7:26 the word :‘-'"'f‘-"'t'/ is also applied to Christ,
a suitable high priest for us; cf. Philo: LA I, 48; Aet. Al.

655, Spec. I, 252; Virt. 202 (both of God); Cont. 86 (of the sea in
the Exodus accounts. The use of this phrase in other writers is generally
in a profane rather than in a religious context, Spicq, I, 4k.
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high priests, who had to bring forth daily offerings on behalf of their
own sins; they are weak, but he is the Son who has been made perfect
forever., Philo describes the logos as the high priest in a similar way.66
One must be physically and moraily whole to be qualified as a priest.67
So also with Christ it is his personal perfection, his being without blemis.h
and his doing the will of God, which validates his sacrifice of the new
covenant for the total purification of sins.68 ‘

The word which Philo prefers for prayer is TKeTES W and its
derivatives.69 For him :K-.‘T‘qrc’t- is the proper cultic prayer 9 and the
Aprayer of intercession propér to Moses, t:he mediator of the covenant .+
In Hebrews 5:7, c(xt‘lw'ft:- is employed, with 514{6‘!:-5‘, of the intercessions
and supplications which Jesus offered up during the days of his flesh, when
he was undergoing the perfect obedience and becoming the cause of the sal-

vation of those obedient to him, being designated by God as high priest.

[ 4
Thus (K&~ /ci, a hapex legomeron in the New Testament, is used in con-

nection with the figure whom Hebrews is presenting as the perfect high priest.

66&3, 108; 115; ";-'UL'&VPO; ," 118,
6Tspec. I, 242-213; 80-8l.

68Heb. 9:14; 10:5-10, Spicq calls this "une notable coRncidence de

réflexion sur 1tefficacité sacrificielle, qu'on ne recontre pas ailleurs
dans la Bible," I, 72-73.

‘69Spicq, I, L5,

0%z, spec. I, 312.

MIbid., I, 41, 42; Mos. I, 125, 184, 216; II, 177,279,
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In Heb. 13:22 the author appeals to the brethren to accept his ‘)w'yas
Trame).q rLIwS' ; indeed, we find hortatory sections constantly inter-
- spersed throughout Hebrews. % In some striking instances even t.he‘
content' of these parenetic sec‘l;,:hons has parallels in Hellenistic-Jewish
and Philonic paraeneses. Thus Heb. 5:11-6:3 records words of censure and
exhortation which have throughout phrases r.eminiscent of the words of a
teacher of ethics to his pup:'tls.73 For instance, Heb. 5:13-1/ contrasts the
Vofm.oS » Who needs milk, and the Te\e€aS (Mmature"), who takes solid
food.’™ This contrast is also found in S_toic e1:hi‘~::sz.75 and in Philo:
"Yrre 55 vmmies th’v A 7()& "‘f""?"l’l TR VTR S o e
TPV ﬂt}ufuum.r?é |

The eleventh chapter of Hebrews also follows a form of the Hellenistic-

Jewish homily described by Bultmann as: "Series of examples collected from

T2f, Heb. 2:1-k; L4:ilh-16; 5:11-14; 6:9-12; 10:19-13:18., Also in its
general pattern (as well as in many particulars of form) of a major portion
of theological subject matter with small admonitions inserted (Heb. 1l:1-
10:18) followed by a smaller section of less tightly woven together
exhortations (Heb. 10:19-13:18), Hebrews is an example of the general scheme
of the hellenistic-Jewish homily. Whether this scheme was known to Philo,
however, is not known due to the commentary nature of his writings;

H, Thyen, Der Stil der Jildisch-Hellenistischen Homilie, Forschungen zur

- Religion und Literatur des Alten und Neuen Testaments, Neue Folge 47,
(G¥ttingen: Vandenhoeck & Ruprecht, 1955), 89-90; for particulars cf. 80-
100, passim.

73cf. James Moffatt Epistle to the Hebrews, The International Critical
Commentary, Vol. XL (New York: Charles Sgribner's Sons, 1924), 69-76; Spicq,
I, 53-55; 53: "l'expression d'une penesée qui s'est/fgrm«.!e lettér-
airement & une source précise, identifiable, une parénese alexandrine;™
PI&CNej-l, Pe 280

Thct, 1 Cor. 2:6; 3:1.
TSEpictetus, Discourses, II, 16.39.

T6pgr. 9; of. Cong. 19.



21
history according to a particular catch-word."77 After a formal definition
of faith, Heb. 11:1, 78 3 series of paradigms of faith from 0ld Testament
history are introduced anaphorically, n‘c’o"ﬁ.(.. e« « « Philo, who consid-
ered biographical material as examples to be used in exl-nrtation,79 also
includes a passage following this same form in Praem, 11 (concerning ho'pe)80

and offers a series of Biblical examples of the prophetal and the sojoux'ner.82
Parallels concerning Intermediary Figures

Arother intriguing area of affinities between Hebrews and Alexandrian
Judaism lies in their presentation of the intermediary figures between God

and his world, namely: sophia, logos, the high priest, Melchizedek and

TTTheology of the New Testament, translated by Kendrik Grobel (New York:
Charles Scribner's Sons, 1951, 1955), I, 96; cf. Thyen, 111, In the New
Testament ¢f., Jude 5-7 (on judgment) and James 5:10-11 (on steadfastness).
The use of a series of examples collected from history in exhortation is also
found in Sirach 44-50; it is mot necessarily a Hellenistic-Jewish phenomenon.
The arrangement of the examples according to a particular catch-word does
appear to be a Hellenistic-Jewish form of paraenesis.

78For a detailed discussion of the Hellenistic background of the con-
cept of faith in Hebrews, cf. E. Grlsser, Der Glaube im Hebrlerbrief,
Marburger Theologische Studien, mo. 2 (Marburg: N. G. Elwert Verlag, 1965),
pPp. 95-146. :

"9post. 135; Agr. 107-113. Cf. Emile Brehier, Les Idées Philosophiques
et Religieuses de Philon D'Alexandrie, Etudes de Philosophie Mediévale, VIII
(3rd edition; Paris: Librairie Philosophique J, Vrin, 1950), 25-29,

80In this passage, it must be emphasized, the similarity is one of
form; the paradigms offered are mon-Biblical and rnon-historical., But it is
a series of paradigms, introduced anaphorically, highlighting a single
virtue, Spicq, I, 76-77 notes also these further parallels of form: refer—
ence to those who oppose or lack the virtue of being described (Heb, 11:4
31; Praem. 12), and a concluding metaphor of an athletic contest (Heb. 12’:1-
Praem, 13-15). ;

8lyeres 260-262.

8229_1’!2. 79-82, Cf. also Sac. 5-6; LA II, 56-59; and the similar form
of Wisdom of Solomon 10. :
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I-ioses,83 and, in Hebrews, Jesus Christ. MNost striking is the description
of Christ in Heb. 1:2-3. ’avuu:,uru.., here applied to the Son, a hapax

legomenon in the New Testament, is applied to a‘o.fmf in Wisdom of Solomon

7:26, a hapax legommenon in the Septuagint.s'l" X‘“f"m"'l’f ,85 likewise a

hapax legomenon in the New Testament, is also used by Philo to describe

the imprint and seal of God, which is the logos, which is engraved on the
human spirit ,86 and of the world of ideas which was given form in the
material things‘.87 Heb. 1:6 also uses 7oV Wf”“‘;’"ﬂ" oV, referring to
Christ the Son. This, in the form fffwﬂ’}'ovoj , is also an epithet of
the logos.88

Heb. 1:2 alsc attributes to Christ the roie of the agent of creation:
S o8 Kal oimey [@25T]  Toos aiwovaS 8 g is paralleled

in the assertions concerning sophia-logos in the Alexandrian tradition.

83The relationship of these last three figures named to the figure of
the logos in Philo will be described in chap. II1I.

Sl‘The word is also used by Philo, of the relationship of the world
(Plant. 50) or of the ethereal breath which God breathed into the first man
(Spec. IV 123) to God, and of the relationship of the human mind to the
divine logos (Opif. 146, 28 a synonym of: SWooTaepsa ).

85157: 0 Taiats engraver, 2. graving tool, 3. die, .?.tampz L. branding
iron; II. 1. mark engraved, stamp, impress. . . . 6. (in which Heb. 1:3
is cited) impress, image.

86p1ant, 18; Fuga 12.

8 5 b ]
Topif. 18; cf. Som. II, A5: sa—%f/

- ’ ’
= oyeos [BsoS] Keaposy
iz(o;l. Kac f-;f_%, T‘b? ‘sa.ura&‘ b P ] 7

&
7
88Agr. 51; Conf. 62-63, 146; Som. I, 215; cf. concerning gofl<s:
Wisdom of Solomon 9:9; Prov. 8:22.

89This is also implied in'the ascription of the words of Ps. 102:25-
27 to the Son in Heb. 1:10.
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Rooted in the 01d Testament wisdom schoolts teaching of the role of STNTT
in the creation (Prov. 8:22-30), the Alexandrian development of +this A
was influenced by Greek philosophy, and especially the logos teaching.90
Thus Wisdom of Solomon says of a'oc?&.: ¢; 7:-.)0 71e v Twov 1’:)’0?1'6’.91
Philo also identifies the logos as the agent of creation: "And the image
of God is the Word ( MoyeS ) through whom (Scdes) tne ool e e
framed.?? _

Héb. 1:3 says of the Son: q‘?z/'auv. . . T WavTe, This expression
of the mediator's inmanent providential power also parallels what is said
of mgca in Wisdom of Solomon 7:24: ﬂ‘a.’rqS‘ Y:T Ke and?wj ke qukufrt,ov
codfie-, ScqRtc 35 Kar ersz Sed mvrov Sco. TV KaBepeTmTo-,
and 81111 JecaTzivie S5 oo ﬂr}mf‘af zmre rrzjﬂLS séfuﬁ-m: Kace
Scockil Ta moyTe )¢7ﬂh35— . Philo expresses similar thoughts concerning
the logos: ¢vea- aTmpe )(9:.;’ [ WZV'J ﬁiﬂ“'wf T A’Iao.ml:_} Kae bmfp)u:)
e )o"‘] ) 93

s
90Thus Wisdom of Solomon 9:1-2 places avdxs and Aoye3 in a parallel
construction. In Philo eofei and Aoyes _ere all but identical terms in
the function they have in his thought, AoyeS being the more predominant.
Cf. Wis. Sol. 18:15 and chap. III.

-~ Y4
9‘.1‘7:\-?-1; cf, 8:6; 9:2a: Tay a-oqxg_. ove k;.'ra.‘ra’rvfrtg ?vea’uﬂal‘/ and
9:9a. A’L(I.,;n‘l_ opu ‘.; "-°¢‘:‘7 7" ISuca. TR iﬁl- oo Kac m),aoungl ot IMolies PoV Koapsel.

923pec. I, 8l. Cf. also DImmut. 57; Cher. 127; Mig. 6; and Sac. 8, )

where \eyos and pammra (cf. Heb. 11:3: Kazw ,Peaflac TovT atorves LIfaTe
100 )A ai-e both usf:e '-.“m)\k “Sea Fq’ oToT" n,ﬂ/ aircov poclavcarare 7 _;Muutqf 7t
(Deut. 34:5), 8¢’ oG IKaLE a’u};arrn.s i(a:rf.uos‘ £SmpwioupyicTo .“\. . [g::;f

T 0oty Aoyw ket To Tav I ;7¢n‘5o/a:go:r <c v TiAfcov

Pov rrsfc']:c'ur Aviqyuv W '£¢-01‘9°‘_’; :

(Philo also uses piwe H200 and Adyev Picev a5 synonyms also in Fug. 137.)

But whether Heb. 11:3 is Christological is questionable. Cf. chap. IV.

ot

93Som. I, 241, Cf. Plant, 8: 'no material thing is so strong as to
be able to bear .the burden (&) 0o Qopiev ) of the world . . . the ever-
lasting Word of the eternal God is the very sure and staunch prop

(i’ru o-pwo- ) of the Whole.'
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While Heb. 1:1-3 does not actually use the word A-?of , in 4:12-13
it does speak of the )‘o’jnf Tod 9103, but without any explicit application
of the term to Jesus Christ. The context of Heb., 4:12-13 is a wa.rniﬁg

to the readers lest they be judged unworthy to enter the sabbath rest

. (Heb. 4:1-11), but the description of the AoysS ™0 el in these

verses is strikingly similar to Philo's )m'yof 7‘01”‘03'.94 The f\a'yof
T‘Oiu'tu’S in Philo is the cosmic logical principle of discrimination and
distinction (analogous to the logical function of the human mind).?9 |
Thus both Hebrews and Philo employ the figure of a sharp sword to describe
this all-discriminating Ao']of , Heb, -’.p.:izt T‘o,uw"n‘:.f.s fnn\r.f T rav
r)a:)(acf-.v ft.’r'r‘ofu-/ ; Philo: ﬁ-r«o—t?nt:ﬂ, :’;“"""‘17‘:"‘""!96
In Philo the AdyeS is identified with the high priest and is the

mediator of a personal covenant ,97 or the Mosaic high priest is considered
an image of the AsyeS .78 He is the cosmic high priest, whose interces-

sion extends to heaven:

9l‘C.‘E‘.,Sowers, pp. 67-69; Spicg, I, 51-53. Spicq parallels fu:wf o
A&yoS Kat Ivepyqs  with Philo's Asyes $vTa., the disseminated powers
of the Adyes’ which are the source of all virtues and generators of all good,
LA ITI, 150; Opif. 43; Immut. 71. For general parallels to this passage
cf, also Sac. 65-66 and LA III, 171.

PHeres 130-132, 140, 225, 234-235; Mut. 108; Post. 159; Det. 110-111.

9 her. 28, identifying the fiery sword of Gen. 3:2l as the AdyeS.
Also the vocable TpeXsh&4 « , a hapax legomeron in the New Testament
(Heb. 4:13), is used similarly, in the metaphorical sense of ™o subdue"
(LSJ: Minflict hardship upon"), by Philo: Mut. 81; Som. II, 134; Heres 27.4;
Prob., 159; Cher. 78. All things are naked before the Aeye3 : Cher. 17;
LA III, 157; cf. LA II, 53, 56, 59-60, 64; Cher. 3l. _

9TFug. 108; Gig, 52; Som. II, 237; cf. Mos. IT, 117-135, esp. 134-135.
98Mos, II, 117-135; Fug. 109-118, esp. 109-112.
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To His Word, His chief messenger, highest in the age and honour,
the Father of all has given the special perogative, to stand on
the border and separate the creature from the Creator. This same
Word both pleads with the immortal as suppliant for afflicted
mortality and acts as ambassador of the ruler to the subject.

In Hebrews, of course, Jesus is the great, perfect high priest,loo who

intercedes in hee.ven.lo'.L

Jesus'! priesthood, reover is KaTo. T""l" ‘l"u;t.v Med X‘-"‘Sl 102
In mterpretlng_Melchlzedekl03 as a typological pre—flgurement. of Christ,
Hebrews offers a por.trait. of that mysterious figure, who .jls ignored by the
other New Testament authors, which is tinted in Alexandrian hues: he is
:zf sos 700 Bred ™3 ':‘P‘;T?"” has received an autodidactic priesthood, and
his name means "king of peace."loh
Spicqlo5 also sees Philo's deécri;btion of Moses, the mediator of the
covenant, as king, lawgiver, priest and prophet,lo‘s.the perfect n;yifomfllm

of the people of God, reflected in Hebrews?! presentation of Christ the k:i.n,g,:"o8

99Heres 205; cf. 206.
1004eb, 3:1; 4:lh; 5:5; 8:l.
10lyep, 7:25; 9:24.

1024ey, 5:6, 10; 6:20; 7:17.

1031y contrast to the AzwerexdS priesthood (Heb. 7:11), another hapax
legonemon in the New Testament which is found in Philo: Fug. 87, 933 Muf, 2.

10kyen, 7:1-2; LA III, 79, 82; Conz. 99; .cf. Gen. 14:18.
1051 ¢7.

106yos, II, 2, 187; cf. 66.

1075, 1, 243; II, 187; Virt. 70.

108, the coronation overtones of Heb. 1;4,8.
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lawgiver, prophet ,109

priest,]'10 and ’anw’yog'.m
The parallels described in this chapter vary in their value as evidence
for our point. Some admit to alternate explanations. But the cumulative
effect of such evidence lends greater probability to the uncertain items,
that is, the demonstration of clear parallels increases the likelihood
of the validity of the less convincing similarities. This cumulative
effect, in this case, may n<;t warrant the assertion that the author of
Hebrews was "un philonien converti au christianisme ,"112 but it is sufficient ¢
for the assertion that Alexandrian Judaism is a legitimate context in which
to study lﬂlf—:‘brews.:1'13 Having established this as a working hypothesis, let

us now proceed.

