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PROLOGUE

‘There is none like you among the gods, O Lord, nor are there any works like
yours’ (Ps. 86:8).

1. — In these words Christ’s transcendence is described under two aspects: first
as compared to other gods, when he says, ‘There is none among the gods like
thee, O Lord’; secondly, as reflected in His effects, when he says, ‘nor are there
any works like yours'.

2. — In regard to the first it should be noted that although there is but one God
by nature, as it says in Deut. 6:4: ‘Hear, O Israel, the Lord your God is one Lord’,
nevertheless, by participation there are many gods both in heaven and on earth:
‘For there be gods many, and lords many’ (1 Cor. 8:5). For angels are sometimes
called gods: ‘When the sons of God came to stand before the Lord” (Jb. 1:6 &
11), and also prophets, as is said of Moses: ‘Behold | have appointed you the god
of Pharaoh’ (Ex. 7:1), and priests: ‘You shall not speak ill of the gods’, i.e., of the
priests (Ex. 22:28); ‘If the thief be not known, the master of the house shall be
brought to the gods’ (Ex. 22:8). Angels are called gods on account of their rich
splendor of divine brightness: ‘Upon whom shall not his light arise?’ (Jb. 25:3).
But angels are not like unto Christ among the gods, because He is the ‘brightness
of the Father’s glory’ (1:3); ‘Setting him on his right hand in the heavenly place
above all principality and power and above every hame named in this world and
in the world to come’ (Eph. 1:20). The prophets are called gods, because the
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word of God was spoken to them; ‘He called them gods, to whom the word of
God was spoken’ (Jn. 10:35). Therefore, Christ is God in some more excellent
way, because He is the substantial Word of God. Priests are called gods, because
they are God’s ministers: ‘You shall be called priests of the Lord, you ministers of
our God’ (Is. 61:6). But Christ is God in a stronger sense, for He is not a minister
but the Lord of all: ‘Lord of Lords’ (Rev. 19:16). ‘But Christ was faithful in his own
house as a son’ (Heb. 3:6). Christ, therefore, is the great God above all the gods,
because He is the splendor, the Word, and the Lord.

3. — Secondly, this transcendence is shown by His works; hence it says, nor are
there any works like thine. Here it should be noted that the matchless work of
Christ is threefold: one extends to every creature, namely, the work of creation:
‘All tings were made through Him’ (Jn. 1:3); a second extends to the rational
creature, who is enlightened by Christ, namely, the work of enlightenment: ‘He
was the true light which enlightens every man that comes into the world” (Jn.
1:9); the third extends to justification, which pertains only to the saints, who are
vivified and sanctified by Him, i.e., by life-giving grace: ‘And the life was the light
of men’ (Jn. 1:4). Now, the other gods cannot perform these works: for the
angels are not creators, but creatures ‘Who make your angels spirits’ (Ps. 103:4);
prophets are enlightened and not enlighteners: *He was not the light, but was to
give testimony of the light’ (Jn. 1:8); and priests do not justify: ‘It is impossible
that with the blood of oxen and goats sin should be taken away’ (Heb. 10:4).

4. — The transcendence of Christ is thus clearly shown in our text; and this is the
subject matter of this epistle to the Hebrews. By this subject matter this epistle is
distinguished from the other epistles: for some of the epistles deal with the grace
of the New Testament, so far as it extends to the whole mystical body of the
Church. This is the theme of all the epistles he sent to the churches, i.e., to the
Romans, Corinthians, Galatians, up to the first epistle to Timothy. In the others
he treats of this grace, insofar as it extends to individual persons, namely,
Timothy, Titus, Philemon. But in the epistle to the Hebrews he treats of this
grace, inasmuch as it pertains to the head, namely, Christ. For these three things
are found in the body of the Church, just as they are found in the natural body,
namely, the mystical body itself, its chief members, namely, prelates and rulers,
and the head, namely, Christ, from Whom life flows to all the members.

5. — But before we come to the task of dividing this epistle, it should be noted
that before the Council of Nicaea, some doubted that this was one of Paul’s
epistles for two reasons: first, because it does not follow the patters of the other
epistles. For there is no salutation and no name of the author. Secondly, it does
not have the style of the others; indeed, it is more elegant. Furthermore, no
other work of Scripture proceeds in such an orderly manner in the sequence of
words and sentences as this one. Hence, they said that it was the work of Luke,
the evangelist, or of Barnabas or Pope Clement. For he wrote to the Athenians
according to this style. Nevertheless, the old doctors, especially Dionysius and
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certain others, accept the words of this epistle as being Paul’s testimony. Jerome,
too, acknowledges it as Paul’s epistle. To the first argument, therefore, one may
respond that there are three reasons why Paul did not write his name: first,
because he was not the apostle of the Jews but of the Gentiles: *He who wrought
in Peter to the apostleship of the circumcision, wrought in me also among the
Gentiles’ (Gal. 2:8); consequently, he made no mention of his apostleship at the
beginning of this epistle, because he was unwilling to speak of it except to the
Gentiles. Secondly, because his name was odious to the Jews, since he taught
that the observance of the Law were no longer to be kept, as is clear from Acts
(15:2). Consequently, he concealed his name, lest the salutary doctrine of this
epistle go for naught. Thirdly, because he was a Jew: 'They are Hebrews: so am
I’ (2 Cor. 11:22). And fellow countrymen find it hard to endure greatness in their
own: ‘A prophet is not without honor, save in his own country and in his own
house’ (Mt. 13:57). To the second argument the answer might be given that the
style is more elegant, because even though he knew many languages: ‘I speak
with all your tongues’ (1 Cor. 14:18), he knew the Hebrew language better than
the others, for it was his native tongue, the one in which he wrote this epistle. As
a result, he could write more ornately in his own idiom than in some other
language; hence, he says: ‘For though | be rude in speech, yet not in

knowledge’ (2 Cor. 11:6). But Luke, who was a skillful writer, translated this
ornate Hebrew into Greek.

1-1
Heb 1:1-2

1 In many and various ways God spoke of old to our fathers by the
prophets, 2 but in these last days he has spoken to us by a Son,
whom he appointed the heir of all things, through whom also he
created the world.

6. — He wrote this epistle against the errors of those converts from Judaism who
wanted to preserve the legal observances along with the Gospel, as though
Christ’s grace were not sufficient for salvation. Hence it is divided into two parts:
in the first he extols Christ’s grandeur to show the superiority of the New
Testament over the Old; secondly, he discusses what unites the members to the
head, namely, faith (chap. 11). But he intends to show the New Testament’s
superiority over the Old by proving Christ’s preeminence over the personnel of
the Old Testament, namely, the angels, by whom the Law was handed down:
‘The law was ordained by angels in the hand of a mediator’ (Gal. 3:19); and
Moses, by whom or through whom it was given: ‘The law was given by

Moses’ (Jn. 1:17); ‘There arose no more a prophet in Israel like unto Moses, to
whom the Lord spoke face to face’ (Dt. 3:10), and the priesthood by which it was
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administered: ‘Into the first tabernacle the priests indeed entered, accomplishing
the offices of sacrifices’ (Heb. 9:6). First, therefore, he favors Christ over the
angels; secondly, over Moses (chap. 3); thirdly, over the priesthood of the Old
Testament (chap. 5). In regard to the first he does two things: first, he shows
that the angles lack this greatness; secondly, since this is true of Christ, he shows
that the angels lack this greatness (chap. 2).

7. — In regard to the first he indicates Christ’s excellence in four matters: first, as
to His unique origin, by calling Him the true natural Son of God; secondly, as to
the extent of His rule (v. 2c); thirdly, as to the power of His activity (v. 2d);
fourthly, as to the sublimity of His glory (v. 2e). But because he intends to extol
Christ so that it redounds to the glory of the New Testament, this favors the New
over the Old,

8. — About which he mentions five things: first, how it was promulgated;
secondly, the time (v. 1b); thirdly, the author or giver (v. 1c); fourthly, to whom
it was given (v. 1d); fifthly, by which ministers (v. 13).

9. — He says, therefore, In many ways, referring first of all to various persons,
because God spoke not to one person but to many, namely, Abraham, Noah and
others; secondly, to the various times and always with the same certitude: ‘He
went out early in the morning,...And about the third hour...And again about the
sixth hour...” (Mt. 20:1 ff.). Many also in regard to the matters treated, namely,
divine things: 'l am who am’ (Ex. 3:14); and future events: ‘She knows signs and
wonders before they be done’ (Wis. 8:8); and promises of future benefits, at
least in figure: ‘Many things are show to you above the understanding of

men’ (Sir. 3:25). Many also in the variety of figures; because at one time he uses
the figure of a lion, at another the figure of a stone: ‘A stone was cut out of a
mountain without hands’ (Dan. 2:34); ‘That he might show you that his law is
manifold’ (Jb. 11:6). And in various ways. This refers to the three kinds of vision:
first, ocular vision: ‘In the same hour there appeared fingers, as it were the hand
of a man writing over against the candlestick upon the surface of the wall’ (Dan.
5:5); secondly, imaginary vision: 'l saw the Lord sitting upon a throne high and
elevated’ (Is. 6:1); thirdly, intellectual vision, as to David: ‘I have had
understanding above the ancients’ (Ps. 119:100). Hence, Hosea (12:10) includes
all of these: ‘I have multiplied visions.” It refers also to the various ways He
spoke, because sometimes He spoke plainly and sometimes obscurely. In fact,
there is not manner of speaking that has not been employed in the writings of
the Old Testament: ‘Behold, | have described it to you three manner of ways, in
thoughts and knowledge’ (Pr. 22:20). Thirdly, because He spoke by rebuking the
wicked, by enticing the just, and by instructing the ignorant: ‘All scripture,
inspired of God, is profitable to teach, to reprove, to correct, to instruct in
justice’ (2 Tim. 3:16).

10. — Then he touches upon the time, when this teaching was delivered, i.e., the
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past, because he spoke of old, i.e., not suddenly, because the things that were
spoken about Christ were so great as to be incredible, unless they had been
taught bit by bit as time went on. Hence St. Gregory says: ‘As time went on, the
knowledge of divine things grew.’ ‘The former things of old | have declared, and
they went forth out of my mouth, and | have made them to be heard’ (Is. 48:3).

11. — Thus, he mentions the author, namely, God, Who speaks: 'l will hear what
the Lord God will speak in me’ (Ps. 84:9) For He does not lie: ‘God is not a man
that he should lie” (Num. 23:19). These, then, are the first three things which
commend the Old Testament: authorship, because it is from God; secondly,
subtlety and sublimity, because in so many and various ways; thirdly, duration,
because of old.

12. — Fourthly, he shows to whom it is delivered, namely, to our fathers. This is
why it is familiar and known to us: ‘We declare unto you the promise which was
made to our fathers’ (Ac. 13:32); ‘As he spoke to our fathers’ (Lk. 1:55).

13. — Fifthly, he indicates the ministers, because it was delivered not by jesters
but by prophets: ‘Which he had promised before by his prophets’ (Rom. 1:2); ‘To
whom all the prophets give testimony’ (Ac. 10:43).

14. — Then (v. 2) he describes the doctrine of the New Testament and mentions
five properties. Four of these are differences from those of the Old, and one is
the same. For when he had said, in many and various ways, he was indicating
that every ordered multitude should be referred to one thing. Therefore, although
the manner is manifold, all is ordained to the last thing: ‘Be in the fear of the
Lord all the day long’ (Pr. 23:17); ‘'The consumption abridged shall overflow with
justice. For the Lord God of hosts shall make a consumption and an abridgement
in the midst of all the land’ (Is. 10:22). Likewise, of old referred to the time of
waiting and of darkness, but in these last days refers to our days, i.e., to the time
of grace: 'The night is passed and the day is at hand’ (Rom. 13:12).

15. — It should be noted that in regard to the Old Testament he says, ‘speaking’,
but here he says, has spoken, in order to designate that the speech of the New
Testament is more perfect than that of the Old. To understand this it should be
noted that three things are required for our speech: first, the conception of a
thought whereby we preconceive in our mind that which is to be spoken by the
mouth; secondly, the expression of the conceived thought to enable us to
indicate what has been conceived; thirdly, the manifestation of the thing
expressed, so that it becomes evident. God, therefore, when speaking, first
conceived, so that there was but one conception and that from all eternity: ‘God
speaks once’ (Jb. 33:14). This eternal conception is the engendering of the Son
of God, concerning Whom it says in Ps. 2 (v. 7): ‘The Lord said to me: you are
my Son, this day have | begotten you.” Secondly, he expressed his concept in
three ways: first, in the production of creatures, namely, when the conceived
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Word, existing as the likeness of the Father, is also the likeness according to
which all creatures were made: ‘God said: Be light made. And light was

made’ (Gen. 1:3). Secondly, through certain notions; for example, in the minds of
the angels, in whom the forms of all things, which were concealed in the Word,
were infused, and in the minds of holy men: and this by sensible or intellectual or
imaginary revelations. Hence, every such manifestation proceeding from the
eternal Word is called a speaking: ‘The word of the Lord which came to him’ (Jer.
1:2). Thirdly, by assuming flesh, concerning which it says in John (1:14): ‘And the
Word was made flesh.” Hence, Augustine says that the Incarnate Word is related
to the uncreated Word as the voice’s work is related to the heart’s word. But the
first expression, namely, in creation, is not for the purpose of manifesting. For it
is clear that that expression cannot be called a speaking; hence, it is never said
that God speaks when making creatures, but that He is known: ‘The invisible
things of him, from the creation of the world, are clearly seen, being understood
by the things that are made’ (Rom. 1:20). But the second expression, which is
the infusion of forms in the minds of angels or of men, is directed only to the
knowledge of divine wisdom; hence, it can be called a speaking. The third
expression, namely, the assuming of flesh, took place of the purpose of existing
and of knowing, and for expressly manifesting, because by assuming flesh the
Word was made man and brought us to a complete knowledge of God: ‘For this
was | born, that | should give testimony of the truth’ (Jn. 18:37). And he clearly
manifests Himself to us: ‘Afterwards he was seen upon earth, and conversed with
men’ (Bar. 3:38). Thus, therefore, although God speaks in the New and the Old
Testaments, He speaks more perfectly in the New, because in the Old he speaks
in the minds of men, but in the New through the Son’s Incarnation. Furthermore,
the Old Testament was handed down to the Fathers looking on from afar and
seeing God from a distance; the New has been handed down to us, namely, to
the apostles, who have seen Him in His very person: ‘That which we have heard,
which we have seen with our eyes, and our hands have handled the Word of life,
we declare unto you’ (1 Jn. 1:1); ‘He made not the covenant with our fathers but
with us who are present and living. He spoke to us face to face’ (Dt. 5:3). Hence,
it is clear that that speaking was a promise: ‘To Abraham were the promises
made’ (Gal. 3:16); but the New was a manifestation: ‘Grace and truth came by
Jesus Christ’ (Jn. 1:17). Also, in the Old He spoke in the prophets; in the New in
His Son, Who is the Lord of the prophets: ‘'The only begotten, Who is in the
bosom of the Father, He has declared Him’ (Jn. 1:18).