109God speaks through him, Heb. 1:2; he is the ameo-Telev, Heb. 3:l.
L0hey, Fed s hsllsu62528 21

Wlyep, 2:10; 12:2.
N25picq, I, 91, fayorably quoting Ménfgoz, p. 198, Cf. C. Spicq,
"Alexandrinismes dans l'ﬁpit.re aux Hébreux,“ Revue Biblique, LVIII (1951),
481, .

uBSowers, p. 66: "Philo's writings still offer us the best single
body of religionsgeschichtlich material we have for this N. T. document."




CHAPTER III
COSMOLOGY AND SOTERIOLOGY IN PHILO JUDAEUS

Das einzige unter den orientalischen V¥lkern, welches die
griechisch Philosophie eigenartig modificirte, um sie mit
seinen nationalen Ueberlieferungen in Einklang zu bringen,
sind die Juden.t

To do this, continues the great historian of philosophy, was the goal of
Alexandrian Jewish philosophy. The result of this process of modification
culminated in the writings of Philo Judaeus, but Philo was not without

his predecessors in this effort. Philo étands in a line of Alexandrian
tradition of Hellenized Judaism.2 In the task of relating the God of the
0Old Testament to the abstract God of the Greek philosqphers, these Alexan-
drian Jews, who'could not help getting the impression that [She Greek
philosophers;7 had risen above the idol-worshipping and abomination-loving
hea‘c.hen,"3 found in the 0ld Testament some useful points of contact: the
philosophical concept of transcendence could be linked to the holiness of
God and the mediating powers could be linked to the angels or to the figure

of Wisdom in Proverbs.* Comparatively little is known of these Alexandrian

lEduard Zeller, Die nacharistotelische Philosophie, Die Philosorhie
der Griechen in ihrer geschichtlichen Entwicklung, dritter Theil, zweite
Abtheilung (5th edition; Leipzig: O. R. Reisland, 1923), p. 264.

2E. R. Goodenough, An Introduction to Philo Judaeus (2nd edition; New
York: Barnes & Noble, Inc., 1962), p. 27, asserts that this tradition extends
well into the Christian era. Cf. also Nikolaus Walter, Der Thoraausleger
Aristobulos, Texte und Untersuchungen zur Geschichte der Altchristlichen
Literatur, LXXXVI (Berlin: Akodemie-Verlag, 1964), pp. 41-42.

3H. A, Wolfson, Philo (2 vols.; Cambridge, Mass.: Harvard University
Press, 1948), I, 17.

L"Zeller, Pe 272,
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Predecessors of Philo, but there are a few documents which offer some back-
ground for the understanding of Philo and of his points of continuity
with and departure from his tradition. As a preface to our study of Philo,
we shall now deal briefly with these documents.

The Septuagint.5 represents, by its very existence, the fact of an
adaptation of the 0ld Testament to the Greek environment. Some feel that
iraces of the synthesis of Judaism and Greek thought can be found already
in the Septuagint.6 The main points of evidence for this view lie in the
translations of passages in which the translator presents creation as

the ordering of material already at hand,7 avoids anthropomorphisms or

8

anthropopathisms,” or interprets an allegory.9 But we are overzealous if

we clain to find a knowledge of Greek philosophical ideas reflected in the

translations of the Septuagint.lo

Preserved in Eusebius of Caesarea is Praeparatio Evangelii are fragments

of the writings of Aristobulus.il In these fragments this Alexandrian of

SThat the Septuagint, and certainly the Greck version of the Pentateuch,
is to be associated with Alexandria is attested by the tradition reflected
in the admittedly pseudepigraphical but still early Letter of Aristeas, which
dates from the 2nd century B.C., cf. Andre Pelletier, editor, Lettre dtAristée
a Philocrate, Sources Chretiennes, LXXXIX (Paris: Les Editions du Cerf,
lgézj b ] 57-580

6Cf. the discussions and literature in Zeller, p. 27k, and Sidney G.
Sowers, The Hermeneutics of Philo and Hebrews, Basel Studies of Theology,
no. 1 (Zlirich: EVZ-Verlag, 1965), pp. 15-16.

TGen. is2 8T g Wl 55187

8Ex. 15:3; 33:14; Num. 11:11; 12:8; Deut. 33:10.

IProv. 2:16717. |

loZeller, 277

Upr, 1, Pr. Bv. VII, 14,1; fr. 2, VIII, 10, 1-17; fr. 3, XIII, 12, 1-2;

Fr. 4, XIII, 12, 3-8; fr. 5, XIII 12, 9-16. There are scattered references
in other church fathers,
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the early second century B.C.]':a is reputed to have explained the M"scientific™
((Fu rekw$ )13 meaning of the Scriptures, especially of the anthropomorphic
passages, and to have asserted the priority of Moses' writings over those
of Greek philosophy. Yet he interpreted the writings of Moses with a
concept of God which he found expressed in Greek writings.

Considerably more evidence for a movement of pre-Philonic Alexandrian
philosophical Judaism is offered by the Wisdom of Solomon. This book,
whose chief purpose is the defence of the Jewish belief in God through the
use of the tools of Hellenistic learning, finds its context most naturally
in the first century B.C. in Alexandria.t In this document we find, for
instance, O‘wfc;- and AoffeS used in similar ways,15 élthough coged., which
in 7:22-8:5 is nearly a fully hypostasized f:‘.gure,l6 is more predominant.17
We shall also be pointing out below the similarity of the things asserted
here about o‘ocfc. 38 to Philo's teaching concerning o~ ﬂcj’ﬂi and A 0’)’ oS

The Letter of Aristeas, purporting to be from the third century B.C.

and offering information concerning the translation of the Torah into Greek

12:f. the discussion of the date of Aristobulus in Walter, pp. 13-26.

13 Quae ks Aapufdavee v/, fr. 2, Pr. Ev. VIII, 10, 2, is a term for
allegory which Aristobulus must have learned from Greek philosophy, perhaps
as a direct borrowing from Stoicism, Max Heinze, Die Lehre vom lLogos in der
griechischen Philosophie (Oldenberg: Ferdinand Schmidt, 1872), p. 186.

ll‘Otto Eissfeldt, The 0ld Testament An Introduction, translated b

Peter R. Ackroyd i‘rom the 3rd German edition (New York: Harper & Row, 1965),
p. 602,

15visdom of Solomon 9:1-2; compare 18:15 to 9:4,10,
1676116r, 292.

176ther philosophical terms besides those which will be dealt with
detail below, appx.a.r.mg in Wisdom of Solomon include: Toy ovra. (6 w(ln)

133 l f; “'fvoffou u/\qf 11:17.

18p,tn concerning creation, cf. Wis. Sol. 7:22,24-26; 8:13 L3 9:2
and salvation, cf. 7:27; 8:13; chap. 10, 2% 732,9;



30
in Egypt, is labelled by Eissfeldt as a clear fabrication, written certainly
not before the end of the second century B.C.1Y Despite the fact that it
is not contemporary with what it claims to describe, this is a pre-Philonic
document. What can be gleaned from it concerning attitudes toward Scripture
and toward Greek philosophy is of value for understanding the background
of Philo,

Within the writings of Philo themselves are indications that he is
sometimes drawing on traditions before him--especially for allegorical
interpretations.20 This type of evidence also testifies that Philo, as
one would expect, is dependent on predecéssors in Alexandrian Judaism.?d

Wolfson?? summarizes six areas in which pre-Philonic Alexandrian
Judaism had made progress in its reconciliation with Greek philosophy and
cites passages which indicate the reservations they still held as Jews:

(1) God is incorporeal-and free of emotions, yet he is not without personal
relationships to men (Aristeas 192--he can be prayed to); (2) God has

established a fixed order of nature, yet he can miracu;ously‘change it

19Eissfeldt, p. 604; cf. Pelletier, pp. 57-58.

2Ospec. IT, 147, 159; Mut. 141; Plant. 52, 74; LA I, 59; @ I, 10, 18;
11, 11; QE II, 71. '

2lItems which might logically be considered as testimony to pre-Philonic
Alexandrian Judaism but which will not be dealt with here due to the extreme
difficulties of date and composition involved include: Book III of the
Sibylline Oracles (in which there are many interpolations, Eissfeldt, p. 616),
The Wisdom of Jesus ben Sirach (which is Palestinian in origin, ibid. p. 597),
III Maccabees (which cannot be undisputably dated more specifically than ,
100 B.C.-70A.D., ibid., p. 582), III Esdras, pseudo-Phocylides (cf. Zeller,
Pp. 291-292), and IV Maccabees (cf. Zeller, pp. 297-298).

221, 26-27.
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(Wis. Sol, 11:17-20; 19:6-12, 18-22; 12:18); (3) God is providence, yet
his providence is individual, rewarding and punishing individually (Wis.
Sol, 14:3-k4; 19:13); (4) Man is a part of nature and his actions follow
the laws of cause and effect, yet God by his grace has given him freedom
(Aristeas 231, 236, 237; Wis. Sol. 1:12); (5) The soul is immortal, yet it
is also destructible as a punishment (Wis. Sol. 3:11; 4:19); (6) The laws
of Moses are for virtue as are tle Iaws of other philosophers, yet those of
Moses are the best means for virtue, revealed by God and to be obeyed as
divine ordinances (Aristeas 127, 313; Wis. Sol. 6:18). Add to these the
a‘m?c'-— ).a'y.S parallelism of the Wisdom of Solomon and the precursors of
allegorical interpretation in Aristobulus and Aristéas , and we have a
general picture of the line of tradition in which Philo Judeeus, ca. 20
B.C.-ca, 42 A.D., appears.

An unusual figure and a prolific writer in the history of thought, Philo
has been interpreted in various ways and against various backgrounds. This is
especially true of the interpretations of'hié religious thoughts, an area
of our special interest. Therefore a brief synopsis of the major modern
interpretations may be helpi‘ul.23
. The writings of Philo can be--and have been--considered the proper domain

of historians of classical philosophy, of Judaism, and of the history of

230ur synopsis will desl primarily with the issues involved in our
two areas of interest: cosmology and soteriology. No one interested in
the literature on Philo can ignore Louis Feldman, Studies in Judaica,
Scholarship on Philo and Josephus (1937-1962) (New York: Yeshiva University,
n.d.), an excellent and extensive anmotated bibliography. Cf. also the
overview of Philo interpretation given by Roger Arnaldez, "Introductlon
Generale," Les Oeuvres de Philon d'Alexandrie, ed. and tr. by Roger Arnaldez,

Jean Pouilloux, and Claude Mondésert (Paris: Editions du Cerf, 1961) I, 17-ll12.
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religions. All recognize in Philonic thought the general phenomenon of the
Hellenistic Age, the syncretism of oriental and occidental thought and
religion. But how should one more precisely describe the relationship of
The Greek and the Jewish elements in Philo? Various answers are offered.

Edvard Zeller sees Philo as a religious ph:'__'Losopher, for whom theology
is the central point of all wisdom, whose task was the demonstration of the
superiority of the religion taught through Moses, the greatest philosopher,
over that of the Greek philosophies in his environment.?* 1In this task
Philo employed two resources: the argument of the dependence of what is
tmeAin Greek philosophy on the Jewish re;srelation, and the allegorical inter-
pretation of the Scrip‘c.ures.25 In so doing, Philo betrayed his owﬁ
philosophical presuppositions, expressed in a system that borrows most
heavily from Stoicism and Platonism, though elements from other schools
are not lacking from his writings. Zeller views the doctrine of God as
the major point at which Philo had to work in relating Jewish and Greek
thought. Philo held a view of God in relation to the world that is similar
to that of neo-Pythagoreanism: God is eternal, perfect, and real, in con-
trast 'to the material world, which is perishable, imperfect, and unreal.26
It is not possible that such a perfect God be related to thfa imperfect
world and to men. Therefore, borrowing from Stoicism (but avoiding Stoic

pantheism), Philo described the mediating powers which are active in the

2kPp. 390-391.
25Tbid., ppe 393-39k
26Tbid., p. 400.
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world for the perfect and transcendent God.27 These powers man can recog-
nize, but the transcendent God cannot be known. Zeller sees this skeptical
element tentatively resolved in a mystical strain in Philo: the one who
gives h:'.mg.elf up and who turns away his mind from &all temporal things knows
the eternal.zs‘

Philo, according to Johannes Leisegang, was essentially a Stoic,.<?
Philo dealt very little with any of the key religious concepts of the 0ld
Testament, such as the covenant or the Messiah. Instead, Philo turned to
Stoic philosophy for a way to express the intermediaries between the spirit
of man and the spirit of God; for to lmow God was to comprehend the meta-
physical key to reality. ;‘or which Greek philosophy had searched. While there
is some surface resemblance to Platonism, Stoicism is the dominant influence.>0
Philo deviated from basic Stoicism only in so far as he posited a personal
tra;nscendent God as the key to reality. DMystery-revelation terminology
attached itself to the description of man's relationship to this transcendent
personal God. >t

fmile Bréhier emphasizes thabiPhidowes morelthante philosopher with

a new combination of theories into a system. Philo was a religious writer,

21Ivid., pp. 407-408.

281pid., p. 459, citing Som. I, 60.

2t;,"Phi.lon aus Alexandria," Paulys Realencyclopdie der Classischen
Mtertumswissenschaft, edited by Georg Wissowa (Neue Bearbeitung; Stuttgart:
J. B, Metzlersche Verlagsbuchhandlung, 1914), XX, 1, cols. 1-50; cf. col. 39.

30Ibid., col. 41: the Logos is the reason of the world, of God, and of
man, so God, nature, and man are all brought together in an essential unity.

31 Tbid., col. 42.
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whose dominant idea is the relationship of the soul of man to God.32

For Philo, the soul was completely related to God neither through con-
templation nor reflection, but rather through an act of humility. The soul
mst become less and less, withdrawing from involvement in the mundane
life, and thus become prepared to achieve union with God.?3 The nature
of this God and the way to union with him is revealed, to those who can
grasp it, through the sacred books of the Old Testament, but it is also
the conclusion of correct philosophy.34 Revelation and reason coincide;
revelation is rational and philosophy is nothing other than the divine
word revealed.>? The intermediary principles and figures through which
man comes to a relationship with the supreme being are the instruuents of
revelation and at the same time the causes and principles of being which
philosophy has defined: the logos, the spi::-:li‘,.36 In his theology of
invermediaries of revelation Philo was most heavily indebted to Stcicism. .
Philo represents the syncretism of his times: in his system of God, crea-

ticn, and ecstasy, there were elements which have their origin in Platonism,

5 )
L 3‘1,.33 1d€es philosophiques et religieuses de Philon d'Alexandrie,
wtudes de Philosophie médicval, VIII (3rd edition; Paris: Librairie Philo-
sopnique J. Vrin, 1950), 311: 'Ces ra;lports ne font pas l'objet d'une
t&éorie philesophique a concepts limités et definis: ils sent l'expression
meme de llexpérience intime de l'auteur. Une telle experience ne trouve
pas d'analogue dans la pensée grecque." The substitution of a moral
relationship to a personal God, based on inspired knowledge and revelation,
was a revolutionary element in Philo over against Greek philosophy's desire
for a relationship to existence of a physical or mathematical nature, 316.

33Ibid., pp. 311-312. But the characteristic ecstasy of the later nys—
teries, in which there is a fusion of God with the human person, is lacking
in Philo.

3h1big., p. 312.
351vig., p. 312.

Hrpig., p. 316.
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Pythagoreanism, or the mysteries. But in this syncretistic system it is
Stoicism which was the dominant and underlying influence.>! Bréhier con-
siders Philo to have been a part of an Alexandrian-Hellenistic tradition
(whose later development can be seen in such writings as the Hermetic
corpus) which desired a mystical experience of God, for which Scriptu're
and philosophy alike can prepare man.38

Bréhier?s carefully worked out description of Philo as a religious
writer leads us to these scholars who have considered Philo in the light
of the history of religions. The religious (rather than the phi]p56phical)
side of Philo's writings is emphasized by these men. Philo is considered
as a representative of a circle of Alexandrian Jews who came to understand
their religion as a Hellenistic mystery religion. Thus Wilhelm Bousset
describes Philo as the first mystic and ecstatic in a specifically mono--
theistic piety.39 The foundation of this piety was a principle of the

Greek mysteries: the opposition of spirit and matter.t’o

Thus Philo used
a characteristic Hellenistic conception of life and piety.l'l Similarly
Hans Jonas has studied Philo 'in connection with the gnostic elements of

Hellenistic religion, finding in Philo the gnostic primal opposition

3T1bid., p. 72; cf. Arnaldez, p. 73.

38Bre/hier, Pe 21“80

39pie Religion des Judentums imsprithellenistischen Zeif.alte;, hrsg.
von Hugo Gressman, Handbuch zum Neuen Testament, XXI (3rd edition; Tibingen:
Verlag von J. C. B. Mohr, 1926), 452; cf. Arnaldez, pp. 86-87.

LOBousset, p. L4l.

g, H, Hegermann, Die Vorstellung vom Sch¥pfungsmittler im hellenT
istischen Judentum und Urchristentum, Texte und Untersuchungen zur Geschichte

der altchristlichen Literatur, Bd. 82 (Berlin: Akademie-Verlag, 1961), 6,
where similar views are cited in Reitzenstein and Pascher.
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between God and the world and thé gnostic denial of man's world-existence
as freedom.42

But perhaps no one has a inore thoroughly worked out interpretation
along these lines then E. R. Goodenough.”> Assuming that Philo was an
initiate of a Jewish amystery cult, Goodenough concentrates his study on
the allegorical writings, where Philo's speculative and mystical.nations
are expressed. Claiming to stand in the best tradition of Philo's interpre-
tation, CGoodenough explains his basic point of view:

the basic departure of Philo from "nmormative" Judaism lies in

the fact that he toock to his heart the pagan idea of salvation;

that is that the spirit be realised from the flesh in order to

retwn to its spiritual source in God.
This adoption of the pagan concept of salvation, then, and not the use of
the formal philosophy of the classical Greek schools, was the distinctive
contribution of Philo and his circle to the synthesis of Judaism and

"

Hellenism. The allegorical method of exegesis was this mystic circle's
way of finding in the 0ld Testament phe revelation of God as the source

of a great stream of Being to whom man mist ascend in ever-increasing
degrees of participation. Philo's entire life at work--the interpretation

of the Jewish Scripture--testifies to his conviction that in the cryptic

storics and rites of Judaism, properly (mystiqally) understood, is the

42Ibid., where Hegermann cites Gnosis und sp#iantiker Geist, II, 117
and offers a criticism.

438y Light, Light (New Haven: Yale University Press, 1935), whose sub-
title, Th° Mystic GOapel of Hellenistic Judaism, indicates at once his basic
point of view.

hiintroduction, p. lh.
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true mystery.45 .
This type of interpretation--especially the work of Goodenough--has
Prompted responses in two major subsequent studies of Philo: Walter Vdlker?'s

Fortschritt und Vollendung bei Philo von Alexalflc‘tr:i.‘en’+6 and H. A. Wolfson's

Philo.47 Each proposes his own study as an alternative explication of the
thought of Philo. V¥lker, feeling that there is mo coherent "sys-tem" in
Philo, has attempted an examination of one of the fundamental points, namely:
piety. He characterizes Philo as basically_ a "pious Jew," who employed,
in some passages, the philosophical and religious vocabulary of his Greek
environment. But he sees mothing in the pagan religiosity that could possi-
bly have been appealing to Philo the Jew and considers Philo's piety in
relation to that of the Psalms and of Six-ach.l‘8

Wolfson's study of Philo is one part of an as yet incomplete study of
the history of the relationship of philosophy to religious faith. He con-
siders Philo, a pliilosopher in the grand manner, as the ancestor of the

philosophers of the Middle Ages, for whom religion is a set of revealed

Principles which must serve as a touchstone for reason.”’ While Philo employed

l‘slbid., pP. 88; cf. pp. 139-140: "Man's salvation was the mystic approach
to immaterial reality," and Philo attempted to demonstrate that "the true
mystery that had been revealed by Moses in both cryptic story and Jewish rite.m
Goodenough admits the possibility that he has overemphasized one aspect of
Philo, Ibid., p. 19, and confesses that his own predilection for a mystical
form of religion may have affected his studies, p. 29.

4pexte und Untersuchungen zur Geschichte der altchristlichen Literatur
Bd. 49, 1 (Leipzig: J. C. Hinrichs Verlag, 1938), cf. pp. 194-196, S

47ct, esp. I, 49.
Y8, Arnaldez, pp. 102-103.
4%s., wolfson, I, v-viii; Arnaldez, pp. 83.
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the terminology of Greek philosophy and pagan religion, he considered the
Scriptural books to be divine revelation and always subordin_ated his
philosophy po revelation. His philosophy had these Scriptural presup-
positions, a “preamble of faith": (1) the existence of God, (2) the unity'
of God, (3) divine providence, (4) the creation of the world, (5) the unity
of the world, (6) the existence of incorporeal ideas, (7) the revelation
of the Law, and (8) the eternity of the Law.so Thus the religion of Philo
was not that of the Greek mysteries, evenr though he used these terms, but
that of the 01d Testament Law,’™

Each of these interpretations of Philo has its points of wvalidity--
precisely because Philo was a syncretistic thinker and a prolific writer,
As we interpret Philo, we shall have to keep an open mind to the many-
faceted nature of his thoughts. While attempting to beware of the bias
of any secondary materials we may cite, our own understanding of Philo is
perhaps most in sympathy with that of Bréhier: that for Philo philosophy
was a sort of channel of revelation coincident with (but inferior to) Scrip-
ture, that there was a higher religious relationship than simple kmowledge
of facts, and that the intermediaries of this relationship with God were at
the same time figures which mediated the creative power of God in the world.
While we agree that the terminology of some passages is that of the mysteries

and that Philo believed the highest relationship to God to be an experience

Oio1fson, I, 164-165.

5lIbid., I, 49. Wolfson understands such passages as Immut. 61-62;
Sac. 62, 63 as an altered way of presenting the ethical system of the 0ld
Testament law.
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which can be described as "mystical," we do not think it proper to assume
that Philo was making Judaism into a Hellenistic mystery religion or that
he had adopted the Mpagan concept of salvation.m?2

With this as introduction, let us turn to our explication of Philo 'é
cosmology and soteriology. The cosmological passages, understandably
enough, employ terminology borrowed mostly from the realm of Greek philos-
ophy, while it is in the soteriological passage553 that much of the mystery
and mystical terminology which he uses occurs. But these are nowtwo unre-
lated topiqs in Philo, for some of the basic concepts in his explanation
of the creatipn and structure of the world recur in his description of man's
religious reiationship to God. We shall return to this congruence in the

conclusion of this chapter.
Philo 's Cosmology

"The style of Philo, like that of any writer, is the product of all
that has been written before him..n5_1+ Thus the works of Philo represent a
veritable museum of the philosophical ideas of his time. And yet, "one
cannot determine the affiliation of a philosopher by the parentgge of the

terms he uses;" rather, it is in the inner speech of thought, and the

52Hegermann,'pp. 13, 25, rightly criticizes the attempt to make either
a philosopher or a mystagog out of Philo. Rather, Philo desires to teach
the blessed joy comnected with true virtue and true submission to God.

53By this we refer to Philo's statements on the attainment of the
highest religious relationship with God, whether or not the actual word
Gu w- mr»”u:. itself is found in the passage.

Sbyolfson, I, 102.
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latent process of reasoning behind it," that we find the philosopher.?>
Thus while the terms which Philo employs and which we are about to discuss
have their background in Greek philosophies, hardly any of them have been
incorporated into Philo's teachings without some alteration in me:mj_ng.56
Ve shall first discuss the use of the most important of these terms in
Philo's cosmology. This ™word study™ approach will help us define Philo's
terminology. Then we shall give a synopsis of two longer sections from
Philo?s writings which deal with cosmology. In this way we shall be able
to present the way in which the terms which we have discussed were incor-
porated by Philo into a cosmological system.

Philo was concerned in his cosmology to demonstrate that the transcendent,
perfect and immaterial God was the ultimate cause of the creation and preser-
vation of the I(o’d‘fqu'. But in as much as the transcendent One could not
be in contact with the created world, Philo constantly explained the work .
of God in the world as being effected through intermediary figures.57.

In his description of the creation and structure of the world, Philo used
the 0ld Testament, Alexandrian Judaism's a'a.?t’a speculation, the Stoic

doctrines of the AJ‘)’OS and the active powers, and the Platonic concepts

29Ipid., I, 101-102.
5 6Ibid., I, 111-113: despite his use of Stoic and Platonic terms, '"Philo
was thus a critic of Stoicism and a reviser of Platonism,™ p. 113.

’ -
57ct. Zeller, pp. 4O7-408; Heinze, pp. 209-210; Emil Bréhier, The Hellenistic

and Roman Age, translated by Wade Baskin, The History of Philosopg,\_r, II ”
(Chicago: The University of Chicago Press, 1965), 169-170; and Bréhier, Idées,
p. 175, where he emphasizes that the mediators are necessary not because_oi‘
any limitations placed on God, but because of the inability of the creation

to come into contact with God except through intermediaries.
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)‘-gi’ﬂ- and 82 I'd u'i/ .58 Therefore we shall study Philo's use of these words:
Tofco , Ayes, Slvapcs, Soe 1eKw,
ZmzP(z..

Alexandria{n Judaism, standing in the tradition of the Hebrew wisdom
school, developed further the thought reflected in Prov. 8:22-30,77
The Wisdom of Solomon thus predicated the presence of the 0‘°¢P<;- of God
at the creation: ™ Kae T ol m; ro&t; M geScta T 2}7._ cou
Kax. (ralao'u‘r.. ; STs  Zmoctes ToV K";?‘“".éo More than being just present,
ooffia  is actually called M Yap mvrtwv TeXvireS,0l yho PR mlna
,ffyﬂ-fﬂ f r_'v,.-’ S .62 Philosophical ideas also contribute to the description

o, S o
of the immanence of a'a.fcfu- in the universe, as oe4<o- has a spirit which is:

’ o
TavTeSdva pov, TTavemcoKoMov Kal S MavTwy Kwpeov TViogualwV

Votruv Kaﬂgfuuv A srroTowy, .. Su,uzc S5 Kat thl,t. Sea rrav'r‘u v 63

S&r, Zeller, pp. 408-409; Philo's system reflects a combining of
Stoic pantheism with Aristotelian theism, a combining which Zeller asserts
had taken place already before Philo.

59Prov, 8:22-23: Kipeos tarcgiv poev ﬁ)( ™V S5wv
a-c-"l‘du 7p2 Pou.w aidvos :ﬁz,w:z{t o'y

L o G B L iy
60is. Sol. 9:9a3 cf. 8:4b; 10:l
6lyis, Sol. 7:21; of. 8:6.
62Wis. Sol. 8:5

63yis, Sol. 7:23b-24; cf. 8:1; 1:7.
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Such terms as 547’“ ¢v were used of the M\y=5 in S’c.o:'.cism.élF Thus in
Wisdom of Solomon things are predicated of ood(e which are drawn both from
the biblical tradition and from'the Greek philosophical vocabulary.65
Philo has preserved this tradition, ascribing the agency of creation

313‘ Tods\ed 2;)\9“ fes” 7¢'v;.r¢.v, and

to' oe@in in Fug. 109: gogdas, 4’
calling oofda Bethuel, which is the daughter of God (Fug. 50), the highest
of the powers of God (LA II, 86; Fug. 5), and the bringer of perfect joy

and happiness (Immut. 92). But in Philo a'm?f-’& is eclipsed——practically
replaced--by the figure of the .).o"yof.éé Already in the Wisdom of Solomon
Tedde and NoyeS are used in parallel cbnstmctions: P Trocmoas f\,:
Movho. Zv I\o'y-:; e (A0 T r.,‘?..:: Couv KaTaoKivdans i’vgfwro V’67
and the terminology, as lwe have seen, of the Stoic )\o'joﬁ is applied to
"""’? "’&. With this as predecent, Philo, while not ignoring the figure of
d"o-?c'a. completely, has made use of further philosophical language for his

- description of the mediating figures in the creation, especially of the
)to,]o SF

Slcy, Marc. Aurelius, V. 32; Stobaeus, Ecl. I, 324; as cited in Heingze,
p. 85, cf. note 1. God or the AdysS can also be referred to as a Fvidme.
in Stoicism, Heinze, pp. 92-93. The term Sceexilv appears, being placed
in the mouth of a philosopher, Menedemos of Eretris, applied to Ffo’vu.a. A
in Letter of Aristeas 201,

e
650f. also Heinze's discussion of the naming of ge4ka. as the source
of all light in Aristobulus, fr. 5 in Pr, Bv. XIII, 12, 10, pp. 190-191.
He sees creation overtones in this figure.

660:{‘. Rudolf Bultmann, Das Evangelium des Johannes, Kritisch-exegetischer
Kommentar iber das Neue Testament, 2. Abt. (18th edition; GYttingen: Vandenhoeck
& Ruprecht, 1964), p. 9, note 1; Wolfson, I, 258, where he gives his own calegor-
ization of the identical meanings both. terms can have.

<
679:11:—2&.; cf. 18:15, where the Angel of Death is described as: @
ﬂ‘a_v‘l‘aﬁuvag.uo:)’ gov AdyoS . mavtosovemev is also an epithet of the

spirit of cef¢a in 7:23; cf. also 16:12,
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In his )w’?'of ~teaching Philo was thus expanding Scriptural traditions68

and those of Alexandrian Judaism a2s reflected in the Wisdom of Solomon.
But in so doing, he has followed the precedent reflected in the Wisdom of
Solomon for using non-Biblical philosophical concepts in his teaching, for
- 7 5
h}s )\0705 -veaching is clearly patterned after that of Stoicism, with
some necessary alterations.69
Stoicism is rational and material. . The Stoic god is the )\a’raj , &
material principle which penetrates or dwells in everything (thus making
Stoicism optimistic and panetheistic). The I(o’ﬂ'#vf is a perfect harmony.
The )\a’)fo)' is the moving power and guide of all things, and flows.out intc
all individual beings; above all it is the soul of rational beings.'°
e : ;
Brehier summarizes lucidly:
His ﬁhe Stoic Logos?', God'§7power penetrates everything,
and his providence overlooks not even the slightest detail.
His relation to man and to the universe appears in a new light;
he is no longer a solitary stranger in the world which he
attracts through his beauty but the operator of the world for
which he has conceived a plan. The virtue of the sage is neither
the assimilation to God that Plato envisioned nor the simple
civic and political virtue depicted by Aristotle; it is rather

his acceptance of the divine work and collaboration in this
work through his knowledge of it. L

680i‘. Zeller, pp. 431-432, who mentions the 0ld Testament concepts of
the Word of God and the Spirit of God, in addition to Wisdom. Any attempts
to link Philo's AdjeS-teaching to the memrash of later Judaism are highly
questionable. Cf. Goodenough, Introduction, P. 76, where he oifers further
bibliography.

6901". Heinze, pp. 237-239.

70%f., Wolfson I, 327-328; Zeller, p. 433; Heinze, pp. 81, 83-86, 99-100,
145. lax Pohlenz, Die Stoa (Gdttingen: Vandenhoeck & Ruprecht, 1948), I, é4-69;
II, 37-39. - :

Tlyellenistic and Roman Age, p. 35.
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Thus in Stoicism the three parts of philosophy (logic, physic, and ethics)
are inseparably linked together, |
since one and the same reason connects consequent propositions
to antecedent propositions in the dialectic, links together all
causes in nature, and establishes perfect agreement between acts
in the realm of conduct.

! The Acye5 of Philo likewise is the rational principle in the universe,
directing and administering all things.’> But in adopting this aspect of
the A\oje5 teaching from Stoicism Philo necessarily * eliminated the materi-
alism and the panentheism of Stoiciszp. Therefore Philo's Ao’yoS is
separated from the material of the cfeated Ko";wv’ 3 4\0'705 is the term
for the totality~oi' immaterial reality, and is a pattern which God stamps
upon the material creation (but which has mo physicaJ._ intermingling with
the material).’® Philo's )‘;)"5 is not God himself, but exists in some

degree separate from the transcendent (}od.76

721pid., p. 37.

hY

Tios, II, 133; cf. Mos. II, 127: Pod ocuvifevTes Kac Sceckooviay
o o@vra- e ,\0‘7‘2'2 ov , Heinze, p. 232: this indicates that ,
Philo applies the distinction of MAoyeS Evsed &:rar  and Adyes Zpofeor<k ‘;f .
which he makes explicitly concerning the mind of man, also to the divine )\ara-r s
Sac. 40. This also is the thought intended when the Adyesr is called
Kufszpvsims (Cher. 36; Mig. 6), Stepwss (Fug. 112), Topeses (Heres 130), and
the charioteer of the powers (Fug. 101).