16. — Does this mean that all the ones through whom God spoke were prophets?
| answer that five things are required of a true prophet: first, the revealing of
things which transcend human knowledge; otherwise, he would not be called a
prophet but a sage, as Solomon, whose mind was enlightened in regard to things
within the ken of human reason. Hence, not even the Jew called him a prophet
but a sage. Secondly, the understanding of the things revealed; otherwise, he
would not be a prophet: ‘There is need of understanding in a vision’ (Dan. 10:1).
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That is why Nebuchadnezzar, not understanding the revelation made to him, is
not called a prophet, but Daniel, who did understand it, was called a prophet.
Thirdly, it is required that in the things he sees and by which he is alienated not
be held as though by things themselves, but as in figures; otherwise, he would
not by a prophet by a lunatic, who apprehends imaginary things as though they
were real: ‘'The prophet that has a dream, let him tell a dream: and he that has
my word, let him speak my word with truth’ (Jer. 23:28). Fourthly, that he
perceive the things revealed, with certitude, as though known through
demonstration; otherwise, it would be a dream and not a prophecy: ‘The Lord
God has opened my ear and | do not resist: | have not gone back’ (Is. 50:5). The
fifth requirement is that he has the will to announce the thing revealed,;
accordingly, some claim that Daniel is not a prophet, because he does not receive
the thing revealed in an expressible way. Hence, it is not said that the word of
the Lord was made to Daniel, as it said of the other prophets: ‘The word of the
Lord is made a reproach to me, and a derision all the day. Then | said: | will not
make mention of him, nor speak any more in his name; and there came in my
heart as a burning fire’ (Jer. 20:8).

17. — But another question arises: Why does he say, in the prophets, when he
might better have said: ‘by the prophets?’ The answer is that he did this because
he wished to exclude certain errors: first, the error of Porphyry, who claimed that
prophets invented their statements and were not inspired by the Holy Spirit. To
counter this the Apostle says, he spoke in the prophets. As if to say: They were
not speaking of themselves, but God was speaking in them: ‘For prophecy came
not by the will of men at any time: but the holy men of God spoke, inspired by
the Holy Spirit” (2 Pt. 1:21). Secondly, to exclude the error of those who
maintained that prophecy is something natural and can be possessed by one’s
natural disposition, as a melancholy person might have a very strong imagination;
so strong, indeed, that he considers the things he imagines to be real. Hence, it
says, he spoke in the prophets. As if to say: Prophecy does not come about
through a natural disposition but by an inward utterance of God: ‘The Spirit
breathes where he will” (Jn. 3:8). Thirdly, against the error of those who claim
that prophecy can be possessed like a habit, as science is possessed, so that
whenever a person decides to do so, he can prophesy. But this is not true,
because the spirits of prophecy are not always present in the prophet, but only
when their minds are enlightened by God; hence, in 2 Kg. (4:27), Elisha says:
‘Her soul is in anguish, and the Lord has hid it from me.” Therefore, the Apostle
says, in the prophets. As if to say: Not that prophecy is possessed by all or
always, as habits are, but only in those in whom it pleases God to speak.
Fourthly, to exclude the error of Priscilla and Montanus, who maintained that
prophets do not understand their utterances. But this is not true; hence, it is
stated in Hag (1:3): 'The word of the Lord came by the hand of Haggai, the
prophet”; and in 1 Cor. (14:32): ‘The spirits of the prophets are subject to the
prophets.” That which he says, in the prophets, i.e., in the understanding and
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power of the prophets. Thus, therefore, is clear Christ’s unique property, namely,
that He is the natural Son: ‘The Father is in me and | in the Father (Jn. 14:10).

18. — But is He one of those sons of whom it is said: ‘I have said: you are gods,
and all of you the sons of the Most High” (Ps. 81:6). No; because these are called
sons in a general sense, but He is the Son Who was appointed heir and lord of all
things. Is He one of those sons of whom it is said (Jn. 1:12): ‘He gave them the
power to become the sons of God, i.e., who believe in his name?’ No; those are
said to become the sons; but Christ is the Son through whom he made the world.
Is he one of those sons who glory ‘in the hope of the glory of the sons of

God’ (Rom. 5:2)? No, because they are sons through the hope they have of God’s
glory, but He is the splendor of that glory. Others are called sons, because they
were made to the image of this Son: ‘Whom he foreknew to be made
conformable to the image of his Son” (Rom. 8:29), but He is the image itself and
the figure of His substance. Others are called sons inasmuch as they contain
within themselves the Word of God: 'That you may be blameless and sincere
children without reproof in the midst of a crooked and perverse generation:
among whom you shine as lights in the world. Holding for the word of life’ (Phil.
2:15). But He is the true Son Who carries all things by the word of His power.
Therefore, Christ’s supereminence is clear from His unique origin and from His
relationship to other sons of God. It is these things which make the New
Testament greater than the Old.

19. — Yet in regard to both testaments he says, ‘speaking’, or *has spoken’, in
order to indicate that both have the same author. This is against the Manicheans:
‘By him we have access both in the same Spirit to the Father’ (Eph. 2:18); ‘Is he
the God of the Jews only? Is he not also of the Gentiles?’ (Rom. 3:29). Again, the
Old was given to our fathers, but the New to us, i.e., through his Son, Who is the
Lord of the prophets: ‘The only begotten Son, Who is in the bosom of the Father,
he has declared him’ (Jn. 1:18).

20. — Then he shows the greatness of Christ’s power when he says, whom he
appointed the heir of all things; for as it says in Gal. (4:7): ‘And if a son, an heir
also through God.’ But in Christ are two natures, namely, the divine and the
human: insofar as He is the natural son, He is not appointed heir, (He is so
naturally;) but inasmuch as He is man and has become a son of God: ‘Concerning
his Son who was made to him of the seed of David’ (Rom. 1:3). Indeed, as a
man, He has been appointed heir of all things, just as He has become a son of
God: ‘All power is given to me in heaven and in earth” (Mt. 28:18) and it extends
to every creature that He has taken under His rule. It extends, therefore, not only
to one type of man, but to all, i.e., both Jews and Gentiles: ‘Ask of me and | will
give you the Gentiles for your inheritance.” (Ps. 2:8).

21. — Having shown Christ’s excellence as to His unique origin, he now shows His
excellence as to the majesty of His dominion. It is suitable that these two be
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joined: He has spoken to us through his Son, whom He appointed the heir of all
things: ‘If a son, then an heir’ (Rom. 8:17). But it should be noted that in Christ
are two natures, namely, the divine and the human. But according to the divine
nature, since He was not appointed Son, since He is the natural Son from all
eternity, so neither was He appointed heir, since He is the natural heir from all
eternity. But according to His human nature, just as He was made Son of God:
‘He was descended from David according to the flesh’ (Rom. 1:3), so He was
made heir to all things: Whom he appointed the heir of all things: ‘This is the
heir, come, let us kill him" (Mt. 21:38). 'l will again bring an heir to you,
inhabitants of Mareshah; the glory of Israel shall come to Adullam’ (Mic. 1:15).
Indeed, according to His divine nature it belongs to Christ to be the begotten heir
of the Lord. First, because He is the power and wisdom of God (1 Cor. 1:18)
through Whom the Father makes all things. Therefore, if the Father is called the
God of all by reason of creation, the Son also, through Whom all things were
brought into existence, is called Lord. ‘I was with him forming all things’ (Pr.
8:30). Secondly, because the Son is the Father’s wisdom, by which He governs all
things. In Wis. (8:1) it says of wisdom: ‘She reaches mightily from one end of the
earth to the other and she orders all things well.” Therefore, if the Father is called
Lord by reason of governing: ‘You, the Father, govern all things’ (Wis. 13:3), the
Son, too, has dominion. Furthermore, the Father is Lord inasmuch as all things
are ordained to Him as to first principle and end of all things. So, too, the Son,
Who is the wisdom of God preceding all things, is Lord: ‘Wisdom was created
before all things. Who can search it out?’ (Sir. 1:3). But according to His human
nature it also belongs to Christ to be heir and Lord of all things. First, by reason
of the union, i.e., from the fact that that man was assumed in the person of the
Son of God: ‘The Lord God exalted him as Savior’ (Ac. 5:31).; ‘He set him over
every principality and power and dominion’ (Eph. 1:19). Secondly, by reason of
power, because all things obey and serve him: ‘All power has been given to me in
heaven and in earth’ (Mt. 28:18). Thirdly, by reason of subjection: ‘At the name
of Jesus every knee should bow of those in heaven, on earth and, below the
earth’ (Phil. 2:10). But he says, of all things, which refers to the totality of all
nature, in which he obtains dominion, as it says in Ps. 8 (v. 8): ‘You have
subjected all things under his feet.” It also refers to the whole human race, so
that the sense would be: of all things, i.e., not only the Jews but also other men,
as it says in Ps. 2 (v. 8): ‘Ask of me and | will give you the Gentiles as your
inheritance and the ends of the earth as your possession.” And of this it is said
(Est. 13:11, Vulgate): ‘You are Lord of all.’

22. — Then (v. 2) when he says, by whom also he made the world, he shows the
power of Christ’s activity, i.e., why He has been appointed heir of all things. It
was not because He was born at a certain moment of time and merited this by
leading a good life, as Photinus says, but because all things were originally made
by Him, as they were made by the Father. For it was through Him that the Father
made all things. For through Him the Father made the world. But it should be
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noted that the grammatical object of the preposition ‘by’ or ‘through’ designates
the cause of an act: in one way, because it causes a making on the part of the
maker. For the making is midway between the maker and the thing made. In this
usage the object of ‘by’ can designate the final cause motivating the maker, as an
artisan works by gain; or the formal cause, as fire warms by heat; or even the
efficient cause, as a bailiff acts through the king. But the Son is not the cause
making the Father act through Him in any of these ways any more than He is the
cause of His proceeding from the Father. But sometimes the object of ‘by’
designates the cause of the action, taken from the viewpoint of the thing made,
as an artisan acts through a hammer; for the hammer is not the cause of the
artisan’s action, but it is the cause why an artifact made of iron should proceed
from the artisan, i.e., why iron [which the hammer strikes] be worked on by the
artisan. This is the way the Son is the cause of things made and the way the
Father works through the Son.

23. — But is the Son inferior to the Father? It seems so, because that which is the
cause of a thing’s being made seems to be an instrument. The answer is that if
the power in the Father and in the Son were not the same numerically, and the
activity not the same numerical activity, the objection would hold. But the fact is
that the power and activity, as well as the nature and the esse of the Father and
of the Son are the same. Therefore, the Father is said to make the world through
Him, because He begot Him forming the world: ‘Whatever the Father does, the
Son also does’ (Jn. 5:19). ‘World’ (saeculum) here means the temporal span of a
created thing. Worlds, i.e., saecula, therefore, are successions of times.
Therefore, he made not only sempiternal times (in the sense in which
philosophers say that God alone made eternal things, and angels created
temporal things), but also temporal things, which the Apostle calls worlds
(saecula): ‘By faith we understand that the world was framed by the Word of
God’ (Heb. 11:3); ‘All things were made by him” (Jn. 1:3). Thus he removes the
Manichean error in two ways: first, in calling God the author of the Old
Testament; secondly, in saying that He made temporal things.

1-2
Heb 1:3

3 He reflects the glory of God and bears the very stamp of his nature,
upholding the universe by his word of power. When he had made
purification for sins, he sat down at the right hand of the Majesty on
high.

24. — Having shown Christ’s greatness in regard to His unique origin, the majesty
of His dominion and the power of His activity, the Apostle now shows His
greatness in regard to the sublimity of His glory and dignity. This is divided into
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two parts: in the first he shows that Christ is worthy of His dignity; in the second
he discloses this dignity (v. 2¢). But he shows Him worthy of this dignity for two
reasons: one is the ease with which He acts; the other is His diligence and
strenuousness in acting: first, therefore, he describes this ease: secondly, His
strenuousness (v. 2b).