ThBecause of his. Jewish belief and in keeping with Platonism and neo-
Pythagoreanism, Zeller, p. 433.

’ . 7
750pif. 24, 25, 36. Thus the A«ysS is the Xafiak®p, stamped on the
creation by God, cf. Som. II, 45. :

76 < * g
Cf. Heres 206; Opif. 20-23; Fug. 101, where the AeyeS is the charioteer
and God is the one seated in the chariot, giving directions. Cf. Goodenough,
Introduction, p. 109.
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The Aoyos is not the immanent God of Stoicism and is also mot to be
identified with the transcendent God himself; it exists only relative to
the transcendent. To ask whether the Xafinf is an attribute of the trans-
cendent God extended into the creation or a separate, intermediate, created
Personal'being is to pose in modern terms the basic question which Philo
was attempting to resolve: precisely how is the transcendent God related
to the created unive:c'se.77 We offer here a summary of the interpretations
of Wolfson and of Goodenough for a description of this relationship of Philo's
10’705 to God thai. attempts to take all of the various passages into con-
sideration, | |

Wolfson categorizes Philo's references to the .Ao’yaS figure into three
"stages™ in the "career" of the AoyeS. First, the Adyes existed as a
property of God in the mind of God and contained both the ideas (Z5ea )
of all that was subsequently to come into being and the powers (XU’V*P‘S )
by which each of them did come into being. But nothing as yet had been pro-
Jected into existence outside the mind of God.78 At this point the Ac;yoj
is the mind of God, at one with his essence. !’ But through an act of creation
the )\o'7o.)' was given a separate existence as a created being, as the mind
created by God to encase the totality of the created :-'.deass..80 When the visible

world was created through these powers and according to these patterns (the

T7cf. Zeller, p. 429.

78wo]_fson, I, 231,

7901‘. Zeller, p. 423; as an example of the type of passage from which this
might be concluded, cf. LA I, 63-65.

80 n 1-232. This lains the many pas-
The "second stage," Wolfson, I, 23 2 exp, C
sages in which God is cat,lsally prior to the Adfes : Som. I, 65, 117; or in
which the )\0’705’ is created: LA III, 175; Det. 8.
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totality of both of which is called the AoyeS), the AoyoS also became
immanent in the world as the cause of the immtable laws of nature.81 This
interpretation is of value in assisting us to categorize the passages in
Philo dealing with the AoyeS and his relationship to God, but can hardly
claim to represent the actual structuring of Philo's own thought.

Goodenough's diagram of the relationships between God, the \ejeS and
the powers, while also somewhat theoretical, has the advantage of appearing
more congruous to the general thought-world of Philo's time. He explains
that Philo describes God as related to the world through a "Stream of radia-
tion,"™ for which Philo's favorite summary term is the /\0’105 : "The Logos
is now the reason of God and now the projected reason; it is the Law of
Nature, and, for mystic purposes, the ultimate reality given an initiate 82
But the activity of God in the world is of such diverse nature that this
stream of radiation is divided by Phi'lo int.o. basic differentiations within
the Aa’;ros: the creative power, the ruling power, mercy, justice, and

(both natural and Mosaic) law.83 This description at least tries to say

8lThe "third stage," ibid., I, 327, 332. Namely, in the law: of oppos:Ltes
(T‘D.-uiu-ﬂ’ ), Heres 130, 133-148, 236 of the harmony of the opposites (Siopwdy),
Fug. 112; Immut. 35; Heres 1€8; Mos. II, 133; Cher. 36; Mig. 6; Plant. 9; and
of the perpetuity of the species (Aaroc- mﬂwﬂ“""-—? 9& II, 68; Heres
119: Opif. 43. Wolfson sees Philo dlstlngulshlng between the second a.nd “the
th:er stages" of the existence of the Acyes in Mos. II, 127; cf. Sac. 40;
Abid R R331l

821 ntroduction, p. 104e

83 Ibid. Justification for this type of description comes largely from the
passages in which Philo employs the imagery of light, such as Som. I, 353
cf. LA II, 21, .
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no more vhan what Philo himself said,

Philo presents the ).:105 as the agent of creation, the mediator between

the Ultimate cause and his creation. Thus he says: " xe}oj Se ;r?‘\(v
2 ’
fekwv 200, 50k TUpTas & KeopoS zS.-”.,e..Ufrz?ra'"SI; And,

having described the four Aristotelian causes, Philo says: 2/ yavev

82 Neyov O208 5’ o5 Matacmewdolly [ alopuer]. ., w5

. L L

And in describing the created world as the feKwyv of God, Philo again places
the )\o’yos between God and the visible creation. Thus in commenting on Gen. 1:
26, the creation of man in the image of God, he says:

Let no one represent the likeness as one to a bodily form; for
neither is God in human form, nor is the human body God—l:Lke.
No, it is in respect of the Mind (vw\/), the soverelgn element
of the soul, that the word Mimage" (f¢Kwv) is used; for after
the pattcrn of a single Mind, even the Mind of the Lmverse as
the archetype, the mind of each of those who successively came
into being was moulded (Qpif. 69).

Commenting on the same passage in Qpif. 25, Philo identifies that divine
P rd

E&¢KewV a3 the 1\0,705 and concludes that the entire creation is created
according to it:

Now if the part /man/ is an image of an image, it is manifest
that the whole is so too, and if the whole creat:mn, this entire
world perceived by our senses (seeing that it is greauer than 1
any human image) is a copy of the Divine image (e af’ Bziay
£¢MSvo 5 ), it is manifest that the arche’c.ypal seal (ofpayss )
also, which we aver to bg é.1‘.he world descried by the mind, would
be the very Word of God. :

84spec. I, 8l. Cf. Sac. 8.
8Cher. 127. Cf. LA III, 96, Mig. 6. .
86Neither Colson and Whitaker mor Arnaldez translate the following

additional words here ascr:Loed to the Aoyes , which are placea J.n brackets
in Cohn's Greek text: 7o n'a.rné':c.ﬂ.,o-. a.fxcrutroj' YSea. POV LoV,
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Likewise the description of the AoyeS as the TomaeS of the totality
of the incorporeal existence is an indication of Philo's unwillingness
to say anything of God that may tend to describe the Transcendent as
limited.§7 In this context too the Aé}of is the bridge between the infin-
ite and the finite. The incorporeal world of ideas, the Kopues Vomre S,
is also identified as the AoysS, as a middle stage of the creation, between
God and the material world: ™owSiv av g'_"rv.rov semoc Tov Vaa]T:-V
Kérr,ov D 3‘; Q200 )w'y-v 3«?5-1 Korfuorromgvrajt (Opif. 24).

The instrumentality of the AéyeS is also implicit in the description
of it as a x&ea¢¢ﬂﬁ% (which can mean either an instrument used for impressing
or engraving a pattern or the pattern left impressed or engraved by such an
in’strmnent), as Philo says: " a~¢?{m~.7‘¢.\:¢ '9103, ;7?5 S qu&Kﬂ-{f Torey &
alSeos Aoyes 88 Lastly, the AopS is not only the 7efas of the totality
of the ideas, but also of the powers by which the universe was made: Pov

Oscov Aerov

2 s 2 ’
trrec 5y av 2357 poy SuVKputwy autel Towos

%7‘2{005 ke ite Su’nn.,.pgf Ss K&: 4; Ko-yuorruq‘i‘"“‘{ . » (Opif. 20-21).

7
Auva pzc§
Philo has also adapted the Stoic doctrine of the active causes to describe

the activity of the transcendent God in the universe.®? Tied closely to

870}3311‘. 20; Som. I, 62, In Som I, 63 and Fug. 75 Philo says God can
be called Témes , if it is emphasized that while containing all he is not
contained or limited himself.

88pyant. 18; cf. Opif. 18, 151. The AeyeS is a ofpeyes : Fug. 12;
Opif. 25; Som. II, A5.

8%s. Zeller, p. 408; Heinze, p. 2hk.
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the Ao yoS ,90 the Sv\faﬂ’u-u-)’ are extensions of God's creative and sustein-
ing (ruling) activity into the world.?* The _ Suw:;uir.S therefore also are
mot identical with the transcendent God, but are immanent aspects of his
power. They are mediators in the creation of the world:

For when out of that confused matter God produced all things,

He did not do so with His own handiwork, since His nature,

hgppy and blessed as it was, forbade that He should touch the

limitless chaotic matter. Instead He made full use of His

incorporeal potencies (Ta’s Aowpuditacsy Soveiuzoav ) yell

denoted by their name of Forms g’cd’ 2a.¢ ) to enable each kind

to take its appropriate shape.

e

In this passage the 59\/&74’ ¢S are also called of tat « In some places
Philo describes the oS va.’iw ey as the forces inherent within the idea-
patterns through which the idea is realized into particular creations.’?

In this description is a reflection of the Platonic teaching that the ideas

2
are also ariac which have JuVa:;u-ti-J'.% Therefore let us turn to this term.

'd
90The Ae&'yoS  is the chief or the summation of the Suvepwics ,QE II,
68: "And from the divine Logos, as from a spring, there divide and break
forth two powers." Cf. Cher. 27-28; Fug. 94-95; Som. I, 62; and Volfson, I,
226-227; Zeller, pp. 418-119.

Apost. 14: "For /the Cause of all/ has placed all creation under His
control, and is contained by nothing, but transcends all. - But through trans-
cending and being beyond what He has made, rone the less has He filled the
universe with Himself; for He has caused His powers to extend themselves |
&shroughout the Universe to its utmost bounds., ( Se¢ds yap 7OV Bhawv oS
L0-0v60 Suvdpueics aXpe ﬂ'iri'l'uv TZcvas ), Cf. Conf. 136; Sac. 59;
Abr, 121-122; QG IV, 2.

”~
92Spec. I, 39; of. Opif. 2L (Kespwo Moy 7Ky  ); Gonf, 172

93In addition to Spec. I, 329, quoted above, cf. Spec. I, 46-48; Cher.
51; and Zeller, pp. 409, 432; Wolfson, I, 222-223.

Phphacdo 95E; Sophist 247D-E; cf. Wolfson I, 217-218., This may also
reflect the concept of potentiality as in Aristotle.
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Philo's explanation of the structure of the universe also employs some
Platonic terminology--specifically the c;oncepts 85 and 22&av. Philo
adopts the Platonic doctrine that reality is in a world of ¢55ac , of which
material manifestations are £cAovss » but he emphasizes that the transcendent
Cod 2lone is eternal, uncreated, and the Cause of all and is neither the
totality of the :51:&4 nor one of them.% Thus on the first day of creation
God created the entire world of icleas,96 as Philo says:

He first fully formed the intelligible world ( Ko’rfuoi/ v e

-~

™oV VomMiv ) , in order that he might have the use of a pattern
wholly God-like and ér}corporeal in producing the material world,
as a later creation.
This Kc;o-,m)‘ qu“oj’ is the zr’.K«:V of God, who is thé'pattern and archetype
J Fd
of all that he has created.’® MAnd, at the same time, the ¢<S2ac are the

2 4 L4
patterns of which the material creations are feKeVis 97 Thus the Koopuwes

95Contrary to Plato, who regards the Stac ag eternal ,_ ungenerated,
Timaeus 28A-29D, 39E, 524, 55A. When Philo calls the ¢Szac NalScos,n
Dec. 134; Mut., 122-123, this must be understood to mean, in the light of
other passages, 'everlasting," but not "uncreated;" cf. Wolfson, L 2(38. :
JSor the ideag are created, and God is above them, even above awTe 7%
@fadsv Kol awts T8 Kaddv | Opif. 23; LA 1-3; Virt. 65; vs. Plato,
Republic II, 379B-C. Cf. Zeller, p. 411; Wolfson I, 201.

, . 9The Kiomws Vomro , which is his term for the totality of the
¢ 2ac , cf. Opif. 4; Som, I, 186; Conf, 172; Mos. II, 127; Gig. 6l.

ITopif. 16; cf. 13, 19, 26-28; Virt. 2l4; LA I, 23, 24, 65; QG Iv, 1.

980pif. 25; Plant. 50; Ebr. 132-133; LA I, 33, 42, 53; III, 96; Som.
II, 45; Det. 87; Spec. I, 279; Heres 230-231.

9%pif, 146; Eor, 132, 134.
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Voev]f"’.’f is another intermediate creation between the transcendent God
and the material world.
The ¢Stz are not always mere patterns but also are connected withithe

powers ;100

they are therefore also closely connected tc the \oyeS , who is
described as the archetypal ¢St or the totality of all the ¢dzae 101

Thus, as we have already noted, the /\0'705 is also the P of God and at
the same time the pattern of which the entire created world is the gerwv, 102
The mediating function of 28za , as also of cufka and SovamS, is
associated with the figure of the )\;705 .

As a summary of Philo's cosmology wé now offer a series of selected

passages from his major cosmological treatise, the De Opificio Mundi, plus

a few pertinent passages from Quis rerum divinarum Heres. Philo opens

De Opificio lMundi by noting that Moses has begun his giving of the law with
an account of the creation of the woild, |
implying that the world is in harmony with'the Law, and the
Law with the world, and that the man who observes the law is
constituted thereby as a loyal citizen of the world.10

He then castigates, for the most part in Aristotelian terms, those who

believe the world to be eternal and God to be inactive, and he praises Moses

100cs, supra pp. 48-49; Zeller, p. 409.

10lee 1, 4; Mig. 103; Opif. 25; Spec. III, 207; cf. Opif. 24; Sac. 83;
Som. II, 45. In this Vblfson, I, 232, 246, cf. 226-227, sees a2 reflection
of the principle from Aristotle that which thinks and that which is thought
are identical when the knowledge is actual, de Anima, III, 7, 4314, 1-2,

lonQif. 25; cf. Zeller, p. 425.

s
103ppis, 3. The Kiower as a WeMeS is a Stoic idea, cf., Epictetus,
Discourses, 1II, 19, 53; S. V. F. I, par. 262
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for having seen

that the universal must consist of two parts, one part active
Cause and the other passive object; and that the active Cause
is the perfectly pure and unsullied Mind ( Veo S ) .of the
universe,104

Although the account describes the coming into being of all over a
period of six days,

we must think of God as doing all things simultaneously, remem-
bering that "all" includes with the commends that He issues the
thought behind them. Six days are mentioned because for the
things coming into existence there was need of order.lO

Philo then proceeds with this discussion of the day called "one,™ not the
"first," lest it should be reckoned like the others. Its predominant
element was the Ka’ a-‘w..f Vowl‘f‘o,-f H

For God, being God, assumed that a beautiful copy would never be
produced apart from a beautiful pattern, and that no object of
perception would be faultless which was not made in the likeness

of an original discerned only by the intellect. So when he willed
to create this visible world He first fully formed the intelligible
world, in order that He might have the use of a patiern wholly
God-like and incorporeal in producing the material world, as a
later creation, the very image of an earlier, to embrace in itself
objects of perception of as many kinds as the other contained
objects of intelligence,l06

107 cosmology

Thus here Philo is reproducing the terminology of the Platonic
except to make it clear that the world of ideas is not eternal, but is a

creation, the first in order of the creation of God.

104opit. 8.
105mpi4., 13.
1061314, , 16.

10750me of these terms also appear in the Stoic cosmology, cf. Pholenz,
TIOR3 2%
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He explains further the nature of this first element in the creation
with an analogy of an architect about to build a city, who sketches in
his own mind all the parts and imprints their patterns upon his mind as a
seal imprints an image on wax. Then, with his eye on the image in his
mind, he begins to build the city out of stones and timber.

Just such must be our thoughts about God. We must suppose that,
when He was minded to found the one great city, He conceived
beforehand the model of its parts, and that out of these He con-
stituted and brought to completion a world discernible only by
the mind, and then, with_that for a pattern, the world which
our senses can perceive.,

Where do these moetic patterns exist--inside or outside the mind of God?
Are they a part of God or of his creation? Philo discusses where the ToTeS
. 7 <
of this KoopesS vemraS might be.

As, then, the city which was fashioned in beforehand within the
mincd of the architect held mo place in the outer world, but had
been engraved in the soul of the artificer as by a seal; even
so the universe that consisted of ideas would have no other
location (®éwe3 ) than the Divine Reason which was the Author
of this ordered frame (Tov Bélov Aoyov Tov PaitTe Sca-
Koa'ﬂ;qo—a..vf‘a.)

Philo explains this relationship again:

The world discerned only by the intellect is nothing else than

the Word of God when He was alrea }\ engaged in the act of creation
(205 Adov A{Sm KoopmolTecodvPeS ), For (to revert to our
illustration) the city discernible by the intellect alone is mothing
else than the reasoning facﬂty of the architect in the act of
planning to found the city.

1080pif, 19.

loglblu., 20, LSJ records that Seakooprd is a technlcal term in
Stoicism for the reestablishment of the world order after the %K U‘uflwd‘l.f
citing Zeno, S.V.F., I, par. 27.

1-10 2&-.
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Thus the AoyoS is identified, in the process of God's creating, as the
Ka’d‘pﬂu’ voem7o> , This identification becomes even more explicit in the
following section in which Philo comments on Gen. 1:27, that man was moulded
after the image of God:

N?w':ii' the part is an image of an image, it is manifest that the

whole is so too, and if the whole creation, this entire world

perceived by our senses (seeing that it is greater than any human

image) is a copy of the Divine image, it is manifest that the
arche‘x:,ypal seal also, which we aver to be_the world descried by

the mind, would be the very Word of God.

Thus the KoopoS dteOmieS is an €k of the KoopuoS VomTes , which

. - . o

in turn is also referred to as the ztwev Otov ang is identified with

the XA6yoS . This passage mekes it clear that, according to Philo, God can
be known in the creation, for the creation is the image of the image of God.
(Here we see one purpose for the Philonic teaching.)

Philo therefore interprets the first verse of Genesis as referring to
the creation of the incorporeal heaven, an invisible earth, the incorporeal
essence of water and the incorporeal pattern of light, and to the setting
of the boundaries between these. This concluded the creation of the intel-
ligible world on day 'one." Philo summarizes:

The incorporeal world, then, was now finished and firmly settled

in the Divine Reason, and the world patent to the sense was ripe

for birth after the pattern of the incorporeal.

He then contirues with the description of the coming into being of the

corporeal world, according to the orders of creation as described in Genesis,

often offering reasons why one segment should follow another, digressing into

nlIbid., 25. Colson and Whitaker do mot translate the following addi-
tional ascriptions to the Asye3S here, bracketed in their text and in the
Cohn-Wendland text: "the pattern, the archetypal idea of ideas.™

L2154, , 36.
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the powers of the numbers of the days, or extolling the wonders and uses
of the various parts of the creation.
As the crown of all, man is created after the image of God, which,
Philo ex‘pléins, does not refer to a bodily form:

No, it is in respect of the lMind (Vouv), the sovereign element

of the soul, that the word "Wimage" is used; for after the pattern

of a single Mind, even the Mind of the universe as an archetype,

the mind_in each of those who successively came into being was

moulded. :

It is man's mind which gazes beyond the things discernible to sense, reaches
out for the intelligible world, and longs to see God.

Philo then describes all the powers of the number seven, God having
declared the seventh day the day of rest. He includes a discussion of the
nature of corporeal man, created a "mixed being," of the creation of woman,
and of the fall, and concludes with five points whih it is necessary for
us to learn from this account:

that God is and is from eternity, and that He that really IS

(6 &v %vrwS) is One, and that He has made the world and has

made it one world, unique as Himself is unique, and that He

ever exercises forethought (age Tpeves<t ) for His creation.,ll

In the treatise Quis rerum divinerum Heres Philo offers a series of pas-

sages in which the creative process is described further, -from a point of

i ; PoptSs 5 %3
view that emphasizes the role of the )\ayvf as Toptv? and topw o :
the principle which accounts both for the diversity and for the underlying

unity of all existence.

Thus God sharpened the edge of his all-cutting Word and divided
universal being, which before was without form or quality,-and

L31pi4., 69.

lh1pig., 172
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the_four elements of the world which were formed by segre-
gation from it, and the_gnimals and plants which were framed
with them as materials.
The process of the )\o?o.f in creation, meking distinctions, is snalogous to
the logical process of man’s own mind, which divides all things within

116 Thus the connection of the

its grasp, unceasingly making distinctions.
mind of man to the )\0'705 allows man to see and comprehend rightly, by
Virtue of his reason, the work of God through the AgyeS in the created
world. While the creation of the various forms of being was accomplished
through the distinction-making activity of the AdyeS, it is the same AoyoS
that holds all things together:

Other things are in themselves without coherence, and if they

be condensed, it is because they are held tight by the divine

Word, which is a glue and bond (KoMa. yap Kat Szrpwes ),

filling up all things with his being.
The centrality of the >w§oS as a principle of mediation between God and man
in all things is spelled out by Philo in no uncertain temms:

To His Word, His chief messenger, highest in age and honour,

the Father of all has given the special perogative, to stand

on the border and separate the creature from the Creator. . . .

He [t-‘ne Worc_17 glories in this perogative and proudly describes

it'in these words "and I stood between the Lord and you"

(Deut. v. 5), that is neither uncreated as God, nor created as

you, but midway to both extremes, a surety to both sides.118

We have seen that in his account of the creation Philo has consistently

introduced various terms, figures, or modes of created existence between God,

yeres 140,
Lb1pid. 234-235.
7114, , 188,

181p3d., 205-206.
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as the transcendent Cause of all, and the material world.:t? The % Seac ,
the Suva.}..u.s inherent in them, and the Koojwos Vorv,'t"t's’ are all
Projections or creations of the transcendent One, but are mot to be regarded
as equivalent with him, And all of these intermediaries can be included

in a single figure, the )\a’yof s the key mediator of the power and plan of

God in the creation and preservation of the world, 120
Philo's Soteriology

In the Jewish tradition before Philo, (owhw-swws- )a—wnvlrci was
most generally God's action to defend the pious against the impious.lzl'

These words are also used with this demotation by Philo.122

But Philo also
uses the terms to describe God!s providence active in the natural order.123
Added to this in Philo is a conmotation in which salvation is considered as

God's help and reward for the soul which fight against the passions and the

llg’h.le Woli'son, I, =286, .f.‘latly denies that Philo introduces "inter-
mediaries,"Zeller, pp. 407- L08 Bréhier, Hellenistic and Roman Age, pp. 169-
170, and Goodenough, Inuroduct"on, pp. 99-100, all, rightly it appears, offer
th:Ls explanation. Cf Post. 14; lMig., 182.

lzo"f Zeller, p. 420; Goodenough, Introduction, p. 1CO; Johannes
Leisegang, "L.ogos," Paulys Real-Encycloplidie der Classischen Altertumswissenschaft,
Neue Bearbeltung begonnen von Georg Wissowa, herausgegeben von Wilhelm Kroll
(Stuttgart: J. B, Mebzlersche Verlagsbuchhandlung, 1926), XIII, 1, col. 1037.

12l6r, wis, Sol. 5:2; 16:6-7; 18:7.
122¢, virt. 47, 49.
123cf. Preem. 34; Spec. I, 209-210; II, 198; Ebr. 199. This was the

Stoic interpretation of the pagan appllcatlon of a"wf"lf to God, Bréhier,
Id€es, p. 235, where he cites Cornutus, De Natura Deorum, p. 51, 15 Lang.
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earthly elements.l24 This last named understanding of salvation underlies
Philo's description of the relationship.of man to God, and it is to it
that we now turn. (Thus we shall investigate a-wquc:- in terms of the
relationships between man and God in which man can ascend from the earthly
to the divine. )25 Qur discussion will concentrate four areas: knowledge
(the role of philosophy in the relationship with God), ethics (philosophical
ethics and the true joy born of virtue), cult (the true imward piety), and
mysticism (descriptions of the most nearly complete union with God).
Within each of these sub-headings our interest will also be focused on the
various figures named as guides, revealers, or mediators in that particular

description of man's relation to God.
Knowledge

Philo has some positive emphases in regard to reason, creation and
revelation., The mind of man is created after the image of God, that is,
of the )\o{ya.f :

()
It is in respect of the Mind ( VevV), the sovereign element of
the soul, that the word "image" is used; for after the pattern
of a single Mind, even the Mind of the Universe as an archetype,
the mind_in each of those who successively came into being was
moulded.126

12hce. Ebr. 72, 111; Praem. 117; Mig. 124 (compare the thought of this
passage to Wis. aol. 6: 2L) . Also cf. Werner Foerster and Georg Fohrer,
"o-«»;w crw™mp o M TUNT, VII, 989; Bréhier, Icées, p. 235: 'le salut
consistant essent:.ellemenu pour l?lntellloence % se purifier complétement
du corps et des passions, sous lPinfluence dtune attraction divine dfespece
presque physique.” MSyeS is also named in connection with this salvation
in a few passages; cf., Imanut. 129; Som. I, 112; LA III, 137.

125cr. Brehier, Idees, p. 311,

1260pif. 69.
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Therefore the mind of man, rationally considering the created world, operating
in the sphere of ideas, can learn two things about God: that God exists
and that his divine providence is acfive in the world. Philo describes
Such philosophers:

Others again who have had the strength through knowledge to

. envisage the Maker and Ruler of all have in the common phrase
advanced from down to up. Entering the world as & well-ordered
city they have beheld the earth standing fast . « .« . Struck
with admiration and astonishment they arrived at a conception
according with what they beheld, that surely all these beauties
and this transcendent order has not come into being automatically
but by the handiwork of an architect and world maker; also
that there must be a providence, for it is a law of nature that

- a maker should take care of what has been made.

Because the mind of man is created after the image of God, namely the ASyes
through which the entire world is created and sustained, man can know of
the existence and providence of God.128

But this knowledge is only a kmowledge about God. It is not a direct
relationship with God himself, but only with his image, the Ao yes , in the
creation, Philo himself describes the limitation of this kind of knowledge,
commenting on Deut. 32:39, "See, see that I am:"

~ When we say that the Existent One is visible, we are not using

words in their literel sense, but it is an irregular use of the

word by which it is referred to each one of His powers. In the

passage just quoted He does not say "See Me,™ for it is impos-

sible that the God who IS should be perceived at all by created

beings. What he says is "See that I AM,™ that is, "Behold my

subsistence." TFor it is quite enough for a man's reasoning faculty

to advance as_far as to learn that the Cause of the Universe is
and subsists.

127praem, 41-43; cf. LA III, 92-99. OCf. also Wis. Sol. 13:1-9.

1281, respect to this knowledge, the KéopweS itself can be cdRsidergd
a mediator between man and God, for it can be called the Tk T00 Otol,
Som. II, 246. Cf. Bréhier, Id€es, p. 170.

129post. 168; cf. Opif. 7T1; Bréhier, Ides, pp. 197, 293-29L.
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The transcendent One remains beyond even the intelligible world, unlnowable . 120
In rational consideration of the Ké¢pwoJ , man is related to God only as
through an intermediary.l3l That intermediary is the AoyoS ,.the agent of
the creation and preservation of the KéeopweS ., By knowing the existence
of God and observing the harmony of the Kéopwos , man can try to live in

accord with the will of God which is expressed in the l(a’d'f.oof 3
Virtue

Natural law is identical with the law of Moses. For by fixing an
account of the creation to the beginning of his laws, Moses implies:
‘that the world is in harmony with the Law, and the Law with
the world, and thaet the man who observes the law is consti-
tuted thereby a loyal citizen of the world, regulating his
doings by the purpose and will of Nature, in accordance with
which the entire world itself is also administered.
Philo repeats the teaching that physics and logic should bear ethical fruits.133
Through philosophy man can hope to attain the joy which is the result of
virtue and of living in harmony with God?!s providence.lm" The man who lives

in that harmony is the true Mcitizen of the world.™3° For the one who

13004 11, 2-4.

131Bréhier, Iddes s> Ps 174

1320pif. 31; of. Mos. II, 48. Bréhier, Idées, p. 11: "Toute 1'Exposition
de la loi n'est qutun long effort pour rattacher la lei positive de Mofse a
cette loi naturelle.®

133ppp. 14-17; Mut. 74-77, where the idea is attributed to "some of the
ancients,”

134ce, o& I, 8; Spec. III, 1.

1354 Stoic term (S.V.F. I, par. 262; cf. Epictetus, Discourses IIT, 19,
53) which is ascribed by Philo to the first created man, the fore-father of
our race, Opif. 49, 142, cf. Opif. 50, 143-14k for a further description.
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achieves virtue has Joy: ™irtue is by its very nature a thing for joy,
and . . . he who possesses it ever rejoices.’lBé

But only the first man was the true citizen of the world; all others,
being progressively inferior copies, are so much the worse and are farther
from that harmony and joy.~>' Philo knew that man is a neutral moral
being but subject to radical evil.l?® Philo had a consciousness of sint39
and knows the need for repentance.ll‘”o Therefore Philo placed morality
into the rcalm of inner piety, making it an imward affair of repentance,
and he criticized the ability of the ethical trainings of philosophical
schools to achieve the goal of virtue and the joy of a life in harmony with
God.14l That perfect joy is only for the Wself-taughi' Isaac, the miraculously
born child of promise, born to Sarah, who is virtue.l42 It is owft:k or
the 50Vf,wu-f which are the bringers of true virtue and joy.ll*3 The ethical
goal of virtue and the joy of a life perfectly in harmony with God's provi-
dence are dependent upon the intervening powers of God. For the deeper

relationships are inward, beyond philosophy and external morality.

L3ut, 167; cf. Q& II, 57.

370015, 140. |

1380 11, 54; IV, 157; Mos. II, 147; Bréhier, Iaes, p. 273.
L3%ut. L8.

10ae. 17, 18, cf. 24.

1ilce . Bréuier, Iddes, p. 310; pp. 250-310 are a description of Philo's
relationship to the current philosophical ethics.

ll‘%@. 255-260; cf. Hegermann, pp. 16-17: "Der Typ des V'ollkorrmen
geht aus der Symusie von Gott und Tugend hervor als Gottes Sch¥pfung.™

LA3Tamut, 92, 88; Fug. 172; LA I, 82.
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Cult and Inward Piety

Without actually denouncing the performance of the external cultic
ceremonies, Philo also reinterpreted the Jewish cult to dgs;ribe his own
emphasis on the interior life of iorality and worship. As all morality
1s related to the imward piety of the one who practices virtue, so in the
cult the significant thlng is not the victim, but the piety of heart and
the inward piety of the man who offers it 144 Man must recognize that his
purest offering is a life of true virtue, and that this life also, as well
as any animal he may offer, is of divine origin and really God's possession
already.l45 Therefore Bréhier swmnarizes:

Telle est la nature et la signification de culte intfieur chez

Philon. Au rapport purement extérieur des ceréonies 2 &ué

substitué un rapport intérieur enpre Dieu et 173me, 1l¥ame qui

s'offre et Dieu qui la aflivre.

This relationship is one of & person infinitely weak to a person infinitely
Powerf'ul.'u"7 Man is under the constant surveillance of God, who penetrates
to the secret thoughts as a judge;lhg conscious of it, man attempts to live
in accord with God's \-J:'Lll.ll"9 God's wrath and judgment are tempered with

nercy toward men.l50

ko 11, 99; sac. 97.

14550c, 101-1041; Fug. 18.
lhéldées, p. 230.

1470t without its points of analogy in the Psalms and Prophets, Brehler,
Idees pp. 230-231.

oo PR T AT
L49s0m, 11, 179.
150t . 76.
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The Old Testament descriptions of the cultic worship are interpreted
in such a way that in this spiritual imward worship the cultic mediator
between man and God is the AofeS-high priest. For the ).ofl_-S is the

cosmic mediator:

To his Word, His chief messenger, highest in age and honor,

the Father of all has given the special perogative, to stand

on the border and separate the creature from the Creator.

This same Word both pleads with the immortel as suppliant

for afflicted mprtality and acts as ambassador of the ruler

to the subject.t?
It is the };af/oS—high priest who functions in the place of the highest,
perfectly transcendent God in relationship to men in their inward spiritual
lives of piety,t”2 receiving the offerings of men and meking intercession
to the transcendent One on their behalf. In this relationship of inward
worship man begins to come close to union with God himself (although the

"perfect piety," as the perfect knowledge and the perfect virtue are not

attainable by man, but only by "pure intelligencen) 23
Mysticism

In commenting on the 0ld Testament, Philo has occasion to deal with
Wwo phenomera which, for him, represent the highest kind of relationship,
the most nearly complete union, that man can have with God: prophecy
(ecstasy) and theophany. Both of these are described in mystical terms,

related, on the one hand, to the later classical philosophies (Platonism

Ylperes 205; the M¥eS is called the high priest in Som. I, 215;
Cher. 17; Gig. 52. Cf. Bréhier, Idfes, p. 237; Hegermann, p. 47.