25. — In regard to the first it should be noted that three things are required for a
high dignity to be administered with ease: the first is wisdom, to avoid mistakes
in governing: ‘There is an evil that | have seen under the sun, as it were be an
error proceeding from the face of the prince: a fool set in high dignity” (Ec.
10:15); ‘Through me kings reign’ (Pr. 8:15). Secondly, a person must be of noble
stock, lest his commands be scorned: ‘Her husband is honorable in the gates,
when he sits among the senators of the land’ (Pr. 31:33). The third requirement
is power in acting: ‘Seek not to be made a judge, unless you have strength
enough to extirpate iniquities’ (Sir. 7:6). These are the three marks the Apostle
uses to show that Christ is worthy of His dignity: first, because He is not only
wise but is Wisdom itself; hence, he says, he reflects the glory of God; secondly,
because He is not only noble but is nobility itself, because he bears the very
stamp [figure] of his substance; thirdly, because He is not only powerful but is
power itself: upholding all things by his word of power. But these are the three
things which make a person worthy to possess great dignity.

26. — The first is clarity of wisdom: ‘The wise shall possess glory’ (Pr. 3:35).
Hence, he shows Christ’s wisdom when he says, he reflects the glory of God.
Here it should be noted that according to Ambrose: ‘Glory is fame accompanied
by praise’, i.e., public knowledge of someone’s goodness. But as it says in Lk.
(18:19): ‘No one is good but God alone.” Hence, He is good par excellence and
essentially, but other things are good by participation, so that God alone is good
par excellence: ‘My glory | give to no other’ (Is. 42:8); ‘To the king of ages,
immortal, invisible, the only God, be honor and glory for ever and ever’ (1 Tim.
1:17). Therefore, knowledge of God’s goodness is called glory in a most excellent
sense, i.e., clear knowledge of the divine goodness accompanied by praise. Such
knowledge is possessed by men up to a certain point: ‘I know now in part’ (1 Cor.
13:12), but perfectly by God alone: ‘No one has ever seen God’ (Jn. 1:18). It is
true that not even the angels, but God alone comprehends it. Therefore, only
God's knowledge of Himself is glory in the full sense, because He has perfect and
clearest knowledge of Himself. But because splendor is that which is first emitted
by a bright object, and His wisdom is something bright: ‘The wisdom of a man
shines in his countenance’ (Ec. 8:1), it follows that the first conception of wisdom
is, as it were, a splendor. Therefore, the Word of the Father, which is a certain
concept of His intellect, is the splendor and wisdom by which He knows Himself.
That is why the Apostle calls the Son the splendor of glory, i.e., of the clear
divine knowledge. Thus, he identifies Him not only as wise but as begotten
wisdom: 'l will not rest till her just one comes forth as brightness, and her savior
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be lighted as a lamp’ (Is. 62:1).

27. — The second mark which makes a man worthy of great dignity is noble birth,
which he shows is in Christ, because he is the very stamp of his substance. For it
is proper that along with wisdom there be nobility in a prince: ‘And | took out of
your tribes men over fifties and over tens, who might teach you all things’ (Dt.
1:15). The word stamp [figure] here is used to denote a mark or an image. As if
to say: the image of His substance. Yet it should be noted that although an image
implies a likeness, not every likeness is an image: for the whiteness on a canvas
is not my whiteness; but an image is a likeness in species. Therefore, that is
properly called an image of someone, which bears a likeness to his species, or is
an expressed sign of the species. But among the accidents none is such an
expressed sign of a species as a thing’s figure. Hence, one who draws the figure
of an animal draws its image. Therefore, the Son ‘Who is the image of the
invisible God’ (Col. 1:15) is properly called the figure.

28. — But the figure of what? Of his nature [substance]. For there are many
images of things: sometimes it is a sign representing the species but yet not
agreeing with it in any way; as the image of a man on canvas, which in no sense
possesses the true species of man. Sometimes it is similar to it in species not only
in representing, but even in being, as the Son is the true image of His Father:
‘Adam begot a son in his own image’ (Gen. 5:3), i.e., in the nature of his species.
Therefore, the Apostle adds, of his substance, because according to Augustine a
son is called the image of the father, because he is of the same nature as he. He
says, therefore, that he is the figure of his nature [substance].

29. — But why does he not say that He is the figure of His nature? Because it is
possible for the nature of a species to be multiplied according to the multitude of
individuals composed of matter and form. Hence, the son of Socrates does not
have the same numerical nature has his father. But the substance is never
multiplied; for the substance of the father is not distinct from the substance of
the son: for substance is not divided according to diverse individuals. Therefore,
because there is one and the same numerical nature in the Father and in the Son
of God, he does not say ‘the figure of His nature’, but of his substance, which is
indivisible: 'l and the Father are one’ (Jn. 10:30); ‘I in the Father and the Father
in me’ (Jn. 14:10).

30. — The third factor which makes a man worthy is strength; hence, it is stated
in Sir. (7:6): ‘Seek not to be made a judge, unless you have strength enough to
extirpate iniquities.” Therefore, he shows this strength when he says, upholding
all things by his word of power. For it is proper to princes and potentates to
uphold: ‘Under whom they stoop that bear up the world’ (Jb. 9:13). Therefore, he
upholds.

31. — But what does He uphold, and by what agency? In regard to the first it
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should be noted that anything which cannot stand by itself or walk needs to be
upheld. But no creature of itself can subsist or act. The first statement is clear,
because once the cause is removed, the effect is removed. But God is the cause
of all subsistence, because He is no less the cause of a things’ continuance in
existence and of its coming into existence than a builder is the cause of a house’s
coming into existence. Hence, just as the house ceases coming into existence
when the builder ceases to act, and just as the air ceases to be illuminated when
the sun no longer shines; so, when the divine power is removed, the being, the
coming-to-be and the substance of every creature is removed. Therefore, He
upholds all things in their existence and in their activity: because when the divine
influence is removed, all the activities of secondary causes are removed, because
He is the first cause; and the first cause does more than the second: ‘Upon what
are its bases grounded?’ (Jb. 38:6)

32. — But through what agency does he support them? By his word of power. For
since the Apostle, when speaking of the creation of things, said that God made all
things through the Son: By whom also He made the world, and since that
through which a thing acts does not seem to act by its own power but by the
power of the one through whom it acts, as the bailiff through whom the king acts
by His own power. Hence, the Apostle says, he upholds all things by his word of
power. For since the cause of existence and of conservation are the same, when
he says that the Son is the cause of conservation, he is showing that He is also
the cause of existence

33. — But is it not also by the Father’s power? It is also by His power, because the
power of both is identical. He works, therefore, both by His own power and by
the Father’s power, because His power comes from the Father. Yet the Apostle
does not say, ‘by His power’, but by his word of power, in order to show that just
as the Father produced all things by the Word: ‘He spoke and they were made:
He commanded and they were created’ (Ps. 32:8), so the Son by the same Word
that He is, made all things. By these words, therefore, the Apostle shows the
strength of His power, because He has the same power as the Father: for the
power by which the Father acts is the same as the power by which the Son acts.

34. — But a question arises here, because the Father, when He speaks, produces
a Word; when the Word speaks, He should produce a word; and so the Word of
the Father should be the word of the Son. The Greeks answer this by saying that
just as the Son is the image of the Father, so the Holy Spirit is the image of the
Son. This is the way Basil explains the phrase, supporting all things by his word
of power, i.e., by the Holy Spirit. For just as the Son is the Word of the Father; so
the Holy Spirit, they say, is the Word of the Son; consequently, the Son acts
through Him just as the Father acts through the Son. Yet, properly speaking, an
utterance is not called a word, unless it proceeds as something conceived by the
intellect in such a way that, as consequence, it proceeds in a likeness of species.
But the Holy Spirit, even though He is like, is not like by reason of the way He
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proceeds, because He does not proceed as a concept issuing from an intellect,
but as Love issuing from the will.

35. — But a question still remains about that Word. What is it? For a human
command is either externally expressed by a sound, and this has no place in the
godhead, because nothing is external to the divine nature, so as to proceed from
the Son by Whom all things are upheld; or that command is inwardly conceived in
the heart. But even that cannot stand, because nothing is conceived in God’s
mind but the eternal Word. Consequently, there would be two eternal Words,
which it is blasphemous to say. Therefore, the answer to this argument as
Augustine says in explaining Jn. (12:48): ‘The word that | have spoken, the same
shall judge him in the last day’, is that | myself, Who am the Word of the Father,
shall judge him. Similarly, in the phrase, by the word of his power, i.e., by himself
Who is the powerful Word.

36. — Consequently, by those three characteristics he shows three things of
Christ: for by the fact that he is the brightness, he shows his co-eternity with the
Father; for in creatures splendor is coeval, and the Word is co-eternal. This is
against Arius. But when he says, the image of his substance, he shows the
consubstantiality of the Son with the Father. For since splendor is not of the same
nature as the resplendent thing, then lest anyone suppose that it is not similar in
nature, he says that it is the image or figure of His substance. But because the
Son, even though He is of the same nature with the Father, would be lacking
power, if He were weak, he adds, supporting all things by the word of his power.
Therefore, the Apostle commends Christ on three points, namely, co-eternity,
consubstantiality and equality of power.

37. — Then (v. 3b) he shows the second trait, which makes one worthy of great
dignity, namely, strenuousness and industry in acting. For it was a display of
great industry to merit by His suffering sin the assumed nature that which he
already possessed by His own divine nature. Hence it is stated in Phil (2:8): ‘he
became obedient unto death, even to the death of the cross: for which cause
God also exalted him.” Therefore, to purify from sin, even tough it belongs to Him
in virtue of His divine nature, belongs to Him also by the merit of His Passion;
hence Sir. (47:13) says: 'The Lord took away his sins and exalted his horn
forever’; *he will save his people from their sins” (Mt. 1:21).

38. — It belongs to Christ to cleanse by reason of His divine nature and by reason
of His special sonship. By reason of His divine nature, because guilt or sin is
uniquely an evil of the rational creature, and God alone can repair such an evil.
For sin lies in the will, which God alone can move: ‘The heart is perverse above
all things, and unsearchable; who can know it? I am the Lord who searches the
heart and proves the reins’ (Jer. 17:9). The reason for this is that something
close to the end is brought to its end only by the first cause. But the will is
concerned with the ultimate end, because it is made for enjoying God; therefore,
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it is moved by God alone. Therefore, since Christ is true God, it is obvious that He
can cause purification from sins: ‘Who can forgive sins but God alone?’ (Lk. 5:21)

39. — But by appropriation it belongs also to Christ. To understand this it should
be noted that in sin is involved, first of all, a transgression of the eternal law and
of God’s rights, since all sin is an iniquity which transgresses the law: ‘They have
transgressed the law, they have changed the ordinance, they have broken the
everlasting covenant’ (Is. 24:5). Therefore, since the eternal law and divine right
stem from the eternal Word, it is clear that cleansing from sins is Christ’s
prerogative, inasmuch as He is the Word: ‘he sent his Word and healed

them’ (Ps. 106:20). Secondly, sin involves a loss of the light of reason and,
consequently, of God’s wisdom in man, since such a light is a participation of
divine wisdom: ‘And because they had not wisdom, they perished in their

folly’ (Bar. 3:28); ‘They err that work evil" (Pr. 14:22). Furthermore, according to
the Philosopher, all evil is ignorance. Therefore, to set aright according to divine
wisdom belongs to the One who is divine wisdom. But this is Christ: ‘We preach
Christ, the power of God and the wisdom of God’ (1 Cor. 1:24); ‘For by wisdom
they were healed’ (Wis. 9:19). Thirdly, in sin is a deformity of the likeness of God
in man: ‘The heart of fools shall be unlike’ (Pr. 15:13). Therefore, it belongs to
the Son to correct this deformity, because He is the image of he Father:
‘Therefore, as we have born the image of the earthly, let us bear also the image
of the heavenly’ (1 Cor. 15:49). Fourthly, there is a loss of the eternal
inheritance, the sign of which was man’s expulsion from Paradise: ‘God sent his
Son, made of a woman, made under the law, that he might redeem them that
were under the law, that we might receive the adoption of sons’ (Gal. 4:4).
Therefore, it is obvious that it belongs to Christ to purge sins both by reason of
His human nature and by reason of the divine.

40. — But how did He effect this purgation? It is clear from this. For in sin is a
perversity of will by which man withdraws from the unchangeable good. To
correct this, Christ bestowed sanctifying grace: ‘Justified freely by his

grace’ (Rom. 3:24). Secondly, there is in the soul a stain left by the perversity of
the will. To remove this stain He gave His blood: ‘He loved us and washed us
from our sins in his blood’ (Rev. 1:5). Thirdly, there is a debt of punishment,
which a man must pay. To satisfy this debt He offered Himself as a victim on the
altar of the cross: ‘Christ loved the Church and gave himself for it in order to
sanctify it" (Eph. 5:25). Fourthly, there is slavery under the devil, to whom man
subjected himself by sin, because ‘whoever commits sin is the servant of sin’ (Jn.
8:34). To save us from this slavery He redeemed us: ‘You have redeemed me, O
Lord, the God of truth’ (Ps. 30:6).

41. — Then (v. 3c) he describes His dignity. As if to say: It does not seem
improper for Him to sit on the right hand of majesty, because He is the splendor
and the figure and the upholder of all things. But in the word sit three things are
usually implied: One is the authority of the one seated: ‘When | sat as a king with
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the army standing about him’ (Jb. 29:25). In the divine court there are many who
serve, because Dan. (7:10) says: ‘Thousands of thousands ministered to him and
ten thousand times a hundred thousand stood before him.” But no one is
described as sitting there, because all present are servants and ministers: ‘Are
they not all ministering spirits, sent to minister for them’ (Heb. 1:14); but He
alone has royal dignity: ‘And he came even to the ancient of days: and he gave
him power and glory and a kingdom’ (Dan. 7:13); ‘When the Son of man shall
come in his majesty and all the angels with him, then shall he sit upon the seat of
his majesty’ (Mt. 25:3). Then he continues: ‘Then shall the king say to them that
shall be on his right hand: ‘Come, you blessed of my father’ (Mt. 25:34). The
second implication is the stability of the one sitting: ‘Stay you in he city till you be
endued with power from oh high’ (Lk. 24:49; ‘His power is an everlasting

power’ (Dan. 7:14); ‘Jesus Christ, yesterday and today and the same for

ever’ (Heb. 13:8). Furthermore, sitting sometimes implies humility, because the
person seated is below those who stand: ‘Thou hast known my sitting down’ (Ps.
138:2). But that is not the sense in which it is taken here, but in the first two.

42. — But on the other hand, it says in Ac. (7:55): ‘I see the heavens opened and
the Son of man standing on the right hand of God.” The answer is that sitting and
standing and all such postures are said of God metaphorically. Consequently,
there are various reasons why He is said to be standing and sitting. He is seated
because of His immortality, but standing because that posture is best for resisting
firmly. Hence, He stood as though prepared to help Stephen in his agony.

43. — But the Apostle continues, that he sits at the right hand. If this is referred
to the divine nature, the sense is this: at the right hand, i.e., on a par with the
Father; but if it is referred to the human nature, the sense is at the right hand, i.
e., in the more excellent goods of the Father: ‘He sits on the right hand of

God’ (Mk 16:19); ‘The Lord said to my Lord, sit thou on my right hand’ (Ps.
109:1). But among those who have assistants some are simply greater, as the
king and emperor; others are not absolutely greater, but only in some sense, as
overseers and bailiffs. But Christ is not seated on the right of any of His inferior
judges, as though He were a bailiff, but on the right of one absolutely great,
because He sits on the right hand majesty’ (Pr. 25:27). But Christ, even though
He is seated on the right hand of majesty, has a majesty of His own, because He
has the same majesty as the Father: ‘When the Son of man comes in his
majesty’ (Mt. 25:31): ‘Of him the Son of man shall be ashamed, when he comes
in his majesty and that of the Father’ (Lk. 9:26).

44. — But he does not say of his majesty alone, but on high, i.e., above every
creature: ‘I dwell in the highest places’ (Sir. 24:7); therefore, He sits on high,
because He is raised above all creatures: ‘For your magnificence is elevated
above the heavens’ (Ps. 8:2). According to Chrysostom, the Apostle is speaking
here after the manner of one who is teaching a child, who cannot bear to have
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everything proposed to him, but must be led gradually, now saying difficult
things, now proposing easy things. So here, he says divine things, when he says,
by a Son, and human things when he says, whom he has appointed heir of all
things (v.2).

1-3
Heb 1:4-7

4 having become as much superior to angels as the name he has
obtained is more excellent than theirs. 5 For to what angel did God
ever say, “You are my Son, today | have begotten you”? Or again, "I
will be to him a father, and he shall be to me a son”? 6 And again,
when he brings the first-born into the world, he says, "Let all God’s
angels worship him.” 7 Of the angels he says, "“Who makes his angels
winds, and his servants flames of fire.”

45. — As mentioned above, the Apostle devotes this entire first chapter to
extolling Christ over the angels by reason of His excellence; hence he lists four
things pertaining to Christ’s excellence: first, His origin, because He is the Son;
secondly, His dominion, because He is the heir; thirdly, His power, because He
made the world; fourthly, His honor, because He sits on the right hand of
majesty. But now the Apostle shows that Christ exceeds the angels in these four
points: first, in His sonship; secondly, in His dominion (v.6); thirdly, in the work
of creation (v.10); fourthly, in regard to the Father’s confession (v.13). In regard
to the first he does two things: first, he states his proposition; secondly, he
proves it (v.5).

46. — He says, therefore: [Being made] having become as much superior to the
angels, i.e., holier and nearer to God. In these words he suggests Christ’s
excellence as compared with the angels: ‘Setting him on his right hand in the
heavenly places above all principality and power’ (Eph. 1:20). But here a question
arises. How does the Apostle mean this? Is it according to the divine nature or
the human: because according to the divine it does not seem to be true, for
according to that nature he was begotten, not made; whereas according to the
human nature He is not better than the angels: ‘But we see Jesus, who was
made a little lower than the angels’ (Heb. 2:9). The answer is that Christ had two
things according to the human nature in this life, namely, the infirmity of the
flesh; and in this way He was lower than the angels: but He also had fullness of
grace, so that even in His human nature he was greater than the angels in grace
and glory: ‘We have seen him as it were the only begotten of the Father, full of
grace and truth’ (Jn. 1:14). But this is not how the Apostle understood it, for he
does not mean that He was made better in regard to grace, but by reason of the
union of human nature with the divine; so He is said to be made, inasmuch as by
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effecting that union He became better than the angels, and should be called and
really be the son of God.

47. — Hence, he continues, as he has obtained a more excellent name than they.
In regard to this name he discloses three differences: first, as to the signification
of the name, because the proper name of angels is that they are called angels,
which is the name of a messenger. For an angel is a messenger. But the proper
name of Christ is that He is called the Son of God; and this name is vastly
different from ‘angel’, because no matter how great a difference you might
imagine, there would still remain a greater difference, because they are infinitely
apart: ‘What is his name, and what is the name of his son, if thou knowest?’ (Pr.
30:4). For the name of the Son, as that of the Father, is incomprehensible: ‘He
gave him a name which is above every name’ (Phil. 2:9). But one might say that
even the angels are called sons of God: ‘On a certain day when the sons of God
came to stand before the Lord’” (Jb. 1:6). | answer that if they are called sons of
God, they are not so essentially and by nature, but by a certain participation. But
He is essentially the Son of God and, therefore, has a hame more excellent than
the others. And this is the second difference, because they differ as to mode:
‘Who among the sons of God shall be like to God?’ (Ps. 88:7). As if to say: No
one by nature. As to the third he says that He inherited that name; for
inheritance follows upon origin. Hence, Christ is the Son by origin and by nature,
but the angels by a gift of grace: ‘Here is the heir:” (Mt. 21:38). Hence, He
inherited that name, but not so the angels: and this is the third difference.

48. — Then (v.5) he proves what he has said: first, he discusses the name
inasmuch as it belongs to Christ according to His divinity; secondly, inasmuch as
it belongs to Him according to His human nature (v. 5b).

49. — In regard to the first he adduces the authority of Ps. 2 (v.7): ‘The Lord said
to me: You are my son; this day have | begotten you.” And this in answer to the
guestion: To what angel has God ever said, You are my son? As if to say: He
never said these words to any of the angels, but to Christ alone. Here three thing
are to be noted: first, the manner of His origin, in the word, said; secondly, the
unigueness of His sonship, in the words, You are my son; thirdly, its eternity
when he says, This day have | begotten you. But the manner of His origin is not
carnal, but spiritual and intellectual: ‘For God is spirit’ (Jn. 4:29); consequently,
He does not engender in a carnal way, but in a spiritual and intellectual way. But
the intellect, when it speaks, engenders a word, which is its concept; therefore, it
is significant that he says that the Lord said to me, i.e., that the Father said to
the Son. Consequently, for the Father’s intellect to speak is to conceive the Word
in His heart: ‘My heart has uttered a good word’ (Ps. 44:1); ‘God speaks once,
and repeats not the selfsame thing the second time’ (Jb. 33:14); ‘I came out of
the mouth of the Most High’ (Sir. 24:5). But if many others are called sons,
nevertheless, it is His unique property to be the natural Son of God; but others
are called sons of God, because they partake of the word of God: ‘He called gods
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those who heard the word of God’ (Jn. 10:35). But in regard to the third, that
generation is not temporal, but eternal, because this day | have begotten you.
Now time differs from eternity, because time varies as the motions whose
measure it is; therefore, it is named by the succession of past and future. But
eternity is the measure of an unchangeable thing; consequently, in eternity there
Is not variation due to succession of past and future, but there is only the
present. Therefore, it is signified by an adverb of the present tense: this day, i.e.,
in eternity. But that which is coming to be, because it does not yet exist, is
incomplete; and that which has come to be is complete and, therefore, perfect.
Consequently, He does not say, ‘I begot you’, but | have begotten, because He is
perfect. Yet, lest it be supposed that His entire engendering took place in the
past, he adds, today, and joins the past to the present, saying, | have begotten
you today. This teaches us that this engendering is always going on and is always
complete. Consequently, in the word, today, permanence is designated; but in |
have begotten, perfection. As if to say: You are perfect, Son; and yet your
generation is eternal and you are always being engendered by me, as light is
perfect in the air and yet is always proceeding from the sun: ‘His going forth is
from the beginning, from the days of eternity’ (Mic. 5:2): ‘From the womb before
the day star | have begotten you’ (Ps. 109:3). But this could be explained also of
temporal generation. As if to say: today, i.e., in time | have begotten you.

50. — Then (v. 5b) he clarifies his conclusion that this belongs to Christ according
to His human nature. And he does this by another authority. According to a
Gloss, Isaiah says: ‘I will be to him a Father’, yet nothing like this is to be found
in Isaiah, except the statement: ‘A son has been given to us’ (Is. 9:6). But in 2
Sam. (7:14) and (1 Chr. 28) we find these very works spoken by the Lord to
David in regard to Solomon, through whom Christ was prefigured.

51. — Yet it should be noted that in the Old Testament some things are said of
figures not insofar as they are things, but insofar as they are figures; and then
they do not apply to Christ, except insofar as He is prefigured. For example in Ps.
71 certain things are said of David or of Solomon, only inasmuch as they
prefigured; but other things are said of them, inasmuch as they are men. Such
things can then be considered as applying to them as well as to Christ. Thus, ‘and
he will rule from sea to sea’ can never be verified of Solomon. So, in the present
instance, although certain things are said of Solomon, they can also be said of
Christ, Who was prefigured by him.

52. — He says, therefore, | will be, which is in the future tense, to denote that the
Incarnation of the Son was to occur at some future time: ‘But when the fullness
of time was come, God sent his Son made of a woman’ (Gal. 4:4). But above,
when He spoke of the eternal generation, He said, You are, without implying any
movement; but here, when He speaks of the temporal, He says, unto me a Son,
which denotes the terminus of some motion. For assumption implies a movement
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toward sonship. And because every movement occurs through the action of
something heading toward a definite effect, he first mentions the action of the
maker, because the assumption was not made in virtue of the human but of the
divine, when he says, | will be to you a Father, i.e., I will assume him into a
union with the person of the Son. Then he mentions the effect which resulted,
because he was assumed into a personal union with the Son: He shall be to me a
Son. Luke says of he first: ‘The power of the Most High', i.e., of the One making
the assumption, ‘will over-shadow you’ (Lk. 1:35). Of the second it says in Rom.
(1:3): '"Who was made to him of the seed of David.’

53. — Again, | will be to him, i.e., I will glorify him to his honor and profit: ‘Glorify
me, Father’ (Jn. 17:5). And he will be to me, i.e., to my honor, by manifesting my
name to men: ‘I have manifested your name to the men’ (Jn. 17:6).

54. — Then (v.6) he speaks of Christ’s dominion, whereby He is heir of all things.
Here he does three things: first, he describes His dominion, particularly over the
angels; secondly, the nature of that dominion on the part of the angels (v.7);
thirdly, on the part of Christ (v.8).

55. — In regard to the first he adduces the authority of a psalm when he says,
And let all God’s angels worship him. This is from Ps. 96: ‘The Lord has reigned,
let the earth rejoice.” For worship is paid only to the Lord; therefore, if the angels
worship Him, He is their Lord. The Apostle, when he adduces this authority, first
touches on the Psalmist’s intention when he says, and again, when he brings the
first-born into the world. Thus the Psalmist is speaking of Christ’s coming into the
world; consequently, he says, and when the Scripture brings in, i.e., was to bring
in the first-born into the world. As if to say: ‘We have already said that Christ is a
Son above the angels; therefore, He is principally begotten by the Father. Hence,
He deserves to be called the first-born: ‘That he might be the first-born among
many brethren’ (Rom. 8:29). But this first-born would have to be introduced into
the world. And note how precisely the Apostle speaks: for he first says that He is
from the Father, | will be to him a Father; secondly, that He was assumed into a
unity of person, and he will be to me a Son.

56. — But now he brings Him to the notice of men, calling the Incarnation His
introduction to the world. But on the other hand, Christ calls it a departure: 'l
have come out of the Father, and am come into the world” (Jn. 16:28). The
answer is that His going out is also an introduction, for if a person seeks to be
reconciled to a prince, a mediator first goes out to him and later introduces him.
A like situation is found in 1 Sam. (20:42) between David and Jonathan. Thus,
Christ, the mediator of God and men, first went to the men and then brought
them back reconciled: ‘For it became him who had brought many children into
glory’ (inf. 2:10). Or He introduces Him to men'’s hearts, because the Scripture,
speaking of Christ’'s coming, says that he must be acceptable to men’s hearts. But
this acceptance takes place by faith: ‘That Christ may dwell by faith in your
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hearts’ (Eph. 3:17): ‘Declare his glory among the Gentiles’ (Ps. 95:3). For when
Scripture says that the Gentiles should believe, it says that Christ is about to
enter their hearts.