152z, Hegermann, p. 53

153préhier, Iddes, p. 236.
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and neo-Pythagoreanism) and on the other hand to the Hellenistic mystery
religions, 154
Various of the patriarchs are described as having been.in a mystical
state of ecstasy. For instance Abreham is described, on the basis of Gen.
15:12, as having experienced an ecstasy (’if(rrar;f ) ,155 having been
enthused and moved by God (tvBoouocivrd, 550‘?","‘{"“)- In such a state
he became a prophet. He did not spesk his own words, but rather his wvocal
instruments were used by ancther. Philo elsewhere explains further that
in this experience the reason of the individual withdraws and the divine
Spirit (wvilp e )enters and takes charge of the soul as a temporary resi-
der.1t » communicating the prophetic message through the physical equipment
of the prophet.156 In this experience the spirit of man must depart from
the body. The full man does not experience the transcendent God. Rather,
’{Kotares is a strange fusion of the body of man and the TViouo of God.
A second arca in which Philo uses mystery terminology and is describing
an important kind of relationship between God and men is in his descriptions

of the theophanies at Sinai.l57 The covenant sacrifice described in Ex. 24:4-8

lsl*?'ﬁlether Philo actually "transformed" Judaism into é_.'._"r'nystery religion
is highly questionable. But he employs the term::mology to. :Lnnfarpret 01d
Testament events in keeping with his own concel?tlons of-God, t.m_a world,
and the hature of man. Actually, Philo's mystical terminology 1s governed
by the basic thrusts of the Scripture he is interpreting; some of the basic
elements of a mystery religion are lacking; cf. Hegermamn, pp. 37-41.

155 eres 258-259.

156 mese 3 i -Ehe Platonic teaching, in
__“’Spec. TV, 49. This is a reflection of thS TSRO ke
which €kevacces is the exiting of the human Spir e aedrué ; -
the divine spirit. Cf. Sowers, p. 34 and Timeeus 71D-L; Phaedrus 24/D.

lS?Q_E. II, 27-49; cf. Hegermann, pp. 26-L7.
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is presented at points by Philo as the act of preparation for the partici-
pents in the theophany. Thus he explains that the sin offering was not
offered at that time because: "when God appears or is about to appear,
is not every form and substance of sin first to be destroyed 2nd removed 258

Likewise the blood of Ix. 24:6 is "a sacred unction in place of oil for

sanctity and perfect purity, and, if one must speak the truth, in order

that (men) mey be inspired to receive the holy spirit.™59 Thus the
participants are to be prepared through perfect purification and the
reception of the holy spirit. The ascent up the mountain is described
in terms of a full mystic experience of de. Moses was the only one to
come near Cod, for 'when the prophetic mind becomes divinely inspired and
filled with God, it becomes like the monad, not being at all mixed with
any of those things associated with duality.“léo Moses, the prime receiver
of the mystic revelation and the leader of the people is called by Philo
a hierophant .161 He ascends

not to the air or to the ether or to heaven (which is) higher

Than all, but to (a region) above 6the heavens. 4nd beyond the
world there is no place but God.162 -

The goal of this ascent is the heavenly city.l§3

15808 11, 32.

1591piqd., II, 33.

1601p34., II, 29.

16114 111, 173; Sac. 94; Post. 16.
10208 T, 40; cf.\Cigs She

163@ II, 40; cf. Som. II, 253. In this description there is no'ﬁhing
lacking with respect to a full Vergottungslehre, Hegermann, p. 33.




66
But even in this very description of the theophany Philo also denies
that it was the transcendent God himself who descended upon the mountain.
The text speaks of the appearance of the glory CTﬁZQ%) of God, Ex. 24:16a,
and Philo makes this a cause to speak about the immobility and unchangeable-

ness of Godq:

The notion of glory (SEEGJ is twofold. On the one hand, it decnotes
the existence of the powers. . . . On the other hend, (it denotes)
only a belief in and counting on the divine glory, so as to produce
in the minds of those who heppen to be there an appearance of the
coming of God, Who was not there, 10k :

Likewise he says:

for no one will boast of seeing the invisible God, (thus)
yielding to arrogance. And holy and divine is this same place
alone in which He is said to appear, for He Himself does not
g0 away or change His position Eut He sends the powers, which
are indicative of his essence.l05 :

And again:

the divine place is truly inaccessible and unapproachable,

for not even the holiest mind is able to ascend such a

height %o it so as merely to approach and touch it.166
Thus not even in Philo's description of the theophany, which Philo himself
elsevhere constantly holds up as & superior kind of experience167 which is
interpreted by him as "being saved,"l68 is there any contact with the |

infinite God. Rather, here, 28 elsewhere, it is one of the figures of

mediation which bridges the gap from God-to man: God sends his powers to

164og 11, 45.
1651pid., II, 37.
1661mid., II, 45.
167cs, LA III, 97-100
1680k 11, 43.
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cause in the participants the effect of a union with h:im.169 Fusing the
three terms together into a a’a#u—-)u-pf 591/&-9.-:.5 fj_gurel'm we have,
with the divine ‘IT‘VZUF.M& » & description of the channels through which
God is related to the world and to the souls of men.

This is precisely the point we have been forced to come to throughout
this entire discussion of Philo's cosumology and soteriology: the centrality
of the mediators, specifically of the a-oq&\- -\ &JeS - SSvapweS |, in the
relationship of creation--especially man--to God. In the creation of
the world, the preservation of the world, man?!s knowledge that God exists,
man's ability to attain (if imperfectly) some virtues and joys, man's
irward spiritual worship of God, and in man's mystic experience of God
through inspiration or theophany intermediary beings bridge the gap
between the world and the infinitc God. The same figures are consistently
named by Philo as the intermediaries. The medistors of religious revelation
and religious experiences are at the same time the causes and principles
of being itself.l7l What Philo refers to as salvation is mediated by the
Same figures who were instruaents in the creation and who are the instiruments
and principles of preservation. It is difficult, if not impossible, to make
any distinctions in their nature as they fulfill these two different

functions. One wonders, indeed, if there are two different functions. There

169T01d., II, 37-

170cs. Hegermamn, pp. 71 and 73, interpreting Som. I, 227- 21, the theo-
phany to Jacob. He sees the theophany-bearing i‘t.nct:Lon ooted n the a'ogcc--
AoyeS ‘tradition as in Wis, Sol. 10:1-20; 18:14-19. That is an
agent of a salvation event is testified to by Wis. Sol. 10 JL5 =0 s Ol s ST
19:18-21; 10:18-20; 11:17.

171_Bre’hier, Iddes, p. 316.
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is mothing to contradict the assertion that Philo's soteriology is cosmolog-
ically based, that is: what Philo describes as the most nearly complete
relationships with God are 2ll possible to any individual within the
created structure of the universe, because the mediators of creation are

at the same time the mediators of salvation.



CHAPTER IV
COSMOLOGY AND SOTERIOLOGY IN HEBREWS

\ & Py | . =, . . ) 0 b
ledrews asserts that Jesus Christ is the mediator of the new and better
e 1 . A ]
covenant between man and God.” As this mediator, he is called the Son of
God; his work is described as being that of the agent of creation 2nd of
the high pri . : :
&1 priest of the new covenant. As in the case of the intermediary
figures in Philo, both cosmological and soteriologicsl functions are
aserived to Christ., The purpose of this chapter is to study the relation-
ship of these predications.
ik i - ] L £ 7 kS S8 A
Hebrews had a definite purpose for making these Christological assertions;
1t was directed toward a specific historical situation. The unusual literary
form of Hebrews causes some difficulties, but Hebrews is perhaps best con-
sidereq Ao Aare i : i £
ed as a Aoyes TapaX Meiw3 (Heb. 13:22), a written form of early
2

Christian preaching. This sermon, then is organized around paraenetic

Sectlons, cach of which is supported by a Christological ex,posi.‘bion.3 The

o £0{Tmys , Heb. 8:6; 9:15; 12:2%, all three in comnection with the
K?i(TToVo:? , Kacvos | and viasy covenant. :

2. - : TR oy :
: Werner Georg Kilmmel, editor, Introduction to the New Testament, foun-
ded by ' Paul Feine and Johannes Behm, translated by A. J. Mattill, Jr. (lith
revised edition; Nashville, Tenn.: Abingdon Press, 1966), pp. 273, 278-279.

3cr. Wolfgang Nauck, *Zum Aufbau des Hebrlerbriefes,® Judentum Urchristentum
Kirche, Festschrift f#¥r Joachim Jeremias, edited by Walter Eltester, Beiheft
zur Zeilschrift fir die neutestamentliche Wissenschaft und die Kunde der Hlteren
Kirche, XXVI (2nd edition; Berlin: Alfred T¥pelmenn, 1984), pp. 203, 206; Kimmel,
Pe 274; the train of thought is there cutlined: (15 Hear the Word of God in the
Son Jesus Christ who is higher than the angels and Moses (Heb. 1:1-4:13), (2)
Let us draw near to the High Pricst of the heavenly sanctuary and hold fast to
our confession (Heb. 4:14-10:31), and (3) Hold fast to Jesus Christ, the pioneer
and perfector of our faith (Heb. 10:32-13:17).
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Precise historicel situation to which this sermon was addressed is very
difficult to determine. The destinaﬁion to which this written seriron was
Sent cannot be named with c:er’c.a:':.rfc.y."+ The people addressed -are Christians,
not in danger of any definite heresy, but subject to a waning of faith and
a fear of suffering.5 To such Christians the author of Hebrews sends his

Sermon of exhortation. He supports his exhortation with arguments concerning

Christ.

Cosmological Assertions

The fullest description of Christ in relationship to cosmology in
Hebrews is found in the opening period, l:1-4, specifically verses 2b-i4:

son,
whom he appointed heir of all,
through whom also he made the world,
who, :
being the radiance of his glory and the seal-imprint of his
essence,
governing the universe by his powerful word,
having made purification for sins,
sat on the right of the majesty in the highest,
becoming greater then the angels, gs ruch as the name he
has inherited is superior to them.

Before discussing each of these phrases individually, we must be aware of
the implication of their form. The recurrence of the relative pronoun and

of the participle in such a passage alerts us to the possibility that

hRome is perhaps the most likely suggestion; cf. Kitmel, p. 28l.

. 5Kﬁmmel, p. 280; the distinction between Jewish and Gentile Christians
18 not explicitly made in Hebrews.

6My translation and form analysis.
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these words are o portiion of a hymn celebrating the enthronement of Christ.7
Iy this.is the case, the author is here incorporating into the opening of
his treatisermaterials known and used by others before him and perhaps by
his readers elso. The content of verses 2b-3 especlally may reflect carlier
theological traditions from the congregations which the author knows.
These words, then, he has woven into what must be one of the most remarkable
periodic sentences in the entire New Testament.® There ere more than cos—

mological assertions in this sentence; but let us first study in detail these

parases which do make cosmological assertions.

v 7The_re1§tiye pronoun, the participal, the rhaythiical pattern and the
nigh" Christological content are 2ll named a2s marks of hymnic fragments
within the Pauline Epistles. Cf. Phil. 2:6-11; Col. 1:15-20; and A. H.
Hugtgr, Paul and His Predecessors (Revised edition; London: SCM Press Ltd.,
1961), pp. L2, 125,

Wnile many commentators pass over these verses without considering their
form, N. A. Dahl, ™Christ, Creation and the Church,! The Background of the
New Testament and its Eschatology, edited by W. D. Davies and D. Daube, in
Eon?r of C. H. Dodd (Cambridge University Press, 1956), pp. 432-433, feels
fhat the author's scheme in Chop. 1 has more importance *than has generally
oeen recognized." He seces a pattern of clauses concerning the enthronement
or cschatological appointment of Christ alternating with clauses concerning
his eternal status according to the scheme abba ab(ba), thus:

by (his) Son
whom he hath appointed heir of all things
by whom he also made the worlds;
who being the brightness of his Glory . . .
and upholding all things by the word of his power
when he had . . . purged (our) sins
sat down on the right hand of the Majesty on high;

oo

[u]

a2 being made so much better than the angels

b 2s he hath . . . obtained a more excellent name than they

o For unto which. . . « Ps. 2:7 and 2 Sam 7:14

a And again . . . Deut. 32:43 (IXX).
He notes a similar pattern in the hymn in 1 Tim. 3:16. Cf. also Gtio Michel,
Der Brief an die HebrHer, Kritisch-exegetischer Kommentar iber das Neue
Testament, XIII (8th edition; Gdttingen: Vandenhoeck und Ruprecht, 1949),
38, where he analyses 2b-3 as a 4-part hymn fragment.

8Cf. BDF, par. 4bl.
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{ X Q 3 3 & » 21 J. a3 i) 1
Lt 00 Kauc Zﬂag,;]rgv NovS acw va.S, that is: through the son
‘f\ - , 2 0 - . - v
God also made the world.? Sea with the genitive of the person denotes the

Personal agent or intermediary through (the azency of), " and this

1s clearly the sense in which it is used here.n This agency in creation,
Wnich is to bedistinguished from the assertion of the preexistence of
Christ, stems neither from the tradition concerning the historical Jesus,
nor from the apocalyptic teaching of the Son of Man, nor from the Messianic
expectations of Palestinian Judaism, but rather from the wisdom tradition
of Judaism,_but rather from the wisdom tradition of Judaism.L2 Therefore
this assertion is more‘ of an exegetical conclusion of the early church than
& part of the tradition of the historical Jesus. This passage is the
Christian culmination of the development of the tradition that can be
traced in: Gen. 1:1; Prov,. 8:30; Wis, Sol89:l;8and PhilojsSacig;

Spsc. I, €1; Fug. 109; Det. 54.

s IThere are two variant readings in this.phrase. Papyrus 46, the Chester
Beatty (3rd cent.), and the Sahidic version (2nd or 3rd ceént., upper Egypt,
Preserved in fragments from the 4th century) omit the Kac¢” . While these are
not.v insignificant witnesses, we cannot follow their reading against the
welght of all the other manuscripts together; moreover, in this construction
of a series of three relative clauses, it is more likely that a 4ac<  would
have heen dropped at this point than inserted. Secondly, in ccdex P
(I_Dori‘irianus , 10th cent.) and the koine-group (including, for Hebrews, co-
dices K and L, both of the 9th cent., codex 0142 of the 10th cent., a;*lg;
Juany minuscles) there is an inversion of word order, reading 7S Qiwvas
E€Mocs eV | This reading, inconsequential to the meaning, is obviously
‘;; be rejected against the weight of all the earlier witnesses. Cf. Michel, p.
0 s b

10p4g, Sea’ III, 2, a. s.V. records this usage from Xenephon on and in
John 1:3, 10; I Cor. 8:6; Col. 1l:16. :

N
11in Heb, 2:10, where O2o5 is the antecedent to @ © , in contrast to
his son, the @pXeyev S owrmeeas , S¢al denotes the originator, rather
than the agent, ibid., III, 2, b, /3 , 5.V.,; BDF, par. 223 (2). For this
use of Scal cf. Aristeas 313; 1 Cor. 1:9; Rom. 11:36.