57. — The use of the word, again, is explained in a number of ways. Chrysostom
says that the Scripture speaks of the Incarnation of the Word, which is an
introduction, not once but again and again. Or another way: He was first in the
world invisibly by the power of His divinity, but He introduces Him into the world
again according to a visible presence of His humanity. Or another way: because
he had said above, to him a Father, i.e., | will assume Him to my personal unity;
and when He introduced Him again, namely, the first-born, He is introduced to
the unity of person, because it is not enough to say that He is introduced, unless
mention is made how He is introduced, because He is not introduced as though
belonging to the world or as the angels, but above all: ‘The host of heaven
adored you’ (Neh 9:5); ‘All the angels stood round about the throne, and the
ancients fell down before the throne and adored God’ (Rev. 7:11).

58. — Then (v. 7) the reason is given on the part of the angels, why they adore
Him. As if to say: It is just that they adore, because they are ministers; hence, he
says, he makes his angels winds [spirits] and his servants flames of fire
[ministers]. For God sometimes acts by enlightening the intellect: ‘He enlightens
every man coming into the world’ (Jn. 1:9); but sometimes he moves a man to
His work: ‘You have worked our works in us’ (Is. 26:9). God does the first of
these by means of His angels: ‘You enlighten wonderfully from the everlasting
hills” (Ps. 75:5). He also does the second in us through His angels, as Dionysius
said. Inasmuch as he enlightens through them, they are called messengers; for it
is the office of a messenger to declare the things which are in his master’s heart.
But inasmuch as they are mediators of divine works, they are both messengers
and ministers. But what sort they are is described by bodily things best suited for
this: one is air, whose properties are well, suited to a messenger, although the
property of fire best suits a minister. For air is receptive of light and of
impressions; it gives a true picture of what it receives, and it moves rapidly.
These are the characteristics that a good messenger should have, namely, that
he receive the news well, report it accurately and do so swiftly. And these
characteristics are found in angels: for they receive divine illuminations well, since
they are clean mirrors, according to Dionysius: ‘Their angels in heaven always see
the face of my Father who is in heaven’ (Mt. 18:10). Furthermore, they best
transmit what they receive: ‘God signified the things which must shortly come to
pass, sending by his angel to his servant, John’ (Rev. 1:1). And they are swift:
‘Go, you swift angels, to a nation rent and torn to pieces’ (Is. 18:2). But they are
called spirits, because every invisible substance is called a spirit; hence, even the
air is called a spirit. Furthermore, they are fire, inasmuch as they are ministers.
But of all the elements fire is the most active and most efficacious for acting;
hence in Ps. 103 (v. 5) is says of angels: ‘You make your ministers a burning fire.

http://www.op-stjoseph.org/Students/study/thomas/SSHebrews.htm (22 of 245) [6/14/2009 12:08:42 AM]



Thomas Aquinas: Hebrews: English

Fire also causes heat, by which charity is signified: ‘The lamps thereof are fire
and flames’ (S of S 8:6). Again, fire always moves upward; so, too, the angels
and good ministers always refer what they do to God’s glory, as is clear of Tobias’
angel: 'Bless the God of heaven’ (Tob. 12:6). He does not say, ‘Bless me’, but
‘bless the God of heaven.” Not so the evil angel who says: ‘All these will I give
you, if falling down you will adore me’ (Mt. 4:9). But the good angel, as a good
minister, says: ‘See you do it not” (Rev. 22:9); and he continues: ‘Adore

God’ (Rev. 22:9).

1-4
Heb 1:8-9

8 But of the Son he says, “Your throne, O God, is for ever and ever,
the righteous scepter is the scepter of your kingdom. 9 You have
loved righteousness and hated lawlessness; therefore God, your God,
has anointed you with the oil of gladness beyond your comrades.”

59. — Having proved by scriptural authority that the angels are spirits, the Apostle
now proves this with a reason taken on the part of Christ. Hence, he intends here
to prove Christ’s royal dignity. He does two things: first, he commends Christ’s
royal dignity; secondly, he shows His fitness for it (v. 9b). In regard to the first he
does three things: first, he commends Christ’s royal dignity; secondly, the equity
of His rule (v. 8b); thirdly, the goodness of His rule (v. 9a).

60. — He says, therefore, But of the Son he says: Thy throne, O God, is for ever
and ever. These are the words of the Father speaking through the tongue of a
prophet as by a writer’s pen. He says, therefore: ‘O God, the Son, your throne is
for ever and ever'. In this is denoted the royal majesty; for a throne is the king’s
seat, a chair is the teacher’s seat and a tribunal the judge’s seat. All of these
belong to Christ, because He is our king: ‘He will reign in the house of Jacob’ (Lk.
1:32) and, therefore, deserves a throne: ‘His throne is as the sun’ (Ps. 88:38). He
is a teacher and, therefore, needs a chair: ‘We know that you have been sent a
teacher from God’ (Jn. 3:2). He is also our judge: ‘The Lord, our judge, the Lord
our lawgiver’ (Is. 33:22). Therefore, he deserves a tribunal: ‘All of us must be
manifested before the tribunal of Christ’ (2 Cor. 5:10). The throne belongs to Him
according to His divine nature, inasmuch as He is God: ‘The king of the whole
earth is God’ (Ps. 46:8). But as man it belongs to Him as a result of His Passion,
victory and resurrection: ‘'To him that shall overcome | will give to sit with me in
my throne; as | also have overcome and am set down with my Father in His
throne’ (Rev. 3:21). This throne is eternal: ‘And of his kingdom there shall be no
end’ (Lk. 1:33); ‘His power is an eternal power, which shall not be taken

away’ (Dan. 7:14). But it is clear that that kingdom is eternal and that it belongs
to Him, because He is God: ‘Your kingdom is a kingdom of all ages’ (Ps. 144:13).
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It also belongs to Him as man, and this for two reasons: one, because that
kingdom is not ordained to temporal affairs, but to eternal: ‘My kingdom is not of
this world’ (Jn. 18:36). For He reigns in order to direct men to eternal life. But
this is not so of human kingdoms; hence, their kingdoms end with the present
life. Another reason is that the Church, which is His kingdom, will last until the
end of the world, when Christ will deliver the kingdom to God and to the Father
to be consummated and made perfect.

61. — Then he commends his kingdom on its equity when he says, a righteous
scepter is the scepter of your kingdom. And this kingdom is fittingly described by
the scepter: for a tyrannical kingdom differs from that of a king, because the
former exists for the tyrant’s benefit with great harm to the subjects; but a
kingdom is particularly ordained to the benefit of the subjects. Consequently, the
king is father and shepherd: for a shepherd does not correct with a sword but
with a scepter: ‘I will visit their iniquities with a rod’ (Ps. 88:33). Furthermore, a
shepherd uses a rod to direct his flock: ‘Feed your people with your rod” (Mic.
7:14). For a rod sustains the infirm: ‘your rod and your staff have strengthened
me’ (Ps. 22:2). Furthermore, it troubles the enemy: ‘A scepter shall spring up
from Israel and shall strike the chiefs of Moab’” (Num. 24:17). But this is the
scepter of justice: ‘He shall reprove with equity for the meek of he earth’ (ls.
11:4). But it should be noted that sometimes a person rules according to the
rigor of the law, as when he observes things that according to themselves are
just. But it happens that something is just according to itself, but when compared
to something else, it causes suffering, if it is observed; consequently, it is
necessary that the common law be applied, and if this is done, then there is a
rule of equity. But the kingdom of the Old Testament was ruled according to the
rigor of justice: ‘A yoke which neither our fathers nor we have been able to

bear’ (Ac. 15:10). But the kingdom of Christ is a kingdom of equity and justice,
because in it only sweet observance is imposed: ‘My yoke is sweet and my
burden is light” (Mt. 11:30); ‘He shall judge the world with justice’ (Ps. 95:13).

62. — Then (v. 9) he commends the goodness of the ruler. For some observe
equity not for the love of justice but from fear or for glory. And such a kingdom
does not last. But He observes equity for the love of justice. He says, therefore,
You have loved justice. As if to say: Your scepter is just, because you have loved
justice: ‘Love Justice, you that judge the earth’ (Wis. 1:1). But one who does not
love justice is not just: ‘Blessed are they that hunger and thirst after justice’ (Mt.
5:6). Yet some love justice but are lax in correcting injustice. However, Christ
hates, i.e., reproves justice: ‘I have hated the unjust’ (Ps. 118:113). Similarly, He
hates the wicked and his wickedness: ‘The highest hates sinners, and has mercy
on the penitent’ (Sir. 12:3). Therefore, he says, you have hated iniquity.

63. — Then (v. 9b) he shows Christ’s fitness for accomplishing and governing. But
a question arises here concerning the statement, Therefore, God your God has
anointed you. In those words He is speaking of a spiritual anointing, whereby
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Christ is filled with the Holy Spirit. But is He so filled, because He loved justice?
Then He merited grace. But this is contrary to Rom. (11:6): ‘If from works, then
not from grace.” And this is a general reason, because Christ in His conception
was filled with the Holy Spirit: ‘Full of grace and truth’ (Jn. 1:14). Therefore, He
did not merit. | answer that here one must avoid Origen’s error. For he wished all
spiritual creatures, and even the soul of Christ, to have been created from the
beginning, and according as they have clung to God more or less, or withdrew
from Him in the freedom of their judgment, a distinction exists between them and
souls. Hence, in the Periarchon he says that the soul of Christ, because it adhered
more strongly to God by loving justice and hating iniquity, merited a greater
fullness of grace than other spiritual substances. But it is heretical to say that any
soul, even Christ’s soul, was created before its body. And this is especially true of
Christ, because His soul was created and His body formed in the same instant.
And the totality was assumed by the Son of God. Why, then, does he say,
therefore? One Gloss seems to feel with Origen. But if we would save it, we must
say that in Scripture something is said to come to be, when it is being made
known; as when it is stated in Phil (2:8): 'He was made obedient unto death,
even to the death of the cross. Wherefore, God has exalted Him and given Him a
name which is above every name.’ Did Christ, then, merit to be God by the merit
of His Passion? Not at all. For this is Photinus’ error. Therefore, it should be said
that Christ, being God, exceeds all merit; but by the Passion He merited to be
manifested everywhere as God, and that God gave Him such a name that would
be above every name. Therefore, the fact that he says here, therefore, God has
anointed you, has the following sense: Since you have loved justice, you deserve
to have this matter known. Or, another way and better, he therefore does not
refer to a meritorious case, but to a final cause. As if to say: In order that you
might have these things, namely, a perpetual throne, a scepter of justice, and the
other things mentioned, God has anointed you with the oil of holiness, which the
Lord commanded to be done, when the vessels and priests were anointed, as
well as the kings, as is clear in regard to Solomon and the prophets, namely,
Elisha.

64. — But why was that sanctification brought about by anointing? The reason is
literal. For oriental men were anointed before celebrations to prevent exhaustion,
because they live in a very warm climate. But poor people were anointed at
festivities: ‘I, thy handmaid, have nothing in my house, but a little oil to anoint
me’ (1 Kg 4:2). But in the Scripture men were anointed either for the celebration
of a feast or for a celebrated person: then to show Christ’s excellence, he says
that He was anointed with the oil of gladness. For He is a king: ‘Behold the king
shall reign in justice’ (Is. 32:1); ‘For the Lord is our judge, the Lord is out
lawgiver, and he shall save us’ (Is. 33:32). He is also a priest: ‘You are a priest
forever according to the order of Melchizedech’ (Ps. 109:4). He was also a
prophet: ‘The Lord, your God, will raise up to you a prophet of your nation and of
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your brethren like unto me’ (Dt. 18:15). It also befits Him to be anointed with the
oil of holiness and gladness: for the sacraments, which are vessels of grace, were
instituted by Him: ‘And they shall hang upon him all the glory of his father’s
house, diverse kind of vessels’ (Is. 22:24). This anointing also befits Christians,
for they are kings and priests: ‘You are a chosen race, a royal priesthood’ (1 Pt.
2:9); ‘You have made us a kingdom and priests for our God’ (Rev. 3:10).
Furthermore, He has the Holy Spirit, Who is the spirit of prophecy: ‘I will pour out
my spirit upon all flesh; and your sons and your daughters shall prophesy’ (JI
2:28). Therefore, all are anointed with an invisible anointing: ‘Now he that has
confirmed us with you in Christ and that has anointed us is God: who has also
sealed us and given the pledge of the Spirit in our hearts’ (2 Cor. 1:21); ‘But you
have the unction from the Holy One and know all things’ (1 Jn. 2:20).

65. — But what comparison is there between the anointed Christ and anointed
Christians? This comparison, namely, that He has it principally and first, but we
and others have it from Him: ‘Like the precious ointment on the head that ran
down upon the beard, the beard of Aaron’ (Ps. 132:2). And, therefore, he says,
beyond thy comrades: ‘Of his fullness we have all received’ (Jn. 1:16). Hence,
others are called holy, but He is the Holy of holies; for He is the root of all
holiness. But he says, with the oil of gladness, because spiritual gladness
proceeds from that anointing: ‘'The kingdom of God on not meat and drink, but
justice and peace and joy in the Holy Spirit" (Rom. 14:17); ‘The fruit of the Spirit
is charity, joy, peace...” (Gal. 5:22); ‘'That he may make the face cheerful with
oil” (Ps. 103:15); ‘The oil of joy for mourning’ (Is. 61:3).