1zct. Michel, p. 36, n. 2. In Matt. 11:28-30, however, the words of Jesus
echo those referring to the one who has d"a’fc;- in Sirach 51:23?2§; cf. 24:9.
This is thus a portrayal of Jesus as dodXe- in the Gospel tradition.

o
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™ e ot ‘ e e
e Ka.¢ is hers an adjunctive rather than a copulative particle, for
verse two is formed by Joining two clauses asyndetically with an anaphoric

-

- o I W 5 e 5 - ] - 2L
45e of the relative.”™ When used in this scmewhat adverbial manner with
& relative on Vo - toa oo ik b L 9 ll{—
+atlve pronoun, Kae lends a greater independence to the relative clause,

*T-.u 5 2 "\ i % < b &) - e ] Ll 5 L 4.1
10US 9¢ 0o Kac thecmosV  is not To be closely tied grammatically to the
preceding assertion as & correlative » but might properly be cconsidered as

S ¥ - £ ~o s ) o > T <
& second assertion offered in the way oi an as:.de.15 The use of f7otcw

t - ] E . . i S = 0 2 . - -
Lo denote Cod's creative acbivity is well-abtested; it oftten is used to

=

O~

S > - ~ . ] > ’ 4] - - .
translate R‘Lj_ln tho Septusgint.™ Touy @cwVAS  is here, as also in
g

v4 ¢ “ = . l" T !
€. 11:3, {0 be transleted "she world," as a spatial concept.”' The plural
he‘ﬁ. it < b o] . : . . "18 ¥ - *
£e follows the Hebrew pzitern "in an unclassical way, reflecting the
late Hebrew form e VDH-B: used for Mworld" not only in a temporal but
5L ;
also a spatial sense., It is thus not necessary to link this use of the

word in Hebrews to the apocalyptic ages of the world as successions of

Lime or to the gnostic concept of the emanation of the divine in the form

3808, per. 464

] AN 4 -
"'%Au, K& ST R6 R v

|

SThis grammatical point supports the thought of James Hoffatt, The
Zpistle to the Hebrews, The International Critical Comuentary on the Holy
Seriotures, XL (New York: Charles Scribumer's Sons, 192k), 5, tnat this parase
1S, theologically, a "passing allusion.m

& L]
: lOIt is also used in this sense in Wis. Sol. 1:13; 9:9; end subseqt}ennly
in Aristobulus fr. 5, in Busebius, Pr. Bv. XIII, 12, 12; in Philo, Sac. 65;
and elsewhere in the New Testament, Acts 7:50. Cf. BAG, Wectw , I, 1. a. B

s.v.
N
LIGEREAG Jat v 3 s

18EDF, par. 141.
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of aeons, The word a<wval in this context is parallel to Te WavPe in

verse 1:hree.20
85, A ’owra.u"ya.aﬂ,lum- S 5*';57‘75' Kae Ka..fo.m‘:‘r TMS UMooTaciwS

0.&1»3_ These words do not explicitly attribute the agency of creation to
Christ; they.rather assert of the son a relationship to Cod in terms which

are best understood in the light of passages from Jewish a"ac?l:h and Aa yeS
speculation in which the relationship of the agent of creation to CGod is
similarly described.zl The two phrases form a kind of double hendyadis,

being both_ complementary and supplementary. ;WUE’W and X*P“K"""],f

are both hapax legomena in the New Testament. Eoth can have either a pas-

2 rd als a .
sive or an active conmctation. Thus QITAs ol s~ (despite its passive
morphology, N specifying the result of the action in contrast to gpweJ,

22 can carry the active meanings, 'radiance, effulgence,"

specifying the action)
or the passive meaning Mreflection.n=> Mfﬂﬂ""“\,f likewlse can be the seal
or the imprint which the seal leaves.<H
th words also have a history in‘ the writings of Hellenistic Judaism.
In Wisdon of Solomon 7:26 &mwacyaspwe is used in parallelisn with amoppeca
3

A P4 ‘ ’ - ~ d 7,
to define 0’06‘9(&: 1@ Kae ame ro‘_‘_ 7‘:7\_)" Tauv ﬂ.&V‘T‘OKfG.T‘Oro_}' Xo;7r

2 7 2 ’ \ 7 ":I
5‘-}“’({“ Vam SRV R e (25) Qe oo Yer ZaTV PosTel adio

. - - -.’ - i : :
: 190 Spicq, Lifuitre auwx Hébreux, in Etudes Bibliques (2 vols.; Paris:
Librairie Lecoffre, 1952), II, 5-6.

20 . b
Ibid., II, 6,
St Qlc‘f - Michel, p. 38, n, 1, where some possible rebbinic, gnostic, :nq d?_fr.l a
r: {antpfr?ue?s re mentioned. Michel regards the Alexandrian wisdom tradition, as
toected in Wis. Sol., as the most nearly related materials.

22
BDF, par. 109.
23

2
B, awesjarpua, 5.,
Ui S

7’
’XQr&KTqr n . ' §.-!-..
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Because of this parallelism the active sense seems to be intended in Wisdom
of Solomon. Philo also uses the word %{ﬂ'avf[arfue- to describe the relation-
Ship of the universe?’ and of the spirit of ma1126 vo God. erax‘l‘m{fa is
used in Philo of the soul of man?’ and of the A\oye> .28 In these instances
the denotation of XQVAKTp\’r is no doubt passive, that is, signifying the
aprint of the seal and mecaning "impress, reproduction, represen‘c.a'L'.i;con."29
While the tradition of the Greek._i'athers is unanimous in taking iﬂ"au’ya.a"fka
in the active sense in this passachO (whence the termimology c?u:j' K

7 .
GwTeS is the Symbolum Nicacro Constantinopolitanum) and many modern com-—

mentators do likewise, Spicq offers three reasons for translating the word
here in the passive sense:3* (1) The word has a properly passive termination;
(2) It is used in parallelism with a word having an apparently passive con-
notation, and (3) (Quoting lénégoz) the passive sense is more in conformity
with the author!s application of the word to the son, for a reflection is

Something more independent and even more personal then a radiance. Of these

25p1ant. 12.

26(_3'1'1;. 146; Spec. IV, 123. BAG prefers the active meaping in Philo, s.v.
“Tpet. 83,
Bplant. 18.

298.4[}, X&eaKTA{F s L; cf. b, 8.V,
) 7’

3. Spicq, II, 6, where some citations are offered, and BAG, aWavyaspuwo-

S.¥. G. H. W. Lampe, editor, A Patristic Greek Lexicon (Oxford: at the

Clarendon Press, 1961), S.V., records the meaning "radiance;" the term was

used in Trinitarian contexts to illustrate (1) the generation of the son as

eternal, (2) the co-ecternity of the persons, and (3) consubstantiality.

Hspicq, 11, 7. —
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Teasons, the first sets morphology over uszge, the second has sume but not
fiscessarily conclusive validity, and the third reads the view of 2 later
dogmatics into the text., It is not necessary to eliminate either one of
L .
vhese aspects of the meaning of the two words in favor of the other when
’Fhey are thus used together. Thus we concur with Michel's well-worded summary:
3 Wy 3 /’ o
Die Bezeichnungen &ra.oyes sppve-  und )(a.ro.KT‘ p tragen ein
passives und akiives ioment in sich: der ﬁogmnz Zaurw-/o-v’f”‘h- 7
ist vom Licht sbhiéngiz, strahlt jedoch von sich aus weiter; der
Abdruck 5(4.:.@&-9(1‘0'\? _7 wird vom Wesen her genomnen, gibt aber
ein selb.ataralges Bild.
Therefore we have choscn Bpadiance®™ as the most suitable English word to
render this ambiguous Greek teri; its thought is balanced by the clearly
Passive sense of "secal-imprint® in the second phrase. The two words
+ a -
vogether convey the thought both of dependent existence (such as an emanation)
and of independent existence (such as a separate person).
. : 2 o : . Sot S R
The son is thus described in relastionship to the 0?« and the vomes TR
of God S5 a is il : t of '1 ) the form of the appearance of
. } the counterpart of TY113,the ;i he app
God in the theophany, Ex. 24:16. It designates the numinous presence of
G ' ; ; im, his Se
:0d through the extension of that essential paert of him, his -’}&.
: - - - |- V - - ] s 3
Fire and lightning are connected with its manifestation in the 0ld Testament.BJ
”~, & o R )
The Greek word 5054— is likewise originally connected to the brightness of
. 3 ’ g s . . -
light; thus O-TTOU Y O-aus O~ is properly associated with it as with a light-term.

In the New Testament 50’;6‘- comes to denote the "'glory, majesty, sublimity"

of God as it is manifested to men.2* While the meaning of %A—is determined

32?' 390
33Ex. 24:17; 19:18-19; Ps. 97:1-6.

3hce, John 1:lh; 2:11; Rom. 1:23; Spicq, II, 7; BAG, S6Za, 1, 2, S.¥.
It has a similar broadened meaning in Wis. Sol. 9:11 and in Philo: Spec. I, 45.
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by the 01d Testament usage, Cmdo-TaetS is comparatively rerer in the Jewish
- religious literature, although it is used in the Septuagint ,35 Wisdom of
So]ann,36 and Philo.?? It denotes Usubstantial nature, essence, actual
beiﬂg-"‘?’a Thus the two wads here used together convey the thought that
“he son is a projection and a copy of the true, brilliantly majestic, and
Powerful essence of the living and active God.

These two .phraSes make no explicit assertion of agency in creation.
The terms used, especially the less common ones:ifrwffa-ffbﬁ- s Xasro.w‘f‘q'p,
and ‘-"“"”‘"'1‘*‘" %5, occur in later Hellenistic Jewish wisdom writings in con-
nection with the figure owfta_ Adyss , of which the same writings also
assert that it is the agent or instrument of creation. Clearly these
epithets were attributed to Jesus Christ by the same rationale and for the
Same purpose that the agency of creation was attributed to him. These
Phrases assert an eternal’? relationship of the son to God modeled on the
description of the relationship of ce@da—AoysS to God in Alexandrian

L0

Judaism, We have seen the great significance of this description of the

35ps, 38:6 (RSV 39:5). -

380z God, 16:21.

Mpet. 88, 92.

38pag érro'a-'f‘osw-.f, s.v. where a translation of the phrase is offered:
"a(n exactj representation of his (God'!s) real being."

3 9The pres. participle 3:", denoting a perxflanent relationship, excluiies
any adoptionistic theory that these relationships are dependent on an acv
of God in the enthronement, Spicq, II, 9; cf. Michel, p. 40.

' l’o‘l‘herei‘ore these words are also properly considered analogous to the 5
description of Christ as the ZeKwiv of God, Col. 1:15; 2 Cor. 4ik. Cf.ti. 5
Bruce, The Epistle to the Hebrews, The New Internatlonal-C?rgmentam o_n_6 _Te- 5
Hew Testament (Grand Repids, Mich.: Wm. B. Berdmans Publishing Co., 1904), P- ©.
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agent of creation in Philo's coamological system. -There is not sufficient
evidence to assert that here this same cosmology has been transferred to
Christ, but neither is there any reason to deny it. 5
q)r.lfnuv Ta To wlvioe -r.f::; F»ﬁ;ﬂm’(‘c 1;'.1S Suv;‘us.qu 0-"'1‘93.14-1 Having
described the relationship of the son to the Father, our author or this

. R < . ; \ 7
hymn follows with a clause describing the relationship of the son to Te- wavPe ,

the universe, The clauses are connacted by 2 single Te -,LPZ indicating a
rath 1 3 : ip, i3 1 : P is sul
er close connection and relationship.™ c‘D?.fw\f Te. maavTe  is sub-
Ject to illumination from a number of points of view. It may be taken as
an expression of the continuing creative activity which is responsible for
=1 3 . s ' ’ - v
tae orderly contimuance of the universe.& Spicq also relates this use of
- Vi 2
P tfw to a Septuagint usage in which o?zrw‘ corresponds to %:L?, as in

Bam. 11:14: "I am not able to carry all this people alone, the burden is

’

: My this phrase we again have two veriant readings. For PipwV the
Lirst hand of Codex Vaticanus wrote gavipwy , clearly an error, a&s this is
the only instance of that reading. (Although, efter a second hand had
corrected the reading by deleting the letters o&v, a third hand, dated in
the 13th cent., reinserted them and added a rebuke: "Hosi ignorant and
wicked man, leave the original (reading) alone; do not chenge iti" as in
Bruce, p. 1,) Spica, II, 10, suggests that the varient may have originated
in en attempt to oppose the Jewish Toreh-mysticism, according to which

things were revealed in the preexistent Torah. Secondly, papyrus L6,
the Chester Beatty, Codex M (9th cent.), the second hand of minuscle 42%,
and minuscle 1739 (both of waich ordinarily follow the reading of the H-
group) all omit @uTed. The text is, however, authentic, cf. Michel, p. 40,

. 3,
421 classical Greek almost exclusively in poetry, but found elsewhere in
the New Testament, especially in connecting clauses. BAG,TZ , s.V.

Z‘BBDF , par. 443 (3), where Pand likewise™ is offered as a rendering.

I“L'Thus, apparently, BAG, efz?u, 1, b, s.v.: 'who bears the universe
by his mighty word.m :
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Yoo heavy fop me,nlss Add to this the occurrence also cited by Spicq:l+6
(Pt‘f v '":-\V TONeV » and we have the idea of government included, giving
the. word a sense of bearing the governmental responsibility. A parallel
idea is also expressed by Philo in his application of the word Kuf&t rv-vrrqf
to the Aoyos .47

But Philo also employs c?t?w in the sense of "o produce, to bring into
existence,"™8 If this is the sense here, the clause is an assertion of
8gency in the actual creation and would refer FuﬁLart directly to the
creative imperative utterances of Gen. 1.“9 Thus we are not to understand
in‘?!,{wv merely a static "bearing" or "supporting," but a continual
activity by which Christ is carefully governing and directing the world in
& movement progressing to an appointed end.”?

The son does this 1\% ?miruo.u Tt;if gv\f'f’whd} ‘1,1-,3’ an instrumental
dative construction., The genitive5l reflects the Hebrew usage of placing
an attributive in a construct state with the noun rather than using an

- . ~
adjective, (This also explains the unusual position of a’Tou,) Thus the

45cf, Deut. 1:9; Spicq, II, 9, where he suggests the translation: "porter
la charge," and Michel, pp. 40-41, who reports Luther!s reference to this as
a4 plcture of TFirsorge.

héII. 9, from Plutarch, Lucullus 6.

mCher. 36.

I*BHeres 36; Mut. 256.

""90f. Moffatt, pp. 7-8, where this meaning is suggested as a good possibility.

00, S 50, CRlo),

*log quality, BDF, par. 165, for which there are sparse classical parallels

:J'L-g Eoetry only but which is common in Hebrews, cf. 3:12; 4:2, 16; 5:7; 9:5;
15,
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phrase can be rightly translated: "by his powerful word." E;l\,w.,of course,
denotes the spoken word or utterance, "command(ment), order, direction, "2
Its use here echoes the divine spoken fiats of the creation account in Gen. 1;
thus Hebrews asserts that it is by a similar power-projecting command that
the son, involved in the initial creation of all as the agent, continues
his control over the created universe. The same term is used in Heb. 11:3:
"By faith we understand that the world was created papoate Dol
Contrasting these two pessages with the use of AoyeS in Heb. 2:12; 4:12,
Spicq concludes that F:{ra in Hebrews is the word of creation, while AeyesS
is the word of revelation.,”? This tenuous suggestion is contradicted by
Michel's interpretation of 1:3.°% He understands F‘l\f"" as the cosmically
Significant, spirit-effected revelatory word of Christ (Heb. 2:3) and,
secondly of the prophetic and apostolic witness (implicit in Hebs 10:5-7;
that is, their words were the words of Christ). This understanding is
8ained by viewing the passage against the background of later Jewish Torah-
Speculation as found especially in the apocalyptic writings (influenced by
Hellenistic religions); in these apocalyptic writings there is a cosmic
Secret which keeps the world from dissolving into nonexistence.”? Then this
Verse asserts that the revelation given in Christ is the key to the continued

existence of the world. Such an interpretation appears to stretch the phrase

221G, fAwa. , 5.v.

311, 10.

5 l"Pp. L1-142, ¢

550f. Enoch 69:14-25; Michel, p. 41, n. 2; Ernst Ksemann, Das wandernde

Gottesvolk Forschungen zur Religion und Literatur des Alten und Neuen
Testaments, Neue Folge XXXVII (GYttingen: Vandenhoeck & Ruprecht, 1939), p. 63.
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to include connotations unnecessary in the context and employs documents
later than the text to help illuminate the supposed antithesis against
which it was directed. It is more natural to consider Fa pve a8 the spoken
commands of the son, analogous to the creative fiats of Gen. 1, by which
he, as agent of creation, continues to direct and govern the universe,

Elsewhere in Hebrews the author refers to Christ in ways which may
Show that he considers Christ to have been involved in creation. Heb. 1:6
applies the word ﬂ‘rw'i‘o"r-Ko\f to the son., While this is certail_'xly a
word of wide Biblical usage (which often has no temporal connotation but
Means first in preeminence or the chosen one) , it is a fact that 0«;’5.-
'\;1” _» 8 the eldest of the works of God, generated first and the gener-
ating agent of all, is called the first-born.>°

Secondly, in the series of quotations which describe that firstborn
Son, verses 26-28 of Ps, 102 are applied to him:

Thou, lord, didst found the earth in the beginning, and the

heavens are the work of thy hands; they will perish, but thou

remainest; they will all grow old like & garment. . . .”7

Thirdly, in Heb. 3:3-6 the superiority of Christ over Moses is argued
on the basis of their different relationships to God the creator, the one as
4 servant, the other as a son: "Yet Jesus ha;; been counted worthy of as
much more glory than Moses as the builde;‘ of a house has more honour than

the house, "8 Christ, the son, the mediator superior to Moses, the servant,

56Coni‘. 146; Agr. 51 (nrw‘l‘o’y-va.f),

*THeb. 1:10-11. These verses did not apply to the son or the Messish in
the Old Testement, but because of the appearance of the word KupceS the author
of Hebrews feels he can bring them forth as referring to Jesus Christ. Unless
otherwise noted, all Scriptural translations are from The Holy Bible, Revised
Standard Version (New York: Thomas Nelson & Sons, 1956, 1952, 1957).

%BHeb. 3:3. While the next verse refers to the creation of all, verse 6b
may indicate that the "house™ which is meant here is not the world but the
people of God. :
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has been counteq worthy of uore glory than Foses becausez a builder of a

house hag more honour than the house.

Fourthly, Hebrews 11:3 wmay be understood as referring 1_:0 & personal
agent of creation: Ll | P vag::’ru"_\/ th'-”e roFrc TeoS actwvas
l5 ‘7’[“"""' Beeo "' While it is improbable that Christ is here referred
t0,%7 it is not an impossibility.60
Lastly, Heb. 4:12-13 reproduces an apparently poetic description of -
the )\;1.§ and employs woerds and phrases parallel to those of Philo's
)‘;Y"f ’p'f” toS 61 pyt 4:12-13 is neither explicitly Cﬁristological
nor does it have to do with technically cosmological assertions, although
there are cosmological implications. The significance of the \o"\/a-f 700
0100 in this passage62 is taken by most modern commentators to include
the totality of the revelation of God: the Old Testament!s speaking to
Israel, the apostolic preaching;_and the Son of God Hinself,®3 But it is

by no means impossible that the author of Hebrews, for whom Jesus was the

Son by whom God had spoken to believers, thought very specifically

5%£. Michel, p. 251.

60The words °'.9‘w¢. and AéyeS are apparently interchangeable in
Hebrews, although g-:o-{af appears to have a mere independent mode of existence
and Fﬁ‘,«»— is more the organ of commmnication of the divine will, Kisemann,
P. 12,/ n. 2; cf. Michel, p. 116. Philo also speaks of the Laps e &u’as Y
mediator of God's action and uses it in a parallel construction with A\&7es,
Sac. 8; Fug. 137. .

61c¢, Michel, pp. 114-116.

®2ich was taken by both Latin and Greek fathers as referring to Christ,
Spicq, II, 87.

 Bpiq,, 11, 8.
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of Jesus Christ as the one described by these two verses. But the verses,
while reproducing Philonic terminology concerning the role of the )“”T“f-
in the crecation, are here not in a context of creation but‘ one of judgment,
The hearers are exhorted to hold fast their confidence so as to be able
to enter the sabbath rest of the people of God. The 0ld Testament people
of God did not enter that sabbath rest because of their disobedience, and
Christiens now must beware lest they fall into that same disobedience.
For the Ae'yos 700 0105 is the judge of the innermost recesses of man;
everything is open to him, and it is with him that we have to deal.
Thishability of the )\o’yo.f to penetrate into the parts of man is best
explained, however, if that same AS ye3 were involved in the process of
creating man and dividing him into those parts. Then, if by AeyeS is
meant here Christ, a creative function would be implied of him in these
verses, This, however, is all highly conjectural.

Thus it is especially in Heb. 1:1-4 that cosmological functions are
attributed to the son, Jesus Christ. Other passages are only possible
reflections either of elements in the Alexandrian tradition which would be
in accord with the assertion of the agency of creation to the )o’-fo)‘ of
God or are passages in which the Christological reference is not onlynot
explicit but is to be seriously questioned. But within 1:1-4, we may
say, in summary, the asgertion of the cosmological activity of the preexistent
son as the agent of creation and as the pr:i.ncii:le of preservation is clearly
made, and is made in terms reflecting the Alexandrian tradition of Jewish

wisdom and philosophy.
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Soteriological Assertions

As in Alexandrian Judaism so also in Hebrews the agent of creation is
preached as the mediator of God's salvation:

[Jesus , the son,/ being made perfect he became the source of

eternal salvation (adTeas owTmpaas atwviev ) 4o ]l

who obey him , being dgsignated by God a high priest after the

order of Melchizedek.O4
It-. is, specifically, by virtue of his having been designated as high priest
that he is the cause of salvation. Let us look more closely at this high
priesthood of Christ in Hebrews.

Jesus is the high priest who is able to save by his intercession in
the true heavenly sanctuary. Thus Hebrews says of him: "Consequently he
is able to save those who draw ncar to God through him, since he always
lives to make intercession for them,"-65 and: "For Christ has entered, not
into a sanctuary made with hands, & copy of the true one, but into heaven
itself, now to appear in the presence of God on our beh.'.i.lf."é6 This pres-
entation of Christ as the high priest before God is, as we have seen,
paralleled by Philo's presentation of the AojeS-high priest. But the
Aéye5 _high priest of Philo held that function by virtue of his position
&s the cosmic mediator between God and his creation.67 The assertion of

Christ's high priesthood is made on & different basis, the.like of which

is not to be found in Alexandrian Judaism.

6lyieb. 5:9-10.

65Heb, 7:25; cf. 6:19-20.

66Heb. 9:2L; cf. 4ilh,

67ce, Mig. 102; Gig. 52; Som. I, 215; Heres 205.



IR L W

85
Christ is the high priest in the heavenly sanctuary by virtue of his
appointment and exaltation. Heb. 8:1-2 makes this clear:
Now the point in what we are saying is this: we have such a
high priest, one who is seated at the right hand of the throne

of the Majesty in heaven, a minister in the sanctuary and the
true tent which is set up not by man but by the Iord.

Hebrews also emphasizes that Christ was appointed as high priest, quoting
Ps. 95:11, which has entlr onement overtones:

And one does not take the honor upon himself, but he is called
by God, just as Aaron was.

So also Christ did not exalt himself to be made a high prlest
but was appointed by him who sald to him, "Thou art my Son,
today I have begotten thee. nb8

And within Heb, 1:1-4 there is this same theme: ™hom he has appginted
heir of all things. « « « he sat down at the right hand of the Majesty on
high.™ ;

And this exaltation has come, Hebrews asserts, only after Jesus was
made perfect through suffering during the days.of his flesh:

In the days of his flesh. . . . Although he was a Son, he

learned obedience through what he suffered; and being made
perfect he became the source of eternal salvation to all who

obey him, being desiggated by God a high priest after the
order of Melchizedek.

To become the exalted intercessor, it was necessary that he became incarnate
and share the life of his brothers:

Since therefore the children share in flesh and blood, he
himself likewise partook of the same nature, that through
death he might destroy him who has the power of death,

that is the devil, and deliver all those who through fear

68eh, 5:4-5; of. 1:13; 7:26.
69Heb. 5:7-10; cf. T:28. . ¥
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of death were subject to lifelong bondage. . . . There-
fore he had to be made like his brethren in every respect,
so that he might become a merciful and faithful high

priest in the service of God, to make expiation for the
sins of the people. For because he himself has suffered 7
and been tempted, he is able to help those who are tempted.

Therefore he became incarnate, living a life and being subject to death:

But we see Jesus, who for a little while was made lower than

the angels, crowned with glory and honor because of the suf-

fering of death, so ,nt:hat by the grace of God he might taste

death for everyone.

He is made perfect through suffering, qualifying as our high priest in
being tempted as we but not sinning.’?

Made perfect in obedience in his earthly life, he is now exalted to
make intercession for us--and that intercession is made on the basis of his
own spotless self-sacrifice., In his high priesthood it is his own blood
which secures the eternal redemption:

He entered once for all into the Holy Place, taking mt.the

blood of goats and calves but his own blood, thus securing an

eternal redemption. . . . how much rmore shell the blood of

Christ, who through the eternal Spirit offered himself without

blemish to God, purii‘}’r your conscience from dead works to
serve the living God. (3

and ends sin:

But as it is, he has appeared once for all at the end of
the age to put away sin by the sacrifice of himself.

It is his death which ratifies the eternal covenant of which he is the

7OHeb. 2:14-15,17-18.
MHeb. 2:9,

{%eb, 4:15; cf. 12:3.
"3Heb. 9:12, 14.
Thyeb, 9:26.
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mediator, /7 And ™without the shedding of blood there is no forgiveness of
sins,n76 This sacrifice sanctifies us /! and gives us confidence to approach
God. /8 And it is this death which is the reason for his being exalted:
"But when Christ had offered for all time a single sacrifice for sins, he
sat down at the right hand of God."7?

Thus there are four interrelated points in the presentation of Jesus
as the savior in Hebrews: he is the high priest for us in heaven; he is
that because he has been appointed high priest by God and exalted to that
office; he has qualified as high priest for men by becoming a man and being
made perfect in his life of obedience through suffering; and that obedience
culminated in his sacrificial death, which is the basis of his heavenly
intercession. There are three verses in which this entire scheme is reflected:

For it was fitting that we should have such a high priest,

holy, blameless, unstained, separated from sinners, exalted

above the heavens, He has no need, like those high priests,

to offer sacrifices daily, first for his own sins and then

for those of the people; he did this once for all when he

offered up himself. Indeed, the law appoints men in their

weakness as high priests, but the word of the oath,.which:

came later than the law, appoints a Son who has been made

perfect for ever.

The involvement in historical events of the mediator of salvation is

also made clear in the opening sentence, in elements found there which are

75Heb. 9:15; 13:12.
THeb. 9:22b.

7THeb, 10:10.

"8Heb, 10:19.

"9Heb. 10:12; cf. 2:9.
80Heb, 7:26-28.
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not found psralleled in Alexandrian Judaism. There it eays of the son,

»,

5yl

2%, 1:5h: n Ka 94{(47001 TV q_'u,a.fi‘(wv ﬂ‘acﬂ,rqfouhj tl(a.pt.qv zZv S‘_Sm

7’1" ["*f‘-\ww"‘t‘ 4 v+~,lo~:" Here there is a change in tense from the pre-
deding . predications about the preexistent Christ. In the aorist it says: .4
"When he had made purification for sins, he sat down. . . ." We are not |
wrong in claiming to find here reference to the historical aspect of the
work of the high priest, Jesus Christ.
Thus while in Hebrews the same figure, Jesus, the son of God, who is
preexistent, is asserted to be both the agent of creation and the mediator
of salvation, it is made unquestionably clear that the salvation he mediates
is possible only because of his involvement in a historical life and death.
The one who had appeared in history is described not.only as presently
enthroned at the right hand of God, but also as the preexistent agent
in creation. Early Hellenistic Jewish Christian congregations had expressed
their understanding of the Gospel of Jesus Christ partly in terms of their
own religious background. dJesus, not o»fka —Ae7e3 , was the agent of
creation and the mediator of salvation. In preserving this assertion
Hebrews reflects what must have been a polemical point and an apologetic
device in the earliest contacts between the Gospel of Jesus Christ and

~-
Mexandrian Judaism. Yet Hebrews does not merely replace the oofea

MAoyo3 figure with Jesus. Hebrews stands in the tradition of Christian

preaching which emphasized the life, death, and exaltation of Jesus as

the basis of salvation. This is the emphasis of Hebrews against the

creation-based soteriology of Al exandrian Judalism.

Thus we can see in Heb, 1:l-4 and throughout the Epistle elements which
4 L) .

3 i ts which are not
reflect the thought world of Alexandrian Judalsm and elements whic no
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paralleled in Alexandrian Judaism. It is most plausible that the intended
readers of Hebrews, as well as its author, stood in the tradition of
Alexandrian Judaism. To these readers Hebrews brings a message of exhortation.,
The exhortation is based on an argument of the superiority of Jesus Christ.
One of the main points of the argument is Jesus! involvement in historical
life and death. It is certainly not impossible that this doctrinal point
was directed against a misunderstanding of Christ among the readers in
which the noetic and heavenly figure of cnafﬂi-)a&vf was simply replaced
by another noetic and heavenly figure, Jesus. If it is correct to consider
this Christological issue as part of the background of Hebrews, then one
of the author's purposes in writing was to demonstrate how the Alexandrian-
Jewish Christian Christology must be combined with the primitive Christian
tradition concerning the life and death of Jesus. Then Hebrews would be
not only a sermon of exhortation, but also an important document in the
development of the Church's Christology. For Hebrews effects a combination
of the early church's teaching with the thought world of Alexandrian
Judaism--and does so in such a way as to preserve the basic thrust of the

Gospel, the historical-eschatalogical event in Jesus Christ,

I a-a NTTE R TV ey
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CHAPTER V
CONCLUSION

We have now set side by side the teachings concerning the agent of
creation and the mediator of salvation in the writings of two authors which
we hﬁve shown to be worthy of comparison: Hebrews and the writings of
Alexandrian Judaism. What are we able to gain towards a better understand-
ing of Hebrews by seeing it in this context? In a detailed discussion of
the mediators between God and the world in the writings of Alexandrian
Judaism we have seen the centrality of the d'ocftz-)\-’tff figure and of the
vaafg.uu.f of God and the world of ideas so closely associated with the
¥4 Y25 . The world came into being and exists through these intermediaries.
Likewise men is related to God only through these same intermediaries, whether
in his knowledge that God exists, in his finding the true joy born of virtue,
in his irward spiritual worship, or in his approach to a mystical experience
of God. We observed that the mediators in these various descriptions of
man's religious relationship to God were the same figures which mediate
the creative and ruling activity of God in the world. The guides to sal-
vation were precisely the same as the principles of existence. ¥We found
nothing in Philo that prohibited our concluding that his soteriology is
cosmologically grounded, i.e. that it is because they are the principles of
existence that these mediating figﬁres can lead man to his proper relation-
ship t6.God.

Turning to Hebrews, a document which we have demonstrated to have many

affinities to Alexandrian Judaism and which we have concluded is properly



91
understood as representing the traditions of early Christian congregations
which stood in the tradition of Alexandrian Judaism, we found a basic
point of similarity and a basic point of difference. Hebrews also identi-
fies the same figure as the agent of creation and the mediator of salvation.
And Hebrews presents that mediztor, Jesus Christ, in much the same terms
that Alexandrian Judaism presents the oofca-Ao%yes figure., Hebrews uses
the phraseology of Alexandrian Judaism to describe Christ as the agent of
creation and uses the figure of the cosmic high priest in the heavenly

sanctuary to present Christ as the mediator of the new covenant between

God and man, But at this point we found a difference. Whereas in Philo

we found nothing to prohibit the conclusion that it is by virtue of the
Teg o ~ Aoje3 figure's being the agent of creation that it is able to
lead men to salvation, in Hebrews bthe cosmic high priesthood of Christ is
based not on the fact of his agency in creation but on his incarnation,
his perfect life, his spotless sacrifice for the sins of all in his death,
and his appointment and exaltation by God. The one of whom it is also
asserted that he was the agent in creation became incarnate, lived and
died in history, was exalted and therefore makes intercession and saves
those who are obedient to him and who cling to him. It is the fact of
the savior's involvement in history which is the unique emphasis of

1

Hebrews when viewed in the context of Alexandrian Judaism.

We might point out here that this major emphasis on the incarnate one

Ci‘. C. K. Barrett, "The Eschatology of the Epistle to the Hebrews,"
The Backrround of the New Testament and Its Eschatology, edited by W. D.
Davies and D. Daube in Honor of Charles Harold Dodd (Cambridge: University
Press, 1965), p. 388.
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who died on the cross also occurs in two other significant passages in the
New Testament in which Christ, again after the pattern of a a'aa?cz--
Christology, is named as the agent of creation. Thus John 1:3 asserts of
the )\a’)«of :

21l things were made through him, and without him was not anything
made that was made.

And yet the same Gospel clearly asserts: "And the Word became flesh and
dwelt among us," John 1:14. Likewise Col. 1:16-17:

for in him all things were created . . . all things were

created through him and for him. He is before all things,

and in him all things hold together,
iS‘ followed by Col. 1:19-20:

For in him all the fullness of God was pleased to dwell, and

through him to reconcile to himself all things, whether on

earth or in heaven, making peace by the blood of his cross.

A study such as the one we have just completed prompts other questions
with regard both to the New Testament and the literature of its enviromment.
One might investigate the relationship of the traditions concerning the
agent of creation in these three passages: Heb. 1l:1-4; John 1:1-3; and
Col. 1:15-20, The presentation of Christ as the high priest in Hebrews
leads to the question of other possible backgrounds for this, such as the
Palestinian Jewish hope for & priest-Messiah. Another possibility would
be to concentrate upon another point for a comparison and contrast between
Hebrews and Alexandrian Judaism, such as Iru?q»- or the sabbath rest.

A complete and detailed study of the history of the interpretation of the
figure of Melchizedek, extending into the church fathers, would be another

related study. Such studies would not be mere academic excursions into for-

gotten writings but could be, &8s we hope this study has been, of benefit to
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the church by eliminating misunderstandings and by defining more precisely

the unique force of that Christian message which lives in the documents

of the New Testament.
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