66. — The fact that he says, God, your God, is explained in two ways: in one way
as being a repetition of the nominative case. As if to say: God has anointed you
with God Himself, but we through you, the mediator of God and men, the man
Christ: ‘By whom he has given us most gracious promises’ (2 Pt. 1:4). In another
way according to Augustine, so that one is in the nominative case and the other
in the vocative. As if to say: O God Who art God the Son, God the Father has
anointed you with the oil of gladness. But since Christ was not anointed as God,
(for as God it is not fitting that He receive the Holy Spirit, but rather should give
Him), the second explanation does not seem to be true. | answer that He is the
same person, both God and man: but He was anointed as man. And when it is
said, God, your God, has anointed you with the oil of gladness, the one anointing
Is God and man, and the one anointed is God and man, and one with Him in
person.

1-5
Heb 1:10-12
10 And, “You, Lord, founded the earth in the beginning, and the
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heavens are the work of your hands; 11 they will perish, but you
remain; they will all grow old like a garment, 12 like a mantle you will
roll them up, and they will be changed. But you are the same, and
your years will never end.”

67. — Above, the Apostle mentioned four things in which Christ excelled the
angels, and he proved two of them, namely, that He excels them, because He is
the Son and because He is the heir. Now he proves the third, namely, that He
excels them in His power of acting, because through Him the Father made the
world. But the Apostle proves this on the authority of the same prophet. In
regard to this he does two things: first, he shows the power of His activity
inasmuch as he is Creator; secondly, inasmuch as there is a difference between
Creator and creature. In regard to the first he does two things: first, he describes
the creation of earth; secondly, of the heavens (v. 10b).

68. — It should be noted in regard to the first that this can be interpreted in two
ways: in one way, so that it is taken to be a word of the prophet directed to the
Father. As if to say: You, Lord, namely God the Father, founded the earth in the
beginning, i.e., in your Son, Who is the beginning: ‘I am the beginning who also
speak to you’ (Jn. 8:25). And this is the same as saying: You founded the earth
through the Son: ‘You have made all things in your wisdom’ (Ps. 103:24). But the
Son is Wisdom begotten: hence, above he called him the splendor of His glory.
And what he says here corresponds to what he had said above: by whom also he
made the earth. In another way, so that it is a word directed to the Son. As if to
say: And you, O Lord, founded the earth in the beginning, namely of time. This is
to exclude the opinion of those who say that the world is eternal; or in the
beginning, namely, of the production of things, to exclude the opinion of those
who say that bodily things were not created with spiritual things, but after: ‘In
the beginning God created heaven and earth’ (Gen. 1:1); ‘He that lives forever
created all things together’ (Sir. 18:1).

69. — But it should be noted that the earth can be distinguished from heaven in
three ways: in one way, so that by the earth is understood the element earth,
and by heaven the higher bodies; so that just as Moses made not mention of the
air, because it exists with water, so here he understood by heaven the very
heaven and the other two elements, namely, air and fire, which most resemble
the nature of the heavens and which is clear from their place. And this is the way
Moses took it (Gen. 1:1). And he says, you didst found, to show that three things
pertain to the earth: first, the earth’s rest, for all other things partake of motion,
but the earth alone according to its totality remains motionless. As if to say: You
have founded, i.e., firmly established: ‘Who has founded the earth upon its own
bases’ (Ps. 103:5). Secondly, to show the perpetuity of the world, for the
foundation of a building is its most enduring part: ‘But the earth remains for
ever’ (Ec. 1:4). And according to this he says, You have founded, i.e., established
for ever. Thirdly, to show the order of the earth; because, just as the foundation,
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which is the first part of a building, is below, so earth holds the lowest place
among the elements: ‘My hand also has founded the earth’ (Is. 48:13); ‘His
hands formed the dry land’ (Ps. 94:5). He does not say, ‘You made the heavens’,
but the works of your hands are the heavens, because that which a person
makes with his hands, he seems to make with greater care. Consequently, he
speaks this way to signify their nobility and beauty: ‘My right hand measured the
heavens’ (Is. 48:13).

70a. — In another way, so that by earth he understands every bodily nature; then
you founded, because matter is the place and foundation of forms; but by
heavens, spiritual substances: ‘Praise him, you heavens of heavens’ (Ps. 148:5).
And these are the works of His hands, because He made them to His own image
and likeness. Or, by earth those who are imperfect in the Church and are the
foundation of the others (for if there were no active life in the Church, the
contemplative life could not exist), and by heavens, the contemplatives. And
these were made in the Church in the beginning, i.e., by the Son: ‘I have placed
my words in your mouth, that you might found the earth, i.e., the imperfect, and
plant the heavens’ (Is. 51:16).

70b. — But in regard to the heavens, he says, the works of your hands are the
heavens. He says, the works of your hands, and not simply, you made the
heavens, for four reasons: first, to exclude the error of those who say that God is
the soul of the world and, consequently, what the whole earth and its parts
should be worshipped as God, as idolaters did. But he excludes this when he
says, the works of your hands are the heavens. As if to say: They are not
proportioned to you as the body is to the soul, but they are subject and
proportioned to your power and will: ‘Lest perhaps, lifting up your eyes to
heaven, you see the sun and the moon and all the stars of heaven, and being
deceived by error, you adore them’ (Dt. 4:19). Secondly, to designate the dignity
and beauty of the heavens, because we say that we make that with our hands
which we make carefully. Therefore, to show that the heavens were made by
divine wisdom in a more excellent way than the other bodily creatures, he says,
the works of your hands are the heavens, and this is clear; because the diversity
in those lower things can be reduced to the disposition of the matter, but the
diversity of heavenly bodies can be reduced only to divine wisdom. That is why,
whenever mention is made of he creation of the heavens, prudence and
understanding or something of that sort are also mentioned: ‘The Lord has
established the heavens by prudence’ (Pr. 3:19); ‘Who made the heavens in
understanding” (Ps. 135:5). Thirdly, to show that in the heavens the divine power
of the Creator is more striking; for there is nothing in creatures in whose
condition so much of God’s power appears; and this is because of their
magnitude and order: ‘For by the greatness of the beauty and of the creature,
the Creator of them may be seen’ (Wis. 13:5). Fourthly, to show that of all bodies
the heavenly body receives God’s influence more directly: ‘Do you know the order
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of heaven, and can you set down the reason thereof on the earth’ (Jb. 38:33)? As
if to say: ‘If you consider carefully the disposition of the heavens, you cannot
attribute the cause of its order to any earthly thing, but to God.’

70c. — It can be explained in another way, so that by earth is meant all bodily
matter, and by heavens, spiritual substances. Then the sense is this: In the
beginning of time you founded the earth, i.e., corporeal matter, i.e., you have
established it as the foundation of forms. This is the way to understand the
statement of Ps. 148 (v. 7): ‘Praise the Lord from the earth, you dragons and all
you deeps.’ But the heavens, i.e., spiritual substances: ‘Praise him, you heavens
of heavens’ (Ps. 148:4) are the works of your hands, because you made them to
your image likeness.

70d. — It can be explained a third way, so that by earth are understood the lowly
ones in the Church. And they are said to be founded, because they are, as it
were, the foundation of the others: for unless there were actives in the Church,
the contemplatives would have no subsistence; but the heavens, the
contemplatives and more perfect, are the work of your hands, i.e., endowed with
a more outstanding excellence: ‘The heavens published the glory of God’ (Ps.
18:2); ‘Hear, O you heavens, and give ear’ (Is. 1:2).

71. — Then (v. 11) he shows the difference between Creator and creature, and
this in regard to two things which are proper to the Creator; the first is eternity;
the second is immutability (v. 11c). In regard to the first he dos two things: first,
he puts a limitation on the creature; secondly, no limitation on God (v. 11b).

72. — He says, therefore: they, i.e., the heavens, shall perish. But Ec. (1:4) says
that ‘the earth stands forever’. Therefore, it seems that it will last longer than the
heavens. | answer according to Augustine and the Philosopher that in every
change there is a coming into existence and a ceasing to exist. Therefore, when
he says that the heavens shall perish, this is not to be understood of their
substance, concerning which Jb. (37:18) says: ‘The heavens are most strong, as
if they were of molten brass’, but of their state which they now have: ‘'l saw a
new haven and a new earth’ (Rev. 21:1); ‘The fashion of this world passes
away’ (1 Cor. 7:31). But how will they change their state? In various ways,
because the higher heavens are moving in regard to place, but are not altered,
whereas the lower heaven, namely, fire and air, are moved and altered and
subject to corruption. Therefore, the state of all the heavens is changeable; but
then, movement will cease in the higher heavens and corruption in the lower
heavens, because the air will be purged by fire: ‘But the heavens and the earth
which exist now, by the same word are kept in store, reserved unto fire against
the day of judgment and perdition of ungodly men’ (Ps. 101:13).

73. — Here he shows the permanence of the Creator. As if to say: ‘In you there is
no change nor shadow of change’ (Jas. 1:17). This can be understood of Christ
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as man: ‘Jesus Christ, yesterday and today and forever’ (Heb. 13:8).

74. — Then (v. 11b) he shows the difference between God and creature so far as
immutability is concerned. In regard to this he does two things: first, he mentions
the mutability of the creature; secondly, the immutability of God (v. 12b). In
regard to the first he does two things: first he describes the nature of the
creature’s mutability; secondly, he mentions that mutability (v. 12).

75. — In regard to the first it should be noted that old and new follow upon time.
Hence only that can grow old which is somehow measured by time, whereas the
mobile thing is measured by the ‘now’ of time. Therefore, newness and oldness
can be found in the heavens. But the heavens do not grow old as though their
substance shrank or were changed into something else, but only in regard to the
length of time by which they will no longer be measured. Therefore, he says, as a
garment shall you change them, not as though the cause of their change will be
the loss of their power; for if the motion of the heavens ceased from a lack of
power, that cessation would have a natural cause and could be isolated by
natural reason, the contrary of which is stated in Mt. (24:36): ‘Of that day and
hour no one knows, no not the angels of heaven, but the Father alone.’
Therefore, it will be due to some end that this motion will cease, because all
bodily creatures are ordained to spiritual creatures, and all changed which serve
generation and ceasing-to-be are ordained to the generation of man. Therefore,
when the generation of men ceases, i.e., when the number of the elect and
predestined is filled, that motion will cease; hence, it is called a garment, which is
put on to be used and cast off, when it can be used no more. Thus, a man
removes a warm garment in summer and a cool one with the coming of winter.
Thus, therefore, the state of the world, which is now adjusted to that end, will no
longer be adjusted, when the number of the elect is filled. Then it will be cast
aside as a garment: ‘Heaven and earth shall pass away’ (Lk. 21:33).

76. — Then he posits that mutability when he says, and as a garment shall you
change them, i.e., the heavens. Well does he say, you shall change them,
because it will not be by their own power, nor of themselves, but by God’s power
that they will be changed from motion, as a garment which is put on to be used,
and after it is used, is put off, as the seasons require. He says, a garment,
because man’s glory is both disclosed and hidden by a garment. So, too, God is
both revealed and hidden by creatures: ‘The invisible things of God from the
creation of the world are clearly seen, being understood’ (Rom. 1:20); ‘For by the
glory of the beauty and of the creature, and the Creator of them may be

seen’ (Wis. 13:5). He says, they shall be changed, because they will remain
changed for ever. The same is true of the spiritual heavens, which will perish
from the present life through the death of the body: ‘We all die and like waters
that return no more, we fall down into the earth’ (2 Sam. 14:14); ‘The just
perishes, and no man lays it to heart’ (Is. 57:1). Likewise, they shall fail, because
as it says below (8:13): ‘That which decays and grows old is near its end.” And
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you shall change, namely, their bodies, when this bodily thing puts on
incorruption (1 Cor. 15:53); and they shall be changed, namely, as to their mind,
when they pass from seeing in a dark manner to seeing face to face: ‘All the days
in which I am now in warfare | expect until my change come’ (Jb. 14:14).

77. — Then he mentions God'’s immutability when he says, but you are the same.
Here he does two things: first, he states his intention; secondly, he shows this by
a sign; and your years will never end. He says, therefore, they shall perish, but
you, namely, the Son of God, are the same, i.e., you continue the same and are
never changed: ‘I am the Lord and | change not’ (Mal 3:6); ‘With whom there is
no change nor shadow of alteration’ (Jas. 1:17). He gives the sign of this
immutability when he says, your years never end. Here it should be noted that
God's years are His duration, just as a man'’s years are. But a man’s duration fails
in two ways: first, in its parts, because, since he is temporal, one part succeeds
another, and when one succeeds, the predecessor fails; secondly, as a whole,
because it ceases altogether. But neither of these failures is found in God’s
duration, because He continues for ever, and the parts of His duration are
eternal, and all exist together without succession: ‘The number of his years
cannot be computed’ (Jb. 36:26).

78. — But if His duration is one and unchangeable, why say years in the plural
and not year in the singular? The reason is that our intellect takes its knowledge
of intelligible through the sensible, because all our knowledge is drawn from the
senses; hence even God, Who is absolutely simple, is described under a likeness
of bodily things: 'l say the Lord sitting upon a throne lofty and elevated’ (Is. 6:1).
So, too, His duration is described by us in terms of what is familiar, even though
it is uniform and simple. Hence, it is sometimes called a year, and sometimes a
day or a month, because it includes all of time's differences.

1-6
Heb 1:13-14

13 But to what angel has he ever said, "Sit at my right hand, till |
make your enemies a stool for your feet”? 14 Are they not all
ministering spirits sent forth to serve, for the sake of those who are to
obtain salvation?

79. — Above, the Apostle proved three things in which Christ excels the angels;
here he proves a fourth, namely, that He sits on the right hand of majesty, which
pertains to His dignity. In regard to this he does two things: first, he adduces
David’s authority to show this; secondly, he shows that the angels lack this
dignity (v. 14). In regard to the first he does two things: first, he describes
Christ’s dignity; secondly, he manifests this with a sign (v. 13b).
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80. — He says, therefore: to what angel has he, namely, God, ever said? As if to
say: It is not found that God said this to an angel, but He said it to Christ. And
Christ Himself claims that this was said of Him. But what He says, namely, sit at
my right hand, can be referred to the divine nature in which Christ is equal to the
Father, because He has judiciary and royal power equal to the Father: ‘All that
the Father has are mine’ (Jn. 16:15). Indeed, the Father Himself said this from
eternity, because He engendered the Son by speaking, and by engendering gave
Him equality with the Father. It can also be referred to the human nature,
according to which He sits near the transcendent goods of the Father. In this
case the Father spoke, when He joined His Word to a human nature.

81. — Then (v. 13b) he shows Christ’s dignity with a sign. But two questions arise
here: first of all, because from all eternity all things are subject to the Son
inasmuch as He is God; secondly, because in the resurrection Christ said: ‘All
power is given to me in heaven and in earth’ (Mt. 28:18), what does He expect
shall be subjected to His footstool? But it should be noted that something can be
in someone’s power in two ways: in one way in regard to his authority, and then
all things have been subject to the Son of God from all eternity, inasmuch as they
were decreed to be done, and in the time they existed, they were subject to the
Son of God as God, but to Him as man they were subject from the time of His
conception as man. In another way, in regard to the exercise of His power; and
then all things are not yet subject to Him, but only at the end of the world,
because He does not yet exercise His power over all things by subjecting them to
Him: ‘According to the operation whereby also he is able to subdue all things to
Himself” (Phil. 3:21). But why does he say, footstool? Perhaps because that word
signifies nothing more than full and perfect subjection, for that is said to be
perfectly subject to someone which he can tread under foot; or because just as
God is the head of Christ, as it says in 1 Cor. (11:3), so Christ’s feet would be His
humanity: ‘We shall adore in the place where his feet stood” (Ps. 131:7). | will
make them your footstool, i.e., not only will | subject you enemies to your
divinity, but even to your humanity.

82. — Origen erred on this point, for he understood only one type of subjection,
saying that just as being subject to the light is nothing more than being
enlightened, so, since Christ is truth, justice and goodness and whatever else He
can be called, to be subjected to the Savior is nothing less than to be saved.
Therefore, he desired that in the end all things, including the devils, would be
saved, because otherwise all things would not be subjected to Christ. But this is
contrary to what is stated in Mt. (25:41): ‘Depart, you accursed, into everlasting
fire.” Hence, it should be noted that there are two types of subjection: one by the
will of the subjects, as good ministers are subject to their master, as to their
king; in this way, only the good are subject to Christ. The other is by the will of
the master, so that some force is exerted on the subjects. This is how the wicked
are subject to Christ, not that they desire His dominion, but because Christ will
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accomplish His will in their regard by punishing them, who refused to do His will
here. And this is what is designated by the footstool, because whatever is tread
upon is crushed: ‘Heaven is my throne and the earth my footstool’ (Is. 66:1).

83. — Another question concerns the statement, until I make your enemies your
footstool, because if He sit until they are made his footstool, then when they are
made his footstool, He will no longer sit. | answer that words as until or as long
as are sometimes used finitely, namely, when they designate the end of that to
which they are joined, as when | say, 'Sit here till | come”; but sometimes they
are used infinitely, when no end is mentioned, as when | say: ‘He did not repent
as long as he lived’, because he did not repent even after death. For, as Jerome
says, that would be designated about which there might be doubt, but that which
is not in doubt is left to the one understanding. But there is doubt whether a
person will repent in this life, but not so after death. So, too, in the present case:
for since many now attack and blaspheme Christ, there is doubt whether He is
sitting now, but there is not doubt that He will sit, when all things are subject to
Him; therefore, it is not expressed.

84. — Then he shows that this dignity does not belong to the angels, when he
says, Are they not all ministering spirits? Here he does three things: first, he
indicated their function; secondly, the performance of that function (v. 14b);
thirdly, the fruit of that performance (v. 14c).

85. — He says, therefore: Are they not all ministering spirits? *His ministers who
do his will" (Ps. 102:21). But Dan. (7:10) says: ‘Thousands of thousands
ministered to him, and ten thousand times a hundred thousand stood before
him.” Therefore, there are some who minister and some who stand about.
Consequently, not all minister. | answer that just as in the case of artifacts there
are two kinds of artisans (for some work with their hands, and others do not, but
oversee and direct what is to be done), so, too, with the angels, because some
carry out the divine commands, while others oversee and direct their
performance. Therefore, if we take ministers in a broad sense to include both the
executors and the directors, than all are ministers, inasmuch as the higher ones
carry out God’s will in regard the middle ones, and these in regard to the lower,
and the lower in regard to us. But if those who perform are called ministers,
while those who are immediately enlightened by God are called assistants, then
some minister and some assist and direct the others.

86. — Therefore, the assistants are those who receive God’s illumination directly
from God Himself, and they receives names related to God, such as Seraphim, i.
e., those who love God, Cherubim, those who know God, and Thrones, who
carry. But the ministering spirits are those who receive from them and deliver to
the others. But this seems to be contrary to Gregory'’s statement that those who
stand about are the ones who enjoy the beatific vision. Therefore, since all the
angels see God'’s essence, according to Mt. (18:10): ‘Their angels always see the
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face of my Father in heaven’, it seems that all assist. | answer that one of the
first scholars to study Dionysius’ books strove to preserve both the Apostle’s and
Gregory’s opinions and said that the lower angels do not see God fact to face,
since they are not standing near. But this opinion is heretical, because, since
happiness is made complete in the vision, it would follow that since the lower
angels do not see God, they are not happy. Furthermore, the Lord Himself said:
‘Their angels in heaven always see the face of my Father’ (Mt. 18:10). Therefore,
it must be admitted that all see God’s essence; just as God by knowing His
essence also knows Himself and all things not Himself, so, too, the angels, seeing
the essence of God, know it and all things in it. In this vision they are happy only
because they see Him; not because they see other things in Him. Hence,
Augustine says in the Confessions: ‘Blessed is he that sees you, even if he does
not see others. But he that sees you and other things in not any the happier for
seeing the other things, but only for seeing you.” But the vision by which they see
God’s essence is common to the beatified. In the vision by which they know all
other things in God one angel is above another, for the higher angels, being of a
higher nature and intellect, see more in God than the intermediate do, and these
more than the lowest. Hence, they see everything which pertains to their office
and which are to be accomplished by the others. These things the lower angels
do not see as perfectly; therefore, some apprise the others of their duties, and
they alone stand about. Nevertheless, all see God. The sign of this, according to
Dionysius is that to some angels who ask, God answers: 'l that speak justice’; but
to the question: ‘Who is king of glory’? The angels and not God answer: ‘the Lord
of hosts, he is the king of glory’. Thus, the function of the angels is clear.

87. — But this seems to be a description of the function they perform, when he
says, sent forth to serve. Therefore, it seems that all are performers: ‘The angel
of the Lord shall encamp round about them that fear him: and shall deliver

them’ (Ps. 33:8; Is 6:6): ‘One of the seraphim flew to me.” But the seraphim
belong to the highest order. Therefore, is they are sent, then a fortiori so are the
others. But this is contrary to Dionysius, who repeats what he received from the
Apostle, namely, that only the lower angels are sent. | answer that some say that
the higher are sent and they depart when certain cases arise. But it seems to me
that the four highest orders, namely, the Seraphim, Cherubim, Thrones and
Dominations are never sent, but the lower are sent. This is obvious from their
names: for the Virtues are sent to work wonders; the Powers to restrain the
ethereal powers. But the Dominations are so called, because they ordain all these
lower ones. But he other three orders receive their name from the action they
immediately perform in regard to God, and they dispense it to the others. Hence,
if they are said to be sent, it is because there are two kinds of mission: one
implies local motion, and this is the way the lower angels are sent; the other is he
mission which involves the application and direction of a new effect in the
creature, and this is the way the Son and the Holy Spirit are sent. It is also the
way the higher angels are sent, because their power is sent to the lower ones to
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be sent to others. And if he says: ‘One of the seraphim flew to me’ (Is. 6:6), it is
because the lower angels use the names of those by whose power and authority
they act, and they attribute their actions to them. And because that lower angel
performed his office in virtue of the Seraphim, he was called by the name of
Seraphim, even though he was not by nature a seraph.

88. — Then he mentions the fruit of their activity when he ways, for the sake of
those who are to receive [the inheritance of] salvation. And although all are
called, not all receive the inheritance. Therefore, the ones who do receive, obtain
the fruit of the mission: ‘We would have cured Babylon, but she is not

healed’ (Jer. 51:9). Or again when he says, for them that shall receive [the
inheritance of] salvation, the fruit of their performance is mentioned, which is
that men receive the inheritance of salvation. For the purpose of their actions
toward men is that the number of the elect be filled. And he says, for them, and
not for all, because, although all are called, few are chosen, as it says in Mt.
(22:14). He says, the inheritance, because only the sons obtain it: ‘But if sons,
then heirs also’ (Rom. 8:17). He says, receive, because the kingdom of God is
obtained by labor and sweat and solicitude: ‘The kingdom of God suffers
violence” (Mt. 11:12). Therefore, they will be saved, who take care to guard the
divine illuminations and inspirations impressed by the good angels and to make
them fructify; otherwise, they will hear what said in Jer (51:9): ‘We would have
cured Babylon, but she is not healed.’

2-1
Heb 2:1-4

1 Therefore we must pay the closer attention to what we have heard,
lest we drift away from it. 2 For if the message declared by angels
was valid and every transgression or disobedience received a just
retribution, 3 how shall we escape if we neglect such a great
salvation? It was declared at first by the Lord, and it was attested to
us by those who heard him, 4 while God also bore witness by signs
and wonders and various miracles and by gifts of the Holy Spirit
distributed according to his own will.

89. — After showing in a number of ways Christ’s superiority over the angels, the
Apostle here concludes that Christ’s doctrine, namely, the New Testament,
deserves more obedience than the Old Testament. In regard to this he does
three things: first, he states the conclusion intended; secondly, he supports this
conclusion with a reason (v. 2); thirdly, he confirms the consequence (v. 5).

90. — In regard to the first it should be noted that after giving the judicial and
moral precepts of the Law in Ex. (chap. 25), He continues in verse 20: ‘Behold, |

http://www.op-stjoseph.org/Students/study/thomas/SSHebrews.htm (35 of 245) [6/14/2009 12:08:42 AM]



Thomas Aquinas: Hebrews: English

shall send my angel, who shall go before you and shall bring you into the land;’
and then adds, ‘Take notice of him and hear his voice, and do not think him one
to be condemned’ (Ex. 23:21). Therefore, if the commandment of an angel,
through whom the Law was delivered, is obeyed, they will enter heaven. Hence,
it says in Mt. (19:17): ‘If you will enter into life, keep the commandments.’
Therefore it is necessary to keep those commandments of the Law; but much
more to obey the commandments of Him Who is higher than the angels, through
whom the Law was delivered. And this what he says, therefore, we must pay the
closer attention to what we have heard: ‘We have heard a rumor from the

Lord” (Ob. 1:1); 'O Lord, I have heard your hearing and was afraid” (Heb. 3:1).
Therefore, we ought to observe more closely for three reasons: first, because of
the authority of the one speaking, for He is the Creator and the Son of God and
not a creature of God'’s minister: ‘We ought to obey God rather than men’ (Ac.
5:29); secondly, because of the usefulness of the commands, for they are the
words of eternal life: ‘Lord, to whom shall go, you have the words of eternal

life” (Jn. 6:69); others are words of temporal goods: 'If you would hear me, you
would eat the good things of the earth’ (Is. 1:19); thirdly, because of the
sweetness of their observance, for they are sweet: ‘His commandments are not
heavy’ (1 Jn. 5:3); ‘My yoke is sweet and my burden light’ (Mt. 11:30); ‘This is a
yoke which neither we nor our fathers have been able to bear’ (Ac. 15:10).

91. — Secondly, he shows the same thing from the threatening danger when he
says, lest we drift away from it, i.e., be eternally damned. Here it should be noted
that someone drifts away by bodily punishments: ‘Like waters that return no
more, we fall down into the earth’ (2 Sam. 14:14). He drifts away worse through
guilt; but he drifts away worst by eternal damnation, because not a shard
remains: ‘And it shall be broken small as the potter’s vessel, broken all to pieces
with a mighty breaking, and there shall not a shard be found of the pieces
thereof’ (Is. 30:14).

92. — Then he adduces the reason, which contains a conditional sentence with a
comparison between the New and Old Testaments. In the antecedent is
mentioned the condition of the Old Testament, and in the consequent the
condition of the New Testament. In regard to the Old he mentions three things:
first, the authority of the Law; secondly, the solidity of truth (v. 2b); thirdly, the
necessity of obeying (v. 2¢).

93. — First, he mentions the authority, because the Law was not delivered by
human authority but by angels: ‘Being ordained by angels through the hand of a
mediator’ (Gal. 2:19); This is he that was in the Church in the wilderness, with
the angel who spoke to him on mount Sion and with our fathers’ (Ac. 7:38). Nor
is this strange, because, as Dionysius proves, the revelation of divine
illuminations reach us through the medium of angels.

94. — He shows the firmness of the truth when he says, was valid, because
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everything foretold in the Old Law has been fulfilled: (Pr. 12:19) ‘The lip of truth
shall be steadfast for ever;’ ‘Not one dot or one iota of the law shall pass away
until all be fulfilled” (Mt. 5:18); ‘The words that proceed from my mouth, I will not
make void’ (Ps. 88:35). Therefore, it was made valid, because it was not made
void.

95. — Then he shows the necessity of obeying, because the disobedient are
punished: and every transgression or disobedience received a just retribution.
Here he mentions one thing which corresponds to a double guilt, namely, to the
sin of omission and of transgression. The first corresponds to affirmative
precepts; the other to negative precepts. The first is identified by the name,
disobedience. But is disobedience a general sin? It seems so: for a sin is specific,
because it has a special end. Hence, when someone does not obey a precept with
the intention of scorning it, it is a special sin; but when there is another reason,
say, concupiscence, then it is a condition following the sin, but it is not a special
sin. The other is called a transgression: ‘'l have counted all the sinners of the
earth prevaricators’ (Ps. 118:119). Then he mentions something on the part of
the punishment: received a just retribution. For retribution depends on the
amount of guilt, so that one who sins more gravely receives a greater
punishment; but the wages depend on the quality, so that one who sins from the
fires of lust will be punished with fire. There, he will receive a good wage for
good acts and an evil wage for wicked actions. Consequently, retribution is
received for good and for evil, inasmuch as it implies distributive justice. It is
called just because of the equality of punishment, so that according to the
amount of sin there is a certain amount of punishment.

96. — Then (v. 3) he places the consequent of his conditional, in which he
describes the condition of the New Testament. Here he does three things: first,
he shows the need to obey; secondly, the origin of the New Testament (v. 3b);
thirdly, the firmness of its truth (v. 4).

97. — He says, therefore: If the word spoken by angels punishes transgressors,
how shall we escape, if we neglect so great salvation? In this he denotes the
danger which threatens those who do not obey. But above he called the Old
Testament salvation. The reason for this is that a word is ordained to knowledge
only; for this is what the Old Testament did, since by it there came knowledge of
sin: ‘By the law is the knowledge of sin” (Rom. 3:20). Also the knowledge of God:
‘He has not done in like manner to every nation’ (Ps. 75:2). But it did not confer
grace, for grace is conferred in the New Testament: ‘Grace and truth came by
Jesus Christ’ (Jn. 1:17), which leads to eternal salvation: ‘Lord, to whom shall we
go? You have the words of eternal life’ (Jn. 6:69); ‘Your word is exceedingly
refined” (Ps. 118:140). Then he commends salvation, because it is so great. And
certainly it is very great, if you consider the danger from which it frees us,
because it frees us not only from the dangers of bodily death but of spiritual: ‘He
will save his people form their sins” (Mt. 1:21). It is also great, because it is
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universal, i.e., not confined to one nation or to one danger, but it is for all men
and from all enemies: ‘He is the savior of all men, but especially of the faithful’ (1
Tim. 4:10); ‘That being delivered from the hand of our enemies, we may serve
him without fear’ (Lk. 1:74). It is also great, because it is eternal: ‘Israel is saved
in the Lord with an eternal salvation’ (Is. 45:17). Therefore, it should not be
neglected, but we should be careful to obtain it: ‘We have seen the land which is
exceedingly rich and fruitful” (Jg. 18:9); then he continues: ‘Neglect not; lose no
time; let us go and possess it: there will be no difficulty’ (Jg. 18:9) And of course
we should not neglect it, because if we are negligent, we shall be punished not
only by losing what is good but also by incurring evil, namely, eternal damnation,
which we shall not be able to escape.” Hence, he said, How shall we escape?
‘Who has shown you to flee the wrath to come’ (Mt. 3:7)? ‘The way to escape
shall fail them” (Jb. 11:20); ‘Wither shall I go from your spirit; or whither shall |
flee from your face’ (Ps. 138:7)?

98. — Then (v. 3b) he shows the origin of the doctrine of the New Testament.
Here he mentions a double origin: first of all, that it came not by angels but by
Christ: *He has spoken to us in his Son’ (Heb. 1:2); ‘The only begotten who is in
the bosom of the Father, he has declared him’ (Jn. 1:18). Hence, he says, it was
declared at first by the Lord, because it has two beginnings: one is absolute and
from all eternity; and this is through the Word: ‘He chose us in him before the
foundation of the world” (Eph. 1:4). The other is the beginning of the declaration,
and this occurs in time through the Incarnate Word. The second origin was
through the apostles, who head from Christ; hence, he says, was attested to us
by them that heard him, i.e., by its preachers: ‘That which was from the
beginning, which we have heard, which we have seen, we declare unto you’ (1
Jn. 1:1); ‘Who from the beginning were eyewitnesses’ (Lk. 1:2).

99. — Then he mentions its solidity, which is greater than that of the Old
Testament, as God testifies, Who cannot lie; hence he says, while God also bore
witness by signs and wonders. But it should be noted that testimony is made by
speech, which is a sense-perceptible sign. But God gave testimony with two
sense-perceptible signs, namely, by miracles and by the gifts of the Holy Spirit. In
regard to the first he says, while God bore witness by signs as to lesser miracles,
such as healing a fever or curing a lame person (Ac. 3) and wonders, as to
greater miracles, such as the raising of the dead: ‘Tabitha, arise’ (Ac. 9:40). But
the greatest wonder was that God became man: ‘Behold, | and my children
whom the Lord has given me for a sign’ (Is. 8:18), namely, that | who am a man
and my children should believe this. For it was a marvel that the human heart
should believe this. He said, by various miracles, so that signs and wonders refer
to acts which exceed the power of nature, namely, a sign would be something
beyond and above nature, though not contrary to it; while a wonder is something
contrary to nature, as the raising of the dead. In regard to the second, i.e., the
gifts, he says, and by gifts of the Holy Spirit distributed according to his own will.
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This seems to be contrary to Wis. (7:27): ‘The spirit is one’ how is he distributed.
The answer is that He is not distributed as to His essence, but as to His gifts:
‘There are varieties of gifts, but the same Spirit’ (1 Cor. 12:4). For all gifts are
attributed to the Holy Spirit, because they proceed from love, which is
appropriated to the Holy Spirit, as Gregory says: ‘Truly the Holy Spirit is love.’

2-2
Heb 2:5-8

5 For it was not to angels that God subjected the world to come, of
which we are speaking. 6 It has been testified somewhere, “What is
man that you are mindful of him, or the son of man, that you care for
him? 7 You made him for a little while lower than the angels, you
have crowned him with glory and honor, 8 putting everything in
subjection under his feet.” Now in putting everything in subjection to
him, he left nothing outside his control. As it is, we do not yet see
everything in subjection to him.

100. — Having made a comparison to show that it is more necessary to observe
the commandments of Christ than those of the Law delivered by angels, the
Apostle now confirms the consequence. First, he confirms this consequence by
showing that Christ’s power is greater than that of the angels; secondly, he
proves this on the authority of Scripture (v. 6).

101. — He says, therefore, that they will undergo severer punishments who act
against Christ's commandments than those who act against the commandments
of angels, because Christ is Lord, and a person who offends his Lord is punished
more than one who sins against a servant. That Christ is Lord is shown by the
fact that God has not subjected the earth to angels but to Christ. He does two
things: first, he shows that the earth is not subject to angels; secondly, he shows
which earth he means (v. 5c).

102. — The earth is not subject to angels: ‘What other has he appointed over the
earth, or whom has he set over the world he made’ (Jb. 34:13)? But Daniel
(chap. 10) says that an angel was the prince of the Greeks and of the Persians,
and in Dt. (32:8) it says: ‘He appointed the bounds of people according to the
number of the children of Israel.” But it should be noted that they are not subject
to them as to a lord, but as to a vicegerent: for all visible creation is administered
by angels: ‘His ministers who do his will" (Ps. 102:21). Or, it was not to angels
that God has subjected the world to come, i.e., that world which is to come,
because in Scripture something is described as coming, not in relation to us but
in relation to that to which it is compared, as the Apostle says of Adam in relation
to Christ: ‘Who is the form of the future’, (Rom. 5:14), for Christ is not future in

http://www.op-stjoseph.org/Students/study/thomas/SSHebrews.htm (39 of 245) [6/14/2009 12:08:42 AM]



Thomas Aquinas: Hebrews: English

relation to Himself, but in relation to Adam. So, here, this earth is said to come
not in relation to us but in relation to Christ, Who exists from all eternity, whereas
the earth exists in time.

103. — And because the Manicheans say that the earth is subject to an evil god
and not to the good God, he adds, of which we speak, namely not of some other
world, but of this one; or because he had said above, they shall perish, namely,
the heavens, and they shall be changed, which, as was explained there, is
understood of the state but not of the substance of the world Hence, there are
two states of the world: one is its present state: ‘But the heavens and the earth
which are not, by the same Word are kept in store, reserved unto fire against the
day of judgment’ (2 Pt. 3:7); the other is its future state. But in the world which
now exists not all things are subject to Him as far as the execution of His power
Is concerned, although they are subject to His authority; but in that future state
the earth will be subject to Him; hence, he says, of which we speak.

104. — Then he proves by an authority, when he says, it has been testified
somewhere. Here he does three things: first, he commends the value of the
testimony to be adduced; secondly, he adduces it (v. 6b); thirdly, he explains the
meaning of the testimony (v. 8b).

105. — In regard to the testimony he states first that the words of the Old
Testament are witnesses to Christ: ‘Search the Scriptures: the same are they that
give testimony of me’ (Jn. 5:39). Therefore, he says, for it has been testified
somewhere. Secondly, because among the Jews there were some writings less
known and some better known, the Scriptures of the Psalms are of greater value
than those they used in all their sacrifices; hence, he says, somewhere, known
and manifest. Thirdly, he gives the authority of the speaker, namely, David, who
enjoyed the greatest authority: ‘The man to whom it was appointed concerning
the Christ of the God of Jacob, the excellent Psalmist of Israel said” (2 Sam.
23:1).

106. — Then he adduces the authority (v. 6b). Here he does three things: first, he
hints at the mystery of the Incarnation; secondly, of the Passion (v. 7); thirdly,
the mystery of the exaltation (v. 7b). In regard to the first he touches on two
things: first, the cause of the Incarnation; secondly, the Incarnation itself (v. 6c).

107. — But the cause of the Incarnation is God’s care of man. Therefore, he says:
What is man? as though in contempt. As if to say: Man is so unimportant when
compared to God: ‘All nations are before him as if they had no being at all, and
are counted to him as nothing and vanity’ (Is. 40:17). For if a person loves
another and leaves him in wretchedness for a long time, he seems to have
forgotten. But God loved the human race, both because He made it according to
His own image and because He placed man in the midst of paradise. But after
sin, because He did not come to his aid immediately, He seems to have forgotten.
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But later he seems to have become mindful of him, when He sends a Redeemer:
‘Remember us, O Lord, in the favor of your people; visit us with your

salvation’ (Ps. 105:4). Therefore, he says, What is man that you are mindful of
him? As if to say: If we consider man’s vileness, it is strange that You should be
mindful of him who is so vile and so small. | say vile and small in nature,
especially in regard to his substance: ‘God formed man from the slime of the
earth (Gen. 2:7); ‘And now, O Lord, you are our Father and we are clay’ (ls.
64:8). Vile in his sins; hence, Augustine says on John: ‘Men accomplish nothing
when they sin;’ ‘Behold, | have made you small among the nations, you are
exceedingly contemptible’ (Ob 1:2). Vile and weak in his punishment: ‘Man born
of a woman, living for a time is filled with many miseries’ (Jb. 14:1); ‘Who shall
raise up Jacob, for he is very little’ (Am 7:5).

108. — Secondly, he mentions the Incarnation when he says, the son of man.
Here it should be noted that in Sacred Scripture Christ is called the Son of man,
as is clear from Daniel and from the Gospel. The reason for this is that others are
sons of men: ‘0O you sons of men, how long will you be dull of heart?’ (Ps. 4:3);
but Christ alone is the son of man, namely, of the Blessed Virgin, and He is
visited by God. Sometimes in Scripture a visitation refers to a benefit, as when
‘the Lord visited Sarah as He had promised and fulfilled what He spoke’ (Gen.
21:1). Sometimes it refers to a punishment: ‘I will visit their iniquities with a

rod’ (Ps. 88:33). But here it refers to the benefit: You care for [visit] i.e., confer a
most excellent gift on man, because you make him a son of God, when His
humanity is assumed by the Word. Or he says this because of Christ’s fullness:
‘Full of grace and truth” (Jn. 1:14). Or both can be referred to Christ, so that the
sense is this: You were mindful of him in the Incarnation, when humanity was
assumed by Christ, but you visit him in the resurrection. Or both should be
referred to the human race. But every son of man is a man, although not every
man is a son of a man. For Adam was not a son of man. A man, therefore, is one
who bears the image of the earthly man, namely, of Adam; and this man is called
a sinner; but a son of man is one who bears the image of the heavenly man,
namely Christ, Who is called the Son of man: ‘Therefore, as we have borne the
image of the earthly, let us bear also the image of the heavenly’ (1 Cor. 15:49).
Man, therefore, is called a sinner; and because he is far from God, ‘for salvation
is far from sinners’ (Ps. 118:155), God is said to be mindful of him, as a man is
mindful of one far away. But when he is changed from sinner to just, the son of
man is visited by grace: ‘Your visitation has guarded my spirit” (Jb. 10:12).

109. — T